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THESIS RATIONALE
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(Mishnaly Pesachin 10:5)

Mishnah Pesachim (10:5) states “IN EVERY GENERATION A PERSON [$ OBLIGATED TO SEE HER/HIMSELF
ASIF S/HE ACTUALLY CAME OUT OF EGYPT."” "This starement suggests an important question: what is so
seminal about this experience that every Jew in eveny generation must view themselves this wav? This
second inquirv is what Jed us to look deeper into the Passover Seder experience, which has come to be the
ritual expression of the command found in this teaching,

In looking closely at this statement, and the Pesach Haggadah itself, four lenses of analysis

emerged from the Seder itself:

LT T D22 “IN EVERY GENERATION...”

Jewish tradition passes on the collective story of our people through traditions and rituals. All the while
the story changes and evolves over time. Therefore, no single generation can come to tell the story in the
same way, nor can it strive to understand and experience the story in the same way. Each generation
knows new hardships; each generation knows new freedoms.

How is the Exodus from Ligvpt told and passed from one generation to the next? The Haggadah
does not simply pass on history in the form of facts, dates and rourtes traveled. Nor doces it tell a simple
story in the styvle of a fable or tall tale. Iiathcr, its purpose is grander than both of these mediums. The
Passover Seder is a sacred and powerful experience, which bonds together the community through a
common story, informing who we have been and shaping who we will be.

The chapter entitled The Sucred Narvative of the Lxudus Experience, will delve into these questions by

addressing the role of history and sacred narrative; and the evolution and presentation of the Exodus story

on the first night of Passover.




~I0XY INLOTNG] CLL A PERSON. . HER/HIMSELF...

The Mishnah does not merely mandate the recitation of the story of our ancestors, but asks us to sce
oursclves as part of the Exodus narrative. Perhaps for this reason, one of the most universally Jewish
sentiments is the identitication with the Jewish people as a group that knew slavery and experienced
liberation. We do not find ourselves in the same straits that our ancestors endured in Egyvpe, but we
identify with the pain and hardship of their conditions as well as the jubilation and celebration of their
deliverance from slavery. The story of the Exodus has become as much a part of us as we have become a
part of it.

No matter how this storv is incorporated into a person’s identity, literally or figuratively, the
narrative of the Exodus acts as a guiding force behind how Jews find their place in the world. Just as the
lives of the people assembled around the Seder table change, so too must the narrative evolve to find new
ways to convey ancient truths to the present generation.

In our chapter Formation of Personal and Conmunal Identity in Relationship to the Passover Experience we
explore how identity is constructed, the role of the community on the formation of the self and how the
Passover Hagpadah accurately reflects the complexities of individual and communal identity. Examples
will be given as to how the reader might understand the issues of identity as it relates to the Exodus

narrative.

DL SIS OBLIGATED 10,7

What actions are Jews required to perform on the night of Passover in order to fulfill their obligation?
There are hundreds of traditions associated with the celebration of Passover, We cat certain foods,
treating them differently than all other holiday foods. Gathering around the dinner table also stands out as
a unique religious expression from the natural synagogue setting of most Jewish observances, From where

do these traditions come? Are they traditional customs or religiously mandated acts?  Like the nature of

S




the story that is told and the identites of those present, how does the fulfillment of this obligation change
and evolve over time?

In Laws of the Passorer Seder: From Biblical Command to Rabbinic Statute we will examine the progression
of Passover celebration. Beginning with the biblical origins of the Paschal sacrifice and the Festival of
Matzah, we will move through the stages of its development, ending with the creation of the rabbinic

Seder.

DN/ NY¥) NI IDNDNINDD.L| L TOSEE. L AS IE S/HE ACTUALLY CAME OUT OF EGYPT.”
Due to the diverse personalitics of the individuals present at the Seder and the complexity of the narrative,
there must be a number of entry points for the messages of this story to be integrated. With all that is
riding on this night—the importance of the story, the weight of the tradition, the diversity of those
present—how does the Seder, itself, function to bring all of these things together to create an experience
likened to coming out of Egyvpt?

Ritual Process and the Methodology of the Passorer Haggadab responds to these concerns by outlining
various theories on the effectiveness of ritual. These theories shed light upon how the techniques
emploved by the Haggadah bring the Eixodus narrative to life and how the Seder’s rituals craft the

Passover celebration to be both reflective and meaningful.
o5

The structure of this thesis came to fruition through the parsing of this verse found in the Mishnah, Not
surprisingly, four lenses emerged from our study of this text, four being a common scaffolding for the
structure of the Pesach Haggadah.

As explained above, each picce of the Mishnah verse leads into one chapter that is dedicated to

exploring the topic presented and the questions raised. ‘The four lenses reflect and define the following
p g ] g

four chapters:




Chapter One: Laws of the Passorer Neder: From Biblical Command to Rabbinic Statute

Chapter Two: The Sacred Narvative of the Exodns ixperience

Chapter Three: Formation of Personal and Conmmnal Identity in Relationship to the Passover Fxperie:ice

Chapter Four: Ritual Process and the Methodology of the Passorer Haggadal)
We have decided to organize the chapters according to the ideas that they explore and not according to the
chronology of the verse. Moving from the origin of the holiday and its development into a ritualized
experience, we elaborate on the commandment to 7/ the story by exploring the structure and the content
of its narrative. Realizing that each person hears and relates to the story of the Exodus differently, we
consider how the diversity of the participants plays into the effectiveness of the Seder experience for each
individual. Lastly, we examine the complexities of this grand experience and try to understand how it
incorporates all three dimensions previously mentioned into one single ritual,

Following the enunciation of the four lenses in these chapters, we explore the specific content of
the Passover Haggadah. Using the themes presented in these chapters four disunct commentaries
clucidate various sections and rituals of the Passover Haggadah. For further information on the creation of this

commentary, see page ¢ for an intradiction to the commentary.
o5

Like the rabbis of Bwas B'rak who staved up all night discussing the Exodus from Egvpt and learning from
one another, we decided thar this project would best be served by our collaboration. The commandment
that birthed the Passover Haggadah requires that one person tell the story to another (xo. 13:8). We are
encouraged to elaborate and unpack the story through widrash, questioning, discussion, exegesis, singing
and more. This project is of a similar method of inquiry. Based on our own interests and understandings
of the tradition, we brought our minds together and shared in the writing and construction of this thesis.
Alissa M. Forrest rescarched heavily and wrote the chapters and accompanying commentaries for the
biblical and rabbinic lens as well as the sacred narrative lens, Adam M. Allenbery investigated and
compiled the learning on identity formation and ritual process for the chapters and parallel commentaries.

4



During this journey, both of us have guided and taught the other along the way. The finished product is

the result of extensive collaboration and thoughtful construction.




CHAPTER ONE:
LAWS OF THE PASSOVER SEDER: FROM BIBLICAL COMMAND TO RABBINIC STATUTE

DN¥HN N NN OIDND DYy NN NN oy 3D ATy 79T 902

In every generation a person is OBLIGATED to see her/himselt as if s/he actually came out of Egvpt,
(Mishnah Pesachim 10:5)

Ask anvone who joins in the Passover Seder, secular to observant, if vou could take away the gefilte

fish or matah ball soup from their celebration. Many will tell vou that these items are essential to the
Passover experience. But are thev? Jewish tradition, which is extremely clear in the details of
Passover, does not mention that we are obligated to partake of these foods at our Seder table.
Therefore we must ask, what are we obligated to do? And where do we look to find and learn about
these obligations?

Throughout the Tanach the commandment and the obligation to observe Pesach, the
sacrifice and all its rituals, as well as the Festival of Unleavened Bread is expressed by God and often
repeated by the leaders of the Israclites. The Fxodus from Egypt is central to the Israelites’
experience and identity, and commemorating this historical event becomes fundamental to their
communal rituals. The Seder experience originates in these Biblical commandments and evolves

from there into the rituals and traditions we observe mdn_\'.

Pesach in the Book of Exodus

The first time that the celebration of Passover is mentioned in the Tanach is in the book of Exodus,
Chapter 12 verses 3-28. ‘The Israclites have not even left Fgypt and they are already being told to
commemorate this event. The Exodus is impending and God is about to bring the 10 plague. God

instructs Moses and Aaron of the rituals of Pesach (vv. 3-20) and then Moses relays the instructions




to the Israclites (vv. 21-28). The tirst part of God’s instructions is the laws relating specifically to the

sacrificial meal that will occur immediately betore the Lixodus:

Exodus 12:3-13- The Pesach of Egypt

(a.k.a. The Paschal Offering

Immediately before the Exodus)

What is it Location | Participants Procedure
Called? & Time
N2 XN NPY | Thisisa Whole Israclite | @ On the 10 of Aviv cach man takes a lamb/goat without
domesac Community blemish for his houschold G.e. extended tamily)? and
*Pesuch oficring to | celebradon, protects it unal the 14%.

Adonai”

Exo. 12:11

occurring in
the home of
the Israchites.)

The 148 of
Aviv, approx.
the night of
the full moon

o [f the houschold cannot ear the endre lamb, they are 1o
share it with their neighbor.

¢ On the 14t day of Aviv/Nissan, every [sraclite will
slaughter it sometime between late afternoon and sunser
(rwilight) 3

s They are to take the blood of the sacrifice and put it on
the 2 dootposts and the lintel of the house in which they
were going 1o eat.

¢ ‘That same night they will eac the lamb roasted over fire,
with unleavened bread and with bitter herbs. The lamb
cannot be cooked in any other wav and any leftovers must
be burned in the morning.

o They eat it hurriedly with their loins girded, sandals on
thuir feet and a staff in their hand.

Held in the individual houscholds of the Israclites, the Passover celebration begins as a

domestic celebration. Yet there is still a sense of community to this celebration. Not able to keep

the remains of the goat or lamb as leftovers’, many families joined together under one roof to cat

the sacrifice. Assuming that the participants would be together all night, blood was only placed on

the doorposts of the houses in which the Israclites ate the lamb.  When God saw the blood, God

would pass over their celebratory homes and protect them from the plague.” The night before the

Iixodus s the onlv time that blood is to be placed on the doorposts as part of the Passover rituals.
) p p P

! Larer ic becomes a pilgimage festival beld ac the central sancruary: Deat. 16:1-2, 2 Kings 23:21-23, 2 Chron. 3tk1-2. 13-

15: 35

5; 35:1-19.
* Propp, p. 388
3 ibid., p. 391

¢ Nahum M. Sarna, explains chat the lamb is an indispensable part of the ritual. The Jeftovers sell have their sacred
status, therefore cannot be eaten after the ritual is complete . 56)

* Propp, p. 393




AT NIGHT ON THE 15™ OF NISAN
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You shall keep watch over it (lamb) until the fourtcenth day of this month; and all the assembled
congregation of the Israelites shall slaughter it at vwilight... Thev shall eat the flesh that same night.
Exodus 12:6, 8a

T'he rituals celebrating the Exodus from Egypr involve both the communal offering of a
sacrifice and a family meal. The family sacrifices the lamb berween the late afternoon and sunset on
the 14™ day of the first month, later to be called Nisan. The meat is eaten later that night which is

th

technically the 15" of Nisan. In the instructions that follow, Moses and Aaron are told that “vou
shall celebrate a sacred occasion on the first day, and a sacred occasion on the seventh day.” (Exo.

12:16) The celebration on the first day involves the Pesach oftering and a special meal at night that

includes roasted lamb, unleavened bread and bitter herbs.

PESACH, MATZAH, & MAROR

PN OMMDY NN UNOLY MID 12223 Wan TN 0N
They shall eat thz. flesh on that night, roasted in fire; thes. shall eat it with unleavencd bread 'md bitter herbs.
Exodus 12:8

The Israclites are told specifically to cat the lamb roasted over fire, with unleavened bread
and bitter herbs. This instruction becomes central to later Passover celebrations. Rabban Gamiliel
used to sav: Anvone who has not explained the significance of three things during the Pesach Seder
has not ver fulfilled their duty: The three are the Pesach lamb, the matzal and the maror. (Mishnah

Pesachim 10:5) The menu for this first Passover celebration provides the prototype of the Passover

celebration.




Pesach, first mentioned in Exodus 12:11, refers to both the paschal rite and the animal
killed, and is central to the Passover Lve celebrations, There is no explanation given, thus implying
that it was a known term to the Israclites. There are three meanings typically associated with the

35 4

root of Pesach {pey, shin, her): “to have compassion,” “to protect,” and “to skip/pass over.” These
meanings are derived from Exodus 12:13: “And the blood on the houses where yvou are staving shall
be a sign for you: when 1 see the blood [ will pass over (RNVY) vou, so that no plague will destrov
vou when I strike the land of Egypt.” The notion of skipping is also found in 1 Kings 18:21, “Llijah
approached all the people and said, ‘How long will you keep jumping (D'N99) between two

opinions?” The word Pesach can also be interpreted as NP N9 “the mouth talks™ stressing the

importance of putting the meaning of this event into words.” ‘The specific instruction for teaching
the meaning of this ritual appears later in the text. Finally, Nahum Sarna explains that in the Tanach
only the 14" day of the first month can be called Pesach. It is on that day that the families make the
Pesach offering. Later, in the Tanach it becomes a custom to combine bag ha wazot and Pesach into
one celebration and call the entire seven days Pesach, but the 14" day of the first month, the only
time in which the Pesach is offered, is actually Pesach.”
The Israelites, in this particular situation, are told to eat the lamb reasted over fire and are

specifically told not to cook it with water or ¢at it raw. In Deuteronomy 16 the instructions change.
The Israelites are rold to boil it in water and in 2 Chronicles 35, it mentions both the use of fire and

boiling. Typically sacrifices were boiled.” Roasting is faster than boiling and on the night before the

6 Elia, p. sxiv

" The dming of Pesach is contusing. The Tanach, Exodus 12:6-8, explains that the Pesach offering is slaughtered before
sunset on the 141 of Nisan, The meat of the offering is 10 be eaten later thae night. Thus, based on the principles of the
Hebrew Calendar, the meal occurs on the 13% of Nisan. Since the sacrifice is made on the 140 of Nisan, Pesach is the
14t of Nisan. However, we no longer practice the Pesach oftering, Thus the rituals of Passover begin with the meal
that occurs on the | 5% of Nisan,

* Sarna, p. 36

® Ltz Hayim, p. 382




Exodus they must eat it quickly because of the impending departure, and so, roasting it makes the
most sense.

Matzor, unleavened bread, is introduced here without explanation. This implics that matgah
was well known to the Israclites and its origin was independent from the Lxodus events."”  In the
Tanach, when an offering is made to Adonai, it is often accompanied by unleavened bread. In fact,
whenever a baked good is oftered to God it is unleavened bread (Iixo, 23:18; 29:2; 34:25; Lev. 2.5,
115 6:9-10; 7:12; 10:12; Judg. 6:19-21; 2 Kgs 23:9). Since this meal was part of a sacrificial ritual,
unleavened bread would naturally be one of its entrees. In addition, marger was an ordinary food
item when there was a need for hurried preparation (Gen 19:3, Judg. 6:19, 1 Sam 28:24),"" which was
the case in this situation. In Exodus 13:3 watzab is connected specifically to the remembrance of the
Exodus from Lgypt.

Merorim/Maror, bitter herbs, is a generic term that “probably referred originally to the
kind of pungent condiment with which pastoral nomads habitually seasoned their meals of roasted
flesh.”'® As past of the Passover meal it took on deeper symbolism. William Propp explains that

13 a5 seen in

merorim is not just the name of a plant but also an abstract plural, ‘bitterness,
Lamentations 3:15, “He has filled me with bitterness (07170, These herbs are also directly
connected to the travails of slavery in Egvpt—“The Egyptians ruthlessly imposed upon the Israclites
the various labors that they made them perform. Ruthlessly they made life bitter (09 for them
with harsh labor at mortar and bricks and with all sores of tasks in the field.” (Exo. 1:13-14) This

herb that was first a traditional seasoning for roasted meats, later carries forth a greater message

when caten as part of this ritual meal.

" Sarna, p. 55
4 Propp, p. 393
12 Sarna, p. 35
13 Prapp, p. 394
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Finally, the Israclites are also told to eat the Pesach frantically with their loins girded, sandals
on their feer and a staff in their hand. Why do they cat it in this fashion? The “loins girded” was a
standard type of dress consisting of a flowing shirt-like garment that was tied with a belt. They were
on the brink of departure. This garment allowed the person to easily move and was thus often worn
on long journeys. The staff was sometimes associated with “girded loins™ as seen is 2 Kings 4:29.
Sandals were wypically worn outside, but since the Israclites were preparing themselves for departure,
they wore them inside making this occasion an exceptional instance.”” Hippagon translated as
hurriedly or frantically is only used in relationship to the Exodus. It connotes haste informed by
anxiety and fear. In Deuteronomy 16:3 Israel’s hippazon is associated with the unleavened bread.
Rapid cating is not a typical behavior and is brought on here in anticipation of their immediate

departure.”

