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' Eugene Mihaly | THE PASSOVER HAGGADAH

A8 PaRaDiSe#*

The Torah, Rabbi Yan'ai explains, has numerous faces; it speaks to
cach man “in accordance with his capacity.” The ten commandments
are addressed, therefore, not to the group, but to each individual, *I am
the Lord thy God (199K -singular) 2 The Passover Haggadah, too, speaks
ot many levels. The range of meanings one discerns in the rubrics, sym-
bols and ceremonies, the depth of the experience that the Seder ritual
evokes, depend largely on the knowledgc, _perception and sensnthty of
the participant. .

. _ I

) The Peshat

The clear and obvious purpose of the Seder—-the peshat—is didactic,
The Haggadah is a detailed lesson plan with precise instructions.

A. The goal of the lesson: To teach and thus te .pcrpctuatc a significant
—perhaps the central—event of ]cwish historic experience, the exodus
from slavery in Egypt. This overall aim is clearly defined in the earliest
literary sources, “You shall therefore keep this ordinance at its et time
from year to year as a “reminder”—1131;* “and you shall explam to
your son . . " “And, when in time to come, your son asks you, saying,
‘What docs thm mean?” you shall say to him, ‘It was with a mighty
hand that the Lord brought us out of Egypt, from the house of bond-
age.”

- -

* PaRDeS (Paradise) is a mnemonic for the four types of exegesis: Peshat, Remez,
Derush, Sod. of. Zobar 1T, p. H0n; X, 26h; ', Sandler, “Le a'ayat Pardes ete.”,
Sepher Urbach, Jernsalem, 1955, pp. 292-285; G, Scholem, “The Meaning of the
Toral in Jewish Mysticism,” Diogenes, X1V, 1956, pp. 36-47; XV, 65-116; also W.
Bacher, “L'Exegese Biblique dans le Zohar, Revue EL. Juive, XXII, 1891, pp. 83-46,

*Tesikta Rabbati {ed. Trmdmmn) XXI, p. 10ta, and numerous paraliels c:ted
in notes 36f. The comment is on Dent. V. 5, “Face to face the Lord spoke to yon ..,
which the Rabhis tanslate, “With numerons Faces, meanings...” The Rabhis con-
clude, on the hasis of Song of Songs, 114, that each Biblical statement contains”
forty nine possible sets of alternatives (the numerical value of AT

? Pesikia Kahana XI1, p, 1102, cf. Mckhilta, Rahodesh IX (ed. Launterbach, vol. TI,
p. %67) , “Each man hears in accordance with his eapacity ...”; Exod.Rabh. XXIX.1,
“...the vouth, the aged and the children, each group in accordance with their
capacities”; Yoma 76b; Tanbuma, Shemot XXV; Exod.Rabb. V.9, XXV.5, NXXIV.L.

? Exodus XTTLIG and 9,
*Exodus XTIT8, - -
"Exodus NITL14, Cf. Deut. VI.20, :
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. Mcthods of instruction: Discussion, lecture, dramatic dialogue,
role play, projects, games and songs. Questions prescribed by the text,
spontaneous questions, and discussion by ‘the group; responsive and
unison readings; assuming the role of one of the four sons and—in recent
centurics—the role of Elijah; opening of the door and the greeting
addressed to the prophet of redemption; the pouring and the drinking
of the four (or five) cups; the “sandwich” of Hillel; the preparation and
cating of Haroses and bitter herbs; the festivé meal; the drops of wine
(sixteen) dipped or poured from the cup; the distribution of the
‘Aphikoman after the meal, ete. '

C. Motivations—Extrinsic: Follow instructions of the Tosephta$ © . .|
amuse the children by snatching the matzah from each other so that
the children shall not fall asleep”7; or Palestinian .and Babylonian Talmud,
“. .. a man is ohlieed to cause his wife and children to rejoice on the
festival. With what docs he make them rejoice? . . . Women with what
is suitable for them and minors with what is suitable for them, . '8
Maimonides summarizes, “Onc is required to innovate {make c'har']ges)
on this night so that the children will see and ask questions . . . One
should distribute to them parched ears of corn and nuts, lift the plate
{table) from before them, snatch the matzah, one from the other, and
similar things, . .”" Emulate the great R. Akiba by beginning the Seder
carly’® and not making it overly long so that the children will kéep awake.
Include popular ballads and games like “Who knows one? and “Had
Gadya” cven though they are from non-Jewish sources, as the post-
filtcenth century Jews in Germany did, and as was the practice in other

localities throughout the ages, to motivate, amusec and interest the
childrent

D. Motivations—Intrinsic: The preparations for the Seder as carly
as “thirty days bcfore the festival®'?; “the Great Sabbath” preceding

"Tos. Pes. X.9,

71 trauslate with S, Liehermun, Tose phia Kifshuta, vol, IV, p, 6535, cf, 1’es. 109a.
"Yer, Pes. Nob (370} and Pes, 109a, of, Lichermaw, Terushalmi Kifshulo, p. 517,
" Hik, Hamctz Umatrah VILS, '

5 " Ires, 109a.

*See, E. D. Goldschmide, Haggedah. shel Pesali Wetoldeteilia, Bialik Institute,
Jerusalem, 1960, p. 98, A number of other customs were otiginajty intreduced to
arouse the interest of the chifdren, and only subsequent pencrations attributed to
them weightier, religious significance,

®Pes. Ga; Meg. 28h; Sanhedrin 12b; Av, Zar, 5D; Tosephta Meg, TIL2,

e s Be = e e S ————

- ——

Passover;’ searching for and destroyving the leaven {Bedikat and Bi'ur
Flametz} ; the mood of the ccremony, its dramma and movement; the
symbols, * actions, [ormulas, allusions and rich associations create an
atmosphere. for a significant, enjoyable, festive and happy family cele-
bration.

E. THustrations—multiple- sense appeal—audio-visual aids: Symbols
on the Seder Plate prominently displayed at the appropriate moments
in the scrvice; the chants and songs; illuminated Haggadahs (from the
fourteenth (13th?) century onward) ;™ art work of the Seder Plate,

wine cups, cup of Elijah, embroidered matzah covers, etc.

F. The group: Fo be kept small--family, fricnds and a few guests;
the atmosphere-——warm and intimate; the relationship of instructor to
pupil—inforinal, unstructured, with frequent reversal of roles.

G. “The Text: The liturgy of the Seder is not to be, nor has it tradi-
tionally been considered as vigidly formal and fixed-—an  absolutely
defined ritual, from which ene must not deviate. On the contrary, many
of the rubrics are bricf, geneval statements of the order of procedure
which encourage creativity and imaginative improvisation. Dircctions
for the Scder observance-—[ound in the earliest strata of Rabbinic Litera-
turc and preserved in the standard published texts of the Haggadah—
arc often stated in the most general terng, like, “According to the under-
standing of the son, the father teaches him.” ;' or, “Begin with derogation
and cnd with praise” % or, “The more one tells of the exodus from
Egypt, the more praiseworthy is he'" The ancient manuscripts of the
Haggadah' and, to an even greater extent, the description of the cus-

#See, M, Kasher, Haggadal Shelemah, [erusalem, 1955, pp, 500, He cites 21l the

sourees for Shabbat Haggadol. S, Zeitin, “The Finst Niglu of Passover,” Jew. (uar,

. Ater, Vol XXXVILL, Now 4, pp. AT, traces the origin of Shalibat Haggadol to a

much carlier, pre-Christian dite, primarily on the basts of John XTX.3L. His
analysis is fat fetched and unconvincing,

" For selected bibliography and some of the problems of illuminated Haggadahs,
see thé fine study by Joseph Guumean, in Studies in Bibliograplty and Dooklore,
vol. VI, Nos. 14, 1965, pp. 31 .

B MEsh, Pes, Nodo Tt ds likely that even “the questions™ were originally only a
guide of the order in which the father shall teach his son—and not incended as a
fixed text to be recited by the child or adaln, of, Pes, 115h,

W ibid,

ks precise formuladdon appears in no source exeept the Passover Haggadah,
of. Rasher, ofr. cit. p. 15 (of the Haggadah text), note 78, and Goldschmidt, Seder
Faggadah, Schocken, Tel Aviv, 1047, p. 31,

5ee,- for exampld, the Dropsie College MS, Mithfully reproduced, with notes
atider the heading, “The Gldest Haggadah in Owr Possession,” by 13, Goldschmidr,
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toms, prayers, sclections from Biblica! and Rabbinical Literature, scat-
tered throughout the tannaitic, amoraic, gaonic sources and . beyond,
all vary in numerous significant details. Poems, hymmns, ballads, midrashic
Passages were added or delcted by different rites as late as the 17th and
18th centurics.

