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Dear Readers,

We live in the best of times, and in the worst of times. In the west, we enjoy extraordinary levels
of freedom and affluence. Torah study, mitzvah observance, and awe of Hashem can be pursued
with minimal hindrance. Diaspora Jews have unprecedented access to Eretz Yisrael. Yet we are
under assault by enemies who aim to eradicate us. Subversive ideologies, masquerading under
the shining banners of “truth,” “cosmopolitanism,” and “equality,” seek to undermine our
traditional values. Year upon year of galut, exile, pile upon us like bricks on a tomb. Ours is an era
of opportunity, either to rise to great heights, or to fall to profound depths.

Our writers, distinguished roshei yeshiva and faculty of Yeshiva University or its affiliates, are
uniquely sensitive to the volatility of our age. We are poised at the gates of the eschaton, we
stand at the brink of redemption. Yet we teeter on the lip of galut, like the proverbial climber
whose greatest challenge lies at the lip of the cliff. Hence, our fascination with the dual
symbolism of matzah, the bread of redemption, of geulah and sovereignty, but also the bread of
affliction, of galut and oppression. The theme of dual symbolism recurs throughout this
publication; three writers, Rabbi Soloveitchik among them, articulate three unique perspectives
on the symbolic meaning of matzah. This recurrence is no coincidence; matzah represents the
potential and the challenge of our times.

While Pesach is a holiday replete with symbolism, it also offers myriad opportunities to perform
mitzvot. Consonantly, we present the philosophy of Pesach alongside the halakhot of Pesach.
Diverse aspects of the seder are discussed, including: the crucial role of children’s participation,
recounting the exodus, and the precise identity of ritual foodstuffs. Moreover, to add pizzazz to
the seder, we include “Pesach-to-Go for Families,” which contains ideas, games, and essays for
all ages. Sit down at the seder; ponder its meaning; perform its mitzvot; and have a fabulous
time!

In conclusion, we would like to thank President Richard M. Joel and Rabbi Kenneth Brander,
Dean of the Center for the Jewish Future for their vision and support of the To-Go project. We
also would like to thank the authors of the articles in this publication, for giving so generously of
their time.

We would also like to thank all the important people who made this publication possible: Rabbi
Rabbi Ronald Schwartzberg, Rabbi Mordechai Willig, Rabbi Menachem Genack, Cantor Alan
Brava, Ari Pinchot, Shalom Silbermintz, Chaviva Fischer, and Karra Greenberg. A special thanks
as well to the Boca Raton Community Kollel, and to the Student Organization of Yeshiva.

Chag Kasher veSameach,

Ephraim Meth
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Bread of Affliction or
Bread of Exodus?

Rabbi Elchanan Adler

Undoubtedly the most celebrated symbol associated with Pesach is matzah. Throughout the

Torah and in our liturgy the Passover holiday is referred to as “chag haMatzos.” Let us explore

the deeper meaning and symbolism of the matzah that we eat on Pesach.

There are two sections in the haggadah which deal explicitly with the reason behind the matzah

at the table. The first is “ha lachma anya” at the beginning of magid; the second is the section

beginning “Raban Gamliel haya omer” toward the end of magid.

This is the bread of affliction that our fathers ate in
the land of Egypt. Whoever is hungry, let him come
and eat; whoever is in need, let him come and conduct
the Seder of Passover. This year [we are] here; next
year in the land of Israel. This year [we are] slaves;
next year [we will be] free people.

This Matzah that we eat for what reason? Because
the dough of our fathers did not have time to become
leavened before the King of the kings of kings, the Holy
One, blessed be He, revealed Himself to them and
redeemed them. Thus it is said: "They baked Matzah-
cakes from the dough that they had brought out of
Egypt, because it was not leavened; for they had been
driven out of Egypt and could not delay, and they had
also not prepared any [other] provisions.”

RYINI RINTIX 129K 7 K23y X007 X7
TIRT 02,2707 0% 1937 92 .00¥nT
83T MIYY ,RIT RAYT M09 N
TIYY 2T ROWT 2RIW7T RYIN3
.]’jﬁﬂ 12 R2T

DY 7 I HY 0072 IR T AN
NI 7Y DRXI P2DON ROY DWW
2290 T2 DY TRMY TV PRnI?

028N R T2 WiTRT ,°37na

ORI YR PRIT DY DR Y MY
2 ,PR0 K792 ,Nin 0y ovIgmn

D3) ,FTRnT? 122) K9] 07280 W7 A
o772 Wy XD 7%

These two references seem to reflect different, perhaps even contradictory, themes. The first

refers to matzah as “lachma anya” — the bread of affliction which was eaten by our forefathers in

Egypt. In this sense, matzah represents servitude and poverty. On the other hand, the second

reference states that the matzah commemorates the circumstances surrounding the hasty

manner in which we left Egypt — there was simply no time to bake the dough in the conventional
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way by allowing it to rise; therefore, the Jews had no choice but to bake it in haste and hence, the
matza end-product.

What, then, is the true reason for matzah? Is it a symbol of slavery or of freedom? Does it
commemorate bread of affliction eaten by the Jews ate while enslaved in Egypt, or the bread of
haste baked on their path to liberation?

A Dual Theme

A resolution to this quandary may be found by examining a passuk in Devarim 16:3:

You shall eat no leavened bread with it; seven days you 0°7° NV 70 1Y IR N RD
shall eat unleavened bread, the bread of affliction; for in 1971872 92 21V any NiXn Py PIR'A
haste didst thou come forth out of the land of Egypt; so DR 7'31A WY 07I%N PN DR
that you may remember the day when you left the land of Zj’ii_;i s 53 D’W.E?J V%J?.m NNy o
Egypt all the days of thy life. o o T

In this passuk, the Torah mentions both of the aforementioned reasons for matzah. Apparently,
matzah contains a dual motif - of servitude as well as redemption. (See the comments of
Ramban to this passuk.)

Consistent with the idea of matzah’s dual theme, Rambam’s version of the haggadah adds three
words just prior to “ha lachma anya” — “bevehilu yatzanu miMitzrayim” — “in haste we left
Egypt.” Thus, Rabbi Yosef Dov Soloveitchik notes, both reasons for matzah are explicitly stated
at the haggadah’s outset. Our version of the haggadah, however, lacks this additional clause.
Why at the outset of magid do we focus on the matzah as commemorative of slavery, and only
later shift to its being a symbol of the exodus?

The answer is obvious. The Talmud tells us that recounting the story of the exodus requires that
we “begin with disgrace and conclude with praise” (Pesachim 116a). The reason for this dictum
can be explained as follows: just as light can only be appreciated through darkness, so can the joy
of freedom best be felt by first focusing on the slavery which preceded it. It is therefore logical
that the first reference to matzah, which appears just before the story is told, should focus on the
slavery dimension. Only after the full story of the exodus has been recreated and brought to its
happy conclusion does the matzah become a symbol of liberation.

R.Yitzchak Mirsky, in his sefer Hegyonei Halakhah, notes that the dual symbolism of matzah
may also be reflected in the yachatz ritual performed just before declaring “ha lachma anya.”
Dividing the middle matzah into two parts is a concrete demonstration of the dual themes of
slavery and liberation which matzah symbolizes. The piece remaining on the table is the “bread
of affliction” upon which we begin telling the story. The second half reserved for afikoman
symbolizes the dimension of redemption.
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Metamorphosis: From Sorrow to Joy

On a deeper level, there may be a close association between the matzah of affliction and the
matzah of the exodus.

The Seforno, in his commentary to Devarim 16:3, provides just such a linkage. Both the matzah
eaten in slavery and the matzah baked just before leaving Egypt were the result of external
pressure. Throughout their period of enslavement, the Jews were denied the luxury of the extra
few minutes necessary to bake leavened bread. To them, matzah became a daily symbol of their
lowly status as slaves. In facilitating their release from slavery, Hashem sought to imbue this
same symbol with a positive association. He therefore staged the hasty circumstances associated
with the redemption from Egypt. In this way, the exodus transformed the experience of exile
along with its main symbol, matzah, into a message of joy and hope'.

From Servants of Pharaoh to Servants of Hashem

Rav Shimon Schwab (Sefer Mayan Beis Hashoeva) similarly suggests that the matzah of redemption
sublimates the symbolism of the matzah of slavery. In Egypt, we were Pharaoh’s slaves. Our time and
energy was spent fulfilling Pharaoh’s whims and desires. After the exodus, we were granted the
opportunity to utilize our time and energy in the manner of free people. But this new freedom
carried risks of its own, since mundane pursuits could thereafter become taskmasters as surely as
Pharaoh was. Dedicating our time and energy to gaining affluence and influence would make us
slaves to money and power. The pursuit of pleasure could make us slaves to pleasure. By dedicating
ourselves to fulfilling Hashem’s will, we express our true inner freedom to become avdei Hashem.

Matzah is the quintessential bread of slavery, for humans are forever enslaved, their time and
energy dedicated to some set of pursuits. Freedom is the power to choose our master. Freedom
is the ever-present opportunity to affirm our choice of Hashem as Master and to affirm our
rejection of all other claims on our time and energy. In Egypt, matzah was the token of our
servitude to Pharaoh. Now, matzah is the token of our servitude to Hashem.

The Midrash illustrates this point by drawing a parallel between the mitzvah of matzah and the
mitzvah for slave-owners to release Jewish slaves after seven years. Failure to observe these two
mitzvos, declares the Midrash, led to our first exile from Israel:

Judah was exiled because of “oni” — because they ate chametz YA 9ORW DY — 1Yn A7 N3

on Pesach, and not matzah, which is called bread of “oni.”
And because of excessive work — because they forced their
Jewish slaves to work, as it is written [that Yirmiyahu had to
rebuke the Jews for failure to release their slaves] “after seven
years, each man, release your brother who was sold to you...”

2971 1Y ano NIXD KXY 092
72V2 O°7AVNWH YW DY — 7Y
WPWN D°W Yaw ypn 1"wna "2y
L1379 07 WR PIR DX WOR

! This idea also explains why the Jews were commanded to eat matzah on the evening prior to their departure. As

Avudraham explains, this was meant as a harbinger for the next morning’s events.
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What does matzah share in common with the mitzvah to release Jewish slaves in a timely
manner?

Rabbi Matisyahu Solomon (Matnas Chaim, Moadim) explains that both mitzvos symbolize the
ideal of total commitment to Hashem. Matzah reminds us that we chose, and constantly choose,
to dedicate ourselves to Hashem. As surely as we were Pharaoh’s servants in Egypt, we are
Hashem’s servants at present. Releasing Jewish slaves similarly affirms this ideal. The Jewish
slave’s efforts must be used to fulfill his owner’s will. Yet every Jew ought to be free to devote
every fiber of his being to fulfilling Hashem'’s will. By releasing his Jewish slaves at the appointed
time, as by eating matzah, the slave-owner acknowledges this ideal of undivided dedication to
Hashem.

Humility Within Freedom: Getting Back to Basics

We might suggest an additional explanation for the link between the dual aspects of matzah by
examining the difference between the symbols of chametz and matzah. Chametz suggests
haughtiness; matzah symbolizes humility. Chametz shows itself for what it is not — it is just fluff!
Matzah is what it appears to be, without any pretensions.

It is easy to see why matzah is associated with slavery. A slave is naturally humble. He has
nothing to boast of. He has little sense of self. However, once liberated and given a chance to
express his potential in the world, it is easy for the slave to become arrogant, self-centered and
status-conscious. Therefore, the Jews needed to preserve the symbol of matzah even after their
liberation, so that they could retain an appropriate measure of humility even after their
liberation.

Hence, matzah remains a symbol of destitution specifically on the festival commemorating our
freedom. The kitel is a similar symbol. The kitel is a white garment, traditionally used as a burial
shroud. The kitel is also traditionally worn by the head-of-family at each seder. The kitel is
present as a symbol of our mortality at the ceremony that emphasizes our transcendent freedom.
The matzah and the kitel both remind us to maintain our humility in the face of our newly
acquired freedom.

Matzah as the Paradigm of Jewish Experience

Jewish history is cyclical, replete with ups and downs. For example, Yaakov and his family were
invited to Egypt as honored guests, but ultimately they were downtrodden and enslaved.
Similarly, Ashkenazic Jews were invited to Western Europe in the 11" and 12" centuries, where
they enjoyed comfortable and protected lives. Gradually, the surrounding culture and
government grew hostile, until these Jews were oppressed or expelled. Fleeing from France and
Rhineland, the Ashkenazim settled in Poland and Ukraine, whose rulers offered them generous
benefits. Within a few centuries, these countries too had cultivated a tradition of oppression,
climaxing in the devastating Chmielnicki massacres of 5408-5409. Migrating from the hostility
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of Eastern Europe, the Jews experienced a similar cycle of invitation and oppression that
culminated in the Holocaust. Even with the emergence of the modern state of Israel, we as a
people continue to experience our collective ups and downs.

Whenever and wherever we live, we belong to a community which defies traditional historical
hallmarks. Even if we live in comfort or luxury for a time, malice and oppression may lurk just
around the corner. When we suffer persecution, salvation can come in the blink of an eye. Ours
is a cyclical destiny which spans past, present, and future.

Matzah, too, transcends specific contexts, eras, and locales. In Egypt, the matzah we ate as bread
of affliction recalled our past and foreshadowed the future. In the second Beis haMikdash, the
matzah we ate as bread of redemption recalled and foreshadowed past and future oppression.
Through matzah, we commemorate and connect to the totality of Jewish experience, to the
highs and lows of our communal story. Ultimately with the speedy coming of mashiach we will
rest in Hashem’s protective wings and shall dwell in eternal bliss. Nonetheless Matzah will
continue to remind us of the darkness which preceded the light.
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The Bread of Affliction

Rabbi Eli Baruch Shulman

Each Pesach we begin our Seder with the familiar words:

This year we are here, next year in the land of LORIWPT RYIRD X2 WD RO XNWH
Israel; this year we are slaves, next year, free men. T *13 XA TIWD TV XNWA

The formula is ancient, preserved in its original Aramaic from a time when Aramaic was the
vernacular. How many centuries has it been since Jews spoke Aramaic? And yet we continue to
say the same words, the same prayer.

Actually, it doesn’t sound like a prayer. A prayer would begin 11%7 >, or the Aramaic equivalent:

X7 X7, let it be Your will — to bring us by next year to Jerusalem, to make us free men.

That is not what we say. We don’t begin the Seder with a prayer. We begin with a confident
statement of fact: This year we are here; but next year we will be in Jerusalem. This year we are
slaves, but next year we will be free men.

And the years roll by, and the decades, and the centuries, and each year we are disappointed,
each year our confident expectation fails to materialize. Last year we were here, and here we are
still; last year we were slaves, and slaves we remain.

