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THESIS RATIONALE 

0~1~>.;l,O ~? N~ii ~'.:,ij;> 10~~ l1~ TliN1? 01'~ :l?JJ 1i1J 1i~ ~?¥ 
(,\lislmab Pesarhi)J/ 10:5) 

Mishnah Pesachim (10:5) states "l:,.: E\'ERY GE~ER.\TIO:-.: .-\PERS<>:-.: IS OBI.IG.-\TED T< > SEE HER/Hl~ISELI; 

:\S IFS/HE :\C!"U.-\1.LY C:\:\IE OLT OF EGYPT." This statement suAACSt~ an important question: what is so 

seminal about this experience that c,·crr Jew in c,·cry generation must Yicw themsch-cs this wav? 1bis 

second inquiry is whnt led us to look deeper into the PassO\·cr 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 Pcsach Haggadah itself, four lenses of analysis 

emerged from the Seder itself: 

... 11lJ 1i1 ??~ I "I!'\ E\'ERY Gl~:-.:ER.-\TIO:-.: ... " 

Je-.,ish tradition p:tsses on the collecti\·e story of our people through traditions and rituals. All the while 

the story changes and e,·oh-es o,·er time. Therefore, no single brcneration can come to tell the story in the 

same way, nor can it stri\·e 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 E!-,":-'Pt told and pa,gcd from one generation to the next? The Haggadah 

docs not simply pass on history in the form of facts, dates and routes tra,·cled. i\or docs it tell a simple 

story in the style of a fable or mil tale. Rather, its purpose is grander than both of these mediums. The 

Passcwer Seder is a sacred and powerful experience, which bonds together the community through a 

common story, informing who we ha,·e been and shaping who we will be. 

The chapter entitled T/Jr S,Jtrrd Sam,til•r rf the Ex1,d11s F ...... perirJJrr, will delve into these c.1uestions by 

addressing the role of history an<l sacred narrati\•c; 1tnd the e,·olution and presentation of the Exodus star~· 

on the first night of Passcwer. 



... 1r.,~~ n~ ... 01~---I " ... .-\ Pt-:RSo:s: •.. 1-1ER/1-11MsELE •. " 

The Mishnah lines nor merely mandate the recitation of the story of our ancestors, but asks us to sec 

ourscl\'es as part of the Exodus narrath-c. Perhaps for this reason, one of the most uni\·crsally Jewish 

sentiments is the kh:ritificatinn with the Jewish people as a group that knew slaYery and cxpcricncccl 

liberation. \Ve do not find nurscl\'es in the same straits that our ancestors endured in E!-,•ypt, 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 pan of us as we ha,·c become a 

part of it. 

N'o matter how this story is incorporated into a person's identity, literal!~- or figurath·cly, the 

narrath·e 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 rhe Seder table change, so too must che narrative e,·oh-c to find new 

ways to com·cy ancient truths to the present generation. 

In our chapter For111,1tio11 ef Pn:rr,11(1/ (/1/d Co1111111n1t1I ldmti!_'y i11 &l,1tio11ship to the Ptu.rrm:'r Experimi-e we 

explore how identity is constructed, the role of the community on the formation of the self and how the 

Passover Haggadah accurately reflects the complexities of individual and communal identity. Examples 

will be gi,·cn as to how the reader might understand the issues of identity as it relates to the Exodus 

narrath-e . 

... J!IJ, .. ] " ... ISOBLIG.\ThDTCl ... " 

\'\.'hat actions arc Jews rc9uired to perform on the night of Passm·er in order to fulfill their obligation? 

There arc hundreds of traditions associated wirh the celebration of PassO\·cr. \Ve cat certain foods, 

treating them differently than all ocher holiday foods. Gathering around the dinner table also stands out as 

a unk1uc religious expression from the natural synagogue setting of most Jewish observances. rrom where 

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

2 



the story that is told and the identities of those present, how docs the fulfillment of this obligation change 

and evolve ()\'Cr time? 

In /.-'m's ofthl' Passo1rr S1•drr: Fro111 /3ihliral Co1JJ111a11d lo Rahhi11ir Statute \\'C will examine the pro1,,rrcssion 

of Passo\'er celebration. Beginning with the biblical origins of the Paschal sacrifice and the r-esth-al of 

Jlatz.t1h, we will move through the stages of its de\·clopment, ending with the creation of the rabbinic 

Seder. 

OD~r.>Q N~? Nm ~':,l".'(f ... J1iN')~ .. ,l ", .. T()SEll ... :\SIFS/I-IE:\CTC.-\l.l.YC:\.\IE<lLTC>FEGYPT." 

Due to the diverse pl'rsonalities of the indidduals present at the Seder and the complexity of the narrath·c, 

there must be a number of entry points for the messages of this story to be integrated. \'<,'ith all that is 

riding on this night-the importance of the story, the weight of the tradition, the dh·ersity of those 

present-how docs the Seder, itself, function to bring all of these things together to create an experience 

likened to coming out of Egypt? 

Rifll{1/ Proms and tl.Jt, .Hl'lhodolo,D' ofthr Ausol'rr H,,gg,,dah responds to these concerns by outlining 

various theories on the cffecti\·cncss of ritual. These theories shed light upon how the techniques 

employed by the Haggadah bring the Exodus narrath·e to life and how the Seder's rituals craft the 

Passover celebration to be both reflective and meaningful. 

The structure of this thesis came to fruition through the parsing of this verse found in the l\fishnah. Not 

surprisingly, four lenses emerged from our study of this text, four being a common scaffolding for the 

structure of the Pcsach Hagi.,radah. 

As explained above, each piece of the ~lishnah ,·crsc leads into one chapter that is dedicated to 

exploring the topic presented and the (JUcstioni, raised. 'Inc four lenses reflect and define the following 

four chapters: 
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Chaptrr 011r: l .-iJ/1 'J of thr Amorer. \edrr: r-nJIIJ Hiblirt1I Cot1J11/tJJJd lo It1h/Ni1ic Stat11te 

Chaptrr "/il'O.· The Samd Sam1tire r,f thr F.:,:orl11s I ::,poin1t"r 

Chaptt'r Thffe: Formation of Prrstmill and Co1Jm11m,d ldmtil)· ill Rdatio11sbip to thr Passo1·0· I :xprrie:1a 

Chaptrr hmr: Ritual Proms and 1hr .\hthodolo.gi· of the J>assrmr J-/1{!!,.i',adah 

\\;'e h:we decided to organb:c the chapters according to the ideas that they explore and not according to the 

chronology of the ,·ersc. Mo\'ing from the origin of the holida~· and its de\·clopmcnt into a ritualized 

experience, we elaborate on the commandment to tell the story by exploring the structure and the content 

of its narratin:. Realizing that each person hears and relates to the story of the Exodus differently, we 

consider how the di\'crsity of the participants plays into the cffccti\'cncss of the Seder experience for each 

indi,·idual. Lastly, we examine the complexities of this grand experience and try to understand how it 

incorporates all three dimensions prc\·iously mentioned into one single ritual. 

Following the enunciation of the four lenses in these chapters, we explore the specific content of 

the PassoYer Haggadah. Csing the themes presented in these chapters four distinct commentaries 

elucidate \'arious sections and rituals of the PassoYer Hagga<lah. For Jintht'r in.far111atio11 011 thr cn:atio11 of this 

co1111J1e11tat)', sre p,{~t' ? far mt introduction to thr ro11m1mtar.J. 

Like the rabbis of B 'nai B 'rak who stayed up all night discussing the Exodus from Egypt and learning from 

one another, we decided that thi~ project would best be sen·ed by our collaboration. The commandment 

that birthed the Passo\'cr Haggadah requires that one person tell the story to another (Exo. 13:8). \Ve arc 

encouraged to elaborate and unpack the story through JJ1idmsh, 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. 

;\lissa i\L Porrcst researched heavily and wrote the chapters and accompanying commentaries for the 

biblical and rabbinic lens as wdl as the sacred narrati\'e lens. ;\darn j\[. :\llcnbcrg im·estigatcd and 

compiled the learning on identity formation and ritual prucc~s for the chapters and parallel commentn.fics. 
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During this journey, bnth of us. h:we guided and taught the other along the way. The finished product is 

the result of cxtensh·c collaboration and thoughtful construction. 
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CHAPTER ONE: 
LAWS OF THE PASSOVER SEDER: FROM BIBLICAL COMMAND TO RABBINIC STATUTE 

o~,~~Q N~? Nm ~'~+' i>J~~ l"I~ l"liNl? 01i, :J~fJ 1i1J ii~ ,;,f 
In cvcrr generation a pers011 is OBLIGATED to sec her/himself as if s/hc actually came out of E1,,,ypt. 

(l'\fo,hnah Pesachim 10:5) 

Ask anyone who joins in the Passo\'er Seder, ~ccular to observant. if you could take :l\\'a~· the gcfiltc 

fah or 111t1tz.11h hall wup from their celebration. Many \\'ill tdl you that these items arc essential to the 

Passo\'er experience. But arc they? Je\\'ish tradition, which is extremely clear in the details of 

Passo\'cr, docs not mention that we arc obligated to partake of these foods at our Seder table. 

Therefore we must ask, what arc 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 obsen·c Pesach, the 

sacrifice and all its rituals, as well as the Pesti\'al of L:nle;wened Bread is expressed by God and often 

repeated by the leaders of the Israelites. "Inc Exodus from Egypt is central to the Israelites' 

experience and identity, and commemorating this historical C\'Cnt becomes fundamental to their 

communal rituals. The Seder experience originates in these Biblical commandments and cwJlvcs 

from there into the ritL1als and traditions we obscn·c coda,·. 

Pesach in the Book of Exodus 

The first time that the celebration of Passon:r is mentioned in the Tanach is in the book of Exodus, 

Chapter 12 verses 3-28. The Israelites ha\'c not e,·en left Egypt and they arc already being told to 

cummcmornte this event. Tne Exodus is impending and God is about to bring the l01h plague. God 

instructs Moses and Aaron of the rituals of Pcsach (n·. 3-20) and then J\foses relays the imtructions 
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to the Jsrnclitcs (w. 21-28). The first part of GoJ's instructions is the laws relating specifically to the 

sacrificial mcnl that will occur immcdiatch- before the Exodus: 

What is it 
Called? 

.. J>es,1d., offering to 

:\donai" 

Exo. 12:11 

Exodus 12:3-13- The Pesach of Egypt 
(a.k.a. The Paschal Offerin2 Immediately before the Exodus) 

Location Participants Procedure 
&Time 

This i~ a 
dumestic 
celebration, 
occurrin~ in 
the home of 
the Israelites.I 

The 141h of 
:hh-, approx. 
the night of 
the iull moon 

\'\°hok· I sraditc 
Communirr 

• < >n the IO'" of :\vh· each man takes a lamb/go:\I without 
blcmish for his huuschokl (i.e. extcndcd fanulyf and 
protects it until the 14u, . 

• If the hnusd1ol<l cannot cat the cncirc lamb, the~· arc to 

share it ,\irh thdr neighbor. 

• On the 14•0 da\' of .-\,·iv/!'.issan, e\'CT\' Israelite will 
slaughter it srnrn:timc between latc aftt;r~oon and ~unset 
(t\\'ilight) .1 

• They arc to cake the blond oi the sacrifice and put it on 
the :? doorposts and the lintel of the hciusc in \\'hich they 
were going m cat. 

• That same night they \\ill car the lamb masted m·cr fire, 
with unlca\'cncd bread and with bitter herbs. The lamb 
cannot be cooked in any other way and any lcftm·crs must 
he burned in the morning. 

• Th1;y c:it it huniedly with their loins )..,rir<lcd, sandals on 
their feet and a $taff in their hand. 

Held in the indh·idual households of the Israelites, the Passover celebration begins as a 

domestic celebration. Yet there is still a sense of community to this celebration. Noc able to keep 

the remains of the goat or lamb as lefto\'crs\ 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 Israelites ate the lamb. \'\lien God saw the blood, God 

would pass m·cr their celebratory homes and protect them from the plab>ue.5 The night bcti:Jrc the 

Exodus is the only rime that blood is to be placed on the doorposts as part of the Passm·cr rituals. 

1 l.r111;r ic becomes n pilgrimage festival held at th1: ccntr:il sanctuary: Dcut. l 6: 1-:2, :2 Kings :!.,:21-23, 2 Chron. 3D: 1-2. 13-
15; 35:1-19. 
1 Propp, p. 388 
3 ibid., p. 39 I 
4 Nnhum /\I. Sarna, explains chat the lamb is :in indispensable part nf the ritual. The lcfto\'crs ~till ha,·1: tlwir ~acred 
status, therefore cannot be eaten after the ritual is complete (p. 56) 
;; Propp, p. 393 
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AT NIGHT ON THE 15TH OF NISAN 

'Di? ,~ iliN ~"0~1 nJiJ ~jh~ Oi' 1\q~ n~~lij j~ 111~~>i? o~~ n?vl 
nJo n'?~~, 1\}'i1D-n~ ,,;,.~1 ... o~~l~.v y,~ ,i:,n~~-rn~ 

You shall keep watch O\'Cr it (lamb) until the fourteenth day of this month; an<l all the assembled 
congregation of the Israelites shHII slaughter it at twilight. .. They shall cat the tlcsh that same night. 

Exodus 12:6, 8a 

The rituals celebrating the Exodu5 from Eb,·ypt im·ol\"c both the communal offering of a 

sacrifice and a family meal. The family sacrifices the lamb between the late afternoon and sunset on 

the 14th day of the first month, later to be called Nisan. The meat is eaten later that night which is 

technically the 15th of Nisan. In the instrnctiom that follow, ;\[oses and Aaron arc told that "you 

shall celebrate a sacred occasion on the first day, and a sacred occasion on the se,·enth day." (Exo. 

12:16) The celebmtion on the first day inmh·es the Pm,rb offering and a special meal at night that 

includes roasted lamb, unle:wcned bread and bitter herbs. 

PESACH, MATZAH, & MAROR 

,n.?,:;>N; o,-,·,'?-,~ ni~~~ ~l::(-'?.!r' illiJ ni~~, i\q~irn~ ~~~.~1 
They shall cat the flesh on that night, roasted in fire; they shall cat it with unleavened bread and bitter herbs. 

Exodus 12:8 

The Israelites arc told ~pccifically to car the lamb roasted over fire, with unlca\'cned bread 

and bitter herbs. This instruction becomes central to later Passcm:r celebrations. Rab ban Gamlicl 

used to say: Anyone whn has not explHincd the significance of three things during the Pcsach Seder 

has not yet fulfilled their duty: The three arc the Prsacb lamb, the "'"'Zftb and the 111t1mr. (i\Iishnah 

Pcsachim 10:5) "l'lu: menu for this first Passm·cr celebration prm·ides the prototype of the Passo\'er 

celebration. 
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Pesach, first mentioned in Exodus 12:11, refers to both the paschal rite and the animal 

killed, and is central to the Passm·er E\·e celebrations. 'Ilierc is no explanation gh·en, thus implying 

that it was a known term to the Israelites. 'l11crc arc three meanings t)pically associated with the 

root of Puarh (pc)', shin, hct): "to ha\'e compassion," "to protect," and "to skip/pass over." 11,esc 

meanings arc derh·ed from Exodus 12:13: "And the blood on the houses where you nre staying shall 

be a sign for you: when I sec the blood I will pass m·cr ('J:U)Q~) you, so that no plague will destroy 

you when I strike the bnd of E1-,,ypt." The notiori of skipping is also found in I Kings 18:21, "Elijah 

approached all the people and said, 'How long will you keep jumping (O'f)t;:,:9) between two 

opinions?" The word Pesarh can also be interpreted as n9 n~ "the mouth talks" stressing the 

importance of putting the meaning of this e,·ent into words.1' 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 14th day of the first month can be called Pesach. It is on that day that the families make the 

Pnacb offering." Later, in the Tanach it becomes a custom to combine ht{~ b,1 i11azot and Pcsach into 

one celebration and call the entire se,·cn days Pesach, but the 141" ch1y of the first month, the only 

time in which the Pesarh is offered, is actually Pesach.~ 

The Israelites, in this particular situation, arc told to cat the lamb roasted m·cr fire and are 

specifically told not to cook it with water or cat it raw. In Dcutcronom~· 16 the instructions change. 

The brnclitcs arc told to boil it in water and in 1. Chronicle~ 35, ir mentions both the use of fire and 

boiling. Typically sacrifices were boiled."1 Roasting i~ fa~tcr than boiling and on the night before the 

c, Elia, p. xxiv 
-The riming of Pcsach is confusing. l11c Tanach, fo,odus 12:6-8, explain5 rhat the Pesach offering j5 ~laughtercd before 
sunsc.:t on the l4•h ofNis:m. The meat of the offerin!,l is to be eaten lacer that ni!,lht. Thus, based on the ptinciplcs of the 
Hebrew Calendar, the meal occurs on the I 5th of ~is:m. Since the sacrifice is made on the 141h of Nis:m, Pcsach is the 
14th of Nisn.n. Howc\'cr, we no longer practice the Pcsach offering. Thus the ritual~ of Pa~wvcr begin with the meal 
that occurs on the I 5,1, nf Nisan. 
H Sarna, p. 56 
~ Etz l layirn, p. 382 
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Exodus they must cat it quickly because of the impending departure, :ind so, roasting it makes the 

most sense. 

Matzot, unlcan:ned bread, is introduced here without explanation. ·n1is implies that JJJatz.ah 

was well known to the Israelites and its origin was independent from the Exodus C\'Cnts. 10 In the 

Tanach, when an offering is made to Adonai, it is often accompanied by unlc:wened bread. In fact, 

whene,·er a baked g<xld is offered to God it is unle::l\"encd bread (Exo. 23: 18; 29:2; 34:25; Lev. 2.5, 

11; 6:9-10; 7:12; 10:12;.Judg. 6:19-21; 2 Kb,s 23:9). Since this meal was part of a sacrificial ritual, 

unlca,·ened bread would naturally be one of its en trees. In addition, 11111tzr,t was an ordinar~· food 

item when there was a need for hurried preparation (Gen 19:3, Judg. 6: 19, 1 Sam 28:24), 11 which was 

the case in this situation. In Exodus 13:3 111t1tzab is connected specifically to the remembrance of the 

Exodus from Egypt. 

Mcrorim/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." 11 1\s part of the Passo\'cr meal it took on deeper symbolism. \'\'illiam Propp explains chat 

1ne1-o1i111 "is not just the name of a plant but also an abstract plural, 'bitterness,"' 13 as seen in 

Lamentations 3:15, "He has filled me with bitterness (0'111~)." These herbi. arc also directly 

connected to the travails of sl:n·ery in Egypt-".Ibe Egyptians rurhlciisly imposed upon the Israelites 

the ,·ariOllS labors that the~· made them perform. Ruthlessly they made life bitter (n:v~m for them 

with harsh labor at mortar and bricks and \\'ith all wrts of tasks in the field." (Exo, 1 :13-14) This 

herb chat was first a traditional seasoning tc,r roasted meats, later carries fonh a ~rrcatcr message 

when eaten as part of this ritual meal. 

1" Sarna, p. 55 
11 Propp, p. 393 
lJ Sarna, p. 55 
13 Propp. p. 394 



Finally, the Israelites arc also told to cat the Pnarh frantically with their loins girded, sandals 

on their feet and a staff in their hand. \\"hy do they cat it in this fashion? The "loins girded" was a 

standard type of dress con~isting of a flowing shirr-like garment that was tied \\'ith a belt. They were 

on the brink of departure. ·111is 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 typically \\'Orn outside, but since the Israelites were preparing thcmseh·cs for departure, 

they wore them inside making this occasion an exceptional instance.' 1 Hippaz.011 Lnu1slatcd as 

hurriedly or frantically is only used in rdationship to the Exodus. It connotes haste informed b~· 

anxiety and fear. In Deuteronomy 16:3 Israel's bipp,,z.rm is associated with the unlca,·ened bread. 

Rapid eating is nm a typical heh:l\·ior and is brought on here in anticipation of their immediate 

departutc.15 

r\fter God prm·idcs 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 ~-car on this day, 

people are to gather together to remember the Exodus from I~1-,,-ypt. 'Inc next set of instruction thus 

provides Moses and :\aron with the rec1uircments for remembering and celebrating their Exodus 

from Egypt in the future. God explains that these newly ordained rituals will be observed because 

God brought them out of Eb'YPt on this \'(:ry day. 

14 Propp, p. 397 and Sarn:1, p. % 
1; Propp, p. 397-398 :ind Sarna, p. 56 
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Exodus 12:14-20- The Pesach for All Generations 
(a.k.a. The Festival of Matzot) 

What is it Location Why Participants Procedure 
Called? & Time observe it? 

n1!:l~iJ 1\ domestic ( )n 1his da~· \'fholc lsradiw • This is a day of n.:nu:mbrancc that will bt· cdcbr:rn:d 
cclcbmtion, God brought Community as a fcsri\'al m Adonai by all iururc generations. 

(Feast ot) occurring in rour ranks our • The cclchration is now SC\'Cn days 
L'.nlcavcncd tht.' home of of the land of • From the first day to the se,·emh clay (i days) no one 
Bread the Israelites Ei-,•ypt is to cat unle:l\'cncd bread or anything with lea\'en. This 

In the first 
is true for thc stranger or citi:-.cn of the country. !',;01 

only can )'OU not cat lca\'cn in ~·our housr.\ but you 
nmmh, :\\'i\', cannot cat le:wencd bread anywhere in your settlements. 
from the 141h 

day in the • ( )n rhc first day, lc::wen shall he rcmovcd from your 
!muse. 

e,·cning until 
• Thc first dav :md the sc\'cnth d:w will bc sacred d:ws. the 21'' day 
On these days 0no one is ro pcrfor~ any work except for in the 

c,·cning. the food that he/she will cat that day. 

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

are not specifically for the Israelites who are about to depart from Egypt. These instructions arc to 

be passed on to future generations, so they will know how to remember the upcoming e\·ents. 

THIS IS A DAY OF REMEMBRANCE 

m~Ql;l O?i}J nj'PQ O;>'lJ.111 i7Ji7',2 )IJ in·N Otl~01 1ili>l?, o;,'( il:JD Oi~D il?Ql 
This day shall be to you one of remembrance: you shall celebrate it as a festival to Adonai throughout the 

ages; you shall celebrate it as an institution for all time. 
Exodus 12:14 

God explains to ~loses and Aaron, that this day, the 15th of the first month, will be a day of 

remembrance in c\·cry generation. \Xl,at docs a day of remembrance entail? !'-,;ahum Sarna explains 

that Zikkarrm- "remembrance, memorial," (za~·in, kof, rcsh) connotes more than recalling e\·cnts 

from the past. Ir means, "ro be mindful, ro pay heed, si1--,mifying a sharp focusing of attention upon 

someone or something. Ir embraces concern and invoh·ement. .. [lt] is active, not passive." 16 This 

c\·cnt is not just any event. '11,c Exmlus is tn become a significant part of Israel's memory. (Sec 

11, Sam~, p. 13 
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chapter 2.) Recalling this c\·cnt in e\·cry generation will strengthen one's faith and identity, 

transforming their bcha,·ior and bonding them as a community. It also entails the performing of 

certain ritual actions and foods that help to reach and pass on the message of the event. (Sec chapter 

4). Remembering is central to the Passm·cr celebration anc.l how one remembers the Exodus from 

Egypt is central to the cmlution of this holiday. 

SACRED DAYS 

il?N'?Y,r?;> 0?,~ i1?i)~ ~•:f'irN'Ji(>;l ').''~~iJ Oi~~~ \!Jj1TN'Ji(>;l )i\!.IN7,Q Oi~J~ 
o,;,~ nW~?. i'=T,1 N1il 'li~r,;,? ?;>~?. 1¥.,'~ iJ~ OQ~ il~~ri-b 

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 days of the festirnl are elevated above the other days of the fcsth·al. They 

arc called, "sacred occasions." It is an ambiguous term that is associated with the Holiness Code in 

the Book of Le,·iticus. 'Ibe ,·erb k-r-' m:ty mean "to proclaim" or "to summon, invite." 

Accordingly, one could understand \!.ifirl1(1i;'Q as "a sacred assembly, com·ocation," indicating 

that on an occasion so designated, the community is summoned for common worship and 

celebration. 1; The text proddes information about the importance of the first day. ·11,e 15th of 

Nisan is the night of the Pi•.radJ in Ehrypt and the bq,.;nning of the e,·cnts of the Israelites' Exodus. 

But there is no information provided for the signific:mcc of the i'h day, the last day of the festival. 

In fact, there is no reason prm·ided for why thi: celebration lasts for se,·cn days. One suggestion is 

that it is a link to the custom for holidays associated with the Temple or JJJishkan, such as Sukkot, to 

be sc,·en dars. Rabbinic tradition sllggcsts that on the sc,·cnrh day after the Exodus, the pursuing 

11 Lcdnc, p. 154 
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Egyptian army drowned in the Sea of Rccds}H Howc,·cr, the ritual prescribed for the day docs not 

suggest this connection. 

THE FESTIVAL OF UNLEAVENED BREAD 

31~~ ~~9N!-l :q~i1 vJ1hi 01, ,""~ il~~1ij~ 1·~N1,~ ... ni~~D-l'1i'$ 0l_:11Q~~ 
0~'~.~¥ N~~~ N? iN~ 0'>t;>? n~:;tY) ::q~~ ~1h~ 0'1~~1 10"$,Q 0i' 1~ 

You shall observe the [Feast o~ Unlca,·ened Bread ... In the first month, from the fourteenth day of the 
month at evening, you shall cat unlca\'cncd bread until the twenty-first day of the month at evening. No 

lea,·en shall be found in your 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 

Pesarh. Immediately following the instructions to make this a day of remembrance. the Israelites arc 

told to remm·e lea,·en from their homes and settlement and to eat malZfJI for se,·cn days. No reason 

is biiven for its remO\·al or how it should be remm·ed. Later in the chapter, ,·erscs 341'J and 39z" can 

possibly provide the foundation for the prohibition of lca,·en stating that when the Israelites left 

Egypt frantically they had no time to let the dough rise. But the text does not actually make a 

connection. Sama explains that "since lea,•en is also forbidden \\ith certain t~pcs of sacrifices that 

ure wholly unconnected \\ith the Passover, it must be banned on other 1-,>rounds, perhaps because of 

its use in some pagan ritc."11 \'\'hcthcr or not the ban of lca,·en and the command to eat 111atzot was 

originally connected to the e,·ems of the Exodus i~ unclear. Hm,·c\·cr, as the commemoration 

dc\·cloped, this connection was made. (Sec the commentary on .\latz,1h, p. 120) 

1, Erz 11:tyim, p. 392 
l'J "So the people took d1cir dough before it w:is leavened, their kneading bowls wrapp1.:d in their clo:iks upon their 
shoulders." (E:rn. 12:.,4) 
211 ",\nd they baked unlca,·cncd cakes of dough that they had taken out of Egypt, for it was not lea\'cned, since they had 
been driven out of E1,•ypt and could nm delay; nor had they prepared any provisions for thcmsdvcs." (Exo. 12:39) 
21 Sarna, p. 58 
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There arc noticeable differences between the Pesach of Egypt and the Pcsach of Future 

Generations. 'lbe original celebration fricused on the Pesuth offering and the meal that followed. 

The Pcsach in the future is no longer a one-night event. Rather, it is a sc\'cn day celebration that 

focuses on eating 11111tzot and rcmm·ing lc:wen from the house and settlement. There is no mention 

of the Pesarh offering, 11u1ro1~ putting blood on the doorposts, or eating in haste. In these original 

instructions there is a clear differentiation between Pesach-thc night of the 14"' of the first month, 

and the Fcsti,·al of l'nlcavcncd Bread-the following !-lc,·cn da~·s. The only commonalit~· is eating 

11/(J/z()t. 

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

requirements for the Festirnl of lJnlea,·encd Bread that will be celebrated in e,·ery generation. 

Moses now turns towards the elders of Israel and relays, with interpretation imd 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 :\ domestic \'\'hole hraclite • Pick 01,1t lambs for your family and slaughter the l'rsad, 
name is cch:bration, Cnmmunit)· offering. 
giYen occurring in thc • Take a bunch nf hysrnp, tlip it into the hlootl in the basin, and 

homes of the apply it to the :2 doorposts and lintel. 
Israelites • ~o one should go outside of his/her home until morning . 

lnstrucuuns arc 
God will sec the blood on your lintd and doorposts and pass 

gh-en specifically 
o\'er your house as God harms the E~·prians ,dth the plague. 
• You shall obsen·c this matter as a rule for you and all future 

for the night 
generations. ,\nd when rou enter the land that Adonai has 

before the Exodus 
and there is 1-,,cnernl 

rromist."C!, you will also obscrYc this rite. 

mentioned made • \X'hcn you child s:1ys to rou, "'\'\'hat is this rite m ycm?" you 

ahour ubser\'ing it shall say, '"It is the J>n11d.1 offering to :\dnnai bc.."Cause God passc:d 

in the future. m·er the houses of the Israelites in Egypt when God harmed 
E1,,•YPt, but san:d our houses." 

In relaying the prc\·ious instructions Aloses states that "You shall obscr\'c this as an 

institution for all time, for you and for your descendants. And when you enter the land that :\<lonai 
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will give you, as God has promised, you shall ohscn·c this rite." (Exo. 12:24-25) It is no wonder that 

a child will ask, "\'\°hat do you mean by this rite?" (Exo. 12:26) It is not clear in i\Ioses' instructions 

what the "this" is, in his statL:ment "You shall observe this as an institution." Ramhan explains that 

the reference is to the slaughtcring of the Pes111-h offering, not to the daubing of the blood.~2 In 

addition, the answer that ~loses say!I to h'l\"e to the child'!I quc!ltion would also point to "this" 

referring to the Prs,1,h offering, "It is the />rst1th offering to .\donai" (Exo. 12:27). ·111c blood is only 

commanded for the Pcsach in E.L,~·pt because of the specific circumstance, the tenth plague, on that 

night. furthermore, Moses' instructions do not specificallr mention a meal as part of this institution 

for all time. Howe,·er, the term used here for thL: Pesach offering, n,;;7~-n.;,.3, implies a meal. Zrrach is 

a term associated ,,ith the meal that is eaten as part of the sacrificial ritual. Even though the festh·al 

meal is not mentioned in ~loses' instructions, it can be assumed that the Israelites understood from 

its name that a meal would take place as part of this ritual. :\s mentioned abo\'e, a meal would 

generally include 11mlZfJI and maror as part of its menu. 

REENACTING THE FIRST PASSOVER 

□,?1Y-1l' :pJ~<~ :J'.rPO? n-JiJ 1~1iJ-l'ltt 03)1,;l~~ 
You shall observe this as an institution for all time, for you and for your descendants. 

Exodus 12:24 

,\loses' instruction in Exodus 12:24 command~ future generations to reenact the first 

Passover. Each year on the 15th day of Nisan,Jcws arc to create an experience that is reminiscent of 

this first PasS()\'Cr. 11,cy are to participate in the same rituals and actions as their ancestors did on 

the night before they departed Eg)pt. Reenactment of this moment is central to the Passm·cr 

celebration. 

:?.? ibid., p. 60 
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The Israelites hm·e departed or arc in the process of departing from Egypt23• Go<l .1,rivcs Moses and 

Aaron the re!,.,,ulations of the J>esach offering. 

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

What is it Location Participants Procedure 
Called? &Time 

nQ~ There i~ no \X'hnlc l~racli11: Thc~e~ arc the law~ of the Prtt1d1 offering: 
mention Community • ~o foreigner shall t:at it . 

/lrsad, • .-\ slan: who has been bought can t:at of it, only after he has been 
Offering circumcised. 

• !'.:o bound or hirt:d scr,am may cat ofit 

• It shall be eaten in one hou~e. the meat cannot he taken outside 
the house 

• You cannot break a bone of it 

• The entire: comnmnin· of I~racl ~hall offer it . 

• Ii a fnrL-igner who d\\·l!lls wirh you wants to offer a /J~sarh co 
Adonai, all his males must be circumcised, d1en he can be allowed to 
offer it and he will he as a citixcn of the land. But any one who is 
uncircumcised may not cat of it. 

• There is one law for the citiicn and the foreigner th:1.t dwell~ with 
\'OU. 

The instructions for the Passover celebrations ha,·c been addressed to the whole Israelite 

community c,~1'?~ r11~r~~. Exo. 12:3). Here it states that the entire community shall offer the 

Pnath. But who is considered part of this Israelite community? These laws of the Pesnrh offering 

specifically define who arc the people being redeemed by specifically stating who is excluded from 

the ritual. L'nlikc the definitions of other sacrifices found at the bei-,rinning of 1.c,·iticus, the Pes,,ch 

offering is defined by those who cat it, emphasizing the communa.l nature of this sacrifice. 

The law states no bound or hired sla,·c-a non-hraclitc wage earner, or a frireigner may cat 

the paschal lamb. A forcibmcr is a non-Imiclitc who resides in the land temporarily, perhaps for 

business. He docs not ha\'e the same rclihrious or historical back,1-,rround, therefore is not obligated to 

practice the rituals. However, a sht,·c who has been bought can cat of it after he has been 

2l Ir is not clear from the rcxt. 
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circm11ciscd. I .ikewisc, a forci.!,,rncr can cat of it if all his men have heen circumcised. If a man is 

uncircumcised he may not cat of it. As seen, circumcision is the primary emphasis. It is the physical 

symbol of God'!-l cm·enant and separates the Israelite men from all other nations. Sarna explains 

that the imponancc of circumch:ion "frames the story of Israel's redemption from Egyptian slavery. 

This emphasis was forcefully expressed in 4:24-26, when .Moses set out to return to E~pt to 

commence his mission of liberation, and it is nuw stressed once again at the moment of rhe 

successful fulfillment of that mission."1~ .-\dditionally, rabbinic tradition (Mehilta Bo) interprets 

"')1~Q 7J~>;ll-i1" in Ezekiel 16:6 as two bloods-the blood of the l'est1ch sacrifice and the blood of 

circumcision. It then states that for these two reasons, the Israelites were worthy of redemption and 

thus freed from Egypt. lbc original notion of Pcsach was separation. The blood on the doorpost 

of the houses in the first Pesach celebration in Egypt clearly separated the Israelites from the 

Egyptians by God striking certain houses and pa:.sing over (nQ~) others. In this section, boundaries 

are clearly being defined. 

God has just freed the Israelites from the land of Egypt. ~loses speaks to the people. 

Exodus 13:3-10: The Seven Day Festival 
What is it Location & Time Participants Procedure 

Called? 
i1Ji1'~ l!J This will be done in the \'\ 'hole Israelite • Remember thi~ da)', tb:lt )'DU wcm free from E1-,•yp1 . 

month of Avi\' whcn God Communit\' Do not cat leavened bread. 
Fcsti\'a) of brings them into the land of • Sc\'cn dars you shall em unlcan:ned brc:id. Nn 
,\donai the Cana:ulitics, l-littitcs, lc:l\'cncd bread shall be found with you or found in 

:\mori1cs, Hi\"itcs and your territory. 
(this is the Jcbusitcs, which God • C >n the sc\·cnth day there shall be a festival to 
name for the promised IO their ancestors. Adonai 
7th day) This occurs C\"CI')' year. • Explain to your son 1ha1 day, "le is lm:ausc of what 

Adonai did for me when I wem free from Ei.."''J'lt." 

~~ Sarna, p. 63 
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In speaking to the people, Moses reiterates that the Israelites arc supposed to remember this 

day, when God freed them with a mighty hand from the house of bondage. The sentence 

construction of 13:3 implies that remembering this day is equated with not eating leavened bread. 25 

1\ftlttt1h thus becomes a symbol for remembering and actualizing the experience. 

You SHAIJ.. TELL 

N~ilD oi~~ ~pt:;, tii~i'.11 
And you shall tell to your child on that day. 

Exodus I 3:8a 

Casually placed in a subsequent set of instructions is one of the most central commandments 

of the Passm·er celebration: And you shall tell to your child on that day, "It is because of what 

Adonai did for me when I went free from Eh•ypt." (Exo. 13:8) The ,·erb ~"f}iJ "tell" is the basis for 

the book containing the prayers, rituals and readings for the first nights of Passover. Haggadah, the 

name of this book, has the same root and means, "The Telling." In Exodw: 12:26-27, parents arc 

told how to answer their child when he or she asks, "\'01at <lo you mean by this rite?" But in this set 

of instructions, parents arc told not to c\·en wait for their children to ask questions. They must take 

the initiative for explaining the meaning of these rituals?' 

But what exactly arc the parents supposed to tell their children? The Torah explains that 

there arc two times a year when a Jew must relate the story of the Exodus from Egypt: Haraat 

Hihk11ri111, when bringing the first fruits, and during the Passm·er celebration. In Deuteronomy 26:5-

JO, the Torah presents the text that is to be recited when presenting the fruit to :\donai. (Sec chapter 

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

25 "And :O.lo~es said to the people, 'Rt111e111hrr thi.< d1!)', (on which you wt:nt free from Eh"·pr, the house oflmndagc, how 
:\donai freed you from it with a mighty hand), 110 lm1r11ul hmul 1h11I! hr ,atm."' (Exo. 13:3) 
l<, Snrn:i, p. Mi 
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general comment abom the content. Furthermore, the instruction to recite the story at the time of 

the first fruits uses the wrbs ~l.l'),~1 ~'~~1 -"you should respond and say." It implies that one is 

onh- required to recite the following text. The instructions for telling the stor\' to your children on 

Passm·cr uses the verb ff'PiJ1- "you should tell," which implies explanation rather than minimally 

stating the ideas. The commandment cannot be fulfilled hy simply telling the story or opening up 

the Torah and reading the Torah portions-Shcmot, \'a'cra, Bo and half of Bc5halah-thar tell the 

ston· of the Exodus. This ,·crb demands more than recitation. It calls for one to translate and 

elaborate the story through exegesis, discussions, debates, additional readings, questions and 

conceptualization. Tnc .Mishnah in Pcsachim (10:4) furthers this idea by using the verb \1Jn1? "to 

expound upon" which prO\·ides a sense of learning, discussing and analyzing. As will be discussed 

later, the l\fishnah mandates beginning with the same text that is used for Haraat Bikk11rim, "i\fy 

father was a ,vandering Aramcan ... "(Deur. 26:5-10), but requires that one elaborates on this text. 

:\dditionally, when arc parents supposed to explain, "lt is because of what :\donai did for 

me when I went free from Egypt?" The Ycrse says "on that da)·," \X'hich day is it suggesting? It 

should be explained on the day in which God commanded the: Pesarh to be offered. Based on the 

instructions in Exodus 12:14,r, "that day" refers to the 14•:1 day of Nissan, the day in which the 

Pl'sad.1 offering is presented to :\donai. The same c.1uestion is asked in the Haggadah (Sec 

·commenrnrr 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 Passm·er celebrations, the calendar is reformed 

to reflect a new religious life and the importance of the Exodus. Exodus 34 briefly reminds the 

2- "This day (n:fc.:ning to rlw previous information about chi.: day that the pw,h i~ off<:rcd) shall be to you one of 
rt:1111.:mbrnnct:: you ,hall cdcbratt: it as a frsrh·:d ro :\donni throughout the agcs; you shall celebrate it as an institution for 
all tim1.:." (Exo. I 2: 14) 
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Israelites about their obligations for Pesach and the other festivals, after the incident with the 

Golden Calf. Chapter 23 in Lc,·iticus once again presents a detailed calendar of the annual fcstirnls 

cdebratcd in biblical times and the sacrifices that arc required throughout the ~·car. It is immersed in 

the descriptions of ritual legislation and is a statement of priestly tradition. Lc,·inc labels this chapter 

"The Calendar of Sacred Time." 

Leviticus 23: 4-8- Priestly Passover Instructions 
What is it Location & Participants Procedure 

Called? Time 
On rhc 14th dar of 1-P11 & 15th days <If \'fholc I sr:u.:lirc • In the tir~r month, on the 141" day of that month, 
;\\'I\': ,\vi\'. It occurs for Pcnplt: at twilight, prc~cnt a Pr.rt1d1 offering to :\donai. 
i1Ji1'~ n9~ sc\'cn days. • The 151h day of that month is a FcHh·al of 
/letad, offi1i1(~ /11 L'. nk;l\"cncd Br1:ad. 
Ado1111i l t do1:s not mcntiom.:d • You shall cat unleavened bread for 7 days 

where the offering is • On the I st day and the 711• day you shall celebrate 
On the I 5th day of made, where one 
Aviv: celebrates the Fc~th-al 

a sacwd occasion. You shall not do laborious wnrk 
on those day~. 

n)n'.~ n1~1.lliJ ll) of L:nJc:\\'cncd Bread 
• Seven day~ you shall m.ike fire offerings to 

Fntiml ~f l'11/mmm( or where one is 
loc:m:d <luring the Adonai 

Bmut t0Ado1111i 
sc\'cn dm·s. 

In these instructions the eating of the 111atzflh is not bound up \dth the sacrifice. They arc 

presented as t\\'O separate rituals. Milgrom explains that "the consensus holds that both the Pesarh 

and the l!Nmot originated as first fruit fcsti\'als, the former obscn·ed by shepherds and the latter, by 

farmers, to ensure the fertility of their respecth·c flocks and crops."2' At this point in the evolution 

of the Passover celebration, they arc mentioned together for the first time, but remain as m·o 

separate rituals. 

The observances that take place during the sc\'cn days following the 14th day of the first 

month arc mentioned multiple times in the Book of Exodus and arc called by two names: n1~~iJ 

and njn1~ )IJ. In this account, the names arc combined: njn,~ J"li~,PiJ llJ. Eating 111atz(lh for 

seven days in no,v officially associated with the term )O, "festival." The term )IJ means "turn, twist, 

iH i\lilgrom, /!11,·hor Whir: l ~l'itim.r 23-27p. 1972 
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dance out of happiness" (I Sam 30:16, Ps 42:5), and its nominal fom1 in Arabic means "pilgrimage, 

procession, festal gathering."!') The first )IJ appears in ~Ioses' demand of Pharaoh in Ex. 10:9 "\X'c 

will all go, young and old. \X'c will go with our sons and daughters, our flocks and herds, for we 

must obscn·e Adonai's '11{1!,," A )IJ is a family affair similar to the family gathering on the night 

before the Exodus (Exo. 12:3-13). People of all generations arc not on]~· to come together for the 

Jlesach offering, the entire seven days is also suppose to be family cclcbrntion. 

Traditionally, a )Q 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 So,·ercign, Adonai." These ,·erses 

prescribe an appearance at a local altar. 'fncre is no mention of needing to make a journey to a 

centralized sanctuar~· to make the sacrifice. Thus rhe )0 mentioned in the Leviticus instructions is 

not a pilgrimage, but can be better described as a community festh·al.·10 

The Israelites ha\·e just finished building and dedicating the Tabernacle and altar, and the 

purification of the Lc,·itcs has just occurred. :\s the Israelites arc making the final preparations for 

their departure from Sinai, the~· obsen·e the first Passm·er sacrifice in the wilderness. It is the first 

anniversary of the Exodu~ from Egypt. 

J~ ibir.l., p. 1974 
Jo ibid. 
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Numbers 9: 1-14-The Second Passover 
What is it Location Participants Procedure 

Called? &Time 
nQ~ij :\ year ;1ftcr One SCI nf God spoke 10 ~Imes saying: 

the Exodus insrructinns is • Offer the Pfs,1tli offering ar its appointed time 
'11u: Pa,1d, from 1he land gi\'en for the • Offi.:r it on the 14'" day oi the first month, ar twilight, at its appointed 
Offering of Eg~pt. whole lsr:11.:li11.: time 

community. • ( >fft:r it in accordance to all its rules and rites. 
There arc a In the 

numher of wilderncss of :\nother set Df ~loses instructed the Israelites to offer rhe Pr111th offering 
\'ariations of Sinai. instrucrillns is The braelires offered it in the I" month, on the 14111 day of that month, 
n"!:I gi\'cn to thi: at twilight, in the wiklerness of Sinai. The Israelites followed what God • I' 

In "normal" men who wen: commanded ~Imes. 
circumstances: impure because 
14111 dar of the of the corpse Some men were impure became of the corpse and could not offer the 
I" month at or people who Prs11d.1 on that dm·. These men also wane ro offer ir. ~loses and Aaron 
twilight would bc gone consult with God and God inmucts: 

on a long 
• If people tirt! impure been use of n corpse or nn a long journey nt the If impure jourm:r when i1 
time that they would offer a Pm1d, offering ro .\donai, they shall offi:r 

from corp~c shoul<l be 
it in the 2nd month on the 14th day of that month, at twilight, 

or on long offercd. 
jourm:r at rh:u • The\' shall cat it ,,irh unlea,·cncd bread and bitter herbs-II 

time, thcn: The stranh,cr is • They shall nm lea\'c any of it O\'CT until morning. 

