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2 / שמות — פרשת שמות  א / א־ז 

1.
 AND THESE ARE THE NAMES OF THE CHILDREN OF YISRAEL WHO — וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל .1

WERE COMING TO EGYPT.

The children of Yisrael (Yaakov) who came down to Egypt were already counted in detail in the Book 
of Bereishis (46:8-27). Rashi explains why the Torah repeats this count here:
יֵּיהֶם בִּשְׁמוֹתָם ל פִּי שֶׁמְּנָאָן בְּח! ף ע!  Although [the Torah] already counted [Yaakov’s children] in their — א!
lifetime, and listed each one by name when it described their descent to Egypt, ר וּמְנָאָם בְּמִיתָתָם  — חָז!
it counts them again in this passage, which tells of their death[1] (v. 6). לְהוֹדִיע! חִיבָּתָם — The Torah 
does this to tell us how beloved [the Jewish people] are to Hashem, כּוֹכָבִים  for they — שֶׁנִּמְשְׁלוּ ל!
are like the stars, כְנִיסָם בְּמִסְפָּר וּבִשְׁמוֹתָם  which [Hashem] takes out at night when they — שֶׁמּוֹצִיאָם וּמ!
emerge, and gathers them up in the morning when they fade, with a count of each one and by calling 
them by their names, “מּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא ר ”ה!  as it says (Yeshayah 40:26), He — שֶׁנֶּאֱמ!
brings forth their legions by number, He calls to each of them by name.[2] Similarly, Hashem counted 
the children of Yaakov when He “took them out,” i.e., when He brought them down to Egypt, and then 
again when He “gathered them in,” i.e., when recounting their deaths in this passage[3] (Shemos Rabbah 
1:3; Tanchuma Yashan §2).

1. Here Rashi does not say the Torah counted them 
“by name,” because in the Bereishis passage, all sev-
enty souls (including the children of Yaakov’s twelve 
children) were named, but here only Yaakov’s children 
themselves are named (Mizrachi; see Gur Aryeh).
2. “He brings forth their legions by number” refers to 
the emergence of the stars at night; “He calls to each 

of them by name” refers to the fading of the stars in 
the morning, when they are “gathered in,” like one who 
calls to someone by name to come to him (Gur Aryeh).
3. Counting the stars demonstrates the importance of 
each one and its role to Hashem. Similarly, counting 
the Children of Israel conveys the importance of each 
individual Jew to Hashem (see Kli Yakar). See Insight.

יֵּיהֶם  ל פִּי שֶׁמְּנָאָן בְּח� ף ע� אֵל. א� (א) וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂר�
שֶׁנִּמְשְׁלוּ  חִיבָּתָם,  לְהוֹדִיע�  בְּמִיתָתָם,  וּמְנָאָם  חָז�ר  בִּשְׁמוֹתָם 
ר  שֶׁנֶּאֱמ� וּבִשְׁמוֹתָם,  בְּמִסְפָּר  כְנִיסָם  וּמ� שֶׁמּוֹצִיאָם  כּוֹכָבִים  ל�
מּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא" (ישעיה מ, כו; שמות  "ה�
הֲלאֹ  יִם. ו� ה בְמִצְר� י� רבה א, ג; תנחומא ישן ב): (ה) וְיוֹסֵף ה�

מְּדֵנוּ, וְכִי לאֹ הָיִינוּ  ה בָּא לְל� הוּא וּבָנָיו הָיוּ בִּכְלָל שִׁבְעִים, וּמ�
יוֹדְעִים שֶׁהוּא הָיָה בְמִצְרָיִם, אֶלָּא לְהוֹדִיעֲךָ צִדְקָתוֹ שֶׁל יוֹסֵף, 
יִם  הוּא יוֹסֵף הָרוֹעֶה אֶת צאֹן אָבִיו, הוּא יוֹסֵף שֶׁהָיָה בְמִצְר�
יִּשְׁרְצוּ.  עֲשָׂה מֶלֶךְ וְעוֹמֵד בְּצִדְקוֹ (ספרי דברים שלד): (ז) ו� וְנ�
ה):  תנחומא  ח;  א,  רבה  (שמות  אֶחָד  בְּכֶרֶס  שִׁשָּׁה  יוֹלְדוֹת  שֶׁהָיוּ 

רש"י
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ה  יְמ� ים מִצְר� א� בּ� ל ה� אֵ֔ יִשְׂר� י  בְּנ� לֶּה שְׁמוֹת֙  א וְאֵ֗ [א] 
י  לֵו� שִׁמְע֔וֹן  ן  ב רְאוּב� אוּ:  בּ# וּבֵית֖וֹ  ישׁ  א% ב  עֲקֹ֔ י( ת  א�
ד  גּ+ י  ל� פְתּ� וְנ� ן  דּ+ ד  ן:  מ0 וּבִנְי� ן  זְבוּל1 ר  שכ+ ג יִשּׂ� ה:  יהוּד# ו0
ים  שִׁבְע6 ב  עֲקֹ֖ רֶךְ־י( י9 י  יֽצְֹא; פֶשׁ  ל־נ= כּ� י  וַיְהִ֗ ה  ר:  שׁ@ וְא�
יו  ֔ ל־אֶח� וְכ� יוֹסֵף֙  ת  מ� Dּו וַי יִם:  בְמִצְר# ה  הָי+ ף  Gוְיוֹס פֶשׁ  נ�
ל פָּר֧וּ וַיִּשְׁרְצ֛וּ וַיִּרְבּ֥וּ  אֵ֗ י יִשְׂר� הֽוּא: ז וּבְנ� וְכֹ֖ל הַדּ֥וֹר ה�

ם: פ ♪  רֶץ אֹת# Nא א ה� ל; תִּמּ� ד ו� ד מְאֹ֑ צְמ֖וּ בִּמְאֹ֣ ע� וַיּ(

לּוּ  אֵל דְּע( יִשְׂר� בְּנֵי  ת  ה� א וְאִלֵּין שְׁמ�
שׁ  וֶאֱנ� גְּבַר  עֲקבֹ  י� עִם  יִם  לְמִצְר#
לֵוִי  שִׁמְעוֹן  ב רְאוּבֵן  לּוּ:  ע( בֵּיתֵהּ 
מִן:  וּבִנְי� זְבוּלֻן  שכָר  ג יִשּׂ� ה:  וִיהוּד�
ה  הֲו� ה ו� שֵׁר:  וְא� גָּד  לִי  פְתּ� וְנ� ן  ד דּ�
עֲקֹב  דְי� א  יַרְכּ� פְקֵי  נ� א  ת� פְשׁ� נ� ל  כּ�
יִם:  ה בְמִצְר# הֲו� ן וְיוֹסֵף דּ� פְשׁ� שִׁבְעִין נ�
א  ל אֲחֽוֹהִי וְכֹל דָּר� ו וּמִית יוֹסֵף וְכ�
ישׁוּ  נְפ0 אֵל  יִשְׂר� ז וּבְנֵי  הוּא:  ה�
א  חֲד� ל� יפוּ  וּתְק0 יאוּ  וּסְג0 דוּ  לּ# וְאִתְי�
מִנְּהוֹן:  א  אַרְע� ת  וְאִתְמְלִיא� א  חֲד� ל�

 

♠ “To Tell Us How Beloved They Are” Counting the Children of Israel at the time of their deaths conveys 
an important message: Just as we know that the stars that disappear from our view in the morning remain 

shining in the heavens, so too the righteous who pass away are merely disappearing from our view; their souls 
remain shining forever in Heaven (Rash Almoshnino).

The Torah makes the point of comparing the Children of Israel to the stars specifically here, at the onset of 
their first exile, to demonstrate that the exile is not an abandonment of the Jewish people by Hashem; on the 
contrary, it is a sign of their closeness to Him. Hashem, in His love for His people, ensures that they achieve 
their unique mission, even within the darkness of exile (Sfas Emes, 5637 ד“ה ברש“י).

♬♫
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3 / SHEMOS/EXODUS — PARASHAS SHEMOS  1 / 1-7 

1 And these are the names of the children of Yisrael who were coming to 

Egypt; with Yaakov, each man and his household came. 2 Reuven, Shimon, 

Levi, and Yehudah; 3 Yissachar, Zevulun, and Binyamin; 4 Dan and Naphtali; 

Gad and Asher. 5 And all the persons who emerged from Yaakov’s loins were 

seventy souls, and Yosef was in Egypt. 6 Yosef died, and all his brothers and 

that entire generation. 7 The Children of Israel were fruitful, teemed, multi-

plied, and became mighty — very, very much so; and the land became filled 

with them.

1

.AND YOSEF WAS IN EGYPT — וְיוֹסֵף הָיָה בְמִצְרָיִם .5

The simple reading of this phrase would seem to be that Yosef is not counted in the seventy since he 
was in Egypt. Rashi addresses an obvious difficulty with this approach:[4]

הֲלאֹ הוּא וּבָנָיו הָיוּ בִּכְלָל שִׁבְעִים  But surely [Yosef] himself, as well as his two sons, were included in — ו!
the count of seventy souls, as is clear from the earlier detailed count in the Book of Bereishis[5] (46:27)!? 
מְּדֵנוּ ה בָּא לְל!  ;Clearly, the phrase, and Yosef was in Egypt, is unrelated to the count, and stands alone — וּמ!
but if that is the case, what does it come to teach us? וְכִי לאֹ הָיִינוּ יוֹדְעִים שֶׁהוּא הָיָה בְמִצְרָיִם — Did we 
not already know that Yosef was in Egypt?
יוֹסֵף צִדְקָתוֹ שֶׁל   Rather, by saying that Yosef was in Egypt the verse is coming to tell — אֶלָּא לְהוֹדִיעֲךָ 
you of the righteousness of Yosef. הוּא יוֹסֵף הָרוֹעֶה אֶת צאֹן אָבִיו — YOSEF WAS IN EGYPT means that 
the same Yosef who was righteous when he was a shepherd of his father’s sheep as a young man 
in his father’s house ְעֲשָׂה מֶלֶך יִם וְנ!  was the very same Yosef that was in Egypt — הוּא יוֹסֵף שֶׁהָיָה בְמִצְר!
and became king, ֹוְעוֹמֵד בְּצִדְקו — and even in such vastly different circumstances, facing so many 
different challenges, he remained on his same level of righteousness throughout[6] (Sifrei, Devarim 
§334).

יִּשְׁרְצוּ .7 .THE CHILDREN OF ISRAEL… TEEMED — ו!

The root שרץ usually refers to movement, and in that sense, commonly refers to the movement of in-
sects, who swarm on the ground or in the air (see Rashi and Ramban to Bereishis 1:20). It is used here in 
a borrowed sense to mean giving birth to abundant children. Rashi addresses this unusual expression:
 This means that they would give birth to six children from one womb — שֶׁהָיוּ יוֹלְדוֹת שִׁשָּׁה בְּכֶרֶס אֶחָד
(i.e., from a single pregnancy), just as insects produce large numbers of offspring at a time[7] (Shemos 
Rabbah 1:8; Tanchuma §5).

4. Sefer Zikaron; see also Gur Aryeh.
5. Thus, the verse cannot mean that Yosef was not 
among the seventy souls. And if it means to say that 
Yosef is included in the count of the seventy souls even 
though he was in Egypt, it should have said, “and Yosef 
and his sons were in Egypt,” since the sons are also 
included in the count, as stated in the Bereishis verse 
(Gur Aryeh; see also Nachalas Yaakov and Tzeidah 
LaDerech).
6. When the Torah calls someone by his name, it is 
not simply identifying the person, but referring to 
his distinctive set of character traits. “Yosef” was first 
introduced to us (Bereishis 37:2) as a shepherd with 
his brothers by the flock and a youth with the sons of 
Bilhah and the sons of Zilpah, indicating that he was 
a righteous and humble member of his father’s house-
hold. Thus, when our verse says the extra phrase, וְיוֹסֵף 
ה בְמִצְרָיִם � ”it means that he was the very same “Yosef ,הָי
in Egypt, with the same degree of righteousness and 

humility, even though he had been distanced from his 
father’s house and had risen to prominence (Mizrachi; 
Nachalas Yaakov; Maskil LeDavid).

7. The number six is derived from the number of words 
in this verse describing the abundance: (1) ּפָּרו, were 
fruitful; (2) ּוַיִּשְׁרְצו , teemed; (3) ּוַיִּרְבּו, multiplied; (4) 
צְמוּ ע�  very much ,מְאֹד very; (6) ,בִּמְאֹד became mighty; (5) ,וַיּ�
so (Gur Aryeh; cf. Sefer Zikaron).

Gur Aryeh notes that the placement of the word ּוַיִּשְׁרְצו 
is significant here. Usually the terms ּפְּרו, be fruitful, 
and ּרְבו, multiply, are found together as a phrase (e.g., 
Bereishis 1:22; 1:28; 8:17). Here the verse inserts ּוַיִּשְׁרְצו 
between ּפָּרו and ּוַיִּרְבּו, indicating that ּוַיִּשְׁרְצו qualifies 
the nature of the fruitfulness just mentioned.

 As for why the abundance consisted of specifically 
six children per birth, see Gur Aryeh, who sets out vari-
ous reasons. He also discusses a conflicting opinion in 
the Midrash (Shemos Rabbah and Tanchuma ibid.) 
which says that there were twelve children per birth.

THE ELUCIDATED RASHI
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4 / שמות — פרשת שמות  א / ח־י 

יָּקָם מֶלֶךְ חָדָשׁ .8 .A NEW KING AROSE OVER EGYPT — ו!

If the verse would simply be describing a continuation of the same line of a monarchy, it would say, 
And the king of Egypt died, and another king arose… The words a new king indicate that this was not 
the standard event of one king taking the place of another.[8] Rashi presents two opinions on how this 
event differed:
ב וּשְׁמוּאֵל ר חָדָשׁ .Rav and Shmuel have different opinions on the interpretation of this verse — ר! ד אָמ!  ח!
מָּשׁ  One of them says that the word “new” in this verse means that it was actually a new king; the — מ!
previous king died, and a different person arose who did not know Yosef.[9] דְּשׁוּ גְזֵרוֹתָיו ר שֶׁנִּתְח! ד אָמ!  — וְח!
And the other one says that, in fact, it was the same person on the throne;[10] when the verse describes 
him as a “new” king, it means that his decrees were new, i.e., he began to pass new laws oppressing 
the Jewish people, as the following verses describe (Shemos Rabbah 1:8; Sotah 11a).

 � ע .WHO DID NOT KNOW OF YOSEF — אֲשֶׁר לאֹ יָד!

According to the view (mentioned above) that the verse refers to a new king, this phrase is understood 
simply — the new king did not know Yosef. But according to the view that it was actually the same 
Pharaoh mentioned in the Book of Bereishis, what does this mean?
צְמוֹ כְּאִילּוּ לאֹ יְדָעוֹ  He made himself as if he did not know him, i.e., Pharaoh acted as if he did not — עָשָׂה ע!
know Yosef and the invaluable service he had performed for Egypt[11] (Shemos Rabbah ibid.; Sotah ibid.).

כְּמָה לוֹ .10 .COME, LET US ACT WISELY TOWARD IT — הָבָה נִּתְח!

Rashi explains the word ה �ב �:ה
זְמָנָה לְדָבָר הוּא  havah, is used in Scripture, it is an expression ,”הָבָה“ Every time — כָּל ”הָבָה“ לְשׁוֹן הֲכָנָה וְה!
of preparation and readying for the matter being discussed, ְצְמְכֶם לְכָך זְמִינוּ ע! ר, ה!  :as if to say — כְּלוֹמ!
ready yourselves for this. One uses this expression to introduce a plan of action and urge the listeners 
to prepare themselves for it.[12]

8. Eruvin 53a; Gur Aryeh.

9. The reason for the unusual phrasing is that it was 
not simply another king who was the son of the previ-
ous one, but it was a new line of kings, with different 
views and approaches toward the populace than the 
previous one (Gur Aryeh; see note 11).

10. See next note.

11. According to both views, the purpose of the verse 
here is to describe how the new decrees of oppression 
began. The first view holds that it was through a new 
line of kings with a different outlook; the second view 
holds that the king was the same, but his outlook 
changed (Gur Aryeh).

[Gur Aryeh adds that even according to the view that 
it was the same king, this does not necessarily mean that 
it was the very same person who had appointed Yosef 
viceroy over Egypt, since almost a hundred years had 
passed since that time (see Rashi to 6:16 below). Rather, 
each line of kings is referred to as “the same king” (or 
monarchy). Thus, according to one view, a completely 
new line of kings arose, allowing for a new approach 
to the Jewish people; according to the other, it was the 
same line of kings, but although a monarch’s heir usu-
ally follows the policies of his predecessor, this king de-
cided to ignore Yosef’s contribution to Egypt and adopt 
a new policy of oppression toward the Jewish people.]
12. As Rashi notes in Bereishis 38:16, the literal 

מָּשׁ,  ר: חָדָשׁ מ� ד אָמ� ב וּשְׁמוּאֵל, ח� שׁ. ר� ד� ם מֶלֶךְ ח� ק� יּ� (ח) ו�
יא.):  סוטה  ח;  א,  רבה  (שמות  גְזֵרוֹתָיו  דְּשׁוּ  שֶׁנִּתְח� ר:  אָמ� ד  וְח�
ושם):  (שם  יְדָעוֹ  לאֹ  כְּאִילּוּ  צְמוֹ  ע� עָשָׂה  ע.  ד� י� לאֹ  °אֲשֶׁר 
זְמָנָה  וְה� הֲכָנָה  לְשׁוֹן  "הָבָה"  כָּל  לוֹ.  ה  כְּמ� נִּתְח� ה  ב� (י) ה�
ה לוֹ.  כְּמ� נִּתְח� לְכָךְ:  צְמְכֶם  זְמִינוּ ע� ה� ר,  כְּלוֹמ� הוּא,  לְדָבָר 

כֵּם  נִתְח� דָרְשׁוּ:  בּוֹתֵינוּ  וְר� לוֹ.  עֲשׂוֹת  לּ� ה  מ� כְּמָה  נִתְח� לָעָם. 
שֶׁלּאֹ  ע  נִשְׁבּ� שֶׁכְּבָר  יִם,  בְּמ� לְדוּנָם  יִשְׂרָאֵל  שֶׁל  לְמוֹשִׁיעָן 
אֵינוֹ  הָעוֹלָם  כָּל  ל  שֶׁע� הֵבִינוּ  לאֹ  °[וְהֵם  לָעוֹלָם  בּוּל  יָבִיא מ�
ט;  שם  רבה  (שמות  ת]  ח� א� אוּמָּה  ל  ע� מֵבִיא  הוּא  אֲבָל  מֵבִיא 

סוטה שם): 

רש"י
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ע  Zא־יָד לֹֽ ר  אֲשׁ] יִם  ל־מִצְר� ע� שׁ  Nלֶךְ־חָד מ9 ם  ק� ח וַיּ+

ל  אֵ֔ י יִשְׂר� ם בְּנ� ה עַ֚ מּ֑וֹ הִנֵּ֗ ף: ט וַיֹּ֖אמֶר אֶל־ע� אֶת־יוֹס@
ה  פֶּן־יִרְבֶּ֗ ל֑וֹ  ה  Nכְּמ נִּתְח� ה  ב� י ה+ נּוּ:  מִמ9ּ צ֖וּם  וְע� ב  ר[
ם־הוּא֙  גּ� וְנוֹס̂ף  ה֙  מ� מִלְח� ה  אנ� י־תִקְר_ כ0ּ ֞ה  וְהָי�

יִם  מִצְר# ל  ע� א  תּ� חֲד� א  לְכּ� מ� ם  ח וְק�
אֲמַר  ט ו� יוֹסֵף:  ת  גְּזֵר� מְקַיֵּם  א  ל� דִּי 
ן  ג� ס� אֵל  יִשְׂר� בְּנֵי  א  מּ� ע� א  ה� מֵּהּ  לְע�
בוּ  י ה# א:  נ� מִנּ# וְתָקְפִין)  (נ“א:  וְתַקִּיפִין 
וִיהֵי אֲרֵי  יִסְגּוֹן  א  ם לְהוֹן דִּלְמ� כּ� נִתְח�
אִנּוּן  ף  א� וְיִתּוֹסְפוּן  ב  קְר� א  נ� יְעָרְעִנּ#
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5 / SHEMOS/EXODUS — PARASHAS SHEMOS  1 / 8-10 

8 A new king arose over Egypt, who did not know of Yosef. 9 He said 

to his people, ‘‘Behold! the nation, the Children of Israel, is more nu-

merous and mighty than we. 10 Come, let us act wisely toward it, lest 

it become numerous and it may be that if a war will occur, it, too, 

 � כְּמָה לוֹ ”.NIS’CHAKMAH LO“ — נִּתְח!

The word ה �כְּמ  nischakmah, can mean either “let us be wise” or “let us be wiser.” Rashi will offer two ,נִּתְח�
approaches that interpret the term in each of these ways, but these approaches depend on how to inter-
pret ֹלו, lo. This term, ֹלו, which literally means to it or to him, presents a difficulty. In the previous verse, 
Pharaoh referred to the nation, the Children of Israel. Since “the Children of Israel” is plural, in our verse 
Pharaoh should have used the plural הֶם � to it”? Rashi offers“ ,לוֹ to them.” Why does he use the singular“ ,ל
a simple explanation and a Midrashic one, and these lead to different interpretations of the word ה �כְּמ :נִתְח�
 in the singular, he meant: Let us act wisely לוֹ The simple explanation is that when Pharaoh said — לָעָם
toward the nation. “The nation” is a singular noun, so it calls for the singular, ֹעֲשׂוֹת [13].לו ה לּ! כְּמָה מ!  נִתְח!
ה לוֹ And with the phrase — לוֹ �כְּמ  Pharaoh was saying: Let us be wise concerning what to do with ,נִתְח�
[the nation]. That is, let us act wisely in addressing the issue of the nation’s growth.[14]

Having explained the simple meaning of the verse, Rashi cites a Midrashic explanation that accounts 
differently for the singular ֹלו, and understands ה �כְּמ differently:[15] נִתְח�

בּוֹתֵינוּ דָרְשׁוּ כֵּם לְמוֹשִׁיעָן שֶׁל יִשְׂרָאֵל לְדוּנָם   :But our Sages have expounded the verse as follows — וְר!  נִתְח!
יִם  Pharaoh meant: Let us outsmart the Savior of Israel[16] by condemning [the Israelites] to — בְּמ!
judgment with water and throwing the newborn boys into the Nile (below v. 22). ֹע שֶׁלּא  שֶׁכְּבָר נִשְׁבּ!
בּוּל לָעוֹלָם  Since Hashem punishes through the method of middah keneged middah (measure — יָבִיא מ!
for measure), He will not be able to punish us, for He has already sworn never to bring a flood upon 
the world again.[17]

The Egyptians were, however, mistaken in this calculation:
ל כָּל הָעוֹלָם אֵינוֹ מֵבִיא  But they did not understand that Hashem had sworn only that — וְהֵם לאֹ הֵבִינוּ שֶׁע!
He would not bring a flood upon the entire world, ת ח! ל אוּמָּה א!  but He might still — אֲבָל הוּא מֵבִיא ע!
bring a flood on one nation if they were deserving of it. Indeed, as a punishment for this evil of throw-
ing the children into the Nile, Pharaoh and his army were ultimately drowned in the Sea of Reeds[18] 
(Shemos Rabbah 1:9; Sotah 11a).

translation of the word ה �ב � is give, and there are times ה
that the word is used in its literal sense. Rashi ex-
plains there that the usage of the word in the sense of 
preparation derives from the literal meaning, since one 
“gives” his attention to the matter at hand. See also 
Mizrachi and Ibn Ezra here.
13. According to this approach, the subject of the previ-
ous verse is ם אֵל the nation, and the plural ,ע� � the ,בְּנֵי יִשְׂר
Children of Israel, is an adjective for the singular ם  It is .ע�
thus appropriate to use the singular form here (Mizrachi).
14. The literal sense of ֹלו ה  �כְּמ  ,let us be wise [or ,נִתְח�
wiser] “to it,” does not make sense here. Rashi explains 
that it means “let us be wise concerning it” — concern-
ing how to act toward the nation (Mizrachi).
15. The simple approach does not fully account for the 

singular form of ֹלו, since “the nation” in the previous 
verse was spelled out to mean “the Children of Israel,” 
and that plural term should have determined the us-
age here (Mizrachi; see further, Gur Aryeh).
16. The Sages expound the singular-form ֹלו as mean-
ing “to Him,” referring to Hashem, and they interpret 
ה �כְּמ ה ,as “let us be wiser.” Thus, Pharaoh said נִּתְח� �כְּמ  נִתְח�
.let us outsmart Him (Mizrachi) ,לוֹ
17. See Bereishis 9:11 and Yeshayah 54:9.
18. This middah keneged middah punishment led 
Yisro to marvel when he praised Hashem for the man-
ner in which He had saved the Jewish people from the 
Egyptians (18:11 below), בָר אֲשֶׁר זָדוּ עֲלֵיהֶם �-in the man ,בַדּ
ner that they were wicked, [He acted] toward them (see 
Rashi there). See Insight.

THE ELUCIDATED RASHI

 

♠ Measure for Measure Punishment According to Rashi’s latter explanation, there were two aspects to the 
Egyptians’ wickedness in drowning Jewish babies: The heinous murder itself and, in addition, the arrogance 

they displayed toward Hashem in planning to “outsmart” Him and escape punishment for their sin. The mid-
dah keneged middah Divine retribution for this double sin at the Yam Suf covered both aspects of its evil.

After the Sea split for the Jewish people, the Egyptians chased after them into the midst of the Sea (14:23 

♬♫
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6 / שמות — פרשת שמות  א / יא 

 � .AND WAGE WAR AGAINST US AND GO UP FROM THE LAND — וְעָלָה מִן הָאָרֶץ

If the Jewish people would, in fact, join the Egyptians’ enemies in a war, then their leaving the land 
would seemingly be good for the Egyptians, as it would reduce the ranks of the opposing army. Why, 
then, was Pharaoh concerned that they might go up from the land?
ל כָּרְחֵנוּ  The simple explanation is that Pharaoh meant: They will leave Egypt against our will and — ע!
we will lose our vassals.[19]

בּוֹתֵינוּ דָרְשׁוּ -But our Sages have expounded the verse to mean that Pharaoh was expressing him — וְר!
self אֲחֵרִים צְמוֹ וְתוֹלֶה קִלְלָתוֹ בּ! לֵּל ע!  like someone who “curses” himself (i.e., mentions a — כְּאָדָם שֶׁמְּק!
misfortune that could happen to him), but does not want to verbalize it outright, and therefore at-
tributes the “curse” to others. Pharaoh was actually afraid that the Jewish people would wage war 
against his people and force them out of the land, but he did not want to say this. ב הֲרֵי הוּא כְּאִלּוּ כָת!  ו!
-So, when the verse quotes Pharaoh as saying, and “he” will go up from the land, refer — וְעָלִינוּ מִן הָאָרֶץ
ring to the Jewish people, it is as if it said, and “we” will go up from the land, meaning, ָוְהֵם יִירָשׁוּה 
— we will be driven out of Egypt by the Jewish people, and they will take possession of it (Shemos 
Rabbah ibid.; Sotah ibid.).

.SO THEY APPOINTED TAX OFFICERS OVER IT — עָלָיו .11

Rashi explains what the verse refers to with the singular לָיו �:”over “it ,ע
ל הָעָם  They appointed officers over the Jewish nation. This continues the pattern of the previous —   ע!
verse, which refers to the Jewish people as the “nation,” in the singular.[20]

19. Although the Jewish people were not yet enslaved, 
from the time of Yaakov’s passing they had been con-
fined in Egypt and subjugated to Pharaoh (Rashi to 
Bereishis 47:28). Pharaoh was afraid that the Jewish 
people would take advantage of a war and leave the 
country against his will, and Egypt would lose a valu-
able source of labor (Mizrachi; Rash Almoshnino; see 
also Rashbam; cf. Ramban).

20. This follows Rashi’s simple approach in the previous 
verse, ד“ה נתחכמה לו. Following the Midrashic approach 
cited there, the singular form in our verse may also be 
interpreted Midrashically: לָיו �-means “over him,” refer ע
ring to Pharaoh. The Egyptians hung a brick mold from 
Pharaoh’s neck, as if they were tasking him with labor. 
Then, if any Jew said, “I am too delicate to work,” they 
would tell him, “Are you more delicate than Pharaoh?” 

כְּאָדָם  דָרְשׁוּ:  בּוֹתֵינוּ  וְר� כָּרְחֵנוּ.  ל  ע� רֶץ.  א� ה� מִן  ה  ל� וְע�
ב  הֲרֵי הוּא כְּאִלּוּ כָת� אֲחֵרִים, ו� צְמוֹ וְתוֹלֶה קִלְלָתוֹ בּ� לֵּל ע� שֶׁמְּק�
ל  ע� יו.  ל� (יא) ע� ושם):  (שם  יִירָשׁוּהָ  וְהֵם  הָאָרֶץ,  מִן  וְעָלִינוּ 
הוּ  וּמ� ס.  מּ� ה� מֵהֶם  שֶׁגּוֹבִין  שָׂרִים  ס.  מ� לְשׁוֹן  מִסִּים.  הָעָם: 
נֹּתוֹ  ע� ן  ע� לְמ� רְעֹה:  לְפ� מִסְכְּנוֹת  רֵי  ע� שֶׁיִּבְנוּ  ס,  מּ� ה�

וְכֵן  רְגּוּמוֹ°.  כְּת� מִסְכְּנוֹת.  רֵי  ע� יִם:  מִצְר� שֶׁל  ם.  בְּסִבְלתֹ�
ל  מְמוּנֶּה ע� גִּזְבָּר ה� זֶּה" (ישעיה כב, טו),  סּוֹכֵן ה� "לֶךְ בֹּא אֶל ה�
מְסֵס. שֶׁלּאֹ  ע� הָאוֹצָרוֹת (שמות רבה שם י): °אֶת פִּתֹם וְאֶת ר�
חֲזָקוֹת  עֲשָׂאוּם  ו� שם)  סוטה  (שם;  לְכָךְ  מִתְּחִלָּה  רְאוּיוֹת  הָיוּ 

וּבְצוּרוֹת לְאוֹצָר: 

רש"י

THE ELUCIDATED RASHI

ימוּ  dׂש רֶץ: יא וַיּ� א# ה מִן־ה� ל+ נוּ וְע� Nּם־ב ינוּ וְנִלְח� נְאֵ֔ ל־שֹׂ֣ ע�
וַיִּ֜בֶן  ם  בְּסִבְלתֹ� נֹּת֖וֹ  ע� ן  ע� לְמ[ ים  מִסִּ֔ י  שָׂר� לָיו֙  ע�
ס:  מְס@ ע� וְאֶת־ר( ם  אֶת־פִּתֹ֖ ה  לְפַרְעֹ֔ מִסְכְּנוֹת֙  י  gעָר

ב  קְר� א  נ� בּ# וִיגִיחוּן  א  נ� נְא# ס� ל  ע�
יאוּ עֲלֵיהוֹן  נ0ּ א יא וּמ� וְיִסְּקוּן מִן אַרְע�
נּוֹאֵהוֹן  בְאֲשִׁין בְּדִיל לְע� שִׁלְטוֹנִין מ�
א  נְהוֹן וּבְנוֹ קִרְוֵי בֵית אוֹצָר� לְח� בְּפ�
מְסֵס:  ע� ר� ת  וְי� פִּיתֹם  ת  י� לְפַרְעֹה 

 

below). Ramban (to 14:4) notes that it was completely irrational for the Egyptians to do this. Since the Splitting 
of the Sea was such an obvious miracle, and it was clear that only Hashem was enabling the Jewish people 
to walk on dry land in the midst of the Sea, for the Egyptians to think that they would survive this chase was 
the height of delusion. Indeed, says Ramban, they would not have done this out of their own choice. They 
entered the Sea only because Hashem miraculously forced them to do this, as He said to Moshe (ibid.), I shall 
strengthen the heart of Pharaoh, and he will pursue them.

It emerges that the Egyptians were punished middah keneged middah not only for throwing the Jewish ba-
bies into the water, but also for their arrogance in trying to outsmart Hashem. For the drowning of the Jewish 
children, they were drowned in the Yam Suf, and for deeming to be wiser than Hashem, they were caused to 
rush headlong in a fit of insanity to their well-deserved fate (Zos LeYaakov to 14:4).

♬♫
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7 / SHEMOS/EXODUS — PARASHAS SHEMOS  1 / 11 

may join our enemies, and wage war against us and go up from the land.’’
11 So they appointed tax officers over it in order to afflict it with their 

burdens; it built cities of storage for Pharaoh, Pisom and Raamses. 

 � ”.MISSIM“ — מִסִּים

Rashi explains the meaning of the word מִסִּים, which appears nowhere else in Tanach:
ס ס“ This is related to — לְשׁוֹן מ! ס“ is the plural form of ”מִסִּים“ ;tax ,”מ! ס [21]”.מ� מּ!  ,Thus — שָׂרִים שֶׁגּוֹבִין מֵהֶם ה!
ס .means, officers that collect the tax from them שָׂרֵי מִסִּים מּ! הוּ ה!  And what is the “tax” that is — וּמ!
referred to here? רְעֹה That they should build storage cities for Pharaoh.[22] — שֶׁיִּבְנוּ עָרֵי מִסְכְּנוֹת לְפ!

 � נֹּתוֹ בְּסִבְלתָֹם ן ע! ע! .IN ORDER TO AFFLICT IT WITH THEIR BURDENS — לְמ!

If “afflict it” (singular) refers to the Jewish people, to whom does “their burdens” (plural) refer?
יִם  This refers to the burdens of the Egyptians; i.e., the burdens with which the Egyptians — שֶׁל מִצְר!
would afflict them.[23]

 � .MISKENOS” CITIES“ — עָרֵי מִסְכְּנוֹת

Rashi identifies the meaning of מִסְכְּנוֹת:
רְגּוּמוֹ זֶּה“ .As Targum Onkelos renders it: cities of storage — כְּת! סּוֹכֵן ה!  There is a — וְכֵן ”לֶךְ בּאֹ אֶל ה!
similar usage in the verse (Yeshayah 22:15), Go, approach that “סוֹכֵן”… who is in charge of the house, 
ל הָאוֹצָרוֹת מְמוּנֶּה ע!  refers to the official appointed to oversee the houses סּוֹכֵן where the term — גִּזְבָּר ה!
of storage[24] (Shemos Rabbah 1:10).

 � מְסֵס ע! .IT BUILT CITIES OF STORAGE FOR PHARAOH, PISOM AND RAAMSES — אֶת פִּתֹם וְאֶת ר!

If these were new cities, the verse should have said that Pharaoh named them Pisom and Raamses. 
The way the verse is written, it implies that Pisom and Raamses were known places that existed before-
hand.[25] Rashi therefore explains:
 Pisom and Raamses already existed earlier, but they were not originally — שֶׁלּאֹ הָיוּ רְאוּיוֹת מִתְּחִלָּה לְכָךְ
fit for this purpose of storage, עֲשָׂאוּם חֲזָקוֹת וּבְצוּרוֹת לְאוֹצָר  and now, by Pharaoh’s decree, they made — ו!
[these cities] strong and fortified to serve as places for storage[26] (Shemos Rabbah 1:10; Sotah 11a).

(Shemos Rabbah 1:10; Sotah 11a). For reasons why 
Rashi omits this Midrashic explanation, see Mizrachi, 
Gur Aryeh, Sefer Zikaron, and other commentaries.
21. Just as the plural of ת  [Vayikra 2:6] פִּתִּים bread, is ,פּ�
(Mizrachi). See Onkelos for another translation of the 
word.
22. These officers were not appointed to collect a mon-
etary tax, since the verse speaks only of work. Rather, 
any levy imposed by a government is called a ס  ;tax ,מ�
here the imposed obligation was forced conscription of 
labor (Mizrachi).
23. Throughout this passage, the Jewish people are 
referred to in the singular, while the Egyptians are 
referred to in the plural (see Maskil LeDavid).

When one person places a burden upon another, it 

can be described either as the burden of the one placing 
it (as in 6:7 below), or as the burden of the one upon 
whom it is placed (as in 2:11 and 5:4-5 below). Since our 
verse switches from the singular ֹנֹּתו  to afflict “it,” to ,ע�
the plural ם � with “their” burdens, Rashi explains ,בְּסִבְלתֹ
that ם � ,refers to the burdens of the Egyptians בְּסִבְלתֹ
i.e., the burdens with which they afflicted the Jewish 
people (Rash Almoshnino; Ri Kanizal).
24. See also Radak and Metzudos to that verse; but see 
Rashi there, who gives a different interpretation of הַסּוֹכֵן.
25. Tosafos HaShaleim; Meisiach Ilmim.
26. Thus, the verse describes them by the names that 
they had been given when they were originally built 
(Tosafos HaShaleim; Meisiach Ilmim; see also Mizrachi 
and Gur Aryeh). See Insight.

THE ELUCIDATED RASHI

 

♠ The City Of Raamses Some commentators say that Rashi explains the verse this way because the city of 
Raamses must have existed earlier, as it is already mentioned in Bereishis 47:11 (Tosafos HaShaleim; Sefer 

Zikaron; Devek Tov; Be’er Mayim Chaim). Others, however, reject this approach for, as Ibn Ezra notes, the 
Raamses mentioned here is not the same as the one mentioned in Bereishis. Here the name is vowelized 
מְסֵס ע� עְמְסֵס with a patach under the ayin (pronounced “Ra’amses”), whereas earlier it is vowelized ,ר�  with a ,ר�
sheva under the ayin (pronounced “Ra’me’ses”). מְסֵס ע�  was a city of storage that the Jewish (with a patach) ר�
people built for Pharaoh, whereas עְמְסֵס -was a region where the Jewish people resided. The lat (with a sheva) ר�
ter is also mentioned below, 12:37, and in Bamidbar 33:3,5, as the place from which the Jewish people departed 

♬♫
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8 / שמות — פרשת שמות  א / יב־יד 

נּוּ אֹתוֹ .12 אֲשֶׁר יְע!  BUT JUST AS THEY WOULD AFFLICT IT, SO WOULD IT INCREASE AND — וְכ!
SO WOULD IT BURST FORTH.

The verse compares the “afflicting” and the “increasing,” but the comparison is difficult to understand, 
since there is no similarity between afflicting and increasing.[27] Rashi explains in what sense the verse 
intends to compare the two:
נּוֹת ה שֶּׁהֵם נוֹתְנִין לֵב לְע!  This means that as much as they would put their minds to afflicting the — כְּכָל מ!
Jewish people, פְרִיץ רְבּוֹת וּלְה! קָּדוֹשׁ בָּרוּךְ הוּא לְה!  so would the Holy One, blessed is He, put His — כֵּן לֵב ה!
mind, as it were, to increase the Jewish people and to make them burst forth.[28]

 � .SO WOULD IT INCREASE AND SO WOULD IT BURST FORTH — כֵּן יִרְבֶּה

The terms יִרְבֶּה and ֹיִפְרץ are conjugated in the future tense. Rashi explains that they should not be 
understood that way:
This means, so did it increase and so did it burst forth.[29] — כֵּן רָבָה וְכֵן פָּרָץ

Having explained the simple meaning, Rashi presents a Midrashic approach to the verse:
קּוֹדֶשׁ אוֹמֶרֶת כֵּן And its Midrashic interpretation is that — וּמִדְרָשׁוֹ  the Ruach HaKodesh — רוּח! ה!
(Hashem’s Divine Spirit) is saying this to the Egyptians, in response to their wicked plan: תֶּם אוֹמְרִים  א!
 ,You say that you must act wisely toward this nation “lest it become numerous” (v. 10) — ”פֶּן יִרְבֶּה“
יִרְבֶּה“ ”כֵּן  אֲנִי אוֹמֵר   and I say, “so shall it become numerous”; your evil plot will fail[30] (Shemos — ו!
Rabbah 1:11; Sotah 11a).

27. Divrei David; Maskil LeDavid. The term אֲשֶׁר  וְכ�
cannot mean that when the Egyptians began to afflict 
them they began to increase, since the earlier verses 
teach that the increase came before the affliction. It 
must mean just like, but the comparison is unclear 
(Maskil LeDavid; Be’er Yitzchak).

28. The verse draws a comparison between the 
Egyptians’ plan to afflict the Jewish people and 
Hashem’s plan to increase them. The Egyptians 
thought that imposing harsh labor on the Jewish 
people would diminish their numbers (as stated in v. 
10), but Hashem determined to increase their numbers 
(Divrei David; Maskil LeDavid; Be’er Yitzchak). [See 

Mizrachi and Gur Aryeh for other approaches.]
29. The terms יִרְבֶּה and ֹיִפְרץ do not represent the future 
tense (“will increase”; “will burst forth”), but rather the 
continuous ongoing tense (“would increase”; “would 
burst forth”). The intent is that this did occur on an 
ongoing basis. Throughout the time that the Jewish 
people were in Egypt, their population increased ex-
plosively (Be’er Yitzchak; see Mizrachi and Gur Aryeh).
30. [Rashi to Sotah 11a.] This accounts for the future-
tense conjugation of יִרְבֶּה and ֹיִפְרץ. Although the plain 
meaning is “it did increase and it did burst forth,” 
these words are written in future tense to allude to 
the meaning, “it shall increase and it shall burst forth” 

לֵב  נוֹתְנִין  שֶּׁהֵם  ה  מ� ° כְּכָל  אֹתוֹ.  נּוּ  יְע� אֲשֶׁר  וְכ� (יב) 
°כֵּן  פְרִיץ:  וּלְה� רְבּוֹת  לְה� הוּא  בָּרוּךְ   קָּדוֹשׁ  ה� לֵב  כֵּן  נּוֹת  לְע�
אוֹמֶרֶת  קּוֹדֶשׁ  ° וּמִדְרָשׁוֹ, רוּח� ה� פָּרָץ.  וְכֵן  רָבָה  °כֵּן  יִרְבֶּה. 
אֲנִי אוֹמֵר ”כֵּן יִרְבֶּה“ (שמות  תֶּם אוֹמְרִים ”פֶּן יִרְבֶּה“ ו� כֵּן, א�

בּוֹתֵינוּ  וְר� יֵּיהֶם.  בְח� קָצוּ  קֻצוּ.  יּ� ו� יא.):  סוטה  יא;  שם  רבה 
רֶךְ.  בְּפ� (יג)  ושם):  (שם  בְעֵינֵיהֶם°  הָיוּ  כְּקוֹצִים  דָרְשׁוּ: 
רְתּוֹ (שמות רבה שם;  בּ� גּוּף וּמְשׁ� מְפָרֶכֶת אֶת ה� עֲבוֹדָה קָשָׁה ה� בּ�

סוטה יא:): 
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צוּ  וַיָּקֻ֕ יִפְרֹ֑ץ  ן  וְכ� ה  jּיִרְב ן  כּ; אֹת֔וֹ  נּ֣וּ  יְע� אֲשֶׁר֙  יב וְכ(

י  אֶת־בְּנ; יִם  kמִצְר דוּ  lעֲב יג וַיּ(  ♪ ל:  א@ יִשְׂר� י  בְּנ; י  Gמִפְּנ
ה  mעֲבֹד בּ( ם  אֶת־חַיֵּיהֶ֜ רְר֨וּ  יד וַיְמ# רֶךְ:  בְּפ# ל  Gא יִשְׂר�
ה  oשָּׂד בּ� ה  Nל־עֲבֹד וּבְכ� וּבִלְבֵנִ֔ים  בְּחֹ֨מֶר֙  ה  ֗ שׁ� ק�
רֶךְ:  בְּפ# ם  jה ב� בְד֥וּ  אֲשֶׁר־ע# ם  ֔ ת� ל־עֲבֹ֣ד� כּ� ת  אֵ֚

וְכֵן  ן  ג� ס� כֵּן  לְהוֹן  ן  נּ� דִּמְע� א  יב וּכְמ�
ם  קֳד� מִן  אֵי  לְמִצְר� ת  וְעָק� תָּקְפִין 
אֵי  מִצְר� חוּ  פְל# יג וְא� אֵל:  יִשְׂר� בְּנֵי 
רוּ  מְר# יד וְא� שְׁיוּ:  בְּק� אֵל  יִשְׂר� בְּנֵי  ת  י�
א  בְּטִינ� א  שְׁי� ק� א  נ� לְח� בְּפ� חַיֵּיהוֹן  ת  י�
ת  י� א  בְּחַקְל� א  נ� לְח� פּ� ל  וּבְכ� וּבְלִבְנִין 
שְׁיוּ:  חוּ בְהוֹן בְּק� פְל# נְהוֹן דִּי א� לְח� ל פּ� כּ�

 

when they left Egypt, meaning that it was their place of residence. Since the מְסֵס ע�  of our verse is evidently not ר�
that place, Rashi’s explanation must be based on the wording of our verse, which implies that both Pisom and 
Raamses (i.e., this Raamses) existed before the Jewish people were forced to make them into cities of storage 
for Pharaoh (see Tzeidah LaDerech).

♬♫
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9 / SHEMOS/EXODUS — PARASHAS SHEMOS  1 / 12-14 

12 But just as they would afflict it, so would it increase and so would it burst 

forth; and they became disgusted on account of the Children of Israel. 13 The 

Egyptians enslaved the Children of Israel with crushing hardness. 14 They 

embittered their lives with harsh labor, with mortar and bricks and with 

every labor of the field; all their labor that they enslaved them [to do] was 

crushing.

 � יָּקֻצוּ .AND THEY BECAME DISGUSTED ON ACCOUNT OF THE CHILDREN OF ISRAEL — ו!

The verse does not say that the Egyptians were disgusted by the Children of Israel, but rather, that 
they became disgusted on account of the Children of Israel — implying that they became disgusted with 
something else. With what did they become disgusted? Rashi explains:
יֵּיהֶם  They became disgusted with their own lives on account of the increase of the Children — קָצוּ בְח!
of Israel.[31]

Rashi now cites a Midrashic interpretation, which interprets ּוַיָּקֻצו as related to קוֹץ, thorn:
בּוֹתֵינוּ דָרְשׁוּ  Due to the increase of the — כְּקוֹצִים הָיוּ בְעֵינֵיהֶם :Our Sages expounded the verse to mean — וְר!
Children of Israel, they were like thorns in [the Egyptians’] eyes[32] (Shemos Rabbah ibid.; Sotah ibid.).

”.THE EGYPTIANS ENSLAVED THE CHILDREN OF ISRAEL “BEFARECH — בְּפָרֶךְ .13

The root פרך relates to crushing or crumbling.[33] Rashi explains what it means to enslave ְבְּפָרֶך:
רְתּוֹ בּ! גּוּף וּמְשׁ! מְפָרֶכֶת אֶת ה! עֲבוֹדָה קָשָׁה ה!  They enslaved them with hard work that crushes the body — בּ!
and breaks it (Shemos Rabbah ibid.; Sotah 11b).

(Gur Aryeh; see Shemos Rabbah and Sotah ibid.).
[Some suggest that according to this approach, כֵּן 

 כֵּן is interpreted, “Indeed, it shall increase,” as יִרְבֶּה
sometimes means “indeed” or “truly” (Yefeh To’ar; see 
Rashi to 10:29 below with note 59).] See first Insight.
31. This is an abbreviated verse, as it omits the object 
of their disgust (Mizrachi). There is no need to spell out 
the object, since it is self-understood (Be’er Yitzchak). 
See similarly, Rashi to Bamidbar 22:3.
 is interpreted, they were “thorned,” i.e., they וַיָּקֻצוּ .32

felt as if they were poked in the eyes, on account of 
the Children of Israel. According to this approach, the 
verse does not have to be interpreted as an abbrevi-
ated one, since the object is not missing (Mizrachi). See 
second Insight.

33. Something that crumbles is described as נִפְרֶכֶת 
(Radak, Shorashim, פרך; see Chullin 46b). [The 
Aramaic term א � ,refutation, used in the Gemara ,פִּירְכ
similarly connotes an attempt to “break” another’s 
opinion (Aruch HaShaleim ע‘ פרך).]

THE ELUCIDATED RASHI

 

♠ Who Was the Ruach HaKodesh Addressing? Rashi presents this explanation as a declaration from the Ruach 
HaKodesh to the Egyptians. The Midrash and Gemara (ibid.), however, introduce this with the phrase, רוּח� 

ן רְתּ� שּׂ� קּדֶֹשׁ מְב�  so shall ,כֵּן יִרְבֶּה the Ruach HaKodesh gave them a good tiding. This means that the message of ,ה�
they increase, was told to the Jewish people, to inform them that the Egyptians’ wicked plan to diminish them 
would not work, and they would instead continue to increase. Rashi there (Sotah ibid.), however, explains it to 
mean that the message of the Ruach HaKodesh was delivered to both the Egyptians and the Jewish people. It 
was a rebuke to the Egyptians, as it informed them, “your plot is doomed to failure,” but this very message was 
also heard by the Jewish people for whom it was a good tiding.

Eitz Yosef (to Shemos Rabbah) explains that this tiding was not meant only for the Jewish people in Egypt, 
but is a message that the Torah imparts to the Jewish people of all generations who suffer at the hands of op-
pressors: Whenever your enemies hatch plans to afflict and diminish you, know that as a result of those very 
plans, “you will increase and burst forth.” The persecution will ultimately be to your benefit, as you will always 
rebuild and become even greater.
♠ They Were Like Thorns Meshech Chochmah (to Vayikra 26:44) explains that beyond the simple meaning that 

the Egyptians were pained at the increase of the Jewish people, the metaphor of “thorns” conveys a specific 
message. Thorns do not grow or cast roots together with other plants, and in the same way, the Jewish people 
did not integrate into the Egyptian society. The Egyptians viewed them like thorns that stand apart from the rest 
of the plant life surrounding them, and this, in particular, aggrieved them.

Meshech Chochmah notes that this resistance to assimilation was an important part of the Jewish people’s sur-
vival as a nation in Egypt, and to this day, it remains the primary approach that the Jewish people must take to main-
tain their own identity while residing among foreign cultures. See there for his foundational essay on this topic.

♬♫
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10 / שמות — פרשת שמות  א / טו־טז 

לְּדֹת .15 מְי! ”.THE KING OF EGYPT SAID “LAMEYALEDOS — ל!

Rashi explains the term ֹלְּדת :מְי�
 ,those who assist in childbirth, i.e., midwives ,”מוֹלִידוֹת“ This has the same meaning as — הוּא לְשׁוֹן מוֹלִידוֹת
ל וְיֵשׁ לָשׁוֹן כָּבֵד  כְּמוֹ but there is a “light” form of the word and an “intensive” form.[34] — אֶלָּא שֶׁיֵּשׁ לָשׁוֹן ק!
בֵּר  to break, whose verb can take two forms: either the light ,שבר This is similar to the root — שׁוֹבֵר וּמְשׁ!
form of “שׁוֹבֵר” or the intensive form of “בֵּר בֵּר ;”מְשׁ!  to speak, whose verb can ,דבר and the root — דּוֹבֵר וּמְד!
take the light form of “דּוֹבֵר” or the intensive form of “בֵּר לֵּד .”מְד!  So, too, with the root of — כָּךְ מוֹלִיד וּמְי!
לֵּד“ or the intensive form of ”מוֹלִיד“ to birth, the verb can take either the light form of ,ילד [35].”מְי!

 � .SHIFRAH — שִׁפְרָה

The Torah names the midwives but says nothing more about them. Rashi explains that these “names” 
are actually descriptive terms that reveal the midwives’ praiseworthy deeds:
ה SHIFRAH”: This is Yocheved, the daughter of Levi and mother of Moshe. She is called“ — זוֹ יוֹכֶבֶד � ,שִׁפְר
“one who enhances” (or, “beautifies”),  וָּלָד פֶּרֶת אֶת ה! ל שֵׁם שֶׁמְּשׁ!  because in addition to helping the — ע!
mother give birth, she would enhance the appearance of the child by cleaning it after birth[36] (Shemos 
Rabbah 1:13; Sotah 11b).

 � .PUAH — פּוּעָה

וָּלָד .This is Miriam, Yocheved’s daughter — זוֹ מִרְיָם בֶּרֶת וְהוֹגָה ל! ל שֵׁם שֶׁפּוֹעָה וּמְד! ה She is called — ע! � פּוּע
because she would cry and speak and coo to the newborn child, בּוֹכֶה יְּיסוֹת תִּינוֹק ה! מְּפ! נָּשִׁים ה!  כְּדֶרֶךְ ה!

34. Both מוֹלִיד and לֵּד  ילד are verb forms of the root מְי�
(“birthing” or “newborn”), and both refer to causing or 
assisting childbirth. When the plural feminine suffix 
 is added to either of these terms, it refers to women (ותֹ)
who assist in childbirth — midwives. Thus, both מוֹלִידוֹת 
and לְּדוֹת  mean “midwives.” They are simply two מְי�
forms of the same term.

With all such verbs, the “intensive” pi’el form is char-
acterized by a זָק �גֵשׁ ח � a strong dagesh (punctuation) ,דּ
in the middle letter of the root, in this case לֵּד  which ,מְי�
gives the word a heavier (more intense) pronunciation. 
The “light” form is characterized by the absence of such 
a punctuation, in this case, מוֹלִיד (Gur Aryeh). This 
holds true as well in the other examples that Rashi 
will bring.

[Of the seven נִים � (forms of verbal conjugation), four בִּנְי
are called ל בֵד light,” and three are called“ ,ק� � ”,heavy“ ,כּ
or “intensive.” The “light” forms are: ל ל ;kal ,ק�  ;nifal ,נִפְע�

ל hifil; and ,הִפְעִיל ל or) הֻפְע� פְע� � ”hufal. The “intensive ,(ה
forms are: פִּעֵל, pi’el; ל עֵל pual; and ,פֻּע� [.hispael ,הִתְפּ�
35. Mizrachi states that these two forms mean essen-
tially the same thing; sometimes the verse will use one 
and sometimes it will use the other. Others point out 
that there is a difference in the nuance between the 
two forms: The ל שׁוֹן ק� � ,light form, indicates a standard ,ל
or easier action; the בֵד �שׁוֹן כּ � intensive form, indicates a ,ל
more intense or strong action. For example, שׁוֹבֵר would 
mean simply to break, whereas בֵּר  would mean to מְשׁ�
smash, i.e., with energy or purposefully. In our case, 
 ,would indicate assistance in a simple birth מוֹלִיד
whereas לֵּד -would indicate assistance in cases of diffi מְי�
cult birth (see Be’er Rechovos and Malkah Shel Torah).
36. Mizrachi, from Shemos Rabbah ibid. [Alternatively, 
she would straighten out those limbs of the children 
that had been dislocated by the trauma of childbirth 
(see Rashi to Sotah 11b ד“ה משפר).]

ל  ק� לָשׁוֹן  שֶׁיֵּשׁ  אֶלָּא  מוֹלִידוֹת,  לְשׁוֹן  הוּא  לְּדֹת.  מְי� ל� (טו) 
בֵּר, כָּךְ מוֹלִיד  בֵּר, דּוֹבֵר וּמְד� וְיֵשׁ לָשׁוֹן כָּבֵד, כְּמוֹ שׁוֹבֵר וּמְשׁ�
וָּלָד (שמות  פֶּרֶת אֶת ה� ל שֵׁם שֶׁמְּשׁ� ה. זוֹ יוֹכֶבֶד, ע� וּמְי�לֵּד: שִׁפְר�
שֶׁפּוֹעָה  שֵׁם  ל  ע� מִרְיָם,  זוֹ  ה.  פּוּע� שם):  סוטה  יג;  שם  רבה 
בּוֹכֶה  יְּיסוֹת תִּינוֹק ה� מְּפ� נָּשִׁים ה� וָּלָד כְּדֶרֶךְ ה� בֶּרֶת וְהוֹגָה ל� וּמְד�
יּוֹלֵדָה אֶפְעֶה" (ישעיה  (סוטה שם). ”פּוּעָה” לְשׁוֹן צְעָקָה, כְּמוֹ "כּ�

יִם.  בְנ� א� ה� ל  ע� בְּהוֹלִידְכֶן:  כְּמוֹ  לֶּדְכֶן.  °בְּי� (טז)  יד):  מב, 
שְׁבֵּר" (ישעיה  חֵר קוֹרְאוֹ "מ� יּוֹלֶדֶת, וּבְמָקוֹם א� ב הָאִשָּׁה ה� מוֹשׁ�
ג),  יח,  (ירמיהו  הָאָבְנָיִם“  ל  ע� מְלָאכָה  ”עֹשֶׂה  וְכָמוֹהוּ  ג).  לז, 
ב כְּלֵי אוּמָּנוּת יוֹצֵר חֶרֶס (שמות רבה שם יד; סוטה שם): אִם  מוֹשׁ�
זְּכָרִים, שֶׁאָמְרוּ לוֹ  ל ה� קְפִּיד אֶלָּא ע� בֵּן הוּא וְגוֹ‘. לאֹ הָיָה מ�
מּוֹשִׁיע� אוֹתָם (שמות רבה א, יח):  גְנִינָיו שֶׁעָתִיד לְהִוָּולֵד בֵּן ה� אִצְט�
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עִבְרִיּ֑תֹ  ה# לְּדֹ֖ת  מְי� ל( יִם  ֔ מִצְר� לֶךְ  qמ טו וַיֹּ֨אמֶר֙ 

ה:  פּוּע# ית  שֵּׁנ� ה� ם  וְשׁ; ה  ֔ שִׁפְר� ת֙  ח� א� ה# ם  gׁש ר  אֲשֶׁ֨
ל־ ע� ן  jוּרְאִית עִבְרִיּ֔וֹת  אֶת־ה# לֶּדְכֶן֙  בְּי� טז וַיֹּ֗אמֶר 

וא  ת ה� וְאִם־בּ[ אֹת֔וֹ  ן  qּהֲמִת ו( ן הוּא֙  יִם אִם־בּ; sבְנ א� ה#

א  ת� לְחָי� יִם  דְמִצְר( א  לְכּ� מ� אֲמַר  טו ו�
ה  שִׁפְר� א  חֲד� שׁוּם  דִּי  א  ת� יְהוּדָי�
אֲמַר  טז ו� ה:  פּוּע� א  תִּנְיֵת� וְשׁוּם 
א  ת� יְהוּדָי� ת  י� ן  מוֹלְד� ן  תֶּהֶוְי� כַּד 
הוּא  בַּר  אִם  א  תְבְּר� מ� ל  ע� ן  וְתֶחְזְי�
הִיא  א  תּ� בְּר� וְאִם  תֵהּ  י� ן  וְתִקְטְל�
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11 / SHEMOS/EXODUS — PARASHAS SHEMOS  1 / 15-16 

15 The king of Egypt said to the Hebrew midwives, of whom the name 

of the first was Shifrah and the name of the second was Puah — 16 and 

he said, ‘‘When you deliver the Hebrew women, you shall see on 

the birthstool; if it is a son, you are to kill him, and if it is a daughter, 

— in the manner of women who soothe a crying child (Sotah ibid.). פּוּעָה“ לְשׁוֹן צְעָקָה” — In its 
literal sense, the term “פּוּעָה“is an expression of “crying out,” “יּוֹלֵדָה אֶפְעֶה  as in the verse — כְּמוֹ ”כּ!
(Yeshayah 42:14), I will cry out like a woman in childbirth. It is used here in the sense of crying gently 
(and making similar noises) to soothe the child.[37]

לֶּדְכֶן .16 .WHEN YOU DELIVER — בְּי!

The verse uses the “intensive” form of the verb.[38] .”בְּהוֹלִידְכֶן“ This is the same as — כְּמוֹ בְּהוֹלִידְכֶן

 � ל הָאָבְנָיִם ”.ON THE “AVNAYIM — ע!

Rashi defines the term בְנָיִם �:א
יּוֹלֶדֶת ב הָאִשָּׁה ה!  וּבְמָקוֹם ;This refers to the seat designed for supporting a woman in childbirth — מוֹשׁ!
שְׁבֵּר“ ”מ! קוֹרְאוֹ  חֵר  שְׁבֵּר“ elsewhere (Yeshayah 37:3), it is called a — א! ל [39].”מ! ע! מְלָאכָה  ”עֹשֶׂה   וְכָמוֹהוּ 
בְנָיִם There is a similar use of the term — הָאָבְנָיִם“ �א � in the verse (Yirmiyah 18:3), he was working on ה
the “ב כְּלֵי אוּמָּנוּת יוֹצֵר חֶרֶס ,”אָבְנָיִם  which refers to the setting place for the tools of a potter[40] — מוֹשׁ!
(Shemos Rabbah 1:14; Sotah 11b).

 � .IF IT IS A SON, etc — אִם בֵּן הוּא וְגוֹ‘
Why did Pharaoh command to kill only the males?[41] Rashi explains:

זְּכָרִים ל ה! קְפִּיד אֶלָּא ע! גְנִינָיו שֶׁעָתִיד He was concerned only about the males — לאֹ הָיָה מ!  שֶׁאָמְרוּ לוֹ אִצְט!
מּוֹשִׁיע! אוֹתָם  because his astrologers had told him that a boy was destined to be born — לְהִוָּולֵד בֵּן ה!
who would save [the Jewish people] from enslavement (Shemos Rabbah 1:18).

37. See Rashi to Sotah 11b לולד פועה  שהיתה   See .ד“ה 
Insight.
38. See note 34 above.
39. Literally, breakage; the place where the child breaks 
out of the womb (see Malbim there).
40. There, too, it refers to a specific kind of support, 
in that case, the bench upon which the potter sets his 
tools as he works; in our case, בְנָיִם �א � is the specialized ה
seat designed for childbirth (Metzudos there; see fur-
ther, Sotah 11b).

[The verse calls the birthing stool בְנָיִם � instead of) א
שְׁבֵּר  :to allude that Pharaoh instructed the midwives (מ�
Just as a potter can easily ruin a new vessel while it is 
on his workbench, so too shall you kill the boys while 
they are still on the birthing stool (i.e., at the moment 
of birth), before the mother can realize what you are 
doing (Maharsha to Sotah 11b; see Maskil LeDavid; 
Nachalas Yaakov; Be’er Basadeh).]

41. If he had been concerned only about the increase of 
the Jewish people’s population, he would have decreed 
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♠ Shifrah and Puah / Yocheved and Miriam Rashi does not indicate on what basis the Sages identified Shifrah 
and Puah as Yocheved and Miriam. Mizrachi suggests that they may have known this through the Oral 

Tradition. He notes, however, that there is an indication to this identity in the passage itself. Verse 21 says 
that Hashem rewarded the midwives by making for them “houses,” which Rashi explains to mean “houses of 
Kehunah, Leviyah, and royalty.” Since these “houses” came from Yocheved and Miriam, as Rashi explains there, 
they must have been the midwives. Others add that this may be inferred from our verse itself. Since the verse 
refers to the two midwives as “the first one” and “the second one,” it indicates that they were related to each 
other, and one was older — the mother — while the other was her daughter. Since the only mother-daughter 
pair of that generation mentioned in the Torah is Yocheved and Miriam, the verse must mean to refer to them 
(Gur Aryeh; see also Maskil LeDavid; Divrei David; Maharsha to Sotah 11b).

As for why the Torah does not use the names Yocheved and Miriam here, the simple reason is that it wants to 
point out their extra dedication to the well-being of the children. Kli Yakar (to v. 19) adds that the use of these 
descriptive names here provides the basis for what the midwives told Pharaoh later, when he complained that 
they were letting the children live. They said (v. 19) that the Jewish women deliver their own children, so the 
children are already born by the time they arrive. But if this was true, Pharaoh might ask, what was the purpose 
of these “midwives”? What function did they serve? Their answer was that they served to care for the children 
after birth by cleaning (ה ה) and comforting (שִׁפְר�  them. [See Gur Aryeh for another reason why Yocheved (פּוּע�
and Miriam are not called by their names here.]

♬♫
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 � ”.AND IF IT IS A DAUGHTER, “VACHAYAH — וָחָיָה

ה — וְתִחְיֶה �חָי �she shall live.[42] ,”וְתִחְיֶה“ is the equivalent of ו

יְלָדִים .17 יֶּיןָ אֶת ה! תְּח! .AND THEY KEPT THE BOYS ALIVE — ו!

Pharaoh had commanded them to kill the boys; when saying that they did not listen to that com-
mand, the verse should have said, “and they did not kill the boys.” Why does it say it in the positive 
form — and they kept the boys alive?[43]

יִם וּמָזוֹן פְּקוֹת לָהֶם מ!  The verse means that not only did they not kill the boys, but they also provided — מְס!
them with water and nourishment to help them live[44] (Shemos Rabbah 1:15; Sotah 11b).

Rashi now turns to discuss the grammatical form of the word ָתְּחַיֶּין  This word appears here, as well .ו�
as in the next verse, in Pharaoh’s accusation to the midwives: אֶת הַיְלָדִים �תְּחַיֶּין  you have kept the boys ,ו�
alive. Rashi explains that although the two words are written identically, they have different meanings. 
Rashi demonstrates this first by citing Onkelos’ translation of the two terms:
יִּימָא“ רְגּוּם הָרִאשׁוֹן: ”וְק! תְּחַיֶּיןָ Targum translates the first instance of — תּ! יִּימָא“ in our verse, as ,ו�  and ,”וְק!
“they” kept alive (in the third person); “יֶּמְתֵּין שֵּׁנִי: ”וְק! -whereas Targum translate the second in — וְה!
stance, in the next verse, as “יֶּמְתֵּין  and “you” kept alive (in the second person). Although both words ,”וְק!
are spelled identically, they have different meanings, depending on the context, ר לִנְקֵבוֹת  לְפִי שֶׁלָּשׁוֹן עָב!
בּוֹת  because when speaking in the past-tense about many women (i.e., using the feminine plural — ר!
form), לְתֶּם מֶּשֶׁת לְשׁוֹן פָּעֲלוּ וּלְשׁוֹן פְּע! יּוֹצֵא בָהּ מְשׁ!  this word and those like it (i.e., ones in the — תֵּיבָה זוֹ וְכ!

for the girls to be killed, since they are the ones that 
bear children. There must have been some other reason 
for this decree (Mizrachi).

42. Grammatically, ה �חָי � is the masculine form and ו
means “he shall live” (as in Esther 4:11); the standard 
feminine form of “shall live” is ה �חָיְת �-Our verse, howev .ו
er, omits the ת (tav) of ה �חָיְת �ה and says ו �חָי � even though ו
it clearly refers to the daughters. The deficient spelling 
conveys that Pharaoh instructed the midwives to let 
the daughters live “deficiently.” They should not help 
the daughters live, but should merely let them live — if 

they are able to survive on their own — but if they die, 
so be it (Gur Aryeh; see Shemos Rabbah 1:14; see also 
Nachalas Yaakov; Maskil LeDavid).
43. Rashi, Sotah 11b ד“ה ותחיין. [Alternatively, this en-
tire clause seems unnecessary, for once the verse said, 
and they did not do as the king of Egypt spoke to them, 
it is obvious that they kept the boys alive (Mizrachi).]
44. They would provide food for those nursing moth-
ers who could not afford proper food, thus providing 
nourishment for the babies (Ayeles HaShachar, citing 
Maharzu to Shemos Rabbah 1:15).

פְּקוֹת  מְס� דִים.  יְל� ה� אֶת  יֶּין�  תְּח� ו� (יז)  וְתִחְיֶה:  ה.  י� ו�ח�
רְגּוּם הָרִאשׁוֹן:  יִם וּמָזוֹן (שמות רבה א, טו; סוטה יא:). תּ� לָהֶם מ�
ר [נ“א: עִבְרִי]  יֶּמְתֵּין“. לְפִי שֶׁלָּשׁוֹן °עָב� שֵּׁנִי: ”וְק� יִּימָא“, וְה� ”וְק�
מֶּשֶׁת לְשׁוֹן פָּעֲלוּ וּלְשׁוֹן  יּוֹצֵא בָהּ מְשׁ� בּוֹת תֵּיבָה זוֹ וְכ� לִנְקֵבוֹת ר�
ר  רְןָ אִישׁ מִצְרִי“ (שמות ב, יט), לְשׁוֹן עָב� תֹּאמ� לְתֶּם. כְּגוֹן ”ו� פְּע�
(ירמיה מד, כה),  בְּפִיכֶם“  בֵּרְנָה  תְּד� לִזְכָרִים. ”ו� יּאֹמְרוּ“  כְּמוֹ ”ו�
אֹתִי  לֶּלְנָה  תְּח� ”ו� וְכֵן  לִזְכָרִים.  בְּרוּ“  תְּד� ”ו� כְּמוֹ  רְתֶּם  דִּבּ� לְשׁוֹן 

לְּלוּ“  תְּח� ”ו� כְּמוֹ  לְתֶּן  חִלּ� ר  עָב� לְשׁוֹן  יט),  יג,  (יחזקאל  מִּי“  ע� אֶל 
כִּמְי�לְּדוֹת,  בְּקִיאוֹת  ה.  הֵנּ� יוֹת  ח� כִּי  (יט)  לִזְכָרִים: 
דָרְשׁוּ  בּוֹתֵינוּ  וְר� טו).  פסוק  (לעיל  "חָיָיתָא"  "מְי�לְּדוֹת"  רְגּוּם  תּ�
שָּׂדֶה  ה� יּוֹת  לְח� מְשׁוּלוֹת  הֵן  הֲרֵי  טז, סוטה שם):  (שמות רבה שם 
רְיֵה“  א� ”גּוּר  יּוֹת,  לְח� מְשׁוּלוֹת  וְהֵיכָן  מְי�לְּדוֹת,  צְרִיכוֹת  שֶׁאֵינָן 
(דברים  ”בְּכוֹר שׁוֹרוֹ“  כז),  (שם  יִטְרָף“  ”זְאֵב  (בראשית מט, ט), 
בּוֹ  נִכְתָּב  שֶׁלּאֹ  וּמִי  כא),  (בראשית מט,  שְׁלֻחָה“  יָּלָה  ”א� יז),  לג, 

רש"י
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א  וְלֹ֣ ים  אֱלהִֹ֔ אֶת־ה# לְּדֹת֙  מְי� ה( אן�  תִּיר_ יז ו� ה:  י� ח# ו�
ין�  jּתְּחַי ו� יִם  מִצְר� לֶךְ  qמ ן  jאֲלֵיה ר  דִּבּ] ר  אֲשׁ= כּ( שׂ֔וּ  ע�
יִם֙  ֨ לֶךְ־מִצְר� מ9 א  Dיח וַיִּקְר שני   ♪ ים:  אֶת־הַיְלָד0
ה  oּז ה� ר  mב הַדּ� ן  jעֲשִׂית מַדּ֥וּע�  ן  הֶ֔ ל� וַיֹּ֣אמֶר  ת  לְּדֹ֔ מְי� ל(
אֶל־ לְּדֹת֙  מְי� ה( תֹּאמ̂רְן�  יט ו� ים:  אֶת־הַיְלָד0 ין�  jּתְּחַי ו�
י־ כ0ּ ת  עִבְרִיֹּ֑ ה# מִּצְרִיֹּ֖ת  ה� ים  uׁש נּ� כ� א  לֹ֧ י  כ6ּ פַּרְעֹ֔ה 
דוּ:  ל# וְי� דֶת  jּל מְי� ה( ן  אֲלֵה= ב֧וֹא  תּ� רֶם  בְּטֶ֨ ה  נּ� הֵ֔ חָי֣וֹת 

מִן  א  ת� חָי� א  יל� יז וּדְח0 הּ:  וּתְקַיְּמִנּ�
לִּיל  א דִּי מ� א כְּמ� ד� א עֲב# ם יְי� וְל� קֳד�
ת  י� א  מ� וְקַי0ּ יִם  דְמִצְר# א  לְכּ� מ� עִמְּהֵן 
יִם  דְמִצְר( א  לְכּ� מ� א  יח וּקְר� א:  בְּנַיּ�
דֵין  א  מ� לְהֵן  אֲמַר  ו� א  ת� לְחָי�
וְקַיֶּמְתֵּן  הָדֵין  א  מ� פִּתְג� ת  י� עֲבַדְתֵּן 
ת  לְו� א  ת� חָי� א  ר� אֲמ# יט ו� א:  בְּנַיּ� ת  י�
א  ת� מִצְרָי� א  כִנְשַׁיּ� א  ל� אֲרֵי  פַּרְעֹה 
עַד  אִנִּין  ן  כִּימ� ח� אֲרֵי  א  ת� יְהוּדָי�
ן:  לְד� וְי� א  חָיְת� תְהֵן  לְו� ת  לּ� ע� א  ל�
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she shall live.’’ 17 But the midwives feared God and they did not do as the 

king of Egypt spoke to them, and they kept the boys alive.
18 The king of Egypt summoned the midwives and said to them, ‘‘Why 

have you done this thing, that you have kept the boys alive!’’
19 The midwives said to Pharaoh, ‘‘Because the Hebrew women are unlike 

the Egyptian women, for they are midwives; by the time the midwife comes 

to them, they have given birth.’’

same verb form), serve to mean “they did,” i.e., third-person plural, past tense, as well as “you did,” 
second-person plural, past tense.
Rashi cites a number of examples of the dual meaning of this form:
רְןָ אִישׁ מִצְרִי“ תֹּאמ!  For example, in the verse (below, 2:19), and they said, “an Egyptian man — כְּגוֹן ”ו!
rescued us,” יּאֹמְרוּ“ לִזְכָרִים ר כְּמוֹ ”ו! תֹּאמַרְןָ the word — לְשׁוֹן עָב!  serves as the feminine (and “they” said) ו�
past tense, third person, and is equivalent to the masculine “ּיּאֹמְרו  and “they” said, in masculine) ”ו!
plural form). “בֵּרְנָה בְּפִיכֶם תְּד!  ,Yet in the verse (Yirmiyah 44:25), and you spoke with your mouths — ”ו!
where the word ה �בֵּרְנ תְּד� תֹּאמַרְןָ is written in the same form as ו� בְּרוּ“ לִזְכָרִים ,ו� תְּד! רְתֶּם כְּמוֹ ”ו!  it — לְשׁוֹן דִּבּ!
has the meaning of “you spoke,” in the second-person, plural feminine, which is the equivalent of 
the masculine “ּבְּרו תְּד! מִּי“ לְשׁוֹן [45].(and “you” spoke, in masculine plural form) ”ו! לֶּלְנָה אֹתִי אֶל ע! תְּח!  וְכֵן ”ו!
לְתֶּן ר חִלּ!  Likewise, in the verse (Yechezkel 13:19), and you desecrated Me to my nation, the word — עָב!
ה �לֶּלְנ תְּח� תֹּאמַרְןָ even though it is in the same form as ,ו�  which is the third-person feminine plural, here it ,ו�
is the second-person feminine plural, past tense, and means you desecrated, לְּלוּ“ לִזְכָרִים תְּח!  — כְּמוֹ ”ו!
the equivalent of “ּלְּלו תְּח!  in the masculine plural past tense. Here, too, in our verse (you desecrated) ”ו!
תְּחַיֶּיןָ .means “they” kept alive, and in the following verse it means “you” kept alive ו�

”.FOR THEY ARE “CHAYOS — כִּי חָיוֹת הֵנָּה .19

Rashi explains the simple meaning of the word חָיוֹת in this context:
לְּדוֹת לְּדוֹת“ .It means, they are as proficient in delivering babies as midwives — בְּקִיאוֹת כִּמְי! רְגּוּם ”מְי!  תּ!
לְּדוֹת“ The Targum of — ”חָייתָא“  The verse thus literally .חָיוֹת the Aramaic of ,”חָיָיתָא“ is (v. 15 above) ”מְי!
means, they are [like] midwives.[46]

Rashi now cites a Midrashic interpretation of the word [47]:חָיוֹת

בּוֹתֵינוּ דָרְשׁוּ שָּׂדֶה שֶׁאֵינָן ”.as meaning “beasts חָיוֹת Our Sages expounded — וְר! יּוֹת ה!  הֲרֵי הֵן מְשׁוּלוֹת לְח!
לְּדוֹת  The midwives were telling Pharaoh that [the Jewish women] are compared to the — צְרִיכוֹת מְי!
beasts (חַיּוֹת) of the field, which have no need for midwives to give birth. יּוֹת  — וְהֵיכָן מְשׁוּלוֹת לְח!
Where are they compared to beasts? In the blessings that they received from Yaakov and Moshe. 
רְיֵה“  .and he said (ibid. v — ”זְאֵב יִטְרָף“ ,Yaakov said (Bereishis 49:9), Yehudah is a lion cub — ”גּוּר א!
27), Binyamin is a predatory wolf; “ֹבְּכוֹר שׁוֹרו” — Moshe, in his blessing (Devarim 33:17), described 
Yosef as his firstborn ox; “יָּלָה שְׁלֻחָה  and Yaakov said (Bereishis 49:21), Naftali is a hind let — ”א!
loose. ֹוּמִי שֶׁלּאֹ נִכְתָּב בּו — And as for those tribes about whom no [such comparison] to a beast is 

תֹּאמַרְןָ .45 ה and ו� �בֵּרְנ תְּד�  ,are parallel terms (and… said ו�
and… spoke) and have the same conjugation, yet the 
first means “and they said” while the second means 
“and you spoke.” Thus, we see that in the feminine 
form, verbs with the identical conjugation can be used 
either in the second person or in the third person. [The 
feminine plural suffix can be spelled either ה � The .ןָ or נ
meaning is the same either way.]
46. Although Onkelos usually translates לְּדוֹת  as מְי�
א �ן as חָיוֹת in our verse, he translates the word ,חָיָּית �כִּימ  ,ח�
literally, wise ones, or experts. Perhaps this is to clarify 
that the Jewish women were not all actually midwives 
by profession, but rather were knowledgeable in 

childbirth like midwives (see Be’er Yitzchak).
47. Another approach is necessary because of a diffi-
culty with the first: Even if all Jewish women were like 
midwives, do midwives themselves not need another 
midwife when they give birth? (Sotah 11b). [Although 
Shifrah and Puah’s excuse could be explained to mean 
that friends or neighbors would assist the Jewish 
women in a birth, and they did not need to wait for 
the professional midwives to arrive (see Or HaChaim), 
nevertheless, the end of the verse, “before the midwife 
comes to them, they have given birth,” indicates that 
they give birth alone (Iyun Yaakov to Sotah there; see 
Be’er BaSadeh).]
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written, כָּתוּב כְּלָלָן  they are also compared to beasts, as the Torah incorporates all of [the — הֲרֵי ה!
tribes] in all the blessings, meaning that the blessing of each tribe applies to the other tribes as well, 
יְבָרֶךְ אוֹתָם“  as it is stated (ibid. v. 28), All these are the tribes of Israel — twelve — and this is what — ”ו!
their father spoke to them, and he blessed them, each man according to his blessing he blessed them.[48] 
 And it is further written about the Jewish people as a whole (Yechezkel — וְעוֹד כְּתִיב ”מָה אִמְּךָ לְבִיָּא“
19:2), Oh, how your mother was a lioness![49] (Shemos Rabbah 1:16; Sotah 11b).

