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BaHaalotcha 5730 “The Cushite Woman” http://www.nechama.org.il/cgi-bin/pagePrintMode.pl?Id=174  

 יב פרק במדבר
ר( א) ַדב ֵּ֨ ָ֤ם ַותְּ י  ַאֲהֹרן   ִמרְּ ה וְּ ֹמש ֶׁ֔ ה ַעל־ֹא֛דֹות בְּ ָּׁ֥ ִאש  ית ה  ר ַהכִֻּשִׁ֖ ֶׁ֣ ח ֲאש  ָ֑ ק  ה ל  ָּׁ֥ י־ִאש  ית ִכִּֽ ח כִֻּשִׁ֖ ִּֽ ק   :ל 
֗רּו( ב) ק ַויֹאמְּ ה   ֲהַרָ֤ ֹמש  ר ַאְך־בְּ ֶׁ֣ ק ִדב  ֹקו ֶׁ֔ א יְּ ִֹׁ֖ נּו ֲהל ֶׁ֣ ר ַגם־ב  ָ֑ ע ִדב  ַמִׁ֖ ִּֽק ַוִישְּ ֹקו   :יְּ
יש( ג) ִאָּׁ֥ ה  ה וְּ ִׁ֖ ֶׁ֣יו ענו ֹמש  נ  ד ע  ֹאָ֑ ם ִמֹכל   מְּ ד ֶׁ֔ א  ִּֽ ר ה  ִׁ֖ ָּׁ֥י ֲאש  נ  ה ַעל־פְּ ִּֽ מ  ֲאד   ס: ה 
ר( ד) אמ  ֵֹּ֨ ק ַוי ֹקו ָ֜ ם יְּ ֹא֗ ה ִפתְּ ָ֤ ל־ֹמש  ל־ַאֲהֹרן   א  ִּֽ א  ם וְּ י ֶׁ֔ ל־ִמרְּ א  ּו וְּ אָּׁ֥ ִׁ֖ם צְּ כ  תְּ שְּ ל  ל שְּ ה  ל־ֹאֶׁ֣ ד א  ָ֑ ּו מֹוע  אִׁ֖ צְּ ם ַוי  ִּֽ ת  שְּ ל   :שְּ
ד( ה) ֵּ֤ר  ָ֤ ֹקו ק   ַוי  ּוד יְּ ַעמֶׁ֣ ן בְּ נ ֶׁ֔ ד ע  ֵַּ֤יֲעֹמִׁ֖ ַתח ַוִּֽ ֶׁ֣ ל פ  ה  ֹאָ֑ א   ה  ר  ן ַוִיקְּ םּומִ  ַאֲהֹרֶׁ֣ י ֶׁ֔ ּו רְּ אִׁ֖ צְּ ם ַוי  ִּֽ נ יה   :שְּ
ר( ו) אמ  ִֹׁ֖ ֶׁ֣א ַוי עּו־נ  י ִשמְּ ָ֑ ר  ב  י ה   דְּ הְּ ם ִאם־ִיִּֽ יֲאכ ֶׁ֔ ִבֶׁ֣ ק נְּ ֹקו ֗ ה   יְּ א  יו ַבַמרְּ ֶׁ֣ ל  ע א  ַוד ֶׁ֔ תְּ ֹום א  ֹו ַבֲחלִׁ֖ ר־בִּֽ  :ֲאַדב 
ן( ז) ִׁ֖ י לֹא־כ  ִדֶׁ֣ ה ַעבְּ ָ֑ י ֹמש  יִתִׁ֖ כ ל־ב  ן בְּ ָּׁ֥ ּוא נ ֱאמ   :הִּֽ
ה( ח) ֶׁ֣ ה פ  ל־פ ֶּ֞ ר־֗בֹו א  ה   ֲאַדב  א  א ּוַמרְּ ֶֹׁ֣ ל ת וְּ ִחיֹדֶׁ֔ ַנָּׁ֥ת בְּ מֻּ ִׁ֖ק ּותְּ ֹקו  יט יְּ ּוַע   ַיִבָ֑ א ּוַמד  ֶֹׁ֣ ם ל את ֶׁ֔ ר  ר יְּ ִׁ֖ ַדב  י לְּ ִדָּׁ֥ ַעבְּ ה בְּ ִּֽ ֹמש   :בְּ
ף( ט) ַחר־ַאַ֧ ֛ק ַוִיִּֽ ֹקו  ם יְּ ִׁ֖ ְך ב  ַלִּֽ  :ַוי 
ן( י) נ ֗ ע  ה  ר וְּ ל ס ָ֚ ַעֶׁ֣ ל מ  ה  ֹאֶׁ֔ ָּׁ֥ה ה  ִהנ  ִׁ֖ם וְּ י  ַעת ִמרְּ ֹצַרֶׁ֣ ל   מְּ ָ֑ ן גַכש  פ  ן ַוִיַ֧ ִׁ֖ם ַאֲהֹר֛ י  ל־ִמרְּ ָּׁ֥ה א  ִהנ  ַעת וְּ ִּֽ ֹצר   :מְּ

