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 Introduction to the Steinsaltz Humash 
 Scholars and lay readers alike are aware that writing a new commentary on the Bible requires assistance and blessings from Above, 
as well as substantial effort from below. Two fundamental challenges stand before one who seeks to write a commentary on the 
Torah: First, the aspiration to relate to the loftiest and holiest text and to explain it faithfully risks hubris. Second, a huge number 
of commentaries on the Bible have been composed over the course of the past three thousand years by the greatest people in our 
history. Who has the audacity to attempt to join this holy assembly or even grasp its coattails? 

Sanction for undertaking this daunting task can be found in Rashi’s statement to his grandson Rashbam, himself the author 
of an important commentary on the Torah. Rashbam reports Rashi to have said that if he had had the strength, he would have 
written another commentary in accordance with the “plain meanings that are renewed every day” (Rashbam, Genesis : ). 

In every generation and on each passing day, fresh light can be shed on the verses of the Bible and new perspectives can be 
found. Not only are new answers offered to old questions, but in every era additional questions are raised by students of the Bible, 
due to both the diversity of the personalities, and the differing interests and perspectives, of each era. Throughout the ages, the 
great commentaries have discussed a wide range of different issues. To this day, thank God, there are many scholars and students 
of the Bible raising unique questions and challenges that require attention, analysis, and investigation. All these illuminate the 
eternal words of the Torah through a range of viewpoints and give rise to “plain meanings that are renewed every day.”  

This commentary seeks to offer the reader the plain meaning of the text, the peshat. Ostensibly, this is the simplest level of 
interpretation, but the elucidation of the plain meaning is actually the most difficult type of interpretation. Other kinds of 
interpretation, based on allusion [remez], midrashic hermeneutics [derash], or esoteric, mystical traditions [sod] are free to forge 
links between the text and the sources from which they draw and are not constrained by the language and concepts of the Bible. 
In contrast, discovering the plain meaning of the text requires the interpreter to adhere closely to the literal meaning of the 
words while paying attention to syntax and context. The best way to go about this has always been a matter of debate, and the 
elucidation of the plain meaning of the Torah as a holistic entity will never be fully achieved (see, e.g., Ibn Ezra’s introduction to 
his commentary on the Torah). 

Finally, there is a fundamental problem that is unique to interpretation of the Torah: The aim of finding the plain meaning 
is related to the author’s intent, yet the infinite consciousness of the Giver of the Torah is unfathomable and boundless (see 
Ramban’s introduction to the Torah). 

Although this commentary includes references to many other commentaries, it is not an anthology. It was not intended to 
provide a comprehensive array of interpretations from across the generations. The aim of the references is to show that a suggested 
interpretation is based on earlier sources or discusses a similar question. Moreover, this work does not aspire to be revolutionary 
or novel. Rather, it aims to present what might be called a “transparent” commentary, one whose explanations should go almost 
unnoticed and serve only to give the reader and student the sense that there is no barrier between him or her and the text. The 
aim is to let the Torah speak for itself, to allow the prophets to prophesy and the wise men to impart their wisdom. In order to 
enable the “voice” of the verses to be heard, the annotations are brief, serving as a thin, barely perceptible screen rather than a 
heavy, concealing coat of armor. 

At Mount Sinai, the entire Jewish people heard “a great voice” (Deuteronomy : ), which the Sages interpret to mean a voice 
that has never ceased (Targum Onkelos; Sanhedrin a). It is my hope that this project will help people hear the voice of the Torah 
even in our busy, noisy world.

Rabbi Adin Even-Israel Steinsaltz
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xii

 Introduction by the Translators
 ON THE TRANSLATION OF THE TORAH

The English translation of the Steinsaltz Commentary on the Humash includes a completely new translation of the Humash based 
on Rabbi Adin Even-Israel Steinsaltz’s Hebrew commentary. Translation is necessarily an act of interpretation. In general, we have 
done our best, at Rabbi Steinsaltz’s behest, to stay as close as possible to the original Hebrew verses so that the English reader 
will encounter the complexities of the text directly. In the course of translating, we have consulted other English translations, 
as well as relying heavily upon Onkelos’ Aramaic translation and the classic medieval Jewish commentaries of the Torah: Rav 
Se’adya Gaon, Rashi, Ibn Ezra, Ramban, and Rashbam. Our goal throughout has been to produce a translation that is true to the 
original Hebrew text and commentary, yet at the same time is readable and accessible to a broad range of readers, from those who 
are familiar with Hebrew and seek to deepen their understanding of the Torah to those who will gain access to the text only by 
reading it in English. The commentary and notes are written in modern American English. In the spirit of the Hebrew edition, we 
have tried to preserve the lofty register of the biblical text while providing a commentary that is relevant and inspiring to our own 
generation. We hope that the Author of the Torah has aided us in achieving this goal. 

THE LAYOUT OF THIS EDITION
On the left-hand side of each set of facing pages is the Hebrew text of the Bible with the traditional cantillation marks, meticulously 
edited over decades by the team at Koren Publishers, Jerusalem. Below it is Rashi’s classic commentary in Hebrew, also fully 
vocalized and punctuated. The text of Rashi’s commentary reproduced here is also taken from the Koren edition of the Bible, 
drawing from the most reliable manuscripts. On the facing page, the Steinsaltz translation of the Bible appears in boldface with 
the commentary interspersed between the words of the text in non-bold typeface. This enables the reader to easily follow either 
the direct translation alone or the translation augmented by the elucidated text.

Three traditional divisions of the Torah are marked: the weekly portion, the aliyot of the Torah reading on both the Hebrew 
and English sides, where the reading is paused on Shabbat morning, and the “open” and “closed” sections [parashot] as they 
appear in a Torah scroll. The weekly readings from the Prophets, the haftarot, are printed at the end of the Humash, accompanied 
by a direct translation of the verses and an introduction before each haftara that offers a connection between the haftara and the 
weekly Torah reading. To preserve space, the Steinsaltz commentary to the haftarot is not included.

The notes at the foot of the page are divided into two categories. Discussion notes provide background material, internal 
biblical parallels, alternative explanations, and a wealth of midrashic and philosophical ideas from Jewish commentaries over 
the generations. Background notes provide linguistic, historical, archaeological, and scientific information that is relevant to 
places, nations, flora and fauna, and other realia mentioned in the verses. Integrated into both the commentary and the notes are 
pictures, maps, and other graphics to aid the reader in grasping the biblical text.

References and sources for the commentary appear as endnotes, while the references and sources for the notes are interspersed 
throughout the notes themselves in parentheses. These references and sources, compiled by the Hebrew editors, include citations 
of other verses in the Bible, commentary elsewhere in the Bible, insights of the rabbinic Sages in the Talmud and midrashim, 
interpretations of the classical biblical commentaries, and citations of philosophical works and responsa by the early authorities 
[rishonim]. 

The translation of the verses of the Torah and most of the haftarot was undertaken by Rabbi Joshua Schreier and reviewed 
meticulously by Rabbi Dr. Joshua Amaru. The verses of the haftarot from Jeremiah and Ezekiel were reviewed by Rabbi Ayal 

Sam
ple

 pr
ev

iew
 

Kore
n P

ub
lis

he
rs 

Je
rus

ale
m



xiii

Introduction by the Translators

Geffon. Many talented editors and translators participated in the translation of the commentary and notes as listed in the credits. 
We thank Matthew Miller, Avishai Magence, and the devoted and gifted team at Koren Publishers. We are grateful to Rabbi 
Meni Even-Israel, Executive Director of the Steinsaltz Center, whose wisdom and guidance have made the publication of this 
Humash possible. We also thank Rabbi Dr. Natan Slifkin of the Biblical Museum of Natural History in Beit Shemesh for his help 
in identifying some animals and providing suitable images.

TRANSLITERATION
In general, we have tried to keep transliteration to a minimum and have relied upon it only for proper nouns and in places where a 
point of commentary relates to a Hebrew term. In the case of proper nouns, we have sought a middle ground between a rigorous 
adherence to Hebrew phonology and the use of anglicized versions of names taken from earlier translations of the Bible. For 
familiar names of both places and people, where encountering a transliteration would be jarring to many readers, we have used 
the well-known anglicized versions, such as Canaan, Egypt, Abraham, and Moses. Otherwise, proper nouns are transliterated 
according to the rules listed below. These transliterations offer the English reader an experience that is closer to that of the 
Hebrew reader. 

Of course, determining which names count as familiar and which are not is not an exact science; the policy has been to use 
the anglicized names of familiar figures from the early chapters in Genesis, the names of prophets and books of the Bible, and 
some other well-known characters and place-names. The transliteration scheme generally follows modern Israeli Hebrew 
pronunciation, but note the following points: 

• For proper nouns and names of the parashot, no special characters are used to designate sounds that do not exist in English. 
For example, the name אֲחִיעֶזֶר will not be rendered Aĥiezer (with a diacritic for the letter ĥet that is used for the transliteration 
of Hebrew terms that are not proper nouns) but rather Ahiezer. Consequently, the letter ח is rendered as h (like the letter ה).

• The letter h, representing the Hebrew letter ה, has been omitted at the end of a word unless its omission could lead to 
mispronunciation. For example, שלה is written Shela, while נינוה is written Nineveh. 

• The soft letter כ is rendered as kh.

• No distinction has been made between a letter containing a dagesh ĥazak (elsewhere represented by a double consonant) 
and one without. For example, it is Hukat as opposed to Hukkat.

• Apostrophes indicating glottal stops are employed only where a name could be mispronounced without them. For example, 
it is Se’ir as opposed to Seir. 

• We have maintained a more technical transliteration scheme for citations, including the diacritic ĥ and consonant doubling 
for cases of a dagesh. For example, in the citation Tanĥuma, Korah �, Tanĥuma retains the diacritic ĥ, whereas Korah does not.

On behalf of the team of inspired and dedicated translators, editors, and copy editors with whom it has been a great privilege to 
work, I express my hope that the decisions we have made have produced a translation that is faithful to the Hebrew, readable, 
accessible, and useful to the reader.

Jason Rappoport
Editor in Chief
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Bereshit
INTRODUCTION TO GENESIS

The book of Genesis is the book of beginnings and roots. It covers a far greater time period than all the other books of the Torah 
combined, surveying thousands of years, whereas the other books of the Torah deal with events that occurred over the course 
of  years. The early sections of Genesis skim over some two thousand years without much comment, although the narrative 
interrupts its general survey to focus on specific details and stories. These particulars do not merely add interest and color to the 
general picture, but  together constitute the essential part of the overall tapestry of the book. 

Genesis differs from the other books of the Torah in that it is virtually all narrative accounts of events, with very few 
commandments. In the manner of the Bible, it does not explicitly discuss philosophical or theoretical topics; rather, its contents 
are presented to the reader in the form of stories. Through its stories, the book deals with numerous fundamental human problems. 
Thus, the book of Genesis stands on its own, because it is relevant to all people. Rarely can one find in the book definitive positive 
or negative judgments. The stories  mainly relate what happened. 

That said, even when the Torah does not offer an explicit judgment, its opinion frequently can be inferred from the verses 
themselves. Direct messages, insights and revelations, discussions and analyses, questions and answers, are rarely found explicitly 
in the book. Instead, they are planted in the mind of the learner and left to take root and develop intellectually and emotionally 
within his or her soul, in accordance with his or her abilities. 

At first glance it might seem that Genesis is an orderly book, as it stays faithful to the time line of the events it describes. 
However, a more careful examination of the sequence of the verses shows that there are invariably aspects of the text that are not 
fully elucidated. Some of the missing details are vital for a proper understanding, while others merely arouse the reader’s curiosity. 
Even the opening verse, which apparently deals with the very beginning of all beginnings, “In the beginning, God created the 
heavens and the earth,” actually occurs in the middle of the story. After all, the undoubted first and central “protagonist” of the 
book, as indicated by the number of mentions of His name, is God Himself, and yet He appears in the first verse of the book 
without any introduction or explanation. Indeed, God is the beginning of existence not only in the chronological sense, but also 
in the manner described in  philosophical literature as the Primary Cause. Similarly, on more than one occasion, other important 
characters in the book, human or otherwise, appear on the scene with no background information provided, and their actions are 
generally described without any accompanying explanatory comments. Granted, over the generations, the Sages have elucidated 
these stories with various interpretations, but the stories of the Torah flow without such glosses, as though saying to the reader: 
The rest is commentary; go learn. 

The three main topics of the book are the creation of the world in general, humanity as a whole, and the seeds of the development 
of God’s elected people, Israel. However, the attention  paid to the three subjects is unequal.  The stories with the widest scope are 
short and obscure; the more an incident is focused and limited in scope, the more detail the text provides. 

The first topic, the creation of the world in general, is found mainly in the first chapter, which depicts the formation of various 
cosmic entities and creatures from a primeval state of being. The book describes a world built on internal contrasts yet whose 
discrete beings somehow unite into a single essence. These accounts also evoke thoughts on the relationship between creation as 
a whole, with its many creatures, and the rational being that is man; the reproductive urges and will to dominate that define the 
biological world; and the complex and problematic nature of man, who is tasked with further developing God’s creation. 

The sections of the book that deal with humanity in general touch upon the basic issues of philosophy: human consciousness; 
the struggle between primitive nature and artifice; the temptations and dangers of the developing mind, as well as the problems of 
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desire and sin, lust and law breaking, jealousy and murder; responsibility and punishment; human creativity and those problems 
resulting from the very existence and stratification of human society. However, as stated above, these issues are not analyzed 
through a series of philosophical observations, but arise from the narrative accounts. The stories in the first chapters, Parashat 
Bereshit and Parashat Noah, can be read as parables, as introductions or keys to an entire world of human thought. 

The sections of the book that concentrate on its third topic, the origins of the chosen people, contain the stories of the patriarchs 
and the nation’s first generations. The individuals depicted are presented in their full humanity. Their lives are full of exertions, 
confrontations, and trials. The forefathers of the Jewish people must deal with the same problems that occupy humanity as a 
whole: love and hate, jealousy and competition, errors and their consequences. They are not spared pain, enslavement, or internal 
and external strife, but they also experience forgiveness and absolution. Nevertheless, alongside the human, personal, and familial 
aspects of the lives of the patriarchs, the book of Genesis depicts their relationship with God, together with their commitment 
and extreme devotion to the covenant with Him. Their personalities are molded through all of these factors. God’s elect are 
capable not only of asking questions, but also of receiving answers and instructions, and these figures create the foundations for 
the rest of the books of the Torah. 

5
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  It is commonly thought that the beginning of the book of Genesis presents a cosmogony, a theory 
of how the universe came to exist. While this is mostly correct, the account of Creation appearing 
in Genesis diverges from other recorded accounts in that it disregards the question of what was the 
starting point of existence itself. For this reason, the Torah begins the account of Creation with the 
word bereshit, which literally means “in the beginning of.”  The account begins at the beginning of 

some preexisting process. Had the verse stated bareshit, it would have been understood as meaning simply “in the beginning.” By contrast, the term 
bereshit indicates the beginning of some specifi c, unnamed process. It appears that a fundamental message lies hidden in this fi rst word: At some early 
stage in the mysterious process of creating existence, God created the heavens and the earth. 

 1 In the beginning, God created the heavens and the earth. 
Th e opening verse takes the existence of God as a given. It does 
not address questions about God’s origin or nature; rather, 
God is understood to be the absolute existence from which 
everything begins. Already at the beginning of the account of 
Creation, heaven and earth appear as distinct entities and as 
a framework for all of creation, as detailed in the rest of the 
chapter. 

 2 Th e earth was unformed and emptyD [tohu vavohu]. Th e 
earth was completely lacking any structure or order. Th e heav-
ens too were unformed and empty, but the verse initially fo-
cuses on the earth, its structure and content. Although these 
two terms appear together in other places in the Bible,  the 
precise meaning of the word vohu is diffi  cult to ascertain; it is 
even uncertain whether vohu refers to a distinct concept. And 
darkness was upon the face of the deep. Th e deep may re-
fer to deep waters, or to the unstructured universe, that existed 
at the time. At this early stage of Creation, nothing had yet to 
receive defi nite shape; nothing had been revealed. Th erefore, 
the darkness upon the face of the deep was merely the absence 
of the light that was about to be created. Some commentaries 
maintain that the darkness was not the absence of light, but an 
entity in itself, based on the verse “I form the light, and create 
darkness.”  And the spirit of God hovered over the surface of 
the water. Water is the fi rst actual substance mentioned in the 
Torah, as the heaven and the earth are not substances but gen-
eral entities or zones. Th e verse does not discuss the creation 
of the primeval substance that served as the foundation for all 
of existence. In any case, the Torah indicates that God’s power, 
or will, exists in some form in this reality. God is not located 
within these entities, and He certainly is not to be identifi ed 
with them; rather, He hovers close by while remaining separate 
from them. 

 3 Th e process of Creation begins: God said: Let there be light, 
and there was light.D It is diffi  cult to understand the meaning 
or signifi cance of the phrase “God said.” Th e most that can be 
understood from this cryptic description is that God transmit-
ted a kind of message that there should be light, and His in-
struction came to pass. Light was the fi rst creation to emerge 
from tohu vavohu. It was unlike any form of light known to man-
kind; it did not emanate from a prior source. Perhaps it was not 
even a physical light, but a unique phenomenon. 

 4 God saw the light that it was good.D As soon as the light 
emerged from the unformed universe, God evaluated it and 
distinguished between good and bad. And God divided be-
tween the light and the darkness. Once light was created and 
discerned as good, the next phase of its creation began, namely, 
the stage of separation, which established the light as a clearly 
defi ned entity. Th e act of discerning and separating between 
good and bad would continue till the end of time and manifest 
itself also in human history and civilization. 

 5 God called the light day. From the inception of the concepts 
of light and day, there was some measure of synonymy between 
them. Nevertheless, they are clearly and independently defi ned. 
Aside from day’s association with daylight,  the day denotes 
a specifi c period of time. At this early stage of the Creation, 
with the formation of light comes the establishment of time.  
Until this point, the universe was in a raw state, completely 
unstructured and undefi ned; even space and time were not yet 
defi ned. Th ese concepts came into being when God willed it. 
And to the darkness He called night. Darkness as well is re-
moved from its previous status as a description of space alone 
and placed in a framework of time. Th e concepts of day and 
night as they appear in this verse express what the Sages called 
the order of time,  in other words, the notions of before and 
aft er, relative concepts that did not apply when the earth was 

Th e Seven Days of Creation
GENESIS 1:12:3

1

Parashat
 Bereshit

6

Book of Genesis  |  Chapter 1  |  Bereshit

 Bold text refers to direct translation while the regular
 text offers a fuller understanding of the narrative

Brief summary of themes in the narrative  Explanatory notes clarify the text and
 include a vast amount of rabbinical and

contemporary sources
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1:2 | The earth was unformed and empty: 
Some of the commentaries maintain that heav-
en and earth contained all the components of 
Creation from the outset in a chaotic jumble (see 
Ramban, verse ; Bereshit Rabba :4). According 
to this opinion, the process of Creation essen-
tially involved the arrangement of these various 
components, specifi cally the establishment of 
the location, status, and function of each and 
every entity. 

1:3 | And there was light: If one assumes that 
the light was indeed physical, it can be de-
scribed as radiating from all of existence. There 

were no boundaries to it; it spread  over the en-
tire universe. Not for naught did the Sages teach 
that with this light one could see from one end 
of the world to the other (Ĥagiga a). 

1: | That it was good: The process of apprais-
al and judgment will appear in the subsequent 
stages of Creation as well. It is a fundamental 
part not only of the book of Genesis but of the 
other books of the Bible too, and can even be 
considered a foundational principle of Judaism 
itself (see introduction to commentary on 
Leviticus). Consequently, the evaluative term 
“good” is among the fi rst words of the Torah 

and is the fi rst abstract idea mentioned in the 
Torah.

The concept of good can refer to a positive 
evaluation on a number of levels. Earlier gen-
erations diff erentiated between the moral good, 
the opposite of which is evil; the practical good, 
or the eff ective; and the pleasant (see Rambam’s 
Introduction to Avot 5; Sefer HaIkkarim :5). The 
Bible also refers to the aesthetically beautiful as 
good. It seems that throughout the recounting 
of the process of Creation, the descriptive term 
“good” is used in all its various meanings. 

DISCUSSION

פרשת

בראשית

 ך ח֖שֶֹׁ וָב֔הֹוּ ו ּה תֹ֙הו תָ֥ י רֶץ הָֽ הָאָ֗ רֶץ׃ ו ת הָאָֽ אֵ֥ יִם ו מַ֖ ָ ת הַשּׁ ים אֵ֥ א אֱלהִֹ֑ רָ֣ ית בָּ ֖ רֵאשִׁ ּב
הִי־א֑וֹר  י ים  אֱלהִֹ֖ וַיֹּ֥אמֶר  יִם׃  ֽ הַמָּ נֵי֥  ּעַל־פ פֶת  רַחֶ֖ מ ים  אֱלהִֹ֔  ר֣וּח ו ה֑וֹם  ת נֵי֣  ּעַל־פ
׃  ך ין הַחֽשֶֹׁ ין הָא֖וֹר וּבֵ֥ ֥ ים בֵּ ל אֱלהִֹ֔ ֣ דֵּ י־ט֑וֹב וַיַּב ים אֶת־הָא֖וֹר כִּ א אֱלהִֹ֛ ר הִי־אֽוֹר׃ וַיַּ֧ וַֽי

ד׃ הִי־ב֖קֶֹר י֥וֹם אֶחָֽ רֶב וַֽי הִי־עֶ֥ לָה וַֽי י רָא לָ֑ ך קָ֣ לַחֹ֖שֶׁ י֔וֹם ו ים ׀ לָאוֹר א אֱלהִֹ֤ רָ֨ וַיִּק

א אא   א
  ב

  ג 

  ד

  ה

פרק א

י יִצְחָק: לאֹ הָיָה צָרִיךְ לְְַחִיל  ית. ָמַר רַבִּ רֵאשִׁ א ׀ בְּ

(שמות יב, ב)  א מֵ”הַחֹדֶשׁ הַזֶּה לָכֶם”  ָּֶ אֶת הַתּוֹרָה
תַח  עַם פָּ רֵָל. וּמַה טַּ צְטַוּוּ יִשְׂ ִּ הִי מִצְוָה רִשׁוָֹ שֶׁ שֶׁ
יד לְעַמּוֹ ָתֵת לֶָם  יו הִגִּ וּם ”כּחֹ מַעֲשָׂ י” — מִשּׁ ”בְרֵשִׁ בִּ
אִם יֹמְרוּ ֻמּוֹת הָעוֹלָם  ַחֲלַת גּוֹיִם” (הלים קי, ו), שֶׁ
בְעָ גּוֹיִם,  ם ַרְוֹת שִׁ ֶּ בַשְׁ כְּ ם שֶׁ ֶּַ ל: לִסְטִיםֵָר לְיִשְׂ
רוּךְ הוּא  דוֹשׁ בָּ ל הַקָּ ל הָאָרֶץ שֶׁ הֵם וֹמְרִים ֶָם: כָּ
 ּָָְ ֹוֹנוְר עֵיָיו, בִּ ר בְּ ר יָשַׁ רָָהּ וַ ּָָְּאֲשֶׁ הִי, הוּא בְּ
רָא.  ית בָּ רֵאשִׁ ֶָם, וּבִרְוֹנוֹ נְטּָָ מֵהֶם וָ ּָָְּוּ: בְּ
רָשׁוּהוּ  דְּ מוֹ שֶׁ ִי, כְּ רְשֵׁ א דָּ קְרָ הַזֶּה וֹמֵר ֶלָּ אֵין הַמִּ
רְכּוֹ”  י דַּ קְרֵת ”רֵשִׁ ִּ בִיל הַתּוֹרָה שֶׁ שְׁ רַבּוֹתֵינוּ ז”ל: בִּ
בוּאָתהֹ”  ְּ י קְרְוּ ”רֵשִׁ ִּ רֵָל שֶׁ בִיל יִשְׂ (משלי ח, כב), וּבִשְׁ

הוּ:  רְשֵׁ ךְ פָּ פְשׁוּטוֹ, כָּ אתָ ְפָרְשׁוֹ כִּ (ירמיה ב, ג). וְאִם בָּ

מַיִם וָאָרֶץ, וְהָאָרֶץ הָיְָה ּהֹוּ וָבהֹוּ  רִיַת שָׁ י בְּ רֵשִׁ בְּ
קְרָ לְוֹרוֹת  א הַמִּ ךְ, וַיֹּמֶר ֱלִֹים יְהִי וֹר. וְאֹ בָּ וְחשֶֹׁ
ךְ,  א לְוֹרוֹת כָּ אִם בָּ אֵּוּ קָדְמוּ, שֶׁ רִיָה לוֹמַר שֶׁ סֵדֶר הַבְּ
אֵין לְךָ  מַיִם וְגוֹ׳, שֶׁ ָ רֶ ָת הַשּׁ רִשׁוָֹ בָּ הָיָה לוֹ ִכְּבֹ: בָּ
מוֹ:  ל ַחֲרָיו, כְּ בָה שֶׁ ֵּַ בוּק אֵינוֹ דָּ קְרָ שֶׁ מִּ י’ בַּ ’רֵשִׁ
י מַמְלַכְתּוֹ”  י מַמְלֶכֶת יְהוֹיָקִם” (שם כז, ), ”רֵשִׁ רֵשִׁ ”בְּ

ה  אן ַתָּ גְָךָ” (דברים יח, ד). ַף כָּ י דְּ (ברשי י, י), ”רֵשִׁ

 ,’ֹר י בְּ רֵשִׁ מוֹ: ’בְּ רֱ ָלִֹים״ וְגוֹ׳ כְּ י בָּ רֵשִׁ אוֹמֵר: ”בְּ
בּוּרוֹ  ת דִּ חִלַּ ְּ לוֹמַר עַ”, כְּ הוֹשֵׁ ר ה׳ בְּ בֶּ ת דִּ חִלַּ ְּ” :ֹוְדוֹמֶה לו
״ וְגוֹ׳  ע , ”וַיֹּמֶר ה׳ ֶל הוֹשֵׁ ע הוֹשֵׁ רוּךְ הוּא בְּ דוֹשׁ בָּ ל הַקָּ שֶׁ
 נִבְרְוּ,  חִלָּ ְּ ּאֵלּו א שֶׁ (הושע , ב). וְאִם ּאֹמַר, ְוֹרוֹת בָּ

רֵ ָלּוּ’, וְיֵשׁ ְךָ מִקְרָוֹת  י הַכּלֹ בָּ רֵשִׁ וּפֵרוּשׁוֹ: ’בְּ
י לאֹ סָגַר  מוֹ: ”כִּ בָה ַחַ, כְּ ֵּ רִים לְשׁוֹנָם וּמְמַעֲטִים קַצְּ מְּ שֶׁ
א  רַשׁ מִי הַסּוֹגֵר, וּכְמוֹ: ”יִשָּׂ ְתֵי בִטְִי” (יוב ג, י) וְלאֹ פֵּ דַּ
אֶנּוּ, וּכְמוֹ:  רַשׁ מִי יִשָּׂ ק” (ישעיה ח, ד) וְלאֹ פֵּ שֶׂ מֶּ אֶת חֵיל דַּ
רַשׁ ’ִם יַחֲרוֹשׁ  קָרִים” (עמוס ו, יב) וְלאֹ פֵּ בְּ ”ִם יַחֲרוֹשׁ בַּ
יַ חֲרִי” (ישעיה מו,  יד מֵרֵשִׁ קָרִים’, וּכְמוֹ: ”מַגִּ בְּ אָדָם בַּ
ן  בָר’ — ִם כֵּ בָר ַחֲרִי דָּ י דָּ יד מֵרֵשִׁ רַשׁ ’מַגִּ י) וְלאֹ פֵּ
 תִיב: ”וְרוּח הֲרֵי כְּ יִם קָדְמוּ, שֶׁ הֲרֵי הַמַּ מַהּ עַל עַצְמְךָ שֶׁ ְּ
יִם” (ללן פסוק ב), וַעֲדַיִן לאֹ  ֵי הַמָּ אִֹֱים מְרַחֶפֶת עַל פְּ
דְמוּ  קָּ יִם מָתַי הָיְָה, לָמַדְָּ שֶׁ רִיַּ הַמַּ קְרָ בְּ  הַמִּ לָּ גִּ
רְחֲךָ לאֹ  יִם נִבְרְוּ, עַ כָּ מַיִם מֵאֵשׁ וּמִמַּ ָ הַשּׁ ָאָרֶץ, וְעוֹד שֶׁ
רָא  לוּם: בָּ אֻחָרִים כְּ מִים וְהַמְּ קְדָּ סֵדֶר הַמֻּ קְרָ בְּ ד הַמִּ ִמֵּ
בָה  מַחֲשָׁ  עָָ בְּ חִלָּ ְּ בַּ רָ ה׳’, שֶׁ אֱהִֹים. וְאֹ ָמַר ’בָּ
  ים מִדַּ אֵין מְִקַיֵּם, וְהִקְדִּ ין, וְרָָה שֶׁ  הַדִּ מִדַּ לִבְרֹתוֹ בְּ

יוֹם עֲשׂוֹת  כְתִיב: ”בְּ ין, וְהַיְנוּ דִּ  הַדִּ פָּ לְמִדַּ ְּ רַחֲמִים וְשִׁ
מָיִם” (ללן ב, ד):  ה׳ ִֹֱים ֶרֶץ וְשָׁ

 ֶוֹהּ אָדָם מוֹן, שֶׁ מָּ מַהּ וְשִׁ ֵּ הֹוּ לְשׁוֹןּ .ּב ׀ תֹהוּ וָבהֹו

ַעַז: בּהֹוּ.  הּ: תּהֹוּ. ישטורדישו״ן בְּ בָּ תּוֹמֵם עַל בּהֹוּ שֶׁ וּמִשְׁ
עַל הָאָרֶץ:  יִם שֶׁ ֵי הַמַּ נֵי תְהוֹם. עַל פְּ לְשׁוֹן רֵיקוּת וְצָדוּ: עַל פְּ

אֲוִיר וּמְרַחֵף  בוֹד עוֹמֵד בָּ א הַכָּ סֵּ וְרוּח אֱלהִֹים מְרַחֶפֶת. כִּ

רוּךְ הוּא וּבְמַאֲמָרוֹ,  דוֹשׁ בָּ ל הַקָּ יו שֶׁ רוּח פִּ יִם בְּ ֵי הַמַּ עַל פְּ
ַעַז: ן, קוביטי״ר בְּ יוָֹ הַמְרַחֶפֶת עַל הַקֵּ כְּ

זֶה ָנוּ  ל. ַף בָּ י טוֹב וַיַּבְדֵּ ד ׀ וַיַּרְא אֱלהִֹים אֶת הָאוֹר כִּ

שׁ בּוֹ  מֵּ ַּ דַי ִְשְׁ אֵינוֹ כְּ דָה, רָָהוּ שֶׁ צְרִיכִים לְדִבְרֵי ַגָּ
שׁוּטוֹ,  יקִים לֶעָתִיד ָבאֹ. וּלְפִי פְּ דִּ יוֹ לַצַּ עִים וְהִבְדִּ רְשָׁ
יִּהְיוּ  ךְ שֶׁ י טוֹב וְאֵין ָאֶה לוֹ וְלַחשֶֹׁ הוּ: רָָהוּ כִּ רְשֵׁ ךְ פָּ כָּ
יּוֹם וְלָזֶה  חוּמוֹ בַּ ְּ וְקָבַע לָזֶה ,ָעִרְבּוּבְי ים בְּ שִׁ מְּ ַּ מִשְׁ

 :ָיְל ַּ חוּמוֹ בַּ תְּ

ה הָיָה לוֹ לִכְּבֹ: יוֹם  רָשָׁ ה ׀ יוֹם אֶחָד. לְפִי סֵדֶר לְשׁוֹן הַפָּ

י, רְבִיעִי.  לִישִׁ ִי, שְׁ אָר הַיָּמִים: שֵׁ שְׁ תוּב בִּ כָּ מוֹ שֶׁ רִשׁוֹן, כְּ
רוּךְ הוּא יָחִיד  דוֹשׁ בָּ הָיָה הַקָּ ם שֶׁ ַב ”ֶחָד”? עַל שֵׁ ה כָּ ָמָּ
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e.g., Job 7:, 6:0; Jeremiah 5:). On the other 
hand, there is a profound, symbiotic relationship 
between them: The dry land cannot exist with-
out the waters of the sea, and the sea requires 
the dry land in order to contain and establish 

boundaries for its waters, and to provide water 
through the various springs and rivers streaming 
through the dry land. This mutual dependency 
can be inferred from several descriptions of rain 
and rivers, both of which are manifestations of 

the connection between the land and the sea 
(see, e.g., Deuteronomy :0–; Ecclesiastes :7; 
Ta’anit 9b; Sanhedrin 0a). 

1:1 | Lights: The heavenly bodies are the foun-
dation of all human measurements of time, and 

DISCUSSION

a novelty known in classical philosophy as the vegetative soul. 
Th e grass was the basis for all higher life forms that would be 
created later, not only because the latt er depend upon vegeta-
tion in order to survive, but because they are themselves more 
advanced forms of things that grow. Th e creation of biology 
includes not only growth but also proliferation: Vegetation 
yielding seed, and fruit tree bearing fruit in its kind, in 
which there is its seed, upon the earth. Th e defi nition of 
the biological system according to a process in which a cell or 
group of cells start to grow, and indeed to propagate, is not new. 
Although this phenomenon of growth and reproduction runs 
counter to all considerations of physics, as it violates the laws 
of entropy, it is nevertheless the very defi nition of life. And it 
was so.

 12 Th e earth produced grasses, vegetation yielding seed in its 
kind, and a tree bearing fruit in which there was its seed in 
its kind. Th e Torah does not classify the various species of veg-
etation; it does not even provide the criteria for categorizing 
them. Th e verse instead emphasizes that each of these creations 
was a species to itself; the creation of plant life was a deliberate, 
ordered process. And God saw that it was good. In addition 
to being the day on which the dry land was exposed, the third 
day was the day on which life was fi rst brought forth. Th e sig-
nifi cance of the emergence of life on the third day is expressed 
in the double appearance of the phrase “it was good” (see verse 
��). Before the third day, the universe consisted only of inani-
mate entities; on the third day life began, even if it was not yet 
intelligent. Although vegetation does not share all the charac-
teristics of more complex life forms, it possesses the foundation 
and source of life, namely, the ability to tend to its own survival, 
to grow, and to multiply. 

 13 It was evening and it was morning, a third day.
 14 God said: Let there be lightsD in the fi rmament of the heav-

ens. From this point objects would exist that would generate 
and emit light. Th ese were distinct from light itself, which was 
created on the fi rst day. Th e addition on the fourth day of enti-
ties responsible for the light was part of the continued struc-
turing and ordering of the universe. Th ese lights would exist 
to distinguish between the day and the night. Th e division 
between day and night was signifi cant not only from a celestial 
perspective, but also in establishing the rhythm of time. Th e 
function of the lights is fi rst and foremost to measure time and 

divide it into segments. Specifi cally, let them be for signs, phe-
nomena which occur in heaven and on earth, and for seasons, 
and for days and years.

 15 Let them be for lights in the fi rmament of the heavens to 
give light upon the earth;D and it was so.

 16 God made the two great lights, as they appear today: the 
greater light, the sun, to rule the day, and the lesser light, the 
moon, to rule the night, and the stars.

 17 God set them in the fi rmament of the heavens to give light 
upon the earth

 18 and to rule during the day and during the night. Th e sun and 
moon appear to human beings as rulers over day and night, as it 
is impossible for one to fail to notice the presence of the sun or 
its absence, and it is likewise impossible to miss the appearance 
or disappearance of the moon. And these lights also serve to 
divide between the light and the darkness. Although earlier 
verses already referred to day and night, and to morning and 
evening, and connected them to light and darkness, these enti-
ties were not completely defi ned until now. And God saw that 
it was good.

 19 It was evening and it was morning, a fourth day.
 20 From vegetation and the heavenly bodies, the verse addresses 

the creation of animals: God said: Let the water swarm with 
swarms [sheretz] of living creatures [nefesh haya]. Th ese 
creatures would not grow and develop blindly, like vegetation, 
but would have the ability to move and some measure of will. 
Th e word sheretz may allude to wanting, retziya, or running, 
ritza. Note that the fi rst appearance of the phrase nefesh ĥaya is 
in connection with aquatic creatures; it appears again only later 
with regard to land animals. Perhaps this is because water is the 
fi rst source for creation and for the continued existence of life. 
And let birds fl y above the earth on the face of the fi rma-
ment of the heavens.

 21 God created the great serpents [taninim]. In several places 
in the Bible, the tanin is identifi ed with the livyatan or some 
creature resembling it. In modern Hebrew, livyatan refers to a 
whale while tanin refers to an alligator, but these are not their 
biblical meanings.  Rather, the tanin and livyatan are mysterious 
aquatic creatures that were created in the water and whose re-
lationship to our world is unclear. In several places in the Bible 
they are depicted as enormously powerful monsters, which at 
times do not accept the authority even of God.  And every 

·
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this is their primary function. While it is also true 
that the sun is the source of the earth’s energy, 
in principle the world could exist if there were 
another source to provide energy or light for 
the earth, independent of the sun. Theoretically, 
there could be a source of light and energy that 
is not concentrated in one place but scattered 
throughout the fi rmament. 

1:1 | For lights in the fi rmament of the 
heavens to give light upon the earth: The 
book of Genesis is not the story of the entire 
universe; rather, it is “the book of the legacy of 
Adam” (5:). Since it deals with man, his prob-
lems, his manner of living, and his purpose, the 
world is described from mankind’s perspective, 
and only with regard to those aspects relevant 
to him. Accordingly, although the diff erence 
in size between these massive lights and the 

planet Earth was known even in ancient times, 
it is no surprise that the heavenly bodies are 
portrayed in the verse without any reference to 
their true size or to their function, beyond the 
fact that man uses them to measure time and 
that they provide light. Since other stars, which 
are located light-years away from us, have no 
practical connection to human existence on 
earth, the Torah does not mention them. 

DISCUSSION

ב  א עֵ֣שֶׂ שֶׁ ֶּרֶץ ד א הָאָ֜ הִי־כֵֽן׃ וַתּוֹצֵ֨ רֶץ וַֽי עוֹ־ב֖וֹ עַל־הָאָ֑ ר זַר ֥ מִינ֔וֹ אֲשֶׁ ל רִי ּה פ ע֤שֶֹׂ
י־טֽוֹב׃  ים כִּ א אֱלהִֹ֖ ר מִינֵה֑וּ וַיַּ֥ ב֖וֹ לֹעו ר זַר ֥ י אֲשֶׁ רִ֛ ּפה עֵץ֧ עֽשֶֹׂ הוּ ו מִינֵ֔ ל רַע יע זֶ֙ רִ֤ מַז

י׃ ֽ לִישִׁ ׁהִי־ב֖קֶֹר י֥וֹם ש רֶב וַֽי הִי־עֶ֥ וַֽי
הָי֤וּ  לָה ו י ֑ ין הַלָּ ין הַיּ֖וֹם וּבֵ֣ ֥ יל בֵּ ֕ דִּ הַב יִם ל מַ֔ ָ יע הַשּׁ קִ֣ ר אֹרֹת בִּ י מ הִ֤ ים י וַיֹּ֣אמֶר אֱלהִֹ֗
עַל־ יר  הָאִ֖ ל יִם  מַ֔ ָ הַשּׁ  יע קִ֣ ר בִּ  אוֹרֹת לִמ הָי֤וּ  ו נִיֽם׃  שָׁ ו ים  יָמִ֖ וּל ים  מ֣וֹעֲדִ֔ וּל  אֹתֹת ל
 ֹדל הַגָּ א֤וֹר  אֶת־הַמָּ ים  דלִֹ֑ ּהַג אֹרֹ֖ת  ּהַמ נֵי֥  ׁאֶת־ש ים  אֱלהִֹ֔ וַיַּעַ֣שׂ  הִי־כֵֽן׃  וַֽי רֶץ  הָאָ֑
ן  ֥ וַיִּתֵּ ים׃  וֹכָבִֽ הַכּֽ ת  אֵ֖ ו לָה  י הַלַּ֔ לֶת  ֣ שֶׁ מֶמ ל  טֹן הַקָּ א֤וֹר  אֶת־הַמָּ ו הַיּ֔וֹם  לֶת  ֣ שֶׁ מֶמ ל
יל  ֔ דִּ לֲהַב לָה וּֽ י יּ֣וֹם וּבַלַּ֔ שֹׁל בַּ לִמ רֶץ׃ ו יר עַל־הָאָֽ הָאִ֖ יִם ל מָ֑ ָ יע הַשּׁ קִ֣ ר ים בִּ ם אֱלהִֹ֖ אֹתָ֛

י׃  בִיעִֽ הִי־ב֖קֶֹר י֥וֹם ר רֶב וַֽי הִי־עֶ֥ י־טֽוֹב׃ וַֽי ים כִּ א אֱלהִֹ֖ ר ך וַיַּ֥ ין הַחֹ֑שֶׁ ין הָא֖וֹר וּבֵ֣ ֥ בֵּ
 יע קִ֥ נֵי֖ ר ּפרֶץ עַל עוֹפֵ֣ף עַל־הָאָ֔ י עוֹף רֶץ נֶפֶ֣שׁ חַיָּה֑ ו ֖ יִם שֶׁ צ֣וּ הַמַּ֔ ר ׁים יִש וַיֹּ֣אמֶר אֱלהִֹ֔
ת  שֶׂ רֹמֶ֡ חַיָּה֣ ׀ הָֽ לנֶפֶ֣שׁ הַֽ ּת כ אֵ֣ ים ו דלִֹ֑ ּינִ֖ם הַג נִּ ים אֶתהַתַּ א אֱלהִֹ֔ רָ֣ יִם׃ וַיִּב מָֽ ָ הַשּׁ
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רִי, וְלאֹ הָעֵץ  ה פְּ א וַתּוֹצֵא הָאָרֶץ עֵץ עשֶֹׂ ן, ֶלָּ תָה כֵּ עָשְׂ
 ם הִי ל ָדָם עַל עֲוֹנוֹ ִפְקְדָה גַּ ֵַּקְ ִּ שֶׁ רִי, ְפִיכָךְ כְּ פְּ
רִי  ל פְּ רְעִיֵי כָּ ר זַרְעוֹ בוֹ. הֵן גַּ לָ: אֲשֶׁ עַל עֲוּָֹ וְְִקַלְּ

נּוֹטְעִין וֹתוֹ:  שֶׁ הֶן הָאִילָן וֹמֵח כְּ מֵּ שֶׁ

לּאֹ ֶאֱמַר ’לְמִיֵוּ’  י שֶׁ יב ׀ וַתּוֹצֵא הָאָרֶץ וְגוֹ׳. ַף עַל פִּ

אוּ  ךְ וְָשְׂ צְטַוּוּ הָאִילָוֹת עַ כָּ ִּ מְעוּ שֶׁ צִוּוּיֵיהֶן, שָׁ אִין בְּ שָׁ דְּ בַּ
ין (חולין  חִיטַת חֻלִּ שְׁ דָה בִּ אַגָּ מְפרָֹשׁ בָּ עַצְמָן, כַּ קַל וָחֹמֶר בְּ

 :(ס ע״

יד ׀ יְהִי מְאֹרֹת וְגוֹ׳. מִיּוֹם רִשׁוֹן נִבְרְוּ, וּבָרְבִיעִי צִוָּה 

מַיִם וָאָרֶץ  ל ּוֹלְדוֹת שָׁ , וְכֵן כָּ רָקִיע לוֹת בָּ עֲֵיהֶם לְִתָּ
גְזַר  ִּ יּוֹם שֶׁ ע בַּ נִבְרְוּ מִיּוֹם רִשׁוֹן וְכָל ֶחָד וְאֶחָד ִקְבַּ
מַיִם” — לְרַבּוֹת  ָ תוּב (לעיל פסוק ): ”ֵת הַשּׁ כָּ עָלָיו, הוּא שֶׁ
תּוְֹדוֹתֵיהֶם, ”וְאֵת הָאָרֶץ” — לְרַבּוֹת ּוְֹדוֹתֶיהָ: יְהִי 

הוּא יוֹם מְאֵרָה ִפּלֹ  תִיב, עַל שֶׁ מְאֹרֹת. חָסֵר וָי״ו כְּ
ים עַל  ִַּעְִרְבִיעִי הָיוּ מ ִינוּ: בָּ ָ שּׁ ינוֹקוֹ, הוּא שֶׁ תִּ רָה בַּ אַסְכָּ
ין  י בֵּ ינוֹקוֹת (עי כז ע״ב): לְהַבְדִּ תִּ פּלֹ בַּ ִּ ֹלּא רָה שֶׁ אַסְכָּ
בְעַת  שִׁ ֵז הָאוֹר הָרִשׁוֹן, ֲבָל בְּ יִּגָּ ֶ יְלָה. מִשּׁ הַיּוֹם וּבֵין הַלָּ
יּוֹם  ךְ הָרִשׁוִֹים זֶה בַּ שׁוּ הָאוֹר וְהַחשֶֹׁ מְּ י שִׁ רֵשִׁ יְמֵי בְּ
אוֹרוֹת לוֹקִין סִימָן רַע  הַמְּ שֶׁ יְלָ: וְהָיוּ לְאֹתֹת. כְּ לַּ וְזֶה בַּ
חָּוּ”  ֵּ לַ מַיִם ָ אֱמַר: ”וּמֵאֹתוֹת הַשּׁ ֶּ הוּא ָעוֹלָם, שֶׁ
ם  ֶּַ יןֵ רוּךְ הוּא דוֹשׁ בָּ עֲשׂוְֹכֶם רְוֹן הַקָּ (ירמיה י, ב), בַּ

ם הֶעָתִיד,  רְעָוּ: וּלְמוֹעֲדִים. עַ שֵׁ צְרִיכִים ִדְגֹ מִן הַפֻּ
רֵָל לְִצְטַוּוֹת עַל הַמּוֹעֲדוֹ, וְהֵם ִמְִים  עֲתִידִים יִשְׂ שֶׁ
מּוּשׁ  ה חֲצִי יוֹם וְשִׁ מּוּשׁ הַחַמָּ בָָ: וּלְיָמִים. שִׁ לְמוַֹד הַלְּ
לשֹ מֵאוֹת  נִים. לְסוֹף שְׁ ֵם: וְשָׁ בָָ חֶצְיוֹ, הֲרֵי יוֹם שָׁ הַלְּ
ר מַזָּלוֹת  ֵים עָשָׂ שְׁ ן בִּ ּְָה יָמִים יִגְמְרוּ מַהֲלַכ ים וַחֲמִשָּׁ שִּׁ וְשִׁ

 :ָ רְִים וָֹם, וְהִי שָׁ הַמְשָׁ

יִָּירוּ לָעוָֹם:  שׁוּ, שֶׁ מְּ טו ׀ וְהָיוּ לִמְאוֹרֹת. עוֹד זאֹת יְשַׁ

 ָָב וִים נִבְרְוּ, וְְִמַעֲטָה הַלְּ דלִֹים. שָׁ אֹרֹת הַגְּ טז ׀ הַמְּ

שׁוּ  מְּ ַּ יִּשְׁ ֵי מְלָכִים שֶׁ ר ִשְׁ טְרְגָ וְאָמְרָה: ִי ֶפְשָׁ קִּ עַל שֶׁ
 ,ָָב ְַּת הֶ עֵט מִּ כֶתֶר ֶחָד: וְאֵת הַכּוֹכָבִים. עַ יְדֵי שֶׁ בְּ

הּ:  עְתָּ ה צְבָאֶיהָ ָְפִיס דַּ הִרְבָּ

חַי  בָר  דָּ ל  כָּ רֶץ.  שֶׁ  :ּחִיּו הּ  בָּ יְּהֵא  שֶׁ חַיָּה.  כ ׀ נֶפֶשׁ 

גוֹן זְבוּבִים,  עוֹף — כְּ רֶץ, בָּ בוֹהּ מִן הָאָרֶץ קָרוּי שֶׁ אֵינוֹ גָּ שֶׁ
רִיּוֹת —  י וְתוֹלָעִים, וּבַבְּ גוֹן ְמִָים וְחִפּוּשִׁ קָצִים — כְּ ְ שּׁ בַּ

גִים:  הֶם, וְכָל הַדָּ ר וְחֹמֶט וְכַיּוֹצֵא בָּ גוֹן חֶֹד וְעַכְבָּ כְּ

דָה: הוּא  יָּם. וּבְדִבְרֵי ַגָּ בַּ דוֹלִים שֶׁ גִים גְּ ינִם. דָּ נִּ כא ׀ הַתַּ

קֵבָה  ְַּת הֶ קֵבָה וְהָרַגְּם זָכָר וָָר בְּ לִוְיָָן וּבֶן זוּגוֹ, שֶׁ
אִם יִפְרוּ וְיִרְבּוּ אֹ  יקִים ֶעָתִיד ָבאֹ, שֶׁ דִּ וּמְלָחָהּ לַצַּ
 :ּהּ חִיּו יֵּשׁ בָּ פְֵיהֶם: נֶפֶשׁ הַחַיָּה. ֶפֶשׁ שֶׁ יְִקַיֵּם הָעוָֹם בִּ

רש״י
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BACKGROUND
:1 | Gopher wood: Some identify the gopher 
tree with the cypress, Cupressus, whose wood 

is water-resistant and suitable for shipbuilding. 
Others suggest that it is the cedar tree (Onkelos). 

The Septuagint translation renders gopher as 
squared and planed. 

In addition to the sin of sexual promiscuity mentioned at the end of the previous section, theft was 
rampant among mankind as well. For this reason, humans, and along with them all animals living on dry 
land, were doomed to perish in a fl ood. Only a few representatives of each species would be saved from 
the calamity and form the nucleus of a new world. 

 9 Th is is the legacy of Noah, the story of his life in brief. Noah 
was a righteous, wholehearted man in his generations; in 
contrast to those surrounding him, Noah walked with God. 
Noah was connected to God, as he contemplated Him and 
lived with an awareness of the Divine. During this period, 
when mankind had not yet received God’s commandments, 
one’s relationship with God was not expressed in mandated ac-
tions. It is stated about Noah, as well as Hanokh before him and 
Abraham aft er him, that they walked with or before God (�:��, 
��:�). Th is means that God was the subject of their lives, and 
they had a special relationship with Him. 

 10 Noah begot three sons: Shem, Ham, and Yefet. 
 11 Aft er a brief description of Noah as a private individual, the fo-

cus returns to the history of the world and Noah’s important 
role in the unfolding events. Th e earth was corrupted before 
God, and the earth was fi lled with villainy. Th e absence of 
law and order, described above in relation to men taking wom-
en as they chose (verse �), was not limited to the sexual sphere. 
Th is corruption also found expression in the manner in which 
the powerful exerted control over the weak, as people began to 
steal and snatch property from one another without compunc-
tion. As a result, the very possibility of possession and owner-
ship was eliminated. 

 12 God saw the earth, and behold, it was corrupted, as all 
fl esh corrupted its path upon the earth. People’s lives in the 
environment of the time were apparently quiet and comfort-
able, with abundant food and water.1 However, instead of being 
happy with their lot, the people exploited the abundance that 
was in easy reach by stealing from one another and refusing 
to recognize property laws and social conventions. Limits and 
boundaries did not exist for them. 

 13 God said to Noah: Th e end of all fl esh has come before Me. 
According to My reckoning, the end of all living creatures has 
arrived, as the earth is fi lled with villainy because of them; 
and behold, I will destroy them with the earth. I will destroy 
them together with the earth itself. However, you have been 
chosen to continue humanity. 

 14 Th erefore, make for you an ark of the relatively light gopher 
wood;B separate compartments shall you make the ark, and 
you shall coat it within and without with pitch, a kind of tar 
from which asphalt is produced. Th e tar will serve as a water-
proofi ng substance. 

 15 And this is how you shall make it: Th ree hundred cubits 
shall be the length of the ark, fi ft y cubits its breadth, and 
thirty cubits its height. Th is is a huge structure, of exceptional 
proportions even in comparison to structures built on land. 

 16 You shall make a window for the ark, to allow the entrance of 
light. And to a cubit shall you complete it at the top; the sides 
of the ark shall form a kind of trapezoid, with the roof of the ark 
one cubit long. And the entrance of the ark you shall place 
in its side, for entering and exiting. Lower, second, and third 
stories you shall make it; the ark shall have three fl oors. 

 17 And behold, I am bringing the fl ood [mabbul]. Th e term 
mabbul is commonly translated as fl ood, based on the context.2 
However, it is likely that the word actually means “judgment” 
or “sentence.”3 In other words, God is bringing a sentence of 
judgment in the form of water upon the earth to destroy all 
fl esh in which there is the breath of life, from under the 
heavens. In those waters, everything that is on the earth, 
every thing that is generally found on dry land, shall perish. 

 18 But at this juncture I will keep My covenant with you, which 
will be confi rmed and fulfi lled at a later point (see �:�–��). You 
shall come to the ark: you, and your sons, and your wife, 
and your sons’ wives with you. 

Th e Impending Flood
GENESIS 6:97:6

Cedar tree Cypress tree

Parashat
Noah
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׃  ־נֹֽח ך הַלֶּ ת ים הִֽ אֱלהִֹ֖ יו אֶתהָֽ דֹֽרֹתָ֑ ּים הָיָה֖ ב מִ֥ יק תָּ ֛ ישׁ צַדִּ דֹ֣ת נֹ֔ח נֹ֗ח אִ֥ וֹל ה תּֽ לֶּ אֵ֚
ים  אֱלהִֹ֑ נֵי֣ הָֽ רֶץ לִפ ת הָאָ֖ חֵ֥ ָ שּׁ אֶת־יָפֶֽת׃ וַתִּ ם ו ם אֶת־חָ֥ ֖ ה בָנִי֑ם אֶת־שֵׁ ֣ לשָֹׁ ׁש וַיּ֥וֹלֶד נֹ֖ח
ל־ ּית כ חִ֧ ׁי־הִש ֽ תָה כִּ חָ֑ ׁה֣ נִש הִנֵּ רֶץ ו ים אֶת־הָאָ֖ א אֱלהִֹ֛ ר ס׃ וַיַּ֧ רֶץ חָמָֽ לֵ֥א הָאָ֖ מָּ וַתִּ

֣א  ר בָּ שָׂ ל־בָּ ּץ כ נֹ֗ח קֵ֤  ים רֶץ׃     וַיּ֨אֹמֶר אֱלהִֹ֜ וֹ עַל־הָאָֽ כּ֖ ר ר אֶת־דַּ ֛ שָׂ בָּ
 ָך ל ֤ה  עֲשֵׂ רֶץ׃  אֶת־הָאָֽ ם  חִיתָ֖ ׁמַש נִי֥  הִנ ו נֵיהֶ֑ם  ּמִפ ס  חָמָ֖ רֶץ  הָאָ֛ ה  אָ֥ ל י־מָֽ כִּ י  פָנַ֔ ל
ה  זֶ֕ פֶֹר׃ ו כּֽ יִת וּמִח֖וּץ בַּ ֥ הּ מִבַּ ֥ אֹתָ֛ תָּ כָֽפַר בָ֑ה ו ה אֶתהַתֵּ ֣ עֲשֶׂ ֽ י֖ם תַּ בַ֣ת עֲצֵי־גֹ֔פֶר קִנִּ תֵּ
ים  ֥ לשִֹׁ ׁהּ וּש בָּ֔ ח ר ה ים אַמָּ ֤ ִ ה חֲמִשּׁ בָ֔ ה אֹ֚רֶך הַתֵּ ל֧שֹׁ מֵא֣וֹת אַמָּ֗ ׁהּ ש ה אֹתָ֑ ֖ עֲשֶׂ ֽ ר תַּ ֥ אֲשֶׁ
בָ֖ה  לָה וּפֶ֥תַח הַתֵּ ע מַ֔ ה מִל נָּ ֣ כַלֶּ ּת ה אֶלאַמָּ ה ו בָ֗ ה לַתֵּ ֣ עֲשֶׂ ֽ הּ׃ צֹ֣הַר ׀ תַּ ה קֽוֹמָתָֽ ֖ אַמָּ
 יִם וּל מַ֙ בּ֥ יא אֶתהַמַּ נִי מֵבִ֨ י הִנ הָ׃ וַֽאֲנִ֗ ֽ עֲשֶׂ ֽ ים תַּ ֖ לִשִׁ ׁנִיִּ֥ם וּש ׁיִּ֛ם ש תִּ ח ים תַּ ֑ שִׂ הּ תָּ ֣ צִדָּ ּב
רֶץ  אָ֖ רבָּ לֹ אֲשֶׁ יִם כּ֥ מָ֑ ָ חַת הַשּׁ ֖ ים מִתַּ ר־בּוֹ ר֣וּח חַיִּ֔ ר אֲשֶׁ שָׂ֗ ל־בָּ ּת כ חֵ֣ שַׁ רֶץ ל עַהָאָ֔
י־ ֽ שֵׁ וּנ ךָ֥  ּת ׁאִש ו וּבָנֶי֛ךָ  ה  אַתָּ֕ ה  בָ֔ אֶל־הַתֵּ  ָוּבָאת  ך ֑ אִתָּ י  רִיתִ֖ ּאֶת־ב י  מֹתִ֥ וַֽהֲקִֽ וָֽע׃  יִג

ה

פרשת

נח

רש״י

ר  ירוֹ סִפֵּ יק. הוֹאִיל וְהִזְכִּ ה תּוֹלְדֹת נֹח נֹח אִישׁ צַדִּ ט ׀ אֵלֶּ

בָר ַחֵר,  יק לִבְרָכָ” (משלי י, ז). דָּ אֱמַר: ”זֵכֶר צַדִּ ֶּ בְחוֹ, שֶׁ שִׁ בְּ
ים טוֹבִים:  יקִים מַעֲשִׂ ל צַדִּ ר ּוֹלְדוֹתֵיהֶם שֶׁ עִקַּ דְךָ שֶׁ לִמֶּ
ן  כֵּ ל שֶׁ בַח: כָּ ים  וֹתוֹ לְשֶׁ דֹרֹתָיו. יֵשׁ מֵרַבּוֹתֵינוּ דּוֹרְשִׁ בְּ
ים  דּוֹרְשִׁ יק יוֹתֵר. וְיֵשׁ שֶׁ יקִים הָיָה צַדִּ דוֹר צַדִּ אִלּוּ הָיָה בְּ
ל  דוֹרוֹ שֶׁ יק, וְאִלּוּ הָיָה בְּ אוֹתוֹ לִגְַאי: לְפִי דּוֹרוֹ הָיָה צַדִּ
ךְ  ב לִכְלוּם: אֶת הָאֱלהִֹים הִתְהַלֶּ אַבְרָהָם לאֹ הָיָה ֶחְשָׁ
י לְפָָיו” (ללן  כְתִּ ר הְִהַלַּ . וּבְאַבְרָהָם הוּא וֹמֵר: ”ֲשֶׁ נֹח
כד, מ), חֹ הָיָה צָרִיךְ סַעַד לְָמְכוֹ, ֲבָל ַבְרָהָם הָיָה 

ךְ. לְשׁוֹן עָבָר. וְזֶהוּ  צִדְקוֹ מֵאֵלָיו: הִתְהַלֶּ ךְ בְּ מְִחַזֵּק וּמְהַלֵּ
עָבַר  א וּלְשֶׁ ת לְַבָּ שֶׁ מֶּ בֵד, מְשַׁ לָשׁוֹן כָּ ל  לָמֶ״ד בְּ הּ שֶׁ מּוּשָׁ שִׁ
ךְ  א, ”הְִהַלֶּ ךְ” (ללן יג, יז) לְַבָּ לָשׁוֹן ֶחָד: ”קוּם הְִהַלֵּ בְּ
עַד עֲבָדֶיךָ” (שמואל ‘ יב, יט)  ל בְּ לֵּ עָבַר; ”הְִפַּ חַֹ” לְשֶׁ
יִ הַזֶּה” (מלכים ‘ ח, מב)  ל ֶל הַבַּ לֵּ א, ”וּבָא וְהְִפַּ לְַבָּ

א:  רֹשׁוֹ הוֹפְכוֹ לְַבָּ בְּ הַוָּי״ו שֶׁ א שֶׁ לְשׁוֹן עָבָר, ֶלָּ

ן  ”פֶּ מוֹ:  כְּ זָרָה,  וַעֲבוֹדָה  עֶרְוָה  לְשׁוֹן  חֵת.  ָ שּׁ יא ׀ וַתִּ

ר” (ללן פסוק  שָׂ ל בָּ חִי כָּ י הִשְׁ חִוּן” (דברים ד, טז), ”כִּ שְׁ ַּ
זֵל:  לֵא הָאָרֶץ חָמָס. גָּ מָּ יב): וַתִּ

הֵמָה חַיָּה וָעוֹף ִזְקָקִין  ר. ֲפִלּוּ בְּ שָׂ ל בָּ חִית כָּ י הִשְׁ יב ׀ כִּ

אֵיָן מִיָן:  לְשֶׁ

 ,ּזְנו מוֹצֵא  ה  אַתָּ שֶׁ מָקוֹם  ל  כָּ ר.  שָׂ בָּ ל  כָּ יג ׀ קֵץ 

י  אָה לָעוֹלָם וְהוֹרֶגֶת טוֹבִים וְרָעִים: כִּ רְלָמוּסְיָ בָּ אְַדַּ
עַל  א  ֶלָּ ינָם  דִּ זַר  גְּ ם  ַְּחֶ לאֹ  חָמָס.  הָאָרֶץ  מָלְאָה 
צֵאתִי  מוֹ מִן הָאָרֶץ, וְדוֹמֶה לוֹ: ”כְּ זֵל: אֶת הָאָרֶץ. כְּ הַגָּ
אֶת הָעִיר” (שמות ט, כט) מִן הָעִיר. ”חָלֶ ָת רַגְלָיו” 
בָר ַחֵר, ”ֶת הָאָרֶץ”, עִם  (מלכים ‘ טו, כג) מִן רַגְלָיו. דָּ

ה ִמּוֹחוּ  חֲרֵשָׁ ל עמֶֹק הַמַּ ה טְפָחִים שֶׁ לשָֹׁ אַף שְׁ הָאָרֶץ, שֶׁ
שׁוּ:  טְּ שְׁ וְנִטַּ

ה  לָ לְפָָיו, וְלָמָּ ה רֶוַח וְהַצָּ בַת. הַרְבֵּ ה לְךָ תֵּ יד ׀ עֲשֵׂ

בּוּל  י דּוֹר הַמַּ יִּרְוּהוּ ְַשֵׁ דֵי שֶׁ בְִיָן זֶה? כְּ הִטְרִיחוֹ בְּ
ָ וְשׁוֹאֲלִין וֹתוֹ: מַה זֹּאת לְךָ?  רִים שָׁ הּ מֵאָה וְעֶשְׂ עָסוּק בָּ
רוּךְ הוּא לְָבִי מַבּוּל  דוֹשׁ בָּ וְהוּא וֹמֵר לֶָם: עָתִיד הַקָּ
ין זֶה?  ה מִמִּ מוֹ. וְלָמָּ ךְ שְׁ לָעוֹלָם, וּלַי יָשׁוּבוּ: עֲצֵי גֹפֶר. כָּ
ים. מְדוֹרִים  חוֹת בּוֹ: קִנִּ גְזַר עֲלֵיהֶם לִמָּ ִּ פְרִי שֶׁ ם גָּ עַל שֵׁ
י.  לְשׁוֹן ֲרַמִּ כּפֶֹר. זֶפֶת בִּ הֵמָה וְחַיָּה: בַּ מְדוֹרִים לְכָל בְּ
הָיוּ  ה, עַל יְדֵי שֶׁ ל משֶֹׁ ֵבָתוֹ שֶׁ פְרָ’. בְּ לְמוּד ’כֻּ ַּ וּמָצִינוּ בַּ
דֵי  חוּץ, וְעוֹד כְּ פְִים וְזֶפֶת מִבַּ חֹמֶר מִבִּ יָּהּ בְּ ים, דַּ שִׁ ָּ יִם הַמַּ

יִם  ֵי חֹזֶק הַמַּ אן מִפְּ ל זֶפֲ ,ֶבָל כָּ לּאֹ יָרִיח רֵיח רַע שֶׁ שֶׁ
יִ וּמִחוּץ:  תָהּ מִבַּ זִפְּ

טז ׀ צֹהַר. יֵשׁ וֹמְרִים חַלּוֹן, וְיֵשׁ וֹמְרִים ֶבֶן טוֹבָה 

סּוּיָהּ  ה מִלְמַעְלָה. כִּ נָּ כַלֶּ ה תְּ אִירָה לֶָם: וְאֶל אַמָּ הַמְּ
ה,  מַעְלָ וְעוֹמֵד עַל ַמָּ הוּא קָצָר מִלְּ ע וְעוֹלֶ עַד שֶׁ פָּ מְשֻׁ
ים.  שִׂ הּ תָּ צִדָּ אן: בְּ אן וּמִכָּ ה מִכָּ יִם לְמַטָּ יָּזוּבוּ הַמַּ דֵי שֶׁ כְּ
לשֹׁ  ים. שָׁ לִשִׁ נִיִּם וּשְׁ יִּם שְׁ חְתִּ הּ: תַּ מִים בָּ שָׁ לוּ גְּ לּאֹ יִפְּ שֶׁ
ב זוֹ, עֶלְיוִֹים לָאָדָם ֶמְצָעִיִּים לִמְדוֹר  עֲלִיּוֹת זוֹ עַל גַּ

יִּים לְזֶבֶל:  ִְּח ַּ הֵמוֹת הַבְּ

ים עִם וָֹם  יז ׀ וַאֲנִי הִנְנִי מֵבִיא. הִנְִי מוּכָן לְַסְכִּ

רֶנּוּ” (הלים ח, ה): מַבּוּל.  י ִזְכְּ בָר: ”מָה ֱנוֹשׁ כִּ זֵּרְזוִּי כְּ שֶׁ
הוֹבִיל ֶת הַכּלֹ מִן  ל ֶת הַכּלֹ, שֶׁ לְבֵּ בִּ ֶ ת הַכּלֹ, שֶׁ לָּ בִּ שֶׁ
הֵצִיף  ם וְּקְלוֹס: ״טוֹפָָא״, שֶׁ רְגֵּ ִּ מוּךְ. וְזֶהוּ שֶׁ ָַּל ּבוֹה הַגָּ
הִי עֲמוּקָה, לְכָךְ ִקְרֵת  אֶת הַכּלֹ וֶהֱבִיָם לְבָבֶל שֶׁ

ם:  ל מֵתֵי מַבּוּל נְִעֲרוּ לְשָׁ כָּ ְעָר’, שֶׁ ’שִׁ

רוֹת  רִי הָיָה צָרִיךְ עַל הַפֵּ רִיתִי. בְּ יח ׀ וַהֲקִמתִֹי אֶת בְּ

ה  דּוֹר: אַתָּ בַּ עִים שֶׁ לּאֹ יַהַרְגוּהוּ רְשָׁ לּאֹ יֵרָקְבוּ וְיֵעָפְשׁוּ, וְשֶׁ שֶׁ
אֶסְרוּ  ֶּ אן שֶׁ ים לְבַד, מִכָּ שִׁ ָַּים לְבַד וְה ךָ. הָאֲָשִׁ תְּ וּבָנֶיךָ וְאִשְׁ

ה:  טָּ מִישׁ הַמִּ ַשְׁ בְּ
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DISCUSSION
13:21 | The Lord: God appears in the world 
by way of angels or messengers (see Rashi; 
Rashbam; Ramban; Ĥizkuni; Bekhor Shor 
4:9). The verse below (4:9) describes the 

movements of this pillar, and there it is referred 
to as an angel. 

1:2 | Baal Tzefon: This may be a reference to 
Set, Egyptian god of the desert, darkness, and 

destruction. Over the course of many genera-
tions the Egyptians did not know how to relate 
to the God of Israel, and where to place Him 
within their pantheon. They saw Him as a local 

Certain commandments were enumerated before and after the account of the plague of the 
firstborn and the exodus from Egypt, in order to imprint the memory of these great events 
on the consciousness of the Jewish people for all time. The Torah now returns to the story 
of the children of Israel, describing the beginning of their journey into the wilderness. Here, 
the people’s first campsites are briefly enumerated, as well as certain matters concerning their 
general route and manner of travel. The Torah also notes the fulfillment of the promise made 

to Joseph, that his bones would be returned from Egypt.

 17 It was, in Pharaoh’s sending forth the people, that God did 
not guide them via the land of the Philistines, along the 
Mediterranean coast, although it was near, for God said: 
Lest the people reconsider when they see war. Although the 
Philistines were not a large nation, they were militarily power-
ful. Passing through their land risked a war which might have 
caused the Israelites to reverse course and return to Egypt.

 18 God led the people circuitously, via the wilderness of 
the Red Sea. Instead of turning northward, toward the 
Mediterranean coastline, God led them southeast. And the 
children of Israel came up armed from the land of Egypt, 
as they assumed that they would eventually be forced to fi ght.2 
God decided that they were not yet ready to stand in batt le, and 
He therefore guided them on a path that would avoid direct 
confrontation with the Philistines.

 19 Moses took the bones of Joseph with him, for he, Joseph, 
had administered an oath to the children of Israel, the chil-
dren of Jacob,3 or the Israelites in general, saying: God will re-
member and redeem you; and when this occurs, I request that 

you shall bring my bones up from here, from Egypt, with 
you.

 20 Th ey, the Israelites, traveled from a place called Sukot; alter-
natively, from a place where there were booths [sukkot], and 
they encamped in Etam, at the edge of the wilderness. Until 
this point, the Israelites traveled in fertile areas that were part 
of Egypt or Goshen. Now, they begin to travel in uninhabited 
areas.

