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 - And these are the names. The appellations given to the books of the Torah gen-
erally reflect the themes within. For example, Bamidbar is not merely the first word of the fourth 
book; it alludes to the thirty-eight years the children of Israel sojourned in the desert. Every event 
recounted in the book of Bamidbar took place in the desert, so this choice of name is not merely 
semantic. Similarly, Devarim is a repetition of “items” (i.e., mitzvos and events) previously discussed 
in the Torah. Vayikra refers to the appointment between God and Moses in the Ohel Moed. 

What is the significance of the name Shemos? 
A name indicates individuality. The Torah wishes to emphasize that God concluded the cov-

enant not with a nation but with an individual. The covenant was initially made with Abraham 
alone. Although the community through its sins may lose its right to exist, God is willing to deal 
with but one person. A name signifies uniqueness. The Ten Commandments were addressed 
not in the plural but in the singular, to emphasize that God relates not only to the collective but 
to the individual as well. That is why in Shemos, the names of Jacob’s children are repeated and 
emphasized.

When I visited the Land of Israel, I was taken to a secular kibbutz, where the tour guide intro-
duced me to a cow he called Rachel. Upon hearing this, I instinctively recoiled. When the guide 
saw my reaction, he asked sarcastically if giving a cow a name was yet another prohibition imposed 
by the rabbis. 

Giving an animal a human name is in fact wrong because the individuality denoted by a name 
belongs exclusively to humans. Every human death is a loss which cannot be replaced: Reuven is 
not like Shimon. The Torah introduced the laws of mourning because even if someone of lowly 
character dies, his death is still a loss, for every individual has been endowed with the divine image. 
The preservation of life is a supreme value, even if it necessitates the breaking of the Sabbath. The 
Torah therefore emphasizes the importance of bikur cholim (visiting the sick) and hachnosas orchim 
(welcoming guests). 

A dog may exhibit great friendship for his master, but a different dog can be substituted which 
could display an identical friendship. A dog fundamentally has no name; it is merely part of a spe-
cies. As devoted as a dog may be, there can be no aveilus for it. 

That is why halachah is so insistent that the names recorded in a marriage document be written 
with precision. Abraham was elevated to spiritual greatness by changing his name. Maimonides 
says that the name Jacob reflected a certain destiny, while Israel reflected a different destiny. The 
appellation of the book of Shemos signifies that the Exodus would have taken place even if only 
one individual had been in Egypt. 
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1
1 And these are the names* of the sons of Israel who came to Egypt;* with Jacob, 
each man and his household came: 2 Reuben, Simeon, Levi, and Judah. 3 Issachar, 

Zebulun, and Benjamin. 4 Dan and Naphtali, Gad and Asher. 5 Now all those 

Rashi cites the phrase, He brings out and counts His heavenly Hosts (Is. 40:26). This phrase refers 
to the position of the stars within each constellation. Each star is but part of a universe, yet each 
star is numbered, named and accounted for individually by God. Each has its individual function. 
Similarly, Knesses Yisrael is one system which is composed of individuals. (Boston, 1980)

 - who came to Egypt. The Torah should more properly have used the past 
tense,  , who came, and not the word , which more literally would be translated as who 
are coming. The Children of Jacob were long gone. This phrase refers to events that transpired two 
hundred and ten years before the Shemos narrative. 

The Midrash noted this anomaly and interpreted the intent of the phrase, , ke’ilu 
ba’u hayom, as if Bnei Yisrael had come that very day. The term  suggests that the people of 
Egypt did not consider the Israelite nation as part of their state, society and culture; they looked 
upon them as if they had just entered Egypt.

How long must one remain in a country to be considered a citizen? The words of Pharaoh to 
his advisors suggest that he considered Bnei Yisrael as having just arrived. Indeed, the name for the 
Israelites, Ivri, means completely separated—being on one bank of the river while everyone else is 
on the other. Even though Bnei Yisrael came many years earlier, Egypt still viewed them as strangers.

This belief in the otherness of the Jew repeats itself through history. Jews lived in Germany even 
before the Dark Ages. During the Middle Ages, the Jews supported Germany from within; they 
were an integral part of society. Yet, many centuries after they arrived, these Jews were wiped out in 
the Holocaust. They were charged with being strangers, not counted among society.

The essence of anti-Semitic doctrine throughout history always depicted the Jew as a stranger. 
They charge that we are strangers, ivrim. We never assimilate ourselves into any community; we 
are outsiders.

There is another implication to the use of the present tense. Chazal say: Because of four quali-
ties, Bnei Yisrael were redeemed from Egypt: they did not change their names, they did not change their 
language, they did not change their clothing, and they did not change their God (Shemos Rabbah 1). The 
Midrash states beautifully: Reuben descended [to Egypt], Reuben came up [from Egypt] (Tanchuma 
Balak 25). The Jew was conscious of his identity. When the Jews left, they spoke Lashon HaKodesh 
as fluently as they had when they came to Egypt.

There are certain ideals to which a Jew is committed that can never be forfeited. There is a 
special relationship between God and Jew as well as a relationship between God and mankind in 
general. In certain areas of human endeavor, such as healing and helping each other, the Jew is part 
of the relationship between God and man, and we participate and are part of society. But whenever 
society tries to terminate our individual identity, to tell us how to live and to be like the rest of 
society, we are very stubborn.

Pharaoh charged that the Jew was uninterested in the welfare of the land. Pharaoh was wrong, 
for  has two meanings: we have a special, eternal identity, but nevertheless, we partici-
pate in society. When he said that Jews must abandon their identity and join a society whose ideals 

SHEMOS
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ויוסף היה במצרים.  � � �
וישרצו.  � �

חדש.  מלך  ויקם  � �
הבה נתחכמה  � � אשר לא ידע. 

לו. 
לו.  נתחכמה 

ועלה מן הארץ. 

מסים.  עליו.  � � �
ערי מסכנות.  �למען ענתו בסבלתם.  � � � �

רעמסס.  ואת  פתם  את 
וכאשר יענו  � �

אתו. 
כן ירבה. 

ויקצו. 

בפרך.  � � �
differ from those that Jacob brought with him to Egypt, the Jews removed themselves from society, 
as if they had just entered Egypt.

The Midrash (Yalkut Shimoni 176) tells us that many Jews in Egypt had scrolls (probably con-
sisting of Genesis), and every Shabbos, they would read these scrolls. The redemption did not start 
with Moses. The Jewish belief in the promise of redemption was nurtured by their reading of these 
scrolls. These scrolls helped maintain their unique identity—the Israelites considered themselves 
as if they had just entered Egypt. (Aton Holzer Summary) 
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descended from Jacob were seventy souls, and Joseph, [who] was in Egypt. 6 Now Joseph 
died, as well as all his brothers and all that generation. 7 The children of Israel were 
fruitful and swarmed and increased and became very very strong, and the land became 
filled with them. 8 A new king arose over Egypt, who did not know about Joseph.* 9 He 
said to his people, “Behold, the people of the children of Israel are more numerous and 
stronger than we are. 10 Get ready, let us deal shrewdly with them, lest they increase, and 
a war befall us, and they join our enemies and depart from the land.” 11 So they appointed 
over them tax collectors to afflict them with their burdens, and they built store cities for 
Pharaoh, namely Pithom and Raamses. 12 But as much as they would afflict them, so 
did they multiply and so did they gain strength, and they were disgusted because of the 
children of Israel. 13 So the Egyptians enslaved the children of Israel with back breaking 
labor.* 14 And they embittered their lives with hard labor, with clay and with bricks and 

 - A new king arose over Egypt, who did not know 
about Joseph. In a sense, Pharaoh indeed did not know what Joseph did for Egypt. Earlier, we read 
that Joseph settled his father and his brothers...as Pharaoh had maintained (Gen. 47:11). Pharaoh in-
structed that the family be fed no matter how long the family remained. Now a new king appears 
who did not honor the agreement, who did not appreciate what Joseph did. In Vayigash, we find: 
And take your father and your households…for the best of all the land of Egypt is yours (Gen. 45:18,20). 
Pharaoh wanted the entire family to come because he appreciated Joseph and recognized him as a 
genius who foresaw the future. He believed that if one brother was a genius, then the entire family 
may exhibit the same quality.

In Parashas Vayechi, we learn of a multitude of Egyptians who went to bury Jacob. It is remark-
able to note the extent to which Egyptians mourned Jacob. The place of mourning was called 
Avel Mitzrayim (Gen. 50:11)—Egyptian mourning. Egypt was in despair because they sensed that 
Jacob’s death heralded the decline of Egypt as a world power. Chazal say that as long as Jacob 
was in Egypt the Nile River used to rise to water the land, and with his death, it stopped rising. 
Later, upon Joseph’s death, there was no one qualified to guide the destiny of the Egyptian nation. 
The decline of Egypt was signaled by Pharaoh’s desire to let us deal shrewdly with them (verse 10), 
which further precipitated Egypt’s decline. A similar decline took place in Germany in the wake of 
German persecution of the Jews. (Boston, 1980) 

 - So the Egyptians enslaved the children of Israel with back 
breaking labor. The enslavement of the Israelites took place in three stages. In the first stage, Pharaoh 
demonized the nation, arguing that they constituted a potential fifth column that threatened Egypt 
from within: lest they increase, and a war befall us, and they join our enemies (verse 10). The second 
step was to enlist them into a sort of national service to build storage cities (see Rashi on verse 11) 
so they could prove their loyalty to the Egyptian state. This phase evolved into servitude so abject 
that women were forced to submit to the hard labor normally relegated to men, while men were 
relegated to work that involved the fine manual dexterity typically performed by women. This role 
reversal resulted in profound demoralization, the work so ill-suited to the slaves that there was no 
sense of accomplishment. (R. Steven Weil)
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 - with all kinds of labor in the fields. Egypt was an agricultural land; Egyptian 

society was technically advanced past the stage of a pastoral society. The Jew, a shepherd, went to 
Egypt and stayed there. In such cases the assimilation process usually is quick and effective: the 
people with a less-developed economy assimilate with great speed into the more advanced eco-
nomic community. The Jews should have abandoned their pastoral traits and adopted the way of 
life of the agriculturist, the farming tradition. This is not what happened. The Jews continued to 
tend their flocks, and remained attached to an old tradition they had brought from Canaan many 
years before. The Egyptians tried to change the economy of the Israelites and make farmers out of 
shepherds. And they embittered their lives with hard labor...with all kinds of labor in the fields. They did 
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with all kinds of labor in the fields,* all their work that they worked with them with back 
breaking labor. 15 Now the king of Egypt spoke to the Hebrew midwives, one who was 
named Shifrah, and the second, who was named Puah. 16 And he said, “When you deliver 
the Hebrew women, and you see on the birthstool, if it is a son, you shall put him to death, 
but if it is a daughter, she may live.”* 17 The midwives, however, feared God; so they did 
not do as the king of Egypt had spoken to them, but they enabled the boys to live. 18 So the 
king of Egypt summoned the midwives and said to them, “Why have you done this thing, 
that you have enabled the boys to live?” 19 And the midwives said to Pharaoh, “Because the 
Hebrew women are not like the Egyptian women, for they are skilled as midwives; when the 
midwife has not yet come to them, they have [already] given birth.” 20 God benefited the 
midwives, and the people multiplied and became very strong. 21 Now it took place when the 

not succeed. Reading about the conversation between Moses and Pharaoh, we get the impression 
that the main occupation of the Hebrews was raising cattle and sheep. Moses said, “With our youth 
and with our elders we will go, with our sons and with our daughters, with our flocks and with our cattle 
we will go” (10:9). The cattle and sheep were the main components of the Hebrew economy. 

Joseph’s instructions to his brothers before they were introduced to Pharaoh are noteworthy: I 
will go up and tell Pharaoh, and I will say to him, “My brothers and my father’s household who were in the 
land of Canaan have come to me. The men are shepherds, for they have been cattlemen; their flocks and 
cattle—and everything they own—they have brought.” And it shall be, when Pharaoh summons you, and 
says, “What is your occupation?” Then you are to say, “Your servants have been cattlemen from our youth 
till now, both we and our forefathers,” so that you may be able to settle on the region of Goshen, since all 
shepherds are abhorrent to Egyptians (Gen. 46:31-34). He told them to emphasize that they had been 
and still were shepherds, and that they intended to continue with the pastoral economy they had 
inherited from their ancestors. As shepherds, they would be assigned a special territory, Goshen, 
and they would not intermingle with the Egyptians, who cultivated a more advanced economy and 
disliked cattlemen and shepherds. (Festival of Freedom, pp. 126-127)

 - if it is a son, you shall put him to death, but if it is a 
daughter, she may live. Why did Pharaoh relegate the task of killing the male infants to the Jewish 
midwives? Why did he not order his own people to kill the Jewish males? 

