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THE ELUCIDATED RASHI
1.

1. I?N‘\W’ 3 NinY .‘T‘?N1 — AND THESE ARE THE NAMES OF THE CHILDREN OF YISRAEL WHO
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:
oninwa o3 (XM 1 Sy gx — Although [the Torah] already counted [Yaakov’s children] in their
lifetime, and listed each one by name when it described their descent to Egypt, onnma oxam i —
it counts them again in this passage, which tells of their death™ (v. 6). onamn S_J"_T"In'? — The Torah
does this to tell us how beloved [the Jewish people] are to Hashem, or3iab w5uwni — for they
are like the stars, DninY11DER2 QPRI DXYiNY — which [Hashem] takes out at night when they
emerge, and gathers them up in the morning when they fade, with a count of each one and by calling
them by their names, ~~7p' owa 0%2% oxay DERI Xy’ MKW — as it says (Yeshayah 40:26), He
brings forth their legions by number, He calls to each of them by name.'” 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®® (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.

==

<5 “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 Aimoshnino).

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 »”v2 n"7).
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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; * Dan and Naphtali;
Gad and Asher. > And all the persons who emerged from Yaakou'’s loins were
seventy souls, and Yosef was in Egypt. ® Yosef died, and all his brothers and
that entire generation. " The Children of Israel were fruitful, teemed, multi-
plied, and became mighty — very, very much so; and the land became filled
with them.

THE ELUCIDATED RASHI
5. D™M¥N3 N7 QO — AND YOSEF WAS IN EGYPT.

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:™®
Dvyaw 5952 w1 1w jt Xom — But surely [Yosef] himself, as well as his two sons, were included in
the count of seventy souls, as is clear from the earlier detailed count in the Book of Bereishis® (46:27)!?
1155 K2 1 — Clearly, the phrase, and Yosef was in Egypt, is unrelated to the count, and stands alone;
but if that is the case, what does it come to teach us? Myna i xvY DT W 85 121 — Did we
not already know that Yosef was in Egypt?
qoi* 5w inp1y yr1ind 9% — Rather, by saying that Yosef was in Egypt the verse is coming to tell
you of the righteousness of Yosef.  1max [K¥ nxX nying qoi* X1 — 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 799 nyyn omyna auaw Qo X1 — was the very same Yosef that was in Egypt
and became king, ip7¥3 Tiv1 — and even in such vastly different circumstances, facing so many
different challenges, he remained on his same level of righteousness throughout® (Sifrei, Devarim
§334).

7. X" — THE CHILDREN OF ISRAEL... TEEMED.

The root y~w 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:
TR D722 MWW Nt maw — This means that they would give birth to six children from one womb
(i.e., from a single pregnancy), just as insects produce large numbers of offspring at a time™ (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, npin
D™Myn3 i, it means that he was the very same “Yosef”
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) 13, were
fruitful; (2) wwm, teemed; (3) 1M, multiplied; (4)
myyn, became mighty; (5) Ixn3, very; (6) TIxn, very much
so (Gur Aryeh; cf. Sefer Zikaron).

GurAryeh notes that the placement of the word 1y un
is significant here. Usually the terms ™, be fruitful,
and 11, multiply, are found together as a phrase (e.g.,
Bereishis 1:22;1:28; 8:17). Here the verse inserts 1yun
between mp and 177, indicating that ayqwm 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.

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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8. wIn ']‘ﬂﬁ QPN — A NEW KING AROSE OVER EGYPT.
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.® Rashi presents two opinions on how this
event differed:

5xmt 31 — Rav and Shmuel have different opinions on the interpretation of this verse. wm ax
win — One of them says that the word “new” in this verse means that it was actually a new king; the
previous king died, and a different person arose who did not know Yosef.® wnian wrnniy mx 1m —
And the other one says that, in fact, it was the same person on the throne;'” 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).

0 Y71 X9 "WX — WHO DID NOT KNOW OF YOSEF.

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?

T X9 1983 nyy nwy — He made himself as if he did not know him, i.e., Pharaoh acted as if he did not
know Yosef and the invaluable service he had performed for Egypt™ (Shemos Rabbah ibid.; Sotah ibid.).

10. % 'm:nn: 11271 — COME, LET US ACT WISELY TOWARD IT.

.....

,,,,,

of preparatlon and readymg for the matter being d1scussed, '];!'? DoRXY M '"915? — as if to say:
ready yourselves for this. One uses this expression to introduce a plan of action and urge the listeners

to prepare themselves for it."?

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

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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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. ° He said
to his people, “Behold! the nation, the Children of Israel, is more nu-
merous and mighty than we. '°Come, let us act wisely toward it, lest
it become numerous and it may be that if a war will occur, it, too,

THE ELUCIDATED RASHI

0 i% RaMNI — “NIS’CHAKMAH LO.”

The word imamny, nischakmah, can mean either “let us be wise” or “let us be wiser.” Rashi will offer two
approaches that interpret the term in each of these ways, but these approaches depend on how to inter-
pret 19, lo. This term, 5, 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 0%, “to them.” Why does he use the singular 1%, “¢0 it”? Rashi offers
a simple explanation and a Midrashic one, and these lead to different interpretations of the word rmamna:
oy5 — The simple explanation is that when Pharaoh said i5 in the singular, he meant: Let us act wisely
toward the nation. “The nation”is a singular noun, so it calls for the singular, 5.03 N
% — And with the phrase i% mamn), Pharaoh was saying: Let us be wise concerning what to do with
[the nation]. That is, let us act wisely in addressing the issue of the nation’s growth.™

Having explained the simple meaning of the verse, Rashi cites a Midrashic explanation that accounts
differently for the singular 1%, and understands mamni differently:
w7103 — But our Sages have expounded the verse as follows:  on15 S bw pywinb nanm
om3 — Pharaoh meant: Let us outsmart the Savior of Israel’® by condemning [the Israelites] to
judgment with water and throwing the newborn boys into the Nile (below v. 22).  x5w vawi 123w
0%iy5 H1an &2 — Since Hashem punishes through the method of middah keneged middah (measure
for measure), He will not be able to punish us, for He has already sworn never to bring a flood upon
the world again."”

The Egyptians were, however, mistaken in this calculation:

N1 inx 0%iyn 53 Syw an X5 om — But they did not understand that Hashem had sworn only that
He would not bring a flood upon the entire world, nnx IR 5y X1an 811 528 — but He might still
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™®
(Shemos Rabbah 1:9; Sotah 11a).

singular form of i, since “the nation” in the previous
verse was spelled out to mean “the Children of Israel,”

translation of the word a7 is give, and there are times
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 ny, the nation, and the plural Sx1 13, the
Children of Israel, is an adjective for the singular ny. It is
thus appropriate to use the singular form here (Mizrachi).
14. The literal sense of % mmamny, let us be wise [or,
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

and that plural term should have determined the us-
age here (Mizrachi; see further, Gur Aryeh).

16. The Sages expound the singular-form i> as mean-
ing “to Him,” referring to Hashem, and they interpret
mmanna as “let us be wiser.” Thus, Pharaoh said, manm
ib, let us outsmart Him (Mizrachi).

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), oy 111 WK 1273, in the man-
ner that they were wicked, [He acted] toward them (see
Rashi there). See Insight.

==

«§ 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

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
with permission of the copyright holders, ArtScroll / Mesorah Publications, Ltd.
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THE ELUCIDATED RASHI
O YR 1M T‘l'?!ﬂ — AND WAGE WAR AGAINST US AND GO UP FROM THE LAND.

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?
1m12 by — The simple explanation is that Pharaoh meant: They will leave Egypt against our will and
we will lose our vassals.™
17 110127 — But our Sages have expounded the verse to mean that Pharaoh was expressing him-
self  omnxa inbHp nbim vy SHppw o — like someone who “curses” himself (i.e., mentions a
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. a2 15x2 X1 ™m
YR 1 15y — So, when the verse quotes Pharaoh as saying, and “he” will go up from the land, refer-
ring to the Jewish people, it is as if it said, and “we” will go up from the land, meaning, mw"om
— we will be driven out of Egypt by the Jewish people, and they will take possession of it (Shemos
Rabbah ibid.; Sotah ibid.).

11. 5y — SO THEY APPOINTED TAX OFFICERS OVER IT.

Rashi explains what the verse refers to with the singular 1%y, over “it™:
oy by — They appointed officers over the Jewish nation. This continues the pattern of the previous
verse, which refers to the Jewish people as the “nation,” in the singular.

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, 12 manna 1. Following the Midrashic approach
cited there, the singular form in our verse may also be
interpreted Midrashically: "%y means “over him,” refer-
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 Pharach?”

==
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).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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7 / SHEMOS/EXODUS — PARASHAS SHEMOS 1/1

may join our enemies, and wage war against us and go up from the land.”
1So they appointed tax officers over it in order to afflict it with their
burdens; it built cities of storage for Pharaoh, Pisom and Raamses.

THE ELUCIDATED RASHI

0 D"9N — “MISSIM.”

Rashi explains the meaning of the word n'on, which appears nowhere else in Tanach:
on 11w — This is related to "on, tax; “0"on” is the plural form of “on.”?!  vym omA Paiaw o™ — Thus,
D'On M means, officers that collect the tax from them. on M — And what is the “tax” that is
referred to here?  ny10% niason My n2w — That they should build storage cities for Pharaoh.?”

) un‘::o: iny 1:_719‘? — IN ORDER TO AFFLICT IT WITH THEIR BURDENS.

If “afflict it” (singular) refers to the Jewish people, to whom does “their burdens” (plural) refer?
omyn Sw — This refers to the burdens of the Egyptians; i.e., the burdens with which the Egyptians
would afflict them.?

m) ni:;pn MY — “MISKENOS” CITIES.

Rashi identifies the meaning of niiyon:
imand — As Targum Onkelos renders it: cities of storage. 11 12107 5% X2 7% 171 — There is a
similar usage in the verse (Yeshayah 22:15), Go, approach that "131v0”... who is in charge of the house,

ninyixa Sy mamnn 221 — where the term 1210 refers to the official appointed to oversee the houses
of storage®® (Shemos Rabbah 1:10).

0 opnRyI NX) ony NX —IT BUILT CITIES OF STORAGE FOR PHARAOH, PISOM AND RAAMSES.

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.”? Rashi therefore explains:

735 nbnmn ninx m1 X5w — Pisom and Raamses already existed earlier, but they were not originally
fit for this purpose of storage, 1¥iX niMy NipIT DIXWY1 — and now, by Pharaoh’s decree, they made
[these cities] strong and fortified to serve as places for storage® (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 ng, bread, is ono [Vayikra 2:6]
(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 on, tax;
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).

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 iny, to afflict “it,” to
the plural o203, with “their” burdens, Rashi explains
that onaoa refers to the burdens of the Egyptians,
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 1aiem.
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

When one person places a burden upon another, it  and Gur Aryeh). See Insight.

==

«5The 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
ooNY?, with a patach under the ayin (pronounced “Ra’amses”), whereas earlier it is vowelized vony), with a
sheva under the ayin (pronounced “Ra’'me’ses”). oony1 (with a patach) was a city of storage that the Jewish
people built for Pharaoh, whereas oony1 (with a sheva) was a region where the Jewish people resided. The lat-
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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12. inx 11y AWNI1 — BUT JUST AS THEY WOULD AFFLICT IT, SO WOULD IT INCREASE AND

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.”?” Rashi explains in what sense the verse

intends to compare the two:

niay 25 pania onw mm 523 — This means that as much as they would put their minds to afflicting the

Jewish people,

Y991 nianab R 2 witpn 25 19 — so would the Holy One, blessed is He, put His

mind, as it were, to increase the Jewish people and to make them burst forth.®

0 1277 12 — SO WOULD IT INCREASE AND SO WOULD IT BURST FORTH.
The terms 127" and Y19 are conjugated in the future tense. Rashi explains that they should not be

understood that way:

Y12 191127 12 — This means, so did it increase and so did it burst forth.
Having explained the simple meaning, Rashi presents a Midrashic approach to the verse:

W™

— And its Midrashic interpretation is that
(Hashem’s Divine Spirit) is saying this to the Egyptians, in response to their wicked plan:

12 nRix w1ipn mn — the Ruach HaKodesh
D™MRIN DNX

137 187 — You say that you must act wisely toward this nation “lest it become numerous” (v. 10),
7127 127 iR AX1 — and I say, “so shall it become numerous”; your evil plot will fail® (Shemos

Rabbah 1:11; Sotah 11a).

27. Divrei David; Maskil LeDavid. The term 1wxd:
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 27 and yn9* 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 127" and yno. 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”

==
when they left Egypt, meaning that it was their place of residence. Since the oY) of our verse is evidently not
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).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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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. > The
Egyptians enslaved the Children of Israel with crushing hardness. '* 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.

THE ELUCIDATED RASHI
0O 1¥PM — AND THEY BECAME DISGUSTED ON ACCOUNT OF THE CHILDREN OF ISRAEL.

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:

o3 wp — They became disgusted with their own lives on account of the increase of the Children
of Israel.BY

Rashi now cites a Midrashic interpretation, which interprets 1¥p" as related to yip, thorn:

w7 1nia71 — Our Sages expounded the verse to mean: o3 i1 ovyipa — Due to the increase of the
Children of Israel, they were like thorns in [the Egyptians’] eyes® (Shemos Rabbah ibid.; Sotah ibid.).

13. 91192 — THE EGYPTIANS ENSLAVED THE CHILDREN OF ISRAEL “BEFARECH.”

The root 771 relates to crushing or crumbling.® Rashi explains what it means to enslave 7792:
inawm T NX nyqona nwp ir7iaya — They enslaved them with hard work that crushes the body
and breaks it (Shemos Rabbah ibid.; Sotah 11b).

(Gur Aryeh; see Shemos Rabbah and Sotah ibid.).
[Some suggest that according to this approach, 12
127 is interpreted, “Indeed, it shall increase,” as 13
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.

32. wpn is interpreted, they were “thorned,” i.e., they

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 ny7m
(Radak, Shorashim, 71o; see Chullin 46b). [The
Aramaic term X279, refutation, used in the Gemara,
similarly connotes an attempt to “break” another’s
opinion (Aruch HaShaleim 715 'v).]

==
5 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, m"
\mwan UTpn, the Ruach HaKodesh gave them a good tiding. This means that the message of N2y 3, so shall
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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15. n19MmY — THE KING OF EGYPT SAID “LAMEYALEDOS.”

Rashi explains the term nv9m:

nim5in 1iw5 X1 — This has the same meaning as "nim5in”, those who assist in childbirth, i.e., midwives,

123 1iwH wn Hp 1iwh Wi Xox — but there is a “light” form of the word and an “intensive” form.*!

3

"awn 12w — This is similar to the root naw, to break, whose verb can take two forms: either the light

form of 7131w or the intensive form of "awmn”;

take the light form of 12¥7” or the intensive form of a1,

127111217 — and the root 127, to speak, whose verb can

75m 5 72 — So, too, with the root of

157, to birth, the verb can take either the light form of 15" or the intensive form of oM.k

O T5W — SHIFRAH.

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:
1;;11 it — “SHIFRAH”: This is Yocheved, the daughter of Levi and mother of Moshe. She is called 19w,

“one who enhances” (or, “beautifies”),

151 nX NYswnY ow Sy — because in addition to helping the

mother give birth, she would enhance the appearance of the child by cleaning it after birth®® (Shemos

Rabbah 1:13; Sotah 11b).
0 nYID — PUAH.
o1 it — This is Miriam, Yocheved’s daughter.

because she would cry and speak and coo to the newborn child,

7515 maim N2 nyisw ow Sy — She is called nyo

M3 PINN NYOMSEE W 77T

34. Both "5 and 7%m are verb forms of the root 15
(“birthing” or “newborn”), and both refer to causing or
assisting childbirth. When the plural feminine suffix
(m) is added to either of these terms, it refers to women
who assist in childbirth — midwives. Thus, both nim%in
and niTym mean “midwives.” They are simply two
forms of the same term.

With all such verbs, the “intensive” pi’el form is char-
acterized by a pm wy1, a strong dagesh (punctuation)
in the middle letter of the root, in this case 7%m, which
gives the word a heavier (more intense) pronunciation.
The “light” form is characterized by the absence of such
a punctuation, in this case, ™% (Gur Aryeh). This
holds true as well in the other examples that Rashi
will bring.

[Of the seven onma (forms of verbal conjugation), four
are called 5p, “light,” and three are called 123, “heavy,”
or “intensive.” The “light” forms are: %p, kal; Syo), nifal;

Swom, hifil; and Syon (or Syon), hufal. The “intensive”
forms are: Syo, pi'el; Syn, pual; and Sysanm, hispael.]

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 5p 11wy, light form, indicates a standard,
or easier action; the 723 1iwY, intensive form, indicates a
more intense or strong action. For example, 721w would
mean simply ¢o break, whereas 12awn would mean fo
smash, i.e., with energy or purposefully. In our case,
75 would indicate assistance in a simple birth,
whereas 19 would indicate assistance in cases of diffi-
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 "awni).]

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



11 / SHEMOS/EXODUS — PARASHAS SHEMOS 1/15-16

1>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 — '®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,

THE ELUCIDATED RASHI
— in the manner of women who soothe a crying child (Sotah ibid.).  mpyy 1iwH nyv” — In its
literal sense, the term “ny1n”is an expression of “crying out,”  »nyox 912" N3 — as in the verse
(Yeshayah 42:14),1 will cry out like a woman in childbirth. 1t is used here in the sense of crying gently
(and making similar noises) to soothe the child.?”
16. 12792 — WHEN YOU DELIVER.
127513 i3 — This is the same as "1275im2”. The verse uses the “intensive” form of the verb.?®

0 0M2K7 Y — ON THE “AVNAYIM.”

Rashi defines the term o7ax:
n7oin e awin — This refers to the seat designed for supporting a woman in childbirth; oipn:
2w’ ixTip R — elsewhere (Yeshayah 37:3), it is called a "awp~.® Sy naxbn nwy~ wminm
»anaNiy — There is a similar use of the term 02X in the verse (Yirmiyah 18:3), he was working on
the omax,  ©IM ¥ MK 53 awin — which refers to the setting place for the tools of a potter'*”
(Shemos Rabbah 1:14; Sotah 11b).
O 12 X%T 12 QX — IF IT IS A SON, efc.

Why did Pharaoh command to kill only the males?*! Rashi explains:
o™ by X% miopn i X5 — He was concerned only about the males  Tnyw muvyx i Maxw
DNiX Y1wing 12 191 — because his astrologers had told him that a boy was destined to be born
who would save [the Jewish people] from enslavement (Shemos Rabbah 1:18).

37. See Rashi to Sotah 11b 755 nyw w11, See
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, 0)ax7 is the specialized
seat designed for childbirth (Metzudos there; see fur-
ther, Sotah 11b).

[The verse calls the birthing stool omax (instead of
nawn) to allude that Pharaoh instructed the midwives:
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

«§ 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 (119¥) and comforting (ny9) them. [See Gur Aryeh for another reason why Yocheved
and Miriam are not called by their names here.]
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0O MMM — AND IF IT IS A DAUGHTER, “VACHAYAH.”
MmN — i is the equivalent of “minny, she shall live.#?
17. ©19%1 NX 1NN — AND THEY KEPT THE BOYS ALIVE.
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?*’!

1itm o o nipoon — The verse means that not only did they not kill the boys, but they also provided
them with water and nourishment to help them live*! (Shemos Rabbah 1:15; Sotah 11b).

Rashi now turns to discuss the grammatical form of the word j»m. This word appears here, as well
as in the next verse, in Pharaoh’s accusation to the midwives: 0191 nx ™mom), you have kept the boys
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:

“XpMRY JiwNTT on — Targum translates the first instance of 1»1my, in our verse, as “xn"pY’, and
“they” kept alive (in the third person); PPy’ M — whereas Targum translate the second in-
stance, in the next verse, as "1mnRY’, and “you” kept alive (in the second person). Although both words
are spelled identically, they have different meanings, depending on the context, niapa> =2y 1wSw wb
nian1 — because when speaking in the past-tense about many women (i.e., using the feminine plural

form),

onbys 1w Hys 11w nwnwn ma Xy it 1n — this word and those like it (i.e., ones in the

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, mm is the masculine form and
means “he shall live” (as in Esther 4:11); the standard
feminine form of “shall live” is . Our verse, howev-
er, omits the n (fav) of M and says M even though
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 rnm i-7. [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).
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she shall live.” ' But the midwives feared God and they did not do as the
king of Egypt spoke to them, and they kept the boys alive.

8 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.”

THE ELUCIDATED RASHI

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:

"Mxn vax RN 1133 — For example, in the verse (below, 2:19), and they said, “an Egyptian man
rescued us,” @MY MNY” 103 "2y TiWS — the word 1MXM (and “they” said) serves as the feminine
past tense, third person, and is equivalent to the masculine "1 mxn” (and “they” said, in masculine
plural form). ppp3 3N’ — Yet in the verse (Yirmiyah 44:25), and you spoke with your mouths,
where the word m)127m is written in the same form as 77X,  ©™M219 M21TM” K3 onnaT 1whH — it
has the meaning of “you spoke,” in the second-person, plural femlnlne which is the equlvalent of
the masculine "2 (and “you” spoke, in masculine plural form).“! 'mu‘; 'y 5% nx maoany 1M
1n55n 12y — Likewise, in the verse (Yechezkel 13:19), and you desecrated Me to my nation, the word
n;‘?'_;?ljm, even though it is in the same form as ]70Xm), which is the third-person feminine plural, here it
is the second-person feminine plural, past tense, and means you desecrated, o™ 55Ny N3 —
the equivalent of 55nny” (you desecrated) in the masculine plural past tense. Here, too, in our verse
I"nmmeans “they” kept alive, and in the following verse it means “you” kept alive.