 21 So that they could navigate the desert, an angel of the LordD 
was going before them by day in a pillar of cloud to guide 
them on the way. Th ey followed the cloud, which represented 
the glory of God. And by night He would go with them in a 
pillar of fi re to illuminate for them, to go day and night. It is 
unclear whether the Israelites actually traveled by night. In any 
event, the pillar of fi re gave them the ability to do so.4

 22 Th e pillar of cloud by day and the pillar of fi re by night 
would not move from before the people. Th e Israelites did 
not know where they were traveling; these two pillars repre-
sented God’s guiding hand in the wilderness.

When God struck Egypt with the plagues, the Israelites remained on the periphery. They stayed in 
their dwellings, and they did not witness with their own eyes the wonders that Moses performed 
in God’s name. Only at the Red Sea do Israel witness these miraculous events to their full dramatic 
extent. Furthermore, unlike the plagues that descended on Egypt within their borders, the occurrences 
described here come with sudden, quick intensity. This is also a defining moment for Moses in his 

capacity as leader and redeemer in the eyes of the people.

 1 Th e Lord spoke to Moses, saying:
 2 Speak to the children of Israel, that they return in the direc-

tion of Egypt and encamp before Pi HaHirot,B a famous place 

at the time. Th e name Pi is Egyptian. It is located between 
Migdol and the Red Sea, before the pagan god Baal Tzefon.BD 
Opposite it you shall encamp, by the sea. On their way to 

The Beginning of the Journey in 
the Wilderness 
EXODUS 13:1722

The Israelites at the Red Sea
EXODUS 14:131
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BACKGROUND
1:2 | Pi HaHirot: Pi means temple in Egyptian 
and appears in names of other Egyptian places, 
such as Pitom and Pi Beset. It is possible that 
Hirot is a reference to Hathor, an Egyptian god-
dess, or to Hirot, a Syrian goddess attested to 
in Syrian and Egyptian inscriptions, whom the 
Egyptians worshipped. Despite the theory that 

Pi HaHirot refers to the location of a temple, the 
location is not known today. 

A different view suggests that the name Pi 
HaHirot is of Semitic origin and signifies a canal 
or gulf (the word khiritu means canal in Ugaritic 
and Akkadian). Accordingly, this name could re-
fer to two possible areas: The city known as Suez 

(Jebel Attaka), on the coast of the Gulf of Suez, a 
branch of the Red Sea, or near the source of one 
of the branches of the Nile, perhaps the eastern 
(Pelusian) branch, called Shihor (Isaiah :) af-
ter the Egyptian god Hor. 

Baal Tzefon: Baal Tzefon is the name of a Ca-
naanite god mentioned in an Egyptian contract 

 יז

 יח

 יט

 כ

 כא

 כב

 ב  א

י קָר֖וֹב ה֑וּא  ֥ ים כִּ תִּ֔ ׁלִש ּרֶץ פ רֶך אֶ֣ ים דֶּ֚ ם אֱלהִֹ֗ לֽאֹנָחָ֣ הָעָם֒ ועֹה֮ אֶת ר ֣ח פַּ לַּ שַׁ ּי ב הִ֗ וַי 
ים ׀  ב אֱלהִֹ֧ מָה׃ וַיַּסֵּ֨ י רָֽ בוּ מִצ ֥ שָׁ חָמָ֖ה ו ם מִל אֹתָ֥ ר ם הָעָ֛ם בִּ חֵ֥ ן־יִנָּ ים פֶּ ר אֱלהִֹ֗ י ׀ אָמַ֣ ֣ כִּ
ח  ֥ יִם׃ וַיִּקַּ רָֽ רֶץ מִצ ל מֵאֶ֥ רָאֵ֖ ׂנֵיֽ־יִש ים עָל֥וּ ב ֛ ֖ר יַם־ס֑וּף וַֽחֲמֻשִׁ בָּ ד רֶך הַמִּ ֥ אֶת־הָעָ֛ם דֶּ
קֹ֨ד  פָּ לֵאמ֔רֹ   רָאֵל ׂיִש נֵי֤  ּאֶת־ב  יע בִּ֜ ׁהִש  ע בֵּ֨ ׁהַש  י כִּ וֹ  עִמּ֑ יוֹסֵ֖ף  מ֥וֹת  עַצאֶת ה  ֛ משֶֹׁ
חֲנ֣וּ  ּוַי ֹת  כּ֑ מִסֻּ ע֖וּ  וַיִּס כֶֽם׃  ּאִת מִזֶּה֖  י  מֹתַ֛ עַצאֶת ם  עֲלִיתֶ֧ הַֽ ו ם  כֶ֔ אֶת  אֱלהִֹים קֹ֤ד  יִפ
 רֶך ֔ הַדֶּ ם  חֹתָ֣ לַנ  עָנָן וּד  עַמּ֤ ּב ם  יוֹמָ֜ ם  נֵיהֶ֨ לִפ   הֹלֵך וַֽיהו֡ה  ר׃  ֽ בָּ ד הַמִּ צֵ֖ה  ק בִּ ם  אֵתָ֔ ב
ם  עָנָן יוֹמָ֔ וּד הֶֽ ישׁ עַמּ֤ לָה׃ לֽאֹ־יָמִ֞ י ם וָלָֽ יר לָהֶ֑ם לָלֶ֖כֶת יוֹמָ֥ הָאִ֣ שׁ ל וּד אֵ֖ עַמּ֥ ּלָה ב י לַ֛ ו

נֵי֖ הָעָֽם׃ לָה לִפ י שׁ לָ֑ וּד הָאֵ֖ עַמּ֥ ו
חִירֹ֔ת  י הַֽ ֣ נֵי פִּ לִפ ּחֲנו י בוּ ו יָשֻׁ֗ רָאֵל֒ ו ׂנֵי֣ יִש ּר֮ אֶל־ב בֵּ אמֽרֹ׃ דַּ ה לֵּ ֥ ר יהו֖ה אֶל־משֶֹׁ ֥ דַבֵּ וַי

בש

יד

פרשת

בשלח

רש״י

מוֹ: ”לֵךְ ְחֵה  רְעֹה. וְלאֹ נָחָם. ָְגָם, כְּ ח פַּ לַּ שַׁ יז ׀ וַיְהִי בְּ

ָֹךְ"  ְחֶה  ַּ כְךָ  הְִהַלֶּ ”בְּ לד),  לב,  (ללן  הָעָם"  אֶת 
רֶךְ  הַדֶּ אוֹתוֹ  בְּ לָשׁוּב   וְנוֹח הוּא.  קָרוֹב  י  כִּ כב):  ו,  (משלי 
מִלְחָמָה.  רְאֹתָם  בִּ ה:  הַרְבֵּ יֵשׁ  דָה  ַגָּ י  וּמִדְרְשֵׁ לְמִצְרַיִם. 
ַעֲִי״ וְגוֹ׳ (במדבר יד,  גוֹן מִלְחֶמֶת ”וַיֵּרֶד הָעֲמָלֵקִי וְהַכְּ כְּ
יפָם  הִקִּ שֶׁ ר הָיוּ חוֹזְרִים. מַה ִם כְּ רֶךְ יָשָׁ מה), ִם הָלְכוּ דֶּ
מִצְרָיְמָה"  וְָשׁוּבָה  רֹשׁ   ָ ְּִ” ָמְרוּ:  ם  מְעֻקָּ רֶךְ  דֶּ
ה:  ה וְכַמָּ מָּ פְשׁוּטָה עַל ַחַ כַּ (שם פסוק ד), ִם הוֹלִיכָם בִּ

וּ לֵב לָשׁוּב:  ְִּיָּצְאוּ וְי בָה עַל שֶׁ בוּ מַחְשָׁ חֵם. יַחְשְׁ ן יִנָּ פֶּ

ה: יַם  רֶךְ הָעֲקֻמָּ שׁוּטָה לַדֶּ רֶךְ הַפְּ ם מִן הַדֶּ ָִּב. הֱס יח ׀ וַיַּסֵּ

דֵלִים בּוֹ קִָים,  גְּ מוֹ לְיַם סוּף. וְ'סוּף' הוּא לְשׁוֹן ֲגַם שֶׁ סוּף. כְּ
סּוּף" (לעיל ב, ג), ”קֶָ וָסוּף קָמֵלוּ" (ישעיה  ם בַּ שֶׂ ָַּוְכֵן: ”ו
א מְזֻיִָּים, וְכֵן הוּא וֹמֵר:  ים' ֶלָּ ים. ֵין ’חֲמֻשִׁ יט, ו): וַחֲמֻשִׁ
ם וְּקְלוֹס  רְגֵּ ִּ וְכֵן .(יד , יהושע) "ים עַבְרוּ חֲמֻשִׁ ַּ ם ֶַּוְא”
מוֹ: ”וַיָּרֶק ֶת חֲִיכָיו" (ברשי יד, יד), ”וְזָרֵיז".  ”מְזָרְזִין", כְּ

 ָע ה יָצְאוּ וְאַרְבָּ ָ ים, ֶחָד מֵחֲמִשּׁ שִׁ ים", מְחֻמָּ בָר ַחֵר, ”וַחֲמֻשִׁ דָּ
 :ָפֵלֲ ת יְמֵי לשֶֹׁ שְׁ חֲלָקִים מֵתוּ בִּ

ה לאֹ  יעוּ לִבְֵיהֶם. וְלָמָּ בִּ יַּשְׁ יעָם שֶׁ בִּ . הִשְׁ יע בִּ ע הִשְׁ בֵּ יט ׀ הַשְׁ

יע יַעֲקבֹ?  בִּ הִשְׁ מוֹ שֶׁ ַעַן מִיָּד כְּ אוּהוּ לְאֶרֶץ כְּ יִּשָּׂ יע לְבָָיו שֶׁ בִּ הִשְׁ
 ,ֹיָדִי לַעֲשׂו ק בְּ מִצְרַיִם וְהָיָה סִפֵּ יט הָיִיִי בְּ לִּ אָמַר יוֹסֵף: ִֲי שַׁ
אֲלוּ  יִּגָּ יעָם לִכְשֶׁ בִּ יחוּם מִצְרִים לַעֲשׂוֹ, לְכָךְ הִשְׁ ִַּי לאֹ יַ אֲבָל בָּ
כֶם. לְאֶחָיו  אוּהוּ: וְהַעֲִיתֶם אֶת עַצְמתַֹי מִזֶּה אִתְּ יִּשָּׂ ם שֶׁ ָ וְיֵצְאוּ מִשּׁ
הֶם,  בָטִים הֶעֱלוּ עִמָּ ְ ל הַשּׁ אַף עַצְמוֹת כָּ ן, לָמַדְנוּ שֶׁ יע כֵּ בִּ הִשְׁ

כֶם":  ְּִ” אֱמַר ֶּ שֶׁ

אוּ מֵרַעְמְסֵס  רִשׁוֹן בָּ הֲרֵי בָּ ִי, שֶׁ ֵ יּוֹם הַשּׁ כֹּת. בַּ כ ׀ וַיִּסְעוּ מִסֻּ

לְסֻכּוֹת (לעיל יב, לז): 

מוֹ:  מוֹ לְַנְחוָֹם, כְּ הוּא כְּ ח, שֶׁ תָּ רֶךְ. ָקוּד פַּ כא ׀ לַנְחֹתָם הַדֶּ
הוּא  לְכוּ בָהּ" (דברים , לג) שֶׁ ֵּ ר רֶךְ ֲשֶׁ דֶּ ”לַרְְֹכֶם בַּ

. וּמִי הוּא  לִיח אן לְַנְחוָֹם עַל יְדֵי שָׁ מוֹ לְַרְוְֹכֶם, ַף כָּ כְּ
כְבוֹדוֹ מוֹלִיכוֹ  רוּךְ הוּא בִּ דוֹשׁ בָּ ? עַמּוּד הֶעָָן, וְהַקָּ לִיח ָ הַשּׁ
ל מָקוֹם ֶת עַמּוּד הֶעָָן הֵכִין לְַנְחוָֹם עַל  לִפְֵיהֶם, וּמִכָּ
הֲרֵי עַל יְדֵי עַמּוּד הֶעָָן הֵם הוֹלְכִים. עַמּוּד הֶעָָן  יָדוֹ, שֶׁ

רֶךְ:  א לְוֹרוָֹם הַדֶּ אֵינוֹ לְאוֹרָה ֶלָּ

רוּךְ הוּא ֶת ”עַמּוּד הֶעָָן יוֹמָם  דוֹשׁ בָּ כב ׀ לאֹ יָמִישׁ. הַקָּ
לִים לְעַמּוּד  עַמּוּד הֶעָָן מַשְׁ יד שֶׁ וְעַמּוּד הָאֵשׁ לָיְלָ", מַגִּ
קַע  לּאֹ יִשְׁ עַד שֶׁ לִים לְעַמּוּד הֶעָָן, שֶׁ הָאֵשׁ וְעַמּוּד הָאֵשׁ מַשְׁ

זֶה עוֹלֶ זֶה:

פרק יד

ל יוֹם  בוּ. לַאֲחוֹרֵיהֶם, לְצַד מִצְרַיִם הָיוּ מְקָרְבִין כָּ ב ׀ וְיָשֻׁ
רֶךְ,  דֶּ יֹּמַר ּוֹעִים הֵם בַּ רְעֹ שֶׁ דֵי לְַטְעוֹת ֶת פַּ י, כְּ לִישִׁ ְ הַשּׁ
רֵָל״ וְגוֹ׳ (ללן פסוק  רְעֹ לִבְֵי יִשְׂ אֱמַר: ”וְאָמַר פַּ ֶּ מוֹ שֶׁ כְּ
י  יו ִקְרֵת ’פִּ יוֹם, וְעַכְשָׁ י הַחִירֹת. הִי פִּ ג): וְיַחֲנוּ לִפְנֵי פִּ
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DISCUSSION
deity associated only with Israel, and despite 
the plagues, they retained their pagan beliefs. 
The encampment of the Israelites before Baal 
Tzefon was likely to suggest to Pharaoh that the 
Israelites worshipped a god of desolation and 
ruin, and that this cruel, capricious god might 
perhaps abandon them in favor of the Egyptians 
(see Mekhilta). 

1: | It was told to the king of Egypt that 
the people had fled: Pharaoh almost certainly 

sent men to accompany the Israelites, either of-
ficially or as undercover spies, in order to gather 
information about their activities. He therefore 
learned that the people did not go out like 
slaves on a temporary break from labor, but as 
victorious free men (see Mekhilta).

1: | And there were auxiliaries with all of 
them: The ancient Egyptians harnessed their 
horses by the neck, as they had not yet devel-
oped methods of harnessing the horse’s body, 

which would have allowed them to fully benefit 
from the horse’s strength. The addition of an 
auxiliary to the chariot would slow it consider-
ably, and was not necessarily appropriate for a 
military maneuver. Still, the additional soldier 
would make the chariot appear more imposing. 
This suggests that Pharaoh did not intend to 
engage the Israelites in open battle. Rather, he 
wished to frighten the Israelites into returning, 
and in this regard he nearly succeeded.

Canaan, the Israelites did not need to cross the Red Sea. From 
the eastern bank of the Nile, their way was open toward the 
Land of Israel, even if the Red Sea once extended further north 
than it does today. Still, God instructed Moses to turn from 
their route and camp by the sea.

 3 Pharaoh will then say of the children of Israel: Th ey are 
astray in the land. Th ey have lost their way, and are doubling 
back. Th e wilderness has closed in on them, allowing them to 
travel no further.

 4 I will harden Pharaoh’s heart. Aft er the plagues, the ruin, and 
the destruction infl icted upon Egypt, Pharaoh’s heart will be 
hardened one last time, and he will pursue them; and I will 
be exalted through Pharaoh, and through his entire army, 
and the Egyptians will know that I am the Lord, for some-
thing will occur now more miraculous than the plagues of 
Egypt. And they, the Israelites, did so.

 5 Meanwhile, it was told to the king of Egypt that the people 
had fl ed.D Th e three days originally agreed upon (see �:��–��) 
had passed, and the Israelites did not seem bound for any par-
ticular destination. Th e heart of Pharaoh and his servants 
was transformed with regard to the people, and they said: 
What is this that we have done, that we have sent Israel 
from our servitude? Th is nation of slaves fi lled an important 

economic function for us, and was part of our way of life. We 
did not mean to set them free, only to allow them a respite.

 6 He harnessed his chariot. Pharaoh commanded that his 
horses be harnessed to his personal chariot. And he took his 
people, his soldiers, with him.

 7 He took six hundred select chariots, the best he had. Th ese 
were the elite forces of Egypt, whose size is comparable to that 
of a modern armored division. And he took as well all the 
chariots of Egypt; chariots played a dominant role in Egypt’s 
military. And there were auxiliaries with all of them.D In ad-
dition to the driver, who held the reins, and the warrior, who 
held a weapon, usually a bow, as seen in ancient Egyptian draw-
ings, Pharaoh added an offi  cer over each chariot.

 8 Th e Lord hardened the heart of Pharaoh, king of Egypt, 
and he pursued the children of Israel; the children of Israel 
went out with a high hand, not as escapees.

 9 Egypt pursued them; all the horses and chariots of Pharaoh 
and his horsemen and his army caught up with them en-
camped by the sea, by Pi HaHirot, before Baal Tzefon.

 10 Pharaoh approached the Israelite encampment; the chil-
dren of Israel lift ed their eyes and behold, the forces of the 

Possible locations of Sukot, Migdol, and Baal Tzefon

Mural of Egyptian warriors on chariots laying siege, found in Rameses II’s 
temple in Thebes, thirteenth century BCE
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ֹת  שׂ֥ ב בַע כִּ ֛ ם אֶתשֶׁ רָהָ֗ ֣ב אַב ית׃ וַיַּצֵּ רִֽ ּנֵיהֶ֖ם ב ׁת֥וּ ש ר וַיִּכ לֶך ן לַֽאֲבִימֶ֑ ֖ ר וַיִּתֵּ צֹ֣אן וּבָקָ֔
ר  ֥ ה אֲשֶׁ לֶּ בָשֹׂת הָאֵ֔ ּ֤בַע כ ה שֶׁ נָּ ה הֵ֗ רָהָ֑ם מָ֣ אַבאֶל לֶך ן׃ וַיֹּ֥אמֶר אֲבִימֶ֖ הֶֽ ּבַד ֹאן ל הַצּ֖
ה  עֵדָ֔ י ל ֣ יֶהלִּ ה ֽ עֲבוּר תִּ ֽ י בַּ ח מִיָּדִ֑ ֖ קַּ ֹת תִּ בָשׂ֔ ּבַע כ ֣ י אֶתשֶׁ נָה׃ וַיּ֕אֹמֶר כִּ֚ ֽ בַדָּ תָּ ל ֖ב הִצַּ
ם  ֥ שָׁ י  ֛ כִּ בַע  ֑ שָׁ ר  אֵ֣ ּב הַה֖וּא  ק֥וֹם  לַמָּ א  קָרָ֛ ן  עַלכֵּ֗ הַזֹּֽאת׃  ר  אֵ֥ ּהַבאֶת י  תִּ חָפַ֖ר י  ֥ כִּ
בָא֔וֹ  צר שַׂ  ֹוּפִיכל  לֶך אֲבִימֶ֗ ם  וַיָּ֣ק בַע  ֑ שָׁ ר  אֵ֣ ב בִּ ית  רִ֖ ב ת֥וּ  ר וַיִּכ ם׃  נֵיהֶֽ ׁש ע֖וּ  ּב ׁנִש
ל  ם יהו֖ה אֵ֥ ֥ שֵׁ ּם ב רָא־שָׁ֔ ק בַע וַיִּ֨ ֑ ר שָׁ אֵ֣ ב ל בִּ שֶׁ ע אֵ֖ ֥ ים׃ וַיִּטַּ ֽ תִּ ׁלִש ּרֶץ פ בוּ אֶלאֶ֥ ֖ וַיָּשֻׁ

ים׃ ֽ ים רַבִּ ים יָמִ֥ ֖ תִּ ׁלִש ּרֶץ פ אֶ֥ ּם ב רָהָ֛ ר אַב ֧עוֹלָֽם׃ וַיָּג
רָהָ֖ם  אַב יו  אֵלָ֔ וַיֹּ֣אמֶר  רָהָ֑ם  אַבאֶת ֖ה  נִסָּ ים  אֱהִֹ֔ הָ֣ ו ה  לֶּ הָאֵ֔ ים  בָרִ֣ ּהַד  אַחַר י  הִ֗ וַי
ק  חָ֔ יִצאֶת   תָּ ב ראָהַ֙ אֲשֶׁ ךָ֤  יד חִֽ יאֶת  ָך נ אֶתבִּ א  ָנקַח וַיּ֡אֹמֶר  נִֽי׃  הִנֵּ וַיֹּ֥אמֶר 
ר  אֹמַ֥ ר  ֖ אֲשֶׁ ים  הָרִ֔ הֶֽ ד  אַחַ֣ ל  עַ֚ ה  עֹלָ֔ ל  ם שָׁ עֲלֵה֤וּ  הַֽ ו רִֹיָּה֑  הַמּֽ רֶץ  אֶלאֶ֖ ךָ֔  ל ך לֶ֨ ו
ת  אֵ֖ וֹ ו עָרָיו אִתּ֔ נֵי֤ נ ׁח אֶת־ש ֞ חֲבשֹׁ אֶת־חֲמרֹ֔וֹ וַיִּקַּ ּי קֶֹר וַֽ בּ֗ ם בַּ רָהָ֜ ם אַב כֵּ֨ ׁאֵלֶֽיךָ׃ וַיַּש
ים׃  אֱלהִֹֽ הָֽ מַר־ל֥וֹ  ר־אָֽ אֲשֶׁ ק֖וֹם  אֶל־הַמָּ  לֶך וַיֵּ֔ ם  וַיָּ֣ק ה  עֹלָ֔ עֲצֵ֣י   ע בַקַּ וַי נ֑וֹ  ּב ק  חָ֣ יִצ

שביעייט כב

רש״י

ל  הְיֶה לִי. זאֹ, ”לְעֵדָה” — לְשׁוֹן עֵדוּת שֶׁ עֲבוּר תִּ ל ׀ בַּ

י אֶת  י חָפַרְתִּ בָה” (ללן לא, נב): כִּ צֵּ מוֹ: ”וְעֵדָה הַמַּ ְקֵבָה, כְּ
אֵר. מְרִיבִים הָיוּ עָלֶיהָ רוֹעֵי ֲבִימֶלֶךְ וְאוֹמְרִים: ַֲחְנוּ  הַבְּ
אֵר וְיַעֲוּ  יְִּרֶָה עַל הַבְּ  מִי שֶׁ יֵיהֶם, כָּ חֲפַרְנוּהָ; ָמְרוּ בֵּ

לּוֹ הִי, וְעָלוּ לִקְרַת ַבְרָהָם:  יִם לִקְרָתוֹ שֶׁ הַמַּ

ּוּ  ס לְָבִי מִמֶּ רְדֵּ מוּאֵל, חַד ָמַר: פַּ ל. רַב וּשְׁ לג ׀ אֵשֶׁ

ק לְאַכְסְַיָ וּבוֹ  ְדָּ עוּדָה; וְחַד ָמַר: פֻּ סְּ רוֹת ְאוֹרְחִים בַּ פֵּ
אֱמַר:  ֶּ אהָֹלִים, שֶׁ רוֹ. וּמָצִינוּ לְשׁוֹן נְטִיעָ בְּ ל מִיֵי פֵּ כָּ
ם וְגוֹ׳. עַל  דְנוֹ” (דניל י, מה): וַיִּקְרָא שָׁ ע ָהֳלֵי ַפַּ ”וְיִטַּ
 ּלוֹהֱ רוּךְ הוּא דוֹשׁ בָּ  הַקָּ מוֹ שֶׁ ל הִקְרָ שְׁ יְדֵי וֹתוֹ ֵשֶׁ
רְכוּ  אוֹכְלִים וְשׁוֹתִים וֹמֵר ֶָם: בָּ לְכָל הָעוֹלָם; לְאַחַר שֶׁ
ם?  ֶּְַכֲ י ִּ ֶ שּׁ מִּ ם שֶׁ ֶּַ לּוֹ; סְבוּרִים ֶ ם מִשּׁ ֶְּאֲכַל לְמִי שֶׁ

ם:  ֶּְַכֲ םָֹאָמַר וְהָיָה הָעו  מִי שֶׁ ֶ מִשּׁ

ה  חֶבְרוֹן עָשָׂ ל חֶבְרוֹן; בְּ ים עַל שֶׁ ים. מְרֻבִּ לד ׀ יָמִים רַבִּ

בְעִים  ן שִׁ הֲרֵי בֶּ שׁ, שֶׁ רִים וְשֵׁ ָ וְכָאן עֶשְׂ רִים וְחָמֵשׁ שָׁ עֶשְׂ
ב  ָ ”וַיָּבאֹ וַיֵּשֶׁ צֵאתוֹ מֵחָרָן, וֹתָהּ שָׁ ָ הָיָה בְּ וְחָמֵשׁ שָׁ
ב  ֵ ְיַשּׁ ִּ לּאֹ מָצִינוּ קֹדֶם לָכֵן שֶׁ אֵֹֵי מַמְרֵ” (לעיל יג, יח), שֶׁ בְּ
 וְנוֹסֵע ֶֹחו אוֹרֵח כָ מְקוֹמוֹתָיו הָיָה כְּ בְּ ם, שֶׁ א שָׁ אֶלָּ
ם”  ָ ק מִשּׁ אֱמַר: ”וַיַּעֲברֹ ַבְרָם” (לעיל יב, ו), ”וַיַּעְתֵּ ֶּ וְהוֹלֵךְ, שֶׁ
אָרֶץ וַיֵּרֶד ַבְרָם מִצְרַיְמָה” (שם  (שם פסוק ח), ”וַיְהִי רָעָב בָּ

הֲרֵי  ים, שֶׁ ה חֳדָשִׁ לשָֹׁ א שְׁ ָּֶ ה פסוק י), וּבְמִצְרַיִם אֹ עָשָׂ

עָיו” (לעיל יג, ג) עַד ”וַיָּבאֹ  רְעֹ, מִיָּד ”וַיֵֶּךְ ְמַסָּ חוֹ פַּ לְּ שִׁ
ב  ם יָשַׁ חֶבְרוֹן” (שם פסוק יח), שָׁ ר בְּ אֵֹֵי מַמְרֲ ֵשֶׁ ב בְּ וַיֵּשֶׁ

ם ַבְרָהָם” (לעיל  ָ ע מִשּׁ ֶפְכָ סְדוֹם, מִיָּד ”וַיִּסַּ ֶּ עַד שֶׁ
ים, וּבֶן  תִּ לִשְׁ ל לוֹט, וּבָא לְאֶרֶץ פְּ ה שֶׁ ֵי בּוּשָׁ כ, ) מִפְּ

אוּ ֶצְלוֹ  י לְמִילָתוֹ בָּ ִישִׁ ְ שּׁ הֲרֵי בַּ ָ הָיָה, שֶׁ ע שָׁ עִים וְֵשַׁ שְׁ ִּ
תִיב: ”יָמִים  ָ, וְכָאן כְּ רִים וְחָמֵשׁ שָׁ לְאָכִים, הֲרֵי עֶשְׂ הַמַּ
תוּב לִסְֹּם  א הַכָּ ים עַל הָרִשׁוִֹים, וְאֹ בָּ ים” — מְרֻבִּ רַבִּ
ִים וֹ יוֹתֵר  י שָׁ תֵּ ים עֲלֵיהֶם שְׁ א לְפָרֵשׁ, וְאִם הָיוּ מְרֻבִּ ָֶּא
ָ, הֲרֵי  ָ רְחֲךָ ֵינָם יְֵרִים יוֹתֵר מִשּׁ ם, עַל כָּ הָיָה מְפָרְשָׁ
ם וְחָזַר לְחֶבְרוֹן, וְאוֹתָהּ  ָ ָ. מִיָּד יָצָא מִשּׁ שׁ שָׁ רִים וְשֵׁ עֶשְׂ
ִים.  רֵה שָׁ ים עֶשְׂ תֵּ ל יִצְחָק שְׁ ָ קָדְמָה ִפְֵי עֲקֵדָוֹ שֶׁ שָׁ

סֵדֶר עוֹלָם:  נוּיָה בְּ ךְ שְׁ כָּ

פרק כב

ה. יֵשׁ מֵרַבּוֹתֵינוּ וֹמְרִים: ַחַר  בָרִים הָאֵלֶּ א ׀ אַחַר הַדְּ

ה  עָשָׂ ל סְעוּדָה שֶׁ הָיָה מְקַטְרֵג וְאוֹמֵר: מִכָּ טָן שֶׁ ל שָׂ בָרָיו שֶׁ דְּ
ר ֶחָד וֹ ַיִל ֶחָד. ָמַר  אַבְרָהָם לאֹ הִקְרִיב לְפֶָיךָ פַּ
וֹ, ּִוּ הָיִיִי וֹמֵר לוֹ: זְבַח  בִיל בְּ שְׁ א בִּ ה ֶלָּ לוּם עָשָׂ לוֹ: כְּ
  בָרָיו שֶׁ ב. וְיֵשׁ וֹמְרִים: ַחַר דְּ אוֹתוֹ לְפַָי, לאֹ הָיָה מְעַכֵּ
רֵה  שֹׁ עֶשְׂ ן שְׁ ל בֶּ מָּ אֵר עַל יִצְחָק, שֶׁ הָיָה מְִפָּ מָעֵאל שֶׁ יִשְׁ
ה מְיָרִְֵי,  אֵבֶר ֶחָד ַתָּ ָ וְלאֹ מִחָה. ָמַר לוֹ יִצְחָק: בְּ שָׁ
רוּךְ הוּא: זְבַח עַצְמְךָ לְפַָי, לאֹ  דוֹשׁ בָּ אִלּוּ ָמַר לִי הַקָּ
ל חֲסִידִים, לְשׁוֹן  ךְ הִי עֲִיָָּם שֶׁ נִי. כָּ ב: הִנֵּ הָיִיִי מְעַכֵּ

עֲָוָה הוּא וְּשׁוֹן זִמּוּן: 

ה  שָׁ בַקָּ ה, ָמַר לוֹ: בְּ שָׁ קָּ א לְשׁוֹן בַּ ב ׀ קַח נָא. ֵין ’ָא’ ֶלָּ

הֶן  ּאֹ יֹמְרוּ: הָרִשׁוֹנוֹת לאֹ הָיָה בָּ זוֹ, שֶׁ ךָ עֲמדֹ לִי בְּ מִמְּ
ִים יֵשׁ לִי. ָמַר לוֹ: ”ֶת  ֵי בָּ נְךָ. ָמַר לוֹ: שְׁ שׁ: אֶת בִּ מַמָּ
יְחִידְךָ”. ָמַר לוֹ: זֶה יָחִיד לְאִמּוֹ וְזֶה יָחִיד ְאִמּוֹ. ָמַר 
ֵיהֶם ִֲי וֹהֵב. ָמַר לוֹ:  ”. ָמַר וֹ: שְׁ ר ָהַבְתָּ וֹ: ”ֲשֶׁ
בוֹ  לּאֹ ְעַרְבְּ ? שֶׁ ָִּח ְִּלוֹ מ  לָּ ה לאֹ גִּ ”ֶת יִצְחָק”. וְלָמָּ
ב עָלָיו ֶת  רֵף, וּכְדֵי ְחַבֵּ עְתּוֹ עָלָיו וְִטָּ תְאוֹם וְתָזוּח דַּ פִּ
בּוּר וְדִבּוּר: אֶרֶץ הַמּרִֹיָּה.  ל דִּ כָר עַל כָּ ן לוֹ שָׂ ֵִּצְוָה וְל הַמִּ
י ה׳  דִבְרֵי הַיָּמִים (ב׳ ג, ): ”לִבְוֹת ֶת בֵּ לַיִם. וְכֵן בְּ יְרוּשָׁ
ם  ָ שּׁ מִּ ם שֶׁ רְשׁוּ, עַל שֵׁ הַר הַמּוֹרִיָּה”. וְרַבּוֹתֵינוּ פֵּ לַםִ בְּ ירוּשָׁ בִּ
 ַם עֲבוֹד מוֹ עַל שֵׁ רְגְּ ִּ קְלוֹסְּל. וְאוֵָר הוֹרָָה יוֹצְאָה ְיִשְׂ
מִים: וְהַעֲלֵהוּ. לאֹ  שָׂ אָר בְּ יֵּשׁ בּוֹ מוֹר ֵרְדְּ וּשְׁ טֹרֶ שֶׁ הַקְּ
רוּךְ הוּא  דוֹשׁ בָּ ּאֹ הָיָה חָפֵץ הַקָּ חָטֵהוּ’, ְפִי שֶׁ אָמַר לוֹ ’שְׁ
הֶעֱָוּ ָמַר  ֶ א יַעֲלֵוּ לָָר לַעֲשׂוֹתוֹ עוֹלָ, וּמִשּׁ חְטוֹ ֶלָּ ְשָׁ
רוּךְ הוּא מְַהֶא  דוֹשׁ בָּ וֹ הוֹרִידֵהוּ: אַחַד הֶהָרִים. הַקָּ
דֵי לְַרְבּוֹת  ֶָ ם, וְכָל זֶה כְּ ךְ מְגַלֶּ יקִים וְאַחַר כָּ דִּ הַצַּ
” (לעיל יב, ), וְכֵן  ר ַרְֶךָּ כָרָן, וְכֵן: ”ֶ הָאָרֶץ ֲשֶׁ שְׂ

רִיָה” (יונ ג, ב):  יוָֹ: ”וּקְרֵ ָלֶיהָ ֶת הַקְּ בְּ

עַצְמוֹ, וְלאֹ צִוָּה  צְוָה: וַיַּחֲבשֹׁ. הוּא בְּ רֵז לַמִּ ם. ִזְדָּ כֵּ ג ׀ וַיַּשְׁ

נֵי  וּרָה: אֶת שְׁ הָאַהֲבָה מְקַלְקֶלֶת הַשּׁ לְאֶחָד מֵעֲבָדָיו, שֶׁ
אי ָצֵאת  ַ אֵין ָדָם חָשׁוּב רַשּׁ מָעֵא וֶאֱלִיעֶזֶר, שֶׁ נְעָרָיו. יִשְׁ
אִם יִצְטָרֵךְ הָאֶחָד לְִקָבָיו  ים, שֶׁ ֵי ָֲשִׁ אֹ שְׁ רֶךְ בְּ לַדֶּ
מוֹ: ”וְצְָחוּ  ח”, כְּ ַַּע. ”וְצ ִי עִמּוֹ: וַיְבַקַּ ֵ וְיְִרַחֵק יִהְיֶה הַשּׁ

לַעַז:  , פידר״ בְּ קּוּע ן” (שמואל ב׳ יט, יח), לְשׁוֹן בִּ הַיַּרְדֵּ
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DISCUSSION
22: | And saw the place: It is unclear what 
exactly Abraham saw. While he may have been 
able to identify the land of Moriah, he would still 
have been unable to pinpoint the precise spot 
of his destination. The Temple Mount rises above 
the city of Jerusalem, but it does not rise above 
the surrounding hills and is unremarkable to the 
casual onlooker. The Sages explain that the hill 
was marked by a heavenly sign, such as a cloud 
(see Pirkei deRabbi Eliezer ; Tanĥuma, Vayera 
46; Ramban).

22: | And placed it upon Isaac his son: The 
Sages, in light of the juxtaposition of this story 
to the death of Sarah mentioned soon afterward 
(:), maintain that the two events occurred at 
the same period. If so, Isaac would have been 
thirty-seven years old at the time (Seder Olam 
Rabba ; Vayikra Rabba 0:; Tanĥuma, Vayera 
). However, from the details of the events and 
the conversation between Abraham and Isaac 
it appears that Isaac was quite young, perhaps 
ten to twelve years old. He could not have been 
much younger, as he was old enough to carry 

wood a considerable distance (see Ibn Ezra, 
verse 4). 

The two of them went together: The word 
“together” recurs three times in this story. In this 
verse, it underscores the heartrending nature of 
their journey together. Father and son walked 
together, one agonizingly aware of the purpose 
of their journey, and the other entirely innocent, 
under the assumption he was about to partici-
pate in a religious ritual, but utterly unaware 
that he was to be the off ering.

22:8 | Abraham said: One powerful aspect of 
the story of the binding of Isaac is the silence 
of the Torah with regard to Abraham’s thoughts 
and emotions throughout the ordeal, as well as 
those of Isaac. Abraham could not perform his 
task immediately, but was obligated to com-
plete a journey of several days, all the while 
nursing the thought that he would be required 
to kill his own son when he would reach his des-
tination (see Ramban, verse ). For him, those 
days would have been emotionally and psycho-
logically devastating (see Bereshit Rabba 55:5). 

One issue that must have struck Abraham 
was the apparent contradiction between God’s 
earlier promise: “It is through Isaac that descen-
dants will be accounted to you” (:), and His 
command to sacrifi ce Isaac as a burnt off ering. 
Apart from the personal sacrifi ce and the con-
tradiction between God’s statements, the sheer 
moral repugnance of what he was being asked 
to do must also have weighed on Abraham, 
who was familiar with child sacrifi ce as one 
of the abominations of the Canaanites (see 
Deuteronomy :). 

Abraham was thrust into a personal crisis, 
facing the impending loss of his beloved only 
son and heir, and simultaneously into a crisis 
of faith, forcing him to reexamine both his re-
lationship with God and the ideals in which he 
believed. The test of the binding of Isaac high-
lighted Abraham’s profound compliance with 
God’s instructions. When God commanded him 
to perform this act, he obeyed, without question 
or complaint (see Tanĥuma, Vayera 46).

 4 Abraham started his journey in Beersheba,25 many hours from 
Jerusalem, on foot. Since he and Isaac had only one donkey 
and were traveling together, the journey took three days. On 
the third day Abraham lift ed up his eyes and saw the placeD 
from afar.

 5 Abraham said to his young men: Stay here with the donkey 
and wait for me, and I and the lad will go there; we will pros-
trate ourselves, pray or sacrifi ce an off ering, and will return 
to you. Abraham does not reveal his intention to sacrifi ce his 
son. Instead, he gives his att endants the impression that he and 
Isaac will sacrifi ce an off ering together and then return.

 6 Abraham took the wood of the burnt off ering and placed it 
upon Isaac his son.D By carrying the wood, Isaac was already 
participating in the sacrifi ce. He, Abraham, took in his hand 
the fi re, the kindling, and the knife, and the two of them 
went together.D

 7 Now that they were alone Isaac said to Abraham his father; 
he said: My father. He, Abraham, said to him, as he had re-
sponded earlier to God: Here I am, my son, ready and att en-
tive. Abraham has not become any less fatherly toward Isaac, 
and he listens with a loving ear, despite the knowledge that he 
must sacrifi ce him. He, Isaac, said: Here are the fi re and the 
wood, but if our intention is to sacrifi ce an animal, where is 
the lamb for a burnt off ering?

 8 Abraham said,D in a poignant response: God will Himself 
see to the lamb for a burnt off ering, my son. At this point, 

Isaac surely began to ponder: What if we do not fi nd a lamb? 
Th e juxtaposition of “burnt off ering” and “my son” would have 
rung in his ears, as Isaac was no doubt aware of the practice of 
human sacrifi ce among the surrounding peoples. Nevertheless, 
the verse repeats the phrase indicating their solidarity: And the 
two of them went together. Earlier, Abraham was deeply trou-
bled and Isaac was entirely innocent, and they went together. 
Now Isaac has heard Abraham’s frightening words, but he con-
tinues to walk with his father, without any att empt to escape. 

 9 Th ey came to the place that God had told him; Abraham 
built the altar there, arranged the wood, and bound the 
hands and feet of Isaac his sonD to prevent him from moving, 
and he placed him on the altar upon the wood. He complet-
ed his preparation of Isaac as an off ering.

 10 Abraham raised his handD and took the knife to slaughter 
his son.

 11 Th e angel of the Lord called to him from the heavens. Since 
the angel is a messenger of God, its statement is the word of 
God. And he said: Abraham, Abraham. Again, he, Abraham, 
said: Here I am, always ready to be commanded, even in the 
midst of such a superhuman eff ort as this.

 12 He said: Do not raise your hand to the lad, and do not 
do anything to him;D for now I know that you are God-
fearing,D and you did not withhold your son, your only one, 
from Me.
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DISCUSSION
22: | And bound Isaac his son: The Torah 
does not describe Isaac’s reaction. Did he scream 
or cry? Did he resign himself to his fate? Many 
commentaries take this silence, and his lack of 
any opposition or attempt to fl ee reported in 
the Torah, as an indication that Isaac willingly 
consented to serve as the burnt off ering. From 
this moment, the relationship between God 
and Abraham’s family took on a new dimen-
sion. The descendants of Abraham became not 
just descendants of a particular individual, but 
a group of people with a unique heritage and 

destiny, whose roots can be found in Isaac’s self-
less devotion. 

22:1 | Abraham raised his hand: The action is 
drawn out in this verse, not due to any hesita-
tion on Abraham’s part, but in order to empha-
size the diffi  culty of the trial. Every movement 
had independent signifi cance, and the fact that 
the reader’s attention is drawn to every part of 
the act accentuates the diffi  culty of the test. 

22:12 | Do not do anything to him: Do not 
slaughter him or wound him in any way, even 
symbolically. Child sacrifi ce in the ancient world 

was sometimes performed by a token gesture, 
such as passing one’s son through fi re without 
actually burning him.

Now I know that you are God-fearing: Until 
the binding of Isaac, Abraham had always per-
formed God’s will out of love; see Isaiah 4:, 
where God refers to “Abraham who loved Me.” 
This episode emphasizes Abraham’s fear of 
God, and his willingness to obey any command 
God would give him. The term “fear” in this con-
text does not mean that Abraham was fright-
ened. Rather, it denotes obedience even in the 

ם  רָהָ֜ רָחֽקֹ׃ וַיּ֨אֹמֶר אַב ק֖וֹם מֵֽ א אֶת־הַמָּ ר רָהָ֧ם אֶת־עֵינָי֛ו וַיַּ֥ א אַב ָ֨ י וַיִּשּׂ לִישִׁ֗  יּ֣וֹם הַשּׁ בַּ
וּבָה  נָשׁ֥ חֲוֶה֖ ו ֽ תַּ ֽׁנִש הֹ ו כָ֖ה עַד־כּ֑ ֽעַר נֵל הַנַּ֔ חֲמ֔וֹר וַֽאֲנִי֣ ו ם־הַֽ בֽוּ־לָכֶ֥ם פּהֹ עִֽ ׁיו ש עָרָ֗ אֶל־נ
שׁ  יָד֔וֹ אֶתהָאֵ֖ ּח ב ֣ נ֔וֹ וַיִּקַּ ּק ב חָ֣ עַל־יִצ ם שֶׂ ה וַיָּ֙ עֹלָ֗ ם אֶת־עֲצֵ֣י הָֽ רָהָ֜ ח אַב ֨ אֲלֵיכֶֽם׃ וַיִּקַּ
י  רָהָם֤ אָבִיו וַיֹּ֣אמֶר אָבִ֔ ק אֶל־אַב חָ֜ ו׃ וַיּ֨אֹמֶר יִצ ֽ דָּ ם יַח נֵיהֶ֖ ׁכ֥וּ ש ֽאֲכֶלֶ֑ת וַיֵּל ֽ מַּ אֶתהַֽ ו
ם  רָהָ֔ אַב עֹלָֽה׃ וַיֹּ֙אמֶר ה ל ֖ ֶ אַיֵּה֥ הַשּׂ ים ו עֵצִ֔ הָ֣ ו ׁה֤ הָאֵש נִי֑ וַיּ֗אֹמֶר הִנֵּ י ב נִּ֣ וַיֹּ֖אמֶר הִנֶּ
ר  ֣ קוֹם֮ אֲשֶׁ ו׃ וַיָּבֹ֗אוּ אֶל־הַמָּ ֽ דָּ ם יַח נֵיהֶ֖ ׁכ֥וּ ש ֽנִי֑ וַיֵּל ּעֹלָ֖ה ב ה ל ֛ ֶ וֹ הַשּׂ אֶה־לּ֥ ים יִר אֱלהִֹ֕
יַּעֲֽקֹד אֶת־ ים וַֽ עֵצִ֑ יַּעֲֽרֹ֖ך אֶת־הָֽ ח וַֽ בֵּ֔ ז רָהָם אֶת־הַמִּ ֤ם אַב בֶן שָׁ אֱלהִֹים֒ וַיִּ֨ מַר־ל֣וֹ הָֽ אָֽ

ח  ֖ רָהָם אֶתיָד֔וֹ וַיִּקַּ לַח֤ אַב ׁים׃ וַיִּש עֵצִֽ עַל לָֽ ֖ ח מִמַּ בֵּ֔ ז ם אֹתוֹ עַלהַמִּ נ֔וֹ וַיָּשֶׂ֤ ּק ב חָ֣ יִצ
וַיֹּ֖אמֶר  יִם  מַ֔ ָ ך יהוה מִןהַשּׁ אַ֤ יו מַל אֵלָ֜ א  רָ֨ וַיִּק נֽוֹ׃  ּבחֹ֖ט אֶת ׁאֲכֶלֶ֑ת לִש ֽ מַּ אֶתהַֽ
עַשׂ ל֖וֹ  ֥ אַל־תַּ עַר ו ךָ אֶל־הַנַּ֔ ֽלַח֤ יָד ׁש נִֽי׃ וַיּ֗אֹמֶר אַלתִּ ם וַיֹּ֖אמֶר הִנֵּ רָהָ֑ ם ׀ אַב רָהָ֣ אַב
ךָ֖  יד חִֽ ךָ֥ אֶת־י נ תָּ אֶת־בִּ כ ֛ ל֥אֹ חָשַׂ ה ו תָּ א אֱלהִֹים אַ֔ רֵ֤ י־י ֽ י כִּ תִּ ע ה יָדַ֗ ֣ י ׀ עַתָּ ֣ א֑וּמָה כִּ מ

רש״י

לּאֹ  דֵי שֶׁ ַרְוֹתוֹ מִיָּד? כְּ ה ֵחַר מִלְּ י. לָמָּ לִישִׁ ְ יּוֹם הַשּׁ ד ׀ בַּ

עְתּוֹ, וְאִלּוּ הָיָה וֹ  תְאוֹם וְטָרַף דַּ בוֹ פִּ יֹמְרוּ: הֲמָמוֹ וְעִרְבְּ
קוֹם.  ה: וַיַּרְא אֶת הַמָּ לֵךְ ֶל לִבּוֹ לאֹ הָיָה עוֹשֶׂ הוּת ִְמָּ שָׁ

רָָה עָָן קָשׁוּר עַ הָָר: 

ר לְפֵָינוּ.  קוֹם ֲשֶׁ רֶךְ מוּעָט לַמָּ לוֹמַר, דֶּ ה ׀ עַד כּהֹ. כְּ

קוֹם:  אָמַר לִי הַמָּ ֶ דָה, ֶרְֶה הֵיכָן הוּא מַה שּׁ וּמִדְרַשׁ ַגָּ
יָּשׁוּבוּ  א שֶׁ ”כֹּ יִהְיֶה זַרְעֶךָ” (לעיל טו, ה): וְנָשׁוּבָה. ַְִבֵּ

ֵיהֶם:  שְׁ

מָה  ר, כְּ שָׂ אוֹכֶלֶת ֶת הַבָּ ם שֶׁ ין, עַל שֵׁ אֲכֶלֶת. סַכִּ ו ׀ הַמַּ

 ֶר כְשֶׁ מַּ ר” (דברים לב, מב), וְשֶׁ שָׂ י ּאֹכַ בָּ ֵימָא: ”וְחַרְבִּ דְּ
ם  בָר ַחֵר, זאֹת ִקְרֵת מַאֲכֶֶ, עַל שֵׁ ר לַאֲכִילָ. דָּ שָׂ בָּ
ו. ַבְרָהָם  נֵיהֶם יַחְדָּ כָרָהּ: וַיְֵּכוּ שְׁ ן שְׂ ַַּוֹכְלִים מ ֵָר יִּשְׂ שֶׁ
רָוֹן  וֹ, הָיָה הוֵֹךְ בְּ חֹט ֶת בְּ הוֹלֵךְ לִשְׁ הָיָה יוֹדֵע שֶׁ שֶׁ

בָר:  דָּ ישׁ בַּ לּאֹ הָיָה מַרְגִּ יִצְחָק שֶׁ מְחָה כְּ וְשִׂ

ה, וְאִם  לוֹמַר, יִרְֶה וְיִבְחַר לוֹ הַשֶּׂ ה. כְּ ח ׀ יִרְאֶה לּוֹ הַשֶּׂ

הוּא  הֵבִין יִצְחָק שֶׁ י שֶׁ ִי”. וְאַף עַל פִּ ה — ”לְעוֹלָ בְּ אֵין שֶׂ
וֶה:  ֵב שָׁ ו” בְּ ֵיהֶם יַחְדָּ חֵט, ”וַיֵּלְכוּ שְׁ ָ הוֹלֵךְ לְִשּׁ

יַחַד  ט ׀ וַיַּעֲקדֹ. יָדָיו וְרַגְלָיו מֵאֲחוֹרָיו. הַיָּדַיִם וְהָרַגְלַיִם בְּ

הָיוּ  (ללן ל, לט) שֶׁ ים’  ’עֲקֻדִּ הִי עֲקֵדָה, וְהוּא לְשׁוֹן 
ר:  עוֹקְדִים וָֹן בּוֹ הָיָה ִכָּ יהֶם ְבִָים, מָקוֹם שֶׁ ֵֻּקַרְס

מוֹ:  כּוֹפֵל ֶת שְׁ ה הוּא, שֶׁ יא ׀ אַבְרָהָם אַבְרָהָם. לְשׁוֹן חִבָּ

אתִי  ם בָּ א לְחִנָּ חֹט. ָמַר לוֹ: ֶלָּ לַח. לִשְׁ שְׁ יב ׀ אַל תִּ

ם! ָמַר וֹ: ”ַל  לָ וְאוֹצִי מְעַט דָּ ה בּוֹ חַבָּ לְכָאן? ֶעֱשֶׂ
יב  ה יֵשׁ לִי מַה ָשִׁ י. מֵעַתָּ ה יָדַעְתִּ י עַתָּ עַשׂ לוֹ מְאוּמָה”: כִּ ַּ
י  תִי ֶצְלְךָ, יָדַעְתִּ מֵהִים מַה הִי חִבָּ ְַּה ,ֹטָן וְלָאֻמּו לַשָּׂ
ה”:  י יְרִֹֱ ֵים ַתָּ רוֹאִים ”כִּ יו, שֶׁ  עַכְשָׁ תְחוֹן פֶּ לִי פִּ
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DISCUSSION
charismatic personality, but in such cases, the 
belief in the prophecy itself is limited. The public 
revelation at Sinai, in contrast, was designed to 
lead to a profound, permanent belief. The na-
tion of Israel would see and hear God without an 
intermediary, and directly perceive the proph-
ecy given to Moses and witness the truth of his 
mission (see Rambam, Sefer HaMadda, Hilkhot 
Yesodei HaTorah :). 

1:13 | With the extended blast of the 
shofar, they shall ascend the mountain: 
Undoubtedly, the descent of God to a particu-
lar spot is of theological significance. The giving 
of the Torah and the establishment of the cov-
enant with the people of Israel will occur within 
the boundaries of that location and therefore 

any approach to that area must be restricted. 
Nevertheless, the sanctity of Mount Sinai was 
merely temporary, as it was solely due to the 
momentous encounter about to take place 
there. In the Jewish tradition, the mountain is a 
site of historical memory, but it does not retain 
any measure of holiness. Consequently, no pil-
grimages were undertaken to Mount Sinai, and 
even its precise location has not been preserved.

Not only is the place of the revelation un-
known, but its exact date is not specified in the 
Torah either. In contrast to many other events, 
whose exact dates are recorded, here the date is 
mentioned only in a general manner: In the third 
month, a few days after the first of the month. 
According to the tradition, which accords with 

a straightforward reading of the verses, the 
revelation occurred on the sixth or the seventh 
of the month of Sivan (see Shabbat 6b). This 
unresolved issue further increases the mystery 
surrounding the event, which occurred outside 
conventional boundaries, in an unidentified 
place and time. Momentarily, the Jewish people 
entered a different, unfamiliar state where they 
encountered their God, and that state faded 
away after the revelation. No similar event, 
where an entire nation of men, women, and chil-
dren encounter God beyond the boundaries of 
time and space, occurred prior to this one, and 
there will be nothing comparable in the future 
(see Rambam, Guide of the Perplexed :40, :). 

Moses related the statement of the people to the Lord, that 
they had agreed enthusiastically.17

 10 Th e Lord said to Moses: Go to the people and sanctify, sum-
mon, and prepare them,18 today and tomorrow for the revela-
tion; and they shall wash their garments as part of the purifi -
cation process that would become the accepted one in Israel.

 11 Th ey shall be ready for the third day, as on the third day 
the Lord will descend before the eyes of all the people on 
Mount Sinai.

 12 In addition, you shall restrict the people all around, saying: 
Th is border shall signify the location of the forbidden area. 
Beware of ascending the mountain or even touching its 
edge, as anyone who touches the mountain, thereby entering 
the sanctifi ed area, shall be punished by being put to death. 

 13 However, no hand shall touch him, that person who enters 
the forbidden place, for if others chase aft er him to catch him, 
they too will enter the demarcated area.19 Th erefore, he shall be 
stoned from afar or shot with arrows; whether it is an animal 
that wandered inside or man, it will not live. Only later, with 
the extended blast of the shofar, or alternatively, when that 
sound ceases, which is the signal for the cessation of the event, 
they, anyone who wishes, shall be permitt ed to ascend the 
mountain.D

 14 Moses descended from the mountain to the people. He 
sanctifi ed the people and they washed their garments.

 15 He said to the people: As part of your sanctifi cation pro-
cess, be prepared in three days; do not approach a woman. 
Refrain from sexual relations during these three days in order to 
focus your minds and prepare for the encounter. 

 16 It was on the third day, when it was morning, and there was 
thunder and lightning and a thick cloud on the mountain, 
and the blast of a shofar was extremely powerful, and all the 
people who were in the camp trembled.

 17 Moses took the people out of the camp toward God. Despite 
the warning against approaching too close to the central area of 
the event, it was appropriate for the people to advance as close 
as they could within the permitt ed area. And they stood at the 
foot of the mountain.

 18 Mount Sinai was all smoke, because the Lord descended 
upon it in fi re. Its thick, concentrated smoke ascended like 
the smoke of a furnace, which is produced by a large fi re in a 
small area. And the entire mountain trembled greatly.

 19 Th e loud blast of the shofar, which was initially heard to-
gether with the other noises, grew continuously stronger. As 
this occurred, Moses would speak, and God would answer 
him with a voice. Th e people heard this conversation between 
Moses and God.

 20 Th e Lord descended upon Mount Sinai to the top of the 
mountain; the Lord summoned Moses to the top of the 
mountain, while all the people listened in order to hear the ex-
change between them, and Moses ascended.

Sixth 
aliya
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ר  וּמָחָ֑ הַיּ֖וֹם  ם  ֥ תָּ ׁש קִדַּ ו ם  אֶלהָעָ֔  ך לֵ֣  ה אֶל־משֶֹׁ יהו֤ה  וַיּ֨אֹמֶר  אֶל־יהוֽה׃  הָעָ֖ם 
עֵינֵי֥  ד יהו֛ה ל י יֵרֵ֧ לִשִׁ֗  יּ֣וֹם הַשּׁ י ׀ בַּ ֣ כִּ י  ֑ לִישִׁ  כֹנִי֖ם לַיּ֣וֹם הַשּׁ הָי֥וּ נ ם׃ ו לתָֹֽ מ ס֖וּ שִׂ ּכִב ו
ר  הָ֖ ר֥וּ לָכֶ֛ם עֲל֥וֹת בָּ מ ֽ ָ יב לֵאמ֔רֹ הִשּׁ ֤ אֶת־הָעָם סָבִ֣ תָּ ל בַּ הִג ר סִינָיֽ׃ ו ל־הָעָ֖ם עַל־הַ֥ כ
קֵל אֽוֹ־יָר֣הֹ  י־סָק֤וֹל יִסָּ ֽ ד כִּ וֹ יָ֗ ע בּ֜ ת׃ לֽאֹ־תִגַּ֨ ר מ֥וֹת יוּמָֽ הָ֖ גֵע֥ בָּ להַנֹּ ּקָצֵה֑וּ כ ּב ֹג֣ע וּנ
ה  ֛ ר׃ וַיֵּ֧רֶד משֶֹׁ ה יַעֲֽל֥וּ בָהָֽ מָּ ל הֵ֖  הַיּבֵֹ֔ שֹׁך מ יֶה֑ בִּ ישׁ ל֣אֹ יִֽח ה אִם־אִ֖ הֵמָ֥ ּה אִם־ב יִיָּרֶ֔
הֱי֥וּ  ם  אֶלהָעָ֔  וַיֹּ֙אמֶר ם׃  לתָֹֽ מ שִׂ ס֖וּ  ּכַב וַֽי ם  אֶת־הָעָ֔  ׁש קַדֵּ וַי אֶל־הָעָ֑ם  ר  מִן־הָהָ֖
קֶֹר  הַבּ֗ יֹ֣ת  ה בִּ י  לִישִׁ֜  הַשּׁ בַיּ֨וֹם   הִי וַי ה׃  ֽ ָ וּ אֶלאִשּׁ שׁ֖ ּג לתִּ ים אַֽ יָמִ֑ ת  ל֣שֶֹׁ ׁלִש כֹנִי֖ם  נ
ל־הָעָ֖ם  ּכ ד  חֱרַ֥ ּוַי א֑דֹ  מ חָזָק֣  שׁפָֹ֖ר  קֹ֥ל  ו ר  עַל־הָהָ֔  בֵד כָּ עָנָן֤  ו ים  רָקִ֜ וּב קֹל֨תֹ   הִי וַי
ב֖וּ  ּיַצ וַיִּֽת חֲנֶה֑  ֽ מַּ מִן־הַֽ ים  אֱלהִֹ֖ הָֽ את  רַ֥ לִק ֧ה אֶת־הָעָ֛ם  א משֶֹׁ וַיּוֹצֵ֨ חֲנֶהֽ׃  ֽ מַּ ֽ בַּ ר  ֥ אֲשֶׁ
 ֹנו שׁ וַיַּעַ֤ל עֲשָׁ אֵ֑ ד עָלָ֛יו יהו֖ה בָּ ר יָרַ֥ י אֲשֶׁ֨ נֵ֠ ּפ ִוֹ מ לּ֔ ן כֻּ ֣ הַ֤ר סִינַי עָשַׁ ר׃ ו ית הָהָֽ ֥ תִּ תַח ּב
ה  ֣ א֑דֹ משֶֹׁ חָזֵק֣ מ ו ר הוֹלֵ֖ך פָֹ֔ הִי ק֣וֹל הַשּׁ וַֽי אֽדֹ׃  ר מ ל־הָהָ֖ ּד כ חֱרַ֥ ּן וַי שָׁ֔ ב ן הַכִּ שֶׁ עֶ֣ ּכ
א  רָ֨ וַיִּק ר  הָהָ֑ אֶל־רֹ֣אשׁ  סִינַי֖  ר  עַל־הַ֥ יהו֛ה  וַיֵּ֧רֶד  קֽוֹל׃  ב יַעֲֽנֶנּ֥וּ  ים  אֱלהִֹ֖ הָֽ ו ר  דַבֵּ֔ ששיי

רש״י

יָּכִינוּ עַצְמָם ”הַיּוֹם וּמָחָר":  ם, שֶׁ ָּְ ם. וְזִמַּ תָּ שְׁ י ׀ וְקִדַּ

ה  ָ שּׁ הוּא שִׁ י. שֶׁ לִישִׁ ְ ה: לַיּוֹם הַשּׁ ָ יא ׀ וְהָיוּ נְכֹנִים. מֵאִשּׁ
ים  תֵּ חַ הָָר וּשְׁ ַּ ח זְבֵּ ה ֶת הַמִּ ָ משֶֹׁ י בָּ חֹדֶשׁ, וּבַחֲמִישִׁ בַּ
טִים  פָּ שְׁ  הַמִּ ת וְאֵלֶּ פָרָשַׁ ל הָעְִיָן הָאָמוּר בְּ בָה, כָּ רֵה מַצֵּ עֶשְׂ
תּוֹרָה: לְעֵינֵי כָל  ם וּמְאֻחָר בַּ (ללן פרק כד), וְאֵין מֻקְדָּ

ם:  לָּ אוּ כֻּ ְרַפְּ ִּ הֶם סוּמָא, שֶׁ לּאֹ הָיָה בָּ ד שֶׁ הָעָם. מְלַמֵּ

לּאֹ יִקְרְבוּ  חוּמִין לְסִימָן, שֶׁ ְּ םֶָקְבַע ל . לְתָּ יב ׀ וְהִגְבַּ
מְרוּ  ָ בוּל וֹמֵר לֶָם: הִשּׁ בוּל וָהָלְאָה: לֵאמרֹ. הַגְּ מִן הַגְּ
 ֹךְ: וּנְגע ה הַזְהִירֵם עַל כָּ ן, וְאַתָּ אן וּלְַלָּ מֵעֲלוֹת מִכָּ

קָצֵוּ:  קָצֵהוּ. ֲפִלּוּ בְּ בְּ

 י ה מִבֵּ הֵם ִדְחִין לְמַטָּ סְקָלִין שֶׁ ִַּאן ל יג ׀ יָרהֹ יִיָּרֶה. מִכָּ
ה  לַךְ לְמַטָּ י קוֹמוֹ: יִיָּרֶה. יֻשְׁ תֵּ בוֹהּ שְׁ הָיָה גָּ קִילָ, שֶׁ הַסְּ
מְשֹׁךְ הַיּבֵֹל.  מוֹ: ”יָרָה בַיָּם" (לעיל טו, ד): בִּ לָאָרֶץ, כְּ
 ָכִי יִּמְשֹׁךְ הַיּוֹבֵל קוֹל ָרֹךְ, הוּא סִימָן סִלּוּק שְׁ שֶׁ כְּ
אִין לַעֲלוֹ: הַיּבֵֹל.  ָ ק הֵם רַשּׁ לֵּ ַְּאֶס וְהַפְסָקַת הַקּוֹל, וְכֵיוָן שֶׁ
עֲרַבְיָ קוֹרִין לְדִכְרָ ’יוּבְלָא'.  ן בַּ כֵּ ל ַיִל, שֶׁ הוּא שׁוֹפָר שֶׁ

ל יִצְחָק הָיָה:  ל ֵילוֹ שֶׁ וְשׁוֹפָר שֶׁ

 ֶֹה פּו לּאֹ הָיָה משֶֹׁ ד שֶׁ יד ׀ מִן הָהָר אֶל הָעָם. מְלַמֵּ
א מִן הָָר ֶל הָעָם:  לַעֲסָקָיו, ֶלָּ

ת יָמִים, הוּא  לשֶֹׁ ת יָמִים. לְסוֹף שְׁ לשֶֹׁ טו ׀ הֱיוּ נְכנִֹים לִשְׁ
י  דִבְרֵי רַבִּ עְתּוֹ, כְּ ה יוֹם ֶחָד מִדַּ הוֹסִיף משֶֹׁ יוֹם רְבִיעִי, שֶׁ

 ,ֹרו בְּ רֶ הַדִּ וּ עֲשֶׂ חֹדֶשׁ ִתְּ ה בַּ ָ שּׁ שִׁ יוֹסֵי. וּלְדִבְרֵי הָאוֹמֵר בְּ
’לַיּוֹם  מוֹ  ת יָמִים" כְּ לשֶֹׁ לוּם, וְ"לִשְׁ ה כְּ לאֹ הוֹסִיף משֶֹׁ
לוּ,  ת יָמִים הַלָּ לשֶֹׁ ל שְׁ ה. כָּ ָ שׁוּ אֶל אִשּׁ גְּ י': אַל תִּ לִישִׁ ְ הַשּׁ
י וְיִהְיוּ טְהוֹרוֹת  לִישִׁ ְ ים טוֹבְלוֹת לַיּוֹם הַשּׁ שִׁ ָַּיִּהְיוּ ה דֵי שֶׁ כְּ
פְלטֹ  ִּ א מָּ ה שֶׁ לשָֹׁ שׁוּ ּוֹךְ שְׁ מְּ אִם יְשַׁ ל ּוֹרָה, שֶׁ לְקַבֵּ
כְבַת זֶרַע לְאַחַר טְבִילָתָהּ וְַחְזֹר וְִטְמָא, ֲבָל  ה שִׁ הָאִשָּ
בָר הַזֶּרַע מַסְרִיח וְאֵינוֹ רָוּי  ה יָמִים כְּ לשָֹׁ הֲתָה שְׁ ָ שּׁ ֶ מִשּׁ

 :ֶת הַפּוֹלֶטֶ א טַמֵּ , וְטָהוֹר מִלְּ זְרִיעְַל

אֵין  ֶ ים עַל יָדָם, מַה שּׁ הִקְדִּ ד שֶׁ הְיתֹ הַבּקֶֹר. מְלַמֵּ טז ׀ בִּ
לְמִיד.  ַַּין ל יְּהֵא הָרַב מַמְתִּ ן שֶׁ ר וָדָם לַעֲשׂוֹת כֵּ שָׂ רֶךְ בָּ דֶּ
קְעָ... וָאָקוּם וָאֵצֵא  יחֶזְקֵאל: ”קוּם צֵא ֶל הַבִּ וְכֵן מָצִינוּ בִּ
בוֹד ה׳ עמֵֹד" (יחזקאל ג, כב-כג):  ם כְּ  שָׁ ֵִּוְה ָקְע אֶל הַבִּ

יוֹצְאָה   ָכִי שְׁ הָיְָה  שֶׁ יד  מַגִּ יז ׀ לִקְרַאת הָאֱלהִֹים. 
אֱמַר:  ֶּ , וְזֶהוּ שֶׁ לָּ חָָן הַיּוֹצֵא לִקְרַת כַּ לִקְרָָם כְּ
א':  א" (דברים לג, ב) וְלאֹ ֶאֱמַר: ’לְסִיַי בָּ יַי בָּ ”ה׳ מִסִּ
ְלַשׁ  ִּ רַגְלֵי הָָר. וּמִדְרָשׁוֹ, שֶׁ שׁוּטוֹ בְּ ית הָהָר. לְפִי פְּ תַחְתִּ בְּ

 :גִיגִי  עֲלֵיהֶם כְּ קוֹמוֹ וְִכְפָּ הָָר מִמְּ

ָקוּד  הֲרֵי  שֶׁ בָר,  דָּ ם  שֵׁ זֶה  ן׳  ׳עָשַׁ ֵין  לּוֹ.  כֻּ ן  יח ׀ עָשַׁ
מַע.  מַר, שָׁ מוֹ ָמַר, שָׁ עַל, כְּ א לְשׁוֹן פָּ ח, ֶלָּ תָּ י״ן פַּ ִ הַשּׁ
ן'  ָְא'. וְכָל ’עָשָׁ ַּ’ ם רְגֵּ ִּ ֹיהּ" וְלא לֵּ ֵן כֻּ ָּ” :ֹרְגּוּמו ַּ ְלְכָך
ן.  בְשָׁ בָר: הַכִּ ם דָּ הֵם שֵׁ ֵי שֶׁ קְרְ ָקוּדִים קָמַץ, מִפְּ מִּ בַּ שֶׁ
לְמוּד לוֹמַר: ”בּעֵֹר  ַּ ?ן זֶה וְלאֹ יוֹתֵר כִבְשָׁ ל סִיד. יָכוֹל כְּ שֶׁ

לְמוּד לוֹמַר:  ַּ וּמַה .(דברים ד, י) "מַיִם ָ אֵשׁ עַד לֵב הַשּׁ בָּ
, נוֵֹן  מֹע הִי יְכוֹלָ לִשְׁ ֶ ר ֶת הָאֹזֶן מַה שּׁ בֵּ ן"? לְשַׂ בְשָׁ ”כִּ
אָג" (הושע  אַרְיֵה יִשְׁ יּוֹצֵא בּוֹ: ”כְּ ר לֶָם. כַּ כָּ ִַּרִיּוֹת סִימָן ה לַבְּ
לוֹ  תוּב מוֹשְׁ א הוּא, וְהַכָּ אֲרִי ֶלָּ י, י), וְכִי מִי ַָן כּחֹ בָּ
דֵי  ין וֹתוֹ לִבְרִיּוֹתָיו כְּ ין וּמְדַמִּ ִַּנוּ מְכָ א אַרְיֵה? ֶלָּ כְּ
יּוֹצֵא בּוֹ: ”וְקוֹלוֹ  . כַּ מֹע יְּכוֹלָ לִשְׁ ֶ ר ֶת הָאֹזֶן מַה שּׁ בֵּ לְשַׂ
ים" (יחזקאל מג, ב), וְכִי מִי ַָן קוֹל  קוֹל מַיִם רַבִּ כְּ
 וֹתוֹ לְדַמּוֹתוֹ לִבְרִיּוֹתָיו,  ֶַּה מְכ א הוּא, וְאַתָּ יִם ֶלָּ לַמַּ

ר ֶת הָאֹזֶן:  בֵּ דֵי לְשַׂ כְּ

הוּא  ל זְמַן שֶׁ יט ׀ הוֹלֵךְ וְחָזֵק מְאדֹ. מַְִג הֶדְיוֹט כָּ
אן ”הוֹלֵךְ  מַאֲרִיךְ לִתְקֹע קוֹלוֹ מַחֲלִישׁ וְכוֹהֲ ,ֶבָל כָּ
ר ָזְֵיהֶם מַה  בֵּ ? לְשַׂ חִלָּ ְִּךְ מ ה כָּ וְחָזֵק מְאֹד". וְלָמָּ
 מִיע ר וּמַשְׁ ה מְדַבֵּ הָיָה משֶֹׁ שֶׁ ר. כְּ ה יְדַבֵּ : משֶֹׁ מֹע יְּכוֹלִין לִשְׁ ֶ שּׁ
א  בוּרָה ֶלָּ י הַגְּ מְעוּ מִפִּ הֲרֵי לאֹ שָׁ רֵָל, שֶׁ רוֹת לְיִשְׂ בְּ הַדִּ
רוּךְ הוּא מְסַיְּעוֹ לָתֵת  דוֹשׁ בָּ ”ָנכִֹי" וְ"לאֹ יִהְיֶה לְךָ", וְהַקָּ
מָע: יַעֲנֶנּוּ בְקוֹל. יַעֲֶנּוּ  יר וְִשְׁ בּוֹ כּחֹ לְִיוֹת קוֹלוֹ מַגְבִּ
ר יַעֲֶ בָאֵשׁ" (מלכים ׳ יח,  מוֹ: ”ֲשֶׁ בַר הַקּוֹל, כְּ עַל דְּ

בַר הָאֵשׁ לְוֹרִידוֹ:  כד), עַל דְּ

לְמוּד  ַּ ?ׁש כ ׀ וַיֵּרֶד ה׳ עַל הַר סִינַי. יָכוֹל יָרַד עָלָיו מַמָּ
כֶם" (ללן כ, יט)!  י עִמָּ ִְּר בַּ מַיִם דִּ ָ י מִן הַשּׁ לוֹמַר: ”כִּ
יעָן עַל  חְּוִֹים וְהָעֶלְיוִֹים וְהִצִּ ַַּמַיִם ה ין שָׁ הִרְכִּ ד שֶׁ מְלַמֵּ
בוֹד עֲלֵיהֶם:  א הַכָּ סֵּ ה, וְיָרַד כִּ טָּ ע עַל הַמִּ מַצָּ י הָָר כְּ בֵּ גַּ

391

ספר שמות  |  פרק יט   |  יתרו

Sam
ple

 pr
ev

iew
 

Kore
n P

ub
lis

he
rs 

Je
rus

ale
m



DISCUSSION
1:22 | The priests: The identity of the priests 
at the time is uncertain. According to tradi-
tion, the firstborn sons of each family served as 
priests. The special status of the firstborn can be 
seen, for example, in the story of Esau’s sale of 
his birthright to Jacob (Genesis 5:–4; see also 
Exodus 4:–). After the sin of the Golden Calf, 
when the Tabernacle was built, Aaron’s descen-
dants were appointed priests (Zevaĥim b; 

Bemidbar Rabba :5; Ibn Ezra; Bekhor Shor; see 
Numbers :, and Bekhor Shor ad loc.).