How is it then that we continue to make this confident prediction, year after year? Shouldn’t we
at least tone it down, allow for a little uncertainty? This year we are here, perhaps next year we
will be in Eretz Yisroel; this year we are slaves, let us hope that next year we will be free men.

Why do we go on year after year, setting ourselves up for disappointment?

Another strange feature of this declaration is its opening: X°1¥ X% K7, this is the bread of
affliction. After all, the Torah describes the matzoh as the bread of redemption, the bread that the
Jews baked on their way out of Egypt because they were hurried out of Egypt so quickly that
there was no time for their bread to leaven. And later on in the Seder, too, we say: 1IRW 17 7%n

nn 0w HY 0°908; what does this matzoh signify? And we answer: 7V Y 0177 QP2 P2000 Kow 7Y
039111 2391 771 0i*9Y 1931w, because as they left Egypt there was no time for their bread to
leaven, until the King of Kings revealed Himself to them.

Why do we begin the Seder by describing the matzo, that symbol of our redemption, as X1y Xnr2?

A commonly given answer is that the matzo had two historical roles. It was, as the Torah says, and
as we say later in the Haggadah, the bread of redemption that we baked on our way out of Egypt.
But it was also, for centuries, the bread of affliction, the bread that we were fed as slaves in Egypt
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when we were not allowed the luxury even of waiting for our bread to leaven before being hurried
back to our labors. And so the matzo is both the bread of geulah and the bread of affliction.

But this answer, at first glance, seems unsatisfactory. Even if it is true, as a matter of historical
fact, that the Jews ate matzo as slaves in Egypt, that is not the reason that we eat matzo at the
Seder! The Torah makes clear that the reason we are commanded to eat matzo this first night of
Pesach is to commemorate the bread that we ate when we were redeemed. So why do we begin
the Seder by emphasizing matzo’s other, more melancholy and less important, aspect?

Matzo is, indeed, the bread of geulah. That is how the Torah characterizes it, that is the reason
we eat it at the Seder, that is its essential nature. And therefore when the Jews in Egypt during
their long years of slavery, under the lash, ate matzo, they were eating the bread of geulah. With
every bite of matzo that they ate, they were celebrating their geulah. Every meal that they ate in
Egypt, where they were fed nothing but matzo, was a Seder.

Only they didn’t know it yet.

Because the beginning of the process of geulah from Egypt was not the moment when Moshe
arrived back from Midian. Nor did it begin when he smote the Egyptian overseer. It did not
begin, even, when Moshe was born.

The process of geulah began the minute the Jews arrived in Egypt.

We see this in the beautiful Midrash which relates that Yocheved, Moshe’s mother, was born 7’2
MmN, between the gates of the walls of the city when Yaakov and his children first arrived in
Egypt. At that moment — the very moment of our entry into Egypt — the geulah began to unfold.

That geulah was along, drawn out process, and for two centuries it was invisible to human eyes.
No one realized the significance of Yocheved’s birth. No one knew, for that matter, the
significance of Moshe’s birth and adoption by Pharaoh’s daughter. The beginning of the slavery,
its intensification, Pharaoh’s decrees, were public knowledge that filled our hearts with dismay.
But beneath the surface - far beneath — the geulah had already begun.

The great R’ Yaakov of Lisa, the author of the Nesivos haMishpat, in his commentary on the
Haggadah, records a beautiful insight. The Haggadah says:

Blessed is He who keeps His promise to Israel; for A"apaw PRI INNYAT MY T2

the Holy One, blessed be He, calculated the end, in 05ARY ARY SN0 NWYS YR DX 2w
order to do what He had promised to Avraham.

This is a difficult passage. What does the Haggadah mean by saying that He “calculated the
end”? Why does He need to calculate?

R’ Yaakov explains that all those years in Egypt the 0719 7% 11127 was busy bringing the geulah
about. All those years, when all we saw was misery, He was directing the strands of history
towards that end. And the slavery itself, with all its horrors, was a necessary part of that geulah,
even if we could not — even if we cannot — understand it. All those year when we were calculating
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how long we had been slaves, He was calculating how long until we would be free, how much
longer the process of redemption would require.

And therefore every bite of *11¥ 0%, the bitter bread of slavery, was a bite of 2°2I%3 0%, the
bread of redemption. The same matzo that we experienced as the bread of affliction, was really
the bread of freedom - but only He knew it.

And that is the lesson that the matzo teaches us, and the lesson with which we begin the Seder.
As we sit down to the Seder we take the matzo, that symbol of our freedom which is the
centerpiece of our Seder table, over which we will soon recount the story of our miraculous
deliverance, and we say: X1y Xnr1? Xi; this matzo was for many years the bread of our affliction.
We ate it in abject despair, not knowing what it was. And all that time — it was really the symbol of
our redemption. All that time — we were being redeemed. The mills of geulah ground slowly but
relentlessly on and on.

Only the process was hidden, until that final moment when — 03977 *3%1 7% 2i7°%Y 723w 73,
He revealed Himself to us. Until that time when He showed us that He had been there all the
time — being Y1 NX 2Wn», calculating and counting down and bringing the redemption into

being. The 771X3 was there all the time, what we waited for was its revelation.

X1Y R K7, today, too, we eat the bread of affliction. When we read of bombs and mortars, of the
shattered lives and bloodthirsty threats that have become our daily fare — then we eat "1 an%, the
bread of affliction. 717°2) oMY QN *NYMT °2 7N, our tears are our bread, by day and night.

X277 RNW7, this year we are here, still eating the bread of affliction — and there is so much
affliction for our people today.

And yet we know that 71"2p7 is here too with us, being Y77 NR 2wnn, bringing the redemption
closer and closer, and this bread, this matzo, is for us today, too — not only *13 o177 but also 2n®
121%), the bread of our redemption, which advances inexorably. And sometimes we are even
vouchsafed a glimpse of that advance.

And so with that same faith that our ancestors showed when they first made this declaration,
with the same words that they used then, with the same undiminished confidence, we declare:
DRIWT RYIRD 7IR2T 738, next year in the land of Israel; 11117 °12 78277 7IW9, next year indeed
we will be free.
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Rav Soloveitchik on the
Pesach Haggadah

Transcribed by Rabbi Aton Holzer

Ha Lachma Anya

This is the bread of affliction that our fathers ate in RYIRD RINTIR 190K 27 K7W RAT? R
the land of Egypt. Whoever is hungry, let him come 7% 59 75'3”] N 19937 59 .QMXNT7
and eat; whoever is in need, let him come and ' ‘HNBH TIJWH. X3 NRI‘ZI'.'I oo™ ;ﬂ’;

conduct the Seder of Passover. This year [we are] aX2T IO 9T RAWE ORAWOT RYIRD
here; next year in the land of Israel. This year [we A '{*wﬁ;';:’_zzfz

are] slaves; next year [we will be] free people.

Why does Ha Lachma Anya appear at the beginning of the Haggadah?

It is important to establish that Matzah, the 21 of Sippur Yetzias Mitzrayim, is a symbol not
merely of N7, our redemption, but of N172vas well; it is important that both elements - N172Y
and N17°1 - be included in Sippur Yetzias Mitzrayim.

There are many questions to be asked about X*1y X% Xi1.

e First, why do we answer a question that is not posed until a moment later, in 7In%1 7n:
what is the meaning of Matzah?

e Second, in X°1Y RAA? K7, we recite: M09 "N PIXT 92,9291 °n> 1937 93" - 'All those
who are hungry, come and eat, all those who are in need come and join us for the Pesach
meal." Why do we employ this double verbiage?

e Third, why is this declaration immediately followed by the proclamation " ,X2771 XU
DRI RYIR 7RI 73" - 'now we are here, next year we will be in Eretz Yisrael'?

* Editor’s Introduction: The following comments were transcribed from lectures delivered by Rabbi Yosef Dov
Soloveitchik in Yeshiva University and Moriah Synagogue. To preserve the original flavor of the lectures we
retained Rabbi Soloveitchik’s proximately meandering yet ultimately focused style. Moreover, to preserve the
wealth of meaningful insight evoked by Rabbi Soloveitchik’s biblical and Talmudic allusions, we refrained from
substituting translations and transliterations for most original Hebrew terms and sentences. Hence, this
commentary on the haggadah lends itself more to studious exploration than superficial skimming. Yet, with
investiture of proper time and effort, it will yield great and amazing dividends. We would like to thank Rabbi
Menachem Genack for reviewing this article.
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According to the Gemara, every time Rav Huna sat down to eat, he would say 1937 92. Rav
Matityahu Gaon explained that in ancient times, it was customary throughout X7t 595 that all
of PR 995 would announce and send out messengers inviting the 0¥ to eat with them days
before Pesach - 1937 9 for them was a reality, not just a ceremony. This fits beautifully with the
concept of 2L NVA.

Yet, why of all holidays in the year was Pesach singled out? The term nnnWis used by all
holidays, and the Rambam writes that true 7MnWis to share the Yom Tov with 071. Why was
Pesach singled out?

One reason is that the concept of sharing is particularly important on Pesach, for the Korban

Pesach is brought only by a 77321, a group.

The second reason is that when the Jews came to Mitzrayim, they were only a clan - 32 In1°21 UK.
However, when the time of the Ge'ulah approached, when Hashem addressed Himself to Moshe,
He referred to the B'nei Yisrael as an 0y. The term ¥ (Am) is from that of 0¥ (Im), with - denoting
togetherness and solidarity. In Egypt, it was true that B'nei Yisrael spiritually were not much
greater than their oppressor, but they were charitable people who helped each other and shared
with each other. Their co - existence based upon their solidarity was responsible for their 173%3. On
the Pasuk of "1"21RX2% NX NYT 72 WAL 2197 "NYAY 2NPYE DX 0°71%N2 WK MY "1 DX 1R IR -
have seen the affliction of My people who are in Egypt and I have heard their cry because of its
taskmasters, for I know its pains', the Beis HaLevi asked: Why does the Pasuk begin speaking of
B'nei Yisrael in plural and end in singular? For, though all 600,000 Jews were oppressed, they felt
the pain of one person.

Thus, Pesach is a time of Tzedakah and Chesed - a Jew feels a sense of responsibility for his
fellow Jew and extends aid to him. This has always been a beautiful character trait of the Jew,
even if he is nearly assimilated. We have always retained the trait of n¥; no foe has ever
succeeded in splitting the people.

In the 1940's, when the Jewish community practically tolerated the murder of 6 million Jews in
the holocaust, I thought that the Jewish community was falling apart, for it appeared to have lost
the trait of 0¥. However, they responded to the creation of PX7° N7 without cowardice; the
sense of solidarity was still there. Each member of B'nei Yisrael felt the pain of his friend and
shared his Matzah with him.

What is the difference between 1°937 and 7°7%¥7? Though 1°927 means pauper, 7°7¥7 means not
one who is in need of bread, but one who has food but is lonely, and wants to share a meal with
another. We invite the lonely, as well, to celebrate with us.

Still, why does X°1v &n12 K71 address a question before it is actually asked?

I believe that there is another concept involved. The first Mishna in 1217 P39discusses the
Halacha that if one does not stipulate what he will feed his Jewish day - laborers, he must give
them of the most delicious delicacies. If he does, then he can give them a simple meal of beans
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and bread. If the food was not designated, the laborers can demand the most expensive
delicacies for all Jews are 0°3%7 °13, princes.

As the laborer, anyone who is a guest at his friend's house for a meal can demand, "I expect a
better meal." Thus, on Pesach, it is stipulated beforehand that we can only invite he who is
satisfied with a meager meal of poor bread - X*1y X Ki1.

With this approach, we can understand the transition between 1937 %3and X377 Rnwi - Here, in
Galus, we can't afford to serve better. However, next year, in Eretz Yisrael, we will be able to dine

as 1711 °13, and the invitation will be extended from one free man to another.

Thus, X°1¥ ®11? 81 is a renewal of our pledge of solidarity. What is the meaning of 7173 *ix?
Numerically, the people are not great, but they are a great people, who commit themselves to
each other. Slavery and oppression taught the Jew how to commit himself to his fellow Jew. No
other nation knew of 70mM 7p7X; the Greeks knew of courage and truth, but they did not
understand 7P7¥ and 70M. The Goyim were impressed by our courage in the 1967 war. The
welfare state is a Jewish institution.

What taught us solidarity? Oppression, persecution and exile. X*1¥ Xnr7% K77 is a renewal of our
solidarity, a declaration that we are ready to share - Pesach is the night of sharing. If there is no
manifestation of solidarity and unity, then the Seder is meaningless - as the Rambam said, " nnw
j073," 'joy of his stomach'. So as not to deceive or arouse the hopes of the guests as of what to
expect at the meal, we make this declaration.

X°1Y RMM? K announces that whoever wants to share our meager bread is welcome to; when we

are redeemed, we promise to serve a better meal. This is the meaning of X1y X% K77,

Mah Nishtanah

What makes this night different from all ? NI Han 37 Y0 TIAW o
[other] nights? On all nights we eat chametz nba?a e et galy] ]’bD'IN 1R _mbsba b::w
or matzah, and on this night only matzah.On ]:5:”& ,IJTN ﬂﬁ’?’;ﬂ 773:1W - :'iK?J 913 _T'."L'_‘

all nights we eat any kind of vegetables, and on | piiyim bompi  m3mpy =37m 7595 _ NPT Y
this night maror! On all nights we need not dip _H,_‘"__‘b,];.} ) nrR ;'33.75 _117’,9:&_ i’b’BUD T'IJN :(’N

P2 7221 0§ 1297 223 DyD Ny
T30 122 D A2 - 130N P AT

even once, on this night we do so twice! On all
nights we eat sitting upright or reclining, and

on this night we all recline!

When does the Haggadah answer the questions asked in Mah Nishtanah?

The four questions of Mah Nishtanah are related to the four Mitzvos of the night of the Seder.
The first question is about matzah, the second deals with maror, the third inquiry asks of roasted
meat of the Korban Pesach (in the original question in the time of the Beis HaMikdash) and the
fourth asks about heseibah, leaning, which is a 07 of Sippur Yetzias Mitzrayim.
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The first three questions are resolved by the explanations in X 7°77 9%°913 127, in which the
Haggadah provides the reasons for pesach, matzah and maror. The fourth question is resolved
immediately after that by 0°7%mn R¥> K17 12°K2 #2%Y DR NIRI? 278 21 797 737 953, "In each
generation, it is incumbent upon man to see himself as if he personally had left Egypt." 0>72y

11’77 is but a general answer to the four questions; the detailed answers follow later.
What is the purpose of the question "Why is this night different than all other nights?"

In truth, the four questions really are not questions. On Pesach night, it is essential not merely to
retell the story of Yetzias Mitzrayim, but to establish the fact that the night differs from other nights,
for the Rambam learns that 2>7%2% ONRY® W 717 217 DX 7127 means the same as N7 09> NX 1107
TP - there must be ¥A7p. Kiddush on Shabbos is a declaration that the day is different than all
other days of the week, for only Shabbos has a prohibition of melachah.