יֵּיטֶב .20 VAYEITEV” ELOKIM TO THE MIDWIVES“ — ו!

The word וייטב is usually vowelized ב  and means “it was good” (e.g., Bereishis 41:37). This is ,וַיִּיט�
the only place in Tanach where it is vowelized וַיֵּיטֶב. Rashi explains what the meaning is in this form:
This means He did good to them.[50] — הֵטִיב לָהֶן

Rashi notes that there are two ways to vowelize this word and similar words, and he explains what 
determines the different vowelizations:
יוּ“ד בְּראֹשָׁהּ וָי“ו  לָהּ  ן  וְנִתּ! שְׁתֵּי אוֹתִיּוֹת  שֶׁיְּסוֹדָהּ  בְּתֵיבָה   The following distinction exists in the — וְזֶה חִלּוּק 
vowelization of a word like this one, whose root is only two letters[51] and it has a prefix consisting 
of the letters vav and yud (which makes it a past-tense verb).[52] There are two rules: בֵּר  כְּשֶׁהִיא בָאָה לְד!
פְעֵל יּ!  When [the word] is meant to speak in the hifil form (denoting an action done or (1) — לְשׁוֹן ו!
caused to another person or object; a transitive verb), ץ קָטָן יּוּ“ד בְּצֵירֵ“י שֶׁהוּא קָמ!  the yud — הוּא נָקוּד ה!

48. As Rashi to that verse (ד“ה ברך אותם) notes, since the 
verse speaks of each man in the singular, it should have 
concluded, he blessed “him.” Why does it say, he blessed 
“them” in the plural? To teach us that the blessing that 
Yaakov gave “each man” extended to all of them. Just 
as Yehudah was blessed with the qualities of a lion, so 
were all the other tribes; and so forth.

49. The simple meaning of the verses that compare the 
tribes to various beasts is that they are blessed with 
the good qualities of each of those beasts, such as the 
might of a lion and the swiftness of a hind (Rashi ibid.). 
However, the metaphor also conveys a general mes-
sage, as Maharsha (Sotah ibid.) explains: The pain of 
childbirth is not part of the original order of Creation, 
but results from the decree imposed on Adam and 
Chavah at the time of their sin (Bereishis 3:16). The 
beasts of the field are not subject to this decree, and 
therefore experience a quicker and smoother process of 
childbirth. The message of the midwives is that when 
the Jewish people do the will of Hashem (and are de-
serving of the blessings given by Yaakov and Moshe), 
the punishment of a long, arduous birth is lightened, 

and they give birth quickly, just like the beasts of the 
field. [See Maharal, Chiddushei Aggados to Sotah 
there, for another approach.]
-is a transitive verb: God did good [to the mid וַיֵּיטֶב .50
wives]. By contrast, ב  is an intransitive verb: it was וַיִּיט�
good. Rashi will now explain the grammatical rule that 
governs such words.
51. Rashi seems to align here with the French school 
of Hebrew grammarians who recognized both two and 
three-letter Hebrew roots. The Spanish grammarians 
of that time recognized only three-letter roots, but 
held that one or two of those letters could sometimes 
be dropped depending on the particular conjugation. 
Alternatively, Rashi may agree with the Spanish 
school, and here he refers to cases where one of the 
three root letters is dropped (due to conjugation) and 
only two of the root letters appear (Mizrachi).
52. [The vav prefix (with a patach, which makes it a וָי“ו 
הִפּוּךְ  conversive vav) makes the word past tense. The ,ה�
yud makes it a verb in masculine form.] Any two-letter-
root verb with the vav-yud (וי) prefix has two possible 
vowelizations, as Rashi now explains.

יְבָרֶךְ אוֹתָם“ (שם כח), וְעוֹד כְּתִיב] ”מָה  כָּתוּב כְּלָלָן °[”ו� הֲרֵי ה�
יֵּיטֶב. הֵטִיב לָהֶן. וְזֶה חִלּוּק  אִמְּךָ לְבִיָּא“ (יחזקאל יט, ב): (כ) ו�
בְּראֹשָׁהּ,  יוּ“ד  וָי“ו  לָהּ  ן  וְנִתּ� אוֹתִיּוֹת  שְׁתֵּי  שֶׁיְּסוֹדָהּ  בְּתֵיבָה 
בְּצֵירֵ“י  יּוּ“ד  ה� נָקוּד  הוּא  פְעֵל  יּ� ו� לְשׁוֹן  בֵּר  לְד� בָאָה  כְּשֶׁהִיא 
יֵּיטֶב  ח קָטָן, כְּגוֹן ”ו� תּ� ץ קָטָן אוֹ בְּסֶגּוֹ‘‘ל שֶׁהוּא פּ� שֶׁהוּא קָמ�
הִרְבָּה  ה),  ב,  (איכה  יְהוּדָה“  ת  בְּב� יֶּרֶב  ”ו� מְי�לְּדתֹ“,  ל� אֱלהִֹים 
שְּׁאֵרִית“ (דברי הימים־ב לו, כ) דִּנְבוּז�רְאֲדָן,  יֶּגֶל ה� אֲנִיָּה, וְכֵן ”ו� ת�
יֶּפֶן זָנָב אֶל זָנָב“ (שופטים טו, ה), הִפְנָה  שְּׁאֵרִית, ”ו� הֶגְלָה אֶת ה�

וּכְשֶׁהוּא  אֲחֵרִים.  אֶת  הִפְעִיל  לְשׁוֹן  אֵלּוּ  כָּל  לְזוֹ,  זוֹ  זְּנָבוֹת  ה�
ב  יִּיט� יּוּ“ד בְּחִירִ‘‘ק, כְּגוֹן ”ו� ל הוּא נָקוּד ה� יִּפְע� בֵּר בִּלְשׁוֹן ו� מְד�
יִּרֶב הָעָם“ (להלן פסוק  ב, וְכֵן ”ו� בְּעֵינָיו“ (ויקרא י, כ), לְשׁוֹן הוּט�
הָגְלָה  כא),  כה,  (מלכים־ב  יְהוּדָה“  יִּגֶל  ”ו� הָעָם,  בָּה  נִתְר� יט), 
ל  וּלְכָאן. וְא� לְכָאן  פָּנָה  וָכֹה“ (שמות ב, יב),  יִּפֶן כֹּה  יְהוּדָה, ”ו�
יֵּצֵא“, לְפִי שֶׁאֵינָן מִגִּזְרָתָן  יֵּרֶד“, ”ו� יֵּשֶׁב“, ”ו� יֵּלֶךְ“, ”ו� תְּשִׁיבֵנִי ”ו�
יוּ“ד  ילך,  ישב,  יצא,  ירד,  בָּהֶן,  יְסוֹד  יוּ“ד  שֶׁהֲרֵי ה� אֵלּוּ,  שֶׁל 
טּוֹבָה:  הוּ ה� לְּדֹת. מ� מְי� יֵּיטֶב אֱלהִֹים ל� אוֹת שְׁלִישִׁית בּוֹ: ו�
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15 / SHEMOS/EXODUS — PARASHAS SHEMOS  1 / 20 

20 God did good to the midwives — and the people increased 

is vowelized with a tzeirei, which is also called a kamatz katan, ח קָטָן תּ!  or it is — אוֹ בְּסֶגּוֹ‘‘ל שֶׁהוּא פּ!
vowelized with a segol, which is also called a patach katan.[53] “ֹלְּדת מְי! יֵּיטֶב אֱלהִֹים ל! -For ex — כְּגוֹן ”ו!
ample: In our verse, “יֵּיטֶב  is vowelized with a tzeirei because וַיֵּיטֶב Elokim to the midwives, the yud of ”ו!
the word means “did good” in hifil form. אֲנִיָּה ת יְהוּדָה“ הִרְבָּה ת! יֶּרֶב בְּב! יֶּרֶב“ ,In the verse (Eichah 2:5) — ”ו!  ”ו!
within the daughter of Yehudah agony and grief, the yud of וַיֶּרֶב is vowelized with a segol because it 
means “He increased agony,” in hifil form. שְּׁאֵרִית רְאֲדָן הֶגְלָה אֶת ה! שְּׁאֵרִית“ דִּנְבוּז! יֶּגֶל ה!  Similarly — וְכֵן ”ו!
in the verse (II Divrei HaYamim 36:20) that says about the Babylonian general Nevuzaradan, “יֶּגֶל  ”ו!
the survivors, the yud of וַיֶּגֶל has a segol vowel because it means “he exiled the survivors,” in hifil form. 
זְּנָבוֹת זוֹ לְזוֹ יֶּפֶן זָנָב אֶל זָנָב“ הִפְנָה ה! יֶּפֶן“ ,Finally, in the verse that says about Shimshon (Shoftim 15:4) — ”ו!  ”ו!
tail to tail, the yud of וַיֶּפֶן has a segol vowel because it means “he turned the tails toward each other,” 
in hifil form. כָּל אֵלּוּ לְשׁוֹן הִפְעִיל אֶת אֲחֵרִים — All of these verses use this vowelization because they 
have the grammatical form of hifil, doing something to another person or object.

The preceding is the rule for verbs with two-letter roots with a vav-yud prefix that are in hifil form 
(transitive). Rashi now presents the second rule for such verbs. This rule applies when the verbs are in 
kal form (intransitive):
יּוּ“ד בְּחִירִ‘‘ק ל הוּא נָקוּד ה! יִּפְע! בֵּר בִּלְשׁוֹן ו!  But when [the word] speaks in the “vayifal” form (2) — וּכְשֶׁהוּא מְד!
(i.e., the kal form, which denotes a state of being or an action done with oneself; an intransitive verb), it 
is vowelized with a chirik under the yud. ב ב בְּעֵינָיו“ לְשׁוֹן הוּט! יִּיט!  For example:[54] In the verse — כְּגוֹן ”ו!
(Vayikra 10:20), “ב יִּיט! ב in his eyes, the yud of ”ו!  ,is vowelized with a chirik, since it means it was good וַיִּיט�
in kal form.[55] בָּה הָעָם יִּרֶב הָעָם“, נִתְר! יִּרֶב הָעָם“ Likewise, in the words — וְכֵן ”ו!  ,at the end of our verse ”ו!
the yud of וַיִּרֶב is vowelized with a chirik because it means the people increased — i.e., they themselves 
increased — so it is an intransitive verb, the kal form.[56] יִּגֶל יְהוּדָה“ הָגְלָה יְהוּדָה  Likewise, in the verse — ”ו!
(II Melachim 25:21), “יִּגֶל יְהוּדָה  has a chirik vowel because it means Yehudah [itself] was וַיִּגֶל the yud of ,”ו!
exiled.[57] יִּפֶן כֹּה וָכֹה“ פָּנָה לְכָאן וּלְכָאן יִּפֶן“ ,Similarly, in the verse (2:12 below) — ”ו!  ,this way and that way ”ו!
the yud of וַיִּפֶן has a chirik vowel because it means that “he [himself] turned this way and that way.[58]

Rashi anticipates a challenge to his explanation. He just said that a kal (intransitive) verb with a 
vav-yud prefix has a chirik vowel under the yud, but there seem to be many contradictions to this rule:
יֵּצֵא“ יֵּרֶד“, ”ו! יֵּשֶׁב“, ”ו! יֵּלֶךְ“, ”ו! ל תְּשִׁיבֵנִי ”ו! יֵּלֶךְ“ Do not attempt to refute me by citing the words — וְא!  he ,”ו!
went, “יֵּשֶׁב יֵּרֶד“ ,he settled ,”ו! יֵּצֵא“ he descended, and ,”ו!  he went out, all of which are verbs in kal ,”ו!
(intransitive) form that begin with the letters vav-yud, yet in each of them the yud has a tzeirei vowel! 
 This is not a refutation, because these words are not in the same category — לְפִי שֶׁאֵינָן מִגִּזְרָתָן שֶׁל אֵלּוּ
as those mentioned above; יוּ“ד יְסוֹד בָּהֶן  for in each of the earlier examples, the yud is merely — שֶׁהֲרֵי ה!
a prefix and not part of the root, but in these latter examples the yud is a root letter. ירד יצא ישׁב 
 ”ילך“ and ,(settle) ”ישב“ ,(go out) ”יצא“ ,(descend) ”ירד“ In the cases just mentioned, the roots are — ילך
(go); ֹיוּ“ד אוֹת שְׁלִישִׁית בּו — and in each of these cases the yud is the third letter of [the root]. The rule 
which I stated, that the yud of an intransitive verb is vowelized with a chirik, applies only when the yud 
is a prefix, not when it is part of a root.

 � לְּדֹת מְי! יֵּיטֶב אֱלהִֹים ל! .GOD DID GOOD TO THE MIDWIVES — ו!

טּוֹבָה הוּ ה! …What is the good that He did for them? It is spelled out in the next verse — מ!

53. The terms kamatz katan for tzeirei and patach ka-
tan for segol were familiar usages in Rashi’s time, but 
are no longer used this way.
54. The four examples that Rashi provides are words 
with the exact same spelling as the four that he listed 
above, but with a different vowelization that reflects 
the different verb form.
55. This contrasts with the identically spelled word of 
our verse וַיֵּיטֶב, He did good.

56. This contrasts with the identically spelled word 
 that Rashi cited above, which means that Hashem וַיֶּרֶב
increased something else (agony).
57. This contrasts with the word וַיֶּגֶל cited by Rashi 
above, which means that Nevuzaradan exiled others 
(the survivors).
58. This contrasts with the word וַיֶּפֶן cited by Rashi 
above, which means that Shimshon turned other ob-
jects (the tails) toward each other.
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16 / שמות — פרשת שמות  א / כא — ב / א 

שׂ לָהֶם בָּתִּים .21 ע! יּ! HE MADE THEM HOUSES.[59] — ו!

Certainly, the verse does not refer to literal houses. What kind of “houses” did Hashem make for 
the midwives as a reward?
לְכוּת  This refers to the “houses” of Kehunah (the family of Kohanim), of Leviyah — בָּתֵּי כְהוּנָּה וּלְוִיָּה וּמ!
(the family of Leviim), and of royalty (the royal family of David). יִּבֶן ”אֶת  שֶׁקְּרוּיִין ”בָּתִּים“, כְּמוֹ שֶׁכָּתוּב, ו!
מֶּלֶךְ“  These are called “houses,” as it is written (I Melachim 9:1, 10) that [Shlomo] — בֵּית ה‘ וְאֶת בֵּית ה!
built “the house of Hashem and the house of the king.”[60]

 ,The houses of Kehunah and Leviyah came from Yocheved, whose son, Aharon — כְּהוּנָּה וּלְוִיָּה מִיּוֹכֶבֶד
and his descendants were Kohanim and whose other son, Moshe, and his descendants were Leviim;[61] 
סֶּכֶת סוֹטָה לְכוּת מִמִּרְיָם כִּדְאִיתָא בְּמ!  and the house of royalty came from Miriam, since David HaMelech — וּמ!
descended from her, as explained in Tractate Sotah[62] (11b).

59. Rashi explains that the “good” referred to by the 
previous verse is not that which is mentioned at the 
end of that verse — and the people increased and they 
became very mighty — but that which is mentioned 
in this verse: He made them houses (Sefer Zikaron; 
Tzeidah LaDerech; see also Gur Aryeh; cf. Daas 
Zekeinim). As for why the previous verse interrupts 
with and the people increased…, it is because that is 
a necessary preface to this reward. It would not be 
plausible to reward the midwives with “houses” — 
which as Rashi will explain refers to the houses of 
Kehunah, Leviyah and royalty — unless there was 
a large and distinguished nation from which to form 
these houses. The reason the houses are prestigious is 
because the people increased and became very mighty 
(Or HaChaim).
60. “The house of Hashem” refers to the Beis 
HaMikdash, the place of service of the Kohanim and 
Leviim. “The house of the king” refers to the royal pal-
ace, the seat of the monarchy.

Yefeh To’ar wonders why Rashi cites this verse, 
which plainly speaks about actual houses — the Beis 
HaMikdash and Shlomo’s palace. The fact that the 
Kohanim and Leviim served in the Beis HaMikdash 
and royalty resided in the palace does not prove 

that the Kehunah, Leviyah and the monarchy are 
themselves called “houses.” Rather, there are explicit 
verses that refer to these families as “houses.” Tehillim 
135:19-20 says: O House of Aharon, bless Hashem; O 
house of Levi, bless Hashem; and Yeshayah 7:13 says: 
Hear now, O House of David. Thus, we see that each of 
these prestigious families is called a “house.”

[Some manuscripts and early editions of Rashi omit 
the proof from the Melachim verse (see Sifsei Yesheinim 
Appendix). However, Sifrei (Beha’aloscha §78; cited in 
Yalkut Shimoni here) does cite that verse as proof that 
the “houses” which Hashem made for the midwives 
were houses of Kehunah, Leviyah and royalty. See 
Emek HaNetziv there for discussion.]

61. The House of Kehunah descended exclusively 
from Aharon, but only part of the House of Leviyah 
descended from Moshe. Nevertheless, the fact that any 
Leviim came from Yocheved was a special merit, since 
she had been divorced from her husband Amram and 
gave birth to Moshe only after he remarried her. Thus, 
being the mother to even one branch of the House 
of Leviyah was a unique goodness that Hashem be-
stowed upon Yocheved (Maharsha to Sotah 11b).

62. The Gemara there shows that Miriam married 

לְכוּת  וּמ� וּלְוִיָּה  כְהוּנָּה  בָּתֵּי  תִּים.  בּ� הֶם  ל� שׂ  ע� יּ� ו� (כא) 
יִּבֶן "אֶת בֵּית ה' וְאֶת בֵּית  °שֶׁקְּרוּיִין "בָּתִּים", כְּמוֹ שֶׁכָּתוּב ו�
לְכוּת  וּמ� מִיּוֹכֶבֶד,  וּלְוִיָּה  כְּהוּנָּה  י),  ט,א,  (מלכים־א  מֶּלֶךְ"  ה�
יז:):  שם  רבה  שמות  (שם;  סוֹטָה  סֶּכֶת  בְּמ� כִּדְאִיתָא  מִמִּרְיָם, 
משֶֹׁה  ד  שֶׁנּוֹל� יוֹם  גָּז�ר.  עֲלֵיהֶם  ף  א� מּוֹ.  ע� ל  לְכ� (כב) 
יוֹדְעִים  אָנוּ  וְאֵין  מוֹשִׁיעָן  נוֹלָד  יּוֹם  ה� גְנִינָיו:  אִצְט� לוֹ  אָמְרוּ 

לִלְקוֹת  שֶׁסּוֹפוֹ  אָנוּ  וְרוֹאִין  מִיִּשְׂרָאֵל,  אִם  יִם  מִמִּצְר� אִם 
ר  שֶׁנֶּאֱמ� מִּצְרִים,  ה� ל  ע� ף  א� יּוֹם  ה� אוֹתוֹ  גָּז�ר  לְפִיכָךְ  יִם,  בְּמ�
הָיוּ  לאֹ  וְהֵם  לָעִבְרִים.  יִּלּוֹד  ר ה� נֶאֱמ� וְלאֹ  יִּלּדֹ  בֵּן ה� ל ה� כּ�
ל מֵי מְרִיבָה (שמות רבה א, יח; תנחומא  יוֹדְעִים שֶׁסּוֹפוֹ לִלְקוֹת ע�
הָיָה  פָּרוּשׁ  לֵוִי.  ת  בּ� אֶת  ח  יִּקּ� ו� (א)  יב.):  סוטה  ד;  ויקהל 
יֵּלֶךְ,  ו� וְזֶהוּ  וּלְקָחָהּ,  °[וְחָז�ר  רְעֹה  פּ� ת  גְּזֵיר� מִפְּנֵי  מִמֶּנָּה 

רש"י

THE ELUCIDATED RASHI

אֶת־ לְּד֖תֹ  מְי� ה( רְא֥וּ  כִּי־י# י  כא וַיְהִ֕ ד:  מְאֹֽ צְמ֖וּ  ע� וַיּ(
ל־ לְכ� ה  פַּרְעֹ֔ ו  wכב וַיְצ ים:  ת0ּ בּ� ם  jה ל� שׂ  ע� וַיּ[ ים  xֹאֱלה ה#

הוּ  שְׁלִיכֻ֔ תּ� ה֙  ר� הַיְאֹ֨ הַיִּלּ֗וֹד  ן  בּ� ל־ה� כּ� לֵאמֹ֑ר  מּ֖וֹ  ע�
ת תְּחַיּֽוּן: פ Zּב ל־ה� וְכ�

י:  ת־לֵו0 אֶת־בּ� ח  Zּוַיִּק י  xלֵו ית  מִבּ� ישׁ  א� לֶךְ  א וַיּ; [ב] 

כַּד  ה  הֲו� כא ו� א:  חֲד� ל� יפוּ  וּתְק0
עֲבַד  ו� יְי�  ם  קֳד� מִן  א  ת� חָי� א  יל� דְּח0
ל  לְכ� פַּרְעֹה  כב וּפַקִּיד  תִּין:  בּ� לְהוֹן 
דְיִתְיְלִיד  א  בְּר� ל  כּ� לְמֵימָר  מֵּהּ  ע�
ל  וְכ� תִּרְמוֹנֵהּ  א  הֲר� בְּנ� אֵי  לִיהוּד�
א  בְר� גּ� ל  אֲז� א ו� תְּקַיְּמוּן:  א  תּ� בְּר�
לֵוִי:  ת  בּ� ת  י� וּנְסֵיב  לֵוִי  מִדְּבֵית 
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17 / SHEMOS/EXODUS — PARASHAS SHEMOS  1 / 21 — 2 / 1 

and they became very mighty. 21 And it was because the midwives feared 

God that He made them houses.
22 Pharaoh issued a command for his entire people, saying, ‘‘Every son 

that is born — into the River shall you throw him! And every daughter shall 

you keep alive!’’
1 A man from the house of Levi went and he took the daughter of Levi. 2

מּוֹ .22 .PHARAOH ISSUED A COMMAND FOR HIS ENTIRE PEOPLE — לְכָל ע!

The words ֹמּו ל ע� �-can mean either “to his entire people” (meaning that all of them were com לְכ
manded) or “regarding his entire people” (meaning that the command applied to all of them). Rashi 
explains that the latter is the true meaning:
ר ף עֲלֵיהֶם גָּז!  issued this decree against [the Egyptians] as well; he commanded that [Pharaoh] — א!
even the newborn Egyptian boys be thrown into the Nile.[63] גְנִינָיו ד משֶֹׁה אָמְרוּ לוֹ אִצְט!  The — יוֹם שֶׁנּוֹל!
reason Pharaoh included the Egyptians is that on the day Moshe was born, his stargazers told him, 
יּוֹם נוֹלָד מוֹשִׁיעָן יִם ,Today the redeemer of the Jewish People was born“ — ה!  וְאֵין אָנוּ יוֹדְעִים אִם מִמִּצְר!
 וְרוֹאִין אָנוּ שֶׁסּוֹפוֹ לִלְקוֹת but we do not know if he is an Egyptian or an Israelite;[64] — אִם מִיִּשְׂרָאֵל
יִם ל ”.and, in addition, we see that he will be struck down with water — בְּמ! ף ע! יּוֹם א! ר אוֹתוֹ ה!  לְפִיכָךְ גָּז!
מִּצְרִים  therefore decreed that for that day, the decree to cast newborn boys into the [Pharaoh] — ה!
Nile should apply to the Egyptians as well. “ֹיִּלּד בֵּן ה! ר ”כָּל ה!  This is reflected in the words — שֶׁנֶּאֱמ!
of the verse, for it states that Pharaoh issued the decree against EVERY SON THAT IS BORN, ר  וְלאֹ נֶאֱמ!
יִּלּוֹד לָעִבְרִים ”.not “every son that is born to the Hebrews — ה!

If the stargazers foresaw that Moshe would be struck down by water, why did Pharaoh’s decree 
fail?
מְרִיבָה מֵי  ל  ע! לִלְקוֹת  שֶׁסּוֹפוֹ  יוֹדְעִים  הָיוּ  לאֹ   They did not realize that their vision meant that — וְהֵם 
Moshe would eventually be struck down on account of the incident of the Waters of Strife (Mei 
Merivah).[65] It did not refer to the waters of the Nile (Shemos Rabbah 1:18; Tanchuma, Vayakhel §4; 
Sotah 12a).

2.
ת לֵוִי .1 ח אֶת בּ! יִּקּ!  A MAN FROM THE HOUSE OF LEVI WENT AND HE TOOK THE DAUGHTER — ו!

OF LEVI.

The unnamed couple of this verse are Amram and Yocheved, the parents of Moshe, Aharon, and 
Miriam.[1] Since the very next verse recounts Moshe’s birth, it would seem that he was the first child 
born to them. Yet his siblings, Miriam and Aharon, were both older than he was! Therefore, Rashi 
clarifies:
רְעֹה ת פּ!  This couple had already been married and had children, but [Amram] — פָּרוּשׁ הָיָה מִמֶּנָּה מִפְּנֵי גְּזֵיר!
had separated from [Yocheved] because of Pharaoh’s decree to throw all newborn baby boys into 
the river. ּר וּלְקָחָה  ,Our verse tells us that he returned and remarried her, and shortly after — וְחָז!
Moshe was conceived. “ְיֵּלֶך  This interpretation also sheds light on the seemingly superfluous — וְזֶהוּ ”ו!

Calev son of Yephuneh, and David was their descen-
dant.
63. The decree to throw the Jewish boys into the Nile 
was a long-standing decree. Our verse tell us that 
at a certain point it was expanded to include the 
Egyptian boys, as Rashi proceeds to explain (see Sotah 
12a).
64. Since Moshe was raised by Pharaoh’s daughter, 
who was an Egyptian woman (below, 2:10), the astrolo-
gers could not see clearly whether he belonged to the 

Hebrew or Egyptian nations (Gur Aryeh). [The vision 
of stargazers is a clouded one; they see, but they do not 
know exactly what it is that they are seeing (Rashi, 
Bamidbar 23:28).]
65. When Moshe struck the rock to draw out its wa-
ter, instead of speaking to it, Hashem decreed that 
he would die without entering Eretz Yisrael (see 
Bamidbar 20:1-13).
1. For why the Torah does not mention their names, see 
Ramban here and Gur Aryeh to 1:15 above.

THE ELUCIDATED RASHI
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18 / שמות — פרשת שמות  ב / ב־ג 

statement, A MAN WENT, which appears at the beginning of our verse. ֹת בִּתּו עֲצ! ךְ בּ! -For by remar — שֶׁהָל!
rying his wife, he “went” after the advice of his daughter, Miriam, רְעֹה  שֶׁאָמְרָה לוֹ: גְּזֵרָתְךָ קָשָׁה מִשֶּׁל פּ!
— who said to him: Your decree (i.e., your decision to divorce) is worse than Pharaoh’s! רְעֹה  אִם פּ!
נְּקֵבוֹת ל ה! ם כֵּן ע! תָּה ג! זְּכָרִים וְא! ל ה! ר ע!  For Pharaoh decreed only against the newborn males, but you — גָז!
have effectively decreed against the females as well, by refraining from procreation.[2] וְהֶחֱזִירָהּ וְעָשָׂה 
 So, he remarried [Yocheved] and performed a second wedding ceremony with — בָהּ לִקּוּחִין שְׁנִיִּים
her that was accompanied by the pomp and celebration which typically accompany a first marriage.[3]

Continuing with this narrative, Rashi addresses another issue — although Moshe’s mother, Yocheved, 
was not a young woman, our verse refers to her with the youthful title, daughter of Levi:[4]

עֲרָה ף הִיא נֶהֶפְכָה לִהְיוֹת נ!  Fittingly, just as Amram had arranged a ceremony befitting a young couple — וְא!
entering their first marriage, [Yocheved] herself was miraculously transformed into a young woman 
in honor of the occasion.[5] ת ק“ל שָׁנָה הָיְתָה  For [Yocheved] was 130 years old when this miracle — וּב!
took place, חוֹמוֹת יִם בֵּין ה!  as she was born as [the Jewish people] entered — שֶׁנּוֹלְדָה בְּבוֹאָם לְמִצְר!
Egypt, between the walls of its border city,[6] הוּ שָׁם יִם וָעֶשֶׂר נִשְׁתּ!  and [the Jewish people] — וּמָאת!

2. Miriam referred to this as “your decree” because 
Amram was a leader of the generation, so when he 
divorced his wife, many other Jews followed suit (see 
Sotah 12a).
3. This is implied by the word ח  which typically refers ,וַיִּק�
to a first marriage, as opposed to חֲזִיר שֶׁב or וַיּ� � he took“ ,וַיּ
back” or “he remarried.” Through this public ceremony, 
Amram reversed his “decree.” Since many had followed 
his lead and divorced their wives, when he reconsidered 
his position, it was important to remarry publicly so that 
others would do so as well (Gur Aryeh; see Sotah 12a).
4. An adult woman is generally referred to by her own 

name, while a girl who has not yet reached maturity, 
and who remains under her father’s jurisdiction, is 
referred to by his name, e.g., daughter of Levi (Gur 
Aryeh). As Rashi will show, at the time of this marriage 
Yocheved was 130 years old.
5. Her menstrual cycle resumed, her facial features 
were transformed to resemble those of a young woman, 
and her wrinkled skin became smooth (Rashi to Sotah 
12a; see also Bava Basra 120a). See Insight.
6. Egypt’s border city was surrounded by two walls, 
one inside the other. Yocheved was born after they had 
passed through the first wall, before they reached the 

רְעֹה,  פּ� מִשֶּׁל  קָשָׁה  גְּזֵרָתְךָ  לוֹ:  שֶׁאָמְרָה  בִּתּוֹ,  ת  עֲצ� בּ� ךְ  שֶׁהָל�
נְּקֵבוֹת.]  ה� ל  ע� כֵּן  ם  ג� תָּה  וְא� זְּכָרִים  ה� ל  ע� גָז�ר  רְעֹה  פּ� אִם 
ף הִיא נֶהֶפְכָה לִהְיוֹת  וְהֶחֱזִירָהּ וְעָשָׂה בָהּ לִקּוּחִין שְׁנִיִּים. וְא�
בֵּין  יִם  לְמִצְר� בְּבוֹאָם  שֶׁנּוֹלְדָה  הָיְתָה,  שָׁנָה  ק"ל  ת  וּב� עֲרָה,  נ�
מֹשֶׁה  הָיָה  וּכְשֶׁיָּצְאוּ  שָׁם,  הוּ  נִשְׁתּ� וָעֶשֶׂר  יִם  וּמָאת� חוֹמוֹת,  ה�
ת  בּ� הָיְתָה  מִמֶּנּוּ  בְּרָה  כְּשֶׁנִּתְע� כֵּן  אִם  שָׁנָה.  שְׁמוֹנִים  בֶּן 
שם):  סוטה  יט;  שם  רבה  (שמות  לֵוִי"  ת  "בּ� אוֹתָהּ  וְקוֹרֵא  ק"ל, 

יִת כֻּלּוֹ אוֹרָה (שמות  בּ� לֵּא ה� ד נִתְמ� (ב) כִּי טוֹב הוּא. כְּשֶׁנּוֹל�
צְּפִינוֹ.  ה� עוֹד  ה  כְל� י� וְלאֹ  (ג)  שם):  סוטה  כ;  שם  רבה 
לְשִׁשָּׁה  תּוּ  יְלָד� וְהִיא  שֶׁהֶחֱזִירָהּ,  מִיּוֹם  מִּצְרִיִּים  ה� לָהּ  שֶׁמָּנוּ 
יּוֹלֶדֶת לְשִׁבְעָה יוֹלֶדֶת לִמְקוּטָּעִין (נדה  חֳדָשִׁים וְיוֹם אֶחָד, שֶׁה�
בִּלְשׁוֹן  גֶּמִי  גֹּמֶא.  תִּשְׁעָה:  לְסוֹף  חֲרֶיהָ  א� בָּדְקוּ  וְהֵם  לח:), 
ךְ הוּא  מִשְׁנָה (ביכורים ג, א; שבת עח.) וּבְלע“ז יונק“ו, וְדָבָר ר�
יב.):  סוטה  כא;  שם  רבה  (שמות  קָשֶׁה  וּבִפְנֵי  ךְ  ר� בִּפְנֵי  וְעוֹמֵד 

רש"י

THE ELUCIDATED RASHI

כִּי־ט֣וֹב  אֹתוֹ֙  רֶא  gּת ו� ן  yּב לֶד  תּ� ו� ה  Nּׁאִש ה# הַר  תּ[ ב ו�

ה  mכְל ג וְלאֹ־י# ים:  ח0 יְר� ה  שְׁלשֹׁ+ הוּ  Gתִּצְפְּנ ו� ה֔וּא 
ה  חְמְר+ תּ� ו� גֹּ֔מֶא  ת  ב� תּ� ח־לוֹ֙  תִּקּ� ו� צְּפִינוֹ֒  ה� עוֹד֘ 

חֲז�ת  ו� בָּר  ת  וִילִיד� א  אִתְּת� ת  ב וְעַדִּיא�
א  ת� טְמַרְתֵּהּ תְּל� וְא� ב הוּא  אֲרֵי ט� תֵהּ  י�
טְמָרוּתֵהּ  ת עוֹד לְא� א יְכֵיל� יַרְחִין: ג וְל�
הּ  ת� חֲפ� ו� מֶא  דְגֹֽ א  תֵּבוֹת� לֵהּ  ת  וּנְסֵיב�

 

♠ Yocheved’s Youthful Appearance Seemingly, the purpose of this miracle was to allow Yocheved to conceive 
and give birth despite her advanced age. However, Moshe’s brother Aharon was only three years his senior 

(see below, 7:7), and accordingly, she had already given birth at age 127 — before this miraculous transformation 
took place! Therefore, some commentators suggest that although the Torah alludes to this miracle immediately 
before Moshe’s birth, it had already occurred years earlier, before his older siblings were conceived (Maharzu to 
Shemos Rabbah 1:19). Alternatively, the purpose of this miracle was not merely to allow Yocheved to conceive, 
but rather to encourage others to remarry. For although Amram chose a public ceremony for this very purpose 
(see note 3), people may have suspected that the couple reunited only because Yocheved’s fertile years had 
passed, along with the possibility of bearing a child who would be subject to Pharaoh’s decree. Therefore, 
Hashem miraculously transformed Yocheved’s appearance — dispelling such suspicions, and demonstrating 
that she was as fertile as a young woman (Iyun Yaakov to Sotah 12a; Ben Yehoyada to Bava Basra 120a).

♬♫
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19 / SHEMOS/EXODUS — PARASHAS SHEMOS  2 / 2-3 

2 The woman conceived and gave birth to a son. She saw that he 

was good, and she hid him for three months. 3 She could not hide 

him any longer, so she took for him a reed basket and smeared it 

remained there, in Egypt, for 210 years,[7] וּכְשֶׁיָּצְאוּ הָיָה משֶֹׁה בֶּן שְׁמוֹנִים שָׁנָה — and when they left 
Egypt, Moshe was eighty years old.[8] ת ק“ל בְּרָה מִמֶּנּוּ הָיְתָה בּ!  Accordingly, when she — אִם כֵּן כְּשֶׁנִּתְע!
conceived [Moshe] she must have been 130 years old (210-80=130). “ת לֵוִי  Yet [the — וְקוֹרֵא אוֹתָהּ ”בּ!
verse] calls her DAUGHTER OF LEVI, as if she were a young girl! This is an allusion to the miracle of her 
restoration to a state of youth[9] (Shemos Rabbah 1:19; Sotah 12a).

.SHE SAW THAT HE WAS GOOD AND SHE HID HIM FOR THREE MONTHS — כִּי טוֹב הוּא .2
Every newborn is “good” in his mother’s eyes. What was unique about this one?[10] Additionally, the 

verse implies that she hid him because he was good, but every mother seeks to protect her child. Rashi 
clarifies:
יִת כֻּלּוֹ אוֹרָה בּ! לֵּא ה! ד נִתְמ!  When he was born, the entire house was filled with light[11] (Shemos — כְּשֶׁנּוֹל!
Rabbah 1:20; Sotah 12a). Therefore, Yocheved felt confident that Hashem would perform a miracle for 
him, so she hid him, despite the apparent impossibility of saving a child from Pharaoh’s decree.[12]

צְּפִינוֹ .3 .SHE COULD NOT HIDE HIM ANY LONGER — וְלאֹ יָכְלָה עוֹד ה!
Why was Yocheved able to hide Moshe for three months, but not longer? Rashi explains:

מִּצְרִיִּים מִיּוֹם שֶׁהֶחֱזִירָהּ  The Egyptians counted nine months from the day that [Amram] — שֶׁמָּנוּ לָהּ ה!
remarried her, anticipating that she would give birth after the normal gestational period, ּתּו  וְהִיא יְלָד!
-but she instead gave birth to [Moshe] six months and one day after conceiv — לְשִׁשָּׁה חֳדָשִׁים וְיוֹם אֶחָד
ing, allowing her to care for him in secret for three months. יּוֹלֶדֶת לְשִׁבְעָה יוֹלֶדֶת לִמְקוּטָּעִין  This — שֶׁה!
accords with the teaching of our Sages that a woman who gives birth in the seventh month can give 
birth to viable offspring even if the seven months are incomplete, i.e., after six months and at least one 
day of the seventh month have passed (Niddah 38b). חֲרֶיהָ לְסוֹף תִּשְׁעָה  [The Egyptians] — וְהֵם בָּדְקוּ א!
then began to investigate her at the end of the nine months, and she could no longer hide him.[13]

 � .SO SHE TOOK FOR HIM A “GOMME” BASKET — גֹּמֶא
Rashi clarifies the meaning of the word גֹּמֶא:

 in Mishnaic Hebrew (Bikkurim (reed) ”גֶּמִי“ This is the same as the word — גֶּמִי בִּלְשׁוֹן מִשְׁנָה וּבְלע“ז יונק“ו
3:1; Shabbos 78a), and in Old French, it is translated “jonc.”[14] ךְ וּבִפְנֵי קָשֶׁה ךְ הוּא וְעוֹמֵד בִּפְנֵי ר!  — וְדָבָר ר!
She chose a reed basket because [reed] is a soft material, and it can therefore withstand impact from 
both soft and hard objects[15] (Shemos Rabbah 1:21; Sotah 12a).

entranceway of the second (Radak and Divrei David to 
Bereishis 46:15). See Rashi to Bereishis 46:15, where he 
shows how we know this.
7. See Rashi to 12:40 below.
8. See below, 7:7.
9. For discussion of why the Torah does not explicitly 
mention this miracle, see Ramban to Bereishis 46:15; 
Gur Aryeh here and to Bereishis 32:4.
10. Devek Tov.
11. The phrase, she saw that he was good [כִּי טוֹב], par-
allels the language in Bereishis 1:4, God saw that the 
light was good [כִּי טוֹב] (Shemos Rabbah; see Maharzu 
there for the source of the light that filled the house).
12. Ramban; Mizrachi. Alternatively, anyone attempt-
ing to hide a child from Pharaoh would themselves be 
put to death, but the miraculous light assured her that 
she would be spared that fate (Gur Aryeh).

13. The Gemara (Sotah 12a) explains differently: The 
Egyptians counted from the time that Amram and 
Yocheved remarried, but Moshe was born after only 
six months because they had already conceived him 
three months prior, before their initial divorce. Rashi’s 
explanation is based on a Midrashic work called Sefer 
Aggadah Shel Divrei HaYamim (Mizrachi, citing 
Tosafos in Sotah [missing in standard editions]; see 
also Targum Yonasan and Midrash HaGadol).

Mizrachi notes that Rashi’s approach follows the 
simple meaning of the verses, since v. 2 says the woman 
conceived and gave birth to a son, indicating that the 
conception occurred after the remarriage mentioned 
in v. 1. [For further discussion, see Chizkuni; Daas 
Zekeinim; Tzeidah LaDerech; Kitzur Mizrachi.]
14. This word means “reeds” or “rushes” in both Old 
and Modern French.
15. While a hard material, such as wood, might break if 
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20 / שמות — פרשת שמות  ב / ד־ה 

 � זָּפֶת חֵמָר וּב!  SHE TOOK FOR HIM A REED BASKET AND SMEARED IT WITH CLAY AND WITH — בּ!
TAR.
Why did she use both tar and clay to waterproof the basket, when tar alone would have been more 

effective?[16] Rashi explains:
חוּץ וְטִיט מִבִּפְנִים  ,She smeared tar on the outside of the basket but used clay on the inside — זֶפֶת מִבּ!
ע שֶׁל זֶפֶת דִּיק רֵיח! ר!  so that righteous individual (Moshe) should not be forced to — כְּדֵי שֶׁלּאֹ יָרִיח! אוֹתוֹ צ!
smell the unpleasant odor of tar[17] (Shemos Rabbah 1:21; Sotah 12a).

 � סּוּף תָּשֶׂם בּ! ”.AND PLACED IT AMONG THE “SUF — ו!
ם רושיי“ל בְּלע“ז  connotes a marsh containing reeds,[18] which are [סוּף] ,In this context — הוּא לְשׁוֹן אֲג!
called rosel in Old French.[19] “ּוְדוֹמֶה לוֹ ”קָנֶה וָסוּף קָמֵלו — Similarly, we find in a verse (Yeshayah 19:6), 
reeds and “סוּף” withered, indicating that סוּף are a type of reed[20] (Shemos Rabbah 1:21; Sotah 12b).

יְאֹר .5 ל ה! .PHARAOH’S DAUGHTER WENT DOWN TO BATHE BY THE CANAL — לִרְחֹץ ע!

One bathes in a canal, not by it! Therefore, Rashi clarifies:
מִּקְרָא וּפָרְשֵׁהוּ תֵּרֶד :We must explain the verse as if its words had been rearranged, as follows — סָרֵס ה!  ו!
יְאוֹר לִרְחוֹץ בּוֹ ל ה! רְעֹה ע! ת פּ! PHARAOH’S DAUGHTER WENT DOWN BY THE CANAL, TO BATHE in it.[21] — בּ!

the waters were to thrust it forcefully against a rock, a 
reed basket would simply bounce away without break-
ing (Maharik; Rashi to Sotah 12a).

16. Be’er Yitzchak; Devek Tov; Minchas Yehudah.

17. Although clay is not as waterproof as tar, it offered 
some protection without producing an unpleasant 
smell. This degree of protection sufficed to keep out the 
relatively tranquil waters of the marsh (see Mizrachi). 
Alternatively, the clay was not intended to keep out the 
water, for the tar on the outside did that. Rather, the 
clay was there to prevent the tar’s offensive odor from 
entering the basket (Nachalas Yaakov). See further, 
Rashi to Bereishis 6:14.

18. See Rashi to 13:8 below; Divrei David there.

19. Both the Old French term, rosel, and its modern 
French equivalent, roseau, connote the type of reeds 
that commonly grow in marshes (Maayanei Agam, p. 

104; Zechor LeAvraham).
20. Thus, the סוּף marsh is named after the plant spe-
cies that grows there. Likewise, in his commentary to 
13:18 below and to Sotah (12b), Rashi identifies a סוּף 
as a marsh in which סוּף plants grow. See 13:18 note 12.

Yocheved placed Moshe in the marsh hoping that 
its tall reeds would hide him from view and prevent 
him from being taken away by the current (Nachalas 
Yaakov; Yefeh To’ar).
21. The words הַיְאוֹר ל  ת by the River, modify ,ע� בּ� תֵּרֶד   ו�
 Pharaoh’s daughter went down, and tell us where ,פַּרְעֹה
she went down to (Mizrachi). Thus, the verse means: 
she descended to the riverbank, which is by the canal 
and prepared to bathe in the canal (Meisiach Ilmim; 
Gevuros Hashem, Ch. 17).

The word ל  ;means by or near (as in Bamidbar 2:20 ע�
see Rashi there). Alternatively, the word ל  is used here ע�
in the sense of אֶל, to (as in I Shmuel 2:11). The verse is 

שֶׁלּאֹ  כְּדֵי  מִבִּפְנִים  וְטִיט  חוּץ  מִבּ� זֶפֶת  פֶת.  זּ� וּב� ר  חֵמ� בּ�
סּוּף.  שֶׂם בּ� תּ� ע שֶׁל זֶפֶת (שם ושם): ו� דִּיק רֵיח� ר� יָרִיח� אוֹתוֹ צ�
וָסוּף  "קָנֶה  לוֹ  וְדוֹמֶה  בְּלע"ז,  רושיי"ל  ם,  אֲג� לְשׁוֹן  הוּא 
לִרְחֹץ  (ה)  יב:):  סוטה  שם;  רבה  שמות  ו;  יט,  (ישעיה  קָמֵלוּ" 
רְעֹה  פּ� ת  בּ� תֵּרֶד  ו� וּפָרְשֵׁהוּ:  מִּקְרָא  ה� סָרֵס  יְאֹר.  ה� ל  ע�
כְּמוֹ  יְאוֹר,  ה� אֵצֶל  יְאֹר.  ה� ד  י� ל  ע� בּוֹ:  לִרְחוֹץ  יְאוֹר  ה� ל  ע�

”יָד“  לְשׁוֹן  וְהוּא  ל).  יד,  (שמואל־ב  יָדִי"  אֶל  יוֹאָב  ת  חֶלְק� "רְאוּ 
”הוֹלְכוֹת“  דָרְשׁוּ  בּוֹתֵינוּ  וְר� לוֹ.  סְמוּכָה  הָאָדָם  ד  שֶׁיּ� מָּשׁ,  מ�
כה,  (בראשית  לָמוּת“  הוֹלֵךְ  אָנֹכִי  ”הִנֵּה  כְּמוֹ  מִיתָה,  לְשׁוֹן 
כִּי  יְּיעָן,  מְס� כָּתוּב  וְה� בָהּ,  שֶׁמִּיחוּ  לְפִי  לָמוּת  הוֹלְכוֹת  לב), 
סוטה  שם;  רבה  (שמות  הוֹלְכוֹת“  עֲרוֹתֶיהָ  ”וְנ� לִכְתּוֹב  לָנוּ  לָמָּה 
יָד,  לְשׁוֹן  דָרְשׁוּ  בּוֹתֵינוּ  וְר� שִׁפְחָתָהּ.  אֶת  הּ.  ת� אֶת אֲמ� שם): 

רש"י
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בַּסּ֖וּף  שֶׂם  תּ+ ו� אֶת־הַיֶּ֔לֶד  הּ֙  בּ� שֶׂם  Dּת ו� פֶת  זּ� וּב� ר  Nחֵמ ב(
ה  ֕ לְדֵע� ק  חֹ֑ ר� מ@ אֲחֹת֖וֹ  ב  צּ[ ת� תּ@ ד ו� ר:  הַיְאֹֽ ת  ל־שְׂפ[ ע�
ל־ ע� לִרְח֣ץֹ  ת־פַּרְעֹה֙  בּ� רֶד  gּת ה ו� לֽוֹ:  ה  jׂש ע� ה־יּ@ מ�
אֶת־ רֶא  gּת ו� ר  הַיְאֹ֑ ד  wל־י ע� ת  הֹֽלְכֹ֖ יה�  עֲרֹת] וְנ( הַיְאֹ֔ר 

הָ:  ח9 תִּקּ� ו� הּ  Nת אֶת־אֲמ� ח  תִּשְׁל[ ו� הַסּ֔וּף  בְּת֣וֹךְ  ה֙  תֵּב� ה�

הּ  בּ� ת  וְשַׁוִּיא� א  וּבְזִפְתּ� א  בְּחֵמָר�
ל  ע� א  עֲר� בְּי� הּ  וְשַׁוִּית� א  בְי� ר� ת  י�
תֵהּ  אֲח� ת  תָּד� ד וְאִתְע� א:  הֲר� נ� כֵּיף 
לֵהּ:  יִתְעֲבֵד  א  מ� ע  לְמִדּ� חִיק  מֵר�
ל  ע� לְמִסְחֵי  פַּרְעֹה  ת  בּ� ת  ת� ה וּנְח�
ל כֵּיף  ן ע� לְּכ� א מְה� ה� ת# א וְעוּלֵימ� הֲר� נ�
א  עֲר� א בְּגוֹ י� ת תֵּבוֹת� ת י� חֲז� א ו� הֲר� נ�
הּ:  וּנְסֵיבְת� הּ  מְּּת� א� ת  י� ת  וְאוֹשֵׁיט�
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21 / SHEMOS/EXODUS — PARASHAS SHEMOS  2 / 4-5 

with clay and with tar; she placed the child into it and placed it among 

the marsh reeds at the bank of the Canal. 4 His sister stationed herself at a 

distance to know what would be done to him.
5 Pharaoh’s daughter went down to bathe by the Canal and her 

maidens were walking alongside the Canal. She saw the basket in 

the midst of the reeds and she sent her maidservant, and she took it. 

 � יְאֹר ד ה! ל י! .AND HER MAIDENS WERE WALKING “AL YAD” THE CANAL — ע!
Translated literally, ל יַד הַיְאֹר  would mean “by the hand of the Canal,” but, of course, Canals do not ע�

have hands! Rashi explains the meaning of this idiomatic expression:
יְאוֹר  כְּמוֹ ”רְאוּ ”,can mean “beside” or “next to יַד It means alongside the Canal, for the word — אֵצֶל ה!
ת יוֹאָב אֶל יָדִי“  like it does in the verse (II Shmuel 14:30), take note of Yoav’s field that is next to — חֶלְק!
mine (אֶל יָדִי). ׁמָּש ד“ This idiom is derived from the literal meaning of — וְהוּא לְשׁוֹן ”יָד“ מ!  ,(hand) ”י!
ד הָאָדָם סְמוּכָה לוֹ for a person’s hand is right beside him.[22] — שֶׁיּ!

According to the preceding explanation, ל יַד הַיְאֹר עֲרתֶֹיה� הלְֹכֹת ע�  means simply, and her maidens were  וְנ�
walking alongside the Canal. Rashi now cites a Midrashic interpretation of the term הלְֹכֹת, which leads 
to a different understanding of the phrase ל יַד הַיְאֹר :ע�
בּוֹתֵינוּ דָרְשׁוּ: ”הוֹלְכוֹת“ לְשׁוֹן מִיתָה  walking, or) ”הוֹלְכוֹת“ Our Sages, however, expounded the term — וְר!
going) as an expression of drawing close to death, “כְּמוֹ ”הִנֵּה אָנֹכִי הוֹלֵךְ לָמוּת — like it is used in the 
verse (Bereishis 25:32), look, I am going (ְהוֹלֵך) to die. Thus, הלְֹכֹת �עֲרתֶֹיה  means, “and her maidens וְנ�
were going to die,” and the next phrase, ל יַד הַיְאֹר  הוֹלְכוֹת לָמוּת לְפִי means on account of the Canal.[23] ע�
 Accordingly, our verse means, “HER MAIDENS WERE GOING to die, ON ACCOUNT OF a matter — שֶׁמִּיחוּ בָהּ
relating to THE CANAL; that is, they would soon die because when Pharaoh’s daughter wished to rescue 
Moshe from the Canal, they protested against her, and the angel, Gavriel, came and killed them. 
עֲרוֹתֶיהָ הוֹלְכוֹת“ יְּיעָן כִּי לָמָּה לָנוּ לִכְתּוֹב ”וְנ! כָּתוּב מְס!  ,And while this is not the simple meaning of the verse — וְה!
the very inclusion of this verse in the Torah supports the exposition of [the Sages], for otherwise, 
why do we need the Torah to write about the seemingly unimportant detail that HER MAIDENS WERE 

WALKING ALONGSIDE THE CANAL!? Surely, this is mentioned to allude to the maidens’ demise for opposing 
the initiative of Pharaoh’s daughter to save the infant, Moshe[24] (Shemos Rabbah 1:23; Sotah 12b).

 � .AND SHE SENT “AMASAH” AND SHE TOOK IT — אֶת אֲמָתָהּ

Rashi offers two interpretations of the word ּה �ת �:אֲמ
 The simple meaning is “her maidservant”;[25] Pharaoh’s daughter sent her maidservant — אֶת שִׁפְחָתָהּ
to retrieve the basket.[26] בּוֹתֵינוּ דָרְשׁוּ לְשׁוֹן יָד הּ Some of our Sages, however, expounded — וְר! �ת � as an אֲמ

thus translated, Pharaoh’s daughter went down to the 
River to bathe (Ramban; Ri Kanizal).
22. See also Rashi to Bamidbar 2:17. [English speakers 
use a similar idiom, referring to something nearby as 
“at hand.”]
23. In Mishnaic Hebrew the term יְדֵי ל   often means ע�
“on account of.” For example, the Mishnah (Makkos 
2:3) says: בֵּן ה� יְדֵי  ל  ע� גּוֹלֶה  ב  �א � a father goes into exile“ ,ה
on account of [killing] his son” (Nachalas Yaakov; see 
Mizrachi for a different approach).
24. Nachalas Yaakov. Alternatively, the Sages interpret 
our verse in this manner because its simple meaning 
is implausible. The maidens would certainly not have 
walked “alongside the river” and abandoned the bath-
ing princess (Gur Aryeh).

There is also an allusion to this approach in the 

spelling of הלְֹכֹת. For although this word is some-
times spelled הוֹלְכוֹת with two vavs (see, for example, I 
Shmuel 25:42), here it does not have even one vav, and 
consequently, it has the same gematria as ה � :death ,מִית
in 455=5+30+20+400 ;400=ת ;20=כ ;30=ל ;5=ה ,הלכת; 
and in 455=40+10+400+5 ;5=ה ;400=ת ;10=י ;40=מ ,מיתה 
(Hadar Zekeinim; Gur Aryeh).

25. For ה �מ � ,means “maidservant” (as in 21:7 below) א
so the possessive-form ּה �ת �-means “her maidser אֲמ
vant.”

26. This fits even with the Midrashic approach in the 
previous Rashi. Although the maidens had perished, 
the angel, Gavriel, allowed one to remain alive be-
cause it is unfitting for a princess to be unattended. 
Accordingly, it was this last, remaining maiden who 
was sent to retrieve the basket (Sotah 12b).
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22 / שמות — פרשת שמות  ב / ו־ז 

expression for an “arm.”[27] Accordingly, the verse means that she “sent forth” or extended her arm to 
retrieve the basket.

Rashi comments on the second interpretation:
מָּתָהּ מֵ“ם דְּגוּשָׁה קּוֹדֶשׁ הָיָה לוֹ לְהִנָּקֵד א!  However, according to the grammatical — אֲבָל לְפִי דִקְדּוּק לְשׁוֹן ה!
rules of the Holy Tongue (Scriptural Hebrew), if ּה �ת � were to mean “her arm” then it should have אֲמ
been vowelized “ּמָּתָה הּ with a dagesh in its mem.[28] Since our Masoretic reading is ,”א! �ת � without אֲמ
a dagesh, we must accept that the plain meaning of the word is “her maidservant.” וְהֵם דָּרְשׁוּ ”אֶת 
רְבְּבָה to mean “her arm,”[29] ”אֶת אֲמָתָהּ“ nevertheless expounded [The Sages] — אֲמָתָהּ“ אֶת יָדָהּ  וְנִשְׁתּ!
רְבֵּה מּוֹת ה! מָּתָהּ א! הּ and since according to their approach, the term — א! �ת � ”literally means her “amah אֲמ
(cubit),[30] it teaches that when Pharaoh’s daughter extended her arm to retrieve Moshe’s basket, her 
“amah” (arm) miraculously extended many amos so that she would be able to reach the basket[31] 
(Shemos Rabbah 1:23; Sotah 12b).

תִּרְאֵהוּ .6 ח ו! תִּפְתּ! .SHE OPENED [IT] AND SAW HIM, THE CHILD — ו!

The verse seems redundant, as him and the child both refer to the same person. Rashi offers two 
explanations of the phrase, “and saw him, the child”:
יֶּלֶד“  The verse follows the style of first using a pronoun, “and saw him,” and then — אֶת מִי רָאֲתָה, ”אֶת ה!
clarifying: Whom did she see? THE CHILD. ֹזֶהוּ פְּשׁוּטו — This is its simple interpretation.[32] ,ֹוּמִדְרָשׁו 

27. An arm can be called ה �מּ  literally, a cubit (amah) — א�
— because a cubit is the measure of an arm’s length. 
[See Targum Yonasan, who renders ּה �ת �הּ as אֲמ  ,גַרְמִיד�
which is Aramaic for “her cubit.”]

Both interpretations (“her maidservant” and “her 
arm”) are cited in the Gemara (Sotah 12b) and Midrash 
(Shemos Rabbah 1:23). Rashi, however, considers the 
first to be the simple meaning (as he will explain) and 
the second to be an exposition in the style of derush 
(Mizrachi).

28. Likewise, it would have a patach under its aleph 
instead of a chataf-patach, just like the word ה �מּ  Gur) א�
Aryeh).

29. Although the simple meaning of ּה �ת �-is “her maid אֲמ
servant,” the Sages saw an additional meaning in it. 
The basis of the Sages’ exposition is that since the 
verse could have referred to the maidservant as ּה �ת � שִׁפְח
(which clearly means her maidservant), but instead 
uses ּה �ת � which connotes an arm as well, it gives ,אֲמ
room for an additional interpretation (Mizrachi; see 
note 31 for another approach).

30. See note 27.

31. As has been mentioned, Rashi views this interpreta-
tion as derush, because the word ּה �ת � is read without אֲמ
a dagesh in the mem, so its plain meaning must be “her 
maidservant.” Rav Saadiah Gaon (cited by Gur Aryeh), 
however, maintains that the word ּה �ת �מּ  does have a א�
dagesh in its mem (i.e., ּה �ת �מּ -Likewise, Onkelos trans .(א�
lates the phrase ּה �ת �מּ א� אֶת  ח  תִּשְׁל� הּ as ו� מְּת� א� ת  �י ת   ,וְאוֹשֵׁיט�
“she stretched out her arm,” thereby indicating that he 
considers “her arm” to be the plain meaning of the word 
הּ �ת � Minchas Shai; see also Targum Yonasan, cited in) אֲמ
note 27). Gur Aryeh (first approach) therefore asserts 
that the Sages who interpreted the word to mean “her 
arm” also read the word as ּה �ת �מּ  ,with a dagesh. Thus א�
in their view, the plain meaning of this word is “her 
amah /arm.”

32. The Torah often uses a pronoun and then clarifies 
itself by openly naming the pronoun’s subject. For an-
other example, see below, 35:5 (Mizrachi).

[Although the verse could have said, she opened it 
and saw the child, without using any pronoun, this 

מָּתָהּ, מֵ"ם  לְהִנָּקֵד א� הָיָה לוֹ  קּוֹדֶשׁ  לְשׁוֹן ה� דִקְדּוּק  לְפִי  אֲבָל 
רְבְּבָה  וְנִשְׁתּ� יָדָהּ,  אֶת  אֲמָתָהּ"  "אֶת  דָּרְשׁוּ  וְהֵם  דְּגוּשָׁה. 
תִּרְאֵהוּ.  ו� ח  תִּפְתּ� ו� (ו)  ושם):  (שם  רְבֵּה  ה� מּוֹת  א� מָּתָהּ  א�
יֶּלֶד, זֶהוּ פְּשׁוּטוֹ. וּמִדְרָשׁוֹ, שֶׁרָאֲתָה  אֶת מִי רָאֲתָה, אֶת ה�

(שם  ר  ע� כְּנ� קוֹלוֹ  ר בּכֶֹה.  ע� וְהִנֵּה נ� ושם):  (שם  שְׁכִינָה  עִמּוֹ 
מִצְרִיּוֹת  ל  ע� תּוֹ  שֶׁהֶחֱזִיר� מֵּד  מְל� עִבְרִיּתֹ.  ה� מִן  (ז)  ושם): 
שְּׁכִינָה  בֵּר עִם ה� שֶׁהָיָה עָתִיד לְד� לְפִי  ק,  יָנ� וְלאֹ  לִינֹק  רְבֵּה  ה�

(שם ושם): 

רש"י
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ה  oבֹּכ עַר  Zוְהִנֵּה־נ אֶת־הַיֶּ֔לֶד  הוּ  תִּרְא� ו� ח֙  תִּפְתּ� ו ו�

ה:  ז9 ים  עִבְר� ה# י  לְד; מִיּ� תֹּ֕אמֶר  ו� יו  ל�֔ ע� חְמ֣לֹ  תּ� ו�
ךְ֙  אתִי ל� Dךְ וְקָר אֵלֵ֗ ת־פַּרְעֹה֒ ה( אמֶר אֲחֹתוֹ֘ אֶל־בּ� תֹּ֣ ז ו�

לֶד:  אֶת־הַיּ# ךְ  Nל ק  וְתֵינ% ת  עִבְרִיֹּ֑ ה# ן  מ� קֶת  מֵינֶ֔ ה  mּׁאִש

א  וְה� א  בְי� ר� ת  י� ת  חֲז� ו� ת  ח� ו וּפְת�
ת  אֲמָר� ת עֲלֽוֹהִי ו� חֲס� כֵי ו� א בּ� עוּלֵימ�
ת  אֲמָר� ז ו� דֵין:  הוּא  אֵי  יְהוּד� מִבְּנֵי 
אֵיזִיל  ה� פַּרְעֹה  ת  לְב� תֵהּ  אֲח�
מִן  א  מֵינִקְתּ� א  אִתְּת� ךְ  ל� וְאֶקְרֵי 
א:  בְי� ר� ת  י� לִיךְ  וְתֵינִיק  א  ת� יְהוּדָי�
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23 / SHEMOS/EXODUS — PARASHAS SHEMOS  2 / 6-7 

6 She opened [it] and saw him, the child, and behold! a youth was cry-

ing. She took pity on him and said, ‘‘This is one of the children of the 

Hebrews.’’
7 His sister said to Pharaoh’s daughter, ‘‘Shall I go and call for you a wet 

nurse from the Hebrew women, who will nurse the child for you?’’

 But its Midrashic interpretation is that there is no redundancy at all, for the — שֶׁרָאֲתָה עִמּוֹ שְׁכִינָה
word Him does not refer to Moshe, but rather to the Shechinah.[33] Accordingly, the verse teaches that 
she saw the Shechinah with [the child] [34] (Sotah 12b; Shemos Rabbah 1:24).

 � ר בֹּכֶה ע! .AND BEHOLD! A YOUTH WAS CRYING — וְהִנֵּה נ!

 Moshe was only three months old at this time. Why does the verse refer to him as a youth (עַר  a ,(נ�
term that usually refers to a young man approaching adulthood?[35] Rashi explains:
ר ע!  The Torah uses this term to indicate that when he cried, his voice was powerful, like the — קוֹלוֹ כְּנ!
voice of a youth, i.e., a young adult[36] (Sotah 12b; Shemos Rabbah 1:24).

הָעִבְרִיֹּת .7  SHALL I GO AND CALL FOR YOU A WET NURSE FROM THE HEBREW“ — מִן 
WOMEN?”

Why did Miriam specifically offer to call one of the Hebrew women? Was the wet nurse’s nationality 
significant to the princess?[37] Rashi explains:
ק רְבֵּה לִינֹק וְלאֹ יָנ! ל מִצְרִיּוֹת ה! תּוֹ ע! מֵּד שֶׁהֶחֱזִיר!  This teaches us that Pharaoh’s daughter had already — מְל!
taken [Moshe] around to many Egyptian women to nurse, but he did not nurse from any of them, 
שְּׁכִינָה ה! עִם  בֵּר  לְד! עָתִיד  שֶׁהָיָה   as he refused their milk, for he was destined to speak with the — לְפִי 
Shechinah.[38] Therefore, Miriam specifically offered to call a Hebrew woman (Sotah 12b; Shemos 
Rabbah 1:25).

would imply that she was surprised to see a child in 
the basket, when, in truth, she retrieved the basket 
specifically because she suspected this was the case. 
Therefore, the verse says, she saw him, i.e., the child 
that she expected to find (Or HaChaim).]

33. Hei and vav, the final two letters of ּתִּרְאֵהו  she saw) ו�
Him), are also the last two letters of Hashem’s Four-
letter Name (י־ק־ו־ק), and are considered a Divine Name 
in their own right (see Shabbos 104a). Accordingly, 
תִּרְאֵהוּ תֵּרֶא) can be understood as two separate words ו�  ו�
תֵּרֶא) meaning, and she saw ,(ה־וּ  Hashem’s Shechinah (ו�
 Imrei Shefer; Be’er Mayim Chaim; Minchas) (ה־וּ)
Yehudah).

34. According to this interpretation, the words אֶת הַיֶּלֶד 
should be translated, with the child, for the word אֶת 
sometimes means “with” (e.g., above 1:1; Mizrachi, 
Sefer Zikaron). [According to the first interpretation, 

however, the word אֶת merely designates הַיֶּלֶד as the 
object of the verb, but has no translatable meaning.]
35. Sifsei Chachamim. Additionally, the verse appears 
self-contradictory, first referring to him as the “child” 
and then as a “youth” (Sotah 12b).
36. Hashem caused Moshe to cry with great force, 
thereby arousing Pharaoh’s daughter to take pity on 
him (see Gur Aryeh).
37. Although Miriam was planning on calling Moshe’s 
mother (see v. 8), she would not have mentioned that 
she intended to call a Hebrew woman unless she had 
reason to believe that Pharaoh’s daughter wanted her 
to do so (Devek Tov; Yefeh To’ar).
38. For Hashem declared, “shall the mouth that is des-
tined to speak with Me nurse from [one who eats] non-
kosher food?” (Sotah 12b with Rashi; Shemos Rabbah 
1:25). See Insight.

THE ELUCIDATED RASHI

 

♠ The Spiritual Potential of a Jewish Child Rama (Yoreh Deah 81:7) rules that although this is technically per-
missible, a Jewish infant should not nurse from a non-Jewish wet-nurse if a Jewish nurse is available, be-

cause her milk could have a negative effect upon him. As a source for this ruling, Beur HaGra (ibid. §31) cites 
Moshe’s refusal to nurse from the Egyptian women. But how can we derive a general rule from this incident? 
After all, Moshe was no typical child — he was destined to speak with the Shechinah!

 Since Rama does rule based on this comparison, his ruling communicates a powerful and fundamental les-
son: Every Jewish child has tremendous spiritual promise, which must be carefully guarded and fostered. Each 
one has the potential to rise to the greatest heights, and even to converse with the Shechinah — and it is the 
parents’ duty to raise their child with this aspiration (Emes LeYaakov).

♬♫
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24 / שמות — פרשת שמות  ב / ח־י 

לְמָה .8 תֵּלֶךְ הָע! .THE GIRL WENT AND CALLED THE BOY’S MOTHER — ו!
Since the previous verse already identified this girl as the baby’s sister, this verse could have simply 

said, “she” went and called the boy’s mother. Why does it say, the girl (ה �לְמ ע� �:went?[39] Rashi clarifies (ה
כְּעֶלֶם לְמוּת  וְע! בִּזְרִיזוּת   The Torah uses this term to indicate that she went with alacrity and — הָלְכָה 
vigor, like a youth, for the term ה �לְמ  ;connotes a strong and energetic young woman[40] (Sotah 12b ע�
Shemos Rabbah 1:25).

”.PHARAOH’S DAUGHTER SAID TO HER, “TAKE THIS CHILD AND NURSE HIM FOR ME — הֵילִיכִי .9
Pharaoh’s daughter could have simply said, nurse this child for me. Why did she add the word הֵילִיכִי, 

take?[41] Rashi explains:
בְּאָה ה נִּתְנ! בְּאָה וְלאֹ יָדְעָה מ! -prophesied without knowing what she proph [Pharaoh’s daughter] — נִתְנ!
esied. הֵי שֶׁלִּיכִי — For הֵילִיכִי can also be interpreted as meaning “here is that which is yours.”[42] 
Thus, Pharaoh’s daughter unwittingly acknowledged that she was handing the “wet nurse” her own 
child (Sotah 12b; Shemos Rabbah 1:25).

”.MESHISIHU“ — מְשִׁיתִהוּ .10
Rashi clarifies the meaning of this term:

לְתֵּיהּ“ רְגוּמוֹ ”שְׁח! לְתֵּיהּ“ :Its meaning is as Targum Onkelos renders it — כְּת!  וְהוּא לְשׁוֹן הוֹצָאָה בִּלְשׁוֹן ,”שְׁח!
מִּי ל בִּנִיתָא מֵחֲלָבָא ,which is an expression that means “drawing out” in Aramaic — אֲר!  as in — כְּמִשְׁח!
the expression (Berachos 8a), “like drawing out (ל  a hair from milk.” Thus, Pharaoh’s daughter (כְּמִשְׁח�
was saying, “For I drew him from the water.”

39. Kitzur Mizrachi; Be’er Yitzchak; cf. Meisiach Ilmim; 
Be’er Mayim Chaim.
40. The root of ה �לְמ  which connotes strength ,עלם is ע�
or energy (Rashi to Sotah 12b). Although Miriam was 
only six years old, she went with the vigor of a fully 
grown “youth” (Nachalas Yaakov).

[Rashi describes Miriam’s vigor using the term כְּעֶלֶם, 
which literally means “like a young man.” Nachalas 
Yaakov suggests that the text of Rashi should be 
emended to read ה �לְמ  like a young woman,” which“ ,כְּע�
is the reading in Sotah 12b.]

41. Imrei Shefer, Kitzur Mizrachi.
42. Since the word הֵילִיכִי is extra, it is expounded as 
a contraction of the words הֵי (here) and לִיכִי (yours), 
so Pharaoh’s daughter was saying, “Here is yours” 
(Imrei Shefer; Kitzur Mizrachi; cf. Mizrachi; Devek 
Tov).

[Some explain that הֵילִיכִי is related to ְהוֹלֵך (carry 
off), and accordingly, the verse should have said הוֹלִיכִי 
(the feminine form of ְהוֹלֵך). Since it says הֵילִיכִי, it is 
understood as a combination of הֵי and לִיכִי (Ri Kanizal; 
Meisiach Ilmim; Maharsha to Sotah 12b).]

כְּעֶלֶם  לְמוּת  וְע� בִּזְרִיזוּת  הָלְכָה  ה.  לְמ� ע� ה� תֵּלֶךְ  ו� (ח) 
בְּאָה,  נִּתְנ� ה  יָדְעָה מ� וְלאֹ  בְּאָה  נִתְנ� הֵילִיכִי.  (ט)  ושם):  (שם 
לְתֵּיהּ",  "שְׁח� רְגוּמוֹ,  כְּת� מְשִׁיתִהוּ.  (י)  ושם):  (שם  שֶׁלִּיכִי  הֵי 
מֵחֲלָבָא  בִּנִיתָא  ל  כְּמִשְׁח� מִּי:  אֲר� בִּלְשׁוֹן  הוֹצָאָה  לְשׁוֹן  וְהוּא 
כְּמוֹ  הֲסִירוֹתִיו,  לְשׁוֹן  ”מְשִׁיתִהוּ“  עִבְרִי  וּבִלְשׁוֹן  ח.).  (ברכות 
”לאֹ יָמוּשׁ“ (יהושע א, ח), ”לאֹ מָשׁוּ“ (במדבר יד, מד), כָּךְ חִבְּרוֹ 
ת  חְבֶּרֶת ”מָשׁ“ ”וְיָמוּשׁ“, אֶלָּא מִגִּזְר� אֲנִי אוֹמֵר שֶׁאֵינוֹ מִמּ� חֵם. ו� מְנ�

בִּים“ (שמואל־ב  יִם ר� ”מָשָׁה“, וּלְשׁוֹן הוֹצָאָה הוּא, וְכֵן ”י�מְשֵׁנִי מִמּ�
ר מְשִׁיתִהוּ אֶלָּא  חְבֶּרֶת מָשׁ לאֹ יִתָּכֵן לוֹמ� כב, יז). שֶׁאִילּוּ הָיָה מִמּ�
ר מִן קם הֲקִימוֹתִי, וּמִן שב הֲשִׁיבוֹתִי,  אֲשֶׁר יֵאָמ� ”הֲמִישׁוֹתִיהוּ“, כּ�
שְׁתִּי אֶת עֲוןֹ הָאָרֶץ“  שְׁתִּיהוּ, כְּמוֹ ”וּמ� וּמִן בא הֲבִיאוֹתִי, אוֹ מ�
ל  שֶׁפֹּע� תֵּיבָה  ת  מִגִּזְר� אֶלָּא  אֵינוֹ  ”מָשִׁיתִי“  אֲבָל  ט).  ג,  (זכריה 
עשׂה,  בנה,  משה,  כְּגוֹן  תֵּיבָה,  ה� בְּסוֹף  בְּהֵ“א  מְיוּסָּד  שֶׁלָּהּ 
לְתִּי תָּבאֹ יוּ“ד בִּמְקוֹם הֵ“א,  ר בָּהֶם פָּע� צוה, פנה, כְּשֶׁיָּבאֹ לוֹמ�

רש"י
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ה  ֔ לְמ� ע� ה# לֶךְ֙  תֵּ֨ ו� כִי  yל ת־פַּרְעֹ֖ה  בּ� הּ  אמֶר־ל+ תֹּֽ ח ו�

ה  ת־פַּרְעֹ֗ בּ� הּ  mל אמֶר  תֹּ֧ ט ו� לֶד:  הַיּ# ם  אֶת־א; א  Nתִּקְר ו�
ן  אֶתּ� י  אֲנ� ו( י  לִ֔ הוּ  ינִק6 וְה@ זֶּה֙  ה� לֶד  אֶת־הַיּ_ יכִי  הֵילִ֜
ל  wּהוּ: י וַיִּגְד תְּנִיק@ לֶד ו� jּה הַי vּׁאִש ח ה# תִּקּ~ ךְ ו� yאֶת־שְׂכָר
א  Dתִּקְר ן ו� yהּ לְב Nיְהִי־ל ה ו( ת־פַּרְעֹ֔ הוּ֙ לְב� תְּבִאֵ֨ הַיֶּ֗לֶד ו�
הוּ:  מְשִׁית0 יִם  Zּמ מִן־ה� י  כּ% תֹּ֕אמֶר  ו� ה  מֹשֶׁ֔ שְׁמוֹ֙ 

ילִי  אֵז0 פַּרְעֹה  ת  בּ� הּ  ל� ת  אֲמָר� ח ו�
אִמֵּהּ  ת  י� ת  וּקְר� א  עוּלֶמְתּ� ת  אֲז�ל� ו�
פַּרְעֹה  ת  בּ� הּ  ל� ת  אֲמָר� ט ו� א:  בְי� דְּר�
הָדֵין  א  בְי� ר� ת  י� לִיכִי)  ה� (נ“א:  ילִי  אוֹב0
גְרִיךְ  א� ת  י� אֶתֵּן  א  אֲנ� ו� לִי  יהִי  וְאוֹנִיק0
וְאוֹנִיקְתֵהּ:  א  בְי� ר� א  אִתְּת� ת  וּנְסֵיב�
פַּרְעֹה  ת  לְב� וְאַיְתִיתֵהּ  א  בְי� א ר� י וּרְב�
מֹשֶׁה  שְׁמֵהּ  ת  וּקְר� לְבָר  הּ  ל� ה  הֲו� ו�
לְתֵּהּ:  שְׁח� א  מַיּ� מִן  אֲרֵי  ת  אֲמָר� ו�
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25 / SHEMOS/EXODUS — PARASHAS SHEMOS  2 / 8-10 

8 The daughter of Pharaoh said to her, ‘‘Go.’’ The girl went and called the 

boy’s mother. 9 Pharaoh’s daughter said to her, ‘‘Take this child and nurse 

him for me, and I will give your pay.’’ So the woman took the child and 

nursed him. 10 The child grew and she brought him to the daughter of 

Pharaoh and he became a son to her. She called his name Moshe, as she 

said, ‘‘For I drew him from the water.’’