&

After God provides the instructions for the night before the Exodus, God immediately turns the
focus to future commemorations. This celebration is not a one-time event. Each vear on this day,
people are to gather together to remember the Exodus from Egypt. The next set of instruction thus
provides Moses and Aaron with the requirements for remembering and celebrating their Exodus
from Egvpt in the future. God explains that these newly ordained rituals will be observed because

God brought them out of Egvpt on this very day.,

M Propp, p. 397 and Sarna, p. 56
15 Prapp, p. 397-398 and Sarna, p. 56
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Exodus 12:14.20- The Pesach for All Generations
(a.k.a. The Festival of Matzot)

(Feast of)
Unleavened
Bread

celebraton,

occurting in
the home of
the Israclites

In the first
month, Aviv,
from the 14
day in the
evening untl
the 21 day
in the
evening,

Gaod brought
vour ranks out
of the land of

Egvpt

Communiry

Whatis it | Location Why Participants Procedure
Called? & Time observe it?
NizEn A domestie On this day Whole Israchie [ o T'his is a day of remembrance thar will be celebraed

as a festival to Adonai by all furure generations.

» The celebration is now seven days

s From the first day 10 the seventh day (7 davs) no one
is to eat unleavencd bread or anything with leaven. This
is true for the stranger or cinzen of the country. Not
only can vou not eat leaven in your house, but you
cannot eat leavened bread anvwhere in vour sewdements,
¢ On the first day, leaven shall be removed from your
house.

e The first day and the seventh day will be saceed days,
On these davs no one is to perform any work except for
the food that he/she will eat that day.

This second half of God’s instructions does not pertain to the approaching Exodus and they

are not specifically for the Israclites who are about to depart from IZgypt. These instructions are to

be passed on to future generations, so they will know how to remember the upcoming events.

THIS IS A DAY OF REMEMBRANCE

MINT DY NPN OPNIT? NIM2 2N NN DI Y1y 072 M 0P MmN
This day shall be to you one of remembrance: you shall celebrate it as a festival to Adonai throughout the
ages; vou shall celebrate it as an institution for all time,

Exodus 12:14

~ . . - } - - - -
God explains to Moses and Aaron, that this day, the 157 of the first month, will be a day of

remembrance in every generation, What does a day of remembrance entail? Nahum Sarna explains

that Zikkaron- “remembrance, memorial,” (zavin, kof, resh) connotes more than recalling events

from the past. It means, “to be mindful, to pay heed, signifying a sharp focusing of attention upon

. . . . . TR
someone or something. Ir embraces concern and involvement.. . [li] is active, not passive.” ™ This

event is not just any event. The Exadus is to become a significant part of Isracl’s memory. (See

16 Sarna, p. 13
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chapter 2) Recalling this event in every generation will strengthen one’s faith and identity,
transforming their behavior and bonding them as a community. It also entails the performing of
certain ritual actions and foods that help to teach and pass on the message of the event. (See chapter
4). Remembering is central to the Passover celebration and how one remembers the Exodus from

Egvpt is central to the evolution of this holiday.

SACRED DAYS

NINDTOD D7 MY WIPTNIPN YYD O YIPTNIph WNY) OPD)
02 Ny 137 NN Y9yYIP U WK TN ONI NYYIND
You shall celebrate a sacred occasion on the first day, and a sacred occasion on the seventh day; no work at

all shall be done on them; only what every person is to eat, that alone may be prepared for you.
Exodus 12:16

The first and last davs of the festival are elevated above the other days of the festival. They
are called, “sacred occasions.” It is an ambiguous term that is associated with the Holiness Code in
the Book of Leviticus. The verb k-r-” may mean “to proclaim” or “to summon, invite.”
Accordingly, one could understand YWTP"NIPN as “a sacred assembly, convocation,” indicating
that on an oceasion so designated, the community is summoned for common worship and
celebration.'” The text provides information about the importance of the first day. The 15" of
Nisan is the night of the Pesach in Jzgypt and the beginning of the events of the Israelites’ Fxodus.
But there is no information provided for the significance of the 7 day, the last day of the festival.
In fact, there is no reason provided for why the celebration lasts for seven davs. One suggestion is
that it is a link to the custom for holidays associated with the Temple or mishkan, such as Sukkot, to

be seven days. Rabbinic tradition suggests that on the seventh day after the Lixodus, the pursuing

17 Levine, p. 134
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gyptian army drowned in the Sea of Reeds.'® However, the ritual prescribed for the day does not

suggest this connection,

THE FESTIVAL OF UNLEAVENED BREAD

NN WINR 27y3 UTN2 DD gy Nyama JUNI .MsRD TN 0RO
DPFRR NP NY INY O TYaY a3 UTn2 oMy T of 1y
You shall observe the [Feast of] Unleavened Bread... In the first month, from the fourteenth day of the

month at evening, vou shall eat unleavened bread until the twenty-first day of the month at evening. No

leaven shall be found in vour houses for seven days.
Exodus 12:17a, 18-19a

The focus of this future celebration is on unleavened bread. There is no mention of the
Pesach. Tmmediately following the instructions to make this a day of remembrance, the Israclites are
told to remove leaven from their homes and settlement and to eat watgs/ for seven days. No reason
is given for its removal or how it should be removed. Later in the chapter, verses 34" and 39™ can
possibly provide the foundation for the prohibition of leaven stating that when the Israclites left
Egvpt frantically they had no time to let the dough rise. But the text does not actually make a
connection. Sarna explains that “since leaven is also forbidden with certain types of sacrifices that
are wholly unconnected with the Passover, it must be banned on other grounds, perhaps because of
its use in some pagan rite.”™' Whether or not the ban of leaven and the command to eat warot was
originally connected to the events of the Iixodus is unclear. However, as the commemoration

developed, this connection was made. (See the commentary on Matgab, p. 120)

" Frz Havim, p. 392

19480 the people took their dough before it was leavened, their kneading bowls wrapped in their cloaks upon their
shoulders.” (Exo. 12:34)

And they baked unleavened cakes of dough that they had taken out of Egypt, for it was not leavened, since they had
been driven out of Egypt and could not delay; nor had they prepared any provisions for themselves.” (Exo. 12:39)

21 Sarna, p. 58

LI
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There are noticeable ditferences between the Pesach of Egypr and the Pesach of Future

Generations. The original celebration focused on the Pesach offering and the meal that followed.

The Pesach in the future is no longer a one-night event. Rather, it is a seven day celebration that

focuses on eating zwrzor and removing leaven from the house and seulement. There is no mention

of the Pesach offering, maror, putting blood on the doorposts, or eating in haste. In these original

instructions there is a clear differentiation berween Pesach—the night of the 14" of the first month,

and the Festival of Unleavened Bread—the following seven davs. The only commonality is eating

matzol,

&

God has finished explaining the rituals for the meal prior to the Exodus and has set forth the

requirements for the Festival of Unleavened Bread that will be celebrated in every generation.

Moses now turns towards the elders of Israel and relavs, with interpretation and clarification, the

instructions for the Pesach.

Exodus 12:21-28- Moses Relays the Instructions for the Pesach

What is it | Location & | Participants Procedure
Called? Time
No specific | A domestic Whole Israclite | ¢ Pick out lambs for vour family and staughter the Pesach
name is celebradon, Community offering,
given occurring in the o Take a bunch of hyssop, dip it into the blood in the basin, and

homes of the
Israclites

Instrucuons are
given specifically
for the night
before the Exodus
and there is general
mentioned made
about observing it
in the future,

apply it to the 2 doorposts and lintel.

¢ No one should go outside of his/her home unnl morning,
God will see the blood on your lintel and doorposts and pass
over vour house as God harms the Egvptians with the plague.
¢ You shall observe this mater as a rule for vou and alf futere
geneeations. And when vou enter the land that Adonai has
promised, vou will also observe this e,

¢ When you child says to you, “What is this rite 1o vou?” you
shall say, “It is the Pesach offering o Adonai because God passed
over the houses of the Esraclites in Egypr when God barmed
Einpr, but saved our houses.”

In relaying the previous instructions Moses states that “You shall observe this as an

institution for all time, for you and for your descendants. And when you enter the land that Adonai




will give you, as God has promised, vou shall observe this rite.” (Exo. 12:24-23) It is no wonder that
a child will ask, “What do vou mean by this rite?” (Iixo. 12:26) It is not clear in Moses’ instructions
what the “this” is, in his statement “You shall observe this as an institution.” Ramban explains that
the reference is to the slaughtering of the Pesach offering, not to the daubing of the blood.” In
addition, the answer that Moses says 1o give to the child’s question would also point to “this”
referring to the Pesach oftering, “lt is the Pesach offering to Adonai” (Fxo. 12:27). The blood is only
commanded for the Pesach in Egypt because of the specific circumstance, the tenth plague, on that
night. Furthermore, Moses’ instructions do not specifically mention a meal as part of this institution
for all time, However, the term used here for the Pesach offering, NRA™NAY, implies a meal. Zerach is
a term associated with the meal that is caten as part of the sacrificial ritual. Even though the festival
meal is not mentioned in Moses” instructions, it can be assumed that the Israclites understood from
its name that a meal would take place as part of this ritual.  As mentioned above, a meal would

generally include matgot and marer as part of its menu.

REENACTING THE FIRST PASSOVER

D2IV"TY TR 27PN M MATI NN DRV
You shall obse:rve this as an institution for all time, for you and for your desccnd’mts
Exodus 12:24

Moses’ instruction in Exodus 12:24 commands future gencerations to reenact the first
Passover. Each vear on the 15" day of Nisan, Jews are to create an expericnce that is reminiscent of
this first Passover. They are to participate in the same rituals and actions as their ancestors did on
the night before they departed Egypr. Reenactment of this moment is central to the Passover

celebration,

2 ibid., p, 60
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The Istaclites have departed or are in the process of departing from Egvpt™. God gives Moses and

Aaron the regulations of the Pesach offering,

Exodus 12:43-49- The Law of the Pesach
(or Defining the Participants)

What is it | Location | Participants Procedure
Called? & Time
nes There is no Whole [sraclie | Theses are the laws of the Pecack offering:
menton Community o No forcigner shall eat it
Pesacl: o A slave who has been bought can eat of it, only after he has been
Offering circumcised.

e No bound or hired servant may eat of it

o It shall be caten in one house, the mear cannor be taken outside
the house

* You cannot break a bone of it

» ‘The entire communiey of [srael shall ofter it

* [ a forcigner who dwells with vou wants to offer a Pesuch to
Adonai, all his males must be circumcised, then he can be allowed to
offer it and he will be as a citizen of the land. But any one who is
uncircumcised may not eat of it

e There is one law for the citzen and the foreigner that dwells with
VO,

The instructions for the Passover celebrations have been addressed to the whole Israelite

community (ONIY? J'I’_l}!")';), Exo. 12:3). Here it states that the entire community shall offer the

Pesach. But who is considered part of this Israclite community? These laws of the Pesach offering
specifically define who are the people being redeemed by specifically stating who is excluded from
the ritval. Unlike the detfinitions of other sacrifices tound ac the beginning of Leviticus, the Pesach
offering is defined by those who eat it, emphasizing the communal nature of this sacrifice.

The law states no bound or hired slave—a non-Israclite wage carner, or a foreigner may eat
the paschal lamb. A foreigner is a non-Israclite who resides in the land temporarily, perhaps for
business. He does not have the same religious or historical background, therefore is not obligated to

practice the rituals. However, a slave who has been bought can eat of it after he has been

23 It is not clear from the rext.
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circumcised. Likewise, a foreigner can eat of it i all his men have been circumcised. If a man is
uncircumcised he may not eat of it. As seen, circumcision is the primary emphasis. ltis the physical
symbol of God’s covenant and separates the Israclite men from all other nations. Sarna explains
that the importance of circumcision “frames the storv of Isracl’s redemption from Egyptian slavery.
This emphasis was forcefully expressed in 4:24-26, when Moses set out to return 1o Egypr to
commence his mission of liberation, and it is now stressed once again at the moment of the
successful fulfillment of that mission.”™ Additionally, rabbinic tradition (Mechilta Bo) interprets
“NN PRI in Ezckiel 16:6 as two bloods—the blood of the Pesach sacrifice and the blood of
circumcision. It then states that for these rwo reasons, the Israclites were worthy of redemption and
thus freed from Egypt. The original notion of Pesach was separation. The blood on the doorpost
of the houses in the first Pesach celebration in Egypt clearly separated the Israelites from the

Egvptians by God striking certain houses and passing over (ND9) others. In this section, boundaries

are clearly being defined.

oS

God has just freed the Israclites from the land of Egypt. Moses speaks to the people.

Exodus 13:3-10: The Seven Day Festival

What is it Location & Time | Participants Procedure
Called?

nimz an This will be done in the Whole Istaclite | o Remember this day, that vou went free from Egyp,
month of Aviv when God Community Do not eat leavened bread.

Festival of brings them into the land of e Scven days vou shall eat unleavened bread. No

Adonai the Canaanities, Hittites, leavened bread shall be found with vou or found in
Amorites, Hivites and YOUT teratory. ’

(this is the Jebusites, \vhich_ God . On the st;\‘cntl\ day there shall be a festival to

name for the 'p'r(.:miscd 1o their ancestors, Adonai :

7 day) Phis occurs every year. ¢ lixplain to vour son that day, 1t is because of what

Adonai did for me when | went free from Fegvpr.”

¥ Sarna, p. 63

18




In speaking to the people, Moses reiterates that the Israelites are supposed to remember this
day, when God freed them with a mighty hand from the house of bondage. The sentence
- - . . . . . . . 25
construction of 13:3 implies that remembering this day is equated with not eating leavened bread.™

Marah thus becomes a symbol for remembering and actualizing the experience.

YOU SHALL TELL

N DI 737 DTN
And vou shall tell to vour child on that day.
Exodus 13:8a

Casually placed in a subsequent set of instructions is one of the most central commandments
of the Passover celebration: And vou shall tell to vour child on that dav, “It is because of what
Adonai did for me when I went free from Egypt.” (Fxo. 13:8) The verb PTAN “tell” is the basis for
the book containing the pravers, rituals and readings for the first nights of Passover. Haggadah, the
name of this book, has the same root and means, ““The Telling.” in Exodus 12:26-27, parents are
told how' to answer their child when he or she asks, “What do vou mean by this rite?” But in this set
of instructions, parents are told not to even wait for their children to ask questions. They must take
the initiative for explaining the meaning of these riruals.™

But what exactly are the parents supposed to well their children? The Torah explains that
there are two times a vear when a Jew must relate the story of the Exodus from Egvpr: Harwat
Bikkurin, when bringing the first fruits, and during the Passover celebration. In Deuteronomy 26:5-
10, the Torah presents the text that is 1o be recited when presenting the fruit to Adonai. {See chaprer

2, p. 55 for the text.). A specific text is not mandated for the retelling on Passover, there is only a

% < And Moses said 1o the people, *‘Remendier tis day, (on which vou went free from Egypr, the house of bondage, how
Adonai freed you from it with a mighev hand), no fearened bread shall be eaten.™ (Fxo. 13:3)
% Sarna, p. 66




general comment abour the content. Furthermote, the instruction to recite the story at the time of
the first fruits uses the verbs HIONY MY -“vou should respond and say.” It implics that one is
only required to recite the following text. The instructions for telling the story to vour children on
Passover uses the verb ITAM- “vou should rell,” which implies explanation rather than minimally
stating the ideas. The commandment cannot be fulfilled by simply telling the storv or opening up
the Torah and reading the Torah portions—Shemot, V'a’era, Bo and half of Beshalah—that tell the
story of the Exodus. This verb demands more than recitation. It calls for one to translate and
claborate the story through exegesis, discussions, debates, additional readings, questions and
conceptualization. The Mishnah in Pesachim (10:4) furthers this idea by using the verb Y72 “to
expound upon” which provides a sense of learning, discussing and analyzing. As will be discussed
later, the Mishnah mandates beginning with the same text that is used for Haraat Bikkurim, “My
father was a wandering Aramean...”(Deut. 26:5-10), but requires that one elaborates on this text.

Additionally, when are parents supposed to explain, “It is because of what Adonai did for
me when I went free from Egypt?” The verse says “on that day.” Which day is it suggesting? It
should be explained on the dav in which God commanded the Pesach to be offered. Based on the
instructions in Exodus 12:14,”, “that day” refers to the 14” day of Nissan, the day in which the
Pesach offering is presented to Adonai. The same question is asked in the Haggadah (See

‘Commentary to “The Rabbis of B'nai B'rak, Rabbi Elazar & the Four Children, p. 132)

PESACH IN LEVITICUS, NUMBERS & DEUTERONOMY
Immediately before the original instructions for the Passover celebrations, the calendar is reformed

to retlect a new religious life and the importance of the Lixodus. Exadus 34 brietly reminds the

o

"This day (referring to the previous information about the day that the peach is offered) shall be to you one of
remembrance: vou shall celebrate it as a festival ©o Adonai throughout the ages; you shall celebrate ic as an institudon for
all ime.” (Exo. 12:14)
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Israclites about their obligations for Pesach and the other festivals, afier the incident with the
Golden Calf. Chapter 23 in Leviticus once again presents a detailed calendar of the annual festivals

celebrated in biblical times and the sacrifices that are required throughout the vear. 1t is immersed in
the descriptions of ritual legislation and is a statement of priestly tradition. Levine labels this chapter

*“The Calendar of Sacred Time.”

