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גליון פ' וישלח תשכ"ה  
 

   רשב"ם               רמב"ן              אב"ע            פסוק    שם פרטי    שם האב       האומה  פרטים נוספים      
שד"ל   
כו:לד יהודית  בת בארי  החתי  שמה.     

לא ילדה לעשו.  
   

שם בשמת  בת אלון  החתי    עדה.—שם ב'  
למטה (aעיין ב  

   

כח:ט מחלת   בת ישמעאל  בן אברהם    
אחות נביות  

    

         
לו:ב עדה  בת אלון  החתי  ראי' שיש   

לעדה ב' 
אם —שמות

של אבי' עיין 
בפסוק' 

ממלכים א', 
דברי הימים ב'  

יהודית 
ובשמת מתו 
בלי להוליד. 

אז עשו 
התחתן עם 

עוד ב' נשים 
אחרות: 

אחות בשמת, 
דהיינו עדה, 
וגם אהליבה.  

יהודית מתה 
ים. בלי בנ

לבשמת 
ומחלה כן 
היו בנים.   

 

שם אהליבה  בת ענה  החוי  בת צביון  התחתן אתה    
אחרי שהלך 
להר שעיר 

ודר בין 
החורים.  

 

לו:ג בשמת  בת ישמעאל  אחות נביות   שינה את   
שמה 

מ"מחלת" 
שמגונה 
בעברית 
לשם א' 

מנשיו 
הראשונות 
שלה היתה 
—שם יפה

"בשמים". 
האשה 

ממשפחת 
ישמעאל לא 

ציער את 
יצחק ורבקה.  

"מחלת"  
ו"בשמת" 
בארמית 

מתכוונים 
ל"מתיקות". 

לכן אפשר 
להחליף את 

השמות הללו.  

  
Curiosities: a) Basmat and Ada are both ID’d as Bat Elon. 
                   b) In the earlier text Basmat is the name of a Hittite wife while in the 

later text, it is the name of the wife who is the daughter of Yishmael.  
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מלכים א פרק טו פסוק ב   
  )על יהודה אביםמלך ( טו:א ...

: אבישלוםבת  מעכהושם אמו שלש שנים מלך בירושלם   
דברי הימים ב פרק יא   

ואת עתי ואת זיזא ואת  אביהותלד לו את  אבשלוםבת  מעכה(כ) ואחריה לקח את 
שלמית:  

רי הימים ב פרק יג דב  
)על יהודה: אביהוימלך ( יג:א ...  

ומלחמה היתה בין  מן גבעה אוריאלבת  מיכיהוושם אמו (ב) שלוש שנים מלך בירושלם 
אביה ובין ירבעם:  

Alef 1. The two basic approaches are:  
a) The women had multiple names and/or the names are interchangeable. 

Consequently we are speaking about the same individuals in the two 
texts, just referring to them by different names.  

b) One or both of the original Canaanite wives died without bearing 
children. Therefore Eisav married other women to replace his original 
wives. Therefore the names are specific to different individuals.  

With respect to why a single approach was not adopted, the problem with 
assuming that a) these are the same women with multiple names, why are 
their fathers’ names different as well? The difference in the fathers’ names 
suggests that we are dealing with different women.  
On the other hand, the difficulty with b) is the rule "עיקר חסר מן הספר", i.e., we 
are given no other indication that Eisav married four different Canaanite 
women during the course of his life. Furthermore, if he sincerely was 
troubled by his parents’ objecting to his having married the first two 
Canaanites, to the point that his third wife originated from a closer family 
member, would it make sense that if the first two had died, that he would 
have compounded the pain to his parents by marrying the same types of 
women yet again? 
 

2. In I Melachim, the name of the woman’s father is listed as Avishalom/(II Divrei 
HaYamim 11:20 Avshalom), while in II Divrei HaYamim the name of the father 
is listed as Uriel.   

אבן עזרא בראשית פרק לו פסוק א   
הוא אדום הוא אבי אדום. ואל תתמה על עדה ובשמת (ברא' לו ב) שיש לה ב' שמות, ) (א

כי כן שם אם אביה,   
. גם שם אביה בד"ה איננו כמו בס' מלכים, כי שני שמות הי' לה גם לאביה  

One approach is drawing attention to the difference between the names of her son the 
king, i.e., the difference between “אביה” and “אבים.”  
A second approach is taking the word אביה not as a proper name, but rather a noun 
attached to a possessive pronoun, i.e., “her father”, where the difference appearing in 
the verses is between “אבשלום” and "אוריאל". Within the context of discussing the 
multiple names associated with Eisav’s wives, it would appear that the second 
interpretation would be more apropos, since the difference in the names is far more 
substantial, paralleling the difference in the names that we find in Beraishit. 
Furthermore, even with respect to the king’s mother, the difference between “מעכה” 
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and "מיכיהו" is not as dramatic and therefore less pertinent as an example of multiple 
names, compared with the differences between the two fathers’ names, which parallels 
more closely the problem being dealt with in Beraishit.  
 

3.  Beraishit 34:21 reveals the intent on the part of the Chivites that via intermarriage, 
they would benefit from commercial possibilities that a joint people might have. Just 
as the Chivites were thinking along such lines, this might have been the motivation for 
Eisav. While the Chitite women were problems for Yitzchak and Rivka, perhaps Eisav 
rationalized that if there were material benefits to be had, the match would be less 
objectionable to his parents. This especially fits in with RaShBaM’s view that 
marrying Ahaliva took place at a later point when Eisav had already left home, was 
living in Seir and therefore was not concerned about his parents objections, something 
that he was forced to consider while still living at home.  

