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I 

n the Book of Exodus, we see the seeds planted by the forefathers sprout: their de-
scendants are transformed into a nation, receive their code of life—the Torah, and 
prepare to fulfill their mission in life by building the Tabernacle, God’s “home”  

on earth.
Thus, the Hebrew name of the Book of Exodus is Shemot, meaning “Names,” for 

through the events chronicled in this book, the Jewish nation and each individual Jew 
receive their “name,” their essential national and personal identities as Jews.

The key to this process is exile. Exile calls forth the individual’s hidden potential, his 
drive to survive despite the odds against him. In exile, a person cannot take life for grant-
ed; he must constantly decide whether to succumb or to overcome. The essential point of 
self-determination that lies dormant during periods of prosperity and freedom is bared 
and tested during exile. This is why King Solomon called the Egyptian exile “the iron 
furnace”:1 it burned away the dross covering the innate Jewish soul.

The Egyptian exile was both physical and spiritual. In fact, as we shall see, the spiri-
tual exile preceded and precipitated the physical exile, since every physical phenomenon 
is just an expression of its spiritual antecedent. The Jews’ physical exile entailed loss of 
autonomy and backbreaking bondage; their spiritual exile was enslavement to the host 
culture, which led to the loss of Divine consciousness and the loss of their awareness of 
God’s involvement in life. As we witness the descent of Jacob’s family into progressively 
more severe physical exile, we can read between the lines and discern their descent into 
greater and deeper spiritual exile.

As the spiritual and physical exiles both intensified, the Jews were forced to confront 
their identity. Many of them succumbed to assimilation and were lost, but others strug-
gled to retain their Jewish identity: they tenaciously held on to their traditions, refusing 
to give up even such incidental aspects of their heritage as their Jewish names and their 
Jewish language.2 The fact that they refused to give up even these external trappings of 
their cultural heritage indicated that they still nurtured their inner seed of faith in their 
destiny, even though they adopted certain aspects of the Egyptian mindset and lifestyle.

1. 1 Kings 8:51.  2. Shemot Rabbah 1:28; Vayikra Rabbah 32:5; Sefer HaMa’amarim 5737, p. 118.

ת13 מוֹ שְׁ
Shemot

Overview



Overview Of ShemOt

�

This explains why the Book of Exodus opens with a list of Jacob’s sons, even though 
such a list seems superfluous. We already know the names of Jacobs’ sons: we have seen 
them born3 and listed twice,4 the second time in even greater detail than here! Further-
more, this list contributes nothing to the narrative flow of the Biblical story. After we read 
how Joseph was interred in Egypt at the end of the Book of Genesis, the narrative should 
logically continue with how “the Israelites were fertile and prolific...and a new king, who 
did not know Joseph, arose over Egypt.”5

The sages give three reasons why Jacob’s sons are listed again:
 to stress that the Jews did not change their Jewish names to Egyptian 

ones, that is, that they refused to assimilate totally into Egyptian cul-
ture;6

 to inform us that God considers the Jews as precious as the stars, whom 
He also counts by name when they go into “exile” (at daybreak) and 
when they come out of “exile” (at nightfall);7 and

 to tell us that Jews are essentially good, for the Torah introduces righteous 
people with the formula “his name was x” and wicked people with the 
formula “x was his name.”8 Here, too, the phrase “these are the names” 
precedes the list of proper names.

These reasons all highlight the unassailable core of Jewish essence, the seed of essence 
planted by Abraham that lay dormant during the exile. Because of this inner essence, the 
Jewish people are intrinsically motivated to fulfill their Divine mission. Their awareness 
of this precious quality inspires them to cling to their identity and resist the temptation to 
assimilate. In this context, listing the sons’ names individually also alludes to the fact that 
every Jew has a unique purpose in rectifying creation.

So, we see that the emphasis on names alludes to both the condition of exile (i.e., 
that assimilation has progressed to the point where we are Jewish in name only) and the 
means to overcome it (i.e., that we possess a core-essence of Jewish identity that cannot 
be defiled).

Therefore, the first parashah of the book, which describes the exile—the spiritual de-
scent the Jewish people underwent and the horrors of their enslavement—is also called 
Shemot, “Names,” even though the list of names with which it opens emphasizes that the 
Jew’s essence is beyond exile.

This dichotomy is part of the nature of names in general. On the one hand, names are 
arbitrary and reveal nothing about a person’s essence: two entirely different people can 
have the same name. On the other hand, a person’s name is connected to his essence and 
can awaken it. People focus totally when they are called by name (which is why people 
who want to influence or disarm us make a point of addressing us by name); people can 
be awakened from a swoon by calling their name; and according to Jewish mysticism, 
a person’s name is the channel through which his existence and spiritual life-force flow 
into his body. Names exhibit this duality because our true essence is normally hidden 

3. Genesis 29:32-30:24.  4. Ibid. 35:22-26; 46:8-27.  5. Exodus 1:7-8.  6. Shemot Rabbah 1:28; Vayikra Rabbah 32:5.  7. Shemot Rabbah 
1:3. See Isaiah 40:26; Psalms 147:4.  8. Rut Rabbah 4:3. The idea is that an egocentric, boastful person brandishes his name, while 
a humble person is more self-effacing. For examples, see 1 Samuel 9:1, 9:2, 17:4, 25:25.
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behind the many layers of social conventions and personality masks we have accumu-
lated throughout our lives. Normally, the only time our true essence cuts through these 
façades is when they are of no relevance—when we are confronted with some challenge 
that either threatens our lives or strikes deep into the essence of our being in some other 
way. In other words, our true essence is accessed through the part of us that has the least 
to do with the persona we have developed to present to the outside world—through our 
name.

Once exile succeeded in revealing the inner essence of the Jewish people, they could 
proceed on to the next phase: the giving of the Torah. The exile was prerequisite to re-
ceiving the Torah because the purpose of the Torah is to teach us how to bring Divine 
consciousness into the most mundane aspects of reality, even those that appear to be 
antithetical to Divine consciousness. The Jewish people actualized their innate ability to 
do this, to overcome the forces opposing Godliness, in exile. Once the people received the 
Torah, they could proceed to actualize its message in the world; this was the essence of 
the Tabernacle.

The overall lesson of the Book of Exodus, the book of “Names,” then, is this: no matter 
how hard it may seem, we must not give up the struggle for Divine consciousness; the op-
posing forces are mighty but we have the power to overcome them. Self-sacrifice reveals 
the essence of our soul, and by revealing our soul and fulfilling its unique mission, we 
help usher in the redemption.9

9. Likutei Sichot, vol. 3, pp. 843-848, vol. 16, pp. 34-37, vol. 26, pp. 301-305.



שמות FIRST READING

ת  אֵ֣ יְמָה  מִצְרָ֑ ים  הַבָּאִ֖ ל  יִשְׂרָאֵ֔ בְּנֵי֣  שְׁמוֹת֙  לֶּה  וְאֵ֗  1:1

ה:  יהוּדָֽ וִֽ י  לֵוִ֖ שִׁמְע֔וֹן  רְאוּבֵ֣ן   2 אוּ:  בָּֽ וּבֵית֖וֹ  ישׁ  אִ֥ ב   יַעֲֽקֹ֔
ר:  י גָּד֥ וְאָשֵֽׁ ן וְנַפְתָּלִ֖ ן: 4 דָּ֥ 3 יִשָּׂשכָ֥ר זְבוּלֻ֖ן וּבִנְיָמִֽ

רָאֵל  יִשְׂ נֵי  בְּ מָהַת  שְׁ ין  1:1 וְאִלֵּ
בַר וֶאֱנַשׁ  עָלוּ לְמִצְרָיִם עִם יַעֲקֹב גְּ דְּ
לֵוִי  מְעוֹן  שִׁ 2 רְאוּבֵן  עָלוּ:  יתֵהּ  בֵּ
וּבִנְיָמִין:  זְבוּלֻן  שכָר  3 יִשָּׂ וִיהוּדָה: 

ר:  ד וְאָשֵׁ לִי גָּ ן וְנַפְתָּ 4 דָּ

יהֶן  חַיֵּ נָאָן בְּ מְּ י שֶׁ רָאֵל. אַף־עַל־פִּ נֵי יִשְׂ מוֹת בְּ ה שְׁ 1 וְאֵלֶּ

לוּ  מְשְׁ נִּ תָן שֶׁ מִיתָתָן, לְהוֹדִיעַ חִבָּ מוֹתָם חָזַר וּמְנָאָן בְּ שְׁ בִּ

מוֹתָם,  וּבִשְׁ ר  מִסְפָּ בְּ וּמַכְנִיסָן  מּוֹצִיאָן  שֶׁ לַכּוֹכָבִים 

ם יִקְרָא":1  שֵׁ ם בְּ ר צְבָאָם לְכֻלָּ אֱמַר: "הַמּוֹצִיא בְמִסְפָּ נֶּ שֶׁ

 RASHI 

[continued...] and Israel. “Israel” refers to the pri-
mary sefirah of Divine consciousness, chochmah (be-
cause the word ישראל is formed from the same let-
ters as the words  לי ראש—“mine is the head”—the 
head being the seat of chochmah). “Jacob” refers to 
the sefirah of chochmah as it descends into malchut, 
the source of the two means of expression, thought 
and speech (because the word יעקב can be read as י 
 the yud [descends into] the heel”—the letter“—עקב
yud signifying chochmah and the “heel” referring to 
malchut, the lowest sefirah). In this context, “the sons 
of Israel” are the worlds produced by “Israel,” or 
God’s chochmah.

The difference between thought and speech is that 
thought is directed inward while speech is directed 
outward; we think for ourselves, we talk to others. 
Therefore, in order for consciousness to descend 
into thought, it is not necessary for it to change its 
orientation in any way. The spiritual worlds, exist-
ing within God’s thought, constitute no more dras-
tic a constriction of His chochmah than that of being 
articulated, i.e., of being present in malchut. In this 
sense, Malchut and the spiritual worlds that issue 
from it are on an equal footing vis-à-vis chochmah.

In contrast, in order for consciousness to descend 
into speech, chochmah must first be translated into 
emotion, for in order to relate to others, we have 
to put an emotional slant on what we know. We 
have to become motivated to share it with some-
one else. Thus, the physical world, resulting from 
God’s speech, cannot be an expression of God’s cho-

chmah directly, but only of God’s chochmah as it has 
been first funneled through His emotions. Since the 
physical world results from this lowering of God’s 
chochmah into His emotions, the Divine conscious-
ness informing it is on a much lower level than that  
of malchut.

These two stages of exile are alluded to in the two 
verses that describe the Jews’ descent into Egypt: 
“These are the names of the sons of Israel coming 
to Egypt, Jacob and his sons…”4 and “These are the 
names of the sons of Israel who came to Egypt…
with Jacob.”5 The first verse can be read to imply 
that “Jacob” is reckoned with his sons as one of the 
“children of Israel,” while the second verse implies 
that “Jacob” and the “sons of Israel” are two sepa-
rate entities. This is because the first verse alludes 
to the first stage of exile, wherein both “Jacob” (mal-
chut) and the “sons of Israel” (the spiritual worlds) 
represent the constriction of “Israel” (chochmah) 
into expression—but do not entail any change of 
orientation from inward to outward. The second 
verse alludes to the second stage of exile, wherein 
“Israel” (chochmah) is now funneled through the 
emotions, and therefore “Jacob” (malchut) cannot 
be considered its “son” together with the other 
“sons of Israel” (the expression of God’s chochmah 
in the physical world).

In this context, redemption from exile is the direct 
experience of Divine consciousness—chochmah—
without it having to be limited by being forced into 
the articulations of thought and speech.6

4. Genesis 47:8.  5. Exodus 1:1.  6. Torah Or 49a-50d. 
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Prelude to Slavery
1 Even though the Torah enumerated Jacob’s sons by name when they 
came into Egypt,1 it does so again here, when they die, in order to indi-
cate how dear they were to God: These are the names of the sons of Is-
rael who came to Egypt; each man and his household came with Jacob: 
2 Reuben, Simeon, Levi, and Judah, 
3 Issachar, Zebulun and Benjamin, 
4 Dan and Naphtali, Gad and Asher.  

1 These are the names of the sons of Israel who came 
to Egypt: As mentioned in the Overview, this verse 
tells us that the Jewish people held on to their Jew-
ish identity despite the temptation to assimilate into 
Egyptian society. Our sages say that because they re-
fused to compromise to the host culture on even such 
an insignificant aspect of Judaism, God deemed them 
worthy of being redeemed.

The same applies to the present exile: by hold-
ing on tenaciously to our traditions, even down to 
those that appear to be subordinate, we will hasten  
our redemption.2

This idea is alluded to in this verse. The word for 
“sons” also means “children,” and the word Israel 
 can be seen as an acronym for the names of the (ישראל)

patriarchs and matriarchs—Abraham (א), Isaac (י), Ja-
cob (י), Sarah (ש), Rebecca (ר), Rachel (ר), and Leah (ל). 
This verse can therefore be interpreted allegorically, 
as follows:

These are the names: We can be assured that our chil-
dren will retain their Jewish identity (“names”) and 
be proud of their heritage if—

of the children of Israel: we raise them as descen-
dents of our holy patriarchs and matriarchs, even  
though they—

came to Egypt: grow up in an environment that is hos-
tile to Jewish values.

And when they eventually leave their exile, they will 
do so with the same Jewish identity (“names”) they 
had originally.3

 CHASIDIC INSIGHTS 

[1] These are the names of the sons of Israel who 
came to Egypt…with Jacob: On the most funda-
mental, spiritual level, exile is synonymous with 
the articulation of Divine consciousness. The es-
sence of Divine consciousness is intrinsically inef-
fable; in order to to be articulated, it has to be sig-
nificantly reduced in intensity.

As we have mentioned previously, for God, the act 
of creation is essentially an act of limiting His con-
sciousness as He assumes the role of a “thinker” 
and “speaker.” By “thinking,” God creates the 
spiritual worlds; by “speaking,” He creates our 
physical world.

By way of analogy: each of us knows so much that 

it is virtually impossible to imagine conveying ev-
erything we know to someone else; it would take 
an infinite number of words. It is less obvious but 
equally true that it also impossible for us to think 
all that we know; our power of thought is just as 
incapable of thinking about all that we know as 
our power of speech is of conveying it orally. If this 
is true of our own, limited consciousness, it is cer-
tainly true of God’s consciousness.

Thus, Divine consciousness must be severely con-
stricted in order to be invested into thought and 
speech; God’s consciousness “goes into exile” in 
order to create reality. The dynamics of this pro-
cess are alluded to in the two names of Jacob, Jacob

1. Genesis 46:8-27.  2. Sefer HaMa’amarim 5737, p. 118.  3. Likutei Sichot, vol. 6., p. 243.

Exodus 1:1-4
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שמות FIRST READING

ף  וְיוֹסֵ֖ נָפֶ֑שׁ  ים  שִׁבְעִ֣ ב  יֶרֶֽךְ־יַעֲֽקֹ֖ י  צְאֵ֥ יֹֽ כָּל־נֶפֶ֛שׁ  י  וַיְהִ֗  5

ל הַדּ֥וֹר הַהֽוּא:  יו וְכֹ֖ יִם: 6 וַיָּמָ֤ת יוֹסֵף֙ וְכָל־אֶחָ֔ הָיָה֥ בְמִצְרָֽ

ד  מְאֹ֑ ד  בִּמְאֹ֣ וַיַּֽעַצְמ֖וּ  וַיִּרְבּ֥וּ  יִּשְׁרְצ֛וּ  וַֽ פָּר֧וּ  ל  יִשְׂרָאֵ֗ 7 וּבְנֵי֣ 

ם: פ רֶץ אֹתָֽ וַתִּמָּלֵא֥ הָאָ֖

יַרְכָא  נַפְקֵי  תָא  ל־נַפְשָׁ כָּ 5 וַהֲוָה 
הֲוָה  דַּ וְיוֹסֵף  ן  נַפְשָׁ בְעִין  שַׁ דְיַעֲקֹב 
בְמִצְרָיִם: 6 וּמִית יוֹסֵף וְכָל־אֲחוֹהִי 
רָאֵל  יִשְׂ 7 וּבְנֵי  הַהוּא:  רָא  וְכָל־דָּ
וּתְקִיפוּ  וּסְגִיאוּ  דוּ  וְאִתְיַלָּ נְפִישׁוּ 
אַרְעָא  וְאִתְמְלִיאַת  א  לַחְדָּ א  לַחְדָּ

הוֹן: מִנְּ

כְלַל  בִּ הָיוּ  וּבָנָיו  הוּא  וַהֲלֹא  בְמִצְרָיִם.  הָיָה  וְיוֹסֵף   5

הוּא  דֵנוּ? וְכִי לֹא הָיִינוּ יוֹדְעִים שֶׁ א לְלַמְּ בְעִים, וּמַה־בָּ שִׁ

ל יוֹסֵף: הוּא  א, לְהוֹדִיעֲךָ צִדְקָתוֹ שֶׁ הָיָה בְמִצְרַיִם?! אֶלָּ

הָיָה בְמִצְרַיִם  יוֹסֵף הָרוֹעֶה אֶת צֹאן אָבִיו, הוּא יוֹסֵף שֶׁ

ילוּ נְשׁוֹתֵיהֶם,  לּאֹ הִפִּ רוּ. שֶׁ צִדְקוֹ: 7 פָּ ה מֶלֶךְ וְעָמַד בְּ וְנַעֲשָׂ

ה  ָ שּׁ שִׁ יוֹלְדוֹת  הָיוּ  שֶׁ רְצוּ.  שְׁ וַיִּ ים:  קְטַנִּ הֵם  שֶׁ כְּ מֵתוּ   וְלֹא 

כֶרֶס אֶחָד: בְּ

After their passing and the ensuing descent of Divine 
consciousness, infusing Divine consciousness into 
mundane reality became a difficult, arduous process. 
This was another consequence of spiritual exile.

The advantage of this descent is that, as we have seen, 
“the response from above is commensurate with the 
force of the impetus from below.” The Divine con-
sciousness brought into the world through hard effort 
is higher than that simply emanated by a lofty soul; 
it permeates deeper and becomes part and parcel of 
reality. The effect the patriarchs had on the world, in 
contrast, was ephemeral. It passed with their passing. 
We have seen this same contrast with respect to the 

lives and work of Abraham and Isaac. Here, it replays 
itself in a wider context: the contrast between the pre-
paratory groundwork of the patriarchs vs. the perma-
nent effect on reality actualized through the giving of 
the Torah—beginning with the exile preceding it.15

In a still wider context, the contrast between the Books 
of Genesis (the story of the patriarchs) and Exodus 
(the story of the people) is the contrast between the 
Divine energy with which God sustains creation and 
the Torah’s effect on reality. The former is constant, 
while the latter always infuses new, higher energy  
into reality.16 

 RASHI 

 CHASIDIC INSIGHTS 

[6] And so did all of that generation: The souls of 
the patriarchs and Joseph were rooted in the world 
of Atzilut; those of the other sons of Jacob were also 
rooted in Atzilut but extended down into the world 
of Beriah. In the world of Atzilut, God’s presence 
is obvious; in the successively lower worlds, it be-
comes successively more hidden.

Exile is the disappearance of God’s presence be-
hind the cloud of creation’s self-awareness. In our 
lives, we experience exile as the voice of our Divine 
soul being drowned out by the noise of our ani-
mating soul and our body as they loudly demand 

their needs and wants. The purpose of exile is that 
we overcome this noise by refining our animating 
soul and our body until they no longer overpower 
our Divine soul and we can hear the voice of God 
in our lives.

It is therefore clear why the exile did not begin until 
Joseph and his brothers had died. Possessing souls 
openly rooted in the world of Atzilut, they were the 
antithesis of exile. Exile could not begin as long as 
they were alive. Only when they passed from the 
scene and the dominant consciousness was that of 
the lower worlds did the exile and slavery begin.17

15. Sefer HaMa’amarim 5669 (5749 edition), p. 229.  16. Or HaTorah, Shemot, p. 3.  17. Sefer HaMa’amarim 5669 (5749 edition),  
p. 230.
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5 Similarly, although the Torah has already told us that Jacob’s immediate descen-
dants numbered seventy,7 it repeats this fact here in order to contrast their small 
number at the beginning of their stay in Egypt with their prolific growth while 
they were there:8 All of Jacob’s descendants then numbered seventy, including 
Joseph, who, although he was living in Egypt, was not corrupted by it and there-
fore was still a true son of Jacob. 
6 Joseph and all his brothers died, and so did all of that generation, the first 
generation living in Egypt.9 The last son of Jacob to die was Levi, in the year 2332, 
at the age of 137. Once all of Jacob’s sons had died, the Jews (except for the tribe 
of Levi10) began to neglect their traditions. One of the practices they abandoned 
at this point was circumcision.11 
7 The Israelites were unnaturally fertile and prolific, they increased and be-
came exceedingly strong. The women gave birth regularly to sextuplets. Before 
long, the land was filled with them.

5 Then numbered seventy: The Torah lists Jacob’s de-
scendants in two ways: by name and by count. A name 
reflects an entity’s unique identity in contrast to other 
entities in the same group. In contrast, when we count 
the entities in a group, we focus on their common de-
nominator—the fact they are all members of the same 
group. Their individual identities disappear.

By both counting the Jewish people and listing them 
by name, God indicated that He loves them both for 
each individual’s unique personality and for their 
common Jewish identity, their shared, basic Jewish 
consciousness. By stating this fact just before the Jews 
descend into the bitter exile of spiritual and physical 
servitude, the Torah indicates that God’s love for the 
Jewish people is in no way mitigated by the fact that 
He sends them into exile; although hidden, His love 
for them endures nonetheless.12

As will be seen later,13 this dichotomy became an issue 
when Moses was first sent to redeem Israel.

6 And so did all of that generation: There were, in 
fact, a few individuals who did live on into the suc-
ceeding generation, but they had no influence on the 
spiritual tenor of the times. They could not prevent 
the moral descent the Jews underwent after the first 

generation of the exile died out, so they are reckoned 
as having passed with that generation.

This first generation of Jacob’s descendants had been 
raised in the Land of Israel. The Land of Israel pro-
motes belief in God, for its productivity depends on 
intermittent rain, and this encourages its inhabitants 
to pray for their sustenance. In contrast, Egypt is wa-
tered by the regular overflowing of the Nile. Although 
the Nile’s overflowing also depends on rainfall, the 
river’s source is far enough from the land of Egypt to 
give the impression that it is not dependent on heav-
en. The Egyptians therefore grew to depend on nature 
rather than on God.

As long as the generation that grew up in the Land of 
Israel survived, the Jews’ belief in their dependency 
on God remained intact. After they died out, however, 
this belief waned, and the Jews gradually sunk into 
the Egyptian perception that success in life depends 
on following the laws of nature rather than on the su-
pernatural laws of God.14

The patriarchs’ spiritual effect on the world was di-
rect; their Godly approach to life was so intense that 
their holiness permeated the mundane world by the 
sheer intensity of its radiance.

 CHASIDIC INSIGHTS 

7. Genesis 46:27.  8. Likutei Sichot, vol. 6, p. 4, quoting Rashbam on 1:1 and Da’at Zekeinim on 1:5.  9. Likutei Sichot, vol. 6, p. 4.  
10. Deuteronomy 33:9; Rashi ad loc.  11. Shemot Rabbah 1:8; see Rashi on Exodus 12:6.  12. Likutei Sichot, vol. 6, pp. 7-8, vol. 3, p. 
844. 13. Below, 3:13 and further.  14. Likutei Sichot, vol. 16, pp. 15-16.
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שמות FIRST READING

 ONKELOS  ף:  ע אֶת־יוֹסֵֽ יִם אֲשֶׁ֥ר לֹֽא־יָדַ֖ שׁ עַל־מִצְרָ֑ לֶךְ־חָדָ֖ 8 וַיָּ֥֥קָם מֶֽ
נּוּ:  ב וְעָצ֖וּם מִמֶּֽ ל רַ֥ ם בְּנֵי֣ יִשְׂרָאֵ֔ ה עַ֚ אמֶר אֶל־עַמּ֑וֹ הִנֵּ֗ 9 וַיֹּ֖
י־תִקְרֶ֤אנָה  כִּֽ ה  וְהָיָ֞ ה  פֶּן־יִרְבֶּ֗ ל֑וֹ  ה  תְחַכְּמָ֖ נִּֽ הָ֥בָה   10

וְעָלָ֥ה  נוּ  וְנִלְחַם־בָּ֖ ינוּ  עַל־שׂ֣נְאֵ֔ גַּם־הוּא֙  וְנוֹסַ֤ף  מִלְחָמָה֙ 
רֶץ:  מִן־הָאָֽ

מִצְרַיִם  עַל  א  חַדְתָּ א  מַלְכָּ 8 וְקָם 
9 וַאֲמַר  יוֹסֵף:  זֵירַת  גְּ ם  מְקַיֵּ לָא  דְּ
סָגָן  רָאֵל  יִשְׂ בְנֵי  א  עַמָּ הָא  הּ  לְעַמֵּ
ם  נִתְחַכַּ 10 הָבוּ  נָא:  מִנָּ יפִין  וְתַקִּ
אֲרֵי  וִיהֵי  יִסְגּוּן  לְמָא  דִּ לְהוֹן 
אִנּוּן  אַף  וְיִתּוֹסְפוּן  קְרָב  נָא  יְעַרְעִנָּ
קוּן  נָא קְרָב וְיִסְּ עַל סַנְאָנָא וִיגִיחוּן בָּ

מִן אַרְעָא:

שׁ,  מוּאֵל — חַד אָמַר: חָדָשׁ מַמָּ קָם מֶלֶךְ חָדָשׁ. רַב וּשְׁ 8 וַיָּ
ה  עָשָׂ יָדַע.  לאֹ  ר  אֲשֶׁ גְזֵרוֹתָיו:  שׁוּ  תְחַדְּ נִּ שֶׁ אָמַר:  וְחַד 

ל־הָבָה  כָּ לוֹ.  מָה  נִתְחַכְּ 10 הָבָה  יָדַע:  לֹא  אִלּוּ  כְּ עַצְמוֹ 

לוֹמַר הַזְמִינוּ עַצְמְכֶם  בָר הוּא כְּ לְשׁוֹן הֲכָנָה וְהַזְמָנָה לְדָּ

לוֹ.  עֲשׂוֹת  מַה־לַּ מָה  נִתְחַכְּ  — לָעָם  לוֹ.  מָה  נִתְחַכְּ לְכָךְ: 

רָאֵל, לְדוּנָם  ל יִשְׂ יעָן שֶׁ ם לְמוֹשִׁ רְשׁוּ:2 נִתְחַכֵּ וְרַבּוֹתֵינוּ דָּ

לּאֹ יָבִיא מַבּוּל לָעוֹלָם. וְהֵם לֹא  ע שֶׁ בַּ בָר נִשְׁ כְּ מַיִם, שֶׁ בְּ

מֵבִיא  הוּא  אֲבָל  מֵבִיא,  אֵינוֹ  ל־הָעוֹלָם  כָּ עַל  שֶׁ הֵבִינוּ 

וְרַבּוֹתֵינוּ  רְחֵנוּ.  כָּ ה אַחַת: וְעָלָה מִן הָאָרֶץ. עַל  עַל אֻמָּ

אֲחֵרִים.  ל עַצְמוֹ וְתוֹלֶה קִלְלָתוֹ בַּ קַלֵּ מְּ אָדָם שֶׁ דָרְשׁוּ:3 כְּ

תַב 'וְעָלִינוּ מִן הָאָרֶץ, וְהֵם יִירָשׁוּהָ': אִלּוּ כָּ וַהֲרֵי הוּא כְּ

10 Lest they increase: Pharaoh himself already stat-
ed that the Jews “are becoming more numerous and 
stronger than” the Egyptians. Nonetheless, what truly 
frightened him was not this, but the threat that their 
power increase still further.

Allegorically, the fact that the Jews were “numerous 
and strong” refers to the innate holiness within each 
of us, which is strong enough to subdue the material 
urges of our heart. By raising our Divine conscious-
ness, we enable our Divine soul to control our animat-
ing soul and gradually refine it. As we have seen pre-
viously, the material urges of the heart are signified by 
the seven Canaanite nations.

Pharaoh was therefore not overly concerned with 
the Jews being merely “numerous and strong”—for 
the ongoing refinement of the animating soul did 
not threaten him or the evil he embodied. For just as 
Egypt was the prototypical exile, Pharaoh was the 
embodiment of egocentricity, the overblown sense of 
self that is the source of all other forms of evil and 
materiality. The day-to-day, ongoing refinement of the 
body and the animating soul that is accomplished by 
ascending the ladder of Divine consciousness does 
not strike deep enough to threaten egocentricity.

Therefore, what unsettled Pharaoh was the possibility 
that the Jews would “increase”: that they would go 
beyond their normal powers and attack the root of all 

 RASHI 

 CHASIDIC INSIGHTS 

26. Shemot Rabbah 1:10, 5:18.  27. Likutei Sichot, vol. 16, pp. 8-10.

[8] A new king: Even if it was a new pharaoh, it 
is inconceivable that he had not heard of Joseph—
who died only a few years prior to this—and of 
how he saved Egypt from starvation. So in either 
case, this king was clearly very wicked. The dif-
ference lies in whether his primary offense was 
toward God or his fellow man:

If it was the same king, he sinned grievously 
against his fellow man, since he was personally in-
debted to Joseph and by enslaving Joseph’s coun-
trymen he demonstrated exceptional ingratitude. 

He was defying God less, however, since he could 
reason that since Jacob and the Jewish people sub-
mitted to his sovereignty, God would allow him to 
enslave them.

If it was a new king, his primary sin was against 
God: since the Jews never submitted themselves to 
him as their king, he could not argue that Divine 
providence allowed him to enslave them. How-
ever, he was affronting his fellow man less in this 
case, since he personally had not benefited from 
Joseph’s benevolent statesmanship.27

� A CLOSER LOOK �

2. סוטה יא, א. 3. שם.
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The First Phase of Enslavement

8 At this time, a new king, who did not know Joseph, arose over Egypt. Accord-
ing to one opinion, this was in fact a new king; others say that this was the same 
king, but that he acted as if he had never heard of Joseph. 
9 He said to his people, “Look: the people, the Israelites, are becoming more 
numerous and stronger than us. 
10 Let us deal cleverly with them and their God—who is clearly involved in their 
unnatural fertility—lest they increase and, in the event of war, join our enemies, 
fight us, and go up out of the land, or, even worse, take over the country and 
force us to go up out of the land.” In fact, the Israelites posed no real threat to the 
Egyptians. The Israelites knew that Pharaoh (or his predecessor) had promoted 
Joseph from slave to viceroy and graciously settled them in the best part of Egypt, 
saving them from starvation. They were indebted to Pharaoh and the Egyptians, 
and therefore entertained no thought of taking over the country.18

Rather, Pharaoh wanted to persecute the Jews for the simple sake of doing so. He 
hated what the Jews represented, and he was concerned that Jewish monotheism 
might prevail over Egyptian paganism. So, in addition to plotting how to decrease 
the Jews’ physical numbers and diminish their power, he devised a plan to sink 
them into Egyptian culture and make them forget their heritage. He consulted 
with his advisors, the chief three of whom were Balaam, Jether (who would later 
be known as Jethro19), and Job. Balaam devised a progressive plan of increasing 
oppression designed to weaken the Jews’ birthrate. Jethro advised against this 
plan; Job was undecided.20 Pharaoh accepted Balaam’s strategy. Jethro, seeing that 
he had fallen from the king’s favor, fled to Midian.21 Pharaoh gathered together all 
the Jews and addressed them: “Please help me today with this work.” He picked 
up a pail and a rake and began to make bricks. Most of those who saw Pharaoh 
doing this came forward to help him. Moreover, Pharaoh hung a mold for bricks 
around his neck. If a Jew declined to work, saying that he was too delicate, Phar-
oah’s officers said, “Are you then more delicate than Pharaoh?” In this way they 
talked everyone into participating.22

Nonetheless, the tribe of Levi refused to work, claiming dispensation due to their 
elite status as the people’s sages. Pharaoh and the Egyptians knew that Jacob 
had accorded his son Levi special status by exempting him from carrying his cof-
fin,23 so they accepted the Levites’ claim. Thus, the tribe of Levi remained exempt 
from slavery. Nonetheless, just as the Levites devoted their lives to Torah study 
in order to preserve the traditions for the rest of the people, the rest of the people 
fulfilled the Levites’ obligation to fulfill God’s prophecy to Abraham that his de-
scendants would have to be slaves.24 Therefore, the Levites reaped the rewards of 
Egyptian slavery together with their brethren, even though they did not actively 
participate in it.25

When night fell, the officers asked the Jews to count how many bricks they 
had made. After they did so, Pharaoh said, “Good! Make me this many bricks 
every day!”26 

18. Likutei Sichot, vol. 16, p. 9.  19. Rashi on 18:1, below.  20. Rashi on Numbers 24:21, based on Shemot Rabbah 1:9; Maskil leDavid 
on Rashi here.  21. Sefer HaYashar.  22. Sotah 11a.  23. Rashi on Genesis 50:13.  24. Genesis 15:13.  25. Sichot Kodesh 5740, pp. 818-822.  
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שמות FIRST READING

ם  בְּסִבְלֹתָ֑ עַנֹּת֖וֹ  עַן  לְמַ֥ ים  מִסִּ֔ י  שָׂרֵ֣ עָלָיו֙  ימוּ  וַיָּשִׂ֤  11

ס:  עַמְסֵֽ וְאֶת־רַֽ ם  אֶת־פִּתֹ֖ ה  לְפַרְעֹ֔ מִסְכְּנוֹת֙  י  עָרֵ֤ בֶן   וַיִּ֜
צוּ מִפְּנֵי֖ בְּנֵי֥  ץ וַיָּקֻ֕ ה וְכֵ֣ן יִפְרֹ֑ אֲשֶׁר֙ יְעַנּ֣וּ אֹת֔וֹ כֵּ֥ן יִרְבֶּ֖ 12 וְכַֽ

רֶךְ:  ל בְּפָֽ יִם אֶת־בְּנֵי֥ יִשְׂרָאֵ֖ דוּ מִצְרַ֛ ל: 13 וַיַּֽעֲבִ֧ יִשְׂרָאֵֽ

לְטוֹנִין  שִׁ עֲלֵיהוֹן  יאוּ  11 וּמַנִּ
לְעַנּוֹאֵיהוֹן  דִיל  בְּ ין  מַבְאִישִׁ
א  ית אוֹצָרַיָּ בֵּ וּבְנוֹ קִרְוֵי  פֻלְחַנְהוֹן  בְּ
רַעַמְסֵס:  וְיַת  יתוֹם  פִּ יַת  לְפַרְעֹה 
וְכֵן  סָגַן  ן  כֵּ לְהוֹן  ן  דִמְעַנָּ 12 וּכְמָא 
נֵי  קְפִין וַעֲקַת לְמִצְרָאֵי מִן קֳדָם בְּ תַּ
יַת  מִצְרָאֵי  13 וְאַפְלָחוּ  רָאֵל:  יִשְׂ

יוּ: קַשְׁ רָאֵל בְּ נֵי יִשְׂ בְּ

גּוֹבִין  רִים שֶׁ ים. לְשׁוֹן "מַס" — שָׂ 11  עָלָיו. עַל הָעָם: מִסִּ

לְפַרְעֹה:  נוֹת  מִסְכְּ עָרֵי  בְנוּ  יִּ שֶׁ ס?  הַמַּ וּמַהוּ  ס.  הַמַּ מֵהֶם 

נוֹת.  מִסְכְּ עָרֵי  מִצְרַיִם:  ל  שֶׁ סִבְלתָֹם.  בְּ עַנֹּתוֹ  לְמַעַן 

ה  ר הַמְמֻנֶּ זְבָּ ה"4 — גִּ תַרְגּוּמוֹ, וְכֵן: "לֶךְ־בֹּא אֶל־הַסֹּכֵן הַזֶּ כְּ

הָיוּ  לּאֹ  שֶׁ וְאֶת־רַעַמְסֵס.  תֹם  אֶת־פִּ הָאוֹצָרוֹת:  עַל 

אוּם חֲזָקוֹת וּבְצוּרוֹת לָאוֹצָר:  ה לְכָךְ, וַעֲשָׂ חִלָּ  רְאוּיוֹת מִתְּ

הֵם נוֹתְנִין לֵב לְעַנּוֹת  ֶ כָל־מַה־שּׁ ר יְעַנּוּ אֹתוֹ. בְּ 12  וְכַאֲשֶׁ

ן רָבָה וְכֵן  ה. כֵּ ן יִרְבֶּ "ה לְהַרְבּוֹת וּלְהַפְרִיץ: כֵּ בָּ ן לֵב הַקָּ כֵּ

ם אוֹמְרִים  אַתֶּ ן:  כֵּ הַקֹּדֶשׁ אוֹמֶרֶת  וּמִדְרָשׁוֹ:5 רוּחַ  רַץ.  פָּ

יהֶם.  קֻצוּ. קָצוּ בְחַיֵּ ה": וַיָּ ן יִרְבֶּ ה", וַאֲנִי אוֹמֵר "כֵּ ן יִרְבֶּ "פֶּ

עֲבוֹדָה  פָרֶךְ. בַּ קוֹצִים הָיוּ בְעֵינֵיהֶם:  13 בְּ וְרַבּוֹתֵינוּ דָרְשׁוּ:6 כְּ

רְתּוֹ: בַּ פָרֶכֶת אֶת הַגּוּף וּמְשַׁ ה הַמְּ קָשָׁ

Even those who earn their livelihood in mundane pro-
fessions can sanctify their lives and fully utilize them 
to fulfill their Divine mission of making the world into 
God’s home.

In this regard, we can all learn from the Levites’ be-
havior in Egypt. They knew that compromising even 
a little in spiritual matters would only lead to more 
compromises, eventually leading to physical enslave-
ment. There is no sense trying to placate materialistic 
voices within or without by giving in. Rather, by hold-
ing our ground, we will remain invulnerable to the 
slavery of materialism.32

12 But the more they oppressed them, the more they 
increased and spread: As we have seen,33 one of the 
purposes of the Egyptian exile was to purify the Is-
raelites from any evil or materiality hidden in their 
psyches, preparing them to receive the Torah. In or-
der for us to appreciate and internalize the spiritual-

ity inherent in the Torah, we must purify ourselves 
of as much gross materiality and other forms of evil  
as possible.
In this light, it is not surprising that by oppressing 
them, the Egyptians not only failed to weaken the 
Jews, but in fact made them more and more prolific. 
The sufferings of exile only increased the power and 
presence of holiness in the world.34

Furthermore, just as the sufferings of the Egyptian 
exile purified and prepared the Jews to receive the 
Torah, our personal sufferings throughout our lives 
purify and prepare us to receive the infinite Divine 
revelations that await us in the afterlife.
And in a wider context: our sufferings—both as in-
dividuals and as a people, throughout our present 
exile—have purified and prepared us for the sublime 
Divine revelations that will accompany the imminent, 
final redemption.35

32. Likutei Sichot, vol. 2, pp. 488-89.  33. Overview to this parashah.  34. Torah Or 74ab; Or HaTorah, Shemot, p. 51.  35. Torah Or 49a 
ff; Or HaTorah, Shemot, p. 11.  36. Sotah 11b.  37. Likutei Sichot, vol. 1, p. 117.  38. Sefer HaMa’amarim Kuntresim, vol. 1, p. 210.

 ONKELOS 

 RASHI 

 CHASIDIC INSIGHTS 

[13] With backbreaking labor: When the Egyptians 
saw that conscripting the Jews to build storage cit-
ies did not succeed in checking their birthrate, they 
added mental demoralization to the hard work in 
order to break their spirits, correctly believing that 
this would weaken them physically, as well.
First, they made the men do women’s work and 
the women do men’s work.36 The change in routine 
was unsettling, and both the men and the women 
found themselves ill suited to each other’s jobs: the 
women were not strong enough to do the men’s 

work, and even though women’s work requires 
less raw strength than men’s work, the endurance it 
requires was more than the men were capable of.37

Second, instead of having them build storage cities, 
they made them do work without purpose, simply 
for the sake of afflicting them. This was particu-
larly demoralizing, for even if a person is forced to 
work hard, he can at least pride himself on having 
done the job well if there is a specific objective. But 
if there is no objective and the work has no end, it is 
both physically and mentally backbreaking.38

4. ישעיה כב, טו. 5. סוטה יא, א. 6. שם.
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evil—egocentricity itself. He feared that “in the event 
of war,” in the course of battling the seven material 
urges of the heart, they would “join our enemies and 
fight us”—they would be inspired by their struggle 
against evil to strike at its very root.

The plan he devised against this was: “Let us deal clev-
erly with them,” meaning, “let us outsmart them by 
preventing them from using their minds to enhance 
their Divine consciousness—let us fill their minds 
with our culture and our wisdom, to distract them 
from the pursuit of Godly knowledge.” The common 
denominator of all worldly culture and wis-
dom is that it promotes the ego, focusing our 
attention on ourselves and thus diverting our 
attention from God. This way, Pharaoh hoped 
to keep the Jews at bay.29

Jether (who would later be known as Jethro): 
Jethro’s original name was Jether (“he who 
adds” or “he who gives preeminence”), indi-
cating how he made sure to give preeminence 
to his intellect over his emotions. He was gifted 
with keen intelligence, and he used it for philo-
sophical and theological inquiry, and more-
over, he lived by the conclusions he reached.

Unfortunately, inasmuch as God’s presence was 
extremely hidden in those days, his intellect 
led him to the pagan worship of nature. It was 
only much later that he eventually renounced 
idolatry,30 as will be seen further on.31

The tribe of Levi refused to work: Unlike their 
fellow brethren, the tribe of Levi retained their 

original enthusiasm for the Torah and assiduousness 
in its study. This saved them from being corrupted by 
the materialism of Egypt. Because they did not enter-
tain any mixed loyalties, they were not impressed by 
Pharaoh’s rousing speeches. They were able to both 
recognize his ploy and to resist it. Since they did not 
succumb to spiritual domination, they could not be 
subjected to physical domination, either.

The tribe of Levi is meant to serve as an example for 
all of us. Even though we cannot all be Levites liter-
ally, we can still emulate their total devotion to God. 

11 They appointed draft officers over them in order to afflict them with the 
chores they imposed on them, and thus the Jews built up the existing cities of 
Pitom and Raamses, making them fit to serve as storage cities for Pharaoh (see 
Figure 1). The capital city of Pitom had been named after a rock formation on the 
shores of the Sea of Reeds, which the Egyptians had named Pitom and marked 
the boundary of Egypt.28 
12 But the more the Egyptians oppressed them, the more God blessed the Isra-
elites so they increased and spread, and the Egyptians were frustrated over the 
increase of the Israelites. This first phase of conscripted labor lasted about thirty 
years, from some time after the year 2332 until 2362.

The Second Phase of Slavery

13 Seeing that this degree of slavery did not curb the Israelites’ proliferation, the 
Egyptians enslaved the Israelites with backbreaking, i.e., demoralizing and un-
usual labor. 

28. See Rashi on 14:2.  29. Sefer HaMa’amarim 5669 (5749 edition), pp. 232-233.  30. 2:16, below.  31. Sefer HaMa’amarim Melukat, 
vol. 3, p. 59.