The overall goal of “telling” the story of the redemption; does not,
however, exhaust the full intent of the compilers of the Haggddah, even
on the level of the Peshat—as a teaching manual, Nor is the message
of the TTaggadah intended only for children. Tn addition to the central
lesson, each scction of the traditional Seder liturgy has its specific objec-
tives—some explicit, and some more subtle—of varying degrces of pro-
fundity. :

In the process of “telling” (1), for example, the group—guided

by the text, leader and cach other—explares the nature of slavery. Is it
a physical, material, socio-economic condition, determined by outer cir-
cumstance—*We were Pharaol’s slaves in Egypt. . . .1 or is slavery
primarily an inner, psychic, spiritual state—“Our fathers were idol wor-
shippers. . . P Is the initial movement toward freedom, “Out of
Egypt”—physical, cconomic, political liberation; or is the primary pro-
pelling foree the vision of and commitment to “Sinai,” . . . that they
may serve Me”?*! Which aspect takes precedence; or are they in a
spiraling, dialectical relationship, inextricably intertwined, so that the

*Deut. VI.21, 26, § quoted somewhat freely in the Haggadah, a not infrequent

oceurrence when Niblical verses ave included in the liturgy. The recitation of this
Biblical section is requiired by the early third cenlury "Amora, Mar Samuel, cf.
Goldschmidt, o cit., p. 16 {especially note 9 "and his Seder Haggadah shel Pesah,
p. 30.

®The beginning of the account of liberation according to Rav (so the majority
and most reliable mss. of Pes. 116a}), cf. 8, 7. Rabinowitz, Didduiei Sopherim, Pes,
p- 361, M. M, Kasher, Hoggadah Shelemah, Jerusalem, 1954, pp. 196, and 30iF cites
and compares all the mss. s well as versions quoted by the Gaonim and Rishonim,

#Fx. N.8. It is of interest that the Zohar views Passover, Shavuot and the forty
nine intervening days as a unified process. Israel's liheration from the powers of
defilement (ARG M) and from the dominion of the demonic (RINR K7ub)
on Passover was {emporary and incomplete. In the imagery of the Zohar: On
Passover Isvael was only civenmcized (") but the corona, “the sign of the
holy covenant,” was uncovered (1IMB) only in the desert (Zehar IIT.95L), Full
liberation was achieved only on the festival of Wecks, In the symhaolic language
of Zohar: After Isracl's “menstrual flow ceased,” on the Passover, she “must count
seven clean days (Lev, XV.28),” the seven weeks until Shavuot, and only then is
she yeady for “union with the king {one of the Sephirot) and for recciving the
‘Torah"—on Shavuot (I11.97h) . cf. 1. Tishby, Mishnat Hazohar, Mosad Bialik, 1961,
vol. I, pp. 510 and B12f. i :

-
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liberator and the would be liberated need to hattle against both, the
_outer and inner powers of enslavement, sirnnlt;mnously, if they are to.
set themsclves on the path to frecdom?2?

Characteristically, the traditional Haggadah. certainly sinee the fourth
century and most probably sinee early tannnaitic times,® includes hoth
the exodus from physical enslavement and the spiritual liberation from
idolatry. Fven more typical of the Jewish continuum, is the subtle em-
phasis in beginning the story of (he libertion nog with the idolatry of
Teraly, the Tather of Abraham®—the true beginning—but with, “We
were slaves unto Pharaoh in Egypt. . . .” The Haggadah, since the days
ol Mar Samucl in the carly third century, reaffinns the typicaily Jewish,
non-utopian, practical idealism—rcalistic, attainable, here and now-_
which insists that the environmental, social deterrents to frecdom must
be mitigated before the inner, spiritual liberation can become even a
partially realizable goal,

#Recall the Rabbinic explanation of the Iaw concerning the slave who refuses
his freedom (Fx. 21.5E) His ear is picreed, R, Yohanan I, Zaccat explains, “Because
he heard at Sinai, ‘TFor it is to Me that the Tsrackies are servanfs; they are My
servants .. (Feve NXVS5) ) and ned servants of servanes. ., The slave substintes
a human yoke for thal of God ., e disvegards thar which e heard.” Thas the
true liberation is experienced at Sivai (on Shavunt}, R. Simon b. Lakish, however,
stresses the fuct that the slave's ear is pierced at “the door or doorpost™ (Fx. XXL6)
—the two witnesses to God's bringing Isracl to frecdom from slavery in Egypt (see,
Ex. XIL2F} . "I'he central experience of lheration is therefore, according to R, Simon,
the exodus, See, Kiddushin 295, Yer, Kid, 1.2 (B9dy and Toesephita Bav.Kam. VILS,

M Bath aspects are implicd in the widvash on Deut. XXVLSE, veferred to in the
Mishna (Pes, N} —certainly one of the most ancient parts of the Seder service,
though not ws old as L. Finkelstein wonld make it (pre-Maccahean) in his highty
imaginative study in the Haroerd Theol, Rew., vol. XXXI, 1938, pp. 2916, The
carliest vefevence to this midrash i fn Lhe Mishnah, No mention or alusion to a
fixed Seder liturpy s to be found in any Hellenistic Jewish souvce, of. §. Stein, “The
Influence of Symposia Literature on the Literary Form of the Pesaly Thigpadah,”
The _Ir)zn'rm! of Jewish Studies, vol, VIT(, nos. 1 and 2, 1957, p. 185; I B. Segal, The
Hebrew Pﬂ.:.mmzr,_()xfm'tl Univ. Press, Londan, 1963, P 2L and 8. and 8, Zeitlin,
“The Litnray of the First Night of Passover, Jew. Quar. Rep,, vol, NXXVIHT, no. 4,
April FHB, pp. 44411, especially note 2R2, It is more than likely that the twa pas-
sages required by Rav and Mar Samuel (sce, notes 19 awd 20, ahove) which make
both aspeets of liberation, the physical and spiritual, explicit, are considerably
older, as pavt of the Seder, than these two outstanding Bahyvlonian Amorsim, They
only mmle obligatory what had been previously customary, of. Goldschmidt,
Haggadal ele, pp. 131,

*Fhe beginning of the account of tiberatjon according to Rav, based on Joshua
XXIV.Z, “Your fathers lived of old beyvond the Euphrates, Terah, the father of
Abraham and of Nahor: and they served other gods.”
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The Mishna establishes the principle that the “telling” of the story of
redemption (TUn). is to “hegin with recalling the shame, derogation,
enslavement of Isracl’s origins, and conclude with praise, redemption.’””*
The question is subscquently raised in the Gemara, “What is the specific

content of the ‘ensfavement’ with which one is to begin the account of

the vxodus?”*" Rav replied, “Our fathers were idolaters. , . and Samucl, .

“We were slaves unto Pharaoh, . [

Tt is helpful—in order to fathom the full significance of the contro-

- versy-—to recall the general orientation of these two outstanding leaders

of Babylontan Jewry. The primary interest and authority of Rav were
in ritual law and those of Mar Samuel in civil law—as reflected in the
talmudic principle, “The law is in accordance with the opinion of Rav,
in ritual matters and of Samuel in civil matters.”?” Mar Samuel, the
man of wealth, diversified commercial enterprise, an expert in astronomy,
calendation, medicine and other sciences of his day, enunciated the
principle; “In civil matters, the law of the land is the law.””?® e is also
the author of the oft quoted statement, “The only difference between
this world and the days of the messiah is political oppression (in messianic
days oppression will ccase.}?® Rav, in contrast, was renowned for his
extraordinary piety, as a liturgist, for his humility and spirituality.

Qut of such a total Gestalt, the real issuc involved in the controversy
between Rav and Samuel clearly emcrges. Not a picayune preference
for this or that biblical passage is at issue; but the far reaching qucstions
of the truc naturc of slavery and of how it is to be overcome. For
Samucl, slavery is physical, social, political—“We. were slaves in
Egypt. . .”
truly reach [or perlection in -the spiritual sphere, the post-messianic
dimension. For Rav, however, the prime subjugator is idolatry; prison

Only after liberation from physical oppression, may man

is not stone walls, nor iron bars; slavery is spiritual —*Our fathers were
idol worshippers. . . Dominant Jewish tradition includes both. As in
most other areas, Judaism stresses the conjunct, “and”-—not the disjunct,
“either/or'0

= Mishpa Pes, N

 I'es. 116a.

“ Bekhorot 495,

# Gitin 10h and parallels,

* Ber, 3b and nomerous paraliels,

=Sce, my study, Religious Experiencr in Judaism, World Union for Progressive

Judaism. London, 1958, Much of what T have written is a variation on this basic © -

theme,

T

e e e

e

Another central concept stressed in the Haggadah is that God, Him-
self—not intermediarics, not messengers, not powers, human or celestial—
is the author and source of frecdom. Only He is Isracl’s ultimate reliance.
This “major-wave™ of Jewish historic expericnce is explicitly stated in
the exegesis on the verse, * . . and the Lord freed us from BEgypt. . 73t
which the haggadist interprets *. . . not through the intermediacy of
an angel, nor by means of a Saraph, nor by the hands of a messenger;
hut God, in His glory and by Himsclf, . .”* This absolute denial of
intennediaries in the drama of the exodus is of a picce with the appar-
ently intentional omission of any reference to angels in the authoritative
Mishnah of Judah Hanasi, who even refrains from’ quoting a biblical
verse in which an angel is mentioned,™ The puzzling absence of Moses
from the traditional Haggadah—his name appears not once— also secms -
subtly to emphasize the same theme.™

Moses who, according to the rabhinic vivw,'is “superior to angels”,
whom “angels fear” and from whom “they take instruction”,® is no
e 2.