Leviticus 23: 4-8- Priestly Passover Instructions

What is it Location & Participants Procedure
Called? Time
On the 14 day of | 140 & 15" days of Whote Israclite ¢ In the firse month, on the 14® day of thar month,
Avive Aviv. Iroccurs tor People at ewilighe, present a Pesach offening to Adonai.
N npo seven days. o The 15 dav of that month is a Fesdval of
Pesach offering to Unleavened Bread,
Adonai It does not mentioned

* You shall ear unleavened bread for 7 days

¢ On the Ist day and the 7 day you shall celebrate
a sacred occasion. You shall not do laberious work
on those days.

s Seven davs vou shall make fire offerings to
Adonai

where the offering is
On the 15% day of | made, where one
Aviv: ’ celebrates the Festival
N2 MiNED AN of Unleavened Bread
Festival of Unlearened | ¢ where one is

Bread to 1donai located during the
seven davs.

In these instructions the eating of the matgah is not bound up with the sacrifice. They are
presented as two separate rituals. Milgrom explains that “the consensus holds that both the Pesach
and the massot originated as first fruit festivals, the former observed by shepherds and the latter, by

(2N

farmers, to ensure the fertility of their respective tlocks and crops.”™" At this point in the cvolution
of the Passover celebration, they are mentioned together for the first time, but remain as nwo
scparate rituals.

The observances that take place during the seven days following the 14" day of the first
month are mentioned multiple times in the Book of LExodus and are called by two names: NiN®R0D

and NJ2 N, In this account, the names are combined: NIMY NINHD M. Eating matalh for

LIS

seven days in now officially associated with the term D, “festival.” The term 3D means “turn, twist,

M Milgrom, Anchor Bible: 1eviticns 23-27p. 1972




dance out of happiness” (1 Sam 30:16, Ps 42:3), and its nominal form in Arabic means “pilgrimage,
procession, festal gathering.”™ “The first M) appears in Moses’ demand of Pharaoh in Ex. 10:9 “We
will all go, young and old. We will go with our sons and daughters, our flocks and herds, for we
must observe Adonai’s bag”” A M is a family atfair similar to the family gathering on the night
before the Exodus (Exo. 12:3-13). People of all generations are not only to come together for the
Pesach offering, the entire seven days is also suppose to be family celebration,

Traditionally, a M is associated with a pilgrimage. In Exodus 23:17 and 34:23 it states,
“three times a year all your males shall appear before the Sovereign, Adonai.” These verses
prescribe an appearance at a local altar. There is no mention of needing to make a journey to a
centralized sanctuary to make the sacrifice. Thus the M) mentioned in the Leviticus instructions is

not a pilgrimage, but can be better described as a community festival.™

S

The Israclites have just finished building and dedicating the Tabernacle and altar, and the
purification of the Levites has just occurred. As the Israelites are making the final preparations for
their departure from Sinai, they observe the first Passover sacrifice in the wilderness. Itis the first

anniversary of the Exodus from Egvpt

 ibid., p. 1974
3 ibid.

2
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Numbers 9: 1-14- The Second Passover

What is it | Location | Participants Procedure
Called? & Time
nYan A year after One serof God spoke 1o Moses saving:

The Pesach
Oftering

There are a
number of
variations of
npo

the Exodus
from the land
of Egypt.

In the
wilderaess of
Sinai.

In “normal”
circumstances:
144 day of the
1* month at
wilight

If impure
from corpse
or on long
journey at thar
time, then:
T4t day of the
274 month at
twilight

instrucgons s
given for the
whole Israclite
community.

Another set of
nsteuctons 18
given to the
men who were
impure because
of the corpse
or people who
would be gone
on a long
journey when it
should be
offered.

The seranger is
specifically
mentoned, but
has same laws
as the cidzens,

o Offer the Pesach offering atits appointed time

o Offer iton the 140 day of the first month, ar ewilight, at its appointed
time

o Oftfer it in accordance to all its rules and rites.

Moses instructed the Tsraclites to offer the Peack offering

The Israclites oftered it in the 19 month, on the T day of that month,
atswilight, in the wilderness of Sinai. The Lseaelites followed what God
commanded Moses.

Some men were impure because of the corpse and could not offer the
Pesach on that dav. These men also wane o offer it. Moses and Aaron
consult with God and God instructs:
* If people are impure because of a corpse or on a leng journey at the
time that they would ofter a Peswed offering 1o Adonai, they shall offer
it in the 2nd month on the 147 day of thae month, at ewilighe.

o ‘T'hev shall eat it with unleavened bread and bitier herbs?

® They shalt notleave any of it over until morning.

® The shall not break a bone of it

® Thev shall offer it in strict accord with the law of the Pesach

offering,
# If a person who is pure and not on a journey refrains from offering
the Pesach, that person shall be cut off from the commuaity because he
did nov offer it atits set time, That person bears the guile
When a seranger resides wich vou offers the Pesach o Adonai, he must
offer itin accordance to the rules and rites of the Pesach. Thete is one
law for the stramper and citizen,

Once again instructions 1o offer the Pesach occur immediately before a departure. However,

the circumstances are much different. Itis one vear after their departure from Egvpt and theyv are

immersed in narional identity formation. They have experienced the difticulties of the desert,

received the teachings of God, and have built the tabernacle. They have already participated in the

specific rituals of the Pesach offering, thus detailed instructions are no longer needed. The Israclites

heard the rules and rites in Egypt, therefore when they are told to “offer it in accordance with all its

3 Numbers 9:11 mentions the requirements of unleavened bread and biter herbs that are found in Exodus 12, The
requirement to roast over the fire is missing here. This verse is also the source for the Hillet Sandwich, in which marar
and malgah are caten together.




rules and regulations,” (Num. 9:3) they probably refer back to the only other time thar Passover was
celebrated—the night before the Exodus, The otfering is now called NPON with a hey in front of it
The offering is not any Pesach offering, it is THI Pesach offering. The Pesach is now being defined
specifically in relationship to this special occasion and is assigned special meaning, Furthermore the
word MY “command” is used, “Just as Adonai commanded Moses, so the Israelites did.” (Num.
9:5) God does not simply say these instructions. They are a commandment. This verb is used again
in verse 8.

This section brings up the issue of what happens if someone is not able to observe this
commandment at its appropriate time. An altemative time is given for people who are on a long
journey or impure. People who were impure for a number of reasons are not able to participate in
communal rituals and people who are on a long journey cannot always get back in time o fulfill the
obligations of the sacred calendar. The temporary impurity or absence results in their inability to
fulfill another mitzvah., The importance of Pesach is emphasized through the ordination of a second
time in the calendar to observe these rituals and commemorate the Exodus,

These instructions also specifically mention the 93, “stranger.”” Here 9) is not the same as
the foreigner (II712) in Ex. 12:43. The swanger is a “resident alien™ or a “protected stranger.”
Strangers had attached themselves to the Israclites during the Exodus from Egypt and remained
with them. (Ilxo. 12:38, 48) They could not own land and were largely day labors or artisans, As
scen here, the stranger had equal protection with the Israclite under law, but did not have the same
legal status and privileges, nor was bound by the same obligations.™ The foreigner is a non-Israclite
who resides in the land temporarily, usually for commerce.  They are in the land briefly for business,

‘T'he stranger can participate in the Passover rituals; the foreigner cannot unless he converts.

3 Milgrom, fP8 Torab Commentary: Neumbers, p. 398-399,
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Deuteronomy mandates a major shift in religious practices. It limits sacrificial worship to a single

place, prohibiting sacrificing at local altars (Deut. 12). This change affects the religious life of

individuals, the sacrificial system, the celebration of festivals, ete. Chapter 16 of Deuteronomy

describes the pilgrimage festvals. These festivals are mentioned here in order to make the point that

their observance must be at the chosen sanctuary.

Deuteronomy 16: 1-8- Passover in a Centralized System
(also The Combining of Pesach and Hag HaMatzot)

What is it | Location | Participants Procedure
Called? & Time
nin? ne9 [ Inthe Whole Isracliee | & In the month of Aviv make a Peswch offenng o Adonai because ic
Py | month of communtey was in the month of Aviv, at nigbt, that Adonai freed you from Egvpt.
Aviv. e ® You shall slaughter the Pesasds to Adonai from che flock and the herd,
npan does not in the place that Adonai chooses.
7 | mention a . . thi ) oh i
ific d * You shall not each anything leavened with it
spe av. -
There is pecthic day e For the 7 days thereafter vou shall eat unleavened bread, “bread of

mention of the
Pesuch offeting
and the 7 days
thereafter that
one does not
eat Jeavened
products, but
there is not one
name that is
given to this
combination.

The Pesach
offering is
made ata
centralized
location on
the first
night. After
the first
night they
€an journey
home. The
gathering
on the 7t
davis in
their
hometown.

afiliction” because vou hurrdedly departed from the land of Egypt.
This shall always happen.

e For 7 days no leaven shall be found wich vou in all vour territory

¢ None of the flesh of what vou slaughtered on the evening of the first
day shall be Jeft uniil morning,

* You are not allowed to slaughter the Pesach sacrifice in any
serdements that Adonai is giving vou. Only at the place that Adonai
will chovse 1o establish God's name.

e Only at the established place, in the evening, at sundown, the time of
day when vou departed from Egypt will vou slaughter the Pesach
offering?*,

* You shall cook and eac it at the place that Adonai will choose

e [n the morning you can start back on your journey home.

* After eadng unleavened bread for 6 days, on the 7 day vou shall
gather (in your hometown) for Adonai and do no work.

There are many ditferences berween what is mentioned here about the Pesach and the

Festival of Unleavened Bread and what is mentioned in the other books of the Torah. The emphasis

herc is on the newly ordained practice of offering sacrifices at a central location. The previous

celebrations were strictly a home celebration and this new ordinance will change the nature of the

3 Onginally the Pesach sacrifice was connected o the protection from the 10% plague. Based on Deut. 16:6, the Pesach
is seen as the beginning of the Exodus,

I
wn




celebration. Now they are to travel to a designated spot to offer the Pesach and then can travel home
to celebrate the rest of the festival. In addition, these new instructions tell them that they should
cook it and eat it at the chosen spot. The meal no longer takes place as a family gathering in their
home. Even though these instructions are given here, the enforcement of the limitation of sacrifice
to a single place does not occur in the Bible until the days of Joshua and later in the days of David
and Solomon.” Ceatralization cannot go into effect until the Israclites enter their allotted territory,
west of the Jordan, and hold it securely. Security is necessarily so they can travel safely and not have
to worry about their homes being attacked while they are gone. These conditions were first met in
the days of joshua and then once and for all in the days of David and Solomon.™

Another difference is what can be used for the Pesac) offering, In Exodus 12:24-25 the
sacrifice could only come from the flock. Now it can also come from the herd. Halachic exegesis
has “resolved the conflict in favor of Exodus, limiting the Pesach offering to sheep and goats and
taking the large cattle of our verse (Deut. 16:2) as referring to extra offerings in honor of the

3 36

festival.” ™ This resolution comes from the instruction in 2 Chronicles 35:7-13, which tries to resolve
the difference. In Chronicles, the cattle are separate from the Pesach offering. They are donated for
use in the time of the Pesach offering, but are not specifically for the Pesac). They are to be used as
“sacred offerings.” Furthermore, cattle are much larger than sheep and goats. It is also a possibility
that when the Pesach was a home ritual, the ¢attle would have been too much to consume. Now
that it is a centralized practice, cattle would help feed the larger numbers.

As noted before, there is also a difference berween how the meat is cooked in these

instructions and the Pesach in Egypt. In Exodus 12:8-9 it states that the flesh must be roasted.

Here it uses AIW meaning “to boil in water.” 2 Chronicles 35:13 also uses the same root and says

M Tigay, p. 118
% ibid., p. 123
 ibid, p. 153




that it was “in fire” and then uses the root in conjunction with the sacred offerings and says that it
can be in pots, cauldrons and pans. Perhaps the root can mean any type of cooking, thus solving the
contlict.

This set of instructions also combines the Pesach and the Festival of Unleavened Bread,
which until here were two separate rituals. The Pesach refers only to the sacritice offered at the end
(ewilight) of the 147 day of the first month. "The Feast of Unleavened Bread, technically only refers
to the 7 day festival that begins on the 153" dav. (Lev. 23:3-6) As explained by Tigay, “the Pesach
sacrifice commemorates the sacrifice made by the Israclites on the night before the Exodus, while
the Feast of Unleavened Bread commemorates the fact that the following morning they had to bake

3

unleavened bread in their rush to leave Egypt”” Lating the unleavened bread because of the hasty
deparrure could be the reason for eating it during the 7 days. But it can’t be the reason for eating it
the night before the departure. Unleavened bread was originally part of the menu for sacrificial

meals. Eating it is part of both rituals, burt the reason for eating it was different. Deuteronomy 16:3

combines the reasons for eating the unleavened bread into one as well as combining the two

practices.

THE BREAD OF AFFLICTION

DNY? Yivena ) MY Dl_j_\? NINY PIYOINP DN NYAY NHN 1PIY DINATND
SO0 O 03 DNYN XMW JINY OV MDD WH7 ONIEN N0
“You shall not eat anvthing leavened with it (the Pesach); for seven davs thereafter vou shall eat unleavened
bread, bread of affliction—for vou departed from the land of Egypt hurriedly—so that you may remember
the day of vour departure from the land of Egypt as long as vou live.”
(Deuteronomy 16:3)

Eating unleavened bread throughout the Pesach ritvals is now connected to the hasty

deparrure. The act of eating this “bread of affliction” helps to remember the day of departure. The

A ibid., p. 152




first Pesach is to be reenacted across all generations. Not only is a parent supposed to explain the
rituals, but it is also an obligation to reenact the Israclites’ experience by eating unleavened bread.
One must perform certain actions in order to remember and convey the meaning of the Exodus
from Lgypt. Bating the mwatga, maror and &orban Pesach helped to fulfill the obligation of reenactment
and instruction. They ultimately function as audio-visual aids in the educational tone of the

celebration.™

PESACH IN PRE & POST EXILIC TIMES

Throughout the Torah there are multiple times in which the narrative provides instructions for
celebrating Passover, By the last account in Deuteronomy, all the commandments regarding the
Passover celebrations have been laid out. Yet, throughout the Prophets and Writings, there are
additional descriptions of Passover celebrations. These accounts show a transition. In the Torah all
the instructions are being given to the Israclites who participated in the Exodus. This event was a
significant moment in their personal history. But what happens when this generation dies and the
future generations are supposed to follow the instructions given in the Torah? The descriptions of
Passover in the Prophers and Writings provide accounts of how future generations, no longer
personally connected to the event, observed the instructions given to their ancestors.

The first time that the celebration of Passover is mentioned in the post- Torah scriptures is
in the Book of_lbshua, 5:10-12. All the people who had come out of Egypt had died. The original
group of Israelites had all been circumcised, but the people who had been born after the Exodus
and during the desert wandering had never been circumcised. Immediately before the Passover
celebration, Joshua has the entire community circumcised and they remained in what would

subsequently be named Gilgal until they recovered.

W Cohen and Brander, p. 9
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Joshua 5:10-12: The First Passover in the Land

What is it | Location & | Participants Procedure
Called? Time
noan In Gilgal, in Whole [staclite | o Encamped in Gilgal the Israclites offer the Pesach offering on the
the steppes of | Community 14® day of the month, towards the evening,
Jericho ® On the dav after the Pesach offering, they ate of the produce of

b , the country, unleavened bread and parched grain.
14h dav on the

month and the
next 7 davs

e On that same day, when they ate of the produee of the land, the
manna ceased.

This Passover celebration is connected to both (1) the circumcision that takes place
immediately before the offering and (2) being in Canaan, the Promised l.and. In Exodus 12:43-50 it
states that no uncircumcised man can eat Pesach or participate in the rituals, Since this new
generation was not circumcised they couldn’t participate in the Passover rituals. Once they were
circumcised, symbolizing their identity with the Israclite people and relationship with God, they
could fulfill the mitzvah to commemorate this moment in their national history. As mentioned
carlier in the description of Exodus 12:43-49, circumcision and the Pesac) offering are often
connected in Jewish tradition. Here is another example.

This celebration is also the first time they are observing Passover in the Promised Land. At
this point in the narrative thev have recently entered the land and have not obtained security,
therefore, they are still not obligated to observe the laws for centralized sacrificial worship.
However, thev are to fulfill the commandment in Leviticus 23:10-14 that when vou enter the land,
vou shall bring the first sheat. Thus this Passover celebration is also connected to the new grain.
Both the Pesach and the new grain are caten ar the same time. The practice of eating these two

products together would later be impossible during Passover.
5>

In the Books of 2 Kings and 2 Chronicles there are two accounts of King Josiah’s Passover
celebration. In 2 Kings, Josiah was ruling Judah and instituted reforms in response to the discovery

of a covenant scroll in the House of Adonai. He assembles the whole nation, reads to them from




the scroll and tells them to fulfill its terms with all their heart and soul. The nation agrees. Josiah

purifies the Temple and priests, eliminates the local Israelite shrines and brings all the priests to

Jerusalem.  After this reformation, the king commands the people to perform the Pesach sacrifice.

As mentioned in this section, (2 Kings 23:22) the Pesuch had not been offered (in the wavs

commanded before) during the davs of the judges of Isracl or the davs of the kings of Israel and

Judah. Only now in the 18" vear of Josiah is it being offered.

