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Hagar and Yishmael on Rosh Hashana: 
Reflections on the 'Other' - Empathy and 

pragmatism in our Avodat Hashem 
 
 
Note: This essay requires a detailed analysis of the two readings of Rosh Hashana.  It is strongly advised to read them 
through and I have attached them at the end of the essay for those that would like to do so.  

 
There are constantly questions that arise in our modern State and in our lives as religious 
Jews living in the modern world, that beg us to reflect and introspect.  When we see the 

faces of the children in Gaza, when we hear the cries of the Agunot (chained women), when we feel the pain 
of the Mamzer being cast our from within our nation, our hearts should be aching. And yet in all these 
instances we work from within constraints, national self defence, Halakha, Divine command. When our moral 
intuition and ethical compassion becomes threatened by other values or laws, where does the solution lie? 
 
In my mind, this dilemma lies at the heart of our Rosh Hashana readings.  In Shemot 21 and 22 we read of 
two impossible situations  The first a father is called upon by his wife and God to cast his beloved son into the 
desert with his mother. The second a father is called upon to sacrifice his one remaining son, from whom he 
had been promised his seed would be blessed.  A father filled with a deep innate morality, a person who 
raison d'etre is love and compassion towards other human beings, is being asked in both situations to execute 
an impossible command.  The command is cold, pragmatic, harsh.  It contrasts dramatically with everything we 
know of the father until now.  And yet he fulfils what is being asked of him. Was he right to do so? Should he 
have trusted his own moral compass as opposed to that which the 'Divine voice' was telling him?  Avraham in 
both these narratives is being pulled between the Divine command and his moral intuition.  He is being asked 
to give one up, to sacrifice not just a son, or two, but his own inner convictions.  
 
The greatness of our forefather is that he refuses to do that.  He manages to live between the tension of that 
pull, in fulfilling the harshest and seemingly most immoral of Divine commands, he maintains a deep profound 
sensitivity and compassion.  It is this powerful lesson that we must extract from these readings.  
In a fascinating choice1 of readings for Rosh Hashana Chazal juxtapose Bereshit 21 and 22 - the story of the 
banishment if Hagar and Yishmael and the sacrifice of Yitzchak. There is a parallel being drawn between the 
two which we notice immediately when reading them side by side. The thematic resemblance is clear- the 
sacrificing of two sons at the hand of a beloved father, a near death experience as a result of a Divine 
command culminating in a miraculous last minute rescue, a desert location and a divine promise of a legacy at 
the end. Additionally we find textual similarities between the two. The phrase ֶֹּקר ָרָהם ַבב כֵּם ַאבְׁ  and - וַיַשְׁ
Avraham arose early in the morning features in both, the locations of beer sheva is mentioned in both 

narratives and the term  ָה ֶ ְַׁש ְׁ ָרָהם ֶאת and וַ  ַל  ַאבְׁ  and Avraham 'sent' is the verb used in both -  ָדֹו-וַיִּשְׁ
narratives to describe the execution by Avraham of the divine command (note that this is significant especially 

because when Sara addresses the issue she calls upon Avraham to  ,ֹּאת ש ָהָאָמה ַהז ָגרֵּ  - exile/banish them.  
Avraham executes the command in a much more compassionate and gentle way not by banishing them but 
sending them away). 
So the two narratives share a common theme and some textual parallels. However the lesson of a comparison 
rests not just in the similarities but more importantly in the differences.  
 
The main glaring difference between the two lies in the way in which Avraham and Hagar behave.   
Hagar after being sent away wanders aimlessly and lifelessly through the desert as described through the 
words ַתע ֶלְך וַתֵּ ַבר, וַתֵּ דְׁ מִּ בְׁ . Avraham in both narratives is focused and fixed on the mission he has been given, 
even if his heart is swaying. I believe this is shown in the text through Hagar's eyes having to be opened by 
God (21:19) and Avraham eyes always being open and looking upwards (22:4/13)/.  Even when reality 
beckons us to despair, to close our eyes and become apathetic we must remain resolute in our commitment 
and responsibility to the other and their suffering, eyes wide open embracing the other through the face to 
face encounter.  
 
The second difference, is the stark contrast between the way in which Avraham ad Hagar treat their offspring.   

