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.AND THESE ARE THE OFFSPRING OF YITZCHAK — וְאֵלֶּה תּוֹלְדֹת יִצְחָק .19

Our verse does not write who these offspring of Yitzchak were. Therefore Rashi explains:
פָּרָשָׁה �עֲקבֹ וְעֵשָׂו הָאֲמוּרִים בּ � The verse is referring to Yitzchak’s children, Yaakov and Eisav, who are — י
mentioned later in this passage (vv. 25-26).[1]

 � בְרָהָם הוֹלִיד אֶת יִצְחָק �.YITZCHAK SON OF AVRAHAM, AVRAHAM FATHERED YITZCHAK — א

Once the verse wrote that Yitzchak was the son of Avraham, what is it adding by repeating that 
Avraham fathered Yitzchak? Rashi provides two explanations:
בְרָהָם �קָּדוֹשׁ בָּרוּךְ הוּא שְׁמוֹ א �ר שֶׁקָּרָא ה �ח � The phrase Avraham fathered Yitzchak emphasizes that this — לְא
happened after the Holy One, blessed is He, changed his name from Avram and named him Avraham 
(see 17:5 above);   ר כָּךְ הוֹלִיד אֶת יִצְחָק �ח � only after that did he father Yitzchak[2] (Aggadas Bereishis — א
§37).
חֵר �בְרָהָם‘‘   ,Alternatively — דָּבָר א �כָּתוּב ’‘יִצְחָק בֶּן א �ב ה �ל יְדֵי שֶׁכָּת � since the verse wrote YITZCHAK SON — ע

OF AVRAHAM,   ‘‘בְרָהָם הוֹלִיד אֶת יִצְחָק �ר ’‘א �ק לוֹמ � it was compelled to say that it was undeniable — הוּזְק
that AVRAHAM FATHERED YITZCHAK.   בְּרָה שָׂרָה �דּוֹר אוֹמְרִים מֵאֲבִימֶלֶךְ נִתְע �-For the cyn — לְפִי שֶׁהָיוּ לֵיצָנֵי ה
ics of that generation were saying that Sarah conceived her child from Avimelech the king of the 
Pelishtim, and not from Avraham,   ּבְּרָה הֵימֶנּו �בְרָהָם וְלאֹ נִתְע �מָּה שָׁנִים שָׁהֲתָה עִם א � since [Sarah] — שֶׁהֲרֵי כּ
had spent many years with her husband Avraham and did not conceive from him, yet she conceived 
immediately after Avimelech took her.[3]   קָּדוֹשׁ בָּרוּךְ הוּא � What did the Holy One, blessed — מֶה עָשָׂה ה

1. Although the verse begins, These are the offspring 
of Yitzchak, it explains the sequence of events that led 
to the birth of these offspring before identifying them 
(Ramban; Gur Aryeh).

[Because of this interruption between our verse and 
the mention of Yitzchak’s children, some translate 
the word ֹתּוֹלְדת in our verse as “chronicles,” similar to 
the verse, יוֹם יֵּלֶד  ה   what a day may bring (Mishlei ,מ�
27:1); consequently, our verse would mean, “these are 
the events that happened with Yitzchak” (see Sforno; 
see similarly, Ibn Ezra to 6:9 above and 37:1 below). 
However, the root ילד, whose literal meaning is “child” or 
“birth,” can only be rendered as an event when used in 
relation to time, for in that context the chronicles can be 
described as “children” of time. Thus, had the intended 
translation of ֹתּוֹלְדת been “chronicles,” the verse should 
have written וְאֵלֶּה תּוֹלְדתֹ יְמֵי יִצְחָק, These are the toldos of 
Yitzchak’s days. Since it actually says וְאֵלֶּה תּוֹלְדתֹ יִצְחָק, 

associating the ֹתּוֹלְדת with Yitzchak himself, ֹתּוֹלְדת must 
be translated as “offspring,” which Rashi here explains 
refers to Yaakov and Eisav, who are mentioned later in 
the passage (Mizrachi; see also Sefer Zikaron).]

2. As Rashi explained above (15:5), it was written in the 
stars that “Avram” would not have children. By chang-
ing his name to Avraham, this fate would be avoided 
and he would be able to give birth.

3. Following the destruction of Sodom, Avraham and 
Sarah relocated to the land of Pelishtim (Rashi to 20:1). 
Upon their arrival in Gerar, the capital of the land of 
Pelishtim, Sarah was taken by Avimelech, the king 
of Pelishtim. Shortly after Avimelech released Sarah, 
she conceived and gave birth to Yitzchak (see Rashi to 
21:1). Although Avimelech did not even touch Sarah 
(20:6), there were people who spread malicious rumors 
that Avimelech was Yitzchak’s father. See Insight.

הָאֲמוּרִים  וְעֵשָׂו  י�עֲקֹב  ק.  יִצְח� תּוֹלְדֹת  וְאֵלֶּה  (יט) 
שֶׁקָּרָא  ר  ח� לְא� ק.  יִצְח� אֶת  הוֹלִיד  ם  ה� בְר� °[א� פָּרָשָׁה:  בּ�
יִצְחָק  כָּךְ הוֹלִיד אֶת  ר  ח� בְרָהָם א� קָּדוֹשׁ בָּרוּךְ הוּא שְׁמוֹ א� ה�
כָּתוּב ”יִצְחָק  ב ה� ל יְדֵי שֶׁכָּת� חֵר,] ע� (אגדת בראשית לז). דָּבָר א�
לְפִי  יִצְחָק“;  בְרָהָם הוֹלִיד אֶת  ר ”א� ק לוֹמ� בְרָהָם“ הוּזְק� בֶּן א�
שֶׁהֲרֵי  שָׂרָה,  בְּרָה  נִתְע� מֵאֲבִימֶלֶךְ  דּוֹר אוֹמְרִים  לֵיצָנֵי ה� שֶׁהָיוּ 
מֶה  הֵימֶנּוּ;  בְּרָה  נִתְע� וְלאֹ  בְרָהָם  עִם א� שָׁהֲתָה  שָׁנִים  מָּה  כּ�

בְרָהָם,  לְא� דּוֹמֶה  יִצְחָק  שֶׁל  פָּנָיו  סְתֵּר  קְל� צָר  קָּבָּ“ה,  ה� עָשָׂה 
ב כָּאן:  בְרָהָם הוֹלִיד אֶת יִצְחָק“. וְזֶהוּ שֶׁכָּת� כֹּל ”א� °וְהֵעִידוּ ה�
בְרָהָם הוֹלִיד  בְרָהָם“ הָיָה, שֶׁהֲרֵי עֵדוּת יֵשׁ שֶׁ“א� ”יִצְחָק בֶּן א�
עִים  רְבּ� אֶת יִצְחָק“ (שם; תנחומא א; בבא מציעא פז.): (כ) בֶּן א�
שֵּׂר שֶׁנּוֹלְדָה  מּוֹרִיָּה נִתְבּ� ר ה� בְרָהָם מֵה� ה. שֶׁהֲרֵי כְּשֶׁבָּא א� נ� שׁ�
מֵתָה  פֶּרֶק  בּ� בּוֹ  שֶׁהֲרֵי  שָׁנָה,  ל"ז  בֶּן  הָיָה  וְיִצְחָק  רִבְקָה, 
שָׁנָה,  ל"ז  שָׂרָה,  שֶׁמֵּתָה  הָעֲקֵידָה  ד  ע� יִצְחָק  ד  וּמִשֶּׁנּוֹל� שָׂרָה, 

רש"י
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יד  ם הוֹל� ה	 
בְר ם א� ה� 
בְר ק בֶּן־א� לֶּה תּֽוֹלְד֥תֹ יִצְח	 יט וְא�

חְתּ֣וֹ  ה בְּק� ֔ 
נ 
ים שׁ ע& 
י יִצְחָק֙ בֶּן־אַרְבּ ק: כ וַיְה+ אֶת־יִצְח,
ם  
ה 
בְר ת יִצְחָק בַּר א� 
יט וְאִלֵּין תּוֹלְד
ה  
הֲו כ ו� יִצְחָק:  ת  
י אוֹלִיד  ם  
ה 
בְר א�
נְסֵיב  כַּד  שְׁנִין  אַרְבְּעִין  בַּר  יִצְחָק 

 

♠ 
 
The Cynical Allegations Rashi above (17:16, 21:7) cited the Gemara’s teaching (Bava Metzia 87a) that cyn-
ics initially claimed that Sarah had not given birth at all; rather, Avraham and Sarah brought home an 

♬♫
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19 And these are the offspring of Yitzchak son of Avraham — Avraham 

fathered Yitzchak. 20 Yitzchak was forty years old when he took 

is He, do to dispel these rumors?   בְרָהָם �סְתֵּר פָּנָיו שֶׁל יִצְחָק דוֹמֶה לְא � He designed the features of — צָר קְל
Yitzchak’s face to be strikingly similar to those of Avraham,   “בְרָהָם הוֹלִיד אֶת יִצְחָק �כֹּל ”א � — וְהֵעִידוּ ה
and thus all who laid eyes on Yitzchak testified that AVRAHAM FATHERED YITZCHAK.   ב כָּאן � וְזֶהוּ שֶׁכָּת
— This is the meaning of what is written here, Yitzchak son of Avraham, Avraham fathered Yitzchak. 
The verse is saying:   בְרָהָם הָיָה � שֶׁהֲרֵי עֵדוּת יֵשׁ   ,Yitzchak was clearly the son of Avraham — יִצְחָק בֶּן א
בְרָהָם הוֹלִיד אֶת יִצְחָק � for there is testimony, from Yitzchak’s appearance, that Avraham fathered — שֶׁא
Yitzchak[4] (ibid.; Tanchuma §1; Bava Metzia 87a).

רְבָּעִים שָׁנָה .20 �.YITZCHAK WAS FORTY YEARS OLD — בֶּן א

Why did Yitzchak wait until he was forty years old to get married? Rashi explains:[5]

שֵּׂר שֶׁנּוֹלְדָה רִבְקָה �מּוֹרִיָּה נִתְבּ �ר ה �בְרָהָם מֵה �-The reason Yitzchak did not marry earlier is be — שֶׁהֲרֵי כְּשֶׁבָּא א
cause only when Avraham came back from Mount Moriah, following the Akeidah, was he informed 
that Rivkah, Yitzchak’s ordained wife, had been born,[6]   וְיִצְחָק הָיָה בֶּן ל‘‘ז שָׁנָה — and at that point 
Yitzchak was already 37 years old.   פֶּרֶק מֵתָה שָׂרָה � How is this calculated? For at that — שֶׁהֲרֵי בּוֹ בּ
time, immediately after the Akeidah, Sarah died,[7]   ד הָעֲקֵידָה שֶׁמֵּתָה שָׂרָה ל‘‘ז שָׁנָה �ד יִצְחָק ע � and — וּמִשֶּׁנּוֹל

4. [See Ramban for another explanation why the Torah 
repeats Avraham fathered Yitzchak.]

According to the Gemara (Bava Metzia 87a) cited 
in the Insight, Yitzchak was initially born without a 
particularly striking resemblance to Avraham, but 
after the rumors denying this miraculous event were 
spread, Hashem changed Yitzchak’s features so that he 
looked just like his father, thus quieting the unfounded 
gossip. Midrash Tanchuma, however, indicates that 
Hashem performed this miracle while Yitzchak was 
still unborn. See Mizrachi here, and Maharsha to Bava 
Metzia there for discussion; see also Rashi above, 21:2 
.ד”ה לזקוניו
5. It cannot be that the purpose of the calculation 
Rashi is about to present is to prove that Yitzchak was 

forty when he got married, for once the verse says that 
Yitzchak was forty, there is no need to bring proof to 
that fact. Rather, Rashi is coming to demonstrate why 
Yitzchak waited until he was forty before getting mar-
ried (Mizrachi; see also Gur Aryeh).

6. Avraham wanted Yitzchak to marry only someone 
from within his own family (see above, 24:3-4). Until 
that point Avraham had not yet identified a girl in his 
family worthy of becoming Yitzchak’s wife. When he re-
turned from the Akeidah, Hashem informed him that 
Yitzchak’s preordained wife had been born (see above, 
22:20, with Rashi).

7. From the shock of hearing that her son had almost 
been slaughtered (Rashi to 23:2).

THE ELUCIDATED RASHI

 

abandoned infant and called it their own child. Hashem debunked this cynical claim, for when Avraham 
made a feast in honor of Yitzchak, the noblewomen all brought their children without their wetnurses, and 
Sarah miraculously nursed them all — which proved that Sarah had in fact given birth. The Gemara there 
says that afterward the cynics claimed that although the child was indeed Sarah’s, she had conceived from 
Avimelech. Now, the birth of Yitzchak was in any event a great miracle, since Sarah was ninety years old at the 
time. Moreover, although she and Avraham had been married for many years without a child, clearly it was not 
Avraham who was the physical reason for the couple’s childlessness, because Avraham himself already had a 
son (Yishmael, from Hagar). Obviously, Sarah was the one who had been infertile. Since Hashem had obviously 
performed a miracle for Sarah, any logical person would realize that she had conceived the miracle-child by 
her righteous husband. Why did the cynics persist in spreading an additional malicious claim that had so little 
merit?

Some suggest that it did not bother those who argued this to admit that a miracle had occurred. But to admit 
that the miracle happened to Avraham — that bothered them. This is because Avraham stood in opposition 
to the entire world, preaching loudly and forcefully against their entire ideology, as our Sages say (Bereishis 
Rabbah 42:8), Why was he called Avram the Ivri (עִבְרִי ם ה� בְר�  Because the entire world stood on one side and ?(א�
he stood on the other side (חֵר  espousing monotheism and refuting the world’s belief in idols (see also ,(עֵבֶר א�
Rambam, Hil. Avodah Zarah 1:3). A stupendous miracle, of having Sarah conceive from Avraham after so many 
years of childlessness, would serve as a major support to Avraham’s ideology. In desperation, the cynics there-
fore raised even the most ridiculous argument. Yes, a miracle had occurred, but not to Avraham… (Shiurei 
Rabbeinu Meir HaLevi [Soloveitchik], citing his father, the Brisker Rav).

♬♫
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from Yitzchak’s birth until the Akeidah, when Sarah died, 37 years had elapsed.   ת תִּשְׁעִים � כִּי ב
ד יִצְחָק � ,For [Sarah] was 90 years old when Yitzchak was born (as stated above, 17:17) — הָיְתָה כְּשֶׁנּוֹל
‘’ וְגוֹ‘  שָׂרָה  יֵּי  �ח יִּהְיוּ  �’‘ו ר  �שֶׁנֶּאֱמ כְּשֶׁמֵּתָה  קכ‘‘ז  ת  � ,and 127 years old when she died, as it says (above — וּב
23:1), Sarah’s lifetime was one hundred years, and twenty years, and seven years.   ל‘‘ז לְיִצְחָק   הֲרֵי 
פֶּרֶק   .Thus, at the time of Sarah’s death and the Akeidah, Yitzchak was 37 years old — שָׁנִים � וּבוֹ בּ
ד שֶׁתְּהֵא רְאוּיָה לְבִיאָה   .And at that point Rivkah was born, as noted above — נוֹלְדָה רִבְקָה � הִמְתִּין לָהּ ע
שָׁנִים  then waited three years until she would be fit for marital relations [8] [Yitzchak] — שָׁלוֹשׁ 
 and married her, when he was  40[9] (Seder Olam Ch. 1; Yalkut Shimoni §110; Maseches — וּנְשָׂאָהּ
Soferim 21:9).

 � ן אֲרָם אֲחוֹת לָבָן �דּ �ת בְּתוּאֵל מִפּ � DAUGHTER OF BESUEL … FROM PADDAN-ARAM, SISTER — בּ
OF LAVAN.

Rashi analyzes the need for the verse to tell us the details of Rivkah’s background here:
ן אֲרָם �דּ �וּמִפּ לָבָן  אֲחוֹת  �ו ת בְּתוּאֵל  �ב שֶׁהִיא בּ �נִכְתּ יִין לאֹ  �עֲד  ,Why does our verse identify Rivkah’s father — וְכִי 
brother, and place of origin? Has it not already been written (above, 24:10, 15, 29) that she was the 
daughter of Besuel, the sister of Lavan, and from Paddan-aram?  ּגִּיד שִׁבְחָה � Rather, our — אֶלָּא לְה
verse repeats these facts to proclaim her praise,   ע �נְשֵׁי רֶשׁ �אֲחוֹת רָשָׁע וּמְקוֹמָהּ א �ת רָשָׁע ו � that — שֶׁהָיְתָה בּ

8. The Gemara states (Niddah 44b) that a girl becomes 
fit for marital relations at age three. See Insight.
9. This Rashi is consistent with Rashi below, v. 26, that 
Rivkah was three years old when Yitzchak married her, 
and with Rashi above, 21:34, from which it emerges that 
Yitzchak was 37 at the time of the Akeidah. However, 
Tosafos to Yevamos (61b ד”ה וכן) note that not everyone 
agrees that Rivkah was three at the time that Yitzchak 

married her, as others say that she was fourteen years 
of age. That opinion maintains either that Rivkah was 
born eleven years before the Akeidah (Daas Zekeinim 
here), or else that Rivkah was born at the time of the 
Akeidah, but the Akeidah occurred when Yitzchak was 
only 26, and 11 years elapsed after the Akeidah until 
Sarah died (see Hagahos HaGra to Seder Olam Ch. 1, 
and Maharzu to Bereishis Rabbah 56:8).

כְּשֶׁמֵּתָה  קכ"ז  ת  וּב� יִצְחָק,  ד  כְּשֶׁנּוֹל� הָיְתָה  תִּשְׁעִים  ת  ב� כִּי 
לְיִצְחָק  הֲרֵי  וְגוֹ‘ ”  שָׂרָה  יֵּי  ח� יִּהְיוּ  ”ו� א)  (כג,  ר  שֶׁנֶּאֱמ�  —
ד  ע� לָהּ  הִמְתִּין  רִבְקָה;  נוֹלְדָה  פֶּרֶק  ב� וּבוֹ  שָׁנִים,  ל“ז 
(סדר  וּנְשָׂאָהּ  מד:)  (נדה  שָׁנִים  שָׁלוֹשׁ  לְבִיאָה  רְאוּיָה  שֶׁתְּהֵא 
ת  בּ� ט):  כא,  סופרים  מסכת  קי;  שמעוני  ילקוט  א‘;  פרק  עולם 
ב  יִין לאֹ נִכְתּ� ן. וְכִי עֲד� ב� ם אֲחוֹת ל� ן אֲר� דּ� בְּתוּאֵל מִפּ�
גִּיד  לְה� אֶלָּא  אֲרָם,  ן  דּ� וּמִפּ� לָבָן  אֲחוֹת  ו� בְּתוּאֵל  ת  בּ� שֶׁהִיא 
נְשֵׁי  א� וּמְקוֹמָהּ  רָשָׁע  אֲחוֹת  ו� רָשָׁע  ת  בּ� שֶׁהָיְתָה  שִׁבְחָהּ, 
ן  דּ� מִפּ� ד):  סג,  רבה  (בראשית  עֲשֵׂיהֶם  מִמּ� לָמְדָה  וְלאֹ  ע  רֶשׁ�

ם  אֲר� ו� יִם  הֲר� נ� ם  אֲר� הָיוּ:  אֲרָם  שֶׁשְּׁנֵי  שֵׁם  ל  ע� ם.  אֲר�
(שמואל־א  בָּקָר"  "צֶמֶד  לְשׁוֹן  ן",  דּ� "פּ� אוֹתוֹ  קוֹרֵא  צוֹבָה, 
אֲרָם“  ן  דּ� ”פּ� פּוֹתְרִין  תּוֹרִין“;  °וְיֵשׁ  ן  דּ� ”פּ� רְגּוּמוֹ  תּ� ז),  יא, 
ן:  דּ� פּ� לְשָׂדֶה  קוֹרִין  יִשְׁמָעֵאל  שֶׁבִּלְשׁוֹן  אֲרָם,  שְׂדֵה  כְּמוֹ 
לוֹ.  תֶר  יֵּע� ו� בִּתְפִלָּה:  וְהִפְצִיר  הִרְבָּה  ר.  יֶּעְתּ� ו� (כא) 
עֶתֶר  לְשׁוֹן  כָּל  אֲנִי,  וְאוֹמֵר  לוֹ.  תָּה  וְנִתְפּ� יֵּיס  °וְנִתְפּ� צֵּר  נִתְפּ�
קְּטֹרֶת" (יחזקאל  ן ה� ר עֲנ� עֲת� פְצָרָה וְרִבּוּי הוּא, וְכֵן "ו� לְשׁוֹן ה�
י דִּבְרֵיכֶם“  רְתֶּם עָל� עְתּ� ת הֶעָשָׁן, וְכֵן ”וְה� רְבִּית °עֲלִיּ� ח, יא), מ�
ו),  כז,  (משלי  שׂוֹנֵא“  נְשִׁיקוֹת  עְתָּרוֹת  ”וְנ� וְכֵן  יג),  לה,  (שם 
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ם אֲח֛וֹת  ן אֲר� י מִפַּד5ּ מִּ֔ אֲר� ת־בְּתוּאֵל֙ ה, ה בּ� ֗ 
אֶת־רִבְק
יהוה֙  ק ל= יִצְח< ר  ֨ כא וַיֶּעְתּ� ה:  לְאִשּׁ, ל֥וֹ  י  Bּמ אֲר� ן ה, Cב 
ל
יהו֔ה  לוֹ֙  תֶר  וַיֵּע< וא  Dה ה  עֲקָר	 י  כּ� אִשְׁתּ֔וֹ  ח  כ� לְנֹ֣

ן  מִפַּדּ� ה  
א 
מּ אֲר� בְּתוּאֵל  ת  בּ� ה  
רִבְק ת  
י
ה לֵהּ לְאִנְתּוּ:  
א 
מּ ן אֲר� 
ב 
תֵהּ דְּל 
ם אֲח 
אֲר
אִתְּתֵהּ  לָקֳבֵל   
יְי ם  
קֳד יִצְחָק  לִּי  כא וְצ�

 
יְי צְלוֹתֵהּ  בִּל  וְק� הִיא  א  
עַקְר אֲרֵי 

 

♠ Rivkah’s Young Marriage In numerous places the Gemara cautions against marrying girls when they are too 
young (see Niddah 13b and Kiddushin 41a). Consequently, many commentators wonder why Yitzchak would 

marry Rivkah at such a young age and not wait for her to mature. Some argue that despite Rivkah’s young age, 
her body and mind were as developed as those of a young woman, whom it would be appropriate to marry 
(Be’er BaSadeh). [That she was more advanced than the average three-year-old is plainly evident from Eliezer’s 
interaction with her at the well (above, Ch. 24).] Others suggest that Yitzchak was concerned that if Rivkah 
were to stay at home any longer, she would be influenced by her wicked environment. Therefore, at the first 
possible opportunity he married her (Eretz Chemdah [Malbim]). For further analysis see Mizrachi, Gur Aryeh, 
Nachalas Yaakov.

♬♫
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Rivkah, daughter of Besuel the Aramean from Paddan-aram, sister of Lavan 

the Aramean, as a wife for himself. 21 Yitzchak entreated Hashem opposite 

his wife, because she was barren. And Hashem was prevailed upon by him, 

although she was the daughter of a wicked person (Besuel), and the sister of a wicked person 
(Lavan), and her hometown (Paddan-aram) was a place of wicked people,   עֲשֵׂיהֶם � — וְלאֹ לָמְדָה מִמּ
still, she did not learn from their wicked deeds[10] (Bereishis Rabbah 63:4).

 � ן אֲרָם �דּ �.FROM PADDAN-ARAM — מִפּ

The Torah previously stated (24:10) that Rivkah came from Aram-naharayim. Why then does our 
verse say that she was from Paddan-aram? Rashi explains:
צוֹבָה ם  �אֲר �ו יִם  �הֲר �נ ם  �אֲר הָיוּ:  אֲרָם  שֶׁשְּׁנֵי  שֵׁם  ל  � Because there were two neighboring countries called — ע
“Aram,” Aram-naharayim and Aram-tzovah (see Tehillim 60:2),   “ן �דּ �”פּ  [our verse] — קוֹרֵא אוֹתוֹ 
calls [the place] “Paddan”;   ‘‘לְשׁוֹן ’‘צֶמֶד בָּקָר — for the word ן  has the same meaning as the word פַּדּ�
ן תּוֹרִין“   ,of oxen ”צֶמֶד“ in the phrase (I Shmuel 11:7), a צֶמֶד �דּ �רְגּוּמוֹ ”פּ � which Targum Yonasan — תּ
translates as, a pair (ן  of oxen. Paddan-aram thus means “pair of Arams.” Rivkah came from the (פַּדּ�
specific location Aram-naharayim, which was part of the larger region called Paddan-aram.[11]

Rashi presents an alternative way to understand the phrase ם ן אֲר" :פַּדּ�
אֲרָם‘‘ ’‘שְׂדֵה  כְּמוֹ  אֲרָם  ן  �דּ �פּ פּוֹתְרִין  רָם“ But some interpret — וְיֵשׁ  �א ן  �דּ � ,as meaning the field of Aram ”פּ
which is how this place is referred to in Hoshea 12:13.[12]   ן �דּ � It is called — שֶׁבִּלְשׁוֹן יִשְׁמָעֵאל קוֹרִין לְשָׂדֶה פּ
Paddan-aram because in the language of the Yishmaelites, i.e., Arabic, they call a field “paddan.”

ר .21 �יֶּעְתּ �.VAYETAR” YITZCHAK“ — ו

Rashi explains the meaning of the word וַיֶּעְתַּר:
.He prayed profusely and strongly; i.e., he entreated Hashem — הִרְבָּה וְהִפְצִיר בִּתְפִלָּה

 � יֵּעָתֶר לוֹ �”.VAYEI’ASER LO“ — ו

תֶר :Rashi explains the word’s meaning in our verse .וַיֶּעְתַּר is the passive form of וַיֵּע"
תָּה לוֹ �יֵּיס וְנִתְפּ �צֵּר וְנִתְפּ � [Hashem] was prevailed upon, appeased, and persuaded by [Yitzchak] — נִתְפּ
through his abundant prayers.

Having explained the meaning of the terms וַיֶּעְתַּר and ֹתֶר לו  in our verse, saying that they both וַיֵּע"
refer to Yitzchak’s prayers, Rashi explains the basic meaning of the root עתר:
פְצָרָה וְרִבּוּי הוּא �-is an expres ”עתר“ I say that every form of the root — וְאוֹמֵר אֲנִי, כָּל לְשׁוֹן ”עֶתֶר“ לְשׁוֹן ה
sion of urging or abundance, not necessarily related to prayer.   ‘‘קְּטרֶֹת �ן ה �ר עֲנ �עֲת � We find a — וְכֵן ’‘ו
similar expression in the verse (Yechezkel 8:11), An abundant cloud of incense,   ת הֶעָשָׁן �רְבִּית עֲלִיּ � מ
— in which עֲתַר refers to an abundance of rising smoke.   ‘‘י דִּבְרֵיכֶם �רְתֶּם עָל �עְתּ �’‘וְה  Similarly — וְכֵן 
the verse states (ibid. 35:13), you have spoken excessively (עְתַּרְתֶּם עְתָּרוֹת   ;against Me (ה� �’‘וְנ  וְכֵן 
עְתָּרוֹת) and similarly it states (Mishlei 27:6), excessive — נְשִׁיקוֹת שׂוֹנֵא‘‘  ,are the kisses of the enemy (נ�

10. Since we know that Rivkah was righteous, we 
could conclude on our own that she had withstood the 
influence of the wicked environment in which she was 
raised. Nevertheless our verse repeats all the details 
of her background to highlight this admirable virtue 
(Mizrachi).

[A further way the Torah calls attention to this vir-
tue is by its unnecessary identification of her father 
and brother as Besuel the Aramean and Lavan the 
Aramean. Since they lived in Paddan-aram, as the 
verse states, obviously they were Arameans. Rather, 
the Torah means to highlight that Rivkah’s relatives 
were wicked (מִּי אי Aramean, is similar to ,אֲר� מּ� -de ,ר�
ceiver), yet she was not negatively influenced by them 

(Nachalas Yaakov and Maskil LeDavid, from Bereishis 
Rabbah 63:4; Emes LeYaakov).]

11. Radak notes that there were other places called 
“Aram” as well, e.g., Aram Damesek and Aram Beis 
Rechov (II Shmuel 10:6). This area was called “Paddan” 
Aram since these two lands were close to each other 
and were seen as a pair.

12. The verse in Hoshea mentions the story appearing 
at the end of our parashah (28:7) in which Yaakov es-
caped Eisav’s anger by fleeing to Paddan-aram, where 
Lavan lived. The verse in Hoshea reads, עֲקבֹ שְׂדֵה ח י�  וַיִּבְר�
ם ן Yaakov fled to the field of Aram, substituting ,אֲר"  פַּדּ�
with שְׂדֵה (Mizrachi).
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שָּׂא � which means that they seem like many and are a burden upon the one — דּוֹמוֹת לִמְרוּבּוֹת וְהִנָּם לְמ
kissed, because he despises them.[13]   אנקריישנ“ט בְּלע‘‘ז — In Old French, עתר is engraissente.[14]

 � ח אִשְׁתּוֹ �.OPPOSITE HIS WIFE —  לְנֹכ

The verse cannot mean that Yitzchak prayed while facing Rivkah, as that is not the normal way to 
pray.[15] Rashi explains what it does mean:
לֵּל �לֶּלֶת   [Yitzchak] stood in one corner and prayed — זֶה עוֹמֵד בְּזָוִית זוֹ וּמִתְפּ � — וְזוֹ עוֹמֶדֶת בְּזָוִית זוֹ וּמִתְפּ
while [Rivkah] stood in another corner opposite him and prayed. Thus, Yitzchak stood in prayer 
before Hashem “opposite” the position in which Rivkah stood in prayer (Bereishis Rabbah 63:5; see 
Taanis 23b).

 � יֵּעָתֶר לוֹ �.AND [HASHEM] WAS PREVAILED UPON BY HIM — ו

As Rashi has just explained, both Yitzchak and Rivkah prayed for a child. Yet our verse does not write 
הֶם תֶר ל" :and He was prevailed upon by them.” Rashi explains“ ,וַיֵּע"
ת   ;Hashem was prevailed upon only “by him,” and not by him and her — ”לוֹ“ וְלאֹ לָהּ � שֶׁאֵין דּוֹמָה תְּפִלּ
דִּיק �דִּיק בֶּן צ �ת צ �דִּיק בֶּן רָשָׁע לִתְפִלּ � this is because there is no comparison between the prayer of a — צ
righteous person who is the child of a wicked person and the prayer of a righteous person who is 
the child of a righteous person. The prayer of the latter is more effective. Rivkah was truly righteous, 
but she was a child of the wicked Besuel; Yitzchak, however, was not only righteous himself, but also a 
child of the righteous Avraham.   ּלְפִיכָךְ ”לוֹ“ וְלאֹ לָה — Therefore, Hashem was specifically prevailed 
upon “by him,” and not by her[16] (Yevamos 64a).

13. Thus, when Rashi above stated that וַיֶּעְתַּר means 
Yitzchak prayed abundantly, he did not mean that 
praying is the definition of the word, because as he 
notes here, the word denotes urging or abundance. 
Rather, in the context of our verse the urging took the 
form of persistent prayer (Mizrachi).
14. In Modern French this means to fatten, cram; 

i.e., fill to excess.

15. One should pray ‘ה פְּנֵי  ח   toward the “Face” of ,נֹכ�
Hashem (Eichah 2:19), not facing a human being 
(Mizrachi).

16. Yitzchak’s prayer was accepted more swiftly than 
Rivkah’s. See Insight.

ח  לְנֹכ� בְּלע“ז:  אנקריישנ“ט  שָּׂא,  לְמ� וְהִנָּם  לִמְרוּבּוֹת  דּוֹמוֹת 
זוֹ  בְּזָוִית  עוֹמֶדֶת  וְזוֹ  לֵּל  וּמִתְפּ� זוֹ  בְּזָוִית  עוֹמֵד  זֶה  אִשְׁתּוֹ. 
תֶר לוֹ. "לוֹ"  יֵּע� לֶּלֶת (בראשית רבה שם ה, ועיין תענית כג:): ו� וּמִתְפּ�
דִּיק,  דִּיק בֶּן צ� ת צ� דִּיק בֶּן רָשָׁע לִתְפִלּ� ת צ� וְלאֹ לָהּ, שֶׁאֵין דּוֹמָה תְפִלּ�
ל כָּרְחֲךָ  יִּתְרצְֹצוּ. °ע� לְפִיכָךְ "לוֹ" וְלאֹ לָהּ (יבמות סד.): (כב) ו�
ב  ה הִיא רְצִיצָה זוֹ, וְכָת� ם מ� זֶּה אוֹמֵר דָּרְשֵׁנִי, שֶׁסָּת� מִּקְרָא ה� ה�

בּוֹתֵינוּ דְרָשׁוּהוּ לְשׁוֹן רִיצָה; כְּשֶׁהָיְתָה  "אִם כֵּן לָמָּה זֶּה אָנֹכִי". ר�
רְכֵּס  וּמְפ� רָץ  י�עֲקבֹ  וָעֵבֶר  שֵׁם  שֶׁל  תוֹרָה  פִּתְחֵי  ל  ע� עוֹבֶרֶת 
לָצֵאת  רְכֵּס  מְפ� עֵשָׂו  זָרָה  עֲבוֹדָה  פִּתְחֵי  ל  ע� עוֹבֶרֶת  לָצֵאת, 
חֵר, מִתְרוֹצְצִים זֶה עִם זֶה וּמְרִיבִים  (בראשית רבה שם ו). דָּבָר א�
תֹּאֶמר אִם כֵּן גָּדוֹל  ת שְׁנֵי עוֹלָמוֹת (ילקוט שמעוני קי): ו� חֲל� בְּנ�
ל הֵרָיוֹן:  לֶּלֶת ע� וָּה וּמִתְפּ� נֹכִי מִתְא� ה זֶּה א� מּ� ר הָעִבּוּר: ל� צ�ע�
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נִים֙  
בּ ה� כב  וַיִּתְרֹֽצְצ֤וּ  אִשְׁתּֽוֹ:  ה  Cרִבְק הַר  ת5ּ ו�
כִי  נֹ֑ 
א ה  Jּז ה  
מּ Cל ן  אִם־כֵּ֔ אמֶר  תֹּ֣ ו� הּ  ֔ 
בְּקִרְבּ

אִתְּתֵהּ:  ה  
רִבְק ת  וְעַדִּיא�
א  
ה בִּמְע, א  
בְּנַיּ חֲקִין  
כב וְד
א  
אֲנ ן  
דְנ א  
לְמ כֵּן  אִם  ת  אֲמָר� ו�

 

♠ The Prayers of the Righteous Righteous people who have wicked parents typically overcome unique chal-
lenges in their paths of growth, and in this sense are greater than those who are righteous and the children 

of righteous parents. [Indeed, Rashi explained the previous verse as highlighting this point in regard to Rivkah 
herself, who was unaffected by the negative influences of her family and homeland.] Many therefore wonder 
why the prayers of a דִּיק דִּיק בֶּן צ� ע are more likely to be answered than the prayers of a צ� שׁ� דִּיק בֶּן ר� .צ�

Some suggest that the prayers of a דִּיק צ� בֶּן  דִּיק   are more effective specifically in regard to barrenness צ�
(Maharsha to Yevamos 64a). This is because grandchildren are considered like one’s own children. Therefore, 
when a righteous person prays for a child, he is praying not only for himself to be blessed with a child, but his 
prayers are for his parents as well — since his children will also be considered their children. Accordingly, when 
a righteous person who is the child of a righteous person prays for children, it is possible that even if he himself 
would not deserve to have his prayers answered, the merit of his righteous parents can cause his request to be 
granted, and thus he will be blessed with a child. However, a righteous person whose parents are wicked does 

♬♫
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and his wife Rivkah became pregnant.
22 The children agitated within her, and she said, ‘‘If so, why is it that I am?’’ 

יִּתְרֹצְצוּ  .22 �”.VAYISROTZETZU“ — ו

Understood simply, the phrase ּה נִים בְּקִרְבּ" בּ" -means that the children were crushing, i.e., ap וַיִּתְרצְֹצוּ ה�
plying pressure, inside of her. Rashi notes a difficulty with this interpretation, and cites two Midrashic 
approaches:
זֶּה אוֹמֵר דָּרְשֵׁנִי �מִּקְרָא ה �ל כָּרְחֲךָ ה � Although we generally give precedence to peshat, you must admit — ע
that this verse cries out for a Midrashic explanation.   ֹזו רְצִיצָה  הִיא  ה  �מ ם  � For it leaves — שֶׁסָּת
unexplained what this “רְצִיצָה” was that Rivkah experienced, which implies that no explanation is 
necessary, and it was the usual type of discomfort that all pregnant women feel.   ב ’‘אִם כֵּן לָמָּה זֶּה � וְכָת
ה Yet [the verse] writes that because of this — אָנֹכִי‘‘  Rivkah complained, “IF SO, WHY IS IT THAT רְצִיצ"

I AM,” meaning (as will be explained below), “Why do I want to be pregnant?” — which indicates that 
her pregnancy was unusually challenging.[17] This would not be the case if ה  refers to the typical רְצִיצ"
internal pressure of pregnancy. What, then, does the verse mean?
בּוֹתֵינוּ דְרָשׁוּהוּ לְשׁוֹן רִיצָה �יִּתְרצְֹצוּ Our Sages therefore expounded [the word — ר � Midrashically, as an [ו
expression of “רִיצָה”, running.   ל פִּתְחֵי תּוֹרָה שֶׁל שֵׁם וָעֵבֶר � When [Rivkah] would — כְּשֶׁהָיְתָה עוֹבֶרֶת ע
pass by the entrances to the halls of Torah study of Shem and Eiver,[18]   רְכֵּס לָצֵאת �עֲקבֹ רָץ וּמְפ � — י
Yaakov would run and agitate to come out,   רְכֵּס לָצֵאת �ל פִּתְחֵי עֲבוֹדָה זָרָה עֵשָׂו מְפ � and when — עוֹבֶרֶת ע
she would pass by the entrances of houses of idol worship, Eisav would run and agitate to come 
out. [19] The double letter tzaddi in the word ּוַיִּתְרצְֹצו conveys that there were two conflicting “runnings,” 
and that is what caused Rivkah special anguish (Bereishis Rabbah 63:6).
חֵר �ת   ,in fact means crushing וַיִּתְרצְֹצוּ Alternatively, the word — דָּבָר א �חֲל � מִתְרוֹצְצִים זֶה עִם זֶה וּמְרִיבִים בְּנ
 but the intent here is that [Yaakov and Eisav] were crushing (i.e., struggling with) each — שְׁנֵי עוֹלָמוֹת
other and battling over the inheritance of two worlds, this world and the next[20] (Yalkut Shimoni 
§110). According to both approaches, the verse is describing the extraordinary level of pain Rivkah 
experienced in this pregnancy, far beyond the regular pain and discomfort of carrying twins.

 � תֹּאמֶר אִם כֵּן �”,AND SHE SAID, “IF SO — ו

ר הָעִבּוּר �ע �,that is, if the pain of this pregnancy is so great — גָּדוֹל צ

 � ”?WHY IS IT THAT I AM“ — לָמָּה זֶּה אָנֹכִי

Rashi explains the meaning of this incomplete sentence:
ל הֵרָיוֹן �לֶּלֶת ע �וָּה וּמִתְפּ �?Why is it that I am so desirous, and praying so profusely, for pregnancy — מִתְא

17. Mizrachi; cf. Gur Aryeh.
18. Shem and Eiver each maintained a yeshivah (see 
Rashi to v. 27 below).
19. Yaakov, being holy from conception, had a magnetic 
attraction toward houses of Torah; Eisav, being evil from 

conception, had a magnetic attraction toward houses 
of idolatry. Yaakov’s internal compass pointed toward 
good whereas Eisav’s internal compass pointed toward 
evil (R’ Yerucham Levovitz, Daas Torah; see Gur Aryeh).

20. Each one said, “I will inherit both worlds” (Sefer 
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not have this benefit, as only his own merits can assist him (Ben Yehoyada there).
R’ Eliyahu Dessler (Michtav MeEliyahu, Vol. 3, pp. 124-125) cites another approach to this question, which is 

in fact a guiding principle in all service of Hashem. While it is certainly true that one born in a wicked environ-
ment must overcome challenges that others do not, still there is a certain freshness and excitement that comes 
from being the first to blaze a new path in the light of one’s recognition of the truth. We find this excitement in 
converts in the beginning of their path in Judaism. By contrast, one who is born into a righteous environment is 
missing this motivating factor, and can easily coast along on his already righteous path with little internal effort 
on his part. Yitzchak was born to the righteous Avraham and was brought up with the proper worldview, not 
needing to arrive at it on his own. Despite this, he worked to create his own genuine relationship to Hashem, 
his own path in His service; and having forged a unique, personal path in Hashem’s service,Yitzchak retained 
his freshness and zeal throughout. This is the special quality of one who is the son of a righteous person and 
despite this, becomes a righteous person in his own right!

♬♫
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8 / בראשית — פרשת תולדות  כה / כג 

 � תֵּלֶךְ לִדְרֹשׁ �.SO SHE WENT TO INQUIRE — ו

If the verse means that Rivkah asked Hashem directly, through prophecy, it should have said ׁתִּדְרוֹש  ו�
:she inquired of Hashem. Why does the verse say that she “went” to inquire? Rashi explains ,אֶת ה‘
 She went to the study hall of the Prophet Shem to ask him to inquire of Hashem — לְבֵית מִדְרָשׁוֹ שֶׁל שֵׁם
on her behalf[21] (Targum Yonasan).

 � .TO INQUIRE OF HASHEM —  לִדְרֹשׁ אֶת ה‘

Rashi explains what Rivkah was inquiring about:
ה תְּהֵא בְּסוֹפָהּ �גִּיד לָהּ מ � Since she was experiencing such unusual agitation in this pregnancy, she — שֶׁיּ
asked that [Hashem] tell her what would be her outcome, i.e., the outcome of her pregnancy.[22]

יֹּאמֶר ה‘ לָהּ .23 �.AND HASHEM SAID TO HER — ו

Rashi previously explained that Rivkah asked Shem to inquire of Hashem for her. How, then, did 
the response come to her? Rashi explains:
ל יְדֵי שָׁלִיחַ �קּדֶֹשׁ   .Hashem spoke to her through an agent — ע �ר בְּרוּח� ה � [The answer] to her — לְשֵׁם נֶאֱמ
inquiry was told to Shem through Ruach HaKodesh,  ּר לָה � and he told it to her (Bereishis — וְהוּא אָמ
Rabbah 63:7).

 � .TWO NATIONS ARE IN YOUR WOMB — שְׁנֵי גוֹיִם בְּבִטְנֵךְ

Rashi comments on an irregularity in the spelling of the word גוֹיִם:
 which would ,(with two yuds) ”גיים“ nations, it is written as ,גוֹיִם Although pronounced — ”גֵּיִים“ כְּתִיב
normally be read גֵּיִים, meaning “proud” or “prominent ones.”[23]   בִּי �נְטוֹנִינוּס וְר � These “prominent — אֵלּוּ א
ones” are the Roman emperor, Antoninus, and the Jewish Nasi, Rebbi (R’ Yehudah HaNasi),[24]   ֹשֶׁלּא 

Zikaron); that is, each of them argued that both worlds 
were created for his sake (Gur Aryeh; see there for a 
deeper explanation).

Alternatively, Eisav chose for himself this world, 
while Yaakov chose for himself the World to Come, and 
they were vehemently arguing with each other as to 
which was the better choice (Levush HaOrah; Be’er 
Mayim Chaim).
21. Although Yitzchak and Avraham were also proph-
ets, Rivkah preferred to ask Shem because she thought 
her pain may have been caused by her own sins, and 
she hesitated to expose her wrongdoings to such 
close relatives (Gur Aryeh; see also Maskil LeDavid). 
Alternatively, she went to Shem because he was the 
elder sage of the generation. [Shem, who was Noach’s 
son, was 550 years old at the time] (Mizrachi; see Imrei 
Shefer).
22. Rivkah was concerned that she might not survive 
the pregnancy, or that she would miscarry; or, even if 

she successfully gave birth, the child would not be a 
normal one (Be’er Yitzchak).

The phrase ’ה אֶת   could have been rendered לִדְרשֹׁ 
“to pray to Hashem” (see Ramban, who in fact under-
stands it that way). However, from Hashem’s response 
in the following verse, Two nations are in your womb, 
etc., it is evident that Rivkah did not simply ask Shem 
to pray for her. Rather, she wished to know what the 
outcome of her pregnancy would be (Mizrachi).
23. Although the Hebrew word for “proud ones” would 
typically be spelled גֵּאִים, with an aleph (as in Tehillim 
ל גֵּאִים ,94:2 שֵׁב גְּמוּל ע�  as a ,גֵיִים it can also be spelled ,(ה"
yud sometimes takes the place of an aleph (Mizrachi).
24. R’ Yehudah HaNasi (known as “Rebbi”) was the 
leader of the Jewish people and the compiler of the 
Mishnah. In the course of Antoninus’ travels through 
the empire, he visited Judea, where he met Rebbi, with 
whom he formed a lifelong friendship. The Gemara in 
multiple places records their interactions; see Avodah 

תֵּלֶךְ לִדְרֹשׁ. לְבֵית מִדְרָשׁוֹ שֶׁל שֵׁם (תרגום יונתן): לִדְרֹשׁ  ו�
ה‘  יֹּאמֶר  ו� (כג)  בְּסוֹפָהּ:  תְּהֵא  ה  מ� לָהּ  גִּיד  שֶׁיּ� ה'.  אֶת 
ר  אָמ� וְהוּא  קֹּדֶשׁ  ה� בְּרוּח�  ר  נֶאֱמ� לְשֵׁם  שָׁלִיחַ,  יְדֵי  ל  ע� הּ.  ל�
כְּתִיב,  "גֵּיִים"  בְּבִטְנֵךְ.  שְׁנֵי גוֹיִם  ז):  (בראשית רבה שם  לָהּ 

ל שׁוּלְחָנָם לאֹ צְנוֹן וְלאֹ  בִּי, שֶׁלּאֹ פָסְקוּ מֵע� נְטוֹנִינוּס וְר� אֵלּוּ א�
גְּשָׁמִים (עבודה זרה יא.):  מָּה וְלאֹ בִימוֹת ה� ח� חֲזֶרֶת לאֹ בִימוֹת ה�
יִךְ  מִמֵּע� ב:):  (שם  לְכוּת  מ� אֶלָּא  לְאוֹם  אֵין  לְאֻמִּים.  וּשְׁנֵי 
לְתוּמּוֹ:  וְזֶה  לְרִשְׁעוֹ  זֶה  נִפְרָדִים,  הֵם  יִם  מֵּע� ה� מִן  רֵדוּ.  יִפּ�
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כג וַיֹּ֨אמֶר   ♪ אֶת־יהוֽה:  לִדְרֹ֥שׁ  לֶךְ  Nּת ו�
ךְ  בְּבִטְנֵ֔ כ']  [גיים  גוֹיִם֙  י  Qשְׁנ הּ  ֗
ל יהו֜ה 
וּלְאֹם֙  דוּ  Sיִפָּר יִךְ  מִמֵּע5 ים  לְאֻמִּ֔ י  Uוּשְׁנ

מִן  ן  
אוּלְפ ע  לְמִתְבּ� ת  ל� 
אֲז ו�
הּ  ל�  
יְי אֲמַר  כג ו� יְיָ:  ם  
קֳד
וְתַרְתֵּין  יְכִי  בִּמְע= מְמִין  ע� תְּרֵין 
לְכוּ  וּמ� ן  
יִתְפָּרְשׁ יְכִי  מִמְּע= ן  
לְכְו מ�
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9 / BEREISHIS/GENESIS — PARASHAS TOLDOS  25 / 23 

So she went to inquire of Hashem.
23 And Hashem said to her: ‘‘Two nations are in your womb, and 

two kingdoms from your innards shall be separated; one kingdom 

ל שׁוּלְחָנָם לאֹ צְנוֹן וְלאֹ חֲזֶרֶת � לאֹ בִימוֹת   ,whose tables never lacked either radishes or lettuce — פָסְקוּ מֵע
גְּשָׁמִים �מָּה וְלאֹ בִימוֹת ה �ח � neither in the summer nor in the winter, i.e., even when these items were — ה
not in season[25] (Avodah Zarah 11a).

 � ”.AND TWO “LE’UMIM — וּשְׁנֵי לְאֻמִּים

The verse already said ְבְּבִטְנֵך  ,two nations are in your womb, so it could simply have said ,שְׁנֵי גוֹיִם 
 add? Rashi וּשְׁנֵי לְאֻמִּים and from your innards they shall be separated. What does the phrase ,וּמִמֵּעַיִךְ יִפָּרֵדוּ
explains:
לְכוּת � ”.) means nothing but “kingdomלְאֻמִּים (the singular form of ”לְאוֹם“ The term — אֵין לְאוֹם אֶלָּא מ
Each of the two nations will establish its own kingdom[26] (ibid. 2b).

 � יִךְ יִפָּרֵדוּ �.FROM YOUR INNARDS SHALL BE SEPARATED — מִמֵּע

Seemingly, the verse should have said ּמִמֵּעַיִךְ יֵצֵאו, from your innards “shall come forth.” Why does it 
say shall “be separated”? Rashi explains:
יִם הֵם נִפְרָדִים �מֵּע � Hashem was telling her that already from when they are in the womb they are — מִן ה
distinct from each other,   ֹזֶה לְרִשְׁעוֹ וְזֶה לְתוּמּו — this one turning to his wickedness and that one 
turning to his wholesomeness.[27]

Zarah 10a–11a; Sanhedrin 91a-b; and Yerushalmi 
Sanhedrin 10:5.

25. The simple meaning of the verse obviously is that 
Rivkah was carrying twins who would become the 
heads of two great nations: Yaakov and Eisav. But in 
addition to its simple meaning, the verse alludes to 
two prominent descendants of these twins, who were 
contemporaries: Antoninus, the emperor of Rome, a 
descendant of Eisav, and R’ Yehudah HaNasi, a descen-
dant of Yaakov. Their prominence was expressed by 
their fantastic wealth, which allowed them to import 

and serve seasonal vegetables throughout the entire 
year (Maharsha to Avodah Zarah ibid.; see Gur Aryeh). 
See Insight.
26. Rivkah’s twins will not merely become two diverse 
peoples, but will actually establish competing kingdoms 
(see Mizrachi). לְאֻמִּים must mean “kingdoms,” because 
the verse goes on to say ץ  shall לְאוֹם one ,וּלְאֹם מִלְאֹם יֶאֱמ"
gain strength from the other, and it is kingdoms that 
battle each other for power (Rashi to Avodah Zarah 2b).
27. Whereas children usually go their separate ways 
after their birth, these two are already on different 
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♠ Rebbi and Antoninus Over the centuries there have been countless prominent descendants of Yaakov and 
Eisav who lived as contemporaries. Why does Rashi (following the Gemara in Avodah Zarah 11a) identify 

specifically Rebbi and Antoninus as the two descendants alluded to by the word גֵּיִים?
The answer lies in the unique relationship between Rebbi and Antoninus. The Gemara (Avodah Zarah 10a-b) 

relates that upon becoming acquainted with Rebbi, Antoninus came to admire him to such an extraordinary 
degree that his life was transformed. He became Rebbi’s loyal disciple. For a time, Antoninus resided in the 
Land of Israel in Caesarea, and during that period he would visit Rebbi by means of a secret underground tun-
nel, studying Torah with him and seeking his counsel not only in matters of mind and soul but also in affairs of 
government. His subservience to the Jewish sage was total.

Antoninus used his position as emperor for the betterment of the Jewish people in numerous ways. It was only 
because of the emperor’s protection that Rebbi was able to gather the sages of his people into a great assem-
blage to complete the historic task of editing and sealing the Mishnah (see Rashi, Bava Metzia 33b ד”ה בימי רבי).

Yaakov and Eisav’s role in history as foretold by Hashem’s message to Rivkah, the elder shall serve the young-
er, was to form a complementary partnership in which Yaakov would be the leader and promote good while 
Eisav would aid him by defeating evil. Had Eisav accepted his prophesied role, both brothers would have ben-
efited, and the history of mankind would have been very different. In saying that the word גֵּיִים, proud ones, 
alludes to Antoninus and Rebbi, the Gemara means that these two descendants exemplified the prophetically 
intended relationship of the two brothers. When Antoninus, the ruler of the mightiest nation of Eisav’s descen-
dants, became a loyal disciple of Rebbi, the greatest Jew of his time, the prophecy told to Rivkah, the elder shall 
serve the younger, was — for a short period in history — fulfilled as it was meant to be, and as it will be in the 
Future Era (R’ Avigdor Miller, Exalted People §421; Or Gedalyahu, Toldos).

♬♫
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 � .ONE KINGDOM SHALL GAIN STRENGTH FROM THE OTHER KINGDOM — מִלְאֹם יֶאֱמָץ

The simple meaning of ץ  ”.would seem to be, “one kingdom shall overpower the other וּלְאֹם מִלְאֹם יֶאֱמ"
But that is already implied by the next phrase, the elder will serve the younger.[28] Rashi therefore 
explains that the verse means to express another idea:
 Our verse means that [the kingdoms of Yaakov and Eisav] will not both be great — לאֹ יִשְׁווּ בִּגְדוּלָּה
simultaneously.   כְּשֶׁזֶּה קָם זֶה נוֹפֵל — Rather, when this one rises, the other will fall.   וְכֵן הוּא אוֹמֵר 
 And so it says (Yechezkel 26:2), Tyre has said of Yerushalayim, …I will fill myself — ’‘אִמָּלְאָה הָחֳרָבָה‘‘
from the ruin,   יִם �לְּאָה צוֹר אֶלָּא מֵחֻרְבָּנָהּ שֶׁל יְרוּשָׁל � which our Sages interpret to mean: Tyre — לאֹ נִתְמ
(the premier city of Edom at the time) became “full” only through the ruin of Yerushalayim. It is only 
when Yerushalayim was destroyed that Tyre began to flourish[29] (Megillah 6a).

יִּמְלְאוּ יָמֶיהָ .24 �.HER TERM TO GIVE BIRTH GREW FULL — ו

Rashi contrasts the description of Rivkah’s birth of twins to that of Tamar:

paths, one good and the other evil (Mizrachi; cf. Gur 
Aryeh to v. 22).

This response answered Rivkah’s question as to 
why she was experiencing such unusual pain. Hashem 
told her that she was expecting twins who already in 
the womb are “separate” from each other as to their 
paths in life. Hence, whenever she would pass a house 
of Torah study one would agitate to come out, and 

whenever she would pass a house of idolatry the other 
one would agitate to come out (Sefer Zikaron; Maskil 
LeDavid; see note 19 above).
28. Sefer Zikaron; Maskil LeDavid; cf. Mizrachi.
29. Thus, each kingdom gains its strength from the 
other. The fall of Yerushalayim enabled Tyre to “seize” 
the strength that had previously been Yerushalayim’s 
(Mizrachi). See Insight.