Alef.  

RaShI prefers R. Natan’s interpretation in Sifre over that of the Tanna Kamma because 

commentaries on RaShI like Mizrachi, Gur Aryeh and Siftei Chachamim claim that proper 

Jewish married women would not discuss with others the condition of their marriage in 

terms of their relationships with their husbands. By implication, however, since R. Natan is 

focusing not upon a detail of marriage, but rather the fact that due to prophecy, Moshe had 

separated completely from Tziporra, this was something that could be the subject of 

discussion with the likes of her sister-in-law. 

Beit.  

1. RaShI emphasizes the fact that Moshe had left Tziporra, not emphasizing the nationality of 

any woman whom he might have married subsequently. (In fact, the verse could then be 

understood as not referring to Moshe’s marrying another wife, but rather his leaving 

Tziporra, who, based upon her origins, could be considered an Isha Cushite herself.) 

Bechor Shor stresses how Miriam and Aharon were scandalized that the woman whom 

Moshe would choose to marry after Tziporra was not from the Jewish people, but rather a 

different ethnic nationality.  

2. The weakness of Bechor Shor is that the comparison between that actions of Moshe as 

opposed to those of Miriam and Aharon is not appropriate. In the former case, Moshe 

appears to marry someone else; with respect to his brother and sister, they do not engage 

in remarriage at all. Consequently, one does not know if they would have acted differently 

or similarly had they also chosen to remarry. To assume that because he was the recipient 

of Revelation, this would have convinced Moshe that he could not stay married to or marry 

another person from his own people, is difficult to rationalize. 

3. In Shemot 19, when Moshe is told how the people are to prepare themselves for the Sinai 

Revelation, HaShem Says: 

 יט פרק שמות
ר  ( טו) אמ   ֹ ם ַוי ע ֶׁ֔ ל־ה  ּו א  ים ֱהיָּׁ֥ ֹכִנִׁ֖ ת נְּ ש  לֶׁ֣ ים ִלשְּ ּו י ִמָ֑ שִׁ֖ ל־ִתגְּ ה ַאִּֽ ִּֽ ל־ִאש   :א 

i.e., husbands must separate from their wives. Although once the Revelation on Sinai for 

the people is completed, HaShem Tells Moshe that at this point, since the people will not 

be receiving any further Divine Communications, therefore: 

 ה פרק דברים
ִׁ֖ ( כז) ר ְךל  ם ֱאֹמֶׁ֣ ָ֑ ה  ּובּו ל  ִׁ֖ם שָּׁ֥ כ  ם ל  ִּֽ יכ  ֳהל  א   :לְּ

Moshe is told in the next verse that he is not to do the same:  
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 שם

ה( כח) ַאת ֗ ד ֹפה   וְּ ִדי   ֲעֹמֶׁ֣ ה ִעמ  ֶׁ֣ ר  יָך ַוֲאַדבְּ ל ֗ ת א  ַ֧ ֛ה א  ו  ל־ַהִמצְּ ים כ  ִקָּׁ֥ ַהחֻּ ים וְּ ִטִׁ֖ פ  ַהִמשְּ ר וְּ ֶׁ֣ ם ֲאש  ָ֑ ד  ַלמְּ ּו תְּ שֶׁ֣ ע   וְּ