2 Kings 23:21-23: King Josiah’s Passover- Version I

What is it Location & Time Participants Procedure
Called?
njn’"g noo 184 vear of King Josiah Whole Israchite | o The king commanded all the people to
PN . ) Community offer the Pesach offering to Adonai, your

It does not mention specifically when God, as written in the scroll of the
during thart vear, but it can be assumed covenant.
that since it was donc according to the
scroll then it would take place on the
14t of the firse month

The renewal of the covenant and the celebration of Pesach are connected. To fulfill the
covenant they must follow the instructions of the Pesach. The first Passover in Egypt is the
beginning stage of a national and individual process.” The Israclites left the idolaters of Egypt to
become their own people. So is the case in the time of Josiah. First they abandon their idolatrous
practices and then they celebrate Pesach. The importance of Passover is emphasized by the limited
information provided about Josiak’s time. In describing the community’s efforts to get rid of all the
symbols of idolatry and ro re-purify the temple, the only observance that is commanded is Pesach.
The celebration of Pesach is central to this reformation process. Just as the first Passover
celebration marked the beginning of the Israclites’ change from being an enslaved people to a free

nation, the current reform process marks a change in the behavior and attitude of Josiah’s people.

3 [ishbane, p.426




In the 2 Chronicles account Josiah purifies the Temple and begins to reform the people’s

practices. The scroll is then found. Afterwards, Josiah extends his reforms to further points in the

northern tribes. 2 Chronicles explains that since the time of the prophet Samuel, no Passover like

this one had been kept in Isracl.

2 Chronicles 35: 1-19: King Josiah’s Passover- Version I

What is it
Called?

Location
& Time

Participants

Procedure

Az Neo
ND9N

niN/n AN

18 vear of
the reign of
King Josiah
in Jerusalem

Whole lsraelite
communiry
participates,
but it is now
centered
around the
priests and
Levites,

® Josiah keeps the Pesach for Adonai in Jerusalem

® ‘The Pesach is offered on the 14% day of the first month

* josiah reinstates the priest in their shifts and rallies them to the
service of the House of Adonai

® He tells the prieses that after they sancify chemselves, they should
slaughter the Pesach offering and prepare it for their kinsmen
according to the word of God given by Moses.

» Josiah donates to the people small eattle, lambs and goats for the
Pesuch offering

o His officers give a freewill oftering to the people, priests and
Levites,

o Hilkinh, Zechanah, and |chicl, the chiefs of the House of God,
donated small and large cattle to the priests for the Pesach offering
¢ The officers of the Levites donate small and large carde o the
Levites for the Pesach offering.

* At the service, the king commands the priests to stand at their
posts and the Levites in their divisions

® They slaughter the Pesuch oftering. The priests receive the blood
and dash it, while the Levites flaved the animals.

® ‘They remove the parts to be burne, distributing them to the
people, and making saceifices to Adonai as prescribed in the scroll of
Moses.

® They do the same for the catde

® They roast the Pesach offenng, while the sacred ofterings they boil
in pots

¢ They make the Pesach oftering and the burnt offering on the altar
that day, according to the command of King Josiah

o Al the [sraclites who ate present make the Pesach offering ae that
time and the feast of Unleavened Bread for seven days,

None of the information provided in this account of the Pesach celebration is menrioned in

2 Kings. The 2 Chronicles version involves two important developments:

“ (1) the prominence of

lLevites in cultic affairs and (2) transformation of the Paschal offering into a Temple sacrifice like all

4 Berlin and Brerder, p. 1821




others. In the original Passover celebration in Egypt, the members of ecach household oftered the
sacrifice. "There was no official person 1o offer it for the community. Later on when the priests and
Levites were involved in the sacrificial rites, they were not mentioned in the specific instructions for
the Pesach. Now the priests and Levites hold a prominent role in the Pesach rites and the individual
Israelites are less involved in the procedures. Furthermore, the laws set forth in Deuteronomy for a
centralized sacrificial system are not actualized at the time of Josiah,

This account is also imporrant because it harmonizes the different legal texts about Pesach
found carlier in the Bible. As explained earlier, Exodus12:3-3 explains that the Pesach offering must
be a sheep or a goat and it must be roasted, not cooked in watet (b-sh-1) or consumed raw.
Deuteronomy 16 states that cattle as well as sheep and goats are accepted. In addition, it explains
that it must be boiled (b-sh-1). 2 Chronicles 35 now states that the Pesach offering must be lambs or
goats (in accordance with Exodus) and the “sacred offering” that is offered with the Pesach offering
is from the cattle. Chronicles also combines the ideas of roasted and boiled in verse 13, “They
boiled the Pesach offering in fire.” Adele Berlin and Marc Zvi Brettler explain that the “Chronicles
formulation reflects a bold step: Chronicles has changed the simple, straightforward meaning of
Deuteronomy and, morcover, this interpretation creates a herctofore nonexistent accompanying
sacrifice. Chronicles” innovations were adopted, in varying form, in later Second Temple
compositions (e.g the book of Jubilees) as well as rabbinic circles (see the variant traditions in Sifre

Deut. 129, ete)”"

oS>

King Hezekiah reigns after David and Solomon and his stature is equivalent to Josiah. He unites the

north and south and symbolizes the reunification of all Israel around the Temple in Jerusalem.

3 ibid, p. 1821-1822




Chronicles focuses on Hezekiah's religious achievements and emphasizes proper observance of

cultic procedures in post-exilic times.” In the first month of the first year of his reign he opened

the doors of the House of Adonai and began clean up and rededication of the Temple. The

Passover celebration is found in the middle of Chapters 29-31, which presents Hezekiah’s religious

reforms.
2 Chronicles 30: 1-27- Hezekiah’s Passover Celebration
What’s it | Location | Participants Procedure
Called? | & Time

a2 Nes
nean

TiXP/D AN

14 day of
the
SECOND
month
because the
priests and
Levites were
not purified
and many
were not in
Jerusalem
during the
first month

It states chae
nothing like
this had
happened in
Jerusalem
since the
time of
King
Solomon
son of
David of
[sracl

Only the
Israclites in
Jerusalem. A
dCCTCC wWas sent
throughout
israel, to come
to Isracel to
keep Pesach, but
not L‘\'cf}'()nc
came.

Many were not
purified,
theretore the
Levites offered
the Pesach on
behalf of them,

It specifically
stares thar all
the
congregation of
Judah, the
priests and
Levites and all
the
congregation of
Israel, and the
resident aliens
who came

from the land
of Israel and
who lived in
Judah, rejoiced
during the
seven days and
the extra seven
davs

o Hezekinh sends word to all Israel and Judah, writes letters to Ephraim and
Manasseh 1o come to the House of Adonai in Jerusalem to keep the Pesach for
Adonai, God of Israel.

® ‘The king and his officers and the congregadon in Jerusalem agree to keep the
Pesuch in the second month, for at the ame (the first month), they were not able to
keep it because not enough priests had sanctified themselves, nor had the people
assembled in Jerusalem,

& The king and the entire congregation issued a decree and proclaimed throughoue all
Isracl from Beer-sheba to Dan that they come and keep Pesacd for Adonai, God of
Israel in Jerusalem. (The text explains that not often did they act in accord with what
was wrieten).

 ‘The lenters proclaim (v, 6-9): “O vou Israclites! Return to Adoni, God of your
fathers, Abraham, Isaac, and Israel, and He will return to the remnant of vou who
escaped from the hand of the king of Assyria. Do not be like vour fathers and
brothers who trespassed against Adonai, God of their fathers and He turned them
into a horror, as vou see. Now do not be stift-necked like vour fathers; submit
vourselves to Adonat and come to His sanetuary, which he consecrated forever, and
serve Adonai your God so that His anger may turn back from vou. If vou return to
Adonai, your brothers and children will be regarded with compassion by their
captors, and will return 1o this land, for Adonai is gracious and merciful; He will not
turn His face from vou if vou return to Him.”

® As the couriers pass from town to town, some laughed at them and some were
contrite and came to jerusalem

e A great crowd assembles in Jerusalem to keep the Feast of Unleavened Bread in
the second month.

® They remove the altars and incense stands in Jerusalem

& They ofter the Pesach on the 4% of the second month

@ The prieses and Levites are ashamed, they sanceite themselves and bring a burne
offering to the House of Adonai.

® They take their stations according to the Teaching of Moses. The priests dashes the
blood they received from the Levites.

e Since many of the congregaton has not sanctificd themselves, the Levites are in
charge of slaughtering the Peswcd offering for evervone who is not clean. Many from
Ephraim and Manassch, Issachar and Zebelun, have not purified themselves, vet they
eat the paschal sacrifice in violation of what was writen,

e Hezekiah prays for them: “The good Adonai will provide atonement for evervone
who ser his mind on worshiping God, Adonai, Gad of his fathers, even if he ts not

*ibid, p. 1808
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puritied for the sancwan.” Adonai hears Hezekiah and heals the people.

® T'he Israclites in Jerusalem keep the Feast of Unleavened Bread for seven days.
The priests and the Levites praised Adonai daily with inseruments, the Levites make
offerings of well-being and confess to Adonai.

* All the congregation resolves to keep seven more days.

¢ King Hezekiah and the officers contribute bulls and sheep.

¢ ‘There is great rejoicing in Jerusalem.

® The Levite and priests bless the people and their voice iss heard and their prayer
gows up o heaven,

In this celebration the emphasis is placed on the need for priests and the centralization of
cultic practices. Since these nwo requirements (purification of priests and assembling in Jerusalem)
were not met at the proper time to celebrate Pesach (the first month), the community referred to the
ruling presented in Numbers 9—if people are impure at the time of Pesach, they can offer the
sacrifice in the second month. Purity is also central to this celebration of Pesach. Since the people
had not sanctified themselves and were impure, the Levites assisted them in their observance by
offering the sacrifice for them.

Hezekiah’s plea to the people to return to the proper cult practices is directly related to
Pesach, and thus emphasizes the importance of Pesach to the cult, Once again the Pesach offering is
the first act after the well-being and thanksgiving offering that were made directly after they
consecrated themselves to Adonai. The people had straved from God’s teachings and religious
practices. Through a call to join together in Jerusalem to observe the Passover rituals, Hezekiah is
encouraging the people to return to God and the cult observances.

This Passover observance is the only time in which there is an additional seven days of
celebration. It is not clear what occurs during these seven davs, but trom the text it seems the people
are only participating in rituals of joy; they are not refraining from cating leavened bread. Baruch
Bokser explains

Both of the 2 Chronicles’ accounts of rovally sponsored festivities, as well as the

briefer account in 2 Kings, highlight the celebratory quality of the events, reflecting

the character of the national holiday which was now centralized in Jerusalem—or, at
least, assumed to be centralized there. It is unclear whether the two occasions
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referred 1o in the texts were exceptional or whether Passover was chosen for the
special celebration because it inherently lent itself to jovous festivity. In any event,
the text adds the elements of extra sacrifices, rejoicing, and praises to God.  As
Isracl’s song at the sea indicates, in Fxodus 13, it is not inappropriate for people to
sing and praisc God in response to an act of divine redemption.”

The celebration of return to the teachings of Adonai is interwoven with the Passover rituals. The

commemoration of their ancestors” movement away from idolatry to Adonai reflects their current

return to God.

o5

Under the decree of Cyrus, King of Persia, there is a return from the Babyvlonian exile and a

restoration of the Temple in Jerusalem. Chapters 4-6 of Lizra focus on rebuilding identity and

rebuilding the Temple. These two ideas go hand in hand. The Temple has just been completed on

the 3" of the month of Adar in the 6th vear of the reign of King Darius. The Israclites, the priests,

the Levites and all the other exiles celebrate the dedication of the House of God with sacrifices and

then appointed the priests and Levities to their duties according to what was written in the Book of

Moses. The next event that is mentioned is the celebration of Pesach.

Ezra 6:19-22- The Returned Exiles® Passover Celebration

What is it
Called?

Location
& Time

Participants

Procedure

noon

niypn N

Fh day of
the first
month in
the 6% vear
of the reign
of King
Darius.

The chiddren of
Israel who had
returned from
exile and all who
had separated
themselves from
the unclean
practice of the
nations of the
land in order to
seck the God of
Isracl.

¢ The descendants of the exik: kept the Peserd on the 14% day of the
first month because the priest and the Levites had puritied
themselves. Fvery one of them was pure.

¢ And they slughtered the Pesach for all the descendants of the
exile, for their fellow priests and for them,

& The children of Istael who had requrn from exile, ate of it with all
the people who separated themselves from the unclean practices of
the nations of the land in order to seek Adonai, God of Israel.

& ‘They kept the Feast of Unleavened Bread for seven days in joy
because Adonai made them jovful and had turned the heart of the
Assyrian king towards them, to strengthen their hands in the work
of the House of God, the God of Israel.

# Bokser, pp. 18-19.




Identity formation is a key aspect of Ezra-Nehemiah, In this particuiar section of Lzra, the
stage of identity formation is tocused on the Temple, The returnees are the ones who specifically
build the Temple. This account of Temple building is different from other accounts in the Tanach.
Lskenazi explains that “in lizra-Nehemiah, the whole community is engaged in the building. This
contrasts sharply with 1 Kgs 6:1-8:066 and 2 Chr 3:1-7:11, where clearly the king builds the temple,
helped by paid underlings. This contrasts also with Haggai and Zechariah who emphasize the role
of leaders in the construction of the temple.”™ In the same way that the kings initiate the building
of the Temple, the kings are also the ones who command the celebration of Passover (2 Kings
23:21, 2 Chr 30:1, 2 Chr 35:16)." In izra-Neheminh, Passover is the celebration of the people. Any
one leader does not command it. The community initiates the celebration. In addition, the
celebration of the House of God and Pesach go hand and hand. As seen previously—Temple
dedication followed by a calling to celebrate Pesach is repeated often in the Tanach: The Second
Pesach ((Num. 9), Josiah’s Pesach (2 Kgs 23 & 2 Chr. 35), Hezekiah’s Pesach (2 Chr. 30), and Ezra’s
Pesach (Ezra 0).

This celebration once again brings up the question of who are the participants. A Yebudy,
Jew™, is no longer defined by an ethnic or historical boundary. A jew is now anyvone who is already
and anvone who separates oneselt or chooses to be a Yebudi. Taking on the Torah is what makes
vou a Yebudi, not vour genealogy. Passover is not just about one’s genealogy or history; it is also

about identity formation.

* Eskenazi, p. 52

35 2 Nings 23:21- *The king (Josiah) commanded all the people, *Offer the Passover sacrifice to Adonai your God as
preseribed in this seroll of the covenant.”” 2 Chr 31:1- “Hezekiah sent word to all Isracl and fudah; he also wrote letters
to Ephraim and Manassch to come to the Fouse of Adonai in Jerusalem to keep the Passover for Adonai, God of
Israel.” 2 Chr 35:16- *The entite service of Adonai was areanged well that day, to keep the Passover and o make the
burnt offerings on the altr of Adonai, according to the command of King Josiah.”

* The teem Jew, as we know it today, comes o fruiton in Bzra-Nehemiah,
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PESACH IN THE PosT-BiBLiCAL PERIOD

Torah commands us 1o observe certain practices on Passover, But T'orah law in gencral and the
Pesach practices in particular, are brought into question after the destruction of the Temple.
Without a centralized sacrificial system available there was a void in religious practice. Thus
berween the destruction of the Temple in 70 C.I and the codification of the Mishnah in 200 C.E.
there is a period of transition. Dealing with the Joss of sacritices, the Jewish community filled its
religious void through reinterpreting and supplementing the biblical ordinances. The Mishnah
became the next step in the evolution of religious statute, Through it the rabbis ordained new
practices, while at the same time preserving rules specifically relevant for the Temple’s sacrificial
practices.

As is the case with all religious observances, the Passover practices needed to evolve. The
biblical ordinances for the Passover evening rituals revolved around the Pesach offering. With this
offering no longer an option, the rabbis reinterpreted the biblical practices and created new rituals
based on the perspective of their time period. T'wo major sources—the practices and perspective
of early Rabbinic Judaism and the influence of Greco-Roman culture—influenced the new structure
and content of the Passover celebration.