Figure 1:  Pitom and Raamses
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שמות FIRST READING

ים  וּבִלְבֵנִ֔ מֶר֙  בְּחֹ֨ ה  קָשָׁ֗ ה  עֲבֹדָ֣ בַּֽ ם  אֶת־חַיֵּיהֶ֜ רֲר֨וּ  וַיְמָֽ  14

ם  בְד֥וּ בָהֶ֖ ם אֲשֶׁר־עָֽ דָתָ֔ ת כָּל־עֲבֹ֣ ה אֵ֚ ה בַּשָּׂדֶ֑ וּבְכָל־עֲבֹדָ֖
רֶךְ:  בְּפָֽ

פֻלְחָנָא  בְּ יהוֹן  חַיֵּ יַת  14 וְאַמְרָרוּ 

וּבְכָל־ וּבְלִבְנִין  טִינָא  בְּ יָא  קַשְׁ

לְחַנְהוֹן  ל־פֻּ כָּ יַת  חַקְלָא  בְּ לְחָנָא  פֻּ

יוּ: קַשְׁ י אַפְלָחוּ בְהוֹן בְּ דִּ

Torah was given at Mount Sinai, the “body” of the 
Torah—its legal and homiletic aspects—were given 
openly, while the “soul” of the Torah—its inner di-
mension—was concealed from the masses. When 
the present exile ends with the final Redemption, the 
Torah’s inner dimension will be openly revealed. Just 
as the physical exile in Egypt purified the people and 
prepared them to receive the “body” of the Torah, the 
toil we subject ourselves to nowadays in learning the 
revealed dimension of the Torah will purify us and 
prepare us to receive the full revelation of the Torah’s 
“soul” that will accompany the final Redemption.49

But instead of toiling in Torah, the Jews became lax 
in their Torah study because of the pervasive influence 
of the materialistic orientation of their host culture. In 
this context, the phrase they embittered their lives took 
on the meaning, “[the Egyptians] made their Torah 
study seem bitter to them” (for, as above, the Torah is 
the Jew’s “life” and source of vitality). When a person’s 
enthusiasm and concern is divided between spiritual-
ity and materiality, the spiritual gradually loses its sa-
vor. And when that happens, it is only a short step to 
full enslavement to the material.50

Moreover, God has given us infinite powers—planted 
in our Divine soul—to fulfill our mission in this world. 
If, however, we mistakenly use these infinite powers for 
mundane ends alone (e.g., earning a living or pursuing 
status or popularity), their infinite nature can make us 
miserable. God intended that we limit our pursuit of 
mundane ends, concentrating on them only as much as 
is necessary to provide for our needs and to lead a bal-
anced life. When we exceed the limits the Torah places 
on our involvement in these pursuits, we embark on an 
endless chase that will never leave us satisfied. What 
should have been the productive and satisfying job of 
earning a living becomes a cruel taskmaster, pushing 
us relentlessly after unattainable goals.
This is alluded to in these verses: by enslaving us with 
“backbreaking labor,” these pursuits “embitter our 
lives,” i.e., they sour our involvement with the Torah 
and its commandments, our spiritual lives. We siphon 

our infinite powers into the finite, leaving ourselves 
unable to use them for our infinite, spiritual pursuits.
On a more subtle level, misdirecting the infinite pow-
er of our Divine souls within the context of holiness also 
“embitters our lives.” Each of us has a unique Divine 
mission, and if we allow ourselves to be persuaded 
to channel our powers into areas that are indeed holy 
but not meant for us, we also deny ourselves the ex-
hilaration of fulfilling our Divine purpose.51

Finally, when the people began to neglect the study 
of the Torah and the fulfilling of God’s command-
ments, they eventually fell into the trap of idol wor-
ship. Their lack of enthusiasm in Torah study and the 
empty time their idle lifestyle afforded them left a 
void in their lives that they had to fill some other way, 
and the thrill and easy spiritual high of idolatry was 
eminently available in Egypt.
The lesson to be learned here is that the surest way to 
ensure that we not fall into the decadence of material-
ism is to be enthusiastically involved in Torah study 
and fulfilling its commandments.52

Actually, this verse alludes not only to how studying 
Torah becomes an element of our spiritual exile, but 
to how prayer and acts of kindness do, as well. For 
we are taught that “the world stands on three things: 
on [the study of] the Torah, on the Divine service, and 
on acts of kindness.”53 “Divine service” includes both 
the sacrificial service in the Temple and the prayer ser-
vices that parallel it (and replace it when the Temple 
is not standing). Not only does the world in general 
stand on these three pillars, everyone’s individual life 
does, as well. Thus, going into exile means that all 
three take on the condition of exile:
They embittered their lives with hard labor: When we 
are in exile, we should feel bitter about how we are 
prevented or limited from living our real life—our 
Divine life. This bitterness provides the backdrop for 
our weekday prayers, in which we battle our material-
ist tendencies and try to overcome them. The greater 
our embitterment, the harder we fight to wrest our-

 CHASIDIC INSIGHTS 

49. Torah Or 49a; Sefer HaMa’amarim 5627, pp. 89-90; Sefer HaMa’amarim 5658, pp. 82-83; Sefer HaMa’amarim 5737, pp. 117, 121.  
50. Likutei Sichot, vol. 2, p. 487.  51. Likutei Sichot, vol. 3, pp. 848-852.  52. Likutei Sichot, vol. 16, p. 117, note 31.  53. Avot 1:2.
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14 They embittered their lives with hard labor, making them work with mortar 
and bricks, as well as all kinds of work in the field. All the work they subjected 
them to was imposed with crushing harshness. This work indeed tired out the 
men, but the women were determined to foil the Egyptians’ plans. They brought 
their husbands food and drink in the fields, and after they had eaten, took out 
their copper mirrors and had their husbands look at their reflections together 
with them. The wives thus brought their husbands to admire their beauty and 
aroused their marital passion. In this way, the people continued to be as prolific 
as before.39 
The Egyptians oppressed the people far beyond what would have been required 
to fulfill God’s decree at the “Covenant between the Halves.”40 Thus, even though 
they were simply fulfilling God’s plan, they were still culpable and God was fully 
justified in punishing them.41 Everyone in Egypt was happy to see the Israelites 
suffer, down to the maidservants and foreign prisoners.42 The Egyptians appoint-
ed taskmasters to wake up the Jews to work before sunrise.43 This second phase 
of conscripted labor began in 2362. The people’s leader at this time was Amram, 
Levi’s grandson. In this year, his first child, a daughter, was born. He named her 
Miriam after the new “bitterness” (merirut) of the exile. Four years later, in 2365, 
Amram’s eldest son, Aaron, was born.

14 They embittered their lives with hard labor, with 
mortar and bricks, as well as all kinds of work in the 
field: As the people gradually sunk into the Egyptian 
perception that success in life depends on following 
the laws of nature,44 they began to become lax in their 
Torah studies.45 Had they continued to labor in the 
study of the Torah, they would not have had to labor 
physically; they could have fulfilled the imperative of 
exile by toiling in their studies. This verse would then 
have had the following meaning:
They embittered their lives: they would have felt em-
bittered over their lack of understanding the To-
rah, which is our life, and striven to understand 
it better—
with hard labor, i.e., by logical argumentation (the 
word for “hard” [kashah] being related to the word for 
“argument” [kushya]), and—
with mortar, i.e., by deriving new laws through a for-
tiori reasoning (the word for “mortar” [chomer] be-
ing related to the word for this type of reasoning 
[kal vechomer])—
and bricks, i.e., and by refining their understanding 

of the legal material until they reached authoritative 
legal decisions (the word for “bricks” [leveinim] be-
ing related to the word used for this process [libun 
hilchata]), and—
all kinds of work in the field, i.e., by citing rulings from 
Mishnaic sources not included in the canon of the 
Mishnah (such a source being called an “external” 
source [beraita]).46

They would have also replaced the unaccustomed 
labor (referred to above by the words “backbreaking 
labor”) with learning harder and more than they were 
accustomed to.
Similarly, it is possible at all times to replace worldly 
toil with toil in Torah study. As the sages say, “whoever 
takes upon himself the burden of Torah study is re-
lieved of the burden of earning a living.”47 We may still 
have to work, but our work will not be a burden; it will 
be blessed with God’s guidance and assistance and not 
worry us. Rather, we will be troubled by and absorbed 
in the subject matter we are studying at the time.48

The purpose of the Exodus from Egypt was the giv-
ing of the Torah at Mount Sinai. Although the entire 

39. Rashi on 38:8, below.  40. “And they will serve them and they will oppress them” (Genesis 15:13).  41. Likutei Sichot, 
vol. 31, p. 31, from Mishneh Torah, Teshuvah 6; Hasagot HaRaavad ad loc.; Nachmanides and Bach aye on Genesis 15:13, etc.   
42. See on 11:5, below.  43. Rashi on 2:11, below.  44. See on v. 6, above.  45. The Jews studied the Torah in Goshen; see Genesis 
46:28.  46. Zohar 3:153a; Torah Or 49a.  47. Avot 3:5.  48. Likutei Sichot, vol. 1, pp. 116 ff.  
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שֵׁ֤ם  ר  אֲשֶׁ֨ ת  עִבְרִיֹּ֑ הָֽ ת  מְיַלְּדֹ֖ לַֽ יִם  מִצְרַ֔ לֶךְ  מֶ֣ אמֶר֙  וַיֹּ֨  15

ה:  ית פּוּעָֽ ה וְשֵׁ֥ם הַשֵּׁנִ֖ אַחַת֙ שִׁפְרָ֔ הָֽ
תָא  א דְמִצְרַיִם לְחַיָּ 15 וַאֲמַר מַלְכָּ
פְרָא  שִׁ חֲדָא  שׁוּם  דְּ תָא  יְהוּדַיָּ

נְיֵתָא פּוּעָה: וְשׁוּם תִּ

לָשׁוֹן  שׁ  יֵּ שֶׁ א  אֶלָּ מוֹלִידוֹת,  לְשׁוֹן  הוּא  דֹת.  לַמְיַלְּ   15

"דּוֹבֵר"  ר",  בֵּ וּ"מְשַׁ "שׁוֹבֵר"  מוֹ:  כְּ בֵד,  כָּ לָשׁוֹן  וְיֵשׁ  קַל 

עַל  יוֹכֶבֶד,  זוֹ  פְרָה.  שִׁ ד":  וּ"מְיַלֵּ "מוֹלִיד"  ךְ  כָּ ר",  וּ"מְדַבֵּ

פּוֹעָה  ם שֶׁ לָד: פּוּעָה. זוֹ מִרְיָם, עַל שֵׁ רֶת אֶת הַוָּ פֶּ שַׁ מְּ ם שֶׁ שֵׁ

ינוֹק  תִּ הַמְפַיְסוֹת  ים  שִׁ הַנָּ דֶרֶךְ  כְּ לָד,  לַוָּ וְהוֹגָה  רֶת  וּמְדַבֶּ
יּוֹלֵדָה אֶפְעֶה":7 מוֹ: "כַּ הַבּוֹכֶה. "פּוּעָה", לְשׁוֹן צְעָקָה, כְּ

 RASHI 

[15] The king of Egypt spoke to the Hebrew mid-
wives, one of whom was called Shifrah and the 
other Puah: Birth is the process whereby something 
fully-developed yet hidden is brought into revela-
tion. Spiritual “birth” occurs when we understand 
something new about God and the emotional re-
sponse “born” of this understanding is allowed to 
be revealed, to flower, and to flourish.

Just as the physical birth process is assisted by mid-
wives, the spiritual “birth” of the emotions from 
the intellect is assisted by spiritual “midwives.”

Our innate emotional capacities can be chan-
neled in many ways: we can love and fear God, or 
we can love and fear any of the material aspects 
of life: food, clothing, shelter, people, prestige,  
money, etc.

We channel our emotional capacities into real emo-
tions by thinking and talking about whatever we 
want to get emotional about. If we think about and 
discuss God, we will come to love and fear Him; 
if we focus on the material aspects of life, we will 
love and fear them.

Thinking and speaking are thus the two spiritual 
“midwives” that enable us to express our innate 
emotional capacity the way we choose.

When we think about a Divine idea, especially 
when we achieve a new understanding about God, 
this understanding is accompanied by a profound, 
sublime experience of delight. There is no delight 
so profound as a heightened understanding of God 
and how He is manifest in creation. Although the 
delight follows the new understanding and seem-
ingly is a direct outgrowth of it, it is not an intel-
lectual experience; it hails from a part of our souls 

that transcends intellect. This transcendent seat of 
delight is the sefirah of keter.

The midwives are therefore termed here specifi-
cally “Hebrew [עבר] midwives” because they draw 
the emotions from “beyond” [עבר] the intellect; the 
word “Hebrew” means “beyond.”

The first midwife was called Shifra [“beauty”], re-
ferring to how Divine thought and understanding 
elicit an experience of sublime delight in the exqui-
site beauty inherent in Divine revelation. 

The second midwife was called Puah [“cooing”], 
referring to the power of speech (for cooing is an 
oral articulation), the second way we focus our 
emotional capacities on Divinity.

The suppression of Divine-oriented emotions is 
allegorically synonymous with Egypt. Egypt sig-
nifies the constriction of binah, since the word for 
“Egypt” [מצרים] means “constrictions” and can be 
read as “the constriction [מצר] of [the letters] ים.” 
The numerical value of these two letters (ים) is 50, 
and we are taught that there are “fifty gates of bi-
nah.”61 Binah is the mother of the emotions, as we 
have seen. Spiritual birth, then, is the process of 
overcoming the constrictions of Egypt.

Pharaoh therefore sought to prevent this “birth,” 
since he was the king of Egypt, the earthly personi-
fication of its evil. He spoke to Shifrah and Puah, 
the experience of delight and the power of speech, 
and bid them not to focus on Divinity and facili-
tate the birth of holy emotions, but rather to stay 
focused on materiality and keep reality entrenched 
in material consciousness.62

61. Rosh Hashanah 21b. 62. Or HaTorah, Shemot, pp. 2503-4, pp. 2844-5, Devarim, pp. 1328-1329; Torat Chaim, Shemot (ed. 5763), 25c. 
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The Third Phase of Slavery

15 Throughout their bitter exile, the Jews took heart from the fact that Jacob and 
Joseph had promised them that they would eventually leave Egypt and return 
to the Land of Israel. They were constantly reminded about this promise by the 
presence of the grove of acacia trees that Jacob had planted when he first came to 
Egypt.54 Thus, about five years after the second phase of conscripted labor began, 
the Egyptians realized that subjecting the Jews to backbreaking labor had also 
not succeeded in crushing their spirits and curbing their fertility. So the king of 
Egypt spoke to the Hebrew midwives, one of whom, Amram’s wife Yocheved, 
was called Shifrah and the other, their five- or six-year old daughter Miriam, was 
called Puah. Yocheved and Miriam were known by these names since they “im-
proved” [shapeir] the newborns (cleaning them and straightening their limbs) and 
“cooed” [pa’eh] to them, respectively. In fact, the Israelite women were so skilled 
in giving birth that they did not use midwives,55 but in order to reassure them, 
Yocheved and Miriam made it known that they were available in case of any com-
plications. Even though they were only two people, their reputation as wellborn 
and righteous individuals (who would be granted Divine assistance if necessary) 
was enough to reassure the entire population of birthing women.56 

selves from the chains of materialism. Arousing this 
embitterment makes prayer “hard labor” (or “hard 
service”), since it is indeed difficult to fight our inborn 
predispositions toward the luxuries and indulgences 
of life and find joy and exhilaration in Divinity instead. 
In this context, this part of the verse can be read: “[The 
material tendencies] embittered their [spiritual] lives 
[in accordance with the effort they put into prayer, 
their] hard labor.”
With mortar and bricks, as well as all kinds of work in the 
field: This refers to our exertion in the study of Torah 
during exile, as was explained above.
All the work they subjected them to was imposed with 
crushing harshness: This phrase literally reads: “all their 
work through which they worked on themselves with 
crushing harshness.” Thus, it can refer to the work we 
do on ourselves during exile. This refers to the third pil-
lar of life, acts of kindness, for the most effective way 
of refining ourselves is by practicing acts of kindness 
toward others, breaking our innate selfishness.
But being kind will not refine us if we are kind to oth-
ers only after we have satiated all our own needs first 
or if we allow ourselves to congratulate ourselves on 
our goodness. The Torah therefore tells us to work on 
ourselves “with crushing hardness.” Pharaoh tried to 

crush us by giving us work we were not accustomed 
to; we must crush our own egos by doing more good 
than we think we are capable of or than we think is 
called for. Again, the word for “with crushing hard-
ness” [befarech] can be read as “with a soft mouth” 
[be-feh rach], referring to Pharaoh’s rousing, patriotic 
rhetoric. In our context, the “soft mouth” refers to the 
gentle manner of speech we should cultivate in order 
to reign in the explosive outbursts of our animal na-
ture, when it surfaces as anger or jealous indignation. 
By staying calm, we can break our innate selfishness 
and make real progress toward self-refinement.57

15 Jacob brought acacia trees to plant in Egypt: Al-
legorically, Egypt is the archetype for all exiles, and 
acacia trees (a type of cedar) signify the righteous 
individual—as it is written, “the righteous will flour-
ish like a date-palm and grow like a cedar in Leba-
non”58—and specifically the Jewish leader. Jacob is the 
archetypal Jewish leader59 who, due to his heightened 
Divine consciousness, always exudes the presence of 
the Land of Israel, even when he is physically together 
with his people in exile. God “plants” these leaders in 
every “Egypt” so they can inspire the people not to 
give in to the pressures of exile and, on the contrary, 
build a Divine sanctuary in the desert.60

54. Genesis 46:6; Likutei Sichot, vol.  31, p. 146.  55. Rashi on v. 19, below.  56. Hitva’aduyot 5746, vol. 2, pp. 372-373.  57. Torah 
Or 51bc.  58. Psalms 92:13.  59. As alluded to by the fact that the letters that spell the word for “leader” (נשיא) can be seen as an 
acronym for the words “a spark of Jacob, our father” (נצוץ של יעקב אבינו) (Megaleh Amukot 84, beginning of parashat Vayechi; Kehilat 
Yaakov, s.v. Rebbe).  60. This is what the cedars were planted for. See below, 15:5. Likutei Sichot, vol. 31, p. 147-148.  
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שמות

 ONKELOS  אָבְנָ֑֥יִם  עַל־הָֽ ן  וּרְאִיתֶ֖ עִבְרִיּ֔וֹת  אֶת־הָ֣ בְּיַלֶּדְכֶן֙  אמֶר  וַיֹּ֗  16

אןָ  יָה: 17 וַתִּירֶ֤ וא וָחָֽ ן אֹת֔וֹ וְאִם־בַּ֥ת הִ֖ אִם־בֵּ֥ן הוּא֙ וַֽהֲמִתֶּ֣
ן  אֲלֵיהֶ֖ דִּבֶּ֥ר  אֲשֶׁ֛ר  כַּֽ עָשׂ֔וּ  וְלֹ֣א  ים  אֶת־הָ֣אֱלֹהִ֔ מְיַלְּדֹת֙  הַֽ

ים: יִם וַתְּחַיֶּי֖ןָ אֶת־הַיְלָדִֽ לֶךְ מִצְרָ֑ מֶ֣
ן  לָהֶ֔ אמֶר  וַיֹּ֣ ת  מְיַלְּדֹ֔ לַֽ יִם֙  לֶךְ־מִצְרַ֨ מֶֽ וַיִּקְרָ֤א   18 שני 
ים:  אֶת־הַיְלָדִֽ וַתְּחַיֶּי֖ןָ  הַזֶּה֑  הַדָּבָ֣ר  ן  עֲשִׂיתֶ֖  מַדּ֥וּעַ 
ת  ים הַמִּצְרִיֹּ֖ י לֹ֧א כַנָּשִׁ֛ ה כִּ֣ מְיַלְּדֹת֙ אֶל־פַּרְעֹ֔ רְןָ הַֽ 19 וַתֹּאמַ֤

דֶת  מְיַלֶּ֖ הַֽ אֲלֵהֶ֛ן  תָּב֧וֹא  רֶם  בְּטֶ֨ נָּה  הֵ֔ י־חָי֣וֹת  כִּֽ ת  עִבְרִיֹּ֑ הָֽ
דוּ:  וְיָלָֽ



יַת  מוֹלְדָן  הֶוְיָן  תֶּ ד  כַּ 16 וַאֲמַר 

אִם  רָא  מַתְבְּ עַל  וְתֶחֶזְיָן  תָא  יְהוּדַיָּ

א  רַתָּ בְּ וְאִם  יָתֵהּ  קְטְלוּן  תִּ ר הוּא  בַּ

תָא  חַיָּ 17 וּדְחִילָא  הּ:  וּתְקַיְמִנַּ הִיא 

יל  מַלֵּ מָא דְּ מִן קֳדָם יְיָ וְלָא עֲבָדוּ כְּ

יַת  מָא  וְקַיָּ דְמִצְרָיִם  א  מַלְכָּ הוֹן  עִמְּ

דְמִצְרַיִם  א  מַלְכָּ 18 וּקְרָא  א:  נַיָּ בְּ

תָא וַאֲמַר לְהוֹן מָה דֵין עֲבַדְתּוּן  לְחַיָּ

א:  נַיָּ ימְתּוּן יַת בְּ מָא הָדֵין וְקַיֵּ תְגָּ יַת פִּ

תָא לְפַרְעֹה אֲרֵי לָא  19 וַאֲמָרָא חַיָּ

אֲרֵי  תָא  יְהוּדַיָּ תָא  מִצְרַיָּ א  יָּ כִנְשַׁ

לְוַתְהוֹן  עָלַת  לָא  עַד  אִנּוּן  ימָן  חַכִּ

תָא וְיַלְדָן: חַיָּ

ה  ָ ב הָאִשּׁ הוֹלִידְכֶן: עַל הָאָבְנָיִם. מוֹשַׁ מוֹ בְּ יַלֶדְכֶן. כְּ 16  בְּ
ה  ר"8. וְכָמוֹהוּ: "עֹשֶׂ בֵּ הַיּוֹלֶדֶת. וּבְמָקוֹם אַחֵר קוֹרְאוֹ "מַשְׁ
נוּת יוֹצֵר חֶרֶס:  לֵי אֻמָּ ב כְּ מְלָאכָה עַל־הָאָבְנָיִם"9 — מוֹשַׁ
כָרִים,  הַזְּ עַל  א  אֶלָּ יד  מַקְפִּ הָיָה  לֹא  וְגוֹ'.  הוּא  ן  אִם־בֵּ
יעַ  הַמּוֹשִׁ ן  בֵּ לֵד  לְהִוָּ עָתִיד  שֶׁ אִצְטַגְנִינָיו,  לוֹ  אָמְרוּ  שֶׁ
קוֹת  יןיָ אֶת־הַיְלָדִים. מְסַפְּ חַיֶּ אוֹתָם: וָחָיָה. וְתִחְיֶה:  17  וַתְּ
נִי:  ֵ וְהַשּׁ מָא"10,  "וְקַיָּ הָרִאשׁוֹן:  רְגּוּם  תַּ וּמָזוֹן.   מַיִם  לָהֶם 
בָה  שׁוֹן עִבְרִית לִנְקֵבוֹת רַבּוֹת, תֵּ לָּ ימְתּוּן"11, לְפִי שֶׁ "וְקַיֵּ
ן",  עַלְתֶּ עֲלוּ" וּלְשׁוֹן "פְּ ת לְשׁוֹן "פָּ שֶׁ מֶּ זוֹ וְכַיּוֹצֵא בָהּ מְשַׁ
מוֹ  כְּ עָבַר,  לְשׁוֹן   — מִצְרִי"12  אִישׁ  "וַתֹּאמַרְןיָ  גוֹן:  כְּ

ן",  רְתֶּ בַּ פִיכֶם"13 לְשׁוֹן "דִּ רְנָה בְּ דַבֵּ "וַיֹּאמְרוּ" לִזְכָרִים. "וַתְּ
י"14  לְנָה אֹתִי אֶל־עַמִּ חַלֶּ רוּ" לִזְכָרִים. וְכֵן "וַתְּ דַבְּ מוֹ "וַתְּ כְּ
לִזְכָרִים: לוּ"  חַלְּ "וַתְּ מוֹ  כְּ ם",  לְתֶּ "חִלַּ  — עָבַר  לְשׁוֹן   — 

דוֹת"  רְגּוּם "מְיַלְּ דוֹת. תַּ מְיַלְּ קִיאוֹת כִּ ה. בְּ י־חָיוֹת הֵנָּ 19  כִּ
תָא". וְרַבּוֹתֵינוּ דָרְשׁוּ:15 הֲרֵי הֵן מְשׁוּלוֹת לְחַיּוֹת  — "חַיָּ
דוֹת. וְהֵיכָן מְשׁוּלוֹת לְחַיּוֹת?  אֵינָן צְרִיכוֹת מְיַלְּ דֶה, שֶׁ הַשָּׂ

לָה  כוֹר שׁוֹרוֹ"18, "אַיָּ — "גּוּר אַרְיֵה"16, "זְאֵב יִטְרָף"17, "בְּ

לָלָן: "וַיְבָרֶךְ  תוּב כְּ ב בּוֹ, הֲרֵי הַכָּ לּאֹ נִכְתָּ לֻחָה"19. וּמִי שֶׁ שְׁ
א"21 ךָ לְבִיָּ תִיב: "מָה אִמְּ אוֹתָם"20, וְעוֹד כְּ

 RASHI 

[continued...] propensity of the enveloping energies 
to descend into the inner energies. Pharaoh knew 
that if the enveloping energies would be allowed to 
enter the inner energies, his higher source of power 
would be cut off. By killing the boys, he hoped to 
prevent this, and at the same time force the new-
borns’ life-force back to its source in the envelop-
ing energies, where he could appropriate it for his 
own uses.

The female principle is associated with gevurah, the 
power that successively decreases the intensity of 
the inner energies so they can enliven and rectify 

lower levels of reality. By keeping the girls alive, 
Pharaoh hoped to decrease the intensity of the in-
ner energies enough so he could tap its lowest, re-
sidual levels.67

[17] But the midwives feared God: i.e., the Name 
Elokim, which signifies gevurah, God’s power to 
contract His Divine energy. It is this Name that en-
ables God’s chesed to be manifest in the world, since 
unless chesed is dimmed, its propensity toward in-
finite bestowal will make it overwhelm the world 
with God’s beneficence. The midwives were thus 
afraid to contravene God’s plan of revealing His 
chesed properly, so they let the boys live.68

67. Or HaTorah, Shemot, p. 2511.  68. Or HaTorah, Shemot, p. 2506-2507.

8. ישעיה לז, ג.  9. ירמיה יח, ג.  10. פסוק יז.  11. פסוק יח.  12. שמות ב, יט.  13. ירמיה מד, כה.  14. יחזקאל יג, יט.  15. סוטה יא, ב.  16. בראשית מט, ט.  
17. שם, כז.  18. דברים לג, יז.  19. בראשית מט, כא.  20. שם, כח.  21. יחזקאל יט, ב.  
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16 Pharaoh’s astrologers told him that the Israelites’ redeemer would soon be 
born. When he heard this, he understood that he was not succeeding in his plan 
to wipe out the Israelites. He therefore sought to eliminate the would-be redeem-
er by having all the newborn Israelite boys killed. Furthermore, he realized that 
it was not enough to enslave the adults while allowing the children to grow up 
as Jews. He therefore decreed that the girls be raised as Egyptians. Assuming 
Yocheved and Miriam were practicing midwives, he said to them, “When you 
deliver Hebrew women, look at the birthstool. If it is a boy, kill him; if it is a 
girl, let her live.” Pharaoh did not disclose his plan for the girls to the midwives, 
since he hoped in this way to make it easier for them to kill the boys.63 Later, when 
he expanded the scope of his decree and instructed the Egyptians to drown their 
baby boys, too, he articulated his plan for the girls explicitly.64 
17 But the midwives feared God, and they did not do as the king of Egypt had 
told them; on the contrary, they provided the newborns with food and water and 
thus helped the boys live.
Second Reading 18 The king of Egypt summoned the midwives and demanded 
of them, “Why have you done this, and kept the boys alive?” 
19 The midwives answered Pharaoh, “Because the Hebrew women are not 
like Egyptian women. They are skilled in giving birth. They are like animals, 
who do not need midwives. Even if we would try to assist them, it wouldn’t 
work: before the midwife would even get to them they would have already 
given birth.” 



[16] If it is a boy, kill him; if it is a girl, let her 
live: As we have pointed out earlier,65 the feminine 
principle of creation is the drive to make the world 
into a home for God, while the male principle is 
the drive to renew spiritual inspiration. These 
two principles are sometimes at odds with each 
other, but ultimately complement each other. In 
particular, if the feminine principle is not periodi-
cally re-inspired by the male principle, it tends to 
sink deeper and deeper into the materiality of the 
world, eventually losing sight of its task and fur-
thering the cause of materialism for its own sake.

This is precisely what Pharaoh, the avatar of Egyp-
tian materialism, wanted. He sought to do away 
with the male principle and propagate the feminine 
principle on its own, in order to sink the world’s 
consciousness ever further into materialism.66

Furthermore, faced with the increasing Jewish 

population and concomitant increase in holiness in 
the world, Pharaoh felt his source of power being 
cut off. He knew that by killing the boys and keep-
ing the girls alive, he would be able to siphon off 
Divine energy from the realm of holiness and use 
it for his materialistic ends. This is because evil can 
sustain itself in two ways:

 by ascending to access enveloping energies 
(or makif) before they are drawn safely into 
the inner energies (or penimi). At this level, 
there is still no distinction between good 
and evil, and both can lay equal claim to 
Divine beneficence.

 by descending to access the leftover dregs of 
the inner energies. At this level, the intensity of 
Divine energy is so low that evil’s unworthiness 
is irrelevant.

The male principle is associated with chesed, the 

63. Likutei Sichot, vol. 1, p. 111.  64. Below, 1:22.  65. See on Genesis 2:22.  66. Sefer HaMa’amarim 5687, p. 52.
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שמות

 ONKELOS  ד:  מְאֹֽ וַיַּֽעַצְמ֖וּ  הָעָ֛ם  וַיִּ֧֥רֶב  ת  מְיַלְּדֹ֑ לַֽ ים  אֱלֹהִ֖ וַיֵּי֥טֶב   20 

ם  לָהֶ֖ וַיַּעַ֥שׂ  ים  אֱלֹהִ֑ אֶת־הָֽ ת  מְיַלְּדֹ֖ הַֽ י־יָירְֽא֥וּ  כִּֽ י  וַיְהִ֕  21 

הַיִּלּ֗וֹד  כָּל־הַבֵּ֣ן  ר  לֵאמֹ֑ לְכָל־עַמּ֖וֹ  ה  פַּרְעֹ֔ וַיְצַ֣ו   22 ים:  בָּתִּֽ
ת תְּחַיּֽוּן: פ הוּ וְכָל־הַבַּ֖ רָה֙ תַּשְׁלִיכֻ֔ הַיְאֹ֨

א  עַמָּ וּסְגִי  תָא  לְחַיָּ יְיָ  20 וְאוֹטִיב 
ד  כַּ 21 וַהֲוָה  א:  לַחְדָּ וּתְקִיפוּ 
וַעֲבַד  יְיָ  קֳדָם  מִן  תָא  חַיָּ חִילָא  דְּ
רְעֹה לְכָל־ יד פַּ ין: 22 וּפַקֵּ תִּ לְהוֹן בָּ
דְיִתְיְלִיד  רָא  ל־בְּ כָּ לְמֵימָר  הּ  עַמֵּ
וְכָל־ רְמוּנֵהּ  תִּ נַהֲרָא  בְּ לִיהוּדָאֵי 

ימוּן: קַיְּ א תְּ רַתָּ בְּ

סוֹדָה  יְּ שֶׁ תֵבָה  בְּ חִלּוּק  וְזֶה  לָהֶן.  הֵטִיב  יטֶב.  וַיֵּ   21-20

הִיא  שֶׁ כְּ הּ,  רֹאשָׁ בְּ יוּ"ד  וָי"ו  לָהּ  ן  וְנִתַּ אוֹתִיּוֹת  י  תֵּ שְׁ

צֵירֵי  בְּ הַיּוּ"ד  נָקוּד  הוּא  פְעִיל"  "וַיַּ לְשׁוֹן  בִּ ר  לְדַבֵּ אָה  בָּ

דֹת".  לַמְיַלְּ אֱלֹהִים  יטֶב  "וַיֵּ גוֹן:  כְּ קָטָן,  קָמַץ  הוּא  שֶׁ

גֶל  "וַיֶּ וְכֵן  ה.  תַאֲנִיָּ ה  הִרְבָּ  — בַת־יְהוּדָה"22  בְּ רֶב  "וַיֶּ

פֶן  "וַיֶּ אֵרִית.  ְ הַשּׁ הִגְלָה אֶת  נְבוּזַרְאֲדָן  דִּ אֵרִית"23 —  ְ הַשּׁ

לְשׁוֹן  ל־אֵלּוּ  כָּ לָזוֹ.  זוֹ  נָבוֹת  הַזְּ הִפְנָה  אֶל־זָנָב"24—  זָנָב 

פְעַל"  "וַיִּ לְשׁוֹן  בִּ ר  מְדַבֵּ הוּא  וּכְשֶׁ "הִפְעִיל" אֶת אֲחֵרִים, 

עֵינָיו"25  בְּ יטַב  "וַיִּ גוֹן:  כְּ חִירִק,  בְּ הַיּוּ"ד  נָקוּד  הוּא 

גֶל  ה הָעָם. "וַיִּ רֶב הָעָם" — נִתְרַבָּ — לְשׁוֹן הוּטַב. וְכֵן "וַיִּ

נָה לְכָאן  פֶן כֹּה וָכֹה"27 — פָּ יְהוּדָה"26 — הָגְלָה יְהוּדָה. "וַיִּ

צֵא",  "וַיֵּ רֶד"  "וַיֵּ ב"  שֶׁ "וַיֵּ לֶךְ"  "וַיֵּ יבֵנִי:  שִׁ תְּ וְאַל  וּלְכָאן. 

הֶן  בָּ יְסוֹד  הַיּוּ"ד  הֲרֵי  שֶׁ אֵלּוּ,  ל  שֶׁ זְרָתָן  מִגִּ אֵינָן  שֶׁ לְפִי 

ית  לִישִׁ שְׁ הַיּוּ"ד אוֹת  "יֵלֶךְ" —  "יָצָא"  "יָרַד"  ב"  "יָשַׁ  —

לָהֶם  עַשׂ  "וַיַּ הַטּוֹבָה?  דֹת. מַהוּ  לַמְיַלְּ יטֶב אֱלהִֹים  וַיֵּ בּוֹ: 

ים"  תִּ רוּיִין "בָּ קְּ ה וּמַלְכוּת, שֶׁ י כְהוּנָה וּלְוִיָּ תֵּ ים" — בָּ תִּ בָּ

ה  וּלְוִיָּ ה  הֻנָּ כְּ לֶךְ"28.  הַמֶּ ית  וְאֶת־בֵּ ית־ה'  אֶת־בֵּ "וַיִבֶן   —

סוֹטָה:29  כֶת  מַסֶּ בְּ דְאִיתָא  כִּ רְיָם,  מִמִּ וּמַלְכוּת   מִיּוֹכֶבֶד, 

ה, אָמְרוּ  נּוֹלָד מֹשֶׁ זַר. יוֹם שֶׁ 22  לְכָל־עַמּוֹ. אַף עֲלֵיהֶם גָּ

יוֹדְעִים  אָנוּ  וְאֵין  יעָן,  מוֹשִׁ נוֹלָד  הַיּוֹם  אִצְטַגְנִינָיו:  לוֹ 

סּוֹפוֹ לִלְקוֹת  רָאֵל, וְרוֹאִין אָנוּ שֶׁ שְׂ צְרַיִם אִם מִיִּ אִם מִמִּ

אֱמַר:  נֶּ צְרִים, שֶׁ זַר אוֹתוֹ הַיּוֹם אַף עַל הַמִּ יִם. לְפִיכָךְ גָּ מַּ בַּ

לוֹד לָעִבְרִים״. וְהֵם לֹא  לּוֹד", וְלֹא נֶאֱמַר "הַיִּ ן הַיִּ ל־הַבֵּ "כָּ

סּוֹפוֹ לִלְקוֹת עַל מֵי מְרִיבָה: הָיוּ יוֹדְעִים שֶׁ

 RASHI 

[21] He granted them dynasties: This was a fitting 
reward: The midwives saved the entire generation, 
from whom all subsequent generations of Jews are 
descended. Accordingly, God gave them a reward 
that lasted not just for the duration of their life-
times but also for all generations.78

She also prophesied: Even though Miriam was 

only a young girl, she received a prophecy (a) that 
foretold the birth of the redeemer and greatest of 
the prophets, (b) that concerned not just herself, 
but her parents, and (c) that was given to her rather 
than to her mother or father. This shows that even 
at a young age she had already achieved an ad-
vanced level of prophecy.79

78. Likutei Sichot, vol. 21, p. 6.  79. Likutei Sichot, vol. 11, p. 59.  80. See above, on vv. 16 and 17.  81. Genesis 2:10-11.  82. Or HaTorah, 
Shemot, pp. 2507-2508, 2846-2847.

[22] You shall cast every boy who is born into the 
Nile: When Pharaoh saw that his original scheme 
to keep diverting Divine energy away from the 
realm of holiness failed (because the midwives 
succeeded in keeping the Israelite boys alive), he 
needed to find another way to push the male life-
force back into its source in the enveloping ener-
gies.80 His alternative plan was to throw the boys 
into the Nile.

The Nile is synonymous with the River Pishon, the 

first of the four rivers to issue from the “river that 
issued from Eden to water the garden”81 of Eden. 
As we have seen, Eden embodies chochmah and the 
“river” that issues from it embodies binah. The Pis-
hon, being the closest river to branch off the river 
of binah, embodies binah as well.

Binah is the source of enveloping energies, so by 
throwing the boys into the Nile, Pharaoh hoped 
to return their life-force into the enveloping  
energies.82

22. איכה ב, ה.  23. דברי הימים־ב לו, כ.  24. שופטים טו, ד.  25. ויקרא י, כ.  26. מלכים־ב כה, כא. ירמיה נב, כז.  27. שמות ב, יב.  28. ע"פ מלכים־א ט, א.  29. יא, ב.
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20 In reward for their acts, God dealt kindly with the midwives, as is stated in 
the next verse: He made them progenitors of the royal and priestly dynasties. 
Because the midwives foiled Pharaoh’s plan, the people continued to increase 
and grew very strong. 
21 Because the midwives feared God, He granted them dynasties. Miriam be-
came the progenitor of the royal dynasty: King David is described as “the descen-
dant of Efrat,”69 who is identified as Miriam.70 Yocheved became the progenitor 
of the priestly dynasty (through her son Aaron) and some of the Levitical dynas-
ties (through her son Moses).71 In addition, because the midwives feared God 
and did not fulfill Pharaoh’s charge, Pharaoh had to plant Egyptians amongst 
the Jews so they could hear when a Jewish woman gave birth and report this to 
him. He therefore built the Egyptians houses in the Jewish settlement of Gos-
hen.72 Thus the Egyptians were able to discover the newborn boys and kill them. 
Seeing this, Amram said: “Why should we procreate for nothing?” He therefore 
divorced his wife, Yocheved, and the rest of the Jews followed their example. But 
their young, precocious73 daughter Miriam argued that God’s commandment to 
procreate must be followed regardless of what may or may not happen after-
wards, and that while Pharaoh’s decree affected only the boys, Amram had in 
effect decreed against girls as well. She also prophesied that her parents would 
bear a child who would be the Israelites’ redeemer. This argument and prophecy 
convinced Amram, and he remarried Yocheved.74 
22 On Adar 7, 2368, Yocheved gave birth to a son, who would later be named 
Moses. The Egyptian astrologers saw that the Jews’ redeemer had indeed been 
born, but that he would meet his end through water. (This vision was correct, but 
referred to Moses’ trial with the waters of Merivah.75) They therefore counseled 
Pharaoh to decree that the newborn boys should be cast into the river to drown. 
Furthermore, they knew from history that God punishes wrongdoers measure 
for measure. They therefore felt that the best way to thwart His plans would 
be through water, since He had promised not to bring another flood upon the 
world.76 Since the astrologers did not know whether this redeemer was Jewish or 
Egyptian, they counseled Pharaoh to decree that every boy born that day be cast 
into the river, even the Egyptian ones.77 Thus, Pharaoh then gave orders to all his 
people: “You shall cast every boy who is born into the Nile, but you shall make 
every girl—including the Israelite girls—live as Egyptians.”

69. 1 Samuel 17:12.  70. 1 Chronicles 2:19; Sotah 11b; Shemot Rabbah 1:17. Evidently, a female descendant of Caleb and Miriam 
married someone in the line from Ram to Jesse (1 Chronicles 2:9-11; Ruth 4:18-21). Chidushei Aggadot on Sotah 11b.  71. Of course, 
all the descendants of Levi became Levites, not just Yocheved’s descendants. But at this point, Moses had not yet been born, and 
Yocheved could only have been the ancestress of the priestly line through Aaron. As a reward for her fear of God, she remarried 
Amram (see below, 2:1) and gave birth to Moses, and thus became the progenitor of a Levitical line in addition to the priestly 
line (1 Chronicles 23:14).  72. A manuscript of Rashi’s commentary cited in Likutei Sichot, vol. 21, p. 4, note 31; Pesikta Zotarta et 
al.  73. See 2:8, below. Likutei Sichot, vol. 11, p. 60.  74. Rashi on 2:1, below.  75. Numbers 20:7-13.  76. Rashi on 1:10.  77. Shemot 
Rabbah 1:24; Sotah 12b.  

Exodus 1:20-22

22 You shall keep alive and raise them as Egyp-
tians: Thus, Pharaoh decreed that the boys be killed 
physically and the girls be killed spiritually. The fact 
that the spiritual decree is stated after the physical 

decree indicates that spiritual death is worse than 
physical death.