ץ ר  א ֶׁ֔ ר ב  ַ֧ י ֲאש  ֹנִכ֛ ן א  ָּׁ֥ ם ֹנת  ִׁ֖ ה  ּה ל  ִּֽ ת  ִרשְּ  :לְּ

Although this could have simply meant that for the duration of Moshe’s time on Sinai while 

he was being taught the Mitzvot of the Tora, he was to continue his separation from his 

wife, only to resume his normal relationship once he descended the mountain, according 

to the Gemora in Shabbat 87a, Moshe understood the separation to be of a permanent 

nature:  

For it was taught: Three things did Moshe do of his own understanding, and the 

Holy One, Blessed Be He, Gave His approval:6  1) He added one day (to the three 

days of separation of husbands and wives) of his own understanding, 2) he 

separated himself from his wife, and 3) he broke the Tables…  

“And 'he separated himself from his wife”: What did he interpret? He applied an 

a minori argument to himself, reasoning: If the Israelites, with whom the 

Shechina Spoke only on one occasion and He Appointed them a time (thereof), 

yet the Torah Said: “Be ready against the third day: come not near a woman”, I, 

with whom the Shechina Speaks at all times and does not appoint me a 

(definite) time, how much more so! And how do we know that the Holy One, 

Blessed Be He, Gave his approval? Because it is written: “Go say to them: Return 

to your tents,” which is followed by: “But as for thee, stand thou here by Me.” 

Some there are who quote: (BaMidbar 12:8) “With him (sc. Moshe) will I Speak 

mouth to mouth (to the exclusion of any intimacy that he might have with 

another human being.)   

Gimel.  

1. Sifre understands the word “Cushit” as an adjective for beauty, rather than a 

racial and/or ethnic description. 

The proof from Beraishit 11:29 

ח( כט)  ם ַוִיַקֵּ֨ ַ֧ ר  נ ֛חֹור ַאבְּ ם וְּ ִׁ֖ ה  ים ל  ִשָ֑ ם נ  ָ֤ ם   ש  ר  ת־ַאבְּ ש  ִּֽ י א  ֶׁ֔ ר  ם ש  ָ֤ ש  ת־נ חֹור   וְּ ש  ִּֽ ה א  כ ֶׁ֔ ן ִמלְּ ָּׁ֥ ר  י־ ַבת־ה  ִׁ֖ה ֲאִבִּֽ כ   ִמלְּ

י ֲאִבָּׁ֥ ה ַוִּֽ ִּֽ כ   :ִיסְּ
appears to follow the following syllogistic logic: 

a) Avraham’s wife’s was Sara. Her secondary name was “Yiska” since she was a 

daughter of Haran, and there would be no need to mention any other of his 

daughters since we are only interested in those that Avraham and Nachor married.   

Since Milka was the name of Nachor’s wife, therefore Yiska must have been a 

secondary name of Sara.  

b) We see that the secondary name Yiska must describe her beauty in light of Ibid. 

12:15, because were Sara not to have been beautiful, why would she have been 

pointed out to Pharoah as a potential wife?  

c) Similarly, the term Cushit could be adjectival rather than a proper name, and 

therefore refer to the beauty of Moshe’s wife.  

R. Aharon Abo El Ravia explains that in order to maintain a reverence for the Peshat of the 

term, and since it is a reference to individuals with dark complexion, the commentator 

points out that Miriam and Aharon speculated that Moshe had left her due to the color of 

her skin, when in fact, Moshe was opting to remove from himself as many aspects of a 

physical, material existence as he could now that he had become God’s Confidant. Miriam 
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and Aharon felt that by virtue of their and the entire people also having been at Sinai, and 

yet returned to their conjugal existences with their respective spouses, whether it was due 

to Tziporra’s complexion or Moshe’s pursuit of spirituality, it was inappropriate for him to 

have abandoned his wife. Yet according to the reading in Shabbat 87a, it would appear that 

HaShem Supports Moshe’s decision. (Tosafot on Shabbat 87a s.v. VeAta Poh Amod Imadi 

suggests that while HaShem Respected Moshe’s sacrificial stance regarding this matter, it 

was nevertheless unnecessary for him to have done this.) 