141" Jar of the $peciflcally • The shall nm brcak a hone of it. 
2nd month at mentioned, bur • The,· shall offer it in strict accord with the law of the Pesach 
twilight has same laws offering. 

as the citi.:ens. • If a person who is pure and nm on a journey refrains from offering 
the Pnach, that person shall be cur off from 1hc community because he 
did nor offi:r it at its set time. That person bears the guilt 
\'\'hen a stranger resides \\ith you offers the Pa11rh to ,\donai, l11: must 
offer it in accordance m the rules and rites of rhe Pesarh. There is one 
law for the stranger and citizen, 

Once again instructions to offer the PrMrb occur immcdiatcl~· hcfr,re a departure. Howe,·er, 

the circumstances arc much different. It is one year after their departure from Egypt and they arc 

immersed in national identity formation. They h:\\'e experienced the difficulties of the desert, 

received the teachings (if God, and have built the tabernacle. They ha,·c already participated in the 

specific rituals of the: Prsarh offering, thus detailed instructions arc no longer needed. The Israelites 

heard the rules and rites in Egypt, therefore when they arc told to "offer it in accordance \\'tth all its 

,II !'.umbers 9: 11 mentions the reyuircmcnts of unlea\'cncd bread and bitter herbs that arc found in Exodus 12. The 
requirement to roast o\'cr rite fire is mis~ing here. This ,·cr!it.: is also the source for the Hillel Sandwich, in which 111,1ror 
and 111al:zy1h arc eaten together. 
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rules and regulations," (Num. 9:3) they probably refer hack to the only other time that Paswver was 

celebrated-the night before the Exodus. The offering is now called n,;;>~D with a hey in front of it. 

The offering is not any Prsath offering, it is THE Pesarh offering. The Prs,1rh is now being defined 

specifically in relationship to this special occasion and is assi.!-,rncd special meaning. Furthermore the 

word n~~ "command" is used, "Just as :\donai commanded ~foscs, so the Israelites did." (:\:um. 

9:5) God docs not simpl~· say these instructiom. ·111cy arc a commandment. 'Ibis ,·crb is used again 

in ,·crse 8. 

This section brings up the issue of what happens if someone is not able to obser\'e this 

commandment at its appropriate time. :\n altemath·e time i~ gh·cn for people who arc 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 arc on a long journey cannot always get back in time to fulfill the 

obligations of the sacred calendar. The temporary impurity or absence results in their inability to 

fulfill another mit..:vah. The importance of Pesach is emphasized through the ordination of a second 

time in the calendar to obsen·e these ritualg and commemorate the Exodus. 

These instructions also specifically mention the 7~, "stranger." Herc 7~ is not the same as 

the foreigner (1~~-'lf.) in Ex. 12:43. The stranger is a "resident alien" or a "protected stranger." 

Strangers had attached themseh·es to the Israelites during the Exodus from Em·pt and remained 

with them. (Exo. 12:38, 48) They could not own land and were largely day labors or artisans. As 

seen here, the stranger had egual protection with the Israelite under law, but did not ha,•e the same 

legal status and privileges, nor was bound by the samc obligarions:12 The foreigner is a non-Israelite 

who resides in the land temporarily, usually for commerce. They arc in the land briefly for business. 

The stranger can participate in the Passover rituals; the foreigner cannot unless he con\'erts. 
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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, etc. Chapter 16 of Deuteronomy 

describes the pil1-,,;imagc fcstirnls. These fcstirnls arc mentioned here in order to make the point that 

their obscn·ance must be at the chosen sanctuarr. 

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

What is it 
Called? 
n}il'i m;;,~ 

;p;:f,~ 

There is 
mention of rhc 
Prs,1rh offering 
and the i drll's 
thereafter th~r 
one docs nor 
cat lca\'cned 
products, but 
there is not one 
namr.: rhat is 
given to this 
combination. 

Location Participants Procedure 
&Time 

In the 
month of 
:\\'iv. Ir 
doe~ not 
mention a 
specific day. 

11ic P,ISll{h 
offering is 
made at a 
ccntraliir.:d 
location on 
the fim 
night. :\fti.:r 
the first 
night thi.:y 
can journi.:y 
home. The 
gathering 
on rbc 7,1, 

dar i~ in 
their 
hometown. 

Whole Israelite 
community 

• In the month of :hi\' niakc a Pa<1d, offering to :\donai because it 
was in rhc month ot :\\'i\', at night, that :\donai freed you from Egypt. 

• You shall sl:iup;hter the Pa,11"h to :\donai from the flock and the herd, 
in the place that Adnn:ii chooses. 

• You shall not each anything lca\'ened ,lith it. 
• f-C>r the i dars thereafter you shall cat unleavened bread, "bread of 
affliction" bccau~ you hurried I~· departed from thc land of E1-,~·pt. 
This shall always happen. 

• For 7 d:iys no lca\'cn shall be found with you in all your territory 

• !',;one of the flesh of what you slaughtered on the C\'cning of the first 
day shall bc left until morning. 

• You :m: not allowed to slaughter the Pr.rad, sacrifice in any 
scttlcmcnt~ that :\donai is giving you. Only at the pince that Adonni 
will dmusc to establish God's nnmc. 

• Only at the established place, in the e\'ening, at sundown, the time of 
day when you dcpaned from E1,,~·pt will you slnughtr.:r the Pfs,1d1 
, , ffcri ng.1·1• 

• You shall cook and cat it at the pl:ice that :\donai will choos1.: 

• In the morning ym1 can st:m back on your iourncy home. 

• After c,rnng unlca\'encd bread for (, dars, on the 7,1, tby you shall 
gather (in your hometown) for :\donai and r.ln no work. 

There arc many difference!- between what i~ mentioned here about the Pesach and the 

Festh·al of L'nlcavcncd Bread and \\'hat i~ mentioned in the other books of the Torah. The emphasis 

here is on the newly ordained practice of offering ~acrificcs at a central location. The pre,·ious 

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

H Originally the l'cs:1.ch sacrifice was conm:ctccl to the pmtccrion from the li)•h plague. 13:1.scd on Dcut. 16:6, the Pcsach 
is scr.:n as the bcJ.,rinning of the Exodus. 
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celebration. Now they arc to trn\'cl to a designated spot to offer the Pes11rh and then can tra,·cl home 

to celebrate the rest of the fcsti,·al. In a<ldition, these new instructions tell them that they should 

cook it an<l cat it at the chosen spot. The meal no longer takes place as a family gathering in their 

home. E,·en though these instructions arc gi\'en here, the enforcement of the limitation of sacrifice 

to a single place docs not occur in the Bible until the days of.Joshua anti later in the days of Da\·id 

and Solomon:'" Centralization cannot go into effect until the Israelites enter their allotted territory, 

west of the Jordan, and hold it securely. Security is necessarily so they can tra\·cl safely and not have 

to worry about their homes being attacked while they arc gone. These conditions were first met in 

the days of Joshua and then once and fur all in the days of Da\·td and Solomon. 1; 

Another difference is what can be used for the Pt'sath 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 fa,·or of Exodus, limiting the Pt'Sach offering to sheep and goats and 

taking the large cattle of our verse (Dcut. 16:2) as referring to extra offerings in honor of the 

festirnl." 31' This resolution comes from the instruction in 2 Chronicles 35:7-13, which tries to resolve 

the difference. In Chronicles, the cattle arc separate from the Pesath offering. They arc donated for 

use in the time of the Pesach offering, but arc not specifically for the Pesach. They arc to be used as 

"sacred offerings." Furthermore, cattle are much larger than sheep and goats. It is also a possibility 

that when the Pcsach was a home ritual, the cattle would h;wc been too much to consume. i\'ow 

that it is a centralized practice, cattle would help feed the larger numbers. 

,\s noted before, there is also a difference between how the meat is cooked in rhesc 

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

Herc it uses {i{~:;n meaning "to boil in water." 2 Chronicles 35: 13 also uses the same root and says 

.H Tig,1y, P· I 18 
.lS ibid., p. 123 
1'• ibid., p. 153 

26 



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 imy type of cooking, thus soldng the 

conflict. 

This set of instructions also combines the Pcsach and the resth·al of t.:nlc:l\'enc<l Bread, 

which until here were two separate rituals. The Pnach refers only to the sacrifice offered at the end 

(twilight) of the 14th day of the first month. The reast of t.:nleavened Bread, technically only refers 

to the 7 day fcsth·al that bc.!,,rins on the 1511, tfa~·- (Lev. 23:5-6) As explained by Tigay, "the Pesarh 

sacrifice commcmorntcs the sacrifice made by the Israelites on the night before the Exodus, while 

the Feast of Unlca,·encd Bread commemorates the fact that the following morning they had to bake 

unleavened bread in their rush to lca,·c Egypt."·;· Eating the unlc:wencd bread because of the hasty 

departure 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. Cnleavened bread was originally part of the menu for sacrificial 

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

combines the reasons for eating the unlca,·ened bread into one a~ well as combining the two 

practices. 

THE BREAD OF AFFLICTION 

:ON~? Wt~D:;i '~ ,~.,, Dt.)? ni~~ ,,i~-?;,Nt,i 0'~? n~:;i'?i '<~0 ,.,~~ ?;>N'rl-~? 
:~'!IJ '~~ ';,':::, O~j~Q 'rJ~~ ~J;lN.~ 01,-31~ i::>p:, ,~~1 O~j~Q 'f:)~~ 

"You shall not eat anything lea\"cned with it (the Pesach); for seven days thereafter you shall cat unleavened 
bread, bread of affliction-for you departed from the land of Ei.,>ypt hurriedly-so that you may remember 

the day of your departure from the land of Egypt a~ long as you live." 
(Deuteronomy 16:3) 

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

departure. The act of eating this "bread of affliction" helps to remember the day of departure. The 

·1" ibid., p. 152 
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first A·sm-h is to be reenacted across all generations. ~ot only is a parent supposed to explain the 

rituals, but it is also an obligation to reenact the Israelites' experience by eating unleavened bread. 

One must perform certain actions in order to remember and com·ey the meaning of the Exodus 

from E1-,1ypr. Eating the 111c1tz.,1, 111,1rr.,rand kr.,rh,111 l'rs,1rh helped to fulfill the obligation of reenactment 

and instruction. The\' ultimatcl\' function as audio-visual aids in the educational tone of the . . 

cclc bration.-1'' 

PESACH IN PRE & POST EXILIC TIMES 

Throughout the Torah there arc multiple times in which the narrative proddcs instructions for 

celebrating Passo,·er. By the last account in Deuteronomy, all the commandments regarding the 

Passm·er celebrations hm·c been laid out. Yet, throughout the Prophets and \X'ritings, there arc 

additional descriptions of Passo,·er celebrations. These accounts show a transition. In the Torah all 

the instructions arc being gh·cn to the Israelites who participated in the Exodus. This e\·cnt was a 

significant moment in their personal histor~·- But what happens when this generation dies and the 

future gcncrntions arc supposed to follow the instructions 1-,>i,·cn in the Torah? The descriptions of 

Passover in the Prophets and \X'ritings prm·ide accounts of how future generations, no longer 

personally connected to the e\·ent, observed the instructions given to their ancestors. 

The first time that the celebration of Passm·er is mentioned in the post- Torah scriptures is 

in the Book of Joshua, 5:10-12. :\II the people who had come out of E1-,,ypt had died. The original 

!-,rfoup of I srnclitcs had all been circumcised, but the people \\'ho had been born after the Exodus 

and during the desert wandering had ne\·cr been circumcised. Immediately before the Passo\'er 

celebration, Joshua has the entire community circumcised and thcr remained in what would 

subsequently be named Gilgal until they reccl\'crcd . 

. ,H Cohen and Br.indcr, p. 'J 
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Joshua 5:10-12: The First Passover in the Land 
What is it Location & Participants Procedure 

Called? Time 
nQ~iJ In Gilgal, in \\'hoh: lsracli1c • Enrnmpcd in Gilgal the lsraditcs offer 1h1: /l,;,1d, offning "n the 

the ~tcrpcs of Community 14.i, day of chi: month, towards the c,·cning. 
Ji:richo • On the day after rhc l'aadJ offering, they arc of thl.! produce of 

the country, unkavcrn:d bread and parchc<l j.,rrain. 
141h day on die • On chat same day, when they ate of the produce of the land, the 
month and th<: manna ceased. 
next 7 da\'s 

This Passo\'cr celebration is cnnnected to both (1) the circumcision that takes place 

immediately before the offering and (2) being in Canaan, the Promised Land. In Exodus 12:43-50 it 

states that no uncircumcised man can cat Pnach or participate in the rituals. Since this new 

generation was not circumcised they couldn't participate in the Passo\'cr rituals. Once they were 

circumcised, symbolizing their identity with the Israelite people and relationship with God, they 

could fulfill the mitzvah to commemorate this moment in their national history. :\s mentioned 

earlier in the description of Exodus 12:43-49, circumcision and the Pt'sarh offering are often 

connected in Jewish tradition. Herc is another example. 

This celebration is also the first time they arc obsen·ing Passover in the Promised Land. At 

this point in the narrath·c they ha\-C recently entered the land and have not obtained security, 

therefore, the~- arc still not obligated to obscr\"e the laws for centralized sacrificial worship. 

Hmve\·er, they arc to fulfill the commandment in Lc,·iticus 23: 10-14 that \\'hen you enter the land, 

you shall bring the first sheaf. Thus this Paswn:r celebration is also connected to the ne\\' ,grain. 

Both the Prsath and the new ,grain arc eaten at the same time. The practice.: of eating these t\\'o 

products togcthi:r would later be impossible during Pm,soYcr. 

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 t\donai. He assembles the whole nation, reads to them from 
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the scroll and tells them to fulfill its terms with all their heart and soul. The nation agrees. Josiah 

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

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

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

commanded before) during the days of the judges of Israel or the days of the kings of hrael and 

Judah. Only now in the I 8th year of Josiah is it being offered. 

2 Kines 23:21-23: King Josiah's Passover- Version I 
What is it Location & Time Participants Procedure 

Called? 
MlM'~ nti~ 181h year of KingJn~iah \'\.hole Jm.dirc • The king commanded all the people co 

i'Y°'~ Comm uni~· offer the />t!Jt1ch offering to Adonai, your 
It does not mention sp1:dfically when God, as written in the scroll of the 
during that year, but ir can bc assumed co\'cnanr. 
that ~incc it was done accordinp: to the 
scroll then it would take place on the 
14th of the first month 

The renewal uf the co,·cnant and the celebration of Pcsach arc connected. To fulfill the 

covenant they must follow the instructions of the Pnach. The first PassO\·er in Egypt is the 

beginning stage of a national and indh·idual proccss.3'' The Israelites left the idolaters of Egypt to 

become their mm people. So is the case in the time of Josiah. First they abandon their idolatrous 

practices and then they celebrate Pesach. The impC>rtancc of Passo,·cr is emphasized by the limited 

information prodded about Josiah's time. In describing the community's efforts to get rid of all the 

symbols of idolatry and to re-purit\ the temple, the only observance that is commanded is Pcsnch. 

The celebration of Pesach is central to this reformation process. Just as the first Passm·er 

celebration marked the beginning of the Israelites' change from being an cnshwcd people to a free 

nation, the current reform process marks a change in the bcha,·ior and nttitude of Josiah's people. 

39 Fi~hhanc, p.426 

30 



In the 2 Chronicles account Josiah purities the Temple and hcgins 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 cxplaim that since the time of the prophet Samuel, no Passm·cr like 

this one had been kept in Israel. 

2 Chronicles 35: 1-19: King Josiah's Passover- Version II 
What is it Location Participants Procedure 

Called? & Time 
njn'.? nw> 18th \·car of \\"hole I sraelitc • Josiah keeps the Pcsach for .-\donai in Jerusalem 

the reign of community • The />~.rad, is offered on the 141h day of the first month 
nQ~iJ King Josiah participates, • Josiah reinstates the priest in their shifts and rallies them to the 

In Jerusalem but it is now scr.·ice of th1: Houst: of .-\donai 

:n1?il~iJ )I) centered 
• He cells the priests that after they sancrify themselves, they should 

around the 
priests and 

slaughter the Pnad, offering and prepare it for their kinsmen 

Lc\"ites. 
according to the word of God gi\"en by .\Imes. 

• _lmiah donates co the people small cattle, Jambs and goats for the 
Paad, offering 

• I !is officers gi\"C a freewill offering to the people, priests and 
Levites. 
• Hilkiah, Zechariah, and Jehid, the chiefs of the House of God, 
donated small and large cattle to the priests for the l'mffb offering 

• The officers of the Levites donate small and large cattle m the 
Levites for the Prsach offering. 

• ,\r rhc sen·ice, the king commands the priests to stand at their 
posts and the l_.c,·i res in their divisions 

• They sb.ughccr the Prs,,ch offering. The priests receive the blood 
and dash ir, whill! 1hc Lcdtcs flayed the animals. 

• They rcmm·e the parts to Ix: burnt, distributing them to the 
people, and making sacrifices co Adnnai as prescribed in the scroll of 
.\loses. 

• They do the same for thc c:tttle 
• Thcy mast tht: />rsc,d, offcnng, while the sacred offerings tlu:y boil 
in pots 
• Tht:)" make the l',s,1cb offering and the burnt offcring on th, alt"lr 
th:ic day, according to cht comm:ind of King Josiah 

• .-\II the lsradites who are present make rhc J>a,1dJ offrring at that 
time and the ft:asr "f Cnk:ivencd Bread for sc,·en da\"S. 

None of the information provided in this account of the Pcsach celebration is mentioned in 

2 Kings. The 2 Chronicles version invol\'cs two important deYdopmcnts:w (1) the prominence of 

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

4'1 Berlin and Bn.:rrler, p. 1821 
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others. In the original Passo\'er celebration in Egypt, the members of each household offored the 

sacrifice. 'l11crc was no official person to offer it for the community. Later on when the priests and 

Le\'ites were im·oh-ed in the sacrificial rites, they were not mentioned in the specific instructions for 

rhe Pnc1cb. Now the priests and Le\'itcs hold a prominent role in the Pcsach rites and the individual 

Israelites arc less in\'ol\'cd in the procedures. Purthcrmore, the laws set forth in Deuteronomy for a 

centralized sacrificial s1·stem arc not acnializcd at the time of Josiah. 

This account is also important because it harmonizes the different legal texts about Pesach 

found earlier in the Bible. As explained earlier, Exodusl2:3-5 explains that the Pesarh offering must 

be a sheep or a goat and it must be roasted, not cooked in water (b-sh-1) or consumed raw. 

Deuteronomy 16 states that cattle as well m; sheep and goats arc 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 Pes(lch offering 

is from the cattle. Chronicles also combines the ideas of roasted and boiled in verse 13, "They 

boiled the Ptsach offering in fire." Adele Berlin and Marc ZYi Brettler explain that the "Chronicles 

formulation reflects a bold step: Chronicles has changed the simple, straightforward meaning of 

Deuteronomy and, moreover, this interpretation creates a heretofore nonexistent accompanying 

sacrifice. Chronicles' innm·ations wen: adopted, in ,·arying form, in later Second Temple 

compositions (e.g the book of.Jubilees) a~ well as rabbinic circles (sec the n1riant traditions in Sifre 

Deut. 129, etc)"41 

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

north and south and symbolizes the reunification of all Israel around tht: Temple in Jt:rusalem. 

• 1 ihid, p. 1821-1822 
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Chronicles focuses on Hezekiah's religious achie,·cmcnts and emphasizes proper observance of 

culric procedures in posr-cxilic 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 

Passm·cr celebration is found in the middle of Ch,1ptcrs 29-31, which presents Hezekiah's religious 

reforms. 

2 Chronicles 30: 1-27- Hezekiah's Passover Celebration 
What's it Location 
Called? &Time 

14th clay of 
il)il'~ nQ~ the 

SECOND 
nQ,o month 

because the 

l"l~ijiJ llJ priests and 
Lc,·ites were 
not purified 
and many 
were noc in 
Jerusalem 
durin~ the 
first month 

It states that 
nothing like 
this had 
happened in 
Jerusalem 
since the 
time of 
King 
Solomon 
son of 
D:l\"idof 
lm1cl 

4~ ibid, p. 1808 

Participants 

Only the 
I sraclitcs in 
Jcrus:dcm. :\ 
decree was sent 
throughout 
hracl, m come 
tu Israel m 
keep l'u,1rb, but 
not c,·cryonc 
came. 

i\lany were noc 
purified, 
therefore the 
Le\·ites offered 
the P,.r,l(h on 
behalf of them, 

It specifically 
scares that all 
the 
coni.rregation of 
Judah, the 
priests am! 
Lc\'itcs :md all 
the 
conhrrega1ion of 
I ~rnel, and the 
re~idcm aliens 
who came 
from the land 
of Israel anJ 
who li\·ed in 
Judah, rejoiced 
during the 
seven days and 
the cxrrn se\'cn 
days 

Procedure 

• llelckiah sends word to all lsracl :rnd Judah, writes letters to Ephraim and 
.'.\lanassch m come to the Housc of ,\donai in Jerusalem to keep the Pn,uh for 
:\donai, Gnd of Israel. 
• The king and his officers and the congregation in Jerusalem agree to keep the 
l'rta,·b in the second mnmh, for at the time (the first month), they were not able tn 
keep it because not enough priests had ~anctified themselves, nor had the people 
assembled in Jerusalem. 
• '111c king and the entire congregation issued a decn.-c and proclaimed throughout all 
hracl from Beer-sheba to Dan that ther come and keep l'rs11,b for Adonai, God of 
Israel in Jerusalem. (l"hc text explains that not often did they act in accord \\ith what 
was written), 
• The letters proclaim(\', 6-9): "O you Israelites! Return to :\doni, God of your 
fathers, Abraham, Isaac, and Israel, and He \\'ill return to the remnant of \"Ou who 
escaped from the hand of the king of Assyria. Do nor be like your father's and 
brothers who trespassed against Adonai, God of their fathers and He turned them 
into a horror, as you sec. !\:m\' do not be stiff-necked like your fathers; submit 
yourn.:h-es to :\don:1i and come to I lis sanctuary, which he consecrated forever, and 
ser\·e :\d,mai your God so that His anger mar turn back from you. If )"OU return ro 
Adonai, your brothers and children will be regarded with compassion by their 
captors, and \\ill return to this land, for Adonai is gracious and merciful; I-le will not 
turn His face from you if you return to Him." 
• :\s the couriers pass from town to town, some laughed at them and some were 
contrite and came to Jerusalem 
•:\great crowd assembles in Jerusalem to keep the Feast of l"nk:a\'ened Bread in 
the second momh. 

• They rcmo\'e the altars and incense st:1mls inJcnisak:m 
• Thcr oifor tlu: Pm1dJ on the 14'" oi thi.: si.:cond month 
• The priests and l.c\'itcs :-ire ashamed, they sanctify thcmsch·cs and bring a burnt 
offering to rhc I louse of :\donai. 
• They take their stations according to the Teaching of :'\loses. The priests dashes the 
blood chcy recei\"ed from the 1~,·ites. 
• Since many of the congregation has not sanctified themsch·es, the Levites arc in 
chari.,c of slaughtering the Pfl,1fb offering for c,·eryone who is nm clean. .'.\lany from 
Ephraim and .\lanassch, Issachar and Zebulun, ha\·e nm purified thcmscl\'es, yet they 
cat the paschal sacrifice in violation of what was wrim:n. 
• Hezekiah prays for chem: "The good ,\donai will provide atonement for cvcrronc 
who set his mind 011 worshiping God, i\donai, God of his fathers, even if he is not 
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purified for the sanctuary." Adon.1.i hears I lczeki:ih and heals the people. 

• The I sradites in Jerusalem keep the Feast of L' nk':l\"ened Bn:ad for sc\"Cn days. 
The priest~ and the l..c\"itcs praised Adon:ii daily \\ith instruments, the l..c\"itcs make 
offerings of wdl-bcing and confoS$ to A<lonai. 
• .-\II the congn:gation resoln:s to keep sc\"cn mmc days. 
• King I leick1ah am! the officers contribute bulls and ~heep. 
• Then: i~ gri:at rcjoicing in J crus:1.lcm. 
• Tiu: l.c\'itc am! pricm bless the people and their voice.: iss heard and their prayer 
1-:ocs up m hc:l\'en. 

In this celebration the emphasis is placed on the need for priests and the centralization of 

cultic practices. Since these two requirements (purification of priests and assembling in Jerusalem) 

were not met at the proper time to cclcbrntc Pesacb (the first month), the community referred to the 

ruling presented in Numbers 9-if people arc impure at the time of PmtdJ, they can offer the 

sncrifice in the second month. Purity is alw central to thi11 celebration of Pesach. Since the people 

had not sanctified themseh·cs and were impure, the Lc\·ites assisted them in their obsen·ancc by 

offering the sacrifice for them. 

Hezekiah's plea to the people to return to the proper cult practices is directly related to 

Pm1rh, and thus emphasizes the importance of PrMch to the cult. Once again the Pm1rh offering is 

the first act after the well-being and thanksgi\'ing offering that were made directly after they 

consecrated themseh·es to Adonai. 1bc people had strayed from God's teachings and religious 

practices. Through a caU to join together in Jerusalem to obser\·e the Passover rituals, Hezekiah is 

encouraging the people to return to God and the cult obsen·ances. 

This Pa:,;:,;m·cr obserrnnce is the only time in which there is an additional seven days of 

cdchration. It is not clear what occurs during these seven days, but from the text ir seems the people 

:trc only participating in rituals of joy; they an; not refraining from eitting leavened bread. Baruch 

Bokser explains 

Both of the 2 Chronicles' accounts of royally sponsored fcstidtics, as well as the 
briefer account in 2 Kings, highlight the celebratory guality of the e,·cnts, reflecting 
the character of the national holiday which was now centralized in Jerusalem-or, nt 
least, assumed to be centralized there. It is unclear whether the two occasions 
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referred to in the texts were exceptional or whether Passover was chosen fur the 
special celebration because it inherently lent itself to joyous fcsth·ity. In any e,·ent, 
the text adds the clements of extra sacrifices, rejoicing, and praises to God. As 
Israel's song at the sea indicates, in Exodus 15, it is not inappropriate for people to 
sing and prnisc God in response to an act of dh·inc re<lemption:u 

The celebration of n:turn to the teachings of Adunai is interwm·cn with the Passm·cr rituals. The 

commemoration of their ancestors' mm·ement away from idolatry to Adonai reflects their current 

return to God. 

C nder the decree of Cyrus, King of Persia, there is a return from the Babylonian exile and a 

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

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

the 3"1 of the month of Adar in the 6th year of the reign of King Darius. The Israelites, 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 Lcdties to their duties according to what was written in the Book of 

i\loses. The next e,·cnt that is mentioned is the celebration of Pesach. 

Ezra 6:19-22- The Returned Exiles' Passover Celebration 
What is it Location Participants Procedure 

Called? &Time 
nQ;,iJ 14'" day of The children of • Tiu: <le~ccndams of the exile kcpt the P,s"cb rm the 14•h da)· of the 

thc firM Israel who had tim month because the priest and the 1..cvitcs had purified 

nt:11r.iiJ lO month in returned fr,,m thcmscl\'cs. I in~1:· one , ,f th1m1 was pure. 
the (,•h ycar exile and all \\'ho • .-\nd they slaughtered the l'rsa.-b for all the descendants oi the 
of the n:ign had scparau:d exile, ior their frllow priests and for them. 
of King themscl\"es from • Thc childn:n of Israel who had rcrurn from exile, ate of it with all 
Darius. the unclcan the people who separated thcmscl\"cs from the unclean practices of 

practice of the the nations of the land in order m scck Adonai, God of Israel. 
nations of thc 

• They kept the Feast of l'nlca,·cned Bread for seven days in joy 
land in order to 
seek the God of 

because Adonai made them joyful and had turned the hcan of the 

lsr:id. 
Assyrian king towards chem, to strengthen their hands in the work 
of the House of God, the God of lm1el. 

41 Bober, pp. 18-19, 
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Identity formation is a key a~pcct of Ezra-Nehemiah. In this particular section of Ezra, the 

stage of identity formation is focused on the Temple. The returnees arc the ones who specifically 

build the Temple. This account of Temple building is different from other accounts in the Tnnach. 

Eskenazi explains that "in Ezra-Nehemiah, the \\'hole community is engaged in the building. Thi!'. 

contrasts sharply with 1 Kgs 6:1-8:66 and 2 Chr 3:1-7:11, where clcarl~· the king builds the temple, 

helped by paid underlings. This contrasts also \\'ith Haggai and Zechariah who emphasize the role 

of leaders in the comtruction of the tcmplc."-14 In the ~amc way that the kings initiate the building 

of the Temple, the kings arc also the ones who command the celebration of Passm·er (2 Kings 

23:21, 2 Chr 30:1, 2 Chr 35: 16).'1' In Ezrn-Nchemiah, Passo\'cr is the cdebration of the people. Am· 

one leader does not command it. The community initiates the celebration. In addition, the 

celebration of the House of God and Pcsach go hand and hand. As seen predously-Temple 

dedication followed by a calling to celebrate Pesach is repeated often in the Tanach: The Second 

Pesach (Num. 9),Josiah's Pcsach (2 Kgs 23 & 2 Chr. 35), Hezekiah's Pcsach (2 Chr. 30), and Ezra's 

Pesach (Ezra 6). 

This celebration once again brings. up the question of who arc the participants. A Yehudi, 

Jcw41', is no longer defined by an ethnic or historical boundary. :\ Jew is now anyone who is already 

and anyone who separates oneself or chooses to be a )'eh11di. Taking on the Torah is what makes 

you a ) "ehudi, not your gcnealog~·- Passm·er is not just about one's genealogy or history; it is also 

about idcntit,· formation. 

·14 Eskenazi, p. 52 
41 2 Kings 23:21· "The king Uosiah) commandcd all thc people, 'Offer the Passover sacrifice to Adonai your God as 
prc~cribc<l in this scroll of tlw covenant.'" 2 Chr 30; 1- "I lc.r.ckiah sent word to all I srncl aml Judah; he also wrote letters 
to Ephraim and ~lanasseh tn come w the House of Adnn:ii in Jerusalem to keep the Passo\'cr for Adonai, God of 
hrncl." 2 Chr 35:1(1· "1h: entire service of :\donai was arranged well that day, to kecp the Passover and to makc the 
burnt offi:rings on thc altar of :\donai, according to the command of King Josiah." 
~6 The term Jew, as we know it today, cnmcs to fruition in E.mi-l'\chcmiah. 

36 



PESACH IN THE POST-BIBLICAL PERIOD 

Torah commands us to obscn·e certain practices on Passo\'cr. But Torah la\\' in general and the 

Pcsach practices in particular, arc brought into l)UCstion after the destruction of the Temple. 

\'\'"ithout a centralized sacrificial srstem a,·ailablc there was a ,·oid in religious practice. Thus 

between the destruction of the Temple in 70 C.E, and the codification of the i\lishnah in 200 C.E. 

there is a period of transition. Dealing with the loss of sacrifices, the Jewish community filled its 

religious \'Oid through reinterpreting and supplementing the biblical ordinances. The i\lishnah 

became the next step in the e\'olution of religious statute, Through it thc rabbis ordained new 

practices, while at the same time presen·ing rules specifically relevant for the Temple's sacrificial 

practices. 

As is the case with all religious obsen·ances, the Passo,·er practices needed to e,·ol\'e. Tne 

biblical ordinances for the Passo\'er e\'ening rituals rernh-ed around the Pm,rb offering. \'fith this 

offering no longer an option, the rabbis reinterpreted the biblical practices and created new rituals 

based on the perspecti,·e of their time period. Two major sources-the practices and pcrspccth·c 

of early Rabbinic Judaism and the influence of Greco-Roman culture-influenced the new structure 

and content of the Passo\'er celebration. 

Baruch ;\I. Bokscr, in The Orii~ns of the Seder, explains that there arc four rabbinic 

practices that influence and shape the new Pesach rimals. rirst of all, intellectual discussions 

become a central activity in rabbinic Judai~m. The rabbis arc thus concerned about whether or not 

someone ha!\ intelligence. In the same regard, parents' obligation to pass on knowledge to their 

children is now cmphasiied. The Tornh 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 arc no longer applicable, the study of 

scripture became the new basis for rcli1-,tious expression. Before this period, Biblical sources were 
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simply retold. r--:ow there was a combination of retelling past c,·cnts and expounding classical texts. 

The third perspective which is directly related to the telling of the Exodus narrati\·c is the concept of 

extending the meaning of redemption. No longer is redemption a one time event associated only 

\\'ith the Exod~s 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 

csrablishes the practice of fixed blessing:.-. \'\°hcrcas the Temple had once assured the presence of 

the Divine in rclih,ious practices, blessings now declare Divine pre~ence. The system of blessings 

adds me.ming: to the ritual br preparing participants for specific religious acts and interpreting the 

emotional encounter.➔- Larry Hoffman also explains that the rabbis' en1-,rag:emcnt was not primarily 

in the synagogues, but rather in Rabbinic Charnrot. These gatherinhrs were a combination of study 

and mealtime rites. Thus table spirituality was a central feature of this new Judaism.4H As seen in the 

chart below, each of these practices and perspectives influenced the cw>lving Passover celebration. 

During this time.Jews belonged to the larger Greco-Roman society and were often 

influenced by their cultural habits and literary fonns. In particular, their meal customs were 

especially influential in the changing and expanding of the Passo\·er 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 cushiom were arranged around three sides of a table and men 

reclined to cat-often lying parallel to the table, propping themscln:s up on their left elbow, while 

lea\'ing their right hand free fur eating and drinking. Reclining was seen as a sign of elite dining and 

snci:tl superiority. f-urthcrmorc, the guests were waited on by sernmts. Traditionally there were 

three parts to the meal-hors d'oem·rcs, the main course, and dessert. The host usually introduced 

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

4• llok~cr, pp. 67-75 
4H Bradshaw and I loffman: vol. 5, pp. I ll-12. 
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anything unusual about it. There was an assortment of en trees usually consisting of two meats. 

Dessert, simple compared to the rest of the dishes, was a breaking point in the meal.~') 

The fcsti\·c bimlJUCt consisted of two main parts-the meal an<l the drinking party. 

Otherwise known as a symposium, the second part of the meal was more than men haYing a few 

drinks. In addition to the normati,·c three cups of \\inc, there were pra~·ers to the Greek gods and 

hymns were sung. This was also the time when com·ersation \\'as fully enjoyed 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 e\·ents, and philosophy.511 

The changes to the Passm·er celebration and specifically to the Paschal meal are influenced 

by both internal and external factors. As Joseph Tabory 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 existcd."31 ~1ishnah, Tractate 

Pesachim presents the rabbis' complex reforms of the Torah commandments for Passm·er. The 

trnctatc relies on the Torah commandments and is influenced b~- the surrounding culture. The ten 

chapters of the tractate contain three main topics: (1) the laws of b,umtz (lcm·en) and llllltzr1h 

(unlca,·cncd bread), cspcciallr the law~ of the prohibitions of /)(1111dz on Passo,·er; (2) the laws of the 

Prsarh sacrifice, and (3) the laws of the Seder night.;2 The first part of the tractate (1:1-4:5) refers 

specifically to preparation for Passm·er and the middle section (5: 1•9: 11) to the Pesarh offering. The 

final section, chapter 10, refers to the first night celebration-the Passo\'cr Seder. 'lnis final chapter 

4'1 Lc~·crlc in Bradshaw and I loffm:111, pp. 29-61 
'" ilml. 
51 Tahory in Bradshaw anJ l loffman, p. (,2 
;2 Pinchas Kchati, Tbt Mi.rl.111a/J ml. 3, p. I 
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most specifically relates to the second. part of this thesis, therefore this section of Mishnah Pcsachim 

will be the only one explored. 

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

resemble the Haggadah. As seen below, chapter 10 is dh·idcd into nine 111islmt1ot. The left side of 

the chart presents the content of the 111islmaot and the right columns compare the Mishnah 

statements to the or<laincd practices in the Bible, Grcco-Rom1m practices, early rabbinic practices, 

and the contents of the H~radah. 

MISHNAH PESACHIM, Biblical 
Practices 

CHAPTER 10;1 

1 • On Passo\'er L'\"e, from just before the Minhah Exo. l:?:B 

offering, one ma~· not cat until it becomes dark. Deut. 16:<1 

• And even the poorest Israelite mar nor cat unless he 
reclines;; 

• And ther should pro\'ide him with no fewer than four 
cups of \\inc 

• And cn:n if [he is the poon:st of the poor who takes] 
from public charity !he must do whatever it takes co 
hn\'c four cups of wine]. 

2 The details of the Seder: ~lishnah 2-8) 

• When they ha\·e mixed the first cup of wine Im recite 
Kiddush over it) 
0 The House ofShammai say, "I-le says a blessing 

m·cr the day, and aftcrv:ard he says a blessing 
o\'cr the ,,ine. 

0 ·n,e I lousc of Hillel say, "He says a blessing t)\·cr 
the \\inc.:, and afo;rward he says a bk:ssing ovc.:r 
the dar. 

;, Translation adapted from Kchati and l'\eusncr. 
;., The numbering rclaws m the chart, ''Thi.! Order of the Seder," on p. 111 
;5 Sec Chapter 4 on ritual. 

Greco- Early Haggadah 
Roman Rabbinic Comparlson54 
Practices Judaism 

Reclining at 
the meal 

l'. sin1-: waiters 
m bring 
food/drink 

L'sing wine 

\'\'aitcrs l'sing fi:..cd l. Kaddcsh 
blessings (I" Cup of 

C sing \'fine Wine) 
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MISHNAH PESACHIM, Biblical Greco- Early Haggadah 
Practices Roman Rabbinic Comparison!-4 

CHAPTER 10s., Practices Judaism 

3 • I\X'hcnl rhcr bring [vc:gcrnbh:sl% before him, he dips I tors- 3. K:1rpa~ 

tlu: lcnucc (h,1zmf) bcion: he comes to the breaking of ,!'oeuvres 

the bread [and the main meal[ Dipping the 

• They brought him 111,IIZflh, lettuce;·, H1ms,/•· ,1nd two food 8 . . \lt1r:;_ah 

conked dishes [one a meat dish to rc1m:mbcr the Exo. 12:8 \X'aiters 9. :\laror 

Prs,1rh offcrin1,1 and the cusmm:iry egg dish that 10. Korcch 

rcprescms rhc /111f._ti._e,,1h sacrifice that was offered along 11. Shulchan 

side the Prs,l(h at the Tcmplep9 , c\·en though I lumid is Orccl1 

nm a religious obli1-,>ation, 

• Rabbi Elieier bar Za<lok says, "It is an oblig:uion [as a 
remembrance of the mortar widi which the Israelites 
worked in E1,•-yptj." 

• And in the timc t>f the Templt: tht:y would bring 
bdore him the carcass of the !'r!ild• offerin~. 

4 • They mix for him a second cup of\\ine l"sing \\;'inc 2r.d Cup of 

• And here the child asks his/her father [questions] \'fine 

• But if the child do1.:s nor ha\'C the inrelligcnce ro do Exo. l'sing food Importance 5. i\lnggid 

so, the father teaches him/her [co ask, by pointing 12:25-27, and of 

out:]i~• 13:8, 1-t-16 questions to intellectual 

0 "\'\'hy is this night different from all other nights? spark cxchan1,>e 5b. Four 

For on all other nights \\'e eat lca\·ened and intellc.-ctual Questions 

unlcawncd bread, chis night only unleavenc.-d discussion 

bread. 
0 For on :,.II other nights we cat all type~ of 

\"C!,>ctablcs, but on this night, only bitter herbs. 
0 for on all other nights we 1:at meat which is 

roasted, stt:wed or boiled. But on chis nigh1 [the 
5g. Four meat[ is roasted. 

0 For on all other nights \W dip our food once, but Children 

on this night mice1•l." 
Sk. Deur. 26:5-8 
51. Midrash • :\nd according rn the intclli1,rcncc of the child the 

Expounding Sm. Ten father instructs him/her. 
He be1,,,ins with degradation and concludes wid1 

the Bible Plagues 
• So. Dayyenu 

praise, and expounds from ":\ly fadic."t" was a 
wandering :\ramcan" until he completes the entire 
section. 

~. It \\'as not customary m ha\'e Ycgcmbles before breaking the bread and saying a blessing m·cr it. ·111us on the E\'e of 
Passm·cr it was customary to bring out \"Cgetables in order to prm·oke the children to ask questions. (Kchari, p. 162) 
;s The Mishnah uses buz.mt Qetruce) instead of 111umr hccau!le it is a more a\'ailable bitter herb at the time of the :\lishnah. 
(Kchati, p. 163) 
;~ l-lllros,t is a mixture of apples, nuts, figs, other fruit and wine. It was customary m dip the bitter herb into the bu1mtf. 
; 9 It wa.,; a custom to ha\'e two cooked dishes to symbolize the two sacrifices mentioned abo\'c. Reference m this 
custom is found in a Lhraita in the Gcmara nfT. Pcsachim 10:'J. 
w The following 9uestions arc slightly diffen:m than the one in the lfaggadah. The 9uestion that asks about the meat is 
not included in the Haggadah. 1\ftcr du: destniction of the Temple, che sacrifice wns no longer offered and therefor!! no 
sacrificinl meal. The question about why we lean on this night is nor induded. 
,,1 Typically n.:gctablcs wcri.: r.:aten only as appt:tizr.:rs. I lowcn:r, on the first night of Paswvcr, they arc eaten twice-as 
appctizcrs after chc first cup of -..·inc and they arc dipped with the h,1mM. (:\lishnah 3) 
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MISHNAH PESACHIM, Biblical Greco- Early Haggadah 
Practices Roman Rabbinic Comparisons.i 

CHAPTER 10°, Practices Judaism 

5 • Rabban Gamlicl used to sar, "\'\'hocvcr has not Expounding Sp. Rabban 

rcicrrcJ 111 (cxpla.im:d the n.:ason for) these rluee the Bible Gamlicl: 

matters on P:issm·cr has not fulfilled his obligation [of Exo.13:8 Explanation of 

narrating the smryl, and these three arc: Pm"b, 1wt:;ph Pn"d', .\lal:;yh 
and 1J1,11w. & .\lamr 

0 /'rsacb---bccause the l )mniprcscnt passcJ m·er 
the houses of our ancestors in E,i.,•ypt . 

0 . \Iilt:;:ilh-becausc our :inccstors were redeemed in 

Eh"'Pt 
0 ~laror-becausc the Egyptians embinercd the 

hes of our ancestors in E1-,•ypr." 

• In every gem:r;uion a person 1s obligated to sec 
her /himsdf as ifs/he actually came our of Egypt 59. B'chol Dor 

since it s:t\'S '':\nd you shall tell rnur child on that day \"Dor 

saying, 'It is because of that which :\<lnnai did for me 
when I came forth out of E1-,•ypt."' (Ex. 13:8) 

• Therefore, we arc obligated to gi\·c thanks, praise, 
glorify, honor, exalt, extol, bless, clc\'arc and acclaim 2 Chron. Extending 

God who performed all these miracks for our fathers 
30: 1-2'7 Singing and the meaning 5r. 1-lallcl Part I 

and for us. God brought us forth from sl:wery to 
Ezra 6:19- Praise of of 

freedom, from sorrow tn joy, from mourning to 
22 Deity Redempti<m 

festh·al, from darkness 10 great light, and from 
scn·irude to redemption, so that wt, should say before 
God, Hallclurnh'•~. 

6 • Until where docs he rccirc fthl, Hrulcl bdore the l'sing fixed 

meal]? Praising the blessings 5r. Halle! Pan I 

0 The l lousc: of Sharnmai says, "To':\ joyful Deity 

mother of children."' (Ps. 113:9) jOnly one 
chapter of Psalms! Extending 

0 The House of Hillel says, ''To ':\ flint inm a Halkl from 

spring of water.'" (Ps. 114:8) fl'his chapter the Temple 

includes the Exodus from E1-,•ypt and tlu; parting to the 

of the Rei.I Sea, which were nor included in rhc synagogue 

first chapter. I ro the home 

• :\nd he concludes with [a blessing otl red<:mprion . 
[There is a cfoagrl'.c1m:m about the text of this 
blcssing:l"3 

0 Rahhi T1rfon says, "\\'ho h~s n:dccmed u, and 
redec1m:d our ancestors from Em·pc," and Ju: Exttmding 

\\'ou!J not say a rnncluding [blessing]. the meaning 

0 Rabbi :\kiba says, "'So may :\donai, our God :ind of 

rhc Cod of our ancestors bring us in rc.:ace ro Redc.:mrric•n 

fumn: appoimc.:d times and fcstirnls, rcjoicmg in 
the rchuilding of Your city and joyful in Your 
Temple worship, whc.:n: may we cat of the 
sacrificial nffcrings and Prs11.-h offc.:rings ... ' until 
'Blcss<.:d arc You, .-\d,mai, the Rcdeerm:r of 
Israel."' 

f,~ "So kt us s:l\' before God, Hallclurah" imroduccs the idea of sa)·ing Hallcl. :\s mc.:mioncd in I\!ishnah 4, one must 
start with degradation and end with praise. The degradation is Deuteronomy 2<,, "My father is a wandering Aramean," 
and the pr:ii~c is 11:tllcl :lS shown in Mishnah 5. 
1•3 Thc Halacha is in accordance with ;\ki\'a. 
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MISHNAH PESACHIM, Biblical Greco- Early Haggadah 
Practices Roman Rabbinic Comparisons.i 

CHAPTER 10;1 Practices Judaism 

7 • They mix for him the third cup of wine C sing \'fine Csing fixed 3rd Cup of 

• I Ir.: n:cites the blcssin.~ [Birkac I l:lm:won[ mer his blessings \'\'inc 

food !and then drinks tlw third rnpl, \'\'airers 13. Barcch 

• The founh [cup of wine], he eompktcs the Halld 
and he says o\'cr it thi: blessing of song. 14. l-lallcl 

• Between these si:vcr:il cups of win;: (bctwet.:n the first 
L' sing \\'ini: 4th Cup of 

two cups and the last two cups), if he w:i.nts m drink, 
\'\'int.: 

he may drink wine. 