Rashi now analyzes the Hebrew root of the word ּמְשִׁיתִהו. He first cites the opinion of a scholar who dis-
agrees with the interpretation of Onkelos, and then offers his own opinion, which accords with Onkelos:
 literally means “I removed ”מְשִׁיתִהוּ“ ,In the Hebrew language — וּבִלְשׁוֹן עִבְרִי ”מְשִׁיתִהוּ“ לְשׁוֹן הֲסִירוֹתִיו
him,” “ּכְּמוֹ ”לאֹ יָמוּשׁ“ ”לאֹ מָשׁו — for it is similar to the word ׁמוּש � in the phrase (Yehoshua 1:8), this book י
of the Torah shall not depart (ׁמוּש �שׁוּ from your mouth, and the word (י � ,in the phrase (Bamidbar 14:44) מ
the Ark of Hashem’s covenant and Moshe did not move (ּשׁו � ,from the midst of the camp. Accordingly (מ
Pharaoh’s daughter was saying, “For I removed him from the water.” חֵם  This is how — כָּךְ חִבְּרוֹ מְנ!
Menachem ben Saruk classifies [the word ּמְשִׁיתִהו].[43]

Rashi, however, differs with Menachem’s interpretation:
חְבֶּרֶת ”מָשׁ“ ”וְיָמוּשׁ“ אֲנִי אוֹמֵר שֶׁאֵינוֹ מִמּ!  does not belong in the same entry as [מְשִׁיתִהוּ] But I say that — ו!
ת ”מָשָׁה“, וּלְשׁוֹן הוֹצָאָה הוּא .”יָמוּשׁ“ and ”מָשׁ“  ,”משה“ Rather, it is derived from the root — אֶלָּא מִגִּזְר!
and is literally an expression of “drawing out,” as Onkelos renders it.[44] “בִּים יִם ר! מְשֵׁנִי מִמּ!  — וְכֵן ”י!
Likewise, the word מְשֵׁנִי מְשֵׁנִי) which appears in the verse (II Shmuel 22:17), He drew me out ,י�  of deep (י�
waters, is derived from the root משה.
ר מְשִׁיתִהוּ חְבֶּרֶת מָשׁ לאֹ יִתָּכֵן לוֹמ!  Menachem’s approach cannot be correct, for if this verb — שֶׁאִילּוּ הָיָה מִמּ!
were related to the word “ׁמָש” (depart), as he claims, then it would not be possible to conjugate it 
שׁ for that is how the word ,”הֲמִישׁוֹתִיהוּ“ ,but rather — אֶלָּא ”הֲמִישׁוֹתִיהוּ“ ,as our verse does ,”מְשִׁיתִהוּ“ � מ
is constructed in the causative (hifil) form;[45] ר מִן קם הֲקִימוֹתִי אֲשֶׁר יֵאָמ!  just as the causative form of — כּ!
the root “קם” (to arise or stand up) is expressed as “הֲקִימוֹתִי” (I have stood up, i.e., I have established), 
הֲשִׁיבוֹתִי  I have returned) ”הֲשִׁיבוֹתִי“ is (to return) ”שב“ and the causative form of the root — וּמִן שב 
[it]), וּמִן בא הֲבִיאוֹתִי — and the causative form of the root “בא” (to come) is “הֲבִיאוֹתִי” (I have brought). 
Similarly, a causative verb derived from מש should follow this same vowel pattern, i.e., “ּאוֹ .”הֲמִישׁוֹתִיהו 
שְׁתִּיהוּ שְׁתִּיהוּ“ Alternatively, the Torah could have said — מ! שׁ for that is how ,(I removed him) ”מ! � is מ
conjugated in its basic (kal) form, “שְׁתִּי אֶת עֲוןֹ הָאָרֶץ  like in the verse (Zechariah 3:9), and I — כְּמוֹ ”וּמ!
will remove (שְׁתִּי ל שֶׁלָּהּ מְיוּסָּד בְּהֵ“א בְּסוֹף the sin of that land.[46] (וּמ� ת תֵּיבָה שֶׁפֹּע!  אֲבָל מָשִׁיתִי אֵינוֹ אֶלָּא מִגִּזְר!
תֵּיבָה  cannot occur unless it [47],מְשִׁיתִהוּ which is the basis of ,”מָשִׁיתִי“ However, the vowel pattern — ה!
is derived from a word whose final root letter is a hei, כְּגוֹן משה בנה עשׂה צוה פנה — such as “משה” 
(to draw out), “בנה” (to build), “עשׂה” (to do), “צוה” (to command), “פנה” (to turn). ר בָּהֶם  כְּשֶׁיָּבאֹ לוֹמ!
לְתִּי תָּבאֹ יוּ“ד בִּמְקוֹם הֵ“א  For when one wishes to use [such roots] to say “I did such and such,”[48] — פָּע!

43. Menachem ben Saruk (Spain c. 920-980) compiled 
a dictionary of the Hebrew language called Machberes 
Menachem, which Rashi frequently cites. There, he in-
cludes all three of these terms — “ּמוּשׁ“ ,”מְשִׁיתִהו � and ,”י
שׁוּ“ �”.מש“ in his entry for the root — ”מ

According to Menachem’s interpretation, Onkelos — 
who renders ּמְשִׁיתִהו as I drew him — is not providing the 
literal translation of the word, but rather is conveying 
its meaning in the context of the verse (Be’er Yitzchak).
44. Unlike Menachem, Rashi maintains that Onkelos’ 
translation of this word is precise and literal (Mizrachi; 
Gur Aryeh).
45. The essential meaning of ׁש � ,is “depart.” Now מ
Pharaoh’s daughter did not herself “depart from the 

water”; rather, she removed Moshe from the water, 
meaning that she caused him to “depart from the wa-
ter.” This is usually expressed with the causative gram-
matical form known as hifil. When the root מש is used 
in hifil form — saying, “I caused him to depart” — it is 
formulated as ּהֲמִישׁוֹתִיהו (see Gur Aryeh).
46. The term ׁש � can be used in the kal (simple) form to מ
mean “remove [someone or something],” without using 
the causative hifil construction, as in Rashi’s example.
47. The word ּמְשִׁיתִהו is שִׁיתִי � with an added masculine מ
suffix (ּהו). שִׁיתִי � means either “I removed” (according מ
to Menachem) or “I drew out” (according to Rashi). So 
”.means either “I removed him,” or “I drew him out מְשִׁיתִהוּ
48. I.e., first person past tense verbs, like ּמְשִׁיתִהו.
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a yud is inserted in place of the hei, “כְּמוֹ ”עָשִׂיתִי“ ”בָּנִיתִי“ ”פָּנִיתִי“ ”צִוִּיתִי — like in the words “עָשִׂיתִי” 
(I did), “בָּנִיתִי” (I built), “פָּנִיתִי” (I turned), “צִוִּיתִי” (I commanded), all of which have a yud after their first 
two root letters in place of their hei. Therefore, if ּמְשִׁיתִהו, which is based on the word שִׁיתִי � as above, is ,מ
derived from the root משה, as I (Rashi) say, it fits the expected pattern, for its first two root letters, mem 
and shin, are followed by a yud in place of the final root letter hei. But if it is derived from the root מש 
as Menachem says, it does not fit the expected pattern.

ל מֹשֶׁה .11 יִגְדּ! .MOSHE GREW — ו!
Rashi addresses an apparent redundancy in our verse:

יֶּלֶד“ ה! ל  יִּגְדּ! ”ו! ב  כָּת! כְּבָר  הֲלאֹ   ?Has [the Torah] not already written, the child grew (above, v. 10) — ו!
Why does it tell us yet again, MOSHE GREW? שֵּׁנִי לִגְדוּלָּה אי הָרִאשׁוֹן לְקוֹמָה וְה! בִּי אִלְע! בִּי יְהוּדָה בְּר! ר ר!  ’R — אָמ!
Yehudah the son of R’ Il’ai said: The first verse (v. 10) means that Moshe grew in physical stature, 
and the second verse (i.e., our verse) means that he grew in status, ֹבֵּיתו ל  רְעֹה ע! פ!  for — שֶׁמִינָּהוּ 
Pharaoh appointed [Moshe] over his household[49] (Tanchuma Yashan, Va’eira 17).

 � בְּסִבְלתָֹם רְא  יּ!  MOSHE… WENT OUT TO HIS BRETHREN, AND HE PERCEIVED THEIR — ו!
BURDENS.
 literally means “he saw,” but this cannot simply mean that Moshe saw Jewish slaves working, for וַיַּרְא

he had certainly seen that many times before. Rather, Rashi explains:
ן עֵינָיו וְלִבּוֹ לִהְיוֹת מֵצֵר עֲלֵיהֶם  It means that [Moshe] dedicated his eyes and heart to their plight and — נָת!
their burdens, to be distressed about them[50] (Shemos Rabbah 1:27).

 � .HE SAW AN EGYPTIAN MAN STRIKING A HEBREW MAN — אִישׁ מִצְרִי

Why does the verse describe the Egyptian as an אִישׁ מִצְרִי, and not simply as a מִצְרִי, and the Hebrew 
as an אִישׁ עִבְרִי, and not simply as an [51]?עִבְרִי Rashi explains:

49. Moshe thus “grew” into a position of prominence. 
See Insight.
50. I.e., he intentionally observed them with his eyes 
and contemplated their suffering in his heart (Imrei 

Shefer). When Moshe saw the plight of his brethren, he 
cried bitterly, assisted them in their work, and tried to 
improve their conditions (Shemos Rabbah 1:27).
51. Amar N’kei; Maskil LeDavid; Be’er BaSadeh.

ל  יִגְדּ� ו� (יא)  ”צִוִּיתִי“:  ”פָּנִיתִי“,  ”בָּנִיתִי“,  ”עָשִׂיתִי“,  כְּמוֹ 
יְהוּדָה  בִּי  ר� ר  אָמ� יֶּלֶד",  ה� ל  יִּגְדּ� "ו� ב  כָּת� כְּבָר  הֲלאֹ  ו� מֹשֶׁה. 
רְעֹה  שֵּׁנִי לִגְדוּלָּה, שֶׁמִינָּהוּ פ� אי: הָרִאשׁוֹן לְקוֹמָה וְה� בִּי אִלְע� בְּר�
ן עֵינָיו  ם. נָת� רְא בְּסִבְלתֹ� יּ� ל בֵּיתוֹ (תנחומא ישן וארא יז): ו� ע�
מִצְרִי.  אִישׁ  כז):  שם  רבה  (שמות  עֲלֵיהֶם  מֵצֵר  לִהְיוֹת  וְלִבּוֹ 
עֲמִידָם מִקְּרוֹת  ל שׁוֹטְרֵי יִשְׂרָאֵל וְהָיָה מ� נוֹגֵשׂ הָיָה, מְמוּנֶּה ע�

לְקֵהוּ  מ� עִבְרִי.  אִישׁ  כֶּה  מ� כח):  (שם  אכְתָּם  לִמְל� גֶּבֶר  ה�
ן עֵינָיו בָּהּ,  ת דִּבְרִי הָיָה, וְנָת� עְלָהּ שֶׁל שְׁלוֹמִית בּ� וְרוֹדֵהוּ. וּב�
יִת וּבָא  בּ� ס ל� יְלָה הֶעֱמִידוֹ וְהוֹצִיאוֹ מִבֵּיתוֹ, וְהוּא חָז�ר וְנִכְנ� לּ� וּב�
עְלָהּ, וְחָז�ר הָאִישׁ לְבֵיתוֹ וְהִרְגִּישׁ  ל אִשְׁתּוֹ, כִּסְבוּרָה שֶׁהוּא ב� ע�
כֵּהוּ  מ� הָיָה  דָּבָר  בּ� שֶׁהִרְגִּישׁ  מִצְרִי  אוֹתוֹ  וּכְשֶׁרָאָה  דָּבָר,  בּ�

יּוֹם (שם):  וְרוֹדֵהוּ כָּל ה�

רש"י
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יו  ֔ א אֶל־אֶח� ם וַיִּגְדּ̂ל משֶֹׁה֙ וַיֵּצ� הֵ֗ ים ה� מ6 י | בַּיּ� שלישי יא וַיְה6

י  ישׁ־עִבְר� א0 ה  כּ] מ� י  מִצְרִ֔ ישׁ  א6 וַיַּרְא֙  ם  בְּסִבְלתֹ� רְא  Zּוַי
א משֶֹׁה  אִנּוּן וּרְב� א ה� ה בְּיוֹמַיּ� הֲו� יא ו�
נְהוֹן  לְח� חֲז�א בְּפ� ת אֲחֽוֹהִי ו� וּנְפַק לְו�
חֵי לִגְבַר יְהוּדַי  חֲז�א גְּבַר מִצְרַי מ� ו�

 

♠ “Moshe Grew” While Rashi quotes the explanation of the Tanna, R’ Yehudah, Ramban offers a simpler ex-
planation of the repetition of “grew”: The phrase The child grew in v. 10 means that he grew old enough to 

be weaned, so — as the verse continues — his mother, who had been nursing him, brought him to Pharaoh’s 
daughter. And when our verse says, Moshe grew, it means that he grew to adulthood. Nachalas Yaakov wonders 
why Rashi does not follow this simple approach.

However, Rashi below (v. 14) indicates that at the time of this episode Moshe was not yet thirteen years old 
(this is the plain meaning of Rashi’s words there; see note 67 below). Thus, “Moshe grew” cannot mean that he 
grew to adulthood, and Rashi must therefore explain our verse as meaning that he grew in stature. Nachalas 
Yaakov, though, understands Rashi there to mean that Moshe was twenty years old at this time, so he was an 
adult (see note 67). Accordingly, he wonders why Rashi here deviates from the simple meaning of the verse.

♬♫
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11 It happened in those days that Moshe grew and went out to his brethren, and 

he perceived their burdens, and he saw an Egyptian man striking a Hebrew man, 

ל ,implies a person of authority. [The Egyptian] was a taskmaster אִישׁ The word — נוֹגֵשׂ הָיָה  מְמוּנֶּה ע!
 וְהָיָה who oversaw the Jewish officers who were responsible for the work quota,[52] — שׁוֹטְרֵי יִשְׂרָאֵל
אכְתָּם גֶּבֶר לִמְל! עֲמִידָם מִקְּרוֹת ה!  and he would wake them up for their work before dawn, when the — מ!
rooster crows.[53] And the Hebrew mentioned here, who was being beaten, was one of the foremen 
whom the Egyptian oversaw (Shemos Rabbah 1:28).

 � כֶּה אִישׁ עִבְרִי  HE SAW AN EGYPTIAN MAN STRIKING A HEBREW MAN… HE STRUCK THE — מ!
EGYPTIAN.

Moshe had doubtlessly seen countless Egyptians striking the enslaved Jews. Why did he intervene 
specifically on this occasion?[54] Rashi explains:
וְרוֹדֵהוּ לְקֵהוּ   Moshe reacted in this way because [the Egyptian] was lashing [the Hebrew] and — מ!
punishing him with exceptional cruelty.

Rashi elaborates, providing the context and motive behind the taskmaster’s sadistic behavior:
ת דִּבְרִי הָיָה עְלָהּ שֶׁל שְׁלוֹמִית בּ!  was the husband of Shelomis the daughter [The Hebrew victim] — וּב!
of Divri,[55] ּן עֵינָיו בָּה יְלָה הֶעֱמִידוֹ וְהוֹצִיאוֹ .and the Egyptian had set his eyes upon her — וְנָת! לּ!  וּב!
 During the night, [the Egyptian] awakened [the Hebrew] and removed him from his — מִבֵּיתוֹ
house. ֹל אִשְׁתּו יִת וּבָא ע! בּ! ס ל! ר וְנִכְנ!  He then returned, entered the house, and had relations — וְהוּא חָז!
with [the victim’s] wife. ּעְלָה  In the darkness of night, she assumed that he was — כִּסְבוּרָה שֶׁהוּא ב!
her husband and did not object.[56] דָּבָר ר הָאִישׁ לְבֵיתוֹ וְהִרְגִּישׁ בּ!  Then, the Hebrew man returned — וְחָז!
to his house and became aware of the matter. דָּבָר  And when that — וּכְשֶׁרָאָה אוֹתוֹ מִצְרִי שֶׁהִרְגִּישׁ בּ!
Egyptian realized that [her husband] was aware of the matter, יּוֹם כָּל ה! וְרוֹדֵהוּ  כֵּהוּ   he — הָיָה מ!
responded by striking and punishing him the entire day[57] (Shemos Rabbah 1:28).

52. When the Jewish people were enslaved in Egypt, 
their work was overseen by Jewish foremen who were, 
in turn, supervised by Egyptian taskmasters (see 
Rashi to 5:6 below).
53. Rashi mentions this detail here, because it provides 
context for the incident recounted in his next comment 
(Torah U’Peirushah).
54. The Egyptians surely beat their slaves often 
(Yefeh To’ar; Gur Aryeh). And as a rule, when the en-
slaved Jewish workers failed to meet their quota, the 
taskmasters would beat the foremen for not applying 
enough pressure on the workers (see below, 5:14, with 
Rashi).
55. In Vayikra 24:10-11, the Torah mentions a man who 
was born to an Israelite mother and an Egyptian father, 

and identifies his mother as Shelomis, the daughter 
of Divri. There, Rashi explains that she was the only 
Jewish woman who engaged in forbidden relations in 
Egypt. Accordingly, this Hebrew man, whose wife had 
relations with the Egyptian taskmaster (as Rashi will 
soon explain) must be none other than the husband of 
Shelomis (Mizrachi; Gur Aryeh).

56. It was customary for the Jewish officers to return 
home after they had awakened the Jewish slaves 
whom they oversaw. Therefore, she assumed that it 
was her husband who had returned home (Eitz Yosef).

57. Rashi derives that the beating occurred over an ex-
tended period from the verse’s use of the present tense, 
כֶּה ה as opposed to the past tense ,(striking) מ� � who ,שֶׁהִכּ
struck (Mizrachi; Maskil LeDavid). See Insight.

THE ELUCIDATED RASHI

 

♠ In Praise of the Jewish People Regarding the son of the Egyptian man and Hebrew woman, the Torah states 
in Vayikra (24:11), his mother’s name was Shelomis bas Divri. Rashi there explains, “in praise of the Jewish 

people, Scripture publicizes her name, to declare that she alone was defiled through illicit relations.” Rashi’s 
comment to our verse greatly enhances that praise, for if Shelomis had willingly sinned, the implication would 
be that she alone engaged in forbidden relations intentionally, allowing for the possibility that others had 
done so by mistake or under duress. Since, however, Rashi clarifies that even Shelomis did not consent to such 
behavior, but rather mistook the Egyptian taskmaster for her husband, it emerges that no other Jewish woman 
engaged in forbidden relations at all — a testament to their modesty, and to the purity of their children’s lin-
eage. Similarly, in his commentary to Bamidbar (26:5) Rashi explains that the Torah attaches Hashem’s Name 
 to the name of each Jewish family that was counted in the census, adding a yud to the end of each name (י־ה)
and a hei to its beginning (e.g., חֲנֹכִי ת ה� ח�  for Hashem Himself testifies to each family’s purity (Mizrachi to ,(מִשְׁפּ�
Vayikra 24:11).

♬♫
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יִּפֶן כֹּה וָכֹה .12  ,HE TURNED THIS WAY AND THAT WAY AND SAW THAT THERE WAS NO MAN — ו!
SO HE STRUCK THE EGYPTIAN.

This verse is seemingly redundant, for Moshe could only have seen that there was no man if he had 
first turned to look. What is the verse adding by explicitly saying, he turned this way and that way? 
Rashi explains:
שָּׂדֶה יִת וּמֶה עָשָׂה לוֹ בּ! בּ!  These words imply that Moshe observed two things which made — רָאָה מֶה עָשָׂה לוֹ בּ!
the Egyptian worthy of death.[58] For with Ruach HaKodesh (Divine Inspiration), Moshe saw what he 
had done to [the Jew] in the house by violating his wife, and he also saw what he had done to him 
in the field by beating him the entire day (Shemos Rabbah 1:28). ֹשְׁמָעו  According — וּלְפִי פְּשׁוּטוֹ כְּמ!
to its simple meaning, however, the verse is to be understood as it sounds, i.e., Moshe looked 
around to make sure that nobody was watching him, as the verse commonly provides such standard 
details.

 � רְא כִּי אֵין אִישׁ יּ!  HE TURNED… AND SAW THAT THERE WAS NO MAN, SO HE STRUCK THE — ו!
EGYPTIAN.

Seemingly, the verse should have said, “He turned… and did not see a man,” for one does not “see” the 
absence of a person (or anything else). Rather, when one does not see anyone, he concludes that no one 
is present.[59] Therefore, Rashi explains that these words have an additional meaning:
יֵּיר  Moshe prophetically gazed into the future and SAW THAT THERE WAS NO MAN — עָתִיד לָצֵאת מִמֶּנוּ שֶׁיִּתְגּ!

destined to descend from [this Egyptian] who would convert to Judaism,[60] SO HE STRUCK THE 

EGYPTIAN and killed him[61] (Shemos Rabbah 1:28).

.TWO HEBREW MEN WERE QUARRELING — שְׁנֵי אֲנָשִׁים עִבְרִים .13

The verse could have simply said, “two Hebrews were quarreling.” Why does it specify, two Hebrew 
“men” (שִׁים �:were quarreling? Rashi clarifies (אֲנ
אֲבִירָם שִׁים The Torah uses the term — דָּתָן ו! � ,(men) to identify these two people as Dassan and Aviram אֲנ

58. Thus, the verse means that Moshe turned to con-
sider this sin and that sin before killing the Egyptian. 
The taskmaster was deserving of death for violating 
the Hebrew’s wife, for one of the Seven Noahide Laws, 
incumbent on all of humanity, is a prohibition against 
illicit relations, including adultery with a married 
woman (Sanhedrin 56a), and any transgression of 
these laws is considered a capital offense (ibid. 57a). 
Additionally, he had been striking the Hebrew slave, 
and our Sages teach (Sanhedrin 58b) that an idolater 
who strikes a Jew is deserving of death (Mizrachi).
59. Devek Tov; Meisiach Ilmim.

60. In fact, this Egyptian did have a Jewish descen-
dant, for the woman he had violated had conceived and 
would eventually give birth to a son (see note 55 above). 
Nevertheless, Moshe did not refrain from killing him, 
for he had looked into the future only to ensure that 
by killing this Egyptian he would not prevent a future 
convert from being born, and thus, since this child had 
already been conceived, there was no reason to let the 
Egyptian live (Mizrachi and Gur Aryeh; see there for 
alternative explanations).
61. The Egyptian was deserving of death, as explained 
above (see note 58). Nevertheless, had he been destined 

וּמֶה  יִת  בּ� בּ� לוֹ  עָשָׂה  מֶה  רָאָה  כֹה.  ו� כֹּה  יִּפֶן  ו� (יב) 
כִּי  רְא  יּ� ו� שְׁמָעוֹ:  כְּמ� פְשׁוּטוֹ  וּלְפִי  (שם).  שָּׂדֶה  בּ� לוֹ  עָשָׂה 
שְׁנֵי  (יג)  (שם):  יֵּיר  שֶׁיִּתְגּ� מִמֶּנוּ  לָצֵאת  עָתִיד  אִישׁ  אֵין 
אֲבִירָם (תרגום יונתן; נדרים סד:), הֵם  שִׁים עִבְרִים. דָּתָן ו� אֲנ�

מָּן (שמות רבה שם כט; כה, י): נִצִּים. מְרִיבִים:  שֶׁהוֹתִירוּ מִן ה�
ת  הֲרָמ� רָשָׁע בּ� נִקְרָא  הִכָּהוּ  שֶׁלּאֹ  פִּי  ל  ף ע� א� כֶּה.  ה ת� מּ� ל�
(שמות  כְּמוֹתְךָ  רָשָׁע  רֵעֶךָ.  נח:):  סנהדרין  שם;  רבה  (שמות  יָד 

רבה שם): 

רש"י
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יב וְאִתְפְּנִי  מֵאֲחֽוֹהִי: 
א  חֲז� ו� א  וּלְכ� א  לְכ�
א  וּמְח� שׁ  אֱנ� לֵית  אֲרֵי 
מְּרֵהּ  וְט� ה  א� מִצְר� ת  י�
א  בְּיוֹמ� יג וּנְפַק  א:  ל� בְּח�

ךְ:  בְר� חֵי לְח� תְּ מ� א א� א לְמ� אֲמַר לְחַיּ�ב� ן ו� צ� אִין נ� א תְּרֵין גֻּבְרִין יְהוּד� א וְה� נ� תִנְי�

 

אֶת־ ךְ֙  וַיּ� ישׁ  xא ין  א� י  כ6ּ רְא  Zּוַי כֹ֔ה  ו� כֹּה֙  פֶן  dּיב וַי יו:  אֶח# מ@
י־ שְׁנ@ ה  וְהִנּ� י  שֵּׁנִ֔ בַּיּ֣וֹם ה� יג וַיֵּצֵא֙  חֽוֹל:  הוּ בּ� Gוַיִּטְמְנ י  מִּצְרִ֔ ה�

ךָ:  רֵע9 ה  jּכ ת� ה  מּ� ל+ ע  ֔ שׁ� ר� ל# וַיֹּ֨אמֶר֙  ים  xּנִצ ים  עִבְר� ים  שׁ% אֲנ�
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of his brethren. 12 He turned this way and that way and saw that there was 

no man, so he struck the Egyptian and hid him in the sand.
13 He went out the next day and behold! two Hebrew men were quar-

reling. He said to the wicked one, ‘‘Why would you strike your fellow?’’ 

who are elsewhere described as עִים �שִׁים הָרְשׁ � הֵם .wicked “men”[62] (Targum Yonasan; Nedarim 64b) ,אֲנ
מָּן ה! מִן   They were also the ones who left over some of the manna until morning, as — שֶׁהוֹתִירוּ 
it is stated (16:20 below), “men” (שִׁים � ;left over from it until the morning[63] (Shemos Rabbah 1:29 (אֲנ
25:10).

 � ”.NITZIM“ — נִצִּים

.This means quarreling — מְרִיבִים

 � כֶּה ”?HE SAID TO THE WICKED ONE, “WHY WOULD YOU STRIKE YOUR FELLOW — לָמָּה ת!

Moshe did not say, “Why did you strike (ָהִכִּית),” in the past tense, but rather, Why “would” you strike 
כֶּה)  indicating that the assailant had not yet struck his victim. Why, then, does the verse refer to him ,(ת�
as wicked? Rashi explains:
ת יָד הֲרָמ! ל פִּי שֶׁלּאֹ הִכָּהוּ נִקְרָא רָשָׁע בּ! ף ע!  Although he had not yet struck [his fellow], he is called — א!
“wicked” for lifting his hand to strike him[64] (Shemos Rabbah 1:29; Sanhedrin 58b).

 � ?WHY WOULD YOU STRIKE YOUR FELLOW — רֵעֶךָ

Since these two individuals were arguing with each other, the expression, your fellow, which connotes 
endearment and friendship, seems inappropriate. Rashi explains in what sense Moshe referred to the 
second one as “your fellow”:
.He is a wicked person just like you[65] (Shemos Rabbah 1:29) — רָשָׁע כְּמוֹתְךָ

to father a righteous descendant, Moshe would have 
spared him. But once Moshe saw that this was not the 
case, he executed the Egyptian for his crimes.

62. In Bamidbar 16:26, they are described as שִׁים �אֲנ � ה
אֵלֶּה �ה עִים  � these wicked “men” (Mizrachi and Gur ,הָרְשׁ
Aryeh, based on Shemos Rabbah 25:10). For an al-
ternative approach based on Shemos Rabbah 1:29 
and Nedarim 64b, see Amar N’kei and Nachalas 
Yaakov.

63. This was a violation of Moshe’s instructions, that 
one should eat his entire portion of manna each day 
rather than saving it for the following day (below 
16:19). Since it says שִׁים � in that verse as well, we אֲנ
learn that the violators in that case were likewise the 
wicked Dassan and Aviram (see Maskil LeDavid). See 
Insight.

64. Based on this verse, the Gemara (Sanhedrin 58b) 

rules that anyone who raises his hand at his fellow 
is called “wicked,” even if he does not actually strike 
him.
65. It is clear that the second person was also wicked, 
since the Torah says that two Hebrew men were quar-
reling, which implies that they were both fighting (Eitz 
Yosef). Thus, although only one of the men had gone 
so far as to raise his hand to strike the other, which 
made Moshe declare him “wicked,” his adversary 
was also considered “his fellow” in wickedness (Yefeh 
To’ar).

Rashi makes this point for it is only because both of 
the men were wicked that we may explain that these 
men were Dassan and Aviram, the notorious pair of 
evildoers. Had only one of these men been wicked, that 
explanation would be untenable (Yefeh To’ar; see Yerios 
Shlomo and Be’er BaSadeh for another explanation of 
why Rashi makes this point).

THE ELUCIDATED RASHI

 

♠ Quarreling and Manna It might seem that Rashi mentions the incident of the manna merely as another 
example of the word שִׁים -referring to the wicked Dassan and Aviram, but there actually is a deeper con אֲנ�

nection between that event and their quarrel: Generally, the reason that people fight is that they believe that 
someone else has taken what is rightfully theirs, or has harmed them in some way. Ultimately, this is due to 
a lack of faith, for if one truly believes that Hashem provides him with all he needs and orchestrates all the 
events in his life, he will never blame others, fight, or quarrel. Similarly, the purpose of the manna, which 
miraculously fell from the Heavens each morning, was to train the Jewish people to rely on Hashem for each 
day’s sustenance, without needing to save for later. Accordingly, these two wicked men, who lacked such faith 
and left their manna for the next day, were also constantly fighting with one another (Pardes Yosef; Bei Chiya, 
Bamidbar 20:12).

♬♫
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?WHO MADE YOU A MAN, A RULER AND A JUDGE OVER US — מִי שָׂמְךָ לְאִישׁ .14

The assailant could have simply said who made you a ruler and judge over us. What did he mean 
to convey by saying, who made you “a man”?[66] Rashi clarifies: 
ר ע! הֲרֵי עוֹדְךָ נ!  He meant, Who gave you the right to act with the authority of an older “man”? Why, you — ו!
are still a lad![67] (Tanchuma §10).

 � תָּה אוֹמֵר לְהָרְגֵנִי א! ?DO YOU INTEND TO KILL ME, AS YOU KILLED THE EGYPTIAN — ה!

Although the simple meaning of this verse is, “Do you intend to kill me?”, the literal translation is “Do 
you say to kill me.” Rashi explains why he worded it this way:
מְּפוֹרָשׁ -From here we learn that Moshe killed [the Egyptian] by pro — מִכָּאן אָנוּ לְמֵדִים שֶׁהֲרָגוֹ בְּשֵׁם ה!
nouncing Hashem’s Unique Name. For the assailant meant to ask, “Do you intend to say words in order 
to kill me, as you killed the Egyptian?” That is, “Will you kill me with speech, as you killed the Egyptian, 
by uttering Hashem’s Name?”[68] (Tanchuma §10; Shemos Rabbah, 1:30).

 � יִּירָא מֹשֶׁה  MOSHE WAS FRIGHTENED AND HE SAID, “INDEED THE MATTER HAS BECOME — ו!
KNOWN.”

Rashi presents two interpretations of this phrase:
 This may be understood according to its plain meaning, i.e., he was afraid of being punished — כִּפְשׁוּטוֹ
for killing the Egyptian.

66. Mizrachi. Although the term ׁאִיש often connotes 
a position of authority (see Rashi to v. 11 above), this 
cannot be its meaning here, for the assailant said ex-
plicitly, “who made you a… ruler and a judge,” meaning 
an authority (Maskil LeDavid).
67. From here we learn that Moshe was not yet thir-
teen years old, for when a boy reaches thirteen, he 
is considered a “man.” Indeed, the Midrash (Shemos 
Rabbah 5:2) teaches that Moshe was only twelve 
years old when he was forced to flee from Egypt 
as a result of this episode (Imrei Shefer; Rabbeinu 
Bachya).

Nachalas Yaakov, following another opinion in the 

Midrash (ibid. 1:30), explains that Moshe was twenty 
years old at this time. Nevertheless, one’s capacity for 
understanding is not fully developed until the age of 
forty (Avos 5:21), so the assailant argued that Moshe 
was a “lad” in the sense of being too young to serve as 
judge. See the Insight, “Moshe Grew,” to v. 11 above, at 
note 49.
68. Moshe had not mentioned Hashem’s Name in his 
conversation with the assailant. Nevertheless, the 
assailant was concerned that Moshe would conclude 
his rebuke by mentioning the Divine Name, which 
would lead to the assailant’s death (Gur Aryeh). See 
Insight.

י):  (תנחומא  ר  ע� נ� עוֹדְךָ  הֲרֵי  ו� לְאִישׁ.  מְך�  שׂ� מִי  (יד) 
בְּשֵׁם  שֶׁהֲרָגוֹ  לְמֵדִים  אָנוּ  מִכָּאן  ה אוֹמֵר.  תּ� רְגֵנִי א� לְה� ה�
כִּפְשׁוּטוֹ.  משֶֹׁה.  א  יִּיר� ו� ל):  שם  רבה  שמות  (שם;  מְּפוֹרָשׁ  ה�
ר:  ל שֶׁרָאָה בְּיִשְׂרָאֵל רְשָׁעִים דֵּלָטוֹרִין, אָמ� ג לוֹ ע� וּמִדְרָשׁוֹ, דָּא�
ע  נוֹד� כֵן  א� ושם):  (שם  לְהִגָּאֵל  רְאוּיִין  אֵינָם  שֶׁמָּא  תָּה  מֵע�

תָּמֵהּ�  שֶׁהָיִיתִי  דָּבָר  ה� לִי  ע  נוֹד� וּמִדְרָשׁוֹ,  שְׁמָעוֹ.  כְּמ� ר.  ב� דּ� ה�
עָלָיו, מֶה חָטְאוּ יִשְׂרָאֵל מִכָּל שִׁבְעִים אוּמּוֹת לִהְיוֹת נִרְדִּים 
ת פֶּרֶךְ, אֲבָל רוֹאֶה אֲנִי שֶׁהֵם רְאוּיִים לְכָךְ (שם ושם):  עֲבוֹד� בּ�
רְעֹה. הֵם הִלְשִׁינוּ עָלָיו (שמות רבה שם לא;  ע פּ� יִּשְׁמ� (טו) ו�

תנחומא שם): 

רש"י

THE ELUCIDATED RASHI

נִי֙  לְהָרְגֵ֨ ינוּ ה( לֵ֔ ישׁ שׂ̂ר וְשֹׁפֵט֙ ע� ֞ לְאִ֨ מְך� י שׂ# יֹּ֠אמֶר מ6 יד ו�֠

א  Dוַיִּיר י  xמִּצְר אֶת־ה� גְתּ�  Zהָר ר  אֲשׁ] כּ( ר  אֹמֵ֔ ה  mּת א�
פַּרְעֹה֙  טו וַיִּשְׁמ̂ע  ר:  ב# הַדּ� ע  נוֹד[ ן  Gכ א� ר  ֔ וַיֹּאמ� מֹשֶׁה֙ 

ב  ר� לִגְבַר  ךְ  שַׁוְי� ן  מ� אֲמַר  יד ו�
מַר  א� תְּ  א� לְמִקְטְלִי  ה� א  נ� עֲל# ן  וְדַיּ�
ה  א� מִצְר� ת  י� א  לְתּ� קְט( דִי  א  כְּמ�
א  בְּקוּשְׁט� אֲמַר  ו� מֹשֶׁה  וּדְחִיל 
פַּרְעֹה  ע  טו וּשְׁמ� א:  מ� פִּתְג� ע  אִתְיְד�

 

♠ Killing With the Name How did this assailant know that Moshe was the one who killed the Egyptian? After 
all, he did not strike him physically, but merely pronounced Hashem’s Name. Ramban suggests that perhaps 

Moshe had placed his hand on the Egyptian’s head as he cursed him with the Name, making it obvious that he 
was the cause of the man’s demise. Alternatively, the assailant saw Moshe burying the body in the sand and 
thus concluded that he was responsible.

Gur Aryeh, however, maintains that although Moshe killed the Egyptian with the Divine Name, it was still 

♬♫

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.  
with permission of the copyright holders, ArtScroll / Mesorah Publications, Ltd. 



31 / SHEMOS/EXODUS — PARASHAS SHEMOS  2 / 14-15 

14 He replied, ‘‘Who made you a man, a ruler and a judge over us? Do you 

intend to kill me, as you killed the Egyptian?’’ Moshe was frightened and 

he said, ‘‘Indeed, the matter has become known!’’ 15 Pharaoh heard about 

However, this approach is difficult, for Moshe did not flee immediately, as a frightened fugitive would. 
Rather, he remained in Egypt until Pharaoh heard about his actions and attempted to execute him (see 
below v. 15). Therefore, Rashi explains that Moshe was afraid of something else:[69]

ל שֶׁרָאָה בְּיִשְׂרָאֵל רְשָׁעִים דֵּלָטוֹרִין But the Midrashic interpretation of [the verse] is — וּמִדְרָשׁוֹ ג לוֹ ע!  דָּא!
— that he was troubled about the Jewish people’s fate. For, having seen that there were wicked men 
among the Jewish people who were prepared to act as informants,[70] תָּה שֶׁמָּא אֵינָם רְאוּיִין ר מֵע!  אָמ!
 he said to himself, “Perhaps, on account of this, they are not fitting to be redeemed”[71] — לְהִגָּאֵל
(Tanchuma §10; Shemos Rabbah 1:30).

 � דָּבָר ה! ע  נוֹד!  MOSHE WAS FRIGHTENED AND HE SAID, INDEED THE MATTER HAS — אָכֵן 
BECOME KNOWN.
Rashi explains how the end of the verse it to be understood according to each interpretation presented 

in his previous comment:
שְׁמָעוֹ  According to its simple meaning, this phrase is to be understood literally: Moshe realized — כְּמ!
that his deed had become public knowledge. דָּבָר שֶׁהָיִיתִי תָּמֵהּ! עָלָיו ע לִי ה!  According to its — וּמִדְרָשׁוֹ, נוֹד!
Midrashic interpretation, however, this phrase is to be understood as follows: Moshe said to himself, 
“THE MATTER which had until now perplexed me HAS BECOME KNOWN to me. מֶה חָטְאוּ יִשְׂרָאֵל מִכָּל 
פֶּרֶךְ ת  עֲבוֹד! נִרְדִּים בּ! לִהְיוֹת   For I used to wonder, in what way have the Jewish people — שִׁבְעִים אוּמּוֹת 
sinned more than any of the other seventy nations of the world that they should be subjected 
to such crushing labor?[72] ְלְכָך רְאוּיִים  שֶׁהֵם  אֲנִי  רוֹאֶה   However, I now see that they are — אֲבָל 
worthy of this treatment, for there are informants among them[73] (Tanchuma §10; Shemos Rabbah 
1:30).

רְעֹה .15 ע פּ! יִּשְׁמ! .PHARAOH HEARD ABOUT THIS MATTER — ו!
Why did Pharaoh hear about Moshe killing the Egyptian only after Moshe’s confrontation with the 

two quarreling Jews? Rashi explains:
עָלָיו  These quarreling Jews, Dassan and Aviram, were the ones who informed on him — הֵם הִלְשִׁינוּ 
(Tanchuma §10; Shemos Rabbah 1:31). Although they were aware of Moshe’s actions earlier, they shared 
this information with Pharaoh only after Moshe interfered in their fight.

69. Maskil LeDavid.
70. For by declaring, “as you killed the Egyptian,” the 
attacker showed that he was willing to publicize what 
Moshe had done (Kitzur Mizrachi, based on Shemos 
Rabbah 1:30). Moshe’s suspicions were correct, for 
these quarreling Hebrews did eventually inform on 
him; see Rashi to v. 15.
71. See below, note 73.
72. Moshe was not surprised that the Jewish people 
had been enslaved in Egypt, for Hashem had already 
informed Avraham (Bereishis 15:13), Your descendants 

shall be sojourners in a land not their own, and they 
will enslave them, and they will oppress them. However, 
Moshe had been perplexed by the “crushing labor” 
they endured, for Avraham’s prophecy did not allude 
to such harsh conditions (Imrei Shefer; Nachalas 
Yaakov; see Beurei Maharai for an alternative 
approach).

73. Although Moshe had seen only one individual who 
was willing to inform on him, he nevertheless ascribed 
the entire nation’s suffering to this issue, because one 
individual’s willingness to commit a sin often indicates 
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necessary to strike him. Similarly, our Sages teach (Mechilta, cited by Rashi below, 15:3), that David killed 
Golyas (Goliath) with the Divine Name, as he proclaimed (I Shmuel 17:45), “you come to me with a sword, a 
spear, and a javelin — but I come to you with the Name of Hashem…”, yet he also struck him with a stone (as 
stated there in v. 49). For one must perform a minimal physical action to express the power of Hashem’s Name 
in this world, much as Moshe was commanded to raise his staff over the Sea before its waters would split (be-
low, 14:21).

♬♫
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 � מֹשֶׁה אֶת  הֲרגֹ  ל! קֵּשׁ  יְב!  PHARAOH HEARD ABOUT THIS MATTER AND SOUGHT TO KILL — ו!
MOSHE.
The verse cannot mean that Pharaoh sought to apprehend Moshe and then kill him, for it would 

then have said, “Pharaoh… sought Moshe to kill him.”[74] Rashi clarifies the actual meaning of the 
verse:
חֶרֶב  After Pharaoh had apprehended Moshe, he delivered him to — מְסָרוֹ לְקוּסְטִינָר לְהָרְגוֹ וְלאֹ שָׁלְטָה בּוֹ ה!
the executioner to be killed, but the executioner’s sword had no effect on him[75] (Shemos Rabbah 
1:31). Accordingly, the verse says that he “sought to kill Moshe,” i.e., he attempted to execute him, but 
failed to do so.

Rashi cites another verse that further supports this interpretation:
רְעֹה“ צִּלֵנִי מֵחֶרֶב פּ! יּ! ר משֶֹׁה ”ו!  This is what Moshe meant when he said (below, 18:4), the God of — הוּא שֶׁאָמ!
my father came to my aid and He saved me from the “sword” of Pharaoh[76] (Yerushalmi Berachos 9:1).

 � מִדְיָן בְּאֶרֶץ  יֵּשֶׁב   MOSHE FLED FROM BEFORE PHARAOH “VAYEISHEV” IN THE LAND OF — ו!
MIDYAN.
:can either mean “settled” or “sat.” Rashi clarifies its meaning here וַיֵּשֶׁב

עֲקבֹ“ יֵּשֶׁב י! כֵּב שָׁם כְּמוֹ ”ו!  ,means he settled וַיֵּשֶׁב This means that Moshe remained there, for the word — נִתְע!
just like it does in the verse (Bereishis 37:1), Yaakov settled (וַיֵּשֶׁב) in the land of his father’s sojournings. 
However, when it says in the end of the verse…

a lack of sensitivity to its severity by the community at 
large (Ayeles HaShachar). See Insight.

74. Rash Almoshnino; Sefer Zikaron; Meisiach Ilmim.

75. For Moshe’s neck became as hard as a marble pillar 
(Rashi to 18:4 below).

76. Had Moshe not escaped execution by sword he would 
not have specifically thanked Hashem for rescuing him 

from Pharaoh’s “sword,” but rather from his “hand,” just 
as David thanked Hashem for saving him from the hand 
of Shaul (Tehillim 18:10), for he would not have known 
from what type of death he had been spared (Be’er 
BaSadeh; Divrei David to Rashi below, 18:4).

For further discussion, see Rashi to 4:11 below 
and the Insight there, “The Miracles Through Which 
Hashem Had Saved Moshe.”

לְהָרְגוֹ  לְקוּסְטִינָר  מְסָרוֹ  מֹשֶׁה.  אֶת  הֲרגֹ  ל� קֵּשׁ  יְב� ו�
משֶֹׁה  ר  שֶׁאָמ� הוּא  שם),  רבה  (שמות  חֶרֶב  ה� בּוֹ  שָׁלְטָה  וְלאֹ 
א):  ט,  ברכות  ירושלמי  ד;  יח,  (להלן  רְעֹה“  פּ� מֵחֶרֶב  צִּלֵנִי  יּ� ”ו�
י�עֲקֹב"  יֵּשֶׁב  "ו� כְּמוֹ  שָׁם,  כֵּב  נִתְע� ן.  מִדְי� בְּאֶרֶץ  יֵּשֶׁב  °ו�
ד  לָמ� יְשִׁיבָה.  °לְשׁוֹן  בְּאֵר.  ה� ל  ע� יֵּשֶׁב  ו� א):  לז,  (בראשית 

לב):  א,  רבה  (שמות  בְּאֵר  ה� מִן  זִוּוּגוֹ  לוֹ  וֵּוג  שֶׁנִּזְדּ� עֲקֹב  מִיּ�
מֵעֲבוֹדָה  לוֹ  שׁ  וּפֵיר� שֶׁבָּהֶן,  ב  ר� ן.  מִדְי� וּלְכֹהֵן  (טז) 
בְּרֵיכוֹת  אֶת  טִים.  רְה� ה� אֶת  (שם):  מֵאֶצְלָם  וְנִידּוּהוּ  זָרָה 
מִפְּנֵי  רְשׁוּם.  יְג� ו� (יז)  בָּאָרֶץ:  הָעֲשׂוּיוֹת  יִם  מּ� ה� מְרוּצוֹת 

נִּידּוּי (שם):  ה�

רש"י
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וַיִּבְר̂ח  ה  oׁאֶת־מֹש הֲר֣גֹ  ל( שׁ  Gּוַיְבַק זֶּ֔ה  ה� ר  mב אֶת־הַדּ�
ל־ ע� שֶׁב  וַיּ; ן  Nרֶץ־מִדְי בְּא9 שֶׁב  וַיּ; ה  פַרְעֹ֔ י  מִפְּנ� מֹשֶׁה֙ 
ה  בֹ֣אנ� תּ� ו� נ֑וֹת  בּ� ע  ב� qׁש ן  Nמִדְי ן  טז וּלְכֹה; ר:  בְּא@ ה�
צֹ֥אן  שְׁק֖וֹת  לְה� ים  טִ֔ רְה� mאֶת־ה ה֙  אנ� לֶּ֨ תְּמ� ו� ה  נ� תִּדְלֶ֗ ו�
מֹשֶׁה֙  ם  ק� Dּוַי רְשׁ֑וּם  וַיְג# ים  רֹע� ה# אוּ  בֹ֥ יז וַיּ� ן:  אֲבִיה9

ת  ל י� א לְמִקְט� א הָדֵין וּבְע� מ� ת פִּתְג� י�
פַּרְעֹה  ם  קֳד� מִן  מֹשֶׁה  עֲרַק  ו� מֹשֶׁה 
ל  ע� וִיתֵיב  ן  דְמִדְי� א  בְּאַרְע� וִיתֵיב 
ע  שְׁב� ן  דְמִדְי� א  בּ� טז וּלְר� א:  בֵּיר�
ת  י� ה  א� וּמְל# ה  א� וּדְל# ה  א� אֲת# ו� ן  בְּנ�
אֲבוּהֵן:  ד� א  נ� ע� ה  א� שְׁק� לְא� א  טַיּ� רְה�
ם מֹשֶׁה  א וּטְרָדוּנִין וְק� עַיּ� אֲתוֹ ר� יז ו�

 

♠ The Sin of Slander How did this single incident, in which one Jew displayed a willingness to inform on 
another, explain the unique suffering of the entire Jewish people? Do the other seventy nations not have 

informants or slanderers among them? Be’er BaSadeh answers that while lashon hara is not a uniquely Jewish 
phenomenon, its destructive effects are most acutely felt by the Jewish people. For all other nations are merely 
collections of individuals, while the Jewish people are essentially one, as it is written (II Shmuel 7:23), who is 
like Your people Israel, one nation on earth. Accordingly, when we slander and inform on one another, we 
erode our defining characteristic — our unity. By doing so, we subject ourselves to terrible suffering. See Gur 
Aryeh for an additional approach.

♬♫
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33 / SHEMOS/EXODUS — PARASHAS SHEMOS  2 / 16-17 

this matter and sought to kill Moshe; so Moshe fled from before 

Pharaoh and settled in the land of Midyan. He sat by the well.
16 The minister of Midyan had seven daughters; they came and 

drew water and filled the troughs to water their father’s flocks. 
17 The herdsmen came and chased them away. Moshe got up 

 � בְּאֵר ל ה! יֵּשֶׁב ע! ,VAYEISHEV” BY THE WELL“ — ו!
 connotes sitting, for Moshe did not settle next to the well, he simply sat וַיֵּשֶׁב The term — לְשׁוֹן יְשִׁיבָה
there.

But why would Moshe sit near the well? Certainly, he did not merely wish to observe the activities of 
the local shepherds![77] Rashi explains:
בְּאֵר וֵּוג לוֹ זִוּוּגוֹ מִן ה! עֲקבֹ שֶׁנִּזְדּ! ד מִיּ!  learned from his forefather Yaakov, who became paired [Moshe] — לָמ!
with his spouse (Rachel) as a result of an encounter by a well, as described in Bereishis 29:1-11. 
Therefore, he too sat by a well in hopes of finding a suitable match[78] (Shemos Rabbah 1:32).

.THE “KOHEN” OF MIDYAN HAD SEVEN DAUGHTERS — וּלְכֹהֵן מִדְיָן .16

The word כּ=הֵן sometimes refers to a priest, and other times, to a person of authority or status.[79] 
Rashi clarifies its meaning in this verse:
ב שֶׁבָּהֶן This refers to the chief of the [Midyanites].[80] — ר!

However, these verses require explanation, for whether the man in question was a priest or a political 
leader, one would expect that his daughters would be treated with respect. Yet, as described in the very 
next verse, herdsmen came and chased them away from the well![81] Rashi explains:
שׁ לוֹ מֵעֲבוֹדָה זָרָה וְנִידּוּהוּ מֵאֶצְלָם  Although this man had once occupied a position of importance, he — וּפֵיר!
had subsequently separated himself from idol worship, and [the Midyanites] therefore banned him 
from associating with them (Shemos Rabbah 1:32).

 � ”.THEY CAME AND DREW WATER AND FILLED THE “REHATIM — אֶת הָרְהָטִים
What are טִים �:Rashi clarifies ?רְה

יִם הָעֲשׂוּיוֹת בָּאָרֶץ מּ!  This refers to channels of running water which were made — אֶת בְּרֵיכוֹת מְרוּצוֹת ה!
in the ground.[82]

יְגָרְשׁוּם .17 .THE HERDSMEN CAME AND CHASED THEM AWAY — ו!
Why did the shepherds drive them away?

נִּידּוּי .They did this because of the ban against their father[83] (Shemos Rabbah 1:32) — מִפְּנֵי ה!

77. Mizrachi. Alternatively, while newcomers who were 
unfamiliar with local roads would often sit near a well in 
hopes of being guided into a town by its residents, Moshe 
had already settled in the land of Midyan, as Rashi ex-
plained in his previous comment. Accordingly, he would 
already have known his way around, and his decision to 
sit by the well requires explanation (Nachalas Yaakov).
78. For at a well, one could more easily evaluate a pro-
spective bride’s character, generosity, and modesty, by 
observing how she treated her sheep as well as how 
she interacted with other shepherds. This would pro-
vide more insight than merely observing her in her fa-
ther’s house (Be’er Yitzchak; cf. Gur Aryeh and Gevuros 
Hashem §19 for an esoteric approach).
79. See Rashi to Bereishis 47:22.
80. Actually, in addition to his leadership position, he 
had initially served as Midyan’s idolatrous priest, but 
retired from this position upon recognizing the one true 

God (Shemos Rabbah 1:32; see Rashi to 6:25 and 18:11 
below). Nevertheless, Rashi does not interpret the term 
 in our verse to mean priest, for the Torah would not כּ=הֵן
disparage him with this title after he rejected idolatry 
(Mizrachi; Gur Aryeh).
81. Furthermore, this does not appear to be an isolated 
incident, for below, in verse 18, their father is surprised 
when they arrive home early, since the shepherds’ ha-
rassment typically delayed their arrival (Gur Aryeh).
82. The term טִים � is derived from the Aramaic root רְה
 ;which means “to run” (Mizrachi to Bereishis 30:38 רהט
Be’er Mayim Chaim). [Rashi’s interpretation of טִים � רְה
explains why it was necessary for Moshe to draw water 
for their sheep after they had already filled the troughs 
(below, v. 19), for the water that they had initially 
poured had drained from these flowing channels while 
the shepherds were chasing them away (Leket Bahir).]
83. See Rashi to the previous verse.
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34 / שמות — פרשת שמות  ב / יח־כג 

בְתֶּן .20 .WHY DID YOU LEAVE THE MAN? CALL HIM AND HE SHALL EAT BREAD — לָמָּה זֶּה עֲז!

As Rashi explains in his next comment, Re’uel did not merely wish to thank Moshe by hosting him 
for a meal, but also hoped that Moshe would marry one of his daughters. What did he hear that made 
him think that Moshe would be an appropriate son-in-law?[84] Rashi explains:
עֲקבֹ רְעוֹ שֶׁל י!  He realized that [Moshe] was a descendant of the righteous Yaakov,[85] — הִכִּיר בּוֹ שֶׁהוּא מִזּ!
יִם עוֹלִים לִקְרָאתוֹ מּ!  for his daughters had informed him that the well’s waters had risen to greet — שֶׁה!
[Moshe] as he approached the well,[86] just as the Nile’s waters had risen for Yaakov[87] (Shemos Rabbah 
1:32).

 � ל לָחֶם ”!CALL HIM, AND HE SHALL EAT BREAD“ — וְיאֹכ!
Clearly, this was no ordinary meal invitation, for the next verse continues, Moshe agreed to dwell with 

the man, and he gave his daughter Tzipporah to Moshe.[88] Rashi explains the connotation of “he shall 
eat bread “accordingly:
ת מִכֶּם ח!  With these words he suggested to his daughters, “perhaps he might marry one — שֶׁמָּא יִשָּׂא א!
of you,”[89] for “bread” euphemistically refers to a wife, “לֶּחֶם אֲשֶׁר הוּא אוֹכֵל ר ”כִּי אִם ה! תְּ אָמ!  as — כְּמָה דְּא!

84. Re’uel would not have offered his daughters to just 
anyone who provided assistance (Rash Almoshnino).
85. The wording of the verse itself indicates that Re’uel 
was aware of Moshe’s lineage. For while his daughters 
mistook Moshe for “an Egyptian man” (v. 19), he cor-
rected them by referring to him as “the man,” inten-
tionally omitting the word “Egyptian” (Amar N’kei; 
Levush HaOrah).
86. The previous verse also alludes to this miracle, for 
Re’uel’s daughters did not say that Moshe watered “our 
flocks,” but rather “the flocks,” indicating that the wa-
ters overflowed as they rose to greet Moshe, allowing all 
the animals present to drink (see Shemos Rabbah 1:32).
87. Yaakov’s blessing had caused the Nile’s waters to rise 

to greet Pharaoh (Maharik; see Rashi to Bereishis 47:10). 
Re’uel, who was also known as Yisro, knew about this 
miracle, for he had once served as an adviser to Pharaoh 
(Levush HaOrah; see Sotah 11a; Shemos Rabbah 1:9).

The descendants of Yaakov are uniquely qualified 
to bring such blessings, for Hashem assured Yaakov 
(Bereishis 28:14), all the families of the earth shall be 
blessed through you and your offspring (Gur Aryeh).

88. Rash Almoshnino; Ba’er Heitev; Tzeidah LaDerech.

89. Accordingly, the verse is to be read, “call him,” to 
join us for a meal, and as a result, “he shall eat bread,” 
i.e., perhaps he will marry one of you. This explains 
why the verse did not simply say “call him to eat bread” 
חֶם] �.(Yerios Shlomo) [לֶאֱכוֹל ל

בְתֶּן. הִכִּיר בּוֹ שֶׁהוּא מִזּ�רְעוֹ שֶׁל י�עֲקֹב,  ה זֶּה עֲז� מּ� (כ) ל�
יִשָּׂא  שֶׁמָּא  חֶם.  ל� ל  וְיאֹכ� (שם):  לִקְרָאתוֹ  עוֹלִים  יִם  מּ� שֶׁה�
לֶּחֶם אֲשֶׁר הוּא אוֹכֵל"  ר "כִּי אִם ה� תְּ אָמ� ת מִכֶּם, כְּמָה דְּא� ח� א�
שְׁמָעוֹ],  רְגּוּמוֹ °[נ“א: כְּמ� יּוֹאֶל. כְּת� (בראשית לט, ו; שם): (כא) ו�
לְנוּ“ (יהושע  וְדוֹמֶה לוֹ ”הוֹאֶל נָא וְלִין“ (שופטים יט, ו), ”וְלוּ הוֹא�

אָלָה,  לְשׁוֹן  וּמִדְרָשׁוֹ,  לא).  יח,  (בראשית  בֵּר“  לְד� לְתִּי  ”הוֹא� ז),  ז, 
ע לוֹ שֶׁלּאֹ יָזוּז מִמִּדְיָן כִּי אִם בִּרְשׁוּתוֹ (שמות רבה שם לג;  נִשְׁבּ�
הֵם. שֶׁהָיָה מֹשֶׁה  בִּים ה� ר� מִים ה� יּ� יְהִי ב� נדרים סה.): (כג) °[ו�
יִם וְהוּצְרְכוּ יִשְׂרָאֵל לִתְשׁוּעָה,  ת מֶלֶךְ מִצְר� מ� יּ� גָּר בְּמִדְיָן, ו�
יָדוֹ,  ל  וּבָאת תְּשׁוּעָה ע� (להלן ג, א)  וְגוֹ' "  הָיָה רוֹעֶה  "וּמֹשֶׁה 

רש"י
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ל  Gאֶל־רְעוּא ה  בֹ֕אנ� תּ� יח ו� ם:  אֶת־צאֹנ# שְׁקְ  Zּוַי ן  ֔ וַיּ֣וֹשִׁע�
רְן�  ֕ תֹּאמ� ן בֹּ֖א הַיּֽוֹם: יט ו� הַרְתּ] ן וַיֹּ֕אמֶר מַדּ֛וּע� מ0 oאֲבִיה
ה֙  ל� ד� ה  לֹ֤ ם־דּ� וְג� ים  xרֹע ה# ד  wּמִי נוּ  Nהִצִּיל י  מִצְרִ֔ ישׁ  א6
וְאַיּ֑וֹ  יו  Nאֶל־בְּנֹת כ וַיֹּ֥אמֶר  אן:  צֹּֽ אֶת־ה� שְׁקְ  Zּוַי נוּ  ל�֔
ל  וְי֥אֹכ� ל֖וֹ  ן  קִרְא] ישׁ  אִ֔ אֶת־ה� ן  qּעֲז�בְת זֶּה֙  ה  מּ� Dל
ן  וַיִּתּ� ישׁ  xא אֶת־ה� בֶת  qׁש ל� ה  jׁמֹש כא וַיּ֥וֹאֶל  חֶם:  ל#
אֶת־ א  וַיִּקְר+ ן  בֵּ֔ לֶד  תּ� כב ו� ה:  לְמֹש9ׁ בִתּ֖וֹ  ה  אֶת־צִפֹּר+
ה: פ  כְרִיּ# נ� רֶץ  jבְּא הָיִ֔יתִי  ר  גּ� ר  ֔ מ� י א� ם כ6ּ רְשֹׁ֑ גּ@ שְׁמ֖וֹ 
יִם  ֔ מִצְר� לֶךְ  qמ ת֙  ֨מ� וַיּ� ם  הֵ֗ ה� ים  בִּ֜ ר� ה# ים  מִ֨ בַיּ� כג וַיְהִי֩ 

נְהֵן:  ע� ת  י� שְׁקִי  וְא� וּפְרָקִנִּין 
אֲבוּהֵן  רְעוּאֵל  ת  לְו� ה  א� אֲת# יח ו�
א  א דֵין אוֹחִיתֵן לְמֵיתֵי יוֹמ� אֲמַר מ� ו�
ה  א� מִצְר� א  בְר� גּ� א  ר� אֲמ# יט ו� דֵין: 
א  מִדְל� ף  וְא� א  עַיּ� ר� מִיַּד  א  נ� שֵׁיזְב#
אֲמַר  א: כ ו� נ� ת ע� שְׁקִי י� א וְא� נ� א ל# דְל�
ן שְׁבַקְתֵּן  א דְנ� ן הוּא לְמ� תֵיהּ וְא� לִבְנ�
א:  חְמ� ל� וְיֵיכוּל  לֵהּ  ן  קְר� א  בְר� גּ� ת  י�
א  בְר� גּ� עִם  ב  לְמִתּ� מֹשֶׁה  כא וּצְבִי 
לְמֹשֶׁה:  תֵּהּ  בְר� ה  צִפֹּר� ת  י� ב  וִיה�
שְׁמֵהּ  ת  י� א  וּקְר� בַּר  ת  כב וִילֵיד�
ע  אֲר� גֵּרְשֹׁם אֲרֵי אֲמַר דַּיָּר הֲוֵיתִי בּ�
א  סַגִּיאַיּ� א  בְּיוֹמַיּ� ה  הֲו� כג ו� ה:  א� נוּכְר�
יִם  דְמִצְר( א  לְכּ� מ� וּמִית  אִנּוּן  ה�
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and saved them and watered their flocks. 18 They came to Re’uel their father. 

He said, ‘‘How were you so quick to arrive today?’’ 19 They replied, ‘‘An 

Egyptian man rescued us from the herdsmen, and he even drew water for 

us and watered the flocks.’’ 20 He said to his daughters, ‘‘Then where is he? 

Why did you leave the man? Call him and he shall eat bread!’’
21 Moshe agreed to dwell with the man; and he gave his daughter Tzipporah 

to Moshe.
22 She gave birth to a son and he named him Gershom, for he said, ‘‘I have 

been a sojourner in a foreign land.’’
23 And it happened during those many days that the king of Egypt died, 

you find stated (Bereishis 39:6), [Potiphar] left all that he had in Yosef’s custody… except for the bread 
that he would eat, meaning, his wife[90] (Shemos Rabbah 1:32). Accordingly, the connection between this 
invitation and the marriage in the next verse is well understood.

יּוֹאֶל .21 .VAYO’EL” MOSHE TO DWELL WITH THE MAN“ — ו!

Rashi offers two interpretations of the word וַיּוֹאֶל:
רְגּוּמוֹ א :The simple meaning of the verse is as Targum Onkelos renders it — כְּת! �בְר ב עִם ג�  ,וּצְבִי משֶֹׁה לְמִית�
Moshe agreed to dwell with the man.[91] “בֵּר לְתִּי לְד! לְנוּ“ ”הוֹא!  Related — וְדוֹמֶה לוֹ ”הוֹאֶל נָא וְלִין“ ”וְלוּ הוֹא!
words with similar meanings include: please agree [הוֹאֶל] to stay overnight (Shoftim 19:6), and had 
we only consented [ּלְנו לְתִּי] and I desired ,(Yehoshua 7:7) [הוֹא� to speak (Bereishis 18:31).[92] [הוֹא�

 is an expression of taking וַיּוֹאֶל ,According to its Midrashic interpretation, however — וּמִדְרָשׁוֹ לְשׁוֹן אָלָה
an oath.[93] ֹע לוֹ שֶׁלּאֹ יָזוּז מִמִּדְיָן כִּי אִם בִּרְשׁוּתו  Accordingly, Moshe swore to [Re’uel] that he would — נִשְׁבּ!
not leave Midyan without first receiving his permission[94] (Shemos Rabbah 1:33; Nedarim 65a).

בִּים הָהֵם .23-25 יָּמִים הָר! יְהִי ב!  AND IT HAPPENED DURING THOSE MANY DAYS THAT THE — ו!
KING OF EGYPT DIED, AND THE CHILDREN OF ISRAEL GROANED BECAUSE OF THE 

LABOR… GOD HEARD THEIR WAILING, AND GOD REMEMBERED HIS COVENANT.

This description of the Jewish people’s suffering and Hashem’s response appears in the middle of the 
story of Moshe’s life in Midyan, yet seems unrelated to that narrative.[95] Therefore, Rashi explains its 
connection to that which precedes and follows it:
 The flow of these verses should be understood as follows: IT HAPPENED DURING — שֶׁהָיָה משֶֹׁה גָּר בְּמִדְיָן

THOSE MANY DAYS in which Moshe was living in Midyan, יִם“ וְהוּצְרְכוּ יִשְׂרָאֵל לִתְשׁוּעָה יָּמָת מֶלֶךְ מִצְר!  — ”ו!
THAT THE KING OF EGYPT DIED, and the Jewish people consequently needed salvation.[96] וּמשֶֹׁה הָיָה” 
ל יָדוֹ  This sets the stage for the next passage (below, 3:1), MOSHE WAS TENDING — רוֹעֶה וְגוֹ‘ “ וּבָאת תְּשׁוּעָה ע!

90. See Rashi there.
91. According to this interpretation, the root of וַיּוֹאֶל 
is יאל, which connotes desire or willingness (Be’er 
Rechovos).
92. Although the phrase בֵּר לְד� לְתִּי   appears twice in הוֹא�
Bereishis Chapter 18, once in v. 27 and once in v. 31, 
Rashi refers specifically to verse 31, for in his com-
mentary to that verse, Rashi interprets this phrase to 
mean, “I desired to speak.” In Verse 27 however, these 
same words mean, “I have begun to speak,” as is evi-
dent from Rashi’s commentary to Devarim 1:5 (Imrei 
Shefer; Sifsei Chachamim; Gur Aryeh and Mizrachi to 
Bereishis 18:31).
93. The Midrash (Shemos Rabbah 1:33) cites a similar 
usage of this word in the verse (I Samuel 14:24), and 

Shaul adjured (וַיּוֹאֶל) the people. Accordingly, וַיּוֹאֶל is de-
rived from the root אלה (Be’er Rechovos; cf. Gur Aryeh).
94. Moshe’s father-in-law insisted on this oath for he 
exclaimed, “I know that after Lavan gave his daughters 
to your ancestor, Yaakov, he took them and left without 
permission (see Bereishis 31:17-20). Perhaps, if I allow 
you to marry my daughter, you will do the same to me” 
(Shemos Rabbah 1:33).
95. Immediately after these three verses, the Torah 
returns to Midyan, with Moshe tending to his father-in-
law’s sheep (3:1). Although the events recounted in these 
verses are presented in chronological order, the abrupt 
change of subject requires explanation (Be’er Yitzchak).
96. Rashi’s next comment explains the connection be-
tween the king’s “death” and the need for salvation.
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36 / שמות — פרשת שמות  ב / כד — ג / א 

THE FLOCKS OF YISRO, HIS FATHER-IN-LAW… for that narrative culminates with the needed salvation 
occurring through Moshe.[97] ּלָּלו רְשִׁיּוֹת ה!  It is for this reason that these passages — לְכָךְ נִסְמְכוּ פּ!
follow each other.

 � יִם מִצְר! מֶלֶךְ  יָּמָת   THAT THE KING OF EGYPT DIED, AND THE CHILDREN OF ISRAEL — ו!
GROANED BECAUSE OF THE LABOR.

Since this wicked king had brought so much suffering upon the Jewish people, we would have ex-
pected them to rejoice at his passing. Why, then, did they groan? Rashi explains:
ע  The Torah does not mean that Pharaoh literally died, but rather, that he was stricken with — נִצְטָר!
the skin affliction tzaraas, which Scripture considers equivalent to death.[98] וְהָיָה שׁוֹחֵט תִּינוֹקוֹת יִשְׂרָאֵל 
 This explains why the Jewish people groaned, for in attempt to cure his malady, [Pharaoh] — וְרוֹחֵץ בְּדָמָם
would slaughter Jewish babies and bathe in their blood[99] (Targum Yonasan; Shemos Rabbah 
1:34).

אֲקָתָם .24 ”.GOD HEARD “NAAKASAM — נ!
Rashi clarifies the meaning of this unusual term:

עֲקָתָם  and likewise, we find a related word — וְכֵן ”מֵעִיר מְתִים יִנְאָקוּ“ ”,It means “their wailing — צ!

97. For while Moshe was tending the flocks, Hashem 
called to him from the Burning Bush and appointed 
him to take the Jewish people out of Egypt. Throughout 
the remainder of the Torah, Moshe’s narrative and that 
of the Jewish people are intertwined and inseparable 
(Be’er Yitzchak).
98. For when Miriam was afflicted with tzaraas, 
Aharon beseeched Moshe to pray on her behalf and 

exclaimed (Bamidbar 12:12), “Please let her not be like 
a dead person” (Shemos Rabbah 1:34; Nedarim 64b). 
See similarly, Rashi to Bamidbar 12:12. [See also Rashi 
to 4:19 below, with note 51.]
99. Pharaoh’s necromancers advised him that his tzara-
as could only be cured by slaughtering 150 Jewish in-
fants each morning, and another 150 each evening, and 
bathing in their blood (Shemos Rabbah). See Insight.

יִם.  מִצְר� מֶלֶךְ  ת  מ� יּ� ו� לָּלוּ]:  ה� רְשִׁיּוֹת  פּ� נִסְמְכוּ  לְכָךְ 
(תרגום  בְּדָמָם  וְרוֹחֵץ  יִשְׂרָאֵל  תִּינוֹקוֹת  שׁוֹחֵט  וְהָיָה  ע,  נִצְטָר�
וְכֵן  עֲקָתָם,  צ� ם.  ת� אֲק� נ� (כד)  לד):  שם  רבה  שמות  יונתן; 
אֶת  בְּרִיתוֹ  אֶת  יב):  כד,  (איוב  יִנְאָקוּ"  מְתִים  "מֵעִיר 

ן  נָת� אֱלהִֹים.  ע  יֵּד� ו� (כה)  בְרָהָם:  א� עִם  ם.  ה� בְר� א�
ר.  מִּדְבּ� ר ה� ח� עֲלֵיהֶם לֵב וְלאֹ הֶעֱלִים עֵינָיו °מֵהֶם: (א) א�
רבה  (שמות  אֲחֵרִים  בִּשְׂדוֹת  יִרְעוּ  שֶׁלּאֹ  גֶּזֶל  ה� מִן  חֵק  לְהִתְר�

ב, ג): 

רש"י
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מִן  אֵל  יִשְׂר� בְנֵי  חוּ  וְאִתְאֲנ#
עֲלֵיהוֹן  קְשֵׁי  ה  הֲו� דּ� א  נ� לְח� פּ�
ם  ת קְבֶלְתְּהוֹן לִקְד� יקוּ וּסְלֵיק� וּזְע0
ם יְי�  יע� קֳד� א: כד וּשְׁמ0 נ� לְח� יְי� מִן פּ�
מֵהּ  ת קְי� ת קְבֶלְתְּהוֹן וּדְכִיר יְי� י� י�
ם דְּעִם יִצְחָק וּדְעִם  ה� בְר� דְּעִם א�
א  ם יְי� שִׁעְבּוּד� עֲקֹב: כה וּגְלֵי קֳד� י�
בְּמֵימְרֵהּ  אֲמַר  ו� אֵל  יִשְׂר� דִבְנֵי 
עֵי  ה ר� לְמִפְרַקְהוֹן יְיָ: א וּמשֶֹׁה הֲו�
א)  א לִמַדְבְּר� עֲי� אֲתַר שְׁפַר ר� א (נ“א: ל� א דְמַדְבְּר� עֲי� תַר שְׁפַר ר� א בּ� נ� ת ע� בַּר י� ן וְד� א דְמִדְי� בּ� א דְּיִתְרוֹ חֲמֽוּהִי ר� נ� ת ע� י�

 

ם  vת ל שַׁוְע� ע� תּ~ קוּ ו� ה וַיִּזְע� Nעֲבֹד ל מִן־ה# א� י־יִשְׂר� נְח֧וּ בְנ@ וַיֵּא#
אֶת־ ים  אֱלהֹ� ע  כד וַיִּשְׁמ[ ה:  עֲבדֹ# מִן־ה# ים  אֱלהֹ� אֶל־ה#
אֶת־ ם  Nה בְר� אֶת־א� אֶת־בְּרִית֔וֹ  אֱלהִֹים֙  ר  וַיִּזְכֹּ֤ ם  ת� אֲק� נ(
ל  yא יִשְׂר� י  אֶת־בְּנ� ים  אֱלהֹ� רְא  כה וַיּ� עֲקֽבֹ:  וְאֶת־י( ק  יִצְח+
אן  ה אֶת־צֹ֛ ה רֹע= ה הָי+ ים: ס רביעי [ג] א וּמֹשֶׁ֗ ע אֱלה0ֹ ד� Gּוַי
ר  ֔ מִּדְבּ� ר ה� wח צּאֹן֙ א� ן וַיִּנְה̂ג אֶת־ה� sן מִדְי יִתְר֥וֹ חֹֽתְנ֖וֹ כֹּה�

♠ The Children or the Labor? Why does the verse say, the Children of Israel groaned because of the labor 
ה) עֲבדֹ� -when it was not their labor, but rather, the fate of their children, that was the cause for their groan ,(ה�

ing? One possible solution is that, here, the word ה עֲבדֹ�  ,does not mean labor, but should rather be translated ה�
“the service,” for they groaned when the blood of their murdered children was used in “service” of the king 
(Kitzur Mizrachi). Alternatively, the word ה עֲבדֹ� -refers to an idolatrous service, for this strange and cruel “rem ה�
edy” was not intended as a medicinal intervention, but was performed ritualistically to gain favor from the 
gods, in hopes that they would provide healing. When the Jewish people became aware of this cruel, sadistic 
“service,” they groaned bitterly (Levush HaOrah).