19. m)1 niM 2 — FOR THEY ARE “CHAYOS.”
Rashi explains the simple meaning of the word ni*7 in this context:

niTom3a nixpa — It means, they are as proficient in delivering babies as midwives. niTom” on
»xnrn” — The Targum of “ni1om~ (v. 15 above) is “xnmn, the Aramaic of nir1. The verse thus literally
means, they are [like] midwives.! 8

Rashi now cites a Midrashic interpretation of the word nyuy: 17
17 1niam — Our Sages expounded N as meaning “beasts.” XY 7w nind nivwn 11 mn
m'hm niomy — The midwives were telling Pharaoh that [the Jewish women] are compared to the
beasts (i) of the field, which have no need for midwives to give birth.  n¥nb ni%wn 1Pm —
Where are they compared to beasts? In the blessings that they received from Yaakov and Moshe.
“mK My — Yaakov said (Bereishis 49:9), Yehudah is a lion cub,  »q7v aX1” — and he said (ibid. v.
27), Binyamin is a predatory wolf; "1 1122” — Moshe, in his blessing (Devarim 33:17), described
Yosef as his firstborn ox; oW A — and Yaakov said (Bereishis 49:21), Naftali is a hind let
loose. i3 2n21 X5W "1 — And as for those tribes about whom no [such comparison] to a beast is

childbirth like midwives (see Be'er Yitzchak).
47. Another approach is necessary because of a diffi-

45. 1mxm and m31a1m are parallel terms (and... said,
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 713 or 1. The
meaning is the same either way.]

46. Although Onkelos usually translates nitym as
XD, in our verse, he translates the word nvm as 7,
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

culty with the first: Even if all Jewish women were like
midwives, do midwives themselves not need another
midwife when they give birth? (Sotah 11Db). [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, 1993 2127 M7 — they are also compared to beasts, as the Torah incorporates all of [the
tribes] in all the blessings, meaning that the blessing of each tribe applies to the other tribes as well,
“DNiN 712N — as it is stated (ibid. v. 28), All these are the tribes of Israel — twelve — and this is what
their father spoke to them, and he blessed them, each man according to his blessing he blessed them."®
x5 qax M~ 213 Ty — And it is further written about the Jewish people as a whole (Yechezkel
19:2), Oh, how your mother was a lioness!"” (Shemos Rabbah 1:16; Sotah 11b).

20. VM — “VAYEITEV” ELOKIM TO THE MIDWIVES

The word 2v™ is usually vowelized 2™, and means “it was good” (e.g., Bereishis 41:37). This is
the only place in Tanach where it is vowelized 2v™1. Rashi explains what the meaning is in this form:
179 2101 — This means He did good to them."

Rashi notes that there are two ways to vowelize this word and similar words, and he explains what
determines the different vowelizations:
AYNI2 T v A pn nnix nw aiow nana pion i — The following distinction exists in the
vowelization of a word like this one, whose root is only two letters®" and it has a prefix consisting
of the letters vav and yud (which makes it a past-tense verb)."” There are two rules: 1275 X3 XMW
Syan 115 — (1) When [the word] is meant to speak in the hifil form (denoting an action done or

caused to another person or object; a transitive verb),

TR YRR NITY vaxa 17en Mpa X — the yud

48. As Rashi to that verse (omx 712 7177) notes, since the
verse speaks of each man in the singular, it should have
concluded, ke 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.]

50. 2p™ is a transitive verb: God did good [to the mid-
wives]. By contrast, 2v™ is an intransitive verb: it was
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 17
e, conversive vav) makes the word past tense. The
yud makes it a verb in masculine form.] Any two-letter-
root verb with the vav-yud () prefix has two possible
vowelizations, as Rashi now explains.
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is vowelized with a zeirei, which is also called a kamatz katan, 1op D XM 51302 ik — or it is
vowelized with a segol, which is also called a patach katan.” n1ymb oiibx avm 1133 — For ex-
ample: In our verse, “avm” Elokim to the midwives, the yud of 2v™ is vowelized with a ¢zeirei because
the word means “did good” in hifil form. fmxn a9 7T7M N22 239 — In the verse (Eichah 2:5), 72
within the daughter of Yehudah agony and grief, the yud of 21m is vowelized with a segol because it
means “He increased agony,” in hifil form. nmxwi nx A5 IXIM2T 7w S 191 — Similarly
in the verse (II Divrei HaYamim 36:20) that says about the Babylonian general Nevuzaradan, "5y
the survivors, the yud of 93 has a segol vowel because it means “he exiled the survivors,” in hifil form.
115 i1 niaan maon 7231 5K 231 191 — Finally, in the verse that says about Shimshon (Shoftim 15:4), 1o~
tail to tail, the yud of 19" has a segol vowel because it means “he turned the tails toward each other,”
in hifil form. oMK NX Dyon 1iwS Wx 53 — 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):

PN TR TP K Syan 1iva 121 X1 — (2) But when [the word] speaks in the “vayifal” form
(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. 2v¥1 1iw5 "nrya avmy 122 — For example:™ In the verse
(Vayikra 10:20), 7avm” in his eyes, the yud of 2v™ is vowelized with a chirik, since it means it was good,
in kal form.®  oyn many 7oy 2 191 — Likewise, in the words "oy 27m at the end of our verse,
the yud of 277 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." v nba i 53 — Likewise, in the verse
(Il Melachim 25:21), "1 Sy, the yud of 93 has a chirik vowel because it means Yehudah [itself] was
exiled.” 1x3%11%3% Mo 79y 12 191 — Similarly, in the verse (2:12 below), “19% this way and that way,
the yud of 197 has a chirik vowel because it means that “he [himself] turned this way and that way.®

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:
TR Ty Ay o wanwn b1 — Do not attempt to refute me by citing the words "9, he
went, "awn”, he settled, "1, he descended, and "X¥n", he went out, all of which are verbs in kal
(intransitive) form that begin with the letters vav-yud, yet in each of them the yud has a tzeirei vowel!
5% Sw ynman 1Ry 105 — This is not a refutation, because these words are not in the same category
as those mentioned above; 113 110 13 MW — for in each of the earlier examples, the yud is merely
a prefix and not part of the root, but in these latter examples the yud is a root letter.  auw» xy» 11
15 — In the cases just mentioned, the roots are "1 (descend), "X¥v (go out), "aw’ (settle), and ">
(go); 12 mwibW nix 11 — 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.

0 n5mb onbx 2V — GOD DID GOOD TO THE MIDWIVES.
m2iv7 1 — What is the good that He did for them? It is spelled out in the next verse...

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 av™, He did good.

56. This contrasts with the identically spelled word
increased something else (agony).

57. This contrasts with the word 5 cited by Rashi
above, which means that Nevuzaradan exiled others
(the survivors).

58. This contrasts with the word 19m cited by Rashi
above, which means that Shimshon turned other o0b-
Jects (the tails) toward each other.
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21. oma nr__t'? {wy”n — HE MADE THEM HOUSES.

Certainly, the verse does not refer to literal houses. What kind of “houses” did Hashem make for
the midwives as a reward?
nabny b1 D 1na — This refers to the “houses” of Kehunah (the family of Kohanim), of Leviyah
(the family of Leviim), and of royalty (the royal family of David). nx~ jan 213w a3 ,7oma” Ppy
"onn nva nx1 1 ma — These are called “houses,” as it is written (I Melachim 9:1,10) that [Shlomo]
built “the house of Hashem and the house of the king.”™
T20¢m 51 a3 — The houses of Kehunah and Leviyah came from Yocheved, whose son, Aharon,
and his descendants were Kohanim and whose other son, Moshe, and his descendants were Leviim;®!
MLIo NHPRA XNXT3 oM MaYm — and the house of royalty came from Miriam, since David HaMelech

descended from her, as explained in Tractate Sotah® (11D).

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
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and they became very mighty. 2! 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!”

2 'A man from the house of Levi went and he took the daughter of Leuvi.

THE ELUCIDATED RASHI
22. ‘ny 935 — PHARAOH ISSUED A COMMAND FOR HIS ENTIRE PEOPLE.

The words my 535 can mean either “fo his entire people” (meaning that all of them were com-
manded) or “regarding his entire people” (meaning that the command applied to all of them). Rashi
explains that the latter is the true meaning:
a1 omby g — [Pharaoh] issued this decree against [the Egyptians] as well; he commanded that
even the newborn Egyptian boys be thrown into the Nile.®  wpnpyx i5 1y nwn 199w o — The
reason Pharaoh included the Egyptians is that on the day Moshe was born, his stargazers told him,
Wwin 154 o — “Today the redeemer of the Jewish People was born, mynn ox myTi 2% X
5x9im ox — but we do not know if he is an Egyptian or an Israelite;®  nipbh iniow ux prim
o2 — and, in addition, we see that he will be struck down with water.” by fqx oz inix 213 72005
omyn — [Pharaoh] therefore decreed that for that day, the decree to cast newborn boys into the
Nile should apply to the Egyptians as well. 7571 121 53 "R — This is reflected in the words
of the verse, for it states that Pharaoh issued the decree against EVERY SON THAT IS BORN,  "1X) X9
oMayh Tiv1 — not “every son that is born to the Hebrews.”

If the stargazers foresaw that Moshe would be struck down by water, why did Pharaoh’s decree
fail?
marm m Sy nipbh iviow myTir w1 X5 om — They did not realize that their vision meant that
Moshe would eventually be struck down on account of the incident of the Waters of Strife (Me:
Merivah).®™ It did not refer to the waters of the Nile (Shemos Rabbah 1:18; Tanchuma, Vayakhel §4;
Sotah 12a).

2.

1. ’15 N2 NX NP1 — A MAN FROM THE HOUSE OF LEVI WENT AND HE TOOK THE DAUGHTER
OF LEVI.

The unnamed couple of this verse are Amram and Yocheved, the parents of Moshe, Aharon, and
Miriam.™ 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:
1Y N3 uon an 11 wins — This couple had already been married and had children, but [Amram]
had separated from [Yocheved] because of Pharaoh’s decree to throw all newborn baby boys into
the river.  ampY 1M — Our verse tells us that he returned and remarried her, and shortly after,
Moshe was conceived. 79~ 1 — This interpretation also sheds light on the seemingly superfluous

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.
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statement, A MAN WENT, which appears at the beginning of our verse. ina nyya 39m — For by remar-
rying his wife, he “went” after the advice of his daughter, Miriam, 1v15 Swn nwp o 45 mmxy
— who said to him: Your decree (i.e., your decision to divorce) is worse than Pharaoh’s! ny1p ox
niapa1 5¥ 12 o 1 oMara by ) — For Pharaoh decreed only against the newborn males, but you
have effectively decreed against the females as well, by refraining from procreation.” nwy) mymm
omw pmpb ma — So, he remarried [Yocheved] and performed a second wedding ceremony with
her that was accompanied by the pomp and celebration which typically accompany a first marriage.®
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:*¥
Y2 N maom K Ry — Fittingly, just as Amram had arranged a ceremony befitting a young couple
entering their first marriage, [Yocheved] herself was miraculously transformed into a young woman
in honor of the occasion.”  mnw1 maw 57p N2y — For [Yocheved] was 130 years old when this miracle
took place,  ninima P2 nﬁ:m‘: DKia3 -ﬁ’mw — as she was born as [the Jewish people] entered
Egypt, between the walls of its border c1ty,["'] oy 1w Ty s — and [the Jewish people]

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 np», which typically refers
to a first marriage, as opposed to 7 or 2y, “he took
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

==

2§ 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 (lyun Yaakov to Sotah 12a; Ben Yehoyada to Bava Basra 120a).
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2The 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
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remained there, in Egypt, for 210 years,”  mw ouinw 12 nwn mia sy — and when they left
Egypt, Moshe was eighty years old.®  5”p na nnw1 1m0 maynaws 13 ox — Accordingly, when she
conceived [Moshe] she must have been 130 years old (210 80=130). M5 na” Anix X1ip1 — Yet [the
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® (Shemos Rabbah 1:19; Sotah 12a).

2. N1 21V 13 — SHE SAW THAT HE WAS GOOD AND SHE HID HIM FOR THREE MONTHS.

Every newborn is “good” in his mother’s eyes. What was unique about this one?'” Additionally, the
verse implies that she hid him because he was good, but every mother seeks to protect her child. Rashi
clarifies:

IR 193 M2 x9N 1iws — When he was born, the entire house was filled with light! (Shemos
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.™?

3. irpyn 7iy nY31 X5 — SHE COULD NOT HIDE HIM ANY LONGER.

Why was Yocheved able to hide Moshe for three months, but not longer? Rashi explains:

YITY o omyna b e — The Egyptians counted nine months from the day that [Amram]
remarried her, anticipating that she would give birth after the normal gestational period, 1% X*m
7nx oin o w5 — but she instead gave birth to [Moshe] six months and one day after conceiv-
ing, allowing her to care for him in secret for three months.  pywIPRS N5 nyaw’ n1%inmy — This
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).

nywn niob 0K p7a om — [The Egyptians]

then began to investigate her at the end of the nine months, and she could no longer hide him."
O N@}'\ — SO SHE TOOK FOR HIM A “GOMME?” BASKET.

Rashi clarifies the meaning of the word xna:

¥/pIn 1y9: mawn 1iw5a M3 — This is the same as the word my” (reed) in Mishnaic Hebrew (Bikkurim

3:1; Shabbos 78a), and in Old French, it is translated “jone.”™

MR W91 71 193 i) XTI NI —

She chose a reed basket because [reed] is a soft material, and it can therefore withstand impact from
both soft and hard objects™ (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 [3iv 3], par-
allels the language in Bereishis 1:4, God saw that the
light was good [2iv 3] (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

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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O NI N3 — SHE TOOK FOR HIM A REED BASKET AND SMEARED IT WITH CLAY AND WITH

TAR.

Why did she use both tar and clay to waterproof the basket, when tar alone would have been more

effective?'® Rashi explains:

onban L) yinan npr — She smeared tar on the outside of the basket but used clay on the inside,
noy 5w y1 nM pray inix m KW 113 — so that righteous individual (Moshe) should not be forced to
smell the unpleasant odor of tar"” (Shemos Rabbah 1:21; Sotah 12a).

O 9193 QN1 — AND PLACED IT AMONG THE “SUF.”

1y9a M nax 1iw5 831 — In this context, [710] connotes a marsh containing reeds,® which are

called rosel in Old French.™

mbnp g0y MR~ 15 MM — Similarly, we find in a verse (Yeshayah 19:6),

reeds and 0" withered, indicating that 10 are a type of reed® (Shemos Rabbah 1:21; Sotah 12b).

5. x5y yn1% — PHARAOH’S DAUGHTER WENT DOWN TO BATHE BY THE CANAL.
One bathes in a canal, not by it! Therefore, Rashi clarifies:

1TYD1 Xpn 7 — We must explain the verse as if its words had been rearranged, as follows:

™m

12 yimmb 1ixn Sy 78 N2 — PHARAOH’S DAUGHTER WENT DOWN BY THE CANAL, TO BATHE in it.”!

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 mio 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 o
as a marsh in which o 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 =K1 Yy, by the River, modify na 1im
e, Pharaoh’s daughter went down, and tell us where
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 Sy means by or near (as in Bamidbar 2:20;
see Rashi there). Alternatively, the word Yy is used here
in the sense of %X, to (as in I Shmuel 2:11). The verse is
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with clay and with tar; she placed the child into it and placed it among
the marsh reeds at the bank of the Canal. * His sister stationed herself at a
distance to know what would be done to him.

>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.

THE ELUCIDATED RASHI
onaNmam I7&_7 — AND HER MAIDENS WERE WALKING “AL YAD” THE CANAL.

Translated literally, %1 7 Sy would mean “by the hand of the Canal,” but, of course, Canals do not
have hands! Rashi explains the meaning of this idiomatic expression:
mixm1 byx — It means alongside the Canal, for the word 7 can mean “beside” or “next to,” 187" in3
71 b axi npbn — like it does in the verse (II Shmuel 14:30), take note of Yoav’s field that is next to
mine ("1 5x). W 1 1iw% xym — This idiom is derived from the literal meaning of 1 (hand),
15 oM o 1w — for a person’s hand is right beside him.??

According to the preceding explanation, WX T 5y n357 0y means simply, and her maidens were

walking alongside the Canal. Rashi now cites a Midrashic interpretation of the term na%i1, which leads
to a different understanding of the phrase &1 17 5y:
M 1iwh “niabine awaT rnian — Our Sages, however, expounded the term "niabin” (walking, or
going) as an expression of drawing close to death, "% 351 121x M3~ i3 — like it is used in the
verse (Bereishis 25:32), look, I am going (75i7) to die. Thus, n3%7 7ny1) means, “and her maidens
were going to die,” and the next phrase, W% 1 1 Sy means on account of the Canal.® 195 nmb niabin
2 mmy — Accordingly, our verse means, “HER MAIDENS WERE GOING to die, ON ACCOUNT OF a matter
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.
#niabim My 2inab 15 mb 13 Jymon 1nam — And while this is not the simple meaning of the verse,
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®! (Shemos Rabbah 1:23; Sotah 12D).

O ANRN NX — AND SHE SENT “AMASAH” AND SHE TOOK IT.

Rashi offers two interpretations of the word mnnx:
mnnow nX — The simple meaning is “her maidservant”;® Pharaoh’s daughter sent her maidservant
to retrieve the basket.?® 1 1Ww5 w7 1101271 — Some of our Sages, however, expounded 7nNK as an

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 "1 Yy often means
“on account of” For example, the Mishnah (Makkos
2:3) says: 120 "1 by 199 2xi, “a father goes into exile
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 na%1. For although this word is some-
times spelled nin%in 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 mnm, death:
in nabn, n=5; 5=30; 5=20; n=400; 5+30+20+400=455;
and in nm, n=40; '=10; n=400; 1=5; 40+10+400+5=455
(Hadar Zekeinim; Gur Aryeh).

25. For mx means “maidservant” (as in 21:7 below),
so the possessive-form mnpX means “her maidser-
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).

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



™ /2 nnw nwab — Mnw /22

KT} K127 M Nm nono,
NRR1 Y NOM "33 KW
NIRRT NITONRTITY 1An
>rxn nyvae nab  annx
T KDRIM RODK 77 "IN
XY NPT pm) R

M2 WM TR MIROM npom,
M OIVT TYM MNM MYy Shnnl
77 NN PRI VI8 NI DR INNK MND
TZINR N2 PPN MRV TR NP WK

)

op) I VP .I1D3 Y1 AIM ep op) 9YOE Y o”n ,anm‘) 7'>>ﬂ5 ib M0 ETPO m:’b PITRT *D) bsh

PI5M S WYMOE A ARV M (1) on

DY2E0 OV 937> TOY DIVE 05,y B3 pd 037
«(OFY OF)

.ﬁmm nn:)m (1) o op) ﬂ;s?j mnb ﬂppb
PPHIE JEITM IwiEs 0t 15N X ophY » ph

THE ELUCIDATED RASHI

expression for an “arm.”?" Accordingly, the verse means that she “sent forth” or extended her arm to
retrieve the basket.
Rashi comments on the second interpretation:

YT ovn AnRKR TR 15 i wripn 1wb prapt 1% Yax — However, according to the grammatical
rules of the Holy Tongue (Scrlptural Hebrew) if FnnRK were to mean “her arm” then it should have
been vowelized “mnux”, with a dagesh in its mem.”® Since our Masoretic reading is mnnx without
a dagesh, we must accept that the plain meaning of the word is “her maidservant.”  nx- w7 om
1 nX anpx — [The Sages] nevertheless expounded "X nx” to mean “her arm,”®  na3nWn
12771 ninx annX — and since according to their approach, the term mnnx literally means her ‘amah”
(cublt), 130 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 baskets!

(Shemos Rabbah 1:23; Sotah 12b).

6. WINXIM NNBN — SHE OPENED [IT] AND SAW HIM, THE CHILD.

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”:

511 nx” KT M nX — The verse follows the style of first using a pronoun, “and saw him,” and then

clamfylng Whom did she see? THE CHILD.

jvwp 311 — This is its simple interpretation.*

Bl sl

27. An arm can be called mx — literally, a cubit (amah)
— because a cubit is the measure of an arm’s length.
[See Targum Yonasan, who renders mnnx as m1m73,
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 mx (Gur
Aryeh).

29. Although the simple meaning of mnnx is “her maid-
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 mnnow
(which clearly means her maidservant), but instead
uses mnnX, which connotes an arm as well, it gives
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 mannx is read without
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 mnnx does have a
dagesh in its mem (i.e., innK). Likewise, Onkelos trans-
lates the phrase mnnx nx nSwm as AmpR M NOWIKY,
“she stretched out her arm,” thereby indicating that he
considers “her arm” to be the plain meaning of the word
K (Minchas Shai; see also Targum Yonasan, cited in
note 27). Gur Aryeh (first approach) therefore asserts
that the Sages who interpreted the word to mean “her
arm” also read the word as mnnx with a dagesh. Thus,
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

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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®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.”

" 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?”

THE ELUCIDATED RASHI

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

O 1122 Y1 1371 — AND BEHOLD! A YOUTH WAS CRYING.

Moshe was only three months old at this time. Why does the verse refer to him as a youth (y3), a
term that usually refers to a young man approaching adulthood?®” Rashi explains:
ay13 #9ip — The Torah uses this term to indicate that when he cried, his voice was powerful, like the
voice of a youth, i.e., a young adult® (Sotah 12b; Shemos Rabbah 1:24).