                                                           
1 Mishna megillah 3:30-31 
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Having wandered in the desert Hagar runs out of water.  The verse describes her actions as follows: 
ֶשב ָלּה ִמנֶגֶד ֶלְך וַתֵּ ֵּי ֶקֶשת, טז וַתֵּ ק כְִמַטֲחו ֶשב ִמנֶגֶד; ֶאְרֶאה ְבמֹות ַהיֶָלד-ַאל, כִי ָאְמָרה, ַהְרחֵּ ְב ְ -וִַתָשא ֶאת, וַתֵּ ֹקָלּה וַתֵּ .ק  

And she went, and sat her down over against him a good way off, as it were a bow-shot; for she said: 'Let me not 
look upon the death of the child.' And she sat over against him, and lifted up her voice, and wept. (Bereshit 
21:16) 
 
There is a word that repeats itself twice here - keneged - against. Hagar could not bear to face her child in 
his death and hence turns her face away - against - his suffering and cries.  Her actions are on the one hand 
understandable; who wants to see their child die? Yet on the other hand totally startling; how can a mother 
possibly abandon her child at his time of need, how can she not hold him and comfort him at the moment he 
needs it the most? Almost as a reaction to this dilemma the Torah responds to Hagar's action when an angel 
calls to her from above saying as follows: 
 
And God heard the voice of the lad; and the angel of God called to Hagar out of heaven, and said unto her:  
 
'What is with you, Hagar? fear not; for God has heard the voice of the lad because he is there. 18 Arise, lift up 
the lad, and take his hand; for I will make him a great nation.' (Bereshit 21:17) 
 
Instead of hearing the cry of Hagar God has heard the cry of Yishmael, the very cry that Hagar herself 
should have heeded to.  The angel calls upon Hagar to show the basic empathy of a mother, to lift her child, 
hold him by the hand, embrace him, wipe his tears.  In other words, the angel is attempting to awaken within 
Hagar the innate moral compassion of a mother to a child, to ensure she turns her face towards his suffering 
and not against him.  The Divine call is for a face-face encounter that will arouse a moral compassion. As 
Emmanuel Levinas, the celebrated Jewish French philosopher states: 
 
'The face in its nakedness as a face presents to me the destitution of the poor one and the stranger....access to the 
face is straightaway ethical....the first word of the face is 'you shall not kill'. (Levinas: Ethics and Infinity p85-86).  
 
By closing her eyes and turning her face away from her son, Hagar ensures she is immune to his cries and it 
takes a heavenly voice to remind her of her moral responsibility towards her child.  
This incident stand in deep contrast to the actions of Avraham. 2  If the Torah has emphasised the 
abandonment of Yishmael at the hands of his mother, it has shown us the compassion of the father - the 
sending off with bread and water, the small but significant difference between being cast away - legaresh 
and being sent away - ve'yishlach, and the promise given to Avraham that he will become a great nation that 
allows him to fulfil the heavenly command in the knowledge that his son will have a future.   
 
The story of the Akeida provides an even deeper contrast between Hagar and Avraham,.  A natural reaction 
to being called upon to sacrifice ones son, would be to emotionally detach oneself.  To ensure there is no love 
or togetherness throughout the event so as to make the final act easier. Here, however, we see the opposite 
ensues.  Twice we are told  ;נֵּ ֶהם כּו שְׁ ָדו, וַיֵּלְׁ ְׁ ַ - the two of them went together. When Yitzchak speaks to his 
father, Avraham answers in a soft and reassuring fashion.  Even at the time of his unbearable pain and deep 
existential crisis, when cruelty is going to be the reality, Avraham never abandons his son.3   What Avraham 
achieves is what Hagar could not - to look into the eyes and face of the other even at a time of pain and 
suffering, to know that you cannot save them, but yet you can love them and give them comfort.  
Avraham fulfilled in both these events what God had in mind when he chose Avraham to be the father of the 
nation.  Preceding the famous argument between Avraham and God over the destruction of Sodom, we find a 
strange verse where God decides to bring the news to Avraham because:  
 

ַלֲעׂשֹות ְצָדָקה וִמְשָפט, וְָשְמרו ֶדֶרְך יְהוָה, בֵּיתֹו ַאֲחָריו-ָבנָיו וְֶאת-ְלַמַען ֲאֶשר יְַצוֶה ֶאת  

 .In order so that Avraham can command his sons and his household after him to 'guard the path of Lord to do 
Righteousness and Justice'. (Bereshit 18:19)  
 