♬♫
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and the Children of Israel groaned because of the labor, and they cried 

out. Their outcry because of the labor ascended to God. 24 God heard 

their wailing, and God remembered His covenant with Avraham, 

with Yitzchak, and with Yaakov. 25 God saw the Children of Israel; 

and God knew.
1 Moshe was tending the flocks of Yisro, his father-in-law, the 

minister of Midyan; he led the flocks far into the Wilderness, 

3

with this meaning in the verse (Iyov 24:12), from the city, people wail (ּיִנְאָקו) and the soul of the slain 
cries out.[100]

 � בְרָהָם  ,GOD REMEMBERED HIS COVENANT “ES” AVRAHAM, “ES” YITZCHAK — אֶת בְּרִיתוֹ אֶת א!
AND “ES” YAAKOV.

Often the word אֶת has no translatable meaning.[101] Accordingly, this verse could be translated, “God 
remembered His covenant, Avraham, Yitzchak, and Yaakov.” But then, it is entirely unclear what cov-
enant He remembered.[102] Therefore, Rashi interprets the verse as follows:
בְרָהָם א!  It means, GOD REMEMBERED HIS COVENANT that He had made WITH AVRAHAM,[103] WITH — עִם 

YITZCHAK AND WITH YAAKOV. [104]

ע אֱלהִֹים .25 יֵּד! .GOD SAW THE CHILDREN OF ISRAEL; AND GOD KNEW — ו!
This seems to mean that Hashem became aware of something which He had not previously 

known, but that is impossible, for Hashem knows everything![105] Rashi therefore interprets this phrase 
differently:
מֵהֶם עֵינָיו  הֶעֱלִים  וְלאֹ  לֵב  עֲלֵיהֶם  ן   It means that Hashem directed His attention to [the Jewish — נָת!
people] and no longer averted His gaze from them.[106]

3.
מִּדְבָּר .1 ר ה! ח! .HE LED THE FLOCKS FAR INTO THE WILDERNESS — א!

Why did Moshe lead them far into the Wilderness — was there no closer pasture? Rashi ex-
plains:
גֶּזֶל שֶׁלּאֹ יִרְעוּ בִּשְׂדוֹת אֲחֵרִים חֵק מִן ה!  Moshe did so in order to distance himself from theft, so that — לְהִתְר!
[the flocks] would not graze in the fields of others. Deep into the Wilderness, they would only find 
unowned pasture (Shemos Rabbah 2:3).

100. In addition to clarifying the meaning of ם �ת �אֲק  this ,נ�
verse also supports Rashi’s previous comment about 
Pharaoh slaughtering Jewish children. For just as the 
wailing in this verse is associated with the soul of the 
slain, so too in our verse, the Jewish people wailed 
for the murdered children (Maskil LeDavid; Minchas 
Yehudah).
101. In such cases, it merely designates whatever word 
it precedes as a direct object of the verb.
102. Nachalas Yaakov; Be’er BaSadeh.
103. The word אֶת sometimes means with; see for ex-
ample, above 1:1.

104. Hashem had made a covenant with each of the 
Patriarchs, promising to give them Eretz Yisrael (see 
Rashi to 6:4 below). He was now preparing to fulfill 
that promise by taking their descendants out of Egypt 
and bringing them to the Promised Land (Rashbam).

105. Rash Almoshnino; Be’er Mayim Chaim; Devek Tov.

106. Until now, by allowing the Egyptians to mistreat 
the Jewish people, Hashem had acted as if He were 
unaware of their plight. Now, however, He stopped 
concealing His knowledge, and openly turned His 
attention toward them and attended to their needs 
(Ramban).

THE ELUCIDATED RASHI

 

Gur Aryeh, however, suggests that the verse should be read according to its plain meaning — their groan-
ing was not only for their children, but also on account of the intense physical labor they endured. The verse 
mentions this, for if they had cried out only for their children, Hashem would have responded by ending the 
decree against the children, but allowed their servitude to continue. Thus, it was their groans about this horrific 
decree, together with the groans of slavery, that precipitated the redemption.

♬♫
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 � ר הָאֱלהִֹים .HE ARRIVED AT THE MOUNTAIN OF GOD, AT CHOREIV — אֶל ה!

Why is Choreiv called “the Mountain of God”? Rashi explains: 
ל שֵׁם הֶעָתִיד  The Torah’s use of this title is based on the future. Choreiv, another name for Mount — ע!
Sinai, is called “the Mountain of God,” because it was there that the Jewish people would, in the near 
future, accept Hashem as their God by accepting His Torah.[1] Thus, our verse means that Moshe arrived 
at the mountain that would later serve as “the Mountain of God” (Sifrei, Devarim §22).

ת אֵשׁ .2 בּ! .BELABAS” FIRE“ — בְּל!

What does the term ׁת אֵש בּ� :mean? Rashi explains בְּל�
לְהֶבֶת אֵשׁ  ,Although this is its meaning — לִבּוֹ שֶׁל אֵשׁ .It means in the flame of a fire (Onkelos) — בְּשׁ!
the literal translation is in the “heart” of a fire, “יִם שָּׁמ!  and the term “heart” is used here — כְּמוֹ ”לֵב ה!
in a way that is similar to the expression (Devarim 4:11), the “heart” of the heavens, which means “the 
center of the heavens,” “בְּלֵב הָאֵלָה” — and (II Shmuel 18:14), at the “heart” of the elm tree, which 
means “at the center of the elm tree.”[2]

The word לֵב (heart) does not contain the letter tav, nor is this letter generally added to it as a pos-
sessive suffix. Seemingly then, the word ת בּ�  Rashi .לֵב which does end with a tav, cannot be a form of ,בְּל�
addresses this difficulty:
תָּי“ו ל ה! הּ ע! ל תִּתְמ! ת Do not wonder about the letter tav at the end of the word — וְא! בּ� יּוֹצֵא ,בְּל�  שֶׁיֵּשׁ לָנוּ כּ!
 ,in the verse (Yechezkel 16:30) ,לֵב for we find a similar example of this letter added to the word — בוֹ
תֵךְ] How ruined is your heart — “מָה אֲמֻלָה לִבָּתֵךְ“ �[3].[לִבּ

 � סְּנֶה .FROM AMID THE THORNBUSH — מִתּוֹךְ ה!

Why did Hashem reveal himself specifically from amid a thornbush? Rashi explains:
אָנֹכִי בְצָרָה“ חֵר מִשּׁוּם ”עִמּוֹ   Hashem revealed Himself to Moshe from inside a bush whose — וְלאֹ אִילָן א!

1. Shemos Rabbah 2:4.
2. The flame is described as the “heart of a fire,” because 
it is its central and primary portion, just as the heart is 
the central and primary organ in the body (Gur Aryeh). 
[See Sifsei Yesheinim Appendix for another reading 
and approach.]
3. When a noun ending in the letter hei is conjugated 

in the possessive form, the final letter is replaced 
with a tav. For other nouns, however, this suffix is not 
used. Although לֵב does not end with a hei, its feminine 
form, ה � is לֵב does. Thus, in both verses, the word ,לִבּ
conjugated in a feminine possessive form — ת בּ�  and ל�
תֵךְ �-Sefer Zikaron; Be’er Rechovos, citing Sefer Ha) לִבּ
Shorashim).

דברים  (ספרי  הֶעָתִיד  שֵׁם  ל  ע� אֱלהִֹים.  ה� ר  ה� אֶל 
שֶׁל  °לִבּוֹ  (אונקלוס),  אֵשׁ  לְהֶבֶת  בְּשׁ� אֵשׁ.  ת  בּ� בְּל� (ב)  כב): 
יא),  ד,  (דברים  יִם“  שָּׁמ� ה� ”לֵב  כְּמוֹ  ה),  שם  רבה  (שמות  אֵשׁ 
תָּי“ו,  ה� ל  ע� הּ  תִּתְמ� ל  וְא� יד).  יח,  (שמואל־ב  הָאֵלָה“  ”בְּלֵב 
ל):  טז,  (יחזקאל  לִבָּתֵךְ“  אֲמֻלָה  ”מָה  בוֹ,  יּוֹצֵא  כּ� לָנוּ  שֶׁיֵּשׁ 

בְצָרָה"  אָנֹכִי  חֵר מִשּׁוּם "עִמּוֹ  אִילָן א� סְּנֶה. וְלאֹ  מִתּוֹךְ ה�
נֶאֱכָל  ל.  אֻכּ� יד):  תנחומא  שם;  רבה  שמות  טו;  צא,  (תהלים 
מִשָּׁם“  ח  לֻקּ� ”אֲשֶׁר  ג),  כא,  (דברים  בָּהּ"  ד  עֻבּ� "לאֹ  כְּמוֹ 
מִכָּאן  אָסוּרָה  א.  נּ� ה  סֻר� א� (ג)  כג):  ג,  (בראשית 

לְהִתְקָרֵב שָׁם: 

רש"י
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ךְ  ֨ לְא� מ� א  ֠ יֵּר� ב וַ֠ ה:  ב� חֹר@ ים  אֱלהֹ� ה# ר  אֶל־ה[ ב֛אֹ  וַיּ�
֗רְא  וַיּ� ה  oהַסְּנ מִתּ֣וֹךְ  שׁ  Gת־א בּ� בְּל� יו  vאֵל יהו֥ה 
ל:  אֻכּ# נּוּ  אֵינ] ה  jוְהַסְּנ שׁ  אֵ֔ בּ� ר  בֹּע� הַסְּנֶה֙  ה  gּוְהִנ
ה  מַּרְא] אֶת־ה� ה  וְאֶרְאֶ֔ א  mּה־נ ר� �ס א� ה  מֹשֶׁ֔ ג וַיֹּ֣אמֶר 

רְא  ד וַיּ� ה:  הַסְּנ9 ר  א־יִבְע[ לֹֽ מַדּ֖וּע�  ה  oּז ה� הַגָּד֖לֹ 
ים  אֱלהִֹ֜ יו  אֵל�֨ א֩  וַיִּקְר� לִרְא֑וֹת  ר  mס י  כ6ּ יהו֖ה 
נִי:  הִנּ@ וַיֹּ֥אמֶר  ה  jׁמֹש ה  מֹשׁ] וַיֹּ֛אמֶר  ה  הַסְּנֶ֗ מִתּ֣וֹךְ 

א  א דְּאִתְגְּלִי עֲלֽוֹהִי יְקָר� א לְטוּר� אֲת� ו�
דַיי�  א  לְאֲכ� מ� ב וְאִתְגְּלִי  לְחוֹרֵב:  דַיי� 
א  נ� אַסּ� מִגּוֹ  א  ת� אֶשּׁ� לְהוֹבִית  בְּשׁ� לֵהּ 
א  ת� בְּאֶשּׁ� עַר  בּ� א  נ� אַסּ� א  וְה� א  חֲז� ו�
אֲמַר  ג ו� מִתְאֲכִיל:  לֵיתֽוֹהִי  א  נ� וְאַסּ�
א  נ� חֶזְו� ת  י� וְאֶחֱזֵי  ן  כְע� אֶתְפְּנֵי  מֹשֶׁה 
מִתּוֹקַד  א  ל� דֵין  א  מ� הָדֵין  א  בּ� ר�
אִתְפְּנִי  אֲרֵי  יְי�  א  חֲז� ד ו� א:  נ� אַסּ�
א  נ� אַסּ� מִגּוֹ  יְי�  לֵהּ  א  וּקְר� לְמֶחֱזֵי 
א:  אֲנ� א  ה� אֲמַר  ו� מֹשֶׁה  מֹשֶׁה  אֲמַר  ו�
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39 / SHEMOS/EXODUS — PARASHAS SHEMOS  3 / 2-4 

and he arrived at the Mountain of God, at Choreiv. 2 An angel of Hashem 

appeared to him in a flame of fire from amid the thornbush. He saw and 

behold! the thornbush was burning in the fire but the thornbush was not 

being consumed. 3 Moshe said, ‘‘I will turn aside now and see this great 

sight — why is the thornbush not burning?’’

 4 Hashem saw that he turned aside to see; and God called out to him from 

amid the thornbush and said, ‘‘Moshe, Moshe,’’ and he replied, ‘‘Here I am!’’ 

thorns inflict pain, rather than another type of tree, in order to demonstrate that He shared in Israel’s 
pain, as it says (Tehillim 91:15) that Hashem declares, I am with him in distress[4] (Shemos Rabbah 
2:5; Tanchuma §14).

 � ”.BUT THE THORNBUSH WAS NOT “UKAL — אֻכָּל

One might interpret this word as an adjective meaning, burned, or consumed. Rashi clarifies that it 
is a verb:[5]

ד בָּהּ“ The thornbush was not being consumed.[6] — נֶאֱכָל  This verb form is similar to — כְּמוֹ ”לאֹ עֻבּ!
that of the word עֻבַּד in the verse (Devarim 21:3), which had not been worked [עֻבַּד], “ח מִשָּׁם  “אֲשֶׁר לֻקּ!
— and the word ח ח] in the verse (Bereishis 3:23), from where he had been taken לֻקּ� [7].[לֻקּ�

.I WILL TURN ASIDE NOW AND SEE THIS GREAT SIGHT — אָסֻרָה נָּא .3

Why would Moshe turn aside to see? Does turning aside not make seeing more difficult?[8] Rashi 
clarifies:
לְהִתְקָרֵב שָׁם  Moshe meant: I will turn aside from here, where I am now, so as to go — אָסוּרָה מִכָּאן 
closer to there, the place of the Burning Bush, and see it more clearly.[9]

4. Mizrachi; Tosafos HaShalem. Additionally, the 
choice of a lowly thornbush, as opposed to a tall, impos-
ing tree, displayed empathy with the Jewish people’s 
lowly status in Egypt (see Be’er Yitzchak). See first 
Insight.

5. Meisiach Ilmim; Leket Bahir.

6. Thus, the verse does not mean that the bush was not 
yet totally consumed, but rather that it was not being 
consumed at all (Leket Bahir).

7. Just as these words convey an action, rather than a 
description, so should ל � .be understood as an action אֻכּ
However, unlike עֻבַּד and ח  — which are past tense ,לֻקּ�
been worked, been taken — the word ל � in our verse אֻכּ
is present tense and means, being consumed (Mizrachi; 
Gur Aryeh; cf. Sefer Zikaron).

8. Devek Tov.

9. For a similar usage of the word ה � see Shoftim 4:18 ,סוּר
(Mizrachi). See second Insight.

THE ELUCIDATED RASHI

 

♠ “I Am With Him in Distress” Obviously, this does not mean that Hashem actually suffers, for He is per-
fect and unchanging. Rather, on a simple level it means that Hashem empathizes with the plight of one 

who is suffering. As it also says (Yeshayah 63:9), ם הוֹשִׁיע� יו  נ� פּ� ךְ  לְא� וּמ� ר  צ� לוֹ  ם  ת� ר� צ� ל   In all their troubles, He ,בְּכ�
was troubled, so an angel from before Him saved them (see Radak, Ibn Ezra, and Malbim there; Shemos 
Rabbah ibid.). Maharal explains, however, that the concept of Hashem being “with” His people in distress has 
a deeper meaning. Hashem’s majesty and dominion, as perceived in this world, are inextricably linked with 
the status of His chosen people. When the Jewish people are downtrodden, people have less recognition 
of Hashem’s Kingship. Accordingly, Hashem is “with” them in their suffering, for while He Himself is unaf-
fected, the perception of His majesty is diminished by their plight (Gur Aryeh; see further, Nefesh HaChaim 
2:11).

♠ Turning Aside to Come Closer Approaching the Burning Bush was Moshe’s primary intention, while turn-
ing aside from his previous location was only an incidental step toward that goal. Why, then, does the verse 

stress that Moshe said, “I will turn aside”? Divrei David explains that our verse is not merely discussing Moshe’s 
physical movement, but rather his desire to “come closer” to holiness. Accordingly, Moshe had to first “turn 
aside” from his previous state, for any increase in holiness must be preceded by removing from one’s mind 
any attitudes or preconceptions that are not aligned with the sanctity he wishes to achieve. Accordingly, turn-
ing aside was no incidental matter, but rather a fundamental step on Moshe’s spiritual journey, which is in-
structive for all who seek to “come closer” (see, similarly, Alshich).

♬♫
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40 / שמות — פרשת שמות  ג / ה־יא 

ל .5 .SHAL” YOUR SHOES“ — שׁ!

Rashi explains what the uncommon word ל :means שׁ�
 .It means slip off and remove. Hashem was commanding Moshe to remove his shoes — שְׁלוֹף וְהוֹצֵא
רְזֶל“ בּ! ל ה! ל This word — כְּמוֹ ”וְנָשׁ! ל is similar to the word שׁ� שׁ� � in the phrase (Devarim 19:5), and the iron וְנ
shall dislodge [ל שׁ� �ל זֵיתֶךָ“ from the wood,[10] [וְנ ל and to the word — ”כִּי יִשּׁ!  in the phrase (Devarim יִשּׁ�
28:40), for your olive trees will shed [ל  These words all share the same root and have similar [11].[יִשּׁ�
meanings of removing or dislodging.

 � ת קֹדֶשׁ הוּא דְמ! .FOR THE PLACE UPON WHICH YOU STAND — IT IS HOLY GROUND — א!

The word ת  ?(it) הוּא ,is feminine; why then does the Torah use the masculine pronoun (ground) אַדְמ�
Rashi explains:
מָּקוֹם מָּקוֹם“ refers to the masculine word הוּא The pronoun — ה!  that appears earlier in the (the place) ”ה!
verse (not to the word ת .Accordingly, the verse is to be read: it — the place — is holy ground .(אַדְמ�

כְאֹבָיו .7 עְתִּי אֶת מ! .FOR I HAVE KNOWN ITS SUFFERINGS — כִּי יָד!

Obviously, Hashem knows everything. What, then, is the meaning of “I have known,” in this verse? 
Rashi explains:

10. This refers to a man who was chopping wood and 
killed someone unintentionally when the iron of his 

axe dislodged from the wood (see Rashi there).
11. I.e., they will drop their fruit (Rashi to the verse).

ה),  יט,  (דברים  רְזֶל"  בּ� ה� ל  "וְנָשׁ� כְּמוֹ  וְהוֹצֵא,  שְׁלוֹף  ל.  (ה) שׁ�
מָּקוֹם:  ת קֹדֶשׁ הוּא. ה� דְמ� ל זֵיתֶךָ“ (דברים כח, מ): א� ”כִּי יִשּׁ�
ע אֱלהִֹים" (לעיל  יֵּד� יו. כְּמוֹ "ו� כְאֹב� עְתִּי אֶת מ� ד� (ז) °כִּי י�
כְאוֹבָיו,  ת אֶת מ� ע� מְתִּי לֵב לְהִתְבּוֹנֵן וְלָד� ר, כִּי שׂ� ב, כה). כְּלוֹמ�

עֲקָתָם:  מִצּ� י  אָזְנ� אֶת  אֶאֱטוֹם  וְלאֹ  י  עֵינ� מְתִּי  הֶעֱל� וְלאֹ 
ה  ר מ� רְעֹה. וְאִם תֹּאמ� חֲך� אֶל פּ� ה וְאֶשְׁל� ה לְכ� תּ� (י) וְע�
מִשָּׁם:  וְתוֹצִיאֵם  דְּבָרֶיךָ  יוֹעִילוּ  מִּי,  ע� אֶת  וְהוֹצֵא  תּוֹעִיל, 

מְּלָכִים:  בֵּר עִם ה� נֹכִי. מָה אֲנִי חָשׁוּב לְד� (יא) מִי א�

רש"י
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יך�  גְלֶ֔ ר� ל  wמֵע  ֙ יך� לֶ֨ ל־נְע� ם שׁ� הֲלֹ֑ ב  wל־תִּקְר ה וַיּ֖אֹמֶר א�

ת־קֹ֖דֶשׁ  אַדְמ� יו  ל�֔ ע� ד  עוֹמ� ה֙  תּ� א� ר  אֲשׁ_ מָּק֗וֹם  ה� י  כ6ּ
ם  vה בְר� א� י  אֱלהֹ� יך�  בִ֔ א� י  אֱלהֹ� נֹכִי֙  א# ו וַיֹּ֗אמֶר  הֽוּא: 
י  כ6ּ ֔יו  נ� פּ� מֹשֶׁה֙  ר  gּסְת וַיּ� עֲק֑בֹ  י( י  אלהֹ� ו@ ק  Nיִצְח י  אֱלהֹ;
ה  אֹ֥ ר� יהו֔ה  ז וַיּ֣אֹמֶר  ים:  אֱלה0ֹ אֶל־ה# יט  בּ� ה� מ@ א  יָרֵ֔
ם  Dת עֲק� יִם וְאֶת־צ( ר בְּמִצְר� qׁי אֲש מּ� י ע� יתִי אֶת־עֳנ% uא ר�
יו:  כְאֹב# אֶת־מ� עְתִּי  Zיָד י  כּ% יו  ֔ גְשׂ� נֹֽ י  מִפְּנ� עְתִּי֙  ֨ מ� שׁ�
רֶץ  mא עֲלתֹוֹ֘ מִן־ה� יִם וּלְה( ֗ ד מִצְר� wּצִּיל֣וֹ | מִי ד לְה� אֵרֵ֞ ח ו#
ב  Nל ת ח� רֶץ ז�ב[ ה אֶל־א= ֔ ב� ה֙ וּרְח� רֶץ טוֹב� הִוא֒ אֶל־א_ ה�
פְּרִזִּ֔י  וְה� אֱמרִֹי֙  י וְה# חִתִּ֔ wוְה עֲנִי֙  כְּנ( שׁ אֶל־מְק֤וֹם ה� וּדְב�
ל  Gא י־יִשְׂר� בְּנ@ ת  עֲק[ צ( ה  הִנּ� ה  ֕ תּ� ט וְע� י:  וְהַיְבוּס0 י  חִוּ� וְה(
יִם  Zמִצְר ר  אֲשׁ] ץ  ח� לּ�֔ אֶת־ה� יתִי֙  אִ֨ ם־ר� וְג� י  אֵל� ה  א� mּב
אֶל־פַּרְעֹ֑ה  חֲךָ֖  וְאֶשְׁל# ה  ֔ לְכ� ה  mּת י וְע� ם:  אֹת# ים  חֲצ% לֹֽ
יא וַיֹּ֤אמֶר  יִם:  מִמִּצְר# ל  Gא י־יִשְׂר� בְנ@ י  מּ% אֶת־ע� א  וְהוֹצ�
אֶל־פַּרְעֹ֑ה  ךְ  Gאֵל י  כּ% נֹ֔כִי  א� י  מ6 ים  אֱלהִֹ֔ mאֶל־ה מֹשֶׁה֙ 

שְׁרִי  א  לְכ� לְה� ב  תִקְר� א  ל� אֲמַר  ה ו�
דִּי  א  תְר� א� אֲרֵי  רִגְלָיךְ  ל  מֵע� סֵינָיךְ 
הוּא:  קַדִּישׁ  אֲתַר  עֲלֽוֹהִי  אֵים  ק� תְּ  א�
הֵהּ  אֱל� אֲבוּךְ  דּ� הֵהּ  אֱל� א  אֲנ� אֲמַר  ו ו�
הֵהּ  וֵאל� דְּיִצְחָק  הֵהּ  אֱל� ם  ה� בְר� דְּא�
פּֽוֹהִי אֲרֵי  שִׁנּוּן משֶֹׁה לְא� עֲקֹב וּכְב� דְּי�
דַיי�  א  יְקָר� בְּזִיו  א  ל� כּ� מִלְּאִסְתּ� חֵל  ד�
יְי�  אֲמַר  ז ו� דַייָ):  א  יְקָר� בְּצֵית  (נ“א: 
מִּי דִּי  ת שִׁעְבּוּד ע� מַי י� א גְלֵי קֳד� מִגְל�
מַי  יע� קֳד� ת קְבֶלְתְּהוֹן שְׁמ0 יִם וְי� בְמִצְר#
מַי  קֳד� גְלֵי  אֲרֵי  פְלְחֵיהוֹן  מ� ם  קֳד� מִן 
לְשֵׁיז�בוּתְהוֹן  יתִי  ח וְאִתְגְּל@ כֵּיבֵיהוֹן: 
מִן  וּלְאַסָּקוּתְהוֹן  אֵי  דְמִצְר� א  מִיד�
א  תְי� וּפ� א  ב� ט� ע  אֲר� ל� הִיא  ה� א  אַרְע�
אֲתַר  ל� שׁ  וּדְב� ב  חֲל� א  בְד� ע� א  לְאַרְע�
אֵי  וּפְרִזּ� אֵי  וֶאֱמוֹר� אֵי  וְחִתּ� אֵי  עֲנ� כְּנ�
ת  קְבֵיל� א  ה� ן  ט וּכְע� אֵי:  וִיבוּס� אֵי  וְחִוּ�
גְּלֵי  ף  וְא� מָי  קֳד� ת  לּ� ע� אֵל  יִשְׂר� בְּנֵי 
דִּי  א)  דּוֹחֲק� ת  י� (נ“א:  א  דּוֹחֲק� מַי  קֳד�
א  אִית� ן  י וּכְע� לְהוֹן:  חֲקִין  דּ� אֵי  מִצְר�
מִּי  ת ע� פֵּיק י� ת פַּרְעֹה וְא� ךְ לְו� וְאֶשְׁלְחִנּ�
אֲמַר מֹשֶׁה  יִם: יא ו� אֵל מִמִּצְר# בְנֵי יִשְׂר�
ת פַּרְעֹה  א אֲרֵי אֵיזֵיל לְו� ן אֲנ� ם יְי� מ� קֳד�
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41 / SHEMOS/EXODUS — PARASHAS SHEMOS  3 / 5-11 

5 He said, ‘‘Do not come closer to here, remove your shoes from your feet, for 

the place upon which you stand — it is holy ground.’’
6 And He said, ‘‘I am the God of your father, the God of Avraham, the God 

of Yitzchak, and the God of Yaakov.’’ Moshe hid his face, for he was afraid 

to gaze toward God.
7 Hashem said, ‘‘I have indeed seen the affliction of My people that is in 

Egypt and I have heard its outcry because of its taskmasters, for I have 

known its sufferings. 8 I have descended to rescue it from the hand of Egypt 

and to bring it up from that land to a good and spacious land, to a land 

which flows with milk and honey, to the place of the Canaanite, the Chittite, 

the Emorite, the Perizzite, the Chivvite, and the Yevusite. 9 And now, behold! 

the outcry of the Children of Israel has come to Me, and I have also seen the 

oppression with which the Egyptians oppress them. 10 And now, go, and 

I shall send you to Pharaoh, and you will take My people, the Children of 

Israel, out of Egypt.’’
11 Moshe replied to God, ‘‘Who am I that I should go to Pharaoh, 

אֱלהִֹים“ ע  יֵּד! ”ו!  The meaning of this verse is similar to that of the verse above (2:25), God saw — כְּמוֹ 
the Children of Israel; and God knew, i.e., He directed His attention to them and did not ignore 
them.[12] כְאוֹבָיו ת אֶת מ! ע! מְתִּי לֵב לְהִתְבּוֹנֵן וְלָד! ר, כִּי שׂ!  Similarly here, Hashem means to say, “for — כְּלוֹמ!
I have directed My attention to understand and know their pain, י וְלאֹ אֶאֱטוֹם אֶת מְתִּי עֵינ!  וְלאֹ הֶעֱל!
עֲקָתָם מִצּ! י   and I have not hidden my eyes from their suffering, nor will I block my ears to — אָזְנ!
their cry.”

רְעֹה .10 תָּה לְכָה וְאֶשְׁלָחֲךָ אֶל פּ!  AND NOW, GO, AND I SHALL SEND YOU TO PHARAOH, AND — וְע!
YOU WILL TAKE MY PEOPLE, THE CHILDREN OF ISRAEL, OUT OF EGYPT.

Since Hashem’s purpose in sending Moshe was for him to take the people out of Egypt, the verse 
should seemingly have said, “I shall send you to Pharaoh to take My people out.’’ Why does it say, “I shall 
send you to Pharaoh, “and you will” take My people… out of Egypt? Rashi explains that this verse is to 
be understood as two separate statements:
ה תּוֹעִיל ר מ!  Hashem said, GO, AND I SHALL SEND YOU TO PHARAOH to demand that he release the — וְאִם תֹּאמ!
Jewish people. And if you ask what [this mission] will accomplish, as Pharaoh surely will not agree, 
מִּי“  יוֹעִילוּ דְּבָרֶיךָ וְתוֹצִיאֵם ,the answer is that YOU WILL TAKE MY PEOPLE… OUT OF EGYPT — ”וְהוֹצֵא אֶת ע!
i.e., your words will be effective, and you will successfully take them out from there![13] — מִשָּׁם

אָנֹכִי .11  WHO AM I THAT I SHOULD GO TO PHARAOH, AND THAT I SHOULD TAKE THE — מִי 
CHILDREN OF ISRAEL OUT OF EGYPT?

Rashi explains the meaning of this expression in the context of the verse:
מְּלָכִים בֵּר עִם ה!  It means, “of what significance am I that I should be able to speak with — מָה אֲנִי חָשׁוּב לְד!
kings?”[14] Lacking prestige or status, Moshe was concerned that Pharaoh would ignore his request, or 
even harm him.[15]

12. See Rashi there.
13. Had Hashem said, “I shall send you to Pharaoh to 
take my people… out of Egypt” this would have only 
conveyed the purpose of the mission, but not its out-
come. Rather, He informed Moshe, “I shall send you to 
Pharaoh, and you will take my people… out of Egypt,” 
assuring him of the mission’s success (Gur Aryeh).
14. A similar usage of the word מִי appears in II Shmuel 

7:18 (Tzeidah LaDerech; see also I Shmuel 18:18).

15. Levush HaOrah (next verse). Alternatively, Moshe 
was concerned that he would be denied entrance to 
Pharaoh’s palace; if he entered without permission, he 
would certainly be killed (Be’er BaSadeh).

Although Hashem had already assured Moshe (v. 
10), “You will take my people… out of Egypt,” Moshe 
was concerned that he might sin and consequently 
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42 / שמות — פרשת שמות  ג / יב 

 �  WHO AM I THAT I SHOULD GO TO PHARAOH, AND THAT I SHOULD — וְכִי אוֹצִיא אֶת בְּנֵי יִשְׂרָאֵל
TAKE THE CHILDREN OF ISRAEL OUT OF EGYPT?

If Moshe meant that he was personally unqualified to take the Jewish people out of Egypt, he should 
have said, “Who am I that I should go to Pharaoh, and who am I that I should take the Children of 
Israel out of Egypt?” Since Moshe does not repeat the phrase, “who am I,” it is evident that he meant 
something else. Rashi explains:
ף אִם חָשׁוּב אֲנִי  ,Moshe meant to ask, “and even if I am significant enough to speak with kings — וְא!
מִמִּצְרָיִם וְאוֹצִיאֵם  נֵס  לָהֶם  שֶׁיֵּעָשֶׂה  יִשְׂרָאֵל  זָּכוּ  ה   how have Israel merited that a miracle should be — מ!
performed for them and that I should take them out of Egypt?”[16] (Shemos Rabbah 3:4). Thus, the 
verse should be read as follows: Who am I that I should go to Pharaoh, and [what merit do the Jewish 
people have] that I should take the Children of Israel out of Egypt?

יֹּאמֶר כִּי אֶהְיֶה עִמָּךְ .12 ”…AND HE SAID, “FOR I SHALL BE WITH YOU — ו!

Rashi clarifies how Hashem’s response addresses the two concerns that Moshe raised in the previ-
ous verse:
חֲרוֹן חֲרוֹן א! ל א! ל רִאשׁוֹן רִאשׁוֹן וְע!  Hashem answered Moshe’s two questions in order, responding — הֱשִׁיבוֹ ע!
to his first question first, and to his last question last. “רְעֹה רְתָּ ”מִי אָנֹכִי כִּי אֵלֵךְ אֶל פּ!  To Moshe’s — שֶׁאָמ!
first question Hashem responded: Regarding that which you asked, “Who am I that I should go to 
Pharaoh,” i.e., of what significance am I that I should speak with kings, לאֹ שֶׁלְּךָ הִיא כִּי אִם מִשֶּׁלִּי ”כִּי 

forfeit the right to that assurance (see similarly Rashi 
to Bereishis 32:11). Then, as a commoner with no spe-
cial influence, he could not possibly speak with royalty 
effectively (Divrei David).
16. Rashi deduces the meaning of Moshe’s second ques-
tion from Hashem’s response in the next verse, when you 
take the people out of Egypt, you (Israel) will serve God 
on this mountain (Mizrachi; see Rashi to next verse).

Regarding Moshe’s second question as well, al-
though Hashem had already assured Moshe, “you will 
take My people, the Children of Israel, out of Egypt,” he 
was concerned that their sins might prevent that as-
surance from coming to fruition. Therefore, he inquired 
whether they possessed any specific merit that would 
ensure their redemption regardless of their sins (Divrei 
David; see previous note). See Insight.

אֲנִי,  חָשׁוּב  אִם  ף  וְא� אֵל.  יִשְׂר� בְּנֵי  אֶת  אוֹצִיא  וְכִי 
(שמות  מִמִּצְרָיִם  וְאוֹצִיאֵם  נֵס  לָהֶם  שֶׁיֵּעָשֶׂה  יִשְׂרָאֵל  זָּכוּ  ה  מ�
ל  ע� הֱשִׁיבוֹ  ךְ.  עִמּ� אֶהְיֶה  כִּי  יֹּאמֶר  ו� (יב)  ד):  ג,  רבה 
כִּי  אָנֹכִי  "מִי  רְתָּ  שֶׁאָמ� חֲרוֹן.  א� חֲרוֹן  א� ל  וְע� רִאשׁוֹן  רִאשׁוֹן 
אֶהְיֶה  כִּי  מִשֶּׁלִּי,  אִם  כִּי  הִיא  שֶׁלְּךָ  לאֹ  רְעֹה",  פּ� אֶל  אֵלֵךְ 

אוֹת  ה� לְך�  סְּנֶה  בּ� רָאִיתָ  אֲשֶׁר  רְאֶה  מּ� ה� °וְזֶה  ךְ.  עִמּ�
אֲנִי  אי  וּכְד� בִּשְׁלִיחוּתִי,  צְלִיח�  וְת� חְתִּיך�  שְׁל� נֹכִי  א� כִּי 
אוּכָּל  וְאֵינֶנּוּ  שְׁלִיחוּתִי  עוֹשֶׂה  סְּנֶה  ה� רָאִיתָ  אֲשֶׁר  כּ� צִּיל,  לְה�
יֵשׁ  זְּכוּת  ה  מ� לְתָּ  וְשֶׁשָּׁא� נִזּוֹק.  וְאֵינְךָ  בִּשְׁלִיחוּתִי  תֵּלֵךְ  כָּךְ 
זוֹ,  הוֹצָאָה  ל  ע� לִי  יֵשׁ  גָּדוֹל  דָּבָר  מִמִּצְרָיִם,  שֶׁיֵּצְאוּ  לְיִשְׂרָאֵל 
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יב וַיֹּ֨אמֶר֙  יִם:  מִמִּצְר# ל  Gא יִשְׂר� י  אֶת־בְּנ; יא  uאוֹצ י  וְכ%
י  נֹכ� א# י  כּ% א֔וֹת  ה� וְזֶה־לְּךָ֣  ךְ  ֔ עִמּ� ה  qהְי כִּי־א9

אֵל  יִשְׂר� בְּנֵי  ת  י� פֵּיק  א� אֲרֵי  ו�
מֵימְרִי  יְהֵי  אֲרֵי  אֲמַר  יב ו� יִם:  מִמִּצְר#
א  אֲנ� אֲרֵי  א  ת� א� ךְ  ל� וְדֵין  ךְ  עְדּ� בְס�

 

♠ Merit, or the Fulfillment of a Promise? The commentators are perplexed by Moshe’s question, for Hashem 
had already established a covenant with Avraham, promising him (Bereishis 15:13-14), “Know with certainty 

that your descendants will be sojourners in a land not their own — and they will enslave them, and they will 
oppress them — four hundred years… and afterward they will leave…” Seemingly, for Hashem to keep His 
promise would not require any special merit!

Imrei Shefer explains that Moshe asked about the Jewish people’s merit because various methods could be 
used to calculate the four hundred years. While Hashem was now preparing to redeem Avraham’s descendants 
four hundred years after the birth of Yitzchak, who was indeed a sojourner in a land not his own (see Rashi 
to 12:40 below), He could have instead waited until the nation had endured four hundred years of slavery and 
subjugation at the hands of the Egyptians. Therefore, Moshe inquired, in what merit did Hashem choose the 
more lenient count? Alternatively, although the time of redemption had already been decreed, the Jewish 
people would still require some merit before it could actually occur. Indeed, the Midrash (Mechilta, cited by 
Rashi to verse 12:6 below) teaches that when the time arrived for Hashem to fulfill His promise to Avraham, the 
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and that I should take the Children of Israel out of Egypt?’’

 12 And He said, ‘‘For I shall be with you — and this is your sign that I 

 the answer is that your personal status and significance are not important here, for it is — אֶהְיֶה עִמָּךְ“
not your mission to accomplish alone, but rather it is Mine as well,[17] FOR I SHALL BE WITH YOU, ensur-
ing your success and safety.[18]

Rashi will soon clarify how Hashem responded to Moshe’s second question. First, he explains the 
continuation of the verse, and this is your sign that I have sent you. When you take the people out of 
Egypt, you will serve God on this mountain:[19]

סְּנֶה רְאֶה אֲשֶׁר רָאִיתָ בּ! מּ!  ”לְךָ הָאוֹת כִּי AND THIS vision that you have seen at the thornbush,[20] — ”וְזֶה“ ה!
חְתִּיךָ“  IS YOUR SIGN THAT I HAVE SENT YOU, i.e., that I will be with you, for your mission is My — אָנֹכִי שְׁל!
mission, צִּיל אי אֲנִי לְה! צְלִיח! בִּשְׁלִיחוּתִי וּכְד!  and therefore, you will succeed in My mission and be — וְת!
assured that I am able to save you from Pharaoh.[21] סְּנֶה עוֹשֶׂה שְׁלִיחוּתִי וְאֵינֶנּוּ אוּכָּל אֲשֶׁר רָאִיתָ ה!  For — כּ!
just as you saw the thornbush performing My mission without being consumed, כָּךְ תֵּלֵךְ בִּשְׁלִיחוּתִי 
so too will you go on My mission without being harmed.[22] — וְאֵינְךָ נִזּוֹק

According to the preceding interpretation of the phrase, and this is your sign that I have sent you, the 
next phrase, when you take the people out of Egypt, you will serve God on this mountain, stands alone as 
its own sentence. Rashi explains that this is Hashem’s response to Moshe’s second question:
ה זְּכוּת יֵשׁ לְיִשְׂרָאֵל שֶׁיֵּצְאוּ מִמִּצְרָיִם לְתָּ מ!  And regarding your second question, “What merit does — וְשֶׁשָּׁא!
Israel possess that they should go out of Egypt?,” ֹל הוֹצָאָה זו  indeed, they do — דָּבָר גָּדוֹל יֵשׁ לִי ע!

17. See Mizrachi; Bechor Shor.
18. Levush HaOrah; Be’er BaSadeh.
19. This could easily be misinterpreted to mean that 
the Jewish people serving Hashem on the mountain 
would prove to Moshe that Hashem had sent him. 
However, that cannot be, for Hashem had already ex-
plicitly appointed Moshe as His messenger — so Moshe 
certainly did not need any proof about his appointment 
(Be’er Mayim Chaim; Meisiach Ilmim; cf. Mizrachi). 
Furthermore, had Moshe needed proof, how could a 
prediction of a future event assure him in the present 
(Be’er Mayim Chaim; Meisiach Ilmim; Be’er Yitzchak)? 
Therefore, Rashi clarifies that the phrase, and this is 
your sign that I have sent you, is not connected to the 
words, when you take the people out of Egypt, you will 
serve God on this mountain, but rather is a continua-
tion of Hashem’s assurance, for I will be with you.
20. The word this (זֶה) implies that Hashem was, so to 
speak, pointing at something, namely, the thornbush 
(Leket Bahir). Indeed, Rashi often interprets the word 

“this” (זאֹת / זֶה) in this manner (e.g., below, 12:2; 15:2; 
Vayikra 11:2; Bamidbar 8:4).

21. Moshe did not question whether Hashem was send-
ing him, but rather was unsure if it was his mission 
to carry out alone, or Hashem’s own mission, in which 
He Himself would be directly involved (Gur Aryeh; cf. 
Mizrachi). To address this concern, Hashem said, כִּי 
חְתִּיךָ נֹכִי“ שְׁל� �חְתִּיךָ ,rather than simply saying ,”א  for ,כִּי שְׁל�
I have sent you. The extra word נֹכִי � stresses that it is א
I, the all-powerful God, Who has sent you and Who will 
ensure the success of the mission (Be’er Yitzchak). And 
the sign of this is the burning thornbush, as Rashi goes 
on to explain.

22. Seeing himself as unworthy of being Hashem’s em-
issary, Moshe was concerned that he would fail or be 
harmed. The Burning Bush dispelled both of these no-
tions, for although a lowly thornbush is seemingly un-
able to serve as a resting place for the Shechinah, once 
Hashem chose it for this mission, it was able to do so and 
emerge unscathed (Leket Bahir, based on Yerios Shlomo).

THE ELUCIDATED RASHI

 

Jewish people lacked sufficient merit, and Hashem therefore commanded them to circumcise themselves and 
to slaughter the pesach offering, allowing them to merit the promised redemption.

Tzeidah LaDerech suggests a novel approach: While Moshe knew that Hashem would certainly fulfill His 
promise and allow Avraham’s descendants to leave Egypt, he did not know how this would happen. Perhaps 
Hashem would send an angel to redeem them, rather than revealing His own Divine Presence. Indeed, Moshe 
assumed that the Jewish people would not merit for Hashem Himself to redeem them, for he had discov-
ered that there were informants among the nation (see Rashi above, 2:14), and the sin of lashon hara causes 
the Shechinah to depart (Midrash Tehillim 7:8). Consequently, when he heard Hashem declare (above, v. 8), I 
have descended to rescue [the nation] from the hand of Egypt, i.e., that Hashem Himself would redeem them, 
Moshe was perplexed. Therefore, he inquired what merit would allow the Shechinah to dwell among them, de-
spite the sin of slander. To this Hashem responded, “You will serve God on this mountain,” i.e., you as a nation 
will accept the Torah, which is the most powerful remedy for lashon hara (see Midrash Tanchuma, Metzora §2).
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not currently possess sufficient merit, but I am considering their future merit,[23] and I have a matter 
of great importance that depends on this exodus, זֶּה“ לְסוֹף שְׁלשָֹׁה ל הָהָר ה! תּוֹרָה ”ע! בֵּל ה!  שֶׁהֲרֵי עֲתִידִים לְק!
 for they are destined to accept the Torah ON THIS MOUNTAIN three months — חֳדָשִׁים שֶׁיֵּצְאוּ מִמִּצְרָיִם
after they leave Egypt.[24] In other words, the Jewish people deserve to be taken out of Egypt because 
they will later accept the Torah on Mount Sinai (Shemos Rabbah 3:4).

Rashi presents another interpretation of the verse:[25]

חֵר  Hashem meant: FOR I SHALL BE — ”כִּי אֶהְיֶה עִמָּךְ” :An alternative explanation of this verse — דָּבָר א!

WITH YOU to help you on your mission, and you will indeed succeed, ל צְלִיח! בִּשְׁלִיחוּתְךָ ”לְךָ הָאוֹת” ע!  וְזֶה שֶׁתּ!
בְטִיחֲךָ חֶרֶת שֶׁאֲנִי מ! בְטָחָה א!  AND THIS — that you will succeed in your mission — shall be THE SIGN — ה!

23. Divrei David; see similarly Meisiach Ilmim.
24. Although the Jewish people left Egypt on the fif-
teenth of Nissan and accepted the Torah seven weeks 
later, on the sixth of Sivan, Rashi describes this event 
as “three months after they leave Egypt” because 
this interval was comprised of parts of three differ-
ent months — namely, the second half of Nissan, the 
entire month of Iyar, and the first week of Sivan (see 

Chizkuni al Rashi, second approach; Eved Shlomo; see 
also Meisiach Ilmim). See Insight.
25. Like the first interpretation, this approach also 
maintains that the beginning of the verse, for I shall 
be with you, is Hashem’s answer to Moshe’s concern 
about his own qualifications; and the end of the verse, 
you will serve God on this mountain, indicates that the 
merit of accepting the Torah will enable the Jewish 

זֶּה לְסוֹף שְׁלשָֹׁה  ר ה� ה� ל ה� תּוֹרָה ע� בֵּל ה� שֶׁהֲרֵי עֲתִידִים לְק�
כִּי  חֵר,  א� דָּבָר  ד).  ג,  רבה  (שמות  מִמִּצְרָיִם  שֶׁיֵּצְאוּ  חֳדָשִׁים 
ל  ע� אוֹת  ה� לְך�  בִּשְׁלִיחוּתְךָ  צְלִיח�  שֶׁתּ� וְזֶה  ךְ,  עִמּ� אֶהְיֶה 
יִם  מִמִּצְר� שֶׁכְּשֶׁתּוֹצִיאֵם  בְטִיחֲךָ,  מ� שֶׁאֲנִי  חֶרֶת  א� בְטָחָה  ה�
עָלָיו,  תּוֹרָה  ה� בְּלוּ  שֶׁתְּק� זֶּה,  ה� ר  ה� ה� ל  ע� אוֹתִי  בְדוּן  ע� תּ�
מָצִינוּ,  זֶה  לְשׁוֹן  ת  וְדוּגְמ� לְיִשְׂרָאֵל.  הָעוֹמֶדֶת  זְּכוּת  ה� וְהִיא 
כט  יט,  (מלכים־ב  וְגוֹ'  "  סָפִיח�  שָּׁנָה  ה� אָכוֹל  הָאוֹת  לְךָ  "וְזֶה 

בְטָחָה  ה� ל  ע� לְאוֹת  לְךָ  תִּהְיֶה  נְחֵרִיב  ס� פֶּלֶת  מ� ל),  לז,  וישעיה 
סְּפִיחִים:  ה� אֲבָרֵךְ  אֲנִי  ו� מִפֵּירוֹת  חֲרֵיבָה  רְצְכֶם  שֶׁא� חֶרֶת,  א�
זֹאת  בְּצָרָה  עִמָּם  אֶהְיֶה  אֶהְיֶה.  אֲשֶׁר  אֶהְיֶה  (יד) 
לְפָנָיו:  ר  אָמ� לְכֻיּוֹת.  מ� שְׁאָר  בְּשִׁעְבּוּד  עִמָּם  אֶהְיֶה  אֲשֶׁר 
חֶרֶת,  א� צָרָה  לָהֶם  זְכִּיר  מ� אֲנִי  מָה  עוֹלָם,  שֶׁל  רִבּוֹנוֹ 
וְגוֹ'  "  ר  תֹאמ� "כֹּה  רְתָּ,  אָמ� יָפֶה  לוֹ:  ר  אָמ� זוֹ.  בְּצָרָה  יָּים  דּ�

(שמות רבה ג, ו; ברכות ט:) °: 
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בְדוּן֙  ע� תּ( יִם  ֔ מִמִּצְר� ם֙  ע� אֶת־ה� יאֲךָ֤  בְּהוֹצ0 יך�  xּחְת שְׁל�
ה  מֹשֶׁ֜ יג וַיֹּ֨אמֶר  ה:  ז9ּ ה� ר  ה+ ה� ל  Zע ים  אֱלהִֹ֔ mאֶת־ה
אֵל֒  יִשְׂר� י  אֶל־בְּנ� א֘  ב� י  נֹכ6 א# ה  הִנֵּ֨ ים  אֱלהִֹ֗ אֶל־ה#
ם  oאֲלֵיכ נִי  wח שְׁל� ם  jאֲבֽוֹתֵיכ י  אֱלהֹ; ם  הֶ֔ ל� י  מַרְת6ּ וְא#
יד וַיֹּ֤אמֶר  ם:  אֲלֵה9 ר  Zאֹמ ה  מ+ ה־שְּׁמ֔וֹ  מ� י  מְרוּ־ל6 וְא#
וַיֹּ֗אמֶר  ה  oהְי א9 ר  qׁאֲש ה  jהְי א9 ה  אֶל־מֹשֶׁ֔ אֱלהִֹים֙ 
ם:  אֲלֵיכ9 נִי  ח[ שְׁל� ה  jהְי א9 ל  אֵ֔ יִשְׂר� י  לִבְנ� תֹאמַר֙  ה  כֹּ֤

א  מּ� ע� ת  י� ךְ  פָּקוּת� בְּא� ךְ  חְתּ� שְׁל�
ל  ע� יְי�  ם  קֳד� תִּפְלְחוּן  יִם  מִמִּצְר(
ם  קֳד� מֹשֶׁה  אֲמַר  יג ו� הָדֵין:  א  טוּר�
אֵל  יִשְׂר� לִבְנֵי  תֵי  א� א  אֲנ� א  ה� יְי� 
תְכוֹן  ה� אֲב� ד� א  ה� אֱל� לְהוֹן  וְאֵימַר 
לִי  וְיֵימְרוּן  תְכוֹן  לְו� נִי  לְח( שׁ�
לְהוֹן:  אֵימַר  א  מ� שְׁמֵהּ  א  מ�
אֲשֶׁר  אֶהְיֶה  לְמֹשֶׁה  יְי�  אֲמַר  יד ו�
לִבְנֵי  תֵּימַר  ן  כִּדְנ� אֲמַר  ו� אֶהְיֶה 
תְכוֹן:  לְו� נִי  לְח( שׁ� אֶהְיֶה  אֵל  יִשְׂר�

 

♠ Future Merit In his commentary to Bereishis (21:17), Rashi explains that Hashem judges a person based 
only on his current behavior— not his future actions. Therefore, Hashem provided water for Yishmael in the 

desert, without considering the sins that he or his offspring would commit in the future. Similarly, the Midrash 
(Shemos Rabbah 3:2) teaches that Hashem redeemed the Jewish people from Egypt, despite the sin of the 
Golden Calf, which He knew they would later commit, for He sees iniquity but does not consider it (Iyov 11:11), 
instead limiting His judgment to the present moment. However, Rashi’s comment to our verse indicates that 
Hashem does account for the future in judgment, for He credited the Jewish people with the merit of accept-
ing the Torah before they had done so!

To resolve this contradiction, Parashas Derachim suggests that although Hashem does not account for our 
future transgressions, He does account for our future merits, for His system of justice is tempered by His great 
mercy and kindness. Indeed, while those very people who would later accept the Torah would also participate 
in the sin of the Golden Calf, Hashem redeemed them based upon their future merit while simultaneously 
ignoring their future iniquity (Parashas Derachim §4; see Zohar, Vol. 1, 121b).
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have sent you. When you take the people out of Egypt, you will serve God 

on this mountain.’’
13 Moshe said to God, ‘‘Behold, when I come to the Children of Israel and 

say to them, ‘The God of your forefathers has sent me to you,’ and they say 

to me, ‘What is His Name?’ — what shall I say to them?’’
14 God said to Moshe, ‘‘I Shall Be As I Shall Be.’’ And He said, ‘‘So 

shall you say to the Children of Israel, ‘I Shall Be has sent me to you.’ ’’

FOR YOU that I will fulfill another promise that I am promising you, ”בְדוּן ע! יִם תּ!  שֶׁכְּשֶׁתּוֹצִיאֵם ”מִמִּצְר!
זֶּה” ל הָהָר ה!  namely, that when you will take them out FROM EGYPT, YOU SHALL SERVE [ME] ON — אוֹתִי ”ע!

THIS MOUNTAIN; תּוֹרָה עָלָיו בְּלוּ ה! זְּכוּת הָעוֹמֶדֶת .for you will receive the Torah upon it — שֶׁתְּק!  וְהִיא ה!
 This is the merit that you asked about, which will stand for Israel. In other words, Hashem — לְיִשְׂרָאֵל
is saying, “I will be with you to ensure your success in taking the Jewish people out of Egypt, and that suc-
cess will serve as a sign, assuring that they will accept the Torah, which is the greatest possible merit.”

However, this approach is difficult. Since Moshe did not yet know whether he would succeed in tak-
ing the nation out of Egypt, it seems strange that Hashem would use this future event as a sign of 
another future event. Therefore, Rashi cites a similar verse to demonstrate that such signs are not 
unprecedented:
שָּׁנָה סָפִיח! וְגוֹ‘ ” ת לְשׁוֹן זֶה מָצִינוּ, ”וְזֶה לְךָ הָאוֹת אָכוֹל ה! -We find an example of this same language be — וְדוּגְמ!
ing used to designate one future event as a sign guaranteeing another in the verse (II Melachim 19:29; 
Yeshayah 37:30), and this shall be the sign for you that you will eat this year of the aftergrowth, 
etc.[26] חֶרֶת בְטָחָה א! ל ה! נְחֵרִיב תִּהְיֶה לְךָ לְאוֹת ע! פֶּלֶת ס!  ,That is, the promised downfall of Sancheiriv — מ!
which will soon occur, will be a sign for you, assuring the fulfillment of another promise. רְצְכֶם  שֶׁא!
סְּפִיחִים אֲנִי אֲבָרֵךְ ה!  ,Namely, that although your land has been laid desolate of produce — חֲרֵיבָה מִפֵּירוֹת ו!
I will bless the aftergrowths, and they will suffice for the entire year. So too, our verse means that 
when the Exodus does occur, this will be a sign to Moshe that the Jewish people will accept the Torah.

 GOD SAID TO MOSHE, “I SHALL BE AS I SHALL BE.” AND HE SAID, “SO — אֶהְיֶה אֲשֶׁר אֶהְיֶה .14
SHALL YOU SAY… ‘I SHALL BE’ HAS SENT ME TO YOU.”

What is the meaning of the name, I Shall Be As I Shall Be? Furthermore, why does Hashem first 
identify Himself by this double name, but then use the shorter name, I Shall Be?[27] Rashi explains:
לְכֻיּוֹת אֶהְיֶה עִמָּם בְּשִׁעְבּוּד שְׁאָר מ! בְּצָרָה זאֹת אֲשֶׁר   First, Hashem revealed His entire name, I — אֶהְיֶה עִמָּם 
Shall Be As I Shall Be, which implies, I SHALL BE with them during this period of distress AS I SHALL 

BE with them during their future subjugations at the hands of other kingdoms. ר לְפָנָיו  But — אָמ!
when Moshe heard this, he objected and said before [Hashem], זְכִּיר לָהֶם צָרָה  רִבּוֹנוֹ שֶׁל עוֹלָם מָה אֲנִי מ!
חֶרֶת יָּים ?Master of the World! Why should I mention to them another period of distress“ — א!  דּ!
רְתָּ ”!This current distress is enough for them — בְּצָרָה זוֹ ר לוֹ: יָפֶה אָמ!  ,said to him [Hashem] — אָמ!
“You have spoken well! ”  ‘ֹר וְגו  SO SHALL YOU SAY TO THE CHILDREN OF ISRAEL, ‘I SHALL — ”כֹּה תֹאמ!

BE’ — i.e., Hashem, Who shall be with you in your current distress — HAS SENT ME TO YOU”[28] (Shemos 
Rabbah 3:6; Berachos 9b).

people to leave Egypt. However, this interpretation dif-
fers from the first regarding the middle of the verse, 
both in terms of what sign Hashem gave Moshe, as well 
as what the sign was intended to prove. Additionally, 
according to this interpretation, the middle section of 
the verse connects the beginning to the end, allowing 
the verse to be read as one sentence rather than two.

26. This verse is part of the prophecy that Yeshayah 
conveyed to King Chizkiyahu when the army of 

Sancheiriv, king of Assyria, laid siege to Yerushalayim 
and destroyed all the crops of the land. Yeshayah as-
sured Chizkiyahu that Sancheiriv’s downfall was im-
minent, and he also gave him a sign that the famine 
resulting from Sancheiriv’s destruction of the crops 
would end.
27. Imrei Shefer; Maharsha, Berachos 9b.
28. Hashem accepted Moshe’s argument that fu-
ture troubles need not be mentioned now, and thus 
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46 / שמות — פרשת שמות  ג / טו־טז 

.THIS IS MY NAME FOREVER — זֶה שְּׁמִי לְעֹלָם .15

Rashi comments on the spelling of ם �[29]:לְעלֹ

ם The word — חָסֵר וָי“ו � (forever) is written here without a vav, a spelling that is identical to that of לְעלֹ
the word לֵם  ”.Accordingly, this verse can be read as saying, “This is My Name to conceal .(to conceal) לְע�
עֲלִימֵהוּ שֶׁלּאֹ יִקָּרֵא כִּכְתָבוֹ ר ה!  This teaches that one should conceal [Hashem’s Name] — i.e., that — לוֹמ!
it should not be pronounced as it is written[30] (Shemos Rabbah 3:7; Pesachim 50a).

 � .AND THIS IS MY REMEMBRANCE — וְזֶה זִכְרִי

What does “My remembrance” mean? And to what does “This” refer? Rashi explains:
נִקְרָא ךְ  הֵיא!  taught [Moshe] how [the Divine Name] is to be pronounced. This [Hashem] — לִמְּדוֹ 

instructed him to use the shorter Name, which alluded 
only to their current predicament. See Insight.
29. Rashi discusses the fact that the word is written 
as ם �ם without a vav, rather than ,לְעלֹ � .with a vav לְעוֹל
Now, there are many other places in the Torah where 
this word is written without a vav (e.g.,עֶד �ם ו � ;ה‘ יִמְלךְֹ לְעלֹ
below, 15:18), yet nowhere else does Rashi comment 
on it! Indeed, commentators often note that it is not 
Rashi’s practice to comment on the lack of a vav in 
a word unless he seeks to resolve another difficulty 

in the verse (see Gur Aryeh to Bereishis 1:14; Be’er 
BaSadeh to Bereishis 1:28 and 18:1). It thus seems 
that Rashi is addressing an underlying question: What 
is the meaning of the double expression, “This is My 
Name” and “this is My remembrance”? The distinction 
comes to light through the spelling of ם � as Rashi ,לְעלֹ
explains.
30. The Divine Four-Letter Name of Hashem [י־ה־ו־ה] 
may not be pronounced as it is written in the Torah. 
Ordinarily, Hashem’s Name is pronounced as Ado-nai, 

עֲלִימֵהוּ,  ה� ר:  לוֹמ� וָי"ו,  חָסֵר  ם.  לְעֹל� שְּׁמִי  זֶה  (טו) 
זִכְרִי.  וְזֶה  נ.):  ז; פסחים  שם  (שמות רבה  כִּכְתָבוֹ  יִקָּרֵא  שֶׁלּאֹ 
ךְ נִקְרָא (שם ושם), °וְכֵן דָּוִד הוּא אוֹמֵר ”ה‘ שִׁמְךָ  לִמְּדוֹ הֵיא�

לְעוֹלָם ה‘ זִכְרְךָ לְדרֹ וָדרֹ“ (תהלים קלה, יג): (טז) אֶת זִקְנֵי 
זְקֵנִים  ר  תֹּאמ� וְאִם  כח:).  (יומא  לִישִׁיבָה  מְיוּחָדִים  אֵל.  יִשְׂר�
רִבּוֹא:  שִׁשִּׁים  שֶׁל  זְקֵנִים  לֶאֱסוֹף  לוֹ  אֶפְשָׁר  ךְ  הֵיא� סְתָם, 

רש"י
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אֶל־ תֹאמַר֘  ה  כֹּ֣ ה  אֶל־מֹשֶׁ֗ ים  אֱלהִֹ֜ ע֨וֹד  אמֶר֩  טו וַיֹּ֩

ם  ֜ ה� בְר� י א� ם אֱלהֵֹ֨ אֲבֹֽתֵיכֶ֗ י  אֵל֒ יהו֞ה אֱלהֹ� י יִשְׂר� בְּנ�
י  ם זֶה־שְּׁמ6 oנִי אֲלֵיכ wח עֲקֹ֖ב שְׁל� י י( אלהֹ; ק ו@ vי יִצְח אֱלהֹ;
֞ אֶת־ פְתּ� ס� ךְ וְא# י לְדֹ֥ר דֹּֽר: חמישי טז ל� ה זִכְר� ם וְז] לְעֹל�֔

י אֲבֹֽתֵיכֶם֙  gֹאֲלֵהֶם֙ יהו֞ה אֱלה Dּמַרְת ל וְא# אֵ֗ י יִשְׂר� זִקְנ�
לֵאמֹ֑ר  עֲקֹ֖ב  וְי( ק  יִצְח+ ם  vה בְר� א� י  אֱלהֹ� י  אֵל�֔ ה  mנִרְא
יִם:  בְּמִצְר# ם  jכ ל� שׂ֥וּי  ע� וְאֶת־ה9 ם  אֶתְכֶ֔ דְתִּי֙  ֨ פָּק� פָּקֹ֤ד 

ן תֵּימַר  יְי� לְמֹשֶׁה כִּדְנ� אֲמַר עוֹד  טו ו�
תְכוֹן  ה� אֲב� ד� א  ה� אֱל� יְי�  אֵל  יִשְׂר� לִבְנֵי 
דְּיִצְחָק  הֵהּ  אֱל� ם  ה� בְר� דְּא� הֵהּ  אֱל�
דֵּין  תְכוֹן  לְו� נִי  לְח( עֲקבֹ שׁ� דְּי� הֵהּ  וֵאל�
ל דָּר וְדָר:  נִי לְכ� כְר� ם וְדֵין דּ� ל� שְׁמִי לְע�
אֵל  יִשְׂר� בֵי  ס� ת  י� וְתִכְנוֹשׁ  טז אֱזֵיל 
תְכוֹן  ה� אֲב� ד� א  ה� אֱל� יְי�  לְהוֹן  וְתֵימַר 
יִצְחָק  ם  ה� בְר� דְּא� הֵהּ  אֱל� לִי  אִתְגְּלִי 
א  ירְנ� דְּכ0 מִדְכַּר  לְמֵימָר  עֲקבֹ  וְי�
יִם:  ת דְּאִתְעֲבֵד לְכוֹן בְּמִצְר# תְכוֹן וְי� י�

 

♠ Change of Heart? Seemingly, Hashem retracted his initial instructions to tell the people, “I Shall Be As 
I Shall Be,” because Moshe informed Him that this would be too much for them to bear. But certainly, 

Hashem was already aware of this objection!
Indeed, careful reading of the verses demonstrates that Hashem did not change His mind, but rather first 

answered Moshe’s direct question and then offered him instructions and guidance: First Moshe asked, When 
I come to the Children of Israel… and they say to me, “What is His Name?” — what shall I say to them? To this, 
Hashem responded that if, in fact, they would inquire about His Name, it would be necessary to answer them 
fully and truthfully, I Shall Be As I Shall Be. Then, addressing Moshe’s concern that this would cause undue 
distress, Hashem advised him that he should not wait for them to ask, but rather should proclaim immedi-
ately, I Shall Be has sent me to you. The Jewish people would be satisfied with this partial name and would 
not ask to hear it in its entirety; they would thus be spared the distress of contemplating future subjugations. 
Nevertheless, Hashem did reveal the entire Name to Moshe, informing him that He would be with His na-
tion throughout their many travails. [This Name is recorded in the Torah to inform future generations that 
Hashem is with us in our darkest moments as well] (Gur Aryeh, first approach; see there for an additional 
approach).

♬♫
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47 / SHEMOS/EXODUS — PARASHAS SHEMOS  3 / 15-16 

15 God said further to Moshe, ‘‘So shall you say to the Children of Israel, 

‘Hashem, the God of your forefathers, the God of Avraham, the God of 

Yitzchak, and the God of Yaakov, has sent me to you.’ This is My Name 

forever, and this is My remembrance for generations. 16 Go and gather the 

elders of Israel, and say to them, ‘Hashem, the God of your forefathers, 

has appeared to me, the God of Avraham, Yitzchak, and Yaakov, saying, 

‘‘I have surely remembered you and what is being done to you in Egypt. 

pronunciation is His “remembrance”[31] (Shemos Rabbah 3:7; Pesachim 50a). וְכֵן דָּוִד הוּא אוֹמֵר — This 
distinction between Hashem’s “Name” and “Remembrance” is alluded to elsewhere as well, for King 
David similarly says (Tehillim 135:13), “ֹה‘ שִׁמְךָ לְעוֹלָם ה‘ זִכְרְךָ לְדרֹ וָדר” — Hashem, Your Name is 
forever; Hashem, Your remembrance is for generations.[32]

.THE ELDERS OF ISRAEL — אֶת זִקְנֵי יִשְׂרָאֵל .16

Who were these “elders”? Rashi clarifies:
-This means those who were designated for sitting in the academies of Torah learn — מְיוּחָדִים לִישִׁיבָה
ing[33] (Yoma 28b). ר זְקֵנִים סְתָם  ,For if you say that this refers to elders in the plain sense — וְאִם תֹּאמ!
i.e., people of advanced age regardless of their scholarship — this cannot be! ךְ אֶפְשָׁר לוֹ לֶאֱסוֹף זְקֵנִים  הֵיא!
 For how would it be possible for [Moshe] to gather all the elderly people from a — שֶׁל שִׁשִּׁים רִבּוֹא
nation of six hundred thousand?![34] Thus, the word elders in our verse must refer to the distinguished 
scholars of the nation.

as if it were spelled א־ד־נ־י (see Pesachim 50a; Kiddushin 
71a). See Insight.
31. The word זִכְרִי (My remembrance) also means “My 
mentioning.” Hashem taught Moshe how His Name 
is to be mentioned, i.e., pronounced. In reference to 
that Oral Teaching, Hashem said, “This is My remem-
brance” (Mizrachi).

[Alternatively, “remembrance” refers to the fact 
that the way we pronounce the Name is the way in 
which it is remembered. For when one utters the pro-
nounced version of the Name, he alludes to the written 
Name and causes it to be remembered (Be’er Yitz-
chak).]
32. In both verses, the apparent redundancy of referring 
separately to Hashem’s “Name” and “Remembrance,” 
indicates that they are not one in the same. Accordingly, 
the former refers to the written Name and the latter 
to its pronunciation (Divrei David, based on Rashi to 
Pesachim 50a).

[The written Name is “forever,” whereas the pro-
nunciation is “for generations.” In the World to Come, 
the Name will be pronounced the way it is written 

(Pesachim 50a; Kiddushin 71a; see Maharsha there for 
elaboration).]
33. The Gemara (Yoma 28a) states: From the days of 
our forefathers, yeshivos (set academies of learning) 
did not depart from them. When they were in Egypt 
they had a yeshivah, as it is stated: Go and gather the 
elders of Israel…

Likewise, the Gemara (Kiddushin 32b) inter-
prets the word זָקֵן (elder) as an acronym for ה �נ �שֶׁק  זֶה 
ה] �כְמ � he who has acquired wisdom (see Rashi ,[ח
there).
34. Below (12:37), the Torah informs us that the 
adult male population of the Jewish people numbered 
approximately 600,000 when they left Egypt.

Although Moshe would eventually gather the entire 
assembly of the Children of Israel (below, 35:1), this 
was feasible only after he had assumed his position 
of leadership and was thus able to summon them by 
sounding a shofar or sending emissaries. At this point, 
however, he would need to approach each person sepa-
rately, making gathering such a large group impossible 
(Divrei David).

THE ELUCIDATED RASHI

 

♠ Hashem’s Concealed Name Our verse teaches that Hashem’s Name is not pronounced as it is written, 
but on what basis do the Sages say that this refers to the Four-Letter Name specifically? It is because this 

is the only Name that is used exclusively in reference to Hashem, whereas the other Names are also used to 
refer to other beings. For example, “Elohim” is also used to refer to other powerful beings, such as angels or 
judges. That is why the Four-Letter Name is called ׁש מְּפוֹר� שׁ The term .שֵׁם ה� שׁ is related to מְּפוֹר�  separated” or“ ,מוּפְר�
“unique.” The ׁש מְּפוֹר�  is separated from all other Names and designated only for Hashem; it is His Unique שֵׁם ה�
Name. Since our verse says simply “My Name” without further specification, it refers to the Unique Name that 
is only His (see Sefer HaIkkarim 2:28).

♬♫
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48 / שמות — פרשת שמות  ג / יז־יח 

.THEY WILL LISTEN TO YOUR VOICE — וְשָׁמְעוּ לְקֹלֶךָ .18

We would expect the verse to say, “They will listen to your words.” Why does it say, “to your voice”?[35]

 This means that they will be attentive on their own and will be receptive to your message — מֵאֲלֵיהֶם
as soon as you begin to speak; ָר לָהֶם לָשׁוֹן זֶה מִיָּד יִשְׁמְעוּ לְקוֹלֶך  once you say to them this — מִכֵּיוָן שֶׁתֹּאמ!
expression that I instructed you to say (above, v. 16), פָּקדֹ פָּקַדְתִּי, I have surely remembered you, they 
will immediately listen to your voice.[36] עֲקבֹ וּמִיּוֹסֵף  For this sign has — שֶׁכְּבָר סִימָן זֶה מָסוּר בְּיָדָם מִיּ!
already been entrusted to them by Yaakov and Yosef, שֶׁבְּלָשׁוֹן זֶה הֵם נִגְאָלִים — who informed them 
that they would be redeemed with this language: “ר לָהֶם ”וֵאלהִֹים פָּקדֹ יִפְקדֹ אֶתְכֶם עֲקבֹ אָמ!  Yaakov — י!
said to [his sons] (Bereishis 50:24), but God will surely remember [ֹפָּקדֹ יִפְקד] you, ֹר לָהֶם ”פָּקד  יוֹסֵף אָמ!
אֶתְכֶם“ אֱלהִֹים   and Yosef said to them (ibid. 50:25; see also Shemos 13:19), God will indeed — יִפְקדֹ 
remember [ֹפָּקדֹ יִפְקד] you[37] (Shemos Rabbah 3:8).

35. Or HaChaim; Maskil LeDavid.
36. You will not need to elaborate, will not need to tell 
them My Name, and surely will not need to perform 
any miracles or demonstrations, for they will heed you 
as soon as they hear your voice with the tiding of re-
demption (Or HaChaim).

37. In truth, both verses cite Yosef as saying these 
words. However, since Yosef said these words twice, 
we deduce that one of those times he was relating 
to his brothers what he had heard from their father 
Yaakov (Mizrachi, citing Ramban; cf. Gur Aryeh). See 
Insight.

ר לָהֶם לָשׁוֹן  מְעוּ לְקֹלֶךָ. מֵאֲלֵיהֶם, מִכֵּיוָן שֶׁתֹּאמ� (יח) וְשׁ�
עֲקֹב  זֶה °מִיָּד יִשְׁמְעוּ לְקוֹלֶךָ, שֶׁכְּבָר סִימָן זֶה מָסוּר בְּיָדָם מִיּ�
ר לָהֶם "וֵאלהִֹים  וּמִיּוֹסֵף שֶׁבְּלָשׁוֹן זֶה הֵם נִגְאָלִים, י�עֲקֹב אָמ�
”פָּקֹד  לָהֶם  ר  אָמ� יוֹסֵף  כד),  נ,  (בראשית  אֶתְכֶם"  יִפְקֹד  פָּקֹד 

ח):  ג,  רבה  שמות  יג,יט;  ושמות  כה,  (שם  אֶתְכֶם“  אֱלהִֹים  יִפְקדֹ 
כּוֹת:]  מ� לְעֶשֶׂר  רֶמֶז  יְתֵירָה,  יוּ"ד  עִבְרִיִּים.  ה� °[אֱלהֵֹי 
יִּקָּר אֱלהִֹים" (במדבר כג,  וְכֵן "ו� לֵינוּ. לְשׁוֹן מִקְרֶה,  ה ע� נִקְר�
הֲלוֹם:  מֵאִתּוֹ  נִקְרֶה  אֱהֵא  טו),  (שם  כֹּה“  אִקָּרֶה  ”וְאָנֹכִי  ד), 

רש"י
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רֶץ  אֶל־א_ יִם֒  ֒ מִצְר� י  עֳנ6 מ@ אֶתְכֶם֘  ה  qעֲל א( ר  ֗ אֹמ� יז ו#

י  xוְהַיְבוּס י  חִוּ� וְה( י  פְּרִזִּ֔ וְה� אֱמֹרִי֙  וְה# י  חִתִּ֔ wוְה עֲנִי֙  כְּנ( ה�
ך�  oלְקֹל מְע֖וּ  יח וְשׁ# שׁ:  וּדְב# ב  Nל ח� ת  ז�ב[ רֶץ  אֶל־א=
יִם  ֗ מִצְר� לֶךְ  qאֶל־מ ל  אֵ֜ יִשְׂר� וְזִקְנֵ֨י  ה֩  תּ� א�  ֡ את� וּב�
ינוּ  לֵ֔ ה ע� mעִבְרִיִּים֙ נִקְר י ה# gֹם אֵלָיו֙ יהו֞ה אֱלה אֲמַרְתּ_ ו(

מִשִּׁעְבּוּד  תְכוֹן  י� אַסֵּיק  אֲמָרִית  יז ו�
אֵי  וְחִתּ� אֵי  עֲנ� כְּנ� ע  אֲר� ל� אֵי  מִצְר�
אֵי  וִיבוּס� אֵי  וְחִוּ� אֵי  וּפְרִזּ� אֵי  וֶאֱמוֹר�
שׁ:  וּדְב� ב  חֲל� א  בְד� ע� א  לְאַרְע�
ךְ)  מִינּ� (נ“א:  ךְ  לְמֵימְר� בְּלוּן  יח וִיק�
ת  לְו� אֵל  יִשְׂר� בֵי  וְס� תְּ  א� וְתֵיתֵי 
יְי�  לֵהּ  וְתֵימְרוּן  יִם  דְמִצְר( א  לְכּ� מ�
א  נ� עֲל# אִתְקְרִי  אֵי  דִיהוּד� א  ה� אֱל�

 

♠ Moshe’s Proof How could the elders be certain that Moshe was telling the truth simply because he used 
the expression, דְתִּי ק� קדֹ פּ� -I have surely remembered you? Seemingly, just as the elders had received a tradi ,פּ�

tion that the redeemer would use this expression, Moshe too might have been privy to this received knowl-
edge. How did they know he was not deceiving them?

Ramban answers that perhaps, according to Yaakov’s prophecy, Hashem had guaranteed that only the 
true redeemer would use this phrase. Therefore, the elders were confident that Moshe was telling the truth. 
Alternatively, Ramban writes that the Midrash (Shemos Rabbah 5:2) teaches that it was for this reason that 
Divine providence orchestrated for Moshe to depart from his father’s house at the age of twelve, when he 
was forced to flee to Midyan. Had he reached adulthood before departing, they might have suspected that he 
received the tradition from his father, Amram, a prominent leader of the Jewish people. Since, however, he had 
spent his adult years away from his family and the entire Jewish people, and Yaakov’s prophecy would not have 
been taught to a child, they knew that he had now received this tradition.

Gur Aryeh, however, questions both of these explanations. The first answer is difficult, for Hashem grants 
every human being free will. Accordingly, if someone had wished to falsely invoke the tradition and deceive 
others, he would not have been prevented from doing so. Likewise, the second answer requires clarification, 
for it would only have been unlikely, but not impossible, for Moshe to have heard of Yaakov’s prophecy. While 
his departure at a young age would bolster his credibility, it would not serve as conclusive proof! Therefore, 
Gur Aryeh concludes that, indeed, the elders would not be immediately certain of Moshe’s authenticity, nor 
would they need to be. Moshe, however, had been concerned that they would not even pay attention to him, 
much less consider the possibility that Hashem had sent him. Therefore, Hashem assured him, “they will listen 

♬♫
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49 / SHEMOS/EXODUS — PARASHAS SHEMOS  3 / 17-18 

17 And I have said: I shall bring you up from the affliction of Egypt to the land 

of the Canaanite, the Chittite, the Emorite, the Perizzite, the Chivvite, and the 

Yevusite, to a land which flows with milk and honey.” ’
18 ”They will listen to your voice. You and the elders of Israel shall come to the king 

of Egypt and say to him, ‘Hashem, the God of the Hebrews, happened upon us. 