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

Why did Miriam specifically offer to call one of the Hebrew women? Was the wet nurse’s nationality
significant to the princess?®” Rashi explains:
P 851 p1% mana nimyn Sy inmiow mbn — This teaches us that Pharaoh’s daughter had already
taken [Moshe] around to many Egyptian women to nurse, but he did not nurse from any of them,
MY oy 1215 Ty w15 — as he refused their milk, for he was destined to speak with the
Shechinah. 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 3xm (she saw
Him), are also the last two letters of Hashem’s Four-
letter Name (p~1p™), and are considered a Divine Name
in their own right (see Shabbos 104a). Accordingly,
1M can be understood as two separate words (x7m
1), meaning, and she saw (x1m) Hashem’s Shechinah
(1) (Imrei Shefer; Be'er Mayim Chaim; Minchas
Yehudah).

34. According to this interpretation, the words 177 nx
should be translated, with the child, for the word nx
sometimes means “with” (e.g., above 1:1; Mizrachi,
Sefer Zikaron). [According to the first interpretation,

however, the word nx merely designates 751 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.

==
2§ 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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8. by 19m — THE GIRL WENT AND CALLED THE BOY’S MOTHER.

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 (Moyi) went?? Rashi clarifies:

obys nm5y1 nmnra 2% — The Torah uses this term to indicate that she went with alacrity and
vigor, like a youth, for the term 5y connotes a strong and energetic young woman“” (Sotah 12b;
Shemos Rabbah 1:25).

9. ’_D"‘?’EI — PHARAOH’S DAUGHTER SAID TO HER, “TAKE THIS CHILD AND NURSE HIM FOR ME.”

Pharaoh’s daughter could have simply said, nurse this child for me. Why did she add the word 27577,

take?™ Rashi explains

.....

es1ed

":j"‘?\g ’j — For ’:"7’3 can also be interpreted as meaning “here is that which is yours.”*?

Thus, Pharaoh’s daughter unwittingly acknowledged that she was handing the “wet nurse” her own

child (Sotah 12b; Shemos Rabbah 1:25).

10. ¥N"Wn — “MESHISIHU.”
Rashi clarifies the meaning of this term:

7mn5mw” imand — Its meaning is as Targum Onkelos renders it: “mn5mw”,
m1X — which is an expression that means “drawing out” in Aramaic,

w52 nRyin wh Km
N25mn xnna bnwna —asin

the expression (Berachos 8a), “like drawing out (50un3) a hair from milk.” Thus, Pharaoh’s daughter

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 Yy is oy, which connotes strength
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 o5y,
which literally means “like a young man.” Nachalas
Yaakov suggests that the text of Rashi should be
emended to read mbya, “like a young woman,” which
is the reading in Sotah 12b.]

41. Imrei Shefer, Kitzur Mizrachi.

42. Since the word "3"577 is extra, it is expounded as
a contraction of the words "1 (here) and "% (yours),
so Pharaoh’s daughter was saying, “Here is yours”
(Imrei Shefer; Kitzur Mizrachi; cf. Mizrachi; Devek
Tov).

[Some explain that "% 1 is related to 7% (carry
off), and accordingly, the verse should have said "%
(the feminine form of 7%i1). Since it says ™57, it is
understood as a combination of *1 and 2> (Ri Kanizal;
Meisiach Ilmim; Maharsha to Sotah 12b).]
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8 The daughter of Pharaoh said to her, “Go.” The girl went and called the
boy’s mother. ° 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. °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 [ drew him from the water.”

THE ELUCIDATED RASHI

Rashi now analyzes the Hebrew root of the word snmwn. 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:
TR WS e May 1w — In the Hebrew language, "inwin~ literally means “I removed
him,” wy X5 e X5 i — for it is similar to the word wm» in the phrase (Yehoshua 1:8), this book
of the Torah shall not depart (vn?) from your mouth, and the word 1wy in the phrase (Bamidbar 14:44),
the Ark of Hashem’s covenant and Moshe did not move (W) from the midst of the camp. Accordingly,
Pharaoh’s daughter was saying, “For I removed him from the water”  om 112am 93 — This is how
Menachem ben Saruk classifies [the word 1nmwn].3

Rashi, however, differs with Menachem’s interpretation:

"Wy "un” N23meR iKY niK aX1 — But I say that [1n'wn] does not belong in the same entry as
s and "W, RITARYIN [IWS e namn X5R — Rather, it is derived from the root “mwn-,
and is literally an expression of “drawing out,” as Onkelos renders it.*  »227 own wwmy 11—
Likewise, the word "2, which appears in the verse (II Shmuel 22:17), He drew me out (1un?) of deep
waters, is derived from the root mwn.

NN b 1am X Wi nnann i o Rw — Menachem’s approach cannot be correct, for if this verb
were related to the word “wn” (depart), as he claims, then it would not be possible to conjugate it
MmN, as our verse does,  “wrmivmn X9 — but rather, “mniwmi, for that is how the word wn
is constructed in the causative (hifil) form;*?  ninpT Op 1 MK WK — just as the causative form of
the root "op” (to arise or stand up) is expressed as "z (I have stood up, i.e., I have established),
miawi 2w 191 — and the causative form of the root "aw” (to return) is "mniawiy” (I have returned
[it]), mix"a7 X3 191 — and the causative form of the root ”xa” (to come) is 7mixm=iy” (I have brought).
Similarly, a causative verb derived from wn should follow this same vowel pattern, i.e., mmniwmgr. X
1mnwn — Alternatively, the Torah could have said "1mmvwn” (I removed him), for that is how wn is
conjugated in its basic (kal) form, ~yxI Py nX munr N3 — like in the verse (Zechariah 3:9), and I
will remove ("num) the sin of that land."®  fipa X2 TeMm AYW bysw 2 N XHX K mwn Sax
mami — However, the vowel pattern "nwin”, which is the basis of 3nwn,*” cannot occur unless it
is derived from a word whose final root letter is a hei, p my Ay M nwn 1123 — such as "nwn”
(to draw out), "m1a~ (to build), "miwy” (to do), “mx” (to command), "My~ (to turn). B2 "M> XAW?
X711 0ippa 11 Xan :nSys — For when one wishes to use [such roots] to say “I did such and such,”*®

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 — ~nnwne, "wm, and
1w’ — in his entry for the root “wn.”

According to Menachem’s interpretation, Onkelos —
who renders mnwn 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 wn is “depart.” Now,
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 wn is used
in hifil form — saying, “I caused him to depart” — it is
formulated as s nivmi (see Gur Aryeh).

46. The term wn can be used in the kal (simple) form to
mean “remove [someone or something],” without using
the causative hifil construction, as in Rashi’s example.
47. The word mnwn is "nwn with an added masculine
suffix (31). "nwn means either “I removed” (according
to Menachem) or “I drew out” (according to Rashi). So
1 wn means either “I removed him,” or “I drew him out.”
48. Le., first person past tense verbs, like snmin.
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a yud is inserted in place of the hei, nmy” »nug” ~nua” "y~ s — like in the words "y~
(I did), nwa” (I built), g~ (I turned), nny” (I commanded), all of which have a yud after their first
two root letters in place of their hei. Therefore, if n™wn, which is based on the word "n"wn, as above, is
derived from the root iwn, 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 wn
as Menachem says, it does not fit the expected pattern.

11. nwn 513 — MOSHE GREW.

Rashi addresses an apparent redundancy in our verse:

1511 51 an3 135 Xom — Has [the Torah] not already written, the child grew (above, v. 10)?
Why does it tell us yet again, MOSHE GREW? no1M% WM miph TWRTT IRYOR 1313 T a1 mx — R
Yehudah the son of R’ I’ai said: The first verse (v. 10) means that Moshe grew in physwal stature,
and the second verse (i.e., our verse) means that he grew in status, inna by YD Y — for
Pharaoh appointed [Moshe] over his household“? (Tanchuma Yashan, Va'eira 17).
m) nnb:v: N7 — MOSHE... WENT OUT TO HIS BRETHREN, AND HE PERCEIVED THEIR

BURDENS.

& literally means “he saw,” but this cannot simply mean that Moshe saw Jewish slaves working, for
he had certainly seen that many times before. Rather, Rashi explains:

oMby ¥n niv1d 125 rey 1n) — [t means that [Moshe] dedicated his eyes and heart to their plight and

their burdens, to be distressed about them®™ (Shemos Rabbah 1:27).
0 M3n WIR — HE SAW AN EGYPTIAN MAN STRIKING A HEBREW MAN.

Why does the verse describe the Egyptian as an ™yn v, and not simply as a ™¥n, and the Hebrew
as an ™My vX, and not simply as an ™2y?®Y Rashi explains:

49. Moshe thus “grew” into a position of prominence. Shefer). When Moshe saw the plight of his brethren, he
See Insight. cried bitterly, assisted them in their work, and tried to
50. Le., he intentionally observed them with his eyes improve their conditions (Shemos Rabbah 1:27).
and contemplated their suffering in his heart (Imrei  51. Amar N’kei; Maskil LeDavid; Be’er BaSadeh.
==

«§ “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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1]t 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,

THE ELUCIDATED RASHI

1 wail — The word wx implies a person of authority. [The Egyptian] was a taskmaster, 5y namn
5x9i? MY — who oversaw the Jewish officers who were responsible for the work quota,”™  mm
onax5nb 1231 ninpn oyn — and he would wake them up for their work before dawn, when the
rooster crows.” And the Hebrew mentioned here, who was being beaten, was one of the foremen
whom the Egyptian oversaw (Shemos Rabbah 1:28).

0 M2y WK 1130 — HE SAW AN EGYPTIAN MAN STRIKING A HEBREW MAN... HE STRUCK THE
EGYPTIAN.

Moshe had doubtlessly seen countless Egyptians striking the enslaved Jews. Why did he intervene
specifically on this occasion?® Rashi explains:
%777 iP5 — Moshe reacted in this way because [the Egyptian] was lashing [the Hebrew] and
punishing him with exceptional cruelty.

Rashi elaborates, providing the context and motive behind the taskmaster’s sadistic behavior:
i ™27 N2 nnibw S nbya — [The Hebrew victim] was the husband of Shelomis the daughter
of Divri,’@  ma »py 1nn — and the Egyptian had set his eyes upon her.  ixwim imnya nbbx
in'an — During the night, [the Egyptian] awakened [the Hebrew] and removed him from his
house. inwx Sy x21 M2 o1an " xvm — He then returned, entered the house, and had relations
with [the victim’s] wife. R%y2 Xy 203 — In the darkness of night, she assumed that he was
her husband and did not object.”® =273 W m ina5 v 2mm — Then, the Hebrew man returned
to his house and became aware of the matter. 92372 WaIW ™Myn iNix X1 — And when that
Egyptian realized that [her husband] was aware of the matter, o3 53 w1791 3120 M7 — he
responded by striking and punishing him the entire day®” (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 UPeirushah).

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 (Eizz Yosef).

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

==

5 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
and a hei to its beginning (e.g., *23n0M NNavn), for Hashem Himself testifies to each family’s purity (Mizrachi to
Vayikra 24:11).
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THE ELUCIDATED RASHI

12. 1191712 19 — HE TURNED THIS WAY AND THAT WAY AND SAW THAT THERE WAS NO MAN,
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:
T2 15 iy g maa 15 vy g v — These words imply that Moshe observed two things which made
the Egyptian worthy of death.?® 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).  iynwnd ivwb 05 — According
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.

0 WX X "3 XM — HE TURNED... AND SAW THAT THERE WAS NO MAN, SO HE STRUCK THE
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.® Therefore, Rashi explains that these words have an additional meaning:
~mnw 1 nRyy TNy — Moshe prophetically gazed into the future and SAW THAT THERE WAS NO MAN
destined to descend from [this Egyptian] who would convert to Judaism,®” SO HE STRUCK THE
EGYPTIAN and killed him®! (Shemos Rabbah 1:28).

13. D2y DWIK W — TWO HEBREW MEN WERE QUARRELING.
The verse could have simply said, “two Hebrews were quarreling.” Why does it specify, two Hebrew

“men” (DWAK) were quarreling? Rashi clarifies:
077aX1 107 — The Torah uses the term 0w (men) to identify these two people as Dassan and Aviram,

58. Thus, the verse means that Moshe turned to con-  60. In fact, this Egyptian did have a Jewish descen-

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.

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
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of his brethren. '> 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.

13He 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?”

THE ELUCIDATED RASHI

who are elsewhere described as 0w WK, wicked “men”®? (Targum Yonasan; Nedarim 64b). o
121 1 1ninw — They were also the ones who left over some of the manna until morning, as
it is stated (16:20 below), “men” (DWx) left over from it until the morning® (Shemos Rabbah 1:29;

25:10).
O DY) — “NITZIM.”
oramn — This means quarreling.

0 nan rn:‘: — HE SAID TO THE WICKED ONE, “WHY WOULD YOU STRIKE YOUR FELLOW?”

Moshe did not say, “Why did you strike (n"371),” in the past tense, but rather, Why “would” you strike
(man), indicating that the assailant had not yet struck his victim. Why, then, does the verse refer to him

as wicked? Rashi explains:

™ NRYT2 YW Xp1 113 X5W 1 by nx — Although he had not yet struck [his fellow], he is called
“wicked” for lifting his hand to strike him® (Shemos Rabbah 1:29; Sanhedrin 58b).
] 'v]!?'\ — WHY WOULD YOU STRIKE YOUR FELLOW?

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”:

AninD yu — He is a wicked person just like you® (Shemos Rabbah 1:29).

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 owixi
moRD oY, these wicked “men” (Mizrachi and Gur
Aryeh, based on Shemos Rabbah 25:10). For an al-
ternative approach based on Shemos Rabbah 1:29
and Nedarim 64b, see Amar Nkei 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 owix in that verse as well, we
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).

5=

«§ Quarreling and Manna It might seem that Rashi mentions the incident of the manna merely as another

example of the word oW)N referring to the wicked Dassan and Aviram, but there actually is a deeper con-
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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14. wXR5 70 " — WHO MADE YOU A MAN, A RULER AND A JUDGE OVER US?

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”?® Rashi clarifies:
qy1 97y ™im — He meant, Who gave you the right to act with the authority of an older “man”? Why, you

are still a lad!®” (Tanchuma §10).

0 7QiR K W57 — DO YOU INTEND TO KILL ME, AS YOU KILLED THE EGYPTIAN?

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:
wMiona ow3 0w o’ 11X 1830 — From here we learn that Moshe killed [the Egyptian] by pro-
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?”®® (Tanchuma §10; Shemos Rabbah, 1:30).

) ﬂ\?h NM — MOSHE WAS FRIGHTENED AND HE SAID, “INDEED THE MATTER HAS BECOME
KNOWN.”

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

for killing the Egyptian.

66. Mizrachi. Although the term wx 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).

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

Nachalas Yaakov, following another opinion in the Insight.

==

5§ 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
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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!” > Pharaoh heard about

THE ELUCIDATED RASHI

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:¢”
71 — But the Midrashic interpretation of [the verse] is  1™Miv57 Dy b mxw by 15 axy
— 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,”  mMx7 DPX XY Tnyn MK
5x315 — he said to himself, “Perhaps, on account of this, they are not fitting to be redeemed”"™
(Tanchuma §10; Shemos Rabbah 1:30).

0 N277 YT [2X — MOSHE WAS FRIGHTENED AND HE SAID, INDEED THE MATTER HAS
BECOME KNOWN,

Rashi explains how the end of the verse it to be understood according to each interpretation presented
in his previous comment;:
ivnuns — According to its simple meaning, this phrase is to be understood literally: Moshe realized
that his deed had become public knowledge. 1oy mar
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.  5an bxaw wxvn m
779 nTiaya o mvn‘; nimK owaw — For I used to wonder, in what way have the Jewish people
sinned more than any of the other seventy nations of the world that they should be subjected
to such crushing labor?™ 725 omxy oow 28 nxin Sax — However, I now see that they are
worthy of this treatment, for there are informants among them'™ (Tanchuma §10; Shemos Rabbah
1:30).

15. u'ﬂ]']@ VWM — PHARAOH HEARD ABOUT THIS MATTER.

Why did Pharaoh hear about Moshe killing the Egyptian only after Moshe’s confrontation with the
two quarreling Jews? Rashi explains:
roy 1w o — These quarreling Jews, Dassan and Aviram, were the ones who informed on him
(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

==

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 | 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).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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THE ELUCIDATED RASHI

O YN NN iﬁf:l'? Wpan — PHARAOH HEARD ABOUT THIS MATTER AND SOUGHT TO KILL
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.”™ Rashi clarifies the actual meaning of the
verse:
27 12 oW 851 1S Arweiph o — After Pharaoh had apprehended Moshe, he delivered him to
the executioner to be killed, but the executioner’s sword had no effect on him™' (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:

7139 3mn wH¥n s Ty X1 — This is what Moshe meant when he said (below, 18:4), the God of
my father came to my aid and He saved me from the “sword” of Pharaoh™ (Yerushalmi Berachos 9:1).

O 1" YIX2 QWM — MOSHE FLED FROM BEFORE PHARAOH “VAYEISHEV” IN THE LAND OF
MIDYAN.

2y can either mean “settled” or “sat.” Rashi clarifies its meaning here:
#apyr 2u” i3 oy 22yn1 — This means that Moshe remained there, for the word 2w means ke settled,
just like it does in the verse (Bereishis 37:1), Yaakov settled (2w™) 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.”

S

«§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 (Il 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.

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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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.

1 The minister of Midyan had seven daughters; they came and
drew water and filled the troughs to water their father’s flocks.
""The herdsmen came and chased them away. Moshe got up

THE ELUCIDATED RASHI
0 xan ‘7!_7 :l!?ﬁ] — “VAYEISHEV” BY THE WELL,
) 1iwS — The term 2w connotes sitting, for Moshe did not settle next to the well, he simply sat
there.

But why would Moshe sit near the well? Certainly, he did not merely wish to observe the activities of
the local shepherds!™ Rashi explains:
AR 1 T 15 e apym b — [Moshe] learned from his forefather Yaakov, who became paired
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™ (Shemos Rabbah 1:32).

16. 1" 17391 — THE “KOHEN” OF MIDYAN HAD SEVEN DAUGHTERS.

The word 173 sometimes refers to a priest, and other times, to a person of authority or status.™

Rashi clarifies its meaning in this verse:
172w 27 — This refers to the chief of the [Midyanites].’™

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!®" Rashi explains:
ohyxn ¥ 771 T2y i ws — Although this man had once occupied a position of importance, he
had subsequently separated himself from idol worship, and [the Midyanites] therefore banned him
from associating with them (Shemos Rabbah 1:32).

0O Wit NX — THEY CAME AND DREW WATER AND FILLED THE “REHATIM.”

What are o'wiz1? Rashi clarifies:

YIX2 ninwy oM nivmn nioma nx — This refers to channels of running water which were made

in the ground.®?

17. DA — THE HERDSMEN CAME AND CHASED THEM AWAY.

Why did the shepherds drive them away?

w17 290 — They did this because of the ban against their father® (Shemos Rabbah 1:32).

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
1773 in our verse to mean priest, for the Torah would not
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 owim is derived from the Aramaic root
v which means “to run” (Mizrachi to Bereishis 30:38;
Be’er Mayim Chaim). [Rashi’s interpretation of omwirn
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.

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



o/ a

Nnw nwab — NMnw /34

WY M OPYRY T
MK Sxwa Ny axnMe
K11 N7 NN 17T KR K
INIYD K23 KWK T
KT OX) KWWY TH RRrY
TR 2 :RYY N7 PWKY K17 KD
1P 137 K7 RIT 1KY AN237
RRIZ 210M 77 1P X
N723 DY 2nnY Twn ¥
MYNY AR ey nr M
MY N RIP1 N2 NN as
YIND DT T MK N Ow
NIN™D KM T3 0 IR
D¥NT RIPR N PaNT

DRWIOR MINAN » DIRYTNIN PUN (YTHN
JIMIRAY 0T K2 IDYIH YITH MR TN
177 TTIN DYNT TR 0T IR UK
PR TOIION MNTL N¥INR YN 1Y
JINN 17 1N WOROTNK DAY o2
MM UPRTTNR NAY? AWn DRI oy
R RIPM 12 790 - WNh In2 by NN
B 1733 YIND N M3 MK D oW Ry
O¥n 7R Nph O] o7 oM s

)

O PEY JEITM B pehIz) 93T PIDN" ¢
25 oF 233 1) IDIED3 ©F % PTIN 1n HOE 1 3E
OEN DVE DT 012757 M NN (AD) 0p o
PDIED) SHIE? 107601 DIINM 7R MmN 173
J7 5D ODIED PH3Y 6 2 % " N3y DBIY O OENY

THE ELUCIDATED RASHI

3P O Ipm HMIOE i3 P30 .naty M mb ()
m:’ fmz nn‘7 ':v:m'n (o) PHIY OVY OMOE
m:m:n: H5I° mmm ‘mm (x:) {0F Db PEh)
po) "Y1 WY 0,1 oo PR HY SHi" 3 opin

20. nary m ﬂﬂ‘? — WHY DID YOU LEAVE THE MAN? CALL HIM AND HE SHALL EAT BREAD.

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?® Rashi explains:

apyr Hw iy x 12 131 — He realized that [Moshe] was a descendant of the righteous Yaakov,®
inxph @oiy ammw — for his daughters had informed him that the well’s waters had risen to greet
[Moshe] as he approached the well,® just as the Nile’s waters had risen for Yaakov®” (Shemos Rabbah
1:32).