What does this phrase mean? How does it find expression in Avraham's argument with God that follows? 
What I want to suggest is that there can often exist a tension between 'derech Hashem' and 'tzedakah and 
mishpat'. We address the reality of our existence through the categories we understand - righteousness, 

                                                           
2 For a more detailed and nuanced discussion on the questions and dilemmas of the Akeida narrative please see:  
https://contemplatingtorah.wordpress.com/2014/11/06/parshat-vayera-the-silent-sacrifice/ 
The purpose of this essay is to analyse is solely in relation to bereshit 21 and to understand the tension between a divine 
command and ethical intuition.    
3 Chassidic commentaries (sefat emet, imrei emet) offer some beautiful insights that understand the test of the Akeida to be the 
ability to combine what was natural to Avraham - compassion mercy, love with what was not - truth, justice. Pragmatism.  Avraham 
had to love Yitzchak with his entire being  and with that overwhelming love go to sacrifice him. 
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justice, compassion, mercy.  Sometimes these values themselves contradict, but often we are able to reconcile 
them.  However when the derech Hashem - the Divine command, the way of God, contradicts with our human 
understanding of reality, our ethical intuition and our definitions of justice, it may be impossible to reconcile 
them.  How can we ever reconcile a loving, compassionate God with the horrors of the Holocaust for 
example? When Avraham, argues with God he is arguing from the perspective of a human being steeped in 
inherent ethical and moral compassion.  He cannot and will not be able to understand the 'Derech Hashem', but 
what he does learn at the end of the dialogue, is that there exists a realm in which his human intuition is 
limited. There is a category of things that are 'Derech Hashem' and that in our eyes cannot be reconciled with 
any of our human values.  Our role is to work within the constraints of both these principles. We must strive 
continuously to maintain to the best of our abilities both the way of the Lord, often beyond our comprehension, 
and our own human moral understanding of reality.   
 
When Avraham is called upon to sacrifice both his sons, he is reluctant (in one explicitly the other implicitly), 
yet he does so because he understands that this falls in the category of 'Derech Hashem'.  His greatness is that 
even in the moment of fulfilling the incomprehensible Divine command, he has not forgotten the absolute 
values of compassion, mercy and empathy. His greatness is his ability to live and act between the two. 
 In my mind the Torah too goes to lengths to ensure the reader understands this idea. It is clear in the first 
incident that the survival of Yitzchak is dependent on the sending away of Yishmael, there is a pragmatic 
reason for this seeming cruelty and yet the reader must still endure the cries of Hagar Yishmael: 
ָשא ֶאת     ךְׁ-וַתִּ בְׁ ָֹּלּה וַתֵּ .ק .  Even though the action must be done, we must not become immune to the pain of the 
other. In another fascinating textual parallel we find the exact same expression used when it comes to Eisav.  
After having been robbed of the birthright by his brother Yaakov, an act that again, was necessary for the 
survival of the Israelite nation, we are describes in exquisite and painful detail Eisav's reaction: 
 

ָׂשו ֶאת  ֹקַע עֵּ ֹקָלה וָמָרה ַעד-כְִשמ ֹקאֶמר ְלָאִביו ָבְרכֵּנִי גַם-ִדְברֵּי ָאִביו וַיְִצַעק ְצָעָקה גְד ֹקד וַי . ָאנִי ָאִבי-ְמא  

When Eisav heard the words of his father he cried a great and bitter cry that endured, and he said to his father, 
please bless me too my father. 

ָׂשו ֶאל ֹקאֶמר עֵּ ֹקלֹו; ָאִבי, ָאנִי-ָבְרכֵּנִי גַם--ְלָך ָאִבי-ַהְבָרכָה ַאַחת ִהוא, ָאִביו-וַי ָׂשו ק ְֵּב ְ , וַיִָשא עֵּ וַי  

And Eisav said to his father: 'Have you but one blessing, my father? bless me too, my father.' And Eisav lifted up 
his voice, and wept. (Bereshit 27) 
 
