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I. Introduction

How many times was Yosef thrown into a pit? The answer seems simple: once. Surprisingly, however, when Yosef presents his troubles to the king's chief butler, he indicates that this is already the second time he has been thrown into a pit: "For indeed I was stolen away out of the land of the Hebrews; and here also I have done nothing that they should put me into the pit" (Bereishit 40:15). Yosef's choosing to call his dungeon a "pit" suggests that he sees a connection between it and the pit in Canaan into which he was cast by his brothers.

The similarity between the stories expresses itself not only in the fact that Yosef finds himself in a pit, but also in the way he was thrown into it as well as the way he is taken out of it. In the story of the sale, Yosef is first presented as enjoying elevated status in his father's house; similarly in the story of Potifar's wife, we see him enjoying elevated status in his master's house. Yosef's brothers strip him of his coat (ketonet) before they throw him into the pit, and Potifar's wife divests him of his garment before he is thrown into the pit. Just as Yosef merits the charge of Potifar’s house after he is thrown into the pit, so too, he is placed in charge of Pharaoh’s house after he gets out of the prison pit.

The similarities between Yosef's two "pits" suggest that this is not a random occurrence, but rather the hand of providence. But why would God cause Yosef to be thrown repeatedly into a pit? And if God desired his humiliation, why does He repeatedly help him return to a position of leadership?

II. Yosef’s Fall from Greatness in His Father’s House, into the Pit

Yosef is marked, from the very outset, as one destined for greatness. Even as a teenager in his father's house, he already enjoys exceptional status:

Now Israel loved Yosef more than all his children, because he was the son of his old age;
 and he made him a ketonet passim. (37:3) 

His father's excessive love does not remain hidden in his heart, but is expressed openly and even ostentatiously, in the form of a ketonet passim – a garment designed to express Yosef's special standing.
 Indeed, the brothers notice their father's preference for Yosef: "And when the brothers saw that their father loved him more than all his brothers, they hated him, and could not speak peaceably to him" (37:4). Yaakov's great love for Yosef thereby gives rise to his brothers' hatred of him.
 

When Yosef begins to dream of greatness, we get the impression that not only his father, but even God Himself, is preparing him for a glorious future. Yosef's first dream emphasizes the status he will gain vis-a-vis his brothers:

And Yosef dreamed a dream, and he told it to his brothers; and they hated him yet the more. And he said to them: Hear, I pray you, this dream which I have dreamed: for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf. (37:5-7)

Yosef does not keep the dream to himself, but rushes to tell his brothers about it. The dream seems so straightforward to the brothers that they skip over a meticulous interpretation and immediately begin their rebuke: "And his brothers said to him: Shall you indeed reign over us? or shall you indeed have dominion over us" (8). The brothers already hated Yosef because of Yaakov's excessive love for him, and now: "they hated him yet the more for his dreams, and for his words."

Yosef does not shy away from his brothers' growing hatred. When he has another dream, he hurries to report it – first to his brothers, and after they respond with silence, to his father and brothers together:

And he dreamed yet another dream, and told it to his brothers, and said: Behold, I have dreamed yet a dream: and behold, the sun and the moon and eleven stars bowed down to me. And he told it to his father, and to his brothers… (37:9-10) 

No one bothers to interpret Yosef's second dream either. The dream seemed so simple that Yaakov skipped over a meticulous interpretation and immediately began his rebuke: "And his father rebuked him, and said to him: What is this dream that you have dreamed? Shall I and your mother and your brothers indeed come to bow down to you to the earth?" (10).
 However, in his heart, Yaakov is in no hurry to cancel the dream of his ambitious son: "But his father kept the matter in mind" (11). Yosef's brothers notice that the rebuke was not wholehearted, and now jealousy is added to their hatred: "And his brethren envied him" (11).

Yosef is yet to be revealed as a capable dream interpreter, but it is precisely these two dreams that he makes no attempt to interpret. It seems that Yosef is so eager to use his dreams to establish his position of dominance in the house of Yaakov that he does not bother at all to delve into their meaning. It is enough for him that they express his growing greatness – not only on earth, but also in heaven, and not only vis-à-vis his brothers, but also vis-à-vis his parents.