1:2 | The Lord said to him: Go, descend: 
Some commentaries interpret the phrase “Go, 
descend” as an explanation for why a repeat 
of the earlier warning is necessary. Although 
Moses was certain that no one would disobey 
the command and ascend the mountain, God 
told him that if he were to go down and examine 

the people’s nature, he would realize the need 
to warn them again at this juncture, due to the 
great danger and the temptation to draw close 
to God (see Ohev Yisrael, Likkutim Ĥadashim, 
Yitro). 

2:2 | I am the Lord your God: The first of the 
Ten Precepts appears in a positive and negative 
formulation relating to the presence of God. 
This matter must necessarily precede all the 

 21 Th e Lord said to Moses: Descend, and again warn the 
people, lest they break through to the Lord to see. When 
they realize that this is no ordinary fi re, the smoke is unusual, 
and the shofar is unlike any other shofar they have heard, they 
might be drawn to the place out of curiosity and yearning for 
God. And if they do come near, many of them will fall, either 
because there are guards stationed there, instructed to stop any-
one who att empts to approach, or due to divine retribution for 
this infraction. 

 22 Also the priests,D those who perform the sanctifi ed rites and 
who approach the Lord and stand in front of the people at 
the foot of the mountain,20 shall sanctify themselves, lest the 
Lord burst out against them. 

 23 Moses said to the Lord: Why do I need to warn them a second 
time? Aft er all, the people will not be able to ascend Mount 

Sinai, as you have already warned us, saying: Demarcate the 
mountain, and sanctify it.

 24 Th e Lord said to him: Go, descend,D and you shall ascend, 
and Aaron with you. Your brother shall accompany you part 
of the way. It is evident from the verses below that even those 
close to Moses, who were permitt ed to ascend higher than the 
rest of the people, were not permitt ed to reach the spot of the 
encounter itself, where Moses alone ascended (see ��:��). God 
again warns: But the priests and the people shall not ad-
vance and break through to ascend to the Lord, lest He burst 
out against them.

 25 Moses descended to the people, and said God’s repeated 
warning to them. Apparently, he then ascended the mountain 
again.21

The Torah lists Ten Precepts spoken by God on Mount Sinai, which He later wrote on stone tablets. The familiar 
term “Ten Commandments” is translated here as “Ten Precepts.” In three places the Torah recounts the writing 
of the ten devarim on the Tablets of the Covenant. Devarim is best translated as statements or precepts, not 
commandments. Furthermore, the passages in which these are stated can readily be divided up into ten 
precepts, while it is difficult to divide them into ten commandments. 

It should be noted that the precise division of the revelation into ten sections is a matter of dispute. These precepts, which include matters between 
man and God as well as those involving relationships between man and his fellow man, are at the foundation of the Judaic religious structure and the 
Jewish approach to life. In large part, they are also the source of universal values. Most of them are prohibitions relating to actions, but there are also 
some positive commands, as well as matters relating to one’s emotional and psychological states.

There is a distinction between the first five precepts, which focus on the relationship between God and man – including the honoring of one’s parents, 
as this precept is also within the rubric of honoring God – and the last five precepts, which consist of interpersonal prohibitions. In fact, the name of 
God does not appear in the second section at all.

All the precepts are addressed to the individual, in a direct, personal manner. However, in the early precepts, which focus on the belief in God, God is 
referred to in the first person, as the Speaker, whereas in the other precepts God is referred to in the third person. 

 1 God spoke all these matt ers, saying: It is unclear from the 
continuation of the account whether the entire people heard all 
the precepts directly.24 In any case, they certainly heard the fi rst 
section from God. 

 2 I am the Lord your God,D who took you out of the land of 
Egypt, from the house of bondage. According to some com-
mentaries, this is not a separate command, but the Speaker 

presenting Himself, since without the acceptance of this basic 
identifi cation of God there is no meaning to the commands 
that follow.25 Others maintain that this is a command to believe 
in God and to know Him.26 

 3 Th e previous declaration leads to the demand for exclusivity: 
You shall have no other gods before Me, together with Me. 
Th ere is no other god but Me.

The Ten Precepts
EXODUS 20:114

20
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 Examples of Rabbi Steinsaltz’s clarity

  כז

  כח

 כט

  ל

  לא

  לב

  לג

  לד

  לה

  לו
  לז

  לח

  לט

  מ

  מא

  מב

  מג

  מד

  מה

ם  עֲבֽדָֹתָ֑ כ֖לֹ  וּל ם  אָ֔ ָ למַשּׂ ֨כ י ל נִּ֔ שֻׁ ֽר הַגֵּ נֵי֣  ּב  עֲבדַֹתל ּכ ה  יֶ֗ ה ֽ תִּ יו  וּבָנָ֜ הֲרֹ֨ן  אַֽ  י עַל־פִּ
י֖  נִּ שֻׁ ֽר נֵי֥ הַגֵּ ּחֹ֛ת ב ּפ ׁת מִש ם׃ זֹ֣את עֲבדַֹ֗ אָֽ ָ למַשּׂ ּת כ רֶת אֵ֖ מֶ֔ ׁמִש ּב ם עֲלֵהֶם ֤ תֶּ קַד וּפ
נֵי֖  ּן׃        ב הַכּהֵֹֽ הֲרֹ֖ן  ן־אַֽ ֽ בֶּ ר  יתָמָ֔ אִֽ  יַד ּב ם  תָּ֔ מַר ׁש וּמִ֨ מוֹעֵ֑ד  א֣הֶֹל  ּב
עַ֛ד  לָה ו ע ה וָמַ֗ נָ֜ ים שָׁ לשִֹׁ֨ ׁש ן ם׃ מִבֶּ קֹ֥ד אֹתָֽ פ ם תִּ בֵית־אֲבֹתָ֖ ם ל חֹתָ֥ ּפ ׁמִש י ל רָרִ֑ מ
 זֹאת ת א֥הֶֹל מוֹעֵֽד׃ ו עֲב֕דֹ אֶת־עֲבדַֹ֖ א לַֽ בָ֔ א לַצָּ ל־הַבָּ ּם כ דֵ֑ ק פ נָה֖ תִּ ים שָׁ ֥ ִ ן־חֲמִשּׁ בֶּ
יו  עַמּוּדָ֥ ו יו  רִיחָ֖ וּב ן  כָּ֔ ׁש הַמִּ  י שֵׁ קַר מוֹעֵ֑ד  א֣הֶֹל  ּב ם  לעֲבֽדָֹתָ֖ כ ל ם  אָ֔ ָ מַשּׂ רֶת  מֶ֣ ׁמִש
כ֖לֹ  ם וּל לֵיהֶ֔ ּל־כ ֨כ ם ל רֵיהֶ֔ ית וּמֵ֣  דֹתָם וִיתֵֽ ם  נֵיהֶ֗ אַד יב ו ר סָבִ֜ חָצֵ֨ עַמּוּדֵי הֶֽ וַֽאֲדָנָיֽו׃ ו
 חֹת ּפ ׁמִש ת  עֲבדַֹ֗ זֹ֣את  ם׃  אָֽ ָ מַשּׂ רֶת  מֶ֥ ׁמִש י  לֵ֖ ּאֶת־כ ד֔וּ  ק פ תִּ מֹ֣ת  שֵׁ וּב ם  עֲבֽדָֹתָ֑
קֹ֨ד  וַיִּפ ן׃  הַכּהֵֹֽ הֲרֹ֖ן  ן־אַֽ ֽ בֶּ ר  יתָמָ֔ אִֽ  יַד ּב מוֹעֵ֑ד  אֹ֣הֶל  ּב ם  ל־עֲבֽדָֹתָ֖ כ ל י  רָרִ֔ מ נֵי֣  ּב
ן  מִבֶּ֨ ם׃  ית אֲבֹתָֽ בֵ֥ וּל ם  חֹתָ֖ ּפ ׁמִש י ל הָתִ֑ ּהַק נֵי֣  ּה אֶת־ב עֵדָ֖ הָֽ י  יאֵ֥ שִׂ וּנ הֲרֹ֛ן  אַֽ ו ה  ֧ משֶֹׁ
א֥הֶֹל  ּב ה  עֲבדָֹ֖ לַֽ א  בָ֔ לַצָּ  א ל־הַבָּ ּכ נָה֑  שָׁ ים  ֣ ִ ן־חֲמִשּׁ בֶּ עַ֖ד  ו לָה  ע וָמַ֔  נָה שָׁ ים  ֤ לשִֹׁ ׁש
 קוּדֵי ה פ ים׃ אֵ֤לֶּ ֽ ִ וַֽחֲמִשּׁ ע מֵא֖וֹת  בַ֥ ׁיִם ש פַּ֕ ם אַל חֹתָ֑ ּפ ׁמִש ם ל דֵיהֶ֖ קֻֽ י֥וּ פ וַיִּֽה מוֹעֵֽד׃ 
י  ֥ עַל־פִּ הֲרֹ֔ן  אַֽ ו  ה מֹשֶׁ ד  קַ֤ פָּ ר  אֲשֶׁ֨ מוֹעֵ֑ד  אֹ֣הֶל  ּב ד  עבֵֹ֖ ל־הָֽ ּכ י  הָתִ֔ ּהַק חֹ֣ת  ּפ ׁמִש
ית  בֵ֥ וּל ם  חוֹתָ֖ ּפ ׁמִש ל וֹן  שׁ֑ ר גֵֽ נֵי֣  ּב י  קוּדֵ֖ וּפ ה׃         ֽ יַד־מֹשֶׁ ּב יהו֖ה 
א  בָ֔ לַצָּ  א ל־הַבָּ ּכ נָה֑  שָׁ ים  ֣ ִ ןחֲמִשּׁ בֶּ עַ֖ד  ו לָה  ע וָמַ֔  נָה שָׁ ים  ֤ לשִֹׁ ׁש ן  מִבֶּ֨ ם׃  אֲבֹתָֽ
שׁ  ֥ שֵׁ ו יִם  פַּ֕ אַל ם  ית אֲבֹתָ֑ בֵ֣ ם ל חֹתָ֖ ּפ ׁמִש ם ל דֵיהֶ֔ קֻ֣ ּפ  ּיו וַיִּֽה א֥הֶֹל מוֹעֵֽד׃  ּב ה  עֲבדָֹ֖ לַֽ
מוֹעֵ֑ד  אֹ֣הֶל  ּב ד  עבֵֹ֖ ל־הָֽ ּכ וֹן  שׁ֔ גֵֽר נֵי֣  ּב  חֹת ּפ ׁמִש י  קוּדֵ֗ פ ה  לֶּ אֵ֣ ים׃  ֽ לשִֹׁ ׁוּש מֵא֖וֹת 
ם  חֹתָ֖ ּפ ׁמִש י ל רָרִ֑ נֵי֣ מ ּב חֹ֖ת  ּפ ׁי מִש קוּדֵ֕ י יהוֽה׃ וּפ ֥ הֲרֹ֖ן עַלפִּ אַֽ ו ה  ֛ ד משֶֹׁ קַ֥ פָּ ר  אֲשֶׁ֨
א  בָ֔ א לַצָּ ל־הַבָּ ּנָה֑ כ ים שָׁ ֣ ִ ןחֲמִשּׁ עַ֖ד בֶּ ה וָ ע נָה וָמַ֔ ים שָׁ ֤ לשִֹׁ ׁן ש ם׃ מִבֶּ֨ ית אֲבֹתָֽ בֵ֥ ל
יִם׃  וּמָאתָֽ ים  אֲלָפִ֖ ת  ל֥שֶֹׁ ׁש ם  חֹתָ֑ ּפ ׁמִש ל ם  דֵיהֶ֖ קֻֽ פ י֥וּ  וַיִּה מוֹעֵֽד׃  א֥הֶֹל  ּב ה  עֲבדָֹ֖ לַֽ
ה׃  ֽ יַד־משֶֹׁ ּי יהו֖ה ב ֥ הֲרֹ֔ן עַל־פִּ אַֽ ו ה ד משֶֹׁ קַ֤ ר פָּ י אֲשֶׁ֨ רָרִ֑ נֵי֣ מ ּחֹ֖ת ב ּפ ׁי מִש קוּדֵ֔ ה פ לֶּ אֵ֣

שני

 עֲלֵיהֶם?  ֶֻּים מְמִ י אַהֲרֹן וּבָנָיו. וְאֵי זֶה מֵהַבָּ כז ׀ עַל פִּ

ן ַהֲרןֹ הַכֵֹּן" (ללן פסוק כח):  יַד ִיָמָר בֶּ "בְּ

יְֵדוֹת  הֲרֵי  שֶׁ עַמּוּדִים,  ל  שֶׁ לב ׀ וִיתֵדֹתָם וּמֵיתְרֵיהֶם. 

רְשׁוֹן הָיוּ, וִיֵדוֹת וּמֵיָרִים  ֵי גֵּ א בְּ מַשָּׂ לָעִים בְּ וּמֵיְרֵי הַקְּ
 , יהֵם הָרוּח גְבִּ ַּ ֹלּא ה שֶׁ מַטָּ ָעִים מִלְּ הָיוּ ַיְּרִיעוֹת וְלַקְּ
הֶם  בָּ ִתְלוֹת  סָבִיב  לָעַמּוּדִים  הָיוּ  וּמֵיָרִים  וִיֵדוֹת 

וְקֻנְטִיסִין,  כְלוּנְסוֹת  בִּ  ָֹהָעֶלְיו פָָם  שְׂ בִּ ָעִים  הַקְּ
ן (ברייא דמלאכת המשכן  כָּ שְׁ מְלֶאכֶת הַמִּ נוּיָה בִּ ְ שּׁ מוֹ שֶׁ כְּ

פרק ה): 

רש״י
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Families of the Levites, Their Numbers and Their Tasks

Gershon Kehat Merari

Items under their responsibility The curtains, screens, and hangings The sacred vessels The beams, pillars, and sockets

Families Livni, Shimi Amram, Yitzhar, Hevron, Uziel Mahli, Mushi

Numbers, from one month old  8 2

Numbers, between thirty and 
fifty years of age

23 (roughly 3% of all the Levites) 2 (less than one-third of all the Levites) 32 (more than half of the 
Levites)

Place of encampment West South North

Prince of their house Elyasaf son of Lael Elitzafan son of Uziel
Elazar son of Aaron, the prince of the 
princes of the Levites

Tzuriel son of Avihayil

DISCUSSION

 46 Th e sum total of all the counted, whom Moses and Aaron 
and the princes of Israel counted of the Levites, by their 
families, and by their patrilineal house, was as follows:

 47 Th ey were counted from thirty years old and above until 
fi ft y years old, everyone who came to perform the service 
of work and the service of bearing in the Tent of Meeting.

 48 Th ose counted were eight thousand fi ve hundred and 
eighty.

  49 According to the directive of the Lord he counted them, at 
the hand of Moses, under his supervision,4 each man to his 
work and to his burden. And these were the results of his 
count that was performed as the Lord commanded Moses.

The previous sections dealt with the organization of the camp, the arrangement of the banners 
and the division of the tribes’ encampments as military units. The Tabernacle was in the center, 
surrounded on three sides by the camp of the Levites and on the fourth side by Moses and Aaron, 
while the Israelite’s camp formed the outer ring. The arrangement of the camp is followed by a 
commandment that pertains to the sanctity of the camps: In certain cases of ritual impurity,  the 

impure individuals are prohibited from entering the camps which are arranged around God’s Tabernacle. 

 1 Th e Lord spoke to Moses, saying:
 2 Command the children of Israel, and they shall send out 

from the camp every leper, one affl  icted with tzara’at, com-
monly translated as leprosy,5 and anyone with a discharge. 
Th is includes a man who emits a gonorrhea-like discharge from 
the member, and a woman who emits a discharge of blood from 
the uterus.6 And you shall also send from the camp anyone 

impure by means of a corpse. Th e details of this type of impu-
rity are discussed elsewhere (��:��–��). 

 3 Male and female, adults and minors alike,  you shall send out, 
outside the camp you shall send them;D and they shall not 
render impure their camp, in which I dwell in their midst.

 4 Th e children of Israel did so, and sent them outside the 
camp; as the Lord spoke to Moses, so the children of Israel 
did.

The following brief passage completes the discussion of certain laws that were already mentioned 
in Leviticus. After detailing the order of the camp according to the tribal banners and the lineage of 
the Jewish people according to their families, this passage deals with those who joined the Jewish 
people but were not members of the twelve tribes, as stated in Exodus: “And a mixed multitude 
came up with them” (:). These converts often did not have any relatives in the camp. If someone 

unlawfully took money from a convert and he died leaving behind no heirs, the thief is unable to return the stolen property to its rightful owner. 
He must therefore give it to a priest, who is God’s representative. Besides returning the principal, the thief must pay an additional fine and bring an 
atonement offering. Both this matter and the matter discussed in the subsequent section are somewhat related to the purity of the camp previously 
discussed. While the previous sections dealt with maintaining the ritual purity of the camp, these sections deal with the moral purity of the camp. 

 5 Th e Lord spoke to Moses, saying:
 6 Speak to the children of Israel: A man or woman, when they 

perform any sin of a person, committ ing a trespass,D betray-
ing the trust of another through theft , stealing, or cheating, he 

thereby also sins against the Lord. Aside from the fact that the 
transgressor betrays a person’s trust, he also does not take into 
consideration the fact that God is watching and is aware of his 
deed. And therefore, that person is guilty.

Sending the Ritually Impure 
Outside the Camp
NUMBERS 5:14 

5
Third 
aliya

Payments and Gifts Due to 
the Priests
NUMBERS 5:510
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DISCUSSION
1: | Tzafenat Paneah: Some have explained 
this as a descriptive term in Hebrew meaning 
“interpreter of secrets” (Targum Yonatan; Rashi). 
However, as this is the only instance of the root 
peh-ayin-nun-ĥet in the Bible, it is likely that this 
is in fact an Egyptian name given to Joseph by 
Pharaoh (Rashbam). There are other Israelites 
with Egyptian names in the Torah, e.g., Pinehas. 
Joseph’s new name is a title of honor commen-
surate to his lofty position. 

Asenat, daughter of Poti Fera: Despite the 
similarity in name, this was apparently not 
the daughter of Potifar (Rashbam), although 
there is a midrash which claims that Potifar and 
Poti Fera are one and the same (see Sota b). 
Joseph’s father-in-law was not an executioner 
like Potifar, but the head priest in the capital city 
of On, where there was a temple. By arranging 
this marriage, Pharaoh not only acted gener-
ously toward Joseph but also strengthened his 
position: Since priests in Egypt were infl uential 

members of society, Pharaoh wanted Joseph to 
have direct ties with this other source of power 
of the ruling classes. 

1: | Grain like the sand of the sea: For a 
very long time, until nearly two thousand years 
ago, Egypt was the leading country in grain 
production. It grew enough for all its needs 
and even exported a signifi cant amount of pro-
duce to lands near and far. During the period 
of Roman rule, Egypt served as the granary of 
Rome (see Isaiah  :). 

 43 He had him ride in the alternate chariot that he had, the 
chariot he would use when the king’s regular chariot was un-
available. Pharaoh kept his personal chariot exclusively for him-
self. And they cried before him: Kneel.7 When Joseph trav-
eled in his chariot, all were obliged to kneel before him. And he 
was set over the entire land of Egypt. Pharaoh formally and 
publicly announced that Joseph was in charge of all of Egypt. 

 44 Pharaoh summarized the matt er and said to Joseph: I am 
Pharaoh, descendant of the gods, ruler and governor, and yet, 
beyond that, without you no man shall lift  his hand or his 
foot in the entire land of Egypt. You have full authority over 
everything that is done in the land. 

 45 Pharaoh called Joseph’s name Tzafenat Paneah;BD and as 
Joseph was now an important fi gure, Pharaoh arranged for him 
to be married: He gave him Asenat, daughter of Poti Fera,D 
priest of On,B as a wife. Joseph came out over the land of 
Egypt; he traversed the land as its ruler and began to organize 
its internal aff airs. 

 46 Joseph was thirty years old as he stood before Pharaoh king 
of Egypt. Th irteen years had passed since his original dreams, 
due to which he was sold and exiled from his land (��:�). Since 
that time his status had changed beyond recognition. Joseph 
came out from before Pharaoh, and he passed through the 
entire land of Egypt in order to put into practice his advice to 
Pharaoh.

 47 Th e earth produced, during the seven years of plenty, in 
abundance [kematzim]. Th e grains of a single stalk amounted 
to a handful [kometz], or several handfuls.8 Alternatively, some 
explain that this means that the earth produced enough to fi ll 
the storehouses.9 In any event, the verse expresses the fact that 
the yield of the land was extensive. 

 48 He, Joseph, gathered all the food of the seven years that was 
in the land of Egypt and placed food in the cities; he placed 
the food of the fi elds that was around the city in it. In every 
city Joseph stored the produce that grew in its environs, both 
in order to keep the produce in the local climate to which it 

was accustomed, and also 
because each city could 
estimate accurately the 
amount of produce re-
quired for its inhabitants. 

 49 Joseph amassed grain 
like the sand of the sea,D 
very much, until one 
stopped counting as it 
was without number. 
An enormous amount of 
produce grew each year. It 
is possible that this verse 
should be understood lit-
erally: At fi rst they tried 
keeping records, but even-
tually they gave up, overwhelmed by the sheer mass of produce. 

 50 Two sons were born to Joseph during the years of plenty be-
fore the advent of the year of the famine, who were born to 
him by Asenat, daughter of Poti Fera, priest of On.

 51 Joseph called the name of the fi rstborn Manasseh, as he felt: 
God has made me forget [nashani] all my toil, my suff ering 
and hardship, and the trouble of my father’s entire house, 
from which I suff ered for many years, as I am now a new person.

 52 He called the name of the second son Efraim, as he said: Not 
only have I forgott en my suff ering, but now God has made me 
fruitful [hifr ani] in that I have become successful and risen to 
prominence in the land of my affl  iction.

 53 Th e seven years of plenty that was in the land of Egypt 
concluded.

 54 Th e seven years of famine began to come, as Joseph had 
said. In Egypt, which is mainly dependent not on rainfall but 
on an irrigation system whose source is the Nile, this transi-
tion was sharp. If for whatever reason the water level in the Nile 
falls lower than required, the land does not produce, resulting 
in famine. Furthermore, this was not merely a local problem in 

Fresco, Tomb of Nakht, 1–13 BCE

Fourth 
aliya
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BACKGROUND
1: | Tzafenat Paneah: The suffi  x represented 
here by the letters ayin-nun-ĥet, typically spelled 
“ankh” in English, denotes life in Egyptian. This 
suffi  x was added to the names of important in-
dividuals, e.g., the pharaoh Tutankhamun, whose 
name is a fusion of the words tut, ankh, and 
amun. One can see in Egyptian engravings the 

ankh symbol, an object that represents the life 
force, borne by gods and nobles. Some maintain 
that its shape is meant to be reminiscent of the 
Nile, which was the source of all life for Egypt. 

On: The ancient capital of Egypt, located in the 
southern tip of the Nile Delta. On served as an 

important religious center for the sun god Aten. 
Upon the Hellenist conquest of Egypt, its name 
was changed to the Greek Heliopolis, which 
means City of the Sun (see commentary on Isaiah 
1:18). 

  מג

  מד

  מה

  מו

  מז

  מח

  מט

  נ

  נא

  נב

 נג

  נד

עַ֖ל  אֹת֔וֹ  נָת֣וֹן  ו  ך רֵ֑ אַב פָנָי֖ו  ל א֥וּ  ר וַיִּק ר־ל֔וֹ  אֲשֶׁ  נֶה ׁש הַמִּ בֶ֤ת  כֶּ מִר ּב אֹת֗וֹ  ֣ב  כֵּ וַיַּר
ישׁ  אִ֧ ים  לֽאֹ־יָרִ֨ יךָ  עָדֶ֗ וּבִל ע֑הֹ  פַר אֲנִי֣  אֶל־יוֹסֵ֖ף  ע֛הֹ  ר פַּ וַיֹּ֧אמֶר  יִם׃  רָֽ מִצ רֶץ  ל־אֶ֥ ּכ
 ֒ ח נֵ֒ ע פַּ נַ֣ת  צָֽפ ם־יוֹסֵף֮  ֽ שֵׁ ע֥הֹ  פַר א  רָ֨ וַיִּק יִם׃  רָֽ מִצ רֶץ  ל־אֶ֥ כ ּב ל֖וֹ  אֶת־רַג ו אֶת־יָד֛וֹ 
יִם׃ רָֽ רֶץ מִצ ה וַיֵּצֵ֥א יוֹסֵ֖ף עַל־אֶ֥ ֑ ָ אִשּׁ ן אֹ֖ן ל רַע כּהֵֹ֥ וֹטִי פֶ֛ ת־פּ֥ ת בַּ נַ֗ ס ן־ל֣וֹ אֶת־אָֽ וַיִּתֶּ
נֵי֣  פ מִלִּ  יוֹסֵף וַיֵּצֵא֤  יִם  רָ֑ מִצ לֶך מֶֽ ע֣הֹ  ר פַּ נֵי֖  לִפ ד֕וֹ  מ ע ּב ה  נָ֔ שָׁ ים  ֣ לשִֹׁ ׁשן בֶּ  יוֹסֵף ו
ים׃  מָצִֽ לִק בָ֑ע  ָ הַשּׂ נֵי֣  ׁש בַע  ֖ שֶׁ ּב רֶץ  הָאָ֔ עַשׂ  ֣ וַתַּ יִם׃  רָֽ מִצ רֶץ  לאֶ֥ כ ּב יַּעֲֽבֹ֖ר  וַֽ עֹ֔ה  פַר
ים  עָרִ֑ ֽ בֶּ ןאֹ֖כֶל  וַיִּתֶּ יִם  רַ֔ מִצ רֶץ  אֶ֣ ּב  ּהָיו ֤ר  אֲשֶׁ ים  נִ֗ שָׁ בַע  ֣ שֶׁ ׀  לאֹ֣כֶל  ּכאֶת ץֹ  בּ֞ וַיִּק
֣ה  בֵּ ח֥וֹל הַיָּם֖ הַר ּר כ ֛ ף בָּ ֹר יוֹסֵ֥ בּ֨ תוֹכָֽהּ׃ וַיִּצ ּן ב יהָ נָתַ֥ יבֹתֶ֖ בִֽ ר ס ֥ יר אֲשֶׁ ה־הָעִ֛ דֵֽ ׂאֹ֧כֶל ש
נַת֣  ׁב֖וֹא ש רֶם תָּ טֶ֥ ּים ב נֵי֣ בָנִ֔ ׁש ד יוֹסֵ֤ף יֻלָּ ֽר׃ וּל פָּ ין מִס יאֵ֥ ֹר כִּ פּ֖ ל לִס יחָדַ֥ ֽ א֑דֹ עַ֛ד כִּ מ
ם  ֥ אֶת־שֵׁ ף  יוֹסֵ֛ א  רָ֥ וַיִּק אֽוֹן׃  ן  כּהֵֹ֥ רַע  פֶ֖ וֹטִי  ת־פּ֥ בַּ ת  נַ֔ ס אָֽ  ֹדָה־לּו ֽיָל ֤ר  אֲשֶׁ רָעָ֑ב  הָֽ
נִי֖  ֵ ם הַשּׁ ֥ ת שֵׁ אֵ֛ י׃ ו ֥ית אָבִֽ לבֵּ ּת כ אֵ֖ י ו ל־עֲמָלִ֔ ּאֶת־כ נִי אֱלהִֹים ֤ ַ י־נַשּׁ ֽ ה כִּ ֑ ֶ נַשּׁ כ֖וֹר מ ּהַב
ר  ֥ אֲשֶׁ בָ֑ע  ָ הַשּׂ נֵי֣  ׁש בַע  ֖ שֶׁ ינָה  לֶ֕ כ וַתִּ יִֽי׃  נ ע רֶץ  אֶ֥ ּב ים  אֱלהִֹ֖ נִי  רַ֥ הִפי ֽ כִּ יִם  רָ֑ אֶפ א  קָרָ֣
י  הִ֤ וַי יוֹסֵ֑ף  ר  אָמַ֣ ר  ֖ אֲשֶׁ ֽ כַּ לָב֔וֹא   רָעָב הָֽ נֵי֤  ׁש בַע  ֣ שֶׁ ינָה  חִלֶּ֜ ּוַת יִם׃  רָֽ מִצ רֶץ  אֶ֥ ּב הָיָה֖ 

רביעי

רש״י

כֶת ֵצֶל  בְתּוֹ, הַמְהַלֶּ ִיָּה לְמֶרְכַּ ְ נֶה. הַשּׁ שְׁ בֶת הַמִּ מִרְכֶּ מג ׀ בְּ

לְשׁוֹן  א”, ’רַךְ‘ בִּ א לְמַלְכָּ ין ַבָּ ַרְגּוּמוֹ: ”דֵּ לּוֹ: אַבְרֵךְ. כְּ שֶׁ
ר רֵיכָא” (בבא  פִין‘: ”לָא רֵיכָא וְלָא בַּ ָּ ֻ ’הַשּׁ י מֶלֶךְ, בְּ אֲרַמִּ
י יְהוּדָה: ”ַבְרֵךְ” זֶה  רַשׁ רַבִּ דָה, דָּ בתר ד ע״). וּבְדִבְרֵי ַגָּ

י יוֹסִי  ִים. ָמַר לוֹ רַבִּ ָ שּׁ חָכְמָה וְרַךְ בַּ הוּא ָב בְּ יוֹסֵף, שֶׁ
ה מְעַוֵּת עָלֵינוּ ֶת  י, עַד מָתַי ַתָּ רַבִּ ן דּוּרְמַסְקִי: בֵּ בֶּ
הַכּלֹ יְהוּ  יִם, שֶׁ רְכַּ א לְשׁוֹן בִּ תוּבִים? ֵין ’ַבְרֵךְ‘ ֶלָּ הַכְּ
אֱמַר: ”וְָתוֹן תֹוֹ״ וְגוֹ׳:  ֶּ עְִיָן שֶׁ חַ יָדוֹ, כְּ ַּ כְנָסִין וְיוֹצְאִיןִ

זֵרוֹת עַל מַלְכוּתִי,  יָדִי לִגְזֹר גְּ יֵּשׁ יְכלֶֹת בְּ מד ׀ אֲנִי פַרְעהֹ. שֶׁ

רְשׁוְּךָ.  לּאֹ בִּ לְעָדֶיךָ, שֶׁ לּאֹ יָרִים ִישׁ ֶת יָדוֹ בִּ וַאֲִי גּוֹזֵר שֶׁ
בָר ַחֵר, ”ִֲי פַרְעִֲ ,”ֹי ֶהְיֶה מֶלֶךְ, ”וּבִלְעָדֶיךָ״ וְגוֹ׳,  דָּ
א  ” (לעיל פסוק מ) ֶלָּ ךָּ ל מִמֶּ א ֶגְדַּ סֵּ גְמַת ”רַק הַכִּ זוֹ דֻּ
עַ: אֶת יָדוֹ וְאֶת  בַּ עַת ְתִיַת הַטַּ שְׁ הֻצְרַךְ לְפָרֵשׁ לוֹ בִּ שֶׁ

ַרְגּוּמוֹ:  רַגְלוֹ. כְּ

מְיוֹן  עְֵחַ‘ דִּ פוּנוֹ, וְאֵין לְ‘פַּ . מְפָרֵשׁ הַצְּ עְנֵח מה ׀ צָפְנַת פַּ

קְרָ: פּוֹטִי פֶרַע. הוּא פּוֹטִיפַר, וְִקְרָ פּוֹטִיפֶרַע עַל  מִּ בַּ
ב זְכוּר:  כַּ קַח ֶת יוֹסֵף לְמִשְׁ לָּ רֵס מֵאֵלָיו, לְפִי שֶׁ ָְּס נִּ שֶׁ

שׁוֹן  שׁוֹן ֶעֱקָר מִלְּ ַרְגּוּמוֹ, וְאֵין הַלָּ עַשׂ הָאָרֶץ. כְּ מז ׀ וַתַּ

יָּה: לִקְמָצִים. קֹמֶץ עַל קֹמֶץ, יָד עַל יָד הָיוּ וֹצְרִין:  עֲשִׂ

ל ֶרֶץ וְאֶרֶץ  כָּ תוֹכָהּ. שֶׁ דֵה הָעִיר... נָתַן בְּ מח ׀ אֹכֶל שְׂ

קוֹם  הַמָּ מֵעֲפַר  בוּאָה  ְּ בַּ וְנוִְֹין  רוֹתֶיהָ,  פֵּ  ֶמַעֲמֶד
רָקֵב:  בוּאָה מִלֵּ ְַּת הֶ וּמַעֲמִיד

ר חָדַל לוֹ הַסּוֹפֵר לִסְפּרֹ,  י חָדַל לִסְפֹּר. עַד ֲשֶׁ מט ׀ עַד כִּ

ר,  אֵין מִסְפָּ ר. לְפִי שֶׁ י אֵין מִסְפָּ וַהֲרֵי זֶה מִקְרָ קָצָר: כִּ
הָא‘:  לְשׁוֹן ’דְּ שׁ בִּ מֵּ י‘ מְשַׁ וַהֲרֵי ’כִּ
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DISCUSSION
1: | Joseph opened all that was in them 
and sold grain to the Egyptians: Joseph was 
interested not only in selling the produce but 
also in regulating its distribution. As Pharaoh’s 
representative he sought to establish a system 
that would enable him to oversee the people’s 

sustenance. On the one hand, this was not a free 
distribution of bread; on the other hand, the 
trade in grain was not conducted as a free mar-
ket system. Joseph’s aim was to regulate the sale 
of grain in order to ensure that no one in Egypt 
would die of hunger. 

2: | But Benjamin, Joseph’s brother, Jacob 
did not send: Jacob was especially close to 
Benjamin for two reasons: He was the only 
surviving child of Jacob’s beloved wife, and he 
therefore served as a reminder of her; and he 
also reminded Jacob of his favorite son, Joseph. 

the mountains of Africa, which failed to provide enough water. 
Rather, there was famine in all lands, due to climate changes. 
But in all of the land of Egypt there was bread. 

 55 Aft er private stores of food ran out and it became clear that 
the summer harvest produced a meager yield, all of the land 
of Egypt was hungry, and the people cried to Pharaoh for 
bread. Th e citizens’ direct and indirect complaints were di-
rected at Pharaoh not only because he was their ruler, but also 
because they att ributed divine qualities to him. Pharaoh said 
to all the Egyptians: Go to Joseph, as he is in charge of deal-
ing with your sustenance; what he says to you, you shall do. 
Pharaoh sought to spare himself, his ministers, and his close 
confi dants the pressure of handling this problem. As soon as 

it became necessary to start distributing food in an organized 
manner, he directed all complaints to Joseph. 

 56 Th e famine was on the entire face of the earth, outside Egypt 
as well, and therefore it was impossible to import food. And 
Joseph opened all that was in them, the storehouses, and 
sold grain to the Egyptians.D It is unclear whether in the fi rst 
stage Joseph bought the produce or whether he collected it as a 
tax. In any case, at this point he sells it. Th e famine was inten-
sifi ed in the land of Egypt, as the people had nothing to eat 
apart from the produce in Joseph’s granaries. 

 57 All the land, neighboring countries, came to Egypt to pur-
chase grain from Joseph, for the famine was severe in all 
the land. Up to this point Joseph’s interpretation of Pharaoh’s 
dream had come to pass in full. 

When Joseph interpreted Pharaoh’s dream, planned a solution to the 
grave problems posed by his interpretation, and put these ideas into 
practice, he unknowingly, through hidden divine providence, has 
prepared the way for his reencounter with his brothers. The famine, 

which aff ects the entire region, reaches the land of Canaan as well, and the family of Jacob seeks to assuage its hunger by purchasing some of the 
produce that Joseph has stored  in Egypt. 

 1 Jacob saw that there was grain in Egypt, as Joseph sold pro-
duce not only to citizens of Egypt but to foreigners as well. 
Since Jacob and his sons were mainly shepherds, their distress 
was less immediate and apparent than that of their neighboring 
farmers. And therefore Jacob said to his sons: Why are you 
presenting yourselves? Do not display yourselves as excep-
tions to the general plight, lest hungry individuals surrounding 
us become envious of us or even att ack us. 

 2 He said: Behold, I have heard that there is grain in Egypt. 
Go down there and acquire grain for us from there that we 
will live and not die.

 3 Ten of Joseph’s brothers went down to acquire grain from 
Egypt. Th e more men who went down, the more produce they 
could carry back with them.

 4 But Benjamin, Joseph’s brother on his mother’s side as well, 
Jacob did not sendD with his other brothers, as he said: Lest 
disaster befall him.

 5 Th e sons of Israel, Jacob, came to acquire grain among those 
others who came from Canaan to acquire grain in Egypt, as the 
famine was in the land of Canaan.

 6 Joseph was the ruler over the land; he was the provider of 
grain to all the people of the land. Joseph did not deal merely 
with the actual sale of food; he was also responsible for pro-
viding oversight of the entire process. Th is meant that he had 
to take political considerations into account when supplying 
produce in order to ensure that foreigners would not endanger 
the security of the country. Joseph’s brothers came, and when 
they saw the powerful minister they prostrated themselves to 
him, faces to the earth, like all the other purchasers.

 7 Joseph saw his brothers, and he recognized them. Although 
he had not seen them for over twenty years and their appearanc-
es had certainly changed, Joseph had no diffi  culty recognizing 
them, as they had all arrived together and wore their customary 
garments. But he acted as though he were a stranger to them 
and spoke harshly to them. Joseph used his authority in order 
to cause them diffi  culties. He said to them: From where did 
you come? Th ey said, in complete innocence: From the land 
of Canaan to acquire food.

Th e First Descent of Joseph’s Brothers to Egypt
GENESIS 42:128

42
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As full brothers, it can also be assumed that there 
was a certain physical resemblance between 
Joseph and Benjamin. For these reasons, and also 
because Benjamin was his youngest son, Jacob 

was especially concerned for Benjamin’s welfare. 
This was compounded by yet another factor: It 
was Jacob who had sent Joseph on a mission, 
after which all traces of him were lost. Perhaps 

for this reason too he was reluctant to send 
Benjamin now (see 44:7–9).

DISCUSSION

יִם  רַ֔ מִצ רֶץ  אֶ֣ ּכ  עַב ר וַתִּ לָֽחֶם׃  יָה  הָ֥ יִם  רַ֖ מִצ רֶץ  ל־אֶ֥ כ וּב אֲרָצ֔וֹת  להָ֣ כ ּב  רָעָב
ר־ ף אֲשֶׁ כ֣וּ אֶל־יוֹסֵ֔ ל יִם רַ֙ ־מִצ כ  ֹע֤ה ר ֑חֶם וַיּ֨אֹמֶר פַּ ע֖הֹ לַלָּ ר עַ֥ק הָעָ֛ם אֶלפַּ וַיִּצ
֤ר  לאֲשֶׁ ּכף אֶת ח יוֹסֵ֜ תַּ֨ רֶץ וַיִּפ נֵי֣ הָאָ֑ ּפל ּה עַ֖ל כ ב הָיָ֔ רָעָ֣ הָֽ וּ׃ ו עֲשֽׂ ֽ ר לָכֶ֖ם תַּ יאֹמַ֥
מָה  י רַ֔ מִצ אוּ  ֣ בָּ  רֶץ להָאָ֙ כ ו יִם׃  רָֽ מִצ רֶץ  אֶ֥ ּב רָעָ֖ב  הָֽ חֱזַק֥  ּוַי יִם  רַ֔ מִצ ֹר ל בּ֣ ׁוַיִּש  הֶם בָּ
יִם  רָ֑ מִצ ּבֶר ב ֖ י יֶשׁשֶׁ ֥ א יַעֲֽק֔בֹ כִּ רֶץ׃ וַיַּ֣ר ל־הָאָֽ כ ּרָעָ֖ב ב י־חָזַק֥ הָֽ ֽ ף כִּ ֹר אֶל־יוֹסֵ֑ בּ֖ ׁלִש
יִם  רָ֑ מִצ ּב בֶר  ֖ יֶשׁ־שֶׁ י  ֥ כִּ י  תִּ ע מַ֔ שָׁ ה֣  הִנֵּ וַיּ֕אֹמֶר  רָאֽוּ׃  ת תִּ ה  לָ֖מָּ יו  בָנָ֔ ל  ֹיַעֲֽקב וַיֹּ֤אמֶר 
ֹר  בּ֥ ׁה לִש רָ֑ ף עֲשָׂ ד֥וּ אֲחֵי־יוֹסֵ֖ ר ּל֥אֹ נָמֽוּת׃ וַי יֶה֖ ו ח נִֽ ם ו ָ֔ רוּ־לָ֣נוּ מִשּׁ ב שִׁ ו ה מָּ דוּ־שָׁ֙ ר
ן־ פֶּ ר  אָמַ֔ י  ֣ כִּ יו  אֶת־אֶחָ֑ יַעֲֽק֖בֹ  לַ֥ח  לֽאֹ־שָׁ ף  יוֹסֵ֔ י  אֲחִ֣  יָמִין נ אֶת־בִּ ו יִם׃  רָֽ צ מִמִּ ר  ֖ בָּ
רֶץ  אֶ֥ ּב רָעָ֖ב  הָֽ י־הָיָה֥  ֽ כִּ ים  אִ֑ הַבָּ  ת֣וֹך ּב ֹר  בּ֖ ׁלִש ל  רָאֵ֔ ׂיִש נֵי֣  ּב  ּוַיָּבֹ֙או אָסֽוֹן׃  נּוּ  רָאֶ֖ יִק
י  רֶץ וַיָּבֹ֙אוּ אֲחֵ֣ ם הָאָ֑ ל־עַ֣ כ יר ל ֖ בִּ ׁש רֶץ ה֥וּא הַמַּ יט עַל־הָאָ֔ ֣ לִּ ַ ף ה֚וּא הַשּׁ יוֹסֵ֗ נָעַֽן׃ ו ּכ
ם  אֲלֵיהֶ֜ ר  נַכֵּ֨ וַיִּת ם  רֵ֑ וַיַּכִּ יו  אֶת־אֶחָ֖ ף  יוֹסֵ֛ א  ר וַיַּ֥ צָה׃  ר אָֽ ֖יִם  אַפַּ חֲווּל֥וֹ  ֽ תַּ ׁוַיִּש ף  יוֹסֵ֔
ר ּב ׁלִש נַעַ֖ן  ּכ רֶץ  מֵאֶ֥ ר֔וּ  וַיֹּ֣אמ ם  אתֶ֔ בָּ יִן  מֵאַ֣  אֲלֵהֶם וַיֹּ֤אמֶר  וֹת  קָשׁ֗ ם  ֣ אִתָּ ֧ר  דַבֵּ וַי

מב

רש״י

שׁ  מֵּ אָדָם ָסוּר לְשַׁ אן שֶׁ נַת הָרָעָב. מִכָּ בוֹא שְׁ טֶרֶם תָּ נ ׀ בְּ

ֵי רְעָבוֹן:  שְׁ תוֹ בִּ מִטָּ

אָצְרוּ,  בוּאָָם שֶׁ ְּ הִרְקִיבָה ל אֶרֶץ מִצְרַיִם. שֶׁ רְעַב כָּ נה ׀ וַתִּ

הָיָה יוֹסֵף  עֲשׂוּ. לְפִי שֶׁ ר יאֹמַר לָכֶם תַּ ל יוֹסֵף: אֲשֶׁ ֶ חוּץ מִשּׁ
ךְ  רְעֹ וְאוֹמְרִים: כָּ אוּ ֵצֶל פַּ בָּ יִּמּוֹלוּ, וּכְשֶׁ אוֹמֵר לֶָם שֶׁ
ר, וַהֲלאֹ  ם בָּ ֶְּה לאֹ צְבַר הוּא וֹמֵר לָוּ, ָמַר לֶָם: וְלָמָּ
ה  אִים? ָמְרוּ לוֹ: ָסַפְנוּ הַרְבֵּ ֵי הָרָעָב בָּ ְ שּׁ הִכְרִיז לָכֶם שֶׁ
עֲשׂוּ”!  ַּ מַר לָכֶםֹר י ן, ”ֲשֶׁ וְהִרְקִיבָה. ָמַר לֶָם: ִם כֵּ
בוּאָה וְהִרְקִיבָה, מָה ִם יִגְזֹר עָלֵינוּ  ְַּזַר עַל ה הֲרֵי גָּ

וְָמוּת?: 

ירִים:  ֵי הָאָרֶץ”? ֵלּוּ הָעֲשִׁ נֵי הָאָרֶץ. מִי הֵם ”פְּ ל פְּ נו ׀ עַל כָּ

בּרֹ  י בְהוֹן עֲבוּרָ”: וַיִּשְׁ ַרְגּוּמוֹ: ”דִּ הֶם. כְּ ר בָּ  אֲשֶׁ אֶת כָּ
שׁ  מֵּ אן מְשַׁ בֶר‘ לְשׁוֹן מֶכֶר וּלְשׁוֹן קְִיָן הוּא, כָּ לְמִצְרַיִם. ’שֶׁ
בְרוּ לָוּ מְעַט כֶֹל” (ללן מג, ב) — לְשׁוֹן קְִיָן.  לְשׁוֹן מֶכֶר; ”שִׁ
יַיִן וְחָלָב מָצִינוּ:  אַף בְּ ְבוּאָה, שֶׁ י ִם בִּ וְאַל ּאֹמַר, ֵינוֹ כִּ
 :( ,ישעיה נ) ”לוֹא כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב בְרוּ בְּ ”וּלְכוּ שִׁ

בּרֹ. וְאִם  אוּ מִצְרַיְמָה. ֶל יוֹסֵף לִשְׁ נז ׀ וְכָל הָאָרֶץ בָּ

בּרֹ מִן יוֹסֵף‘:  סִדְרוֹ, הָיָה צָרִיךְ לִכְּבֹ: ’לִשְׁ הוּ כְּ דְרְשֵׁ ִּ

פרק מב

מִצְרַיִם. וּמֵהֵיכָן רָָה? וַהֲלאֹ  בֶר בְּ י יֶשׁ שֶׁ א ׀ וַיַּרְא יַעֲקבֹ כִּ

י״ וְגוֹ׳ (ללן  מַעְתִּ  שָׁ ֵִּאֱמַר: ”ה ֶּ מַע, שֶׁ א שָׁ לאֹ רָָה ֶלָּ
יֵּשׁ  ל קֹדֶשׁ שֶׁ קְלַרְיָ שֶׁ אַסְפַּ פסוק ב)! וּמַהוּ ”וַיַּרְ”? רָָה בְּ

שׁ לְוֹדִיעוֹ  מִצְרַיִם, וְלאֹ הָיְָה נְבוּאָה מַמָּ בֶר עוֹד בְּ לוֹ שֶׂ
פְֵי  רְוּ עַצְמְכֶם בִּ ַּ לַ .ּתְרָאו ה תִּ זֶּה יוֹסֵף: לָמָּ פֵרוּשׁ שֶׁ בְּ
 ָע אוֹתָהּ שָׁ בֵעִים; בְּ ם שְׂ ֶּַ ּאִלּו ו כְּ מָעֵאל וּבְֵי עֵשָׂ ֵי יִשְׁ בְּ
הוּא לְשׁוֹן  י, שֶׁ מַעְתִּ י ֲחֵרִים שָׁ בוּאָה. וּמִפִּ ְּ םֶָעֲדַיִן הָיָה ל
ם  רָעָב? וְדוֹמֶה לוֹ: ”וּמַרְוֶה גַּ ים בָּ חוּשִׁ הְיוּ כְּ ִּ ה ה: לָמָּ חִישָׁ כְּ

עֵיַי:  בָר ָכוֹן בְּ הוּא יוֹרֶ” (משלי י, כ); וְאֵין הַדָּ

ִים  ר שָׁ ה. וְלאֹ ָמַר ’לְכוּ‘! רֶמֶז לְמָאַיִם וְעֶשֶׂ מָּ ב ׀ רְדוּ שָׁ

מְִיַן רְד״וּ:  דוּ לְמִצְרַיִם, כְּ עְבְּ ַּ שְׁ ִּ שֶׁ

הָיוּ  ד שֶׁ ֵי יַעֲקבֹ‘! מְלַמֵּ ַב ’בְּ ג ׀ וַיֵּרְדוּ אֲחֵי יוֹסֵף. וְלאֹ כָּ

אַחְוָה  ם לֵַְְִג עִמּוֹ בְּ ָִּוּ לְתְָוֹ, וָמְכִיר מְִחָרְטִים בִּ
לְמוּד  ַּ רָה. מַה יִּפְסְקוּ עֲלֵיהֶם: עֲשָׂ כָל מָמוֹן שֶׁ וְלִפְדּוֹתוֹ בְּ
לַח” (ללן  ְיָמִין ֲחִי יוֹסֵף לאֹ שָׁ תִיב: ”וְאֶת בִּ לוֹמַר? וַהֲלאֹ כְּ
לּאֹ  רָה, שֶׁ א לְעְִיָן הָאַחְוָה הָיוּ חֲלוּקִין לַעֲשָׂ פסוק ד)! ֶלָּ

בּרֹ  וָה לוֹ, ֲבָל לְעְִיַן ”לִשְׁ ם שָׁ לָּ ְאַת כֻּ ם וְשִׂ לָּ הָיְָה ַהֲבַת כֻּ
ה (צא, ב):  י רַבָּ רֵשִׁ ם לֵב ֶחָד לֶָם. בְּ לָּ ר” כֻּ בָּ

י  יִ לאֹ יִקְרֶָנּוּ?! ָמַר רַבִּ ן יִקְרָאֶנּוּ אָסוֹן. וּבַבַּ ד ׀ פֶּ

 :ָ כָּ עַת הַסַּ שְׁ טָן מְקַטְרֵג בִּ הַשָּׂ אן שֶׁ ן יַעֲקבֹ: מִכָּ אֱלִיעֶזֶר בֶּ

ירוּם, לְפִי  לּאֹ יַכִּ אִים. מַטְמִיִין עַצְמָן שֶׁ תוֹךְ הַבָּ ה ׀ בְּ

 ,ָהֶם עַיִן רָע לטֹ בָּ שְׁ ִּ ֹלּא לּאֹ יְִרָוּ שֶׁ וָּם ֲבִיהֶם שֶׁ צִּ שֶׁ
בּוֹרִים:  ם גִּ ם ָאִים וְכֻלָּ לָּ כֻּ שֶׁ

ל  ֵיהֶם, וְכֵן כָּ חוּ לוֹ עַל פְּ טְּ ַּ יִם. ִשְׁ חֲווּ לוֹ אַפַּ תַּ ו ׀  וַיִּשְׁ

וּט יָדַיִם וְרַגְלַיִם הוּא:  שּׁ חֲוָאָה פִּ ַּ הִשְׁ

ר  דְבָרִים לְדַבֵּ ָכְרִי בִּ ה לֶָם כְּ ר אֲלֵיהֶם. ַעֲשָׂ ז ׀ וַיִּתְנַכֵּ

 :ֹקָשׁו
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 Examples of Rabbi Steinsaltz’s clarity

1:2 | When any man of you brings an offer-
ing: The word order of the Hebrew verse is diffi-
cult, as it literally reads: “When any man brings, 
of you, an offering to the Lord.” This alludes to 
the idea that when one brings an offering it is 
as though he sacrifices himself; the offering is 
“of you” (see Sforno; see also Ibn Ezra, Od Yosef 
Ĥai, and Mei HaShiloaĥ, for alternative allusions 
based on this phraseology). 

1: | He shall lay his hand: The Mishna and 
Gemara describe the manner in which this was 

performed during the Second Temple period. 
There is no reason to suppose that the proce-
dure changed in any way over time, and it is 
therefore reasonable to assume that the Talmud 
describes the original method of performing 
this ritual. The owner placed both of his hands 
upon the head of the animal, between its horns, 
and leaned upon it with all his strength (see 
Ramban, Mishna Yoma :, and Menaĥot 9a). 

This rite is performed on almost every type of 
animal offering. Placing one’s hands on the head 

of the animal symbolizes an exchange of the 
person for the animal. The animal is sacrificed as 
a substitute for the owner; through the sacrifice 
of the animal’s flesh and blood, it is as though 
one sacrifices himself (see Ramban on verse 9). 
By leaning upon the animal the owner expresses 
his identification with the animal and symboli-
cally transfers his identity to the animal, thereby 
allowing it to be sacrificed in his stead. It is for 
this reason that the verse states here that he 
achieves propitiation, even though the offering 
has not yet been brought upon the altar. 

DISCUSSION

Cattle

The first offering to be discussed in the book of Leviticus is the burnt offering. The burnt offering is primarily 
a voluntary offering that expresses the owner’s desire to present a gift to God. While other offerings are eaten 
by the priests or the owners, with only part of the offering burned on the altar, the burnt offering is burned on 
the altar in its entirety. The few references to offerings in the previous books of the Torah, mainly in Genesis, 

indicate that in early generations the main type of offering presented in divine worship was the burnt offering. 

The concept of sacrificial offerings is foreign to modern sensibilities, and the slaughter of animals as a ritual of divine service is not practiced. However, 
the offering is merely a symbolic expression of giving to God. The person who presents an offering understands that God does not literally partake 
of the offering, yet he feels as though he is presenting God with a gift, as he wholeheartedly relinquishes something that belongs to him, burning it 
on the altar and thereby destroying it. This act expresses the complete communion with God of one who is entirely consumed by his love or fear of 
Him. The offering allows one to symbolically give everything to God, leaving nothing for himself except, perhaps, some inconsequential remnants. 

 1 It is stated at the conclusion of Exodus (��:��) that Moses 
could not enter the Tabernacle due to the cloud of God’s glory 
that fi lled it. Th erefore, the Lord called to Moses, telling him 
to enter the Sanctuary. Similarly, at the time of the giving of 
the Torah, God called Moses to enter the cloud of glory upon 
Mount Sinai.1 And the Lord spoke to him from the Tent of 
Meeting, which was designated from this point on as the place 
of divine revelation,2 saying: 

 2 Speak to the children of Israel, and say to them: When 
any man of you brings an off eringD to the Lord, if you shall 
bring your off ering from animals, which is one of the items 
that may be brought as an off ering, from the catt le or from the 
fl ock you shall bring your off ering.

 3 Th e Torah presents the laws of the burnt off ering, which is one 
of the fi ve types of off erings detailed in subsequent passages. If 
his off ering is a burnt off ering from the catt le, an unblem-
ished male he shall present it, and the laws detailing what 
constitutes a blemish are detailed later in Leviticus (��:��–��). 
To the entrance of the Tent of Meeting he shall present it, 
as the burnt off ering is off ered upon the external altar, whether 
in the Tabernacle or in the Temple.3 Th e obligation to bring 

the off ering to the Tabernacle 
is incumbent upon the owner, 
not the priest.4 Th e off ering 
is brought by the owner for 
his propitiation before the 
Lord, in order to fi nd favor 
in His eyes.5 Alternatively, the 
verse does not refer to the de-
sire of the person bringing the 
off ering to propitiate God, but 
to the fact that he brings the off ering of his own free will, as a 
gift  off ering rather than in fulfi llment of an obligation.6

 4 He shall lay his handD upon the head of the burnt off ering 
and lean on it with all of his weight.7 Th is is the fi rst of the rites 
of the off ering. And it shall be accepted for him, causing him 
to be accepted and to fi nd favor in God’s eyes, to atone for 
him.D

 5 He shall slaughter the young bull before the Lord.8 Th is 
may be performed by the owner or by any other Jew.9 Ritual 
slaughter is required also in order to allow a non-sacred animal 
to be eaten. It is not considered an intrinsic part of the  sacrifi cial 

The Burnt Offering
LEVITICUS 1:117

1

Parashat
Vayikra
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In this respect, the story of the binding of 
Isaac (Genesis, chap. ), in which an animal 
was sacrificed in lieu of a human being, can be 
seen as a model for all animal offerings. This can 
also explain the seemingly cryptic statement 

that Isaac’s ashes form a heap upon the altar 
(see, e.g., Jerusalem Talmud, Ta’anit :). Isaac 
himself was never sacrificed, but since the ram 
took Isaac’s place, it is as though he himself were 
burned upon the altar. 

And it shall be accepted for him to atone for 
him: One is not required to bring a burnt offer-
ing in order to achieve atonement for any spe-
cific transgression. Nevertheless one may bring 
a burnt offering in the case of a transgression 

DISCUSSION

פרשת

ויקרא

 רָאֵל ׂנֵי֤ יִש ּבר אֶל בֵּ֞ יו מֵא֥הֶֹל מוֹעֵ֖ד לֵאמֽרֹ׃ דַּ ר֤ יהוה אֵלָ֔ דַבֵּ ה וַי ֑ א  אֶלמשֶֹׁ רָ֖ וַיִּק
 קָר מִן־הַבָּ ה  הֵמָ֗ ּמִן־הַב יהו֑ה  לַֽ ן  ֖ בָּ ר ק ֛ם  מִכֶּ יב  רִ֥ יַקי ֽ כִּ ם  אָדָ֗ ם  אֲלֵהֶ֔  ֣ תָּ מַר אָֽ ו
ים  מִ֖ תָּ זָכָ֥ר  ר  קָ֔ מִןהַבָּ  ֹנו בָּ ר ק אִםעֹלָה֤  כֶֽם׃  נ בַּ ר אֶת־ק יבוּ  רִ֖ ק תַּ ֹאן  וּמִן־הַצּ֔
עַ֖ל  יָד֔וֹ   ך סָמַ֣ ו יהוֽה׃  נֵי֥  לִפ צֹנ֖וֹ  לִר אֹת֔וֹ  יב  רִ֣ יַק  מוֹעֵד א֤הֶֹל  תַח  אֶל־פֶּ֜ נּוּ  רִיבֶ֑ יַק
יבוּ  רִ֠ הִק ו יהו֑ה נֵי֣  פִ ר  קָ֖ הַבָּ ן  ֥ אֶת־בֶּ ט  חַ֛ שָׁ ו עָלָֽיו׃  ֥ר  כַפֵּ ל ל֖וֹ  צָ֥ה  נִר ו עֹלָ֑ה  הָֽ רֹ֣אשׁ 

א
א
 ב

 ג

 ד

 ה

פרק א

 ָמִירוֹת וּלְכֲ רוֹת וּלְכָל בְּ ה. לְכָל דִּ א ׀ וַיִּקְרָא אֶל משֶֹׁ

 ֵר ָ לְאֲכֵי הַשּׁ מַּ ה, לָשׁוֹן שֶׁ צִוּוּיִים קָדְמָה קְרִיָה, לְשׁוֹן חִבָּ
אֱמַר: "וְקָרָ זֶה ֶ זֶה" (ישעיה ו, ג). ֲבָל  ֶּ ין בּוֹ, שֶׁ שִׁ מְּ ַּ מִשְׁ
ְשׁוֹן  לְשׁוֹן עֲרַי, בִּ לְִבִיֵי ֻמּוֹת הָעוֹלָם ִגְלָ עֲֵיהֶן בִּ
לְעָם" (במדבר כג, ד):  ר ִֹֱים ֶל בִּ אֱמַר: "וַיִּקָּ ֶּ טֻמְאָה, שֶׁ
רֵָל  יע לְאָזְָיו וְכָ יִשְׂ ה. הַקּוֹל הוֹלֵךְ וּמַגִּ וַיִּקְרָא אֶל משֶֹׁ
לְמוּד  ַּ ?הָה קְרִיְָפְסָקוֹת הָיַַף לַ לאֹ שׁוֹמְעִין. יָכוֹל
 .ֹפְסָקוַַאֹ לְה וָה קְרִיְָבּוּר הָי ר", ַדִּ לוֹמַר: "וַיְדַבֵּ
ה ְִְבּוֵֹן  ן רֶוַח לְמשֶֹׁ ֵִּשׁוֹת? ל מְּ וּמֶה הָיוּ הַפְסָקוֹת מְשַׁ
ה וּבֵין עְִיָן ְעְִיָן, קַל וָחֹמֶר לְֶדְיוֹט  ה ְפָרָשָׁ רָשָׁ ין פָּ בֵּ
ן  י יְהוּדָה בֶּ מֵד מִן הֶַדְיוֹט: אֵלָיו. לְמַעֵט ֶת ַהֲרןֹ. רַבִּ ָַּה
ה  תּוֹרָה לְמשֶֹׁ רוֹת ֶאֶמְרוּ בַּ בְּ ר דִּ ה עָשָׂ לשָֹׁ תֵירָה וֹמֵר: שְׁ בְּ
דְךָ,  ר מִעוּטִין, לְלַמֶּ ה עָשָׂ שָֹׁ ן ֶאֶמְרוּ שְׁ וּלְאַהֲרןֹ, וּכְֶגְדָּ
יֹּמַר לְאַהֲרןֹ. וְאֵלּוּ הֵן  ה שֶׁ א לְמשֶֹׁ ָּֶ ,ּאֶמְרוֶ ֹאַהֲרןְ ֹלּא שֶׁ
ר  בֵּ ר ִתּוֹ" (במדבר ז, פט), "מִדַּ ר מִעוּטִין: "לְדַבֵּ ה עָשָׂ לשָֹׁ שְׁ
 ,י לְךָ" (שמות כ ִְּלָיו" (שם), "וְנוֹעַדֵ ר אֵָיו" (שם), "וַיְדַבֵּ
מְעוּ ֶת קוֹל  תוֹרַ כִֲֹּים (פרק ב, ב). יָכוֹל יִשְׁ ן בְּ ָּ כב), כֻּ
מַע  ה שָׁ לְמוּד לוֹמַר, קוֹל לוֹ, קוֹל ֵלָיו, משֶֹׁ ַּ ?הָרִי הַקְּ
הָיָה הַקּוֹל  ד שֶׁ מְעוּ: מֵאהֶֹל מוֹעֵד. מְלַמֵּ רֵָל לאֹ שָׁ וְכָל יִשְׂ
הַקּוֹל  ֵי שֶׁ ִפְסָק וְאֹ הָיָה יוֹצֵא חוּץ לָאֹהֶל. יָכוֹ מִפְּ
לְמוּד לוֹמַר: "ֶת הַקּוֹל" (במדבר ז, פט), מַהוּ  ַּ ?ְמוּךָ
 , ֹכּח תוּבִים: "קוֹל ה׳ בַּ כְּ רֵשׁ בַּ ְפָּ "הַקּוֹל"? הוּא הַקּוֹל הַמִּ
הָדָר, קוֹל ה׳ שׁבֵֹר ֲרָזִים" (הלים כט, ד-ה). ִם  קוֹל ה׳ בֶּ

 ֹהָיָה הַקּו ד שֶׁ ה ֶאֱמַר: "מֵאֹהֶ מוֹעֵד"? מְלַמֵּ ן, ָמָּ כֵּ
מַע עַד הֶחָצֵר  רוּבִים ִשְׁ ְפֵי הַכְּ יּוֹצֵא בּוֹ: "וְקוֹל כַּ ִפְסָק. כַּ
לְמוּד  ַּ ?ְמוּךָ הַקּוֹל ֵי שֶׁ הַחִיצָֹ" (יחזקאל י, ה). יָכוֹ מִפְּ
ה ֶאֱמַר:  ן, לָמָּ רוֹ" (שם), ִם כֵּ דַבְּ י בְּ דַּ קוֵ ֹל שַׁ לוֹמַר: "כְּ
ם הָיָה ִפְסָק:  יע שָׁ גִּ מַּ יוָן שֶׁ כֵּ "עַד הֶחָצֵר הַחִיצָֹ"? שֶׁ
ְמוּד לוֹמַר:  ַּ ?ִי ל הַבַּ מֵאהֶֹל מוֹעֵד לֵאמרֹ. יָכוֹל מִכָּ
 ?ּ לָּ פּרֶֹ כֻּ פּרֶֹ" (במדבר ז, פט). יָכוֹל מֵעַל הַכַּ "מֵעַל הַכַּ
רֻבִים" (שם): ֵאמרֹ. צֵא וֶאֱמֹר  ֵי הַכְּ ין שְׁ לְמוּד לוֹמַר: "מִבֵּ ַּ
ן מָצִינוּ,  כֵּ י. שֶׁ ר עִמִּ בִילְכֶם הוּא ִדְבָּ שְׁ ין: בִּ בּוּשִׁ בְרֵי כִּ לֶָם דִּ
ים,  מְֻדִּ ר כִּ דְבָּ מִּ רֵָ בַּ הָיוּ יִשְׂ ָ שֶׁ שִֹים שָׁ מוֶֹ וּשְׁ ל שְׁ כָּ שֶׁ
אֱמַר:  ֶּ ה, שֶׁ בּוּר עִם משֶֹׁ לִים וְאֵילָךְ, לאֹ ְִיַחֵד הַדִּ מִן הַמְרַגְּ
ר ה׳  לְחָמָה ָמוּ... וַיְדַבֵּ י הַמִּ ל ְַשֵׁ מּוּ כָּ ַּ ר "וַיְהִי כַאֲשֶׁ
בָר ַחֵר, צֵא וֶאֱמֹר לֶָם  אֵלַי לֵאמֹר" (דברים ב, טז-יז). דָּ
ה ֶת  ב משֶֹׁ אֱמַר: "וַיָּשֶׁ ֶּ מוֹ שֶׁ וּם, כְּ יבִֵי ִם יְקַבְּ בָרַי וַהֲשִׁ דְּ

בְרֵי הָעָם" וְגוֹ׳ (שמות יט, ח):  דִּ

ר  בֵּ וֹת ְדָבָה דִּ קָרְבְּ יַּקְרִיב, בְּ שֶׁ ם. כְּ י יַקְרִיב מִכֶּ ב ׀ אָדָם כִּ

ה ֶאֱמַר? מָה ָדָם הָרִשׁוֹן לאֹ הִקְרִיב  הָעְִיָן: אָדָם. לָמָּ
 :ֵז קְרִיבוּ מִן הַגָּ ַּ ֹם לא ֶּַ ףַ ,ֹלּו הַכּלֹ הָיָה שֶׁ זֵל, שֶׁ מִן הַגָּ
קָר וָצאֹן":  לְמוּד לוֹמַר: "בָּ ַּ ?לָל כְּ הֵמָה. יָכוֹל ַף חַיָּה בַּ הַבְּ
ע:  רְבָּ ִַּוְאֶת ה ת הָרוֹבֵעֶ וֹצִיְל ,ּ לָּ הֵמָה. וְאֹ כֻּ מִן הַבְּ
עֱבָד: מִן הַצֹּאן. לְוֹצִיֶ ת  ֶַּת הֶ וֹצִיְקָר. ל מִן הַבָּ
הוּא  שֶׁ הֵמִי. כְּ קְצֶ: וּמִן הַצֹּאן. לְוֹצִיֶ ת הַנּוֹגֵח שֶׁ הַמֻּ
לְמוּד  ַּ אֵין קָר" (פסוק ג), שֶׁ ה מִן הָעְִיָן: "מִן הַבָּ אוֹמֵר לְמַטָּ
ַיִם  ְ שּׁ ד שֶׁ קְרִיבוּ. מְַמֵּ רֵפָ: תַּ לוֹמַר — ְוֹצִיֶ ת הַטְּ

אָה  הִי בָּ ד שֶׁ נְכֶם. מְַמֵּ פוּ: קָרְבַּ תָּ שֻׁ בִים עוֹלָ בְּ מַְִדְּ
 :ֹאָה מִן הַמּוֹתָרו , הַבָּ ח זְבֵּ ִדְבַת צִבּוּר, הִי עוֹלַת קַיִץ הַמִּ

ה (פסוק  הוּא וֹמֵר: "זָכָר" לְמַטָּ שֶׁ ג ׀ זָכָר. וְלאֹ ְקֵבָה. כְּ

רוֹגִינוֹס:  ְמוּד וֹמַר — זָכָר וְאֹ טֻמְטוּם וְאְַדְּ ַּ אֵין י), שֶׁ
הֲבָאָתוֹ   בַּ פֵּ תַח אהֶֹל מוֹעֵד. מִטַּ לאֹ מוּם: אֶל פֶּ מִים. בְּ תָּ
עַד הָעֲזָרָה. מַהוּ וֹמֵר "יַקְרִיב יַקְרִיב"? ֲפִלּוּ ְִעָרְבָה 
ם מִי  ל ַחַ לְשֵׁ מְעוֹן, יַקְרִיב כָּ עוֹלַת שִׁ עוֹלַת רְוּבֵן בְּ
ין לְצָרְכֵי עוֹלוֹ, וַהֲרֵי  כְרוּ הַחֻלִּ ין, יִמָּ חֻלִּ הוּא. וְכֵן עוֹלָ בְּ שֶׁ
הוּא. יָכוֹל  ם מִי שֶׁ ַ חַ לְשֵׁ ן עוֹלוֹ, וְִקְרַב כָּ ָּ הֵן כֻּ
ְמוּד לוֹמַר:  ַּ ?ֹאֵינוֹ מִינו שֶׁ פְסוּלִין, וֹ בְּ אֲפִלּוּ ְִעָרְבָה בִּ
עַל  כּוֹפִין וֹתוֹ. יָכוֹל בְּ ד שֶׁ "יַקְרִיבֶּוּ": יַקְרִיב אֹתוֹ. מְלַמֵּ
יצַד? כּוֹפִין וֹתוֹ עַד  לְמוּד לוֹמַר: "לִרְצֹוֹ", הָא כֵּ ַּ ?ֹרְחו כָּ
בָמָה:  יֹּמַר: ׳רוֹצִֲ ֶי׳: לִפְנֵי ה׳ וְסָמַךְ. ֵין סְמִיכָ בְּ שֶׁ

 בִיְָוּל ,ָעוֹלַת חוֹבָה לִסְמִיכ בִיְָד ׀ עַל רֹאשׁ הָעֹלָה. ל

רָט ְעוֹלַת הָעוֹף: וְנִרְצָה לוֹ. עַל  עוֹלַת הַצּאֹן: הָעֹלָה. פְּ
 י רֵוֹת וּמִיוֹת בֵּ  וֹ? ִם ּאֹמַר עַל כָּ מָה הוּא מְרַצֶּ
ן ָמוּר,  מַיִם וֹ מַלְקוּת — הֲרֵי עְָשָׁ ידֵי שָׁ ין וֹ מִיָה בִּ דִּ
ה:  ק ַעֲשֵׂ תַּ ִּ ה וְעַל ָאו שֶׁ א עַל עֲשֵׂ ֶ לָּ הָא ֵינוֹ מְרַצֶּ

ָ וְאֵילָךְ מִצְוַת  בָּ חַט... וְהִקְרִיבוּ... הַכּהֲֹנִים. מִקַּ ה ׀ וְשָׁ

ה׳.  לִפְנֵי  זָר:  בְּ רָה  שֵׁ כְּ שֶׁ חִיטָה  ְ הַשּׁ עַל  ד  לִמֵּ  , ָּֻ כְּ
 ָּמָע הִי הָרִשׁוָֹ, וּמַשְׁ לָ שֶׁ עֲזָרָה: וְהִקְרִיבוּ. זוֹ קַבָּ בָּ
נֵי אַהֲרֹן. יָכוֹל חֲלָלִים?  יהֶן: בְּ תֵּ לְשׁוֹן הוֹלָכָ, לָמַדְנוּ שְׁ
ם.  הַדָּ אֶת  וְזָרְקוּ  ם  הַדָּ אֶת  "הַכִֲֹּים":  לוֹמַר:  לְמוּד  ַּ

רש״י
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: | The hair of his head shall be grown out: 
According to the Sages’ tradition, the minimum 
period of naziriteship is thirty days. If one is a 
nazirite for merely thirty days, the growth of his 
hair will not necessarily be noticeable, but in 
the case of a lengthy period of naziriteship the 
hair might grow extremely long, as in the case 
of Samson, Avshalom, and perhaps also the 
prophet Samuel (see Judges :5; I Samuel :; 
II Samuel 4:5–6; Nazir 66a). 