Any reader with an ounce of compassion cannot help but be moved by Eisav's cry here. The Torah wants us to 
feel his pain, it wants us to live the consequence of our father Yaakov's actions, as it forces us quite 
emphatically into a face to face encounter with Eisav - with the 'other' and his pain.    
Once Yaakov dons the clothes of Eisav he moves from an 'Ish Chalak' - a simple, harmonious straightforward 
person to an 'Ish sear' (see bereshit 27:10) a hairy man - an entangled and complex existence.   An existance 
that requires action that must be done for the sake of derech hashem creating a conflict with our deep ethical 
convictions and creating complex consequences.  Yaakov's actions were done at a great moral cost, they 
leave a scar that haunts him for the rest of his life.  Nothing is clear cut- chalak- it is entangled, waiting to be 
made sense of, like the solution to the akeida - the ram - it is entangled in the thicket. To release it is painful 
and comes at a cost 
 
By reading these two narratives on Rosh Hashana we are reminded that unlike the childhood understanding of 
'good' and 'bad' actions, the living reality is not so simple.  As human beings who have strong inherent moral 
values Levinas's ethical imperative, through the face to face encounter, is something we can identify with. If we 
could judge all action based simply on our compassion and responsibility to the other, things would be simple.  
If on the other hand, we could judge our actions simply through the צו ה" - Divine command, ignoring the plight 
of the agunah, the mamzer, the potential convert, again life would be relatively simple.  But God in the 
Tanach requires something far greater from us.  He demands of us a task that is probably almost impossible - 
to fulfil to the best of our ability His commands, but to simultaneously be compassionate, merciful, empathetic 
and listen to our moral intuition.  He demands of us to stand wrenched between the irreconcilable positions 
and to maintain them both.  He wants us to 'send the son away' and still feel his pain and his cry through the 
face to face encounter. To maintain our survival by building a wall between us and the 'other' and yet not 
become blinded or immune to their suffering.  To exclude the mamzer from our community but to comfort him 
in his sorrow.4  This tension is expressed in the bracha we make on the Torah: 

                                                           
4 There is an amazing midrash that addresses this exact dichotomy: Vayikra Rabba 32:8 “I further observed all the oppression that 

goes on under the sun: the tears of the oppressed, with no one to comfort them; and the power of their oppressors—with none to 
comfort them” (Ecclesiastes 4:1). Daniel, the tailor, interpreted this verse as pertaining to mamzerim. “The tears of the oppressed”: 
their mothers transgressed, and these poor ones are excluded; this one’s father committed incest, but what has he done and why should 
he be affected. (There is) “none to comfort him,” (but rather they are subjected to) “the power of their oppressors”: this refers to 
Israel’s Great Sanhedrin, who come at them with Torah’s power and exclude them, applying (the verse,) “no mamzer shall be admitted 
into the congregation of the Lord’” (Devarim 23:3). “None to comfort them”—the HolyOne says “It is for me to comfort them.”  God 
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ינו ֶמֶלְך ָהעוָלם ֲאֶשר נַָתן ָלנו תוַרת ֱאֶמת וְַחיֵּי עוָלם נַָטע ְבתוכֵּנו' ָברוְך ַאָתה ה" ן ַהתוָרה' ָברוְך ַאָתה ה. ֱאלהֵּ "נותֵּ  

Blessed are you, Lord our God, King of the Universe, who has given us the Torah of truth, and planted within us 
the way of the world (own translation). Blessed are you oh Lord who gives us the Torah 
 
The torah is emet - derech hashem, but also implanted within us by God is the way of the world - an inner 
ethical conviction- tzedakah and mishpat. We have to maintain and nurture them both. 
 
On Rosh Hashana we undergo a difficult journey of self introspection both as individuals and a nation as to 
whether or not we continue to strive in reconciling both these often opposing vales.  Whether we have 
managed to maintain our commitment to both of them and whether we even recognise the magnitude of what 
is being asked of us. 
 
Shabbat Shalom and Shana Tova 
 
(The readings are on the next page) 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

                                                                                                                                                                      
has to comfort the mamzerim because the sanhedrin whilst fulfilling their 'divine role' have forgotten to comfort them themselves.  This is 
reminiscent of God having to come and comfort Yishmael. 
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The two Readings: 
1. Bereshit 21 