• But between the third am! founh cup of wim:, he may 
not dtink !wine 61:causc he may become wo drunk to 
finish the Sedcrl. 

8 • One m:1y nor conclude the P:iss,wer-meal jwithl 12. Tzafun 

,ifiko111,m (with sweets and other delicacies eaten as Dessert 
dessert because one is nm co car anything after thi: (prohillltcd 

f>frt1d1 offering in order for the taste of it to remain in the Seder) 

with them.)<' 1 

• If some of the people present fall asleep [during the 
meal]-thc\· m:1y [crnttirtue tol cat [whcn the:· wake 
up]. But if all of them (fall asleep! may not eat again 
[because their attention was <li,·crtcd from the l'esach]. 

• Rabbi Yosc says, "if they merely dozed-they may 
eat, if they fell into a deep slcep---thcy may not cat 
[again!.'·; 

9 • The [meat] Pesarh offering after midnight fat which Exo. 12:8 L'. sing fixed 

point it is no longer allowed to be eaten-since it is blessings 

no lnnger night,] imparts unclt:anncss to the h:rn,k 

• That which is made pigul and norar (mca1 of an 
offering which has remained after the rime allotted for 
it eating) imparts uncleanness to the hands. 

• lf a person has said the blessing for the 1',sc1d1 
offt:ring, he is exempted lfwm reciting a bkssing m·cr 
any other! offering which he may eac.M 
0 Rabbi Yishmacl ~ays, "If a person has said a 

blessing over [another] offering which he ate, he 
is not exempted from a blessing m·cr the /h,1d1 
offering." 

0 Rabbi .-\ki\':t s:i.rs, "This om: docs not ncmpt 
that one, and that one docs nor t.!Xempt thb 
onc:.''<,7 

'·4 ·me matzah at the end of rhe meal is called the :itikomen. It is part of the sacrifici:ll mi.:al, as mentioned above. Eating 
the 11Ml;;__11h at the conclusion of the meal crcarcs a distinct conclusion and allows the ta~te of N1<1IZf1h to remain in a 
person's mouth bi.:cause eating 111,1tzpb is an obligation. (Kebati, p. 172) 
r,s Thi.: Halach:i is in accordance with Yosc. 
r., . .-\s mentioned before, the Pcsach offering is aCC()mpanicd by the h,{~~~~ah offering. They arc qucstionini-; which of the 
blessings they arc obligated m recite. 
<•" The J-lalacha is in accordance with Akiva. 
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l\(ishnah Pcsachim, chapter 10, expands upon the commandments presented in the Torah. 

The first noticeable difference is the use of wine. Nowhere in the Torah was wine commanded as 

part of the Pass<wer celebration. Now there arc four cups of wine that shape and direct the order of 

the Passm·cr meal. This dc,·clopment will be further explained in the Commentary to the \'\'inc, p. 

113. 

The key word in the rabbinic statue is 'llnT';I, "to expound upon," in Mishnah 4. This ,·crb 

and the content surrounding it, clarities the obligation in Exodus 13:8, "And you shall explain to 

your child on that day." The majority of .Mishnah Pcsachim to is a guidebook for parents on how 

they arc 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. One is obligated to expand 

it with discussions, questions, exegesis, and more. The ~fo,hnah prm·idcs both an order and 

directions for completing this task. 

THE ORDER OF THE MISHNAH SEDER 

Food ➔ Questions ➔ Answers ( moving from Gimt, to Slm'acb to Geu'/ah) ➔ Praise (Halle!) 

The e,·ening begins with foodr,o (?\fishnah 3): vegetables, lll(ltz"h, bitter herbs, Hamsd, and 

two main dishes. The menu is similar, with slight rnriatium, to the meal at the first Passm·er in 

Egypt (Exodus 12:8). H(/m.rd is an addition, thus cau~i11g the debate o\'cr whether or not it is an 

obligation. The food on the Seder table pro\'okes the participants, especially the children, to ask 

questions (Mishnah 4). The meal items arc either different from the food t}pically found on the 

dinner table or the manner in which the~· are eaten ,·arics from the typical procedures. These 

1•~ The description of the order and themes of the i\lishn:ih S1:clcr is ba~cd on not1:s from Rabbi I .awrc::ncc Hoffman's 
l·laggadnh Class, Fall .2004, l ICC-J IR-NY. 
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Yariatiom; cause the participants to ask "why is this night different from all other nights?" If the 

children do not ask questions it is up to the parent to provoke the children's intncst by asking a set 

of questions pro\'ided in the Mishnah. (Basl.!d on Exo. 13:8) 

The 9ucstions lead to answers. The J\Iishnah states that the answer must be gi\'en in a 

manner that meets the incfo·idual needs of each participant. Each person sitting at the Seder table 

must be able to understand the answer-the story uf the Exodus-no matter his or her intellectual 

capability (?\rishnah 4). The rabbis also prm·idc instructions for the content of the story that was not 

pro,·ided in the Torah. Mishnah 4 instructs the leader to start with the same story that is told when 

bringing the first fruits, Deuteronomy 26:5-8, "My father was a wandering :\rnmean ... ," but it also 

provides further instructions. It specifically states that one begins with.~ imt, '\khrra<lation" and ends 

with sbet•acb, "praise," howc\·cr it docs not explain what is thcg'nu/ and sbmub. This ambivalence 

creates the future debate between Ra\' and Shmuel that is found in Pesachim 116a and the 

Haggadah. (Sec the Commentary to Ra\· and Shmuel, p. 128) Furthermore, i\lishnah 6 emphasizes 

that the conclusion of the festivities must reflect the theme of <~e 'ulah, "redemption." Thus the three 

main themes of the ~Iishnah Seder arc: 

THEMES OF THE MISHNAH SEDER 

G'n11t/ Degradation She1 1ach/Praisc Ge'11/ah/ Redemption 

Not only docs the food pro\'oke the children to ask 9uestions, the food also helps to explain 

rhc story. At the beginning of the Passoycr 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 Rahban Gamlid. The three foods that were required to be on the 
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Pa~So\·er table in E1--,,-ypt-Pesarh, 111atz,il1, and 11J<11-or (Ex.o. 12:8)-also must be on the l\fishnah's 

Seder table, but now there is an additional obligation. Each food is s~mbolic of a different aspect of 

the Exodus stor~·. By pointing out the meaning of each food, the story is further explained. 

from the Biblical descriptions to th!.! :\Iishnaic statutes, we arc prm·i<led instructions for 

fulfilling our obligation to remember the Exodus from E1-,•ypt. As noted in thii. chapter, the methods 

used to fulfill our obligation ha\·e <lc\'eloped o\"er time. The Passo\'cr Hag,gadah, the next step in 

this e,·olving celebration, is essentially an instruction manual for the Passoycr Seder. Based on 

directions presented in ;\lishnah Pcsachim Tractatc 10, the Haggadah provides guidelines for the 

rituals and procedures for the Passm·er Seder. The Commentary on the Haggadah will elaborate 

on how the Haggadah integrates the Biblical Commandments and the ;\[ishnah statutes into its 

rituals and structure. 
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CHAPTER Two: 
THE SACRED NARRATIVE OF THE EXODUS EXPERIENCE 

O'>,~):)Y.) N~.P N~il ~,NZ> ir.l~~ nN niN1? OiN ::i:,n ,,,, 1i'l ?:>:::t 
••:•· TT ·: :- ·~· =·TT•- T T: 

IN EVERY GENERATION a person is obligated to sec her/himself as if s/hc actually came out of Egypt. 
(;\lishnah Pesachim 10:5) 

ls it possible for each person in e,·cry generation to sec her/himself as ifs/he cam<: out of E!-,'")'pt? It 

is easy for the generation who was there. And it may c,·cn come naturally to their children. E\'en 

the third generation, the grandchildren of those who were freed from slavery in Egypt, may feel as 

though they thcmseh·es crossed the sea, baked JJJatz.,1 in the sun and followed in the footsteps of 

Moses and i\Iiriam. But what about the fourth generation? Or the Jews born in Spain or the shtetls 

of Eastern Europe centuries later? \X'hat about our !,'Tandparcnts passing through Ellis Island? Or 

us, the generation 2,000 years rcmon:d from the days of :\loses and Pharaoh? And what about the 

generations yet to be born? \\:;'ill they sec thcmsch·cs as if they came out of Egypt? 

r\s mentioned in the prc\·ious chapter, the Torah states that iris an obligation to make the 

celebration of Passm·er a day of remembrance in every generation (Exodus 12:14). Remembering is 

central to the celebration. The Mishnah goes a step further. Not only arc we to remember the 

Exodus from E6,ypt in each generation, but we arc also obligated to feel cYcry year as if we made the 

journey out the Egypt (Pcsachim I 0:5). So how is it possible for people in c\·cry generation to sec 

themsch·es as coming out of E!,.,~·pt? The answer lies in hm1· the Exodus from E1-,,ypt is told and 

passed from one generation to the next. Historical c,·cnrs can be \'icwed and retold in multiple ways. 

On the one hand it can be told as History-presenting facts and figures. On the other hand it can 

be presented as Heritage-telling a story. Both arc important means for understanding and 

connecting to the past. Yet their purpose is different. David Lowenthal in his article fah,ical!i{_i!, 

Herita,l!,e explains that "history tells all who will listen what has happened and how things came to be 
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as they arc." It presents facts and seeks the truth. History is an objecth·e \'icw 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 exdusi\'e 

myths of origin and endurance, endowing us alone \\ith prestige and purpose ... [ItJ cxa~eratcs and 

omits, candidly im·ents and frankly forgets." 1 Heritage is not concerned \\ith facts; its primary 

purpose is connecting people to each other and a faith. The stories passed on through heritage arc 

true, not because of empirical e\·idencc, but because its narrati,·e instills action for those who arc 

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 you, e\·er since the day that God 
created human beings on the earth; and ask from one end of heaven to the other: has 
anything so great as this ever happened or has its like c,•er been heard of? 

The Israelites who had experienced the Exodus and revelation at Sinai had passed away and a ne,v 

generation is hearing about these C\'ents. They, themseh·es, did not participate in them or have any 

personal connection to them. Yet the\' are told to ask about them. These e\·ents are to serve as a 

guide for them. 

From the birth of our national identity, we arc told to engage with our past, to inquire about 

e\'ents that happened before our time. The lcssoni- from our past arc to inform our present 

experience. Remembering is ~o central mJcwi~h tradition that the ,·erb zakhor, "to remember," 

appears in its Yarious conjugations no less than 169 times in the Tanach.~ Remembering is one of 

the core lessons of the Hebrew Bible. But what arc we, as Jews, supposed to remember? And by 

what means arc we supposed to remember it? Do we tell our past as history or do we present it as 

heritage? 

1 Lowi.:nthal 
2 Y1:rushalmi, '/.akhor, p. 5 
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Yosef H;1yim Ycrushalmi explains that "historiography, an actual recording of historical 

e,·ents, is by no means the principal medium through which the collccti\'c memory of the Jewish 

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 I .owenthal. There is little concern for facts, 

e,·idence or e,·en accuracy. Indeed, the Bible's interest in remembrance has little to do with 

understanding the details of the past. Y erushalmi further explains that "Israel 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, sclecti,·e, and the demand that Israel remember is no 

exception."~ Remembering in the Tanach is equated to Heritage. It is based on the Israelites' 

personal memory 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 ~loriah and the moment he met Rebecca three years 

later? Manasseh of Judah was a powerful king who ruled for tifty-fa·e years in Jerusalem. Yet, we 

simply hear chat "he did what was e,·il in the sight of :\donai" (II 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 \vorthy 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. It is 

above all God's acts of intcr\"cntion in history, and man's response to them, be they positi\'c or 

negath•c, that must be rccallcd."5 ·inc c,·cnts and stories that arc chosen for retelling arc specifically 

a means for strengthening one's faith and identity. They arc not a matter of intellection; they are 

selected to instill certain value!I, to transform beha,·ior, and to bond the indiddual to a community. 

·' ibid, p. 5 
4 ibid, p. 10 
; ibid. 

49 



The events selected to be passed on through Jewish traditions and rituals can be defined as 

sacred narrative\ It is the stor~· of our people, from our perspective. Its !-lacrcdness is its ability to 

strengthen Jewish faith and communal identity in each and c,·ery generation. Michael Goldberg 

exphiins that sacred narrati,·cs 

offer us both a model for understanding the world and a guide for acting in it. By 
prm·iding us with a paradigm for making sense of our existence, , .. !sacred 
narratives] furnish us \\'ith a basis for answering some of the most fundamental 
questions that we human beings can have: \'\'ho we arc? \X'lrnt is our world like? 
And gh-cn who ,,·c arc and what our world is like, what then is the best way for 
us to respond to such a world as this? The answers to those questions often 
constitute our most deep-seated convictions about our identity, responsibility, 
and destiny over the course of our existence. Hence, ... [sacred narrath-e] not 
only i1y"or111 us, but more crucially, thcyjom, us.~ 

Sacred narrath·c has been the path through which Jews have continued to recount our past 

in each generation. The e,·ents described in our narrath·es happen only once: the Red Sea was 

crossed once and Israel stood at Sinai only 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, get passed on to future generations. In Deuteronomy 29:13-14 we 

read, "I make this cm·enant and thi!; oath, not with you alone, but both \Vith those who are standing 

here with us this day before Adonai our God, and also with those \\'ho are not \\'ith us here this 

day." The co,·enant has endured through all gcneratiom. Subsc,1uent generations were not 

witnesses tn this moment, yet the~· arc commanded to han: an cc.1ual commitment to the crl\"cnant. 

1• Thc.:rc.: arc man)' rc.:rms usc.:d to <lc.:scribc th1.: storic.:s passc.:d on through hcritai,,>c.:. Larry Hoffman in 13(.l'Olld tbr T,:,;t, uses 
rhc rcrm "sacred tn)'th," and ~lie hacl Goklbcrg in }tin 1111d Cb1i.rti<111J: Gdtil(J!, 011r .l'torirs .\'tm~~hl uses "master narrnrive." 
\Ve have chosen the term "sacred narrnth-c." Hnffman cxplaim that he meam ''in no way to denigrnte a view of 
history when ... [he.: calls] it a myth. [He.: wishes] only to indicate char e\'ery historical perspective is sclccti,·c in what it 
chooses to emphasiie or m omit." (Beyond the Ti.:xr, 123) Thi.: term "m)'th" is oftc.:n ddincd as an in"cmcd story, a 
ficlion, or a false collccrcd belief. The stori1:s p;m1:d down arc crafted to tell a specific version of rhc story, but they arc 
"true" to the people that arc hound to them. \'\'c han: chmcn narrati\'c instead oi myth because narrati\'c is dcfint.!d as a 
srory or account of events, experiences, or rhc.: like, whether it is true or fictitious. "Narrative" better dctincs the type of 
stories passed down through Jewish tradition because they an: both true and fabricatcd. Furthermore, we chose the 
term "sacred" narrative mrhr.:r than "master" narrativr.: because the.: stories passed on through Jewish tradition specifically 
reflect the relationship bct\\'een God and the Jewish people. 
7 Goldberg, p. l.1 

50 



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 follow the 

instructions given on thnt day. Sacred narrati\'c also makes it possible for every generation to sec 

themsckcs as if they came out of Eb•ypt. 'Inc third generation after the Exodus, the Jews who lived 

in Spain and the ones who passed through Ellis Island did not cross the Red Sea. Yet through 

recci\'ing 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 E!-,rypt. 

There arc many sacred narratives within Judaism. But the Exodus from E~•ypt can be 

defined as the mas/fr sacred narrati\·e of Jewish tradition. This is best articulated by Rabbi lr\'ing 

Greenberg in Tht'.ft•wi.rb 1170·: Lil'ing the Halid{~'s-. 

The Exodus is the core c\·cnt of Jewish history and religion. The central moment of 
Jewish religious history is ytzjat 111itzrqJ·i111, Exodus from Egypt. In this event, a 
group of Hebrew slaves were liberated. The initiative for freedom had to come from 
God, for the slm·es were so subjugated that they accepted even the fate of genocide. 
1foses, called by God, came to Pharaoh with a request that the sla,·es be gh·en 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. ·1nus, the Torah makes its point that the entry of God into history is also 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 c\·ent but a norm by which all of life should 
be judged and h>uidcd. The Exodus is an "orienting c,·ent"-an e\·cnt that sets in 
morion and guides the Jewish way (and, ultimately, humanity's war) toward the 
Promised Land-an earth set free and perfected. And as the~· ,valk through local 
cultures and historical epochs, people can gauge whether they have lost the way to 
freedom by charting their bcha,·ior along the path against the Exodus norms.~ 

This master narrati\·c is preserved, passed on and embodied \\~thin the Jewish people 

through Torah, liturgy, rituals and holiday celebrations. Throughout the Torah we arc reminded that 

we were slaves to Pharuah in Egypt and 5trnngcrs in the land of Egypt. Our suffering in Egypt 

8 Gr1,:cnbcrg, p. 25 
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becomes a defining characteristic of our identity. No less than 36 times in the Torah is the lsraclire 

community told to be kind to the stranger, to care for his/her needs and to love the stranger 

because the Israelites were strangers in the land of Eh')"pt. During Kiddush on Priday nights and in 

reciting the Ge'ulah during Shachrit and Ma'arh· c,·eryday, wc recall the Exodus from Eh')"pt. But 

nowhere is the Exodus brought more to life and incorporated more into people's personal identities 

than in the celebration of Passo\'cr. The Passm·cr Seder, incorporates the Torah's commandments 

for teaching (Exodus 13:8) and reenacting (Exodus 12:24) this defining moment in our history. 

Y crushalmi describes the power of this celebration: 

"In the course of a meal around the family table, ritual, liturgy, and even culinary 
clements arc orchestrated to transmit a vital past from one generation to the next. 
The entire Seder is a symbolic enactment of an historical scenario ... Both the 
language and the gesture arc 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 
presen•es a sense of distance, but reactualization."'' 

Through the narrath·e and rituals of the Seder, participants arc able to regard themselves as 

through they emerged from E.L,~·pt. The Exodus is how and when \\'e became a people and the 

celebration of Passo,·er renews our people hood year after year. Liturgy-both the recited prayers 

and the rituals associated with them-is the inculcation of our sacred narrati,·es and the Haggadah is 

our master sacred narrath-e. ·n,e H~radah, literally mciming "telling," tells the story of the Exodus. 

'Yct following the commandments laid out in the previm1s chapter, the Haµ:gadah docs more than 

simply tell the storr of the Exodus. Through its retelling, the Haggadah mm·es the hearts of the 

Jews participating in its rituals. It strengthens their identity, bonds them to the Jewish people and 

calls them to action. 1ne Exodus is not simply the Exodus of the Israelites from Pharaoh. 

Pharaoh becomes the oppressors in later generations, and Egypt is e,·cry exilc. w 

9 Ycrushalmi, p. 44 
111 \'crushalmi, f-1,1~~,irlah ,md f·listoir, p. 15 
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All Jews arc to sec themsch·cs in this sacred narrath·e. Bur the time of the Israelites in 

ancient Egypt is quit different from the Rabbinic Period, the ~fiddle Ages, or modem day society. 

The Israelite's story rc\·ol\'cs around the Exodus. But for the generations who lived later, their 

memory expands to include other defining moments in Jewish history-receiving the Torah at Sinai, 

the destruction of the Temple, lh·ing in the Diaspora, the Spanish Inquisition, the Enlightenment, 

immi1-,rration to the Cnited States, the Holocaust, the founding of the State of Israel, and the rise of 

feminism. Each generation's story encompasses additional e\·cms. Furthermore, each generation has 

a different perception of its current world as well as a different understanding of how to \'iew the 

past. Lawrence Hoffman explains that the sacred narrati\•e is not and cannot be static. It is not 

based on fact, thus it continually e,·olves to meet the changing narratives of future generations. 

Unless the sacred narrative change;~. subsequent generations will not be able to sec themseh·es in it 

and thus will not foci connected to its message. 'llms 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 year that a J cw is to tell the story of Exodus. The other time is l-la1.•1.~ulf Bikkmi111, brinbring 

the first fruits. \'\'hen commanding the recitation of the Exodus on Passm·cr. the Torah docs not 

state the specific content of the story. Thus the people telling the storr arc free to explain the story 

in any way they choose. In fact, the commandment uses the ,·erb r-11~D1- "you should tell or 

explain," implying more than simple recitation. It calls for elaboration and thus suggests that the 

narrath·e must change and evolve to meet the pcrspccti\'e~ and interests of each generation. 

So how docs the narrative of the Exodus from Egypt c,·olvc o,·cr time? There arc four 

major changes that occur to create distinct yet related narrath-cs: biblical, rabbinic, mcdic,·al and 

post-enlightenment narratives. '111c changes take place as a result of each generation's \'arying 
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u11<lcrsrnnding of the past and its need to include the culture and concerns of their particular period. 

Carole Balin explains, 

The Haggadah ... is more than a mere chronicle of e,·ents 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, obscr\'ations, and hopes as they 
relate to the Jewish fcstirnl celebrating redemption. \'\"hen Jews recite the Haggadah, 
they arc performing an act not only of remembrance but also of personal 
identification in the here and now. Each participant is adjured to breathe new life 
into the Hag,_1.,radah, and Jews have done so by imbuing its pages with ideas and 
concerns of their age. Thus each printed Hagµ;adah scn·cs as a barometer of sorts
registering fluctuations and ,!.,rauging the mood of a particular Jewish community in its 
unique time and place in history. 11 

The modifications in each period build upon the narrative of the past generation. For the most part, 

nothing from the previous generation is rcmm·ed from the future narrative, until the modern period. 

Rather subsequent generations add to the narrath·e using methods common to their generation. The 

following section 12, 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 concerns 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 agricultural society of that 

time period. During the Biblical period, the Israelites lked in an :t!-,'Ticultural society. 'lncir day-to-day 

life was centered on the land's fruitfulness or the lack thereof. They believed that the fertility of the 

land was based on their obedience to God's laws. \~'hen the Israelites fuJtillcd their part of the 

11 Balin in Bradshaw and Hoffman, rnl. 5, p. I 89 
1~ The following section is largely based on the work of Lawrence Hoffman in his book, Bcrnnd the Text. specifically 
chapters 5 and 6 on "The Sacred !'llyth." However, nddirinnal sources and intcrprcrntion arc added to the content of this 
section. 
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CO\'cnant, God would pm\·idc rain allowing the fruits to brrow. A plentiful harvest thus scr\'ed as a 

reminder of God fulfilling God's part of the co\'cnant. Their understanding of history \Vas 

chronological. One e\·ent direct!~· 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 narrati\'e is part of the ritual for bringing the first fruits and was constructed to fit the reality 

of the Israelites. It was chronological and nnl~· included e\·cnts associated with agriculture: 

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

My father was a wandering Aramean. He went down to E!,_,ypt with meager numbers and dwelt there; but 
there he became a great, strong and numerous nation. r, The Egyptians denlt harshly with us and oppressed 
us; they imposed heavy labor upon us. 7 \\;.'e cried to Adonai, the God of our fathers, and Adonai heard our 
plea and saw our plight, our misery, and our oppression. 8 Adona.i 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 yearly occasions: Passover and the bringing of the first fruits. The content of the 

story is not gi\·en for the Passm·er recitation. Howe,·er, in the description of the ritual of the first 

fruits a specific text is assigned: 

\'\'hen you enter the land that .\donai your God is giving you as n heritage, nnd you 
possess it and settle in it, 2 you shall take some of every first fruit of the soil, which 
you harvest from the land that Adonai your God is giving you, put it in a basket and 
go to the place where :\donai your God will choose to establish God's n:tmc. ·1 You 
shall go to the priest in charge at that time and say to him, "I acknowledge this day 
before :\donai your God that I have entered the land that :\donai swore to our 
fathers LO 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 recit1; as follows 
before Adonai your God: "My father was a wandering Aramean. He went down 
to Egypt with meager numbers and dwelt there; bur there he became a great 
and vc.ty populous nation. 6 The Egyptians dealt harshly with us and 
oppressed us; they imposed hea1y labor upon us. 7 We cried to Adonai, the 
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God of our fathers, and Adonai heard our plea and saw our plight, our misery, 
and our oppression. 11 Adonai freed us from Egypt by a mighty hand, by an 
outstretched ann 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. 10 \Vhcrcfore I now bring the first fruits of the soil which You, 0 
Adanai, ha,,e gfren me." [emphasis added] You shall leave it before Adonai your 
God and bow low before :\<lanai your God. 11 :\nd you shall enjoy, together with 
the Le\'ite and the stranger in ~·our midst, a.II the bounty that :\donai your God has 
bestowed upon you and ~-our houschold.13 

When the people offered the first fruits they recited the sacred narrati\·e, ";'\[y father was a 

wandering Aramc:m" (Deut. 26:5-11, in italics abo,·c) as part of the ritual. As Hoffman points out 

"from the last sentence of the declaration, we can see that it was precisely this account of their 

history that mo\·ed the pilgrims to go on the pilgrimage in the first place ... The pil.L,rrim accepts the 

tale, and therefore presents the produce to God's representative, the Temple priest. " 1~ 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. 

Y t:t, this original sacred narratiYc has nothing to do ,,ith the holidar of Passover. 

The Rabbinic Narrative 

After the destruction of the second Temple, the first and second centuries of the Common Era were 

filled with de,,astation. Emotiunally, the Jewish community was distraught o\'cr 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 c,·ent led to the next. Hoffman 

explains that "by contrast, the rabbinic conception of history avoids recourse to temporal accident. 

1.l JPS trnnslncion with gcndl!r inclusi\'c and othl!r slight modifications 
11 Hoffman, Bo·oiul tbe Tex/, P· 80 
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Por the rabbis, God had established a ~rrand plan in which history as \\'C moderns know it is 

incidental. T'hey sec historical time not by years, ... but by com;,"15 According to the rabbis there 

arc three cons: (1) Yore//Time-Past which corresponds to when the Temple was operating; (2) Zr11um 

Hazd;/Timc-Present (or Time-Now) which began with the fall of the Temple and its abrricultural 

and cultic practices; and (3) 0/m" Haha/Time-to-Come which would be the end of Time-Present 

when the best of Time-Past would renew itself. \'fith 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 arc sa,·cd. 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 between sin and punishment that that c,·cnt 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-Comc. 11' 

History for the rabbis was repetitive; it was a spiral. As they told history, they were nor 

trying to build an historical time line. Rather they were constructing a sacred narrative in which 

Jewish history is a crcle whose message can be summarized by the phrase "matchil higemtt mJJW[J'e1J1 

/Jnhm1dl'- "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 sal\'ation as well as God's ability to destroy one enemy after the next. The rabbis' 

understanding of history also allowed for e\'cnts occurring centuries apart to be envisioned together. 

The clearest example is the discussions taking place in the Talmud by rabbis who were ali\'e at 

different times. Historical C\'Cnts were not significant in and of themsch·cs. They transcended 

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

" ibid, p. 82 
tr, ibid, p. 85 
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The Torah stares that the stor~- of 1hc Exodus must be explained to children on Passm·er, but 

docs not prm·idc 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 story 

(Deutcronom~- 26:5-10) had no association with PassO\·er. Tne rabbis make it part of the Passm·cr 

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 Pcsachim 10:4, "He begins with 

deh,radation and concludes with praise, and expounds from '.\ly father was a wandering Aramean' 

until he completes the entire section." 'lney could have used the narrative of the wandering 

Aramean, repeating it ,·erbatim. 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 narrath·e. Not 

constrained by historical fact, the rabbis used ;\Iidrash to extend the sacred narrath-e to encompass 

their needs. The process of interpretation known as ;\fidrash, 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. \X'here there are questions 
that demand answers, and where there are new cultural and intellectual pressures that 
must be addressed, J\Iidrash comes into play a:- a way of resoh·ing crisis and reaffirming 
continuity with the traditiom of the past .. , i\lidrash !also] comes to fill in the gaps, tu tell 
us the details that the Bible teasingly leaves out .. , ;\foreover, the rabbis when examining 
the ancient texts of the Bible found it necessary at times to reread texts in the light of 
their own contcmporar~· \·alucs and beliefs.1" 

The rabbis start with the biblical account (Deut. 26:5-11 ). '11,e ori,hrinal text is simple, pro\·iding 

little detail as to who is im·oh-cd and what occurs. The rabbis expand the story by adding 

interpretation throughout the account that is not constrained by the text. They freely arrive at their 

conclusion and add information that goe5 beyond what the text has to say. Through the midrashic 

interpretation they arc able to incorporate rhc social, cultural and political realities of their times. 

17 Bnrry Holti, pp. 17<.J, 180, 181-182. 
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They could not change the Bible's words, but their aJ<led interpretation removes the ,·crses from 

their original context and allows them to connect to broader Jewish history. The ori~nal midrash 

comes from a midrashic collection called Sifrei, section Ki Ta,·o, Piska 301. 

THE RABBINIC NARRATIVE OF THE EXODUS FROM EGYPT 
Deuteronomy 26:SRS + Midrash 

Midrash: 1>i?~ N~- Go faith and leam 1vbat Laban the Ara,man so11,ght to do to Jacob our.father: Pharaoh 
decreed death on(yfar the males, 1vhile Laban so11ght to uproot us all. 

Dcut. 26:5: i\ly father was a wandering Aramcan. He went down to Egypt with meager numbers and dwelt 
there; hut there he became a great, strong and numerous nation. 

Midrash on "He went down to Egypt": Impelled 1!)1 the 1vord ef Cod's pmmise to Abrahan,. 

Midrash on "And dwelt there": This emphasizes that our ancestors Jacob nenr pla1111ed to si11k roots there, but 
011/y to stq;1 far a while, as it is said: "A11d Joseph's brothers said to Pharoah, 'On(y to sojo1m1 i11 the laNd have 1JJe 
co111e,for there is no food far 011rjlocks in the Land of Canaan."' (Genesis 47:4) 

Mid.rash on "Meager in numbers": As it is said, ''As a band ef seven()• persons 011r ancestors wmt down to 
1Hitzrqyim, and 1101v Adonai yo11r God has made)'Ollr 1111mbers as great as the stars in heaven!" (Deuteronomy 
10:22) 

Midrash on "There he became a nation": This i11ditnlt's that evm in Afitzrq;•ilJJ, Israel 1vas distinguished as a 
nation. 

Midrash on "Great and mighty": As it is said: ''And the children qflsrael 1ven: J11litji1/ and spread abroad, 
mightify increasing to a great degree, so that the land J1Jas filled with the111. "(Exodus 1 :7) 

Midrash on "And numerous": As it is said {EZfkiel 16: 7,6): "I hare gfrm )'OIi "!J'liads, like shoots fro111 the 
field, and )'OIi heta!Jle 1111111ero11s and great; )'OIi came to be bea11tif11/, adomed,')'Ollr breast gmvfirm, J'Ollr hair 
/11xmia11t,J•el)'OII JJ1ere still naked and bare. And I passed l?J'J'OU and saU'J'OII 1J!al!01J1ing illJ'o11r blood; I said to 

_you, Thmugh_)'ollr h/oodJ'Off shall lire; thrr)//gh.)'0111· hlood)'OII shall lit-e."' 

The Rabbinic Narrative continues with Deut. 26:6 follm\·cd by midrash similar to the midrash for Deut 26:5. 
The same is true for Deur. 26: 7 and 8. 

Normal print reflects material found in the Biblical )';arrativc. 
Italic prim reflects material added in the Rabbinic Narrative. 
Midrash rrnnslations adapted from On \'\'in~-s of Freedom Lr Rabbi Richard N. Levy, pp. 40-42. 
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In looking specifically at the scriptural text, Deuteronomy 26:5 and its rabbinic midrash on 

Laban (sec abo\'c), the rabbis rcpctitin: nature of history, "from dc~lfadation 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. Howc,·cr, the rabbis 

ob\'iously 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."1~ 

Not only is Pharaoh a Yillain in this narrath·e, but Laban is one as well. In midrashic tradition, Laban 

is seen as Israel's archenemy, who attempted to destroy Jacob and his descendants and pro\'oked 

others to bring on the extermination of Israel. 1'1 Furthermore, the consonants for Aramean, "Ara111l' 

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 narrati,·e "can be ,·iewed 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."21 

After the destruction of the Temple, the rabbis de\·cloped a new ritual-the Seder-for 

marking the anniversary of the Exodus. Thcr were no longer a community deeply connected tn the 

land and there was no longer a cultic oblibration to offer up produce and animals on an altar. Thus 

tbe telling of the sacred narrati\·e becomes central to the new rituals of PassO\·cr. This narrative 

presents a spiral of sin-punishment-atonement-redemption that explains all e,·cnts in Time-Now. It 

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

lH ibid, P· 97 
19 Gio:,berg, p. 292 
~" Zion and Di~hon, p. 81 
11 I loffman, 13ryo11d tbt 'Ji: . ....-1, p. 98 
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participants at the scdcr are asked to hope, to pray, and to work for the day when they will return to 

the land and Time-Now will gi,•e way to Timc-to-Come.22 

The Medieval N arrativc 

After the second century the sacred myth expanded once again. Additional midrash was added to 

further de\'clop the details of the Exodus 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 si6ms 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 dehate between the third century Amuraim, Rav and Shmuel, about the meaning of 

"from degradation of praise" was also inserted. (Sec 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 Pruit Narrative, Deuteronomy 26:5-9, one event is clearly missing 

from the story-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 narrath·e. Adding 

the poem Dayycnu to the ;\laggid, the "telling section" of the Haggadah, centralized Sinai and the 

Torah in the Haggadah's sacred narrati,·e. Da~·yenu com·cys the message that the liberation from 

Egypt was not cornplctcd until Israel received the Torah ar Sinai and settled in the Promised Land.23 

Dayyenu is ultimately an album of the ;\fcdiernl Sacred Narrarh·e. It uses the textual method 

of that time period known as a Pin11t, a poem written for recitation on holidays and special 

occasions. P!):;•11/i111 arc an cxtcnsion of the sen·ice, thus "it is invariably public and collective in spirit, 

rather than revelatory of private inward moments ... Because PD.'J'llf is an oral, declaimed poetry, it 

22 ibid, pp. 101-102 
1 ' ibid, pp. lll2-I 06 
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puts an emphasis on elaborate sonal patterns and the \·irtuow manipulation of poetic fom1~."!4 The 

rhythm of Dayycnu adds energy and spirit to the recitation of the sacred narrath·c on Passm·cr. 

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

I. De11tero11011D' 26:5-9: i.\fJ'fatber was a wa11dni11gAra111ea11 ... 

II. Afidmsh ef De11tero110JJ()' 26:5-9 (see abore) 

III. The Ten Plag11es a11d Midrash 011 the Plagues (m Part II) 

IV. Dw·em, 
Co11ti1111e 

14 1-lolrz, p. 423 
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DqJJ1ellll 

God has bestowed many fa,·ors on us. 

1. 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 God sustained us in the wasteland, 
And not fed us \\ith 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 .i\fount 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. 

Dayyenu. 

Da\'\'enu. 

Dayyenu. 

Dayycnu. 

Dayyenu. 

Dayycnu. 

Dayycnu. 

Dayycnu. 

Dayyenu. 

Dayyenu. 

Dayycnu. 

Dayycnu. 

Hmv much more so, then, 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 years, and fed us with the manna; God !,ta\'C 

us the Sabbath, and brought us to Mount Sinai; God gave us Torah, and brought us tu the Land of Israel; 
God built the Temple for us, to atone for all our sins. 

Rabbi Hoffman points out that Dayyenu25 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 pili,,rrims 

2; Tr:msl:uion from Th~ Himh,mm l·l,i~~,ulah, p. 89, with gender inclusive modifications. 
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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 narrath·e. Lines 5-12 would 

be familiar 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 thc!\e events as si!-,rnificant 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). lne rnbbis ,•iewed 

keeping the Sabbath as particularl~- essential because they bclie,·cd it would bring the messiah. Lines 

11-12, bringing I sracl to Mount Sinai and giving them the Torah arc the main departure from the 

content of the First Fruit narrath·e, '';\[y father was a wandering Aramcan." These events were 

central to the rabbis' conception of history. However, Hoffman suggests that the events from 70 

CE onward \\'ere 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 \\'ere in limbo waiting and praying for sal\"ation to come when the Temple ,vould be 

restored and they would return to Jerusalem in the Time-to-Come.21' 

The Post-Enlightenment Narrative27 

The Enlightenment brought a change in the Je\\'ish communi~·•s relationship to the societies that 

surrounded them as well as their perception and understanding of history. During the Rabbinic 

Period and 1'[iddle Ages, the narrative ended with the destruction of the Tempie. As mentioned 

before, Time-Now was often understood as a waiting zone until the time of the messiah. Their life 

and their story revoh·ed around the destruction of the Temple and their hope for its restoration. 

lne rabbis did not ,·aluc c,·cnts of Time-Now, therefore theses event!\ were excluded from their 

ir, Hoffman, Bom1d the Text, pp. 106-108 
~7 The Post-Enlightcnmem period saw the risc of many scpar:m: nnrrntivcs: the reformers narmci\'e, as well as the 
ZioniM an<l secular socialist narrative, Since wc arc focusini-; on thc Passover cxpcricncc for North :\mcricanjcws, we 
will only define the reformers narrnti\'e which dircctlr relates to this population. 
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narrative. This outlook changed with the Enlightenment. f-irst of all, enlightened Jews in the 

nineteenth century had a radical change in their understanding of history. Influenced h}' secular 

science, they had a commitment to scientific objccth·ity. 'Ibey were concerned with the facts of 

history and presenting an objcctiYc picture of the past. Y ct 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.~K \\'ith this new perspecti,·e, no 

events in Time-Now could be ignored. "Ibey 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 rnlued their diaspora experience 

and thus wanted to promote the diaspora in a posith·c, rather than a negative light. As a result, they 

sought to integrate this new understanding of the diaspora into their narrath·e, 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. Ob\-iously the Temple had fallen, but that fall had to have some 
consequence beyond supplying a paradigmatic demonstration of the eternal Jewish 
sin-and-punishment cycle, and a root metaphor of cultic restoration in Time-to
Come.2'J 

Furthermore, Da,·id Einhorn and Isaac M. \'fise, pioneers of Reform Judaism, explained that 

the positive nature of the diaspora was that Jews were free to spread God's unh·ersal message to the 

world. For the reformers, the prophets were the heart of Jewish religiosity. 'lney emphasized the 

ethical behavior applicable to the people of the enlightened period. As time went on the Reform 

narrath·e 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 

I ,and, and to the Temple (all of these were in the Rabbinic and Medicrnl narrath·es) and also the 

~8 Hoffman, Hr;m1d !he Te.\'I, pp. 130-132 
~q ibid, p. 116 
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prophcts.341 Additionally, the Enlightenment gave rise to liturgical change. Holtz explains that 

"before the Enlightenment, the idea of tampering with actual rcceh·cd words of the Siddur ... ( as well 

as other liturgics such as the Haggadah] was unthinkable. To add or reinterpret-yes, but not to 

alter."·11 The Reform Movement initiated liturgical change and began rcmm·ing concepts that were 

objectionable to their modern ideas, such as nostalgia fr>r the Temple. Now immersed in secular 

society, ther were also concerned with the people who surrounded them. Concepts that did not 

promote ethical universalism were also removed from the narr:tth-e. The changes to the narrative arc 

seen in the revisions ofDayyenu in the 1923 Reform Haggadah. 3~ The numbering relates to the 

original Dayyenu of the Middle t\ges, thus showing how specific e,·ents were removed from the 

Reform narrati,·c (punishing the Egyptians, castigating their gods, death of their firstborn, gh-ing us 

their wealth and engulfed our foes). TI,e poem ends with the additions of the prophets (Lines t 5-

16). 

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

A Modified Dayyenu 
God has bestowed many fa\·ors on us. 

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

1. Had God brought us out of Egypt, 
And not divided the sea for us, 

6. Had God divided the sea, 
And not permitted us to cross on dry land, 

7. Had God permitted us to cross the sea on dry land, 
And not sustained us for forty years in the desert, 

9. Had Crod sustained us for forty years in the dcscn, 
And not fed us with manna, 

10. Had God fed us with manna, 
And not ordained the Sabbath, 

10 ibid, pp. 123-124 
·11 Holtz, p. 425 
J~ Modified m be i.,,cndcr inclush·c. 

Cn11ti1111f 

Dayyenu. 

Dayyenu 

Dayycnu, 

Dayyenu. 

Dayyenu. 
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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, 
1\n<l not made us a holy people, 

ro11t1imi:d 

Dayyenu. 

Dayycnu. 

Dayyenu. 

Dayycnu. 

Dayyenu. 

IJavvcnu. 

How much more then arc we to be grateful unto the Adonai for the manifold favors which God has 
bestowed upon us! God brought us out of Egypt, dh·idcd the Red Sea for us, permitted us to cross on dry 
land, sustained us for forty years in the desert, fed us with manna, ordained the Sabbath, brought us to 
i\fount Sinai, gave us the Torah, Jed 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 Dh·ine 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 ~!ishnah's statemcnt-matrhd hi_gemlf u11NSt!)'r/J1 hl'sht'1·arh, from deh>radation to praise

defines the narrati\·e. In this context, history is seen in the cycle as suffering from degradation and 

being deli\·ered to dignity. Thus, the ~lishnah's statement was translated in the Reform Haggadah as 

"from degradation to dignity." ll1is phenomenon i5 first experienced with the Egyptian sla\'ery to 

freedom account and is repeated throughout history. Jewish his tor~· in the modern sacred narrative 

"is portrayed as alternating cycles of degradation at the hands of tyrants followed by miraculous 
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rccm·ery of dignity, the latest such example being the Holocaust, and, in its \\'ake, the birth of the 

modem State of lsrael."5' 

\'fith the case of creating and printing new Hagaddot with the invention of the \\'ord 

processor in the 1960s, this narrative "from degradation to dignity" continues to be used to relate to 

the personal narratives of Jews in the 20th and 21 11 centuries such as women, Sm·iet 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 \X'a:,;kow's The Fl'erdom Srder, published in 1969 is one of the first 

haggadot to specifically insert modern day causes into the Exodus narratin:. Once again a 

modified Dayyenu is inserted into the Haggadah to incorporate modern issues. Rather than using 

the traditional term dqJ)'t:1111, "it would han: been sufficient," this new poem uses the framework of 

Dayyenu, but uses a different term lo dq;J·em,, "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 Fmdo111 Sedfrinscrts the new poem, Lo Dayycnu, before the traditional Dayyenu. 

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

OF THE EXODUS FROM EGYPT 
The Freedom Seder 

Lo Dayycnu 
(An additional poem inserted before the traditional Dayycnu) 

For if we were to end a single genocide but not to stop the other wars that arc 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 pre,·ent some people from wallowing in luxur~· 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 creati,•e 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 poets 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 fraternity. All these! 

The telling of the Exodus from Egypt on Passo\'cr is meant to be a multi-vocal experience. 

On the one hand it is a recounting of an ancient story that tells about the l~raelitcs' journey from 

slavery to freedom. On the other hand, the Sedt.."f is an opportunity for each generation to tell their 

own story as the Mishnah states, "In each generation, each indh·idual should feel as through he or 

she had actually emerged from E!:,·,ypt." As the Exodus narrati\'e 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 Exodus narrative, we have specifically looked at the story 

presented in the !\laggid section of the Haggadah. fa·cn though the !\laggid is the central discursive 

clement of the Seder, it is not the only manner in which the narrative is told. Throughout the Seder, 

the narrati\·e is presented through rituals, symbols and actions. The Commentary to the Haggadah 

will expand our understanding of narrath·e as we study rhe \'arious parts of the Seder. 
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CHAPTER THREE: 
FORMATION OF PERSONAL AND COMMUNAL IDENTITY 

IN RELATIONSHIP TO THE PASSOVER EXPERIENCE 

o~,~~~ N~? N~ri ~'Z'l-:lt') i~~~ r,~ niNl? 01~ :L!fJ 1i1J ,,~ ,;,~ 
In every generation A PERSON is obligated to sec HER/HIMSELF as ifs/he actually came out of Egypt. 