AN mss, and earliest versions of the Haggadah. even those which omit mudh
of the midrash on Deut, NXVL5IE, include this passage (with minor variations) .
of, Yer, Sanhed. TL1 (202} Yer. Hovayot TIL2 (47a) amd Maimonides, Hil, Yesode;
Hatoral TLA-9; Morch 143 1087 111,13,

W See, the fengihy discussion of this poin by Mavid Newmark, Toldot Hailtharin
Bevisrael, vol, 1T, pp. 3-12. ¢f. K. Kohler, Jewish Theology, Macmitlan, N.Y., 1928,
pp. BRGI and Lo Finkelstein, “The Oldest. Midrash cte.”, Harvard Theol, Rew.,
val, 1, F938, pp. 306-300. Finkelstein's analysis is Far fetched. G. F. Moore {Judaism
etr., vob Lo po A1, note 1, andd vol 1L potes M2E) explains the Fact that the Mishna
makes no mention of angels as, *. . _the character of the work gives no oceasion to
do s Tle apparently did not consider Nenmark’s evidence on this rpuestion.

s M Thoupgh Newmark (ofr, cit, pp B2IEY s highly speenlitive and characteristically

L. ] . ¥ » . - o . . -
ilpulistic in his analysis of the mbbinge sources, and in wtonpting to prove his
4l ! R ]
Jiasic assumption that practically alb of Tannaitic Litersture is a polemical res ponse
] } T

- /to Christiandty, he does diseern the close relationship between the rubbinie attitude
" towingl angels and the aititade of the Rabbis toward Moses. ‘

“For the numerous rabhinic references to this theme, sce: L, Ginzberg, The
Legends eie., vol V, p. 160, and often (see index—angels, Moses), and A, J. Heschel,
Toralt Min Hashamayim ete., ‘Uhe Soncine Press, 1962, pp. 2661, Note especinily the
chapter “Mashe Rabeing Umal'aktiei lushoret pp- 278 Ihe literature of the
Tannabwm is, however, ambivalent zhout the exaltation of Moses. On the one
hand, o protect the uniqueness and perfection of the Toral and of the revelation
to Maoses (Kimnaligheir) , the Rabbis must stress the alwolute superiority of Mosaic
propheey, It was different in kind From that of all ather prophets. On the other
hand, the theelogy of the Rabbis and the chaBenge of Christianily demanded that
Moses remain human, martal, finite, Sce, For example, Mekbilta Vishma'el, TWo
(Horowitz, p. 8} where Moses is placed on the fevel of Anron {Aaron is the equal
of Mosesy, Note the tannaitic parallels and the citations of Neumark, loe, cit,
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more a necessary, indispensable agent in the unfoldinent of the drama
of frecdom than arc the other “created” beings® The plan is His; its
fulfillinent is to be ascribed to no other. Natural powers, cosmic processes
(spheres, intelligences) and especially men—men who have the “capacity
to listen,” who *hear and respond”3%*—they are the means whereby His
actions become manifest. But they are neither the true source, the initia-
tors, nor the real actors. When crucial events arc involved, only the
ultimate, decisive Cause is of consequence; only He is to be praised and
adered. Just as He is the source of “creation; the only Greator; all else
is creature—*T, the Lord . ., . stictched out the heavens by Myself, . . Wheo
was with me?"3_ g0 is He the one who gave sanction to the exodus.

Though this categorical rejection of intermediaries was, in all prob-
ability, polemicaily motivated—an early rabbinic response to Gnostic and
Christian challenges™—it is no less a logical. consequence of Judaism's
corc teaching; an age-old, native doctrine which is only refined, clarified
and given precise formulation under exicrnal pressure. The insistence
on God's dircet intervention in the exodus qualitatively changes the essen-
tial naturc of the event. Israel’s liberation is given cosmic status akin to
the original creation. The frecdom of Israel thus becomes inalienable,
permanent, unchanging—a natural right sanctioned by God, which no
temporary circumstance or agent can alter. The exodus is not a time-
place conditioned event caused by agents who arc themselves creature.
Yt is the central historic experience which validates all subsequent develop-
ment.!” Freedom is a constant live option—Israel’s true beginning and
its ongoing destiny.

Numerous other concepts and concerns—akmost the total gamut of
Rabbinic Judaisnt-—may be discerned in the liturgy of the Seder, if the
mind and heart arc open and responsive. The core of the FHaggadah is

* Note the controversy: Were the angels created on the second or fifth day? (Gen
Rab. ITL5 and paraliels noted by Theodor). The point of the passage is that
in either case, they were not in existence on the fivst day, cf. M. Kasher, Torah
Shelemah, vol, I, p. 42,

# [eviticus Rahbah 1.1, and paratiels cited by Margulies, p. 1.

# saiah XLIV.24, Gen. Rab. 1.3 cites this verse and translates with the ketiv
3R M—to refute Lhose who wounld clabm that angels assisted God in creation.

m See references in note 33, ‘

© 1, Abravanel (Zevah Pesal, Venice, 1545, p. 51a) maintains that the belief in
the exedus from Fgypt is the one essential principle of Judaism, from which ail
other Ihharim flow, cf. my study, “Isaac Abravanel on I"rincipk's of Taith,” Hebréw
Union College Annual, vol. XXV1, 1955, pp. 4811,

——— e

[,

the product of tannaitic and carly amornic times?#t ‘The varfous passages
included in the ritunl, the syrmbals and cereruonies, though they often
stem from earlier perviods, arc to be understood not in terms of their
origin, as part of their carlier context] but within the frame of the lterary
forms, the thought patterns, the cultural, political, social milieu of the
first few centurics of our crat® A biblical verse cited in the liturgy of
the synagogue—with or without changes—or quoted in a haggadic or
halakhic passage, must be treated as a liturgic or rabbinic text. The pre-
cise, literal meaning of the verse in its original stratum, is of relevance
only as an aid, to appreciate more fully the subtle nuances of rabbinic
cisegesis.

Thus, the biblical descriptions of the Passover, or the references in the
papyri and ostraca of Elephantine, Jubilees, Ezekielos, Wisdom of Solo-
mon, Philo, Josephus,*? and even the much belabored Last Supper
passages in the Synoptic Gospels and John''—they are all only tangential
to the understanding of the Haggadah. Similarly, the elaborate attempts
to demonstrate that features of the Seder Service and of the festive meal
are reminiscent of a typical Roman banquet, or that they may possibly

1 GI Alon (Taldet Hayeludim Beeyetz Yisvael Bithufat Homishnah Wehatalmud,

. Isracl, 1062, pp. I65T) argues persuasively that @ number of tannaitic statements

usuzlly considered of pre-destraction origin are actually vom the post-destruction
period. He believes that Rabban Gamlicl kaid the foundation and was primarily
responsible for the version of the Haggadah.

# Joseph Heinemann  (Hatefilah Ritkufat Hatauneim ete, Jeeusalem, 1964y at-
tempts to apply the methods of form-criticism ta the Hiurgy (following A. Spanier) ,
Heinemann's results are onty partially successful, not because of the limitations
of the method, but due to an often unimaginative and, at times, faulty use of it,
In my study, “A Rabbhinic Defense of the Election of Tsvael," HUCA, vol. XXXIV,
Pp- 143-145, I analyze a few tannaitic texts using the (orm-critical approach,

“Tor refevences, and analysis of the hiblieal, hellenistic, New Testament, Ele-
phantine and Qumran sources, see: J. B. Sepal, The Hebrew Passover, Oxford Uni-
versity Press, London, 1963, pp. 1-77.

“ 1. Jexemias (The Eucharistic Wards of Jesus, Biackwell, Oxford, 1955, pp. 17760)
compiled an exhaustive bibliography (seven crowded pages} of those who take the
view that the Last Supper was a passover mead; was not 2 passover meal (pp, 180 ;
“wholly seeptieal and undecided™ (p, I183). Some of the “Seder” features “dis-
covered” in the reports of the Last Supper and other New Testimment altusions by
imaginative scholars arve Tar Tetched (o the point of embarrassment. T, Daube’s eon-
jecture that
only kid” goes hack to the times of Jesus; or his analysis of the four questions, or
of the “fourthh cup” cte, elc., are by no means the most extreme examples, (See:
. Daube, The New Testament aud Rabbinic Judaism, London, 1956, pp. 330L,
16311, etcy

..it woultt be rash ... not to entertain the possibility that “An -

il
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have been influenced by Symposia Litcrature, are interesting footnotes,
They cast little Kght on the significance of the Seder for Rabban Gamliel,
Akiba, Rabbi Tarphen and Rabbi Eliczer—the scholars who shaped and
created the liturgy for the first night of Passover.

