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

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

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

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

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

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

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

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

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

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

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

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

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

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

Th e Seven Days of Creation
GENESIS 1:12:3

1

Parashat
 Bereshit

6

Book of Genesis  |  Chapter 1  |  Bereshit

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

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

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

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

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

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

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

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

DISCUSSION

פרשת

בראשית

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

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

א אא   א
  ב

  ג 

  ד

  ה

פרק א

י יִצְחָק: לאֹ הָיָה צָרִיךְ לְְַחִיל  ית. ָמַר רַבִּ רֵאשִׁ א ׀ בְּ

(שמות יב, ב)  א מֵ”הַחֹדֶשׁ הַזֶּה לָכֶם”  ֶָּ אֶת הַתּוֹרָה
תַח  עַם פָּ רֵָל. וּמַה טַּ צְטַוּוּ יִשְׂ ִּ הִי מִצְוָה רִשׁוָֹ שֶׁ שֶׁ
יד לְעַמּוֹ ָתֵת לֶָם  יו הִגִּ וּם ”כּחֹ מַעֲשָׂ י” — מִשּׁ ”בְרֵשִׁ בִּ
אִם יֹמְרוּ ֻמּוֹת הָעוֹלָם  ַחֲלַת גּוֹיִם” (הלים קי, ו), שֶׁ
בְעָ גּוֹיִם,  ם ַרְוֹת שִׁ ֶּ בַשְׁ כְּ ם שֶׁ ֶַּ ל: לִסְטִיםֵָר לְיִשְׂ
רוּךְ הוּא  דוֹשׁ בָּ ל הַקָּ ל הָאָרֶץ שֶׁ הֵם וֹמְרִים ֶָם: כָּ
 ְָָּ ֹוֹנוְר עֵיָיו, בִּ ר בְּ ר יָשַׁ רָָהּ וַ ְָָּּאֲשֶׁ הִי, הוּא בְּ
רָא.  ית בָּ רֵאשִׁ ֶָם, וּבִרְוֹנוֹ נְטָָּ מֵהֶם וָ ְָָּּוּ: בְּ
רָשׁוּהוּ  דְּ מוֹ שֶׁ ִי, כְּ רְשֵׁ א דָּ קְרָ הַזֶּה וֹמֵר ֶלָּ אֵין הַמִּ
רְכּוֹ”  י דַּ קְרֵת ”רֵשִׁ ִּ בִיל הַתּוֹרָה שֶׁ שְׁ רַבּוֹתֵינוּ ז”ל: בִּ
בוּאָתהֹ”  ְּ י קְרְוּ ”רֵשִׁ ִּ רֵָל שֶׁ בִיל יִשְׂ (משלי ח, כב), וּבִשְׁ

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

מַיִם וָאָרֶץ, וְהָאָרֶץ הָיְָה ּהֹוּ וָבהֹוּ  רִיַת שָׁ י בְּ רֵשִׁ בְּ
קְרָ לְוֹרוֹת  א הַמִּ ךְ, וַיֹּמֶר ֱלִֹים יְהִי וֹר. וְאֹ בָּ וְחשֶֹׁ
ךְ,  א לְוֹרוֹת כָּ אִם בָּ אֵּוּ קָדְמוּ, שֶׁ רִיָה לוֹמַר שֶׁ סֵדֶר הַבְּ
אֵין לְךָ  מַיִם וְגוֹ׳, שֶׁ ָ רֶ ָת הַשּׁ רִשׁוָֹ בָּ הָיָה לוֹ ִכְּבֹ: בָּ
מוֹ:  ל ַחֲרָיו, כְּ בָה שֶׁ ֵַּ בוּק אֵינוֹ דָּ קְרָ שֶׁ מִּ י’ בַּ ’רֵשִׁ
י מַמְלַכְתּוֹ”  י מַמְלֶכֶת יְהוֹיָקִם” (שם כז, ), ”רֵשִׁ רֵשִׁ ”בְּ