ץ. לאֹ יִשְׁווּ בִּגְדוּלָּה, כְּשֶׁזֶּה קָם זֶה נוֹפֵל, וְכֵן הוּא  מִלְאֹם יֶאֱמ�
לְּאָה צוֹר אֶלָּא  אוֹמֵר "אִמָּלְאָה הָחֳרָבָה" (יחזקאל כו, ב), לאֹ נִתְמ�
מֶיהָ. אֲבָל  יִּמְלְאוּ י� יִם (מגילה ו.): (כד) °ו� מֵחֻרְבָּנָהּ שֶׁל יְרוּשָׁל�
יְהִי בְּעֵת לִדְתָּהּ" (להלן לח, כז), שֶׁלּאֹ מָלְאוּ יָמֶיהָ  בְּתָמָר כְּתִיב "ו�
ם (בראשית רבה סג, ח): וְהִנֵּה תוֹמִם.  כִּי לְשִׁבְעָה חֳדָשִׁים יְלָדָת�
דִּיקִים,  חָסֵר, וּבְתָמָר (להלן לח, כז) ”תְּאוֹמִים“ מָלֵא, לְפִי שֶׁשְּׁנֵיהֶם צ�

דְמוֹנִי. סִימָן  דִּיק וְאֶחָד רָשָׁע (שם): (כה) א� אֲבָל כָּאן אֶחָד צ�
ר. מָלֵא שֵׂעָר  דֶּרֶת שֵׂע� הוּא שֶׁיְּהֵא שׁוֹפֵךְ דָּמִים (שם): כֻּלּוֹ כְּא�
יִּקְרְאוּ  ו� עַ"ז:  בְּל� פלוקיד"א  שֵׂעָר,  מְּלֵאָה  ה� צֶמֶר  שֶׁל  לִּית  כְּט�
וְנִגְמָר  עֲשֶׂה  נ� שֶׁהָיָה  לְפִי  כֵן,  לוֹ  קָרְאוּ  כֹּל  ה� ו.  עֵשׂ� שְׁמוֹ 
כֵן  חֲרֵי  °[וְא� (כו)  יונתן):  (תרגום  רְבֵּה  ה� שָׁנִים  כְבֶן  בִּשְׂעָרוֹ 
דּוֹרְשׁוֹ לְפִי פְשׁוּטוֹ:  גָּדָה ה� שׁ א� עְתִּי מִדְר� חִיו וְגוֹ‘. שָׁמ� א א� צ� י�
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כד וַיִּמְלְא֥וּ  יר:  Xע 
צ ד  עֲבֹ֥ י= ב  וְר5 ץ  ֔ 
אֱמ י\ ם  מִלְאֹ֣
א  Qכה וַיֵּצ הּ:  בְּבִטְנ, ם  Bתוֹמ וְהִנּ̂ה  ל̀דֶת  
ל  
יה Jמ 
י
וַיִּקְרְא֥וּ  ר  שֵׂע� רֶת  bּכְּאַד כֻּלּ֖וֹ  אַדְמוֹנִ֔י  רִאשׁוֹן֙  ה,
זֶת֙  אֹחֶ֨ וְיָד֤וֹ  יו  חִ֗ 
א א  dצ 
י ן  חֲרֵי־כֵ֞ כו וְא= ו:  עֵשׂ, שְׁמ֖וֹ 

עְבַּד  יִשְׁתּ� א  
בּ וְר� תִּתְקֵף  לְכוּ  מִמּ�
לְמֵילָד  א  
ה יוֹמ, ימוּ  Xכד וּשְׁל א:  
לִזְעִיר
כה וּנְפַק  א:  
ה בִּמְע, תְיוֹמִין  א  
וְה
(נ“א:  כִּגְלִים  כֻּלֵּהּ  סִמּוֹק  ה  
א 
קַדְמ
עֵשָׂו:  שְׁמֵהּ  וּקְרוֹ  דִּשְׂעָר  ן)  
כְל 
כּ
א  
תַר כֵּן נְפַק אֲחֽוּהִי וִידֵהּ אֲחִיד 
כו וּב

 

♠ When This One Rises the Other Will Fall Gur Aryeh points out that Rashi’s words here seem inconsistent. 
The expression ץ יֶאֱמ� מִלְאֹם   one kingdom shall gain strength from the other, implies that when one ,וּלְאֹם 

falls, the other rises; i.e., it is the fall of one that brings about the rise of the other. This is indeed reflected in 
the verse Rashi cites: only when Yerushalayim was destroyed did Tyre flourish. But Rashi characterizes this by 
saying it in the reverse order: When this one rises the other will fall, implying that when one rises on its own, 
the other will naturally fall!

Gur Aryeh explains that Rashi’s words are precise, and reflect a difference in the cause of the rise and fall of 
these two kingdoms. Hashem directly gives strength for rising to the Jewish people, but not to the kingdom of 
Edom; Edom rises only as a result of the Jewish people’s descent. Therefore, when speaking from the perspec-
tive of the Jewish people, it is correct to say that when this one (the Jewish kingdom) rises — through Hashem’s 
intervention — the other (the kingdom of Edom) will naturally fall. From the perspective of Edom, however, 
it is correct to say that they draw their strength from the fall of the Jewish people. Thus, the verse that Rashi 
cites, which refers to the rise of Edom, states that Edom’s rise resulted from the fall of the Jewish people. Rashi’s 
explanation of our verse, when this one rises the other will fall, represents the rise of the Jewish people; their 
rise leads to the fall of Edom.

♬♫
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shall gain strength from the other kingdom, and the older one shall serve the 

younger one.’’
24 Her term to give birth grew full, and behold! there were twins in her 

womb. 25 The first one emerged red, entirely like a hairy cloak; so they called 

his name Eisav. 26 After that his brother emerged, with his hand grasping onto 

יְהִי בְּעֵת לִדְתָּהּ‘‘ � But regarding Tamar it is written (38:27 below), And it came to — אֲבָל בְּתָמָר כְּתִיב ’‘ו
pass at the time she gave birth, without saying “her term grew full.”   שֶׁלּאֹ מָלְאוּ יָמֶיהָ כִּי לְשִׁבְעָה חֳדָשִׁים 
ם � That is because [Tamar’s] term was not filled, as she gave birth to [her twins] after just — יְלָדָת
seven months of pregnancy[30] (Bereishis Rabbah 63:8).

 � .BEHOLD! THERE WERE TWINS — וְהִנֵּה תוֹמִם

Rashi focuses on the unusual spelling of תוֹמִם. The usual spelling of the word for twins is תְּאוֹמִים:
 without an aleph and a ,תוֹמִם Here the word for twins is written deficient, as it is spelled — חָסֵר
yud,   וּבְתָמָר ” תְּאוֹמִים“, מָלֵא — but in regard to Tamar, when the verse mentions the birth of her twins 
(38:27 below), it is spelled “תְּאוֹמִים”, in full.   דִּיקִים � ,This is because in Tamar’s case — לְפִי שֶׁשְּׁנֵיהֶם צ
[the twins], Peretz and Zerach, were both righteous,  דִיק וְאֶחָד רָשָׁע �אן אֶחָד צ � while here, in — אֲבָל כּ
Rivkah’s case, only one twin was righteous and the other was wicked[31] (Bereishis Rabbah ibid.).

דְמוֹנִי .25 �.RED — א

What is the significance of the fact that Eisav was born with a red complexion?[32]

דָמִים שׁוֹפֵךְ  שֶׁיְּהֵא  הוּא   It was a sign that he would be a spiller of blood, i.e., a murderer[33] — סִימָן 
(Bereishis Rabbah ibid.).

 � דֶּרֶת שֵׂעָר �.ENTIRELY LIKE A HAIRY CLOAK — כֻּלּוֹ כְּא

Rashi explains what this means:
מְּלֵאָה שֵׂעָר   ,He was full of hair — מָלֵא שֵׂעָר �לִּית שֶׁל צֶמֶר ה � like a woolen cloak, which is full of — כְּט
hair;   פלוקיד‘‘א בְּלע‘‘ז — flochede in Old French.[34]

 � יִּקְרְאוּ שְׁמוֹ עֵשָׂו �.SO THEY CALLED HIS NAME EISAV — ו

The verse says that “they” called him Eisav, in the plural. Who were these people?
כֹּל קָרְאוּ לוֹ כֵן �וְנִגְמָר בִּשְׂעָרוֹ   ,Everyone who saw this child called him this name — ה עֲשֶׂה  �נ  לְפִי שֶׁהָיָה 
רְבֵּה �שׂוּי) because he was fully developed — כְּבֶן שָׁנִים ה  and complete with respect to his hair, like (ע"
someone who was many years old[35] (Targum Yonasan).

חֲרֵי כֵן יָצָא אָחִיו וְגוֹ‘ .26 � AFTER THAT HIS BROTHER EMERGED, WITH HIS HAND GRASPING — וְא
ONTO THE HEEL OF EISAV.

Why was Yaakov holding onto Eisav?[36] Rashi explains:
פְשׁוּטוֹ לְפִי  דּוֹרְשׁוֹ  �ה גָּדָה  �א שׁ  �מִדְר עְתִּי  � I heard an Aggadic Midrash that expounds [our verse] — שָׁמ

30. See also Rashi below, 38:27. [Some suggest that 
Hashem caused Rivkah to come to full term so that 
Eisav’s wickedness would be further delayed by two 
months (R’ Shlomo Ganzfried in Apiryon; see the con-
trast in 38:27, note 54).
31. The deficient spelling alludes to the spiritual defi-
ciency of one of the twins, Eisav (Yefeh To’ar; see also 
Rashi to 38:27).
32. The following phrase, all of him was like a hairy 
cloak, explains why he was called Eisav (see Rashi be-
low, ד”ה ויקראו שמו). But why does the verse write that 
he was red? (Mizrachi; Devek Tov).
33. As Rashi says in v. 29, Eisav already committed 

murder at the age of fifteen.
34. “Something made of wool.” In Modern French floche 
means “shaggy.”

Thus, the sense of the phrase is, “Entirely hairy, like 
a hairy cloak.” The first word “hairy” did not need to be 
written explicitly, as it is implicit in the words, “like a 
hairy cloak” (Nachalas Yaakov).
35. The name עֵשָׂו is related to the word שׂוּי  which ,ע"
means “done” or “developed.” People called Rivkah’s 
first child עֵשָׂו when they saw that he was unusually de-
veloped, possessing hair all over his body like a grown 
man.
36. Tzeidah LaDerech; cf. Gur Aryeh; Levush HaOrah.
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following its simple meaning:[37]   ֹכְּבו � [Yaakov] was justified in holding onto — בְּדִין הָיָה אוֹחֵז בּוֹ לְע
[Eisav], trying to prevent him from being born first,   שְּׁנִיָּיה �ר מִטִּיפָּה רִאשׁוֹנָה וְעֵשָׂו מִן ה �עֲקבֹ נוֹצ � since — י
Yaakov was formed from the first drop of seed and Eisav from the second. How do we know that 
Yaakov was formed from the first drop?   ד מִשְּׁפוֹפֶרֶת שֶׁפִּיהָ קָצָר � Go and learn this from a tube — צֵא וּלְמ
that has a narrow opening on one end and is closed on the other.   ֹת זו �ח � Put — תֵּן בָּהּ שְׁתֵּי אֲבָנִים זוֹ תּ
two stones into [the tube], one beneath the other, and then turn the tube over.   נִּכְנֶסֶת רִאשׁוֹנָה תֵּצֵא � ה
חֲרוֹנָה תֵּצֵא רִאשׁוֹנָה �נִּכְנֶסֶת א �חֲרוֹנָה וְה � [The stone] that entered first will emerge last, and [the stone] — א
that entered last will emerge first. Similarly, when two drops of seed enter the narrow opening of the 
womb and develop into separate babies, the babies will emerge in the opposite order in which the drops 
entered.   חֲרוֹנָה יָצָא רִאשׁוֹן �נּוֹצָר בָּא � Accordingly, Eisav, who was formed last, emerged — נִמְצָא עֵשָׂו ה
first,   חֲרוֹן �ר רִאשׁוֹנָה יָצָא א �עֲקבֹ שֶׁנּוֹצ �עֲקבֹ   and Yaakov, who was formed first, emerged last.[38] — וְי � וְי
כְּבוֹ �לְע  ,Therefore, Yaakov came and held onto Eisav, in order to prevent him from emerging — בָּא 
 so that he, Yaakov, would be the first to be born, just as he was — שֶׁיְּהֵא רִאשׁוֹן לְלֵידָה כְּרִאשׁוֹן לִיצִירָה
the first to be formed,   דִּין �בְּכוֹרָה מִן ה �חְמָהּ, וְיִטּוֹל אֶת ה � and would open [his mother’s] — וְיִפְטוֹר אֶת ר
womb and take thereby the bechorah by right[39] (Bereishis Rabbah 63:8).

 � עֲקֵב עֵשָׂו �.THE HEEL OF EISAV — בּ

What is the significance of the fact that he was holding specifically onto Eisav’s heel? Rashi explains:
לְכוּתוֹ �סְפִּיק לִגְמוֹר מ � It is a sign that this one (Eisav) will not have a chance to complete — סִימָן שֶׁאֵין זֶה מ
his kingdom (achieve full dominance)   ּד שֶׁזֶּה עוֹמֵד וְנוֹטְלָהּ הֵימֶנּו � before this one (Yaakov)  arises — ע
and wrests it from him[40] (Pirkei DeRabbi Eliezer, Ch. 32; Yalkut Shimoni §110).

 � עֲקֹב �יִּקְרָא שְׁמוֹ י �.AND HE CALLED HIS NAME YAAKOV — ו

Upon the birth of the first child, the verse said in the plural, “they” called his name Eisav. Rashi 
explained that this means “everyone” called him by that name. Yet here, regarding the second child, 
the verse says, and “he” called his name Yaakov. Who was the one that gave this name? Rashi explains:
קָּדוֹשׁ בָּרוּךְ הוּא � Since the verse does not say “his father called his name Yaakov,” we understand that — ה

37. Midrashim typically give interpretations that are 
beyond the verse’s simple meaning. The following 
Midrash, however, fits in nicely with the simple read-
ing of the verse, as explained in the following note. [See 
Sifsei Yesheinim Appendix regarding the authorship of 
the following comment.]

38. This explains why our verse says חִיו א א" צ" חֲרֵי כֵן י"  ,וְא�
after that his brother emerged, rather than שֵׁנִי ה�  ,וַיֵּצֵא 
the second one emerged (parallel to the previous verse, 
which says וַיֵּצֵא הָרִאשׁוֹן, the first one emerged); for while 

Yaakov emerged after Eisav, he was not the second 
brother, since he was actually formed first (Sifsei 
Chachamim).
39. Since, however, he was unsuccessful in preventing 
Eisav from being born first, he needed to buy the becho-
rah from Eisav, as described below (vv. 31-34).
40. The heel is the end of the body, so the emergence of 
the heel represents the end of Eisav’s emergence into 
dominion. Before Eisav’s kingdom can “emerge fully” 
to achieve complete domination, Yaakov will topple it.

רִאשׁוֹנָה  מִטִּיפָּה  ר  נוֹצ� י�עֲקֹב  כְּבוֹ,  לְע� בּוֹ  אוֹחֵז  הָיָה  בְּדִין 
תֵּן  קָצָר,  שֶׁפִּיהָ  מִשְּׁפוֹפֶרֶת  ד  וּלְמ� צֵא  שְּׁנִיָּיה;  ה� מִן  וְעֵשָׂו 
תֵּצֵא  רִאשׁוֹנָה  נִּכְנֶסֶת  ה�  — זוֹ  ת  ח� תּ� זוֹ  אֲבָנִים  שְׁתֵּי  בָּהּ 
עֵשָׂו  נִמְצָא  רִאשׁוֹנָה;  תֵּצֵא  חֲרוֹנָה  א� נִּכְנֶסֶת  וְה� חֲרוֹנָה  א�
יָצָא  רִאשׁוֹנָה  ר  שֶׁנּוֹצ� וְי�עֲקֹב  רִאשׁוֹן,  יָצָא  חֲרוֹנָה  בָּא� נּוֹצָר  ה�
כְּרִאשׁוֹן  לְלֵידָה  רִאשׁוֹן  שֶׁיְּהֵא  כְּבוֹ,  לְע� בָּא  וְי�עֲקֹב  חֲרוֹן,  א�
דִּין  ה� מִן  בְּכוֹרָה  ה� אֶת  וְיִטֹּל  חְמָהּ  ר� אֶת  וְיִפְטוֹר  לִיצִירָה, 
סְפִּיק  מ� זֶה  שֶׁאֵין  סִימָן  ו.  עֵשׂ� עֲקֵב  בּ� שם):]  רבה  (בראשית 
דרבי  (פרקי  הֵימֶנּוּ  וְנוֹטְלָהּ  עוֹמֵד  שֶׁזֶּה  ד  ע� לְכוּתוֹ  מ� לִגְמֹר 

עֲקֹב.  י� שְׁמוֹ  א  יִּקְר� ו� קי):  שמעוני  ילקוט  ל''ב;  פרק  אליעזר 
°לִבְכוֹרְכֶם  קְרִיתוּן  תּוּן  א� ר:  °[אָמ� הוּא.  בָּרוּךְ  קָּדוֹשׁ  ה�
דִּכְתִיב  הִיא  הֲדָא  שֵׁם,  בְּכוֹרִי  לִבְנִי  אֶקְרָא  אֲנִי  ף  א� שֵׁם, 
שמות  תנחומא  שם;  רבה  (בראשית  י�עֲקֹב“  שְׁמוֹ  יִּקְרָא  ”ו�
אֲחִיז�ת  שֵׁם  ל  ע� י�עֲקֹב  לוֹ  קָרָא  אָבִיו  חֵר,  א� דָּבָר  ד)]. 
ד  ע� מִשֶּׁנְּשָׂאָהּ  שָׁנִים  עֶשֶׂר  ה.  נ� שׁ� שִׁשִּׁים  בֶּן  הֶעָקֵב: 
שָׁנִים°  וְעֶשֶׂר  לְהֵרָיוֹן,  וּרְאוּיָה  שָׁנָה  י"ג  ת  בּ� עֲשֵׂית  שֶׁנּ�
ג),  טז,  (לעיל  לְשָׂרָה  אָבִיו  שֶׁעָשָׂה  כְּמוֹ  לָהּ,  מְתִּין  וְהִִ צָפָה 
עָלֶיהָ.  לֵּל  וְהִתְפּ� עֲקָרָה,  שֶׁהִיא  ע  יָד� בְּרָה  נִתְע� שֶׁלּאֹ  כֵּיוָן 

רש"י
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the heel of Eisav; and he called his name Yaakov. Yitzchak was sixty years old 

it was the Holy One, blessed is He, Who called him by this name.[41]   תֶּם קְרִיתוּן לִבְכוֹרְכֶם שֵׁם �ר א � — אָמ
[Hashem] said to the nations of the world: You have given a name to your firstborn son, Eisav,   ף � א
 הֲדָא הִיא דִּכְתִיב   so, too, will I give a name to My firstborn son, Yaakov.[42] — אֲנִי אֶקְרָא לִבְנִי בְּכוֹרִי שֵׁם
עֲקבֹ‘‘ �י שְׁמוֹ  יִּקְרָא  � This is the meaning of what is written, AND “HE” CALLED HIS NAME YAAKOV[43] — ’‘ו
(Bereishis Rabbah 63:8; Tanchuma, Shemos §4).
עֲקבֹ �חֵר אָבִיו קָרָא לוֹ י �ת הֶעָקֵב   Alternatively, his father called him Yaakov — דָּבָר א �ל שֵׁם אֲחִיז � on — ע
account of his holding onto the heel (eikev) of his brother.[44]

 � .SIXTY YEARS OLD — בֶּן שִׁשִּׁים שָׁנָה

It seems that immediately after Yitzchak began to plead for a child (v. 21), his prayers were answered. 
Yet, Yitzchak was forty years old when he married Rivkah, and sixty when his children were born. Why 
did he wait until he was almost sixty to plead for children?[45] Rashi explains:
לְהֵרָיוֹן וּרְאוּיָה  שָׁנָה  י‘‘ג  ת  �בּ עֲשֵׂית  �שֶׁנּ ד  �ע מִשֶׁנְּשָׂאָהּ  שָׁנִים   Ten years passed from when he married — עֶשֶׂר 
[Rivkah] until she reached the age of thirteen years and was able to conceive.[46]   וְעֶשֶׂר שָׁנִים צָפָה 
 כְּמוֹ   ,For the next ten years [Yitzchak] hoped and waited for [Rivkah] to conceive — וְהִמְתִּין לָהּ
ע שֶׁהִיא   just as his father Avraham had done for Sarah.[47] — שֶׁעָשָׂה אָבִיו לְשָׂרָה �בְּרָה יָד � כִּיוָּן שֶׁלּאֹ נִתְע
 Once ten years passed and [Rivkah] did not conceive, [Yitzchak] concluded that she was — עֲקָרָה
barren,   ָלֵּל עָלֶיה �so he prayed for her to have a child.[48] — וְהִתְפּ

41. That is, Hashem instructed Yitzchak to name this 
son Yaakov (Ayeles HaShachar).

42. Yaakov is Hashem’s “firstborn” — i.e., His most im-
portant son — as He declares, אֵל -My first ,בְּנִי בְכֹרִי יִשרְֹ"
born son is Israel (Shemos 4:22; see Rashi there). Eisav, 
on the other hand, is the “firstborn” — i.e., the leader 
and most prominent — of the nations of the world who 
stand opposite Israel. [See Sifsei Yesheinim Appendix 
for another reading here.]

43. Since the verse first indicated that “everyone” 
called the first son Eisav, if Yitzchak was the one who 
named him, the verse should have said that Yitzchak 
called him Yaakov. This approach therefore holds that 
the non-specific “He” refers to Hashem (Gur Aryeh; 
Yerios Shlomo).

[This explains also why the next clause in the verse 
specifies, “Yitzchak was sixty years old.” It is because 
the subject of this clause is Hashem, not Yitzchak (Or 
HaChaim).]

44. This second approach maintains that since it is 
common practice that the father names his son, the 
verse did not need to specify that it was Yitzchak who 
did so (Gur Aryeh; cf. Yerios Shlomo; Levush HaOrah).

According to both approaches, the name ֹעֲקב -re י�
flects the fact that Yaakov will topple Eisav in the 
End of Days, as indicated by his holding onto Eisav’s 
heel (עֲקֵב). It is not necessary to explain this accord-
ing to the first approach, since Hashem knows what 
the future will bring, so He obviously gave the name 
Yaakov based on what will take place at the End of 
Days. Rashi mentions the holding of the heel in the 
second approach to explain how Yitzchak knew to 
name this son ֹעֲקב  עֲקֵב The child’s grasping of Eisav’s .י�
was the sign through which Yitzchak understood that 

the right name for this child is ֹעֲקב .(Gur Aryeh) י�
45. Amar N’kei; Divrei David; Ba’er Heitev.
46. As Rashi asserted in v. 20, Rivkah was three 
years old when Yitzchak married her. Although a 
girl becomes fit for marital relations at age three (see 
note 8 above), she cannot conceive a viable child until 
she reaches maturity (see Yevamos 12b).

[Actually, a girl reaches maturity and can conceive a 
viable child at the age of twelve (Yevamos ibid.). When 
Rashi mentions “the age of thirteen years,” he means 
that Rivkah became capable of conceiving when she 
entered her thirteenth year; i.e., on her twelfth birth-
day, which is the first day of the thirteenth year. This 
helps us understand Rashi’s entire calculation here: 
Yitzchak married Rivkah when he was 40 and she was 
3; then nine years and a day passed until she became 
able to conceive, at which time Yitzchak was 49 and 
Rivkah was 12. Yitzchak then waited ten years for her 
to conceive, before he realized that she was barren; at 
that time, he was 59 years old (and Rivkah was 22). 
Yitzchak began to pray profusely, and Rivkah gave 
birth when Yitzchak was 60 (Be’er BaSadeh).]
47. Avraham waited ten years [after moving to Eretz 
Yisrael] for Sarah to conceive before marrying her 
maidservant (see above, 16:3 with Rashi).
48. Presumably Yitzchak prayed even before the sec-
ond ten years elapsed, but his prayers did not take 
a pleading nature, because it is not uncommon for a 
woman to have to wait until she becomes pregnant. 
Once ten years passed, however, he realized that she 
was barren (see Yevamos 64a), so his prayers took on 
a different character. As Rashi explained in v. 21, וַיֶּעְתַּר 
means that Yitzchak prayed profusely and strongly 
(see Be’er BaSadeh).

THE ELUCIDATED RASHI

 

Printed with permission from ArtScroll/Mesorah Publications
from the Schottenstein Edition of The Elucidated Rashi on Chumash



14 / בראשית — פרשת תולדות  כה / כז־כח 

Rashi explains why Yitzchak did not follow the path of Avraham, who married Sarah’s maidservant 
Hagar when Sarah failed to conceive after ten years:
מּוֹרִיָּה   ,did not want to marry a maidservant [Yitzchak] — וְשִׁפְחָה לאֹ רָצָה לִישָּׂא �ר ה �דֵּשׁ בְּה � לְפִי שֶׁנִּתְק
 for at the time of the Akeidah, he had been sanctified on Har HaMoriyah to be — לִהְיוֹת עוֹלָה תְמִימָה
an unblemished olah offering, so he felt that marrying a maidservant was inappropriate for him[49] 
(Bereishis Rabbah 64:3).

יְהִי עֵשָׂו .27 �נְּעָרִים ו �יִּגְדְּלוּ ה �…THE LADS GREW UP, AND EISAV BECAME… BUT YAAKOV WAS — ו

Rashi previously explained (v. 23) that Yaakov and Eisav were already different from when they 
were in Rivkah’s womb. Yet our verse implies that their paths diverged only after they grew up. Rashi 
therefore explains:
נִּים �ן שֶׁהָיוּ קְט �עֲשֵׂיהֶם   ,As long as they were young — כָּל זְמ �-they were not yet distin — לאֹ הָיוּ נִיכָּרִים בְּמ
guishable based on their actions,   ה טִּיבָם �קְדֵּק בָּהֶם מ � and no one paid close attention — וְאֵין אָדָם מְד
to them to see what their true nature was.   עֲשׂוּ בְּנֵי שְׁלשֹׁ עֶשְׂרֵה שָׁנָה � Once they grew up and — כֵּיוָן שֶׁנּ
became thirteen years old, however, it became evident that they were fundamentally different:   זֶה 
עֲבוֹדָה זָרָה �שׁ ל �שׁ לְבָתֵּי מִדְרָשׁוֹת וְזֶה פֵּיר � This one (Yaakov) went off to houses of Torah study and — פֵּיר
that one (Eisav) went off to idol worship[50] (Bereishis Rabbah 63:10).

 � יִד �.A MAN WHO KNOWS TRAPPING, A MAN OF THE FIELD — ידֵֹע� צ

If the description of Eisav as ידֵֹע� צַיִד, one who knows trapping, is to be understood simply — that Eisav 
knew how to hunt — how is that different from the characterization of Eisav as אִישׁ שָׂדֶה, a man of the 
field? Rashi explains that the phrase ידֵֹע� צַיִד does not refer to trapping animals:
מּוֹת אֶת אָבִיו בְּפִיו � Eisav was one who knew how to entrap and trick his father Yitzchak with — לָצוּד וּלְר
his mouth.   תֶּבֶן �ח וְאֶת ה �מֶּל �שְּׂרִין אֶת ה �ךְ מְע �בָּא הֵיא � He would ask him questions to deceive — וְשׁוֹאֲלוֹ א
him, such as, “Father, how does one tithe salt and straw?”   ֹקְדֵּק בְּמִצְות � As a — כְּסָבוּר אָבִיו שֶׁהוּא מְד
result, his father thought he was meticulous in the performance of mitzvos[51] (Bereishis Rabbah 
ibid.).

49. One might still wonder: Granted, it was inappropri-
ate for the holy Yitzchak to marry a maidservant, but 
why did he not marry another freewoman? Gur Aryeh 
explains that after Yitzchak learned of all the miracles 
that occurred in the course of Eliezer’s mission to find 
his wife, he realized that only Rivkah was his true mate 
and no other woman. He thus would not enter a mar-
riage with anyone else. A maidservant, however, would 
not have the status of another “wife,” and therefore 

would have been a possible option, if not for his holy 
status as an unblemished offering to Hashem.

50. See note 63 below for further discussion.

51. [See also Rashi to v. 28.] Eisav posed these ques-
tions to his father to lead him to believe that he was 
diligent in the performance of mitzvos. He asked spe-
cifically about salt and straw [rather than meat, which 
he commonly obtained through hunting] because 

לִהְיוֹת  מּוֹרִיָּה  ה� ר  בְּה� דֵּשׁ  שֶׁנִּתְק� לְפִי  לִישָּׂא,  רָצָה  לאֹ  וְשִׁפְחָה 
רִים  נְּע� יִּגְדְּלוּ ה� (כז) ו� ג):  (בראשית רבה סד,  תְמִימָה  עוֹלָה 
עֲשֵׂיהֶם  נִּים, לאֹ הָיוּ נִיכָּרִים בְּמ� ן שֶׁהָיוּ קְט� ו. כָּל זְמ� יְהִי עֵשׂ� ו�
שְׁלשֹׁ  בְּנֵי  עֲשׂוּ  שֶׁנּ� כֵּיוָן  טִּיבָם,  ה  בָּהֶם מ� קְדֵּק  מְד� אָדָם  וְאֵין 
עֲבוֹדָה זָרָה  עֶשְׂרֵה שָׁנָה, זֶה פֵּירֵשׁ לְבָתֵּי מִדְרָשׁוֹת וְזֶה פֵּירֵשׁ ל�
מּוֹת אֶת אָבִיו בְּפִיו,  יִד. לָצוּד וּלְר� (בראשית רבה סג, י): ידֵֹע� צ�

תֶּבֶן. כְּסָבוּר  ח וְאֶת ה� מֶּל� שְּׂרִין אֶת ה� ךְ מְע� בָּא, הֵיא� וְשׁוֹאֲלוֹ: א�
שְׁמָעוֹ,  כְּמ� דֶה.  אִישׁ שׂ� (שם):  בְּמִצְוֹת  קְדֵּק  מְד� שֶׁהוּא  אָבִיו 
בָקִי  אֵינוֹ  ם.  תּ� וְעוֹפוֹת:  יּוֹת  ח� שְׁתּוֹ  בְק� וְצוֹדֶה  בָּטֵל  אָדָם 
מּוֹת קָרוּי  בְּכָל אֵלֶּה, אֶלָּא כְּלִבּוֹ כֵּן פִּיו. מִי שֶׁאֵינוֹ חָרִיף לְר�
לִים. אָהֳלוֹ שֶׁל שֵׁם וְאָהֳלוֹ שֶׁל עֵבֶר (בראשית  תָּם: ישֵֹׁב אֹה�
יִצְחָק.  שֶׁל  בְּפִיו  רְגּוּמוֹ  כְּת� בְּפִיו.  יִד  כִּי צ� (כח)  רבה שם): 

רש"י
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ו  ֗ 
עֵשׂ י  וַיְה& ים  נְּעָרִ֔ ה� כז וַיִּגְדְּלוּ֙   ♪ ם:  אֹת, דֶת  jבְּל
ם  ֔ 
תּ ישׁ  א& עֲקֹב֙  וְי= שָׂד̀ה  ישׁ  א& יִד  צ5 ידֹ̂ע�  ישׁ  kא
ו  אֶת־עֵשׂ	 ק  iיִצְח ב  lאֱה כח וַיּ\ ים:  Xל 
ה אֹֽ ב  Nֹׁיש
עֲקֹֽב:  אֶת־י= בֶת  jאֹה ה  וְרִבְק	 יו  Dבְּפ יִד  mכִּי־צ

א  
עוּלֵמַיּ יּוּ  Xכז וּרְב תְהוֹן:  
י ת  יְלִיד� כַּד 
גְּבַר  ן  
חְשִׁירְכ נ� גְּבַר  עֵשָׂו  ה  
הֲו ו�
שְׁלִים  גְּבַר  עֲקבֹ  וְי� א  
חַקְל פֵק  
נ
כח וּרְחֵם  א:  
נ 
אוּלְפ בֵּית  מֵּשׁ  מְשׁ�
ה  
הֲו מִצֵּידֵהּ  אֲרֵי  עֵשָׂו  ת  
י יִצְחָק 
עֲקבֹ:  י� ת  
י ת  רְחֵימ� ה  
וְרִבְק כֵיל  
א
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when she gave birth to them.
27 The lads grew up, and Eisav became a man who knows trapping, a 

man of the field; but Yaakov was a straightforward man, remaining in tents. 
28 Yitzchak loved Eisav, for trapping was in his mouth; but Rivkah loved 

Yaakov.

 � .A MAN OF THE FIELD — אִישׁ שָׂדֶה

שְׁמָעוֹ �יּוֹת וְעוֹפוֹת   ,an idle man — אָדָם בָּטֵל   ,A man of the field means as it implies — כְּמ �שְׁתּוֹ ח � וְצוֹדֶה בְּק
— who hunts wild animals and birds in the field with his bow for sport.[52]

 � ”.TAM“ — תָּם

Sometimes the Hebrew word ם  is used to describe a simple-minded person. However, that cannot be תּ"
the intent here, because it is apparent from the next parashah that Yaakov was extremely clever (see 
30:28-43).[53] Rashi therefore explains the intent of the word here:
 It means that [Yaakov] was not practiced in all these deceptive arts that Eisav — אֵינוֹ בָקִי בְּכָל אֵלֶּה
was.   אֶלָּא כְּלִבּוֹ כֵּן פִּיו — Rather, he was a straightforward person; what he thought in his heart was 
consistent with what he said with his mouth.   מּוֹת קָרוּי תָּם �-One who is not cun — מִי שֶׁאֵינוֹ חָרִיף לְר
ning at deception is called “תָּם”, straightforward.[54]

 � .REMAINING IN TENTS — ישֵֹׁב אֹהָלִים

The verse contrasts Yaakov to Eisav — while Eisav was a man of the field, Yaakov spent his time 
indoors, in the tent studying Torah. But why does the verse use the plural form, לִים  tents? Rashi ,אֹה"
explains:
 Yaakov would study Torah in two tents, the tent of Shem and the tent of — אָהֳלוֹ שֶׁל שֵׁם וְאָהֳלוֹ שֶׁל עֵבֶר
Eiver[55] (Bereishis Rabbah ibid.).

יִד בְּפִיו .28 �.FOR TRAPPING WAS IN HIS MOUTH — כִּי צ

The verse does not specify whose mouth it refers to. Rashi provides first the simple understanding 
of the verse and then a Midrashic explanation:
רְגּוּמוֹ, בְּפִיו שֶׁל יִצְחָק � The plain meaning of the verse is as Targum Onkelos renders it, that Eisav — כְּת
would trap animals and place their meat into Yitzchak’s mouth.[56]

only produce of the ground requires tithing, and 
straw and salt come from the ground (Be’er Mayim 
Chaim; Nachalas Yaakov). Nevertheless, in truth both 
of these items are exempt, salt because it does not 
grow from the ground, and straw because it is not a 
food.

[The Patriarchs kept all the mitzvos even though 
the Torah had not yet been given (see 26:5 below, with 
Rashi). Tzeidah LaDerech suggests that Eisav chose 
specifically the topic of maaser with which to deceive 
his father because Yitzchak was the first person 
to separate maaser from produce (see Rashi below, 
26:12).]
52. Had Eisav been a farmer, the Torah would have 
described him as it did Kayin, ה מ" אֲד"  a worker of ,עוֹבֵד 
the earth (above, 4:2), or Noach, ה מ" אֲד"  a man of the ,אִישׁ ה"
earth (above, 9:20). אִישׁ שָׂדֶה, a man of the field implies 
a man of idleness and leisure, who amuses himself by 
hunting (Mizrachi).
53. Ba’er Heitev; Devek Tov.
54. When Yaakov needed to deal with the swindling 

Lavan, he was able to do so cunningly, as we see in the 
next parashah. However, that was not Yaakov’s chosen 
practice. His approach to dealing with people was not 
to speak with cunning, but rather to be absolutely 
straightforward (see Rashi to 29:12 and Insight there).

55. Shem and his great-grandson, Eiver, each headed 
his own yeshivah.

The verse’s descriptions of Yaakov and Eisav are 
thus symmetrical. The description of Eisav as אִישׁ ידֵֹע� 
 a man who knows how to trick, corresponds to the ,צַיִד
characterization of Yaakov as ם  a straightforward ,אִישׁ תּ"
man; the description of Eisav as אִישׁ שָׂדֶה, a man of the 
field, corresponds to Yaakov being לִים  one who ,ישֵֹׁב אֹה"
dwells in tents (Mizrachi).

56. Onkelos writes, כִיל ה א"  for he would eat ,אֲרֵי מִצֵידֵהּ הֲו"
of [Eisav’s] trapped game. Yitzchak loved Eisav because 
Eisav would constantly feed him game. [According to 
this interpretation, the verb in the phrase בְּפִיו צַיִד   כִּי 
is implied but not written, as if the verse read, ”כִּי ”יִתֵּן 
בְּפִיו  for “he would place” game into his mouth ,צַיִד 
(Ramban).]
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 .trapping, was in Eisav’s mouth ,צַיִד And its Midrashic interpretation is that — וּמִדְרָשׁוֹ: בְּפִיו שֶׁל עֵשָׂו
מֵּהוּ בִדְבָרָיו � Yitzchak loved Eisav because [Eisav] would entrap him and trick him — שֶׁהָיָה צָד אוֹתוֹ וּמְר
with his words[57] (Tanchuma §8).

יָּזֶד .29 �”.VAYAZED“ — ו

Rashi explains the unusual word זֶד :וַיּ"
רְגּוּמוֹ   ,It is a term for cooking — לְשׁוֹן בִּישּׁוּל �שִּׁיל :as Targum Onkelos renders it — כְּת  and he was ,וּב�
cooking.[58]

 � .AND HE WAS EXHAUSTED — וְהוּא עָיֵף

In the following verse Eisav himself declares that he is exhausted. Why, then, does our verse need 
to state this as well?[59] Rashi explains that the term עָיֵף here connotes more than simple exhaustion:
 Eisav was “exhausted” from having committed murder, for he had killed someone that day — בִּרְצִיחָה
in the field.   “פְשִׁי לְהרְֹגִים � This use of the term “exhaustion” in the context of — כְּמָה דְּתֵימָא ”כִּי עָיְפָה נ
murder is as you read elsewhere (Yirmiyah 4:31), for my soul is exhausted by killers[60] (Bereishis 
Rabbah 63:12).

לְעִיטֵנִי .30 �”HAL’ITEINI“ — ה

Rashi explains what Eisav meant when he said לְעִיטֵנִי :ה�
רְבֵּה לְתוֹכָהּ �ח פִּי וּשְׁפוֹךְ ה � Eisav told Yaakov, I will open my mouth and you pour a lot of this red — אֶפְתּ
food into it.   גָּמָל �לְעִיטֵנִי This use of the word — כְּמוֹ שֶׁשָּׁנִינוּ: אֵין אוֹבְסִין אֶת ה  is like what we learned ה�
in the Mishnah (Shabbos 155b): One may not force-feed a camel on Shabbos (as that is considered 
excessive toil on the Sabbath),   ֹלְעִיטִין אוֹתו �לְעִיטִין) but one may pour food — אֲבָל מ  into its mouth (מ�
in a way that the camel could spit it out[61] (Bereishis Rabbah ibid.).

57. As Rashi wrote earlier (v. 27), Eisav would ask 
Yitzchak about tithing salt and straw, thereby tricking 
his father into believing he was righteous.

According to the first interpretation צַיִד, trapping, 
means trapped game. According to the second explana-
tion, it means tricking.

58. Elsewhere, we find the root זד used to mean con-
spiring, as in Shemos 18:11, בָר אֲשֶׁר זָדוּ עֲלֵיהֶם  for in ,כִּי בַדּ"
the matter which they had conspired — against them. 
However, there too, it can be understood to mean cook-
ing, for one who conspires “cooks up” a plot (see Rashi 
there).

59. Divrei David; Be’er BaSadeh; cf. Mizrachi; Gur 
Aryeh.
60. Although the word “exhausted” in the Yirmiyah 
verse does not refer to the killers but rather to those 
killed, nevertheless we see that the word is used in con-
nection with killing (see Ayeles HaShachar).
61. Eisav said he was so exhausted that he did not 
have the strength to eat normally, so he asked Yaakov 
to pour the food into his mouth (Meisiach Ilmim). This 
manner of eating is particularly coarse, as we find this 
language used only in regard to feeding animals (Be’er 
Mayim Chaim).

מֵּהוּ בִדְבָרָיו (תנחומא  וּמִדְרָשׁוֹ, בְּפִיו שֶׁל עֵשָׂו, שֶׁהָיָה צָד אוֹתוֹ וּמְר�
יֵף. בִּרְצִיחָה,  רְגּוּמוֹ: וְהוּא ע� זֶד. לְשׁוֹן בִּשּׁוּל, כְּת� יּ� ח): (כט) ו�
(ירמיהו ד, לא; בראשית  לְהרְֹגִים"  פְשִׁי  עָיְפָה נ� "כִּי  דְּתֵימָא  כְּמָה 
רְבֵּה לְתוֹכָהּ,  ח פִּי וּשְׁפוֹךְ ה� לְעִיטֵנִי. אֶפְתּ� רבה סג, יב): (ל) ה�
לְעִיטִין אוֹתוֹ (שבת  גָּמָל אֲבָל מ� כְּמוֹ שֶׁשָּׁנִינוּ: אֵין אוֹבְסִין אֶת ה�
דםֹ. עֲדָשִׁים אֲדוּמּוֹת,  א� דםֹ ה� א� קנה:; בראשית רבה שם): מִן ה�
בְרָהָם (בראשית רבה שם יא), שֶׁלּאֹ יִרְאֶה אֶת  יּוֹם מֵת א� וְאוֹתוֹ ה�

רְבּוּת רָעָה, וְאֵין זוֹ ”שֵׂיבָה טוֹבָה“ (לעיל  עֵשָׂו בֶּן בְּנוֹ יוֹצֵא לְת�
קִצֵּר  לְפִיכָךְ  הוּא,  בָּרוּךְ  קָּדוֹשׁ  ה� שֶׁהִבְטִיחוֹ  שם)  וברש“י  טו  טו, 
י ק“פ שָׁנָה  קָּדוֹשׁ בָּרוּךְ הוּא חָמֵשׁ שָׁנִים מִשְּׁנוֹתָיו, שֶׁיִּצְחָק ח� ה�
הָאָבֵל  אֶת  בְרוֹת  לְה� עֲדָשִׁים  י�עֲקבֹ  וּבִישֵּׁל  שָׁנָה,  קע“ה  וְזֶה 
חוֹזֵר  לְגּ�ל ה� ל, שֶׁהָאֲבֵלוּת גּ� לְגּ� (שם יב). וְלָמָּה עֲדָשִׁים, שֶׁדּוֹמוֹת לְג�
בָּעוֹלָם [בבא בתרא טז:]. °[וְעוֹד מָה עֲדָשִׁים אֵין לָהֶם פֶּה, 
בֵּר (שם; בראשית רבה שם יד),  כָּךְ הָאָבֵל אֵין לוֹ פֶּה, שֶׁאָסוּר לְד�

רש"י
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מִן־ ו  iׂעֵש ב֥אֹ  
וַיּ יד  Dז 
נ עֲק֖בֹ  י= זֶד  pּכט  וַי

אֶל־ ו  ֜ 
עֵשׂ ל  וַיֹּ֨אמֶר  ף:  qעָי וְה֥וּא  ה  Jשָּׂד ה�
זֶּ֔ה  ה� אָדֹם֙  ה, אָד֤םֹ  מִן־ה, א֙  
נ נִי  Qלְעִיט ה� ב  עֲקֹ֗ י=
אֱדֽוֹם:  א־שְׁמ֖וֹ  קָר, ל־כּ̂ן  ע� כִי  נֹ֑ 
א ף  Nעָי י  כּ�

א (נ“א:  
אֲת א ו� 
בְשִׁיל עֲקבֹ תּ� שִּׁיל י� כט וּב�

לְהֵי:  מְשׁ� וְהוּא  א  
חַקְל מִן  עֵשָׂו  ל)  וְע�
ן  כְע� מְנִי  qטְע א� עֲקֹב  לְי� עֵשָׂו  אֲמַר  ל ו�
לְהֵי  א הָדֵין אֲרֵי מְשׁ� 
א סִמּוֹק 
מִן סִמּוֹק
אֱדוֹם:  שְׁמֵהּ  א  
קְר כֵּן  ל  ע� א  
אֲנ
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29 Yaakov simmered a stew, and Eisav came from the field, and he was 

exhausted. 30 Eisav said to Yaakov, ‘‘Pour into me, now, some of that very 

red stuff, for I am exhausted.’’ (Because of this, he called his name Edom.)

 � .SOME OF THAT VERY RED STUFF — מִן הָאָדֹם הָאָדֹם

Later in the passage, the verse writes that Yaakov gave Eisav two items, bread and lentils. What, 
then, is the very red stuff to which Eisav refers here? Rashi explains:
It is red lentils.[62] — עֲדָשִׁים אֲדוּמּוֹת

Rashi explains why Yaakov was cooking lentils:
בְרָהָם �יּוֹם מֵת א � שֶׁלּאֹ יִרְאֶה אֶת עֵשָׂו בֶּן בְּנוֹ   ,Avraham had died that day (Bereishis Rabbah 63:11) — וְאוֹתוֹ ה
רְבּוּת רָעָה � וְאֵין זוֹ ”שֵׂיבָה   ,so that he would not see his grandson, Eisav,  stray to evil ways — יוֹצֵא לְת
קָּדוֹשׁ בָּרוּךְ הוּא � as this would not be a fulfillment of the blessing, “You will be buried — טוֹבָה“ שֶׁהִבְטִיחוֹ ה
in a good old age” (above, 15:15), which the Holy One, blessed is He, had promised him.   לְפִיכָךְ קִצֵּר 
קָּדוֹשׁ בָּרוּךְ הוּא חָמֵשׁ שָׁנִים מִשְּׁנוֹתָיו � Therefore the Holy One, blessed is He, shortened [Avraham’s] — ה
lifespan by five years.   וְזֶה קע‘‘ה שָׁנָה י ק‘‘פ שָׁנָה  � This is apparent, since Yitzchak lived — שֶׁיִּצְחָק ח
180 years while this one, Avraham, lived only 175 years. [63]   בְרוֹת אֶת הָאָבֵל �עֲקבֹ עֲדָשִׁים לְה � — וּבִישֵּׁל י
Consequently, since it was the day that Avraham passed away, Yaakov cooked lentils to provide food 
for the mourner, Yitzchak.[64]

עֲדָשִׁים ל   ?And why did Yaakov cook specifically lentils — וְלָמָּה  �לְגּ �לְג  Because they are — שֶׁדּוֹמוֹת 
round, similar to a wheel, and as such they symbolize mourning,   חוֹזֵר בָּעוֹלָם �ל ה �לְגּ � for — שֶׁהָאֲבֵלוּת גּ
mourning is a revolving wheel in the world, with everyone experiencing it sooner or later[65] (Bava 
Basra 16b).   וְעוֹד, מָה עֲדָשִׁים אֵין לָהֶם פֶּה — Additionally, Yaakov chose lentils because just as lentils do 
not have a “mouth” (opening or fissure like other legumes),   כָּךְ הָאָבֵל אֵין לוֹ פֶּה — so too a mourner, 
figuratively, does not have a mouth,   בֵּר � as he is forbidden to speak freely, as will be — שֶׁאָסוּר לְד

62. Although, as Rashi goes on to explain, Yaakov was 
cooking the lentils for his father Yitzchak, Eisav want-
ed some of them poured into his mouth immediately. 
See Insight.

63. The fact that Avraham did not live out his origi-
nally assigned complement of years is hinted to in 
the verses. For whereas regarding Yitzchak the Torah 
says he died מִים ע י" -old and fulfilled of days (be ,זָקֵן וּשְׂב�
low, 35:29), about Avraham it says only that he died 
בֵעַ  old and fulfilled (above, 25:8), but it does not ,זָקֵן וְשׂ"
say fulfilled of days (Sifsei Chachamim).

[It emerges from this that Yaakov and Eisav were 15 
years old at the time of Avraham’s death: Yitzchak was 
born when Avraham was 100, and therefore he was 75 
years old when Avraham died. Yaakov and Eisav, who 
were born when Yitzchak was 60 (above, v. 26), were 15 

years old. Although Rashi previously wrote (v. 27) that 
already when Eisav was thirteen he began to worship 
idols, this was not at odds with Avraham’s promised 
“good old age,” for at that time Eisav sinned only in 
private and Avraham was not aware of this. It was 
only now, when he turned fifteen, that he publicly dis-
played his wicked ways by murdering someone (Daas 
Zekeinim and Mizrachi to v. 27; see also Be’er Mayim 
Chaim; cf. Gur Aryeh).]

64. The first meal that mourners eat following the 
funeral is called ה א" בְר" ה� ת   and must be provided סְעוּד�
by others, as Rashi explains below. [The laws of this 
meal are detailed in Shulchan Aruch, Yoreh Deah 
§378.]

65. The mourner is thus comforted, realizing that he 
was not singled out for misfortune.

THE ELUCIDATED RASHI

 

♠ Pour Into Me, Now, Some of That Very Red Stuff Rashi explains that this “very red stuff” was a stew of len-
tils. Now, when red lentils are cooked, they do not remain red, but take on a yellowish hue. Why, then, did 

Eisav refer to the lentil stew as “very red stuff”? The verse alludes to the answer by quoting Eisav as saying 
א“ לְעִיטֵנִי ”נ� א The word .ה�  can mean “please,” but Eisav was not in the habit of saying “please” even to his father נ�
(see Rashi to 27:22 below), and surely would not say it to Yaakov. However, the word א  has another meaning נ�
as well — raw (or partially cooked), as it is used in Shemos 12:9. Thus, Eisav said to Yaakov, “Pour into me, while 
it is raw, some of that very red stuff.” What this conveys is that as the lentils had just begun to cook and were 
still very red, Eisav wanted them poured into his mouth without delay! He did not wish to wait until they were 
properly cooked. That is why the verse goes on to say, Because of this, he called his name “Edom” (“The Red 
One”). Eisav was called Edom not just because he asked for a red food, but because his request for “that very 
red stuff” displayed his basely gluttonous nature (Lev Shalom [Schwadron]).

♬♫
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explained (ibid.; Bereishis Rabbah 63:14).   אֲכָלוֹ בֵּיצִים �ת מ �בְרוֹת אֶת הָאָבֵל בִּתְחִלּ �יּוֹם לְה �מִּנְהָג ה � — וּלְפִיכָךְ ה
Therefore, it is customary nowadays to feed a mourner hard-boiled eggs at the first meal after the 
funeral,   שֶׁהֵם עֲגוּלִּים וְאֵין לָהֶם פֶּה — for they too are round and do not have a mouth,   כָּךְ הָאָבֵל אֵין 
.just as a mourner does not have a mouth — לוֹ פֶּה
ן בְּמוֹעֵד קָטָן � The meaning of the statement “a mourner does not have a mouth” is as we say in — כִּדְאָמְרִינ
Tractate Moed Katan (21b):   אָבֵל כָּל שְׁלשָֹׁה יָמִים הָרִאשׁוֹנִים אֵינוֹ מֵשִׁיב שָׁלוֹם לְכָל אָדָם —The entire first 
three days of shivah a mourner may not reply to anyone’s greeting,   תְּחִלָּה � וְכָל שֶׁכֵּן שֶׁאֵינוֹ שׁוֹאֵל בּ
— and certainly he may not initiate a greeting to anyone;   ‘ּד שִׁבְעָה מֵשִׁיב וְאֵינוֹ שׁוֹאֵל וְכו � — מִשְּׁלשָֹׁה וְע
from the third until the seventh day of shivah, he may respond if greeted first, but may not initiate 
a greeting.   [שִׁ“י יָשָׁן �[.This comment is found in an “old” version of Rashi — בְּר

יּוֹם .31 �.SELL, AS THIS DAY — מִכְרָה כ

If Yaakov meant to say that Eisav should sell the bechorah “today,” he should have said “ה ”הַיוֹם  .מִכְר"
What is the meaning of “כַּיּוֹם”, like the day? Rashi explains:
רְגּוּמוֹ, ”כְּיוֹם דִּילְהֵן“ � ,The verse should be understood as Targum Onkelos renders it: Like this day — כְּת
יּוֹם שֶׁהוּא בָּרוּר � so too, sell me the — כָּךְ מְכוֹר לִי מְכִירָה בְרוּרָה   ,meaning, just as the day is clear — כּ
bechorah with a clear, unequivocal sale.[66]

 � .YOUR BECHORAH — בְּכֹרָתְךָ

Why would the righteous Yaakov exploit his brother’s exhausted state to take the bechorah from 
him?[67] Rashi explains:
בִּבְכוֹרוֹת שֶׁהָעֲבוֹדָה   Since the avodah of sacrificing korbanos was originally performed by the — לְפִי 
firstborns,[68]   קָּדוֹשׁ בָּרוּךְ הוּא �קְרִיב לְה �אי שֶׁיּ �עֲקבֹ אֵין רָשָׁע זֶה כְּד �ר י � Yaakov considered it critical to — אָמ
take the bechorah from Eisav, for he said, “This wicked one is not deserving to offer sacrifices to the 
Holy One, blessed is He!”[69] (Bereishis Rabbah 63:13).

66. Yaakov told Eisav: Let the sale be “clear as day” and 
uncontestable. [Ramban explains Onkelos differently, 
that כְּיוֹם דִּילְהֵן means as of whichever day. The bechorah 
entails the right to become the leader of the family 
upon the death of the father. This would go into effect 
only once Yitzchak passed away. Thus, Yaakov told 
Eisav that the sale should take effect as of whichever 
day Yitzchak dies.]