OF far greater relevance for the understanding of the Haggadah as
a living. developing liturgy is the vast commentary literature, What the
Seder actually meant to the Jew of each age; the meanings derived
from and put into cach word and symbol, are to be found in the thou-
sands of editions of this most commented upon Jewish classic.®® The
Seder Serviee, when viewed through the almost endless stream of com-
mentaries, reflects the total Jewish saga. This level of meaning, however,
takes us beyond the Peshat—into the realm of Remex.

1I
ON METHOD

The hicrarchical fourfold method of interpretation (Pardes'"-—a mnem-
onic for Peshat, Remez, Derush, Sod) appears first in the literature of
the Zohar in the thirtecnth century.®® Some earlier and latet cxegetes
discerned only three basic forms, while others, following the midrashic
tradition* vefer to the seventy or more “faces” of the Torah without
attempting to reduce them to general categories. 5o

Lnplicit in al strata of Rabbinice Literature, however, is the asstunption
that aseriptural text has numerous levels of exoteric and esoteric meanings.

U The similarity of the Seder o the dining customs ol the general environment
(Roman, Persiany  was st systematically discussed by that amazing scholar, M.
Fricchnan (Ish Shalom) in his pieneering commentary on the Haggadah (Ae'r
Avin ‘al Seder ete., Wien, 1R05), "The latest effort is the studv by E. Stein, “Fhe
Influcnce of Svmposia Litevature on the Literary Form of the Poesih Haggadah,”
The tournal of Jewish Studies, vol. VT, Nos. | and 2, 1957, pp, 1343,

e Ahwabsn Yaarck, Bibliographia shel Raggadot Pesali, ete., Jerusalem, 1960;
the wlditions by L Rivkind, and the addenda listed hy 1, Wiener and others in
Ntvidlies i Bibtiography and Booklore, vol, VI, 1965, .

M Based on the well kpown ahnudic Jegend of the four Tannaine wha entered the
Pardes, Mag. ., "Tosephia Hag, 11.3. .

e For the literature on the origin of the “fourfold method™ ad its relationship
10 Christine exegesis of the early AMiddle Ages, see, in addition to the references in
the note 1o the title of this study, G. G. Scholem, On the Kabbalah and its
Svenbolism, Lomdon, 1065, pp. $2-86 (the Litest version ol the cssay which first

appenred in THogenes, lor. cil}

" Nambers Rallah NHELS, on the basis of the numerical valne of Vayin (Amos
VIGY of. references in note 1, above.

™ 8ee, G Scholem, afr. cit,
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It was axiomatic for the teachers of the Talmud and Midrash that the
Torah speaks in hints, allusions, metaphor allegory, i seercts and
mysteries. ! Morcover, their. own creativity-—whether in the form of
hiblical exegesis, legends, liturgics, ritunls and symbols—lrequently con-
tained {or were very early interpreted to contain} the same !ayc£ upon
tayer of depth which the rabbinic sages derived from and put jnto Scrip-
ture.

The rabbinic sources-—if approached without narrow vationalist bias
and with the proper incthodologic tools: -reveal, for txample, that the
hlessing Defore a meal over a loaf of bread™ was, lor the second or third
century Jew, a prayer of praise and thanksgiving; a sacrificial 6[F(trinq
at the altar (the table was a mizbealt) 7 a desanctification of the foo;[
to make it fit for human consumption;™ & messianic hope and a realized
eschatology (me’cin 'olam ha-b'a)—the experience of the timne when God
will again, as He did in the Garden of Eden before the sin of Adam, literal-
v “bring bread (fully prepared} from the carth,”™ and man will be frec
of the curse, “By the sweat of your brow shall you cat hread .5t

All of these nuances plainly emerge from the rabbinic passages, with-
EJut recourse to the crirmboraiing evidenee found in hellenistic, New
I'o:ﬂ'tm:mnl. or later, miystic literature, and  without appealing to the
universil rnnnni::tﬁn- Linpuage of symhobism interpreted in Junghan or
l"l'l'll(“:.lll categories- the depth response evoked hy the structure inherent

- 8ee, W, Bacher, Die Exegelische Terminolagic der Jidiseheon Traditionslitevatur,
Leipzig, 905, vols. [ and IT under the terms: Peshal, Darash, Seter, Sod, Notarikon,
Reme:s, ele. Note also, the fine discussion of L Helnemann, Darkhet Ha'agadah,
Jerusalem, 1949, pp. WOR-161,

™ hongh bised on Psalms CIV.IHL (he formula fur the hlcmin-;_: over bread firse
appeass in Fannaitic Literature, See Mishniah Ber, VEI il paralieis,

Mhee Mot 1TLY: Llagisah 27 Bero 2% and Men. 950, The balakhic minutine
vancerning the' bessing, the cutting and disteiliition of the bread cte, become g
lagically inteprnied Whole if (he loal o breadl s seen as g sacviicial offering,

Mlasephitn Ber, 1V Yer, Ber, VILI el )0 Ber, 35a; Siphra, Kedoshim, on
Toev, NINGHL LY, L. Wikixs, i of, S0 Lichermin, Tosephia Kifshuta, vol, 1
P B and L Abeck, Melikavine Bebaaita Wetosephla, Terusalem, 1944, p. 95,

Fhhe nain sources arer Gen, Rals, NV Yero Ber, VLII08); Ber, SHa: Siphre
feut, 517, Kk Finkelsicin, P00 Shaly, 30b: Ket, TE)a.

The ultimate stage of “(dams Ha-ba* is ofien represented by the Rabibis in terms
of Guels "providing fomd for all Bosh™-waten leliem (the climax of Psilms
CXXNYD L or i the fmage of dhe “shephend™ who feeds his flock (Psihos XX
anel Esekiel NXNIV, ).

“Gen. TELTO,
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in the symbol.®" The many strata of meaning are present in the total
creativity of the rabbinic period, in the liturgy of the synagogue of the
early centuries, in the rabbinic Sabbath and festivals, and are present as
well in the liturgy, symbols and rituals of the fixst night of Passover.

In probing the essential difference between the various levels that the
Rabbis derived from or put into a text or symbol, Leopold Zunz suggests
that the Peshat, “the literal” is past oriented—— its primary focus'is on the
transient “was”; Derush, “the [ree treatment of the verse,” is concerned
with the present-—though placed into the received tradition of the past,
the demands of the “now” predominate, Sod, “the description of the
secrets of the faith and of the supernatural realms,” strives to “unravel
the mysteries of the future, the eternal ”*55.

‘The varicty and subtlety of rabbinic interpretation and creativity do .

not, however, lend themselves to such facile categorization. Peshat is
often not the “literal” meaning, nor is it restricted to the past. Peshat
can and docs refer to the present and future, as well as to the past.
Similarly, Derush and Sod, with their gamut of exegetic methods and
almost incxhaustible depth, resist precise definition on the basis of
formal or temporal elements. Various tannaitic insights derived by way
of allegory, for example, may be and often have been classified as Sod
or Remez or Derush. Neither the type of exegesis, nor the time to which

the lesson refers, not even the content will serve as the basis for a uni-’

versally tenable, consistent classification. A formal, hierarchical schemati-
zation is alien to the thought-pattern of the Rabbis; it is artificial, im-
posed from without, and does violence to the literature. The only
categories faithful to the spirit and intent of rabbinic exegesis and
cisegesis are those which flow from the Géstalt of the Rabbis and emerge
from the Rabbinic Literature itself,

The creativity of the Rabbis naturally divides itself into two major
classifications:

7 8ce, Frwin R. Gowdenough, Jewish Symbols in the Greco-Roman Period,
Pantheon, New York, 1952-1964, vol. V, pp. 62i. and vol, VI, pp- 12611,

“Zunz-Albeck, Haderashot Beyisrael, p. 33. Roland deVaux {Studies in Old
Testament Sacrifice, Cardiff, 1964, pp, 241£) suggests that these three levels are
actually present in” the hiblical description of the Passover Sacrifice: *a memorial
of the past, an assurance of present salvation, Passover finally expressed the hope

of salvation to come.” He is obviously interested in demonstrating that the biblical

Passover conforms to "St. Thomas Aquinas’ definition of a sacrament: a sign which
commemorates a past fact, manifests a present effect and announces a future good,”
Apparently, even with all the avaflable tools of hiblical scholarship, midrash and
peshat are still ifficult to disentangle.