Allegorically, the decree to throw the boys into the Nile 
also alludes to immersing them in Egyptian culture, 
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שמות

הַר  וַתַּ֥  2 י:  אֶת־בַּת־לֵוִֽ ח  וַיִּקַּ֖ לֵוִי֑  מִבֵּ֣ית  ישׁ  אִ֖ וַיֵּלֶ֥ךְ   2:1

וַֽתִּצְפְּנֵ֖הוּ  ה֔וּא  כִּי־ט֣וֹב  אֹתוֹ֙  רֶא  וַתֵּ֤ בֵּ֑ן  לֶד  וַתֵּ֣ ה  אִשָּׁ֖ הָֽ
ים:  שְׁלשָׁ֥ה יְרָחִֽ

וּנְסִיב  לֵוִי  בֵית  מִדְּ בְרָא  גַּ 2:1 וַאֲזַל 
תָא  יאַת אִתְּ א דְלֵוִי: 2 וְעַדִּ רַתָּ יַת בְּ
ר וַחֲזַת יָתֵהּ אֲרֵי טָב הוּא  וִילֵידַת בָּ

לָתָא יַרְחִין: הּ תְּ וְאַטְמַרְתֵּ

זֵרַת  גְּ נֵי  מִפְּ ה,  נָּ מִמֶּ הָיָה  רוּשׁ  פָּ ת־לֵוִי.  אֶת־בַּ ח  קַּ וַיִּ   1

תּוֹ,  עֲצַת בִּ הָלַךְ בַּ לֶךְ" — שֶׁ רְעֹה וְחָזַר וּלְקָחָהּ. וְזֶהוּ "וַיֵּ פַּ

זַר  רְעֹה גָּ רְעֹה — אִם פַּ ל פַּ ֶ ה מִשּׁ זֵרָתְךָ קָשָׁ אָמְרָה לוֹ: גְּ שֶׁ

ה  קֵבוֹת. וְהֶחֱזִירָהּ וְעָשָׂ ן עַל הַנְּ ם כֵּ ה גַּ כָרִים, וְאַתָּ עַל הַזְּ

כָה לִהְיוֹת נַעֲרָה. וּבַת  ים, וְאַף הִיא נֶהֶפְּ נִיִּ הּ לְקוּחִין שְׁ בָּ

לְמִצְרַיִם  בוֹאָהּ  בְּ נּוֹלְדָה  שֶׁ הָיְתָה,  נָה  שָׁ ים  לֹשִׁ וּשְׁ מֵאָה 

צְאוּ  יָּ ם, וּכְשֶׁ הוּ שָׁ תַּ נָה נִשְׁ ר שָׁ ין הַחוֹמוֹת, וּמָאתַיִם וָעֶשֶׂ בֵּ

נּוּ  רָה מִמֶּ תְעַבְּ נִּ שֶׁ ן, כְּ נָה. אִם כֵּ מוֹנִים שָׁ ן שְׁ ה בֶּ הָיָה מֹשֶׁ

י־ ת לֵוִי": 2  כִּ ים, וְקוֹרֵא אוֹתָהּ "בַּ לֹשִׁ ת מֵאָה וּשְׁ הָיְתָה בַּ
לּוֹ אוֹרָה:  יִת כֻּ א הַבַּ נּוֹלַד נִתְמַלֵּ שֶׁ טוֹב הואּ. כְּ

 RASHI 

89. Sotah 11b.  90. Likutei Sichot, vol. 1, p. 112. 91. Sotah 12a.  92. Sefer HaMa’amarim 5698, pp. 214, 225; Sefer HaMa’amarim 5701, 
p. 92.  93. Likutei Sichot, vol. 16, pp. 26-27.  94. Sefer HaMa’amarim 5700, p. 158.  95. Or HaTorah, Shemot, p. 59; Sefer HaMa’amarim 
5630, pp. 56 ff.  96. Or HaTorah, Shemot, pp. 60-61.  97. Torah Or 74c-75b, 111ab; Sefer HaMa’amarim 5670, p. 120, p. 126.

 ONKELOS 

[2] How good he was: Typically, as a soul descends 
through the spiritual worlds on its way to its birth 
in the physical world, its Divine consciousness di-
minishes in tandem. This is only so, however, be-
cause the soul passes through the external dimen-
sion of each world it traverses, which differs from 
one world to the next. In contrast, the inner Divine 
energy of all worlds is the same.
Moses’ soul descended via the inner Divine energy, 
and therefore his soul was not affected by its de-
scent through the worlds. When he was born, his 
soul possessed the same Divine consciousness it 
possessed in its origin.95

Circumcision transforms marital relations from 
an exercise in self-indulgence to a mature union of 
souls. Cutting off the foreskin removes the barrier 
of self-concern that makes us insensitive to others. 
Spiritually, then, circumcision is the ongoing pro-
cess of teshuvah, our constant return to God.
There are two types of circumcision: the elimina-
tion of our gross lusts, which we can accomplish 
on our own, and the elimination of our more subtle 
lusts, for which we need God’s assistance. In the 

present order, God circumcises our inner heart in 
proportion to the extent to which we circumcise 
our outer heart. In the messianic future, God will 
circumcise our inner heart completely.

Moses was born circumcised, indicating that God 
had circumcised his heart and he was born free of 
both gross and subtle lusts.96

Moses’ soul was thus much loftier than the souls 
of everyone else in his generation. In particular, he 
was the one who nurtured their powers of faith 
(emunah) and knowledge (da’at) until they matured 
enough to forge a proper relationship with God.

For this reason, Moses is known as “the faithful 
shepherd,” for just as a primary difference between 
humans and animals is that only humans can attain 
a mature belief in God and knowledge of Him, so 
did the rest of the people look to Moses to nurture 
their faith and knowledge of God.

The same is true in all generations: it is the task of 
the Moses of that generation to provide his gen-
eration with the tools to attain mature faith and 
knowledge of God.97

SECOND READING

the merit of the righteous women of that generation 
our forefathers were redeemed from Egypt.”89

In the present exile, too, we will hasten the Redemp-
tion by ignoring societal pressure to drown our chil-
dren in the dominant culture and instead raising a 
generation of Jews faithful to God’s Torah.90

2 How good he was: As our sages teach us, this also 
means that Moses was born circumcised,91 indicating 
that his body contained no admixture of evil and there-
fore did not distract him with material or unholy sensu-
al urges. He was thus fit for his holy calling from birth.92

These two circumstances surrounding Moses’ birth 
expressed his two qualifications for leadership. Be-
ing born circumcised indicated his unique spiritual 
stature and holiness. The house becoming filled with 
light when he was born indicated his unique abil-
ity to disseminate holiness (and even channel mate-
rial goodness, as exemplified by visible light) to those  
around him.93

Moses’ essential goodness enabled him to focus on 
and draw out the good in others and prompted him 
to do so.94
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SHEMOT

The Birth of Moses
2:1 The Torah now provides the details of Moses’ birth. As stated above, a certain 
Levite man, i.e., Amram, the grandson of Levi, went and re-married Yocheved, 
who was Levi’s daughter. Even though she was 130 years old at this time, she 
miraculously regained her youthful beauty when Amram remarried her. The rest 
of the Jews again followed Amram’s example and remarried their wives. Miriam’s 
argument thus led to the birth of the generation of Jews who left Egypt. 
2 The woman Yocheved conceived as soon as she and Amram remarried, and on 
Adar 7, 2368, she gave birth to a son prematurely, in the beginning of her seventh 
month. The Jews knew that God had promised to redeem them, and it was rea-
sonable to assume that their redeemer would be born into a family of stature such 
as Amram’s. Therefore, seeing that the room miraculously became filled with 
light when he was born, Yocheved understood how good he was, i.e., she sus-
pected that he was destined for this greatness.83 She therefore made extra efforts 
to save him from the Egyptians. First, she kept him hidden for three months. She 
was able to do this because the Egyptians came to inspect her home only when 
nine months had passed after she remarried. 

inasmuch as the Egyptians worshipped the Nile as the 
source of both their livelihood and their culture.
Furthermore, we will see further on that when 
there were not enough bricks to meet the build-
ing schedule, the Egyptians had the Jews immure 
their children instead.84 Allegorically, this means ce-
menting them into the institutional framework of 
Egyptian civilization.
Egypt is the prototype of all exiles; in all exiles, the rul-

ing culture urges us to raise our children in its ways, 
promising that this is the path to their material and 
social success. As in Egypt, we must resist this urge 
and ensure that our children grow up cherishing the 
Torah’s values; this is what will ensure their material, 
social, and spiritual happiness.85

1 The rest of the Jews remarried their wives: Refer-
ring to the women’s efforts to conceive and raise chil-
dren despite Pharaoh’s decree, our sages state that “in 

 CHASIDIC INSIGHTS 

[1] A Levite man went and married Levi’s daugh-
ter: The Torah does not mention Amram and Yoch-
eved by their own names in order to allude to the 
following idea:

The relationship between husband and wife in mar-
riage can be a union of equals or one in which the 
wife is subordinate to her husband. In the former, 
the husband-as-equal is referred to simply as the 
“man” (ish); in the latter, the husband is referred 
to as the “master” (baal). Ideally, husband and wife 
are equals, and this was the relationship between 
Adam and Eve before the sin. During exile—and 
its accompanying reduction of Divine conscious-
ness—the feminine principle is subordinate to the 
male.86 Furthermore, the union of husband and 
wife should ideally be a deep union of souls, rather 
than a merely physical, superficial union.

The nature of any Divine emanation that descends 
through the spiritual hierarchies into this world is 
determined by the arrangement and alignment of 
the sefirot and other channels it passes through. Our 
actions here below influence these arrangements 
and alignments, and thus affect directly the nature 
of the Divine emanations that reach our world.
Therefore, in order to draw down Moses’ lofty soul 
from its spiritual source, Amram and Yocheved 
had to unite in the highest way possible: a union of 
equals, at the level of Adam and Eve before the sin, 
and a union of souls rather than just of bodies.
To indicate that he related here to his wife as an 
equal, Amram is called simply “a man [ish].” To in-
dicate that their union was a union of souls, he and 
Yocheved are called “a Levite” and “a daughter of 
Levi,” for the word Levi means “accompany,”87 re-
ferring to this type of soul-union.88

83. Mizrachi ad loc.  84. Below, 2:23.  85. Likutei Sichot, vol. 1, p. 111.  86. Cf. Hosea 2:18.  87. Cf. Genesis 29:34.  88. Or HaTorah, 
Shemot, pp. 54-56.   

Exodus 2:1-2
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שמות

 ONKELOS  ה  מֶא וַתַּחְמְרָ֥ בַת גֹּ֔ ח־לוֹ֙ תֵּ֣ קַּֽ 3 וְלֹא־יָכְֽלָ֣ה עוֹד֘ הַצְּפִינוֹ֒ וַתִּֽ
עַל־ בַּסּ֖וּף  וַתָּ֥שֶׂם  לֶד  אֶת־הַיֶּ֔ בָּהּ֙  וַתָּ֤שֶׂם  וּבַזָּפֶ֑ת  ר  חֵמָ֖ בַֽ
ה  ה מַה־יֵּֽעָשֶׂ֖ ק לְדֵעָ֕ רָחֹ֑ מֵֽ תַצַּ֥ב אֲחֹת֖וֹ  וַתֵּֽ ר: 4  שְׂפַ֥ת הַיְאֹֽ
יהָ  עֲרֹתֶ֥ וְנַֽ ר  עַל־הַיְאֹ֔ ץ  לִרְחֹ֣ בַּת־פַּרְעֹה֙  רֶד  וַתֵּ֤  5 לֽוֹ: 
הַסּ֔וּף  בְּת֣וֹךְ  אֶת־הַתֵּבָה֙  רֶא  וַתֵּ֤ ר  הַיְאֹ֑ עַל־יַד֣  ת  לְכֹ֖ הֹֽ
אֶת־ הוּ  וַתִּרְאֵ֣ וַתִּפְתַּח֙   6 הָ:  וַתִּקָּחֶֽ הּ  אֶת־אֲמָתָ֖ וַתִּשְׁלַ֥ח 
י  מִיַּלְדֵ֥ אמֶר  וַתֹּ֕ יו  עָלָ֔ ל  וַתַּחְמֹ֣ בֹּכֶ֑ה  וְהִנֵּה־נַ֖עַר  לֶד  הַיֶּ֔
ךְ  אֵלֵ֗ הַֽ אֶל־בַּת־פַּרְעֹה֒  אֲחֹתוֹ֘  אמֶר  וַתֹּ֣  7 זֶהֽ:  ים  עִבְרִ֖ הָֽ
ךְ  לָ֖ וְתֵינִ֥ק  ת  עִבְרִיֹּ֑ הָֽ ן  מִ֖ קֶת  מֵינֶ֔ אִשָּׁ֣ה  לָךְ֙   וְקָרָ֤אתִי 

אֶת־הַיָּֽלֶד: 

לְאַטְמָרוּתֵהּ  עוֹד  יְכֵילַת  3 וְלָא 
דְגוֹמֶא  בוּתָא  תֵּ לֵהּ  וּנְסֵיבַת 
יאַת  וִּ וְשַׁ א  וּבְזִפְתָּ חֵמָרָא  בְּ וַחֲפָתַהּ 
עַל  יַעֲרָא  בְּ יתַהּ  וִּ וְשַׁ רַבְיָא  יַת  הּ  בַּ
אֲחָתֵהּ  דַת  4 וְאִתְעַתָּ נַהֲרָא:  יף  כֵּ
לֵהּ:  יִתְעֲבֵד  מָה  ע  לְמִדַּ מֵרָחִיק 
עַל  לְמִסְחֵי  רְעֹה  פַּ ת  בַּ 5 וּנְחָתַת 
יף  כָן עַל כֵּ נַהֲרָא וְעוּלֵימָתָהָא מְהַלְּ
גוֹ יַעֲרָא  יבוּתָא בְּ נַהֲרָא וַחֲזַת יַת תֵּ
הּ:   וּנְסֵיבְתַּ אַמְתַהּ  יַת  יטַת  וְאוֹשִׁ
וְהָא  רַבְיָא  יַת  וַחֲזַת  6 וּפְתָחַת 
כֵי וַחֲסַת עֲלוֹהִי וַאֲמָרַת  עוּלֵימָא בָּ
7 וַאֲמָרַת  דֵין:  הוּא  יְהוּדָאֵי  נֵי  מִבְּ
רְעֹה הַאֵיזִיל וְאִקְרֵי  אֲחָתֵהּ לְבַת פַּ
תָא  יְהוּדַיָּ מִן  א  מֵינִקְתָּ תָא  אִתְּ לִיךְ 

וְתוֹנִיק לִיךְ יַת רַבְיָא:

מִיּוֹם  ים  צְרִיִּ הַמִּ לָהּ  נוּ  מָּ שֶׁ פִינוֹ.  הַצְּ עוֹד  וְלאֹ־יָכְלָה   3
אֶחָד,  וְיוֹם  ים  חֳדָשִׁ ה  ָ שּׁ לְשִׁ יְלָדַתּוּ  וְהִיא  הֶחֱזִירָהּ,  שֶׁ
דְקוּ אַחֲרֶיהָ  בְעָה יוֹלֶדֶת לִמְקוּטָעִין, וְהֵם בָּ הַיּוֹלֶדֶת לְשִׁ שֶׁ
וּבְלַעַז יונ"ק30.  נָה.  לְשׁוֹן מִשְׁ בִּ מִי"  עָה: גֹּמֶא. "גֶּ שְׁ תִּ לְסוֹף 
פֶת.  ה: בַחֵמָר וּבַזָּ פְנֵי רַךְ וּבִפְנֵי קָשֶׁ וְדָבָר רַךְ הוּא, וְעוֹמֵד בִּ
יק  צַדִּ אוֹתוֹ  יָרִיחַ  לּאֹ  שֶׁ דֵי  כְּ פְנִים,  מִבִּ וְטִיט  חוּץ  מִבַּ זֶפֶת 
סּוףּ. הוּא לְשׁוֹן "אֲגַם". רושי"ל  ם בַּ שֶׂ ל זֶפֶת: וַתָּ רֵיחַ רַע שֶׁ
עַל־ לִרְחץֹ    5  קָמֵלוּ":32  וָסוּף  "קָנֶה  לוֹ:  וְדוֹמֶה  לַעַז31,  בְּ
רְעֹה עַל הַיְאוֹר  ת פַּ רֶד בַּ הוּ: וַתֵּ קְרָא וּפָרְשֵׁ הַיְאוֹר. סָרֵס הַמִּ
מוֹ: "רְאוּ חֶלְקַת  לִרְחוֹץ בּוֹ: עַל־יַד הַיְאוֹר. אֵצֶל הַיְאוֹר, כְּ
ד הָאָדָם סְמוּכָה  יַּ שׁ, שֶׁ יוֹאָב אֶל־יָדִי"33. וְהוּא לְשׁוֹן יָד מַמָּ

ה  מוֹ: "הִנֵּ לוֹ. וְרַבּוֹתֵינוּ דָרְשׁוּ:34 "הֹלְכֹת" — לְשׁוֹן מִיתָה, כְּ
הּ.  בָּ חוּ  מִּ שֶׁ לְפִי  לָמוּת  הוֹלְכוֹת  לָמוּת"35,  הוֹלֵךְ  אָנֹכִי 
הֹלְכֹת":  "וְנַעֲרוֹתֶיהָ  לִכְתֹּב  לָנוּ  ה  לָמָּ י  כִּ עָן,  מְסַיְּ תוּב  וְהַכָּ
יָד.  לְשׁוֹן  דָרְשׁו36ּ  וְרַבּוֹתֵינוּ  פְחָתָהּ.  שִׁ אֶת  אֶת־אֲמָתָהּ. 
תָהּ"  "אַמָּ קֵד  לְהִנָּ לוֹ  הָיָה  הַקּדֶֹשׁ  לְשׁוֹן  קְדּוּק  דִּ לְפִי  אֲבָל 
יָדָהּ,  אֶת   — "אֶת־אֲמָתָהּ"  רְשׁוּ  דָּ וְהֵם  ה,  גוּשָׁ דְּ מֵ"ם   —
רְאֵהוּ.  וַתִּ ח  פְתַּ וַתִּ   6  ה:  הַרְבֵּ אַמּוֹת  תָהּ  אַמָּ בָה  רְבְּ תַּ שְׁ וְנִּ
וּמִדְרָשׁו37ֹ  פְשׁוּטוֹ.  זֶהוּ  לֶד".  "אֶת־הַיֶּ רָאֲתָה.  מִי  אֶת 
נַעַר: כְּ קוֹלוֹ  בֹּכֶה.  וְהִנֵּה־נַעַר  כִינָה:  שְׁ עִמּוֹ  רָאֲתָה   שֶׁ

ה לִינֹק וְלֹא  הֶחְזִירַתּוּ עַל מִצְרִיּוֹת הַרְבֵּ 7 מִן הָעִבְרִיֹּת. שֶׁ
כִינָה:  ְ ר עִם הַשּׁ הָיָה עָתִיד לְדַבֵּ יָנַק, לְפִי שֶׁ

 RASHI 

98. Shemot Rabbah 1:21.  99. Pesachim 25a; Mishneh Torah, Yesodei HaTorah 5:6-7; Shulchan Aruch 4:155.  100. See 1 Chronicles 4:17.   
101. Sotah 12b.  102. Tzafnat Paneiach on 2:3; Likutei Sichot, vol. 6, p. 13.  103. Shemot Rabbah 1:24.  104. Shemot Rabbah 1:23; Me’am 
Lo’ez.  105. Likutei Sichot, vol. 18, pp. 132-140.  106. On 1:6, above.  107. Likutei Sichot, vol. 16, pp. 16-17.  108. Or HaTorah, Devarim, 
p. 328.  

5 To bathe in the Nile: Both the nullification of the 
Nile’s status as an idol and the nullification of the de-
cree to kill the Jewish children (physically and spiritu-
ally) occurred as Moses was being placed in the river.

This was no coincidence. As mentioned above,106 
the idolatry of the Nile was the belief in the laws of 
nature to the exclusion of the laws of God, and Pha-

raoh’s decree was to immerse the Jewish children in 
this misguided belief and the culture it produced. 
This was only possible because the Jews’ former be-
lief in God had been weakened, and Moses’ mission 
was to restore it. By restoring their belief in God, he 
imbued them with the power to resist the idolatry of 
the Nile.107

 CHASIDIC INSIGHTS 

[6] A boy was crying: Moses’ lofty soul made him 
cry over the bitterness of the exile and the fact that 
Pharaoh was thwarting the revelation of Godliness 

in the world. His crying aroused not only Pharaoh’s 
daughter’s pity on him, but also God’s pity on the 
world. This helped hasten the redemption.108

30. גֹּמֶא.  31. קְנֵי־סוּף.  32. ישעיה יט, ו.  33. שמואל־ב יד, ל.  34. סוטה יב, ב.  35. בראשית כה, לב.  36. סוטה יב, ב.  37. שם.
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3 Then, when she could no longer hide him, she got him a wicker basket and 
caulked it with clay inside and pitch outside. She used clay to caulk the inside 
since pitch has a foul smell, and she did not want anything to corrupt or damage 
her child’s sensibilities. She placed the child in the basket, and placed it among 
the rushes near the bank of the Nile. Yocheved wanted to place the basket in the 
river itself, since the Egyptian astrologers would sense this and think that their 
prophecy that the Jew’s redeemer would be punished through water had been 
fulfilled, and Pharaoh would then nullify his decree that all the male babies be 
thrown into the river.98 But she could not place the basket directly in the water, 
since the Egyptians worshipped the river and the Torah prohibits deriving any 
benefit from an object of idol worship.99 Yet, she knew prophetically that it would 
soon be permitted to place it in the river, so she made it waterproof and placed it 
on the riverbank, trusting that God would see her plan to completion as soon as 
it would be possible to do so. 
4 The baby’s sister, Miriam, stationed herself at a distance to see what would 
become of him. 
5 Just then, Pharaoh’s daughter Bitya100—who had decided to renounce idola-
try—went down to bathe, i.e., ritually immerse herself in (lit., “on” or “concern-
ing”) the Nile, in order to spiritually cleanse herself of idolatry (including Nile-
worship).101 By using the Nile to renounce idolatry, she abrogated its status as an 
idol. The basket then slipped into the river and floated into the princess’ field of 
vision.102 As soon as the basket entered the river, the Egyptian astrologers sensed 
it—as Yocheved had predicted—and Pharaoh, thinking that he had accomplished 
his purposes, cancelled his decree to throw all baby boys into the river.103 Bitya 
saw the basket and told her attendant maidens that she was going to see what it 
was. But her maidens opposed her. They said, “This is probably a Jewish baby, 
placed here by his mother in order to save him. How can you show any inter-
est in its welfare? Should not at least the princess obey the king’s decrees?” God 
therefore killed them; they walked to their deaths because of their conduct along 
the Nile’s edge.104 God spared only one maidservant, because it is not befitting 
for a princess to go about unescorted. Bitya saw the basket among the rushes, 
and sent her one remaining maidservant, and she took it. Alternatively, Bitya 
stretched out her arm, which then miraculously became long enough to reach the 
basket, and thus took the baby herself. 
6 Opening the basket, she saw the baby. She also sensed God’s presence sur-
rounding him. Although the baby looked like a baby, he was crying with the 
voice of a mature boy. Because he was crying, she had pity on him. When she 
saw that he was circumcised, she said, “This is one of the Hebrew children.” 
Bitya tried to use Egyptian wet-nurses to suckle the baby, but he refused. Because 
his mouth was destined to converse directly with God, God did not allow him to 
nurse from a pagan. 
7 Seeing that he would not nurse from an Egyptian, Moses’ sister, Miriam, who 
had been following Bitya, came forth and said to her, “Shall I go and call for you 
a Hebrew wet-nurse to nurse the child for you?” Although Bitya would have 
eventually discerned why Moses was not suckling, Miriam wanted to minimize 
his suffering.105 

Exodus 2:3-7
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שמות

 ONKELOS  א  וַתִּקְרָ֖ ה  עַלְמָ֔ הָֽ לֶךְ֙  וַתֵּ֨ לֵכִ֑י  ה  בַּת־פַּרְעֹ֖ אמֶר־לָ֥הּ  וַתֹּֽ  8
אֶת־ יכִי  הֵילִ֜ ה  בַּת־פַּרְעֹ֗ לָ֣הּ  אמֶר  וַתֹּ֧  9 הַיָּֽלֶד:  ם  אֶת־אֵ֥
ח  וַתִּקַּ֧ ךְ  אֶת־שְׂכָרֵ֑ ן  אֶתֵּ֣ י  אֲנִ֖ וַֽ י  לִ֔ הוּ  ינִקִ֣ וְהֵֽ הַזֶּה֙  הַיֶּלֶ֤ד 
לְבַת־ הוּ֙  וַתְּבִאֵ֨ לֶד  הַיֶּ֗ ל  וַיִּגְדַּ֣  10 הוּ:  וַתְּנִיקֵֽ הַיֶּלֶ֖ד  אִשָּׁ֛ה  הָֽ
י מִן־ אמֶר כִּ֥ ה וַתֹּ֕ הּ לְבֵ֑ן וַתִּקְרָ֤א שְׁמוֹ֙ מֹשֶׁ֔ יְהִי־לָ֖ וַֽ ה  פַּרְעֹ֔

הוּ: יִם מְשִׁיתִֽ הַמַּ֖
אֶל־ וַיֵּצֵ֣א  משֶׁה֙  ל  וַיִּגְדַּ֤ ם  הָהֵ֗ ים  בַּיָּמִ֣  | י  וַיְהִ֣  11 שלישי 
י  י מַכֶּ֥ה אִישׁ־עִבְרִ֖ ישׁ מִצְרִ֔ ם וַיַּרְא֙ אִ֣ יו וַיַּרְ֖א בְּסִבְלֹתָ֑ אֶחָ֔

יו:  אֶחָֽ מֵֽ



אֵיזִילִי  רְעֹה  פַּ ת  בַּ לַהּ  8 וַאֲמָרַת 

הּ  אִמֵּ יַת  וּקְרַת  א  עוּלֵימְתָּ וַאֲזָלַת 

רְעֹה  פַּ ת  בַּ לַהּ  9 וַאֲמָרַת  רַבְיָא:  דְּ

הָלִיכִי יַת רַבְיָא הָדֵין וְאוֹנִיקִיהוּ לִי 

תָא  ן יַת אַגְרָךְ וּנְסִיבַת אִתְּ וַאֲנָא אֶתֵּ

10 וּרְבָא  וְאוֹנִיקְתֵהּ:  רַבְיָא  יַת 

וַהֲוָה  רְעֹה  פַּ לְבַת  וְאַיְתִיתֵהּ  רַבְיָא 

ה וַאֲמָרַת  מֵהּ מֹשֶׁ לַהּ לְבַר וּקְרַת שְׁ

11 וַהֲוָה  הּ:  חַלְתֵּ שְׁ א  מַיָּ מִן  אֲרֵי 

וּנְפַק  ה  מֹשֶׁ וּרְבָא  הָאִנּוּן  א  יוֹמַיָּ בְּ

פֻלְחַנְהוֹן  בְּ וַחֲזָא  אֲחוֹהִי  לְוַת 

יְהוּדִי  לִגְבַר  מָחֵי  מִצְרִי  בַר  גְּ וַחֲזָא 

מֵאֲחוֹהִי:

עֶלֶם:  כְּ וְעַלְמוּת  זְרִיזוּת  בִּ הָלְכָה  הָעַלְמָה.  לֶךְ  וַתֵּ  8 
הֵי   — אָה  תְנַבְּ מַה־נִּ יָדְעָה  וְלֹא  אָה  נִתְנַבְּ הֵילִיכִי.    9
הוֹצָאָה  לְשׁוֹן  וְהוּא  הּ",  חַלְתֵּ "שְׁ יתִהוּ.  מְשִׁ   10  יכִי:  לִּ שֶׁ
ינִיתָא מֵחַלָבָא". וּבִלְשׁוֹן עִבְרִי  חַל בִּ מִשְׁ י: "כְּ לְשׁוֹן אֲרַמִּ בִּ
"לֹא־  "לֹא־יָמוּשׁ"38,  מוֹ:  כְּ הֲסִירוֹתִיו,  לְשׁוֹן  יתִהוּ"  "מְשִׁ
רֶת  חְבֶּ אֵינוֹ מִמַּ רוֹ מְנַחֵם. וַאֲנִי אוֹמֵר, שֶׁ ךְ חִבְּ מָשׁוּ"39. כָּ
ה", וּלְשׁוֹן הוֹצָאָה הוּא,  זְרַת "מָשָׁ א מִגִּ "מָשׁ" וְ"יָמוֹשׁ", אֶלָּ
רֶת "מָשׁ",  חְבֶּ אִלּוּ הָיָה מִמַּ ים"40. שֶׁ יִם רַבִּ נִי מִמַּ וְכֵן: "יַמְשֵׁ
ר  אֲשֶׁ א "הֲמִישׁוֹתִיהוּ", כַּ יתִיהוּ" אֶלָּ כֵן לוֹמַר "מְשִׁ לֹא יִתָּ
יבוֹתִי",  ב" — "הֱשִׁ יֵאָמֵר מִן "קָם" — "הֲקִימוֹתִי", וּמִן "שָׁ
י  תִּ מוֹ: "וּמַשְׁ יהוּ", כְּ תִּ א" — "הֲבִיאוֹתִי". אוֹ "מַשְׁ וּמִן "בָּ
זְרַת  מִגִּ א  אֶלָּ אֵינוֹ  יתִי"  "מָשִׁ אֲבָל  הָאָרֶץ"41.  אֶת־עֲוֹן 
גוֹן:  כְּ בָה,  הַתֵּ סוֹף  בְּ הֵ"א  בְּ ד  מְיֻסָּ הּ  לָּ שֶׁ פֹּעַל  שֶׁ בָה  תֵּ

לוֹמַר  בוֹא  יָּ שֶׁ כְּ ה",  נָּ "פִּ ה"  "צִוָּ ה"  "עָשָׂ נָה"  "בָּ ה"  "מָשָׁ
יתִי"  מוֹ: "עָשִׂ מְקוֹם הֵ"א, כְּ בֹא הַיּוּ"ד בִּ י", תָּ עַלְתִּ הֶם "פָּ בָּ
בָר  כְּ וַהֲלֹא  ה.  מֹשֶׁ ל  גְדַּ 11 וַיִּ יתִי":  "צִוִּ יתִי"  נִּ "פָּ נִיתִי"  "בָּ
י אִלְעַאי:  רַבִּ י יְהוּדָה בְּ לֶד"42? אָמַר רַבִּ ל הַיֶּ גְדַּ תַב: "וַיִּ כָּ
יתוֹ:  רְעֹה עַל בֵּ הוּ פַּ נָּ מִּ ה, שֶׁ נִי לִגְדֻלָּ ֵ הָרִאשׁוֹן לְקוֹמָה וְהַשּׁ
עֲלֵיהֶם:  מֵיצֵר  לִהְיוֹת  וְלִבּוֹ  עֵינָיו  נָתַן  סִבְלתָֹם.  בְּ רְא  וַיַּ
רָאֵל, וְהָיָה  ה עַל שׁוֹטְרֵי יִשְׂ אִישׁ מִצְרִי. נוֹגֵשׂ הָיָה מְמֻנֶּ
עִבְרִי.  אִישׁ  ה  מַכֶּ ם:  לִמְלַאכְתָּ בֶר  הַגֶּ רוֹת  מִקְּ מַעֲמִידָם 
הָיָה,  בְרִי  דִּ ת  בַּ לוֹמִית  שְׁ ל  שֶׁ וּבַעְלָהּ  וְרוֹדֵהוּ.  מַלְקֵהוּ 
יתוֹ, וְהוּא  יְלָה הֶעֱמִידוֹ וְהוֹצִיאוֹ מִבֵּ הּ, וּבַלַּ וְנָתַן עֵינָיו בָּ
עְלָהּ.  הוּא בַּ סְבוּרָה שֶׁ תּוֹ, כִּ יִת וּבָא עַל אִשְׁ חָזַר וְנִכְנַס לַבַּ
רָאָה אוֹתוֹ מִצְרִי  בָר, וּכְשֶׁ דָּ ישׁ בַּ וְחָזַר הָאִישׁ לְבֵיתוֹ וְהִרְגִּ

ל־הַיּוֹם:  הוּ וְרוֹדֵהוּ כָּ בָר, הָיָה מַכֵּ דָּ ישׁ בַּ הִרְגִּ שֶׁ

 RASHI 

117. See on 1:16, above.  118. Or HaTorah, Shemot, pp. 2509 ff, pp. 2847-2848.  119. Torah Or 51d.

[continued...] baby. Pharaoh knew that Moses’ soul 
derived from the transcendent levels where good 
and evil can both lay equal claim to God’s benefi-
cence.117 He assumed that by adopting Moses, it 
would actually enhance his ability to divert Divine 
energy for his own purposes.
His mistake was that evil can lay claim to transcen-
dent, enveloping energy only so long as it has not 
been drawn into the inner energy. Once the envel-
oping energy has been drawn into the inner energy, 
it has been harnessed for holy purposes and evil can 
no longer lay claim to it.
When Bitya drew Moses out of the water, she was 
drawing him out of the enveloping energy into the 
inner energy. Therefore, not only did he not enhance 

Pharaoh’s evil; he ultimately broke it entirely and 
liberated the Jewish people from its stranglehold.118

On a deeper level, Moses’ soul hailed from the 
world of Tohu, which is an expression of chesed, as 
opposed to the present order of creation, the world 
of Tikun, which is an expression of gevurah. This is 
alluded to by the fact that Moses was drawn out of 
the water, for water is associated with chesed: chesed 
is the attribute of kindness, the desire to sustain and 
enhance life, and water is one of the most basic ne-
cessities and enhancers of life.
Moses’ mandate was to temper the severe gevurah 
that constitutes the natural order of this world with 
Divine chesed, revealed to humanity via the Torah.119 

38. יהושע א, ח.  39. במדבר יד, מד.  40. תהלים יח, יז.  41. זכריה ג, ט.  42. פסוק י.  
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8 Pharaoh’s daughter said to her, “Go.”  So Miriam, although she was only seven, 
miraculously ran as fast as a mature girl—or even a mature boy109—and called 
the child’s mother. 
9 Pharaoh’s daughter said to Yocheved, “take this child and nurse him for me, 
and I will pay your fee.” When she said “take this child,” she used a word that 
can also mean “here is that which is yours,” unknowingly acknowledging that 
the child was Yocheved’s. So the woman took the child and nursed him. 
10 Yocheved did not return Moses to Bitya when she stopped nursing him, but 
managed to keep him with her for quite a few years afterwards. She procrastinated 
by telling her that the child had grown attached to her and would be traumatized 
by having to leave her while young, and so forth. Thus, Moses grew up aware 
of his nationality and loyal to the traditions of his people. But when the child 
grew up to the age of 12 or so,110 and had attained an appreciable height, so that it 
was impossible to procrastinate anymore,111 Yocheved brought him to Pharaoh’s 
daughter, and he was like a son to her. She was very fond of him. She named him 
Moses [Moshe— “to draw out”], for, she said, “I drew him out of the water.”

Moses Flees Egypt
Third Reading 11 In those days, the precocious Moses was elevated by Pharaoh 
to be the overseer of his personal household. Bitya was very fond of Moses and 
influenced her father to appoint him to this position.112 Some years later, when he 
was 18,113 he went out to his brethren and observed their suffering, for he felt for 
them. He saw an Egyptian taskmaster striking one of Moses’ fellow Hebrews, 
for this taskmaster used to beat this Jew constantly. When he would awaken the 
Jew before daylight to go to work, he would slip into his house and consort with 
his wife, who thought it was her husband. The Jew eventually discovered what 
was happening; when the taskmaster realized that the Jew knew what he was do-
ing, he began to beat him all day. The Jew’s wife’s name was Shelomit bat Dibri.114 



10 She brought him to Pharaoh’s daughter, and he 
was like a son to her: Pharaoh and his court knew 
that Moses was an Israelite infant, but they assumed 
that if they raised him like an Egyptian, he would be-
come one of them. In fact, however, due to both his 

lofty soul and his upbringing while still a child in his 
parents’ home, he stayed aloof from the enticements 
of Egyptian culture and the social status offered him, 
and remained true to his people. We see here how cru-
cial is the early education of a child.115

 CHASIDIC INSIGHTS 

109. Likutei Sichot, vol. 11, p. 60, note 37.  110. See Shemot Rabbah 5:2.  111. Likutei Sichot, vol. 16, p. 23.  112. Likutei Sichot, vol. 16, 
p. 24.  113. Seder HaDorot 2386, from Sefer HaYashar.  114. See Leviticus 24:11.  115. Or HaTorah, Shemot, p. 54.  116. Below, on 4:10. 
Sefer HaMa’amarim 5689, p. 174.  

[10] I drew him out of the water: While dry land 
symbolizes the conscious mind, water symbolizes 
the pre-conscious mind, for all the mineral, vegeta-
ble, and animal life of the sea is hidden from view. 
The fact that Moses was drawn out of the water 
indicates that his soul was rooted in pre-conscious-
ness. He was therefore innately predisposed toward 
contemplation and inner thought, focused on cho-

chmah, the experience of flashes of insight issuing 
from the preconscious mind, rather than on binah, 
the integration of insight into the perceptual world. 
It was for this reason that he had a speech impedi-
ment, as well, as shall be seen later.116

This is why the Pharaoh agreed to let Bitya adopt 
Moses, even though he knew he was an Israelite 

Exodus 2:8-11
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שמות

 ONKELOS  י  אֶת־הַמִּצְרִ֔ וַיַּךְ֙  ישׁ  אִ֑ ין  אֵ֣ י  כִּ֣ וַיַּרְ֖א  ה  וָכֹ֔ כֹּה֙  וַיִּפֶ֤ן   12

ים  שְׁנֵֽי־אֲנָשִׁ֥ וְהִנֵּה֛  י  הַשֵּׁנִ֔ בַּיּ֣וֹם  וַיֵּצֵא֙   13 בַּחֽוֹל:  יִּטְמְנֵ֖הוּ  וַֽ
אמֶר  יֹּ֠ וַ֠ ךָ: 14  ה רֵעֶֽ לָ֥מָּה תַכֶּ֖ ע  רָשָׁ֔ לָֽ אמֶר֙  וַיֹּ֨ ים  נִצִּ֑ ים  עִבְרִ֖
ר  אֹמֵ֔ ה  אַתָּ֣ נִי֙  לְהָרְגֵ֨ הַֽ ינוּ  עָלֵ֔ וְשֹׁפֵט֙  ר  שַׂ֤ ישׁ  לְאִ֨ מְךָ֞  שָֽׂ י  מִ֣
ע  ן נוֹדַ֥ ר אָכֵ֖ א משֶׁה֙ וַיֹּאמַ֔ י וַיִּירָ֤ גְתָּ אֶת־הַמִּצְרִ֑ אֲשֶׁ֥ר הָרַ֖ כַּֽ
ג  הֲרֹ֣ לַֽ שׁ  וַיְבַקֵּ֖ ה  ע פַּרְעֹה֙ אֶת־הַדָּבָ֣ר הַזֶּ֔ וַיִּשְׁמַ֤ ר: 15  הַדָּבָֽ
רֶץ־מִדְיָן֖  בְּאֶֽ וַיֵּשֶׁ֥ב  ה  פַרְעֹ֔ מִפְּנֵי֣  מֹשֶׁה֙  ח  וַיִּבְרַ֤ אֶת־מֹשֶׁ֑ה 

ר:  וַיֵּשֶׁ֥ב עַל־הַבְּאֵֽ

אֲרֵי  וַחֲזָא  וּלְכָא  לְכָא  נֵי  12 וְאִתְפְּ
מִצְרָאָה  יַת  וּמְחָא  בְרָא  גַּ לֵית 
יוֹמָא  בְּ 13 וּנְפַק  חָלָא:  בְּ רֵהּ  וְטַמְּ
יְהוּדָאִין  בְרִין  גֻּ רֵין  תְּ וְהָא  נְיָנָא  תִּ
מָחֵי  אַתְּ  לְמָא  בָא  לְחַיָּ וַאֲמַר  נָצָן 
וְיָךְ לִגְבַר  לְחַבְרָךְ: 14 וַאֲמַר מַאן שַׁ
ן עֲלָנָא הַלְמִקְטְלִי אַתְּ אָמַר  רַב וְדַיָּ
א יַת מִצְרָאָה וּדְחִיל  מָא דִקְטַלְתָּ כְּ
אִתְיְדַע  טָא  קוּשְׁ בְּ וַאֲמַר  ה  מֹשֶׁ
יַת  רְעֹה  פַּ מַע  15 וּשְׁ מָא:  תְגָּ פִּ
יַת  לְמִקְטַל  וּבְעָא  הָדֵין  מָא  תְגָּ פִּ
רְעֹה  פַּ קֳדָם  מִן  ה  מֹשֶׁ וַעֲרַק  ה  מֹשֶׁ
עַל  וִיתֵיב  דְמִדְיָן  אַרְעָא  בְּ וִיתֵיב 

ירָא:  בֵּ

ה לּוֹ  יִת וּמֶה־עָשָׂ בַּ ה לּוֹ בַּ פֶן כֹּה וָכֹה. רָאָה מֶה־עָשָׂ 12  וַיִּ

י אֵין אִישׁ. עָתִיד  רְא כִּ מָעוֹ: וַיַּ מַשְׁ דֶה. וּלְפִי פְשׁוּטוֹ, כְּ שָּׂ בַּ

תָן  דָּ עִבְרִים.  ים  אֲנָשִׁ נֵי  שְׁ   13  ר:  יֵּ תְגַּ יִּ שֶׁ נּוּ  מִמֶּ לָצֵאת 

ה  לָמָּ מְרִיבִים:  ים.  נִצִּ ן:  הַמָּ מִן  הוֹתִירוּ  שֶׁ הֵם,  וַאֲבִירָם 

הֲרָמַת  בַּ ע"  "רָשָׁ נִקְרָא  הוּ  הִכָּ לּאֹ  שֶׁ י  אַף־עַל־פִּ ה.  תַכֶּ

מְךָ לְאִישׁ. וַהֲרֵי עוֹדְךָ  מוֹתְךָ:  14  מִי שָׂ ע כְּ יָד: רֵעֶךָ. רָשָׁ

הֲרָגוֹ  שֶׁ לְמֵדִים  אָנוּ  אן  מִכָּ אֹמֵר.  ה  אַתָּ הַלְהָרְגֵנִי  נַעַר: 

אַג  דָּ וּמִדְרָשׁוֹ:43  פְשׁוּטוֹ.  כִּ ה.  מֹשֶׁ ירָא  וַיִּ פֹרָשׁ:  הַמְּ ם  שֵׁ בַּ

ה,  לָטוֹרִין, אָמַר: מֵעַתָּ עִים דֵּ רָאֵל רְשָׁ יִשְׂ רָאָה בְּ לוֹ עַל שֶׁ

מָעוֹ.  מַשְׁ בָר. כְּ אֵל: אָכֵן נוֹדַע הַדָּ א אֵינָם רְאוּיִין לְהִגָּ מָּ שֶׁ

מֵהַּ עָלָיו, מֶה־חָטְאוּ  הָיִיתִי תָּ בָר שֶׁ וּמִדְרָשׁוֹ:44 נוֹדַע לִי הַדָּ

עֲבוֹדַת  בַּ נִרְדִים  לִהְיוֹת  אֻמּוֹת,  בְעִים  ל־שִׁ מִכָּ רָאֵל  יִשְׂ

מַע  שְׁ וַיִּ לְכָךְ: 15   רְאוּיִים  הֵם  שֶׁ אֲנִי  רוֹאֶה  אֲבָל  רֶךְ.  פֶּ

ה. מְסָרוֹ  שׁ לַהֲרֹג אֶת־מֹשֶׁ ינוּ עָלָיו: וַיְבַקֵּ רְעֹה. הֵם הִלְשִׁ פַּ

אָמַר  שֶׁ הַחֶרֶב, הוּא  בּוֹ  לְטָה  שָׁ וְלֹא  לְהָרְגוֹ,  לְקוּסְטִינָר 

אֶרֶץ־מִדְיָן.  בְּ ב  שֶׁ וַיֵּ רְעֹה":45  פַּ מֵחֶרֶב  לֵנִי  צִּ "וַיַּ ה:  מֹשֶׁ

אֵר.  עַל־הַבְּ ב  שֶׁ וַיֵּ יַעֲקֹב":46  ב  שֶׁ "וַיֵּ מוֹ:  כְּ ם,  שָׁ ב  נִתְעַכֵּ

אֵר: ג לוֹ זִוּוּגוֹ עַל הַבְּ וֵּ זְדַּ נִּ עֲקֹב, שֶׁ יבָה. לָמַד מִיַּ לְשׁוֹן יְשִׁ

12 So he struck down the Egyptian: Moses was be-
ing groomed for greatness in Pharaoh’s household. 
He was slated to rise to an influential position in the 
Egyptian government and enjoy a comfortable and 
prestigious life. He nonetheless risked his life and his 
comfortable lifestyle in order to help his kinsmen.