 � ”.THE GOD OF “HA’IVRIYIM — אֱלהֵֹי הָעִבְרִיִּים

The standard way of referring to “the Hebrews” is ים עִבְרִִ � with only one yud.[38] Why does our verse ,ה
say עִבְרִיִּים �:with two yuds? Rashi explains ,ה
כּוֹת ,The extra letter yud, whose numerical value (gematria) is ten — יוּ“ד יְתֵירָה  is an — רֶמֶז לְעֶשֶׂר מ!
allusion to the Ten Makkos that Hashem would soon bring upon Egypt.

 � .HASHEM THE GOD OF THE HEBREWS “NIKRAH” UPON US — נִקְרָה עָלֵינוּ

Rashi explains the meaning of this word:
מִקְרֶה  ,connotes happenstance.[39] Thus, this phrase means ,קרה This term, from the root — לְשׁוֹן 
Hashem the God of the Hebrews happened upon us. “יִּקָּר אֱלהִֹים  Likewise, related language is — וְכֵן ”ו!
used to describe prophecy in the phrase (Bamidbar 23:4), God happened [וַיִּקָּר] upon Bilam, וְאָנֹכִי” 
 אֱהֵא ,here [אִקָּרֶה] and in the phrase (ibid. v. 15), and I (Bilam) will be happened upon — אִקָּרֶה כֹּה“
meaning, I will be happened upon with a prophecy from [Hashem] here.[40] — נִקְרֶה מֵאִתּוֹ הֲלוֹם

38. See below, 5:3.
39. For this prophecy occurred without planning or 
premeditation on the part of Moshe and the elders 
(Sforno). Alternatively, this language is a general term 
for prophecy, for despite one’s preparation and efforts, 
it is ultimately beyond his control whether he will 
receive a prophecy or not [see Rambam, Hil. Yesodei 
HaTorah 7:4-5]. Thus, when prophecy does occur, 

it is considered a “happenstance” (Be’er Yitzchak). 
[Moshe’s later prophecies were different, as Rashi 
comments (Bamidbar 9:7), “Whenever he wishes, he 
can converse with the Shechinah” (see also Rambam 
ibid. 7:6). At this point, however, Moshe had not yet at-
tained his superior level of prophecy (Ramban to v. 5 
above).]
40. See Insight.

THE ELUCIDATED RASHI

 

to your voice,” for when they hear the very words that were transmitted to them by Yaakov and Yosef, uttered 
by an outsider who is unlikely to be familiar with the tradition, they will know to pay attention. Then, they will 
give you the opportunity to prove yourself.

♠ Language of Prophecy In the beginning of his commentary to Sefer Vayikra, Rashi contrasts how Hashem 
addresses the prophets of Israel with the way He speaks to other prophets: He called (א יִּקְר�  — to Moshe (ו�

with language of endearment… but He reveals Himself to the prophets of the nations of the world with lan-
guage of impermanence and impurity, as it is written, Hashem happened (ר יִּקּ�  upon Bilam. Yet, here Moshe is (ו�
instructed to tell Pharaoh, “Hashem the God of the Hebrews happened (ה  upon us,” using similar language (נִקְר�
to that of Bilam’s prophecy. Why was this language used here?

Some commentators answer that the negative connotations of this language depend on the context. We 
expect Hashem to use endearing terms while revealing Himself to a prophet, and thus, in that context the ab-
sence of such endearment conveys disgrace or contempt. Our verse, however, does not discuss how Hashem 
appeared to Moshe, but rather how Moshe should convey his prophecy to Pharaoh. Including terms of en-
dearment in that context would be unnecessary and might even be construed as arrogance. Furthermore, 
Moshe was to speak on behalf of the nation’s elders as well. Since they were not prophets, he did not use 
the special language of prophecy (Gur Aryeh, second approach; see similarly, Maskil LeDavid). Indeed, at the 
beginning of the prophecy itself (above, verse 4) Hashem does call to Moshe using the endearing term א יִּקְר�  ו�
(Be’er BaSadeh). [And notably, when Moshe actually spoke to Pharaoh (5:3 below), he used the expression א  נִקְר�
(with an א), which is not an expression of happenstance (see Onkelos to our verse and that verse). Perhaps that 
is because the elders did not accompany Moshe to Pharaoh’s palace (see Rashi to 5:1).]

Alternatively, Hashem did use the word ה  to convey impurity and contamination, for the Jewish people נִקְר�
were enslaved in Egypt, a land that was completely permeated with the impurity of idol worship. Therefore, 
He demanded that His nation be permitted to distance themselves from the idolatry of Egypt and serve Him 
in purity in the wilderness (Gur Aryeh, first approach; Divrei David). [For other approaches, see Mizrachi and 
Or HaChaim).]

♬♫
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50 / שמות — פרשת שמות  ג / יט־כב 

הֲלךְֹ .19 ל! יִם  מִצְר! מֶלֶךְ  אֶתְכֶם  יִתֵּן   ,THE KING OF EGYPT WILL NOT ALLOW YOU TO GO — לאֹ 
“VELO” THROUGH A STRONG HAND.

Generally, ֹוְלא means “and not.” Accordingly, this verse could be translated, “the king of Egypt will not 
allow you to go, and not through a strong hand,” i.e., not even a strong hand will convince him to free 
you. But this cannot be the case, for Hashem later assures Moshe (below 6:1), through a strong hand 
[Pharaoh] will send them out.[41] Therefore, Rashi explains that ֹוְלא has a different meaning here:
חֲזָקָה רְאֶה לוֹ יָדִי ה!  THE KING OF EGYPT WILL NOT ALLOW YOU TO GO if I do not show him My — אִם אֵין אֲנִי מ!
strong hand, for here, ֹוְלא means “if not.”[42] חֲזָקָה ר, כָּל עוֹד שֶׁאֵין אֲנִי מוֹדִיעוֹ יָדִי ה!  ,In other words — כְּלוֹמ!
Hashem is saying, “as long as I do not display to him My strong hand, ְהֲלוֹך  he — לאֹ יִתֵּן אֶתְכֶם ל!
will not allow you to go.”

Rashi will soon present another interpretation of this phrase, but first he will explain a difficult term 
that appears earlier in the verse.

 � .THE KING OF EGYPT “LO YITEIN” YOU TO GO — לאֹ יִתֵּן

The literal translation of this verse is the king of Egypt will not “give” you to go — but that cannot 
possibly be its meaning. Rashi explains what the verse does mean:
רְגּוּמוֹ: ”לָא יִשְׁבּוֹק“  This is to be understood as it is rendered by Targum Onkelos: The king of Egypt — כְּת!
will not allow you to go.  “ָתִּיך ל כֵּן לאֹ נְת!  (give) נתן This is similar to other usages of the root — כְּמוֹ ”ע!
elsewhere in the Torah, such as (Bereishis 20:6), that is why I did not allow you [ָתִּיך  to touch [לאֹ נְת�
her, “ע עִמָּדִי נוֹ] and (ibid. 31:7), but God did not allow him — ”וְלאֹ נְתָנוֹ אֱלהִֹים לְהָר! � .to harm me [וְלאֹ נְת
הֵם נְתִינָה  לְשׁוֹן   ,(giving) ”נְתִינָה“ All of these terms, which mean allowing, are expressions of — וְכֻלָּן 
meaning, “giving” permission or ability.[43]

41. Devek Tov; Meisiach Ilmim.
42. Be’er Yitzchak; Leket Bahir. [See II Shmuel 13:26 
with Rashi for a similar usage of ֹוְלא].

43. Be’er Yitzchak; Leket Bahir; see similarly, Rashi 
below, 12:23.

אֵין  אִם  הֲלךְֹ.  ל� יִם  מִצְר� מֶלֶךְ  אֶתְכֶם  יִתֵּן  לאֹ  (יט) 
ר, כָּל עוֹד שֶׁאֵין אֲנִי מוֹדִיעוֹ  חֲזָקָה. כְּלוֹמ� רְאֶה לוֹ יָדִי ה� אֲנִי מ�
רְגּוּמוֹ "לָא  הֲלוֹךְ: לאֹ יִתֵּן. °כְּת� חֲזָקָה לאֹ יִתֵּן אֶתְכֶם ל� יָדִי ה�
נְתָנוֹ  ”וְלאֹ  ו),  כ,  (בראשית  תִּיךָ"  נְת� לאֹ  כֵּן  ל  "ע� כְּמוֹ  יִשְׁבּוֹק", 
ע עִמָּדִי“ (שם לא, ח), וְכֻלָּן לְשׁוֹן נְתִינָה הֵם. וְיֵשׁ  אֱלהִֹים לְהָר�

ה, וְלאֹ בִּשְׁבִיל שֶׁיָּדוֹ חֲזָקָה, כִּי מֵאָז  ק� ד חֲז� מְפָרְשִׁים וְלאֹ בְּי�
ן  רְגְּמִינ� יִם וְגוֹ' ” (פסוק כ), וּמְת� ח "אֶת יָדִי וְהִכֵּיתִי אֶת מִצְר� אֶשְׁל�
י�עֲקֹב  בִּי  ר� שֶׁל  מִשְּׁמוֹ  קִּיף“.  תּ� דְּחֵילֵיהּ  קֳדָם  מִן  ”וְלָא  אוֹתוֹ 
מֵאוֹתָהּ  הּ.  בֵּית� ת  ר� וּמִגּ� (כב)  לִי:  ר  נֶאֱמ� חֵם  מְנ� בִּי  בְּר�
"וּתְרוֹקְנוּן",  רְגּוּמוֹ  כְּת� לְתֶּם.  וְנִצּ� בָּיִת:  בּ� אִתָּהּ  גָרָה  שֶׁהִיא 

רש"י
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ר  ֔ מִּדְבּ� בּ� מִים֙  י� שֶׁת  שְׁלֹ֤ רֶךְ  qּד א  ֞ ה־נּ� לְכ� נ@ ה  ֗ תּ� וְע�
א־ לֹֽ י  כִּ֠ עְתִּי  ֔ יָד� י  אֲנ6 יט ו( ינוּ:  אֱלהֹ@ יהו֥ה  ל( ה  Nוְנִזְבְּח

ד  בְּי+ א  וְלֹ֖ ךְ  הֲלֹ֑ ל( יִם  Zמִצְר לֶךְ  מ] ם  אֶתְכ= ן  יִתּ;
יִם  ֔ אֶת־מִצְר� י  וְהִכֵּית6 אֶת־יָדִי֙  י  dּחְת ל� כ וְשׁ# ה:  חֲזָק#
חֲרֵי־ וְא( בְּקִרְבּ֑וֹ  ה  jׂאֶעְש ר  אֲשׁ] י  ֔ נִפְלְאֹת� בְּכֹל֙ 
ה  jּז ם־ה� ע# ה� ן  אֶת־ח; י  uּת ת� כא וְנ# ם:  אֶתְכ9 ח  לּ[ יְשׁ� ן  Gכ
ם:  רֵיק# לְכ֖וּ  ת@ א  לֹ֥ לֵכ֔וּן  ת@ י  כ6ּ ה֙  וְהָי� יִם  מִצְר� י  בְּעֵינ�
הּ  ֔ בֵּית� ת  wוּמִגָּר הּ֙  מִשְּׁכֶנְתּ� ה  Dּׁאִש ה  אֲל�֨ כב וְשׁ#

ל־ ע� ם  מְתֶּ֗ וְשׂ� ת  לֹ֑ וּשְׂמ� ב  Nז�ה י  וּכְל; סֶף  כְּלֵי־כ=
יִם:  אֶת־מִצְר# ם  jּלְת וְנִצּ� ם  תֵיכֶ֔ ל־בְּנֹ֣ וְע� בְּנֵיכֶם֙ 

א  ת� תְּל� ךְ  הֲל� מ� ן  כְּע� נֵיזֵיל  ן  וּכְע�
יְי�  ם  קֳד� ח  בּ� וּנְד� א  בְּמַדְבְּר� יוֹמִין 
א  ל� אֲרֵי  גְּלֵי  מַי  יט וּקְד� א:  נ� ה# אֱל�
יִם  דְמִצְר( א  לְכּ� מ� תְכוֹן  י� יִשְׁבּוֹק 
תַּקִּיף:  דְּחֵילֵהּ  ם  קֳד� מִן  א  וְל� ל  לְמֵיז�
ת  י� פּוֹן)  ח  וְאֶשְׁל� (נ“א:  ח  כ וְאֶשְׁל�
אֵי  מִצְר� ת  י� וְאֶמְחֵי  גְּבוּרְתִי  ת  ח� מ�
בֵּינֵיהוֹן  אֶעְבֵּד  דִּי  תַי  פְּרִשְׁו� בְּכֹל 
ת  תְכוֹן: כא וְאֶתֵּן י� ח י� לּ� תַר כֵּן יְשׁ� וּב�
אֵי  מִצְר� בְּעֵינֵי  חֲמִין  לְר� הָדֵין  א  מּ� ע�
נִין:  כוּן רֵיק� א תְה� כוּן ל� וִיהֵי אֲרֵי תְה�
הּ  בְתּ� מִשֵּׁיב� א  אִתְּת� ל  כב וְתִשְׁא�
נִין  וּמ� ף  דִּכְס� נִין  מ� הּ  בֵּית� ת  וּמִקָּרִיב�
בְּנֵיכוֹן  ל  ע� וּתְשַׁוּוֹן  וּלְבוּשִׁין  ב  דִּדְה�
יִם:  מִצְר# ת  י� וּתְרוֹקְנוּן  תֵיכוֹן  בְּנ� ל  וְע�
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51 / SHEMOS/EXODUS — PARASHAS SHEMOS  3 / 19-22 

And now, please let us go [on] a three-day journey in the Wilderness, and 

we shall bring offerings to Hashem, our God.’ 19 I know that the king of Egypt 

will not allow you to go, except through a strong hand. 20 I shall send forth 

My hand, and I shall strike Egypt with all My wonders that I shall perform in 

its midst, and after that he will send you out. 21 I shall grant this people favor 

in the eyes of Egypt, so that it will happen that when you go, you will not 

go empty-handed. 22 Each woman shall request from her neighbor and from 

the one who lives in her house silver vessels, gold vessels, and garments; 

and you shall put [them] on your sons and daughters, and you shall empty 

out Egypt.’’

Rashi now returns to the end of the verse, offering an alternative interpretation of the words וְלאֹ בְּיָד 
ה � and explaining their connection to the following verse, I shall send forth my hand, and I shall strike חֲזָק
Egypt…:
 THE KING OF — וְלאֹ בִּשְׁבִיל שֶׁיָּדוֹ חֲזָקָה ,to mean ”וְלאֹ בְּיָד חֲזָקָה“ Some interpret — וְיֵשׁ מְפָרְשִׁים וְלאֹ בְּיָד חֲזָקָה

EGYPT WILL NOT ALLOW YOU TO GO, and not because his hand is strong.[44] ח ”אֶת יָדִי וְהִכֵּיתִי  כִּי מֵאָז אֶשְׁל!
יִם וְגוֹ‘ ”  ,Rather, the real reason that Pharaoh will not free you is that I will harden his heart — אֶת מִצְר!
and consequently, after his refusal to let you go (v. 20), I SHALL SEND FORTH MY HAND, AND I SHALL 

STRIKE EGYPT WITH ALL MY WONDERS THAT I SHALL PERFORM IN ITS MIDST.[45] ן אוֹתוֹ: ”וְלָא מִן קֳדָם רְגְּמִינ!  וּמְת!
קִּיף“  as “and not because his strength is [וְלאֹ בְּיָד חֲזָקָה] Indeed, Targum Onkelos renders — דְּחֵילֵיהּ תּ!
mighty.” ר לִי חֵם נֶאֱמ! בִּי מְנ! עֲקבֹ בְּר! בִּי י!  This explanation was related to me in the name of — מִשְּׁמוֹ שֶׁל ר!
R’ Yaakov son of R’ Menachem.[46]

ת בֵּיתָהּ .22 .FROM THE ONE WHO LIVES IN HER HOUSE — וּמִגָּר!

Although this language seems to refer to the Jewish woman’s Egyptian tenant, it is inconceiv-
able that the enslaved Jewish people could have owned houses, much less served as landlords to their 
Egyptian masters![47] Therefore, Rashi explains this phrase differently:
בָּיִת גָרָה אִתָּהּ בּ!  In this context, her house does not mean the house that she owns, but — מֵאוֹתָהּ שֶׁהִיא 
rather the house that she lives in. Thus, the verse means, “from [the Egyptian woman] who lives with 
her in the same house.” As with the neighbor mentioned earlier in the verse, the relevant factor here 
is proximity and familiarity, not property ownership.[48]

 � לְתֶּם .VENITZALTEM” EGYPT“ — וְנִצּ!

לְתֶּם :is obviously a verb. Rashi explains what it means וְנִצּ�
”וּתְרוֹקְנוּן“ רְגּוּמוֹ:   Its meaning is as Targum Onkelos renders it, “and you shall empty out — כְּת!
Egypt.”[49]

44. According to this interpretation, ֹוְלא is used in its 
usual sense, “and not,” but the beis in the word בְּיָד 
means “because,” instead of “through.” Additionally, ac-
cording to this interpretation, the strong hand in this 
verse is Pharaoh’s rather than Hashem’s.
45. The makkos that Hashem wished to bring upon 
Egypt were the true cause for Pharaoh’s refusal, for 
He hardened Pharaoh’s heart and encouraged him to 
refuse, in order to create a pretext for those makkos 
(Gur Aryeh; cf. Mizrachi).
46. Although this interpretation of ה �חֲזָק בְּיָד  -is al וְלאֹ 
ready mentioned in Targum Onkelos, R’ Yaakov son of 
R’ Menachem is credited with explaining its connection 

to the following verse (v. 20), I shall send forth My 
hand… (Mizrachi; Gur Aryeh). This connection is criti-
cal to this interpretation, for by informing us that the 
reason for Pharaoh’s refusal is not because his hand is 
strong, the verse begs the question — then what is the 
reason? (Divrei David).

47. Mizrachi; cf. Ibn Ezra; Sefer Zikaron.

48. Sefer Zikaron.

49. This word could have been understood as related 
to ה �ל �צּ  saving (as in 5:23 below). Rashi therefore ,ה�
teaches that it means to empty out (see Mizrachi to 
12:36 below).
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52 / שמות — פרשת שמות  ג / כב 

Often, a nun at the beginning of a verb (as in לְתֶּם  is a prefix that signifies the passive (nifal) (נִצּ�
form.[50] Accordingly, the word לְתֶּם  would mean, “and you will be emptied out” (or “and you will be וְנִצּ�
removed”). However, Rashi has explained it as an active verb: and you will empty out [Egypt].[51] To 
support his interpretation, Rashi provides other examples in which the letters נצל form an active 
verb:
צְּלוּ אֶת מִצְרָיִם“ יְנ!  Similarly, we find the active form of this verb in the verses (12:36 below), and — וְכֵן ”ו!
they emptied out [ּצְּלו צְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם“ ;Egypt [וַיְנ� יִּתְנ!  and (33:6 below), so the Children — ”ו!
of Israel removed [ּצְּלו נּוּ“ן בּוֹ יְסוֹד .their ornaments [וַיִּתְנ� לְתֶּם The letter nun in [the word — וְה!  ,[וְנִצּ!
as well as the similar words just cited, is not a prefix, but an essential part of the root, which is 
[52].נצל

Rashi cites another opinion and rejects it:
דִּ“י חְבֶּרֶת צ! חֵם חִבְּרוֹ בְּמ!  However, Menachem ben Saruk, in his Machberes,[53] listed [this word] — וּמְנ!
in the section for roots that begin with the letter tzadi, rather than nun.[54] אֶת אֱלהִֹים  צֵּל  יּ! ”ו!  עִם 
אֲבִיכֶם“ צֵּל He grouped it together with the words that contain no nun at all, such as — מִקְנֵה   in וַיּ�
the verse (Bereishis 31:9), thus, God took away [צֵּל אֱלהִֹים ;your father’s livestock [וַיּ� הִצִּיל   ”אֲשֶׁר 
 from our father. Menachem’s [הִצִּיל] in the verse (ibid. v. 16), that God took away הִצִּיל and — מֵאָבִינוּ“
classification indicates that he does not consider the nun of לְתֶּם  to be an essential part of the וְנִצּ�
root.[55]

נּוּ“ן יְסוֹד וְהִיא נְקוּדָה בְּחִירִ“ק !But his view cannot be justified — וְלאֹ יֵאָמְנוּ דְּבָרָיו  For — כִּי אִם לאֹ הָיְתָה ה!
if the letter nun was not an essential root letter, yet it is vowelized with a chirik, מֶּשֶׁת  לאֹ תְהֵא מְשׁ!
לְתֶּם לְתֶּם then [the word — בִּלְשׁוֹן וּפְע!  would not serve as an active verb that indicates “you shall [וְנִצּ!
do,” i.e., you shall empty out [Egypt], לְתֶּם -but rather as a passive verb that indi — אֶלָּא בִּלְשׁוֹן וְנִפְע!
cates, “something shall be done to you,” i.e., you shall be emptied out — and that cannot possibly be 
the meaning of our verse, since it concludes with the word “Egypt”!
הָאֲדָמָה“ ל  מֵע! חְתֶּם  ”וְנִסּ!  And it is clear that a nun prefix vowelized with a chirik makes a verb — כְּמוֹ 
into the passive form, as we see in the following verses: and you will be uprooted [חְתֶּם  from the [וְנִסּ�
land (Devarim 28:63); “ד אוֹיֵב תֶּם בְּי! תֶּם] and you will be delivered — ”וְנִתּ!  into the hand of an [וְנִתּ�
enemy (Vayikra 26:25); “לִפְנֵי אוֹיְבֵיכֶם פְתֶּם  פְתֶּם] and you will be smitten — ”וְנִגּ! -before your en [וְנִגּ�
emies (ibid. v. 17); “ּכְתֶּם בְּתוֹכָה כְתֶּם] and you will be melted — ”וְנִתּ!  .inside of it (Yechezkel 22:21) [וְנִתּ�

50. Unlike an active verb, which indicates that the 
subject does something, a passive (nifal) verb indicates 
that something is done to the subject.

51. As Rashi says below, it must be an active verb (“you 
will empty out”) since the verse says לְתֶּם אֶת מִצְרָיִם  If .וְנִצּ�
לְתֶּם  אֶת means “you will be emptied out,” the words  וְנִצּ�
.do not fit מִצְרָיִם

52. If the letter nun were a prefix, it would make the 
word into a nifal (passive) verb. Since the nun is part of 
the root, the verb is in the active form.

53. See above, 2:10 note 43.

54. I.e., under the entry for the root צל, instead of creat-
ing a separate entry for the root נצל.

[In our editions of Machberes Menachem (London, 

5614, and Granada, 5746), לְתֶּם  of our verse does not וְנִצּ�
appear. However, the related ּצְּלו -which Rashi men ,וַיִּתְנ�
tioned above, is listed in this entry.]

55. Rather it is a prefix (Mizrachi), or a non-essential 
root letter that is dropped in certain conjugations (Gur 
Aryeh).

While later Spanish grammarians maintain 
that all Hebrew roots have three letters, Rashi and 
other French scholars utilized Menachem’s system, 
which allows for two-letter roots as well (Mizrachi). 
Alternatively, Rashi agrees that all roots contain three 
letters, but in some cases, a root letter can be omitted, 
and in such cases it is as if the word has a two-letter 
root (see Gur Aryeh here and to 9:31; see also above, 1:20 
note 51).

צְּלוּ בְנֵי יִשְׂרָאֵל אֶת  יִּתְנ� צְּלוּ אֶת מִצְרָיִם" (שמות יב, לו), ”ו� יְנ� וְכֵן "ו�
חְבֶּרֶת  חֵם חִבְּרוֹ בְּמ� נּוּ“ן בּוֹ יְסוֹד. וּמְנ� עֶדְיָם“ (שמות לג, ו). וְה�
(בראשית לא, ט),  אֲבִיכֶם“  מִקְנֵה  אֱלהִֹים אֶת  צֵּל  יּ� ”ו� דִּ“י עִם  צ�
”אֲשֶׁר הִצִּיל אֱלהִֹים מֵאָבִינוּ“ (שם טז), וְלאֹ יֵאָמְנוּ דְּבָרָיו, כִּי אִם 

מֶּשֶׁת  נּוּ“ן יְסוֹד וְהִיא נְקוּדָה בְּחִירִ“ק לאֹ תְהֵא מְשׁ� לאֹ הָיְתָה ה�
ל  חְתֶּם מֵע� לְתֶּם, כְּמוֹ ”וְנִסּ� לְתֶּם אֶלָּא בִּלְשׁוֹן וְנִפְע� בִּלְשׁוֹן וּפְע�
כו,  (ויקרא  אוֹיֵב“  בְּי�ד  תֶּם  ”וְנִתּ� סג),  כח,  (דברים  הָאֲדָמָה“ 
בְּתוֹכָהּ“  כְתֶּם  ”וְנִתּ� יז),  (שם  אוֹיְבֵיכֶם“  לִפְנֵי  פְתֶּם  ”וְנִגּ� כה), 
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53 / SHEMOS/EXODUS — PARASHAS SHEMOS  3 / 22 

לְנוּ“ נִצּ! רְתֶּם  אֲמ!  Similarly, we find the verse (Yirmiyah 7:10), and you say: We have been saved — ”ו!
לְנוּ] לְנוּ ,[נִצּ�  which is also in the passive form, meaning that something has been done — לְשׁוֹן נִפְע!
to us. In all these cases, the nun is not a root letter, and with the chirik vowel it makes the word into 
a passive verb. Thus, according to Menachem who says that the nun in לְתֶּם  is not a root letter, this וְנִצּ�
word should be a passive verb — which it is not!

Rashi now explains how the nun of the active verb לְתֶּם  would have been vowelized if the root was וְנִצּ�
:and the nun was a non-essential letter (as Menachem holds) צל
 Regarding any letter nun that is sometimes included — וְכָל נוּ“ן שֶׁהִיא בָאָה בְתֵיבָה לִפְרָקִים וְנוֹפֶלֶת מִמֶּנָּה
in the word and sometimes deleted from it, ְנוֹשֵׁך נוֹתֵן  נוֹשֵׂא  נוֹגֵף  שֶׁל   such as the nun — כְּנוּ“ן 
of the words “נוֹגֵף” (smites), “נוֹשֵׂא” (carries), “נוֹתֵן” (gives), and “ְנוֹשֵׁך” (bites),[56] בֶּרֶת לְשׁוֹן  כְּשֶׁהִיא מְד!
חֲטָף בּ! בִּשְׁבָ“א  תִּנָּקֵד  לְתֶּם   when [the word] means that you shall do something, [the nun] is — וּפְע!
vowelized with a sheva (also called a chataf), rather than a chirik. “אֲבִיכֶם אֶת  ”וּנְשָׂאתֶם   — כְּגוֹן 
We find examples of this in the verses, you shall transport [אתֶם � ,your father (Bereishis 45:19) [וּנְשׂ
גִּלְעָד“ ה! אֶרֶץ  אֶת  לָהֶם  תֶּם  תֶּם] you shall give them — ”וּנְת!  ,the land of Gilad (Bamidbar 32:29) [וּנְת�
תְכֶם“ ר עָרְל! לְתֶּם אֵת בְּשׂ! לְתֶּם] and, you shall circumcise — ”וּנְמ!  the flesh of your foreskin (Bereishis [וּנְמ�
17:11).[57] It follows that since the word לְתֶּם -means “you shall empty out,” if the nun is not an es וְנִצּ�
sential root-letter it should have been vowelized with a sheva. נְּקוּדָה בְּחִירִ“ק מִן  לָכֵן אֲנִי אוֹמֵר שֶׁזּאֹת ה!
יְּסוֹד הִיא  ,Therefore, I say that this nun, which is vowelized with a chirik rather than a sheva — ה!
must be an integral part of the root, which is never omitted from the word, as the root is נצל. A 
root letter can sometimes be vowelized with a chirik even when the verb conveys the active command 
form.

Rashi now identifies the underlying grammatical construct (binyan) of the word לְתֶּם -which al ,וְנִצּ�
lows for the chirik vowel under the nun:
לְּשׁוֹנוֹת ,(emptying) ”נִצּוּל“ The most basic form of this word is the noun — וִיסוֹד שֵׁם דָּבָר נִצּוּל  וְהוּא מִן ה!
כְּבֵדִים  כְּמוֹ דִּבּוּר, כִּפּוּר, which is in the category of “intensive” word forms (binyan kaveid).[58] — ה!
 which ,(study) ”לִמּוּד“ and ,(atonement) ”כִּפּוּר“ ,(speech) ”דִּבּוּר“ It is thus similar to the words — לִמּוּד
share the same “intensive” construct. לְתֶּם בֵּר בִּלְשׁוֹן וּפְע! -When [one of these words] is con — כְּשֶׁיְּד!
jugated as a second-person plural verb, in the active form, meaning you shall do something, יִנָּקֵד 
ע“ ,the first root letter in the verb is vowelized with a chirik — בְּחִירִ“ק סֶּל! רְתֶּם אֶל ה!  like — כְּמוֹ ”וְדִבּ!
the letter dalet in וְדִבַּרְתֶּם in the verse (Bamidbar 20:8), and speak [וְדִבַּרְתֶּם] to the rock, רְתֶּם אֶת  ”וְכִפּ!
בָּיִת“  the [וְכִפַּרְתֶּם] in the verse (Yechezkel 45:20), you shall purify וְכִפַּרְתֶּם and the letter chaf in — ה!
House, “דְתֶּם אוֹתָם אֶת בְּנֵיכֶם  in the verse (Devarim 11:19), You וְלִמַּדְתֶּם and the letter lamed in — ”וְלִמּ!
shall teach [וְלִמַּדְתֶּם] them to your children. לְתֶּם  follows this same pattern, and thus the first root וְנִצּ�
letter, nun, is vowelized with a chirik.

56. In each of these cases, the nun is not an essential 
root-letter, but serves as a prefix to give the verb an 
active form. For example, א � נוֹשֵׂא means “carry” and שׂ
means “carries” (active); תֵּן means “give” and נוֹתֵן means 
“gives” (active).
57. In these cases, the essential root letters are שא, and 
 the nun is used for conjugation. And since ;מל and ,תן

these words convey the active command form of the 
verb (“you shall do”), the nun is vowelized with a sheva 
(Mizrachi).
58. This binyan is also called pi’el. It is considered 
“intensive” because of the dagesh in the second root let-
ter (in this case tzadi), which gives the word a heavier 
pronunciation (see above, 1:15 note 34).

לְנוּ.  נִפְע� לְשׁוֹן  י),  ז,  (ירמיה  לְנוּ“  נִצּ� רְתֶּם  אֲמ� (יחזקאל כב, כא), ”ו�
וְנוֹפֶלֶת מִמֶּנָּה, כְּנוּ“ן  לִפְרָקִים  וְכָל נוּ“ן שֶׁהִיא בָאָה בְתֵיבָה 
לְתֶּם  בֶּרֶת לְשׁוֹן וּפְע� שֶׁל נוֹגֵף, נוֹשֵׂא, נוֹתֵן, נוֹשֵׁךְ, כְּשֶׁהִיא מְד�
חֲטָף, כְּגוֹן ”וּנְשָׂאתֶם אֶת אֲבִיכֶם“ (בראשית  תִּנָּקֵד בִּשְׁבָ“א בּ�
כט),  לב,  (במדבר  גִּלְעָד“  ה� אֶרֶץ  אֶת  לָהֶם  תֶּם  ”וּנְת� יט),  מה, 
אֲנִי  לָכֵן  יא).  יז,  (בראשית  תְכֶם“  עָרְל� ר  בְּשׂ� אֶת  לְתֶּם  ”וּנְמ�

וִיסוֹד  הִיא,  יְּסוֹד  ה� מִן  בְּחִירִ“ק  נְּקוּדָה  ה� שֶׁזּאֹת  אוֹמֵר 
דִּבּוּר,  כְּמוֹ  כְּבֵדִים,  ה� לְּשׁוֹנוֹת  ה� מִן  וְהוּא  נִצּוּל,  דָּבָר  שֵׁם 
בְּחִירִ“ק,  יִנָּקֵד  לְתֶּם  וּפְע� בִּלְשׁוֹן  בֵּר  כְּשֶׁיְּד� לִמּוּד,  כִּפּוּר, 
אֶת  רְתֶּם  ”וְכִפּ� ח),  כ,  (במדבר  ע“  סֶּל� ה� אֶל  רְתֶּם  ”וְדִבּ� כְּמוֹ 
(דברים  בְּנֵיכֶם“  אֶת  דְתֶּם אוֹתָם  ”וְלִמּ� (יחזקאל מה, כ),  בָּיִת“  ה�

יא, יט): 
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54 / שמות — פרשת שמות  ד / א־ד 

4.
זֶּה בְיָדֶךָ .2 ?WHAT IS THIS IN YOUR HAND — מ!

Surely Hashem knew what was in Moshe’s hand! What, then, is the meaning of this question?[1] 
Rashi presents two approaches, beginning with an exposition based on the unusual form of the word 
זֶּה :what is this ,מ�
ת ח! ב תֵּיבָה א! ה זֶּה ,The reason it is written as one word in our verse, and not as two words — לְכָךְ נִכְתּ!  ,מ�
is יָּיב לִלְקוֹת תָּה ח! זֶּה to expound the word — לִדְרוֹשׁ מִזֶּה שֶׁבְּיָדְךָ א!  meaning ,מִזֶּה as if it were vowelized מ�
from this.[2] This changes the question into a statement: “From this [that is] in your hand.” Hashem’s 
message to Moshe was: You should learn from this that is in your hand, which will turn into a snake, 
why you deserve to be punished — דְתָּ בִּכְשֵׁרִים  for you suspected the Jewish people, who — שֶׁחָשׁ!
are innocent of this charge of not believing you[3] (Tanchuma §23; Shemos Rabbah 3:12).

1. Several times in the Torah we find that Hashem 
asks a question of a person, even though He knows the 
answer, for the sole purpose of opening a conversation 
(see Rashi to Bereishis 3:9). This approach would not 
suffice in our case, since Hashem was already in the 
middle of a conversation with Moshe (Mizrachi; Maskil 
LeDavid; see also Or HaChaim).
2. When the written word מזה appears in the Torah, it 
is commonly vowelized מִזֶּה, and means from this; e.g., 

Bereishis 37:17, 42:15; below, 17:12, 32:15.
3. Moshe had said (in the previous verse), Behold, they 
will not believe me. The snake represents the sin of 
speaking negatively about others, as Rashi explains 
in the following verse. Hashem was telling Moshe 
that he should take note that what is in his hand is 
actually a snake, which represents the sin he has just 
committed (Maskil LeDavid). See Insight for another 
approach.

מִזֶּה  לִדְרוֹשׁ:  ת,  ח� א� תֵּיבָה  ב  נִכְתּ� לְכָךְ  דֶךָ.  בְי� זֶּה  מ� (ב) 
רבה  (שמות  בִּכְשֵׁרִים  דְתָּ  שֶׁחָשׁ� לִלְקוֹת,  יָּיב  ח� תָּה  א� שֶׁבְּיָדְךָ 
שֶׁזּוֹ  תָּה  א� מוֹדֶה  חֲבֵירוֹ:  ל� שֶׁאוֹמֵר  כְּאָדָם  וּפְשׁוּטוֹ,  יב).  ג, 
עוֹשֶׂה  הֲרֵינִי  לוֹ:  ר  אָמ� הֵן,  לוֹ:  אוֹמֵר  הִיא,  אֶבֶן  שֶׁלְּפָנֶיךָ 
הָרָע  לָשׁוֹן  שֶׁסִּיפֵּר  לוֹ  ז  רָמ� שׁ.  לְנ�ח� יְהִי  ו� (ג)  עֵץ:  אוֹתָהּ 

שֶׁל  אוּמָּנוּתוֹ  שׂ  וְתָפ� לִי"]  י�אֲמִינוּ  "לאֹ  °[בְּאוֹמְרוֹ  יִשְׂרָאֵל  ל  ע�
רְבֵּה יֵשׁ בְּמִקְרָא,  חֲזֶק בּוֹ. לְשׁוֹן אֲחִיזָה הוּא. וְה� יּ� נָחָשׁ: (ד) ו�
חֲזִיקוּ הָאֲנָשִׁים בְּיָדוֹ" (בראשית יט, טז), ”וְהֶחֱזִיקָה בִּמְבֻשָׁיו“  יּ� "ו�
לְשׁוֹן  יז, לה). °כָּל  (שמואל־א  בִּזְקָנוֹ“  ”וְהֶחֱז�קְתִּי  (דברים כה, יא), 

דָּבוּק לְבֵי“ת לְשׁוֹן אֲחִיזָה הוּא:  חִזּוּק ה�
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א  וְלֹ֥ י  לִ֔ ינוּ  אֲמ6 לאֹ־י( וְהֵן֙  וַיֹּ֔אמֶר  מֹשֶׁה֙  ן  [ד] א וַיּ̂ע�
יהוֽה:  יך�  jאֵל ה  א־נִרְא+ לֹֽ יֽאֹמְר֔וּ  י  כ6ּ י  xבְּקֹל יִשְׁמְע֖וּ 
וַיֹּ֖אמֶר  ך�  oבְיָד כ']  [מזה  ה  qּה־ז יהו֖ה מ� יו  vאֵל ב וַיֹּ֧אמֶר 

ה  רְצ� Zהוּ א שְׁלִכ; ה וַיּ� רְצ� ֔ הוּ א� שְׁלִיכ� ה: ג וַיֹּ֨אמֶר֙ ה� ט9ּ מ�
יו: ד וַיֹּ֤אמֶר יהוה֙ אֶל־ נ# ה מִפּ� jׁס מֹש שׁ וַיּ+ נ� ח� י לְנ� וַיְה6
חֲזֶק בּ֔וֹ  wּב֑וֹ וַיִּשְׁל̂ח יָדוֹ֙ וַי אֱחֹ֖ז בִּזְנ� ֔ ו9 דְך� ח֙ י# ה שְׁל� מֹשֶׁ֔

א  ל� א  וְה� אֲמַר  ו� מֹשֶׁה  אֲתֵיב  א ו�
מִנִּי  בְּלוּן  יְק� א  וְל� לִי  יְהֵימְנוּן 
יְיָ:  ךְ  ל� אִתְגְּלִי  א  ל� יֵימְרוּן  אֲרֵי 
אֲמַר  ךְ ו� א דֵין בִּיד� אֲמַר לֵהּ יְי� מ� ב ו�
א  לְאַרְע� רְמֽוֹהִי  אֲמַר  ג ו� א:  חוּטְר�
לְחִוֵּי  ה  הֲו� ו� א  לְאַרְע� הִי  וּרְמ#
אֲמַר  ד ו� מֽוֹהִי:  קֳד� מִן  מֹשֶׁה  עֲרַק  ו�
וֶאֱחוֹד  ךְ  יְד� אוֹשֵׁיט  לְמֹשֶׁה  יְי� 
בֵּהּ  תְקֵף  וְא� יְדֵהּ  וְאוֹשֵׁיט  נְבֵהּ  בְּז�

 

♠ Punished by the Staff Some explain that the words, from this that is in your hand, do not refer to the snake 
that the staff would turn into afterward, but rather to the staff itself. Moshe was being told that for his action 

he deserved the punishment of being struck by the staff that he was holding! This is in accordance with the 
teaching of the Sages (Shabbos 97a): ֹחוֹשֵׁד בִּכְשֵׁרִים לוֹקֶה בְּגוּפו  One who suspects the innocent is punished by ,ה�
being stricken in his body. With other sins, one’s property is affected first (see, for example, Rashi to Vayikra 
26:1). This sin, however, is of such severity that the very first punishment affects the body. Now, although we 
do not find that Moshe was ever actually struck by the staff, Hashem was communicating to Moshe that he was 
deserving of such punishment (Maharzu to Shemos Rabbah 3:12).

Others observe that Moshe was indeed punished through this staff. Many years later, in the Wilderness, 
Moshe used the staff to strike the rock instead of speaking to it as Hashem had commanded him (Bamidbar 20:7-
13, see Rashi to v. 12). That “sin” was the cause of Moshe being barred entry into Eretz Yisrael with the rest of the 
Jewish people. Hashem’s message to Moshe here was fulfilled at that time through this staff. In both places, the 
fault ascribed to Moshe was a lack of belief: Here Moshe assumed the people would not believe him, and there 
Moshe was taken to task, “because you did not believe in Me” (Tosafos HaShaleim; see also Be’er BaSadeh).

♬♫
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55 / SHEMOS/EXODUS — PARASHAS SHEMOS  4 / 1-4 

1 Moshe responded and said, ‘‘Behold, they will not believe me and they 

will not listen to my voice, for they will say, ‘Hashem did not appear to 

you.’ ’’
2 Hashem said to him, ‘‘What is this in your hand?’’ and he said, ‘‘A 

staff.’’ 3 He said, ‘‘Cast it on the ground,’’ and he cast it on the ground and 

it became a snake. Moshe fled from it. 4 Hashem said to Moshe, ‘‘Stretch 

out your hand and grasp its tail.’’ He stretched out his hand and seized it, 

4

חֲבֵירוֹ But the simple meaning of [this question] is — וּפְשׁוּטוֹ  that Hashem wished — כְּאָדָם שֶׁאוֹמֵר ל!
to bring Moshe’s attention to the miracle in the way a man might say to his friend: ֹתָּה שֶׁזּו  מוֹדֶה א!
 His] — אוֹמֵר לוֹ הֵן ?Do you affirm that this object that is before you is a rock — שֶׁלְּפָנֶיךָ אֶבֶן הִיא
friend] responds: Yes it is! ר לוֹ: הֲרֵינִי עוֹשֶׂה אוֹתָהּ עֵץ  then says to him: Now I [The first one] — אָמ!
will turn it into wood! Here, too, Hashem first asked Moshe to affirm that he was holding a staff, and 
only then did He turn it into a snake.[4]

יְהִי לְנָחָשׁ .3 .AND IT BECAME A SNAKE — ו!

Why did Hashem transform it specifically into a snake? Rashi explains:
ל יִשְׂרָאֵל ז לוֹ שֶׁסִּיפֵּר לָשׁוֹן הָרָע ע!  By doing so, [Hashem] indicated to [Moshe] that he had spoken — רָמ!
lashon hara (derogatory speech) about Israel “אֲמִינוּ לִי  ,when he said (v. 1 above) — בְּאוֹמְרוֹ ”לאֹ י!
“Behold, they will not believe me”; ׁשׂ אוּמָּנוּתוֹ שֶׁל נָחָש  for in this way, he had adopted the — וְתָפ!
practice of the original serpent.[5]

חֲזֶק בּוֹ .4 יּ! .VAYACHAZEK” IT“ — ו!

Hashem told Moshe in the beginning of this verse, Stretch out your hand וֶאֱחֹז (and “grasp”) its tail, 
but when the verse describes what Moshe did, instead of saying ֹוַיּאֹחֶז בּו, it says ֹחֲזֶק בּו  Was Moshe’s .וַיּ�
action a deviation from what Hashem had commanded him to do? Rashi explains that Moshe had not 
deviated:[6]

חֲזֶק בּוֹ The term] — לְשׁוֹן אֲחִיזָה הוּא יּ! רְבֵּה יֵשׁ בְּמִקְרָא .similarly is an expression of grasping [ו!  — וְה!
There are many such examples of this usage in Scripture, such as: “ֹחֲזִיקוּ הָאֲנָשִׁים בְּיָדו יּ!  The men — ”ו!
seized [ּחֲזִיקו ה] and she will take hold — ”וְהֶחֱזִיקָה בִּמְבֻשָׁיו“ ;his hand (Bereishis 19:16) [וַיּ� � of [וְהֶחֱזִיק
his private parts (Devarim 25:11); “ֹקְתִּי בִּזְקָנו  of his beard (I Shmuel [וְהֶחֱזַקְתִּי] and I took hold — ”וְהֶחֱז!
דָּבוּק לְבֵי“ת .(17:35  All these cases follow the rule that any expression based on the — כָּל לְשׁוֹן חִזּוּק ה!
root of “חִזּוּק”, when connected to a word beginning with the prefix beis, לְשׁוֹן אֲחִיזָה הוּא — has the 
meaning of grasping something. Therefore, in our verse, when the Torah says about Moshe ֹחֲזֶק בּו  it ,וַיּ�
means that he grasped it.[7]

4. This simple explanation is not at odds with the earli-
er exposition, since the exposition is needed to account 
for זֶּה .being written as one word (Mizrachi) מ�

5. The original serpent spoke lashon hara about 
Hashem to Chavah in Gan Eden; see Bereishis 3:5 with 
Rashi. By transforming the staff into a snake, Hashem 

conveyed to Moshe that this was the sin for which he 
deserved punishment (see previous Rashi).
6. Ba’er Heitev.
7. The term חִזּוּק often refers to strength, but when it 
has a beis prefix, it refers to grasping or seizing some-
thing. See Insight for further discussion.

THE ELUCIDATED RASHI

 

♠ Moshe Seized the Snake Rashi explains that the phrase ֹחֲזֶק בּו יּ�  refers to grasping, and is therefore not a ו�
deviation from Hashem’s command, ֹבו  grasp its tail. If the meaning is the same, however, why does ,וֶאֱחֹז בִּזְנ�

the Torah switch from the root אחז that Hashem used in His command, to the root חזק to describe what Moshe 
did? Haamek Davar explains that the term ֹחֲזֶק בּו יּ�  .indicates that Moshe seized the snake especially strongly ו�
This demonstrated that Moshe fully trusted that Hashem would protect him from the snake. In a similar vein, 
Taama DeKra points to the Gemara (Yevamos 121b) that notes that pressing upon a snake will cause it to bite 
regardless of any other precautions one may take. Despite this, Moshe held tightly to the snake to show his 
confidence in Hashem’s protection. See similarly, Shemiras HaLashon, Vol. 2, Ch. 13. [See Malbim for another 
approach.]

♬♫
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56 / שמות — פרשת שמות  ד / ה־ט 

שָּׁלֶג .6 ת כּ! ע! .HIS HAND WAS LEPROUS, LIKE SNOW — מְצֹר!

“His hand was leprous” means that it was stricken with tzaraas. But how is tzaraas like snow? Rashi 
explains:
ת לִהְיוֹת לְבָנָה ע! הֶרֶת לְבָנָה הִוא“ ,Tzaraas is normally white — דֶּרֶךְ צָר!  as indicated by the verse — ”וְאִם בּ!
(Vayikra 13:4), and if [the tzaraas] is a white baheress in the skin of his flesh.[8] Thus, the phrase “His 
hand was leprous, like snow” means that Moshe’s hand was stricken with snow-white tzaraas.[9] ף  א!
ז לוֹ  שֶׁלָּשׁוֹן הָרָע סִפֵּר בְּאוֹמְרוֹ ”לאֹ With this sign, as well, [Hashem] hinted to [Moshe] — בְּאוֹת זֶה רָמ!
אֲמִינוּ לִי“  that he had spoken lashon hara when he said (v. 1 above), Behold, they will not believe — י!
me. ת ע! -This is why [Hashem] struck him with tzaraas (Shemos Rabbah 3:12 — לְפִיכָךְ הִלְקָהוּ בְּצָר!
ל לָשׁוֹן הָרָע ,(13  just as Miriam was later stricken with tzaraas for speaking — כְּמוֹ שֶׁלָּקְתָה מִרְיָם ע!
lashon hara.[10]

יּוֹצִאָהּ מֵחֵיקוֹ וְהִנֵּה שָׁבָה כִּבְשָׂרוֹ .7  ,THEN HE WITHDREW IT FROM HIS BOSOM AND BEHOLD — ו!
IT REVERTED [TO BE] LIKE HIS FLESH.

Why does the verse add that Moshe withdrew his hand from his bosom? Since that is where he had 
placed his hand, it should have sufficed now to state simply that he withdrew it. In fact, the parallel 
phrase in the previous verse says only then he withdrew it, without adding from his bosom! Rashi 
explains why our verse adds this extra term:
ת פּוּרְעָנוּת הֶרֶת לָבאֹ מִמִּדּ!  From here we see that Hashem’s measure of goodness — מִכָּאן שֶׁמִּדָּה טוֹבָה מְמ!

8. A baheress is one type of tzaraas; see next note. 
9. The Mishnah in Negaim 1:1 describes four types 
of tzaraas, differing in appearance according to their 
levels of whiteness. The baheress is the brightest shade 
of white; its color is described there as “bright as snow.” 
[Snow-white leprosy is the least likely to be naturally 

healed: When the skin of a limb turns an intense white 
color, it is a sign that the limb has already died. Moshe’s 
hand turned white “like snow,” the most intense degree 
of tzaraas, to highlight the subsequent miracle when 
his hand immediately healed (Sforno, v. 8).]
10. Bamidbar 12:1-10.

"וְאִם  לְבָנָה,  לִהְיוֹת  ת  ע� צָר� דֶּרֶךְ  לֶג.  שּׁ� כּ� ת  ע� מְצֹר� (ו) 
ז לוֹ שֶׁלָּשׁוֹן  ף בְּאוֹת זֶה רָמ� הֶרֶת לְבָנָה הִוא" (ויקרא יג, ד). א� בּ�
ת  ע� הָרָע סִפֵּר בְּאוֹמְרוֹ ”לאֹ י�אֲמִינוּ לִי“, לְפִיכָךְ הִלְקָהוּ בְּצָר�
הָרָע:  לָשׁוֹן  ל  ע� מִרְיָם  שֶׁלָּקְתָה  כְּמוֹ  יב־יג)  שם  רבה  (שמות 
רוֹ. מִכָּאן שֶׁמִּדָּה  ה כִּבְשׂ� ב� הּ מֵחֵיקוֹ וְהִנֵּה שׁ� יּוֹצִא� (ז) °ו�
לאֹ  בָרִאשׁוֹנָה  שֶׁהֲרֵי  ת פּוּרְעָנוּת,  מִמִּדּ� לָבֹא  הֶרֶת  טוֹבָה מְמ�

וְהֶאֱמִינוּ  (ח)  צג.):  שבת  יג;  שם  רבה  (שמות  "מֵחֵיקוֹ"  ר  נֶאֱמ�
בִּשְׁבִילְכֶם  לָהֶם:  ר  מִשֶׁתֹּאמ� חֲרוֹן.  א� ה� אֹת  ה� לְקלֹ 
שֶׁכְּבָר  לְךָ,  י�אֲמִינוּ  הָרָע,  לְשׁוֹן  עֲלֵיכֶם  רְתִּי  שֶׁסִּפּ� ל  ע� לָקִיתִי 
כְּגוֹן  בִּנְגָעִים,  לוֹקִים  לָהֶם  ע  לְהָר� וְּוגִין  מִּזְדּ� שֶׁה� בְכָךְ  לָמְדוּ 
מִמֵּימֵי  חְתּ�  ק� °וְל� (ט)   :° שָׂרָה  בִּשְׁבִיל  אֲבִימֶלֶךְ  ו� רְעֹה  פּ�
מֵאֱלָהוּתָם.  ע  נִפְר� רִאשׁוֹנָה  כָּה  שֶׁבְּמ� לָהֶם  ז  רָמ� יְאֹר.  ה�
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יך�  ה אֵל= י־נִרְא+ ינוּ כ0ּ אֲמִ֔ ן י( ע� wפּֽוֹ: ה לְמ ה בְּכ� jּט י לְמ� וַיְה%
ק  Nיִצְח י  אֱלהֹ; ם  vה בְר� א� י  אֱלהֹ� ם  אֲבֹת� י  אֱלהֹ� יהו֖ה 
 ֙ דְך� א י# Dבֵא־נ עֲקֹֽב: ו וַיּ֩אֹמֶר֩ יהו֨ה ל֜וֹ ע֗וֹד ה# י י( אלהֹ; ו@
ת  ע� ה יָד֖וֹ מְצֹר[ הּ וְהִנּ; ֔ א יָד֖וֹ בְּחֵיק֑וֹ וַיּ֣וֹצִא� ך� וַיּ�ב; בְּחֵיקֶ֔
יָד֖וֹ  שֶׁב  וַיּ+ ך�  אֶל־חֵיקֶ֔  ֙ דְך� י# ב  gׁש ה� ז וַיֹּ֗אמֶר  לֶג:  שּׁ# כּ�
כִּבְשָׂרֽוֹ:  ה  ב� Nׁוְהִנֵּה־ש חֵיק֔וֹ  מ@ הּ֙  וַיּֽוֹצִא� אֶל־חֵיק֑וֹ 
ת  אֹ֣ א יִשְׁמְע֔וּ לְק֖לֹ ה� ךְ וְלֹ֣ ינוּ ל�֔ אֲמ6 א י( ה֙ אִם־לֹ֣ ח וְהָי�

֡ה אִם־ חֲרֽוֹן: ט וְהָי� א( ת ה� אֹ֥ ינוּ לְקֹ֖ל ה� אֱמִ֔ רִאשׁ֑וֹן וְה9 ה#
א יִשְׁמְעוּן֙  לֶּה וְלֹ֤ אֵ֗ אֹת֜וֹת ה� ם֩ לִשְׁנֵ֨י ה# ינוּ גּ� אֲמִ֡ א י( לֹ֣
ה  שׁ� הַיּ�בּ�  Nּכְת פ� וְשׁ# הַיְאֹ֔ר  י  מִמֵּימ�  ֙ חְתּ� ק� וְל# ך�  לְקלֶֹ֔

ה בְּדִיל  בִּידֵהּ:  א  לְחוּטְר� ה  הֲו� ו�
א  ה� ךְ יְי� אֱל� דִּיהֵימְנוּן אֲרֵי אִתְגְּלִי ל�
הֵהּ  ם אֱל� ה� בְר� הֵהּ דְּא� תְהוֹן אֱל� ה� אֲב� ד�
אֲמַר  ו ו� עֲקבֹ:  דְּי� הֵהּ  וֵאל� דְּיִצְחָק 
ךְ  בְּעִטְפּ� ךְ  יְד� ן  כְּע� עֵיל  א� עוֹד  לֵהּ  יְי� 
א  וְה� הּ  פְּק� וְא� בְּעִטְפֵּהּ  יְדֵהּ  עֵיל  וְא�
אֲתֵיב  אֲמַר  ז ו� א:  לְגּ� כְת� א  חַוְר� יְדֵהּ 
לְעִטְפֵּהּ  יְדֵהּ  אֲתֵיב  ו� ךְ  לְעִטְפּ� ךְ  יְד�
ת  הֲו� ת  ב� ת� א  וְה� מֵעִטְפֵּהּ  הּ  פְּק� וְא�
יְהֵימְנוּן  א  ל� אִם  ח וִיהֵי  כְּבִשְׂרֵהּ: 
ה  א� א קַדְמ� ת� ל א� בְּלוּן לְק� א יְק� ךְ וְל� ל�
ה: ט וִיהֵי  א� תְר� א ב� ת� ל א� וִיהֵימְנוּן לְק�
א  תַיּ� א� לִתְרֵין  ף  א� יְהֵימְנוּן  א  ל� אִם 
ב  וְתִסּ� ךְ  מִנּ� בְּלוּן  יְק� א  וְל� אִלֵּין  ה�
א  בֶּשְׁתּ� לְי� וְתֵישׁוֹד  א  הֲר� דִבְנ� א  מִמַּיּ�
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and it became a staff in his palm. 5 ‘‘So that they shall believe that Hashem, 

the God of their forefathers, appeared to you — the God of Avraham, the 

God of Yitzchak, and the God of Yaakov.’’ 6 Hashem said further to him, 

‘‘Bring now your hand into your bosom,’’ and he brought his hand into 

his bosom; then he withdrew it and behold, his hand was leprous, like 

snow. 7 He said, ‘‘Return your hand to your bosom,’’ and he returned his 

hand to his bosom; then he withdrew it from his bosom and behold, it re-

verted [to be] like his flesh. 8 ‘‘It shall be that if they do not believe you 

and do not listen to the voice of the first sign, they will believe the voice of 

the latter sign. 9 And it shall be that if they do not believe even these two 

signs and do not listen to your voice, then you shall take from the waters 

of the Canal and pour them out on the dry land, and they will become — 

comes faster than His measure of punishment. “ֹר ”מֵחֵיקו  For in the first — שֶׁהֲרֵי בָרִאשׁוֹנָה לאֹ נֶאֱמ!
instance (Hashem’s “punishment”), when Moshe withdrew his hand from his bosom and found it leprous 
(v. 6), it does not say that he found it leprous “from his bosom.” Rather, it says, then he withdrew 
it — and subsequently he discovered that his hand was leprous. This is because his hand was not 
stricken with tzaraas while still in his bosom, but only after it was removed. But here, when speaking 
of the hand being healed (Hashem’s “goodness”), the verse stresses that it was healed “from his bosom,” 
indicating that it had already been healed, while still in his bosom[11] (Shemos Rabbah 3:13; Shabbos 
97a).

חֲרוֹן .8 הָא! הָאֹת  לְקֹל   IF THEY DO NOT BELIEVE YOU AND DO NOT LISTEN TO THE — וְהֶאֱמִינוּ 
VOICE OF THE FIRST SIGN, THEY WILL BELIEVE THE VOICE OF THE LATTER SIGN.

The verse indicates that there is more of a reason for them to believe Moshe with the second sign than 
the first. What is it about this second sign that is more convincing? Rashi explains:
רְתִּי עֲלֵיכֶם לְשׁוֹן הָרָע ל שֶׁסִּפּ! ר לָהֶם בִּשְׁבִילְכֶם לָקִיתִי ע!  Hashem meant: Once you tell them, “I was — מִשֶׁתֹּאמ!
stricken with tzaraas on your account, because I spoke lashon hara about you by suggesting that 
you would not believe me,” ָאֲמִינוּ לְך  שֶׁכְּבָר לָמְדוּ .they will believe you that I had spoken to you — י!
ע לָהֶם לוֹקִים בִּנְגָעִים וְּוגִין לְהָר! מִּזְדּ!  ,For [the Jewish people] are accustomed to this occurrence — בְכָךְ שֶׁה!
that those who attempt to harm them are stricken with plagues, אֲבִימֶלֶךְ בִּשְׁבִיל שָׂרָה רְעֹה ו!  — כְּגוֹן פּ!
such as occurred to both Pharaoh and Avimelech on account of Sarah.[12]

יְאֹר .9 חְתָּ מִמֵּימֵי ה! .THEN YOU SHALL TAKE FROM THE WATERS OF THE CANAL — וְלָק!

Having explained the significance of the first two signs, Rashi turns to explain what this third sign 
alludes to:
ז לָהֶם כָּה By turning the water into blood, [Hashem] indicated to [the Jewish people] — רָמ!  שֶׁבְּמ!
מֵאֱלָהוּתָם ע  נִפְר!  that through the first makkah of the Ten Makkos that He was to bring — רִאשׁוֹנָה 
against the Egyptians, He would exact retribution from their deity.

11. Since the word ֹמֵחֵיקו is not needed here to tell us 
from where Moshe withdrew his hand, it is read as part 
of the next phrase: ֹה כִּבְשָׂרו �ב � ,from his bosom ,מֵחֵיקוֹ וְהִנֵּה שׁ
behold, it reverted [to be] like his flesh; i.e., it was healed 
while still in his bosom (Mizrachi). [Indeed, in some 
editions of Rashi, the opening phrase (תְחִיל מּ�  of (דִּיבּוּר ה�
this comment reads, ֹה כִּבְשָׂרו �ב � from his bosom it ,מֵחֵיקוֹ שׁ
reverted [to be] like his flesh, indicating that this is how 
the verse is to be read. See Sifsei Yesheinim Appendix.]
12. Pharaoh and Avimelech were each stricken with 
bodily afflictions when they took Sarah to their palaces 

(Bereishis 12:14-20; 20:1-18). Because the Jewish peo-
ple knew of these past occurrences, they would be more 
convinced by the sign of tzaraas than by the sign of 
the snake.

In the next verse, Hashem adds a third sign, that of 
the water turning to blood. That sign provided an even 
stronger reason to believe Moshe, because in that case, 
the water remained transformed into blood permanent-
ly, whereas in the first two signs, the snake reverted 
to a staff and and Moshe’s flesh reverted to its normal 
state (Gur Aryeh to v. 9; Chizkuni; Moshav Zekeinim).
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A clarification:[13]

מִן הָאוּמוֹת נִפְרָע  קָּדוֹשׁ בָּרוּךְ הוּא  כְּשֶׁה!  To explain: When the Holy One, blessed is He, exacts — פֵּירוּשׁ, 
retribution from the other nations, נִפְרָע מֵאֱלָהוּתָם תְּחִלָּה — He first exacts retribution from their 
deity. יֶּה אוֹתָם מְּח!  ,In the case of the Egyptians, this would apply to the Nile River — שֶׁהָיוּ עוֹבְדִים לְנִילוּס ה!
for they worshiped the Nile that sustained them, הֲפָכָם לְדָם  and therefore in the first of the Ten — ו!
Makkos, [Hashem] transformed [its water] into blood[14] (below, 7:14-21). Hashem alluded to this first 
makkah here, by having Moshe take water from the Nile and turn it into blood in front of the people.

 � יִם וְגוֹ‘ מּ!  AND THEY WILL BECOME — THE WATERS THAT YOU SHALL TAKE FROM THE — וְהָיוּ ה!
CANAL — THEY WILL BECOME BLOOD ON THE DRY LAND.

Rashi discusses the repetition in our verse:
 they will become… they will become, using this term ,”וְהָיוּ וְהָיוּ“ The verse says — ”וְהָיוּ וְהָיוּ“ שְׁתֵּי פְּעָמִים
twice. י ח מִן :It appears to me that the reason is as follows — נִרְאֶה בְעֵינ! יִם אֲשֶׁר תִּקּ! מּ! ר ”וְהָיוּ ה!  אִלּוּ נֶאֱמ!
בָּשֶׁת“ יּ! יְאוֹר לְדָם בּ!  If it had stated the term only once, i.e., AND THEY WILL BECOME — THE WATERS — ה!

THAT YOU SHALL TAKE FROM THE CANAL — BLOOD ON THE DRY LAND, שׁוֹמֵע! אֲנִי שֶׁבְּיָדוֹ הֵם נֶהְפָּכִים לְדָם — I 
might understand the verse to mean that [the waters] would be transformed into blood while they 
were still in his hand, i.e., as soon as Moshe took them from the Nile into his hand, ף כְּשֶׁיֵּרְדוּ לָאָרֶץ  וְא!
הֲוָיָיתָן  and then, even when they would pour down from his hand onto the ground, they — יִהְיוּ ב!
would remain as they are, i.e., they would continue to be blood and not revert to water.[15] כְשָׁיו  אֲבָל ע!
מְּדֵנוּ  שֶׁלּאֹ יִהְיוּ דָם But now that the phrase “they will become” is repeated, [the verse] teaches us — מְל!
בָּשֶׁת יּ! ד שֶׁיִּהְיוּ בּ! that [the waters] would not become blood until they would be on the dry land.[16] — ע!

13. The remainder of this comment does not appear in 
early editions of Rashi, and seems to be a clarification 
of Rashi’s words inserted by a student or copyist. See 
Sifsei Yesheinim Appendix.

14. See Rashi below, 7:17.

15. See Chapter 7, note 29. The reason to understand 
the verse this way is as follows: The verse said earlier, 
you shall take from the waters of the Canal and pour 
them out on the dry land; thus, it could have simply 
continued, and they will become blood on the dry land. 
Why does it repeat, the waters that you shall take from 
the Canal? We would have understood the repetition of 
this phrase to indicate that the waters “that you shall 
take from the River” will become blood — i.e., as soon 

as you take them from the Canal, while they are still 
in your hand. However, that understanding is possible 
only if the verse would say, “they will become” only once 
— before “that you shall take.” Since the verse repeats 
this phrase at the end, saying, they will become blood 
on the dry land, it is clear that the waters would not 
become blood until they were poured out on the dry 
land.

As for why the verse repeats, the waters that you 
shall take from the Canal, that is to make clear that 
only the waters that Moshe removed from the Canal 
would become blood, not all the waters of the Canal 
(Be’er Yitzchak).
16. They would remain water in Moshe’s hand, 
and would be transformed into blood only upon 

הָאוּמוֹת  מִן  נִפְרָע  הוּא  בָּרוּךְ  קָּדוֹשׁ  כְּשֶׁה� [פֵּירוּשׁ, 
יֶּה  מְּח� ה� לְנִילוּס  עוֹבְדִים  שֶׁהָיוּ  תְּחִלָּה,  מֵאֱלָהוּתָם  נִפְרָע 
וְהָיוּ"   ... "וְהָיוּ  וְגוֹ‘.  יִם  מּ� ה� יוּ  וְה� לְדָם:]  הֲפָכָם  ו� אוֹתָם 
יִם  מּ� ה� "וְהָיוּ  ר  נֶאֱמ� אִלּוּ  י,  בְעֵינ� נִרְאֶה  פְּעָמִים.  שְׁתֵּי 
שֶׁבְּיָדוֹ  אֲנִי  שׁוֹמֵע�  בָּשֶׁת"  יּ� בּ� לְדָם  יְאוֹר  ה� מִן  ח  תִּקּ� אֲשֶׁר 
הֲוָיָיתָן,  ב� יִהְיוּ  לָאָרֶץ  כְּשֶׁיֵּרְדוּ  ף  °וְא� לְדָם  נֶהְפָּכִים  הֵם 
בָּשֶׁת:  יּ� בּ� שֶׁיִּהְיוּ  ד  ע� דָם  יִהְיוּ  שֶׁלּאֹ  מְּדֵנוּ  מְל� כְשָׁיו  ע� אֲבָל 
הָיָה  יָמִים  שִׁבְעָה  שֶׁכָּל  לִמְּדָנוּ  וְגוֹ‘.  מִתְּמוֹל  ם  גּ� (י) 

סְּנֶה לֵילֵךְ בִּשְׁלִיחוּתוֹ.  תֶּה אֶת מֹשֶׁה בּ� קָּדוֹשׁ בָּרוּךְ הוּא מְפ� ה�
מִּין"  "ג� וּשְׁלשָֹׁה  שְׁלשָֹׁה,  הֲרֵי  בֶּרְךָ",  דּ� מֵאָז  שִׁלְשׁוֹם,  "מִתְּמוֹל, 
הָיָה  וְהוּא  שִׁשָּׁה,  הֲרֵי  ז)  ט,  ברכות  (ירושלמי  הֵם  רִבּוּיִין 
בְּי�ד  נָא  ח  ”שְׁל� עוֹד  זֹאת  לוֹ  ר  כְּשֶׁאָמ� שְּׁבִיעִי  ה� יּוֹם  בּ� עוֹמֵד 
וְקִבֵּל עָלָיו (סדר עולם  ד שֶׁחָרָה בוֹ  תִּשְׁלָח“ (להלן פסוק יג), ע�
לִיטּוֹל  רוֹצֶה  הָיָה  שֶׁלּאֹ  זֶה  וְכָל  ו).  יא,  רבה  ויקרא  ה;  רבה 
הָיָה,  וְנָבִיא  הֵימֶנּוּ,  גָדוֹל  שֶׁהָיָה  אָחִיו  הֲרֹן  א� ל  ע� גְּדוּלָּה 
יד),  פסוק  (להלן  וְגוֹ‘ ”  לֵּוִי  ה� אָחִיךָ  הֲרֹן  א� °[”הֲלאֹ  ר  שֶׁנֶּאֱמ�

רש"י
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ם  Nלְד וְהָי֥וּ  ר  מִן־הַיְאֹ֔ ח  wּתִּק ר  qׁאֲש יִם֙  ֨ מּ� ה� וְהָי֤וּ 
לאֹ֩  אֲדֹנָי֒  י  ב6ּ אֶל־יהוה֘  ה  qׁמֹש י וַיֹּ֨אמֶר  שֶׁת:  בַּיּ�בּ#
מִשִּׁלְשֹׁ֔ם  ם  wּג מִתְּמוֹל֙  גּ̂ם  כִי  נֹ֗ א� ים  דְּבָרִ֜ ישׁ  אִ֨

א וִיהוֹן  הֲר� ב מִן נ� א דִּי תִסּ� וִיהוֹן מַיּ�
מֹשֶׁה  אֲמַר  י ו� א:  בֶּשְׁתּ� בְּי� א  לִדְמ�
דְּמִלּוּל  גְבַר  א  ל� יְי�  עוּ  בְּב� יְי�  ם  קֳד�
מֽוֹהִי  מִדְּק� ף  א� לִי  מֵאִתְמ� ף  א� א  אֲנ�
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the waters that you shall take from the Canal — they will become blood 

on the dry land.’’
10 Moshe said to Hashem, ‘‘Please, my Lord, I am not a man of 

words, neither since yesterday, nor since the day before yesterday, 

ם מִתְּמוֹל וְגוֹ‘ .10  ,NEITHER SINCE YESTERDAY, NOR SINCE THE DAY BEFORE YESTERDAY — גּ!
NOR SINCE THE TIME YOU [FIRST] SPOKE TO YOUR SERVANT.

Rashi explains that this lengthy description of the time Hashem had been speaking to Moshe alludes 
to the amount of time that this conversation took:
קָּדוֹשׁ בָּרוּךְ ,that for an entire seven days — שֶׁכָּל שִׁבְעָה יָמִים This wording teaches us — לִמְּדָנוּ  הָיָה ה!
סְּנֶה לֵילֵךְ בִּשְׁלִיחוּתוֹ תֶּה אֶת משֶֹׁה בּ!  the Holy One, blessed is He, was engaged in persuading — הוּא מְפ!
Moshe at the thornbush to go on His mission. בֶּרְךָ“ הֲרֵי שְׁלשָֹׁה  The words of — ”מִתְּמוֹל שִׁלְשׁוֹם מֵאָז דּ!
the verse indicate this as follows: “since yesterday,” “the day before yesterday,” and “since the time 
You [first] spoke to your servant,” indicate a period of at least three days — for “yesterday” and “the 
day before yesterday” indicate two days before the day on which Moshe was speaking, and “the time 
you first spoke to your servant,” indicates another day beyond that, for a total of three days before this 
day. מִּין רִבּוּיִין הֵם ם“ And the three appearances of the words — וּשְׁלשָֹׁה ג!  in the verse each denote ”גּ!
an addition, adding an additional day for each;[17] הֲרֵי שִׁשָּׁה — thus we have a total of six previous 
days. ר לוֹ זאֹת עוֹד שְּׁבִיעִי כְּשֶׁאָמ! יּוֹם ה!  was now standing before Hashem on the [Moshe] — וְהוּא הָיָה עוֹמֵד בּ!
seventh day, when he further said to Him (v. 13 below), “ד תִּשְׁלָח ח נָא בְּי!  Send please through — ”שְׁל!
whomever You send; ֹד שֶׁחָרָה בו  and Moshe persisted in asking that Hashem send someone else — ע!
until [Hashem] became angry with him (as stated in v. 14), וְקִבֵּל עָלָיו — and only then did [Moshe] 
accept the mission upon himself. The verses thus indicate that Hashem spoke to Moshe on seven 
consecutive days until Moshe finally consented to go on His mission to redeem the Jewish people from 
their bondage in Egypt (Seder Olam Rabbah §5; Vayikra Rabbah 11:6).

Rashi explains why Moshe was so reluctant to accept this mission:
הֲרןֹ אָחִיו ל א!  All of this was because [Moshe] did not want to take a — וְכָל זֶה שֶׁלּאֹ הָיָה רוֹצֶה לִיטּוֹל גְּדוּלָּה ע!
position of prominence over Aharon, his brother, ּשֶׁהָיָה גָדוֹל הֵימֶנּו — who was older than he, וְנָבִיא 
 and who also had already been a prophet sent to the Jewish people before Moshe’s prophecy at — הָיָה
the thornbush. ”  ‘ֹלֵּוִי וְגו הֲרןֹ אָחִיךָ ה! ר ”הֲלאֹ א!  We see that Moshe’s main concern was about taking — שֶׁנֶּאֱמ!
a higher position than Aharon, which could cause Aharon distress, for it says that when Hashem finally 
directly commanded Moshe to go to Egypt, Hashem said to him (v. 14 below), Is there not Aharon your 
brother, the Levi? . . . behold, he is going out toward you, and he will see you and rejoice in his heart.[18]

reaching the ground (Be’er Yitzchak). See Insight.
17. The word ם  ,(”translated here as “neither,” “nor) גּ�
literally means also. Thus, the verse reads: also since 
yesterday, also since the day before yesterday, also since 

the time You [first] spoke to Your servant. The three ap-
pearances of “also” add three days to the count.
18. As Rashi explains there, Hashem was responding to 
Moshe’s concerns by telling him that Aharon would not 
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♠ The Water Did Not Turn Into Blood Until It Was on the Ground Why was it necessary for the water to remain 
as it was until it reached the ground, and not turn into blood as soon as Moshe removed it from the Nile? 

Some explain that had the water become blood in Moshe’s hand, skeptics would claim that Moshe had tricked 
them by concealing some red dye in his hand to perform this “miracle.” Therefore, the water did not change into 
blood until it was on the ground, when Moshe no longer had any contact with it (Levush HaOrah; Be’er BaSadeh).

Or HaChaim suggests that it would have been inappropriate for the miracle to be structured in a way that the 
water would transform to blood while Moshe was holding it. The Nile had saved Moshe when his mother had 
hidden him in its reeds when he was an infant (2:3 above). Rashi notes below (7:19) that for this reason, during 
the first of the Ten Makkos it was not appropriate for Moshe to be the one to ruin the water of the Nile by trans-
forming it into blood, and instead Aharon was appointed to directly bring about the makkah of Blood. Here, 
too, Or HaChaim suggests, it would have been inappropriate for Moshe to be the one to directly turn the water 
that he took from the Nile into blood. The water therefore remained in its natural state as long as it was held by 
Moshe, and became blood only after it had fallen on the dry land.

♬♫
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Rashi now shows where we see that Aharon had been a prophet for the Jewish people while they were 
in Egypt:
כֹּהֵן ה! לְעֵלִי  ר  נֶאֱמ!  And furthermore, we know that Aharon had already been a prophet, from — וְעוֹד 
that which was said to Eli the Kohen by Hashem (I Shmuel 2:27), הֲנִגְלהֹ נִגְלֵיתִי אֶל בֵּית אָבִיךָ בִּהְיוֹתָם” 
יִם“ הֲרןֹ ?Did I not reveal Myself to your father’s house when they were in Egypt — בְּמִצְר!  — הוּא א!
This is a reference to a prophecy in Egypt given to Aharon, Eli’s ancestor.

The verse from I Shmuel mentions only that Eli’s ancestor (Aharon) prophesied in Egypt, but the 
content of that prophecy is not described. Rashi now cites another verse that reveals the prophecy 
itself:[19]

יִם“ ע לָהֶם בְּאֶרֶץ מִצְר!  So, too, Hashem says elsewhere, referring to this prophecy (Yechezkel — וְכֵן ”וָאִוָּד!
20:5-7), I made Myself known to [the Jewish people] in the land of Egypt… ר אֲלֵהֶם אִישׁ שִׁקּוּצֵי  ”וָאֹמ!
שְׁלִיכוּ“  and I said to them, “Each man, cast away his detestable [idols] of his eyes; do not — עֵינָיו ה!
defile yourselves with the idols of Egypt.” הֲרןֹ נֶאֶמְרָה  That prophecy was told to — וְאוֹתָהּ נְבוּאָה לְא!
Aharon in Egypt. Thus, we see that Aharon had already been a prophet in Egypt before Moshe received 
his prophecy at the thornbush (Shemos Rabbah 3:16).

 � ד פֶּה .FOR I AM HEAVY OF MOUTH — כְב!

Rashi explains what this phrase means:
בֵּר  refers to speech.[20] Moshe meant: I speak (literally, mouth) פֶּה In our verse, the word — בִּכְבֵידוּת אֲנִי מְד!
with heaviness, i.e., haltingly and sluggishly. וּבִלְשׁוֹן לע“ז בלב“ו — In Old French this is referred to 
as balbe.[21]

וְגוֹ‘ .11 פֶּה  שָׂם   WHO GAVE MAN A MOUTH, OR WHO MAKES ONE MUTE OR DEAF, OR — מִי 
SIGHTED OR BLIND?