Yosef's pride leads to his destruction. When his father commands him: "Go now, see whether it is well with your brothers, and well with the flock; and bring me back word" (14), he sets out on his mission wearing his special coat.
 Yosef does not seem to understand how far his brothers' hatred and jealousy could go, brothers who "could not speak peaceably to him" and who certainly remember the reports about them that Yosef had brought their father ("and Yosef brought evil report of them to their father" [2]).

Very soon Yosef is thrown from his perceived heights into a literal pit. The brothers believe this will prove that Yosef's dreams were nothing but the heartfelt wishes of an arrogant boy: 

And they said one to another: Behold, this dreamer comes. Come now therefore, and let us slay him, and cast him into one of the pits, and we will say: An evil beast has devoured him; and we shall see what will become of his dreams. (37:19-20) 

They also do not forget the hated coat. Just as they canceled Yosef's dreams, so will they cancel Yaakov's preference for Yosef:

And it came to pass, when Yosef was come to his brothers, that they stripped Yosef of his coat, the coat of many colors that was on him… And they took Yosef's coat, and killed a he-goat, and dipped the coat in the blood; and they sent the coat of many colors, and they brought it to their father; and said: This have we found. Know now whether it is your son's coat or not. (37:23-32)

The coat is removed from Yosef, dipped in blood, torn by a sword,
 and then brought to their aged father. The brothers seem to believe that after Yosef's death, their father will have no choice but to shift his love from him to them.

The remainder of the story indicates that the brothers were wrong about everything. They succeeded neither in annulling Yosef's dreams nor in cancelling Yaakov's love for him. Still, their actions taught Yosef a lesson. The boy who dreamt of royalty discovers that his path to greatness passes first through the pit and then through the depths of slavery.

III. Yosef’s Fall from Greatness in the House of Potifar, to the Pit of the Dungeon

Since Yosef is truly destined for greatness, God helps him flourish in the land of his affliction, and just as Yosef had been second to his father, he now becomes second to Potifar:

And his master saw that the Lord was with him, and that the Lord made all that he did to prosper in his hand. And Yosef found favor in his sight, and he ministered to him. And he appointed him overseer over his house, and all that he had he put into his hand… And he left all that he had in Yosef's hand; and, having him, he knew not aught save the bread which he did eat. And Yosef was of beautiful form, and fair to look upon. (39:3-6)

But this time, as well, Yosef's journey to greatness ends in his being thrown into a pit. This time, Yosef's fall is more surprising. It does not appear to be the result of any sin, but quite the opposite, because of Yosef's refusal to sin.

And it came to pass after these things, that his master's wife cast her eyes upon Yosef; and she said: Lie with me. But he refused, and said to his master's wife: Behold, my master, having me, knows not what is in the house, and he has put all that he has into my hand; he is not greater in this house than I; neither has he kept back anything from me but you, because you are his wife. How then can I do this great wickedness, and sin against God? And it came to pass, as she spoke to Yosef day by day, that he hearkened not to her, to lie by her or to be with her. (39:7-10)

Yosef refuses to accede to the demands of his master's wife, not out of fear of being caught, but out of a moral and religious recognition that this would involve great wickedness and a sin against God. But his master's wife is not impressed by Yosef's rebuke and continues with her attempts to seduce him:

And it came to pass on a certain day, when he went into the house to do his work, and there was none of the men of the house there within, that she caught him by his garment, saying: Lie with me. And he left his garment in her hand, and fled, and got him out. (39:11-12)

This time, too, Yosef stands up to temptation, and in order to escape what appears to be a real attempted rape, he leaves his garment in the hand of his mistress and races outside. Potifar's wife chooses to slander Yosef that he tried to rape her – perhaps out of feelings of revenge, but certainly also in an attempt to explain how it happened that the handsome slave ran naked from the house while his garment remained in her hand:

And it came to pass, when his master heard the words of his wife, which she spoke to him, saying: After this manner did your servant to me; that his wrath was kindled.
 And Yosef's master took him, and put him into the prison, the place where the king's prisoners were bound; and he was there in the prison. (39:19-20)