67. Devek Tov; see also Mizrachi; cf. Levush HaOrah.
68. Until the Mishkan was erected, sacrifices to 
Hashem could be offered on a private bamah (altar) 
with a bechor performing the avodah (Mishnah, 
Zevachim 112b).
69. Another privilege of the firstborn is that he re-
ceives a double portion of the father’s inheritance 
(see Devarim 21:17), but Yaakov did not pursue the 

אֲכָלוֹ  ת מ� בִּתְחִלּ� הָאָבֵל  בְרוֹת אֶת  יּוֹם לְה� מִּנְהָג ה� וּלְפִיכָךְ ה�
לוֹ  אֵין  הָאָבֵל  כָּךְ  פֶּה,  לָהֶם  וְאֵין  עֲגוּלִּים  שֶׁהֵם  בֵּיצִים, 
יָמִים  שְׁלשָֹׁה  כָּל  אָבֵל  (כא:):  קָטָן  בְּמוֹעֵד  ן  כִּדְאָמְרִינ� פֶּה, 
שֶׁאֵינוֹ  שֶׁכֵּן  וְכָל  אָדָם  לְכָל  שָׁלוֹם  מֵשִׁיב  אֵינוֹ  הָרִאשׁוֹנִים 
שׁוֹאֵל,  וְאֵינוֹ  מֵשִׁיב  שִׁבְעָה  ד  וְע� מִשְּׁלשָֹׁה  תְּחִלָּה,  בּ� שׁוֹאֵל 
"כְּיוֹם  רְגּוּמוֹ,  כְּת� יּוֹם.  ה כ� (לא) מִכְר� יָשָׁן]:  שִׁ“י  בְּר� וְכוּ‘. 
בְרוּרָה:  מְכִירָה  לִי  מְכוֹר  כָּךְ  בָּרוּר,  שֶׁהוּא  יּוֹם  כּ� דִּלְהֵן", 
ר י�עֲקֹב: אֵין רָשָׁע  תְךָ. לְפִי שֶׁהָעֲבוֹדָה בִּבְכוֹרוֹת, אָמ� בְּכֹר�

קָּדוֹשׁ בָּרוּךְ הוּא (בראשית רבה שם יג):  קְרִיב לְה� אי שֶׁיּ� זֶה כְּד�
וְהוֹלֶכֶת  וְּונָה  °[°מִתְנ� מוּת.  ל� הוֹלֵךְ  נֹכִי  א� הִנֵּה  (לב) 
בִּבְכוֹרוֹת,  הָעֲבוֹדָה  עֵת  כָּל  תְהֵא  שֶׁלּאֹ  בְּכוֹרָה  ה� הִיא 
שֶׁל  טִּיבָהּ  ה  עֵשָׂו: מ� ר  אָמ� וְעוֹד]  אוֹתָהּ,  יִטֹּל  לֵוִי  שֵׁבֶט  כִּי 
זְהָרוֹת וְעוֹנָשִׁין וּמִיתוֹת תְּלוּיִין  מָּה א� ר לוֹ: כּ� עֲבוֹדָה זוֹ, אָמ�
וּפְרוּעֵי  יִן  י� שְׁתוּיֵי  שֶׁבְּמִיתָה:  הֵן  אֵלּוּ  שֶׁשָּׁנִינוּ:  כְּאוֹתָהּ  בָּהּ 
ל יָדָהּ, אִם כֵּן  ר: אֲנִי הוֹלֵךְ לָמוּת ע� רֹאשׁ (סנהדרין כב:). אָמ�

ה חֵפֶץ לִי בָּהּ:  מ�

רש"י
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י:  Xל תְךָ֖  אֶת־בְּכֹר, כַיּ֛וֹם  ה  Cמִכְר עֲק֑בֹ  י= לא וַיֹּ֖אמֶר 

ה־ 
מּ וְל, מ֑וּת  
ל ךְ  Nהוֹל י  נֹכ� א, ה  הִנּ� ו  ֔ 
עֵשׂ לב וַיֹּ֣אמֶר 

לִּי֙  ה  
בְע הִשּׁ< עֲק֗בֹ  י= לג וַיֹּ֣אמֶר  ה:  בְּכֹר, י  Bל ה  jּז
ב:  עֲקֹֽ לְי= ת֖וֹ  
אֶת־בְּכֹֽר וַיִּמְכֹּ֥ר  ל֑וֹ  ע  ב5 
וַיִּשּׁ כַּיּ֔וֹם 

דִּלְהֵן  כְּיוֹם  ז�בֵּן  עֲקֹב  י� אֲמַר  לא ו�
עֵשָׂו  אֲמַר  לב ו� לִי:  ךְ  
בְּכֵרוּת ת  
י
א  
וּלְמ ת  
לִמְמ זֵל  
א א  
אֲנ א  
ה
אֲמַר  לג ו� א:  
בְּכֵרוּת לִי  ן  
דְּנ
וְקַיִּים  דִּלְהֵן  כְּיוֹם  לִי  קַיֵּם  עֲקֹב  י�
עֲקבֹ:  לְי� בְּכֵרוּתֵהּ  ת  
י וְז�בִּין  לֵהּ 
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31 Yaakov said, ‘‘Sell, as this day, your bechorah to me.’’
32 And Eisav said, ‘‘Look, I am going to die, so of what use to me is the 

bechorah?’’
33 Yaakov said, ‘‘Swear to me as this day’’; so he swore to him, and he sold 

his bechorah to Yaakov.

.LOOK, I AM GOING TO DIE — הִנֵּה אָנֹכִי הוֹלֵךְ לָמוּת .32

If Eisav meant that he was selling the bechorah because he was dying of hunger or exhaustion, 
then the verse should have written, נֹכִי מֵת  ,Look, I am dying. What did Eisav mean when he said ,הִנֵּה א"
מוּת נֹכִי ”הוֹלֵךְ“ ל" :I am “going” to die? Rashi explains ,א"
בְּכוֹרָה �וְהוֹלֶכֶת הִיא ה וְּונָה  � The privilege of the bechorah is something that will deteriorate and — מִתְנ
waste away,[70] i.e., it is an unstable privilege,   שֶׁלּאֹ תְהֵא כָּל עֵת הָעֲבוֹדָה בִּבְכוֹרוֹת — for the avodah will 
not be performed by the firstborns for all time,   ּכִּי שֵׁבֶט לֵוִי יִטּוֹל אוֹתָה — because the tribe of Levi 
will eventually assume [this privilege].[71]

A second explanation of the phrase, I am “going” to die:
 An additional explanation is that Eisav said these words as a result of a conversation he had — וְעוֹד
with Yaakov.   ֹזו טִּיבָהּ שֶׁל עֲבוֹדָה  ה  �עֵשָׂו מ ר  � When Yaakov asked Eisav to sell him the bechorah — אָמ
because he (Yaakov) wants to do the avodah, Eisav said, “What is the nature of this avodah?”   ר � אָמ
זְהָרוֹת וְעוֹנָשִׁין וּמִיתוֹת תְּלוּיִין בָּהּ �מָּה א � [Yaakov] replied, “It carries grave responsibility, as there are — לוֹ: כּ
numerous prohibitions, punishments, and death penalties associated with it.”   ּכְּאוֹתָהּ שֶׁשָּׁנִינוּ: אֵלּו 
 Yaakov referred to laws such as that which we have learned (Sanhedrin 22b): These are — הֵן שֶׁבְּמִיתָה
the ones who are liable to death at the hand of Heaven for performing the avodah in an unfit state: 
יִן וּפְרוּעֵי ראֹשׁ �ר: אֲנִי הוֹלֵךְ לָמוּת   Those who have drunk wine and those with long hair.[72] — שְׁתוּיֵי י � אָמ
ל יָדָהּ � [Eisav] said, “Then I am certainly ‘going’ to die on its account, for I will not be able to follow — ע
such strict rules!   ּה חֵפֶץ לִי בָּה �”?If so, why would I want it — אִם כֵּן מ

bechorah out of a desire for money. Rather, it was to 
ensure that Eisav would not perform the avodah 
(Meisiach Ilmim). See Insight.

70. [Rashi’s wording is paraphrased from Sotah 6a and 
Chullin 57b.]

71. After the firstborns sinned along with the rest of 
the nation at the incident of the Golden Calf, the privi-
lege of performing the avodah was taken away from 
them and given to the tribe of Levi, who did not sin 
(Rashi, Bamidbar 3:12).

[According to this explanation, נֹכִי  I, does not refer ,א"
to Eisav, but rather to the bechorah, and מוּת  ,to die ,ל"
refers to the cessation of this privilege. Eisav was say-
ing, “I — that is, the privilege of bechorah with which 

I am identified — will eventually come to an end. It 
is not a privilege worth keeping.” Although this privi-
lege would not cease until centuries later, the very fact 
that it was not destined to last diminished its value in 
Eisav’s eyes.]

72. The Torah (Vayikra 9:10) explicitly imposes 
death (at the hand of Heaven) on one who performs 
the avodah of an offering after having drunk wine 
or another intoxicating beverage. And one who does 
the avodah with long hair is compared (in Yechezkel 
44:20) to one who does it after drinking wine 
(see Sanhedrin there; Rambam, Hil. Bi’as HaMik-
dash 1:8). [“Long hair” refers to thirty days’ growth 
(ibid.).]

THE ELUCIDATED RASHI

 

♠ Can Someone Pay to Become a Kohen? Rashi explains that Yaakov’s interest in buying the bechorah was to 
take over Eisav’s role as the one who could perform the avodah. Many commentators wonder how such a 

sale works. Can a non-Kohen purchase the right to become a Kohen and perform the avodah? To answer this 
question, some draw a distinction between a Kohen and a firstborn. While both perform the avodah, Kohanim 
are designated to do so by a law in the Torah. Therefore, the special status of Kehunah is not transferable. On 
the other hand, the right of the firstborn to do the avodah in the pre-Mishkan era was not because of any law. 
Rather, it was understood at the time that the firstborn is the leader of the family, and that leadership position 
entitles him to do the avodah. Consequently, although Eisav had the position of family leader by virtue of hav-
ing been born first, Yaakov was able to “buy” that position from him, and together with it gain the ability to 
perform the avodah (Gur Aryeh; Divrei David; Be’er BaSadeh; see also Ramban to v. 34; cf. Mizrachi; Nachalas 
Yaakov; Maskil LeDavid).

♬♫
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יִּבֶז עֵשָׂו .34 �.EISAV SPURNED THE BECHORAH — ו

One might understand this phrase to mean that in addition to the four things enumerated earlier 
in the verse (he ate, drank, got up, and left), Eisav did one more thing, namely, he mocked the bechorah, 
saying that he had made a good deal, because the bechorah was in any case a worthless thing.[73] Rashi, 
however, explains that the phrase does not mean to enumerate a fifth thing that Eisav did. Rather, it is 
the Torah commenting about Eisav’s behavior:
ל רִשְׁעוֹ �כָּתוּב ע � that — שֶׁבִּיזָּה עֲבוֹדָתוֹ שֶׁל מָקוֹם   ,The verse is testifying to [Eisav’s] wickedness — הֵעִיד ה
by selling the birthright [Eisav] belittled the avodah of Hashem, the Omnipresent.[74]

26.
ל תֵּרֵד מִצְרָיְמָה .2 �.DO NOT DESCEND TO EGYPT — א

What prompted this warning by Hashem to Yitzchak?[1] Rashi explains:
יִם �עְתּוֹ לָרֶדֶת לְמִצְר � [Yitzchak’s] intention was to descend to Egypt on account of the current — שֶׁהָיָה ד
famine   ד אָבִיו בִּימֵי הָרָעָב � just as his father had descended there during the famine in his — כְּמוֹ שֶׁיָּר
time (see 12:10 above).[2]   ‘‘ל תֵּרֵד מִצְרָיְמָה �ר לוֹ ’‘א � Therefore, [Hashem] told him, “DO NOT DESCEND — אָמ

73. This is indeed how Chizkuni in his second explana-
tion interprets the phrase. To ensure that people not 
think him a fool for selling his birthright, Eisav dispar-
aged it afterward, saying that it was not worth much 
anyway. [See Meisiach Ilmim.]

74. The sense of the verse therefore is, “…thus Eisav 
spurned the bechorah” (Meisiach Ilmim).

Rashi’s explanation is implied by the verse’s syntax. 
If the verse meant to enumerate a fifth thing that Eisav 
did, it should have said, “and he spurned the bechorah” 
(just as it says, “and he ate, he drank, etc.). The addi-
tion of the word “Eisav” (“Eisav spurned the bechorah”) 

indicates a shift, from a narration of what Eisav did to 
the verse’s commenting about it. [The placement of the 
א חְתּ"  ,the primary dividing trop mark of the verse ,אֶתְנ�
under the word ְך  also implies this: It sets off the וַיֵּל�
phrase ה בְּכֹר"  as a distinct clause, indicating וַיִּבֶז עֵשָׂו אֶת ה�
that this is not a continuation of Eisav’s actions.]
1. This is especially puzzling, since Hashem did not pre-
vent Avraham from temporarily leaving Eretz Yisrael 
for Egypt when famine struck (see 12:10 above). Why 
was Yitzchak’s situation different? (Yefeh To’ar).
2. This is learned from the seemingly superfluous 
phrase, aside from the first famine that had occurred 

ל רִשְׁעוֹ שֶׁבִּיזָּה עֲבוֹדָתוֹ  כָּתוּב ע� ו. הֵעִיד ה� יִּבֶז עֵשׂ� (לד) ו�
לָרֶדֶת  עְתּוֹ  ה. שֶׁהָיָה ד� יְמ� ל תֵּרֵד מִצְר� שֶׁל מָקוֹם: (ב) א�
ל  ”א� לוֹ:  ר  אָמ� הָרָעָב;  בִּימֵי  אָבִיו  ד  שֶׁיָּר� כְּמוֹ  יִם,  לְמִצְר�
לָאָרֶץ  חוּצָה  וְאֵין  תְמִימָה,  עוֹלָה  תָּה  שֶׁא� מִצְרָיְמָה“,  תֵּרֵד 
אֵל.  ה� (ג)  ו):  ישן  תנחומא  ג;  סד,  רבה  (בראשית  לְךָ  אי  כְּד�

לִבְנוֹ:  אוֹמֵר  אָדָם  רְעֲךָ.  בְז� רְכוּ  וְהִתְבּ� (ד)  הָאֵלֶּה:  כְּמוֹ 
אָב  וְזֶה  מִּקְרָא,  ה� בְּכָל  וְכֵן  יִצְחָק,  שֶׁל  כְּז�רְעוֹ  ז�רְעֲךָ  יְהֵא 
מח,  (להלן  וְגוֹ‘ ”  יְשִׂמְךָ  לֵאמֹר  יִשְׂרָאֵל  יְבָרֵךְ  ”בְּךָ  לְכוּלָּן: 
לְאָלָה“  הָאִשָּׁה  ”וְהָיְתָה  כֵן,  מָצִינוּ  קְּלָלָה  ה� לְעִנְי�ן  ף  וְא� כ); 
כִּפְלוֹנִית,  תְּהֵא  אוֹמֵר:  שׂוֹנְאוֹ  לֵּל  מְק� שֶׁה� כז),  ה,  (במדבר 

רש"י
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ל  וַיֹּ֣אכ� ים  שִׁ֔ 
עֲד יד  וּנְז& חֶם  לֶ֚ ו  ֗ 
לְעֵשׂ ן  mת 
נ ב  עֲקֹ֞ לד וְי=

ה: פ  בְּכֹר, ו אֶת־ה� בֶז עֵשׂ	 ךְ וַיּ� tם וַיֵּל 
ק וַיֵּ֔שְׁתְּ וַיּ	
רִאשׁ֔וֹן  ה, ב  dע 
ר ה, מִלְּבַד֙  רֶץ  ֔ 
א 
בּ ב֙  
ע 
ר י  א וַיְה+ [כו] 
לֶךְ  jק אֶל־אֲבִימ iלֶךְ יִצְח uּם וַי ה� 
בְר י א� Uה בִּימ ר הָי	 jׁאֲש
וַיֹּ֖אמֶר  יהו֔ה  אֵלָיו֙  א  ב וַיֵּר< ה:  
ר גְּר, ים  Bּלֶךְ־פְּלִשְׁת מ\
יךָ:  ר אֵל\ lר אֹמ Jׁרֶץ אֲש ֔ 
א 
ן בּ ה שְׁכֹ֣ 
יְמ ד מִצְר� Uל־תֵּר א�
י־ Xּכ  
רְכ̀ךּ אֲב, ו= עִמְּךָ֖  ה  jהְי וְא\ זֹּ֔את  ה� רֶץ  dא 
בּ ג גּ֚וּר 

מֹתִי֙  Xהֲק ו= ל  אֵ֔ 
ה ת  צֹ֣ 
אֲר ל־ה, 
אֶת־כּ אֶתֵּן֙   ֗ 
וּלְזַרְעֲך לְךָ֣ 
יךָ:  Xב 
א ם  Cה 
בְר לְא� עְתִּי  נִשְׁב5ּ ר  jׁאֲש ה  ֔ 
שְּׁבֻע אֶת־ה�
י  תּ& ת� 
וְנ יִם  ֔ מ� 
שּׁ ה� י  Uכְּכֽוֹכְב  ֙ 
אֶת־זַרְעֲך י  ד וְהִרְבֵּית+

בְשִׁיל  ב לְעֵשָׂו לְחֵם וְת� עֲקֹב יְה� לד וְי�

ל  
אֲז ו� ם  
וְק וּשְׁתִי  ל  אֲכ� ו� דִּטְלוֹפְחִין 
ה  
הֲו א ו� א:  
בְּכֵרוּת ת  
י עֵשָׂו  ט  
וְשׁ
ה  
א 
א קַדְמ 
פְנ א בַּר מִכּ� 
א בְּאַרְע 
פְנ כ�
ל יִצְחָק  אֲז� ם ו� 
ה 
בְר ה בְּיוֹמֵי א� 
דִּי הֲו
אֵי  
דִפְלִשְׁתּ א  
לְכּ מ� לֶךְ  אֲבִימ\ ת  
לְו
א  
ל אֲמַר  ו�  
יְי לֵהּ  ב וְאִתְגְּלִי  לִגְרָר: 
דִּי  א  
בְאַרְע שְׁרֵי  יִם  לְמִצְר, תֵחוֹת 
א  
הָד א  
בְּאַרְע ג דּוּר  ךְ:  
ל אֵימַר 
ךְ  
וֶאֱבָרְכִנּ ךְ  
עְדּ בְס� מֵימְרִי  וִיהֵי 
ל  
כּ ת  
י אֶתֵּן  וְלִבְנָיךְ  ךְ  
ל אֲרֵי 
א דִּי  
מ 
ת קְי 
אִלֵּין וְאָקֵם י 
א ה 
ת 
אַרְע
סְגֵּי  ד וְא� אֲבוּךְ:  ם  
ה 
בְר לְא� קַיֵּמִית 
וְאֶתֵּן  א  
שְׁמַיּ כְּכוֹכְבֵי  בְּנָיךְ  ת  
י
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34 Yaakov gave Eisav bread and lentil stew, and he ate, he drank, he got up, 

and he left; Eisav spurned the bechorah.
1 There was a famine in the land, aside from the first famine that had oc-

curred in the days of Avraham; and Yitzchak went to Avimelech king of the 

Pelishtim, to Gerar. 2 Hashem appeared to him and He said, ‘‘Do not descend 

to Egypt; dwell in the land that I shall tell you. 3 Sojourn in this land and I 

will be with you and bless you; for to you and your offspring I will give all 

these lands, and I will establish the oath that I swore to Avraham your father. 
4 And I will increase your offspring, as the stars of the heavens; and I will give 

26

TO EGYPT,   ָאי לְך תָּה עוֹלָה תְמִימָה וְאֵין חוּצָה לָאָרֶץ כְּד� -for you are considered an unblemished olah — שֶׁא�
offering on account of the Akeidah, and residing outside the Land of Israel is not fitting for you”[3] 
(Bereishis Rabbah 64:3; Tanchuma Yashan §6).

”.HA’EL“ — הָאֵל .3

Rashi clarifies the meaning of this term:
אֵל — כְּמוֹ הָאֵלֶּה Both words mean “these.”[4] .”הָאֵלֶּה“ has the same meaning as ה�

רְעֲךָ .4 בְז�  AND ALL THE NATIONS OF THE EARTH SHALL BLESS THEMSELVES BY — וְהִתְבָּרְכוּ 
YOUR OFFSPRING.

The phrase רְעֲך� בְז� רְכוּ   could be understood to mean “they shall be blessed because (i.e., in the וְהִתְבּ�
merit) of your offspring.”[5] Rashi explains that it has a different meaning:
רְעוֹ שֶׁל יִצְחָק רְעֲךָ כְּז�  A person from among the nations will say to his son whom — אָדָם אוֹמֵר לִבְנוֹ יְהֵא ז�
he wishes to bless, “May your offspring be like the offspring of Yitzchak.”[6] Thus, the verse means: 
all the nations of the earth shall bless themselves (i.e., their children) by using your offspring [as an 
example].   מִּקְרָא ה� בְּכָל   Similarly, throughout Scripture the phrase, blessed through (or by) — וְכֵן 
you, has this meaning.[7]   לְכוּלָּן אָב   And the following verse is the primary illustration of — וְזֶה 
this meaning for all such phrases:   ‘’ ‘ֹבְּךָ יְבָרֵךְ יִשְׂרָאֵל לֵאמרֹ יְשִׂימְךָ וְגו‘’ — Yaakov blessed Ephraim and 
Menasheh saying (below, 48:20), By you shall Israel bless their children, saying, “May [God] make 
you like Ephraim and like Menasheh.” In that verse, which also says, “by you shall… bless,” it is clear 
that the Jewish people will bless their children by using Ephraim and Menasheh as an example.   ף  וְא�
קְּלָלָה מָצִינוּ כֵן ן ה�  And in the context of cursing we find this idea as well, that a person is used — לְעִנְי�
as an example for a curse.   ‘‘וְהָיְתָה הָאִשָּׁה לְאָלָה‘’ — For example, the Torah writes regarding the fate of 
the sotah (Bamidbar 5:27), And the woman shall become a curse,   לֵּל שׂוֹנְאוֹ אוֹמֵר: תְּהֵא כִפְלוֹנִית מְק�  שֶׁה�
— meaning that one who curses his enemy will say, “May you be like So-and-so!”, i.e., may the 

in the days of Avraham, which implies that Yitzchak 
intended to go down to Egypt in response to the cur-
rent famine just as his father had done in response to 
the famine that occurred in his time. That is, Yitzchak 
thought to learn from his father’s earlier conduct that 
it was appropriate to leave Eretz Yisrael in this situa-
tion (Gur Aryeh; see Ramban; Tzeidah LaDerech).

3. When Yitzchak was bound on the altar on Har 
HaMoriyah to be sacrificed as an olah, his body be-
came sanctified as if he was an olah offering (see Rashi 
above, 22:2 ד“ה והעלהו, and 25:26 ד“ה בן ששים). And just 
as an olah-offering is disqualified if it is removed from 
the Courtyard of the Beis HaMikdash, Yitzchak would 
similarly become “defiled” if he left the Holy Land (see 
Bereishis Rabbah ibid. and Mizrachi; see further, Be’er 
BaSadeh).]

4. The word אֵל אֵלֶּה here is a shortened version of ה�  ,ה�
meaning “these.” [See similarly above, 19:8 with Rashi, 
and 19:25.]

[Elsewhere, the word אֵל means “strong,” and that is 
how the Midrash (Bereishis Rabbah 64:3) interprets it 
here — i.e., strong lands. Rashi teaches that this is not 
the simple meaning; rather, the verse means “these” 
lands. See Ba’er Heitev and Minchas Yehudah for fur-
ther discussion.]
5. This is in fact how Onkelos translates this phrase 
(here and in 12:3 above; see note 25 to Rashi there).
6. Yitzchak’s offspring will be so greatly admired that 
they will be used as a prototype of success among the 
nations when they bless their own children.
7. Whenever a verse uses a form of the verb ברך, to bless, 
followed by a word that begins with the beis prefix (as 
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horrible fate that befell So-and-so when she drank the bitter waters befall you as well.[8]   חְתֶּם � וְכֵן ’‘וְהִנּ
 And similarly we find the verse (Yeshayah 65:15), You will leave your name — שִׁמְכֶם לִשְׁבוּעָה לִבְחִירָי‘‘
as an oath for My chosen ones,   אוֹמֵר נִּשְׁבָּע  � ,which means that one who swears will say — שֶׁה
 ,May my fate be like So-and-so if I did such-and-such a thing!” (Sifrei“ — אֱהֵא כִפְלוֹנִי אִם עָשִׂיתִי כָּךְ וְכָךְ
Nasso §18).

בְרָהָם בְּקֹלִי .5 �ע א �.AVRAHAM OBEYED MY VOICE — שָׁמ

When did Avraham obey [Hashem’s] voice, i.e., command? Rashi explains:
.Avraham obeyed Me when I tested him with ten tests[9] (Pirkei DeRabbi Eliezer, Ch. 31) — כְּשֶׁנִּסִּיתִי אוֹתוֹ

 � רְתִּי �יִּשְׁמֹר מִשְׁמ �.AND OBSERVED MY SAFEGUARD — ו

The verse states that Avraham observed four things: My safeguard, My commandments, My decrees, 
and My Torahs. Rashi explains each of these terms in turn, starting with safeguard:
תּוֹרָה �זְהָרוֹת שֶׁבּ �ל א �רְחָקָה ע �לְה  Avraham observed even the precautionary measures enacted by — גְּזֵרוֹת 
the Sages to keep a safe distance from the Torah’s prohibitions,   כְּגוֹן שְׁנִיּוֹת לָעֲרָיוֹת — such as the 
Rabbinic decrees forbidding marriage with secondary arayos   בָּת �לְשׁ  and the Rabbinic — וּשְׁבוּת 
prohibitions pertaining to Shabbos.[10]

 � י �.MY COMMANDMENTS — מִצְוֹת

Rashi explains what this term includes:[11]

does our verse, ָוְהִתְבָּרְכוּ ’בְ‘זַרְעֲך), it means that the bless-
ing is being given by using someone or something as an 
example (see Mizrachi).

Rashi makes this point in other places as well; 
see Rashi to 12:3 above, 48:20 below, Bamidbar 5:21, 
Yirmiyah 4:2, and Tehillim 72:17.
8. Rashi cites this verse as further evidence for his ex-
planation. For while it is possible to interpret our verse 
to mean that the nations will be blessed in the merit of 
Israel (as Targum Onkelos explains), one cannot logi-
cally explain the corresponding verse regarding the so-
tah to mean that people who did not sin will be cursed 
on account of her (Maskil LeDavid; cf. Be’er BaSadeh).
9. See Pirkei DeRabbi Eliezer §31; Or HaChaim; Gur 
Aryeh. [For a listing of Avraham’s ten tests, see com-
mentaries to Avos 5:3.]

The phrase, he obeyed My voice, cannot refer to 
Avraham’s observance of the Torah, for obeying 
Hashem’s voice implies heeding an explicit command, 
and Avraham was never commanded by Hashem to 

follow the Torah, but did so voluntarily (see Levush 
HaOrah; Be’er BaSadeh).
10. Arayos are the sins of adultery and incest enumer-
ated in Vayikra Ch. 18. As a precaution against violat-
ing these prohibitions, the Sages added a category of 
“secondary arayos,” which prohibits relations with ad-
ditional relatives (and precludes marriage to those rel-
atives, if they are widowed or divorced). For example, 
the Torah prohibits relations with one’s father’s wife, 
and the Sages added a prohibition against a grandfa-
ther’s wife (see Yevamos 21a-b). Similarly, on Shabbos 
only thirty-nine specific categories of work are forbid-
den, but as a precaution against violating them the 
Rabbis forbade doing certain other acts. For example, 
riding an animal on Shabbos is Biblically permissible, 
but the Rabbis forbade doing so lest the rider come to 
detach a branch from a tree to use as a riding crop (see 
Beitzah 36b).
11. Aside from the times in which Hashem tested 
Avraham (referred to by the earlier phrase he obeyed 

טו),  סה,  (ישעיהו  לִבְחִירָי“  לִשְׁבוּעָה  שִׁמְכֶם  חְתֶּם  ”וְהִנּ� וְכֵן 
(ספרי  וְכָךְ  כָּךְ  עָשִׂיתִי  אִם  כִפְלוֹנִי  אֱהֵא  אוֹמֵר:  נִּשְׁבָּע  שֶׁה�
אוֹתוֹ  כְּשֶׁנִּסִּיתִי  בְּקוֹלִי.  ם  ה� בְר� א� ע  מ� שׁ� (ה)  יח):  נשא 
גְּזֵרוֹת  רְתִּי.  מִשְׁמ� יִּשְׁמרֹ  ו� ל“א):  פרק  אליעזר  דרבי  (פרקי 
לָעֲרָיוֹת  שְׁנִיּוֹת  כְּגוֹן  תּוֹרָה,  שֶׁבּ� זְהָרוֹת  א� ל  ע� רְחָקָה  לְה�
רְאוּיִין  נִכְתְּבוּ  לאֹ  שֶׁאִילּוּ  דְּבָרִים  י.  מִצְוֹת� בָּת:  לְשׁ� וּשְׁבוּת 

י.  וּוֹת, כְּגוֹן גָּזֵל וּשְׁפִיכוּת דָּמִים (יומא סז:): חֻקּוֹת� הֵם לְהִצְט�
עֲלֵיהֶם,  מְשִׁיבִין  הָעוֹלָם  °וְאוּמּוֹת  הָרָע  שֶׁיֵּצֶר  דְּבָרִים 
דָּבָר,  בּ� ם  ע� ט� שֶׁאֵין  טְנֵז,  ע� שׁ� ת  וּלְבִישׁ� חֲזִיר  ת  אֲכִיל� כְּגוֹן 
לְהָבִיא  י.  וְתוֹרֹת� עֲבָדָיו:  ל  ע� וְחֻקּוֹתָיו  מֶּלֶךְ  ה� ת  גְזֵיר� אֶלָּא 
י (שם כח:; בראשית רבה  לְמֹשֶׁה מִסִּינ� הֲלָכָה  ל פֶּה,  תּוֹרָה שֶׁבְּע�

סד, ד): 

רש"י

THE ELUCIDATED RASHI

 ֔ 
רְכ֣וּ בְזַרְעֲך ל וְהִתְבּ, Sא 
צ֖תֹ ה 
אֲר ל־ה, 
֔ א̂ת כּ 
לְזַרְעֲך
י  Dם בְּקֹל ה	 
בְר ע א� lמ 
קֶב אֲשֶׁר־שׁ רֶץ: ה עֵ֕ א, 
ל גּוֹי̂י ה כֹּ֖
 ♪ י:  וְתֽוֹרֹת, י  lחֻקּוֹת י  מִצְוֹת5 י  מִשְׁמַרְתִּ֔ וַיִּשְׁמֹר֙ 

אִלֵּין  
ה א  
ת 
אַרְע ל  
כּ ת  
י לִבְנָיךְ 
א:  
מְמֵי אַרְע וְיִתְבָּרְכוּן בְּדִיל בְּנָיךְ כֹּל ע�
ם בְּמֵימְרִי וּנְטַר  
ה 
בְר בִּיל א� ף דִּי ק� ה חֳל�
תָי:  
וְאוֹרָי מַי  
קְי פִּקּוֹדַי  מֵימְרִי  ת  טְּר� מ�
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to your offspring all of these lands; and all the nations of the earth shall bless 

themselves by your offspring. 5 Because Avraham obeyed My voice, and ob-

served My safeguard, My commandments, My decrees, and My Torahs.’’

וּוֹת � Commandments refers to things which, even had they not — דְּבָרִים שֶׁאִילּוּ לאֹ נִכְתְּבוּ רְאוּיִין הֵם לְהִצְט
been written in the Torah, are appropriate to be commanded,   כְּגוֹן גָּזֵל וּשְׁפִיכוּת דָּמִים — such as the 
prohibitions against theft and murder[12] (Yoma 67b).

 � י �.MY DECREES — חֻקּוֹת

Rashi explains how this term (“decrees”) differs from the previous one (“commandments”):
 These are the matters in the Torah which the yetzer hara — דְּבָרִים שֶׁיֵּצֶר הָרָע וְאוּמּוֹת הָעוֹלָם מְשִׁיבִין עֲלֵיהֶם
and the nations of the world challenge because they cannot be explained logically,   ת חֲזִיר � כְּגוֹן אֲכִיל
דָּבָר �ם בּ �ע �טְנֵז שֶׁאֵין ט �ע �ת שׁ � ,such as the prohibitions against eating pork and wearing shaatnez — וּלְבִישׁ
for which there are no reasons known to man.   ל עֲבָדָיו �מֶּלֶךְ וְחֻקּוֹתָיו ע �ת ה � Rather, they are — אֶלָּא גְזֵיר
the King’s edicts and His decrees upon His servants, which must be observed whether or not they 
are understood.[13]

 � .MY TORAHS — וְתוֹרֹתָי

 Rashi explains this final term, and clarifies why it is in the plural (“Torahs”):
ל פֶּה � הֲלָכָה לְמשֶֹׁה   ,The plural form comes to include the Oral Torah as well, that is — לְהָבִיא תּוֹרָה שֶׁבְּע
 the Law that was orally taught by Hashem to Moshe at Sinai. Thus, Avraham kept both the — מִסִּינָי
Written Torah and the Oral Torah before they were given to the Jewish people[14] (Yoma 28b; Bereishis 
Rabbah 64:4).

My voice), we do not find that Hashem issued Avraham 
any other commands. What, then, does the verse 
mean when it says that Avraham kept Hashem’s 
commandments?
12. In most cases, the term מִצְוֹת includes all types of 
commandments. However, when the verse splits the 
commandments into two categories, מִצְוֹת and חֻקִים, as 
it does here, the term מִצְוֹת refers to the commandments 
of the Torah that are also dictated by logic and moral-
ity, while the term חֻקִּים refers to the mitzvos whose 
reasons are not understood by man, as Rashi explains 
in his next comment.

13. See also Rashi to Shemos 15:26 and Vayikra 18:4, 
19:19.
14. Ramban. That Avraham observed the Written 
Torah is evident from the words “commandments” and 
“decrees,” as Rashi explained above. The word “Torahs,” 
then, must be including a different category — the Oral 
Torah (Ri Kanizal; cf. Mizrachi).

[According to Rashi’s interpretation of the four cate-
gories that Avraham observed, the verse lists Rabbinic 
safeguards before Biblical obligations, which seems 
odd. See Gur Aryeh, Levush HaOrah, and Maskil 
LeDavid for possible reasons for this.] See Insight.

THE ELUCIDATED RASHI

 

♠ To What Extent Did the Patriarchs Observe the Torah? The commentators ask: If Avraham [and the other 
Avos as well — see Yoma 28b and Rashi to v. 12 below, 27:9, 33:19, and 46:27] kept the Torah even before it 

was given, why do we find instances in which they apparently violated its laws (e.g., Yaakov married two sis-
ters)? Ramban answers that since the Avos were not commanded to observe the Torah and kept its laws only 
voluntarily (ה וְעוֹשֶׂה  they strictly adhered to its laws only while inside the Holy Land. Outside Eretz ,(כְּמִי שֶׁאֵינוֹ מְצֻוּ�
Yisrael, however, they sometimes acted in ways that would eventually become prohibited after the Torah was 
given. This, Ramban explains elsewhere (Vayikra 18:25), is the reason that as soon as Yaakov re-entered Eretz 
Yisrael, Rachel died, since she was the sister he had married second, in “violation” of the Torah’s prohibition.

Rashi’s view, however, seems to be that Yaakov did observe the Torah even outside of Eretz Yisrael (see Rashi 
to 32:5 below and the Insight there). Some commentators therefore suggest the following answer: Every pro-
hibition in the Torah has a reason. In most cases the Torah does not reveal the reason to us, so that a person 
should not mistakenly think that the reason does not apply in his particular case, and allow himself — wrongly 
— to transgress that prohibition (see Sanhedrin 21b). The Avos, however, were not commanded to keep the 
Torah, as it had not yet been given. Rather, they discerned the Torah’s mitzvos through their great wisdom, 
along with the reasons for the mitzvos, and they fulfilled those mitzvos that they knew Hashem wanted them 
to keep. Yaakov was allowed to marry Leah and Rachel since he possessed knowledge of the reason for the 
prohibition against marrying two sisters, and knew, through his great wisdom, that Hashem did not want him 
to keep this particular mitzvah (Beurei Maharai; Minchas Yehudah; see also Nefesh HaChaim 1:21). For other 
approaches, see Gur Aryeh to 46:10; Divrei David; Maharsha to Yoma 28b; Or HaChaim to 49:3.

♬♫
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”.THE PEOPLE OF THE PLACE ASKED “L’ISHTO,” AND HE SAID, “SHE IS MY SISTER — לְאִשְׁתּוֹ .7

The literal meaning of the word ֹלְאִשְׁתּו is “to his wife.” But if the people of the place were speaking 
to Rivkah, why would Yitzchak respond?[15] Rashi explains:
ל אִשְׁתּוֹ � is used לְאִשְׁתּוֹ The verse means that they asked “about his wife.”[16] The lamed prefix of — ע
here in place of ל  This is similar to the verse in which Avraham told — כְּמוֹ ’‘אִמְרִי לִי אָחִי הוּא‘‘   .about ,ע�
Sarah, say “about” me (לִי): he is my brother (20:13 above). In that verse as well, the word לִי, which 
usually means “to me,” is translated as “about me.”[17]

אָרְכוּ .8  ,AND IT HAPPENED, WHEN HIS DAYS THERE LENGTHENED, THAT AVIMELECH — כִּי 
KING OF THE PELISHTIM, GAZED DOWN THROUGH THE WINDOW AND SAW THAT BEHOLD! 

YITZCHAK WAS JESTING WITH HIS WIFE, RIVKAH.

Rashi explains why the verse mentions that this occurred after Yitzchak had been in Gerar for a long 
time:
כְשָׁיו �ד ע �ר שֶׁלּאֹ אֲנָסוּהָ ע �ח �תָּה אֵין לִי לִדְאוֹג מֵא �ר: מֵע � The previous verse says that Yitzchak was initially — אָמ
afraid to say that Rivkah was his wife. However, after some time passed, he said to himself, “From now 
on I do not have to worry, since we have been here a while and they did not forcibly take her (and 
kill me) until now.”   ר לִהְיוֹת נִשְׁמָר � He therefore was not careful to be on guard to avoid — וְלאֹ נִזְה
acting with her as husband and wife[18] (Bereishis Rabbah 64:5).

 � וְגוֹ‘ אֲבִימֶלֶךְ  שְׁקֵף  �יּ � AVIMELECH, KING OF THE PELISHTIM, GAZED DOWN THROUGH THE — ו
WINDOW AND SAW THAT BEHOLD! YITZCHAK WAS JESTING WITH HIS WIFE, RIVKAH.

It is common for a person to act lightheartedly with his sister. How, then, did Avimelech know that Rivkah 

15. Maharik; Sifsei Chachamim; cf. Maskil LeDavid.

16. That is, the people asked Yitzchak about her iden-
tity and marital status. Onkelos similarly translates: 
ל עֵיסַק אִתְּתֵיהּ א ע� תְר" שֵׁי א�  The people of the place“ ,וּשְׁאִילוּ אֲנ"
asked about the matter of his wife.”

17. See Rashi there.

18. [See Rashi’s next comment.] The verse does not 
mean that Avimelech gazed at Yitzchak and Rivkah 
because they were there a long time, or that Yitzchak 
jested with his wife because they were there a long 
time, since these things had nothing to do with the 
length of time they were there. Rather, the intent is 
that Avimelech was able to see Yitzchak and Rivkah 

ל אִשְׁתּוֹ, כְּמוֹ ”אִמְרִי לִי אָחִי הוּא“ (לעיל כ,  (ז) לְאִשְׁתּוֹ. ע�
ר שֶׁלּאֹ  ח� תָּה אֵין לִי לִדְאוֹג, מֵא� ר: מֵע� רְכוּ. אָמ� יג): (ח) כִּי א�
ר לִהְיוֹת נִשְׁמָר (בראשית רבה סד, ה):  כְשָׁיו, וְלאֹ נִזְה� ד ע� אֲנָסוּהָ ע�

ד  ח� מֵּשׁ מִטָּתוֹ (שם): (י) א� שְׁקֵף אֲבִימֶלֶךְ וְגוֹ‘. רָאָהוּ מְשׁ� יּ� ו�
יונתן):  (תרגום  מֶּלֶךְ  ה� זֶה  (אונקלוס),  בָּעָם  מְיוּחָד  ה� ם.  ע� ה�
ב, כְּבָר הֵבֵאתָ אָשָׁם עָלֵינוּ:  ם. אִם שָׁכ� שׁ� לֵינוּ א� וְהֵבֵאת� ע�

רש"י
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מָּקוֹם֙  ה� י  Qׁנְש א� ז וַיִּשְׁאֲל֞וּ  ר:  בִּגְר, ק  יִצְח	 שני ו וַיּ̂שֶׁב 

י  י יָרֵא֙ לֵאמֹ֣ר אִשְׁתִּ֔ וא כּ+ Dלְאִשְׁתּ֔וֹ וַיֹּ֖אמֶר אֲחֹ֣תִי ה
ת  lי־טוֹב Xּכ ה  ֔ 
ל־רִבְק ע� מָּקוֹם֙  ה� י  Qׁנְש א� נִי  הַרְגֻ֜ פֶּן־י=
ף  שְׁקֵ֗ ים וַיּ� מִ֔ 
ם֙ הַיּ 
רְכוּ־ל֥וֹ שׁ י א, י כּ& וא: ח וַיְהִ֗ Xה ה Jמַרְא
ה  Qּ֗רְא וְהִנ וַיּ� לּ֑וֹן  ח� ד ה= ים בְּע5 לֶךְ פְּלִשְׁתִּ֔ bלֶךְ֙ מ אֲבִימֶ֨
לֶךְ  א אֲבִימֶ֜ ֨ 
ה אִשְׁתּֽוֹ: ט וַיִּקְר Cת רִבְק Nק א חֵ֔ יִצְחָק֙ מְצ�
 
רְתּ מ5 
וא וְא̂יךְ א ֙ הִ֔ 
ה אִשְׁתְּך Qּךְ הִנ mק וַיֹּ֨אמֶר֙ א ֗ 
לְיִצְח
מ֖וּת  
רְתִּי פֶּן־א ֔ מ� 
י א ק כּ& ֔ 
וא וַיֹּ֤אמֶר אֵלָיו֙ יִצְח Dאֲחֹ֣תִי ה
ט  מְע֠� נוּ כִּ֠ ית
 לּ� שׂ& 
ה־זּ֖אֹת ע לֶךְ מ� יהָ: י וַיֹּ֣אמֶר אֲבִימֶ֔ ל\ 
ע
ם:  שׁ, 
ינוּ א Nל 
בֵאתC ע qוְה 
ך ם֙ אֶת־אִשְׁתֶּ֔ 
ע 
ד ה ח} ב א� ֞ כ� 
שׁ

שֵׁי  
ילוּ אֱנ Xו וִיתֵב יִצְחָק בִּגְרָר: ז וּשְׁא
אֲמַר  ו� אִתְּתֵהּ  עֵיסַק  ל  ע� א  
תְר א�
לְמֵימַר  דְחִיל  אֲרֵי  הִיא  תִי  
אֲח
א  
תְר שֵׁי א� 
נִי אֱנ א יִקְטְלֻנּ= 
אִתְּתִי דִּלְמ
הִיא:  חֵיזוּ  ת  פִּיר� שׁ� אֲרֵי  ה  
רִבְק ל  ע�
א  
יוֹמַיּ ן  
מּ תּ� לֵהּ  יאוּ  Xסְג כַּד  ה  
הֲו ח ו�
אֵי  
א דִפְלִשְׁתּ 
לְכּ לֶךְ מ� וְאִסְתְּכִי אֲבִימ\
מְחָיֵךְ  יִצְחָק  א  
וְה א  
חֲז ו� א  
כּ חֲר� מִן 
לֶךְ  א אֲבִימ\ 
ה אִתְּתֵהּ: ט וּקְר 
עִם רִבְק
ךְ  
אִתְּת א  
ה ם  בְּר� אֲמַר  ו� לְיִצְחָק 
הִיא  תִי  
אֲח  
רְתּ אֲמ= וְאֵיכְדֵין  הִיא 
אֲמָרִית  אֲרֵי  יִצְחָק  לֵהּ  אֲמַר  ו�
הּ:  עֲל� אֵימוּת)  (נ“א:  אֶתְקְטֵל  א  
דִּלְמ
א  
נ דְתּ
 ל, א עֲב= 
ה ד 
לֶךְ מ אֲמַר אֲבִימ\ י ו�
א  
מּ בְּע� חַד  דִּמְי� שְׁכִיב  פּוֹן  כִּזְעֵיר 
א:  
חוֹב א  
נ עֲל, א  
ית qוְאַיְת ךְ  
אִתְּת עִם 
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6 So Yitzchak settled in Gerar. 7 The people of the place asked about his wife, 

and he said, ‘‘She is my sister’’ — for he was afraid to say ‘‘my wife’’ — ‘‘lest 

the men of the place kill me on account of Rivkah for she is of fine appearance!’’
8 And it happened, when his days there lengthened, that Avimelech, king of 

the Pelishtim, gazed down through the window and saw that behold! Yitzchak 

was jesting with his wife, Rivkah. 9 So Avimelech summoned Yitzchak and 

said, ‘‘But indeed she is your wife! How could you say, ‘She is my sister?’ ”

Yitzchak said to him, ‘‘Because I said that perhaps I would die because of her.’’
10 Avimelech said, ‘‘What is this that you have done to us? One of the people 

has nearly lain with your wife, and you would have brought guilt upon us!’’ 

was in fact Yitzchak’s wife, and not his sister, just because he was “jesting” with her?[19] Rashi explains:
מֵּשׁ מִטָּתוֹ חֵק The word — רָאָהוּ מְשׁ�  does not mean “jesting” in our verse; it means acting in an intimate מְצ�
way. [Avimelech] saw [Yitzchak] having marital relations with Rivkah — and this is how he knew 
that they were married[20] (Bereishis Rabbah ibid.).

ד הָעָם .10 ח� .ONE OF THE PEOPLE — א�

In its simplest sense, the phrase, one of the people, refers to any citizen of the land.[21] But if so, why 
would Avimelech say that had such a person lain with Rivkah, it would have brought guilt, “upon us,” 
and not just “upon him”? Rashi explains:
מְיוּחָד בָּעָם ם The phrase — ה� 
ע 
חַד ה  ,means the most distinguished one among the people (Onkelos) א�
מֶּלֶךְ  that is, the king (Targum Yonasan). Avimelech was thus referring to himself, and saying — זֶה ה�
that if he had violated Rivkah, it would have brought guilt upon all his kingdom.[22]

 � .AND YOU WOULD HAVE BROUGHT GUILT UPON US — וְהֵבֵאתָ עָלֵינוּ אָשָׁם

The word ָוְהֵבֵאת can be understood either in the future tense (and you will bring) or in the past tense 
(and you have brought).[23] Rashi explains the correct meaning here:
ב  you would — כְּבָר הֵבֵאתָ אָשָׁם עָלֵינוּ   If [one of the people] would have lain with your wife — אִם שָׁכ�

behaving like husband and wife only because they 
had already been there a long time, and Yitzchak had 
therefore let his guard down (Mizrachi).

19. Ri Kanizal; see also Mizrachi.

חֵק .20  is also used in this sense in 21:9 above (see מְצ�
Rashi there) and 39:14, 17 below (Rashbam; Gur 
Aryeh; see also Chizkuni).

The commentators wonder: Could Yitzchak have possi-
bly been intimate with his wife in full view of Avimelech? 
Was this not a breach of modesty? Some explain that 
Avimelech did not actually see Yitzchak having relations 
through the window, as Yitzchak certainly closed it for 
privacy. Rather, the word וַיַּרְא (literally, and he saw) here 
means “and he understood” (see Rashi to 18:2 above, 
 That is, when Avimelech saw Yitzchak seclude .(ד“ה וירא
himself in a room with Rivkah and close the window — 
something he had not done earlier when he was living un-
der the pretext that Rivkah was his sister — Avimelech 
understood that Yitzchak must be having relations with 
Rivkah. This also explains why Rashi comments on the 
words ְשְׁקֵף אֲבִימֶלֶך חֵק as opposed to the word) וַיּ�  Rashi .(מְצ�
is teaching that the meaning is not that Avimelech gazed 
though his window; rather, Avimelech gazed at Yitzchak’s 
closed window, and thereby realized that Rivkah was his 

wife (Amar N’kei; Levush HaOrah; Nachalas Yaakov; see 
also Chizkuni; Be’er BaSadeh). [For another approach, 
see Maskil LeDavid.]

[Commentators further ask how Yitzchak had rela-
tions during the day and in a time of famine, which is 
usually prohibited (see Niddah 16b-17a and Rashi to 
41:50 below). For discussion, see Chizkuni, Mizrachi, 
Amar N’Kei, et al.]
21. This is indeed how many Rishonim interpret this 
phrase; see Ramban (v. 1); Radak; Chizkuni.
22. A nation can be held accountable for the sins of its 
leader, as we find that when Pharaoh and Avimelech 
forcibly took Sarah, all the members of their household 
were punished; see above, 12:17 and 20:9 (Amar N’Kei; 
Imrei Shefer).

Alternatively, Avimelech was explaining why he had 
nearly sinned with Rivkah: Perhaps no one else would 
have dared to take her by force, but I am the king, and 
it is therefore not necessary for me to ask permission 
to take her, since it is an honor for her to be married to 
me! (Sforno; see also Maskil LeDavid). [For other ap-
proaches, see Nachalas Yaakov; Be’er BaSadeh; Sifsei 
Chachamim.]
23. Action in the future may be indicated in Hebrew 
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already have brought guilt upon us.[24]

הִוא .12 �.YITZCHAK SOWED IN THAT LAND — בָּאָרֶץ ה

It is obvious that Yitzchak sowed in “that land.” Why, then, does the verse stress this fact? Rashi 
explains:
צְמָהּ �ל פִּי שֶׁאֵינָהּ חֲשׁוּבָה כְּאֶרֶץ יִשְׂרָאֵל ע �ף ע � Hashem blessed Yitzchak, and he reaped a bountiful harvest — א
in that land of Gerar even though [Gerar] is not as esteemed as the main part of Eretz Yisrael itself,
meaning, as the land of the seven Canaanite nations.[25] — כְּאֶרֶץ שִׁבְעָה גוֹיִם

 � הִוא �שָּׁנָה ה �.IN THAT YEAR — בּ

Here, too, it is obvious that Yitzchak reaped his harvest in “that year.” Rashi explains why the verse 
mentions this:
ל פִּי שֶׁאֵינָהּ כְּתִקְנָהּ �ף ע � Yitzchak was blessed with a bountiful crop even though [that year] was not — א
typical,   ת רְעָבוֹן �.as it was a year of famine (as related in v. 1) — שֶׁהָיְתָה שְׁנ

 � הִוא �שָּׁנָה ה �הִוא בּ �.IN THAT LAND… IN THAT YEAR — בָּאָרֶץ ה

Rashi sums up the twofold wonder of Yitzchak’s harvest that year:
ר   ?”Why does the verse mention both “in that land” and “in that year — שְׁנֵיהֶם לָמָּה � It means — לוֹמ
to say   שָּׁנָה קָשָׁה � that both the land was harsh (i.e., not as fertile as Eretz Yisrael — שֶׁהָאָרֶץ קָשָׁה וְה
proper) and the year was harsh (i.e., it was a time of famine), and yet Yitzchak still reaped a tremen-
dous harvest.   בָּה �This comment is found in Bereishis Rabbah (64:6).[26] — בְּרֵאשִׁית ר

in one of two ways, either by using the future tense of 
the verb, or by using the past tense and prefixing a vav, 
known as the ְהֲהִיפּוּך  .to the word (conversive vav) וָי“ו 
The vav serves the purpose of converting the tense to 
the future. Thus the word ָהֵבֵאת, you brought, when 
prefixed with a vav (ָוְהֵבֵאת), can mean either “and you 
brought,” if the vav is simply the conjunction “and,” or 
“and you will bring,” if the vav is a conversive vav. The 
meaning in each case is determined by context.
24. Since the word ב כ�  is past tense, the meaning שׁ"
of ָוְהֵבֵאת is obviously also past tense. Furthermore, 
Avimelech would not be speaking about the future (i.e., 
that if someone would sin with Rivkah, it would bring 
guilt upon everyone) because now that it was known 
that Rivkah was Yitzchak’s wife, no one would molest 
her (Nachalas Yaakov; Be’er Yitzchak).

25. Rashi above (v. 2) stated that because of Yitzchak’s 
status as an olah, Hashem told him not to leave Eretz 
Yisrael but to remain in Gerar, in the land of the 
Pelishtim. From this it is clear that Gerar is considered 
part of Eretz Yisrael. Nevertheless, Rashi here explains 
that Gerar is not the primary part of Eretz Yisrael, and 
as such is not blessed with the same fertility as the land 
of the seven nations. [The Pelishtim were not one of the 
seven nations; see Devarim 7:1.] The verse therefore 
emphasizes that Yitzchak realized an extraordinary 
harvest even though he had not planted in the most 
blessed part of Eretz Yisrael (Mizrachi; Ba’er Heitev; 
see also Rabbeinu Bachya).
26. Rashi repeats this to teach that the land in which 
Yitzchak planted was not just barren, but was actually 
more barren than the surrounding lands. Similarly, 

°כְּאֶרֶץ  חֲשׁוּבָה  שֶׁאֵינָהּ  פִּי  ל  ע� ף  הִוא.  א� ה� רֶץ  א� בּ� (יב) 
ף  א� הִוא.  ה� ה  נ� שּׁ� בּ� גוֹיִם:  שִׁבְעָה  כְּאֶרֶץ  צְמָהּ,  ע� יִשְׂרָאֵל 
רֶץ  א� °בּ� רְעָבוֹן:  ת  שְׁנ� שֶׁהָיְתָה  כְּתִקְנָהּ,  שֶׁאֵינָהּ  פִּי  ל  ע�
קָשָׁה  שֶׁהָאָרֶץ  ר  לוֹמ� לָמָּה,  הִוא.  שְׁנֵיהֶם  ה� ה  נ� שּׁ� בּ� הִוא  ה�
רִים.  שְׁע� ה  מֵא� ו):  (סד,  בָּה  ר� בְּרֵאשִׁית  קָשָׁה.  שָּׁנָה  וְה�

שֶׁאֲמָדוּהָ  ת  ח� א� ל  ע� וְעָשְׂתָה  עֲשׂוֹת,  ל� רְאוּיָה  מָּה  כּ� שֶׁאֲמָדוּהָ 
הָיָה  עְשְׂרוֹת  לְמ� זֶה  אֹמֶד  אָמְרוּ  בּוֹתֵינוּ  וְר� (אונקלוס).  מֵאָה 
אוֹמְרִים:  שֶׁהָיוּ  מְאֹד.  ל  ד� ג� כִּי  (יג)  שם):  רבה  (בראשית 
אֲבִימֶלֶךְ  שֶׁל  וּזְהָבוֹ  סְפּוֹ  כּ� וְלאֹ  יִצְחָק  שֶׁל  פִּרְדוֹתָיו  זֶבֶל 

(שם ז): 

רש"י
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ישׁ  א� 
נֹּגֵ֜ע� בּ ם לֵאמֹ֑ר ה� ע	 
ל־ה 
לֶךְ אֶת־כּ ו אֲבִימֶ֔ mיא וַיְצ

רֶץ  dא 
בּ יִצְחָק֙  ע  יב וַיִּזְר} ת:  יוּמ, מ֥וֹת  וּבְאִשְׁתּ֖וֹ  ה  זּ| ה�
הוּ  Nרְכ ים וַיְב, Dה שְׁעָר dוא מֵא Bה ה ה� Cנ 
שּׁ א בּ� iוא וַיִּמְצ הִ֔ ה�
ד  lע ל  וְגָדֵ֔ לוֹךְ֙  
ה לֶךְ  Qּוַי ישׁ  Dא 
ה ל  שלישי יג וַיִּגְד5ּ יהוֽה: 
ר  ֔ 
בָק ה  Uוּמִקְנ מִקְנֵה־צֹאן֙  יְהִי־ל֤וֹ  יד ו= ד:  מְאֹֽ ל  י־גָד5 Xּכ

א  
מּ ע� ל  
כּ ת  
י לֶךְ  אֲבִימ\ יא וּפַקִּיד 
הָדֵין  א  
בְר בְּג� נְזֵק  דְּי� לְמֵימָר 
יִתְקְטֵל:  א  
ל 
אִתְקְט וּבְאִתְּתֵהּ 
הִיא  ה� א  
בְּאַרְע יִצְחָק  ע  יב וּזְר�
ה  
ל חַד מְא הִיא ע� א ה� 
תּ ח בְּשׁ� שְׁכּ� וְא�
א  
בְר א גּ� 
עֲרֽוֹהִי וּבָרְכֵהּ יְיָ: יג וּרְב בִדְשׁ�
א:  
חֲד א ל� 
רְב דִּי  עַד  בֵי  
וְר גֵי  
ס ל  אֲז� ו�
תוֹרֵי  וְגֵיתֵי  א  
נ 
ע גֵּיתֵי  לֵהּ  ה  
הֲו יד ו�
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11 Avimelech then commanded all the people saying, ‘‘Whoever touches 

this man or his wife shall surely be put to death.’’
12 Yitzchak sowed in that land, and in that year he realized a hun-

dredfold; and Hashem blessed him. 13 The man became great, and kept 

becoming greater until he was very great. 14 He had flocks and herds 

 � .A HUNDREDFOLD — מֵאָה שְׁעָרִים

The verse says that the field yielded a hundredfold (a hundred times), but does not explain a hun-
dredfold of what. Rashi explains:
עֲשׂוֹת �מָּה רְאוּיָה ל � ,They estimated how much [the field] could be expected to produce — שֶׁאֲמָדוּהָ כּ
ת שֶׁאֲמָדוּהָ מֵאָה �ח �ל א �.and it produced a hundred times the estimated amount[27] (Onkelos) — וְעָשְׂתָה ע

Rashi explains why Yitzchak assessed the field in the first place:[28]

עְשְׂרוֹת הָיָה �בּוֹתֵינוּ אָמְרוּ אוֹמֶד זֶה לְמ � Our Sages said that this estimation was done for the purpose of — וְר
separating tithes (maasros)[29] (Bereishis Rabbah ibid).