(Mishnah Pcsachim 10:5) 

W'ho is this person who is obligated to rclh·e the Exodus from Eh-:·pt each year? Our typical 

assumption in a Jewish setting re,·cals that this person is a Jew, an ancestor of the freed sla,·cs found 

in the Passo\'er story. One must ask, howe,·er, if the Seder experience meant to fulfill this 

re9uirement is performed each and e,·cry year, thereby including e\'c:ry possible generation, then 

what changes from year to ~·car about the people who sit down to retell this sacred narrath·e? \X'hat 

baggage, if this is a journey, docs each person bring in with them? And perhaps implied by the 

rabbinic ordinance itself, is the person who lea,·es the Seder at the end of the e,·ening (or early 

morning) the same person who entered? 

This chapter will explore the issues inherent in que~tions 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 indh·iduals :md their identity. Last, we will consider the role of 

ritual, like the Passover Seder, in influencing, de\'cloping and constructing identity. 

From Narrative to Identity 

It is fitting that this chapter should ti.lllow the lcnh'thy discussion of sacred narrath·e just finished, as 

narrnth·e plays a large role in identity dc\·clopmcm. \'\'hen indh·iduals tell their story, whether in 

prosaic anecdotes or iambic pentameter, those persons arc constructing their identities. 'Ibis docs 

not mean thar we arc all unbiased reporters com·cying the objccth·c truths about our lives. Rather 

the very act of story-telling is an attempt to make sense of who and what we arc. In expressing a 
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personal narrath·c individuals simultaneously hide and rc\'eal aspects of thcmsch·cs; choosing what 

to share and how it is reflected upon, influence the way people sec themselves and the way they 

frame future narratives about themselves. Individual narratives, we must not forget, arc always part 

of a larger collective narrative. In the case of the Passm·er Seder-and we might say Jewish life in its 

entirety-a person's narrative is interwm·cn with the sacred narrath·c of the J cwish people. But 

one's own narrath·e remains the dominant narratin:; a person's constructed identity is the uni~· thing 

that can help make meaning of the sacred narrntiYc to which that person is told that they belong. 

This is where narrative and idcntit,· meet. 

\\;That provides an outside frame and context for the meaning of the story of the 
individual is not history as it may ha,·e really happened, or history as it is recorded in 
the most authoritath·c books, or history as it is rc\'calcd in the interpretative modes 
most in current ,·oguc, but rather history as it happens to be transmitted to and 
understood by the individual [emphasis added]. We can sec from this perspective 
another outrageous fact: As the narrath·e form and content of history can be revised 
or rene1,,10tiatcd br those in a position to control the telling of history, so can the 
meaning and content of an indh·idual's life be radically reconstrued by such changes.1 

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

memory and history. This is what we call sacred narrati\•c. 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 

fill its pages arc for the sole purpose of transfonnation and connection.i 

This is, in part, \\'by there has been such a prolific explosion of contemporary Haggadot over 

the last fifty years. It is not tbat the sacred narrath-e of the Exodus from E1,,•ypt is changing 

historically, but our memory of E1,,•ypt, sla\·cry, redemption and fn:edom arc e\·cr-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 

1 Schdbc, p. 147 
i Sec Chapter 2, p. 48 
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psychologically speaking) that created i1 that much closer to "the" story. As J C\\'S, we need to sec 

ourselves as part of that sacred master narrative. 

We will say more about this wading through \'arious memories and narrnti,·es later and how 

they foster the construction of identity. For now let us suffice to say that identity is influenced by 

narrati,·e and is constructed in similar ways. Identity is ru\\'a~·s 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 Yalue has been placed on the Seder experience; and second, the fact that Passo,·cr 

is the most celebrated Jewish holiday in the post-modern \'\'est. Something must be said about the 

fact that the rabbinic fantasy of the ideal Jew has, in part, come true. 'Inc retelling and reliving of 

the Exodus, which the commentary that follows the next chapter will explore in great detail, is an 

annual reality for most Jews in the l1nited States who, for a short time still, account for the majority 

of worldjewry:1 

In their Jecply significant study of "moderately affiliated" Jews in America, The Jew \X'ithin, 

Ste,·cn M. Cohen and Arnold ~[. Eisen came to a number of conclusions about the Jewish identities 

of today's Jews. 

The Jews we met, like many others in America today, seem to hold a ,·iew of self 'as 
a multi-faceted and dynamic entit~·-acth·c, forceful, and capable of change.' Social 
identities (e.g. Jew and :\merican), role identities (parent and professional), and 
indh•idual attributes (caring, just) arc inteb>rated or combined without intC!:,JTation, in 
shifting combinations.4 

'The Jew \\'irhin reports: 'The ritual calendar among modcrawl~· aifillatcd Jew~ typically conrnim four ckmcnts, listed 
and described here in decreasing order of importance: (I) a Passover Seder, at times accompanied by oth..-r aspects of the 
holiday, such as eating matw (sic.( or going to synn.go1,'1.lc; ... " Cohen, Steven i\l. and :\mold i\1. Eisen, p.82 
•1 Cohen, Steven ,\I. and :\mold i\l. Ei~cn, p.195 
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Not unlike pre,·ious studies of American Jews or any other minority culture, the J cwish 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 cxtensi\'e qualitati\'e and quantitath·e studies. The 

post-modem nature of identity has and will continue to affect indh·idual Jews as well as Jewish 

communities. :\s we di!;cussed abO\·e, the telling of our sacred narrati\'C cannot help but be affected 

by the changing nature of the identities of those retelling and reliYing it. :\nd how these identities 

arc intchJTatcd one \\'ith another-as they do nut blend together to form a singular identity-is still a 

mystery. 

How an indiYidual's rnrious conceptions of self arc 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 \'icwed 
as plural and dh-ersc e,·en within the indiddual.. .. [I]t is no longer feasible to refer 
to the self-concept .... Each indh·idual has a ,·ast repertoire of self-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 belie,·e 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 pri\'atc 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 crcath·e. 

\'fhcthcr or nnt this is, in fact, a "ne\\'" reality or simply a new description of our reality 

remains to be seen. \Vith pro1-,'1'css in the fields of psycholo1-,•y, sociology and anthropology, modes 

and models for describing human bcha\'ior and the human condition arc always cvoh'ing. Not 

surprising]~, the findings shared in The Jew \'\'ithin reflect contemporary research in thc~c fields. 

s Oy$crman, Daphna and I laze! Rose i\larkus, pp. 190-191 
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The Jewish, New Republic columnist an<l author Leon \X'icscltier wrote a short 74 page 

book called Agi1inst Idcntit>· (which will be examined closely in the coming pages) and in this work 

he examines what has changed, what has stayed the same and ,vhat this "new" identity means. 

A life that docs 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. Iron~· used tn ha,·c 11n 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. (rhe name of that pleasure is post
modcrnism/ 

Wieseltier suggests here that the multiplicity of identities-that at one time was seen as unfocused-

is now not only normati,·e but celebrated. 'The reality of life toda~· is that our loyalties and 

affiliations, our pleasures and our politics may each o,·erlap and conflict in minor or significant ways, 

but they do not cancel each other out. "\''\'ithin an imfa·idual's collection of conceptions of the self, 

some arc tentative, fleeting, and peripheral, others arc highly elaborated and function as enduring, 

meaning-making or interpretive structures that help indidduals lend coherence to their own life 

experiences.,,· 

Therefore identity must be dissected and prodded. If we arc to h:we a contemporary 

discussion about the Passm·cr Seder and the sacred narrath·e it brings to life, then we must 

acknowledge that this generation is not the same as the one that preceded it. In everr generation 

individuals must bring themsel\'cs to thc story into which they arc born and disco\'er how that 

inheritance is part of who they arc. 

Let us be clear, a generation is not dcsihrrmted as such because they ha\·e the .rt11J1f experiences 

or hold the same positions on certain issues. They arc not c\'cn unified, necc5sarily, in their 

differences with previous generations and those that come after them. But there arc s/)(ired 

cxpcricncc:s, world events, economic and social conditions that lend themsel\'es to similar responses 

1• \X'bclticr, #34 
7 Orscrman, Daphna and Haid Rose :'\lnrkus, p. 191 
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or, at least, camps of responses to these e\'cnts. Therefore no generation, as such, is homogeneous. 

It is simply more probable that they will share more similarities than other generations. 

The Self 

;\ small but rich field of study on identity has cmcrh>ed and enih·c<l alongside, but not limited to, the 

growing field of psychol0!-,.1)·. Schcibe's bnok Self Studies walks the reader quickly through a sun·ey 

of thought on this subject, beginning with psychologist \X'illiam James and concluding with 

sociologist Er,·ing Goffman, with a brief forar into Sihmrnnd f'reud and Harry Stack Sullh-an. Each 

thinker has confronted the question of the substance of self in ,·astl~· different ways with a few 

telling similarities between them. 

Scheibe describes psychologist \'('illiam James as the first in the line of dc\'elopment of the 

field of study that is the Self and Identity. James' theories understand human beings as hm-ing many 

selves, which he refers to as social seh·es. These social selves are impacted and are particular to the 

groups in which persons find themsch·es. 8 In the chapter entitled "The Consciousness of the Self" 

of James' book Principles of Psrcholog}', he further elaborates on the connection between the 

consciousness of being and the self. "Thoughts and feelings arc not passh·e occurrences, but active 

processes-processes directed by the indh·idual to percch·e and remember events selecti,·ely, in 

accord with what is meaningful and uscful."'1 That is to say that these thoughts and fccling5 arc not 

disembodied but owned by the "[," by the self. Por James, where there arc multiple seh·cs, they 

exist and share the experiences of life in an unbroken, unifying chitin. Therefore the unity of being 

is more the continuity of being. 

James i\fark Baldwin, Scheib's next thinker, discusses the de,·elopment of the identity. 

Continuing where \Villiarn James left off, Baldwin argues that we arc always "[" and the "alter," or 

8 Scheibe, p. 2i 
~ ibid., pp. 27-28 
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"'other." 111roughout our dc\'clopmcnt we arc \'icwing ourseln:s as others sec us. This is the point 

of connection between psycholo!:,•y's classic empirical self (the self that can he observed) and the 

social self of \X'illiam James. Por Baldwin, we arc each l'-.\'O selves: one habitual, the other 

accommodating. The habitual self "is a product of imitative assimilation-the self that is established 

and resistant co changc,"1" presumably based on both biology and personal history. The 

accommo<lating sdf "is an acti\-e agent of change, constantly seeking modifications in response to 

new expcricnccs."11 Life, then, is a dialectic between these two sch·cs, united in a single person. But 

these two selves only mirror the social reality of the world, the separation between the self and the 

"alter." 

Two thinkers who rnry significantly in their understanding of the role of the outside ,vorld 

and the self arc Charles Horton Cooley and George Herbert ~lead. Cooley holds that the social 

world is simply a construct of the self and is not separate from the self. "Persons arc not separable 

and mutually exclusive .... " 12 he wrote. To further elaborate, Scheibe shares the following passage 

from Cooley's book Human Nature and the Social Order . 

. . . [S]ociety and individual do not denote separable phenomena, but arc simply 
collective and distributh·e aspects of the same thing, the relation between them being 
like that between other expressions, one of which denotes a group as a whole and 
the other the members of the group, such as the army and the soldiers, the class and 
the student, and so on.u 

Mead takes this idea a step further and sa~·s that a pcrwn can experience her/himself as the "other", 

implying that there is a true "alter/ocher." In fact a person is not born with a self, bur acquires one 

through interaction with the social world. This, };[cad conjectures, is what makes us most different 

from lo,vcr animals. \X'e can separate the person and the self and look in on the self. He further 

explains that this simply a fact of human existence. "I" exists only in the fleeting pn:sent mom cm 

1" ibid. p. 34 
11 ibid. 
12 ibid. 
I.I ibid., p. 35 
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and "me" is all other moments. Therefore, "I" can nc,·cr turn around fast enough to look at 

oneself, only at what has already transpired. "I" can only look in on "mc."14 

Antithetical to ~lcad's ,·iews on the self arc those of Sibrmund Freud. Por Prcud, and this 

contrasts this classical thinker with all of the theorists presented so far, the relationship between the 

self and society is one of pure antagonism. Scheibe poses the two thinkers abminst each other. 

Por Freud, the individual is primary; for ;i.1cad, the socius [the social seltl is primary. 
For Freud, the relation between the indh·idual and the society is one of enmity; for 
~[cad, it is one of mutual dependence .... For Prcud the consequence of 
identification with the culture is self-renunciation; for Mead, the achie\'ement of the 
perspective of the generalized other is coincident with the highest level of self
de\'elopment and intCb'l'ation. Freud's psychology is of mental pathology ... [t]hc 
opposite is true for Mead.15 

Harry Stack Sullirnn started off as a psychoanalyst who subscribed to a Freudian notion of 

pathology. But later, after working with schizophrenic patients for many years, he came to develop 

his own brand of psychoanalysis called interpersonal psychiatry that better treated his patients. 

Central to his theory, which is similar to that of some of the other thinkers mentioned here, are 

interpersonal relationships as opposed to intrapsychic processes. l'\fental disorders \\ithin his 

patients were understood co be caused by social conditions, and therefore treatment required 

attention to the total social surroundings.ir, Sullirnn, like l'\lead and others, understands the self to be 

social in nature and "a complex dcri\'ath·e of many others."1- As Sheibe summarizes, "The relations 

established between the person and others enable the self to achie,·e some definition. Because 

others with whom the self relates arc many and dh·erse, the self will ha,·e man~· and dh·erse 

facets .... " 1" 

14 ibid., pp. 37-39 
15 ibid., p 41 
I(, ibid., p. 42 
17 ibid. 
1• ibid. 
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The final thinker whom Scheibe addresses in his summary is Erving Goffman, a sociologist. 

Goffman is best known for his meticulous cataloguing of human interaction and for the clinical 

distance he was able to maintain from bis subiects, almost to the extent that he was of a different 

species than the human beings he was studying. His contribution to the study of the self was the 

attention to which he ga,·e the empirical self. b·cry person, he offered, created for her/himself a 

cuticle, a shell, through which they came into contact with the world. This makes self both a social 

being and an cni1-,ttnatic one, as if e,·cry person presented her/himself in disguise assuming a role 

which was not as real as the social context in which the role would play itself out. This is, perhaps, a 

radical way of viewing the self-a character in the greater social drama of life-but it raises all kinds 

of questions about the role of indi,·iduals in society, about morality, about etiquette and about 

identity. 

None of these thinkers, from f-rcud to l\Iead to Goffman, bdic,·cs that a definition of the 

self can be described in a fixed or generalized way as it is always different, based on the conditions 

and contexts in which the self is locatcd.111 This, of course, makes a discourse on identity quite 

challenging. It is for this ,·cry reason, if we arc to address the ada111 of the Passover Seder, that we 

clarify what it is that we mean when we speak about Jewish identity. 

The Language of Identity 

Continuing from the previous summary, in order to discuss a post-modern Jewish identity in any 

significant wa~·, we will need to establish the rules of the language we use to describe it. Especially 

as this language rcfors to the personalities of the entire Seder experience. It is worth noting, before 

our foray into language, that Jewish identity is essentially an im·ention of modernity. Prior to the 

f-rcnch Revolution there was no J cwish community with whom one needed to identify. Rather, a 

I? ibid., p. 44 
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person was simply born into the Jewish community and that was his place in the world. To ha\·e to 

establish, reinforce and define tics to one's Jewishness as is done today was simply unnecessary. Yet 

the last handful of generations haYc phrased and rephrased the question, "How do you identify as a 

Jew?" \X'hilc the obserrnncc of the Paschal sacrifice is as old as the Jewish people itself, the question 

of Jewish identity is still a fairly young onc-2'' 

In his succinct but prorncath·c work, :\~ainsr Idcntit}'. \X'icselticr asks and prods at the Ycry 

question upon us: what is identity and how do we talk about it? That is to say, what is it we mean 

when we refer to a person's identity? Is that the sum total of what they are? And a question that is 

particularly fitting for the Seder endronment: docs naming our identity match us with something 

that we arc or point towards something that we wish to be? While \X'icsclticr never offers a concrete 

answer to any of these que~tions, he docs offer a number of poignant descriptions about a human 

being's struggle to define himself. From these descriptions we might glean some lessons about the 

language we use in discussing contemporary Jews and participants in the Passover story. 

First, Identity is itself a term which, as we ha,·c already discussed, implies a singularity. 

Identity sounds like a neat little puzzle, all of its pieces fitting together so well that the scams 

between the pieces are barely ,·isible. \Xnile at one time that might ha,·e been the case (or at least, 

that was the social norm), it is no longer so. Therefore, we need to construct another image of 

identity which is more fitting for today. Identity is no longer a single entity but a collccti,·c noun; 

identity is the container for idmtitil'S. :\ singular identity is limited and confining. t\ true identity, a 

collecth·e identity, includes what is and what will be, \\'hat one is in relation to oneself and in relation 

2" "The Passover ritual as pi!rformed today is part of a continual process of ritual evolution bq.,run thou~ands of years 
ago, and, in fact predating: the hiMoric::11 event used m justify it. The Bible speaks of the patriarch Abraham's observing: 
the Paschal sacrifice well before the Israelites went into Ei.,•ypr .... Actions that exbtcd prior to the event in social history 
bccame the means through which new ilkas crucial to the definition of the community could be cxprc~scd (Ccrnc:i p. 
2)." 
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to the world.21 ·1ncrcfore a pluralist identity is simultaneously collapsible and expandable. Identity is 

the act of breathing, constant and necessary but ,·ar~ing slightly at all times under different 

circumstances, responding differently to ,·aried experiences and changing environments. 

There is strength in numbers. \X'icscltier argues that America should not strh·c to be a 

multicultural country full of indh·iduals, hut a country full of multicultural individuals. 22 Therefore 

each person's identity, as a container of multiple identities, will challenge and pursue itself. As he 

puts it, "The multicultural indhidual is a figure of moral friction. In such an indh·idual the mocker, 

and the hater, and the killer, may hit a bump."~-1 When all of these identities arc present in a single 

indh·idual they must necessarily come into conflict with and critici.,.e one another. Therefore, no 

opinion goes unchecked. The function of self-criticism is to allow all of our contradictory internal 

selves to push to thoughtful action. No part of ourselves goes unchallenged. \X'ithin the Passm·er 

Seder, this is best modeled by The Four Children, which will be discussed a little further on. 

Second, there is no such thing as pri\•ate identity; there is only public identity.24 The word 

identity, as it is classically understood, is exclusionary and insular; because just as it defines ,vhat one 

is it defines what one is not. But the Seder experience is a public experience. There is no singular 

narrative in the Haggadah, one which em·isions the growth of an indi\'idual. The Seder invokes 

primarily the language of ''\Ve" rather than "I." •n,is is \X'icseltier's \·crsion of the combination of 

the empirical self, that which can be described and "identified," and the social self, the self that 

learns of itself through the interaction with others. 

21 \X'icsclticr, # 1-5 
~ \'ficsclcier, #38 
2; ibid., #41 
2·1 ibid., # 13 
25 ibid., #6 
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I " . I . . . l [B ] h . h . b . 'd 1 "'<, .ast, cYcry 1111cntance ts an acc1c ent.. .. ut ... t ere ts nu s amc m cmg acc1 enta. · 

In other words, a J cw is born a Jew by accident. This docs not negate the special-ncss of being a 

Jew. It means that a person could be born as anything or anyone and merely happens to be born a 

Jew. 

This notion, perhaps, flies in the face of our tradition that has created myths an<l devised 

apologetics to account for the steadiness of the J cwish population despite pogroms and communal 

dernstations over centuries and countless generations. To imply that such an inheritance is pure 

serendipity is, to some, a slap in the face. But for \'\'icselticr, who embodies the post-modernist 

viewpoint of the ,·ast majority of American Jews, the focus is on the latter half of that statement. 

There is no shame in being a Jew by accident and even, therefore, no shame in choosing to explore 

and embrace this identity and incorporate it into others. 

This last point about identity comes from a post-modern American living in a time when 

tribalism has been reclaimed and particularity is less negatively stigmatized than ever before. For 

many who attend Passoyer Seders each year, their Jewishness is a fact of circumstance, not a blessing 

or a pri\•ilege. They come to recline at the ritual table in order to explore this happenstance 

inheritance. The Jew \X'ithin confirms that for many, not only is there no shame in their inherited 

Jewishness, but a desire to reclaim ir. \'\nile the interest or desire to in\'estigatc Judaism is rooted in 

a Jc\\'ish childhood-with Yarying deh'Tees of intensity-it is their search for meaning within the 

tradition that keeps them identifying as Jews. For many, it is not something that can be lost. It is a 

giYen, an absolutc.r 

Being part of and identifying with something older than yourself means that a part of your 

social self is wrapped up in memory and history. Shcibc address this subject in the following way: 

"Human episodic memory is a means by which sel\'es arc related to history and to the particularity 

~,. ibid., #21 
17 Cohen and Eisrn, p. 185 
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of circumstance. lhis process is crcati\'c, original, constructi,·e and not always subject to the 

constraints of realism."1" \'\'c might add that within the frame of sacred narrati,·c, a person's 

indiddual memory, and therefore n:urath·c as well, is subject neither to the constraints of realism 

nor the confines of linear time. This is especially true if we embrace the \'iew that time is cyclical in 

nature and in human existence. Indh-idual memory, Scheibe continues, is part of a collective of 

memories, a supra-indi\'idual memory that we colloquially call history.1'1 We might say that 

individual memor~· and inheritance arc the same thing. 

To summarize the three guidelines for our usage of the word identity: 1) Identity is actually a 

container of identities. 2) These identities arc both chosen and inherited. Some arc reactionary and 

some arc unm·oidable realities. 3) All identities, howen:r, can exist in one person without canceling 

one another out. \'\'hilc certain sch-es ma~·, at different times, surface as more prominent than 

others, both the indi\·idual and society benefit from a person's multiple identities. 

The Development of our Identities 

\'\'e cannot haven com·ersation about identity de,·elopment and the lan!-,ruage of such development 

without at least mentioning the contributions of Erik Erikson. If we can summarize the system 

devised and re,·ised (constantly) by Erikson, we might think of it in the following wny. The human 

being, throughout one's life, is exposed to and works through a series of identity crises. Each crisis 

(used as much to imply a collection of crises as it is a singular crisis) creates an opportunity for that 

person's growth. When a person has successfully-and this term is subjectin! for each individual

overcome n crisis, one enters into a ne\\' phase of life. 

\\:-'hile many human <lc\'elopment theorists ha,·c criticized Erikson's system, they are nil 

indebted to the hl"foundbrcaking work that he developed. One of the criti9ues of his work that is 

~~ Scheibe, p. 146 
2'' ibid. 
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worth mentioning here, especially as it relates to the previous thinkers' theories of development of 

the self, is that Erikson's system is classically linear and therefore docs not account for multiple 

crises to be experienced at once, or for a certain set of crises to reemerge later in life under 

regressh·e circumstances. 

Yachatz: Towards a Wholeness of Being 

\X'ithout getting into too much detail here, as the commentary-'11 will cm·er this quite thoroughly, the 

matzab of our Passo,·er Seder has a dual identity. Our 11u1tz{lb is the model of transformation and 

wholeness. It embodies both the burden and affliction of sla,·ery as well as the uplifting and 

sustaining powers of freedom. On this night, when the Seder's participants work so hard to 

integrate the sacred narrath·c of the Exodus from E1-,:rypt into their own constructed identity, they are 

both guided and sustained by this bread of dual identities. 

If this unleavened bread is supposed to exemplify wholeness and integration, then why is it 

that we break the middle piece, of three ''"''zot, before we e,·cr cat from them? The answer to this 

query is, in itself, a model of inte1-,l'fation. ·n,e middle piece is split in half. The first half represents 

slavery and the second half symboli1.es freedom. The former is eaten with the top, whole piece of 

111t1tzah when that point of the Seder arrh·es. The second piece, likened to freedom, is the last thing 

eaten during the entire night. 

lnte1-,)fation of our various identities and loyalties is no easy task. The purpose of this night is 

to assimilate and dc,·clop a \'cry particular identity-one's Jewish identity-through a paced and 

conscientious series of stories, gucstions, discussions and foods. ·11,e particularity of this e\'ent and 

the identification it requires should not o,·ershadow the larger message. Finding balance by juggling 

our many different seh·cs is no easy task, but it can be accomplished with care and intention. 

J<> Sec Commentary on i\I,1tz.<1b p. 120 
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The Maggid: Rav and Shmuel 

\X'ithin the Hag_~adah, a debate is prcser,·cd that ultimately asks what is the starting place of our 

stor~,, \Vhar is the origin of our ensla,·emcnt? Or, perhaps more accurately, which of our earliest 

conditions-the worship of foreign and false gods or the sla,·ery of our people-constitutes our 

most downtrodden moment and, therefore, the starting place of our story? The tradition teaches 

that our story is to begin in degradation and end in praise. The contemporary poetic rendering of 

this is equally descripti\'c; we "begin in degradation and end in dii,>nity."~1 

The two sides of this debate arc represented by Ra,· and Shmuel. Shmuel claims the 

Israelites lowest moment was in senitude to the Egyptians while Ra,· holds that the spiritual 

bondage of worshipping other gods was the most woebegone circumstance. The Haggadah never 

chooses a side in this argument, though one might falsely conclude that the chronology of the 

presentation favors Shmuel. The presence of both opinions speaks to the necessity for more than 

one narrath·c. To present only one would assume that a community of Jews assembled for a 

Passo,·er Seder. and every table of Jews oommcmorating this c,·cnt, would find meaning and identify 

with the chosen story. 

Our study of identity teaches us, unequh·ocally, that a varied presentation allows for greater 

likelihood of genuine encounter with the story. :\s we learned earlier in this chapter, "\'fithin an 

individu:il's collection of conceptions of the self, some arc tcntath·e, fleeting, and peripheral, others 

are highly elaborated and functi<>n as enduring, meaning-making or intcrprcti,·e structures that help 

indi\'iduals lend coherence to their own life expcricnccs."·'2 A sin.!,YUlar narrati,·e-and this speaks 

for the diYcrsity of methods of presentation within the Haggadah as well-would greatly limit the 

accessibilitr of the story of the Exodus. To present only one case, either that of Ra\' or Shmuel, 

ll Sec Hoffman, p. 132 
l2 Oyserman, D:tphna and l-la:t.d Rose Markus, p. 191 
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would assume that all people assimilate experience the same way and that make meaning out of that 

experience in the same way. This is basely incorrect. 

The presence of both narrati\'eS reminds us thnt there will be moments \\'hen part of the 

narrative will speak more profoundly than others, both to individuals and to communities. Still, at 

other times, the two will complement each other and teach something entirely ne\\' that offering 

only one narrative could not. Offering multiple ways of telling this story and our own stories leaves 

open the possibility of greater meaning. 

The Maggid: History and Inheritance Are Not Enough 

One of the narratives within the Maggid begins with a statement that combines both identity 

and history. That statement, "Ara111i o!'fd Al'i . .. ," "My father was a wandering :\ramean ... ," may 

sound like a description of the status of the ancestors of the participants. It may, at first glance, 

ha,·e no connection to the observer or the uneducated participant. But for the rabbis who 

established the tradition of the Haggadah and for the well-initiated participant, this statement, like 

the story that follO\vs it, is a placemarker of identity for the Seder experience. 

We Israelites come from humble origins. As we said abo\'e, our story "begins in degradation 

and ends with praise." 1nis is a statement about the hi!itory that we ha\'c inherited and is a critical 

component of the collccti\'e memory of the participant~. But this ..:ssc:ntial statement i~ not 

sufficient for the ultimate inherited identity of the Seder's participants. As we lrnYC already stated 

many times, identity is constructed. Inheritance is not enough. The totality of the narrati,·c must 

show why identifying as part of this people is compelling and, ultimately, spiritually meaningful and 

personally rewarding. 
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"Rabbi Yosc said: Make yourself fit for the study of Torah, for it is not an inheritance."13 

That is to sar that the Torah is our legacy, but the knowledge we deri\'c from it and the Truths that 

it re\'eals are not inherited; these we must work to earn. \X'ith cnch new generation that joins the 

Jewish people, the circumstances under which that generation li\'es raise new questions about this 

great heritage. 

";\ tradition that is transmitted more or less as ir is recci\'cd \\ill not li\'C long."11 This 

concern must hm·e been understood by the rabbis as our sacred narrati\'e has ew,h·ed and continues 

to do so as our people gets farther and farther from the events that we commemorate. Each 

generation, as was explained extensh·cl~· in the prcdous chapter, finds its own voice to identify with 

the story. Or, as Scheibe puts it, "Perhaps the spirit of an age selects for special prominence the 

voice which happens to respond most directly to the particular needs of that age."15 

\X1hile the unique qualities of each age require that part of the story receive b,reater emphasis 

or that a ne\\' experience be brought into the canon, the sacred narrath·c of a people has within it 

essential qualities and stories that arc its legacy from one generation to the next. "My father was a 

wandering Aramean" is, for the Jewish tradition, a foundational statement of identity. And if our 

identities arc constructed from all of our social contexts and inherited memories, then this statement 

is the jumping off point for all that follo\\'s it in the narrati\'e, All of the challenging moments in this 

story and all of the opportunities for celebration somehow point back to this moment. Our origins 

arc humble and unsettling. 

·1·1 \X'icsi:hicr, #64 
·14 ibid., #62 
1; Scheibe, p. 50 
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The Maggid: The Four Children-A Collection of Identities 

Perhaps to emphasize our flexibility and strength of self, or perhaps to pru,·e that a person's identity 

can lead to ,·cry different places at different times, the Haggadah introduces us to the idea that 

different participants nce<l to hear, or ll'i//hcar, the story told differently. 

The most common understanding of the Pour Children presented in the Passm·er Haggadah 

is that each child represents a different personality-the wicked, the wise, the simple and the onc

who-does-not-know-how-to-ask. These four personality types arc often assigned rnlues as well, in 

part because of the way they arc presented-the wise being the most \'alucd and the onc-who-docs

not-know-how-to-ask rnlued the least. \'Chile there arc exegetical readings that sugg;est these four 

are not so far rcmm·ed from each other and others stiU that rank them in the opposite order, most 

continue to ,·iew these Four Children as distinct personalities. 

In recent years in particular, with the increasing volume of Haggadot, artists ha,·c beh>un to 

explore the Four Children in ways that present these personalities increasingly on the same plane. In 

some instances, the Four Children arc presented so similarly thnr they appear indistinct from each 

other. This presents us with a model closer to the language that we can understand in our post

modern context: that each child represents one of the identities of an individual. This returns us to a 

question asked earlier. Arc we ever the same person entering our Seder that we \verc in the pre,·ious 

year? Tbe correct answer is both yes and no. 

\X' e bring to the table all of what we were the prc,·ious year, but we arc ne,·cr the same 

constructed self as the year before, we arc never entering the same Seder, in the same context as the 

year pre,·ious. \X'e arc always the same and ne,·cr the same simultaneously. This has major 

implications for the sacred narrative itself, as our Seders arc meant to be dynamic, transfonnath·c 

experiences that are responsive to the indidduals present. A person enters the Seder as one self and 

emerges on the other side as another self. 
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Conclusion 

,\s the Greek philosopher Heraclitus famously put it, "L'pon those who step into the same rivers, 

different and again different waters tlow."·1<1 rrom year to year the participants in our Seder, and 

even the inheritance purported to be passed down, changes and evolves. For this reason, \\'C must 

examine not only the narrati,·e from year to year, but alw plumb the possibilities of ritual to 

transform an ever changing narrati\'e and ever-self-constructing seh·es into a meaningful and 

transformath·c cohesi\'e whole. \X'c might imagine the Seder as one great ritualized experiment of 

identity exploration. 

As Leon Wicseltier puts it, 

It is a special delight to find oneself alone with one's own tradition. There are 
forgotten corners to which one escapes without escaping; ideas or texts or images 
that are rarely ,·isited by the others; tranquil peripheries where the contradiction 
between privacy and participation, between solitude and solidarity, disappears. A 
secret room under the same roof.r 

We might add, seated at the same table. 

Jr, 1-lcraclicus, Arius Didymus, Fr. _,9.2 = 22Bl2 
.17 \\'icsclticr, #29 
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CHAPTER FOUR: 
RITUAL PROCESS AND THE METHODOLOGY OF THE PASSOVER HAGGADAH 

□~l~~~ N~? N~il ~,z-:q, ),J~~ !'I~ riiNl? 01~ :l?fJ ,i1J 1i~ ';9~ 
In every generation a person is obli!-,ra.ted TO SEE her/himself AS IFS/HE ACTUALLY CAME OUT OF EGYPT. 

(i\[ishnah Pesachim 10:5) 

\'.:'hat could it mean for a person to identify \\ith an experience that took place thousands of years 

ago as if it actually had happened to them? How can the simple telling of a story, sprinkled with 

drops of wine and crumbs from the "bread of affliction," all while lounging at the dinner table, 

cause a person to fed as if they had left the sla\"ery of Egypt for the wide expanse of freedom? The 

answer, in short, is the transfonnath·c power of ritual and the \\'orld that it creates within it. 

The term itself might refer to an order of gestures or incantations that permit another action 

to take place. Or perhaps one might see it as limited to rites of passage from one phase oflife to 

another. Ritual is all of these things but also so much more. Only after a discussion of the 

commandment to "tell your children" about the Exodus from Egypt, an exploration of the 

development and telling of that narrative and a close look at the phylogeny of those identities 

present at the Seder, can we come ro understand the complex world of ritual. 

In this chapter we will consider how ritual functions and what purposes it serYes. 

Throughout this discussion, illustrations of the concepts elucidated will be taken from the Passo\·er 

Haggadah in order to demonstrate the richness of both ritual in general and our Seder experience in 

particular. 

What is Ritual? 

Ritual could be loosely defined as any series of acts, events, gestures or rites that follow a pre

determined and prescribed sequence. Tnesc may be related to a religious or spiritual system but may 

also be associated with familial, communal or tribal relationships. Ritual takes on meanings beyond 
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itself. Ritual provides comfort or signals a change in status. It reinforces !mered truths and con\'eys 

responsibilities. Ritual emboldens relationships and destroys them. It creates and reinforces 

boundaries and distinctions. The ritualization of action is a natural, perhaps even innate, attempt to 

make meaning. for these reasons, we can learn a 1-,,reat deal about ritual as it relates to the formation 

of identity. 

Getting from Identity Formation to Ritual Process 

Identity docs not de\·clop in a single way at a particular or prescribed time. Rather, O\"er time, when 

exposed to the world around us, we react to and cvoh·c from the experiences that shape our lh·cs. 

Essential to our de,·clopmcnt, however, is the commonplace of ritualization and routinization. 

Ritual is a necessary step in the evolution and development of children and plays a role in the 

way adults make meaning. The repetition of particular actions or gestures brings a sense of securitr 

to children. As they grow up and gain awareness of their surroundings, ritual provides a sense of 

order in a world that is increasingly complex and hard to grasp. Greater structure in a child's life 

allows for the incorporation and intcl-,rration of the outside world. This is, Erik Erikson conjectures, 

where the reliance on formali1-ed beh:l\"iors, e,·en ceremonies, becomes in,1.,rraincd. 

Our term ritualization, luckily, is less pretentious, and in a human context is used 
only for a certain kind of informal and yet prescribed intcrpla~· between persons who 
repeat it at meaningful intcrrnls and in recurring contexts. \Xl,ilc such interplay may 
not mean much more (at least to the participants) then "this is the way 11•e do things," 
it has, we claim, adapti,·e Yaluc for all participants and for their group li,·ing. for it 
furthers and guides, from the bC!:,'1nning of existence, that stage-wise instinctual 
im·cstmcnt in the social procc~s that must do for human adaptation what the 
instinctive fit into a section of nature will do for an animal spccie~.1 

\X'hile Erikson uses the word rituahation slight!~· differently than we do in religious contexts, the 

lesson of adapatire /'(/lue for individuals as well as for a group is no less rnhmhle. 

1 Erikson, p. 43 
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He describes these experiences as some of the most basic of interactions as \veil as the most 

numinous, because they both help indi,·iduals transcend their separateness and confirm their 

distincti\•cncss.1 That is to sa~·, the boundaries between persons and the \vor!d in which they find 

themsch·es arc simultaneously distinct and indi,·isible, without losing their purpose. 

Ritual Confronts Changing Identities 

Despite the fact that our multiple and shifting identities rely on ritual, the two may seem at times to 

clash one with the other. How can a prescribed series of actions speak to one generation with the 

same ,·oicc as the next? If the identities present are shifting and the history that is being shared 

remains the same, then how can a single ritual accomplish the same objecti,·e in the same way? The 

answer is a complex one. 

Two existential problems arc present today that rarely troubled the Jew who molded 
the early Seder: the definition of "Jew" and hence of"community," and disbelief in 
the historical talc being celebrated at the Seder .... \'\'here social institutions were 
strong and learning of the sacred-social Law was enforced, "Jewishness" was not an 
"ethnic definition" or a philosophical system, but rather an identification with a 
collecti,·ity and a fundamental orientation to the uni,•crse that remained unchallenged 
by alternative systems of knowledge:' 

This passage articulates an important reality about the confrontation of identities that happens to a 

person at the Passover Seder today and how that confrontation differs dramatically from the 

experience that a Jew would ha,·e had at a Seder only a few centuries ago. 111is raises t\rn issues of 

profound importance for us to consider when talking about Jewish ritual, that of the shifting and 

evoking identities of the indi,·iduals who arc inheritors and proprietors of a tradition and the 

skepticism of each subsequent generation. Let us first address the nature of the individual and the 

community present at today's Seders. Tbcn we will deal with the potential lack of belief in the 

2 Erikson, p. 45 
.1 Ccrnca, p. 4 
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hisroricity of the sacred narratiYc contained within the Haggadah and its effect on the ritual that is 

the Passover Seder. 

Regarding the complex issue of identity, both of the indi,·idual and of the community/ we 

must be reminded that we cannot simply tell the story of the Israelites' miraculous passage from the 

narrow places of Eh'YPt. Going through the Haggadah as if it were a children's book will not 

accomplish what it was designed to accomplish. The story i~ important, but it is the intricately 

detailed ritual th~t accompanies the carefully crafted Haggaclah in its entirety that has been passed 

down from generation to generation. It is this ritual that is meant to speak to the entire person. 

Perhaps our participants would be best served by the reminder that, were this simply about the 

story, we could simply read highlights from the book of Exodus. 

The magnitude of the miracle of Isrncl's deliverance has and will continue to allow 

opportunities to speak to the timc:less particularities of our Jewish identities-those characteristics 

that unite Jews of all places and times and the particularities of today's Jews under historically unique 

circumstances. To take this a step further, there arc messages within the Pesach Haggadah that 

con\'ey uni,·ersal truths. Ha,·ing withstood the passage of time, these lessons are worth repeating 

each year. And yet, there are meta-lessons present in our great narrati,·e, 1JJ(IShuli111, metaphors not 

yet discoYered or brought to light. That the base recitation of our Passo,·er Hag_~adah docs not 

make its particular and unkersal truths known to a differently-educated, contemporary Jewish 

community should not come as a surprise to us. The question at present should then be how can 

we com·ey these lessons and the possibility for uncapped re,en·cs of meaning to each generation? 

• Ir is worth noting, again, that it would be inaccuraw to charactt:rizc all communities in the same way or to assume the 
homogeny of a gi\·cn generation. This could nnt Ix~ further from chc truth. Gi\·cn, hmn:ver, the shared e:-pcricnces and 
events within a community or a gcncr:n:ion, there arc likdy to be enough simil:uitics tn speak of them as a cohcsiw 
group for the sake of discussion, \\ith the ..:xplicit understanding that this group, with all of its pcrcd"cd sameness, 
embodies a great deal of di\'crsity and heterogeneity as well. 
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The second issue, that of disbelief in the historicity of this narrath·e, means less that we ha\·c 

a poorly educated community of Jews and more that the narrati\'C has been presented in such a way 

as to emphasize its factuality m·er iti- truthfulness. Truth and fact arc not always the same thing. 

Pew ha,•e trouble seeing the truths expressed in fairr talcs, nm·cls or memoirs. Yet when it comes to 

the narrath·e of the Jewish people, indi,·iduals arc distracted by the lack of factual c,·idence. History 

is simply the \\Tong framework for this night. 

We should encourage questions about the Exodus and God's rcdempti\'e promises, the 

strange customs and extraordinary bcha,·iors we exhibit at this sacred table. This is the purpose of 

our night together, to raise difficult questions about our experiences and to feel ownership of this 

sacred narrative. It is not to present facts, but to present opportunities for engagement with the 

story of the Jewish people. The Seder night is one during which we are free to reflect on our own 

lives and the world in which we li\'e by refracting our experiences through the lens of ritual 

narrath·c.; Passm·er is about memory and the incorporation of that memory into the identities of 

everyone present. 

For whatever memories were unleashed by the commemornth·e rituals and liturgies 
were surclr not a matter of intellection, but of e,·ocation and identification. There 
arc sufficient clues to indicate that what was suddenly drawn up from the past was 
not a series of facts to be contemplated at a distance, but a series of situations into 
which one could somehow be existentially drawn. This can perhaps be perceived 
most clearly in that quintessential exercise in Jewish group memory which is the 
Passover Seder.<• 

"Memory here is no longer recollection, which still preserves a sense of distance, but 

reactualization."~ Memory addresses shifting identities by making the ritual a shared experience. 

The ritual becomes the common thread "from generation to generation." This means that when 

identities change, within a person and within a generation, the ritual remains a constant shared 

5 Sec Commentary, p. 130 
1• Ycrushalmi, p. 44 
• ibid. 
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experience. It becomes one of the many myriad expcricnce!l that contribute to that person's or that 

generation's identity. Again, the issue at hand is not one of history but of susrnincd value and 

meaning. 

If the Seder night is a foray into the creation of identity and the sharing of collecti,·e 

memory, then surely there is a great deal of technique employed to make it both effective and 

affectiYe. Using many of the components that define ritual, the Passm·er Seder performs a host of 

sophisticated accomplishments including: the framing of history as memory; creating opportunities 

for personal reflection and spiritual transformation; and incorporating a balanced world-,·iew of 

good and bad. Docs the ritual of the Passover Seder remain the same throughout e,·ery generation? 

The eumce of the ritual ne,·er changes, regardless of whatever small changes occur. 

Ritual as the (Re)Framing of History 

The Haggadah is clear in its mission: The story of the Exodus from Egypt and God's great s:wing 

power must be told while the commanded foods of Passover-the eating of unleavened bread 

(matzah), the paschal sacrifice and the bitter herb-arc eaten. This is the basic purpose of our 

Passover Hag_~adah and of the night of the Passover Seder. As generation after generation gets 

further and further from the historical experience that is commemorated on this night, an increasing 

lc,·cl of symbolism and custom has been incorporatc<l into this c,·ening ritual, all the while staying 

focused on its ultimate purpose. As the ritual has crnh·ed, so too the narrati\'e it seeks to convey 

has needed to adapt. It has changed, not only bec:1usc of the communities in which it has been 

observed, but also because of the changing understanding of what i~ essential to the story and what 

is important about the early customs commanded to accompany it. 

The first major shift came with the destruction of the Temple in Jerusalem. This tragedy 

caused a rift throughout Jewish life that, in some ways, has still left the Jewish community reeling. 
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The memory of the Exodus had to take on new significance if it were to continue being the central 

narrati,·e of our people . 

. . . IOJffering the paschal lamb at the Temple ... was no longer possible. The 
alternative of offering it outside the Temple, though possible in fact, was deemed 
illegal in theory. In its pince, howe\'er, Jews could obsen·e the commandment to talk 
about the Exodus and to ritualize its occurrence through symbolic \'erbal 
presentation. Thus there arose our Passover seder, with its complex order of events, 
including, c,·cntually, an entire book of readings, the Haggadah, to direct the 
retelling. 8 

The ritual as we know it, then, emerged over time as a reaction both to the contexts in which 

the story was being told and to the necessity to frame our experience in such a way as to 

bring deeper meaning to an eternally relevant event. 

The history of the Jewish people has continuously been filtered through the rituals of 

our tradition. Our past has been reappropriated and reframed to incorporate broader 

understandings of the stories that pre,iously inhabited the ritual realm of our people. 

Therefore sla\'ery has come to be understood as more than just the oppressive labor that 

embittered the lives of our Israelite ancestors. Israel's time in Egypt has come to symbolize 

enduring oppression under various kingdoms and regimes, the slaverr of the mind, the 

abdication of rights and the seemingly unending ag_L,rression Yisited upon the Jewish people. 

The lessons of the past ha,·e been combined and elevated to highlight the enduring truths 

they teach. 