: | Since the crown of his God is upon his 
head: The term nezer, “a crown,” is derived from 
the same root as the term nezirut, “naziriteship.” 
In this verse, the two meanings of the root 
nun-zayin-reish merge together. The nazirite 
abstains from indulging in luxuries, sometimes 
turning his back on social life and worldly mat-
ters (see, e.g., Jeremiah 5:6–9; Lamentations 
4:7). While he abstains from these matters, he is 
adorned with the crown of his God. The purpose 
of a crown is to emphasize the elevated status 

of the wearer. It would therefore appear that 
there is a linguistic connection between these 
two meanings. 

:11 | And atone for him for that which he 
sinned with regard to the corpse: Since the 
verse is referring to the unavoidable impurity 
of the nazirite in the case of a sudden death, it 
is difficult to understand why the nazirite re-
quires atonement. Some of the Sages therefore 
explain that the sin which requires atonement 
is not the fact that he became impure, but his 

DISCUSSION

Razor for shaving hair, from 
ancient Egypt

 4 All the days of his naziriteship, from anything that may be 
derived from the grapevine, from pits to skin,23 he shall not 
eat. Th e nazirite may neither eat nor drink anything derived 
from the vine. 

 5 All the days of his vow of nazir-
iteship, as long as the vow is in ef-
fect, a razor shall not pass on his 
head. He may not shave his hair. 
Until completion of the days 
that he shall abstain for the 
Lord, he shall be holy; the hair 
of his head shall be grown out.D

 6 All the days of his abstinence to 
the Lord, he shall not approach 
a corpse. He may not come into 
contact with a dead body under 
any circumstances.

 7 Even to his father and to his mother, to his brother and to 
his sister, he shall not become impure for them upon their 
death. Similarly, the priests are also prohibited to approach a 
corpse.24 However, the common priests may become impure 
upon the death of a close relative, whereas a nazirite may not 
become impure even in the case of a close relative, since the 
crown of his God is upon his head.D Th e nazirite’s long hair is 
a tangible symbol of his naziriteship and his unique closeness 
to God. 

 8 All the days of his naziriteship he is holy to the Lord. Th is 
is evident in the nazirite’s deviation from social norms: in the 
restrictions upon his eating and drinking habits, in his long hair, 
and in his caution not to approach the dead.

 9 Even if the nazirite tries to avoid all contact with the dead, an 
unforeseen event might occur. If a corpse dies near him with 
unexpected suddenness, while he is under the same roof, the 
corpse renders him impure, and thereby renders the head of 
his naziriteship, the crown of his long hair, impure; that is, 
his naziriteship is compromised.25 Th e impurity imparted by a 

corpse lasts for seven days. Th erefore, he shall shave his head 
on the day of his purifi cation; on the seventh day shall he 
shave it.

 10 And on the eighth day he shall bring two turtledoves, or 
two young pigeons, to the priest, to the entrance of the Tent 
of Meeting.

 11 Th e priest shall prepare one of the birds as a sin off ering, and 
the other one as a burnt off ering, and the priest shall atone 
for him, for that which he sinned with regard to the corpse.D 
Even if the nazirite became impure due to circumstances be-
yond his control, his naziriteship is compromised and he 
 requires atonement. And he shall sanctify his head on that 
day, the eighth day, when his hair shall again be consecrated 
with the sanctity of naziriteship. 

 12 He shall dedicate to the Lord the days of his naziriteship, 
commencing his period of naziriteship anew, and in addition 
he shall bring a sheep in its fi rst year as a guilt off ering to 
complete his atonement. And the fi rst days of his naziriteship 
shall be void.D Th e days prior to his impurity do not count to-
ward the fulfi llment of his vow, as his naziriteship is impure.

 13 Th e previous verses presented the laws that pertain to a nazirite 
who became impure due to circumstances beyond his control, 
and who was unable to complete his naziriteship: He is re-
quired to shave; to bring a sin off ering, a burnt off ering, and a 
guilt off ering; and to observe his period of naziriteship anew. 
Th e following verses detail the laws that apply when the nazir-
ite successfully completes his period of naziriteship without 
mishap: And this is the law of the nazirite, on the day of the 
completion of the days of his naziriteship: He shall bring it, 
the set of off erings listed below,26 to the entrance of the Tent 
of Meeting. Alternatively, the verse means that he shall bring 
himself to the entrance of the Tent of Meeting.27

 14 He shall present his off ering to the Lord: one unblemished 
lamb in its fi rst year as a burnt off ering, one unblemished 
ewe in its fi rst year as a sin off ering, and one unblemished 
ram as a peace off ering,
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initial decision to become a nazirite. The nazir-
ite undertook his naziriteship out of a desire to 
sanctify himself for a limited amount of time. 
Since he became impure, he must start anew, 
extending the period of his naziriteship. It is pos-
sible that at this stage he regrets his vow, and 
no longer retains his original intention of sanc-
tification. His abstinence therefore no longer 

serves its intended purpose, and requires atone-
ment. This concept is expressed in the words of 
Rabbi Elazar HaKappar: With what soul did the 
nazirite sin? Rather, he sinned by the distress he 
caused himself by abstaining from wine (Ta’anit 
a). According to this interpretation, the verse 
would be rendered: He shall atone for him, for 
that which he sinned with regard to his person.

:12 | And the first days shall be void: The 
Talmud relates the story of Queen Helene, who 
vowed to be a nazirite for seven years. However, 
toward the conclusion of that period she be-
came impure and had to start her naziriteship 
anew (Nazir 9b). 

DISCUSSION

  ד
  ה

  ו

  ז

  ח
  ט

  י

  יא

  יב

  יג

  יד

 מֵי ל־י ּכ עַד־זָג֖ ל֥אֹ יאֹכֵֽל׃  ו י֛ם  צַנִּ חַר מֵֽ יִן  הַיַּ֗ פֶ֣ן  מִגֶּ ה  יֵעָֽשֶׂ֜ ר  ר֑וֹ מִכּלֹ אֲשֶׁ֨ נִז י  מֵ֣ י לֹ  כּ֖
ר־יַזִּי֤ר לַֽיהוה קָדֹ֣שׁ  ם אֲשֶׁ ל֨אֹת הַיָּמִ֜ וֹ עַד־מ עַר לאֹ־יַעֲֽבֹ֣ר עַל־רֹאשׁ֑ ֖ ר֔וֹ תַּ נֶ֣דֶר נִז
יָבֹֽא׃  ל֥אֹ  ת  מֵ֖ עַל־נֶפֶ֥שׁ  יהו֑ה  לַֽ הַזִּיר֖וֹ  י  מֵ֥ ל־י ּכ וֹ׃  רֹאשֽׁ ר  עַ֥ ׂש רַע  ֖ פֶּ ל  ֥ דֵּ גַּ ה  יֶ֔ יִֽה
וֹ׃  יו עַל־רֹאשֽׁ י נֵ֥זֶר אֱלהָֹ֖ ֛ ם כִּ מֹתָ֑ ּם ב א לָהֶ֖ ֥ מָּ חֹת֔וֹ לֽאֹ־יִטַּ אַ֣ וּל אָחִיו וֹ ל אִמּ֗ יו וּל אָבִ֣ ל
א רֹ֣אשׁ  ֖ טִמֵּ אֹ֔ם ו ת פֶ֣תַע פִּ ּב  י־יָמ֨וּת מֵ֤ת עָלָיו כִֽ ו ר֑וֹ קָדֹ֥שׁ ה֖וּא לַֽיהוֽה׃  י נִז מֵ֣ י לֹ  כּ֖
י  ֣ תֵּ ׁש י יָבִא מִינִ֗  נּוּ׃ וּבַיּ֣וֹם הַשּׁ חֶֽ ּגַל י י בִיעִ֖  יּ֥וֹם הַשּׁ רָת֔וֹ בַּ ה ֽ י֣וֹם ט ּב ֹח֤ רֹאשׁו גִלַּ ר֑וֹ ו נִז
אֶחָ֤ד  ן  הַכּהֵֹ֗ ה  ֣ עָשָׂ ו מוֹעֵֽד׃  אֹ֥הֶל  ֖תַח  אֶל־פֶּ ן  להַכּהֵֹ֔ אֶ֨ יוֹנָה֑  נֵי֣  ּב נֵי֖  ׁש א֥וֹ  ים  תֹרִ֔
וֹ  אֶת־רֹאשׁ֖ שׁ  ֥ קִדַּ ו פֶ֑שׁ  עַל־הַנָּ א  חָטָ֖ ר  ֥ אֲשֶׁ מֵֽ יו  עָלָ֔ ֣ר  כִפֶּ ו ה  עֹלָ֔ ל ד  אֶחָ֣ ו  את חַטָּ ל
ים  הַיָּמִ֤ ם ו ֑ אָשָׁ נָת֖וֹ ל ׁן־ש בֶשׂ בֶּ ֥ יא כֶּ הֵבִ֛ ר֔וֹ ו י נִז מֵ֣ אֶת־י הִזִּי֤ר לַֽיהוה יּ֥וֹם הַהֽוּא׃ ו בַּ
יא אֹת֔וֹ  ר֔וֹ יָבִ֣ י נִז מֵ֣ י לאֹת י֗וֹם מ ּזִ֑יר ב ת הַנָּ זֹ֥את תּוֹרַ֖ רֽוֹ׃ ו א נִז י טָמֵ֖ ֥ ל֔וּ כִּ ּיִפ אשֹׁנִים הָרִֽ
 ים אֶחָד נָת֨וֹ תָמִ֤ ׁן־ש בֶשׂ בֶּ נ֣וֹ לַֽיהו֡ה כֶּ֩ בָּ ר יב אֶת־ק רִ֣ הִק ֖תַח א֥הֶֹל מוֹעֵֽד׃ ו אֶל־פֶּ
ים׃  לָמִֽ ׁים לִש מִ֖ ד תָּ יִל־אֶחָ֥ אַֽ את ו ֑ חַטָּ ה ל מִימָ֖ ּהּ ת נָתָ֛ ׁת־ש ת בַּ ה אַחַ֧ שָׂ֨ כַב ה ו עֹלָ֔ ל

חוּץ,  בַּ מִּ רְעִיִין: זָג. הֵם קְלִפּוֹת שֶׁ ים. הֵם הַגַּ ד ׀ חַרְצַנִּ

זּוֹג:  ל בַּ עְִבָּ תוֹכָן כְּ ים בְּ ִַּהַחַרְצ שֶׁ

עַר רֹשׁוֹ:  ל שְׂ רַע שֶׁ ל הַפֶּ ּוֹ, לְגַדֵּ עָר שֶׁ ה ׀ קָדֹשׁ יִהְיֶה. הַשֵּׂ

עַר רֹשׁוֹ",  בוּק לִ"שְׂ הוּא דָּ ח לְפִי שֶׁ תָּ עַר. ָקוּד פַּ רַע שְׂ פֶּ
עָר. וְכֵן  ל שֵׂ דּוּל שֶׁ רַע" גִּ ל "פֶּ עָר. וּפֵרוּשׁוֹ שֶׁ ל שֵׂ רַע שֶׁ פֶּ
רַע  "ֶת רֹשׁוֹ לאֹ יִפְרָע" (ויקר כא, י), וְאֵין קָרוּי פֶּ

ים יוֹם:  שִֹׁ ְ חוֹת מִשּׁ פָּ

א  מֵּ טַּ הַגּוּף מִלִּ ת  ַ זוֹ קְדֻשּׁ ח ׀ כּלֹ יְמֵי נִזְרוֹ קָדֹשׁ הוּא. 

לְמֵתִים: 

תַע  תְאֹם. זֶה שׁוֹגֵג. וְיֵשׁ וֹמְרִים: "פֶּ תַע. זֶה נֶֹס: פִּ ט ׀ פֶּ

תְאֹם: וְכִי יָמוּת  ל פִּ בָר ֶחָד הוּא, מִקְרֶה שֶׁ תְאֹם" דָּ פִּ
יוֹם הַזָּאָתוֹ.  יוֹם טָהֳרָתוֹ. בְּ הוּא בּוֹ: בְּ אהֶֹל שֶׁ מֵת עָָיו. בָּ
לְמוּד וֹמַר:  ַּ ?גַמְרֵיְ הוּא טָהוֹר מִיִי שֶׁ ְ שּׁ א בַּ אוֹ ֵינוֹ ֶלָּ
לְמוּד  ַּ ?פִלּוּ לאֹ הִזָּהֲ בִיעִי, יָכוֹל בִיעִי". ִי שְׁ ְ יּוֹם הַשּׁ "בַּ

יוֹם טָהֳרָוֹ":  וֹמַר: "בְּ

בִיעִי.  ְ י תֹרִים. לְוֹצִיֶ ת הַשּׁ תֵּ מִינִי יָבִא שְׁ ְ י ׀ וּבַיּוֹם הַשּׁ

רֵבִין  יעִי? קָבַע זְמַן לַקְּ שִׁ ְַּת הֶ וֹצִיְא ל אוֹ ֵינוֹ ֶלָּ
מִיִי  ְ מִיִי וּמִשּׁ יר שְׁ רֵבִין הִכְשִׁ קְרִיבִין, מַה קְּ וְקָבַע זְמַן לַמַּ

מִיִי וָהָלְאָה:  ְ מִיִי וּמִשּׁ וָהָלְאָה, ַף מַקְרִיבִין שְׁ

 . מְאַת הַמֵּ לּאֹ ִזְהַר מִטֻּ פֶשׁ. שֶׁ ר חָטָא עַל הַנָּ יא ׀ מֵאֲשֶׁ

שׁ  עֵר עַצְמוֹ מִן הַיַּיִן: וְקִדַּ צִּ ר וֹמֵר: שֶׁ פָּ י ֶלְעָזָר הַקַּ רַבִּ
אֶת רֹאשׁוֹ. לַחְזֹר וּלְְַחִיל מְִיַן ְזִירוּתוֹ: 

 : חִלָּ ְַּב יב ׀ וְהִזִּיר לַה׳ אֶת יְמֵי נִזְרוֹ. יַחְזֹר וְיִמְ ְֶזִירוּתוֹ כְּ

ְיָן:  לוּ. לאֹ יַעֲלוּ מִן הַמִּ וְהַיָּמִים הָרִאשֹׁנִים יִפְּ

ים  ה ֶתִּ לשָֹׁ ְ יג ׀ יָבִיא אֹתוֹ. יָבִיֶ ת עַצְמוֹ, וְזֶה ֶחָד מִשּׁ

יוּ וָֹם  יּוֹצֵא בּוֹ: "וְהִשִּׂ ן. כַּ מָעֵאל דּוֹרֵשׁ כֵּ י יִשְׁ הָיָה רַבִּ שֶׁ
יּוֹצֵא בּוֹ: "וַיִּקְבּרֹ  מָה" (ויקר כב, טז), ֶת עַצְמָם; כַּ עֲוןֹ ַשְׁ

י" (דברים לד, ו), הוּא קָבַר ֶת עַצְמוֹ:  אתֹוֹ בַגַּ

רש״י
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 Examples of Rabbi Steinsaltz’s clarity

12:1 | He had married a Kushite woman: 
Some have identified this woman as some-
one other than Tzipora. It is related in some 
midrashim that when Moses initially fled from 
Pharaoh, he spent time in Kush before arriving 
in Midyan, where he eventually married Tzipora. 
In Kush he had married a woman, perhaps 
the queen of Kush herself. According to these 
opinions, Miriam and Aaron spoke about the 
fact that this matter had not been closed (see 
Targum Yerushalmi; Ibn Ezra; Rashbam; Yalkut 
Shimoni, Shemot 6). 

12:3 | And the man Moses was very humble: 
The fact that Moses was so humble does not 
mean that he did not value or appreciate his 
position, rather Moses felt that he was merely 
doing his job. Consequently, it would never 
have occurred to him that because of his status 
he was immune from critique or that he had 
extra rights. This is because humility consists of 
an awareness of one’s status unaccompanied by 
feelings of superiority. The greater the individ-
ual is, the more he views himself as insignificant 
compared to that which is above him, rather 
than measuring himself by those beneath him. 

12: | My servant Moses: There are several 
other instances when Moses is called the ser-
vant of the Lord, as in the next verse (see also 
Exodus 4:; Joshua :5). This depiction ex-
presses not only Moses’ subservience to God, 
but also his closeness, much like the expression 
“the king’s servant” (see II Samuel :9; II Kings 
5:; Jeremiah :7–). Archeological excava-
tions have uncovered beautiful signet rings 
containing the words “servant of the king,” or 
“servant of King so-and-so,” indicating a lofty 
social status. The term, “servant of the Lord” is 

DISCUSSION

Moses does not have to deal only with the burden of leadership of the entire nation. In the 
upcoming passage, he is confronted by negative personal comments about him that are 
uttered by his older siblings, Miriam and Aaron. It is specifically in light of this criticism by 
his own family members that God expresses His most direct and exalted praise of Moses, 

and mentions his uniqueness among humankind. Due to his great humility, Moses is not sensitive to critique, but God zealously defends Moses’ honor. 

The Torah also relates the punishment meted out to Miriam, who began the slanderous discussion about Moses. Later, the nation would be 
commanded to remember this event for future generations in order to internalize how serious a sin slander is. Although slander is not punishable in 
court, its consequences can be extremely destructive. 

  1 Miriam and Aaron spoke against Moses, at Miriam’s ini-
tiative, with regard to the Kushite woman whom he had 
married; for he had married a Kushite woman,D Tzipora 
the Midyanite.38 It is possible that the Midyanites, who were 
nomads, mixed with other peoples.39 It is also possible that 
Tzipora was called Kushite because the Kushites were known 
for their black skin and Tzipora’s skin was darker than usual 
among the Israelites, whose skin color was a light brown.40 
Although she was Moses’ wife, Moses had separated from her 
and refrained from marital relations in order to commune with 
God in the Tabernacle.41 

 2 Th ey said: Was it only with Moses that the Lord spoke; 
didn’t he speak with us as well? Since we are also prophets, we 
do not see what right Moses has to act in this way with regard to 
his wife. Moses married Tzipora, her father later brought her to 
the Israelite camp from Midyan, and yet Moses is ignoring her. 
Th is was a private conversation between Miriam and Aaron, 
but the Lord heard.42 

 3 Th e fact that Miriam and Aaron spoke about Moses in third 
person indicates that they were not directly addressing Moses. 
However, it is possible that they would not have minded if he 
had heard about their conversation, and perhaps they even in-
tended for him to hear about it, thereby sending him an indirect 
message. It is possible that Moses heard and did not respond.43 
However, the verse testifi es that even if Moses had been present 
when this conversation was taking place he would not have re-
sponded or have been insulted due to his great humility: And 
the man Moses was very humble,D more than any person on 

the face of the earth. Moses did not demand special status or 
extra rights; he saw himself simply as a servant and messenger 
of God who was transmitt ing His word and His Torah.44 

 4 Th e Lord said suddenly to Moses, to Aaron, and to Miriam: 
Go out the three of you, together, to the Tent of Meeting. 
Th e three of them went out.

 5 Th e Lord descended in a pillar of cloud, and stood at the en-
trance of the Tent. He called Aaron and Miriam and both of 
them came out from the Tent and moved closer to the cloud. 

 6 He said: Hear now My words: Even if your prophet is truly 
a prophet of the Lord, as you are, I will nonetheless reveal 
Myself to him indirectly, in a vision that must be deciphered, 
or in a dream I will speak to him. Regular prophets do not 
hear My words while they are fully conscious, but rather while 
in a deep trance. 

 7 Not so My servant Moses,D who is diff erent from you and from 
all other prophets; in all My house he is the most trusted, so 
much so that I speak with him on a regular basis. 

 8 Mouth to mouth I will speak with him, in a direct manner, 
unlike the visions of other prophets from which they deduce 
the presence of God; and a clear vision that is not in riddles 
that require interpretation; and the image of the Lord he will 
behold.D Th at being the case, why did you not fear to speak 
against My servant, against Moses? How do you dare to 
equate yourselves to Moses and to criticize his conduct? 

 9 Th e wrath of the Lord was enfl amed against them and He 
departed.

Moses and His Siblings’ Criticism
NUMBERS 12:116
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Samples of explanatory scientific notes

BACKGROUND
1:13 | Quails: The common quail, 
Coturnix coturnix, is a small bird from the 
pheasant family. Its body is small and 
round, reaching a length of up to  cm 
and a weight of about  g. At the end 
of the summer this species engages in 
a mass migration from central and east-
ern Europe, via the coast of Turkey, to 
the northern Sinai Peninsula and east-

ern Egypt, traveling about  km in a 
single night. They arrive exhausted from 
this long flight, and can be gathered 
easily by hand. The appearance of the 
quail was not in itself miraculous; the 
miracle was in the precise timing of this 
natural phenomenon in a manner that 
allowed for an immediate fulfillment of 
a promise to the children of Israel. 

DISCUSSION
1:8 | With the Lord giving you meat to eat in the evening: 
God was not quoted above as promising meat, but Moses would 
not have introduced such a promise on his own. Rather, God re-
vealed to Moses more than what is reported in the Torah. In gen-
eral, whenever the Torah states: And the Lord spoke to Moses, the 
Torah does not record the entirety of God’s statement to Moses. 
Rather, it records only the content intended to be written. God said 
much to Moses that is not written explicitly in the Torah, some of 
which was transmitted orally by Moses afterward. 

no decisions on our own; we are only messengers of God, and 
you are subject to His direct supervision.

 8 Moses said: You will be convinced of God’s providence with 
the Lord giving you meat to eat in the eveningD and bread 
in the morning to be satiated, with the Lord hearing your 
complaints that you bring against Him, then what are we? 
Your complaints are not against us, but against the Lord.

 9 Moses said to Aaron: Say to the entire congregation of the 
children of Israel: Approach before the Lord, as He has 
heard your complaints.

 10 And it was, as Aaron spoke to the entire congregation of the 
children of Israel, that they turned toward the wilderness, 
and behold, the glory of the Lord appeared in a cloud.

 11 Th e Lord spoke to Moses, saying:
 12 I have heard the complaints of the children of Israel. Speak 

to them, saying: In the aft ernoon you shall eat meat, and in 
the morning you shall be sated with bread, and you shall 
know that I am the Lord your God.

 13 Indeed, it was in the evening that the quailsB came up and 
covered the camp, and in the morning there was a layer of 
dew around the camp. In 
springtime in the desert, 
formation of a layer of dew 
around the camp at night is 
a natural phenomenon.

 14 When the morning sun 
warmed the air, the layer of 
dew lift ed and behold, the 
Israelites found that on the 
surface of the wilderness 
there lay a fi ne, grainy substance; alternatively, this may be 
translated to mean that it was a fi ne substance that dissolved 
easily.23 It was fi ne as the frost on the earth, but it was clear 
that this was not frost.

 15 Th e children of Israel saw it, and they said one to another: 
What [man] is it?24 Others would translate: It is food,25 or: It is 

a portion.26 As they did not know what it was, Moses said to 
them: It is the bread that the Lord has given you for eating 
throughout your journey.

 16 Th is is the matt er that the Lord has commanded: Gather 
from it, each man according to his eating; an omer, a dry 
measure greater than two liters, for a person, according to the 
number of your people, you shall each take for whomever is 
in his tent. God will provide every person the same measure.

 17 Th e children of Israel did so, and they gathered the manna 
that was scatt ered on the surface of the ground; some diligent 
or greedy people took more, and some, who were slower or 
less interested, took less.

 18 But they measured it with an omer measure aft er gathering 
it in all their diff erent vessels, and they found that he who 
took more did not have excess, and he who took less did 
not lack; all their diff erent vessels held the same measure per 
person. Each gathered according to his eating. Already from 
the gathering of this food, it became apparent that it was an un-
natural substance.

 19 Moses said to them: Th e manna collected in the morning 
is meant to be consumed throughout the day, but no later. 
Th erefore, no man may leave from it until morning.

 20 But they did not heed Moses; people left  from it until the 
morning. As can be found in any large group, there were some 
who were averse to any authority imposed upon them. Perhaps 
it was these individuals who refused to heed the instructions 
of Moses. However, it is possible that people left  some of their 
manna overnight because they were not told that the manna 
would fall again the next day; they were therefore worried they 
would have no food. And it, the manna, became infested with 
worms and reeked; and Moses became angry with them for 
disregarding his instructions, and in the process, disgracing the 
manna, a miraculous gift  from God. Here, yet another extraor-
dinary property of the manna was revealed. Normally, worms 
do not appear in food within a matt er of hours, and the process 
of decomposition takes longer.27

Sixth 
aliya

Quail
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Samples of explanatory scientific notes

 ח

 ט

 י

 יא
 יב

 יג

 יד

 טו

 טז

 יז

 יח

 יט
 כ

 מֹ֤ע ׁש בִּ  ֹע בּ֔ ׂלִש  קֶֹר בּ֙ בַּ לֶחֶ֤ם  ו לֶֽאֱכ֗לֹ  ר  ֣ שָׂ בָּ רֶב  עֶ֜ בָּ ם  לָכֶ֨  יהוה ת  תֵ֣ ּב ה  משֶֹׁ֗ וַיֹּ֣אמֶר 
י  ֥ ֹתֵיכֶ֖ם כִּ לֻנּֽ עָלֵ֥ינוּ תֹה לֽא נוּ מָ֔ ֣נַח ינִ֖ם עָלָ֑יו ו ם מַלִּ ֥ ראַתֶּ ם אֲשֶׁ ֹתֵיכֶ֔ לֻנּ֣ ּתאֶת יהוה
נֵי֣  ב֖וּ לִפ ל קִר רָאֵ֔ ׂנֵי֣ יִש ּב עֲדַת ּכל הֲרֹ֔ן אֱמ֗רֹ אֶֽ לאַֽ ה אֶֽ עַליהוֽה׃ וַיֹּ֤אמֶר משֶֹׁ
נ֖וּ  ל וַיִּפ רָאֵ֔ ׂנֵיֽ־יִש ּת ב ל־עֲדַ֣ ּאֶל־כ הֲרֹן ר֤ אַֽ דַבֵּ ּי כ הִ֗ ֹתֵיכֶֽם׃ וַי לֻנּֽ ּת ת ע אֵ֖ מַ֔ י שָׁ ֣ יהו֑ה כִּ

עָנָןֽ׃ ֽ ה בֶּ אָ֖ ב֣וֹד יהו֔ה נִר ּכ ה הִנֵּ ֑ר ו בָּ ד אֶל־הַמִּ
ם  אֲלֵהֶ֜ ר  בֵּ֨ דַּ רָאֵל֒  ׂיִש נֵי֣  ּב לוּנֹּת֮  ּתאֶת י  תִּ ע מַ֗ שָׁ אמֽרֹ׃  לֵּ ה  ֥ אֶלמשֶֹׁ יהו֖ה  ר  ֥ דַבֵּ וַי
יהו֖ה  אֲנִי֥  י  ֛ כִּ ם  תֶּ֕ ידַע וִֽ עוּלָ֑חֶם  ּב ׂש תִּ קֶֹר  וּבַבּ֖ ר  בָשָׂ֔ ל֣וּ  ֹאכ תּֽ  יִם בַּ֙ עַר הָֽ י֤ן  בֵּ לֵאמ֗רֹ 
בַ֣ת  כ שִׁ  תָה י הָֽ קֶֹר  וּבַבּ֗ חֲנֶה֑  ֽ מַּ אֶת־הַֽ כַ֖ס  ּוַת ו  לָ֔  הַשּׂ עַל  ֣ וַתַּ רֶב  בָעֶ֔ י  הִ֣ וַי אֱלֽהֵֹיכֶֽם׃ 
ק  ֥ ס דַּ פָּ֔ חֻס ק מ ֣ ר דַּ בָּ ד נֵי֤ הַמִּ ּה עַל־פ הִנֵּ֞ ל ו ֑ בַ֣ת הַטָּ כ עַל שִׁ ֖ חֲנֶהֽ׃ וַתַּ ֽ מַּ יב לַֽ ל סָבִ֖ הַטָּ֔
ל֥אֹ  י  ֛ כִּ ה֔וּא  ן  מָ֣  אֶל־אָחִיו ישׁ  אִ֤ ר֜וּ  וַיּ֨אֹמ ל  רָאֵ֗ ׂנֵיֽ־יִש ב א֣וּ  וַיִּר רֶץ׃  עַל־הָאָֽ פֹ֖ר  ּכ כַּ
לָֽה׃  כ א ן יהו֛ה לָכֶ֖ם ל ר נָתַ֧ חֶם אֲשֶׁ֨ ם ה֣וּא הַלֶּ֔ ה אֲלֵהֶ֔ ע֖וּ מַה־ה֑וּא וַיֹּ֤אמֶר משֶֹׁ ֽיָד
 ר פַּ מִס לֶֹת  גּ֗ ל לַגֻּ עֹ֣מֶר  ל֑וֹ  כ א י  פִ֣ ל ישׁ  אִ֖ נּוּ  מִמֶּ֔ ט֣וּ  לִק יהו֔ה  ֣ה  צִוָּ ר  ֣ אֲשֶׁ  בָר הַדָּ זֶה֤ 
֖ה  בֶּ ר הַמַּ ט֔וּ  ק וַֽיִּל ל  רָאֵ֑ ׂיִש נֵי֣  ּב וַיַּעֲֽשׂוּ־כֵ֖ן  חוּ׃  ּק תִּ ל֖וֹ  ה ֽ א ּב ר  ֥ אֲשֶׁ לַֽ ישׁ  אִ֛ ם  ֹתֵיכֶ֔ שׁ֣ נַפ
י־ פִֽ ישׁ ל יר אִ֥ סִ֑ יט ל֣אֹ הֶח עִ֖ מ הַמַּ ה ו בֶּ֔ ר יף הַמַּ דִּ ל֤אֹ הֶע יט׃ וַיָּמ֣דֹּוּ בָעֹ֔מֶר ו עִֽ מ הַמַּ ו
ע֣וּ אֶל־ מ ֽ לאֹ־שָׁ קֶֹר׃ ו נּוּ עַד־בּֽ ֖ ר מִמֶּ ישׁ אַל־יוֹתֵ֥ ה אֲלֵהֶ֑ם אִ֕ ֖ טוּ׃ וַיֹּ֥אמֶר משֶֹׁ קָ ֹל֖ו כ א

ה׃  ֽ צֹ֥ף עֲלֵהֶ֖ם משֶֹׁ שׁ וַיִּק אַ֑ ים וַיִּב וֹלָעִ֖ רֻם תּֽ קֶֹר וַיָּ֥ נּוּ עַדבּ֔ ים מִמֶּ֙ ֤ רוּ אֲנָשִׁ ה וַיּוֹתִ֨ משֶֹׁ֗

ששי

רש״י

אֵין  רֶךְ ֶרֶץ שֶׁ דָה ּוֹרָה דֶּ , לִמְּ ֹבּע ר לֶאֱכלֹ. וְלאֹ לִשְׂ שָׂ ח ׀ בָּ
ר  בּקֶֹר וּבָשָׂ ר לָשׂבַֹע. וּמָה רָָה לְוֹרִיד לֶחֶם בַּ שָׂ אוֹכְלִין בָּ
לאֹ  ר לוֹ לָאָדָם בְּ אִי ֶפְשָׁ גֶֹן, שֶׁ אֲלוּ כַּ חֶם שָׁ הַלֶּ עֶרֶב? לְפִי שֶׁ בָּ
הֵמוֹת הָיוּ לֶָם,  ה בְּ הַרְבֵּ גֶֹן, שֶׁ לּאֹ כַּ אֲלוּ שֶׁ ר שָׁ שָׂ לֶחֶם, ֲבָל בָּ
עַת  שְׁ ר, לְפִיכָךְ ַָן לֶָם בִּ שָׂ לאֹ בָּ ר לֶָם בְּ הָיָה ֶפְשָׁ וְעוֹד שֶׁ
ינִם עָלָיו. ֶת הָאֲחֵרִים  ם מַלִּ ר אַתֶּ גֶֹן: אֲשֶׁ לּאֹ כַּ טֹרַח שֶׁ

וֹמְעִים ְֶכֶם מִתְלוֹנְִים:  הַשּׁ

הֶעָָן יָרַד:  קוֹם שֶׁ ט ׀ קִרְבוּ. לַמָּ

ל  ל. הַטַּ כְבַת הַטָּ מֵן מְאֹד: הָיְתָה שִׁ לָו. מִין עוֹף, וְשָׁ יג ׀ הַשְּׂ
ל"  ן, וּבְמָקוֹם ַחֵר הוּא וֹמֵר: ”וּבְרֶדֶ הַטַּ שׁוֹכֵב עַל הַמָּ
ן יוֹרֵד עָלָיו  ל יוֹרֵד עַל הָאָרֶץ וְהַמָּ וְגוֹ׳ (במדבר י, ט), הַטַּ

קֻפְסָא:  מָֻּח בְּ וְחוֹזֵר וְיוֹרֵד טַל עָלָיו, וַהֲרֵי הוּא כְּ

עַל  ה זוֹרַחַ עוֹלֶ טַל שֶׁ הַחַמָּ שֶׁ ל. כְּ כְבַת הַטָּ עַל שִׁ יד ׀ וַתַּ
ה, ַף  דֶרֶךְ טַל עוֹלֶ לִקְרַת חַמָּ ה כְּ ן לִקְרַת הַחַמָּ הַמָּ

יחָהּ  ִּְַיהָ ו יצָ טַל וְִסְֹּם ֶת פִּ ל בֵּ פוֹפֶרֶ שֶׁ א שְׁ מַלֵּ ְּ אִם
ל  הַטַּ רְשׁוּ שֶׁ אֲוִיר. וְרַבּוֹתֵינוּ דָּ ה, הִי עוֹלָ מֵאֵלֶיהָ בָּ חַמָּ בַּ
ן, וְרָוּ   הַמָּ ל ְִגַלָּ כְבַת הַטַּ עוֹלֶ מִן הָאָרֶץ. וְכַעֲלוֹת שִׁ
, וְאֵין דּוֹמֶה  ס — מְגֻלֶּ ק, מְחֻסְפָּ בָר דַּ ר דָּ דְבָּ ֵי הַמִּ  עַל פְּ ֵִּוְה
ס" לְשׁוֹן ”חֲפִיסָה וּדְלוּסְקְמָא"  קְרָ. וְיֵשׁ לוֹמַר ”מְחֻסְפָּ מִּ לוֹ בַּ
בָר  הָיָה דָּ ל רָוּ שֶׁ כְבַת הַטָּ ִ  מִשּׁ לָּ ְגַּ ִּ שֶׁ ָ; כְּ לְשׁוֹן מִשְׁ בִּ שֶׁ
ם:  רְגֵּ ִּ קְלוֹסְּל. וְאו כְבוֹת הַטַּ י שִׁ תֵּ ין שְׁ תוֹכוֹ בֵּ ס בְּ ק מְחֻסְפָּ דַּ
פֹר.  כְּ בָן" (ברשי ל, לז): כַּ ף", לְשׁוֹן ”מַחְשֹׂף הַלָּ ”מְקֻלַּ
אַבְֵי גִר" (ישעיה  גִיר", ”כְּ עְדַק כְּ לַעַז. ”דַּ פוֹר — גליד״ בְּ כְּ
יר  ם: ”הַגִּ סּוּי הַדָּ י כִּ בֵּ דְָמְרִיַן גַּ חוֹר כִּ כז, ט), וְהוּא מִין צֶבַע שָׁ
גְלִידָ עַל ַרְעָא",  גִיר כִּ עְדַק כְּ וְהַזַּרְִיךְ" (חולין פח ע״ב). ”דַּ
ק  רוּשׁוֹ, ”דַּ קֶרַח עַל הָאָרֶץ. וְכֵן פֵּ גִיר וְשׁוֹכֵב מֻגְלָד כְּ ק הָיָה כְּ דַּ
לַעַז,  ק" טינבי״ש בְּ גְלִיד. ”דַּ ר כִּ טוּח קָלוּשׁ וּמְחֻבָּ פרֹ", שָׁ כְּ כַּ
ם וְּקְלוֹס,  רְגֵּ ִּ מַעְלָ. וּ'כְגִיר' שֶׁ ק מִלְּ לֶד דַּ הָיָה מַגְלִיד גֶּ שֶׁ

סוּק:  פָּ בָה בַּ ֵּ ֹוְאֵין לו תּוֹסֶפֶת הוּא עַל לְשׁוֹן הָעִבְרִי

לֶךְ" (דניל  מוֹ: ”וַיְמַן לֶָם הַמֶּ טו ׀ מָן הוּא. הֲכַָת מָזוֹן הוּא, כְּ
מוֹ:  שְׁ יִּקְרָוּהוּ בִּ י אֹ יָדְעוּ מַה הוּא. שֶׁ א, ה): כִּ

יֵּשׁ  פִי מְִיַן ְפָשׁוֹת שֶׁ ר נַפְשׁתֵֹיכֶם. כְּ ה: מִסְפַּ ם מִדָּ טז ׀ עמֶֹר. שֵׁ

:ֶלְגֹּל קְחוּ, עמֶֹר לְכָל גֻּ ִּ ֹאָהֳלו לְאִישׁ בְּ

קְטוּ מְעַט,  לָּ ה וְיֵשׁ שֶׁ קְטוּ הַרְבֵּ לָּ מְעִיט. יֵשׁ שֶׁ ה וְהַמַּ רְבֶּ יז ׀ הַמַּ

קְטוּ, וּמָצְאוּ  לָּ ֶ עמֶֹר ִישׁ ִישׁ מַה שּׁ אוּ לְבֵיָם מָדְדוּ בָּ בָּ וּכְשֶׁ
אָהֳלוֹ,  ר בְּ לְגֹּלֶת ֲשֶׁ יף עַל עמֶֹר לַגֻּ ה לִלְקֹט לאֹ הֶעְדִּ רְבֶּ הַמַּ שֶׁ
לְגֹּלֶ, וְזֶהוּ נֵס  מְעִיט לִלְקֹט לאֹ מָצָא חָסֵר מֵעמֶֹר לַגֻּ וְהַמַּ

ה בּוֹ:  עֲשָׂ ַּ דוֹל שֶׁ גָּ

ה:  ָן וַאֲבִירָם: וַיָּרֻם תּוֹלָעִים. לְשׁוֹן רִמָּ ים. דָּ כ ׀ וַיּוֹתִרוּ אֲנָשִׁ
 הִבְאִישׁ וּלְבַסּוֹף  חִלָּ ְּ בִּ וַיִּבְאַשׁ. הֲרֵי זֶה מִקְרָ הָפוּךְ, שֶׁ
ה לאֹ הָיְָה בּוֹ"  אֱמַר: ”וְלאֹ הִבְאִישׁ וְרִמָּ ֶּ עְִיָן שֶׁ , כְּ לִיעְִה

ְלִיעִים:  ל הַמַּ רֶךְ כָּ (ללן פסוק כד), וְכֵן דֶּ
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Samples of explanatory scientific notes

This parasha and the following one, Parashat Tetzaveh, are part of 
one extended speech in which God instructs Moses in detail how 
to construct the Tabernacle and its various utensils, and how to 
consecrate Aaron and his sons as priests to serve therein. These 
instructions were given to Moses during the forty days and forty 

nights that he was on Mount Sinai, as was stated in the last verse of the previous parasha.

The Tabernacle is the site of divine revelation and is constructed in the form of a human home. The vessels of the Tabernacle correspond to the basic 
furniture of a home: a bed or chair, a lamp, and a table. The ark corresponds to a bed or chair; the table represents a table for eating, as the  showbread 
was placed on it; and the candelabrum serves as a lamp that provides light inside.

The construction of the Tabernacle entailed using a wide range of both expensive and inexpensive 
materials. Each Israelite was asked to donate some material on the list, in accordance with his means 
and personal level of generosity. Although some of the expenses for the construction of the Tabernacle 
were collected in equal amounts from all Israelites in the form of a tax, this was not the primary source of 

funding for the construction. For the most part, the Tabernacle was constructed using donations that were given freely, through the goodwill of the 
people. 

 1 Th e Lord spoke to Moses, saying:D

 2 Speak to the children of IsraelD and command them that they 
shall collect for Me, on My behalf,1 a gift ; from every man 
whose heart pledges you shall collect My gift . Th is is a dona-
tion, not a tax, and the specifi c amount that is donated depends 
on the generosity of the individual.

 3 Th is is the gift  that you shall collect from them. Since the 
donations were to be used for the construction of the 
Tabernacle, only certain metals could be donated: gold, silver, 
and bronze. Other metals that the children of Israel possessed 
in the wilderness were not needed.2 

 4 And fabrics: sky-blue wool,B colored a deep blue with dye ex-
tracted from the blood of a certain species of snail; and wool 
dyed purpleB or some reddish color. Th e dye used to make 
this color, which was also extracted from various snails, was 
very expensive, and in many places symbolized nobility. And 

scarlet wool,B colored bright red with a dye extracted from cer-
tain insects. And in addition to threads of dyed sheep’s wool, 
the people should take fi ne, clean linen [shesh], a word derived 
from Egyptian, and thicker, woven goat hair. 

 5 And materials for the roofs and the walls: rams’ hides from 
which the hair has been removed and dyed red, and tahashB 
hides, and boards of acacia wood,B 

 6 oil suitable for the lighting of the candelabrum, spices used 
for the anointing oil and for the incense of the spices.

The Commandments to Construct and Consecrate 
the Tabernacle and Its Utensils

The Call for Donations
EXODUS 25:19

25

Murex trunculus, source of 
sky-blue dye

Murex brandaris, source of 
purple dye

·

Ram Gum arabic tree

Dugong

Parashat
Teruma
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Samples of explanatory scientific notes

BACKGROUND
2: | Sky-blue [tekhelet] wool: This refers to a deep 
blue dye, bordering on purple, and the word also refers 
to wool dyed that color. Many today identify tekhelet as 
the dye extracted from the banded dye-murex, Murex 
trunculus, a species of sea snail. This blue dye was used 
in the distinguished priestly garments and other royal 
clothes (see Esther :). 

Purple [argaman]: This reddish-purple dye is ex-
tracted from the spiny dye-murex, Murex brandaris, 
another kind of sea snail. Early documents indicate that 
wool dyed with this substance was four times more 
expensive than other dyed wool. In addition to being 
frequently mentioned in the Bible together with the 
sky-blue dye used in the construction of the Tabernacle, 
it is also mentioned as being used in the covers of the 
Tabernacle’s accoutrements and the vestments of the 
High Priest. The argaman dye is also mentioned in ex-
ternal sources dating from the fourteenth century BCE. 
In the Roman period, purple dye was used mainly by 
priests, kings, and ministers, and due to its importance 
and high price, production of the dye was monitored 
and trade in it was controlled.

Scarlet [tola’at shani] wool: This is a bright red dye 
produced from a certain species of insect (see Isa-
iah :). It was used extensively in dyeing wool and 
expensive fabrics, as well as for the ritual purification 
of lepers and those who had become impure from 
contact with a corpse (see Leviticus :–; Numbers 
:). In the description of the building of the Temple 
in II Chronicles (:–), the word karmil is used to refer 
to this insect instead of tola’at shani (see Rav Se’adya 
Gaon; Rashi; Radak). Karmil is a type of insect known 
as kermes in Arabic, and similar names for tola’at shani 
exist in many European languages, such as “carmine” in 
English. 

Current research suggests that tola’at shani is the 
scale insect Kermes echinatus, which feeds on the sap of 
evergreen trees and is found in Israel; this accords with 
the description in the Midrash (Pesikta Rabbati 0). The 
dye is extracted by drying the insects and then grinding 
and cooking them. 

2: | Tahash: Taĥash is mentioned in the book of Eze-
kiel as an expensive material used for making shoes: “I 
clothed you in embroidery and shod you with taĥash, 

∙
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DISCUSSION
2:1 | The Lord spoke to Moses 
saying [lemor]: This is the most 
frequently repeated verse in the 
Torah. The simplest explanation of 
the word lemor is that it performs 
the same function as the colon in 
modern-day punctuation. Others 
explain that it means “to say,” 
denoting a command by God to 
Moses to repeat to others what he 
will now hear (see Ramban, 6:0). 

2:2 | Speak to the children of 
Israel: Although “speaking” [dib-
bur], the word used here, and 
“saying” [amira] are roughly syn-
onymous, the former denotes a 
firmer instruction than the latter 
(see Bereshit Rabba 44:6; Rashi, 
Numbers :). 

מֵאֵ֤ת  ה  רוּמָ֑ ּת י  חוּ־לִ֖ יִק ו ל  רָאֵ֔ ׂיִש נֵי֣  ּאֶל־ב  ר בֵּ דַּ אמֽרֹ׃  לֵּ ה  ֥ אֶל־משֶֹׁ יהו֖ה  ר  ֥ דַבֵּ וַי
ח֖וּ  ק תִּ ר  ֥ אֲשֶׁ ה  רוּמָ֔ ּהַת  זֹאת ו י׃  רֽוּמָתִֽ ּתאֶת ח֖וּ  ק תִּ וֹ  לִבּ֔ נּוּ  בֶ֣ ּיִד ר  ֣ אֲשֶׁ  ׁל־אִיש ּכ
עֹרֹ֨ת  ו ים׃  עִזִּֽ ו שׁ  ֥ שֵׁ ו נִי֖  שָׁ עַת  תוֹלַ֥ ו ן  מָ֛ גָּ אַר ו כֵלֶ֧ת  וּת ת׃  חֹֽשֶׁ וּנ וָכֶ֖סֶף  ב  זָהָ֥ ם  ֑ אִתָּ מֵֽ
ה  חָ֔ ׁש מֶן הַמִּ ֣ שֶׁ ל מִים שָׂ ּאֹ֑ר ב מֶן לַמָּ ֖ ים׃ שֶׁ ֽ טִּ ים וַֽעֲצֵ֥י שִׁ ֖ חָשִׁ ּעֹרֹ֥ת ת ים ו מִ֛ דָּ א ם מ אֵילִ֧

יח כה 

פרשת

תרומה

רש״י

ה,  רוּמָה. הַפְרָשָׁ מִי: תְּ ב ׀ וְיִקְחוּ לִי תְרוּמָה. ”לִי" — לִשְׁ

בֶנּוּ ִבּוֹ. לְשׁוֹן ְדָבָה, וְהוּא  מוֹנָם ְדָבָה: יִדְּ יַפְרִישׁוּ לִי מִמָּ
רוּמָתִי. ָמְרוּ  קְחוּ אֶת תְּ לַעַז: תִּ לְשׁוֹן רָוֹן טוֹב, פיישנ״ט בְּ
קַע  רוּמַת בֶּ ְּ ַחַ :אן רוּמוֹת ֲמוּרוֹת כָּ ְּ ֹׁלש רַבּוֹתֵינוּ, שָׁ
  'ֵלֶּ בְּ פרָֹשׁ  מְּ שֶׁ מוֹ  כְּ עֲשׂוּ מֵהֶם הָאֲדִָים,  ַּ שֶׁ לְגֹּלֶת  לַגֻּ
קַע  בֶּ  ח זְבֵּ רוּמַת הַמִּ ְּ ַוְאַח ;(לן לח, כו-כזל) 'פְקוּדֵי
רוּמַת  ְּ ַוֹת צִבּוּר; וְאַח פּוֹת לִקְנוֹת מֵהֶן קָרְבְּ לְגֹּלֶ, לַקֻּ לַגֻּ
רֵה  לשֹׁ עֶשְׂ בוּ. שְׁ הַְִדְּ ל ֶחָד וְאֶחָד שֶׁ ן ִדְבַת כָּ כָּ שְׁ הַמִּ
ן  כָּ שְׁ ם הֻצְרְכוּ לִמְלֶאכֶת הַמִּ לָּ עְִיָן כֻּ בָרִים הָאֲמוּרִים בָּ דְּ

הֶם:  ק בָּ דַקְדֵּ ְּ שֶׁ  כְּ ָּֻ אוֹ לְבִגְדֵי כְּ

ְדָבָה ִישׁ ִישׁ מַה  אוּ בִּ ם בָּ לָּ ת וְגוֹ׳. כֻּ ג ׀ זָהָב וָכֶסֶף וּנְחשֶֹׁ

קֶל לְכָל  ֶ וֶה, מַחֲצִי הַשּׁ שָׁ א בְּ בָּ סֶף שֶׁ דָבוֹ לִבּוֹ, חוּץ מִן הַכֶּ ְּ ֶ שּׁ
סֶף  ם כֶּ הֻצְרַךְ שָׁ ן שֶׁ כָּ שְׁ כָל מְלֶאכֶת הַמִּ אֶחָד. וְלאֹ מָצִינוּ בְּ
לְגֹּלֶת"  קַע לַגֻּ קוּדֵי הָעֵדָה וְגוֹ׳ בֶּ אֱמַר: ”וְכֶסֶף פְּ ֶּ יוֹתֵר, שֶׁ
ְדָבָה (ללן  ם בִּ א שָׁ סֶף הַבָּ אָר הַכֶּ וְגוֹ׳ (ללן לח, כ-כו). וּשְׁ

 :ֵר אוּהוּ לִכְלֵי שָׁ ל, כד) עֲשָׂ

מָן.  זוֹן, וְצִבְעוֹ יָרֹק: וְאַרְגָּ דַם חִלָּ ד ׀ וּתְכֵלֶת. צֶמֶר צָבוּע בְּ

ן:  ָּ שְׁ שׁ. הוּא פִּ מָן: וְשֵׁ מוֹ ַרְגָּ ְ שּׁ ין צֶבַע שֶׁ צֶמֶר צָבוּע מִמִּ
בָר  ם וְּקְלוֹס: ”וּמַעְזֵי", דָּ רְגֵּ ִּ ְל עִזִּים, לְכָך וְעִזִּים. נוֹצָ שֶׁ
 :'ָּל עִזִּים ’עִזַּי רְגּוּם שֶׁ ַּ א מִן הָעִזִּים וְלאֹ עִזִּים עַצְמָן, שֶׁ הַבָּ

ים.  חָשִׁ מִים. צְבוּעוֹת הָיוּ ָדםֹ לְאַחַר עִבּוּדָן: תְּ ה ׀ מְאָדָּ

 ,ָּים הָיוּ לִָו ה גְּ עָ, וְהַרְבֵּ א לְשָׁ מִין חַיָּה, וְלאֹ הָיְָה ֶלָּ
לּוֹ: וַעֲצֵי  גְוִָין שֶׁ אֵר בִּ שׂ וּמְִפָּ שָּׂ ם ”סָסְגוָֹא", שֶׁ לְכָךְ מְֻרְגָּ
ְחוּמָא, יַעֲקבֹ  ַּ י רֵשׁ רַבִּ ר? פֵּ דְבָּ מִּ ים. וּמֵאַיִן הָיוּ לֶָם בַּ טִּ שִׁ
ן  כָּ רֵָל לִבְוֹת מִשְׁ עֲתִידִין יִשְׂ רוּח הַקֹּדֶשׁ שֶׁ אָבִינוּ צָפָ בְּ
לָם  ר, וְהֵבִיֲ רָזִים לְמִצְרַיִם וּנְטָעָם, וְצִוָּה לְבָָיו לִטְּ דְבָּ מִּ בַּ

צְרַיִם:  יֵּצְאוּ מִמִּ שֶׁ הֶם כְּ עִמָּ

מִים  שָׂ מִיד: בְּ ָּ רֵ עֲלוֹתְַזָךְ ל ִמֶן זַי אֹר. שֶׁ מֶן לַמָּ ו ׀ שֶׁ

ן  כָּ שְׁ ן וְהַמִּ כָּ שְׁ לֵי הַמִּ ה לִמְשׁחֹ כְּ עֲשָׂ ַּ חָה. שֶׁ שְׁ מֶן הַמִּ ְשֶׁ
א' (ללן  'כִי ִשָּׂ פרָֹשׁ בְּ מְּ מוֹ שֶׁ מִים, כְּ שָׂ שׁוֹ, וְהֻצְרְכוּ לוֹ בְּ לְקַדְּ
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Samples of explanatory scientific notes

DISCUSSION
28:1 | You shall make a breast piece: It is 
possible that in ancient times, judges would 
adorn themselves with a garment or ornament 
similar to the High Priest’s breast piece of judg-
ment. It would appear that some type of ephod 
was donned by others besides the High Priest 
(see I Samuel :, :; II Samuel 6:4). Perhaps 
articles similar to the priestly vestments, among 
them the breast piece, were likewise worn by 
individuals of authority. 

28:1 | Ruby [odem]: The ruby is a very expen-
sive gem, and it is also one of the hardest stones. 
The Torah will state later that each stone rep-
resents one of the tribes. If odem is indeed the 

ruby, it is possible that since this was the stone 
of Reuben, the eldest of the tribes, it was named 
after him, and when this term was transmitted to 
other languages it evolved into the term “ruby” 
(see Rabbeinu Baĥya). Nevertheless, the true 
identity of the odem stone remains uncertain.

28:21 | The stones: According to ancient tra-
dition, the color of the stone used for each 
tribe became the color of its respective flag 
(Tanĥuma, Bemidbar ; see Targum Yerushalmi ).

Engravings of a signet: Although archaeo-
logical digs have uncovered ancient tools that 
were used to cut precious stones, the process 
of actually inscribing words on such stones is 

of such unparalleled difficulty that in modern 
times it is performed only by means of lasers. 
Sapphire and ruby, from the mineral corundum, 
have a hardness of  on the Mohs scale, one 
level below that of the hardest stone, diamond. 
Consequently, there have been no discoveries of 
letters etched on such stones that date from an-
cient periods. The Sages therefore explain that 
the shamir worm, which may or may not have 
been a naturally occurring creature, was used 
for the engraving and writing of letters on the 
breast-piece stones (see Avot 5:6; Gittin 6a; Sota 
4b; Rashi and Radak, Ezekiel 3:). 

 13 Th e verse returns to elaborate on the production of the sett ings 
for the onyx stones. Th e process will have relevance for the 
breast piece as well: You shall make sett ings of gold. Perhaps 
this command includes the other sett ings of gold, which were 
placed on the breast piece.4

 14 And two chains of pure gold: You shall make them at the 
edges of the sett ings; they shall be braided craft smanship. 
Aft er fashioning them, you shall set the braided chains in the 
sett ings. 

 15 You shall make an ornamental breast piece,D which will be 
utilized in the administration of judgment;5 alternatively, the 
breast piece will symbolize your status as a judge. It shall be 
artfully craft ed; you shall make it like the craft smanship of 
the ephod, in a similar manner and from the same materials: 
gold, sky-blue, purple, and scarlet wool, and linen, all spun 
together you shall make it.

 16 It shall be square in appearance, and yet it shall actually be 
made from a rectangular cloth that has been folded, doubled 
over. Th is will form a kind of pouch, in which the Urim and the 
Tumim are most likely meant to be placed (see verse ��). Its 
length shall be a span [zeret] aft er it is folded, and its width 
a span. A zeret is approximately half a cubit, slightly more than 
�� cm. It is roughly the distance between the tip of one’s litt le 
fi nger [zeret] and the tip of one’s thumb when spreading out 
fi ngers to their greatest extent. 

 17 You shall set in it, the breast piece, a mounting of stone, four 
rows of stone, each of which shall contain three diff erent pre-
cious stones. Th e identity of these stones is diffi  cult to deter-
mine with absolute certainty: A row of odem, which is com-
monly identifi ed as a ruby,BD a peridot,B and an emerald;B this 
shall be the fi rst row.

 18 And the second row: a carbuncle, a sapphire [sappir] (see 
��:�� above). Th e identity of the sappir stone is uncertain. And 
a clear quartz [yahalom]. Although in modern Hebrew, yaha-
lom refers to a diamond, it is likely that yahalom once referred 
to a diff erent precious stone. 

 19 And the third row: a jacinth, an agate, and an amethyst.
 20 And the fourth row: a beryl, and an onyx, and a chalcedony;B 

they shall be set in gold in their mountings. Due to the dif-
fi culty in cutt ing and smoothing these precious stones, the en-
closures must be made to suit the shapes of the stones that will 
be set inside them, so that they will be held fi rmly. 

 21 Th e stonesD shall correspond to the names of the children 
of Israel: Twelve, according to their names. On each stone 
the name of one tribe will be engraved. And they shall be en-
graved like the engravings of a signet,D each according to its 
name, for the twelve tribes.

 22 Th e verse reiterates, this time in the context of the breast piece, 
an earlier command with regard to the chains (see verse �� 

Second 
aliya

The breast piece
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Samples of explanatory scientific notes

BACKGROUND
28:1 | Ruby [odem]: Researchers have at-
tempted to identify the odem with stones whose 
names in other Semitic languages relate their 
reddish [adom] appearance, such as the samtu 
stone in Akkadian, or samkan in Aramaic (see 
Onkelos; Targum Yonatan). Others identify the 
odem stone as sardion, carnelian, which appears 
in Greek and Roman literature, or as red jasper, 
which was used in Egypt at the time. Rabbeinu 
Baĥya identifies odem as the ruby, which he con-
siders the choicest of the precious stones. 

Peridot [ pitda]: According to Onkelos, the pitda 
is the jade stone. However, a verse in Job (:) 

identifies the pitda as coming from Kush: “It can-
not be valued like the pitda of Kush.” This suggests 
an identification as peridot, which can be found 
in East Africa. The Septuagint translates pitda as 
“topazi[os],” a word originally derived from the 
island of Topazos in the Red Sea, now known as 
Zabargad, which features significant deposits of 
peridot. This translation has led to the misidentifi-
cation of pitda as topaz in many translations.

Emerald [bareket]: This refers to a shiny [mavri-
ka] stone. Based on the Sanskrit term marakata, 
some maintain that it is the green emerald. Oth-
ers have identified bareket as either a dark red 

carbuncle; an agate, which is a striped quartz 
stone of various colors; or a precious stone with 
the appearance of fiery coal, e.g., a ruby. 

28:2 | Chalcedony [yashfe]: The English word 
“chalcedony” derives from the name of the an-
cient town Chalcedon in Asia Minor. The Arabic 
yashb means jasper. In the Septuagint, yashfe 
is identified as the same stone as the kadkhod 
mentioned in Isaiah (:), a quartz stone of 
various colors. In Greek as well, there is the 
karchedon, probably named after the ancient city 
of Carthage, located in modern-day Tunisia, from 
where these stones were exported. 

 יג
 יד

 טו

 טז

 יז

 יח
 יט

 כ
 כא

 כב

ל֛תֹ בָּ זָהָ֣ב טָה֔וֹר מִג רֹת ׁש ר י שַׁ ֤ תֵּ ׁב׃ וּש צֹ֖ת זָהָֽ ּב ׁיתָ מִש ֥ עָשִׂ רֹֽן׃     ו זִכָּ ל
צֽתֹ׃    ּב ׁש מִּ עֲבתֹֹ֖ת עַל־הַֽ ר֥תֹ הָֽ ׁש ר ה אֶת־שַׁ ֛ נָתַֽתָּ ה עֲב֑תֹ ו ֣ עֲשֵׂ ם מַֽ ה אתָֹ֖ ֥ עֲשֶׂ ֽ  תַּ
ן  מָ֜ גָּ אַר ו לֶת  כֵ֨ ּת ב  הָ֠ ָז נּוּ  ֑ עֲשֶׂ ֽ תַּ אֵפ֖דֹ  ה  ֥ עֲשֵׂ מַֽ ּכ ב  חֹשֵׁ֔ ה  ֣ עֲשֵׂ מַֽ  ט פָּ ׁמִש ן  חֹ֤שֶׁ יתָ  עָשִׂ֜ ו
וֹ׃  בּֽ ח זֶ֥רֶת ר וֹ ו כּ֖ ר פ֑וּל זֶ֥רֶת א יֶה֖ כָּ יִֽה ה אֹתֽוֹ׃ רָב֥וּע ֥ עֲשֶׂ ֽ זָר֖ תַּ ׁש שׁ מ ֥ שֵׁ נִי֛ ו תוֹלַ֧עַת שָׁ ו
וּר  הַטּ֖ קֶת  וּבָרֶ֔  דָה ט פִּ א֤דֶֹם  ט֗וּר  בֶן  אָ֑ ים  טוּרִ֣ עָ֖ה  בָּ אַר בֶן  אֶ֔ אַת  ֣ מִלֻּ  ֹבו אתָ֥  וּמִלֵּ
לָֽמָה׃  אַח ב֖וֹ ו ׁם ש שֶׁ י לֶ֥ ֑ לִישִׁ  וּר הַשּׁ הַטּ֖ יַהֲֽלֽםֹ׃ ו יר ו ֖ נִי֑ נֹ֥פֶך סַפִּ ֵ וּר הַשּׁ הַטּ֖ ד׃ ו אֶחָֽ הָֽ
ים  אֲבָנִ֠ הָֽ ם׃ ו וּאֹתָֽ מִלּֽ ּי֖וּ ב ים זָהָ֛ב יִֽה צִ֥ בָּ שֻׁ פֶה֑ מ ֽׁיָש ֹהַם ו שׁ֖ ישׁ ו ֥ שִׁ ר י תַּ בִיעִ֔ ר הַטּוּר הָֽ ו
ישׁ  אִ֣  חוֹתָם תּוּחֵ֤י  פִּ ם  מֹתָ֑ ׁעַל־ש ה  רֵ֖ ׂעֶש ים  ֥ תֵּ ׁש ל  רָאֵ֛ ׂיִשֽנֵי ּב מֹ֧ת  ׁשעַל יןָ  יֶ֜ ה ֽ תִּ
ה  ֣ עֲשֵׂ מַֽ לֻ֖ת  ב גַּ ֹת  שׁ֥ ר ֽ שַׁ ן  עַל־הַחֹ֛שֶׁ יתָ  ֧ עָשִׂ ו בֶט׃  ֽ שָׁ ר  ֖ עָשָׂ נֵי֥  ׁלִש יןָ  יֶ֕ ה ֽ תִּ מ֔וֹ  ׁ־שַע

שני

רש״י

תוּבִים  בָטִים כְּ רוּךְ הוּא שְׁ דוֹשׁ בָּ יִּרְֶה הַקָּ רֹן. שֶׁ יב ׀ לְזִכָּ

לְפָָיו וְיִזְכּרֹ צִדְקָָם: 

רַשׁ  יִם, וְלאֹ פֵּ ַּ צתֹ" שְׁ בְּ צֹת. מִעוּט ”מִשְׁ בְּ יתָ מִשְׁ יג ׀ וְעָשִׂ

ן  ת הַחשֶֹׁ ן, וּבְפָרָשַׁ א מִקְצָת צָרְכָּ ה זוֹ ֶלָּ פָרָשָׁ ה בְּ לְךָ עַתָּ
ן:  רוּשָׁ גּוֹמֵר לְךָ פֵּ

ן  בוּל הַחשֶֹׁ לתֹ. לְסוֹף גְּ לָאוֹ: מִגְבָּ לְשְׁ רֹת זָהָב. שַׁ רְשְׁ יד ׀ שַׁ

ה קְלִיעַת חוּטִין, וְלאֹ  ה עֲבתֹ. מַעֲשֵׂ ה ָֹם": מַעֲשֵׂ עֲשֶׂ ַּ”
א  ין לְבוֹרוֶ ,ֹלָּ עוֹשִׂ אוָֹן שֶׁ ה ְקָבִים וּכְפָלִים כְּ מַעֲשֵׂ
קּוֹרִין צינשייר״ש:  שֶׁ סְקָאוֹת  לְעַרְדַּ ין  עוֹשִׂ שֶׁ אוָֹן  כְּ
 ,ֹה עֲבו ל עֲבוֹתוֹת הָעֲשׂוּיוֹת מַעֲשֵׂ רֹת. שֶׁ רְשְׁ ה אֶת שַׁ וְנָתַתָּ
ל  יָָּן שֶׁ לוּ. וְלאֹ זֶה הוּא מְקוֹם צַוָּאַת עֲשִׂ וֹת הַלָּ בְּ עַל מִשְׁ
אן  ה" הָאָמוּר כָּ עֲשֶׂ ַּ” ן, וְאֵיןָָרוֹת וְלאֹ צַוָּאַת קְבִיע רְשְׁ שַׁ
א  אן לְשׁוֹן צִוּוּי, ֶלָּ ה" הָאָמוּר כָּ לְשׁוֹן צִוּוּי, וְאֵין ”וַְָתָּ

יָָּן  ן חוֹזֵר וּמְצַוֶּה עַל עֲשִׂ ת הַחשֶֹׁ פָרָשַׁ י בְּ לְשׁוֹן עָתִיד, כִּ
א לְוֹדִיע מִקְצָת צרֶֹךְ  אן ֶלָּ ב כָּ ַְּכִ ֹן, וְלאָָוְעַל קְבִיע
וָּה לַעֲשׂוֹת עִם הָאֵפוֹד, וְכַָב לְךָ זאֹת לוֹמַר  צִּ וֹת שֶׁ בְּ שְׁ הַמִּ
רוֹת  רְשְׁ ה שַׁ עֲשֶׂ ַּ לוּ יֻזְקְקוּ לְךָ, לִכְשֶׁ וֹת הַלָּ בְּ שְׁ לְךָ, הַמִּ

לוּ:  וֹת הַלָּ בְּ שְׁ ֵם עַל הַמִּ ְּ ִּ ,ן לוֹת עַל הַחשֶֹׁ מִגְבָּ

בָר ַחֵר,  ין. דָּ ר עַל קִלְקוּל הַדִּ כַפֵּ מְּ ט. שֶׁ פָּ ן מִשְׁ טו ׀ חשֶֹׁ

בָרָיו וְהַבְטָחָוֹ ֱמֶ, דרישנמ״ט  בָרֵר דְּ מְּ ט", שֶׁ פָּ ”מִשְׁ
ין,  עֲלֵי הַדִּ בְרֵי בַּ לשֹׁ לְשׁוֹנוֹ: דִּ שׁ שָׁ מֵּ ט מְשַׁ פָּ שְׁ הַמִּ לַעַז. שֶׁ בְּ
ין, ִם עֶֹשׁ מִיָה ִם עֶֹשׁ מַכּוֹת  ין, וְעֶֹשׁ הַדִּ וּגְמַר הַדִּ
פָרֵשׁ  מְּ בָרִים, שֶׁ רוּר דְּ שׁ לְשׁוֹן בֵּ מֵּ אִם עֶֹשׁ מָמוֹן. וְזֶה מְשַׁ
ת מִיִין:  ב וּמֵחֲמֵשֶׁ ה חוֹשֵׁ ה אֵפדֹ. מַעֲשֵׂ מַעֲשֵׂ בָרָיו: כְּ וּמְבָרֵר דְּ

ֶגֶד  ל לוֹ לְפָָיו כְּ פוּל וּמֻטָּ טז ׀ זֶרֶת אָרְכּוֹ וְזֶרֶת רָחְבּוֹ. כָּ

לוּי  ָּ ,(לן פסוק לל) "ֹהֲרןַ אֱמַר: ”וְהָיוּ עַל לֵב ֶּ לִבּוֹ, שֶׁ

לוֹת  ֵפָיו וְִקְפָּ אוֹת מֵאֲחוֹרָיו עַל כְּ כִתְפוֹת הָאֵפוֹד הַבָּ בְּ
 ,ֹעו רוֹת וְטַבָּ רְשְׁ שַׁ הֶן בְּ לוּי בָּ ָּ ן וְיוֹרְדוֹת לְפָָיו מְעַט, וְהַחשֶֹׁ

עְִיָן:  פרָֹשׁ בָּ מְּ מוֹ שֶׁ כְּ

גּוּמוֹת  אוֹת  מְמַלְּ הָאֲבִָים  שֶׁ ם  שֵׁ עַל  בוֹ.  אתָ  יז ׀ וּמִלֵּ

לְשׁוֹן מִלּוּאִים:  נוֹת לֶָן, קוֹר ֵוָֹן בִּ ֻקָּ וֹת הַמְּ בְּ שְׁ הַמִּ

פִים  מִלּוּאָֹם", מֻקָּ צִים זָהָב יִהְיוּ. הַטּוּרִים ”בְּ בָּ כ ׀ מְשֻׁ

עֳבִי הָאֶבֶן. זֶהוּ  א בָּ יְִּמַלֵּ עוּר שֶׁ עֹמֶק שִׁ וֹת זָהָב בְּ בְּ מִשְׁ
ל ֲבִָים יִהְיֶה  עוּר מִלּוּי עָבְיָן שֶׁ שִׁ מִלּוּאָֹם", כְּ לְשׁוֹן ”בְּ

חוֹת וְלאֹ יוֹתֵר:  וֹ, לאֹ פָּ בְּ שְׁ עמֶֹק הַמִּ

סֵדֶר ּוֹלְדוָֹם סֵדֶר הָאֲבִָים: ֹדֶם  מוֹ. כְּ כא ׀ אִישׁ עַל שְׁ

ם:  לָּ מְעוֹן, וְכֵן כֻּ טְדָה לְשִׁ לִרְוּבֵן, פִּ

מוֹ  עוֹתָיו, כְּ טַבְּ ן, לְקָבְעָם בְּ בִיל הַחשֶֹׁ שְׁ ן. בִּ כב ׀ עַל הַחשֶֹׁ
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Samples of explanatory scientific notes

1: | Deer...a mouflon sheep: The identifica-
tion of the animals listed here is not certain, but 
this has little significance regarding the fact that 
it is permitted to eat them, as the Torah spells 

out the physical characteristics on the basis of 
which it may be determined whether an animal 
is permitted to be eaten or not (see Ĥullin 7a). 
The customary practice, however, is to eat only 

those animals about which there is a tradition 
that they are permitted, e.g., the deer and the 
gazelle (see Ĥokhmat Adam 6:; Zivĥei Tzedek 
0:).