Baruch M. Bokser, in The Origins of the Seder, explains that there are four rabbinic
practices that influence and shape the new Pesach rituals. First of all, intellectual discussions
become a central activity in rabbinic Judaism. The rabbis are thus concerned about whether or not
someone has intelligence. In the same regard, parents’ obligation to pass on knowledge to their
children is now emphasized. The Torah comments on this responsibility, but Rabbinic Judaism
stresses the importance, especially in regards to Passover. Expounding the Bible is a second feature
common to Rabbinic Judaism. Now that Temple practices are no longer applicable, the study of

scripture became the new basis for religious expression. Before this period, Biblical sources were
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simply retold. Now there was a combination of retelling past events and expounding classical texts.
The third perspective which is directly related to the telling of the Exodus narrative is the concept of
extending the meaning of redemption. No longer is redemption a one time event associated only
with the Exodus from Egypt. In Rabbinic Judaism not only is there a sense of an on-going
redemption, but redemption also gets interpreted in diverse ways. Finally, Rabbinic Judaism
establishes the practice of fixed blessings. Whereas the Temple had once assured the presence of
the Divine in religious practices, blessings now declare Divine presence. The system of blessings
adds meaning to the ritual by preparing participants for specific religious acts and interpreting the
emotional encounter.’” Larry Hoffman also explains that the rabbis” engagement was not primarily
in the synagogues, but rather in Rabbinic Chavurot. These gatherings were a combination of study
and mealtime rites. Thus table spirituality was a central feature of this new Judaism.” As seen in the
chart below, each of these practices and perspectives influenced the evolving Passover celebration.
During this time, Jews belonged to the larger Greco-Roman sociery and were often
influenced by their cultural habits and literary forms. In particular, their meal customs were
especially influential in the changing and expanding of the Passover experience. In the Greco-
Roman society festival meals usually took place late in the day, around three or four o’clock in the
afternoon. Couches with large cushions were arranged around three sides of a table and men
reclined to eat—often lving parallel to the table, propping themselves up on their left elbow, while
leaving their right hand free for eating and drinking. Reclining was seen as a sign of elite dining and

social superiority. Furthermore, the guests were waited on by servants. Traditionally there were

three parts to the meal—hors d’ocuvres, the main course, and dessert. The host usually introduced

the different dishes giving information about their ingredients, the mode of preparation and

¥ Bokser, pp. 67-75
# Bradshaw and Hoftman: vol. 3, pp.10-12.
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anything unusual about it. There was an assortment of entrees usually consisting of two meats.
Dessert, simple compared to the rest of the dishes, was a breaking point in the meal.”

The festive banquet consisted of two main parts—the meal and the drinking parev.
Otherwise known as a symposium, the second part of the meal was more than men having a few
drinks. In addition to the normative three cups of wine, there were pravers to the Greek gods and
hymns were sung.  This was also the time when conversation was fully enjoved by the guests. ‘The
topics were usually based on occurrences during the meal such as the seating of people, food, wine,
etc. Often the food was used to spark a conversation about specific topics. Yet there were also
discussions about history, current events, and philosophy.™

The changes to the Passover celebration and specifically to the Paschal meal are influenced
by both internal and external factors. As Joseph Taborv explains, “on the one hand, meal customs
were adopted and adapted from the society and culture in which the Passover was celebrated. On
the other hand, the Rabbis conducted a continuous, critical study of rabbinic texts in an attempt to
understand how the Seder had been conducted when the Temple still existed.” Mishnah, Tractate
Pesachim presents the rabbis’ complex reforms of the Torah commandments for Passover. The
tractate relies on the Torah commandments and is influenced by the surrounding culture. The ten
chapters of the tractate contain three main topics: (1) the laws of bamery (leaven) and matzal
{unleavened bread), especially the laws of the prohibitions of bawerz on Passover; (2) the laws of the
Pesach sacrifice, and (3) the laws of the Seder night.™ The first part of the tractate (1:1-4:3) refers
specifically to preparation for Passover and the middle section (3:1-9:11) to the Pesach offering, The

final section, chapter 10, refers to the first night celebration—the Passover Seder. This final chapter

“ Leverle in Bradshaw and Hoffman, pp. 29-61
S jind.

*Tabory in Bradshaw and Hoffman, p. 62

52 Pinchas Kehatd, The Mistnab 1ol 3, p. |
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most specifically relates to the second part of this thesis, therefore this section of Mishnah Pesachim

will be the only one explored.

resemble the Haggadah.

Chapter 10 seems to rely not only on scripture, but also on some other source that could

the chart presents the content of the wishuaot and the right columns compare the Mishnah

As seen below, chapter 10 is divided into nine wishuast. The left side of

statements to the ordained practices in the Bible, Greco-Roman practices, early rabbinic practices,

and the contents of the Haggadah.

MISHNAH PESACHIM Biblical Greco- Early Haggadah
? Practices | Roman Rabbinic Comparisons*
CHAPTER 10+ Practices Judaism
1 | * On Passover eve, from just before the Minhah Exo. 12:8
offering, one may not eat until it becomes dark. Deut. 16:6 | Reclining at
»  And even the poorest Israclite may not cat unless he the meal
reclines™ .. '
¢ And they should provide him with no fewer than four L‘S"‘{% \walters
cups of wine ;.0 bnng.
*  And even if [he is the pootest of the poor who takes] ood/drink
from public chariey [he must do whatever it mkes to Using wine
have four cups of wine]. S wane
2 1 The details of the Seder: (Mishnah 2-8)
®  When they have mixed the first cup of wine fto recite Waiters Using fixed | 1. Kaddesh
Kiddush over it} blessings (1% Cup of
o The House of Shammai say, “He says a blessing Using Wine Wine)

over the day, and afterward he savs a blessing
over the wine.

©  The House of Hillel sav, “He says a blessing over
the wine, and afterward he says a blessing over
the day.

53 Translation adapted from Kehad and Newsner,
5 The numbering relates o the chart, “The Order of the Seder,” on p. 111
3 See Chapter 4 on rical.




Biblical Greco- Eari Haggadah
MISHNAH PESACHIM’ Practices | Roman Rabt);inic Cmiialison“
CHAPTER 10 Practices Judaism
[When) they bring [vegetables)™ before him, he dips Hors- 3. Karpas
the lettuce (fagered) betore he comes 1o the breaking of d'ocuvres
the bread [and the main meal] Dipping the
They brought him margah, lettuce™”, Haroset™ and two | f‘_’“_d 8. Matyal
cooked dishes Jone a meat dish to remember the Exo. 12:8 | Waiters 9. -“{“’“"
Pesach offering and the customary gy dish that 10. Korech
represents the hageigah sacrifice that was offered along 11. Shulchan
side the Pesach at the Temple]™, even though Hamees is Orech
not a religious obligation,
Rabbi Eliezer bar Zadok says, *ltis an obligagon Jas a
remembrance of the mortar with which the Israclites
worked in Egvpt]”
And in the time of the Temple they would bring
before him the carcass of the Pecrcd offening,
They mix for him a second cup of wine Using Wine 204 Cup of
And here the child asks his/her father [questions] ] L. E““"‘ _
But if the child does not have the intelligence to do Exo. Using food | Importance | 5. Maggid
: - o 12:25-27 and of
so, the father teaches him/her [to ask, by pointing ’ ) '
out:|® 13:8, 14-16 | questions to | intellectual o
o “Why is this night different from all other nights# spark exchange 5b. Four
For on all other nights we eat leavened and intellectual Questions
unleavened bread, this night only unleavened discussion
bread.
o For on all other nights we car all tpes of
vegetables, but on this night, only bitter herbs.
o For on all other nights we eat meat which is
roasted, stewed or boiled. But on this night {the .
meag] is roasted, 58, Four
o For onall other nights we dip our food onee, but ?h"dfe“ s
on this night nwice®.” 2 k.\D'eut. 26:5-8
And according to the intelligence of the child the Expounding glm‘ I;f :?Sh
father instructs him/her. t;l‘epl(}ible 5 Ph-rucs
»  He begins with degradadon and concludes with 5 (;‘;’D“‘wnu
praise, and expounds from “My father was a o
wandering Aramean” until he complewes the ennire
secton.

5 It was not customany 1o have vegetables before breaking the bread and saying a blessing over it Thus on the Eve of
Passover it was customary to bring out vegetables in order to provoke the children w ask questions. (Kehad, p. 162)

¥ The Mishnah uses Jageres (letuce) instead of maror because it is a more available bitter herb at the time of the Mishnah,
(Kchad, p. 163)

™ Huroset is 2 mixture of apples, nuts, figs, other fruit and wine. It was customary to dip the bitter herb into the baroses.

¥ Je was a custom to have two cooked dishes o symbolize the two sacrifices mentioned above. Reference to this
custom is found in a Baraita in the Gemara of T Pesachim 10:9,

® The following questons are slightly different than the one in the Haggadah, The question that asks aboue the meacis
not included in the Haggadah, After the destruction of the Temple, the sacrifice was no longer offered and therefore no
sacrificial meal. The guestion about why we lean on this night is nor included.

o Typically vegetables were caten only as appetizers. However, on the first night of Passover, they are eaten twice—as
appetizers after the first cup of wine and they ate dipped with the baraser. (Mishnah 3)
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MISHNAH PESACHIM,
CHAPTER 10=

Biblical
Practices

Greco-
Roman
Practices

Early
Rabbinic
Judaism

Haggadah
Comparison™

Rabban Gamliel used to say, “Whoever has not
referred to (explained the reason for) these three
matters on Passover has not fulfilled his obligation Jof
narrating the story], and these three are: Pesach, matah
and .
©  Pesuch—because the Omnipresent passed over
the houses of our ancestors in Egvpt.
o Marsabe—because our ancestors were redeemed in
Eaopt
©  Maror—because the Egypuans cimbittered the
lives of our ancestors in Egypr”
In every generaton a person is obligated to see
her/himself as if s/he actually came out of Egypt
since it savs “And vou shall tell vour child on that day
saying, ‘{tis because of that which Adonai did for me
when I came forth out of Egypt.™ (Ex. 13:8)
Therefare, we are obligated o give thanks, praise,
glorify, honor, exalt, extol, bless, elevate and acclaim
God who performed all these miracles for our fathers
and for us. God broughr us forth from slavery to
freedom, from sorrow 1o joy, from mourning to
festival, from darkness to great light, and from
servitude to redemption, so that we should say before
God, Halleluyah®2.

FExo.13:8

2 Chron.
30:1-27
Ezra 6:19-
22

Singing and
Praise of
Deiy

Expounding
the Bible

Extending
the meaning
of
Redempdon

5p. Rabban
Gamliel:
Explanadon of
Pesach, Matzab
& Manr

3q. B’chol Dor
\’Dor

5r. Hallel Part |

Until where does he recite Jthe Hallel before the

meal]?

o The House of Shammai says, “To ‘A jovtul
mother of children.”” (Ps. 113:9) {Only one
chapter of Psalmsj

o The House of Hillel savs, “To *A flintinto a
spring of water.” (Ps. 114:8) [T'his chapter
includes the Exodus from Egypt and the parting
of the Red Sea, which were not included in the
first chapter.|

And he concludes with [a blessing ot] redempdon,

[There is a disagreement about the text of this

blessing:]"

©  Rabbi Tarfon says, *Wheo has redeemed us and
redeemed our ancestors from Egypt,” and he
would not sav a concluding [blessing].

o Rabbi Akiba savs, **So may Adonai, our Ged and
the God of our ancestors bring us in peace to
future appointed times and fesuvals, rejoicing in
the rebuilding of Your ciey and jovful in Your
Temple worship, where may we cat of the
sacrificial offerings and Peswch oftferings. .. until
‘Blessed are You, Adonai, the Redeemer of
lsrael.”

Praising the
Deity

Using fixed
blessings

Extending
Hallel from
the Temple
to the
synagogue
to the home

Extending
the meaning
of

Redempaon

5r. Hallel Part |

02 .

So let us say before God, Halleluyah™ introduees the idea of saying Hallel. As mentioned in Mishnah 4, one must
start with degradation and end with praise. The degradaton is Deuteronomy 26, “My father is 2 wandering Aramean,”
and the praise is Hatlel as shown in Mishnah 3.
% The Halacha is in accordance with Akiva.




MISHN AH PES ACHIM, Biblical Greco- Early Haggadah

Practices | Roman Rabbinic Comparison®
CHAPTER 10» Practices Judaism
7 | ® They mix for him the third cup of wine Using Wine { Using fixed |} 3rd Cup of
¢ He recites the blessing [Birkat Hamazon| over his . blessings Wine
food fand then drinks the third cup). Waiters 13. Barech

* The fourth [cup of wine], he completes the Halle!
and he says over it the blessing of song.

*  Beoween these several cups of wine (between the tirst
two cups and the last ewo cups), if he wants o drink,
he may dnnk wine.

14, Hallel
Using Wine 4th Cup of
Wine

¢ But beoween the third and fourth cup of wine, he may
not drink [wine because be may become too drunk 0
finish the Seder|.

8 | » One may not conclude the Passover-meal [withj 12. Tzafun
afikoman (with sweers and other delicacies eaten as Dessert
dessert because one is not o eat anything after the {prohibited
Pesach offering in order for the taste of it to remain in the Seder)
with them.)**

*  [f some of the people present fall asleep [during the
meal}—they may [continue tof cat [when they wake
up|]. Burif ali of them [tall asleep] mav not eat again
[because their attention was diverted from the Pesach].

e Rabbi Yose says, “if they merely dozed—they may
eat, if they fell into a deep sleep—they may not eat
[again].?

9 | ®  The [meat} Pesach offering after midnight [ac which Exo. 12:8 Using fixed
point it is no longer allowed to be eaten—since it is blessings
no longer night,] imparts uncleanness to the hands.
s That which is made pigul and notar {meat of an
oftering which has remained after the dme allotted for
it eating) imparts uncleanness to the hands.
o If a person has said the blessing for the Pesach
offering, he is exempred [from reciting a blessing over
any ather} offering which he may eac®
©  Rabbi Yishmael says, “If a person has said a
blessing over [another] oftering which he ate, be
is not exempred from a blessing over the Pesuch
offering.”

< Rabbi Akiva says, “This one does not exempt
that one, and that one does nor exempt this
one."

¢ The matzab at the end of the meal is called the afikomen. It s part of the sacrificial meal, as mentoned above, Eating
the marzah at the conclusion of the meal creates a disdnct conclusion and allows the taste of matgal to remainina
person’s mouth because eating matged is an obligation. (Kehag, p. 172)

6 The Halacha is in accordance with Yose.

o As mentoned before, the Pesach offering is accompanied by the dageigab offering. They are questioning which of the
blessings they are obligated o recize.

¢ The Halacha is in accordance with Akiva,
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Mishnah Pesachim, chapter 10, expands upon the commandments presented in the Torah.
I'he first noticeable difference is the use of wine. Nowhere in the Torah was wine commanded as
part of the Passover celebration. Now there are four cups of wine that shape and direct the order of
the Passover meal. This development will be further expliined in the Commentary to the Wine, p.
113.

The key word in the rabbinic statue is YYIT9, “to expound upon,” in Mishnah 4. This verb
and the content surrounding it, clarifies the obligation in Exodus 13:8, “And vou shall explain to
vour child on that day.” The majority of Mishnah Pesachim 10 is a guidebook for parents on how
they are to explain the story of the Exodus from Egypt. As stated earlier in the chapter, the
commandment to tell the story cannot be fulfilled by reciting the story, Onc is obligated to expand
it with discussions, questions, exegesis, and more. The Mishnah provides both an order and

directions for completing this task.

THE ORDER OF THE MISHNAH SEDER

Food = Questions = Answers ( moving from G 'ut, 10 Sherach 1o Gew'la) => Praise (Hallel)

The evening begins with food®™ (Mishnah 3): vegetables, matzab, bitter herbs, Haroset, and
two main dishes. The menu is similar, with slight variations, to the meal ar the first Passover in
Ligvpt (Exodus 12:8). Haroset is an addition, thus causing the debate over whether or not it is an
obligation. The food on the Seder table provokes the participants, especially the children, to ask
questions (Mishnah 4). The meal items are either different from the food typically found on the

dinner table or the manner in which they are eaten varies from the typical procedures. These

® The description of the order and themes of the Mishnah Seder is based on notes from Rabbi Lawrence Hoffman’s
Hagpgadah Class, Falt 2004, HUC-JIR-NY.
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variations cause the participants to ask “why is this night different from all other nights?” 1f the
children do not ask questions it is up to the parent to provoke the children’s interest by asking a set
of questions provided in the Mishnah. (Based on Exo. 13:8)

The questions lead to answers. The Mishnah states that the answer must be given in a
manner that meets the individual needs of each participant. Fach person sitting at the Seder table
must be able to understand the answer—the storv of the Exodus—no matter his or her intellectual
capability (Mishnah 4}, The rabbis also provide instructions for the content of the story that was not
provided in the T'orah. Mishnah 4 instructs the leader to start with the same story that is told when
bringing the first fruits, Deuteronomy 26:3-8, “Ny father was a wandering Aramean...,” but it also
provides further instructions. It specifically states that one begins with g, “degradation” and ends
with sherach, “praise,” however it does not explain what is the gt and sherach. This ambivalence
creates the future debate between Rav and Shmuel that is found in Pesachim 116a and the
Haggadah. (See the Commentary to Rav and Shmucl, p. 128) Furthermore, Mishnah 6 emphasizes
that the conclusion of the festivities must reflect the theme of ge Wb, “redemption.” Thus the three

main themes of the Mishnah Seder are:

THEMES OF THE MISHNAH SEDER

G 'nut/ Degradation Shevach/Praise Ge’nlal/ Redemption

Not only does the food provoke the children to ask questions, the food also helps to explain
the story. At the beginning of the Passover rituals in the Torah, the specific food was present at the
meal because it was part of the sacrificial meal. As the rituals developed, symbols were attached to
the food, as seen in Deuteronomy 16:3, “the bread of affliction.” The Mishnah goes one step further

by adding the instructions of Rabban Gamliel. The three foods thar were required to be on the




Passover table in Egypt—~Pesach, matzah, and maror (1ixo. 12:8)—also must be on the Mishnah’s
Seder table, but now there is an additional obligation. Fach food is ssmbolic of a different aspect of
the Exodus storv. By pointing out the meaning of cach food, the story is further explained.