In learning about how ritual functions, we first observe that ritual can incorporate disparate 

events and create a single narrative of coherence. Thi:- creates a sen:;c of unity within the ritual itself 

but it also points towards a meta-theme of the tradition in which it finds itself. Part of being a Jew is 

identifying with both being a slave and being a free person, simultaneously, sometimes paradoxically. 

K Hoffman, p. B2 
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This aspect of ritual docs not attempt to cast the entire tradition as monolithic, rather it 

rnlues and models the cohesion of narrath·e that makes for healthy li\•ing, privately or communally. 

The fact that the narrati\·e is told through so many !enses-111idrashi111, questions and the usage of 

ritual foods-meam that the initiated participant understands this not as objecth·e history hut 

constructed memory. This framing is an essential technique for the effecth·encss of ritual and 

prepares a lush background for the transformath-e power found within it. 

Ritual as Transformation 

Theologian Tom Drh·er argues that ritual is, in fact, an act of transformational magic. In the West, 

we have a tendency to frown on such anti-intellectual notions. The term "magic" might even be 

considered pejorath·e in some circles, implying a kind of fakeness or displacement from reality. 

"l\lagic" might cast ritual as some sort of illusion made possible by dh·erting one's attention. This 

could not be further from reality, despite the "numinous" quality of ritual described by Erikson.'J 

Ritual is defined as having magical qualities in that it can transform an individual, a group and, even, 

a community of people through symbolic, prescribed (and often rehearsed) acts. \X'hile Drh·cr 

illustrates his reasoning describing ,·arious rites of passage, which may or may not be fitting 

comparisons for our case under study, the language that he uses should be quite instructh·e for us. 

Ritual accomplishes three simultaneous ends by the same means, reaching across, as Larry 

Hoffman might put it, 111 cons. :\ ritual portrays a particular tradition's: 1) rccci\·cd smsf qfrmfer, 

2) attempts to make order out of that which is out of order and then 3) rrordn:r the world 

incorporating that which is out of order into the pc:rceh·ed order of the world.11 In other words, 

ritual attempts to correct that which is outside of the narrath·e in order to create a comprehensi,·e, 

inclusive and coherent picture of the world. Ritual attempts to bring balance to an unbalanced 

'1 Erik~on, p. 45 
10 Sec Hoffm:in, pr,. 82-83 
11 Dri\'cr,p.171 
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system, the image of which belongs to that ritual's tradition. Like the child in Erikson's srstem, a 

person seeks out stability in a chan,!.,>ing, unsn:ady state by performing a rehearsed and familiar act 

that imposes order on a context in disarray or upheaval. 

The performance of this ritual is what makes transformation of our world possible, as Driver 

sees it. "\Ve ha\'e already noticed that ritual employed as a means for the transformation of society 

is a kind of "social magic." ... Ritual is the work of beings \\'ho arc charactcri~cd by their capacity to 

perform and hence to fabricate a social world that is not simply given to them but is compounded of 

desires and actions that arc subject to moral crnluation. 12" 

Sh'foch Chamatcha -The Transformation of the Oppressed 

\\;Te have already shown how ritual attempts to 1) re frame history into a singular (though not single) 

narrath·e and 2) transform the disordered present to fit the percci\'cd and constructed order of the 

world. A perfect example of these principles in action is a moment found in our Passover Seder. 

After the meal, as the participants get closer and closer to their redemption they decide to 

demonstrate an act of spiritual and ritual bravado. Gh·en the Jewish people's history of oppression 

and victimization, on this night history is reframed into the context that is Passover. On this night, 

the group begins in degradation and ends in redemptive dignity 13 and freedom tn praise. Living as 

receptacles of aru,rression docs not exist on this night. To illustrate this self-contained, ritually-

induced truth, the Seder participants open the door to welcome the prophet Elijah. In many 

contemporary Haggadot Elijah is explicitly mentioned and is welcomed in song. Classically though, 

this was nor done. Instead, a bolder gesture was made. \'\1itl, the door to one's home wide open, the 

- II . . d 14 to owtng was rcctte : 

12 Dri\·cr, pp. 185-186 
13 Sec Hoffman, p. 132 
14 trans. l .c\·y, p. 96 
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SHFOCH CHAMATCHA 
Psalms 79:6-7, 69:25; Lamenations 3:66 

Pour out Your fury on those peoples that do not know You, 
,\nd over realms which do not even call You by Your proper Name; 
For such nations have eaten Jacob aliYe, 
\'\'iping out the places where we peaceably lh·cd, 
Pour out Your wrath upon them, let Your burning anger overtake them, 
Pursue them with anger, wipe them out from under the heavens of God. 

This gesture is incorporated to correct the social order, to challenge it and to incite change. 

It assumes a sense of order that keeps the people Israel in a perpetual state of oppression and that that 

oppression will be vanquished by the coming of the i\lcssianic Age, or Time-to-Come. This is, of 

course, in light of the holiday being celebrated out of order with the way things should hiive been; 

the Jewish people should have been forever redeemed from their sorrows and hardship. Israel 

should ne,·er have known hardship again according to the miracles performed in the narrative told 

on this night. Therefore, as the Seder's end nears, the final moments of praise and uplift building, 

we open the doors of our homes wide to the world outside and bra,·ely declare that God's judgment 

(and worse) shall fall upon those nations that oppress God's people. 

\'fe could describe this part of the Seder as an act of magic. In boldly citing these ,,erses of 

rc,·engc, the community assembled emboldens itself and elevates itself to a state of courage and 

strength. The repetition of the Sc<lcr ritual in general and this section in particular means to 

reinforce the message "in ever~· gcnl.'.ration"-no generation shall see the Jewish people fully 

destroyed. This night has the potential to transform the Israditcs from physical and spiritual slavery 

to freedom in e,·ery generation. 

This is true for those who participate, but what about those people who simply watch this 

whole thing unfold? 
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Roles Within Ritual 

Ritual, primarily, transforms the lh·cs of those who participate in it. Y ct, wc know that a person may 

oscillate between active participant and seated-outsider throughout it. For this reason, ritual 

includes a level of effecti\·cncss for the outsider looking in as well. The anthropologist Catherine 

Bell, in explaining the ritual theories of Clifford Geertz, teaches that there is a role for obser\'ers of 

ritual as well. 

This is accomplished, in part, by the intermingling of belief and action within ritual. "Herc 

the simplest ritual acti\·ities arc seen to "fuse a people's conceptions of order and their dispositions 

(moods and motivations) for action. For Gecrtz, this opposition of conceptions and dispositions, or 

the world as imagined and the world as lived, constitutes cultural life per sc."15 This fusing of our 

understandings of the way the \vorld ought to be and the way that it is are where meaning is found 

for the participants of whate,·cr ritual seeks to harmonize these two things. 

Geertz pushes us further. Ritual is not intended only for the participants. Nearly all rituals, 

no matter how personal, attract and are intended for an audience. These observers arc therefore 

part of the ritual as well. They, too, mar find meaning in their passi,·e participation in the ritual. 

Many Seders have a designated lea<ler, which could relegate most of those present as mere 

observers. But e\·cn the most withdrawn obsen·ers of the Passover Seder become participants when 

they respond to a blessing \\ith Amen or rcmm·c drops of wine from their cups for each of the Ten 

Plagues. The meal alone is a moment when all present becomes participants. It has become 

common in many J cwish homes for the leader to circulate around the table or for a central leader to 

randomly assi1-,rn various sections to others present. Even in the most traditional settings, it is 

common for the youngest in the assembled 1-,>roup to recite the Four Questions-shifting that child 

13 Bell, p. 26 
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from obscr\'cr to participant. Within the Seder ritual, the line between outsider and insider is faint 

and impermanent. 

The implications for such wide.ranging participation and meaning making arc great for the 

Passm·er Seder. There is, in near!~- c\·er:, Seder, a moment for every person to be the one who 

officiates and the one who reccin:s, as an acth'C player and an outside obscr\'er. Gi\'en what we 

ha\'c already learned about the plurality of a person's identity, a ritual such as the one practiced at the 

Pcsach table, is a unique way to try and reach all of its constituents in any way possible in whiche\'cr 

role that person inhabits. Surely all persons ha\·e important roles to play within the Seder, as they 

are part of the community that develops there within this shared experience. 

Liminality and Communitas 

The anthropologist Victor Turner is perhaps best known in the worlds of the various social sciences 

for the identification and description of two essential qualities of ritual life. These are the concepts 

of liminality and of communitas. 

Liminality is the state of being "neither here nor there ... betwixr and between. 11'" "Thus 

limin:ility is frequently likened to death, to being in the womb, to im·isibility, to darkness, to 

bisexuality, to the wilderness, and to an eclipse of the sun or moon. 1·,, Liminality is the place 

between places. Despite its seeming placelessncss, it is, indeed, an intentional path. 

In ritual terms liminality acts as the time and space between statuses. \Vithin a rite of 

passage, for example, a person begins one way and then enters into the ritual, only to emerge on the 

other side different than when he or she entered. In becoming a Jew by conversion, a woman enters 

the mikvah as a non•Jew and immerses herself in the water. \Vhen she is under the water, as if she 

L<, Turner, p. 95 
1' ibid. 
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were within a -..nimb,1" she is neither non-Jew nor Jew. But when she surfaces again, reborn, she is 

able to recite the blessing for ritual immersion, ha,·ing now crossed into a new state of being. 

Having now surfaced as a Jew she is obligated to make the blessing O\'er her ritual immersion. 

Liminality is, to further emphasize, the meeting place between low and high, between one 

role and a trnm:formed role on the other side. It is a venture from the structured secular world in 

which we Ji,,c into an unstructured world where all arc equal, where class and status arc stripped 

away. All those present submit to the ritual itself and to those who arc orchestrating that ritual.1'J 

It is in this unstructured social space that what Turner calls "communitas" is experienced. 

Communitas is, 

[The second model for human interconnectedness] ... , which emerges recognizably 
in the liminal period, is of society as an unstructured or rudimcntarily structured and 
relati\·ely undifferentiated ro111itat11s, community, or e\·en communion of equal 
individuals who submit together to the general authority of the ritual eldcrs. 211 

He uses the term communitas instead of the more pedestrian "community" to differentiate between 

a common space of social living and the shared experience of social living. Therefore the Seder's 

participants are members of or in communitas. They arc united in a common, egalitarian experience 

in terms of their ritual role, not necessarily in reality-not all social condctions can be abandoned. 

\X'hether family or strangers are brought together at the Seder table, they arc united in communitas 

between time and place. 

The Passo,·er Seder is, by these criteria, self-defined as a rite of passage. This is strange for 

us, as we tend to think of life cycle e\'cnts, such as h '11ai 111itzmh, as rites of passage. But Turner 

describes the change that is facilitated by liminality as a movement from the lower plain to a higher 

one. "Liminality implir.!s that the high could not be high unless the low existed, and he who is high 

1~ le is worth noting here that this analogy, that of the mikrnh as a womb, is fitting because of the Jewish view of life in 
utcro :\$ also constituting a state of neither here nor there. An unborn child is not rec regarded as a life. Therefore, the 
~rate between immersing and resurfacing, where status is erased, is like being in uccro, 
1•1 Turner, pp. 95-96 
~" ibid., p. 96 
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must experience what iris like to be low.21 " This is, precisely, the frame of the entire Passover 

Seder. \\'hen the rabbis set out to create the narrath·c that would fill the Hagg.1dah, they drafted it 

according to the phrase "11mtchil hzf!,mut wJ1rsaym1 hrshe1°,1d/' - "f'rom Degradation to Dignity.";u 

The rabbis understood that the Seder experience, were it to be effective in communicating 

the story of Israel's freedom from Eh1yptian sen·ituclc, woukl need to move people through the 

narrnti\·e to a loftier place. An<l, without a term like communitas b,uiding them, they understood the 

need to create a unifying space that was liminal an<l moYing all at the same time. But this time and 

space of living in between is not without structure. \'\'hile communitas is spontaneous, it "is made 

evident or accessible, so to speak, onl:, through its juxtaposition to, or hybridization with, aspects of 

social structure .... [C]ommunitas can be grasped only in some relation to structure.21 

The Passover Seder takes place at the table upon which conventional meals are eaten and 

common dinner conversation occur. They invoh-e family members and friends. Sometimes 

extended family and friends are inYited in as well. It is precisely because traditional elements from 

common contexts are suffused together in a non-traditional way that communitas is possible. It is 

regular and irreb,ular, it is structure and anti-structure. 

The Four Children & The Four Questions: Status and the Statusless 

As we ha\·c said already, ritual in general and the Seder in particular arc moments between structured 

\Vorlds, between various statuses. Therefore, when people arc within the ritual itself, they arc 

statusless. In fact, their stature is stripped off of them."'' \'fhen we scat ourselves at the table on the 

first night of Pcsach, we arc no longer primarily mothers and fathers, sons and daughters but the 

ancestors of slaves. \X'c arc the past of degrading servitude and the hope for redemption. Tonight, 

11 Turner, p. 97 
21 Sec Hoffman, p. 132 
~3 Turner, p. 127 
24 ibiJ., p. 108 
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those assembled treat each other as royal equals. All present arc kings and queens, princes nncl 

princesses. Now that all things arc c9ual, no social structure can create a barrier between 

individuals. Even the role of the leader, who paces and pushes the C\'ening forward is no greater 

than others at the table. Transformation is not threatened. 

But we arc human and status might sneak its con\"cntional head into our liminal space. 

Those of a more traditional inferior status arc introduced here, that of children, to keep all who are 

present centered around what unifies them. The Pour Children arc characters within the story and 

not actual children present at the Seder, 

Victor Turner speaks of communitas and the potential for change in non-liminal spaces 

within structured society. He points towards SC\'cral ~ocial theorists who have studied the roles of 

"court jesters" and other marginalized characters. 11-icse characters arc, at face value, considered 

less-than, inferior and beneath the status quo. It is precisely because of this debased status that the 

criticisms ther offer can be heard-because they pose no real threat to their superiors. A court 

jester may offer political or economic commentary on the king's rulings because there is no risk in 

listening to him.25 He will ne,·cr rise to power or turn the king's subjects against him. 

It is for this reason that the Four Children ha,·e captured the attention of so many within the 

Seder. It is not enough to ha,·c Four Children-as children arc always marginalized in adult 

com·ersation, even seated on the pcriphcr~· of the room-but to assi1-,1fl what are some of the hardest 

questions to them is telling. 'Inc rour Children ask questions that no adult can safely ask at the 

Seder table. These questions, it should be noted, arc questions about how we may relate to the story 

of the Exodus. They are inquiries into and about the self. These c1ucstions arc as difficult to ask as 

they arc to answer. It is for this reason that they arc placed upon the personas of Pour Children. 

2; ibid., pp. 109-110 
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And it is worth noting that the first to respond within the Haggadah is not the \'oice of the carefully 

penned narrator, but that of the rabbinic authority Shmuel. 

It is worth noting as well that the tradition around the four Questions is to ha\·e the 

youngest participant read or chant them. This highlights both the stripped status of all present

that such a prominent part of the Haggadah be led br a child-and the marginalization of the 

personality that asks the hard questions about what is that is being done. These ,·oices are safe to 

query us towards our own introspection and spur us on towards something greater. And who better 

to answer this non-threatening member of our makeshift community than the authoritative Rav and 

Shmuel. 

Authenticity and Balance within Ritual 

Our last note must relate some of the inrnluable teachings of anthropologist i\Iary Douglas, 

whose ,·ision understands that a single ritual exists within a larger system of beliefs and that that 

ritual must, for the sake of authenticity, incorporate that which is most vile to the tradition it 

represents. She teaches," ... a garden is not a tapestry; if all the weeds arc removed, the soil is 

impoverished. Somehow the gardener must prescr\'e fertility by returning what he has taken out."2r, 

\X'ithin Douglas' system, the despised, undesired, ruinous aspects of life arc incorporated 

into those ritualized and holy moments for the sake of totality and not isolation. She i~ referring, 

especially in her own research, to things that arc literally dirty substances and states: dirt, feces, 

blood, disease and death. \X'c need not look far to sec hm,· this applies \\'ithin the Jewish trndition.2• 

The biblical tradition has a great fear of the impurity of these substances. The priestly system 

2r, Dougl;J.s, p. 162 
17 Douglas clcx:s a more than ackquacc job discussing how this concept plays itself out in the biblical tradition in the 
book from \\'hich this cssar is pullr.;d, Purin· :rnd Danger. In it, she cxpbins the stigma ah-ainsc blood and its 
incorpor:uinn into purifirnrion nnd sacrificial rites. 
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unapologetically creates boundaries from these catalysts and carriers of impurity and rituals to both 

impart and preserve ritual purity. But to look in on a single purification ritual performed by the 

Le\itical priests will not properly com·cy the entire priestly system of purity and impurity. 

All lh-e rclihrions are many things. The formal ritual of public occasions teaches one 
set of doctrine. There is no reason to suppose that its message is necessarily 
consistent with those taught in pri\'atc rituals, or that all public rituals arc consistent 
with one another, nor all prin1te rituals. There is no guarantee that the ritual is 
homogeneous and, if it is not, only the subjective intuition of the obsen·er can say 
whether the total effect is optimistic or pessimistic.~' 

Rituals exist within s,·stems of rituals. 11,ese rituals arc not all the same. Thcr do 

not serve the same purpose. One docs not accomplish the same objecti\'e within one ritual 

as within a completely different one. For example, the shaking of the llfla1· and etro._g while 

making circles under the boughs of the mkk,1h has no similarity to prostrating oneself before 

the open ark during the Aleim, HaGadolofYom Kippur. But there isn't supposed to be a 

direct connection. The t\vo are not supposed to mirror each other or compliment each 

other. Therefore, when we participate in or obsen·c a ritual, we should not make 

generalizations about the entire system in which it is found, because it cannot possiblr 

com·er all that that religious tradition intends to impart through its many varied practices. 

No ritual can c,·cr com·cy or represent all of the values within the tradition from 

which it comes. But a prominent one can come close, by incorporating that which is 

coveted and that which is despised into one coherent whole. 

The Seder and The Nasty Bits 

Using Douglas' model of understanding ritual-that healthy, effective rituals in balanced religions, 

incorporate the "dirt" with the more choice bits-we might gain a great deal of insight into the role 

that our Seder plays, not only within the celebration of Pesach, but also the entirety of the Jewish 

lH Dougln~, p. 163 
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tradition. There is, Douglas argues, p:•radox and ambiguit~· in all of human existence. A religion 

that deals honestly with that reality and brin1-,rs harmony to the contradictions in our lfres will do so, 

not only through its liturgies and laws (if tt has them), but also through its rituals. 

\'\"hen rcmcn'ing what is outside the realm of clean, pure and holy within a religious tradition, 

the opposing forces arc singled out and rcmm·ed. "First they arc recognizably out of place, a threat 

to good order,2'> and so are rct-,r.irdcd as objectionable and ,·igorously brushed away."·11• \Xben we 

think about Passm·cr we often think first of the foods we cannot ha,·e. "!be fha111dz, the leavening, 

that has been consciously and meticulously rcmc)\'ed from our homes takes on the sti1-,'!Tla of "dirty." 

The status of lea,·em~d products changes so drastically during this week that there are traditions 

specific to Pesach that seek to redefine our daily bread as some sort of evil substance. It is known as 

being equated with thcJ·etzerha-rah, the e,;1 inclination, idleness and sloth, en"y, lust and glory:'' 

The ceremony which precedes the celebration of Pesach ,vhere one removes from one's house all 

d1m11dz includes not only a search and removal, but also the statement, "All rha111etz in my possession 

whether I have seen it or not and whether I ha,·e removed it or not shall be nullified and be 

ownerless as the dust of the earth."3~ ·11,e rha111etz that is found is burned. 

Ritual performs a trick and redefines what normally sustains us during the week as no longer 

fitting; it is unclean and has no place within our celebration.. But a system cannot exist entirely pure. 

it cannot be so sterile as to be impen,ious to change and transformation.3·1 For this reason flour and 

water are reintroduced in a form that is fit for this holiday celebration and this ritual. The boundary 

between ch,11Jlt'IZ and matzah is a thin \\indow of time, dcsi1-,rnated primarily by a sort of ritualistic 

pseudo-science. Despite this seemingly arbitrary slightness, this boundary is g11ardtd closely. 

~9 Again, the semc of order in the world has an important role in understanding the position of ritual. Sec Tom F. 
Driver, pp. 185-186. 
:io Douglas, p. 160 
•11 Greenberg and Roth, pp. 262-264 (Avmham Yaakov Finkel) 
.I! Trans. from Zion, p. 14 
·13 Douglas, p. 160 
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To add credibility to the _hrrcat deal of attention recei\·ed by baking 111atzah, the rabbis 

highlight the difference between the spelling of the words 111atzah and cht11mtz. The letter ho· and the 

letter rhd are the onlv two letters that differ hcrween these two words and the distinction between 

these two is, itself, slight. It might even seem insignificant. But the difference between a ho· and chef 

is great enough to change the meanings of words and language, and therefore reality. Just as the gap 

between a piece of unleavened bread that qualifies as 111atzah and one that is deemed chametz is 

guarded closely, so too is what is permitted and forbidden in this temporary but powerful system of 

Pesach "purirr." 

The Seder ritual in its entirety is about movement from slavery to freedom to ultimate 

redemption. Therefore, this liminalized substance of sustenance is assigned these values. Matzah is 

the bread of affliction as much as it is the bread of freedom. This meager poor man's bread, this 

statusless cracker, is within our ritual assigned a transformativc, magical role. Just as the role of 

slavery is no proud moment but is retold as the seed for a fruitful relationship with God ultimately 

leading to cm·enant and redemption, so too is the hasty and nearly tasteless bread put into the 

spotlight. 

This is the incorporation of the pure and the impure, the hasty and the meticulous, the lowly 

and the exalted. ;\latzah becomes the reminder that the boundary between slavery and freedom is a 

tenuous one and we must protect ourscl\'CS from its destruction with vigilance and carry its strcnt>tth 

into the world. It is the sobering reminder that with all of our power as human beings, we arc but 

simple creations. These arc me~sagcs reinforced timl! and again throughout the Jcwh;h tradition. 

Towards a Whole View of Ritual 

A person is, at any given time, multiple things to multiple people juggling myriad imcrests and 

desires. But from day to day, moment to moment, all of that can be simultaneously appreciated, 
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celebrated, cle\'atcd and transfonned through the power of ritual. Ritual docs not claim, in its in

between space, in its unstructured social order, to erase all that a person is. It embraces the 

ambiguities of life, it parades the paradoxes nf human existence and seeks how tu make it more, to 

mo,·c us from the "lows" to the "highs." And this rncl\'ernent from one place to another is 

transformative. It is magical. It affects both those participating and those obsening. 

It is for this reason that the Passo,·er Seder, with all of what is going on within it, is so 

compelling. It is at once ritual and story, liturb~' and history, narrath·e and mirror. It is a moment in 

time when all rules are off, \\'hen history collides with the past and the future. \X'e draw new, clean 

boundaries that incorporate a \'ariation of our old, rejected ways (if only for a week's time). We 

disguise ourseh·es as freed slaves lounging at a table set for royalty, but we ne,·er forget that we arc 

part sla\•e and part prince or princess. \X'e recite and wc eat; we dip and wc drink. We look inward 

and look out at those around us. We bring our world into the Seder with us and we take our newly 

transformed seh·es back into the unchanged world that we left for the Passo\'er table. 

The Passo,·er Seder is the quintessential ritual of the Jewish people because it is timeless and 

time-bound, it is earthly and ethereal, it is simple and it is sophisticated. And between all of these 

extremes are numerous opportunities for personal, communal and, e,·en, universal grmvth and 

transfom1ation. 
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INTRODUCTION TO THE COMMENTARY 

i1:J7~i1 ?J 
''fhr IJ/OJ"r Olle r.vpands and e111ldhj/Jr~ the :109·, thr mo,,, cw1111mdahk "1 

The following is a non-lirn.:ar commentary which means that it follows the Haggadah more according to 

themes than to its own internal chronolom·- This docs not mean that it is entirely out of the order that 

one is accustomed to seeing, nor is it on!~- thematic. For example, the reader will find that the first 

commentary, entitled "The \\'inc," begins \\'ith Kadcsh \\'hich is the first scction of the Seder. This 

commentary, howc,·cr, includes c,·cn· reference to wine found within the Haggadah, so that all the cups of 

wine arc discussed in relationship to one another. 

B~· constructing the commentary in this manner we arc able to extrapolate themes and motifs that 

might otherwise be lost to the reader. In this \\'ay, our commentary di\'ergc~ from most Haggadot. The 

reader should note that we ha,·c chosen not to comment on c,·ery scction of the Haggadah, though wc 

have covered the majority of it. Hopefully, we will inspire the person who uses this commentary to fill in 

the blanks. 

Due to the complexity of the commentary, we ha\·c prm·idcd a guide which begins on the 

follo·wing page. ·1nis chart lists the traditional order of the Seder in the central wide column. In the first, 

non-shaded column on the right, the reader will find the appropriate page reference for our commentary. 

:\!so, our commentary docs not prm·ide the content-blessings, 111idri1shi111, instructions, ctc.--of 

the Haggadah to which our commentary responds. \'\' e suggest that the reader use this commentary 

along~i<lc a Haggadah. To make this e:1~icr fiff the reader, we han: incluJcd in the shaded columns to the 

right, thc page numbers of three different Haggadot. 

\'\ 1e have cho$cn to refer to The Open Door, the newest Haggadah from the Reform i\Im·cmenr; 

On \X'in~s of Fn:cdom, the official Haggadah of Hillcl International; and:\ Different Night, an 

educational Haggadah published by the Shalom Hartman Institute in Jerusalem. We feel that these three 

1 From the 1-!aggadah, Trnnsbtion from Zion, Noam and David Di~hon, p. 48 
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Haggntlot harmonize the balance between tradition and modernity. In addition we feel that they would be 

practical Haggndot to use in an educational setting as well as at the Seder mhlc. 

THE ORDER OF THE SEDER 

E· 1 ~ ~ .:; :=:· 1 ~ a, e ~ 
~ I '- ;,,, = -~ ~i ~ 

J... ~ 
~ .... ,"': ~ ~ . ,.... o·~ . ~Q~ "" r- -

1" 1 'V1R Kaddesh: Sanctifying the Day p. 113 p. 16 p. 11 p.22 
Cup 

2 '(IJl~ Urchatz: \'\'ashing the Hands ... p. 23 p. 16 p.28 

3 O~l~ Karpas: 'Inc Greens We Dip p. 118 p.24 p. 16 p. 30 

4 '(IJ? Yachatz: Breaking the ~fatzah p. 120 p.26 p. 18 p. 32 

5 ,,~g Maggid: The Telling --- p.27 p.21 p.34 

a H,1 I...a,h11,a .-·1'!)·,r. p. 120 p.27 p.23 p. 36 
This is the Bread of Affliction 

b. The Four Questions p. 125 p.30 ?~ P·-"' p.40 

2n,! c. Shmuel's Pcsach Story: Aradi1J1 H,fyi11u p. 128 p.32 p.28 p.44 

Cup 
"from Slavery to Physical Liberation" 

d. The Rabbis of B '11t1i B 'mk: p. 132 p. 34 p.28 p.46 
The Longest Seder 

c. Rabbi Elazar bcn :\zaria: p. 132 p.35 p.29 p.46 
Recalling the Exodus 

f. Bamc/J Ht1,\laknm; Four Praises of God --- p.37 p.30 p. 56 

g. The four Childr!.!n p. 132 p.38 p.30 p. 56 

h. Rav's Pcsach Story: p. 128 p.34 p. 72 
" from Scrdng Idols to Spiritual I .iberation" 

i. Jho111rr H"rtach<1to: God's Promise p. 136 p.43 p.36 p. 76 

), l ·''hrr Sbr,1111da: Standing l'p for L's p. 136 p.44 p.37 p. 76 

k. Arami Ot'rd ./lr•i: l\Iy f'ather was a \'fandcring p. 138 p.46 p.39 p. 78 
Aramcan (Dcut. 26:5-8) 

I. Rabbinic Midrash on Dcut. 26:5-8 p. 138 p. 46 p. 40 p. 80 

m. 'fhc Ten Plagues p. 138 p. 53 p. 51 p. 98 

n. Midrash ou the Plagues p. 138 p. 52 p. 102 

111 



.... 
<-, ii:! s· 1 I;'(.~ .... 

:::, e ~ 'II, .. E~ ~ !ii! ...., 
~ •:::: ~ - ., ~ ,!t'J ~ <:::, I! -~ ~ . ,... 0 1:,, -:;::: Cl :2: r--, -

o. D<!Jd1111: "It would ha,·c bci:n enough" p. 138 p.58 p. 53 p.104 

p . Rabban Gamlicl: The I :.xplanation of Pm1ch, p. 146 p.63 p. 57 p. 110 
• \latzpb & .\Iamr 

q. B'c/Jol Dor I ''Dor. "In Even· Generation" --- p.66 p.60 p.114 

r. Introduction to J-/(1//d --- p.68 p. 61 p. 116 

s. H11//e/Part I-Psalms 113 & 114 --- p.68 p.62 p.118 

6 il~t;l1 Rachatza: \'fashing before Eating --- p. 73 p.66 p. 124 

7 N'>_::&i~ Motzi p. 120 p. 74 p. 67 p. 124 

8 mm Matzah p. 120 p. 74 p. 68 p. 124 
T • 

p. 146 

9 lil~ Maror p. 146 p. 75 p.68 p. 126 

10 :f1'i::> Korech: Hillel Sandwich --- p. 76 p. 71 p. 128 

11 )O?Vl Shulchan Orech p. 150 p. 77 p. 72 p. 129 

:f1'i)J 
12 ,~£,~ Tzafun: Finding chc :\fikomcn p. 120 p. 78 p. 74 p.130 

3•d 13 iJ'1~ Barech: Birlu,t Ha.\Iaz.011 --- p. 79 p. 75 p.132 
Cup 

Elijah's Cup p. 113 p.85 p.95 p. 138 
p. 152 

JhJocb ChaJJ1aft-h(J". Pour Out Your Wrath p. 152 p.86 p.96 p. 140 

4"' 14 'i?D Hallet Part II- Psalms 115-118, 136 --- p.92 p. 100 p. 144 
Cup 

Counting the 0111rr --- p. 103 p. 123 p. 150 

15 n~1) 
T I' 

Nirtzah: The Conclusion --· p. 112 p. 121 p. 165 

a. Concluding Poem --- p. 112 p. 121 p. 165 

b. Next Year injcru~alem! --- p. 112 p. 122 p. 165 
Songs --- p. 104 p. 126 p.152. 

112 



THE CUPS OF WINE 

BIBLICAL 

In Exodus, Chapter 6, God reassures ~loses that God has heard the outer~· of the Israelites in sl:t,·cry and 
recalls the cm·cnant that God made with :\braham, Isaac and Jacob. Similar to the moment at the burning 
bush, God promises to bring the Israelites our of E1-,•ypt. The tktails of this promise arc spelled out in 
\'Crses 6-8: 

TllERT:FORl:, .[,!)' TO '/HE Ol!I.lJRJ:.\' OF /.rn .. ,1EJ_· / /l.1/ AD0.\'.-11; J 11'11.J.. RR.J.\'G )'()(; oc.;r 
FRO.\! BE\T.,l'J'fl nm /ll 'Rf)E.\'J OF EC)'l'T. I IJ"/1./. Rf:.l(rE )"OU FRO.\l .lT:Rl TJUJE TO Tl IE.\/, I 
If'"// J .. REDEE.\I )'OL' IITJH .-IS OU'JTJRE-lC11ED .,Ht\/, IITIH CRl:..,ff (-!CTI OF) JL'l)C.\fEYf;• / 

11'11.I. '/'.,lKE )'OL' FOR .\IE .,JJ .-J PEOP/ J: .. ,1.\'/) J 11·71 .1. /lE FOR )'Ol'. .-l.\' .,J GOD; A.YD )'OU .\'I-IA/ .1. 

K.\'011'"/1-l.-ff J .-J.\I A/)(),\'., I] Hlt 'R (;{)[), ll'l/0 flRJ.\'C.\' ) ·ou OlT FRo.\J BE.\'E· 1'11{ "JHE /JL"RDESJ 

OF Ec)"}YJ'. J 1n1.1. fl/{/,\"(; mt· J.\TO '/HE L-1.\'/) {01 ER) 1/"l/JC[l J IJFJED .\ff H.,l.\'D {I.\' A.\' 

0.-1"11-f) TO (,Jl 'E HJ ,,·1/ll{.-l/ 1.-t\1, 'J'O /.IA-IC . . -1.\'[) TO }.-ICOR J 11'71 .l. G/f 'E ff TO i'OC A\' .,1 

POS.l'F.JJI0.\'. 1 

The action words-bring, rescue, redeem, take and bring/ give-signify the rnrious promises that God 
makes to the Israelites before the Exodus. These promises enter into the Seder through the five cups of 
wine OT Pesachim 10:1). Each cup is symbolic of one of the promises: 

1" Cup (Kadesh) 
2nd Cup 

I \VILL BRING YOU OUT FRO.I/ BE.\T:ATH '/1-IE BCRDEX\' OF EG}"P'F 

l WILL RESCUE YOU FRO.\/ JERI T/l'/JE TO "/"1-ili.\l 

3"1Cup 

4th Cup 
Elijah's Cup 

l WILL REDEEM YOU IITJ1/ .,1,\' on:nru:TCHE[) .,JR.I/, IITJH CRE.·ff (.-/CJJ orJ 
JlTJG\11:.'\T 
I \fl/LL TAKE YOU FOR .\IE .-11·.,1 PEO/lIJ: .·!.\'/) [ ll"II..I. BE f'OR )'OL' .,l.f .-I GOD 

IW1ILLBRING YOU INTO THELAND(Ol 1:R) ll'H!Cl-i J /JFTEO.\ff H.,l.\'D (l.\',-J.\' 

0.-1'11{) TO Gll 1: TO.-=/ HR.· IN.· L\I, TO !sue~ ,• L\D HJ J,, !COB. J lr71 .1. G/1 'E IT TO rnc .-IS 

., 1 POJJEJ.1'/0.\'. 

Exodus Rabbah (6:4) goes a step further. It explains that the four expressions of redemption-I will bring 
you out, I will rescue you, I will redeem ~-ou and I will take you-match the four C\'il decrees Pharaoh 
made against the Israelites: 

Decree #1 

Dt:crcc #2 

Decree #3 

A .\'Ell"K[.\'C; .,ll{OJE OI 'ER EGi'I''/" If"[/() nm .\'O'/' K.\'011"]0.\'El'l·f. A.\'[) I-IE .\'.,rm TO 1-1!.\' 

l'F.01'11:, "LOOK, 'J111: /JR.·IEIJ'/'E l'EO!'/J: .,1/IJ: .\WO l '/'00 .\l'.1/ERO!i.l FOR c·.1. LFJT.\' l)E.-IL 

JHRJ:11"[)/ .. )' JIT/1 I '/'/IE\[, .rn ·111.-rr '/1 /Ei'.\/.-li' .\'OT /,\"CRF .. •lJf:; ()'J7fERff"JJE /,\' '/HE El T:,\TOF 

11''.-IR 'J'l-1/:)' .\I.· Ii ']OJ.\' Ol'R E\'E\1/EJ /.\' F/Gl/'11.\'G ,, IC:: llX\T L'J .,I.YD R/.l'E f!W.\I '/111: 

GRm;sp," (Exodus 1:8-10) 

THE K/.\'C; OP EG)'f'"f.lPOKE '}'(.) 1111: HEHIU:U".\1/J)JrJI T .. r, 0.\"1: ()/· If'[-/()_\/ rr:..1.1 .\'.-LIJE[) 

Si l/PHR-IH .,L\'D '/1-iF. OH/ER PL'.,111, .1'.•1 i'/.\'G, "IF'IIE.\' HJU DEi Jl T:R THE HEBRBlf'' ll"O.\JES, 

I DOK .-rr TI-IE fl/R'/7-1.ITOO/ ~· IP ff lJ ,-l /l())', KJI..I, HI.\!; IF ff[.\,-! G/R/-, / 1:T HER[.[[ E" (E:,.:odus 
1:15-16) 

Tl IE.\' Pl/ .. IR.-1011 G/.·lf{G/:1) .•II .I. I fl.\' l'E<JPI J:, .\'.-li't\'C, "l:l 7:Ri' /l())' '/H.· ff /.I' HOR.\' 1·mt 

sn-ru .. rt/ROIi" /,\TO THE S!JJ:, /!LT /l:F El T:R i'(;JRr. L/1 T:." (Exodus 1:22) 

1 lfascd on Everett Fox•~ tr:inslation. 
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Decree #4 'Ji J,,ff J.•l.llE D.-n· Pl l.•lR.•lOH Cl /.·lRGf:/) nm 'J'.-l.l'K\l.-1.\"11:IU .•l.\'D FORJ:.\JE:~ OF'/HJ: PEOP/ J:, 
.l>J)'/.\"G, ")•'OL' J/ / .• 1/ .1 • .\'01.0.\'c;f:R PROl •71)1: 'J'HE PEOP/ J: ll'TJ'/ / .ITR-111" POR .\l.·IKJ.\'C; 1-!RIC.K\' 

.-l.\' I /ER.lffOFORE; 11:T Ti IE.\/ CO .,l.\"D G.·1'11-IER .r/R,11/'' FOR T/-fE.\JS/:1.1 'EJ. BLTJ.\/J'O.\'E t'PO.\' 

'JJ-11:.\l 'JHE .1·.-1.\/E QL'O'l'.-l OF J!RJCK\' .,JJ '17 /l:)" H•lf 'E /lf:E.\' .\1.-IJ.::J.\'C; HERE'J'OFORE; IX) ,\'O'J' 

Rl:fJl'O: IT, ... I .Er IJE.,lf '/ER lf'VRK llE L,l/D l'P0.\"/1 JE .\JEX." (Exodus 5:6-9) 

The four cups of wine that we drink on Passo\'cr c,·c indicate an o,·erturning of Pharaoh's decrees in 
addition to being symbols of the four expressions of rcd..:mption. In the same 111idmsh, it also states that 
drinking the four cups of wine fulfills the ,·erse, "/ U'7J.f. UF/' l '/l n-m Cl'P or RJ:[)l:.IWJ'/O.\', .,J.\'D c::.-111. 
t·J>o.,· nm .\'..t\lE or:Ano.,·.-11." (P1alm 116:13) 

NARRATIVE 

The cups of wine narrate the stages of redemption both in the I sraelitc~• Exodus from E!-,''YPt and in the 
general promise of redemption. As the Biblical Commentary explains, each cup of wine relates to the 
promises God makes to the Israelites in Exodus 6:6-8. ,\s the cups of wine arc filled and drunk 
throughout the Seder, the stages of redemption arc both told and celebrated. 'Inc Etz Hayim Torah 
Commentary gh·es an explanation of this narrath·e of redemption: 

"I will free you from physical cnsla\'ement; I will deliver you from the psychological 
mind-set of being a sla,·e, which might persist e,·en after you ha,·e been physically liberated; 
I will redeem you so that you will think of yourseh-es as a free people; and I will take 
you into a special relationship with l\le, for that is the ultimate goal of your liberation. 
Finally, I will bring you into the land which I swore to give Abraham. Only when the 
Israelites have their own land can they become the special people they arc summoned to 
be. Only there will they ha,·e the duty and the opportunity to translate the ideals of the 
Torah into the realities of daily life and fashion the model society from which all nations 
will be able to learn. The promise of a land of their own is the Torah's ultimate promise; 
the threat of being cast out of that land is its ultimate punishment. It is not enough to 

remove the burden of sla,·ery; they must also ha\'C the proper circumstances that will 
permit them to flourish as God's pcoplc."2 

The narrati,·e begins with liberation from physical ensla,·ement in Egypt and is to end with living in the 
Promised Land. Howc,·cr, when the order of the Seder was ordained around 200 C.E. the Jews were 
lidng in exile. The fifth promise had not ~·ct been fulfilled. Four cups of wine placed throughout the Seder 
commemorated the ti.)ur fulfilled promises. :\ separate c~tp for Elijah was set aside as a ~ymbol of the one 
unfulfilled promise. It was caught that Elijah rh1: Prophet was the bearer of good n1:ws and one day he 
would bring the messianic age and fulfill this final promise. The redemption narrath·e told through the 
cups of wine docs not end in the past. Rather the story of the Exodus gh·es way to the hopes for a 
messianic future. Since the days of the original liberation from E~rypr, J cws and others in the world have 
continued to live in conditions of oppression. As the Seder narrath·c comes to an end, we sar a prayer for 
Elijah hoping that one day he will come with news of redemption and comfort, completing God's 
promises of redemption and concluding the Exodus narrative. 

i Et..: 1-1:ii·lm Tornh Commcm:uy, p. 352 

114 



IDENTITY 

"LET ALL \f'HO ARE HUNGRY COME AND EAT, 
LET ALL WHO ARE IN NEED, CO,\-IE AND SHARE THE PESACH MEAL.,,, 

The Passover Seder is an inclush·c experience. The Aramaic expression abm·c, lifted from the Hal~1dJ111a 
Al!)',1 passage, represents not only the sentiment that all who care to participate in tonight's ritual arc 
in\'ited to join but also a more symbolic expression. This invitation is expressed in the language spoken in 
the street and not the lan.!,>uage of the synagogue. The usage of the ,·ernacular here demonstrates a sincere 
interest to include those who may be less naturally inclined to participate. 

From where docs the instruction to use wine, which is absent from the biblical Passm·cr celebration, 
derh·e? 

Mishnah Pesachim 10: 1-the chapter of the Mishnah that details much of the Seder that came to be
adds wine to the prescribed ritual foods required for the celebration of this holiday. \\bile wine is 
common to Jewish celebrations it can be nn expensh·e item. Therefore, the rabbis ordain: 

Os '/HE El 'E OF PA\'JOf T:R fRO.\I JL'J'J' flEFORE nm ,,JV/ER. \'00.\''.I' DAil .)' 11'"1-IOJ £ OFFERJXG, .,1 PERl'O.\' 

S/-IOL'IJJ .\'OTE.A'/~ LX/'/1.ffGE'/:I' D.,!RK. 

AXT> ET 'ES ·11-11: POOREST /SR.-IEU/'E Sl-10(.;l .D .\'OT n.-ir LXl11. HE REC! J."\'EJ .. rr 1-IIS ·r..-18I E. 
AXD "11-/E} . . \HOL'I JJ /'ROI 7lJE 1-IL\l lrTfl-l XO FElf'ER '/H..r.\· FOUR ct'J>S Of 11'7.'\1:, 

ASD El 'EX IF /11-IE F1.:,'\·1JS} CO.\IE FRO.\/ Pl'R/JCCH.•JR/"/Y. 

It is a communal responsibility to ensure the inclusion of all at a Passo\•er Seder. 1nerefore if there is not 
enough wine at one's table, the community shall foot the expense of providing at ll'asl four cups of wine of 
him/her. 

The Talmud teaches that c\·cn the poorest Jew is obligated to be provided with four cups of 
wine. Passover teaches that for a Seder to be properly observed, all segments of our 
community must be included in our celebration. The language of the Haru,>adah is in the first 
person plural-WE. Our celebration is only complete when we celebrate tOh>"Cther.4 

Theorists of identity claim that there are varying degrees of the outside world incorporated into a 
person's identity by the social self. Most agree, therefore, that we arc innately social beings.5 lbe 
Seder experience as a whole reinforces this notion, by bringing people together and facilitating their 
interaction. This night is inclusive for the sake of emuring that one message is clear: 1\ Jew is part of 
something larger than iusc himself or herself. 

But why wine? 

First, the Seder is the place where all arc treated as royalty. Each person present is to ha,·c their cup filled 
by another person. They arc to enjoy this wine while reclining, the Mishnah emphasizes. Here, the dignity 
of all is supported by the deletion of the status of all. Tonight, everyone is royalty. Tonight, .. [tJhe habits 
of a higher stratum of society which could afford to be scn·ed upon at dinner arc here shared b~· 
everybody."'' 'Ibis is an open and accepting em·ironmcm that hrrants the benefit of the doubt to all. 

3 The Passm•er 1-!agg:1.dah (mms. from Zion, A Different Night, p. 36) 
4 Greenberg and Roth, In Eyer:y Gcncrnrion, p. 299 (!'he L: nin:cl Synagogue of Consr.:rvari\'e J udai~m) 
5 Sec Chapter 3, p. 11 
6 Stein, p. 28 
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\'\°inc perhaps serves the purpose of casing the spirits and awakening the inncr-lh·es of indh·iduals who, 
with their inhibitions lessened (or e,·cn erased) arc more willing to be transported to a different time and 
place. As the Psalmist says, "wine that cheers the hearts of men."- In this heightened and potentially 
enlightened state a person is brought into dialogue with their history, with those assembled and therefore, 
with themselves. 