Yosef contends with repeated sexual temptation with astonishing success, yet instead of being rewarded for his fidelity, he again finds himself naked and thrown into a pit! Perhaps that is why many of our Sages believed that Yosef intended to sin with Potifar's wife, but held back at the last minute, whether because of impotence or out of moral recognition:

Rabbi Shemuel bar Nachman said: "To do his work" – literally, but "there was no man" – he searched himself and did not find himself a man. Another explanation: Rabbi Shemuel said: The bow is stretched and returned. This is what is written: "Yet his bow [kashto] remained taut" (Bereishit 49:24) – his hardness [kashyuto]. Rabbi Yitzchak said: His seed was scattered and went out by way of his fingernails… Rav Huna said in the name of Rabbi Matana: Images of his father appeared and chilled his blood… (Bereishit Rabba 87, 7) 
According to this series of harsh statements, Yosef was in the end saved from grave sin, yet he was justly punished for he intended to commit adultery and even acted to realize his intention. However, the gap between Chazal's sharp remarks and Yosef's consistent behavior, as described in Tanakh, makes it difficult to adopt these explanations.

Rashi (following Chazal) attributes to Yosef another sin:

"And Yosef was of beautiful form and of beautiful appearance" – As soon as he saw that he was ruler (in the house), he began to eat and drink and curl his hair. The Holy One, blessed be He, said to him: Your father is mourning, and you curl your hair! I will let a bear loose against you (see Tanchuma Vayeshev 8). Immediately: "His lord's wife lifted up her eyes." (Rashi 39:6-7)

Why did Chazal see the mention of Yosef's beauty as testimony to his behavior, rather than a factual description of his appearance? First, because Yosef's beauty is not mentioned in its natural place, at the beginning of the story, but as the last stage in the series of his successes in the house of Potifar.
 Second, Yosef's beauty is described using the verb "vayehi," "and it came to pass." This verb is more appropriate for describing a new event than for describing an ongoing situation.
 Hence, the conclusion that Scripture is not referring to Yosef's natural beauty, but to beauty that resulted from eating good food and curling his hair.
 Yosef proudly sees himself as a ruler, and therefore makes sure that his external appearance matches the distinguished status that he had achieved.

Another hint of Yosef's pride may be found in the words he chooses to describe his master: "He is not greater in this house than I" (9). While these words express Potifar's kindness toward Yosef, between them lies the notion that the slave is comparable to his master. Yosef seems to have forgotten that, important as he may be, in truth he is nothing but a slave: not a master, and not even an ordinary free man. Thus, Yosef, who did not fully learn the lesson of humility the first time, is thrown into a pit a second time.

IV. Yosef’s Greatness in Prison

Again, Yosef is truly destined for greatness – and therefore, God once again causes him to flourish in the pit of the dungeon. Just as he was second to Potifar, so too he becomes second to the keeper of the prison:

But the Lord was with Yosef, and showed kindness to him, and gave him favor in the sight of the keeper of the prison. And the keeper of the prison committed to Yosef's hand all the prisoners that were in the prison; and whatsoever they did there, he was the doer of it. The keeper of the prison looked not to anything that was under his hand, because the Lord was with him; and that which he did, the Lord made it to prosper. (39:21-23)

Yosef's miraculous success causes the keeper of the prison to entrust him with the care of two particularly important prisoners, the king's chief butler and his chief baker. When the two officers each have a disturbing dream, Yosef gets to demonstrate his extraordinary talents.

And Yosef came in to them in the morning, and saw them, and, behold, they were sad. And he asked Pharaoh's officers that were with him in the ward of his master's house, saying: Why look you so sad today? (40:6-7) 

Yosef reveals himself as a sensitive servant, noticing the mood of the king's officers. When the officers tell him: "We have dreamed a dream, and there is none that can interpret it" (8), the boy who had dreamed his own dreams reveals himself as one who knows how to interpret the dreams of others, and he humbly declares: "Do not interpretations belong to God? Tell it to me, I pray you" (8).
When Yosef interprets the dream of the chief butler, he attaches a request to the interpretation of the dream:

But have me in your remembrance when it shall be well with you, and show kindness, I pray you, to me, and make mention of me to Pharaoh, and bring me out of this house. For indeed I was stolen away out of the land of the Hebrews; and here also have I done nothing that they should put me into the pit. (40:14-15)

Yosef exploits the chief butler's attentive ear to claim his innocence before him. Admittedly, he is a slave, but not because he committed a crime; rather, a crime was committed against him and he was stolen from his country. Admittedly, he was thrown into prison in Egypt, but here too he did nothing wrong. 

