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The Educational Experience of Sippur Yeẓi’at Miẓrayim:

A Didactic Manual For the Jewish Educator

Based Primarily on the Writings of Rabbi Yosef Dov Ha-Levi Soloveitchik Z”L
This project attempts to present, based on Rav Soloveitchik’s analysis, the Pesaḥ Seder as the Torah’s teachers manual for successfully transmitting the Jewish heritage to ones children.  The paper delineates many of the educational tenets set forth in the Pesaḥ Seder and how they can be inculcated into a yearly curriculum.  Numerous nuances of the Seder night come alive, through the penetrating comments of the Rav, as educational emeralds bursting with divine didactical wisdom.  Hopefully, delineating the Seder’s educational message and methodology will help achieve its realization in all forums of Jewish education at all times of the year.

Benjamin Zimmerman

Benjamin Zimmerman is a member of the Kollel and teaching staff of Yeshivat Shaalvim in Israel.  He is currently involved in a number of new programs spearheading the effort to strengthen the community of Anglo Olim in Israel, both spiritually and organizationally.

Introduction:  Education and Sippur Yeẓi’at Miẓrayim
The importance of education in Jewish tradition is indisputable.  The Torah makes numerous references to the obligation incumbent upon a parent to teach, inspire, and shape the knowledge and worldview of his child
.  However, while the Torah stresses the obligation to teach ones child, it does not inform us how to do so.  The Torah never dictates a curriculum with step-by-step instructions for how and when to teach what.  The Torah specifies certain elements and historical events that cannot be overlooked or forgotten
 in ones schooling, but beyond that it provides few guidelines.  

An analysis of the general mitzvah of Ḥinukh underscores the difficulty of grasping how the Jewish tradition, with its emphasis on scholarship, knowledge and respectable behavior attempts to achieve its goals.  Nowhere in the Five Books of Moses does it explicitly obligate a parent to educate ones child to fulfill all the positive mitzvot.  In fact, Rav Shneur Zalman of Liadi, the author of the Shulkhan Arukh Harav, writes that the only subject that a father
 is biblically duty-bound to be meḥanech, educate, his child to perform is the mitzvah of Talmud Torah, Torah Study
; teaching a child to perform all other mitzvot is only a rabbinic obligation
.  Rav Meir Simchah of Dvinsk
 disagrees and contends that parents are biblically obligated to educate their children to fulfill all positive commandments.  However, even Rav Meir Simcha seems to assume that this obligation is only to teach a general appreciation and love for G-d’s commandments
.   The numerous requirements upon a father to teach and ensure that his child fulfills positive commandments and does not violate prohibitions at a young age are seemingly fully rabbinic in origin.  How could there be so few biblical guidelines for the seemingly all-important educational imperative of Judaism?  Could it be that the Torah left it to individuals to decide on their own how to educate, without imparting some biblical wisdom on how successful education can be achieved?  

It is the purpose of this paper to postulate and attempt to prove that the Torah clearly sets forth and defines the most basic principles of successful Jewish education in its elucidation through the Oral Law of the mitzvah of Sippur Yeẓi’at Miẓrayim.  The biblical imperative to once a year, on the night of the fifteenth of Nissan, tell one’s self and one’s children the account of G-d’s deliverance of the Jewish people from slavery in Egypt to freedom is not only an individual mitzvah; it is the biblical textbook for successful Jewish education.   Through an analysis of this mitzvah and the Seder night in general, based primarily on the insights of Rav Yosef Dov Halevi Soloveichik (the Rav), it will become clear that the lack of specificity in the Torah’s general educational requirement is filled in through its clarity and explicitness in this ever-so-fundamental mitzvah.  

At first glance, the mitzvah of Sippur Yeẓi’at Miẓrayim does not have much in common with the general requirement of Ḥinukh.  It is limited to a specific time, has specific subject matter, a particular rabbinic text, and distinctive teaching requirements.  One could view this mitzvah as an educational anomaly, possibly even a once a year commandment with little relevance to the rest of the year.  After a careful analysis, though, it becomes abundantly clear that the uniqueness of this educational commandment is not intended to distinguish it from yearly educational obligations, but in fact quite the contrary; it is a directive to shape and mold the system of Jewish education based on the model we see implemented on that night.  Sippur Yeẓi’at Miẓrayim is not merely one specific mitzvah performed once a year, but it is the manual for successful Jewish instruction year round
.  

A heavy emphasis was put on the importance of the children being awake for the Seder (to the point that Rabbi Akiva stopped shiur early, what he only did otherwise on Erev Yom Kippur).  Our Rabbis tell us that on the Seder night לפי דעתו של בן אביו מלמדו one must teach according to the knowledge of his child
. The mitzvah of Sippur Yeẓi’at Miẓrayim requires that the father identify who his son is, and what is the proper way to instruct him.  Moreover, the yearly mitzvah of Sippur insures that the father will re-focus on his child at least once a year, to define where he is now and how he can best be educated( is he a Ḥakham, a Tam or a She’aino Yodea Lishol.  

Torah education in general, and on the Seder night in particular, though centered on the son is not limited to him. When an adult performs the Seder he must also focus on educating himself; 
 when one is educating himself the requirement of le’fi da-ato millamdo seemingly applies as well. A person is obligated to come to terms with who he is, to identify his own strengths and weaknesses, to determine the ideal way to educate himself, and spend the night doing so through the medium of Sippur Yeẓi’at Miẓrayim.  The self-knowledge that he gains from this didactic experience will guide him throughout the year in all other instances of Talmud Torah. 

In short, the once a year mitzvah of Sippur Yetẓat Mitzrayim is in fact a prelude to year-round education as well as a model for that education.  It imposes upon the father that throughout the years education he remembers to identify his child and analyze the proper way to educate him; that he observe the nature of the questions the son asks and the answers that he understands; that he inculcate within him the desire to continue the education throughout the year.

The centrality of Sippur Yeẓi’at Miẓrayim, of knowing the foundations of our nations humble beginnings and Hashem's miraculous salvation require more than one night a year of intense study.  The Ramban points out that the Torah places numerous reminders to these events, including a daily reading of אני ה' אלוקיכם אשר הוצאתי אתכם מארץ מצרים להיות לכם לאלקים, אני ה' אלקיכם (אמת) I am Hashem your G-d who has removed you from the l of Egypt to be a G-d to you, I am Hashem your G-d
.  The purpose of these numerous reminders is to stress and ingrain within us the knowledge that Hashem saved us and why he saved us(for him to be our G-d.

Once a year we learn and tell in depth the story of our exit from bondage to freedom, from our humble beginnings (Ge’nai) to our glorious exit (Shevakh).  However, it is not sufficient to focus on this just once a year, as we are human and prone to forget.  It must become rooted in our conscious through daily reminders.

The mitzvah of Sippur Yeẓiat Mitzrayim, with its numerous elements and its many lessons, is a shining example for the Jewish educator of how to impart the knowledge and effect of our history and its implications.  What the Torah did not specify in its various other ḥinukh requirements was specified here, not only in order to outline this unique commandment but additionally, and perhaps no less importantly, to set the guidelines for the educational imperative throughout the year.  Only a comprehensive analysis of this commandment can provide us with a glimpse into the Torah’s view of the essential methods and principles to be employed in Jewish Education.

The Mishna and Gemara give basic explanation of the text of the Haggadah.  The Rambam compiled a summary of all facets of the Seder night, which became the major text of analysis for Rabbi Soloveitchik.  Every segment of the Seder is part of that educational enterprise created to develop a text for successful Jewish education.  Each element contains numerous educational emeralds; every facet becomes a page of the Torah’s handbook to successful Jewish education.

Rav Soloveitchik’s Contribution to The Seder Night

The Rav’s examination of the Seder is the thorough analysis of a master of numerous disciplines, whose insightful comments contain the advanced, profound investigation of an educator, Halakhist, and philosopher.  Review of his probing comments, which reflect mastery of all subjects and demonstrate the Rav’s ability to blend all disciplines into his analysis, brings a different view of the Seder night into perspective: that of an educational masterpiece, filled to the core with didactic lessons and insights.  It is particularly his educational insights to which we will make reference in this paper.

Rav Soloveitchik’s observations of the Seder appear in a full derasha entitled ‘Sippur Yeẓi’at Miẓrayim,’
 as well as in several references from his other works.  Unfortunately, though the Rav analyzed the Seder anew at least every year and explicated almost every element of the Seder in his public addresses, very few of the original remarks are accessible to the average student.  As such, much of the information contained within this work is culled from secondary sources, though not without the realization of their limitations and possible inaccuracies; alas, they are all we have.