ֶתה ָגדֹול; וַיִָּגַמל,  וַיִּגְַׁדל ַהיֶֶלדח שְׁ ָרָהם מִּ ל ֶאת, וַיַַעׂש ַאבְׁ ָגמֵּ ֶרא ָׂשָרה ֶאתט.   ִּצְָׁ ק-בְׁ ֹום הִּ צְׁרִּ ת-ֶבן- וַתֵּ ָרָהם-ֲאֶשר, ָהָגר ַהמִּ ַאבְׁ ָדה לְׁ -- ָלְׁ
ק ַצ ֵּ ֹּאֶמרי.  מְׁ ָרָהם,  וַת ַאבְׁ ֹּאת, לְׁ ש ָהָאָמה ַהז נָּה-וְֶׁאת, ָגרֵּ ן:  בְׁ י ֹלא יִּיַרׁש בֶּ ֹּאת-כִּ ם, ָהָאָמה ַהז ם-עִּ נִּי עִּ ָחק-בְּ ֹּדיא . יִּצְּ א ,  וַיֵַּרע ַהָדָבר מְׁ

ָרָהם ֵעיֵני ַאבְּ נֹו, ַעל, בְּ ֹּת בְּ ֹּאֶמר ֱאֹלק ם ֶאליב.  אֹוד ָרָהם- וַי עֵּ נֶ ָך ַעל-ַאל, ַאבְׁ ֶל ָך ָׂשָרה--ֲאָמֶתָך-ַהנַַער וְַׁעל- ֵַּרע בְׁ ֹּאַמר אֵּ ֹּל ֲאֶשר ת , כ
ָֹּלּה ק ַמע בְׁ ָך זַָרע, כִּ  בְׁ ִּצְָׁ ק:  שְׁ א לְׁ גֹו  ֲאׂשִּ ֶמנּו, ָהָאָמה-ֶבן- וְַׁגם ֶאתיג.   ִָּקרֵּ ֲעָך:  לְׁ ר יד.  הּוא, כִּ  זַרְׁ ֹּקֶּ ָרָהם ַבב ֵכם ַאבְּ ֶלֶ ם - וַיִַּק וַַיׁשְּ

ן ֶאל ַמת ַמ ִּם וַיִּתֵּ כְָׁמּה-ָהָגר ָׂשם ַעל-וְׁ ֵּ הָ --ַהיֶֶלד-וְֶׁאת, שִּ חֶּ ְַּׁש ְּ ְך וֵַתַתע; וַי ַבר , וֵַתלֶּ דְׁ מִּ ֵאר ָׁשַבעבְׁ ן,  וַיִּכְׁלּו ַהַמ ִּםטו.  בְּ ֶמת-מִּ ְך ; ַה ֵּ לֵּ וַַתשְׁ
ם, ַהיֶֶלד-ֶאת נֶֶגדטז.  ַתַ ת ַאַ ד ַהשִּ  ִּ ֶשב ָלּה מִּ ֶלְך וַתֵּ ת,  וַתֵּ ׁשֶּ ַטֲחוֵי קֶּ ֵחק כִּמְּ ָרה, ַהרְּ י ָאמְּ ד-ַאל, כִּ מֹות ַהָילֶּ ה בְּ אֶּ רְּ ד; אֶּ נֶּגֶּ ב מִּ , וֵַתׁשֶּ

ת ָשא אֶּ ךְּ-וַתִּ ָֹּלּה וֵַתבְּ ַמע ֱאֹלק םיז.  ק ַאְך ֱאֹלהִּ ם ֶאל, קֹול ַהַנַער-ֶאת,  וַיִּשְׁ ָרא ַמלְׁ ן-וַיִּקְׁ ֹּאֶמר ָלּה ַמה, ַהָשַמ ִּם-ָהָגר מִּ -ַאל; ָ ְך ָהָגר-וַי
אִּ  אִּ  ֶאתיח.  ָשם-קֹול ַהנַַער ַבֲאֶשר הּוא-ָשַמע ֱאֹלק ם ֶאל-כִּ , תִּ רְׁ ְך בֹו-וְַׁהֲ זִּ קִּ  ֶאת, ַהנַַער- קּומִּ  ׂשְׁ גֹו  ָגדֹול-כִּ :   ָדֵּ  יט.  ֲאׂשִּ ֶמנּו, לְׁ

ַק  ֱאֹלק ם ֶאת ר ָמ ִּם, עֵּ נֶ הָ -וַיִּפְׁ אֵּ ֶרא בְׁ א ֶאת; וַתֵּ ַמ ֵּ ֶלְך וַתְׁ ֶמת-וַתֵּ קְׁ , ַמ ִּם, ַה ֵּ ְׁהִּ  ֱאֹלק ם ֶאתכ.  ַהנַָער-ֶאת, וַַתשְׁ , וַיֵֶּשב; וַיִּגְָׁדל, ַהנַַער- וַ 
ָבר דְׁ ְׁהִּ , ַבמִּ ֶֹּבה ַקָשת, וַ  ַבר ָפאָרן,  וַיֵֶּשבכא.  ר דְׁ מִּ ַק ; בְׁ ָשה-וַתִּ מֹו אִּ ָר ִּם, לֹו אִּ צְׁ ֶאֶרץ מִּ . מֵּ  