DISCUSSION

 2 God does not want His children to mutilate their bodies and 
render themselves unsightly,15 for you are a holy people ded-
icated to the Lord your God, and you the Lord chose to be 
His people of distinction from all the peoples that are on 
the face of the earth. 

 3 You shall not eat any item considered an abomination. 
According to some, this includes items that are despicable in 
the eyes of the surrounding nations as well.16 

 4 Th ese are the animals that you may eat: an ox, a sheep, and 
a goat;

 5 in addition to the aforementioned domestic animals, you may 
also eat a deer, a gazelle, a fallow deer,B a wild goat,B an 
oryx,B an aurochs,B and a moufl on sheep.BD

 6 Any animal that has hooves, and unlike the horse and don-
key, which have only one hoof on each foot, the animal has 
two hooves on each foot and they are entirely split, and it also 
brings up the cud among the animals, that you may eat.

 7 However, these you shall not eat from those that bring up 
the cud, or from those with a split hoof, creatures that have 
only one of the characteristics of kosher animals but not both: 
Th e camel,B and the hare, and the hyraxB because they bring 

Mouflon ram

Bottom of a camel’s foot

Aurochs

Arabian oryx

Nubian ibex

Giraffe

Hare

Top of a camel’s foot

Hyrax

Fallow deer

Split hooves
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Samples of explanatory scientific notes

1: | Fallow deer [yahmur]: A type of deer; it 
chews its cud and has split hooves. The yaĥmur 
is commonly identified as the Persian fallow 
deer, Dama dama mesopotamica. The length 
of its body reaches  m. The average weight of 
a male is about 0 kg and that of a female is 
about 50 kg. Its antlers are spread less widely 
than those of other deer. The biblical name yaĥ-
mur has been preserved in Aramaic and Arabic. 
It is possible that the name is attributed to the 
reddish-brown color of the animal, similar to 
ĥamar, which is wine (see, e.g., Isaiah 7:5). All 
the Aramaic translations use the name yaĥmur, 
as does the Arabic translation of Rav Se’adya 
Gaon. The Persian fallow deer is known as the 
yaĥmur in northwestern Iran, which hosts the 
last remaining natural population of Persian fal-
low deer in the world. However, some have iden-
tified the yaĥmur as the hartebeest (Alcelaphus 
buselaphus), an antelope that has curved horns 
similar to those of cattle. 

Wild goat [ako]: Identified by most of the Ara-
maic translations as the goat-antelope, Capri-
nae, a wild goat from the Bovidae family. These 
goats live in open areas and on rocky, mountain-

ous terrain (see Psalms 04:). In Israel, the only 
commonly found wild goat is the Nubian ibex 
(Capra ibex nubiana). Wild goats grow to a body 
length of 00–0 cm and a weight of 45–0 kg. 
The horns of the male reach a length of 0 cm, 
while those of the female reach a length of 40 
cm. 

Oryx [dishon]: According to the Aramaic trans-
lations, this is the oryx, and it is customarily 
identified as the Arabian oryx, Oryx leucoryx, 
which in the past was commonly found in des-
ert plains in Israel, but became extinct from 
those areas in the early twentieth century due 
to hunting. It grows to a body length of  m, a 
height of 70 cm, and a weight of 70 kg. Its horns 
are straight and sharp. 

Aurochs [te’o]: According to the Aramaic trans-
lations, this is a wild ox identified as the aurochs,  
Bos primigenius, which was common to Israel 
in biblical times but is currently extinct. It was 
much larger than modern-day cattle. It reached 
a length of about  m, a shoulder height of about 
 m, and a weight of over ,000 kg. Its horns 
reached a length of 0 cm. Some have identified 

the te’o with the water buffalo, Bubalus bubalis. 
However, no water buffalo remains have been 
uncovered in archaeological excavations from 
the biblical era. Apparently, the water buffalo 
reached Israel only in post-biblical times.  

Mouflon sheep [zamer]: Rav Se’adya Gaon 
identified the zamer as the giraffe, giraffa, which 
has all the characteristics of a kosher animal. 
The giraffe lived in Egypt in biblical times, but 
archaeologists have yet to uncover any giraffe 
remains in Israel from that time period. Others 
have identified the zamer as a type of mouflon 
sheep, Ovis orientalis, or the barbary sheep, 
Ammotragus lervia, or the wild goat, Capra ae-
gagrus, but there is no hard evidence for any of 
these claims. 

1: | The camel: The upper, visible part of the 
camel’s foot appears to be split, but its under-
side appears to be one unit. In any event, the 
camel walks on several fairly soft toes.

The hare and the hyrax: The hare and hyrax do 
not actually return food from their stomachs to 
their mouths to be chewed for a second time, 
but to the external observer they chew their 

∙

BACKGROUND

 ֹמִכּל ה  גֻלָּ֔ ס עַ֣ם  ל  ֹלו י֥וֹת  לִה יהו֗ה  ר  חַ֣ בָּ ךָ֞  וּב יךָ  אֱלהֶֹ֑ לַֽיהו֖ה  ה  אַתָּ֔  ׁקָדוֹש עַם֤  י  ֣ כִּ
זֹ֥את  וֹעֵבָֽה׃  לתּֽ ּכ תֹאכַ֖ל  ה׃       ל֥אֹ  אֲדָמָֽ הָֽ נֵי֥  ּפעַל ר  ֖ אֲשֶׁ ים  עַמִּ֔ הָֽ
וֹ  אַקּ֥ ו מ֑וּר  יַח ו י  בִ֖ צ וּֽ אַיָּל֥  ים׃  עִזִּֽ ה  ֥ שֵׂ ו ים  בִ֖ שָׂ כ ה  ֥ שֵׂ וֹר  שׁ֕ תֹּאכֵל֑וּ  ר  ֣ אֲשֶׁ ה  הֵמָ֖ ּהַב
רָס֔וֹת  פ י  ֣ תֵּ ׁש  סַע שֶׁ֙ שֹׁסַ֤עַת  ו ה  סָ֗ ר פַּ סֶת  רֶ֣ מַפ ה  הֵמָ֞ ּל־ב כ ו וָזָמֶֽר׃  א֥וֹ  וּת ֹן  דִישׁ֖ ו
ה  רָ֔ הַגֵּ י  עֲלֵ֣ ֽ מִמַּ  ּלו תֹֽאכ ל֤אֹ  ה  אֶת־זֶ֞  ך אַ֣ תֹּאכֵֽלוּ׃  הּ  אֹתָ֖ ה  הֵמָ֑ ּב בַּ ה  רָ֖ גֵּ עֲלַ֥ת  מַֽ
י־ כִּ ן  פָ֜ ָ אֶת־הַשּׁ ו בֶת  נֶ֨ אַר אֶת־הָֽ ו ל  מָ֠ גָּ ַאֶת־ה סוּעָ֑ה   הַשּׁ סָ֖ה  ר הַפַּ י  רִיסֵ֥ פ וּמִמַּ

 ב

 ג
 ד

 ה

 ו

 ז

ת עַצְמְךָ מֵאֲבוֹתֶיךָ, וְעוֹד:  ַ ה. קְדֻשּׁ י עַם קָדוֹשׁ אַתָּ ב ׀ כִּ

חַר ה׳":  "וּבְךָ בָּ

דֵי  כוֹר כְּ גוֹן צָרַם ֹזֶן בְּ י לְךָ, כְּ עַבְתִּ ִּ ל שֶׁ ל תּוֹעֵבָה. כָּ ג ׀ כָּ

ל מוּם אֹ  י לְךָ: "כָּ עַבְתִּ ִּ בָר שֶׁ דִיָ, הֲרֵי דָּ מְּ חְטוֹ בַּ לְשָׁ
חֵט וְיֵָכֵל  ָ לּאֹ יִשּׁ אן שֶׁ ד כָּ א וְִמֵּ יִהְיֶה בּוֹ" (ויקר כב, כא), בָּ
י לְךָ,  עַבְתִּ ִּ בָר שֶׁ חָלָב, הֲרֵי דָּ ר בְּ שָׂ ל בָּ ֵ שּׁ עַל וֹתוֹ הַמּוּם. בִּ

אן עֲ ַכִיָתוֹ:  הִזְהִיר כָּ

הַחַיָּה  הֵמָה... אַיָּל וּצְבִי וְיַחְמוּר. לָמַדְנוּ שֶׁ ד-ה ׀ זֹאת הַבְּ

ה מִן  הֵמָה וְחַיָּה טְמֵאָה מְרֻבָּ הַבְּ הֵמָה, וְלָמַדְנוּ שֶׁ כְַל בְּ בִּ
ם:  כָל מָקוֹם פּוֹרֵט ֶת הַמּוּעָט: וְאַקּוֹ. מְֻרְגָּ בְּ הוֹרָה, שֶׁ הַטְּ
לָא״,  ״יַעְָא״, "יַעֲלֵי סָלַע" הוּא שטנבו״ק: וּתְאוֹ. ״ּוּרְבְּ

י:  לְשׁוֹן ֲרַמִּ אלָא' — יַעַר בִּ שׁוֹר הַיַּעַר, 'בָּ

רְסָה. פלט״: וְשׁסַֹעַת.  ַרְגּוּמוֹ: פַּ ו ׀ מַפְרֶסֶת. סְדוּקָה, כְּ

רְַיִם  פָּ צִּ יֵּשׁ סְדוּקָה וְאֵיּָ חֲלוּקָה בַּ רְַיִם, שֶׁ י צִפָּ תֵּ שְׁ חֲוּקָה בִּ

הֵמָה ֱכלֹ,  בְּ מְצָא בַּ ִּ ֶ מַע מַה שּׁ הֵמָה. מַשְׁ בְּ וְהִי טְמֵאָה: בַּ
חִיטַת ִמּוֹ:  שְׁ ר בִּ לִיל מֻתָּ ְ הַשּׁ אן ָמְרוּ שֶׁ מִכָּ

 .ֹוָדְר י שִׁ תֵּ ין וּשְׁ בִּ ֵי גַּ יֵּשׁ לָּ שְׁ רִיָּה הִי שֶׁ סוּעָה. בְּ ְ ז ׀ הַשּׁ

 ָסוּע ְ הַשּׁ ֵי  מִפְּ הֵמָה  בְּ בַּ נוּ?  ִשְׁ ה  לָמָּ רַבּוֹתֵינוּ:  אָמְרוּ 
 ַתוֹר לּאֹ ֶאֶמְרוּ בְּ ֵי הָרָָה (ללן פסוק יג), שֶׁ וּבָעוֹפוֹת מִפְּ

כִֲֹּים: 

רש״י
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 Samples of explanatory archeology notes

DISCUSSION
3:1 | He related it to his father and to 
his brothers: As the story unfolds, Joseph is 
revealed as a talented diplomat who dem-
onstrates skill in negotiation and prowess in 
relating to diff erent types of people, while never 
being overly submissive or resorting to fl attery. 
The question therefore arises: If Joseph always 
had these qualities, why did he not have the 

sense to keep the contents of his dreams to 
himself? What prompted him to reveal such ex-
treme and transparent dreams to his brothers, 
especially when considering the fact that they 
already had an extreme dislike of him?

To answer this question, one must fi rst ad-
dress another issue pertaining to all dreams 
recorded in the Bible: Are dreams merely a 

physiological expression of the dreamer’s per-
sonal aspirations, as one might conclude from 
Isaiah 9:, or are they prophetic portents of 
future events? Joseph, like his father Jacob (see 
:–6), was certain that his dreams were pro-
phetic, as they did not portend random events 
or provide a pleasurable imaginary experience, 
but contained a clear message. Therefore, he 

 10 He related it to his father and to his brothers.D Unlike in 
the fi rst dream, Jacob is represented in this dream. For this 
reason, Joseph also related the dream to his father.3 And his 
father rebuked him, and said to him: What is this dream 
that you dreamed? Th is is certainly not a meaningful dream. 
Considering that the sun and the moon are metaphors for one’s 
parents, will I and your mother and your brothers come to 
prostrate ourselves to you to the earth? Surely we will not. 
Your mother is already dead. 

 11 His brothers envied him, whether on account of his abnor-
mal dreams, or because of their father’s relatively mild response. 
Unlike Joseph’s brothers, Jacob did not rebuke Joseph for ex-
pressing undeserved arrogance; he claimed only that the dream 
could never come to fruition. But his father kept the matt er 
in mind. Despite his stated assertion that Joseph’s dreams were 
mere fantasy, Jacob kept them in mind, as he believed that there 
was some signifi cance to them. 

 12 His brothers went to herd their father’s fl ock in Shekhem.
 13 Israel said to Joseph: Aren’t your brothers herding in 

Shekhem? Go, and I will send you to them. It is normal for 
a fl ock to spend weeks or even months outside its pen. Jacob 
wished to maintain contact with his sons, who had wandered 
with the fl ock all the way from Hebron to Shekhem. He, Joseph, 
said to him: Here I am.

 14 He said to him: Go now, see the status of your brothers and 
the status of the fl ock and bring back word. He sent him 
from the Valley of Hebron.B Although Hebron itself is situ-
ated on mountainous terrain, it is possible that Jacob’s family 
dwelled in the valley below. Alternatively, the family lived in 
Hebron itself, but Jacob accompanied his son until they reached 
the valley, at which point Jacob sent Joseph on his own.4 And 
he, Joseph, came to Shekhem.

 15 A man found him, and behold, he was wandering in the 
fi eld. Despite the fact that Joseph was seeking an entire group 
of shepherds herding a large fl ock, he could not locate them. 
Th e man asked him, saying: What do you seek?

 16 He said: I seek my brothers. Please tell me where they are 
herding. Joseph undoubtedly described their appearances to 
the man. 

 17 Th e man said: Th ey traveled from here; for I heard them 
saying to each other: We shall go to Dotan,B and it is likely 
that they arrived there. Joseph went aft er his brothers, and he 
found them in Dotan.

 18 Th ey saw him from afar, and he was alone and likely in an iso-
lated place, and before he approached them, they conspired 
against him to kill him. Th eir hatred of Joseph was so intense 
that once they encountered him alone and outside their father’s 
home, they were stirred to rid themselves of him. 

 19 Th ey said one to another: Here comes that dreamer. Joseph’s 
dreams caused the brothers’ hatred toward him to intensify. By 
mockingly referring to Joseph as “that dreamer,” the brothers 
expressed their deep animosity toward him. Furthermore, the 
word “that” indicates that the brothers viewed Joseph as a hos-
tile stranger, and not as their brother. 

Second 
aliya

Dotan
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 Samples of explanatory archeology notes

BACKGROUND
3:1 | The Valley of Hebron: Biblical Hebron 
was situated on a mountain known today as Tel 
Rumeida. From archaeological excavations of 
the mountain, it appears that Hebron was built 
during the Middle Bronze Age, between –
 BCE. Like Shekhem, it was characterized by 
thick walls constructed from massive stones. The 
Valley of Hebron is identifi ed with Wadi al Kina 
to the east of Tel Rumeida, which continues into 
Wadi al Tuff ah. 

3:1 | Dotan: This likely refers to the Dotan 
Valley, the largest valley in Samaria, measur-

ing approximately  km long and  km wide. 
Through this valley once ran an important road 
connecting the eastern side of the Jordan River 
with the northern coastal plain. Dotan, which 
lies in the center of the valley, is generally identi-
fi ed with present-day Tel Dotan, located about 
 km southwest of Jenin. The city is mentioned 
in II Kings (:), and in Egyptian records from 
the fi fteenth century BCE. Based on archaeologi-
cal excavations, it would appear that during the 
period of the patriarchs, the city of Dotan was a 
large settlement surrounded by a wall. 

DISCUSSION
felt compelled to relate them to his brothers 
so that they could prepare for their realization, 
and perhaps in the hope that they would help 
expedite the prophecy. In his mind, Joseph saw 
a scenario in which the brothers would accept 
his leadership and assist him on his way. It was 
this possibility that motivated him to share his 
dreams with them.

It would appear that as time progressed, 
Joseph became increasingly convinced that his 
dreams would be realized, and actively took 
steps to bring about their fulfi llment (see 4:9).

עַר־ וַיִּג אֶל־אֶחָיו֒  ו אֶל־אָבִיו֮  ֣ר  סַפֵּ וַי י׃  לִֽ ים  חֲוִ֖ ֽ תַּ ׁש מִֽ ים  וֹכָבִ֔ כּֽ  ר עָשָׂ אַחַ֤ד  ו  ח הַיָּרֵ֗ ו
יךָ  אַחֶ֔ ךָ֣  ו ּאִמ ו תָּ הֲב֣וֹא נָב֗וֹא אֲנִי ר חָלָ֑מ ֣ חֲל֥וֹם הַזֶּה֖ אֲשֶׁ ה הַֽ יו וַיֹּ֣אמֶר ל֔וֹ מָ֛ וֹ אָבִ֔ בּ֣
יו  אֶחָ֑ כ֖וּ  ֽוַיֵּל ר׃  בָֽ אֶתהַדָּ ר  מַ֥ שָׁ יו  אָבִ֖ ו יו  אֶחָ֑ אוּ־ב֖וֹ  קַנ וַי צָה׃  ר אָֽ ךָ֖  ל ֹת  חֲוֹ֥ ֽ תַּ ׁהִש ל
ים  רֹעִ֣  ָיך אַחֶ֙ הֲל֤וֹא  ף  אֶל־יוֹסֵ֗ ל  רָאֵ֜ ׂיִש וַיּ֨אֹמֶר  כֶֽם׃  ׁש בִּ אֲבִיהֶ֖ם  תׄ־צֹ֥אן  אֶׄ ע֛וֹת  לִר
ל֤וֹם  ׁשה אֶת אֵ֜ א ר נָ֨ נִֽי׃ וַיֹּ֣אמֶר ל֗וֹ לֶך חֲךָ֣ אֲלֵיהֶ֑ם וַיֹּ֥אמֶר ל֖וֹ הִנֵּ לָֽ ׁאֶש כָ֖ה ו ם ל כֶ֔ ׁש בִּ
כֶֽמָה׃  ׁש וַיָּבֹ֖א  ר֔וֹן  חֶב מֵעֵ֣מֶק   ּהו לָחֵ֙ ׁוַיִּש בָ֑ר  דָּ נִי  בֵ֖ וַֽהֲשִׁ ֹאן  הַצּ֔ ל֣וֹם  ׁאֶת־ש ו  ָיך אַחֶ֙
שׁ׃ וַיּ֕אֹמֶר  ּבַק ּתישׁ לֵאמ֖רֹ מַה אָלֵה֧וּ הָאִ֛ ׁה וַיִּש דֶ֑ ָ שּׂ ה֥ תעֶֹ֖ה בַּ הִנֵּ ישׁ ו הוּ אִ֔ צָאֵ֣ וַיִּמ
ה  ע֣וּ מִזֶּ֔ ֽנָס ׁים׃ וַיֹּ֤אמֶר הָאִיש ם רֹעִֽ י אֵיפ֖הֹ הֵ֥ א֣ לִ֔ ידָה־נָּ ֽ שׁ הַגִּ ֑ בַקֵּ י מ נֹכִ֣ י אָֽ אֶתאַחַ֖
א֥וּ  וַיִּר ן׃  דֹתָֽ ּב ם  צָאֵ֖ וַיִּמ יו  אֶחָ֔ ר  אַחַ֣  יוֹסֵף  וַיֵּלֶ֤ך נָה  י דֹּתָ֑ כָ֖ה  ֽנֵל ים  רִ֔ אֹֽמ  י תִּ ע מַ֙ שָׁ ֤י  כִּ
יו  ישׁ אֶלאָחִ֑ ר֖וּ אִ֣ הֲמִיתֽוֹ׃ וַיֹּֽאמ ל֥וּ אֹת֖וֹ לַֽ ּנַכ ם וַיִּת ב אֲלֵיהֶ֔ רַ֣ יִק רֶם טֶ֙ רָח֑קֹ וּב אֹת֖וֹ מֵֽ
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ר וֹתוֹ לְאֶחָיו  פֵּ סִּ ר אֶל אָבִיו וְאֶל אֶחָיו. לְאַחַר שֶׁ י ׀ וַיְסַפֵּ

יל  הָיָה מַטִּ פְֵיהֶם: וַיִּגְעַר בּוֹ. לְפִי שֶׁ רוֹ לְאָבִיו בִּ חָזַר וְסִפְּ
בָר מֵתָה! וְהוּא  ךָ כְּ ְאָה עָלָיו: הֲבוֹא נָבוֹא. וַהֲלאֹ ִמְּ שִׂ
אִמּוֹ.  לַתּוּ כְּ דְּ גִּ יעִין לְבִלְָה שֶׁ בָרִים מַגִּ הַדְּ לאֹ הָיָה יוֹדֵע שֶׁ
טֵלִים,  בָרִים בְּ לאֹ דְּ אֵין חֲלוֹם בְּ אן שֶׁ וְרַבּוֹתֵינוּ לָמְדוּ מִכָּ
לּאֹ יְקַנְאוּהוּ,  ָיו שֶׁ ב בָּ בָר מִלֵּ וֵּן לְוֹצִי הַדָּ וְיַעֲקֹב ְִכַּ
ךָ  אִמְּ ר בְּ אִי ֶפְשָׁ ם שֶׁ שֵׁ לְכָךְ ָמַר לוֹ: ”הֲבוֹא נָבוֹא״ וְגוֹ׳, כְּ

טֵל:  אָר בָּ ְ ךְ הַשּׁ כָּ

 מָתַי יָבוֹא,  ין וּמְצַפֶּ בָר. הָיָה מַמְתִּ מַר אֶת הַדָּ יא ׀ שָׁ

מֹר עַל  וְכֵן: ”שׁוֹמֵר ֱמוִּים” (ישעיה כו, ב), וְכֵן: ”לאֹ ִשְׁ
ין:  מְתִּ ַּ ֹלא — (יוב יד, טז) ”אתִי חַטָּ

א  לּאֹ הָלְכוּ ֶלָּ יב ׀ לִרְעוֹת אֶת צֹאן. ָקוּד עַל ’ֶת‘, שֶׁ

לִרְעוֹת ֶת עַצְמָן: 

רֵז לְמִצְוַת ָבִיו, וְאַף עַל  נִי. לְשׁוֹן עֲָוָה וּזְרִיזוִ ;ּזְדָּ יג ׀ הִנֵּ

וְֹאִין וֹתוֹ:  שּׂ אֶחָיו שֶׁ הָיָה יוֹדֵע בְּ י שֶׁ פִּ

אֱמַר: ”וַיַּעֲלוּ  ֶּ הָר, שֶׁ יד ׀ מֵעֵמֶק חֶבְרוֹן. וַהֲלאֹ חֶבְרוֹן בָּ

ה  א מֵעֵצָ עֲמֻקָּ גֶב וַיָּבאֹ עַד חֶבְרוֹן” (במדבר יג, כב)? ֶלָּ ֶַּב
אֱמַר  ֶּ ֶ שּׁ לְקַיֵּם מַה  חֶבְרוֹן,  בְּ בוּר  הַקָּ יק  צַדִּ ל וֹתוֹ  שֶׁ
כֶמָה.  י גֵר יִהְיֶה זַרְעֲךָ”: וַיָּבֹא שְׁ ָרִים: ”כִּ ין הַבְּ לְאַבְרָהָם בֵּ
ם עִּוּ  בָטִים, שָׁ ְ ם קִלְקְלוּ הַשּׁ מָקוֹם מוּכָן לְפֻרְעָוּ, שָׁ

אֱמַר: ”וַיֵּלֶךְ  ֶּ וִד, שֶׁ י דָּ ם ֶחְלְקָה מַלְכוּת בֵּ יָ, שָׁ אֶת דִּ
 :( ,דברי הימים ב‘ י) ”כֶמָה רְחַבְעָם שְׁ

בְרִיֵל:  טו ׀ וַיִּמְצָאֵהוּ אִישׁ. זֶה גַּ

יעוּ עַצְמָן מִן הָאַחְוָה: נֵלְכָה דּתָֹיְנָה.  יז ׀ נָסְעוּ מִזֶּה. הִסִּ

ם  שׁוּטוֹ שֵׁ הֶם. וּלְפִי פְּ יְּמִיוּךָ בָּ וֹת שֶׁ שׁ לְךָ ִכְלֵי דָּ לְבַקֵּ
שׁוּטוֹ:  מָקוֹם הוּא, וְאֵין מִקְרָ יוֹצֵא מִידֵי פְּ

מוֹ  אוּ ְכָלִים וְעַרְמוּמִיּוּ: אֹתוֹ. כְּ לוּ. ְִמַלְּ יח ׀ וַיִּתְנַכְּ

לוֹמַר ֵלָיו:  ’ִתּוֹ‘ ’עִמּוֹ‘, כְּ
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 Samples of explanatory archeology notes

DISCUSSION
:3 | Does my father still live?: This question 
is diffi  cult to understand, as the brothers had 
already told Joseph several times that Jacob 
was alive (see, e.g., 4: and 44:0). Perhaps he 
asked again due to the emotion of the moment, 
especially in light of Judah’s moving plea. If so, it 
was not a calculated question (see Sforno). Since 

he had not had a close, loving relationship with 
his brothers, whereas he did love his father, in 
his current emotional state he wondered again 
about his father’s well-being. Moreover, now 
he could fi nally refer to him in the appropriate 
manner as “my father,” rather than “your father” 
(see 4:7). Alternatively, perhaps his inquiry 

stemmed from suspicion that his father had ac-
tually died and that the brothers had lied to him 
to support their claims and arouse his mercy. 
Consequently, Joseph sought to resolve the un-
certainty that plagued him (see Keli Yakar).

 3 Joseph said to his brothers: I am Joseph, and then imme-
diately asked: Does my father still live? D And his brothers 
could not answer him because they were alarmed before 
him. Joseph, of course, knew who they were the entire time, 
but the brothers were overcome by confusion and fear over the 
sudden revelation. Until now, they considered Joseph to be lost, 
even if they may have dreamt that one day they would discover 
him as a slave somewhere and possibly even free him. However, 
now he is present before them as an eminent personality, their 
apparent antagonist, the ruler in whose hands their fate rests. 

 4 Joseph said to his brothers: Please approach me, and they 
approached silently, as they were not yet able to speak. He said 
again: I am Joseph your brother whom you sold to Egypt. 
In this repetition he is no longer revealing his identity; rather, 
Joseph is emphasizing that he is still their brother. 

 5 However, now all that is in the past; do not be sad, and do not 
become incensed with yourselves that you sold me here; it 
was for sustenance that God sent me before you. If you wish, 
you can consider the entire matt er from a diff erent perspective. 
Look at all that transpired in the wake of the sale. Because I was 
taken to Egypt, I am now capable of supporting our family. 

 6 For these past two years the famine is in the midst of the 
land, and there are an additional fi ve years during which 
there shall be neither plowing nor harvest, in accordance 
with Pharaoh’s dream. 

 7 God sent me before you to establish for you a remnant in 
the land, as I will support you, and to sustain you for a great 
deliverance.

 8 Joseph continues to placate his brothers: Now, you should 
know that it was not you who sent me here, but God, as you 
were simply the intermediaries for this great mission. He made 
me into a father to Pharaoh, a guardian of his kingdom, and 
into a lord for all his house, and ruler over the entire land of 
Egypt.

 9 Hurry and go up to my father and say to him: So said your 
son Joseph: God has made me lord for all Egypt. Now, come 
down to meD to Egypt; do not tarry.

 10 You will live in the land of Goshen,D which is on the eastern 
border of Egypt, near the land of Canaan, and you will be near 
to me, you, and your children, and your children’s children, 

and your fl ocks, and your catt le, and everything that you 
have.

 11 I will sustain you there, as the Egyptian harvest was more 
stable than that of Canaan. Even if the produce of this harvest 

does not suffi  ce, I will make sure to provide you with all of your 
needs. For there are an additional fi ve years of famine; lest 
you become impoverished, you, and your household, and 
everything that you have. If you have to continue to purchase 
food from Egypt, you will eventually be forced to sell all your 
property. 

 12 Behold, your eyes see, and the eyes of my brother Benjamin, 
that it is my mouth that is speaking to you in your language.4 
Prior to this point, Joseph had spoken in Egyptian, and the dia-
logue with the brothers had proceeded with the assistance of 
an interpreter. In addition to his change of language, here he 
soothes his brothers by equating them to Benjamin, his mater-
nal brother, who did not participate in the plot against him. 

 13 You shall tell my father all my glory in Egypt, and all that 
you have seen with regard to my capabilities as a ruler; hurry 
and bring my father down here.D

Third 
aliya

Goshen
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BACKGROUND
:1 | Goshen: The majority of histori-
ans identify Goshen with the northeast-
ern delta of the Nile River, spanning from 
the Lake of Manzala in the north to Wadi 
Tumilat in the south, and from the lakes 
in the east to the Nile in the west. This is 
an area that receives some of the most 
abundant rainfall in all Egypt, and there-
fore it has high-quality arable land. This 

conjecture is supported by the archaeo-
logical discovery of the Papyrus Anastasi 
VI from the thirteenth century BCE, which 
describes this area as agriculturally fer-
tile. Furthermore, in this area there were 
several locations with Semitic rather than 
Egyptian names, such as Migdol, Baal Tze-
fon, and Sukot. 

  ג

  ד

  ה

  ו

  ז

 ח

  ט

  י

  יא

  יב

  יג

DISCUSSION
: | Come down to me: Joseph’s suggestion was both 
reasonable and practical. It can be assumed that this was 
not a spontaneous idea but a plan that he had already for-
mulated earlier. Due to Joseph’s exalted position in Egypt 
and the fact that the famine had reached Canaan as well, 
it would only be natural for him to have considered how 
he could support his father and family. However, in order 
to bring the plan to fruition the entire family had to move 
to Egypt. 

י  ֥ כִּ אֹת֔וֹ  עֲנ֣וֹת  לַֽ  אֶחָיו ל֤וּ  ֽלאֹ־יָכ ו י  חָ֑ י  אָבִ֖ הַע֥וֹד  ף  יוֹסֵ֔ אֲנִי֣   אֶחָיואֶל יוֹסֵ֤ף  וַיּ֨אֹמֶר 
ם  שׁ֑וּ וַיּ֗אֹמֶר אֲנִי יוֹסֵ֣ף אֲחִיכֶ֔ י וַיִּגָּ שׁוּ־נָא֥ אֵלַ֖ ּיו ג ף אֶל־אֶחָ֛ נָיֽו׃ וַיּ֨אֹמֶר יוֹסֵ֧ הֲל֖וּ מִפָּ נִב
ם  ֥ תֶּ כַר מי ֽ ם כִּ עֵ֣ינֵיכֶ֔ ּב חַר אַל־יִ֙ ב֗וּ ו עָ֣צ ה ׀ אַל־תֵּ ֣ עַתָּ מָה׃ ו י רָֽ י מִצ ם אֹתִ֖ ֥ תֶּ כַר ר־מ אֲשֶׁ
רֶץ  רֶב הָאָ֑ קֶ֣ ּרָעָ֖ב ב יִם הָֽ נָתַ֥ ׁי־זֶה֛ ש נֵיכֶֽם׃ כִּ ים לִפ נִי אֱלהִֹ֖ לָחַ֥ ׁה ש יָ֔ ח מִֽ י ל ֣ ה כִּ נָּ י הֵ֑ אֹתִ֖
וּם לָכֶ֛ם  ם לָשׂ֥ נֵיכֶ֔ לִפ לָחֵ֤נִי אֱלהִֹים ׁיר׃ וַיִּש קָצִֽ ישׁ ו ר אֵין־חָרִ֖ ֥ ים אֲשֶׁ נִ֔ שׁ שָׁ עוֹד חָמֵ֣ ו
 ם אֹתִי ֤ תֶּ לַח ׁם ש ה לֽאֹאַתֶּ֞ עַתָּ֗ דלָֹֽה׃ ו ּה ג לֵיטָ֖ ם לִפ חֲי֣וֹת לָכֶ֔ הַֽ רֶץ וּל אָ֑ ית בָּ אֵרִ֖ ׁש
רֶץ  לאֶ֥ כ ּב ל  ֖ וּמשֵֹׁ ית֔וֹ  בֵּ כ   אָדוֹן וּל עֹ֗ה  פַר ל ב  אָ֜ ל נִי  ימֵ֨ שִׂ וַי ים  אֱלהִֹ֑ הָֽ י  ֖ כִּ ה  נָּ הֵ֔
ים  נִי אֱלהִֹ֛ מַ֧ ף שָׂ ךָ֣ יוֹסֵ֔ נ הֹ אָמַר בִּ יו כּ֤ ם אֵלָ֗ ֣ תֶּ אָבִי֒ וַֽאֲמַרהֲרוּ֮ וַֽעֲל֣וּ אֶל יִם׃ מַֽ רָֽ מִצ
י  הָיִי֤תָ קָרוֹב אֵלַ֔ ן ו שֶֹׁ רֶץ־גּ֗ אֶֽ ב ֣ תָּ ב יָשַֽׁ עֲמֽדֹ׃ ו ֽ י אַל־תַּ ה אֵלַ֖ דָ֥ יִם ר רָ֑ ל־מִצ כ אָד֖וֹן ל ל
י־ע֛וֹד  ם כִּ ךָ שָׁ֔ י אֹֽת ֤ תִּ ל כַּ כִל ׃ ו ך רלָֽ לאֲשֶׁ כ ךָ֖ ו ר ק ךָ֥ וּב צֹֽאנ נֵי֣ בָנֶי֑ךָ ו ה וּבָנֶי֖ךָ וּב אַתָּ֕
רֹא֔וֹת   ינֵיכֶם עֵֽ ה֤  הִנֵּ ו ׃  ך ר־לָֽ ל־אֲשֶׁ כ ו ךָ֖  ית וּבֵֽ ה  ֥ אַתָּ שׁ  רֵ֛ וָּ ן־תִּ פֶּ רָעָ֑ב  נִי֖ם  שָׁ שׁ  חָמֵ֥
יִם  רַ֔ מִצ ּב בוֹדִי ּכל ּכי אֶת אָבִ֗ ם ל ֣ תֶּ ד הִגַּ ר אֲלֵיכֶֽם׃ ו ֥ דַבֵּ מ י הַֽ יפִ֖ ין כִּ יָמִ֑ י בִנ עֵינֵי֖ אָחִ֣ ו

שלישי

רש״י

 י מוֹ ”בֵּ א כְּ שׁ, ֶלָּ יִ מַמָּ יוֹ, וְאֵין זֶה לְשׁוֹן בַּ וּבְֵי בֵּ
לַעַז:  י יְהוּדָה”, מישניד״ בְּ רֵָל”, ”בֵּ יִשְׂ

ה:  ֵי הַבּוּשָׁ י נִבְהֲלוּ. מִפְּ ג ׀ כִּ

יו  שׁוּ נָא אֵלַי. רָָה וָֹם נְסוֹגִים לְאָחוֹר, ָמַר, עַכְשָׁ ד ׀ גְּ

 וְַחֲנוִּים וְהֶרְָה  לָשׁוֹן רַכָּ אַחַי ִכְלָמִים, קָרָ לֶָם בְּ
הוּא מָהוּל:  לֶָם שֶׁ

ה ׀ לְמִחְיָה. לְִיוֹת לָכֶם לְמִחְיָה: 

ֵי הָרָעָב:  ְ נָתַיִם הָרָעָב. עָבְרוּ מִשּׁ י זֶה שְׁ ו ׀ כִּ

ח ׀ לְאָב. חָבֵר וּפַטְרוֹן: 

 :ֹוָל הָאֲר בוֹהָ מִכָּ רֵָל גְּ ט ׀ וַעֲלוּ אֶל אָבִי. ֶרֶץ יִשְׂ

יר”  ן”, לְשׁוֹן: ”מוֹרִישׁ וּמַעֲשִׁ לְמָא ְִמַסְכַּ רֵשׁ. ”דִּ וָּ ן תִּ יא ׀ פֶּ

(שמואל ׳ ב, ז): 

אֲִי  אֲִי ֲחִיכֶם שֶׁ כְבוֹדִי, וְשֶׁ ה עֵינֵיכֶם רֹאוֹת. בִּ יב ׀ וְהִנֵּ

לְשׁוֹן הַקֹּדֶשׁ:  ר ֲלֵיכֶם” בִּ י פִי הַמְדַבֵּ מָהוּל, וְעוֹד, ”כִּ
אֵין  ם שֶׁ שֵׁ ם יַחַד, לוֹמַר כְּ לָּ וָה ֶת כֻּ וְעֵינֵי אָחִי בִנְיָמִין. הִשְׁ
מְכִירִָי,  לּאֹ הָיָה בִּ בְִיָמִין ָחִי, שֶׁ ל בְּ ְאָה לְַתֵּ י שִׂ לִבִּ בְּ

י עֲלֵיכֶם:  לִבִּ ךְ ֵין בְּ כָּ
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DISCUSSION
2:3 | Hammered of pure gold: Notwith-
standing the great detail provided by the verses, 
many aspects of the construction of the cande-
labrum remain shrouded in mystery. The Torah 
does not specify whether the branches were 
curved or straight. The word used for “branch,” 
kaneh, is indicative of a long, straight object, like 
a reed; however, in certain archaeological find-
ings from the Second Temple period and later, as 
well as on the Arch of Titus, the branches of the 
candelabrum are depicted as curved. It should 
be noted that there are other significant differ-
ences between the candelabrum depicted on 

the arch and the one in the Temple, and it is 
possible that the engraving there is the work 
of an artist who never saw the candelabrum. By 
contrast, in a painting of the candelabrum found 
in the ancient Dura-Europos synagogue in Syria 
(circa third century CE), the oldest known repre-
sentation of the candelabrum from a communal 
Jewish institution, the branches are straight. 
Likewise, the sketch drawn by the Rambam 
features straight branches extending diagonally 
from the central shaft. Perhaps there were vari-
ous candelabra in the First and Second Temples, 
of diverse forms. 

In addition, the Torah does not state whether 
the branches turned in different directions or 
whether they were all on a single plane, nor 
does it specify the height of the candelabrum, 
only its great weight. According to rabbinic 
tradition it was three cubits tall, roughly .5 m 
(Menaĥot b). The volume of one talent of pure 
gold (see verse 9) is about ,500 cubic cm, and 
one can therefore deduce mathematically that 
the branches of the candelabrum must have 
been thin. 

 34 On the body of the candelabrum, meaning its central shaft , 
four fi nely craft ed [meshukadim] cups, with its knobs, and 
its fl owers. Th e special craft smanship, possibly in the shape of 
almond blossom, may apply to the knobs and fl owers as well. 
Th e Sages include this in a list of fi ve cases in the Torah where 
the reference of a modifi er is ambiguous.14 

 35 Th ere shall be a knob under the fi rst set of two branches ex-
tending from it, the body of the candelabrum, and a knob 
under the second set of two branches extending from it, and 
a knob under the third set of two branches extending from 

it, so it shall be for the six branches emerging from the can-
delabrum. Th ere was an ornamental knob at each point where 
the branches were joined to the central shaft .

 36 Th e Torah reiterates: Th eir knobs, meaning the knobs of the 
branches, and their branches, meaning the branches them-
selves, shall be made from it, from the candelabrum itself; all 
of it, including its branches and ornamentation, hammered of 
pure gold.D

 37 You shall make its lamps, receptacles for the oil and the wicks 
located on top of the branches, seven, six above the branches 
that extend on the sides and one on the main shaft  of the can-
delabrum. And he shall kindle the wicks in its lamps15 so that 
it will illuminate toward its front. All the fl ames were turned 
toward the central shaft  or toward the area directly in front of 
it.16 

 38 Its tongs, used for handling the wicks, and its pans, small, 
spoon-like receptacles with fl at bott oms that were open at the 
front, with which the burnt wicks and ash were removed from 
the lamps; these shall be of pure gold.

 39 He shall make it of a talent of pure gold with, including in the 
total weight, all these vessels. Th e total weight of the candela-
brum and its vessels shall be one talent of pure gold. Modern 
estimates of a talent range between �� and �� kg.

 40 See and craft D the candelabrum and the other vessels in their 
form, as you are shown on the mountain. Despite the lengthy 
passage dealing with the candelabrum, it is diffi  cult to describe 
such complex and detailed forms in words. Th erefore, God 
showed Moses an image of the vessels in order to enable him 
to guide the craft smen in their proper construction. Moses saw 
the heavenly Tabernacle, with all the forms of the vessels in-
side, and this vision fi lled in the details missing from the verses, 
allowing the artisans to recreate the vessels faithfully in the 
earthly Tabernacle. 

Parts of the shaft of the candelabrum
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DISCUSSION
2: |  See and craft: One feature of the 
Sanctuary is notably missing from the in-
structions in this parasha: The instructions for 
constructing the incense altar (see 0:–0) 
are not given until after the description of the 
cloth coverings of the Tabernacle, the structure 
of the Tabernacle itself, the courtyard, the altar 

for offerings located in the courtyard, and the 
priestly vestments. Since the Tabernacle was to 
be constructed in the likeness of a house, with 
its main vessels corresponding to a bed or chair, 
a table, and a lamp, the altar for incense was 
a luxurious addition: Historically, the wealthy 
would burn incense in their homes to provide 

a pleasing fragrance, mainly during mealtimes. 
Perhaps the altar of the incense was therefore 
seen as an addendum rather than a crucial part 
of the Tabernacle (see Sforno; Adderet Eliyahu; 
HaKetav VehaKabbala). 

יהָ׃  רָחֶֽ וּפ יהָ  רֶ֖ תֹּ פ כַּ ים  דִ֔ קָּ שֻׁ֨ מ ים  בִעִ֑ ג עָ֣ה  בָּ אַר ה  נֹרָ֖ ּוּבַמ ה׃  נֹרָֽ ּהַממִן ים  אִ֖ הַיֹּֽצ
חַת ֽ ֹר תַּ תּ֕ כַפ ה ו נָּ נִים מִמֶּ֔ נֵי֤ הַקָּ ׁחַת ש ֣ תֹּר תַּ כַפ ה ו נָּ ים מִמֶּ֗ נִ֜ י הַקָּ נֵ֨ ׁש חַת ֹר תַּ֩ תּ֡ כַפ ו
ם  נֹתָ֖ וּק ם  רֵיהֶ֥ ֹ תּֽ פ כַּ ה׃  נֹרָֽ ּמִן־הַמ ים  אִ֖ הַיֹּֽצ ים  נִ֔ הַקָּ  ת שֶׁ שֵׁ֙ ל ה  נָּ ֑ מִמֶּ נִי֖ם  הַקָּ נֵי֥  ׁש
 עֱלָה הֶֽ עָ֑ה ו ב יהָ שִׁ יתָ אֶת־נֵרֹֽתֶ֖ ֥ עָשִׂ ב טָהֽוֹר׃ ו ת זָהָ֥ ה אַחַ֖ ֥ שָׁ הּ מִק ֛ לָּ כֻּ י֑וּ  יִֽה ה  נָּ ֣ מִמֶּ
ב  ר זָהָ֥ ֛ כַּ ב טָהֽוֹר׃ כִּ יהָ זָהָ֥ תֶ֖ תֹּ יהָ וּמַח קָחֶ֥ נֶיֽהָ׃ וּמַל בֶר פָּ יר עַל־עֵ֥ הֵאִ֖ יהָ ו אֶת־נֵרֹ֣תֶ֔
ה  ֥ ר־אַתָּ ם אֲשֶׁ נִיתָ֔ ב תַ֨ ּה ב ֑ ה וַֽעֲשֵׂ אֵ֖ ה׃ וּר לֶּ ים הָאֵֽ לִ֖ ל־הַכֵּ ּת כ הּ אֵ֥ ה אֹתָ֑ ֣ טָה֖וֹר יַעֲֽשֶׂ

רש״י

ל מְוֹרָה הָיוּ  גוּפָּ שֶׁ עָה גְבִעִים. בְּ נֹרָה אַרְבָּ לד ׀ וּבַמְּ

ִים,  ה מִן הַקָּ הּ לְמַטָּ בִיעִים, ֶחָד בּוֹלֵט בָּ עָ גְּ אַרְבָּ
יהָ:  דֶּ ִים הַיּוֹצְאִים מִצִּ ה לְמַעְלָ מִן יְצִיַת הַקָּ לשָֹׁ ְ וְהַשּׁ
ה מִקְרָוֹת  ָ פְתֹּרֶיהָ וּפְרָחֶיהָ. זֶה ֶחָד מֵחֲמִשּׁ דִים כַּ קָּ מְשֻׁ
דִים" וֹ  קָּ בִעִים מְשֻׁ , ֵין יָדוּעִ ם ”גְּ ם הֶכְרֵעֶָאֵין ל שֶׁ

פְֹּרֶיהָ וּפְרָחֶיהָ":  דִים כַּ קָּ ”מְשֻׁ

ִים  פְתּוֹר הָיוּ הַקָּ נִים. מִתּוֹךְ הַכַּ נֵי הַקָּ חַת שְׁ לה ׀ וְכַפְתֹּר תַּ

מְלֶאכֶת  ִינוּ בִּ ךְ שָׁ יהָ ֵילָךְ וְאֵילָךְ. כָּ ֵי צִדֶּ ְ כִים מִשּׁ ִמְשָׁ
ר טְפָחִים. הָרַגְלַיִם  מוָֹ עָשָׂ ל מְוֹרָה שְׁ בְהָּ שֶׁ ן: גָּ כָּ שְׁ הַמִּ
יָּרֵךְ  בַּ הָאָמוּר  רַח  הַפֶּ הוּא  טְפָחִים,  ה  לשָֹׁ שְׁ רַח  וְהַפֶּ
רְחָהּ" (במדבר ח, ד), וְטִפְחַיִם  אֱמַר: ”עַד יְרֵכָּ עַד פִּ ֶּ שֶׁ
בִיעִים וְכַפְתּוֹר וָפֶרַח  עָ גְּ בִיע מֵהָאַרְבָּ בּוֹ גָּ חָלָק, וְטֶפַח שֶׁ
וֹרָה עַצְמָהּ,  מְּ רָחִים הָאֲמוּרִים בַּ ֵי פְּ פְתּוֹרִים וּשְׁ ֵי כַּ ְ מִשּׁ
פְֹּרֶיהָ וּפְרָחֶיהָ" (בפסוק הקודם),  דִים כַּ קָּ אֱמַר: ”מְשֻׁ ֶּ שֶׁ
רָחִים לְבַד מִן  ֵי פְּ פְתּוֹרִים וּשְׁ ֵי כַּ ֶ שְׁ קָּ הָיוּ בַּ לָמַדְנוּ שֶׁ
אֱמַר:  ֶּ כִין מִתּוֹכָן, שֶׁ ִים ִמְשָׁ הַקָּ פְתּוֹרִים שֶׁ ה כַּ לשָֹׁ ְ הַשּׁ
ִים" וְגוֹ׳, וְטִפְחַיִם חָלָק, וְטֶפַח  ֵי הַקָּ חַ שְׁ ַּ וְכַפְתֹּר”
כִים  ּוּ ֵילָךְ וְאֵילָךְ ִמְשָׁ ֵי קִָים יוֹצְאִים מִמֶּ פְתּוֹר, וּשְׁ כַּ
ל מְוֹרָה, וְטֶפַח חָלָק, וְטֶפַח  בְהָּ שֶׁ ֶגֶד גָּ וְעוֹלִים כְּ
ּוּ, וְטֶפַח חָלָק, וְטֶפַח  ֵי קִָים יוֹצְאִים מִמֶּ פְתּוֹר, וּשְׁ כַּ
יְּרוּ  ַּ ּוּ, וְטִפְחַיִם חָלָק, ִשְׁ ֵי קִָים יוֹצְאִים מִמֶּ פְתּוֹר, וּשְׁ כַּ
בִיעִים וְכַפְתּוֹר וָפֶרַח.  ה גְּ לשָֹׁ הֶם שְׁ בָּ ה טְפָחִים, שֶׁ לשָֹׁ ם שְׁ שָׁ

ה קִָים  ָ שּׁ רֵה לְשִׁ מוֶֹ עֶשְׂ רִים, שְׁ ַיִם וְעֶשְׂ בִיעִים שְׁ ִמְצְאוּ גְּ
ל מְוֹרָה;  גוּפָּ שֶׁ עָ בְּ ה לְכָל ֶחָד וְאֶחָד, וְאַרְבָּ לשָֹׁ שְׁ
ה  לשָֹׁ ִים, וּשְׁ ת הַקָּ שֶׁ שֵׁ ה בְּ ָ שּׁ פְתּוֹרִים, שִׁ ר כַּ וְאַחַד עָשָׂ
ַיִם עוֹד  ִים יוֹצְאִים מֵהֶם, וּשְׁ הַקָּ ל מְוֹרָה שֶׁ גוּפָּ שֶׁ בְּ
פְתּוֹרִים  פְֹּרֶיהָ" וּמִעוּט כַּ דִים כַּ קָּ אֱמַר: ”מְשֻׁ ֶּ וֹרָה שֶׁ מְּ בַּ
ה טְפָחִים  לשָֹׁ שְׁ ה ֵצֶל הַיָּרֵךְ וְהָאֶחָד בִּ ַיִם, הָאֶחָד לְמַטָּ שְׁ
 ,ָּרָחִים הָיוּ ל עָ פְּ בִיעִים. וְִשְׁ ה גְּ לשָֹׁ ְ הָעֶלְיוִֹים עִם הַשּׁ
פְתֹּר וָפֶרַח"  ֶ הָאֶחָד כַּ קָּ אֱמַר: ”בַּ ֶּ ִים, שֶׁ ת הַקָּ שֶׁ ה לְשֵׁ ָ שּׁ שִׁ
דִים  קָּ אֱמַר: ”מְשֻׁ ֶּ וֹרָה, שֶׁ ה לַמְּ לשָֹׁ (לעיל פסוק לג), וּשְׁ

ַיִם,  רָחִים שְׁ פְֹּרֶיהָ וּפְרָחֶיהָ" (בפסוק הקודם) וּמִעוּט פְּ כַּ
 ָּךָ' (במדבר ח, ד) ”עַד יְרֵכְֹהַעֲל ת ’בְּ פָרָשַׁ וְאֶחָד הָאָמוּר בְּ
 ָתוּבָה לְמַעְל ָ זוֹ הַכְּ מִשְׁ ק בְּ דַקְדֵּ ְּ רְחָהּ". וְאִם עַד פִּ

מְקוֹמוֹ:  מְִיָנָם ִישׁ ִישׁ בִּ מְצָאֵם כְּ ִּ

מֶן  ֶ הַשּׁ תוֹכָם  בְּ נּוִְֹין  שֶׁ ין  זִיכִּ בָּ מִין  כְּ לז ׀ אֶת נֵרֹתֶיהָ. 

רוֹת  ֵַּת ה שֶׁ י שֵׁ ה פִּ נֶיהָ. עֲשֵׂ תִילוֹ: וְהֵאִיר עַל עֵבֶר פָּ וְהַפְּ
י הָאֶמְצָעִי,  לַפֵּ ים כְּ יהָ מְסֻבִּ דֶּ ִים הַיּוֹצְאִים מִצִּ י הַקָּ רָשֵׁ בְּ שֶׁ
ֶיהָ",  דְלִיקֵם מְאִירִים ”ֶל עֵבֶר פָּ ַּ שֶׁ רוֹת כְּ ֵַּיִּהְיוּ ה דֵי שֶׁ כְּ
הוּא גּוּף  ֶ הָאֶמְצָעִי שֶׁ ֵי הַקָּ מוּסָב וֹרָם ֶל צַד פְּ

וֹרָה:  הַמְּ

תִילוֹת  הֶם הַפְּ ח בָּ בָתִים הָעֲשׂוּיִין לִקַּ לח ׀ וּמַלְקָחֶיהָ. הֵם הַצְּ

לּוֹקְחִים  ם שֶׁ רוֹ, וְעַל שֵׁ ֵַּפִי ה כָן בְּ בָן וּלְמָשְׁ ְ מֶן לְיַשּׁ ֶ מִתּוֹךְ הַשּׁ

ם וְּקְלוֹס, לְשׁוֹן  רְגֵּ ִּ הֶם קְרוּיִים מֶלְקָחַיִם, וְ"צֵיבְַהָא" שֶׁ בָּ
ים  ִַּין קְט זִיכִּ מִין בָּ לַעַז: וּמַחְתֹּתֶיהָ. הֵם כְּ צְבַ, טנייל״ש בְּ
הוּא מֵטִיב  שֶׁ בּקֶֹר, כְּ בּקֶֹר בַּ ר בַּ ֵּ בַּ הֶן ֶת הָאֵפֶר שֶׁ חוֹתֶה בָּ שֶׁ
יְלָ וְכָבוּ. וּלְשׁוֹן  לְקוּ הַלַּ דָּ תִילוֹת שֶׁ רוֹת מֵאֵפֶר הַפְּ ֵַּאֶת ה
מוֹ: ”לַחְּוֹת ֵשׁ מִיָּקוּד" (ישעיה  לַעַז, כְּ ה פושיידור״ בְּ ָְּמַח

ל, יד): 

לֶיהָ  ל כֵּ קָלָּ עִם כָּ לּאֹ יִהְיֶה מִשְׁ ר זָהָב טָהוֹר. שֶׁ כַּ לט ׀ כִּ

ים  ִ שּׁ ל חוֹל שִׁ ר שֶׁ כָּ חוֹת וְלאֹ יוֹתֵר. וְהַכִּ ר, לאֹ פָּ כָּ א כִּ אֶלָּ
 ֶ רִים מֶָ, וְהַמָּ פוּל, מֵאָה וְעֶשְׂ ל קֹדֶשׁ הָיָה כָּ מֶָ, וְשֶׁ
קַל קוֹלוְֹיָ, וְהֵם  סֶף לְמִשְׁ הּ כֶּ וֹקְלִין בָּ שּׁ הוּא לִיטְרָ שֶׁ
 ָע לַע ַרְבָּ ה סְלָעִים, וְהַסֶּ ָ רִים וַחֲמִשּׁ מֵאָה זְהוּבִים, עֶשְׂ

זְהוּבִים: 

אֲִי מַרְֶה  בְִי שֶׁ ַּ הָר אן בָּ ה. רְֵה כָּ מ ׀ וּרְאֵה וַעֲשֵׂ

עַד  וֹרָה  הַמְּ ה  מַעֲשֵׂ בְּ ה  מֹשֶׁ ה  ָ ְקַשּׁ ִּ שֶׁ יד  מַגִּ אוְֹךָ, 
ר  ל ֵשׁ: אֲשֶׁ רוּךְ הוּא מְוֹרָה שֶׁ דוֹשׁ בָּ הֶרְָה לוֹ הַקָּ שֶׁ
טוּרִ ."ָלּוּ  חְזֵי בְּ ַִּתְּ מַ ַרְגּוּמוֹ: ”דְּ ה מָרְאֶה. כְּ אַתָּ
ה מַרְֶה  תְרוֹנוֹ, ַתָּ ח, הָיָה פִּ פַתָּ הָיָה ָקוּד ’מַרְֶה' בְּ
ַתְּ  ’דְּ תְרוֹנוֹ  פִּ קָמָץ,  חֲטַף  קוּד  ָּ שֶׁ יו  עַכְשָׁ לַאֲחֵרִים, 

אֲחֵרִים מַרְִים לְךָ: חְזֵי', שֶׁ ַִּמ
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 Samples of explanatory archeology notes

12:1 | He had married a Kushite woman: 
Some have identified this woman as some-
one other than Tzipora. It is related in some 
midrashim that when Moses initially fled from 
Pharaoh, he spent time in Kush before arriving 
in Midyan, where he eventually married Tzipora. 
In Kush he had married a woman, perhaps 
the queen of Kush herself. According to these 
opinions, Miriam and Aaron spoke about the 
fact that this matter had not been closed (see 
Targum Yerushalmi; Ibn Ezra; Rashbam; Yalkut 
Shimoni, Shemot 6). 

12:3 | And the man Moses was very humble: 
The fact that Moses was so humble does not 
mean that he did not value or appreciate his 
position, rather Moses felt that he was merely 
doing his job. Consequently, it would never 
have occurred to him that because of his status 
he was immune from critique or that he had 
extra rights. This is because humility consists of 
an awareness of one’s status unaccompanied by 
feelings of superiority. The greater the individ-
ual is, the more he views himself as insignificant 
compared to that which is above him, rather 
than measuring himself by those beneath him. 

12: | My servant Moses: There are several 
other instances when Moses is called the ser-
vant of the Lord, as in the next verse (see also 
Exodus 4:; Joshua :5). This depiction ex-
presses not only Moses’ subservience to God, 
but also his closeness, much like the expression 
“the king’s servant” (see II Samuel :9; II Kings 
5:; Jeremiah :7–). Archeological excava-
tions have uncovered beautiful signet rings 
containing the words “servant of the king,” or 
“servant of King so-and-so,” indicating a lofty 
social status. The term, “servant of the Lord” is 

DISCUSSION

Moses does not have to deal only with the burden of leadership of the entire nation. In the 
upcoming passage, he is confronted by negative personal comments about him that are 
uttered by his older siblings, Miriam and Aaron. It is specifically in light of this criticism by 
his own family members that God expresses His most direct and exalted praise of Moses, 

and mentions his uniqueness among humankind. Due to his great humility, Moses is not sensitive to critique, but God zealously defends Moses’ honor. 

The Torah also relates the punishment meted out to Miriam, who began the slanderous discussion about Moses. Later, the nation would be 
commanded to remember this event for future generations in order to internalize how serious a sin slander is. Although slander is not punishable in 
court, its consequences can be extremely destructive. 

  1 Miriam and Aaron spoke against Moses, at Miriam’s ini-
tiative, with regard to the Kushite woman whom he had 
married; for he had married a Kushite woman,D Tzipora 
the Midyanite.38 It is possible that the Midyanites, who were 
nomads, mixed with other peoples.39 It is also possible that 
Tzipora was called Kushite because the Kushites were known 
for their black skin and Tzipora’s skin was darker than usual 
among the Israelites, whose skin color was a light brown.40 
Although she was Moses’ wife, Moses had separated from her 
and refrained from marital relations in order to commune with 
God in the Tabernacle.41 

 2 Th ey said: Was it only with Moses that the Lord spoke; 
didn’t he speak with us as well? Since we are also prophets, we 
do not see what right Moses has to act in this way with regard to 
his wife. Moses married Tzipora, her father later brought her to 
the Israelite camp from Midyan, and yet Moses is ignoring her. 
Th is was a private conversation between Miriam and Aaron, 
but the Lord heard.42 

 3 Th e fact that Miriam and Aaron spoke about Moses in third 
person indicates that they were not directly addressing Moses. 
However, it is possible that they would not have minded if he 
had heard about their conversation, and perhaps they even in-
tended for him to hear about it, thereby sending him an indirect 
message. It is possible that Moses heard and did not respond.43 
However, the verse testifi es that even if Moses had been present 
when this conversation was taking place he would not have re-
sponded or have been insulted due to his great humility: And 
the man Moses was very humble,D more than any person on 

the face of the earth. Moses did not demand special status or 
extra rights; he saw himself simply as a servant and messenger 
of God who was transmitt ing His word and His Torah.44 

 4 Th e Lord said suddenly to Moses, to Aaron, and to Miriam: 
Go out the three of you, together, to the Tent of Meeting. 
Th e three of them went out.

 5 Th e Lord descended in a pillar of cloud, and stood at the en-
trance of the Tent. He called Aaron and Miriam and both of 
them came out from the Tent and moved closer to the cloud. 

 6 He said: Hear now My words: Even if your prophet is truly 
a prophet of the Lord, as you are, I will nonetheless reveal 
Myself to him indirectly, in a vision that must be deciphered, 
or in a dream I will speak to him. Regular prophets do not 
hear My words while they are fully conscious, but rather while 
in a deep trance. 

 7 Not so My servant Moses,D who is diff erent from you and from 
all other prophets; in all My house he is the most trusted, so 
much so that I speak with him on a regular basis. 

 8 Mouth to mouth I will speak with him, in a direct manner, 
unlike the visions of other prophets from which they deduce 
the presence of God; and a clear vision that is not in riddles 
that require interpretation; and the image of the Lord he will 
behold.D Th at being the case, why did you not fear to speak 
against My servant, against Moses? How do you dare to 
equate yourselves to Moses and to criticize his conduct? 

 9 Th e wrath of the Lord was enfl amed against them and He 
departed.

Moses and His Siblings’ Criticism
NUMBERS 12:116
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 Samples of explanatory archeology notes

an elevated title, and Moses is one of the only 
people in the Bible who was awarded this title. 