On the night of Pesach, we must establish not simply that the night is different than ordinary
nights, but that it is different than all other 2°2%0 0°%2°. What makes Pesach different than all Yamim
Tovim? Pesach has certain unique Mitzvos that apply only to the Seder night. The first three,
Pesach, matzah and maror, are elaborated upon in ?X*213 127. Dipping represents the Mitzvah of
732% N7 - we dip twice so that the child asks questions, and 72°07 represents the 2317 of 117 222
D ¥R KXY K37 12°KD iMX¥Y DR NIRI? OTR 21 997, This is the uniqueness of the night of Pesach;
thus, the declaration of N¥2°%71 2o 77 72°%0 MW 7n, "How different is this night from all other
nights," is a 01°P of the requirement that the Rambam has for 777°27 on the night of Pesach.

Whenever we refer to 771INW1 71, we call it "the four NPWP," but we always use the term XW/p, and
not 7178, which seems to mean the same thing. What is the semantic difference between 778U
and X°¥p, and why was the term XU used here?

The word '77X%' denotes a practical question. When one asks a 7?8 of his Rav, it is a 'yes or no'
question; if the Rabbi will determine that a chicken brought to him is kosher, then it will be
eaten. If he concludes that it is not, then the chicken will be discarded.

When the wicked and simple sons ask their N¥2RY to their father, if the answer will satisfy them,
they will join the rest of the Seder community. If the answer of the father appears irrelevant to
them, then they will walk away from this community. That is 77X%.

However, the &°Wp, unlike the 777X, has no practical bearing. If the XWpPis not resolved, the
questioner will still remain devoted and loyal to the law - he only wanted to know the answer.

When the wise son asks 7121 7, he is not declaring that if the answer is unsatisfactory, he will leave
the Seder - he simply wants to comprehend what is going on. If he receives a proper answer, he will
be delighted; but if the father is witless and fails to give him a proper answer, to explain the
symbolism of pesach, matzah and maror, the son still will be obedient to and comply with the law.

The haggadah is filled with such inquiries and responses, theoretical and practical, as we were
commanded to make such inquiries and responses. Bewilderment and explanation is the source
of knowledge. When the child is amazed by what he sees, the father must explain it to him. 127
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PR913's statement begins with "7 01 ¥ 11 7181" and "7 DI %Y 31 737" - the explanationisin a
question and answer form. "¥Tn WX 293" - Why do we speculate? The reason is simple. The
process of amazement and explanation, of intrigue and elucidation, is the foundation of the
Haggadah. This is the source of procurement of knowledge.

Avadim Hayinu

We were slaves to Pharaoh in Egypt, and G-d | »» 31%°¥i™ ,0°I¥n2 7'¥799 173 0°72Y

took us outfrom there with a strong hand and B pklobt yj-ﬂ-m P10 702 awn usn'bg
with an outstretched arm. T ' 7 i

In the Gemara in Pesachim (116a) we find a debate between Rav and Shmuel regarding the nature
of Sippur Yetzias Mitzrayim, retelling the account of the exodus. Both agree that we must begin with
our shame and end in our praise, 122 07011 N3 27N, but they argue as to what the shame and
praise is. According to Shmuel, the shame is that of being physically subjugated as slaves, and the
praise is that G-d brought us to freedom; thus, the fulfillment of Sippur Yetzias Mitzrayim, in his
view, is D1¥12 Y97 UM 072V, According to Rav, the shame is the spiritual enslavement of our
ancestors who worshipped idols, and the praise is that G-d brought us to serve Him.

It is interesting that the opinions of Rav and Shmuel regarding the W2 0™om NIx 2Ny
correspond to their opinions in 2°72¥ Ni3%:7. There are two aspects of N172Y, slavery - one is that
the slave is the property of the master, who has a 717 1P over him, and also, the Canaanite slave
has a different status of T¢7p than the non-Jew - he must keep all Mitzvos with the exception of
RN parw 7wy NN, When he is released, he attains full 2872 N7 and keeps all the Mitzvos.

In the Gemara (Yevamos 48a) we find that the opinion of Shmuel is that a freed slave does not
need a writ of emancipation, a MY 0, to release him from the Halachic status of slavery - if he is
released from physical slavery, he is released from spiritual slavery, as well. However, according to
Rav, a separate 7MW VA is necessary to free the slave from the spiritual status of slavery.

Here, we find the same concept - according to Shmuel, we thank G-d for our physical release
from slavery, as the spiritual slavery was removed with that 771%. However, according to Rav,
the Sippur must relate to the spiritual freedom that we obtained, which is completely separate
from physical enslavement.

Maaseh B’Rebbe Eliezer

It happened that Rabbi Eliezer, Rabbi Yehoshua, Rabbi 37 YR 227 YRR 203 atvyn
Elazar ben Azaryah, Rabbi Akiva and Rabbi Tarphon T,gjp 9331 N;’PEJ 5331 7‘27137 u 1125}(
were reclining [ at a seder] in B'nei Berak. They were 07807 131 ,p03 *132 70N P
discussing the exodus from Egypt all that night, until W3 7Y n%*b.:f'ﬁmxlba A% DN’ET’D
their students came and told them: "Our Masters! The yerm 3romime - o ey eIn
time has come for reciting the morning Shema!” kit n;:; HIZ?Z?Z;:J?TQ ; ;: PD"[??J?
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Strangely, there are two grammatical forms of the hebrew word 750. There is the normal
ablative, as in DX - ...NX 170 910307 W 1907, Then, there is another form - as NX°¥°2 0°7907
087, The conjunction of 2 changes the semantics of the verb o>300n.

In actuality, the phrase 0°7Xn NX°X> 719°0 is incorrect. It is used for convenience, but the most
proper expression would be 0% NX°¥°2 715°0. In the Haggadah, we never say NX*X> NX 7907
0°9%n, but 0°7¥M NRYX°2, What is the difference?

7190 in general is a detailed story, in which a background and development of events are given;
dramatic elements are added as to how the story began and how it culminated. 99°0 never
means to abbreviate, but to describe and explain completely.

0¥ NXXY NX 7907 would mean simply to tell the story with all of its details. However, 7507
O°7%7n NX°X"] means much more than just to tell the story - it means to explore, study and do
research. In T7¥°9X 272 Avyn, the most outstanding scholars in our history did not just repeat a
story several times; they were 0¥ NX°X°2 0°7901 - they studied, explored and investigated,
suggested, responded and exchanged ideas. It would make no sense to tell and retell a story, as the
0127 sat and were 1907 all night - if this were the meaning, they would never have done so. 90
0°7¥7 NR°X°2 means to analyze and be intellectually and emotionally involved in the sippur.

This is why 1723%n 77 >3 0°7%1 NX°X*2 1507 72717 72). It does not mean to re-narrate, but to
explore in more depth and derive conclusions relevant to our era and us. If this is done, 77 >77
123N, This is XN NRX2 0°7D0A.

The Four Sons

The Torah speaks of four children: One is wise, | AR ,027 TR . 73R 7727 2212 VIR T30

one is wicked, one is simple and one does not DIRYY Y73 NG TARY 0P TR U
know how to ask. : S e R

In Parshas Va'Eschanan, when the Torah relates the question of the 1 - 9MKR? 1 712 2R 3
DONR IPOR 1 MX WK DWW 2pam niTva o, "If your child asks you tomorrow, saying,
'What are the testimonies and the decrees and the ordinances that Hashem, our G-d,
commanded you," the response of the Torah is " NR NIYY? ' XN ...0°x¥M2 7YI9? 17 0272
D7 92 312 2307 MPOR ' DR IR T9RT 2°phn 90.." - "We were slaves to Pharaoh in Egypt...
And Hashem commanded us to perform all these decrees, to fear Hashem, our G-d, for our
good, all the days...." Yet, the Haggadah's response is 1097 PR 1107 NI 2 R 70K A%
TMiP°5R 1o5;7 MY, "And you shall explain to him the laws of Pesach until 'one may not eat dessert
after the final taste of the Korban Pesach.” The Vilna Ga'on writes that 10977 ni2%72is to be
interpreted as 110977 Ni27171 93, "all the laws of Pesach,” until the last one, 177057 TX....

The 77377 9¥2's interpretation of the Pasuk teaches us that for the 037 13, the wise son, the 0P
of the Mitzvah of Sippur Yetzias Mitzrayim, relating the story of the Exodus, is attained only by
teaching him Halachos. From the Tosefta, it is evident that 919X *272 fAwvnrefers to a
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discussion of the 10971 Ni%ithat took place on the night of 19°1 1"v. Discussing the Halachos of
Pesach is a fulfillment of the obligation of 2% NX°X> 719°0.

From the Pasuk in Va'Eschanan, it would appear that the discussion of any Halachos would be a
fulfillment of Sippur Yetzias Mitzrayim; apparently, Hilchos Pesach are preferable.

To study Gemara Pesachim on Pesach night is thus a 21Pof Sippur Yetzias Mitzrayim. Our
instruction to the 257 J2must be DRI XN 75 PR NIWYY ,A9RT 2°pnn 92 R DiWYY - the
question of the Chacham is 'what,' not 'why," and we thus answer his question by relating the
Halachos of Pesach. This is the mark of identity of the Chacham.

The fact that the Haggadah must be said 7°19% 2°n1n 2i7m3 n¥n W% 7vw3, "when Matzah and
Maror are before you," teaches us that the Mitzvos of the night of the Seder are the root of the
Mitzvah of 0731 NX*X> 719°0. Without any of the mitzvos, haggadah is only 131277. The Mitzvah
of Matzah, the only Xn>>7iR7 M¥nthat applies 777 1212, is the 2>mof Sippur Yetzias Mitzrayim.

Mitchilah

In the beginning our fathers served idols 31°NIAR 17 707 779 0733y Thnan
In the seventh Perek of Rambam’s laws of chametz and matzah, The Rambam writes: 179X
23N 7T 07T PATY WIRY 027272 TRN 921 O°I¥A NR°¥°2 1907 0°2°°1 09173 0°non - "Even
great sages are required to tell of Yetzias Mitzrayim, and all who lengthen their discussion of
what happened and took place is praiseworthy."

The Rambam was always extremely careful in his wording. At first glance, 17U W RWwould
appear to mean the exact same thing - "that happened.” The Rambam was never prone to
redundancy, and each word that he uses has meaning.

In Hebrew;, if one describes a situation such as his falling from a tree, he uses the word yRU. If he
describes a circumstance as one in which he climbed up a tree, he uses the word 7°iW. YRWmeans
that something happened to an object that was passive; the gravitational pull caused the person to fall
from the tree - the force overwhelmed him. 71, however, denotes that the object was active, that he
executed a conscious decision, that he utilized his energy to accomplish an objective that he had set
for himself. By climbing up the tree, the man implemented his decision to climb it.

In Mitzrayim, was the Ge'ulah Y78, where an outside force imposed itself upon B'nei Yisrael,
or ;TMY, that we acted as human beings endowed with freedom and consciously implemented
our choice?

According to the Rambam, these both were present in Yetzias Mitzrayim. The question whether
the Ge'ulah merely happened' to the Jew, or whether he was a participant who caused the
Ge'ulah, is the debate that we find in the Gemara about the meaning of N33 and Maw. According
to Shmuel, the 72U N3 is 11°°7 2°72Y, the physical Ge'ulah, the WXV - the Jew was merely
pulled by force; he was enslaved against his will and redeemed without his participation.

19

YESHIVA UNIVERSITY * PESACH TO-GO * NISSAN 5768



According to Rav, who says that the 72w N is 1°N3aR 17 777 7792y 2721y 72100, "from the
beginning our ancestors were idol worshippers,” that our redemption was from being idol
worshippers to worshippers of Hashem, how did the Ge'ulah take place? Was Avraham forced to
choose G-d? Spiritual redemption from idolatry, paganism and primitive religions and cults can
happen only with n°w/sn1 77°13, freedom of choice; it does not just "happen" to a Jew. Avraham
realized that idolatry was wrong and saw the mistakes of paganism, so he chose G-d. No
spirituality is decreed upon man by G-d unless man agrees to commit himself to the idea. 72°1nn
is not WIRY; it is 1AW,

Certain events in Mitzrayim were WXW. Though Moshe told the Jews far in advance of the
Ge'ulah, they still were not prepared. Matzah is the symbol of their unpreparedness, of WRV.
However, 1171071 N?2pwas 177; the Torah was not imposed upon the Jew involuntarily. There is
no involuntary N17°); Matan Torah was only a possibility once there was 117281 177 Qv 95 12¥M
Ay ' 927 WK 9. At °1°0 77, the Jew was an active participant in events. This is 177

V’Eten L’Eisav

And I gave Eisav Har Seir to inherit, and Yaakov | 2°py>) in'X nYAY vy 20 DX WyH 108)
and his sons descended to Mitzrayim. Naknhaltl kR Rhint!

If in Mitchilah, we discuss our history, why do we read About Eisav? What place does Eisav's
mention have in the Haggadah?

The pasuk reveals the different destinies of the two sons of Yitzchak. 7y nX1 2py° nX prxe 10X
- Yaakov and Eisav both had the same mother and father, Yitzchak and Rivkah - their historical
destinies should have been identical! But this was not so.

Hashem's promise was fulfilled immediately for Eisav; he had no difficulty in getting to Se'ir.
Beraishis 36:6 states: 72 NX1 MPKn NXY N2 nivnl 55 NXY NI DRI P12 DRY YW DR WY airal
PAR 2PY? 21070 IR HR 9N WD PR WO WK 1101p - Eisav simply took the possessions that he
acquired in Canaan and settled on Har Se'ir, without forty years in the Midbar, without the 12,
and without the Eigel. There was no resistance to him! He took over the land due to Hashem's
promise, which became a reality in a very short time.

Yaakov and his sons received that same promise, but its consummation was not immediate.
Eventually, the promise would be fulfilled, but there would be a long wait. This is the uniqueness
of our destiny, the destiny of the 772X ¥77; no nation in history could claim such a destiny. This
is the source of patience as a character trait of a Jew; 03> 732 9% 790K 177 92 Q¥ mannn Y %0 %Y AX)
Ri2W - We eagerly await the redemption and fulfillment of Hashem's promise each day.