1. The conceptual, discursive, the denotative——the ethical, historic,
religious lessons, regardless of their specific content or the exegetic
methods whereby they are derived, which can bBe communicated from
ohe mind to another verbally, in clear, precise terms. Words, concepts,
ideas exhaust their total content. Symhols are understood and explained
only as “signs” which point to, recall or suggest concepts, moral lessons,
events of the past, future and present-—all of them capable of being
described and taught in denotative terms, The range of ideas within this
category, encompasses the total gamut of rabbinic concern—God, Torah
and Israecl. The methods whereby the various insights are derived may
be a literal reading of a text, or intricate hermencutics, hints, allusions,
metaphor, allegory, abbreviation {Notartkon), muemonics and all the
rest. ‘The common denominator is their communicability in precise con-
ceptual terms,

2. The sccond category may be termed the prayerful, the connotative,
the poetic-~the experiential. The approach to this aspect of the literature
is through the anima, our poetie. being. Words, ideas, concepts, though
inevitable and indispensable, intervene and tend to ohscure the depth
dimension: they must be transcended through involvement and partici-
pation. Myth, symbol—not in diluted, demythologized or rationalized
forms, but in stark immediacy, experienced, felt, appropriated—convey
the deepest nuances. Words are not descriptive: they arc evocative; they
express more than they indicate. The complex magnetic field of the
image, word or symbol—the nen-verbal, the ineflable—sugpests and
evokes, conjurcs up and elicits. If understood on the denotative, verbal
level, the areas of concern, content and even the modes of cxcgesis appear
to be the same as those in the Hrst category: Man and his destiny, Ged,
Tm‘ah—h(‘rr_n!?nt'uti(‘s, proof texts and syllagisms. These are, however,
only the outer shell. The real content is 1o he discovered by penetrating
into the very heart of the kernel—into a realin where past and future
merge in the “now”, where dread and love, slavery and freedom are
experienced simultaneously, as paradox—-decper and deeper into the

hazardous a-verbal, a-temporal, where “the eagle hovers over ifs nest’

both touching and not touching, and less than a cubit scparates the
upper and lower waters,”50

The Passover Haggadah, the symbols of the Seder, the rabhinic dis-
cussions of and comments on the Passover liturgy and ritaal, fall under
the two classifications outlined above. One aspeet of the lwrgy is con-

" Tosephta Tlag. I106; Gen. Rah, 114, (Theador, . 19} 1ig. 18a, cf. Deot.
XNIL E amd eommentarics. :
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ceptual; it cormmunicates precise ideas, lessons; it describes historic,
current or fature events, The various symhbols are explaincd as signs.
The matzah, bitter herbs, frqrose, cups of winc point to a historic
promise, concept or event. Beyond this level, however, the Seder is an
act of worship—of dedication and adoration. The worshipper himsclf
expericnces redemption; he hears the footsteps of the messiah and shares
in man’s ultimate reconciliation.

I have adopted the fourfold categorization (Pardes) only as a literary
device, without thereby implying that the four hierarchical levels are a
true description of the Haggadah literature. For purposes of clarity, 1
have, quite arbitrarily, assigned Peshat and Remez, to the-first denotative

category, and Derush and Sod to the second, prayerful, connotative

classification.
111
Remez—Hints and Allusions

To an academician of the second century,‘or to a yeshivah bahur of

any agc, nurturcd on midrashic legend, the sudden appearance of a
biblical figure would have been a not too unusual event. An encounter
with ‘Avraham “avinu, Moshe rabeinu or with ‘Eliyahu ha navi® was, if
not a literal reality, at Jeast an cver present prospect.’® For the rabbinic
Sage, as for the Jew throughout the centuries, the personalities of the
Bible were not remote figures of antiquity, They were contemporaries.
The patriarchs, prophets, the heroes and saints of ages past were ideal-
ized projections of one's teachers or even intimate friends. The Abraham
ol the rabbinic imagination was a pious, pharisaic Jew, who faithfully
observed the. six hundred and thirtcen positive and negative command-
ments, "1 who carcfully differentiated between the “minor and hmportant”
precepts and deduced the minutiac of ritual practice by using the prin-
ciples of hermencutics.™ Jacob, the ‘ish tam yoshev “ohalim, the ideal
Jewish san beloved by his mother, could have been no other than the
sensitive, diligent student, a ben yeshivah in the bet ha-midrash of Shem
and "Ever.™® And Isaiah, the peripatetic scholar, heard the call, “Whom

™ See. for example, Fricdmann’s Introduction to his edition of Seder Efiyahu,
Chapter TV, pp. 270, He cites all the passages from the Talmud and Midrash which
report the appearance of Elifah (Giluy Eliyalu) .

M Genn. Rab. TIX.Z, LNIV.3 and numerous pavallels. CL L. Gineberg, The Légends,
cle. vol. V. p, 259, note 275,

“ Gen, Rah, XEIVA-S, T, Theodor, p. 461, Lev. R XX V.6 and parallcls noted by
Margubies, p. 579, note 8/ .
“Gen, Rab, LXTILY, Siphre, Deut. 336, Ed. TFinkelstcin, p. 386, Gf T, Alihaly,

“A Rabbinde Defense of the Flection of TIsrael,” Heb.Un.Col. Annwal, vol. XNNV, -

1961, pp. 1051,
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shall T send?”, while walking to and fro in the academy (where clsc
would Isajab spend his time?) ™ and, like any disciplined Jew, he dared
not prophesy until he obtained permission from the Sanhedrin, o

The rogues and villains of the Bible too, appearéd and reappearcd
with tragic frequency. Every act of treachery, duplicity, cant betrayed
the presence of that cralty, cunning Aramean, Laban—that sly, slippery
decciver who plotted “to destroy my father.”®® Esau and Amalek and
Pharach were as real and as familiar as the most recent taskmaster and
oppressor. Antiochus, Vespasian, Titus, Hadrian and a thousand others
were but reincarnations of the archetypal tyrant, the Egyptian Pharaoh.

Typical of the classic liturgy is the absence of specific contemporary
reference in the Passover Haggadah. There was no need for it. The

fphamoh or Laban of cach decade was all too well known. The allusion

was crystal clear. No amount of detailed elaboration would say more
than the laconic phrase “We were slaves unto Pharaoh in Egypt.”” Nor
would the most exorbitant description of redemption convey the solace,
the sure cotnfort or arouse the expectant hope of the pithy, terse sen-
tenee, “And the Lord our God brought us forth [rom there with a mighty
‘hand. . These two statemoents absorbed within themsclves the total
Jewish saga--=a three thousand year redemptive history,

The oppression in Egypt and, by implication, the exiles and persecu-
tions throughout the millennia, arc summarized in the liturgy of the
Haggadah in a few terse comments on three fragments of biblical verses.
God's statemient to Abraham, “Know that your descendants will be
strangers in a land that is not theirs and they shall be cnslaved and
oppressed. . "% prompts the rabbinic comment, . . . not onc alone
{Pharaoh) rose up against us to destroy us, but in every generation they
rise up against us to destroy us. . % The verse, “A wandering Aramean
was my father, . " is interpreted to mean, “An Aramcan {Laban)
wanted to destroy my father . ., Pharzoh decreed only against the males,
but Laban wanted to uproot everything.’6 Finally, the continuation of
tht:"conf(-ssion in Deutcronamy, “The Egyptians dealt harshly with us

M Pesikix Kahana, XV ed, Buber, 11 1255 and Tev, Rah. N2 p. 197,

“ Aggadat Bereshit, Edo Biuber, Vilta, 1925, NXIVA, p. b, and Yalkut Yesha'iah,
Pavagraph 385,

“ Deat, XXVLS as Interpreted by ihe haggadists, in accordinee with the stanedard
exegesis of this verse in danoaitic times. CF, D, Goldsehmidt, Seder Huaggadal, Fel
Aviv, 17, p. 36, :

* Gen, XV This statement s winderstond by the Rabhis 1o vefer te gl future
subjugations, Sce Gen. Rab, NXLIVUIBL and paraliels noted by Theodor,
™ Goldsclnmidi, ap, rit., p. 36. ' :

" Deut, XXVLS and Thggadab {od. Goldschmidt) , p, 36,
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and oppressed us: they imposed heavy Jabor upon us”, is explained by
the haggadist in the light of the more detailed, parallel verses in Exodus.™
These lew references exhaust the story of cnslavement, suffering, exile.™

Similarly, the account of redemption, though more claborate—the
dominant theme 6f the Haggadah is freedom, exodus=—is fully explored
in a few biblical verses made more poignant by an occasional, acute
remark of the Rabbi. The vast commentary literatute on the Passover
Eve Scrvice™—the record of interpretations’ and free improvisation of
the generations—does supplement the classic text and recalls the details,
the specifics of each age. But the most elaborate and imaginative of the
exegetes writes from only a partial, limited perspective. Any one of the
commentators, in’ his attempt to explain, to spell out relevancy, reduces
poctry to prose and conveys far less than the stark, classic phrase or image.
The slavery and freedom, the tyrant and Liberator of the Haggadah are
remazim, archetypes, paradigms. Were the haggadist more specific—were
he to say more—he would say less. The pattérns and models allude to
all the experiences—the commentaries—of the past, and intimate the

-gamut of possibilitics of the future.