Similarly, we should not hesitate to risk our own spiri-
tual, social, or material comfort in order to help rescue 
our fellows who are suffering under spiritual or mate-
rial bondage.126

13 To the wicked one: Our purpose in life is to make 
this world into God’s home. It follows that all our 
limbs and faculties were given to us for this purpose. 
When we use our hand to hurt another person instead 
of using it to fulfill God’s commandments or perform 
acts of kindness, we betray our mission on earth and 
may justifiably be called “wicked,” at least until we 
regret and repent for this misuse of our Divine gifts. 
In fact, this is true the minute we even raise our hand 

against our fellow, even though we have not yet (and 
might not at all) hit him, for this act itself is already a 
misuse of the hand.127

14 So the matter is known: Except for the tribe of Levi, 
the Jews had gradually fallen into idol worship as part 
of their assimilation into their host culture. Nonethe-
less, it was not idolatry but slander—a seemingly much 
less grave offense—that threatened to jeopardize their 
redemption.

This was because slander is symptomatic of a much 
deeper shortcoming, egocentricity. Egocentricity 
causes people to care primarily for their own interests 
and prevents them from subordinating their own in-
terests to the good of others or to the common good. 
When this approach to social interaction is lacking, 
slander is the natural outcome.

Therefore, as long as there is slander, a group of indi-
viduals cannot become a cohesive nation. But this was 
precisely the purpose of the redemption—to forge the 
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126. Sichot Kodesh 5740, vol. 1., pp. 784-788.  127. Likutei Sichot, vol. 31, pp. 5-6.

43. תנחומא שמות סימן י.  44. שמות רבה א, ל.  45. שמות יח, ד.  46. בראשית לז, א.
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12 Moses investigated what was happening: he turned this way and discovered 
that this Egyptian was beating the Jew all day; and he turned that way and dis-
covered that he was consorting with his wife. He perceived prophetically that 
there was no one from the taskmaster’s descendants destined to convert to Juda-
ism, so he decided to kill him. He turned this way and that and saw that there 
was no one observing him, so he struck down the Egyptian by pronouncing 
God’s Name,120 and hid him in the sand. 
13 But two Jews had indeed witnessed how Moses killed the Egyptian. When 
Moses went out the next day to see his brethren, he saw these very same two 
Hebrew men, Dathan and Aviram, quarreling. One of them had raised his hand 
to hit the other. Moses said to this wicked person, “Why are you going to beat 
your brother, even if he is wicked, just as you are?” Even though he had not yet 
struck him, he is still considered “wicked,” for it is forbidden even to raise one’s 
hand against one’s fellow. Similarly, Moses called the victim “wicked,” too, for 
by engaging in a heated quarrel a person inevitably exaggerates—and thus falsi-
fies—his claims, even if they are justified to begin with.121 
14 The Hebrew man retorted, “Who appointed you as a leader and judge over 
us? You are just a boy! Do you intend to kill me as you killed the Egyptian?!” 
Frightened, Moses concluded, “So the fact that I killed the Egyptian is known! 
Pharaoh will hear about it and seek to execute me!” Besides this, however, Moses 
was also afraid that his brethren would not be found worthy of being redeemed, 
inasmuch as they were quarrelsome and willing to slander each other.122 He said, 
“so the reason for what I had wondered—why the Jews, of all people, have been 
made to suffer such severe bondage—is now known.” 
15 Pharaoh heard about the incident, for Dathan and Aviram informed on Mo-
ses.123 Pharaoh therefore sought to kill Moses. He had him tried, but although 
Moses had a speech impediment, he miraculously defended himself eloquently. 
Still, Pharaoh wanted to pronounce him guilty, but God struck him dumb. Pha-
raoh then tried to mumble his intentions to his ministers, but God made the min-
isters deaf. Pharaoh motioned to the executioners to kill Moses, but miraculously, 
the executioner’s sword was unable to harm him.124 God made the execution-
ers blind, and thus Moses fled from Pharaoh’s presence.125 He fled to Ethiopia, 
where he joined the army and 9 years later was crowned king. He remained king 
of Ethiopia for 40 years. 
In the year 2418 (while Moses was king of Ethiopia), certain families of the tribe 
of Ephraim, assuming that the 400 years prophesied in the Covenant between 
the Parts began as soon as the covenant was made (in the year 2018), concluded 
that they were over. Mistakenly believing that the time of their redemption had 
arrived, 30,000 armed men from this tribe left Egypt and set out toward the Land 
of Israel. They took money with them but no provisions, assuming they would 

120. Rashi on 2:14.  121. Likutei Sichot, vol. 24, pp. 152-156; note 35 there.  122. See Likutei Sichot, vol. 31, p. 9, note 17.  123. Since 
Moses had tried to kill the Egyptian when no one was looking, it is unlikely that anyone other than these two had seen him. 
Likutei Sichot, vol. 36, p. 1, note 8.  124. Rashi on 18:4, below.  125. Rashi on 4:11, below. 
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שמות

 ONKELOS  נָה  וַתִּדְלֶ֗ אנָה  וַתָּבֹ֣ בָּנ֑וֹת  שֶׁ֣בַע  מִדְיָן֖  וּלְכֹהֵ֥ן   16

ן:  אֲבִיהֶֽ אן  צֹ֥ לְהַשְׁק֖וֹת  ים  רְהָטִ֔ אֶת־הָ֣ אנָה֙   וַתְּמַלֶּ֨
ן וַיַּשְׁ֖קְ אֶת־ ֤֥קָם משֶׁה֙ וַיּ֣וֹשִׁעָ֔ רֲשׁ֑וּם וַיָּ יְגָֽ ים וַֽ רֹעִ֖ אוּ הָֽ 17 וַיָּבֹ֥

מַדּ֛וּעַ  אמֶר  וַיֹּ֕ אֲבִיהֶ֑ן  ל  אֶל־רְעוּאֵ֖ אנָה  וַתָּבֹ֕  18 צֹאנָֽם: 
א הַיּֽוֹם:  ן בֹּ֖ הַרְתֶּ֥ מִֽ

נָן  בְּ בַע  שְׁ דְמִדְיָן  א  16 וּלְרַבָּ
א  וַאֲתָאָה וּדְלָאָה וּמְלָאָה יַת רְהָטַיָּ

קָאָה עָנָא דַאֲבוּהוֹן: 17 וַאֲתוֹ  לְאַשְׁ

וּפְרָקִנּוּן  ה  מֹשֶׁ וְקָם  וּטְרָדֻנּוּן  א  רָעַיָּ

קֵי יַת עַנְהוֹן: 18 וַאֲתָאָה לְוַת  וְאַשְׁ

דֵין  מָה  וַאֲמַר  אֲבוּהוֹן  רְעוּאֵל 

אוֹחֵיתוּן לְמֵיתֵי יוֹמָא דֵין:

זָרָה,  מֵעֲבוֹדָה  לוֹ  וּפָרַשׁ  הֶן,  בָּ שֶׁ רַב  מִדְיָן.  וּלְכֹהֵן    16

מְרוּצוֹת  רֵיכוֹת  בְּ אֶת  אֶת־הָרְהָטִים.  מֵאֶצְלָם:  וְנִדּוּהוּ 

דּוּי:   נֵי הַנִּ אָרֶץ:  17  וַיְגָרְשׁוּם. מִפְּ יִם, הָעֲשׂוּיוֹת בָּ הַמַּ

Jewish people into a nation.

It was therefore necessary to crush the people’s ego-
centricity, and the most effective way of doing this 
was to subject them to slavery. Thus, when Moses 
saw that his brethren were slanderous, he under-
stood why they had to suffer the Egyptian bondage. 
Indeed, the bondage did eventually quash their ego-
centricity and they stopped slandering each other.

Actually, the fact that the Jews had fallen into idolatry 
and were thus morally indistinguishable from their 
Egyptian hosts served to highlight the fact that God 
chose them as His people out of His own free choice, 
rather than because of any merit on their part. But 
the fact that they had fallen into slander meant that 
they were not acting as a nation, i.e., that effectively 
they did not exist as an entity that God could choose.

True, other peoples engage in slander and this does 
not keep them from joining together to form a nation. 
But the Jewish people’s nationhood is much more 
spiritually-based than that of other peoples, so any 
lack of unity is much more detrimental to it.134

14-15 Frightened...Pharaoh sought to kill Moses: This 
implies that had Moses not been frightened, Pharaoh 
would not have sought to kill him.

Belief in God’s omnipotence implies belief that He 
can rescue us from any type of trouble—even if there 
seems to be no natural way out. If, in addition to be-
lieving that He can help us, we confidently trust that 
He indeed will help us, we thereby earn His help-
ful intervention in the natural course of events. As 
the Tzemach Tzedek put it: “Think good and it will 
be good.”135

Here, Moses had done two good things: he had de-
fended the Jew from the Egyptian who was hitting him 
and he had rebuked the Jew who was about to beat his 
fellow. Since he was fulfilling God’s will in doing these 
good acts, he should have trusted in God’s protection 
and been confident that his acts would not have any 
negative repercussions. But because he did not trust 
in God’s protection, he forfeited it, and therefore Pha-
raoh indeed heard about the incident and sought to 
kill him. Had Moses not been afraid—and not articu-
lated this fear—nothing would have happened.

The lesson for us is that when we are confronted with 
obstacles in fulfilling our Divine mission, we should 
realize that we ourselves can nullify them by trusting 
in God to help us. Evincing such confidence does not 
mean that we should not take whatever natural steps 
are necessary to avoid trouble or solve our problems. 
It merely means that we should trust God to crown 
our efforts with success.

If He does not, we must believe—after the fact—that 
this is His way of lovingly cleansing us from the ef-
fects of our wrongdoings, so that they not prevent us 
from receiving His further beneficence in this world 
or the next. But before the fact, we must believe that 
our confidence that God will show us His goodness 
and mercy will outweigh any demerits we might have 
accrued by previous wrongdoings and will nullify the 
need for such cleansing.

Our sages teach us that it was in the merit of their 
confident trust in God that the Jews were delivered 
from Egypt.136 So, too, our confidence that God will 
redeem us from the present exile will itself hasten 
the Redemption.137
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134. Likutei Sichot, vol. 31, pp. 8-14.  135. Igrot Kodesh Admor HaRayatz, vol. 2, p. 537; vol. 7, p. 197.  136. Midrash Tehilim 22.  
137. Likutei Sichot, vol. 36, pp. 1-6, based on Chovot HaLevavot, Sha’ar HaBitachon 2, 3; Ikarim 4:46; Kad HaKemach, s.v. Bitachon, 
etc.  
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either buy food from the Philistines or conquer their country. But the Philistines 
defeated them instead, and killed them all except for ten individuals who re-
turned to Egypt to report the events.128

While Moses was in Ethiopia, Miriam married Caleb, son of Yefuneh, of the tribe 
of Judah, and they had a son whom they named Hur.129

In the year 2434, at the age of 67,130 Moses left Ethiopia and settled in the land 
of Midian. He thought it was time to get married, so he sat down near a well, 
following the example of his ancestor Jacob, who found his wife at a well 
(see Figure 2).

Moses Settles in Midian
16 Now Jether, Pharaoh’s former advisor, had become the priest and leader of 
Midian after he fled from Pharaoh.131 But he later realized the folly of idolatry, so 
he renounced the idolatrous religion of Midian. Because of this, the Midianites 
excommunicated him and his family. He had seven daughters and no sons, and 
since the Midianites had os-
tracized him, his daughters 
had to tend his flocks. They 
came to this well, drew wa-
ter, and filled the troughs to 
water their father’s flocks, 
17 but shepherds came and 
drove them away because 
their family had been excom-
municated. Moses arose and 
rescued them, and then wa-
tered their flocks. As soon 
as he started to draw wa-
ter from the well, the water 
level miraculously rose on  
its own. 
18 When they came home 
to their patriarch Reuel, 
i.e., Jether—who was also 
known as “Reuel” (“friend 
of God”)132 because he had 
renounced idolatry133—he 
asked, “How is it that you 
came home so early today?” Figure 2:  Moses flees from Egypt

128. Rashi on 15:14, below; 1 Chronicles 7:21; Seder HaDorot, s.v. 2418.  129. 1 Chronicles 2:19; Sotah 11b.  130. Seder HaDorot 2392, 
2395, 2438, from Sefer HaYashar.  131. Above, on 1:10.  132. Rashi on 4:18, 18:1.  133. Sifrei, Beha’alotecha 20. 
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שמות

 ONKELOS  וְגַם־דָּלֹ֤ה  ים  רֹעִ֑ הָֽ מִיַּד֣  נוּ  הִצִּילָ֖ י  מִצְרִ֔ ישׁ  אִ֣ רְןָ  וַתֹּאמַ֕  19

וְאַיּ֑וֹ  יו  אֶל־בְּנֹתָ֖ אמֶר  וַיֹּ֥  20 אן:  אֶת־הַצֹּֽ וַיַּשְׁ֖קְ  נוּ  לָ֔ דָלָה֙ 
חֶם:  לָֽ אכַל  וְיֹ֥ ל֖וֹ  ן  קִרְאֶ֥ ישׁ  אֶת־הָאִ֔ ן  עֲזַבְתֶּ֣ זֶּה֙   לָ֤מָּה 
ה בִתּ֖וֹ  ן אֶת־צִפֹּרָ֥ ישׁ וַיִּתֵּ֛ ה לָשֶׁ֣בֶת אֶת־הָאִ֑ 21 וַיּ֥וֹאֶל מֹשֶׁ֖

ר גֵּר֣  י אָמַ֔ ם כִּ֣ רְשֹׁ֑ ן וַיִּקְרָ֥א אֶת־שְׁמ֖וֹ גֵּֽ לֶד בֵּ֔ ה: 22 וַתֵּ֣ לְמֹשֶֽׁ
רֶץ נָכְרִיָּֽה: פ יתִי בְּאֶ֖ הָיִ֔

יִם  מִצְרַ֔ לֶךְ  מֶ֣ מָת֙  וַיָּ֨ ם  הָהֵ֗ ים  רַבִּ֜ הָֽ ים  בַיָּמִ֨ וַיְהִי֩   23

ם  שַׁוְעָתָ֛ עַל  וַתַּ֧ וַיִּזְעָ֑קוּ  ה  עֲבֹדָ֖ מִן־הָֽ ל  בְנֵֽי־יִשְׂרָאֵ֛ נְח֧וּ  וַיֵּאָֽ
אֶת־ ים  אֱלֹהִ֖ ע  וַיִּשְׁמַ֥  24 ה:  עֲבֹדָֽ מִן־הָֽ ים  אֱלֹהִ֖ אֶל־הָֽ
אֶת־ ם  אֶת־אַבְרָהָ֖ אֶת־בְּרִית֔וֹ  אֱלֹהִים֙  ר  וַיִּזְכֹּ֤ ם  אֲקָתָ֑ נַֽ
ל  יִשְׂרָאֵ֑ אֶת־בְּנֵי֣  ים  אֱלֹהִ֖ ֥֥רְא  וַיַּ  25 ב:  ת־יַעֲֽקֹֽ וְאֶֽ ק   יִצְחָ֥

ים: ס וַיֵּדַ֖ע אֱלֹהִֽ

זְבָנָא  שֵׁ בְרָא מִצְרָאָה  גַּ 19 וַאֲמָרָא 
לָנָא  דְלָא  מִדְלָא  וְאַף  א  רָעַיָּ ד  מִיַּ

לִבְנָתֵהּ  20 וַאֲמַר  עָנָא:  יַת  קֵי  וְאַשְׁ

בְרָא  בַקְתּוּן יַת גַּ וְאָן הוּא לְמָא דֵין שְׁ

21 וּצְבִי  לַחְמָא:  וְיֵכוּל  לֵהּ  קְרַן 

יַת  וִיהַב  בְרָא  גַּ עִם  ב  לְמִתַּ ה  מֹשֶׁ

22 וִילֵידַת  ה:  לְמֹשֶׁ הּ  בְרַתֵּ צִפּוֹרָה 

רְשׁםֹ אֲרֵי אֲמַר  מֵהּ גֵּ ר וּקְרָא יַת שְׁ בַּ

אֲרַע נוּכְרָאָה: 23 וַהֲוָה  ר הֲוֵיתִי בַּ יָּ דַּ

א  א הָאִנּוּן וּמִית מַלְכָּ יאַיָּ א סַגִּ בְיוֹמַיָּ

רָאֵל  יִשְׂ נֵי  בְּ נָחוּ  וְאִתְּ דְמִצְרַיִם 

עֲלֵיהוֹן  י  קָשֵׁ דַהֲוָה  לְחָנָא  פֻּ מִן 

לָקֳדָם  הוֹן  קְבֵילְתְּ וּסְלִיקַת  וּזְעָקוּ 

יְיָ  קֳדָם  מִיעַ  24 וּשְׁ לְחָנָא:  פֻּ מִן  יְיָ 

קְיָמֵהּ יַת  יְיָ  וּדְכִיר  הוֹן  קְבֵילְתְּ  יַת 
וּדְעִם יִצְחָק  עִם  דְּ אַבְרָהָם  עִם   דְּ

עְבּוּדָא  שִׁ יְיָ  קֳדָם  25 וּגְלֵי  יַעֲקֹב: 

מֵימְרֵהּ  בְּ וַאֲמַר  רָאֵל  יִשְׂ דִבְנֵי 

לְמִפְרַקְהוֹן יְיָ:

ל יַעֲקֹב,  רְעוֹ שֶׁ הוּא מִזַּ יר בּוֹ שֶׁ ן. הִכִּ ה עֲזַבְתֶּ ה זֶּ 20  לָמָּ
א אַחַת  א יִשָּׂ מָּ יִם עוֹלִים לִקְרָאתוֹ: וְיֹאכַל לָחֶם. שֶׁ הַמַּ שֶׁ
ר־הוּא  אֲשֶׁ חֶם  אִם־הַלֶּ י  "כִּ אָמַר:  דְאַתְּ  מָה  כְּ ם,  מִכֶּ
"הוֹאֶל־נָא  לוֹ:  וְדוֹמֶה  תַרְגּוּמוֹ,  כְּ וַיּוֹאֶל.    21  אוֹכֵל":47 
וּמִדְרָשׁו51ֹ  ר"50.  לְדַבֵּ י  "הוֹאַלְתִּ הוֹאַלְנוּ"49.  "וְלוּ  וְלִין"48. 
אִם  י  כִּ דְיָן  מִמִּ יָזוּז  לּאֹ  שֶׁ לוֹ  ע  בַּ נִשְׁ "אָלָה",  לְשׁוֹן 
ר  ה גָּ הָיָה מֹשֶׁ ים הָהֵם. שֶׁ מִים הָרַבִּ רְשׁוּתוֹ:  23  וַיְהִי בַיָּ בִּ

לִתְשׁוּעָה,  רָאֵל  יִשְׂ וְהֻצְרְכוּ  מִצְרַיִם,  מֶלֶךְ  מָת  וַיָּ מִדְיָן  בְּ
שׁוּעָה עַל יָדוֹ, לְכָךְ נִסְמְכוּ  ה הָיָה רוֹעֶה וְגוֹ' וּבָאת תְּ וּמֹשֶׁ
מָת מֶלֶךְ מִצְרַיִם. נִצְטָרַע וְהָיָה שׁוֹחֵט  לוּ: וַיָּ יּוֹת הַלָּ רָשִׁ פָּ
צַעֲקָתָם,  נַאֲקָתָם.    24 דָמָם:  בְּ וְרוֹחֵץ  רָאֵל  יִשְׂ ינוֹקוֹת  תִּ
אֶת־אַבְרָהָם.  רִיתוֹ  אֶת־בְּ יִנְאָקוּ":52  מְתִים  "מֵעִיר  וְכֵן: 
וְלֹא  לֵב,  עֲלֵיהֶם  נָתַן  אֱלהִֹים.  דַע  וַיֵּ   25  אַבְרָהָם:  עִם 

הֶעֱלִים עֵינָיו: 

23 The pleas...rose up before God: When their suffer-
ing reached this point, they finally turned to God and 
began to ask Him to save them from it. God relates to 
us as we relate to Him, so as soon as they remembered 

Him and addressed Him as their father, He took note 
of them and evinced His fatherly love for His children. 
As soon as they prayed to God to deliver them, He 
began doing so.144

 CHASIDIC INSIGHTS 

 RASHI 

144. Yom Tov Shel Rosh Hashanah 5766, pp. 60-61; Sefer HaMa’amarim Kuntresim, vol. 1, p. 64; Sefer HaMa’amarim 5689, p. 112.  
145. Sefer HaMa’amarim 5669, pp. 234-235. 

[23] The king of Egypt “died.” The Israelites 
groaned…and cried out. The pleas…rose up be-
fore God: Although the suffering was bitter, it did 
not become unbearable until Pharaoh “died.” Un-
til that point, the Jews sensed that by serving Pha-
raoh, they were extricating the sparks of holiness 
buried deep within his evil exterior. This made 
their suffering bearable, since it at least served 
some purpose.
Once they had extracted all the sparks of holiness 
within him, he “died”; his lifeline to holiness disin-

tegrated and he was given over wholly to the pow-
ers of evil, death, and destruction. At this point, 
there was no longer any purpose in serving him, 
and the people felt the unmitigated suffering of 
the oppression. It was therefore specifically at this 
point that they cried out to God.
And once there was no more good to be extracted 
from Pharaoh, all that was left was to annihilate 
him, and therefore, once the people cried out to 
God, God called Moses to deliver the people and 
crush Pharaoh with the ten plagues.145

47. בראשית לט, ו.  48. שופטים יט, ו.  49. יהושע ז, ז.  50. בראשית יח, כז.  51. שמות רבה א, לג.  52. איוב כד, יב.  
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19 They replied, “An Egyptian man rescued us from the hands of the shepherds. 
He also drew water for us, but only once; after that, the water ascended out of the 
well by itself until it had watered all the sheep.” Jether, having studied the tradi-
tions of the Jewish people in his search for religious truth, knew that water had 
ascended out of the well for Jacob and Rachel. He thus recognized Moses as one 
of their people, a monotheistic Israelite, who he could take for a son-in-law. 
20 He therefore asked his daughters, “So where is he? Why did you leave the 
man there? Call him, and let him have something to eat,” meaning, “perhaps he 
will marry one of you” (just as Joseph euphemistically referred to Potiphar’s wife 
as “the bread he eats”138). 
21 Moses consented to stay with the man, but when Moses told Jether about his 
adventures in Ethiopia, he suspected him of lying, and imprisoned him. After ten 
years, when Moses was 77, Jether released him from prison and gave Moses his 
daughter Zipporah as a wife.139 He made Moses tend his sheep and swear that he 
would not leave Midian without his permission. 
22 When Zipporah gave birth to a son, Moses named him Gershom [ger sham—
“a stranger there”], “for,” he said, “I have been a stranger in an alien land.”

The Fourth Phase of Slavery
23 It was during those many years in which Moses lived in Midian that the king 
of Egypt contracted leprosy (which is allegorically compared to death). Attempt-
ing to alleviate his suffering, he ordered his soldiers to slaughter Israelite children 
so he could bathe in their blood. Because of this, the Israelites groaned because 
of the suffering they endured because of this program of treatment140 and cried 
out. The pleas that sprang from this program rose up before God. 
24 God heard their anguished outcry, and God recalled His covenant with 
Abraham, with Isaac, and with Jacob. 
25 God looked upon the Israelites, and God took note. Having decided that it 
was time for them to be redeemed, God had to select a redeemer. He appeared 
to Aaron and told him to prophesy to the Israelites, preparing them for redemp-
tion by saying, “Let everyone discard all the idols in his sight, and do not defile 
yourselves with the idols of Egypt, I am God, your God.”141 But Aaron was not 
successful in this mission; he could not convince the people to sever their ties 
with Egyptian culture.

138. Genesis 39:6; Rashi ad loc.  139. Sources cited in Seder HaDorot 2386, 2387, 2435, 2444.  140. Hitva’aduyot 5748, vol. 2, pp. 
218-219, 224-225.  141. Ezekiel 20:7; Rashi on 4:10.  142. On 2:10, above.  143. Sefer HaMa’amarim 5688, p. 156; Sefer HaMa’amarim 
5682, p. 38.  

[19] He also drew water for us: As was explained 
above,142 Moses hailed from the world of Tohu, al-
luded to by water, and his mandate was to draw 

the chesed of Tohu into the gevurah of the present 
order of Tikun.143 
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19

� INNER DIMENSIONS �



שמות

 ONKELOS  כֹּהֵ֣ן  תְנ֖וֹ  חֹֽ יִתְר֥וֹ  אן  אֶת־צֹ֛ רֹעֶה֛  הָיָה֥  ה  וּמֹשֶׁ֗  3:1 רביעי 
אֶל־הַ֥ר  א  וַיָּבֹ֛ ר  הַמִּדְבָּ֔ ר  אַחַ֣ אֶת־הַצֹּאן֙  וַיִּנְהַ֤ג  ֑֥ן  מִדְיָ
שׁ  אֵלָ֛יו בְּלַבַּת־אֵ֖ יְהָֹוה֥  ךְ  א מַלְאַ֨ יֵּרָ֠ וַ֠  2 בָה:  חֹרֵֽ ים  אֱלֹהִ֖ הָֽ
שׁ וְהַסְּנֶ֖ה אֵינֶנּ֥וּ  רְא וְהִנֵּה֤ הַסְּנֶה֙ בֹּעֵר֣ בָּאֵ֔ מִתּ֣וֹךְ הַסְּנֶה֑ וַיַּ֗

ל:  אֻכָּֽ


ה הֲוָה רָעֵי יַת עָנָא דְיִתְרוֹ  3:1 וּמֹשֶׁ
עָנָא  יַת  וּדְבַר  דְמִדְיָן  א  רַבָּ חֲמוּהִי 
רָא וַאֲתָא  פַר רַעֲיָא לְמַדְבְּ לַאֲתַר שְׁ
דַייָ  יְקָרָא  עֲלוֹהִי  לֵי  דְאִתְגְּ לְטוּרָא 
דַייָ  מַלְאֲכָא  לֵי  2 וְאִתְגְּ לְחוֹרֵב: 
נָא  תָא מִגּוֹ אַסָּ ָ לְהוֹבִית אֶשּׁ שַׁ לֵהּ בְּ
תָא  ָ אֶשּׁ בְּ עֵיר  בָּ נָא  אַסָּ וְהָא  וַחֲזָא 

נָא לֵיתוֹהִי מִתְאֲכִיל: וְאַסָּ

דוֹת  שְׂ לּאֹ יִרְעוּ בִּ זֵל, שֶׁ ר. לְהִתְרַחֵק מִן הַגָּ דְבָּ 1  אַחַר הַמִּ

ת־ לַבַּ בְּ   2  ם הֶעָתִיד:  אֶל־הַר הָאֱלהִֹים. עַל שֵׁ אֲחֵרִים: 

מַיִם"53,  ָ מוֹ: "לֵב הַשּׁ ל אֵשׁ, כְּ לְהֶבֶת אֵשׁ. לִבּוֹ שֶׁ שַׁ אֵשׁ. בְּ

יּוֹצֵא  שׁ לָנוּ כַּ יֵּ י"ו, שֶׁ תְמַהּ עַל הַתָּ לֵב הָאֵלָה"54. וְאַל תִּ "בְּ

נֶה. וְלֹא אִילָן אַחֵר,  תֵךָ":55 מִתּוֹךְ הַסְּ בוֹ: "מָה אֲמֻלָה לִבָּ

"לֹא־ מוֹ:  כְּ נֶאֱכָל,  ל.  אֻכָּ בְצָרָה":56  "עִמּוֹ־אָנֹכִי  וּם:  מִשּׁ
ם":58 ָ ח מִשּׁ ר לֻקַּ הּ"57, "אֲשֶׁ ד בָּ עֻבַּ

tending God’s flock is the best preparation for leader-
ship positions.147

Another explanation why Moses worked as Jethro’s 
shepherd is that he chose to do so. Like the patri-
archs, Moses preferred this type of work because it af-
fords one the opportunity to meditate and commune 
with God.  

Solitude and meditation are prerequisites to intellec-
tual advance. Quiet, peaceful solitude allows the indi-
vidual to focus all his mental and emotional faculties 
as well as all his senses on the subject he is seeking to 
understand. Since Moses aspired to climb the ladder 
of Divine knowledge as far as possible, he valued the 
isolation that being a shepherd afforded him.148

Moses ran after it: When Moses found the stray kid, 
he did not get angry or punish it for leaving the fold. 
He understood that it ran away because it was thirsty, 
not because it wanted to rebel.

This is how we should treat our “flock,” our children 
and students. If they stray, it is because they are thirsty 
for God but do not realize they can quench their thirst 
with the waters of the Torah. The true leader realizes 
the real reason his charges flee, and therefore chases 
after them and brings them back to the fold.149

Moses was tending the sheep of Jethro, priest of 
Midian. He guided the flock...to the mountain of 
God: The Torah reiterates that Jethro was the priest 
of Midian in order to show us that Moses was able 
to lead this priest’s flock to the mountain of God; i.e., 
that he was able to rescue the Divine sparks in Jethro’s 

control from their idolatrous milieu and draw them 
into God’s fold.150 In this way, he proved that he was 
capable of doing the same for the Jewish people.151

2 The bush was not being consumed: Allegorically, 
the lowly thorn bush signifies simple, sincere folk, 
while learned, accomplished people are like the prodi-
gious fruit tree. Although the simple folk are inferior 
in their accomplishments, their fiery yearning for God 
is never consummated; in this sense, they are spiritu-
ally superior to those who are aware of their accom-
plishments but are therefore prone to complacency.

By appearing to Moses in a thorn bush, God indicated 
to him that in order to be a true leader and redeem his 
people, he would have to recognize the intrinsic value 
of the simple folk. In order to receive the Torah, which 
binds finite man to the infinite God, Moses would 
have to appreciate and teach others to appreciate the 
unrequited yearning for God that only simple folk 
demonstrate so eloquently. Because God is infinite, no 
matter how spiritually accomplished we may be, there 
will always be uncharted realms for us to traverse in 
our journey to Him. True appreciation for the infinity 
of God and His Torah is therefore reflected in our ap-
preciation of the unquenchable thirst for God evinced 
by unlettered folk and our desire to emulate it.

Moses understood this hint and applied it immediate-
ly to himself. Not satisfied with all his prior spiritual 
accomplishments, he was willing to abandon all his 
preconceived notions of reality in order to understand 
the anomaly of the burning bush. He said, “let me turn 
away from where I am in order to approach there.” In 

 RASHI 

 CHASIDIC INSIGHTS 

147. Likutei Sichot, vol. 8, pp. 250-251.  148. Likutei Diburim 136ab, 138ab.  149. See Sichot Kodesh 5740, pp. 222 ff, as quoted in 
MiMa’aynei HaChassidut, vol. 2, p. 22.  150. Yalkut Reuveini on Genesis 31:9.  151. Likutei Sichot, vol. 16, pp. 16-17.  

53. דברים ד, יא.  54. שמואל־ב יח, יד.  55. יחזקאל טז, ל.  56. תהלים צא, טו.  57. דברים כא, ג.  58. בראשית ג, כג.
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Moses at the Burning Bush
Fourth Reading 3:1 So God examined the behavior of Moses, who was tending 
the sheep of his father-in-law Jether, who would later be known as Jethro, priest 
of Midian, and concluded that he would be suitable. For example, a kid once 
ran away from the flock and reached a shady place near a pool of water where it 
stopped to drink. Moses ran after it and, when he caught up with it, said: “I did 
not know that you ran away because you were thirsty. You must be tired.” So 
he carried the kid back to the flock. God said: “Because you showed such mer-
cy to a mortal man’s flock, you 
will tend My flock, Israel.”146 
Moses typically guided the 
flock far into the desert so that 
they would not graze in other 
people’s property, and, on one 
occasion, came to Mount Si-
nai, where God would eventu-
ally give the Torah; this moun-
tain was also known as Mount 
Horeb (see Figure 3). 
2 An angel of God appeared to 
him in the heart of a blazing 
fire from the midst of a thorn 
bush. By revealing Himself in 
a prickly thorn bush, God inti-
mated to Moses that He felt the 
Israelites’ pain and suffering. As 
Moses gazed, he saw that the 
bush was on fire, but the bush 
was not being consumed. 



1 Moses was tending the sheep: Jethro was an intel-
ligent person (having served as an advisor to Pharaoh 
and as the leader of Midian). He surely discerned Mo-
ses’ intelligence and knew about his aristocratic status, 
both as the son of Amram and as a prince in Pharaoh’s 
court. It seems strange, then, that he should put him to 
work as a shepherd.

One explanation is that Jethro sensed—consciously 
or unconsciously—that Moses was destined to lead 

God’s flock and therefore—intentionally or uninten-
tionally—employed him in a way that would foster 
his innate leadership traits in preparation for this.

A lesson we can learn from this is that even those of 
us who feel that their social stature and intellectual 
training qualify them for advanced educational posi-
tions or the like should not eschew teaching young 
children, God’s “flock.” We should rather overlook 
our qualifications, just as Moses did. On the contrary, 

146. Shemot Rabbah 2:2.
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Figure 3:  Moses at Mount Horeb
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שמות

 ONKELOS  ל  הַגָּדֹ֖ ה  אֶת־הַמַּרְאֶ֥ ה  וְאֶרְאֶ֔ רָה־נָּא֣  אָסֻֽ ה  מֹשֶׁ֔ אמֶר  וַיֹּ֣  3
י סָ֣ר לִרְא֑וֹת  ֥֥רְא יְהָֹו֖ה כִּ֣ הַזֶּה֑ מַדּ֖וּעַ לֹֽא־יִבְעַ֥ר הַסְּנֶֽה: 4 וַיַּ
ה  מֹשֶׁ֖ מֹשֶׁ֥ה  אמֶר  וַיֹּ֛ ה  הַסְּנֶ֗ מִתּ֣וֹךְ  ים  אֱלֹהִ֜ יו  אֵלָ֨ וַיִּקְרָא֩ 
יךָ֙ מֵעַ֣ל  ל־נְעָלֶ֨ אמֶר אַל־תִּקְרַ֣ב הֲלֹ֑ם שַֽׁ נִי: 5 וַיֹּ֖ אמֶר הִנֵּֽ וַיֹּ֥
דֶשׁ  אַדְמַת־קֹ֖ יו  עָלָ֔ אַתָּה֙ עוֹמֵ֣ד  אֲשֶׁ֤ר  הַמָּק֗וֹם  י  כִּ֣ יךָ  רַגְלֶ֔
יךָ אֱלֹהֵ֧י אַבְרָהָ֛ם אֱלֹהֵ֥י  נֹכִי֙ אֱלֹהֵ֣י אָבִ֔ אָֽ אמֶר  וַיֹּ֗ הֽוּא: 6 
יט  הַבִּ֖ מֵֽ א  יָרֵ֔ י  כִּ֣ יו  פָּנָ֔ משֶׁה֙  ר  וַיַּסְתֵּ֤ ב  יַעֲֽקֹ֑ וֵֽאלֹהֵ֣י  ק  יִצְחָ֖

ים:  אֱלֹהִֽ אֶל־הָֽ

וְאֶחְזֵי  כְעַן  נֵי  אִתְפְּ ה  מֹשֶׁ 3 וַאֲמַר 
לָא  דֵין  מָה  הָדֵין  א  רַבָּ חֶזְוָנָא  יַת 
אֲרֵי  יְיָ  4 וַחֲזָא  נָא:  אַסָּ מִתּוֹקַד 
מִגּוֹ  יְיָ  לֵהּ  וּקְרָא  לְמֶחֱזֵי  נֵי  אִתְפְּ
ה וַאֲמַר הָא  ה מֹשֶׁ נָא וַאֲמַר מֹשֶׁ אַסָּ
הַלְכָא  תִקְרַב  לָא  5 וַאֲמַר  אֲנָא: 
אַתְרָא  אֲרֵי  רִגְלָךְ  מֵעַל  סֵינָךְ  רֵי  שְׁ
ישׁ  קַדִּ אֲתַר  עֲלוֹהִי  קָאִים  אַתְּ  דְּ
דַאֲבוּךְ  אֱלָהָא  אֲנָא  6 וַאֲמַר  הוּא: 
דְיִצְחָק  אֱלָהָא  דְאַבְרָהָם  אֱלָהָא 
ה  מֹשֶׁ נּוּן  וּכְבָשִׁ דְיַעֲקֹב  וֵאלָהָא 
לָא  כְּ אִסְתַּ מִלְּ דָחִיל  אֲרֵי  לְאַפּוֹהִי 

צֵית יְקָרָא דַייָ: בְּ

לֹף  ל. שְׁ ם:  5  שַׁ אן לְהִתְקָרֵב שָׁ א. אָסוּרָה מִכָּ 3  אָסֻרָה־נָּ

ל זֵיתֶךָ":60 אַדְמַת־ ַ י יִשּׁ רְזֶל"59, "כִּ ל הַבַּ מוֹ: "וְנָשַׁ וְהוֹצֵא, כְּ

קוֹם: קֹדֶשׁ הוּא. הַמָּ

of materiality is to reject them altogether. This is the 
general reason behind all the prohibitions of the To-
rah. The Torah informs us which aspects of material 
reality can be elevated and which cannot.159

5 Remove your shoes: Prior to this, Moses had 
reached the highest levels of Divine consciousness 
an individual can reach with his own intellect. God 
was now telling him that he could reach the next rung 
on the spiritual ladder only by “removing his shoes,” 
i.e., removing his connection to the earth—divesting 
himself of the limitations of human logic and opening 

himself up to Divine intellect. In this way, he would be 
prepared to tread on “holy ground.”160

6 The God of Abraham, the God of Isaac, and the 
God of Jacob: God told Moses that, having reached the 
pinnacle of Divine consciousness attainable through 
isolation and meditation, it was now necessary to 
relate to God the way the forefathers did, namely, to 
bring Divine consciousness into the world. Moses re-
sisted this calling, since his nature was predisposed 
to solitary self-introspection rather than teaching and 
leadership.161 

 RASHI 

[4] Moses, Moses: As mentioned above,162 Moses’ 
soul descended into his physical body via the in-
ner Divine energy of the spiritual worlds, and 
therefore his soul was not affected by its descent 
through these worlds. His Divine consciousness 
was not attenuated in order to conform to the in-
trinsic spirituality of each world. Thus, when he 
was born, Moses’ soul possessed the same Divine 
consciousness it possessed in its origin.

In the text of the Torah, this fact is alluded to by the 

lack of a cantillation mark indicating a pause (pesik) 
between the two instances of his name. This indi-
cates that the first “Moses,” Moses in his spiritual 
origin, is the same as the second “Moses,” Moses in 
his physical body.

In contrast, when the Torah records how God 
called to Abraham and repeated his name, there 
is a pause, for as lofty as Abraham’s soul was, it 
was affected by its descent through the spiritual 
worlds.163
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159. Or HaTorah, Shemot, pp. 66-67.  160. Likutei Diburim 138a ff.  161. Likutei Diburim 138a ff.  162. On 2:2.  163. Torah Or 76c; Or 
HaTorah, Shemot, pp. 59-60; Sefer HaMa’amarim 5630, pp. 56-57; Sefer HaMa’amarim 5702, p. 84.

59. דברים יט, ה.  60. דברים כח, מ.  
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SHEMOT

3 Moses said, “Let me turn away from what I am doing here and go over there to 
behold this remarkable sight. Why doesn’t the bush burn?” 
4 When God saw that he had turned aside to look, He called to him from the 
midst of the bush, saying, “Moses, Moses!” He replied, “Here I am.” 
5 God said, “Come no nearer. Remove your shoes from your feet, for the place 
on which you are standing is holy ground.” 
6 After Moses did this, God said, “I am the God of your father, the God of Abra-
ham, the God of Isaac, and the God of Jacob.” Moses hid his face, since he was 
afraid to look at God. 

response, “when God saw that he had turned aside to 
look, He called to him from the midst of the bush.”152

The aspiration implicit in “Let me turn away from 
where I am in order to approach there” is the founda-
tion of any relationship with God. It is what makes us 
human, i.e., beings that aspire to ascend and transcend 
in both intellectual depth and spiritual self-refine-
ment. It enables us to access our innate and infinite 
potentials. In particular, it expresses the ambition of 
the spiritual seeker who has chosen to climb the lad-
der of Divine consciousness by focusing his intellect 
in solitary meditation.

Such an individual lives in a process of unending 
ascent: whatever level of Divine consciousness he 
achieves, he always aspires to ascend further. The 
force of this aspiration unlocks all his human poten-
tials, strengthening his intellect, emotions, and senses. 
He is constantly blessed with new insight and under-
standing, which in turn lead him on the dialectic path 
toward deeper and deeper knowledge.153

By showing Moses the burning bush, God also re-
vealed to him another aspect of the limitless nature 
of the Torah.

Moses knew that, spiritually, leaving the shackles of 
Egypt would mean transcending limited reality and 
connecting to the infinity of God. But he assumed that 
if someone would experience the infinite fire of Godly 
yearning he would be consumed by it, for an experi-
ence of such magnitude should logically be more than 
a finite being can bear. If he would not be consumed 
by it, it would be because he was so addicted to mate-
riality that he was impervious to Divinity. He has suc-
cumbed to the fire of passion and lust for earthly in-
dulgences and  by rejecting God he would irrevocably 

seal his fate and be similarly consumed. Establishing 
an unbounded relationship with God would there-
fore seem to lead to absurd consequences: the righ-
teous would leave the world and the wicked would be 
locked into their wickedness.

God therefore showed Moses a bush that burned but 
was not consumed. The Torah he would receive and 
transmit to his people would enable the righteous to 
balance their burning ecstasy with devotion to God’s 
purpose here on earth, and thus enable them to with-
stand the inertia driving them out of the body. It would 
also reveal the infinite, holy potential within even the 
most wicked of people, enabling them to refocus their 
lives at any time and transform their worldly fire into 
holy, Divine fire.154

From another perspective, the lowly thorn bush 
symbolized the Jewish people as a whole. Their intrin-
sic humility qualifies them to be the chosen people, for 
“God is high, but He regards the lowly,”155 and says, “I 
dwell among the crushed and lowly.”156 The fact that 
the bush was not consumed indicated that despite the 
burning travails of slavery, the people would survive 
intact, their innate love of God undiminished.157

From yet another perspective, the harmful, annoy-
ing, and inedible thorns of the thorn bush symbolize 
evil. God thus taught Moses that He is present in ev-
erything, even evil; that evil has no independent ex-
istence without God.158 This belief is essential in the 
struggle to overcome evil.