) DH‘D ‘7;.?{":1 — “CALL HIM, AND HE SHALL EAT BREAD!”

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.'® Rashi explains the connotation of “he shall
eat bread "accordingly:

D2n nnx K Kpw — With these words he suggested to his daughters, “perhaps he might marry one
of you,”®™ for “bread” euphemistically refers to a wife, ~52ix KT WK DIYT X 127 MK NKRT D — as

_____

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 Nkei;
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”
[on% 513x5] (Yerios Shlomo).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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and saved them and watered their flocks. '® They came to Re’uel their father.
He said, “How were you so quick to arrive today?” '° They replied, “An
Egyptian man rescued us from the herdsmen, and he even drew water for
us and watered the flocks.” ?° 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, “l have
been a sojourner in a foreign land.”

2 And it happened during those many days that the king of Egypt died,

THE ELUCIDATED RASHI

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®™ (Shemos Rabbah 1:32). Accordingly, the connection between this
invitation and the marriage in the next verse is well understood.

21. ‘717_5"1"1 — “VAYO’EL” MOSHE TO DWELL WITH THE MAN.

Rashi offers two interpretations of the word 5xi:

iman3 — The simple meaning of the verse is as Targum Onkelos renders it: X723 0y an% wn "ay,
Moshe agreed to dwell with the man.®V #1275 m5RiT” 5K By 751 K1 SRi7 15 Mt — Related
words with similar meanings include: please agree [5xi1] to stay overnight (Shoftim 19:6), and had
we only consented [15xin] (Yehoshua 7:7), and I desired ['n>xin] to speak (Bereishis 18:31).%%

o8 15 w1 — According to its Midrashic interpretation, however, 5xin is an expression of taking
an oath.*” imwna ox ™ pryan nn X5y i yaws — Accordingly, Moshe swore to [Re’uel] that he would
not leave Midyan without first receiving his permission® (Shemos Rabbah 1:33; Nedarim 65a).

23-25. DI 01277 DM WM — AND IT HAPPENED DURING THOSE MANY DAYS THAT THE
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.® Therefore, Rashi explains its
connection to that which precedes and follows it:

'3 13 myn miaw — The flow of these verses should be understood as follows: 17 HAPPENED DURING
THOSE MANY DAYS in which Moshe was living in Midyan, nynwnb Sxnip 139yim “ormyn 750 npny —
THAT THE KING OF EGYPT DIED, and the Jewish people consequently needed salvation.®® i1 nwny
1 by nynwn nxa #/in iyin — This sets the stage for the next passage (below, 3:1), MOSHE WAS TENDING

90. See Rashi there.

91. According to this interpretation, the root of Hxin
is 5%, which connotes desire or willingness (Be’er
Rechovos).

92. Although the phrase 1277 "noxin appears twice in
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 (5xn) the people. Accordingly, 5xim is de-
rived from the root n5x (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.

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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THE FLOCKS OF YISRO, HIS FATHER-IN-LAW... for that narrative culminates with the needed salvation
occurring through Moshe.®? 1557 ningnp 131001 725 — It is for this reason that these passages
follow each other.

0 o1y¥n 750 NN — THAT THE KING OF EGYPT DIED, AND THE CHILDREN OF ISRAEL
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:
yvx1 — The Torah does not mean that Pharaoh literally died, but rather, that he was stricken with
the skin affliction ¢zaraas, which Scripture considers equivalent to death.®® 5=t nipizn vriw mm
o173 ymin1 — This explains why the Jewish people groaned, for in attempt to cure his malady, [Pharaoh]
would slaughter Jewish babies and bathe in their blood® (Targum Yonasan; Shemos Rabbah
1:34).

24. QnpR1— GOD HEARD “NAAKASAM.”

Rashi clarifies the meaning of this unusual term:
onpyy — It means “their wailing,”  px» onp R~ 191 — and likewise, we find a related word

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 #zaraas,
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.

==

«§The Children or the Labor? Why does the verse say, the Children of Israel groaned because of the labor

(nTayn), when it was not their labor, but rather, the fate of their children, that was the cause for their groan-
ing? One possible solution is that, here, the word NnTayn does not mean labor, but should rather be translated,
“the service,” for they groaned when the blood of their murdered children was used in “service” of the king
(Kitzur Mizrachi). Alternatively, the word nTayn refers to an idolatrous service, for this strange and cruel “rem-
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).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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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. ** God heard
their wailing, and God remembered His covenant with Avraham,
with Yitzchak, and with Yaakov. 2> God saw the Children of Israel;
and God kneuw.

3 'Moshe was tending the flocks of Yisro, his father-in-law, the
minister of Midyan; he led the flocks far into the Wilderness,

THE ELUCIDATED RASHI

with this meaning in the verse (Iyov 24:12), from the city, people wail ("pX2?) and the soul of the slain
cries out.n

0 072X NN N3 NX — GOD REMEMBERED HIS COVENANT “ES” AVRAHAM, “ES” YITZCHAK,
AND “ES”YAAKOV.

Often the word nx has no translatable meaning."™ 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."*? Therefore, Rashi interprets the verse as follows:

O73K oy — It means, GOD REMEMBERED HIS COVENANT that He had made WITH AVRAHAM," wITH
YITZCHAK AND WITH YAAKOV. 104

25. oYX Y11 — GOD SAW THE CHILDREN OF ISRAEL; AND GOD KNEW.

This seems to mean that Hashem became aware of something which He had not previously
known, but that is impossible, for Hashem knows everything!"® Rashi therefore interprets this phrase
differently:

o mry by X9 25 omby 1Ny — It means that Hashem directed His attention to [the Jewish
people] and no longer averted His gaze from them,"*

3.

1. N3TR3 \AX — HE LED THE FLOCKS FAR INTO THE WILDERNESS.

Why did Moshe lead them far into the Wilderness — was there no closer pasture? Rashi ex-
plains:
DMK NiTwa w1 Ko S1aa e prann® — Moshe did so in order to distance himself from theft, so that
[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 nnpxy, this
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 nx 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).

==

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.

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



972/ e nwhb — Nnw /38

K7 7Y 2ANKT RNW7 ROK)
™7 RIXTR ANKYa 27IMY 1T
NIDK 0 RDWX Ny A%
NQWK3 w2 NIPX KT KM
TMRI: DDRDR TN KIEK)
RIMT N2 TIRY (YD 90K W
I RS T N T NI
NONR MK M NKIMI1 :NRIER
NIDR R 7 A N vmnb
:NIN NiT 11;:51 mYn awn Xl

XD KT AT DEORT ON KA
N MPT qinn wXNaza vhx mm
92K MPR M WRD YA men mm
MRIDINN TIRINY NITTIOX W0 KR,
RN+ 1300 w:’-x‘v VTR I ‘7-111
nﬂ‘m 11‘7x XM mm‘: P D M
AT NN YR W MmN 1T qinn

,!I;v
"3953 0050 " ©IEN IH 1H H .MPT IR oms7 v THYY ©F Yp .owivxa M OX

SDI‘)J ‘7:u< P HMMD jOE 939 PR P ovbwm 3 13%° @) £h DIDIES WK n:‘;: Q) >
"o;n mb IED" o b5 o3 93 73D Y (B 7 o931 "OMED 35" MY ,© or 037 pwp) EN
jhon w?npb KIOTIOR Q) n’;\‘m) "’m SV anpp 3N (v 3dmp "OMD 353"

(5 fp Spro) "TR3Y Db op’ i3 hivp 1:5 E'E
THE ELUCIDATED RASHI
0 3198 7 YX — HE ARRIVED AT THE MOUNTAIN OF GOD, AT CHOREIV.
Why is Choreiv called “the Mountain of God”? Rashi explains:
mnyn aw 5y — The Torah’s use of this title is based on the future. Choreiv, another name for Mount
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." Thus, our verse means that Moshe arrived
at the mountain that would later serve as “the Mountain of God” (Sifrei, Devarim §22).

2. WX n2a52 — “BELABAS” FIRE.
What does the term wx n2%a mean? Rashi explains:

WX na15wa — It means in the flame of a fire (Onkelos). WX 5w 125 — Although this is its meaning,
the literal translation is in the “heart” of a fire, DMw: 357 i3 — and the term “heart” is used here
in a way that is similar to the expression (Devarim 4:11), the “heart” of the heavens, which means “the
center of the heavens,”  "nxi1 23937 — and (I Shmuel 18:14), at the “heart” of the elm tree, which
means “at the center of the elm tree.”®

The word 2% (heart) does not contain the letter tav, nor is this letter generally added to it as a pos-
sessive suffix. Seemingly then, the word n:j‘?;, which does end with a tav, cannot be a form of 25. Rashi
addresses this difficulty:
vani by mann 5% — Do not wonder about the letter fav at the end of the word n253,  xyina 15 v
ia — for we find a similar example of this letter added to the word 1%, in the verse (Yechezkel 16:30),
n32% nbnx M’ — How ruined is your heart [qn25]."

0 193 7InN — FROM AMID THE THORNBUSH.

Why did Hashem reveal himself specifically from amid a thornbush? Rashi explains:
7YY 1IN SRy own K 1998 X9 — Hashem revealed Himself to Moshe from inside a bush whose

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 kei is conjugated

in the possessive form, the final letter is replaced
with a tav. For other nouns, however, this suffix is not
used. Although 1% does not end with a hei, its feminine
form, 125, does. Thus, in both verses, the word 25 is
conjugated in a feminine possessive form — na% and
025 (Sefer Zikaron; Be'er Rechovos, citing Sefer Ha-
Shorashim).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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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 [ am!”

THE ELUCIDATED RASHI

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™ (Shemos Rabbah
2:5; Tanchuma §14).

) ‘73.N — BUT THE THORNBUSH WAS NOT “UKAL.”

One might interpret this word as an adjective meaning, burned, or consumed. Rashi clarifies that it
is a verb:®
5381 — The thornbush was not being consumed.”™  m3 12y X5 103 — This verb form is similar to
that of the word 72y in the verse (Devarim 21:3), which had not been worked [12y], roun n,?f? K"
— and the word npY in the verse (Bereishis 3:23), from where he had been taken [rp5]."
3. N1 7OX — I WILL TURN ASIDE NOW AND SEE THIS GREAT SIGHT.

Why would Moshe turn aside to see? Does turning aside not make seeing more difficult?® Rashi

clarifies:

oY 2pnnb 1xan mox — Moshe meant: I will turn aside from here, where I am now, so as to go
closer to there, the place of the Burning Bush, and see it more clearly.”

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 5ax be understood as an action.
However, unlike T2y and npb, which are past tense —
been worked, been taken — the word 53 in our verse
is present tense and means, being consumed (Mizrachi;
Gur Aryeh; cf. Sefer Zikaron).

8. Devek Tov.

9. For a similar usage of the word 1710, see Shoftim 4:18
(Mizrachi). See second Insight.

«$“l 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), DY¥in )9 qx2 I8 ¥ 00Y 923, In all their troubles, He
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).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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5. 5\57 — “SHAL” YOUR SHOES.

Rashi explains what the uncommon word 5% means:
Ryim %% — It means slip off and remove. Hashem was commanding Moshe to remove his shoes.
"'711:'1 5w i3 — This word 5w is similar to the word 5w in the phrase (Devarim 19:5), and the iron
shall dislodge [5wn] from the wood,"™  »3na w1 137 — and to the word 5w in the phrase (Devarim
28:40), for your olive trees will shed [5w].!'Y These words all share the same root and have similar
meanings of removing or dislodging.

J NI WWP NN — FOR THE PLACE UPON WHICH YOU STAND — IT IS HOLY GROUND.

The word nnx (ground) is feminine; why then does the Torah use the masculine pronoun, X1 (it)?
Rashi explains:
pipn — The pronoun X1 refers to the masculine word nipni” (¢he place) that appears earlier in the
verse (not to the word nnx). Accordingly, the verse is to be read: it — the place — is holy ground.

7. TANIN NX MNYT 3 — FOR I HAVE KNOWN ITS SUFFERINGS.

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  axe dislodged from the wood (see Rashi there).
killed someone unintentionally when the iron of his 11.I.e., they will drop their fruit (Rashi to the verse).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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>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.”

® And He said, “l am the God of your father, the God of Avraham, the God
of Yitzchak, and the God of Yaakouv.” Moshe hid his face, for he was afraid
fo gaze toward God.

"Hashem said, “I have indeed seen the affliction of My people that is in
Egypt and | have heard its outcry because of its taskmasters, for | have
known its sufferings. 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. ° And now, behold!
the outcry of the Children of Israel has come to Me, and | have also seen the
oppression with which the Egyptians oppress them. ° And now, go, and
I shall send you to Pharaoh, and you will take My people, the Children of
Israel, out of Egypt.”

"' Moshe replied to God, “Who am [ that | should go to Pharaoh,

THE ELUCIDATED RASHI

"nvr_f‘:gf vy~ in3 — The meaning of this verse is similar to that of the verse above (2:25), God saw
the Children of Israel; and God knew, i.e., He directed His attention to them and did not ignore
them.'”  waixan nX nyT> piana® 2% ot 13,0153 — Similarly here, Hashem means to say, “for
I have directed My attention to understand and know their pain, nx Dixx X591 wy 1mnbyn 851
onpyyn WX — and I have not hidden my eyes from their suffering, nor will I block my ears to
their cry.”

10. my15 5% 05w 125 MY — AND NOW, GO, AND I SHALL SEND YOU TO PHARAOH, AND
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:
51in e xR ox1 — Hashem said, GO, AND I SHALL SEND YOU TO PHARAOH to demand that he release the
Jewish people. And if you ask what [this mission] will accomplish, as Pharaoh surely will not agree,
"y nX N!'I'ﬂ" — the answer is that YOU WILL TAKE MY PEOPLE... OUT OF EGYPT, E.N'XUTI M7 1".7’571’
oy — i.e., your words will be effective, and you will successfully take them out from there!!?

11. ’3!3’5 Y — WHO AM I THAT I SHOULD GO TO PHARAOH, AND THAT I SHOULD TAKE THE
CHILDREN OF ISRAEL OUT OF EGYPT?
Rashi explains the meaning of this expression in the context of the verse:
nv_:‘;mr_t oy 1;‘_:‘; M KR — It means, “of what significance am I that I should be able to speak with
kings?”" Lacking prestige or status, Moshe was concerned that Pharaoh would ignore his request, or
even harm him."

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

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

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 " appears in IT Shmuel

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

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



2/ Nnw nwab — NMnw /42

PRI Ma nr pER M
MMM IR MK > OTIYRn
KX MK ROX 77 T TIVER

DI R ONIRT APT WY mONTR

,11;7
™R3 pHY LD ohM MM qpy b LD ©b ¢H OXwr WA nX NWIK M)
»h Hh1 D) PRAASY WA 1D pwp 09NN DN B oob oEpE SHIE o om
1 9P *mn’b; LD ol DB ILH? MY Sp D ARY MION D MNN (QY) 0 03
B pr o POOEE) P Thy DIMES 15;3 72 %2 b W' PIMHE 41D [1IND M) iERY JiERY
Jr obsio bp b £ bwa 737 0mn S SHN N 3 BEn ob B9 g B ovp X b
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0 5X7? 13 NX KWK 131 — WHO AM I THAT 1 SHOULD GO TO PHARAOH, AND THAT I SHOULD
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, “wWho am I,” it is evident that he meant
something else. Rashi explains:
uX 2w oxX gX1 — Moshe meant to ask, “and even if I am significant enough to speak with kings,
DMynn ORYINY D1 BY "wyny SX7wr 131 M — how have Israel merited that a miracle should be
performed for them and that I should take them out of Egypt?”"% (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?

niNg 77

12. 7Y NI 1D NN — AND HE SAID, “FOR I SHALL BE WITH YOU...”

Rashi clarifies how Hashem’s response addresses the two concerns that Moshe raised in the previ-
ous verse:
10K TiAnx Sy iwNn 1ivixn Sy iangi — Hashem answered Moshe’s two questions in order, responding
to his first question first, and to his last question last. 1y 5% 7% 2 21% M~ nxYW — To Moshe’s
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, 3~ ¥5wn ox 2 xw1 5w &5

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.

==
«§ 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?”’
2 And He said, “For I shall be with you — and this is your sign that I

THE ELUCIDATED RASHI

"y X — the answer is that your personal status and significance are not important here, for it is
not your mission to accomplish alone, but rather it is Mine as well,''” FOR I SHALL BE WITH YOU, ensur-
ing your success and safety."®

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:™
192 N WK X VN — AND THIS vision that you have seen at the thornbush,®! 2 nixi 75~
ARSY 1338 — IS YOUR SIGN THAT I HAVE SENT YOU, i.e., that I will be with you, for your mission is My
mission, A% X W1 MmmMbwa mbyn — and therefore, you will succeed in My mission and be
assured that I am able to save you from Pharaoh.?!! 521 apx rmmby nwiy mea nixn wxa — For
just as you saw the thornbush performing My mission without being consumed, mmbwaq%n 732
pin 91 — so too will you go on My mission without being harmed.®”

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:
oMYRR IRV Sx1wr5 v Mot m nbxwe1 — And regarding your second question, “What merit does
Israel possess that they should go out of Egypt?,” i nxyin by 5 v b1y 127 — indeed, they do

17. See Mizrachi; Bechor Shor.
18. Levush HaOrah; Be'er BaSadeh.

“this” (M1 / nx1) in this manner (e.g., below, 12:2; 15:2;
Vayikra 11:2; Bamidbar 8:4).

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 (m1) implies that Hashem was, so to
speak, pointing at something, namely, the thornbush

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, "
RNy o7, rather than simply saying, 3nn5w o, for
I have sent you. The extra word "J1x stresses that it is
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

(Leket Bahir). Indeed, Rashi often interprets the word

==

emerge unscathed (Leket Bahir, based on Yerios Shlomo).

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), |
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,?’ and I have a matter
of great importance that depends on this exodus, 5w nivb “ma v Sy mina 52R5 oy Mo
orMynn Ik o — for they are destined to accept the Torah ON THIS MOUNTAIN three months
after they leave Egypt.?* 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:®

qnX 127 — An alternative explanation of this verse: "y miax 127 — Hashem meant: FOR 1 SHALL BE
WITH YOU to help you on your mission, and you will indeed succeed, 5y “nixi 75 mmbwa mbynw m
TR ARY NOX w2t — AND THIS — that you will succeed in your mission — shall be THE SIGN

23. Divrei David; see similarly Meisiach IImim.

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

«§ 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 (lyov 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).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
with permission of the copyright holders, ArtScroll / Mesorah Publications, Ltd.
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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 | say to them?”’

4 God said to Moshe, “I Shall Be As | Shall Be.” And He said, “So
shall you say to the Children of Israel, ‘I Shall Be has sent me to you.’”

THE ELUCIDATED RASHI
FOR YOU that I will fulfill another promise that I am promising you, “1M1ayn omynn” oxwyinyaw
w11 1711 Sy~ Mik — namely, that when you will take them out FROM EGYPT, YOU SHALL SERVE [ME] ON
THIS MOUNTAIN; by minm ¥9apnw — for you will receive the Torah upon it.  naivi miar xm
5x9i5 — This is the merit that you asked about, which will stand for Israel. In other words, Hashem
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:
431 MDD MW Si0% NiXT 7% " ey a1 1w nnarm — We find an example of this same language be-
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.??  nanx anvan Sy nixb 9% man 2mmp nbon — That is, the promised downfall of Sancheiriv,
which will soon occur, will be a sign for you, assuring the fulfillment of another promise. Dy XY
DITDOT 772K 1K1 Nien 12n — Namely, that although your land has been laid desolate of produce,
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.

14. TN WK ANIR — GOD SAID TO MOSHE, “I SHALL BE AS I SHALL BE.” AND HE SAID, “SO
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??" Rashi explains:
nixbn XY TRYWa oy INIX WK NN Ty opy s — First, Hashem revealed His entire name, I
Shall Be As I Shall Be, which implies, I SHALL BE with them during this period of distress AS 1 SHALL
BE with them during their future subjugations at the hands of other kingdoms. 155 "nx — But
when Moshe heard this, he objected and said before [Hashem], ¥ o5 7vam 1y m abiy by inian
nnx — “Master of the World! Why should I mention to them another period of distress? om3
it my2 — This current distress is enough for them!” X o 15 7x — [Hashem] said to him,
“You have spoken well!  ""ia1 "mKXn 2”7 — SO SHALL YOU SAY TO THE CHILDREN OF ISRAEL, I SHALL
BE’ — 1.e., Hashem, Who shall be with you in your current distress — HAS SENT ME TO YOU"?¥ (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.

217. Imrei Shefer; Maharsha, Berachos 9b.

28. Hashem accepted Moshe’s argument that fu-
ture troubles need not be mentioned now, and thus

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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THE ELUCIDATED RASHI
15. 05y5 MW 1 — THIS IS MY NAME FOREVER.

Rashi comments on the spelling of n7y5:"
v o1 — The word n5yY (forever) is written here without a vav, a spelling that is identical to that of
the word D%¥ (¢o conceal). Accordingly, this verse can be read as saying, “This is My Name to conceal.”
12033 X7p? KHW 1Sy b — This teaches that one should conceal [Hashem’s Name] — i.e., that
it should not be pronounced as it is written® (Shemos Rabbah 3:7; Pesachim 50a).
0 "M21 N — AND THIS IS MY REMEMBRANCE.