The symbols and rites of the Haggadah, too, even if théy arc under-
stood on the denotative level, énly as signs which point. to and recall
ideas or experiences of the past and those yet to be realized, are left to
speak for themsclves—to hint, allude, insinuate and suggest. The liturgist

_ does not explain. The Haggadah does include, toward the very end of

the account of libcration, immediately before the recitation of the Hallel
Psalms,™ the Mishnah which interprets three of the symbols. But the
passage is cited only to stress the requivement of Rabban Gamliel, “Who-
ever does not explain the following three things on the Passover has not
fulfilied his obligation. They are: Pesah, Maizah and Maror™" The
Mishnah is quoted to emphasize the obligation to explain—not to provide

® Deut. XXVI.6 is equated with Ex. 1.10,11,18.

"These hricf allusions to enslavement seem almost incidental—only to sct the
scene for the drama of vedetmption. Contrast this deemphasis of persecutions with
the recent tendency to transform  the Haggadah inte an elaborate lament—a
martyrology. The Seder is a lestive occasion, a joyous celebration of freedom.

" See references in note 46 above,

™ salms CXIIE and CXIV. Note the controversy of Bet Shammai and Det Hillel
in Mishmth Pes. X5 and Tos, X.6, '

™ Mishnah Yes. X5, On the antiquity of this Mishnal, ihe identity of Rabban
Gamliel, the changes in the wording, the precise meaning of “these three things,”
and the possibility that this formula is intended as a polemic against the Christians,
sce, Gotdschmide, Haggndah shel Pesalt Wetaldoteiha, pp. 5. CE G, Allon, loc, cit.
(note 42, above) .

the content or precise formula for the explanation.™ Furthermore, the
interpretations center about the names of the symbols which are treated
as mnemonics: Pesal is explained as pasall, ‘He passed over:” maror
suggests merers, ‘they embittered;” and matzah hines at a form of
yetziah, “going forth.” They are typical midrashic claborations of names—
not explanations of symbols, 76 . :
Rabbinic Literature ahounds in cxplanations of every minutia, But
the array of interpretations is the resource material, the background for
imaginative, frec play on the text, They are not included in the fixed
liturgy. The talmudic and post-talmudic sources suggest, {or example,
dozens of reasons for the four cups: ™ The four promises of redemption ;7
the four cups in the dream of Pharaoh’s butler;™ the four kingdoms;3
the four cups of wrath which God will cause the nations of the world to
drink; the four cups of salvation Israel will drink in the days of the
Messiah and of Gog and Magog;:8* the four decrees of Pharaoh; the
four* clements; the four ends of the carth from which God will gather
Israel; the four generations of the Egyptian sojourn; the four patriarchs
{includes Joseph); the four matriarchs; the four fringes (teftzit); the
redeemers;* the four merits of the Hebrew slaves in Egypt by which
they ¢arned redemption,® Abravanel sees the fiest cup as one of thanks-
giving to God Tor having chosen Israel; the second cup js for the Egyptian

_—

W Maimonides (Hil. Hametz Umatzah VILS) perceptively notes alter citing. this
Mishnah which vequires the explanation of the three symbols, “...and all these
things are called haggadah.” "This halakha is included in the commandment, “You
shall tefl your son,, " ) ‘

" Naote that Rabbi Yishmacl, nolike R. Yoshainh, translates pesalr not as “pass-
over,” but “protect,” in accordance with Isainh XXX15. He rejects the anthropo-
morphism of God's “passing over” See, Mckhilla de-Rabhbi Yishmael, Tractate
Pisha, VII, ed, Tauterhach, vol. 1, p. BGf.

" The classic source for the explanation of the four cups is Yer, Pes. X.1 (87h)
and the parallels in Gen, Rab, LXXXVIILS and Exad, Rab. V14,

TEx. VIGE -

TGen. L and 18, CL Kasher, o rif,, p- 0L note 32 and pp. 981, .

e four kingdoms usuably vefer wy Assyria-Babylonia, Media-FPersia, Mace-
donia-Greece, Rome. In the later strata, the [owvth kingdom desipnates Edom-
Bshmael” (Christianity and Islam)., The four diasporas are: Rabyion-Chaldea,
Media-Persia, Macedonia-Greece, Fdom (Rome) -Ishmael  {Avabin). On occasion,
the Titerature vefers to five, six, seven aml even cight kingdoms.

" For the proof-texts, see references in note 77, ahove.

“Elijah, Davidic Messiah, the Messiah ben Yoseph and the Kohen Gadol. CE,
Kasher, Toralt Shelemah, vol. IX, p. 9, note 36, .

* 8ce, Mekhilta Yishmacl, Tractate Pisla, V, I H. “They were above suspicien
in regard to chastity and tale hearing: they did not change their names and they
disk not change their language,” ‘
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redemption; the third cup is for God’s providential care in the current
exile; and the fourth is for the promised redemption in the future.
Elijah Gaon understands the cups to correspond to the four worlds:
This world, The days of the Messiah, Resurrection and The world to
come ("Olam Ha-ba').®

These and nwnerous other explanations of the cups, red wine, haroset,
the three maizot {(even a condiment like salt water, and a delicacy like
parsicy are variously interpreied and given rcligious significance) con-
stitute the apperceptive mass which the knowledgeable Jew brings to the
text and to the symbols of the Seder. In a few measured phrascs, images
and svmhols, the traditional liturgy recalls all that has been said and
evokes considerably more. ,

Another example of Remes, of suggesting a complex syndrome of
ideas in a word or phrase, is the midrash on Deut, XXVI.5-9, one of the
most ancient sections of the Haggadah.® From the biblical phrase “and
he {Jacob) beeame there (in Egypt) a great nation,” the excgete deduces
that the Israclites were metzuyanim, “distinguished”—-they retained their
identity.™ The Haggadah decs not specify what the distinguishing char-
acteristics were, All that the haggadist adds to the biblical verse is the
single word metzuyanim. ) '

In parallel tannaitic passages, however, metzuyanim is followed by
mitzicot 8 The identity of the children of Israel, according to the, Rabbis,
was the diligent performance of commandments, The Mekhilta, in a
passage [requently associated with the comment metzuyanim, states that
the Hebrew slaves in Egypt earned their redemption - by scrupulousty
observing four commandments: “They were not suspect concerning
chastity, slander (they did not inform on one another} ; they did not

" For a number of other explanmtions of the four eups and for the precise vefer-
cuees, seer Kasher, Twale Stelemah, loe, cit and Haggadal Shelemal, pp. 904,

Fnaddicon o the references in note 28, above, see D, Goldschnides ;ui:tl):ii::
of Finkelstein's theses concerning this Midrash, o), cit., pp- 3T,

“Siphre Deus,, 301, to Peut. XXVL3, ed. Finkelstein. p. 819 Seder Haggadah,
Schacken, Tel Aviv, 17, p. 36, ’

TRiphre Deut. 36, on Dear, VLG, . 68: "God savs (o Ismel, "My sons, be idemified
by mitzcot, by olserving commandiments  (Tephitiin on your forcheads and arms,
tezuzol on your doorposts and fxilzit on your ganments) ... Also, Siphre on Dew,
NETT. po 02, “Fren though 1 skall exile you from the land .., be identified Iy
wrilzent LTS Bs what Jeremdah said, "Set up waymairks (fzivvoniay for vourself,
make vourseld guisleposis .. (XX NXL20} 5 these ave the mitaen wherchy the Israclites
are ddentified.” CLL Lev, Rab, NXIVA, p. 856, the comment on Psales XNX.5,
wmitzion vis'adekha. '

change their language and they did not change their names™® A later
Midrash adds, “They did not change their style of dress.”™

The one word metzuyanim, if understood in the light of the appercep-
tion of a second century Jew and in terins of the particulars and specifics
added by the commentators of cach age, describes and prescribes a total
program for Jewish survival. The eall to identify, to he metzuyan
bemitzicot- given precise definition by the interpreters of the generations
as they addressed the needs and realities of their day—is a comprehensive
sunmnary of the Jewish response to his environment from the beginning
of our ¢ra to modern times, ™

v
. Derush and Sod—Poetry and Mystery

Along with the goal of transmitting and perpetuating religious in-
sights and historic events, the liturgy of the Seder Service has another,
perhaps decper Tendenz—a. purpose which, hecause of the demands of
a rational, controlled, halakhic Judaism and because of the threat of
heterodox mystery cults, the Rabbis concealed more than they revealed,
The inherent  tension between  traditional  religious authority and
exorbitant exegesis or direct mystic experience made the Rabbis wary
and circumspeet. This level of meaning is therefore, cspecially in its
extreme forms, more clusive and is often discovered only by “letting it
happen to one.” . .
" The response to the “four questions” begins with a clear cxposition,
“We were slaves unto Pharaoh in Egypt and the Lord our God brought
us forth. . ™! Baut in the very next sentence the mood changes from a
conceptual reminiscence to a here and now experience: “Had, not the
Holy One blessed be He redecmed our fathers from Egypt, we, our chil-