12:8 | And the image of the Lord he will be-
hold: Precisely because Moses saw the “image 
of the Lord,” he knew better than anyone else 
that God does not have a body or any physical 

form. The Rambam (Sefer HaMadda, Hilkhot 
Yesodei HaTorah 7:6; 9:) speaks clearly and 
strongly about the uniqueness of the level and 
experience of Moses’ prophecy, and about its 
centrality with regard to the sanctity of Torah. 
The Sages expressed this in the following way: 

All the prophets observed their prophecies 
through an obscure looking glass; Moses ob-
served his prophecies through a clear looking 
glass (Yevamot 49b). It is precisely because 
the other prophets observed their prophecies 
through an obscure looking glass that they saw 

DISCUSSION
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ה  ֥ ָ יאִשּׁ ֽ כִּ ח  לָקָ֑ ר  ֣ אֲשֶׁ ית  ֖ שִׁ הַכֻּ ה  ֥ ָ אִשּׁ הָֽ עַל־אדֹ֛וֹת  ה  משֶֹׁ֔ ּב  הֲרֹן אַֽ ו יָם֤  מִר ר  דַבֵּ֨ ּוַת
ע יהוֽה׃  מַ֖ ׁ֑ר וַיִּש נוּ דִבֵּ ֣ ם־בָּ ֣ר יהו֔ה הֲל֖אֹ גַּ בֶּ ה דִּ משֶֹׁ ּב ק אַך ר֗וּ הֲרַ֤ ח׃ וַיֹּֽאמ קָ ית ֖ כֻשִׁ
ה׃       וַיּ֨אֹמֶר  אֲדָמָֽ נֵי֥ הָֽ ּפר עַל ֖ ם אֲשֶׁ אָדָ֔ א֑דֹ מִכּלֹ הָֽ ה עָנָו֣ מ ֖ ישׁ משֶֹׁ הָאִ֥ ו
אֶל־אֹ֣הֶל  כֶ֖ם  ּת ׁש ל ׁש א֥וּ  צ ם  יָ֔ אֶל־מִר ו  ן הֲרֹ ל־אַֽ אֶֽ ו ֤ה  אֶל־מֹשֶׁ אֹ֗ם  ת פִּ יהו֜ה 
 רָא וַיִּק הָאֹ֑הֶל  ח  ֣תַֽ פֶּ יַּעֲֽמ֖דֹ  וַֽ ן  עָנָ֔ וּד  עַמּ֣ ּב  יהוה וַיֵּ֤רֶד  ם׃  ֽ תָּ ׁש ל ׁש א֖וּ  ֽוַיֵּצ מוֹעֵ֑ד 
ם  יאֲכֶ֔ בִ֣ נ  יֶה יִֽהאִם י  בָרָ֑ ד עוּנָ֣א  מ שִׁ וַיֹּ֖אמֶר  ם׃  נֵיהֶֽ ׁש א֖וּ  ֽוַיֵּצ ם  יָ֔ וּמִר הֲרֹ֣ן  אַֽ
ל כ ּב ה  ֑ מֹשֶׁ י  ֣ דִּ עַב לאֹכֵ֖ן  וֹ׃  רבּֽ אֲדַבֶּ חֲל֖וֹם  ֽ בַּ ע  ֔ וַדָּ אֶת יו  אֵלָ֣  אָה ר מַּ בַּ יהו֗ה 
יהו֖ה  מֻנַ֥ת  וּת חִידֹ֔ת  ב ל֣אֹ  ו  אֶה וּמַר וֹ  רבּ֗ אֲדַבֶּ ה  אֶלפֶּ֞ ֣ה  פֶּ הֽוּא׃  ן  נֶאֱֽמָ֥ י  יתִ֖ בֵּ
׃  ך וַיֵּלַֽ ֖ם  בָּ יהו֛ה  ף  וַיִּֽחַראַ֧ ה׃  ֽ מֹשֶׁ ב י  ֥ דִּ עַב ּב ר  ֖ דַבֵּ ל ם  רֵאתֶ֔ י ל֣אֹ    וּע וּמַדּ֙ יט  ֑ יַבִּ

יב

פרק יב

ה, וְכֵן הוּא  א לָשׁוֹן קָשָׁ כָל מָקוֹם ֶלָּ בּוּר בְּ ר. ֵין דִּ דַבֵּ א ׀ וַתְּ

וּ קָשׁוֹת" (ברשי מב,  ר הָאִישׁ ֲדֵֹי הָאָרֶץ ִתָּ בֶּ אוֹמֵר: "דִּ
חֲנוִּים, וְכֵן הוּא  ַּ א לְשׁוֹן ָּֶ כָל מָקוֹם ל). וְאֵין ֲמִירָה בְּ
רֵעוּ" (ברשי יט, ז), "וַיֹּמֶר  ָּ חַיַ אָ לַ מַרֹּאוֹמֵר: "וַי
ר  דַבֵּ ה: וַתְּ שָׁ קָּ ל "ָא" לְשׁוֹן בַּ מְעוּ ָא דְבָרָי" (ללן פסוק ו), כָּ שִׁ
ימָהּ  ְ ,פִיכָךְ הִקְדִּ חִלָּ ְּ בּוּר דִּ ְחָה בַּ מִרְיָם וְאַהֲרןֹ. הִי פָּ
ה?  ָ ה מִן הָאִשּׁ רַשׁ משֶֹׁ פֵּ יִן הָיְָה יוֹדַעַת מִרְיָם שֶׁ ַִּתוּב. וּמ הַכָּ
אֱמַר  ֶּ עָ שֶׁ שָׁ צַד צִפּוֹרָה בְּ י ָָן וֹמֵר: מִרְיָם הָיְָה בְּ רַבִּ
יוָן  חֲֶ" (לעיל י, כז), כֵּ מַּ אִים בַּ ד וּמֵידָד מַְִבְּ ה: "ְֶדָּ לְמשֶֹׁ
ל ֵלּוּ ִם הֵם  מְעָ צִפּוֹרָה ָמְרָה: וֹי לְִשׁוֹתֵיהֶן שֶׁ ָ שּׁ שֶׁ
רַשׁ  פֵּ דֶרֶךְ שֶׁ שׁוֹתֵיהֶן כְּ ְִּין מ יִּהְיוּ פּוֹרְשִׁ ִזְקָקִים ְִבוּאָה, שֶׁ
רְיָם  ידָה לְאַהֲרןֹ. וּמַה מִּ ם יָדְעָ מִרְיָם וְהִגִּ ָ י. וּמִשּׁ ִּ עְלִי מִמֶּ בַּ
גְנוּתוֹ  ר בִּ ה, קַל וָחמֶֹר ִמְסַפֵּ ךְ ֶעְֶשָׁ וְָּ לִגְנוּתוֹ, כָּ לּאֹ ְִכַּ שֶׁ
ם  שֵׁ יָפְיָהּ, כְּ הַכּלֹ מוֹדִים בְּ יד שֶׁ ית. מַגִּ שִׁ ה הַכֻּ ָ ל חֲבֵרוֹ: הָאִשּׁ שֶׁ
גִימַטְרִיָּ 'יְפַת  ית. בְּ י. כּוּשִׁ ל כּוּשִׁ חֲרוּתוֹ שֶׁ שַׁ הַכּלֹ מוֹדִים בְּ שֶׁ
ה  ָ י אִשּׁ יהָ: כִּ רוּשֶׁ ה. עַל וֹדוֹת גֵּ ָ מַרְֶה': עַ אדֹוֹת הָאִשּׁ
ה ָאָה  ָ א יֵשׁ לְךָ ִשּׁ לְמוּד לוֹמַר? ֶלָּ ַּ ית לָקָח. מַה כֻשִׁ
יָפְיָהּ, ֲבָל זאֹת  יהָ וְאֹ בְּ מַעֲשֶׂ יהָ, בְּ מַעֲשֶׂ יָפְיָהּ וְאֵיָ ּָאָה בְּ בְּ
 ,'י ם נוֹיָהּ ִקְרֵת 'כּוּשִׁ ית. עַל שֵׁ שִׁ ה הַכֻּ ָ כֹּ: הָאִשּׁ ָאָה בַּ
טֹ בּוֹ עַיִן  לּאֹ ִשְׁ דֵי שֶׁ י' כְּ וֹ ָאֶה 'כּוּשִׁ אָדָם הַקּוֹרֶ ֵת בְּ כְּ

הּ:  רְשָׁ ה גֵּ ית לָקָח. וְעַתָּ ה כֻשִׁ ָ י אִשּׁ רָעָ: כִּ

נוּ  ם בָּ ר ה׳": הֲלאֹ גַּ בֶּ ה. עִמּוֹ לְבַדּוֹ "דִּ משֶֹׁ ב ׀ הֲרַק אַךְ בְּ

רֶךְ ֶרֶץ:  נוּ מִדֶּ רַשְׁ ר. וְלאֹ פֵּ דִבֵּ

פָל וְסַבְלָן:  ג ׀ עָנָו. שָׁ

דֶרֶךְ ֶרֶץ,  תְאםֹ וְהֵם טְמֵאִים בְּ תְאםֹ. ִגְלָ עֲלֵיהֶם פִּ ד ׀ פִּ

רַשׁ  פֵּ ה שֶׁ ה משֶֹׁ יָּפֶ עָשָׂ וְהָיוּ וֹעֲקִים: מַיִם מַיִם, לְוֹדִיעָם שֶׁ
דִיר, וְאֵין עֵת  ָּ ָכִי גְֵי עָָיו שְׁ ִּ ה, מֵאַחַר שֶׁ ָ מִן הָאִשּׁ
ן ִקְרְוּ  ָּ לָשְׁ ְ שּׁ יד שֶׁ כֶם. מַגִּ תְּ ָשְׁ בּוּר: צְאוּ שְׁ קְבוּעָ לַדִּ
 : מֹע  וֹמַר וְָאזֶֹן ִשְׁ ר ַפֶּ אִי ֶפְשָׁ ֶ דִבּוּר ֶחָד, מַה שּׁ בְּ

ר וָדָם; מֶלֶךְ  שָׂ  בָּ מִדַּ לּאֹ כְּ עַמּוּד עָנָן. יָצָא יְחִידִי, שֶׁ ה ׀ בְּ

יּוֹצֵא  אֻכְלוּסִין וּכְשֶׁ ְחָמָה יוֹצֵא בְּ יּוֹצֵא לַמִּ שֶׁ ר וָדָם כְּ שָׂ בָּ
רוּךְ הוּא יוֹצֵא  דוֹשׁ בָּ  הַקָּ מֻעָטִין, וּמִדַּ וֹם יוֹצֵא בְּ לְשָׁ
אֱמַר: "ה׳ ִישׁ מִלְחָמָה" (שמות טו, ג),  ֶּ לְחָמָה יְחִידִי, שֶׁ לַמִּ
אֱמַר: "רֶכֶב ֱלִֹים רִבַֹּיִם  ֶּ אֻכְלוּסִין, שֶׁ לוֹם בְּ וְיוֹצֵא ְשָׁ
יִּהְיוּ  ְאָן" (הלים סח, יח): וַיִּקְרָא אַהֲרֹן וּמִרְיָם. שֶׁ אַלְפֵי שִׁ
נֵיהֶם.  בּוּר: וַיֵּצְאוּ שְׁ כִין וְיוֹצְאִין מִן הֶחָצֵר לִקְרַת הַדִּ ִמְשָׁ
אוֹמְרִים מִקְצָת  ה, ְפִי שֶׁ כָן וְהִפְרִידָן מִמּשֶֹׁ ֵי מָה מְשָׁ וּמִפְּ
 , ֹח פָָיו. וְכֵן מָצִינוּ בְּ לּאֹ בְּ פָָיו וְכֻלּוֹ שֶׁ ָ דָם בְּ בְחוֹ שֶׁ שִׁ
מִים" (ברשי ו, ט), וּבְפָָיו  ָּ יק פָָיו ֶאֱמַר: "ִישׁ צַדִּ ּאֹ בְּ שֶׁ
בָר ַחֵר,  יק לְפַָי" (שם ז, ). דָּ י ְֹךָ רִָיִי צַדִּ ֶאֱמַר: "כִּ

ַ הֲרןֹ:  ְזִיפָתוֹ שֶׁ מַע בִּ לּאֹ יִשְׁ שֶׁ

ה: אִם יִהְיֶה  שָׁ קָּ א לְשׁוֹן בַּ מְעוּ נָא דְבָרָי. ֵין ׳ָא׳ ֶלָּ ו ׀ שִׁ

ע.  רְאָה אֵלָיו אֶתְוַדָּ מַּ נְבִיאֲכֶם. ִם יִהְיוּ ָכֶם נְבִיִים: ה׳ בַּ
א  אִירָה, ֶלָּ קְלַרְיָ הַמְּ אַסְפַּ מִי ֵין ִגְלֵי עָלָיו בְּ כִיַת שְׁ שְׁ

חֲלוֹם וְחִזָּיוֹן:  בַּ

ה. וְהֵיכָן  ָ י לוֹ לִפְרשֹׁ מִן הָאִשּׁ ִְּמַרָ .ה ה אֶל פֶּ ח ׀ פֶּ

סִיַי: "לֵךְ ֱמֹר לֶָם שׁוּבוּ לָכֶם ְאָהֳלֵיכֶם  י וֹ? בְּ ִְּאָמַר
דִי" (דברים ה, כז-כח): וּמַרְאֶה וְלאֹ  ה פֹּ עֲמֹד עִמָּ וְאַתָּ
בּוּרִי  אֲִי מְפָרֵשׁ לוֹ דִּ בּוּר, שֶׁ בְחִידֹת. ׳וּמַרְֶה׳ זֶה מַרְֵה דִּ
אֱמַר  ֶּ עְִיָן שֶׁ חִידוֹ, כָּ בּוֹ וְאֵיִי סוֹתְמוֹ לוֹ בְּ ִים שֶׁ מַרְִי פָּ בְּ
ִיחֶזְקֵאל: "חוּד חִידָה״ וְגוֹ׳ (יחזקאל יז, ב). יָכוֹ מַרְֵה 
ָי" (שמות  לְמוּד וֹמַר: "לאֹ וּכַל ִרְתֹ ֶת פָּ ַּ ?ָכִי שְׁ
אֱמַר:  ֶּ עְִיָן שֶׁ יט. זֶה מַרְֵה ֲחוֹרַיִם, כָּ לג, כ): וּתְמֻנַת ה׳ יַבִּ
ה. ֵינוֹ  י בְמשֶֹׁ עַבְדִּ "וְרִָיֶ ָת ֲחֹרָי" (שמות לג, כג): בְּ
י ַף עַל  עַבְדִּ ה", בְּ י בְמשֶֹׁ עַבְדִּ א "בְּ ה' ֶלָּ י משֶֹׁ עַבְדִּ אוֹמֵר 'בְּ
דַי הֱיִיֶם  י, כְּ ה ֲפִּוּ ֵינוֹ עַבְדִּ משֶֹׁ ה, בְּ אֵינוֹ משֶֹׁ י שֶׁ פִּ
י, וְעֶבֶד מֶלֶךְ — מֶלֶךְ,  הוּא עַבְדִּ ן שֶׁ כֵּ ָיו, וְכָל שֶׁ לִירֹ מִפָּ
ם. וְאִם ּאֹמְרוּ:  לֶךְ וֹהֲבוֹ חִנָּ וְהָיָה ָכֶם וֹמַר: ֵין הַמֶּ

 :ָֹשׁוִה מִן הָר יו — זוֹ קָשָׁ מַעֲשָׂ יר בְּ אֵיִי מַכִּ

זַר  הוֹדִיעָם סִרְחוֹנָם גָּ ם וַיֵּלַךְ. מֵאַחַר שֶׁ ט ׀ וַיִּחַר אַף ה׳ בָּ

לּאֹ יִכְעסֹ עַל חֲבֵרוֹ  ר וָדָם, שֶׁ עֲלֵיהֶם ִדּוּי, קַל וָחֹמֶר לְבָשָׂ
יּוֹדִיעֶּוּ סִרְחוֹנוֹ:  עַד שֶׁ
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 Samples of explanatory notes giving historical or cultural context

DISCUSSION
the contrary, he seems a seasoned businessman 
involved in negotiations. 

2:23 | It was in the evening, etc.: The women 
and men celebrated the wedding feast sepa-
rately. Furthermore, the custom was to cover 
the bride’s face with a veil, which meant that 
the bridegroom did not see his bride during 
the wedding itself. It is possible that the two 
sisters were similar in physical build and tone 
of voice. According to one opinion, they were 
twins (Seder Olam ). Their resemblance to one 
another aided Laban in his plot to give Jacob 
Leah instead of Rachel.

Laban swapped his daughters because he 
wanted to take advantage of the opportunity 
to marry off  Leah, while gaining extra years of 
service. The Sages assume that although Laban 
initiated the fraud, a certain measure of coop-
eration on the part of Rachel was necessary 
to prevent Jacob from noticing the diff erence 
between the sisters. Laban’s exchange of Leah 
for Rachel in the darkness is reminiscent of 
Rebecca’s deception of her husband. There the 
two brothers, Jacob and Esau, were swapped 
with the help of metaphorical darkness, Isaac’s 
blindness (see Bava Batra a). 

2:2 | Zilpa: The name Zilpa means “pearl 
shell.” The Sages maintain that Zilpa and Bilha 
were young daughters of Laban’ born from a 
concubine (Pirkei deRabbi Eliezer 6; Bereshit 
Rabba 74:; Rashi, :50). The fact that she had 
loftier status and was not a lowly slave is rel-
evant for the continuation of the story. 

2:28 | And he completed that week: Some 
of the marriage customs that appear here are 
observed by the Jewish people to this day. In 
addition to the basic custom of celebrating a 
wedding with a public feast, the custom to con-
tinue celebrations for seven days is based on this 

 20 Jacob worked seven years for Rachel; they were in his eyes 
but a few days, in his love of her. Since Jacob loved Rachel, 
seven years of work seemed to him a fair price for her hand in 
marriage. 

 21 Jacob said to Laban: Give me my wife, in accordance with 
our agreement, as my time is fulfi lled; I have performed the 
amount of work we stipulated. And I will consort with her. 
Th roughout that entire period Rachel was designated for Jacob, 
even engaged to him in a certain sense. Now Jacob sought to 
consummate this through marriage. 

 22 Laban gathered all the people of the place, and made a wed-
ding feast.

 23 It was in the evening,D and he, Laban, took Leah his older 
daughter and brought her to him, Jacob; and he consorted 
with her, assuming that she was Rachel.

 24 Laban gave Zilpa,D his maidservant, to his daughter Leah as 
a maidservant, as one of his wedding gift s.

 25 It was in the morning and Jacob discovered: Behold, she was 
Leah. He said to Laban: What is this that you did to me? 
Didn’t I work with you for Rachel, and why did you deceive 
me?

 26 Laban said: It is not done thus in our place, to give the 
younger before the elder. According to our custom, the elder 
must be married before her younger sister.

 27 I off er a package deal: Complete the wedding week for this 
one bride, and we will give you that one too, the other sister, 
in exchange for the work that you will work with me another 
seven additional years. My daughters are equally dear to me, 
and each of them is separately worth seven years of work. While 
you thought you were laboring for Rachel, you were actually 
working for Leah. If Leah is not enough for you, you must work 
another seven years. 

 28 Jacob, an isolated stranger with no other recourse, did so, as 
he had no choice but to accept Laban’s terms. And he com-
pleted that week,D the week of celebration for the marriage 
of Leah, and he, Laban, gave him Rachel his daughter for a 
wife. Laban did not want Rachel to wait another seven years. 
Apparently, she had already come of age. 

 29 Laban gave to his daughter Rachel, Bilha his maidservant 
as a maidservant.

 30 He also consorted with Rachel, he also loved Rachel more 
than Leah, even though she was not his fi rst wife. And Jacob 
worked with him another seven additional years, as he had 
agreed.

The overwhelming majority of Jacob’s descendants, during his lifetime, were born outside the 
land of Canaan. Through his two wives and their maidservants he established the twelve tribes. 
The names given to his sons, and the explanations for these names, reveal the internal world 
of the mothers. 

 31 Th e Lord sawD that Leah was hated,D and therefore He came 
to her aid and immediately opened her womb, and she con-
ceived. And Rachel, however, was barren. Since they married 
Jacob within seven days of each other, it was conspicuous that 
while Leah was pregnant, Rachel was left  without children. 

 32 Leah conceived and bore a son, and she called his name 
Reuben; she said: Because the Lord saw [ra’a] my affl  ic-
tion; for now my husband will love me,D for I am the mother 
of his son.

Th e Birth of Jacob’s Eleven Sons 
and Daughter
GENESIS 29:3130:24
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 Samples of explanatory notes giving historical or cultural context

DISCUSSION
episode, and does not appear elsewhere in the 
Torah (see Judges 4:). 

2:31 | The Lord saw that Leah was hated: It is 
possible that Leah loved Jacob even before their 
marriage, as he was her relative and had many 
evident fi ne qualities. She was compelled to love 
him in silence, dreaming for seven years of win-
ning his hand. If so, she might have conspired 
with her father in his act of deception. Jacob 
would have complained to her for not revealing 
her true identity (see Ramban). Although Jacob 
always treated Leah properly, Rachel was his 

favorite. This is similar to the story of Hanna and 
Penina, the two wives of Elkana (I Samuel :–5). 
Elkana also loved his barren wife more while he 
treated the mother of his children in a formal 
manner. 

Leah was hated [senu’a]: In modern Hebrew 
the word senu’a means hated. Here however, 
the Torah means that Leah was unloved rela-
tive to Rachel, as indicated in the previous verse. 
Elsewhere, in a passage dealing with the inheri-
tance of the fi rstborn, the Torah likewise men-
tions a case involving two wives, one beloved 

and the other hated (Deuteronomy :5–7). 
There too, the second woman is apparently not 
really hated, for if she were, the husband could 
simply divorce her. Rather, she is less loved than 
the fi rst wife (see Ramban; Tzeror HaMor; Rabbi 
Samson Raphael Hirsch). 

2:32 | Now my husband will love me: When 
a son was born to a ruler or in a family of noble-
men, the status of the woman who had given 
birth to him often changed, and she became the 
primary wife (see 6:4; commentary on I Samuel 
:6). 

  כא

  כב

  כג

  כד
  כה

  כו
  כז

  כח

  כט
  ל

 לא

  לב

  לג

 לָבָןהּ׃ וַיּ֨אֹמֶר יַעֲֽק֤בֹ אֶל הֲבָת֖וֹ אֹתָֽ אַֽ ּים ב ים אֲחָדִ֔ יָמִ֣ ּכ עֵינָיו י֤וּ ב נִי֑ם וַיִּֽה בַע שָׁ ֣ שֶׁ
ק֖וֹם  י הַמָּ ֥ שֵׁ אַנל ּכן אֶת אֱסֹ֥ף לָבָ֛ ּאָב֖וֹאָה אֵלֶֽיהָ׃ וַי י ו א֖וּ יָמָ֑ ל י מָֽ ֥ י כִּ תִּ֔ ׁאִשהָבָ֣ה אֶת
אֵלֶֽיהָ׃  וַיָּבֹ֖א  אֵלָ֑יו  הּ  אֹתָ֖ וַיָּבֵ֥א  וֹ  בִתּ֔ ה  אֶתלֵאָ֣  ח וַיִּקַּ רֶב  בָעֶ֔ י  הִ֣ וַי ה׃  ֽ תֶּ ׁמִש וַיַּעַ֥שׂ 
וא  ההִ֖ הִנֵּ ו קֶֹר  בַבּ֔ י  הִ֣ וַי ה׃  חָֽ פ שִׁ וֹ  בִתּ֖ ה  לֵאָ֥ ל חָת֑וֹ  פ שִׁ ֖ה  פָּ זִלאֶת הּ  לָ֔  לָבָן ן  ֤ וַיִּתֵּ
נִי׃  יתָֽ ה רִמִּ לָ֖מָּ ו ך י עִמָּ֔ תִּ ד רָחֵל עָבַ֣ י הֲל֤אֹ ב יתָ לִּ֔ ֣ ן מַה־זֹּאת עָשִׂ ה וַיֹּ֣אמֶר אֶללָבָ֗ לֵאָ֑
 ע בֻ֣ ׁ֖א ש ה׃ מַלֵּ כִירָֽ ּנֵי֥ הַב ה לִפ עִירָ֖ ּת הַצ נוּ לָתֵ֥ קוֹמֵ֑ מ ה כֵ֖ן בִּ ֥ ן לאֹיֵעָֽשֶׂ וַיֹּ֣אמֶר לָבָ֔
נִ֥ים  בַע־שָׁ ֽ שֶׁ ע֖וֹד  י  דִ֔ עִמָּ עֲב֣דֹ  ֽ תַּ ר  ֣ אֲשֶׁ  עֲבדָֹה ֽ בַּ ם־אֶת־ז֗אֹת  גַּ ךָ֜  ל ה  נָ֨ ּנִת ו זֹ֑את 
ה׃  ֽ ָ אִשּׁ ל ל֥וֹ  וֹ  תּ֖ בִּ ל  אֶתרָחֵ֥ ןל֛וֹ  וַיִּֽתֶּ זֹ֑את   ע בֻ֣ ׁש ֖א  מַלֵּ וַי ן  כֵּ֔  ֹיַעֲֽקב וַיַּעַ֤שׂ  אֲחֵרֽוֹת׃ 
ב  אֱהַ֥ ּל וַי ֣ם אֶל־רָחֵ֔ ה׃ וַיָּבֹא גַּ חָֽ פ שִׁ חָת֑וֹ לָ֖הּ ל פ הָ֖ה שִׁ ל וֹ אֶת־בִּ תּ֔ ל בִּ רָחֵ֣ ל ן לָבָן ֤ וַיִּתֵּ
ה  נוּאָ֣ ׂשי ֽ א יהוה כִּ ר נִי֥ם אֲחֵרֽוֹת׃ וַיַּ֤ בַע־שָׁ ֽ וֹ ע֖וֹד שֶׁ ה וַיַּעֲֽב֣דֹ עִמּ֔ אָ֑ ל מִלֵּ ם־אֶת־רָחֵ֖ גַּ
ן  אוּבֵ֑ מ֖וֹ ר ׁא ש רָ֥ ק ן וַתִּ לֶד בֵּ֔ ֣ הַר לֵאָה וַתֵּ ֤ ה׃ וַתַּ ל עֲקָרָֽ רָחֵ֖ הּ ו מָ֑ רַחח אֶת ֖ תַּ ה וַיִּפ לֵאָ֔
ן֒  בֵּ לֶד  ֣ וַתֵּ עוֹד֮  הַר  ֣ וַתַּ י׃  ֽ אִישִׁ נִי  אֱהָבַ֥ י ה  ֖ עַתָּ י  ֥ כִּ י  יִ֔ נ ע ּב  יהוה ירָאָ֤ה  ֽ כִּ ה  רָ֗ מ אָֽ י  ֣ כִּ

כז

רש״י

י. וְעוֹד, ”מָלְאוּ יָמָי”,  אָמְרָה לִי ִמִּ כא ׀ מָלְאוּ יָמָי. שֶׁ

ֵים  ָ, וְאֵימָתַי ַעֲמִיד שְׁ ע שָׁ מִֹים וְאַרְבַּ ן שְׁ הֲרֵי ִֲי בֶּ שֶׁ
אָמַר: ”וְאָבוֹאָה ֵלֶיהָ”, וַהֲלאֹ קַל  בָטִים? וְזֶהוּ שֶׁ ר שְׁ עָשָׂ
ן:  א לְוֹלִיד ּוֹלָדוֹת ָמַר כֵּ ן! ֶלָּ ים ֵינוֹ וֹמֵר כֵּ לִּ קַּ בַּ שֶׁ

יְלָ לאֹ הָיְָה  לַּ ה הִיא לֵאָה. ֲבָל בַּ כה ׀ וַיְהִי בַבּקֶֹר וְהִנֵּ

רֲָתָה  וּכְשֶׁ לְרָחֵל,  יַעֲקֹב סִימִָים  סַר  מָּ שֶׁ לְפִי  לֵאָה, 

לֵם ֲחוֹתִי. עָמְדָה  כָּ ִּ יו כְִיסִין לוֹ לֵאָה, ָמְרָה: עַכְשָׁ מַּ שֶׁ
וּמָסְרָה ל ָּוָֹן סִימִָים: 

 בוּע חֲטָף, שָׁ הֲרֵי ָקוּד בַּ בוּק הוּא, שֶׁ בֻע זאֹת. דָּ א שְׁ כז ׀ מַלֵּ

מוֹעֵד  לְמִי בְּ ַלְמוּד יְרוּשַׁ ה. בְּ תֶּ שְׁ בְעַת יְמֵי הַמִּ ל זאֹ, וְהֵן שִׁ שֶׁ
 ”ָרְדָה וְנָבְלֵ” :ֹמו ים, כְּ נָה לְךָ. לְשׁוֹן רַבִּ קָטָן (, ז): וְנִתְּ
ן‘:  ֵּְִף זֶה לְשׁוֹן ’וַ ,(שם פסוק ג) ”ָרְפ (לעיל י, ז), ”וְִשְׂ

ה, וְַעֲבדֹ  תֶּ שְׁ בְעַת יְמֵי הַמִּ ם אֶת זאֹת. מִיָּד לְאַחַר שִׁ גַּ
וּאֶיהָ:  לְאַחַר ִשּׂ

ן לָרִשׁוֹנוֹ, מָה  ישָׁ נִים אֲחֵרוֹת. ֲחֵרוֹת הִקִּ בַע שָׁ ל ׀ שֶׁ

י  אֱמוָּ, וְאַף עַל פִּ אֱמוַ ָּף הָאַחֲרוֹנוֹת בֶּ רִשׁוֹנוֹת בֶּ
א עָלָיו:  אוּת בָּ רַמָּ בְּ שֶׁ
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 Samples of explanatory notes giving historical or cultural context

BACKGROUND
33:1 | Sukot: A city in the portion of the tribe of Gad, 
on the eastern side of the Jordan River. It is identifi ed 
with Deir Alla, which is located in the valley of Sukot 
(see Psalms :), near an estuary of the Zarqa River.

33:18 | Jacob came unharmed [shalem]: According 
to one opinion, Shalem is the name of a town located 
on the road between the Jordan Valley and Shekhem. 
Its name is preserved in the Arab village of Shalem, 
about  km east of Shekhem.

Shekhem: Shekhem is identifi ed with Tel Balata, which 
is located on a major intersection in the center of Sa-

maria, on “the path of the setting sun” (Deuteronomy 
:). This path extends from the Jordan Valley to the 
Mediterranean coast through the Samarian hills. Re-
mains of massive walls have been found there. Accord-
ing to archaeological fi ndings, the city was founded at 
the beginning of the second millennium BCE, and it is 
mentioned in Egyptian documents dating from that 
period. 

33:1 | Kesita: At that time there were presumably no 
standard coins; therefore, it is likely that this is not re-
ferring to a sum of money but to some other item of 

DISCUSSION
33:1 | Why do that? I will fi nd 
favor in the eyes of my lord: 
Jacob wanted to end his encounter 
with Esau as smoothly and pleas-
antly as possible, without receiv-
ing any benefi ts from his brother. 
He did not wish to accept Esau’s 
gestures of kinship, but merely to 
maintain a distant relationship of 
respect and conciliation. 

camp and fl ocks, perhaps because Jacob had cautiously left  
them behind. He, Jacob, urged him, Esau, to accept his pres-
ent, and he took it.

 12 Ever since Esau’s anger and animosity toward Jacob had been 
aroused many years ago, Jacob had avoided this encounter. 
Nevertheless, Jacob’s gift  and gestures of submission were suffi  -
cient to subdue Esau’s resentment and restore their brotherhood. 
He, Esau, said: We will travel, and we will go, and I will go 
along with you. Let us continue together on the same road, as 
you are my brother. From Jacob’s subsequent response it is appar-
ent that he understood Esau’s comment as an invitation to visit 
him or even to live with him in the place where he ruled.

 13 He, Jacob, said to him: My lord knows that the children are 
tender. You can see that the children are young. Reuben, Jacob’s 
fi rstborn son, was about thirteen years old at the time. And you 
know that the responsibilities of att ending to the needs of the 
nursing fl ocks and catt le are upon me; if they drive them 
hard one day, all the fl ocks will die. With my large family and 
many sheep, I cannot keep up with your troops.

 14 Please, my lord will pass before his servant. You go fi rst, and 
I will advance slowly, according to the pace of the property 
that is before me and according to the pace of the children, 
until I will come to my lord to Se’ir. Th ere is a long way ahead 
of us until we reach your land.

 15 And Esau said: If so, please, I will place with you some of 
the people who are with me to protect you and your family. 
He, Jacob, said: Why do that? I will fi nd favor in the eyes of 
my lord.D I am independent; I have no need for such assistance. 

Furthermore, I do not wish to burden you by accepting this 
service.

 16 Esau returned on that day with his entourage and the animals 
he had received on his way to Se’ir.

 17 Jacob traveled to a location named Sukot,B and built him a 
house, and established booths for his livestock. Th erefore, 
he called the name of the place Sukot. Th is was a temporary 
lodging, where Jacob stayed until he decided upon his next 
destination.

 18 Jacob came unharmedB and without losses to the city of 
Shekhem,B which is in the land of Canaan, upon his arrival 
from Padan Aram. He intended to make Shekhem his perma-
nent residence. And he encamped before the city; not inside, 
but close enough to form a relationship with the local residents.

 19 Since this was a populated area, it would have been inappropri-
ate for Jacob to establish his residence on land that he did not 
own. Th erefore, upon his arrival he purchased a tract of the 
fi eld where he had pitched his tent, from the possession of 
the children of Hamor, father of Shekhem, who was the mayor 
of the city of Shekhem, for one hundred kesita,B a certain sum 
of money.7 Alternatively, kesita means sheep and the like.

 20 He established there an altar, and called it El Elohei Israel, 
meaning the Strong God of Israel.8 Naming an altar in this man-
ner was not unusual, as they were not treated as mere instru-
mental structures, but were anthropomorphized, given a name 
and identity. Th e commentaries note that Moses similarly 
named an altar “Th e Lord Is My Standard”9 and Jerusalem was 
called “Th e Lord Is Th ere.”10

The travails of Jacob’s family have not ended. After an extended exile, feuds with the extended family, 
wanderings, struggles, and fear, Jacob and his family fi nally return to the land of Canaan. However, they do 
not merit to dwell there in tranquility, as Jacob’s only daughter is raped in Shekhem by the prince of the city. 
For the fi rst time, two of Jacob’s sons, Simeon and Levi, initiate a bold move. Their zealous response to the 

rape of their sister provokes criticism from their father. There is a renewed sense of danger threatening the household that has been created with great 
hardships.

 1 Since Jacob and his family were residing near the city of 
Shekhem, Dina, the young daughter of Leah, whom she bore 

to Jacob, went out to see the daughters of the land. Having 
lived until that point mostly as a nomad in the desert, Dina 

Th e Incident of Dina
GENESIS 34:131

Fifth 
aliya

34
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 Samples of explanatory notes giving historical or cultural context

BACKGROUND
value. See the verse: “Each gave him one kesita, 
and each one gold ring” (Job :). The ancient 
translations of Onkelos, the Dead Sea Scrolls, 
and the Septuagint render the word as sheep. A 
similar word in Akkadian, sikkultu, means sheep 
or a valuable item. Interestingly, the term ĥayyil, 

which in biblical Hebrew refers to wealth and 
property, means a horse in other Semitic lan-
guages. An etymological transition of this type, 
from sheep to money, occurs in Latin as well; the 
Latin term for money, pecunia, is derived from 
its word for sheep (see also Rav Se’adya Gaon; 

Midrash Sekhel Tov; Ibn Ezra, Job :). However, 
Rabbi Akiva attests in the Talmud: When I went 
to Africa, they would call a ma’a, which is a type 
of coin, a kesita (Rosh HaShana a). Some claim 
that kesita was a unit of weight.

ים  רַכִּ֔ ים  לָדִ֣ י־הַי ֽ כִּ   ע ידֵֹ֙ אֲדנִֹי֤  יו  אֵלָ֗ וַיֹּ֣אמֶר  ךָ׃  ֽ דֶּ נֶג ל כָ֖ה  ל אֵֽ ו נֵלֵ֑כָה  ו עָ֣ה  נִס וַיֹּ֖אמֶר 
אֲדנִֹי֖  רנָא֥  יַעֲֽב ֹאן׃  להַצּֽ ּכ תוּ  וָמֵ֖ ד  אֶחָ֔ י֣וֹם   פָקוּם וּד עָלָ֑י  עָל֣וֹת  ר  קָ֖ הַבָּ ו ֹאן  הַצּ֥ ו
ים עַ֛ד  לָדִ֔ גֶל הַי רֶ֣ וּל פָנַי לר לָאכָה֤ אֲשֶׁ ּגֶל הַמ רֶ֨ י ל אִטִּ֗ נַהֲֽלָ֣ה ל י אֶת וֹ וַֽאֲנִ֞ דּ֑ נֵי֣ עַב לִפ
י  ֑ ר אִתִּ ֣ ךָ֔ מִן־הָעָ֖ם אֲשֶׁ ּא֣ עִמ יגָהנָּ ֽ ו אַצִּ ירָה׃ וַיֹּ֣אמֶר עֵשָׂ֔ עִֽ ר־אָבֹ֥א אֶל־אֲדנִֹי֖ שֵׂ אֲשֶׁ
ירָה׃  עִֽ וֹ שֵׂ כּ֖ דַר ו ל ֛ יּ֨וֹם הַה֥וּא עֵשָׂ ב בַּ ׁש עֵינֵי֥ אֲדנִֹיֽ׃ וַיָּ֩ ּן ב צָא־חֵ֖ ה אֶמ ה זֶּ֔ וַיֹּ֙אמֶר לָ֣מָּ
ק֖וֹם  ם־הַמָּ א שֵׁ ן קָרָ֥ ֛ ֹת עַל־כֵּ ה סֻכּ֔ ֣ הוּ עָשָׂ נֵ֙ מִק ֑יִת וּל ֹתָה וַיִּבֶ֥ן ל֖וֹ בָּ יַעֲֽקבֹ נָסַ֣ע סֻכּ֔ ו
ן  ֣ דַּ מִפַּ בֹא֖וֹ  ּב עַן  נַ֔ ּכ רֶץ  אֶ֣ ּב  ר אֲשֶׁ ם  כֶ֗ ׁש יר  עִ֣ ם  לֵ֜ שָׁ יַעֲֽק֨בֹ   וַיָּבֹא וֹת׃      סֻכּֽ
מִיַּד֥  ל֔וֹ  ה ֽ א  ם נָטָֽה־שָׁ ֤ר  אֲשֶׁ ה  דֶ֗ ָ הַשּׂ ת  קַ֣ אֶת־חֶל קֶן  וַיִּ֜ יר׃  הָעִֽ נֵי֥  ּפאֶת וַיִּ֖חַן  ם  אֲרָ֑
י  אֱלהֵֹ֥ ל  אֵ֖ רָא־ל֔וֹ  ק וַיִּ֨  ח ֑ בֵּ מִז ם  ֖ ב־שָׁ ה׃  וַיַּצֶּ יטָֽ שִׂ ק ה  מֵאָ֖ ּב כֶ֑ם  ׁש י  אֲבִ֣ נֵיֽ־חֲמ֖וֹר  ּב
נ֥וֹת  ב א֖וֹת בִּ יַעֲֽק֑בֹ לִר ה ל דָ֖ ֽר יָל ֥ ה אֲשֶׁ תלֵאָ֔ צֵא֤ דִינָה בַּ ל׃     וַתֵּ רָאֵֽ ׂיִש
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לְחָה״ (ללן מג,  מְעָ״ (הלים לט, יג), ״שִׁ מוֹ: ״שִׁ יב ׀ נִסְעָה. כְּ

מוֹ ’נְסַע‘, וְהַנּוּ״ן  לַח‘, ַף ’נִסְעָ‘ כְּ מַע׳, ׳שְׁ מוֹ ’שְׁ הוּא כְּ ח) שֶׁ
ו ָמַר  ל וְּקְלוֹס: ”טוֹל וָְּךְ”, עֵשָׂ בָה. וְַרְגּוּם שֶׁ ֵּ יְסוֹד בַּ
וֶה לְךָ, טוֹבָה  שָׁ ךָ. בְּ אן וְֵלֵךְ: וְאֵלְכָה לְנֶגְדֶּ לְיַעֲקבֹ, נְסַע מִכָּ
ר  אֲשֶׁ י לָלֶכֶת לְאַט כַּ אַאֲרִיךְ יְמֵי מַהֲלַכְתִּ ה לְךָ שֶׁ זוֹ ֶעֱשֶׂ

וֶה לְךָ:  שָׁ ךָ” — בְּ ה צָרִיךְ, וְזֶהוּ ”לְֶגְדֶּ אַתָּ

לוֹת ”עָלָי”,  הֵן ”עָלוֹת”, מֻטָּ קָר שֶׁ יג ׀ עָלוֹת עָלָי. הַצּאֹן וְהַבָּ

לוֹת עוֹלְלֵיהֶן, לְשׁוֹן ”עוֹלֵל וְיוֵֹק”  לֲְַלָן לְאַט: עָוֹת. מְגַדְּ
י  תֵּ (ירמיה מד, ז; יכ ב, י), ”עוּל יָמִים” (ישעיה סה, כ), ”וּשְׁ

פָרוֹת עָלוֹת” (שמואל ׳ ו, ז), וּבְלַעַז נפנטיי״ש: וּדְפָקוּם יוֹם 
ל הַצּאֹן”: וּדְפָקוּם.  מְרוּצָ, ”וָמֵתוּ כָּ רֶךְ בִּ דֶּ עָם בַּ אֶחָד. לְיַגְּ

 :ֶל דֶּ מוֹ: ”קוֹל דּוֹדִי דוֹפֵק” (שיר השירים ה, ב), נוֹקֵשׁ בַּ כְּ

אֲרִיךְ יְמֵי הֲלִיכְָךָ, עֲברֹ  ַּ אָ לַ .יד ׀ יַעֲבָר נָא אֲדנִֹי

 ל, הֵ״ֵַְֶ .הֲָרַחֵק: אֶתְנַהְ ִּ םִ ךָ וְאַף רְכְּ פִי דַּ כְּ
מְעָ‘ (ירמיה ד, כא;  מוֹ: ’ֵרֲדָה‘ (לעיל יח, כא), ’ֶשְׁ יְֵרָה, כְּ
י, לְשׁוֹן ַחַ, ”הַוֹלְכִים  לִּ י. לְאַט שֶׁ תהלים פ, ט): לְאִטִּ

י.  עַר” (שמואל ב׳ יח, ה): לְאִטִּ ַַּלְאַט” (ישעיה ח, ו), ”לְאַט לִי ל
י: לְרֶגֶל  לִּ ֵַְֶ ,ל ַחַ שֶׁ שֶׁ מֶּ מֶ״ד מִן הַיְּסוֹד וְאֵיּָ מְשַׁ הַלָּ
לֶת  טֶּ לָאכָ הַמֻּ לָאכָה. לְפִי צרֶֹךְ הֲלִיכַת רַגְלֵי הַמְּ הַמְּ
הֵם יְכוֹלִים  לְפַָי לְוֹלִיךְ: וּלְרֶגֶל הַיְלָדִים. לְפִי רַגְלֵיהֶם שֶׁ

רֶךְ,  עִירָה. הִרְחִיב לוֹ הַדֶּ ר אָבֹא אֶל אֲדנִֹי שֵׂ לֵילֵךְ: עַד אֲשֶׁ
עְתּוֹ  א עַד סֻכּוָ ,ֹמַר: ִם דַּ עְתּוֹ לָלֶכֶת ֶלָּ לּאֹ הָיָה דַּ שֶׁ
ין עַד בּוֹאִי ֶצְלוֹ. וְהוּא לאֹ הָלַךְ,  לַעֲשׂוֹת לִי רָעָ יַמְתִּ
הַר  יעִים בְּ אֱמַר: ”וְעָלוּ מוֹשִׁ ֶּ , שֶׁ יח שִׁ ימֵי הַמָּ וְאֵימָתַי יֵלֵךְ? בִּ
דָה  י ַגָּ ו” (עובדיה , כא). וּמִדְרְשֵׁ פּטֹ ֶת הַר עֵשָׂ צִיּוֹן לִשְׁ

ים:  ה זוֹ רַבִּ יֵשׁ לְפָרָשָׁ

אֵיִי צָרִיךְ  ה לִי טוֹבָה זוֹ שֶׁ עֲשֶׂ ַּ .ה זֶּה טו ׀ וַיֹּאמֶר לָמָּ

מוּל:  ה שׁוּם גְּ ם לִי עַתָּ לֵּ שַׁ ְּ ֹיךָ וְלאֶעֵי לֶ” ;ָּמְצָא חֵן” בְּ

ע  ו לְבַדּוֹ, וְאַרְבַּ ו לְדַרְכּוֹ. עֵשָׂ יּוֹם הַהוּא עֵשָׂ ב בַּ טז ׀ וַיָּשָׁ

מְטוּ מֵאֶצְלוֹ ֶחָד ֶחָד. וְהֵיכָן  הָלְכוּ עִמּוֹ ִשְׁ מֵאוֹת ִישׁ שֶׁ
י  אֱמַר: ”כִּ ֶּ וִד, שֶׁ ימֵי דָּ רוּךְ הוּא? בִּ דוֹשׁ בָּ רַע לֶָם הַקָּ פָּ
ים”  מַלִּ ר רָכְבוּ עַל הַגְּ ע מֵאוֹת ִישׁ ַעַר ֲשֶׁ אִם ַרְבַּ

(שמואל ׳ ל, יז): 

ר חדֶֹשׁ, קַיִץ וְחרֶֹף  מוָֹ עָשָׂ ם שְׁ הָ שָׁ יִת. שָׁ יז ׀ וַיִּבֶן לוֹ בָּ

יִ‘, וְקַיִץ — ’סֻכּתֹ‘:  וְקַיִץ; קַיִץ — ’סֻכּתֹ‘, חרֶֹף — ’בַּ

מָמוֹנוֹ,  לֵם בְּ לְעָתוֹ; שָׁ א מִצִּ ְרַפֵּ ִּ גוּפוֹ, שֶׁ לֵם בְּ לֵם. שָׁ יח ׀ שָׁ

לּאֹ  תוֹרָוֹ, שֶׁ לֵם בְּ ל וֹתוֹ דּוֹרוֹן; שָׁ לוּם מִכָּ לּאֹ חָסַר כְּ שֶׁ
מוֹ ’לְעִיר‘, וְכָמוֹהוּ:  כֶם. כְּ בֵי לָבָן: עִיר שְׁ לְמוּדוֹ בְּ ַּ כַח שָׁ

ן אֲרָם.  דַּ בֹאוֹ מִפַּ י לָחֶם” (רות , יט): בְּ ”עַד בּוֹאָָ בֵּ
י ֲרָיוֹת וּבָא  ֵּ ין שִׁ לוִֹי מִבֵּ אָדָם הָאוֹמֵר לַחֲבֵרוֹ, יָצָא פְּ כְּ
ו  בָן וּמֵעֵשָׂ ן ֲרָם, מִלָּ דַּ לֵם מִפַּ אן: וַיָּבאֹ שָׁ לֵם, ַף כָּ שָׁ

רֶךְ: דֶּ וְּגוּ לוֹ בַּ זְדַּ ִּ שֶׁ

י  י לִכְרַכֵּ הָלַכְתִּ שֶׁ י עֲקִיבָא: כְּ יטָה. מָעָ .ָמַר רַבִּ יט ׀ קְשִׂ

יטָה‘:  הַיָּם הָיוּ קוֹרִין לְמָעָ ’קְשִׂ

ח קָרוּי ”ֱלֵֹי  זְבֵּ הַמִּ רָאֵל. לאֹ שֶׁ כ ׀ וַיִּקְרָא לוֹ אֵל אֱלהֵֹי יִשְׂ

רוּךְ הוּא עִמּוֹ  דוֹשׁ בָּ הָיָה הַקָּ ם שֶׁ א עַל שֵׁ רֵָל”, ֶלָּ יִשְׂ
בְחוֹ  ס, לְִיוֹת שִׁ ם הַנֵּ ח עַל שֵׁ זְבֵּ ם הַמִּ ילוֹ קָרָ שֵׁ וְהִצִּ
הוּא ֵל,  לוֹמַר, מִי שֶׁ ם, כְּ ֵ קְרִיַת הַשּׁ ר בִּ ל מָקוֹם ִזְכָּ שֶׁ
רֵָל.  מִי יִשְׂ ְ שּׁ רוּךְ הוּא, הוּא לֵאלִֹים לִי שֶׁ דוֹשׁ בָּ הוּא הַקָּ
י” (שמות יז, טו), לאֹ  מוֹ ה׳ נִסִּ ה: ”וַיִּקְרָ שְׁ משֶֹׁ וְכֵן מָצִינוּ בְּ
 ח זְבֵּ ם הַמִּ ס קָרָ שֵׁ ם הַנֵּ א עַל שֵׁ ח קָרוּי ה׳, ֶלָּ זְבֵּ הַמִּ שֶׁ
י. וְרַבּוֹתֵינוּ  רוּךְ הוּא, ה׳ הוּא נִסִּ דוֹשׁ בָּ ל הַקָּ בְחוֹ שֶׁ יר שִׁ לְַזְכִּ
רוּךְ הוּא קְרָוֹ לְיַעֲקבֹ ’ֵל‘. וְדִבְרֵי ּוֹרָה  דוֹשׁ בָּ הַקָּ אָמְרוּ שֶׁ
ה  קִים לְכַמָּ ישׁ יְפֹצֵץ סָלַע” (ירמיה כג, כט), מְִחַלְּ פַטִּ ”כְּ

אתִי:  ל מִקְרָ בָּ שׁוּטוֹ שֶׁ ב פְּ ֵ טְעָמִים, וַאֲִי לְיַשּׁ

פרק לד

ם יְצִיָתָהּ  א עַל שֵׁ ת יַעֲקֹב? ֶלָּ ת לֵאָה. וְלאֹ בַּ א ׀ בַּ
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 Samples of explanatory notes giving historical or cultural context

DISCUSSION
deity associated only with Israel, and despite 
the plagues, they retained their pagan beliefs. 
The encampment of the Israelites before Baal 
Tzefon was likely to suggest to Pharaoh that the 
Israelites worshipped a god of desolation and 
ruin, and that this cruel, capricious god might 
perhaps abandon them in favor of the Egyptians 
(see Mekhilta). 

1: | It was told to the king of Egypt that 
the people had fled: Pharaoh almost certainly 

sent men to accompany the Israelites, either of-
ficially or as undercover spies, in order to gather 
information about their activities. He therefore 
learned that the people did not go out like 
slaves on a temporary break from labor, but as 
victorious free men (see Mekhilta).

1: | And there were auxiliaries with all of 
them: The ancient Egyptians harnessed their 
horses by the neck, as they had not yet devel-
oped methods of harnessing the horse’s body, 

which would have allowed them to fully benefit 
from the horse’s strength. The addition of an 
auxiliary to the chariot would slow it consider-
ably, and was not necessarily appropriate for a 
military maneuver. Still, the additional soldier 
would make the chariot appear more imposing. 
This suggests that Pharaoh did not intend to 
engage the Israelites in open battle. Rather, he 
wished to frighten the Israelites into returning, 
and in this regard he nearly succeeded.

Canaan, the Israelites did not need to cross the Red Sea. From 
the eastern bank of the Nile, their way was open toward the 
Land of Israel, even if the Red Sea once extended further north 
than it does today. Still, God instructed Moses to turn from 
their route and camp by the sea.

 3 Pharaoh will then say of the children of Israel: Th ey are 
astray in the land. Th ey have lost their way, and are doubling 
back. Th e wilderness has closed in on them, allowing them to 
travel no further.

 4 I will harden Pharaoh’s heart. Aft er the plagues, the ruin, and 
the destruction infl icted upon Egypt, Pharaoh’s heart will be 
hardened one last time, and he will pursue them; and I will 
be exalted through Pharaoh, and through his entire army, 
and the Egyptians will know that I am the Lord, for some-
thing will occur now more miraculous than the plagues of 
Egypt. And they, the Israelites, did so.

 5 Meanwhile, it was told to the king of Egypt that the people 
had fl ed.D Th e three days originally agreed upon (see �:��–��) 
had passed, and the Israelites did not seem bound for any par-
ticular destination. Th e heart of Pharaoh and his servants 
was transformed with regard to the people, and they said: 
What is this that we have done, that we have sent Israel 
from our servitude? Th is nation of slaves fi lled an important 

economic function for us, and was part of our way of life. We 
did not mean to set them free, only to allow them a respite.

 6 He harnessed his chariot. Pharaoh commanded that his 
horses be harnessed to his personal chariot. And he took his 
people, his soldiers, with him.

 7 He took six hundred select chariots, the best he had. Th ese 
were the elite forces of Egypt, whose size is comparable to that 
of a modern armored division. And he took as well all the 
chariots of Egypt; chariots played a dominant role in Egypt’s 
military. And there were auxiliaries with all of them.D In ad-
dition to the driver, who held the reins, and the warrior, who 
held a weapon, usually a bow, as seen in ancient Egyptian draw-
ings, Pharaoh added an offi  cer over each chariot.

 8 Th e Lord hardened the heart of Pharaoh, king of Egypt, 
and he pursued the children of Israel; the children of Israel 
went out with a high hand, not as escapees.

 9 Egypt pursued them; all the horses and chariots of Pharaoh 
and his horsemen and his army caught up with them en-
camped by the sea, by Pi HaHirot, before Baal Tzefon.

 10 Pharaoh approached the Israelite encampment; the chil-
dren of Israel lift ed their eyes and behold, the forces of the 

Possible locations of Sukot, Migdol, and Baal Tzefon

Mural of Egyptian warriors on chariots laying siege, found in Rameses II’s 
temple in Thebes, thirteenth century BCE

Second 
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 Samples of explanatory notes giving historical or cultural context

BACKGROUND
from the sixth century BCE along with the gods 
of Tahpanhes. It is also the name of the ancient 
temple built to this god, on Jebel Aqra in Leba-
non, near Ugarit. Some have hypothesized, 
without archaeological evidence, that the Baal 

Tzefon mentioned here is a temple similar to 
that in Jebel Aqra that stood on Casius Mons, 
near Lake Bardawil, which historical records 
(Strabo) indicate was built by Phoenician sea-
farers to Baal. However, one must take into 

account the phenomenon of multiple places 
called by the same name: Names of places 
close to the Egyptian border, such as Sukot and 
Goshen, also appear as the names of places in 
the Land of Israel and northward. 

 ג

 ד

 ה

 ו

 ז

 ח

 ט

 י

נֵי֣  לִב  עֹה ר פַּ אָמַ֤ר  ו עַלהַיָּםֽ׃  חֲנ֖וּ  תַֽ ח֥וֹ  נִכ פ֔ןֹ  צ עַל  ֣ בַּ  נֵי לִפ הַיָּם֑  ין  וּבֵ֣ לֹ  דּ֖ מִג ין  ֥ בֵּ
ף  רָדַ֣ ו עֹה֮  ר אֶתלֵבפַּ י  ֣ תִּ חִזַּק ו ר׃  ֽ בָּ ד הַמִּ עֲלֵיהֶ֖ם  סָגַ֥ר  רֶץ  אָ֑ בָּ הֵ֖ם  ים  בֻכִ֥ נ ל  רָאֵ֔ ׂיִש
וַיַּעֲֽשׂוּכֵֽן׃  יהו֑ה  יאֲנִי֣  ֽ כִּ יִם  רַ֖ מִצ ע֥וּ  ֽיָד ו לחֵיל֔וֹ  כ וּב  עֹה פַר ּב ה  דָ֤ ב ֽ אִכָּ ו חֲרֵיהֶם֒  אַֽ
 ּרו ם וַיֹּֽאמ ע֤הֹ וַֽעֲבָדָיו אֶלהָעָ֔ ר ב פַּ בַ֨ ל ך יֵּהָֽפֵ֠ ַח הָעָ֑ם ו י בָרַ֖ ֥ יִם כִּ רַ֔ מִצ לֶך מֶ֣ ל ד וַיֻּגַּ
וֹ  אֶת־עַמּ֖ וֹ ו בּ֑ סֹ֖ר אֶת־רִכ נוּ׃ וַיֶּא דֵֽ ב ע ל מֵֽ רָאֵ֖ ׂיִשנוּ אֶת ֥ח לַּ ישִׁ ֽ ינוּ כִּ מַהזֹּ֣את עָשִׂ֔
וֹ׃  לּֽ עַלכֻּ ם  ֖ ִשִׁ ֽ שָׁ ו יִם  רָ֑ מִצ כֶב  רֶ֣ כ֖לֹ  ו ח֔וּר  בָּ  כֶב רֶ֙ שׁ־מֵא֥וֹת  שֵׁ ח  ֗ וַיִּקַּ וֹ׃  עִמּֽ ח  לָקַ֥
ל  רָאֵ֔ ׂנֵי֣ יִש ל וּב רָאֵ֑ ׂנֵי֣ יִש ּי ב חֲרֵ֖ ֹף אַֽ דּ֕ יִם וַיִּר רַ֔ מִצ לֶך עֹה מֶ֣ ר חַזֵּ֣ק יהו֗ה אֶת־לֵב֤ פַּ וַי
 ל־סוּס ּם כ יגוּ אוֹתָם חנִֹי֣ם עַל־הַיָּ֔ ֤ ִ ם וַיַּשּׂ חֲרֵיהֶ֗ יִם אַֽ רַ֜ פ֨וּ מִצ ּד ה׃ וַיִּר יָד֥ רָמָֽ ּים ב אִ֖ יֹֽצ
 ּאו ׂיב וַיִּש רִ֑ ע֖הֹ הִק פֽןֹ׃ וּפַר עַל צ ֥ נֵי֖ בַּ חִירֹ֔ת לִפ י הַֽ חֵיל֑וֹ עַל־פִּ יו ו ֖ רָשָׁ עֹ֔ה וּפָֽ ר כֶב פַּ רֶ֣

שני

רש״י

ֵי סְלָעִים  ֵי חוֹרִין. וְהֵם שְׁ ם בְּ עֲשׂוּ שָׁ ַּ ם שֶׁ הַחִירֹ‘ עַל שֵׁ
לָעִים: לִפְנֵי  י הַסְּ יֵיהֶם קָרוּי פִּ בֵּ יְ שֶׁ בוֹהִים זְקוּפִים, וְהַגַּ גְּ
דֵי לְַטְעוָֹן  ל ֱלֵֹי מִצְרַיִם כְּ אַר מִכָּ עַל צְפןֹ. הוּא ִשְׁ בַּ
י לַגּוֹיִם  גִּ רֵשׁ ִיּוֹב: ”מַשְׂ ה יִרָְָן. וְעָלָיו פֵּ יֹּמְרוּ: קָשָׁ שֶׁ

דֵם“ (יוב יב, כג):  וַיְַבְּ

בִים לַאֲחוֹרֵיהֶם: לִבְנֵי  הֵם שָׁ מַע שֶׁ יִּשְׁ שֶׁ רְעֹה. כְּ ג ׀ וְאָמַר פַּ
חֵם לָכֶם" (ללן פסוק  רֵָל. וְכֵן: ”ה׳ יִלָּ ֵי יִשְׂ רָאֵל. עַל בְּ יִשְׂ
יד) — עֲלֵיכֶם; ”ִמְרִי לִי ָחִי הוּא" (ברשי כ, יג) — ִמְרִי 
מוֹ: ”נִבְכֵי  עִים, וּבְלַעַז שירי״ר. כְּ קָּ לוּאִים וּמְשֻׁ עָלַי: נְבֻכִים הֵם. כְּ
כִי  כָא" (הלים פד, ז), ”מִבְּ עֵמֶק הַבָּ יָם" (יוב לח, טז), ”בְּ
ר,  דְבָּ מִּ לוּאִים הֵם בַּ ָְרוֹת" (יוב כח, י). ”נְבֻכִים הֵם" — כְּ

ּוּ וּלְֵיכָן יֵלְכוּ:  אֵיָן יוֹדְעִין לָצֵאת מִמֶּ שֶׁ

עִים  רְשָׁ ם בָּ רוּךְ הוּא מַְִקֵּ דוֹשׁ בָּ הַקָּ שֶׁ פַרְעֹה. כְּ בְדָה בְּ ד ׀ וְאִכָּ

י ִתּוֹ" וְגוֹ׳  טְתִּ פַּ ד. וְכֵן הוּא וֹמֵר: ”וְִשְׁ בֵּ ל וּמְִכַּ דֵּ מוֹ מְִגַּ שְׁ
י״ וְגוֹ׳ (יחזקאל  י וְנוֹדַעְתִּ תִּ שְׁ י וְהְִקַדִּ לְתִּ דִּ ךְ: ”וְהְִגַּ וְאַחַר כָּ
ךְ:  ת" וְאַחַר כָּ פֵי קָשֶׁ ר רִשְׁ בַּ ה שִׁ מָּ לח, כב-כג), וְאוֹמֵר: ”שָׁ
יהוּדָה ֱלִֹים" (הלים עו, ב-ד), וְאוֹמֵר: ”נוֹדַע ה׳  ”נוֹדָע בִּ

פַרְעֹה וּבְכָל חֵילוֹ. הוּא הְִחִיל  ה" (שם ט, יז): בְּ ט עָשָׂ פָּ מִשְׁ
בְחָן  יד שִׁ רְעָוּ: וַיַּעֲשׂוּ כֵן. לְַגִּ ּוּ הְִחִיל הַפֻּ עֲבֵרָה וּמִמֶּ בָּ
ה, וְלאֹ ָמְרוּ: הֵיַךְ ְִקָרֵב ֶל רוֹדְפֵינוּ?  מְעוּ לְקוֹל משֶֹׁ ָ שּׁ שֶׁ
ן  בְרֵי בֶּ א דִּ א ָמְרוּ: ֵין לָוּ ֶלָּ ! ֶלָּ ֹאָנוּ צְרִיכִים לִבְרח

עַמְרָם: 

יעוּ  הִגִּ הֶם, וְכֵיוָן שֶׁ לַח עִמָּ ד לְמֶלֶךְ מִצְרַיִם. ִיקְטוֹרִין שָׁ ה ׀ וַיֻּגַּ
אֵיָן חוֹזְרִין  בְעוּ לֵילֵךְ וְלָשׁוּב וְרָוּ שֶׁ קָּ ת יָמִים שֶׁ לשֶֹׁ לִשְׁ
י  ִ שּׁ ִ י וּבַשּׁ יּוֹם הָרְבִיעִי. וּבַחֲמִישִׁ ידוּ לְפַרְעֹ בַּ אוּ וְהִגִּ לְמִצְרַיִם, בָּ
ירָה,  חֲרִיָ מְרוּ שִׁ שַׁ בִיעִי יָרְדוּ לַיָּם, בְּ רָדְפוּ ַחֲרֵיהֶם, לֵיל שְׁ
יּוֹם  ירָה בַּ ִ סַח. לְכָךְ ָנוּ קוֹרִין הַשּׁ ל פֶּ בִיעִי שֶׁ וְהוּא יוֹם שְׁ
הֲרֵי ָמַר לֶָם: ”קוּמוּ  הָיָה, שֶׁ ֶ ה שּׁ ךְ מִמַּ בִיעִי: וַיֵּהָפֵךְ. ְֶפַּ ְ הַשּׁ
הֲרֵי  ךְ לֵב עֲבָדָיו, שֶׁ י" (לעיל יב, לא), וְְֶפַּ אוּ מִתּוֹךְ עַמִּ צְּ
עָבַר הָיוּ וֹמְרִים לוֹ: ”עַד מָתַי יִהְיֶה זֶה לָוּ לְמוֹקֵשׁ"  לְשֶׁ
בִיל מָמוֹנָם  שְׁ ף ַחֲרֵיהֶם בִּ יו ֶֶפְכוּ לִרְדֹּ (לעיל י, ז) וְעַכְשָׁ

אִילוּם: מֵעָבְדֵנוּ. מֵעֲבדֹ וֹתָוּ:  הִשְׁ שֶׁ

עִמּוֹ.  לָקַח  עַמּוֹ  וְאֶת  עַצְמוֹ:  בְּ הוּא  רִכְבּוֹ.  אֶת  ו ׀ וַיֶּאְסֹר 
י  חְנוּם; בּוֹאוּ עִמִּ לַּ דְבָרִים: לָקִינוּ וְנָטְלוּ מָמוֹנֵנוּ וְשִׁ כָם בִּ מְשָׁ

רֶךְ מְלָכִים עֲבָדָיו קוֹדְמִין  אָר מְלָכִים, דֶּ שְׁ וַאֲִי לאֹ ֵַְֶג כִּ
אֱמַר: ”וּפַרְעֹ הִקְרִיב"  ֶּ ים לִפְֵיכֶם, שֶׁ לְחָמָה, וַאֲִי ַקְדִּ מִּ לוֹ בַּ
רֶךְ  (ללן פסוק י), הִקְרִיב עַצְמוֹ וּמִהֵר לִפְֵי חֵילוֹתָיו; דֶּ
חֵלֶק,  כֶם בַּ וֶה עִמָּ יִּבְחַר, ִֲי ֶשְׁ מוֹ שֶׁ רֹשׁ כְּ זָּה בָּ מְלָכִים לִטּלֹ בִּ

לָל" (ללן טו, ט):  ק שָׁ אֱמַר: ”ֲחַלֵּ ֶּ שֶׁ

מְִיָן  בְּ ל רֶכֶב וְרֶכֶב שֶׁ חוּר' לְשׁוֹן יָחִיד, כָּ חוּר. נִבְחָרִים. ’בָּ ז ׀ בָּ
אָר הָרֶכֶב.  ל שְׁ הֶם כָּ חוּר: וְכלֹ רֶכֶב מִצְרָיִם. וְעִמָּ זֶה הָיָה בָּ
ל מִצְרַיִם, הֲרֵי  ֶ לוּ? ִם ּאֹמַר מִשּׁ הֵמוֹת הַלָּ וּמֵהֵיכָן הָיוּ הַבְּ
ל  ֶ ֶאֱמַר: ”וַיָּמָת כּלֹ מִקְֵ מִצְרָיִם" (לעיל ט, ו)! וְאִם מִשּׁ
וּ" (לעיל י, כו)!  רֵָל, וַהֲלאֹ ֶאֱמַר: ”וְגַם מִקְנֵנוּ יֵלֵךְ עִמָּ יִשְׂ
אן הָיָה  בַר ה׳" (לעיל ט, כ). מִכָּ ל מִי הָיוּ? מֵ"הַיָּרֶ ֵת דְּ ֶ מִשּׁ
ים רְצץֹ ֶת  חָשִׁ ְּ בַּ גּוֹיִם הֲרגֹ, טוֹב שֶׁ בַּ ר שֶׁ שֵׁ מְעוֹן וֹמֵר: כָּ י שִׁ רַבִּ

ַרְגּוּמוֹ:  רֵי צְבָאוֹ, כְּ לּוֹ. שָׂ ם עַל כֻּ לִשִׁ מחֹוֹ: וְשָׁ

הָיָה ּוֹלִ ֶם לִרְדֹּף ִם לָאו,  רְעֹה. שֶׁ ח ׀ וַיְחַזֵּק ה׳ אֶת לֵב פַּ
 :ֶוּמְפֻרְסֶמ ָבוֹה גְבוּרָה גְּ יָד רָמָה. בִּ וְחִזֵּק ֶת לִבּוֹ לִרְדֹּף: בְּ

מַהוּ  קָרַב',   ֹוּפַרְע’ לִכְֹּב:  לוֹ  הָיָה  הִקְרִיב.  י ׀ וּפַרְעֹה 
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 Samples of explanatory notes giving historical or cultural context

3:3 | The fat: The ĥelev is a layer of fat that covers the muscles in order to protect the internal organs, to control body temperature, and to control hormonal 
activity. The ĥelev also serves as a food repository that is digested by the body when it lacks nourishment. This layer of fat exists in all animals, though its 
thickness varies from one type of animal to another.

BACKGROUND

Fats from cattle burned on the altar

 13 All your meal off erings you shall salt with salt; and you 
shall not withhold the salt of the covenantD of your God 
from upon your meal off ering. Moreover, on all your off er-
ings you shall bring salt, not just on meal off erings.

 14 If, or when, you bring a meal off ering of fi rst fruits to the 
Lord, it shall be made of just-ripened produce,29 roasted in 
fi re, ground of a moist, soft  kernel. In this manner you shall 
bring the meal off ering of your fi rst fruits. According to the 
interpretation of the Sages, this is referring to the omer off ering, 

the meal off ering of barley brought on the sixteenth of Nissan, 
which is the fi rst meal off ering brought from the new crop of 
produce.30

 15 You shall put oil on it, and place frankincense on it. It is a 
meal off ering, and this is the manner of preparing a meal off er-
ing (see verse �).

 16 Th e priest shall burn its memorial portion, consisting of a 
handful from its fl our and from its oil, with all its frankin-
cense; it is a fi re off ering to the Lord.31

The peace offering was mentioned previously in Exodus (2:). Like the burnt offering and the meal offering, it 
is usually brought as a voluntary offering. However, the peace offering differs from those offerings with regard 
to the manner in which it is consumed. The burnt offering is an offering that indicates one’s full devotion to 
God and desire to give Him a gift, and it is therefore entirely consumed on the altar. The sin offering (see chap. 

) is partially burned on the altar and partially eaten by the priests, who receive their portion as a gift from God. In contrast, the peace offering is shared 
by all: Parts of the offering are burned on the altar, parts are consumed by the priests, and a significant part of the offering belongs to the individual 
who brought the offering. 

The sacred feast in which the peace offering is consumed evokes a unique experience that differs from the experience of sacrificing a burnt offering 
or meal offering. The term peace offering points to the atmosphere of peace and harmony that is inspired by the offering. The Hebrew term for peace 
offering, shelamim, is derived from the root shin-lamed-mem, which denotes completeness. 

The section concerning the peace offering concludes with the general prohibition of consuming forbidden fat or blood. These are the parts of the 
peace offering that are presented to God on the altar. Consequently, these parts of any animal are forbidden for human consumption. 

 1 If his off ering is a peace off ering: If he brings it from catt le, 
whether male or female, he shall off er it unblemished be-
fore the Lord. In contrast to the burnt off ering, for which one 
may bring only a male animal, the peace off ering may be either 
male or female. It must still be unblemished, as is the case with 
regard to all off erings.

 2 He, the owner, shall lay his hand on the head of his off er-
ing as though to transfer his identity to the animal. And he 
shall slaughter it at the entrance of the Tent of Meeting in 
the Tabernacle courtyard, or, during the Temple period, in the 
Temple courtyard. Th e rite of slaughter is not considered one 
of the four proper sacrifi cial rites; rather, it is a preparatory rite 
and therefore may be performed by a non-priest. Th e priestly 
service commences with the rites involving the blood of the of-
fering: Aaron’s sons, the priests, shall cast the blood around 
the altar. 

 3 Th e peace off ering is not burned in its entirety. Rather, he shall 
present from the peace off ering a portion of the off ering that 
will be burned on the altar as a fi re off ering to the Lord: Th e 
layer of fatBD that covers the innards, and all the fat that is on 
the innards, additional sections of fat that are adjacent to the 
internal organs.32

 4 Also included in the portion of the off ering burned on the 
altar are the two kidneys, and the fat that is on them, that 
is on the fl anks. Th is refers to the fat of the animal’s fl anks, 
which lies on the kidneys and extends to the hindquarters.33 
Some understand the fl anks to refer to the inner muscles of the 
haunches.34 And the diaphragm above the liver, although not 
the liver itself,35 with the kidneys he shall remove it.

 5 Aaron’s sons shall burn it, the above sections of the animal, 
which are burned as one unit,36 on the altar on the burnt 

The Peace Offering
LEVITICUS 3:117
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 Samples of explanatory notes giving historical or cultural context

2:13 | The salt of the covenant: In the ancient 
world, covenants were made using items that 
symbolized endurance or by performing acts 
that symbolized the fate of one who breaks the 
covenant, e.g., slaughtering animals or melting 
wax. Salt was a substance that was essential for 
the preparation of food and for its preservation, 
and it was also used medicinally and as an anti-
septic. These characteristics caused it to become 
a symbol of endurance, perpetuity, and purifica-
tion. Conversely, salt can dry up the earth and 
destroy fertile land. For all these reasons, salt 

was commonly used to symbolize the sealing of 
a covenant. A person who partook of the bread 
and salt of another was considered to be close to 
him (see also Genesis :54, Numbers :9, and 
II Chronicles :5). 

The offerings burned on the altar come from 
all of the three types of matter that comprise 
the physical world: Salt is inanimate matter, the 
meal offering is a form of vegetable life, and the 
animals and birds belong to the world of animal 
life. Salt, which is the most elementary of these 

items, is included in all of the offerings (see 
Rashi and Ramban). 

3:3 | The fat: The Torah distinguishes between 
two types of fat. The fat referred to as ĥelev is a 
fatty membrane, relatively firm and solid, which 
lies above the meat. Conversely, the fat that is 
integrated into the meat and the muscle tissue 
is known in rabbinic literature as shuman. It is 
not among the parts of a peace offering that 
are burned on the altar, and it is permitted for 
human consumption (see Horayot a; Ramban, 
verse 9). 