What does “My remembrance” mean? And to what does “This” refer? Rashi explains:
Npa e "mg'? — [Hashem] taught [Moshe] how [the Divine Name] is to be pronounced. This

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 n%vY, without a vav, rather than 0%y with a vav.
Now, there are many other places in the Torah where
this word is written without a vav (e.g.,7y10%% Ton 1
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 n%yY, as Rashi
explains.

30. The Divine Four-Letter Name of Hashem [-11171]
may not be pronounced as it is written in the Torah.
Ordinarily, Hashem’s Name is pronounced as Ado-nai,

==

«§ 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).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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1>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 Yaakouv, has sent me to you.’” This is My Name
forever, and this is My remembrance for generations. ' 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.

THE ELUCIDATED RASHI

pronunciation is His “remembrance”® (Shemos Rabbah 3:7; Pesachim 50a).  "mix X117 191 — This
distinction between Hashem’s “Name” and “Remembrance” is alluded to elsewhere as well, for King
David similarly says (Tehillim 135:13), 7™ 7179 7121 71 0%iy5 W 1" — Hashem, Your Name is
forever; Hashem, Your remembrance is for generations."?

16. SX1? 1P NX — THE ELDERS OF ISRAEL.

Who were these “elders”? Rashi clarifies:
p=ilA) o1 — This means those who were designated for sitting in the academies of Torah learn-
ing®¥ (Yoma 28b). ono oupt 1mxn oX1 — For if you say that this refers to elders in the plain sense,
i.e., people of advanced age regardless of their scholarship — this cannot be!  @npr RioKY 17 MWoK X0
Nian oww S — For how would it be possible for [Moshe] to gather all the elderly people from a
nation of six hundred thousand?!®* Thus, the word elders in our verse must refer to the distinguished

scholars of the nation.

asifit were spelled ™11x (see Pesachim 50a; Kiddushin
71a). See Insight.

31. The word ™21 (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 rememabered. 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 T1a; 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 1p1 (elder) as an acronym for mpw m
[m>anl, he who has acquired wisdom (see Rashi
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).

=&

«§ 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 ¥7i9nn ov. The term v1ion is related to ¥19m, “separated” or
“unique.” The ¥iann oV is separated from all other Names and designated only for Hashem; it is His Unique
Name. Since our verse says simply “My Name” without further specification, it refers to the Unique Name that
is only His (see Sefer Halkkarim 2:28).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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THE ELUCIDATED RASHI
18. 75pY wnw) — THEY WILL LISTEN TO YOUR VOICE.

We would expect the verse to say, “They will listen to your words.” Why does it say, “to your voice”?%
omYxn — This means that they will be attentive on their own and will be receptive to your message
as soon as you begin to speak; q%1p% wnw ™ 1 1WwH 0% MRAY 19 — once you say to them this
expression that I instructed you to say (above, v. 16), "0 10 Tp9, I have surely remembered you, they
will immediately listen to your voice.*® o apym o2 Mon 11 1 123y — For this sign has
already been entrusted to them by Yaakov and Yosef, %z o m 1iwbaw — who informed them
that they would be redeemed with this language: ~Danx Tpn? Tpd owbKY’ 0% MK 2py! — Yaakov
said to [his sons] (Bereishis 50:24), but God will surely remember [Tp* Tp5] you, +pD” DY 7N nON
"oanyx ov1ox 1D — and Yosef said to them (ibid. 50:25; see also Shemos 13:19), God will indeed
remember [1pD" Tpo] you® (Shemos Rabbah 3:8).

35. Or HaChaim; Maskil LeDavid. 37. In truth, both verses cite Yosef as saying these

36. You will not need to elaborate, will not need to tell ~ words. However, since Yosef said these words twice,
them My Name, and surely will not need to perform we deduce that one of those times he was relating
any miracles or demonstrations, for they will heed you to his brothers what he had heard from their father
as soon as they hear your voice with the tiding of re- YaékOV (Mizrachi, citing Ramban; cf. Gur Aryeh). See
demption (Or HaChaim). Insight.
==

2§ Moshe’s Proof How could the elders be certain that Moshe was telling the truth simply because he used

the expression, >\n1p9 79, I have surely remembered you? Seemingly, just as the elders had received a tradi-
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

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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7 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 ELUCIDATED RASHI
0 @»ay WYX — THE GOD OF “HA’IVRIYIM.”

The standard way of referring to “the Hebrews” is 0™2yi1, with only one yud.® Why does our verse
say o™2yi], with two yuds? Rashi explains:
Tt ' — The extra letter yud, whose numerical value (gematria) is ten,
allusion to the Ten Makkos that Hashem would soon bring upon Egypt.

nisn Tpy5 m1 —is an

0 HJ"’_?S] 1721 — HASHEM THE GOD OF THE HEBREWS “NIKRAH” UPON US.

Rashi explains the meaning of this word:
mpn w5 — This term, from the root imMp, connotes happenstance.*” Thus, this phrase means,
Hashem the God of the Hebrews happened upon us.  »owiox 2pn” 121 — Likewise, related language is
used to describe prophecy in the phrase (Bamidbar 23:4), God happened [Np™] upon Bilam,  1D1xy
i3 iMpX — and in the phrase (ibid. v. 15), and I (Bilam) will be happened upon [pX] here,  NaX
0% inXn Pl — meaning, I will be happened upon with a prophecy from [Hashem] here.*?

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” (Beer 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.

= =

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.

<5 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 (x7) to Moshe —
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 (W) upon Bilam. Yet, here Moshe is
instructed to tell Pharaoh, “Hashem the God of the Hebrews happened (7)) upon us,” using similar language
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 X"
(Be’er BaSadeh). [And notably, when Moshe actually spoke to Pharaoh (5:3 below), he used the expression 73
(with an &), 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 N7 to convey impurity and contamination, for the Jewish people
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).]

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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THE ELUCIDATED RASHI
19. 7505 omyn 75% 0anX 1M X5 — THE KING OF EGYPT WILL NOT ALLOW YOU TO GO,
“VELO” THROUGH A STRONG HAND.

Generally, X5 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.*" Therefore, Rashi explains that X5 has a different meaning here:
I ™11 15 7IXM MK PR DX — THE KING OF EGYPT WILL NOT ALLOW YOU TO GO if I do not show him My
strong hand, for here, X%) means “if not.”? gy 1 iyr7in 2K pPRY Ty 53 0153 — In other words,
Hashem is saying, “as long as I do not display to him My strong hand, 7i%7% onx 1m X5 — he
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.

om XY — THE KING OF EGYPT “LO YITEIN” YOU TO GO.

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:
miaw X7 :imana — This is to be understood as it is rendered by Targum Onkelos: The king of Egypt
will not allow you to go.  "7'nna 85 13 Sy~ i3 — This is similar to other usages of the root 1n1 (give)
elsewhere in the Torah, such as (Bereishis 20:6), that is why I did not allow you [7"nn1 X5] to touch
her; 1y ya5 oK i) K51 — and (ibid. 31:7), but God did not allow him [1101 K51] to harm me.
o m) 11w‘: 1‘7:1 — All of these terms, which mean allowing, are expressions of "nyrny’ (giving),
meaning, “giving” permission or ability.“

41. Devek Tov; Meisiach Ilmim. 43. Be'er Yitzchak; Leket Bahir; see similarly, Rashi

42. Be'er Yitzchak; Leket Bahir. [See II Shmuel 13:26 below, 12:23.
with Rashi for a similar usage of x1].
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And now, please let us go [on] a three-day journey in the Wilderness, and
we shall bring offerings to Hashem, our God.’'°  know that the king of Egypt
will not allow you to go, except through a strong hand. 2°[ shall send forth
My hand, and I shall strike Egypt with all My wonders that [ shall perform in
its midst, and after that he will send you out. ' [ 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. > 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.”

THE ELUCIDATED RASHI

Rashi now returns to the end of the verse, offering an alternative interpretation of the words 112 X5

i1 and explaining their connection to the following verse, I shall send forth my hand, and I shall strike
Egypt...:
TR T2 851 won wn — Some interpret "R M3 851 to mean,  apIN 1MW 91awa K91 — THE KING OF
EGYPT WILL NOT ALLOW YOU TO GO, and not because his hand is strong.*¥  »nrm »1? nx” nbwx 1xn 1
#4131 omyn nx — Rather, the real reason that Pharaoh will not free you is that I will harden his heart,
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.®  ©1p T X9 :inix 1mynm
“mpn M1 — Indeed, Targum Onkelos renders [ 12 X9 as “and not because his strength is
mighty.” "5 =) 0mm 1372 2py? 137 YW inwn — This explanation was related to me in the name of
R’ Yaakov son of R’ Menachem. "

22, N1 N13M — FROM THE ONE WHO LIVES IN HER HOUSE.

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!"“” Therefore, Rashi explains this phrase differently:
nMaa AnK T3 Xy anisn — In this context, her house does not mean the house that she owns, but
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.“®

0 onb¥) — “VENITZALTEM” EGYPT.

oRYy¥N is obviously a verb. Rashi explains what it means:
"TIRinY mny — Its meaning is as Targum Onkelos renders it, “and you shall empty out
Egypt.”*

44. According to this interpretation, X is used in its
usual sense, “and not,” but the beis in the word 7m
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 mpin 172 &1 is al-
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 oy, saving (as in 5:23 below). Rashi therefore
teaches that it means to empty out (see Mizrachi to
12:36 below).
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THE ELUCIDATED RASHI

Often, a nun at the beginning of a verb (as in nn%¥2) is a prefix that signifies the passive (nifal)
form."" Accordingly, the word nn%¥n would mean, “and you will be emptied out” (or “and you will be
removed”). However, Rashi has explained it as an active verb: and you will empty out [Egypt].®" To
support his interpretation, Rashi provides other examples in which the letters S¥1 form an active
verb:
oy nx Hym” 191 — Similarly, we find the active form of this verb in the verses (12:36 below), and
they emptied out [\ox1| Egypt;  »ory nx Sx7r m3 Hyann — and (33:6 below), so the Children
of Israel removed [\5y1n" their ornaments. 710 12 713m — The letter nun in [the word onbyn],
as well as the similar words just cited, is not a prefix, but an essential part of the root, which is
Dy, 52

Rashi cites another opinion and rejects it:
1y n7amna 120 omm — However, Menachem ben Saruk, in his Machberes,® listed [this word]
in the section for roots that begin with the letter tzadi, rather than nun.’¥ nx owbx by oy
R mpn — He grouped it together with the words that contain no nun at all, such as 5y7 in
the verse (Bereishis 31:9), thus, God took away (5% your father’s livestock; by Suyn wx~
mpaxn — and 57¥77 in the verse (ibid. v. 16), that God took away [¥i1] from our father. Menachem’s
classification indicates that he does not consider the nun of Dn%y¥1 to be an essential part of the
root.®”

1727 12 X591 — But his view cannot be justified!  pr9ma mipa Xy ior pazn vt X5 ox 3 — For
if the letter nun was not an essential root letter, yet it is vowelized with a chirik, nwpwn xn x5
onbysl 1iwha — then [the word onby¥n] would not serve as an active verb that indicates “you shall
do,” i.e., you shall empty out [Egypt], nn‘:ys:n 1152 XX — but rather as a passive verb that indi-
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”!

R Syn onmea” 3 — And it is clear that a nun prefix vowelized with a chirik makes a verb
into the passive form, as we see in the following verses: and you will be uprooted [onnovn| from the

land (Devarim 28:63);
enemy (Vayikra 26:25);
emies (ibid. v. 17);

721K 113 onn’ — and you will be delivered [onny] into the hand of an
ma3iR N0b onoan” — and you will be smitten [Dnoan| before your en-
“12in3 onann” — and you will be melted [onony inside of it (Yechezkel 22:21).

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 o™yn nx onoyn. If
onoyn means “you will be emptied out,” the words nx
omMyn do not fit.

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.

54.1e., under the entry for the root 5¥, instead of creat-
ing a separate entry for the root S¥1.
[In our editions of Machberes Menachem (London,

5614, and Granada, 5746), ony) of our verse does not
appear. However, the related ">yinn, which Rashi men-
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).
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THE ELUCIDATED RASHI

'15¥1 on MRy — Similarly, we find the verse (Yirmiyah 7:10), and you say: We have been saved
[11‘7:[3] 15yp1 11w — which is also in the passive form, meaning that something has been done
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 on%¥1 is not a root letter, this
word should be a passive verb — which it is not!

Rashi now explains how the nun of the active verb on%y1 would have been vowelized if the root was
5y and the nun was a non-essential letter (as Menachem holds):
mann nboin mpnh N3 AR3 XY 11 521 — Regarding any letter nun that is sometimes included
in the word and sometimes deleted from it, Wi N1 Ry qai) Sw 713 — such as the nun
of the words "1y (smites), "Ry (carries), "Iy’ (gives), and iy (bites),™ 1w nam Nvmwa
qor2 X7awa Tpin onbyst — when [the word] means that you shall do something, [the nun] is
vowelized with a sheva (also called a chataf), rather than a chirik.  “D2aX NX DNXWPA” A3 —
We find examples of this in the verses, you shall transport [onxivy] your father (Bereishis 45:19),
my5a IR nR oab anny — you shall give them [onny) the land of Gilad (Bamidbar 32:29),
#nan51y a2 nx onbn — and, you shall circumcise [onn the flesh of your foreskin (Bereishis
17:11).57 1t follows that since the word on>¥) means “you shall empty out,” if the nun is not an es-
sential root-letter it should have been vowelized with a sheva. 1 P2 TTIPIT NXIY MR 1K 125
X1 7iv1y — Therefore, I say that this nun, which is vowelized with a chirik rather than a sheva,
must be an integral part of the root, which is never omitted from the word, as the root is H¥3. 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 on5yn, which al-
lows for the chirik vowel under the nun:
51¥1 127 0w 1ion — The most basic form of this word is the noun "5¥)" (emptying), nitw5a 1 XM
or1227 — which is in the category of “intensive” word forms (binyan kaveid).”®  ,mp3 7137 3
mmb — It is thus similar to the words a7 (speech), "ma3” (atonement), and 15 (study), which
share the same “intensive” construct.  opbym 1iwHa 72 ws — When [one of these words] is con-
jugated as a second-person plural verb, in the active form, meaning you shall do something, =p»
P12 — the first root letter in the verb is vowelized with a chirik, »vboa 5% onnamy s — like
the letter dalet in D271 in the verse (Bamidbar 20:8), and speak [Dn12T] to the rock, nxonqe3Y”
»nma — and the letter chaf in nn1931 in the verse (Yechezkel 45:20), you shall purify [on1o21] the
House, "nama nx onix onmby — and the letter lamed in nn?) in the verse (Devarim 11:19), You
shall teach [onm?5)] them to your children. nny1 follows this same pattern, and thus the first root
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, Xy means “carry” and xii
means “carries” (active); Jn means “give” and 1ni means
“gives” (active).

57. In these cases, the essential root letters are xw, and
1n, and 5n; the nun is used for conjugation. And since

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).
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THE ELUCIDATED RASHI
4,
2. T2 N — WHAT IS THIS IN YOUR HAND?

Surely Hashem knew what was in Moshe’s hand! What, then, is the meaning of this question?™
Rashi presents two approaches, beginning with an exposition based on the unusual form of the word
), what is this:
nAx 712 2001 735 — The reason it is written as one word in our verse, and not as two words, 11 7,
is  nipb5 amn nnx maw m YT — to expound the word mim as if it were vowelized i, meaning
from this.” 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 —

Dyaa nwny — for you suspected the Jewish people, who

are innocent of this charge of not believing you®® (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 m appears in the Torah, it
is commonly vowelized rim, 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.

==

<5 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): 19m2 N> W TWIND, One who suspects the innocent is punished by
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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4 ! 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

2

you

2Hashem 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. * Hashem said to Moshe, ‘“Stretch
out your hand and grasp its tail.” He stretched out his hand and seized it

THE ELUCIDATED RASHI
jviwn1 — But the simple meaning of [this question] is ymand TRiRY 01X — that Hashem wished
to bring Moshe’s attention to the miracle in the way a man might say to his friend: i K 170
N7 128 7u%w — Do you affirm that this object that is before you is a rock? 1115 "mix — [His
friend] responds: Yes it is!  yy mnix nwiy 2w 15 mx — [The first one] then says to him: Now I
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."

3. wmb ¥ — AND IT BECAME A SNAKE.

Why did Hashem transform it specifically into a snake? Rashi explains:
5% by vt 1w 19w 15 mq — By doing so, [Hashem] indicated to [Moshe] that he had spoken
lashon hara (derogatory speech) about Israel 5 mmxr X5 1mixa — when he said (v. 1 above),
“Behold, they will not believe me”;  wm Y@ imamx wom — for in this way, he had adopted the
practice of the original serpent.”

4. 13 pIMM — “VAYACHAZEK” IT.

Hashem told Moshe in the beginning of this verse, Stretch out your hand 10X (and “grasp”) its tail,
but when the verse describes what Moshe did, instead of saying 12 1K™, it says 12 pigm. Was Moshe’s
action a deviation from what Hashem had commanded him to do? Rashi explains that Moshe had not
deviated:®
N1 ey 1w — [The term i3 pin] similarly is an expression of grasping.  xpna v ma1m —
There are many such examples of this usage in Scripture, such as: 1112 owhxT 3N — The men
seized oM his hand (Bereishis 19:16);  "wana apnmny’ — and she will take hold [ mim] of
his private parts (Devarim 25:11);  "iapra npirn” — and I took hold ['np1in] of his beard (I Shmuel
17:35).  nvab p1aa pun 1w 52 — All these cases follow the rule that any expression based on the
root of “pnn~, when connected to a word beginning with the prefix beis, ~ x1 pPRX 175 — has the
meaning of grasping something. Therefore, in our verse, when the Torah says about Moshe 12 pinm, it
means that he grasped it."”

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

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 pnn often refers to strength, but when it
has a beis prefix, it refers to grasping or seizing some-
thing. See Insight for further discussion.

==

«§Moshe Seized the Snake Rashi explains that the phrase 2 pin» refers to grasping, and is therefore not a

deviation from Hashem’s command, 12)1a ¥n), grasp its tail. If the meaning is the same, however, why does
the Torah switch from the root 1nx that Hashem used in His command, to the root pin to describe what Moshe
did? Haamek Davar explains that the term ia i) indicates that Moshe seized the snake especially strongly.
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 HalLashon, Vol. 2, Ch. 13. [See Malbim for another
approach.]

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



LI/

NMnw nwab — Nnw /56

bran a2 XNy mm
RIT2K 2792 "2A0K ™IX P
2K DT IAKT 2N TNTINT
MK APYTT AP PN
9LV 7T WD W T AR 7
NT) FRBX) FRLYR AT DK
DK MK RIPND RN AT
MBLY? AT MK 9VY7 T
N Nan N AaBvbyn ApdK)
T N‘? OX 1M '1'1W33
NI RNX SPY 1hant X9 9
M v AININA ROK SR P
NIDK TIN7 OX N7 K7 DX
2PN R 19IPT KP1 TRNT
ROWATy TN KITIAT KMn

POR FINITD WNKT YRS - 11932 RS TN
Py "15N DITI3R IOK DRax ﬁbx i
AT RIR2T T 5 i N, APy ’1‘7N1
NYTI¥N 1T M ARY N PR 1T KA R0
T AWM APOOR AT WD MR 27w
P2 MWTIAM P ARY PON
NXT 5R7 WHY? X717 MK RPOX I -
DR T o TN R SR7 RN TR
TIVRY?T K71 TPRT NIAKT 35 D1 K7 X7
MY NIDYY RM MR AR 1707

)

WMNNT () 28 p3E ;> ©F 939 pwp) PRy’ mh
ooY3E3 :o0) MWPPEM .pmxy nxa Spb
I33E 9 wm‘v R p\:b oMY *PIDRE 5:9 *mb
2> 003 Ol B9Y DY PINIMLE 23 wvb
mmn am?‘zf () ©© 09 Y3E3 Pr3h ove
opIdhn DI MACEHY DansE ©Yd MY ANm

THE ELUCIDATED RASHI

ohY" ™35 PIDd PYY 777 ADWI nyavn ()
PESE 39 17 0f PIH3 q\" (7,3 6 P 033) PID3
PR3 05D 77ED 1 wnhy by PH3 920 DR
DR JIEY Sp OM OPPYE M (> or 939 pwp)
O7HE 1H3M 1WAD AW 3T PR ARYIC ()
£ 0NENII MVE PPYNS DTN H3) PIVHN O3

6. 25W2 ny1¥n — HIS HAND WAS LEPROUS, LIKE SNOW.

“His hand was leprous” means that it was stricken with tzaraas. But how is tzaraas like snow? Rashi

explains:

m25 nimb nyy 977 — Tzaraas is normally white,

#R171 25 N2 oXY’ — as indicated by the verse

(Vayikra 13:4), and if [the tzaraas] is a white baheress in the skin of his flesh.® Thus, the phrase “His
hand was leprous like snow” means that Moshe’s hand was stricken with snow-white fzaraas.® gx
i tan m nixa — With this sign, as well, [Hashem] hinted to [Moshe] x5 mix2 2z0 yi 1iwbw
5 1K — that he had spoken lashon hara when he said (v. 1 above), Behold, they will not believe
me.  ny1¥3a ¥1R5n 7205 — This is why [Hashem] struck him with ¢zaraas (Shemos Rabbah 3:12-
13),  y7m 1iwd by orn npby ina — just as Miriam was later stricken with #zaraas for speaking
lashon hara."™"

7. 1'\1@7:33 naw mm 1P"|'Hﬁ FT.PSI,H-"] — THEN HE WITHDREW IT FROM HIS BOSOM AND BEHOLD,
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:
nayMe nn Xab nmen maiv Y (8o — From here we see that Hashem’s measure of goodness

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.