In a large part based upon an analysis of the Rambam’s description of the Seder, the Rav elaborates on numerous unique facets of this special mitzvah.  Careful scrutiny of the Rav’s observations, allows one to realize the emphasis that the Torah (both written and oral) places on this commandment, and the deep educational insights it provides.   The Seder was not just a yearly fantastic family gathering with some storytelling, but, if performed properly, laid the foundation for proper Jewish education.  The few words in the Torah’s commandment create the framework for a tapestry of deep educational initiative- this is what you should tell your child, this is how you should tell him, and this is how you should let him tell you.


This paper will discuss some of the Rav’s comments on the Seder and attempt to derive didactical insights from them.  The paper will analyze the Rav’s comments on the uniqueness of the mitzvah of Sippur Yeẓi’at Miẓrayim as opposed to the daily mitzvah of Zekhira, the interrelationship between the foods we eat at the Seder and the narrative, what these particular foods represent, how the Torah was well aware of the differences between individual children and instructed us to educate them according to their needs, and how the entire Seder night enables us to experience the Exodus personally and thereby break out in song.  We will attempt to analyze his observations to better understand the educational masterpiece of Sippur Yeẓi’at Miẓrayim.

The Uniqueness of Sippur Yeẓi’at Miẓrayim -Its Connection to Zekhira

The significance of the commandment of Sippur Yeẓi’at Miẓrayim is apparent from the focus of the Mishna and Talmud on explicating this commandment.  The second half of the tenth perek of Pesaḥim is primarily dedicated to delineating the requirements of this mitzvah.  The Gemara further explains the manner in which this mitzvah is supposed to be performed, when to say what, where the Maẓah should be etc.  The Rambam devotes two complete chapters and numerous other references to this mitzvah, carefully outlining, primarily based on earlier sources but with no shortage of commentary of his own, the unique attributes of this commandment.   

There is no doubt that the Torah placed tremendous importance on constantly recalling the Exodus from Egypt.  Numerous daily mitzvot contain the biblical imperative that they act Zekher li-Yeẓi’at Miẓrayim, in order to remember the Exodus,
 in addition to the general daily requirement to remember the Exodus, which we fulfill by reading the third paragraph of Kriat Shema.  The Ramban explains that the Torah stresses remembering the Exodus so often because it represents a fundamental tenet of our faith, that G-d controls the natural world.  G-d does not wish to perform open miracles in every generation to prove his existence.  “The great signs and wonders (of the redemption in Egypt) constitute faithful witnesses to the truth of the belief in the existence of the creator and the truth of the whole Torah.  And because the Holy One, blessed be He, will not make signs and wonders in every generation for the eyes of some wicked man or heretic, He therefore commanded us that we should always make a memorial or sign of that which we have seen with our eyes, and that we should transmit the matter to our children, and their children to their children, to the generations to come, and He placed great emphasis on it…”
 Remembering the Exodus is so fundamental to our faith for it is the constant reminder of G-d’s powers.  It is a facet of numerous commandments so we always recall this basic principle.  This is the importance of the daily mitzvah of Zekhirat Yeẓi’at Miẓrayim.
In order to understand the uniqueness of the mitzvah of Sippur Yeẓi’at Miẓrayim one must contrast it with this general daily requirement of Zekhira.  At first glance the Torah obligates one to recall G-d’s deliverance of the Jewish people from Egypt on two different planes; daily (possibly once during the daytime and once at night), and once a year (on the night of the fifteenth of Nissan).  The obvious question is what is the difference between the two requirements?  Why do we need both?  

Rav Soloveitchik enumerated numerous differences between the mitzvot of Zekhira and Sippur.  The first four distinctions he quoted in the name of his father
: 

1) Consider the timing of the mitzvah.  The mitzvah of Zekhira is performed daily while the mitzvah of Sippur is performed once a year.

2) The mitzvah of Zekhira is fulfilled by mere mention while the mitzvah of Sippur requires a detailed account of the many miracles that were performed during the Exodus.  The entire process must be related, ‘Commence with the humble beginnings of the Jewish people and culminate with the praise of salvation’ (Pesaḥim 116a).  

3) While the mitzvah of Zekhira is a monologue, the mitzvah of Sippur is a dialogue, preferably from parent to child, but even if the individual is alone he must have a dialogue with himself.

4) The mitzvah of Zeckhira is not its own mitzvah  but is part and parcel of the daily mitzvah of Keri’at Shema; while the mitzvah of Sippur  is its own mitzvah in the counting of 613 mitzvot.
The Rav then added a number of distinctions between Sippur and Zekhira which his father had not pointed out explicitly
.

5) The mitzvah of Sippur requires praising Hashem. This is the reason for Hallel and the festive meal at the Seder.

6) The mitzvah of Sippur is limited to the events of the night of the fifteenth of Nissan but the daily mitzvah of Zekhira makes reference to kriat yam suf, the splitting of the Red Sea, as well.

7) The mitzvah of Sippur Yeẓi’at Miẓrayim incorporates the mitzvah of Talmud Torah.

In short, these differences, which will be elaborated upon later in this work, indicate that the mitzvah of Zekhira is simply a daily mention of the exodus, while the mitzvah of Sippur is the creation of a dialogue, a show and tell.  Its aim is to relive the exodus and impart its importance to oneself and ones children.   

Despite their differences, why did the Torah need both?  The question can only be answered by investigating the well-known difficulty of explaining their interrelationship. The Commentators wondered why the daily mitzvah of Zekhirat Yeẓi’at Miẓrayim failed to make an appearance on the lists of all the Monei Hamitzvot
 except for the S”MaK
.  They all count the once a year mitzvah of Sippur Yeẓi’at Miẓrayim but overlook the daily requirement.

There are numerous explanations offered by the commentators.  The Rav quoted an explanation from his grandfather, Rav Chaim of Brisk, who explained that though Zekhira is a biblical commandment, technically it couldn’t be enumerated in the list of 613 because it will no longer be applicable in the days of the Messiah, and, therefore, does not fulfill a practical prerequisite for being listed among the 613.  Others
 explain that Zekhirat Yeẓi’at Miẓrayim is not a biblical commandment at all but a rabbinic ordinance.  A third explanation
 finds Zekhira to be a component of the daily mitzvah of Keri’at Shema, not a mitzvah in its own right.  A fourth explanation also offered by the Rav states that the daily mitzvah of Zekhira is not counted separately because it is part of the yearly mitzvah of Sippur Yeẓi’at Miẓrayim; the mitzvah is to elaborate upon the story once a year, but to continue to remind ourselves of it daily.

These explanations are not merely attempts to answer a difficulty but have far reaching implications for how we understand these two fundamentals of our faith and how they interact with the Jewish educational imperative.

Those who claim that Zekhira is not its own mitzvah but rather a facet of the daily mitzvah of Kabbalat Ol Malḥut Shammayim, accepting the yoke of Heaven, which is the foundation of the daily mitzvah of Kriat Shema, seemingly contend that certain knowledge is so basic and essential that one who is not cognizant of it, or even merely fails to mention it, while accepting upon himself the yoke of G-d’s kingship has rendered that acceptance lacking and incomplete.   One cannot fulfill Kabbalat Ol Malkhut Shammayim without first accepting upon himself full-fledged acknowledgement of Hashem’s hand and purpose in taking us out of Egypt.

If, alternatively, the mitzvah of Zekhira is part of the general mitzvah of Sippur Yeẓi’at Miẓrayim, an extremely important educational lesson can be learned.  This once a year event is never supposed to leave the awareness of a Jew, everyday he must remember the event described and elucidated on that night.   How does one ensure that this mitzvah performed once a year won’t be forgotten?  The Torah understood that man is liable to forget.  There are numerous sources that a year is a period of time in which one is prone to forget
, and therefore, after a year has gone by since our last in depth elaboration of the Exodus, we sit down again and focus.

 The Netziv states this explicitly in his commentary on the Torah.  Just as a father who teaches his son an important lengthy moral lesson will remind him daily with a short reminder, so every year he will tell the story again in order to re-entrench it in his son’s heart.  “So too the mitzvah of Sippur Yeẓi’at Miẓrayim is to tell a long story on this night, and then a daily reminder will suffice.”