A tactic employed by our enemies to oppress the Jews through the generations has been to 
discredit them—to argue that this nation does not deserve the world’s sympathy. During the 
Holocaust, the Nazis forcibly took Jews to an elegant hotel in Warsaw, had them dress in festive 
clothing, loaded the tables with delicacies, hired an orchestra, and forced the Jews to dance. All 
the while a Nazi photographer took photos of them. Afterward, they were immediately sent to the 
death camps. After the war it was discovered that the Nazis had planned to disseminate these pic-
tures to demonstrate how Jews callously ignored the suffering of their brethren, even celebrating 
while their coreligionists were being slaughtered.

This method was originated by Pharaoh. Pharaoh wanted to show the world that the Jews were 
not worthy of sympathy—see how their own midwives, whose job was to bring children into the 
world and alleviate the pain of the mothers, killed the children! He wanted to show that the world 
would be better off without such people. (Aton Holzer Summary)
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ולא יכלה עוד הצפינו.  � � �

גמא. 
בחמר 

ובזפת. 
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היאור.  על 

�על יד היאור.  � � � � �� � � 
 � � �
 - He made houses for them. These houses represent leadership. God turned 

the leadership of Israel over to these midwives. The authority to lead and teach Bnei Yisrael was 
transferred to them.

Chazal indicate that the midwives were Yocheved and Miriam (see Rashi). The Midrash tells 
us of Amram, the Gadol HaDor, the leader of Bnei Yisrael. When Pharaoh issued the decree to kill 
every Jewish baby boy, Amram divorced his wife Yocheved in despair, arguing that there is no use 
to having children, since all the males would die anyway. Miriam rebuked Amram: Your prescription 
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midwives feared God, that He made houses for them.* 22 And Pharaoh commanded all 
his people, saying, “Every son who is born you shall cast into the Nile, and every daughter 
you shall allow to live.”

2
1 A man of the house of Levi went and married a daughter of Levi.* 2 The woman 
conceived and bore a son, and [when] she saw him that he was good, she hid him for 

three months. 3 [When] she could no longer hide him, she took [for] him a reed basket, 
smeared it with clay and pitch, placed* the child into it, and put [it] into the marsh at the 
Nile’s edge. 4 His sister stood from afar, to know what would be done to him.* 5 Pharaoh’s 
daughter went down to bathe, to the Nile, and her maidens were walking along the Nile, 

is worse than Pharaoh’s. Pharaoh decreed that only the male infants must die—you are decreeing death to 
both male and female [infants]! With the birth of Moses, Miriam prophesied that he would become 
the redeemer of Israel.

When Moses was placed in the Nile, Amram became enraged with Miriam: My daughter, my 
daughter, what happened with your prophecy? Why did you give me such advice? (Sotah 12b). In fact, 
Amram was completely wrong, and Miriam’s optimistic approach was borne out. Immediately after 
the splitting of the Red Sea, after Moses’ song, the Torah records Miriam’s song as well, confirming 
the critical role she played in the Exodus from Egypt. When Bnei Yisrael left Egypt, their leader 
was Moses. Earlier, when Moses was in Midian, their ruler was Miriam. She earned this position 
because she was ready to sacrifice her life for the survival of Bnei Yisrael. (Aton Holzer Summary)

 - A man of the house of Levi went and married a daughter 
of Levi. Through use of the term , the Torah is referring to those members of the tribe of 
Levi who fought the historical struggle for Jewish identity and continuity in Egypt. The noun  
carries the connotation of responsibility. For example, in the phrase � , Trust in the 
Lord, House of Aaron (Ps. 115:10), the intent is to single out a national unit which bears a specific 
responsibility. When the Torah tells us , the reference is to active op-
position to the policies of Pharaoh. Without these Jews, the Exodus from Egypt could never have 
taken place. (Divrei Hashkafah, pp. 53-54)

 - and...placed. It is interesting to note that all the verbs used in describing the hiding 
of Moses and his later being placed in the basket are in the feminine form: vateireh, vatitzpineihu, 
yachla, vatikach, vatachmerah, vatasem—everything was done by Yocheved and Miriam. Amram 
had no say in the matter; the leadership was taken away from him and given to the righteous mid-
wives. —God made Yocheved and Miriam the leaders; decision-making was taken from 
Amram and turned over to these women. (Aton Holzer Summary)

 - His sister stood from afar, to know what would be done 
to him. Amram and Yocheved had given up on the fate of their little child. Miriam, however, intui-
tively felt that a strange, awesome drama was unfolding before her eyes. She was not merely watch-
ing a floating reed basket; she was observing Jewish historical destiny. Would the promises made 
to Abraham be fulfilled, or would, God forbid, the floating ark, filled with the fate and destiny of 
an unborn nation, collapse? Miriam stood from afar, trying to foresee how her actions would lead 
to the events that would ultimately result in redemption. (Boston, 1974)
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וירא בסבלתם. 
איש מצרי. 

 - and she saw him, the child. According to Rashi, the added pronoun him sug-
gests that Pharaoh’s daughter saw something other than just the child: she saw the Divine Presence 
beside him. She was indeed Pharaoh’s daughter, although she was not influenced by him. She ap-
parently had the rare ability to perceive signs of greatness at first glance. The earlier Pharaoh who 
had appointed Joseph as prime minister had this same ability. When Pharaoh’s daughter opened 
the box, she saw the Divine Presence alongside the baby—she sensed the great potential of Moses. 
She immediately questioned her father’s motives: how could he condemn this type of child to death 
and call him sub-human? She refused to comply with her father’s decree. (Divrei Hashkafah, pp. 55-56) 

 - and behold, he was a weeping lad. The Talmud (Sotah 12b) initially suggests 



11 SHEMOS 2: SHEMOS 

and she saw the basket in the midst of the marsh, and she sent her maidservant, and she 
took it. 6 She opened [it], and she saw him, the child,* and behold, he was a weeping 
lad,* and she had compassion on him, and she said, “This is [one] of the children of the 
Hebrews.” 7 His sister said to Pharaoh’s daughter,* “Shall I go and call for you a wet nurse 
from the Hebrew women, so that she shall nurse the child for you?” 8 Pharaoh’s daughter 
said to her, “Go!” So the girl went and called the child’s mother. 9 Pharaoh’s daughter 
said to her, “Take this child and nurse him for me, and I will give [you] your wages.” So 
the woman took the child and nursed him. 10 The child grew up, and she brought him to 
Pharaoh’s daughter, and he became like her son. She named him Moses, and she said, “For 
I drew him from the water.” 11 Now it came to pass in those days that Moses grew up* 
and went out to his brothers and looked at their burdens,* and he saw an Egyptian man 

that Moses’ voice had a deeper pitch than was typical for a baby, and Rabbi Nechemiah argues that, 
if so, Moses would be a ba’al mum, someone with a blemish who would be disqualified for serving 
as a levi in the Temple. According to Maimonides (Hilchos Klei Hamikdash 3:8), the levi is disquali-
fied from singing in the Temple if his voice has aged or otherwise degraded, but he is still qualified 
to open and close the gates of the Temple. The fact that Maimonides finds it necessary to explicitly 
note that the levi is allowed to perform the gate function suggests that a levi with a damaged voice 
is indeed considered a ba’al mum; otherwise, it would have been obvious that his inability to sing 
would have no bearing on opening and closing the gates. Rabbi Nechemiah’s question regarding 
Moses being a ba’al mum is therefore consistent with Maimonides’ wording. As a response to Rabbi 
Nechemiah’s objection, Nachmanides indicates that Moses’ voice did not have a deeper pitch than 
a baby’s; it was simply louder and more robust, like that of an older child. (Birkas Yitzchak, p. 87)

The wail of this child pierced the air on the river bank. This was not to be Moses’ only cry. Every 
time Moses fell in supplication before God, the cry of a child was heard. Who other than a child 
can fall completely in supplication before a father, to throw one’s burden upon him, to lift his eyes 
to his father alone? The adult cannot pour out his soul with such absence of inhibition. The cry of 
the child accompanied the teacher of Israel from the bank of the Nile through Sinai, from the tent 
of meeting until the mountain bordering the Land of Israel. (Divrei Hagut Vaha’aracha, p. 160)

 - His sister said to Pharaoh’s daughter. Miriam is responsible for the 
emergence of Moses as a leader and redeemer of his people. If not for her, he would have never 
been imbued with great passionate love for his poor brethren. She suggested to the princess that a 
Hebrew wet-nurse be employed for the infant, preventing Moses from disappearing in anonymity 
and ignorance. The destiny of mankind and of the covenantal people was shaped by the woman. 
(Family Redeemed, pp. 118-119)

 - Moses grew up. The term  has the connotation of greatness. Moses’ greatness 
is reflected in the simple fact that he no longer limited himself to his parochial concerns: he was 
concerned about the welfare of his brothers. (Harrerei Kedem Vol. 2, p. 223) 

 - and went out to his brothers and looked at their burdens. Even 
before he was chosen as Israel’s redeemer, Moses experienced something surprising, yet char-
acteristic. The dear son of the house of Pharaoh leaves the palace and goes out to his brothers 
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to better get to know them. Although Moses was reared in Pharaoh’s home he had feelings of 
brotherhood with the enslaved Hebrews. 

Not only did he witness their pain: the words  mean that he experienced the diffi-
culty of the enslavement along with them. The one whose destiny was to become the redeemer of 
Israel quickly helped and identified with his downtrodden brethren. When Maimonides lists those 
who will not merit the world-to-come, he includes those who withdraw from the community: even 
though he committed no sin but separates himself from the Congregation of Israel, and does not do mitzvos 
among them, and does not identify with its travails and does not participate in their fasts (Hilchos Teshuvah 
2:11). If the Jew feels no sense of solidarity with his Jewish brothers, no feelings of a joint fate and 
destiny, he has no share in the world-to-come. It is insufficient for this sense of identification to be 
solely in the intellectual realm. This solidarity must include identifying with the nation’s pain and 
suffering, as well as the rejoicing and good times. (Ha’adam Ve’olamo, pp. 76-78)   - and he saw an 
Egyptian man striking a Hebrew man of his brothers. He turned this way and that way, and he saw that there 
was no man; so he struck the Egyptian. Many Jews were assimilated in Egypt, a state of affairs which re-
peated itself in subsequent exiles. These Jews thought that there were liberals among the Egyptians, 
representatives of Egyptian culture who saw themselves first as human beings. They therefore felt 
that the Jewish nation should first and foremost be like everyone else; be progressive and assimilate 
among the Egyptians. Yet here Moses witnesses a liberal, acculturated Egyptian, an  with a fine 
personality, striking someone who no longer identifies with his own religion, himself remaining only 
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striking a Hebrew man of his brothers. 12 He turned this way and that way, and he saw 
that there was no man; so he struck the Egyptian* and hid him in the sand. 13 He went 
out on the second day, and behold, two Hebrew men were quarreling, and he said to 
the wicked one, “Why are you going to strike your friend?” 14 And he retorted, “Who 
made you a man, a prince, and a judge over us? Do you plan to slay me* as you have 
slain the Egyptian?” Moses became frightened and said, “Indeed, the matter has become 
known!”* 15 Pharaoh heard of this incident, and he sought to slay Moses; so Moses 

an . Though the Jew may be an , identifying with his Egyptian “brothers,” when the 
Egyptian taskmaster smites, he does not differentiate between the Jew who observes the Torah and 
one who is acting as , as if he is himself an Egyptian. Moses saw that as far as the Egyptian was 
concerned, : when it comes to the Jews, the Egyptian maintained no sense of human kin-
ship. Therefore, , Moses smote the Egyptian. No longer was there any pretense of a com-
mon humanity—he was not an  but only a , an Egyptian. (Divrei Harav, p. 271)

There is a distinct difference between Abraham and Moses. Abraham, upon discovering the 
moral law and severing himself from society, discovers also the God of morality. His anarchic out-
cry against a ruthless state leads him to a free, lonely God, without suddenly encountering a tran-
scendent deity. Moses discovered the moral law when he went out to his brethren and defended 
a helpless slave against the brutal attack of an Egyptian master. Yet this morality did not disclose 
to him new historical horizons. We are not aware of any personal metamorphosis in Moses due to 
his bitter experience with his mother civilization. In spite of that episode, he remained the elegant 
courtier. As the daughters of Jethro tell their father, An Egyptian man rescued us from the hand[s] of 
the shepherds (verse 19)—Moses did not renounce his affiliation with Egyptian society. Not until 
he was well engrossed in his mission, which resulted from the majestic scene of the burning bush, 
did our redeemer realize the change which had come upon him. (The Emergence of Ethical Man, p. 182)

 - Do you plan to slay me? Rashi understands this phrase as, “Are you going 
to kill me by saying (i.e. by speaking)?” Based on this understanding, he suggests that the Egyptian 
was killed by Moses through his uttering God’s explicit Name. Why did Moses choose to kill the 
Egyptian in this way? Maimonides (Hilchos Melachim 10:6), based on a Gemara in Sanhedrin 58b, 
indicates that an idolater who strikes a Jew is worthy of death. However, this injunction is not 
one of the seven Noahide laws. Non-Jewish courts can only prosecute crimes that are limited to 
these seven laws, while Jewish courts do not have jurisdiction over non-Jews. Therefore, a death 
sentence in such a case cannot be actively carried out. However, because speaking is not a physi-
cal act as such, uttering the Divine Name is not an act of killing. Moses could legally effect a death 
sentence on the Egyptian through making such an utterance. (Iggerot Hagrid, pp. 272-274)

 - Moses became frightened and said, “Indeed, the matter has 
become known!” According to the Midrashic interpretation, the incident of the two feuding Jews de-
pressed Moses to such a degree that he gave up hope that the redemption would ever come: Moses 
became frightened—When he saw that among Israel there were wicked informers, he said: Perhaps now 
they are unworthy of redemption. Rashi quotes this Midrash and continues: [Moses said:] “Indeed, the 
matter has become known”—The matter I was wondering about is now known: what sin did Israel, alone 
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among the seventy nations, commit so as to be worthy of hard labor? But now I see that they were deserving 
of it. Moses was afraid, Rashi explains, because he believed there was no hope for the slaves; they 
had stooped so low, they had sunk so deeply in the abyss of degradation and inhumanity that they 
would never be deserving of freedom and redemption. Moses began to believe that the Egyptians 
were to some extent right; the Jew is a slave because he does not deserve to be a master. Indeed, the 
matter has become known—their destiny is known. 