 
4.  If RaShBaM is correnct, that chronologically, the marriage to Ahaliva took place after 

he married the daughter of Yishmael in an attempt to mollify his parents, it begs the 
question why in Chapter 36 is this chronology not consistently followed by discussing 
Ahaliva and her offspring after the other wives.  
There are two places where the wives are listed: a) 36:2-3 where Basmat, Yishmael’s 
daughter is listed last among the wives, and b) 36:4-5 where the children that the 
respective women bore to Eisav, and in this instance Ahaliva is listed last. The original 
listing is grouping the women by nationality, i.e, the Canaanite women before the 
woman who comes from Avraham’s family. The subsequent listing is in accordance 
with the chronology of their marriages. While from the perspective of the age of the 
children, the actual chronology of the marriages becomes important, with respect to 
the relationships with their husband Eisav, the nationalities of the women are 
paramount. He originally had no compunctions about marrying Canaanites; Basmat 
was only an afterthought when he saw how disturbed Yitzchak and Rivka were. 
Consequently, the original listing follows Eisav’s overall intentions; the second listing 
focuses upon the children and their respective ages.  
 

5. In Chapter 36, Eisav is already detached from his parental home. As opposed to 
Yishmael who is identified as the son of Avraham, Eisav is not identified as 
either the grandson of Avraham, or even the son of Yitzchak. He does not 
identify with Avraham or Avraham’s tradition. Therefore it is irrelevant at this 
point  that Basmat is related to Avraham, or for that matter even Yishmael, 
although the latter is mentioned simply for identification purposes. Her familial 
relationship was important only for as long as Eisav was living at home and his 
parents were critical of his marital choices. But at this point, it just didn’t matter 
to him and the text reflects his indifference.  

בראשית פרק לו   
(ג) ואת בשמת בת ישמעאל אחות נביות:  

בראשית פרק כח   
אחות נביות על נשיו לו  בן אברהם(ט) וילך עשו אל ישמעאל ויקח את מחלת בת ישמעאל 

סלאשה:   
בראשית פרק כה   
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אשר ילדה הגר המצרית שפחת שרה לאברהם: בן אברהם(יב) ואלה תלדת ישמעאל   
בראשית פרק לו   

:הוא אדוםואלה תלדות עשו ) (א  
 

Beit 1. While a similar question is attributed to both Menashe and R. Shimon b. 
Yochai, the fundamental difference between them is the attitude which 
accompanies the question. In light of the negative description of Menashe’s 
activities as king recorded in II Melachim 21, it is presumed that any Tora 
study that he might have done was for the purpose of deriding the tradition. 
ChaZaL even attribute to Menashe the burning of the Tora in Sanhedrin 
103b. Consequently, rather than being genuinely curious as to why certain 
ostensibly trivial details are included in the Tora narratives, as it is assumed 
that R. Shimon b. Yochai is when he asks his question, Menashe is 
understood to be only interested in showing his disdain for the book.  

 
2. Both instances are somewhat associated with sexual connotations that might 

be assumed as not very appropriate for a holy book. Why should we concern 
ourselves with an individual’s consort who is not even his wife, or with a son 
who is harvesting and bringing an aphrodisiac to his mother in order to 
hopefully make her more attractive to his father? 

 
3. a) RaShI: Timna was a candidate for conversion, but was not accepted by the 

Avot. Yet she wished so desperately to be somehow connected to the Jewish 
people that despite her royal background, she preferred to become Eliphaz’s 
concubine, over be treated as a princess in her homeland. However, the fact 
that she was rejected for conversion leads to her giving birth to Amalek, as 
an abject lesson to the Jewish people to be more open regarding accepting 
candidates for conversion.  

      b) Beraishit Rabba: If people wished to be somehow associated with Eisav, 
whose only “claim to spiritual fame” was that he practiced exceptional 
respect for his parents, you can only imagine how much people wished to be 
associated with Yaakov, who was so much more meritorious in the conduct 
of his life.  

     c) Yalkut Shimoni: While this Midrash appears to draw the same lesson that 
Beraishit Rabba does vis-à-vis how much outsiders were attracted to 
members of Avraham’s family and wished to be permanently associated with 
them in one way or another, it also emphasizes how every detail in the Tora 
is important, and must be carefully studied in order to determine what the 
inherent lesson(s) within every passage is, no matter how seemingly trivial.  

 
4. Other instances of the idea that even royalty wished to become part of the 

Jewish people are the stories of Eliezer and Hagar. Hagar was supposed to be 
the daughter of Pharoah, who was reputed to have wanted his daughter to 
become part of such a holy household, and Eliezer was supposed to be 
Nimrod’s son who after Avraham survived the furnace, was given to 
Avraham to bring up properly. Eliezer obviously either  never returned 
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home, or did so only at a very advanced age. See RaShI on Shir HaShirim 
6:8; Beraishit Rabba 45;  

מדרש אגדה (בובר) בראשית פרק טז   
[א] ושרי אשת אברם לא ילדה לו. אמרו חז"ל לא היה לה ולד, ר"ל בית ולד: ושמה הגר. 

וכן  , ולכך נקראת הגר, כך אמר לשרי הא אגריך,פרעה נתן בתו לשרי שפחה בעת שלקחה
: נתן נמרוד אליעזר בנו לאברהם, בשעה שניצל מכבשן האש  

 
 

 
 
 
 
 
 

 
 

 
 
 

 