An educator cannot be confident that even the most inspiring lesson will not be forgotten.  In order to ensure that the most fundamental tenets of our faith are ingrained and recalled, a daily reminder is required.

Sippur Yeẓi’at Miẓrayim:  It’s Uniqueness and Importance

Firstly, in order to properly distinguish between the mitzvah of Zekhira and the mitzvah of Sippur, one must identify the source of these two commandments.   The early texts seem to indicate a difference of opinion as to which verse refers to the daily mitzvah of Zekhira and which verse refers to the yearly mitzvah of Sippur.  These two views are also found in a dispute amongst the Rishonim, between Rashi and the Rambam.  The Rambam
 derives the daily mitzvah of Zekhira from Deuteronomy 16:3 (Limmaan Tizkor) and the annual mitzvah of Sippur on Pesaḥ from Exodus 13:3 (“Zakhor Et Hayom Hazeh”) based on the view of Ben Zoma in the Mishnah in Brachot 12b.  The Mechilta
, however, derives the daily mitzvah of Zekhira (at least the daytime obligation) from the verse in Exodus, Limmaan Tizkor
.
Rav Soloveitchik notes a number of interesting issues in the Rambam’s classification of this commandment.   Firstly, the Rambam’s formulation of this commandment is rather striking.  He quotes the Mekhilta Di-Rashbi that discusses this mitzvah, but adds another statement:  -"רוצה לומר שהוא צוה לזכרו כמו שאמר זכור את יום השבת לקדשו", This means to say that Hashem commanded to recall (Yeẓi’at Miẓrayim), similar to the way He commanded us to remember Shabbat.

The Rav asked how one could compare the mitzvah of Sippur   Yetzi’at   Mitzrayim with the mitzvah of Zekhirat Shabbat, remembering Shabbat?  As has been delineated above, the mitzvah of Sippur is wholly different than the mitzvah of Zekhira?

Furthermore, the Rav noted that the language of the Rambam in Hilchot Ḥameẓ U’Maẓah (7:1) is no less enigmatic.  The Rambam begins to define the mitzvah as “Sippur ” but finishes off by saying that all the mitzvot of the night comprise “Haggadah”.  Is the mitzvah to tell the story (Sippur) or to speak about the mitzvah (Haggadah)
? The Rav explains that the Rambam who contends that the source of the mitzvah of Sippur Yeẓi’at Miẓrayim is from the verse Zakhor et hayom hazeh asher yiaẓatem mi-Miẓrayim, wanted to show that the term Zakhor in the Torah sometimes delineates a much deeper realm of experience.  The mitzvah of Zekhirat Shabbat requires one to be in a situation of tremendous longing for the day, never allowing it to escape his memory, while simultaneously Zekhirat Shabbat requires that on the day of Shabbat one explicate its uniqueness.  However, Zakhor of Yeẓi’at Miẓrayim doesn’t stop there, it requires a feeling of actually leaving Egypt, as will be explained later
. 

The Rav explains that the Rambam, based on the Mekhilta, contends that the mitzvah of Sippur is learned from a combination of two verses והגדת and זכור את היום הזה  , and through the blend of these two verses we derive the distinctive nature of this mitzvah of Sippur .  Zakhor expresses that we are not just telling a story but attempting to relive an experience.  This night is unique and singular.  Mah Nishtanah is not so much questions of the child as it is an announcement of the uniqueness of this night.  How is this night different- through its unique mitzvot! 

The night of the fifteenth of Nissan is not just a memorial; it creates the setting for reliving the Exodus.  It is not just a mitzvah of talking and eating, but requires a mindset.  One who gets caught up in the externals of reclining and eating without reaching a mindset of feeling and reliving has not fulfilled his obligation.  The Sippur and Haggadah are accomplished through talking, expressing through words and recalling, in order to give meaning to the mitzvot and to undergo the experience.  The Seder night is the guidebook of how to relive a past experience.  The interplay between adult and child, what is mentioned and what is shown, stresses the Jewish educational principle of transforming knowledge into feeling.   This is the underlying task of the educational enterprise we call the Seder.  All that is left to be explained is how is it done? 

Seder -The Specific Order of the Night

The mitzvah of Sippur Yeẓi’at Miẓrayim must be fulfilled in a specific order.  The Rambam writes סדר עשיית מצוות אלו בליל חמשה עשר כך הוא  The order (seder) of the performance of the Mitzvot of the Night are as follows…
 The Rav
 points out that the word “seder” is not arbitrary.  It is the phrase used by the Rambam in various places to denote a mandatory procedure where any deviation from the order disqualifies all the actions.    For instance, the term “seder” is used by the Rambam in his description of the temple service on Yom Kippur
 where the order is certainly obligatory
.    However, what is the requirement for a set order on the Seder night?  Why would one who eats the Maror before he describes the Exodus not fulfill his obligation?

The difficulty of the Rambam’s requirement is further compounded by the fact that the Torah’s description of these mitzvot leaves no indication that any order is required.  Furthermore, the Talmud seems to reveal otherwise.  The Gemara
 states כפאוהו פרסיים יצא, If one was forced by non-Jews to eat Maẓah [on the first night of Pesaḥ] he discharges his obligation.  Obviously, the non-Jews didn’t require that the Jew read the whole Haggadah before eating the Maẓah.  If so, what does the Rambam mean when he states that the order is necessary?

The Rav
 explained that the Rambam doesn’t mean to say that any small deviation from the chronology of the events of this evening nullifies the whole mitzvah.  Rather, the Rambam requires that one must at least describe the mitzvot before he eats those specific foods (i.e. Maẓah and Maror).  There is an interaction between the narrative, the descriptions of the mitzvot in the section of Maggid, and their consumption later.  We impart the lessons of the Seder by verbal description and visual display, before we are ready to physically consume the food.  This combination allows for the physical consumption of the food to be a deep-seated sensational activity, bursting with meaning.  Throughout the Seder, we must attempt to awaken the children and ingrain within them that physical commandments must transcend the physical.  We do not rely on the narrative alone.  Our decoration of the Seder plate, the removal and returning of it at different sections of the Maggid, and its overall presence throughout Maggid all serve as tangible methods of accomplishing this task.

The Seder Plate

One cannot expect children to be miraculously interested in the various aspects of the Seder if they are merely passive participants.   The Torah directs the father using the formulation “You shall tell your son”, informing him that all is to be directed towards the child.  In order to succeed, one must ensure that the child is interested.  The Gemara
 tells us that Rabbi Akiva only ended his daily Torah lessons early twice a year.  One of those times was Erev Pesaḥ, to enable his students to put their children to sleep at home, so they would be awake at night.  

The Torah, however, was not content simply with an awake audience, but required an active interested audience.  The Gemara
 states that one should provide treats for his children at the Seder so that their interest would remain peaked throughout.  Most of all, though, the Torah empowers the child by making him the star of the show.  The Mishnah
 discusses the need to bring the Seder plate
 to the table at the beginning of the meal.  The Commentators question, why must it be brought before the foods on it are actually needed?  

Rabbeinu Dovid
 explains that the Seder plate is brought at the outset of the meal to awaken the children to ask.  He contends that in order to fulfill the biblical mitzvah of Sippur the narrative cannot commence until the child asks his first question.  Our story must come in response to the inquiry of a child as to the uniqueness and singularity of the night’s meal.  The Seder plate and the food on it are props that serve to access the child’s curiosity.  The whole night comes in response to the question of a young child.  We cannot begin to tell a story to a child who has not awakened from his slumber.

An interested audience is not only required at the Seder night but must be a part of yearly Torah education as well.  The Talmud records that, according to one opinion, the Amoraic sage, Rava, began his lectures with a milta dibidiḥuta, a light word, to get the attention of the crowd before he began teaching
.  The words of the Torah themselves are very powerful but they can only penetrate those who are willing to listen.  Though the time is limited
, like at the Seder, we take as much as is necessary to achieve a listening audience before we get underway.  But a listening audience is not enough; we must make sure they are a participating, questioning audience as well.  Numerous nuances of the Seder attempt to awaken the curiosity of the child and interest him in hearing about his heritage.  We must attempt to achieve this difficult feat throughout the year as well.