Moses was wrestling with a tremendous problem: Why were the Jews enslaved in such a cruel 
and ruthless way? Why were the Jews less deserving than any other nation? Now Moses thought 
he understood: the Jews were informers! They displayed no devotion to one another; they lacked 
commitment. After all, Moses had killed an Egyptian in order to defend a Hebrew—no one else 
would have done it. He could do it only because he was a member of the royal family. And the 
Jews went and informed the authorities! Such a people did not deserve salvation and the help 
of God.

Moses’ attitude may seem strange, but it apparently was overpowering; the experience cast a 
fierce spell upon him. Moses left Egypt with no hope and a broken spirit. The dark night of slav-
ery, he believed, would continue forever. Moses thought that the centuries-long slavery had left 
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fled from before Pharaoh.* He stayed in the land of Midian, and he sat down by a well.* 
16 Now the chief of Midian had seven daughters, and they came and drew [water], and 
they filled the troughs to water their father’s flocks. 17 But the shepherds came and drove 
them away; so Moses arose and rescued them and watered their flocks. 18 They came to 
their father Reuel, and he said, “Why have you come so quickly today?” 19 They replied, 
“An Egyptian man rescued us* from the hand[s] of the shepherds, and he also drew 
[water] for us and watered the flocks.” 20 He said to his daughters, “So where is he? Why 
have you left the man? Invite him, and let him eat bread.” 21 Moses consented to stay with 
the man, and he gave his daughter Zipporah to Moses. 22 She bore a son, and he named 

its mark; it had corrupted the people. They had lost their dignity, thereby forfeiting their claim 
and their right to be a covenantal community. There is no hope for such a people. The Torah 
conceals Moses’ thoughts and tells us only that Moses fled from before Pharaoh, but he really ran 
from his own brethren as well. He fled Egypt discouraged, disenchanted, and in despair. (Vision 

and Leadership, pp. 73-74)

 - so Moses fled from before Pharaoh. The Torah recorded four incidents 
about Moses’ early years: his birth, his encounter with the Egyptian, the subsequent persecution 
and flight from Egypt, and his joining with Yisro. What occurred between the time that Moses fled 
Egypt and his giving birth to Gershom sixty years later? We must learn to decipher a story from 
missing information. We have to read and interpret not only the text but the time gap. 

By not telling us what took place, the Torah has in fact conveyed important information in a 
clear, unequivocal manner. During this time gap, God covered His face: hester panim—hiding His 
face. He turned His back on Israel. This was the tragic historical experience which the Jew under-
went in that period. We find in Deuteronomy 31:17: And My fury will rage against them on that day, 
and I will abandon them and hide My face from them, and they will be consumed, and many evils and 
troubles will befall them, and they will say on that day, “Is it not because our God is no longer among us, 
that these evils have befallen us?” This is exactly what happened at that time. (Boston, Undated)

 - He stayed in the land of Midian, and he sat down by a well. 
The repeated use of the term  suggests that Moses attempted to completely sever his relation-
ship with Israel and remain in Midian as a permanent resident, not just a temporary sojourner (see 
Rashi on Gen. 37:1). (Boston, 1979) 

 - An Egyptian man rescued us. When God later refused Moses’ request 
that he be allowed to pass over the Jordan River to Israel, Moses argued that at the very least he 
should be buried there. Since he carried Joseph’s casket in the desert for forty long years to be 
buried in Israel, why should God not afford him the same privilege? God’s answer was: “Joseph 
acknowledged his land and you did not acknowledge the land” (Devarim Rabbah 2). In captivity, 
Joseph’s very identity was tied to the land of Israel, as he proclaimed: For I was stolen from the land 
of the Hebrews (Gen. 40:15). In contrast, when Jethro’s daughters mistakenly identified Moses as an 
Egyptian, Moses did not correct them. As a result of this omission, he did not merit burial in the 
Land of Israel. (Derashot Harav, p. 198)
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 - I was a stranger in a foreign land. After the Torah tells us that Zipporah 

gave birth to Gershom, there is a pesuchah in the Torah scroll, a blank space followed by a new 
paragraph or section. The pesuchah signifies that a new reality is about to emerge. The bondage in 
Egypt had been a time of hester panim, the hiding of God’s face, a period when man feels completely 
alienated from God. During hester panim, man becomes like any other living organism, like a brute 
in the field or forest. He is no longer under the unique, individual protection of the Almighty. 
During the time of hester panim, the Jews’ suffering becomes routine. Survivors of the Nazi concen-
tration camps relate that after a time, they began to think their lives had to be like this, that it was 
useless to complain, ridiculous to cry, pointless to scream. Hester panim is a time of silence. But 
after many days (verse 23), they began to groan, and God heard their cry, and God remembered His 
covenant with Abraham, with Isaac, and with Jacob (2:24). (Vision and Leadership, p. 71)

 - Now it came to pass in those many days. Our Torah has a method of tell-
ing a story through silence. The story of complete forgetfulness and extreme despair is related by not 
saying anything. The detail behind those days of despair, of hester panim, was not recorded. People 
who suffer greatly can lose track of the concept of time: days, nights, and hours become monotonous 
and boring. Time becomes abstract and we cease to feel it; sometimes it goes quickly and sometimes 
slowly. A slave and one who experiences fear or danger have no appreciation of time. It becomes a 
collection of minutes, hours or days. Those many days were many days of silence marked by the same 
humiliation and ridicule. The days in German concentration camps were similar: they accumulated 
without any significance. The Jews who endured Egyptian slavery and the Jews who suffered the 
Holocaust had this harrowing experience of time in common. (Boston, 1979)

The idea of the covenant inherently denotes two separate stages: a great promise and vision, 
and a realization of that promise in a distant future. Promise lies at the threshold of the historical 
interval, fulfillment at the end. The two are separated by an interim period, after which the cov-
enant finds its conclusion. 

What is the characteristic of the interim, of the long “between?” The apparent deterioration of 
the covenant.

The covenant is a revolutionary force that collides with the existing order. There is a perennial 
conflict between the historical-covenant motivation and historical immediacy. The concrete historical 
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him Gershom, for he said, “I was a stranger in a foreign land.”* 23 Now it came to pass 
in those many days* that the king of Egypt died,* and the children of Israel sighed from 
the labor,* and they cried out, and their cry ascended to God* from the labor. 24 God 
heard their cry, and God remembered His covenant with Abraham, with Isaac, and with 

situation contradicts the great promise and stamps it as absurd and illogical. The covenant appears 
to oppose historical regularity and continuity. The paradoxical nature of the promise, its logic of the 
absurd, comes to the surface during the interim. The vision of the great fulfillment recedes into the 
shadow of absurdity, and concrete historical forces triumph over a prophecy and a testament. 

The antithesis is inherent in the covenant itself; the self-negation of the covenant must precede 
its fulfillment. We may characterize the covenant in almost Hegelian terms by speaking of a histori-
cal triad: thesis—promise and the formation of the God-man confederacy; antithesis—the interim, 
at which the covenant negates and drives itself ad absurdum; synthesis—the release of historical 
tension and fulfillment. At the very moment at which the great message is about to lose its mean-
ing, the fulfillment matures.

The emigration of Jacob’s family to Egypt and its subsequent enslavement marked the full 
reversal of the covenant. All promises seemed to be refuted and the fellowship of man and God 
dissolved. At this point a new person emerges in the historical arena: Moses. With his coming, the 
drama of realization begins. (The Emergence of Ethical Man, p. 182)

 - the king of Egypt died. The new Pharaoh’s succession portended an even worse 
time for the Jewish slaves. Nachmanides explains that often, when Jews confront hostility, they are 
inclined to attribute it to a particular ruler or leader. They interpret the hostility as coincidental and 
hope for the leader to be deposed. There were Jews in Nazi Germany who suffered from this think-
ing. When Hitler rose to power, they assumed that his anti-Semitism would ultimately wane. They 
were dreadfully and tragically mistaken. So too, in Egypt, Jews thought that a change in government 
would result in a new and progressive ruler. Instead, the new Pharaoh was much worse. The death 
of an Egyptian Pharaoh meant building an enormous new tomb to house his corpse, a task that the 
Jewish slaves now had to perform. Their lives became ever more unbearable. (Darosh Darash Yosef, p. 124)

 - the king of Egypt died, and the children of Israel 
sighed from the labor. The implication is that before Pharaoh died, the children of Israel did not cry. 
It appears they thought that once Pharaoh died things would improve. They therefore felt there 
was no need to trust in God. However, once Pharaoh died and Israel saw that the slavery continued 
without letup, they immediately threw themselves upon God. (Haggadat Hagrid, p. 53)

 - and their cry ascended to God. At this point in their slavery experi-
ence, Israel had no intention of formulating prayer as such. This initial stage of prayer was little 
more than a poorly articulated, instinctive cry. According to Nachmanides, God Himself “lifted” 
their groaning, allowing their cry to rise up before Him. (Before Hashem, p. 160)

Suffering is not pain. Though colloquially the two words are used as synonyms, they signify two 
different experiences. Pain is a natural sensation, a physiological reaction of the organism to any 
kind of abnormality or tissue pathology. It is, as Aristotle already knew, a built-in mechanical signal 
that warns man whenever his physical existence is menaced from within; it is an integral part of 
the body’s security system. Pain, as instinctual reaction, is immediate and non-reflective. As such, 
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it is not restricted to humans: the beast is also exposed to and acquainted with pain. Suffering or 
distress, in contradistinction to pain, is not a sensation but an experience, a spiritual reality known 
only to humans (the animal does not suffer). This spiritual reality is encountered by man whenever 
he stands to lose either his sense of existential security (as in the case of an incurable disease) or his 
existential dignity (as in the case of public humiliation). Whenever a merciless reality clashes with 
the human existential awareness, man suffers and finds himself in distress.

The animal is exposed to pain; so is the slave. When the slave meets with pain he reacts like the 
animal, uttering a sharp shrill sound. However, the howl of the beast, like the shriek of the slave, 
lasts but a moment in the darkness and the hush of the night. In a split second all is silent again. 
There is no aftermath to the pain sensation of the animal or the slave; there follows no complaint, 
no request, no protest, no question of why and what. The slave does not know suffering—lacking, 
as he does, the very existential need awareness, which generates suffering. 

Moses, by defending the helpless Jew, restored sensitivity to the dull slaves. Suddenly they real-
ized that all that pain, anguish, humiliation, and cruelty is evil. This realization brought in its wake 
not only sharp pain, but a sense of suffering as well. With suffering came loud protest, the cry... The 
dead silence of non-existence was gone; the voice of human existence was now heard. It is in this 
second stage, with the awakening of the need-awareness, that prayer makes its entry. 