" Mekbilta Yishamael, Joe, eit. (pote 83, above), CF Lev, Rabh, XXXILS: Num,

© Rab XX Mideash Psalis IV

M Alidrash Lekad Tov en Bx, VG, CL Yalkal, Balak, par. TR o Num. XXTily,
“Vheve s a I]L‘(‘l])h; thist dwells aprarer, "

" This passage of the Haggadah and its midrashic parallels served as a Pepuliir
text for the pietistic anti-reformers of the B centiny, Rabhi Feekicl Panet of
Karbhurg, Chiel® Rubbi of Siehenbitrgen (my grew qgraniifather, 17493-1845), in
his commentary Marelr Yelrezke'l om the Haggadah (. 20y writes: “Melziuyaiine
means et they were recognizal by their clothing and by their comdact o, and
this browght abeout their vedemption ... even thowgh {hey had no other merit.
For God acts 1o magnify his own glory (before the nations) . and when Jews ave
ol reengnized as Jows, their suffevivg is not o profasstion of the Name, for it is
not vecogiized whae s in exile, " .

" Deut. VL2 The recitation of these verses is required by Mar Samuck and
Rav Nahuou (Pes, 15ay . CL Notes 0I5 aned text, ahove,

£
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dren and our children’s children wuould be slaves. . .’ Saadya Gaon,
following the ‘Amora Rava {first half of the fourth century), adds,
“we'otany hotzi. . —He redeemed 15”92 '

The continuation of the passage, which superficially secms to have
no connectiction with the preceding sentence, is a further, though more
subtle, claboration of the same experiential mood. The haggadist urges:
“Even if all of us were wise . . . and well versed in the Torah, it would
still be our duty to tell of the deliverance. . ** This statement is but-
tressed by a ma’aseh,” an actual occurrence of four first and early second
century Rabbis who expounded the exodus all night.™ Now, if the only
purpase of the Passover eve service is to teach children or to inform the
ignorant, why the emphasis on the obligation of a kaburah shel hakhamim,
a group of scholars? They are not in need of instruction. But they are
nevertheless obligated, the haggadist insists, perhaps more so than the
less informed, to engage in the laws of Passover—to hear witness to the
God who dclivers and saves, to cxperience, to be redeemed and, on the
deepest level, to share, to participate in, and possibly even help direct
a redemptive process, which embraces mankind and kivyakhol, God
Himself 97 '

® Rava’s statement (Pes. 116b) is understood by Saadya to.apply to the paragraph
‘Avadim hrayinmu {Siddur R. Snadya Geon, Jerusalem, 1941, p, 137}, The other
medieval authorities, including Maimonides, add Rava's phrase to the mishndic
passage, “In each generation every man is obliged to see himself as i€ he, himself,
went forth,. "

* Goldschmidt {ofr. cit., p. 17} remarks: “The passage ‘Even if all of us were wise
-..ete’ has no connection with the sentence that precedes it The style indicates
that it was raken from some book of commandments, but its source is not known.”

*The Tosephta (Pes. X.11} states this is a halakha: A man is obligated to engage
in the laws of Passover all night, whether he is with his son, by himself or with
his disciple.”” The Mekhilta (Bo' XVIIL, ed. Horovitz, p. 74) is more explicit: “How
can you prove that even a company of sages or disciples of the wisc are required

_to sit and engage in the laws of the Passover until midnight? .. ." .
. " Ma'aseh, citing the practice of an_authoritative teacher as proof for a required
procedure, is a frequent occurrence in Fannaitic Literature. The conduct of a
sage was Toral,

" CE Tosephta Pes. X.12. ,

¥ Sec Lhe Mekhilta comment (Bo’, X1¥, p. 51), "Whenever Isracl is enslaved,
kivyaklhol, the Shckhinab is enslaved with them ...and when they return in the
future (they are redeemed), hivyakhol, the Shekhinah will return with them.”
Nete also the numerous comments in the literature on Isa. LXII1.9, "In all their
affliction, He was affticied ... and Psalm XCI15, “...T will be with him in trouble,”
That God is in exile and that man's highest task js to redeem, make whole, perfect
God Himself, are very prominent themes in all strata of Rabbinic Literature, On
the expression kivyakhel, sce Bachet, Terminologie, efe., 1, p. 72,

That the Seder is a redeinptive experience, is most clearly stated in a
Mishnah™ quoted by the haggadist: “In cvery gencration, cach Jew is
obligated to sce himself as if he went forth from Egypt, as it is said in
Seriptures, “And you shall tell your son on that day, ‘It is because of
what the Lord did for me when I went forth from Egypt’ . . 9
Maimeonides, following carlier versions, adds, “. | . as if he, himself went
forth now from Egyptian slavery, as it is said. ‘And he redeemed us . .
Coneerning this did the Holy One blessed be He, command in the Torah,
You shall remember that you were a slave, that is to say, as i you,
yoursell were a slave and you went forth to freedom and you were
redeemed, 100 .

The level of immediacy, of witness, of direct experience hovers beneath
the surface of the entire Haggadah and of the rabbinic discussions of the
liturgy and symhols of Passover eve. The controversy between the sehools
of Iillel and Shanunai whether only Psalin GXIIT or also Psabm CXIV
should he recited™! the difference of opinien hetween R. Akiba and
R. Tarphon concerning the wording of the blessing at the conclusion of
maggid, of the “telling” of the story of redemption;'® the different
versions of the hatimah, the culogy, whether it s ga’al yigrd'el, in the
perfect, or go’el yisra’el, indicating the present and future;1% all reflect
different emphases on one or the other aspect of the Seder Service, the
didactic or the experiential.

The variant forms in which the “Baraita of the four sons” has heen
transmitted, may be more clearly understood, if viewed from this per-

“Pes. Nob. This passage is missing in @ mmber of mss, of the Mishnah, Tt is,
therefove, surmised that v is 3 Buraita, M. Kasher, (ofe. cit, pp. 1270} cites all
the extint versions,

™ Ex. NIILS,

0 Hil Hametz Umalzeh VILS. Note, too, that Maimonides prefers the version,
lehartat ¢t "atzmo instead of firor. :

¥ afish. Ies. X.G. Sce especially the pavatlel “Toseplia {X.9) which explains the
hasis of the controversy, "Vhie varions views on whether “the redemption from
Egypt shall be recalled at night” or not (Mish. Ber, 15 and parallels), and the
controversy hetween R, Yohanan mul R, Yehdshua b Fevi concerning the recitation
of the ge'ulel blessing immediately prier to the petitionary prayers  (somehh
ge'nlah litephitlah ox tephillot be'emtza’~TNer. 4 by, all hinge on the same under-
Iying principle and reflecr the differing yahbinie emphases on the experiential or
didactic levels of prayer,

3 Alish., Pes, X6,

M Gotdschmide {op, rif, p. 58}, conchides, ““The eulogy of the blessing was,
without doubt, ga'el visra'el, in Uhe present..." of, Veinemann, Halephillah eic,,
p- 16, note 41, He argues ‘(against Goldsclimide) that ga'al is an oviginal, alternative
form,

re
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spective. Scholars, both ancient and modern,* have been perplexed
by the significant differences between the versions of this tannaitic pas-
sage in the three primary sources, the Mekhilta de-Rabbi Yishm'a'el,
Jerusalems Talmud and the Passover Haggadah. Though a number of
inlaginative explanations have been suggested, they all involve radical

tampering with the text and are far from satisfactory. The problem still

awaits solution.

Consider. the question and the reply to the “wise son” in the three

sources, 1%

Mekhilta
“What does the wise
one say?” ‘What is the
meaning of the testi-
monies and the stat-
utes and  ordinances
which the Lord your
God has commanded
you?™ vou expound
{petah) for him the
laws of passover:; ‘We
must not conclude the
Seder with
(“ein maphtirin ‘ahar
haspesahe aphikoman
—moving about from
one group to another
drinking and feast-
ing) 101

revehy!

Flarvard  Theological Review, XXXVI,

pp. 22,

Jer. Talmud
“What docs the wise
son say?. ‘What is the
meaning of testimonics
and the. statutes and

ordinances which the

Lord your God has
commanded ws? You
tell  him, ‘With a
mighty hand the Lord
redecemed  us  {rom
FEgypt from the house
of hondage.?* 108

Haggadah

What does the wise one
say? ‘What s the
meaning of the testi-
monics and the statutes
and ordinances which
the Lord your God has
commanded you? You
tell him according to
the laws of passover;
‘We must not conclude
the Seder with revelry
{same as Mokhilea).”