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
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and it became a staff in his palm. ® “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.” ® 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. " 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. ° 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 —

THE ELUCIDATED RASHI
comes faster than His measure of punishment. “ip'mn” 20X N5 mawinna "y — For in the first
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 ¢zaraas 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™" (Shemos Rabbah 3:13; Shabbos
97a).

8. 110X Nk 5p% MMRM — 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.

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:
¥ Tiwh 0hy 1msow by mph nabnawa onb mxnwn — Hashem meant: Once you tell them, “I was
stricken with tzaraas on your account, because I spoke lashon hara about you by suggesting that
you would not believe me,” 9% 1mx! — they will believe you that I had spoken to you.  mb 723w
myana opib o y1b anmmemw 792 — For [the Jewish people] are accustomed to this occurrence,
that those who attempt to harm them are stricken with plagues, ™ 5mawa 75max1 s T —
such as occurred to both Pharaoh and Avimelech on account of Sarah.!'?

9. 1XM1 MmN nNpRY — THEN YOU SHALL TAKE FROM THE WATERS OF THE CANAL.

Having explained the significance of the first two signs, Rashi turns to explain what this third sign
alludes to:
oY ™1 — By turning the water into blood, [Hashem] indicated to [the Jewish people]  manaw
onbRn Y01 miwxy — that through the first makkah of the Ten Makkos that He was to bring
against the Egyptians, He would exact retribution from their deity.

11. Since the word ipm is not needed here to tell us
from where Moshe withdrew his hand, it is read as part
of the next phrase: iMiyaa maw mam i, from his bosom,
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 (5'mman =mav) of
this comment reads, w23 maw ipon, from his bosom it
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:™
NiMINT A Y781 KIT 9112 vitpaws ,wie — To explain: When the Holy One, blessed is He, exacts
retribution from the other nations, n%nn onibxn y101 — He first exacts retribution from their
deity. onix mmn o925 or1aiy MY — In the case of the Egyptians, this would apply to the Nile River,
for they worshiped the Nile that sustained them, 1275 039 — and therefore in the first of the Ten
Makkos, [Hashem] transformed [its water] into blood™ (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.

0 1a) Q137 1M1 — AND THEY WILL BECOME — THE WATERS THAT YOU SHALL TAKE FROM THE
CANAL — THEY WILL BECOME BLOOD ON THE DRY LAND.

Rashi discusses the repetition in our verse:
omys 'y 7M1 — The verse says “1m »iy, they will become... they will become, using this term
twice. wyanx — It appears to me that the reason is as follows: T MR WX oM MM MK BN
"3 077 7k — If it had stated the term only once, i.e., AND THEY WILL BECOME — THE WATERS
THAT YOU SHALL TAKE FROM THE CANAL — BLOOD ON THE DRY LAND, D15 D251 071 i1aw nx yniw — 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, y7x% w2 g8
JnMa 1 — and then, even when they would pour down from his hand onto the ground, they
would remain as they are, i.e., they would continue to be blood and not revert to water."” vy bax
115 — But now that the phrase “they will become” is repeated, [the verse] teaches us 7w Xow
nyan Yy 1y — that [the waters] would not become blood until they would be on the dry land.®

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
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the waters that you shall take from the Canal — they will become blood
on the dry land.”

1"Moshe said to Hashem, ‘“Please, my Lord, | am not a man of
words, neither since yesterday, nor since the day before yesterday,

THE ELUCIDATED RASHI

10. ’1.\] 511’31‘;\79 D) — NEITHER SINCE YESTERDAY, NOR SINCE THE DAY BEFORE YESTERDAY,
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:
115 — This wording teaches us o nyaw Saw — that for an entire seven days, 712 witpa
immbwa 795 mpa mwn nx non X1 — the Holy One, blessed is He, was engaged in persuading
Moshe at the thornbush to go on His mission. 5w 11 77127 18 niwSw Sinnn” — The words of
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. ompman Py et — And the three appearances of the words #py” in the verse each denote
an addition, adding an additional day for each;'” nww "1 — thus we have a total of six previous
days. iy nNYi5 RW3 Wwawa oiva iy 1 xim — [Moshe] was now standing before Hashem on the
seventh day, when he further said to Him (v. 13 below), "n‘;w:n TN n'?\p" — Send please through
whomever You send; 13 mnw 1y — and Moshe persisted in asking that Hashem send someone else
until [Hashem] became angry with him (as stated inv. 14), 15y 531 — 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:
X s Sy nh ik nyin i X5w mr 591 — All of this was because [Moshe] did not want to take a
position of prominence over Aharon, his brother, 11715113 W — who was older than he, xan
M1 — and who also had already been a prophet sent to the Jewish people before Moshe’s prophecy at
the thornbush. "in N PN s Ko mxiw — We see that Moshe’s main concern was about taking
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."®

reaching the ground (Be’er Yitzchak). See Insight. the time You [first] spoke to Your servant. The three ap-

17. The word o3 (translated here as “neither” “nor”), Ppearances of “also” add three days to the count.

literally means also. Thus, the verse reads: also since  18.As Rashi explains there, Hashem was responding to
yesterday, also since the day before yesterday, also since  Moshe’s concerns by telling him that Aharon would not

==

<5 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:

|oEh 1’_7:]‘; TR 11 — And furthermore, we know that Aharon had already been a prophet, from

that which was said to Eli the Kohen by Hashem (I Shmuel 2:27),
»amyns — Did I not reveal Myself to your father’s house when they were in Egypt?

DNt RN N1 O b o
IR NN —

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:0

"arMyn YIN3 07?2 VTR 191 — So, too, Hashem says elsewhere, referring to this prophecy (Yechezkel

20:5-7), I made Myself known to [the Jewish people] in the land of Egypt...

WIPY UK DIT9N MKy

mabwa rry — and I said to them, “Each man, cast away his detestable [idols] of his eyes; do not

defile yourselves with the idols of Egypt.”

Tnxl '[TT.NLJ INI2) ANINY —

That prophecy was told to

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).

0 1B 7223 — FOR I AM HEAVY OF MOUTH.
Rashi explains what this phrase means:

7327 MK N33 — In our verse, the word o (literally, mouth) refers to speech.® Moshe meant: I speak

with heavmess, i.e., haltingly and slugg15hly
as balbe.™!

252 1y5 1iw5a1 — In Old French this is referred to

11. 'in 12 o "M — WHO GAVE MAN A MOUTH, OR WHO MAKES ONE MUTE OR DEAF, OR

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”:

2215 715 M — Who taught you how to speak eloquently in your defense ¥ by myn 1o yima nmimwa

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.
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nor since the time You [first] spoke to Your servant, for I am
heavy of mouth and heavy of tongue.”

N Then Hashem said to him,

“Who gave man a mouth,

or who makes one mute or deaf, or sighted or blind?

THE ELUCIDATED RASHI
— when you were being judged before Pharaoh regarding the Egyptian whom you had killed???
0 09X D M IX — OR WHO MAKES ONE MUTE.

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:
o%x iy nwy m — Hashem meant: Who made Pharaoh “mute,”  qnamiz niyna yrxni X5 — so that
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?® @wMm wnTwn nX1 — And who made his servants “deaf,” iniy3 wnw x5y
9y — such that they did not take heed when [Pharaoh] issued his order about executing you?
DY DRWY M D0inT PivYpoox71 — And regarding the executioners, those who kill upon Pharaoh’s
command, who made them “blind,”  nvbn1 T M NM2W 1X7 X5 — so that they did not see
when you fled from the execution platform and escaped??! (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-

in this mission with Pharaoh. [Rashi does not explain
the phrase, mpp ‘X, or sighted. The Midrash (Shemos
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

ers: Pharaoh did not enforce his order and his servants
did not hear and follow them with alacrity (Gur Aryeh;
see further).

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.

==

24, Just as I, Hashem, performed all these miracles to
save you, Moshe, so too would I help you to be successful

«§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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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”)?? Rashi explains:
1 muwy — Hashem meant: 1S IT NOT I, Whose Name is HASHEM, nxt 52 1mivy — Who did all of this?
The Name of Hashem carries in it the meaning that Hashem is the Source of all existence.?® Thus, says
Hashem (in the next verse), I shall be with your mouth and teach you what you should speak.

13. I‘T‘an '!2;2 — SEND PLEASE THROUGH WHOMEVER YOU SEND!
The words n%wn 77 literally mean, “through whomever you will send,” since the word n5wn,

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:®”

miSwS 51 nRY m 113 — This means: Carry out Your mission through he whom You are accustomed
to send as Your messenger to relate prophecy to the Jewish people in Egypt,  {aqx X1 — namely,
Aharon™® (Shemos Rabbah 3:16).

Rashi presents another understanding:?

mSwS nynw anx 13 K 127 — Alternatively, Moshe meant: For this mission of redeeming the
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, yx% nonuaab 'nio pxw — for I am not destined to bring
them into the Land ny% obxia nim15 — and to be their redeemer in the future;® ombw 35 wr

25. Be'er BaSadeh. In other places, Rashi explains the
words 1 1x 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 m-1™ — whose letters can
be arranged to form each of the words i min i, He
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,” ete. (see Be’er BaSadeh).

217. Be'er Yitzchak.

28. The term nwn, although technically in the future
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 nwn
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
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Is it not I, Hashem? '2 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!”
14The anger of Hashem flared against Moshe and He said, “Is there
not Aharon your brother, the Levi? | know that he will surely speak;

THE ELUCIDATED RASHI
1277 — You have many potential agents other than me® (Pirkei DeRabbi Eliezer §40).

14. qX "M — THE ANGER OF HASHEM FLARED.

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:
TRiN AR 12 Ywim 131 — R’ Yehoshua ben Korchah says:  nwin 12 K1 minaw qx 1inn 53 —
Regarding every “flaring of anger” that is recorded in the Torah, there is a mention of some effect
resulting from it,*? oW 12 K1 X5 M — but regarding this anger of our verse, no such effect is
mentioned, 1117 NN ™1 Sy Wiy Naw 1yn X591 — and indeed, we do not find anywhere in the Torah
that a punishment came about as a result of that flaring of anger.’” i 2715 "nx — R’ Yose said
tohim: owin 12 Ny ita )X — Regarding this anger, too, there is an effect mentioned in the Torah,
and it is indicated by what Hashem immediately said to Moshe, % 9nx yax X557 — “IS THERE NOT
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?®¥ It was to imply: Ty nuw
173 X515 nimb — [Aharon] had been destined to be only a Levi, and not a Kohen, n»a npmam
qn nxyY mix — for I had originally intended that the Kehunah should descend from you, Moshe.
12 mim X5 nnyn — However, now that you have protested so much against being My emissary, it shall
not be so! MY XY 1w M X X9X — You will not be a Kohen; rather, he, Aharon, will be a Kohen,
and you, Moshe, will be only a Levi.®  mxaw — We find this effect of Hashem’s anger specifically
referenced by Scripture, as it states (I Divrei HaYamim 23:13-14):  vaw 5y 1x1p? 712 ow1ona wiN muny
it — The sons of Amram — Aharon and Moshe; and Aharon was set apart to sanctify him as holy of
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 Beer 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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7 qnNIPY XYY X1 3N — BEHOLD, HE IS GOING OUT TOWARD YOU.

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!®® Rashi therefore explains:
omynb Jonwa — Hashem meant: Aharon will be going out toward you when you go to return to
Egypt.B"

0 1252 NP X7 — AND HE WILL SEE YOU AND REJOICE IN HIS HEART.

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:
72D nRwa X5 — Hashem was saying to Moshe: It is not as you think, by nnxw 75y mopn xmw
171135 — that [Aharon] will resent you because you are rising to a position of greater prominence
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, qnx7p5 xy» X371 73, Behold,
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).]

==

«§ 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: 0Yi 12 9N) N7IP2Y 9N 1IN 93, Regarding every “anger” of
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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moreover, behold, he is going out toward you and he will see you and re-
Jjoice in his heart. '° You shall speak to him and put the words in his mouth;
and [ shall be with your mouth and with his mouth, and teach you both
what you are to do. '® 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.
7 And this staff you shall take in your hand, with which you shall perform
the signs.”

THE ELUCIDATED RASHI

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:*®
W ryY (R 701 owm — It was on account of this heartfelt rejoicing and lack of jealousy that
Aharon merited to wear the ornament of the Choshen, 251 by 110231 — which is placed on the
heart® (Shemos Rabbah 3:17; Shabbos 139a).

16. 7 K11 12T — HE SHALL SPEAK “LECHA” TO THE PEOPLE.

79 generally means to you. But if that is its meaning here, then what does “he shall speak to you —
to the people” mean? If he speaks to the people, he is not speaking “to you”!? Rashi explains:
oy Y% 727 75"wa — This means that he shall speak to the people on your behalf. 5y mai
1275 omp voab a5 5 mbm b by — This is one of the places that proves regarding all
instances of the words 35, 5, »i%~, 035", and "oa%” in Scripture that are connected to forms of
the word "2, speaking, oSy 1w o91aw — that they all have the meaning of "5y~ “about” or
“for”; i.e., they mean that someone is speaking about or for someone else, not that the other person is
being spoken fo."“”

0 185 7% MM — HE WILL BE A MOUTH FOR YOU.

What does “being a mouth” for Moshe mean? Rashi explains:
y*>1n5 — Aharon will serve as a spokesman for you*! (Onkelos; Shemos Rabbah 3:17), 123 mnxw 15
19 — since you are “heavy of mouth,” i.e., you have a speech impediment, as mentioned above (v. 10).

) D’HBN’_? — AND YOU WILL BE TO HIM “LEILOHIM.”

What does 015x5 mean here?“? Rashi explains:
A5 315 — You will serve as a master (Onkelos; Shemos Rabbah 3:17) and a minister over Aharon.
You will be in the position to command Aharon what he should say and do as pertains to this

mission.?!

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 Yy, about
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 o7iox 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 oK is Y%, 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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18. iann am Y% 2w — SO MOSHE WENT AND RETURNED TO YESSER, HIS FATHER-IN-LAW.

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?“4 Rashi explains:

mwn S — Moshe went to ask permission from his father-in-law to allow him to go to Egypt.
— This was necessary because [Moshe] had sworn to him that he

N2 ox 13 e mm x5y 15 vaws

s

would not leave Midyan without his permission”’ (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:

15 11 ninw nyaw) — [Moshe’s father-in-law] had seven names:

OxMID "2 2210 W 51'(1!7‘\ —_

Re’uel (above, 2:18),18 Yesser (our verse), Yisro (here and elsewhere),” Keini (Shoftim 1:16), Chovav
(Bamidbar 10:29), Chever (Shoftim 4:11),“% and Putiel (below, 6:25).14!

19. [=El2A N gn ‘7: 1NN 3 — GO, RETURN TO EGYPT, FOR ALL THE MEN WHO SEEK YOUR LIFE

HAVE DIED.

The one person about whom the Torah specifically writes that he wished to kill Moshe — Pharaoch

himself (above, 2:15) —
verse referring?® Rashi asks and answers:

had not actually died, as Rashi explained above, 2:23. To whom, then, is this

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.
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18 So Moshe went and returned to Yesser, his father-in-law, and said to him,
“Let me go, please, and [ 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.”

20So Moshe took his wife and sons, mounted them on the donkey,

THE ELUCIDATED RASHI
o1 " — Who were they who wanted to kill Moshe?

077ax1 1071 — Dassan and Aviram. They were the

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:
1 ovn — Now in fact, they were still alive at that point, and so it does not mean literally that they

died;

Dmo2Mm 1T KYX — rather, they had lost their possessions,

np 2w aym — and the

Torah considers them to have died, since a poor man is considered as dead® (Shemos Rabbah 5:4;

Nedarim 64b).
20. "M Sy — ON THE DONKEY.

The word "nmi, “the” donkey (instead of “nm, “a” donkey) implies a specific donkey referred to

elsewhere.® Which donkey is meant?

T g — The donkey upon which Moshe traveled was the previously designated donkey:

NI

pry n"p,?_;{‘; oA wany qinma — This was the same donkey that Avraham saddled to ride to the
Akeidah of Yitzchak;® mby niSyh mwni 9% Tnyw xam — and it is also [the donkey] upon which

the King Mashiach will be revealed,

ian Sy 2371 Ny~ MR — as it says in describing Mashiach

(Zechariah 9:9): a humble man, riding on a donkey®™ (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 "mn 77y). See second
Insight.

==

<5 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 o»n o, living water (see Shir
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), 70y PN >0, and let your
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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THE ELUCIDATED RASHI
0 72 D¥IORT YR NX YR ARPN OMYH NYIX AW — AND [MOSHE] RETURNED TO THE
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:
Napna D TRr My opm Py — “Earlier” and “later” events are not recorded in their exact
chronological order in Scripture. In this verse, the meaning is that Moshe first took his staff and then
returned to Egypt.®?

21. "3 myn S gnab3 — HASHEM SAID TO MOSHE, “WHEN YOU GO TO RETURN TO
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?®®

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 px
NIpna DT MmN 0Tpm, “‘earlier” and “later” are
not exact in Scripture, instead of the more common ex-
pression, iTiN2 MR DTN X, there is no “earlier” and
“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.

==
Hebrew root /N 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.

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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and returned to the land of Egypt; and Moshe took the staff of God in his hand.
2 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; butlshall strength-
en his heart and he will not send out the people. 2> You shall say to Pharaoh,

THE ELUCIDATED RASHI
75n 12 N Syw y1 — As you set out on your journey, know that you are going as My emissary on
this condition:  my1D M55 noin 53 niwyb MmMbwa 1123 xanw — That you will be brave in My
mission to perform all My wonders before Pharaoh, man RN X9 — and not be afraid of
him![57l

0 972 "MW WX — ALL THE WONDERS THAT I HAVE PUT IN YOUR HAND.

Rashi clarifies which wonders are meant here:

noyn5 nimnKa ninix why by X5 — Hashem was not talking here about the three signs mentioned
above (vv. 2-9),%  oniwy5 my ny1o No% X5 Mqw — for [Hashem] had not commanded him to
perform those before Pharaoh; 15 mmxnw Sxniwr 195 Xox — rather, Hashem had commanded that
they be performed before the Children of Israel, so that they would believe him that he was sent
by Hashem. 185 oxiwyw myn 851 — And indeed, we do not find in the verses below that [Moshe]
performed those three signs in front of [Pharaoh] (Shemos Rabbah 5:6). o5 1ny NKY Dnin “L?’...‘
oryna 7712 — Rather, the meaning of this statement is, “See all the wonders that I will place in your
hand in the future, in Egypt, to do before Pharaoh”;  »“ia nym 02'9% 127 27 i3 — such as that
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!”

Anp WK N3 WK Sy mann 581 — And even though, according to this approach, the wonders men-
tioned in our verse were not yet introduced, do not be puzzled that this phrase is written in the past
tense, " WK, that I have put in your hand, ivpun 13w — for this is what it means: 121nU>
72 onpw 123 1y — “When you will speak with [Pharaoh] and perform those miracles, I will
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.

22. Y15 5K NRK1— YOU SHALL SAY TO PHARAOH, “SO SAID HASHEM, MY FIRSTBORN SON
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 so0!™ Rashi therefore explains:
nwH (RN pm a5y yawnws — Hashem was telling Moshe: After you initially ask Pharaoh to let the
Jewish people leave Egypt,®™ when you hear in his response that his heart is hardened and he
refuses to send them out, 13 1% 7K — 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. L.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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THE ELUCIDATED RASHI
O "33 M2 — “SO SAID HASHEM, MY FIRSTBORN SON IS ISRAEL.”

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:
19173 1iwS — The term 1103, firstborn, is meant here as an expression of greatness, 9132 2K X~ N3
mny — like this word is used in Tehillim (89:28), where Hashem says of David HaMelech, I will also
make him a “firstborn” ("132), the supreme over the earth’s kings.®?  wws 11 — This is [the verse’s]
simple meaning.
vt — And its Midrashic interpretation is that “firstborn” may be understood according to its
literal sense, as follows: Wyn apy? MPSW m1in2a Non Sy Kt 12 winpn onn 182 — Here, where He
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'® (Bereishis
Rabbah 63:14; Shemos Rabbah 5:7).

62. Hashem’s promise that, in the future, he will make
David a 112 clearly refers to a status that he will later
attain. The second half of the verse — supreme over the

63. By calling the Jewish people My firstborn, Hashem
confirmed the transfer of the “firstborn” status from
Eisav to Yaakov. See Insight.

earth’s kings — clarifies this meaning.

«§ 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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‘So said Hashem, My firstborn son is lIsrael. 2So | 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.””’

22When he was on the way, in the lodging place,

THE ELUCIDATED RASHI
23. ']"I?N '17Q}<] — SO I HAVE SAID TO YOU, SEND OUT MY SON.

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:®¥
oipn Sy immbwia — so I (Moshe) have said to You on behalf of the omnipresent, Hashem: nx nbw~
” 131 3 — “SEND OUT MY SON THAT HE MAY SERVE ME."®

03 /131 X771 121X 131 — BEHOLD, I SHALL KILL YOUR FIRSTBORN SON.

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:
MR 1IN A A2nK a0 xn — This refers to the last plague, Makkas Bechoros, where Pharaoh’s
son and all the other Egyptian firstborns died, yet [Hashem] warned [Pharaoh] about it first w90
mwp X — because it was the harshest of all the makkos.