Moshe had objected to his mission on the grounds that he could not speak well. Why, then, did 
Hashem answer him that He makes people mute, deaf, sighted, or blind, none of which relate to Moshe’s 
objection? Rashi explains that every part of the verse reflects some aspect of Moshe’s miraculous escape 
from Egypt years earlier, events that should have given Moshe the confidence in Hashem to go on His 
mission. Rashi begins with the first phrase, “Who gave man a mouth”:
בֵּר מִּצְרִי Who taught you how to speak eloquently in your defense — מִי לִמֶּדְךָ לְד! ל ה! רְעֹה ע!  כְּשֶׁהָיִיתָ נִדּוֹן לִפְנֵי פ!

resent Moshe’s rising to this position of prominence; on 
the contrary, Aharon would be happy about it. Clearly, 
Moshe’s concern had been specifically that Aharon 
might feel slighted by his younger brother’s rise to 
greater prominence (Ba’er Heitev; Nachalas Yaakov).
19. Rashi to I Shmuel 2:27.
20. In the next phrase, “and heavy of tongue,” Rashi 
does not need to explain the meaning, since the tongue 
speaks by movement; a heaviness of the tongue clearly 

means that one cannot speak clearly or easily. But 
“heavy of mouth” does not have any simple meaning. 
Rashi therefore explains that the word “mouth” is used 
here to mean speech (Mizrachi).

21. In Modern French, balbutier, “stuttering.” Ibn Ezra 
explains that the verse refers to an inability to clearly 
enunciate certain letter-sounds. For reasons that 
Hashem did not simply heal Moshe from this impedi-
ment, see Ramban here and Derashos HaRan §3 and §5.

כֹּהֵן] ”הֲנִגְלהֹ נִגְלֵיתִי אֶל בֵּית אָבִיךָ בִּהְיוֹתָם  ר לְעֵלִי ה� וְעוֹד נֶאֱמ�
ע לָהֶם בְּאֶרֶץ  הֲרןֹ. וְכֵן ”וָאִוָּד� יִם“ (שמואל־א ב, כז), הוּא א� בְּמִצְר�
כ,  (יחזקאל  שְׁלִיכוּ“  ה� עֵינָיו  שִׁקּוּצֵי  אִישׁ  אֲלֵהֶם  ר  וָאמֹ� יִם...  מִצְר�
ד  כְב� (שמות רבה שם טז):  נֶאֶמְרָה  הֲרןֹ  לְא� נְבוּאָה  וְאוֹתָהּ  ה־ז), 
מִי  (יא)  בלב"ו:  לע"ז  וּבִלְשׁוֹן  בֵּר.  מְד� אֲנִי  בִּכְבֵידוּת  פֶּה. 

רְעֹה  פ� לִפְנֵי  נִדּוֹן  כְּשֶׁהָיִיתָ  בֵּר  לְד� לִמֶּדְךָ  מִי  וְגוֹ‘.  פֶּה  ם  שׂ�
רְעֹה אִלֵּם שֶׁלּאֹ  שׂוּם אִלֵּם. מִי עָשָׂה פ� מִּצְרִי: אוֹ מִי י� ל ה� ע�
שָׁמְעוּ  שֶׁלּאֹ  חֵרְשִׁים  מְשָׁרְתָיו  וְאֶת  הֲרִיגָתְךָ,  ת  בְּמִצְו� מֵּץ  נִתְא�
הוֹרְגִים מִי עֲשָׂאָם עִוְּרִים שֶׁלּאֹ  קְלָטוֹרִין ה� וּוֹתוֹ עָלֶיךָ, וּלְאִסְפּ� בְּצ�
טְתָּ (שמות רבה א, לא; תנחומא י):  בִּימָה וְנִמְל� חְתָּ מִן ה� רָאוּ כְּשֶׁבָּר�
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שׁ֖וֹן  ד ל� ה וּכְב[ י כְבַד־פּ= lּך� כ oּבְד בֶּרְךָ֖ אֶל־ע� ז דּ� ם מֵא+ kּג
ם֒  אָד� ל# פֶּה֘  ם  mׂש י  מ6 יו  אֵל�֗ יהו֜ה  יא וַיֹּ֨אמֶר  נֹֽכִי:  א�
ר  yּעִו א֣וֹ  ח�  Gּפִק א֥וֹ  שׁ  חֵרֵ֔ א֣וֹ  ם  אִלֵּ֔ שׂ֣וּם  י־י� מ0 א֚וֹ 

ךְ  בְדּ� ע� עִם  א  לְתּ� ל9ּ דְּמ� ן  מֵעִדּ� ף  א�
ן  לִישּׁ� מִּיק  וְע� ל  מְל� מ� יַקִּיר  אֲרֵי 
א  פוּמּ� שַׁוִּי  ן  מ� לֵהּ  יְי�  אֲמַר  יא ו� א:  אֲנ�
א  א אוֹ חֵרְשׁ� ן שַׁוִּי אִלְּמ� א אוֹ מ� שׁ� לֶאֱנ�
א  עֲוִיר� אוֹ  א)  פְתִיח� (נ“א:  א  פִקְח� אוֹ 
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nor since the time You [first] spoke to Your servant, for I am 

heavy of mouth and heavy of tongue.’’
11 Then Hashem said to him, ‘‘Who gave man a mouth, 

or who makes one mute or deaf, or sighted or blind? 

— when you were being judged before Pharaoh regarding the Egyptian whom you had killed?[22]

 � .OR WHO MAKES ONE MUTE — אוֹ מִי יָשׂוּם אִלֵּם

Rashi now explains how the rest of the descriptions — that Hashem is the One Who makes people 
mute, deaf, sighted, and blind — apply to Moshe’s escape:
רְעֹה אִלֵּם ת הֲרִיגָתְךָ ”,Hashem meant: Who made Pharaoh “mute — מִי עָשָׂה פ! מֵּץ בְּמִצְו!  so that — שֶׁלּאֹ נִתְא!
after you were sentenced to death, he did not do his utmost to ensure that the order that you be ex-
ecuted be carried out?[23] וְאֶת מְשָׁרְתָיו חֵרְשִׁים — And who made his servants “deaf,” ֹוּוֹתו  שֶׁלּאֹ שָׁמְעוּ בְּצ!
 ?such that they did not take heed when [Pharaoh] issued his order about executing you — עָלֶיךָ
הוֹרְגִים מִי עֲשָׂאָם עִוְּרִים קְלָטוֹרִין ה!  And regarding the executioners, those who kill upon Pharaoh’s — וּלְאִסְפּ!
command, who made them “blind,” ָּטְת בִּימָה וְנִמְל! חְתָּ מִן ה!  so that they did not see — שֶׁלּאֹ רָאוּ כְּשֶׁבָּר!
when you fled from the execution platform and escaped?[24] (Shemos Rabbah 1:31; Tanchuma §10).

22. Above, 2:13-15.
23. This does not mean that Pharaoh actually became 
mute and did not issue the death sentence. Similarly, 
when Rashi speaks next about Pharaoh’s servants be-
ing deaf, it does not mean that they did not hear at all. 
Rather, all of these refer to a weakening of these pow-
ers: Pharaoh did not enforce his order and his servants 
did not hear and follow them with alacrity (Gur Aryeh; 
see further).
24. Just as I, Hashem, performed all these miracles to 
save you, Moshe, so too would I help you to be successful 

in this mission with Pharaoh. [Rashi does not explain 
the phrase, ַפִקֵּח  or sighted. The Midrash (Shemos ,אוֹ 
Rabbah and Tanchuma ibid.), however, says: “Who gave 
you the vision (i.e., wisdom) to flee?” (see Yefeh To’ar).]

While all these phrases of the verse allude to the 
miracles that Hashem did for Moshe, in the simple 
sense they refer to the abilities that He gives every 
man. Hashem indirectly rebuked Moshe by speaking at 
length about what He does for all people and allowing 
Moshe to infer the message of “Who taught you, etc.” 
(Be’er Yitzchak). See Insight.

THE ELUCIDATED RASHI

 

♠ The Miracles Through Which Hashem Had Saved Moshe The multiplicity of miracles mentioned here re-
garding Moshe’s escape seems difficult. Which of these various miracles saved him, and why were so many 

necessary? For example, If Moshe indeed argued eloquently for his case, why was he sentenced to death? 
And if Pharaoh was “mute” in commanding his officers to kill Moshe, why was it necessary for them to also 
be “deaf” to his command? Gur Aryeh explains that each of the miracles here happened on a small scale, and 
only with the combination of all of them did Moshe escape. This is in keeping with the rule that when there 
is no special need to do otherwise, Hashem performs His miracles in a manner as close as possible to natural 
events (see Rabbeinu Bachya to 13:18 below, cited there in note 14). Hashem therefore performed several 
small and “nearly natural” miracles, to avoid the need for larger, clearly supernatural miracles. Pharaoh’s lack 
of insistence that his command to execute Moshe be carried out (Hashem making him “mute”), appeared less 
miraculous specifically because Hashem had taught Moshe how to speak in his defense. It seemed almost 
natural that once Moshe advanced strong arguments, Pharaoh would be less insistent about his decree. When 
Rashi states that Pharaoh’s servants did not physically hear Pharaoh’s orders (Hashem made them “deaf”), this 
does not mean that they — supernaturally — did not hear Pharaoh’s words. Certainly, they did hear his words, 
but because Pharaoh himself was not insistent, they “naturally” misunderstood him to mean simply that Moshe 
deserved death, but not that Pharaoh was actually commanding them to kill him. As a result of this misunder-
standing, the executioners did not feel the need to guard Moshe carefully, as they would have for someone 
whom the king had clearly ordered to be killed; therefore, they let down their guard and did not notice when 
Moshe escaped (Hashem made them “blind”).

Rashi elsewhere (above, 2:15; below, 18:4) mentions another miracle: Moshe was saved from the sword of 
Pharaoh because his neck turned to marble. How does that fit with the narrative here? Gur Aryeh suggests that 
Moshe would have been afraid to attempt an escape, but when his neck turned to marble, he realized that 
Hashem would not let him be killed, and that gave him the courage to flee (see also Levush HaOrah). In an-
other approach, Mizrachi suggests that the executioners actually tried to behead Moshe with a sword but they 
failed because his neck had turned to marble. Then, as they busied themselves with preparing another form of 
execution, they were “blinded,” and he was able to escape.

♬♫
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 � ?IS IT NOT I, HASHEM — הֲלאֹ אָנֹכִי

Since it was Hashem Who had been speaking to Moshe, why was it necessary to add the Name of 
Hashem afterward (Is it not I, “Hashem”)?[25] Rashi explains:
 ?Who did all of this — עָשִׂיתִי כָל זאֹת ,Hashem meant: IS IT NOT I, Whose Name is HASHEM — שֶׁשְּׁמִי ה‘
The Name of Hashem carries in it the meaning that Hashem is the Source of all existence.[26] Thus, says 
Hashem (in the next verse), I shall be with your mouth and teach you what you should speak.

ד תִּשְׁלָח .13 !SEND PLEASE THROUGH WHOMEVER YOU SEND — בְּי!

The words ח �תִּשְׁל ח literally mean, “through whomever you will send,” since the word בְּיַד  � ,תִּשְׁל
you will send, is in the future tense. But in that case, the sentence seems to mean the opposite of what 
Moshe is trying to say. The words mean, “Send the one whom You will send” (i.e., whom You have decided 
to send) — but the person that Hashem wishes to send was Moshe himself! How could Moshe use this 
phrase to implore Hashem to send someone else? Rashi explains that the words are actually understood 
differently:[27]

תָּה רָגִיל לִשְׁלוֹחַ ד מִי שָׁא!  This means: Carry out Your mission through he whom You are accustomed — בְּי!
to send as Your messenger to relate prophecy to the Jewish people in Egypt, ֹהֲרן  ,namely — וְהוּא א!
Aharon[28] (Shemos Rabbah 3:16).

Rashi presents another understanding:[29]

לִשְׁלוֹחַ שֶׁתִּרְצֶה  חֵר  א! ד  בְּי! חֵר,  א!  Alternatively, Moshe meant: For this mission of redeeming the — דָּבָר 
Jewish people from Egypt, do it through someone else whom You will wish to send on the later mis-
sion of bringing them into Eretz Yisrael, כְנִיסָם לָאָרֶץ  for I am not destined to bring — שֶׁאֵין סוֹפִי לְה!
them into the Land וְלִהְיוֹת גּוֹאֲלָם לֶעָתִיד — and to be their redeemer in the future;[30] יֵשׁ לְךָ שְׁלוּחִים 

25. Be’er BaSadeh. In other places, Rashi explains the 
words ‘אֲנִי ה to mean that Hashem will reward or pun-
ish, depending on the context (see, for example, below, 
6:2, Vayikra 18:5). Here, however, there is nothing 
being mentioned that would be related to reward or 
punishment (Gur Aryeh).
26. The Four-letter Name י־ה־ו־ה — whose letters can 
be arranged to form each of the words ה הוֶֹה וְיִהְיֶה � He ,הָי
was, He is, He will be (Shulchan Aruch, Orach Chaim 
5:1) — relates to Hashem being the Eternal One, Who 
is the Source of all existence. Hashem is now saying 
to Moshe that clearly, He, Whose Name represents the 
Source of everything that exists, is the One Who “gave 
man a mouth,” etc. (see Be’er BaSadeh).

27. Be’er Yitzchak.

28. The term ח � although technically in the future ,תִּשְׁל
tense, here expresses a continuous action in the pres-
ent (see Rashi to Bereishis 24:45 for an example of this 
usage). Thus, the verse means, send through the one 
whom You have already been sending to the Jewish 
people, i.e., Aharon, who — as Rashi noted above (v.10) 
— had previously been sent to the Jewish people as a 
prophet.

29. According to the following approach, the term ח � תִּשְׁל
is indeed understood in its simple meaning as future 
tense, but Moshe’s meaning is still clear.

30. It was decreed upon Moshe, due to the later incident 

ח.  ד תִּשְׁל� נֹכִי. שֶׁשְּׁמִי ה‘ עָשִׂיתִי כָל זֹאת: (יג) בְּי� הֲלאֹ א�
שם).  רבה  (שמות  הֲרֹן  א� וְהוּא  לִשְׁלוֹחַ,  רָגִיל  תָּה  שָׁא� מִי  בְּי�ד 
כְנִיסָם  לִשְׁלוֹחַ, שֶׁאֵין סוֹפִי לְה� חֵר שֶׁתִּרְצֶה  חֵר, בְּי�ד א� דָּבָר א�
(פרקי  רְבֵּה  ה� שְׁלוּחִים  לְךָ  יֵשׁ  לֶעָתִיד,  גּוֹאֲלָם  וְלִהְיוֹת  לָאָרֶץ 
קָרְחָה  בֶּן  יְהוֹשֻׁע�  בִּי  ר� ף.  א� ר  יִּח� ו� (יד)  מ):  אליעזר  דרבי 
לאֹ  וְזֶה  רוֹשֶׁם,  בּוֹ  ר  °נֶאֱמ� תּוֹרָה  שֶׁבּ� ף  א� חֲרוֹן  כָּל  אוֹמֵר: 

יְדֵי אוֹתוֹ חָרוֹן.  ל  מָצִינוּ שֶׁבָּא עוֹנֶשׁ ע� וְלאֹ  ר בּוֹ רוֹשֶׁם  נֶאֱמ�
הֲרֹן  ר בּוֹ רוֹשֶׁם, הֲלאֹ א� ף בְּזוֹ נֶאֱמ� בִּי יוֹסֵי: א� ר לוֹ ר� אָמ�
כְּהוּנָּה  וְה� כֹהֵן,  וְלאֹ  לֵוִי  לִהְיוֹת  עָתִיד  שֶׁהָיָה  לֵּוִי,  ה� חִיך�  א�
תָּה לאֹ יִהְיֶה כֵּן אֶלָּא הוּא יִהְיֶה  הָיִיתִי אוֹמֵר לָצֵאת מִמְּךָ, מֵע�
ל  ר "וּמֹשֶׁה אִישׁ הָאֱלהִֹים בָּנָיו יִקָּרְאוּ ע� תָּה לֵוִי, שֶׁנֶּאֱמ� כֹּהֵן וְא�
לֵּוִי" (דברי הימים־א כג, יד; שמות רבה שם יז; זבחים קב.):  שֵׁבֶט ה�
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יך�  ה עִם־פִּ֔ qהְי נֹכִי֙ א9 ךְ וְא# yה ל Nּת י יהוֽה: יב וְע� נֹכ� א א# הֲלֹ֥
ח־ ל� י שׁ� י אֲדֹנ� ר: יג וַיֹּ֖אמֶר ב6ּ בּ@ ר תְּד� יך� אֲשׁ] וְהֽוֹרֵית�

ה וַיֹּ֨אמֶר֙  ף יהו֜ה בְּמֹשֶׁ֗ ֨ חַר־א� ח: יד וַי0ּ א בְּיַד־תִּשְׁל# Nנ
ר ה֑וּא  Gּב ר יְד� בּ; י־ד� עְתִּי כ0ּ ֕ לֵּוִ֔י יָד� ֙ ה� יך� חִ֨ הֲרֹ֤ן א� א א( הֲלֹ֨

וּמֵימְרִי  אֱזֵיל  ן  יב וּכְע� יְיָ:  א  אֲנ� א  הֲל�
לֵּיל:  תְמ� דִּי  ךְ  לֵּפִנּ� וְא� ךְ  פּוּמּ� עִם  יְהֵא 
ן  מ� בְּיַד  ן  כְּע� ח  שְׁל� יְי�  עוּ  בְּב� אֲמַר  יג ו�
א דַיי�  ח: יד וּתְקֵיף רוּגְז� שַׁר לְמִשְׁל� דְּכ�
ה  א� הֲרֹן אֲחוּךְ לֵו� א א� אֲמַר הֲל� בְּמֹשֶׁה ו�
הוּא  לֵּל  יְמ� א  ל� לּ� מ� אֲרֵי  מַי  קֳד� גְּלֵי 
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63 / SHEMOS/EXODUS — PARASHAS SHEMOS  4 / 12-14 

Is it not I, Hashem? 12 So now, go! I shall be with your mouth and teach you 

what you should speak.’’
13 He said, ‘‘Please, my Lord, send please through whomever You send!’’
14 The anger of Hashem flared against Moshe and He said, ‘‘Is there 

not Aharon your brother, the Levi? I know that he will surely speak; 

רְבֵּה .You have many potential agents other than me[31] (Pirkei DeRabbi Eliezer §40) — ה!

ף .14 ר א! יִּח! .THE ANGER OF HASHEM FLARED — ו!

The verse does not spell out any consequence of Hashem’s anger. Rashi cites two Tannaic views as 
to whether this anger had a negative impact on Moshe:
אוֹמֵר קָרְחָה  בֶּן  יְהוֹשֻׁע!  בִּי  רוֹשֶׁם :R’ Yehoshua ben Korchah says — ר! בּוֹ  ר  נֶאֱמ! תּוֹרָה  שֶׁבּ! ף  א! חֲרוֹן   — כָּל 
Regarding every “flaring of anger” that is recorded in the Torah, there is a mention of some effect 
resulting from it,[32] ר בּוֹ רוֹשֶׁם  but regarding this anger of our verse, no such effect is — וְזֶה לאֹ נֶאֱמ!
mentioned, ל יְדֵי אוֹתוֹ חָרוֹן  and indeed, we do not find anywhere in the Torah — וְלאֹ מָצִינוּ שֶׁבָּא עוֹנֶשׁ ע!
that a punishment came about as a result of that flaring of anger.[33] בִּי יוֹסֵי ר לוֹ ר!  R’ Yose said — אָמ!
to him: ר בּוֹ רוֹשֶׁם ף בְּזוֹ נֶאֱמ!  ,Regarding this anger, too, there is an effect mentioned in the Torah — א!
and it is indicated by what Hashem immediately said to Moshe, לֵּוִי הֲרןֹ אָחִיךָ ה!  IS THERE NOT“ — הֲלאֹ א!

AHARON YOUR BROTHER, THE LEVI?” Aharon was obviously a Levi, since he was the son of Amram, Levi’s 
grandson. Why, then, did Hashem stress here that Aharon was a Levi?[34] It was to imply: שֶׁהָיָה עָתִיד 
כְּהוּנָּה הָיִיתִי ,had been destined to be only a Levi, and not a Kohen [Aharon] — לִהְיוֹת לֵוִי וְלאֹ כֹהֵן  וְה!
 .for I had originally intended that the Kehunah should descend from you, Moshe — אוֹמֵר לָצֵאת מִמְּךָ
תָּה לאֹ יִהְיֶה כֵּן  However, now that you have protested so much against being My emissary, it shall — מֵע!
not be so! תָּה לֵּוִי  ,You will not be a Kohen; rather, he, Aharon, will be a Kohen — אֶלָּא הוּא יִהְיֶה כֹּהֵן וְא!
and you, Moshe, will be only a Levi.[35] ר  We find this effect of Hashem’s anger specifically — שֶׁנֶּאֱמ!
referenced by Scripture, as it states (I Divrei HaYamim 23:13-14): ל שֵׁבֶט  ”וּמשֶֹׁה אִישׁ הָאֱלהִֹים בָּנָיו יִקָּרְאוּ ע!
לֵּוִי“  The sons of Amram — Aharon and Moshe; and Aharon was set apart to sanctify him as holy of — ה!
holies, he and his descendants forever, to burn [offerings] before Hashem, to serve Him and to bless His 
Name forever. But Moshe, the man of God — his sons will be reckoned among the tribe of Levi. The 
verse points out that, unlike Aharon and his descendants who were set apart as Kohanim, Moshe and 
his sons were counted only among the tribe of Levi. This was the negative consequence of Hashem’s 
anger (Shemos Rabbah 3:17; Zevachim 102a).

of Mei Merivah (Waters of Strife), that he would not 
bring the Jewish people into Eretz Yisrael (Bamidbar 
20:1-13). [Although the decree would not be issued 
until the incident of Mei Merivah, which was forty 
years later, Moshe already knew prophetically that he 
would not lead the Jewish people into the Land. See 
the Insight to 6:1 below.]
31. Moshe meant to say that since he would not be the 
one to complete the redemption of the Jewish people by 
bringing them into the Land, he clearly was not suf-
ficiently worthy. Whomever Hashem would choose to 
carry out the final stage of their redemption and bring 
them into the Land would presumably be worthy to 
take them out of Egypt as well (see Be’er Yitzchak).

Some explain that the words, for I am not destined 
to bring them into the Land “and to be their redeemer 
in the future,” refer to two different things. Moshe was 
saying: I am not destined to complete this redemption 
by bringing the Jewish people into Eretz Yisrael, nor 
am I destined to bring about their final redemption in 

the future era, as that will be done by Eliyahu HaNavi 
[and Mashiach] (Nachalas Yaakov; see Pirkei DeRabbi 
Eliezer §40).

32. That is, some negative consequence, such as a pun-
ishment or a curse, resulted from it (Rashi to Zevachim 
102a).

33. That is, there was no practical consequence of 
this anger, because Moshe’s refusal resulted from his 
extreme humility, not from any wish to contradict the 
will of Hashem (Maharal in Gevuros Hashem, Ch. 28; 
see also Maskil LeDavid).

34. Be’er BaSadeh.

35. A Kohen’s function is to act as an emissary between 
Israel and Hashem. Moshe’s unwillingness to take 
on the role of emissary made him unfit to be a Kohen 
(Gur Aryeh; Maskil LeDavid; for another approach 
by Maharal, see Gevuros Hashem, end of Chapter 
28). Even though Moshe’s refusal stemmed from con-
cern about Aharon’s honor, Moshe should not have 
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64 / שמות — פרשת שמות  ד / טו־יז 

 � .BEHOLD, HE IS GOING OUT TOWARD YOU — הִנֵּה הוּא יצֵֹא לִקְרָאתֶךָ

The words, Behold he is going out, could be understood to mean that Aharon was already on his way, 
and that Moshe would meet him as soon as this prophecy concluded. But Moshe did not immediately go 
toward Aharon; he first traveled back to Yisro (v. 18), and only then to Egypt![36] Rashi therefore explains:
יִם לְמִצְר!  Hashem meant: Aharon will be going out toward you when you go to return to — כְּשֶׁתֵּלֵךְ 
Egypt.[37]

 � ח בְּלִבּוֹ .AND HE WILL SEE YOU AND REJOICE IN HIS HEART — וְרָאֲךָ וְשָׂמ!

How is this relevant to the discussion about Moshe going to Pharaoh to free the Jewish people? 
Rashi explains that here Hashem responds to Moshe’s concern (see Rashi to v. 10) that if he became the 
redeemer, Aharon would feel slighted:
תָּה סָבוּר תָּה עוֹלֶה ,Hashem was saying to Moshe: It is not as you think — לאֹ כְּשָׁא! קְפִּיד עָלֶיךָ שָׁא!  שֶׁיְּהֵא מ!
 that [Aharon] will resent you because you are rising to a position of greater prominence — לִגְדוּלָּה
than him. To the contrary, he will rejoice about the matter!

refused, out of honor for Hashem (Tzeidah LaDerech).
Moshe functioned as a Kohen during the seven days 

of the miluim (Inauguration), when the Mishkan and 
the Kohanim were inaugurated for service. According 
to R’ Yose, Moshe would have retained the Kehunah, 
had he not protested too much here. R’ Yehoshua ben 
Korchah, however, holds that Moshe was never des-
tined to be Kohen beyond the seven days of miluim 

(Maskil LeDavid, from Zevachim 102a). See Insight.
36. Maskil LeDavid; see also Rash Almoshnino.
37. Scripture often uses the present tense when refer-
ring to a future event. Thus, ָאתֶך � ,Behold ,הִנֵּה הוּא יצֵֹא לִקְר
he “is going” out toward you, means: When you return to 
Egypt, you will find Aharon going toward you to greet 
you (Leket Bahir). [At this point, Aharon had not yet been 
commanded to go out to greet Moshe (see v. 27 below).]

אֲך�  וְר� יִם:  לְמִצְר� כְּשֶׁתֵּלֵךְ  אתֶךָ.  לִקְר� יצֵֹא  הוּא  הִנֵּה 
עָלֶיךָ  קְפִּיד  מ� שֶׁיְּהֵא  סָבוּר  תָּה  כְּשָׁא� לאֹ  בְּלִבּוֹ.  ח  מ� וְשׂ�
נָּתוּן  חֹשֶׁן ה� עֲדִי ה� הֲרֹן ל� זָכָה א� לִגְדוּלָּה. וּמִשָּׁם  תָּה עוֹלֶה  שָׁא�
לֵּב (שמות רבה שם; שבת קלט.): (טז) וְדִבֶּר הוּא לְךָ.  ל ה� ע�

ל כָּל "לְךָ" וְ"לִי" וְ"לוֹ"  בֵּר אֶל הָעָם. וְזֶה יוֹכִיח� ע� בִּשְׁבִילְךָ יְד�
הֵם:  ל"  "ע� לְשׁוֹן  שֶׁכּוּלָּם  לְדִבּוּר  סְּמוּכִים  ה� וְ"לָהֶם"  וְ"לָכֶם" 
תָּה  יִהְיֶה לְּך� לְפֶה. לְמֵלִיץ (אונקלוס; שמות רבה שם) לְפִי שֶׁא�

ר:  ב (שם ושם) וּלְשׂ� ד פֶּה: לֵאלהִֹים. לְר� כְּב�

רש"י

THE ELUCIDATED RASHI

בְּלִבּֽוֹ:  ח  מ[ אֲךָ֖ וְשׂ� וְר# ך�  אתֶ֔ א לִקְר� יצֹ� וְג̂ם הִנֵּה־הוּא֙ 
י  נֹכִ֗ וְא# יו  xבְּפ ים  אֶת־הַדְּבָר� מְתּ+  וְשׂ� יו  אֵל�֔  mּטו וְדִבַּרְת

ר  ת אֲשׁ] Gם א י אֶתְכֶ֔ יהוּ וְהֽוֹרֵית6 ֙ וְעִם־פִּ֔ יך� ה עִם־פִּ֨ הְי_ א9
הְיֶה־ ה הוּא֙ י0 י� Dם וְה ע� עֲשֽׂוּן: טז וְדִבֶּר־ה֥וּא לְךָ֖ אֶל־ה� תּ(
ה  טּ] מּ� ים: יז וְאֶת־ה� אלה0ֹ הְיֶה־לּ֥וֹ ל@ ה ת0ּ Nּת ה וְא� לְּךָ֣ לְפֶ֔

ת: פ אֹתֹֽ עֲשֶׂה־בּ֖וֹ אֶת־ה# ר תּ( ך� אֲשׁ] oח בְּיָד wּה תִּק jּז ה�

ךְ  מוּת� לְקַדּ� פֵק  נ� הוּא  א  ה� ף  וְא�
לֵּל  טו וּתְמ� בְלִבֵּהּ:  וְיֶחְדֵּי  ךְ  וְיֶחֱזֵינ�
בְּפוּמֵּהּ  א  מַיּ� פִּתְג� ת  י� וּתְשַׁוֵּי  עִמֵּהּ 
פּוּמֵּהּ  וְעִם  ךְ  פּוּמּ� עִם  יְהֵי  וּמֵימְרִי 
עְבְּדוּן:  ת� דִּי  ת  י� תְכוֹן  י� לֵּיף  וְא�
וִיהֵי  א  מּ� ע� עִם  ךְ  ל� הוּא  לֵּיל  טז וִימ�
תְּהֵי  תְּ  וְא� ן  לִמְתֻרְגְּמ� ךְ  ל� יְהֵי  הוּא 
ב  הָדֵין תִּסּ� א  ת חֻטְר� יז וְי� ב:  לֵהּ לְר�
א:  תַיּ� א� ת  י� בֵּהּ  עְבֵּיד  ת� דִּי  ךְ  בִּיד�

 

♠ Hashem’s “Anger” Rash Almoshnino explains that R’ Yehoshua ben Korchah and R’ Yose address an under-
lying issue: It is axiomatic that Hashem Himself does not undergo any change; He is not affected by emotion, 

nor by anything else. When Scripture describes Hashem as having a specific attribute, such as mercy, anger, 
or the like, it refers to how His actions are perceived by people at a given time. When He acts mercifully, He 
is described as “being merciful,” and when He acts angrily He is described as “being angry.” But He Himself is 
never merciful or angry in the emotional sense (see Rambam, Hil. Yesodei HaTorah 1:11-12; Sefer HaChinuch, 
Mitzvah 611). This is what underlies the statement: ר בּוֹ רוֹשֶׁם ה נֶאֱמ� תּוֹר� ף שֶׁבּ� ל חֲרוֹן א�  Regarding every “anger” of ,כּ�
Hashem that is recorded in the Torah, there is a mention of some effect resulting from it. The anger must have 
had some noticeable effect, for otherwise Hashem could not be described as “angry.” R’ Yehoshua ben Korchah 
therefore expressed wonder at the fact that, in our case, the Torah does not mention any ill effect of Hashem’s 
anger. R’ Yose responded that we do, in fact, find a record of the effect of Hashem’s anger, as this is the intent of 
Hashem’s statement, “Is there not Aharon your brother, the Levi?” [For further discussion, see R’ Avraham ben 
HaRambam here; Maharsha to Zevachim 102a; Be’er BaSadeh.]

♬♫
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65 / SHEMOS/EXODUS — PARASHAS SHEMOS  4 / 15-17 

moreover, behold, he is going out toward you and he will see you and re-

joice in his heart. 15 You shall speak to him and put the words in his mouth; 

and I shall be with your mouth and with his mouth, and teach you both 

what you are to do. 16 He shall speak for you to the people; and it will 

be that he will be a mouth for you and you will be to him as a master. 
17 And this staff you shall take in your hand, with which you shall perform 

the signs.’’

Why does Hashem stress that Aharon will rejoice in his heart? Rejoicing is always done in one’s heart! 
Rashi explains that the verse is alluding to a future reward:[38]

חֹשֶׁן ה! עֲדִי  ל! הֲרןֹ  א! זָכָה   It was on account of this heartfelt rejoicing and lack of jealousy that — וּמִשָּׁם 
Aharon merited to wear the ornament of the Choshen, לֵּב ל ה! נָּתוּן ע!  which is placed on the — ה!
heart[39] (Shemos Rabbah 3:17; Shabbos 139a).

.HE SHALL SPEAK “LECHA” TO THE PEOPLE — וְדִבֶּר הוּא לְךָ .16

 — generally means to you. But if that is its meaning here, then what does “he shall speak to you לְךָ
to the people” mean? If he speaks to the people, he is not speaking “to you”!? Rashi explains:
בֵּר אֶל הָעָם ל .This means that he shall speak to the people on your behalf — בִּשְׁבִילְךָ יְד!  וְזֶה יוֹכִיח! ע!
סְּמוּכִים לְדִבּוּר  This is one of the places that proves regarding all — כָּל ”לְךָ“ וְ“לִי“ וְ“לוֹ“ וְ“לָכֶם“ וְ“לָהֶם“ ה!
instances of the words “ָלָכֶם“ ,”לוֹ“ ,”לִי“ ,”לְך”, and “לָהֶם” in Scripture that are connected to forms of 
the word “דִּבּוּר”, speaking, ל“ הֵם ל“ that they all have the meaning of — שֶׁכּוּלָּם לְשׁוֹן ”ע!  about” or“ ,”ע!
“for”; i.e., they mean that someone is speaking about or for someone else, not that the other person is 
being spoken to.[40]

 � .HE WILL BE A MOUTH FOR YOU — יִהְיֶה לְּךָ לְפֶה

What does “being a mouth” for Moshe mean? Rashi explains:
ד ,Aharon will serve as a spokesman for you[41] (Onkelos; Shemos Rabbah 3:17) — לְמֵלִיץ תָּה כְּב!  לְפִי שֶׁא!
.since you are “heavy of mouth,” i.e., you have a speech impediment, as mentioned above (v. 10) — פֶּה

 � ”.AND YOU WILL BE TO HIM “LEILOHIM — לֵאלהִֹים

What does לֵאלהִֹים mean here?[42] Rashi explains:
ר ב וּלְשׂ!  .You will serve as a master (Onkelos; Shemos Rabbah 3:17) and a minister over Aharon — לְר!
You will be in the position to command Aharon what he should say and do as pertains to this 
mission.[43]

38. Ba’er Heitev.
39. The Choshen (Breastplate) was one of the eight 
special garments worn by the Kohen Gadol (below, 
28:15-30). The verses at the end of that passage stress 
(28:29-30): Aharon shall bear the names of the Children 
of Israel on the Choshen of Judgment “on his heart”… 
You shall place into the Choshen of Judgment the Urim 
and the Tumim, and they shall be “on Aharon’s heart”… 
and Aharon shall bear the judgment of the Children of 
Israel “on his heart” before Hashem, constantly.
40. The lamed prefix is used in the sense of ל  about ,ע�
or for. Rashi makes a similar point in his comments 
to Bereishis 24:7 and 28:15, Bamidbar 17:5, Iyov 13:7, 
and elsewhere; see discussion in note 10 to Rashi to 
Bereishis 24:7. For exceptions to this rule, see Rashi to 
32:34 below; cf. Ramban to Bereishis 24:7.
41. As the verses below (7:1-2) describe: Hashem said 

to Moshe… You shall speak everything that I shall 
command you, and Aharon your brother shall speak to 
Pharaoh. Rashi there (v. 2) explains: You shall speak 
the message of each mission one time to Pharaoh, as 
you heard it from My mouth, and Aharon, your brother, 
shall interpret it and make it well understood to the 
ears of Pharaoh.

42. The term אֶלהִֹים generally refers either to God or to 
judges (see 22:7-8 below), but neither of these mean-
ings applies here.

43. The root of the word אֶלהִֹים is אל, meaning a power. 
It is therefore used as a Name of Hashem, the All-
powerful, and indeed when used in this way it refers 
to His authority over Creation. Other holders of power 
or authority, such as judges, are also referred to by this 
title. In our verse, it refers to Moshe’s role as being the 
master, or authority, over Aharon.
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66 / שמות — פרשת שמות  ד / יח־כ 

יָּשָׁב אֶל יֶתֶר חֹתְנוֹ .18 .SO MOSHE WENT AND RETURNED TO YESSER, HIS FATHER-IN-LAW —   ו!

After Hashem instructed Moshe to go to Egypt, it would have been expected that he would imme-
diately set out to Egypt. Why did Moshe first go back to his father-in-law in Midyan?[44] Rashi explains:
 שֶׁהֲרֵי .Moshe went to ask permission from his father-in-law to allow him to go to Egypt — לִיטּוֹל רְשׁוּת
ע לוֹ שֶׁלּאֹ יָזוּז מִמִּדְיָן כִּי אִם בִּרְשׁוּתוֹ  This was necessary because [Moshe] had sworn to him that he — נִשְׁבּ!
would not leave Midyan without his permission[45] (see Shemos Rabbah 4:1).

Rashi now addresses the question of Moshe’s father-in-law’s name. In the beginning of our verse, he is 
identified as Yesser, but most of the time — even at the end of this very verse — he is called by a different 
name, Yisro. Rashi explains:
 — רְעוּאֵל יֶתֶר יִתְרוֹ קֵינִי חוֹבָב חֶבֶר פּוּטִיאֵל :had seven names [Moshe’s father-in-law] — וְשִׁבְעָה שֵׁמוֹת הָיוּ לוֹ
Re’uel (above, 2:18),[46] Yesser (our verse), Yisro (here and elsewhere),[47] Keini (Shoftim 1:16), Chovav 
(Bamidbar 10:29), Chever (Shoftim 4:11),[48] and Putiel (below, 6:25).[49]

הָאֲנָשִׁים .19 כָּל  מֵתוּ   GO, RETURN TO EGYPT, FOR ALL THE MEN WHO SEEK YOUR LIFE — כִּי 
HAVE DIED.

The one person about whom the Torah specifically writes that he wished to kill Moshe — Pharaoh 
himself (above, 2:15) — had not actually died, as Rashi explained above, 2:23. To whom, then, is this 
verse referring?[50] Rashi asks and answers:

44. Maskil LeDavid.

45. See above, 2:21, where Rashi explains that before 
marrying Tzipporah, Yisro demanded that Moshe 
swear that he not leave without his permission, so 
that he should not take his daughter away without his 
knowledge.

46. The verse there describes how Tzipporah, Moshe’s 
future wife, and her sisters came to “Re’uel, their fa-
ther.” Understood plainly this means that Re’uel was 
another name for Tzipporah’s father — Moshe’s father-
in-law. Elsewhere, the Torah identifies Yisro’s father 
(Tzipporah’s grandfather) by the name Re’uel (see 
Bamidbar 10:29). Accordingly, we must say that both 
Yisro and his father shared the name Re’uel (Mizrachi 
to Bamidbar there). For an alternative approach to 
the identity of Re’uel, see Rashi to 18:1 below and to 

Bamidbar there.
47. For discussion of why the Torah uses two different 
names in the same verse, see Alshich.
48. According to the simple reading of the Shoftim verse, 
Chever refers to a child of Yisro, not Yisro himself. See 
Gur Aryeh and Be’er BaSadeh to 18:1 below, for how the 
Shoftim verse can also be read to refer to Yisro himself.
49. For further elaboration as to the significance and 
meaning of these names, see Rashi to 18:1 below, and 
to Bamidbar 10:29.

Rashi to Bamidbar ibid. seems to indicate that Yisro 
had only two names; see Insight there for discussion. 
See also Gur Aryeh here, who has an alternative read-
ing of this Rashi, and addresses the issue of whether 
Yisro had two or seven names.
50. Be’er BaSadeh.

שֶׁהֲרֵי  רְשׁוּת,  לִיטּוֹל  חֹתְנוֹ.  יֶתֶר  אֶל  ב  שׁ� יּ� ו� (יח) 
רבה  (שמות  בִּרְשׁוּתוֹ]  אִם  כִּי  מִמִּדְיָן  יָזוּז  °[שֶׁלּאֹ  לוֹ  ע  נִשְׁבּ�
קֵינִי,  יִתְרוֹ,  יֶתֶר,  רְעוּאֵל,  לוֹ:  הָיוּ  שֵׁמוֹת  וְשִׁבְעָה  א).  ד, 
ל  כּ� מֵתוּ  כִּי  (יט)  א):  יח,  (מכילתא  פּוּטִיאֵל  חֶבֶר,  חוֹבָב, 
שֶׁיָּרְדוּ  אֶלָּא  הָיוּ,  יִּים  ח� אֲבִירָם.  ו� דָּתָן  הֵם,  מִי  שִׁים.  אֲנ� ה�

סד:):  נדרים  ד;  ה,  רבה  (שמות  כְּמֵת  חָשׁוּב  וְהֶעָנִי  מִנִּכְסֵיהֶם, 
שׁ  שֶׁחָב� חֲמוֹר  ה� הוּא  מְיוּחָד.  ה� חֲמוֹר  חֲמֹר.  ה� ל  ע� (כ) 
מָּשִׁיח� לְהִגָּלוֹת  יִצְחָק, וְהוּא שֶׁעָתִיד מֶלֶךְ ה� ת  עֲקֵיד� בְרָהָם ל� א�
ל חֲמוֹר" (זכריה ט, ט; פרקי דרבי  ר "עָנִי וְרֹכֵב ע� עָלָיו, שֶׁנֶּאֱמ�

אליעזר לא): 

רש"י
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תְנ֗וֹ וַיֹּ֤אמֶר לוֹ֙  תֶר חֹֽ qב | אֶל־י שׁ� mּה וַי ששי יח וַיֵּ֨לֶךְ מֹשֶׁ֜

ה  jיִם וְאֶרְא ֔ י אֲשֶׁר־בְּמִצְר� wח ה֙ אֶל־א� שׁ֨וּב� א וְא� ה־ נּ֗� לְכ� א@
לֽוֹם:  לְשׁ� ךְ  ל; ה  jׁלְמֹש יִתְר֛וֹ  וַיֹּ֧אמֶר  ים  xּחַי ם  mעוֹד ה(
יִם כִּי־ ב מִצְר� ךְ שׁ� G֔ן ל יט וַיֹּ֨אמֶר יהו֤ה אֶל־מֹשֶׁה֙ בְּמִדְי�

ח  ֨ כ וַיִּקּ� ךָ:  פְש9ׁ אֶת־נ� ים  מְבַקְשׁ� ה( ים  שִׁ֔ אֲנ� mל־ה כּ� תוּ֙  מֵ֨
חֲמֹ֔ר  ל־ה( ע� וַיַּרְכִּבֵם֙  יו  ֗ נ� וְאֶת־בּ� אֶת־אִשְׁתּ֣וֹ  ה  מֹשֶׁ֜

תֶר חֲמֽוּהִי  ת י9 ב לְו� ל מֹשֶׁה וְת� אֲז� יח ו�
ת  לְו� וְאֵיתוּב  ן  כְּע� אֵיזֵיל  לֵהּ  אֲמַר  ו�
ן  כְּע� עַד  ה� וְאֶחֱזֵי  יִם  בְמִצְר( דִּי  חַי  א�
לְמֹשֶׁה  יִתְרוֹ  אֲמַר  ו� מִין  קַיּ� אִינּוּן 
לְמֹשֶׁה  יְי�  אֲמַר  יט ו� ם:  לִשְׁל� אֱזֵיל 
אֲרֵי  יִם  לְמִצְר# תּוּב  אֱזֵיל  ן  בְּמִדְי�
ךְ:  לְמִקְטְל� דִּבְעוֹ  א  גֻּבְרַיּ� ל  כּ� מִיתוּ 
ת אִתְּתֵהּ  כ וּדְבַר (נ“א: וּנְסִיב) מֹשֶׁה י�
א  חֲמָר� ל  ע� וְאַרְכֵּבִנּוּן  בְּנוֹהִי  ת  וְי�
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67 / SHEMOS/EXODUS — PARASHAS SHEMOS  4 / 18-20 

18 So Moshe went and returned to Yesser, his father-in-law, and said to him, 

‘‘Let me go, please, and I shall return to my brethren who are in Egypt, and 

see if they are still alive.’’ And Yisro said to Moshe, ‘‘Go to peace.’’
19 Hashem said to Moshe in Midyan, ‘‘Go, return to Egypt, for all the men 

who seek your life have died.’’
20 So Moshe took his wife and sons, mounted them on the donkey, 

אֲבִירָם ?Who were they who wanted to kill Moshe — מִי הֵם  Dassan and Aviram. They were the — דָּתָן ו!
ones who had previously tried to have Moshe executed by informing on him to Pharaoh (above, 2:11-15; 
Rashi to 2:15).

This cannot mean that they actually died by this time, since the Torah clearly speaks of Dassan and 
Aviram’s later participation in Korach’s rebellion (Bamidbar 16:1). Rashi therefore explains:
יִּים הָיוּ  Now in fact, they were still alive at that point, and so it does not mean literally that they — ח!
died; אֶלָּא שֶׁיָּרְדוּ מִנִּכְסֵיהֶם — rather, they had lost their possessions, וְהֶעָנִי חָשׁוּב כְּמֵת — and the 
Torah considers them to have died, since a poor man is considered as dead[51] (Shemos Rabbah 5:4; 
Nedarim 64b).

חֲמֹר .20 ל ה! .ON THE DONKEY — ע!

The word ֹחֲמר  implies a specific donkey referred to (a” donkey“ ,חֲמרֹ instead of) the” donkey“ ,ה�
elsewhere.[52] Which donkey is meant?
מְּיוּחָד  הוּא :The donkey upon which Moshe traveled was the previously designated donkey — חֲמוֹר ה!
ת יִצְחָק עֲקֵיד! בְרָהָם ל! שׁ א! חֲמוֹר שֶׁחָב!  This was the same donkey that Avraham saddled to ride to the — ה!
Akeidah of Yitzchak;[53] מָּשִׁיח! לְהִגָּלוֹת עָלָיו  and it is also [the donkey] upon which — וְהוּא שֶׁעָתִיד מֶלֶךְ ה!
the King Mashiach will be revealed, “ל חֲמוֹר ר ”עָנִי וְרכֵֹב ע!  as it says in describing Mashiach — שֶׁנֶּאֱמ!
(Zechariah 9:9): a humble man, riding on a donkey[54] (Pirkei DeRabbi Eliezer §31).

51. This was pertinent to Moshe’s safety, because one 
who has lost his money will have lost his influence and 
power and would no longer pose a threat to Moshe. 
[This explains why we do not ascribe to Dassan and 
Aviram the other conditions about which the Gemara 
(Nedarim 64b) says are equivalent to death: blindness, 
tzaraas, and childlessness. Those conditions are con-
sidered as death in certain ways, but they would not 
affect the ability to harm Moshe (Gur Aryeh; see there 
for further discussion). For other reasons and further 
discussion about why the other three conditions could 
not apply to Dassan and Aviram, see Ran, and Tosafos, 
Nedarim 7b; Rosh ibid. 64b.] See first Insight.

52. Imrei Shefer. Be’er BaSadeh notes that the Torah 

did not have to identify what animal Moshe used at all; 
the fact that it does points us to some lesson. This is es-
pecially so considering that a donkey is regarded as an 
undignified mode of transportation (see Megillah 9a).
53. Avraham woke up early in the morning and he 
saddled his donkey (Bereishis 22:3).
54. This does not mean literally that the same animal 
that Avraham rode was the one that Moshe used, and 
the one that Mashiach will ride upon. Rather, Rashi is 
teaching that Avraham, Moshe, and Mashiach share a 
similar mission and their means of arriving at it has 
a significant commonality, represented by the donkey 
(Gur Aryeh; cf. Midrash Talpiyos ערך חמור). See second 
Insight.

THE ELUCIDATED RASHI

 

♠ Poverty Is Compared to Death Why is a poor man considered as though dead? Gur Aryeh explains that 
to be fully alive, one must be self-sustaining, not dependent upon others for one’s existence. This is why 

a spring whose water wells up on its own from under the ground is called יִּים ח� יִם   living water (see Shir ,מ�
HaShirim 4:15), for it flows of its own accord and needs no other source of water to feed and sustain it.

When the Torah speaks of helping a person avoid poverty, it says (Vayikra 25:36), ְך חִיך� עִמּ�  and let your ,וְחֵי א�
brother live with you (see Rashi there, v. 35). Since a poor man requires the support of others to live, he lacks 
an element of life, and is thus comparable to the dead. By preventing his collapse into poverty, we allow him 
to continue “living.”

♠ The Meaning of the “Donkey” Maharal (in Gur Aryeh here, Gevuros Hashem, Ch. 29, and Derashos Maharal, 
Derush Al HaTorah, Mevo 10) presents a deep and wide-ranging explanation of the concepts of this teaching. 

One aspect follows:
The donkey always represents the idea of the material world, in contrast with the world of the intellect (the 

♬♫
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68 / שמות — פרשת שמות  ד / כא־כב 

 � בְּיָדוֹ הָאֱלהִֹים  טֵּה  מ! אֶת  מֹשֶׁה  ח  יִּקּ! ו! מִצְרָיִם  רְצָה  א! יָּשָׁב   AND [MOSHE] RETURNED TO THE — ו!
LAND OF EGYPT; AND MOSHE TOOK THE STAFF OF GOD IN HIS HAND.

The order of the phrases in this verse seems to be reversed: Surely Moshe first took his staff from 
Midyan and only then returned to Egypt! Rashi explains:
בְּמִקְרָא מְדוּקְדָּקִים  וּמְאוּחָר  מוּקְדָּם   Earlier” and “later” events are not recorded in their exact“ — אֵין 
chronological order in Scripture. In this verse, the meaning is that Moshe first took his staff and then 
returned to Egypt.[55]

וְגוֹ‘ .21 יְמָה  מִצְר! לָשׁוּב   HASHEM SAID TO MOSHE, ‘‘WHEN YOU GO TO RETURN TO — בְּלֶכְתְּךָ 
EGYPT, SEE ALL THE WONDERS… AND PERFORM THEM BEFORE PHARAOH.”

If Hashem meant only to tell Moshe to make sure to do all the wonders before Pharaoh, He should 
have said, “When you return to Egypt, see…” The words, “When you go to return to Egypt,” imply that 
this is an instruction that applies even now, at the beginning of his journey. What is that instruction?[56] 
Rashi explains:

55. The Torah will sometimes first convey the main 
point of the passage, and then go back to fill in 
other details, as it does in this verse (Be’er Yitzchak). 
Sometimes, the Torah will specifically state something 
out of chronological order to teach a point; see Maharil 
Diskin for an exposition of what the Torah wished to 
convey with the non-chronological order in our verse.

[For a discussion of why Rashi uses the words אֵין 
א �בְּמִקְר מְדוּקְדָּקִים  וּמְאוּחָר  ם  � earlier” and “later” are“ ,מוּקְדּ
not exact in Scripture, instead of the more common ex-
pression, ה �תּוֹר ם וּמְאוּחָר בּ� � there is no “earlier” and ,אֵין מוּקְדּ
“later” in the Torah (e.g., Rashi to Bereishis 6:3; 35:29; 
below, 31:18), see Teshuvos Beis Yechezkel §20.]
56. Be’er Mayim Chayim.

אֵין  טֵּה.  מ� אֶת  מֹשֶׁה  ח  יִּקּ� ו� יִם,  מִצְר� ה  רְצ� א� ב  שׁ� יּ� ו�
°בְּלֶכְתְּך�  (כא)  בְּמִקְרָא:  מְדוּקְדָּקִים  וּמְאוּחָר  מוּקְדָּם 
ל מְנָת כֵּן תֵּלֵךְ, שֶׁתְּהֵא גִּבּוֹר  ע שֶׁע� ה וְגוֹ‘. דּ� יְמ� שׁוּב מִצְר� ל�
רְעֹה וְלאֹ תִירָא מִמֶּנּוּ:  י לִפְנֵי פ� עֲשׂוֹת כָּל מוֹפְת� בִּשְׁלִיחוּתִי ל�
הָאֲמוּרוֹת  אוֹתוֹת  שָׁלשֹׁ  ל  ע� לאֹ  דֶךָ.  בְי� מְתִּי  שׂ� °אֲשֶׁר 
לִפְנֵי  אֶלָּא  עֲשׂוֹתָם  ל� צִוָּה  רְעֹה  פ� לִפְנֵי  לאֹ  שֶׁהֲרֵי  עְלָה,  לְמ�

רבה  (שמות  לְפָנָיו  שֶׁעֲשָׂאָם  מָצִינוּ  וְלאֹ  לוֹ,  אֲמִינוּ  שֶׁיּ� יִשְׂרָאֵל 
יִם, כְּמוֹ  שם ו). אֶלָּא מוֹפְתִים שֶׁאֲנִי עָתִיד לָשׂוּם בְּיָדְךָ בְּמִצְר�
ל  ע� הּ  תִּתְמ� ל  וְא� ט).  ז,  (להלן  וְגוֹ'  "  רְעֹה  פּ� אֲלֵיכֶם  בֵּר  יְד� "כִּי 
בֵּר עִמּוֹ כְּבָר  שְׁמָעוֹ, כְּשֶׁתְּד� מְתִּי", שֶׁכֵּן מ� אֲשֶׁר כְּתִיב "אֲשֶׁר שׂ�
ע שֶׁלִּבּוֹ  רְעֹה. כְּשֶׁתִּשְׁמ� רְתּ� אֶל פּ� מ� מְתִּים בְּיָדֶךָ: (כב) וְא� שׂ�

לֵּח� אֱמוֹר לוֹ כֵּן:  חָזָק וִימָאֵן לְשׁ�

רש"י
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ה  טּ; אֶת־מ� ה  מֹשׁ= ח  וַיִּקּ[ יִם  מִצְר� ה  רְצ� wא ב  שׁ� Nּוַי
 ֙ ים בְּיָדֽוֹ: כא וַיֹּ֣אמֶר יהוה֘ אֶל־מֹשֶׁה֒ בְּלֶכְתְּך� אֱלהֹ� ה#
מְתִּי  wׂאֲשֶׁר־ש מֹּֽפְתִים֙  ל־ה� כּ� ה  רְאֵ֗ ה  יְמ� ֔ מִצְר� שׁ֣וּב  ל�
אֶת־ ק  זּ� אֲח� אֲנִי֙  ו( פַרְעֹ֑ה  י  לִפְנ� ם  Nעֲשִׂית ו( ך�  בְיָדֶ֔
אֶל־פַּרְעֹ֑ה   Nּמַרְת כב וְא# ם:  ע# אֶת־ה� ח  Zּל יְשׁ� א  וְלֹ֥ לִבּ֔וֹ 

וּנְסִיב  יִם  דְמִצְר# א  לְאַרְע� ב  וְת�
בֵהּ  ידוּ  דְּאִתְעֲב0 א  חוּטְר� ת  י� מֹשֶׁה 
אֲמַר יְי�  ם יְי� בִּידֵהּ: כא ו� נִסִּין מִן קֳד�
יִם  לְמִצְר( ב  לִמְת� ךְ  כ� בִּמְה� לְמֹשֶׁה 
ךְ  בִיד� שַׁוֵּיתִי  דִּי  א  מוֹפְתַיּ� ל  כּ� חֲזִי 
א  אֲנ� ו� פַּרְעֹה  ם  קֳד� עְבֵּדִנּוּן  וְת�
ח  לּ� יְשׁ� א  וְל� לִבֵּהּ  ת  י� תְקֵיף  א�
פַּרְעֹה  ת  לְו� כב וְתֵימַר  א:  מּ� ע� ת  י�

 

Hebrew root חמר means material). Riding upon a donkey represents an elevation over, and a conquering of, 
the mundane and the material.

Avraham, Moshe, and Mashiach represent three different transformational points in history, where the world 
moved or will move from lengthy periods of darkness to the light of knowledge of Hashem. Before Avraham, 
the world was saturated with idolatry. Avraham introduced the belief in One Creator of the world, founding a 
nation that would be dedicated to serving Him. This is the deeper meaning of the description of Avraham as 
one who “saddled his donkey” to ride upon it: Avraham rose above the donkey-like ignorance of the world and 
elevated it with his teachings. Moshe’s mission, as well, was to introduce the Torah to a world that was without 
Hashem’s law. At the outset of Moshe’s mission, our verse notes that he “rode upon the donkey,” as he set out 
to elevate the world above the emptiness prior to the Giving of the Torah. Finally, Mashiach will raise the world 
out of its current state of material darkness and usher in an era of universal acknowledgment of Hashem. In 
this sense, the “donkey” of Avraham, Moshe, and Mashiach are the same; it represents the common material 
darkness that preceded each of these seminal figures, and over which each would dominate and thereby el-
evate the world around him.

♬♫
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69 / SHEMOS/EXODUS — PARASHAS SHEMOS  4 / 21-22 

and returned to the land of Egypt; and Moshe took the staff of God in his hand. 
21 Hashem said to Moshe, ‘‘When you go to return to Egypt, see all the wonders 

that I have put in your hand and perform them before Pharaoh; but I shall strength-

en his heart and he will not send out the people. 22 You shall say to Pharaoh, 

ל מְנָת כֵּן תֵּלֵךְ ע שֶׁע!  As you set out on your journey, know that you are going as My emissary on — דּ!
this condition: רְעֹה לִפְנֵי פ! י  עֲשׂוֹת כָּל מוֹפְת!  That you will be brave in My — שֶׁתְּהֵא גִּבּוֹר בִּשְׁלִיחוּתִי ל!
mission to perform all My wonders before Pharaoh, ּמִמֶּנּו תִירָא   and not be afraid of — וְלאֹ 
him![57]

 � מְתִּי בְיָדֶךָ .ALL THE WONDERS THAT I HAVE PUT IN YOUR HAND — אֲשֶׁר שׂ!

Rashi clarifies which wonders are meant here:
עְלָה ל שָׁלשֹׁ אוֹתוֹת הָאֲמוּרוֹת לְמ!  Hashem was not talking here about the three signs mentioned — לאֹ ע!
above (vv. 2-9),[58] עֲשׂוֹתָם ל! צִוָּה  רְעֹה  פ! לִפְנֵי   for [Hashem] had not commanded him to — שֶׁהֲרֵי לאֹ 
perform those before Pharaoh; ֹאֲמִינוּ לו  rather, Hashem had commanded that — אֶלָּא לִפְנֵי יִשְׂרָאֵל שֶׁיּ!
they be performed before the Children of Israel, so that they would believe him that he was sent 
by Hashem. וְלאֹ מָצִינוּ שֶׁעֲשָׂאָם לְפָנָיו — And indeed, we do not find in the verses below that [Moshe] 
performed those three signs in front of [Pharaoh] (Shemos Rabbah 5:6). אֶלָּא מוֹפְתִים שֶׁאֲנִי עָתִיד לָשׂוּם 
יִם  Rather, the meaning of this statement is, “See all the wonders that I will place in your — בְּיָדְךָ בְּמִצְר!
hand in the future, in Egypt, to do before Pharaoh”; ”  ‘ֹרְעֹה וְגו בֵּר אֲלֵיכֶם פּ!  such as that — כְּמוֹ ”כִּי יְד!
which Hashem told Moshe below (7:9), When Pharaoh will speak to you saying, “Provide a wonder for 
yourselves,” you shall say to Aharon, “Take your staff and cast it down  before Pharaoh — it will become 
a snake!”[59]

מְתִּי“ ל אֲשֶׁר כְּתִיב ”אֲשֶׁר שׂ! הּ ע! ל תִּתְמ! -And even though, according to this approach, the wonders men — וְא!
tioned in our verse were not yet introduced, do not be puzzled that this phrase is written in the past 
tense, מְתִּי שְׁמָעוֹ ,that I have put in your hand ,אֲשֶׁר שׂ� בֵּר :for this is what it means — שֶׁכֵּן מ!  כְּשֶׁתְּד!
בְּיָדֶךָ מְתִּים  שׂ! כְּבָר   When you will speak with [Pharaoh] and perform those miracles, I will“ — עִמּוֹ 
have already put [the wonders] in your hands”; by that time I will have already commanded you to 
perform those wonders. Hashem was speaking to Moshe now, before he left for Egypt, and was telling 
him: You must undertake to be strong and to do before Pharaoh the miracles that I will have given to 
you by that time.

רְעֹה .22 רְתָּ אֶל פּ!  YOU SHALL SAY TO PHARAOH, “SO SAID HASHEM, MY FIRSTBORN SON — וְאָמ!
IS ISRAEL.”

A simple reading implies that this was to be Moshe’s opening statement to Pharaoh. But the next 
verse says that Moshe was to tell Pharaoh, “but you refuse to send him out,” and Pharaoh had not yet 
refused to do so![60] Rashi therefore explains:
לֵּחַ ע שֶׁלִּבּוֹ חָזָק וִימָאֵן לְשׁ!  Hashem was telling Moshe: After you initially ask Pharaoh to let the — כְּשֶׁתִּשְׁמ!
Jewish people leave Egypt,[61] when you hear in his response that his heart is hardened and he 
refuses to send them out, אֱמוֹר לוֹ כֵּן — then say to him the following:

57. Since Moshe had been reluctant to accept this mis-
sion, Hashem made it clear to him before he started on 
his journey toward Egypt that, having accepted it, he 
must undertake to perform the entire mission fully and 
bravely before Pharaoh, whatever Pharaoh’s reaction 
would be (see Ramban).

58. I.e., Moshe’s staff turning into a snake, his hand 
turning leprous, and the water turning to blood.

59. Although our verse speaks of wonders in plural and 

that verse discusses only the single wonder of the staff, 
there were, in fact, two parts to that wonder, since first 
Aharon’s staff turned into a serpent, and then the ser-
pent turned back into a staff (Nachalas Yaakov).

60. Be’er Yitzchak.

61. As alluded to in the next verse, where Hashem in-
structs Moshe to further tell Pharaoh: So I have said 
to you, “Send out My son that he may serve Me” (Leket 
Bahir; see note 65 below).
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70 / שמות — פרשת שמות  ד / כג־כד 

 � ”.SO SAID HASHEM, MY FIRSTBORN SON IS ISRAEL“ — בְּנִי בְכֹרִי

Clearly, the description, “firstborn son,” cannot be understood literally. Rashi explains the meaning of 
this term here, first according to the simple meaning and then with an Aggadic approach:
ף אָנִי בְּכוֹר ,firstborn, is meant here as an expression of greatness ,בְּכוֹר The term — לְשׁוֹן גְדוּלָּה  כְּמוֹ ”א!
 like this word is used in Tehillim (89:28), where Hashem says of David HaMelech, I will also — אֶתְּנֵהוּ“
make him a “firstborn” (בְּכוֹר), the supreme over the earth’s kings.[62] ֹזֶהוּ פְּשׁוּטו — This is [the verse’s] 
simple meaning.
 And its Midrashic interpretation is that “firstborn” may be understood according to its — וּמִדְרָשׁוֹ
literal sense, as follows: עֲקבֹ מֵעֵשָׂו ח י! בְּכוֹרָה שֶׁלָּק! ת ה! ל מְכִיר! קָּדוֹשׁ בָּרוּךְ הוּא ע! ם ה!  Here, where He — כָּאן חָת!
referred to the Jewish people as “My firstborn son,” the Holy One, blessed is He, “signed onto” and 
affirmed the sale of the bechorah (birthright) that Yaakov had purchased from Eisav[63] (Bereishis 
Rabbah 63:14; Shemos Rabbah 5:7).

62. Hashem’s promise that, in the future, he will make 
David a בְּכוֹר clearly refers to a status that he will later 
attain. The second half of the verse — supreme over the 
earth’s kings — clarifies this meaning.

63. By calling the Jewish people My firstborn, Hashem 
confirmed the transfer of the “firstborn” status from 
Eisav to Yaakov. See Insight.

אֶתְּנֵהוּ"  בְּכוֹר  אָנִי  ף  "א� כְּמוֹ  גְּדוּלָּה,  לְשׁוֹן  בְכֹרִי.  בְּנִי 
קָּדוֹשׁ  ה� ם  חָת� כָּאן  וּמִדְרָשׁוֹ,  פְּשׁוּטוֹ.  זֶהוּ  כח).  פט,  (תהלים 
מֵעֵשָׂו  י�עֲקֹב  ח  שֶׁלָּק� בְּכוֹרָה  ה� ת  מְכִיר� ל  ע� הוּא  בָּרוּךְ 
אֵלֶיך�  ר  אֹמ� ו� (כג)  ז):  ה,  רבה  שמות  יד;  סג,  רבה  (בראשית 
נֹכִי  א� הִנֵּה  וְגוֹ‘:  בְּנִי  אֶת  ח  לּ� שׁ� מָקוֹם  שֶׁל  בִּשְׁלִיחוּתוֹ 
מִפְּנֵי  תְּחִלָּה  הִתְרָהוּ  וּבָהּ  חֲרוֹנָה,  א� כָּה  מ� הִיא  וְגוֹ‘.  הֹרֵג 

אֵל  "הֶן  כב)  (לו,  בְּאִיּוֹב  ר  °שֶׁנֶּאֱמ� הוּא  וְזֶה  קָשָׁה.  שֶׁהִיא 
קֵּשׁ  מְּב� י�שְׂגִּיב בְּכֹחוֹ", לְפִיכָךְ "מִי כָמהֹוּ מוֹרֶה". בָּשָׂר וָדָם ה�
צָּלָה,  ה� קֵּשׁ  יְב� שֶׁלּאֹ  דְּבָרָיו,  אֶת  עֲלִים  מ� מֵחֲבֵירוֹ  לְהִנָּקֵם 
לְהִמָּלֵט  יְכוֹלֶת  וְאֵין  בְּכֹחוֹ"  "י�שְׂגִּיב  הוּא  בָּרוּךְ  קָּדוֹשׁ  ה� אֲבָל 
בוֹ  תְרֶה  וּמ� מוֹרֵהוּ  הוּא  לְפִיכָךְ  אֵלָיו,  בְּשׁוּבוֹ  אִם  כִּי  מִיָּדוֹ 
לוֹן:  מּ� דֶּרֶךְ בּ� יְהִי מֹשֶׁה ב� לָשׁוּב (שמות רבה ט, ט): (כד) °ו�

רש"י
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יך�  ר אֵלֶ֗ wאֹמ ל: כג ו# א@ י יִשְׂר� י בְכֹר� ר יהו֔ה בְּנ% wמ כֹּ֚ה א�
הִנֵּה֙  לְּח֑וֹ  לְשׁ� ן  Gא תְּמ� ו� נִי  בְדֵ֔ ע� wוְי אֶת־בְּנִי֙  לּ̂ח  שׁ�
ל֑וֹן  מּ� רֶךְ בּ� jּי בַד ךָ: כד וַיְה% ג אֶת־בִּנְךָ֖ בְּכֹר9 י הֹרֵ֔ נֹכ6 א#

אֵל:  יִשְׂר� בוּכְרִי  בְּרִי  יְי�  אֲמַר  ן  כִּדְנ�
ח  וְיִפְל� בְּרִי  ת  י� ח  לּ� שׁ� ךְ  ל� אֲמָרִית  כג ו�
חוּתֵהּ  לּ� לְשׁ� תְּ  א� וּמְסָרֵב  מַי  קֳד�
ךְ:  בּוּכְר� ךְ  בְּר� ת  י� טֵיל  ק� א  אֲנ� א  ה�
א  ת� מְב� בְּבֵית  א  בְאָרְח� ה  הֲו� כד ו�

 

♠ The Bechorah and the Exodus Several centuries had passed since Yaakov bought the bechorah from Eisav. 
Why did Hashem “sign on” and confirm this sale only now, when Moshe approached Pharaoh with the de-

mand to free the Jewish people? Some commentators explain that it relates to the reason that Moshe gave for 
his demand (in the following verse): Send out My son that he may serve Me. “Serving” Hashem in this context 
refers to the sacrifices that the Jewish people would offer when they left Egypt (see below, 10:24-26). The reason 
that Yaakov purchased the bechorah from Eisav in the first place was to allow for Yaakov to be the one to bring 
sacrifices to Hashem, since at that time, this privilege was reserved for the firstborn (Rashi to Bereishis 25:31). It 
was when Moshe demanded that the Jewish people be allowed to sacrifice for Hashem that it was necessary for 
Hashem to confirm this sale, allowing the Jewish people to be the ones to offer Him these sacrifices (Nachalas 
Yaakov and Tzeidah LaDerech, based on the language of Shemos Rabbah 5:7).

Others explain that the confirmation of the bechorah at this point relates to the conclusion of the exile and 
the beginning of the Jewish people’s journey to Eretz Yisrael. The bechorah was more than simply a firstborn 
status — it was a birthright to the special status as the nation of Hashem, promised to Avraham, and to Yitzchak 
after him. Theoretically, this privilege could have gone to either one of Yitzchak’s sons, Yaakov or Eisav. The mat-
ter depended on which of them would be the “bechor,” the one who would be chosen — and would accept the 
responsibility — to carry on this mission. Indeed, it was soon after Yaakov received the blessings from Yitzchak as 
the bechor that Yitzchak told him: May [Hashem] grant you the blessing of Avraham to you and to your offspring 
with you, that you may possess the land of your sojourns which God gave to Avraham (Bereishis 28:4).

But this gift came with a debt that had to first be paid. Hashem had told Avraham that his descendants would 
receive Eretz Yisrael, but first, your descendants shall be sojourners in a land not their own, and they will enslave 
them and they will oppress them (Bereishis 15:13). Eisav wanted nothing to do with this liability, and he willingly 
gave up any right he had to Eretz Yisrael just to be free of the “debt” of exile that had to be “paid” to acquire it (see 
Rashi to Bereishis 36:7). Yaakov embraced the mission of carrying on the work of his forefathers, together with the 

♬♫
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71 / SHEMOS/EXODUS — PARASHAS SHEMOS  4 / 23-24 

‘So said Hashem, My firstborn son is Israel. 23 So I have said 

to you, Send out My son that he may serve Me — but you refuse 

to send him out; behold, I shall kill your firstborn son.’  ’’
24 When he was on the way, in the lodging place, 

ר אֵלֶיךָ .23 .SO I HAVE SAID TO YOU, SEND OUT MY SON — וָאֹמ!

Hashem had never spoken to Pharaoh, so the phrase, I have said to you…, cannot mean “I, Hashem, 
have said to you.” Rather, it must mean, “I, Moshe, have said to you.” But how could Moshe himself have 
said, “Send out my son that he may serve me”? Rashi explains:[64]

ח אֶת :so I (Moshe) have said to You on behalf of the omnipresent, Hashem — בִּשְׁלִיחוּתוֹ שֶׁל מָקוֹם לּ!  ”שׁ!
SEND OUT MY SON THAT HE MAY SERVE ME.”[65]“ — בְּנִי וְגוֹ‘ ”

 � .BEHOLD, I SHALL KILL YOUR FIRSTBORN SON — הִנֵּה אָנֹכִי הֹרֵג וְגוֹ‘

Hashem would not kill Pharaoh’s firstborn son until Makkas Bechoros, which came only after nine 
other plagues. Rashi explains why Hashem mentioned it now:
חֲרוֹנָה וּבָהּ הִתְרָהוּ תְּחִלָּה כָּה א!  This refers to the last plague, Makkas Bechoros, where Pharaoh’s — הִיא מ!
son and all the other Egyptian firstborns died, yet [Hashem] warned [Pharaoh] about it first מִפְּנֵי 
.because it was the harshest of all the makkos — שֶׁהִיא קָשָׁה

Rashi notes that this practice demonstrates Hashem’s greatness:
שְׂגִּיב בְּכֹחוֹ“ לְפִיכָךְ ”מִי כָמהֹוּ מוֹרֶה“ ר בְּאִיּוֹב ”הֶן אֵל י!  This is an example of what is said in the — וְזֶה הוּא שֶׁנֶּאֱמ!
Book of Iyov (36:22), Behold, God is exalted in His might, therefore, who can instruct as He does. 
The verse means: ֹקֵּשׁ לְהִנָּקֵם מֵחֲבֵירו מְּב!  When a man of flesh and blood seeks to take — בָּשָׂר וָדָם ה!
vengeance from his fellow, צָּלָה קֵּשׁ ה! עֲלִים אֶת דְּבָרָיו שֶׁלּאֹ יְב!  he conceals his plan so that [the — מ!
intended victim] will not be able to seek a way to save himself from the planned vengeance. אֲבָל 
שְׂגִּיב בְּכֹחוֹ“ קָּדוֹשׁ בָּרוּךְ הוּא ”י!  וְאֵין יְכוֹלֶת ,But the Holy One, blessed is He, is exalted in His might — ה!
-and there is no possibility of escaping His reach and avoiding His pun — לְהִמָּלֵט מִיָּדוֹ כִּי אִם בְּשׁוּבוֹ אֵלָיו
ishment, other than by repenting and returning to Him; תְרֶה בוֹ לָשׁוּב  therefore — לְפִיכָךְ הוּא מוֹרֵהוּ וּמ!
He does not hide His plans, rather, He instructs and warns [a sinner] of the impending punishment, 
so that he will take heart to repent (Shemos Rabbah 9:9). So, too, here, Hashem, in His mercy, immedi-
ately revealed to Pharaoh the harshest punishment that He had planned for him, since Pharaoh would 
not be able to avoid it unless he would repent and let the Jewish people go.

יְהִי .24 .VAYEHI” ON THE WAY, IN THE LODGING PLACE, HASHEM ENCOUNTERED HIM“ — ו!

The word וַיְהִי is usually translated as, “it happened.” Thus, לוֹן �מּ  would mean, “It happened וַיְהִי בַדֶּרֶךְ בּ�
on the way, in the lodging place.” But if so, the verse does not flow properly, since the next words, ּוַיִּפְגְּשֵׁהו 
 but are a separate clause.[66] Rashi ,וַיְהִי Hashem encountered him, are not connected grammatically to ,ה‘
therefore explains the verse differently:
מָּלוֹן“ בּ! דֶּרֶךְ  ”ב!  WHEN HE — Moshe — WAS ON THE WAY, IN THE LODGING PLACE, HASHEM — משֶֹׁה 

ENCOUNTERED HIM. The word וַיְהִי means, “When he was [on the way],” not “It happened [on the way].

64. See Ba’er Heitev; Be’er Yitzchak.
65. Thus, Hashem instructed Moshe (in the previous 
verse and this one) to say to Pharaoh as follows: So 
said Hashem, “My firstborn son is Israel!” So I (Moshe) 
have said to you [on Hashem’s behalf], “Send out My 

son that he may serve Me — but you refuse to send him 
out; behold, I shall kill your firstborn son” (Ba’er Heitev; 
Be’er Yitzchak).
66. If this were a direct continuation, describing what 
happened, it would say: ‘שׁ אוֹתוֹ ה ג� �לוֹן פּ �מּ  and it ,וַיְהִי בַדֶּרֶךְ בּ�
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burden of paying off the debt, and he thereby gained the privilege of eventually acquiring the Promised Land.
Moshe was now standing at the end of this bitter exile, the debt having finally been paid. Therefore, this 

is when Hashem confirmed the special bechor status of the Jewish people: They have paid the debt that the 
bechorah entails, so they are ready to leave Egypt, to accept the mission of Avraham, and journey to the land 
of their forefathers. My firstborn son is Israel… Send out My son that he may serve Me! (Be’er BaSadeh, Ohr 
HaChamah; see also Beis HaLevi here).

♬♫
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72 / שמות — פרשת שמות  ד / כה 

 � קֵּשׁ הֲמִיתוֹ יְב! .HASHEM ENCOUNTERED HIM AND SOUGHT TO KILL HIM — ו!