This level of intermediate prayer is not yet tefillah, but tze’akah, a human outcry. There is not yet 
a clear understanding of what one is crying for. Tze’akah is primordial prayer, the voice restored, 
the word still lacking. (Redemption, Prayer and Talmud Torah, pp. 56-59)

 - God heard 
their cry, and God remembered His covenant with Abraham, with Isaac, and with Jacob. God sees and 
remembers everything. He is concerned simultaneously with the universe as a whole, as well as 
with each person individually, in spite of one’s relative insignificance. The word , formulated 
in the plural and thus suggesting the groaning of many people, denotes that God responds to the 
cries of each individual. The word , on the other hand, formulated in the singular and thus 
suggesting a single covenant, indicates that God upholds the covenant with the Jewish people as 
a single whole, as a communal entity. In Egypt, God was concerned with the people as a whole, 
since if He would not redeem the nation, the covenantal community would never arise. He was 
also concerned with the pain of each individual Jew. God’s attention thus embraces the collective 
as well as the individual. (Noraot HaRav, Volume 15, pp. 32-33)

 - and God knew. The word  has multiple meanings. In our context, it conveys the 
idea that God shared, that He became involved, that He participated in the suffering of His people. 
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This is the concept of Shechinta begalusa, the Divine Presence in exile. Until now, the people were 
strangers to Him; there was no involvement, only complete estrangement and alienation. Yet after ya-
mim rabbim, many dark, silent years, God became involved in the destiny of His people. That is why 
this section is presented as a new paragraph; it represents a new situation. (Vision and Leadership, p. 71)

Genuine geulah, genuine redemption, always comes suddenly, unexpectedly, at a time when 
people are ready to give up hope. Sometimes historical situations keep deteriorating; people pray 
and cry, begging for mercy—but there is no answer to their prayer, only silence. At that moment, 
when the crisis reaches its maximum and threatens the very existence of the community, when 
people begin to give up, the geulah suddenly comes and takes them out of the land of affliction. It 
comes in the middle of the night and knocks on the door when no one expects it, when everybody 
is skeptical about it, when everybody laughs off the possibility of redemption. This is what hap-
pened in Egypt: the children of Israel sighed from the labor, and they cried out, and their cry ascended to 
God from the labor (verse 23). God did not answer at that moment, and the people had no knowl-
edge that God saw…and God knew. When the crisis reached its climax and the Jewish people were 
on the verge of complete assimilation and disappearance, Moses came. (Festival of Freedom, p. 59) 

 - Moses was pasturing the flocks of Jethro. From the previous 
verse, it is clear that God was ready to bring about the redemption. Moses however was not yet 
ready for his mission, so God waited. That God functions primarily through man is a basic Jewish 
concept. Redemption is always achieved through an agent. In the Messianic era, the redemption 
will similarly come through the agency of an endowed human being. When Rabbi Hillel (not Hillel 
the Tanna) expressed the view that there will not be a human Messiah, but that God Himself will 
bring about the Messianic era, Rabbi Joseph denounced this view, declaring it to border on heresy 
(Sanhedrin 99a). The belief that redemption is always achieved through a human agent apparently 
is an article of faith. (Reflections, Vol. 1, pp. 184-185)

God was ready to act, but there was no Moses. There were two reasons for Moses’ absence. 
First, the potential leader whom providence had selected for this historic role was humble; he did 
not believe that he could be more than a shepherd. Moreover, he had fled Egypt and had parted 
from his brethren with the intention of never returning; he had no thought of renewing the kinship 
or the friendship or the common destiny that bound him to his brothers. And he led the flocks far 
away into the desert—he wanted to get farther and farther away, away from thoughts about Egypt, 
away from his brethren and their suffering. (Vision and Leadership, p. 74)

 - and he led the flocks far away into the desert. God’s revelation at 
times of crisis, from the depths of despair and distress, is a basic principle of Judaism. Sometimes 
God does not reveal Himself to the contented soul; He reveals Himself to the mute soul, battered 
by weariness and exertion. Sometimes God reveals Himself to one who grieves for the ruin of His 
Temple and the destruction of its altars, while avoiding one who dedicates His Temple and stands 
at the side of his offering; sometimes He does not reveal Himself to the rational individual, but 

Jacob.* 25 And God saw the children of Israel, and God knew.*

3
1 Moses was pasturing the flocks of Jethro,* his father in law, the chief of Midian, 
and he led the flocks far away into the desert,* and he came to the mountain of 
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to one who is confused about life, who is bankrupt and has lost track of his world. From time to 
time, man’s salvation comes out of distress. Even the choicest members of the Jewish people first 
encountered their Lord at a time of raging fear, helplessness, and distraction, when they were not 
anticipating such an encounter but were thoroughly surprised by it. Jacob comes close to his God 
in a nocturnal dream, while sleeping on the cold stones of the place (Gen. 28:11). Moses encounters 
a burning bush at a time when he is pasturing Jethro’s flock, entirely devoted to this simple every-
day occupation (verses 1-2). Ezekiel sees visions of God in exile, on the river Kebar, at a time when 
the appearance of the present, full of quaking and horror, contradicts the vision of a glorious future 
(Ezek. 1:1). (From There Shall You Seek, p. 33)

 - and he came to the mountain of God, to Horeb. The phrase in the 
beginning of the verse, , is in the grammatical form known as a participle. If it were to be 
simply translated as and Moses shepherded; that is, in past tense, the phrase would then read . 
The grammatical construction of the phrase provides information about Moses’ occupation during 
those many silent years of hester panim. Moses was a ro’eh tzon, a shepherd for a period of many years.

In contrast, the next phrase, , does seem to be in past tense. The Torah 
seems to be describing a specific incident: at this point in the narrative, Moses led his sheep to the 
desert. However, Rashi indicates that this phrase should not be interpreted this way, but should be 
a continuation of the participle construction. Rashi explains that as a shepherd, Moses regularly led 
his sheep to the desert rather than stay in Midian so the sheep would not graze in others’ fields. In 
the desert there are no property rights and anyone’s animals are allowed to graze there. 

If the first two phrases of the verse are interpreted as participles, the third phrase and final 
phrase must similarly be interpreted to remain consistent. : over many years, as 
Moses led his flocks of sheep, he alone would regularly visit Mount Horeb. The word  suggests a 
large number of sheep (see Gen. 32:6), and Moses was certainly not the only shepherd of this flock. 
He had assistants. Yet, whenever he came into the desert he would leave the sheep in the charge of 
his assistants and go to the mountain of God. 

What was the purpose of this lonely journey? What did Moses do at this mountain? He prayed 
for his people, for his brothers, whom he left when he fled from Egypt. Moses had lost faith in his 
brothers; they were not worthy of freedom. Moses likely prayed that his brothers should rise spiri-
tually and psychologically, develop a sense of dignity, no longer to be informers who spy on their 
own brethren. Yet, as it was a time of hester panim, Moses received no answer until now. (Boston, 1979)

 - An angel of the Lord appeared to him. When the Torah speaks of the rev-
elation of a malach, an angel, it sometimes uses the term  , while at other times the Torah 
uses the substitute  . The name  represents that God is the ba’al hakochos, the source of 
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the unlimited dynamics of the cosmos and the natural law that prevails everywhere. The opening 
parashah of the Torah, which describes the creation of the world, begins —  
is the Creator, the Architect, the Engineer, the all-powerful God. A  is sent to exercise 
power, to intervene in the cosmic order.

In our context, a   appears in the fire of the burning bush, but it would seem that 
would be appropriate here. The entire purpose of the rendezvous between Moses and the 

malach was the announcement that God would intervene in the cosmic process in order to take the 
people out of Egypt. Why was a   used instead? 

The purpose of the malach was to give a message to Moses. God wanted to reassure Moses 
regarding the people’s worthiness of freedom. You gave up on them; I did not. When you encoun-
tered the two feuding Jews and became the target of informers, you gave up and ran away and 
assimilated yourself into the Midianite community. But I have not given up. That was the main 
message that God wanted Moses to receive. 

For such a message, God did not send a . A  comes with lightning and thun-
der, with plagues like blood and frogs, lice and pestilence. Here, God wished to give a message of 
hope and consolation to the people through Moses. At the same time, He reprimanded Moses for 
his skeptical approach to the people, for his losing faith in them. At the burning bush, God pro-
claims that He will protect His people because they are worthy of protection. Moses, said God, you 
are making a mistake. You gave up on them, but you are wrong. The  protects them; their 
identity will be preserved and they will not be assimilated into Egyptian society. The silent period, 
the period of anonymity when the Jew could not complain, would come to an end, and the Jew 
would emerge victorious. An angel of the Lord [ ] appeared to him in a flame of fire from within 
the thorn bush—they will survive because of the . (Vision and Leadership, pp. 78-81)

 - in a flame of fire from within the thorn bush. Rashi (verse 2) cites and 
abridges the Midrash: Why did God appear from the midst of a bush and not some other tree? 
God chose to give His revelation in a primitive plant: Because “I am with him in distress” (Ps. 91:15). 
I share their travail; I am with them in times of crisis. When Israel experiences life as if it were a 
thorny bush, when Israel lives a degraded, foul life, I am with her; I share her pain. In our text, we 
see God as the  , He who dwelt in the bush, as Moses later referred to Him in his blessing to the 
tribe of Joseph: through the contentment of the One Who dwells in the thorn bush,   , 
let the blessing come upon the head of Joseph (Deut. 33:16). The fact that God dwelt in a thorn bush 
becomes an attribute of the Almighty, and He exhibits ratzon in the sense of love.

Even when a man finds himself in the depths of disaster and tragedy, even when he has lost 
everything and is completely lonely, stripped of everything that he had, God does not desert him. 
All individuals experience darkness at some point, finding themselves in the whirlwind of unex-
pected troubles. Then the Lord answered Job out of the whirlwind (Job 38:1). God resides even in that 
whirlwind. When Job finally stopped inquiring as to the metaphysics of evil, the Lord gave Job twice 
as much as he had before (Job 42:10). This is  , God who resides in the thorn bush. 

God’s presence is the Shechinah, and it is with man not only during physical distress but in 

God, to Horeb.* 2 An angel of the Lord appeared to him* in a flame of fire from within 
the thorn bush,* and behold, the thorn bush was burning with fire, but the thorn bush 
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spiritual distress as well. Even when a person has been involved in sin, God never deserts him. He 
is in the thorn bush even though it is coarse, even though it bears no fruit and has no beauty, and 
even though all it can cause is pain. God is right there in the middle. (Vision and Leadership, pp. 81-86)

 - in a flame of fire from within 
the thorn bush, and behold, the thorn bush was burning with fire, but the thorn bush was not being con-
sumed. Rashi interprets the phrase  as b’lev eish. The bush was shaped like a circle with a fire 
in the center, and fire did not spread to the periphery. The word lev is used here in the same sense 
as in the phrase lev hashamayim: lev means the center. So when Moses asked , he was 
not asking, “Why is the bush not consumed?” but, “Why does the fire not spread to the periphery?” 
The fire was confined to one dimensionless point in the center. Moses asked: what type of fire is 
limited to a point and does not spread?

This bush symbolizes the morality of Judaism. Many times the Ribbono shel Olam approaches 
man from infinity. From this transcendence God communicates with man, addresses Himself to 
man. God can also descend from infinity, from a transcendent world, and contract Himself. This 
movement is known as midas hatzimtzum. And this is the lesson He wanted Moses to teach Bnei 
Yisrael, which is why He revealed Himself as a dimensionless point. (Boston, 1979)

Cosmic man finds God (if ready for Him) in the vastness and boundlessness of the cosmic 
drama, in the heavenly galaxies billions of light years away. Home-bound, origin-minded man 
finds God in the limitedness and narrowness of finitude, in the smallness of the modest home into 
which man was born and to which he willy-nilly returns. He discovers God in the origin, in the 
source, in the center of the burning bush. Either infinity cannot contain God, or God, if He so wills 
it, addresses man from the dimensionlessness of a point—for what is the center of a bush, if not a 
point? And out of that point, God spoke to Moses. (Majesty and Humility, p. 31)

Moses had lost faith in his brothers in the aftermath of the fight between Dathan and Abiram. 
Through the appearance of the burning bush, whose fire in the center did not spread, God im-
parted the message that while the Jews in Egyptian slavery externally appeared cold, in their hearts 
they hid a fire. Though these Hebrews were , fighting (2:13), deep inside there was a , a 
spark of holiness. (Boston, 1974)

 - Let me turn now. Rashi comments on these two words: I will step aside from here to 
come close to there. What did Rashi add by that sentence? Rashi explains that Moses was not refer-
ring to moving his physical location. He was stepping aside from a worldview and embracing a new 
philosophy of life, into a different frame of reference. “Let me step aside from certain categories in 
which I used to think, and adopt other categories, other concepts, other ideas.” Similarly, at the 
Akeidah, Abraham told Eliezer and Yishmael: Stay here with the donkey, and I and the lad will go yonder 
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(Gen. 22:5). Abraham was not referring to geographical distance; he was referring to a differing 
worldview. You remain with your philosophy, the philosophy of the donkey: materialism, practicali-
ty, mercantilism, pragmatism, everyday logic. But there is another worldview—the covenantal logic. 
This is exactly what Moses said. —let me get away from the pragmatic logic of Jethro’s estate 
manager. Let me adopt another set of rules, another philosophy, another worldview. Let me examine 
this great sight. He instinctively felt that something unusual was transpiring in front of him. 