Nonetheless, the bush was not being consumed, be-
cause the thorn bush signified true evil, the lowest 
aspects of materiality, which cannot be elevated. The 
only way to overcome and rectify these lowest aspects 
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152. Keter Shem Tov, addendum 14; Sefer HaSichot 5702, pp. 46-47.  153. Likutei Diburim 138b-139a.  154. Sefer HaMa’amarim 5704, p. 
112.  155. Psalms 138:6.  156. Isaiah 57:15.  157. Or HaTorah, Shemot, p. 68.  158. Shemot Rabbah 2:9; Sefer HaMa’amarim 5704, p. 148.  
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שמות

 ONKELOS  יִם  י אֲשֶׁ֣ר בְּמִצְרָ֑ יתִי אֶת־עֳנִי֥ עַמִּ֖ ה רָאִ֛ אמֶר יְהָֹוה֔ רָאֹ֥ 7 וַיֹּ֣
אֶת־ עְתִּי  יָדַ֖ י  כִּ֥ יו  גְשָׂ֔ נֹֽ מִפְּנֵי֣  עְתִּי֙  שָׁמַ֨ ם  עֲקָתָ֤ וְאֶת־צַֽ
עֲלֹתוֹ֘  וּֽלְהַֽ יִם  מִצְרַ֗ מִיַּד֣   | לְהַצִּיל֣וֹ  ד  וָֽאֵרֵ֞  8 יו:  מַכְאֹבָֽ
רֶץ  אֶל־אֶ֛ ה  וּרְחָבָ֔ טוֹבָה֙  רֶץ  אֶל־אֶ֤ הַהִוא֒  רֶץ  מִן־הָאָ֣
אֱמֹרִי֙  וְהָֽ י  חִתִּ֔ וְהַ֣ עֲנִי֙  כְּנַֽ הַֽ אֶל־מְק֤וֹם  וּדְבָ֑שׁ  ב  חָלָ֖ זָבַ֥ת 
בְּנֵֽי־ ת  עֲקַ֥ צַֽ הִנֵּה֛  ה  וְעַתָּ֕  9 י:  וְהַיְבוּסִֽ י  חִוִּ֖ וְהַֽ י  וְהַפְּרִזִּ֔
אֲשֶׁ֥ר  חַץ  אֶת־הַלַּ֔ יתִי֙  וְגַם־רָאִ֨ אֵלָ֑י  בָּ֣אָה  ל  יִשְׂרָאֵ֖
חֲךָ֖  שְׁלָֽ וְאֶֽ ה  לְכָ֔ ה  וְעַתָּ֣  10 ם:  אֹתָֽ ים  לֹֽחֲצִ֥ יִם  מִצְרַ֖
יִם:  מִמִּצְרָֽ ל  בְנֵֽי־יִשְׂרָאֵ֖ י  אֶת־עַמִּ֥ וְהוֹצֵ֛א  ה   אֶל־פַּרְעֹ֑
אֶל־ ךְ  אֵלֵ֖ י  כִּ֥ כִי  אָנֹ֔ י  מִ֣ ים  אֶל־הָ֣אֱלֹהִ֔ משֶׁה֙  אמֶר  וַיֹּ֤  11

אמֶר֙  יִם: 12 וַיֹּ֨ ל מִמִּצְרָֽ יא אֶת־בְּנֵי֥ יִשְׂרָאֵ֖ י אוֹצִ֛ ה וְכִ֥  פַּרְעֹ֑
יךָ  שְׁלַחְתִּ֑ י  נֹכִ֖ אָֽ י  כִּ֥ הָא֔וֹת  וְזֶה־לְּךָ֣  ךְ  עִמָּ֔ הְיֶה֣  כִּי־אֶֽ
ים  אֶת־הָ֣אֱלֹהִ֔ עַבְדוּן֙  תַּֽ יִם  מִמִּצְרַ֔ אֶת־הָעָם֙  יאֲךָ֤  בְּהוֹצִֽ
ים  אֱלֹהִ֗ אֶל־הָֽ ה  מֹשֶׁ֜ אמֶר  וַיֹּ֨  13 הַזֶּהֽ:  הָהָ֥ר  ל   עַ֖
אֱלֹהֵ֥י  ם  לָהֶ֔ י  מַרְתִּ֣ וְאָֽ יִשְׂרָאֵל֒  אֶל־בְּנֵי֣  בָא֘  י  נֹכִ֣ אָֽ ה  הִנֵּ֨
ה  מָ֥ מַה־שְּׁמ֔וֹ  י  מְרוּ־לִ֣ וְאָֽ אֲלֵיכֶ֑ם  נִי  שְׁלָחַ֣ ם   אֲבֽוֹתֵיכֶ֖

ם:  ר אֲלֵהֶֽ אֹמַ֖

יַת  קֳדָמַי  גְלֵי  מִגְלָא  יְיָ  7 וַאֲמַר 

וְיַת  בְמִצְרַיִם  י  דִּ י  עַמִּ עְבּוּד  שִׁ

קֳדָם  מִן  קֳדָמַי  מִיעַ  שְׁ הוֹן  קְבֵילְתְּ

יַת  קֳדָמַי  גְלֵי  אֲרֵי  מַפְלְחֵיהוֹן 

יזָבוּתְהוֹן  לֵיתִי לְשֵׁ יבֵיהוֹן: 8 וְאִתְגְּ כֵּ

מִן  קוּתְהוֹן  וּלְאַסָּ דְמִצְרָאֵי  מִידָא 

וּפַתְיָא  טָבָא  לַאֲרַע  הַהִיא  אַרְעָא 

לַאֲתַר  וּדְבַשׁ  חֲלָב  עַבְדָא  לַאֲרַע 

אֵי  וּפְרִזָּ וֶאֱמוֹרָאֵי  אֵי  וְחִתָּ נַעֲנָאֵי  כְּ

9 וּכְעַן הָא קְבֵילַת  אֵי וִיבוּסָאֵי: וְחִוָּ

לֵי  גְּ וְאַף  לָקֳדָמַי  עֲלַת  רָאֵל  יִשְׂ נֵי  בְּ

חֲקִין  י מִצְרָאֵי דָּ קֳדָמַי יַת דּוֹחֲקָא דִּ

ךְ  לְחִנָּ וְאֶשְׁ אִיתָא  10 וּכְעַן  לְהוֹן:

בְנֵי  י  עַמִּ יַת  יק  וְאַפֵּ רְעֹה  פַּ לְוַת 

ה  מֹשֶׁ 11 וַאֲמַר  צְרָיִם: מִמִּ רָאֵל  יִשְׂ

לְוַת  אֵיזִיל  אֲרֵי  אֲנָא  מַאן  יְיָ  קֳדָם 

רָאֵל  יִשְׂ נֵי  בְּ יַת  יק  אַפֵּ וַאֲרֵי  רְעֹה  פַּ

יְהֵי  אֲרֵי  12 וַאֲמַר  צְרָיִם:  מִמִּ

אֲרֵי  אָתָא  לָךְ  וְדֵין  בְסַעֲדָךְ  מֵימְרִי 

א  עַמָּ יַת  קוּתָךְ  אַפָּ בְּ ךְ  לַחְתָּ שְׁ אֲנָא 

פְלְחוּן קֳדָם יְיָ עַל טוּרָא  צְרַיִם תִּ מִמִּ

הָא  יְיָ  קֳדָם  ה  מֹשֶׁ 13 וַאֲמַר  הָדֵין: 

וְאֵימַר  רָאֵל  יִשְׂ נֵי  בְּ לְוַת  אָתֵי  אֲנָא 

חַנִי  לְּ שַׁ דַאֲבָהַתְכוֹן  אֱלָהָא  לְהוֹן 

מָה  מֵהּ  שְׁ מָה  לִי  וְיֵימְרוּן  לְוַתְכוֹן 

אֵימַר לְהוֹן:

לוֹמַר,  דַע אֱלֹהִים"61. כְּ מוֹ: "וַיֵּ י אֶת־מַכְאֹבָיו. כְּ י יָדַעְתִּ 7  כִּ

י  י לֵב לְהִתְבּוֹנֵן וְלָדַעַת אֶת מַכְאוֹבָיו, וְלֹא הֶעֱלַמְתִּ מְתִּ י שַׂ כִּ

לְכָה  ה   10 וְעַתָּ עֲקָתָם:  מִצַּ אָזְנַי  אֶת  אֱאֱטוֹם  וְלֹא  עֵינַי 

רְעֹה. וְאִם תֹּאמַר: מַה־תּוֹעִיל? — "וְהוֹצֵא  לָחֲךָ אֶל־פַּ וְאֶשְׁ

ם:  11 מִי אָנֹכִי.  ָ בָרֶיךָ וְתוֹצִיאֵם מִשּׁ י" — יוֹעִילוּ דְּ אֶת־עַמִּ

נֵי  לָכִים: וְכִי אוֹצִיא אֶת־בְּ ר עִם הַמְּ מָה־אֲנִי חָשׁוּב לְדַבֵּ

ה  עָשֶׂ יֵּ שֶׁ רָאֵל  יִשְׂ כוּ  מַה־זָּ אֲנִי,  חָשׁוּב  אִם  וְאַף  רָאֵל.  יִשְׂ

ךְ.  י־אֶהְיֶה עִמָּ צְרַיִם:  12  וַיּאֹמֶר כִּ לָהֶם נֵס וְאוֹצִיאֵם מִמִּ

 : אָמַרְתָּ יבוֹ עַל רִאשׁוֹן רִאשׁוֹן וְעַל אַחֲרוֹן אַחֲרוֹן, שֶׁ הֱשִׁ

אִם  י  כִּ הִיא  ךָ  לְּ שֶׁ לֹא  רְעֹה"?  אֶל־פַּ אֵלֵךְ  י  כִּ אָנֹכִי  "מִי 

ר רָאִיתָ  רְאֶה אֲשֶׁ ךְ". וְ"זֶה" — הַמַּ י־אֶהְיֶה עִמָּ י, "כִּ לִּ ֶ מִשּׁ

אֲנִי  וּכְדַאי  יךָ".  לַחְתִּ שְׁ אָנֹכִי  י  כִּ הָאוֹת  ךָ  "לְּ  — נֶה  סְּ בַּ

וְאֵינֶנּוּ  לִיחוּתִי  שְׁ ה  עוֹשֶׂ נֶה  הַסְּ רָאִיתָ  ר  אֲשֶׁ כַּ יל,  לְהַצִּ

: מַה־ אַלְתָּ ָ שּׁ לִיחוּתִי וְאֵינְךָ נִזּוֹק. וְשֶׁ שְׁ לֵךְ בִּ ךְ תֵּ ל — כָּ אֻכָּ

לִי  יֵשׁ  דוֹל  גָּ בָר  דָּ צְרַיִם?  מִמִּ צְאוּ  יֵּ שֶׁ רָאֵל  לְיִשְׂ יֵשׁ  כוּת  זְּ

הָהָר  עַל  הַתּוֹרָה  ל  לְקַבֵּ עֲתִידִים  הֲרֵי  שֶׁ זוֹ,  עַל הוֹצָאָה 

בָר אַחֵר:  צְרַיִם. דָּ צְאוּ מִמִּ יֵּ ים שֶׁ ה חֳדָשִׁ לֹשָׁ ה לְסוֹף שְׁ הַזֶּ

ךָ  לִיחוּתְךָ — "לְּ שְׁ צְלִיחַ בִּ תַּ ךְ", "וְזֶה" — שֶׁ י אֶהְיֶה עִמָּ "כִּ

תּוֹצִיאֵם  שֶׁ כְּ אֲנִי מַבְטִיחֲךָ, שֶׁ הָאוֹת" עַל הַבְטָחָה אַחֶרֶת שֶׁ

לוּ הַתּוֹרָה  קַבְּ תְּ ה, שֶׁ עַבְדוּן אוֹתִי עַל הָהָר הַזֶּ צְרַיִם תַּ מִמִּ

לָשׁוֹן  וְדֻגְמַת  רָאֵל.  לְיִשְׂ הָעוֹמֶדֶת  כוּת  הַזְּ וְהִיא  עָלָיו, 

וְגוֹ'"62  סָפִיחַ  נָה  ָ הַשּׁ אָכוֹל  הָאוֹת,  ךָ  "וְזֶה־לְּ מָצִינוּ:  זֶה 

אַחֶרֶת,  הַבְטָחָה  עַל  לְךָ אוֹת  הְיֶה  תִּ סַנְחֵרִיב  לֶת  מַפֶּ  —

פִיחִים: רוֹת, וַאֲנִי אֲבָרֵךְ הַסְּ אַרְצְכֶם חֲרֵיבָה מִפֵּ שֶׁ

 RASHI 

61. שמות ב, כה.  62. ישעיה לז, ל.
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SHEMOT

7 God said, “I have indeed seen the plight of My people in Egypt. I have heard 
their outcry caused by their taskmasters, for I am aware of their pains. 

8 I have come down to rescue them from the hands of the Egyptians, and to 
take them up from that land to a good and ample land, to a land flowing with 
goats’ milk and date- and fig-honey,164 the region of the Canaanites, the Hittites, 
the Amorites, the Perizites, the Hivites, and the Jebusites. Even though I also 
promised the territory of the Amonites, Moabites, and Edomites to Abraham,165 
you will not inherit these at this time.”166 God did not mention the Girgashites167 
in this context because their territory was not distinguished as “flowing with milk 
and honey.”168 

9 “And now, the outcry of the Israelites has indeed reached Me, and I have also 
seen the oppression to which the Egyptians are subjecting them. 

10 Therefore, now go. I shall send you to Pharaoh to convince him to release the 
people, and your words will be effective. You shall take My people, the Israel-
ites, out of Egypt.” 

11 Moses said to God, “Who am I that I should go to Pharaoh? I am just a shep-
herd now, and I do not possess the social status to address a king. And moreover, 
by what merit of theirs can I take the Israelites out of Egypt? This would require 
a miracle, and in my perception they are not worthy of such a miracle. I have seen 
that they are quarrelsome and willing to slander each other.”169 

12 God replied, “Do not worry about your status, for I will be with you, and you 
will be speaking on My authority, not your own. You have seen here that the bush 
performs My mission and is not consumed; this is your sign that you, too, will 
not be harmed in the mission that I have sent you. As for your second question, 
the people are indeed worthy of a miracle, for when you take the people out of 
Egypt, you will be doing so in order that they all serve God by receiving My To-
rah on this mountain. It is therefore worth it for Me to perform miracles on their 
behalf, even if they do not deserve it themselves.” 

13 Moses said to God, “I am going to come to the Israelites and say to them, 
‘The God of your forefathers has sent me to you.’ When they hear this, they will 
ask me, ‘What is His Name?’ meaning, ‘What kind of God is it that allows the 
children of these forefathers—whom He loved so dearly—to suffer in such a ter-
rible exile for so long? Why does He remember us only now that we have suffered 
so much and thousands upon thousands of our children have been slaughtered?!’ 
When they ask me this, what shall I tell them?” 

164. Rashi on 13:5, below.  165. Genesis 15:18-21.  166. Hitva’aduyot 5745, vol. 2, pp. 1258-1259, 1267-1269.  167. Genesis 15:21.   
168. Likutei Sichot, vol. 21, pp. 224-25; Nachmanides on this verse.  169. See above, 2:14.  
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שמות

 ONKELOS  הְיֶה֑  אֶֽ אֲשֶׁ֣ר  הְיֶה֖  אֶֽ ה  אֶל־מֹשֶׁ֔ אֱלֹהִים֙  אמֶר  וַיֹּ֤  14

ם:  אֲלֵיכֶֽ נִי  שְׁלָחַ֥ הְיֶה֖  אֶֽ ל  יִשְׂרָאֵ֔ לִבְנֵי֣  ה תֹאמַר֙  כֹּ֤ אמֶר   וַיֹּ֗
אֶל־בְּנֵי֣  תֹאמַר֘  ה  כֹּ֣ ה  אֶל־מֹשֶׁ֗ ים  אֱלֹהִ֜ ע֨וֹד  אמֶר֩  וַיֹּ֩  15

אֱלֹהֵ֥י  ם  אַבְרָהָ֜ י  אֱלֹהֵ֨ ם  תֵיכֶ֗ אֲבֹֽ אֱלֹהֵ֣י  יְהָֹוה֞  יִשְׂרָאֵל֒ 
וְזֶה֥  ם  לְעֹלָ֔ י  זֶה־שְּׁמִ֣ אֲלֵיכֶ֑ם  נִי  שְׁלָחַ֣ ב  יַעֲֽקֹ֖ וֵֽאלֹהֵ֥י  ק  יִצְחָ֛

ר: ר דֹּֽ י לְדֹ֥ זִכְרִ֖
אֲלֵהֶם֙  מַרְתָּ֤  וְאָֽ ל  יִשְׂרָאֵ֗ סַפְתָּ֞ אֶת־זִקְנֵי֣  וְאָֽ לֵךְ֣   16 חמישי 
אַבְרָהָ֛ם  אֱלֹהֵ֧י  י  אֵלַ֔ ה  נִרְאָ֣ תֵיכֶם֙  אֲבֹֽ אֱלֹהֵ֤י  יְהָֹוה֞ 
עָשׂ֥וּי  וְאֶת־הֶֽ ם  אֶתְכֶ֔ דְתִּי֙  פָּקַ֨ ד  פָּקֹ֤ ר  לֵאמֹ֑ ב  וְיַעֲֽקֹ֖ ק   יִצְחָ֥

יִם:  ם בְּמִצְרָֽ לָכֶ֖



ר  אֲשֶׁ אֶהְיֶה  ה  לְמֹשֶׁ יְיָ  14 וַאֲמַר 

לִבְנֵי  ימַר  תֵּ דְנַן  כִּ וַאֲמַר  אֶהְיֶה 

לְוַתְכוֹן:  חַנִי  לְּ שַׁ אֶהְיֶה  רָאֵל  יִשְׂ

ימַר  דְנַן תֵּ ה כִּ 15 וַאֲמַר עוֹד יְיָ לְמֹשֶׁ

רָאֵל יְיָ אֱלָהָא דַאֲבָהַתְכוֹן  לִבְנֵי יִשְׂ

יִצְחָק  דְּ אֱלָהֵהּ  אַבְרָהָם  דְּ אֱלָהֵהּ 

ין  חַנִי לְוַתְכוֹן דֵּ לְּ יַעֲקֹב שַׁ וֵאלָהֵהּ דְּ

ר  לְכָל־דָּ דּוּכְרָנִי  וְדֵין  לְעָלַם  מִי  שְׁ

סָבֵי  יַת  וְתִיכְנוֹשׁ  16 אֱזֵיל  וְדָר: 

אֱלָהָא  יְיָ  לְהוֹן  וְתֵימַר  רָאֵל  יִשְׂ

אֱלָהֵהּ  לִי  לִי  אִתְגְּ דַאֲבָהַתְכוֹן 

לְמֵימָר  וְיַעֲקֹב  יִצְחָק  אַבְרָהָם  דְּ

אִתְעֲבַד  כִירְנָא יַתְכוֹן וְיַת דְּ ר דְּ מִדְכַּ

מִצְרָיִם: לְכוֹן בְּ

ר  צָרָה זוֹ, "אֲשֶׁ ם בְּ ר אֶהְיֶה. "אֶהְיֶה" עִמָּ 14  אֶהְיֶה אֲשֶׁ

אָר מַלְכֻיּוֹת. אָמַר לְפָנָיו: רִבּוֹנוֹ  עְבּוּד שְׁ שִׁ ם בְּ אֶהְיֶה" עִמָּ

צָרָה  ם בְּ יָּ יר לָהֶם צָרָה אַחֶרֶת, דַּ ל עוֹלָם, מָה אֲנִי מַזְכִּ שֶׁ

מִי  ְ . "כֹּה תֹאמַר" וְגוֹ':  15  זֶה־שּׁ זוֹ. אָמַר לוֹ: יָפֶה אָמַרְתָּ

כְתָבוֹ:  רֵא כִּ לּאֹ יִקָּ לְעֹלָם. חָסֵר וָי"ו, לוֹמַר: הַעֲלִימֵהוּ שֶׁ

אוֹמֵר:  הוּא  וִד  דָּ וְכֵן  נִקְרָא.  הֵיאַךְ  דוֹ  לִמְּ זִכְרִי.  וְזֶה 

אֶת־זִקְנֵי    16 לְדֹר־וָדֹר":63  זִכְרְךָ  ה'  לְעוֹלָם,  מְךָ  שִׁ "ה' 

סְתָם,  זְקֵנִים  תֹּאמַר:  וְאִם  יבָה.  לִישִׁ מְיֻחָדִים  רָאֵל.  יִשְׂ

ים רִבּוֹא: ִ שּׁ ל שִׁ ר לוֹ לֶאֱסֹף זְקֵנִים שֶׁ הֵיאַךְ אֶפְשָׁ

reasons for allowing us to suffer and seeing our con-
dition in the full context of His omniscience. If we ac-
knowledge this, we can then turn to Him and ask Him 
to nonetheless behave toward us with revealed, self- 
evident mercy.

In the messianic future, when God’s mercy will indeed 
be fully revealed on earth, we will no longer need to 
acknowledge that God’s mercy is operative even if 
we cannot perceive it. We will pronounce His proper 
Name, the mercy-Name, as it is written.177

This is My Name to be concealed; this is how I am 
to be recalled for all generations: On a deeper level, 
God told Moses here that it is possible to refine and 
elevate the world, that the world is not just something 
to be shunned in order to focus on philosophical and 
spiritual pursuits. When God informed Moses that 
through the Torah and its commandments it would 
be possible to raise the Divine consciousness of the 

world, He won him over, and Moses agreed in prin-
ciple to forgo his isolation and to redeem the Jews.178

16 Say to them: Even though the Jews had sunk to 
a precariously low spiritual state—and were even 
serving idols—God did not tell Moses to rebuke them 
for this or warn them that if they do not mend their 
ways their exile will continue or get worse. Rather, 
God instructed him to remind them of the merit of 
their forbearers and announce that in this merit and 
in the merit of their suffering they were about to be 
redeemed. Only much later—when he had an alterna-
tive for them, a commandment for them to fulfill—did 
Moses tell them to stop serving idols.179

Similarly, we see nowadays as well that the most effec-
tive way to draw the hearts of our fellow Jews closer 
to God is by first showing them the beauty of their 
heritage and uplifting them with the promise of the 
redemption.180

 CHASIDIC INSIGHTS 

 RASHI 

177. Pesachim 50a; Likutei Sichot, vol. 26, pp. 19-25.  178. Likutei Diburim 139a.  179. Below, 12:21 and commentary ad loc.   
180. Sefer HaSichot 5751, vol. 1, pp. 250, 252.  

63. תהלים קלה, יג.
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14 God said to Moses, “Tell them that I was and shall continue to be with them 
in this exile, just as I shall be with them in their later exiles. I do not ignore them 
during their exiles, but in fact, I feel their suffering and suffer with them.” Mo-
ses said, “It is enough that they have to suffer their present exile; why should 
I mention their future exiles?” God then said, “This is exactly what I meant.170 
Although I am telling you that I will suffer with them in their future exiles, you 
shall say to the Israelites only that ‘The God who says “I shall be with them in 
this exile” sent me to you.’ ”171 
15 God further said to Moses, “And if they ask, ‘If God feels our suffering, why 
did He allow it to continue?’ So shall you say to the Israelites: ‘God, the God of 
mercy, the God of your forefathers—the God of Abraham, the God of Isaac, and 
the God of Jacob—has sent me to you. The exile and all its suffering was in fact 
an act of My mercy. The fact that this was not apparent was simply because My at-
tribute of mercy, although operative, is hidden in exile, and indeed, in this world 
in general. Therefore, although “God”—indicating My attribute of mercy—is My 
proper Name at all times, its pronunciation is to be concealed172 from the gen-
eral populace until the final Redemption. Nonetheless, even now, it is possible to 
call forth My mercy from its concealment, but not directly (by pronouncing the 
mercy-Name as it is written). Instead, this is how I am to be recalled for all gen-
erations until the final Redemption: they should substitute173 the Name A-d-n-y 
[“my Lord”174] for My proper Name. They can elicit My mercy by pronouncing 
the mercy-Name as if it were the Name of lordship, acknowledging that I run the 
world and have My own, sometimes inscrutable reasons for running the world 
the way I choose.’175

Fifth Reading 16 “Go and assemble the elders, i.e., the leaders, of Israel and say 
to them, ‘God, the God of your forefathers—the God of Abraham, Isaac, and 
Jacob—appeared to me and said, “I have indeed remembered you and what is 
being done to you in Egypt. 



170. Chidushei Agadot, Berachot 9b.  171. Rashi does not take the word Ehyeh in this verse to itself be a Name of God (Likutei Sichot, vol. 
26, p. 22).  172. The word for “forever” (לְעֹלָם) is written such that it may be read, “to conceal” (לֵעָלֵם).  T173. The word for “how I am to 
be recalled” (זכרי) may also mean “how I am to be mentioned.”  174. See Introduction.  175. Likutei Sichot, vol. 26, pp. 19-25.  176. Sefer 
HaSichot 5697, p. 229.

[14] I shall be as I shall be: The numerical value 
of the word for “I shall be” (אהיה) is 21. “I shall be 
as I shall be” implies multiplying the two words, 
giving 21 x 21 = 441, the numerical value of the 

word for “truth” (אמת). In these words, God was 
giving Moses the power to reveal the difficult but 
deep truth about God’s providence and care dur-
ing exile.176

15 This is how I am to be recalled for all generations: 
In other words, we can elicit God’s revealed mercy 
if we ask for it while fully cognizant of the fact that 

He is already acting mercifully with us but our lim-
ited perspective does not allow us to recognize this. 
We accept Him as our Lord, as having His inscrutable 

 CHASIDIC INSIGHTS 
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שמות

 ONKELOS  רֶץ  אֶל־אֶ֤ יִם֒  מִצְרַ֒ עֳנִי֣  מֵֽ אֶתְכֶם֘  עֲלֶה֣  אַֽ ר  וָֽאֹמַ֗  17

אֶל־ י  וְהַיְבוּסִ֑ י  חִוִּ֖ וְהַֽ י  וְהַפְּרִזִּ֔ אֱמֹרִי֙  וְהָֽ י  חִתִּ֔ וְהַ֣ עֲנִי֙  כְּנַֽ הַֽ
וּבָאתָ֡  לְקֹלֶךָ֑  מְע֖וּ  וְשָֽׁ  18 שׁ:  וּדְבָֽ ב  חָלָ֖ זָבַ֥ת  רֶץ  אֶ֛
אֵלָיו֙  ם  וַֽאֲמַרְתֶּ֤ יִם  מִצְרַ֗ לֶךְ  אֶל־מֶ֣ ל  יִשְׂרָאֵ֜ י  וְזִקְנֵ֨ אַתָּה֩ 
א  נֵֽלֲכָה־נָּ֞ ה  וְעַתָּ֗ ינוּ  עָלֵ֔ נִקְרָ֣ה  עִבְרִיִּים֙  הָֽ אֱלֹהֵ֤י  יְהָֹוה֞ 
ינוּ:  אֱלֹהֵֽ יהוָֹה֥  לַֽ ה  וְנִזְבְּחָ֖ ר  בַּמִּדְבָּ֔ יָמִים֙  שְׁל֤שֶׁת  רֶךְ   דֶּ֣
יִם  מִצְרַ֖ לֶךְ  מֶ֥ אֶתְכֶ֛ם  ן  לֹֽא־יִתֵּ֥ י  כִּ֠ עְתִּי  יָדַ֔ אֲנִי֣  וַֽ  19

י  וְהִכֵּיתִ֣ אֶת־יָדִי֙  י  לַחְתִּ֤ וְשָֽׁ  20 ה:  חֲזָקָֽ בְּיָד֥  וְלֹ֖א  הֲלֹ֑ךְ  לַֽ
בְּקִרְבּ֑וֹ  ה  אֶעְשֶׂ֖ אֲשֶׁ֥ר  י  נִפְלְאֹתָ֔ בְּכֹל֙  יִם  אֶת־מִצְרַ֔
עָם־ הָֽ ן  אֶת־חֵ֥ י  תַתִּ֛ וְנָֽ  21 ם:  אֶתְכֶֽ יְשַׁלַּ֥ח  ן  חֲרֵי־כֵ֖ וְאַֽ
ם:  רֵיקָֽ לְכ֖וּ  תֵֽ לֹ֥א  לֵכ֔וּן  תֵֽ י  כִּ֣ וְהָיָה֙  יִם  מִצְרָ֑ בְּעֵינֵי֣   הַזֶּה֖ 
כְּלֵי־כֶ֛סֶף  הּ  בֵּיתָ֔ ת  וּמִגָּרַ֣ מִשְּׁכֶנְתָּהּ֙  אִשָּׁ֤ה  ה  אֲלָ֨ וְשָֽׁ  22

ם  תֵיכֶ֔ וְעַל־בְּנֹ֣ עַל־בְּנֵיכֶם֙  ם  וְשַׂמְתֶּ֗ וּשְׂמָלֹ֑ת  ב  זָהָ֖ וּכְלֵי֥ 
יִם:  ם אֶת־מִצְרָֽ וְנִצַּלְתֶּ֖

עְבּוּד  ִ יק יַתְכוֹן מִשּׁ 17 וַאֲמָרִית אַסֵּ

אֵי  וְחִתָּ נַעֲנָאֵי  כְּ לַאֲרַע  מִצְרָאֵי 

וִיבוּסָאֵי  אֵי  וְחִוָּ אֵי  וּפְרִזָּ וֶאֱמוֹרָאֵי 

וּדְבָשׁ:  חֲלָב  עַבְדָא   לַאֲרַע 

אַתְּ  וְתֵיתֵי  ךְ  מִנָּ לוּן  18 וִיקַבְּ

א  מַלְכָּ לְוַת  רָאֵל  יִשְׂ וְסָבֵי 

אֱלָהָא  יְיָ  לֵהּ  וְתֵימְרוּן  דְמִצְרַיִם 

וּכְעַן  עֲלָנָא  אִתְקְרִי  דִיהוּדָאֵי 

יוֹמִין  לָתָא  תְּ מַהֲלַךְ  עַן  כְּ נֵיזִיל 

אֱלָהָנָא: יְיָ  קֳדָם  ח  וּנְדַבַּ רָא  מַדְבְּ  בְּ

בֹּק יַתְכוֹן  לֵי אֲרֵי לָא יִשְׁ 19 וּקְדָמַי גְּ

מִן  וְלָא  לְמֵיזַל  דְמִצְרַיִם  א  מַלְכָּ

לַח פּוֹן  20 וְאֶשְׁ יף: קִּ חֵילֵהּ תַּ קֳדָם דְּ

בוּרְתִי וְאֶמְחֵי יַת מִצְרָאֵי  יַת מְחַת גְּ

ינֵיהוֹן  בֵּ ד  אַעְבֵּ י  דִּ וָתַי  רִשְׁ כָל־פְּ בְּ

ן יַת  21 וְאֶתֵּ ח יַתְכוֹן: לַּ ן יְשַׁ וּבָתַר כֵּ

מִצְרָאֵי  עֵינֵי  בְּ לְרַחֲמִין  הָדֵין  א  עַמָּ

 וִיהֵי אֲרֵי תְהָכוּן לָא תְהָכוּן רֵיקָנִין: 

הּ  בַבְתַּ ֵ מִשּׁ תָא  אִתְּ אַל  22 וְתִשְׁ

וּמָנִין  כְסָף  דִּ מָנִין  יתַהּ  בֵּ רִיבַת  וּמִקְּ

נֵיכוֹן  בְּ עַל  וּוּן  וּתְשַׁ ין  וּלְבוּשִׁ דְהַב  דִּ

נָתֵיכוֹן וּתְרוֹקְנוּן יַת מִצְרָיִם: וְעַל בְּ

תֹּאמַר לָהֶם לָשׁוֹן  יוָן שֶׁ מְעוּ לְקֹלֶךָ. מֵאֲלֵיהֶם, מִכֵּ  18  וְשָׁ

עֲקֹב  יָדָם מִיַּ בָר סִימָן זֶה מָסוּר בְּ כְּ מְעוּ לְקוֹלֶךָ, שֶׁ זֶה יִשְׁ

לָהֶם:  אָמַר  יַעֲקֹב  נִגְאָלִים —  זֶה הֵם  לָשׁוֹן  בְּ שֶׁ וּמִיּוֹסֵף, 

קֹד  "פָּ לָהֶם:  אָמַר  יוֹסֵף  אֶתְכֶם"64.  יִפְקֹד  קֹד  פָּ "וֵאלֹהִים 

יְתֵרָה,  יוּ"ד  ים.  הָעִבְרִיִּ אֱלהֵֹי  אֶתְכֶם":65  אֱלֹהִים  יִפְקֹד 

ר  קָּ ר מַכּוֹת: נִקְרָה עָלֵינוּ. לְשׁוֹן מִקְרֶה. וְכֵן "וַיִּ רֶמֶז לְעֶשֶׂ

מֵאִתּוֹ  נִקְרֶה  אֱהֵא  כֹּה"67 —  רֶה  אִקָּ "וְאָנֹכִי  אֱלֹהִים"66, 

ן אֶתְכֶם מֶלֶךְ מִצְרַיִם לַהֲלֹךְ. אִם אֵין  הֲלוֹם:  19  לאֹ־יִתֵּ

אֲנִי  אֵין  שֶׁ ל־עוֹד  כָּ לוֹמַר,  כְּ הַחֲזָקָה.  יָדִי  אֲנִי מַרְאֶה לוֹ 

ן. לָא  ן אֶתְכֶם לַהֲלֹךְ: לאֹ־יִתֵּ מוֹדִיעוֹ יָדִי הַחֲזָקָה, לֹא־יִתֵּ

אֱלֹהִים  "וְלֹא־נְתָנוֹ  יךָ"68.  לֹא־נְתַתִּ ן  "עַל־כֵּ מוֹ:  כְּ בֹּק,  יִשְׁ

ים:  מְפָרְשִׁ וְיֵשׁ  הֵם.  נְתִינָה  לְשׁוֹן  ן  וְכֻלָּ דִי"69.  עִמָּ לְהָרַע 

י מֵאָז  כִּ חֲזָקָה,  דוֹ  יָּ שֶׁ בִיל  שְׁ בִּ וְלֹא  יָד חֲזָקָה" —  בְּ "וְלֹא 

מִין  וּמְתַרְגְּ וְגוֹ'.  מִצְרַיִם  אֶת  יתִי  וְהִכֵּ יָדִי  אֶת  לַח  אֶשְׁ

י  רַבִּ ל  שֶׁ מוֹ  ְ מִשּׁ יף".  קִּ תַּ חֵילֵהּ  דְּ קֳדָם  מִן  "וְלָא  אוֹתוֹ: 

יתָהּ. מֵאוֹתָהּ  רַת בֵּ י מְנַחֵם נֶאֱמַר לִי: 22 וּמִגָּ רַבִּ יַעֲקֹב בְּ

תַרְגּוּמוֹ: "וּתְרוֹקְנוּן".  ם. כְּ לְתֶּ יִת: וְנִצַּ בַּ הּ בַּ הִיא גָרָה אִתָּ שֶׁ

רָאֵל  בְנֵי־יִשְׂ לוּ  תְנַצְּ "וַיִּ אֶת־מִצְרָיִם"70,  לוּ  "וַיְנַצְּ וְכֵן: 

רֶת  מַחְבֶּ בְּ רוֹ  חִבְּ וּמְנַחֵם  יְסוֹד.  בּוֹ  וְהַנּוּ"ן  אֶת־עֶדְיָם"71, 

ר  "אֲשֶׁ אֲבִיכֶם"72,  אֶת־מִקְנֵה  אֱלֹהִים  ל  צֵּ "וַיַּ עִם:  "י,  צַדִּ

אִם  י  כִּ דְבָרָיו,  יֵאָמְנוּ  וְלֹא  מֵאָבִינוּ"73.  אֱלֹהִים  יל  הִצִּ

תְהֵא  לֹא  חִירִק,  בְּ נְקוּדָה  וְהִיא  יְסוֹד  הַנּוּ"ן  הָיְתָה  לֹא 

ם",  לְשׁוֹן "וְנִפְעַלְתֶּ בִּ א  ם", אֶלָּ לְשׁוֹן "וּפְעַלְתֶּ בִּ ת  שֶׁ מֶּ מְשַׁ

יַד־אוֹיֵב"75,  בְּ ם  תֶּ "וְנִתַּ הָאֲדָמָה"74,  ם מֵעַל  חְתֶּ "וְנִסַּ מוֹ:  כְּ

תוֹכָהּ"77,  בְּ ם  כְתֶּ "וְנִתַּ אוֹיְבֵיכֶם"76,  לִפְנֵי  ם  פְתֶּ "וְנִגַּ

הִיא  שֶׁ וְכָל־נוּ"ן  נִפְעַלְנוּ.  לְשׁוֹן   — לְנוּ"78  נִצַּ ם  "וַאֲמַרְתֶּ

ל "נוֹגֵף"  נוּ"ן שֶׁ ה, כְּ נָּ תֵיבָה לִפְרָקִים וְנוֹפֶלֶת מִמֶּ בָאָה בְּ

ם"  רֶת לְשׁוֹן "וּפְעַלְתֶּ הִיא מְדַבֶּ שֶׁ ךְ", כְּ א" "נוֹתֵן" "נוֹשֵׁ "נוֹשֵׂ

אתֶם אֶת־אֲבִיכֶם"79,  גוֹן: "וּנְשָׂ חֲטָף, כְּ בָ"א בַּ שְׁ קֵד בִּ נָּ — תִּ

ר  שַׂ ם אֵת בְּ לְעָד"80, "וּנְמַלְתֶּ ם לָהֶם אֶת־אֶרֶץ הַגִּ "וּנְתַתֶּ

חִירִק, מִן  קוּדָה בְּ זֹּאת הַנְּ עָרְלַתְכֶם"81. לָכֵן אֲנִי אוֹמֵר, שֶׁ

שׁוֹנוֹת  בָר "נִצּוּל". וְהוּא מִן הַלְּ ם דָּ הַיְסוֹד הִיא, וִיסוֹד שֵׁ

לְשׁוֹן  ר בִּ דַבֵּ יְּ שֶׁ פּוּר" "לִמּוּד", כְּ בּוּר" "כִּ מוֹ: "דִּ בֵדִים, כְּ הַכְּ

לַע"82,  ם אֶל־הַסֶּ רְתֶּ מוֹ: "וְדִבַּ כְּ חִירִק,  בְּ קֵד  יִנָּ ם"  "וּפְעַלְתֶּ
נֵיכֶם":84 ם אֹתָם אֶת־בְּ דְתֶּ יִת"83, "וְלִמַּ ם אֶת־הַבָּ רְתֶּ "וְכִפַּ
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64. בראשית נ, כד.  65. שם, כה.  66. במדבר כג, ד.  67. שם, טו.  68. בראשית כ, ו.  69. שם לא, ז.  70. שמות יב, לו.  71. שם לג, ו.  72. בראשית לא, 
 ט.  73. שם, טז.  74. דברים כח, סג.  75. ויקרא כו, כה.  76. שם, יז.  77. יחזקאל כב, כא.  78. ירמיה ז, י.  79. בראשית מה, יט.  80. במדבר לב, כט.

81. בראשית יז, יא.  82. במדבר כ, ח.  83. יחזקאל מה, כ.  84. דברים יא, יט.  
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SHEMOT

17 I have declared that I will bring you up from the affliction of Egypt, to the 
land of the Canaanites, the Hittites, the Amorites, the Perizites, the Hivites, 
and Jebusites, to a land flowing with goats’ milk and date- and fig-honey.” As 
above,181 God did not mention the Girgashites here because their territory was not 
distinguished as “flowing with milk and honey.” 
18 “They will heed your voice, because it has been passed down to them from 
their forebearers that their redemption will be announced to them with the words 
‘I have indeed remembered you.’ Jacob said, ‘God will indeed remember you,’182 
and Joseph said, ‘God will indeed remember you.’183 You and the elders of Israel 
shall then go to the king of Egypt and say to him, ‘God, the God of the He-
brews, appeared to us. So allow us now to make a three-day journey into the 
wilderness so that we may sacrifice to God, our God.’ 
19 But I know that the king of Egypt will not allow you to go until I exercise My 
strong hand and perform miracles. 
20 So I will stretch forth My hand and strike Egypt with all My wondrous 
deeds that I will perform in its midst, and then he will send you out. It is not 
because of his own might that he will refuse to let you go, because as soon as I 
perform the miracles I intend to, he will perforce let you go. 
21 I will make this people favorable in the eyes of the Egyptians, so that when 
you leave, you will not go empty-handed. 
22 Every woman shall request objects of silver and gold, and—most impor-
tantly for the journey, both for protection from the elements and because it wears 
out quickly on a journey183a—clothing, from her neighbor and from the woman 
in whose house she lodges. You shall place these on your sons and on your 
daughters, and you will thus empty out Egypt.  In this way, I will fulfill My 
promise to Abraham: ‘and afterwards they will go out with great wealth.’184”

17 From the affliction of Egypt...to a land flowing 
with milk and honey: Allegorically, milk and honey 
indicate pleasure and delight in a person’s relation-
ship with God.

When we are afflicted or confined, our frustration 
prevents us from functioning at full capacity; when 
we enjoy full freedom of expression, we put to use 
the full gamut of our abilities. Similarly, when we 
are in spiritual “exile,” i.e., deprived of the full use 
of our expressive capacities in our relationship with 
God (either by outside forces or by our own devotion 
to materialism), we have to fall back on simple faith 
and self-discipline to continue fulfilling our Divine 
mission. We may indeed accomplish things, and even 
reveal our innermost devotion to God in the course of 
doing so. But the scope of our relationship will remain 
limited and stunted.

When, however, we can serve God out of boundless 
love for Him, “a love of delights,”185 we can access our 
full complement of abilities, blending and developing 
them to express the Divine within us. When our re-
lationship with God is thus allowed to blossom and 
grow, it eventually summons the innermost longings 
of our heart.