One must also realize that even if a method was successful at awakening children in the past it won’t necessarily continue to do so in the current day and age.  No patent is full-proof Sometimes one must be miḥadesh, originate, a new means of perking the interest of a child who does not respond to the textbook illustrations.  The Torah is alive and contains room for developing.  Though at the times of the Talmud merely removing the Seder plate would interest the children
, it is clear in the sources that we must convert this to a practice that will wake up the children of our day and age
.  We cannot merely read the instructions in our Haggadah and expect that it will do the trick.  Whichever specific act we choose, engaging the child is paramount.  One must figure out, through careful study, what will raise the level of interest and consciousness of the child?  

The mitzvah of Sippur Yeẓi’at Miẓrayim awakens the educator to the importance of studying his audience, while formulating and implementing the actions and events that will speak to the children of his day and age.

Rabban Gamliel

Rabban Gamliel’s earth shattering statement about the importance of explicating the reasons behind the three main mitzvot akhillah of the night underscores the uniqueness of the mitzvot halayla
.   Rabban Gamliel is quoted in the Mishnah, and read in the text of our Haggadah-כל שלא אמר ג' דברים אלו בפסח לא יצא ידי חובתו ואלו הן פסח מצה ומרור Rabban Gamliel ruled that one who does not explain the following three items on the Seder night does not discharge his obligation: Korban Pesaḥ, Maẓah and Maror.  

There are a number of controversial points that ensue from Rabban Gamliel’s statement.  First of all, how different is Rabban Gamliel’s requirement to speak about these three commandments than the requirement to understand other mitzvot? Secondly, which mitzvah will not be fulfilled if it is not explained?  Thirdly, does Rabban Gamliel really mean, in a literal sense, that one has completely not fulfilled any obligation if he fails to state the reasons why we eat these foods?  

Rabbeinu Manoaḥ 
 explains that the obligation described by Rabban Gamliel largely exists with other mitzvot as well.  Rabbeinu Manoaḥ asserts that although all mitzvot must be understood, there is a need to stress the reasons for these three in particular.  


The majority of commentators, however, differ and claim that Rabban Gamliel is stressing another unique element of the Seder night.  Something at the Seder is so fundamental, that if the reason is not understood, the actions thus performed are wholly incomplete.  The only debate is to which mitzvah was Rabban Gamliel referring.

The Maharsha
 interprets Rabban Gamliel’s statement to the effect that, in contrast to other mitzvot akhilla, one will not fulfill the three mitzvot akhilla of Pesaḥ, Maẓah and Maror if one does not understand the reasons that surround them.  

According to the Rambam
, however, the requirement to speak about Maẓah etc. is a facet of the mitzvah of Sippur Yeẓi’at Miẓrayim.  The mitzvah of Sippur obligates one to explain not only the miracles that transpired on the night of the fifteenth of Nissan, but also to expound upon the reason and rationale for engaging in the mitzvot halayla.  This mitzvah is clearly distinct from the daily obligation to remember.

The Rav preferred the explanation, which he later found in the Ramban, that one who does not explain the mitzvah of Maẓah, while he does fulfill this particular mitzvat achilla, he falls short in his fulfillment of the mitzvah of Sippur Yeẓi’at Miẓrayim that is expressed through the Maẓah.

The Ramban
 explains that sometimes the Gemara uses the term לא יצא ידי חובתו, one does not fulfill his obligation, to refer to one who did not fulfill the obligation in its most complete sense, even if he has freed himself of its basic obligation. Rabban Gamliel’s usage of this clause, claims Ramban, is one such example.  In other words, elucidation of the Mitzvot of Pesaḥ, Maẓah u'Maror is an element of the fulfillment of these Mitzvot, although beyond the basic obligation.  In fact, according to the Rav’s understanding of the Ramban, the mitzvah of Maẓah is twofold. To start, there is the mere act of eating Maẓah. Additionally, an explanation of the significance of eating Maẓah and the rationale behind it are called for. The latter is a fulfillment of Sippur but emanates from the mitzvah of Maẓah, so that eating Maẓah is a fulfillment of Sippur 
.

These two opinions not only offer two different understandings of Rabban Gamliel’s statement
 but also characterize the tremendous ḥiddush, original insight, of Rabban Gamliel in the Torah’s world of Ḥinukh.  According to the Rambam, one must connect our historical heritage to our daily activities.  One must understand that the mitzvot we perform are direct outgrowths of our awesome heritage and history.  The Ramban advances this line of thought even further.  The mitzvot themselves are supposed to be a means of transmission.  Sippur cannot be achieved through oral means alone, by transmitting purely from mouth to ear.  Sippur must be tasted! The stories that we tell our children about our history are incomplete until we give them a taste, and certainly until we have tasted for ourselves, the Maẓah of our escape from Egypt. The harshness of the slavery cannot be fully understood if it is not on the forefront of our consciousness while we eat the Maror, but we must also eat the Maror.  The Torah according to Rabban Gamliel requires show and tell.  We must feel with all our senses as slaves who ate Maẓah as both the bread of affliction and the bread of freedom.  Jewish history is alive! It is recurring, if it is felt and tasted.

In our daily teaching as well, we must aim to have our children understand the reasons behind the mitzvot.  One must nurture an educational environment in which the child is able to feel that mitzvot are not arbitrary requirements but are part of the beautiful tapestry of our tradition, bursting with meaning.  By combining explanations with experiences one can hope to bridge the gap between the rigid commandment and its rich personality.

The Foods Eaten at the Seder

The Rav noted that a fundamental component of Sippur Yeẓi’at Miẓrayim is the central role that the meal and food play at the seder.   “The Seder is the prototype of the Seudah (meal) and the halakhah has developed an ethic and an etiquette concerning the Seudah.  Eating is a physiological function which is instinctive and mechanical– similar to the beast, insect and plant… Although eating is a biological necessity, man and beast do not eat in a similar fashion.  Judaism has redeemed eating from a coercive process into something meaningful and deliberate.”
  This quotation form The Rav expresses his conviction
 that the Jewish view of eating stands in stark contrast to that of the rest of the world.  Many philosophers view eating as a disgraceful must, a beastly act concerned only with the aesthetics.  The Seder is one of the models we have for a process where food is fundamental to the religious experience.  We eat a festive meal in the middle of our religious experience, surrounding the food with Hallel, praise to G-d.  Physical food can be spiritual if used properly.  This realization should last beyond the Seder, its effect accompanying us throughout the year. 

Maẓah

The Seder foods are full of personality and it is not sufficient to merely consume them.  The Rav notes that the Zohar
 refers to Maẓah as מיכלא דמיהמנותא, the bread of faith.  The Jews departed from Egypt without prepared food and water, demonstrating an extraordinary faith in G-d.  Based on a statement of the Likutei Torah, the Rav explains that this faith engendered a character of a lofty degree of faith in the Maẓah; it symbolizes one who performs mitzvot not only when he does not understand their rationale, but even when the mitzvah is contrary to his common sense.  This is the lesson of the Maẓah- to instill within our children total commitment, subordination and subjugation of our own will to a higher calling.

The educational lessons of Maẓah, though, are even farther reaching
.  The Rav
 explains that the preparation of Maẓah is an instruction manual for the methodology of Ḥinukh.  After setting forward the various opinions as to when Maẓah requires שימור, supervision to prevent leavening, the Rav notes that the Torah’s stress on the shimur of Maẓah is not arbitrary; it is a lesson for the parent, teacher, and educator.  Proper observance and emmunah cannot develop intuitively or spontaneously, but necessitate constant supervision and protection.

The process by which Maẓah is watched from the time of harvesting through kneading and baking parallels the process by which children must be nurtured.  We supervise the Maẓah with unusual vigilance in order to ensure that it doesn’t leaven.  Chazal informed us that the leavening process represents the yetzer hara, the evil inclination, who, similar to the seor shebiisa, the leavening agent in bread, encourages one to rise to egoism and sin.

Careful vigil is required throughout the years of a child’s development.  A child who is unsupervised during his formative years will become corrupt, just as unsupervised grain will become Ḥameẓ, leaven.  If the grain begins to rise the flaw must be dealt with immediately.  The Rav pointed out that the ideal education is by example.  One cannot merely tell a piece of Maẓah to cease rising, he must act upon it.  

However, even with successful shimur of the early stages of grain production achieved, the job does not end there.  The shmira must continue all the way to the end of the baking process and beyond.  Even after a child reaches the age where he is obligated in mitzvot, twelve for a girl and thirteen for a boy, the father is still obligated to watch with a diligent eye until the child is fully capable of doing so on his own.