ל מְאֹד .13 � THE MAN BECAME GREAT, AND KEPT BECOMING GREATER UNTIL HE WAS — כִּי גָד
VERY GREAT.

The verse already said that Yitzchak became great, i.e., wealthy. What is added with the conclusion of 
our verse, until he was very great? Rashi explains:
 The phrase he was very great means that everything he owned was a source of great — שֶׁהָיוּ אוֹמְרִים
blessing, so that [people] would say:   ְסְפּוֹ וּזְהָבוֹ שֶׁל אֲבִימֶלֶך � Better the“ — זֶבֶל פִּרְדוֹתָיו שֶׁל יִצְחָק וְלאֹ כ
dung of Yitzchak’s mules than the silver and gold of Avimelech!”[30] (Bereishis Rabbah 64:7).

that year of famine was more severe than other years 
of famine. Yet despite this, Yitzchak’s crop thrived 
(Maskil LeDavid; cf. Be’er BaSadeh).

The Midrash (Bereishis Rabbah 66:6) quoted by Rashi 
concludes: “and had it been a good [land and year], how 
much more [would Yitzchak have harvested]!”
27. The word שְׁעָרִים does not mean gates, but estima-
tions, assessments (related to the word ה שְׁעָר"  The .(ה�
field’s output was a hundred times what had been 
originally estimated (see Mizrachi and Yefeh To’ar).
28. The Gemara (Taanis 8b) teaches that Divine bless-
ing does not take effect upon things that are already 
weighed, measured, or numbered. Why, then, did 
Yitzchak assess how much his field was expected to 
produce — would that not prevent his crops from being 
blessed? (Mizrachi; Gur Aryeh).
29. Yitzchak wished to know how much the field would 

yield in order to know how much maasros (tithes) he 
would need to separate. [Maaser must be exactly a 
tenth of the crop, no more and no less; see Avos 1:16 
and Rambam, Hil. Maaser 1:14.] Since he was doing 
this to perform a mitzvah, there was no loss of bless-
ing. On the contrary, the Gemara (Taanis 9a) promises 
wealth to one who is careful to separate tithes. This is 
alluded to in the conclusion of the verse, which states: 
and Hashem blessed him (Yefeh To’ar; Lekach Tov).

[Rambam (Hil. Melachim 9:1) writes that Yitzchak 
was actually the one who introduced the mitzvah of 
maaser to the Jewish people. Rashi to 14:20 above, 
however, implies that Avraham was the first to perform 
this mitzvah.] See Insight.

30. People ascribed supernatural powers to everything 
Yitzchak owned, saying that even the dung of his 
mules was more valuable (as fertilizer) than all the 

THE ELUCIDATED RASHI

 

♠ Yitzchak’s Separation of Maasros Rashi’s comment seems difficult, because why would Yitzchak’s intention 
to separate maaser lead him to estimate in advance how much the field would yield? Why would he not 

simply wait until the actual harvest and then measure the crops precisely? What is more, the Mishnah (Avos 
1:16) warns that one should not separate maaser based on estimation! Some commentators therefore prefer 
a reading found in some editions: ה י� ה� שְׂרוֹת  ע� לְמ�  this [measurement] was for maaseros (omitting the word ,זֶה 
 estimation). According to this version, Rashi means that at the time of harvest — after having discovered ,אוֹמֶד
that his field produced a hundred times more than he had estimated — Yitzchak measured the produce for the 
purpose of separating maaser. Indeed, Bereishis Rabbah 64:6, which is Rashi’s source, makes this comment in 
regard to the measurement of the harvest (Rash Almoshnino; Meisiach Ilmim).

Others explain that Yitzchak did in fact estimate what his field would yield before the harvest. The reason he 
did so was to separate maaser ani (the poor man’s tithe) immediately, even before the produce was harvested. 
Since it was a year of famine, Yitzchak wished to distribute the tithe to the needy as soon as possible (Riva; Ri 
Kanizal; Chizkuni al Rashi).

♬♫
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בָּה .14 �עֲבֻדָּה ר �”.AND “AVUDAH RABBAH — ו

Rashi defines this unusual phrase:
בָּה �ה The word — פְּעוּלָּה ר ה is related to עֲבֻדּ" ה work. Thus, the phrase ,עֲבוֹד" בּ" ה ר�  means an abundance עֲבֻדּ"
of enterprise, many types of work; i.e., Yitzchak’s abundant possessions generated many forms of work 
(Onkelos).   בִּלְשׁוֹן לע‘‘ז אובריינ‘‘א — In Old French, this is translated as ouvraine.[31]   ע �שְׁמ � ”עֲבוֹדָה“ מ
ת �ח �בָּה   ,implies a single task ”עֲבוֹדָה“ The word — עֲבוֹדָה א �ע פְּעוּלָּה ר �שְׁמ � whereas the word — ”עֲבֻדָּה“ מ
implies an abundance of work.[32] ”עֲבֻדָּה“

.THE PELISHTIM STOPPED UP — סִתְּמוּם פְּלִשְׁתִּים .15

The previous verse concludes, and the Pelishtim envied him. It would thus seem that the Pelishtim 
stopped up the wells that Avraham previously dug because they were jealous of Yitzchak. But why, then, 
did they stop up the wells and not simply take them for themselves?[33] Rashi therefore explains that the 
Pelishtim did this for a different reason:
בָּאוֹת עָלֵינוּ �גְּיָּיסוֹת ה �קָּלָה הֵם לָנוּ מִפְּנֵי ה � The Pelishtim stopped up the wells because they — מִפְּנֵי שֶׁאָמְרוּ: תּ
said, “They are a hazard for us, because of the armies that come to wage war against us”[34] (Tosefta, 
Sotah 10:2).

gold and silver of Avimelech, for using that dung would 
bring blessing (Mizrachi; see also Be’er BaSadeh). 
Alternatively, this was an exaggeration: Yitzchak was 
so wealthy and blessed that people — seeking a way 
to describe his wealth — would say that the dung of 
his animals was worth more than all the riches of 
Avimelech (Divrei David; Meisiach Ilmim).
31. In Modern French, oeuvre, “work.”
32. The word ה  denotes a specific task, and the עֲבוֹד"
plural form for this word is עֲבוֹדוֹת, tasks (or ֹבּו עֲבוֹדוֹת ר�
ה many tasks). The word ,ת  by contrast, is used to ,עֲבֻדּ"
describe something that is worked, like a field or ani-
mal. The phrase ה בּ" ר� ה   thus means that Yitzchak עֲבֻדּ"
had many possessions that required various forms 
of work, much industry (see Be’er Yitzchak; Haamek 
Davar; but see Yosef Hallel).

[Some explain that ה -refers specifically to agri עֲבֻדּ"
cultural work, or land that needs to be worked (see 
Rashbam and Sforno). Rashi follows Onkelos, who 
renders this א סַגִּי נ" לְח" [.and much enterprise ,וּפ"

33. Gur Aryeh. Furthermore, these wells were dug 
many years earlier by Avraham, and were stopped up 
by the Pelishtim after Avraham’s death (as stated in 
v. 18 below) — well before Yitzchak arrived in Gerar. 
Thus, their envy of Yitzchak could not have been the 
cause of them stopping up these wells (Mizrachi).

34. They argued that the wells in the fields around 
Gerar would provide water to besieging armies 
(Minchas Yehudah; Maskil LeDavid).

Some commentators explain, unlike Mizrachi cited 
above, that even according to Rashi, the real reason the 

עַ“ז  ל� בִּלְשׁוֹן  (אונקלוס),  בָּה  ר� פְּעוּלָּה  ה.  בּ� ר� ה  עֲבֻדּ� ו� (יד) 
ע  שְׁמ� ת, ”עֲבֻדָּה“ מ� ח� ע עֲבוֹדָה א� שְׁמ� אובריינ“א. ”עֲבוֹדָה“ מ�
שֶׁאָמְרוּ:  מִפְּנֵי  פְּלִשְׁתִּים.  °סִתְּמוּם  (טו)  בָּה:  ר� פְּעוּלָּה 
בָּאוֹת עָלֵינוּ (תוספתא סוטה י,  גְּיָיסוֹת ה� קָּלָה הֵם לָנוּ מִפְּנֵי ה� תּ�

מְטֵם  מּוֹנוּן פְּלִשְׁתָּאֵי“, לְשׁוֹן סְתִימָה, וּבִלְשׁוֹן מִשְׁנָה: מְט� ב). ”ט�
הָעִיר:  מִן  רָחוֹק  ר.  ל גְּר� בְּנ�ח� (יז)  (פסחים מב.):  לֵּב  אֶת ה�
בְרָהָם  א� בִּימֵי  חָפְרוּ  אֲשֶׁר  בְּאֵרוֹת  ה� חְפֹּר.  יּ� ו� ב  שׁ� יּ� ו� (יח) 
חֲפָרָן:  ע יִצְחָק מִגְּרָר, חָז�ר ו� אָבִיו וּפְלִשְׁתִּים סִתְּמוּם קוֹדֶם שֶׁנָּס�
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ת  בְּאֵרֹ֗ ל־ה� 
ים: טו וְכ Xּנְא֥וּ אֹת֖וֹ פְּלִשְׁת ה וַיְק� בּ� ה ר� עֲבֻדּ	 ו=
יו סִתְּמ֣וּם  Dב 
ם א dה 
בְר י א� Nיו בִּימ בִ֔ 
י א Uבְד פְרוּ֙ ע� ר ח, אֲשׁ{
אֶל־ לֶךְ  Jאֲבִימ טז וַיֹּ֥אמֶר  ר:  פ, 
ע לְא֖וּם  וַיְמ� ים  פְּלִשְׁתִּ֔

ם  ד: יז וַיּ̂לֶךְ מִשּׁ	 נּוּ מְאֹֽ Jּמִמ 
מְתּ lצ 
י־ע Xּנוּ כ ֔ 
עִמּ qךְ מ ק  לֵ֚ יִצְח�
ק  ֜ 
יִצְח ב  
֨שׁ 
יח וַיּ ם:  שׁ, וַיּ̂שֶׁב  ר  ל־גְּר	 ח� בְּנ= ן  ח� וַיּ� ק  יִצְח�
ם  dה 
בְר פְרוּ֙ בִּימֵי֙ א� ר ח, יִם אֲשׁ{ ֗ מּ� חְפֹּ֣ר | אֶת־בְּאֵרֹ֣ת ה� וַיּ�
ם  ה� 
בְר א� מ֣וֹת  י  Nחֲר א= ים  פְּלִשְׁתִּ֔ תְּמ֣וּם  וַיְס� יו  בִ֔ 
א
יו:  Xב 
ן א Jה 
א ל Cאֲשֶׁר־קָר ת  שֵּׁמֹ֕ שֵׁמ֔וֹת כּ� הֶן֙  
א ל וַיִּקְר<

יאוּ  Xּנ וְק� סַגִּי  ה)  
עֲבֻדּ ו� (נ“א:  א  
נ 
לְח 
וּפ
רוּ  ל בֵּירִין דִּי חֲפ, 
אֵי: טו וְכ 
בֵהּ פְּלִשְׁתּ
אֲבֽוּהִי  ם  
ה 
בְר א� בְּיוֹמֵי  אֲבֽוּהִי  בְדֵי  ע�
א:  
פְר ע� וּמְלוֹנוּן  אֵי  
פְּלִשְׁתּ מּוֹנוּן  ט�
אִיזֵיל  לְיִצְחָק  לֶךְ  אֲבִימ\ אֲמַר  טז ו�
א:  
חֲד א ל� 
נ מִנּ, א  
פְתּ אֲרֵי תְק\ א  
נ מֵעִמּ,
א  
חֲל בְנ� א  
וּשְׁר יִצְחָק  ן  
מּ מִתּ� ל  אֲז� יז ו�
יִצְחָק  ב  
יח וְת ן:  
מּ תּ� וִיתֵב  דִגְרָר 
רוּ בְּיוֹמֵי  א דִּי חֲפ, 
ת בֵּירֵי דְמַיּ 
חֲפַר י ו�
אֵי  
פְּלִשְׁתּ מּוֹנוּן  וְט� אֲבֽוּהִי  ם  
ה 
בְר א�
ן  
ה 
א לְהֵן שְׁמ 
ם וּקְר 
ה 
בְר תַר דְּמִית א� 
בּ
אֲבֽוּהִי:  לְהֵן  קָרֵי  ה  
הֲו דִּי  ן  
ה 
כִּשְׁמ
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and an abundance of enterprise; and the Pelishtim envied him.
15 All the wells that his father’s servants had dug in the days of Avraham 

his father, the Pelishtim stopped up, and filled them with earth. 16 And 

Avimelech said to Yitzchak, ‘‘Go away from us for you have become much 

mightier than we!’’ 17 So Yitzchak went from there and encamped in the val-

ley of Gerar, and dwelled there. 18 And Yitzchak dug anew the wells of water 

that they had dug in the days of Avraham his father, and the Pelishtim 

had stopped them up after Avraham died; and he called them by the same 

names that his father had called them.

Rashi now addresses the meaning of the word סִתְּמוּם, and explains how Targum Onkelos is to be 
understood in light of the above explanation:
סְתִימָה לְשׁוֹן  פְּלִשְׁתָּאֵי“  מּוֹנוּן  �פְּלִשְׁתִּים That which Targum Onkelos translates the phrase — ”ט  as סִתְּמוּם 
מּוֹנוּן פְּלִשְׁתָּאֵי“ � ,is an expression of “closing up,” i.e., the Pelishtim closed and stopped up the wells ”ט
from the root לֵּב   .טמם �מְטֵם אֶת ה � And in the Mishnaic language we also find a word — וּבִלְשׁוֹן מִשְׁנָה: מְט
that has the root טמם and means to stop up: “it clogs (מְטֵם .the heart”[35] (Pesachim 42a) (מְט�

ל גְּרָר .17 �ח �.IN THE VALLEY OF GERAR — בְּנ

It would seem that the valley of Gerar was right outside the city of Gerar (hence its name). But 
Avimelech had told Yitzchak, “Go away from us,” so why would Yitzchak move close by? Rashi therefore 
explains:
The valley of Gerar was far from the city of Gerar.[36] — רָחוֹק מִן הָעִיר

חְפֹּר .18 �יּ �יָּשָׁב ו � AND YITZCHAK DUG ANEW THE WELLS OF WATER THAT THEY HAD DUG IN — ו
THE DAYS OF AVRAHAM HIS FATHER, AND THE PELISHTIM HAD STOPPED THEM UP.

The verse appears to say that after Yitzchak moved from Gerar to the valley of Gerar (v. 17), he redug 
the wells that his father Avraham had previously dug and that had been stopped up by the Pelishtim. 
But since these wells were in Gerar itself (as implied by v. 15),[37] how could Yitzchak have redug them 
after he relocated to the valley? Rashi therefore explains that the verse should be read differently:
בְרָהָם אָבִיו וּפְלִשְׁתִּים סִתְּמוּם �בְּאֵרוֹת אֲשֶׁר חָפְרוּ בִּימֵי א � Regarding the wells that they had dug in the — ה
times of Avraham his father, and that the Pelishtim had subsequently stopped up (as stated in 
v. 15),   חֲפָרָן �ר ו �ע יִצְחָק מִגְּרָר חָז � Yitzchak dug them anew before he traveled away from — קוֹדֶם שֶׁנָּס
Gerar to the valley of Gerar.[38]

Pelishtim stopped up the wells was because they were 
envious (as many Rishonim explain; see Ramban to 
v. 18; Rabbeinu Bachya; Ralbag). However, to disguise 
their true motives, they claimed that there was a valid 
reason to stop up the wells (Nachalas Yaakov; Gur 
Aryeh to v. 18).

35. One might have understood Onkelos’ word מּוֹנוּן  as ט�
being from the root טמן, meaning to conceal (as in ֹוַיִּטְמן 
עֲקבֹ ם י�  and Yaakov hid them; below, 35:4). This would ,אֹת"
mean that the Pelishtim hid the wells and guarded 
them so that only they could use them. If this were the 
meaning, Onkelos would be saying that the Pelishtim 
were interested in holding the wells for themselves, not 
in withholding them from their enemies — which would 
not conform with what Rashi just said. Rashi therefore 
tells us that Onkelos’ term מּוֹנוּן  ”,means “stopped up ט�
which fits with what Rashi has said (Mizrachi).

As for why Rashi rejects the alternate understanding 

of the term, it is because verse 18, which according to 
Rashi speaks of the same wells, says that Yitzchak 
dug the wells anew, whereas if our verse meant that 
the Pelishtim hid the wells, verse 18 should have said 
that Yitzchak exposed them (Meisiach Ilmim; cf. Sefer 
Zikaron).
36. Although it was not in Gerar proper, it was called 
“the valley of Gerar” because it was part of the juris-
diction of Gerar (Nachalas Yaakov; cf. Mizrachi; Sefer 
Zikaron). [Ramban, however, disagrees and holds that 
this was not a valley, but the name of a place called 
Nachal-gerar.]
37. That verse mentions that these wells were first dug 
by Avraham, who lived in the city of Gerar (20:1 above), 
not the valley of Gerar (Be’er Yitzchak).
38. [Elucidation follows Mizrachi; for other approaches, 
see Gur Aryeh; Maskil LeDavid.] Although Yitzchak 
redug these wells before he left Gerar, our verse (v. 18) 
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.HE CALLED THE NAME OF THAT WELL EISEK — עֵשֶׂק .20

The word עֵשֶׂק (more commonly spelled עֵסֶק) means “involvement.” Rashi explains what it means 
in this context:
…An argument.” Yitzchak named the well eisek“ — עִרְעוּר

 � שְּׂקוּ עִמּוֹ �.BECAUSE THEY INVOLVED THEMSELVES WITH HIM — כִּי הִתְע

וְעִרְעוּר בִּמְרִיבָה  עָלֶיהָ  עִמּוֹ  שְּׂקוּ  � That is, they involved themselves with him over [the well] in — נִתְע
quarreling and contention.[39]

mentions this only after informing us that he moved to 
the valley of Gerar (v. 17). The reason for this is that 
the following verses speak of the wells that Yitzchak 
dug in the valley of Gerar, and the Torah wished to 
place all incidents in which Yitzchak dug wells in one 
section (Be’er Yitzchak). See Insight.

39. The root עשק means “to be involved with, to deal 
with,” and can refer to involvement in any matter. 
Rashi teaches that here it means “to be involved in 
an argument.” Yitzchak would not have named the 
well עֵשֶׂק on account of simple “involvement” [perhaps 
meaning that the Pelishtim negotiated with Yitzchak 

עִמּוֹ  שְּׂקוּ  נִתְע� עִמּוֹ.  שְּׂקוּ  הִתְע� כִּי  עִרְעוּר:  עֵשֶׂק.  (כ) 
נויישמנ“ט:  ה.  שִׂטְנ� (כא)  וְעִרְעוּר:  בִּמְרִיבָה  עָלֶיהָ 
רְעָא“:  בְּא� ”וְנִיפּוּשׁ  רְגּוּמוֹ:  כְּת� רֶץ.  א� ב� רִינּו  וּפ� (כב) 

מֵרָחֲמוֹהִי“,  ת  ”וְסִיע� רְגּוּמוֹ:  כְּת� מֵרֵעֵהוּ.  ת  אֲחֻזּ� ו� (כו) 
מִיסוֹד  מ‘  ”מֵרֵעֵהוּ“  פּוֹתְרִין  °[וְיֵשׁ  מֵאוֹהֲבָיו.  סִיעָה 
דְּשִׁמְשׁוֹן,  יא)  יד,  (שופטים  מֵרֵעִים“  ”שְׁלשִֹׁים  כְּמוֹ  תֵּיבָה,  ה�
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יִם  lר מ Nם בְּא ֔ 
ל וַיִּ֨מְצְאוּ־שׁ ח� נּ� ק בּ� י־יִצְח	 qבְד חְפְּר֥וּ ע� יט וַיּ�

נוּ  dק לֵאמֹ֖ר ל iר עִם־רֹע̂י יִצְח ֗ 
י גְר Uיבוּ רֹע ים: כ וַיָּרִ֜ Xּחַי
שְּׂק֖וּ עִמּֽוֹ:  י הִתְע� שֶׂק כּ� בְּאֵר֙ עֵ֔ ם־ה� qׁא ש יִם וַיִּקְר< מּ� ה�
א  Cוַיִּקְר  
ל̀יה 
ם־ע גּ� יבוּ  Bוַיָּר רֶת  חֶ֔ א� ר  Uבְּא חְפְּרוּ֙  כא וַיּ�

רֶת  חֶ֔ ר א� Uחְפֹּר֙ בְּא ם וַיּ� ֗ 
ק מִשּׁ Uּעְת ה: כב וַיּ� הּ שִׂטְנ, שְׁמ	
י־ Xּכ וַיֹּ֗אמֶר  רְחבֹ֔וֹת  הּ֙  
שְׁמ א  וַיִּקְר<  
ל̀יה 
ע ב֖וּ  
ר א  וְלֹ֥
ל  ע� lּרֶץ: רביעי כג וַי א, 
ינוּ ב נוּ וּפָר� יב יהו֛ה ל	 ה הִרְח� ֞ 
תּ ע�
ה֔וּא  ה ה� 
יְל mּל יו יהוה֙ בּ� א אֵל< ֨ 
ע: כד וַיֵּר ב� ם בְּא̂ר שׁ, מִשּׁ	
י־ Xּא֙ כ 
ל־תִּיר יך
 א� Dב 
ם א dה 
בְר י א� Nֹאֱלה י  נֹכִ֕ וַיֹּ֕אמֶר א,
עֲב֖וּר  בּ=  ֔ 
אֶת־זַרְעֲך י  וְהִרְבֵּית&  ֙ 
יך כְתִּ֨ ר� qוּב נֹ֔כִי  
א אִתְּךָ֣ 
ם  Uׁבְּש א֙  
וַיִּקְר ח�  מִזְבֵּ֗ ם  dׁש בֶן  כה וַיּ� י:  Xּבְד ע� ם  Cה 
בְר א�
ר:  qק בְּא י־יִצְח	 qבְד ם ע� Cׁהֳל֑וֹ וַיִּכְרוּ־ש ם א, יהו֔ה וַיֶּט־שׁ	
הוּ  רֵעֵ֔ qמ ת֙  אֲחֻזּ� ו= ר  מִגְּר� יו  אֵל	 ךְ  lל 
ה לֶךְ  אֲבִימֶ֕ כו ו=

א  
חֲל בְּנ� יִצְחָק  בְדֵי  ע� רוּ  חֲפ, יט ו�
בְעִין:  
נ דְּמַיִּין  א  
בֵּיר ן  
מּ ת� חוּ  שְׁכּ, וְא�
א  
ת 
עֲו 
ר עִם  דִגְרָר  א  
ת 
עֲו 
ר כ וּנְצוֹ 
א  
וּקְר א  
מַיּ א  
נ ל, דִּי  לְמֵימַר  דְיִצְחָק 
קוּ  אִתְעַסּ, אֲרֵי  סֶק  qע א  
דְבֵיר א  
שְׁמ
וּנְצוֹ  חֳרִי  
א א  
בֵּיר רוּ  חֲפ, כא ו� עִמֵּהּ: 
ה:  
שִׂטְנ הּ  שְׁמ� א  
וּקְר הּ  עֲל� ף  א�
א  
בֵּיר חֲפַר  ו� ן  
מּ מִתּ� לַּק  כב וְאִסְתּ�
הּ  שְׁמ� א  
וּקְר הּ  עֲל� נְצוֹ  א  
וְל חֳרִי  
א
 
יְי פְתִּי  א� ן  כְע� אֲרֵי  אֲמַר  ו� רְחבֹוֹת 
לַּק  כג וְאִסְתּ� א:  
בְּאַרְע וְנִפּוּשׁ  א  
נ 
ל
ע:  ב� שׁ, לִבְאֵר  ן  
מּ מִתּ� וּסְלֵיק)  (נ“א: 
הוּא  ה� א  
בְּלֵילְי  
יְי לֵהּ  כד וְאִתְגְּלִי 
אֲבוּךְ  ם  
ה 
בְר דְּא� הֵהּ  
אֱל א  
אֲנ אֲמַר  ו�
מֵימְרִי  ךְ  
עְדּ בְס� אֲרֵי  ל  תִדְח� א  
ל
בְּדִיל  בְּנָיךְ  ת  
י סְגֵּי  וְא� ךְ  
וֶאֱבָרְכִנּ
ן  
מּ ת� א  
כה וּבְנ בְדִּי:  ע� ם  
ה 
בְר א�
וּפַרְסֵהּ   
דַיי א  
בִּשְׁמ לִּי  וְצ� א  
מַדְבְּח
בְדֵי יִצְחָק  ן ע� 
מּ שְׁכְּנֵהּ וּכְרוֹ ת� ן לְמ� 
מּ תּ�
תֵהּ מִגְּרָר  
ל לְו לֶךְ אֲז� אֲבִימ\ א: כו ו� 
בֵּיר
חֲמֽוֹהִי)  
ר (נ“א:  חֲמֽוֹהִי  
מֵר ת  וְסִיע�

 

♠ Where Were the New Wells? As Ramban points out, Rashi holds that the wells mentioned in our verse are 
the same wells mentioned earlier in v. 15: both verses refer to the wells that were dug by Avraham in the 

city of Gerar and which were then stopped up by the Pelishtim. However, Ramban challenges this, since Rashi 
explained in that verse that the Pelishtim filled up those wells because they posed a risk of aiding invading 
armies. If so, why would the Pelishtim later allow Yitzchak to redig those wells? Ramban therefore explains that 
these verses are describing two different sets of wells, one in Gerar and the other in Nachal-gerar (see note 36). 
The wells in Nachal-gerar did not pose a security risk, so the Pelishtim did not mind that Yitzchak redug them.

Mizrachi suggests that Rashi was not bothered by Ramban’s question, for it is possible that the Pelishtim had 
stopped up the wells during a time of war, while Yitzchak redug them later, during a time of peace (see also 
Gur Aryeh; Nachalas Yaakov).

♬♫
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19 Yitzchak’s servants dug in the valley and found there a well of fresh 

water. 20 The herdsmen of Gerar quarreled with Yitzchak’s herdsmen say-

ing, ‘‘The water is ours,’’ so he called the name of that well Eisek because 

they involved themselves with him. 21 Then they dug another well, and 

they quarreled over that also; so he called its name Sitnah. 22 He relocated 

from there and dug another well, and they did not quarrel over it. So he 

called its name Rechovos, and said, ‘‘For now Hashem has expanded for 

us, and we shall be fruitful in the land.’’
23 He went up from there to Be’er-sheva. 24 Hashem appeared to him that 

night and said, ‘‘I am the God of your father Avraham: Fear not, for I am 

with you; I will bless you and increase your offspring because of Avraham 

my servant.’’ 25 He built an altar there, called out in the Name of Hashem, 

and there he pitched his tent; there Yitzchak’s servants dug a well.
26 Avimelech went to him from Gerar with a group of his friends 

.SITNAH — שִׂטְנָה .21

Rashi defines this word:
Nuisement in Old French, which means “damage, harm.”[40] — נויישמנ‘‘ט

.AND WE SHALL BE FRUITFUL IN THE LAND — וּפָרִינוּ בָאָרֶץ .22

There are two possible ways of translating the word ּוּפָרִינו: either it is in the past tense, “and we 
were fruitful,” or it is in the future tense, “and we will be fruitful.”[41] Rashi explains its meaning here:
רְעָא“ �רְגּוּמוֹ: ”וְנִיפּוּשׁ בְּא �אָרֶץ The phrase — כְּת  :is the future tense, as Targum Onkelos translates it וּפָרִינוּ ב"
and we shall increase in the land.[42]

ת מֵרֵעֵהוּ .26 �אֲחֻזּ �.WITH A GROUP OF HIS FRIENDS — ו

Did Avimelech come with all of his friends, or some of his friends? Rashi clarifies:
ת מֵרָחֲמוֹהִי“ �רְגּוּמוֹ: ”וְסִיע �חֲמוֹהִי“ :This should be understood as Targum Onkelos renders it — כְּת �ת מֵר � ,”וְסִיע
which means   סִיעָה מֵאוֹהֲבָיו — a single group from among his friends.[43]

Rashi cites an alternative explanation, which he proceeds to reject:
תֵּיבָה � with the letter ”מֵרֵעֵהוּ“ There are some who interpret the word — וְיֵשׁ פּוֹתְרִין ”מֵרֵעֵהוּ“ מ‘ מִיסוֹד ה
mem being an essential part of the word and not a prefix (i.e., the root is ַמֵרֵע, not ַרֵע),   כְּמוֹ ’‘שְׁלשִֹׁים 
דְּשִׁמְשׁוֹן  which appears in a verse that speaks of ,(מֵרֵעִים) ”like the phrase “thirty friends — מֵרֵעִים‘‘ 

over the well], because everything people do is through 
involvement, so the name “involvement” would not 
commemorate anything. Rather, it must mean that 
they got involved in a conflict over this well (Mizrachi; 
see also Be’er Yitzchak).

[Other commentators, however, understand (as 
Radak explains) that the actual meaning of עֵשֶׂק is “ar-
gument” (Be’er BaSadeh; Imrei Shefer).]

40. [This word is related to the Modern French and 
English word, “nuisance.”] The difference between 
ה argument, and ,עֵשֶׂק  harm, is that an argument ,שִׂטְנ"
generally is backed by a claim, whereas someone who 
seeks to do harm will do so even without a claim or 
reason. Thus, Yitzchak named the first well עֵשֶׂק be-
cause the Pelishtim fought him with the claim, “the 
water is ours” (v. 20). But then their hatred of Yitzchak 
progressed until they quarreled with him without any 

claim, which he commemorated by naming the second 
well ה  This explains why Yitzchak relocated, as the .שִׂטְנ"
next verse relates. Once he saw how much they hated 
him, he feared for his safety and moved to a different 
location (Darash Moshe; see also Chizkuni; Malbim).
41. The prefix vav of ּוּפָרִינו can serve as a conversive vav 
 that changes a word from the past tense to (וָי“ו הֲהִיפּוּךְ)
the future; see note 23.
42. It cannot mean the past tense (“and we were 
fruitful”), for Yitzchak said that it is only ה תּ"  ,now ,ע�
that Hashem has expanded for us (i.e., granted us 
ample space), and it takes time after experiencing this 
blessing to become fruitful and multiply in the land 
(Mizrachi; Sifsei Chachamim).
43. The letter mem serves as a prefix to the word ּרֵעֵהו, 
meaning, “from among” his friends (Mizrachi; Gur 
Aryeh).
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Shimshon (Shoftim 14:11). In that verse, the mem is clearly part of the root and not a prefix; it means 
thirty friends, not thirty “of” his friends. Thus, in our verse as well, the meaning is that Avimelech took 
his group of friends (and not a group “from among” his friends).[44]   ת“ דְּבוּקָה �אֲחֻזּ �ת ”ו � — כְּדֵי שֶׁתִּהְיֶה תֵּיב
The advantage of this translation is so that the word “ת �אֲחֻזּ � can be connected to the next word, as ”ו
indicated by the form ת אֲחֻזּ� ה and not) ו� אֲחֻזּ" ת אוֹהֲבָיו   [45].(ו� �לְכוּת כֵּן סִיע �מּ �ל ה �בֵּר ע � But — אֲבָל אֵין דֶּרֶךְ אֶרֶץ לְד
this explanation is incorrect, because it is not respectful to speak of royalty in this way, saying that 
King Avimelech took “his group of friends,”   ת �ח �ת אוֹהֲבָיו הוֹלִיךְ עִמּוֹ וְלאֹ הָיְתָה לוֹ אֶלָּא סִיעָה א � שֶׁאִם כֵּן כָּל סִיע
 for if so, it would mean that he brought his entire group of friends with him, implying — שֶׁל אוֹהֲבִים
that he had only one group of friends!   לָּשׁוֹן הָרִאשׁוֹן � Therefore, [this phrase] — לָכֵן יֵשׁ לְפוֹתְרוֹ כּ
should be interpreted like the first explanation: Avimelech took “a group from among his friends.”

But according to Rashi’s preferred explanation, why indeed does the word ת אֲחֻזּ�  and not) ת end with a ו�
a ה) if it is not connected to the following word? Rashi explains:
תֵּיבָה סְמוּכָה �ל פִּי שֶׁאֵין ה �ף ע �ת‘‘ וְא �אֲחֻזּ �ל תָּי‘‘ו שֶׁל ’‘ו �הּ ע �ל תִּתְמ � And do not wonder about the letter tav of — וְא
the word “ת �אֲחֻזּ �מִּקְרָא   ,even though this word is not connected to the next word ,”ו � for — יֵשׁ דּוּגְמָתָהּ בּ
there are other examples like this in Scripture, in which a word ends with the letter tav even though 
it is not connected to the next word, such as:   ‘‘עֶזְרָת מִצָּר‘’ — the word ת  ,in the verse (Tehillim 60:13) עֶזְר"
help (ת מִיָּיִן‘‘   ;from the oppressor (עֶזְר" וְלאֹ  ת  �ת and the word — ’‘וּשְׁכֻר  in the verse (Yeshayah וּשְׁכֻר�
51:21), and drunk (ת  but not from wine. These words, too, should seemingly have been written ,(וּשְׁכֻר�
as ה ה and עֶזְר"  since they are not connected to the following words. Thus we see that the final hei ,וּשְׁכֻר"
can sometimes be replaced with a tav even if the word is not connected, and the same applies to the 
word ת אֲחֻזּ� .of our verse ו�

 � ת �”.ACHUZAS“ — אֲחֻזּ

Rashi defines this word:
אֲגוּדָּה �ד   This means an assembly and a group.[46] — לְשׁוֹן קְבוּצָּה ו �ה A group is called — שֶׁנֶּאֱחָזִין יָח  אֲחוזּ"
(from the root אחז, to hold), because [the people] who comprise it are “held together.”

44. Rashbam adopts this approach.
45. A Hebrew word in the construct form (סְמִיכוּת) is one 
that is connected to the word that follows (for example, 
 .(in the beginning “of”; see Rashi to 1:1 above ,בְּרֵאשִׁית
In words ending in the letter hei, this is expressed by 
replacing the ה with a ת (e.g., ה  ,in the beginning ,בָּרִאשׁו<נ"
becomes בְּרֵאשִׁית, in the beginning “of”; Rashi there). 

Similarly, according to these commentators, the fact 
that the word ת  indicates ת in our verse ends with a אֲחוּז�
that it is connected to the word ּמֵרֵעֵהו, and the phrase 
means his group “of” friends. It follows that the mem of 
 is not a prefix meaning from among, but part of מֵרֵעֵהוּ
the root of the word.
46. [There is an opinion in the Midrash (Bereishis 

אֶרֶץ  דֶּרֶךְ  אֵין  אֲבָל  דְּבוּקָה;  אֲחֻזּ�ת“  ”ו� ת  תֵּיב� שֶׁתִּהְיֶה  כְּדֵי 
ת  סִיע� כָּל  כֵּן  שֶׁאִם  אוֹהֲבָיו,  ת  סִיע� כֵּן:  לְכוּת  מּ� ל ה� בֵּר ע� לְד�
שֶׁל  ת  ח� א� סִיעָה  אֶלָּא  לוֹ  הָיְתָה  וְלאֹ  עִמּוֹ,  הוֹלִיךְ  אוֹהֲבָיו 
ל  ע� הּ  תִּתְמ� ל  וְא� הָרִאשׁוֹן.]  לָּשׁוֹן  כּ� לְפָתְרוֹ  יֵשׁ  לָכֵן  אוֹהֲבִים.° 
יֵשׁ  סְמוּכָה,  תֵּיבָה  ה� שֶׁאֵין  פִּי  ל  ע� ף  וְא� אֲחֻזּ�ת“  ”ו� שֶׁל  תָּי“ו 
ת  ”וּשְׁכֻר� יג),  ס,  (תהילים  מִצָּר“  ”עֶזְרָת  מִּקְרָא,  בּ� דּוּגְמָתָהּ 

אֲגוּדָּה  ו� קְבוּצָּה  לְשׁוֹן  ת.  אֲחֻז� כא):  נא,  (ישעיהו  מִיָּיִן“  וְלאֹ 
רָאִינוּ  בְאָבִיךָ,  ”רָאוֹ“  אִינוּ.  ר� אוֹ  ר� (כח)  ד:  י�ח� שֶׁנֶּאֱחָזִין 
וְגוֹ’.  בֵינוֹתֵינוּ  ה  ל� א� א  נ� תְּהִי  י):  שם  רבה  (בראשית  בְךָ 
בֵּינֵינוּ  תָּה  ם ע� גּ� תְּהִי  אָבִיךָ  מִימֵי  בֵּינוֹתֵינוּ  אֲשֶׁר  הָאָלָה 
מֵעִמָּנוּ“  ”לֵךְ  לְךָ  רְנוּ  כְּשֶׁאָמ� עֲנוּךָ.  נְג� לאֹ  (כט)  וּבֵינֶךָ: 

(לעיל פסוק טז)°: 

רש"י
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מַדּ֖וּע�  ק  ֔ 
יִצְח אֲלֵהֶם֙  כז וַיֹּ֤אמֶר  אֽוֹ:  
שַׂר־צְב וּפִיכֹ֖ל 
לְּח֖וּנִי  תְּשׁ� ו� י  אֹתִ֔ ם  bשְׂנֵאת תֶּם֙  וְא� י  אֵל� ם  bאת 
בּ
 | יהו֣ה  ה  dי־הָי Xּכ ינוּ֘  אִ֘ 
ר א֣וֹ  
ר כח וַיֹּֽאמְר֗וּ  ם:  אִתְּכ\ qמ
 
ך ינוּ וּבֵינ� Uינוּ בֵּינ Nינוֹת qּה ב iל 
א א Cי נ נֹּ֗אמֶר תְּהִ֨ ךְ֒ ו� 
עִמּ
ה  ֗ 
ע 
ר נוּ  ֜ 
עִמּ ה  עֲשֵׂ֨ כט אִם־תּ= ךְ:  עִמּ, ית  Bבְר ה  Cוְנִכְרְת
֙ רַק־ט֔וֹב  
עִמְּך ינוּ  שׂ+ 
ר ע אֲשֶׁ֨ וְכ=  
עֲנ֔וּך נְג= א  לֹ֣ אֲשֶׁר֙  כּ=

אֲמַר לְהוֹן יִצְחָק  ב חֵילֵהּ: כז ו� וּפִיכֹל ר�
תּוּן שְׂנֵאתוּן  תִי וְא� 
א דֵין אֲתֵיתוּן לְו 
מ
רוּ  אֲמ, כח ו� תְכוֹן:  
מִלְּו חְתּֽוּנִי  לּ� וְשׁ� תִי  
י
א  
מֵימְר ה  
הֲו אֲרֵי  א  
ינ qחֲז א  
מֶחֱז
ן  כְּע� ם  תִּתְקַיּ� א  
רְנ אֲמ= ו� ךְ  
עְדּ בְּס�  
דַיי
א  
נ בֵּינ, א  
נ ת, 
ה 
אֲב בֵּין  ת  
הֲו ד� א  
ת 
מוֹמ
עְבֵּד  ךְ: כט אִם תּ� 
ם עִמּ 
ךְ וְנִגְזַר קְי 
וּבֵינ
ךְ  
קְנ נְז\ א� א  
ל דִי  א  
כְּמ א  
בִּישׁ א  
נ עִמּ,
ב  
ט לְחוֹד  ךְ  
עִמּ א  
דְנ עֲב= דִי  א  
וּכְמ
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and Phichol, general of his legion. 27 Yitzchak said to them, ‘‘Why have you 

come to me? You hate me and drove me away from you!’’
28 And they said, ‘‘We have indeed seen that Hashem has been with you, 

so we said, ‘Let the oath between ourselves now be between us and you, 

and let us make a covenant with you: 29 If you will do evil with us …! Just 

as we have not touched you, and just as we have done with you only good, 

.WE HAVE INDEED SEEN THAT HASHEM HAS BEEN WITH YOU — רָאוֹ רָאִינוּ .28

Rashi explains the significance of the double wording ּאִינו אוֹ ר" :(literally, seeing, we have seen) ר"
 Avimelech told Yitzchak, “We had seen in your father Avraham that Hashem was with — ”רָאוֹ“ בְאָבִיךָ
him,[47]   ָרָאִינוּ“ בְך” — and now we have seen in you that Hashem is with you as well”[48] (Bereishis 
Rabbah 64:10).

 �  LET THE OATH BETWEEN OURSELVES NOW BE BETWEEN US AND — תְּהִי נָא אָלָה בֵּינוֹתֵינוּ וְגוֹ‘
YOU.

Why does the verse say “between ourselves” and “between us and you”? All it should have said was, 
“Let there be an oath between ourselves,” or “Let there be an oath between us and you.” Rashi explains 
why both of these phrases are necessary:
תָּה ”בֵּינֵינוּ וּבֵינֶךָ“ �ם ע � Avimelech meant: “The oath that has been — הָאָלָה אֲשֶׁר ”בֵּינוֹתֵינוּ“ מִימֵי אָבִיךָ תְּהִי ג
BETWEEN OURSELVES since the days of your father (see 21:23-24 above) should now also be contin-
ued BETWEEN US AND YOU.”[49]

עֲנוּךָ .29 �.JUST AS WE HAVE NOT TOUCHED YOU — לאֹ נְג

Avimelech goes on to say that he has done “only good” to Yitzchak. Why, then, does he mention that he 
did not touch (i.e., harm) him? If he did only good, it is obvious that he did not harm him! Rashi explains:
רְנוּ לְךָ ”לֵךְ מֵעִמָּנוּ“ � When you lived among us we treated you well, and even when we told you — כְּשֶׁאָמ
(v. 16 above), Go from us, at which point we might have been expected to do you harm, we did not do so.

Rabbah 64:9) that ת  was the name of a person אֲחֻזּ�
(“his friend, Achuzas”). Rashi teaches that this is not 
the simple meaning (Meisiach Ilmim; see Maskil Le-
David).]
47. See 21:22 above and Rashi there.
48. The Torah adds the word ה  has been, in the past ,הָי"
tense (in the phrase We have indeed seen that Hashem 
“has been” with you) to indicate that Avimelech and his 
people saw in the past that Hashem was with Avraham 
just like He was with Yitzchak (Nachalas Yaakov).

Avimelech mentioned that Hashem was with 
Avraham as if to say that Hashem’s blessings to 
Avraham had also carried over to Yitzchak, and that 
just as he forged a covenant with Avraham, he wished 
to do so with Yitzchak as well [as stated in the end of 
the verse] (Nachalas Yaakov). Alternatively, Avimelech 
meant that from having witnessed the open miracles 

that Hashem performed for Avraham, he realized that 
Yitzchak’s success, although seemingly more natural, 
was also a result of Divine favor (Eitz Yosef).

49. Avimelech was not suggesting that a completely 
new oath be made now, but rather that the previous 
oath between him and Avraham should now be renewed 
between him and Yitzchak. For this reason, Rashi adds 
a hei to the word ה ל" ה of our verse and writes א" ל" א"  ”the“ ,ה"
oath, because Avimelech was referring to a specific 
oath, “the oath” made with Avraham (Mizrachi).

Although Avimelech had already made a covenant 
with Avraham that their descendants should not harm 
each other (see 21:23 above), he was afraid that he 
had violated this covenant by driving Yitzchak out of 
Gerar. He therefore wished for Yitzchak to swear that 
he would affirm the previous covenant (see Ramban; 
Chizkuni; Be’er BaSadeh). See Insight.

THE ELUCIDATED RASHI

 

♠ The Identity of Avimelech The commentaries discuss whether the Avimelech who appears in our passage 
is the same Avimelech who lived in Avraham’s time, or if he was the son of the previous Avimelech, and 

“Avimelech” was the generic title for all the kings of the Pelishtim, just as “Pharaoh” was the title for all Egyptian 
rulers (see Rashi to Tehillim 34:1). From Onkelos’ rendering of the word ּבֵּינוֹתֵינו in our verse as, between “our 
fathers,” it is clear that he understands that the current Avimelech was the son of the Avimelech who interacted 
with Avraham (see Ramban to v. 1). However, Rashi here appears to hold that the Avimelech of our chapter is the 
same as the previous one, since he writes: The oath that was between ourselves since the days of your father, im-
plying that the original oath was made between himself and Avraham (see Ayeles HaShachar; cf. Nachalas Yaakov).

♬♫
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 � תָּה �.JUST AS WE HAVE DONE WITH YOU ONLY GOOD… NOW, YOU — א

The verse does not seem to conclude Avimelech’s thought. What did Avimelech want from Yitzchak? 
Rashi supplies the conclusion:
תָּה“ עֲשֵׂה לָנוּ כְּמוֹ כֵן �ם ”ע � ,Avimelech told Yitzchak, “JUST AS WE HAVE DONE WITH YOU ONLY GOOD… YOU — גּ
too, should NOW treat us similarly, and do only good with us, O BLESSED ONE OF HASHEM!”

.SHIVAH — שִׁבְעָה .33

Why did Yitzchak give it this name? Rashi explains:
בְּרִית �ל שֵׁם ה �ה Yitzchak named the well — ע  on account of the covenant between Yitzchak and שִׁבְע"
Avimelech, which was upheld by an oath [ה .(Tanchuma Yashan, Vayeitzei §9) [50][שְׁבוּע"

50. Although the name ה  was derived from the שִׁבְע"
Hebrew word ה  which means an oath, Rashi ,שְׁבוּע"
writes that it was given this name because of the cov-
enant (בְּרִית). This is because an oath is not significant 
in itself, but is merely a way to affirm a covenant. Thus, 
the well was named for the covenant which the oath 
upheld (Sefer Zikaron; Maskil LeDavid).

The end of the verse says that the name of the 
city where the well was located is Be’er-sheva. This 
is a combination of both events that occurred that 
day: Yitzchak’s servants dug a new well [בְּאֵר, Be’er) 
and Yitzchak took an oath [ה  [shevuah/sheva ,שְׁבוּע"
(Meisiach Ilmim). See Insight.

ל  ע� ה.  שִׁבְע� (לג)  כֵן:  כְּמוֹ  לָנוּ  עֲשֵׂה  ה  תּ� ע� ם  °גּ� ה.  תּ� א�
ה.  נ� עִים שׁ� רְבּ� בְּרִית (תנחומא ישן ויצא ט): (לד) בֶּן א� שֵׁם ה�
ר“ (תהילים  רְסְמֶנָּה חֲזִיר מִיָּע� ר ”יְכ� חֲזִיר, שֶׁנֶּאֱמ� עֵשָׂו נִמְשָׁל ל�
רְאוּ  ר:  לוֹמ� טְלָפָיו  פּוֹשֵׁט  שׁוֹכֵב  כְּשֶׁהוּא  זֶּה  ה� חֲזִיר  ה� יד),  פ, 
צְמָם  ע� רְאִים  וּמ� וְחוֹמְסִים  גּוֹזְלִים  אֵלּוּ  כָּךְ  טָהוֹר;  שֶׁאֲנִי 
י�ד  ת  ח� מִתּ� נָשִׁים  צָד  עֵשָׂו  הָיָה  שָׁנָה  רְבָּעִים  א� כָּל  כְּשֵׁרִים; 

בֶּן  בָּא  ר: א� אָמ� רְבָּעִים  בֶּן א� כְּשֶׁהָיָה  נֶּה אוֹתָן,  וּמְע� עֲלֵיהֶן  בּ�
א):  (בראשית רבה סה,  כֵן  אֲנִי  ף  אִשָּׁה, א� נָשָׂא  שָׁנָה  רְבָּעִים  א�
מְרִים  ”מ� כְּמוֹ  רוּחַ,  ת  מְרָא� °ה� לְשׁוֹן  רוּחַ.  ת  מֹר� (לה) 
וּלְעִצָּבוֹן  כְעִיס  לְה� הָיוּ  עֲשֵׂיהֶן  מ� כָּל  כד),  ט,  (דברים  הֱיִיתֶם" 
(תנחומא ח;  זָרָה  שֶׁהָיוּ עוֹבְדוֹת עֲבוֹדָה  ה,  ק וּלְרִבְק� לְיִצְח�

בראשית רבה סה, ד)°: 

רש"י
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שׂ  ע� ה בְּר֥וּךְ יהוֽה: חמישי ל וַיּ} תּ	 ה ע� Cּת ל֑וֹם א� 
חֲךָ֖ בְּשׁ qּל נְּשׁ� ו�
בֹּ֔קֶר  ב� ימוּ  שְׁכּ& לא וַיּ� וַיִּשְׁתּֽוּ:  וַיּֽאֹכְל֖וּ  ה  מִשְׁתֶּ֔ הֶם֙  
ל
אִתּ֖וֹ  qלְכ֥וּ מ qּוַי ק  ֔ 
יִצְח ם  Uלְּח וַיְשׁ� יו  Dח 
ישׁ לְא בְע֖וּ א& וַיִּשּׁ,
ק  ֔ 
יִצְח י  Uבְד ע� ב֨אֹוּ֙  
וַיּ ה֗וּא  ה� בַּיּ֣וֹם   | י  לב וַיְה& לֽוֹם:  
בְּשׁ
וַיֹּ֥אמְרוּ ל֖וֹ  רוּ  פ� 
ר ח bׁר אֲש Nבְּא ל־אֹד֥וֹת ה� דוּ ל֔וֹ ע� וַיַּגּ&
ם־ qׁש ן  Qּל־כ ע� ה  שִׁבְע� הּ  אֹת	 א  Cלג וַיִּקְר יִם:  מ, אנוּ  Cצ 
מ
י עֵשָׂו֙  ה: ס לד וַיְה+ זּ\ ד הַיּ֥וֹם ה� ע ע5 ב� ר שֶׁ֔ Uעִיר֙ בְּא 
ה
י  Bת־בְּאֵר ית בּ� ה֙ אֶת־יְהוּדִ֔ 
ח אִשּׁ ה וַיִּקּ} ֔ 
נ 
ים שׁ ע& 
בֶּן־אַרְבּ
 
ין Jהְי Xּת לה ו� י:  Xּחִת ה= ן  ת־אֵילֹ֖ בּ� ת  ֔ שְׂמ� dּוְאֶת־ב י  Dּחִת ה=
יְהִי֙  ה:  ס  [כז] א ו= וּלְרִבְק, ק  לְיִצְח	 ר֑וּח�  ת  מֹ֣ר�

א  
בְּרִיכ ן  כְּע� תְּ  א� ם  
בִּשְׁל ךְ  
חְנ לּ= וְשׁ�
לוּ  אֲכ, ו� א  
מִשְׁתְּי לְהוֹן  עֲבַד  ל ו� דַייָ: 
א  
פְר בְצ� ימוּ  Xּלא וְאַקְד יאוּ:  Xוּשְׁת
חִנּוּן יִצְחָק  
לּ אֲחֽוּהִי וְשׁ� ימוּ גְּבַר ל� Xּוְקַי
א  
ה בְּיוֹמ 
הֲו ם: לב ו� 
לוּ מִינֵּיהּ בִּשְׁל אֲז, ו�
יאוּ לֵהּ  Xּבְדֵי יִצְחָק וְחַו אֲתוֹ ע� הוּא ו� ה�
רוּ  אֲמ, ו� רוּ  חֲפ, דִּי  א  
בֵּיר עֵיסַק  ל  ע�
הּ  ת� 
י א  
לג וּקְר א:  
מַיּ א  
חְנ שְׁכּ= א� לֵהּ 
בְּאֵר  א  
דְקַרְתּ א  
שְׁמ כֵּן  ל  ע� ה  
שִׁבְע
א  
ע) עַד יוֹמ א דְשֶׁב� 
ע (נ“א: בֵּאר ב� שׁ\
אַרְבְּעִין  בַּר  עֵשָׂו  ה  
הֲו לד ו� הָדֵין: 
ת  יְהוּדִית בּ� ת  
י א  
אִתְּת וּנְסִיב  שְׁנִין 
ת אֵילוֹן  ת בּ� שְׂמ� 
ת בּ 
ה וְי 
א 
בְּאֵרִי חִתּ
ן  
וּמַרְגְּז ן  
מְסָרְב ה  
א 
הֲו לה ו� ה:  
א 
חִתּ
ה  
הֲו א ו� ה:  
וְרִבְק יִצְחָק  מֵימַר  ל  ע�

 

♠ Two Be’er-shevas? Above (21:31), the Torah tells us that Avraham and Avimelech made an oath to each other 
at a well, and therefore the place was called Be’er-sheva. Our verse, however, says that this name was given 

on account of the oath between Yitzchak and Avimelech. Ramban suggests that the Be’er-sheva of our verse 
is the same city mentioned there, and the well of our verse is the same well mentioned there. Avraham, too, 
had named that well “Shivah” in commemoration of his oath to Avimelech; but after his death, the Pelishtim 
stopped up the well just as they stopped up all of Avraham’s other wells, as stated above (v. 18). When Yitzchak’s 
servants dug the well anew, he restored the name “Shivah” to it (just as he restored his father’s names to all the 
wells his father had dug and the Pelishtim stopped up; see v. 18 above). The city was called Be’er-sheva after the 
well that father and son had dug there — a well that now commemorated both oaths. [See, however, Rashbam, 
who says that these were two different places named Be’er-sheva.]