God tested Moses to see how he would respond to this sight. Most people would not have re-
sponded. Great events have happened in our time: the Second World War, the Holocaust, the State 
of Israel, and the drama has not yet come to a close. Yet we don’t respond appropriately. We are not 
impressed. We lack sensitivity. (Boston, 1974)

 - So Moses said, “Let me turn now and see 
this great spectacle.” Apparently, Moses was intrigued not by the miraculous nature of the event, but 
by its greatness. It is not always necessary for an event to be miraculous in order to be great, and 
not every miraculous event is a great event. A unique event might not have any real significance. 
A “great” event, on the other hand, is an event that changes a person or ushers in a new era; it is 
great in its results, regardless of whether it was supernatural. Moses recognized that this was not 
just a strange fire, a phenomenon that had to be investigated. He immediately attributed great sig-
nificance to it—it was a . Moses felt this intuitively, before God revealed anything to him; 
his accelerated heartbeat told him that something great was happening. (Vision and Leadership, p. 88)

 - The Lord saw that he had turned to see. When God sees how Moses re-
sponded to the sight of the bush, He removes the angel and He appears to Moses. God now resides 
in the bush, not the angel. Once Moses reacted to the bush appropriately, the Jews came under 
the supervision and protection not of an angel, but of God Himself. Nachmanides explains that, in 
contrast to other nations, Jewish historical destiny is guided directly by the Almighty. (Boston, 1974) 

Earlier, the name  was used. Now it came to pass in those many days…they cried out, and 
their cry ascended to God [ ] from the labor. And God [ ] heard their cry…And God [ ] saw 
the children of Israel, and God [ ] knew (2:23-25). The name � � � , the Tetragrammaton, does 
not appear in that previous chapter. When God suffered with them, when He shared in their dis-
tress, He was . But they still had to wait for redemption; � � �  was not there yet. Only when 
Moses said, , Let me turn now and see, do we read , The Lord saw. Now the 
Tetragrammaton appears. The time of the redemption has arrived.

refers to God who requires that a Jew have faith, patience, and perseverance. It is very 
hard to wait. And yet the Jew waits and waits. Every day, he says the Ani Ma’amin—I believe in the 
coming of the Messiah, and even though he may tarry I will wait for him every day. The Jew who 
communicates with , then, is greater than the Jew who communicates with � � � , the fulfiller 
of promises. When God bestows grace upon the people, it is not so difficult to be a Jew. During the 
long, lonely night of exile, � � �  did not reveal Himself; nevertheless, the Jew did not lose his faith 
in . The Jew who waits is great indeed.

When Moses said, Let me turn now and see, � � �  appeared; the time to fulfill promises was at 

was not being consumed.* 3 So Moses said, “Let me turn now* and see this great spectacle* 
why does the thorn bush not burn up?” 4 The Lord saw that he had turned to see,* and God 
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hand. The redemption began not on the first night of Pesach, when the actual Exodus took place, 
but when Moses was confronted by God, even before he was convinced to accept his calling. 
(Vision and Leadership, p. 86-88) 

 - and He said, “Moses, Moses!” God calls out to Moses by repeating his 
name: Moses, Moses. This phenomenon is seen elsewhere in the Bible. God summoned, Abraham, 
Abraham (Gen. 22:11), called out, Jacob, Jacob (Gen. 46:2). He called, Samuel, Samuel (I Sam. 3:10). 
(Samuel was the only one who did not immediately respond “Here I am,” because he did not real-
ize who was calling him.) 

But there is a difference between Moses, Moses and the other name repetitions. In all the other 
instances, there is a pesik, a line indicating a pause between the names—Abraham, pesik, Abraham; 
Jacob, pesik, Jacob. In the case of Moses, however, there is no pause. When God addressed Himself 
to Abraham, He called to Abraham, and He paused. When Abraham did not answer, He said 
Abraham a second time. God waited, perhaps for a fraction of a second. The same is true of Jacob. 
But when He called out to Moses, there was no pause; He said Moses, Moses in one breath, as it 
were. Moses, Moses is an expression of urgency. In the case of Moses, God was, so to speak, desper-
ate. He tells Moses that if he accepts the mission, if he accepts the task of redeemer, everything will 
be all right; if not, everything will be wasted. (Vision and Leadership, pp. 89-90)

 - Take your shoes off your feet. The shoe is the symbol of vulgarity and 
uncouthness, of superficiality, of raw power: upon Edom I cast my shoe (Ps. 60:10). To understand 
holiness, to gain sensitivity, a person must “remove his shoes.” (Droshos Un Ksovim, p. 201)

 - I am the God of your father, the God of 
Abraham, the God of Isaac, and the God of Jacob.” I made the community leave the land of Canaan 
and settle in Egypt— , I caused the Egyptians to oppress and enslave the very Jews whom I want 
to liberate now. , I am the same, ready to free them from the bondage and to make them return 
to the promised land from which I exiled them; and I am now charging you with the mission of 
taking them out of this land and returning them to the promised land. Moses, I know that you 
can’t solve this historical enigma. I am the God of Jacob: The chain of events which was initiated by 
Jacob’s coming to Egypt and now is about to culminate in the redemption and the nation’s depar-
ture from there is incomprehensible. It is a mystery, Moses, a mystery you will never understand. I 
am the God of Abraham. I reached a covenant, but one with a stipulation: your seed will be strangers 
in a land that is not theirs, and they will enslave them and oppress them, for four hundred years (Gen. 
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15:13), I know you want to ask why it was necessary. If You called Abraham Your friend (Is. 41:8), 
why was it necessary for his children to spend hundreds of years in misery and agony? Do not ask 
this question. (Boston, Undated)

 - And Moses hid his face because he was afraid to look 
toward God. Chazal differ regarding whether Moses’ refusal to see the Shechinah was praiseworthy 
or not (Berachos 7a). According to R. Yehoshua ben Korcha, Moses should not have turned away, 
while R. Yonasan maintains that it was Moses’ fear of looking at the Shechinah which merited his 
becoming the greatest of the prophets. Initially, it is difficult to fathom R. Yonasan’s opinion. Why 
was Moses’ hiding his face considered such an exalted act? 

The fire of the bush was burning. The infinite light called to him. The Master of the Universe 
waited, yet Moses’ face remained hidden. 

The Master of the Universe was ready to reveal himself to Moses in His true absolute entirety. 
Moses had the opportunity to experience all that was hidden, to understand with clarity the ways 
of God, His justice, and how He leads creation. All questions would be answered, every teiku (open 
question) resolved. Instead, Moses hid his face. He did not want all questions answered and all 
mysteries to disappear. 

Moses trembled in the face of complete knowledge. What frightened him?
Moses was afraid that had he not turned away he would lose the attribute of chesed, the feeling 

of empathy and love regarding his fellow. He was afraid to delve too deeply into God’s attribute of 
justice, because if he were to understand this attribute completely, he would recognize that in truth 
there was no evil in the world. He would know that the pain man experiences is only for his good. 
He would see clearly the deeds of the [Mighty] Rock are perfect, for all His ways are just (Deut. 32:4). 
The name (justice) would transform to the name � � �  (mercy). Moses would then perceive 
the world in the same way that God looked at the world on the sixth day of creation: And God saw 
everything that He made and behold it was very good (Gen. 1:31)—and Chazal say very good refers to 
death (Bereishis Rabbah 9). Were Moses to see the world in its entirety, death, sickness, poverty, suf-
fering and loneliness would all appear good, with purpose and significance. 

If he had this knowledge, Moses could not perform chesed with a poor person, because he 
would understand why poverty was appropriate for the person. He could not have mercy on sick 
people, because he would have complete understanding of why God inflicts sickness and the ob-
jective of such pain. Under such conditions, he would have no understanding or sympathy with 
the sinner, and could not entreat God on their behalf. He would see with clarity the righteousness 
of God’s judgment. Moses would not be able to pray on behalf of the people because he would 
perceive that the very request was absurd. 

Mercy and love have their basis in man’s lack of understanding, in his intellectual limits, in his 
childlike simplicity. The Torah commands, he shall provide for his cure (21:19): it is incumbent upon 

called to him from within the thorn bush, and He said, “Moses, Moses!”* And he said, 
“Here I am!” 5 And He said, “Do not draw near here. Take your shoes off your feet,* 
because the place upon which you stand is holy soil.” 6 And He said, “I am the God 
of your father, the God of Abraham, the God of Isaac, and the God of Jacob.”* And 
Moses hid his face because he was afraid to look toward God.* 7 And the Lord said, “I 
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� � � � כי ידעתי את מכאביו.  � �
us to heal the sick. Do not ask, “Why should I cure someone whom God smites with sickness?” For 
man, sickness is something evil, and evil must be fought. Chesed is bestowed on man with a heavy 
price—lack of understanding. 

Moses had the choice to pursue knowledge and lose chesed, or remain without knowledge and 
merit chesed. He chose the latter. So great was his love for Israel that he sacrificed the most sublime 
of human strivings, the knowledge of God. (Beit Yosef Shaul, p. 97-98)

 - because he was afraid to look toward God . The more he approaches 
God, the more man negates his finite human status. Finitude is swallowed up by infinity and per-
ishes in its labyrinth. Man’s selfhood and self-confidence are annulled in confrontation with the 
greatness of God and His majesty. (Worship of the Heart, p. 149) 

 - I have surely seen the affliction of My people who are in 
Egypt. The Midrash Tanchuma (Shemos 20) explains the duplicative phrase : “You (Moses) see 
one sight, but I see two sights.” After the incident of the two Israelites fighting, Moses saw a people 
whom he considered not worthy of redemption. The encounter with the burning bush was a revela-
tion to Moses. In the center of the bush there was a fire burning. The bush reflects the Jews’ com-
mitment, a fire that had not been extinguished over hundreds of years in exile. Yet this commitment 
was internal, invisible. Moses could not understand: —if the interior was on fire, 
why was the exterior cold? God saw “two sights.” When one penetrates into the depths of the Jew, 
one recognizes that the Jew quests for freedom and quests for His God. (Noraos Harav, Vol. 8, pp. 77-78)

 - for I know their pains. The term da’as implies more than cognitive 
awareness; it implies intimacy, closeness of association, sympathy with the other fellow. God saw 
the Israelites and became intimate with their suffering. The term denotes passional knowledge, the 
I’s sympathy with the Thou. Da’as implies intimacy; hence the sexual act in Hebrew uses the term 
da’as (see Gen. 4:1). (The Emergence of Ethical Man, p. 119)

 - I have descended to rescue them. Holiness in Judaism can be broadly defined as 
maintaining separation. When God intervenes supernaturally, His holiness is diminished because 
His separateness is diminished. Since the redemption from Egypt required God’s supernatural in-
tervention, His involvement constituted a “descent,” as it were, in His holiness, His separateness. 
For this reason, God labels the Exodus from Egypt as a descent. 

God intervenes in nature and perform miracles when He has no choice; when He, so to speak, 
cannot accomplish His objectives through natural means. If God had not miraculously intervened 
in Egypt when He did, the Jewish people would have assimilated entirely, and the chosen people 
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would have disappeared. Yet, as is evident from the following Midrash, such miraculous interven-
tion is far from His preferred course of action: The Exodus [from Egypt] is analogous to a kohen whose 
terumah falls into a graveyard. He says, “What can I do? To defile myself is impossible, and to abandon 
the terumah is impossible! It is better for me to defile myself once, return, and purify myself so that I not 
lose my terumah.” So were our forefathers the terumah of the Holy One Blessed be He, as it says: “Holy 
is Israel to God.” The Holy One Blessed be He said: How can I [defile myself] to redeem them? [Yet, on the 
other hand,] to abandon them is impossible! It is preferable for me to descend and save them, as it says: “And 
I will descend to save them from the hands of Egypt” (Shemos Rabbah 16). (Derashot Harav, pp 155-156)

 - from the hand[s] of the Egyptians. There are actually two exoduses. One is from 
the Eretz Mitzrayim, the land of Mitzrayim; the other is from the people of Mitzrayim, from their 
culture, their ideas, their philosophy, their way of life, their mores.

The Exodus from Eretz Mitzrayim took place on the fifteenth night of Nisan and was complete. 
But the Exodus from Mitzrayim itself is a long process. What took place in one night was only the 
liberation from Eretz Mitzrayim. Leaving Mitzrayim fully is a long road which the Jew has been 
traveling for 3,500 years without yet arriving at his destination. The messianic redemption is a 
continuation of the redemption from Egypt. 

When Moses received the assignment to appear before Pharaoh and take the Jews out of Egypt, 
God said, I have surely seen the affliction of My people who are in Egypt, and I have heard their cry be-
cause of their slave drivers, for I know their pains; I have descended to rescue them from the hand[s] of 
the Egyptians [ ] (verses 7-8). My purpose is not just to save them me’Eretz Mitzrayim. My 
purpose, the final goal, the ultimate end of geulah, is , from the whole spiritual complex 
which is called Mitzrayim, from its philosophy, from its world perspective. God appointed Moses 
to be not only the redeemer as far as the Exodus from Eretz Mitzrayim is concerned, but also the 
redeemer for the second Exodus: miMitzrayim.