ה  אן ַתָּ גְָךָ” (דברים יח, ד). ַף כָּ י דְּ (ברשי י, י), ”רֵשִׁ

 ,’ֹר י בְּ רֵשִׁ מוֹ: ’בְּ רֱ ָלִֹים״ וְגוֹ׳ כְּ י בָּ רֵשִׁ אוֹמֵר: ”בְּ
בּוּרוֹ  ת דִּ חִלַּ ְּ לוֹמַר עַ”, כְּ הוֹשֵׁ ר ה׳ בְּ בֶּ ת דִּ חִלַּ ְּ” :ֹוְדוֹמֶה לו
״ וְגוֹ׳  ע , ”וַיֹּמֶר ה׳ ֶל הוֹשֵׁ ע הוֹשֵׁ רוּךְ הוּא בְּ דוֹשׁ בָּ ל הַקָּ שֶׁ
 נִבְרְוּ,  חִלָּ ְּ ּאֵלּו א שֶׁ (הושע , ב). וְאִם ּאֹמַר, ְוֹרוֹת בָּ

רֵ ָלּוּ’, וְיֵשׁ ְךָ מִקְרָוֹת  י הַכּלֹ בָּ רֵשִׁ וּפֵרוּשׁוֹ: ’בְּ
י לאֹ סָגַר  מוֹ: ”כִּ בָה ַחַ, כְּ ֵּ רִים לְשׁוֹנָם וּמְמַעֲטִים קַצְּ מְּ שֶׁ
א  רַשׁ מִי הַסּוֹגֵר, וּכְמוֹ: ”יִשָּׂ ְתֵי בִטְִי” (יוב ג, י) וְלאֹ פֵּ דַּ
אֶנּוּ, וּכְמוֹ:  רַשׁ מִי יִשָּׂ ק” (ישעיה ח, ד) וְלאֹ פֵּ שֶׂ מֶּ אֶת חֵיל דַּ
רַשׁ ’ִם יַחֲרוֹשׁ  קָרִים” (עמוס ו, יב) וְלאֹ פֵּ בְּ ”ִם יַחֲרוֹשׁ בַּ
יַ חֲרִי” (ישעיה מו,  יד מֵרֵשִׁ קָרִים’, וּכְמוֹ: ”מַגִּ בְּ אָדָם בַּ
ן  בָר’ — ִם כֵּ בָר ַחֲרִי דָּ י דָּ יד מֵרֵשִׁ רַשׁ ’מַגִּ י) וְלאֹ פֵּ
 תִיב: ”וְרוּח הֲרֵי כְּ יִם קָדְמוּ, שֶׁ הֲרֵי הַמַּ מַהּ עַל עַצְמְךָ שֶׁ ְּ
יִם” (ללן פסוק ב), וַעֲדַיִן לאֹ  ֵי הַמָּ אֱִֹים מְרַחֶפֶת עַל פְּ
דְמוּ  קָּ יִם מָתַי הָיְָה, לָמַדְָּ שֶׁ רִיַּ הַמַּ קְרָ בְּ  הַמִּ לָּ גִּ
רְחֲךָ לאֹ  יִם נִבְרְוּ, עַ כָּ מַיִם מֵאֵשׁ וּמִמַּ ָ הַשּׁ ָאָרֶץ, וְעוֹד שֶׁ
רָא  לוּם: בָּ אֻחָרִים כְּ מִים וְהַמְּ קְדָּ סֵדֶר הַמֻּ קְרָ בְּ ד הַמִּ ִמֵּ
בָה  מַחֲשָׁ  עָָ בְּ חִלָּ ְּ בַּ רָ ה׳’, שֶׁ אֱהִֹים. וְאֹ ָמַר ’בָּ
  ים מִדַּ אֵין מְִקַיֵּם, וְהִקְדִּ ין, וְרָָה שֶׁ  הַדִּ מִדַּ לִבְרֹתוֹ בְּ

יוֹם עֲשׂוֹת  כְתִיב: ”בְּ ין, וְהַיְנוּ דִּ  הַדִּ פָּ לְמִדַּ ְּ רַחֲמִים וְשִׁ
מָיִם” (ללן ב, ד):  ה׳ ֱִֹים ֶרֶץ וְשָׁ

 ֶוֹהּ אָדָם מוֹן, שֶׁ מָּ מַהּ וְשִׁ ֵּ הֹוּ לְשׁוֹןּ .ּב ׀ תֹהוּ וָבהֹו

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

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

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

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

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

 :ָיְל ַּ חוּמוֹ בַּ תְּ

ה הָיָה לוֹ לִכְּבֹ: יוֹם  רָשָׁ ה ׀ יוֹם אֶחָד. לְפִי סֵדֶר לְשׁוֹן הַפָּ

י, רְבִיעִי.  לִישִׁ ִי, שְׁ אָר הַיָּמִים: שֵׁ שְׁ תוּב בִּ כָּ מוֹ שֶׁ רִשׁוֹן, כְּ
רוּךְ הוּא יָחִיד  דוֹשׁ בָּ הָיָה הַקָּ ם שֶׁ ַב ”ֶחָד”? עַל שֵׁ ה כָּ ָמָּ

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

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

The Septuagint translation renders gopher as 
squared and planed. 