♬♫

Printed with permission from ArtScroll/Mesorah Publications
from the Schottenstein Edition of The Elucidated Rashi on Chumash



35 / BEREISHIS/GENESIS — PARASHAS TOLDOS  26 / 30-35 

and sent you away in peace — You, now, O blessed one of Hashem!’ ”
30 He made them a feast and they ate and drank. 31 They awoke early in 

the morning and swore to one another; then Yitzchak sent them off and 

they went from him in peace. 32 And it was on that very day that Yitzchak’s 

servants came and told him about the well they had dug. They said to him, 

‘‘We have found water!’’ 33 And he named it Shivah; therefore, the name of 

the city is Be’er-sheva until this very day. 
34 When Eisav was forty years old, he took as a wife Yehudis daughter 

of Be’eri the Chittite, and Basmas daughter of Elon the Chittite; 35 and they 

were a provocation of the spirit to Yitzchak and to Rivkah.

רְבָּעִים שָׁנָה .34 �.WHEN EISAV WAS FORTY YEARS OLD — בֶּן א

Why is it important for us to know how old Eisav was when he married?[51] Rashi explains that this 
illustrates Eisav’s deceptive nature:
חֲזִיר �ר‘‘   ,Eisav is compared to a boar (a wild pig) — עֵשָׂו נִמְשָׁל ל �רְסְמֶנָּה חֲזִיר מִיָּע �ר ’‘יְכ � as it says — שֶׁנֶּאֱמ
regarding the descendants of Eisav (Tehillim 80:14), a boar of the forest ravages [the grapevine].[52] 
ר: רְאוּ שֶׁאֲנִי טָהוֹר �זֶּה כְּשֶׁהוּא שׁוֹכֵב פּוֹשֵׁט טְלָפָיו לוֹמ �חֲזִיר ה � For just as when the pig lies down, it stretches — ה
forth its split hooves as if to say, “See, I am kosher,”[53]   צְמָם כְּשֵׁרִים �רְאִים ע � so — כָּךְ אֵלּוּ גּוֹזְלִים וְחוֹמְסִים וּמ
too [the descendants of Eisav] rob and take things by force, yet they pretend to be decent. They 
learned this trait from their ancestor Eisav:  נֶּה אוֹתָן �עֲלֵיהֶן וּמְע �ד בּ �ת י �ח �רְבָּעִים שָׁנָה הָיָה עֵשָׂו צָד נָשִׁים מִתּ � כָּל א
— All the first forty years of his life, Eisav would snatch women away from their husbands and 
violate them,   ף אֲנִי כֵן �רְבָּעִים שָׁנָה נָשָׂא אִשָּׁה א �בָּא בֶּן א �ר: א �רְבָּעִים אָמ � but when he became — כְּשָׁהָיָה בֶּן א
forty years old he said, “Father married a wife when he was forty years old (25:20 above), and 
I will do the same!” Eisav thus behaved like the pig, pretending to be like his righteous father even 
though he was in fact very wicked[54] (Bereishis Rabbah 65:1).

ת רוּחַ .35 �.A PROVOCATION OF THE SPIRIT — מֹר

Rashi explains the meaning of the phrase ַת רוּח :מוֹר�
ת רוּחַ �מְרָא � This refers to rebelling against the spirit of another, i.e., acting contrary to the — לְשׁוֹן ה
wishes of another person,[55]   ‘‘מְרִים הֱיִיתֶם �מְרִים like the word — כְּמוֹ ”מ  in the verse (Devarim 9:24), You מ�
have been rebels (מְרִים כְעִיס וּלְעִצָּבוֹן לְיִצְחָק וּלְרִבְקָה   .against Hashem (מ� �עֲשֵׂיהֶן הָיוּ לְה � That is, all — כָּל מ
of [Eisav’s wives’] actions were a source of anger and anguish TO YITZCHAK AND TO RIVKAH, ּשֶׁהָיו 
.for they would worship idols[56] (Tanchuma, Toldos §8; Bereishis Rabbah 65:4) — עוֹבְדוֹת עֲבוֹדָה זָרָה

51. The Torah does not generally tell us at what age 
people were married. Even among the Patriarchs, it is 
not explicitly mentioned how old Avraham or Yaakov 
were when they married (see Gur Aryeh; Maharzu). 
[Yitzchak’s marriage age is mentioned (as Rashi states 
below), for the specific reason Rashi states above, in 
25:20, 26.]

52. The Jewish people are compared to a grapevine (see 
Yeshayah 5:1-7; Yechezkel Ch. 15; Shemos Rabbah 44:1; 
Vayikra Rabbah 36:2). The verse is describing how the 
boar (wild pig) of the forest — a reference to the Roman 
Empire, which descended from Eisav — has persecuted 
and ravaged the Jewish people (see Rashi to Tehillim 
80:9, 14; see Tzeidah LaDerech).

53. An animal requires two signs to be kosher: it must 
have split hooves and must chew its cud. The pig has 
split hooves, but does not chew its cud, and is therefore 

not kosher (see Vayikra 11:3, 7). Nonetheless, unlike 
other hooved animals that fold their legs under them 
when they lie down, the pig stretches forth its split 
hooves, as if to give the impression that it is kosher.
54. The verse mentions how old Eisav was when he 
married, to teach that Eisav falsely claimed how he 
carefully followed the ways of his righteous father 
(Yefeh To’ar; cf. Gur Aryeh).

[Rashi also points out Eisav’s deceptive behavior in 
his comments to 25:27-28 and 36:2.]
55. The word ת  to make ,מרר is not from the root מוֹר�
bitter, but from the root מרה, to rebel (Mizrachi; see 
Havanas HaMikra). And the word ַרוּח (literally, spirit) 
in this context means “wish, desire.” Everything Eisav’s 
wives did was contrary to the wishes of Yitzchak and 
Rivkah (Rabbeinu Bachya; Rash Almoshnino).
56. Eisav’s wives did not actively rebel against Yitzchak 
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27.
עֵינָיו .1 תִּכְהֶיןָ  � AND IT WAS WHEN YITZCHAK HAD BECOME OLD, AND HIS EYES DIMMED — ו

FROM SEEING.

Simply understood, the verse means that Yitzchak’s eyes dimmed due to old age. But Yitzchak was 
123 years old at this time (see next Rashi) and he died at 180, so he lived another 57 years. Thus only 
about two-thirds of his life had elapsed, and it is not usual for a man’s eyes to dim at this relatively early 
point. Rashi thus offers three reasons for his loss of sight:[1]

עֲשָׁנָן שֶׁל אֵלּוּ � Yitzchak’s eyes dimmed due to the smoke of these wives of Eisav, mentioned in the — בּ
previous verse,   עֲבוֹדָה זָרָה �קְטִירוֹת ל �שְּׁנוֹת וּמ � who would raise smoke and burn incense to — שֶׁהָיוּ מְע
idols[2] (Tanchuma §8).
מִּזְבֵּח� וְהָיָה אָבִיו רוֹצֶה לְשָׁחֲטוֹ �בֵּי ה �ל גּ �ד ע �חֵר כְּשֶׁנֶּעֱק � Alternatively, when [Yitzchak] was bound atop — דָּבָר א
the altar at the time of the Akeidah and his father wanted to slaughter him,   ּבְּאוֹתָהּ שָׁעָה נִפְתְּחו 

and Rivkah by not listening to them. Rather, all their 
actions went against everything that Yitzchak and 
Rivkah stood for, and thus caused them great suffering 
(Rash Almoshnino; Nachalas Yaakov).

This also explains why the verse says “to Yitzchak and 
to Rivkah.” If they were wicked women, why did they 
cause anguish only to Eisav’s parents? The answer is 
that they worshiped idols, which angered only Yitzchak 
and Rivkah, but not others, since most of society in those 
days practiced idolatry (Ri Kanizal). See Insight.
1. Be’er Yitzchak; cf. Mizrachi; see following note.

[Regarding Yaakov as well, the Torah says that his 
eyesight failed in his old age, but there the verse states, 
בְדוּ מִזּקֶֹֹֹֹֹן אֵל כּ"  Israel’s eyes were heavy “because of ,וְעֵינֵי יִשְׂר"
old age” (below, 48:10). Here, by contrast, the verse does 

not say that Yitzchak’s eyes dimmed because of old age; 
it merely says that the upcoming story happened when 
(1) Yitzchak became old, and (2) and his eyes dimmed 
from seeing. Accordingly, no reason is given by the 
Torah for Yitzchak’s eyes dimming. Rashi therefore 
provides various reasons.]
2. Thus, our verse is connected to the previous verse, 
which alludes to the idol worship of Eisav’s wives, as 
Rashi explained there (Mizrachi).

Only together with Yitzchak’s advanced age was the 
smoke able to cause him to become blind. Therefore, 
even though Rivkah lived in the same house, she was 
not affected by the smoke, since she was significantly 
younger than Yitzchak (see Eved Shlomo).

Alternatively, it was not the smoke itself that caused 

שְּׁנוֹת  מְע� אֵלּוּ  °[שֶׁהָיוּ  שֶׁל  עֲשָׁנָן  בּ� יו.  עֵינ� תִּכְהֶין�  ו�  (א) 
יב;  רבתי  פסיקתא  ח;  (תנחומא  זָרָה]  עֲבוֹדָה  ל� קְטִירוֹת  וּמ�
מִּזְבֵּח�  ה� בֵּי  גּ� ל  ע� ד  כְּשֶׁנֶּעֱק� חֵר,  א� זכור).  °[דָּבָר  לפרשת  פיוט 
יִם  שָּׁמ� ה� נִפְתְּחוּ  שָׁעָה  בְּאוֹתָהּ  לְשָׁחֳטוֹ,  רוֹצֶה  אָבִיו  וְהָיָה 
דִמְעוֹתֵיהֶם  וְיָרְדוּ  בוֹכִים,  וְהָיוּ  שָּׁרֵת  ה� לְאֲכֵי  מ� וְרָאוּ 
י).]  שם  רבה  (בראשית  עֵינָיו  כָּהוּ  לְפִיכָךְ  עֵינָיו,  ל  ע� וְנָפְלוּ 
(תנחומא  בְּרָכוֹת  ה� אֶת  י�עֲקבֹ  שֶׁיִּטּוֹל  כְּדֵי  חֵר,  א� דָּבָר 

בֶּן  יְהוֹשֻׁע�  בִּי  ר� ר  אָמ� מוֹתִי.  יוֹם  עְתִּי  ד� י� לאֹ  (ב)  שם): 
שָׁנִים  חָמֵשׁ  ג  יִדְא� אֲבוֹתָיו  לְפֶרֶק  אָדָם  גִּיע�  מ� אִם  קָרְחָה: 
קכ"ג°,  בֶּן  הָיָה  וְיִצְחָק  כֵּן.  ר  ח� לְא� שָׁנִים  וְחָמֵשׁ  כֵן  לִפְנֵי 
מֵתָה,  קכ"ז  ת  בּ� וְהִיא  גִּיע�  מ� אֲנִי  אִמִּי  לְפֶרֶק  שֶׁמָּא  ר:  אָמ�
עְתִּי  יָד� ”לאֹ  לְפִיכָךְ  לְפִרְקָהּ,  סָמוּךְ  שָׁנִים  °בְּחָמֵשׁ  הֲרֵינִי  ו�
(בראשית  בָּא  א� לְפֶרֶק  שֶׁמָּא  אִמָּא  לְפֶרֶק  שֶׁמָּא  מוֹתִי“,  יוֹם 

רבה שם יב): 

רש"י
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אֶת־ א  ֞ 
וַיִּקְר ת  רְאֹ֑ qמ יו  עֵינ	  
ין jתִּכְה ו� ק  ֔ 
יִצְח ן  Uי־זָק Xּכ
נִי:  qּיו הִנ ו | בְּנ֣וֹ הַגָּד֗לֹ וַיּ֤אֹמֶר אֵלָיו֙ בְּנִ֔י וַיּ֥אֹמֶר אֵל	 dׂעֵש
ה֙  
תּ י: ג וְע� Xעְתִּי י֥וֹם מוֹת א יָד5 נְתִּי לֹ֥ tא זָק ב וַיֹּ֕אמֶר הִנֵּה־נ	

עֵינֽוֹהִי  א  
י וּכְה, יִצְחָק  סִיב  כַּד 
בְּרֵהּ  עֵשָׂו  ת  
י א  
וּקְר מִלְּמֵחֱזֵי 
א  
אֲמַר לֵהּ ה אֲמַר לֵהּ בְּרִי ו� א ו� 
בּ ר�
ן סֵיבִית לֵית  א כְע� 
אֲמַר ה א: ב ו� 
אֲנ
ן  ג וּכְע� דְאֵמוּת:  א  
יוֹמ ע  יָד� א  
אֲנ

 

♠ A Provocation of the Spirit to Yitzchak and to Rivkah Rashi’s explanation clarifies a difficulty in the verse. Why 
does the Torah add the extra letter lamed (meaning to) to the word ה  Instead of saying to Yitzchak ?וּלְרִבְק�

and “to” Rivkah, it could have simply said, “to Yitzchak and Rivkah.” Based on the Midrash (Bereishis Rabbah 
65:4), the commentators answer that the Torah is alluding to the fact that Yitzchak was much more affected by 
the actions of Eisav’s wives than Rivkah. Yitzchak had never been exposed to idol worship in his own family, so 
the idolatry of Eisav’s wives caused him deep sorrow and anger. Rivkah, on the other hand, grew up among a 
family that worshiped idols, and thus was not provoked to the same extent when she witnessed Eisav’s wives 
engaging in these practices. Thus, they were a provocation of the spirit to Yitzchak on one level, and to Rivkah 
on another level (Mizrachi; Nachalas Yaakov).

♬♫
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1 And it was when Yitzchak had become old, and his eyes dimmed 

from seeing, that he summoned Eisav, his older son, and said to 

him, ‘‘My son.’’ And he said to him, ‘‘Here I am.’’ 2 And he said, 

‘‘See, now, I have aged; I do not know the day of my death. 3 Now 

27

יִם �שָּׁמ �שָּׁרֵת וְהָיוּ בוֹכִים   at that moment the heavens opened — ה �לְאֲכֵי ה � and the ministering — וְרָאוּ מ
angels saw what was happening and they were crying,   ל עֵינָיו � and their — וְיָרְדוּ דִמְעוֹתֵיהֶם וְנָפְלוּ ע
tears dropped and fell onto [Yitzchak’s] eyes.   לְפִיכָךְ כָּהוּ עֵינָיו — Therefore, his eyes dimmed[3] 
(Bereishis Rabbah 65:10).
בְּרָכוֹת �עֲקבֹ אֶת ה �י כְּדֵי שֶׁיִּטּוֹל  חֵר,  � Alternatively, Hashem caused Yitzchak’s eyes to dim so that — דָּבָר א
Yaakov should be able to take the blessings without Yitzchak being aware [as described later in this 
chapter] (Tanchuma §8).

עְתִּי יוֹם מוֹתִי .2 �.I DO NOT KNOW THE DAY OF MY DEATH — לאֹ יָד

One never knows when he will die, so what prompted Yitzchak to ponder his demise particularly 
now?[4] Rashi cites a Midrash:
בִּי יְהוֹשֻׁע� בֶּן קָרְחָה �ר ר �גִּיע� אָדָם לְפֶרֶק אֲבוֹתָיו   :R’ Yehoshua ben Korchah said — אָמ � If a person — אִם מ
approaches the age when one of his parents died,   ר כֵּן �ח �ג חָמֵשׁ שָׁנִים לִפְנֵי כֵן וְחָמֵשׁ שָׁנִים לְא � he — יִדְא
should be concerned for his own death over a ten-year period, five years before he reaches that age 
and five years afterward.   בֶּן קכ‘‘ג הָיָה   And at this time Yitzchak was 123 years old,[5] — וְיִצְחָק 
ת קכ‘‘ז מֵתָה �גִּיע� וְהִיא בּ �ר: שֶׁמָּא לְפֶרֶק אִמִּי אֲנִי מ � so he said, “Maybe I am only destined to approach — אָמ
the age of my mother, and she died when she was 127,   ּהֲרֵינִי בְּחָמֵשׁ שָׁנִים סָמוּךְ לְפִרְקָה � and I am — ו
thus within five years of her age of death.”   “עְתִּי יוֹם מוֹתִי � Therefore, Yitzchak said, “I — לְפִיכָךְ ”לאֹ יָד

DO NOT KNOW THE DAY OF MY DEATH”;   בָּא � i.e., “perhaps I am destined to — שֶׁמָּא לְפֶרֶק אִמָּא שֶׁמָּא לְפֶרֶק א
approach the age of my mother and my death is thus imminent, or, perhaps I am destined to approach 
the age of my father, who lived much longer”[6] (Bereishis Rabbah 65:12).

Yitzchak’s blindness. Rather, Rashi means that the 
aggravation of seeing Eisav’s wives burning incense to 
idols caused Yitzchak to go blind. According to this ap-
proach, the word מֵרְאוֹת (“from seeing”) is not part of the 
description of his blindness, but rather the reason for 
it; i.e., his eyes dimmed as a result of witnessing what 
his daughters-in-law were doing. Rivkah, however, did 
not suffer the same degree of aggravation, as explained 
in the Insight to the previous verse, so she did not go 
blind (Mizrachi, based on Tanchuma; Maskil LeDavid; 
see also Gur Aryeh). See Insight.

3. The process of Yitzchak’s failing eyesight began at 
the Akeidah, but only as he aged did he actually be-
come blind (Eitz Yosef).

4. Ba’er Heitev; Meisiach Ilmim.

5. Yitzchak was 60 years old when Yaakov was born 
(25:26, above), and Yaakov was 63 years old at the 
time Yitzchak blessed him (Rashi below, 28:9). Hence, 
Yitzchak was 123 years old (60 + 63 = 123).

6. This is in fact what occurred, as Yitzchak lived to the 
age of 180, five years longer than his father, who died 

THE ELUCIDATED RASHI

 

♠ Tears of the Angels Rashi says that the tears of the angels fell into Yitzchak’s eyes. Obviously, this cannot be un-
derstood literally. Angels are spiritual beings, who do not cry actual tears, whereas Yitzchak was a physical man.

Shem MiShmuel explains that Avraham’s agreement to bring Yitzchak as a sacrifice was completely outside of 
the natural order of Creation. But the deeply-rooted, all-consuming ahavas Hashem that filled Avraham broke 
all barriers, and thus he was prepared to do the unthinkable. With this act, Avraham transcended human nature. 
In response, Hashem transcended His own laws of “nature,” and for the period of the Akeidah, with respect 
to Avraham and Yitzchak, Hashem removed the barriers that usually separate the spiritual and the physical.

Ordinarily, man cannot gaze directly upon pure spirituality. Rather, Hashem put in place a series of “filters” 
between Heaven and Earth that dim the radiance of the spiritual world, allowing man a limited perception of 
spiritual matters. At the Akeidah, these filters were removed — which the Midrash refers to as, “the heavens 
opened” — and Yitzchak was able to gaze upon and perceive undimmed the full radiance of the spiritual world 
above. He perceived clearly the agitation of the angels, which the Midrash refers to as, “the tears of the angels 
falling onto Yitzchak’s eyes.” When Yitzchak later descended from the lofty heights of the Akeidah to earthly 
existence, the vision he had seen — which was “imprinted on his eyes” (Bereishis Rabbah) — had a blinding 
effect, so with the passage of time Yitzchak’s eyes dimmed (Shem MiShmuel, 5673 ד“ה ברש“י).

♬♫
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.SA,” IF YOU PLEASE“ — שָׂא נָא .3

Typically, the word א  means “take” or “carry.” Yet, since Yitzchak was asking Eisav to hunt, of שׂ"
course he would take his gear; it would be unnecessary for Yitzchak to tell him to do so.[7] Therefore, 
Rashi provides another translation of the word א :שׂ"
שְׁחָזָה �א The term — לְשׁוֹן ה כִּין אֲבָל   ,is an expression of sharpening שׂ" �סּ �שְׁחִיזִין אֶת ה � כְּאוֹתָהּ שֶׁשָּׁנִינוּ: אֵין מ
בֵּי חֲבֶרְתָּהּ �ל גּ �שִּׂיאָהּ ע � like that which we learned in a Mishnah (Beitzah 28a), We may not sharpen — מ
a knife in the normal way on Yom Tov, but one may sharpen it (ּה שִּׂיא"  by scraping it against another (מ�
knife.[8]   כִּינְךָ וּשְׁחוֹט יָפֶה �דֵּד ס � Yitzchak told Eisav, “Sharpen your knife and slaughter well the — ח
animal you capture,   אֲכִילֵנִי נְבֵלָה � so that you do not feed me neveilah[9] (Bereishis Rabbah — וְלאֹ ת
65:13).

 � ”.TELYECHA“ — תֶּלְיְךָ

Literally, the Hebrew word ָתֶּלְיְך means, “your hanging thing.” Rashi explains to what this refers:
רְבְּךָ � your hanging thing, because ,תֶּלְיְךָ Yitzchak called it — שֶׁדֶּרֶךְ לִתְלוֹתָהּ   .It means your sword — ח
it is commonly hung on one’s belt.[10]

at 175. [Actually, according to what Rashi said above 
(15:15 and 25:30), that Avraham was originally sup-
posed to live to 180 and he died early only so that he 
would not see Eisav stray to evil ways, Yitzchak lived 
exactly as long as his father was originally destined to.]
7. Be’er BaSadeh; cf. Maskil LeDavid.
8. From that Mishnah we see that א  ”.means “sharpen שׂ"
However, the Mishnah indicates that there are two 
types of sharpening — one called ה ז" שְׁח"  which is done ,ה�
by holding the knife against a grinding stone; the other 
is referred to as ּה שִּׂיא"  which is done by scraping one ,מ�
knife against the other. Yitzchak specifically requested 
the latter form of sharpening (א  because only with ,(שׂ"
this method does one avoid causing nicks in the knife 
[see following note] (Gur Aryeh).
9. The halachah is that if an animal is slaughtered with 
a knife that has a nick, the slaughter is invalid (see 

Chullin 15b and Shulchan Aruch, Yoreh Deah §18). An 
animal that was not slaughtered properly is called a 
neveilah.

Although Yitzchak was under the impression that 
Eisav was righteous (see Rashi to 25:27, above), 
Yitzchak feared that in his haste to fulfill the mitzvah 
of honoring his father, Eisav would not properly check 
the slaughter knife for nicks. Therefore, Yitzchak cau-
tioned Eisav to calmly check the knife and sharpen it, 
to ensure that the animal would be slaughtered prop-
erly (Gur Aryeh).

[Onkelos, however, renders the word א  in our verse שׂ"
in its more familiar sense, as take or carry.]

10. Onkelos as well translates ָתֶּלְיְך as ְך  .your sword ,סַיְפ"
See, however, Targum Yonasan and Ibn Ezra, who sug-
gest that it can refer to a quiver, in which the archer’s 
arrows are hung.

אֵין  שֶׁשָּׁנִינוּ:  כְּאוֹתָהּ  שְׁחָזָה,  ה� לְשׁוֹן  א.  נ� א  שׂ� (ג) 
(ביצה  חֲבֶרְתָּהּ  בֵּי  גּ� ל  ע� שִּׂיאָהּ  מ� אֲבָל  כִּין  סּ� ה� אֶת  שְׁחִיזִין  מ�
נְבֵלָה  אֲכִילֵנִי  ת� וְלאֹ  יָפֶה,  וּשְׁחוֹט  כִּינְךָ  ס� דֵּד  ח� כח.). 
לִתְלוֹתָהּ:  שֶׁדֶּרֶךְ  רְבְּךָ  ח� תֶּלְיְךָ.  יג):  סה,  רבה  (בראשית 

(שם):  גָּזֵל  ה� מִן  וְלאֹ  הֶפְקֵר,  ה� מִן  יִד.  צ� לִּי  ה  וְצוּד�
יִמְצָא  לאֹ  אִם  ”לְהָבִיא“,  הוּ  מ� בִיא.  לְה� יִד  צ� צוּד  (ה) ל�
סְכִּים  גָּזֵל (שם): (ז) °לִפְנֵי ה‘. בִּרְשׁוּתוֹ, שֶׁיּ� יָבִיא מִן ה� יִד  צ�

ל יָדִי:  ע�

רש"י
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י  Bּה ל 
ה וְצ֥וּד שָּׂדֶ֔ שְׁתּ̀ך
 וְצֵא֙ ה� יך
 תֶּלְיְךָ֖ וְק� א כֵלֶ֔ dא־נ 
שׂ
בְתִּי  ה� 
ר א jׁאֲש ים כּ= מִּ֜ טְע� י מ� עֲשֵׂה־לִ֨ יִד [צידה כ']: ד ו= צ,
רֶם  jבְּט י  Bׁפְש נ� רֶכְךָ֥  תְּב, עֲב֛וּר  בּ= ה  
ל Sוְאֹכ י  Bּל ה  
יא ב� 
וְה
ו בְּנ֑וֹ  ק אֶל־עֵשׂ	 ֔ 
ר יִצְח Uּב ת בְּד� ע� ֔ ה שֹׁמ� dמֽוּת: ה וְרִבְק 
א
ה  ֔ 
מְר ה֙ א, 
יא: ו וְרִבְק Xב 
יִד לְה צ֥וּד צ5 
ה ל שָּׂדֶ֔ לֶךְ עֵשָׂו֙ ה� Qּוַי
ר  בּ� יך
 מְד� בִ֔ 
עְתִּי֙ אֶת־א ֨ מ� 
ה שׁ Qּהּ לֵאמ֑רֹ הִנ עֲקֹ֥ב בְּנ	 אֶל־י=
י  עֲשֵׂה־ל� יִד ו= י צ� ה לּ� 
יא בִ֨ 
יך
 לֵאמֽרֹ: ז ה Bח 
ו א Cׂאֶל־עֵש
י:  Xה לִפְנ̂י יהו֖ה לִפְנ̂י מוֹת iרֶכְכ אֲב, ה ו= 
ל Sים וְאֹכ Bּמ טְע� מ�

ךְ  
שְׁתּ וְק� ךְ  
סַיְפ זֵינָיךְ  ן  כְּע� ב  ס�
א:  
צֵיד לִי  וְצוּד  א  
לְחַקְל וּפוּק 
דִי  א  
כְּמ בְשִׁילִין  ת� לִי  ד וְעִיבֵיד 
בְּדִיל  וְאֵיכוּל  לִי  עֵיל  
וְא רְחֵימִית 
א אֵמוּת:  
פְשִׁי עַד ל ךְ נ� 
דִּי תְבָרְכִנּ
לִּיל יִצְחָק  ת כַּד מ� ע� 
ה שְׁמ 
ה וְרִבְק
א  
ל עֵשָׂו לְחַקְל אֲז� ת עֵשָׂו בְּרֵהּ ו� 
לְו
ה  
ו וְרִבְק ה:  
א 
לְאַיְת א  
צֵיד לִמְצָד 
לְמֵימָר  הּ  בְּר� עֲקֹב  י� ת  
לְו ת  אֲמָר�
לֵּל עִם  מִן אֲבוּךְ מְמ� עִית  
א שְׁמ 
ה
לִי  ז אַיְתִי  לְמֵימָר:  אֲחוּךְ  עֵשָׂו 
בְשִׁילִין וְאֵיכוּל  א וְעִיבֵיד לִי ת� 
צֵיד
מוֹתִי:  ם  
קֳד  
יְי ם  
קֳד ךְ  
וֶאֱבָרְכִנּ
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sharpen, if you please, your gear — your sword and your bow — and go out 

to the field and hunt game for me. 4 Then make me delicacies such as I like 

and bring to me and I will eat, so that my soul may bless you before I die.’’
5 Now Rivkah was listening as Yitzchak spoke to Eisav his son; and 

Eisav went to the field to hunt game to bring. 6 And Rivkah had said 

to Yaakov her son, saying, ‘‘Behold I heard your father speaking to your 

brother Eisav saying, 7 ‘Bring me game and make me delicacies and I 

will eat, and I will bless you in the presence of Hashem before my death.’ 

 � .AND HUNT GAME FOR ME — וְצוּדָה לִּי צָיִד
The word לִּי, for me, seems superfluous, because in the next verse Yitzchak says explicitly ה לִּי בִיא"  ,וְה"

and bring to me. Rashi therefore explains Yitzchak’s intent here:
הֶפְקֵר �גָּזֵל   ,For me” means from that which is suitable for me, i.e., ownerless game“ — מִן ה � — וְלאֹ מִן ה
and not from stolen property[11] (Bereishis Rabbah ibid.).

יִד לְהָבִיא .5 �.EISAV WENT TO THE FIELD TO HUNT GAME TO BRING — לָצוּד צ
Rashi has difficulty with the final word in this verse: בִיא :to bring ,לְה"

הוּ ”לְהָבִיא“ �גָּזֵל   to bring?[12] ,”לְהָבִיא“ What is meant by the word — מ �יָבִיא מִן ה יִד  �יִמְצָא צ  It — אִם לאֹ 
teaches that Eisav’s intention was that if he would not find ownerless game, he would bring an 
animal from stolen property. One way or another he would “bring” game to his father, legitimately or 
not[13] (Bereishis Rabbah ibid.).

.I WILL BLESS YOU IN THE PRESENCE OF HASHEM — לִפְנֵי ה‘ .7
Why did Yitzchak say that he would bless Eisav “in the presence of Hashem”? This is obvious, since 

Hashem is everywhere![14] Rashi explains:
יָדִי   ,In the presence of Hashem” means with His permission“ — בִּרְשׁוּתוֹ ל  �ע סְכִּים  � ,meaning — שֶׁיּ
provided that He will agree with me.[15]

11. Similar to what was explained in note 9, Yitzchak 
thought that Eisav was righteous, but he feared that 
Eisav’s passion to perform the mitzvah of honoring 
his father quickly would lead him to hunt animals in 
places close to the city, where the animals might not be 
ownerless (Gur Aryeh; see there for further discussion).
12. Simply understood, Rashi is asking that the entire 
word seems to be superfluous. Obviously, Eisav will bring 
the game he hunts! (Torah U’Peirushah). Alternatively, 
the question is that the verse should have said צוּד צַיִד  ל"
בִיא -to hunt game “and” to bring, just as it states re ,וּלְה"
garding Yitzchak’s request (vv. 3-4): ה בִיא" ה לִּי צָיִד . . . וְה"  ,וְצוּד"
hunt game for me … “and” bring (Maskil LeDavid).
13. “To bring” teaches that Eisav was determined — 
under any circumstances — to bring something back. 
Although Yitzchak instructed Eisav to hunt only own-
erless game, if he would not be successful in trapping 
an ownerless animal [צוּד צַיִד -he would resort to tak [ל"
ing an animal belonging to someone else, and bringing 

it [בִיא .(Be’er Yitzchak) [לְה"
With this, the verse demonstrates the extent of 

Eisav’s wickedness. The prohibition to steal is one of 
the Seven Noahide Laws, and was thus in effect even in 
those days [unlike the requirement to use a sharpened 
knife, a future Torah law which Yitzchak followed even 
then]. Eisav cared nothing even for this serious prohi-
bition, and was prepared to violate it (Maskil LeDavid).
14. Be’er BaSadeh.
15. Yitzchak wanted Eisav to understand that he 
would receive Yitzchak’s blessing only if Hashem con-
sents. He did so in the hope that this would encourage 
Eisav to be extra scrupulous to serve Yitzchak only 
meat that was properly slaughtered and was not stolen 
(Nachalas Yaakov).

[The term נִים  is used here to depict consent and פ"
knowledge. Similarly, above, 6:13, the end of all flesh 
has come נַי  ”before Me, means “to My attention ,לְפ"
(HaKesav VeHaKabbalah).] See Insight.

THE ELUCIDATED RASHI

 

♠ When Did Yitzchak Say “In the Presence of Hashem”? The earlier verses did not quote Yitzchak as telling 
Eisav that he would bless him “in the presence of Hashem” (i.e., with Hashem’s consent). How, then, could 

Rivkah tell Yaakov that Yitzchak said this?
The answer is that Yitzchak told Eisav that he should prepare him a meal פְשִׁי רֶכְך� נ� עֲבוּר תְּב�  so that my soul may ,בּ�

bless you. When Yitzchak referred to the blessing as coming from פְשִׁי  ,my soul, his intention was that his soul ,נ�
i.e., his spiritual self, would divorce itself from all physical and personal considerations and become Hashem’s 
tool in conferring the blessings as He willed them. Thus Rivkah paraphrased, but did not change, the meaning 
of Yitzchak’s words (HaKesav VeHaKabbalah; see Maskil LeDavid).

♬♫
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ח לִי .9 �.AND FETCH FOR ME — וְק

Rivkah did not want the goats for herself but for Yitzchak, so what did she mean by saying לִי, for 
me?[16] Rashi explains:
גָּזֵל וְאֵינָם  הֵם   Rivkah was telling Yaakov, “They are rightfully mine, and are not stolen.”[17] — מִשֶּׁלִּי 
ב לָהּ יִצְחָק בִּכְתוּבָּתָהּ � ,For so had Yitzchak written for her in her kesubah (marriage contract) — שֶׁכָּךְ כָּת
 that she be permitted to take from his flock two kid goats every day as a — לִיטּוֹל שְׁנֵי גְּדָיֵי עִזִּים בְּכָל יוֹם
private allowance.   בָּה �.This is from Bereishis Rabbah (65:14) — בְּרֵאשִׁית ר

 � .TWO KIDS OF GOATS — שְׁנֵי גְּדָיֵי עִזִּים

Yitzchak was certainly not going to eat two whole goats in one meal. Why, then, did Rivkah prepare 
two goats? Rashi explains:
אֲכָלוֹ שֶׁל יִצְחָק � Did Yitzchak’s meal consist of two whole kids of goats? Surely — וְכִי שְׁנֵי גְּדָיֵי עִזִּים הָיָה מ
not!   ח הָיָה �מִּים   .Rather, it was Pesach — אֶלָּא פֶּס �טְע � [Yaakov] — הָאֶחָד הִקְרִיב לְפִסְחוֹ וְהָאֶחָד עָשָׂה מ
therefore brought one goat as [Yitzchak’s] pesach offering and the other one he made as delicacies.[18] 
בִּי אֱלִיעֶזֶר �.This is found in Pirkei DeRabbi Eliezer (Ch. 32) — בְּפִרְקֵי דְר

16. Be’er Yitzchak.
17. A wife may not take any of her husband’s posses-
sions without permission (unless she does so for the 
maintenance of the household). Since Yitzchak did not 
want that his own goats should be used for this meal, 
Rivkah’s sending Yaakov to fetch goats — even though 
she did so in order to feed Yitzchak — should have been 
considered stealing. She therefore explained, with the 
word לִי, that she was entitled to take them.
18. This incident took place on the day that, in the future, 
would be Erev Pesach. Since the forefathers kept the en-
tire Torah (see above, 26:5), Rivkah prepared one of the 
goats as Yitzchak’s pesach offering. And since the pesach 
offering should be eaten when a person is satiated (see 

Pesachim 70a), she prepared another animal for Yitzchak 
to eat from first and become full (Pirkei DeRabbi Eliezer 
ibid.). The animal eaten to become full also paralleled an 
offering; namely, the chagigah of Erev Pesach, which was 
brought and eaten so that the people would be satiated 
before eating the Pesach (Targum Yonasan).

Accordingly, Yitzchak did not eat two whole goats. 
Although a pesach offering must be eaten in its en-
tirety with nothing left over until morning (Shemos 
12:10), Yitzchak ate only the required kezayis of the 
pesach, while the rest was eaten by his family, and he 
likewise ate only part of the one made as delicacies, not 
the entire animal (Zayis Raanan §5 to Yalkut Shimoni 
§114). See Insight.

יִצְחָק  לָהּ  ב  כָּת� שֶׁכָּךְ  גָּזֵל,  וְאֵינָם  הֵם  מִשֶּׁלִּי  לִי.  ח  וְק� (ט) 
בָּה  ר� בְּרֵאשִׁית  יוֹם.  בְּכָל  עִזִּים  גְּדָיֵי  שְׁנֵי  לִיטּוֹל  בִּכְתוּבָּתָהּ 
אֲכָלוֹ  יֵי עִזִּים. וְכִי שְׁנֵי גְּדָיֵי עִזִּים הָיָה מ� (שם יד): °שְׁנֵי גְּד�
וְהָאֶחָד  לְפִסְחוֹ  הִקְרִיב  הָאֶחָד  הָיָה,  ח  פֶּס� אֶלָּא  יִצְחָק,  שֶׁל 

אֲשֶׁר  אֱלִיעֶזֶר (פרק ל"ב): °כּ� בִּי  בְּפִרְקֵי דְר� מִּים.  טְע� עָשָׂה מ�
עִר.  שׂ� אִישׁ  (יא)  צְּבִי:  ה� ם  ע� כְּט� גְּדִי  ה� ם  ע� ט� כִּי  הֵב.  א�
(דברים  צָּהֳרָיִם"  בּ� שֵּׁשׁ  ’‘מְמ� כְּמוֹ  יְמֻשֵּׁנִי.  (יב)  שֵׂעָר:  ל  ע� בּ�

כח, כט): 

רש"י
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ךְ:  ה אֹת, Cּי מְצַו Bר אֲנ jׁאֲש י ל= Dע בְּקֹל mי שְׁמ Bה בְנ Cּת ח וְע�

ים  Bּי גְּדָי̂י עִז ם שְׁנ� ֗ 
י מִשּׁ ח־ל& צֹּ֔אן וְק� א֙ אֶל־ה� 
ט לֶךְ־נ

ב:  qה 
ר א jׁאֲש יך
 כּ= Bב 
ים לְא kּמ טְע� ם מ� �ה אֹת עֱשֶׂ֨ ים וְא\ Dֹטב
רֶכְךָ֖ לִפְנ̂י  ר יְב, jׁר אֲש עֲב� ל בּ= כ� 
יך
 וְא Bב 
בֵאתC לְא qי וְה

חִי֙  
ו א ן עֵשׂ< Uה אִמּ֑וֹ ה ב אֶל־רִבְק	 עֲקֹ֔ מוֹתֽוֹ: יא וַיֹּ֣אמֶר י=
י  בִ֔ 
נִי֙ א יְמֻשֵּׁ֨ י  ק: יב אוּל} ל, 
ישׁ ח י א� Bנֹכ ר וְא, עִ֔ 
ישׁ שׂ א&

א  
א דִי אֲנ 
בֵּל מִנִּי לְמ ן בְּרִי ק� ח וּכְע�
א  
נ 
ת ע 
ן לְו ךְ: ט אִיזֵיל כְּע� 
ת 
א י 
מְפַקְּד
בִין  
גַּדְיֵי עִזִּין ט ן תְּרֵין  
מּ ב לִי מִתּ� וְס�
אֲבוּךְ  ל� בְשִׁילִין  תּ� תְהוֹן  
י וְאֶעְבֵּד 
עֵיל (נ“א: וְתַיְתֵי)  
חֵם: י וְת 
א דִי ר 
כְּמ
ךְ  
יְבָרְכִנּ דִּי  בְּדִיל  וְיֵיכוּל  אֲבוּךְ  ל�
ה  
עֲקֹב לְרִבְק אֲמַר י� ם מוֹתֵהּ: יא ו� 
קֳד
א  
אֲנ ן ו� 
עֲר א עֵשָׂו אֲחִי גְּבַר שׂ� 
אִמֵּהּ ה
א  
בּ א� נִי  יְמֻשִּׁנּ= אִים  
יב מ יעַ:  Xשְׁע גְּבַר 

 

♠ Yitzchak’s Pesach Offering The wording of Rashi differs somewhat from that of Pirkei DeRabbi Eliezer. Rashi 
says that ֹלְפִסְחו ד הִקְרִיב  אֶח�  he offered one as his pesach, which implies that it was an actual pesach. The ,ה�

teaching in Pirkei DeRabbi Eliezer, however, states, ח פֶּס� ה� כְּנֶגֶד  ד   one to correspond to the pesach, which ,אֶח�
implies that it was not an actual pesach, but was merely brought to symbolize the pesach — i.e., to parallel the 
future offering of the Jewish people (Radal there). [Rashi’s wording is actually found in Yalkut Shimoni §114.]

Radal (ibid.) points out that Rashi’s wording does not fit well with the plain meaning of our verse, which 
states: and I will make of “them” (the two goats) delicacies. We see that Rivkah prepared both goats in this way. 
The pesach, however, is not prepared as a fancy dish, but is roasted plain over the fire, with absolutely nothing 

♬♫
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8 So now, my son, heed my voice to that which I command you. 9 Go now 

to the flock and fetch for me from there two kids of goats, and I will make of 

them delicacies for your father, as he likes. 10 Then bring it to your father and 

he shall eat, so that he may bless you before his death.’’
11 Yaakov replied to Rivkah, his mother, ‘‘Behold, my brother Eisav is a hairy 

man and I am a smooth-skinned man. 12 Perhaps my father will touch me 

 � אֲשֶׁר אָהֵב .AS HE LIKES — כּ�

Why was it important for Rivkah to say that Yitzchak liked the taste of goat? Rashi explains that she 
was reassuring Yaakov that his scheme would not be discovered:[19]

צְּבִי ם ה� ע� גְּדִי כְּט� ם ה� ע�  ,For the flavor of a kid goat’s meat is like the flavor of deer meat. Accordingly — כִּי ט�
although Yitzchak had asked Eisav to hunt a wild animal, which typically would be a deer, and he was 
now being fed goat meat, there was no danger that Yitzchak would realize this, for these types of meat 
taste the same.[20]

”.EISAV IS “ISH SAIR — אִישׁ שָׂעִר .11

Translated literally, עִר  means “a man of hair.” In Hebrew, it is uncommon to use a physical אִישׁ שׂ�
characteristic like “hair” as an adjective for the word ׁאִיש, man.[21] Rashi therefore explains that ׁאִיש is 
used here in a different sense:
ל שֵׂעָר ע� עִר In this verse, the phrase — בּ� ל שֵׂעָר means אִישׁ שׂ� ע  Eisav is one who possesses an abundance :בּ
of body hair, a hairy man.[22]

.PERHAPS MY FATHER WILL TOUCH ME — יְמֻשֵּׁנִי .12

One might erroneously think that the word יְמֻשֵּׁנִי is of the root מוש, depart (meaning, “perhaps my 
father will send me away”). Rashi must therefore clarify that it is actually of the root משש, which is a 
form of “touching”:[23]

צָּהֳרָיִם‘‘ שֵּׁשׁ בּ� שֵּׁשׁ is related to יְמֻשֵּׁנִי The term — כְּמוֹ ’‘מְמ�  in the phrase (Devarim 28:29), you will grope מְמ
about at noontime like a blind man gropes in darkness.[24] Since Yitzchak was blind, this is the way 
he would touch Yaakov, by blindly groping about until he felt him.[25]

19. Be’er Yitzchak.
20. Be’er Yitzchak; Mishmeres HaKodesh.
21. We find expressions such as צַדִּיק  a righteous ,אִישׁ 
man, and ם כ�  a wise man — using adjectives that ,אִישׁ ח�
describe the essence of the man. We do not find adjec-
tives with ׁאִיש that provide descriptions which have no 
bearing on the person’s status as a man (Gur Aryeh 
here and to Shemos 15:3; Sefer Zikaron).
22. The term ׁאִיש — literally, “man” — is sometimes 
used in the sense of ל ע  owner, possessor. Here, too, it ,בּ
means ל שֵׂעָר ע  one who has [a lot of] hair” (Gur Aryeh“ ,בּ

here and to Shemos 15:3).
23. Be’er Yitzchak; Mizrachi.
24. [This is one of the curses of the Tochachah. It de-
scribes confusion so great as to rival that of a blind 
man groping about in the darkness.] Although יְמֻשֵּׁנִי 
has only one shin, while ׁשֵּׁש  has two shins, they are מְמ
of the same root: משש. The dagesh in the shin of יְמֻשֵּׁנִי 
comes in place of a second shin, as if the verse had said: 
שְׁשֵׁנִי .(see Mizrachi; Torah U’Peirushah) יְמ
25. The verse could have used a more common term for 
“touching,” such as ע ע בִּי :the verse would read) יִג  .(אוּלַי יִג
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added! Evidently, this was not an actual pesach, but was a cooked dish served to symbolize the pesach, and ac-
companied by another served to symbolize the chagigah, much as we do in the present day at the Pesach Seder. 
[According to Rashi, Rivkah must have meant that she will make of them spiritual delicacies, i.e., offerings.]

The approach that this was merely a symbol for the pesach serves to explain why Rivkah needed to use her 
goat to make Yitzchak’s offering. If it was an actual pesach, Yitzchak surely would have made arrangements for 
his own offering! Rather, Rivkah wanted to bring an offering that would call to mind the pesach, to serve as a 
merit for Yaakov, so he would succeed in his approach to Yitzchak. As for Yitzchak himself, he was not seeking 
to memorialize the pesach offering in advance of its time; therefore, he asked Eisav only for delicacies, but not 
to prepare a pesach (R’ Moshe Feinstein in Mesoras Moshe, Vol. 3, p. 432).

Others say that this was an actual pesach (as Rashi implies), and suggest that Yitzchak did request it of Eisav, 
ordering him to trap two animals, one as a pesach, the other to be prepared as delicacies. Although Eisav was 
hunting deer, and the law is that wild animals may not be brought as offerings, these commentators argue that 
this rule was not in effect before the Giving of the Torah (Amaros Tehoros and Lehoros Nassan here).

♬♫

Printed with permission from ArtScroll/Mesorah Publications
from the Schottenstein Edition of The Elucidated Rashi on Chumash



42 / בראשית — פרשת תולדות  כז / יג־יט 

חֲמֻדֹת .15 �”.HACHAMUDOS“ — ה

The simple meaning of ֹחֲמֻדת is coveted, or desirable, which connotes that there was something 
special about these garments. What was the unique feature of Eisav’s garments that caused Rivkah to 
clothe Yaakov in them at this time?[26] Rashi offers two explanations. According to the first approach, the 
term ֹחֲמֻדת in this verse does not mean “coveted”:
נְּקִיּוֹת �חֲמֻדתֹ ,The simple explanation is that in this case — ה רְגּוּמוֹ:   ”,means “the clean [garments] ה� � כְּת
 the clean ones. Eisav, who excelled in honoring his ,”דָּכְיָיתָא“ :as Targum Onkelos translates — ”דָּכְיָיתָא“
father, had a special set of clean clothing which he would don whenever he served Yitzchak, and Rivkah 
clothed Yaakov in those garments.[27]

According to this explanation, the verse could have said נְּקִיּוֹת  which would be the usual term to use ,ה�
when referring to clean items. Rashi therefore offers a Midrashic explanation that preserves the usual 
meaning of ֹחֲמֻדת — “coveted”:[28]

ד אוֹתָן מִן נִמְרוֹד �חֵר שֶׁחָמ � Alternatively, these were [the garments] which Eisav had coveted — דָּבָר א
and stolen from Nimrod[29] (Bereishis Rabbah 65:16).

Rashi therefore cites the verse in Devarim, to illustrate 
that יְמֻשֵּׁנִי is particularly fitting for the way in which 
Yitzchak might come into contact with Yaakov, though 
a blind groping, as described in that verse (Ri Kanizal).

26. See Be’er BaSadeh.

27. Be’er BaSadeh; see Bereishis Rabbah 65:16. We find 
the term מֻד  ;used in the sense of “clean” in Daniel 10:3 ח"
see Rashi there. [Some understand Onkelos to mean 
that the garments were הוֹר  ,ritually clean. Thus ,ט"
although Yaakov would ordinarily not wear Eisav’s 
garments, which were presumably tamei, he was able 
to wear these garments (Chida in Chomas Anach; see 
Rashi to Daniel 10:11).]

28. Amar N’kei.

29. These were the garments that Hashem had made 
for Adam and Chavah after they sinned (above, 3:21). 
They had the unique power to draw animals to them, 
which made hunting easy for the one who wore them. 
Cham, son of Noach, took them into the Ark with him, 
and later passed them on to his grandson, Nimrod. 
These garments made Nimrod a supremely success-
ful and famous hunter (see above, 10:9). Eisav coveted 
these garments, so he killed Nimrod and took them 
for himself (Bereishis Rabbah 63:13 and 65:16; Pirkei 
DeRabbi Eliezer, Ch. 24; see also Rashi to Pesachim 54b 
 Therefore, the verse refers to them as “Eisav’s .(ד“ה בגדו
coveted garments.”

Since Adam wore these clothes in the service of 
Hashem, it was appropriate for Yaakov to wear them 

חֵר,  רְגּוּמוֹ: "דָּכְיָיתָא“. דָּבָר א� נְּקִיּוֹת, כְּת� חֲמֻדתֹ. ה� (טו) ה�
הּ  אֲשֶׁר אִתּ� (בראשית רבה סה, טז):  נִמְרוֹד  מִן  אוֹתָן  ד  שֶׁחָמ�
אִמּוֹ.  אֵצֶל  פְקִיד  מ� וְהוּא  לוֹ  הָיוּ  נָשִׁים  מָּה  כּ� הֲלאֹ  ו� יִת.  בּ� בּ�

ו  נֹכִי עֵשׂ� (יט) א� (שם):  וְחוֹשְׁדָן  עֲשֵׂיהֶן  בָקִי בְּמ� שֶׁהָיָה  אֶלָּא 
(תנחומא  בְכוֹרֶךָ  וְעֵשָׂו הוּא  לְךָ,  מֵּבִיא  אָנֹכִי הוּא ה� בְּכֹרֶךָ. 

ישן י): 

רש"י
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ה  ל	 
קְל י  ל� 
ע י  בֵאת� qוְה ע�  Sּעְת כִּמְת� יו  בְעֵינ	 יתִי  וְהָי�
י  Dבְּנ תְךָ֖  קִלְל, י  lל 
אִמּ֔וֹ ע לוֹ֙  אמֶר  תֹּ֤ יג ו� ה:  כ, 
בְר א  וְלֹ֥
א  Nב
וַיּ ח  ֔ וַיִּקּ� לֶךְ֙  יד וַיֵּ֨ י:  Xח־ל וְל̂ךְ ק� י  Bֹבְּקל ע  lשְׁמ ךְ  א�
יו:  Xב 
א ה̂ב  
א ר  Jׁאֲש כּ= ים  מִּ֔ טְע� מ� אִמּוֹ֙  שׂ  ע� תּ} ו� לְאִמּ֑וֹ 
ת  חֲמֻדֹ֔ הּ הַגָּדֹל֙ ה= ו בְּנ< ֜ 
י עֵשׂ ה אֶת־בִּגְדֵ֨ ֠
בְק ח רִ֠ mּתִּק טו ו�

ן:  ט, 
הּ הַקּ Cעֲקֹ֖ב בְּנ לְבּ̂שׁ אֶת־י= תּ� יִת ו� בּ� הּ בּ� ר אִתּ	 jׁאֲש
ל  יו וְע5 ל־יָד� ה ע� 
ישׁ Bּעִזִּ֔ים הִלְב י ה, Uגְּדָי ת עֹרֹת֙  טז וְאֵ֗

וְאֶת־ ים  kּמ טְע� מּ� אֶת־ה� ן  uּתִּת יז ו� יו:  אר, 
צַוּ ת  lחֶלְק
בֹ֥א  
יח וַיּ הּ:  בְּנ, עֲקֹ֥ב  י= ד  בְּי5 ה  
ת שׂ� 
ע ר  bׁאֲש חֶם  Jּל ה�
ה  תּ	 א� י  מ� נִּי  הִנֶּ֔ וַיֹּ֣אמֶר  י  Dב 
א וַיֹּ֣אמֶר  יו  Bב 
אֶל־א
 
ך בְּכֹרֶ֔ ו  dׂעֵש נֹכִי֙  א, יו  בִ֗ 
אֶל־א ב  עֲקֹ֜ י= יט וַיֹּ֨אמֶר  י:  Xבְּנ

מַיְתֵי  וְאֵהֵי  ב  
ע 
כְּמִתְל בְעֵינֽוֹהִי  וְאֵהֵי 
לֵהּ  ת  אֲמָר� יג ו� ן:  
בִרְכ א  
וְל טִין  
לְו עֲלַי 
א  
דְּל ה  
בִּנְבוּא אִתְאֲמַר  עֲלַי  אִמֵּהּ 
בֵּל מִנִּי  ם ק� ךְ בְּרִי בְּר� 
א עֲל 
טַיּ 
יֵיתוֹן לְו
וְאַיְתִי  וּנְסִיב  ל  אֲז� יד ו� לִי:  ב  ס� וְאִיזֵיל 
א  
כְּמ בְשִׁילִין  תּ� אִמֵּהּ  ת  עֲבָד� ו� לְאִמֵּהּ 
ה  
רִבְק ת  טו וּנְסִיב� אֲבֽוּהִי:  רְחֵם  דִּי 
א  
ת 
כְי 
דּ א  
בּ ר� הּ  בְּר� עֵשָׂו  לְבוּשֵׁי  ת  
י
עֲקֹב  י� ת  
ת י לְבִּישׁ� וְא� א  
בְּבֵית הּ  דִּי עִמּ�
בְנֵי  גַּדְיֵי  שְׁכֵי  מ� ת  
טז וְי א:  
זְעֵיר הּ  בְּר�
ל שְׁעִיעוּת  ל יְדֽוֹהִי וְע� ת ע� לְבִּישׁ� עִזֵּי א�
ת  
וְי א  
בְשִׁילַיּ תּ� ת  
י ת  ב� 
יז וִיה צַוְּרֵיהּ: 
עֲקֹב  דְּי� א  
בִּיד ת  עֲבָד� דִּי  א  
חְמ ל�
א  
בּ אֲמַר א� ת אֲבֽוּהִי ו� 
ל לְו הּ: יח וְע� בְּר�
אֲמַר  תְּ בְּרִי: יט ו� ן א� א מ� 
א אֲנ 
אֲמַר ה ו�
ךְ  
בּוּכְר עֵשָׂו  א  
אֲנ אֲבֽוּהִי  ל� עֲקבֹ  י�
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and I shall be as a mocker in his eyes; I will thus bring upon myself a curse, 

not a blessing.’’ 13 But his mother said to him, ‘‘On me be your curse, my 

son; only heed my voice and go fetch [them] for me.’’ 14 So he went, fetched, 

and brought to his mother, and his mother made delicacies as his father 

liked. 15 Rivkah then took her older son Eisav’s coveted garments which 

were with her in the house, and clothed Yaakov her younger son. 16 And the 

skins of the goat-kids she put over his arms and over his smooth-skinned 

neck. 17 She placed the delicacies and the bread which she had made into 

the hand of her son Yaakov.
18 And he came to his father and said, ‘‘Father,’’ and he said, ‘‘Here I am; 

who are you, my son?’’ 19 Yaakov said to his father, ‘‘I am Eisav your firstborn; 

 � בָּיִת �.WHICH WERE WITH HER IN THE HOUSE — אֲשֶׁר אִתָּהּ בּ

It seems odd that Eisav, a married man, would keep his clothing in his mother’s house. Rashi explains 
why he did this:
מָּה נָשִׁים הָיוּ לוֹ �הֲלאֹ כּ �פְקִיד אֵצֶל אִמּוֹ   ,[Eisav] had numerous wives — ו � yet he deposits his — וְהוּא מ
garments with his mother?![30]   עֲשֵׂיהֶן וְחוֹשְׁדָן � Rather, he was familiar with [his — אֶלָּא שֶׁהָיָה בָקִי בְּמ
wives’] wicked ways and was suspicious of them, lest they steal his valuable garments, so he en-
trusted them with his mother[31] (Bereishis Rabbah ibid.).