 
8 And the child grew, and was weaned. And Abraham made a great feast on the day that Isaac was weaned. 9 And 
Sarah saw the son of Hagar the Egyptian, whom she had borne unto Abraham, making sport. 10 Wherefore she said 
unto Abraham: 'Cast out this bondwoman and her son; for the son of this bondwoman shall not be heir with my son, even 

with Isaac.' 11 And the thing was very grievous in Abraham's sight on account of his son. 12 And God said unto 
Abraham: 'Let it not be grievous in thy sight because of the lad, and because of thy bondwoman; in all that Sarah saith 
unto thee, hearken unto her voice; for in Isaac shall seed be called to thee. 13 And also of the son of the bondwoman will 
I make a nation, because he is thy seed.' 14 And Abraham arose up early in the morning, and took bread and a bottle 
of water, and gave it unto Hagar, putting it on her shoulder, and the child, and sent her away; and she departed, and 
strayed in the wilderness of Beer-sheba. 15 And the water in the bottle was spent, and she cast the child under one of 
the shrubs. 16 And she went, and sat her down over against him a good way off, as it were a bow-shot; for she said: 'Let 
me not look upon the death of the child.' And she sat over against him, and lifted up her voice, and wept. 17  19 And 
God opened her eyes, and she saw a well of water; and she went, and filled the bottle with water, and gave the lad 
drink. 20 And God was with the lad, and he grew; and he dwelt in the wilderness, and became an archer. 21 And he 
dwelt in the wilderness of Paran; and his mother took him a wife out of the land of Egypt. 
 
 
2. Bereshit 22 

ְׁהִּ  ֶ ה, וַ  ָברִּ ם ָהאֵּ ָרָהם-נִָּסה ֶאת, וְָׁהֱאֹלק ם, ַאַ ר ַהדְׁ ָל ו; ַאבְׁ ֹּאֶמר אֵּ נֵּנִּ , וַי ֹּאֶמר הִּ ָרָהם וַי ֹּאֶמר ַק ב.  ַאבְׁ נְָׁך ֶאת-נָא ֶאת- וַי ָך -בִּ  ְׁ ִּ דְׁ
תָ -ֲאֶשר ָך-וְֶׁלְך,  ִּצְָׁ ק-ֶאת, ָאַהבְׁ יָה-ֶאל, לְׁ ֹּרִּ הּו ָשם; ֶאֶרץ ַהמ ָֹּלה, וְַׁהֲעלֵּ ע ֶל ָך, ַעל ַאַ ד ֶהָהרִּ ם, לְׁ ַֹּמר אֵּ ר.  ֲאֶשר א ֹּקֶּ ָרָהם ַבב ֵכם ַאבְּ  ,ג וַַיׁשְּ

ֹּש ֶאת ֹּרֹו-וַיֲַ ב תֹו-וַיִַּק  ֶאת, ֲ מ נֵּ  נְָׁעָר ו אִּ נֹו, שְׁ ת  ִּצְָׁ ק בְׁ ְַׁבַקע; וְׁאֵּ ָֹּלה, וַ   ַביֹום ד.  לֹו ָהֱאלק ם-ָאַמר-ַהָמקֹום ֲאֶשר-ֶאל, וַיָָקם וַיֵֶּלְך, ֲעצֵּ  ע
לִּ שִּ  ָרָהם ֶאת, ַהשְׁ א ֶאת-וַיִָּשא ַאבְׁ ָר ֹּק--ַהָמקֹום-עֵּ נָ ו וַיַרְׁ ָרָהם ֶאלה.  מֵּ ֹּאֶמר ַאבְׁ בּו, נְָׁעָר ו- וַי ם-שְׁ ֹּה עִּ ָכה , וֲַאנִּ  וְַׁהנַַער, ַהֲ מֹור-ָלֶכם פ נֵּלְׁ