Moses had a tough assignment. Had God given him the task of taking the Jews out me’Eretz 
Mitzrayim, he would not have argued at all; he would have accepted the assignment immediately, 
without any discussion. But there was a long debate between God and Moses—Chazal say the 
debate lasted seven days (Shemos Rabbah 3:14). Moses said: I cannot accept the assignment to take 
Israel miMitzrayim. You are insisting that I liberate the Jews not only physically but also spiritually, 
that I raise them to greater heights, to the highest level of a kingdom of priests and a holy nation. 
That I cannot do. (Festival of Freedom, pp. 107-109)

 - to a good…land. Although the land of Egypt was blessed with agricultural 
abundance (see Gen. 13:10), it could never be described as . The adjective  means good in 
the moral sense; it does not relate to abundance. In this context, God is telling Moses that the Land 
of Israel is suitable for its specific role: allowing the nation of Israel to fulfill its historical destiny. 
(Boston, 1974; see commentary on Gen. 1:4)

have surely seen the affliction of My people who are in Egypt,* and I have heard 
their cry because of their slave drivers, for I know their pains.* 8 I have descended 
to rescue them* from the hand[s] of the Egyptians* and to bring them up from 
that land, to a good and spacious land,* to a land flowing with milk and honey, 
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ועתה לכה ואשלחך אל פרעה.  � �
וכי  מי אנכי.  � � �

אוציא את בני ישראל. 
ויאמר  � �

�כי אהיה עמך.  � � � �
 - to the place of the Canaanites. God pointedly does not refer to the land as 

“the land of the Canaanites” but rather, “the place of the Canaanites.” The Canaanites were tem-
porary residents. The land did not belong to the Canaanites: the chosen land belongs only to the 
chosen people. God later warns the People of Israel: Like the practice of the land of Canaan, to which I 
am bringing you, you shall not do...For the people of the land who preceded you, did all of these abomina-
tions, and the land became defiled...And let the land not vomit you out for having defiled it, as it vomited 
out the nation that preceded (Lev. 18:3, 27-28). The Israelites are in place of ( ) the Canaanite, in 
order to purge the land which the Canaanites defiled. (Boston, 1974) 

 - and I have also seen the oppression. The word  suggests that imme-
diate action was imperative. The children of Israel were originally decreed to spend 400 years in 
Egypt, yet they were there but half the time. God accelerated the redemption because if God had 
not miraculously intervened in Egypt when He did, the Jewish people would have assimilated en-
tirely, and the chosen people would have disappeared. (R. Ari Kahn Haggadah Commentary)

 - go. This term does not merely mean “go” but has the connotation of “go with me” (see, 
for example, Song 7:12: , Come, my beloved, let us go out to the field). Here, God asked 
Moses for an unqualified commitment that excludes all private commitments. Moses must now be 
exclusively dedicated to his people. (Boston, 1974)

 - So now go, and I will send you to Pharaoh. Reflect for a moment on 
the paradoxical implications of this nondescript phrase. The Creator of worlds, the Master of the 
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Universe, the Infinite, appoints flesh and blood, temporal man, who is today alive but tomorrow in 
the grave (Berachos 28b) as His agent, shaliach. How can weak, finite man possibly act as the agent 
of the Infinite Creator of worlds? Although there is no sound resolution to this question, the im-
perative for man to accept the assignment remains. 

When one acts as an agent on behalf of another, a well-known Talmudic dictum applies: an 
agent is likened to the sender (Mishnah Berachos 5:5). Since man, the agent, was created in His im-
age—and thereby likened to the sender—he is compelled to accept the assignment despite his 
feeble capabilities and temporal nature. 

Just like Moses, all of us have been appointed as God’s agents, sent to fulfill His assignments. 
Every Jew was sent to earth as an agent of the Creator. When a Jew sins, he violates not only the 
will of God but also the terms of his assignment. In halachah, a person’s role as agent disappears the 
moment the sender wishes to terminate the agent’s status. A person exists on earth only as long as 
he pursues his mission. 

To better direct our individual talents and strengths towards carrying out our assignments, we 
were predestined to live in a specific time and place. If God appoints an agent, the agent must 
have been endowed with the ability to act in this capacity. The time, place, and circumstances in 
which each individual appears on earth were designated to allow him the best conditions to fulfill 
his assignment. (Derashot Harav, pp. 47-50)

 - and take My people, the children of Israel, out of Egypt. Had 
we not been in Egypt, had we not felt the pain caused by the whip, we would not understand the 
divine law of not oppressing the stranger or the law of loving one’s neighbor. In the Egyptian bond-
age, a community of pain came into existence. The Israelites suffer not as individuals, a multitude 
of persons incidentally subject to the same destiny, but as an entity, a people linked together by 
awareness of solidarity. I want you to take out of Egypt, , so many individuals, as well as 

, My people, as a special entity. (Festival of Freedom, pp. 133-134)

 - And He said, “For I will be with you.” Here we encounter the paradoxical 
idea of a sender who appoints an agent, yet also accompanies him on his mission. God in effect 
said: “Moses, you are making a mistake. This is not a conventional assignment. I will not leave 
you alone to carry out the shelichus. I will not retreat into transcendence while you are left on your 
own, with the entire burden of freeing the nation resting on your shoulders. In this assignment, I, 
the sender, will not leave your side, not even for a moment. And this is the sign for you that it was I 
Who sent you. When you take the people out of Egypt, you will worship God on this mountain. The full 
realization that I have accompanied will strike you, Moses, when much later, at Mount Sinai, the 
Jews will proclaim: We will do and we will listen (24:7). You will wonder how a people can change so 

to the place of the Canaanites,* the Hittites, the Amorites, the Perizzites, the Hivvites, 
and the Jebusites. 9 And now, behold, the cry of the children of Israel has come to Me, 
and I have also seen the oppression* that the Egyptians are oppressing them. 10 So now 
go,* and I will send you to Pharaoh,* and take My people, the children of Israel, out of 
Egypt.”* 11 But Moses said to God, “Who am I that I should go to Pharaoh, and that I 
should take the children of Israel out of Egypt?” 12 And He said, “For I will be with you,* 
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completely, how a nation of lowly slaves can be transformed into a kingdom of priests and a holy na-
tion (19:6). No human leader can accomplish such a metamorphosis; it can only be accomplished 
through My active participation. Therefore, Moses, you cannot argue that the assignment is too dif-
ficult for you. If the sender accompanies you, then even you, the heavy of mouth, the stutterer, can 
lead this people. On the other hand, were I not to accompany you, even Aaron, to whom I gave the 
gift of oratory, would not be up to the task: And I will be with your mouth and with his mouth... (4:15). 
Without My continuing, guiding Presence, neither of you could accomplish what is required. No 
mission is too difficult to accept, for I will be with you.” (Derashot Harav, pp. 55-56)�  it was I Who sent you. Moses introduces a new motif into the God-man fel-
lowship, namely, that of shelichus, agency. The role of agent was assigned for the first time to Moses. 
The apostolic idea is denotative of a new aspect in the covenant. The covenant not only involves 
God in the human historical occurrence of His chosen people but draws man into the historical di-
vine performance. God wanders with His chosen friend or friends, and shares in their destiny. Man 
coordinates his activities with divine planning and co-participates in the realization of the great 
promise. There is no division of duties within the contractual bounds. There is a cooperative effort 
on both parts: divine and human. Man joins God in carrying out the historical task. God worked 
through Moses to introduce man into the sphere of historical creativeness. Let man himself attempt 
to realize the covenant. Let this realization occur within the bounds of human activity.

Why did God merge His task with the human? God acts not only under a dynamic aspect but 
under a pedagogical one as well. He delegates power and responsibility to man in order to raise 
him to a new level of personalistic existence. In the interim period between covenantal promise and 
fulfillment, the conflict between the natural human order and the charismatic historic order asserts 
itself. Under the impact of antithetic natural inevitability, the covenant is brought to a critical point; 
its fulfillment becomes almost impossible. The realization of the promise spells the great historical 
synthesis in the dialectical process, the reconciliation of the natural and historical orders. The logic 
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of the absurd that characterized the antithetic period of self-negation, when all seemed hopeless, 
becomes the logic of the reasonable during the synthesis performance. Man himself is chosen to 
carry out the task of harmonization of those two orders. (The Emergence of Ethical Man, pp. 186-187)

 - and 
this is the sign for you that it was I Who sent you. When you take the people out of Egypt, you will wor-
ship God on this mountain. Moses asked the Almighty: Who am I that I should go to Pharaoh, and that 
I should take the children of Israel out of Egypt? (verse 11). How did this reply answer Moses’ query? 
The Almighty was stating: Know, Moses, that the purpose of the Exodus is not political and social 
freedom. I did not choose you to be a diplomat or a king. If political freedom were the objective, 
there are indeed better candidates than yourself; I would not have chosen you to lead the nation. 
Rather, the purpose of the Exodus is to create a holy nation, a Torah nation, based on what they will 
later hear upon this mountain. The goal of the Exodus is the later revelation at Sinai, to create a sa-
cred people, the transformation of a subjugated people into kingdom of priests and a holy nation. For 
this purpose, I do not need a political leader but a rebbe, a teacher and mentor who will lead and 
guide the people. For this role, you are in fact the best candidate. (Yeshiva University Haggadah, 1984) 

 - I am that I am. Immediate ontological awareness concedes that there is no 
reality without God. The metaphysics of the book of redemption [the Book of Exodus] is expressed 
in the phrase I am that I am. I necessarily exist, and wherever you find being, you will discern the 
illumination of My sole existence. Wherever someone or something “is” in the finite third person, 
the “I am” of the infinite “I” reveals itself. The Deity is the pure existent that brings everything into 
existence and encompasses everything. God’s link to the world is not grasped only in the definition 
of cause and effect; it is embodied in the continuous profusion of the bestowal of being. The relative 
creature is hewn out of the rock of the absolute. There is no existence without God, and there is no 
reality without reliance on Him. God therefore draws after Him the creature who yearns for com-
plete existence, who senses the emptiness of his world and the dependence of his concrete being.

If there is a world, if anything at all is real – and no one who has not been ensnared by vain 
sophistries has any doubt about this—then there is a God Who is the foundation and origin of 
everything that exists. If there is a self, if man exists—and this, too, all human beings know with 
certainty—then there is a living personal God Who fills the consciousness of the self. It is impos-
sible to think, to speak, to discuss the reality of the world and the reality of man without living and 
sensing the source of being: I am that I am.

The religious sensibility does not offer decisive proofs, draw inferences, or make deductions. 
It senses and experiences God in its innermost ontological consciousness. Without Him, there is 
no reality. Taste and see how good is the Lord; happy is the man who takes refuge in Him! (Ps. 34:9). Just 
as someone who sees a tree does not deduce indirectly that there are roots under the ground—for 

and this is the sign for you that it was I Who sent you.* When you take the people out 
of Egypt, you will worship God on this mountain.”* 13 And Moses said to God, “Behold 
I come to the children of Israel, and I say to them, ‘The God of your fathers has sent 
me to you,’ and they say to me, ‘What is His name?’ what shall I say to them?” 14 God 
said to Moses, “Ehyeh asher ehyeh (I am that I am),”* and He said, “So shall you say 
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זה שמי לעלם.  � �
זכרי.  וזה 

את  � � � � � � 	 � 
 �
זקני ישראל. 

ושמעו לקולך.  � �� � � 
 � � �
� � � � � �

�(אלהי העבריים.  � � � � � עלינו.  �נקרה  � � � �
לא יתן אתכם מלך מצרים להלוך.  � �

�לא יתן.  � � � � � � 
 � � �
in the very perception of the trunk there is knowledge of the roots—so too man has no need to 
draw conclusions about God, for he knows God directly through the world. The words of Isaiah 
(40:26), Lift high your eyes and see: Who created these? or the rabbinic statement that there cannot be 
an illuminated castle without an owner or leader (Bereishis Rabbah 39:1) are not meant to refer to 
abstract logical proofs or complicated demonstrations. On the contrary, they refer to the immediate 
awareness that overcomes man who sees God in the innermost essence of the world, as well as in 
its surroundings. (From There Shall You Seek, p. 12, 62) 

 - This is My name forever. The Master of the Universe obscures Himself. He 
conceals Himself behind a cloud. His actions are hidden. He does not act demonstrably, nor does 
He seek recognition. The word , spelled without a vav, has an alternate meaning: obscure. I am 
unobtrusive. Wherever you find [a reference to] God’s greatness, there you will also find [a reference to] 
His modesty (Megillah 31a). God does not seek public acknowledgment. 
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Man is naturally inclined to strive for recognition, for honor. He wishes his efforts and actions 
to be appreciated by as many of his peers and with as much fanfare as possible. This instinct is 
relentless; it results in the authorship of books, erection of monuments, even in the affixing of me-
morial tablets. Rich or poor, great or small, everyone wishes to be remembered; some wish to be 
remembered in history, others by a simple Kaddish recitation.