The first part of Yosef's plan succeeds when the chief butler is restored to his original position, but the second, more important, part temporarily fails: "Yet the chief butler did not remember Joseph, but forgot him" (40:23). If indeed the chief butler was meant to serve as an agent of providence to remove Yosef from the pit, this rescue was unexpectedly postponed, and Yosef finds himself waiting in the pit for another two years. 

But why was it decreed against Yosef that he remain in the pit?

Chazal explain that Yosef sinned by placing his trust in human salvation:

He only had to be there ten years, so why were two years added for him? The Holy One, blessed be He, said: You abandoned your trust in Me and placed your trust in the chief butler, whom you implored twice to remember you: "That you would remember me and make mention of me to Pharaoh." Therefore, you shall be forgotten in prison for two additional years. Therefore it is written: "And it came to pass at the end of two years," that is, two years after the butler left the prison. (Tanchuma Vayeshev 9, 6)

However, it is difficult to accept this explanation, since it is hard to find in Scripture in general and in the stories of Yosef in particular a critique of efforts made to save oneself from adversity.
 Note that Yosef attaches advice to the interpretation of Pharaoh's dream that details efforts required to be saved (41:33-36). What then was Yosef's sin?

It seems to me that the solution to this mystery lies not in the request for assistance from the chief butler, but in the explanation that Yosef attaches to his request: "For indeed I was stolen away out of the land of the Hebrews; and here also have I done nothing that they should put me into the pit" (40:15). Yosef vigorously claims innocence: while it is true that he was thrown into a pit both in Canaan and in Egypt, in both cases he was an innocent victim of circumstances.
 Since Yosef thereby demonstrates that he has not yet understood his responsibility for his difficult fate, he is sentenced to another two years in the pit.

V. Yosef’s Greatness in the House of Pharaoh

Yosef is truly destined for greatness, and in the end he gets to leave the "deep pit" and return to the "high roof" – to the house of Pharaoh. When Pharaoh needs an interpreter for his dreams, his chief butler finally mentions Yosef to the king. However, he does not present Yosef as an innocent prisoner to be taken out of the prison pit, but only as a reputable interpreter of dreams.

When Pharaoh turns to Yosef and describes him with the words: "And I have heard say of you, that when you hear a dream you can interpret it" (41:15), Yosef rushes to object and responds with excessive modesty: "It is not in me; God will give Pharaoh an answer of peace" (41:16).

Now Yosef achieves greatness that will not be followed by a fall: 

And Pharaoh said to his servants: Can we find such a one as this, a man in whom the spirit of God is? And Pharaoh said to Yosef: Forasmuch as God has shown you all this, there is none so discreet and wise as you. You shall be over my house, and according to your word shall all my people be ruled; only in the throne will I be greater than you. And Pharaoh said to Yosef: See, I have set you over all the land of Egypt. And Pharaoh took off his signet ring from his hand, and put it upon Yosef's hand, and arrayed him in vestures of fine linen, and put a gold chain about his neck. And he made him to ride in the second chariot which he had; and they cried before him: Avrech; and he set him over all the land of Egypt. And Pharaoh said to Yosef: I am Pharaoh, and without you no man shall lift up his hand or his foot in all the land of Egypt. (41:38-44) 

Just as Yosef was second in his father's house, second in Potifar's house, and second in prison, so Yosef becomes second in Pharaoh's house. The special coat that he had received in his father's house is now replaced by clothing of fine linen. The greatness foretold to Yosef finally arrives.