That is, He sought to kill Moshe.[67] — לְמשֶֹׁה

But why did Moshe deserve punishment?
בְּנוֹ אֱלִיעֶזֶר  אֶת  מָל  שֶׁלּאֹ   Because he did not circumcise his son, Eliezer, who had been born — לְפִי 
shortly before Hashem commanded Moshe to return to Egypt;[68] שׁ עוֹנֶשׁ מִיתָה שֵּׁל נֶעֱנ! ל שֶׁנִּתְר!  and — וְע!
because [Moshe] delayed fulfillment of the mitzvah, he was deemed liable to the death penalty.[69]

Rashi cites a teaching of the Sages that clarifies what Moshe’s error was:[70]

שֵּׁל נִתְר! ס וְשָׁלוֹם לאֹ  בִּי יוֹסֵי: ח! ר ר! נְיָא: אָמ!  !It was taught in a Baraisa: R’ Yose said: Heaven forbid — תּ!
[Moshe] did not simply neglect to circumcise his son. ר  Rather, Eliezer was born right — אֶלָּא אָמ!
before Moshe set out to Egypt, and Moshe was then faced with two conflicting obligations: the mitzvah 
of milah and the mitzvah to go to Egypt at Hashem’s command. In weighing these obligations, he said 
to himself: ְדֶּרֶך  Should I first circumcise my son and then immediately set out on — אָמוּל וְאֵצֵא ל!
the road to Egypt? ד שְׁלשָֹׁה יָמִים תִּינוֹק ע! כָּנָה הִיא ל! -I cannot do that, since the first three days fol — ס!
lowing milah are dangerous for the baby, and travel may endanger his life.[71] אָמוּל וְאֶשְׁהֶה שְׁלשָֹׁה 
 Should I first circumcise my son, and then wait three days to allow the wound to heal before — יָמִים

happened that on the way, in the lodging place, Hashem 
encountered him. I.e., the verb, ׁש ג� � would not have a ,פּ
prefix. Since the next phrase begins with a vav-yud 
prefix, ּוַיִּפְגְּשֵׁהו, it is a separate clause, not connected to 
the word וַיְהִי (Gur Aryeh).
67. The Gemara (Nedarim 31b-32a) cites two opinions 
as to whether the verse means that an angel sent by 
Hashem sought to kill Moshe or to kill the child men-
tioned in the next verse. Rashi explains our verse in ac-
cordance with the opinion that the intended victim was 
Moshe, as this fits better with the plain meaning, since 
“him” seems to refer back to Moshe, who was mentioned 
earlier (Mizrachi). [Rashi mentions the angel later, and 
in some texts of Rashi, the angel is mentioned here as 
well; see Sifsei Yesheinim Appendix.]
68. Eliezer was Moshe’s second son, and as is evident 
from the next verse, Moshe’s wife, Tzipporah, had recent-
ly given birth to a son. [Both of Moshe’s sons must have 
been born before he returned to Egypt, since Tzipporah 
turned back and did not accompany Moshe to Egypt, yet 
when she later came to meet Moshe she already had two 
sons (see Rashi to 18:3 below). Thus, Rashi says that the 
uncircumcised son was Moshe’s second son, Eliezer. See, 
however, Targum Yonasan, who writes that our verse 

refers to Moshe’s elder son, Gershom, who had been born 
some time earlier but had not been circumcised.]

69. Even prior to the Giving of the Torah, the offspring 
of Avraham were obligated to perform the mitzvah of 
milah (Bereishis 17:9-14). Although the punishment 
for neglecting this mitzvah is not usually death, Moshe 
was treated more stringently because he was extraordi-
narily close to Hashem, as the Gemara (Yevamos 121b) 
writes, ה �עֲר שּׂ� ה� כְּחוּט  סְבִיבָיו  עִם  מְדַקְדֵּק  הוּא  בָּרוּךְ   the ,הַקָּדוֹשׁ 
Holy One, blessed is He, is exacting with those who sur-
round Him (the righteous who are close to Him) even 
to the extent of a hairsbreadth (Maharsha to Nedarim 
32a; see there for another approach).

70. The following teaching also sheds light on the word-
ing of our verse; see note 73 below.

71. This follows the general principle that all mitzvos of 
the Torah (as well as most prohibitions) are suspended 
in the face of a danger to life. [Even though this princi-
ple was taught only later in the Torah (see Yoma 85b for 
the source), Moshe understood it intuitively before the 
Torah was given (Gur Aryeh; see also Mizrachi; Divrei 
David; Yefeh To’ar; for further discussion, see Maharsha 
to Nedarim 31b and Parashas Derachim §2 at length).]

בְּנוֹ,  אֱלִיעֶזֶר  אֶת  מָל  שֶׁלּאֹ  לְפִי  °לְמֹשֶׁה,  הֲמִיתוֹ.  קֵּשׁ  יְב� ו�
ס  בִּי יוֹסֵי: ח� ר ר� נְיָא: אָמ� שׁ עוֹנֶשׁ מִיתָה. תּ� שֵּׁל נֶעֱנ� ל שֶׁנִּתְר� וְע�
כָּנָה  ס� דֶּרֶךְ,  ל� וְאֵצֵא  אָמוּל  ר:  אָמ� אֶלָּא  שֵּׁל,  נִתְר� לאֹ  וְשָׁלוֹם 
יָמִים,  שְׁלשָֹׁה  וְאֶשְׁהֶה  אָמוּל  יָמִים.  שְׁלשָֹׁה  ד  ע� תִּינוֹק  ל� הִיא 
יט).  פסוק  (לעיל  מִצְרָיִם“  שֻׁב  ”לֵךְ  נִי  צִוּ� הוּא  בָּרוּךְ  קָּדוֹשׁ  ה�
וְהָיָה  תְּחִלָּה.  מָּלוֹן  סֵּק בּ� שֶׁנִּתְע� לְפִי  מִיתָה,  שׁ  נֶעֱנ� מָה  וּמִפְּנֵי 

ד יְרֵיכָיו, וְחוֹזֵר  עֲשֶׂה כְּמִין נָחָשׁ וּבוֹלְעוֹ מֵראֹשׁוֹ וְע� לְאָךְ נ� מּ� ה�
שֶׁבִּשְׁבִיל  צִפּוֹרָה  הֵבִינָה  מָקוֹם,  אוֹתוֹ  ד  וְע� גְלָיו  מֵר� וּבוֹלְעוֹ 
ע  גּ� תּ� ו� (כה)  לא.־לב.):  נדרים  ח;  ה,  רבה  (שמות  הוּא  מִּילָה  ה�
גְלָיו שֶׁל מֹשֶׁה (ירושלמי נדרים ג, ט):  תּוֹ לִפְנֵי ר� יו. הִשְׁלִיכ� גְל� לְר�
תָּה הָיִיתָ  ה לִי. א� תּ� מִים א� ן דּ� ל בְּנָהּ: כִּי חֲת� תֹּאמֶר. ע� ו�
לִי:  תָּה  א� אִישִׁי  הוֹרֵג  עָלֶיךָ.  נִרְצָח  שֶׁלִּי  הֶחָתָן  לִהְיוֹת  גּוֹרֵם 
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ח  ֨ תִּקּ� כה ו� הֲמִיתֽוֹ:  שׁ  Gּוַיְבַק יהו֔ה  הוּ  וַיִּפְגְּשׁ�
ע  Zּתַּג ו� הּ  ֔ בְּנ� ת  wאֶת־עָרְל תִּכְרֹת֙  ו� צ֗רֹ  ה  ֜ צִפֹּר�
י:  ל0 ה  Nּת א� ים  uמ ן־דּ� חֲת� י  lּכ תֹּ֕אמֶר  ו� יו  גְל� לְר�

לְמִקְטְלֵהּ:  א  וּבְע� דַיי�  א  לְאֲכ� מ� בֵּהּ  ע  וְעָר�
ת  ת עָרְל� ת י� א וּגְזָר� ה טִנָּר� ת צִפּוֹר� כה וּנְסֵיב�
אֲרֵי  ת  אֲמָר� ו� מוֹהִי  לִקְד� ת  וְקָרִיב� הּ  בְּר�
א:  נ� א ל# תְנ� א הָדֵין אִתְיְהֵב ח� א דִמְהֻלְתּ� בִדְמ�
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73 / SHEMOS/EXODUS — PARASHAS SHEMOS  4 / 25 

Hashem encountered him and sought to kill him.
25 Tzipporah took a rock and cut off the foreskin of her son and touched it 

to his feet; and she said, ‘‘For you are a [cause of] bridegroom’s blood to me!’’ 

traveling? “נִי ”לֵךְ שֻׁב מִצְרָיִם קָּדוֹשׁ בָּרוּךְ הוּא צִוּ!  I cannot do that either, for the Holy One, blessed is — ה!
He, commanded me, “Go, return to Egypt” (v. 19 above). Moshe therefore delayed his son’s circumci-
sion until later and set out on his journey.[72] שׁ מִיתָה ה נֶּעֱנ!  But since this is a valid reason for — וּמִפְּנֵי מ!
delaying the milah, why was [Moshe] liable to the death penalty? מָּלוֹן תְּחִלָּה סֵּק בּ!  It — לְפִי שֶׁנִּתְע!
is because when Moshe arrived at the lodging place, he first busied himself with lodging arrange-
ments and did not immediately circumcise his son.[73]

יְרֵיכָיו ד  וְע! וּבוֹלְעוֹ מֵראֹשׁוֹ  נָחָשׁ  כְּמִין  עֲשֶׂה  נ! לְאָךְ  מּ! -At that point, the angel that Hashem sent con — וְהָיָה ה!
fronted Moshe and took on a form like a snake and was swallowing him, first from his head until 
his thighs, ד אוֹתוֹ מָקוֹם גְלָיו וְע!  ,and then releasing him and again swallowing him — וְחוֹזֵר וּבוֹלְעוֹ מֵר!
this time from his feet up until that place of the milah. מִּילָה הוּא  Upon — הֵבִינָה צִפּוֹרָה שֶׁבִּשְׁבִיל ה!
seeing this, Tzipporah understood that it was because of the mitzvah of milah that he was being 
punished (Shemos Rabbah 5:8; Nedarim 31b-32a).

גְלָיו .25 ע לְר! גּ! תּ!  TZIPPORAH… CUT OFF THE FORESKIN OF HER SON AND TOUCHED IT TO — ו!
HIS FEET.

At whose feet did Tzipporah place the foreskin?[74] Rashi clarifies:
גְלָיו שֶׁל משֶֹׁה תּוֹ לִפְנֵי ר! .She threw it in front of Moshe’s feet[75] (Yerushalmi Nedarim 3:9) — הִשְׁלִיכ!

 � תֹּאמֶר ”!AND SHE SAID, “FOR YOU ARE ‘CHASSAN DAMIM’ TO ME — ו!

Rashi clarifies whom Tzipporah was addressing:
ל בְּנָהּ She said of her son…[76] — ע!

 � תָּה לִי ן דָּמִים א! ”!FOR YOU ARE ‘CHASSAN DAMIM’ TO ME“ — כִּי חֲת!

ן מִים means “bridegroom” and חֲת� � means “blood.” Rashi explains what Tzipporah meant to say about דּ
her son, Eliezer, when she called him a מִים �ן דּ :חֲת�
תָּה הָיִיתָ גּוֹרֵם לִהְיוֹת הֶחָתָן שֶׁלִּי נִרְצָח עָלֶיךָ ן) You have caused my bridegroom“ — א!  Moshe, to be killed ,(חֲת�
מִים) �מִים on your account.”[77] And by saying, you are a (דּ �ן דּ תָּה לִי :to me,” Tzipporah meant“ חֲת�  הוֹרֵג אִישִׁי א!
— To me, you, Eliezer, are considered a murderer of my husband, for it is your lack of circumcision 
that caused the angel to come kill my husband.[78]

72. Moshe reasoned that since Hashem knew that per-
forming the milah would delay his trip to Egypt, and 
He nevertheless commanded him to go, Hashem must 
have meant that he should postpone the milah. Had 
Hashem meant for him to wait, Moshe reasoned, He 
would have commanded him after the three days had 
passed (Shitah Mekubetzes, Nedarim 31b).

73. This explains why the word לוֹן �מּ  is mentioned in בּ�
our verse. The verse could have said simply, ְבַדֶּרֶך  וַיְהִי 
ה‘ -When he was on the way, Hashem encoun ,וַיִּפְגְּשֵׁהוּ 
tered him, etc. (Be’er Yitzchak). [Ran (Nedarim 32a) 
writes that the words, לוֹן �מּ בּ�  on the way, in the ,בַדֶּרֶךְ 
lodging place, indicate that Moshe went directly from 
traveling to arranging his lodging, without taking care 
of anything else first, which points to an obligation that 
was neglected at that point, i.e., the milah.]

One may ask: Why was Moshe taken to task for not 
circumcising the baby at the lodging place when doing 
so would present him with the same dilemma that he 
faced earlier: either delay his mission three days or 

travel the next day with a newly circumcised child, 
something life-threatening to the child!? Some com-
mentators answer that this lodging place was close to 
Egypt, and the minimal travel that remained would not 
be dangerous for the baby. Moshe was therefore required 
to circumcise the child immediately upon arriving there, 
before making lodging arrangements (Mizrachi; Ran to 
Nedarim 32a; see Gur Aryeh for another approach).
74. Yerushalmi Nedarim 3:9 cites three opinions: the 
feet of the baby, of the angel, or of Moshe.
75. Yerushalmi there explains that Tzipporah did so to 
proclaim to the angel, ְך �ךְ גְּזִי חוֹב � Here it is, your debt“ ,הֵיל
has been ‘cut’ and paid!” (see Pnei Moshe there).
76. i.e., she was not talking to Moshe.
מִים .77 �-literally, blood, is used here to mean blood ,דּ
shed, or murder, as it is used in Devarim 22:8, שִׂים � וְלאֹ ת
מִים בְּבֵיתֶךָ � so that you will not place bloodshed in your ,דּ
house. See also Yechezkel 9:9.
78. At this point, Tzipporah thought that Moshe was 
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74 / שמות — פרשת שמות  ד / כו — ה / א 

יִּרֶף .26 .SO HE LET GO — ו!
לְאָךְ ”מִמֶּנּוּ“ מּ! .That is, the angel let go OF HIM, i.e., Moshe (Shemos Rabbah 5:8) — ה!

 � .THEN SHE SAID — אָז

Rashi explains what the word ז �:then, implies ,א
מִּילָה בָּא לְהוֹרְגוֹ ל ה!  It was only then, when the angel released Moshe, that she understood — הֵבִינָה שֶׁע!
that it was for the fulfillment of milah that [the angel] had come to kill him.[79]

 � מּוּלתֹ ן דָּמִים ל! ’’.SHE SAID, A “CHASSAN DAMIM LAMULOS — אָמְרָה חֲת!

In the previous verse, Tzipporah had called her son, מִים �ן דּ -meaning, “the murderer of her bride ,חֲת�
groom.” Rashi now clarifies what Tzipporah meant in our verse, and whom she was currently calling 
מּוּלתֹ מִים ל� �ן דּ :חֲת�

being punished for delaying the milah and would be 
killed even though she had now circumcised the child; 
see following note.
79. Originally, when the angel came to attack Moshe, 
Tzipporah thought that he had come to punish Moshe 
for the sin of delaying the child’s milah, and that noth-
ing could be done about it. At that point she said to 
the child, “To me you are considered a murderer of my 
husband” (as Rashi explained earlier). Now that the 
angel had let go of Moshe, she understood that the 
angel did not come to impose punishment, but rather, 
to bring their attention to the milah so that they 
should perform the mitzvah! As soon as the mitzvah 
was done, the angel therefore let go of Moshe. Rashi’s 
words, ֹא לְהוֹרְגו �ה בּ �מִּיל ל ה� ה שֶׁע� � she understood that for ,הֵבִינ
the milah [the angel] had come to kill him, mean that 

she now understood that the angel did not come for 
the punishment, but for the milah itself, i.e., to ensure 
that the milah be done (Riva; Gur Aryeh; Divrei David; 
Maharsha Nedarim ibid.).

Others explain that originally, Tzipporah only sus-
pected that Moshe was being punished for the milah, but 
she was not certain, since it was possible that Moshe was 
being punished for another sin, and the angel stopped at 
the place of his milah since the merit of his own milah 
was protecting him. Now that Tzipporah saw that after 
she circumcised Eliezer, the angel let go of Moshe, ז � ,א
then, she knew with certainty that the angel had come to 
harm Moshe as punishment for not circumcising Eliezer 
(Maskil LeDavid). [For additional approaches that rec-
oncile this Rashi with Rashi’s earlier comment, see Eved 
Shlomo; Levush HaOrah; Tzeidah LaDerech.]

הֵבִינָה  ז  א� שם):  רבה  (שמות  מִמֶּנּוּ  לְאָךְ  מּ� ה� יִּרֶף  ו� (כו) 
מּוּלתֹ.  מִים ל� ן דּ� ה חֲת� מְר� א� לְהוֹרְגוֹ:  בָּא  מִּילָה  ה� ל  שֶׁע�
ר  דְּב� ל  ע� מּוּלתֹ.  ל�  :° מִּילָה  ה� ר  דְּב� ל  ע� נִרְצָח  הָיָה  חֲתָנִי 
ל",  "ע� בִּלְשׁוֹן  מֶּשֶׁת  מְשׁ� לָּמֶ"ד  וְה� הוּא,  דָּבָר  שֵׁם  מּוּלוֹת.  ה�

וְאֻנְקְלוֹס  ג).  יד,  (להלן  יִשְׂרָאֵל"  לִבְנֵי  רְעֹה  פּ� ר  "וְאָמ� כְּמוֹ 
מֹשֶׁה  אוּ  בּ� ר  ח� וְא� (א)  מִּילָה:  ה� ם  דּ� ל  ע� "דָּמִים"  תִּרְגֵּם 
ר  ח� מֵא� אֶחָד  אֶחָד  נִשְׁמְטוּ  זְּקֵנִים  ה� אֲבָל  וְגוֹ'.  הֲרןֹ  וְא�
פָּלָטִין,  ל� שֶׁהִגִּיעוּ  קוֹדֶם  כּוּלָּם  שֶׁנִּשְׁמְטוּ  ד  ע� הֲרןֹ  וְא� מֹשֶׁה 
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ת: פ  מּוּלֹֽ ים ל� מ� ן דּ� ה חֲת[ ֔ מְר� mז א נּוּ אָ֚ oּרֶף מִמ כו וַיּ�

ה  jׁמֹש את  לִקְר[ ךְ  ל� הֲר֔ןֹ  אֶל־א( יהוה֙  כז וַיֹּ֤אמֶר 

וַיִּשַּׁק־לֽוֹ:  ים  אֱלהֹ� ר ה# הוּ בְּה[ וַיִּפְגְּשׁ� וַיֵּ֗לֶךְ  ה  ר� מִּדְבּ� ה�
ר  qׁאֲש יהו֖ה  י  ל־דִּבְר; כּ� ת  א� הֲרֹ֔ן  wלְא מֹשֶׁה֙  ד  gּכח וַיַּג

ה  jׁלֶךְ מֹש הוּ: כט וַיּ; ר צִוּ# אֹתֹ֖ת אֲשׁ] ל־ה# ת כּ� ח֑וֹ וְא; שְׁל�
ר  בּ� ל וַיְד� ל:  א@ יִשְׂר� י  בְּנ; י  Gל־זִקְנ סְפ֔וּ אֶת־כּ� א� wּוַי הֲר֑ןֹ  וְא(
אֶל־ יהו֖ה  ר  אֲשֶׁר־דִּבּ] ים  ל־הַדְּבָרִ֔ כּ� ת  אֵ֚ הֲר֔ןֹ  א(
ם  ע� ה� ן  Gאֲמ לא וַיּ( ם:  ע# ה� י  לְעֵינ; אֹתֹ֖ת  ה# שׂ  ע� וַיּ[ ה  oׁמֹש
ה֙  א� ר� י  dוְכ ל  אֵ֗ יִשְׂר� י  אֶת־בְּנ� יהו֜ה  ד  ֨ י־פָק� כ0ּ וַיִּשְׁמְע֡וּ 
אוּ  בּ֚� ר  ֗ ח� שביעי [ה] א וְא� חֲוֽוּ:  וַיִּשְׁתּ( וַיִּקְּד֖וּ  ֔ם  נְי� אֶת־ע�
יהוה֙  מ̂ר  ה־א� כֹּֽ אֶל־פַּרְעֹ֑ה  וַיֹּֽאמְר֖וּ  הֲרֹ֔ן  וְא( ה  qׁמֹש

אִלּוּלֵי  ת  אֲמָר� בְּכֵן  מִנֵּהּ  ח  כו וְנ�
אִתְחַיּ�ב  הָדֵין  א  דִמְהֻלְתּ� א  דְמ�
הֲרֹן  לְא� יְי�  אֲמַר  כז ו� קְטוֹל:  א  תְנ� ח�
א  לְמַדְבְּר� מֹשֶׁה  מוּת  לְקַדּ� אֱזֵיל 
דְּאִתְגְּלִי  א  בְּטוּר� וְעָרְעֵהּ  ל  אֲז� ו�
א דַיי� וּנְשַׁק לֵהּ: כח וְחַוִּי  עֲלֽוֹהִי יְקָר�
דַיי�  א  מַיּ� פִּתְג� ל  ת כּ� הֲרןֹ י� מֹשֶׁה לְא�
א דִּי פַקְּדֵהּ:  תַיּ� ל א� ת כּ� לְחֵהּ וְי� דִּי שׁ�
ת  י� שׁוּ  וּכְנ# הֲרןֹ  וְא� מֹשֶׁה  ל  אֲז� כט ו�
לִּיל  ל וּמ� אֵל:  יִשְׂר� בְּנֵי  בֵי  ס� ל  כּ�
לִּיל  מ� דִּי  א  מַיּ� פִּתְג� ל  כּ� ת  י� הֲרןֹ  א�
לְעֵינֵי  א  תַיּ� א� עֲבַד  ו� מֹשֶׁה  עִם  יְי� 
אֲרֵי  עוּ  וּשְׁמ# א  מּ� ע� לא וְהֵימֵן  א:  מּ� ע�
גְלֵי  אֲרֵי  ו� אֵל  יִשְׂר� בְּנֵי  ת  י� יְי�  דְכִיר 
ידוּ:  עוּ וּסְג0 מֽוֹהִי שִׁעְבּוּדְהוֹן וּכְר# קֳד�
הֲרֹן  וְא� משֶֹׁה  לּוּ  ע( כֵּן  תַר  א וּב�
יְי�  אֲמַר  ן  כִּדְנ� לְפַרְעֹה  רוּ  אֲמ# ו�
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26 So he let go of him; then she said, ‘‘A bridegroom of blood for circumcision.’’
27 Hashem said to Aharon, ‘‘Go toward Moshe, to the Wilderness.’’ So he 

went and met him at the mountain of God, and he kissed him. 28 Moshe re-

lated to Aharon all the words of Hashem, that He had sent him, and all the 

signs that He had commanded him.
29 Moshe went with Aharon, and they gathered all the elders of the Children 

of Israel. 30 Aharon spoke all the words that Hashem had spoken to Moshe; and 

he performed the signs before the eyes of the people. 31 And the people believed, 

and they heard that Hashem had remembered the Children of Israel and that 

He saw their affliction, and they bowed their heads and prostrated themselves.
1 Afterward Moshe and Aharon came and said to Pharaoh, ‘‘So said Hashem, 5

מִּילָה ר ה! ל דְּב!  :Here, Tzipporah was talking about her husband, Moshe, and said of him — חֲתָנִי הָיָה נִרְצָח ע!
Had I not circumcised Eliezer, my bridegroom would have been killed on account of his failure to 
perform the circumcision.[80]

 � מּוּלתֹ ”.LAMULOS“ — ל!

The term ֹמּוּלת  could be understood as a verb, “to circumcise.” Rashi clarifies that this is not the ל�
intention here: 
מּוּלוֹת ר ה! ל דְּב! מּוּלתֹ The term — ע!  The] — שֵׁם דָּבָר הוּא means, “on account of the circumcision.”[81] ל�
word מוּלוֹת] is a noun, not a verb, “ל מֶּשֶׁת בִּלְשׁוֹן ”ע! מֶּ“ד מְשׁ! לּ! מּוּלתֹ and the prefix lamed to — וְה!  does ל�
not mean “to” or “for,” but is used here to have the meaning of “ל  ,for, which in this context, means ,”ע!
“on account of.” “רְעֹה לִבְנֵי יִשְׂרָאֵל ר פּ!  The use of the lamed in this way is similar to the way — כְּמוֹ ”וְאָמ!
it is used in the verse (14:3 below), and Pharaoh will say אֵל � ,about the Children of Israel ,לִבְנֵי יִשְׂר
where the prefix lamed in the word לִבְנֵי is understood as if it said אֵל �ל בְנֵי יִשְׂר  meaning, “about the ,ע�
children of Israel.”[82]

In explaining the passage thus far, Rashi has rendered the term מִים � ”.literally, “blood,” as “bloodshed ,דּ
Rashi now cites Onkelos who translates it differently:
מִּילָה ם ה! ל דּ!  in our passage to refer to ”דָּמִים“ But Onkelos translates the term — וְאֻנְקְלוֹס תִּרְגֵּם ”דָּמִים“ ע!
the blood of the circumcision.[83]

5.
וְגוֹ‘ .1 הֲרֹן  וְא! מֹשֶׁה  בָּאוּ  ר  ח!  AFTERWARD MOSHE AND AHARON CAME AND SAID TO — וְא!

PHARAOH.
Hashem had commanded Moshe to gather the elders of Israel and approach Pharaoh together with 

them (3:16-18 above), and Moshe and Aharon had, in fact, done so (4:29). Why does our verse say that 
only Moshe and Aharon came to Pharaoh? Rashi explains:
הֲרןֹ ר משֶֹׁה וְא! ח! זְּקֵנִים נִשְׁמְטוּ אֶחָד אֶחָד מֵא!  After Moshe and Aharon gathered the elders, they all set — אֲבָל ה!
out to Pharaoh’s palace, but on the way, the elders slipped away, one by one, from behind Moshe 
and Aharon, פָּלָטִין ד שֶׁנִּשְׁמְטוּ כּוּלָּם קוֹדֶם שֶׁהִגִּיעוּ ל!  until all of them had slipped away before they — ע!

80. Kitzur Mizrachi.

81. The term ֹמּוּלת -and relates to cir ,מול is of the root ל�
cumcision, milah.

82. See similarly, Rashi to v. 16 above, with note 40.

83. Onkelos translates the phrase in the previous verse, 
ה לִי �תּ מִים א� �ן דּ א ,as ,חֲת� �נ �א ל �תְנ א הָדֵין אִתְיְהֵב ח� �א דִמְהֻלְתּ � ,אֲרֵי בִדְמ
For with this “blood of circumcision” the bridegroom 
(i.e., my husband, Moshe) was given to us. Tzipporah 
was praying that now that Eliezer was circumcised, 

Moshe would be spared, and she would be given her 
husband back. Similarly, Onkelos renders the phrase 
מּוּלתֹ ל� מִים  �דּ ן  הָדֵין in our verse as חֲת� א  �דִמְהֻלְתּ א  �דְמ  אִלּוּלֵי 
א קְטוֹל �תְנ ב ח�  If not for this blood of circumcision, a ,אִתְחַיּ�
bridegroom would have been liable to death. After the 
angel let go of Moshe, Tzipporah was saying with con-
viction, “My husband surely would have been killed for 
that sin, were it not for my performing the mitzvah of 
milah on Eliezer, which saved him” (Gur Aryeh; Kitzur 
Mizrachi; see also Levush HaOrah; cf. Mizrachi).
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76 / שמות — פרשת שמות  ה / ב־ד 

reached the palace, לְפִי שֶׁיָּרְאוּ לָלֶכֶת — for they were afraid to go to Pharaoh. Thus, it was only 
Moshe and Aharon who actually came to Pharaoh and spoke to him.[1]

Rashi brings proof to this explanation:[2]

ע לָהֶם י נִפְר! -And we find that at Sinai [the elders] were repaid middah keneged middah (mea — וּבְסִינ!
sure for measure) for their abandonment of this mission, as it says that Hashem commanded Moshe 
(below, 24:1-2), “ּדּוֹ וְהֵם לאֹ יִגָּשׁו שׁ משֶֹׁה לְב!  ,Go up to Hashem, you, Aharon, Nadav, and Avihu“ — ”וְנִגּ!
and seventy of the elders of Israel, and you shall bow down from a distance; and Moshe alone shall ap-
proach Hashem, but they shall not approach.” אֲחוֹרֵיהֶם  allowed the elders to [Hashem] — הֶחֱזִירָם ל!
approach the mountain to bow, but then made them turn back to the place from which they had come[3] 
(Shemos Rabbah 5:14).

1. This explains also why the verse says ּאו �בּ חַר   וְא�
הֲרןֹ וְא�  Afterward Moshe and Aharon came [to“ ,משֶֹׁה 
Pharaoh],” rather than simply, ֹהֲרן באֹוּ משֶֹׁה וְא� � Moshe“ ,וַיּ
and Aharon came…” The verse conveys that, at first, 
Moshe and Aharon were accompanied by the elders, 
but “afterward” — i.e., in the end — only Moshe and 
Aharon came to Pharaoh (Be’er BaSadeh; Yefeh To’ar; 
Eitz Yosef).
2. Ba’er Heitev.

3. Since they had lacked the courage to fully carry out 
Hashem’s instruction and enter Pharaoh’s palace, at 
Sinai they were not allowed to enter the domain of 
the Shechinah. Rather, they were granted permission 
to approach Mount Sinai and bow (just as they had 
initially approached Pharaoh’s palace), but for the ac-
tual Giving of the Torah they had to go back and stand 
among the people (Be’er BaSadeh; Eshed HaNechalim; 
see Midrash HaGadol to 24:2 below). See Insight.

דּוֹ וְהֵם  שׁ משֶֹׁה לְב� ע לָהֶם, "וְנִגּ� י נִפְר� לְפִי שֶׁיָּרְאוּ לָלֶכֶת. וּבְסִינ�
אֲחוֹרֵיהֶם (שמות רבה שם יד):  לאֹ יִגָּשׁוּ" (שמות כד, ב), הֶחֱזִירָם ל�
אֶלָּא  לוֹ,  ר  לוֹמ� צְרִיכִים  הָיוּ  יִפְגָּעֲךָ"  "פֶּן  עֵנוּ.  יִפְגּ� פֶּן  (ג) 
לְכוּת (שם טו). פְּגִיעָה זוֹ לְשׁוֹן מִקְרֵה מָוֶת הוּא:  מּ� שֶׁחָלְקוּ כָבוֹד ל�

רְחִיקוּ אוֹתָם  בְדִּילוּ וְת� יו. תּ� עֲשׂ� ם מִמּ� ע� פְרִיעוּ אֶת ה� (ד) תּ�
מְּלָאכָה. וְכֵן  אכְתָּם, שֶׁשּׁוֹמְעִין לָכֶם וּסְבוּרִים לָנוּח� מִן ה� מִמְּל�
תִּפְרְעוּ כָּל  חֲקֵהוּ, וְכֵן ”ו� עֲבָר בּוֹ" (משלי ד, טו), ר� ל תּ� "פְּרָעֵהוּ א�
עֲצָתִי“ (שם א, כה), ”כִּי פָרֻע� הוּא“ (להלן לב, כה), נִרְחָק וְנִתְעָב: 

רש"י

THE ELUCIDATED RASHI

ר:  מִּדְבּ# י בּ� גּוּ ל� חֹ֥ י וְי� מִּ֔ ח֙ אֶת־ע� לּ� ל שׁ� אֵ֔ י יִשְׂר� אֱלהֹ�
בְּקֹל֔וֹ  ע  wאֶשְׁמ ר  qׁאֲש יהוה֙  י  dמ ה  פַּרְעֹ֔ ב וַיֹּ֣אמֶר 

אֶת־יהו֔ה  עְתִּי֙  ֨ יָד� א  לֹ֤ ל  yא אֶת־יִשְׂר� ח  Zּל לְשׁ�
י  אֱלהֹ; ג וַיֹּ֣אמְר֔וּ  חַ:  לּ@ אֲשׁ� א  לֹ֥ ל  Gא אֶת־יִשְׂר� ם  וְג[
שֶׁת  שְׁלֹ֨ רֶךְ֩  דֶּ֩ א  ֡ נּ� ה  לְכ� נ� ינוּ  yל ע� א  mנִקְר ים  עִבְר� ה#
נוּ  עֵ֔ ינוּ פֶּן־יִפְגּ� יהו֣ה אֱלהֵֹ֔ ה֙ ל( ר וְנִזְבְּח� ֗ מִּדְבּ� ים בּ� מִ֜ י�
יִם  ֔ לֶךְ מִצְר� qרֶב: ד וַיֹּ֤אמֶר אֲלֵהֶם֙ מ בֶר א֥וֹ בֶח# jּבַּד
יו  עֲשׂ� ם מִמּ( Nע יעוּ אֶת־ה� פְר% ן תּ� הֲרֹ֔ ה וְא( qׁה מֹש מּ� לָ֚

וְיֵחֲגוּן  מִּי  ע� ת  י� ח  לּ� שׁ� אֵל  דְיִשְׂר� א  ה� אֱל�
א  שְׁמ� פַּרְעֹה  אֲמַר  ב ו� א:  בְּמַדְבְּר� מַי  קֳד�
לְמֵימְרֵהּ  בֵּל  אֲק� דִּי  לִי  אִתְגְּלִי  א  ל� דַיי� 
לִי  אִתְגְּלִי  א  ל� אֵל  יִשְׂר� ת  י� א  ח� לּ� לְשׁ�
ח:  לּ� א אֲשׁ� אֵל ל� יִשְׂר� ת  ף י� וְא� דַיי�  א  שְׁמ�
א  נ� אֵי אִתְגְּלִי עֲל# א דִיהוּד� ה� רוּ אֱל� אֲמ# ג ו�
א יוֹמִין  ת� ךְ תְּל� הֲל� ן מ� ךְ) כְּע� נֵיזֵיל (נ“א: נֵה�
א  א דִּלְמ� נ� ה# ם יְי� אֱל� ח קֳד� בּ� א וּנְד� בְּמַדְבְּר�
אֲמַר  ד ו� בִקְטוֹל:  אוֹ  א  בְּמוֹת� א  נ� יְעָרְעִנּ#
משֶֹׁה  א  לְמ� יִם  דְמִצְר( א  לְכּ� מ� לְהוֹן 
מֵעוֹבָדֵיהוֹן  א  מּ� ע� ת  י� טְּלוּן  תְּב� הֲרֹן  וְא�

 

♠ Why Was Aharon Sent Back Too? Rashi’s words leave us with an obvious difficulty: If the elders were sent 
back from Mount Sinai because they shirked Hashem’s command to go to Pharaoh, why was Aharon — who 

did accompany Moshe into Pharaoh’s palace — not allowed to go up on Mount Sinai with Moshe?
This may be explained on the basis of Rashi’s comment on v. 19:24 below, that at the Giving of the Torah, 

there were various heights on Mount Sinai to which different individuals were allowed to ascend. Moshe 
had a boundary of his own, where only he was allowed [as it says in the verse that Rashi cites; see also 20:18 
with Rashi]; Aharon had a boundary of his own, somewhat lower than that of Moshe; and Aharon’s sons had a 
boundary of their own, somewhat lower than that of Aharon. But while Aharon and his sons were not allowed 
to ascend as far as Moshe, they also were not sent back to stand among the people; rather, at the Giving of the 
Torah they stood in areas designated specifically for them. The elders, however, did not have a boundary of 
their own; after approaching the mountain to bow down, they were sent back to stand among all the people 
for the Giving of the Torah. Since they turned back from Moshe and Aharon when they were going to Pharaoh’s 
palace, they were made to turn back from Mount Sinai and stand with the rest of the nation when the Torah 
was given (Nachalas Yaakov; see also Kitzur Mizrachi; Gur Aryeh; Divrei David; Riva).

♬♫
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the God of Israel, ‘Send out My people that they may celebrate for 

Me in the Wilderness.’ ” 2 And Pharaoh said, ‘‘Who is Hashem that I 

should listen to His voice to send out Israel? I do not know Hashem, 

nor will I send out Israel!’’ 3 So they said, ‘‘The God of the Hebrews 

was called upon us. Let us please go for a three-day journey in the 

Wilderness and we shall sacrifice to Hashem our God, lest He strike us 

dead with the plague or the sword.’’ 4 The king of Egypt said to them, 

‘‘Moshe and Aharon, why do you disturb the people from its work? 

.LEST HE STRIKE US DEAD — פֶּן יִפְגָּעֵנוּ .3
The Jewish people were unable to leave Egypt without Pharaoh’s permission, so it is not logical that 

Hashem would strike them dead if Pharaoh refused to release them![4] Rashi explains what Moshe and 
Aharon meant:
לוֹ ר  לוֹמ! צְרִיכִים  הָיוּ  יִפְגָּעֲךָ“   In truth, [Moshe and Aharon] should have told [Pharaoh], “lest — ”פֶּן 
He strike you dead,” meaning that Pharaoh would be punished with death if he refused to release 
Hashem’s people, לְכוּת מּ!  but they accorded respect to royalty, so they did not — אֶלָּא שֶׁחָלְקוּ כָבוֹד ל!
threaten Pharaoh directly, and instead hinted to the threat by saying “lest He strike us dead”[5] (Shemos 
Rabbah 5:15).

The term ּעֵנו �ה is related to יִפְגּ � which usually refers to an “encounter” (see v. 20 below; Rashi to ,פְּגִיע
Bereishis 28:11). Rashi explains what it means here:
 means “a fatal incident.” Moshe and ”פְּגִיעָה“ This instance of the term — פְּגִיעָה זוֹ לְשׁוֹן מִקְרֵה מָוֶת הוּא
Aharon were saying that if Pharaoh would not let the Jewish people go and bring offerings, Hashem 
would visit him with a plague of death.[6]

עֲשָׂיו .4 מִמּ! הָעָם  אֶת  פְרִיעוּ   MOSHE AND AHARON, WHY “TAFRI’U” THE PEOPLE FROM ITS — תּ!
WORK?

Rashi explains the meaning of ּפְרִיעו :תּ�
אכְתָּם רְחִיקוּ אוֹתָם מִמְּל! בְדִּילוּ וְת!  Pharaoh was saying to Moshe and Aharon: Why do you separate and — תּ!
distance [the people] from their work?[7] מְּלָאכָה  For although you — שֶׁשּׁוֹמְעִין לָכֶם וּסְבוּרִים לָנוּח! מִן ה!
have not instructed them to lessen their work, they listen to you as you demand their release and they 
think that they can rest from the work.
עֲבָר בּוֹ“ ל תּ!  in a verse that says about the way פרע We find a similar usage of the root — וְכֵן ”פְּרָעֵהוּ א!
of the wicked (Mishlei 4:15), ”ּפְּרָעֵהו”, do not pass on it, ּחֲקֵהו עֵהוּ where the word — ר! � means פְּר
keep it distant; “תִּפְרְעוּ כָּל עֲצָתִי  ,and this usage is likewise found in the verse (ibid. 1:25) — וְכֵן ”ו!
תִּפְרְעוּ“ תִּפְרְעוּ my every counsel, where ,”ו!  — ”כִּי פָרֻע! הוּא“ ;means you have distanced (i.e., rejected) ו�
and so too in the verse (32:25 below), Moshe saw the people, that it was “ַנִרְחָק וְנִתְעָב ,”פָרֻע — which 
means that the people were distanced (rejected) and despised on account of the sin of the Golden 
Calf.[8]

4. Maskil LeDavid; cf. Be’er BaSadeh.
5. “Us” refers to the Jewish people and Pharaoh; as if to 
say that they would all be struck with death. Pharaoh 
presumably understood that the threat was intended 
for him alone, but by expressing it in language that in-
cluded the Jewish people, Moshe and Aharon accorded 
respect to the king (Eshed HaNechalim; see Ramban 
and Chizkuni for a different understanding of the 
verse). See similarly, Rashi to 11:8 below.
6. This refers to Makkas Bechoros (The Plague of the 
Firstborn). Hashem had commanded Moshe (4:23) to 

warn Pharaoh about that final plague at his initial 
meeting with Pharaoh, and here Moshe fulfilled that 
command (Chizkuni).
7. The root פרע has various meanings, one of which is 
to reject, or, to distance (Radak, Shorashim). Here it 
connotes: Why are you distancing the people from its 
work; i.e., causing a stoppage of work.
8. In all these instances, the root פרע is used in the 
sense of “distanced” or “rejected.” [See also Rashbam 
and Or HaChaim to 32:25. See, however, Rashi there, 
who explains that verse differently.]
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 � .WHY DO YOU DISTURB THE PEOPLE FROM ITS WORK? GO TO YOUR BURDENS — לְכוּ לְסִבְלתֵֹיכֶם
Pharaoh criticizes Moshe and Aharon for disturbing the people from “its work” and then tells them to 

go to “your burdens.” This implies that Moshe and Aharon did not do the work that the people did. What, 
then, did Pharaoh mean by telling them, “Go to your burdens”?
עֲשׂוֹת בְּבָתֵּיכֶם אכְתְּכֶם שֶׁיֵּשׁ לָכֶם ל!  Pharaoh meant: Go to your chores that you need to do in — לְכוּ לִמְל!
your homes. ל שִׁבְטוֹ שֶׁל לֵוִי יִם לאֹ הָיְתָה ע!  ,But as for the slave labor of Egypt — אֲבָל מְלֶאכֶת שִׁעְבּוּד מִצְר!
it had not been imposed upon the tribe of Levi, so Moshe and Aharon, who were Leviim, were exempt 
from that labor[9] (Shemos Rabbah 5:16).

Rashi proves that Moshe and Aharon were not subject to slave labor:
בִּרְשׁוּת שֶׁלּאֹ  וּבָאִים  יוֹצְאִים  הֲרןֹ  וְא! שֶׁהֲרֵי משֶֹׁה  לְךָ,  ע   And you can know that this is true, because — וְתֵד!
throughout their interactions with Pharaoh, Moshe and Aharon would go and come as they pleased, 
without first obtaining the permission of Pharaoh or a taskmaster.[10]

9. Thus, Pharaoh first complained that Moshe and 
Aharon were disturbing the people from “its work,” 
referring to the slave labor, and then told them to go 
to “your burdens,” referring to their household chores. 
He called this סִבְלתֵֹיכֶם, your burdens, because per-
sonal chores often weigh upon a person like a burden 
(Ramban; Mizrachi).

Pharaoh felt that the reason Moshe and Aharon were 
spending their time petitioning him for the release of 

the Jewish people was that they were not occupied 
with labor. He therefore told them to busy themselves 
with some other matter, so that they would not pester 
him to let the Jewish people go (Shemos Rabbah ibid.).
10. Had they been enslaved, they would not have been 
able to approach Pharaoh at will. And since there is no 
reason for Moshe and Aharon to have had a personal 
exemption, it must be that their entire tribe was ex-
empt from the forced labor. See Insight.

עֲשׂוֹת  ל� לָכֶם  שֶׁיֵּשׁ  אכְתְּכֶם  לִמְל� לְכוּ  לְסִבְלתֵֹיכֶם.  לְכוּ 
ל שִׁבְטוֹ  יִם לאֹ הָיְתָה ע� בְּבָתֵּיכֶם, אֲבָל מְלֶאכֶת שִׁעְבּוּד מִצְר�
הֲרֹן  וְא� משֶֹׁה  שֶׁהֲרֵי  לְךָ,  ע  וְתֵד� טז).  שם  רבה  (שמות  לֵוִי  שֶׁל 
ם  ע� ה  תּ� ע� בִּים  ר� הֵן  (ה)  בִּרְשׁוּת:  שֶׁלּאֹ  וּבָאִים  יוֹצְאִים 
שְׁבִּיתִים  מ� תֶּם  וְא� עֲלֵיהֶם,  מוּטֶּלֶת  שֶׁהָעֲבוֹדָה  רֶץ  א� ה�

נֹּגְשִׂים.  ה� (ו)  זֶה:  הוּא  גָּדוֹל  הֶפְסֵד  מִסִּבְלוֹתָם,  אוֹתָם 
נּוֹגֵשׂ  ה� יח).  (שם  יִשְׂרְאֵלִים  הָיוּ  שּׁוֹטְרִים  וְה� הָיוּ,  מִצְרִיִּים 
בְּעוֹשֵׂי  לִרְדּוֹת  מְמוּנֶּה  שּׁוֹטֵר  וְה� שׁוֹטְרִים,  מָּה  כּ� ל  ע� מְמוּנֶּה 
עִם  אוֹתוֹ  גוֹבְלִין  הָיוּ  אשטובל"א.  תֶּבֶן.  (ז)  מְּלָאכָה:  ה�

טִּיט:  ה�

רש"י
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ה  Nּת ים ע� בּ% ן־ר� ה ה@ פַּרְעֹ֔ ה וַיֹּ֣אמֶר  ם:  תֵיכ9 לְסִבְלֹֽ לְכ֖וּ 
ו  ו וַיְצ[ ם:  מִסִּבְלתֹ# ם  Nאֹת ם  תּ] וְהִשְׁבּ� רֶץ  א� ם־ה� ע�
וְאֶת־ ם  ֔ ע� בּ� ים  גְש6ׂ נֹּֽ אֶת־ה� ה֑וּא  ה� בַּיּ֣וֹם  פַּרְעֹ֖ה 

ם  vע ל� בֶן  תּ� ת  תֵ֨ ל� אסִפ֞וּן  תֹֽ א  ז לֹ֣ לֵאמֽרֹ:  יו  Nטְר שֹֽׁ

פַּרְעֹה  אֲמַר  ה ו� נְכוֹן:  לְח� לְפ� ילוּ  אֱז0
א  דְאַרְע� א  מּ� ע� ן  כְּע� סַגִּיאִין  א  ה�
נְהוֹן: ו וּפַקִּיד  לְח� תְהוֹן מִפּ� טְּלוּן י� וּתְב�
שִׁלְטוֹנִין  ת  י� הוּא  ה� א  בְּיוֹמ� פַּרְעֹה 
א  ז ל� לְמֵימָר:  סָרְכֽוֹהִי  ת  וְי� א  מּ� דְּע�
א  מּ� לְע� א  תִּבְנ� ן  לְמִתּ� תוֹסְפוּן 

 

♠ Why Was the Tribe of Levi Exempt From Labor? Some explain that the tribe of Levi merited to be free from 
the Egyptian labor as a result of their own foresight and dedication to Hashem’s service. Pharaoh induced the 

Jewish people to become laborers through a cunning plot, as the verse (above, 1:10) tells us that he said about 
the Jewish people, Come, let us act wisely toward it. At first, Pharaoh announced that he needs to hire laborers 
for the vital task of strengthening the country’s cities. Many Jewish people, feeling obligated to show gratitude 
to their host nation, voluntarily joined Pharaoh’s workforce as paid laborers. Once they had let themselves be 
identified as skilled workers and submitted to Pharaoh’s authority, Pharaoh turned around and pressed them 
into forced labor. But the tribe of Levi declined from the outset to work for Pharaoh. Knowing that they were 
destined to carry Hashem’s holy vessels of the Mishkan, they refused to serve as laborers of Pharaoh, even for 
pay, so they all claimed that they lacked the skill for the necessary work. Therefore, Pharaoh was never able to 
turn them into slaves (Daas Zekeinim; see also Sefer HaYashar, cited in Be’er BaSadeh; Chizkuni on Rashi; see 
further, Shemos Rabbah 1:11, Bamidbar Rabbah 15:20, and Pesachim 39a with Rashi ד“ה תחילה רכה).

Ramban, however, explains that Pharaoh chose to exempt the tribe of Levi from slavery, in keeping with the 
common practice of every nation to designate a class of scholars who guide the people and teach it morals. 
Although Pharaoh implemented this decision, it was Hashem’s guiding hand that led him to do so, in order 
that Moshe and Aharon — and their fellow Leviim — would, in fact, be free to emerge as leaders of the Jewish 

♬♫
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79 / SHEMOS/EXODUS — PARASHAS SHEMOS  5 / 5-7 

Go to your burdens.’’ 5 And Pharaoh said, ‘‘Behold! the people of the 

land are now numerous, and you will halt them from their burd- 

ens!’’
6 On that day Pharaoh ordered the taskmasters over the people and 

its officers, saying, 7 ‘‘You shall not continue to give straw to the people 

ם הָאָרֶץ .5 תָּה ע! בִּים ע!  BEHOLD! THE PEOPLE OF THE LAND ARE NOW NUMEROUS, AND“ — הֵן ר!
YOU WILL HALT THEM FROM THEIR BURDENS!”

The fact that “the people of the land are now numerous” seems irrelevant. Rashi explains what 
Pharaoh meant:[11]

תֶּם ,The people of the land who bear the burden of my work are numerous — שֶׁהָעֲבוֹדָה מוּטֶּלֶת עֲלֵיהֶם  וְא!
שְׁבִּיתִים אוֹתָם מִסִּבְלוֹתָם  and by petitioning for their release you are making them stop carrying out — מ!
their duties;[12] הֶפְסֵד גָּדוֹל הוּא זֶה — this is a great loss to my kingdom!

נֹּגְשִׂים .6 .THE TASKMASTERS OVER THE PEOPLE AND ITS OFFICERS — ה!

Rashi explains the difference between “taskmasters” and “officers”:
שּׁוֹטְרִים הָיוּ יִשְׂרְאֵלִים ,were Egyptians [The taskmasters] — מִצְרִיִּים הָיוּ  whereas the officers were — וְה!
Jewish people[13] (Shemos Rabbah 5:18).

What function did each of these groups serve?
מָּה שׁוֹטְרִים ל כּ! נּוֹגֵשׂ מְמוּנֶּה ע!  The taskmaster was appointed over many officers and conveyed the — ה!
work orders to them, מְּלָאכָה שּׁוֹטֵר מְמוּנֶּה לִרְדּוֹת בְּעוֹשֵׂי ה!  while the officer was appointed to drive — וְה!
the workers to complete their assignments.

”.TEVEN“ — תֶּבֶן .7
Rashi explains what תֶּבֶן is, and why the laborers needed it:

טִּיט In Old French, estoble, “stubble”; i.e., straw.[14] — אשטובל“א -Straw was es — הָיוּ גוֹבְלִין אוֹתוֹ עִם ה!
sential to their labor, in that they would knead it with clay to make a firm mixture fit to be shaped 
and baked into bricks for construction.

11. Meisiach Ilmim; Sefer Zikaron; cf. Ri Kanizal.
12. As explained in the previous verse, the people think 
that they no longer need to work.
13. This is evident from the wording used later in this 
passage. Verse 14 refers to these officials as “Pharaoh’s 
taskmasters” and “the officers of the Children of Israel” 
[see also vv. 15,19]. This indicates that the taskmasters 
were Egyptians and the officers were Jewish people 
(Nachalas Yaakov). Moreover, v. 13 says that the task-
masters pressed the people to complete their work, 
and v. 14 says that the officers were beaten because 
the work was not completed. The contrast between the 
taskmasters, who had no qualms about pressing the 

workers, and the officers, who let themselves be beaten 
because they would not press the workers, proves that 
the taskmasters were wicked Egyptians and the of-
ficers were righteous Jewish people (Gur Aryeh; see 
Rashi to v. 14; see further, Mizrachi).

Rashi’s definitions clarify why our verse says “the 
taskmasters over the people and its officers.” The task-
masters were Egyptians appointed over the Jewish 
people, while the officers came from within the people 
(Or HaChamah).

14. [In Modern French, éteule.] Rashi elsewhere 
(Shabbos 36b ד“ה גבבא; Yeshayah 37:27) clarifies that 
this Old French term refers to the very bottom of the 
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people. Maharal (Gevuros Hashem, Ch. 30) adds that this practice had been set in place by Yosef, who, as 
viceroy of Egypt, exempted the priests from paying a tribute to Pharaoh (Bereishis 47:22, 26). The tribe of Levi 
dedicated themselves to Torah study, so they were considered priests, and by Egyptian law, exempt from taxes 
as well as slave labor. Some suggest that Yosef actually instituted that rule in order to exempt one tribe from 
the Egyptian labor. Yosef foresaw that the Jewish people would be enslaved, and he exempted the priests from 
Pharaoh’s tax in his time so that in the future, a class of Jewish “priests” would be exempt from working for 
Pharaoh (Emes LeYaakov to Bereishis 47:4).

For other explanations of how it came about that the tribe of Levi was exempt from slave labor, see Gur 
Aryeh; Maskil LeDavid; Parashas Derachim §4.

♬♫

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.  
with permission of the copyright holders, ArtScroll / Mesorah Publications, Ltd. 



80 / שמות — פרשת שמות  ה / ח־ט 

 � ”.LEVEINIM“ — לְבֵנִים
מָּה ,In Old French, tiules, i.e., “tiles,” or bricks — טיוול“ש בְּלע“ז ח! בְּשִׁין אוֹתָן בּ!  which — שֶׁעוֹשִׂים מִטִּיט וּמְי!
they make out of clay mixed with straw and then dry in the sun, כִּבְשָׁן  though — וְיֵשׁ שֶׁשּׂוֹרְפִין אוֹתָן בּ!
some people fire them in a furnace.[15] Thus, Pharaoh was saying: You shall not continue to give straw 
to the people to manufacture bricks…

 � .AS YESTERDAY AND THE DAY BEFORE — כִּתְמוֹל שִׁלְשֹׁם

Had Pharaoh only been supplying the Jewish people with straw for the previous two days?[16] Rashi 
explains what he meant:
ד הֵנָּה אֲשֶׁר הֱיִיתֶם עוֹשִׂים ע!  Pharaoh was saying, “You shall not continue to give straw to the people… as — כּ!
you have been doing until now.” The phrase ֹכִּתְמוֹל שִׁלְשׁם, as yesterday and the day before, is a figure 
of speech that means “as in the past.”

 � .THEY MUST GO “V’KOSHESHU” STRAW FOR THEMSELVES — וְקֹשְׁשׁוּ

means, and gather.[17] וְקשְֹׁשׁוּ — וְלָקְטוּ

לְּבֵנִים .8 תְכֹּנֶת ה! .BUT THE “MASKONES” OF THE BRICKS — וְאֶת מ!
Rashi explains the flow of the verse, but prefaces the meaning of תְכֹּנֶת :מ�

 חֶשְׁבּוֹן :the total amount. Pharaoh was saying ,”סְכוּם“ :The meaning is as Onkelos renders it — סְכוּם
תֶּבֶן נִתָּן לָהֶם יּוֹם כְּשֶׁהָיָה ה! לְּבֵנִים שֶׁהָיָה כָל אֶחָד עוֹשֶׂה ל!  The total number of bricks that each individual — ה!
used to make per day while the straw was being given to them — ם  אוֹתוֹ סְכוּם ”תָּשִׂימוּ עֲלֵיהֶם“ גּ!
תָּה  that same amount YOU SHALL IMPOSE UPON THEM as a quota now too, even though they are — ע!
no longer being given straw and must gather it themselves; and the reason is (as spelled out in the next 

stalk, which is not cut and remains in the field after 
harvest (cf. Tosafos to Shabbos there ד“ה כירה, and to 
Bava Metzia 103a ד“ה המקבל). It appears, though, that 
 can take on a broader meaning, for in Shabbos תֶּבֶן
140a Rashi explains that it means straw produced 
from any part of the stalk (see Rosh Yosef to Shabbos 
36b).

15. See Bereishis 11:3 with Rashi.

16. This does not seem logical, for in the following 

verses we find that once Pharaoh stopped supplying 
the Jewish people with straw, they were unable to 
meet the daily quota of bricks. If in the past they met 
the quota without being supplied straw, they would 
likewise have been able to do so after Pharaoh’s new 
decree. Clearly, Pharaoh had been supplying straw all 
along (Gur Aryeh; see also Mizrachi).
17. The verb ּוְקשְֹׁשׁו is of the root קשש, which denotes 
gathering. Rashi explains this further in v. 12; see note 
31 there.

אוֹתָן  וּמְי�בְּשִׁין  מִטִּיט  שֶׁעוֹשִׂים  בְּלע"ז,  טיוול"ש  לְבֵנִים. 
שִׁלְשֹׁם.  כִּתְמוֹל  כִּבְשָׁן:  בּ� אוֹתָן  שֶׁשּׂוֹרְפִין  וְיֵשׁ  מָּה,  ח� בּ�
ד הֵנָּה: וְקֹשְׁשׁוּ. וְלָקְטוּ: (ח) וְאֶת  אֲשֶׁר הֱיִיתֶם עוֹשִׂים ע� כּ�
שֶׁהָיָה  לְּבֵנִים  חֶשְׁבּוֹן ה� (אונקלוס),  סְכוּם  לְּבֵנִים.  תְכֹּנֶת ה� מ�
סְכוּם  אוֹתוֹ  לָהֶם,  נִתָּן  תֶּבֶן  כְּשֶׁהָיָה ה� יּוֹם  ל� אֶחָד עוֹשֶׂה  כָל 
ד הָעֲבוֹדָה עֲלֵיהֶם:  ן תִּכְבּ� ע� תָּה לְמ� ם ע� שִׂימוּ עֲלֵיהֶם גּ� תּ�

טָּלָה  בּ� אֶל ה� לִבָּם פּוֹנֶה  לְכָךְ  הֵם,  הָעֲבוֹדָה  מִן  נִרְפִּים  כִּי 
תְכֹּנֶת, "וְתֹכֶן לְבֵנִים“ (להלן  ה וְגוֹ‘: מ� וְצֹעֲקִים לֵאמֹר נֵלְכ�
כֶּסֶף  ה� וְ“אֶת  ג),  ב,  (שמואל־א  עֲלִילוֹת“  נִתְכְּנוּ  ”וְלוֹ  יח),  פסוק 
נִרְפִּים.  הֵם:  חֶשְׁבּוֹן  לְשׁוֹן  כּוּלָּם  יב),  יב,  (מלכים־ב  מְתֻכָּן“  ה�
מִמֶּנָּה.  נִרְפִּים  וְהֵם  מֵהֶם  עֲזוּבָה  ו� בְּיָדָם  רְפוּיָה  מְּלָאכָה  ה�

רטריי"ט בְּלע"ז: 

רש"י
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לְכ֔וּ  י� ם  הֵ֚ ם  שִׁלְשֹׁ֑ כִּתְמ֣וֹל  ים  לְּבֵנ� ה� ן  לִלְבֹּ֥
לְּבֵנִ֜ים  ה� תְכֹּ֨נֶת  ח וְאֶת־מ� בֶן:  ת9ּ ם  jה ל� וְקֹֽשְׁשׁ֥וּ 
ימוּ  ש6ׂ תּ� שִׁלְשֹׁם֙  תְּמ֤וֹל  ים  עֹשִׂ֨ הֵם֩  ר  qׁאֲש
ל־ ע� ם  הֵ֔ ים  י־נִרְפ6ּ כ0ּ נּוּ  oּמִמ תִגְרְע֖וּ  א  לֹ֥ ם  עֲלֵיהֶ֔
ינוּ:  אלהֹ@ ל@ ה  נִזְבְּח+ ה  Nלְכ נ@ לֵאמ֔רֹ  עֲקִים֙  צֹֽ ם  gה ן  כֵּ֗
הּ  עֲשׂוּ־ב� וְי( ים  שׁ� אֲנ� ל־ה# ע� ה  vעֲבֹד ה# ד  ט תִּכְבּ~

מֽוֹהִי  וּמִדְּק� לֵי  כְּמֵאִתְמ� לִבְנִין  לְמִרְמֵי 
א:  תִּבְנ� לְהוֹן  בְּבוּן  וִיג� יֵיזְלוּן  אִנּוּן 
בְדִין  ע� אִנּוּן  דִּי  א  לִבְנַיּ� סְכוֹם  ת  ח וְי�
עֲלֵיהוֹן  נּוֹן  תְּמ� מֽוֹהִי  וּמִדְּק� לֵי  מֵאִתְמ�
נִין  טְל� ב� אֲרֵי  מִנֵּהּ  תִמְנְעוּן  א  ל�
לְמֵימַר  צָוְחִין  אִנּוּן  כֵּן  ל  ע� אִנּוּן 
ף  ט יִתְק� א:  נ� ה# אֱל� ם  קֳד� ח  בּ� נְד� נֵיזֵיל 
בֵּהּ  וְיִתְעַסְּקוּן  א  גֻּבְרַיּ� ל  ע� א  נ� לְח� פּ�
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to make the bricks as yesterday and the day before; they must go 

and gather straw for themselves. 8 But the total amount of the bricks 

that they were making yesterday and the day before you shall im-

pose upon them — do not subtract from it — for they are slacking off; 

therefore they cry out saying, ‘Let us go and bring offerings to our 

God.’ 9 Let the labor be heavier upon the men and let them engage in it; 

verse): ד הָעֲבוֹדָה עֲלֵיהֶם ן תִּכְבּ! ע!  so that the labor should be heavier upon them.[18] Now, why did — לְמ!
Pharaoh want to make the work heavier upon them?

 � …FOR SLACKING OFF — כִּי נִרְפִּים
from the work ARE THEY.[19] — מִן הָעֲבוֹדָה ”הֵם“

Pharaoh goes on to say: Therefore they cry out saying, “Let us go and bring offerings to our God.” Rashi 
explains how slacking off from work leads them to cry out in this way:[20]

טָּלָה וְ“צעֲֹקִים לֵאמרֹ נֵלְכָה וְגוֹ‘ ” בּ!  ;Pharaoh meant: They are slacking off from the work — לְכָךְ לִבָּם פּוֹנֶה אֶל ה!
therefore, their minds turn toward idleness and THEY CRY OUT SAYING, “LET US GO AND BRING OF-

FERINGS TO OUR GOD,” as an excuse to be completely idle from work. If their workload is increased, they 
will not think about such things.[21]

 � תְכֹּנֶת ”.MASKONES“ — מ!

Rashi above cited Targum’s interpretation of תְכֹּנֶת -as meaning “total amount.” Here, having ex מ�
plained the flow of the verse, Rashi returns to that word and supports this interpretation with examples 
of other words that share the same root:
תְכֹּנֶת The term — ”וְתֹכֶן לְבֵנִים“  in the verse (v. 18 below), but ,וְתֹכֶן in our verse, and the similar term מ�
the “תֹכֶן” (count) of bricks, “וְלוֹ נִתְכְּנוּ עֲלִילוֹת” — and the term ּנִתְכְּנו, in the verse (I Shmuel 2:3), and 
by Him are [men’s] deeds “ּנִתְכְּנו” (counted), “מְתֻכָּן כֶּסֶף ה! ן and the term — וְ“אֶת ה! �מְתֻכּ  in the verse (II ,ה�
Melachim 12:12), the money “מְתֻכָּן -are all expres — כּוּלָּם לְשׁוֹן חֶשְׁבּוֹן הֵם ,(that had been counted) ”ה!
sions of “a count.”[22]

 � ”.NIRPIM“ — נִרְפִּים

Rashi now focuses on the meaning of this word:[23]

עֲזוּבָה מֵהֶם מְּלָאכָה רְפוּיָה בְּיָדָם ו!  Pharaoh meant: The work is loose in their hands and forsaken by — ה!
them, i.e., it is not sufficiently demanding, וְהֵם נִרְפִּים מִמֶּנָּה — so they are slacking off from it;[24] 
retrait in Old French.[25] — רטריי“ט בְּלע“ז

18. Pharaoh’s words in the next verse, “Let the labor be 
heavier upon the men,” could be understood as a sepa-
rate command, meaning that, in addition to enforcing 
the previous quota of bricks, the Egyptian taskmasters 
should impose heavier work on the men. Rashi ex-
plains that this is not so. The next verse is connected to 
this one; Pharaoh meant that the taskmasters should 
enforce the previous quotas so that the work would 
be heavier upon the men (Meisiach Ilmim; Nachalas 
Yaakov).

19. Rashi explains that נִרְפִּים is not an adjective describ-
ing the Jewish people’s nature (either “they are lazy,” 
or “they are weak”); rather, it is a verb that describes 
their present state: they are slacking off from the work 
(see Rashi further, ד“ה נרפים).

20. If anything, being able to slack off should make 
them happy to stay in Egypt, whereas hard work should 
make them cry out (Ri Kanizal; cf. Rash Almoshnino).

21. Pharaoh was saying that he would not mind if they 
truly wished to serve Hashem during the time that 
they were not working, but in his view, they were sim-
ply using this as an excuse to take time off from work 
(Ri Kanizal; Rash Almoshnino).
22. All these words are of the same root, תכן. See fur-
ther, Rashi to v. 18 with notes 53 and 54.
23. The root רפה sometimes means weak (see Bamidbar 
13:18) and sometimes means slack (see Shoftim 11:37). 
Rashi explains what it means here (see Sefer Zikaron).
24. If הֵם  would mean “they are weak,” it would נִרְפִּים 
not make sense for Pharaoh to increase their workload, 
since that would make them even weaker. Rather, it 
means “they are being slack” — i.e., the workload is 
too easy so they are able to slack off (Sefer Zikaron; see 
Rash Almoshnino; Ri Kanizal; Be’er Mayim Chaim).
25. This is similar to the English terms, “retreat,” and 
“retire.”
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82 / שמות — פרשת שמות  ה / י־יא 

ל יִשְׁעוּ בְּדִבְרֵי שָׁקֶר .9 .AND LET THEM NOT “YISH’U” ABOUT RIDICULOUS MATTERS — וְא!

The term ּיִשְׁעו is of the root שעה, which is often used to mean “turning toward or away from some-
thing.” Rashi explains that it is used here in a different sense:
נִזְבְּחָה“ ”נֵלְכָה  לֵאמרֹ  בְּדִבְרֵי רוּח!  תָמִיד  בְּרוּ  וִיד! יֶהְגּוּ  ל   in this context refers to constant יִשְׁעוּ The word — וְא!
conversation. Thus, Pharaoh was saying, Let the labor be heavier upon the men… and let them not 
constantly contemplate and converse about pointless matters, as they do by saying (v. 8), “Let us 
go sacrifice to our God.” [26] “וְדוֹמֶה לוֹ ”וְאֶשְׁעָה בְחֻקֶּיךָ תָמִיד — The root שעה is used similarly in the 
verse (Tehillim 119:117), and I will converse (ה � ”לְמָשָׁל וְלִשְׁנִינָה“ .in Your statutes constantly (וְאֶשְׁע
רְגְּמִינָן ”וּלְשׁוֹעִין“  ”לְמָשָׁל ,This term also has an Aramaic counterpart, for in the verse (Devarim 28:37) — מְת!
ה a parable and a conversation piece, the term ,וְלִשְׁנִינָה“ � and a conversation piece, is rendered by ,וְלִשְׁנִינ
Targum Onkelos as “וּלְשׁוֹעִין”, which is related to the Hebrew פֵּר“ ”וְאִשְׁתָּעִי“ .שעה יְס!  Similarly, the — ”ו!
term “פֵּר יְס!  also related ,”וְאִשְׁתָּעִי“ and he related (e.g., 18:8 below), is rendered by Targum Onkelos as ,”ו!
to the Hebrew שעה.

Rashi discusses why ּיִשְׁעו cannot mean “turning” in this case:
יִן וְאֶל מִנְחָתוֹ לאֹ שָׁעָה“ ע ה‘ אֶל הֶבֶל וְגוֹ‘ וְאֶל ק! יִּשׁ! ר ”יִשְׁעוּ“ לְשׁוֹן ”ו!  But it is not possible to say that — וְאִי אֶפְשָׁר לוֹמ!
-is an expression for “turning”, i.e., directing one’s attention, as it is used in the verse (Bereishis 4:4 ”יִשְׁעוּ“
5), Hashem “turned” (ע  ”to Hevel and his offering, but to Kayin and his offering He did not “turn (וַיִּשׁ�
ה) �ע �ל יִפְנוּ ,(שׁ ל יִשְׁעוּ“ א! ל יִשְׁעוּ“ and thus, to interpret the phrase — וּלְפָרֵשׁ ”א!  of our verse to mean, “let ”א!
them not turn (pay attention) to false words.” ל יִשְׁעוּ אֶל דִּבְרֵי שָׁקֶר“ אוֹ ”לְדִבְרֵי  שֶׁאִם כֵּן הָיָה לוֹ לִכְתּוֹב ”וְא!
ל יִשְׁעוּ אֶל דִּבְרֵי שָׁקֶר“ ,This cannot be the intent, for if so, [the Torah] should have written — שָׁקֶר“  ,”וְא!

26. Rashi goes on to prove that ּל יִשְׁעו  means “let them א�
not converse,” and does not mean “let them not turn.” 
However, he says here “let them not constantly contem-
plate and converse.” This is because the root שעה, when 
used in the context of speech, refers to being involved 
in extended conversation. This is evident from the verse 
that Rashi will immediately cite (Tehillim 119:117), 
מִיד �ת  �בְחֻקֶּיך ה  � and I will converse in Your statutes ,וְאֶשְׁע
“constantly.” What Pharaoh objected to was the Jewish 
people’s constant involvement in conversation about go-
ing to sacrifice to Hashem, for that is what removed their 
focus from the labor. Had Pharaoh been bothered by the 
fact that they even mentioned the idea of sacrificing, 

he would have used the more common expression ל  א�
בְּרוּ  let them not speak” (see Nachalas Yaakov; Shem“ ,יְד�
Ephraim; see also Ri Kanizal; Be’er Yitzchak).

Rashi also says that Pharaoh did not want them to 
converse ַרוּח  about pointless matters.” At the“ ,בְּדִבְרֵי 
end of this comment, Rashi uses the similar expression 
אי הֲב�  ”.about vain and nonsensical matters“ ,בְּדִבְרֵי שָׁוְא ו�
Now, the verse says בְּדִבְרֵי שָׁקֶר, which literally means, 
about “false” matters. However, Pharaoh had no reason 
to refer to the Jewish people’s request to serve Hashem 
as “false.” Rather, Rashi explains, the term שָׁקֶר is 
used here in the sense of שָׁוְא, “vain” or “meaningless.” 
 may be used interchangeably (Nachalas שָׁקֶר and שָׁוְא

תָמִיד  בְּרוּ  וִיד� יֶהְגּוּ  ל  וְא� קֶר.  בְּדִבְרֵי שׁ� יִשְׁעוּ  ל  וְא� (ט) 
לוֹ  וְדוֹמֶה  ח),  (פסוק  נִזְבְּחָה“  ”נֵלְכָה  לֵאמֹר  רוּח�  בְּדִבְרֵי 
וְלִשְׁנִינָה“  ”לְמָשָׁל  קיז).  קיט,  (תהלים  תָמִיד“  בְחֻקֶּיךָ  ”וְאֶשְׁעָה 
יח,  (להלן  פֵּר“  יְס� ”ו� ”וּלְשׁוֹעִין“,  רְגְּמִינָן  מְת� לז)  כח,  (דברים 
ה‘  ע  יִּשׁ� ”ו� לְשׁוֹן  ”יִשְׁעוּ“  ר  לוֹמ� אֶפְשָׁר  וְאִי  ”וְאִשְׁתָּעִי“.  ח) 
ד,  (בראשית  שָׁעָה“  לאֹ  מִנְחָתוֹ  וְאֶל  יִן  ק� וְאֶל  וְגוֹ‘  הֶבֶל  אֶל 
לִכְתּוֹב  לוֹ  הָיָה  כֵּן  שֶׁאִם  יִפְנוּ,  ל  א� יִשְׁעוּ“  ל  ”א� וּלְפָרֵשׁ  ד) 
ת  ל יִשְׁעוּ אֶל דִּבְרֵי שָׁקֶר“ אוֹ ”לְדִבְרֵי שָׁקֶר“, כִּי כֵן גִּזְר� ”וְא�
שָׁעוּ  ”וְלאֹ  ז),  יז,  (ישעיה  עֹשֵׂהוּ“  ל  ע� הָאָדָם  ”יִשְׁעֶה  כֻּלָּם. 

מִּזְבְּחוֹת“  ה� אֶל  יִשְׁעֶה  ”וְלאֹ  א),  לא,  (שם  יִשְׂרָאֵל“  קְדוֹשׁ  ל  ע�
חֲרֵיהֶם.  לְא� סְמוּכָה  בֵּי“ת  שֶׁל  שִׁמּוּשׁ  מָצָאתִי  וְלאֹ  ח),  יז,  (שם 
לְשׁוֹן  נוֹפֵל  בְּדָבָר  בֵּר  לְד� סֵּק  כְּמִתְע� דִּבּוּר  לְשׁוֹן  ר  ח� א� אֲבָל 
בֵּר  תְּד� ”ו� ל),  לג,  (יחזקאל  בְּךָ“  נִּדְבָּרִים  ”ה� כְּגוֹן  בֵּי“ת,  שִׁמּוּשׁ 
דֹּבֵר  ה� לְאָךְ  מּ� ”ה� א),  יב,  (במדבר  בְּמֹשֶׁה“  הֲרֹן  וְא� מִרְיָם 
בְּרָה  אֲד� ”ו� יט),  יא,  (דברים  בָּם“  בֵּר  ”לְד� א),  ד,  (זכריה  בִּי“ 
בְּדִבְרֵי  יִשְׁעוּ  ל  ”א� כָּאן,  ף  א� מו).  קיט,  (תהלים  בְעֵדֹתֶיךָ“ 
תֶּם  (יא) א� אי:  הֲב� ו� שָׁוְא  בְּדִבְרֵי  נִדְבָּרִים  יִהְיוּ  ל  שָׁקֶר“, א�
בִּזְרִיזוּת,  לֵילֵךְ  תֶּם  א� וּצְרִיכִים  תֶּבֶן.  כֶם  ל� קְחוּ  לְכוּ 

רש"י
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ם֙  ע� ה� י  gׂגְש נֹֽ י וַיֵּ֨צְא֜וּ  קֶר:  בְּדִבְרֵי־שׁ# ל־יִשְׁע֖וּ  וְא�
ה  ר פַּרְעֹ֔ wמ ם לֵאמֹ֑ר כֹּ֚ה א� Nע יו וַיֹּֽאמְר֥וּ אֶל־ה� ֔ טְר� וְשֹׁ֣
בֶן  כֶם֙ תֶּ֔ ם לְכ֨וּ קְח֤וּ ל� תֶּ֗ בֶן: יא א� ם ת9ּ jכ ן ל� נִּי נֹת; אֵינ�
ר:  ב# דּ� ם  jתְכ עֲבֹֽד� מ@ ע  vנִגְר ין  א; י  כ6ּ אוּ  תִּמְצ� ר  jׁאֲש מ@

בְּטֵלִין:  מִין  בְּפִתְג� יִתְעַסְּקוּן  א  וְל�
רוּ  אֲמ# א וְסָרְכֽוֹהִי ו� מּ� קוּ שִׁלְטוֹנֵי ע� י וּנְפ#
ן אֲמַר פַּרְעֹה לֵית  א לְמֵימָר כִּדְנ� מּ� לְע�
ילוּ  תּוּן אֱז0 א: יא א� הֵב לְכוֹן תִּבְנ� א י� אֲנ�
שְׁכְּחוּן  א מֵאֲתַר דִּי ת� יבוּ לְכוֹן תִּבְנ� ס0
ם:  ע� מִדּ# נְכוֹן  לְח� מִפּ� ע  יִתְמְנ� א  ל� אֲרֵי 
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83 / SHEMOS/EXODUS — PARASHAS SHEMOS  5 / 10-11 

and let them not engage in conversation about ridiculous matters.’’
10 The taskmasters of the people and its officers went out and spoke to the peo-

ple, saying, ‘‘So said Pharaoh, ‘I am not giving you straw. 11 You go, take for your-

selves straw from whatever you find, for nothing is deducted from your labor.’ ’’

or “לְדִבְרֵי שָׁקֶר”, using the term אֶל, or the lamed prefix (ל), so that the verse would mean “and let them 
not pay attention to false words.” ת כֻּלָּם  in the sense יִשְׁעוּ For this is how all [instances of — כִּי כֵן גִּזְר!
of “turning”] are worded, “ּל עֹשֵׂהו  as we find in the verse (Yeshayah 17:7), man will — ”יִשְׁעֶה הָאָדָם ע!
turn (יִשְׁעֶה) “to” his Maker,[27] “ל קְדוֹשׁ יִשְׂרָאֵל  and the verse (ibid. 31:1), and they did — ”וְלאֹ שָׁעוּ ע!
not turn (ּעו �מִּזְבְּחוֹת“ ,to” the Holy One of Israel“ (שׁ  and the verse (ibid. 17:8), he — ”וְלאֹ יִשְׁעֶה אֶל ה!
will not turn (יִשְׁעֶה) “to” the altars (ibid. 17:8). In all these instances, the verb that denotes “turning” is 
followed by the term אֶל or a word with the lamed prefix. חֲרֵיהֶם  I — וְלאֹ מָצָאתִי שִׁמּוּשׁ שֶׁל בֵּי“ת סְמוּכָה לְא!
have not found a single instance of [an expression of turning] that is followed by a word with a beis 
prefix (ב), as is the case here, for that prefix means “about” (“regarding”), or “with,” and does not fit with 
“turning.” ר לְשׁוֹן דִּבּוּר ח! בֵּר ,But, on the other hand, after an expression of speech — אֲבָל א! סֵּק לְד!  כְּמִתְע!
 נוֹפֵל לְשׁוֹן ,where it is used in the sense of being engaged in conversation about a matter — בְּדָבָר
נִּדְבָּרִים .the beis prefix is appropriate, as it refers to the subject of the conversation — שִׁמּוּשׁ בֵּי“ת  כְּגוֹן ”ה!
בֵּר ,(בְּךָ) We find this, for example, in the verse (Yechezkel 33:30), who speak about You — בְּךָ“ תְּד!  ”ו!
הֲרןֹ בְּמשֶֹׁה“  ,(בְּמשֶֹׁה) and the verse (Bamidbar 12:1), Miriam and Aharon spoke about Moshe — מִרְיָם וְא!
דּבֵֹר בִּי“ לְאָךְ ה! מּ! בֵּר בָּם“ ,(בִּי) and the verse (Zechariah 4:1), who was speaking with me — ”ה!  and — ”לְד!
the verse (Devarim 11:19), to speak about them (ם �בְּרָה בְעֵדתֶֹיךָ“ ,(בּ אֲד!  and the verse (Tehillim — ”ו!
119:46), I will speak about Your testimonies (ָבְעֵדתֶֹיך). In all these instances, where the subject of the 
conversation is mentioned, a beis prefix is used. ל יִהְיוּ נִדְבָּרִים בְּדִבְרֵי שָׁוְא ל יִשְׁעוּ בְּדִבְרֵי שָׁקֶר“ א! ף כָּאן, ”א!  א!
אי הֲב! ל which has a beis prefix, the phrase בְּדִבְרֵי is followed by יִשְׁעוּ So, too, here, where the term — ו!  ”א!
means let them not engage in conversation about vain and nonsensical matters.[28] יִשְׁעוּ בְּדִבְרֵי שָׁקֶר“

תֶּבֶן .11 לָכֶם  קְחוּ  לְכוּ  תֶּם   YOU GO, TAKE FOR YOURSELVES STRAW… FOR NOTHING IS — א!
DEDUCTED FROM YOUR LABOR.