IF'rom the Biblical descriptions to the Mishnaic statutes, we are provided instructions for
fultilling our obligation to remember the Exodus from Egvpt. As noted in this chapter, the methods
used to fulfill our obligation have developed over ime. The Passover Haggadah, the next step in
this evolving celebration, is essentially an instruction manual for the Passover Seder. Based on
directions presented in Mishnah Pesachim Tractate 10, the Haggadah provides guidelines for the
rituals and procedures for the Passover Seder.  The Commentary on the Haggadah will elaborate

on how the Haggadah integrates the Biblical Commandments and the Mishnah statutes into its

rituals and structure.

46




CHAPTER TWO:;
THE SACRED NARRATIVE OF THE EXODUS EXPERIENCE

DNYEN N NN WND oYy Ny NiNY o w0 T NT D03
IN EVERY GENERATION a person is obligated to see her/himself as if s/he actually came out of Egypt.
(Mishnah Pesachim 10:5)

Is it possible for each person in every generation to see her/himself as if s/he came out of Egypt? It
is easy for the generation who was there. And it may even come naturally to their children. Even
the third generation, the grandchildren of those who were freed from slavery in Egypt, may feel as
though they themselves crossed the sea, baked mwafa in the sun and followed in the footsteps of
Moses and Miriam. But what about the fourth generation? Or the Jews born in Spain or the shtetls
of Eastern Europe centuries later? What about our grandparents passing through Ellis Island? Or
us, the generation 2,000 vears removed from the days of Moses and Pharach? And what about the
generations vet to be born? Will they see themselves as if they came out of Egype?

As mentioned in the previous chapter, the Torah states that it is an obligation to make the
celebration of Passover a day of remembrance in every generation (Exodus 12:14). Remembering is
central to the celebration. The Mishnah goes a step further. Not only are we to remember the
Exodus from Egypt in each generation, but we are also obligated to feel every vear as if we made the
journey out the Egvpt (Pesachim 10:5).  So how is it possible for people in every generation 1o see
themselves as coming out of Egvpt? The answer lies in Jon the FExodus from Egypt is told and
passed from one generation to the next. Historical events can be viewed and retold in multiple ways.
On the one hand it can be told as Historv—presenting facts and figures. On the other hand it can
be presented as Heritage—telling a story. Both are important means for understanding and
connecting to the past. Yet their purpose is different. David Lowenthal in his article Fabricating

Henritqge explains that “history tells all who will listen what has happened and how things came to be
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as they are.” ft presents faces and seeks the rruth. History is an objective view of a people that can
be studied by academics of different generations. Heritage is based on memory. It is how a person
or people view their past from their point of view. As Lowenthal explains, it “passes on exclusive
myths of origin and endurance, endowing us alone with prestige and purpose... {It] exaggerates and
omits, candidly invents and frankly forgets.” Heritage is not concermed with facts; its primary
purpose is connecting people to each other and a taith. The stories passed on through heritage are
true, not because of empirical evidence, but because its narrative instills action for those who are
bound to it

The Jewish people has always been linked to its past. In Deuteronomy 4:32 it states,

For ask now of the days past, which were before vou, ever since the day that God

created human beings on the carth; and as& from one end of heaven to the other: has

anvthing so great as this ever happened or has its like ever been heard of?
The Israclites who had experienced the FExodus and revelation at Sinai had passed away and a new
generation is hearing about these events. They, themselves, did not participate in them or have any
personal connection to them. Yet they are told to ask about them. These events are to serve as a
guide for them.

From the birth of our national identity, we are told to engage with our past, to inquire about
events that happened before our time. The lessons from our past are to inform our present
experience. Remembering is so central to Jewish tradition that the verb gakbor, “to remember,”
appears in its various conjugations no less than 169 times in the Tanach.” Remembering is one of
the core lessons of the Hebrew Bible. But what are we, as Jews, supposed to remember? And by
what means are we supposed to remember it? Do we tell our past as history or do we present it as

heritage?

! {owenthal
2 Yerushalmi, Zakbor, p. 5

48




Yoset Havim Yerushalmi explains that “historiography, an actual recording of historical
events, is by no means the principal medium through which the collective memory of the Jewish

l (TR

people has been addressed or aroused.™ The history presented in Jewish traditions- in the Torah,
Talmud and prayer books- is not history as defined by Lowenthal. ‘There is little concern for facts,
evidence or even accuracy. Indeed, the Bible’s interest in remembrance has little to do with
understanding the details of the past. Yerushalmi further explains that “Isracl is told only that it

must be a kingdom of priests and a holy people; nowhere is it suggested that it become a nation of

historians. Memory is, by its nature, selective, and the demand that Isracl remember is no

exception.”* Remembering in the Tanach is equated to Heritage. Itis based on the Israelites’

personal memorv and is constructed in order to instill specific values and encourage particular
actions. As heritage, the Bible clearly omits facts and stories. For example, what happened to Isaac
from the time he left his father at the altar at Moriah and the moment he met Rebecca three vears
laters Manasseh of Judah was a powerful king who ruled for fifty-five vears in Jerusalem. Yet, we
simply hear that “he did what was evil in the sight of Adonai” (11 Kings 21:2) and only the details of
his evil are passed on. Retelling the past is essential, but only certain parts of it are presented as
significant and worthy of recollection. So what gets passed on to the next generation and what is
left in the past? Yerushalmi points out that Israel’s selection of memory “is unique unto itself. Itis
above all God’s acts of intervention in history, and man’s response to them, be they positive or

193

negative, that must be recalled.”” The events and stories that are chosen for retelling are specifically
a means for strengthening one’s faith and identity. They are not a matter of intellection; they are

selected to instill certain values, to transform behavior, and to bond the individual to a community.

Y ibid, p. 3
+ibid, p. 10
5 ihid.




The events selected to be passed on through Jewish traditions and rituals can be defined as
sacred narrative®. It is the story of our people, from our perspective. Its sacredness is its ability to
strengthen Jewish faith and communal identity in each and every generation. Michae! Goldberg
explains that sacred narratives

offer us both 2 model for understanding the world and a guide for acting in it. By

providing us with a paradigm tor making sense of our existence, ...[|sacred

narratives] furnish us with a basis for answering some of the most fundamental
questions that we human beings can have: Who we are? What is our world like?

And given who we are and what our world is like, what then is the best wav for

us to respond to such a world as this? The answers to those questions often

constitute our most deep-scated convictions about our identity, responsibility,

and destiny over the course of our existence. Hence, ... [sacred narrative] not

only nform us, but more crucially, they /o us.’

Sacred narrative has been the path through which jews have continued to recount our past
in each generation, The events described in our narratives happen only once: the Red Sea was
crossed once and Israel stood at Sinai onlv once. Yet, our tradition teaches us that the power of
events transcend their moment in time. Our experiences do not remain in the past. The lessons
learned and the emotions felt, ger passed on to future generations. In Deuteronomy 29:13-14 we
read, “I make this covenant and this oath, not with you alone, but both with those who are standing
here with us this day before Adonai our God, and also with those who are not with us here this

day.” The covenant has endured through all generations. Subsequent generations were not

witnesses to this moment, ver they are commanded to have an equal commitment o the covenant,

¢ There are many terms used to deseribe the stories passed on through hentage. Larn Hoffiman in Beyoud the Tent, uses
the term “sacred myth,” and Michael Goldberg in Jews and Christians: Getting Onr Stortes Strajght uses “master narrative.”
We have chosen the erm “sacred narragve.”  Hoftman explains thar he means “in no way to denigrate a view of
history when. .. he callsj it a myth. [He wishes] only 1o indicate that every historical perspective is selective in what it
chooses to emphasize or to omit.” (Bevond the Texr, 123) The term “myth” i often defined as an invented story, a
fiction, or a false collected belief. The stories passed down are crafied to tell a specific version of the story, but they are
“true” to the people thar are bound to them. We have chosen narrative instead of myth because narrative is defined as a
story of account of events, experiences, or the like, whether itis true or fictitious, “Narradve” better defines the type of
stories passed down through Jewish tradidon because chey are both true and fabricated. Furthermore, we chose the
term “sacred” narrative rather than “master” narrative because the stories passed on through Jewish tradition specifically
reflect the relationship berween God and the Jewish people.

7 Goldberg, p. 13




They cannot return to that moment on Sinai, but through telling this sacred narrative they can feel
personally connected to the truth of that moment and make a commitment to tollow the
instructions given on that day.  Sacred narrative also makes it possible for every generation to see
themselves as if they came out of Egypt.  The third generation after the Exodus, the Jews who lived
in Spain and the ones who passed through Ellis Istand did not cross the Red Sea. Yert through
receiving this sacred narrative from the generation before, each generation is able to feel the power
of that moment as though they were the ones to come out of Egvpt.

There are many sacred narratives within Judaism. But the Exodus from Egypt can be
defined as the waster sacred narrative of Jewish tradition. This is best articulated by Rabbi Irving
Greenberg in The Jewish Way: Living the Holidays:

The Exodus is the core event of Jewish history and religion. The central moment of
Jewish religious history is yersgat mitzrayim, Exodus from Egyvpt. In this event, a
group of Hebrew slaves were liberated. The initiative for freedom had to come from
God, for the slaves were so subjugated that they accepted even the fate of genocide.
Moses, called by God, came to Pharaoh with a request that the slaves be given a
temporary release to go and worship in the desert. Then, step by step, the power of
Pharaoh was broken; step by step, the temporary release escalated into a demand for
freedom. Thus, the Torah makes its point that the entry of God into history is alsc a
revelation of human dignity and right to freedom and foreshadows the end of
absolute human power with all its abuses.

The Exodus inaugurated the biblical era of the Jewish people’s history. In Judaism’s
teaching, the Exodus is not a one-time u'ent but a norm by which all of life should
be judged and guided. The Exodus is an “orienting event”—an event that sets in
motion and guides the Jewish way (and, ultimately, humanity’s way) toward the
Promised Land—an carth set free and perfected. And as they walk through local
cultures and historical epochs, people can gauge whether they have lost the wayv to
freedom by charting their behavior along the path against the Exodus norms.”

This master narrative is preserved, passed on and embodied within the Jewish people
through Torah, liturgy, rituals and holiday celebrations. Throughout the Torah we are reminded that

we were slaves to Pharoah in Egypt and strangers in the land of Egypt. Our suffering in Egypt

8 Greenberg, p. 23
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becomes a detining characteristic of our identity. No less than 36 times in the Torah is the sraclite
community told to be kind to the stranger, to care for his/her needs and to love the stranger
because the Tsraclites were strangers in the land of Egypt. During Kiddush on Friday nights and in
reciting the Ge'ulah during Shachrit and Ma’ariv everyday, we recall the Exodus from Egypt. But
nowhere is the Exodus brought more to life and incorporated more into people’s personal identities
than in the celebration of Passover, The Passover Seder, incorporates the Torah’s commandments
for teaching (Exodus 13:8) and reenacting (Exodus 12:24) this defining moment in our history.
Yerushalmi describes the power of this celebration:

“In the course of a meal around the family table, ritval, liturgy, and even culinary

elements are orchestrated to transmit a vital past from one generation to the next.

The entire Seder is a symbolic enactment of an histarical scenario... Both the

language and the gesture are geared to spur, not so much a leap of memory as a

fusion of past and present. Memory here is no longer recollection, which still

preserves a sense of distance, but reactualization.”

Through the narrative and rituals of the Seder, participants are able to regard themselves as
through they emerged from Egvpt. The LExodus is how and when we became a people and the
celebration of Passover renews our peoplehood vear after vear. Liturgy—both the recited pravers
and the rituals associated with them—is the inculcation of our sacred narratives and the Haggadah is
our master sacred narrative. The Haggadah, literally meaning “telling,” teils the story of the Exodus.
Yet following the commandments laid out in the previous chapter, the Haggadah does more than
simply tell the story of the Exodus. Through its retelling, the Haggadah moves the hearts of the
Jews participating in its rituals. It strengthens their identity, bonds them to the Jewish people and

calls them to action. The Exodus is not simply the Exodus of the Israclites from Pharaoh.,

. . - . P
Pharach becomes the oppressors in later generations, and Egypt is every exile.”

? Yerushalmi, p. 44
1 Yerushalmi, Flaggadal and Histery, p. 15
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All Jews are 1o see themselves in this sacred narrative. Bur the time of the Israelites in
ancient Egypt is quit different from the Rabbinic Period, the Middle Ages, or modern day society.
The Israelite’s story revolves around the Exodus. But for the generations who lived later, their
memory expands to include other detining moments in Jewish history—receiving the Torah at Sinai,
the destruction of the Temple, living in the Diaspora, the Spanish Inquisition, the Enlightenment,
immigration to the United States, the Holocaust, the founding of the State of Israel, and the rise of
feminism. Each generation’s story encompasses additional events. Furthermore, each generation has
a different perception of its current world as well as a different understanding of how to view the
past. Lawrence Hoffman explains that the sacred narrative is not and cannot be static. It is not
based on fact, thus it continually evolves to meet the changing narratives of tuture generations.
Unless the sacred narrative changes. subsequent generations will not be able to see themselves in it
and thus will not feel connected to its message. Thus sacred narrative remains a practice of heritage,
not a retelling of history.

The Torah commands parents to tell their children about the Exodus from Egypt on the
first night of Passover (Exodus 13:8). As mentioned in the previous chapter, Passover is one of two
times in a vear that a Jew is to tell the storv of Exodus. The other time is Harrwat Bikkuarim, bringing
the first fruits. When commanding the recitation of the Exodus on Passover, the Torah does not
state the specific content of the story. Thus the people telling the story are free to explain the story
in any way they choose. In fact, the commandment uses the verb RTANM- “vou should tell or
explain,” implying more than simple recitation. It calls for elaboration and thus suggests that the
narrative must change and evolve to meet the perspectives and interests of each generation.

So how does the narrative of the Exodus from LEgypt evolve over time? There are four
major changes that occur to create distinct vet related narratives: biblical, rabbinic, medieval and

post-enlightenment narratives. The changes take place as a result of each generation’s varying




understanding of the past and its need to include the culture and concerns of their particular period.
Carole Balin explains,

The Hagpadah... is more than a mere chronicle of events that occurred once and for

all in the Jewish people’s mythic past. It is as well the ongoing diary of succeeding

generations of Jews, reflecting their experiences, observations, and hopes as they

relate to the Jewish festival celebrating redemption. When Jews recite the Haggadah,

they are performing an act not only of remembrance but also of personal

identification in the here and now. Lach participant is adjured to breathe new life

into the Haggadah, and Jews have done so by imbuing its pages with ideas and

concerns of their age. Thus each printed Haggadah serves as a barometer of sorts—

registering fluctuations and gauging the mood of a particular Jewish community in its

unique time and place in history."
The modifications in each period build upon the narrative of the past generation. For the most part,
nothing from the previous generation is removed from the future narrative, until the modern period.
Rather subsequent generations add to the narrative using methods common to their generation. The
following section', traces the evolution of the Exodus narrative, specifically in regards to the
celebration of Passover. Each narrative description presents, in no particular order, (1) the text of
the narrative, (2) the specific interests and concems of the time period, (3) how that generation

perceives and understands the past, and (4) a description of the time period’s textual method used to

express the narrative,

The Biblical Narrative

The original narrative is found in the text of the Torah and relates to the agricuitural society of that
time period. During the Biblical period, the Israclites lived in an agricultural society. Their day-to-day
life was centered on the land’s fruitfulness or the lack thercof. They believed that the fertility of the

land was based on their obedience to God’s laws. When the Israclites fulfilled their part of the

1 Balin in Bradshaw and Hoffman, vol. 5, p. 189

2 The following secdon is largely based on the work of Lawrence Hoffman in his book, Beyand the Text, specifically
chapters 5 and 6 on *“I'he Sacred Myth.” However, addidonal sources and interpretadon are added to the content of this
section,
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covenant, God would provide rain allowing the fruits to grow. A plentiful harvest thus served as a
reminder of God fulfilling God’s part of the covenant.  Their understanding of history was
chronological. One event directly led to the next. “Thus, if the Israelites fulfilled God’s
commandments, God would bring the rains, and the fruit of the land would be abundant. The
original narrative is part of the ritual for bringing the first fruits and was constructed to fit the reality

of the Israclites. It was chronological and only included events associated with agriculture:

THE BIBLICAL NARRATIVE OF THE EXODUS FROM EGYPT
The First Fruit Narrative — Deuteronomy 26:5-9

T TAR M
My father was a wandering Aramean. He went down to Egypt with meager numbers and dwelt there; but
there he became a great, strong and numerous nation. “The Egvptians dealt harshly with us and oppressed
us; they imposed heavy labor upon us. * We cried to Adonai, the God of our fathers, and Adonai heard our
plea and saw our plight, our misery, and our oppression. * Adonai freed us from Egypt by a mighty hand, by
an outstretched arm and awesome power, and by signs and portents. *God brought us to this place and gave
us this land, a land flowing with milk and honey.