Tzay Ulmad

Go and learn what Laban the Aramean wanted to do to our nitvy? nIRT 122 WP 10 T RY

father Jacob. Pharaoh had only issued a decree against the Sy KDY A RD 7VIDY PR 2 PYY

male children, but Laban wanted to uproot everyone 5797 NX Py Wpa 129) 20
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We begin Tzay Ulmad with the discussion of Lavan's hate for Yaakov. Lavan had every reason to
love Yaakov, yet he still didn't like him. In some ways, Lavan could have done worse to Yaakov
than Pharaoh, had Hashem not stopped him. Love for one's children and grandchildren is a
natural phenomena, and yet, Lavan's hate for Yaakov was so intense that he would have killed his
whole family. From this, we understand that hate for the Jew and the stories Goyim concoct
about him can be irrational and insane. As Lavan, the Goyim hate Yaakov's spiritual
independence and the tenacity with which he stood up for his singularity.

"R 72X NN - Yaakov or Avraham was an 72X "X, a straying (Aramean) person, and could
never find a place to define as his home, as there was always someone out to destroy him. The
Midrash and Targum explain the pasuk of *2X T2iX "nIX differently - that the Aramean was
Lavan, and he tried to destroy (72X?) Yaakov.

M3277 5 HY DR 71°IXA 777 - Yaakov left Eretz Yisrael involuntarily, for had he left voluntarily,
he would have lost his claim to Eretz Yisrael. The Avos would not have left Eretz Yisrael at any
cost, and Yitzchak didn't at all; only because Yaakov left to Mitzrayim did the Galus come. Yosef
had to be taken first, for, as when a calf is taken to the slaughterhouse, the cow follows; when Yosef
was taken to Mitzrayim, Yaakov had to follow.

If so, then a question arises - Hashem only gave Yaakov permission to leave, but did not
command him to leave! Why did Yaakov not stay, and leave Yosef and Binyamin in Mitzrayim?

Yaakov had to leave, for if he gave up Yosef and Binyamin, he would have lost the K'nesses
Yisrael, for 2X7%° N01> was based upon the twelve character traits that each Shevet represented.
Thus, Yaakov was stuck - he had either to give up 2R ¥R or give up ?X7i° NO13, and thus, he
left for Egypt.

QW 73 - Yaakov journeyed temporarily to Egypt - as a transient, not an immigrant. The proof to
this is that B'nei Yisrael retained their native language. An immigrant usually gives up the
customs of his old country, especially when he comes to a newly developed land. 7v772 X >
IXXY - Yaakov told Pharaoh that he came only because of the temporary reason of famine. This
proves that his intention was to remain only temporarily.

2% 2w 29100 ... VYN 2. *nk3, which comes from the word N», refers to people, in a
derogatory sense - (as in 0°N1 7Y, a city and its population, which is 922 2r1 183 0971). Thus,
they were U¥» N1, both VYA limited in number, and *N» weak, helpless and defenseless.

However, when B'nei Yisrael left Mitzrayim, the opposite was true; they were 277 2%/ 223133
both 0°n%# °23133 many and 27% mighty and powerful.

*137 QW 7" - as the Vilna Gaon in Mishlei notes, there is a basic difference between ¥ and ix.
av is from the word 0V, meaning 'together’ - a nation or clan that cares about its members; if one
suffers, all feel pain. > is from the word "1}, countenance - a nationality possessing individual
and singular traits, having a unique style and way of life. The Jews became a unique nation.
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DI 2372 - B'nei Yisrael were many in numbers, i.e., quantitatively great. 271 is not superfluous for it
does not mean many, but mature. The passuk quoted by the Haggadah illustrates this: 2% 7227
777 - 'mature as the sprout of the field' The Jews in Mitzrayim did not believe in themselves. Even
Moshe had doubts - 72777 ¥791 12X - if Jews deserved to be better than slaves. Only Hashem knew that
this nation with ugly habits had tremendous potential. On the exterior, it appeared that the nation of
0°%1 02y DWIR 1Y (the two fighting Hebrew men) were not ready to live as a separate nation.
However, Hashem told Moshe: "I see another image, the image of a great nation - 77 M2X> 77227
WY OIY DR AR T 101 20T 02TV 7Y PR 227 22 ANl - 'Tcaused you to thrive as the
plant of the field, and you grew and developed and you attained great charm; you were beautiful of

m

figure and your hair amply grown, but you were still naked and bare." B'nei Yisrael 'grew up,’ and
were ready for freedom, commitment and responsibility, but were unaware of their own potential.

Chazal (Kiddushin 81b) derive that N7 *nW are necessary for N1773 from this Pasuk.

UNIX WM has two interpretations, that the Egyptians conspired against us, and that the
Egyptians made us appear wicked and accused us of disloyalty, as Haman did later. If "they have
done evil to us” was the meaning of the Pasuk, it would have read 117 377"

Rabban Gamliel

Rabban Gamliel used to say: Whoever does not discuss TR R PY 920K 10 PR07n3 120

the following three things on Passover has not fulfilled "7 RYY XD 1092 19K 027 TUHY

his duty, namely: Pesach, Matzah and Maror. . 7{17?31 237 .ﬂOB xhi 15;{1 ﬁ.?';lﬁf.'f
o CARCIRE-ICSCIAL— & SN (8 d 9 =

Why is the order of the three Mitzvos recorded as Pesach, Matzah and Maror? What is the
significance of this sequence? Historically, it would be more accurate that the order be Maror,
Pesach, and Matzah, as the bitter torment preceded the Korban Pesach, and both preceded the
baking of the Matzos, which took place on the day of the 152

The sequence that the Haggadah provides is that of the importance of the Mitzvos. Pesach is the
primary Halacha; the Mitzvah of Matzah is dependent upon that of Korban Pesach - nixn %y
3228 073793 However, there is a second Mitzvah of Matzah, that of Ni¥n 198N 27¥3, so it
still does have a Xn™9IX7 01°P. Marror has no XN**7IXT Dptoday, for it is completely dependent
upon the Korban Pesach; Marror is only a 11277 when there is no Korban, and it thus is last in the
sequence. The Rambam writes that X7 7"70 X9X 72%Y °192 7707 1 MXA APK N N2
M09 1277 QW PR IOR T 92 172% Mg DKL 27910 M2 ... 1odn naRa. “The
consumption of Marror is not a separate Mitzvah, but it is dependant upon the Korban Pesach ...
and it is from the words of our sages to eat the Marror alone on this night, even when there is no
Korban Pesach.” This is the meaning of the sequence that we have in our Haggadah.

B’tzeis Yisrael Mimitzrayim

When Israel went out of Egypt, the House of Qv 2PV N9, 000D DRI NRY3

Jacob from a people of a foreign language, Judah 0iRYn PRI IWTRY A A YR
became His holy one, Israel His dominion.
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It would seem appropriate in the Haggadah of Pesach to read the 7wn n7°w, 7°w° X which took
place at Yetzias Mitzrayim, rather than X7t NX¥3, a psalm by David that deals with the same
topic. Why do we read the latter?

If we study Shmuel II, the answer is evident. We read (23a): 2R ninvar o'vn .03, "The
word of... the sweet singer of Israel.” Rashi comments: 217107 PR PR .28 ninnr ooy
1PRIAN PRI ROR ¥R - "The sweet singer of Israel. In the Mikdash, the Jews do not sing
any ballads but his poems and songs.” There is no Shirah that Chazal established for B'nei Yisrael
to recite that is not David's.

This is the implication of the title of ?X7t ni7n1 0°W1. This is true to such an extent that according to
the Rambam, if " IX is to be said in 77777 P10, it must be said after 7anY”, not before, forin 7172
TRY, the 7m°ND of Pesukei D'Zimrah, we say I°P7X 7 77971 772y 717 W23 - "with the songs of
David Your servant we shall praise You, Hashem our G-d." Pesukei D'Zimrah is dedicated exclusively
to David's praises, and no one else, not even Moshe, can have his psalms included. Only after 1anu?,
when the Pesukei D'Zimrah as a unit are closed, can we say Az Yashir. The Rambam also was very
careful in N1117157 N1°5%1 and NIBIY - although the Gemara writes that there must be three Pesukim
from the Torah, three from Navi and three from Ketuvim, the Rambam replaces the word "0°21n2"
with ",0°%0 990" for NiNdIYA N1 Ni*2%nalso have a 1°7of 77°W; since they are 77", the Rambam
writes that the Ketuvim must be from Sefer Tehillim, the Ni7"Wof 717. This is why we read 77 N7V
on the night of the Seder rather than ft/» N7 - only David is the 2%t ninvr oowl.

V’Nodeh Lecha

And we shall thank You with a new song for our nI7H SV MR Y W W TR a7
redemption and for the deliverance of our souls. D]

Why does the Haggadah appear to repeat the same idea, "for our redemption and for the
deliverance of our souls?"

n72Y, slavery, is a dual institution. There is a juridic, legal slavery, what we call 771 717, The
institution of property is totalitarian, and both the inanimate object and the human being can
become property, owned by someone else - 1712121 9772. A slave is a man owned by another man.

The second institution of slavery is a metaphysical institution; the slave has a different
personality than the free man. He is exempt from certain obligations because of his subservience
and dependence.

Thus, the Haggadah writes 11°%/51 D179 231 1IN7383 %Y T2 77i1 - in the Messianic era, we will be
redeemed from physical subservience as well as from the slave personality.
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Keeping Your Kids
Engaged at the Seder:
The Talmud's Caffeine-
Free Method

Rabbi Josh Flug

Children play a central role at the seder. Their questions, comments and insights are an integral
part of the mitzvah of sippur yetziat Mitzraim, the mitzvah of recounting the exodus from Egypt.
One of the challenges of conducting a seder is that the seder must be conducted at night. Due to
the late hour, it is often difficult to keep younger children engaged. In this article, we will explore
a passage of the Talmud that provides one method of engaging the children. We will see various
interpretations of this Talmudic statement which not only provide explanation to the particular
method, but provide a general approach to keeping children engaged at the seder.

The Talmud states:

It is stated in a Beraita: R. Eliezer says 'chotfin | %% mxXn 1O0IN MR VIR °27 X210

matzahs on the nights of Pesach for the children JI° ROW NIPIn 9°awa 0°nod
so that they don't fall asleep.’ .BP 2omoD

Pesachim 109a

e  What is the definition of chotfin?
e How does this method prevent the children from falling asleep?

e Are we attempting to keep the children awake until the end of the seder or only
until a specific point in the seder?

® e  What is the ultimate purpose of keeping the children awake?

It should be noted that R. Eliezer's statement is sandwiched between two statements regarding
R. Akiva's methods of keeping the children awake:
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1) They said about R. Akiva that he would pass out
to the children roasted grains and nuts so that they
wouldn’t sleep and would ask [questions]... 2)
They said about R. Akiva that in all his days there
never was a time when he stopped learning except
for Erev Pesach and Erev Yom Kippur. On Erev
Pesach for the children so that they don't sleep.
Pesachim 109a

Rashi's interpretation

NYYP PRIR AW R2OPY 027 DY 1HY 1K
UYS KW 07D 10D 27V NIPINT PIIARY
PR RPY 027 2V 1O 1NR L 1R
PN WATAT 122 TINYY DY YOAT AR KD
0D 22 DD O 27 2°10D 2N

I XYW 070 MPIn rava

0P 2OMOD

Rashi provides two explanations to R. Eliezer's practice. The explanation that Rashi prefers is:

We eat quickly. This interpretation is the primary

interpretation. One can prove this from the fact that R.
Akiva's practice was brought together with this statement.

Rashi, ad loc., s.v. Chotfin

WPV PRI AN, PRI
72 R2PY T KT ONTNTA
PUIT 7T aw v"'w

According to Rashi the purpose of R’ Eliezer's practice is to conduct the seder before the children
become tired. Chotfin is translated as "quickly eating" (see Ma'aseh Rokei'ach, Hilchot Chametz
UMatzah 7:3). It would seem that according to this interpretation, one should try to ensure that
the children are awake for the entire seder. As such, it is possible that the ultimate motive for the

children to stay awake is to give them the ability to fulfill all of the mitzvot of the seder.

Based on this interpretation, Shulchan Aruch states:

One should have his table set before the day starts
in order to eat as soon as it gets dark. Even if he is
learning, he should pause because there is a
mitzvah to hurry and eat in order that the
children don't fall asleep.

Shulchan Aruch 472:1

791 9I9RD 975,07 TN TV 1AW 0
D WITAT N°22 X7 OR AN Jwnnwd
NIPIP N 2°2wa DR R MIAW 197
I XYW

N:apn n'"R Ty e

The idea that it is preferable to conduct the seder expeditiously seems to contradict a well

known passage in the Haggadah:

Those who spend additional time discussing the
story of the Exodus are praiseworthy. There is a
story about R. Eliezer, R. Yehoshua, R. Elazar B.
Azariah, R Akiva and R. Tarfon who were
reclining in Bnei Brak and were discussing the
Exodus from Egypt the entire night until their

TT 07T D°I¥n DRUXC2 90% 727nn 9
271 YWY 927 MYIOR 272 WYn Lmawn
7970 P27 RPY 2N PWY 2 MYOR
NR°X°2 27D0R P ,P72 Y122 PA0N VR
DTN IRAW 7Y I9°97 NN 9D 203N
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students came and told them 'Our rabbis, the | ynw nRMP AT YA L Iman 075 1K)
time for the morning Sh'ma has arrived.’ oA S

Haggadah oD Yw 777

Question: According to this passage, it would seem that one should not conduct the seder
expeditiously. If one rushes through the Haggadah, how is it possible to fulfill the
®  praiseworthy act of spending additional time discussing the story of the Exodus?

This question is addressed by the Rishonim. Rashbam, in his Commentary on the Haggadah,
comments on the story of the five sages who spent the entire night discussing the Exodus:

This took place after the meal, for if [one | X7 IN9"R DT °RT AYOR MR 0 7N
wants to say that] it was before the meal, it 5w 10O O9ha XN O NN
states 'chotfin matzahs on the nights of Pesach W R9W MDA

for the children so that they don't fall asleep.’ ~TYOR 92M2 TR 11T TS R 2 aw
Rashbam, Commentary on the Haggadah

Similarly, R. Ya'akov HaKohen of Narbonne explains:

But one who spends more time discussing the | >33 Y9998 MR DX NRX D0AT N
Exodus from Egypt after the meal is praiseworthy. Wn o1

Kol Bo, 51 N1'Da bW

Rashbam and R. Ya'akov HaKohen are of the opinion that expediting the seder does not
contradict the idea of spending extra time discussing the Exodus from Egypt. Those additional
discussions should take place after the meal, after the children are sleeping.

A person is obligated to study the laws of Pesach and | nX>¥>21 1097 N1DYA2 PIOYY DIX 270
the Exodus from Egypt and to speak about the | =wyw nIRDDI2] 2°0°12 D091 XN

miracles and wonders that the Almighty performed | yyanmnw 2V IPMARY XIT M2 WP
for our forefathers until one is overcome by sleep. =y

Shulchan Aruch, Orach Chaim 482:1 R:350 27 TN T O

This comment of Shulchan Aruch, refers to what one should do after the seder. His insistence on
expounding upon the Exodus after the seder is consistent with the idea that the laudable practice
of spending more time expounding upon the Exodus need not take place during Maggid or any
other part of the seder.