DISCUSSION

ךָ  חָתֶ֑ יךָ מֵעַ֖ל מִנ ית אֱלהֶֹ֔ רִ֣ ּלַח ב ית מֶ֚ בִּ֗ ׁל֣אֹ תַש לָח֒ ו מ לַח תִּ ֣ מֶּ ךָ֮ בַּ ת חָֽ ן מִנ ֣ בַּ ר ל־ק כ ו
ים  כּוּרִ֖ בִּ ת  חַ֥ מִנ יב  רִ֛ ק אִםתַּ לַח׃        ו מֶֽ יב  רִ֥ ק תַּ ךָ֖  נ ֽ בָּ ר ל־ק ּכ עַ֥ל 
 ָיה ֤ עָלֶ֙ נָתַֽתָּ יךָ׃ ו כּוּרֶֽ ת בִּ חַ֥ מִנ ת  אֵ֖ יב  רִ֕ ק תַּ ל  מֶ֔ ר כַּ רֶשׂ  ֣ גֶּ  ׁאֵש בָּ קָל֤וּי  יב  אָבִ֞ לַֽיהו֑ה 
 ּה שָׂ ר מִגִּ הּ  רָתָ֗ ּכ אֶת־אַז ן  הַכּהֵֹ֜ יר  טִ֨ הִק ו וא׃  הִֽ ה  חָ֖ מִנ בֹנָה֑  ל עָלֶ֖יהָ   ֥ תָּ מ שַׂ ו מֶן  שֶׁ֔

ה לַֽיהוֽה׃ ֖ ֶ הּ אִשּׁ בֹֽנָתָ֑ לל ּהּ עַ֖ל כ נָ֔ מ ַ וּמִשּׁ
ים  מִ֥ ה תָּ קֵבָ֔ אִם־נ זָכָריב אִם רִ֔ ה֣וּא מַק קָר ם מִןהַבָּ נ֑וֹ אִ֤ בָּ ר ים ק לָמִ֖ ׁזֶבַ֥ח שאִם ו
ק֡וּ  ר ז ֖תַח א֣הֶֹל מוֹעֵ֑ד ו חָט֕וֹ פֶּ ׁנ֔וֹ וּש בָּ ר עַל־רֹ֣אשׁ ק ֹיָדו ך סָמַ֤ נֵי֥ יהוֽה׃ ו נּוּ לִפ רִיבֶ֖ יַק
ה  ֖ ֶ ים אִשּׁ לָמִ֔  רִיב מִזֶּבַֽ֣ח הַשּׁ הִק יב׃ ו ח סָבִֽ ֖ בֵּ ז ם עַל־הַמִּ ֛ הֲֹנִי֧ם אֶת־הַדָּ הֲרֹ֨ן הַכּֽ נֵי אַֽ ּב
 אֵת רֶב׃ ו ּהַקר עַל ֖ לֶב אֲשֶׁ ל־הַחֵ֔ ּכ אֵת רֶב ו ֔ ֣ה אֶת־הַקֶּ כַסֶּ מ לֶב הַֽ לַֽיהו֑ה אֶת־הַחֵ֙
עַל  רֶת אֶתהַיֹּתֶ֙ ו ים  סָלִ֑ ּהַכעַל ר  ֖ אֲשֶׁ ן  עֲלֵהֶ֔ ר  ֣ אֲשֶׁ  לֶב אֶתהַחֵ֙ ו לָי֔תֹ  ּהַכ י  ֣ תֵּ ׁש
ה  עֹלָ֔ עַלהָ֣ חָה  בֵּ֔ ז הַמִּ  הֲרֹן נֵי־אַֽ ב אֹת֤וֹ  ירוּ  טִ֨ הִק ו ה׃  נָּ סִירֶֽ י לָי֖וֹת  ּהַכעַל ד  בֵ֔ הַכָּ

רביעי ג

 יג

 יד

 טו

 טז

 א

 ב

 ג

 ד

 ה

הֵמָה  נְךָ. עַ עוֹלַת בְּ ל קָרְבָּ חָג: עַל כָּ יִם בֶּ לַח, וְנִסּוּךְ הַמַּ מֶּ בַּ
ן:  לָּ ים כֻּ דָשִׁ ל הַקָּ וָעוֹף וְאֵמוּרֵי כָּ

הֲרֵי  י', שֶׁ לְשׁוֹן 'כִּ שׁ בִּ מֵּ קְרִיב. הֲרֵי "ִם" מְשַׁ יד ׀ וְאִם תַּ

 הִי ר, שֶׁ תוּב מְדַבֵּ מְִחַ הָעמֶֹר הַכָּ הֲרֵי בְּ אֵין זֶה רְשׁוּ, שֶׁ
חוֹבָה. וְכֵן: "וְאִם יִהְיֶה הַיֹּבֵל" וְגוֹ׳ (במדבר לו, ד): מִנְחַת 
אָה ָבִיב,  הִי בָּ ר, שֶׁ תוּב מְדַבֵּ מְִחַ הָעמֶֹר הַכָּ כּוּרִים. בְּ בִּ
אָה, ֶאֱמַר  עוֹרִים הִי בָּ בוּאָה, וּמִן הַשְּׂ ְַּוּל ה שּׁ עַת בִּ שְׁ בִּ
ערָֹה ָבִיב" (שמות ט, לא):  י הַשְּׂ ן: "כִּ אן: "ָבִיב" וְֶאֱמַר לְַלָּ כָּ
אִים,   קַלָּ אַבּוּב שֶׁ ין וֹתָה עַל הָאוּר בְּ שִׁ יַבְּ מְּ אֵשׁ. שֶׁ קָוּי בָּ
רֶשׂ  הִיַ חָה: גֶּ רֵיחַיִם, לְפִי שֶׁ אִלּוּלֵי כֵן ֵיּָ נִטְחֶֶת בָּ שֶׁ
 ָבִירָה וּטְחִי רֶשׂ. לְשׁוֹן שְׁ עוֹדָהּ לַחָה: גֶּ רוּסָה בְּ רְמֶל. גְּ כַּ

חָצָץ" (יכ ג, טז),  מוֹ: "וַיַּגְרֵס בֶּ רוֹסוֹ, כְּ ל גָּ רֵיחַיִם שֶׁ ה בְּ סָּ גַּ
ר מָלֵא,  עוֹד הַכַּ רְמֶל. בְּ י" (הלים קיט, כ): כַּ רְסָה ַפְשִׁ וְכֵן: "גָּ
ן ִקְרִָים  ּ, וְעַל כֵּ לָּ ין שֶׁ ִ שּׁ קַּ בוּאָה לַחָה וּמְלֵאָה בַּ ְַּה שֶׁ
צִקְלֹוֹ" (מלכים ב׳ ד, מב): רְמֶל', וְכֵן: "וְכַרְמֶל בְּ לִילוֹת 'כַּ הַמְּ

פרק ג

 — לָמִים"  "שְׁ עוֹלָם.  בָּ לוֹם  שָׁ ילִים  טִּ מַּ שֶׁ לָמִים.  א ׀ שְׁ

עָלִים:  ח וְלַכִֲֹּים וְַבְּ זְבֵּ וֹם לַמִּ הֶם שָׁ יֵּשׁ בָּ שֶׁ

בְרֵי  בָה, דִּ עַ הַקֵּ ל הַחֵלֶב וְגוֹ׳. לְָבִי חֵלֶב שֶׁ ג ׀ וְאֵת כָּ

עַל  י עֲקִיבָא וֹמֵר: לְָבִי חֵלֶב שֶׁ מָעֵאל. רַבִּ י יִשְׁ רַבִּ
ין:  קִּ הַדַּ

לָיוֹת  הַכְּ עַל  שֶׁ הַחֵלֶב  שֶׁ לַעַז,  בְּ פלק״ש  סָלִים.  ד ׀ הַכְּ

ה, וְזֶהוּ  סָלִים וְהֵם לְמַטָּ גֹבַהּ הַכְּ הֵמָה חַיָּה הוּא בְּ הַבְּ שֶׁ כְּ
לַעַז ונבי״ש, לבֶֹן  קּוֹרִין בְּ ַְיִם שֶׁ חַ הַמָּ ַּ הַחֵלֶב שֶׁ
ר חוֹפֵוּ:  שָׂ יוֹ הַבָּ ִְּחְַסָלִים, וּב גֹבַהּ הַכְּ רְֶה ְמַעְלָ בְּ ִַּה
י  קּוֹרִין יבלי״ש, וּבְלָשׁוֹן ֲרַמִּ סָךְ שֶׁ הַיֹּתֶרֶת. הוּא דּפֶֹן הַמָּ
הּ מְעַט, וּבְמָקוֹם  בֵד עִמָּ יִּטֹּל מִן הַכָּ בֵד. שֶׁ "חַצְרָ": עַל הַכָּ
בֵד" (ויקר ט, י):  אַחֵר הוּא וֹמֵר: "וְאֶת הַיֶֹּרֶ מִן הַכָּ
לָיוֹת  בֵד וּלְבַד מִן הַכְּ לָיוֹת. לְבַד מִן הַכָּ בֵד עַ הַכְּ עַל הַכָּ

" לְזוֹ:  ָֶּיְסִיר"

קְדֹּם עוֹלַת  ִּ בַד הָעוֹלָ, לָמַדְנוּ שֶׁ ה ׀ עַל הָעֹלָה. מִלְּ

 :ָעֲרָכ ן עַ הַמַּ מִיד לְכָל קָרְבָּ ָּ

רש״י
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 Samples of explanatory linguistic notes

DISCUSSION
1: | Tzafenat Paneah: Some have explained 
this as a descriptive term in Hebrew meaning 
“interpreter of secrets” (Targum Yonatan; Rashi). 
However, as this is the only instance of the root 
peh-ayin-nun-ĥet in the Bible, it is likely that this 
is in fact an Egyptian name given to Joseph by 
Pharaoh (Rashbam). There are other Israelites 
with Egyptian names in the Torah, e.g., Pinehas. 
Joseph’s new name is a title of honor commen-
surate to his lofty position. 

Asenat, daughter of Poti Fera: Despite the 
similarity in name, this was apparently not 
the daughter of Potifar (Rashbam), although 
there is a midrash which claims that Potifar and 
Poti Fera are one and the same (see Sota b). 
Joseph’s father-in-law was not an executioner 
like Potifar, but the head priest in the capital city 
of On, where there was a temple. By arranging 
this marriage, Pharaoh not only acted gener-
ously toward Joseph but also strengthened his 
position: Since priests in Egypt were infl uential 

members of society, Pharaoh wanted Joseph to 
have direct ties with this other source of power 
of the ruling classes. 

1: | Grain like the sand of the sea: For a 
very long time, until nearly two thousand years 
ago, Egypt was the leading country in grain 
production. It grew enough for all its needs 
and even exported a signifi cant amount of pro-
duce to lands near and far. During the period 
of Roman rule, Egypt served as the granary of 
Rome (see Isaiah  :). 

 43 He had him ride in the alternate chariot that he had, the 
chariot he would use when the king’s regular chariot was un-
available. Pharaoh kept his personal chariot exclusively for him-
self. And they cried before him: Kneel.7 When Joseph trav-
eled in his chariot, all were obliged to kneel before him. And he 
was set over the entire land of Egypt. Pharaoh formally and 
publicly announced that Joseph was in charge of all of Egypt. 

 44 Pharaoh summarized the matt er and said to Joseph: I am 
Pharaoh, descendant of the gods, ruler and governor, and yet, 
beyond that, without you no man shall lift  his hand or his 
foot in the entire land of Egypt. You have full authority over 
everything that is done in the land. 

 45 Pharaoh called Joseph’s name Tzafenat Paneah;BD and as 
Joseph was now an important fi gure, Pharaoh arranged for him 
to be married: He gave him Asenat, daughter of Poti Fera,D 
priest of On,B as a wife. Joseph came out over the land of 
Egypt; he traversed the land as its ruler and began to organize 
its internal aff airs. 

 46 Joseph was thirty years old as he stood before Pharaoh king 
of Egypt. Th irteen years had passed since his original dreams, 
due to which he was sold and exiled from his land (��:�). Since 
that time his status had changed beyond recognition. Joseph 
came out from before Pharaoh, and he passed through the 
entire land of Egypt in order to put into practice his advice to 
Pharaoh.

 47 Th e earth produced, during the seven years of plenty, in 
abundance [kematzim]. Th e grains of a single stalk amounted 
to a handful [kometz], or several handfuls.8 Alternatively, some 
explain that this means that the earth produced enough to fi ll 
the storehouses.9 In any event, the verse expresses the fact that 
the yield of the land was extensive. 

 48 He, Joseph, gathered all the food of the seven years that was 
in the land of Egypt and placed food in the cities; he placed 
the food of the fi elds that was around the city in it. In every 
city Joseph stored the produce that grew in its environs, both 
in order to keep the produce in the local climate to which it 

was accustomed, and also 
because each city could 
estimate accurately the 
amount of produce re-
quired for its inhabitants. 

 49 Joseph amassed grain 
like the sand of the sea,D 
very much, until one 
stopped counting as it 
was without number. 
An enormous amount of 
produce grew each year. It 
is possible that this verse 
should be understood lit-
erally: At fi rst they tried 
keeping records, but even-
tually they gave up, overwhelmed by the sheer mass of produce. 

 50 Two sons were born to Joseph during the years of plenty be-
fore the advent of the year of the famine, who were born to 
him by Asenat, daughter of Poti Fera, priest of On.

 51 Joseph called the name of the fi rstborn Manasseh, as he felt: 
God has made me forget [nashani] all my toil, my suff ering 
and hardship, and the trouble of my father’s entire house, 
from which I suff ered for many years, as I am now a new person.

 52 He called the name of the second son Efraim, as he said: Not 
only have I forgott en my suff ering, but now God has made me 
fruitful [hifr ani] in that I have become successful and risen to 
prominence in the land of my affl  iction.

 53 Th e seven years of plenty that was in the land of Egypt 
concluded.

 54 Th e seven years of famine began to come, as Joseph had 
said. In Egypt, which is mainly dependent not on rainfall but 
on an irrigation system whose source is the Nile, this transi-
tion was sharp. If for whatever reason the water level in the Nile 
falls lower than required, the land does not produce, resulting 
in famine. Furthermore, this was not merely a local problem in 

Fresco, Tomb of Nakht, 1–13 BCE
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 Samples of explanatory linguistic notes

BACKGROUND
1: | Tzafenat Paneah: The suffi  x represented 
here by the letters ayin-nun-ĥet, typically spelled 
“ankh” in English, denotes life in Egyptian. This 
suffi  x was added to the names of important in-
dividuals, e.g., the pharaoh Tutankhamun, whose 
name is a fusion of the words tut, ankh, and 
amun. One can see in Egyptian engravings the 

ankh symbol, an object that represents the life 
force, borne by gods and nobles. Some maintain 
that its shape is meant to be reminiscent of the 
Nile, which was the source of all life for Egypt. 

On: The ancient capital of Egypt, located in the 
southern tip of the Nile Delta. On served as an 

important religious center for the sun god Aten. 
Upon the Hellenist conquest of Egypt, its name 
was changed to the Greek Heliopolis, which 
means City of the Sun (see commentary on Isaiah 
1:18). 

  מג

  מד

  מה

  מו

  מז

  מח

  מט

  נ

  נא

  נב

 נג

  נד

עַ֖ל  אֹת֔וֹ  נָת֣וֹן  ו  ך רֵ֑ אַב פָנָי֖ו  ל א֥וּ  ר וַיִּק ר־ל֔וֹ  אֲשֶׁ  נֶה ׁש הַמִּ בֶ֤ת  כֶּ מִר ּב אֹת֗וֹ  ֣ב  כֵּ וַיַּר
ישׁ  אִ֧ ים  לֽאֹ־יָרִ֨ יךָ  עָדֶ֗ וּבִל ע֑הֹ  פַר אֲנִי֣  אֶל־יוֹסֵ֖ף  ע֛הֹ  ר פַּ וַיֹּ֧אמֶר  יִם׃  רָֽ מִצ רֶץ  ל־אֶ֥ ּכ
 ֒ ח נֵ֒ ע פַּ נַ֣ת  צָֽפ ם־יוֹסֵף֮  ֽ שֵׁ ע֥הֹ  פַר א  רָ֨ וַיִּק יִם׃  רָֽ מִצ רֶץ  ל־אֶ֥ כ ּב ל֖וֹ  אֶת־רַג ו אֶת־יָד֛וֹ 
יִם׃ רָֽ רֶץ מִצ ה וַיֵּצֵ֥א יוֹסֵ֖ף עַל־אֶ֥ ֑ ָ אִשּׁ ן אֹ֖ן ל רַע כּהֵֹ֥ וֹטִי פֶ֛ ת־פּ֥ ת בַּ נַ֗ ס ן־ל֣וֹ אֶת־אָֽ וַיִּתֶּ
נֵי֣  פ מִלִּ  יוֹסֵף וַיֵּצֵא֤  יִם  רָ֑ מִצ לֶך מֶֽ ע֣הֹ  ר פַּ נֵי֖  לִפ ד֕וֹ  מ ע ּב ה  נָ֔ שָׁ ים  ֣ לשִֹׁ ׁשן בֶּ  יוֹסֵף ו
ים׃  מָצִֽ לִק בָ֑ע  ָ הַשּׂ נֵי֣  ׁש בַע  ֖ שֶׁ ּב רֶץ  הָאָ֔ עַשׂ  ֣ וַתַּ יִם׃  רָֽ מִצ רֶץ  לאֶ֥ כ ּב יַּעֲֽבֹ֖ר  וַֽ עֹ֔ה  פַר
ים  עָרִ֑ ֽ בֶּ ןאֹ֖כֶל  וַיִּתֶּ יִם  רַ֔ מִצ רֶץ  אֶ֣ ּב  ּהָיו ֤ר  אֲשֶׁ ים  נִ֗ שָׁ בַע  ֣ שֶׁ ׀  לאֹ֣כֶל  ּכאֶת ץֹ  בּ֞ וַיִּק
֣ה  בֵּ ח֥וֹל הַיָּם֖ הַר ּר כ ֛ ף בָּ ֹר יוֹסֵ֥ בּ֨ תוֹכָֽהּ׃ וַיִּצ ּן ב יהָ נָתַ֥ יבֹתֶ֖ בִֽ ר ס ֥ יר אֲשֶׁ ה־הָעִ֛ דֵֽ ׂאֹ֧כֶל ש
נַת֣  ׁב֖וֹא ש רֶם תָּ טֶ֥ ּים ב נֵי֣ בָנִ֔ ׁש ד יוֹסֵ֤ף יֻלָּ ֽר׃ וּל פָּ ין מִס יאֵ֥ ֹר כִּ פּ֖ ל לִס יחָדַ֥ ֽ א֑דֹ עַ֛ד כִּ מ
ם  ֥ אֶת־שֵׁ ף  יוֹסֵ֛ א  רָ֥ וַיִּק אֽוֹן׃  ן  כּהֵֹ֥ רַע  פֶ֖ וֹטִי  ת־פּ֥ בַּ ת  נַ֔ ס אָֽ  ֹדָה־לּו ֽיָל ֤ר  אֲשֶׁ רָעָ֑ב  הָֽ
נִי֖  ֵ ם הַשּׁ ֥ ת שֵׁ אֵ֛ י׃ ו ֥ית אָבִֽ לבֵּ ּת כ אֵ֖ י ו ל־עֲמָלִ֔ ּאֶת־כ נִי אֱלהִֹים ֤ ַ י־נַשּׁ ֽ ה כִּ ֑ ֶ נַשּׁ כ֖וֹר מ ּהַב
ר  ֥ אֲשֶׁ בָ֑ע  ָ הַשּׂ נֵי֣  ׁש בַע  ֖ שֶׁ ינָה  לֶ֕ כ וַתִּ יִֽי׃  נ ע רֶץ  אֶ֥ ּב ים  אֱלהִֹ֖ נִי  רַ֥ הִפי ֽ כִּ יִם  רָ֑ אֶפ א  קָרָ֣
י  הִ֤ וַי יוֹסֵ֑ף  ר  אָמַ֣ ר  ֖ אֲשֶׁ ֽ כַּ לָב֔וֹא   רָעָב הָֽ נֵי֤  ׁש בַע  ֣ שֶׁ ינָה  חִלֶּ֜ ּוַת יִם׃  רָֽ מִצ רֶץ  אֶ֥ ּב הָיָה֖ 

רביעי

רש״י

כֶת ֵצֶל  בְתּוֹ, הַמְהַלֶּ ִיָּה לְמֶרְכַּ ְ נֶה. הַשּׁ שְׁ בֶת הַמִּ מִרְכֶּ מג ׀ בְּ

לְשׁוֹן  א”, ’רַךְ‘ בִּ א לְמַלְכָּ ין ַבָּ ַרְגּוּמוֹ: ”דֵּ לּוֹ: אַבְרֵךְ. כְּ שֶׁ
ר רֵיכָא” (בבא  פִין‘: ”לָא רֵיכָא וְלָא בַּ ָּ ֻ ’הַשּׁ י מֶלֶךְ, בְּ אֲרַמִּ
י יְהוּדָה: ”ַבְרֵךְ” זֶה  רַשׁ רַבִּ דָה, דָּ בתר ד ע״). וּבְדִבְרֵי ַגָּ

י יוֹסִי  ִים. ָמַר לוֹ רַבִּ ָ שּׁ חָכְמָה וְרַךְ בַּ הוּא ָב בְּ יוֹסֵף, שֶׁ
ה מְעַוֵּת עָלֵינוּ ֶת  י, עַד מָתַי ַתָּ רַבִּ ן דּוּרְמַסְקִי: בֵּ בֶּ
הַכּלֹ יְהוּ  יִם, שֶׁ רְכַּ א לְשׁוֹן בִּ תוּבִים? ֵין ’ַבְרֵךְ‘ ֶלָּ הַכְּ
אֱמַר: ”וְָתוֹן תֹוֹ״ וְגוֹ׳:  ֶּ עְִיָן שֶׁ חַ יָדוֹ, כְּ ַּ כְנָסִין וְיוֹצְאִיןִ

זֵרוֹת עַל מַלְכוּתִי,  יָדִי לִגְזֹר גְּ יֵּשׁ יְכלֶֹת בְּ מד ׀ אֲנִי פַרְעהֹ. שֶׁ

רְשׁוְּךָ.  לּאֹ בִּ לְעָדֶיךָ, שֶׁ לּאֹ יָרִים ִישׁ ֶת יָדוֹ בִּ וַאֲִי גּוֹזֵר שֶׁ
בָר ַחֵר, ”ִֲי פַרְעִֲ ,”ֹי ֶהְיֶה מֶלֶךְ, ”וּבִלְעָדֶיךָ״ וְגוֹ׳,  דָּ
א  ” (לעיל פסוק מ) ֶלָּ ךָּ ל מִמֶּ א ֶגְדַּ סֵּ גְמַת ”רַק הַכִּ זוֹ דֻּ
עַ: אֶת יָדוֹ וְאֶת  בַּ עַת ְתִיַת הַטַּ שְׁ הֻצְרַךְ לְפָרֵשׁ לוֹ בִּ שֶׁ

ַרְגּוּמוֹ:  רַגְלוֹ. כְּ

מְיוֹן  עְֵחַ‘ דִּ פוּנוֹ, וְאֵין לְ‘פַּ . מְפָרֵשׁ הַצְּ עְנֵח מה ׀ צָפְנַת פַּ

קְרָ: פּוֹטִי פֶרַע. הוּא פּוֹטִיפַר, וְִקְרָ פּוֹטִיפֶרַע עַל  מִּ בַּ
ב זְכוּר:  כַּ קַח ֶת יוֹסֵף לְמִשְׁ לָּ רֵס מֵאֵלָיו, לְפִי שֶׁ ָְּס נִּ שֶׁ

שׁוֹן  שׁוֹן ֶעֱקָר מִלְּ ַרְגּוּמוֹ, וְאֵין הַלָּ עַשׂ הָאָרֶץ. כְּ מז ׀ וַתַּ

יָּה: לִקְמָצִים. קֹמֶץ עַל קֹמֶץ, יָד עַל יָד הָיוּ וֹצְרִין:  עֲשִׂ

ל ֶרֶץ וְאֶרֶץ  כָּ תוֹכָהּ. שֶׁ דֵה הָעִיר... נָתַן בְּ מח ׀ אֹכֶל שְׂ

קוֹם  הַמָּ מֵעֲפַר  בוּאָה  ְּ בַּ וְנוִְֹין  רוֹתֶיהָ,  פֵּ  ֶמַעֲמֶד
רָקֵב:  בוּאָה מִלֵּ ְַּת הֶ וּמַעֲמִיד

ר חָדַל לוֹ הַסּוֹפֵר לִסְפּרֹ,  י חָדַל לִסְפֹּר. עַד ֲשֶׁ מט ׀ עַד כִּ

ר,  אֵין מִסְפָּ ר. לְפִי שֶׁ י אֵין מִסְפָּ וַהֲרֵי זֶה מִקְרָ קָצָר: כִּ
הָא‘:  לְשׁוֹן ’דְּ שׁ בִּ מֵּ י‘ מְשַׁ וַהֲרֵי ’כִּ
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 Samples of explanatory linguistic notes

DISCUSSION
13:21 | The Lord: God appears in the world 
by way of angels or messengers (see Rashi; 
Rashbam; Ramban; Ĥizkuni; Bekhor Shor 
4:9). The verse below (4:9) describes the 

movements of this pillar, and there it is referred 
to as an angel. 

1:2 | Baal Tzefon: This may be a reference to 
Set, Egyptian god of the desert, darkness, and 

destruction. Over the course of many genera-
tions the Egyptians did not know how to relate 
to the God of Israel, and where to place Him 
within their pantheon. They saw Him as a local 

Certain commandments were enumerated before and after the account of the plague of the 
firstborn and the exodus from Egypt, in order to imprint the memory of these great events 
on the consciousness of the Jewish people for all time. The Torah now returns to the story 
of the children of Israel, describing the beginning of their journey into the wilderness. Here, 
the people’s first campsites are briefly enumerated, as well as certain matters concerning their 
general route and manner of travel. The Torah also notes the fulfillment of the promise made 

to Joseph, that his bones would be returned from Egypt.

 17 It was, in Pharaoh’s sending forth the people, that God did 
not guide them via the land of the Philistines, along the 
Mediterranean coast, although it was near, for God said: 
Lest the people reconsider when they see war. Although the 
Philistines were not a large nation, they were militarily power-
ful. Passing through their land risked a war which might have 
caused the Israelites to reverse course and return to Egypt.

 18 God led the people circuitously, via the wilderness of 
the Red Sea. Instead of turning northward, toward the 
Mediterranean coastline, God led them southeast. And the 
children of Israel came up armed from the land of Egypt, 
as they assumed that they would eventually be forced to fi ght.2 
God decided that they were not yet ready to stand in batt le, and 
He therefore guided them on a path that would avoid direct 
confrontation with the Philistines.

 19 Moses took the bones of Joseph with him, for he, Joseph, 
had administered an oath to the children of Israel, the chil-
dren of Jacob,3 or the Israelites in general, saying: God will re-
member and redeem you; and when this occurs, I request that 

you shall bring my bones up from here, from Egypt, with 
you.

 20 Th ey, the Israelites, traveled from a place called Sukot; alter-
natively, from a place where there were booths [sukkot], and 
they encamped in Etam, at the edge of the wilderness. Until 
this point, the Israelites traveled in fertile areas that were part 
of Egypt or Goshen. Now, they begin to travel in uninhabited 
areas.

 21 So that they could navigate the desert, an angel of the LordD 
was going before them by day in a pillar of cloud to guide 
them on the way. Th ey followed the cloud, which represented 
the glory of God. And by night He would go with them in a 
pillar of fi re to illuminate for them, to go day and night. It is 
unclear whether the Israelites actually traveled by night. In any 
event, the pillar of fi re gave them the ability to do so.4

 22 Th e pillar of cloud by day and the pillar of fi re by night 
would not move from before the people. Th e Israelites did 
not know where they were traveling; these two pillars repre-
sented God’s guiding hand in the wilderness.

When God struck Egypt with the plagues, the Israelites remained on the periphery. They stayed in 
their dwellings, and they did not witness with their own eyes the wonders that Moses performed 
in God’s name. Only at the Red Sea do Israel witness these miraculous events to their full dramatic 
extent. Furthermore, unlike the plagues that descended on Egypt within their borders, the occurrences 
described here come with sudden, quick intensity. This is also a defining moment for Moses in his 

capacity as leader and redeemer in the eyes of the people.

 1 Th e Lord spoke to Moses, saying:
 2 Speak to the children of Israel, that they return in the direc-

tion of Egypt and encamp before Pi HaHirot,B a famous place 

at the time. Th e name Pi is Egyptian. It is located between 
Migdol and the Red Sea, before the pagan god Baal Tzefon.BD 
Opposite it you shall encamp, by the sea. On their way to 

The Beginning of the Journey in 
the Wilderness 
EXODUS 13:1722

The Israelites at the Red Sea
EXODUS 14:131

14

Parashat
 Beshalah
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 Samples of explanatory linguistic notes

 י

 יא

 יב
 יג

 יד

 טו

 טז

 יז

 יח
 יט

תָּ  פ ֥ נָשַׁ י׃  מוֹ יָדִֽ ֖ וֹרִישֵׁ י תּֽ בִּ֔ יק חַר אָרִ֣ י   שִׁ֔ נַפ
יִם  מַ֖ ּרֶת ב ֽעוֹפֶ֔ צָֽלֲלוּ כַּ מוֹ יָם֑  ֣ סָּ רֽוּחֲךָ֖ כִּ ב
י  מִ֥ אֵלִם יהו֔ה  ֽ י־כָמֹ֤כָה בָּ מִֽ ים׃  ירִֽ אַדִּ
ה תֹ ע֥שֵֹׂ הִלּ֖ א ת נוֹרָ֥ ֹדֶשׁ  קּ֑ ר בַּ ֣ דָּ מֹ֖כָה נֶא כָּ
יתָ  נָחִ֥ רֶץ׃  לָעֵ֖מוֹ אָֽ ב ךָ֔ תִּ ינ מִ֣ י ָית נָטִ֙ פֶֽלֶא׃ 
וֵ֥ה  נךָ֖ אֶל ּז ע תָּ ב ל נֵהַ֥ תָּ  ל אָ֑ ךָ֖ עַם־ז֣וּ גָּ ּד חַס ב
יל  חִ֣ ז֑וּן  גָּ ים יִר ֖ ע֥וּ עַמִּ מ ֽ שָׁ ךָ׃  ֽ שֶׁ ד ק
הֲלוּ אַלּוּפֵ֣י  ז נִב אָ֤ ת׃  שֶׁ לָֽ ּי פ בֵ֖ ׁז יֹֽש אָחַ֔
נָמ֕גֹוּ  עַד  ב יֽאֹחֲזֵמ֖וֹ רָ֑ אֵילֵ֣י מוֹאָ֔ אֱד֔וֹם 
תָה ֹל עֲלֵיהֶם֤ אֵימָ֙ פּ֨ תִּ נָעַֽן׃   י כ בֵ֥ ׁלֹ יֹֽש כּ֖
עַד־ בֶן  אָ֑ מ֣וּ כָּ ּרֽוֹעֲךָ֖ יִד ד֥לֹ ז ג בִּ חַד  וָפַ֔
עַֽד־יַעֲֽבֹ֖ר עַם־ז֥וּ ךָ יהו֔ה  ּיַעֲֽבֹ֤ר עַמ
מָכ֧וֹן ךָ֔  ר נַחֲֽלָֽת הַ֣ ּב ֹמו עֵ֙ תִטָּ מוֹ ו בִאֵ֗ ּת קָנִיֽתָ׃ 
וֹנֲנ֥וּ  שׁ אֲדנָֹי֖ כּֽ דָ֕ ּמִק תָּ יהו֑ה   עַ֖ל ךָ֛ פָּ ּת ב שִׁ ל
י  ֣ כִּ עֹלָ֥ם וָעֶֽד׃  ל ֹל֖ך יהו֥ה ׀ יִמ יךָ׃  יָדֶֽ

רש״י

יק  א עַל הַתִּ תּאֹמַר, ֵין לְשׁוֹן רֵיקוּת נוֹפֵל עַל הַיּוֹצֵא ֶלָּ
ֲ ,בָל לאֹ עַל הַחֶרֶב וְעַל  ָּ יָּצָא מִמֶּ לִי שֶׁ ק וְעַל הַכְּ וְעַל הַשַּׂ
לְשׁוֹן ”וַיָּרֶק ֶת חֲִיכָיו"  י" כִּ הַיַּיִן, וְלִדְחֹק וּלְפָרֵשׁ ”ָרִיק חַרְבִּ
שׁוֹן מוּסָב ַף עַל  י — מָצִינוּ הַלָּ חַרְבִּ יֵּן בְּ (ברשי יד, יד), ֶזְדַּ
לִי  מֶן ּוּרַק" (שיר השירים , ג), ”וְלאֹ הוּרַק מִכְּ הַיּוֹצֵא, ”שֶׁ
אן  תוּב כָּ לִי' ֵין כָּ לִי" (ירמיה מח, י), ’לאֹ הוּרַק הַכְּ אֶל כֶּ
שׁוֹן מוּסָב  לִי", מָצִינוּ הַלָּ לִי ֶל כְּ א ”לאֹ הוּרַק הַיַּיִן מִכְּ אֶלָּ
עַל הַיַּיִן, וְכֵן: ”וְהֵרִיקוּ חַרְבוָֹם עַל יְפִי חָכְמֶָךָ" (יחזקאל 
מוֹ: ”מוֹרִישׁ  מוֹ. לְשׁוֹן רִישׁוּת וְדַלּוּ, כְּ חִירָם: תּוֹרִישֵׁ כח, ז) דְּ

יר" (שמואל ׳ ב, ז):  וּמַעֲשִׁ

הֶם" (ישעיה מ,  ף בָּ . לְשׁוֹן הֲפָחָה, וְכֵן ”וְגַם ָשַׁ פְתָּ י ׀ נָשַׁ
עוֹפֶרֶת. ֲבָר,  קְעוּ, עָמְקוּ, לְשׁוֹן ”מְצוּלָ": כַּ כד): צָלֲלוּ. שָׁ

לַעַז:  פלו״ם בְּ

מוֹ: ”וְאֶת ֵילֵי הָאָרֶץ לָקָח" (יחזקאל  חֲזָקִים, כְּ אֵלִם. בַּ יא ׀ בָּ
ה" (הלים כב, כ): נוֹרָא  יז, יג), ”ֱיָלוּתִי לְעֶזְרִָי חוּשָׁ
ן: ”לְךָ  ן יִמְעֲטוּ, עַל כֵּ הִלּוֹתֶיךָ פֶּ ְּ יד ַגִּ תְהִלּתֹ. יָרוּי מִלְּ

" (שם סה, ב):  מִיָּה ְהִלָּ דֻּ

עִים  רוּךְ הוּא נוֹטֶה יָדוֹ הָרְשָׁ דוֹשׁ בָּ הַקָּ שֶׁ יב ׀ נָטִיתָ יְמִינְךָ. כְּ

יָָהּ,  הַטָּ יָדוֹ וְנוֹפְלִים בְּ הַכּלֹ ָתוּן בְּ לִים וְנוֹפְלִים, לְפִי שֶׁ כָּ
עָזֻר"  וְָפַל  עוֹזֵר  ל  וְכָשַׁ יָדוֹ  ה  יַטֶּ ”וַה׳  וֹמֵר:  וְכֵן הוּא 
יַד ָדָם,  בְּ תוִּים  ְַּה  ל לִכְלֵי זְכוּכִי (ישעיה לא, ג). מָשָׁ
בְלָעֵמוֹ אָרֶץ.  רִים: תִּ בְּ ַּ ה יָדוֹ מְעַט וְהֵם נוֹפְלִים וּמִשְׁ מַטֶּ
יק" (לעיל  דִּ אָמְרוּ: ”ה׳ הַצַּ כַר שֶׁ שְׂ זָּכוּ לִקְבוּרָה, בִּ אן שֶׁ מִכָּ

ט, כז): 

א וְסוֹבֵל,  ם לְשׁוֹן נוֹשֵׂ רְגֵּ ִּ קְלוֹסְּל. וְאוֵְַלְשׁוֹן מ . יג ׀ נֵהַלְתָּ
 :חַר לָשׁוֹן הָעִבְרִיַ ׁק לְפָרֵש קְדֵּ וְלאֹ דִּ

ֵי  הָרְגוּ ֶת בְּ ֵי שֶׁ ת. מִפְּ לָשֶׁ בֵי פְּ זִין: יֹשְׁ זוּן. מְִרַגְּ יד ׀ יִרְגָּ
דִבְרֵי  פרָֹשׁ בְּ מְּ חָזְקָה, כַּ ץ וְיָצְאוּ בְּ הֲרוּ ֶת הַקֵּ מִּ אֶפְרַיִם שֶׁ

י גַת":  הַיָּמִים (׳ ז, כא): ”וַהֲרָגוּם ְַשֵׁ

 ֹם לִירֶָטו ׀ אַלּוּפֵי אֱדוֹם אֵילֵי מוֹאָב. וַהֲלאֹ לאֹ הָיָה ל
הָיוּ  ֵי ִֲינוּת שֶׁ א מִפְּ הֲרֵי לאֹ עֲלֵיהֶם הוֹלְכִים? ֶלָּ לוּם, שֶׁ כְּ
רֵָל: נָמגֹוּ. ָמַסּוּ,  ל יִשְׂ בוֹדָם שֶׁ מִתְאוֹנְִים וּמִצְטַעֲרִים עַל כְּ

" (הלים סה, י), ָמְרוּ: עָלֵינוּ הֵם  ָֶּמֹגְג ְּ רְבִיבִים מוֹ: ”בִּ כְּ
אִים לְכַלּוֹתֵינוּ וְלִירַשׁ ֶת ַרְצֵוּ:  בָּ

עַל  וָפַחַד.  הָרְחוֹקִים:  עַל  אֵימָתָה.  עֲלֵיהֶם  פֹּל  טז ׀ תִּ

ר הוֹבִישׁ" וְגוֹ׳  מַעְוּ ֵת ֲשֶׁ י שָׁ אֱמַר: ”כִּ ֶּ עְִיָן שֶׁ רוֹבִים, כְּ הַקְּ
בְתָּ  ַרְגּוּמוֹ: קָנִיתָ. חִבַּ (יהושע ב, י): עַד יַעֲבֹר... עַד יַעֲבֹר. כְּ
חָבִיב עַל הָאָדָם:  דָמִים יְקָרִים שֶׁ נוּי בְּ חֵפֶץ הַקָּ אָר ֻמּוֹ, כְּ ְ מִשּׁ

נֵס לָאָרֶץ, לְכָךְ לאֹ  לּאֹ יִכָּ ה שֶׁ א משֶֹׁ בִאֵמוֹ. ַְִבָּ יז-יח ׀ תְּ

ֶגֶד  ה מְכֻוָּן כְּ ל מַטָּ שׁ שֶׁ ךָ. מִקְדָּ בְתְּ בִיֵנוּ': מָכוֹן לְשִׁ ְּ’ אֱמַרֶ
דוֹל  עַם עָלָיו זָקֵף גָּ דָשׁ. הַטַּ ": מִקְּ עַלְתָּ ר ”פָּ ל מַעְלֲ ָשֶׁ א שֶׁ סֵּ כִּ
ר כּוֹנְנוּ יָדֶיךָ ה׳.  שׁ ֲשֶׁ קְדָּ אַחֲרָיו, הַמִּ לְּ ם שֶׁ ֵ בַת הַשּׁ ֵִּפְרִידוֹ מְַל
אֱמַר ”ַף  ֶּ יָד ַחַ, שֶׁ הָעוֹלָם נִבְרָ בְּ שׁ, שֶׁ קְדָּ י הַמִּ חָבִיב בֵּ
י יָדַיִם. וְאֵימָתַי  תֵּ שְׁ שׁ בִּ יָדִי יָסְדָה ֶרֶץ" (ישעיה מח, יג), וּמִקְדָּ
"ה׳ יִמְלךְֹ לְעלָֹם וָעֶד", לֶעָתִיד לָבאֹ  זְמַן שֶׁ י יָדַיִם? בִּ תֵּ שְׁ ֶ בִּ יִבָּ
לּוֹ, וּ"לְעלָֹם וָעֶד" לְשׁוֹן עוֹלָמִי הוּא וְהַוָּי״ו בּוֹ  לוּכָ שֶׁ ל הַמְּ כָּ שֶׁ
תוּחָה, ֲבָל ”וְאָנכִֹי הַיּוֹדֵע וָעֵד" (ירמיה  יְסוֹד, לְפִיכָךְ הִי פְּ

 :הִי ָמּוּשׁ, קְמוּצ הַוָּי״ו בּוֹ שִׁ כט, כג) שֶׁ
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 Samples of explanatory linguistic notes

HeronRoller

Eagle-owlBarn owlShort-eared owl Brown fish owlLittle owl

Hoopoe BatEgyptian vulture

Eurasian sparrow hawk

  and the sparrow hawkB aft er its kind. 
 17 Th e litt le owl,B the fi sh owl,B a coastal bird that snatches fi sh 

from the sea,29 and the short-eared owl.B 
 18 Th e barn owl,B the eagle-owl,B and the roller.B 
 19 Th e stork [hasida].B Although ĥasida refers to the stork in 

modern Hebrew, the true identity of the ĥasida was a matt er 
of disagreement among Jews in the Middle Ages. Jews living in 
central and eastern Europe considered the stork a non-kosher 
bird, while the Jews of Spain considered it kosher.30 And the 
heron,B a bird similar to the ĥasida, aft er its kind, the hoopoe,B 

and the bat.B Th e bat is a mammal, not a bird.  It is listed here 
among the fowl because the Torah does not use modern zoo-
logical categories. Th e Hebrew for fowl, of is literally rendered 
fl ying creatures, which include the bat. 

 20 Every fl ying swarming creature that walks on all fours, fl y-
ing insects that have four legs and two additional limbs, which 
are not feet but are used for walking, e.g., ants, each of these 
creatures is a detestable thing to you. 

 21 However, this you may eat from all fl ying swarming 

<v
<v
<v

Ba

Ba

<v
<v
<v
<v

<v
<v
<v

·
Ba

Sparrow hawk [netz]: Based on the translation 
appearing in the Septuagint, ieraka, the netz has 
been identified as the Eurasian sparrow hawk, 
Accipiter nisus, one of the most common and 
noticeable birds of prey in Israel (see Rashi here 
and Ĥullin 3a). The Eurasian sparrow hawk is 
3– cm in length, while its wingspan reaches 
up to  cm. Its back is brownish-gray, and it 
has a striped tail. It would seem that the phrase 
“the sparrow hawk [netz] after its kind” includes 
other types of birds of prey of similar size that 
are found in Israel, such as the peregrine falcon, 
Falco peregrinus; the Eurasian hobby, Falco subb-
uteo; the lanner falcon, Falco biarmicus; and the 
saker falcon, Falco cherrug. The Midrash refers to 

the fact that the netz is a bird hunter, as it states: 
To what was Israel comparable at that hour? To 
a pigeon fleeing from a netz (Mekhilta, Beshalah, 
Masekhta deVayehi 2).

11:1 | Little owl [kos]: The kos is depicted 
in Psalms (12:) as a solitary desert bird that 
inhabits wastelands and ruins. Aramaic trans-
lations, the Septuagint, and the majority of 
commentaries and researchers identify the kos 
as the little owl, Athene noctua saharae, a small 
nocturnal bird of prey from the owl family. The 
little owl measures up to 21 cm, with a wingspan 
of approximately  cm; the weight of an adult 
can reach up to 1 g. The little owl is commonly 
found in open areas and dwells among ruins and 

in rocky terrain. Some claim that the kos is a wa-
ter bird, e.g., the pelican, due to the fact that it is 
listed alongside the shalakh. 

Fish owl [shalakh]: According to the Sages and 
the Septuagint, the shalakh snatches fish from 
the sea (Ĥullin 3a). Some claim that it is the 
osprey, Pandion haliaetus, which almost entirely 
feeds off fish. According to the Septuagint, it is 
the cormorant, which dives into the sea to catch 
fish and is found near large bodies of water in 
Israel. Researchers suggest other possibilities: 
the pelican; the white-throated kingfisher, Hal-
cyon smyrnensis; and the pied kingfisher, Ceryle 
rudis. Due to the mention of this bird alongside 
the yanshuf, some maintain that it is the brown 
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 יז
 יח

 יט

 כ
 כא

מֶת  ֥ שֶׁ נ אֶתהַתִּ ו וּף׃  שֽׁ הַיַּנאֶת ו  לָ֖ך ָ אֶתהַשּׁ ו וֹס  אֶתהַכּ֥ ו מִינֵהֽוּ׃  ל ץ֖  אֶתהַנֵּ ו
אֶת־ וּכִיפַ֖ת ו אֶת־הַדּֽ מִינָהּ֑ ו אֲנָפָ֖ה ל ה הָֽ חֲסִידָ֔ אֵת הַֽ ם׃ ו רָחָֽ אֶתהָֽ ת ו אָ֖ אֶתהַקָּ ו

ל֔וּ  ֹאכ ך אֶת־זֶה תּֽ קֶץ ה֖וּא לָכֶֽם׃ אַ֤ ֥ ֑ע שֶׁ בַּ עַל־אַר הֹלֵ֖ך רֶץ הָע֔וֹף הַֽ ֣ לֹ שֶׁ ֽף׃ כּ֚ עֲטַלֵּ הָֽ

גִים מִן הַיָּם, וְזֶהוּ  וֹלֶ דָּ רְשׁוּ רַבּוֹתֵינוּ, זֶה הַשּׁ לָךְ. פֵּ יז ׀ שָׁ

ֵינוָּא": כּוֹס וְיַנְשׁוּף. הֵם ואיטו״ש  ם וְּקְוֹס: "וְשָׁ רְגֵּ ִּ שֶׁ
אָדָם. וְעוֹד ַחֵר  יְלָ, וְיֵשׁ לֶָם לְסָתוֹת כְּ ַּ הַצּוֹעֲקִים בַּ

קּוֹרִין ייב״ן:  דּוֹמֶה לוֹ שֶׁ

ר,  לְעַכְבָּ וְדוֹמָה  שורי״ץ,   קלב״  הִי מֶת.  נְשֶׁ יח ׀ תִּ

רָצִים הִי דּוֹמָה  ְ שּׁ מֶת' הָאֲמוּרָה בַּ יְלָ, וְ'ְִשֶׁ לַּ וּפוֹרַחַ בַּ
 :טלפ״ ָּיִם, וְקוֹרִין לַעֵי ּָ וְאֵין ,ּָ

 ָקְרִ ה יָּה לְבָָ, ציגוני״, וְלָמָּ יט ׀ הַחֲסִידָה. זוֹ דַּ

 :ֹזוֹנו מְּ ה חֲסִידוּת עִם חַבְרוֹתֶיהָ בַּ עוֹשָׂ מָהּ 'חֲסִידָה'? שֶׁ שְׁ
קּוֹרִין  הוּא שֶׁ יָּה רַגְזִָי, וְִרְֶה ִי, שֶׁ הָאֲנָפָה. הִי דַּ
פוּלָ, וּבְלַעַז  ְתּוֹ כְּ ר, וְכַרְבָּ רְְגוֹל הַבָּ ַּ .היירו״ן: הַדּוּכִיפַת

 ,ּפו הוֹדוֹ כָּ מוֹ 'דּוּכִיפַת'? שֶׁ ה ִקְרָ שְׁ הרופ״, וְָמָּ
יו,  ם מַעֲשָׂ ר טוּרִ 'ָקְרָ עַל שֵׁ ְתּוֹ, וְ'ַגַּ רְבָּ וְזוֹ הִי כַּ
אֲחָזוֹ'  פֶרֶק 'מִי שֶׁ ין בְּ טִּ כֶת גִּ מַסֶּ רְשׁוּ רַבּוֹתֵינוּ בְּ פֵּ מוֹ שֶׁ כְּ

(דף סח ע״ב): 

ין עַל הָאָרֶץ,  מוּכִים הָרוֹחֲשִׁ ְַּים ה קִּ רֶץ הָעוֹף. הֵם הַדַּ כ ׀ שֶׁ

ין וַחֲגָבִים:  גוֹן זְבוּבִים וּצְרָעִין וְיַּוּשִׁ כְּ

רש״י

fish owl, Ketupa zeylonensis, a small nocturnal 
bird of prey from the owl family, which also 
hunts fish. 

Short-eared owl [yanshuf]: According to Isa-
iah (3:1–11), the yanshuf is a bird that lives in 
ruins and wastelands. The commentaries main-
tain that it is a nocturnal bird whose name is 
derived from the noun neshef, meaning "night" 
(Ibn Ezra; Radak), or from the sounds it emits 
when exhaling [neshifa]. Onkelos and the Tal-
mud (Nidda 23a) identify it by the Aramaic term 
kifofa, a bird that is similar in appearance to a 
monkey [kof], in that its eyes are situated at the 
front of its head. This description fits the noctur-
nal birds of prey from the owl family. Nowadays, 
this is indeed the accepted identification of the 
yanshuf. Two species of owl are found in Israel: 
the long-eared owl, Asio otus, and the short-
eared owl, Asio flammeus. Their length can reach 
up to  cm, their wingspans are about 1 m, and 
they weigh up to 3 g. 

11:18 | Barn owl [tinshemet]: The barn owl, 
Tyto alba, is a common nocturnal bird from the 
owl family. Onkelos calls it baveta, while the Tal-
mud refers to it as ba’ut (Ĥullin 3a). Its length 
is 3 cm, and it is recognizable by the heart-
shaped feathers around its eyes. The barn owl 
lives in pits, ruins, and caves and hunts field mice 
and small birds. 

Eagle-owl [ka’at]: The ka’at lives in wastelands 
and desolated areas (Isaiah 3:11; Zephaniah 
2:1; Psalms 12:). Its name alludes to its habit 
of vomiting [haka’a] undigested food pellets, 
something done primarily by nocturnal birds of 

prey. Some identify the ka’at with the eagle-owl, 
a desert owl, since the ka’at is mentioned in the 
verse alongside other nocturnal birds of prey. 
Others suggest that it is the houbara bustard, 
Chlamydotis undulata, a large land bird with 
long legs and an elongated neck. Its length ex-
tends up to  cm, with a wingspan of 1 cm. 

Roller [raham]: The translation of raĥam as the 
roller follows the Talmud (Ĥullin 3a), Targum 
Yonatan, and the meaning of a similar Arabic 
term. The roller gets its name from the aerial 
acrobatics some of these birds perform during 
courtship or territorial flights. Rollers resemble 
crows in size and build but are colored blue, 
pink, or brown. Rashi explains that its name 
derives from the fact that its arrival signals the 
coming rainfalls, which are called raĥamim, 
mercy. Rav Se’adya Gaon identifies the raĥam 
as the Egyptian vulture, Neophron percnopterus, 
based on the fact that this is its name in Arabic. 
The Egyptian vulture is approximately  cm in 
length, with a wingspan of 1–1 cm, and it 
weighs up to about 2 kg. Some commentaries 
contend that the raĥam is a nocturnal bird of 
prey, since it is mentioned alongside the ka’at 
and the tinshemet. 

11:1 | Stork [hasida]: The ĥasida is mentioned 
in the Bible as a migratory bird that nests in ju-
niper trees (Jeremiah 8:; Zechariah :; Psalms 
1:1; Job 3:13). Targum Yonatan and the Tal-
mud identify it as the white dayya, which Rashi 
understands to be the stork, which is from the 
order Ciconiiformes, or a related species. The 
Septuagint and the Vulgate identify it in a similar 
fashion. The stork commonly lives near swamps 

or on riverbanks and subsists on a diet of  frogs, 
insects, young birds, lizards, and rodents. An-
cient cultures viewed the stork as a symbol of 
dedication and respect for one’s parents. The 
Talmud describes it as a bird that performs acts 
of kindness [ĥesed] with its young and others of 
its kind (Ĥullin 3a).  

Heron [anafa]: According to the Talmud (Ĥullin 
3a), the anafa is similar to the ĥasida in appear-
ance and in its flight. It is accepted to identify 
the anafa with the heron, an aquatic bird from 
the family Ardeidae, which resembles the ĥasida 
(see Rashi). Several species of heron are found in 
Israel. While these species differ in size, herons 
all possess long legs, a long neck, and a long 
beak. 

Hoopoe [dukhifat]: According to the Talmud 
(Ĥullin 3a), this is referring to a bird whose 
comb appears bent [hodo kafut]. The Aramaic 
translations refer to it as naggar tura, which the 
Talmud (Gittin 8a) identifies as a wild rooster. 
According to the Septuagint, as well as the Latin 
translations, the dukhifat is identified as the 
hoopoe, Upupa epops, a bird with a distinctive 
colorful comb on its head consisting of feathers 
that appear either folded over or spread out. 
Its length is roughly 28 cm, with a wingspan of 
about  cm, and its weight ranges from  to 
 g. 

Bat [atalef]: From the order Chiroptera, the bat 
is a flying mammal that lives in trees and caves. 
It is a nocturnal creature and sustains itself on 
insects and fruit. There are dozens of species of 
bats in Israel.

∙

∙
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DISCUSSION
1:22 | The priests: The identity of the priests 
at the time is uncertain. According to tradi-
tion, the firstborn sons of each family served as 
priests. The special status of the firstborn can be 
seen, for example, in the story of Esau’s sale of 
his birthright to Jacob (Genesis 5:–4; see also 
Exodus 4:–). After the sin of the Golden Calf, 
when the Tabernacle was built, Aaron’s descen-
dants were appointed priests (Zevaĥim b; 

Bemidbar Rabba :5; Ibn Ezra; Bekhor Shor; see 
Numbers :, and Bekhor Shor ad loc.).

1:2 | The Lord said to him: Go, descend: 
Some commentaries interpret the phrase “Go, 
descend” as an explanation for why a repeat 
of the earlier warning is necessary. Although 
Moses was certain that no one would disobey 
the command and ascend the mountain, God 
told him that if he were to go down and examine 

the people’s nature, he would realize the need 
to warn them again at this juncture, due to the 
great danger and the temptation to draw close 
to God (see Ohev Yisrael, Likkutim Ĥadashim, 
Yitro). 

2:2 | I am the Lord your God: The first of the 
Ten Precepts appears in a positive and negative 
formulation relating to the presence of God. 
This matter must necessarily precede all the 

 21 Th e Lord said to Moses: Descend, and again warn the 
people, lest they break through to the Lord to see. When 
they realize that this is no ordinary fi re, the smoke is unusual, 
and the shofar is unlike any other shofar they have heard, they 
might be drawn to the place out of curiosity and yearning for 
God. And if they do come near, many of them will fall, either 
because there are guards stationed there, instructed to stop any-
one who att empts to approach, or due to divine retribution for 
this infraction. 

 22 Also the priests,D those who perform the sanctifi ed rites and 
who approach the Lord and stand in front of the people at 
the foot of the mountain,20 shall sanctify themselves, lest the 
Lord burst out against them. 

 23 Moses said to the Lord: Why do I need to warn them a second 
time? Aft er all, the people will not be able to ascend Mount 

Sinai, as you have already warned us, saying: Demarcate the 
mountain, and sanctify it.

 24 Th e Lord said to him: Go, descend,D and you shall ascend, 
and Aaron with you. Your brother shall accompany you part 
of the way. It is evident from the verses below that even those 
close to Moses, who were permitt ed to ascend higher than the 
rest of the people, were not permitt ed to reach the spot of the 
encounter itself, where Moses alone ascended (see ��:��). God 
again warns: But the priests and the people shall not ad-
vance and break through to ascend to the Lord, lest He burst 
out against them.

 25 Moses descended to the people, and said God’s repeated 
warning to them. Apparently, he then ascended the mountain 
again.21

The Torah lists Ten Precepts spoken by God on Mount Sinai, which He later wrote on stone tablets. The familiar 
term “Ten Commandments” is translated here as “Ten Precepts.” In three places the Torah recounts the writing 
of the ten devarim on the Tablets of the Covenant. Devarim is best translated as statements or precepts, not 
commandments. Furthermore, the passages in which these are stated can readily be divided up into ten 
precepts, while it is difficult to divide them into ten commandments. 

It should be noted that the precise division of the revelation into ten sections is a matter of dispute. These precepts, which include matters between 
man and God as well as those involving relationships between man and his fellow man, are at the foundation of the Judaic religious structure and the 
Jewish approach to life. In large part, they are also the source of universal values. Most of them are prohibitions relating to actions, but there are also 
some positive commands, as well as matters relating to one’s emotional and psychological states.

There is a distinction between the first five precepts, which focus on the relationship between God and man – including the honoring of one’s parents, 
as this precept is also within the rubric of honoring God – and the last five precepts, which consist of interpersonal prohibitions. In fact, the name of 
God does not appear in the second section at all.

All the precepts are addressed to the individual, in a direct, personal manner. However, in the early precepts, which focus on the belief in God, God is 
referred to in the first person, as the Speaker, whereas in the other precepts God is referred to in the third person. 

 1 God spoke all these matt ers, saying: It is unclear from the 
continuation of the account whether the entire people heard all 
the precepts directly.24 In any case, they certainly heard the fi rst 
section from God. 

 2 I am the Lord your God,D who took you out of the land of 
Egypt, from the house of bondage. According to some com-
mentaries, this is not a separate command, but the Speaker 

presenting Himself, since without the acceptance of this basic 
identifi cation of God there is no meaning to the commands 
that follow.25 Others maintain that this is a command to believe 
in God and to know Him.26 

 3 Th e previous declaration leads to the demand for exclusivity: 
You shall have no other gods before Me, together with Me. 
Th ere is no other god but Me.

The Ten Precepts
EXODUS 20:114

20
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DISCUSSION
others, as the practical precepts mentioned be-
low are based on the existence of a Commander. 
Although some of those also have social value, 
their importance is not due merely to their use-
fulness within daily life. Rather, the precepts 

given on this lofty occasion mainly serve to 
establish values of good and evil. Furthermore, 
the opening declaration: “I am the Lord your 
God” identifies the Giver of the Torah as the One 
who saved Israel from Egypt, which provides the 

legal force for the ensuing commands. These are 
not statutes that must be fulfilled out of awe of 
judgment or fear of the police, but rather due to 
their independent, absolute value. 

עָ֑ם  ד הָעֵ֣ד בָּ ה רֵ֖ ה׃ וַיֹּ֤אמֶר יהוה אֶל־משֶֹׁ֔ ֽ ה אֶל־רֹ֥אשׁ הָהָ֖ר וַיַּעַ֥ל משֶֹׁ ֛ משֶֹׁ  יהו֧ה
אֶל־יהו֖ה  ים  ֥ שִׁ גָּ הַנִּ הֲֹנִי֛ם  הַכּֽ גַם֧  ו ב׃  רָֽ נּוּ  ֖ מִמֶּ נָפַ֥ל  ו א֔וֹת  לִר  אֶל־יהוה ס֤וּ  ן־יֶהֶֽר פֶּ
עֲל֖תֹ  לַֽ ם  הָעָ֔ לֽאֹ־יוּכַ֣ל  אֶל־יהו֔ה   ה משֶֹׁ וַיֹּ֤אמֶר  יהוֽה׃  ם  הֶ֖ בָּ רֹ֥ץ  ן־יִפ פֶּ שׁוּ  ֑ קַדָּ יִת
וַיּ֨אֹמֶר  וֹ׃  תּֽ ׁש קִדַּ ו אֶת־הָהָ֖ר  ֥ל  בֵּ הַג לֵאמ֔רֹ   ּנו בָּ֙ עֵדֹ֤תָה  הַֽ ה  י־אַתָּ֞ ֽ כִּ סִינָי֑  ר  אֶל־הַ֣
עֲ֥תֹ  ס֛וּ לַֽ יֶהֶֽרם אַל הָעָ֗ הֲֹנִי֣ם ו הַכּֽ ו ך ֑ הֲרֹ֣ן עִמָּ אַֽ ה ו ֖ יתָ אַתָּ עָלִ֥ ד ו ־רֵ֔ לֶך אֵלָי֤ו יהוה
֣ר  דַבֵּ ם׃       וַי ה אֶל־הָעָ֑ם וַיֹּ֖אמֶר אֲלֵהֶֽ ֖ רֶד משֶֹׁ ם׃ וַיֵּ֥ ֽ ץ־בָּ ר ן־יִפ אֶל־יהו֖ה פֶּ
֧ר  יךָ אֲשֶׁ י יהו֣ה אֱלהֶֹ֑ נֹכִ֖ ה לֵאמֽרֹ׃        אָֽ לֶּ ים הָאֵ֖ בָרִ֥ ּל־הַד ּת כ ים אֵ֛ אֱלהִֹ֔
נָיֽ׃  ים עַל־פָּ ים אֲחֵרִ֖ ךָ֛ אֱלהִֹ֥ יֶה֥ ל ים׃ לאֹ־יִֽה ֥ית עֲבָדִֽ יִם מִבֵּ רַ֖ רֶץ מִצ יךָ מֵאֶ֥ הֽוֹצֵאתִ֛

כ 

רש״י

ן  הָר: פֶּ לּאֹ לַעֲלוֹת בָּ הֶם שֶׁ עָם. הְַרֵה בָּ כא ׀ הָעֵד בָּ
אֲוָָם  ַּ ָם עַל יְדֵי שֶׁ לּאֹ יֶהֶרְסוּ ֶת מַצָּ יֶהֶרְסוּ וְגוֹ׳. שֶׁ
ל  נּוּ רָב. כָּ ”ֶל ה׳ לִרְוֹת" וְיִקְרְבוּ לְצַד הָָר: וְנָפַל מִמֶּ
ן  יִּפּלֹ מֵהֶם, וַאֲפִלּוּ הוּא יְחִידִי, חָשׁוּב לְפַָי רָב: פֶּ ֶ מַה שּׁ
פְרָדִין  ִַּף הַ ,יָןְ ל הֲרִיסָה מַפְרֶדֲ ֶסִיפַת הַבִּ יֶהֶרְסוּ. כָּ

ב:  צָּ ים הוֹרְסִים ֶת הַמַּ ב ָֲשִׁ צַּ מִמַּ

ים  שִׁ גָּ הֶם: הַנִּ הָעֲבוֹדָה בָּ כוֹרוֹת שֶׁ כב ׀ וְגַם הַכּהֲֹנִים. ַף הַבְּ
יבוָּם  וַ ,ֹף הֵם ַל יִסְמְכוּ עַל חֲשִׁ אֶ ה׳. לְַקְרִיב קָרְבָּ
ן יִפְרץֹ.  ב עַל עָמְדָן: פֶּ ִים לְְִיַצֵּ שׁוּ. יִהְיוּ מְזֻמָּ לַעֲלוֹ: יִתְקַדָּ

 :ָרְצ הֶם פִּ ה בָּ הֶם וְיַעֲשֶׂ רְצָ, יַהֲרגֹ בָּ לְשׁוֹן פִּ

הֲרֵי מְֻרִין  הֶם, שֶׁ כג ׀ לאֹ יוּכַל הָעָם. ֵיִי צָרִיךְ לְָעִיד בָּ
אֵין  ה יָמִים, וְלאֹ יוּכְלוּ לַעֲלוֹ, שֶׁ לשָֹׁ וְעוֹמְדִין הֵם הַיּוֹם שְׁ

 :ּם רְשׁוֶָל

זָרְזִין ֶת הָאָדָם קֹדֶם  מְּ ִיָּה, שֶׁ הֶם שְׁ כד ׀ לֶךְ רֵד. וְהָעֵד בָּ
ה  ה: וְעָלִיתָ אַתָּ עַת מַעֲשֶׂ שְׁ ה וְחוֹזְרִין וּמְזָרְזִין וֹתוֹ בִּ מַעֲשֶׂ
לְמוּד  ַּ ?"ְך ךְ וְהַכּהֲֹנִים. יָכוֹל ַף הֵם ”עִמָּ וְאַהֲרֹן עִמָּ
 לְעַצְמְךָ,  ה מְחִצָּ ה, ַתָּ ה". ֱמֹר מֵעַתָּ לוֹמַר: ”וְעָלִיַ ָתָּ
שׁ יוֹתֵר מֵאַהֲרןֹ וְאַהֲרןֹ  ה ִגַּ  לְעַצְמוֹ; משֶֹׁ וְאַהֲרןֹ מְחִצָּ
ר ”ַל יֶהֶרְסוּ" ֶת  ל עִקָּ יוֹתֵר מִן הַכִֲֹּים, ”וְהָעָם" כָּ
הוּא  י שֶׁ ם. ַף עַל פִּ ן יִפְרָץ בָּ ָם ”לַעֲלתֹ ֶל ה׳": פֶּ מַצָּ
בָה  ֵּ ל רֶךְ כָּ ךְ דֶּ זְרָוֹ. כָּ ָקוּד חֲטַף קָמַץ ֵינוֹ זָז מִגִּ

קּוּד  ִַּה  ֶּ ַּ ף מִשְׁ מַקָּ הִי סְמוּכָ בְּ שֶׁ ָהּ מְלָאפוּם, כְּ קֻדָּ ְּ שֶׁ
לַחֲטַף קָמַץ: 

כה ׀ וַיֹּאמֶר אֲלֵהֶם. הְַרָָה זוֹ:

פרק כ
יֵּשׁ  יָּן, לְפִי שֶׁ א דַּ ר אֱלהִֹים. ֵין ”ֱלִֹים“ ֶלָּ א ׀ וַיְדַבֵּ
כָר וְאִם לָאו  ל שָׂ אָן ָדָם מְקַבֵּ אִם עֲשָׂ תּוֹרָה שֶׁ יּוֹת בַּ רָשִׁ פָּ
רוֹת  בְּ רֶ הַדִּ רְעָוּ, יָכוֹל ַף עֲשֶׂ ל עֲלֵיהֶם פֻּ אֵינוֹ מְקַבֵּ
ל  רַע: אֵת כָּ יָּן לִפָּ ר ֱלִֹים“, דַּ לְמוּד לוֹמַר: ”וַיְדַבֵּ ַּ ?ן כֵּ
 ֶר רוּךְ הוּא עֲשֶׂ דוֹשׁ בָּ אָמַר הַקָּ ד שֶׁ ה. מְלַמֵּ בָרִים הָאֵלֶּ הַדְּ
ן.  ר לְאָדָם לוֹמַר כֵּ אִי ֶפְשָׁ ֶ דִבּוּר ֶחָד, מַה שּׁ רוֹת בְּ בְּ הַדִּ
לְמוּד לוֹמַר עוֹד ”ָנכִֹי“ וְ“לאֹ יִהְיֶה לְךָ“?  ַּ ן מַה אִם כֵּ
פְֵי עַצְמוֹ: לֵאמרֹ.  בּוּר וְדִבּוּר בִּ ל דִּ חָזַר וּפֵרַשׁ עַל כָּ שֶׁ

הָיוּ עוִֹין עַל הֵן — הֵן, וְעַל לָאו — לָאו:  ד שֶׁ מְלַמֵּ

דַי הִי הַוֹצָאָה  ר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם. כְּ ב ׀ אֲשֶׁ
גִבּוֹר  יָּם כְּ גְלָ בַּ ִּ בָר ַחֵר, לְפִי שֶׁ דִים לִי. דָּ עְבָּ הְיוּ מְשֻׁ ִּ שֶׁ
 ַחְַאֱמַר: ”ו ֶּ זָקֵן מָלֵא רַחֲמִים, שֶׁ אן כְּ מִלְחָמָה וְִגְלָ כָּ
יר" (ללן כד, י), זוֹ הָיְָה  פִּ ה לִבְַת הַסַּ מַעֲשֵׂ רַגְלָיו כְּ
גְאֲלוּ,  ִּ ֶ מַיִם" (שם) מִשּׁ ָ עְבּוּד, ”וּכְעֶצֶם הַשּׁ ִ עַת הַשּׁ שְׁ לְפָָיו בִּ
יּוֹת  י רָשֻׁ תֵּ מַרְוַ ,ֹל ּאֹמְרוּ שְׁ  בְּ ֶּ ַּ הוֹאִיל וַאֲִי מִשְׁ
בָר  צְרַיִם וְעַל הַיָּם. דָּ ר הוֹצֵאתִיךָ מִמִּ הֵן! ָנכִֹי הוּא ֲשֶׁ
אֱמַר ”ֶת  ֶּ ה, שֶׁ הָיוּ שׁוֹמְעִין קוֹלוֹת הַרְבֵּ אַחֵר, לְפִי שֶׁ

ע רוּחוֹת  אִין מֵאַרְבַּ הַקּוֹלתֹ" (ללן פסוק טו), קוֹלוֹת בָּ
ה הֵן!  יּוֹת הַרְבֵּ מַיִם וּמִן הָאָרֶץ, ַל ּאֹמְרוּ רָשֻׁ ָ וּמִן הַשּׁ
ה   לְמשֶֹׁ תְחוֹן פֶּ ן פִּ ֵִּיךָ"? לֶֹלֱ” ,מַר לְשׁוֹן יָחִידָ ה וְלָמָּ
אָמַר: ”לָמָה  ה הָעֵגֶל, וְזֶה הוּא שֶׁ מַעֲשֵׂ גוֹרְיָ בְּ ֵַּד ס לְלַמֵּ
 ָם צִוִּיֶָלאֹ ל ,(לן לב, יל) "ָך עַמֶּ ךָ בְּ ה׳ יֶחֱרֶה ַפְּ
ית  י: מִבֵּ א לִי לְבַדִּ ”לאֹ יִהְיֶה לָכֶם ֱלִֹים ֲחֵרִים", ֶלָּ
הֱיִיֶם עֲבָדִים לוֹ. וֹ ֵינוֹ וֹמֵר  רְעֹ שֶׁ י פַּ עֲבָדִים. מִבֵּ
לְמוּד לוֹמַר:  ַּ ?הָיוּ עֲבָדִים לַעֲבָדִים י עֲבָדִים" שֶׁ א ”מִבֵּ אֶלָּ
רְעֹ מֶלֶךְ מִצְרָיִם" (דברים ז,  י עֲבָדִים מִיַּד פַּ ךָ מִבֵּ ”וַיִּפְדְּ
לֶךְ הָיוּ וְלאֹ עֲבָדִים לַעֲבָדִים:  ה, עֲבָדִים לַמֶּ ח), ֱמֹר מֵעַתָּ

ה  אֱמַר: ”לאֹ ַעֲשֶׂ ֶּ ה ֶאֱמַר? לְפִי שֶׁ ג ׀ לאֹ יִהְיֶה לְךָ. לָמָּ
לּאֹ  יִן שֶׁ ַִּבָר מ ה, הֶעָשׂוּי כְּ לּאֹ יַעֲשֶׂ א שֶׁ לְךָ", ֵין לִי ֶלָּ
לְמוּד לוֹמַר: ”לאֹ יִהְיֶה לְךָ": אֱלהִֹים אֲחֵרִים.  ַּ ?יְקַיֵּם
אוּם ֱלִֹים עֲלֵיהֶם.  א ֲחֵרִים עֲשָׂ אֵיָן ֱלֹוֶ ,ֹלָּ שֶׁ
ַאי הוּא  גְּ כֵן לְפָרֵשׁ ”ֱלִֹים ֲחֵרִים" זוּלָתִי, שֶׁ ָִּוְלאֹ י
בָר ַחֵר, ”ֱלִֹים  י מַעְלָ לִקְרוָֹם ֱלֹוֹת ֶצְלוֹ. דָּ לַפֵּ כְּ
הֵם ֲחֵרִים לְעוֹבְדֵיהֶם, וֹעֲקִים ֲלֵיהֶם וְאֵיָן  אֲחֵרִים", שֶׁ
ירוֹ מֵעוֹלָם:  אֵינוֹ מַכִּ אִלּוּ הוּא ַחֵר שֶׁ עוִֹין וָֹם, וְדוֹמֶה כְּ
לּאֹ אֹמַר, לאֹ ִצְטַוּוּ עַל  אֲִי קַיָּם, שֶׁ ל זְמַן שֶׁ נָי. כָּ עַל פָּ

א וֹתוֹ הַדּוֹר:  עֲבוֹדָה זָרָה ֶלָּ
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DISCUSSION
2:  | A zealous [kanna] God: The root kuf-
nun-alef can be translated as zealous or jealous. 
The zealousness described here is not based 
on desire but on love, similar to the verse: “As 
love is as intense as death, jealousy [kina] is 
as cruel as the grave” (Song of Songs :6). This 
zealousness is characterized by the demand for 
complete, exclusive ownership. Both here and 
in its human, social manifestation, jealousy is 

expressed not merely through a lack of patience 
with the closeness of others to the beloved, but 
is accompanied by a desire for vengeance and a 
combative spirit (see Bekhor Shor). Indeed, the 
expressions of zealousness attributed to God 
in the Bible appear invariably in the context of 
idolatry, which is essentially the betrayal of God 
(based on Ramban).