.I AM EISAV YOUR FIRSTBORN — אָנֹכִי עֵשָׂו בְּכֹרֶךָ .19

In forthcoming passage, on three occasions, Yaakov seems to say things that are untrue, twice in our 
verse, and once again in verse 24. But this is impossible, for Hashem despises falsehood![32] Furthermore, 
it cannot be that Yaakov, whose prime characteristic is truth, would utter a lie.[33] Rashi therefore explains 
that in fact, these three statements were not lies. Rather, Yaakov phrased his statements cleverly, so that 
they could be understood in two different ways. Yaakov spoke only the truth, according to his intended 
meaning, but Yitzchak understood his words incorrectly, according to the meaning Yaakov did not intend.

In this case, Rashi divides Yaakov’s statement into two parts, and shows how each phrase is an inde-
pendently true statement:
לְךָ מֵּבִיא  �ה הוּא   This is what Yaakov meant: (1) “I AM the one who brings to you this — ”אָנֹכִי“ 
food;  “ָוְ“עֵשָׂו“ הוּא ”בְכוֹרֶך — and, separately, (2) “EISAV is YOUR FIRSTBORN” (Tanchuma Yashan §10). 

when he served his father, for the honor one owes his 
parents is compared in the Torah to the honor one 
owes Hashem (Be’er BaSadeh; see Kiddushin 30b). See 
Insight.
30. The verse could have stated simply: בָּיִת  which ,אֲשֶׁר בּ�
were in the house. The word ּה  with her, is extra. It ,אִתּ"
tells us that Eisav’s valued garments were always ּה  ,אִתּ"
with Rivkah (see Maskil LeDavid).
31. This comment accords with the second explanation 
mentioned in the previous Rashi, that these were the 
valuable garments he stole from Nimrod (see Amar 

N’kei). [According to the first explanation mentioned 
there, that they were clean garments which he wore 
when serving his father, he kept them in his parents’ 
home out of convenience, because that is where he 
would serve his father.]
32. As the verse states (Mishlei 12:22), שִׂפְתֵי ה’  ת   תּוֹעֲב�
 An abomination to Hashem are lips that speak ,שָׁקֶר
falsehood (Gur Aryeh).
33. As the verse states (Michah 7:20), ֹעֲקב לְי� אֱמֶת   ,תִּתֵּן 
Give truth to Yaakov. This is Yaakov’s particular mid-
dah (Devek Tov).

THE ELUCIDATED RASHI

 

♠ Why Did Eisav Not Take His Garments When He Hunted That Day? According to Rashi’s second explanation, 
these garments had special powers that made hunting much easier. Why, then, did Eisav leave them with 

Rivkah on the day he went to hunt game for Yitzchak? Some suggest that Eisav knew that Rivkah loved Yaakov 
more than him. He therefore feared that if she were to become aware of Yitzchak’s desire to bless him, she 
might scheme to transfer the blessings to Yaakov (as indeed she did). Therefore, since the special garments 
were kept with Rivkah, Eisav left without taking them, in the hope that his mother would not realize that he had 
gone hunting to receive the blessing from Yitzchak (Tiferes Yosef). However, Hashem revealed to Rivkah that 
Eisav had in fact gone hunting, and she therefore had the opportunity to dress Yaakov in the special clothing.

♬♫

Printed with permission from ArtScroll/Mesorah Publications
from the Schottenstein Edition of The Elucidated Rashi on Chumash



44 / בראשית — פרשת תולדות  כז / כ־כב 

Both of these statements are true.[34]

 � .I HAVE DONE AS YOU TOLD ME — עָשִׂיתִי

This statement also appears to be untrue. Rashi explains what Yaakov actually intended:
רְתָּ אֵלָי“ �אֲשֶׁר דִּבּ �מָּה דְּבָרִים ”כּ � Yaakov meant, I HAVE DONE numerous things AS YOU TOLD ME at various — כּ
times. Thus, this statement too was entirely true.[35]

 � .PLEASE RISE, SIT AND EAT — שְׁבָה

Why would Yaakov ask Yitzchak to rise, and then immediately say that he should sit?[36] Rashi explains:
שֻּׁלְחָן �ל ה �ם   .Sit” in our verse is an expression meaning to recline at a table“ — לְשׁוֹן מֵיסֵב ע ךְ מְתוּרְגָָּ � לְכ

34. The word נֹכִי -I am, can be used as a complete, in ,א"
dependent statement which stands on its own, or as the 
beginning of a longer statement. Yaakov intended the 
former; thus, he said “I am,” which Rashi explains to 
mean: “I am the one who brings this food to you.” Since 
נֹכִי  stands on its own, the next phrase begins a new א"
statement: ָבְּכֹרֶך  ”.meaning, “Eisav is your firstborn ,עֵשָׂו 
Thus, both of Yaakov’s statements were true. [If, however, 
Yaakov would have said: ָאֲנִי עֵשָׂו בְּכֹרֶך, substituting אֲנִי for 
נֹכִי  his statement could ,(as indeed Eisav did below, v. 32) א"
not have been divided this way, because אֲנִי (with a chataf-
patach vowel under the aleph) is never an independent 
statement, but always connects to the next words.]

Yitzchak, however, understood נֹכִי  according to its א"

other use, in which it is the beginning of a longer state-
ment. Accordingly, he understood Yaakov to be saying: 
“I am Eisav, your firstborn.” Yaakov spoke no lie, but 
Yitzchak misinterpreted his meaning (Gur Aryeh). See 
below, v. 24.

35. Yaakov did not mean that he had done what 
Yitzchak told him now, in bringing him the delicacies, 
for that would have been a lie. Rather, he meant that 
at various times, he had often done “many things” (ה מּ"  כּ�
 .that Yitzchak had told him to do (Mizrachi) (דְּבָרִים
Yitzchak misunderstood, and thought he was referring 
to what Yitzchak had said now. See Insight.

36. Maskil LeDavid.

ה.  י: שְׁב� רְתּ� אֵל� אֲשֶׁר דִּבּ� מָּה דְּבָרִים כּ� שִׂיתִי כּ� ע�
ר“:  ”אִסְתְּח� ם  מְתוּרְגָָּ לְכָךְ  שֻּׁלְחָן,  ה� ל  ע� מֵיסֵב  לְשׁוֹן 
בְּלִבּוֹ:  יִצְחָק  ר  אָמ� אֲמֻשְׁךָ.  ו� א  נּ� ה  גְּשׁ� (כא) 

וְזֶה  בְּפִיו,  שָׁגוּר  יִם  שָׁמ� שֵׁם  לִהְיוֹת  עֵשָׂו  דֶּרֶךְ  אֵין 
יט):  סה,  רבה  (בראשית  אֱלהֶֹיךָ"  ה‘  הִקְרָה  "כִּי  אוֹמֵר 
חֲנוּנִים, ’‘קוּם נָא",  בֵּר בִּלְשׁוֹן תּ� עֲקֹב. שֶׁמְּד� (כב) קוֹל י�

רש"י

THE ELUCIDATED RASHI

ה֙  
כְל 
וְא ה  ֗ 
שְׁב א  dקֽוּם־נ י  אֵל�  
רְתּ דִּב5ּ ר  jׁאֲש יתִי כּ= שִׂ֕ 
ע
יִצְחָק֙  כ וַיֹּ֤אמֶר  ךָ:  פְשׁ\ נ� נִּי  lרְכ תְּב, עֲב֖וּר  בּ= י  מִצֵּידִ֔
י  כּ� וַיֹּ֕אמֶר  י  Dבְּנ לִמְצֹ֖א   
רְתּ lמִה ה  ה־זּ| מ� אֶל־בְּנ֔וֹ 
אֶל־ יִצְחָק֙  כא וַיֹּ֤אמֶר  י:  נ, 
לְפ  
יך Jֹאֱלה יהו֥ה  ה  iהִקְר
ו  עֵשׂ	 י  בְּנ� ה  ז| ה  Cּת א� ה= י  Dבְּנ שְׁךָ֖  אֲמ� ו= א  Cּה־נ 
גְּשׁ ב  עֲקֹ֔ י=
הוּ  Sּׁוַיְמֻש יו  Bב 
א ק  Cאֶל־יִצְח עֲקֹ֛ב  י= שׁ  כב וַיִּגּ� א:  אִם־לֹֽ
ו:  עֵשׂ, יְד̂י  יִם  וְהַיָּד5 עֲקֹ֔ב  י= ק֣וֹל  הַקֹּל֙  וַיֹּ֗אמֶר 

עִמִּי קוּם  א  
לְתּ qּל דִי מ� א  
עֲבָדִית כְּמ
בְּדִיל  מִצֵּידִי  וְתֵיכוּל  אִסְתְּחַר  ן  כְּע�
יִצְחָק  אֲמַר  כ ו� ךְ:  
פְשׁ נ� נִי  תְבָרְכִנּ= דִּי 
א  
ח 
שְׁכּ א לְא� 
ית qדֵין אוֹח א  
לִבְרֵהּ מ
ךְ  
ה 
אֱל  
יְי מִּין  ז� אֲרֵי  אֲמַר  ו� בְּרִי 
ב  עֲקבֹ קְר� אֲמַר יִצְחָק לְי� מָי: כא ו� 
קֳד
בְּרִי  דֵּין  תְּ  א� ה� בְּרִי  ךְ  
וֶאֱמוּשִׁנּ ן  כְּע�
ת  
לְו עֲקֹב  י� כב וּקְרֵיב  א:  
ל אִם  עֵשָׂו 
א  
ל 
ק אֲמַר  ו� שֵׁהּ  
וּמ אֲבֽוּהִי  יִצְחָק 
דְעֵשָׂו:  יְדֽוֹהִי  א  
וִידַיּ עֲקֹב  דְי� א  
ל 
ק

 

♠ Clever Phrasing to Avoid a Lie Rashi shows that Yaakov cleverly worded his statements to ensure that he spoke 
no lie during his conversation with his father (see also Rashi to v. 24). At the same time, such clever phrasing 

designed to have two meanings cannot be considered the pristine truth! Under ordinary circumstances, Yaakov 
would have been careful to speak with utmost clarity, so that his words should not be misconstrued. However, 
Yaakov understood that his mission — to do whatever was necessary to receive the blessings from Yitzchak — 
was Divinely ordained, for Rivkah was a prophetess, and her instructions derived from her Divine prophecy. 
Accordingly, the acts Yaakov needed to do, and the statements he needed to make, in order to obtain the bless-
ings were actually mitzvos, for they obeyed Hashem’s command as conveyed through Rivkah’s prophecy!

Nevertheless, although Yaakov was forced to speak in a way designed to mislead Yitzchak, he did all that 
was in his power to avoid saying an actual lie. Yaakov’s behavior must be understood as an attempt to remain 
as truthful as possible even in a case where some level of deviousness was not merely unavoidable, but actu-
ally required (R’ Yerucham Levovitz in Daas Torah). See the related discussions in the Insights to 33:14 and 50:16 
below.

♬♫
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I have done as you told me; please rise, sit and eat of my game so that your 

soul may bless me.’’
20 Yitzchak said to his son, ‘‘How is it that you were so quick to find, my 

son?’’ And he said, ‘‘Because Hashem, your God, let it happen for me.’’ 
21 And Yitzchak said to Yaakov, ‘‘Come close, please, so I can feel you, my 

son; are you indeed my son Eisav or not?’’
22 So Yaakov drew close to Yitzchak his father, and he felt him and 

said, ‘‘The voice is Yaakov’s voice, but the hands are Eisav’s hands.’’ 

ר“ �ר“ That is why it is translated by Onkelos as — ”אִסְתְּח � which means recline.[37] Yaakov asked ,”אִסְתְּח
his father to rise from his seat and come recline at the table.

אֲמֻשְׁךָ .21 � COME CLOSE, PLEASE, SO I CAN FEEL YOU… ARE YOU INDEED MY SON — גְּשָׁה נָּא ו
EISAV OR NOT?

Rashi explains what led Yitzchak to suspect that it was not Eisav who was serving him:
יִם שָׁגוּר בְּפִיו �ר יִצְחָק בְּלִבּוֹ: אֵין דֶּרֶךְ עֵשָׂו לִהְיוֹת שֵׁם שָׁמ � Yitzchak said to himself, “It is uncharacteristic — אָמ
of Eisav to have the Name of Hashem readily on his lips,   ‘‘ָוְזֶה אוֹמֵר ’‘כִּי הִקְרָה ה‘ אֱלהֶֹיך — yet this 
one standing before me says, BECAUSE HASHEM, YOUR GOD, LET IT HAPPEN[38] (Bereishis Rabbah 65:19).

עֲקֹב .22 �.THE VOICE IS YAAKOV’S VOICE — קוֹל י

This cannot mean that Yaakov’s voice sounded different than Eisav’s, for if Yitzchak could discern a 
difference between their voices, he should have asked to feel Yaakov as soon as Yaakov spoke (vv. 18-19), 
and should not have waited until he used the Name of Hashem. Clearly, Yaakov’s voice sounded like 
Eisav’s, and Yitzchak could not tell them apart.[39] What, then, did Yitzchak mean when he said that the 
“voice” was Yaakov’s? Rashi explains:
חֲנוּנִים, ’‘קוּם נָא‘‘ �בֵּר בִּלְשׁוֹן תּ � ,Yitzchak meant: This one’s manner of speaking is similar to Yaakov’s — שֶׁמְּד

37. The Aramaic term חַר סְחוֹר is related to אִסְתּ"  ,סְחוֹר 
around (see Onkelos above, 23:17), and refers to the 
fact that people eating together would recline on couch-
es set in a circle, with a small table before each one, 
just as nowadays people sit together around a large 
table. The Hebrew term for reclining at a meal, ה  ,הֲסֵּיב"
likewise is related to בִיב  around (Rav Hai Gaon, cited ,ס"
by Rabbeinu Yonah, Berachos fol. 30b).
38. Yitzchak was not saying this because he held Eisav 
to be wicked, for, on the contrary, Yitzchak considered 
Eisav to be righteous. Rather, Yitzchak thought that it 
was a feature of Eisav’s piety that he refrained from casu-
ally mentioning Hashem’s Name, out of fear of uttering 
it in vain or in an unclean place (Ramban; see Mizrachi).

As Rashi explains below (v. 22 ד“ה קול), from the be-
ginning of the conversation, even before Yaakov men-
tioned Hashem’s Name, Yitzchak had already noticed 
the uncharacteristically polite manner of speech, Please 
rise (v. 19). Yet although this was not Eisav’s usual style 
of speech, Yitzchak thought that in this instance, Eisav 
spoke this way out of respect. However, when Yitzchak 
later heard the person use Hashem’s Name, which he 
thought Eisav avoided doing on principle, he became 
suspicious. Therefore, only at this point did he ask to 
feel his son (Maharai; see also Be’er BaSadeh). See 
Insight.
39. Nachalas Yaakov; see Gur Aryeh, vv. 21-22; see also 
Ramban to v. 12.

THE ELUCIDATED RASHI

 

♠ Using Hashem’s Name As explained in note 38, Yitzchak assumed that Eisav avoided using Hashem’s Name 
out of piety. This is difficult, because why, then, did it not bother Yitzchak that Yaakov — who was certainly 

pious — would use the Name freely?
Gur Aryeh explains: Yitzchak understood that the individual practices of Eisav and Yaakov were rooted in 

their different approaches toward avodas Hashem. The middah of Yitzchak was to serve Hashem with rever-
ence and awe [yirah] (see below, 31:42 — ק ד יִצְח� ח�  .One who serves God in this manner never says His Name .(וּפ�
The very thought of uttering the Holy Name fills him with fear and trembling. Yitzchak perceived that this was 
Eisav’s nature as well. [It was because of this perceived similarity that he loved Eisav.] Therefore, he assumed 
that Eisav also feared to say Hashem’s Name.

With regard to Yaakov, however, Yitzchak understood that his primary mode of serving Hashem was out of 
love [ahavah]. One who dearly loves his friend mentions him constantly; the friend’s name is always on his lips. 
Given that this was the manner of Yaakov’s avodas Hashem, it did not trouble Yitzchak that Yaakov would often 
mention Hashem’s Name.

♬♫
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for he speaks entreatingly, politely saying (v. 19, above), “Please rise.”   ,אֲבָל עֵשָׂו בִּלְשׁוֹן קִנְטוּרְיָא דִבֵּר 
 By contrast, we find that Eisav spoke in a domineering tone, instructing Yitzchak (v. 31 — ’‘יָקוּם אָבִי‘‘
below), “Let Father rise”[40] (Tanchuma §11).

יֹּאמֶר אָנִי .24 �”.AND HE SAID, “I AM — ו

Here too, as in verse 19, it might seem that Yaakov uttered an untruth. For Yitzchak said, “You are 
indeed my son Eisav,” and Yaakov responded, “I am.” Rashi explains that here, as above, Yaakov worded 
his response cleverly, so that it could be understood in another way:
ר אֲנִי עֵשָׂו � but only — אֶלָּא ”אָנִי“   ,He did not say, “I am Eisav,” which would have been a lie — לאֹ אָמ
“I AM” [41] (Bereishis Rabbasi).

וְגוֹ‘ .27 ח  �יָּר � HE SMELLED… HE SAID, SEE, THE FRAGRANCE OF MY SON IS LIKE THE — ו
FRAGRANCE OF A FIELD.

Yitzchak remarked on the pleasant fragrance of Yaakov’s garments, which seemingly inspired his 
blessing. Rashi points out that in fact, Yaakov’s garments had an unpleasant smell:
הָעִזִּים מִשֶּׁטֶף  יוֹתֵר  ע  �ר  �רֵיח אֵין  הֲלאֹ  � But surely there is no worse smell than that of the hair of — ו
goats, which Yaakov was wearing on his neck and arms! What then was the pleasant fragrance that 
Yitzchak smelled?[42]   ן עֵדֶן �ס עִמּוֹ רֵיח� גּ �מֵּד שֶׁנִּכְנ �-Rather, this teaches that when Yaakov en — אֶלָּא מְל
tered his father’s presence, the fragrance of Gan Eden entered with him. It was this fragrance that 

40. Nevertheless, Yitzchak believed Eisav was righ-
teous, for many have a habit of speaking in a com-
manding manner even though they are good people 
(Mizrachi). Alternatively, Yitzchak interpreted his 
elder son’s authoritative manner of speech as a sign 
that he would one day become a leader (Gur Aryeh).

Some wonder why Rashi does not explain, “The 
voice is Yaakov’s voice,” to be referring to mention of 
Hashem’s Name (similar to what he said in v. 21). The 
answer is that while the term קוֹל, voice, can refer to 
the manner of speaking, it cannot refer to the use of a 
particular word, which would be expressed by the term 
.(Ba’er Heitev) קוֹל not ,דִיבּוּר

41. Meaning, “I am who I am” (Torah U’Peirushah). 
Yitzchak understood Yaakov to have responded to what 

he, Yitzchak, had said, which would have meant that 
Yaakov agreed that he was indeed Eisav. But in fact, 
Yaakov was not responding to Yitzchak’s words, but 
was making an independent statement: “I am.”

[Although the word אֲנִי (with a chataf-patach un-
der the aleph) is never an independent statement, 
but always connects to the next phrase, the word נִי  א"
(with a kamatz under the aleph) is always an indepen-
dent statement (see Gur Aryeh to v. 19, and note 34 
above).]
42. Although the garments of Eisav, which Yaakov was 
also wearing, might have been perfumed, no ordinary 
perfume would have hidden the terrible smell of the 
goat hair, especially when Yitzchak kissed Yaakov and 
placed his face near Yaakov’s neck (Yefeh To’ar).

יא):  (תנחומא  אָבִי"  ’‘יָקוּם  דִבֵּר,  קִנְטוּרְיָא  בִּלְשׁוֹן  עֵשָׂו  אֲבָל 
ר אֲנִי עֵשָׂו אֶלָּא ”אָנִי“ (בראשית  נִי. לאֹ אָמ� יֹּאמֶר א� (כד) ו�
מִשֶּׁטֶף  יוֹתֵר  ע  ר� רֵיח�  אֵין  הֲלאֹ  ו� וְגוֹ‘.  ח  ר� יּ� ו� (כז)  רבתי): 

ן עֵדֶן (עיין בראשית  ס עִמּוֹ °רֵיח� גּ� מֵּד שֶׁנִּכְנ� הָעִזִּים, אֶלָּא מְל�
ן בּוֹ רֵיח�  דֶה אֲשֶׁר בֵּרְכוֹ ה‘. שֶׁנָּת� רבה סה, כב): כְּרֵיח� שׂ�
בּוֹתֵינוּ זַ"ל (תענית כט:):  פּוּחִים. כָּךְ דָּרְשׁוּ ר� טוֹב, וְזֶהוּ שְׂדֵה תּ�

רש"י
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יו שְׂעִרֹ֑ת  Bח 
ו א Cׂי עֵש יו כִּיד� ֗ 
י־הָי֣וּ יָד Xּא הִכִּיר֔וֹ כ כג וְלֹ֣

וַיֹּ֖אמֶר  ו  עֵשׂ� י  בְּנ& ה  Jז ה  Cּת א� כד וַיֹּ֕אמֶר  הוּ:  qרְכ וַיְב,
ן  ע� lיד בְּנִ֔י לְמ Uּה֙ מִצ 
כְל ה לִּי֙ וְאֹֽ 
שׁ נִי: כה וַיּ֗אֹמֶר הַגּ+ א,
שְׁתְּ:  qּיִן וַי בֵא ל֦וֹ י5 �ל וַיּ ֔ וַיּאֹכ� י וַיַּגֶּשׁ־לוֹ֙  Dׁפְש רֶכְךָ֖ נ� תְּב,
י:  Xי בְּנ Bּה־ל 
א וּֽשֲׁק Cּה־נ 
יו גְּשׁ Dב 
ק א dיו יִצְח כו וַיֹּ֥אמֶר אֵל	

הוּ  Sרְכ וַיְב, יו  בְּגָד	 אֶת־ר̂יח�  ח  וַיiּ ר� וַיִּשַּׁק־ל֔וֹ  שׁ֙  כז וַיִּגּ�

רְכ֖וֹ יהוֽה:  qּר ב jׁה אֲש יח� שָׂדֶ֔ Uיח� בְּנִ֔י כְּר Uוַיֹּ֗אמֶר רְאֵה֙ ר

ה יְדֽוֹהִי  
א א אִשְׁתְּמוֹדְעֵהּ אֲרֵי הֲו, 
כג וְל
וּבָרְכֵהּ:  ן  
נְי 
עֲר שׂ� אֲחֽוּהִי  עֵשָׂו  כִּידֵי 
אֲמַר  ו� עֵשָׂו  בְּרִי  דֵּין  תְּ  א� אֲמַר  כד ו�
וְאֵיכוּל  מַי  
קֳד קָרֵיב  אֲמַר  כה ו� א:  
אֲנ
ךְ  
תְבָרְכִנּ דִּי  בְּדִיל  דִבְרִי  א  
מִצֵּיד
(נ“א:  עֵיל  
וְא ל  אֲכ� ו� לֵהּ  וְקָרֵיב  פְשִׁי  נ�
אֲמַר לֵהּ  א וּשְׁתִי: כו ו� 
מְר וְאַיְתִי) לֵהּ ח�
ן וְשַׁק לִי בְּרִי:  יִצְחָק אֲבֽוּהִי קְרֵיב כְּע�
א  
רֵיח ת  
י ח  אֲר� ו� לֵהּ  וּנְשַׁק  כז וּקְרֵיב 
א  
רֵיח חֲזִי  אֲמַר  ו� וּבָרְכֵהּ  דִלְבוּשֽׁוֹהִי 
יְיָ:  בָרְכֵהּ  דִּי  א  
דְחַקְל א  
כְּרֵיח דִבְרִי 
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23 But he did not recognize him because his hands were like the hands of 

Eisav his brother — hairy; so he blessed him. 24 He said, ‘‘You are, indeed, 

my son Eisav!’’ And he said, ‘‘I am.’’ 25 He said, ‘‘Serve me, and let me eat of 

my son’s game that my soul may bless you.’’ So he served him and he ate, 

and he brought him wine and he drank.
26 Then his father Yitzchak said to him, ‘‘Come close, please, and kiss 

me, my son.’’ 27 So he drew close and kissed him; he smelled the fra-

grance of his garments and blessed him; he said, ‘‘See, the fragrance 

of my son is like the fragrance of a field which Hashem has blessed — 

Yitzchak smelled[43] (see Bereishis Rabbah 65:22). And this is what Yitzchak was referring to with his 
next statement:[44]

 � .LIKE THE FRAGRANCE OF A FIELD WHICH HASHEM HAS BLESSED — כְּרֵיח� שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה‘

רֵיח� טוֹב ן בּוֹ  �-The blessing Hashem gave a certain field is that He imparted to it a good fra — שֶׁנָּת
grance,[45]   פּוּחִים � and this is “the field of apple trees,” which is a reference to Gan — וְזֶהוּ שְׂדֵה תּ
Eden.[46]   זַ‘‘ל בּוֹתֵינוּ  � Thus have our Sages, of blessed memory, expounded[47] (Taanis — כָּךְ דָּרְשׁוּ ר
29b).

43. The verse places great emphasis on the fragrance, 
implying that it was the fragrance which inspired 
Yitzchak’s blessing. Since no ordinary scent could 
have accomplished this, it clearly must have been an 
otherworldly scent: the fragrance of Gan Eden (Torah 
U’Peirushah). This Heavenly fragrance was so power-
ful and intense that it nullified the smell of the goat 
hair (Yefeh To’ar).
44. Bereishis Rabbah here; Zohar, Vol. 3, p. 84a.
45. Usually, blessing a field would mean that it will 
produce bountiful crops. Here, though, Rashi explains, 
the term refers to the blessing of a pleasant fragrance 
(Gur Aryeh).
46. Zohar ibid.; see Tzeror HaMor, Shir HaShirim 2:5; 
Pri Tzaddik, Korach §11.

Some say that the fragrance of Gan Eden was ac-
tually emanating from the garments Eisav took from 
Nimrod, which Yaakov was now wearing. As explained 
above (note 29), these were the garments Hashem had 

made for Adam HaRishon. When worn by the wicked 
Eisav, they gave off no scent. But when Yaakov donned 
these garments, the fragrance of Gan Eden with which 
they were imbued was awakened (for the soul of Yaakov 
was connected to that of Adam; see Bava Metzia 84a), 
and thus they radiated the fragrance of Gan Eden. 
Once Yitzchak smelled this Heavenly fragrance, he 
understood that this son was worthy of his blessings 
(Zohar, Vol. 1, 142b).

47. According to the simple meaning of the verse, the 
phrase ‘ה בֵּרְכוֹ   would have been understood as אֲשֶׁר 
referring to Yaakov (with ‘אֲשֶׁר בֵּרְכוֹ ה meaning “whom 
Hashem has blessed”), and would have meant that 
Hashem blessed him with a pleasant fragrance. Rashi 
now explains that it refers to the field. Yitzchak was 
saying that the fragrance of his son is like the fra-
grance of a field which Hashem has blessed with a 
pleasant fragrance (Mizrachi; see further, next Rashi). 
See Insight.

THE ELUCIDATED RASHI

 

♠ Are פּוּחִים  Apples? Rashi, based on the Gemara in Taanis, says that the fragrance discussed here was that תּ�
of “the field of פּוּחִים פּוּחִים We have explained ”.תּ�  to be apples, which is the usual translation. This approach תּ�

is supported by Beur HaGra (to Orach Chaim 583:1), who says that on Rosh Hashanah we dip an apple into 
honey because it was the fragrance of apples that entered with Yaakov when he came before Yitzchak, and this 
episode took place on Rosh Hashanah. [According to Gra, this episode took place on Rosh Hashanah, rather 
than Erev Pesach (see Zohar, Vol. 3, pp. 99b and 258b).]

There is, however, another explanation, from Tosafos in Taanis there (ד“ה של תפוחים), which says that פּוּחִים  תּ�
here refers to esrogim, and thus, it was the fragrance of esrogim that Yitzchak smelled (see also Tosafos, 
Shabbos 88a ד“ה פריו).

This explanation fits well with those who say that the fragrance of Gan Eden that entered with Yaakov ema-
nated from his garments that originally belonged to Adam HaRishon (see notes 29 and 46). According to some, 
the tree from which Adam and Chavah wrongfully ate was the esrog tree, and what tempted Chavah was the 
fragrance of the esrog that the tree gave off. It is possible that when Adam ate from the esrog tree in Gan Eden, 
his garments absorbed the fragrance of its fruit, and thus it was this exquisite fragrance that Yitzchak smelled 
when Yaakov entered (Maharsha to Taanis ibid.).

♬♫
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48 / בראשית — פרשת תולדות  כז / כח 

.AND MAY GOD GIVE TO YOU — וְיִתֶּן לְךָ .28

The word “and” indicates that this verse refers back to the previous one. Here, though, the word 
seems out of place, since Yitzchak’s blessing to Yaakov only begins in this verse. Although blessing was 
mentioned in the previous verse, this was a reference to Hashem’s blessing imparting fragrance to “the 
field of apple trees,” but did not refer to a blessing given to Yaakov. Seemingly, then, there is no connec-
tion between the blessing of our verse and what came before. What then is the meaning of the seemingly 
extra word “and”? Rashi explains that “and” is meant in the sense of increase:
חֲזוֹר וְיִתֵּן � When Yitzchak said, “And may He give you,” he meant, may He give you and then give — יִתֵּן וְי
you again, more and more.[48]   בָּה �.This is found in Bereishis Rabbah (66:3) — בְּרֵאשִׁית ר

Rashi offers an alternative explanation of the word and, one which preserves the word’s usual 
meaning:
 But according to [the verse’s] plain meaning, [the word “and”] adds — וּלְפִי פְשׁוּטוֹ מוּסָף לָעִנְיָן הָרִאשׁוֹן
to the previous matter, connecting this verse with the previous one. Thus, the passage is read as fol-
lows:   ” ‘ֹשָׂדֶה וְגו �קָּדוֹשׁ בָּרוּךְ הוּא ”כְּרֵיח �ן לוֹ ה � Yitzchak said: SEE, THE FRAGRANCE OF — ”רְאֵה רֵיח� בְּנִי“ שֶׁנָּת

MY SON, which the Holy One, blessed is He, has given him (my son), IS LIKE THE FRAGRANCE OF A 

FIELD, etc.   ” ‘ֹיִם וְגו �שָּׁמ �ל ה � ,AND” in addition to the blessing of a pleasant fragrance“ — וְעוֹד ”יִתֶּן לְךָ מִטּ
MAY HE GIVE TO YOU FROM THE DEW OF THE HEAVENS, etc. According to this understanding, the blessing 
of fragrance mentioned in the previous verse is a blessing that Hashem had given to Yaakov. Accordingly, 
although Yitzchak’s blessing begins only in this verse, the verses are thematically connected, since both 
speak of a blessing given to Yaakov. This is indicated by the word “and,” which, as per its usual meaning, 
indicates a connection between the verses.[49]

 � יִם �שָּׁמ �ל ה �.AND MAY GOD GIVE TO YOU OF THE DEW OF THE HEAVENS — מִטּ

One might argue that the verse surely does not mean actual dew, since dew descends all over the 
world without any special blessing, and is never withheld (see Taanis 3a-b). Rashi explains otherwise:
שְׁמָעוֹ � ,The dew of the heavens is meant in its literal sense, as referring to actual dew. The blessing — כְּמ
however, is not for the dew itself, but for the crops which grow because of the dew. In other words, Yaakov 
was blessed with abundant crops.[50]

Another approach, in which “dew” is not meant literally:
רְבֵּה פָנִים �גָּדָה יֵשׁ לְה �שׁ א �-However, there is an Aggadic Midrash which gives numerous inter — וּמִדְר
pretations of this blessing, in which “dew” is interpreted in various ways.[51]

48. What this means is that these blessings are without 
limit or measure. As much as is given, even more can be 
expected. For this is the legacy of Yaakov — boundless 
blessing without limit, as per the verse below (28:14), 
ה נֶגְבּ" ו" ה  פנֹ" וְצ" ה  וָקֵדְמ" ה  מּ" י" צְתּ"   ,and you shall burst forth ,וּפָר�
westward, eastward, northward, and southward (Gur 
Aryeh, from Shabbos 118a-b; see Mizrachi and Be’er 
Yitzchak for other approaches).

49. Previously, Rashi interpreted the phrase ֹבֵּרְכו  אֲשֶׁר 
 which Hashem blessed, as referring to the field (see ,ה‘
note 47). According to this approach, however, Rashi 

interprets this phrase as referring to Yaakov, whom 
Hashem blessed with a pleasant fragrance. [This 
is essentially how Ramban (to v. 28) interprets our 
verse.] Accordingly, the previous verse should be ren-
dered: “See, the fragrance of my son, whom Hashem 
has blessed, is like the fragrance of a field” (Mizrachi). 
Having mentioned the blessing of a pleasant fragrance 
which Yaakov already possessed, Yitzchak added, “And” 
may He [also] give you from the dew of the heavens …
50. Mizrachi.
51. In Bereishis Rabbah 66:3, the “dew” of this blessing 

ג).  (סו,  בָּה  ר� בְּרֵאשִׁית  וְיִתֵּן.  וְי�חֲזוֹר  יִתֵּן  לְךָ.  וְיִתֶּן  (כח) 
ן  שֶׁנָּת� בְּנִי“  רֵיח�  ”רְאֵה  הָרִאשׁוֹן:  לָעִנְיָן  °מוּסָף  פְשׁוּטוֹ  וּלְפִי 
ל  קָּדוֹשׁ בָּרוּךְ הוּא, ”כְּרֵיח� שָׂדֶה וְגוֹ‘“, וְעוֹד ”יִתֶּן לְךָ מִטּ� °לוֹ ה�
גָּדָה יֵשׁ  שׁ א� שְׁמָעוֹ, וּמִדְר� יִם. כְּמ� מ� שּׁ� ל ה� יִם וְגוֹ‘ ”: מִטּ� שָּׁמ� ה�

הוּ ’‘הָאֱלהִֹים", בְּדִין, אִם רָאוּי  חֵר, מ� רְבֵּה פָנִים. °[דָּבָר א� לְה�
נֵּי  ר ’‘מִשְׁמ� לְךָ. אֲבָל לְעֵשָׂו אָמ� יִתֶּן  לְךָ וְאִם לָאו לאֹ  יִתֶּן  לְךָ 
רָשָׁע  בֵּין  דִּיק  צ� בֵּין  לט),  פסוק  (להלן  מוֹשָׁבֶךָ"  יִהְיֶה  הָאָרֶץ 
תְּפִלָּתוֹ:  סִידֵּר  יִת  בּ� ה� כְּשֶׁעָשָׂה  שְׁלמֹֹה,  ד  לָמ� וּמִמֶּנּוּ  לְךָ.  יִתֶּן 

רש"י
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רֶץ  א� 
י ה Nּנ וּמִשְׁמ� יִם  ֔ מ� 
שּׁ ל֙ ה� ים מִטּ� אֱלהִֹ֔ ה,  ֙ 
א ששי כח וְיִתֶּן־לְך 
לּ מִטּ�  
יְי ךְ  
ל כח וְיִתֶּן 
א  
דְּאַרְע א  
וּמִטּוּב א  
דִּשְׁמַיּ
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28 And may God give to you of the dew of the heavens and of the fatness of the earth, 

In our verse, when saying that God should bless his son, Yitzchak specified the Name Elokim. In 
the blessings Yitzchak later gave to Eisav (vv. 39-40), there is no mention of the Name Elokim. Rashi 
explains why this Name is mentioned in Yaakov’s blessings only:[52]

חֵר �’‘הָאֱלהִֹים‘‘   :Another matter — דָּבָר א הוּ  � What is the reason Yitzchak mentioned the Name — מ
Elokim (אֱלהִֹים  when blessing Yaakov? He did so because Elokim denotes God’s Attribute of Strict (ה"
Justice,[53]   בְּדִין — and thus it implies that the blessing will be given by the strict letter of the law: 
 If [the blessing] befits you — i.e., if you deserve it — may He give — אִם רָאוּי לְךָ יִתֶּן לְךָ וְאִם לָאו לאֹ יִתֶּן לְךָ
it to you, and if you do not deserve it, may He not give it to you.   נֵּי הָאָרֶץ יִהְיֶה �ר ’‘מִשְׁמ � אֲבָל לְעֵשָׂו אָמ
 ,However when giving his blessing to Eisav, [Yitzchak] said unconditionally (v. 39 below) — מוֹשָׁבֶךָ‘‘
of the fatness of the earth shall be your dwelling, implying,   ָדִּיק בֵּין רָשָׁע יִתֶּן לְך � whether you — בֵּין צ
are righteous or wicked, may He give it to you.[54]

Yitzchak’s differentiation between the blessings to Yaakov and Eisav was mirrored in a prayer said 
by Shlomo HaMelech many years later. Rashi explains:
יִת �בּ �ד שְׁלמֹהֹ כְּשֶׁעָשָׂה ה � And Shlomo HaMelech learned from [Yitzchak] when he built the — וּמִמֶּנּוּ לָמ
Beis HaMikdash,   ֹתְּפִלָּתו  and he formulated his prayer at that time, asking Hashem to — סִידֵּר 
hearken to all prayers that people would utter at that site. But he took pains to differentiate between 

is interpreted in various ways: as the manna (ן  which ,(מ"
rained down from Heaven like the dew; as Tzion (i.e., 
Eretz Yisrael), which is the land upon which the dew 
falls (see Yefeh To’ar); or as the Written Torah, which 
came down to the Jewish people from Heaven like dew 
(see Devarim 32:2). According to this approach, the 
blessing is for the “dew” itself (Mizrachi), but “dew” is 
not meant literally. See Insight.

52. Sefer Zikaron; Meisiach Ilmim. [Also, in the previ-
ous verse Yitzchak mentioned the Four-Letter Name of 
Hashem, so he could have simply said, וְיִתֶּן, And may He 
give, and it would have been understood that “He” re-
fers back to the Name mentioned in the previous verse. 

Why did Yitzchak need to mention the Name Elokim 
here? (Torah U’Peirushah).]
53. The Four-Letter Name ‘ה represents God’s Attribute 
of Mercy; the Name Elokim represents His Attribute of 
Justice (see Rashi above, 1:1 ד“ה ברא אלוקים).
54. Although Yitzchak thought the first blessing was 
being given to Eisav, Hashem placed the word Elokim 
in his mouth, so that the blessing would be contingent 
on whether Yaakov would be deserving of it. When he 
later gave a blessing to Eisav, Hashem did not make 
Yitzchak say this word, so that the blessing should 
be given unconditionally (Sefer Zikaron; Meisiach 
Ilmim).

THE ELUCIDATED RASHI

 

♠ Why Worldly Blessings and Not Spiritual Ones? The blessings given to Yaakov primarily concern physi-
cal pleasures, such as food, drink, and the like. Were there no loftier blessings that Yitzchak could have 

given Yaakov? Beis HaLevi explains that these blessings were for worldly matters because they were the 
blessings which Yitzchak had originally intended for Eisav, who was fit only for such blessings. The bless-
ings he had intended for Yaakov, which he eventually bestowed upon him before his departure to Paddan-
aram (below, 28:1-4), indeed concerned spiritual matters. [Yaakov wanted no part of Eisav’s worldly blessings, 
but Rivkah understood that these blessings, too, were needed by Yaakov (see Beis HaLevi for elabora-
tion).]

Or HaChaim says that spiritual blessings were also given. They are not detailed, but are merely alluded to in 
the previous verse, with the word ּרְכֵהו יְב�  and he blessed him. The physical blessings, however, are detailed ,ו�
in our verse (“the dew of the Heavens, etc.”). [This, says Or HaChaim, is why our verse begins with “And,” 
because the previous verse spoke of spiritual blessings given to Yaakov, and this verse continues with worldly 
blessings.]

However, Gur Aryeh maintains that this question is actually what Rashi himself is addressing here. Rashi was 
troubled by why Yitzchak gave only worldly blessings, not spiritual ones, and explains that in fact, many impor-
tant blessings, both physical and spiritual, were contained in Yitzchak’s words in our verse (although they were 
not spelled out explicitly). These implicit blessings are expounded in the Midrash (Bereishis Rabbah ibid.), and 
include blessings related to various spiritual matters, such as korbanos, nesachim, bikkurim, Eretz Yisrael, and 
the Written and Oral Torah. Yitzchak’s intention was to bestow all these blessings upon Yaakov. This is what 
Rashi is referring to when he says: נִים רְבֵּה פ� ה יֵשׁ לְה� ד� גּ� שׁ א�  there is an Aggadic Midrash which gives numerous ,וּמִדְר�
interpretations.

♬♫
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whether the person praying there would be a Jew or a non-Jew.   צְדִּיק עָלָיו �ל אֱמוּנָה וּמ �ע � יִשְׂרָאֵל שֶׁהוּא בּ
דִּין � A Jew, who has faith in Hashem and unconditionally acknowledges the justice of whatever — ה
befalls him,   יִקְרָא עָלֶיךָ תִּגָּר  .will not complain against You if his prayers are not answered — לאֹ 
Rather, he will attribute the fact that he was not answered to his own sins.   תָּ לָאִישׁ כְּכָל �’‘וְנָת  לְפִיכָךְ 
לְבָבוֹ‘‘ אֶת  ע  �תֵּד אֲשֶׁר   Therefore regarding the Jew, Shlomo prayed, may You give that man — דְּרָכָיו 
in accordance with his ways, as You know his heart (I Melachim 8:39), meaning that You should 
grant his request provided that he deserves it.   ר אֲמָנָה � However a non-Jew lacks — אֲבָל נָכְרִי מְחוּסּ
faith in Hashem.   ‘‘נָּכְרִי �ה אֵלֶיךָ  יִקְרָא  אֲשֶׁר  כְּכֹל  וְעָשִׂיתָ  וְגוֹ‘  יִם  �שָּׁמ �ע ה �תָּה תִּשְׁמ �’‘א ר  � ,Therefore — לְפִיכָךְ אָמ
regarding him [Shlomo] said, Also a non-Jew, who is not of Your people Israel, but will come from a 
distant land, for Your Name’s sake… and will come and pray toward this House, May You hear from 
Heaven . . . and act according to all that the non-Jew calls out to You (ibid. vv. 41-43),   בֵּין רָאוּי בֵּין 
 ,meaning, whether he is deserving or not deserving, grant him what he requests — שֶׁאֵינוֹ רָאוּי תֵּן לוֹ
.so that he will not complain about You[55] (Tanchuma Yashan §14) — כְּדֵי שֶׁלּאֹ יִקְרָא עָלֶיךָ תִּגָּר

.YOUR MOTHER’S SONS — בְּנֵי אִמֶּךָ .29

Rashi discusses the contrast between the expression your mother’s sons and an expression used by 
Yaakov years later when he blessed his son Yehudah:
ר לִיהוּדָה ’‘בְּנֵי אָבִיךָ‘‘ �עֲקבֹ אָמ � Yitzchak said to his son, “Your mother’s sons” will prostrate themselves — וְי
to you, whereas Yaakov said to Yehudah when blessing him, “your father’s sons” will prostrate 
themselves to you (49:8, below). Why did Yaakov word his blessing differently?   מָּה � לְפִי שֶׁהָיוּ לוֹ בָּנִים מִכּ
 .It is because [Yaakov] had sons from multiple mothers (Rachel, Leah, Bilhah, and Zilpah) — אִמָּהוֹת
Therefore, he needed to say your father’s sons, to include all of Yehudah’s brothers, even those who were 
from a different mother than Yehudah.   “ָר ”בְּנֵי אִמֶּך �ת אָמ �ח � ,Here, though — וְכָאן שֶׁלּאֹ נָשָׂא אֶלָּא אִשָּׁה א
where [Yitzchak] had married only one wife, Rivkah, he said, your mother’s sons, since this would 
include all of his son’s siblings[56] (Bereishis Rabbah 66:4).

55. Rashi to Melachim (ibid.) explains that it would 
be a desecration of God’s Name if non-Jews would 
travel from afar to pray at the Beis HaMikdash and 
then not have their prayers answered. Whereas a 
Jew, who believes in God’s ability to do as He wishes, 

would attribute his unanswered prayers to his own 
faults, a non-Jew would conclude that prayers at the 
Beis HaMikdash are as ineffective as praying to idols 
(Heaven forbid).
56. Had Yitzchak said, “your father’s sons,” it also 

דִּין לאֹ יִקְרָא עָלֶיךָ  צְדִּיק עָלָיו ה� ל אֱמוּנָה וּמ� ע� יִשְׂרָאֵל שֶׁהוּא בּ�
ע אֶת לְבָבוֹ"  תָּ לָאִישׁ כְּכָל דְּרָכָיו אֲשֶׁר תֵּד� תִּגָּר, לְפִיכָךְ ’‘וְנָת�
ר  אָמ� לְפִיכָךְ  אֲמָנָה,  ר  מְחוּסּ� נָכְרִי  אֲבָל  לט),  ח,  (מלכים־א 
אֵלֶיךָ  יִקְרָא  אֲשֶׁר  כְּכֹל  וְעָשִׂיתָ  וְגוֹ‘  יִם  שָּׁמ� ה� ע  תִּשְׁמ� תָּה  ’‘א�
כְּדֵי  תֵּן לוֹ,  שֶׁאֵינוֹ רָאוּי  בֵּין  בֵּין רָאוּי  נָּכְרִי" (שם פסוק מג)  ה�
אִמֶּךָ.  בְּנֵי  (כט)  יד)]:  ישן  (תנחומא  תִּגָּר  עָלֶיךָ  יִקְרָא  שֶׁלּאֹ 
ר לִיהוּדָה ’‘בְּנֵי אָבִיךָ" (להלן מט, ח), לְפִי שֶׁהָיוּ לוֹ  וְי�עֲקֹב אָמ�
ר  ת אָמ� ח� מָּה אִמָּהוֹת, וְכָאן שֶׁלּאֹ נָשָׂא אֶלָּא אִשָּׁה א� בָּנִים מִכּ�

רְכֶיך�  רוּר וּמְב� ”בְּנֵי אִמֶּךָ“ (בראשית רבה שם ד): אֹרְרֶיך� א�
וְאֹרְרֶיךָ  בָּרוּךְ  ’‘מְבָרְכֶיךָ  אוֹמֵר  הוּא  וּבְבִלְעָם  רוּךְ.  בּ�
לְוָה  דִּיקִים תְּחִלָּתָם יִסּוּרִין וְסוֹפָן שׁ� צּ� אָרוּר" (במדבר כד, ט). ה�
יִצְחָק  לְפִיכָךְ  לִמְבָרְכֵיהֶם,  קוֹדְמִים  עֲרֵיהֶם  וּמְצ� וְאוֹרְרֵיהֶם 
ת מְבָרְכִים. וְהָרְשָׁעִים תְּחִלָּתָן  ת אוֹרְרִים לְבִרְכּ� הִקְדִּים קִלְל�
לִקְלָלָה  בְּרָכָה  הִקְדִּים  בִּלְעָם  לְפִיכָךְ  יִסּוּרִין,  וְסוֹפָן  לְוָה  שׁ�
א. זֶה יוֹצֵא וְזֶה בָּא  צ� צֹא י� ךְ] י� (בראשית רבה שם): (ל) °[א�

(תנחומא יא; בראשית רבה שם ה): 

רש"י
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חֲו֤וּ  וְיִשְׁתּ= ים  מִּ֗ ע�  
בְד֣וּך ע� כט י= וְתִירֽשֹׁ:  ן  ג	 
דּ וְר֥בֹ 
 
יך חֶ֔ לְא� גְבִיר֙  ה  Qהֱו ים  לְאֻמִּ֔  ֙ 
לְך כ']  [וישתחו 
 
יך Jרְכ וּמְב, אָר֔וּר   
יך bרְר אֹֽ  
אִמּ̀ך י  Uבְּנ לְךָ֖  חֲו֥וּ  וְיִשְׁתּ=
עֲקֹב֒  ךְ אֶת־י= Uה יִצְחָק֘ לְבָר dּר כִּל אֲשֶׁ֨ י כּ= בָּרֽוּךְ: ל וַיְהִ֗
יו  Dב 
א ק  dיִצְח י  Nפְּנ מֵא̂ת  ב  עֲקֹ֔ י= א֙  
צ 
י א  צֹ֤ 
י ךְ  mא י  וַיְהִ֗
ים  מִּ֔ טְע� ם־הוּא֙ מ� שׂ גּ� ע� א מִצֵּידֽוֹ: לא וַיּ} יו בּ	 חִ֔ 
ו א dׂוְעֵש

ךְ  
כט יִפְלְחוּנ חֲמָר:  ו� עִיבוּר  גְיוּת  וְס�
ן  
לְכְו מ� ךְ  
ל עְבְּדוּן  וְיִשְׁתּ� מְמִין  ע�
בְּנֵי  ךְ  
ל וְיִסְגְּדוּן  חָיךְ  לְא� ב  ר� הֱוֵי 
וּבְרִיכָיךְ  לִיטִין  יְהוֹן  לִיטָיךְ  ךְ  
אִמּ
שֵׁיצִי  כַּד  ה  
הֲו ל ו� בְּרִיכִין:  יְהוֹן 
ם  בְּר� ה  
הֲו ו� עֲקֹב  י� ת  
י א  
כ 
לְבָר יִצְחָק 
יִצְחָק  פֵּי  א� ת  
מִלְּו עֲקֹב  י� נְפַק  מִפַּק 
מִצֵּידֵהּ:  ל  ע� אֲחֽוּהִי  וְעֵשָׂו  אֲבֽוּהִי 
בְשִׁילִין  תּ� הוּא  ף  א� עֲבַד  לא ו�
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and an abundance of grain and wine. 29 Peoples will serve you, and re-

gimes will prostrate themselves to you; be a lord to your brethren, and your 

mother’s sons will prostrate themselves to you; they who curse you shall 

be cursed, and they who bless you shall be blessed.’’
30 And it was, when Yitzchak had finished blessing Yaakov, and it 

was just as Yaakov was leaving from the presence of Yitzchak his father, 

that Eisav his brother came from his hunt. 31 He, too, made delicacies, 

 �  THEY WHO CURSE YOU SHALL BE CURSED, AND THEY WHO — אֹרְרֶיךָ אָרוּר וּמְבָרְכֶיךָ בָּרוּךְ
BLESS YOU SHALL BE BLESSED.

Yitzchak first said, they who curse you shall be cursed, and only afterward, they who bless you shall be 
blessed. Another person who conferred blessings, however, stated this in the reverse order:
 But regarding Bilam, when he blessed the Jewish people — וּבְבִלְעָם הוּא אוֹמֵר ’‘מְבָרְכֶיךָ בָּרוּךְ וְאֹרְרֶיךָ אָרוּר‘‘
in the Wilderness, it is stated, They who bless you shall be blessed, and they who curse you shall be 
cursed (Bamidbar 24:9), mentioning those who bless you first and those who curse you second. Why 
is the order in these two places reversed?   לְוָה �דִּיקִים תְּחִלָּתָם יִסּוּרִין וְסוֹפָן שׁ �צּ �-It is because the righ — ה
teous typically experience suffering (i.e., curse) first and then tranquility (i.e., blessing),   וְאוֹרְרֵיהֶם 
עֲרֵיהֶם קוֹדְמִים לִמְבָרְכֵיהֶם � so that chronologically those who curse them and cause them suffering — וּמְצ
precede those who bless them.   ת מְבָרְכִים �ת אוֹרְרִים לְבִרְכּ � Therefore, reflecting — לְפִיכָךְ יִצְחָק הִקְדִּים קִלְל
his own experience, the righteous Yitzchak mentioned first a curse upon those who curse before 
he mentioned a blessing upon those who bless.   לְוָה וְסוֹפָן יִסּוּרִין � But with the — וְהָרְשָׁעִים תְּחִלָּתָן שׁ
wicked it is the opposite — they experience tranquility first and suffering in the end.   לְפִיכָךְ בִּלְעָם 
 Therefore, reflecting his own experience, the wicked Bilam put the blessing upon — הִקְדִּים בְּרָכָה לִקְלָלָה
those who bless before the curse upon those who curse[57] (Bereishis Rabbah ibid.).

יָצָא .30 יָצֹא  ךְ  � AND IT WAS JUST AS YAAKOV WAS LEAVING… THAT EISAV HIS BROTHER — א
CAME.

It is not clear why the word ְך  וַיְהִי just as, is needed. Seemingly, the verse could simply have stated ,א�
א צ" שֶׁר י" א� ךְ and it was when [Yaakov] left.” Rashi explains what is added with the word“ ,כּ� :א�
-This tells us that even as this one was in the process of leaving, before he had com — זֶה יוֹצֵא וְזֶה בָּא
pletely done so, that one came in[58] (see Tanchuma §11 and Bereishis Rabbah 66:5).

would have included all of Yaakov’s siblings. However, 
since Yitzchak was concerned that he might die soon 
(as he stated in v. 2), he took into account the possibility 
that Rivkah would remarry and bear other children, 
who would then be his son’s brothers only through the 
mother (Chizkuni; Imrei Shefer; Ba’er Heitev; cf. Gur 
Aryeh).
57. Sefer Zikaron; see also Mizrachi and Gur Aryeh. 
This merely explains the order in which the parts of 
the blessing were stated. But it does not mean that the 
parts of the blessing took effect in that order. Rather, 
both parts of the blessing were meant to always be in 
effect, then and for all time (Gur Aryeh).

[Ramban asks that when Hashem blessed the righ-
teous Avraham, He said (above, 12:3), I will bless those 
who bless you, and he who curses you I will curse, plac-
ing the blessing before the curse. For various answers, 
see Ramban and Gur Aryeh.]
58. The word ְך  and thus ,(a limitation) מִיעוּט but, is a ,א�

implies that the act of leaving was incomplete, for 
Eisav arrived before Yaakov had completely left the 
room (Gur Aryeh; Mizrachi; cf. Sifsei Chachamim). 
There are two ways this might have occurred — 
either the room had two entrances and Eisav entered 
through one just as Yaakov was leaving through the 
other. Alternatively, there was only one entrance, but 
Eisav pushed the door open as Yaakov was leaving, 
and Yaakov hid behind the pushed-open door until 
Eisav’s back was to him, whereupon he slipped out 
(Bereishis Rabbah 66:5).