Mishna Berurah presents a different approach to resolve the apparent contradiction between the
idea that one should conduct the seder expeditiously and the idea that one should spend extra time
expounding upon the Exodus. He bases his opinion on the comments of R. Shimon Ben Tzemach.
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It states in a Tosefta R. Eliezer says chotfin matzahs on | 19037 QIR TYHR "M RNOOINA XN
the nights of Pesach for the children so that they don'tfall | 5 o3> [v77] 9w 275 MPINY 78N

asleep.” This means that we hurry to feed them so that OIS 1T ROW ST 2RISR ahiaa
they won't be sleepy and will ask [ questions . oRWN

Ma'amar HaChametz no. 120

OP MIR PAMT IARM

Mishna Berurah notes the stress on feeding them (as opposed to the adults) and comments:

One cannot conclude that the purpose is to spend | 77372 IXPW X1 7INOI7 M7 R"RT
less time on the Haggadah, for is the meal the VY P20 PYa R T5%ORT JURT
main part [of the night]? In Yavin Sh'mua of the | qym=mm) eI ot 2 Ptawnd

Rashl?etz, he writes‘ we hurry to feed them., Wp IR AT ROW 07D OPIND
referring to the children. According to this *01 PO AR T W51

explanation everything works very well. 2:30 TPRT Ww 7 Ao

Mishna Berurah, Sha'ar HaTziun 472:2

According to Mishna Berurah, one does not have to conduct the seder expeditiously. Rather one
should make sure that the children eat earlier than the rest of the participants. This means that
the children will experience a seder that is quick and engaging while the adults spend more time
discussing the Haggadah. [In order to do this, one adult would have to focus on the children
until they are finished with their seder.] Mishna Berurah's interpretation shows an early
precedent for the concept of differentiated instruction, the concept that encourages teaching a
group of people at different levels based on each one's needs.

There is an important practical difference between the interpretation of Rashbam and the
interpretation of Rashbetz (as understood by Mishna Berurah). According to Rashbam, one
should perform the seder quickly and expound upon the Exodus from Egypt after the seder.
According to Rashbetz, one should expound upon the Exodus from Egypt during the actual
seder while simultaneously providing the children with an abridged form of the seder.

Both interpretations offer varied solutions to ensure that the children are active participants in the
seder. They both agree that the participation of the children is of primary importance. Regardless

of which approach one follows, one should ensure that the conversations and discussions
surrounding the seder are age-appropriate to the participating children.

Rambam's Interpretation
Rambam, in codifying R. Eliezer's statement, writes:

One must do something unique on this night so that the | YX7°W >72 7177 72792 1w MYY? T
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children will see and ask (saying) 'why is this night | 753 TINW1 970 1ARM 1ORWN 02137
different from all other nights? until he answers them | 3R> o9 W TV M990 997 o913
(saying) 'this and this happened; this is how it was.’ T¢I P 791 T VTR P P o
How does one make it unique? He passes to them DRI DOTARY YR oo Phhn mIwn

roasted grains and nuts and we remove the table from
them before they eat and we grab matzah, one person
from the other’s hand, and other similar activities.

PRV PORW DT oI W
IR 0°7272 KXY 7T 7o 777 7780

Hilchot Chametz UMatzah 7:4 TS mESEh T m3om

Rambam implies that R. Eliezer's method is that the adults grab matzahs one from another in the

presence of the children. The ultimate purpose of doing this is to elicit questions from the

children, specifically, the question of why this night is different.

There are still a number of questions that must be addressed regarding Rambam's position:

1)

2)

3)

4)

R. Eliezer's statement clearly indicates that the purpose of grabbing the matzahs is so
that the children remain awake. Why does Rambam omit the idea of keeping the
children awake?

The childrens’ questions are ostensibly an immediate response to witnessing people
grabbing matzahs one from another. If so, how will grabbing matzahs contribute to
keeping children awake? If the child does not anticipate that this is going to happen, he
may fall asleep before the matzahs are grabbed. And, if he anticipates this ritual based on
previous years, he is not necessarily going to question why this night is different.

The four questions of Mah Nishtana question the peculiarities of the night of the seder
and those questions are answered by reciting the Haggadah. Yet, the questions that
Rambam attempts to elicit are questions that seem to have no answers. When the child
asks "Why are you grabbing matzahs from each other," what should the father answer?
The questions of Mah Nishtanah seem to highlight all of the major differences between
the night of the seder and other nights of the year. Why is there a need for the child to
ask more questions than the questions already found in Mah Nishtanah?

An insight of R. Yosef D. Soloveitchik provides an answer to these questions. R. Soloveitchik

(cited in Harerei Kedem 2:86) notes an interesting comment of Rambam:

We pour the second cups and here the child asks. | amIRY PRI 127 IR W7 017 AN
And the reader says 'Why is this night different | qy5%53 991 317 99990 910w 00 ik
from all other nights? On all other nights we dip ..." 1197 7797207 1R TR MR 50w

Hilchot Chametz UMaZtah 8:2 ::n nx}:’ ?nn n,:bn a ":nﬂ

Question: Rambam states that the one reciting the Haggadah recites the questions of Mah
Nishtanah. If so, what does Rambam refer to when he states "And here the child asks"?
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R. Soloveitchik suggests that the questions that the child is supposed to ask are not the questions
of Mah Nishtanah. Rather, the child is supposed to ask questions that personally bother him.
According to Rambam, the purpose of Mah Nishtanah is to fulfill a technical requirement that
the Haggadah be recited in question and answer format.

Based on R. Soloveitchik's comments, one can now answer the questions that we presented.
The goal of eliciting questions is not an end unto itself. Rather, it is a means of keeping the
children engaged at the seder. When a child asks a question about something that interests him,
he is now engaged in the conversation and will take interest in the answer. One method of
piquing the child's interest is to do something out of the ordinary. When the child sees this
extraordinary practice, he will question the practice and take interest in hearing the answer.
Therefore, R. Eliezer recommends grabbing matzahs. His ultimate motive is to keep the
children engaged which he phrases as "so that the children don't fall asleep.” Rambam, in
codifying R. Eliezer's ruling, explains how grabbing the matzah achieves the ultimate goal of
engaging the children. Upon observing matzah-grabbing, the children will inquire and
anticipate the answers to their questions. This approach established an early precedent for the
concept of inquiry-based instruction, a concept that encourages children to inquire about the
study material in order to engage them in the material.

Although the child never directly receives the answer to the question of why the matzahs are
grabbed, the child receives the answer indirectly. Through the Haggadah, the child will learn
that in addition to the mitzvot of Korban Pesach, matzah and maror, one of the mitzvot of the
night of the seder is to speak about the Exodus from Egypt. Part of that mitzvah is to create a
dialogue between the parent and the child. When the child realizes that he is an integral part of
the seder, he will realize that that there are certain rituals of the seder that exist simply to keep
him involved.

Rashi, in his other interpretation of R. Eliezer's statement, presents an idea that is similar to
Rambam's interpretation. Rashi states:

We raise the plate in order that the children ask | 19RW>Ww MPI°N 92w 7IVPH DR P2

[questions]. BB 57'"7 .U 20D "M
Rashi, Pesachim 109a, s.v. Chotfin

According to this interpretation the goal is to elicit questions. However, rather than grabbing
the maztahs one from another, Rashi explains that the plate is lifted in order to arouse the
curiosity of the children. One can explain that Rashi is also of the opinion that the ultimate
purpose of eliciting questions is to keep the children interested. As such, all of the questions that
we asked regarding Rambam's opinion can be applied to this interpretation and they can be
answered with the same answers.

In most families, the child recites the four questions of Mah Nishtanah. Nevertheless, this does not
negate the basic premise that one should try to elicit questions from the children. In fact, Rama rules:
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When the son or the wife ask [their own questions], 77 1Y TR PR DO AWRT IR 270N

there is no need to recite Mah Nishatana. Rather 07732y 9NA KOX TINw]
one begins with Avadim Hayinu. oaun 7'IR RN
Rama, Orach Chaim 473:7

One can explain that Rama agrees that ideally, the child should ask his own questions. However,
if he does not ask his own questions, we instruct him to ask the questions of Mah Nishtanah.
Although, the "spoon-fed" questions are not as effective in keeping the child engaged, they will
certainly have a positive effect on the child's interest in the seder. [Furthermore, the technical
requirement of reciting the Haggadah in question and answer format must be fulfilled.
Therefore, someone must ask questions at the beginning of Maggid. ]

Stealing the Afikoman

R. Yaakov ben Yoseif Richer Bechofen notes that Rambam's interpretation of R. Eliezer's
statement is the basis for the practice of many families that the children steal the afikoman (the
piece of matzah set aside for the end of the meal). R. Ya'akov states:

The Rambam ... writes ‘we grab matzah one %7 19U "D %M yan 22 10 2"anm
from the other's hand.” It is possible that this is b":y 1‘7st1 MIPINT IRY 7D 7T AT
the basis for the practice that we allow the P MNINT LWONI AW WOR)

children in these areas to grab the afikoman so TPORT UMY TR MITAa Mprn

that they won't sleep and will be encouraged to SIRWS 19N U KD 1YW
ask [questions]. 3:29n 203" PR

Chok Ya'akov 472:2

It should be noted that according to this interpretation, the ultimate goal is to elicit questions.
The means of doing so is getting the children involved in an activity that will keep them awake
until the end of the seder. This is the opposite of our original presentation. In our original
presentation of Rambam's opinion, the questions are a means of keeping the children interested.
The purpose of the grabbing the matzah is to elicit those questions.

There are a number of difficulties in attributing the practice of stealing the afikoman to Rambam.
Some of these difficulties address attributing this practice specifically to the aforementioned
passage of Rambam. Others address the validity of the practice as a whole, implying that
Rambam would not have endorsed such a practice. First, R. Yosef D. Soloveitchik (cited in
Harerei Kedem 2:79), notes that if Rambam would have written that the matzahs are grabbed
'one from another' (zeh mizeh), one can attribute the source of stealing the afikoman to
Rambam's opinion. However, Rambam formulates the practice as "one from another's hand"
(zeh miyad zeh). R. Soloveitchik suggests that this practice is actually what we call yachatz
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(breaking the matzah). It is accomplished by one person grabbing the matzah from another
person's hand until the matzah breaks.

Second, R. Nachman Kahana writes:

See Me'orei Ohr ... who writes that the practice of | gnT "SW ... TR °IRA 902 '™

children stealing the afikoman from under the pillow is | nrnn TIPIBRA NPIPNR DTN

false and worthless and among the non-Jews there are YAWI 2°13) DA 72 R D00
rumors that the Jews teach their children to steal. /IO TS TP TIW

Therefore, one who refrains frog d(;in(i s(c:) li's ?rai::;o;izly. AW yIE oMY
rEROTTAAI S WI:APN %7 MR

According to Me'orei Ohr, the practice of stealing the afikoman is not a valid practice because it
creates the perception that the Jews teach their children to steal.

However, other authorities disagree with this premise. R. Chaim D. HaLevi, Shana B'Shana
(5746 pp. 144-148) addresses the issue of whether this practice violates the prohibition against
stealing. He concludes that this is not real theft and that everyone knows that it is a customary
part of the seder. As such, there should be no concern about the perception of this practice. R.
Moshe Y. Veingarten, HaSeder Ha'Aruch (Vol. 1 pg. 337) notes that one should specifically call it
"grabbing the afikoman" rather than "stealing the afikoman."

Third, R. Chaim Soloveitchik (cited in Halichot HaGrach pg. 65) objects to the practice of
stealing the afikoman based on technical problem that occurs when children handle the
afikoman. Shulchan Aruch states:

One takes the middle matzah and breaks it into | 10" DMWY 7IVXIY NOVNART 732 179

two pieces. One ofthe halves should be given to one ]DTP’DNL/' by imYablivk) 1210777 RS N

of the other members to guard for the afikoman 719%7 AAN MR 1M
and it should be placed under the tablecloth. 3PN BN AR TY (TR

Shulchan Aruch, Orach Chaim 473:6

R. Chaim explains that the reason to place the afikoman under the tablecloth is that the afikoman
serves to commemorate the Korban Pesach. Just as the Korban Pesach requires sh'mirah
(someone to watch over it) so too, the afikoman requires sh'mira. This cannot be accomplished
if one allows the children to steal the afikoman.

R. Yosef D. Soloveitchik (R. Chaim's grandson, cited in Harerei Kedem 2:95) presents the same
idea of guarding the afikoman. However, he does not negate the practice of the children stealing
the afikoman. Rather, he notes that the children should be told to guard the afikoman and leave
it covered (in a cloth).
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Is the Seder Table a
“Round-Table” or a
Lectern?

Rabbi Daniel Stein

The Seder experience occupies a unique role in the spectrum of annual life-cycle events. It is the
paradigm of Jewish home schooling, where a rich legacy, adorned with generations of customs, is
passed on from parent to child. Indeed, children and all participants in the Seder are provoked
into participating in this exchange, to ask, learn, and discuss the awesome tale of our Exodus
from Egypt. The narrator of the story is of course the text of the Haggadah, whose reading
constitutes the accepted method of discharging our obligation of sippur yitzias Metzrayim, the
positive commandment to recount the story of the Exodus on the night of the fifteenth of
Nissan. The text of the Haggadah has earned this distinction because it is saturated with overt
lessons as well as a world of subterranean meaning. In this context, we will focus on the formal
reading of the Haggadah; more specifically on who is eligible to be the raconteur for others
present. The following are some of the questions we will deal with in addressing this subject.

e Can one fulfill the mitzvah of sippur yitzias Metzrayim through a silent reading of the
Haggadah or must the words be expressed audibly?

e Must all participants at the Seder recite the Haggadah for themselves, or can they suffice
with listening to others? And, are women and men interchangeable in this regard?

e Can an adult’s obligation to recite the Haggadah be fulfilled through listening to a child?
Should a distinction be made between the Four Questions and other parts of the Haggadgah?

I Think, I Can?

The mitzvah to recall the Exodus annually on the Seder night has its source in the following pasuk:

And thou shalt relate to thy son on that day saying.
This is done because of that which the Lord did to me
when I came out of Egypt.