VI. The Meeting of Yosef and His Brothers

The "new" Yosef is not like the boy who saw greatness as a personal gift. His passage through the depths of slavery and the pit of the dungeon tempered the jarring pride, replacing it with deep humility and a proper conception of rule. Yosef understands that his childhood dreams did not come to flatter him, but to prepare him for a grueling mission, and that the power that God places into his hands is meant to feed not his personal pride, but his family that depends on him.
 An expression of Yosef's new understanding is evident when he reveals himself to his brothers:

And he said: I am Yosef your brother, whom you sold into Egypt. And now be not grieved, nor angry with yourselves, that you sold me here; for God did send me before you to preserve life. For these two years has the famine been in the land; and there are yet five years, in which there shall be neither plowing nor harvest. And God sent me before you to give you a remnant on the earth, and to save you alive for a great deliverance. So now it was not you that sent me here, but God; and He has made me a father to Pharaoh, and lord of all his house, and ruler over all the land of Egypt. (45:4-8) 

The boy who dreamed of glory and greatness grew to be a man who understood his destiny. How wretched do the interpretations of brothers bowing down to one brother suddenly seem, and how much greater does Yosef's role seem now. How young does Yosef look who brought the report about his brothers to their father, and how sublime does Yosef seem who keeps to himself his brother's terrible sin against him.
 Like the greatest of leaders, Yosef comes to the realization that while God has ordained greatness for him, it was not so that his family would serve him, but so that he would have the power to serve his family. How on the mark in this context are Rabban Gamliel's words to his students when he wanted to appoint them as supervisors: "Do you imagine that I offer you rulership? It is servitude that I offer you." (Horayot 10a-b)

(Translated by David Strauss)

Visit our website: http://www.etzion.org.il/en
� The simplest explanation of the phrase, "ben zekunim," is “a son born to him in his old age" (Rashi 37:3). See also Ibn Ezra, short commentary; Rashbam; Bekhor Shor; Shadal; U. Simon, Bakesh Shalom ve-Rodfeihu: She'eilot ha-Sha'a be-Or ha-Mikra – ha-Mikra be-Or She'eilot ha-Sha'a, 2nd expanded edition, Tel Aviv 2002, p. 61. There are, however, two difficulties with this explanation: First, the difference in age between Yosef and some of his brothers is almost negligible; second, the true son of Yaakov's old age is Binyamin and not Yosef (see 44:20). For this reason, some of the commentators preferred to explain the phrase as alluding to Yosef's role serving his elderly father (see, e.g., Rabbi D. Tz. Hoffman, Sefer Bereishit [ed. Wasserteil], Tel Aviv 5731, 37:3 [vol. 2, p. 562]) or as alluding to Yosef's extraordinary wisdom (Onkelos, Radak).


� It is not clear from the story what exactly a ketonet passim is. The only other instance of this term in Scripture (II Shmuel 13:18) suggests a garment that represents elevated status. Chazal proposed: "pasim – that it reached his wrist [pas yado]" (Bereishit Rabba 84, 8). "Pas yad" means "hand" (see Daniel 5:5); it follows that a ketonet pasim is a garment whose sleeves reach the wrist, and perhaps also the foot. The significance of a long-sleeved garment was explained by Shadal: "The length of a garment signifies freedom and greatness, that the wearer does not have to work" (Shadal, commentary to Bereishit 37:3).


� See Simon (above note 1), p. 61. Chazal criticized Yaakov for this, and even saw it as an example of poor parenting. The Gemara formulates this in strong language: "A man must never single out one son among his other sons, for on account of the two sela's weight of silk, which Yaakov gave Yosef in excess of his other sons, his brothers became jealous of him and the matter resulted in our forefathers' descent into Egypt" (Shabbat 10b).


� The commentators disagree about what "and for his words" alludes to: Yosef's decision to tell his brothers about his dream with condescension (Ramban; Seforno; Rabbi D. Tz. Hoffman [above note 1], 37:5-8 (vol. 2, p. 565); Y. M. Emanueli, Sefer Bereishit: Hesberim ve-He'arot, Tel Aviv 5737, p. 495), or the evil report about the brothers that Yosef brought to their father (Rashi; Rashbam; Radak; Bekhor Shor; Ralbag).