RITUAL 

DL'Rll'\G THE P.-\SSO\'ER SEDER; 

/l/1 ll'ille that i.r dnmk at the Sedrr is imbibtd wbilr rrdinin,l to tbr 1(/i. 

1sT CUP - Beginning of the Seder 
The traditional Kiddush for a Fcsti\·al is recited. 
This wine is poured, blessed and drunk. If it is the custom of the leader, the kitte/is put on after the wine 
has been drunk. 

2r-° CUP - Poured at the beginning of the I\faggid just before the four Questions , but drunk at the end of 
the ?l,Iag_~d, just before Rachtza, Maror and Korcch. A special blessing about our Deliverance and 
celebrating Pesach in the Temple is said while holding the kJddmh cup raised, "horl.'i p'ri ba,.gefm" is recited 
and the wine is drunk. 

Indeed, it makes sense that the wine that stands for deliverance is not enjoyed until the group has been 
delivered. Therefore, the second cup of \\·ine, the Cup of Deli\'erance, sits beside the participant until the 
entire narrative of that deliverance has been told. Only then is this cup enjoyed.'' 

This cup is lifted and set down at various times throughout the Seder, whenever the promise of 
deliverance or an opportunity for praise arises. 

3w CUP - Poured at the beginning of Birkat H,1Jiazo11 (Barech) and drunk at the end. \\?inc can be 
poured at any c,·ent during Birkat HaMazon, but on this occasion it is required. A standard "horei p'ri 
bagafm" is recited. 

Fro111 the :r1 paragraph of tbr Birkat HaMa:;_rm-
" .• . FOR HRJ.\"G/SC l"J OU'/'OF"J'l-lE .,; .. fRROII .. l.·1.\"D OFMff:tR.•lH\I /EC)T"I}, R.•L\'.1'0.1/I.W,' (.'.\' 

FRO.\/ '/HE /IOL'Jfi OF JI A fl:.\' ... " 

(5m CUP - Elijah's Cup - No blessing is said and no participant drinks from this cup as its presence is 
symbolic of the fifth promise of God's redemption of Israel-to bring the Israelites into the Promised 
Land. There is some debate as to whether a fifth cup should be drunk, now that the State of Israel exists 
but it is generally not done. The wine within this cup is either filled before the Seder begins or is filled by 
its participants when the Seder arrives at Sh'foch Chamatcha.) 

4m CUP - This cup can be poured immediately after the third cup (in order not to put the narrative of the 
Exodus verses out of order, insuring the fourth promise comes before the fifth promise-Elijah's Cup) 
but is also often filled just before Halle!. - :\ standard "horei p'n' ha,gafm" is recited. 

'P~alm 104:15, trans. NJPS 
• Reclining during the Passovcr Seder and mcal is common a~ it was a sign of "dire dining and wcial superiority" in rhe Greco
Roman world. Sec Chapter I, p. 34 
? Levy, pp. 64 
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This cup ends the sequence of promises and the end of the frame of promises that structures our Seder, 
"from De,h•rndation to Praise." 

\'\'inc is common to all Jewish holidays and is, consistently, the first of all food and drink enjored first in a 
ceremony or at a holiday meal. During this meal, wine ser\'es many purposes. It lightens the spirits of 
those assembled, so that they might enter into a dialogue with their history and others present more easily, 
their inhibitions washed away by one glass after another. 

\'.;'inc, as the ~ocial enabler of the present, symboliies the promise of the future. Each cup of wine is 
matched with a different promise made by God, which is an en:rlasting and timeless promise. The wine 
glass is raised, not only in conjunction with the four promises made by God (Exo. 6:6-8), but whcne,·er 
the opportunity for the future is brought to light. 

The only exception to this rule is the subtraction of drops of wine onto one's plate when reciting the ten 
plagues the befell Eb'")'pt. 10 Abravanel teaches that we do this to subtract from our joy, as we should not 
rejoice in the hardships of our fellow human beings, despite their role as oppressors of our people. As it 
says in the book of Pro\·erbs (24:17), "\'\'hen your enemy falls, do not rcjoice."11 

\'(,'hy is wine a fitting symbol for this ritual to express promise and freedom? 

\'\;'inc cannot be enjoyed as soon as the grapes arc han·ested, but has a delay in its enjoyment. It requires 
months or years to ferment before it can be drunk and enjoyed. Therefore, the ,·cry creation of wine is the 
creation of promise-the promise that patience will yield a more lh·ely, spicier existence. \'<'inc is, in part, 
a symbol of delayed gratification. In that delay, though, there is a promise of something greater. \'i1inc 
embodies the expression, "good things come to those who wait." 

This night we exist in a strange place in time, (re)experiencing the past, crafting the present and imagining 
the future promised to us. We are in a state of in•betwecn. But this is not traditional liminal space, that 
magical state of being between states, between sla\'ery on one end and freedom on the other. In our Seder 
we ha,·e ritual foods acting upon us. The 1J1atzah keeps us laden with the burdens of slm·ery and anchored 
to the earth in our present condition of freedom while the wine urges us onward and upward, to another 
earth!~· realm of being free, to a loftier place in the future, towards a state of ultimate redemption. If 
111atzah is the food of the oppressed, then wine is the drink of the free. 

111 Sec Commentary on "'lnc Narrati\'c," p. ? 
11 Ycshi\'a Uni\'crsity J-laggadah, p. 19 
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KARPAS 

BIBLICAL 

Nowhere in the Bible, either in the commandments or descriptions of the Passo\·cr celebrations, is there 
any mention of the use of Karpas, spring \'egetables. However, the symbolic interpretation of the Karpas, 
discussed in the Ritual Commentary, can be traced to the Bible. Deuteronomy 16:1 states, "0/l.l'ERI 'f: HIE 
.\10.\"JH or, Ar 'II ',,I.\'/) OFH:R.-1 PES.-ICl-1 OrffRJ.\'C: 'J'OAD0.\'_,1/ )'()l'R GOD, FOR ff 11''.,J.\' /.\' '/HE .\10.\"JH OF 

A I /II ·, .-ff XIGH'J; 'JH.,ffAD0.\:,1/ roUR COi) FRJ:E/) nn: FRO.\I E(;rrrr." The Torah clearly states that the 
Exodus and the celebration of Pasw,·er occur in Avh-, the Spring. As a result, the agriculture and 
symbolism of the Spring is continually incorporated into Pesach experience. Additionally, ka,pas is 
occasionally associated with the hyssop (a green plant) that was dipped in the blood of the paschal lamb 
and put on the doorposts of the houses (Exodus 12:22).1~ 

NARRATIVE 

It is a custom to dip twice at the Seder-k,upas in salt-water and 111amr in charoset. ·n,e four questions ask, 
"on all other nights, we do not dip C\'en once; why on this night do we dip twice?" Noam Zion and David 
Dishon explain in their Haggadah, A Different Night, 

The dipping of greens is reminiscent of the historic dipping that led Israel into exile in 
Egypt and the dipping that facilitated their redemption. ·n,e descent to Eh')ptian slavery 
began when Joseph's brothers sold him into slavery and dipped his coat of many colors 
into a slaughtered goat's blood in order to mislead their father Israel about his beloved 
son's true fate. (Gen. 37:31J The ascent from exile- moral and physical- began when every 
family gathered together with their neighbors to share a lamb on Seder night and to dip in 
its blood a hyssop plant and to dab it on the doorposts and the lintel as a protection 
against the tenth plague. 13 

The dipping carries forth the narrative in the Seder and e,·en extends it. The Exodus story does not begin 
by recalling the poverty and persecution of our ancestors in Egypt. Through the ritual of dipping, the 
narrath'e goes one step back to include the wrongful acts of Joseph's brothers which led the Israelites into 
slavery. This ritual preceding the Maggid recalls our entrance into shwery and the dipping after the ;\laggid 
represents our liberation from Egrptian servitude. 

IDENTITY 

Ka,pas is the symbol for spring and for new birth within the Seder. So important is this holiday's 
coinciding with spring that the tradition refers to Pesach as Ch11g Harl1ir, the Spring Festival. To ensure 
that the Jewish lunar calendar would always place the month of Xisan in the spring, the rabbis worked out 
a complex cycle of leap years that add a second month of /ldar. Sisa,r is the symbol of new beginnings. 
Pcsach is the holiday that celebrates a new beginning for the people Israel, the (re)birth of the Jewish 
nation. 

So, too, we should approach this time of year and this night in particular, as an opportunity for new 
beginnings. Pesach is a time for reevaluation of our lives, a time to clean out all of the excesses from our 
lives. \Ve clean out the chametz so that we may sow the seeds of !-,:rrowth for the coming year. The greens 
that we enjoy at the Seder symbolize planting and planning for the year to come. They demonstrate our 
willin1-,rness to do or be something new this year. 

12 Ccrnca, p. 15 
13 Noam Zion an<l David Dishon, ,,J Di.fferml ,\"(~ht, p. 31 
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One might $:ty, aren't the High Holy Days designed to gfre us the opportunity to re,·iew our past and 
make hopeful strides towards a brighter future? Yes, they arc. But there is no limit to the number of 
times that we are allowed to review our lives to make changes and no limit to the number of chances we 
get to try and imprm·c the state of our lh·es. The Torah dates the month of Nisan as the first month of 
the rear and not the senmth. 

RITUAL 

0l'Rll\:G THE PASS( )\'ER SEDl!R: 

Typicall,·, ,vc think of karpas as being only Spring greens -parsle~·, green onions, and, c,·en, celery. But in 
man~· Jewish communities, the Spring har\'CH C\'okcs the first potatoes and cucumbers of the season. All 
arc acceptable options for the kmpas. 

The ka,pas is dipped into salt water (or ,·incgar11) to remember the sweat and tears shed by the Hebrews 
while enslaved. 

\Vhen the third of the Four Qucstiom asks, "\Vhy on this night do we dip twice?" the dipping of the 
karpas into salt water is the first of the two dippings to which the question refers. The second dipping is 
the maror being dipped into the charoset. 

The blessing over the ka,pas is the standard "honi p',i ha'ada111a/J," "fruit of the earth. 

Some recline while eating the kmpas, some do not. 

Like other elements of the contemporary Passm·er Seder, the notion of eating the karpas is an addition 
made by the rabbis and is absent from the early, biblical ,·ersion of the Seder. \'\"hy was this piece added? 

Much of the Seder incorporates borrowed or re-appropriated table rituals of the Greek and Roman 
symposia. J\t these meals a light green, such as parsley, would be served as an appetizer and palate 
cleanser for the meal \'Ct to come. 

This is not sloppy work done by the rabbis. "I11e~· were quite conscious of the Hellenistic model they were 
using. Perhaps for this reason they would later understand the narrnti,·e "My father was a wandering 
Aramcan ... " instead as "::\Iy father was [nearly] erased [by the hands of thcJ Romans ... .''15 This way, they 
could secretly hate the ,·cry object of their imitation all while reclaiming one of their traditions. 

If the rabbi:; were trying to imagine what absolute freedom and luxury were like, they needed to look no 
further than their Greek and Roman neighbors who understood discursh·c and extra,·agant meals that 
bordered on excess. :\nd there is, perhaps, an cn:n 1-,rreatcr expression of fn:cdom to claim that which is 
coveted by one's neighbor as one's own and undermine chem with the same luxurious stroke. To mimic 
the symposia of their oppressors as an act of freedom is a brilliant sulJ\·crsion of the original model and 
great act of irony on behalf of the events of the Exodus that inspired this dahorate ritual. 

14 Strnssfcld, p. 6 
i; Sec Zion & Dishon, p. 81 

119 



M.ATZAH 

BIBLICAL 

The focus of the Pcsach celebration is mt1!z{lh. L'nlikc the pesafh offering which is commanded specifically 
for the first night, eating 111atzah is the only ritual commanded for the entire celebration. Exodus 12:18 
states, "IX 'J1 IE Pl/UT.\10.\Tl {, r-RO.\f '/1-IE POL'R'J1:E.Y/H n-1)· OF'/'/ /E .\/O.YJ7/ .,JTEI 'E.\'r:,:(;, \"OU .\'IL•I/ 1. r:--rr 

l:.\'/ E-11 ·1~.\"El) /HU:.- I/) L".\"171. nm. TlrE.\"JY-F/RSJ' [) .. I)' OF ·n 11: ,1/0.\'·m A'/' Ef 'E\'IXC." Even the biblical 
name of the celebration is the Festi\·al of L'nlcavcncd Bread (Le\'. 23:6). 

The bible suggests multiple meanings for 111atz.ah: 
• Remembering and Actualizing the Exodus Experience 

AXD ,\JO.II:S S.-11[) TO ·1HE J>F.Ol'l E, "RE.\/E\IRER "11-/1.1' /) •• !)', O.'\' ll'H/G I )'OU ll'E\.T FR/:E 1-'RO.\f 

Ec;)1YJ~ ... so /l~-111:.\.'ED RRE.·ID .IH.·l/1. RI: E.--rmx. "(Exod111 IJ:)}'6 

• The Bread of Liberation and Freedom 
"So Tl-IE PEOPI J: TOOK '[7-IE/R DOL'CH RE FORE IT rr:,1.1· / J:.-11 'E.\'ED, THEIR K.\1:.-ID/,\"G /lOU-7 ~\' 

WRAJ>PED 1.\: THEIR Cl .OAf.'.:\' l.'/>O,\' "/1-IE!R .\HOD .DERS. "(E.vod111 12:34) 

",-<.J.'\'D '/HE}' RAKED L'SIE.•11 'EXED C·IKES OF DOL"GH "JH.•l"f"IJ-IE}' H.·ID ·1:-IKES ouroF EGHYJ~ FOR 

rrrr:-1s XOTJE.·11 'B.\.T:D, J/.\.'(.F. ·mm· HAD Rfi~S DR/11:.\.'0LTOF EG}'fY/'ASD COL'I.D .\'OT DEJA}~· 

.\.'OR HAD '/HE)' J>Rl:l':.•IR/:D .-J.',;}' l'ROl 1SIO:\'S FOR "/HE.\l.l'EI.I T:J. "(E:,:odus 12:39) 

• The Bread of Affliction and Slavery 
" ... YoL· JHAU.F..-ff L','\LEAI 1:.'\'ED IHU: .. •!D, /3READ OF.•IPFIJCJ10.\'-POR }'OL' DEP.•IR'/ED FRO.\/ 

THE /ASD OF EG)'i'Tl-lL'RRIEDIX-.\'O "fH.•rn-ou .u .. -n· RE.\/f:.\IIU:R '/HE D.,ff OF )'OUR DEP.-IR'/UIB 
FRO.\/ '/HE IA.\'D OF EG}'PT.-1.1· 1..0.\'G .-I.I' )'Ol,' Ill T::." (Dmtl'rOIIOlit)' 16:3) 

Even though eating matzah is mentioned throughout the biblical descriptions and commandments for 
Passover, the Hebrew Bible ne,·er commands the use of three 111afZf)t nor does it suggest breaking (ya(hatZ) 
and hiding (tZ!!fi111) the 11,atzah. However, the Tanach docs refer to the tradition of wrapping the 111atzah in 
Exodus 12:34, "So THE PEOPLE TOOK THEIR DOL'Gl-1 HEFORE IT W.-\S LEA \'E:-.:ED, THEIR K::-;:EADJ::-.;G 

BO\'fLS \'\'RAPPED 1:,..: THEIR CLOAKS t:Po:-.: THEIR SHOL'LDERS." •n,is verse is connected to the tradition of 
wrapping the efik()11Je11. the larger broken piece of 111,1tzab. 

Refer to Chapter 1, p. 9 for additional information about the Biblical origins of 111atzah. 

NARRATIVE 

Matzah is central to the Exodus narrati\·e. It is the symbol used to tell the story. Through the Seder, the 
111atzah literally transforms its meaning to reflect the Exodus narrative. At the beginning of the M~id, the 
storytelling section of the Seder, the 111,1/Zfih is held up and the leader states, "N?~~ N,;JI)~ NO- This is the 
bread of poverty, this is the bread of aftliction!' It begins as a reminder of sL·wery and the harsh 
conditions in Egypt. At the end of the l\laggid, the leader once abrain makes reference to the 111atzah. This 
time, Rabbi Richard N. Levy explains, it is a symbol of freedom and redemption. The leader holds up the 
top and bottom matzah, the unbroken 111atzahs which represent freedom and recites i\[otzi. 17 The 
symbolism of the matzr1h literally tells the narrative which begins with degradation and ends with freedom. 

H, Refer to Chapter I, p. 13 for an explanation of this verse. 
17 Levy, pp. 67-68 
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Purthermore, at the bq,•-inning of the Seder, in the section called Yachatz, the leader breaks rhe middle 
malzab and hides the larger piece. '11,is larger piece, known as the ,yiko1111111, will later be searched for in the 
section called Tzafun. Tzafun ()l!:>~), meaning "the hidden one," is from the root z-f-n. In the Seder "the 
hidden one" is the piece of 11111tz,1h. However, Rabbi Nathan Laufer explains it can also direct us to l\[oses' 
hidden role in the Exodus narrnti\·e: 

A Cf:R"l'.-llZ\ .\t-L'\" OF "/1-{E I un:.\"E OF LEI'/ lrE\T A.'\'{) ,\t-lRRJED ..--1 Li:[ TJF. lro.\/.-L\". THE 

W'0.\1.-IS C0SG:11 T:/) .-ISD BORf: .,I sos; .•l.\'D 1n /ES .\'1/E .\All .. HOii'" BE.-ILT/Ft:L Ill: ll'A\, JHE 

/-/ID Hl\J (?i7JP;JJJ) FOR '/HR/:E .\10.Y/'J/J. IFHE.\" Jl/f: COL'/ JJ flff)E 111.\1 (7)'$~iJ) .YO /.0.\'GER, 

JHE GO'J' ..--1 ll"JC.XER 11.-1.\'/v:T FOR J/1.\I .-1.\'l) CO.-!'11:D ff 1/T/H Rfl) CL-ff .,l.\"fJ l'ffCI I. SUE l'UT 

'Jl/E O-/11.D /,\TO rr.-1.\'D l'I .-ICED ff .-1.110.\'G THE REED.I' /l )' n II: HAXK OF nm SIU:. rlSD HIS 
Sl.lTER .\"/'.-ff/OXED HEH.SEIF ✓ l'J' .-1 mn>LWJ:, '}'() /E.•lR.\' 11"1-/Af 1/''0L'/.D /lEE-lU. [·II.\!. 

(E.\'01)(,'J 2:1-4) 

Twice in this passage, the root z-f-n is used to express the child's hiddenness. These two words are the 
onlr occasions in which the Torah uses this root to describe hiding. ;\s noted above, this same root 
illustrates the hidden middle piece of matzah in the Hag_~adah. Furthermore, the three pieces of matZflh 
traditionally represent the three di\'isions of the Israelite people who experienced the Exodus: the Priests 
(top 111alZf1h), Levites (middk: matzah) and Israelites (bottom matzah). :\s described in the above passage, 
Moses was the son of a Le\-i and I .cdte woman, making him a Levirc; thus the middle 11111tzah can be a 
symbol for Moses. Just as Moses was wrapped and hidden away at the beginning of his life, Moses is 
hidden throughout the Seder narrath·e. In the biblical telling of the Exodus, Moses is central to the 
story-he is appointed br God as the leader of the Israelites, he approaches Pharaoh to demand the 
release of the Israelites from slavery, he instructs the Israelites on the produces for their departure, and so 
forth. Yer, traditionally he is not mentioned once in the Haggadah narrati\'c, Rabbi Laufer explains 

The reason for J\foses' hiddenness in the Haggadah is that the Haggadah is absolutely intent on 
telling the story of the Exodus from Egypt as a talc of the unmitigated lm·c relationship 
between God and the Jewish people. The authors of the Haggadah did not want to hinge that 
relationship based on the presence--or absence-of a human leader, not even one as great as 
l\foses. No one could come between God and His People.1~ 

God's role as the redeemer of the Jewish people is the focus of thi.: Haggadah narratin:. Moses is thus 
hidden from the narrative to emphasize this point. 1') 

IDENTITY 

l\fatzah, perhaps more than anr other part of the Seder, models what it is to find harmony in opposites. 
M11tzt1h is both sla,·ery and freedom, it is familiar and alienating, it is light and it is heavy, it is rough and it 
is fragile. It is fitting, then, that on this night of transformation we arc guided and nourished by the bread 
which embodies that very paradox. 

As the 111alZfJh carries us through this journey through time and experience, we are reminded of what it 
means to bring these internal conflicts into balance with one another. W'e need, especially, to be reminded 
that this can be accomplished even at times of transition and change, like the Exodus itself. 

The matzah reminds us to reconnect with our Essence in the face of momentous changes, 
not to credit ourselves overly much or to focus on temporary exhilaration that is not yet 

1• !',;athan L1ufcr, l 1adil{~ the /Jas.wt'er }0111710', pp. 37-38. 
1'1 Adapted from Nathan L1ufer, [ 1adti{~ lhe A1.rsorn-)01m1':)', pp. 35-40. 
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h>roundcd. 'lnc emphasis placed on the painstaking search for and remO\·al of d.Ji1111rtz. is 
dcsi!,.'11Cd to bring the need for return to Essence into the foregruund..ZC' 

Just as the 111a/Zf1& is the symbol of sturdiness and support during our trek through the wilderness of the 
unknown, so too is a reminder of our fragility and our brokenness. Kerry Olitzky points out that the first 
encoumer with 111{1/zah is breaking it and hiding, later to be reunited, completed, and put back together. 
This is like the spirit of our people. \\"e began as sla\·cs and ended as free people.21 

Through the means of the obserrnnce of Passover and the scder, we took the very symbol 
that identified us as sla,·cs and transformed it into a srmbnl of our freedom. Once we were 
able to fully understand its power, to wrest our fortitude from it, we were able to wield it to 
our benefit. W'e took our weakness and translated it into strength. \'\'c took hold of the 
1J1atz.ah. \'\'11at was once used in an effort to break us was made into something that could 
heal. And it continued to heal the generations that made their way through the desert. Our 
freedom now has profound meaning for us, because we remember that we were once sla\'cs 
and that we, like our ancestors, have embarked on a desert journcy.22 

This is a central notion to Jewish identity, that we embody a complex combination of being a slave and 
being a free person. Therefore, we, now a$ free people, arc called to remember our condition as slaYes and 
work to fight against the enslavement and oppression of others. Because of our experience, we arc in a 
position to sec the world differently. Just M we can sec the same n,atZfJh in two different ways, so too can 
we see a person's condition and imagine it differently. 

Finally, we must realize that no matter how whole or broken we may find ourselves, we are always part of 
a larger community. \'\'e are part of the people Israel, a family that has stayed together throughout time 
and to whom we can cleave throughout our moments of brokenness and wholeness. 

On this night we gather together to ask 9ucstions. In searching for the answers to these questions we 
bring our whole selves, full of tensions and contradictions, and cat the let'hw, oni, the "bread of answering." 

RITUAL 

DL'RING THE P.-\SSO\'ER SEDER: 

Upon the Passover table (sometimes as part of the Seder plate itself, though not always), there arc three 

'""'ZP'· 
Position Purpose Role in Israel 

Top i\fotzi Cohen 
i\Iiddlc Yachatz/Tzafun Levi 
Bottom Korcch Israel 

There are four prominent moments for the 111atzph during the Seder. They arc: 
YACHATZ -The first time we sec the 111atZf1h it is the middle 111atzah, that which corresponds to the Le,1tes. 
It is removed and broken in half. The larger half is wrapped in a cloth and later hidden for Tzafun (as the 
/-1.fik.0111a11). The smaller of the two broken pieces is returned between the top and bottom JJJPtzah and is 
eaten along with the top 1J1atzah, so that slavery and freedom arc fused together for 111otzj. 

~" Ziff, p. 68 
~1 Olitzky, p. 23 
:?.2 Olir..:kr, p. 24 
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No blessing is recited and nothing is eaten. 

It should not surprise us that the middle 11111tz.ah, the 111t1tz.ah of Lc,·i, is the one which is used most 
symbolically to tic together the beginning of the Seder-slavery-and to end the Seder-in freedom, as 
~loses was from the tribe of Le\'i. Though ~loses himself is hidden from our story, there arc hints of his 
presence. 

Another reason for our ha,·ing three 111at:;:.ot is justified by the following reason. 

In the Talmud (Bcrachot 396) Rav Papa says that the 1J1attt;ph fulfills the command to cat 
le-dJl'IJ/ oni, poor people's crumbs (Deuteronomy 16:3), while Ra\' Abba says it fulfills the 
command for lm•hm v1ish11ah, the extra loaf commemorating the double portion of manna for 
Shabbat and festivals. The three 111at::;pt arc a compromise which fulfills both interpretations, 
ensuring that despite the broken piece, we always have two whole matzot? 

HALACHMA ANYA-The matzot arc unco\'ercd and pointed at by the leader. It is identified as the "the 
bread of [ our] affliction," a poor man's bread. Some make a point of lifting the Seder plate here to display 
the symbolic foods as well. 

No blessing is recited and nothing is eaten. 

This sets up the 111atzah to be the symbolic centerpiece of our grand ritual narrath·e. /lla!Zf1h is introduced 
as the symbol of sla,•ery, but not eaten. Then when we ha\'e finished the narrati,·e and punishment has 
been delivered, we taste that same bread in freedom. 

MOTZI & MATZAH-
Though the 111atzah has played an important role tonight, taking us through the telling of the story itself, it 
is only eaten at this point, after the Maggid has finished. 

In reciting the special blessing for the matzph, we recognize the dual symbolism embodied in 
it. Matzah is reminiscent of both slavery and redemption. Therefore, ,vhen we recite the 
blessing, "Hamotzj," we hold the two, whole 111atzot, symbolizing the wholeness of freedom. 
\v'hen we recite the second blessing we put down the bottom, whole 111atzah, leaving the 
broken, middle 111atzah with the top, whole one, symbolizing the broken nature of slaYery. 
After the blessing is said, each member of the Seder should receive a piece of the top matzah 
and a piece of the middle, broken 111atzah, to be eaten together, while reclining to the left 
sidc.24 

Rabbi Richard Levy adds that as we bite into the two pieces of 111atz.ah we transform slavery into frecdom.2; 

The trn<lirional blcsi,:ing o\'cr bread, Ht1.\Iotzf, and a special blessing, Al //rhilt1t Matzph, arc both recited 
before eating the 111atzah. 

This 111a!zf1h has been transformed, from the lechr111 rmi of HaLachma Anya to the Bread off recdom. Herc, 
we cannot help but notice that the traditional blessing said for bread refers to God as the "One-\X'ho-

z_1 Levy, p. 20 
i-1 Ycshi\'a Unh·crsity 1-la~adah, p. 29 
2; Levy, p. 68 
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Bring.;-Out,. bread from the Earth. On this night, God is also the "One-\'i-'ho-Brings-Out" Israel from 
sla\'cry into freedom. 

TzAFUN - The e\'cning is brought to a close (near!~·) with the completion of the meal. The last morsel of 
solid food that is eaten is a kaZf!Yif worth of the Tzafun, the Hidden Piece, also known as the Ajiko111t111. It 
is eaten while leaning to the left and must be eaten bcfi:)rc midnight. This is followed by the Barech 
section, or Birkat H,1M11zo11. 

-<ft 

In great contrast to the wine that we spoke of earlier, which is a s~mbol of the promise of what is yet to 
come-as wine's merits cannot be enjoyed imrncdiatcly-matz,,b is the symbol of past and present. The 
past of our slavery and the present of our retelling. But it transforms to become both slavery and 
freedom. And, therefore, it is the food that gh·es us sustenance on our journey and carries us through our 
entire narrative as we reenact the Exodus from Egypt. 
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THE FOUR QUESTIONS 

BIBLICAL 

\X'hen ~loses relays the instructions for celebrating Passo\'er in the future (Exodus 12:21-28), he 
specifically states that one's child will ask the ,1uestion, "\X'hat is this rite to rou?" and the parent will then 
answer, "It is the Pa"r/; offering to :\donai because Go<l passed m·er the houses of the Israelites in Eh'YPt 
when God harmed Eh'YPt, but sa,·cd our houses." The biblical text suggests a hypothetical child asking 
questions about the Passover rituals and pro\'ides answers to these questions. It presents the forum in 
which a child should ask a question and a parent should supply an answer. Prom the beginning, 
questioning was part of the Passm·cr celebration. Y ct the nature of the questions c,·olvcd m·cr time. 
i\lishnah Pesachim 10:4 explains, 

"And here [after the second cup of wine) the son asks his father !questions]. But if the 
child docs not ha,·e the intelligence to do so, the father teaches him/her [tn ask, by 
pointing out:]: "\'i'hy is this night different from all other nights? For on all other nights we 
eat lea\'ened and unlca,·ened bread, this night only unleavened bread. For on all other 
nights we cat all types of vegetables, but on this night, only bitter herbs. For on all other 
nights we cat meat which is roa~tcd, stewed or boiled. But on this night [the meat] 1s 
roasted. For on all other nights we dip our food once, but on this night twice." 

According to the i\fishnah, the child is gh-cn an opportunity to ask anything about the Seder experience. 
Only if the child docs not have the ability to ask questions, docs the parent provide the questions. In the 
Mishnah, the questions relate to 111atz.ah, 111aro,~ kodkm pesach, and the custom of dipping food. After the 
destruction of the second Temple, the question regarding the korhan pm1Ch was no longer applicable and 
therefore deleted. It was replaced with a question that refers to reclining at the Seder. The ritual of a child 
asking questions about the Passm'cr rituals begins in the Bible and has continued as part of the celebration. 

NARRATIVE 

The Seder (the ritualized meal) and the Haggadah (the liturgical text) are intertwined, but distinct from one 
another. Lawrence Hoffman explains that the Seder de,,eloped before the Haggadah and its origin 
resembled the Greco-Roman meal known as a symposium. The standard format for a s~mposium 
included an intellectual discourse following a meal in which the food prompted the conn:rsation. The 
topic of discussion for rabbis was the Exodus narrath·e. The original structure of the Seder included no 
liturhi· except for the blessing over the food and benedictions for sacred time such as Kiddush. 2<' 

Hoffman describes the Seder as sacred theater: 

[The introductory prayers (1) setl the stage, the stage itself being the table and the special 
foods on which the company dined. The drama opened with (2) a rhetorical question or 
questions about the food, designed to stimulate (3)a free-flowing account of the Exodus 
response. The evening ended with (4) praise of God in the form of psalms, known 
collecth·ely as a Halle!. The whole evening was thus _structured to move from (1) food to 
(2) questions, (3) response, and (4) celebrativc praise.2' 

Originally there was no written text for the Exodus narrative. The four questions, ordained in the 
Mishnah, were the set induction for the orally delivered narrative. The three original questions related to 
the three foods required at the Pcsach meal (Exodus 12:8): 111atzt1h, 11N1m,; and korhan pe.rach. In discussing 

2<, Br:idsh:iw :ind Hoffman, P:issm·cr :ind E:mcr \', 5, pp. 9-13 
27 Brndshaw and Hoffman, Passm·cr and Easter v. 5, p. 13 



the significance of each of these food items, the story of rhe Exodus was conveyed to the participants. .-\s 
Rabban Gamlicl explains in ;\lishnah Pcsachim 10:5, the pesarh tells of God pa~sing over the houses of our 
ancestors in Egypt, the 111atz(lh reminds us that our ancestors who were redeemed in E!,•ypt and the maror 
recalls how the Eh''YPtians embittered the li\"es of our ancestors in Eh1ypt. Both in the open discourse of 
the orih11nal Seder and in the ordained telling in today's Hagi,.,radah, the questions sen·c as an impetus for 
telling the Exodus stor~·-

IDENTITY 

The struggle for balance in one's life comes, in part, from the fre9uent and unanswered c1uestions that ask 
about the world and our place in it. The Seder night reminds us that asking questions is vital to a person's 
evolution and construction of identity. ;\lichacl Strassfcld teaches, Each year our understanding of the 
question must be different. This is the challenge of growth: hil\"e we hl'fown wiser, not just oldcr."2x 

The Four Questions arc an exercise in growth and comfort with the unknown. Strassfcld further teaches 
that questioning is a sign of our freedom, but searching for answers is the next stage in affirming and 
confirming that freedom. Coming to the realization that not every question has an answer is the next stage 
of liberation.2'1 

Nechama Leibowitz uses these questions as a classical explanation of the difference between a she'alah, an 
informational question and a kushfyah, a question which reflects analysis of context and identification of a 
contradiction.3" "To be able to answer a question with a question is not a\'oidance, but rather displays a 
deeper understanding of the [original] qucstion."31 These arc the types of questions that make a difference, 
that fuel our growth. These are the types of questions that liberate us from answers and drive us toward 
discovery. 

W'ithin our Seder, in particular, "[t)hc plurality of approaches is appropriate to the presence of a number of 
questioners, each of whom are addressed according to their b·el of understanding and their approach to 
the matter."32 

RITUAL 

OuRll\iG THE P:\SSO\'ER SEDER: 

The Four Questions, or the Ar'hab Ki,sbi)·ot, are traditionaUy recited or chanted by the youngest member of 
the group assembled, e,·en if it is the group's leader. All of the children may recite them in unison or in 
succession. 

It docs not require a trained eye to reali;,:e that the questions asked at this point in the Seder arc nc,·er 
directly answered. \'<'e might characterize the absence of answers as typical of adult responses to the 
gucstions of children-their curiosity often dismissed as juvenile gucstioning. But these questions, though 
recited by the youngest child or eYcn by all of the children present, arc placed into the soft hands of our 
children by the adults at the table. Even more, the rabbis en\'isioncd these questions being asked by our 
children, perhaps to keep them invoh-cd, perhaps because sharp questions like these reflect an attention to 

2" Strassfold, p. 15 
"~ ibid . 
.111 Reiner :md Peerless, p. 29 
.11 Strnssfdd, p. 15 
-1~ Srcinsalrz 
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detail and pre\·ious knowledge33 and, therefore, must be aske<l by the mar1=,11nalizcd members of our 
community to be taken seriously. Like the court jester who bears no real threat to the king's authority, our 
children's questions about already complex rituals arc never really answered. 

\Vhat can we say about the fact that the questions arc nc,·er answered? 
"To ritualize only one ans\\'cr is to deny that there can be many answers which often arc paradoxical. To 
think that life is simply black and white, or wine and 111,11YJr, is to be enshwed to simplicity. "He who says 'I 
understand before you speak,' know him for a fool; she who says 'I can answer all things,' do no bother to 
question her."·'~ 

33 Reiner :ind Peerless, p. 29 
1~ Strassfdd, p. 15 
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WHERE DOES THE STORY BEGIN? 
RAV VS SHMUEL 

SUMMARY: 
Having just looked closely at the Four Questions, we can't help but ask our own questions about how the 
Haggadah chooses to construct the narrath·c of the Pcsach Seder. The same unsettled debate exists within 
the Haggadah itself. Responding to the Mishnah's instruction to begin the story with degradation, Rav and 
Shmuel argue about the definition of degradation. Shmuel, who actually begins the telling, holds that we 
start with physical slavery and mO\·e towards our liberation from bondage. Rav holds the opinion that we 
begin with our spiritual enslavement as idolaters. Though the chronolohl')' begins with Shmuel, the 
redactors of the Haggadah keep the readers guessing by beginning the section attributed to Rav's thinking 
with the phrase "mi't'chilah," "from the beginning." 

BIBLICAL 

The 1'1ishnah (Pcsachim 10:4) states that the answer to the questions must "lll:(;1.'\· 11Tn-1 m:c;1t•I/J.·1"110.'\ . 
• -!.\'[) CO.\'CU.'DE 11"/'/H PR.,1/JE." There arc multiple narratives within the Tanach that fulfill the !\fishnah's 
declaration. The Talmud (Pesachim 116a) records a debate between Rav and Shmuel, two Babylonian 
rabbis, over what constitutes "degradation," and thus what story should be told at the Seder. Shmuel 
sug_~csts that degradation refers to slavery in Egypt based on the account in Deuteronomy 6:20-23: 

lf?HES, l,'\" TL\IE ro CO.\IE, }'Ol"R CHJf.DRE.'\' .•1.\'K )'Ol', "[F'/-/.•ff .\[E.,L\" THE DECREEJ, 1..irr:1·, 

..,1xo RL'f.E.I' TH.·ff '/HE LORD oL·R GOD Jl.,lJ 1:.\/0/.\'ED l'POS )'OU?" )'Ot.· JHA/J •. IA}' 'J'O 

fOL'R CHIIDRl:S, "IP'!': ll'ERE Jl.•111:.1' TO Pl·I.-IR.•101-1 IS EG}71T .•IXD ADO,\'Al FRJmD UJ 

PRO.\J EG}'P'f lr7TH A .\JIGHT'l' HA.'\"D. AD0.'\".·I1 PRODL"CED REFORE OUR E)"EJ ,\L,fRI 'EI.OL'J 

,,J.'\'D DE.\"JRL'C/11 'E .1'/G":\'.\' .,l.\'D lf'O.'\'DEIU I.'\" EC'!'/>'/~ ACAI.\Tf Pl-lARAOH A.\'D .•Ill. HJ.I' 

J-IOUJEJ-101.D; .,l.\'D GOD FR.El:D l.'J FRO.\! '11-IERJ:, .1'0 Tl·f.,ff GOD .\IJGHT '/'.-!KE UJ .,l.\'D Glf 'E 

L".\' THE I .•l.\'D '/1-/.•ffGO/) f-1.•W PR0.\1/JE[) O.'\" 0.-m-1 TOOL 'R F.-r/'1/ERS. 

Rav argues that degradation refers to idol ,vorship based on Joshua's farewell speech to the 
Israelites in Joshua 24:t. t 8·15: 

}O.\'Hl',,J .1:-lJD TO .,lf J. 'JHE PEOPLE: "II-fl'.\' .l>IID ADO.\'., II, "/HE GOD OF /.l'R...!EL· LO,\"G .,lCO 

}'OL'R .,1.\'C.T:.\"J'ORS f.,:CJ.l'/)J.'\"C "Ji:R.·ICH, F.•ffHER OF ARR.-11-/A.\I .·l.\'fJ ,\'.•!CHOR, 1111:D 

13[:}'0.\'D '/HE El'PHR.•l'/EJ ..,J.\"D U"ORJ/·I/PPED cm-ff:R COOi).\', BLT l 'J'OOJ.:. }'OL.R F.,l'/1-fER 

./1RR.•ll-l.-1.\I FRO.\/ REH).'\'/) '/HE EL'PI-/R.,l'/EJ .•l.\'D um /-11,\I "/HROL"CI/ '/HE ll'HOU: IA'\'D OF 

Cl.'\'.·L•!.'\' .,l.'\'D .1/l'/.TI/'IJE[) 1-1/.\' OFFIPR/.'\'C,'. [ G.-11 T: l-l/.\/ IJ.·l.•IC, .-l.\'D TO /.1'.-t•lC J C.•ll 1: 

j.,1(.'()/j .-!.\'/) E1· .. w .. :n11:.\' J.,rnW .-1.'\'/J /I[\' OJllDRE.'\' l!'E'\T /)Oll'S '['() EC)'P'J' ... Till:.'\' J 
.l'E.\T ,\/O.\'F .. 1· ,,1.'\'D/l.•!RO.\', .,I.'\"/) lll{Ol'U/T I'/ .·lCL T:J (J.'\' EC)'/J'J'.·IF/7:R 11"/-//CH J FRfl/:D }'Ol'• 

I FREED YOUR A.'\'Q:.\"/'ORS- FRO.\/ EC)'f'T. .\·orr; THERJ:FORJ:, .\'ERi T: ADO.\'.,l/ IIT/H 

l'.'\'/)/1 WED LO)>lJ:11' .... OR, IF }'Oli .,ll{l: L0.·!"/1-/ TO JERIT: ADO.'\'.•ll, CHOO.ff: ]HJ.I' D.,n· 

OTHER com 'J'OJERI T:. BLTl.-1.\'D .\I}' F.11.111/.}' 11'7/./.JER! T: ADO.\'.-11." 

Ix RE/'U', THE PE0/>/1: DECl.-llU:D, "E-lR HE ff FRO.\/ li.1' ·m FOR.1.·IKE AIJO.\'.dl .-J.'\'/) JERI T: 

()'/HER COTJS.' FoR IT 11''.-IJ ADO.\'.-!/ OL'R GOP If"! /0 /lROl'Cl-/T L'.\' .•!.\'[) OliR .•l.\'C.T:.ITOR.\' L'I' 

FRO.\/ '/HE /.·!.'\'/) OF EC)'JY/~ '/1-IE HOU.l'E OF /lO.\'/).,JCI:, ,,f.\'/) ll'HO />ERFOR.\JE/) '/1-lo.\'E 
11"0,\'/JIWL'.\' .\'IC;.\',\' /lEFORE OL'R I T:R}' /TE.I' ... i\rOII" 11'1': '/'00 11'7U. JERI 1: An0.\0.•ll, fOR 
./ID0.'\'.,1/ I.I' 01..'R GOD." 

-15 Text is abbrc.:dated and translation is adapted from Noam Zion and DaYid Dishon's "r\ Different Night" l-laggadah, p. 72. 
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NARRATIVE 

Should the Haggadah present the narrnti,·e of political enslavement beginning with sla\'ery in Eh•ypt and 
ending with political liberation or should it tell the story of spiritual scn·itudc beginning with Abraham's 
liberation from idolatry? The Haggadah chooses tu begin the i,tory twice-the first time with slavery in 
Egypt (Shmuel's suggestion) and the second time with idol worship (Ra,·'s proposal). The theme is rhc 
same, the content is different. By incorporating both narrath·cs, the Haggadah suggests that "From 
deh,radation to dihrnity," can be a story of political liberation, spiritual redemption, and e\·en our own story 
of freedom. 

IDENTITY 

The Torah reminds us time after time that we ought to care for the alien in our midst because we were 
once aliens in the land of Egypt. The lasting message of this h'rfoup identifier is that the Israelites' 
experience in Eh'YPt as sla,·cs was alienating. It was disorienting. It has, since that time, been essential that 
every Jew identify as both a free person and a sla,·c, as the tradition secs it. That is what this night is all 
about. \\;'hen it comes time to recount this experience, however, there has been some disagreement about 
what moment constituted our lowest moment of alienation and sla\'en·. 

The discussion between Rav and Shmuel takes as a gh·cn that Israel's time enslaved in Egypt was 
monumental. Instead they focu!'\ their attention on the condition of ensla,·ement, specifically what it 
means to talk about this enslavement as a state of degradation. \'('hat constitutes the lowest point of 
Israel's journey into peoplchood? Their servitude to foreibrn gods or service to Egyptian taskmasters? 

The Vilna Gaon draws the parallel that, when in exile, as the Israelites were in Egypt, there are two 
dimensions of that experience that make it so difticult-"the spiritual and the physical. The Haggadah 
speaks first of our spiritual estrangement from God, then it outlines our physical enslavemcnt."3r, 

Physical enslavement requires physical freedom and this freedom can be imagined, as there arc examples 
of it all around the one who is ensla,·ed. Spiritual enslavement requires spiritual freedom and this cannot 
be easily imagined. For the person who is depressed, imagining a life that is otherwise is extremely 
difficult. 

The Brcslov Haggadah understands the tension between physical and spiritual ensla,·ement in a different 
way. It considers that at certain times in our )i,·es, we become subjugated to our own imaginations and the 
fantasies that both inspire and cmnare u~. Herc is ho\\' that connection is drawn into our narrative. 

"Pharoah" indicates Imagination (Likutcy ;\foharan I 54:6). PHaRaOH is a pcm,utation of 
HaORcPH, the back or nape of the neck. He is symbolic of the "back" of human rational intellect 
- Imagination. 

\'\'e\·c all had illusions about ourseh·es. At times, \\'e may have fallen into the exile of 
"self-delusion". Our self-image became inverted. And though we all possess noble souls ... ,we 
perceived ourseh·es as vassals, held in bondage by the forces which worked upon us. \',;'e imagined 
oursekes as powerless to control the outside influences or the inside emotions. \'('e saw ourselves 
as inevitable sinners .... 

It may ha,,c been many years before we became more aware of the true nature of our .re/res. 
Decades before we learned to appreciate the nobility of our Jewish souls. But now, we will take 
leave of our "exile." But now, we will be set free from being slaves to Imagination.3~ 

3<• Vilna Gaon, Yeshiva Uni\'crsity l-laggadah, p. Ill 
37 The Brcslo" I-laggd1.h, p. 43 
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Perhaps, to bring the debate of R:w and Shmuel into the ~rrcater narrath·e that the Torah constructs, we as 
Jews must always remember our li\·cs as sl:l\'es as the foundation of our li,·cs :1s free men and women. 
This discussion urges us to consider that there is more to understanding the challenge of perspective than 
recalling the circumstances under which we li\·cd, but we must also mcdic:itc on the condition of our soul 
and the strenhrth of our will. The ascent from degradation to dignitr is more than just a move from the 
narrow confines of sla\'ery to the \vide expanse of freedom, but also an emboldening of the spirit and a 
liberation of the mind. To keep our status as alien ever-present in our minds requires a thoughtful and 
reflect.h-c intehrration of all of these experiences, keeping the two in a delicate balance. To be free is to 
keep a part of sla\'ery at all times. 