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

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

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

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

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

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

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

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

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

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

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

Th e Impending Flood
GENESIS 6:97:6

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

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

ה

פרשת

נח

רש״י

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

בָר ַחֵר,  יק לִבְרָכָ” (משלי י, ז). דָּ אֱמַר: ”זֵכֶר צַדִּ ֶּ בְחוֹ, שֶׁ שִׁ בְּ
ים טוֹבִים:  יקִים מַעֲשִׂ ל צַדִּ ר ּוֹלְדוֹתֵיהֶם שֶׁ עִקַּ דְךָ שֶׁ לִמֶּ
ן  כֵּ ל שֶׁ בַח: כָּ ים  וֹתוֹ לְשֶׁ דֹרֹתָיו. יֵשׁ מֵרַבּוֹתֵינוּ דּוֹרְשִׁ בְּ
ים  דּוֹרְשִׁ יק יוֹתֵר. וְיֵשׁ שֶׁ יקִים הָיָה צַדִּ דוֹר צַדִּ אִלּוּ הָיָה בְּ
ל  דוֹרוֹ שֶׁ יק, וְאִלּוּ הָיָה בְּ אוֹתוֹ לִגְַאי: לְפִי דּוֹרוֹ הָיָה צַדִּ
ךְ  ב לִכְלוּם: אֶת הָאֱלהִֹים הִתְהַלֶּ אַבְרָהָם לאֹ הָיָה ֶחְשָׁ
י לְפָָיו” (ללן  כְתִּ ר הְִהַלַּ . וּבְאַבְרָהָם הוּא וֹמֵר: ”ֲשֶׁ נֹח
כד, מ), חֹ הָיָה צָרִיךְ סַעַד לְָמְכוֹ, ֲבָל ַבְרָהָם הָיָה 

ךְ. לְשׁוֹן עָבָר. וְזֶהוּ  צִדְקוֹ מֵאֵלָיו: הִתְהַלֶּ ךְ בְּ מְִחַזֵּק וּמְהַלֵּ
עָבַר  א וּלְשֶׁ ת לְַבָּ שֶׁ מֶּ בֵד, מְשַׁ לָשׁוֹן כָּ ל  לָמֶ״ד בְּ הּ שֶׁ מּוּשָׁ שִׁ
ךְ  א, ”הְִהַלֶּ ךְ” (ללן יג, יז) לְַבָּ לָשׁוֹן ֶחָד: ”קוּם הְִהַלֵּ בְּ
עַד עֲבָדֶיךָ” (שמואל ‘ יב, יט)  ל בְּ לֵּ עָבַר; ”הְִפַּ חַֹ” לְשֶׁ
יִ הַזֶּה” (מלכים ‘ ח, מב)  ל ֶל הַבַּ לֵּ א, ”וּבָא וְהְִפַּ לְַבָּ

א:  רֹשׁוֹ הוֹפְכוֹ לְַבָּ בְּ הַוָּי״ו שֶׁ א שֶׁ לְשׁוֹן עָבָר, ֶלָּ

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

ר” (ללן פסוק  שָׂ ל בָּ חִי כָּ י הִשְׁ חִוּן” (דברים ד, טז), ”כִּ שְׁ ַּ
זֵל:  לֵא הָאָרֶץ חָמָס. גָּ מָּ יב): וַתִּ

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

אֵיָן מִיָן:  לְשֶׁ

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

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

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

ה  לָ לְפָָיו, וְלָמָּ ה רֶוַח וְהַצָּ בַת. הַרְבֵּ ה לְךָ תֵּ יד ׀ עֲשֵׂ

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

יִם  ֵי חֹזֶק הַמַּ אן מִפְּ ל זֶפֲ ,ֶבָל כָּ לּאֹ יָרִיח רֵיח רַע שֶׁ שֶׁ
יִ וּמִחוּץ:  תָהּ מִבַּ זִפְּ