� See Shadal; Rabbi D. Tz. Hoffman (above note 1), 37: 9-11 (vol. 2, p. 566); N. Leibowitz, Iyunim be-Sefer Bereishit be-Ikvot Parshaneinu ha-Rishonim ve-ha-Acharonim, Jerusalem 5727, pp. 305-306; and Emanueli (above note 4), p. 496. My teacher, Prof. Uriel Simon, well describes Yosef's motives: "His brothers' silence, that 'they could not speak peaceably with him' (37:4) does not deter Yosef. He continues on the path of lording over his brothers, and when he receives full confirmation from heaven in the two dreams… he rushes to tell them… The seventeen-year-old lad did not seek his brothers' love, but only their recognition of the greatness destined for him by the will of his father and the will of heaven" (Simon [above note 1], pp. 61-62).


� The appearance of Yosef's mother in the interpretation raises a difficulty, for according to the order of the texts, Rachel was no longer among the living. The two prevalent solutions are: 1) the reference is not to Rachel but to Bilha, who raised Yosef (see, for example, Bereishit Rabba 84, 11; Rashi; Ibn Ezra, short commentary); 2) the reference is indeed to Rachel, but every dream has null elements, and this is the null element in this dream (see, for example, Radak; Rabbi D. Tz. Hoffman [above note 1], 9-11 [vol. 2, p. 567]; Emanueli [above note 4], p. 495; Y. Zakowitz, Yaakov: Ha-Sipur ha-Mafti'a shel Avi ha-Uma, Or Yehuda 5772, p. 154). It seems to me that there is room to consider a third possibility, according to which our story begins prior to Rachel's death. This explanation is supported not only by the words of Yaakov, but also by the description of Yosef as his "son of old age" (see above note 1).


� My teacher, Rabbi Elchanan Samet, devoted an entire study to the question of the correct interpretation of Yosef's dreams (E. Samet, Iyunim be-Farashot ha-Shavu'a, 1st series, Tel Aviv 5769, vol. 1, pp. 105-113). According to him: "The doubling of the dream to Yosef was intended to inform him that a double existential mission regarding his family would be cast upon him, and he must prepare for it: one mission is of an economic nature and concerns the preservation of the family in the near future [= the dream of the sheaves in the field. Y.F.], while the other mission is spiritual in nature and concerns the distant future, when the family of Yaakov will become a great nation like the stars in heaven” (p. 111).


Kil prefers to interpret the second dream as referring to Yehoshua bin Nun, a descendant of Yosef who ruled over the eleven tribes of his brothers and, with his words, caused the sun and the moon to stand still (Y. Kil, Sefer Bereishit [Da'at Mikra], Jerusalem 5763, 37:11 [vol. 3, p. 46].


� Some find in Yosef's response to his father, "Here I am," evidence that Yosef was aware of the great danger awaiting him. Thus, for example, Chazal expounded: "Rabbi Chama bar Chanina said: Our father Yaakov remembered these words and his internal organs would feel like they were being chopped up: You knew that your brothers hated you, and still you said to me: 'Here I am'" (Bereishit Rabba 84, 13). See also Rashi; Rabbi D. Tz. Hoffman (above note 1), 12-14 (vol. 2, p. 568); Leibowitz (above note 5), p. 307, 339; Emanueli (above note 4), p. 496).


� See Simon [above note 1], p. 62.


� See Simon [above note 1], p. 63.


� See Ramban; Radak (in the view of "some explain"); Seforno; Zakowitz (above note 6), pp. 155–156 (in the wake of Tzava'at Zevulun 4, 10-11). 


� Simon notes: "Yosef is remarkably similar not only to his father Yaakov in that he serves as a conduit for God's blessing [see 30:27. Y.F.], but also to Rachel his mother in his immense beauty. It is said of her: 'And Rachel was of beautiful form and fair to look upon' (29:17), and Yosef is the only man in the entire Bible to whom this expression is applied: 'And Yosef was of beautiful form and fair to look upon' (39: 6)" (Simon [above note 1], p. 64).