WY T Mava KL X0 0172 7127 DT
D%M7 XY Y '

Exodus. 13:8 700 nnaw
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This obligation is distinct from the daily obligation to recall the Exodus, recorded in the
preceding pasuk:

and Moshe told the people remember the day that | WX 3177 Q1% DR 797 OV 9R WA KRN
you exited Egypt. 0°Xnn ONRYS

EXOduS 13, 3 ;:;", nﬂnw

This second mitzvah mandates not only mentioning the Exodus during daytime, but at night as

well, as elaborated in the Mishnah (cited by the Haggadah):
We mention the Exodus from Egypt at night. "37 PR ,M17793 0°%H NRYYY PP
;1AW DOYAW 120 °IR O PV 12 MYOR
TY M2772 02781 NRVYY PR NPIT R
Qv DR 701N Wb MR R 12 AU
T2O0 91,720 91 9D 0¥ PIRD TNRY
M990 7201 o 9o a0

Rebbi Elazar ben Azaryah said, “I am nearly
seventy years old and I did not merit mentioning
the Exodus from Egypt at night until Ben Zomah
derived from the verse, ‘that you shall remember
the day you went out from Egypt all the days of
your life, the days of your life implies the days, all
the days of your life includes the nights as well.”

Mishnah Berachos 12b 2% NI2NA mawn

Recent commentaries have discussed at length the relationship between these two mitvos. If one
is obligated to recall the Exodus from Egypt every night, what is unique about the independent
mitzvah on the night of the Seder? Many suggestions have been made as to the possible
differences between these two mitzvos. Rabbi Yosef Teomim of Levov (d. 1792), the author of
Pri Megadim, suggests that the nightly mitzvah of remembering the Exodus can be fulfilled
through concentrated thought alone, whereas the local mitzvah to remember the Exodus on the
Seder night can only be fulfilled through speech®. He writes the following:

One can ask, since there is a positive
commandment to mention the Exodus from
Egypt everyday, during the day and at night

oY WY MY OW NMwpah wo
7% 191 79°721 212,01 902 00NN NROY
,INRY RITT 012 7325 N7 207 TN

etc., why was it necessary to state, “and thou ARYS 991D M\ KIS O 993 )

"7 o7 By Lahay ora oen
TIRM JNRE 2V DR DTN RS Pooaw
Mn® AR N7 TR R 9D DN
T°I¥ 1709 992 DAk ,2%2 77072 07,
NT3T 290270 PNOWA XYY 7192 TRV

shalt relate to thy son on that day saying”? One
can suggest that the daily mitzvah to mention
the Exodus can be fulfilled through thought
(mentioning in the heart), but on the night of
Pesach one must mention the Exodus through

speech, as the pasuk says, “and thou shalt

3 The assertion of the Pri Megadim is indeed found in earlier sources. The Besomim Rosh (Sec. 173), a work of
dubious authorship, states based on the Gemara in Megillah (18a), that the word “remembering” (used by the
Torah when describing the daily obligation to remember the Exodus) implies a remembering in the heart, not
through speech. It would therefore follow that the daily obligation to remember the Exodus from Egypt can be
tulfilled through thought. However when describing the obligation on Pesach night the Torah uses the language,
“and you shall tell,” clearly implying a verbal communication.
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relate to thy son”, and the plain meaning of 7192 X7 7747 2noY , 732

relating is through speech. '? MIN YRR DR "omb onD
Introduction to the Laws of Shema

Rabbi Yehudah Leib Gunzburg (d. 1785), the author of Shaagas Aryeh, disagrees with the basic
premise of the Pri Megadim that the daily mitzvah of remembering the Exodus from Egypt can
be fulfilled through thought. He claims that the daily remembering must also be expressed
verbally*. The Shaagas Aryeh’s position has forced many commentaries to propose other
distinctions between these two mitzvos of recalling the Exodus. Minimally, however, all agree
that at the Seder one must speak the words of the Haggadah, and a silent reading will not suffice.

Lend Me Your Ears

Regarding mitzvos that require speech, halachah articulates a principle called “shome’a ke’oneh”,
“listeners are like speakers”. If one hears someone else enunciate a blessing or prayer, the listener
has vicariously fulfilled his own obligation of reciting that blessing or prayer. This rule is derived
by the Gemara in the following way:

It has also been stated, Rav Chanan bar Rava said, it is a mitzvah | X237 92 737 27 MR 11 ANKR
to respond with the beginning of the chapters, the reader says: | xy7 DP9 WX MWY M¥N
“Please, Hashem bring salvation, now!” And the people respond: T ORI YW 'TORIR MR
Please, Hashem bring salvation, now!” etc. The reader says: 191 K3 VWA T ORIN DTN

DA T K2 T2 N R
W2 .Y VWS IXon L' awa
YNY XIR 72 X172 PN
X701 T2 MR 0 TV R
IR ROWIT RAY WO KODD)

RYO IV KDY Ynw

“Blessed is he who comes,” and the people respond: “in the name of
Hashem.” From here [i.e. from the fact that the listeners need not
repeat “blessed is he who comes,”] it can be inferred that listening is
like responding. They asked Rav Chiya bar Abba: If one listened to
someone (recite a text that he is obligated to recite himself), but did
not respond after hearing it, what is the law? (Has he discharged
his obligation or not?) He answered them ... One who listened and
did not respond has discharged his obligation.

Sukkah 38b M9 71910

Shome’a ke’oneh has limitations as well. For example, Rabbi Yosef Dov Soloveichik (d. 1892), the
author of Beis Ha'leivi, claims that shome’a ke’oneh does not apply to the priests’ mitzvah to bless
the nation (birkas kohanim); each priest must enunciate the blessing himself*. The Beis Ha'leivi’s
great-grandson, Rabbi Yosef Dov Soloveitchik (d. 1993), the Rav z”], explained his opposition
as stemming from a limitation of shome’a ke’oneh. The halachah requires that the priestly
blessings be said by in a loud voice, audible to both parties. This implies that birkas
kohanim entails establishing a relationship between the “blessed” and the “blesser.” Even

* This is echoed by Rabbi Samuel Strashun, the author of the Rashash (glosses on the Gemara), in his commentary
to the aforementioned mishnah in Berachos, where he reads this halachah into the language of the mishnah itself.
$ Beis Haleivi, Commentary on the Torah, (Topics in Hilchos Chanukah).
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though, shome’a ke’oneh can fulfill a formal requirement of speech which is incumbent on the
listener, it can not create a connection between silent parties®.

The mitzvah of sippur yitzias Metzrayim, like birkas kohanim, might also entail forging a
connection between two parties. The mitzvah’s source is a verse describing an exchange
between father and son. The Rambam quotes the following statement from Chazal:

This is the language of the Mechilta: the implication of | w92 "2w17] RN NW
the verse, “when your son shall ask you” is that only if one T12 -lbst 9 MR 999N [5'!'!1.'!
is asked must he relate the story of the Exodus, but if he is | yx5 axy 1 7937 9N ToRW> DR 9197

not asked he does not have to. Hence the verse, “and thou N M TIMBN 9 TN AR TR
ROR °9 PR ,TORW 1R D"YR 7120
1192 MEY A7 192 1217 WO Jamn
AR MNP TNPN 101 20X 1Pa°

shalt relate to thy son on that day saying”, even though
you have not been asked. Perhaps this should be limited
to one who has a son, but if he is alone or with another

(who is not his son) how do we know he is still obligated \ .
to retell the story? This is to be derived from the verse QS T talgu s QB el e gl

“and Moshe told the people remember the day that you ME XY MDD DI DR
exited Egypt” (Ex. 13, 3), this teaches us that one is NAWA O DX M7 MR MWD 1077
obligated to mention the story, just as we learned, and W7
you shall remember the Shabbos to make it holy.
Rambam, Sefer Ha’mitzvos IR D' nIXnT e 2''ann
Positive Commandment 157

The original source for sippur yitzias Metzrayim implies that if one is alone, lacking an audience,
there is no obligation to tell the story of the Exodus. However, the Mechilta cites an additional
verse obligating us to recall the story even in solitude.

Rabbi Yosef Babad (d. 1874), the author of Minchas Chinuch, suggests an original interpretation
of the Mechilta’. He suggests that the Mechilta, even at its conclusion, did not redefine the
mitzvah of sippur yetziat mitzrayim to include those who are alone, but rather informed us that
such an act would be subsumed within a different mitzvah. In other words, the unique mitzvah
to retell the story of the Exodus on Pesach night is in fact limited to one who has an audience.
However, even without an audience, one can fulfill (on the Seder night) the mitzvah applicable
every night of the year to mention the Exodus (which has no such stipulation).

Hence, the sippur yitzias Metzrayim of Pesach night is not a requirement of speech alone, but a
requirement to recall the Exodus via a dialogue between “father” and “son”. It stands to reason as

¢ Rabbi Herschel Schachter, Be'ikvei Ha'tzon (pg. 95). The same explanation of the opinion of the Beis Ha'leivi is
found in other sources as well, see Rabbi Aryeh Peromchik, Emek Berachah (pg. 17), Haggadah Shel Pesach Mi’beis
Ha'levi (pg.107), and Rabbi Yaakov Kanievsky, Kehillos Yaakov (Berachos Sec. 11 Part S). Rabbi Avraham Yeshaya
Karelitz, Chazon Ish (Orach Chaim Sec. 29 Part 3) and Rabbi Naftali Tzvi Yehudah Berlin, Meshiv Davar (Vol. 1 Sec
47) disagree with the basic premise of the Beis Ha'leivi, and they contend that shome’ah ke’oneh is operant within the
mitzvah of Birkas Kohanim as well. Indeed Rabbi Betzalel of Vilna, Reishis Bikkurim (Sec. 4) records that the custom
in Triest, Italy was that one priest would recite the blessing on behalf of all of the kohanim present.

7 Minchas Chinuch (Mitzvah 21 Part 1).
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well, that this obligation can not be accomplished through shome’a ke’oneh. Shome’a ke’oneh can
only discharge personal obligations but can not create a conversation.

This argument led Rabbi Yishmael ben Avraham Yitzchok Hakohen (d. 1811), the author of
Shevach Pesach, to assert that the Haggadah must be recited independently by all those obligated
in the mitzvah of sippur yitzias Metzrayim®. After all, everyone is obligated to create a dialogue,
and creating a dialogue requires speech.

Even though his argument is compelling, most poskim do not accept the position of the Shevach

Pesach. They base their counterargument on the following passage of Gemara:

Rav Acha bar Yaakov said: A blind person is exempt from reciting the
Haggadah for it is written here regarding the mitzvah of recounting
the Exodus, “(and you shall tell your son on that day saying) it is
because of this (that Hashem acted on my behalf when I left Egypt).”
And it is written there (in the passage of the rebellious son, ie. the ben
sorer u'moreh) “this son of ours is wayward.” Just as there the term
“this” excludes blind [parents], here, too, (regarding the mitzvah of
relating the Exodus) the term “this” excludes the blind. Is it so that the
blind are exempt from recounting the Exodus? But Mereimar said, ‘I
once asked the Rabbis of Rav Yosefs academy, ‘who recited the
Haggadah in Rav Yosef's house?” They replied ‘Rav Yosef.” I also
asked, ‘who recited the Haggadah at Rav Sheishess’ house?” They said
‘Rav Sheishess.” ... Is this analogy [between recounting the Exodus
and the rebellious son] correct?! It is understandable that there (in the
latter passage we expound “this” to exclude the blind, for since the
Torah could have written “He” is our son, but wrote instead “this” is
our son, we derive that the word “this” excludes the blind. But here, if
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not “because of this” what else is there to write? Rather it is to teach
that one should tell his son that it is because of “this” - the matzoh and
the maror, that this verse comes.

Pesachim 116b

:TUP 20D '

The Gemara states that Rav Yosef and Rav Sheishess read the Haggadah for all those present at
their table. The Gemara seeks to prove from this that the blind are obligated in the mitzvah of
sippur yitzias Metzrayim. Rav Yosef and Rav Sheishess were both blind, and if the blind are not
obligated in the mitzvah of sippur yitzias Metzrayim how could their reading satisfy the obligation
of those who are obligated.

Clearly, the Gemara assumes that one reader can fulfill the obligation of many listeners, and that
the listeners need not recite the entire haggadah themselves. Indeed, it is recorded that the Vilna

8 Shevach Pesach, Laws of Maggid, Part 2.
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Gaon, Rabbi Eliyahu of Vilna (d. 1797) had the practice of reading the Haggadah for all those
present at his table, who themselves remained silent’.

Rabbi Zvi Pesach Frank (d. 1960) writes that even though the logic of the Shevach Pesach was
convincing, based on the contradictory information, we must conclude that shome’a ke’oneh
applies to reading the Haggadah. Sippur yitzias Metzrayim was indeed redefined by the Mechilta,
rather than supplemented as the Shevach Pesach suggested. While the original verse alone implies
that the mitzvah of sippur yitziat Mitzrayim must be executed in the form of a conversation, the
additional verse compels the Mechilta to conclude that it applies even in isolation. Therefore it
should be included within the genre of mitzvos where shome’a ke’oneh is effective'.

Ladies and Gentlemen

We have now addressed the first two questions with which we began. In the opinion of most
poskim the Haggadah must be read aloud, but one can satisfy his or her obligation by listening
to others. Let us turn to the third question: Can a man satisfy his obligation to read the
Haggadah by listening to a woman?

In order to answer this question, we must clarify halakhah’s position on women performing
mitzvos on men’s behalf. The Gemara says:

Ravina said to Rava: Concerning women’s recitation of Bircas
Ha’mazon, is this required by Biblical law or Rabbinic law? What
practical difference does it make? It is relevant as to whether a woman
who has eaten together with men may discharge the public of their
obligation by reciting Bircas Ha'mazon on their behalf. If you say a
women’s obligation to recite Bircas Ha'mazon is Biblical, then she may
indeed recite it on behalf of others, for here, a person Biblically obligated
is coming and discharging the obligation of others whose obligation is
likewise Biblical. However, if you say her obligation to recite Bircas
Ha'mazon is Rabbinic, than her status is in effect that of one who is not
obligated in this matter, and anyone who is not himself obligated to do a
certain thing cannot discharge the public of their obligation.
Berachos 20b
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The Gemara here lays down a substantial constraint to the application of shome’a ke’oneh - the reader
must be equally obligated, or more obligated than the listener, in the recitation of the specific
passage. The logic behind this principle seems to be that if the reader has a less intense obligation
than the listener, then the reader’s recitation is insignificant in reference to the listener. In exploring
whether a man can fulfill his obligation to recite the Haggadah by listening to the reading of a
woman, we must discern the degree to which women are, or are not, obligated to read the Haggadah.

® Maaseh Rav (Sec. 187).
1 Har Tzvi (Orach Chaim Vol. 1 Sec. 57).
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Ostensibly women should be exempt from the mitzvah of sippur yitzias Metzrayim, because it is
relevant only on the Seder night. We are well acquainted with the universal rule that woman are
exempt from all time-bound positive mitzvos''. However, there are two mitigating rationales to
include woman in the mitzvah of sippur yitzias Metzrayim.