Inculcating the Taste of the Maror

The Gemara Pesaḥim 116b records a statement of Rava that seems to highlight the difference between Maror
 and other mitzvot akhillah.  It generally assumes that when the Torah places an obligation upon an individual to eat a certain food all that is required is a mechanical act.  Rava states, however, that one who swallows Maror (whole) does not fulfill his obligation because one is required to taste the Maror.  The Rashbam explains, “the Torah obligated one to consume Maror in order to bitter up the mouth of the eater, compelling to recall ‘they made his life bitter’”.  The requirement to eat the Maror imposes upon a person that he sense and feel the bitterness of Egyptian bondage in his mouth while he conducts the Seder.

In fact, there seems to be something unique about all the mitzvot akhilla of the Seder night. One must not merely perform the emotionless act of consumption but must actually sense the taste and character of the food.  There is a constant stress on experiencing the food and letting its taste linger. Ein maftirin aḥar haPesaḥ afikomen, one is forbidden to taste anything after consuming the final piece of Maẓah, and the fact that Maẓah must be eaten lite’avon, with an appetite, already indicate the unique status of the mitzvot halayla; we must approach them with an appetite and guard their taste.

By Maror the requirement is even more explicit.  The Torah identifies the vegetable we must eat by referring to its bitter quality.
 The Chazon Ish
 even claims that one does not fulfill his obligation to eat Maror by consuming non-bitter romaine lettuce.
  

Why is this night different than all other nights?  Why tonight of all nights is the mere act of eating performed without the taste buds insufficient?

It is the educational component of these foods that requires they be tasted and integrated into the fabric of the taster.  Eating the food at the Seder is part of the experience of Sippur Yeẓi’at Miẓrayim.  It serves to transform the location of the Seder from whatever site, in whichever century, he may be, to the halls of Egypt year 2448
, as we pack our bags to leave and be redeemed.  One must taste the bitterness of Egyptian bondage, and eat the Maẓah representing our freedom with anxiousness and desire.  The taste of the Maẓah and the beautiful spiritual opportunities of our freedom should not leave our consciousness immediately when the Seder draws to a close.

Education throughout the year must attempt to follow the example set by this mitzvah.   Even if there exists no Halachic year-round requirements that parallel those of the foods eaten at the Seder night, the flavor of all mitzvot must nevertheless be savored on a continual basis.  Once again, herein lies a model for educating all mitzvot, even those that do not involve the mouth.  Mitzvot that lack a physical ta’am, taste, still contain a spiritual ta’am, reason; one must strive to understand their inner meanings.  By creating an atmosphere where one is eager to perform the commandments and one appreciates them enough to savor their performance, one can be assured that the lessons won’t be left behind in the classroom.

The mitzvot of the Seder themselves also present another dilemma in Jewish education which must be dealt with and overcome.  On the Seder night we attempt to simultaneously educate towards contradictory feelings, recalling both the slavery and the redemption.  We eat the bitter Maror to recall the bitter servitude and the unleavened Maẓah to represent the haste into freedom that left no time to allow the bread to rise.  Following these we have koreich, the sandwich of Maẓah and Maror, through which we attempt to relive those feelings simultaneously.  The Ramban
 contends that in fact Maẓah itself contains elements of remembering slavery as well as redemption.


How can we communicate paradoxical feelings– being in galut but at the same time feeling free?  The Rav notes that twice in the Rambam’s description of the Exodus he stresses gaalam miyad, [Hashem] immediately redeemed them [the Jewish people], they were freed in the blink of an eyelash.  One who truly believes in the Almighty knows that all His troubles can end in a moment if G-d so desires.  This gives one the ability to view galut as only a temporary state and leaves room to simultaneously feel a sense of freedom.


In fact, this dialectic experience is part of the fabric of the Jewish Religious Experience.  It is difficult and demanding, but it is one of the basic requirements of the Seder night, one that holds within it the key for how to achieve this contradictory existence.
Four Sons-Every Child Must Receive a Personal Educational Plan:

The Rav noted that the introduction to the section discussing The Four Sons begins ואפילו כלנו חכמים כלנו נבונים  even if we were all wise men or knowledgeable people we would have to discuss the story of Yeẓi’at Miẓrayim”.  The Rav explained that this statement serves to dispel a certain notion.  There are numerous mitzvot that are characterized by mechanical acts, which do not differentiate between what type of individual performs them.  The smart and wise can sit in the Sukkah next to the ignorant individual and both will fulfill the mitzvah equally.  But Sippur Yeẓi’at Miẓrayim like all forms of Talmud Torah seem to be restricted to the wise individuals who can understand all the elements completely.  However, the Rav points out, the next paragraph, ברוך המקום Blessed is The Omnipresent, advises us that not only the smart but also all Jews have a portion in this mitzvah and the learning of Torah in general.  Here we praise Hashem for giving the Torah to the Jewish people, to all the Jewish people on all their different levels, to every Jewish child no matter his IQ. 


The Torah spoke to all four sons, the wise, simple, wicked and uninterested.  Every child must be imbued with self-confidence and the belief that the Torah spoke directly to him. With that in mind, we attempt to relate to the various different types of sons individually, in the way we can reach each one best.

The question and answer style while uniquely required on the seder night is seemingly not meant to be a once a year educational endeavor.  The story we tell this night is not the type of bedtime story where the adult reads a tale to the young child, while the child listens silently.  We require that the child’s interest be sparked which we only know has been achieved when he asks a question.  Rav Soloveitchik added that the story of the Seder night be in dialogue form, through question and answer.  “Why is it so crucial that the child ask questions; why do we prompt him?  Simply put, Judaism insists that G-d reveals himself to the man who seeks after and thirsts for G-d.   The verse in Deuteronomy (4:29) reads: “But if you search there for the Lord your G0d, you will find him if only you will seek him with all your heart and soul.”  We want to initiate the child into the masora community that seeks out the Almighty and yearns for his presence and illumination.  We want the child to become a m’vakesh Hashem –“a seeker of G-d.”

However, asking is only the beginning, we must analyze what he asks.  The question of the child tells us what he wants to know and why he wants to know it.  However, one cannot merely respond to the inquiry of the child without identifying where his child stands.  What interests him, and what troubles him?  Where ones son stands this year is not necessarily the same place he stood last year.  Last year his son may have been a Ḥakham and this year a Rasha, or vice versa.  Who is his son and what is he asking are the necessary question a parent and educator must answer before they respond to the inquiry of their child.

The Rav explained that the four sons are actually two pairs of sons.  The Ḥakham is not so much wise as he is capable, unlike the Tam who is dull and sluggish
.  They are both interested in learning, but the Tam is incapable of deep understanding.  The Rasha, the rebel who rejects, and the Sheaino Yodea lishol, the child who is unconcerned, represent a second pair of children.  They are not interested in asking any questions which would lead to real answers.  “The Haggadah is directed towards the four sons symbolizing the idea that the teaching process must be geared to the individual.  Even the dull can and should be taught.  Even the very bright son can learn.  Thus, the Torah community is a didactic community within the realm of Chessed.”

The Rav explained how the answers to these four children express four fundamental aspects of the mitzvah of Talmud Torah, four different types of instruction for four unique children.  The wise son, who is brilliant and capable is taught all the laws of Pesaḥ, אף אתה אמור לו כהלכות הפסח... you shall teach him the laws of Pesaḥ… Not only Hilchot Pesaḥ, but throughout the year the father must continue to teach him all Halachot.   The Torah tells us to take advantage of his brilliant capacity for comprehension and educate him accordingly.  

The Rav noted that this answer given to the wise son seems to differ from the answer given in the Torah (Deuteronomy 6:20-25) where it states כי ישאלך בנך מחר לאמר מה העדות והחקים והמשפטים אשר צוה ה' אלקינו אתכם? ואמרתם לבנך עבדים היינו לפרעה במצרים ויוציאנו ה'...אותנו הוציא משם לתת לנו את הארץ אשר נשבע לאבותינו, ויצונו לעשות את כל החקים האלה ליראה את ה' כל הימים... When your child asks you tomorrow, “what is this service of yours?” you shall say to your son, “We were slaves to Pharoah in Egypt.  G-d redeemed us from Egypt with a strong hand.  He punished and paralyzed the Egyptians with plagues in order to give us the Land that he swore to our forefathers.  He commanded us to observe these laws and fear him throughout our lives.”  The Haggadah, however, responds to the identical question of the wise son, ואף אתה אמור לו כהלכות הפסח, אין מפטירין אחר הפסח אפיקומן You should inform him of the Laws of Pesaḥ, one may not eat after consuming the Paschal Lamb.