2: | You shall not take the name of the 
Lord your God in vain: This verse teaches that 
the very name of God must be treated with re-
spect. In addition, it is derived from this verse 
that there are limitations on mentioning the 
ineffable name of God for no purpose or in a 
negative context. God’s name is usually replaced 
by various other appellations such as Hashem, 
which literally means “The Name,” in order to 

 4 Furthermore, faith alone is not enough. You shall not make 
for you an idol to worship, nor any item that is an image 
of that which is in the heavens above, or that which is on 
the earth below, or that which is in the water beneath the 
earth, anywhere on earth. Th e phrase “that which is in the wa-
ter beneath the earth” might also allude to large, primeval sea 
creatures, which were considered powerful beings that people 
would worship. 

 5 You shall not prostrate yourselves to them, and you shall 
not worship them, because I am the Lord your God, a zeal-
ous God,D and cannot stand another god to be worshipped 
together with Me. I am He who reckons the iniquity of the 
fathers against the children, against the third generation, 
grandchildren, and against the fourth generation, great-
grandchildren, to My enemies. I recall transgressions and even 
punish one’s descendants to the fourth generation, in accor-
dance with the wicked deeds of the fathers, if the descendants 
continue on their evil path. For a lengthy description of this 
principle, see Ezekiel �� and Berakhot �a. Some maintain that 
this principle applies only to the severe transgression of idola-
try, whose worshippers are called “My enemies.”27 

 6 And conversely, I am also a God who engages in kindness for 
the thousands of generations, as in the verse: “Who maintains 
the covenant and the kindness to those who love Him and 
those who observe His commandments, for one thousand gen-
erations.”28 God’s loving-kindness extends far beyond the four 
generations that apply in the case of a sinner. Th is kindness is 
for those who love Me and observe My commandments. 
God’s zealousness, which demands exclusivity, entails both 
the negation of all competitors as well as a great love for the 
faithful. 

 7 Th e previous precept of not worshipping other gods leads to 
the requirement to honor and fear God: You shall not take the 
name of the Lord your God in vain,D by swearing falsely or 
mentioning it for no reason. Th is is a severe prohibition, as the 
person who does so disrespects the honor of the one Ruler of 
the entire world. As the Lord will not absolve one who takes 
His name in vain. It is diffi  cult to achieve atonement for the 

desecration of God’s name. In general, the Ten Precepts deal 
with the laws themselves, not the punishments for those who 
violate them. Th e desecration of the name of God is an excep-
tion in this regard, as the punishment for the violator cannot al-
ways be administered by the court or society, and it is far more 
serious than other sins. Not even Yom Kippur and suff ering can 
atone for the damage to one’s very relationship with God.29 Th e 
Sages have said that if there is any remedy for the desecration of 
God’s name, it is through the opposite type of act, of increasing 
the sanctifi cation of the name of God.30 

 8 Th e next precept is one that creates the basic framework for 
Jewish life: Remember the Sabbath day, to keep it holy.D 
Th e Sabbath was already given to the Israelites (��:��–��), but 
here it is granted the loft y status of a uniquely holy day. One of 
the ways in which this precept is fulfi lled is through the recita-
tion of Kiddush, the blessing of Sanctifi cation, on the Sabbath, 
in which the day is praised and its special value underscored. 
In the Kiddush of Friday night, one welcomes the holy day.31 
Th e remembrance of the Sabbath day and its sanctifi cation are 
also fulfi lled through other customs and halakhot, such as the 
choice food one eats and the wearing of fi ne garments.32 

 9 Six days you shall work and perform all your labor. Th e six 
weekdays are for people to work and accomplish all their neces-
sary tasks. 

 10 Th e seventh day is Sabbath for the Lord your God. On this 
day God rested, as related at the beginning of the Torah.33 You, 
too, Israel, who are entering a covenant with God, shall not 
perform any laborD on this day. Th is applies not only to you 
personally, but also to the members of your extended house-
hold: And your son, and your daughter, your slave, and 
your maidservant, and your animal, and your stranger who 
is within your gates. Since the Sabbath belongs to the entire 
nation, all are prohibited from performing labor on this day,

 11 because in six days the Lord made the heavens and the 
earth, the sea and everything that is in them, and He rested 
on the seventh day; therefore, the Lord blessed the Sabbath 
day, as the day on which the labor of creation was completed. 
And furthermore, He set aside the Sabbath and sanctifi ed itD 
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DISCUSSION
safeguard people from using the actual name of 
God in an unseemly manner. 

This command is also interpreted as a refer-
ence to the desecration of the honor of God in 
other ways. Since over the course of time the na-
tion of Israel became identified as the people of 
God, any clearly negative behavior on their part 
in the presence of strangers serves to desecrate 
the name of God. Due to the impact of their ac-
tions, they do not merely desecrate their own 
good names and the honor of their families and 
their nation, but even the name of God Himself 
(see, e.g., Pesikta Rabbati ; Sha’arei Teshuva 
:45; see also Leviticus 9:; Yoma 6a). 

2:8 | Remember the Sabbath day, to keep it 
holy: In addition to one’s actions on the Sabbath 
itself, one also fulfills this command through his 

everyday speech. In Hebrew, unlike most other 
languages, there are no names for the days of 
the week; they are simply called first day, second 
day, and so on. They are numbered in relation to 
the Sabbath, which is the only one whose name 
is not relative to the other days of the week (see 
Ramban; Bekhor Shor; Mekhilta deRashbi 0:).

2:1 | You shall not perform any labor: The 
revelation at Mount Sinai does not include the 
details of the prohibitions or the positive com-
mandments of the Sabbath. Clearly, the de-
mand to rest does not mean that the Jews must 
sit motionless for the entire day. Rather, the 
prohibition involves the performance of labor, 
which is a defined act not necessarily synony-
mous with hard work. Work refers to a physical 

action, whereas labor in this context is a cre-
ative, deliberate act. 

2:11 | Therefore, the Lord blessed the 
Sabbath day, and He sanctified it: The 
Sabbath is not merely a day of prohibitions and 
restrictions, on which one refrains from labor 
in commemoration of God’s cessation of work 
at the completion of the creation of the world. 
Rather, it is also God’s weekly celebration, which 
is why it is not only a day of rest, but a holy day 
as well. This feature of the day links the Sabbath 
to the preceding precepts, which deal with one’s 
exclusive faith in God. Since the people of Israel 
are now entering into a covenant with God, He 
instructs them to participate in His private holi-
day. For this reason, remembering the Sabbath 

חַת  ֑ מִתָּ רֶץ  אָ֖ בָּ ר  ֥ וַֽאֲשֶׁ עַל  מִמַּ֔  יִם מַ֙ ָ שּׁ בַּ ֤ר  אֲשֶׁ ה  מוּנָ֔ ּל־ת כ ו  סֶל פֶ֙ ךָ֥  ל ה  עֲשֶׂ֨ לאֹ־תַֽ
יהו֤ה  י  נֹכִ֞ אָֽ י  ֣ כִּ ם  דֵ֑ ב ע ֽ ת ל֣אֹ  ו ם  לָהֶ֖ חֲוֶ֥ה  ֽ תַּ ׁתִשֹלֽא רֶץ׃  לָאָֽ חַת  ֥ מִתַּ יִם  ֖ מַּ בַּ ר  ֥ וַֽאֲשֶׁ
י׃  אָֽ ֹנ שֽׂ ל ים  עִ֖ עַלרִבֵּ ו ים  ֥ שִׁ לֵּ עַלשִׁ נִי֛ם  עַלבָּ אָבֹ֧ת  ן  עֲוֹ֨ ד  ֹקֵ֠ ּפ א  קַנָּ֔ ל  אֵ֣  ָיך אֱלהֶֹ֙
ם א אֶתשֵׁ ֛ ָ תִשּׂ י׃    ל֥אֹ  וֹתָֽ מִצ י  רֵ֥ ֹמ שֽׁ וּל י  אֽהֲֹבַ֖ ים ל אֲלָפִ֑ לַֽ סֶד  חֶ֖ ה  ע֥שֶֹׂ ו

א׃ ו ֽ ָ מ֖וֹ לַשּׁ ׁא אֶת־ש ֥ ָ ר־יִשּׂ ת אֲשֶׁ ה יהו֔ה אֵ֛ נַקֶּ י ל֤אֹ י ֣ א כִּ ו ֑ ָ יךָ לַשּׁ יהו֥ה אֱלהֶֹ֖
 יוֹם ו ךָ׃  ֽ תֶּ לַאכ מל ּכ יתָ  ֖ עָשִׂ ו עֲב֔דֹ  ֽ תַּ  יָמִים ת  ֤שֶׁ שֵׁ וֹ׃  שֽׁ ּקַד ל ֖ת  בָּ ַ הַשּׁ אֶת־י֥וֹם  זָכ֛וֹר 
ךָ֤  ּד ךָ עַב ךָ֣ וּבִתֶּ֗ ה ׀ וּבִנ ֣ ה אַתָּ לָאכָ֜ מל ה כ עֲשֶׂ֨ יךָ לאֹ־תַֽ ֖ת לַֽיהו֣ה אֱלהֶֹ֑ בָּ י שַׁ בִיעִ֔  הַשּׁ
יִם  מַ֣ ָ ה יהו֜ה אֶת־הַשּׁ ת־יָמִים עָשָׂ֨ שֶׁ ֽ י שֵׁ ֣ יךָ׃ כִּ עָרֶֽ ׁש ר בִּ ֥ ךָ֖ אֲשֶׁ גֵֽר ךָ ו תֶּ֔ הֶמ וּב ָך ת וַֽאֲמָֽ
ך יהו֛ה  רַ֧ ן בֵּ י עַל־כֵּ֗ בִיעִ֑  יּ֣וֹם הַשּׁ ם וַיָּנַ֖ח בַּ ר־בָּ֔ ל־אֲשֶׁ ּאֶת־כ ו רֶץ אֶת־הַיָּם אֶת־הָאָ֗ ו

רש״י

מַיִם"  ָ שּׁ ר בַּ בָר ”ֲשֶׁ מוַּת דָּ ְּ ל פְסָל כָּ ִּ ם שֶׁ סֶל. עַל שֵׁ ד ׀ פֶּ
וְגוֹ': 

וֹ לִמְחלֹ  רַע וְאֵינוֹ עוֹבֵר עַל מִדָּ א. מְקֵַּא לִפָּ ה-ו ׀ אֵל קַנָּ
לַעַז, נוֵֹן  ל לְשׁוֹן ’קַָּא' נפרינמ״ט בְּ עַל עֲבוֹדָה זָרָה. כָּ
ה ֲבוֹתֵיהֶם  אוֹחֲזִין מַעֲשֵׂ שֶׁ ַרְגּוּמוֹ, כְּ רַע: לְשׂנְֹאָי. כְּ לֵב לִפָּ
יִם  כָר עַד לְאַלְפַּ ם שָׂ לֵּ ה, לְשַׁ אָדָם עוֹשֶׂ ידֵיהֶם. וְצֵֹר חֶסֶד שֶׁ בִּ
רְעָוּת ַחַ עַל   פֻּ ה טוֹבָה יְֵרָה עַל מִדַּ דּוֹר. ִמְצֵאת מִדָּ

יִם:  עָ דּוֹרוֹת וְזוֹ לְאַלְפַּ זּוֹ לְאַרְבָּ חֲמֵשׁ מֵאוֹ, שֶׁ

ע  בַּ וְא? ִשְׁ בוּעַת שָׁ ם, לֶַבֶל. וְאֵי זֶהוּ שְׁ וְא. חִנָּ ָ ז ׀ לַשּׁ
ל זָהָב:  הוּא שֶׁ ל ֶבֶן שֶׁ , עַל עַמּוּד שֶׁ ת הַיָּדוּעֶ נּוֹת לְשַׁ

דִבּוּר ֶחָד ֶאֶמְרוּ. וְכֵן: ”מְחַלֲלֶיהָ  מוֹר" בְּ ח ׀ ”זָכוֹר" וְ"שָׁ
ים"  ֵי כְבָשִׂ ת שְׁ בָּ ַ מוֹת יוּמָת" (ללן לא, יד), ”וּבְיוֹם הַשּׁ
ה  עֲשֶׂ ַּ דִלִים עַטְֵז", ”גְּ שׁ שַׁ (במדבר כח, ט); וְכֵן: ”לאֹ ִלְבַּ
 חִיךָ" (ויקרָ ת ךְ" (דברים כב, י-יב); וְכֵן: ”עֶרְוַת ֵשֶׁ לָּ
אֱמַר:  ֶּ יח, טז), ”יְבָמָהּ יָבאֹ עָלֶיהָ" (דברים כ, ה); הוּא שֶׁ
י" (הלים סב, יב).  מָעְתִּ יִם זוּ שָׁ ַּ ר ֱלִֹים שְׁ בֶּ ”ַחַ דִּ
תוֹ" (ישעיה כב,  מוֹ: ”ָכוֹל וְשָׁ עוֹל הוּא, כְּ ”זָכוֹר" לְשׁוֹן פָּ
וּ לֵב  ְּ :ֹתְרוֹנו יג), ”הָלוֹךְ וּבָכֹ" (שמואל ב׳ ג, טז), וְכֵן פִּ

 ֶן לְךָ חֵפֶץ יָפ מֵּ אִם ִזְדַּ , שֶׁ בָּ ַ מִיד ֶת יוֹם הַשּׁ ָּ ֹלִזְכּר
 : בָּ ַ הֵא מַזְמִינוֹ לַשּׁ ְּ

עֵיֶיךָ  ת יְהֵא בְּ בָּ באֹ שַׁ ָּ שֶׁ ךָ. כְּ ל מְלַאכְתֶּ יתָ כָּ ט ׀ וְעָשִׂ
 :ָחַר מְלָאכַ הַרְהֵר ְּ ֹלּא ךָ עֲשׂוּיָה, שֶׁ ְְּל מְלַאכ אִלּוּ כָּ כְּ

דוֹלִים?  א גְּ ים. וֹ ֵינוֹ ֶלָּ ִַּלּוּ קְטֵ .ָך ה וּבִנְךָ וּבִתֶּ י ׀ אַתָּ
א לְַזְהִיר  א ֶלָּ א לאֹ בָּ בָר מֻזְהָרִין הֵם, ֶלָּ , הֲרֵי כְּ ָְּאָמַר
א  בָּ ִינוּ: קָטָן שֶׁ ָ שּׁ ים, וְזֶהוּ שֶׁ ִַּט בִיַת הַקְּ דוֹלִים עַל שְׁ הַגְּ

בִיָתוֹ עָלֶיךָ:  ְ שּׁ ֵי שֶׁ לְכַבּוֹת ֵין שׁוֹמְעִין לוֹ, מִפְּ

עַצְמוֹ מְוּחָה,  יב בְּ בְיָכוֹל הִכְתִּ בִיעִי. כִּ ְ יּוֹם הַשּׁ יא ׀ וַיָּנַח בַּ
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DISCUSSION
is the first practical commandment of regular 
Jewish life. 

2:12 | Honor your father and your mother: 
Although this precept was not explicitly men-
tioned previously, it was already a basic value 
one thousand years before the giving of the 
Torah, as indicated in the story of Noah’s sons 
(see Genesis 9:0–).

Honoring one’s parents is now presented as a 
fundamental principle of the Torah. It is not pre-
sented here as part of the obligation to respect 
one’s elders, alongside the commandment: 
“You shall rise before the graybeard, and show 
deference before the elderly” (Leviticus 9:). 
Instead, it appears as one of the Ten Precepts, 
which detail the basic principles of worship-
ping God, as one’s attitude toward his parents 
should parallel his attitude toward God. The first 
precept connected the people of Israel to God 
by virtue of the fact that He fashioned them as a 
nation: “Who took you out of the land of Egypt, 
from the house of bondage” (verse ). The pre-
cept to observe the Sabbath, which appears just 
before this one, is associated with God’s creation 

of the entire world. The duty to honor one’s par-
ents extends this theme in that it is not depen-
dent upon the individual personalities of the 
parents, but on the fact that they, like God, are 
the source of a person’s existence (see Ramban; 
Kiddushin 0b). 

2:13 | You shall not murder: The basis for so-
cial coexistence is the security of each individual 
and the confidence that others will not kill him. 
In a society where murder is permitted, human-
ity in general, and each individual in particular, 
is in a constant state of peril. Even in the animal 
kingdom, in many species, animals in a pack 
do not attack one another. However, in the Ten 
Precepts this fundamental prohibition is im-
bued with meaning that goes beyond its social 
utility, as evident from the fact that it is formu-
lated in the future tense: You shall not murder 
[lo tirtzaĥ], rather than the command form: Do 
not murder [al tirtzaĥ]. In effect, the Torah is 
saying: There shall be no murder, as acts of this 
kind shall not be part of your world. This style 
is repeated in the subsequent precepts as well. 

You shall not commit adultery: Other sexual 
prohibitions, e.g., incest and forbidden relations 
that stem from the elevated status of Jews or of 
certain segments of the Jewish people, are not 
included in this precept. This is true despite the 
fact that they are no less severe than adultery, 
and the punishment for some of them is in fact 
more severe. The reason adultery appears here 
is because it shatters the most basic social unit, 
the family. In addition, it harms a relationship 
that goes back to the beginning of the Creation: 
“Therefore, a man shall leave his father and his 
mother, and he shall cleave to his wife, and they 
shall become one flesh” (Genesis :4). Likewise, 
the prohibition against murder relates to a verse 
in the first part of Genesis (9:6): “One who sheds 
the blood of man, by man shall his blood be 
shed, as He made man in the image of God.”

You shall not steal: The Sages maintain, based 
on the context, that this precept is referring to 
stealing people, kidnapping, whereas the pro-
hibition against taking another’s property ap-
pears in Leviticus 9: (see Sanhedrin 6a; see 

from the beginning of creation.34 
 12 Honor your father and your mother.D Honoring one’s parents 

does not involve a ritual act, but is a requirement of daily life, 
so that your days will be extended on the land that the Lord 
your God gives you. Th e reward for one who honors his par-
ents is a long life in this world.35 In addition, in a society where 
the elderly generation is respected, there will be long life, as ag-
ing parents will be confi dent that they can rely on the younger 
generation, and they will be valued as important members of 
the family and the wider society.36

 13 You shall not murder.D You shall not commit adultery.D 
Th is prohibition of adultery is defi ned by Jewish law and the 
traditional commentaries as pertaining to the relationship of 
a married woman with a man other than her husband.37 Th e 
commands against taking the life of another and damaging his 
family structure are followed by a prohibition against taking his 

property: You shall not steal.D Following the absolute prohibi-
tions that defi ne the basic behavior required toward one’s fellow 
man, such as murder, adultery, and theft , the Torah presents a 
command that is seemingly less severe than the previous ones, 
but which refers to a common social situation: You shall not 
bear false witness against your neighbor.D Th e halakhic defi -
nition of this prohibition is the submission of untrue or invalid 
testimony over the course of a trial in court. Such testimony 
undermines the trust between people. 

 14 You shall not covetD your neighbor’s house; you shall not 
covet your neighbor’s wife, or his slave, or his maidservant, 
or his ox, or his ass, or anything that is your neighbor’s. Th is 
coveting is the notorious, unshakable sin of envy, which has not 
disappeared in more than three thousand years since the Torah 
was given. 

The precepts that God pronounces to His people at Sinai were the verbal and intellectual features of 
the revelation. However, they were accompanied by an unprecedented sensory and suprasensory 
experience. As a result, the nation felt that it was unable to cope with the force of the vision. The 
same individuals who before the giving of the Torah had apparently yearned to ascend the mountain 
en masse, and who had required several warnings not to approach it, now recoiled in terror from the 
direct encounter between man and the Eternal. 

 15 All the people were seeing the thunder, and the lights that 
glowed like fl ames, and the blast of the shofar, and the 

mountain smoking;D the people saw these phenomena and 
trembled, instinctively recoiling, and stood at a distance. 

The Experience of the People 
during the Revelation at Sinai
EXODUS 20:1518

Seventh 
aliya
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DISCUSSION
also :6; Rav Se’adya Gaon; and Ibn Ezra, long 
commentary on Exodus).

You shall not bear false witness against your 
neighbor: This precept may include a broad 
range of situations where one speaks falsely 
about another (see Bekhor Shor, :). If people 
would refrain from speaking falsehoods entirely, 
everyone could rely on others, not only due to 
the knowledge that his life, family, and property 
are secure, as required by the previous precepts, 
but in full confidence that the statements he 
hears are spoken in good faith. 

2:1 | You shall not covet: Ostensibly, a prohi-
bition of this kind has no place in a legal system, 
as legal codes regulate actions rather than peo-
ple’s thoughts and desires. God alone can com-
mand people not to want something and set 
limits to the hidden desires in the heart of man.

Due to the singular nature of this prohibition 
among the other precepts, most of which ap-
ply to actions and words, the Sages interpreted 

this prohibition in a more limited manner, as 
prohibiting taking action to deprive another 
of an item that belongs to him (see Rambam, 
Sefer HaMitzvot, negative commandment 65). 
Consequently, it is prohibited to apply pres-
sure or other forms of manipulation in order to 
gain possession of another individual’s prop-
erty, or to acquire another person’s wife, even 
if the acquisition itself is performed legally. This 
manifestation of coveting is somewhat akin to 
the villainy identified as the sin of the genera-
tion of the flood (Genesis 6:–), as it too was 
motivated by lust for the property of another. 
Accordingly, this final precept serves to pro-
hibit practical planning and scheming for the 
purpose of appropriating that which belongs to 
someone else.

However, it should be noted that this lim-
ited interpretation does not negate the simple 
meaning of the term. Indeed, in the parallel 
account of the Ten Precepts in Deuteronomy 
(5:7), the word “covet” is replaced by “desire,” 

which refers to a passion that does not necessar-
ily have any practical effect (see Rambam, Sefer 
Nezikin, Hilkhot Gezeila :9–). 

2:1 | Were seeing the thunder, and the 
flames, and the blast of the shofar, and the 
mountain smoking: Although the verse states 
that the people saw the thunder and the blast of 
the shofar, some commentaries explain that this 
means they saw the visual sources from where 
such sounds came (Rashbam; Rabbeinu Baĥya). 
However, the attribution of seeing to auditory 
phenomena can be understood as a precise de-
scription of an experience beyond the realm of 
ordinary human senses (see Rashi). The speech 
of God cannot be recorded by any device, nor 
can its waves be measured. One’s senses do not 
play a central role in the absorption of the word 
of God, as His statements penetrate directly into 
the consciousness (Ibn Ezra). A prophecy is the 
transfer of content from the consciousness of 
God, as it were, to human consciousness, with-
out the use of external aids, such as pictures or 

אֲרִכ֣וּן  י עַן מַ֙ ךָ ל ֑ אֶת־אִמֶּ יךָ ו ֥ד אֶת־אָבִ֖ בֵּ הוּ׃     כַּ ֽ שֵׁ ּקַד ֖ת וַֽי בָּ ַ אֶת־י֥וֹם הַשּׁ
ל֥אֹ  ׃  ך ן לָֽ יךָ נֹתֵ֥ ר־יהו֥ה אֱלהֶֹ֖ ה אֲשֶׁ אֲדָמָ֔ ל הָֽ יךָ עַ֚ יָמֶ֔
ל֣אֹ  צַ֖ח  תִר
לאֹ נֹ֔ב  ל֣אֹ תִג ף  אָ֑ תִנ
ל֥אֹ קֶר׃  ֽ עֲךָ֖ עֵ֥ד שָׁ רֵֽ עֲנֶה֥ ב תַֽ
לֽאֹ ךָ  ית רֵעֶ֑ ֣ מ֖דֹ בֵּ תַח

ךָ׃ רֵעֶֽ ר ל ֥ כ֖לֹ אֲשֶׁ שׁוֹר֣וֹ וַֽחֲמרֹ֔וֹ ו ו ֹוֹ וַֽאֲמָתו דּ֤ עַב ךָ ו ת רֵעֶ֗ שֶׁ מ֞דֹ אֵ֣ תַח
א  ר ן וַיַּ֤ ֑ ר עָשֵׁ אֶת־הָהָ֖ ר ו פָֹ֔ אֵת ק֣וֹל הַשּׁ ם ו ידִ֗ פִּ אֶת־הַלַּ ים אֶת־הַקּוֹל֜תֹ ו ל־הָעָם רֹאִ֨ כ שביעיו

רש״י

 ָעָמָל וּבִיגִיע לַאכְתּוֹ בְּ מְּ לִלְמדֹ הֵימֶּוּ קַל וָחֹמֶר לָאָדָם שֶׁ
ן, לְכָפְלוֹ  מָּ רְכוֹ בַּ הוּ. בֵּ שֵׁ רַךְ... וַיְקַדְּ : בֵּ בָּ ַ שּׁ יְּהֵא ָח בַּ שֶׁ

לּאֹ הָיָה יוֹרֵד בּוֹ:  ן, שֶׁ מָּ שׁוֹ בַּ ֶ, וְקִדְּ י לֶחֶם מִשְׁ ִ שּׁ ִ שּׁ בַּ

ד — יֲַרִיכוּן, וְאִם  כַבֵּ ְּ םִ .ָיב ׀ לְמַעַן יַאֲרִכוּן יָמֶיך
ים,  בְרֵי ּוֹרָה נוֹטָרִיקוֹן הֵם ִדְרָשִׁ דִּ לָאו — יִקְצְרוּן, שֶׁ

לָל לָאו הֵן:  לָל הֵן לָאו וּמִכְּ מִכְּ

אֱמַר: ”מוֹת  ֶּ ת ִישׁ, שֶׁ אֵשֶׁ א בְּ יג ׀ לאֹ תִנְאָף. ֵין נִאוּף ֶלָּ
ה  ָ יוּמַת הַּאֵֹף וְהַּאָֹפֶת" (ויקר כ, י), וְאוֹמֵר: ”הָאִשּׁ
ח ֶת זָרִים" (יחזקאל טז,  קַּ ִּ ּה חִ ַישָׁ ַּ אָפֶתְָהַמ
גְנבֹוּ"  ִּ ֹר. ”לא תוּב מְדַבֵּ גוֹנֵב ְפָשׁוֹת הַכָּ לב): לאֹ תִגְנֹב. בְּ
גוֹנֵב מָמוֹן  א זֶה בְּ גוֹנֵב מָמוֹן. וֹ ֵינוֹ ֶלָּ (ויקר יט, י) בְּ
בָר לָמֵד מֵעְִיָנוֹ, ”לאֹ  , דָּ ָְּמַרָ ?פָשׁוֹתְ גוֹנֵב ן בְּ וּלְַלָּ

בָר  ין, ַף ”לאֹ ִגְנבֹ" דָּ י דִּ ִרְצַח, לאֹ ְִאָף" מִיַת בֵּ
ין:  י דִּ חַיָּבִין עָלָיו מִיַת בֵּ שֶׁ

הֶם ֶחָד סוּמָא.  לּאֹ הָיָה בָּ ד שֶׁ טו ׀ וְכָל הָעָם רֹאִים. מְלַמֵּ
לְמוּד לוֹמַר: ”וַיַּעֲוּ כָל  ַּ ?ם הֶם ִלֵּ לּאֹ הָיָה בָּ יִן שֶׁ ַִּוּמ
לְמוּד  ַּ ?ׁהֶם חֵרֵש לּאֹ הָיָה בָּ יִן שֶׁ ַִּהָעָם" (לעיל יט, ח). וּמ
מָע" (ללן כד, ז): רֹאִים אֶת הַקּוֹלתֹ.  ה וְִשְׁ לוֹמַר: ”ַעֲשֶׂ
מָקוֹם ַחֵר:  ר לִרְוֹת בְּ אִי ֶפְשָׁ מָע, שֶׁ שְׁ ִַּת הֶ רוֹאִים
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Examples of original and unique explanations

DISCUSSION
1:21 | Moses extended his hand: This verse, 
along with the two verses preceding it, de-
scribes the beginning of the Israelites’ miracu-
lous journey. Although they relate events that 
occurred before the splitting of the Red Sea, 
according to ancient tradition, these verses con-
ceal within them God’s great name. Seventy-two 
letters comprise each of these verses. These let-
ters, when properly arranged, spell the sacred 

name of God consisting of seventy-two secret 
words, also hinted at in prayers from the Second 
Temple period. This unique, esoteric name is 
hidden within the story of the parting of the sea 
(see Sukka 45a, and Rashi ad loc.; Sekhel Tov). 

1:2 | It was at the morning watch: The night 
is divided into three parts. The last part of the 
night is thus called the morning watch (see 
Rashi; Berakhot b).

1:2 | The children of Israel walked on the 
dry land in the sea: It is not clear from the vers-
es whether the children of Israel actually crossed 
the sea from west to east. There is a tradition 
that states that they did not cross the sea, but 
actually returned to shore on the same side of 
the sea as they had entered (see Tosafot, Arakhin 
5a; Radak, Judges :6). 

the night. And one, the Egyptian camp, did not approach the 
other, the Israelite camp, the entire night, due to the thick fog 
separating them.

 21 Moses extended his handD over the sea, and the Lord 
moved the sea with a powerful east wind the entire night, 
and it rendered the sea dry land, and the water split.

 22 Th e children of Israel came into the sea, but on dry land; 
and the water was a wall for them on their right and on 
their left . Th e sea did not disappear entirely. Rather, a path, or 
perhaps several paths, took shape, through which the Israelites 
could pass. Although dry strips of land may naturally appear in 
the water during low tide, here the water stood up like walls on 
either side of the Israelites.

 23 Egypt pursued and came aft er them. It is probable that as 
morning approached, the pillars of fi re and cloud disappeared, 
and the Egyptians caught sight of the Israelites marching into 
the sea and gave chase. All Pharaoh’s horses, his chariots, 
and his horsemen pursued them into the sea.

 24 It was at the morning watch,D the fi nal third of the night, and 
the Lord looked down at the camp of Egypt and struck at 
them with a pillar of fi re and cloud that approached the camp, 
and the Lord confounded the camp of Egypt.

 25 He removed the wheels of its chariots and caused them to 
drive with diffi  culty. Th e pillars of fi re and cloud caused the 
wheels to separate from their chariots. Even if only some of the 
wheels fell off , it caused the chariots to lose their balance, so 
that the horses could not pull them. Th is caused panic in the 
camp. Th e Egyptians could not move, let alone fi ght, so Egypt 
said: I will fl ee from before Israel, as the Lord is making war 
for them against Egypt. Now there can be no doubt that some 
supreme power is aiding them. Th is place is strange and danger-
ous; we would do well to fl ee.

 26 Th e Lord said to Moses: Extend your hand over the sea 
again, so that the water will return to its place, upon Egypt, 
upon its chariots, and upon its horsemen.

 27 Moses extended his hand over the sea that had turned in just 
a few hours into dry land, and the sea returned to its original 
vigor before morning, as morning approached.6 Th e waters 
previously stood as walls on either side of the dry path; they 
now came crashing down into the Egyptians’ path as they fl ed 
toward the shore. And thus, Egypt was fl eeing toward it, the 
water that came crashing down between them and the shore, 
and the Lord shook up the Egyptians in the sea.

 28 Th e water returned to its normal state, and it covered the 
chariots and the horsemen, all the army of Pharaoh that 
came aft er them into the sea. Th e walls of water collapsed 
onto the Egyptians so forcefully that they wiped out their en-
tire army. Not one of them remained. Th e chariots, horsemen, 
and infantry disappeared; all of them drowned in the supernat-
urally stormy waters.

 29 While the Egyptians drowned in the water, the children of 
Israel walked on the dry land in the sea;BD and the water was 
a wall for them on their right and on their left . It seems that 
these walls guided their route through the sea.

Fourth 
aliya

Main opinions on where the Israelites crossed the Red Sea, indicated by 
arrows
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Examples of original and unique explanations

BACKGROUND
1:2 | The children of Israel walked on the 
dry land in the sea: There are various theories 
as to the Israelites’ route. According to one the-

ory, the Israelites followed a northern route and 
the splitting of the sea occurred at Lake Bardawil. 
They continued in the direction of present-day 

El Arish before turning southward toward Mount 
Sinai. Another theory has the Israelites crossing 
the sea in the region of the Great Bitter Lake and 

 כא

 כב

 כג

 כד

 כה

 כו

 כז

 כח

 כט

ה  ֣ ט משֶֹׁ לָה׃ וַיֵּ֨ י ֽ להַלָּ ּזֶה֖ כב זֶה֛ אֶל לֽאֹקָרַ֥ לָה ו י ֑ ך וַיָּאֶ֖ר אֶתהַלָּ הַח֔שֶֹׁ ו עָנָן י הֶֽ הִ֤ וַי
ם אֶת לָה וַיָּשֶׂ֥ י להַלַּ֔ ּכ ים עַזָּה ר֨וּח קָדִ֤ ּם ב יָּ֠ ַהיהו֣ה ׀ אֶת הַיָּם֒ וַיּ֣וֹלֶךיָדוֹ֮ עַלאֶת
 ֤יִם לָהֶם הַמַּ ה ו ֑ שָׁ יַּבָּ ת֥וֹך הַיָּם֖ בַּ ּל ב רָאֵ֛ ׂנֵיֽ־יִש יִם׃ וַיָּבֹ֧אוּ ב ֽ ע֖וּ הַמָּ ק ֽ רָבָ֑ה וַיִּבָּ הַיָּם֖ לֶחָֽ
וֹ  בּ֖ עֹ֔ה רִכ ר לֹ ס֣וּס פַּ ם כּ֚ חֲרֵיהֶ֔ יִם וַיָּבֹ֣אוּ אַֽ רַ֙ פ֤וּ מִצ ּד מֹאלָֽם׃ וַיִּר  ימִינָם֖ וּמִשּׂ ה מִֽ חוֹמָ֔
יִם  רַ֔ מִצ חֲנֵה֣  אֶלמַֽ  יהוה ף  קֵ֤ ׁקֶֹר וַיַּש מ֣רֶֹת הַבּ֔ ׁאַש ּב הִי הַיָּםֽ׃ וַֽי וֹך יו אֶל־תּ֖ ֑ רָשָׁ וּפָֽ
נַהֲֽגֵה֖וּ  וַֽי יו  בֹתָ֔ ּכ מַר אֹפַ֣ן  ת  אֵ֚ סַר  וַיָּ֗ יִם׃  רָֽ מִצ חֲנֵה֥  מַֽ ת  אֵ֖ ם  ה וַיָּ֕ עָנָן֑  ו שׁ  אֵ֖ וּד  עַמּ֥ ּב

יִם׃ רָֽ מִצ ּם לָהֶ֖ם ב חָ֥ י יהו֔ה נִל ֣ ל כִּ רָאֵ֔ ׂנֵי֣ יִש ּמִפ יִם אָנ֙וּסָה רַ֗ ת וַיֹּ֣אמֶר מִצ בֵדֻ֑ כ בִּ
וֹ  בּ֖ יִם עַל־רִכ רַ֔ עַל־מִצ יִם בוּ הַמַּ֙ ֤ יָשֻׁ הַיָּם֑ וךָ֖ עַל ֽיָדה אֶת טֵ֥ ה נ וַיֹּ֤אמֶר יהוה אֶל־משֶֹׁ֔
יִם  רַ֖ יתָנ֔וֹ וּמִצ אֵ֣ ל קֶֹר נ֥וֹת בּ֙ ם לִפ ב הַיָּ֜ ׁש ם וַיָּ֨ ה אֶת־יָד֜וֹ עַל־הַיָּ֗ יו׃ וַיֵּט משֶֹׁ֨ ֽ רָשָׁ ֽ עַלפָּ ו
 כֶב וּ אֶת־הָרֶ֙ כַסּ֤ יִם וַי בוּ הַמַּ֗ ֣ ת֥וֹך הַיָּםֽ׃ וַיָּשֻׁ ּיִם ב רַ֖ נַעֵר֧ יהו֛ה אֶת־מִצ רָאת֑וֹ וַי ים לִק נָסִ֣
ד׃  הֶ֖ם עַד־אֶחָֽ ר בָּ אַ֥ ׁנִשֹיָּם֑ לֽא חֲרֵיהֶ֖ם בַּ ים אַֽ אִ֥ עֹ֔ה הַבָּ ר יל פַּ כלֹ חֵ֣ ים ל רָשִׁ֔ ֣ אֶתהַפָּ ו
מֹאלָֽם׃   ימִינָם֖ וּמִשּׂ ה מִֽ ֤יִם לָהֶם חמָֹ֔ הַמַּ הַיָּם֑ ו ת֣וֹך ּה ב ֖ שָׁ כ֥וּ בַיַּבָּ ל ל הָֽ רָאֵ֛ ׂנֵי֧ יִש וּב

רביעי

רש״י

ךְ:  הֶם. כָּ לִסְטִים לְפָָיו וּזְאֵבִים מֵאַחֲרָיו, ְתָוֹ עַל זְרוֹעוֹ וְִלְחַם בָּ
ע  י לְאֶפְרַיִם קָחָם עַל זְרוֹעתָֹיו" (הושע י, ג): וַיִּסַּ לְתִּ רְגַּ ִּ וְאָנכִֹי”
חֲֶ לְעַמּוּד  לִים עַמּוּד הֶעָָן ֶת הַמַּ כָ וְהִשְׁ חָשְׁ שֶׁ עַמּוּד הֶעָנָן. כְּ
 ק עַרְבִי לֵּ ַְּסְִהָיָה רָגִיל ל מוֹ שֶׁ ק הֶעָָן כְּ לֵּ ַְּהָאֵשׁ, לאֹ נִס
יךְ לְמִצְרַיִם:  א נָסַע וְהָלַךְ לוֹ מֵאַחֲרֵיהֶם לְַחֲשִׁ לְגַמְרֵי, ֶלָּ
 "ְָי ַַּת הֶ” ׁךְ. לְמִצְרַיִם: וַיָּאֶר. עַמּוּד הָאֵש וַיְהִי הֶעָנָן וְהַחשֶֹׁ
ךְ  יְלָ. וְהַחשֶֹׁ ל הַלַּ דַרְכּוֹ לָלֶכֶת כָּ רֵָל, וְהוֵֹךְ ִפְֵיהֶם כְּ ְיִשְׂ
 :ֲֶל מַחֶ ֲֶאֹ קָרַב זֶה אֶל זֶה. מַחְל עֲרָפֶל לְצַד מִצְרַיִם: ו שֶׁ

 הִי ,ֹרוּחו בָּ הִי עַזָּה שֶׁ רוּח קָדִים שֶׁ רוּח קָדִים עַזָּה. בְּ כא ׀ בְּ

אֱמַר:  ֶּ עִים, שֶׁ הּ מִן הָרְשָׁ רוּךְ הוּא ִפְרָע בָּ דוֹשׁ בָּ הַקָּ הָרוּח שֶׁ
רוּח קָדִים ֲפִיצֵם" (ירמיה יח, יז), ”יָבאֹ קָדִים רוּח ה׳"  ”כְּ
ים" (יחזקאל כז,  לֵב יַמִּ בָרֵךְ בְּ דִים שְׁ (הושע יג, טו), ”רוּח הַקָּ
קְעוּ  יוֹם קָדִים" (ישעיה כז, ח): וַיִּבָּ ה בְּ שָׁ רוּחוֹ הַקָּ כו), ”הָגָ בְּ

עוֹלָם:  בָּ ל מַיִם שֶׁ יִם. כָּ הַמָּ

ם  לָּ אֵין כֻּ יד שֶׁ רְעהֹ. וְכִי סוּס ֶחָד הָיָה?! מַגִּ כג ׀ כּלֹ סוּס פַּ

סוּס ֶחָד:  א כְּ קוֹם ֶלָּ חֲשׁוּבִין לִפְֵי הַמָּ

 ,ֶֹמר יְלָ קְרוּיִין ַשְׁ ת חֶלְקֵי הַלַּ לשֶֹׁ מרֶֹת הַבּקֶֹר. שְׁ אַשְׁ כד ׀ בְּ
הוּא  מרֶֹ הַבּקֶֹר". וְאוֹמֵר ִֲי, שֶׁ פְֵי הַיּוֹם קוֹרַ” ֵשְׁ לִּ וְאוֹתָהּ שֶׁ
ה  לשָֹׁ ת לִשְׁ ת ַחַר כַּ רֵ כַּ ָ יר מַלְאֲכֵי הַשּׁ מְרוֹת שִׁ חָלוּק לְמִשְׁ
 :"ַר ם וְּקְלוֹס: ”מַטְּ רְגֵּ ִּ מרֶֹ, וְזֶהוּ שֶׁ חֲלָקִים, לְכָךְ קָרוּי ַשְׁ
וְַרְגּוּמוֹ:  חִיָם.  לְַשְׁ ֲלֵיהֶם   ָ פָּ לוֹמַר  כְּ ט,  וַיַּבֵּ קֵף.  וַיַּשְׁ
דֵה צפִֹים" (במדבר כג,  מוֹ: ”שְׂ טָה, כְּ כִי" ַף הוּא לְשׁוֹן הַבָּ ַְּוְאִס”
ה  עַמּוּד אֵשׁ וְעָנָן. עַמּוּד עָָן יוֹרֵד וְעוֹשֶׂ יד), ”חֲקַל סָכוּתָא": בְּ
 :ֹטו מְּ ַּ יחוֹ, וְטַלְפֵי סוּסֵיהֶם מִשְׁ ִְּשׁ מַרֵ טִיט, וְעַמּוּד אוֹתוֹ כְּ
ָם, נָטַל סִגְָיוֹת  לַעַז. עִרְבְּ וַיָּהָם. לְשׁוֹן מְהוּמָה, שטורד״ישון בְּ
לִילִי,  י יוֹסֵי הַגְּ ל רַבִּ וֹ שֶׁ י ֱלִיעֶזֶר בְּ פִרְקֵי רַבִּ ִינוּ בְּ ֶם. וְשָׁ לָּ שֶׁ
ן:  ת קוֹל הוּא, וְזֶה ָב לְכֻלָּ אֱמַר ’מְהוּמָה' הַרְעָשַׁ ֶּ ל מָקוֹם שֶׁ כָּ
ם" (שמואל ׳ ז, י):  ים וַיְהֻמֵּ תִּ לִשְׁ דוֹל... עַל פְּ קוֹל גָּ ”וַיַּרְעֵם ה׳ בְּ

ים,  לִּ לְגַּ רְפוּ הַגַּ בתָֹיו. מִכּחֹ הָאֵשׁ ִשְׂ כה ׀ וַיָּסַר אֵת אֹפַן מַרְכְּ
רְקִים:  הֶם ָעִים וְאֵיבְרֵיהֶן מְִפָּ בִים בָּ בוֹת ִגְרָרוֹ, וְהַיּוֹשְׁ רְכָּ וְהַמֶּ
ה  מִדָּ ה לֶָם. בְּ בֵדָה וְקָשָׁ הִי כְּ הָְַגָ שֶׁ כְבֵדֻת. בְּ וַיְנַהֲגֵהוּ בִּ
אן,  ד לִבּוֹ הוּא וַעֲבָדָיו" (לעיל ט, לד), ַף כָּ דְדוּ, ”וַיַּכְבֵּ מָּ שֶׁ
בָר ַחֵר  צְרִיִּים. דָּ מִּ מִצְרָיִם. בַּ כְבֵדֻ": נִלְחָם לָהֶם בְּ ”וַיֲְַגֵוּ בִּ

ךְ  אֵלּוּ לוֹקִים עַל הַיָּם כָּ ם שֶׁ שֵׁ כְּ אֶרֶץ מִצְרַיִם; שֶׁ מִצְרָיִם", בְּ ”בְּ
מִצְרַיִם:  אֲרוּ בְּ שְׁ ִּ לוֹקִים וָֹם שֶׁ

חוֹמָה, יָשׁוּבוּ לִמְקוֹמָם  זְּקוּפִים וְעוֹמְדִים כְּ יִם. שֶׁ בוּ הַמַּ כו ׀ וְיָשֻׁ
וִיכַסּוּ ”עַל מִצְרַיִם": 

הַבּקֶֹר פּוֶֹ לָבאֹ: לְאֵיתָנוֹ. לְָקְפּוֹ  כז ׀ לִפְנוֹת בּקֶֹר. לְעֵת שֶׁ
מִים וּמְטֹרָפִים וְרָצִין  הָיוּ מְהֻמָּ הָרִשׁוֹן: נָסִים לִקְרָאתוֹ. שֶׁ
דֵרָה וְהוֹפֵךְ  ַעֵר ֶת הַקְּ מְּ אָדָם שֶׁ יִם: וַיְנַעֵר ה׳. כְּ לִקְרַת הַמַּ
ךְ הָיוּ עוֹלִין וְיוֹרְדִין  חְּוֹן לְמַעְלָ, כָּ ַַּוְה ה  הָעֶלְיוֹן לְמַטָּ
ל  הֶם חִיּוּת לְקַבֵּ רוּךְ הוּא בָּ דוֹשׁ בָּ יָּם. וַְָן הַקָּ רִין בַּ בְּ ַּ וּמִשְׁ
ה יֵשׁ  י, וְהַרְבֵּ לָשׁוֹן ֲרַמִּ יק", הוּא לְשׁוֹן טֵרוּף בְּ ֵּ הַיִּסּוּרִין. ”וְשַׁ

דָה:  י ַגָּ מִדְרְשֵׁ בְּ

קְרָוֹת  רֶךְ הַמִּ ן דֶּ רְעֹה. כֵּ כח ׀ וַיְכַסּוּ אֶת הָרֶכֶב... לְכלֹ חֵיל פַּ
ת" (ללן  ה נְחשֶֹׁ עֲשֶׂ ַּ לָיו מוֹ: ”לְכָל כֵּ לִכְּבֹ לָמֶ״ד יְֵרָה, כְּ
כלֹ עֲבדָֹוֹ" (שם פסוק יט),  ן בְּ כָּ שְׁ לֵי הַמִּ כז, ג), וְכֵן: ”לְכלֹ כְּ
 ּָלֵיהֶם" (במדבר ד, לב), וְאֵי ”וִיֵדָֹם וּמֵיְרֵיהֶם לְכָל כְּ

קּוּן לָשׁוֹן:  ִּ א אֶלָּ
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 1 From the sky-blue, purple, and scarlet wool they made wo-
ven, or mesh,5 fabrics for service in the Sanctuary. Th is refers 
to the coverings of the Tabernacle, the screen of the gate of the 

Tabernacle, and the cloths that covered the vessels during the 
Israelites’ travels. Th ey also made the sacred vestments for 
Aaron, as the Lord commanded Moses.

After enumerating the materials used to construct the Tabernacle itself, the Torah 
turns to the other main use of the donated fabrics, metals, and precious stones: The 
production of the garments of the High Priest. It would seem that the ephod was 
considered the High Priest’s principal garment, as the other garments are associated 
with it. The breast piece is tied to the ephod, and the robe is referred to as the “robe of 

the ephod” (see :, 9:). Following this, the Torah will describe the production of the vestments of the ordinary priests.

 2 He made the ephod of gold, and of sky-blue, purple, and 
scarlet wool, and linen, all spun together. It is diffi  cult to 
combine gold threads with interwoven wool and linen threads. 
No earlier use of gold for a similar purpose is known.6 

 3 Th is may have been the fi rst use of this complex technique: 
Th ey hammered out the sheets of gold, and then cut wires 
to work in, to weave, with the sky-blue wool, with the purple 
wool, with the scarlet wool, and with the linen. Th is was art-
fully craft ed, as it involved unique craft smanship.

 4 Th ey made shoulder pieces for it, the ephod, and att ached it; 
it was att ached at the two ends. Th e ephod, which resembled 
an apron or a skirt, was held in place by the two shoulder pieces.

 5 Th e belt of his ephod that is on it is from it; the belt was not 
fashioned separately, but was part of the woven fabric of the 
ephod; and therefore, the band was made like its work, in the 
same manner as the ephod: Of gold, and of sky-blue, purple, 
and scarlet wool, and linen, spun together as the Lord had 
commanded Moses.

 6 Th ey made the onyx stones surrounded with sett ings of 
gold. Th ese stones were engraved with the engravings of a 
signet. Each was engraved with writing, like a seal, with the 
names of the tribes of the children of Israel.

 7 He placed them on the shoulder pieces of the ephod as 
stones of remembrance for the children of Israel, as these 

39

Vestments of the High Priest, front view Vestments of the High Priest, rear view

The Making of the Priestly Vestments
EXODUS 39:231

Second 
aliya 

(Fifth 
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stones bore their names, as the Lord had commanded 
Moses.

 8 He made the breast piece, artfully craft ed, like the work 
of the ephod, with the same materials: Gold, and sky-blue, 
purple, and scarlet wool, and linen, spun together.

 9 It was square; they made the breast piece folded, such that 
it formed a pouch into which, according to tradition, holy 
names were inserted;7 its length a span and its width a span, 
folded. A span [zeret] is approximately half a cubit, slightly 
more than �� cm. It is roughly the distance between the tip of 

one’s litt le fi nger [zeret] and the tip of one’s thumb, when one 
spreads his fi ngers to their full extent. 

 10 Th ey mounted in it, the breast piece, four rows of stones: A 
row of a ruby, a peridot, and an emerald, the fi rst row;

 11 and the second row: a carbuncle, a sapphire, and a clear 
quartz;

 12 and the third row: a jacinth, an agate and an amethyst;
 13 and the fourth row: a beryl, an onyx, and a chalcedony; 

surrounded in sett ings of gold in their mountings. Each 

 מָן גָּ אַר הָֽ ו כֵלֶ֤ת  ּוּמִן־הַת יב׃  סָבִֽ חָצֵ֖ר  הֶֽ דֹ֥ת  ל־יִת ּאֶת־כ ו ן  ֛ כָּ ׁש הַמִּ דֹ֧ת  ־יִת ּכ ת  אֵ֨ ו
ר  ֣ אֲשֶׁ  ֹׁדֶש הַקּ֙ י  דֵ֤ ג וּ אֶת־בִּ יַּעֲֽשׂ֞ וַֽ ֹדֶשׁ  קּ֑ בַּ ת  רֵ֣ שָׁ ל ד  רָ֖ ׂי־ש דֵֽ בִג וּ  עָשׂ֥ י  נִ֔ ָ הַשּׁ עַת  תוֹלַ֣ ו

ה׃ ֽ ֥ה יהו֖ה אֶת־משֶֹׁ ר צִוָּ ֛ אֲשֶׁ ֽ הֲרֹ֔ן כַּ אַֽ ל
ע֞וּ אֶת־ ּרַק וַֽי זָרֽ׃  ׁש שׁ מ ֥ שֵׁ נִי֖ ו עַת שָׁ תוֹלַ֥ ן ו מָ֛ גָּ אַר כֵלֶ֧ת ו ּב ת אֵפ֑דֹ זָהָ֗ וַיַּעַ֖שׂ אֶתהָֽ

עַת  ת֛וֹך תּוֹלַ֥ ן וּב מָ֔ גָּ אַר ת֣וֹך הָֽ וּב לֶת כֵ֙ ּהַת ת֤וֹך ּוֹת ב עֲשׂ֗ תִילִם֒ לַֽ ּ֣ץ פ קִצֵּ י הַזָּהָב֮ ו חֵ֣ פַּ
ר׃  ֽ נֵי֥ קצוות֖ו חֻבָּ ׁרֹ֑ת עַל־ש ֹשׂוּ־ל֖וֹ חֽב תֵפֹ֥ת עָֽ ּב׃ כ ֽ ה חֹשֵׁ ֖ עֲשֵׂ שׁ מַֽ ֑ ֵ ת֣וֹך הַשּׁ נִי֖ וּב ָ הַשּׁ
נִי֖  עַת שָׁ תוֹלַ֥ ן ו מָ֛ גָּ אַר כֵלֶ֧ת ו ּב ת הוּ֒ זָהָ֗ עֲשֵׂ֒ מַֽ ּנּוּ הוּא֮ כ ֣ יו מִמֶּ ר עָלָ֗ ֣ ת֜וֹ אֲשֶׁ ב אֲפֻדָּ שֶׁ חֵ֨ ו
ֹהַם  ֔ נֵי֣ הַשּׁ אַבאֶת ּיַּעֲֽשׂו ה׃     וַֽ ֽ ֥ה יהו֖ה אֶתמשֶֹׁ ר צִוָּ ֛ אֲשֶׁ ֽ זָר֑ כַּ ׁש שׁ מ ֣ שֵׁ ו
ם  וַיָּשֶׂ֣ ל׃  רָאֵֽ ׂיִש נֵי֥  ּב מ֖וֹת  ׁשעַל ם  חוֹתָ֔ י  תּוּחֵ֣ פִּ  חֹת פֻתָּ מ זָהָ֑ב  צֹ֣ת  ּב ׁמִש ֹת  סַבּ֖ מֻֽ
ה׃ ֽ ֥ה יהו֖ה אֶת־משֶֹׁ ר צִוָּ ֛ אֲשֶׁ ֽ ל כַּ רָאֵ֑ ׂנֵי֣ יִש ר֖וֹן לִב נֵי֥ זִכָּ אֵפ֔דֹ אַב פֹ֣ת הָֽ ת ל כִּ ם עַ֚ אֹתָ֗

נִי֖  עַת שָׁ תוֹלַ֥ ן ו מָ֛ גָּ אַר כֵלֶ֧ת ו ּב ת ה אֵפ֑דֹ זָהָ֗ ֣ עֲשֵׂ מַֽ ּב כ ֖ ה חֹשֵׁ ֥ עֲשֵׂ ן מַֽ וַיַּעַ֧שׂ אֶתהַחֹ֛שֶׁ
פֽוּל׃  כָּ וֹ  בּ֖ ח ר רֶת  זֶ֥ ו וֹ  כּ֛ ר א זֶ֧רֶת  ן  אֶת־הַחֹ֑שֶׁ וּ  עָשׂ֣ פ֖וּל  כָּ הָיָה֛   רָב֧וּע זָרֽ׃  ׁש מ שׁ  ֥ שֵׁ ו
וּר  הַטּ֖ ד׃ ו אֶחָֽ וּר הָֽ קֶת הַטּ֖ דָה וּבָרֶ֔ ט בֶן ט֗וּר א֤דֶֹם פִּ עָ֖ה ט֣וּרֵי אָ֑ בָּ אוּ־ב֔וֹ אַר ל מַ֨ וַי
י  בִיעִ֔ ר הַטּוּר הָֽ לָֽמָה׃ ו אַח ב֖וֹ ו ׁם ש שֶׁ י לֶ֥ ֑ לִישִׁ  וּר הַשּׁ הַטּ֖ יַהֲֽלֽםֹ׃ ו יר ו ֖ נִי֑ נֹ֥פֶך סַפִּ ֵ הַשּׁ

לט 

שני
/חמישי /
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רש״י

פרק לט

אן  אן; מִכָּ שׁ לאֹ ֶאֱמַר כָּ מָן וְגוֹ׳. שֵׁ כֵלֶת וְהָאַרְגָּ א ׀ וּמִן הַתְּ

בִגְדֵי  בְּ , שֶׁ ָּֻ גְדֵי כְּ לוּ בִּ רָד הַלָּ גְדֵי שְׂ אֵין בִּ אֲִי וֹמֵר שֶׁ
לֵי הַקּדֶֹשׁ  הֶם כְּ ים בָּ כַסִּ מְּ גָדִים שֶׁ א הֵם בְּ שׁ, ֶלָּ  הָיָה שֵׁ ָּֻ כְּ

שׁ:  הֶם שֵׁ לּאֹ הָיָה בָּ עוֹ, שֶׁ עַת סִלּוּק מַסָּ שְׁ בִּ

ַרְגּוּמוֹ  מוֹ: ”לְרֹקַע הָאָרֶץ" (הלים קלו, ו), כְּ עוּ. כְּ ג ׀ וַיְרַקְּ

 דר״שט ,דִין מִן הַזָּהָב ין הָיוּ מְרַדְּ טַסִּ ”וְרַדִידוּ". 
דְךָ הֵיַךְ הָיוּ טוֹוִין  אן הוּא מְלַמֶּ קּוֹ. כָּ ין דַּ לַעַז, טַסִּ בְּ
ין, וְקוֹצְצִין  קִּ ין דַּ סִּ דִין הַטַּ אֶת הַזָּהָב עִם הַחוּטִין: מְרַדְּ
תִילִים  פְּ וָֹן  לַעֲשׂוֹת  ס,  הַטַּ לְאוֹרֶךְ  תִילִים  פְּ מֵהֶן 

הֶן  אֱמַר בָּ ֶּ ן וְאֵפוֹד, שֶׁ חשֶֹׁ ל מִין וָמִין בַּ עֲרֹבֶת עִם כָּ ּַ
ה  ָ שּׁ ל זָהָב עִם שִׁ ”זָהָב" (לעיל כח, ו; טו), חוּט ֶחָד שֶׁ
יִים  ל הַמִּ כָּ ל מִין וָמִין, שֶׁ כֵלֶ, וְכֵן עִם כָּ ְּ ל חוּטִין שֶׁ
ל ֶחָד  בִיעִי עִם כָּ וְהַזָּהָב חוּט שְׁ ה,  ָ שּׁ שִׁ פוּל  חוּטָן כָּ

וְאֶחָד: 
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  your fathers. I will not allow any of these men to see the land,
 36 except for Caleb son of Yefuneh, he shall see it, the land; and 

to him I will give the land in which he trod, and to his chil-
dren, because he followed the instruction of the Lord whole-
heartedly, and provided an accurate description of the land, 
while assuring the people that they could conquer it. 

 37 Also the Lord was incensed with me because of you, say-
ing: Due to your sin, you too shall not come there. Although 
Moses sinned on a diff erent occasion,16 he already received a 
hint in the aft ermath of the sin of the spies that he too would 
not enter the land.17 

 38 Joshua son of Nun, who stands before you, to serve you, he 
shall come there; strengthen him, for he shall bequeath it 
to Israel.

 39 God addresses the people: And ironically, your children, 
whom you said would be taken by your enemies as captives 
and killed, and your young sons, who today do not know how 
to distinguish between good and evil, they will come there, 
to the land of Canaan, and to them I will give it, and they will 
take possession of it.

 40 Meanwhile you, turn back and travel into the wilderness via 
the route leading to the Red Sea, as you will wander in the wil-
derness until you die. 

 41 You answered and you said to me: We sinned against the 
Lord, we will go up and make war, in accordance with ev-
erything that the Lord our God had commanded; and you 
girded each man his weapons of war, and decided to ascend 
to the mountain. Alternatively, this means: And you dared to 
ascend to the mountain, or: And you readied yourselves to as-
cend to the mountain.18 

 42 Th e Lord said to me: Say to them: Do not go up and do not 
make war, as I am not in your midst, and if you obey Me, you 
will not be routed before your enemies.

 43 I spoke to you and told you not to set out to war, reminding 
you that all your previous victories were achieved only through 
divine assistance, not your own military power; but you did 
not heed, and you defi ed the directive of the Lord, and you 
intentionally ascended to the mountain.

 44 Th e Emorites, who live on that mountain, came out toward 
you, and pursued you, as bees would do, and they beat and 
broke19 you in Se’ir until Horma. Th e Emorites surrounded 
you like a swarm of bees, leaving no avenue of escape. Th is place 
was later called Horma, in commemoration of the destruction 
[ĥurban] that occurred there. 

 45 You returned and wept before the Lord, in regret for your 
sins, begging for forgiveness and mercy; but the Lord did not 
heed your voice, and He did not listen to you.

 46 You lived in Kadesh many days, like the days that you 
lived there.

 1 We turned and we traveled back into the wilderness via the 
Red Sea, as the Lord spoke to me; and we circled Mount Se’ir 

Fourth 
aliya

2

Circling of Mount Se’ir

Swarm of bees
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֖הּ  ־בָּ רַך ֽ ר דָּ ֥ רֶץ אֲשֶׁ ן אֶת־הָאָ֛ ֧ לֽוֹ־אֶתֵּ ה ו נָּ אֶ֔ ה֣וּא יִר ה פֻנֶּ ן־י לֵב֤ בֶּ י כָּ אֲבֹֽתֵיכֶֽם׃ זֽוּלָתִ֞ לַֽ
ה  ֖ ם־אַתָּ כֶ֖ם לֵאמ֑רֹ גַּ לַל ג ֣ף יהו֔ה בִּ אַנַּ הִת י ם־בִּ י יהוֽה׃ גַּ חֲרֵ֥ ֖א אַֽ ר מִלֵּ ֥ עַן אֲשֶׁ בָנָי֑ו יַ֕ וּל
י־ה֖וּא  ק כִּ ה אֹת֣וֹ חַזֵּ֔ מָּ ֑ יךָ ה֖וּא יָבֹ֣א שָׁ פָנֶ֔ ד ל עֹמֵ֣ ן־נוּן הָֽ ע בִּ ֤ הוֹשֻׁ ם׃ י ֽ לֽאֹ־תָבֹ֥א שָׁ
ע֤וּ  ֽר לאֹ־יָד ם אֲשֶׁ֨ נֵיכֶ֠ ב ּה ו יֶ֗ ז יִֽה ם לָבַ֣ תֶּ֜ ר אֲמַר כֶם אֲשֶׁ֨ ּטַפ ל׃ ו רָאֵֽ ׂה אֶת־יִש נָּ חִלֶ֥ יַנ
לָכֶ֑ם  נ֣וּ  ּפ ם  ֖ אַתֶּ ו וּהָ׃  יִֽירָשֽׁ הֵ֖ם  ו ה  נָּ נֶ֔ ּאֶת ם  לָהֶ֣ ו ה  מָּ ֑ שָׁ יָבֹ֣אוּ  ה  מָּ הֵ֖ ע  וָרָ֔ ט֣וֹב   הַיּוֹם
נוּ  ֤אֲנַח יהוה֒  לַֽ אנוּ֮  חָטָ֘ י  אֵלַ֗ ר֣וּ  ֹאמ וַתּֽ ׀  עֲנ֣וּ  ֽ תַּ וַֽ יַם־סֽוּף׃   רֶך ֥ דֶּ רָה  ֖ בָּ ד הַמִּ ע֥וּ  וּס
וֹ  תּ֔ חַמ לֵ֣י מִל ּכישׁ אֶת ר֗וּ אִ֚ ּג ח ינוּ וַֽתַּ נ֖וּ יהו֣ה אֱהֵֹ֑ ר־צִוָּ כ֥לֹ אֲשֶׁ ּנוּ כ מ חַ֔ נִל ו נַעֲֽלֶה
ל֣אֹ  ו  ּעֲלו תַֽ ֤אֹ   לָהֶם אֱמֹ֤ר  י  אֵלַ֗ יהו֜ה  וַיּ֨אֹמֶר  רָה׃  הָהָֽ עֲל֥תֹ  לַֽ ינוּ  הִ֖ וַתָּ
אֲֵיכֶ֖ם  ר  ֥ אֲדַבֵּ וָֽ בֵיכֶֽם׃  אֹֽי נֵי֖  לִפ פ֔וּ  ֽג נָּ תִּ  ֹלא ו כֶ֑ם  ּב קִר ּב י  אֵינֶנִּ֖ י  ֥ כִּ חֲמ֔וּ  ֽ לָּ תִֽ
ב  הַיֹּשֵׁ֨ י  אֱמרִֹ֜ הָֽ א  וַיֵּצֵ֨ רָה׃  הָהָֽ עֲל֥וּ  ֽ וַתַּ זִ֖דוּ  וַתָּ יהו֔ה  י  ֣ אֶת־פִּ  ּרו מ וַתַּ ם  ֑ תֶּ מַע ׁש ֣אֹ  ו
כֶ֛ם  ת֥וּ אֶת ּים וַיַּכ בֹרִ֑ ּינָה הַד ֖ עֲשֶׂ ֽ ר תַּ ֥ אֲשֶׁ ֽ ם כַּ כֶ֔ פ֣וּ אֶת ּד ם וַיִּר כֶ֔ רַאת לִק הָר֤ הַהוּא בָּ
ל֥אֹ  ו ם  כֶ֔ קֹ֣ל ּב  יהוה מַ֤ע  לֽאֹ־שָׁ ו יהו֑ה  נֵי֣  לִפ וּ  כּ֖ ב וַתִּ בוּ  ֥ שֻׁ וַתָּ ה׃  מָֽ ר עַד־ח יר  עִ֖ שֵׂ ּב
פֶן  וַנֵּ֜ ם׃  ֽ תֶּ ב שַׁ י ר  ֥ אֲשֶׁ ים  יָּמִ֖ כַּ ים  ֑ רַבִּ ים  יָמִ֣ שׁ  קָדֵ֖ ב ב֥וּ  ׁש ֽ וַתֵּ אֲֵיכֶֽם׃  ין  אֱזִ֖ הֶֽ
יר  עִ֖ אֶת־הַר־שֵׂ ב  ֥ס וַנָּ אֵלָ֑י  יהו֖ה  ר  ֥ בֶּ דִּ ר  ֛ אֲשֶׁ ֽ כַּ יַם־ס֔וּף   רֶך ֣ דֶּ  רָה בָּ֙ ד הַמִּ ֤ע  סַּ וַנִּ

רביעי

ב

אֱמַר: "וַיָּבאֹ עַד חֶבְרוֹן"  ֶּ הּ. חֶבְרוֹן, שֶׁ רַךְ בָּ ר דָּ לו ׀ אֲשֶׁ

(במדבר יג, כב): 

א רגֶֹז:  ף. ְִמַלֵּ לז ׀ הִתְאַנַּ

רֶךְ רחַֹב ֶרֶץ  י לְַעֲבִיר ְֶכֶם דֶּ ִְּמַרָ .נוּ לָכֶם מ ׀ פְּ

ם לָכֶם  ֶְּם וּגְרַמ ֶְּאָרֶץ, קִלְקַלָ נֵס אֱדוֹם ְצַד צָפוֹן ִכָּ
יַם  ְצַד  ר  דְבָּ מִּ בַּ וְְֵכוּ  ַאֲחוֹרֵיכֶם,  ָכֶם.  נוּ  פְּ עִכּוּב: 
עִיר  ל הַר שֵׂ הָיוּ הוֹלְכִים בּוֹ ִדְרוֹמָהּ שֶׁ ר שֶׁ דְבָּ הַמִּ סוּף, שֶׁ
כוּ  שְׁ ה הִמָּ עִיר, עַתָּ ין יַם סוּף ַְר שֵׂ מַפְסִיק בֵּ הָיָה, 
עֲרָב  רוֹמוֹ מִן הַמַּ ל דְּ עִיר כָּ בוּ ֶת הַר שֵׂ לְצַד הַיָּם וְּסַבְּ

זְרָח:  ַמִּ

קוֹם" (במדבר  נּוּ וְעָלִינוּ ֶל הַמָּ הִינוּ. לְשׁוֹן: "הִנֶּ מא ׀ וַתָּ

ם:  ֶּְ מַּ לוֹמַר ִזְדַּ ם, לְשׁוֹן הֵן, כְּ ֶְּאֲמַר שׁוֹן שֶׁ יד, מ), זֶה הַלָּ

א יְרִידָה:  הֵא לָכֶם ֶלָּ ְּ מב ׀ לאֹ תַעֲלוּ. לאֹ עֲלִיָּה

הַזֹּאת  בוֹרָה  הַדְּ מַה  בֹרִים.  הַדְּ ינָה  עֲשֶׂ תַּ ר  אֲשֶׁ מד ׀ כַּ

הָיוּ  שֶׁ ֶ ת הָאָדָם מִיַּד מֵתָה, ַף הֵם כְּ הִי מַכָּ שֶׁ כְּ
כֶם מִיָּד מֵתִים:  נוֹגְעִים בָּ

 רַחֲמָיו  יֶם מִדַּ בְיָכוֹל עֲשִׂ קֹלְכֶם. כִּ מַע ה׳ בְּ מה ׀ וְלאֹ שָׁ

אִלּוּ ַכְזָרִי:  כְּ

אֱמַר:  ֶּ ָ, שֶׁ רֵה שָׁ ע עֶשְׂ שַׁ ְּ .ים בוּ בְקָדֵשׁ יָמִים רַבִּ שְׁ מו ׀ וַתֵּ

ים  שִֹׁ עוֹ, וְהֵם הָיוּ שְׁ סָּ אָר הַמַּ שְׁ ם" בִּ ֶְּב ר יְשַׁ יָּמִים ֲשֶׁ "כַּ
רֵה  ע עֶשְׂ קָדֵשׁ וְּשַׁ רֵה מֵהֶם עָשׂוּ בְּ ע עֶשְׂ שַׁ ְּ ,ָ מֶֹ שָׁ וּשְׁ
אֱמַר: "וַיְִעֵם  ֶּ מוֹ שֶׁ ָ הוֹלְכִים וּמְטֹרָפִים וְחָזְרוּ ְקָדֵשׁ, כְּ שָׁ
סֵדֶר עוָֹם (פרק ח): ךְ מָצָאתִי בְּ ר" (במדבר לב, יג). כָּ דְבָּ מִּ בַּ

פרק ב

רֶךְ  רָה. ִלּוּ לאֹ חָטְאוּ הָיוּ עוֹבְרִים דֶּ דְבָּ ע הַמִּ סַּ א ׀ וַנִּ

לְקְלוּ  קִּ בִיל שֶׁ רוֹמוֹ לִצְפוֹנוֹ, וּבִשְׁ נֵס לָאָרֶץ מִדְּ עִיר לִכָּ הַר שֵׂ
ל הַר  ין יַם סוּף ִדְרוֹמוֹ שֶׁ הוּא בֵּ ר שֶׁ דְבָּ הִפְָן ְצַד הַמִּ
רֶךְ יְצִיָָן  זְרָח דֶּ עֲרָב ַמִּ רוֹמוֹ מִן הַמַּ כוּ ֵצֶל דְּ ְִּעִיר, וְה שֵׂ
ם הָיוּ  ָ רוֹמִי מַעֲרָבִי, מִשּׁ מִקְוֹע דְּ הוּא בְּ צְרַיִם שֶׁ מִמִּ

רש״י

 לו

 לז

 לח

 לט

 מ

 מא

 מב

 מג

 מד

 מה

 מו
 א

955

ספר דברים  |  פרק ב  |  דברים

Sam
ple

 pr
ev

iew
 

Kore
n P

ub
lis

he
rs 

Je
rus

ale
m

yehudits
Highlight