Yet the greatest individuals in Jewish history reflect precisely the opposite tendency: a predispo-
sition towards obscurity. Take, as one example, an august institution from thousands of years ago, 
the 120-member Anshei Knesses Hagedolah, the Men of the Great Assembly. This group of rabbis pre-
served the remnant of Israel through the first exile. They instituted the form of contemporary prayer 
as well as the standard formula for berachos. They instituted the laws of muktzeh and associated rab-
binical prohibitions to safeguard the Sabbath. Their impact on our everyday lives is immeasurable.

Who exactly were the representatives of this noble body? How many of its members are identi-
fiable, if only by name? Ezra, Nehemiah, Mordecai, Zerubavel, and Shimon Hatzaddik—those are 
all we know. The Gemara states that there were prophets among this group. Who were they? We 
don’t know. Why did they not include their names in the Oral Law through which they made their 
greatest impact? Because they reflected the obscurity of God Himself as He hid behind a cloud on 
Mount Sinai. If the Master of the Universe hides from the very world that He leads, so too must the 
masters of our tradition.

Although the desire to bequeath a lasting legacy is compelling, the Torah calls for obscurity. This 
requirement that God exacts is indeed formidable. Yet, ultimately, there will be no permanent legacy 
in this world for man—we believe in permanence only in the World to Come. (Derashot Harav, pp. 27-28)

 - and you shall come, you and the elders of Israel, to the 
king of Egypt. The verb  is not a prediction, but rather a command; Moses and the elders of 
Israel were commanded to confront Pharaoh together. God did not promise that the elders would 
listen to Moses, and in fact the elders did not fulfill their obligation out of fear (see Rashi on 5:1 
s.v. ). (Moriah, 1970)

to the children of Israel, ‘Ehyeh (I will be) has sent me to you.’” 15 And God said further 
to Moses, “So shall you say to the children of Israel, ‘The Lord God of your forefathers, 
the God of Abraham, the God of Isaac, and the God of Jacob, has sent me to you.’ This 
is My name forever,* and this is how I should be mentioned in every generation. 16 Go 
and assemble the elders of Israel, and say to them, ‘The Lord God of your forefathers 
has appeared to me, the God of Abraham, Isaac, and Jacob, saying, “I have surely 
remembered you and what is being done to you in Egypt.” ’ 17 And I said, ‘I will bring 
you up out of the affliction of Egypt, to the land of the Canaanites, the Hittites, the 
Amorites, the Perizzites, the Hivvites, and the Jebusites, to a land flowing with milk 
and honey.’ 18 And they will hearken to your voice, and you shall come, you and the 
elders of Israel, to the king of Egypt,* and you shall say to him, ‘The Lord God of the 
Hebrews has happened upon us, and now, let us go for a three days’ journey in the 
desert and offer up sacrifices to the Lord, our God.’ 19 However, I know that the king 
of Egypt will not permit you to go, except through a mighty hand. 20 And I will stretch 
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 - And I will put this people’s favor 
in the eyes of the Egyptians, and it will come to pass that when you go, you will not go empty handed. God 
reveals this detail to Moses well before the liberation has even commenced, because this promise was 
an integral part of the Israelites’ liberation from slavery. A slave has no rights of acquisition—every-
thing that the slave owns belongs to the master (see Pesachim 88b). The fact that the Egyptians would 
allow the Israelites to acquire their own possessions clearly demonstrates their newly freed status. 
Furthermore, the freeing of slaves is often a degrading experience for the slave, since he is penniless 
when he leaves his master. Gifts are given only to one who is respected. Not only will the Israelites 
be freed from slavery, but they will be respected by the Egyptians. (Siach Hagrid Haggadah, p. 47)

 - Moses answered and said, “Behold they will not believe me.” 
Moses remembered the circumstances that forced him to leave Egypt. Moses therefore repeatedly 
argued that the people would not believe him because they did not have sufficient belief to be 
redeemed. God replied that indeed, when Moses left Egypt the Israelite nation had little faith. 
However, in the years since he had left the people, Miriam had acted as leader; under her inspired 
leadership they were a different people. (Aton Holzer Summary; see commentary on 2:1)

forth My hand and smite the Egyptians with all My miracles that I will wreak in their 
midst, and afterwards he will send you out. 21 And I will put this people’s favor in the 
eyes of the Egyptians, and it will come to pass that when you go, you will not go empty 
handed.* 22 Each woman shall borrow from her neighbor and from the dweller in her 
house silver and gold objects and garments, and you shall put [them] on your sons and on 
your daughters, and you shall empty out Egypt.”

4
1 Moses answered and said, “Behold they will not believe me,* and they will not 
heed my voice, but they will say, ‘The Lord has not appeared to you.’ ” 2 And the 

Lord said to him, “What is this in your hand?” And he said, “A staff.” 3 And He said, 
“Cast it to the ground,” and he cast it to the ground, and it became a serpent, and Moses 
fled from before it. 4 And the Lord said to Moses, “Stretch forth your hand and take hold 
of its tail.” So Moses stretched forth his hand and grasped it, and it became a staff in 
his hand. 5 “In order that they believe that the Lord, the God of their forefathers, has 
appeared to you, the God of Abraham, the God of Isaac, and the God of Jacob.” 6 And 
the Lord said further to him, “Now put your hand into your bosom,” and he put his 
hand into his bosom, and he took it out, and behold, his hand was leprous like snow. 
7 And he said, “Put your hand back into your bosom,” and he put his hand back into his 
bosom, and [when] he took it out of his bosom, it had become again like [the rest of] his 
flesh. 8 “And it will come to pass, that if they do not believe you, and they do not heed � � � � � � � � � � � � �

מצרעת כשלג.  � �� � � � � 	 וגו‘. � והנה שבה  מחיקו  ויוציאה  � �
והאמינו לקל האת האחרון.  � �
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ולקחת ממימי היאור.  � �
והיו המים וגו‘. 

גם מתמול וגו‘.  � �
� 	 � � � � 	 � � � � � � � �� � � � � 	 �

פה.  כבד 
מי שם פה וגו‘.  � � �

או מי ישום אלם. 

 - for I am heavy of mouth and heavy of tongue. God specifically 
wanted a person who was heavy of speech to confront Pharaoh. When Moses spoke to Pharaoh, 
Pharaoh responded derisively (see 5:2), a response which God specifically wanted to elicit. 
(Beshaim Omram, p. 41)

 - So now, go! After God told Moses that it was within His power to ultimately cure 
Moses of his speech impediment, God told Moses to go now, as he is now, with the speech impedi-
ment, and speak to Pharaoh. (Beshaim Omram, p. 41)

 - I beseech You, O Lord, send now [Your message] with whom You 
would send. The entire redemption of the Jewish people hinged on one immutable condition: that 
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Moses accept the mandate as the nation’s leader and become the instrument of its redemption. 
Years before, he had fled to Midian to distance himself from them and their sufferings. Now he 
had to transform himself into a shaliach, a messenger of God. He had to change his opinion of the 
Israelites in order to become the instrument of their redemption. This is why God spent seven 
days convincing Moses to accept the mission. The divine mandate was not only that Moses must 
convince Pharaoh to let the Israelites leave, but that Moses rejoin his people. Only then could he 
begin his task as their redeemer. (Darosh Darash Yosef, p. 126)

Rashi identifies the person whom You would send as Aaron. Moses suggested that Aaron should 
assume the mantle of leadership in his place. However, according to the Pirkei DeRabi Eliezer 
(chapter 39), these words hint to the following exchange: Moses said, “Master of the Universe, send 
[the message] to that person whom in the future you are destined to send [that is, Elijah].” God 
replied, “I never said that I am sending you to Israel. I am sending you to Pharaoh. That person 
to whom you refer will be the one I send to Israel, as it is written, Behold I am sending you [Israel] 
Elijah the prophet before the great and awesome day of God (Mal. 3:23).” According to the Pirkei DeRabi 
Eliezer, Moses questioned his role in the redemption from Egypt, since ultimately the nation would 
be destined to experience other bitter exiles. Moses suggested that Elijah, the harbinger of the 
Messiah, should be sent in his place, so the permanent and complete redemption of Israel could 
happen immediately. (Imrei Baruch, Vol. 2, pp. 4-5) 

 - “Is there not Aaron your brother, the Levite?” Because Moses repeatedly re-
fused the mission of redeeming Israel, God was angered and appointed Aaron to accompany Moses. 
To this point, Aaron was simply a levi. Later, however, he would be given the title of priesthood. 

the voice of the first sign, they will believe the voice of the last sign. 9 And it will come 
to pass, if they do not believe either of these two signs, and they do not heed your voice, 
you shall take of the water of the Nile and spill it upon the dry land, and the water that 
you take from the Nile will become blood on the dry land.” 10 Moses said to the Lord, “I 
beseech You, O Lord. I am not a man of words, neither from yesterday nor from the day 
before yesterday, nor from the time You have spoken to Your servant, for I am heavy of 
mouth and heavy of tongue.”* 11 But the Lord said to him, “Who gave man a mouth, 
or who makes [one] dumb or deaf or seeing or blind? Is it not I, the Lord? 12 So now, 
go!* I will be with your mouth, and I will instruct you what you shall speak. ” 13 But he 
said, “I beseech You, O Lord, send now [Your message] with whom You would send.”* 
14 And the Lord’s wrath was kindled against Moses, and He said, “Is there not Aaron your 
brother, the Levite?* I know that he will surely speak,* and behold, he is coming forth 

ביד תשלח.  � � � הלא אנכי. 

ויחר אף.  � � �� � � � � � � �
הנה הוא יצא לקראתך. 
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וראך ושמח בלבו. 

ודבר הוא לך.  � �
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Had Moses become the Kohen Gadol, he would have crossed the Jordan with the Israelites, settled 
the land and built the Temple, a Temple that would never have been destroyed. (Aton Holzer Summary)

 - “Is there not Aaron your brother, the Levite? I know that 
he will surely speak.” With this statement, Moses’ and Aaron’s roles were now split. Moses was still 
to speak directly to Pharaoh without Aaron as intermediary (see 5:22), while Aaron would be the 
one to speak to the people. (Beshaim Omram, p. 42)
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 - My firstborn son is Israel. This phrase implies that God had other children. 
Every nation is a child of God, for every human being was created in the divine image. At the mo-
ment that God revealed Himself to the Jewish people and gave us the Torah, we were chosen as 
the am segulah, a treasured nation; but God did not abandon the rest of the world. We are God’s 
firstborn—and a critical task of a firstborn child is to be a role model and an effective teacher for 
the other children. This is accomplished not only through learning, but by setting an example in 
our daily lives of sanctifying the Divine Name: behaving honestly and treating others with dignity. 
A Jew who commits a crime violates the teaching of My firstborn son is Israel.

This is what God had in mind when he gave Moses the task of redeeming the Israelites from 
slavery. As long as he refused to let them go, Pharaoh prevented the firstborn nation from carrying 
out its task of redeeming humanity—and prevented God from adopting the other nations as his 
children as well. Therefore, Pharaoh sinned not only against the Jewish people, but also against his 
own people, the Egyptians, and against the entire world. His stubbornness ultimately led to the 
death of the Egyptian firstborn. (Darosh Darash Yosef, pp. 144-145)

toward you, and when he sees you, he will rejoice in his heart. 15 You shall speak to him, 
and you shall put the words into his mouth, and I will be with your mouth and with his 
mouth, and I will instruct you [both] what you shall do. 16 And he will speak for you 
to the people, and it will be that he will be your speaker, and you will be his leader. 
17 And you shall take this staff in your hand, with which you shall perform the signs.” 
18 Moses went and returned to Jether, his father in law, and he said to him, “Let me go 
now and return to my brothers who are in Egypt, and let me see whether they are still 
alive.” So Jethro said to Moses, “Go in peace.” 19 The Lord said to Moses in Midian, 
“Go, return to Egypt, for all the people who sought your life have died.” 20 So Moses 
took his wife and his sons, mounted them upon the donkey, and he returned to the land 
of Egypt, and Moses took the staff of God in his hand. 21 The Lord said to Moses, “When 
you go to return to Egypt, see all the signs that I have placed in your hand and perform 
them before Pharaoh, but I will strengthen his heart, and he will not send out the people. 
22 And you shall say to Pharaoh, ‘So said the Lord, “My firstborn son is Israel.” ’* 23 So 
I say to you, ‘Send out My son so that he will worship Me, but if you refuse to send him 

וישב ארצה מצרים ויקח  � � � �
וגו‘.  מטה  את  משה 

בלכתך לשוב מצרימה וגו‘.  � � �
�אשר שמתי בידך.  � � �

ואמרת אל פרעה.  � �
בכרי.  �בני  � � 
 �

ואומר אליך.  � � �
�הנה אנכי הורג וגו‘.  � �
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ויהי בדרך  � � �
ויבקש המיתו.  �במלון.  	 �

ותגע לרגליו.  � � �
כי חתן  ותאמר. 