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

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

יִּים לְזֶבֶל:  ְִּח ַּ הֵמוֹת הַבְּ

ים עִם וָֹם  יז ׀ וַאֲנִי הִנְנִי מֵבִיא. הִנְִי מוּכָן לְַסְכִּ

רֶנּוּ” (הלים ח, ה): מַבּוּל.  י ִזְכְּ בָר: ”מָה ֱנוֹשׁ כִּ זֵּרְזוִּי כְּ שֶׁ
הוֹבִיל ֶת הַכּלֹ מִן  ל ֶת הַכּלֹ, שֶׁ לְבֵּ בִּ ֶ ת הַכּלֹ, שֶׁ לָּ בִּ שֶׁ
הֵצִיף  ם וְּקְלוֹס: ״טוֹפָָא״, שֶׁ רְגֵּ ִּ מוּךְ. וְזֶהוּ שֶׁ ַָּל ּבוֹה הַגָּ
הִי עֲמוּקָה, לְכָךְ ִקְרֵת  אֶת הַכּלֹ וֶהֱבִיָם לְבָבֶל שֶׁ

ם:  ל מֵתֵי מַבּוּל נְִעֲרוּ לְשָׁ כָּ ְעָר’, שֶׁ ’שִׁ

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

The Beginning of the Journey in 
the Wilderness 
EXODUS 13:1722

The Israelites at the Red Sea
EXODUS 14:131
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BACKGROUND
1:2 | Pi HaHirot: Pi means temple in Egyptian 
and appears in names of other Egyptian places, 
such as Pitom and Pi Beset. It is possible that 
Hirot is a reference to Hathor, an Egyptian god-
dess, or to Hirot, a Syrian goddess attested to 
in Syrian and Egyptian inscriptions, whom the 
Egyptians worshipped. Despite the theory that 

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

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

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

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

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

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

בש

יד

פרשת

בשלח

רש״י

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

ָֹךְ"  ְחֶה  ַּ כְךָ  הְִהַלֶּ ”בְּ לד),  לב,  (ללן  הָעָם"  אֶת 
רֶךְ  הַדֶּ אוֹתוֹ  בְּ לָשׁוּב   וְנוֹח הוּא.  קָרוֹב  י  כִּ כב):  ו,  (משלי 
מִלְחָמָה.  רְאֹתָם  בִּ ה:  הַרְבֵּ יֵשׁ  דָה  ַגָּ י  וּמִדְרְשֵׁ לְמִצְרַיִם. 
ַעֲִי״ וְגוֹ׳ (במדבר יד,  גוֹן מִלְחֶמֶת ”וַיֵּרֶד הָעֲמָלֵקִי וְהַכְּ כְּ
יפָם  הִקִּ שֶׁ ר הָיוּ חוֹזְרִים. מַה ִם כְּ רֶךְ יָשָׁ מה), ִם הָלְכוּ דֶּ
מִצְרָיְמָה"  וְָשׁוּבָה  רֹשׁ   ָ ְִּ” ָמְרוּ:  ם  מְעֻקָּ רֶךְ  דֶּ
ה:  ה וְכַמָּ מָּ פְשׁוּטָה עַל ַחַ כַּ (שם פסוק ד), ִם הוֹלִיכָם בִּ

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

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

דֵלִים בּוֹ קִָים,  גְּ מוֹ לְיַם סוּף. וְ'סוּף' הוּא לְשׁוֹן ֲגַם שֶׁ סוּף. כְּ
סּוּף" (לעיל ב, ג), ”קֶָ וָסוּף קָמֵלוּ" (ישעיה  ם בַּ שֶׂ ַָּוְכֵן: ”ו
א מְזֻיִָּים, וְכֵן הוּא וֹמֵר:  ים' ֶלָּ ים. ֵין ’חֲמֻשִׁ יט, ו): וַחֲמֻשִׁ
ם וְּקְלוֹס  רְגֵּ ִּ וְכֵן .(יד , יהושע) "ים עַבְרוּ חֲמֻשִׁ ַּ ם ֶַּוְא”
מוֹ: ”וַיָּרֶק ֶת חֲִיכָיו" (ברשי יד, יד), ”וְזָרֵיז".  ”מְזָרְזִין", כְּ