Rashi notes that this practice demonstrates Hashem’s greatness:
7778 13 M 0% #imaa A Sx 1 aixa Ry X — This is an example of what is said in the
Book of Iyov (36:22), Behold, God is exalted in His might, therefore, who can instruct as He does.
The verse means:  11"amm op31Y Wpana o1 w2 — When a man of flesh and blood seeks to take
vengeance from his fellow, n%¥1 wpar X5w m327 nx obyn — he conceals his plan so that [the
intended victim] will not be able to seek a way to save himself from the planned vengeance.  bax
M3 M RIT 7113 Witpa — But the Holy One, blessed is He, is exalted in His might, n5io nx
MHX a2 ox 13 11 vYTY — and there is no possibility of escaping His reach and avoiding His pun-
ishment, other than by repenting and returning to Him; 21w 12 mnm1 ¥11in Xt 7205 — therefore
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.

24, 1" — “VAYEHI” ON THE WAY, IN THE LODGING PLACE, HASHEM ENCOUNTERED HIM.

The word " is usually translated as, “it happened.” Thus, 11512 7772 " would mean, “It happened
on the way, in the lodging place.” But if so, the verse does not flow properly, since the next words, 17
11, Hashem encountered him, are not connected grammatically to ", but are a separate clause. Rashi
therefore explains the verse differently:
”'[1'71;3;3 77727 Hw'h — WHEN HE — Moshe — WAS ON THE WAY, IN THE LODGING PLACE, HASHEM
ENCOUNTERED HIM. The word 1" means, “When he was [on the way],” not “It happened [on the way].

64. See Ba'er Heitev; Be'er Yitzchak. son that he may serve Me — but you refuse to send him
65. Thus, Hashem instructed Moshe (in the previous 0u% behold, I shall kill your firstborn son” (Ba'er Heitev;
verse and this one) to say to Pharaoh as follows: So Be'er Yitzchak).

said Hashem, “My firstborn son is Israel!” So I (Moshe)  66. If this were a direct continuation, describing what
have said to you [on Hashem’s behalf], “Send out My happened, it would say: 1 inix was 1i%02 7772 %10, and it

==

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).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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THE ELUCIDATED RASHI
O N WpaN — HASHEM ENCOUNTERED HIM AND SOUGHT TO KILL HIM.

mynb — That is, He sought to kill Moshe.'®”
But why did Moshe deserve punishment?
i1a 21ybR nx S xX5w 15 — Because he did not circumcise his son, Eliezer, who had been born
shortly before Hashem commanded Moshe to return to Egypt;®®  mnm waiy waya Swanaw Sy — and
because [Moshe] delayed fulfillment of the mitzvah, he was deemed liable to the death penalty.’®
Rashi cites a teaching of the Sages that clarifies what Moshe’s error was:™
Symny X5 nibw o 2o 137 KR xNn — It was taught in a Baraisa: R’ Yose said: Heaven forbid!
[Moshe] did not simply neglect to circumcise his son. K X9x — Rather, Eliezer was born right
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:
the road to Egypt?

lowing milah are dangerous for the baby, and travel may endanger his life.™
Should I first circumcise my son, and then wait three days to allow the wound to heal before

om —

17172 X¥X1 5mx — Should I first circumcise my son and then immediately set out on
o mybw 1y pirnb &1 M2 — I cannot do that, since the first three days fol-

mSY TR S

happened that on the way, in the lodging place, Hashem
encountered him. lLe., the verb, wis, would not have a
prefix. Since the next phrase begins with a vav-yud
prefix, 3o, it is a separate clause, not connected to
the word »m (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, My LIND TI0 QY PIPTR KT N2 WiTp, the
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).]
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Hashem encountered him and sought to kill him.
2 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!”

THE ELUCIDATED RASHI
traveling?  ~oryn 2w 757 My X1 9132 wWitpa — I cannot do that either, for the Holy One, blessed is
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.™ M vyl oM — But since this is a valid reason for
delaying the milah, why was [Moshe] liable to the death penalty?  n%nn 1iYna poynaw b — It
is because when Moshe arrived at the lodging place, he first busied himself with lodging arrange-
ments and did not immediately circumcise his son.™!

NI 1YY NN iYHian wm s py) axbua m — At that point, the angel that Hashem sent con-
fronted Moshe and took on a form like a snake and was swallowing him, first from his head until
his thighs, Dipn iNix 7y ¥o37m iyHiar A1im — and then releasing him and again swallowing him,
this time from his feet up until that place of the milah. N1 nbmn Srawaw misy mran — Upon
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).

25. 15315 yam — TZIPPORAH... CUT OFF THE FORESKIN OF HER SON AND TOUCHED IT TO
HIS FEET.

At whose feet did Tzipporah place the foreskin? Rashi clarifies:
mwn Sw roy ueb inohwn — She threw it in front of Moshe’s feet™ (Yerushalmi Nedarim 3:9).
0 ﬁ@.ﬂh'j — AND SHE SAID, “FOR YOU ARE ‘CHASSAN DAMIM’ TO ME!”

Rashi clarifies whom Tzipporah was addressing:
m13 Sy — She said of her son..."™
a "I? AN DMT 1NN 13 — “FOR YOU ARE ‘CHASSAN DAMIM’ TO ME!”

107 means “bridegroom” and 07 means “blood.” Rashi explains what Tzipporah meant to say about
her son, Eliezer, when she called him a o™ 1nm:
oY my12 5w [ nivb oia pv anx — “You have caused my bridegroom (1nr), Moshe, to be killed
(oM7) on your account.”’ And by saying, you are a 07100 “to me,” Tzipporah meant: 5 nx nx x5
— 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."™

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 11%2 is mentioned in
our verse. The verse could have said simply, 7772 "™
7 wmyaon, When he was on the way, Hashem encoun-
tered him, etc. (Be'er Yitzchak). [Ran (Nedarim 32a)
writes that the words, 11502 7773, on the way, in the
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, 72in 73 7577, “Here it is, your debt
has been ‘cut’ and paid!” (see Pnei Moshe there).
76.1.e., she was not talking to Moshe.

77. om1, literally, blood, is used here to mean blood-
shed, or murder, as it is used in Devarim 22:8, oriyn K9
N3 oM, so that you will not place bloodshed in your
house. See also Yechezkel 9:9.

78. At this point, Tzipporah thought that Moshe was
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26. 1M — SO HE LET GO.

THE ELUCIDATED RASHI
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man” A9 — That is, the angel let go OF HIM, i.e., Moshe (Shemos Rabbah 5:8).

O X — THEN SHE SAID.
Rashi explains what the word 1x, then, implies:

13795 X2 nSman Syw npan — It was only then, when the angel released Moshe, that she understood
that it was for the fulfillment of milah that [the angel] had come to kill him.™

0 nbmb oMmT 1NN TNX — SHE SAID, A “CHASSAN DAMIM LAMULOS.”
In the previous verse, Tzipporah had called her son, 07 |07, meaning, “the murderer of her bride-
groom.” Rashi now clarifies what Tzipporah meant in our verse, and whom she was currently calling

ri>mb omT 1nm:

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, 11759 X2 nomn Yyw mynai, she understood that for
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, 1x,
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.]

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
with permission of the copyright holders, ArtScroll / Mesorah Publications, Ltd.
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% So he let go of him; then she said, “A bridegroom of blood for circumcision.”

2" 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. 2 Moshe re-
lated to Aharon all the words of Hashem, that He had sent him, and all the
signs that He had commanded him.

2 Moshe went with Aharon, and they gathered all the elders of the Children
of Israel. 3* Aharon spoke all the words that Hashem had spoken to Moshe; and
he performed the signs before the eyes of the people. 3! 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.

5 ! Afterward Moshe and Aharon came and said to Pharaoh, “So said Hashem,

THE ELUCIDATED RASHI
omn 127 by ¥ iy ann — Here, Tzipporah was talking about her husband, Moshe, and said of him:
Had I not circumcised Eliezer, my bridegroom would have been killed on account of his failure to
perform the circumcision.®™
0 nbmb — “LAMULOS.”

The term ri%m5 could be understood as a verb, “to circumcise.” Rashi clarifies that this is not the
intention here:
ni%ma 127 5y — The term [5MY means, “on account of the circumecision.”®  x1 927 0w — [The
word ni>m] is a noun, not a verb, by 1iwSa nwnwn 1P — and the prefix lamed to N5m5 does
not mean “to” or “for,” but is used here to have the meaning of wby», for, which in this context, means,

“on account of”  “5X 125 Myns MKy i3 — The use of the lamed in this way is similar to the way

it is used in the verse (14:3 below), and Pharaoh will say 9% 129, about the Children of Israel,
where the prefix lamed in the word 135 is understood as if it said br_ﬂx:w 11 Sy, meaning, “about the
children of Israel.”#%

In explaining the passage thus far, Rashi has rendered the term omT, literally, “blood,” as “bloodshed.”
Rashi now cites Onkelos who translates it differently:
noma 01 5y “om7” N vidpax) — But Onkelos translates the term “Mm7” in our passage to refer to
the blood of the circumcision.®

5.

1. "3 TIIX) AW IN2 AKX — AFTERWARD MOSHE AND AHARON CAME AND SAID TO
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:

TR W IR AR TN wnw o Yax — After Moshe and Aharon gathered the elders, they all set
out to Pharaoh’s palace, but on the way, the elders slipped away, one by one, from behind Moshe
and Aharon, 1595wy o7ip 091 WYY Ty — until all of them had slipped away before they

80. Kitzur Mizrachi.

81. The term ri%m? is of the root Sm, and relates to cir-
cumcision, milah.

82. See similarly, Rashi to v. 16 above, with note 40.

83. Onkelos translates the phrase in the previous verse,
"5 AR 0MT 100, as, K17 KaNa 270K '["T'I KRYINT KYT2 K,
For with this “blood of circumcision” the brldegroom
(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
ri>m? om7 |00 in our verse as I RRZIMT KR 71K
Sivp KINM 200K, If not for this blood of circumcision, a
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).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
with permission of the copyright holders, ArtScroll / Mesorah Publications, Ltd.
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reached the palace, na% 1 105 — for they were afraid to go to Pharaoh. Thus, it was only
Moshe and Aharon who actually came to Pharaoh and spoke to him."

Rashi brings proof to this explanation:®?
7% ¥191 02 — And we find that at Sinai [the elders] were repaid middah keneged middah (mea-
sure for measure) for their abandonment of this mission, as it says that Hashem commanded Moshe
(below, 24:1-2), iy X5 om 125 M wan — “Go up to Hashem, you, Aharon, Nadav, and Avihu,
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.” oiingb o — [Hashem] allowed the elders to
approach the mountain to bow, but then made them turn back to the place from which they had come®
(Shemos Rabbah 5:14).

ORID 1PPDIVY T3R MY YIN DY NX WMDN ()
=) ﬂ:ﬁbm 1 DY ©N3P o2 POMIEE OpIHIY

1. This explains also why the verse says ixa =mx1
o wn, “Afterward Moshe and Aharon came [to
Pharaoh],” rather than simply, 11x) mwn akan, “Moshe
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.

==
<5 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).

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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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 |
should listen to His voice to send out Israel? | do not know Hashem,
nor will I send out Israel!” 3So 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.” * The king of Egypt said to them,
“Moshe and Aharon, why do you disturb the people from its work?

THE ELUCIDATED RASHI
3. MY1DY 1D — LEST HE STRIKE US DEAD.

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!™ Rashi explains what Moshe and
Aharon meant:

15 ni% oMy wn quanr 197 — In truth, [Moshe and Aharon] should have told [Pharaoh], “lest
He strike you dead,” meaning that Pharaoh would be punished with death if he refused to release
Hashem’s people,  ma5nb 7122 1p5mw x5% — but they accorded respect to royalty, so they did not
threaten Pharaoh directly, and instead hinted to the threat by saying “lest He strike us dead™ (Shemos
Rabbah 5:15).

The term 11y397 is related to ry"ap, which usually refers to an “encounter” (see v. 20 below; Rashi to
Bereishis 28:11). Rashi explains what it means here:
N¥T N PR 1w it nynn — This instance of the term 11yr5” means “a fatal incident.” Moshe and
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.

4, 1"1?;{1919 oyl NX WMDbN — MOSHE AND AHARON, WHY “TAFRI’'U” THE PEOPLE FROM ITS
WORK?
Rashi explains the meaning of 13y9n:

onax5nn onix 1M 19r1an — Pharaoh was saying to Moshe and Aharon: Why do you separate and
distance [the people] from their work?”  maxbni 1 mib ormao 035 pynivey — For although you
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.

"3 Mayn 5X mye” 191 — We find a similar usage of the root ¥y in a verse that says about the way
of the wicked (Mishlei 4:15), "1y15”, do not pass on it, 1PN — where the word 1y79 means
keep it distant;  nyy 53 wiony 191 — and this usage is likewise found in the verse (ibid. 1:25),
yDnY’, my every counsel, where 1y1on1 means you have distanced (i.e., rejected); N1 y79 %27 —
and so too in the verse (32:25 below), Moshe saw the people, that it was "y79”,  aynn pny — which
means that the people were distanced (rejected) and despised on account of the sin of the Golden
Calf®

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 y1o 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 yo 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.]

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
with permission of the copyright holders, ArtScroll / Mesorah Publications, Ltd.
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) DD’!‘\‘?:D‘J ’13'? — WHYDOYOUDISTURBTHE PEOPLE FROMITS WORK? GOTOYOUR BURDENS.
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 Pharaoch mean by telling them, “Go to your burdens”?

02'32 nivyb 0ab vy 0anaxbnb 135 — Pharach meant: Go to your chores that you need to do in

your homes.

v15 Sy juaw by nn x5 o™y mayw naxbn Sax — But as for the slave labor of Egypt,

it had not been imposed upon the tribe of Levi, so Moshe and Aharon, who were Leviim, were exempt

from that labor® (Shemos Rabbah 5:16).

Rashi proves that Moshe and Aharon were not subject to slave labor:

mwna KoY D mRyh PR en Yy b v

— And you can know that this is true, because

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.™”

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 nyn%av, 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.

<5 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 057 n>nn n”7).

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

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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Go to your burdens.” > And Pharaoh said, “Behold! the people of the
land are now numerous, and you will halt them from their burd-
ens!”

60n that day Pharaoh ordered the taskmasters over the people and
its officers, saying, ” “‘You shall not continue to give straw to the people

THE ELUCIDATED RASHI

5. YR DY 7Ny 027 11— “BEHOLD! THE PEOPLE OF THE LAND ARE NOW NUMEROUS, AND
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:™"
omby nbvm 1Ay — The people of the land who bear the burden of my work are numerous, X
onibaen onix onawn — and by petitioning for their release you are making them stop carrying out
their duties;'? 1 X1 5113 7007 — this is a great loss to my kingdom!

6. D331 — THE TASKMASTERS OVER THE PEOPLE AND ITS OFFICERS.

Rashi explains the difference between “taskmasters” and “officers”:
mi1omyn — [The taskmasters] were Egyptians, @Y%t mi1 omwiwim — whereas the officers were
Jewish people® (Shemos Rabbah 5:18).
What function did each of these groups serve?
omwiw a2 Sy nann Wiy — The taskmaster was appointed over many officers and conveyed the
work orders to them, x5 "wiya niTb namn "wiwm — while the officer was appointed to drive
the workers to complete their assignments.

7. 120 — “TEVEN.

Rashi explains what jan is, and why the laborers needed it:
x5awwr — In Old French, estoble, “stubble”; i.e., straw.' v oy inix poaia m1 — Straw was es-
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 X212y 171; Yeshayah 37:27) clarifies that
this Old French term refers to the very bottom of the

==

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.
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1y53 w5 mv — In Old French, tiules, i.e., “tiles,” or bricks,
they make out of clay mixed with straw and then dry in the sun,
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some people fire them in a furnace."” Thus, Pharaoh was saying: You shall not continue to give straw

to the people to manufacture bricks...

0 ow5W SN2 — AS YESTERDAY AND THE DAY BEFORE.
Had Pharaoh only been supplying the Jewish people with straw for the previous two days?"® Rashi

explains what he meant:

127 1Y iy onmiy AWK — Pharaoh was saying, “You shall not continue to give straw to the people... as
you have been doing until now.” The phrase DWW Ymn3, as yesterday and the day before, is a figure

of speech that means “as in the past.”

O WWp) — THEY MUST GO “V’KOSHESHU” STRAW FOR THEMSELVES.

P91 — WWp1 means, and gather.'"

8. ©1a%7 niann NX)— BUT THE “MASKONES” OF THE BRICKS.
Rashi explains the flow of the verse, but prefaces the meaning of nyann:

10p — The meaning is as Onkelos renders it: “m13v”, the total amount. Pharaoh was saying:

Tiawn

DY TN3 130T YD oY iy K 53 iy onuabn — The total number of bricks that each individual

used to make per day while the straw was being given to them —

D3 oMby MR 019D Inix

rny — that same amount YOU SHALL IMPOSE UPON THEM as a quota now too, even though they are
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 177 11, and to
Bava Metzia 103a Sapni 7). It appears, though, that
12n can take on a broader meaning, for in Shabbos
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 wwp is of the root wwp, which denotes
gathering. Rashi explains this further in v. 12; see note
31 there.
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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.’® Let the labor be heavier upon the men and let them engage in it;

THE ELUCIDATED RASHI

verse): DMYY Ty 1200 1yrY — so that the labor should be heavier upon them."® Now, why did
Pharaoh want to make the work heavier upon them?

0 0271 '3 — FOR SLACKING OFF...

o 72y 1w — from the work ARE THEY.™)

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:?”

7431 112531 RS Dpyy nbvan SX Mo 025 3% — Pharaoh meant: They are slacking off from the work;
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.?"

0 njann — “MASKONES.”

Rashi above cited Targum’s interpretation of njann as meaning “total amount.” Here, having ex-

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:
#o135 19Ny — The term N33nn in our verse, and the similar term 12N, in the verse (v. 18 below), but
the "1an” (count) of bricks,  "ni»by 130119 — and the term 11303, in the verse (I Shmuel 2:3), and
by Him are [men’s] deeds "1any’ (counted), "13nni 931 N1 — and the term 120017, in the verse (1T
Melachim 12:12), the money "1anna” (that had been counted), —on 1iawn 1w 013 — are all expres-
sions of “a count.”??

0O 0871 — “NIRPIM.”
Rashi now focuses on the meaning of this word:?¥

D naNY) 072 e maRYra — Pharaoh meant: The work is loose in their hands and forsaken by
them, i.e., it is not sufficiently demanding,  mmmn o291 o1 — so they are slacking off from it;¥

1"y93 v'MW1 — retrait in Old French.?

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 o071 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, oo 7).

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, 1on. See fur-
ther, Rashi to v. 18 with notes 53 and 54.

23. The root 191 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 o o271 would mean “they are weak,” it would
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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9. "pY ™M3272 WY XY — AND LET THEM NOT “YISH’'U” ABOUT RIDICULOUS MATTERS.

The term v is of the root myw, which is often used to mean “turning toward or away from some-
thing.” Rashi explains that it is used here in a different sense:

mran 125y AR M M2 TR M wm 5% — The word 2w in this context refers to constant
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.” 28 »1mn pna nywxy i meim — The root Myw is used similarly in the
verse (Tehillim 119:117), and I will converse (TywK)) in Your statutes constantly. % Sunb-
”'[’SI'IWLJY’ 13m3nn — This term also has an Aramaic counterpart for in the verse (Devaer 28:37), ':wn‘a"
Targum Onkelos as "pyiw5r, which is related to the Hebrew W,  MynwRy "'mp?]" — Similarly, the
term "pON", and he related (e.g., 18:8 below), is rendered by Targum Onkelos as "ynwxy”, also related
to the Hebrew nyw.
Rashi discusses why 1w cannot mean “turning” in this case:

v K9 inmm 51 1R SR Han 58 ywn 1w e i awsk 1w — But it is not possible to say that
yyi is an expression for “turning”, i.e., directing one’s attention, as it is used in the verse (Bereishis 4:4-
5), Hashem “turned” (yuw™) to Hevel and his offering, but to Kayin and his offering He did not “turn”
(Myw), 19 58 My br w9 — and thus, to interpret the phrase "y 5x” of our verse to mean, “let
them not furn (pay attention) to false words.” ™25 iR pw ™27 5X W SRy 2inab 5 i 12 oxw
mpw — This cannot be the intent, for if so, [the Torah] should have written, "pw ™27 5% wur by,

26. Rashi goes on to prove that wu? 5% means “let them
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 nyw, 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),
TN pna nywR), and I will converse in Your statutes
“constantly.” What Pharach 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 5x
127, “let them not speak” (see Nachalas Yaakov; Shem
Ephraim; see also Ri Kanizal; Be'er Yitzchak).

Rashi also says that Pharaoh did not want them to
converse M ™3273, “about pointless matters.” At the
end of this comment, Rashi uses the similar expression
2N KW ™M273, “about vain and nonsensical matters.”
Now, the verse says pw ™273, 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 -pw is
used here in the sense of X, “vain” or “meaningless.”
xw and “pw may be used interchangeably (Nachalas

Reproduced from the Schottenstein edition of Rashi elucidated on Chumash.
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and let them not engage in conversation about ridiculous matters.”