Thus, God describes the type of relationship (“land”) 
He seeks to bring his people to as “good and ample”186 
and “flowing with milk and honey.”187

22 You will thus empty out Egypt: It was not in or-
der to punish the Egyptians for maltreating the Jews 
that God allowed them to impoverish Egypt when 
they left, for then it would not have been necessary for 
the Egyptians to esteem the Jews as they “lent” them 
their possessions. (The Jews could have simply taken 
what they needed, say, during the three days of dark-

 CHASIDIC INSIGHTS 

181. 3:8.  182. Genesis 50:24; see Shemot Rabbah 5:16.  183. Genesis 50:25.  183a. Shemot Rabbah 3:11; Bereishit Rabbah 60:11.  184. 
Genesis 15:14.  185. Song of Songs 7:7.  186. Above, verse 9.  187. Sefer HaMa’amarim 5686, pp. 246, 256.
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שמות

 ONKELOS  י  י וְלֹ֥א יִשְׁמְע֖וּ בְּקֹלִ֑ ינוּ לִ֔ אמֶר וְהֵן֙ לֹא־יַאֲֽמִ֣ 4:1 וַיַּעַ֤ן משֶׁה֙ וַיֹּ֔

יְהָֹו֖ה  אֵלָ֛יו  אמֶר  וַיֹּ֧  2 יְהָֹוֽה:  יךָ  אֵלֶ֖ ה  לֹֽא־נִרְאָ֥ אמְר֔וּ  יֹֽ י  כִּ֣
הַשְׁלִיכֵ֣הוּ  אמֶר֙  וַיֹּ֨  3 ה:  מַטֶּֽ אמֶר  וַיֹּ֖ ךָ  בְיָדֶ֑ }מַה־זֶּה֣{  מזה 
מִפָּנָֽיו:  ה  מֹשֶׁ֖ וַיָּנָ֥ס  לְנָחָ֑שׁ  י  וַיְהִ֣ רְצָה  אַ֖ וַיַּשְׁלִכֵ֥הוּ  רְצָה   אַ֔
ז בִּזְנָב֑וֹ וַיִּשְׁלַ֤ח  וֶֽאֱחֹ֖ ה שְׁלַח֙ יָדְֽךָ֔  אמֶר יְהָֹוה֙ אֶל־מֹשֶׁ֔ 4 וַיֹּ֤
י־ כִּֽ ינוּ  יַאֲֽמִ֔ עַן  לְמַ֣  5 בְּכַפּֽוֹ:  ה  לְמַטֶּ֖ י  וַיְהִ֥ וַיַּֽחֲזֶק־בּ֔וֹ  יָדוֹ֙ 
אֱלֹהֵ֥י  אַבְרָהָ֛ם  אֱלֹהֵ֧י  ם  אֲבֹתָ֑ אֱלֹהֵ֣י  יְהָֹו֖ה  אֵלֶי֛ךָ  ה  נִרְאָ֥

ב:  ק וֵֽאלֹהֵ֥י יַעֲֽקֹֽ יִצְחָ֖

לָא  וְהָא  וַאֲמַר  ה  מֹשֶׁ 4:1 וַאֲתֵיב 
אֲרֵי  י  מִנִּ לוּן  יְקַבְּ וְלָא  לִי  יְהֵימְנוּן 
2 וַאֲמַר  יְיָ: לָךְ  לֵי  אִתְגְּ לָא  יֵימְרוּן 
ידָךְ וַאֲמַר חוּטְרָא: ין בִּ לֵהּ יְיָ מַה־דֵּ
וּרְמָהִי  לְאַרְעָא  רְמִיהִי  3 וַאֲמַר 
ה  מֹשֶׁ וַעֲרַק  לְחִוְיָא  וַהֲוָה  לְאַרְעָא 
ה  לְמֹשֶׁ יְיָ  4 וַאֲמַר  קֳדָמוֹהִי: מִן 
יט  זַנְבֵהּ וְאוֹשִׁ יט יְדָךְ וַאֲחוֹד בְּ אוֹשֵׁ
לְחוּטְרָא  וַהֲוָה  הּ  בֵּ וְאַתְקֵיף  יְדֵהּ 
אֲרֵי  יהֵימְנוּן  דִּ דִיל  5 בְּ ידֵהּ: בִּ
דַאֲבָהַתְהוֹן  אֱלָהָא  יְיָ  לָךְ  לֵי  אִתְגְּ
יִצְחָק  דְּ אֱלָהֵהּ  אַבְרָהָם  דְּ אֱלָהֵהּ 

יַעֲקֹב: וֵאלָהֵהּ דְּ

יָדְךָ  בְּ ה שֶׁ בָה אַחַת, לִדְרוֹשׁ: מִזֶּ ב תֵּ ה בְיָדֶךָ. לְכָךְ נִכְתַּ 2  מַזֶּ

אָדָם  כְּ וּפְשׁוּטוֹ,  רִים.  כְשֵׁ בִּ דְתָּ  חָשַׁ שֶׁ לִלְקוֹת,  ב  חַיָּ ה  אַתָּ

הִיא!  אֶבֶן  פָנֶיךָ,  לְּ שֶׁ זּוֹ  שֶׁ ה  אַתָּ מוֹדֶה  לַחֲבֵרוֹ:  אוֹמֵר  שֶׁ

ה אוֹתָהּ עֵץ:  3  וַיְהִי  אָמֵר לוֹ: הֵן! אָמַר לוֹ: הֲרֵינִי עוֹשֶׂ

אוֹמְרוֹ:  רָאֵל בְּ ר לָשׁוֹן הָרָע עַל יִשְׂ פֵּ סִּ לְנָחָשׁ. רָמַז לוֹ שֶׁ

חֲזֶק־בּוֹ.  ל נָחָשׁ:  4  וַיַּ נוּתוֹ שֶׁ "לֹא יַאֲמִינוּ לִי", וְתָפַשׂ אֻמָּ

ים  חֲזִיקוּ הָאֲנָשִׁ קְרָא: "וַיַּ מִּ ה יֵשׁ בַּ לְשׁוֹן אֲחִיזָה הוּא. וְהַרְבֵּ

ל־ זְקָנוֹ"87. כָּ י בִּ יו"86, "וְהֶחֱזַקְתִּ מְבֻשָׁ יָדוֹ"85, "וְהֶחֱזִיקָה בִּ בְּ

בוּק לְבֵי"ת, לְשׁוֹן אֲחִיזָה הוּא: לְשׁוֹן חִזּוּק הַדָּ

Moses knew that 210 years of exile had taken their 
toll: the people had learned to take slavery as a 
given and had sunk to an extremely low level of Di-
vine consciousness (and even practiced idolatry). He 
therefore assumed that even though they did believe 
that God would one day redeem them, it would be 
hard for them to really believe that it was about to 
happen. He therefore asked God for an additional, 
concrete sign.193

2 What is that in your hand: God hinted to Mo-
ses that he deserved to be hit with the staff he held 
even though, as we said, he did not intend to speak 
disparagingly of them, and certainly did not do so in 
their presence.

The Torah does not speak disparagingly of anyone un-
less there is a reason to do so.194 It points out Moses’ 
error in order to teach us how severe an offense it is to 
speak disparagingly of the Jewish people and how it 
is possible to make amends for doing so.

If this was true in Moses’ time, it is certainly true now-

adays. When the Torah was given, the Jewish people 
became “a treasured people,”195 “a kingdom of priests 
and a holy nation.”196 Since then, the Jewish people 
have sanctified God’s name countless times and have 
been purified by their exiles. Therefore, if a Jew is 
lacking in his observance of the Torah, it cannot be be-
cause there is anything wrong with him; it can only be 
because his evil inclination has temporarily gotten the 
better of him or because he was not raised in an envi-
ronment that fostered a positive regard for religion. 
For all these reasons, all Jews are of inestimable worth 
and it is altogether out of order to speak disparagingly 
of any of them.197

4 And grasp its tail: God here showed Moses how to 
rectify the sin of slander. The tail, the hindmost part 
of the animal, indicates lowliness and humility. By 
humbling our ego, we eliminate the haughtiness that 
makes us see others’ faults. Cleansed of its negativ-
ity, the staff turned back into a staff, and in fact be-
came “the staff of God”198 that Moses used later to 
perform miracles.199 

 RASHI 

 CHASIDIC INSIGHTS 

193. Sefer HaSichot 5751, vol. 1, pp. 247, 250-251.  194. Bava Batra 123a; see also Pesachim 3a.  195. Below, 19:5.  196. Below, 19:6.  
197. Sefer HaSichot 5751, vol. 1, pp. 250-251.  198. Below, 4:17, 20.  199. Sefer HaSichot 5751, vol. 1, pp. 250-251. 

85. בראשית יט, טז.  86. דברים כה, יא.  87. שמואל־א יז, לה.
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SHEMOT

4:1 Moses replied, saying, “But they will not believe me nor listen to my voice, 
for they will say, ‘God did not appear to you.’ ” 
2 Moses had a staff made out of sapphire188 in his hand. God said to him, “What 
is that in your hand? You deserve to be hit with that which is in your hand189 be-
cause you spoke disparagingly against the people.” Moses answered, “A staff.” 
3 God said, “Throw it on the ground.” Moses threw it on the ground and it 
turned into a snake, and Moses fled from it. God turned it into a snake in order 
to show Moses that he had slandered the Jewish people, just as the primordial 
snake had spoken ill of God, calling Him jealous.190 
4 God said to Moses, “Reach out and grasp its tail.” When he reached out and 
took hold of the snake, it turned into a staff in his hand. 
5 God said: “This is so that they will believe that God—the God of their forefa-
thers, the God of Abraham, the God of Isaac, and the God of Jacob—appeared 
to you.” 

ness.) Rather, in order to fulfill His promise to Abra-
ham, God had to make sure the Jews would feel that 
they were receiving their just reward, their “salary” 
for having worked so long and hard for Egypt. They 
therefore had to receive their pay with their former 
oppressors’ full consent and goodwill.

Allegorically, the “great wealth” the Jews took with 
them when they left Egypt was the power of holiness 
that the Egyptians had misused and thereby embed-
ded within depraved Egyptian civilization.191 In this 
context, this verse may be read:

Every woman: i.e., every Jew (God’s mate), during the 
course of his or her stay on earth—

shall ‘borrow’ objects of silver and gold: is intended to 
accrue higher levels of love (silver) and fear (gold) 
of God—

as well as clothing: and express these in thought, word, 
and deed (the garments of the soul)—

from her neighbor: by extracting the holiness both from 
those aspects of reality with which he or she comes 
into occasional contact—

and from the woman in whose house she lodges: as well as 
from those parts of the world with which he or she 
comes in constant contact.

Just as taking physical treasures with them did not 
serve to punish the Egyptians but rather to reward the 

Jews for their labor, taking the spiritual treasures with 
them was not merely in order to liberate these trea-
sures but mainly in order to bring the Jews themselves 
to a higher level of Divine consciousness.

Similarly, although every Jewish soul descends into 
this world (its existential exile) in order to elevate the 
sparks of holiness it contacts here and thereby make 
this world a home for God, God’s main intent is that 
the soul itself become more of a home for God—i.e., 
be brought to a higher level of Divine consciousness—
through its efforts.

If we are cognizant of this, we will not be content 
with fulfilling our Divine mission in this world with 
no more inspiration than the obedience of a devoted 
servant. Rather, we will approach our task with the 
enthusiasm that comes with full awareness of its pur-
pose: that we—together with the part of the world we 
can influence—achieve a higher consciousness of God 
through our efforts. Moreover, if we go further and 
truly internalize this perspective, we will adopt God’s 
purpose as our own, and thereby fulfill our mission 
with consummate enthusiasm and mindfulness.192

1 But they will not believe me: But God had told 
Moses explicitly that the people would hearken to him 
because he was going to give them a sign—the expres-
sion Joseph had told them would announce their re-
demption! Why did Moses not believe God and ask 
for an additional sign to give the people?

 CHASIDIC INSIGHTS 

188. Rashi on 17:6, below.  189. The words for “What is that?” are combined into one word, which can be read, “from that.”  
190. See commentary to Genesis 3:5.  191. Likutei Torah (Arizal), Teitzei; Torah Or 56d, 60c; Likutei Sichot, vol. 3, pp. 823 ff.   
192. Likutei Sichot, vol. 21, pp. 15 ff, vol. 3, p. 826.
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שמות

 ONKELOS  יָד֖וֹ  וַיָּבֵ֥א  ךָ  בְּחֵיקֶ֔ יָדְֽךָ֙  בֵא־נָא֤  הָֽ ע֗וֹד  ל֜וֹ  יְהָֹוה֨  אמֶר֩  וַיֹּ֩  6
אמֶר הָשֵׁ֤ב  לֶג: 7 וַיֹּ֗ עַת כַּשָּֽׁ הּ וְהִנֵּה֥ יָד֖וֹ מְצֹרַ֥ בְּחֵיק֑וֹ וַיּ֣וֹצִאָ֔
חֵיק֔וֹ וְהִנֵּה־ ךָ וַיָּשֶׁ֥ב יָד֖וֹ אֶל־חֵיק֑וֹ וַיּֽוֹצִאָהּ֙ מֵֽ יָדְֽךָ֙ אֶל־חֵיקֶ֔
יִשְׁמְע֔וּ  וְלֹ֣א  ךְ  לָ֔ ינוּ  יַאֲֽמִ֣ אִם־לֹ֣א  וְהָיָה֙   8 כִּבְשָׂרֽוֹ:  בָה  שָׁ֖
חֲרֽוֹן:  הָאַֽ ת  הָאֹ֥ ל  לְקֹ֖ ינוּ  אֱמִ֔ וְהֶֽ רִאשׁ֑וֹן  הָֽ ת  הָאֹ֣ ל  לְקֹ֖
וְלֹ֤א  לֶּה  הָאֵ֗ אֹת֜וֹת  הָֽ י  לִשְׁנֵ֨ גַּם֩  ינוּ  יַאֲֽמִ֡ אִם־לֹ֣א  ה  וְהָיָ֡  9
הַיַּבָּשָׁ֑ה  פַכְתָּ֖  וְשָֽׁ ר  הַיְאֹ֔ י  מִמֵּימֵ֣ קַחְתָּ֙  וְלָֽ ךָ  לְקֹלֶ֔ יִשְׁמְעוּן֙ 
שֶׁת:  בַּיַּבָּֽ ם  לְדָ֖ וְהָי֥וּ  ר  מִן־הַיְאֹ֔ ח  תִּקַּ֣ אֲשֶׁ֣ר  יִם֙  הַמַּ֨  וְהָי֤וּ 
ים  דְּבָרִ֜ ישׁ  אִ֨ לֹא֩  אֲדֹנָי֒  י  בִּ֣ אֶל־יְהָֹוה֘  מֹשֶׁ֣ה  אמֶר  וַיֹּ֨  10

ךָ  ז דַּבֶּרְךָ֖ אֶל־עַבְדֶּ֑ ם גַּם֛ מֵאָ֥ כִי גַּם֤ מִתְּמוֹל֙ גַּם֣ מִשִּׁלְשֹׁ֔ אָנֹ֗
כִי:  י כְבַד־פֶּ֛ה וּכְבַ֥ד לָשׁ֖וֹן אָנֹֽ כִּ֧

עַן  כְּ אַעֵיל  עוֹד  לֵהּ  יְיָ  6 וַאֲמַר 
עִטְפֵהּ  בְּ יְדֵהּ  וְאַעֵיל  עִטְפָךְ  בְּ יְדָךְ 
א: כְתַלְגָּ חַוְרָא  יְדֵהּ  וְהָא  קַהּ  וְאַפְּ
7 וַאֲמַר אֲתֵיב יְדָךְ לְעִטְפָךְ וַאֲתֵיב 
קַהּ מֵעִטְפֵהּ וְהָא  יְדֵהּ לְעִטְפֵהּ וְאַפְּ
אִם  8 וִיהֵי  רֵהּ: בִשְׂ כְּ הֲוַת  תָבַת 
לְקַל  לוּן  יְקַבְּ וְלָא  לָךְ  יְהֵימְנוּן  לָא 
אָתָא קַדְמָאָה וִיהֵימְנוּן לְקַל אָתָא 
9 וִיהֵי אִם לָא יְהֵימְנוּן אַף  בַתְרָאָה:
לוּן  יְקַבְּ וְלָא  ין  הָאִלֵּ א  אָתַיָּ לִתְרֵין 
א דִבְנַהֲרָא וְתֵשׁוֹד  יָּ ב מִמַּ וְתִסַּ ךְ  מִנָּ
מִן  ב  תִסַּ י  דִּ א  מַיָּ וִיהוֹן  א  תָּ שְׁ לְיַבֶּ
א: תָּ שְׁ יַבֶּ בְּ לִדְמָא  וִיהוֹן  נַהֲרָא 
בָעוּ יְיָ לָא  ה קֳדָם יְיָ בְּ 10 וַאֲמַר מֹשֶׁ
מִלּוּל אֲנָא אַף מֵאִתְמְלֵי אַף  גְבַר דְּ
א  ילְתָּ מַלֵּ דְּ ן  מֵעִדָּ אַף  מִדְקָדָמוֹהִי 
יק  יר מַמְלַל וְעַמִּ ךְ אֲרֵי יַקִּ עִם עַבְדָּ

ן אֲנָא: ָ לִשּׁ

רֶךְ צָרַעַת לִהְיוֹת לְבָנָה — "וְאִם־ דֶּ לֶג.  ָ שּׁ כַּ 6  מְצֹרַעַת 

שׁוֹן הָרָע  לָּ אוֹת זֶה רָמַז לוֹ שֶׁ הֶרֶת לְבָנָה הִיא"88, אַף בְּ בַּ

צָרַעַת,  אוֹמְרוֹ: "לֹא־יַאֲמִינוּ לִי", לְפִיכָךְ הִלְקָהוּ בְּ ר, בְּ סִפֵּ

מֵחֵיקוֹ  וַיּוֹצִאָהּ    7  הָרָע:  לָשׁוֹן  עַל  מִרְיָם  קְתָה  לָּ שֶׁ מוֹ  כְּ

ה טוֹבָה מְמַהֶרֶת לָבֹא  דָּ מִּ שֶׁ אן  רוֹ. מִכָּ בְשָׂ כִּ בָה  וְהִנֵּה־שָׁ

'מֵחֵיקוֹ': נֶאֱמַר  לֹא  רִאשׁוֹנָה  בָּ הֲרֵי  שֶׁ רְעָנוּת,  פֻּ ת  דַּ  מִמִּ
לָהֶם:  תֹּאמַר  ֶ מִשּׁ הָאַחֲרוֹן.  הָאֹת  לְקֹל  וְהֶאֱמִינוּ    8

הָרָע,  לָשׁוֹן  עֲלֵיכֶם  י  רְתִּ פַּ סִּ שֶׁ עַל  לָקִיתִי  בִילְכֶם  שְׁ בִּ

גִין לְהָרַע לָהֶם  וְּ זְדַּ הַמִּ שֶׁ כָךְ  בְּ בָר לָמְדוּ  כְּ שֶׁ לְךָ,  יַאֲמִינוּ 

רָה:  9   בִיל שָׂ שְׁ רְעֹה וַאֲבִימֶלֶךְ בִּ גוֹן פַּ נְגָעִים, כְּ — לוֹקִים בִּ

רִאשׁוֹנָה  ה  מַכָּ בְּ שֶׁ לָהֶם,  רָמַז  הַיְאֹר.  ימֵי  מִמֵּ   וְלָקַחְתָּ

י  תֵּ שְׁ "וְהָיוּ"  "וְהָיוּ"  וְגוֹ'.  יִם  הַמַּ וְהָיוּ  מֵאֱלֹהוּתָם:  נִפְרַע 

ר  אֲשֶׁ יִם  הַמַּ "וְהָיוּ  נֶאֱמַר  אִלּוּ  בְעֵינַי,  נִרְאֶה  עָמִים.  פְּ

יָדוֹ הֵם  בְּ ת" — שׁוֹמֵעַ אֲנִי שֶׁ שֶׁ בָּ יַּ ח מִן־הַיְאֹר לְדָם בַּ קַּ תִּ

אֲבָל  הֲוָיָתָן.  בַּ יִהְיוּ  לָאָרֶץ  רְדוּ  יֵּ שֶׁ כְּ וְאַף  לְדָם,  כִים  נֶהְפָּ

  10  ת:  שֶׁ בָּ בַיַּ הְיוּ  יִּ שֶׁ יִהְיוּ דָם עַד  לּאֹ  שֶׁ דֵנוּ,  מְלַמְּ ו  עַכְשָׁ

"ה  בָּ בְעָה יָמִים הָיָה הַקָּ ל־שִׁ כָּ מוֹל וְגוֹ'. לָמַדְנוּ, שֶׁ ם מִתְּ גַּ

מוֹל"  "מִתְּ לִיחוּתוֹ:  שְׁ בִּ לִילֵךְ  נֶה  סְּ בַּ ה  אֶת־מֹשֶׁ ה  מְפַתֶּ

ין"  מִּ ה "גַּ לֹשָׁ ה. וּשְׁ לֹשָׁ רְךָ" — הֲרֵי שְׁ בֶּ לְשׁוֹם" "מֵאָז דַּ "שִׁ

בִיעִי  ְ יּוֹם הַשּׁ ה. וְהוּא הָיָה עוֹמֵד בַּ ָ שּׁ רִבּוּיִין הֵם, הֲרֵי שִׁ

עַד  לָח"89,  שְׁ יַד־תִּ בְּ לַח־נָא  "שְׁ עוֹד:  זֹאת  לוֹ  אָמַר  שֶׁ כְּ

לִטֹּל  רוֹצֶה  הָיָה  לּאֹ  שֶׁ וְכָל־זֶה,  עָלָיו.  ל  וְקִבֵּ בוֹ  חָרָה  שֶׁ

וְנָבִיא  הֵימֶנּוּ,  דוֹל  גָּ הָיָה  שֶׁ אָחִיו,  אַהֲרֹן  עַל  ה  דֻלָּ גְּ

הְיוֹתָם  בִּ אָבִיךָ  ית  נִגְלֵיתִי אֶל־בֵּ "הֲנִגְלֹה  אֱמַר:  נֶּ שֶׁ הָיָה, 

דַע לָהֶם  יחֶזְקֵאל: "וָאִוָּ מִצְרַיִם"90 — הוּא אַהֲרֹן. וְכֵן בִּ בְּ

עֵינָיו  קּוּצֵי  שִׁ אִישׁ  אֲלֵהֶם  וָאֹמַר  וְגוֹ'  מִצְרָיִם  אֶרֶץ  בְּ

ה.  כְבַד־פֶּ נֶאֶמְרָה:  לְאַהֲרֹן  נְבוּאָה  וְאוֹתָהּ  לִיכוּ"91.  הַשְׁ
ר. וּבִלְשׁוֹן לַעַז בלב"ו:92 כְבֵדוּת אֲנִי מְדַבֵּ בִּ

humble, and therefore preoccupied with absorbing 
the lessons of life he felt he so sorely needed to learn, 
he assumed he would not be able to convey anything 
to others. His internal focus had adversely affected his 
ability to speak.205 

Although Moses initially suffered from a speech im-

pediment, we see that as he grew into the role of the 
leader, he developed into the most eloquent of speak-
ers. This is because the very cause of his speech im-
pediment—his intense absorption in his own search 
for God and concomitant self-refinement—brought 
him to the selfless devotion to God and His people 
that drove him to speak when the time came.206
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205. Sidur im Dach 110a.  206. Likutei Diburim 738a; Sefer HaSichot 5691, p. 248.

88. ויקרא יג, ד.  89. להלן פסוק יג.  90. שמואל־א ב, כז.  91. כ, ה־ז.  92. עִלֵּג, מְגַמְגֵּם.
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6 God gave Moses a further sign, and said to him, “Put your hand in your bo-
som,” so he put his hand in his bosom. When he withdrew it, his hand became 
afflicted with tzara’at, a disease that affects people guilty of slander,200 white
as snow. 
7 God said, “Put your hand back in your bosom,” so he put his hand back in 
his bosom. When he withdrew it from his bosom, it had already resumed the 
appearance of his skin—unlike the first time, when it became diseased only after 
he withdrew it from his bosom. God here showed Moses that His goodness is 
swifter than His punishment, and that the redemption from Egypt would pro-
ceed more quickly than the enslavement had. 
8 God said: “If they do not believe you, and will not heed the first miraculous 
sign—i.e., how your staff became a snake—then they will believe the second 
sign—i.e., how you were punished for slandering them, for they have seen (in 
incidences involving Pharaoh201 and Avimelech202) how those who seek to harm 
them are punished with diseases. 
9 And if they do not believe even these two signs, and still do not heed your 
voice, then you shall take some water from the Nile and pour it on the dry 
ground. The water that you take from the Nile will turn into blood when it is 
poured on the dry ground.” 
10 God tried to convince Moses for a full week to agree to take the people out 
of Egypt, but Moses was reluctant to assume any position greater than his el-
der brother Aaron. Moses said to God: “I beg You, O God, I am not a man of 
words—not from yesterday, nor from the day before, nor from the first time You 
spoke to Your servant a week ago, for I stammer and am not swift of tongue.” 

[10] For I stammer: Moses’ soul originated in the 
world of Tohu,203 which is characterized by Divine 
consciousness that is too overwhelming to be ar-
ticulated (i.e., “light” that is too powerful to be 
expressed in “vessels”). He understood that he 
would not be able to articulate any Divine revela-
tion he would experience, and therefore was un-
fit to communicate God’s message. This handicap 
would disqualify him from leadership both with 
regard to the redemption itself, which would re-
quire him to address Pharaoh, and with regard to 

the purpose of redemption, teaching the Torah to 
the people.

God therefore told Moses, “Who gives a man a 
mouth…Is it not I, God?” In other words, God 
told him that inasmuch as He Himself created the 
worlds of Tohu and Tikun (the world in which the 
“vessels” are strong enough to contain the “light”), 
He can override their mutual exclusivity and allow 
someone like Moses, despite his transcendental 
consciousness, to articulate himself in the context 
of Tikun.204

10 For I stammer: Moses was exceedingly humble, 
as will be amply demonstrated as the story of his life 

unfolds. Here, we see that he was so humble that he 
viewed his own humility as a fault. Because he was 
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200. As seen in Numbrs 12:1-15; see Overview to parashat Tazria.  201. Genesis 12:10-20.  202. Genesis 20.  203. Above, on 2:6.   
204. Torah Or 51b-52c; Sefer HaSichot 5752, vol. 1, pp. 285 ff.
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שמות

 ONKELOS  י־יָשׂ֣וּם  מִֽ א֚וֹ  אָדָם֒  לָֽ פֶּה֘  שָׂ֣ם  י  מִ֣ יו  אֵלָ֗ יְהָֹוה֜  אמֶר  וַיֹּ֨  11

יְהָֹוֽה:  י  נֹכִ֖ אָֽ הֲלֹ֥א  עִוֵּר֑  א֣וֹ  חַ  פִקֵּ֖ א֥וֹ  שׁ  חֵרֵ֔ א֣וֹ  ם   אִלֵּ֔
אֲשֶׁ֥ר  יךָ  וְהֽוֹרֵיתִ֖ יךָ  עִם־פִּ֔ אֶהְיֶה֣  נֹכִי֙  וְאָֽ לֵ֑ךְ  ה  וְעַתָּ֖  12

ח:  בְּיַד־תִּשְׁלָֽ שְׁלַח־נָ֖א  אֲדֹנָי֑  י  בִּ֣ אמֶר  וַיֹּ֖  13 ר:   תְּדַבֵּֽ
יךָ֙  אָחִ֨ ן  הֲרֹ֤ אַֽ הֲלֹ֨א  אמֶר֙  וַיֹּ֨ ה  בְּמֹשֶׁ֗ יְהָֹוה֜  ף  חַר־אַ֨ וַיִּֽ  14

יֹצֵ֣א  הִנֵּה־הוּא֙  וְגַם֤  ה֑וּא  ר  יְדַבֵּ֖ י־דַבֵּ֥ר  כִּֽ עְתִּי  יָדַ֕ י  הַלֵּוִ֔
וְשַׂמְתָּ֥  יו  אֵלָ֔ וְדִבַּרְתָּ֣   15 בְּלִבּֽוֹ:  ח  וְשָׂמַ֥ אֲךָ֖  וְרָֽ ךָ  לִקְרָאתֶ֔
יהוּ  וְעִם־פִּ֔ יךָ֙  עִם־פִּ֨ אֶהְיֶה֤  י  נֹכִ֗ וְאָֽ יו  בְּפִ֑ ים  אֶת־הַדְּבָרִ֖

עֲשֽׂוּן:  ת אֲשֶׁ֥ר תַּֽ ם אֵ֖ י אֶתְכֶ֔ וְהֽוֹרֵיתִ֣

א  פֻמָּ י  וִּ שַׁ מַאן  לֵהּ  יְיָ  11 וַאֲמַר 
אוֹ  מָא  אִלְּ י  וִּ שַׁ מַאן  אוֹ  א  לֶאֱנָשָׁ
א אוֹ פְתִיחָא אוֹ עֲוִירָא הֲלָא  חֵרְשָׁ
וּמֵימְרִי  אִיזֵיל  12 וּכְעַן  יְיָ: אֲנָא 
יל: תְמַלֵּ י  דִּ ךְ  פִנָּ וְאַלְּ ךְ  מָּ פֻּ עִם  יְהֵי 
יַד  בְּ עַן  כְּ לַח  שְׁ יְיָ  בָעוּ  בְּ 13 וַאֲמַר 
14 וּתְקֵיף  לָח: לְמִשְׁ ר  כָשַׁ דְּ מַאן 
הֲלָא  וַאֲמַר  ה  מֹשֶׁ בְּ דַייָ  רֻגְזָא 
קֳדָמַי  לֵי  גְּ לֵיוָאָה  אֲחוּךְ  אַהֲרֹן 
הָא  וְאַף  הוּא  יל  יְמַלֵּ לָא  מַלָּ אֲרֵי 
וְיֶחֱדֵי  ךְ  וְיֶחֱזִנָּ מוּתָךְ  לְקַדָּ נָפִיק  הוּא 
י יַת  וִּ הּ וּתְשַׁ יל עִמֵּ 15 וּתְמַלֵּ הּ: בְלִבֵּ
עִם  יְהִי  וּמֵימְרִי  הּ  פֻמֵּ בְּ א  מַיָּ תְגָּ פִּ
י  יף יַתְכוֹן יַת דִּ הּ וְאַלֵּ מֵּ ךְ וְעִם פֻּ מָּ פֻּ

דוּן: תַעְבְּ

הָיִיתָ נִדּוֹן לִפְנֵי  שֶׁ ר, כְּ דְךָ לְדַבֵּ ה וְגוֹ'. מִי לִמֶּ ם פֶּ 11  מִי שָׂ

רְעֹה  פַּ ה  עָשָׂ מִי  ם.  אִלֵּ מִי־יָשׂוּם  אוֹ  צְרִי:  הַמִּ רְעֹה עַל  פַּ

רְתָיו  וְאֶת־מְשָׁ הֲרִיגָתְךָ.  מִצְוַת  בְּ ץ  נִתְאַמֵּ לּאֹ  שֶׁ ם,  אִלֵּ

קְלָטוֹרִין  וְלָאִסְפַּ עָלֶיךָ.  צַוּוֹתוֹ  בְּ מְעוּ  שָׁ לּאֹ  שֶׁ ים,  חֵרְשִׁ

מִן  רַחְתָּ  בָּ שֶׁ כְּ רָאוּ  לּאֹ  שֶׁ רִים,  עִוְּ אָם  עֲשָׂ מִי  הַהוֹרְגִים, 

ל־ כָּ יתִי  מִי "ה'", עָשִׂ ְ שּׁ שֶׁ : הֲלאֹ אָנֹכִי.  וְנִמְלַטְתָּ ימָה  הַבִּ

לוֹחַ,  לִשְׁ רָגִיל  ה  אַתָּ שֶׁ מִי  יַד  בְּ לָח.  שְׁ יַד־תִּ בְּ   13  זֹאת: 

לוֹחַ,  לִשְׁ רְצֶה  תִּ שֶׁ אַחֵר  יַד  בְּ אַחֵר:  בָר  דָּ אַהֲרֹן.  וְהוּא 

אֵין סוֹפִי לְהַכְנִיסָם לָאָרֶץ וְלִהְיוֹת גּוֹאֲלָם לֶעָתִיד, יֵשׁ  שֶׁ

ן קָרְחָה  עַ בֶּ י יְהוֹשֻׁ חַר־אַף. רַבִּ ה:  14  וַיִּ לוּחִים הַרְבֵּ לְךָ שְׁ

וְזֶה  ם,  רֹשֶׁ בּוֹ  נֶאֱמַר  תּוֹרָה,  בַּ שֶׁ אַף"  ל־"חֲרוֹן  כָּ אוֹמֵר: 

א עֹנֶשׁ עַל יְדֵי אוֹתוֹ  בָּ ם, וְלֹא מָצִינוּ שֶׁ לֹא נֶאֱמַר בּוֹ רֹשֶׁ

ם: "הֲלֹא  זוֹ נֶאֱמַר בּוֹ רֹשֶׁ י יוֹסֵי: אַף בְּ חָרוֹן. אָמַר לוֹ רַבִּ

הָיָה עָתִיד לִהְיוֹת לֵוִי וְלֹא כֹהֵן,  וִי" — שֶׁ אַהֲרֹן אָחִיךָ הַלֵּ

יִהְיֶה  לֹא  ה  מֵעַתָּ ךָ,  מִמְּ לָצֵאת  אוֹמֵר  הָיִיתִי  הוּנָה  וְהַכְּ

ה  אֱמַר: "וּמֹשֶׁ נֶּ שֶׁ וִי,  הַלֵּ ה  וְאַתָּ כֹּהֵן  יִהְיֶה  א הוּא  ן, אֶלָּ כֵּ

וִי":93 הִנֵּה־הוּא  בֶט הַלֵּ רְאוּ עַל־שֵׁ נָיו יִקָּ אִישׁ הָאֱלֹהִים, בָּ

לִבּוֹ.  בְּ מַח  וְשָׂ וְרָאֲךָ  לְמִצְרַיִם:  לֵךְ  תֵּ שֶׁ כְּ לִקְרָאתֶךָ.  יֹצֵא 

עוֹלֶה  ה  אַתָּ שֶׁ עָלֶיךָ  יד  מַקְפִּ הֵא  יְּ שֶׁ סָבוּר  ה  אַתָּ שֶׁ כְּ לֹא 

ב: תוּן עַל הַלֵּ ן הַנָּ ם זָכָה אַהֲרֹן לַעֲדִי הַחֹשֶׁ ָ ה. וּמִשּׁ לִגְדֻלָּ

 RASHI 

[13] Send whom You will send: Once God prom-
ised Moses that he would be able to articulate him-
self in the context of Tikun, Moses began to think in 
terms of doing this. But he was immediately struck 
by the fact that the sefirot of Tikun function harmo-
niously together, which is not the case in the world 
of Tohu. Seeing this, Moses felt humbled before the 
rest of his generation, whose souls descended from 
the world of Tikun. He felt unworthy of being their 
leader, and again declined.

Although Moses was correct about the advan-
tage of Tikun over Tohu, he lost sight of the fact 
that the reason why the sefirot of Tohu do not in-
teract is because their “light” is so intense. It was 
specifically because he embodied the unbounded 
Divine consciousness of the world of Tohu that he 
was uniquely suited for the role God called him to 
fulfill. Redemption is dependent on expressing the 
consciousness (“light”) of Tohu in the context (“ves-
sels”) of Tikun.215

214. Sidur im Dach, 20d-21a.  215. Torah Or 52b.

Divine assistance, and someone who agrees to be a 
leader limits the power at his disposal to his own, lim-
ited potentials. By first sincerely refusing to lead, the 

future leader articulates his awareness that in order to 
lead successfully he must rely on God’s infinite pow-
ers.214
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93. דברי הימים־א כג, יד.
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11 God said to him, “Who gives a man a mouth, as I gave you when I enabled 
you to defend yourself when you were being tried for killing the Egyptian? Who 
makes him dumb, as I made Pharaoh so he could not sentence you? or deaf, as I 
made his ministers so they could not hear his orders against you? or sighted, or 
blind, as I made the executioners when you fled? Is it not I, God? 
12 Now go, and I will be with you as you speak and instruct you what to say.” 
13 Hearing this, Moses had to articulate his hesitation explicitly. He said, “I beg 
you, O God! Please send Aaron, whom You usually send! He is older than I and 
is already a prophet. Besides, since I am not destined to bring them into the land 
of Israel, and I will therefore not be their ultimate redeemer, what is the purpose 
in sending me?” 
14 God displayed indignation toward Moses, and said: “Is not Aaron, your 
brother, the one whom I had intended to make the Levite, making you the priest? 
Because of your obstinacy in assuming leadership, I will eventually make him the 
priest and you the Levite.207 In any case, I know that he can certainly speak! He 
prophesied to the people when you were in Midian.208 As for your concern about 
assuming a position making you greater than him, indeed, he will be setting out 
to meet you when you set out on your journey to Egypt, and when he sees you, 
he will not be upset that I chose you to be the redeemer and not him; on the con-
trary, his heart will be glad. 
15 You shall speak to him and put the words in his mouth. I will then be with 
your mouth and his mouth, and I will instruct you what to do. 

13 Whom You will send: According to our sages, Mo-
ses was suggesting that God send the Messiah.209 Why, 
he asked, doesn’t God send someone who will finish 
the job?

Moses understood that God knew that he could not 
be the ultimate redeemer, yet nonetheless wished to 
send him. His complaint, then, took this into account 
and was justified.

Our sages therefore teach us that, at least allegorically, 
God acquiesced: Moses would be both the redeemer 
from Egypt and the final redeemer.210 Although Moses 
and the Messiah are two separate people, they share 
each other’s traits. Moses, primarily a teacher, hereaf-
ter evinced kingship. The Messiah, primarily a king, 
will also be a teacher.

Normally, these two traits call upon different psy-
chological qualities. In order for someone to teach, he 
must be aware of his superiority over his students. In 
order for someone to rule—properly, that is—he must 
make himself a selfless, transparent conduit of the Di-
vine power invested in him. Moses asked God to fuse 
these two traits into one.

Similarly, every Jew is God’s emissary to redeem his 
portion of the world, and therefore possesses a spark 
of both Moses211 and the Messiah.212 In order to fulfill 
his mission, he must evince both the teacher’s initia-
tive and creativity and the king’s selfless devotion to 
his mission.213

By refusing the mantle of leadership, Moses demon-
strated that he was worthy of it. Leadership requires 
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207. Moses retained the status of priest until Aaron and his sons were initiated into this office, on the 1st of Nisan, 2449 (Likutei 
Sichot, vol. 6, p. 175, note 28).  208. Above, on 2:25.  209. Pesikta Zotarta on this verse.  210. Shemot Rabbah 2:4, 6; Zohar 1:253a; 
Sha’ar HaPesukim, Vayechi; Torah Or 75b.  211. Tanya, ch. 42 (59a).  212. Me’or Einaim, Pinchas.  213. Sefer HaSichot 5752, vol. 1, pp. 
97-98, 107-109.  
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 ONKELOS  ה  לְפֶ֔ הְיֶה־לְּךָ֣  יִֽ הוּא֙  יָה  וְהָ֤ אֶל־הָעָ֑ם  לְךָ֖  וְדִבֶּר־ה֥וּא   16

ח  תִּקַּ֣ הַזֶּה֖  וְאֶת־הַמַּטֶּ֥ה   17 ים:  אלֹהִֽ לֵֽ הְיֶה־לּ֥וֹ  תִּֽ ה  וְאַתָּ֖
ת: פ אֹתֹֽ עֲשֶׂה־בּ֖וֹ אֶת־הָֽ ךָ אֲשֶׁ֥ר תַּֽ בְּיָדֶ֑

אמֶר  וַיֹּ֤ תְנ֗וֹ  חֹֽ אֶל־יֶתֶ֣ר   | וַיָּשָׁ֣ב  ה  מֹשֶׁ֜ לֶךְ  וַיֵּ֨  18 שישי 
יִם  אֲשֶׁר־בְּמִצְרַ֔ י  אֶל־אַחַ֣ וְאָשׁ֨וּבָה֙  א  לֲכָה־נָּ֗ אֵֽ לוֹ֙ 
לְשָׁלֽוֹם:  לֵךְ֥  ה  לְמֹשֶׁ֖ יִתְר֛וֹ  אמֶר  וַיֹּ֧ חַיִּ֑ים  ם  עוֹדָ֣ הַֽ ה   וְאֶרְאֶ֖
כִּי־ יִם  מִצְרָ֑ שֻׁב֣  ךְ  לֵ֖ ן  בְּמִדְיָ֔ אֶל־משֶׁה֙  יְהָֹוה֤  אמֶר  וַיֹּ֨  19

ח  וַיִּקַּ֨  20 ךָ:  אֶת־נַפְשֶֽׁ ים  מְבַקְשִׁ֖ הַֽ ים  אֲנָשִׁ֔ כָּל־הָ֣ תוּ֙  מֵ֨
וַיָּשָׁ֖ב  ר  חֲמֹ֔ ל־הַֽ עַֽ וַיַּרְכִּבֵם֙  יו  וְאֶת־בָּנָ֗ אֶת־אִשְׁתּ֣וֹ  ה  מֹשֶׁ֜
בְּיָדֽוֹ:  ים  אֱלֹהִ֖ הָֽ אֶת־מַטֵּ֥ה  מֹשֶׁ֛ה  ח  וַיִּקַּ֥ יִם  מִצְרָ֑ רְצָה  אַ֣



א וִיהֵי  יל הוּא לָךְ עִם עַמָּ 16 וִימַלֵּ
הֵי  תְּ וְאַתְּ  מָן  לִמְתוּרְגְּ לָךְ  יְהֵי  הוּא 

ב  סַּ 17 וְיַת חוּטְרָא הָדֵין תִּ לֵהּ לְרָב:

א: אָתַיָּ יַת  הּ  בֵּ תַעֲבֵיד  י  דִּ ידָךְ  בִּ

ה וְתָב לְוַת יֶתֶר חֲמוּהִי  18 וַאֲזַל מֹשֶׁ
לְוַת  וְאֵיתוּב  עַן  כְּ אֵיזִיל  לֵהּ  וַאֲמַר 

עַן  כְּ הַעַד  וְאֶחֱזֵי  בְמִצְרַיִם  י  דִּ אַחַי 

ה  לְמֹשֶׁ יִתְרוֹ  וַאֲמַר  מִין  קַיָּ אִנּוּן 

ה  לְמֹשֶׁ יְיָ  19 וַאֲמַר  לָם: לִשְׁ אִיזֵיל 

אֲרֵי  לְמִצְרַיִם  תּוּב  אִיזֵיל  מִדְיָן  בְּ

לְמִקְטְלָךְ:  בָעוּ  דְּ א  בְרַיָּ ל־גֻּ כָּ מִיתוּ 

וְיַת  תֵהּ  אִתְּ יַת  ה  מֹשֶׁ 20 וּדְבַר 
וְתָב  חֲמָרָא  עַל  יבִנּוּן  וְאַרְכֵּ נוֹהִי  בְּ

יַת  ה  מֹשֶׁ וּנְסֵיב  דְמִצְרַיִם  לְאַרְעָא 

ין מִן קֳדָם   חוּטְרָא דְאִתְעֲבִידוּ בֵהּ נִסִּ
ידֵהּ: יְיָ בִּ

ר אֶל הָעָם. וְזֶה יוֹכִיחַ  יְדַבֵּ בִילְךָ  שְׁ ר־הוּא לְךָ. בִּ וְדִבֶּ   16

מוּכִים  הַסְּ וְ"לָהֶם"  וְ"לָכֶם"  וְ"לוֹ"  וְ"לִי"  "לְךָ"  ל  כָּ עַל 

ךָ לְפֶה. לְמֵלִיץ,  ם לְשׁוֹן "עַל" הֵם: יִהְיֶה לְּ לָּ כֻּ לְדִבּוּר, שֶׁ

ב  שָׁ וַיָּ ר:  18   וּלְשַׂ ה: לֵאלהִֹים. לְרַב  פֶּ בַד  כְּ ה  אַתָּ שֶׁ לְפִי 

שֶלּא  לוֹ  ע  בַּ נִשְׁ הֲרֵי  שֶׁ רְשׁוּת,  לִטֹּל  חתְֹנוֹ.  אֶל־יֶתֶר 

לוֹ:  הָיוּ  מוֹת  שֵׁ בְעָה  וְשִׁ רְשׁוּתוֹ.  בִּ אִם  י  כִּ דְיָן  מִמִּ יָזוּז 

י־  כִּ רְעוּאֵל, יֶתֶר, יִתְרוֹ, קֵינִי, חוֹבָב, חֵבֶר, פּוּטִיאֵל:  19

ים  חַיִּ וַאֲבִירָם.  תָן  דָּ הֵם?  מִי  ים.  ל־הָאֲנָשִׁ כָּ מֵתוּ 

ת: מֵּ כְּ חָשׁוּב  וְהֶעָנִי  כְסֵיהֶם,  מִנְּ רְדוּ  יָּ שֶׁ א  אֶלָּ  הָיוּ 

חָבַשׁ  שֶׁ הַחֲמוֹר  הוּא  יֻחָד,  הַמְּ חֲמוֹר  20 עַל־הַחֲמֹר. 