2.    The first citation of Sifre emphasized how Moshe had separated from Tziporra according to 

R. Natan, because of his receiving of prophecy. The second citation of Sifre deemphasizes 

Tziporra’s blackness.  

Abrabanel agrees that Miriam and Aharon’s complaint was that since everyone had received 

the Revelation, there was no need for Moshe to have gone to the extreme of permanently 

separating from his wife. However, the commentator, instead of redefining “Cushite” as an 

adjective for beauty, insists that it should be taken literally, and since Moshe initially was 

attracted to Tziporra and had children with her, there was no good reason for him to 

separate from her at this point, just because she possessed a darker complexion. 

3.    Once we posit that we are not discussing another woman whom Moshe married in place of 

Tziporra, but rather Tziporra herself when we use the phrase “Isha Cushite,” it would appear 

that Abrabanel is closer to the simple meaning of the text than the second passage in Sifre. 

It would be difficult to contend that equating “Cushite” with beauty was the simple reading 

of the text.  

Daled.  

The Ohr HaChaim is bothered by the fact that the Tora goes out of its way to say that 

HaShem Heard what Miriam and Aharon were discussing. One of the definitions of God is 

not only does He Hear what one says audibly, but that He even Is a Bochein Levavot (a 

Discerner of Hearts; fig. He Knows what one is thinking.) Consequently, the what we learn in 

the verse is: a) Miriam and Aharon were speaking with one another very privately so only 

they could hear what each was saying, resulting in their being “outed” by God; and b) 

Moshe, even if he was aware of what his siblings were saying about him, did not complain 

about this to HaShem and was prepared to bear their criticism silently, had it not been for 

HaShem Coming to his defense.  

Heh.  

If all we had was BaMidbar 12:5, we would not have derived the rule of saying only a 

portion of someone’s praise in his presence, because one could have interpreted the verse 

as Miriam and Aharon responding to HaShem’s Summons whereby He Wished to Criticize 

them for having spoken against Moshe, rather than to separate them from Moshe in order 

to praise Moshe effusively in v. 3. Therefore, at best we could say “LeFi SheOmrim,” but 

even that might be a stretch, since there is a much more likely explanation for the meaning 

of 12:5. 

But once we have already established the rule regarding not praising a person completely 

while in his presence using verses from Beraishit concerning Noach, i.e., “MiKan 

SheOmrim”, it then becomes appropriate to also apply the rule to the sequence of verses in 

BaMidbar 12:6-8, i.e., “LeFi SheOmrim”.  

Vav.  
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1. In 12:1, the sense of the “B” in “BeMoshe” is “about” Moshe regarding the matter of his 

marrying a Cushite woman. It would be untoward apparently for them to have discussed 

this with Moshe directly, and so they did this without his immediate knowledge.  

In 12:2, Miriam and Aharon are making the logical argument that the reason why Moshe has 

no right to act in a superior fashion as compared to any of the others among the Jewish 

people, because HaShem had Revealed Himself to all at Sinai, i.e., HaShem had Spoken 

“with” all of us.  

2. In 12:8, Moshe is being described in terms of what he generally is able to do, i.e., “looking”, 

as it were, at the Face of HaShem while communicating with Him.  

In Beraishit 15:5; 19:16, 26, the verbs are describing a specific incident when the subject of 

the verse is either being asked to Look, or was told not to look, but did so anyway.  

Hence the difference in translations.  

3. In the first part of 12:10, Miriam’s physical condition is described, i.e., the whiteness of her 

skin as a result of the Divine Affliction. In the second part of the verse, Onkelos understands 

that Aharon was bothered not necessarily as much by Miriam’s condition as by the 

implications of that condition, i.e., that she would have to be quarantined until such time as 

a Kohen could determine that she no longer was being afflicted. Miriam’s need to stay 

outside the camp was what disturbed Aharon and he therefore petitioned Moshe to 

intervene and try to cure her and thereby remove the necessity of her being isolated.  

  