The addict is always in recm·ery, c,·cn long after the acldicth·e beha\·ior has remitted. A soldier ne\•er 
ceases being so, despite the adoption of a more pacifist idcoloh'Y· A Holocaust survh'or is always a victim. 
To be a Jew means never being rid of the sla,·c within. To drh·e this point to the core of one's being is 
one of the central purposes of the Passo,·cr Seder. 

:\nother egually important purpose, hmvc,·er, is to celebrate the freedom enjoyed as cx-shffcs. A survh-or 
is, at least, a sun·ivor and not a casualty. A recovering addict is still rrco1't'ri11,g. \Xnile we ne,·er escape who 
we arc as people, our spiritual freedom supcrccdes any physical or metaphysical bondage we may suffer. 
The adjective is more significant than the noun it precedes. \Ve arc, primarily,Jirrd sla\'es. 

RITUAL 

DURING THE PASSO\'ER SEDER: 
The 111atzah is uncm•ered at the beginning of Arndim Hayinu (SEE ABO\'E CO~l~IE~TARY o::,,: ,\L,JTZAH) and 
remains uncovered through Shomer Ha,·tachato, beyond Ray's telling. 

As was mentioned predously, the m(IIZflb in this ritual represents the past and present. Therefore, when 
telling the story itself of our rise from "De,!.,rradation to Di,!.,tnity" the 111atzah remains on the Seder table, 
exposed, as the ritual backdrop to our story. Just as these 111atzot know transformation, so coo do those 
who are assembled at this Pesach celebration. 

This section of the Passover Haggadah creates a unique style of Jewish practice that we might loosely 
categorize as ritual narrative. This constitutes a merging of two seemingly distinct acts within the Passover 
Seder that before this moment remained more carefully separated. Here they arc deliberately overlapped. 

Earlier in our obserrnnce of this holiday, ritual foods were blessed and eaten, consecrated wine was sipped, 
short stories were told and questions were asked. Herc, ho\\'e\·er, the bulk of the narrative of the 
Haggadah begins. 

\X'e have pre,·iously introduced the 11111lz,1h and its bizarre chameleon-like characteristics on this night. But 
it was the centerpiece of that moment. Herc, with the beginning of the larger telling, the 111t1lzr1h is not so 
much introduced as lead character as it is playing a ,ital, supporting role to the story. If this Bread of 
,-\ffliction is to transform, alongside our own transformation, into the Bread of Freedom then it must be 
visible during the talc of how that happened. 

Similarly, our story about the change of Israel's status and identity, as individuals and as a people, is deeply 
connected to the commandments which insist that this commemoration be experienced gastronomically as 
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well as spiritually. In other words, our story is incomplete without these foods and these foods serve no 
purpose without the story. 

Hence our ritual and sacred narrati\'e come together to Clc\'atc each other . .\IaliJ1l/s double role is 
explained by its presence during the telling. And the telling is internalized, literally, br heaping meaning 
onto this strange bread that we do not consume while ensla\'ccl, but wait until the story comes to a 
crescendo with realized freedom and singing songs of praise. "You gently lift the poor from the 
dust ... Scating them with nobility (Psalm 113:7-8)!".1, 

·111 trans. l...cvy, p. 62 
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WHEN & How IS THE STORY TOLD? 

THE RABBIS OF B'NAI B'RAK, RABBI ELAZAR & THE FOUR CHILDREN 

SUMMARY: 

These three sections- the Rabbis of B'nai B'rak, Rabbi Elazar & the Four Children-present different 
suggestions for how to tell the storr: the: kn1,,rt:h, the: time (both in terms of the time of day and when in 
history), and the manner of telling to such a diverse audience. ·11,c commentaries will discuss these 
sectiom both as a unit and as inJh·idual parts. 

BIBLICAL 

According to Exodus 13:8, we arc to tell the story of Exodus to our children on the l 4'h day of Nissan. 
But nowhere docs it state what should be told. The ;\Iishnah in Pesachim 10:4 explains that we do not 
simply tell the story. Rather it states that one "llEC;/.\'.\' IIT/'1/ m:G'R.,I/J.•l'/'/0.\" .,L\'D CO.W.'f.l'DEJ 1/TJ'I/ 

PR.-l/JE, .-1.,·n E.\'POl'.\'DJ FRO.\/ 'Jli' F.-fl'J /ER 11':,J.\' .-1 11''.-1.'\'Dl:Rl.\'G /IR.-1.\/l:.,I.\'' LXJ7l. HE C0.\/1'/ EIE.\' n-m. 
E.Y/7RJ: JEC/70X." The key word is ~n,1? "to expound upon." There is a starting point, Deuteronomy 
26:5-10, "Aln·.-ffHER 11''.-lJ .• , 11':..t\'DER/.\'G AR.-1.\IE.•I,\", .. ," but no ending point. 'Inc Mishnah implies that 
we are to elaborate the biblical text with discussions, exegesis, 111idrash, questions and more. But how much 
arc \\IC supposed to tell in order to fulfill the biblical commandment? And hmv much elaboration is 
necessary to carry out the i\fishnah's instruction? 'Inc answer is not clear. The Haggadah states, "1i-lE 
.\JORE AS[) '/'HE 1.0.\'GER O.\'E E.\'/>.-1.\'f).\' A.\'D E.\lllEl J J.IHEJ THE .\TOR~·, '/HE .\JORE G).\t.\lE'\'DABI E" It 
then tells the story of the fa·c rabbis of B'nai B'rak who spent the entire night telling the story of the 
Exodus from Egypt. The Tanach docs not command, nor suggest through example, that we should 
elaborate on the story until the morning. The Hag_~dah presents the all night discussions as an ideal. 

\~'hen do we tell the story? Exodus 13:8 states, "Yoe Jl·f.•11 J. 'IF.I.I. TO n>l"R Cl·IIID ON THAT DAY, 'J'/' /.1· 
BECAUSE OF J/'H.,ff ADOS.·11 DID fOR .\IE ll"HE.\' J 11'1':Xf FREE FRO.\/ EGHYf,"' "ON TH.-\T DAY," refers to 
the day in which God commanded the pesacb to be offered-the 14th day of Nissan. (Exodus 12:6-14) It 
commands the specific day, but not when on that day. Traditionally, the storr is told at night. But what is 
the basis of this tradition? Rabbi Elazar had a similar question. The Haggadah presents a midrash of Rabbi 
Elazar's question and ben Zoma explanation that it refers to Deuteronomy 16:3, "/.'\' ORDI:R THAI' )'QC 

.\f.,/)' RE.\fE\fllER )'Ol'R GOJ.\'G-OUTOF EG)'/lTAl.t. THE /J.-1)'.\' OF )'OUR UFE." The midrash explains that if it 
had just said "D.-1):1· OF )'OL'R I ./FE" then it would suggest the daytime. But since it says, "ALL 'J'HE D.-n:I' OF 
)'OUR I JFE," it refers to night-time as well. To further answer the que~tion of when do we tell the story, 
the Torah states in Exodus 12:24, "You .\H,•11.1. Oll.lER[ 'E Tl-II.I A\'.,!.\' [.\'.\"'/1'/1..''f!O.'\' fOR .·H ./. '/1\/E, fOR }'OU 

.-1.\'D FOR )'Ol'R DE.1n:.'\'D.· I.\TI'." Telling the story of the Exodus is not a one time C\'ent. It is told in each 
and every generation. 11,e 1;1idras/J of Rabbi Elazar clarifies that it should not only be told in our life, but in 
the days of the Messiah as well. 

Now that we know when to tell the story, how arc we supposed to tell it? Do we recite it out loud? 
Perform a musical interpretation? \\;'rite an analytical paper? 'l11c !'l[ishnah, Pesachim 10:4 states 
"/JC(.'ORDISC 'JU "/HE [.\"/1:.1.I JGJ:.W.T: OF '/HE C.Hll .D THE F.· 1'/'/ IE R /.Y.ITRl'C/J HJ.\I / 1-/ER." The Haggadah 
presents the midra.rh of the Four Children, from :\[echilta [Bo, Parnsha 18], to help parents understand the 
different approaches they cnn take to ensure that each person-no matter one's intellect, ngc, interests, 
ctc.-undcrstands the story of the Exodus. The 111idms/J is based on four biblical passages. Each verse 
suggests a different personality or intellect of a child: 
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The Wicked Child: 

The Child \'\'ho Docs 
Not Know How ro Ask: 

The Simple Child: 

1be \'\'ise Child: 

NARRATIVE 

,-J.'\'/) 11·111:x }'OL"R Cl-llllJRE,\." J.,1nn H>t:, "ll7HAT/.1' TIil.\' JERI 'lC.E ·ro 

H)l;?" (E. .... ·od,,s 12:26) Trms }"Or; Sl/.,JU,.\'.-U~ "I) 1/J /J nm P.-U-.\011:R 

.\:·ICR/F/C.1: TOAIJ0.\'.-1/, 1n10 f>..-1.H'E/) Of 'ER nm 1/0USE\'OFTIIE CII/JJJRJ:X 

OF /sR.,JEI. IS Mrr7.RAH\I ... "(E.,·od11s 12:27) 

ASD H)U .l'l·f.•11.I. mu. HJL"R CH/I.[) O.\"/H.-l'f n.-n·, "/11':C·IU.l'E OF 

ll"ll.-l'J'AD0.\.'.-11 [)/1) FOR.Ill: 11''1-ll:.\.' / rn:.Y/'OUTOFEG}'l"T." 

(Exod11s 1 3:8) 

.,..-1.\'f) rn /l:X } "Ol"R CIIII.D., Ll"KJ H)L' 'J'O.\/ORROII'", "IFi-1., ITH nm'?'' You 
Jl-1.-l/J .. \A}", "lnn-1 .-1.\IJGI ff}" l·l.-l.\.'l)/JIJ0;,·.-11 nRor:c:1rr L'J OUT OF Ec,YP'I~ 

OlTOF'JH/: HOL'.IT: OFJ/.·111:S. '' (Exod11s 13:4) 

IF'IIE.'\' rnt'R C.1-f/lJ) .-IJK.\' rnL: H.>.IIORROrr; "lF/·/ .. ff.-!R.E 'J7 IE ·ms"J1.\IO,\;/EJ, 

'!HE .l"/'.-f/F/1:J, .-1.\'/J THE JL'DG.\/E\."JJ 11"1·1/CH ADo.,:.-11 Ol"R Goo 
CO.\l.\l.•1.\.'DED }'(){.'?" (Dmt11ro1101Jlj' 6:20) THE.\" }'OU .l'H.-1/ J. J..-1}" TO }'Ot"R 

Cl-/ II JJ, "lFE ll"ERE SI.· 11 'EJ TO /JH.• IR.· IOH /.\' EG)'fTJ~ .,J.\'D A [)().\'Al RROL'GHT 
L'S OLTOf EC)'[>'/' 11"/'/H .,1.\//CHT}' H•l.\.'f). ,, (DeuterollOII{)' 6:21) 

\v'hy are the 111idrashi111 of the Rabbi's of B'nai B'rak, Rabbi Elazar and the Four Children included in the 
Haggadah? If you look at the information they provide· when and how to tell the story-one might 
suggest that it would be more helpful to include these 1J1idrashi1J1 in the introduction to the Haggadah or in 
a "How to Lead the Seder" manual, than in the middle of the Haggadah. The placement of these 
J11idrasbil11 in the :\faggid section is based on the rabbinic form of storytelling. In the Talmud, as weU as in 
the Haggadah, one idea leads to another idea. The pieces of the story are compiled through connections 
and associations. Thus the Passover Seder becomes a nonlinear collection of texts, rituals and activities, 
brought together by associations. This method is especially true for these midrashi1JJ. Avadim Hayinu ends 
with saying that one should extend the story. The rabbis of B'nai B'rak are an example of extending the 
discussion. One of the rabbis of B'nai B'rak was Rabbi Elazar. Thus one story of Rabbi Elazar leads to 
another story about him which is connected to the Passo\'er celebration. At first glance, these texts might 
seem out of place, but through the eyes of the rabbis these stories arc a logical part of the narrath·c. 

IDENTITY 

The Pour Children, perhaps more than any other section within the Haggadah, acknowledges that the 
audience assembled is a diverse one. Remember that this ritual is obsen·ed, primarily, within a priYate 
home. Yet the rabbis understood that even within a single family there could be four very different 
children. \X'e now, in probrressive and egalitarian circles, refer to these characters as the four tbildrt:11, but 
the rabbis titled them the four so11s. The notion that these Four Children are all related to one another 
adds emphasis to the potential for di,,ersity of personalities present at the table, as these four distinctly 
different individuals are tlesh and blood. Even more when a group comes together from disparate 
members of the community can we imagine that a heterogeneous and di\·erhrent table has been set for this 
night. 

Let us be clear that this is not merely a description of the Seder but a prescription of the Pesach 
celebration. All are welcome here and none shall be excluded. 'Inis night of transformation, this ritual of 
deliverance from the narrow and broken places, is for everyone. At ,·arious times in our lives, or even 
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,·arious rimes wirhin the Seder, we idcmif~· with a different child of the f'our Children. Sometimes we 
embody more than one. Still at other times, none of them speak to our position. 

The ,;\[ishnah·w urges us to teach each chikl the Exodus story "according t<> his/her intelligence." For the 
rabbis this probably meant exactly what it seems, that some arc more suited to a more sophisticated 
narrative while others will reguirc a more basic explanation. But we might understand this as supporting 
the diverse wa~·s that we all can come to a similar undemanding of this night and the Exodus. '!bough we 
might come to that understanding via different a\'enucs, we might all arrive there together. 'This night 
celebrates this diversity. "Difference is the condition rc9uisitc to all dignity and to all liberation. To be 
aware of oneself is to be aware of oneself as different. To be is to be c.lifforent.411 

This docs beg the question, however, if this is a statement about dh·crsity then why is there such a stigma 
attached to some of the children? 

It is true that we tend to imagine the list, as it appears, as a hierarchy. Perhaps this is because we all wish 
to be the wise child, for whom the explanation is straightforward. If simplicity is what we seek, then ,vhy 
not elevate the one-who-docs-not-know-how-to-ask? Perhaps, as Rabbi Richard Levy suggests, it is 
through this child, "the one who has mm·cd beyond the questions, through whom \Ve may understand 
what Adonai really did for each of us when we went out of ~Iitzrayim.'141 Rather than sec this list of four 
as a hierarchy, or as an exhausti\·c list, let us sec this as proof that we learn best in the presence of others 
different from oursch-cs with whom we can engage. 

The self is essentially a social self. •2 The act of questioning allo,vs one to compare oneself ,,ith another. 
These labels force us to confront which child we might be or might not be. We come face to face with 
our social selves. Furthermore, our relationships with others allow us the chance to seek definition in 
ourselves. •·1 Leon Wieseltier might put it this w:ty: If the Four Children are all present, then they must find 
a way to exist within the same Seder and therefore within the same person. "Because others with whom 
the self relates are many and diverse, the self will have many and diverse facets ... _,,.,. A person is not 
simultaneously the \vicked child and the wise child, but always has the capacity to be one or the other. 

The Four Children best model for us ,vhat it means to have many different natures within the same 
person. Though all Four Children relate to the story differently, they all ha,·e a \'Oice at the Seder. 

RITUAL 

DURl:-.:G THE PASSO\'ER SEDER: 

The sections about the rabbis of H 'nai 13 'rak and Rabbi Elflz.ar hm /lz.mfyah arc recited while the 111atzah 
remains uncovered. 'lnen after Bamch Ha.\lako111 is recited or sung, the f'our Children arc introduced. 

Part of the traditional telling within the Passm·cr Haggadah is the discussion as to how to tell the story. 
This is a rare display of transparency to see, within a ritual, clues as to how that ritual should be obsen·cd. 
Perhaps it is done here because the Seder has always been celebrated within the private home. In order for 

39 :\lishnnh Pesnchim 10:4 
4" Stra;,sfcl<l, p. 4 
41 Levy, p. 33 
4l Sec Chapter 3, p. 7 
4,\ See Chapter 3, p. 8 
44 Scheibe, p. 42 
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any Jew, inexperienced or seai.oncd, to both carry out these rituals and find meaning in them the Haggadah 
must show how the pieces fit together. It docs this in a number of ways throughout the Seder, some 
subtly and some more cxplicitl~·. Even in the instances where the Haggadah is most transparent-by 
discussing itself-there is a hidden message, 

Before we come to our well-known, paradigmatic Pour Children, we encounter rwo different models of 
approaching the story. \X'hcrcas the Pour Children represent the dh·crsity of the audience to which the 
story need be told, the talcs of the rabbis of R 'nai R 'rak and Rabbi Elaz"r hm /lzmfyah assure those 
assembled on this night that there shm1ld be no shame in adding length to story, and that understanding 
docs not come immediatcl\'. 

The rabbis of 13'11ai /3'mk arc an image, not of the ideal Seder, but of the possible extreme that the Seder 
night can achieYe. This story has been used incorrect!~· to justify an unreasonably lent,,>thy Seder when it is 
more likely offered as hyperbole to gi\"e pennission to going on at length. It is not an encouragement to 
talk about the Exodus from sundown to sunup. Rather it gh·es those assembled license to talk a little bit 
longer and, e,·en, to encourage them to take advantage of the clarity that comes only under the cm·er of 
night. 

Rabbi Elazar bm AzartJ·ah, similarly, gi,·es those present a clear message: fully grasping the weight of this 
story may not be, in fact is unlikely to be, possible at once. The implication is that much of our experience 
takes time for us to "merit" its meaning. Sometimes ,,·c arc not in the right place to interpret what 
happens to us or to understand the weight of a story. \X1e are reminded that clarity comes from time, from 
experience and patience. Therefore, after blessing the Mako111, the Place, we encounter four examples of 
individuals, in this case children, trying to make sense of this experience. 

The Four Children, in many ways, represent a marginalized group, as children, that can raise and ask the 
hard questions. This may give the participants in the Seder further support to ask questions about this 
story, about how it relates to their life. lJp until now the com·crsation has been primarily between rabbis, 
the elite, the symbol of institution. Then come the Pour Children, a group within the heart of the Seder 
that has no real status. 

The only child who is presented as somewhat authentic is the least child-like of them all, the wise child. 
This child is most like the adults present and most similar to the rabbis that intermittently narrate the story. 
The fact that the least represcntatin: child is the only one with an~· consistent credibility only further 
emphasizes their lack of status. 

At some Seders the leader assibrns the reading for each of the Pour Children to a different participant 
based on whether the description either fits the reader chosen or is an ironic choice for that reader. \X'hile 
this may add a bit of entertainment to the c,·ening, it could easily detract from the ritual function of these 
readings: to gi,·c open license to any and every person present to ask questions that reflect that person's 
need to make sense of this night and the E,·cnt which it commemorates. 

This night is for everyone present. While these stories may seem at first to promote the merits of the 
rabbis who obscn·ed Pesach with such diligence, they shoiJ!d be understood as three different in\'itations 
to participate in whichever ways a person is able. 
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BIBLICAL 

SHOMER HAVTACHATO /GOD'S PROMISE 
& V'HI SHE'AMDAH/ STANDING UP FOR Us 

Before Joseph descends into Egypt and the Israelites arc ensla\'ed to Pharaoh, God tells Abraham that one 
day his descendents will be oppressed and promises to take them out of this capti\'ity: 

AXD (;of) .\'.-11/) TO AllR·I.\J, "K\'011" irrn ./. '/H·IT )'Ol'R Ofl·JPR/.w; JH-11.1. BE .ITR-1.\'Gl:RS JS 

,.J IA\'IJ .\'OT '/HE/RS, .•IXD '/HE}' .l'H.·IIJ. IJE ES.rl.•11 T:D A.\.'IJ 0/>l'RJ:J.H:P FOL'R J-IL'SDRED 

n:.t!RJ; BUT J 11'11.I. E.\]:(.l:"/l: ]Ul>C,:\11:.\"/'0.\' '/111: .\:,l'J70.\' ·11-1m· JH.•1/ J. JERI 'E, ASD 1:,· H-/E 

EX/J 'JJIIT.H-I.•ll J. GO FREE IIT/H GRJ:.·ff lfl;.,l/.'/11. (G,wesi.r 15:1 J-14) 

This biblical account is recalled in the HagJ.,radah. It reminds the participants of the covenant God made 
with our ancestors and emphasizes that God acted just as promised to Abraham. God kept the promise to 
take our ancestors out of sla,·ery. 

NARRATIVE 

Throughout the Ha&_,,adah, there is a retelling of the promises God m:1de to our ancestors and 
acknowledgement of God fulfilling most of those promises. See the commentary to "The Cups of \X1ine." 
Now the Haggadah specifically links the promises to the cm·enant made between God and the Jewish 
people. The promises of redemption were not made to just anr group of people. They were made 
explicitly to the Israelites whose forefather Abraham established a co\·enantal relationship with God. As 
expressed in Chapter 2, sacred narrative prm·ides a paradigm for understanding one's identity and destiny 
in the world. Adding this section to the Haggadah, emphasizes the cm·cnant as a central part of the 
narrative and thus a central part of our identity in this story of redemption. 

Shomer Hartachato /"Keeping the Promise" leads straight into f/'/Ji Sht''amdah/ "Standing up for Us." The 
Haggadah emphasizes that just as God fulfilled the promise made to Abraham, God continues to keep this 
promise in every generation. The cm·enant made in Genesis 15:13.14 docs not specifically mention 
Egyptian servitude. It simply states that Abraham's offspring will be strangers in a foreign land and they 
will be enslaved and oppressed. V'hi She'amdah picks up on this generalization, and states, "FOR XOTJL'.IT 

OSE JlER.WX l·l.-lS .nnoo ... JG.-1/S.IT l'J 'JV DE.nl{O}' L'S. BUT!.\' El 'ER}' GE.\'ER.-rnox "Jl-lERE ARE ·mosE lf'1-IO 

.IT.-J.\'D .-JG:,UXS'f us TO DESTRO}' US, }T:Tnm BtEs.mo Hou· O.\l:, KEEi~\' .l~-n 1.\'C L'J FRO.\/ '/1-IE/R H ... IXD." 

This statement connects the Exodus narrative to the personal narrath·e of future generations. In each 
generation Jews ha,·e experienced a sense of scn-itude and each time God has upheld the promise made to 
Abraham as it states "TIii.\' /'R0.11/,\'E f f.-!J .IT()(}[) FAIT FOR Ot'R r·:-1'/HER\', ,};'()I{ Ol 'R .\/0'/l/ER.\7, .-1.\'{) FOR 

l,'J." (I, "'hi Sh-a1J1-dah) 

This section was challenged by the e,·cnts of the Sho,1h. Rabbi Richard N. Lc\·y's reflections on \''hi Sh• 
am-dah address this concern. 

And the promises to Abraham arc on their way to coming true. We have suffered !-,1Teatly, 
but we have also become a people of some numbers around the world, and we ha,·c a 
stronger claim to the Land of Israel than we ha,·e had in 2000 years. Though our suffering 
continui:s, God has not yet failed to "keep saving us from their hand."4' 

45 Lc,·y, p. 37. 
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IDENTITY 

"The Seder is a creation of :ind response tn life in the diasporn."4(' Remember, it was originally a simple 
meal enjoyed o\'cr a story. The rabbis arc the ones who clcrntcd it to such a plenteous ritual. And as a 
creation of living in diaspora it is necessarily informed by and a response to life in the diaspora. 

Por this reason it is worth mentioning that the Jewish people share a unique /nit, co\'cnant, with God. 
\X1ith the recitation of Shomer Havtachato the Seder's participants arc reminded that God first made that 
covenant ,vith Abraham and Sarah. Contemporary Jews arc the inheritors of this cm·enam. The promise 
was scaled with past generations and is affirmed by the present generation. V'hi Shc'amdah is that 
affirmation. The covenant, unlike a contract, c,·oh·cs and changes with time. 

RITUAL 

DLTRI:-.;G THE PASSOVER SEDER: 

The matzah remains uncO\·ered from the prc,·ious sections through Shomer Havtachato but is cm·ered 
before V'hi She'amdah. Herc, the glass of wine is raised. After V'hi She'amdah, the wine is returned to 
resting on the table and the 111,1tz11h is, again, uncm·cred. 

This is done, explains Rabbi Richard N. Lc,1·, "so that the gift represented by the wine and the gift 
represented by the bread l111atzo~ can each be considered separately, as a separate cause for thanksgiving to 
God,'"'. 

Here the ritual narrative, that which integrates our ritual foods and gestures into the telling of our sacred 
narrath·e, exemplifies the difference in the roles of the 111alZflh and the wine. 

Shomer Havtachato represents a promise to Abraham and Sarah. This is a part of Israel's origins and 
therefore their past. This is the beginning of the co,·enant. Included in that covenant is the early 
understanding that the dcsccndents of Abraham and Sarah, who offered 111atzah to the guests of their tent, 
would know hardship and sla\'err, For this reason, the 111atzah remains unco,·ered during the reading of 
Shomer Havtachato. 

V'hi Shamadah, on the other hand, is a celebration of the continued fulfillment of the promise associated 
with the second cup of wine, therefore we pause our telling, by covering the matzah, to indulge in a 
moment of praise and hope for the promise of the future. \'\'ith the cup raised the participants declare that 
God has and will continue to protect the people Israel. 

After this, the cup is returned to the table, and the regular telling is resumed. The 111atzf1h is, again, 
uncovered. 

•'• Ccrnca, p. 3, "In Each Gcncratinn" 
•• LC\')', p. 36 
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BIBLICAL 

THE NARRATIVE: 
BIBLICAL TEXT: ARAA-11 OVED AVI (DEUT. 26:5-8) 

MIDRASH OF DEUT. 26:5-8 
THE TEN PLAGUES/ MIDRASH ON THE PLAGUES 

DAYYENU 

Four times in the Torah we arc commanded to retell the Exodus: 

Exodus 12:26-27: 

Exodus 13:8: 

Exodus 13:4: 

ASI> 11"7/E.\' H>l"R CJ /fl JJR/;.\:' .t, ff TO HJL", "IFI-I.· ff l.\'"111/S JI:R I 1(.1: "JV rnc ?" nmx 
lVU SHALL SA 1; ''H-llS I.\' 'fHE A-LUO! T:R J,•ICR/F/ll: TO Af>O:'\:- II, WHO l'.-1.UED 
01 'ER 'JHE HOUSES OF'/1-IE Cl-lll.lJRE.\" OF J.\'R.·l/:1. /X :\fiTZR.•ln.\J •.. " 

Aso }'OU SHALL TELL )'OL' Cl-Ill .I) OS Tll.,ff 1),,1)', ''/lEDJL'JE OF WH.·ffADOS.·ll DID 

FOR ,\If: 11'1-IE.'\" / ll"E,\TOLTOF EG)'PT." 

AXD 1/'7-IE.\' HJL'R Cl-Ill .D A\'K\' )'OL' 'J"O.\IORROII"; '1P'H·ff /J '/HIS?" You SHALL SAY, 

'1l7rn-, .· I .\llGH'J' 1-/., I.\'/) A DO.'\'.-II fll{()L'(;1-rr l..:.\' OUT OF EG) 'PT, OL"f Of '/HE HOL'JE OF 

.l'/.-11 'ES." 

Deuteronomy 6:20-21: IF'HE.\' \"Ol'R CIJII.D.•ISKS )-OUTO.\IORROII", "ln-/.·ff.•IRE Tl-IE ·m.rmtoXIES, "/1--IE 

.n:,rJF/1:.1~ .•IXD 'J'HE]l'D(,',\IE'\wn• ll'H/CH ADOX.-11 OUR GOD CO.\l,\USDED )'Ol'?" 
THF.:,..· rou SHALL SAY'J'O )'OCR CHILD, "JFE ll"ERE JL,II T:J TO PH.,IRAOH IS 

EG}7'''/~ .•l.\"D ADOXd/ BROt:GH'J' l'S OlT OF EG·nrr ll'T/H ,..1 ,\IIGH"JY H.,!XD." 

These sets of \"Crses should look familiar. The\' are also the basis for the four children. In three out of the 
four set of verses the commandment is to say (1.~.N) and in Exodus 13:8, we are commanded to tell 

(i.l.J). Based on these verses, we arc instructed to include the following in our recitation of the Exodus 
story: (1) we were slaves to Pharaoh in Egypt, (2) God passed over the houses of the children oflsrnel, (3) 
God brought us out of Egypt with a mighty hand and (4) information on what God did for us when we 
left Egypt. The Biblical verses present the key ideas that need to be included, but do not specify how the 
story should be passed on. The i\fishnah clarifies the task. First, the Mishnah states in Pesachim 10:4 
that the parent must teach the story based on the intelligence of the child. (See the commentary to the 
Four Children for further explanation.) Then it instructi; the parent to start with degradation and conclude 
with praise (See commentary to Ra\" and Shmuel), and expound from "My father was a wandering 
Arnmean" until he completes the entire section. The Mishnah pro\"idcs a new, more defined set of 
requirements for the storytelling portion of the Seder. To fulfill the commandment to tell the stor~·, we 
could read the first 17 chapters of Exodus. Rather than reading this detailed account, the !\Iishnah requires 
the biblical text that starts ,vith Deuteronomy 26:5, "Ml· E.-IT/ IER ll''.-1.\' A 1r:-IXDEIU.'W; ."'JR.•1.\/E.•1.'\'," but it 
docs not specify when exactly to end the story. It only makes che general comment "EXPot:sn ... c:.Yrn. 
HE C0.\11'11:'IES Tl IE E.Y/7RE l'Olfl70X." \'\°hen the people offered the first fruits they recited the sacred 
narrative, "l\l y father was a wandering .r\ramean" (Deut. 26:5-1 l) as part of the ritual. One possible 
interpretation of the I\1ishnah's instruction is that one recites the same narrative required for the first fruit 
ritual: 

Af}· f>IT1-JER ll'~•II ,..1 W>ISDERI.'\'G /JR.-IA/E.,l.\'. HE lf'E'\T DOH'X TO EGYPT 117/1-f .\lE.-!G'ER 

SU.\/HERJ A,\"{) 1)11'1:1 .T THERI:; RUT TI-IERE HE /!EC-J.\/E A c;RI:.--rl~ .ITRO.\'C .•L'\'[) ;'\'E\IEROUS 

;'\' .• f170X. T'HF. EC}'IYl1,l,'\S f)f:,,ILT H.-IRSHU' ll"f/H US A,'\'D OJ>l'RESJE[) US,' '/HEl' 1.\1/>0SED 

1/E.·Jl T L·llJOR L'PO.'\' UJ. lf7E CR/ED TOADOX.•11, HIE GOD OF OUR F.,ffHER.\~ A,'\"D ATJO.'\".,l/ 
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HEARi) OFR PI £,I .-1.\"/) .\'.·111 .. OUR J>IJGHT, OL"R .\IJJf:R}~ AX/J OL'R OP/'Rf:JJ/OS. AIJOX.-11 

FREED l'J FRO.\I EC}'/Tf 13}' .-1 .\JIGlfJY 1-/.,ISIJ, BY ..-L\' OFBTREfCHED .-HU/ .-IX/) Alr1:JO.\JE 

l'OlrER, .-IX/) lff SIGXS AX/) lrVXDERS. GOJ) BROL"Gl-ff FJ TO UIIJ JJ/ .·ICE ..-1.\"D G.-111: L'J "/HIS 
1.-1.\'D, .-1 1.· 1.\"l) fl J)ll .. l.\"(," 1rm I .\Ill .KA.\'/) 110.\'E\ ·• {Dl'lllt:ro1101J()' 26:5-9) 

These fo·e verses present a simple outline of the Exodus stor~·. 11,c i'.fishnah's instruction specifically uses 
the word \!Jni', "to expound upon." \X'c arc taught to do more than simpl~· recite this biblical citation. In 
fact, there arc two rcquircmenrs-onc is to recite and the other is to discuss. As explained in Chapter 2, p. 
54 and frll'ward, the narrath·c presented in the ;\laggid section emh·ed ewer time. It be1.,ran with this 
biblical excerpt, but was "expounded" through exe,hrctical analysis, 1J1idrt1shi111 and pi1)·11tiln in order to fulfill 
the Mishnah's statute. Howe\'er, it should also be noted that the H~iadah edits the pilb,rim's story. It 
eliminates the final \'Crse, "Gon BROt"G/ff {_"J "f() "/7-1/J J>t.•ICH A.\"/) G.,11 E us "11-11.1' I.·l.'-0, .,, l.-t.,:D Fl.Oll"1.'\'G 

ll"'fJH.\1/1.KAXDH0.'\1:.}'," from the narrative. 'Ibis \'crsc is related to the fifth promise that has not yet 
been fulfilled. 

This section of the Haggadah also includes the biblical account of the ten plagues. They arc incorporated 
in order to expand the narrative. In the Haggadah, the ten plagues arc simply listed at first and then 
explained through 111idrash. The biblical account of the pla,gucs is found in Exodus 7:14-11:10. It is not a 
simple retelling of the plagues. The Etz Hayim commentary explains that the plague narrath-e 

1 
2 
3 

Is a sophisticated literary structure, with a pattern of three groups, each made up of 3 
plagues. The climactic 1 O'h plague has a character all its own. The first 2 afflictions in each 
group are preceded by a warning; the last affliction always strikes suddenly, unannounced. 
For the 1 '', 41\ and 7th plagues, Pharaoh is informed in the morning and Moses is told to 
"station" himself before the king; in the second of each series, ~Coses is told to "come in 
before Pharaoh," that is, to confront him in the palace... This symmetrical literary 
architecture emphasizes the idea that the 9 plagues are not random natural disasters, but 
deliberate acts of didne will-their purpose being to deli,·er retribution, to coerce, to 
educate. They are God's judgments on Egypt for the enslavement of the Israelites. They 
are meant to crush Pharaoh's resistance and demonstrate to Egypt the impotence of its 
gods and the uniqueness of YHVH, God of Israel, as the one supreme so\'ereign God of 
Creation, who uses the natural order for His own purposes.4~ 

The Litcrarv Groupin2 of Plaeues 
Group One Group Two Group Three 

Blood Exo. 7:14-25 4 \'i/ild Beasts Exo. 8: 16-28 7 Hail Exo. 9: 13-35 
Frogs Exo. 7:26-8:11 5 Cattle Plague Exo. 9:1-7 8 Locust Exo. 10: 1-20 
Lice Exo. 8:12-15 6 Boils Exo. 9:8-12 9 Darkness Exo. 10:21-29 

The 111idrash on the plagues picks up on this literary structure. See the "Narrath·c Commentary" for further 
explanation of the 111idrash on the ten plab,ues. 

NARRATIVE 

After ,vc recite Deuteronomy 26:5-9, "Ah F..•1'11/ER 1r:,1J ..-1 W>ISDERISG AR.-1:\/E.,I.\', . • " the Haggadah 
exclaims: iY.)1~ N~ - "Go and Learn!"\'\' e arc gi\'en the call to elaborate the story-to investigate the 
individual ,vords and phrases and ask "what story is actually being told?" As we process and reprocess the 
words of the text each year, we add our own thoughts and understandings to the narrative. The biblical 

4K Etz 1-!ayim, p. 358 
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text tells the story. But the individual words also pro\'ide clues that can offer new connections and a 
deeper understanding of the narrati\·e. The Hagga<lah helps \\'ith the process of elaboration. It fills in 
what it assumes arc the demits missing from the text. The rabbinic midre,sh following the biblical ,·erses 
expands the story by unco\·cring the meaning behind the individual words and verses. Sec Chapter 2, pp. 
57-61 for an explanation of the process of midrash and the details of this particular 111idrash on "My father 
was a wandering Aramcan." 

The point of midrash is to expand the narrath·e in such a manner that it brings meaning to Jews in future 
generations. Rabbi Nathan Laufer cxplaim that the 

Pour \'erses in Deuteronomy deal with issues in consccuth·c order: First, why did the 
Jewish People go down to Egypt? Second, how were we enslaved? Third, why were we 
redeemed from sla,·ery? :\nd finally, how were we redeemed from sla,·cry? The Midmsh, 
the rabbinic interpretation of the biblical text .. , will in effect answer these questions by 
doing its own "retelling." By embroidering the four \·erses from Deuteronomy with other 
\'erses found throughout the Bible, the Midrash will ~ii,·c expression to the rabbinic 
understanding of Jewish destiny, history, theology, and justice.J•• 

The format of the 111idrash is as follows: flrst, a single ,·crsc is provided such as Deuteronomy 26:5, "M}' 
F.,ffHER 1r:.,1s..-1 w:.,1sDERJ:,;GAR.-I.\IE..·I.\', HE lrEX/'/)Oif"S TO EG)'P"f llT/H ,\IE.AGER .\T.\IBERS ,•l.\'D Dl/'Ef:J" 

'11--IERE; BlT'J7--/ERI: HE BEC-t\/E A GRE.·l'J~ .rJ'Ro:,;c .-1.\'D SL'.\/EROL'J X•fl'/O.\'." Second, a word or phrase 
from that verse is singled out such as "HE ll''EX/' 0011",\"fO Ecnr1: '' Third, the rabbis provide an 
interpretation for that word or phrase, sometimes using other biblical verses such as "HE lf"'E,\T DOIi'?•,' TO 

EG}1"J~ 'CO.\ll'El .I.ED lff Dll 1:\E DECREE." The second part of this sentence is the rabbi's ans\ver of why 
the Jewish people went down to Egypt. The rabbis continue the process with other words and/or 
phrases from that verse and then mo,·c on to the other ,·erses. Sec Chapter 2, pp. 59-61 for another 
explanation of this process. 

In using Laufer's explanation of the 111idrash, each verse of Deuteronomy 26:5-8 suggests a question. One 
could also say that the ,·erscs point to difficulties in the narrative. Tbc rabbis, through their 1;1idrashic 
commentary, provide an answer to the question or explanation of the problem. In the chart belo,v the 
verse, question, problem and answer arc all prm·ided. The question and answer arc based on Laufer's 
understanding of the biblical text and rabbinic midrash5" and the problems arc suggested by Rabbi Richard 
N. Levy: 

Verse Question Problem Answer 
Dcut. 26:5-;\/)' E-ff/-/ER 11''.-l.\' A \'Ch\" did the \\'hv did the ,\ tfa-inely directed destiny 
ll'>L\'DER/,\'GAR.,l.\/E.-1.\', HE ll'E\T Jewish people Jewish people 
DOIi'?\' 'JD Ee)'/'"/' 11'"/'ffl. \JF.., !GER go down to lea\·c EMz. 
,\'l',\/HEIU.•L\'I) Dl/'E/."f'/HERl:; /lLT Egypt? Yismel? 
"/HER/: HE JlE(jJ.\/E .-1 GRE•rJ~ 

.ITRO.Y(; .,l.\'D .'\'l!.\JEROUJ ,\:,mo.\'. 
Dcut, 26:6--TI-IE Ecn"J7.,J.\'J How were we \X'hy did God r\ multistage process of 
DE.,l/."f HAR\'J-IU' 11'7'/'H U.1·_,1.'\'!J enslaved? let us be dclegitimization and 
O/>PREIJED UJ;'/HE}' J.\/POJED cnsl:wed? oppression: 
HE.•ll T L•WOR l'PO.\' UJ. 1. Pharaoh saw the 

Israelites as a threat 

40 Laufer, p. 83 
~" L:tufcr, pp. 83-101 

140 



2. Pharaoh placed a labor 
tax on them 
3. The E~•yptian 
authorities enslaved the 
Israelites with strenuous 
and .L,rrucling work. 

Dcut. 26:7-IF'E CR/ED '/'OADO.\'.,l/, \X1h\' were we \'\,.hat were the God's emotional empathy 
Tl-IE GOD orOL'R F.-l'/7/EH..I", .-!.\'/) redeemed motivating with the Jewish people-
ADOS.•ll I IE·IRD Ol'R PI l:.·1 .•l.\'/J .l'.•111" from sla\·cn-? factors for God heard, saw and felt 
Ol'R Pl JGI-fl~ Ol:R .11!.IT:RY, .•1.\'/J (JL'R God to their pain. Through this 
OPJ>RJ:.\'.l'JO.\'. redeem us? identification God 

Why at that remember the co,·enant 
moment? made with their ancestors. 

(Exodus 2:23-24) 
Dcut. 26:8--ADO.\'.·ll rRJ:ED U.\' How were we The text The power of the plagues 
FRO,\! EG)'JY/'/ff.-l ,\IJGl-f/Y HAS/J, fl}' redeemed doesn't speak 
•• 1'\" OUDTRE'fCHED .• IR. \I .• ISD from slavery? of God's hand 
•• Jlf"'EJO. \IE POll'"ER, .• IXD /ff J/G.\'J and arm. How 
.•IXD IFoxm:R\', were these 

manifested? 

The last verse to be explained in the 111idra,;b is "AD0.\'.,11 FREED Cl' PRO.\J EG)"/Yf BY.•I ,\IJGI-rlY 1-l.,1.\·o, lff 

.-L'\' OUTl'TRE'J'CHED,, IR\I .-1.\'D .,l!l'E.\'0.\/E l'Olr'ER, .-IXD 13)' JIGS.I' .-1.\.'/) ll''OXDER.\'." According to the 
Haggadah, "wonders" refers to the plagues. Thus the rabbinic midrash leads straight into reciting the ten 
plagues. It is a straight forward list. No commentary. This simple format is unusual for the rabbinic 
period. Therefore we must ask, "\'('hy docs the Hagi.,radah include no commentary about each plague?" 
The Babylonian Talmud, 1\fogillah 10b states 

IF'HF.X '/7-/E EG}'J:r/1.,l.'\.\' ll'TIRE J)ROW'.\'J.\'G [.\' THE .fE .. J OF REED.I~ '/HE .\JJ.\7.rmru.,·c 
.,!SGEI.I' REGA.\' TO .nsc; GOD'.\' />R.•IIJE.I'. BUT Goo .\'IIE.\'C.1:/J '/1-IE\I, .r-rnsc: "How· CA.\' 
)'OU Sl.\'G ll'-1-1111: .\/)' CT-ll/JJRE\' />ERJJl-1?" 

This statement made to the angels teaches us to rejoice in our liberation, but cautions us from celebrating 
the death of our enemies. Thus the narrati\'C includes the plagues, but docs not expound them. 

After the plagues arc recited, the Hagi.,radah includes the story of Rabbi Ychuda abbre,-iating them into an 
acrostic. The plagues arc as follows: 

The Ten Pla2ues 

□1' Blood ,.,r:i~ Boils 
T ~.,,~~ Frogs ,,::i Hail .... 

□'~'.;) Lice i1~1~ Locust 

Ji1~ \X'ild Beasts :JWh Darkness 

1J, Cattle Plaugc r,1,1:,~ r,~~ Death of the First Born ,.·,., 
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Rabbi Yehudah's acrostic groups them into three groups, similar to the grouping presented in the "Biblical 
Commen rnrv": 

\'fhy docs the Haggndah pro,·ide this mnemonic device? Perhaps, it was thrmvn in as an interesting fact. 
But it can also be used to spark some ideas for other messages to be found in this part of the narrative. In 
addition to the interpretation presented in the "Biblical Commentary," Rabbi Samson Raphael Hirsch 
suggests 

The first plague in each group (blood, beasts, hail) reduced the E.!-,''}"ptians to strangers in 
their own land; the second plague (frogs, cattle plague, locusts) robbed the E.!-,,yptians of 
their pride and sense of superiority; and the third plague in each triad (lice, boils, and 
darkness) imposed actual suffering on the people of Egypt. The tenth plague (the death of 
the firstborn, including Pharaoh's own son) was, of course, the final blow that led to the 
capitulation of Pharaoh.51 

The l\faharal of Prabiue, the great Rabbi Judah Loewe, prm·ides another suggestion for Rabbi Yehudah's 
arrangement: 

The plagues may be understood in three groups. Blood, frogs, and lice all attacked the 
Egyptians from below. The second group, Beasts, Pestilence, and Boils, attacked the 
Egyptians on their awn level. The third group, Hail, Locusts, and Darkness, attacked the 
Egyptians from the heavens abm·e. •rhus, all Creation was turned against the Egyptians, 
while in the Slaying of the First-Born, listed alone, it is God alone who seals the destruction 
of i\litzrayim.52 

After the acronym there is a dialogue between three sages-Rabbi Vasi, Rabbi Eliezar and Rabbi Akh·a
about how many plagues struck the Egyptians. \'fl1r is the dialogue included in the narrative? Once again 
it is part of rabbinic story telling. Each rabbi's explanation was part of Jewish tradition. W'hen discussing 
the ten plagues, these perspectives would be brought up in order ta further the discussion and elaborate 
the narrative. As we read these interpretations today, they help emphasize the greatness and power of 
God and the punishment of the Egyptians. 