יחַ  שִׁ הַמָּ מֶלֶךְ  עָתִיד  שֶׁ וְהוּא  יִצְחָק,  לַעֲקֵדַת  אַבְרָהָם 

ב  שָׁ וַיָּ וְרֹכֵב עַל־חֲמוֹר":94  "עָנִי  אֱמַר:  נֶּ שֶׁ עָלָיו,  לוֹת  לְהִגָּ

ם  מֻקְדָּ אֵין  וְגוֹ'.  ה  אֶת־מַטֵּ ה  מֹשֶׁ ח  קַּ וַיִּ מִצְרָיִם  אַרְצָה 

קְרָא: מִּ קִים בַּ וּמְאֻחָר מְדֻקְדָּ

Moses, and the Messiah used the donkey thus reflects 
the three stages in our elevation and purification of 
the material world.

In Abraham’s time, before the giving of the Torah, ma-
teriality could at best be controlled and tamed so as 
not to interfere with the pursuit of holiness.225 Mate-
rial things or pursuits could be harnessed temporar-
ily for holy purposes, but could not themselves become 
holy. Abraham therefore only put his wood and knife 
on the donkey, indicating that materiality at that point 
could only be used as an instrument for holiness.

In Moses’ time, after the purification process of the ex-
ile and as the Torah was about to be given, it became 
possible to sanctify materiality by imbuing it with 
Divine consciousness. Thus, although Moses himself 
could not yet ride the donkey, he could put his wife 
and children on it. As we have seen before, the “femi-

nine” side of our personality is our drive to reveal Di-
vinity in the physical world and, in this context, our 
“progeny” is the heightened Divine consciousness we 
propagate by revealing Divinity. With the giving of 
the Torah, it became possible for Divinity to transform 
materiality from an obstacle into a vehicle for Divine 
purposes.

In the messianic era, materiality will be consummate-
ly refined. Fully stripped of its negative context, it will 
be able to propel the soul beyond its innate capacities 
of awareness into consummate consciousness of God’s 
essence.226 Even our “masculine” sides, our drive for 
abstract holiness, will be able to “ride the donkey,” to 
be fulfilled through material things.

Analogously, these three stages exist in every indi-
vidual’s personal spiritual development, particularly 
vis-à-vis his ability to elevate and refine materiality. In 

 RASHI 
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225. In fact, we are taught that Abraham was the first person to harness a donkey (Tzeror HaMor on Genesis 22:3).  226. This 
is because materiality, i.e., the erroneous presumption of possessing self-sustaining existence, can be derived only from God’s 
essence, the true reality of self-sustaining existence. (In contrast, spirituality, i.e., the awareness of being dependent on God’s 
reality, does not derive directly from God’s essence but rather from His revelation.)

94. זכריה ט, ט.

SIXTH READING
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SHEMOT

16 He will speak to the people for you. He will thus serve as your mouth, which 
you insist is not capable of speaking clearly, and you will be his mentor. You will 
not have to speak directly to the people at all. 
17 And in your hand you shall take this staff, with which you will perform the 
miraculous signs.”

Moses Sets Out for Egypt
Sixth Reading 18 Having accepted God’s mission, Moses left and returned to 
Midian, to his father-in-law Jether—i.e., Jethro.216 Moses was proud of his father-
in-law and assumed God chose him for his mission in his father-in-law’s merit.217 
He respectfully asked Jethro’s permission to go,218 and said to him, “I would like 
to leave and return to my brethren in Egypt, to see if they are still alive.” Jethro 
said to Moses, “Go in peace.” 
19 Moses was still afraid that Dathan and Aviram would try to thwart his mission, 
so God said to Moses in Midian, “You can go back to Egypt without worry, for 
all the men who seek your life, i.e., Dathan and Aviram, have lost their fortunes 
and therefore all their social status and clout, so it is as if they have died.” 
20 Moses took his wife and sons and mounted them on the same donkey219 
that Abraham saddled when he took Isaac to be bound220 and on whom the Mes-
siah will ride when he is revealed.221 And he prepared to go back to the land of 
Egypt; and Moses took the staff of God in his hand. Having been used for God’s 
miracles, Moses’ staff now became “the staff of God.” 



20 The donkey: The Torah takes the trouble to tell us 
that Moses took his family back to Egypt on this mi-
raculous donkey because this is how God answered 
Moses’ request that He send someone else to redeem 
Israel. As we saw above, Moses had two reasons to de-
mur: (1) he hesitated to rise to a higher position than 
his elder brother, and (2) he knew that, in any case, he 
would not bring the people to their final redemption, 
and therefore thought that the exercise was fruitless.

To answer these complaints, God had Moses ride the 
donkey that Abraham had readily saddled to fulfill 
His command, indicating to him that he, too, should 
fulfill God’s command without hesitation. The fact 
that this donkey was also the one that the Messiah 
will ride indicated that Moses should regard the re-
demption from Egypt not as a failed attempt to reach 
the ultimate redemption but as a necessary phase in 
it. Furthermore, by emphasizing that the Messiah will 
be revealed riding specifically on a lowly donkey, God 
was telling Moses that his humility (in wishing to de-

fer to Aaron) was in fact his prime qualification for the 
role of redeemer.222

Allegorically, the donkey alludes to the material 
world, for the word for “donkey” (chamor) shares the 
same root as “materiality” (chomer).223 Just as a don-
key enables a person to travel much farther and carry 
more than he could by himself, the material world en-
ables the soul to accomplish much more than it could 
without it. Nonetheless, the a priori nature of the ma-
terial world is to obstruct Divine consciousness and, 
therefore, great care must be taken in how we become 
involved with it.

With regard to Abraham, the Torah only tells us that 
he saddled the donkey, implying that neither he, nor 
Isaac, nor those accompanying them actually rode on 
the donkey.224 In contrast, although Moses did not ride 
the donkey himself, he had his wife and children ride 
it. Finally, we are told that the Messiah will ride the 
donkey himself. The progression in how Abraham, 
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216. Rashi here and on 18:1.  217. Rashi on 18:1.  218. Above, 2:21.  219. I.e., not just a donkey but the donkey.  220. Genesis 22:3.  
221. Zechariah 9:9.  222. Likutei Sichot, vol. 31, pp. 15-19.  223. Gur Aryeh on this verse; Gevurot Hashem 29, etc.  224. See on Genesis 
22:3.

Exodus 4:16-20
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שמות

 ONKELOS  יְמָה  מִצְרַ֔ לָשׁ֣וּב  בְּלֶכְתְּךָ֙  אֶל־משֶׁה֒  יְהָֹוה֘  אמֶר  וַיֹּ֣  21

לִפְנֵי֣  ם  וַֽעֲשִׂיתָ֖ ךָ  בְיָדֶ֔ מְתִּי  אֲשֶׁר־שַׂ֣ פְתִים֙  כָּל־הַמֹּֽ ה  רְאֵ֗
ם:  אֶת־הָעָֽ ח  יְשַׁלַּ֖ וְלֹ֥א  אֶת־לִבּ֔וֹ  אֲחַזֵּק֣  וַֽאֲנִי֙  ה   פַרְעֹ֑
י  בְכֹרִ֖ בְּנִי֥  יְהָֹוה֔  ר  אָמַ֣ ה  כֹּ֚ ה  אֶל־פַּרְעֹ֑ מַרְתָּ֖  וְאָֽ  22

נִי  וְיַעַ֣בְדֵ֔ אֶת־בְּנִי֙  שַׁלַּ֤ח  יךָ  אֵלֶ֗ ר  וָֽאֹמַ֣  23 ל:  יִשְׂרָאֵֽ
ךָ:  בְּכֹרֶֽ אֶת־בִּנְךָ֖  ג  הֹרֵ֔ י  נֹכִ֣ אָֽ הִנֵּה֙  לְשַׁלְּח֑וֹ  ן   וַתְּמָאֵ֖

שׁ הֲמִיתֽוֹ:  רֶךְ בַּמָּל֑וֹן וַיִּפְגְּשֵׁ֣הוּ יְהָֹוה֔ וַיְבַקֵּ֖ י בַדֶּ֖ 24 וַיְהִ֥

מְהָכָךְ  בִּ ה  לְמֹשֶׁ יְיָ  21 וַאֲמַר 
א  ל־מוֹפְתַיָּ כָּ חֲזֵי  לְמִצְרַיִם  ב  לִמְתַּ
קֳדָם  דִנּוּן  וְתַעְבְּ בִידָךְ  יתִי  וִּ שַׁ י  דִּ
וְלָא  הּ  לִבֵּ יַת  יף  אֲתַקֵּ וַאֲנָא  רְעֹה  פַּ
22 וְתֵימַר לְפַרְעֹה  א: ח יַת עַמָּ לַּ יְשַׁ
רָאֵל:  יִשְׂ בוּכְרִי  רִי  בְּ יְיָ  אֲמַר  דְנַן   כִּ
רִי וְיִפְלַח  ח יַת בְּ לַּ 23 וַאֲמָרִית לָךְ שַׁ
הָא  חוּתֵהּ  לָּ לְשַׁ אַתְּ  וּמְסָרֵב  קֳדָמַי 
24 וַהֲוָה  רָךְ בּוּכְרָךְ: אֲנָא קָטֵל יַת בְּ
הּ  בֵּ וַעֲרַע  מְבָתָא  בֵית  בְּ בְאֹרְחָא 

מַלְאֲכָא דַייָ וּבְעָא לְמִקְטְלֵהּ:

ן  כֵּ מְנָת  עַל  שֶׁ ע,  דַּ וְגוֹ'.  מִצְרַיְמָה  לָשׁוּב  ךָ  לֶכְתְּ בְּ   21

ל־מוֹפְתַי לִפְנֵי  לִיחוּתִי, לַעֲשׂוֹת כָּ שְׁ הֵא גִבּוֹר בִּ תְּ לֵךְ שֶׁ תֵּ

עַל  לֹא  בְיָדֶךָ.  י  מְתִּ ר־שַׂ אֲשֶׁ נּוּ:  מִמֶּ ירָא  תִּ וְלֹא  רְעֹה,  פַּ

רְעֹה  הֲרֵי לֹא לִפְנֵי פַּ לֹשׁ אוֹתוֹת הָאֲמוּרוֹת לְמַעְלָה, שֶׁ שָׁ

וְלֹא  לוֹ,  אֲמִינוּ  יַּ שֶׁ רָאֵל  יִשְׂ לִפְנֵי  א  אֶלָּ לַעֲשׂוֹתָם,  ה  צִוָּ

אֲנִי עָתִיד לָשׂוּם  א, מוֹפְתִים שֶׁ אָם לְפָנָיו. אֶלָּ עֲשָׂ מָצִינוּ שֶׁ

רְעֹה"95 וְגוֹ'. וְלֹא  ר אֲלֵכֶם פַּ י יְדַבֵּ מוֹ: "כִּ מִצְרַיִם, כְּ יָדְךָ בְּ בְּ

מָעוֹ:  מַשְׁ ן  כֵּ שֶׁ י",  מְתִּ ר־שַׂ "אֲשֶׁ תִיב  כְּ ר  אֲשֶׁ עַל  תְמַהּ  תִּ

אֶל־    22 וְאָמַרְתָּ יָדֶךָ:  בְּ ים  מְתִּ שַׂ בָר  כְּ עִמּוֹ,  ר  דַבֵּ תְּ שֶׁ כְּ

ן:  לֹחַ, אֱמֹר לוֹ כֵּ בּוֹ חָזָק וִימָאֵן לִשְׁ לִּ מַע שֶׁ שְׁ תִּ שֶׁ רְעֹה. כְּ פַּ

נֵהוּ"96.  כוֹר אֶתְּ מוֹ: "אַף־אָנִי בְּ ה, כְּ דֻלָּ נִי בְכֹרִי. לְשׁוֹן גְּ בְּ

רוּךְ־הוּא  בָּ דוֹשׁ  הַקָּ חָתַם  אן  כָּ וּמִדְרָשׁוֹ:97  שׁוּטוֹ.  פְּ זֶהוּ 

 23 וָאֹמַר  ו:  מֵעֵשָׂ יַעֲקֹב  קַח  לָּ שֶׁ כוֹרָה  הַבְּ מְכִירַת  עַל 

הִנֵּה  וְגוֹ'.  נִי  אֶת־בְּ ח  לַּ שַׁ מָקוֹם:  ל  שֶׁ לִיחוּתוֹ  שְׁ בִּ אֵלֶיךָ. 

ה  חִלָּ ה אַחֲרוֹנָה, וּבָהּ הִתְרָהוּ תְּ אָנֹכִי הֹרֵג וְגוֹ'. הִיא מַכָּ

"הֶן־אֵל  אִיּוֹב:  בְּ אֶמַר  נֶּ שֶׁ הוּא  וְזֶה  ה.  קָשָׁ הִיא  שֶׁ נֵי  מִפְּ

וָדָם  ר  שָׂ בָּ מוֹרֶה".  כָמוֹהוּ  "מִי  לְפִיכָךְ  כֹחוֹ"98,  בְּ יב  גִּ יַשְׂ

שׁ  לּאֹ יְבַקֵּ בָרָיו שֶׁ קֵם מֵחֲבֵרוֹ, מַעֲלִים אֶת דְּ שׁ לְהִנָּ בַקֵּ הַמְּ

כֹחוֹ וְאֵין יְכֹלֶת  יב בְּ גִּ רוּךְ־הוּא יַשְׂ דוֹשׁ בָּ לָה, אֲבָל הַקָּ הַצָּ

לְפִיכָךְ הוּא מוֹרֵהוּ  שׁוּבוֹ אֵלָיו,  בְּ י אִם  כִּ דוֹ  מִיָּ לֵט  לְהִמָּ

שׁ  לוֹן וַיְבַקֵּ מָּ רֶךְ בַּ ה בַדֶּ וּמַתְרֶה בוֹ לָשׁוּב:  24  וַיְהִי. מֹשֶׁ

נוֹ,  לּאֹ מָל אֶת אֱלִיעֶזֶר בְּ ה, לְפִי שֶׁ לְאָךְ לְמֹשֶׁ הֲמִיתוֹ. הַמַּ

י יוֹסֵי:  נְיָא אָמַר רַבִּ ל נֶעֱנַשׁ עֹנֶשׁ מִיתָה. תַּ ֵ תְרַשּׁ נִּ וְעַל שֶׁ

רֶךְ  א אָמַר: אָמוּל וְאֵצֵא לַדֶּ ל, אֶלָּ ֵ לוֹם, לֹא נִתְרַשּׁ חַס וְשָׁ

הֶה  ה יָמִים, אָמוּל וְאֶשְׁ לֹשָׁ ינוֹק, עַד שְׁ נָה הִיא לַתִּ — סַכָּ

ב  שֻׁ "לֵךְ  נִי:  צִוַּ רוּךְ־הוּא  בָּ דוֹשׁ  הַקָּ  — יָמִים  ה  לֹשָׁ שְׁ

לוֹן  מָּ ק בַּ תְעַסֵּ נִּ נֵי מַה נֶעֱנַשׁ מִיתָה? לְפִי שֶׁ מִצְרָיִם"99. וּמִפְּ

מִין  כְּ ה  נַעֲשֶׂ לְאָךְ  הַמַּ וְהָיָה  נְדָרִים100.  כֶת  מַסֶּ בְּ ה.  חִלָּ תְּ

נָחָשׁ, וּבוֹלְעוֹ מֵרֹאשׁוֹ וְעַד יְרֵכָיו, וְחוֹזֵר וּבוֹלְעוֹ מֵרַגְלָיו 

ילָה הוּא: בִיל הַמִּ שְׁ בִּ וְעַד אוֹתוֹ מָקוֹם, הֵבִינָה צִפּוֹרָה שֶׁ

Moses took the staff of God in his hand: Even though, 
as we see throughout the story, Moses gave Pharaoh 
the honor due him as a king and spoke respectfully to 
him, he made no compromises in his demands con-
cerning the people’s spiritual and physical needs. He 
spoke with “the staff of God in his hand,” with true 
Jewish authority and determination.

The lesson for us here is that whenever we are con-
fronted with an “Egyptian king,” someone who seeks 
to impose upon us elements of a lifestyle that are an-
tithetical to Jewish values—even if this is done solici-
tously or innocently—we must recognize the inherent 
danger in succumbing to such pressure. In the end, 

this Pharaoh will tell us to drown ourselves (or our 
children) in material culture. We must therefore re-
spectfully but resolutely insist on living according to 
the Torah’s values.232

22 My preeminent son: By referring to the Jewish 
people as His son, God implied that (a) He would be 
angry with anyone who harms them, the same as a 
father would be angry with anyone who harms his 
child,233 and (b) the love between Him and them is as 
essential as that between a father and a son. No matter 
how depraved the people may have become, God’s 
love for them always remains intact. And conversely, 
every Jew feels as close as son or daughter to God; this 

 RASHI 
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231. Likutei Sichot, vol. 31, pp. 19 ff; vol. 1, pp. 70-73.  232. Likutei Sichot, vol. 16, pp. 11-12.  233. Sefer HaMa’amarim 5701, p. 82; 
Sefer HaMa’amarim 5684, p. 236.

95. שמות ז, ט.  96. תהלים פט, כח.  97. בראשית רבה סג, יד.  98. איוב לו, כב.  99. שמות ד, יט.  100. דף לא, ב.
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21 God said to Moses, “When you go back to Egypt, be aware of all the won-
drous powers that I will have placed in your hand when you stand before Pha-
raoh, and do not hesitate to use them before Pharaoh. However, I know that 
because he will refuse to listen to Me, I shall harden his heart227 and he will not 
allow the people to leave. 
22 You shall then say to Pharaoh, ‘Thus has God said: “Of all My children, the 
nations of the earth, Israel is My preeminent son, whom I have chosen to fulfill 
My mission. Furthermore, in the lineage of the patriarchs of My chosen nation, 
their progenitor Israel, although born after Esau, purchased the birthright from 
him and is therefore the firstborn son in this respect, as well.” 
23 I am therefore telling you in God’s Name: “Send forth My son so that he may 
serve Me. Yet I know that you will refuse to let him leave, so know now that in 
order to secure Israel’s release from your country, I will kill your firstborn son, 
and you have no defense against My threat.” ’ ” 
24 So Moses prepared to go. But Zipporah had just given birth to their second 
son, Eliezer. Moses knew that if he circumcised his son before they left, they 
would have to wait to set out until the baby healed. However, since God had not 
waited for this but had told him to go, he understood that he should not delay 
following God’s command, and postponed the circumcision so he could set out 
immediately. When they were at their lodgings on the way, closer to their des-
tination and the danger to the infant was not so great, Moses could have safely 
circumcised him. But instead of circumcising him immediately, he arranged their 
lodgings first. Although this was a slight oversight, it indicated that Moses had 
not absorbed the full gravity of obeying God’s will and was therefore unfit to 
serve as the people’s leader and example. God therefore confronted Moses and 
sought to put him to death, because he had abrogated his mission in life and thus 
forfeited his right to live. 

the early stages of our spiritual development, we need 
to subdue our inborn material orientation, preventing 
it from acting as an obstacle to our holier pursuits. As 
we mature, the Divine consciousness generated by the 
Torah we study and the commandments we perform 
begins to permeate our materiality. We can begin to 
use materiality for holy purposes (for example, we 
can eat, sleep, earn a living, etc., with the intention 
to thereby have the means to study the Torah and 
perform the commandments). In this way, we fulfill 
the sages’ instruction that “all your deeds should be 
done for the sake of heaven.”228 Finally, as we refine 
our materiality, our material experiences themselves 
are transformed into vehicles for experiencing Divin-

ity. In this way, we fulfill the verse,229 “Know Him in 
all your ways.”

In fact, the prophets use two images to describe the 
advent of the Messiah. In one, he is “poor, riding on 
a donkey”; in the other, he comes “with the clouds of 
heaven.”230 We may reconcile these images by apply-
ing them to the two facets of the Divine revelation that 
will accompany the messianic Redemption. Using 
materiality “for the sake of heaven” will reveal “the 
clouds of heaven,” the innate spirituality within cre-
ation. Knowing God “in all your ways” will reveal the 
Divinity that is “riding on the donkey,” the transcen-
dent consciousness of God’s essence.231

 CHASIDIC INSIGHTS 

227. See below, 7:3.  228. Avot 2:12; see Mishneh Torah,  Dei’ot 3:3.  229. Proverbs 3:6; see Mishneh Torah, loc cit.  230. Daniel 7:13.
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שמות

 ONKELOS  וַתַּגַּ֖ע  הּ  בְּנָ֔ אֶת־עָרְלַ֣ת  וַתִּכְרֹת֙  ר  צֹ֗ ה  צִפֹּרָ֜ ח  וַתִּקַּ֨  25

נּוּ  מִמֶּ֑ רֶף  וַיִּ֖  26 י:  לִֽ ה  אַתָּ֖ ים  חֲתַן־דָּמִ֛ י  כִּ֧ אמֶר  וַתֹּ֕ לְרַגְלָ֑יו 
ים לַמּוּלֹֽת: פ ן דָּמִ֖ ה חֲתַ֥ מְרָ֔ ז אָֽ אָ֚

ה הַמִּדְבָּ֑רָה  ן לֵךְ֛ לִקְרַ֥את מֹשֶׁ֖ הֲרֹ֔ ל־אַֽ אמֶר יְהָֹוה֙ אֶֽ 27 וַיֹּ֤

משֶׁה֙  וַיַּגֵּד֤   28 וַיִּשַּׁק־לֽוֹ:  ים  אֱלֹהִ֖ הָֽ בְּהַ֥ר  יִּפְגְּשֵׁ֛הוּ  וַֽ לֶךְ  וַיֵּ֗
ת  אֹתֹ֖ ת כָּל־הָֽ י יְהָֹו֖ה אֲשֶׁ֣ר שְׁלָח֑וֹ וְאֵ֥ ת כָּל־דִּבְרֵ֥ ן אֵ֛ הֲרֹ֔ לְאַ֣
וַיַּאַ֣סְפ֔וּ אֶת־כָּל־זִקְנֵי֖  ן  הֲרֹ֑ וְאַֽ ה  וַיֵּלֶ֥ךְ מֹשֶׁ֖ צִוָּֽהוּ: 29  אֲשֶׁ֥ר 
אֲשֶׁר־ ים  כָּל־הַדְּבָרִ֔ ת  אֵ֚ ן  הֲרֹ֔ אַֽ וַיְדַבֵּ֣ר   30 ל:  יִשְׂרָאֵֽ בְּנֵי֥ 
ן  יַּֽאֲמֵ֖ ם: 31 וַֽ ת לְעֵינֵי֥ הָעָֽ אֹתֹ֖ דִּבֶּ֥ר יְהָֹו֖ה אֶל־מֹשֶׁ֑ה וַיַּעַ֥שׂ הָֽ
רָאָה֙  י  וְכִ֤ ל  יִשְׂרָאֵ֗ אֶת־בְּנֵי֣  יְהָֹוה֜  ד  י־פָקַ֨ כִּֽ יִּשְׁמְע֡וּ  וַֽ הָעָ֑ם 

חֲוֽוּ: שְׁתַּֽ יִּקְּד֖וּ וַיִּֽ ם וַֽ אֶת־עָנְיָ֔
ה  אֶל־פַּרְעֹ֑ אמְר֖וּ  וַיֹּֽ ן  הֲרֹ֔ וְאַֽ מֹשֶׁ֣ה  אוּ  בָּ֚ ר  וְאַחַ֗  5:1 שביעי 
י  לִ֖ גּוּ  וְיָחֹ֥ י  אֶת־עַמִּ֔ שַׁלַּח֙  ל  יִשְׂרָאֵ֔ אֱלֹהֵ֣י  יְהָֹוה֙  ר  ה־אָמַ֤ כֹּֽ

ר:  בַּמִּדְבָּֽ



וּגְזָרַת  רָא  טִנָּ צִפּוֹרָה  25 וּנְסֵיבַת 
רַהּ וְקָרֵיבַת לָקֳדָמוֹהִי  יַת עוּרְלַת בְּ
א  דִמְהוּלְתָּ בִדְמָא  אֲרֵי  וַאֲמָרַת 
26 וְנָח  לָנָא: חַתְנָא  אִתְיְהַב  הָדֵין 
דְמָא  אִלּוּלֵי  אֲמָרַת  כֵן  בְּ הּ  מִנֵּ
חַתְנָא  ב  אִתְחַיַּ הָדֵין  א  דִמְהוּלְתָּ
אִיזֵיל  לְאַהֲרֹן  יְיָ  27 וַאֲמַר  קְטוֹל:
וַאֲזַל  רָא  לְמַדְבְּ ה  מֹשֶׁ לָקֳדָמוּת 
עֲלוֹהִי  לֵי  דְאִתְגְּ טוּרָא  בְּ וְעַרְעֵהּ 
ה  י מֹשֶׁ 28 וְחַוִּ יק לֵהּ: יְקָרָא דַייָ וּנְשֵׁ
י  דִּ דַייָ  א  מַיָּ תְגָּ ל־פִּ כָּ יַת  לְאַהֲרֹן 
דֵהּ: פַקְּ י  דִּ א  ל־אָתַיָּ כָּ וְיַת  חֵהּ  לְּ שַׁ
יַת  וּכְנָשׁוּ  וְאַהֲרֹן  ה  מֹשֶׁ 29 וַאֲזַל 
יל  30 וּמַלִּ רָאֵל: יִשְׂ נֵי  בְּ ל־סָבֵי  כָּ
יל  מַלִּ י  דִּ א  מַיָּ תְגָּ ל־פִּ כָּ יַת  אַהֲרֹן 
לְעֵינֵי  א  אָתַיָּ וַעֲבַד  ה  מֹשֶׁ עִם  יְיָ 
מָעוּ  וּשְׁ א  עַמָּ 31 וְהֵימִין  א: עַמָּ
וַאֲרֵי  רָאֵל  יִשְׂ נֵי  בְּ יַת  יְיָ  דְכִיר  אֲרֵי 
וּכְרָעוּ  עְבּוּדְהוֹן  שִׁ קֳדָמוֹהִי  גְלֵי 
ה  מֹשֶׁ עָלוּ  ן  כֵּ 5:1 וּבָתַר  וּסְגִידוּ: 
אֲמַר  דְנַן  כִּ לְפַרְעֹה  וַאֲמָרוּ  וְאַהֲרֹן 
י  עַמִּ יַת  ח  לַּ שַׁ רָאֵל  דְיִשְׂ אֱלָהָא  יְיָ 

רָא: מַדְבְּ וִיחַגּוּן קֳדָמַי בְּ

ה:  מֹשֶׁ ל  שֶׁ רַגְלָיו  לִפְנֵי  לִיכַתּוֹ  הִשְׁ לְרַגְלָיו.  ע  גַּ וַתַּ   25

הָיִיתָ  ה  אַתָּ לִי.  ה  אַתָּ מִים  חֲתַן־דָּ י  כִּ נָהּ:  בְּ עַל  וַתֹּאמֶר. 

ה  י אַתָּ י נִרְצָח עָלֶיךָ, הוֹרֵג אִישִׁ לִּ גוֹרֵם, לִהְיוֹת הֶחָתָן שֶׁ

ילָה  עַל הַמִּ נּוּ": אָז. הֵבִינָה שֶׁ לְאָךְ "מִמֶּ רֶף. הַמַּ לִי:  26  וַיִּ

מִים לַמּוּלתֹ. חֲתָנִי הָיָה נִרְצָח  א לְהָרְגוֹ: אָמְרָה חֲתַן דָּ בָּ

בָר  דָּ ם  שֵׁ הַמּוּלוֹת,  בַר  דְּ עַל  לַמּוּלתֹ.  ילָה:  הַמִּ בַר  דְּ עַל 

רְעֹה  מוֹ: "וְאָמַר פַּ לְשׁוֹן "עַל", כְּ ת בִּ שֶׁ מֶּ מֶ"ד מְשַׁ הוּא, וְהַלָּ

ם  דַּ מִים" — עַל  "דָּ ם:  רְגֵּ תִּ וְאוּנְקְלוֹס  רָאֵל"101.  יִשְׂ לִבְנֵי 

קֵנִים  הַזְּ אֲבָל  וְגוֹ'.  וְאַהֲרֹן  ה  מֹשֶׁ אוּ  בָּ וְאַחַר    1  ילָה:  הַמִּ

מְטוּ  שְׁ נִּ שֶׁ עַד  וְאַהֲרֹן,  ה  מֹשֶׁ מֵאַחַר  אֶחָד,  אֶחָד  מְטוּ  נִשְׁ

רְאוּ לָלֶכֶת. וּבְסִינַי  יָּ לְטִין, לְפִי שֶׁ יעוּ לַפַּ הִגִּ ם קֹדֶם שֶׁ כֻלָּ

שׁוּ"102,  יִגָּ לֹא  לְבַדּוֹ...וְהֵם  ה  מֹשֶׁ שׁ  "וְנִגַּ  — לָהֶם  נִפְרַע 

הֶחֱזִירָם לַאֲחוֹרֵיהֶם:

feeling may sometimes fall dormant, but it can always 
be awakened.238

Sometimes, God expresses His love for His people by 
calling them His “little son.” This is because a parent’s 
love for his infant child is pure. It is not obscured by 
any appreciation the parent may have for his child’s 
acquired qualities or achievements. It is an expression 
of their essential connection, the parent loving the 
child simply because it is his child.
Here, however, God expresses His love for His people 
by calling them His “eminent” child, indicating His 

appreciation for their accomplishments. This is be-
cause ideally, our achievements should enhance our 
consciousness of our essential connection to God, not 
obscure it. We should strive to mature intellectually, 
emotionally, and behaviorally because of our simple, 
filial devotion to God’s will. In this way, we demon-
strate our desire to permeate all aspects of our lives 
with this devotion. By retaining this essential, child-
like bond with God even while exercising our own 
prowess, God’s pure parental love for us will remain 
undiluted—and even be enhanced—by our accom-
plishments.239

 CHASIDIC INSIGHTS 
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238. Tanya, chapter 2; Sefer HaMa’amarim 5689, p. 112.  239. Likutei Sichot, vol. 21, pp. 20-26.
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25 He sent an angel in the form of a snake, and this angel swallowed him from his 
head to his thigh, spit him out, and then swallowed him again from his feet to his 
thigh. Witnessing this, Zipporah understood why God’s angel was about to kill 
her husband. So Zipporah quickly took a sharp stone and cut off her son’s fore-
skin herself and threw it down at Moses’ feet. She said to the baby: “You almost 
caused my bridegroom’s bloodshed!” 
26 Seeing Zipporah’s alacrity, God was assured that her positive influence would 
correct Moses’ negligent attitude. The angel then released Moses, and Zipporah 
said, “My bridegroom’s bloodshed was almost occasioned by circumcision.”
27 God said to Aaron in Egypt, “Go into the desert to meet Moses.” He went 
and met him at the Mountain of God, i.e., Mount Sinai, where God had revealed 
Himself to Moses, and kissed him. 
28 Moses related to Aaron all the words of God, who had dispatched him, as 
well as all the miraculous signs about which He had instructed him. When 
Aaron saw Moses’ wife and children, he said, “We are troubled that our people 
are in Egypt, and you want to add to their ranks?” Moses concurred, and sent his 
wife and children back to Midian.234 
29 So Moses and Aaron went together to Egypt, and they assembled all the el-
ders of the Israelites. Inasmuch as the tribe of Levi was not enslaved, Moses and 
Aaron could come and go as they pleased.235 
30 Aaron related all the words that God had told Moses, and performed the 
miraculous signs before the people. 
31 Throughout the long years of exile, the people had held fast to their belief that 
God would one day redeem them. But as the slavery had worsened and time wore 
on, certain elements of the people had become skeptical and even begun to chide 
and mock those who still believed. The combination of suffering and scoffing had 
made the majority almost despair of ever being redeemed. But when Moses and 
Aaron announced the imminent redemption, the people believed, and when 
they heard that God had taken note of the Israelites and that He had observed 
their misery, they bowed down and prostrated themselves in thanks.236

Moses Meets Pharaoh
Seventh Reading 5:1 Although the elders were meant to go with Moses and Aaron 
to Pharaoh,237 they slipped away one by one, so that in the end, only Moses and 
Aaron later went to Pharaoh and said, “This is what God, the God of Israel, has 
said: ‘Send forth My people, so that they may celebrate a festival for Me in the 
wilderness.’ ” 



234. Rashi on 18:2, below.  235. See above, 1:10. Rashi on 5:4, below.  236. Sefer HaMa’amarim 5705, pp. 174-175.  237. See above, 3:18.
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שמות

 ONKELOS  ח  לְשַׁלַּ֖ בְּקֹל֔וֹ  ע  אֶשְׁמַ֣ אֲשֶׁ֣ר  יְהָֹוה֙  י  מִ֤ ה  פַּרְעֹ֔ אמֶר  וַיֹּ֣  2
לֹ֥א  ל  אֶת־יִשְׂרָאֵ֖ וְגַם֥  אֶת־יְהָֹוה֔  עְתִּי֙  יָדַ֨ לֹ֤א  ל  אֶת־יִשְׂרָאֵ֑
א  ים נִקְרָ֣א עָלֵ֑ינוּ נֵֽלֲכָה־נָּ֡ עִבְרִ֖ אמְר֔וּ אֱלֹהֵ֥י הָֽ חַ: 3 וַיֹּ֣ אֲשַׁלֵּֽ
ן־ פֶּ֨ ינוּ  אֱלֹהֵ֔ יהוָֹה֣  לַֽ וְנִזְבְּחָה֙  ר  בַּמִּדְבָּ֗ ים  יָמִ֜ שְׁל֨שֶׁת  רֶךְ֩  דֶּ֩
יִם  מִצְרַ֔ לֶךְ  מֶ֣ אמֶר אֲלֵהֶם֙  וַיֹּ֤  4 רֶב:  בֶחָֽ בֶר א֥וֹ  בַּדֶּ֖ נוּ  יִפְגָּעֵ֔
לְכ֖וּ  יו  עֲשָׂ֑ מַּֽ מִֽ ם  אֶת־הָעָ֖ יעוּ  תַּפְרִ֥ ן  הֲרֹ֔ וְאַֽ מֹשֶׁ֣ה  מָּה  לָ֚

ם:  לְסִבְלֹֽתֵיכֶֽ

לָא  דַייָ  מָא  שְׁ רְעֹה  פַּ 2 וַאֲמַר 
לְמֵימְרֵהּ  ל  אֲקַבֵּ י  דִּ לִי  לֵי  אִתְגְּ
לֵי  אִתְגְּ לָא  רָאֵל  יִשְׂ יַת  חָא  לָּ לְשַׁ
לָא  רָאֵל  יִשְׂ יַת  וְאַף  דַייָ  מָא  שְׁ לִי 
דִיהוּדָאֵי  אֱלָהָא  3 וַאֲמָרוּ  ח: לַּ אֲשַׁ
מַהֲלַךְ  עַן  כְּ נֵזֵיל  עֲלָנָא  לֵי  אִתְגְּ
ח  וּנְדַבַּ רָא  מַדְבְּ בְּ יוֹמִין  לָתָא  תְּ
נָא  יְעַרְעִנָּ לְמָא  דִּ אֱלָהָנָא  יְיָ  קֳדָם 
לְהוֹן  4 וַאֲמַר  בִקְטוֹל: אוֹ  מוֹתָא  בְּ
ה וְאַהֲרֹן  א דְמִצְרַיִם לְמָא מֹשֶׁ מַלְכָּ
מֵעֲבִידַתְהוֹן  א  עַמָּ יַת  לוּן  בַטְּ  תְּ

אִיזִילוּ לְפֻלְחַנְכוֹן:

א,  אֶלָּ לוֹמַר?  צְרִיכִים  הָיוּ  עֲךָ'  יִפְגָּ ן  'פֶּ עֵנוּ.  ן־יִפְגָּ פֶּ   3

מָוֶת  מִקְרֵה  לְשׁוֹן  זוֹ,  גִיעָה"  "פְּ לְכוּת.  לַמַּ כָבוֹד  חָלְקוּ  שֶׁ

וְתַרְחִיקוּ  ילוּ  בְדִּ תַּ יו.  עֲשָׂ פְרִיעוּ אֶת־הָעָם מִמַּ תַּ הִיא:  4  

מִן  לָנוּחַ  וּסְבוּרִים  לָכֶם,  וֹמְעִין  שּׁ שֶׁ ם,  לַאכְתָּ מִמְּ אוֹתָם 

רַחֲקֵהוּ.   — עֲבָר־בּוֹ"103  אַל־תַּ רָעֵהוּ  "פְּ וְכֵן  לָאכָה.  הַמְּ

י פָרֻעַ הוּא"105 — נִרְחָק  פְרְעוּ כָל־עֲצָתִי"104, "כִּ וְכֵן "וַתִּ

לָכֶם  שׁ  יֵּ שֶׁ כֶם  לִמְלַאכְתְּ לְכוּ  לְסִבְלתֵֹיכֶם.  לְכוּ  וְנִתְעָב: 

לֹא  מִצְרַיִם  עְבּוּד  שִׁ מְלֶאכֶת  אֲבָל  יכֶם.  בָתֵּ בְּ לַעֲשׂוֹת 

ה וְאַהֲרֹן  הֲרֵי מֹשֶׁ ל לֵוִי. וְתֵדַע לְךָ, שֶׁ בְטוֹ שֶׁ הָיְתָה עַל שִׁ

רְשׁוּת: לּאֹ בִּ יוֹצְאִים וּבָאִים שֶׁ

Moses, Aaron, and the rest of the Levites assuredly 
had their own domestic affairs to attend to, as Pha-
raoh correctly assumed. Pharaoh erred only in assum-
ing that the Levites considered these to be a “chore” 
and were therefore looking for some escape. In truth, 
the Levites took care of their private affairs willingly 
and capably.

The lesson here is that even someone who, like a Lev-
ite, has dedicated his life to studying and disseminat-
ing the Torah, fulfilling its commandments, and en-

couraging and enabling others to do likewise, should 
not shirk his domestic responsibilities. If he is lax in 
these, it probably means he is lax in his main work as 
well. Rather, he must do his share of helping around 
the house and, if he is a parent, educating his sons and 
daughters. Let him take his example from Moses and 
Aaron: although they took the time to run their house-
holds properly, this did not keep them from fulfilling 
their mission to bring God’s word to Pharaoh.245

Allegorically, there is a Pharaoh within each of us: 

 RASHI 

 CHASIDIC INSIGHTS 

[3] Let us therefore make a three-day journey: 
Even though he intended for the Jews to leave 
Egypt permanently, Moses asked Pharaoh’s per-
mission for just a three-day journey. He did this 
in order to demonstrate Pharaoh’s cruelty: after 
two hundred and ten years of slavery, he would 
not agree to even three days of vacation. The cruel 
plagues with which God would punish the Egyp-
tians were therefore not excessive, but rather a fit-
ting punishment for their own, excessive cruelty. 
Even later, when Pharaoh agreed to let the Jews go, 

he kept rescinding his permission. Only after the 
last plague did he see that there was truly no alter-
native but to let them go.

Furthermore, Moses did not technically lie, since 
he never said that the people would return after 
three days. The implication was that after three 
days, he and his people would decide whether 
or not they would return. This explains why the 
Egyptians saw the Jews take all their possessions 
with them for this supposedly three-day excursion 
and did not question them about it.246

245. Sichot Kodesh 5740, pp. 792-793.  246. Likutei Sichot, vol. 6, p. 255.

103. משלי ד, טו.  104. שם א, כה.  105. שמות לב, כה.
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2 Pharaoh replied, “Who is God that I should heed His voice and let Israel go? 
I do not recognize God, nor will I let Israel leave.” 
3 They said, “The God of the Hebrews has appeared to us. Let us therefore 
make a three-day journey in the wilderness and we shall sacrifice to God, our 
God, lest He strike us [i.e., you—they spoke euphemistically out of respect for 
Pharaoh’s office—] with a plague or the sword.” 
4 The king of Egypt said to them, “Moses and Aaron, why are you distracting 
the people from their daily work? I don’t believe that God revealed Himself to 
you and told you to take them on vacation. And anyway, they don’t need a vaca-
tion: I am not overburdening them with an excessive workload, for they accepted 
this work upon themselves willingly and have gotten used to it! No, I think you’ve 
come here with these stories because you’re lazy and trying to avoid your own 
personal obligations. And the same probably applies to your whole tribe: you all 
want to avoid running your home affairs, so you came up with this idea of taking 
the people into the desert to offer sacrifices. Well, I advise you to stop being lazy 
and get back to your own chores!”240 

2 I do not recognize God: As we mentioned previ-
ously, the Divine Name Havayah (translated here as 
“God,” with small capitals) refers to the transcendent 
aspects of God, to God as He exists outside the context 
of creation. In contrast, the Name Elokim (translated 
here as “God,” with lower case letters) refers to the 
immanent aspects of God, that is, to God the Creator, 
to the aspects of God that are discernable or can be 
deduced by observing created reality.

Pharaoh did indeed believe in the immanent aspects 
of God, but he knew nothing of God’s transcendent as-
pects. He knew that God created the world and estab-
lished certain rules as laws of nature, one of which is 
that the strong should overpower and rule the weak. 
Since the Egyptians were stronger than the Jews, Pha-
raoh felt that it was their God-given right to rule over 
them. He could not accept the possibility that there 
was an aspect of God that transcended nature, that 
could override the laws of nature and declare that 
the strong should release the weak from their rule, 
even against their will, simply because this is the right 
thing to do.241

Another way of viewing this is that Pharaoh was a de-
ist: he believed that God created the world but then 
abandoned it to the forces of nature, which are hence-
forth immutable.242

God therefore sent Moses to perform miracles and 
plagues before Pharaoh, to show him that God is not 
limited by the laws of nature.243

4 Get back to your own chores: Pharaoh was a wise 
man. He realized that every nation needs its elite class 
devoted to preserving its cultural identity and lore. 
He therefore did not object to Moses and Aaron learn-
ing and even teaching the Torah to the other Jews. He 
objected to their upsetting the status quo, by which 
the Jews were enslaved both because the Egyptians 
were more powerful than they were and because their 
Divinely-ordained sentence of four hundred years of 
slavery had not yet ended.

The essence of the Exodus, however, was to demon-
strate that the Jewish people are not bound by the 
laws of nature, and therefore Moses and Aaron did 
not accept Pharaoh’s reasoning.