The Rav explained that in fact there is no contradiction between what we answer the wise son and the answer provided in the Torah.  Our response to this son is that G-d’s purpose in redeeming us from Egypt was not merely to terminate our slavery and award us political independence.  There was a higher purpose to Yeẓi’at Miẓrayim; to elevate the Jewish people to the status of a holy nation
.  The miracles were not merely meant to show Hashem’s strength but to convince the Jewish people of the powers of G-d and ensure that they would be willing to accept his Torah.  On the Seder night we begin by teaching the wise son all the laws of Pesaḥ, but continue throughout the year to educate him until he becomes a Torah master in his own right.  We urge him to become knowledgeable in all facets of our tradition.  We show him that Yeẓi’at Miẓrayim was a means to replace servitude to Pharoah with the spiritual freedom of the holy Torah
. 

The Torah understood that not all sons are wise, but also demanded that all sons be educated.  The Rav explained that the Tam is in fact interested in learning.  He genuinely wants to know what is going on at his Seder table.  He constantly wonders what are all the religious activities he sees around him throughout the year.  The Torah requires us to inform him, but only according to his capacity to understand;חנוך לנער על פי דרכו educate the child according to his level.  We are told to identify our child and student; who is he, what is he asking, which correct answers would best speak to him.  If, like the Tam, he can only handle בחוזק יד הוציאנו ה' ממצרים G-d delivered us from Egypt with a strong arm than that is what we must tell him.

The answers to the first two children represent two different levels of Talmud Torah, educating on the highest intellectual level as well as on the lowest
.  The ability of the child determines the depth of the instruction.

The Sheaino Yodeah Lishol is the child who is just not concerned or attracted to the world of Torah.  The Haggadah informs us that the mitzvah of Ḥinukh is not only to respond to the child who wants to learn, but to awaken the child who is uninterested.  We must stimulate his desire to study.  “The mitzvah of Talmud Torah is also realized whenever a teacher succeeds in arousing a child’s curiosity
.”  

The Rasha is the most difficult child to deal with.  He not only lacks interest but also rejects all that is taught
.  The Rav explained that the approach of the Haggadah is not to snub the wicked son in return, but rather …אף אתה הקהה
 you shall blunt his teeth and tell him, “G-d delivered me from Egypt, me and not him, had he been in Egypt he would not have been delivered.  We are not asked to knock out the Rasha’s teeth but to dull them, to disprove and reject his arguments.  We do not ignore him but convince him of his error and bring him back to the fold.  It is a task that requires more than one night.  Since Sippur Yeẓi’at Miẓrayim is a mitzvah of Talmud Torah it is a lifelong task.

The section of The Four Sons is the most basic educational lesson that must be realized throughout the year.  The Torah may not have explicitly informed us to teach each child according to his individual needs, but, as the Haggadah tells us clearly, “The Torah spoke to four different children”.  The Torah obligates the father and teacher to listen to the exact question of the child and answer in kind.  However, the language of the question is not the only important factor.  Before one listens to the question he must identify his child.  Does he want to learn and know?  What are his abilities? Every child has his own question that deserves a unique answer.

Many ask, why are the answers provided in the Haggadah not fully identical with those provided in the verses in the Torah? Seemingly, the Torah wanted to tell us that even a question that seems to be explicit in the textbook doesn’t deserve a textbook answer if a different child asks it.  The answers to two identical questions may be different while the answer to two different questions may be the same; it all depends on the child.

Talmud Torah and Drashat Mikra Bikkurim

One of the unique elements of the Seder is the way in which we tell the story of the Exodus.  The Mishna states “ודורש מארמי אובד אבי עד שיגמור כל הפרשה כולה“one must expound upon the verses of “Arami Oved Avi” until we complete the whole section.  In essence, the Mishnah indicates that we must take a section of the Torah devoted to Mikkra Bikkurim
 and expound it through Torah Sheb’al Peh by quoting the Midrash, analyzing every line
.  The Rav explained that if the mitzvah of Sippur Yeẓi’at Miẓrayim was simply to tell the story it would be most efficient to just read the account in the Torah in Sefer Sh’mot, which chronicles and details the events leading up to the final Exodus from Egypt.  However, the obligation of Sippur cannot be accomplished by a mere reading of the Written Law without expounding on it through the Oral Tradition.  

In so doing, we inform the child that a true understanding of the extent of our deliverance requires an awareness of the depth that exists beyond the surface.  This discernment can only be achieved by careful study of the Oral Tradition with its deep insight into the Written Word.  Simultaneously, while learning with the child we display our appreciation of the necessity of the Oral Law.  Without having to say it openly, we show the child that the answers to his questions lie in the depth of the words of Ḥazal, not only in the explicit words of the Written Law.  The Rav stressed that Sippur is a mitzvah of Talmud Torah
, it requires more than mere storytelling. “A narration is limited to the tale of events that lie in the past.  In contrast a study is concerned with discerning the meaningfulness and the significance of these events and the lessons, which people in the present may derive from them.  A study has impact on the present as well as on the future.
”

The Rav felt this section of the Haggadah was the center of the Sippur
.  It does not suffice to simply tell the story but we must learn about the Exodus from the numerous sources of our tradition, according to our level and the level of our children.  We inculcate our firm belief that every story of our past as well as every law of the present can be further analyzed and understood on a deeper level if we turn to the Torah Sheb’al Peh.


The only question left unanswered is why was this portion of the Torah chosen to be the section dissected by the Oral Law in order to tell the story of the exodus.  Rav Soloveitchik analyzed this section of the Haggadah in an essay entitled “The Nine Aspects of the Haggada”.  There he points out that in fact the mitzvah of Sippur Yeẓi’at Miẓrayim is in essence performed by the one who brings bikkurim to the Holy Temple, he is also obligated to tell the story of the exodus, this is the Mikra Bikkurim, the other Sippur Yeẓi’at Miẓrayim.
  In fact, the Sippur Yeẓi’at Miẓrayim of Hava’at Bikkurim, the bringing of Bikkurim, is essential to our understanding of the mitzvah of Sippur on the Seder Night.  Rav Soloveitchik explained that due to the fact that the Torah only delineates the text for Sippur while describing the bringing of Bikkurim, our Rabbis understood that the mitzvah of Sippur of the Seder night must surely be from the same text.   However, the Sippur on the Seder night requires more.  It cannot suffice with a mere recital, a mikra.  It needs to be darshaned, it needs to be analyzed and dissected through the Oral Law.   The Haggadah is not only mikra, but Limud, study, as well.

Experiencing Yeẓi’at Miẓrayim “In Every Generation…”

The Gemara is explicit that ones obligation of Sippur requires that he actually relive the feeling of slavery, and experience the redemption.  This is one of the fundamental differences between the daily obligation to recall and the yearly requirement to relive.  The source for this statement is the Mishnah 116b.  The Rambam outlines this requirement and adds that it also elicits two physical reactions; “In every generation each person is obligated to act as if he himself has just departed from Egypt on that night; therefore, when one dines on the night of Pesaḥ he is obligated to recline while eating and to drink four cups of wine (Rambam Ḥameẓ u”Maẓah 7:6 ).
The mitzvah of telling the story consists not only of narrating but also of showing and feeling that we too were a part of Exodus. Additionally, notes the Rambam, this obligation requires that one feel and act in a free and noble-like manner.  Therefore, one must drink wine and recline while eating.

These acts of eating while reclining and drinking wine, as will be explained, are not physical requirements alone.  Their purpose is to create a mindset.  The Exodus relates to us, and through these physical actions we will engrave onto our hearts and minds.  

The Rav points out that this is not the only statement of the Haggadah that expresses the need to relive the Exodus.  In Avadim Hayinu, We were slaves,
 we also make reference to the fact that if G-d had not released our forefathers from Egypt, our children, our grandchildren and we would still be enslaved to Pharaoh in Egypt.  Both these statements are necessary because they represent two different levels of identifying with the Redemption, which highlight the process we undergo as the Seder unfolds.  At the beginning of the Seder we point out that the Exodus has relevance to us, makes an impact on us.  However, later in the Haggadah, we (including the child) are prepared to relive and re-experience the Exodus.  Our learning has allowed us to see ourselves make the journey from slavery to freedom.
  