™See. L. Finkelstein, “Pre-Mareabean Documents in the Passover Haggadah,”
1943, pp. L and Goldschmide, ap, cit.,

WEATekRilta Yishmael, Bo', NVIIT {ed. Horovitz) , p- 73.

" The question s from Deut, V020, The Septuagint apparently reads "ns."” Sce.

frowever, Goldsehmidt, op. eif,, p. 20, nole 22, The proper reading, in the Mckhiltz
is “vou” This reading is supported by a number of mss, {see, ed. Lawterbach, vel.
L p. 166} . by the internaf logic of the passage and by the general midrashie idiom.
The concern is not with "ethhem, hut with ‘rdul ete,

Rl

™ See, Mish. Pes, X.8 andd e, Albeck, Moted, p. 457, note an mishnah 8. GF. Pes,

S ard Yer. Pes. X6 (37d).
M Ex. XIILA,

)

The major variants are: In the Mckhilta and Haggadah the “question”
is a quote from the masoretic text, Deut. V.20, “commanded you,”
whereas the Jerusalem Talinud reads. “commanded #s.” The Mekhilta
and the Haggadah give cssentially the same reply, but the Jerusalem
Tahnud replies by quoting Exodus XT1L14 {a verse which refers to the
redemption of the first-horn),

Now, it is quite evident that the questioner is identified as the “wise
son,” in the Mekhilta and THaguzadah versions, hecause of the phrase,
“testimonics, statutes and ordinances” He is wise because he wants to
know it all—cvery detail. The answer is, therefore, very much to the
point, “Expound for i the liws of the passover (to the very Tast detail),
‘We nust not' conclude the Seder with a revelrous travelling dessert. ”
The quote is the final law concerning the Seder in the Mishnah Pesahim.
These two sources say, “He wants to know all the minutiae—tcach him
all of them-—to the st law in the Mishnah. Since he desires to know

‘the detailed laws, the reply must he [tom the oral law, the Mishnah,

where the halakhiot ave defined.”

What. however, characterizes the: one who asks this question as the
“wise son” in the Jerusalem Talmud? It cannot be that he wants to know
the “testimonies, statutes and ordinances,” for the answer, then, would

be irrelevane--a non sequilur, Mo is “wise” woe suggest, hecause he

st ”

changes ““cthhem you™ o “otane us” e includes himsell; he
participates, The reply, “. . . the Lord redeemed us™ is now apt and very
much in place. “You are required to perform all the .rites,” the wise
son is tald, “breause you were redectned P30

The same tendencies may be discerned, upon close analysis, in the

continuation of the passage -in the questions of the three other sons and

in the viriant replics. The Mekhilta of the school of Yishma’el, in con-.

sonance with the deminant mood of the total volume, emphasizes the
denotative, the conceptual, the didactic. The wise son sceks knowledge,
The Yérushalng version represeats the experiential, the connotative, the
element of nvolvement. The wise son shares: he participates and includes
himsell. The Passover Hageadaly hy following the erder of the Yerushalmi
{wise, wicked, simple and the one who cannot ask) and the wording of
the Mckhilta, subtly combines hoth tendencies. We are thus confronted
not by two versions of one original passage which has been corrupted
or changed, but by two independent original sources, each with its own
Tendenz. The first represents the rational control and the second, the

" The fact that the context of the verse ciled a8 the reply (Ex. XNILIY is the
redemption of the lirst-borm meay hint at an cien deeper nuance, :
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portic experlential depth, The Haggadah, typical of mature Jewish

"geniug, fuses the two, 110

If one is open and receptive to the dimension of immediacy, the range
of symbols and rites of the Seder, too, assume a radically different
aspeet. The red wine, the “blood of the grape;”'™ the dippings in the
haroset, evoked the “blood of the Passover,” the “blood of the sacrifice
of Isaac,” and the “hlood of circumcision”—the covenantal rites con-

tinually associated with the Seder in all strata of Rabbinic Literature,}12 -

The prophet Bzekiel's vivid description—quoted in the Mekhilta and
the Hagradah—“And when T passed by you, and saw you wallowing in
your blood, I said to you: In your blood live; 1 said to you: In your
blood live,”1%8 was more than an abstract literary allusion; it was, a
profound *here and now" experience.

The “bread of affliction—Iehem “oni” the matzah became the food
of inner, spiritual liberation, the cxperience of freedom from se’or, the
sour stuff. '™ To cat matzah was to enter the realm of the “anleavened”—
a world free of the yetzer ha-ra’, of evil passion, of the demonic and
“the shade.” As onc drank the four cups one witnessed “the destruction
of the four kingdoms” and savored the “cups of salvation.”%5 Passover
eve was transformed into a lesl shermurim, a miraculous watch night,
when all the redemptions of past and future are “now”—Bo niralu uvo
‘atidin lehiga’el 116 A

The later customs of opening the door to welcome the messenger of
redemption ;117 the cup of Elifah;8 the recitation of the biblical VErses

" The assumption that there were two original versions, cach 1‘c‘prt:.'acming a
dilferent cmphasis with reference (o (he Scder, solves, we believe, all the problems--
the order in which the sons are listed in the Mekhilta ad Yerushahni, the desigua-
tions fam and tipesh, the differenecs in the replics, the emphasis of the Yerushalmi
on the word ‘avndaht in the wicked son's question—which is.translated as “barden,”
etc. )

M Gen, XLIX.L Deat. XXIL14.

M Tor references and literntare see, S, 7eidin, “The First Night of Passover,”
JQ.R., Vol. XXXVIII, No. 4 (April, 1948}, pp. 4340 G. Vermes, Sreripture and
Tradition in Judaism, Leiden, 1961, pp- 198IF,, “Redemption and Gen, X NIL"

" Ez, XVLG: Mekhilta Do’ V; po 4.

™ 8ear, leaven, is the rabhinic image for the “evil inclination.” 3ee Ber. 17a,
aned often,

" See references in note 77, above,

T Mekhilta Bo' X1V, p, 52, and often throughout the literatnre,

TTOn "npening the door,” see Kasher, ofs. cif, p. 1R0 and relcrence in note helow.

" The cap of Elijah is not mentioned until the fficenth century. Tis origin and
meaning are problems that still await solution. Sce, Haggadah shel Pesaly le-Maharal

.

Beginning witly, “Pour out thy wrath on the nations that do not know
thee;™* and the “fifth eup™ of Rabhi Tarphon,'™ conjure up an
elaborate cschatology, the steps in the drama of the final redemption—
the coming of Elijah, the war of Gog and Magog, ‘Olam Ha-ba', The
climax is the recitation of Psalm XXIII and the “orcat Hallel” Psalm
CXXXVI, over the fifth cup (according to R. Tarphon}.1** The Rabbis
knew that the phrase “for His mercy endures forever” is repeated twenty

~six times in Psalm CXXXVIL® They also were aware that the niu.

merical value of the Tetragrammaton, YHWH, the manifestation of God
in His completcness—when “His throne and His Name are perfected”—
is also twenty six. By reciting the “Great Flallel” and by drinking the
fifth cup one entered the “Olam Ha-ba’ and cxperienced the time when
God, Himself—perfect, complete—is the shepherd who leads his flock
beside still waters. He “gives bread to all flesh” and “His mercy endures
forcver’™'®® The Rabbis intimated all of these nuances of the Passover
by opening their sermons on the Exodus with the verses from the Song
of Songs, “The voice of my Bclov_ed behold he comes, leaping upon the
mountains, bounding over the hills . . . Arise my love, my fair one, and
come away; for lo, the winter is past . . . the time of singing has
come, , 14 '

Mifrag, London, 1960; . L. Aviyada (Zhotnik), Kaso shel ‘Eliyahu, Tsrael, 1958;
H. Roseanthal, “Koso shel Eliyahu ele?, Te'wrah, vol. 1, no, 4, pp. Ml D, Noy,
“Eliyaha Ha Navi’* etc.””, Mupanayim, vol. 43-18, 1060, pp, 1100, A, Margaliot, Eliyafiu
Ha-Naoi Desifrut Yisrael, Jerusalem, 5960, . -

1P Psalins LXNING. On the variant eustams sce Kasher, ofy cil, pp. TI7, and
references in nole 188, above.

% e, 118a.

= ibid.

= ihid,

M On the rabbinic view of eschatology, seet J. Klausner, Havw’ayon He-Meshili
RBaeyisracl, Jerusalem, 1927, PP 247E; AL 7. Fshkol, Flatenw’ot Hameshiliiot etc.,
Jerusatem, 1056; J- 1o Shemuel, Afidreste! Ge'ulahi, Jerusalem, 1954; p. Volz, Die
Eschatalogie der Jiteischen Gemeinde, 2ud cd., Tiihingen, 1034, pp- 360 and 360

Song of Senps ITRM; Yesikin Kabana ¥V, pp. 472, & Pesikea Rabbati Xy,
Pp- 70 L
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