ֹּה-ַעד ַתֲ וֶה; כ ָרָהם ֶאתו.  וְׁנָשּוָבה ֲאלֵּ ֶכם, וְׁנִּשְׁ ָֹּלה- וַיִַּק  ַאבְׁ נֹו-וַיֶָׂשם ַעל, ֲעצֵּ  ָהע ש וְֶׁאת-ֶאת, וַיִַּק  בְׁ ָדֹו,  ִּצְָׁ ק בְׁ כּו ;ַהַמֲאֶכֶלת-ָהאֵּ  וֵַילְּ
ם ֵניהֶּ ָדו, ׁשְּ ֹּאֶמר  ִּצְָׁ ק ֶאלז.  יַחְּ ָרָהם ָאבִּ ו- וַי ֹּאֶמר ָאבִּ , ַאבְׁ ֹּאֶמר, וַי נִּ , וַי נֶנִּ  בְׁ ֹּאֶמר; הִּ צִּ ם, וַי ש וְָׁהעֵּ נֵּה ָהאֵּ ָֹּלה, וְַׁאיֵּה ַהֶשה, הִּ ע  ח.  לְׁ
ֹּאֶמר ָרָהם, וַי ֶאה, ַאבְׁ ָֹּלה-ֱאֹלק ם  ִּרְׁ ע נִּ ,  ֹו ַהֶשה לְׁ ם; בְׁ ֵניהֶּ כּו ׁשְּ ָדו, וֵַילְּ ֹּאּוט  .יַחְּ וַיִֶּבן ָשם , לֹו ָהֱאֹלהִּ ם-ַהָמקֹום ֲאֶשר ָאַמר-ֶאל,  וַיָב

ָרָהם ֶאת זְׁבֵּ ַ -ַאבְׁ ְֹּך ֶאת, ַהמִּ צִּ ם-וַיֲַער ֹּד; ָהעֵּ נֹו-ֶאת, וַיֲַעק ֹּתֹו ַעל,  ִּצְָׁ ק בְׁ זְׁבֵּ ַ -וַיֶָׂשם א צִּ ם, ַהמִּ ַמַעל ָלעֵּ תי.  מִּ ָרָהם אֶּ ַלח ַאבְּ  ,יָדֹו- וַיִּׁשְּ
שְׁ ֹּט, ַהַמֲאֶכֶלת-וַיִַּק  ֶאת נֹו-ֶאת, לִּ ַאְך  ְׁהוָהיא.  בְׁ ָל ו ַמלְׁ ָרא אֵּ ן,  וַיִּקְׁ ֹּאֶמר, ַהָשַמ ִּם-מִּ ָרָהם, וַי ָרָהם ַאבְׁ ֹּאֶמר; ַאבְׁ נֵּנִּ , וַי ֹּאֶמריב.  הִּ -ַאל,  וַי

ל ָך אֶּ ַלח יָדְּ ׁשְּ אּוָמה, ַתַעׂש לֹו-וְַׁאל, ַהַנַער-תִּ תִּ :  מְׁ א ֱאֹלק ם ַאָתה-כִּ , כִּ  ַעָתה  ַָדעְׁ נְָׁך ֶאת-וְֹׁלא ָ ַׂשכְָׁת ֶאת,  ְׁרֵּ ָך-בִּ ֶמנִּ ,  ְׁ ִּ דְׁ  וַיִָּשא יג.  מִּ
ָרָהם ֶאת נֵּה, עֵּ נָ ו-ַאבְׁ א וְׁהִּ ָניו, ַאַ ר, ַא ִּל-וַיַרְׁ ַקרְּ ַבְך בְּ ָרָהם וַיִַּק  ֶאת; נֱֶּאַחז ַבסְּ נֹו, ָהַא ִּל-וַיֵֶּלְך ַאבְׁ ָֹּלה ַתַ ת בְׁ ע הּו לְׁ ָרא יד.  וַיֲַעלֵּ  וַיִּקְׁ
ם ָרָהם שֵּ ֶאה, ַהָמקֹום ַההּוא-ַאבְׁ ר ַהיֹום,  ְׁהוָה  ִּרְׁ ַהר ה  ֵָּרֶאה, ֲאֶשר  ֵָּאמֵּ הטו.  בְׁ ָָ ַאְך  ָרא ַמלְׁ ָרָהם-ֶאל,  וַיִּקְׁ נִּ ת, ַאבְׁ ן, שֵּ  טז.  ַהָשָמ ִּם-מִּ