� Scripture does not explicitly state with whom Potifar was angry. In view of Yosef's surprisingly light punishment, some of the commentators maintain that Potifar did not believe his wife's accusation. See Bereishit Rabba 87, 9; Ibn Ezra, short commentary; Ramban (as a possibility); Ralbag; Seforno; Emanueli (above note 4), p. 522; Kil [above note 7], 39:19 [vol. 3, p. 105].


� Here is the series of verbs of vayehi in the story: "And the Lord was [vayehi] with Yosef, and he was [vayehi] a prosperous man; and he was [vayehi] in the house of his master the Egyptian… And it came to pass [vayehi] from the time that he appointed him overseer in his house, and over all that he had, that the Lord blessed the Egyptian's house for Yosef's sake; and the blessing of the Lord was [vayehi] upon all that he had, in the house and in the field… And Yosef was [vayehi] of beautiful form, and fair to look upon" (39:2-6). See also Leibowitz (above note 5), pp. 291-292.


� See Emanueli (above note 4), pp. 518–519.


� It stands to reason that this also implies that Yosef's sin in our story was similar to his sin in the story of the sale, for there Rashi explains (in the wake of Chazal): "'And he being a lad' – His actions were childish: he dressed his hair, he touched up his eyes so that he should appear good looking" (Rashi 37:2). 


� This idea is well formulated by Leibowitz: "Since [Yosef] was still not refined or purified of the love of power, he had to go down a second time… to the pit. Here too he goes up and up… only that now he no longer feels himself a ruler. It is not for naught that he remained in the memory of the chief butler 'a young man, a Hebrew, a servant' (41:12), for now he was small in his own eyes" (Leibowitz [above note 5], p. 309).


� Many maintain that these two years were not meant to punish Yosef but to bring him to Pharaoh's palace at the right time. Thus, for example, Chazal expound: "'Yet the chief butler did not remember Yosef' – All day long, he made stipulations and an angel came and turned them around, and he tied knots, and an angel came and untied them. The Holy One, blessed be He, said to him: You forgot him, but I will not forget him. This is what is written: 'Yet the chief butler did not remember'" (Bereishit Rabba 88, 7). 


� See, for example, Simon (above note 1), pp. 68-69. In light of this, Rabbi Y. Medan suggests understanding Yosef's sin a little differently: "If we follow Yosef's words from the time that he was sold as a slave in Egypt, we find that the name of God emerges frequently from his mouth… The only exception is his words to the chief butler. There, he makes no mention whatsoever of God... It was for the omission of God's name, and not for the seeking of help from the chief butler, that Yosef was punished, according to Chazal, with two additional years in the pit" (Rabbi Y. Medan, Ki Karov Eilekha; Lashon Mikra ve-Lashon Chakhamim – Sefer Bereishit, Tel Aviv 2014, p. 379). 


� Unlike Yosef, his brothers see the recurrence of events as clear evidence of Divine judgment. When Yosef says to the brothers: "Let one of your brothers be bound in your prison-house; but go you, carry corn for the famine of your houses" (42:19), even though it is clear to the brothers that the man suspects them for other reasons, the similarity to the story of the sale of Yosef is understood as revealing the hand of providence and stirs regret within them: "And they said one to another: We are verily guilty concerning our brother, in that we saw the distress of his soul, when he besought us, and we would not hear; therefore is this distress come upon us" (42:21). A similar feeling of remorse and confession of sin arises among the brothers when the cup is found in Binyamin's sack: "And Yehuda said: What shall we say to my lord? What shall we speak? Or how shall we clear ourselves? God has found out the iniquity of your servants; behold, we are my lord's bondmen, both we, and he also in whose hand the cup is found" (44:16). See also Leibowitz (above note 5), pp. 330-335; A. Alter, Omanut ha-Sipur ba-Mikra (trans. Sh. Zingel), Tel Aviv 5748, pp. 188-189, 196; Samet (above note 7), pp. 123-125.


� See Simon (above note 1), p. 69.


� See Leibowitz (above note 5), p. 309; Samet (above note 7), p. 112.


� Although there is no clear proof, it stands to reason that Yaakov never learned how Yosef came to Egypt. See, for example, Pesikta Rabati (Ish Shalom) 3; Lekach Tov 29, 28; Ramban 45:27; Emanueli (above note 4), pp. 482-483. 