Dayyenu takes the narrative a step further, actually fifteen steps further. 11,is poem is a step-by-step 
account of the kindness of God. Each refrain proddes another example of God's compassion and love of 
the Jewish people. Traditionally there arc fifteen steps. Most contemporary liberal Haggadot take out the 
steps which emphasize the defeat of the E.!-,,yptians. Is fifteen an arbitrnr~· number, or is there some 
significance to the number? Pirst of all, fifteen is a prevalent number in the Passover celebration
Passm·cr occurs on the 1 s•h day of the month and there are fifteen sections (or steps) of the Seder. Fifteen 
is also significant in Jewish tradition-the letters of God's name, "yud-hcy" equal fifteen, it is taught that 
there arc fifteen generations from Abraham to King Solomon, King David wrote fifteen songs of ascent, 
"shirei bt1'ma'alot," and there are fifteen steps that lead up to the Temple in Jerusalem (which is also the final 
step of the Dayycnu). 

The steps ofDayyenu praise God for the kindness bestowed upon us throughout our journey out of 
slavery. Up to this point the central narrative was missing a defining moment in the biblical story and 

!\I Wolfson, p. 154 
52 Lt:vy, p. 52 
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Jewish history-there is no mention of rccciYing the Torah at ~lount Sinai. As explained in Chapter 2, 
Dayyenu centralizes Sinai and the Torah in the sacn.-d narrath·c of the Haggadah. It conYeys the message 
that the liberntion from E!-,1ypt was not completed until the Israelites rccei\'cd the Torah at Sinai and settled 
in the Promised L~md. Refer to Chapter 2, p. 61 and forward for a more cxtensi,·c explanation of the 
Dayycnu's influence un the sacred narrath·c. 

IDENTITY 

The story of the Exodus from Egypt finally begins. There is nu more discussion to be had about the 
subject. The ~Iishnah states that this telling starts with the passage from Deuteronomy (26:5-8) which 
begins, "1'-ly father was a wandering Aramean." The Ha~mdah, in its own inimitable way, then mo,·es 
through these verses and breaks them into pieces to parse the entire story of Israel's rise from slavery to 
freedom. from degradation to praise. 

Part of the reason this is done is to fulfill the rabbini::: command that the story be told this way. But it is 
also done in order to make the story more complete, to make the memory of the Exodus in its entirety one 
that is owned by each and every Jew present at the Seder. The theory holds that this brings the story to 

life. "Living memory enables the binding of time and the realization of human identity.";;., That is, for the 
participants of the Passm•er Seder, who did not personally lca,•e sla,·cry and cross the parted sea into 
freedom, this narrative must become part of their memory. 

This can be ,·ery hard for us. In fact it is hard to belie,·e that the world can be constructed by our 
experiences. But perhaps, within the Seder, all present can become com-inced that the rules of the world 
in which we lh•e arc not so simple. \'fhat is past is present, what is present is future and miracles can and 
do happen. 

The miracle of the ten plagues is an important image because it reminds us that external 
forces in the uni,·ersc can help us e,·cn when we arc unable to help ourscl\'cs. Our 
experience, unfortunately, may teach us not to trust that the universe \\ill be a positive force 
in our lives. \v'c do not have experiences of being helped and do not belie,·e anyone will be 
there. These miracles help us trust that the unh·erse can be powerful, compassionate, and 
supportive. External forces can miraculously break the power of the old Ego identity and 
our attachment to the Ktlippah, the material form \\ith which we ha,·e identified.5~ 

Dayyenu affirms for those participating in the Seder two things. First, that all these blessings were 
bestowed upon "us." Dayycnu reinforces the notion that tonight, perhaps more than any other time, we 
are not alone. Tonight c,·ery person is a part of something larger. Together, in this group setting, our li\'es 
arc palpably intertwined. 

Second, Dayycnu performs a sort of historical Slm·ey, working its way through a larger narratiYc that goes 
far beyond that of the Exodus. 'l"nis, too, is a reminder about the purpose of this elaborate narrati\'e: that 
our story of transformation is nc,·er fully complete and our freedom is ne,·cr fully realized-except on this 
night. Tonight we take a step back and sec the bigger picture, keenly aware of our privile!,1C and freedom. 

;,; Scheibe, p. 135 
s.1 Ziff, p. 73 
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RITUAL 

DURl!',;G THE P.-\SSO\'ER SEDliR: 

The 111atzah remains uncovered throughout all four of these sections. 

When we arrive at the Ten Plagues, ten drops of wine arc rcmm·cd from our wine glasses and dabbed onto 
our plates. Some traditions include an additional six drops of wine: (I) three drops for the three plagues 
mentioned in tht: preceding section by the prophet Joel55 (2:30) and (2) three drops for the mnemonic of 
the ten plagues, D'TZa"CH t\'Da"SH B'A'CHa"B, 

.r\s for why this mnemonic is included and has three additional drops matched with each of its words is 
not entirely known . .r\din Stcinsaltz teaches, in his commentary on the Haggadah, that one commentator 
on Psalm 105, which deals with the Exodus from Ehiypt, mentions the same ten plagues but in a different 
order. The mnemonic, which is attributed to Rabbi Judah, may have been created to remind students of 
the proper order of the plahl'Ues as they follow in the book of Exodus.sr, 

Our ritual narrative continues, as does our transformation from slaves to free persons, with the 
continuation of this varied telling of the Israelites' mo,·e from slavery to freedom, from degradation to 
praise. Here, our 111atzah remains uncm·ered, as we are still recounting our past as sla,·es. Though the 
mention of great signs of God's power and might seem like a natural time to lift our cups to take note of 
the promise of redemption; instead we use our wine in a different way. 

Given the role that wine has taken up until this point, we notice here a distinct break with the rules that 
seem to apply to wine. This shows us that when e,il exists in the world and when that evil is judged and 
punished, the rest of the world is affected. Tonight we are reminded that while we cannot allow wrongs to 
persist, the eradication of their causes is no less harsh, no less terrible. 

The custom of dipping one's finger into the wine for each pla!,'1.IC and then placing drops on one's plate is 
an old one. It has been understood to reflect that, no matter how atrocious the wrongs committed by the 
Egyptians, no one desen·es to suffer. Therefore each person subtracts from their joy for each punishment 
that the Egyptians endured. 111cre is also a kabbalistic tradition to pour wine from one's glass (as wine is 
never supposed to be touched) for each plague unto a broken plate. The wine on the plate is then 
discarded.5~ This could be understood to take our more common understanding to the next level. That 
devastation felt by one people means that there is brokennes!'\ everywhere. 

In these approaches to the plagues, the Seder becomes keenly aware of the world outside. This is 
somewhat rare for a transformath·e ritual such as this one, to look outward into the concrete world. 
Though the universal message that no one desen·es to suffer is never explicitly compared to the conditions 
of our world today, it need not be articulated to be understood. The message is implicitly clear. 

Dayycnu begins with the exclamation, "How many arc the benefits that God/the Place has conferred 
upon us!" \X'hat follows are fifteen enumerated blessings bestowed on Israel by the Almighty, each of 
which brings a chorus of response, "Dayycnu! It would ha\'e been enough for us!" These fifteen items 
correspond to the fifteen steps that led bet\veen the lower and upper courtyards of the Temple, upon 

55 Yeshiva Univcrsi1y Haggadah, p. 18 
5t, Stdmaltz 
;, Stcinsaltz 
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which the Le\'ites would sing praises to Gnd. These same steps, of course, correspond ro the fifteen 
Psalms that begin similarlr, Sbir Ha'111,1'alot. 

Herc, with the praise of "The Place," Temple practice is brought back into the Passover ritual. Rab ban 
Gamlicl shortly thereafter references the Passm·er ritual that was performed when the Temple was still 
standing. This reminds the participant, in subtle ways, that the ultimate redemption is to be returned to 
the land of Israel, where, according to the wishes and imaginatiom of the rabbis, Temple practices would 
be reinstated. But a larger lesson looms. "lnese songs of praise, as we get nearer and nearer to the end, 
bring us closer to fulfilling the command to begin in degradation and end in praise. Regardless of how far 
off Israel's ultimate redemption lies, tonight Israel will know freedom and celebrate. 
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RABBAN GAMLIEL: PESACH, MATZAH AND MAROR 

BIBLICAL 

Exodus 13:8 states, "You Jl/.·IIJ. '17:IJ. H>l.'R Cl/1/.J)." Throughout the commentary we ha\'c asked and 
answered the question, "\'\'hat do we need to do in order to fulfill the obligation 'to tell your child'?" 
Rabban Gamliel gives another answer presented in Mishnah Pcsachim 10:5: 

R·IBB.·l.\' G.·l.\1111:I. L".\'E!J TO .1:-n·, ''IF}/OEI 1:R /-1.-1.\' .\"OT RJ:PERIU:D TO (EXPL•ll.\"EO Tl-IE 
RE.·1.1'0.\" POR) 'J'IIE.\T: '/1/RF.E .\/,,IT/1:IU O.\" P.-J.IJ(WER 1/.-IJ .\"err FL"l.flI.11:D ll/J Ofl/JG.·J'/'10.\" 

/"OF ,'\'.•IRR.-rn.w; .-I.I' .l'T.-r/7:/) l.'\' Exo.13:8, ")"01: .1'1/.·IIJ. '11:l.l. )"OUR C.Hll.l). 'j', .·l.'\'0 'JHEJE 

'/HRl:E .•IRE: PE.l>IC.l/, .\l.•l'/'7..,1/-1 .-l.'\'D .\/,dROR. PEJ.,lCl/-JlEC.,!L".l'E 'J7-/E 0.IJ.\7/>Rl:JE.\~/' 

P.-JJ.l'ED Of 'ER '11-IE HOL'.\'/:.1' OF OL'I{ ,,LW.EITORJ /.'\' EGl'PT. ,\[.,ffl..,1/-/-JlEC✓IUJE OL'R 

.•I.WJ:,ITOIU 1/T:RE Rl:Dl:1:..\/E/J /.\" Ec,Yvr M.-IROR-.HEC·IC\E nm EG)Y/7.·l.\"J E.1/B/T/E/U:l) 

THE I JI 'EJ OP 01.'R .•J.'\'C.EITOIU /.'\' EGl'PT." 

Rab ban Gamliel explicitly states that we must explain the significance of three objects-the pnach, 1J1atzt1h, 
and 111am1'-in order to fulfill our obligation of telling the Exodus story . .:\s explained in the "Four 
Questions Commentary," the original structure of the Seder was based on the Greco-Roman meal known 
as a symposium. Throughout the meal the food was used as a means for sparking a conversation. At the 
Seder, the food led to the telling of the Exodus. As Rab ban Gamliel explains, each food points to a 
different part of the story-the pm1ch tells of God passing oYer the houses of our ancestors in Egypt, the 
111atzah reminds us that our ancestors were redeemed in Egypt and the 111aror recalls how the E!,,yptians 
embittered the lives of our ancestors in Egypt. 

The use of these three objects-pesach , matzah and 111mvr-in the Passover rituals is originally ordained in 
Exodus 12:8. God tells Moses that on the night of the 15th day of the first month "THE)' JHA/1. E.,ffTHE 
Fl E.IH (PEl>lCH)., ., RO.,JJ"/1:D /,\' FIRE; ·mm· JH•!/1. E·ff ff lfTJ'lf L'.\'/ E.•11 T:.\T:O /3RE•ID (.\l_,rrz.,11-1) .•l.':D 

Hffl'ER HERB.I' (.\l,•IROR)." In the biblical accounts the pesadJ sacrifice was the most prominent object in the 
Passover celebrations. The entire ritual on the first night rc,·oked around the sacrifice. Rabban Gamliel's 
statement changes the status of 1J1atzah and 111,1ror. In Exodus 12:8, they are presented as side items to the 
meat provided by the pesach offering. Rab ban Gamlicl gi\·cs prsach, mat::;fih and marorequal status. Each of 
them is significant to the celebration Ho,\•e,·er, the destruction of the Temple once again changed the 
status of these objects. Today, 1J1atzpb and maror are more central to the Passover celebration. After the 
destruction of the Temple, the centralized sacrificial system came to an end and the ritualized practice of 
offering sacrifices was no longer an option. The pesath offering which had been central to the Pnsscl\'er 
celebration was now rcmm'ed from the rituals, whereas the 111atz.f1b and mmvr continued as their own 
entities. Today, these two items constitute sections of the Seder and arc an intet,>ral part of the Passover 
customs. The pesach is now secondary and is only recalled at the moment in the Seder when we point to 
z'rrJa (shankbone) on the Seder plate. Not wanting to completely eliminate this significant Temple practice 
from the Passover celebration, it is remembered through the z'roa. 

NARRATIVE 

Why is Rabban Garnliel's statement placed after we ha\'C already cold the story? If these particular food 
items were used to provoke certain aspects of the story, as suggested in the "Biblical Commentary," 
wouldn't we have already captured those points in reciting ",\fr r-..,mmR w:-rs .•! 11"'.•IXDERJ,\"G 

.-IR.•!,\JE.,I.'\'., ." (Deut. 26:5-9) and the midmsh that follows? Rab ban Gamlicl specifically relates the rituals 
of the Seder with the telling of the Exodus story. The story telling begins by asking questions about the 
food (The Four Questions). r\s the formalized storytelling section of the evening comes to an end, the 
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ritual items and their connection to the story arc once again brought to our :mention. They scn·c as 
buokcml!, to the ~faggid. In a few moments we will cat the m,1/Zflh and m,1ror. Although we will ha\'c 
concluded the Maggid, the food will pro\'oke further discussion and thus the storr will be continued 
throughout the meal. 

IDENTITY 

Rabban Garnlid introduces the three clements that arc most essential to the Seder according to the biblical 
commandment to obsen·c this holiday. The Pt'Jacb represents the outstretched right arm of God as it is 
symbolized b~· the z'ma. Its placement on the Seder plate is in the upper-right to solidify its symbolic role. 
"The usual explanation of the name is that it refers to God's forearm, which brought the Israelites from 
E!,,ypt. Howe,·er, when joined to the concept of a consecrated first-born, a "light unto all nations," Israel 
is the sacred and powerful "forearm" of God on earth.,,;~ As the expression goes, "God has no hands but 
ours." The Pnarb reminds us that we, too, arc powerful and capable of making changes in our lives. 

\''i'hen looking at M"ror, however, Rabbi Samson Raphael Hirsch looks at God's and our abilities 
differently. 

"Mamr, or the bitter hours of trial in one's own life, can demonstrate to the individual that 
God is his personal Guardian ... .\foror acknowledges hopelessness and lack of 
independence, and only there docs one learn to cast one's burden on God." Perhaps that is 
why God is ,not mentioned in the passage regarding 111(1ror. During Pesach and Matzah, God 
came to us. It was only through maror that were forced to come to God. Only through the 
bitterness of maror do we allow ourselves to taste the sweetness of Pesarh and Alatz,1h. That is 
why Hillel combines all three for the Korekh section.5~ 

The relationship between these three items is elaborate, just as the relationship ben.veen slavery and 
freedom-though seemingly straightforward-is also complex. The combination of these foods is 
considered further in the way that, 

J!atzab and Mamrare closely related. Matztth is dough which has not changed state. It is 
symbolic of the Jews who retained their identit~· while in Exile. The strength of these Jews, 
though, was derived from the "Maror," the oppressive and bitter life against which they 
struggled. This is the reason why Hillel the Elder taught that it is proper to cat Maror 
together with the Matzah. Both were crucial to ensure sun·ival in the face of assimilation and 

d . . h I f 1 (,ll re emption m t e p ace o s a,·ery. 

These three symbolic foods teach the lessons of dependence and independence. These arc the 
symbols of the struggle and !-,'fOWth of the Jewish people. There is no freedom without bitterness, 
but there is no hope \\'ithout ~usten11ncc. The harsh bitterness of slaver~· is a sense that cannot be 
erased. Therefore, it has become fodder for the enduring freedom enjorcd hr the Jcwi~h people. 
Our slavery and our freedom exist in a peculiar !>ymbiosis. 

;" Ccrnca, p. 1.,4 
s~ Greenberg and Roth, In Every Gt;m;rntion, p. 3 I(, (l'hc United Sym1goguc of Conscn·ativc J udaisn,) 
r.i Ycshi\'a Cnivcr~icy 1-laggadah, p. 29 
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RITUAL 

DL'Rt:-,;G THE P.-\SS< )\'ER SEDER: 

These three foods are the only ones mentioned in our earliest biblical references to Passover. 1\ccording 
to Rabban Gamliel in the Mishnah (10:5), the only food:- over which explanation must be gi\·cn during the 
Seder arc the Pesarb, 11wtzah and 1JJaror. 

PESACH -11,is is traditionally a roasted bone, or z'mt1, from a lamb, though it could be a goat. In North 
America, a chicken or turkey bone is common as well. It represents the Paschal Offering that was 
sacrificed in the Temple. \'('hile there is an explanation about the Pt'sarb, it is not lifted like the other items. 
There is no blessing said because the z'ma is symbolic of the Pesach sacrifice and is not actually eaten. 

To fulfill the mitzrnh of eating the Pesarh, thr.: /!fikot1lllll stands in and is eaten in its place during Tzafun. 
In a sense, the 111a1z,1h of the rljikovum is trnnsubstantiatcd into the Passover sacrifice because the sacrifice 
can no longer be offered at the Temple. The Pesarh is substituted by the rhamset during Korech, which 
then transfers its status onto 111,,tzah, as part of the Korech. finally it is consumed in the form of the 
.Afiko111a11. 

MATZAH -This has already been discussed in great detail. The important point here is the Matzr,b will 
finally be eaten, but only after Halle!. 

The 111atz.pt are co,·ered during Halle\. at the end of which the second cup of wine is drunk. ·men the 
hands arc washed and the 111atzph is blessed with both "ha111otz!' and "al ar/Jilat 111atzah." 

MAROR - The maror, or bitter herb, is usually horseradish. Sometimes romaine lettuce is used because it 
begins sweet but then goes bitter in your mouth/' 1 which is meant to remind you hmv the Israelites were 
gradually led into the bitterness of slavery from much more positive conditions. 

\'\1hat would ha,·e been a requisite blessing, "/Jorri p',i ba'ada111ah" is nor recited as it is cm·ered by the all
encompassing motzi which preceded it. However, as this is one of the three required foods for the 
Passover Seder the blessing "al arbilat 111arol' is said. 

The second dipping of the two within the Seder occurs after the maror has been eaten by itself. 'Ibc ,11aror 
is dipped into rharoset and eaten like a sandwich between two pieces of l)latzah (called Korech). As the 
tradition no longer involves eating the Passover lamb with INamr and 11111tzah, the charoset-with its own 
symbolism-serves as delectable stand-in for the substance of the Pesach. But rhe true stand-in for the 
Paschal lamb becomes the /ljiko!)Jtll/. 

In another brilliant ~troke of ritual creati\·ity, the Haggadah brings a seemingly banal reaching by Rabban 
Gamlicl-that the Seder is incomplete without the mention, and extrapolation, of the Pfsat'b, .\fotz"b and 
,\Jaror. This brings the group back to Temple times when these were the only rec1uirements of the 
Passo\'er telling, before the elaborate ceremony of foods, wine and midmshi111. \X'e arc brought back to 
simplicity to tell those present two very important things. 

First, this is the end of the required foods of the Seder. \\''e have come co the most essential part. Once 
this is done, we can eat. 

'' 1 Yeshi\·a Cni\'crsity I lag_t?;adah, p, 29 
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Second, these three ritual foods remind the group of a simpler time when the Temple still stood, the time 
that the rabbis hoped to sec restored. This hope is that ultimately the freedom that comes at the end of 
the story will lead tu the ultimate redemption of Israel and return to Jcrnsalcm and the Temple. 

So strong is this notion, that the entire Seder is framed by a return to Israel (in addition to our more 
dominant guiding frame, from dc1-,rradation to praise). The beginning of the Seder, in Hal.achma Anya, 
looks forward to "Next year in the land of Israel," and the final words of the entire Haggadah arc "Next 
year in Jerusalem!" As present as this message is, it is still subtle and behind the scenes. On a night when 
God's fulfilled promises are praised, it would be sub\·ersiYe to dwell on the final promise, the fifth promise 
of being brought into the land, that has not yet come to fruition. · 

It is worth noting as well that throughout the Seder night Elij:1h's Cup, which is associated with this fifth 
promise, sits on the table as a silent witness to the promise yet unfulfilled. 

The simplicity of this meal and its origins quietly call out for a simpler, but much hrrander, situation. 
\X1ithin the Seder those participating can look beyond the night and imagine a different world and 
redemption realized. Here, anything is possible. 
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SHULCHAN ORECH 

BIBLICAL 

The first Passo\'cr celebration occurred the night immediately before rhe Exodus. God instructs Moses 
and .\aron in Exodus 12:3-8: 

J/lF..-IK TO 'J'HE ll'H0/1: CO.\J.\/lXf/1' OP J.\'R_,l!:L ..-I.YD S.•W H/ .. ff O.\' '1111: "/F.,Y/H OF '/7-IJJ 
,\10.Ynt E-ICII OF"/HE\f JH.,lLL "/'.,!KL,! IA\JR '/'0,-1 FA\/If.}', .,! l.-1.\IR TO.•l 1/0l.:SEIIOID. fltT 

IF '/1-/E HOL'.l'EHOI./) lJ TOO S.\1.·111. FOR ,-1 IA\lll, IE/" Ill.II JIJ.·UU: O.\T: IITJH ,-1 SEJGH/WR 

ll"HO Dl1"1:JJ.1· .\T:.•IR/ff, f.'\' />RO/lOlff/0.\' TO "/HE .\'l'.11/H:R OF />l:RSO.\'J; )'Ol' Sil.·111. 

CO.YJRmnr: FOR "/HE L·l.\tll ..-ICCOR/J/.v; "f() 11'1-l.-!T F..·IUI IIOL'.ff:1101.f) 11"711. /'.,,ff, .. Yol: 
JH.-ll.I. KEEP 11"'.-ffCIJ or T:R ff LX/7I. "/7 II: FOL"R"ff:E.\TJ-f /) .. !)" OF '/7-/[J .1/0.Y/7 f; ... !SD ,,111, THE 

.•l.\'.l'E\l/H J:D CO.\'G'RI':G.,l'/10.\' OF '/7 /E l.\'H ... ,IF.IJTEI JH.·1/.L .\1-,1/'(,Tf/1:R ff .. ff "/11'7IJGl-ff 

7}/E)" Jf{,11.1. "J>JKE SO.\/E OF "J"l-11: Hl.001> .•ISi) /'LT ff O.Y '/1/E '/11''0 DOORPO.ITI .·L\D '/1/E 

I 1.Y/1:f. OP'/1/E f f()L'.\'l:J !., 11"11/0/ "/HE)' .-IRJ: '/'OE-IT ff TT /F.)" .\1/.,ll 1. E·ffTHE Fl 1:Sf-1 T/1.,!T 

.[,1.\/E XJern;- "/1-/E)' Jl·J.·111. E.,ff ff RO.-IJ"/ED OI 'PR '/HE F/RJ':, IITJH l".\'/.EAI '7.:.\'ED J!RE.,HJ 

.·l.\.'D IITJ1-l llff/1:R J·/1:RBJ. 

The Passover celebration begins as a home ritual. The Israelites gather around the dinner table with 
friends and family to mark their imminent departure from Egypt. In Exodus 12:24, i\loses instructs the 
Israelites, "Y()l; JH.·11 J. OIHERI '1: "/HI.I' A.I' .-IX /XJ"ff/F/70.\' FOR .·H .I. T/.\/E, POR )'OC _,J.,D FOR )"Ol'R 

DEJCE.\'DA.Y/J." l\foses' instruction commands future generations of Jews to come together each year on 
the 14"' day of Nism1 and create an experience that is reminiscent of this first Passover. Each year we are 
to gather around the table just as our ancestors did, to remember and celebrate our Exodus from Egypt. 
When we finally cat the Passover meal, we arc fulfilling this commandment. 

NARRATIVE 

Shulchan Orcch is simple. There is no script or prescribed rituals. It is a time when we close our 
Haggadot, place them off to the side and enjoy the company of those sitting beside us. But the narrative 
docs not end. This section of the Seder is the time when we add our own narrative to the story of the 
Exodus. As we cat the food reminiscent of the Exodus from Egypt, we tell our own stories-memories of 
past Seders, personal talcs, world news.Jewish e\·ents, etc. The Mishnah states (Pesachim 10:5) and the 
1-iaggadah recalls,"/.\' El ·1:10· GE\T:R.-J"f/0.\' ,-J P/:R.JO.\" I.\ OHIJG.•l"/1:D TO .IEE l!ER/Hl,\/.ff:LFAI IFS/ I-fl: 

.,1cn·.,11 .u· (A\IE OLT OF EG}'P"f." \\'hen we lca\·c the details of the Hagg;adah and immerse oursch·es in 
these personal conn:rsations, we add ourselves and our stories to the Exodus narrative, 

IDENTITY 

f-or many Jews, if not most, this is what is most memorable about the night of Passover. Not only 
because the complex narrative has come to a temporarr hiatus-though it is not finished-but because 
many of the most memorable foods and moments come during the festiYc meal. Matz,1h Ball Soup, 
Gcfilte Pish and the various kosher-for-Passover side dishes. These arc not required parts of the meal 
from the perspective of the tradition, though they ha,·e become essential clements for most of its 
participants. ·me mere fact that these foods are not part of the canonized platter used on this holiday docs 
not mean that they have no value. 

We han: learned throughout our study of the Passover Seder that a person's individual and family 
narrati\·e should be incorporated into the larger Jewish narrative that is the story of the Exodus from 
E~•ypt. Sharing these customary foods pro\"i<les an opportunity to take ownership of this night and for 
new stories to be shared. For many the meal is the easiest place within the Seder to add one's o,vn 
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personal flourish, to share something which is important or telling about oneself or one's family hi:-tory. 
Here families celebrate recipes and share stories handed down throughout the generations. Individuals 
showcase their personalities and bring their own culture to the tables to join the story. 

RITUAL 

Dl'.RISG THE P.-\SSI l\'ER SEDl!R: 
Traditionally the Seder meal commences with eating the hard-boiled egg that symboli:1.cs the C/)(l_gig(lh 
Offcring,"2 the offering associated with all festi\'als. No blessing is recited m·cr the egg, but its place is not 
imignificant. 

Unlike the Paschal offering, which is fom1ally acknowledged within the Seder, the Chagignh (Fcsth·al) 
Offering is not. The roasted CK~ (which is eaten in its hardboiled form) sits on the ceremonial plate 
throughout the Seder unmentioned and untouched. This is to keep from confusing the practices of the 
Temple from those now obscn·cd at the dining room table. It would be improper to mimic the Temple 
sacrifices, thus the practices ordained solclr for the Temple arc not formally introduced into the home. 
Therefore, the egg sits without being mentioned. 

The egg is chosen for a few reasons. The egg is round, like the cycle of the year. This reminds us that we 
are entering a new year of sorts, as spring begins. Along similar lines of thinking, it represents birth and 
emphasizes this holiday's tic to the season and the birth of the Jewish people. Last, the egg is unique in 
that the more you cook it, the harder it becomes. 1bis is likened to the Jewish people who, despite outside 
oppressors throughout the generations, ha,·e only grown stronger and more rcsilient/'3 

The formality of the Passover Seder ritual takes a short break at this point in the evening. The lack of 
structure here is not without purpose. Sometimes, the most affecti\'c part of a ritual is the "blank" space 
bct\vccn its structured components. 

<,~ Ycshi\·a Uni\'cr~iry l·laggadah, p. 30 
Mjbid. 
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SHFOCH CHAMATCHA & Kos ELIYAHU 

BIBLICAL 

As the Seder comes to an end, we open the tloor and declare the following three biblical ,·erses: 

P<)l.R OUT ) ·ocR f'l."R )" OS '/1/1: .\".-r/10.\"J Tl/.,ff no SOT K.\"011"' YOL', l'POX Tl-II: K/.\'GlJO,\IJ 

'JHA'/' DO SO'/'/.\"[ 'OKE )'Ol'R .\"Al!/:, FOR '11/E)' /-f.-11 'E 1)/:f "Ol:IU:D j,-1CO/l .,L\'l) DEJOJ A'/1:D 

/llJ H0.1/E. (Psalm 79:6-7) 

Pc>UR OLT YOL"R ll"R-ffH O.\" '/1/1: .. 1/; ,\/..!)" YOL'R Jll.,IZ/.\"C ..-1.\"C;/:R 01 T:R"/:,JKl: THE.I/. (Psalm 
69:25) 

OH, PL"RJL'E THF..\I /.\' lf'R.,!'11-1 .,l.\'l) DE.\"/Rm' '/1/E.\J FRO.\/ USDER '/1-IE l·JI":,,,ll 'E,\".\' OF 
ADO.\'.•ll! (Lamentations 3:66) 

There is no commentar~• or additional words in this declaration. It is a simple compilation of biblical 
verses that demand that our contemporary oppressors be brought to Dh·ine justice. 

See the commentary of "The Cups of \'\'inc" for information regarding Kos Eliyahu. 

NARRATIVE 

Rab ban Gamliel ends the Maggid by bringing us back to the Temple period as stated earlier in the "Ritual 
Commentary for Rabban Gamliel." Now after the meal, Shfoch Chamatcha brings the group through 
three separate quotes: two from Psalms and the last from the book of Eicha. The book of Eicha, of 
course, responds to the destruction of Jerusalem and the Temple. Surely, this is no way to sing God's 
praise and proclaim God's promise of deliverance! On the contrary it is used here to show that there is 
trust in God to restore Israel to a more exalted place and to rebuild Jerusalem. With the cup holding the 
fifth promise of returning the people Israel to Jerusalem, the door of the home is thrown open and Israel's 
enemies are cursed using these words. 'lbcn the fourth cup is filled, the final of the promises that is 
realized, and Hallet is finished. Praise for God continues. And finally, the Seder concludes with Next Year 
in a (Rebuilt) Jerusalem! 

IDENTITY 

The night of Pcsach is called, L,m. Si 11.\IUR!.\I/'4 a Kight of Guarding or a Night of Vigil. This night is a 
safe place. "11,is night is dcsignec.l to be a place of questioning and of sharing, of waiting and of indulging, 
of eating and drinking, of ~la,·ery and freedom. 

This night presents a rare opportunity in the contemporary lh·es of individuals to look inside themsch-cs 
and ask often hard questions about their lh-es. But there is no time for substantin: answers. As the Seder 
nears its end the front door of the home is opened. The hermetic seal on this experience is broken and 
the world is let in for a moment, as if to prepare one for the e,·cntual exit from this meal. 

This is an act of bravery. While at one time opening the front door and making the declaration "Sbjoch 
Chm11atcha" was a demonstration of faith in God's protecting power-as neighbors and communities have 
not always been so welcoming-for most, the Jewish people's circumstances have changed. Tonight, 
however, this act of bra,·ado has a different tone. 

r,. Exod1.1s 12:42 
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Just :1s sharing with a !-,'roup one's own personal narrath·c requires courage, so too docs taking our newly 
exposed and, hopefully, trnnsformi1{_~ sch-cs back into this world. Therefore, the safe co\'er that has been 
found at the Seder table in the company of others is used to case the transition back into the world. In the 
presence of this newly formed community, \\'here drink and story have been shared equally, the 
community srnnds to welcome the world back into the lives of those assembled. \X'hcthcr blessing or 
curse awaits, they will be confronted head on with the courage and self-assurance found together here this 
evening. 

RITUAL 

Dl."RING Tl-IE PASSOVER SEDER: 

Elijah's Cup is sometimes filled before the Seder begins. There is also a tradition passed down from Rabbi 
Naftali of Ropschitz that when we come to this part of the Seder an empty goblet is passed around the 
table and all present fill that cup from their own. The promise of the future is tilled with the hopes, 
dreams and desires of all those willing to help bring it to fruition. "The redemption that is to come will be 
shaped from all our efforts, and all our prnyers.''5" 

While there is no blessing said over this cup of wine because no participant drinks from it, its purpose is 
\'cry important. It symbolizes the fifth promise made by God in Exodus 6:8, "I will bring you into the 
land .... " As this promise has yet to be fulfilled, from a theological ,·iewpoint, this cup is paired with the 
prophet Elijah who will foretell the coming of the ~Iessianic Era. This cup plays a role when the from 
door of the home in which the Seder occurs is opened to recite Shfoch Chamatcha1'6, "Pour out Your 
fiery-anger." This passage is intended as a demonstration of faith that on this Night of Dclh·crance, God 
protects the Jewish people to such an extent, that they can open their doors and promise Di\'ine justice 
upon their oppressors openly. 

The developmental psychologist Erik Erikson teaches that ritual is what human beings do in order to 
make sense of the world in which they live. As human beings grow older, ritual adapts to their growth. 
Despite slight changes, each ritual provides a safe constant for those who practice that ritual. It offers 
them support when things arc changing. 

Ritual is also the conduit between the private and the public life. Our two worlds (if only it were two) arc 
simultaneously kept distinct and merged. 'l11e Passover Seder is one such ritual that is repeated each year 
and shared between all generations. It is the safe space that adapts to our !-,'1'0\vth and new needs from 
generation to generation. 

Throughout most of the e,·ening, the world is kept outside of the Seder. \'\'hilc we bring our private lives 
to the table and use the story of the Exodus as a filter for our experiences, we generally keep the world at 
bay. \\lien we arri\•c at Shfoch Chamatcha, nearing the end of the night, we shift slightly to allow the 

<,; Levy, p. 95 
M, "Tht.: custom of beginning the second hruf of the Seder with these Yt.:rscs asking c;.,J to punish the other nncions is not found 
in the 1-laggadot of tht.: Gannie period. Apparently it was composed in the eleventh century, when the Gentiles accust.:d the 
Jew~ of mixing gentilc blood in the Matwt. Thb caused thi: Jews much tra!-,'1C tormcnt. Then.:fon.:, this prnyer was inserted after 
rhc meal, asking God for rc,·cnge against the cm:mies of the Jews. ~lany traditions recite different selection(s] of verses here, all 
referring m dle same tlu:me. The ,\shkenazic custom includes the \·em:s from Tchillim 78:6-7, 69:25 and Eikha 3:15 (Yeshiva 
L'niversity Haggadah, p. 36)." 
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merging of these two worlds. \X'h.tt was once done as a prh-ate offensh·e against the Jc\\'ish community's 
oppressors is now a semi-public statement, primarily, about God's strcn1-,rth and desire to deli\·er the Jewish 
people and the world to a better place. Though the won.ls h:l\'c not changed, their context has. This is the 
adaptation of ritual as it navigates us between our prh·ate and public li,·es. 

Some circles choose not recite these \'erses from Psalms and Lamentations at all. Instead they sing Elb·alm 
Hm\·a1i, hoping to hasten the return of the prophet Elijah to foretell of the coming redemption of Israel 
and all the world. 

Shfoch Chamatcha is the :1cknowledgcment that our private and public lh·es arc inseparable, The world 
outside will always affect us, no matter how tall we build our walls or how many locks we put on our gates. 

As with the rest of this night, we must hope that the Passo\'cr ritual will affect the world outside and the 
internal lh·es of those who ha\'e participated. Tonight cannot remain an isolated event. 

154 



BIBLIOGRAPHY 

Balin, Carole B. "The l\lodern Transformation of the Ancient Passm·cr Haggadah" from Two 
Liturgical Traditions: Volume Five: Passover and Easter, Orig.in and Histo[}' to l\lodern 
Times. eds. Paul r. Bradshaw and Lawrence A. Hoffman. University of Notre Dame, Notre 
Dame, Indiana, 1999. 

Bell, Catherine. "Constructing Ritual (Oxford Unh·ersity Press, 1992)" from Readings in Ritual 
Studies. ed. Ronald L. Grimes. Prentice-Hall, Inc., Upper Saddle Ri\"Cr, New Jersey, 1996. 

Berlin, Adele and l\larc Zvi Brertler, eds. The Jewish Study Bible. Oxford Unh·ersity Press, New 
York, 2004. 

Birnbaum, Philip. The Birnbaum Haggadah. Hebrew Publishing Company, New York, 1976. 

Blank, Debra Reed. "S/J}okh Ha111atkha and Eliyahu in the Haggadah: Ideology in Liturgy" from 
Comen,ati1•e j1td111sm, ed. DaYid \'\"olf Silverman. Volume XL, Number 2, \\;'inter 1987/1988: 
73-86. 

Bradshaw, Paul F. and Lawrence A. Hoffman eds. Two Liturgical Traditions: Volume Five: Passover 
and Easter, Origin and History to l\fodcrn Times. University of Notre Dame, Notre Dame, 
Indiana, 1999. 

Bradshaw, Paul F. and Lawrence A. Hoffman eds. Two Liturgical Traditions: Volume Six: Passover 
and Easter, The Symbolic Structuring of Sacred Seasons. University of Notre Dame, Notre 
Dame, Indiana, 1999. 

Bokser, Baruch 11. The Origins of the Seder: The Passover Rite and Early Rabbinic Judaism. 
University of California Press, Berkeley, California, 1984. 

Cernea, Ruth Fredman. The Passover Seder: An Anthropological Perspective on Jewish Culture. 
University Press of America, Inc., New York, 1995. 

Cohen, Ste\'en M. and Arnold l\l. Eisen. The Jew \'i'ithin: Self, Famih·, :md Communin· in America. 
Indiana University Press, Bloomington, 2000. 

Douglas, 11ary. "Dirt: Purity and Danger (Penguin Press, 1966)" from Readings in Ritual Studies. 
ed. Ronald L Grimes. Prentice-Hall, Inc., Upper Saddle River, New Jersey, 1996. 

Driver, Tom F. "Transformation: TI1e 11agic of Ritual (Harper Collins Publisher, Inc., 1991)"from 
Readings in Ritual Studies. ed. Ronald L. Grimes. Prentice-Hall, Inc., Upper Saddle River, 
New Jersey, 1996. 

Elias, Rabbi Joseph. The Haggadah: Passover Haggadah with Translation and a New Commentary 
Based on Talmudic, Midrashic, and Rabbinic Sources. l\ksorah Publications, Ltd, New 
York, 1977. 

155 



Elwell, Sue Levi ed. The Open Door: A Passover Hag_l!adah. Central Conference of American 
Rabbis, New York, 2002. 

Erikson, Erik H. The Life Cycle Completed. \'\'. \X'. Norton and Company, Inc., New York, 1997. 

Eskenazi, Tamara Cohn. In the Age of Prose: A Litcrarr Approach to Ezra-Nehemiah. Scholars 
Press, Atlanta, 1988. 

Fine, Hillel A. 11The Ha'-1!p,ad"h of Rab ban Gamaliel" from CGJR Joumal 23, ed. Joseph R. Narot 
(Spring, 1975): 28-32. 

Fish bane, ~lichacl. The JPS Bible Commentary: Haftarot. The Jewish Publication Society, 
Philadelphia, 2002. 

Freedman, Jacob. Polychrome Historical Haggadah for Passm·cr. Jacob Freedman Liturgy Research 
Foundation, Springfield, i\lassachusetts, 1974. 

Ginzberg, Louis. Legends of the Jews: Volume 1. The Jewish Publication Society, 
Philadelphia, 2003. 

Goldberg, Michael. Jews and Christians: Getting Our Stories Straight: The Exodus and the 
Passion-Resurrection. Abingdon Press, Nashville, 1985. 

Greenberg, Rabbi Irving. The Jewish \X'ar: Living: the Holidays. New York, Touchstone, 1988. 

Greenberg, Sidney and Pamela Roth (ed.). In Every Generation: A Treasury of Inspiration for the 
Passover and the Seder. Jason Aronson, Inc., Northvale, New Jersey, 1998. 

Hoffman, Lawrence A. Beyond the Text: A Holistic Approach to Liturgy. Indiana University Press, 
Bloomington, 1987. 

Holtz, Barry \X'. Back to the Sources: Reading the Classical Jewish Texts. Touchstone, New 
York, 1984. 

Kchati, Pinhas. The i\lishnah: Seder i\locd Vol. 3, Pesahim and Shcknlim. Torah Education 
Department of the W'.Z.O.,Jcrusalcm, 1992. 

Laufer, Rabbi Nathan. Leading thc~Passover Journer: The Seder's :'.\leaning Revealed. the 
Haggadah's Story Retold. Jewish Lights Publishing, Woodstock, 2005. 

Levine, Baruch A. The JPS Torah Commcntarr: Leviticus. The Jewish Publication Society, 
Philadelphia, t 989. 

Levy, Richard N. On \'(,'ings of Preedom: The Hillel Haru,radah for the Nights of Passover. Ktav 
Publishing House, Inc., Hoboken, New Jersey, 1989, 

Lcycrlc, Blake. "l\kal Customs in the Greco-Roman \'v'orld" from Two Liturgical Tradjtions: 
Volume Pivc: Passover and Easter. Origin and History to i\fodcrn Times. eds. Paul F. 

156 



Bradshaw and Lawrence A. Hoffman. University of Notre Dame, Notre Dame and London, 
1999. 

Lieber, David L. Erz Harim: Torah and Commentary. The Jewish Publication Society, 
Philadelphia, 2001. 

Lowenthal, David. "l'abricating Heritage," Histoa· and .\lm1oa· Volume 10, Number I, 
Indiana L1ni\'crsity Press, Bloomington, 1998. 
(l'oun<l at: http:/ /www.iuprcss.indiana.edu/journals/history /ham 10-1.html) 

i\Iigrom,Jacob. 111c Anchor Bible: LcYiticus 23-27. Doubleday, New York, 2001. 

:i\Iilgrom, Jacob. The JPS Torah Commentary: Numhers. TI1e Jewish Publication Society, 
Philadelphia, 1990. 

:i\lykoff, r.Ioshe. The Brcslm• Haggdah. Breslo\' Research Institute, New York, 1989. 

Ncusner, Jacob. A History of the :i\Iishnaic Law of Appointed Times: Part Two: Erubin, 
Pesachim. E.J. Brill, Leiden, The Netherlands, 1981. 

Olitzky, Kerry J\L Preparing Your Heart for Passover: A Guide for Spiritual Readiness. The Jewish 
Publication Society, Philadelphia, 2002. 

Oyserman, Daphna and Hazel Rose Markus. "The Sociocultural Self' from Psychological 
Perspectives on the Self: Volume 4--Thc Self in Social Perspcctin:. Lawrence Erlbaum 
Associates, Inc., Hillsdale, New Jersey, 1993. 

Propp, \'('illiam H. C. The Anchor Bible: Exodus 1-18. Doubleday, New York, 1999. 

Reiner, Yitshak and Shmuel Peerless (ed.). Studies on the Haggadah: From the Teachings of 
Nechama Leibowitz. Urim Publications, New York, 2002. 

Sarna, Nahum J\1. The JPS Torah Commentary: Exodus. The Jewish Publication Society, 
Philadelphia, 1991, 

Scheibe, I,arl E. Self Studies: The Psrcholugy of Self and Iden tit)·. Pracger Publishers, Inc., 
\X'cstport, Conncticut, 1998. 

Stcinsaltz, Adin. The Passover Haggaadah. Carta, Jerusalem, 1983. 

Strassfeld, Michael. A Passm·er Haggadah (draft - The Rabbinical Assembly). Conservative 
Judaism, Vol. XXXII Number 3, Spring 1979. 

Tabory, Joseph. "Towards a History of the Paschal ~lea!" from Two I .iturgical Traditions: Volume 
Five: Passover and Easter, Origin and History to Modern Times. eds. Paul r:. Bradshaw and 
Lawrence A. Hoffman. UniYersity of.Notre Dame, Notre Dame and London, 1999. 

157 



Tigay, Jeffrey H. The JPS Torah Commentary: Deuteronomy. 111c Jewish Publication 
Society, Philadelphia, 19%. 

Turner, Victor. The Ritual Process: Structure and Anti-Structure. Aldinc de Gruytcr, Inc., ~cw 
York, 1995. 

\\?askow, Arthur I. 111e f.rcc<lom Seder. The J\licach Press, \\'ashin,gton, D.C., 1969. 

\X'iescltier, Leon. Against Identity. \\'illiam Drenttcl, New York, 1996. 

Wolfson, Ron. Passm·cr: The ramily Guide to Spiritual Celebration: Second Edition. Jewish Lights 
Publishing, Woodstock, 2003. 

Y crushalmi, Yosef Hayim. Haggadah and History. Jewish Publication Society, Philadelphia, 1975. 

Ycrushalmi, Yoscf Hayim. Zakhor: Jewish Histon· and Jewish Memory. Schocken Books, New 
'York, 1989. 

Ziff,Joel. Mirrors in Time: A Psycho-Spiritual Journey Through thcJc,dsh Year. Jason Aronson, 
Inc., Northvale, New jersey, 1996. 

Zion, Noam and David Dishon. A Different Night: The Family Participation Haggadah. The 
Shalom Hartman lnstitute,Jcrusalcm, 1997. 

158 