A] The Gemara states the following regarding the nature of women’s obligation to drink the
Four Cups of wine at the Seder:

Rebbi Yehoshua ben Levi stated: Women are obligated in the | w1 "7 12 Y7 527 R

drinking of these four cups, because “af hein ha’yu be’oso ha’neis,” 1599 1010 TY2IR2 N1

they too were included in the miracle. D37 IMIXA V7 37 AR
Pesachim 108a P oo

Since women participated in the miracles surrounding Pesach, they too are obligated in the mitzvos
which commemorate those miracles. We could extrapolate from this that women should be
obligated in all the particulars of the holiday of Pesach and not just the mitzvah of the Four Cups.

However, Tosfos notes that “af hein ha’yu be’oso ha'neis” cannot be all encompassing, since we find
instances were this rule does not apply". This leads Tosfos to postulate that this rule is only pertinent
to rabbinically binding mitzvos, such as the Four Cups of wine, but not biblically binding mitzvos,
such as the mitzvah of sippur yitzias Metzrayim 3. Other Tosfos suggest that “af hein hayu be’oso
ha'neis” only serves to obligate women on a Rabbinic level, but not on a Biblical level'*. Hence,
women are obligated in the mitzvah of sippur yitzias Metzrayim, albeit only on a Rabbinic level.

The Minchas Chinuch writes that these positions of Tosfos both preclude women from reading
the Haggadah for men, since their obligation is of a lesser intensity".

Yet other Tosfos do not subscribe to these limitations of af hein hayu be’oso ha’neis'®. Similarly,
Rabbi Chaim Yosef David Azulai (d. 1806), the Chida, writes in his Birkei Yosef that women are
Biblically obligated in sippur yitzias Metzrayim, because they too were involved in the miracle.
Hence the force of a woman’s obligation would correspond to that of a man, and she might
indeed be able to read the Haggadah for him"’.

! Mishnah Kiddushin 29a. The Sefer Ha'chinuch (mitzvah 21) writes that women are Biblically obligated to recite
the Haggadah to the same extent as men. The Minchas Chinuch (ad loc. part 10) immediately questions this ruling
in light of the fact that the mitzvah of sippur yitzias Metzrayim is a time-bound mitzvah. The Minchas Chinuch then
points out that this is not merely a theoretical debate; since whether or not a man can satisfy his obligation by
listening to the reading of a woman should depend on this issue.

“For example, the Gemara in Sukkah 28a states that women are exempt from the mitzvah of sitting in the Sukkah
even though they participated in the miracles surrounding Sukkos just like men. Additionally, the Gemara in
Pesachim 43b requires an independent source to Biblically obligate women in the mitzvah of eating matzoh on
Pesach, which implies that af hein hayu be’oso ha’neis alone would not have been sufficient.

13 Tosfos to Pesachim 108b, sv. Hayu.

' Tosfos to Megilah 4a, sv. She’af.

'S Minchas Chinuch ad loc.

'6 Tosfos to Megilah ad loc.

17 Birkei Yosef (Orach Chaim sec. 473 part 15).
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Nonetheless, it is entirely unclear that this last opinion is authoritative. Moreover, any time one’s
obligation in a mitzvah is established solely because of af hein hayu be’oso ha’neis, his relationship
with those who are genuinely obligated is tenuous. Perhaps af hein hayu be’oso ha'neis cannot
substitute for a fundamental obligation. It might only serve as an umbrella obligation, forcing
one to act out of gratitude, but retaining no affiliation with the primary mitzvah per se'®. This
argument would preclude a woman from reading the Haggadah for a man by means of shome’a
ke’oneh even if we accept the latter opinion of Tosfos.

B] Another avenue proposed to obligate women Biblically in the mitzvah of sippur yitzias
Metzrayim, has been through the association of this mitzvah with other mitzvos. The Gemara
states unequivocally that women are obligated in the mitzvah of eating matzoh (even though it is
a time-bound mitzvah), because it is connected with the prohibition to eat chametz:

For R’ Elazer said: Women are obligated in the eating of matzoh | n12%1 Q01 TIYOHR "27 KT
by Biblical law, for it is stated: You shall not eat chametz with it | Spx1w 7790 927 77%A N9ORA
etc. From this juxtaposition, we learn that whoever is subject to | b 1333 yan oY DIRN XY
the prohibition, “do not eat chametz” is likewise subject to the | s vRM 9aRN 521 MW
commandment of eating matzoh. Thus these women too, since
they are subject to the prohibition “do not eat chametz,” they are
also subject to the commandment to “arise and eat matzoh.
Pesachim 43b
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The Gemara earlier explains that this linkage between the prohibition of eating chametz and the
mitzvah of eating matzoh is by virtue of the fact that they are juxtaposed in the same verse.
Working off that paradigm, Rabbi Betzalel Ha’kohen of Vilna (d. 1878), in his Mar’e Kohen,
writes that a similar portal should exist between the mitzvah of eating matzoh and the mitzvah of
sippur yitzias Metzrayim'. These two mitzvos are enumerated in the same verse in the Torah. He
therefore argues that since women are Biblically included in matzoh, they should be Biblically
included as well in sippur yitzias Metzrayim.

From a different perspective, but in a similar vein, Rabbi Moshe Schick (d. 1879) suggests that
women should be Biblically obligated to recite the Haggadah based on the following passage in
the Gemara:*

Shmuel said: The bread of affliction (oh’ni), the bread TIYW an> Iy ony oRmnw R
which has much said about it (oh’nim). %27 POV
Pesachim 115b : 1up taklstol>)

'8 Rabbi Yehudah Leib Gunzburg, Turei Even to Megilah 4a, and Rabbi Yitzchok Zev Soloveitchik, Chiddushei
Hua'griz to Erchin 3a.

! Mar’e Kohen to Pesachim 116b. This same suggestion was subsequently made by Rabbi Reuven Katz (d. 1963),
Degel Reuven, (vol. 1 sec 6.). See also Rabbi Yechiel Epstein, Aruch Ha'shulchan (sec. 472 part 15) for a similar idea.
2 Maharam Schick, Commentary to the Enumeration of Mitzvos, (Mitzvah 21 part 2).
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The Gemara mandates that the matzoh be “matzoh which much has been said regarding it”. The
discussion which must take place in the presence of the matzoh is that of the Haggadah. It
therefore stands to reason, that since women are obligated to eat matzoh, presumably they must
eat matzoh in the optimal form. In order to properly fulfill the mitzvah of eating matzoh, the
Haggadah must be recited in the presence of the matzoh. Women would then be included in the
recitation of the Haggadah by way of the mitzvah of matzoh*'.

[1t should be noted, that Tosfos themselves endorse this line of reasoning. Tosfos write that since
women are obligated to drink the Four Cups of wine, and one of those cups must coincide with
the conclusion of the Haggadah reading, women would be obligated to read the Haggadah by
virtue of their obligation to drink Four Cups of wine. However, the implication of Tosfos is that
women are only obligated on a Rabbinic level to read the Haggadah, since the Four Cups are
only Rabbinic in origin.]*.

We have mentioned two possible rationales which would obligate women on a Biblical level in the
recitation of the Haggadah, thereby allowing them to read it for a man through shome’a ke’oneh.
Practically, the Shulchan Aruch states that women are indeed obligated to read the Haggadah®, but
there is no clarification as to the level of that obligation. Therefore, since the matter is unclear, most
poskim are reluctant to allow a man to fulfill his obligation to read the Haggadah by listening to a
woman. However, if one did so, there is sufficient room to argue that he did not err**.

Question and Answer Format

We now turn to our final question. Can an adult’s obligation to recite the Haggadah be fulfilled
through listening to a child? Should a distinction be made between the Four Questions and
other parts of the Haggadah?

Based on what we have learned, it should be apparent that neither a man nor a woman can fulfill
their obligation of reading the Haggadah by listening to a child, whose obligation is only
Rabbinic. Nonetheless, the Mechilta indicated that the ideal way of reciting the Haggadah is to
have children ask questions, and adults provide the answers. Indeed, the Mechilta suggested that
in the absence of children, the Haggadah need not be recited. Only after the onset of a secondary
verse did the Mechilta revise its position to include even two adults having a Seder together. The
original statement of the Mechilta felt that a child’s questioning is indispensable even in terms of
an adult’s obligation to recite the Haggadah.

*! From this approach it would emerge that women are not be obligated in the mitzvah of reciting the Haggadah for
its own sake, but for the utilitarian purpose of eating the matzoh. This argument then would be very narrow in its
application and would probably not be relevant to our discussion of a woman reading the Haggadah for a man, as
opposed the suggestion of Rabbi Betzalel Ha’kohen of Vilna which is relevant.

22 Tosfos to Sukkah 38a, sv. Mi. See also Rabbi Avraham Danzig, Chayei Adam (sec. 130 part 14) who explains a
woman’s obligation to read the Haggadah in a similar fashion.

2 The Shulchan Aruch (Orach Chaim sec. 472 part 14) as explained by the Mishna Berurah (part 45).

2 Rabbi Ovadyah Yosef, Chazon Ovadyah (Pesach, pg. 52). See also Teshuvos Chazon Ovadyah (vol. 1 sec. 20).
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It would be fair to assume that this would still be valid even within the concluding statements of
the Mechilta. The Mechilta in its revision sought only to broaden the mitzvah further, not to
retract its original breadth. This is borne out by the Gemara:

Why do we remove the table? It was said in the house of | 527 R WA IR PIPW 722
Rebbi Yannai, so that the children will notice and ask. Abaya | mymypn 1992w 70 ORI "2
was once sitting in the presence of Rabba. He observed that | 299+ TP N 71 IR RN

they were removing the table from in front of Rabba. Abaya | <y TmPn Xon 9TH XPT NN
asked: “But we have not yet eaten?” Rabba responded: “You .. "131 99K RP KD TOTY 19

AN 72 R JN0ws 13 7Y
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have exempted us from reciting the Four Questions.”
Pesachim 115b

The Rashbam and Tosfos explain that the removal of the table will eventually lead children to ask
the Four Questions. Once the children have asked the Four Questions, the adults need not
repeat them. This is codified by the Rema, Rabbi Moshe Isserles (d. 1530)%.

Is this because shome’a ke’oneh can be applied to the reading of a child who is not Biblically
obligated to read the Haggadah?

It would appear that this has nothing to do with shome’a ke’oneh, because if that were true, it
should not be limited to the Four Questions specifically. Rather an adult satisfies his obligation
to read the Four Questions by listening to a child since the Four Questions are not an essential
part of the Haggadah text as per the mitzvah of sippur yitzias Metzrayim. They serve merely to set
the tone. As mentioned previously the Seder is meant to be conducted in question and answer
format; the Four Questions are meant only to create that setting, but not to discharge a formal
obligation®. Presumably, even though shome’a ke’oneh can not be applied to the reading of a
child, his recitation can serve to set the tone of question and answer.

In light of this, there is a puzzling statement in the Rambam:

After that, the table is removed from the reader of the | X1 1091 WA PP T2 NN

Haggadah alone, and the second cup of wine is mixed, and | 1837 >1w57 0197 PATIMY 1720 770
here the son asks, and the reader recites the Four Questions. |  =yquwy 9 R MY 2R 127

The Laws of Chametz and Matzoh 8:3 2" " mEMY IR Mo

25 Rema (Orach Chaim 473:7) as explained by the Mishna Berurah (69).

?6 This is highlighted by a minority opinion in the rishonim who disagree with Tosfos and the Rashbam, and assume
based on this passage in the Gemara as well as others, that as long as the child asks any question the Seder can
proceed, even if the Four Questions themselves were never uttered by anyone present at the Seder. This is stated
explicitly by the Maharil, Rabbi Yaakov Moellin (d. 1427) who is in fact the source cited by the Rema (ad loc.)
mentioned before. This opinion can also be found in a much earlier source, the Rokeach, Rabbi Eleazar ben
Yehudah of Worms (d. 1238) Sec. 283, as well as in a plethora of later commentaries collected by Rabbi Ovadyah
Yosef, Teshuvos Chazon Ovadyah (Vol. 1 Sec. 22).
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A literal reading of the Rambam suggests that the child is not supposed to ask the Four
Questions at all. The child was only intended to ask what troubles him particularly, and then the
adults should recite the Four Questions. The medieval commentary by R. Manoach of
Narbonne writes that the Rambam rejects the aforementioned passage of Gemara which gives
significance to the child’s presentation of the Four Questions.

Based on this comment of the Rambam, Rabbi Chaim Soloveichik (d. 1918) instructed all those at
his Seder to repeat the Four Questions after they were recited by the child”’. In understanding this
opinion we are forced to conclude that the Rambam believes: either that the text of the Four
Questions is itself a primary component of the Haggadah text (and not meant merely to set the

tone); or that the reading of a child is insufficient even to create the question and answer format®.

The Final Act

We have demonstrated that the Haggadah must be recited verbally. Under certain circumstances
one can suffice by listening to others, but only through the principle of shome’a ke’oneh. What is
the significance of this halachah?

The Mishnah (cited by the Haggadah) presents us with a daunting charge. In every generation
we are obligated to view ourselves as if we had just left Egypt*. This is an overwhelming task;
how are we supposed to feel like participants in a situation we never experienced?

The answer is that through the verbal recitation of the Haggadah, we are emphasizing to
ourselves the immediate nature of the story. A historical lesson is read and recorded mentally, a
recent story is on the tip of our tongues ready to be recounted.

We mentioned that the story of the Exodus should be told in question and answer format, to the
extent that if one is alone he must ask himself questions. Rabbi Noach Isaac Oelbaum explains
that this is linked to this theme as well*. A story which is unfolding and developing is generally
clarified through questions and answers. Even though we are sitting alone, asking the same
questions as last year, we must conduct ourselves as though the story, with all its details and
nuances, is new and fresh.

The Gemara has a tradition that the final redemption will take place in the month of Nissan,
corresponding to the original redemption from Egypt which occurred in Nissan®'. May we all
properly experiencing the redemption of Egypt, and in that way merit to see the redemption in
our times, culminating in the building of the Beis HaMikdash.

?” Haggadah Shel Pesach MiBeis HaLevi (Vol 2. Pg. 80).

28 Meaning there are two distinct points. Firstly, that the child must ask what troubles him specifically; and secondly
that the story of the Exodus be told by the adults in question answer format This explanation can be found in the
Siach HaGrid Haggadah (pg. 23), authored by Rabbi Yitzchok Lichtenstein and containing lessons conveyed by the
Rav 2”1, Rabbi Joseph Dov Soloveitchik.

2 Mishnah Pesachim 116a.

3% Haggadah Minchas Chein (New York 2001) pg. 87.

3! Rosh Hashana 11a.
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An Understanding of
Charoses and Karpas

Rabbi Michael Taubes

Charoses

One of the tastier items on the Seder table is the charoses, but the nature of the requirement to

have it is not so clear.