ֹּאֶמר תִּ  נְֻׁאם, וַי ַבעְׁ נְָׁך ֶאת-ֶאת, וְֹׁלא ָ ַׂשכְׁתָ , ַהָדָבר ַהֶזה- ַַען ֲאֶשר ָעׂשִּ ָת ֶאת, כִּ :  ה-בִּ  נִּשְׁ ְך ֲאָבֶרכְָׁך- כִּ יז.   ְׁ ִּ ֶדָך-בִּ ֶבה , ָברֵּ ָבה ַארְׁ וְַׁהרְׁ
ֲעָך כְׁכֹוכְׁבֵּ  ַהָשַמ ִּם-ֶאת ַפת ַהיָם-ֲאֶשר ַעל, וְַׁכ ֹול, זַרְׁ ֲעָך; ׂשְׁ ֹּ ְָׁב ו, וְׁ ִַּרש זַרְׁ ת ַשַער א ֲעָךיח.  אֵּ זַרְׁ כּו בְׁ ָברְׁ תְׁ ֹּל גֹו ֵּ  ָהָאֶרץ,  וְׁהִּ ֶקב, כ ֲאֶשר , עֵּ

ֹּלִּ  ק ָת בְׁ ָרָהם ֶאליט.  ָשַמעְׁ ָדו ֶאל, נְָׁעָר ו- וַיָָשב ַאבְׁ כּו  ַ ְׁ ר ָשַבע-וַיָֻקמּו וַיֵּלְׁ אֵּ ָרָהם; בְׁ ב ַאבְּ ֵאר ָׁשַבע, וֵַיׁשֶּ בְּ . בִּ  
1 And it came to pass after these things, that God did prove Abraham, and said unto him: 'Abraham'; and he said: 'Here 
am I.' 2 And He said: 'Take now thy son, thine only son, whom thou lovest, even Isaac, and get thee into the land of 
Moriah; and offer him there for a burnt-offering upon one of the mountains which I will tell thee of.' 3 And Abraham rose 
early in the morning, and saddled his ass, and took two of his young men with him, and Isaac his son; and he cleaved the 
wood for the burnt-offering, and rose up, and went unto the place of which God had told him. 4 On the third day 
Abraham lifted up his eyes, and saw the place afar off. 5 And Abraham said unto his young men: 'Abide ye here with 
the ass, and I and the lad will go yonder; and we will worship, and come back to you.' 6 And Abraham took the wood of 
the burnt-offering, and laid it upon Isaac his son; and he took in his hand the fire and the knife; and they went both of 
them together. 7 And Isaac spoke unto Abraham his father, and said: 'My father.' And he said: 'Here am I, my son.' And 
he said: 'Behold the fire and the wood; but where is the lamb for a burnt-offering?' 8 And Abraham said: 'God will 
provide Himself the lamb for a burnt-offering, my son.' So they went both of them together. 9 And they came to the 
place which God had told him of; and Abraham built the altar there, and laid the wood in order, and bound Isaac his 
son, and laid him on the altar, upon the wood. 10 And Abraham stretched forth his hand, and took the knife to slay his 
son. 11 And the angel of the LORD called unto him out of heaven, and said: 'Abraham, Abraham.' And he said: 'Here am 
I.' 12 And he said: 'Lay not thy hand upon the lad, neither do thou any thing unto him; for now I know that thou art a 
God-fearing man, seeing thou hast not withheld thy son, thine only son, from Me.' 13 And Abraham lifted up his eyes, 
and looked, and behold behind him a ram caught in the thicket by his horns. And Abraham went and took the ram, and 
offered him up for a burnt-offering in the stead of his son. 14 And Abraham called the name of that place Adonai-jireh; 
as it is said to this day: 'In the mount where the LORD is seen.' 15 And the angel of the LORD called unto Abraham a 
second time out of heaven, 16 and said: 'By Myself have I sworn, saith the LORD, because thou hast done this thing, and 
hast not withheld thy son, thine only son, 17 that in blessing I will bless thee, and in multiplying I will multiply thy seed as 
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the stars of the heaven, and as the sand which is upon the seashore; and thy seed shall possess the gate of his enemies; 
18 and in thy seed shall all the nations of the earth be blessed; because thou hast hearkened to My voice.' 19 So 
Abraham returned unto his young men, and they rose up and went together to Beer-sheba; and Abraham dwelt at Beer-
sheba 

 
 