[The elucidation follows Mizrachi and Gur Aryeh. 
However, some versions of Rashi do not include the 
word ְך  .in the dibbur hamaschil (opening phrase) א�
Accordingly, the implication is from the double word-
ing: א צ" י" צאֹ   ,which implies a two-part act of leaving ,י"
the first stage when Yaakov went behind the door, the 
second stage when he slipped out behind Eisav’s back 
(Be’er BaSadeh; see Sifsei Yesheinim Appendix).]
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ד .33 �יֶּחֱר �.AND YITZCHAK TREMBLED — ו

Generally, the root חרד is used to denote fear and trembling. Accordingly, וַיֶּחֱרַד means that Yitzchak 
trembled in fear. But a blessing given to Yaakov should not have resulted in fear![59] Because of this dif-
ficulty, Rashi explains that our verse is using וַיֶּחֱרַד in a different, though related, sense:
שְׁמָעוֹ לְשׁוֹן תְּמִיהָה �-If the verse is interpreted in its literal sense, which is that Yitzchak was re — כְּמ
sponding to the realization that he had given the blessing to Yaakov, the term [ד �יֶּחֱר � is an expression [ו
of astonishment. Yitzchak was in a state of complete astonishment upon realizing that it was Yaakov, 
not Eisav, who had received his blessing.[60]

There is, however, an alternative interpretation of the verse which understands וַיֶּחֱרַד to be an expres-
sion of fear, but explains that Yitzchak was responding to something else entirely:
חְתָּיו � And [the verse’s] Midrashic explanation is that Yitzchak trembled — וּמִדְרָשׁוֹ רָאָה גֵּיהִנֹּם פְּתוּחָה מִתּ
in fear when Eisav entered because he saw Gehinnom open beneath him[61] (Tanchuma ibid.; Bereishis 
Rabbah 67:2). According to this approach, וַיֶּחֱרַד retains its usual meaning. For Yitzchak was responding 
to the sight of Gehinnom, and thus fear and trembling was a perfectly understandable response.[62]

 � ?WHO — “EIFO” — IS HE WHO HUNTED GAME — מִי אֵפוֹא

Rashi explains the word אֵפוֹא:
צְמוֹ �מָּה דְּבָרִים  ,is a unique expression of no fixed meaning אֵפוֹא The word — לָשׁוֹן לְע �מֵּשׁ עִם כּ � — מְשׁ
which is used in different contexts to mean various different things.[63]   ֹיֵּה פה � In this — ”אֵיפוֹא“ א

59. Yitzchak was in no way upset or anguished about 
having given the blessing to Yaakov [as is clear from 
his subsequent statement, ם בָּרוּךְ יִהְיֶה  Indeed, he shall ,גּ�
be blessed]. Thus, the verse cannot mean that Yitzchak 
trembled at the realization that he had done this (Gur 
Aryeh; see Devek Tov). [See, however, Rashi below, v. 36.]
60. Mizrachi; Gur Aryeh. The term חרד is used not only 
to mean trembling in fear, but also to mean greatly 
astonished. The two meanings are related. For they 
have in common that they are caused by a sudden, 
unexpected turn of events, leaving the person confused 
and bewildered. If it is a frightening matter, he is left 
trembling in sudden fear; if it is merely an unexpected 
occurrence, he is left in a state of complete astonish-
ment (Gur Aryeh; Be’er Yitzchak).

[This is also how Targum Onkelos explains וַיֶּחֱרַד, as 

referring to Yitzchak’s astonishment. An alternative 
version of Rashi reads: ה הּ“ לְשׁוֹן תְּמִיה"  the — כְּתַרְגּוּמוֹ ”וּתְו�
word וַיֶּחֱרַד is to be understood as Targum Onkelos trans-
lates it: ּה [.which is an expression of astonishment ,וּתְו�

61. That is, beneath Eisav. When Yaakov entered, he 
brought Gan Eden with him (see Rashi to v. 27), but 
when Eisav entered, he brought Gehinnom with him 
(Gur Aryeh, from Bereishis Rabbah 65:22).

Alternatively, Yitzchak saw Gehinnom open beneath 
himself, because he had been about to curse Yaakov 
for tricking him (Chizkuni, explaining Rashi; see v. 12, 
where Yaakov expressed his fear of such a curse).

62. Gur Aryeh.

 is a word added to provide emphasis, and the אֵפוֹא .63
sentence would read perfectly well without it. The 

רְגּוּמוֹ,  כְּת� [נ“א:  תְּמִיהָה  לְשׁוֹן  שְׁמָעוֹ  °כְּמ� ד.  יֶּחֱר� ו� (לג) 
פְּתוּחָה  גֵּיהִנֹּם  רָאָה  וּמִדְרָשׁוֹ:  תְּמִיהָה].  לְשׁוֹן  הּ“,  "וּתְו�
לָשׁוֹן  אֵפוֹא.  מִי  ב):  סז,  רבה  בראשית  שם;  (תנחומא  חְתָּיו  מִתּ�
מִי  פהֹ,  יֵּה  א� °“אֵיפוֹא“,  דְּבָרִים.  מָּה  כּ� עִם  מֵּשׁ  מְשׁ� צְמוֹ,  לְע�

טְעָמִים  מִכָּל  מִכֹּל.  ל  אֹכ� ו� יִד:  צ� צָּד  ה� הוּא  וְאֵיפוֹא  הוּא 
ם  גּ� שם):  רבה  בראשית  (עיין  בּוֹ  מְתִּי  טָע� לִטְעוֹם  שְׁתִּי  שֶׁבִּקּ�
ר אִילּוּלֵי שֶׁרִימָּה י�עֲקֹב לְאָבִיו לאֹ  רוּךְ יִהְיֶה. שֶׁלּאֹ תֹאמ� בּ�

עְתּוֹ (שם):  בְּרָכוֹת, לְכָךְ הִסְכִּים וּבֵרְכוֹ מִדּ� ל אֶת ה� נָט�

רש"י

THE ELUCIDATED RASHI

ל֙  וְיאֹכ� בִי֙  
א ם  יָק� יו  בִ֗ 
לְא וַיֹּ֣אמֶר  יו  Dב 
לְא א  Nב
וַיּ
ל֛וֹ  לב וַיֹּ֥אמֶר  ךָ:  פְשׁ\ נ� נִּי  lרְכ תְּב, ר  עֲב� בּ= בְּנ֔וֹ  יד  Uּמִצ
בְכֹֽרְךָ֖  בִּנְךָ֥  י  kאֲנ וַיֹּ֕אמֶר  ה  
תּ מִי־א� יו  Bב 
א ק  Cיִצְח
עַד־מְאֹד֒  ה  dגְּדֹל ה֘  
חֲרָד ק  dיִצְח ד  ֨ חֱר� לג וַיּ\ ו:  עֵשׂ,
ל  lאֹכ י ו, לִ֜ ֨בֵא  
וַיּ יִד֩  ד־צ�֩ צּ, י־אֵפ֡וֹא ה֣וּא ה� Xוַיֹּ֡אמֶר מ
ה:  הְי\ Xי ם־בָּר֖וּךְ  גּ� הוּ  Sרְכ אֲב, ו, ב֖וֹא  
תּ רֶם  jבְּט ל  מִכֹּ֛

ת  
לְו וְאַיְתִי  (נ“א:  אֲבֽוּהִי  ל� עֵיל  
וְא
אֲבֽוּהִי יָקוּם  אֲמַר ל� אֲבֽוּהִי ו� אֲבֽוּהִי) ל�
דִּי  בְּדִיל  דִבְרֵהּ  א  
מִצֵּיד וְיֵיכוּל  א  
בּ א�
יִצְחָק  לֵהּ  אֲמַר  לב ו� ךְ:  
פְשׁ נ� נִי  תְבָרְכִנּ=
ךְ  
בְּר א  
אֲנ אֲמַר  ו� תְּ  
א ן  מ� אֲבֽוּהִי 
א  
תִּוְה יִצְחָק  הּ  לג וּתְו� עֵשָׂו:  ךְ  
בּוּכְר
דֵיכִי  הוּא  ן  מ� אֲמַר  ו� א  
חֲד ל� עַד  א  
בּ ר�
א  
לּ לִית מִכֹּֽ 
אֲכ עֵיל לִי ו� 
א וְא 
דְּצָד צֵיד
ף בְּרִיךְ יְהֵי:  א תֵעוֹל וּבָרֵכִיתֵהּ א� 
עַד ל
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and brought them to his father; he said to his father, ‘‘Let Father rise and eat 

of his son’s game, so that your soul will bless me.’’
32 Yitzchak his father said to him, ‘‘Who are you?’’ And he said, ‘‘I am 

your son, your firstborn, Eisav.’’ 33 And Yitzchak trembled with a very great 

trembling, and said, ‘‘Who — where — is he who hunted game, brought it to 

me, and I ate of all when you had not yet come, and I blessed him? Indeed, 

he shall be blessed!’’

verse, “אֵיפוֹא” is a contraction of the words אַיֵּה, where, and ֹפה, here.[64] Thus, with this phrase, Yitzchak 
was asking where this person was, as follows:   יִד �צָּד צ � WHO is he and WHERE IS“ — מִי הוּא וְאֵיפוֹא הוּא ה

HE WHO HUNTED GAME?”[65]

 � ל מִכֹּל �.AND I ATE OF ALL — וָאֹכ

Yitzchak was served only a single kind of food — kid-goat meat. What, then, did he mean when he 
said that he ate of “all” that he was served?[66]

מְתִּי בּוֹ �שְׁתִּי לִטְעוֹם טָע � He meant, “Any flavor that I desired to taste when eating the — מִכָּל טְעָמִים שֶׁבִּקּ
food, I tasted in it”[67] (see Bereishis Rabbah 67:2).

 � ם בָּרוּךְ יִהְיֶה �!INDEED, HE SHALL BE BLESSED — גּ

Yitzchak had already blessed Yaakov, so why did he now repeat that Yaakov should be blessed? Rashi 
explains:
ר �בְּרָכוֹת   So that it should not be said — שֶׁלּאֹ תֹאמ �ל אֶת ה �עֲקבֹ לְאָבִיו לאֹ נָט � that had — אִילּוּלֵי שֶׁרִימָּה י
Yaakov not tricked his father, he would not have taken the blessings, and therefore they are mean-
ingless (because they were bestowed in error).   ֹעְתּו � ,Therefore, to prevent this — לְכָךְ הִסְכִּים וּבֵרְכוֹ מִדּ
[Yitzchak] consented to what Yaakov had done, and blessed him knowingly, with his whole heart[68] 
(Bereishis Rabbah ibid.).

word has various meanings, depending on the context 
in which it is used (Mizrachi; Meisiach Ilmim, based 
on Rashi below, 43:11; see Gur Aryeh; see also Daas 
Yissachar). See Mizrachi for examples of various usages.

64. Thus, אֵפוֹא translates literally as “where here” 
(i.e., “where in this place?”), but the sense is simply: 
“Where?” (see Mizrachi).

-end ,אֵיפהֹ ending in aleph, is the equivalent of ,אֵפוֹא]
ing in hei (Imrei Shefer); both are contractions of אַיֵּה 
and פֹּה. See also Rashi to Iyov 38:4.]

65. The word הוּא in this verse refers back to both the 

earlier word מִי and to the immediately preceding word 
 Yitzchak was asking two things: “Who” [and] .אֵפוֹא
“where” is he who hunted game? (Meisiach Ilmim).
66. Nachalas Yaakov; Meisiach Ilmim; see Mizrachi; cf. 
Yefeh To’ar.
67. Bereishis Rabbah elaborates: “I tasted the taste 
of bread, the taste of meat, the taste of fish, the taste 
of grasshoppers, the taste of all the delicacies in the 
world.” See Insight.
68. See Rashi to v. 36 for further elaboration. And see 
Ramban here, who disagrees.

THE ELUCIDATED RASHI

 

♠ The Flavor of Manna In the two goats Yaakov served him, Yitzchak tasted every flavor in the world. Thus, 
the goats were like the Heavenly food the Jewish people ate in the Wilderness — the ן  ,manna — which ,מ�

famously, contained virtually every possible flavor (see Yoma 75a). Nezer HaKodesh explains that in return for 
this food which contained all flavors, Yitzchak repaid Yaakov in kind with the blessing of “May God give you 
of the dew of the heavens,” which, says the Midrash, refers to the manna, which also contained all flavors (see 
note 51 above).

Now, Yaakov received the blessings on Pesach (see Rashi above, v. 9). The Imrei Emes (R’ Avraham Mordechai 
Alter) draws a number of parallels between the events of that night and similar events which transpired on 
the Pesach night of the Exodus from Egypt. One of these concerns our Rashi. The Gemara in Kiddushin (38a) 
teaches that the Pesach matzah which the Jewish people baked in Egypt had the flavor of manna. This was 
foreshadowed by the flavors of manna which Yitzchak tasted on Pesach night, when he ate the food Yaakov 
brought (Likkutei Yehudah above, v. 9; see there for other parallels between these nights).

Finally, the Imrei Emes points out that the connection to manna is indicated through gematria. The numerical 
value of מִכֹּל is 90. This is precisely the numerical value of ן .(Likkutei Yehudah here) מ�

♬♫
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”.WITH “MIRMAH — בְּמִרְמָה .35

The word ה  usually means deception, which has a derogatory implication. But Yitzchak just מִרְמ"
affirmed that it was proper that Yaakov be blessed, so surely he would not now say that Yaakov had been 
deceptive. Rather, the word has a different meaning here:
ה The term — בְּחָכְמָה .means with cleverness (Onkelos; see Bereishis Rabbah 67:4) בְּמִרְמ"

?IS IT BECAUSE HIS NAME WAS CALLED YAAKOV — הֲכִי קָרָא שְׁמוֹ .36

Rashi explains the term הֲכִי:
הּ הוּא �תָּה‘‘   ,It is an expression of questioning — לְשׁוֹן תֵּימ � in הֲכִי similar to the word — כְּמוֹ ’‘הֲכִי אָחִי א
the verse (29:15 below), Should it be (הֲכִי) that because you are my relative, you should serve me for 
nothing?   ֹל שֵׁם סוֹפו �עֲקבֹ ע � Eisav wondered, “Was he perhaps given the name — שֶׁמָּא לְכָךְ נִקְרָא שְׁמוֹ י
Yaakov for this reason, because of what he would end up doing;   שֶׁהָיָה עָתִיד לְעָקְבֵנִי — for he was 
destined to outwit me?”[69]

Rashi cites a Midrash which provides another explanation of the dialogue between Eisav and Yitzchak 
in our passage:
ד יִצְחָק �נְחוּמָא לָמָּה חָר � The following is found in Midrash Tanchuma Yashan (§23): Why did Yitzchak — תּ
tremble (v. 33) when he realized that he had blessed Yaakov rather than Eisav?   ר: שֶׁמָּא עָוןֹ יֵשׁ בִּי � אָמ
ס �ח �יּ �כְתִּי קָטָן לִפְנֵי גָדוֹל וְשִׁנִּיתִי סֵדֶר ה � He said to himself, “Perhaps I have on my record a sin, for — שֶׁבֵּר
I blessed the younger son before the older one, and changed the order of lineage.”   הִתְחִיל עֵשָׂו 
יִם‘‘ �עֲמ �עְקְבֵנִי זֶה פ �יּ �עֵק ’‘ו �ר   ”!At that point Eisav began shouting, “And he outwitted me twice — מְצ � אָמ
לְךָ עָשָׂה  מֶה  אָבִיו:  בְּכֹרָתִי   ”?His father said to him, “What else did he do to you — לוֹ  ר לוֹ ”אֶת  � אָמ
ר:   ”!responded, “He took my bechorah, i.e., my birthright of being the firstborn [Eisav] — לָקָח“ � אָמ
דִּין �ת ה �ל שׁוּר �רְתִּי ע � [Yitzchak] said, “It was about this very point that I was — בְּכָךְ הָיִיתִי מֵצֵר וְחָרֵד שֶׁמָּא עָב
disturbed and fearful, thinking that perhaps I violated the strict letter of the law by blessing the 

69. The name ֹעֲקב  was given on account of the heel י�
 which Yaakov grabbed when he was born (see (עֵקֶב)
Rashi to 25:26 above). However, the name ֹעֲקב  could י�
also be understood to share the same root as the word 
עְקְבֵנִי  .which means to outwit (see following Rashi) ,וַיּ�
Eisav noted that Yaakov was not called עֵקֶב, but was 

instead called the future tense of the name ֹעֲקב -in) י�
dicated with the prefix yud), and pondered whether 
at the time of birth he was prophetically named 
Yaakov because of future events — that he would 
cleverly outwit Eisav (Yerios Shlomo; Divrei David; see 
Mizrachi).

ד):  שם  רבה  בראשית  (אונקלוס;  בְּחָכְמָה  ה.  בְּמִרְמ� (לה) 
אָחִי  ’‘הֲכִי  כְּמוֹ  הוּא,  הּ  תֵּימ� לְשׁוֹן  שְׁמוֹ.  א  ר� הֲכִי ק� (לו) 
שֵׁם  ל  ע� י�עֲקבֹ  שְׁמוֹ  נִקְרָא  לְכָךְ  שֶׁמָּא  טו),  כט,  (להלן  תָּה"  א�
ד  חָר� לָמָּה  כג):  (ישן  נְחוּמָא  °תּ� לְעָקְבֵנִי.  עָתִיד  שֶׁהָיָה  סוֹפוֹ, 
כְתִּי קָטָן לִפְנֵי גָדוֹל וְשִׁנִּיתִי  ר: שֶׁמָּא עָוֹן יֵשׁ בִּי שֶׁבֵּר� יִצְחָק, אָמ�
יִם",  עֲמ� פ� זֶה  עְקְבֵנִי  יּ� "ו� עֵק  מְצ� עֵשָׂו  הִתְחִיל  ס.  ח� יּ� ה� סֵדֶר 
ר לוֹ: ”אֶת בְּכֹרָתִי לָקָח“.  לְךָ. אָמ� ר לוֹ אָבִיו: מֶה עָשָׂה  אָמ�

דִּין,  ת ה� ל שׁוּר� רְתִּי ע� ר: בְּכָךְ הָיִיתִי מֵצֵר וְחָרֵד שֶׁמָּא עָב� אָמ�
לג):  פסוק  (לעיל  יִהְיֶה"  בָּרוּךְ  ם  ’‘גּ� כְתִּי,  בֵּר� בְּכוֹר  ל� כְשָׁיו  ע�
יט,  (דברים  ב"  "וְאָר� נִי.  אֲרָב� נִּי“,  "וּכְמ� רְגּוּמוֹ,  כְּת� עְקְבֵנִי.  יּ� ו�
לְתָּ.  צ� כֵּם לִי: א� נִי“, נִתְח� כְּמ� רְגְּמִין ”וְח� וְיֵשׁ מְת� יא) "וְיִכְמוֹן“. 
יָּאצֶל" (במדבר יא, כה): (לז) הֵן גְּבִיר.  פְרָשָׁה, כְּמוֹ "ו� °לְשׁוֹן ה�
אֶלָּא  רִאשׁוֹנָה.  אוֹתָהּ  עוֹשֶׂה  וְהוּא  הִיא  שְׁבִיעִית  זוֹ  בְּרָכָה 
ה תּוֹעֶלֶת לְךָ בִּבְרָכָה, אִם תִּקְנֶה נְכָסִים שֶׁלּוֹ הֵם,  ר לוֹ: מ� אָמ�

רש"י
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ה  Cֹה גְּדל ֔ 
ק צְעָק mיו וַיִּצְע בִ֔ 
י א Uלד כִּשְׁמ֤עֹ� עֵשָׂו֙ אֶת־דִּבְר

י:  Xב 
נִי א ם־א	 ג� רְכ̂נִי  בּ, יו  בִ֔ 
לְא וַיּ֣אֹמֶר  ד  עַד־מְאֹ֑ ה  וּמָר	
ךָ: לו וַיֹּ֡אמֶר  ת\ 
ח בִּרְכ ה וַיִּק5ּ יך
 בְּמִרְמ� Bח 
א א Cּלה וַיֹּ֕אמֶר ב

י  ת& 
ר יִם אֶת־בְּכֹֽ ֔ עֲמ� ה פ= bנִי֙ ז עְקְבֵ֨ ב וַיּ� עֲקֹ֗ א שְׁמ֜וֹ י= ֨ 
הֲכִי֩ קָר
 
לְתּ lצ 
א־א הֲלֹֽ ר  ֕ וַיּאֹמ� י  Dת 
בִּרְכ ח  mה לָק תּ	 וְהִנּ̂ה ע� ח  ֔ 
לָק
יר  גְּבִ֞ ן  Uה ו  ֗ 
לְעֵשׂ וַיּ֣אֹמֶר  ק  ֜ 
יִצְח ן  ֨ע� לז וַיּ� ה:  כ, 
בְּר י  Bּל

מֵי  
פִּתְג ת  
י עֵשָׂו  ע  שְׁמ� לד כַּד 
א  
וּמְרִיר א  
בּ ר� א  
צִוְח ח  וּצְו� אֲבֽוּהִי 
כְנִי  qבָּר אֲבֽוּהִי  ל� אֲמַר  ו� א  
חֲד ל� עַד 
ל אֲחוּךְ  אֲמַר ע� א: לה ו� 
בּ א א� 
ף אֲנ א�
אֲמַר  ךְ: לו ו� 
בִּיל בִּרְכְּת א וְק� 
כְמְת 
בְּח
נִי  כְּמ= וְח� עֲקבֹ  י� שְׁמֵהּ  א  
קְר אוּת  
י
בְּכֵירוּתִי  ת  
י זִמְנִין  תַּרְתֵּין  ן  
דְּנ
אֲמַר  בִּיל בִּרְכְּתִי ו� ן ק� א כְע� 
נְסִיב וְה
אֲתֵיב  א: לז ו� 
קְתּ
 לִּי בִּרְכְּת א שְׁב= 
הֲל
ב  ר� א  
ה לְעֵשָׂו  אֲמַר  ו� יִצְחָק 
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34 When Eisav heard his father’s words, he cried out an exceedingly great 

and bitter cry, and said to his father, ‘‘Bless me too, Father!’’ 
35 But he said, ‘‘Your brother came with cleverness and took your blessing.’’ 
36 He said, ‘‘Is it because his name was called Yaakov that he outwitted me 

these two times? — He took away my bechorah and behold, now he took 

away my blessing!’’ Then he said, ‘‘Have you not set aside a blessing for me?’’
37 Yitzchak answered, and said to Eisav, ‘‘Behold, I have made him a lord 

younger son instead of the older one.   כְתִּי �בְּכוֹר בֵּר �כְשָׁיו ל � Now it emerges that I in fact blessed the — ע
bechor.    ‘‘ם בָּרוּךְ יִהְיֶה �.Indeed, he shall be blessed!”[70] (v. 33) —’‘גּ

 � עְקְבֵנִי �יּ �”.VAYAKEVEINI“ — ו

This word can be understood in two ways. Rashi gives both interpretations:
נִי �נִּי“ אֲרָב �רְגּוּמוֹ ”וּכְמ �נִּי“ :This means as Targum Onkelos translates it — כְּת � ”.that he ambushed me“ ,”וּכְמ
”וְיִכְמוֹן“ ב‘‘  �ב“ Similarly the word — ’‘וְאָר � and he will ambush, in Devarim 19:11, is rendered by ,”וְאָר
Onkelos as “וְיִכְמוֹן”.
נִי“ �כְּמ �רְגְּמִין ”וְח � There are those, however, who have a different version of Targum Onkelos and — וְיֵשׁ מְת
translate עְקְבֵנִי נִי“ as וַיּ� �כְּמ �כֵּם לִי   ,”וְח �meaning, “that he outwitted me.”[71] — נִתְח

 � לְתָּ �”.ATZALTA“ — אָצ

There are different ways to explain the word ָּלְת צ� Rashi gives his interpretation:[72] .א"

פְרָשָׁה �יָּאצֶל‘‘   ,It is an expression of setting aside — לְשׁוֹן ה �יָּאצֶל“ similar to the word — כְּמוֹ ’‘ו � in ”ו
Bamidbar 11:25, which has the same meaning.[73] Eisav meant: Have you not reserved a blessing for me?

.BEHOLD, I HAVE MADE HIM A LORD OVER YOU — הֵן גְּבִיר .37

This refers to the blessing Yitzchak gave Yaakov of ָחֶיך  .be a lord to your brethren (v. 29) ,הֱוֵה גְבִיר לְא�
This was not the first of Yitzchak’s blessings to Yaakov. Rashi explains why nevertheless, it was the first 
that Yitzchak mentioned to Eisav:
-This blessing, that Yaakov shall be a lord to his brothers, is the seventh bless — בְּרָכָה זוֹ שְׁבִיעִית הִיא
ing that Yitzchak gave him,   וְהוּא עוֹשֶׂה אוֹתָהּ רִאשׁוֹנָה — yet [Yitzchak] makes (i.e., mentions) it the 
first when he tells Eisav what blessings he gave Yaakov![74] Why did he do so? The answer is that when 
telling this to Eisav, Yaakov was not merely letting Eisav know which blessings he had already given 
to Yaakov.   ֹר לו �ה  ,Rather, he was conveying a message to Eisav, in essence telling him — אֶלָּא אָמ � מ
 אִם תִּקְנֶה   ?What use would you have with a blessing that I would now give you“ — תּוֹעֶלֶת לְךָ בִּבְרָכָה
 ,Even if you would become wealthy and acquire possessions because of my blessing — נְכָסִים שֶׁלּוֹ הֵם

70. Midrash Tanchuma is bothered by the following 
difficulty: When Yitzchak realized in v. 33 that some-
one had impersonated Eisav and stolen the blessings, 
his expected reaction should have been to curse the 
impostor, rather than say, “Indeed, he shall be blessed!” 
Moreover, saying this should have caused Eisav to cry, 
“Why are you blessing him now, Father!,” and should 
have led him to disbelieve that Yitzchak had been 
fooled. The Midrash therefore explains that Yitzchak’s 
response, Indeed, he shall be blessed, came after Eisav’s 
outcry that Yaakov had acquired the bechorah from 
him, and that his acquiring the bechorah was itself the 
reason why Yitzchak reaffirmed Yaakov’s right to the 
blessing (Meisiach Ilmim).

It emerges according to Midrash Tanchuma that the 
verses are written out of order, because the exchange 
beginning in verse 34 and continuing until the א חְתּ"  אֶתְנ�

in verse 36 actually took place before Yitzchak exclaimed 
in v. 33, Indeed, he shall be blessed. See Divrei David and 
Maskil LeDavid, who find grounds in the actual wording 
of the verses for such a non-sequential interpretation.
71. Our versions of Onkelos have the latter reading.
72. Radak says that ָּלְת צ�  next ,אֵצֶל is from the word א"
to. Eisav was asking whether Yitzchak had kept a 
blessing “next to” him that he might give Eisav. Rashi 
disagrees (Be’er Mayim Chaim).
73. The verse there states that Hashem separated some 
of the spirit that was upon Moshe and gave it to the 
seventy elders.
74. The seven blessings are: (1) the dew of the heavens; 
(2) the fatness of the land; (3) abundant grain; (4) and 
wine [v. 28]; (5) peoples will serve you; and (6) regimes 
will prostrate themselves to you; (7) be a lord to your 
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they would be [Yaakov’s] in any case,   ֹבּו �ה שֶּׁקָּנָה עֶבֶד קָנָה ר �מְתִּיו לָךְ“ וּמ � for I HAVE MADE — שֶׁהֲרֵי ”גְּבִיר שׂ

HIM A LORD OVER YOU, and the law is that whatever a servant acquires becomes the property of his 
master”[75] (Bereishis Rabbah 67:5).

 � ?AND FOR YOU, “EIFO” — WHAT CAN I DO — וּלְכָה אֵפוֹא מָה אֶעֱשֶׂה

Rashi explains how to translate the word אֵפוֹא in our verse:
יֵּה פהֹ �ה   :It means “where.”[76] Yitzchak was explaining that he was at a loss, asking Eisav — א �קֵּשׁ מ � אֲב
עֲשׂוֹת לָךְ �?Where shall I search to find what to do for you — לּ

ת .38 �ח �בְרָכָה א �?HAVE YOU ONLY ONE BLESSING — ה

In Hebrew, where there are no question marks, questions are indicated by the words themselves. 
One of the ways this is done is by adding a hei to the beginning of the word. Ordinarily such a hei, known 
as a ה תֵּימ" ה or) הֵ“א ה� שְּׁאֵל"  ,In our verse [77].(הֲ) hei of question), is vowelized with a chataf-patach ;הֵ“א ה�
however, the prefixed hei of the word ה כ" בְּר"  Rashi explains that .(הַ) is vowelized with a simple patach ה�
nevertheless, it is a hei of question:
מֶּשֶׁת לְשׁוֹן תֵּימָהּ �ה This prefix letter hei in the word — הֵ‘‘א זוֹ מְשׁ כ" בְר"  even though it is not vowelized with ,ה�
a chataf-patach, serves to express a question,   ‘‘חֲנִים �בְּמ � ,like the prefix hei in the phrases — כְּמוֹ ’‘ה
are they open cities? (Bamidbar 13:19),   ‘‘שְּׁמֵנָה הִיא �כְּמוֹת נָבָל‘‘   ,is it fertile? (ibid. v. 20) — ’‘ה � — ’‘ה
should Avner have died like the death of a lowlife? (II Shmuel 3:33). In all these examples, the hei 
indicates a question even though it is vowelized with a simple patach rather than a chataf-patach. The 
same applies here.[78]

brethren [v. 29] (Mizrachi). [Yitzchak gave Yaakov a 
total of ten blessings. Be a lord to your brethren is the 
seventh of those ten.]

75. [See Mishnah, Kiddushin 1:3.] Nonetheless, in the 
following verse, Eisav countered, Have you but one 
blessing, Father? Bless me too, Father! Eisav argued 
that there must be another category of blessings which 
would not be relevant to Yaakov, and he wanted those 
blessings. Yitzchak accepted this argument and conse-
quently blessed Eisav with the fatness of the earth as a 
dwelling place, referring to a land outside the holy land 
of Eretz Yisrael. Since Yaakov would receive and dwell 

in Eretz Yisrael, this blessing was not relevant to him. 
Likewise, Yitzchak blessed Eisav with By your sword 
you shall live, which is also not relevant to Yaakov, 
whose middah is peace and truth (Gur Aryeh).
 can have various meanings; here it means אֵפוֹא .76
“where” (a contraction of the words ֹאַיֵּה פה); see Rashi 
to v. 33 above, with note 64.
77. See Rashi above, 4:9 and 18:25; below, 41:38; 
Devarim 4:34.
78. The reason in these cases the hei is not vowelized 
with a chataf-patach is that the letter following the hei 
prefix has a sheva, and there is a grammatical rule that 

בּוֹ (בראשית  ה שֶּׁקָּנָה עֶבֶד קָנָה ר� מְתִּיו לָךְ“  °וּמ� שֶׁהֲרֵי ”גְּבִיר שׂ�
ה  קֵּשׁ מ� יֵּה פהֹ אֲב� ה אֶעֱשֶׂה. °א� ה אֵפוֹא מ� רבה סז, ה): וּלְכ�
הּ,  מֶּשֶׁת לְשׁוֹן תֵּימ� ת. הֵ"א זוֹ מְשׁ� ח� ה א� כ� בְר� עֲשׂוֹת לְךָ: (לח) ה� לּ�
כְּמוֹת  שְּׁמֵנָה הִיא" (שם כ) "ה� חֲנִים" (במדבר יג, יט) "ה� בְּמ� כְּמוֹ ’‘ה�

לִיאָ"ה  רֶץ וְגוֹ‘. זוֹ אִיט� א� נֵּי ה� נָבָל" (שמואל־ב ג, לג): (לט) מִשְׁמ�
רְבְּךָ.  רְבְּךָ. כְּמוֹ בְּח� ל ח� שֶׁל יָוָן (עיין בראשית רבה שם ו): (מ) °וְע�
רְבְּכֶם"  ל ח� דְתֶּם ע� ל“ שֶׁהוּא בִּמְקוֹם אוֹת ב‘, כְּמוֹ ’‘עֲמ� יֵשׁ ”ע�
ל צִבְאתָֹם" (שמות ו, כו) בְּצִבְאתָֹם:  רְבְּכֶם, ’‘ע� (יחזקאל לג, כו) בְּח�

רש"י
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ים  עֲבָדִ֔ ל= לוֹ֙  תִּי  ת} 
נ יו  ֗ 
ל־אֶח 
וְאֶת־כּ ךְ֙  
ל יו  מְתּ� שׂ�
ה  Jׂעֱש א\ ה  Cמ אֵפ֔וֹא  ה  dוּלְכ יו  Dּכְת סְמ� וְתִיר֖שֹׁ  ן  pג 
וְד
ת  ח} א� ה  ֨ 
כ 
בְר ה= יו  בִ֗ 
אֶל־א ו  ֜ 
עֵשׂ לח וַיֹּ֨אמֶר  י:  Xבְּנ
ו  iׂעֵש א  Cּׂוַיִּש י  Dב 
א נִי  ם־א	 ג� רְכ̂נִי  בּ, י  בִ֔ 
א  ֙ 
וא־לְך Xה
ה  יו הִנֵּ֞ יו וַיֹּ֣אמֶר אֵל� Bב 
ק א Cן יִצְח ע� בְךְּ: לט וַיּ� qּקלֹ֖וֹ וַי
יִם  מ5 
שּׁ ה� ל  lּוּמִט  
ך בֶ֔ 
מֽוֹשׁ ה  bהְי Xי רֶץ֙  ֨ 
א 
ה י  Qּנ מִשְׁמ�
עֲבֹ֑ד  תּ=  
יך Bח 
וְאֶת־א חְיֶ֔ה  Xת ל־חַרְבְּךָ֣  מ וְע�  * ל:  מֵע,

* חצי הספר בפסוקים

בִית  
יְה אֲחֽוֹהִי  ל  
כּ ת  
וְי ךְ  
עִלָּו שַׁוִּיתֵהּ 
סְעַדְתֵּהּ  חֲמַר  ו� וְעִיבוּר  בְדִין  לְע� לֵהּ 
בְּרִי:  אֶעְבֵּד  ה  
ן) מ כְּע� (נ“א:  א  
כ 
ךְ ה 
וְל
א  
הֲבִרְכְּת אֲבֽוּהִי  ל� עֵשָׂו  אֲמַר  לח ו�
לִי  ף  א� כְנִי  qבָּר א  
בּ א� ךְ  
ל הִיא  א  
חֲד
לֵהּ  
ק עֵשָׂו  וְאָרִים  א  
בּ א� א)  
אֲנ (נ“א: 
אֲבֽוּהִי  יִצְחָק  אֲתֵיב  לט ו� א:  
וּבְכ
יְהֵא  א  
דְאַרְע א  
מִטּוּב א  
ה לֵהּ  אֲמַר  ו�
א:  
לּ qמִלְּע א  
דִשְׁמַיּ א  
לּ וּמִטּ� ךְ  
מוֹתְב
ח  
תִּפְל אֲחוּךְ  ת  
וְי תֵּחֵי  ךְ  
חַרְבּ ל  מ וְע�
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over you, and all his brethren have I given him as servants; and with grain 

and wine I have supported him; and for you, where — what can I do, my 

son?’’ 
38 And Eisav said to his father, ‘‘Have you only one blessing, Father? Bless 

me too, Father!’’ And Eisav raised his voice and wept. 
39 So Yitzchak his father answered, and said to him: ‘‘Behold, of the fat-

ness of the earth shall be your dwelling and of the dew of the heavens from 

above. 40 By your sword you shall live, but your brother you shall serve; 

נֵּי הָאָרֶץ וְגוֹ‘ .39 �.OF THE FATNESS OF THE EARTH SHALL BE YOUR DWELLING — מִשְׁמ

In Yaakov’s blessing, Yitzchak said, May God give you… of the fatness of the earth, meaning that 
Yaakov would benefit from a plentiful harvest. Eisav’s blessing, however, was that his dwelling would be 
of the fatness of the earth, meaning that he would dwell in the fattest part of the earth.[79] Rashi identifies 
where this place is:
לִיאָ‘‘ה שֶׁל יָוָן �.This is a reference to Italy of Greece[80] (see Bereishis Rabbah 67:6) — זוֹ אִיט

רְבְּךָ .40 �ל ח �.BY YOUR SWORD — וְע

The word ל :translates literally as “on.” Rashi explains the meaning here ע�
רְבְּךָ �ל חַרְבְּךָ The phrase — כְּמוֹ בְּח רְבְּךָ“ is understood as ע� � by your sword, as though it had been written ,”בְּח
with the prefix beis.   ‘ל“ שֶׁהוּא בִּמְקוֹם אוֹת ב �ל“ For there are various places where the word — יֵשׁ ”ע � is ”ע
written in place of the letter beis and means “by,”   ‘‘רְבְּכֶם �ל ח �דְתֶּם ע �ל such as, You stood — כְּמוֹ ’‘עֲמ � ”ע
רְבְּכֶם“ �רְבְּכֶם   (Yechezkel 33:26), which means ח �ל צִבְאֹתָם‘‘   ,by your sword — בְּח �ל צִבְאֹתָם“ and — ’‘ע � ”ע
(Shemos 6:26), which means   בְּצִבְאֹתָם — by (i.e., according to) their legions.[81]

two shevas (or one sheva and one chataf-vowel, which 
is like a sheva) can never come together in the begin-
ning of a word. Hence, since the word ה כ"  as well as ,בְּר"
the various words cited by Rashi in example (,חֲנִים  בְּמ�
ה  begin with a sheva, the prefix hei has (כְּמוֹת and שְׁמֵנ"
a patach instead of a chataf-patach (Gur Aryeh; Sefer 
Zikaron; Maskil LeDavid).
79. This is why there is no contradiction between the 
blessings of Yaakov and Eisav, both of which mention 
“the fatness of the earth.” Yaakov’s was a promise of 
plenty (in Eretz Yisrael); Eisav’s was a promise of a dif-
ferent land of plenty outside Eretz Yisrael (Mizrachi; 
Gur Aryeh; Devek Tov; see note 75).
80. The Gemara in Shabbos (56b) refers to this place 
as ךְ גָּדוֹל שֶׁל רוֹמִי  the great city of Rome; meaning, of ,כְּר�
the Roman Empire. When Shlomo HaMelech wrong-
fully married Pharaoh’s daughter, the angel Gavriel 
descended and drove a post into the ocean. Over time, 
sediment collected around the post and eventually an 
island was formed. When Yeravam ben Nevat set up 
two golden calves for worship, the first hut was built 

on this island, which grew into the city of “Italia shel 
Yavan.” It was part of the Greek Empire, but eventu-
ally was conquered by Rome (Rashi to Shabbos ibid.; 
see, however, Rashi to Megillah 6b). It is a very fertile 
land (Eitz Yosef).

This place, which came into being through grievous 
sin, was a place of impurity — the polar opposite of 
the holy land of Eretz Yisrael — and was thus fittingly 
specified to be Eisav’s portion (see Maharal, Chidushei 
Aggados, Shabbos ibid.).

[Others explain that the Romans are themselves de-
scendants of Yavan; i.e., Greeks, which is why this place 
was called “Italy of Greece”; for details, see Ramban, 
Sefer HaGeulah, MHK ed., p. 284. Historically, the 
coastal areas of southern Italy (including the island 
of Sicily) were colonized by Greeks during the era of 
the first Beis HaMikdash, and remained under Greek 
control for about three centuries, until they were con-
quered by Rome. Indeed, the Roman name for this area 
was Magna Graecia, “Greater Greece.”] See Insight.

81. See also Rashi there.
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♠ The “New Land” of Italia shel Yavan Various commentators wonder why Rashi finds it necessary to specify 
the exact land which Eisav received. They explain that Rashi was bothered by the fact that if all the world was 

given to Yaakov, where was this land that Yitzchak was promising to Eisav? Also, once he promised “the fatness 
of the earth” to Yaakov, how could he give it to Eisav? Rashi answers that this was the land of “Italia Shel Yavan,” 
which, as the Gemara in Shabbos explains, did not exist when the blessings were given! Yitzchak’s blessing to 
Yaakov concerned the existing world; to Eisav he gave a place that would come into being only later, and thus 
was not included in Yaakov’s blessing (Chanukas HaTorah; Liflagos Reuven, foreword). See note 79 for a differ-
ent answer to the question.

♬♫
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 � אֲשֶׁר תָּרִיד � YET IT SHALL BE THAT WHEN YOU ARE AGGRIEVED, YOU MAY CAST OFF — וְהָיָה כּ
HIS YOKE FROM UPON YOUR NECK.

Rashi explains the meaning of the word תָּרִיד, and when Eisav will be able to cast off Yaakov’s yoke:
ר �ע � as in the verse, I lament — כְּמוֹ ’‘אָרִיד בְּשִׂיחִי‘‘   ,is an expression of pain תָּרִיד The term — לְשׁוֹן צ
 as I speak (Tehillim 55:3).[82] Yitzchak was saying that when Eisav is in pain and aggrieved at the (אָרִיד)
loss of the blessings, he will be able to free himself of Yaakov’s lordship.

But surely Eisav’s pain and anger are not enough on their own to allow Eisav to cast off the yoke! 
After all, Eisav was already angry at Yaakov for outwitting him; yet, Yitzchak did not withdraw the 
blessings from Yaakov.[83] Rather, Yitzchak meant that should certain conditions prevail, Eisav’s pain 
would have this effect. Rashi explains:
תּוֹרָה �ל ה �בְרוּ יִשְׂרָאֵל ע �ע �ר כְּשֶׁיּ � וְיִהְיֶה לְךָ   ,That is to say, when Israel will transgress the Torah — כְּלוֹמ
ל �בְּרָכוֹת שֶׁנָּט �ל ה �עֵר ע � you (Eisav) will then have an opening to complain about your — פִּתְחוֹן פֶּה לְהִצְט
pain over the blessings which [Yaakov] took, at which point:    ” ‘ֹקְתָּ עֻלּוֹ וְגו � YOU MAY CAST OFF —”וּפָר

HIS YOKE FROM UPON YOUR NECK[84] (see Onkelos and Bereishis Rabbah 67:7).

 LET THE DAYS OF MOURNING FOR MY FATHER DRAW NEAR, AND I — יִקְרְבוּ יְמֵי אֵבֶל אָבִי .41
WILL KILL MY BROTHER YAAKOV.

Rashi explains the connection between the days of mourning for Yitzchak drawing near and Eisav 
killing his brother:

82. For other interpretations of תָּרִיד אֲשֶׁר  -see Chiz ,כּ�
kuni; Daas Zekeinim; Kli Yakar.
83. Levush HaOrah. Moreover, if Yaakov’s blessing 
would be contingent on Eisav not being angry about 
the blessings, then it would be no blessing at all, for 

Eisav would always be angry (Gur Aryeh).
84. This is consistent with Rashi’s comment above 
(v. 28) that the phrase אֱלהִֹים  teaches that Yaakov וְיִתֶּן לְך" ה"
would receive the blessings only while he would deserve 
them (Imrei Shefer; Sifsei Chachamim). See Insight.

בְּשִׂיחִי"  ’‘אָרִיד  כְּמוֹ  ר,  ע� צ� לְשׁוֹן  רִיד.  תּ� אֲשֶׁר  כּ� ה  י� וְה�
וְיִהְיֶה  תּוֹרָה  ה� ל  ע� יִשְׂרָאֵל  בְרוּ  ע� כְּשֶׁיּ� ר  כְּלוֹמ� ג),  נה,  (תהלים 
קְתּ� עֻלּוֹ  ר� ל, וּפ� בְּרָכוֹת שֶׁנָּט� ל ה� עֵר ע� לְךָ פִּתְחוֹן פֶּה לְהִצְט�
וְגוֹ‘ (אונקלוס; בראשית רבה שם ז): (מא) יִקְרְבוּ יְמֵי אֵבֶל 
שם  רבה  (בראשית  בָּא  א� אֶת  עֵר  אֲצ� שֶׁלּאֹ  שְׁמָעוֹ,  כְּמ� בִי.  א�
ה.  לְרִבְק� ד  יֻּגּ� ו� (מב)  יֵשׁ:  פָנִים  מָּה  לְכ� גָּדָה  א� שׁ  וּמִדְר� ח). 

(בראשית  בְּלִבּוֹ  רְהֵר  מְה� שֶּׁעֵשָׂו  ה  מ� לָהּ  ד  הוּגּ� קֹּדֶשׁ  ה� בְּרוּח� 
חֲשָׁבָה  חְשׁוֹב מ� חֲוָה ל� ל הָא� חֵם לְךָ. נִחָם ע� רבה שם ט): מִתְנ�
תָּה מֵת  גָּדָה: כְּבָר א� שׁ א� כֵּר לְךָ וּלְהָרְגֶךָ. וּמִדְר� חֶרֶת לְהִתְנ� א�
פְשׁוּטוֹ  וּלְפִי  (שם).  נְחוּמִים  תּ� שֶׁל  כּוֹס  עָלֶיךָ  וְשָׁתָה  בְּעֵינָיו 
הֲרִיגָתְךָ  בּ� בְּרָכוֹת  ה� ל  ע� הוּא  חֵם  מִתְנ� נְחוּמִים,  תּ� לְשׁוֹן 

(תנחומא ישן ויצא א): 
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ךָ:  אר\ 
צַוּ ל  lמֵע עֻלּ֖וֹ   Cּרַקְת וּפ, יד  תָּרִ֔ ר  bׁאֲש כּ= ה֙  
וְהָי
רְכ֖וֹ  qּר ב jׁה אֲש ֔ 
כ 
בְּר ֨ ל־ה� ב ע� עֲקֹ֔ מא וַיִּשְׂט֤םֹ עֵשָׂו֙ אֶת־י=

י  בִ֔ 
א בֶל  Uא יְמֵי֙  יִקְרְבוּ֙  בְּלִבּ֗וֹ  ו  ֜ 
עֵשׂ וַיּ֨אֹמֶר  יו  Dב 
א
ה אֶת־דִּבְר̂י  ֔ 
ד לְרִבְק mּי: מב וַיֻּג Xח 
עֲק֥בֹ א ה אֶת־י= הַרְג	 וְא=
ן  ֔ 
ט 
הּ הַקּ dעֲקבֹ֙ בְּנ א לְי= תִּקְר< ח ו� תִּשְׁל�֞ הּ הַגָּד֑לֹ ו� dו בְּנ עֵשׂ	
ךָ:  ח̂ם לְךָ֖ לְהָרְג\ יך
 מִתְנ� חִ֔ 
ו א dׂיו הִנֵּה֙ עֵש ֔
אמֶר אֵל תֹּ֣ ו�
י  Bח 
ן א Cב 
ח־לְךָ֛ אֶל־ל י וְק֧וּם בְּר� Dֹע בְּקל mי שְׁמ Bה בְנ Cּת מג וְע�

מֵי  
פִּתְג ל  ע� בְּנֽוֹהִי  עְבְּרוּן  י� כַּד  וִיהֵי 
ךְ:  
צַוְּר ל  מֵע� נִירֵהּ  עְדֵּי  וְת� א  
אוֹרָיְת
ל  ע� עֲקבֹ  לְי� בוּ  
דְּב עֵשָׂו  מא וּנְטַר 
אֲמַר עֵשָׂו  א דִּי בָרְכֵהּ אֲבֽוּהִי ו� 
בִּרְכְּת
א  
בּ דְא� אֶבְלֵהּ  יוֹמֵי  יִקְרְבוּן  בְּלִבֵּהּ 
ה  
עֲקבֹ אֲחִי: מב וְאִתְחַוּ ת י� 
וְאֶקְטוֹל י
א  
בּ הּ ר� בְּר� עֵשָׂו  מֵי  
פִּתְג ת  
י ה  
לְרִבְק
א  
זְעֵיר הּ  בְּר� עֲקבֹ  לְי� ת  
וּקְר ת  ח� 
וּשְׁל
מֵן  
כּ אֲחוּךְ  עֵשָׂו  א  
ה לֵהּ  ת  אֲמָר� ו�
בֵּל  ק� בְּרִי  ן  מג וּכְע� ךְ:  
לְמִקְטְל ךְ  
ל
אֲחִי  ן  
ב 
ל ת  
לְו ךְ  
ל אִיזֵיל  וְקוּם  מִנִּי 

 

♠ Eisav is Permitted Only to “Cast Off the Yoke” Kli Yakar points out that there are various sources which 
teach that at the End of Days, Eisav and his descendants will be called to account for the pain and suffering 

they inflicted upon the Jewish people over the centuries. He explains that although the Jewish people forfeit 
Yitzchak’s blessings when they transgress the Torah, this allows Eisav only to cast off Yaakov’s yoke — meaning, 
that Eisav will no longer be Yaakov’s servant. It does not, however, give Eisav license to persecute the Jewish 
people. For these transgressions, Eisav will pay the price.

♬♫
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yet it shall be that when you are aggrieved, you may cast off his yoke from 

upon your neck.’’
41 Now Eisav harbored hatred toward Yaakov because of the blessing with 

which his father had blessed him; and Eisav said to himself, ‘‘Let the days of 

mourning for my father draw near, and I will kill my brother Yaakov.’’
42 Rivkah was told of the words of her older son Eisav, so she sent and 

summoned Yaakov her younger son and said to him, ‘‘Behold, your 

brother Eisav is consoling himself regarding you to kill you. 43 So now, 

my son, heed my voice and arise; flee for yourself to my brother Lavan, 

שְׁמָעוֹ �עֵר   ,This means as it implies. I will wait to kill Yaakov until my father is dead — כְּמ � שֶׁלּאֹ אֲצ
בָּא �מָּה פָנִים   .so that I do not cause Father pain[85] (Bereishis Rabbah 67:8) — אֶת א �גָּדָה לְכ �שׁ א � וּמִדְר
 However, there is an Aggadic Midrash that gives various interpretations of this verse[86] (see — יֵשׁ
Bereishis Rabbah ibid.).

ד לְרִבְקָה .42 �יֻּגּ �.RIVKAH WAS TOLD — ו

The previous verse says that Eisav said his plan to kill Yaakov in his heart — meaning, he said it 
to himself. How did Rivkah become aware of Eisav’s thoughts?[87]

ד לָהּ �קּוֹדֶשׁ הוּגּ �ה שֶּׁעֵשָׂו   It was told to her through Ruach HaKodesh (Divine Inspiration) — בְּרוּח� ה � מ
רְהֵר בְּלִבּוֹ �.what Eisav was thinking in his heart[88] (Bereishis Rabbah 67:9) — מְה

 � חֵם לְךָ �.EISAV IS “MISNACHEM” REGARDING YOU — מִתְנ

The word חֵם -can either mean “regrets” or “is consoling himself.” Rashi first ex ,נחם of the root ,מִתְנ�
plains how our verse can be understood following the former translation:
חֲוָה �ל הָא �חֵם לְךָ The phrase — נִחָם ע  means that [Eisav] regrets the existing brotherly relationship מִתְנ�
between you,   חֶרֶת �חֲשָׁבָה א �חְשׁוֹב מ �-and is rather harboring a thought other than one of brother — ל
hood,   ָכֵּר לְךָ וּלְהָרְגֶך �.to estrange himself from you and kill you — לְהִתְנ

Rashi cites a Midrash which assumes the second translation, that חֵם :”means “is consoling himself מִתְנ�
תָּה מֵת בְּעֵינָיו �גָּדָה: כְּבָר א �שׁ א � And an Aggadic Midrash explains that Rivkah told Yaakov, “You are — וּמִדְר
already dead in his eyes,   נְחוּמִים �-and he has already drunk a cup of consola — וְשָׁתָה עָלֶיךָ כּוֹס שֶׁל תּ
tion regarding you”[89] (Bereishis Rabbah 67:9).

Assuming the Midrash’s translation of חֵם -as an expression of consolation, Rashi offers an alterna מִתְנ�
tive explanation of what Rivkah was saying:
נְחוּמִים �-And according to [the verse’s] simple meaning, assuming it is an expres — וּלְפִי פְשׁוּטוֹ לְשׁוֹן תּ
sion of consolation, Rivkah meant to say that   בְּרָכוֹת �ל ה �חֵם הוּא ע � [Eisav] is consoling himself — מִתְנ
over the loss of the blessings,   ָהֲרִיגָתְך � ,with the thought of killing you[90] (Tanchuma Yashan — בּ
Vayeitzei §1).

85. Although Eisav was a wicked person, he was ex-
tremely meticulous with regard to the mitzvah of 
honoring his father, so he was careful not to cause his 
father pain (Imrei Shefer; Sifsei Chachamim).

[Ramban suggests as an alternative that Eisav 
feared that Yitzchak might curse him if he killed 
Yaakov while Yitzchak was alive.]
86. For example, Bereishis Rabbah says that Eisav 
plotted to marry Yishmael’s daughter (which he did; 
see below, 28:9), so that Yishmael would take up his 
new son-in-law’s cause and kill Yaakov. According to 
this approach, the verse would be translated as: Let the 
days of mourning “of” my father draw near; meaning, 
Yitzchak’s mourning for his son Yaakov.

87. Devek Tov; Be’er Yitzchak.

88. For the Matriarchs were prophetesses (Bereishis 
Rabbah); see Rashi below, 29:34, with note 66. 
[Ramban, however, suggests that the phrase “say in 
the heart” does not necessarily refer to pure thought, 
but refers to any decision reached after careful delib-
eration, even when it is spoken out.]

89. It was customary to give a mourner a cup of wine to 
relieve him from his sorrow; see Yirmiyah 16:7.

90. According to this interpretation, ָלְך, “to you,” means 
“that which is to you,” i.e., the blessings that you have 
taken.

In saying ֹפְשׁוּטו  And according to its simple ,וּלְפִי 
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.ACHADIM” DAYS“ — אֲחָדִים .44

The word אֲחָדִים is from אֶחָד, one.[91] Rashi explains what it means in this context:
.means a few. Stay in Charan for “a few days”[92] (Onkelos) אֲחָדִים The term — מוּעָטִים

ל .45 �?WHY SHOULD I BE BEREAVED OF BOTH OF YOU — לָמָה אֶשְׁכּ

The term ל ם שְׁנֵיכֶם could be understood as a transitive verb, in which case the phrase אֶשְׁכּ� ל גּ�  אֶשְׁכּ�
would mean, “I will bereave both of you.” Rashi explains that in fact, this is not what it means:[93]

 Rivkah meant to say, “I will be bereaved of both of you.” Not that she would — אֶהְיֶה שְׁכוּלָה מִשְּׁנֵיכֶם
cause them to be bereaved, but that she would be bereaved.[94]   כּוּל �קּוֹבֵר אֶת בָּנָיו קָּרוּי שׁ � For one who — ה
buries his children (i.e., his children die in his lifetime) is called “כּוּל �.a bereaved one ,”שׁ

Rashi gives examples of such usage:
אֲשֶׁר שָׁכֹלְתִּי שָׁכָלְתִּי‘‘ �ר ’‘כּ �עֲקבֹ אָמ � ,Similarly, regarding Yaakov, when he sent Binyamin to Egypt — וְכֵן בְּי
he said about himself, as I have been bereaved of Yosef and Shimon, so I am bereaved of Binyamin 
(43:14 below).

meaning, Rashi does not mean that the simple reading 
of the verse necessarily understands חֵם -as an expres מִתְנ�
sion of consolation, for it is equally reasonable to under-
stand חֵם  to mean regrets, as Rashi said in his first מִתְנ�
explanation. Rather, Rashi wishes to present the simple 
reading of the verse assuming, as the Midrash does, 
that חֵם  ,is an expression of consolation. Accordingly מִתְנ�
Rashi says that while the Midrash explains that Rivkah 
meant that Eisav consoles himself from your death, the 
simple way to understand the verse if the word means 
consolation is that Eisav consoles himself from the loss 
of the blessings (Mizrachi; Gur Aryeh).

[Onkelos, however (as explained by Ramban), un-
derstands is consoling himself to mean that Eisav is 
pretending to have been consoled over his loss of the 
blessings, but this is a ploy to lull you into a false sense 

of security, so that he can ambush and kill you.]
91. See Chizkuni, who explains מִים אֲחָדִים  to mean “one י"
year.” See also Ibn Ezra.
92. See Rashi below, 29:18, for discussion of what ex-
actly “a few days” entails.
93. Be’er Yitzchak; see following note.
ל .94 ל is not a transitive verb, with the phrase אֶשְׁכּ�  אֶשְׁכּ�
שְׁנֵיכֶם ם   meaning, in the active sense, “I will bereave גּ�
both of you.” [That would be its meaning if the word 
were vowelized כֶּל כֶּל similar to ,אֶשׁ�  in the phrase תְּשׁ�
(Devarim 32:25) חֶרֶב כֶּל   [.the sword will bereave ,תְּשׁ�
Rather, ל  is an intransitive verb meaning, in the אֶשְׁכּ�
passive sense, “I will be bereaved.” Furthermore, the 
word שְׁנֵיכֶם should be understood as if it had a mem 
prefixed to it — מִשְּׁנֵיכֶם, “of both of you” (Be’er Yitzchak).