[After the Karpas] they brought before him matzah, SIWY DO DAY SXD 1195 1N
chazeres, charoses, and two cooked dishes. [charoses JT1¥7 NOIN PR 9D DY AR L 1wan
was brought] even though charoses is not a mitzvah. MY IR PIT 2373 YK 027
R’ Elazar the son of R’ Tzadok says it is a mitzvah. 799 BT B°IOD

Pesachim 114a

It is certainly not required by the Torah, as no mention of it is made there. This dispute thus
focuses simply on whether or not there exists a mitzvah Miderabonon to have charoses.
Everyone agrees, however, that in practice, one must have charoses at the table, and the only
question is if it is a mitzvah or not.

The “Kappa”

The Gemara (Pesachim 116a) asks, according to the view that it is not a mitzvah, why we must
have it at all, and answers that the charoses is needed because of the “kappa”. Rashi and the
Rashbam (s.v. mishum) explain that this kappa is a very sharp tasting substance that is found in
many vegetables, including some used for maror, which can actually be poisonous. The charoses
thus serves, apparently, to weaken or even nullify the taste and the danger of this substance®*.

The Rashbam (s.v. tzarich) and Tosafos (s.v. kappa) quote Rabbeinu Chananel there that this
kappa is actually a kind of worm found in vegetables, which although allowed to be eaten, is, as
Tosafos concludes, unhealthy or dangerous; the charoses somehow is able to destroy this worm
by being in contact with or near it. According to this view, then, the purpose of charoses is to
prevent any medical danger that may develop from eating maror.

32 The Gemara earlier (Pesachim 115b) discusses whether the maror must actually be dipped into the charoses or
simply placed near it in order for this to work.
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The Mitzvah

According to the second view in the above Mishna, however, that having charoses is a mitzvah
(Miderabonon), what is the nature and purpose of this mitzvah?

What is the nature of this mitzvah? R’ Levi says it is a 997 IX 19 0217 27187 RN
commemoration of the tapuach. R’ Yochanan says it is a ,0°09 937 I I 2 .men®
commemoration of the clay. Abaye said, therefore, one must PR TR 7997 AR IR
mabke [the charoses] tart and one must make it thick. Make 997 - PR M0 T

it tart since it is a commemoration of the tapuach, and L9 93T - 7IMO9 ALY ,Meng

make it thick since it is a commemoration of the clay.
JUP 77 N8

Pesachim 116a

The first opinion is that the charoses reminds us of the tapuach, a certain fruit. Rashi and the
Rashbam (s.v. zeicher) explain this by referring to the Midrash on a Posuk in Shir Hashirim
(8:5), also cited in the Gemara in Sotah (11b), which indicates that the righteous Jewish women
in Egypt would encourage their husbands, exhausted and frustrated by the difficult labor, to
continue to have children and perpetuate the nation with faith that they would soon be
redeemed. When they were ready to deliver their babies, they would go out to the fields to
escape the detection of the Egyptians, who wanted to destroy all the male Jewish babies, and give
birth under the tapuach trees. To commemorate this righteousness and heroism, we have
charoses, a principle ingredient of which is tapuach™®.

The second opinion in this Gemara is that, presumably because of its texture, the charoses
commemorates the mortar with which the Jews had to work when building in Egypt, and the
Gemara seems to accept both opinions.

Tosafos (s.v. tzarich) quotes a third opinion, found in the Yerushalmi in Pesachim (Chapter 10,
Halacha 3, 70a) that the charoses is to remind us of the blood, a reference either to the first of
the ten plagues, as suggested by the Pnei Moshe (s.v. tzricha) or to the spilled Jewish blood in
Egypt, as suggested by the Korban Haeida (s.v. milsei).

Tosafos then notes a practical difference between these latter two opinions: if the charoses is to
commemorate the mortar, its consistency should be chunky and thick, like mortar, whereas if it’s
to commemorate the blood, it should be more of a liquid, like blood. Tosafos thus suggests that
initially one should make it thick, like the mortar, and keep it that way until just before dipping

? It should be noted that although in modern Hebrew, tapuach usually means an apple, and apples are indeed a
basic ingredient of charoses in many Ashkenazic homes, in Biblical Hebrew, as pointed out by Tosafos in Shabbos
(88a s.v. piryo) and in Taanis (29b s.v. shel), tapuach refers to a citrus fruit, like an esrog. In many Sephardic homes,
therefore, apples are not used at all for charoses; it would thus seem proper that even if one does use apples, one
should also include some citrus fruit or citrus juice in one’s charoses, especially since the above Gemara in Pesachim
(116a) states that the charoses should have a pungent flavor.
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the maror into it. Then, one should add some wine and make it more of a liquid, thereby
following both opinions.

The Ramo (O”C 473:5) rules that charoses should first be made thick and then have wine added
to it, although he doesn’t say when to do this. The Chayei Adam (130:4) writes explicitly like
Tosafos that one should add the wine before dipping the maror in the charoses. He also points
out, as do the Magen Avraham (473:15) and others, that when the first night of Pesach falls on
Shabbos, one cannot mix the wine in during the Seder, but must do it beforehand, unless he does
it in a specific way>*.

The Rambam (Hilchos Chametz U’Matzah 7:11) rules in accordance with the above view that
having charoses is indeed a mitzvah Miderabonon. Tosafos there (s.v. tagri) indicates that this
seems to be the implication of the Gemara. The Kol Bo (50) implies that actually, both of the
above views are correct: having charoses is a mitzvah, but it also serves to prevent the health
danger posed by the kappa, as described above. The Pri Chodosh (473:5) likewise suggests that
even the authority according to whom charoses is a mitzvah agrees that it is also necessary for the
kappa problem, and he posits that this is also the view of the above cited Rambam. He notes later
on, though (475:1), that this kappa is no longer a problem in our times, an idea pointed out as well
by the Shulchan Aruch Harav (473:11); we therefore have charoses only because it’s a mitzvah.

What is the Mitzvah of Charoses?

The above Gemara focused only on a requirement to dip maror into charoses, for whatever the
reason, but did not mention any requirement to eat charoses. The Rambam (Hilchos Chametz
U’Matzah 7:11) implies that simply bringing charoses to the Seder table is a mitzvah, but makes
no mention of eating it. In his Peirush Hamishnayos on Pesachim (10:3), however, the Rambam
writes that there is a requirement to eat charoses, and one must even make a bracha (al achilas
charoses) before doing so.

According to one version of the Mordechai (Seder shel Pesach, 38b b’dapei harif) one is required to
eat a kezayis of charoses. The Bigdei Yesha (19) asserts that this requirement is not mentioned by
the other poskim, but the Vilna Gaon (Biur Hagra 471 s.v. v'yesh machmirim) implies that some
poskim may hold this way. Based on this, the Gaon explains the practice quoted (and rejected) by
the Ramo (471:2) not to eat the fruits used for charoses on Erev Pesach, just like we don’t eat
matzah on Erev Pesach. Since both charoses and matzah are mitzvos, we refrain from eating them
on Erev Pesach in anticipation of the mitzvah to eat it at night.

The Shulchan Aruch (475:1) does not require one to eat charoses and indeed rules that after
dipping maror into it, one should shake the charoses off in order not to diminish the maror’s
bitterness. Of course, one may eat charoses if he wishes as part of the meal.

3% See the Mishnah Berurah 473:48 and 321:65-68.
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Karpas

[After Kiddush on the first cup of wine] they brought before 7V N2 Davn 17105 IR0
him [vegetables for karpas]. He dips [and eats] chazeres N9 N99D YN
before he reaches the course that is secondary to the

S el B i =kigte]-]
matzah®. ? %

Pesachim 114a

The Mishna indicates that after one has made Kiddush on Pesach night, he is given a certain
vegetable which is to be dipped into something. This is the vegetable which we commonly call
karpas.

The Bach (O”C 473 s.v. velokeiach) gives three explanations as to why we have karpas. First, it is
a sign of freedom to be able to dip a vegetable. Second, it gives people a chance to eat something
before the long Hagadah is read. Third, dipping karpas foreshadows the later dipping of the
maror. Tosafos (Pesachim 115a s.v. vhadar) quotes another reason, namely, we have karpas to
make the borei pri ha’adama earlier, precluding the necessity to recite borei pri ha’adama over
maror, which already has its own bracha.

The Mishna identifies this vegetable as chazeres (a kind of lettuce that we call maror), but the
Gemara (114b) explains that it is preferable to use another vegetable for this dipping and not
chazeres. The Mishnah Berurah (473:20) points out that it is preferable not to use for karpas the
same kind of vegetable which one will use for maror because when one eats the vegetable for
maror, he must first recite the bracha of al achilas maror and it is inappropriate to make such a
bracha after having eaten this very same vegetable earlier. According to the Gemara, the Mishna
mentions chazeres only to cover a case where one has no other vegetable besides chazeres, and
to teach that in such a case he may use it both for this dipping and for maror®.

The Rambam (Hilchos Chametz U’Matzah 8:2) does not mention what vegetable to use for this
dipping (see also Tur O”C 473), but writes in his Peirush Hamishnayos (Pesachim 10:3) that it
can be whatever one has. Avadraham (Seder Hagadah Upeirushe’ha, p. 219) and the Kol Bo (50),
however, both require a vegetable called “karpas” which Machatzis Hashekel (473:4) identifies
as celery.

The Shulchan Aruch (473:4) writes that one should use either “karpas” (celery) or some other
vegetable; the Magen Avraham (473:4) however, quotes that there is a preference for celery
because the Hebrew letters of “karpas” hint at the phrase samech perech, meaning that 600,000
people were forced to do avodas perech, difficult labor, as mentioned in the Torah (Shmos 1:13).

33 Rashi (s.v. ad shemagia) explains that this is a reference to the chazeres that is eaten after the matza for
maror.
36 See Rashi and Rashbam (s.v. mevatel).
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The Shulchan Aruch Harav (473:16) expresses this preference as well. The Kaf Hachaim
(473:49) adds some Kabbalistic reasons for this preference. %’

What is Karpas Dipped in?

The plain reading of the aforementioned Mishna in Pesachim indicates that there is a
requirement to dip this vegetable into something®. Rashi (s.v. mevatel) writes that it is dipped
into the charoses, a position accepted by some cited in Tosafos (s.v. mevatel) as well as by the
Rambam (Hilchos Chametz U'Matzah ibid.) and many others.

The Rashbam (s.v. mevatel), however, writes that one does not dip this karpas vegetable into
charoses, a view agreed to by the Mordechai in Pesachim (Seder Shel Pesach 38a b’dapei harif)
who writes that it is improper to use charoses. The Or Zarua (2:256 p. 59d) quotes an opinion
that to eat charoses with karpas is to “jump the gun” similar to eating matzah on Erev Pesach.
The Mordechai thus writes that the karpas should be dipped into vinegar or wine, and the Tur
seems to accept this view.

The Rashbam (s.v. mevatel) and Mordechai (ibid.) however, write that one should not dip
karpas into charoses. The Or Zarua (2:256 p. 59d) explains that to eat charoses with karpas is to
“jump the gun,” just like eating matzah on Erev Pesach. The Shulchan Aruch Harav (473:14),
however, rules that one may use charoses if he has nothing else to use.

Others write that karpas should be dipped either into vinegar, wine, salt water, or any of the
above. For example, the Mordechai and Tur write that karpas should be dipped into vinegar or
wine. It appears from Tosafos that Rabbeinu Tam would use either vinegar or salt water. The
Beis Yosef also quotes a view that one should use salt water, as does the Or Zarua, in the name of
the Yerushalmi (in a text which we don’t seem to have). The Shulchan Aruch (473:6) writes that
karpas should be dipped into vinegar, while the Rama (473:4) makes reference to salt water as
well. The Mishnah Berurah (473:54) writes that karpas can be dipped into either vinegar or
wine or salt water, but not charoses. The general practice today is to use salt water, as
recommended by the Chayei Adam, Kitzur Shulchan Aruch (119:3) and others.

Tosafos quote an opinion that what the vegetable is dipped into depends upon what the
vegetable is: if it is chazeres, i.e. maror, it must be dipped in charoses like maror, but if one has

37 It is worth noting that the Magen Avraham questions the use of parsley for karpas, although the Chaye Adam
(130:5) among others clearly states that the standard practice in Ashkenazic countries was indeed to use parsley, a
practice which he clearly accepts. This may be based on the fact that the Yerushalmi in Shevi’is (9:1, 24b) identifies
karpas as parsley, as pointed out by the Tosafos Yom Tov, commenting on a Mishna in Shabbos (9:5 s.v. tavlin).

¥ Itis interesting to note that the Baal Haltur (Vol 2 Hilchos Matza Umaror 133b) implies that there is in fact no
obligation to dip anything at all. Rabbi Menachem Mendel Kasher in his Hagadah Shleima explains that there is a
question as to the meaning of the word in the aforementioned Mishna in Pesachim, which seems to require dipping
(mevatel). He asserts that there may be others who agree that there really is no requirement to dip the karpas into
anything. Nevertheless, the normative practice is that karpas is dipped before being eaten.
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another vegetable, he should dip it into either vinegar or salt water. The Bach rules accordingly.
However, the Rosh (Pesachim 10:25) cites Rabbeinu Yonah that it is unnecessary to use
charoses even if one uses chazeres for karpas.

The Ramo (Darchei Moshe 473:15) writes that vinegar must be used, although he mentions
that some authorities would mix charoses into the vinegar to satisfy all the opinions. The
prevalent practice, says the Rama, is to use only vinegar for this dipping. (As noted above, the
contemporary prevalent practice is to use salt water. )

How Much Must One Eat?

The Rambam writes that everyone at the table must eat at least a k'zayis of karpas. The Maggid
Mishneh explains that this is because k'zayis is the minimum amount for all eatings required by
halakha. The Rosh disputes this point, since there is no indication anywhere in the Gemara that
karpas is a required eating; indeed, no birchas hamitzvah is recited over karpas, even though
required eatings usually receive a birchas hamitzvah. Similarly, the Rashba (Shut Harashba 202)
holds that one need not eat a k’zayis of karpas, because its purpose is merely to evoke questions
from the children®, as indicated by the Gemara (Pesachim 114b). The Hagohos Maimoniyos
also holds that one may eat only the smallest possible amount of karpas, and he believes that
there is an error in the text of the Rambam who, he writes, really believes that a k'zayis of karpas
is not needed. Indeed, many poskim hold that one should actually avoid eating a full k’zayis so
as not to become obligated to recite a berachah acharonah (see Shulchan Aruch 473:6 and
Mishnah Berurah 53) and thereby allow the borei pri ha’adama said before the karpas to cover
the maror as well (Mishnah Berurah 55).

%% Rashi and the Rashbam explain that it is unusual to eat vegetables before the meal. When children observe this
unusual practice, they assumedly will ask “why.” The Tur, however, writes that the question is about dipping before
the meal.
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