“For nothing is deducted from your labor” is not a logical reason for them to collect straw. On the 
contrary, if the same output was expected of them, they should not have been made to collect straw. 
Rashi therefore explains:
בִּזְרִיזוּת לֵילֵךְ  תֶּם  א!  When the taskmasters said, “YOU GO, TAKE FOR YOURSELVES STRAW,” they — וּצְרִיכִים 

Yaakov; Maskil LeDavid; see below, 20:7 and 23:1 with 
Targum Onkelos).
27. In this verse the word ל  see) אֶל is used in place of ע�
Rashi and Radak to the verse). The same applies to the 
next verse that Rashi cites.

28. As explained in note 26, ּיִשְׁעו ל   means “let them א�
not be constantly involved in conversation” (as opposed 
to “let them not speak”) and בְּדִבְרֵי שָׁקֶר in this context 
means “about pointless matters” (rather than “about 
false matters”). See Insight.
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♠ The Meaning of ּיִשְׁעו While Rashi here insists that ּיִשְׁעו in our verse cannot mean “turning toward” as it 
does in the verse (Bereishis 4:4-5), “ה ע� תוֹ לאֹ שׁ� יִן וְאֶל מִנְח� ע ה‘ אֶל הֶבֶל וְגוֹ‘ וְאֶל ק� יִּשׁ�  …Hashem “turned” to Hevel ו�

but to Kayin and his offering He did not “turn,” Rashi to that verse explains differently. There, Rashi cites our 
verse as an example of ּיִשְׁעו meaning “turn to” (see also Rashi to Iyov 7:19). Some commentators assert that the 
text of Rashi in Bereishis is erroneous, so they emend the text there and delete the reference to our verse (see 
Mizrachi and Meisiach Ilmim). However, others explain that even, according to Rashi here, the term ּיִשְׁעו in our 
verse carries the meaning of “turn to.” People engage in extended conversation about a subject when they have 
turned their attention to it. Thus, although Rashi has explained that the beis prefix of קֶר  compels us to בְּדִבְרֵי שׁ�
translate ּל יִשְׁעו ל יִשְׁעוּ as “let them not engage in conversation,” the point of א� -is “let them not turn their atten א�
tion.” The Torah uses the term ּיִשְׁעו specifically because it carries the double meaning of “engage in conversa-
tion” and “turn attention to.” Rashi in Bereishis thus cites our verse as an example of ּיִשְׁעו meaning “turn to,” 
while here he explains that Pharaoh was distressed that the Jewish people had become “constantly involved in 
conversation” about going to sacrifice to Hashem (Shem Ephraim; see similarly, Gur Aryeh). [For further discus-
sion, see the commentaries to the Bereishis verse, cited in our note 12 there.]

♬♫
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meant, “and you must go swiftly to collect straw,” שֶׁהֱיִיתֶם עוֹשִׂים לְבֵנִים  מִכָּל סְכוּם  דָּבָר“  נִגְרָע  אֵין   ”כִּי 
יּוֹם  FOR NOTHING IS DEDUCTED from the total number of bricks that you had been producing — ל!
each day until now, ְמֶּלֶך תֶּבֶן נִיתָּן לָכֶם מְזוּמָּן מִבֵּית ה!  ,when the straw was being given to you — בִּהְיוֹת ה!
readily supplied from the king’s supply house. Since you are required to maintain the same quota of 
production while spending time collecting straw, “you must go swiftly” to collect the straw.[29]

תֶּבֶן .12 שׁ ל! .L’KOSHEISH KASH” FOR STRAW“ — לְקֹשֵׁשׁ ק!

The word ׁש  is generally used to mean “straw” (e.g., 15:7 below). However, that does not seem to ק�
be its meaning here, since תֶּבֶן means “straw” and it would not make sense to say, “to gather straw for 
straw.” Rather, Rashi explains, the noun ׁש [30]:לְקשֵֹׁשׁ is related to the verb ק�

שׁ The phrase — לֶאֱסוֹף אֲסִיפָה טִּיט means “to gather a gathering.”[31] לְקשֵֹׁשׁ ק�  — לִלְקוֹט לֶקֶט לְצוֹרֶךְ תֶּבֶן ה!
Thus the entire phrase תֶּבֶן שׁ ל�  is to be understood as follows: [The people spread out through לְקשֵֹׁשׁ ק�
the entire land of Egypt] to glean a gleaning for the purpose of having straw for the clay needed to 
produce bricks.[32]

Rashi explains why straw (תֶּבֶן) is often called ׁש :ק�
שׁ“ לְשׁוֹן לִקּוּט שׁ The term — ”ק! זֵּר הוּא ,is essentially an expression of gathering ק� מִּתְפּ! ל שֵׁם שֶׁדָּבָר ה!  ע!
 and since [straw], being thin and lightweight, is something that becomes scattered — וְצָרִיךְ לְקוֹשְׁשׁוֹ
about, and in order to use it one must gather it (ֹלְקוֹשְׁשׁו), שׁ“ בִּשְׁאָר מְקוֹמוֹת שׁ“ it is called — קָרוּי ”ק!  ”ק!
(literally, a gathering) in a number of other places in Tanach.[33]

29. “Go” means “Hurry!” (Maskil LeDavid), and “noth-
ing will be deducted from your labor” means “nothing is 
deducted from your work quota” (Torah U’Peirushah). 
Thus, the taskmasters’ words are understood: “Hurry, 
take for yourselves straw from whatever you find, for 
nothing will be deducted from your quota, even though 
you are no longer being provided straw” (Mizrachi).
30. Mizrachi to v. 7 above.
31. The verb ׁלְקשֵֹׁש means “to gather,” as in the phrase 
 gathering wood (Bamidbar 15:32). Although  ,מְקשֵֹׁשׁ עֵצִים
שׁ  is often used to mean straw, in this context it means ק�
“a gathering,” as Rashi will explain (see Mizrachi to v. 
7; Daas Yissachar).
32. Since the verse says תֶּבֶן שׁ ל� -to gather a gath ,לְקשֵֹׁשׁ ק�
ering “for” straw, yet what they gathered was straw, 
Rashi explains that it means “to glean a gleaning for 

the purpose of having the supply of straw that they 
needed” (Rash Almoshnino).

[In explaining the phrase ׁש  Rashi uses two ,לְקשֵֹׁשׁ ק�
different expressions — ה �-to gather a gath“ ,לֶאֱסוֹף אֲסִיפ
ering,” and לִלְקוֹט לֶקֶט, “to glean a gleaning.” לִלְקוֹט refers 
to picking up the pieces of straw bit by bit, and לֶאֱסוֹף re-
fers to combining them into an accumulation of straw. 
The expression ׁש ק�  encompasses both of these לְקשֵֹׁשׁ 
processes (Ri Kanizal; see Rashi to Tzefaniah 2:1).]

33. Such as 15:7 below; Ovadiah 1:18; Yeshayah 40:24, 
41:2, 47:14. In these and other places, straw is called ׁש  ק�
(a gathering), even though the verse uses only the noun 
and does not speak of the act of gathering it. Since 
straw must always be gathered, ׁש  a gathering, is an ,ק�
appropriate name for it (Mizrachi and Sefer Zikaron to 
v. 7; Rash Almoshnino; cf. Nachalas Yaakov).

עוֹשִׂים  שֶׁהֱיִיתֶם  לְבֵנִים  סְכוּם  מִכָּל  ר  ב� דּ� ע  נִגְר� אֵין  כִּי 
מֶּלֶךְ:  ה� מִבֵּית  מְזוּמָּן  לָכֶם  נִיתָּן  תֶּבֶן  ה� בִּהְיוֹת  יּוֹם  ל�
לִלְקוֹט  אֲסִיפָה,  לֶאֱסוֹף  תֶּבֶן.  ל� שׁ  ק� לְקֹשֵׁשׁ  (יב) 
שֶׁדָּבָר  שֵׁם  ל  ע� לִקּוּט,  לְשׁוֹן  שׁ“  "ק� טִּיט.  ה� תֶּבֶן  לְצוֹרֶךְ  לֶקֶט 
מְקוֹמוֹת:  בִּשְׁאָר  שׁ"  "ק� קָרוּי  לְקוֹשְׁשׁוֹ  וְצָרִיךְ  הוּא  זֵּר  מִּתְפּ� ה�
חֶשְׁבּוֹן  בְּיוֹמוֹ.  יוֹם  ר  דְּב� (אונקלוס):  דּוֹחֲקִים  צִים.  (יג) א�
תֶּבֶן  ה� בִּהְיוֹת  עֲשִׂיתֶם  אֲשֶׁר  כּ� בְּיוֹמוֹ,  לּוּ  כּ� יוֹם  כָּל  שֶׁל 

שּׁוֹטְרִים  ה� אֵל.  יִשְׂר� בְּנֵי  שֹׁטְרֵי  יֻּכּוּ  ו� (יד)  מוּכָן: 
וּכְשֶׁהָיוּ  מִלְּדָחְקָם,  בְרֵיהֶם  ח� ל  ע� וְחָסִים  הָיוּ  יִשְׂרְאֵלִים 
חָסֵר  וְהָיָה  מִצְרִיִּים  שֶׁהֵם  נּוֹגְשִׂים  ל� לְּבֵנִים  ה� שְׁלִימִין  מ�
עוֹשֵׂי  אֶת  דָחֲקוּ  שֶׁלּאֹ  ל  ע� אוֹתָם  לְקִין  מ� הָיוּ  סְּכוּם  ה� מִן 
ל  נְהֶדְרִין, וְנֶאֱצ� מְּלָאכָה. לְפִיכָךְ זָכוּ אוֹתָן שׁוֹטְרִים לִהְיוֹת ס� ה�
כה),  יא,  (במדבר  עֲלֵיהֶם  ם  וְהוּשׂ� מֹשֶׁה  ל  ע� אֲשֶׁר  הָרוּח�  מִן 
ר ”אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל“ (שם יא, טז),  שֶׁנֶּאֱמ�
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שׁ  לְקֹשׁ; יִם  מִצְר� רֶץ  qל־א בְּכ� ם  Nע ה� פֶץ  יב וַיּ+

לּ֤וּ  כּ� לֵאמ֑רֹ  ים  צ6 א� ים  גְשׂ� נֹּֽ יג וְה� בֶן:  ת9ּ ל� שׁ  Zק
הְי֥וֹת  ב0ּ ר  jׁאֲש כּ( בְּיוֹמ֔וֹ  דְּבַר־י֣וֹם  עֲשֵׂיכֶם֙  מ(
אֲשֶׁר־ ל  אֵ֔ יִשְׂר� י  בְּנ� טְרֵי֙  שֹֽׁ יד וַיֻּכּ֗וּ  בֶן:  ת9ּ ה�

יִם  דְמִצְר# א  אַרְע� ל  בְּכ� א  מּ� ע� יב וְאִתְבַּדַּר 
א  יג וְשִׁלְטוֹנַיּ� א:  לְתִבְנ� גִילֵי  א  ב� בּ� לְג�
עוֹבָדֵיכוֹן  שְׁלִימוּ  א� לְמֵימָר  חֲקִין  דּ�
בְדִין  ע� הֲוֵיתוּן  דִי  א  כְּמ� בְּיוֹמֵהּ  יוֹם  ם  פִּתְג�
יד וְאִתְמְחוֹ   א:  תִּבְנ� לְכוֹן  מִתְיְהֵב  כַּד 
דִּי  אֵל  יִשְׂר� בְּנֵי  סָרְכֵי  וּלְקוֹ)  (נ“א: 
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12 So the people spread out through the entire land of Egypt to gath-

er a gathering for straw. 13 The taskmasters were pressing, saying, 

‘‘Complete your work, the daily matter each day, as when there was 

straw!’’ 14 They were beaten — the officers of the Children of Israel whom 

”.THE TASKMASTERS “ATZIM — אָצִים .13

.This means, they were pressuring the people[34] (Targum Onkelos) — דּוֹחֲקִים

 � בְּיוֹמוֹ ר יוֹם   COMPLETE YOUR WORK, THE DAILY MATTER EACH DAY, AS WHEN THERE — דְּב!
WAS STRAW!

בְּיוֹמוֹ לּוּ  כּ! יוֹם  כָּל  שֶׁל  אֲשֶׁר“ ,This means: Complete each day’s quota on that very day — חֶשְׁבּוֹן   ”כּ!
תֶּבֶן“ מוּכָן -AS you did WHEN THERE WAS STRAW prepared for you from the king’s sup — עֲשִׂיתֶם ”בִּהְיוֹת ה!
ply.[35]

יֻּכּוּ שֹׁטְרֵי בְּנֵי יִשְׂרָאֵל .14 .THE OFFICERS OF THE CHILDREN OF ISRAEL… WERE BEATEN — ו!
Why were the officers beaten, when it was the laborers who had not produced their quota of 

bricks?[36]

שּׁוֹטְרִים יִשְׂרְאֵלִים הָיוּ בְרֵיהֶם מִלְּדָחְקָם The officers were Jews,[37] — ה! ל ח!  so they had pity on — וְחָסִים ע!
the Jewish laborers who were their fellows, and refrained from pressuring them. שְׁלִימִין  וּכְשֶׁהָיוּ מ!
נּוֹגְשִׂים שֶׁהֵם מִצְרִיִּים לְּבֵנִים ל!  Thus, when [the officers] would deliver the bricks produced each day — ה!
to the taskmasters, their superiors, who were Egyptians, סְּכוּם  and there was a — וְהָיָה חָסֵר מִן ה!
shortfall in the amount of bricks that they had been expected to produce, ּל שֶׁלּאֹ דָחֲקו לְקִין אוֹתָם ע!  הָיוּ מ!
מְּלָאכָה  would beat [the Jewish officers] because they had [the Egyptian taskmasters] — אֶת עוֹשֵׂי ה!
not pressured the laborers to work harder.[38]

Hashem rewarded the officers for their self-sacrifice:
נְהֶדְרִין  Therefore, since the Jewish officers suffered in order to spare — לְפִיכָךְ זָכוּ אוֹתָן שׁוֹטְרִים לִהְיוֹת ס!
their brethren, those officers later merited to become members of the Sanhedrin, !ל מִן הָרוּח  וְנֶאֱצ!
ם עֲלֵיהֶם ל משֶֹׁה וְהוּשׂ! -and at the time they were appointed to the Sanhedrin, the spirit of proph — אֲשֶׁר ע!
ecy that had been upon Moshe was increased and was placed upon them as well (Bamidbar 11:25). 
ר ”אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל“  ,We know that these officers were chosen for the Sanhedrin — שֶׁנֶּאֱמ!
as it says regarding the appointment of the Sanhedrin (Bamidbar 11:16-17), Hashem said to Moshe, 

34. The term ץ � ,.sometimes connotes “urge” (e.g א
Bereishis 19:15) or “rush” (e.g., Mishlei 28:20), but 
Rashi consistently interprets it to mean “press,” 
in accordance with Targum Onkelos (see Rashi to 
Bereishis ibid.). One may press someone in order 
to urge or hasten him, or, as in our case, in order to 
make him work harder. [In the next comment, Rashi 
explains how the taskmasters pressured the labor- 
ers.]
35. Previously, when Pharaoh supplied the straw, each 
laborer had to produce a certain number of bricks 
each day. The taskmasters insisted that they pro-
duce the same number of bricks each and every day, 
even though they now had to gather the straw them-
selves.

This part of the verse clarifies the opening clause, 
The taskmasters were pressuring. Pharaoh had decreed 
only that the Jewish people must gather straw them-
selves and fill the same quota of bricks in a general 
way. The Jewish people could have chosen to spend 
one day in the fields gathering a large supply of straw 

and then spend the next few days in uninterrupted 
production of bricks. This would have eased their bur-
den somewhat, since they would not spend time every 
day walking to distant fields in search of straw. The 
taskmasters, however, added pressure on the laborers 
by insisting that the quota of bricks be filled each day, 
so they had to spend part of each day gathering straw 
and the rest of the day making bricks (Ri Kanizal; 
Seichel Tov; Haamek Davar).

36. Sefer Zikaron; Be’er Yitzchak.

37. See Rashi to v. 6 above, with note 13.

38. The taskmasters would demand of the officers to 
reveal to them which of the laborers failed to fill their 
quotas so that they could beat those laborers. In their 
righteousness and love for their fellow Jews, the offi-
cers refused to reveal that information. Since the task-
masters did not know which laborers were responsible 
for the shortfall, they beat the officers for not enforc-
ing the quotas strictly enough (see Bamidbar Rabbah 
15:20 with Maharzu).
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“Gather to Me seventy men from the elders of Israel, whom you know to be the elders of the people 
and its officers… and I will increase some of the spirit that is upon you and place it upon them.” מֵאוֹתָן 
טּוֹבָה שֶׁעָשׂוּ בְמִצְרָיִם ”כִּי הֵם זִקְנֵי הָעָם וְשׁטְֹרָיו“ עְתָּ ה!  With the extra phrase, “whom you know…,” Hashem — שֶׁיָּד!
instructed Moshe to choose men “from among those about whom you know the good that they did in 
Egypt, for they are the elders of the people and its officers who suffered on behalf of their brethren”[39] 
(Shemos Rabbah 5:20; Sifrei, Beha’aloscha §92).

 � יִשְׂרָאֵל בְּנֵי  שֹׁטְרֵי  יֻּכּוּ   THEY WERE BEATEN — THE OFFICERS OF THE CHILDREN OF — ו!
ISRAEL.

A simple reading of this verse, following the order of its words, would lead to the following translation: 
They were beaten — the officers of the Children of Israel whom Pharaoh’s taskmasters had appointed 
over them to say (ֹלֵאמר), “Why did you not complete your quota to make bricks,” etc. The verse would thus 
mean that Pharaoh’s taskmasters had appointed officers to demand of the Jewish laborers, “Why did 
you not complete your quota?” But if that was the responsibility placed on the officers, they would not 
have been beaten when the quota was not met![40]

The end of the verse is also difficult, as it seems to read: “Why did you not complete your quota to make 
bricks as yesterday and the day before (ֹכִּתְמוֹל שִׁלְשׁם), both yesterday and today.” This is self-contradictory, 

39. Since these officers willingly took blows and suf-
fered on behalf of their brethren, they were deemed 
worthy to join the Sanhedrin and thus be elevated 
above their brethren (Tanchuma, Beha’aloscha §13). 
They also merited to become prophets, in reward for 

the purity of heart and love for their fellow Jews that 
they exhibited by opting to suffer in their place (Eshed 
HaNechalim to Shemos Rabbah ibid.). See Insight.
40. Gur Aryeh; Sefer Zikaron; Rash Almoshnino; cf. 
Mizrachi.

זִקְנֵי הָעָם  בְמִצְרָיִם ”כִּי הֵם  טּוֹבָה שֶׁעָשׂוּ  עְתָּ ה� שֶׁיָּד� מֵאוֹתָן 
יֻּכּוּ  ו� צב):  בהעלותך  ספרי  כ;  שם  רבה  שמות  (שם;  וְשֹׁטְרָיו“ 
אוֹתָם  רְעֹה  פ� נֹגְשֵׂי  מוּ  שׂ� אֲשֶׁר  אֵל  יִשְׂר� בְּנֵי  שֹׁטְרֵי 
יֻּכּוּ", שֶׁהָיוּ  דּוּע� וְגוֹ‘. לָמָּה "ו� לְשׁוֹטְרִים עֲלֵיהֶם לֵאמֹר מ�

ם  גּ� תְּמוֹל  ם  גּ�  ... כִלִּיתֶם  לאֹ  דּוּע�  מ� לָהֶם  אוֹמְרִים 
שֶׁהוּא  שְּׁלִישִׁי,  ה� כִּתְמוֹל  לִלְבֹּן  עֲלֵיכֶם  קָּצוּב  ה� חֹק  יּוֹם  ה�
לָהֶם:  נִתָּן  תֶּבֶן  ה� בִּהְיוֹת  הָיָה  וְהוּא  אֶתְמוֹל,  שֶׁלִּפְנֵי  יוֹם 
הִכּוּם:  נּוֹגְשִׂים  ה� אֲחֵרִים,  ד  מִיּ� הוּכּוּ  יּוּפְעֲלוּ,  ו� לְשׁוֹן  יֻּכּוּ.  ו�
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לאֹ֩  מַדּ֡וּע�  לֵאמֹ֑ר  פַרְעֹ֖ה  י  נֹֽגְשׂ; ם  עֲלֵהֶ֔ מוּ  mׂש
ם־ גּ� ם  שִׁלְשֹׁ֔ כִּתְמ֣וֹל  לִלְבֹּן֙  ם  חָקְכ_ ם  כִלִּיתֶ֨
ל  אֵ֔ יִשְׂר� י  בְּנ� שֹֽׁטְרֵי֙  ב֗אֹוּ  טו וַיּ� ם־הַיּֽוֹם:  גּ� תְּמ֖וֹל 
ה  עֲשֶׂ֦ ת( ה  מּ� ל� לֵאמ֑רֹ  אֶל־פַּרְעֹ֖ה  וַיִּצְעֲק֥וּ 
יך�  עֲבָדֶ֔ ל( ן֙  נִתּ� ין  gא בֶן  טז תֶּ֗ יךָ:  עֲבָד9 ל( כֹ֖ה 

לְמֵימָר  פַרְעֹה  שִׁלְטוֹנֵי  עֲלֵיהוֹן  יאוּ  נ0ּ מ�
תְכוֹן  גְּזֵר� שְׁלֶמְתּוּן  א� א  ל� דֵין  ה  מ�
מֽוֹהִי  וּמִדְּק� לֵי  כְּמֵאִתְמ� לִבְנִין  לְמִרְמֵי 
אֲתוֹ  טו ו� דֵין:  א  יוֹמ� ף  א� לֵי  אִתְמ� ף  א�
פַּרְעֹה  ם  קֳד� וּצְו#חוּ  אֵל  יִשְׂר� בְּנֵי  סָרְכֵי 
בְדָיךְ:  לְע� כְּדֵין  עְבֵּד  ת� א  לְמ� לְמֵימָר 
בְדָיךְ  לְע� מִתְיְהֵב  א  ל� א  טז תִּבְנ�

 

♠ Members of the Sanhedrin and Prophets Rashi’s explanation that the officers who were beaten were later 
appointed as judges of the Sanhedrin is repeated in his commentary to Bamidbar 11:16. In Bamidbar 7:2, 

however, Rashi writes that these officers became Nesiim of the tribes. Some suggest that the two approach-
es are not contradictory, because there were many officers who took beatings. Initially the most prominent 
among them — one from each of the twelve tribes — were chosen to be the Nesiim; later, when the Sanhedrin 
was formed, another seventy officers were chosen to be the judges of that body (Maskil LeDavid to Bamidbar 
7:2; Nachalas Yaakov there, second approach).

Alternatively, the Nesiim themselves were among those appointed to the Sanhedrin. Although the position 
of Nasi is more prominent than that of a judge, the seventy elders who formed the first Sanhedrin had special 
prominence, as they merited to become prophets when Hashem increased Moshe’s spirit so that it rested 
upon them. Thus, for the Nesiim to be chosen to join that particular Sanhedrin was a promotion. This ap-
proach is supported by Rashi’s language here, for Rashi tells us that the officers who pitied their brethren were 
rewarded in two ways — as they were appointed to the Sanhedrin, and, in addition, the spirit of prophecy came 
to rest upon them (Nachalas Yaakov ibid., second approach).

♬♫
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Pharaoh’s taskmasters had appointed over them — saying, ‘‘Why did you not 

complete your quota to make bricks as the day before yesterday, both yester-

day and today?’’
15 The officers of the Children of Israel came and cried out to Pharaoh, saying, 

‘‘Why do you do this to your servants? 16 Straw is not given to your servants, 

for if they did not complete the quota “both yesterday and today,” how could they say, “Why did you not 
complete your quota as yesterday”?[41]

Rashi clarifies the meaning of the entire verse:
רְעֹה“ אוֹתָם לְשׁוֹטְרִים ”עֲלֵיהֶם“  — The verse is to be read as follows: THEY WERE BEATEN — ”אֲשֶׁר שָׂמוּ נֹגְשֵׂי פ!

THE OFFICERS OF THE CHILDREN OF ISRAEL, those WHOM PHARAOH’S TASKMASTERS HAD APPOINTED as 
officers OVER THEM (the Children of Israel) to ensure that the quota was met — ” ‘ֹדּוּע! וְגו  ”לֵאמרֹ מ!
— with Pharaoh’s taskmasters SAYING, “WHY DID YOU NOT COMPLETE YOUR QUOTA TO MAKE BRICKS AS 

THE DAY BEFORE YESTERDAY, BOTH YESTERDAY AND TODAY?”[42] Accordingly, the latter part of the verse 
provides the explanation of the first part: “ּיֻּכּו  שֶׁהָיוּ ?Why is it that THEY WERE BEATEN — לָמָּה ”ו!
לָהֶם  :as follows (לֵאמרֹ) It is because [the Egyptian taskmasters] would say to them — אוֹמְרִים 
קָּצוּב עֲלֵיכֶם יּוֹם“ חֹק ה! ם ה! ם תְּמוֹל גּ! דּוּע! לאֹ כִלִּיתֶם . . . גּ!  WHY DID YOU NOT COMPLETE, BOTH YESTERDAY — ”מ!

AND TODAY, the quota imposed upon you שְּׁלִישִׁי ה! כִּתְמוֹל“   TO MAKE BRICKS AS you did — ”לִלְבּןֹ 
on the third YESTERDAY (ֹשִׁלְשׁם אֶתְמוֹל ,(כִּתְמוֹל  שֶׁלִּפְנֵי  יוֹם  -meaning, the day before yes — שֶׁהוּא 
terday,[43] לָהֶם נִתָּן  תֶּבֶן  ה! בִּהְיוֹת  הָיָה   which was when straw was still being provided for — וְהוּא 
them.[44]

 � יֻּכּוּ .THEY WERE BEATEN — ו!

יּוּפְעֲלוּ  is a verb in the huf’al form, which expresses an action done to someone וַיֻּכּוּ The word — לְשׁוֹן ו!
by another; ד אֲחֵרִים  the verse means that [the officers of the Children of Israel] were — הוּכּוּ מִיּ!
beaten by others, נּוֹגְשִׂים הִכּוּם  that is, the taskmasters beat them. Thus, the verse is saying that — ה!
the Jewish officers were beaten by their Egyptian taskmasters, who said to them, “Why did you not 
complete your quota…”[45]

41. Mizrachi; Gur Aryeh; Rash Almoshnino; Nachalas 
Yaakov.

42. The word ֹלֵאמר does not mean that the Jewish of-
ficers had been appointed to say to the laborers, “Why 
did you not meet your quota?” Rather, it means that the 
Egyptian taskmasters beat the Jewish officers, saying, 
“Why did you not meet your quota?” (Sefer Zikaron; 
Rash Almoshnino).

43. Rashi explains that the phrase ֹשִׁלְשׁם  does כִּתְמוֹל 
not mean “like yesterday and the day before” — which 
is what this phrase meant in v. 7. There (and in v. 8), 
both תְּמוֹל and ֹשִׁלְשׁם are nouns; כִּתְמוֹל means “as yes-
terday,” and ֹשִׁלְשׁם means “the day before yesterday.” 
In our verse, ֹכִּתְמוֹל שִׁלְשׁם is a single phrase, with ֹשִׁלְשׁם 
being an adjective that modifies the noun תְּמוֹל. The 
word ֹשִׁלְשׁם, from the root שלש, means “the third,” so 
the phrase ֹכִּתְמוֹל שִׁלְשׁם means literally, “like the third 
yesterday.” This is a figure of speech that denotes “the 
day before yesterday”; today is “day one,” yesterday is 
the “second” day counting backward, and the day be-
fore that is the “third” day counting backward (Rash 
Almoshnino; Sefer Zikaron; Nachalas Yaakov; Be’er 
Yitzchak).

44. When Pharaoh decreed that the Jewish people 
would no longer be given straw, he ordered that they 
must continue to produce the same number of bricks, 
as when they had been given straw. And the task-
masters insisted that the individual daily quotas still 
needed to be filled (see note 35). The incident recorded 
in our verse, that the Jewish officers were beaten, oc-
curred two days later. The verse is saying that, after 
the Jewish workers had failed to meet the work quota 
on two consecutive days, Pharaoh’s taskmasters beat 
the Jewish officers (who had been appointed to enforce 
the quota), saying, “Why did you not meet your quota 
to produce bricks as the day before yesterday, both yes-
terday and today?”

45. With this, Rashi resolves a difficulty with his 
earlier explanation of the verse. The subject of this 
verse (“They”) is the officers who were beaten. But 
the phrase, saying, “Why did you not complete your 
quota?”, explains the reasoning of the taskmasters who 
gave the beatings; it does not explain why the officers 
were beaten. The reason they were beaten is because 
the quota was not met, not because it was said, “Why 
did you not complete your quota.” Rashi therefore 
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88 / שמות — פרשת שמות  ה / יז־יח 

 ,STRAW IS NOT GIVEN TO YOUR SERVANTS, YET THEY TELL US — וּלְבֵנִים אוֹמְרִים לָנוּ עֲשׂוּ .16
“MAKE BRICKS!”

The officers seem to be saying that since the workers were not being given straw, they should not have 
to make bricks at all. But why should they not make some bricks? Rashi clarifies what they meant, and 
also identifies who it is that would tell them, “Make bricks”:
מִּנְיָן הָרִאשׁוֹן נּוֹגְשִׂים אוֹמְרִים: עֲשׂוּ לָנוּ לְבֵנִים כּ!  ,The officers were saying: We are no longer being given straw — ה!
yet the taskmasters say, “Make bricks for us according to the original quota!”[46]

 � מֶּךָ .AND “CHATAS” YOUR PEOPLE — וְחָטָאת ע!

Rashi discusses two possible meanings of the phrase ָמֶּך את ע� �ט �[47]:וְח

תָּח הָיִיתִי אוֹמֵר שֶׁהוּא דָבוּק  been vowelized with a patach rather [וְחָטָאת] Had the word — אִלּוּ הָיָה נָקוּד פּ!
than a kamatz (i.e., את טּ� מֶּךָ ,I would have said that it is linked to the next word [48],(וח�  and the phrase ,ע�
מֶּךָ את ע� טּ� מְּךָ הוּא :would mean וְח� את ע! טּ!  and this matter is a sin of your people.[49] The — וְדָבָר זֶה ח!
officers would thus be saying to Pharaoh: This matter of your servants (the Jewish laborers) being 
unable to meet the quota is actually the fault (“sin”) of your people, who refuse to provide the needed 
straw.[50] ץ שֵׁם דָּבָר הוּא כְשָׁיו שֶׁהוּא קָמ!  ,However, now that [the word] is vowelized with a kamatz — ע!
it is not connected to the next word, and must be a free-standing noun.[51] וְכָךְ פֵּירוּשׁוֹ: וְדָבָר זֶה מֵבִיא 

explains that ּוַיֻּכּו is a huf’al verb, which tells us that 
the Jewish officers were beaten by others. Having 
alluded to “others,” the verse goes on to tell us why 
those others beat the officers (see Mizrachi; Be’er Re-
chovos).

46. Thus, they tell us “make bricks,” means: The task-
masters order us to make the same number of bricks 
every day as we did when straw was being supplied. 
The officers’ complaint was that the workers could not 
collect straw and still produce the same amount of 
bricks each day. The quota should have been lowered 
to allow time for collecting straw (Gur Aryeh; see also 
Mizrachi).

47. The word את �ט �-sin, but the vow ,חֵטְא is related to וְח
elization את �ט �.is unusual ח

48. See Levush HaOrah; Rashbam; Be’er Rechovos; 
Havanas HaMikra.

את .49 טּ�  ח vowelized with a patach (under the letters ח�
and ט) would be a noun in the construct form, i.e., a 

noun linked to the next word; חֵטְא means sin, so את טּ�  ח�
means a sin of someone, and it is linked to the next 
word, which tells us whose sin. We find this usage 
in the verses (Yirmiyah 17:1), ה �יְהוּד את  טּ�  the sin of , ח�
Yehudah, and (Zechariah 14:19), את מִצְרָיִם טּ�  the sin of , ח�
Mitzrayim. Thus, the phrase ָמֶּך את ע� טּ�  would mean, “a ח�
sin of your people” (Imrei Shefer; Sefer Zikaron; Divrei 
David; Be’er Rechovos).

50. Sefer Zikaron; Maharik. Although Pharaoh himself 
had issued the decree, this would be a respectful way 
of speaking to Pharaoh, as though his people had de-
cided on their own to withhold the straw and he was 
not at fault (Sefer Zikaron; see also Levush HaOrah). 
Alternatively, the officers would mean that Pharaoh’s 
taskmasters were at fault because the taskmasters 
went beyond Pharaoh’s decree and insisted that each 
day’s quota still be met every day (see note 35).

51. When the word is vowelized את טּ�  it means “sin ,ח�
of,” and the next word tells us whose sin it is. But 

אוֹמְרִים:  נּוֹגְשִׂים  ה� עֲשׂוּ.  נוּ  ל� אוֹמְרִים  וּלְבֵנִים  (טז) 
אִלּוּ  מֶּךָ.  ע� את  ט� וְח� הָרִאשׁוֹן:  מִּנְיָן  כּ� לְבֵנִים  לָנוּ  עֲשׂוּ 
זֶה  וְדָבָר  דָבוּק,  שֶׁהוּא  אוֹמֵר  הָיִיתִי  תָּח  פּ� נָקוּד  הָיָה 
וְכָךְ  הוּא,  דָּבָר  שֵׁם  ץ  קָמ� שֶׁהוּא  כְשָׁיו  ע� הוּא.  מְּךָ  את ע� טּ� ח�
כָּתוּב  כְּאִלּוּ  מֶּךָ,  ע� ל  ע� טָּאת  ח� מֵבִיא  זֶה  וְדָבָר  פֵּירוּשׁוֹ: 

יט)  א,  (רות  לָחֶם"  בֵּית  "כְּבֹאָנָה  כְּמוֹ  מֶּךָ",  לְע� טָּאת  "וְח�
לְבֵנִים.  וְתֹכֶן  (יח)  רְבֵּה:  ה� וְכֵן  לָחֶם,  לְבֵית  כְּמוֹ  שֶׁהוּא 
יב,  (מלכים־ב  מְתֻכָּן"  ה� כֶּסֶף  ה� "אֶת  וְכֵן  לְּבֵנִים.  ה� חֶשְׁבּוֹן 
כָּסֶף“  ה� אֶת  יִּמְנוּ  ו� יָּצֻרוּ  ”ו� בָּעִנְיָן  שֶׁאָמוּר  כְּמוֹ  מָּנוּי,  ה� יב), 

(שם יא): 

רש"י

THE ELUCIDATED RASHI

ים  מֻכּ� יך�  עֲבָד= ה  וְהִנּ� עֲשׂ֑וּ  נוּ  Nל ים  מְר% אֹֽ ים  uוּלְבֵנ
ל־ ים ע� xּנִרְפ ם  jּת ים א� נִרְפּ% יז וַיֹּ֛אמֶר  ךָ:  מ9ּ את ע� ט+ וְח�

ה֙  תּ� יח וְע� יהוֽה:  ל( ה  נִזְבְּח+ ה  Nלְכ נ@ ים  מְרִ֔ אֹֽ ם  qּת א� כֵּן֙ 
נוּ:  ים תִּתּ@ כֶן לְבֵנ� ם וְתֹ֥ oכ ן ל� ת� א־יִנּ� בֶן לֹֽ jלְכ֣וּ עִבְד֔וּ וְת

א  וְה� ידוּ  עִיב0 א  נ� ל# מְרִין  א� א  וְלִבְנַיּ�
ךְ:  מּ� ע� עֲלֵיהוֹן  ן  ט� וְח� ן  לָק� בְדָיךְ  ע�
ל  ע� נִין  טְל� בּ� תּוּן  א� נִין  טְל� בּ� אֲמַר  יז ו�
ם  קֳד� ח  בּ� נְד� נֵיזֵיל  מְרִין  א� תּוּן  א� כֵּן 
א  א ל� וְתִבְנ� חוּ  פְל# ילוּ  אֱז0 ן  יח וּכְע� יְיָ: 
תִּתְּנוּן:  א  לִבְנַיּ� וּסְכוֹם  לְכוֹן  מִתְיְהֵב 
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89 / SHEMOS/EXODUS — PARASHAS SHEMOS  5 / 17-18 

yet they tell us, ‘Make bricks!’ Behold, your servants are being beaten, and 

it is a sin [upon] your people.’’
17 He said, ‘‘You are lax, lax! Therefore you say, ‘Let us go and sacrifice to 

Hashem.’ 18 Now, go work. Straw will not be given to you, but you must 

provide the count of bricks!’’

מֶּךָ ע! ל  ע! טָּאת   This, then, is what the verse means: And this matter of your refusal to provide — ח!
straw brings a sin upon your people, since the quota is unrealistic and unfair, so when your people 
beat us for failing to meet the quota, they sin.[52] “ָמֶּך לְע! טָּאת  ”וְח! כָּתוּב   It is as if the verse — כְּאִלּוּ 
was written “ָמֶּך טָּאת לְע! מֶּךָ with a lamed prefix (meaning upon) on the word ,”וְח!  so that the phrase ,ע�
means, “and a sin is [brought] upon your people.” כְּמוֹ ”כְּבאָֹנָה בֵּית לָחֶם“ שֶׁהוּא כְּמוֹ לְבֵית לָחֶם — This 
missing lamed prefix is similar to what we find in the verse (Rus 1:19), “כְּבאָֹנָה בֵּית לָחֶם”, which means 
literally when they arrived, Beis-lechem, but which is understood as if it were written לְבֵית ה  �נ � ”כְּבאֹ
רְבֵּה .when they arrived “at” Beis-lechem ,לָחֶם“  And there are many other such instances in — וְכֵן ה!
Tanach.

.BUT YOU MUST PROVIDE THE “SOCHEN” OF BRICKS — וְתֹכֶן לְבֵנִים .18

Rashi explains:
לְּבֵנִים מָּנוּי This means “the count of bricks.”[53] — חֶשְׁבּוֹן ה! מְתֻכָּן“, ה! כֶּסֶף ה!  Likewise, the term — וְכֵן ”אֶת ה!
ן �מְתֻכּ מְתֻכָּן“ in the verse (II Melachim 12:12), the money ,ה�  .means, the money that had been counted ,”ה!
כָּסֶף“ יִּמְנוּ אֶת ה! יָּצֻרוּ ו!  That is clearly the meaning there, as it says in that context, in — כְּמוֹ שֶׁאָמוּר בָּעִנְיָן ”ו!
the previous verse (v. 11), and they bagged and counted the money; it was this counted money that the 
next verse refers to as ן �מְתֻכּ כֶּסֶף ה� [54].אֶת ה�

when it is vowelized את �טּ  it is a free-standing noun ,ח�
that means simply “the sin.”

The word את �ט � with a kamatz under both the ches ,וְח
 is actually a verb in the feminine ,(ט) and the tes (ח)
form and means “and she will sin,” or “and she will 
have sinned” (see Ibn Ezra; Radak, Shorashim, חטא; 
Rashi to Hoshea 10:9). Since Rashi calls the word a 
noun, commentators suggest that Rashi’s reading of 
the text vowelized it as את �טּ  with a patach under the ,וְח�
 Rashbam also indicates .ט and a kamatz under the ח
that this was his vowelization (Havanas HaMikra; 
Leshon Chaim). According to the accepted Mesorah, 
however, the word is vowelized את �ט � Ibn Ezra and .וְח
Radak (ibid.) explain that ָמֶּך את ע� �ט � means “and your וְח
people will sin.” [See Gilyon HaShas to Shabbos 55b 
for other instances where Rashi’s reading deviates 
from the Mesorah.]

52. According to this interpretation, the “sin” referred 
to here is the Egyptians’ beating of the Jewish people, 
and “this matter” which brought about the sin is 
Pharaoh’s refusal to provide straw. The officers told 
Pharaoh: By refusing to give us straw, yet insisting 
on the original quota, you bring sin upon your own 
people who beat us unfairly (Maharik). Alternatively, 
they meant, “You bring sin upon yourself,” but they re-
spectfully said, “your people” (Sefer Zikaron; Ibn Ezra; 
Radak, Shorashim, חטא).

[Others explain that “your people” refers to the 

Jewish people. The officers were saying: This mat-
ter of our not being provided straw brings “sin” 
upon us, since it makes us unable to meet the quota 
and causes us to be beaten. They begged Pharaoh 
to reduce the quota so that they would not “sin” to 
him (Levush HaOrah; Sifsei Chachamim; cf. Be’er 
BaSadeh).]
53. Rashi already said in v. 8 (מתכנת  that the (ד“ה 
word וְתֹכֶן in our verse is of the same root as תְכֹּנֶת  מ�
in that verse, and both words are related to “count.” 
Here Rashi clarifies that תֹכֶן means simply חֶשְׁבּוֹן, “the 
count.” The term תְכֹּנֶת  however, refers to the result of ,מ�
the counting — the total number that emerges from 
the count (Havanas HaMikra).
54. Rashi emphasizes this because others explain 
ן �מְתֻכּ ה� כֶּסֶף  -to mean “the high-quality money,” refer ה�
ring to minted coins as opposed to blank slugs (see 
Radak there). According to that approach, תֹכֶן means 
“quality,” and Pharaoh could be understood as saying, 
“but you must provide the same quality of bricks.” The 
verse could then mean that Pharaoh agreed to lower 
the daily quota and merely insisted that the quality 
remain the same — with the same straw content — 
even though he was no longer providing the straw. 
Rashi therefore goes out of his way to prove that תֹכֶן 
means “the count,” for Pharaoh did not agree to reduce 
the quota at all (Yerios Shlomo; Minchas Yehudah; 
Oznayim LaTorah).
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90 / שמות — פרשת שמות  ה / יט־כא 

יִשְׂרָאֵל .19 בְנֵי  שֹׁטְרֵי  יִּרְאוּ   THE OFFICERS OF THE CHILDREN OF ISRAEL SAW THEM IN — ו!
DISTRESS.

Whom did they see in distress? Rashi explains:
ל יָדָם נִּרְדִּים ע! בְרֵיהֶם ה! -The officers saw their fellows, who were being pressed by them to com — אֶת ח!
plete the quotas…[55]

 � ”.BERA“ — בְּרָע

The word ע � means literally with evil, which might be understood to mean that the officers viewed בְּר
their fellow Jewish workers with an evil eye, i.e., antagonistically, and pressed them to work harder (as 
the verse continues: saying, “Do not subtract from your bricks…”). But this cannot be, for these are the 
very same officers who had taken beatings on behalf of their brethren! Rashi explains:
מּוֹצֵאת אוֹתָם  The verse means that [the officers] saw [their fellows] in the — רָאוּ אוֹתָם בְּרָעָה וְצָרָה ה!
state of hardship and distress that had befallen them, recognizing and empathizing with their suffer-
ing, ” ‘ֹכְבִּידָם הָעֲבוֹדָה עֲלֵיהֶם ”לֵאמרֹ לאֹ תִגְרְעוּ וְגו  as, due to Pharaoh’s decree, they reluctantly made — בְּה!
the workload heavier upon [their fellows], SAYING, “DO NOT SUBTRACT FROM YOUR BRICKS, WHAT IS 

DUE EACH DAY ON ITS DAY.”[56]

יִּפְגְּעוּ .20 .THEY ENCOUNTERED — ו!

A simple reading would indicate that the people who encountered Moshe and Aharon are those 
spoken of in the previous verse, namely, the officers. However, this does not seem correct, because those 
who encountered Moshe and Aharon spoke very harshly to them, as the next verse records, and the 
officers were righteous men who surely would not speak that way. Rashi cites two explanations of who 
it was that encountered Moshe and Aharon:
הֲרןֹ וְגוֹ‘ ”  The plain meaning is that unnamed people from the general — אֲנָשִׁים מִיִּשְׂרָאֵל ”אֶת משֶֹׁה וְאֶת א!
populace of Israel ENCOUNTERED MOSHE AND AHARON, ETC., not the officers.[57]

55. The verse uses the pronoun “them” without having 
identified any subject. [The phrase אֵל � Children ,בְנֵי יִשְׂר
of Israel, describes the officers, not the people under 
them (see Rashi to v. 6 with note 13).] Rashi explains 
that the subject of our verse (“them”) must be the of-
ficers’ fellow Jews, whom the officers were now press-
ing to meet the quotas [as explained in the next note] 
(Mizrachi; Gur Aryeh).
56. Until now, the Jewish officers had ignored the orders 
of the Egyptian taskmasters and had not enforced the 
difficult quota on their fellows, choosing to take beat-
ings on account of the shortfall (Rashi to v. 14). But now 

that they had complained to Pharaoh, and Pharaoh 
had rejected their plea and forcefully commanded them 
to make sure the quota was met, they had no choice 
but to convey his order to the laborers and tell them, 
“Do not subtract from your bricks…” However, they did 
so with empathy, as they were pained by the hardship 
and suffering of their fellow Jews (Nachalas Yaakov; 
see also R’ Avraham ben HaRambam).
57. As Rashi explained in the previous verse (see note 
55), the word ם � them, in that verse refers to the ,אוֹת
Jewish people at large. Our verse continues the nar-
rative, speaking about members of the Jewish people 

נִּרְדִּים  ה� בְרֵיהֶם  ח� אֶת  אֵל  יִשְׂר� בְנֵי  יִּרְאוּ שֹׁטְרֵי  ו� (יט) 
אוֹתָם  מּוֹצֵאת  ה� וְצָרָה  בְּרָעָה  אוֹתָם  רָאוּ  ע.  בְּר� יָדָם:  ל  ע�
כְבִּידָם הָעֲבוֹדָה עֲלֵיהֶם לֵאמֹר לאֹ תִגְרְעוּ וְגוֹ‘: (כ)  בְּה�

וְגוֹ‘.  הֲרןֹ  א� וְאֶת  משֶֹׁה  אֶת  מִיִּשְׂרָאֵל  אֲנָשִׁים  יִּפְגְּעוּ  ו�
ר  אֲבִירָם הָיוּ, שֶׁנֶּאֱמ� בּוֹתֵינוּ דָרְשׁוּ: כָּל "נִצִּים" וְ"נִצָּבִים" דָּתָן ו� וְר�
בָּהֶם "יָצְאוּ נִצָּבִים" (במדבר טז, כז; נדרים סד:; שמות רבה ה, כ): 

רש"י
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ר  לֵאמֹ֑ ע  mבְּר ם  Nאֹת ל  א� י־יִשְׂר� בְנ@ י  שֹֽׁטְר� יט וַיִּרְא֞וּ 

כ וַיִּפְגְּעוּ֙  בְּיוֹמֽוֹ:  דְּבַר־י֥וֹם  ם  jמִלִּבְנֵיכ א־תִגְרְע֥וּ  לֹֽ
ם  Nבְּצֵאת ם  את� לִקְר� ים  ב� נִצּ� הֲר֔ןֹ  וְאֶת־א( ה  qׁאֶת־מֹש
ם  jעֲלֵיכ רֶא יהו֛ה  ם י� אֲלֵהֶ֔ כא וַיֹּֽאמְר֣וּ  ה:  פַּרְעֹֽ ת  מֵא;
י  gבְּעֵינ נוּ  אֶת־רֵיחֵ֗ ם  qּשְׁת הִבְא� ר  אֲשׁ� ט  וְיִשְׁפֹּ֑
נוּ:  לְהָרְג@ ם  Nבְּיָד רֶב  תֶת־ח] ל# יו  ֔ עֲבָד� י  וּבְעֵינ� פַרְעֹה֙ 

תְהוֹן  י� אֵל  יִשְׂר� בְנֵי  סָרְכֵי  חֲזוֹ  יט ו�
תִמְנְעוּן  א  ל� לְמֵימָר  בְּבִישׁ 
בְּיוֹמֵהּ:  יוֹם  ם  פִּתְג� מִלִּבְנֵיכוֹן 
הֲרןֹ קָיְמִין  ת א� ת מֹשֶׁה וְי� עוּ י� כ וְעָר#
ת  מִלְּו� בְּמִפַּקְהוֹן  מוּתְהוֹן  לְקַדּ�
יְי�  יִתְגְּלֵי  לְהוֹן  רוּ  אֲמ# כא ו� פַּרְעֹה: 
ת  י� בְאֶשְׁתּוּן  א� דִּי  ע  וְיִתְפְּר� עֲלֵיכוֹן 
בְדֽוֹהִי  א בְּעֵינֵי פַרְעֹה וּבְעֵינֵי ע� נ� רֵיח#
א:  נ� לְמִקְטְל# בִּידֵיהוֹן  א  חַרְבּ� ן  לְמִתּ�
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91 / SHEMOS/EXODUS — PARASHAS SHEMOS  5 / 19-21 

19 The officers of the Children of Israel saw them in distress, saying, ‘‘Do 

not subtract from your bricks, what is due each day on its day.’’ 20 They 

encountered Moshe and Aharon, standing erect toward them, as they left 

Pharaoh’s presence. 21 They said to them, ‘‘May Hashem look upon you and 

judge, for you have made our scent abhorrent in the eyes of Pharaoh and the 

eyes of his servants, to place a sword in their hand to murder us!’’

בּוֹתֵינוּ דָרְשׁוּ אֲבִירָם הָיוּ :But our Sages expounded the verse as follows — וְר!  In — כָּל ”נִצִּים“ וְ“נִצָּבִים“ דָּתָן ו!
any instance where the Torah uses the terms “נִצִּים”, fighting, or “נִצָּבִים”, standing erect, you can know 
that it was the wicked Dassan and Aviram, “ר בָּהֶם ”יָצְאוּ נִצָּבִים  about whom it is stated at — שֶׁנֶּאֱמ!
the incident of Korach (Bamidbar 16:27), Dassan and Aviram went out “נִצָּבִים”, erect, to defiantly con-
front Moshe.[58] Thus, our verse, which uses the word בִים � to describe this encounter, means that it was נִצּ
Dassan and Aviram — “standing erect” with a brazen posture — who encountered Moshe and Aharon, 
and they were the ones who spoke harshly to them[59] (Nedarim 64b; Shemos Rabbah 5:20).

at large. [It does not specifically identify the people 
because that is unimportant] (Maskil LeDavid; cf. 
Ramban to v. 22).
58. The term בִים � implies that these people took a fierce נִצּ
and brazen stance against their leaders, Moshe and 
Aharon (Eshed HaNechalim to Shemos Rabbah 5:20).

[The term נִצִים appears only once in the Torah, in 
2:13 above, where it says that Moshe saw two Jewish 
men ”נִצִים”. Although Rashi to that verse understands 
 as a verb, “fighting,” the Midrash (Shemos Rabbah נִצִים
1:29) understands it as an adjective, meaning, “fight-
ers,” and explains that this is an apt description for 
Dassan and Aviram, who consistently quarreled with 
Moshe and incited the populace against him. The term 
בִים � appears in a number of places. Sometimes it נִצ

simply means “standing” and clearly does not refer to 
Dassan and Aviram (see Bereishis 18:2; Devarim 29:9). 
Rashi means that in instances where the term seems 
superfluous, as in our verse, it means “standing erect” 
in a brazen way, and refers to Dassan and Aviram (see 
Maharzu and Eitz Yosef to Shemos Rabbah 5:20).]
59. According to this approach, the verse actually 
means that the officers of the Children of Israel — who 
are mentioned explicitly in the previous verse — en-
countered Moshe and Aharon as they (the officers) left 
Pharaoh’s presence. Dassan and Aviram were among 
those officers, and they were the ones who stood erect 
and spoke up brazenly. The others were righteous men 
who would not have spoken in this manner to Moshe 
and Aharon (Shemos Rabbah ibid.). See Insight.
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♠ Dassan and Aviram’s Conflicting Traits While Dassan and Aviram are noted throughout the Torah for their 
wickedness (see Rashi above, 2:13, 15, 4:19; below, 16:20; Bamidbar 16:1, 12-14, 27), according to Rashi’s sec-

ond approach they possessed an element of great virtue: They were among the officers of the Children of 
Israel who let themselves be beaten rather than enforce Pharaoh’s unfair work quota on their brethren! Now, 
Rashi explained in v. 14 that the officers who took such beatings merited to become members of the Sanhedrin 
and attained prophecy. This does not mean that all the officers achieved that status. There were thousands 
of officers (one for every ten Jewish laborers; Shemos Rabbah 1:28), and only seventy of them — the most 
worthy ones from each tribe — were appointed to the Sanhedrin. Dassan and Aviram surely were not on the 
Sanhedrin. However, the merit of taking beatings for their brethren benefited them in another way. Rashi 
writes below (10:22) that there were wicked Jewish people who did not want to leave Egypt and they died 
during the makkah of Darkness. Dassan and Aviram were in that evil group, but they survived, and, in fact, 
remained in Egypt when Moshe led the Jewish people out at the time of the Exodus (Targum Yonasan to 14:3 be-
low). At some later time, they joined the Jewish people in the Wilderness and resumed their wicked behavior. 
Why did they not die during the makkah of Darkness? R’ Yehoshua Leib Diskin explains that it was in the merit 
of the beatings that they took on behalf of their brethren. Despite their evil desire to remain in Egypt, they 
were spared from death. But while they gave of themselves for their brethren, their behavior toward Hashem 
remained evil, and when the Jewish people left Egypt, they chose to remain behind. After the Splitting of the 
Sea, when all the Egyptians drowned and it was evident that Egypt had no future, Dassan and Aviram joined the 
other Jewish people in the Wilderness. There they carried on their wicked ways, acting as thorns in Moshe’s 
side, until they were swallowed up by the earth together with Korach (Maharil Diskin al HaTorah).

R’ Chaim Kanievsky would often point out a lesson to be learned from this incident. One who suffers on 
behalf of his fellow Jewish people gains enormous merit which may save him from death even if he has grave 
sins — but there is a limit to this merit. Once the person gets involved in dispute, as Dassan and Aviram did 
when they joined Korach’s rebellion, even the great merit of taking blows for other Jewish people will not save 
him (Minchas Todah [Honigsberg], p. 443).

♬♫
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92 / שמות — פרשת שמות  ה / כב — ו / א 

זֶּה .22 ה! לָעָם  הֲרֵעֹתָה   MOSHE RETURNED TO HASHEM AND HE SAID,‘‘MY LORD, WHY — לָמָה 
HAVE YOU MADE IT WORSE FOR THIS PEOPLE — WHY HAVE YOU THUS SENT ME?”

Understood simply, Moshe’s second question, “Why have You thus sent me,” means: Why did You send 
me on a mission that was doomed to fail? But if so, Moshe’s two questions are in the wrong order. He 
should have begun with the simple question, “Why have You thus sent me [on a doomed mission]?”, and 
then progressed to the stronger question, “Why have You made it worse for this people [by sending me, 
which led Pharaoh to increase the persecution]”![60] Rashi therefore explains that Moshe’s latter ques-
tion is meant to bolster his first question:
ת לָךְ ר מָה אִיכְפּ! -After asking, “WHY HAVE YOU MADE IT WORSE FOR THIS PEOPLE?”, Moshe antici — וְאִם תֹּאמ!
pated a retort from Hashem, so he meant to say further: And if You, Hashem, will ask me, “Why is 
it your concern to question My judgment?”,[61] חְתָּנִי ל שֶׁשְּׁל!  then I must respond, “WHY — קוֹבֵל אֲנִי ע!

HAVE YOU THUS SENT ME?”, i.e., I have a complaint over the fact that You sent me on this mission and 
brought about this worsening through me[62] (Shemos Rabbah 5:22).

ע .23 .FROM THE TIME I CAME TO PHARAOH… “HEIRA” FOR THIS PEOPLE — הֵר!

The word ע ע is from the root הֵר�  which means bad or harm. Rashi explains what the word means ,ר�
in this form:
 This word is in the hifil (causative) form, and thus denotes causing harm to another.[63] — לְשׁוֹן הִפְעִיל הוּא
רְגּוּמוֹ ;Moshe was saying that [Pharaoh] made it worse for [the Jewish people] — הִרְבָּה רָעָה עֲלֵיהֶם  וְת!
בְאֵשׁ“ בְאֵשׁ“ and the correct Targum for this word is — ”א! which means, “he made it bad.”[64] ,”א!

60. Mizrachi; Gur Aryeh. In addition, it does not seem 
logical for Moshe to ask, “Why have You sent me on a 
mission that was doomed to fail?”, when Hashem had 
told him in advance (above, 3:19, 4:21) that Pharaoh 
would not agree to free the Jewish people (Mizrachi).

61. You should realize that if I (Hashem) made it worse 
for the Jewish people, I have a reason for doing so — 
even if that reason is beyond your comprehension! (Gur 
Aryeh; see also Yefeh To’ar).

62. Moshe had been told in advance that his mission 
would not immediately succeed (see note 60), but he 
had not been warned that it would make matters 
worse. Thus, he complained about the fact that he 
had been made a catalyst for the worsening of his 
brethren’s plight (Mizrachi; see Maskil LeDavid; Or 

HaChaim). Since Hashem normally brings about bad 
things through evil people, Moshe wondered why he 
had been chosen for this mission (Divrei David).

ע .63  does not mean that it has become bad, but הֵר�
rather, that Pharaoh made it bad.

64. There are two versions of Targum Onkelos for the 
word ע בְאֵשׁ one version is ;הֵר�  he made it bad (the ,א�
Aramaic hifil form), and the other version is ׁאִתְבְּאֵש, 
it has become bad (the Aramaic hispael form). Rashi 
tells us that the correct reading is ׁבְאֵש  meaning that ,א�
Pharaoh made it bad for the Jewish people. However, 
Pharaoh had been mistreating them all along, so Rashi 
explains it to mean that Pharaoh made it even worse for 
the Jewish people [by forcing them to collect the straw 
for their bricks] (Nachalas Yaakov; see Sefer Zikaron).

מָה  ר  תֹּאמ� וְאִם  זֶּה.  ה� ם  ע� ל� ה  הֲרֵעֹת� ה  מ� ל� (כב) 
כב):  שם  רבה  (שמות  חְתָּנִי  שֶׁשְּׁל� ל  ע� אֲנִי  קוֹבֵל  לָךְ,  ת  אִיכְפּ�
עֲלֵיהֶם,  רָעָה  הִרְבָּה  הוּא,  הִפְעִיל  לְשׁוֹן  ע.  הֵר� (כג) 
רְתָּ  הִרְה� וְגוֹֹ‘.  תִרְאֶה  ה  תּ� ע� (א)  בְאֵשׁ":  "א� רְגּוּמוֹ  וְת�
יִקָּרֵא  בְיִצְחָק  "כִּי  לוֹ  רְתִּי  שֶׁאָמ� בְרָהָם  כְא� לאֹ  י,  מִדּוֹת� ל  ע�

עֲלֵהוּ  ”ה� לוֹ  רְתִּי  אָמ� כָּךְ  ר  ח� וְא� יב),  כא,  (בראשית  ע"  זָר� לְךָ 
לְפִיכָךְ  י.  מִדּוֹת� חֲרֵי  א� הִרְהֵר  וְלאֹ  ב),  כב,  (שם  לְעוֹלָה“ 
הֶעָשׂוּי  וְלאֹ  תִּרְאֶה  רְעֹה  לְפ� הֶעָשׂוּי  תִרְאֶה“,  תָּה  ”ע�
כג;  שם  רבה  (שמות  לָאָרֶץ  כְּשֶׁאֲבִיאֵם  אוּמּוֹת  שִׁבְעָה  לְכֵי  לְמ�

סנהדרין קיא.): 

רש"י
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ה  Dמ ל� ֗י  אֲדֹנ� ר  וַיֹּאמ� אֶל־יהו֖ה  ה  מֹשׁ= ב  שׁ� כב וַיּ� מפטיר 

ז  ֞ כג וּמֵא� נִי:  חְתּ# שְׁל� ה  jּז ה  מּ� ל+ זֶּ֔ה  ה� ם  mע ל� ה֙  הֲרֵעֹ֨ת�
ה  oּז ה� ם  mע ל� ע  Zהֵר ך�  בִּשְׁמֶ֔ ר  בּ� לְד� אֶל־פַּרְעֹה֙  אתִי  Dּב
יהוה֙  [ו] א וַיֹּ֤אמֶר  ךָ:  מ9ּ אֶת־ע� לְתּ�  Zּא־הִצ לֹֽ ל  צּ; וְה�
לְפַרְעֹ֑ה  ה  jׂעֱש א9 ר  אֲשׁ] ה  תִרְאֶ֔ ה  mּת ע� ה  אֶל־מֹשֶׁ֔

א  אֲמָר יְי� לְמ� ם יְי� ו� ב מֹשֶׁה קֳד� כב וְת�

ן  דְנ� א  וּלְמ� הָדֵין  א  מּ� לְע� א  שְׁתּ� בְא9 א�
ת  לְו� לִּית  דְּע� ן  כג וּמֵעִדּ� נִי:  חְתּ# שְׁל�
(נ“א:  בְאֵשׁ  א� ךְ  בִשְׁמ� א  ל� לּ� לְמ� פַּרְעֹה 
א  וְשֵׁיז�ב� הָדֵין  א  מּ� לְע� אִתְבְּאֵשׁ) 
יְי�  אֲמַר  א ו� ךְ:  מּ� ע� ת  י� א  שֵׁיז(בְתּ� א  ל�
ן תֶּחֱזֵי דִּי אֶעְבֵּד לְפַרְעֹה  לְמֹשֶׁה כְּע�
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93 / SHEMOS/EXODUS — PARASHAS SHEMOS  5 / 22 — 6 / 1 

22 Moshe returned to Hashem and he said, ‘‘My Lord, why have You made 

it worse for this people — why have You thus sent me? 23 From the time I 

came to Pharaoh to speak in Your Name he made it worse for this people, 

and You did not rescue Your people at all!’’
1 Hashem said to Moshe, ‘‘Now you will see what I shall do to Pharaoh, 6

6.
וְגוֹ‘ .1 תִרְאֶה  תָּה   HASHEM SAID TO MOSHE, ‘‘NOW YOU WILL SEE WHAT I SHALL DO TO — ע!

PHARAOH.”

The verse would seem to mean that now (but not earlier) the time has finally arrived for Pharaoh to 
be punished and for Hashem to send out the Jewish people “with a strong hand” (see Ramban to 5:22). 
But although the makkos would soon begin, the Exodus was still many months away, so the word “now” 
does not fit well. Also, Hashem could simply have said, “Now I shall strike Pharaoh.” Why did He say, 
“Now you will see…”?[1] Rashi explains:
י מִדּוֹת! ל  ע! רְתָּ   Hashem rebuked Moshe: You questioned My measures by which I govern the — הִרְה!
world![2] “ע רְתִּי לוֹ ”כִּי בְיִצְחָק יִקָּרֵא לְךָ זָר! בְרָהָם שֶׁאָמ!  You did not act like Avraham, to whom I — לאֹ כְא!
said (Bereishis 21:12), “for through Yitzchak will offspring be considered yours,” רְתִּי ר כָּךְ אָמ! ח!  וְא!
י חֲרֵי מִדּוֹת! עֲלֵהוּ לְעוֹלָה“ וְלאֹ הִרְהֵר א!  and yet when I said to him afterward about his son Yitzchak — לוֹ ”ה!
(ibid. 22:2), “bring him up as an offering,” he did not question Me as to how this instruction could 
be reconciled with My promise that he would have offspring through Yitzchak. Rather, he accepted My 
command and faithfully set out to fulfill it. You, however, when faced with a difficulty in understand-
ing My ways, questioned Me. “תָּה תִרְאֶה  Therefore, it is only NOW that YOU WILL SEE My — לְפִיכָךְ ”ע!
salvation! לְכֵי שִׁבְעָה אוּמּוֹת כְּשֶׁאֲבִיאֵם לָאָרֶץ רְעֹה תִּרְאֶה וְלאֹ הֶעָשׂוּי לְמ!  That is, you will merit to — הֶעָשׂוּי לְפ!
witness that which is done to Pharaoh now, in the course of the Exodus from Egypt, but you will not 
witness that which shall be done to the kings of the seven Canaanite nations when I bring [the 
Jewish people] into the Land of Israel[3] (Shemos Rabbah 5:23; Sanhedrin 111a).

1. Ri Kanizal; Yefeh To’ar; Eitz Yosef.

2. Although Moshe attempted to justify his question of 
“Why have You made it worse for this people” by adding, 
“Why have You thus sent me” (see Rashi to 5:22 with 
notes 61-62), Hashem rejected this justification. For 
by sending Moshe on this mission, Hashem had been 
testing Moshe, just as He had tested Avraham — but 
Moshe did not react like Avraham, as Rashi goes on 

to explain (Maskil LeDavid; cf. Mizrachi; see further, 
Rashi to Koheles 7:7).

3. Rashi apparently means that Moshe would not 
merit to witness the defeat of the Canaanite kings be-
cause he would not be allowed to enter Eretz Yisrael. 
The implication is that it was decreed here that 
Moshe would not enter the Land. See Insight for dis- 
cussion.

THE ELUCIDATED RASHI

 

♠ When Was It Decreed that Moshe Would Not Enter Eretz Yisrael? Many commentators wonder about the 
implication that this is where it was decreed that Moshe would not enter Eretz Yisrael. Why, it is stated 

clearly in Parashas Chukas (Bamidbar 20:12) that Hashem issued this decree on account of the incident of Mei 
Merivah (Waters of Strife), when Moshe struck the rock to draw out water instead of speaking to it — and that 
incident happened forty years later!?

Mizrachi suggests that here Hashem decreed only that Moshe would not witness the defeat of the Canaanite 
kings, but Moshe still could have entered Eretz Yisrael, and would have died there before the battles with the 
Canaanite kings took place. Later, at the incident of Mei Merivah, it was decreed that Moshe would die in the 
Wilderness and not enter Eretz Yisrael at all. There are, however, numerous difficulties with this approach, as 
noted by Mizrachi himself (and by Maharsha to Sanhedrin 111a).

Maharsha (ibid.) explains that it was, in fact, decreed here that Moshe would not enter the Land, but this 
decree was not yet final because it was not accompanied by an oath; thus, it could have been overturned 
through prayer. At the incident of Mei Merivah, however, Hashem swore that Moshe would not enter the Land 
(see Rashi there ד“ה לכן לא תביאו). That sealed the decree, and precluded its being rescinded. Gur Aryeh (to 
Bamidbar 20:12) adds that here Hashem merely hinted that Moshe would not enter the Land, by saying “Now 
you will see,” which implies, “but you will not see the defeat of the Canaanite kings.” Since, at this point, 

♬♫
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94 / שמות — פרשת שמות  ו / א 

 � לְּחֵם .FOR “BEYAD CHAZAKAH” HE WILL SEND THEM OUT — כִּי בְיָד חֲזָקָה יְשׁ!

The phrase לְּחֵם יְשׁ� ה  �חֲזָק בְיָד   ”,could be translated, “for with a strong hand he will send them out כִּי 
referring to Pharaoh’s strong hand, and meaning that Pharaoh will, in the end, drive the Jewish people 
from his land (as, in fact, happened; see below, 12:33). But that is what the next clause in our verse says! 
Rashi therefore explains differently:
לְּחֵם רְעֹה יְשׁ! ל פּ! ק ע! חֲזָקָה שֶׁתֶּחֱז!  Hashem was saying: On account of My Strong Hand, which — מִפְּנֵי יָדִי ה!
will impose its might on Pharaoh, he will send out [the Jewish people] to freedom.[4]

4. Thus, ה �.means “through [My] strong hand,” not “with [his] strong hand” (see Mizrachi and Gur Aryeh) בְיָד חֲזָק

ל  ע� שֶׁתֶּחֱז�ק  חֲזָקָה  ה� יָדִי  מִפְּנֵי  לְּחֵם.  יְשׁ� ה  ק� חֲז� ד  בְי� כִּי 
ל כָּרְחָם  רְצוֹ. ע� רְשֵׁם מֵא� ה יְג� ק� ד חֲז� לְּחֵם: וּבְי� רְעֹה יְשׁ� פּ�

עֲשׂוֹת לָהֶם צֵידָה, וְכֵן הוּא  שֶׁל יִשְׂרָאֵל יְגָרְשֵׁם, וְלאֹ י�סְפִּיקוּ ל�
ל הָעָם וְגוֹ‘ ” (להלן יב, לג): יִם ע� תֶּחֱז�ק מִצְר� אוֹמֵר "ו�

רש"י

THE ELUCIDATED RASHI

ם  Gׁרְש יְג# ה  ֔ חֲזָק� ד  mוּבְי ם  לְּחֵ֔ יְשׁ� ה֙  חֲזָק� ד  Dבְי י  כ6ּ
אַרְצֽוֹ: ס ס ס קכ"ד פסוקים. ויק"ח סימן. מעד"י סימן. מ@

וּבְיַד  לְּחִנּוּן  יְשׁ� א  תַּקִּיפ� בְיַד  אֲרֵי 
א יְתָרֵכִנּוּן מֵאַרְעֵהּ: תַּקִּיפ�

 

Hashem did not explicitly say that Moshe would not enter Eretz Yisrael, it was not yet a full-fledged decree, so 
it surely could have been reversed through prayer. [As for why Moshe pleaded with Hashem to let him enter 
the Land (Devarim 3:23-25) even after the incident of Mei Merivah, see Gur Aryeh to Devarim 3:23 and Maskil 
LeDavid here.]

Now, Rashi said above (4:13) that when Hashem appeared to Moshe at the Burning Bush, Moshe argued that 
he should not be the one to lead the Jewish people out of Egypt, since ultimately, he would not lead them into 
Eretz Yisrael. Although at that time, the decree had not yet been issued, Moshe knew prophetically that this 
would occur (Mizrachi; Gur Aryeh to Bamidbar ibid.).

♬♫
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95 / SHEMOS/EXODUS — PARASHAS SHEMOS  6 / 1 

for through a strong hand he will send them out, and with a strong hand he 

will drive them from his land.’’

THE HAFTARAH FOR SHEMOS APPEARS ON PAGE 477.

 � רְצוֹ .AND “BEYAD CHAZAKAH” HE WILL DRIVE THEM FROM HIS LAND — וּבְיָד חֲזָקָה יְגָרְשֵׁם מֵא!

The phrase ה �:in this clause refers to Pharaoh’s strong hand וּבְיָד חֲזָק
יְגָרְשֵׁם יִשְׂרָאֵל  כָּרְחָם שֶׁל  ל   Here Hashem is saying: On account of the plagues that I will inflict on — ע!
Pharaoh, culminating in Makkas Bechoros, he will drive the Jewish people out of Egypt against 
their will, עֲשׂוֹת לָהֶם צֵידָה סְפִּיקוּ ל!  using his “strong hand” to force them to leave so quickly that — וְלאֹ י!
they will not even have sufficient time to prepare provisions for the way.[5] ק תֶּחֱז!  וְכֵן הוּא אוֹמֵר ”ו!
ל הָעָם וְגוֹ‘ ” יִם ע!  ,And so it is stated (12:33 below), Egypt imposed itself strongly upon the people — מִצְר!
to hasten to send them out of the land, for they said, “We are all dying!”[6]

5. The Jewish people will surely leave Egypt happily, 
but will go out “against their will” in the sense of being 
forced to leave more hurriedly than they would have 
desired. They will not have time to prepare provi-
sions, nor to wait for their dough to become leavened 
(see below, 12:34, 39). This is because Pharaoh and his 
people will be so desperate to escape Hashem’s wrath 
that they will push and cajole the Jewish people to 
leave quickly (Be’er Yitzchak). Thus, “with [his] strong 
hand he will drive them from his land” does not mean 
that Pharaoh will actually wield power against the 
Jewish people. To the contrary, it means that after ex-
periencing Hashem’s strong hand, he will be in such a 

desperate state that he will do everything in his power 
to hasten the Jewish people’s departure.
6. We have followed Mizrachi and Gur Aryeh in ex-
plaining that, according to Rashi, the first mention 
of ה �חֲזָק  in this verse means “through Hashem’s בְיָד 
strong hand” and the second means “with Pharaoh’s 
strong hand.” Others explain that the second ה � בְיָד חֲזָק
also means “through Hashem’s strong hand.” The 
verse is saying that on account of the punishment 
that Pharaoh will endure through Hashem’s strong 
hand, he will desperately press the Jewish people 
to hurry out of his land (Nachalas Yaakov; Be’er 
Yitzchak).

THE ELUCIDATED RASHI

 

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.  
with permission of the copyright holders, ArtScroll / Mesorah Publications, Ltd. 



Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.  
with permission of the copyright holders, ArtScroll / Mesorah Publications, Ltd. 



 
 
    
   HistoryItem_V1
   StickOnPages
        
     Source: File: C:\Users\moishe\Desktop\FOR POD\Reproduced from the Rashi Elucidated.pdf
     Source: Range: all pages
     Target: Range: all pages
     Origin: bottom centre
     Offset: horizontal 0.00 points, vertical 9.00 points
     Scale: 85.00%
     Rotate: 0°
      

        
     D:20250113093902
      

        
     BC
     1
     1
     1
     1
     1
     0
     C:\Users\moishe\Desktop\FOR POD\Reproduced from the Rashi Elucidated.pdf
     1561
     787
     1
    
     AllDoc
     R0
     0.8500
     Fixed
            
                
         Both
         AllDoc
              

       CurrentAVDoc
          

     0.0000
     9.0000
      

        
     QITE_QuiteImposingPlus4
     Quite Imposing Plus 4.0j
     Quite Imposing Plus 4
     1
      

        
     aab7345d-50ff-4297-a6b4-1f735460f5de
      

   1
  

 HistoryList_V1
 qi2base