As mentioned before, the Torah commands the story of the Exodus from Egypt to be
recited on two vearly occasions: Passover and the bringing of the first fruits. The content of the
story is not given for the Passover recitation. However, in the description of the ritual of the first
fruits a specific text is assigned:

When vou enter the land that Adonai your God is giving vou as a heritage, and vou
possess it and settle in it, * you shall take some of every first fruit of the soil, which
vou harvest from the land that Adonai vour God is giving you, put it in a basket and
go to the place where Adonai your God will choose to establish God’s name. *You
shall go to the priest in charge at that time and say to him, "I acknowledge this day
before Adonai vour God that T have entered the land that Adonai swore to our
fathers to assign us." *The priest shall take the basket from your hand and set it
down in front of the altar of Adonai your God. ° You shall then recite as follows
before Adonai vour God: "My father was a wandering Aramean. He went down
to Egypt with meager numbers and dwelt there; but there he became a great
and very populous nation. *The Egyptians dealt harshly with us and
oppressed us; they imposed heavy labor upon us. ' We cried to Adonai, the




God of our fathers, and Adonai heard our plea and saw our plight, our misery,

and our oppression. ° Adonai freed us from Egypt by a mighty hand, by an

outstretched arm and awesome power, and by signs and portents. ’ God

brought us to this place and gave us this land, a land flowing with milk and

honey. " Wherefore I now bring the first fruits of the soil which You, O

Adonai, have given me." [emphasis added]| You shall leave it before Adonai your

God and bow low before Adonai your God. ' And vou shall enjoy, together with

the Levite and the stranger in vour midst, all the bounty that Adonai vour God has

bestowed upon vou and vour houschold.”

When the people offered the first fruits they recited the sacred narrative, “My father was a
wandering Aramean” (Deut. 26:5-11, in italics above) as part of the ritual. As Hoftman points out
“from the last sentence of the declaration, we can see that it was precisely this account of their
history that moved the pilgrims to go on the pilgrimage in the first place...The pilgrim accepts the
tale, and sherefore presents the produce to God’s representative, the Temple priest.”"* The narrative
stirs action for the people reciting it. “My father was a wandering Aramaen” is the sacred narrative

for farmers. It celebrates God’s role in the Exodus from Egypt and bringing the people to the land.

Yet, this original sacred narrative has nothing to do with the holiday of Passover.

The Rabbinic Narrative
After the destruction of the second Temple, the first and second centuries of the Common Era were
filled with devastation. Emotionally, the Jewish community was distraught over the unsuccessful
conflicts with Rome. Physically, they suffered from famine and the tasks of postwar reconstruction.
Spiritually, the cult practices of the Temple were no longer applicable. The community had to
reconsider and reformulate their practices for connecting with God.

In the Biblical period, history was chronological. One event led to the next. Hoftman

explains that “by contrast, the rabbinic conception of history avoids recourse 1o temporal accident.

13 }PS transladon with gender inclusive and other slight moditications
W Hoffman, Beyoud the Text, p. 80




For the rabbis, God had established a grand plan in which history as we moderns know it is
incidental. They see historical time not by vears,...but by cons.””  According to the rabbis there
are three eons: (1) Yore//Time-Past which corresponds to when the Temple was operating; (2) Zeman
Hazgeh/ Time-Present (or Time-Now) which began with the fall of the Temple and its agricultural
and cultic practices; and (3) Olew Haba/Time-to-Come which would be the end of Time-Present
when the best of Time-Past would renew itself. With this new conception of time, there was a new
way of expressing the sacred narrative. For the rabbis

The macrocosmic message of Time-Past, Time-Now, and Time-to-Come is reduced

to the specificity of the worshippers’ own personal lives: if they sin, they incur

suffering; if they repent, they are saved. That is to say, the sins of Time-Past resulted

in the destruction of the Temple, and thus, the onset of Time-Now, and the

relationship berween sin and punishment that that event revealed, become

paradigmatic for each and every historical episode thereafter. But keeping the
commandments guarantees that some day, Time-Now will end, and the grandeur of

Time-Past will be reinstated as Time-to-Come."

History for the rabbis was repetitive; it was a spiral. As they told history, they were not
trving to build an historical time line. Rather they were constructing a sacred narrative in which
Jewish history is a cycle whose message can be summarized by the phrase “matchil bigenut umesayent
besherach”- “From Degradation to Praise.” (Mishnah Pesachim 10:4) This phrase becomes the core
of the Hagaddah’s message. History is marked by the repetition of sin, punishment, atonement,
hope and salvation as well as God’s ability to destroy one enemy afier the next. The rabbis’
understanding of history also allowed for events occurring centuries apart to be envisioned together.
‘The clearest example is the discussions taking place in the Talmud by rabbis who were alive at
different times. Historical events were not significant in and of themselves. They transcended

themselves to provide a grander message for history as a whole.




The Torah stares that the story of the Exodus must be explained to children on Passover, but
does not provide the content. The rabbis were aware of the sacred narrative of “My father was a
wandering Aramean” from the instructions for bringing the first fruits. Originally this storv
(Deuteronomy 26:5-10) had no association with Passover. The rabbis make it part of the Passover
Seder, and ultimately the core of the Haggadah, as a means for fulfilling the commandment to tell
the Exodus story.  This rabbinic statute is stated in Mishnah Pesachim 10:4, “He begins with
degradation and concludes with praise, and expounds from ‘My father was a wandering Aramean’
until he completes the entire section.” Thev could have used the narrative of the wandering
Aramean, repeating it verbatim. But it does not relate to the rabbis’ conception of history nor their
social and religious realities. Thus they state that one needs to expound this narrative. Not
constrained by historical fact, the rabbis used Midrash to extend the sacred narrative to encompass
their needs. The process of interpretation known as Midrash, was popular during the rabbinic
period. Barry Holtz explains that

we can see the central issue behind the emergence of Midrash as the need to deal with

the presence of cultural or religious tension and discontinuity. Where there are questions

that demand answers, and where there are new cultural and intellectual pressures that

must be addressed, Midrash comes into plav as a way of resolving crisis and reaffirming

continuity with the traditions of the past... Midrash [also] comes to fill in the gaps, to tell

us the details that the Bible teasingly leaves out... Moreover, the rabbis when examining

the ancient texts of the Bible found it necessary at times to reread texts in the light of

their own contemporary values and beliefs.'

The rabbis start with the biblical account (Deut. 26:3-11). The original text is simple, providing
little detail as to who is involved and what occurs, The rabbis expand the story by adding
interpreration throughout the account that is not constrained by the text. They freely arrive at their

conclusion and add information that goes beyond what the text has to say. Through the midrashic

interpretation they are able to incorporate the social, cultural and political realities of their times.

7 Barry Holez, pp. 179, 180, 181-182,



They could not change the Bible’s words, but their added interpretation removes the verses from
their original context and allows them to connect to broader Jewish history.  The original midrash

comes from a midrashic collection called Sifret, section Ki Tavo, Piska 301,

THE RABBINIC NARRATIVE OF THE EXODUS FROM EGYPT
Deuteronomy 26:5-8 + Midrash

Midrash: T RS- Go forth and leam what Laban the Aramean songht to do to Jacob our father: Pharaoh
decreed death only for the males, while Laban songht to uproot us all.

Deut, 26:5: My father was a wandering Aramean. He went down to Egypt with meager numbers and dwelt
there; but there he became a great, strong and numerous nation.

Midrash on “He went down to Egvpt™: Inmpelted by the word of God's promise to Abraban:.

Midrash on “And dwelt there”: This emphasiges that onr ancestors Jacob never planned to sink roots there, but
only to stay for a while, as it is said: “And Joseph’s brothers said to Pharoah, ‘Only to sgjonrn in the land have we
come, for there is no food for our flocks in the Land of Canaan.’” (Genesis 47:4)

Midrash on “Meager in numbers ": As 7t is said, “As a band of seventy persons our ancestors went down to
Mitgrayim, and now Adonai your God bas made your numibers as great as the stars in heaven!” (Deuteronomy
10:22)

Midrash on “There he became a nation™: This indicates that even in Mitzrayim, Israel was distinguished as a
nation.

Midrash on “Great and mighty”: As it is said: “And the children of Israel were fruitinl and spread abroad,
mightily increasing fo a great degree, so that the land was filled with them.” (Exodus 1:7)

Midrash on “And numerous™: As it is said (Egekiel 16:7,6): ‘1 hare given you myriads, like shoots from the
Sield, and you became numerons and great, you came to be beantiful, adomed; your breast grew firm, your hatr
Inxcuriant, yet you were still naked and bave. And 1 passed by you and san you wallowing in yonr blood; I said to
you, Through your blood you shall live; through your blood you shall live.”

The Rabbinic Narrative continues with Deut. 26:6 followed by midrash similar to the midrash for Deut 26:5.
The same is true for Deut. 26: 7 and 8.

Normal print reflects material found in the Biblical Narrative.
Italie print reflects matenal added in the Rabbinic Narradve.
Midrash transladons adapted from Qp Wings of Freedom by Rabbi Richard N. Levy, pp. 40-42.




In looking specifically at the scriptural text, Deuteronomy 26:5 and its rabbinic midrash on
[Laban (see above), the rabbis repetitive nature of history, “from degradation to praise,” allows the
Aramean to become the enemy. Hoffman explains that “laban is certainly no hero in the bare
biblical account, but he is hardly worse than the mythic arch-foe, Pharaoh. However, the rabbis
obviously wished to portray him that way here, so they invoke the interpretive capacity of midrashic
exegesis to apply the circumstances of their own day to their understanding of the sacred myth.”"
Not only is Pharaoh a villain in this narrative, but Laban is one as well. In midrashic tradition, Laban
is seen as Israel’s archenemy, who attempted to destrov Jacob and his descendants and provoked
others to bring on the extermination of Isracl.” Furthermore, the consonants for Aramean, “Aram’”
are the same for Roman, “Romi.”*' Thus the Rabbis could use this linguistic comparison to expand
the narrative to the Roman Empire who had tried to wipe out the Jews. And just as Pharaoh, Laban
and Rome had failed, so would the future enemies as long as the Jews remained faithful to God.
The original Biblical narrative could explain the famine that occurred after the Roman war, but not
the destruction of the Temple. Thus the midrash to the narrative “can be viewed as part of a larger
rabbinic effort to generate a myth that could give meaning to the Temple’s demise, as well as to the
spiritual and physical emptiness that accompanied it.”

After the destruction of the Temple, the rabbis developed a new ritual—the Seder—for
marking the anniversary of the Exodus. They were no longer a community deeply connected to the
Jand and there was no longer a cultic obligation to offer up produce and animals on an altar. Thus
the telling of the sacred narrative becomes central to the new rituals of Passover. This narrative
presents a spiral of sin-punishment-atonement-redemption that explains all events in Time-Now. It

begins with the destruction of the Temple and ends with the coming of the messiah. The

1 ibid, p. 97

' Ginzberg, p. 292

2 Zion and Dishon, p. 81

2 Hoffman, Beyond the Text, p. 98
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participants at the seder are asked to hope, to pray, and to work for the day when they will return to

pa— . . - ~ 32
the land and Time-Now will give way to Time-to-Come.*

The Medieval Narrative
After the second century the sacred myth expanded once again.  Additional midrash was added to
further develop the details of the Lixodus story. One prime example is the addition of the plagues.
The original midrash expounded Deuteronomy 26:8, “Adonai freed us from Egypt by a mighty
hand, by an outstretched arm and awesome power, and by signs and portents” to refer to the ten
plagues. Sometime before the ninth century it became customary to list the ten plagues. In addition,
a talmudic debate between the third century Amoraim, Rav and Shmuel, about the meaning of
“from degradation of praise” was also inserted. (See The Commentary, p. 128 and 138 for further
explanation of these additions.)) But one of the major changes was to the end of the sacred
narrative. In looking at the First Fruit Narrative, Deuteronomy 26:5-9, onc event is clearly missing
from the storv—standing at Sinai and receiving the Torah. For the rabbis, the events at Sinai were
at the core of their religious practices and were thus the pinnacle of their sacred narrative. Adding
the poem Davyenu to the Maggid, the “telling section™ of the Haggadah, centralized Sinai and the
Torah in the Haggadah’s sacred narrative. Davvenu conveys the message that the liberation from
Lgypt was not completed until Isracl received the Torah ar Sinai and settled in the Promised Land.
Dayvenu is ultimately an album of the Medieval Sacred Narrative. It uses the textual method
of that time period known as a piyns, a poem written for recitation on holidays and special
accasions. Piyyatin are an extension of the service, thus “it is invariably public and collective in spirit,

rather than revelatory of private inward moments. .. Because piyazis an oral, declaimed poetry, it

2 ibid, pp. 101-102
2 ibid, pp. 102-106
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puts an emphasis on elaborate sonal patterns and the virtuoso manipulation of poetic forms.™ The

rhythm of Dayvenu adds energy and spirit to the recitation of the sacred narrative on Passover.

THE MEDIEVAL NARRATIVE OF THE EXODUS FROM EGYPT
Deuteronomy 26:5-9 (Biblical) + Midrash (Rabbinic Addition) + Dayyenu (Middle Ages Addition)

L Denteronomy 26:5-9: My father was a wandering Aranmean. ..
11, Midrash of Denteronomy 26:5-9 (see abore)

I The Ten Plagues and Midrash on the Plagnes (see Part 11)

V. Dayyenu
Continue

* Hokz, p. 423
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Dayyenu

God has bestowed many favors on us.

—

. Had God brought us out of Egypt,
And not punished the Egyptians,
2. Had God punished the Egyptians,
And not castigated their gods,
3. Had God castigated their gods,
And not put to death their firstborn,
4. Had God put to death their firstborn,
And not given us of their wealth,
5. Had God given us of their wealth,
And not split the Red Sea for us,
6. Had God split the Red Sea for us,
And not led us through it dryshod,
7. Had God led us through it dryshod,
And not engulfed our foes in it,
8. Had God engulfed our foes in it,
And not sustained us in the wasteland
9. Had Geod sustained us in the wasteland,
And not fed us with the manna,
10. Had God fed us with manna,
And not given us Shabbat,
11. Had God given us Shabbat,
And not brought us to Mount Sinai,
12. Had God brought us to Mount Sinai,
And not given us Torah,
13. Had God given us Torah,
And not brought us to the Land of Israel,
14. Had God brought us to the Land of Israel,
And not build the Temple for us,

Dayyenu.
Dayyenu.
Davvenu.
Dayvvenu.
Dayvenu,
Dayyenu.
Dayvenu.
Davyenu.
Dayyenu.
Dayvenu.
Davvenu.
Dayyenu.
Davvenu,

Davvenu.

How much more so, thcn,.should we be grateful to God for the manifold favors that God conferred upon

us: God brought us out of Egypt, and punished the Egyptians; God smote their gods, and slew their
firstborn; God gave us their wealth, and split the Red Sea for us; God led us through it dryshod, and
engulfed our foes in it; God sustained us in the desert for forty vears, and fed us with the manna; God gave

us the Sabbath, and brought us to Mount Sinai; God gave us Torah, and brought us to the Land of Isracl;

God built the Temple for us, to atone for all our sins.

Rabbi Hoffman points out that Dayvenu™ begins with material that is similar to the First

Fruits narrative, Deuteronomy 26:5-9. The content of lines 1-4 would be familiar to the pilgrims

35 Translation from The Birnhanm Haggadal, p. 89, with gender inclusive modificadons.
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bringing the first fruits. This description of the Exodus of Egypt as well as line 13, which made a
connection to the land, are similar to the themes of the pilgrims’ sacred narrative. Lines 5-12 would
be famibiar to the pilgrims because it comes from the Torah, but were excluded from the First Fruit’s
narrative. The rabbis, on the other hand, saw these events as significant to their understanding of
their history. Lines 5-7 presents the Red Sea experience which the rabbis saw as paradigmatic of
God’s salvation as well as sustaining the pilgrims in the desert (Lines 8-9). The rabbis viewed
keeping the Sabbath as particularly essential because they believed it would bring the messiah. Lines
11-12, bringing Israel to Mount Sinai and giving them the Torah are the main departure from the
content of the First Fruit narrative, “My father was a wandering Aramean.” These events were
central to the rabbis’ conception of history. However, Hoffman suggests that the events from 70
CE onward were not essential to their understanding of the past, and thus were not mentioned.
Their history revolved around the Temple, thus their narrative ends with the building of the Temple
(Line 14). They were in limbo waiting and praying for salvation to come when the Temple would be

. . 2%
restored and they would return to Jerusalem in the Time-to-Come.™

The Post-Enlightenment Narrative”

The Enlightenment brought a change in the Jewish community’s relationship to the societies that
surrounded them as well as their perception and understanding of history. During the Rabbinic
Period and Middle Ages, the narrative ended with the destrucrion of the Temple. As mentioned
before, Time-Now was often understood as a waiting zone until the rime of the messiah. Their life
and their story revolved around the destruction of the Temple and their hope for its restoration.

The rabbis did not value events of Time-Now, therefore theses events were excluded from their

% Hoffman, Beyond the Text, pp. 106-108

*7"The Post-Enlightenment period saw the tise of many separate narratives: the reformers narrative, as well as the
Zionist and secular socialist narradve, Since we are focusing on the Passover experience for North American Jews, we
will only define the reformers narrative which directly relates to this populadon,
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narrative. This outlook changed with the Enlightenment.  First of all, enlightened Jews in the
nineteenth century had a radical change in their understanding of history. Intluenced by secular
science, they had a commitment to scientific objectivity. They were concerned with the facts of
history and presenting an objective picture of the past. Yer at the same time, they were committed to
their religious values and traditions. History for Jews in the modern period was an integration of
their dual consciousness: scientific fact and religious traditions.™ With this new perspective, no
events in Time-Now could be ignored. They needed to be integrated into the narrative.