The lesson for us here is that those who are fortunate 
enough to be relatively free from the cultural enslave-
ment of materialistic society should never succumb to 
complacency. As long as there are those “enslaved” to 
materialism, we should not hesitate to defy the con-
ception that religion belongs to a clerical elite or only 
to special occasions. We must seek to free everyone 
from the bonds of material slavery and allow the To-
rah to permeate all aspects of life.244

 CHASIDIC INSIGHTS 

240. Sichot Kodesh 5740, vol. 1, pp. 779-781, 788-791.  241. Sefer HaMa’amarim 5679, pp. 360 ff; Sefer HaMa’amarim 5688, pp. 
68 ff; Likutei Sichot, vol. 1, pp. 239 ff.  242. Or HaTorah, Shemot, pp. 1985-1986.  243. Torah Or 50b; Sefer HaMa’amarim 5705,  
p. 139.  244. Likutei Sichot, vol. 16, pp. 29-32.
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שמות

 ONKELOS 
עַן  כְּ יאִין  סַגִּ הָא  רְעֹה  פַּ 5 וַאֲמַר 
יַתְהוֹן  לוּן  וּתְבַטְּ דְאַרְעָא  א  עַמָּ
יוֹמָא  בְּ רְעֹה  פַּ יד  6 וּפַקֵּ לְחַנְהוֹן:  מִפֻּ
וְיַת  א  עַמָּ לְטוֹנֵי  שִׁ יַת  הַהוּא 
תוֹסְפוּן  7 לָא  לְמֵימָר:  סַרְכוֹהִי 
לִבְנִין  לְמִרְמֵי  א  לְעַמָּ בְנָא  תִּ ן  לְמִתַּ
קֳדָמוֹהִי אִנּוּן יֵיזְלוּן  מֵאִתְמְלֵי וּמִדְּ כְּ
סְכוֹם  8 וְיַת  בְנָא: תִּ לְהוֹן  בוּן  וִיגַבְּ
מֵאִתְמְלֵי  עַבְדִין  אִנּוּן  י  דִּ א  לִבְנַיָּ
לָא  עֲלֵיהוֹן  מַנּוּן  תְּ קֳדָמוֹהִי  וּמִדְּ
אִנּוּן  בַטְלָנִין  אֲרֵי  הּ  מִנֵּ תִמְנְעוּן 
נֵיזֵיל  לְמֵימָר  חִין  מְצַוְּ אִנּוּן  ן  כֵּ עַל 
תְקַף  9 תִּ אֱלָהָנָא: קֳדָם  ח  נְדַבַּ
הּ  בַּ קוּן  וְיִתְעַסְּ א  בְרַיָּ גֻּ עַל  לְחָנָא  פֻּ
טֵילִין:  בְּ מִין  פִתְגָּ בְּ קוּן  יִתְעַסְּ  וְלָא 
וְסַרְכוֹהִי  א  עַמָּ לְטוֹנֵי  שִׁ 10 וּנְפָקוּ 
דְנַן  כִּ לְמֵימָר  א  לְעַמָּ וַאֲמָרוּ 
לְכוֹן  יָהֵיב  אֲנָא  לֵית  רְעֹה  פַּ אֲמַר 
סִיבוּ  אִיזִילוּ  11 אַתּוּן  בְנָא: תִּ
חוּן  כְּ תַשְׁ דְּ מֵאֲתַר  בְנָא  תִּ לְכוֹן 
עַ:  מִדָּ לְחַנְכוֹן  מִפֻּ יִתְמְנַע  לָא   אֲרֵי 
כָל־אַרְעָא  בְּ א  עַמָּ ר  דַּ 12 וְאִתְבַּ

בָא גִילֵי לְתִבְנָא: דְמִצְרָיִם לְגַבָּ

לֶת עֲלֵיהֶם,  הָעֲבוֹדָה מֻטֶּ ה עַם־הָאָרֶץ. שֶׁ ים עַתָּ 5  הֵן־רַבִּ

הוּא  דוֹל  גָּ הֶפְסֵד  בְלוֹתָם,  מִסִּ אוֹתָם  יתִים  בִּ מַשְׁ ם  וְאַתֶּ

רְאֵלִים.  וֹטְרִים הָיוּ יִשְׂ ים הָיוּ וְהַשּׁ ים. מִצְרִיִּ גְשִׂ זֶה:  6  הַנֹּ

ה לִרְדוֹת  וֹטֵר מְמֻנֶּ ה שׁוֹטְרִים, וְהַשּׁ מָּ ה עַל כַּ הַנּוֹגֵשׂ מְמֻנֶּ

גּוֹבְלִין  הָיוּ  אשׁטובל"א106,  בֶן.  תֶּ   7 לָאכָה:  הַמְּ י  עוֹשֵׂ בְּ

ים  עוֹשִׂ שֶׁ לַעַז107,  בְּ טיולי"ש  לְבֵנִים.  יט:  הַטִּ עִם  אוֹתוֹ 

אוֹתָן  וֹרְפִין  שּׂ שֶׁ וְיֵשׁ  ה,  חַמָּ בַּ אוֹתָן  ין  שִׁ וּמְיַבְּ יט  מִטִּ

עַד  ים  עוֹשִׂ הֱיִיתֶם  ר  אֲשֶׁ כַּ לְשֹׁם.  שִׁ תְמוֹל  כִּ ן:  בְשָׁ כִּ בַּ

סְכוּם  בֵנִים:  הַלְּ וְאֶת־מַתְכֹּנֶת    8  וְלָקְטוּ:  שׁוּ.  וְקֹשְׁ ה:  הֵנָּ

הָיָה  שֶׁ כְּ לַיּוֹם,  ה  עוֹשֶׂ ל־אֶחָד  כָּ הָיָה  שֶׁ בֵנִים  הַלְּ בּוֹן  חֶשְׁ

ה,  עַתָּ ם  גַּ עֲלֵיהֶם  ימוּ  שִׂ תָּ ן לָהֶם, אוֹתוֹ סְכוּם  נִתָּ בֶן  הַתֶּ

הָעֲבוֹדָה  מִן  ים.  י־נִרְפִּ כִּ עֲלֵיהֶם:  הָעֲבוֹדָה  ד  כְבַּ תִּ לְמַעַן 

לָה, וְצוֹעֲקִים לֵאמֹר נֵלְכָה  טָּ ם פּוֹנֶה אֶל הַבַּ הֵם, לְכָךְ לִבָּ

נוּ עֲלִלוֹת"109,  נִתְכְּ לְבֵנִים"108, "וְלוֹ  וְגוֹ': מַתְכֹּנֶת. "וְתֹכֶן 

ים.  בּוֹן הֵם: נִרְפִּ ם לְשׁוֹן חֶשְׁ לָּ ן"110 — כֻּ סֶף הַמְתֻכָּ "אֶת־הַכֶּ

ה.  נָּ ים מִמֶּ לָאכָה רְפוּיָה בְיָדָם, וַעֲזוּבָה מֵהֶם, וְהֵם נִרְפִּ הַמְּ

קֶר. וְאַל יֶהְגּוּ  דִבְרֵי־שָׁ עוּ בְּ לַעַז:111  9  וְאַל־יִשְׁ ריטריי"ט בְּ

חָה. וְדוֹמֶה  דִבְרֵי רוּחַ, לֵאמֹר נֵלְכָה נִזְבְּ מִיד בְּ רוּ תָּ וִידַבְּ

נִינָה"113  וְלִשְׁ ל  "לְמָשָׁ תָמִיד"112.  יךָ  בְחֻקֶּ עָה  "וְאֶשְׁ לוֹ: 

וְאִי  עֵי".  תָּ "וְאִשְׁ  — ר"114  "וַיְסַפֵּ "וּלְשׁוֹעֵי".  מִינָן:  מְתַרְגְּ

ע ה' אֶל־הֶבֶל וְגוֹ' וְאֶל־ שַׁ עוּ" לְשׁוֹן "וַיִּ ר לוֹמַר "יִשְׁ אֶפְשָׁ

עוּ" — אַל  עָה"115 וּלְפָרֵשׁ "אַל־יִשְׁ קַיִן וְאֶל־מִנְחָתוֹ לֹא שָׁ

קֶר'  בְרֵי שָׁ עוּ אֶל־דִּ ן, הָיָה לוֹ לִכְתֹּב 'וְאַל יִשְׁ אִם כֵּ יִפְנוּ. שֶׁ

עֶה הָאָדָם עַל־ ם: "יִשְׁ לָּ זְרַת כֻּ י כֵן גִּ קֶר', כִּ אוֹ 'לְדִבְרֵי שָׁ

עֶה  רָאֵל"117. "וְלֹא יִשְׁ עוּ עַל קְדוֹשׁ יִשְׂ הוּ"116. "וְלֹא שָׁ עֹשֵׂ

י"ת סְמוּכָה  ל בֵּ מּוּשׁ שֶׁ חוֹת"118. וְלֹא מָצָאתִי שִׁ זְבְּ אֶל־הַמִּ

ר  לְדַבֵּ ק  מִתְעַסֵּ בְּ בּוּר  דִּ לְשׁוֹן  אַחַר  אֲבָל  לְאַחֲרֵיהֶם. 

ךָ"119.  רִים בְּ דְבָּ גוֹן: "הַנִּ י"ת, כְּ מּוּשׁ בֵּ דָבָר, נוֹפֵל לְשׁוֹן שִׁ בְּ

י"121.  לְאָךְ הַדֹּבֵר בִּ ה"120. "הַמַּ מֹשֶׁ ר מִרְיָם וְאַהֲרֹן בְּ דַבֵּ "וַתְּ

"אַל־ אן,  כָּ אַף  בְעֵדֹתֶיךָ"123.  רָה  "וַאֲדַבְּ ם"122.  בָּ ר  "לְדַבֵּ

וְא  שָׁ דִבְרֵי  בְּ רִים  נִדְבָּ יִהְיוּ  אַל   — קֶר"  שָׁ דִבְרֵי  בְּ עוּ  יִשְׁ

ם  אַתֶּ וּצְרִיכִים  בֶן.  תֶּ לָכֶם  קְחוּ  לְכוּ  ם  אַתֶּ   11  וַהֲבַאי: 

ל־ מִכָּ בָר.  דָּ מֵעֲבֹדַתְכֶם  נִגְרָע  אֵין  י  כִּ זְרִיזוּת,  בִּ לִילֵךְ 

ן  נִתָּ בֶן  הַתֶּ הְיוֹת  בִּ לַיּוֹם,  ים  עוֹשִׂ הֱיִיתֶם  שֶׁ לְבֵנִים  סְכוּם 

לֶאֱסֹף  בֶן.  לַתֶּ קַשׁ  שׁ  לְקֹשֵׁ לֶךְ: 12   הַמֶּ ית  מִבֵּ ן  מְזֻמָּ לָכֶם 

יט: קַשׁ. לְשׁוֹן לִקּוּט,  בֶן הַטִּ אֲסִפָה, לִלְקֹט לֶקֶט לְצֹרֶךְ תֶּ

קָרוּי  שׁוֹ,  לְקוֹשְׁ וְצָרִיךְ  הוּא  ר  זֵּ תְפַּ הַמִּ בָר  דָּ שֶׁ ם  שֵׁ עַל 

אָר מְקוֹמוֹת: שְׁ "קַשׁ" בִּ

ם  וְהִשְׁבַּתֶּ֥ רֶץ  עַם־הָאָ֑ ה  עַתָּ֖ ים  הֵן־רַבִּ֥ ה  פַּרְעֹ֔ אמֶר  וַיֹּ֣  5
ים  גְשִׂ֣ ה בַּיּ֣וֹם הַה֑וּא אֶת־הַנֹּֽ ם: 6 וַיְצַ֥ו פַּרְעֹ֖ ם מִסִּבְלֹתָֽ אֹתָ֖
בֶן לָעָ֛ם  ת תֶּ֧ אסִפ֞וּן לָתֵ֨ ר: 7 לֹ֣א תֹֽ יו לֵאמֹֽ טְרָ֖ ם וְאֶת־שֹֽׁ בָּעָ֔
ם  לָהֶ֖ שְׁשׁ֥וּ  וְקֹֽ יֵלְֽכ֔וּ  ם  הֵ֚ ם  שִׁלְשֹׁ֑ כִּתְמ֣וֹל  ים  הַלְּבֵנִ֖ ן  לִלְבֹּ֥
תְּמ֤וֹל  ים  עֹשִׂ֨ הֵם֩  אֲשֶׁ֣ר  ים  הַלְּבֵנִ֜ נֶת  וְאֶת־מַתְכֹּ֨  8 בֶן:  תֶּֽ
ים  י־נִרְפִּ֣ כִּֽ נּוּ  מִמֶּ֑ תִגְרְע֖וּ  לֹ֥א  ם  עֲלֵיהֶ֔ ימוּ  תָּשִׂ֣ שִׁלְשֹׁם֙ 
ינוּ:  אלֹהֵֽ לֵֽ ה  נִזְבְּחָ֥ ה  לְכָ֖ נֵֽ ר  לֵאמֹ֔ עֲקִים֙  צֹֽ הֵ֤ם  ן  עַל־כֵּ֗ ם  הֵ֔
וְאַל־יִשְׁע֖וּ  וְיַעֲֽשׂוּ־בָ֑הּ  ים  אֲנָשִׁ֖ עַל־הָֽ ה  עֲבֹדָ֛ הָֽ תִּכְבַּ֧ד   9
אמְר֥וּ  וַיֹּֽ יו  טְרָ֔ וְשֹׁ֣ הָעָם֙  י  גְשֵׂ֤ נֹֽ צְא֜וּ  וַיֵּ֨  10 קֶר:  בְּדִבְרֵי־שָֽׁ
בֶן:  תֶּֽ ם  לָכֶ֖ ן  נֹתֵ֥ אֵינֶנִּ֛י  ה  פַּרְעֹ֔ ר  אָמַ֣ ה  כֹּ֚ ר  לֵאמֹ֑ ם   אֶל־הָעָ֖
ין  אֵ֥ י  כִּ֣ תִּמְצָ֑אוּ  ר  אֲשֶׁ֖ מֵֽ בֶן  תֶּ֔ לָכֶם֙  קְח֤וּ  לְכ֨וּ  ם  אַתֶּ֗  11

יִם  רֶץ מִצְרָ֑ ם בְּכָל־אֶ֣ ר: 12 וַיָּפֶ֥ץ הָעָ֖ ם דָּבָֽ דַתְכֶ֖ עֲבֹֽ ע מֵֽ נִגְרָ֛
בֶן:  שׁ לַתֶּֽ לְקֹשֵׁ֥שׁ קַ֖

 RASHI 

לז. כח,  דברים   .113 קיז.   קיט,  112. תהלים  הִמַּנְעוּת.    .111 יב.   יב,  110. מלכים־ב  ג.   ב,  109. שמואל־א  יח.   ה,  108. שמות  רְעָפִים.    .107 קַשׁ.    .106 
114. בראשית כד, סו.  115. שם ד, ד־ה.  116. ישעיה יז, ז.  117. שם לא, א.  118. שם יז, ח.  119. יחזקאל לג, ל.  120. במדבר יב, א.  121. זכריה א, ט. זכריה 

ד, א.  122. דברים יא, יט.  123. תהלים קיט, מו.

SEVENTH READING

32



SHEMOT

5 Pharaoh thought: “If the Levites are so lazy that they consider their daily chores 
an oppressive burden, the same is probably true of the people as a whole.” Pha-
raoh continued, “The people of the land are now numerous, and you would 
have them cease from their work, which they consider not just normal work 
but hard labor! You want them to take a vacation for three whole days? This will 
cause us a great loss in productivity!” 
6 Pharaoh thought further: “If the people are so lazy and consider their daily 
workload so burdensome, they are probably not working up to par. We have to 
do something to make them work harder.” So,247 on that day, Pharaoh gave or-
ders to the people’s Egyptian taskmasters and Israelite foremen,248 as follows: 
7 “You shall no longer provide the people with straw for making bricks as you 
did until now; let them go and gather their own straw. 
8 However, you must impose upon them the same quota of bricks as they made 
until now. Do not reduce it. For they are evidently lazy; that is why they are cry-
ing out and saying, ‘Let us go and sacrifice to our God!’ 
9 Make the work heavier for the men and let them keep at it; then they will stop 
talking vain words.” 
10 The people’s Egyptian taskmasters and Israelite foremen went out and told 
the people as follows, “This is what Pharaoh has said: ‘I will no longer give 
you straw. 
11 Therefore, you must quickly go and get your own straw wherever you can 
find it, because nothing has been reduced from your usual daily workload—
your quota remains unchanged.’ ” They did not, however, tell them why Pharaoh 
was no longer providing them with straw. Furthermore, they referred to the Is-
raelites’ tasks as their “(usual) workload” and not as their “(burdensome) labor” 
since they wanted to give the impression that the demands they were now mak-
ing of them were not unusual or excessive.249 
12 So the people spread out over the entire land of Egypt to gather stubble 
for straw. 

just as Pharaoh ruled the greatest civilization in his 
time, the Torah exhorts every Jew to consider himself 
the “ruler of the world,” i.e., to accept responsibil-
ity for the destiny of all reality.250 In this context, we 
must look at ourselves and ask, “Am I being lazy? Do 
I consider my mission in this world my normal ‘work-
load’ or ‘hard labor,’ a ‘chore?’ ” Furthermore, we 
must ensure that we fulfill our daily quota of accom-
plishment, relying neither on yesterday’s laurels nor 

tomorrow’s opportunities.

How can we demand this of ourselves? When we avail 
ourselves of the “Moses and Aarons” of the genera-
tion that take us out of Egypt, out of our personal limi-
tations. This is why the theme of the Exodus is incor-
porated in our daily prayers—to remind us daily that 
yesterday’s accomplishments are today’s Egypt, and 
we must always strive for greater accomplishments in 
the realm of holiness from day to day.251

 CHASIDIC INSIGHTS 

247. Sichot Kodesh 5740, vol. 1, pp. 791-792.  248. See above, on 1:11.  249. Sichot Kodesh 5740, vol. 1, pp. 791-792.  250. “Every  
person should say, ‘the world was created for me’” (Sanhedrin 37a).  251. Sichot Kodesh 5740, p. 793.
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שמות

 ONKELOS 
לְמֵימָר  חֲקִין  דָּ א  לְטוֹנַיָּ 13 וְשִׁ
יוֹם  ם  תְגָּ פִּ עֲבִידַתְכוֹן  לִימוּ  אַשְׁ
ד  כַּ עַבְדִין  דַהֲוֵיתוּן  מָא  כְּ יוֹמֵהּ  בְּ
14 וּלְקוֹ סַרְכֵי  בְנָא: מִתְיְהֵב לְכוֹן תִּ
עֲלֵיהוֹן  יאוּ  מַנִּ י  דִּ רָאֵל  יִשְׂ נֵי  בְּ
לְטוֹנֵי פַרְעֹה לְמֵימָר מָה דֵין לָא  שִׁ
לִבְנִין  לְמִרְמֵי  זֵרַתְכוֹן  גְּ לֵימְתּוּן  אַשְׁ
מָלֵי  תְּ אַף  קֳדָמוֹהִי  וּמִדְּ מֵאִתְמְלֵי  כְּ
נֵי  בְּ סַרְכֵי  15 וַאֲתוֹ  דֵין: יוֹמָא  אַף 
רְעֹה לְמֵימָר  פַּ וּצְוָחוּ קֳדָם  רָאֵל  יִשְׂ
יךְ: לְעַבְדָּ דֵין  כְּ יד  תַעְבֵּ לְמָא 
יךְ  לְעַבְדָּ מִתְיְהֵב  לָא  בְנָא  16 תִּ
וְהָא  עֲבִידוּ  לָנָא  אַמְרִין  א  וְלִבְנַיָּ
ךְ: עַמָּ עֲלֵיהוֹן  וְחָטָן  לָקָן  יךְ  עַבְדָּ
טְלָנִין עַל  טְלָנִין אַתּוּן בַּ 17 וַאֲמַר בַּ
קֳדָם  ח  נְדַבַּ נֵיזֵיל  אַמְרִין  אַתּוּן  ן  כֵּ
וְתִבְנָא  פְלָחוּ  אִיזִילוּ  18 וּכְעַן  יְיָ:
א  לִבְנַיָּ וּסְכוֹם  לְכוֹן  מִתְיְהֵב  לָא 
רָאֵל  יִשְׂ בְנֵי  סַרְכֵי  19 וַחֲזוֹ  נוּן: תְּ תִּ
תִמְנְעוּן  לָא  לְמֵימָר  בִישׁ  בְּ יַתְהוֹן 
יוֹמֵהּ:  בְּ יוֹם  ם  תְגָּ פִּ בְנֵיכוֹן  מִלִּ
אַהֲרֹן  וְיַת  ה  מֹשֶׁ יַת  20 וַעֲרָעוּ 
וַת  קְהוֹן מִלְּ מִפַּ קַיְמִין לָקֳדָמוּתְהוֹן בְּ
יְיָ  לֵי  יִתְגְּ לְהוֹן  21 וַאֲמָרוּ  רְעֹה: פַּ
יַת  תּוּן  אַבְאֵישְׁ דְּ רַע  וְיִתְפְּ עֲלֵיכוֹן 
עֵינֵי פַרְעֹה וּבְעֵינֵי עַבְדּוֹהִי  רֵיחָנָא בְּ
לְמִקְטְלָנָא:  בִידֵיהוֹן  א  חַרְבָּ ן  לְמִתַּ
ה קֳדָם יְיָ וַאֲמַר יְיָ לְמָא  22 וְתָב מֹשֶׁ
וּלְמָא  הָדֵין  א  לְעַמָּ א  תָּ  אַבְאֵישְׁ

נִי: לַחְתָּ דְנַן שְׁ

ל־יוֹם  ל כָּ בּוֹן שֶׁ יוֹמוֹ. חֶשְׁ בַר־יוֹם בְּ 13  אָצִים. דּוֹחֲקִים: דְּ
בֶן מוּכָן:  14  וַיֻּכּוּ  הְיוֹת הַתֶּ יתֶם בִּ ר עֲשִׂ אֲשֶׁ יוֹמוֹ, כַּ לּוּ בְּ כַּ
רְאֵלִים הָיוּ, וְחָסִים עַל  וֹטְרִים יִשְׂ רָאֵל. הַשּׁ נֵי יִשְׂ שֹׁטְרֵי בְּ
ים  בֵנִים לַנּוֹגְשִׂ לִימִים הַלְּ הָיוּ מַשְׁ דָחְקָם, וּכְשֶׁ חֲבֵרֵיהֶם מִלְּ
כוּם, הָיוּ מַלְקִין אוֹתָם  ים וְהָיָה חָסֵר מִן הַסְּ הֵם מִצְרִיִּ שֶׁ
לָאכָה. לְפִיכָךְ זָכוּ אוֹתָם  י הַמְּ לּאֹ דָחֲקוּ אֶת עוֹשֵׂ עַל שֶׁ
עַל  ר  אֲשֶׁ הָרוּחַ  מִן  וְנֶאֱצַל  סַנְהֶדְרִין,  לִהְיוֹת  שׁוֹטְרִים 
בְעִים  שִׁ י  "אֶסְפָה־לִּ אֱמַר:  נֶּ שֶׁ עֲלֵיהֶם,  ם  וְהוּשַׂ ה  מֹשֶׁ
דַעְתָּ  יָּ "124 — מֵאוֹתָם שֶׁ ר יָדַעְתָּ רָאֵל אֲשֶׁ קְנֵי יִשְׂ אִישׁ מִזִּ
וְשֹׁטְרָיו":  הָעָם  זִקְנֵי  י־הֵם  "כִּ מִצְרַיִם,  בְּ עָשׂוּ  שֶׁ הַטּוֹבָה 
י פַרְעֹה אוֹתָם  נֹגְשֵׂ מוּ  ר שָׂ רָאֵל. אֲשֶׁ יִשְׂ נֵי  בְּ שֹׁטְרֵי  וַיֻּכּוּ 
כּוּ"?  "וַיֻּ ה  לָמָּ  — וְגוֹ'  מַדּוּעַ  לֵאמֹר  עֲלֵיהֶם,  לְשׁוֹטְרִים 
ם־ גַּ מוֹל  ם־תְּ גַּ יתֶם  כִלִּ לֹא  מַדּוּעַ  לָהֶם:  אוֹמְרִים  הָיוּ  שֶׁ
י,  לִישִׁ ְ הַשּׁ תְמוֹל",  "כִּ לִלְבֹּן.  עֲלֵיכֶם  צוּב  הַקָּ חֹק  הַיּוֹם 
בֶן  הַתֶּ הְיוֹת  בִּ הָיָה  וְהוּא  אֶתְמוֹל,  פְנֵי  לִּ שֶׁ יוֹם  הוּא  שֶׁ
אֲחֵרִים.  ד  מִיַּ הֻכּוּ   — פְעֲלוּ"  "וַיֻּ לְשׁוֹן  וַיֻּכּוּ.  לָהֶם:  ן  נִתָּ

ים עֲשׂוּ.  ים הִכּוּם:  16  וּלְבֵנִים אֹמְרִים לָנוּ הַנּוֹגְשִׂ הַנּוֹגְשִׂ
ח,  תַּ פַּ נָקוּד  הָיָה  אִלּוּ  ךָ.  עַמֶּ וְחָטָאת  הָרִאשׁוֹן:  נְיָן  מִּ כַּ
ךָ הוּא.  את עַמְּ הוּא דָבוּק — וְדָבָר זֶה חַטַּ הָיִיתִי אוֹמֵר שֶׁ
רוּשׁוֹ: וְדָבָר  בָר הוּא, וְכָךְ פֵּ ם דָּ הוּא קָמַץ — שֵׁ יו שֶׁ עַכְשָׁ
ךָ',  תוּב 'וְחָטָאת לְעַמֶּ אִלּוּ כָּ ךָ, כְּ זֶה מֵבִיא חַטָאת עַל עַמֶּ
לֶחֶם',  'לְבֵית  מוֹ  כְּ הוּא  שֶׁ לֶחֶם"125,  ית  בֵּ בוֹאָנָה  "כְּ מוֹ:  כְּ
בֵנִים, וְכֵן "אֶת־ בּוֹן הַלְּ ה:  18  וְתֹכֶן לְבֵנִים. חֶשְׁ וְכֵן הַרְבֵּ
צֻרוּ  עִנְיָן: "וַיָּ אָמַר בָּ מוֹ שֶׁ נוּי, כְּ ן"126 — הַמָּ סֶף הַמְתֻכָּ הַכֶּ
רָאֵל. אֶת  רְאוּ שֹׁטְרֵי בְנֵי־יִשְׂ סֶף":127  19  וַיִּ מְנוּ אֶת־הַכֶּ וַיִּ
רָעָה וְצָרָה  רָע. רָאוּ אוֹתָם בְּ רְדִים עַל יָדָם: בְּ חֲבֵרֵיהֶם הַנִּ
"לֵאמֹר  עֲלֵיהֶם  הָעֲבוֹדָה  ידָם  הַכְבִּ בְּ אוֹתָם,  הַמּוֹצֵאת 
"אֶת־ רָאֵל  שְׂ מִיִּ ים  אֲנָשִׁ עוּ.  פְגְּ וַיִּ   20  וְגוֹ':  תִגְרְעוּ"  לֹא 
ים"  "נִצִּ ל  כָּ דָרְשׁוּ:128  וְרַבּוֹתֵינוּ  וְגוֹ'.  וְאֶת־אַהֲרֹן"  ה  מֹשֶׁ
"יָצְאוּ  הֶם:  בָּ אֱמַר  נֶּ שֶׁ הָיוּ,  וַאֲבִירָם  תָן  דָּ  — בִים"  וְ"נִצָּ
ה. וְאִם תֹּאמַר: מָה  בִים":129 22  לָמָה הֲרֵעֹתָה לָעָם הַזֶּ נִצָּ

נִי: לַחְתַּ ְ שּׁ ת לְךָ. קוֹבֵל אֲנִי עַל שֶׁ אִכְפַּ

דְּבַר־י֣וֹם  עֲשֵׂיכֶם֙  מַֽ כַּלּ֤וּ  ר  לֵאמֹ֑ ים  אָצִ֣ ים  גְשִׂ֖ וְהַנֹּֽ  13

ל  טְרֵי֙ בְּנֵי֣ יִשְׂרָאֵ֔ וַיּכֻּ֗וּ שֹֽׁ בֶן: 14  ר בִּהְי֥וֹת הַתֶּֽ אֲשֶׁ֖ בְּיוֹמ֔וֹ כַּֽ
ם  ר מַדּ֡וּעַ לֹא֩ כִלִּיתֶ֨ ה לֵאמֹ֑ י פַרְעֹ֖ גְשֵׂ֥ ם נֹֽ אֲשֶׁר־שָׂ֣מוּ עֲלֵהֶ֔
גַּם־הַיּֽוֹם:  גַּם־תְּמ֖וֹל  ם  שִׁלְשֹׁ֔ כִּתְמ֣וֹל  לִלְבֹּן֙   חָקְכֶ֤ם 
ה  אֶל־פַּרְעֹ֖ וַיִּצְעֲק֥וּ  ל  יִשְׂרָאֵ֔ בְּנֵי֣  טְרֵי֙  שֹֽׁ אוּ  וַיָּבֹ֗  15

נִתָּן֙  ין  אֵ֤ בֶן  תֶּ֗  16 יךָ:  עֲבָדֶֽ לַֽ ה  כֹ֖ עֲשֶׂה֦  תַֽ לָ֧מָּה  ר  לֵאמֹ֑
יךָ  עֲבָדֶ֛ וְהִנֵּה֧  עֲשׂ֑וּ  נוּ  לָ֖ ים  מְרִ֥ אֹֽ וּלְבֵנִי֛ם  יךָ  עֲבָדֶ֔ לַֽ
ם  אַתֶּ֖ ים  נִרְפִּ֥ אמֶר  וַיֹּ֛  17 ךָ:  עַמֶּֽ וְחָטָ֥את  ים  מֻכִּ֖
ה:  יהוָֹֽ לַֽ ה  נִזְבְּחָ֥ ה  לְכָ֖ נֵֽ ים  מְרִ֔ אֹֽ ם  אַתֶּ֣ עַל־כֵּן֙  ים   נִרְפִּ֑
ים  לְבֵנִ֖ כֶן  וְתֹ֥ לָכֶ֑ם  ן  לֹֽא־יִנָּתֵ֣ בֶן  וְתֶ֖ עִבְד֔וּ  לְכ֣וּ  וְעַתָּה֙   18

ר  לֵאמֹ֑ ע  בְּרָ֣ ם  אֹתָ֖ ל  בְנֵֽי־יִשְׂרָאֵ֛ י  טְרֵ֧ שֹֽׁ וַיִּרְא֞וּ   19 נוּ:  תִּתֵּֽ
אֶת־ יִּפְגְּעוּ֙  וַֽ  20 בְּיוֹמֽוֹ:  דְּבַר־י֥וֹם  ם  מִלִּבְנֵיכֶ֖ לֹֽא־תִגְרְע֥וּ 
ת  מֵאֵ֥ ם  בְּצֵאתָ֖ ם  לִקְרָאתָ֑ ים  נִצָּבִ֖ ן  הֲרֹ֔ ת־אַֽ וְאֶֽ מֹשֶׁ֣ה 
ט  וְיִשְׁפֹּ֑ ם  עֲלֵיכֶ֖ יְהָֹוה֛  ֧֥רֶא  יֵ ם  אֲלֵהֶ֔ אמְר֣וּ  וַיֹּֽ  21 ה:  פַּרְעֹֽ
יו  עֲבָדָ֔ וּבְעֵינֵי֣  פַרְעֹה֙  בְּעֵינֵי֤  נוּ  אֶת־רֵיחֵ֗ ם  הִבְאַשְׁתֶּ֣ אֲשֶׁ֧ר 

ם לְהָרְגֵֽנוּ: רֶב בְּיָדָ֖ תֶת־חֶ֥ לָֽ
ה  לָמָ֤ י  אֲדֹנָ֗ ר  וַיֹּאמַ֑ אֶל־יְהָֹו֖ה  מֹשֶׁ֛ה  וַיָּשָׁ֧ב   22 מפטיר 

נִי:  ה לָ֥מָּה זֶּה֖ שְׁלַחְתָּֽ תָה֙ לָעָ֣ם הַזֶּ֔ הֲרֵעֹ֨
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13 The Egyptian taskmasters pressured them and said, “You must complete 
your daily quota of work, just as before, when straw was provided.” 
14 But the Israelite foremen had pity on the people and did not urge them to meet 
their quota, so, after a few days, the foremen from among the Israelites, whom 
Pharaoh’s taskmasters had appointed over them, were flogged by the taskmas-
ters. The foremen were told by the taskmasters, “Why did you not complete 
your former brick-making quota, neither yesterday nor today?” 
15 The Israelites’ foremen came and cried out to Pharaoh, saying, “Why are you 
doing this to us, your servants? 
16 Your servants are not given any straw, yet the taskmasters tell us, ‘Make the 
same number of bricks as before!’ Your servants are being flogged unjustly, and 
the sin is therefore not ours but your people’s!” 
17 He retorted, “Lazy, that’s what you are, lazy! That’s why you are saying, ‘Let 
us go and sacrifice to God.’ 
18 Now go and get to work! You will not be given any straw, but you must de-
liver your quota of bricks!” The Egyptians now began to enforce the Jew’s quota 
of bricks so rigidly that if it was not fulfilled, they immured their children into 
the walls.252 
19 The Israelites’ foremen saw their fellow Israelites in the painful predicament 
that resulted from the order they relayed: “You shall not reduce your daily quo-
ta of bricks.” 
20 Dathan and Aviram encountered Moses and Aaron standing before them as 
they were leaving Pharaoh’s presence. 
21 They said to them, “May God reveal Himself to you and judge you, for you 
have made us loathsome in the eyes of Pharaoh and his servants, providing 
them with a sword with which to kill us! Leave us alone and let us serve the 
Egyptians!”253

Moses Complains; God Rebukes
Maftir 22 Moses returned to God and said, “O God, why have You mistreated 
this people? Things have gotten so bad that the Egyptians are immuring the Is-
raelites’ children in the buildings if they do not meet their daily quota of bricks! 
And why have You sent me? 



 CHASIDIC INSIGHTS 
22 Why have you mistreated this people? Although 
the forefathers suffered, they never questioned God’s 
justice. Moses, however, did. This is because the fore-
fathers mainly related to God emotionally, while Mo-
ses related to God more intellectually. Although the 

emotions—love, fear, mercy, etc.—can be guided by 
the intellect, they can also override it if they are strong 
enough. When one person loves another strongly, he 
can remain devoted to him even when doing so be-
comes illogical. Similarly, when we are emotionally 

252. Sanhedrin 111a; Tana d’vei Eliahu 7; Sefer HaYashar.  253. Rashi on 14:12, below.
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 ONKELOS 
רְעֹה  פַּ לְוַת  עָלִית  דְּ ן  23 וּמֵעִדַּ
א  לְעַמָּ אַבְאֵשׁ  מָךְ  בִשְׁ לָא  לְמַלָּ
ךְ:  א יַת עַמָּ יזַבְתָּ יזָבָא לָא שֵׁ הָדֵין וְשֵׁ
י  דִּ חֱזֵי  תֶּ עַן  כְּ ה  לְמֹשֶׁ יְיָ  6:1 וַאֲמַר 
יפָא  תַקִּ בִידָא  אֲרֵי  לְפַרְעֹה  ד  אַעְבֵּ
יְתָרֵיכִנּוּן  יפָא  תַקִּ וּבִידָא  חִנּוּן  לְּ יְשַׁ

מֵאַרְעֵהּ:

עֲלֵיהֶם.  רָעָה  ה  הִרְבָּ  — הוּא  הִפְעִיל  לְשׁוֹן  הֵרַע.    23

עַל  הִרְהַרְתָּ  וְגוֹ'.  תִרְאֶה  ה  עַתָּ   1  "אַבְאֵשׁ":  וְתַרְגּוּמוֹ: 

רֵא  יִקָּ בְיִצְחָק  י  "כִּ לוֹ:  י  אָמַרְתִּ שֶׁ כְאַבְרָהָם  לֹא  מִדּוֹתַי: 

לְעֹלָה"131,  "הַעֲלֵהוּ  לוֹ:  י  אָמַרְתִּ ךְ  כָּ וְאַחַר  זָרַע"130,  לְךָ 

תִרְאֶה"  ה  "עַתָּ לְפִיכָךְ  מִדֹּתַי.  אַחֲרֵי  הִרְהֵר  וְלֹא 

בְעָה  שִׁ לְמַלְכֵי  הֶעָשׂוּי  וְלֹא  רְאֶה,  תִּ לְפַרְעֹה  הֶעָשׂוּי   —

נֵי  מִפְּ חֵם.  לְּ יְשַׁ חֲזָקָה  בְיָד  י  כִּ לָאָרֶץ:  אֲבִיאֵם  שֶׁ כְּ אֻמּוֹת 

ם  יְגָרְשֵׁ חֲזָקָה  וּבְיָד  חֵם:  לְּ יְשַׁ עָלָיו,  חֱזַק  תֶּ שֶׁ הַחֲזָקָה  יָדִי 

יקוּ  יַסְפִּ וְלֹא  ם,  יְגָרְשֵׁ רָאֵל  יִשְׂ ל  שֶׁ רְחָם  כָּ עַל  מֵאַרְצוֹ. 

מִצְרַיִם  חֱזַק  "וַתֶּ אוֹמֵר:  הוּא  וְכֵן  צֵידָה,  לָהֶם  לַעֲשׂוֹת 

חָם וְגוֹ'":132  לְּ עַל־הָעָם לְמַהֵר לְשַׁ

חסלת פרשת שמות

caring shepherd, concerned for every one in his flock. 
This trait enabled him to devote himself to teaching 
the Torah to the people, to help each individual reach 
the highest level of Divine consciousness he or she 
could.

This is why Moses addressed God as though he was 
indeed questioning His justice—even though in truth, 
he wasn’t. By phrasing his question this way, Moses 
undertook to solidify the faith of even those Jews 
whose faith was so weak that they could question 
God’s justice.

As we shall see,260 in response to Moses’ question, to 
his desire to understand God’s ways, God told him 
that the purpose of the exile was to enable the people 
to reach a higher level of Divine consciousness than 
they could by relying solely on their inheritance from 
the patriarchs.261

1 God said to Moses: God’s response to His justice 
being questioned was that Moses should have learned 
from the example of Abraham. Although all the pa-

triarchs had undergone tests of faith, the situations of 
Abraham and Moses were particularly analogous in 
that in both cases—

 God had promised something and then appeared to 
renege on His promise. After promising Abraham 
progeny through Isaac, He told him to slaughter 
him; after promising Moses that He would redeem 
the Jews, He sent him on a mission that only in-
tensified their suffering. In each case, the promise 
raised the hopes of fulfillment; this made the pain 
of disillusionment all the more intense. 

 The future of the entire Jewish people was at 
stake.

Therefore, Moses should have learned from Abra-
ham’s example in this case.

As stated above, Moses only appeared to question 
God’s justice. The answer to Moses’ real question—his 
plea to understand something of God’s justice so his 
faith and the faith of the people could be internal-
ized—comes at the beginning of the next parashah.262

ע לָעָ֣ם הַזֶּה֑  ךָ הֵרַ֖ ז בָּ֤אתִי אֶל־פַּרְעֹה֙ לְדַבֵּ֣ר בִּשְׁמֶ֔ 23 וּמֵאָ֞

ה  יְהָֹוה֙ אֶל־מֹשֶׁ֔ אמֶר  וַיֹּ֤  6:1 ךָ:  לְתָּ אֶת־עַמֶּֽ וְהַצֵּ֥ל לֹֽא־הִצַּ֖
ם  י בְיָד֤ חֲזָקָה֙ יְשַׁלְּחֵ֔ ה כִּ֣ ה לְפַרְעֹ֑ עֱשֶׂ֖ ה אֲשֶׁ֥ר אֶֽ ה תִרְאֶ֔ עַתָּ֣

אַרְצֽוֹ: ם מֵֽ רֲשֵׁ֖ ה יְגָֽ וּבְיָד֣ חֲזָקָ֔

 RASHI 
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259. On 3:1, above.  260. Below, on 6:3.  261. Likutei Sichot, vol. 16, p. 51.  262. Likutei Sichot, vol. 16, p. 48.
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23 For since I went to Pharaoh to speak in Your name, he has made things worse 
for this people, and still You have not delivered Your people!”
6:1 God said to Moses, “Are you questioning my justice? The children that are 
being immured are only those who would have become consummately wicked 
had they lived, and in this way I am purifying the people of their immoral ele-
ments and saving these children from future punishment. If you wish, you may 
test Me in this: I will allow you to save one of them, and you will see what will 
happen.” Moses went and saved a child named Micah, who in fact later played 
a key role in the sin of the Golden Calf.254 God continued: “Now, because you 
questioned my justice, you will only see what I shall do to Pharaoh: that because 
of My strong hand he will send them forth, and indeed, he will be so anxious 
to send them forth that he will forcibly drive them out of his land even before 
they have prepared properly for their journey and are ready to go.255 But I will 
not allow you to see Israel’s victory over the kings of Canaan. You should have 
learned from Abraham: even though I promised him that he would father a na-
tion through Isaac, when I told him to slaughter Isaac he did not question Me, 
even though My command seemed to contravene My promise.”256

bound to God, anomalies in His behavior toward us 
do not challenge our faith in Him.

Thus, even though the forefathers used their intel-
lect to relate to God, their strong emotional ties with 
Him made any incongruities in His behavior toward 
them inconsequential. In contrast, although Moses 
also had emotional ties with God, the preeminence of 
his intellect made his people’s suffering an issue that 
had to be resolved; until it was, he could not proceed 
in his Divine mission or progress in his relationship  
with God.

As we shall see, God’s reply to Moses’ question was 
that it was time for him to integrate the emotionalism 
of the forefathers into his relationship with God.257

On a deeper level, Moses was not casting any asper-
sions on God’s justice, but was seeking to intellectual-
ly understand it. It was the same when he asked God 
what His Name is;258 he was not questioning God’s 
justice, just asking to understand it.

Together with the rest of the Jewish people, Moses 
had inherited his faith in God from the patriarchs. 
This inherited faith was indeed very strong, as seen 

from the fact that it withstood hundreds of years of 
exile and slavery. But in order to be redeemed from 
Egypt and receive the Torah, the people had to reach 
a still more profound level of faith. It was not enough 
for their relationship with God to be a cultural inheri-
tance from their ancestors; they had to make it their 
own. For only when a person internalizes his faith and 
makes it his own can it permeate his whole being and 
inform all aspects of his life.

Ironically, the way we transform our inherited faith 
into our own possession is by questioning the faith be-
queathed to us by our cultural heritage. Not through 
questioning out of doubt or for the sake of question-
ing, but in order to truly understand the underpin-
nings of this faith. If we neglect to do this and base 
our religiosity solely on our inherited faith, we are 
likely to eventually question this inherited faith out 
of doubt.

Moses embodied the quest to internalize faith, and 
this is what he sought to accomplish for the Jewish 
people. As we saw above,259 God selected Moses for 
the task of redeeming the people and transmitting the 
Torah to them because he had shown himself to be a 
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254. Below, 12:36 and 32:4; Rashi on Sanhedrin 101b.  255. See below, 12:31-33.  256. Likutei Sichot, vol. 16, pp. 47-50.  257. Likutei 
Sichot, vol. 3, pp. 856-858.  258. Above, 3:13-15; see commentary ad loc.
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The Haftarah for parashat Shemot may be found on p. 301.
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