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

ה לאֹ  יעוּ לִבְֵיהֶם. וְלָמָּ בִּ יַּשְׁ יעָם שֶׁ בִּ . הִשְׁ יע בִּ ע הִשְׁ בֵּ יט ׀ הַשְׁ

יע יַעֲקבֹ?  בִּ הִשְׁ מוֹ שֶׁ ַעַן מִיָּד כְּ אוּהוּ לְאֶרֶץ כְּ יִּשָּׂ יע לְבָָיו שֶׁ בִּ הִשְׁ
 ,ֹיָדִי לַעֲשׂו ק בְּ מִצְרַיִם וְהָיָה סִפֵּ יט הָיִיִי בְּ לִּ אָמַר יוֹסֵף: ֲִי שַׁ
אֲלוּ  יִּגָּ יעָם לִכְשֶׁ בִּ יחוּם מִצְרִים לַעֲשׂוֹ, לְכָךְ הִשְׁ ִַּי לאֹ יַ אֲבָל בָּ
כֶם. לְאֶחָיו  אוּהוּ: וְהַעֲִיתֶם אֶת עַצְמתַֹי מִזֶּה אִתְּ יִּשָּׂ ם שֶׁ ָ וְיֵצְאוּ מִשּׁ
הֶם,  בָטִים הֶעֱלוּ עִמָּ ְ ל הַשּׁ אַף עַצְמוֹת כָּ ן, לָמַדְנוּ שֶׁ יע כֵּ בִּ הִשְׁ

כֶם":  ְִּ” אֱמַר ֶּ שֶׁ

אוּ מֵרַעְמְסֵס  רִשׁוֹן בָּ הֲרֵי בָּ ִי, שֶׁ ֵ יּוֹם הַשּׁ כֹּת. בַּ כ ׀ וַיִּסְעוּ מִסֻּ

לְסֻכּוֹת (לעיל יב, לז): 

מוֹ:  מוֹ לְַנְחוָֹם, כְּ הוּא כְּ ח, שֶׁ תָּ רֶךְ. ָקוּד פַּ כא ׀ לַנְחֹתָם הַדֶּ
הוּא  לְכוּ בָהּ" (דברים , לג) שֶׁ ֵּ ר רֶךְ ֲשֶׁ דֶּ ”לַרְְֹכֶם בַּ

. וּמִי הוּא  לִיח אן לְַנְחוָֹם עַל יְדֵי שָׁ מוֹ לְַרְוְֹכֶם, ַף כָּ כְּ
כְבוֹדוֹ מוֹלִיכוֹ  רוּךְ הוּא בִּ דוֹשׁ בָּ ? עַמּוּד הֶעָָן, וְהַקָּ לִיח ָ הַשּׁ
ל מָקוֹם ֶת עַמּוּד הֶעָָן הֵכִין לְַנְחוָֹם עַל  לִפְֵיהֶם, וּמִכָּ
הֲרֵי עַל יְדֵי עַמּוּד הֶעָָן הֵם הוֹלְכִים. עַמּוּד הֶעָָן  יָדוֹ, שֶׁ

רֶךְ:  א לְוֹרוָֹם הַדֶּ אֵינוֹ לְאוֹרָה ֶלָּ

רוּךְ הוּא ֶת ”עַמּוּד הֶעָָן יוֹמָם  דוֹשׁ בָּ כב ׀ לאֹ יָמִישׁ. הַקָּ
לִים לְעַמּוּד  עַמּוּד הֶעָָן מַשְׁ יד שֶׁ וְעַמּוּד הָאֵשׁ לָיְלָ", מַגִּ
קַע  לּאֹ יִשְׁ עַד שֶׁ לִים לְעַמּוּד הֶעָָן, שֶׁ הָאֵשׁ וְעַמּוּד הָאֵשׁ מַשְׁ

זֶה עוֹלֶ זֶה:

פרק יד

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

Possible locations of Sukot, Migdol, and Baal Tzefon

Mural of Egyptian warriors on chariots laying siege, found in Rameses II’s 
temple in Thebes, thirteenth century BCE

Second 
aliya

358

Book of Exodus  |  Chapter 1  |  Beshalah
 Commentary, maps, and discussion points

provide a historical and cultural context

Sam
ple

 pr
ev

iew
 

Kore
n P

ub
lis

he
rs 

Je
rus

ale
m