The Rav expresses it perfectly; “We identify fully with the past and with generations that vanished and disappeared from the historical arena thousands of years ago…the events must not simply be remembered but must also be reenacted, restaged, relived, and re-experienced.  The Jew must retain his ties with the past”.

The Rav goes further to explain based on Kabalistic writings that in fact every individual goes through slavery, serving many masters.  He is a slave to the masters of self-love, money and the like.  Every individual must undergo a personal and personalized Yeẓi’at Miẓrayim, a freedom from his individual slaveries.  Leaving Egypt is not only a story of the past, but of the present as well.  We experience Yeẓi’at Miẓrayim on a collective national level as well as on an individual level.

The conclusion of the paragraph, “Next Year in the Land of Israel,” explains the Rav, expresses that our unique historical memory doesn’t only remind us of the past but directs us towards the future as well.  We attempt to instill within our children our connection to the holy land given our forefathers, simultaneously believing that in the near future we will merit returning to it again by the hand of G-d.  “Nothing more that the land of Israel symbolizes our historical roots and futuristic longing…The Jew is blessed, or if you will, burdened, with an experiential memory.  He re-experiences events.  Events never die for him.  They are living experiences.  Jews re-witness events”.
 

This statement of the Rav is consistent with his overall view of Judaism’s unique memory.  The Rav in numerous places speaks of the unique historical memory of the Jew who lives concurrently in the past
, present, and future.   “Judaism attempts to combine the experience of youth and oldness, and requires the Jew that he be simultaneously, and perhaps paradoxically, both young and old. …The Jew must be deeply rooted in his past and inspired by a vision of the future.  The time-awareness of Judaism is Recollection and Anticipation…”
 The Rav explains that the Jew is able to accomplish this incredible feat by the mastery of two doctrines, Experiential Memory, recalling experiences by evoking the feelings of the past, and Experiential Anticipation, becoming excited and rejoicing as if an event that will transpire at some unknown date in the future had already taken place. 

On no other night is there a requirement to simultaneously experience the feelings of the past and pre-experience the revelry of the future.  We commune with the Jews who left Egypt as we carry our sacks over the Egyptian border, while we anticipate next year in the rebuilt Jerusalem, performing the Seder in the holy temple.  How is it possible?  Once again the Seder presents the recipe for successfully integrating these feelings into ones consciousness.

The unique Jewish time-awareness must be realized throughout the year; it must be taught and imparted to ones children.  How can it be done?  The Seder sets the guidelines.   At first, much like Avadim Hayinu, we must inform the student that our history is important.  However, to fully identify with Jewish time, we need to create educational experiences of Seder-like proportions.  We must tap into the imagery that will allow the child to begin to feel the relevance of our history, past and present.  

On the Seder night we awaken our children not only to the richness of their heritage but also to the vastness of their future.  We open their eyes to depth of feeling they are capable of, encouraged and required to express and feel.  This is a foundation of Jewish education: imparting that our tradition and history are not a foreign relic of a previous era, unimportant for the current millennium.  Students must be made to feel that the events of the past impact their lives.  “With the one hand the Jew receives the messages of the past and with the other he passes it on to the future.  Through the merging of Experiential Memory and Experiential Anticipation the Jew transcends temporal bounds and penetrates into the eternity.”

Hallel-The Need To Praise

The Rav explained that it is not coincidental that we conclude the Maggid section of the Haggadah with Hallel, as it is the culmination of b’khol dor vador.  Once we realize that the Exodus is not only relevant but real, we break out in song
.  The Rav noted that while the mitzvah of Sippur entails not only narration but also praise, only after we personally experience the redemption can we recite Hallel.  Experiencing the giluy shekhina that was present as we left Egypt demands the recitation of Hallel.

We split Hallel into two parts.  The first section is said over the second cup and the Hallel is completed over the fourth cup.  The Rav explains that the first two paragraphs of Hallel, recited at the end of Maggid, consist exclusively of thanksgiving, praise, and hymns.  They represent the exclusive shevaḥ v’hodaah, praise and thanksgiving, of a once downtrodden people who rose to become a holy nation.  The rest of Hallel refers to the future as well as the past and is, therefore, relegated to after the meal.

Reciting Hallel is proof that we have achieved the level of being able to experience the Exodus.  We realize again how much we owe the Almighty and we say so.  Our children see that our reliving the past is not mere lip service but we truly feel as if we were just redeemed and we thank Hashem who made it all possible.  This must become a part of our educational objective.  We must transport our students to a world of feeling that can bring them to fully praise their Maker.  A child who feels this can sit down to his festive meal and at its close open the door to recite Shfokh Ḥamatcha, the paragraph of the Haggadah depicting our desire for Hashem to save us from our enemies and redeem us, in whatever neighborhood he lives in, with the confidence that Hashem will protect him against the current enemies as he did in the past.

Conclusion

The Rav emphasized in his analysis of the Seder that the mitzvah of Sippur Yeẓi’at Miẓrayim is a form of the great Mitzvah of Talmud Torah.  “On Pesaḥ night, the Talmud Torah is concerned with the themes of Pesaḥ.  But, in actuality, there is no difference between an ordinary night and Pesaḥ night’s continuous concern for the Talmud Torah of the Jew.  If you’ll ask me how did the Jew survive?  What is the essential concern?  It is Talmud Torah.  The survival of Torah, the passing on of Torah, the transmition of Torah, the perpetuation of Torah...”
  

Our analysis of the Seder through the eyes of the Rav attempted to demonstrate both the educational precision found in the Seder as well as suggestions on inculcating this wisdom into our daily transmission of the Torah.  The Haggadah speaks to the educator as well as the child, imparting the distinctive learning initiative of the Torah.  The Torah requires one to not only know but to experience.  Answers cannot always be found in books, but they relate back to a tradition, where questions are appreciated, recognized, and responded to in kind.  

The educational process of the Seder should be implemented in other arenas of Jewish education as well.  One must insure that his audience is awake and curious, follow the required order without skipping any steps, teach according to the level of the listener in a manner which will transport them to a new level of existence; re-living the past experiences in the temple while anxiously awaiting the glorious future of the ultimate redemption.  Judaism is a religion of mindsets and feelings; it often requires one to live conflicting dialectical outlooks.  Successful education can bring out these feelings.  Once a year we re-focus on these instructional guidelines which we remind ourselves of daily while recalling the Exodus.  Both Yetziat Mitsrayim and the educational adventure used to transmit its significance to our children cannot be forgotten even for a moment.

It is our hope that we take this yearly opportunity to improve our daily performance of the fundamental foundation of our religion, proper education of our children, our students, and ourselves.  
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For Further Research:

The sources quoted in this paper are only an introduction to the vastness of insight in the Seder.  An in depth analysis of the second half of the tenth chapter of TB Pesakhim with its commentaries, based on the frame of reference of the Rav, provides endless insights into the wisdom behind the Seder.  As the years go on, we are privileged to witness the publication of many new works of the Rav, based on his writings, addresses, or student’s notes.  The new publications will surely have more of the Rav’s insightful analysis and will add tremendously to the little we have already uncovered.

� V’sheenontom Le’vanecha, teach them thoroughly to your children (Deuteronomy 6:7), and  Ve’leemodtem otom et bineichem liddaber bam…, you shall teach them to your children to discuss them… (Deuteronomy 11:19), and numerous other verses.


� For instance the six remembrances: remembering Amalek (Deuteronomy 25:17-19), Shabbat (Shmot 20:8), Miriam (Deuteronomy 24:9), Ma’amad Har Sinai (Deuteronomy 4:9-10), the golden calf (Deuteronomy 9:7), and the Exodus.


� There is a difference of opinion as to whether a mother is also obligated in the mitzvah of chinuch (see The Halachoth of Educating Children, Neuwirth 1999, Feldheim Publishers.  Therefore, for the sake of clarity we will refer to the father throughout this work. 


� See Shulkhan Arukh Harav, Y.D. 246:1.


� Even regarding the mitzvah of Talmud Torah there are seemingly no explicit guidelines.  The Shulkhan Arukh Y.D. siman 246 dictates the first verses that should be taught to a young child, but in fact the order is unnecessary.  One can find numerous suggestions in Jewish books on child rearing on how to impart within children the sweetness of the words of Torah, but there is no set curriculum.


� See Meshakh Ḥochmah Genesis 18:19, G-d’s statement to Avraham Avinu that כי ידעתיו למען אשר יצווה את בניו ואת ביתו אחריו, For I have known that you will command your children and their households…


� Based on explanation of Rav Herschel Schachter (Found in his recording on Parenting) and various Akharonim, proving from the explicit sources that indicate that most requirements of chinuch are only rabbinic.