Secondly, the Jewish community’s integration and acceptance into the European
communities changed their opinion of the diaspora. Modern Jews valued their diaspora experience
and thus wanted to promote the diaspora in a positive, rather than a negative light. As a result, they
sought to integrate this new understanding of the diaspora into their narrative. Hoffman explains,

they needed an acceptable rationale for the creation of the diaspora in the first place.

No longer could the Temple be seen as the pinnacle of Jewish religiosity, its

destruction viewed as punishment for sin, its absence during Time-Now painfully

bewailed. Obviously the Temple had fallen, but that fall had to have some
consequence bevond supplyving a paradigmatic demonstration of the eternal Jewish
sin-and-punishment cycle, and a root metaphor of cultic restoration in Time-to-

Come.”

Furthermore, David Einhorn and Isaac M. Wise, pioneers of Reform Judaism, explained that
the positive nature of the diaspora was that Jews were free to spread God’s universal message to the
world. For the reformers, the prophets were the heart of Jewish religiosity. They emphasized the
ethical behavior applicable to the people of the enlightened period. As time went on the Reform
narrative included the idea of social justice and painting the picture of the prophets as biblical social

activists. The new narrative therefore went from the Patriarchs, to Egypt, to Sinai, to Promised

land, and to the Temple (all of these were in the Rabbinic and Medieval narratives) and also the

*® Hoftman, Beyond the Text, pp. 130-132
* ibid, p. 116
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prophets™  Additionally, the Enlightenment gave rise to liturgical change. Holtz explains that
“betore the Enlightenment, the idea of tampering with actual received words of the Siddur...{as well
as other liturgies such as the Haggadah] was unthinkable, To add or reinterpret—uves, but not to
alter.”” "The Reform Movement initiated liturgical change and began removing concepts that were
objectionable to their modern ideas, such as nostalgia for the Temple. Now immersed in secular
society, they were also concerned with the people who surrounded them. Concepts that did not
promote ethical universalism wete also removed from the narrative. The changes to the narrative are
seen in the revisions of Dayvenu in the 1923 Reform Haggadah. * The numbering relates to the
original Dayyenu of the Middle Ages, thus showing how specific events were removed from the
Reform narrative (punishing the Egyptians, castigating their gods, death of their firstborn, giving us
their wealth and engulfed our foes). The poem ends with the additions of the prophets (Lines 13-

16).

THE POST ENLIGHTENMENT (REFORM) NARRATIVE OF THE EXODUS FROM EGYPT
1923 Reform Haggadah

A Modified Dayyenu
God has bestowed many favors on us.

How manifold are the favors which God has conferred on us!

1. Had God brought us out of Egvpt,

And not divided the sea for us, Dayvenu.
6. Had God divided the sea,

And not permitted us to cross on drv land, Dayvenu
7. Had God permitted us to cross the sea on dry land,

And not sustained us for forty vears in the desert, Dayvenu.
9. Had God sustained us for forty vears in the deserr,

And not fed us with manna, Dayvenu.
10. Had God fed us with manna,

And not ordained the Sabbath, Dayyenu.

Continue

* ibid, pp. 123-124
*' Holtz, p. 425
** Modified 1o be gender inclusive.
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11. Had God ordained the Sabbath,
And not brought us to Mount Sinai,

12. Had God brought us to Mount Sinai,
And not given us the Torah,

13. Had God given us the Torah,
And not led us into the Land of Israel,

14. Had God led us into the Land of Israel,
And not build for us the Temple,

15. Had God built for us the Temple,
And not sent us prophets of truth,

16. Had God sent us prophets of Truth,
And not made us a holy people,

continied

Dayyenu.
Dayyenu.
Dayvyenu.
Dayvenu.
Dayyenu.

Dayvenu.

How much more then are we to be grateful unto the Adonai tor the manifold favors which God has
bestowed upon us! God brought us out of Egypt, divided the Red Sea for us, permitted us to cross on dry
land, sustained us for forty vears in the desert, fed us with manna, ordained the Sabbath, brought us to
Mount Sinai, gave us the Torah, led us into the Land of Israel, built for us the Temple, sent unto us prophets
of truth, and made us a holy people to perfect the world under the kingdom of the Almighty, in truth and

righteousness.

The Holocaust also had a dramatic impact on the generations of the modern period. Many

Orthodox Jews integrated the horrors of the Holocaust into the traditional rabbinic narrative of sin

and punishment. The Holocaust is explained as Divine punishment for the generation of Jews who

did not follow God’s commandments. But for many modern Jews this explanation and narrative did

not reflect their dual understanding of the world: objective history and religious traditions. Once

again the Mishnah’s statement—mwmatehil bigenut umesayem hesherach, from degradation to praise—

defines the narrative. In this context, history is seen in the cycle as suffering from degradation and

being delivered to dignity. Thus, the Mishnah's statement was translated in the Reform Haggadah as

“from degradation to dignity.” This phenomenon is first experienced with the Ligyptian slavery to

freedom account and is repeated throughout history. Jewish history in the modern sacred narrative

“is portrayed as alternating cveles of degradation at the hands of tyrants followed by miraculous
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recovery of dignity, the latest such example being the Holocaust, and, in its wake, the birth of the
modern State of Isracl,””

With the ease of creating and printing new Hagaddot with the invention of the word
processor in the 1960s, this narrative “from degradation to dignity” continues to be used to relate to
the personal narratives of fews in the 20 and 21" centuries such as women, Soviet Jewry, and
Ethiopian Jews; and well as encouraging the support of current causes such as the crisis in Darfur,
the homeless in our communities, women trafficking, gays and lesbians and other people who live
under oppressive regimes. Arthur Waskow’s The Freedom Seder, published in 1969 is one of the first
haggadot to specifically insert modern day causes into the Exodus narrative.  Once again a
madified Dayvenu is inserted into the Haggadah to incorporate modern issues. Rather than using
the traditional term dayyens, “it would have been sufficient,” this new poem uses the framework of
Dayvenu, but uses a different term /s dayyenn, “it would not be sufficient.” This addition to the
narrative suggests that the story has not ended. God performed many great acts to bring us out of

slavery. Now it is time for us to act in God’s image and help others come out of their modern day

slavery. The Freedom Seder inserts the new poem, Lo Dayvenu, before the traditional Dayvenu.

* Hoffman, p. 139
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THE POST ENLIGHTENMENT (SOCIAL & POLITICAL JUSTICE) NARRATIVE

OF THE EXODUS FROM EGYPT
The Freedom Seder

Lo Dayyenu

(An additional poem inserted before the tradidonal Dayyenu)

For if we were to end a single genocide but not to stop the other wars that are killing men and women as we
sit here, it would not be sufficient;

If we were to end those bloody wars but not disarm the nations of the weapons that could destroy all
Mankind, it would not be sufficient;

If we were to disarm the nations but not to end the pollution and poisoning of our planet, it would not be
sufficient;

If were to end the poisoning of our planet but not prevent some people from wallowing in {uxury while
others starved, it would be sufficient;

If we were to make sure that no one starved but not to end police brutality in many countries, it would not
be sufficient;

If we were to end outright police brutality but not to free the daring poets from their jails, it would not be
sufficient;

If we were to free the poets from their jails but to cramp the minds of people so that they could not
understand the poets, it would not be sufficient;

If we liberated all men and women to understand the free creative poets but forbade them to explore their
own inner ecstasies, it would not be sufficient;

If we allowed men and women to explore their inner ecstasies but would not allow them to love one another
and share in the human fraternity, it would not be sufficient.

How much then are we in duty bound to struggle, work, share, give, think, plan, feel, organize, sit-in, speak
out , dream, hope and be on behalf of Mankind! For we must end the genocide [insert any that is
current—such as “Vietnam,” “Biafra,” “Black America,” “Russia,” “Poland,” etc.—depending on the
situation.], stop the bloody wars that are killing men and women as we sit here, disarm the nations of
the deadly weapons that threaten to destroy us all, end the poisoning of our planet, make sure that no
one starves, stop police brutality in many countries, free the pocts from their jails, educate us all to
understand their poetry, liberate us all to explore our inner ecstasies, and encourage and aid us to
love one another and share in the human fratemity. All these!

The telling of the Exodus from Egyvpt on Passover is meant ta be a multi-vocal experience.
On the one hand it is a recounting of an ancient story that tells about the Istaelites’ journey from
slavery to freedom. On the other hand, the Seder is an opportunity for each generation to tell their
own story as the Mishnah states, “In each generation, each individual should feel as through he or
she had actually emerged from Epypt.,” As the Exodus narrative has been passed on from one

generation to the next, it has evolved to include the story of the past while continually incorporating

the needs and concerns of later generations.
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In discussing the evolution of the Lixodus narrative, we have specitically looked at the story
presented in the Maggid scection of the Haggadah. Even though the Maggid is the central discursive
element of the Seder, it is not the only manner in which the narrartive is told. Throughout the Seder,
the narrative is presented through rituals, symbols and actions. The Commentary to the Hagpadah

will expand our understanding of narrative as we study the various parts of the Seder.
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CHAPTER THREE:
FORMATION OF PERSONAL AND COMMUNAL IDENTITY
IN RELATIONSHIP TO THE PASSOVER EXPERIENCE

OMgEn N NN AoND XY NN ningy DTN 20 991 9T Y2
In every gencration A PERSON is obligated to sce HER/HIMSELF as if s/he actually came out of Egypt.
(Mishnah Pesachim 10:5)

Who is this person who is obligated to relive the Exodus from Lgypt each year? Qur typical
assumption in a Jewish setting reveals thart this person is a Jew, an ancestor of the freed slaves found
in the Passover story. One must ask, however, if the Seder experience meant to fulfill this
requirement is performed cach and every vear, thereby including every possible generation, then
what changes from vear to vear about the people who sit down to retell this sacred narrative? What
baggage, if this is a journey, does each person bring in with them? And perhaps implied by the
rabbinic ordinance itself, is the person who leaves the Seder ar the end of the evening (or early
morning) the same person who entered?

This chapter will explore the issues inherent in questions like these. First, we will answer
why it is these questions need be asked. Second, we will attempt to clarify and even define the
language that we use to talk about individuals and their identity. Last, we will consider the role of

ritual, like the Passover Seder, in influencing, developing and constructing identity.

From Natrative to Identity

It is fitting that this chapter should follow the lengthy discussion of sacred narrative just finished, as
narrative plays a large role in identty development. When individuals tell their story, whether in
prosaic anecdotes or iambic pentameter, those persons are constructing their identities. This does

not mean that we are all unbiased reporters conveying the objective truths about our lives. Rather

the very act of story-telling is an attempt to make sense of who and what we are. In expressing a




personal narrative individuals simultaneously hide and reveal aspects of themselves; choosing what
to share and how it is reflected upon, influence the way people see themselves and the way they
frame future narratives abour themselves. Individual narratives, we must not forget, are always part
of a larger collective narrative. In the case of the Passover Seder—and we might say Jewish life in its
entirety—a person’s narrative is interwoven with the sacred narrative of the Jewish people. But
one’s own narrative remains the dominant narrative; a person’s constructed identity is the only thing
that can help make meaning of the sacred narrative to which that person is told that thev belong,
This is where narrative and identity meet.

What provides an outside frame and context for the meaning of the story of the

individual is not history as it may have really happened, or history as it is recorded in

the most authoritative books, or history as it is revealed in the interpretative modes

most in current vogue, but rather history as it happens to be transmitted to and

understood by the individual [emphasis added]. We can see from this perspective

another outrageous fact: As the narrative form and content of history can be revised

or renegotiated by those in a position to control the telling of history, so can the

. . . . . 1
meaning and content of an individual’s life be radically reconstrued by such changes.

This is what psychologist Karl E. Scheibe, in his book Self Studies, refers to as the construction of

memory and historv. This is what we call sacred narrative. This is how we Jews make sense of
history. In the case of the Haggadah this fact could not be made more clear. The stories chosen to
fil its pages are for the sole purpose of transformation and connection.’

This is, in part, why there has been such a prolific explosion of contemporary Haggadot over
the last fifty vears. It is not that the sacred narrative of the Exodus from Egyvpt is changing
historically, but our memory of Egypt, slavery, redemption and freedom are ever-changing and
therefore how we relate to the narrative of that experience must also change. Each new Haggadah

brings the individual or group (though assuming a group consensus of identity is risky

! Scheibe, p. 147
2 See Chaprer 2,p. 48
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psychologically speaking) that created it that much closer to “the” story. As Jews, we need to see
oursclves as part of that sacred master narrative.

We will say more about this wading through various memories and narratives later and how
they foster the construction of identity. For now let us suffice to say that identity is influenced by
narrative and is constructed in similar ways. Identity is alwayvs a plurality but presented as a singular

entity just as any narrative is actually a plurality of narratives presented as a singular story.

Why the Question About Identity
In part this project came to be because of the conjunction of two facts of Jewish life: first, that such
a strongly worded value has been placed on the Seder experience; and second, the fact that Passover
is the most celebrated Jewish holiday in the post-modern West. Something must be said about the
fact that the rabbinic fantasy of the ideal Jew has, in part, come true. The retelling and reliving of
the Exodus, which the commentary that follows the next chapter will explore in great detail, is an
annual realitv for most Jews in the United States who, for a short time still, account for the majority
of world Jewry.’

In their deeply significant study of “moderatcly affiliated” Jews in America, The Jew Within,
Steven M. Cohen and Arnold M. Eisen came to a number of conclusions about the Jewish identities
of todav’s Jews.

The Jews we met, like many others in America today, seem to hold a view of self ‘as

a multi-faceted and dynamic entity—active, forceful, and capable of change.” Social

identities (c.g. Jew and American), role identities (parent and professional), and

individual attributes (caring, just) are integrated or combined without integration, in
shifting combinations.?

3 The Jew Wichin reports: “The rinal calendar among moderately affiliated Jews typically consains four clements, listed
and described here in decreasing order of importance: (1) a Passover Seder, at times accompanied by other aspects of the
holiday, such as eatgng mawzo [sic.] or going to synagogue;...” Cohen, Steven M. and Arnold M. Eisen, p.82

+ Cohen, Steven M. and Arnold M. Eisen, p.195
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Nort unlike previous studies of American Jews or any other minority culture, the Jewish community

reflects internally the trends of the external society in which it finds itself. This finding cannot be
overstated, as its truth has been corroborated by extensive qualitative and quantitative studies. The
post-modern nature of identity has and will continue to affect individual Jews as well as Jewish
communities, As we discussed above, the telling of our sacred narrative cannot help but be affected
by the changing nature of the identities of those retelling and reliving it. And how these identities
are integrated one with another—as they do not blend together to form a singular identitv—is still a
mystery.

How an individual’s various conceptions of self are integrated so that most people

achieve a sense of oneness or continuity remains to be understood. But what has

become increasingly clear is that although terms such as identity and self-concept

suggest a single, monolithic entity, phenomena like identity and self should be viewed

as plural and diverse even within the individual.... [I]t is no longer feasiblc to refer

to the self-concept.... Each individual has a vast repertoire of sclf-conceptions....”
While this might alarm many in the Jewish community, especially those who perennially ponder how
the Jewish people will survive this generation’s weaknesses and pitfalls, there are many in the Cohen
and Eisen camp who believe this is not a symptom of an internal threat but a description of the state
of the union, as it were, This is the contemporary reality of Jewish identity and we will find ways, as
we always have, to adapt Jewish life and Jewish ritual, both private and public, to our present
circumstance. Still others, perhaps a minority camp, embrace this definition of identity arguing that
this new reality is exciting and creative.

Whether or not this is, in fact, a “new” reality or simply a new description of our reality
remains to be seen. With progress in the tields of psychology, sociology and anthropology, modes

and models for deseribing human behavior and the human condition are always evolving. Not

surprisingly the findings shared in The Jew Within retlect contemporary research in these fields.

3 Oyserman, Daphna and Hazel Rose Markus, pp. 190-191
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The Jewish, New Republic columnist and author Leon Wiescltier wrote a short 74 page
book called Against Identity (which will be examined closely in the coming pages) and in this work
he examines what has changed, what has staved the same and what this “new” identity means.

A life that does not add up is not a life of irony. Quite the contrary. Its

accomplishment is to contain within itself many things that do not go together, all of

them unironically. Irony used to have an aspect of courage, in a time when

inconsistency was an occasion for pain. But no longer, This is a time when

inconsistency is an occasion for pleasure. (The name of that pleasure is post-

modernism.)*

Wieseltier suggests here that the multiplicity of identities—that at one time was seen as unfocused—
is now not only normative but celebrated. The reality of life today is that our lovalties and
affiliations, our pleasures and our politics may each overlap and conflict in minor or significant ways,
but they do not cancel each other out. “Within an individual’s collection of conceptions of the self,
some are tentative, fleeting, and peripheral, others are highlv elaborated and function as enduring,
meaning-making or interpretive structures that help individuals lend coherence to their own life
experiences.”-

Therefore identity must be dissected and prodded. If we are to have a contemporary
discussion about the Passover Seder and the sacred narrative it brings to life, then we must
acknowledge that this generation is not the same as the one that preceded it. In every generation
individuals must bring themselves to the story into which they are born and discover how that