1° The taskmasters of the people and its officers went out and spoke to the peo-
ple, saying, “So said Pharaoh, ‘Iam not giving you straw. '' You go, take for your-
selves straw from whatever you find, for nothing is deducted from your labor.” ”’

THE ELUCIDATED RASHI

or "pw M19”, using the term S, or the lamed prefix (5), so that the verse would mean “and let them
not pay attention to false words.” n‘?; 13 12 ' — For this is how all [instances of 1y in the sense
of “turning”] are worded, iy Sy oN nywr — as we find in the verse (Yeshayah 17:7), man will
turn (Tyw") “to” his Maker,”" "‘m'“m Wity by ww X9 — and the verse (ibid. 31:1), and they did
not turn (W) “¢o” the Holy One of Israel, »ninama ‘7N nyw 85 — and the verse (ibid. 17:8), he
will not turn (nyw") “to” the altars (ibid. 17:8). In all these instances, the verb that denotes “turning” is
followed by the term %X or a word with the lamed prefix. oinX? m3MmP N2 S winw nxyn X9 —1
have not found a single instance of [an expression of turning] that is followed by a word with a beis
prefix (2), as is the case here, for that prefix means “about” (“regarding”), or “with,” and does not fit with
“burning.” 27 7w xR Hax — But, on the other hand, after an expression of speech, 1215 poynna
7272 — where it is used in the sense of being engaged in conversation about a matter, 1ivb '791:
na v — the beis prefix is appropriate, as it refers to the subject of the conversation. ™21 1ia
12 — We find this, for example, in the verse (Yechezkel 33:30), who speak about You (72), -3V
7w (11X o — and the verse (Bamidbar 12:1), Miriam and Aharon spoke about Moshe (myn3),
3 1377 8517 — and the verse (Zechariah 4:1), who was speaking with me (2), 03 72719" — and
the verse (Devarim 11:19), to speak about them (n21),  "nAya 31X — and the verse (Tehillim
119:46), I will speak about Your testimonies (7:071y32). In all these instances, where the subject of the
conversation is mentioned, a beis prefix is used. KW M272 DT M O MPY M1 W SR IND O
1x2m — So, too, here, where the term 1w is followed by ™1372 which has a beis prefix, the phrase 5x”
"MpY M212 W means let them not engage in conversation about vain and nonsensical matters.”™

11. 12n 035 1p 135 DX — YOU GO, TAKE FOR YOURSELVES STRAW... FOR NOTHING IS
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:
mmra 9% onx oMy — When the taskmasters said, “YOU GO, TAKE FOR YOURSELVES STRAW,” they

Yaakov; Maskil LeDavid; see below, 20:7 and 23:1 with ~ 28. As explained in note 26, 1y 5x means “let them
Targum Onkelos). not be constantly involved in conversation” (as opposed
27. In this verse the word by is used in place of bx (see  to “let them not speak”) and 7pw *1372 in this context
Rashi and Radak to the verse). The same applies to the means “about pointless matters” (rather than “about
next verse that Rashi cites. false matters”). See Insight.
==

«5The Meaning of 3w’ While Rashi here insists that 3¥» in our verse cannot mean “turning toward” as it

does in the verse (Bereishis 4:4-5), “Nyy N2 NN 9N P2 DX 0 Y20 Hx 'N ywn Hashem “turned” to Hevel...
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 W¥» meaning “turn to” (see also Rashi to lyov 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 lImim). However, others explain that even, according to Rashi here, the term v» 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 7¥ »272 compels us to
translate s> Y as “let them not engage in conversation,” the point of w¢» Hx is “let them not turn their atten-
tion.” The Torah uses the term > 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 3¥» 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,” iy opmw owab mao Han 7127 vy PR w7
oS — FOR NOTHING IS DEDUCTED from the total number of bricks that you had been producing
each day until now, 37917 n'an P 025 1M 1ana nivta — when the straw was being given to you,
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.?”

12. 1an5 wp wwph — “KOSHEISH KASH” FOR STRAW.

The word wp is generally used to mean “straw” (e.g., 15:7 below). However, that does not seem to
be its meaning here, since 120 means “straw” and it would not make sense to say, “to gather straw for
straw.” Rather, Rashi explains, the noun wp is related to the verb wyp5:9
noox RioxY — The phrase Wp Wwp5 means “to gather a gathering.”®! v yan 77ivb vRY VIPHS —
Thus the entire phrase 1an% Wp WwpY is to be understood as follows: [The people spread out through
the entire land of Egypt] to glean a gleaning for the purpose of having straw for the clay needed to
produce bricks.®?

Rashi explains why straw (1an) is often called wp:
vIPY IS " — The term Wy is essentially an expression of gathering,

RIT M1ENRT W ow by

WwipY qmy1 — and since [straw], being thin and lightweight, is something that becomes scattered

about, and in order to use it one must gather it (wwip),

ninipn axwa "wp” 1p — it is called "wp~

(literally, a gathering) in a number of other places in Tanach.®

29. “Go” means “Hurry!” (Maskil LeDavid), and “noth-
ing will be deducted from your labor” means “nothing is
deducted from your work quota” (Torah UPeirushah).
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 wwpb means “to gather,” as in the phrase
'Yy Wyipn, gathering wood (Bamidbar 15:32). Although
Wi is often used to mean straw, in this context it means
“a gathering,” as Rashi will explain (see Mizrachi to v.
7; Daas Yissachar).

32. Since the verse says 1an% wp WwpY, to gather a gath-
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 WP ww‘vb Rashi uses two

fers to combining them into an accumulatlon of straw.
The expression wp wwp5 encompasses both of these
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 wp
(@ 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, wp, a gathering, is an
appropriate name for it (Mizrachi and Sefer Zikaron to
v. T; Rash Almoshnino; cf. Nachalas Yaakov).
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12So the people spread out through the entire land of Egypt to gath-
er a gathering for straw. '*The taskmasters were pressing, saying,
“Complete your work, the daily matter each day, as when there was
straw!” * They were beaten — the officers of the Children of Israel whom

THE ELUCIDATED RASHI
13. DI¥YKR — THE TASKMASTERS “ATZIM.”
a'pniT — This means, they were pressuring the people® (Targum Onkelos).

O 12 0¥ 727 — COMPLETE YOUR WORK, THE DAILY MATTER EACH DAY, AS WHEN THERE
WAS STRAW!

i 153 o 53 Sw piawn — This means: Complete each day’s quota on that very day,  "wxa”

12 71ani niva” on'wy — AS you did WHEN THERE WAS STRAW prepared for you from the king’s sup-

ply.*

14. 5%t 13 "W 130 — THE OFFICERS OF THE CHILDREN OF ISRAEL... WERE BEATEN.

Why were the officers beaten, when it was the laborers who had not produced their quota of
bricks?1%!
1 X omviwin — The officers were Jews,?”  oprbn omman by oom — so they had pity on
the Jewish laborers who were their fellows, and refrained from pressuring them. mbwn riwmn
oMY oy n’w;‘ﬂ"; I:I’:_I;"?T_T — Thus, when [the officers] would deliver the bricks produced each day
to the taskmasters, their superiors, who were Egyptians, D139 12 7P MM — and there was a
shortfall in the amount of bricks that they had been expected to produce, pm7 85w by onix ppbn v
maxSnn Wiy nx — [the Egyptian taskmasters] would beat [the Jewish officers] because they had
not pressured the laborers to work harder.?®

Hashem rewarded the officers for their self-sacrifice:

TR NS DMLY NIk 131 72185 — Therefore, since the Jewish officers suffered in order to spare
their brethren, those officers later merited to become members of the Sanhedrin,  mmi T Syxn
omby owim mwn 5y AWk — and at the time they were appointed to the Sanhedrin, the spirit of proph-
ecy that had been upon Moshe was increased and was placed upon them as well (Bamidbar 11:25).
bR wpm wR myaw b 1oox” mxiw — We know that these officers were chosen for the Sanhedrin,
as it says regarding the appointment of the Sanhedrin (Bamidbar 11:16-17), Hashem said to Moshe,

34. The term yx sometimes connotes “urge” (e.g.,
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.” 1niNn
LY QYT APY 0T 17 DMYRR WYY Taiva ny 1w — With the extra phrase, “whom you know...,” Hashem
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”!
(Shemos Rabbah 5:20; Sifrei, Beha'aloscha §92).

) ‘7.N'1W" N2 MY 1211 — THEY WERE BEATEN — THE OFFICERS OF THE CHILDREN OF
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 (nKY), “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!™“”

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 (QWSW Sinn3), 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.

==

«§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?”

1> The officers of the Children of Israel came and cried out to Pharaoh, saying,
“Why do you do this to your servants? '® Straw is not given to your servants,

THE ELUCIDATED RASHI

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”?"*!
Rashi clarifies the meaning of the entire verse:

"oy oMLIYS anix “yID WAl mi R — The verse is to be read as follows: THEY WERE BEATEN —
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 —  » i yrm Kb
— with Pharaoh’s taskmasters SAYING, “WHY DID YOU NOT COMPLETE YOUR QUOTA TO MAKE BRICKS AS
THE DAY BEFORE YESTERDAY, BOTH YESTERDAY AND TODAY?" Accordingly, the latter part of the verse
provides the explanation of the first part: 121" % — Why is it that THEY WERE BEATEN? 1w
o> o™ik — It is because [the Egyptian taskmasters] would say to them (1mx5) as follows:
oSy :ypn pn voivT 03 Yinn oy ... omba XY Y — WHY DID YOU NOT COMPLETE, BOTH YESTERDAY
AND TODAY, the quota imposed upon you  wibwi »Sinna 1a%%” — TO MAKE BRICKS AS you did
on the third YESTERDAY (DWW 5mn3),  Hinnx uobw of Xy — meaning, the day before yes-
terday,”  oab 1m1 yama nivma ma XM — which was when straw was still being provided for
them.!

0O 137 — THEY WERE BEATEN.

yom 115 — The word 137 is a verb in the huf’al form, which expresses an action done to someone
by another;  o™nX 1M 12371 — the verse means that [the officers of the Children of Israel] were
beaten by others, D131 myian — that is, the taskmasters beat them. Thus, the verse is saying that
the Jewish officers were beaten by their Egyptian taskmasters, who said to them, “Why did you not

complete your quota...”™

41. Mizrachi; Gur Aryeh; Rash Almoshnino; Nachalas
Yaakov.

42. The word “nx% 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 owbw Smn» does
not mean “like yesterday and the day before” — which
is what this phrase meant in v. 7. There (and in v. 8),
both inn and owbw are nouns; Sinns means “as yes-
terday,” and ow5w means “the day before yesterday.”
In our verse, owSw Sina is a single phrase, with owSw
being an adjective that modifies the noun 5in. The
word owbw, from the root wHw, means “the third,” so
the phrase ow5w Yinna 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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16. Wy 1% oMnix 0% — STRAW IS NOT GIVEN TO YOUR SERVANTS, YET THEY TELL US,
“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”:

TIWRTT P2 onab 15wy :ornix oryis — The officers were saying: We are no longer being given straw,
yet the taskmasters say, “Make bricks for us according to the original quota!”“?
O Ry NRVM — AND “CHATAS” YOUR PEOPLE.

Rashi discusses two possible meanings of the phrase 7y nxvm:#1
P17 RITW iN me nns Pl i 198 — Had the word [nxvm] been vowelized with a patach rather
than a kamatz (i.e., nxwm),“ I would have said that it is linked to the next word, qny, and the phrase
oy nxwm would mean: NI Ry nNwR 11 127 — and this matter is a sin of your people.”” The
officers would thus be saying to Pharach: 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.®¥

NI 27 W ynp Xy mwoy — However, now that [the word] is vowelized with a kamatz,
it is not connected to the next word, and must be a free-standing noun.?”

N™2n 7Y 937 Awren 9

explains that 13m 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 nxvm is related to xvm, sin, but the vow-
elization nxvn is unusual.

48. See Levush HaOrah; Rashbam; Be’er Rechovos;
Havanas HaMikra.

49. nxvn vowelized with a patach (under the letters n
and v) would be a noun in the construct form, i.e., a

noun linked to the next word; xvrm means sin, so nxwn
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), mpm nxvn, the sin of
Yehudah, and (Zechariah 14:19), omyn nxon, the sin of
Mitzrayim. Thus, the phrase 7ny nxwn would mean, “a
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 nxvn, it means “sin
of” and the next word tells us whose sin it is. But
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yet they tell us, ‘Make bricks!” Behold, your servants are being beaten, and
it is a sin [upon] your people.”

"He said, “You are lax, lax! Therefore you say, ‘Let us go and sacrifice to
Hashem.’ '® Now, go work. Straw will not be given to you, but you must
provide the count of bricks!”

THE ELUCIDATED RASHI

qny Sy nxvn — This, then, is what the verse means: And this matter of your refusal to provide
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.®  »qpy5 nxvm” 2103 Hx3 — It is as if the verse
was written "qpy5 nxvny, with a lamed prefix (meaning upon) on the word 7ny, so that the phrase
means, “and a sin is [brought] upon your people.”  on% na% 3 XMW “on% ma maxay” My — This
missing lamed prefix is similar to what we find in the verse (Rus 1:19), “on% n1a mixaa”, which means
literally when they arrived, Beis-lechem, but which is understood as if it were written n'l;? MK~
"nr_jj'?, when they arrived “at” Beis-lechem. 12711 191 — And there are many other such instances in
Tanach.

18. @135 19M — BUT YOU MUST PROVIDE THE “SOCHEN” OF BRICKS.

Rashi explains:
ouaba 1iawn — This means “the count of bricks.”*  mmn ,»1anna noaT NX~ 191 — Likewise, the term
120171, in the verse (I Melachim 12:12), the money "1an1ni1”, means, the money that had been counted.
PO NN 1N YN (Y3 MRy ik — That is clearly the meaning there, as it says in that context, in
the previous verse (v. 11), and they bagged and counted the money; it was this counted money that the

next verse refers to as 12017 qp27 N5

when it is vowelized nxvm, it is a free-standing noun
that means simply “the sin.”

The word nxvm, with a kamatz under both the ches
(m) and the tes (v), is actually a verb in the feminine
form and means “and she will sin,” or “and she will
have sinned” (see Ibn Ezra; Radak, Shorashim, xvm;
Rashi to Hoshea 10:9). Since Rashi calls the word a
noun, commentators suggest that Rashi’s reading of
the text vowelized it as nxwm), with a patach under the
n and a kamatz under the v. Rashbam also indicates
that this was his vowelization (Havanas HaMikra;
Leshon Chaim). According to the accepted Mesorah,
however, the word is vowelized nxvm. Ibn Ezra and
Radak (ibid.) explain that 9y nxvm means “and your
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, xvn).

[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 Pharach
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 (n1onn 1) that the
word 1om in our verse is of the same root as njann
in that verse, and both words are related to “count.”
Here Rashi clarifies that 10 means simply 12w, “the
count.” The term nyann, however, refers to the result of
the counting — the total number that emerges from
the count (Havanas HaMikra).

54. Rashi emphasizes this because others explain
12ma7 qoa to mean “the high-quality money,” refer-
ring to minted coins as opposed to blank slugs (see
Radak there). According to that approach, 1on means
“quality,” and Pharaoh could be understood as saying,
“pbut 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 1on
means “the count,” for Pharaoh did not agree to reduce
the quota at all (Yerios Shlomo; Minchas Yehudah;
Oznayim LaTorah).
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19. 5x7t 3 MUY XM — THE OFFICERS OF THE CHILDREN OF ISRAEL SAW THEM IN

DISTRESS.
Whom did they see in distress? Rashi explains:

o7 by ov1aa oman nx — The officers saw their fellows, who were being pressed by them to com-

plete the quotas... 51
0 Y73 — “BERA.”

The word y72 means literally with evil, which might be understood to mean that the officers viewed
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:

ONiN NXYT 1Y) 1732 onix 187 — The verse means that [the officers] saw [their fellows] in the
state of hardship and distress that had befallen them, recognizing and empathizing with their suffer-
ing, ”“aw7an K Ky omby 1Ay oTa012 — as, due to Pharaoh’s decree, they reluctantly made
the workload heavier upon [their fellows], SAYING, “DO NOT SUBTRACT FROM YOUR BRICKS, WHAT IS
DUE EACH DAY ON ITS DAY.”®®

20. winM — THEY ENCOUNTERED.

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:

» 431 TR NXY MY nX” S87m 0w — The plain meaning is that unnamed people from the general

populace of Israel ENCOUNTERED MOSHE AND AHARON, ETC., not the officers.?”

55. The verse uses the pronoun “them” without having
identified any subject. [The phrase 5xi» 3, Children
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 onix, them, in that verse refers to the
Jewish people at large. Our verse continues the nar-
rative, speaking about members of the Jewish people
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19The 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.” *° They
encountered Moshe and Aharon, standing erect toward them, as they left
Pharaoh'’s presence. 2! 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!”

THE ELUCIDATED RASHI

W77 10137 — But our Sages expounded the verse as follows: 1107281 107 "oy 70wy 53 —In
any instance where the Torah uses the terms "oy, fighting, or "oy, standing erect, you can know
that it was the wicked Dassan and Aviram, ~ory1 Ny o2 8w — about whom it is stated at
the incident of Korach (Bamidbar 16:27), Dassan and Aviram went out "oy, erect, to defiantly con-
front Moshe.?® Thus, our verse, which uses the word ny1 to describe this encounter, means that it was
Dassan and Aviram — “standing erect” with a brazen posture — who encountered Moshe and Aharon,

and they were the ones who spoke harshly to them® (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 oay1 implies that these people took a fierce
and brazen stance against their leaders, Moshe and
Aharon (Eshed HaNechalim to Shemos Rabbah 5:20).
[The term oy appears only once in the Torah, in
2:13 above, where it says that Moshe saw two Jewish
men "oy, Although Rashi to that verse understands
oY1 as a verb, “fighting,” the Midrash (Shemos Rabbah
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

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.
==

«§ 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).

D2yl appears in a number of places. Sometimes it
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22. mm oy nnyan b — MOSHE RETURNED TO HASHEM AND HE SAID,“MY LORD, WHY
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]”!® Rashi therefore explains that Moshe’s latter ques-
tion is meant to bolster his first question:

75 nNo:X M KA oX — After asking, “WHY HAVE YOU MADE IT WORSE FOR THIS PEOPLE?”, Moshe antici-
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?”$!  wannbww Sy ux 5aip — then I must respond, “wHY
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®® (Shemos Rabbah 5:22).

23. Y11 — FROM THE TIME I CAME TO PHARAOH. ..

“HEIRA” FOR THIS PEOPLE.

The word y1i7 is from the root ¥y, which means bad or harm. Rashi explains what the word means

in this form:

N1 9o 1w — This word is in the hifil (causative) form, and thus denotes causing harm to another.®

oMby ny" 127 — Moshe was saying that [Pharaoh] made it worse for [the Jewish peoplel;

num

»wxax” — and the correct Targum for this word is "wxax~, which means, “he made it bad.”®

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).

63. y71 does not mean that it has become bad, but
rather, that Pharaoh made it bad.

64. There are two versions of Targum Onkelos for the
word y7iT; one version is wxax, he made it bad (the
Aramaic hifil form), and the other version is wxanx,
it has become bad (the Aramaic hispael form). Rashl
tells us that the correct reading is wxax, meaning that
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).
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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? 2 From the time |
came to Pharaoh to speak in Your Name he made it worse for this people,
and You did not rescue Your people at all!”’

6 ! Hashem said to Moshe, “Now you will see what I shall do to Pharaoh,

THE ELUCIDATED RASHI
6.

1. "\ XN NY — HASHEM SAID TO MOSHE, “NOW YOU WILL SEE WHAT I SHALL DO TO
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...””™ Rashi explains:
it by n1i — Hashem rebuked Moshe: You questioned My measures by which I govern the
world!®  yr 7% X7p prya 127 15 MKW omaKd X9 — You did not act like Avraham, to whom I
said (Bereishis 21:12), “for through Yitzchak will offspring be considered yours,” nmx 73 X1
MiT MR 1T KDY iyh 1y i — and yet when I said to him afterward about his son Yitzchak
(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.  “nx7n rny” 72105 — Therefore, it is only NOW that YOU WILL SEE My
salvation!  yIx% oxmxw? niMIN nyaw 1m0’ nwyn K9 nxan nvnh vy — That is, you will merit to
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® (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.

==

<5 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 woan N5 195 0™7). 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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THE ELUCIDATED RASHI

0 onbw? PN 12 3 — FOR “BEYAD CHAZAKAH” HE WILL SEND THEM OUT.

The phrase nn%w? 1T 772 " could be translated, “for with a strong hand he will send them out,”

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:

onbw? ayn Sy pinw apina 1 usn — Hashem was saying: On account of My Strong Hand, which

will impose its might on Pharaoh, he will send out [the Jewish people] to freedom.™

4. Thus, mpin 11 means “through [My] strong hand,” not “with [his] strong hand” (see Mizrachi and Gur Aryeh).
==

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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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.

THE ELUCIDATED RASHI

0 ¥R QWY ARIT 11— AND “BEYAD CHAZAKAH” HE WILL DRIVE THEM FROM HIS LAND.
The phrase 117 1221 in this clause refers to Pharaoh’s strong hand:

ow Sxe Sw oma by — Here Hashem is saying: On account of the plagues that I will inflict on

Pharaoh, culminating in Makkas Bechoros, he will drive the Jewish people out of Egypt against

their will,

they will not even have sufficient time to prepare provisions for the way.”

7y o niwyb 1o K51 — using Ais “strong hand” to force them to leave so quickly that

PINNY "MK RIT 1N

#4310y Sy o¥n — And so it is stated (12:33 below), Egypt imposed itself strongly upon the people,
to hasten to send them out of the land, for they said, “We are all dying!”®

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 i1 2 in this verse means “through Hashem’s
strong hand” and the second means “with Pharaoh’s
strong hand.” Others explain that the second mpi7 172
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;, Beer
Yitzchak).

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