ה  מ� ל� (מה)  (אונקלוס):  מוּעָטִים  דִים.  אֲח� (מד) 
קָרוּי  בָּנָיו  אֶת  קּוֹבֵר  °ה� מִשְּׁנֵיכֶם.  שְׁכוּלָה  אֶהְיֶה  ל.  אֶשְׁכּ�
(להלן  שָׁכָלְתִּי"  שָׁכֹלְתִּי  אֲשֶׁר  "כּ� ר  אָמ� בְּי�עֲקֹב  וְכֵן  כּוּל,  שׁ�
רְגֶנּוּ  ה� ת� תָּה  וְא� עָלֶיךָ  יָקוּם  אִם  שְׁנֵיכֶם.  ם  גּ� יד):  מג, 

בְּאָה  וְנִתְנ� בָהּ  נִזְרְקָה  קֹּדֶשׁ  ה� וְרוּח�  רְגוּךָ.  וְי�ה� בָנָיו  מְדוּ  י�ע�
נֵּא  מְק� ה� בְּפֶרֶק  שֶׁמְּפוֹרָשׁ  כְּמוֹ  יָמוּתוּ,  אֶחָד  שֶׁבְּיוֹם 
יָּי:  בְח� סְתִּי  מָא� י.  יּ� בְח� צְתִּי  ק� (מו)  יג.):  (סוטה  לְאִשְׁתּוֹ 
בְּתוּאֵל.  לְבֵית  בְתוּאֵל,  ה  בֵּית� ן:  דּ� לְפ� כְּמוֹ  ה.  דֶּנ� פּ� (ב) 
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שׁ֖וּב  
ד אֲשֶׁר־תּ lים ע Dים אֲחָד מ& 
בְתCּ עִמּ֖וֹ י שׁ� ה: מד וְי, 
נ חָר,
ת  Uח֙ א כ� 
֗ וְשׁ 
יך
 מִמְּך חִ֜ 
ף־א יךָ: מה עַד־שׁ֨וּב א� Xח 
ת א lחֲמ
ה  Cמ 
ל ם  מִשּׁ�  
יך חְתּ& וּלְק� י  Bּחְת ל� וְשׁ, לּ֔וֹ   
ית שׂ& 
אֲשֶׁר־ע
ה֙ אֶל־ 
אמֶר רִבְק תֹּ֤ ד: מו ו� ם י֥וֹם אֶח, Jם־שְׁנֵיכ ל גּ� אֶשְׁכּ�

ב  עֲקֹ֠ ח� י=֠ Uֹת אִם־לק Sי בְּנ֣וֹת ח N֔י מִפְּנ צְתִּי בְחַיּ� mק *ק ֔ 
יִצְח
י  Bּל ה  
מּ Cל רֶץ  ֔ 
א 
ה מִבְּנ֣וֹת  לֶּה֙  אֵ֨ 
כּ ת  Qמִבְּנֽוֹת־ח ה  ֨ 
אִשּׁ
רֶךְ אֹת֑וֹ  dעֲקֹ֖ב וַיְב ק אֶל־י= iא יִצְח Cים: [כח] א וַיִּקְר Xּחַי
ן:  ע� כְּנ, מִבְּנ֥וֹת  ה  אִשּׁ	 ח  lּא־תִק לֹֽ ל֔וֹ  וַיֹּ֣אמֶר  וַיְצַוֵּ֨הוּ֙ 
ח־ י אִמּ̀ך
 וְק� ל אֲב& Nה בְתוּא 
ם בּ̂ית ֔ 
ה אֲר נ, bּב ק֥וּם לֵךְ֙ פַּד

* ק' זעירא

זְעֵירִין  יוֹמִין  עִמֵּהּ  מד וְתִתֵּיב  ן:  
לְחָר
דִּתְתוּב  (נ“א:  א  
רוּגְז דִּיתוּב  עַד 
דִּי  מה עַד  אֲחוּךְ:  ד� רוּגְז
א  א)  
חֵמְת
ת  
י וְיִנְשֵׁי  ךְ  
מִנּ אֲחוּךְ  ד� רוּגְז
א  יְתוּב 
ךְ  
וְאֶדְבְּרִנּ ח  וְאֶשְׁל� לֵהּ   
דְתּ עֲב= דִּי 
תַּרְוֵיכוֹן  ף  א� ל  אֶתְכּ� א  
לְמ ן  
מּ מִתּ�
לְיִצְחָק  ה  
ת רִבְק אֲמָר� מו ו� א חָד:  
יוֹמ
ה  
א 
חִתּ ת  
בְּנ ם  
קֳד מִן  בְּחַיַּי  עָקִית 
ה  
א 
ת חִתּ 
א מִבְּנ 
עֲקֹב אִתְּת סֵב י� 
אִם נ
חַיִּין:  לִי  א  
לְמ א  
אַרְע ת  
מִבְּנ כְאִלֵּין 
תֵהּ  
י וּבָרִיךְ  עֲקבֹ  לְי� יִצְחָק  א  
א וּקְר
א  
אִתְּת ב  תִסּ� א  
לֵהּ ל אֲמַר  ו� וּפַקְּדֵהּ 
ם  
ן אֲר ן: ב קוּם אִיזֵיל לְפַדּ� ע� ת כְּנ, 
מִבְּנ
ב  וְס� ךְ  
דְאִמּ א  
אֲבֽוּה בְּתוּאֵל  לְבֵית 
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to Charan. 44 And remain with him a few days until your brother’s seething 

will be withdrawn — 45 until your brother’s anger is withdrawn from you 

and he forgets what you have done to him — then I will send and bring you 

from there; why should I be bereaved of both of you on the same day?’’
46 Rivkah said to Yitzchak, ‘‘I am disgusted with my life on account of the 

daughters of Cheis; if Yaakov takes a wife of the daughters of Cheis like these, 

of the daughters of the land, why do I need life?’’
1 So Yitzchak summoned Yaakov and blessed him; he instructed him, and 

said to him, ‘‘Do not take a wife from the daughters of Canaan. 2 Arise, go 

to Paddan-aram, to the house of Besuel your mother’s father, and take 

28

 � ם שְׁנֵיכֶם �.BOTH OF YOU ON THE SAME DAY — גּ

Rivkah was aware that Eisav wished to kill Yaakov, but presumably had no reason to fear Eisav’s 
death. Why, then, would she express concern that both of her sons would die, and on the same day? Rashi 
explains Rivkah’s calculation:
רְגֶנּוּ �ה �תָּה ת � Eisav’s desire to kill you may lead to both of you dying on the same day, for if — אִם יָקוּם עָלֶיךָ וְא
he will rise up against you to try to kill you, and you kill him in self-defense,   ָרְגוּך �ה �מְדוּ בָנָיו וְי �ע � his — י
sons will arise to avenge his death and kill you that very day.[95]

Aside from what Rivkah meant to say, there was a hidden prophecy in her words as well:[96]

יָמוּתוּ אֶחָד  שֶׁבְּיוֹם  בְּאָה  �וְנִתְנ בָהּ  נִזְרְקָה  קּדֶֹשׁ  � And in saying this, Ruach HaKodesh was cast into — וְרוּח� ה
her and she unknowingly prophesied that [Yaakov and Eisav] would die on the same day,   ֹכְּמו 
נֵּא לְאִשְׁתּוֹ �מְק � ,as is explained in Tractate Sotah in Chapter HaMikanei LeIshto (13a) — שֶׁמְּפוֹרָשׁ בְּפֶרֶק ה
that in a certain sense, this is in fact what happened.[97]

י .46 �יּ �צְתִּי בְח �.KATZTI WITH MY LIFE — ק

The term צְתִּי :could have more than one meaning. Rashi explains what Rivkah intended here ק�
יָּי �סְתִּי בְח �Rivkah said: I am disgusted with my life.[98] — מָא

28.
דֶּנָה .2 �”.PADDENAH-ARAM“ —   פּ

This verse contains two place-names to which are added the letter hei as a suffix: ם ן אֲר" -Paddan) פַּד�
aram) and בְתוּאֵל  This Rashi and the next one explain the .(”Beis Besuel, “the house of Besuel) בֵּית 
function of this hei:
ן �דּ �ה The word — כְּמוֹ לְפ ן“ is the same as פַּדֶנ" �ד �...to Paddan, and ,”לְפ

 � ”BEISAH BESUEL“ — בֵּיתָה בְתוּאֵל

”.to the house of Besuel. The hei suffix means “to ,”לְבֵית בְּתוּאֵל“ is the same as — לְבֵית בְּתוּאֵל

95. Thus, Rivkah’s concern was not about Eisav himself, 
but rather, that Eisav’s death might lead to Yaakov’s 
death. See further, Nachalas Yaakov.
96. If Rivkah was concerned only for the possibility 
that both might die in one day, then she should have 
said: ל אֶשְׁכּ�  Perhaps I will be bereaved of both of“ ,פֶּן 
you,” which expresses doubt. She should not have 
said, “Why should I be,” which implies that it will defi-
nitely happen. Because of her certainty, Rashi explains 
that there was prophecy involved (Gur Aryeh; Devek 
Tov).
97. The Gemara (ibid.) relates that when Yaakov’s sons 
came to bury him in the Cave of Machpeilah, Eisav 
interfered and claimed that the last remaining burial 

plot belonged to him. During the debate that ensued, 
Chushim the son of Dan became outraged that Yaakov 
was forced to lie in disgrace, and killed Eisav. The 
Gemara concludes that while indeed Yaakov and Eisav 
did not die on the same day [for Yaakov died in Egypt 
and was mourned there for seventy days (50:3 below), 
and Eisav was attending his funeral after Yaakov had 
been brought to Eretz Yisrael], Rivkah’s prophecy in 
our verse was fulfilled in part, as they were both buried 
on the same day.

צְתִּי .98 צֶה is not from ק�  end.” Rivkah did not say “My“ ,ק"
life is ending” (Leket Bahir; see Divrei Negidim for an-
other approach). Rather, the root of צְתִּי  to be“ ,קוֹץ is ק�
disgusted.” See also Rashi to Vayikra 20:23.
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Rashi sets forth the rule:
-Any word that would need a lamed at its begin — כָּל תֵּיבָה שֶׁצְּרִיכָה לָמֶ‘‘ד בִּתְחִלָּתָהּ הִטִּיל לָהּ הֵ‘‘א בְּסוֹפָהּ
ning, which means “to,” [the Torah] sometimes instead puts the letter hei at [the word’s] end, and it 
has the same meaning[1] (Yevamos 13b).

י .3 �דּ �.AND MAY “EL SHADDAI” BLESS YOU — וְאֵל שׁ

Rashi explains why Yitzchak invoked the particular Name, שַׁדַּי, in his blessing:
מִפִּיו ”יְבָרֵךְ אֹתְךָ“ מִּתְבָּרְכִין  �בְּבִרְכוֹתָיו ל י  � Yitzchak meant to say, “May the One Whose blessings — מִי שֶׁדּ
have sufficient (דַּי) means to provide for those blessed by Him, bless you.”[2]

בְרָהָם .4 �ת א �.MAY HE GRANT YOU THE BLESSING OF AVRAHAM — אֶת בִּרְכּ

Rashi explains what “the blessing of Avraham” refers to:
רְעֲךָ‘‘ �בְז ’‘וְהִתְבָּרְכוּ  גָּדוֹל‘‘,  לְגוֹי  ’‘וְאֶעֶשְׂךָ  לוֹ  ר  � This refers to that which [Hashem] told [Avraham] — שֶׁאָמ
(above, 12:2), I will make you into a great nation, and (above, 22:18), and all the nations of the world 
shall bless themselves by your offspring. At the time Hashem gave Avraham these blessings, He did 

1. See further above, 14:10. Although Rashi says, “any 
word,” this is not precise. This rule applies only when 
discussing going to a place [e.g., a city, as in ם ה אֲר"  a ;פַּדֶנ"
house, as in ה בְתוּאֵל  It does not apply in the context .[בֵּית"
of going toward a person [e.g., one going to see Shimon 
is not said to be going ה .(Gur Aryeh) [שִׁמְעוֹנ"

This substitution of a suffix hei for a prefix lamed 
meaning “to” is common, and Rashi does not always 
comment on such occurrences. However, since the 
terms ם אֲר" ה  בְתוּאֵל and פַּדֶּנ" ה   in our verse are each בֵּית"
made up of two words, Rashi wished to clarify that 
the prefix lamed is substituted with a hei at the end 
of the word which would take the lamed (i.e., the first 

word), and not at the end of the two-word term (Beurim 
LePeirush Rashi).
2. Wherever the Name אֵל שַׁדַּי appears in Scripture, it 
connotes, “the One Who has sufficient means in His 
Divinity (ֹשֶׁדַּי בֵּאלהֹוּתו)” to do whatever that particular 
verse is discussing. [שַׁדַּי is a variation of שֶׁדַּי, which is 
a contraction of שֶׁיֵּשׁ דַי, there is sufficient.] In the pres-
ent verse, where Yitzchak is pronouncing a blessing, 
this Name connotes the following: May the God Whose 
blessings are sufficiently potent to provide for those He 
blesses, bless you (Be’er Yitzchak, from Rashi above, 
17:1; see there, notes 1 and 3; see also Rashi below, 
43:14).

בְּסוֹפָהּ  הֵ‘‘א  לָהּ  טֵּל  ה� בִּתְחִלָּתָהּ  לָמֶ‘‘ד  שֶׁצְּרִיכָה  תֵּיבָה  כָּל 
מִּתְבָּרְכִין  ל� בְּבִרְכוֹתָיו  י  שֶׁדּ� מִי  י.  דּ� שׁ� וְאֵל  (ג)  יג:):  (יבמות 
ר  שֶׁאָמ� ם.  ה� בְר� א� ת  בִּרְכּ� אֶת  (ד)  אֹתְךָ:  רֵךְ  יְב� מִפִּיו 
בְז�רְעֲךָ‘‘  °‘‘וְהִתְבָּרְכוּ  ב),  יב,  (לעיל  גָּדוֹל‘‘  לְגוֹי  ’‘וְאֶעֶשְׂךָ  לוֹ 
°בִּשְׁבִילְךָ,  אֲמוּרוֹת  בְּרָכוֹת  אוֹתָן  יִהְיוּ  יח),  כב,  (שם 

°אֵם  (ה)  מְבוֹרָךְ:  ה� ע  זֶּר� ה� וְאוֹתוֹ  גּוֹי  ה� אוֹתוֹ  יֵצֵא  מִמְּךָ 
ע  יִּשְׁמ� ו� (ז־ט)  מְּדֵנוּ:  מְּל� ה  מ� יוֹדֵע�  אֵינִי  ו.  וְעֵשׂ� עֲקבֹ  י�
ךְ  בֵר� כִּי  עֵשָׂו  רְא  יּ� ”ו� עְלָה:  שֶׁלְּמ� לָעִנְיָן  מְחוּבָּר  עֲקֹב.  י�
(שם),  אֲרָם“  דֶּנָה  פּ� אֹתוֹ  ח  ”שִׁלּ� וְכִי  ו),  (פסוק  וְגוֹ‘ ”  יִצְחָק 
ם,  אֲר� ה  דֶּנ� פּ� ךְ  וְהָל� בִיו  א� אֶל  עֲקֹב  י� ע  שָׁמ� וְכִי 

רש"י
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ל שַׁדַּי֙  Qךָ: ג וְא י אִמּ\ ן אֲח� ב	 
ה מִבְּנ֥וֹת ל ֔ 
ם֙ אִשּׁ 
לְךָ֤ מִשּׁ
ים: ד וְיִתֶּן־ Xּמ ל ע� lלִקְה 
ית Bוְהָי 
פְרְךָ֖ וְיַרְבּ̀ך ֔ וְי� 
תְך ךְ אֹֽ Uיְבָר
 ֙ 
ךְ לְרִשְׁתְּך ם לְךָ֖ וּלְזַרְעֲךָ֣ אִתּ� ֔ 
ה 
בְר ת א� mּאֶת־בִּרְכ ֙ 
לְך
ם:  ה, 
בְר לְא� ים  Bֹאֱלה ן  lת 
אֲשֶׁר־נ  
יך מְגֻרֶ֔ רֶץ  bאֶת־א
ם  אֲר� ה  נ, bּפַּד לֶךְ  Nּוַי ב  עֲקֹ֔ אֶת־י= יִצְחָק֙  ח  שביעי ה וַיִּשְׁל}

עֲק֖בֹ  ה א̂ם י= ֔ 
י רִבְק י אֲח& מִּ֔ אֲר� ן בֶּן־בְּתוּאֵל֙ ה, ב< 
אֶל־ל
ח  עֲקבֹ֒ וְשִׁלּ} ךְ יִצְחָק֘ אֶת־י= mי־בֵר Xּו כ ֗ 
רְא עֵשׂ ו: ו וַיּ� וְעֵשׂ,
רְכ֣וֹ  בְּב, ה  אִשּׁ� ם  מִשּׁ	 ת־ל֥וֹ  ח� לָק= ם  ֔ 
אֲר ה  נ, bּפַּד אֹתוֹ֙ 
מִבְּנ֥וֹת  ה  אִשּׁ	 ח  lּא־תִק לֹֽ לֵאמ֔רֹ  לָיו֙  
ע ו  וַיְצ} אֹת֔וֹ 
וְאֶל־אִמּ֑וֹ  יו  Bב 
אֶל־א ב  עֲקֹ֔ י= ע  mמפטיר ז וַיִּשְׁמ ן:  ע� כְּנ,

א  
ן אֲחֽוּה 
ב 
ת ל 
א מִבְּנ 
ן אִתְּת 
מּ ךְ מִתּ� 
ל
ךְ  
פְּשִׁנּ ךְ וְי� 
ת 
ךְ: ג וְאֵל שַׁדַּי יְבָרֵךְ י 
דְאִמּ
שִׁבְטִין:  ת  לְכִנְשׁ� וּתְהֵי  ךְ  
סְגֵּינ וְי�
ם  
ה 
בְר דְא� א  
בִּרְכְּת ת  
י ךְ  
ל תֶּן  Xד וְי
ע  אֲר� ת  
י ךְ  
לְמֵירְת ךְ  
עִמּ וְלִבְנָיךְ  ךְ  
ל
ם:  
ה 
בְר לְא�  
יְי ב  יְה� דִּי  ךְ  
בוּת 
תּוֹת
ן  ל לְפַדּ� אֲז� עֲקֹב ו� ת י� 
ח יִצְחָק י ה וּשְׁל�
ה  
א 
מּ אֲר� בְּתוּאֵל  בַּר  ן  
ב 
ל ת  
לְו ם  
אֲר
עֲקֹב  דְּי� אִמֵּיהּ  ה  
דְרִבְק א  
אֲחֽוּה
יִצְחָק  א עֵשָׂו אֲרֵי בָרִיךְ  
חֲז וְעֵשָׂו: ו ו�
ם  
אֲר ן  לְפַדּ� תֵהּ  
י ח  לּ� וְשׁ� עֲקֹב  י� ת  
י
בָּרִיךְ  כַּד  א  
אִתְּת ן  
מּ מִתּ� לֵהּ  ב  לְמִסּ�
עֲלֽוֹהִי  וּפַקִּיד  תֵהּ  
י בִּדְבָרִיךְ)  (נ“א: 
ן:  ע� ת כְּנ, 
א מִבְּנ 
ב אִתְּת א תִסּ� 
לְמֵימַר ל
אִמֵּהּ  וּמִן  אֲבֽוּהִי  מִן  עֲקבֹ  י� בִּיל  ז וְק�
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yourself a wife from there from the daughters of Lavan your mother’s brother. 
3 And may El Shaddai bless you, make you fruitful and make you numer-

ous, and may you become a congregation of peoples. 4 May He grant you 

the blessing of Avraham to you and to your offspring with you, that you 

may possess the land of your sojourns which God gave to Avraham.’’ 5 So 

Yitzchak sent off Yaakov and he went toward Paddan-aram, to Lavan the son 

of Besuel the Aramean, brother of Rivkah, mother of Yaakov and Eisav.
6 Now Eisav saw that Yitzchak had blessed Yaakov and had sent him off 

to Paddan-aram to take for himself a wife from there when he blessed him, 

and had commanded him, saying, ‘‘You shall not take a wife from among the 

daughters of Canaan’’; 7 and that Yaakov obeyed his father and his mother 

not specify which of Avraham’s descendants would be the one through whom the blessings would be 
fulfilled. Yitzchak therefore blessed Yaakov,   ָיִהְיוּ אוֹתָן בְּרָכוֹת הָאֲמוּרוֹת בִּשְׁבִילְך — “May those blessings 
that were said to Avraham be for you”; meaning,   ְמְבוֹרָך �ע ה �זֶּר �גּוֹי וְאוֹתוֹ ה � may that — מִמְּךָ יֵצֵא אוֹתוֹ ה
great nation and that blessed offspring that Avraham was blessed with, come forth from you and 
not from Eisav.[3]

עֲקֹב וְעֵשָׂו .5 � LAVAN THE SON OF BESUEL… BROTHER OF RIVKAH, MOTHER OF YAAKOV — אֵם י
AND EISAV.

The words “mother of Yaakov and Eisav” seem superfluous, as we already know this fact. Rashi 
comments:
מְּדֵנוּ �ה מְּל �I do not know what this phrase teaches us.[4] — אֵינִי יוֹדֵע� מ

עֲקֹב .7-9 �ע י �יִּשְׁמ �.AND THAT YAAKOV OBEYED … AND WENT TO PADDAN-ARAM — ו

Simply understood, the verse is reporting what Yaakov did. However, this is difficult, for the Torah 
already wrote earlier, in verse 5, that Yaakov went to Paddan-aram, so there is no need to repeat this 
point in our verse.[5] Rashi explains that the point of the verse is not to report what Yaakov did, but what 
Eisav observed:
עְלָה �ן שֶׁלְּמ � [This verse] is connected to the preceding matter, i.e., it is a continuation of — מְחוּבָּר לְעִנְי
the previous verse, which relates what Eisav observed, as follows:   ” ‘ֹךְ יִצְחָק וְגו �רְא עֵשָׂו כִּי בֵר �יּ � EISAV — ”ו

SAW THAT YITZCHAK HAD BLESSED YAAKOV,   “דֶּנָה אֲרָם �ח אוֹתוֹ פ � AND that he HAD SENT HIM OFF — וְכִי ”שִׁלּ

TO PADDAN-ARAM TO TAKE FOR HIMSELF A WIFE FROM THERE. Our verse then continues:   עֲקבֹ אֶל �ע ”י � וְכִי שָׁמ
דֶּנָה אֲרָם“ �ךְ ”פּ �AND HE ALSO SAW that YAAKOV OBEYED HIS FATHER AND WENT TO PADDAN-ARAM.[6] — אָבִיו“ וְהָל

3. See further, Rashi below, 28:15, with note 36 and the 
Insight there.

4. Sifsei Chachamim asks: Why was it necessary for 
Rashi to inform us that he did not know what this verse 
was coming to teach? If he had no explanation, he could 
simply have written nothing at all! Sifsei Chachamim 
answers that Rashi was aware of the various interpre-
tations that are given for the verse, but he did not know 
which one would best explain א  the plain ,פְּשׁוּטוֹ שֶׁל מִקְר"
meaning of the verse. This is what he means when he 
says: “I do not know.”

The commentators, both early and late, offer numer-
ous explanations of this verse. Gur Aryeh explains that 
Yitzchak understood that building the Jewish nation re-
quired the emergence of offspring that were completely 
pure. Yitzchak had not yet achieved that, since his wife 

Rivkah was the mother of both the righteous Yaakov 
and the wicked Eisav, and thus Yitzchak’s offspring 
were not yet of the necessary perfection. It was for this 
reason that Yitzchak sent Yaakov to marry a daughter 
of Lavan, so that he could produce offspring without any 
defect with which to lay the foundation for the Jewish 
people. This is why the verse mentions that Rivkah was 
the mother of Yaakov and Eisav. See there for another 
approach; and see Ramban for yet another. See also 
Maskil LeDavid and the other commentaries to Rashi.

[Rashi makes a similar comment below, 35:13. See 
note 47 there.]
5. Meisiach Ilmim; Maskil LeDavid.
6. The word כִּי, that, in the beginning of verse 6 refers not 
only to the things mentioned in that verse, but also to 
the things mentioned in the next verse. Eisav saw both 
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The next two verses also flow from the previous ones:
ן“ �ע � And from this EISAV PERCEIVED THAT THE DAUGHTERS OF CANAAN WERE EVIL IN — וְ“כִי רָעוֹת בְּנוֹת כְּנ

THE EYES OF YITZCHAK, HIS FATHER,   “ם הוּא ”אֶל יִשְׁמָעֵאל �ךְ גּ � and so, he too went TO YISHMAEL to — וְהָל
marry someone from within the family.[7]

 � נְבָיוֹת  SO EISAV… TOOK MACHALAS, THE DAUGHTER OF YISHMAEL… SISTER OF — אֲחוֹת 
NEVAYOS.

Rashi addresses an apparent redundancy in the verse:
ת יִשְׁמָעֵאל‘‘ �ר ’‘בּ �ע שֶׁנֶּאֱמ �שְׁמ �-From the implication of the statement that Machalas was THE DAUGH — מִמּ

TER OF YISHMAEL,   “שֶׁהִיא ”אֲחוֹת נְבָיוֹת �-would I not already know that she was the SIS — אֵינִי יוֹדֵע

TER OF NEVAYOS? We have already been told above, 25:13, that Nevayos was Yishmael’s oldest son! 
 Rather, with these words [the Torah] teaches us — אֶלָּא לִמְּדָנוּ שֶׁמֵּת יִשְׁמָעֵאל מִשֶּׁיְּעָדָהּ לְעֵשָׂו קוֹדֶם נִשּׂוּאֶיהָ
that Yishmael died after he designated [Machalas] as a wife for Eisav but before her wedding, 
and Nevayos her older brother married her off in place of his father.[8] — וְהִשִּׂיאָהּ נְבָיוֹת אָחִיהָ

Rashi explains what the Torah is teaching us with this seemingly unnecessary piece of information:
פֶּרֶק בֶּן ס‘‘ג שָׁנִים �עֲקבֹ בְּאוֹתוֹ ה � ,And by this [the Torah] teaches us that at that juncture — וְלִמְּדָנוּ שֶׁהָיָה י

the things that Yitzchak did, enumerated in verse 6, and 
the things that Yaakov did, enumerated in verse 7.
7. Understood simply, Eisav wished to please his father 
and therefore married the daughter of Yishmael, a 
woman of proper lineage. See Insight for an alternative 
explanation.
8. [See also Rashi below, 36:3.] This also explains why 

the Torah wrote: So Eisav went “to Yishmael” and took 
Machalas the daughter of Yishmael. The words “to 
Yishmael” seem superfluous. But the Torah wishes to 
indicate that originally Eisav went to Yishmael him-
self, who was alive at the time of Machalas’ engage-
ment, but then Yishmael died and Nevayos her brother 
married her off (Maskil LeDavid).

עֵאל:  יִשְׁמ� אֶל  הוּא  ם  גּ� ךְ  וְהָל� ן,  ע� כְּנ� בְּנוֹת  עוֹת  וְכִי ר�
אֵינִי  יִשְׁמָעֵאל‘‘  ת  ’‘בּ� ר  שֶׁנֶּאֱמ� ע  שְׁמ� מִמּ� יוֹת.  נְב� אֲחוֹת 
יִשְׁמָעֵאל  שֶׁמֵּת  לִמְּדָנוּ  אֶלָּא  נְבָיוֹת,  אֲחוֹת  שֶׁהִיא  יוֹדֵע� 
אָחִיהָ.  נְבָיוֹת  וְהִשִּׂיאָהּ  נִשּׂוּאֶיהָ,  קוֹדֶם  לְעֵשָׂו  מִשֶּׁיְּעָדָהּ 
שֶׁהֲרֵי  שָׁנִים.  ס‘‘ג  בֶּן  פֶּרֶק  ה� בְּאוֹתוֹ  י�עֲקֹב  שֶׁהָיָה  וְלִמְּדָנוּ 
שָׁנָה  שֶׁי‘‘ד  י�עֲקֹב,  ד  כְּשֶׁנּוֹל� הָיָה  שָׁנִים  ע‘‘ד  בֶּן  יִשְׁמָעֵאל 
בְּלֶדֶת  שָׁנָה  שִׁשִׁים  בֶּן  ”וְיִצְחָק  מִיִּצְחָק,  יִשְׁמָעֵאל  גָּדוֹל  הָיָה 
ר  שֶׁנֶּאֱמ� הָיוּ קל‘‘ז,  וּשְׁנוֹתָיו  הֲרֵי ע‘‘ד,  (לעיל כה, כו),  אוֹתָם“ 
י�עֲקֹב  נִמְצָא  יז),  פסוק  (שם   ‘’ וגו‘  יִשְׁמָעֵאל  יֵּי  ח� שְׁנֵי  ’‘וְאֵלֶּה 
מִכָּאן  דְנוּ  וְלָמ� הָיָה.  שָׁנִים  ס‘‘ג  בֶּן  יִשְׁמָעֵאל  כְּשֶׁמֵּת 
שֶׁהֲרֵי  לְחָרָן.  ךְ  הָל� כָּךְ  ר  ח� וְא� שָׁנָה  י‘‘ד  עֵבֶר  בְּבֵית  ן  שֶׁנִּטְמ�

שָׁנָה,  י‘‘ד  אֶלָּא  יוֹסֵף  שֶׁל  לֵידָתוֹ  לִפְנֵי  לָבָן  בְּבֵית  שָׁהָה  לאֹ 
וְשֵׁשׁ  בְנוֹתֶיךָ  בִּשְׁתֵּי  שָׁנָה  עֶשְׂרֵה  ע  רְבּ� א� דְתִּיךָ  ’‘עֲב� ר  שֶׁנֶּאֱמ�
יוֹסֵף  ד  מִשֶּׁנּוֹל� צֹּאן  ה� ר  וּשְׂכ� מא),  לא,  (להלן  בְּצֹאנֶךָ‘‘  שָׁנִים 
(שם  וגו‘ ’‘  יוֹסֵף  אֶת  רָחֵל  יָלְדָה  אֲשֶׁר  כּ� יְהִי  ’‘ו� ר  שֶׁנֶּאֱמ� הָיָה, 
מו),  מא,  (להלן  ךְ  כְּשֶׁמָּל� הָיָה  שָׁנָה  שְׁלוֹשִׁים  בֶּן  וְיוֹסֵף  כה).  ל, 
שֶׁל  ע  שֶׁב� שָׁנִים,  ע  תֵּשׁ� יִם  לְמִצְר� י�עֲקֹב  ד  שֶׁיָּר� ד  ע� וּמִשָּׁם 
שְׁנֵי  ’‘יְמֵי  רְעֹה  לְפ� ר  אָמ� וְי�עֲקֹב  רָעָב,  שֶׁל  יִם  וּשְׁנָת� ע  שׂוֹב�
י‘‘ד  חֲשׁוֹב  ו� צֵא  ט).  מז,  (שם  שָׁנָה‘‘  ת  וּמְא� שְׁלשִֹׁים  י  מְגוּר�
ךְ  מִשֶּׁמָּל� ע  וְתֵשׁ� יוֹסֵף  שֶׁל  וּשְׁלוֹשִׁים  יוֹסֵף  ת  לֵיד� שֶׁלִּפְנֵי  שָׁנָה 
ס‘‘ג,  בֶּן  הָיָה  מֵאָבִיו  שׁ  וּכְשֶׁפֵּיר� נ‘‘ג.  הֲרֵי  י�עֲקֹב,  שֶׁבָּא  ד  ע�
חֲסֵרִים  הֲרֵי  שָׁנָה,  ת  וּמְא� שְׁלשִֹׁים  אוֹמֵר:  וְהוּא  קט‘‘ז,  הֲרֵי 

רש"י
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ן  ע� ע֖וֹת בְּנ֣וֹת כְּנ� 
י ר ו כּ� ֔ 
רְא עֵשׂ ם: ח וַיּ� ה אֲר, נ, jּלֶךְ פַּד Nּוַי
ח  ֡ אל וַיִּקּ� Sע 
ו אֶל־יִשְׁמ יו: ט וַיּ̂לֶךְ עֵשׂ	 Xב 
ק א Cי יִצְח Nבְּעֵינ
ם אֲח֧וֹת נְבָי֛וֹת  ֜ 
ה 
בְר אל בֶּן־א� עֵ֨ 
ת־יִשְׁמ ת | בּ� mחֲל אֶת־מ,

ה: ס ס ס  ק"ו פסוקים. על"ו סימן. יו ל֥וֹ לְאִשּׁ, שׁ	 
ל־נ ע�

עֵשָׂו  א  
חֲז ח ו� ם:  
אֲר ן  לְפַדּ� ל  אֲז� ו�
ן בְּעֵינֵי יִצְחָק  ע� ת כְּנ, 
ן בְּנ 
אֲרֵי בִישׁ
עֵאל  
ת יִשְׁמ 
ל עֵשָׂו לְו אֲז� אֲבֽוּהִי: ט ו�
עֵאל  
יִשְׁמ ת  בּ� ת  חֲל� 
מ ת  
י וּנְסִיב 
ל  ע� דִּנְבָיוֹת  תֵהּ  
אֲח ם  
ה 
בְר א� בַּר 

נְשֽׁוֹהִי לֵהּ לְאִנְתּוּ:

 

♠ Eisav’s Interest in Marrying Yishmael’s Daughter Being that Eisav stayed married to the Canaanite women 
whom he had married earlier, and who were a source of aggravation to Yitzchak (26:34 above), why would 

he think that his marriage to Machalas would be enough to please Yitzchak? Some suggest that Eisav did not 
marry Machalas to make Yitzchak happy; rather, once Eisav realized that Yitzchak desired that he not marry 
Canaanite women, Eisav feared that the blessings which he received would be fulfilled only through children 
of non-Canaanite women. Therefore, Eisav married the granddaughter of Avraham, to bear offspring fit to re-
ceive Yitzchak’s blessings (Or HaChaim).

♬♫
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and went to Paddan-aram; 8 Eisav thus perceived that the daughters of 

Canaan were evil in the eyes of Yitzchak, his father. 9 So Eisav went to 

Yishmael and took Machalas, the daughter of Yishmael son of Avraham, 

sister of Nevayos, in addition to his wives, as a wife for himself.

THE HAFTARAH FOR TOLDOS APPEARS ON PAGE 553.

When Erev Rosh Chodesh Kislev coincides with Toldos, the regular Haftarah 
is replaced with the Haftarah for Shabbas Erev Rosh Chodesh, page 561.

when Yishmael died and Yaakov left to Paddan-aram, Yaakov was 63 years old. How is this calculated? 
עֲקבֹ �ד י � ,For Yishmael was 74 years old when Yaakov was born — שֶׁהֲרֵי יִשְׁמָעֵאל בֶּן ע‘‘ד שָׁנִים הָיָה כְּשֶׁנּוֹל
מִיִּצְחָק יִשְׁמָעֵאל   ”וְיִצְחָק בֶּן   since Yishmael was 14 years older than Yitzchak,[9] — שֶׁי‘‘ד שָׁנָה הָיָה גָּדוֹל 
 and it say regarding the birth of Yaakov and Eisav, and Yitzchak was sixty — שִׁשִׁים שָׁנָה בְּלֶדֶת אוֹתָם“
years old when she gave birth to them (25:26, above).   הֲרֵי ע‘‘ד — Hence, at the time Yaakov was born, 
Yishmael was 74 (14 + 60 = 74).   ‘’ ‘ֹיֵּי יִשְׁמָעֵאל וְגו �ר ’‘וְאֵלֶּה שְׁנֵי ח � And we know that — וּשְׁנוֹתָיו הָיוּ קל‘‘ז שֶׁנֶּאֱמ
[Yishmael’s] lifespan was 137 years, as it says (ibid. v. 17), These were the years of Yishmael’s life: one 
hundred years, thirty years, and seven years.   עֲקבֹ כְּשֶׁמֵּת יִשְׁמָעֵאל בֶּן ס‘‘ג שָׁנִים הָיָה � It emerges that — נִמְצָא י
Yaakov was 63 years old when Yishmael died and when he left his parents’ home. The verse informs 
us of Yishmael’s death (by mentioning Nevayos) to show that at this juncture, Yaakov was 63 years old.

Rashi explains the significance of this fact:
ן בְּבֵית עֵבֶר י‘‘ד שָׁנָה �דְנוּ מִכָּאן שֶׁנִּטְמ � Consequently, we learn from here (i.e., from sister of Nevayos, which — וְלָמ
hints that Yaakov was 63 when he left his parents’ home) that [Yaakov] hid himself away studying Torah 
in the yeshivah of Eiver for 14 years,   ךְ לְחָרָן �ר כָּךְ הָל �ח �and only afterward went to Charan.[10] — וְא

Rashi clarifies how this is deduced:
שָׁנָה י‘‘ד  אֶלָּא  יוֹסֵף  לֵידָתוֹ שֶׁל  לִפְנֵי  לָבָן  בְּבֵית  שָׁהָה   For Yaakov spent only 14 years in Lavan’s — שֶׁהֲרֵי לאֹ 
house prior to Yosef’s birth,   ‘‘ָע עֶשְׂרֵה שָׁנָה בִּשְׁתֵּי בְנוֹתֶיךָ וְשֵׁשׁ שָׁנִים בְּצאֹנֶך �רְבּ �דְתִּיךָ א �ר ’‘עֲב � as it says — שֶׁנֶּאֱמ
(31:41 below), I worked for you fourteen years for your two daughters, and six years for your flocks, 
אֲשֶׁר יָלְדָה רָחֵל אֶת יוֹסֵף וְגוֹ‘ ’‘ �יְהִי כּ �ר ’‘ו �ד יוֹסֵף הָיָה, שֶׁנֶּאֱמ �צּאֹן מִשֶּׁנּוֹל �ר ה � and the six years’ work for which — וּשְׂכ
he received the wage of flocks began after Yosef was born, as it says (30:25, ibid.), And it was when 
Rachel had given birth to Yosef . . . And [Lavan] said, “Specify your wage etc.”   וְיוֹסֵף בֶּן שְׁלוֹשִׁים שָׁנָה הָיָה 
ךְ �ד  ,Now, Yosef was 30 years old when he became ruler in Egypt (41:46, below) — כְּשֶׁמָּל �ד שֶׁיָּר � וּמִשָּׁם ע
יִם שֶׁל רָעָב �ע וּשְׁנָת �ע שֶׁל שׂוֹב �ע שָׁנִים, שֶׁב �יִם תֵּשׁ �עֲקבֹ לְמִצְר � and from that point until Yaakov descended to — י
Egypt, there elapsed a period of 9 years, 7 of plenty and 2 of famine (see below, 45:6).  רְעֹה �ר לְפ �עֲקבֹ אָמ � וְי
ת שָׁנָה‘‘ �י שְׁלשִֹׁים וּמְא � And when he descended to Egypt, Yaakov shared his age and said to — ’‘יְמֵי שְׁנֵי מְגוּר
Pharaoh (47:9 ibid.), The days of the years of my sojourns have been a hundred and thirty years.
עֲקבֹ �ד שֶׁבָּא י �ךְ ע �ע מִשֶּׁמָּל �ת יוֹסֵף וּשְׁלוֹשִׁים שֶׁל יוֹסֵף וְתֵשׁ �חֲשׁוֹב י‘‘ד שָׁנָה שֶׁלִּפְנֵי לֵיד � Now go and add together the — צֵא ו
14 years that Yaakov spent in Lavan’s house prior to Yosef’s birth, plus the 30 years of Yosef’s life be-
fore he became ruler in Egypt, plus the 9 years from when he became ruler until Yaakov came down to 
Egypt;   הֲרֵי נ‘‘ג — they total 53 years (14 + 30 + 9 = 53).  שׁ מֵאָבִיו הָיָה בֶּן ס‘‘ג � And when [Yaakov] — וּכְשֶׁפֵּיר
parted from his father he was 63, as demonstrated above.   הֲרֵי קט‘‘ז — It emerges that he should 
have been 116 years of age when he came to Egypt (63 + 53 = 116).   ת שָׁנָה � ,Yet — וְהוּא אוֹמֵר: שְׁלשִֹׁים וּמְא
when he arrived there, [Yaakov] said to Pharaoh that he was 130 years old (below, 47:9).   הֲרֵי חֲסֵרִים 

9. Avraham was 86 when Yishmael was born (16:16 
above) and 100 when Yitzchak was born (21:5 ibid.). 
Thus, at the time of Yitzchak’s birth Yishmael was 
14.
10. [Above, 25:27, Rashi explained that when the verse 
describes Yaakov as לִים אֹה" -residing in tents (plu ,ישֵֹׁב 
ral), it refers to two tents, i.e., two yeshivos, the yeshi-
vah of Shem and the yeshivah of Eiver. Here, however, 
Rashi writes that he hid himself in Eiver’s yeshivah, 

but does not mention Shem’s. Why is this? The answer 
is that if we calculate the years of Shem based on the 
lifespans of the generations recorded in the Torah, we 
find that Shem, who died at age 600, died when Yaakov 
was 50 years old. Thus whereas in Yaakov’s youth he 
was still able to study under Shem, by the time he 
left his father’s house at age 63, Shem was no longer 
alive. Hence, he studied only in the yeshivah of Eiver 
(Mizrachi to 25:22; Maharsha, Megillah 16b).]
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בְּרָכוֹת   !So 14 years of Yaakov’s life are missing and unaccounted for — י‘‘ד שָׁנִים �ר שֶׁקִּבֵּל ה �ח �דְתָּ שֶׁא � הָא לָמ
ן בְּבֵית עֵבֶר י‘‘ד שָׁנִים � Thus, you learn from this that after [Yaakov] received the blessings at — נִטְמ
age 63, he detoured before going to Charan and hid himself away in the yeshivah of Eiver for 14 
years.[11]

During the years that Yaakov remained away from his father he did not perform the mitzvah of 
honoring him.[12] For this Yaakov was punished by having his own son, Yosef, separated from him for a 
corresponding number of years:
תּוֹרָה �שׁ עֲלֵיהֶם בִּזְכוּת ה � However, although he was punished for neglecting to honor his father — אֲבָל לאֹ נֶעֱנ
during the years he was away from home, and 14 of those years were spent in the yeshivah of Eiver, he 
was not punished for [those years], in the merit of the Torah he studied during that time. He was 
punished only for the other years he was away. How is this seen?   שׁ יוֹסֵף מֵאָבִיו אֶלָּא כ‘‘ב � שֶׁהֲרֵי לאֹ פֵיר
ד ל‘‘ט   ,For Yosef was separated from his father for only 22 years — שָׁנָה �יְינוּ מִי‘‘ז ע � that is, from — דְּה
age 17, when he was sold (below, 37:2), until age 39, when he was reunited with his father,[13]   כְּנֶגֶד כ‘‘ב 
עֲקבֹ מֵאָבִיו וְלאֹ כִבְּדוֹ �שׁ י � corresponding to the 22 years that Yaakov was apart from his father — שֶׁפֵּיר
and did not honor him.   ְדֶּרֶך � These 22 years consist — וְהֵם עֶשְׂרִים שָׁנִים בְּבֵית לָבָן וּשְׁתֵּי שָׁנִים שֶׁשָּׁהָה בּ
of the 20 years that he spent in Lavan’s house plus 2 years that he spent on the road traveling 
home from Charan. Where do we see that his homeward trip spanned 2 years?   יִּבֶן לוֹ בָּיִת � כְּדִכְתִיב ’‘ו
 For it is written about that trip (below, 33:17), But Yaakov journeyed to [a place — וּלְמִקְנֵהוּ עָשָׂה סֻכּוֹת‘‘
of] shelters, and built himself a house, and for his livestock he made shelters; he therefore called the 
name of the place Succos;   ְדֶּרֶך �פָּסוּק שֶׁשָּׁהָה י‘‘ח חֳדָשִׁים בּ �זַ‘‘ל מִזֶּה ה בּוֹתֵינוּ  � and our Sages, of — וּפֵירְשׁוּ ר
blessed memory, explained based on this verse that [Yaakov] spent eighteen months on the road, 
מָּה �ח �גְּשָׁמִים וְ“סוּכּוֹת“ הֲוָה בִּימוֹת ה �יִת“ הֲוָה בִּימוֹת ה � because the word house implies a winter home — דְּ“ב
and shelter implies a summer dwelling — and since it says shelters, plural, it implies two summer 
dwellings.[14] Yaakov was in Succos for two summer seasons and a single winter season in between, 
which together constitute a period of eighteen months. He then spent the next six-month winter season 
in Beis-El.[15] Thus, Yaakov spent a total of 2 years on the journey home to his father, in addition to the 
20 years he spent in Lavan’s house, totaling 22 years.   בְנוּ לְעֵיל �פְּסוּקִים שֶׁחִשּׁ � But according — וּלְחֶשְׁבּוֹן ה
to the calculation that emerges from the verses that we reckoned earlier,   ד �ד שֶׁיָּר �שׁ מֵאָבִיו ע � מִשֶׁפֵּיר
יִם שָׁהָיָה בֶּן ק‘‘ל שָׁנִים � from the time he left his father until he descended to Egypt at the age — לְמִצְר
of 130   שֶׁשָּׁם אָנוּ מוֹצְאִים עוֹד י‘‘ד שָׁנִים — we find an additional 14 years that he was away from his 

11. Actually, the preceding calculation itself demon-
strates only that 14 years of Yaakov’s life are unaccount-
ed for; it does not indicate where Yaakov was during 
those 14 years. Nevertheless, since we know that Yaakov 
spent his young years studying Torah in the yeshivos of 
Shem and Eiver, and Eiver was still alive at this time, it 
is reasonable to assume that that is where he was dur-
ing those 14 years (Maharsha, Megillah 16b).

12. The mitzvah of honoring parents entails serving 
them meals, dressing them, taking them wherever 

they need to go, etc.; in short, helping them in every 
way (see Kiddushin 31b, end).

13. As Rashi explained above, Yosef was 30 when he 
became ruler over Egypt and Yaakov came down to 
Egypt 9 years later.
14. Maharsha, Megillah 17a.
15. Although Rashi here does not mention these six 
months in Beis-El, the Gemara in Megillah 17a, which 
is Rashi’s source, mentions them. Rashi below, 37:34, 
mentions them as well.

בְּבֵית  ן  נִטְמ� בְּרָכוֹת  ה� שֶׁקִּבֵּל  ר  ח� שֶׁא� דְתָּ  לָמ� הָא  שָׁנִים.  י‘‘ד 
תּוֹרָה,  ה� בִּזְכוּת  עֲלֵיהֶם  שׁ  נֶעֱנ� לאֹ  °[אֲבָל  שָׁנִים.  י‘‘ד  עֵבֶר 
מִי‘‘ז  יְינוּ  דְּה� שָׁנָה,  כ‘‘ב  אֶלָּא  מֵאָבִיו  יוֹסֵף  שׁ  פֵיר� לאֹ  שֶׁהֲרֵי 
כִבְּדוֹ.  וְלאֹ  מֵאָבִיו  י�עֲקֹב  שׁ  שֶׁפֵּיר� כ‘‘ב  כְּנֶגֶד  ל‘‘ט,  ד  ע�
דֶּרֶךְ,  בּ� שֶׁשָּׁהָה  שָׁנִים  וּשְׁתֵּי  לָבָן  בְּבֵית  שָׁנִים  עֶשְׂרִים  וְהֵם 
(להלן  סֻכּוֹת‘‘  עָשָׂה  וּלְמִקְנֵהוּ  בָּיִת  לוֹ  יִּבֶן  ’‘ו� כְּדִכְתִיב 
י‘‘ח  שֶׁשָּׁהָה  פָּסוּק  ה� מִזֶּה  זַ‘‘ל  בּוֹתֵינוּ  ר� וּפֵירְשׁוּ  יז),  לג, 
וְ“סוּכּוֹת“  גְּשָׁמִים  ה� בִּימוֹת  הֲוָה  יִת“  דְּ“ב� דֶּרֶךְ,  בּ� חֳדָשִׁים 

לְעֵיל  בְנוּ  שֶׁחִשּׁ� פְּסוּקִים  ה� וּלְחֶשְׁבּוֹן  מָּה.  ח� ה� בִּימוֹת  הֲוָה 
שָׁנִים,  ק‘‘ל  בֶּן  שָׁהָיָה  יִם  לְמִצְר� ד  שֶׁיָּר� ד  ע� מֵאָבִיו  שׁ  מִשֶׁפֵּיר�
בְּבֵית  ן  נִטְמ� אי  דּ� ו� אֶלָּא  שָׁנִים.  י‘‘ד  עוֹד  מוֹצְאִים  אָנוּ  שֶׁשָּׁם 
הֲלִיכָתוֹ לְבֵית לָבָן, לִלְמוֹד תּוֹרָה מִמֶּנּוּ, וּבִשְׁבִיל זְכוּת  עֵבֶר בּ�
שׁ יוֹסֵף מִמֶּנּוּ אֶלָּא כ‘‘ב  וְלאֹ פֵּיר� שׁ עֲלֵיהֶם  תּוֹרָה לאֹ נֶעֱנ� ה�
הוֹסִיף  יו.  שׁ� נ� ל  ע� טז:-יז.):  (מגילה  מִדָּה]  כְּנֶגֶד  מִדָּה  שָׁנָה, 
(בראשית  הָרִאשׁוֹנוֹת  אֶת  שׁ  גֵר� שֶׁלּאֹ  רִשְׁעָתוֹ°,  ל  ע� רִשְׁעָה 

רבה סז, יג):
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father.[16] Why was he not punished for those years as well?   הֲלִיכָתוֹ לְבֵית לָבָן �ן בְּבֵית עֵבֶר בּ �אי נִטְמ �דּ � אֶלָּא ו
 Rather, it is certainly because on his way to Lavan’s house he hid himself away — לִלְמוֹד תּוֹרָה מִמֶּנּוּ
in Eiver’s yeshivah in order to learn Torah from him,   שׁ עֲלֵיהֶם �תּוֹרָה לאֹ נֶעֱנ � and in — וּבִשְׁבִיל זְכוּת ה
the merit of the Torah he studied during those years, he was not punished for them.   שׁ יוֹסֵף � וְלאֹ פֵּיר
 Thus, although Yaakov did not honor his father for a total of 36 years (22 + 14), he — מִמֶּנּוּ אֶלָּא כ‘‘ב שָׁנָה
was punished for only 22 of those years, and Yosef was separated from him for only 22 years,   מִדָּה 
.measure for measure[17] (Megillah 16b-17a) — כְּנֶגֶד מִדָּה

 � ל נָשָׁיו �.EISAV… TOOK MACHALAS… IN ADDITION TO HIS WIVES, AS A WIFE FOR HIMSELF — ע

Why does the verse mention that Eisav married Machalas in addition to his [other] wives? Rashi 
explains:
ל רִשְׁעָתוֹ �-With his marriage to the Machalas, [Eisav] added wickedness upon his previ — הוֹסִיף רִשְׁעָה ע
ous wickedness,   שׁ אֶת הָרִאשׁוֹנוֹת � for he did not divorce his wicked first [wives], and she — שֶׁלּאֹ גֵר
too was wicked as they were[18] (Bereishis Rabbah 67:13).

16. Yaakov was 63 when he left home. Rashi showed 
above that 53 years elapsed from the time Yaakov ar-
rived at Lavan’s house until the time he went down to 
Egypt. If we add 63 + 53 we arrive at a total of 116. But 
Yaakov was 130 when he came to Egypt! This leaves 
a gap of 14 years, and the gap must be between the 
time that Yaakov left home and the time he arrived at 
Lavan’s house.
17. The question arises: Since Yaakov was sent away 
by his parents, why was he punished for all the years 
he stayed away and did not serve them? The answer 
might be that perhaps they intended only for him to 
go to Paddan-aram and marry, and then be prepared 
to return as soon as they sent for him. But Yaakov 
voluntarily offered to stay and work for seven years 
for Rachel [as opposed to marrying Leah, for whom 
he would not have needed to work]; therefore all 
the years he was away [except the fourteen he stud-
ied in the yeshivah of Eiver] were counted against 

him (Rabbeinu Bachya to v. 5). It may also be that 
they actually sent for him [shortly after he arrived 
in Paddan-aram] — as mentioned by Rashi to 35:8, 
that Rivkah sent her wet nurse Devorah to fetch him 
— but he did not want to come as of yet, because he 
wished to marry Rachel (Chizkuni below, 37:34). See 
Insight.
18. “Rashi” to Bereishis Rabbah. [The wickedness of 
Eisav’s other wives is mentioned above, 26:35. See also 
Rashi to 26:34.]

Rashi below (36:3) says that Eisav’s wife was called 
Machalas because through marriage to her, Eisav’s 
sins were machul, forgiven, as per the rule that mar-
rying a woman causes one’s sins to be forgiven. From 
our Rashi we see that this holds true even in the case 
of one’s second marriage, and even if one is still mar-
ried to the first wife, and even if the bride is wicked, 
as Machalas was (Nachalas Yaakov). See the Insight to 
36:3 for further discussion.
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♠ The Yeshivah of Eiver One might wonder why Yaakov detoured to Eiver’s yeshiva for 14 years before fulfill-
ing his father’s command to go to the house of Lavan. Why, Yaakov had spent all of his 63 years occupied in 

Torah study under his grandfather Avraham and his father Yitzchak (see Yoma 28b; Rambam, Hil. Avodah Zarah 
1:3). Why did he feel the need at this juncture to spend another 14 years in the yeshiva of Eiver, rather than im-
mediately fulfilling his father’s command?

R’ Yaakov Kamenetsky answers that although Yaakov had studied Torah for so many years under his grandfa-
ther and father, there was a unique type of Torah that he had yet to learn. Eiver possessed the traditions of his 
ancestor Shem, who had learned from his father Noach how to remain strong against the corrupting influence 
of the generation of the Flood. Eiver himself lived in the generation of those who sought to build a tower up to 
the heavens to wage war against Hashem, yet he was not swept along with the tide. Yaakov knew that his uncle 
Lavan, to whom he was heading, was a wicked person and a cheat. The people of Paddan-aram were of the 
same ilk, as we find that later all of them were invited to Yaakov’s wedding and helped Lavan trick Yaakov into 
marrying Leah (see Bereishis Rabbah 70:19; Rashi above, 25:20). Yaakov therefore felt incapable of fulfilling his 
father’s command without taking out time to prepare himself, by studying the Torah of those who knew how 
to remain steadfast in the face of evil influences. Surely his parents would not want him to go to the house of 
Lavan if he would not be able, once he emerged, to confidently declare, “With Lavan I sojourned but I did not 
learn from his evil ways!” (see Rashi below, 32:5). Thus, Yaakov’s detour to the yeshivah of Eiver was not a defi-
ance of his father’s instruction. He could not go to Lavan’s house without first immersing himself in the Torah 
taught by Eiver (Emes LeYaakov to 28:11 below). [Still, were it not for the special merit of Torah study, Yaakov 
would have been punished for not honoring and aiding his parents during those 14 years — just as he was 
punished for the other 22 years.]

♬♫
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