דמים אתה לי. 
אז.  וירף.  � �
אמרה חתן דמים למולת. 

למולת. 

ואחר  � � � � � � � � �
באו משה ואהרן וגו‘. 

 - behold, I am going to slay your firstborn son. In the patriarchal 
society of antiquity, the father represented the law because he was the strongest. Tyranny reigned 
supreme. A family’s oldest son was second only to his father. He had authority over his younger 
siblings. He could often be cruel and prey on the younger children, using his size to exploit his 
younger brothers and sisters. 
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In American youth gangs, young people join together to terrorize adults, although in earlier 
times the idea of a child robber or murderer was unheard of. The origin of this phenomenon is the 
parental home in which the oldest child used threats and violence to discipline his siblings. After a 
while, an organizational conspiracy developed. 

Sociologists and historians speak of an ancient patriarchal slave society. The Israelites were 
not slaves to Pharaoh only, but were subject to the cruelty of every Egyptian who wielded power. 
The unifying element of that society was fear. One who would punish a nation must destroy their 
gods—in other words, their philosophy. The slaying of the firstborn destroyed the Egyptians’ abil-
ity to use force and inspire fear. (Darosh Darash Yosef, pp. 143-145)

 - Now he was on the way, in an inn, that the Lord met 
him and sought to put him to death. The ultimate goal of the impending struggle with Pharaoh and with 
Egypt was to replace the Egyptian conception of the firstborn, which involves the imposition of pow-
er and coercion, with the Jewish conception, which is based on sanctity and communal responsibility. 

The infant firstborn child is a source of boundless pleasure. The joy that parents experience 
upon the birth of a first child exceeds the joy that they experience at the birth of the following chil-
dren. God’s claim is more encompassing regarding the firstborn because he is the most precious. 

Whatever belongs to God carries kedushah. Moses could not become the instrument of this trans-
formation until he had done his duty toward his own firstborn son. (Darosh Darash Yosef, pp. 142-144) 

- And they said, “The God of the Hebrews has happened upon 
us.” When Moses invoked   two verses earlier, Pharaoh replied that he was not acquainted 
with this deity. Moses then replied to Pharaoh, referring to  . At the burning bush, God 
commanded Moses to invoke this latter name upon first confronting Pharaoh (3:18). Why then did 
Moses use   in his initial request to Pharaoh? 

Nachmanides (5:3, s.v. ) explains that that the term   refers to the God that 

out, behold, I am going to slay your firstborn son.’ ”* 24 Now he was on the way, in 
an inn, that the Lord met him and sought to put him to death.* 25 So Zipporah took a 
sharp stone and severed her son’s foreskin and cast it to his feet, and she said, “For you 
are a bridegroom of blood to me.” 26 So He released him. Then she said, “A bridegroom 
of blood concerning the circumcision.” 27 The Lord said to Aaron, “Go toward Moses, to 
the desert.” So he went and met him on the mount of God, and he kissed him. 28 And 
Moses told Aaron all the words of the Lord with which he had sent him and all the signs 
that He had commanded him. 29 So Moses and Aaron went, and they assembled all the 
elders of the children of Israel. 30 And Aaron spoke all the words that the Lord had spoken 
to Moses, and he performed the signs before the eyes of the people. 31 And the people 
believed, and they heard that the Lord had remembered the children of Israel, and they 
kneeled and prostrated themselves.

5
1 And afterwards, Moses and Aaron came and said to Pharaoh, “So said the Lord God 
of Israel, ‘Send out My people, and let them sacrifice to Me in the desert.’ ” 2 And 

Pharaoh said, “Who is the Lord that I should heed His voice to let Israel out? I do not 
know the Lord, neither will I let Israel out.” 3 And they said, “The God of the Hebrews 
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פן יפגענו.  � � � � � � � �
תפריעו את העם ממעשיו.  � � �� � � � �� � � � � � � � � � �

לכו לסבלתיכם. 

עם הארץ.  רבים עתה  הן  � � �
Abraham had widely promulgated. This reference to God was well known among the nations, 
including to Pharaoh.  , on the other hand, was first introduced by God at the burning 
bush, a name which links God with the Nation of Israel, a link that had never been made before. 
As a result, Pharaoh was unfamiliar with this name. 

Had the elders accompanied Moses and Aaron to Pharaoh, Moses would not have used this 
name, since it was not to be revealed to the elders until the Torah was received at Mount Sinai. 
Only after the revelation at Mount Sinai would they be granted permission to refer to God in this 
way. When Moses realized that only he and Aaron were going to appear before Pharaoh, he thought 
the absence of the elders gave him license to use the new name of God that had been revealed 
to him at the burning bush—this was, he surmised, why God had revealed that name to him. 
However, when Pharaoh indicated that he was unfamiliar with , Moses realized that God 
had commanded him to use the name of so Pharaoh would immediately recognize it. 
The absence of the elders was not relevant. He therefore changed his next reference to God to 

as God had originally instructed. (Moriah, 1970)

 - Now let us go on a three-day journey in the 
desert and sacrifice to the Lord our God. Why did Moses make this request? If Pharaoh had granted 
permission for the Israelites to go the desert to sacrifice, God’s Name would have been promulgated 
throughout Egypt. Pharaoh refused this request because he did not recognize the God of Israel, 

. As a result, Pharaoh was beset by the plagues, which forced this recognition upon Pharaoh. 
(Haggadah Siach Hagrid, p. 55)

 - lest He strike us with a plague or with the sword. Fate in the life of a 
people, as in the life of an individual, signifies an existence of compulsion. The individual, against 
his will, is subjected and subjugated to the national, fate-laden reality. The sense of a fate-laden 
existence of necessity gives rise to the historical loneliness of the Jew. With the appearance of the 
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first Jew—our father, Abraham—loneliness entered the world. He was called Abraham the Hebrew, 
, (Gen. 14:13) for all the world was to one side, while he was to the other side, . 

In contrast to fate, destiny signifies a deliberate and conscious existence that the people have 
chosen out of its own free will. A life of destiny is a life with direction; it is the fruit of cognitive 
readiness and free choice. The Almighty revealed Himself to Moses not only as but also 
as (verse 1), who awaits man and invites him to serve Him. Jacob was given the name 
Israel, , by the angel he had beaten, who proclaimed him the victor over his fate, a fate which 
Jacob had now elevated to destiny. (Kol Dodi Dofek, pp. 80-82, 90-91)

The Midrash states that when he first heard the unfamiliar name from Moses, Pharaoh 
entered his palace and reviewed each nation and its god and told Moses that he could not find 

among them. Pharaoh was only familiar with , the God of the subjugated, 
fate-laden Hebrews. He had not yet encountered the God of a nation freely choosing their destiny.

Pharaoh, in effect, asked Moses: Do the Israelites in my country serve in whose name 
you are now prophesying? Do they know this God and make their existence subservient to Him? 
Do the Hebrew taskmasters and the lowly, degraded slaves recognize the authority of ? 
Tell me, Moses and Aaron, does dwell in the tents of your brothers, who now thirst for 
the pleasures of this world? Does God’s presence hover over their private lives? Has God bestowed 
the glory of Godliness on their repulsive existence?

Moses and Aaron agreed with Pharaoh; they knew well the terrible tragedy of the nadir expe-
rienced by the Israelites, their lowliness and their spiritual degradation. Pharaoh was correct in 
asserting that the Jews of Egypt did not thirst and yearn for . Moses and Aaron, therefore, 
did not continue prophesying in the name of . 

The Israelites, however, do relate to the name  . They still serve , represent-
ing fate. Although Israel rebelled against and chased Him away, it is impossible to rebel 
against  . To disregard the commands of  will, in the end, result in calamity and 
destruction, with a plague or with the sword.

Moses and Aaron, in effect, replied to Pharaoh: were it not for  , you could not have 
decreed your wicked edicts against Israel, you could not have bathed in the blood of their chil-
dren, and could not have oppressed them via brick and mortar. Were it not for the wrath of  

, the Israelites would enjoy a this-worldly life, distracted from their destiny and their great 
obligations. Were it not for  , you could not have descended to the level of a bloodthirsty 
animal. Were it not for  , you would act as an enlightened, cultured and ethical monarch. 
Were it not for the wrath of  , the children of Israel would enjoy the goodness of this land 
and its blessings.   decreed that their assimilation in Egyptian society would not be real-
ized, the desire to be absorbed in it not fulfilled. If the Hebrews forget  , will 
indeed visit them with a plague or with the sword. (Divrei Harav, pp. 58-59 ) 

has happened upon us.* Now let us go on a three day journey in the desert and sacrifice 
to the Lord our God,* lest He strike us with a plague or with the sword.”* 4 But the king of 
Egypt said to them, “Why, Moses and Aaron, do you disturb the people from their work? 
Go to your own labors.” 5 And Pharaoh said, “Behold, now the people of the land are many, 
and you are stopping them from their labors.” 6 So, on that day, Pharaoh commanded the 
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הנגשים.  � �
תבן.  � �

לבנים. 
כתמול שלשום. 

ואת מתכנת הלבנים.  � � וקששו. 

כי נרפים. 

�מתכנת.  � � � � � � � 	 � �
נרפים.  � � �

בדברי שקר.  ישעו  ואל  � �� � � � � 	 � 	 � 
 �� � � �

ז 

ח 

ט 

י 

יא 

יב 

יג 

יד 

טו 

טז 

יז 

יח 
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taskmasters of the people and their officers, saying, 7 “You shall not continue to give 
stubble to the people to make the bricks like yesterday and the day before yesterday. Let 
them go and gather stubble for themselves. 8 But the number of bricks they have been 
making yesterday and the day before yesterday you shall impose upon them; you shall 
not reduce it, for they are lax. Therefore they cry out, saying, ‘Let us go and sacrifice to 
our God.’ 9 Let the labor fall heavy upon the men and let them work at it, and let them 
not talk about false matters.” 10 So the taskmasters of the people and their officers came 
out and spoke to the people, saying, “So said Pharaoh, ‘I am not giving you stubble. 
11 You go take for yourselves stubble from wherever you find [it], because nothing will 
be reduced from your work.’ ” 12 So the people scattered throughout the entire land of 
Egypt, to gather a gleaning for stubble. 13 And the taskmasters were pressing [them], 
saying, “Finish your work, the requirement of each day in its day, just as when there 
was stubble.” 14 And the officers of the children of Israel whom Pharaoh’s taskmasters 
had appointed over them were beaten, saying, “Why have you not completed your 
quota to make bricks like the day before yesterday, neither yesterday nor today?” 15 So 
the officers of the children of Israel came and cried out to Pharaoh, saying, “Why do 
you do this to your servants? 16 Stubble is not given to your servants, but they tell us, 
‘Make bricks,’ and behold, your servants are beaten, and your people are sinning.” 17 But 
he said, “You are lax, just lax. Therefore, you say, ‘Let us go, let us sacrifice to the Lord.’ � � � � 
 � � �� � � � �� � � � � � � � � �� � � � 	 �� � � � � � � � � � �� � 	 � 
 � � � � � �

כי  אתם לכו קחו לכם תבן.  � � �
אין נגרע דבר. 

לקשש קש לתבן.  � �
קש. 

דבר יום ביומו.  אצים.  � � �
ויכו שוטרי בני ישראל.  � � �

� � � � �
ויכו 

שוטרי בני ישראל אשר שמו נגשי פרעה. 
וגו‘.  מדוע  לאמר 

ויכו. 
עשו.  לנו  אומרים  ולבנים  � �
וחטאת עמך.  � � � 
 �

לבנים.  ותוכן  � �
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ישראל.  בני  שוטרי  ויראו  � �

ברע. 
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18 And now, go and work, but you will not be given stubble. Nevertheless, the [same] 
number of bricks you must give.” 19 The officers of the children of Israel saw them in 
distress, saying, “Do not reduce [the number] of your bricks, the requirement of each 
day in its day.” 20 They met Moses and Aaron standing before them when they came out 
from Pharaoh’s presence. 21 And they said to them, “May the Lord look upon you and 
judge, for you have brought us into foul odor in the eyes of Pharaoh and in the eyes of his 
servants, to place a sword into their hand[s] to kill us.” 22 So Moses returned to the Lord 
and said, “O Lord! Why have You harmed this people? Why have You sent me? 23 Since 
I have come to Pharaoh to speak in Your name, he has harmed this people, and You have 
not saved Your people.”

6
1 And the Lord said to Moses, “Now you will see what I will do to Pharaoh, for with 
a mighty hand he will send them out, and with a mighty hand he will drive them out 

of his land.”

למה הרעתה לעם הזה.  � � � � � �
הרע.  � � �

עתה  � � �
�תראה וגו‘.  � � 
 � � � � � � כי ביד חזקה ישלחם. �

וביד חזקה יגרשם מארצו.  � � � � �
חסלת פרשת שמות