� “The first mitzvah of the Exodus is explicitly tied to Jewish education.  Avnei Ezel observes that the Jewish People had for the first time reached a state of holiness, and become an am segulah-a chosen people.  This then was the appropriate time for them to be taught that Jewish education is the foundation of our faith…” (Nachshoni, Yehuda.  Studies in the Weekly Parashah [New York: Mesorah Publications, Ltd., 1988], page 407). 


� TB Pe’sa ḥim 116a.


� See similarly Rambam MT Hilkhot Talmud Torah chapter I who refers to one’s personal study as “me’lamed liatsmo”, one must teach himself.


� Numbers 16:41.  Translation from Artscroll Siddur.


� Found in Shiurim Le’zekher Abba Mori volume II.


� For example, the mitzvah of Teffillin (Deuteronomy 13:16) and the Holidays. See Tosafot to Pesaḥim 117b that the 39 labors that Pharoah forced the Jewish people in Egypt to perform may be the source of the 39 forbidden labors on Shabbat.  See also Ramban Exodus 12:1 explaining the mitzvah of remembering the Exodus as fundamental to the Jewish calendar.


� Ramban Exodus XIII:16, translation from Chavel edition.


� See Shiurim Li’Zekher Abba Mari Z”l Volume I page 14.


� Only one of these distinctions is mentioned in Shiurim Li’Zekher Abba Mari Z”l ibid, while the other differences are mentioned in other works of the Rav.


� The Commentators who listed and explicated the 613 Biblical commandments.


� Sefer Mitzvot Katan, written by R. Yitzchak of Corbeille, Mitzvah 110.


� See Ẓelaḥ on TB Be’rakhot 12b, Keren Orah Be’rakhot 12b, and Minḥat Ḥinuch Mitzvah 21.


� This explanation was also quoted by the Rav in the name of his grandfather Reb Chaim.


� See TB Be’rakhot 58b, אין המת משתכח מן הלב אלא לאחר י"ב חדש, a dead individual is not forgotten until twelve months after his death.


� Netziv, Ha-amek Davar , Deuteronomy 16:3 (le’ma’an tizkor…).


�MT Hilkhot Ḥametz U’Maẓah 7:1-2


� Exodus 13:3.


� Rashi in his commentaty to Exodus 13:3 quotes this source, though in his commentary to TB Berakhot 21a he seems to quote the source espoused by the Rambam.


� The Rav further points out that this seeming inconsistency already appears in the Talmud which refers to the text of the Seder night not as “Sippur” but as “Haggadah”, see also Shiurim Le’zecher volume II page 170).  


� See Shiurim Le’Zecher volume II page 168 where the Rav continues the line of reasoning.  He explains that the connection of Sippur Yeẓi’at Miẓrayim to Zekhirat Shabbat explains numerous things, such as the assumption of the Gemara that one may be able to fulfill the mitzvah from the beginning of the month of Nissan, whether kiddush on the Seder night is different than kiddush on other holidays, its connection with the other 3 of the 4 cups and more.


�Rambam MT Ḥameẓ U’Maẓah 8:1.


� See Sippur Yetziat Mitsrayim in Shiurim Le’Zecher Abba Mori, and Nor’ot Harav volume 8, and Harerei Kedem volume II siman 78.


� See Hilkhot Avodat Yom Ha-Kippurim chapter 5.


� See TB Menakhot 27a which describes the temple service as a חוקה.


� Rosh Ha-Shana 28a


� Harerei Kedem even denotes that other opinions don’t require a specific order.  See Siman 78 explaining that the source for the Rambam may be the midrash he quotes in Sefer Hamitzvot mitzvat Asseh 157.  See however the opinion of Tosafot Pesakhim 100a (R”I) (and the Maharsha there) who counters that one can fulfill the requirement of the four cups even out of order.  See, however, the opinion of Tosafot Rid (102b s.v. Rav Yossi) who argues on the opinion of Tosafot and contends that the order is essential, but only because one must eat an olive volume of Maẓah at the end of the Seder.  Harerei Kedem, therefore, concludes that seemingly there are at least three opinions on how essential the order of the Seder is.  The opinion of the Rambam that the entire order is obligatory, the opinion of Tosafot that possibly no order is necessary, and the opinion of the Tosafot Rid that one must at least maintain the order that the Maẓah of the afikomen be eaten last. 


� See Nor’ot Harav volume 8 page 12.


� TB Pesakhim 109a.


� ibid 109a


� ibid 114a


� See Nor’ot Harav volume 8 page 26 which discusses the various opinions as to what must be placed on the Seder  plate.


� Commentary to Pesakhim 114a.


� TB Shabbat 30b.


� The Seder must be completed by Halachic midnight according to some opinions (see Rambam Hilkhot Ḥameẓ U’Maẓah 8:1).


� The Gemara in fact states that they would remove the table.  The Rishonim explain that in their day they had individual tables with one plate on it.  Removing them was tantamount to declaring that the meal was over.   


� Tosafot and Rashbam point out that in our day removing the seder plate will not suffice but we must still do something else that will arouse the children.  The Ittur and Shibolei Haleket say we should raise the Seder plate, the Rashbam recommends that we remove the seder plate, though the Manhig claims that removal is insufficient to awaken the children.  The Mishna Berurah 473:65 explicitly states that one must relate to the children of his times; one cannot just follow the instructions in the Haggadah and expect the children to be interested.


� The Hebrew terminology used by the Rav to refer to the numerous unique commandments of the Seder night; The mitzvot of Sippur Yeẓi’at Miẓrayim, Eating the Maẓah, Maror, and Korban Pesaḥ during temple times, and all the rabbinical obligations of the evening. 


� Commentary to Rambam Hil. Ḥametz U’Maẓah 7:6.


�TB Pesaḥim 116a. See Maharsha why particularly these mitzvot require understanding the reasons. 


� See Harerei Kedem siman 88 who explains the opinion of the Rav that there are two parts to these individual mitzvot; besides the requirement to eat them they play a part in telling the story.  (Harerei Kedem explains numerous other Halachot such as the Rambam’s opinion of ḥaroset, Heseiba based on this understanding).    See also Harerei Kedem siman 79.


� Milḥamot Be’rakhot 2a


� In fact there are a number of sources which seem to relate the dictation in the Haggadah to the mitzvot.  See Tosafot 114a (Heiviu) who explains that we return the Maẓah and maror immediately after we take it away in order to arouse the curiosity of the children, because the requirement of “Leḥem Oni-Lechem She’onin allav de’varim Harbeh” requires that we explicate the reasons for the Maẓah and Maror.  


� There may be Halakhic implications that depend on the source, such as are women who may not be obligated in the mitzvah of Sippur Yeẓi’at Miẓrayim biblically obligated in Rabban Gamliel.


� Shiurei Harav page 91.


� This theory of the Rav is found in numerous works of his, see primarily Family Redeemed.


� Parashat Teẓaveh page 183b.


� See different texts for the explanation of the mitzvah of Maẓah in Rishonim daf 116a (see text of Rif and Rambam 7:5) and explanation of Maharam Ḥalavah.


� See Nor’ot Harav volume 12 page 25.


� TB Pesaḥim 116b states explicitly- ,אמר רבא בלע מצה יצא, בלע מרור לא יצא, but see differences between the texts of Rashi and the Rashbam.  [Regarding the requirement of tasting the Maẓah the Rashbam states that according to all opinions one need not taste the Maẓah, which seems to contradict Tractate Be’rakhot 38b (see Gilyonei Ha-Shas).  Tosafot seems to disagree and assumes that one must also taste the Maẓah , which is also stated explicitly in the Meiri.


� Though see Rav Asher Weiss in the Haggadah Minḥat Asher who contends that even though seemingly one must taste the bitterness he may fulfill his obligation by eating a bitter vegetable even without tasting the bitterness].  [See text of Rambam Chametz U’Maẓah 6:2 and gloss of Raavad there].


� O.H., Pesaḥim page 39 siman 124. 


� See Rav Asher Weiss who argues on this assumption though he agrees that logically the more bitter the Maror tastes the greater his fulfillment of the mitzvah to eat Maror.


� The year in which Yeẓi’at Miẓrayim took place, counting from Creation.


� See Ramban Deuteronomy 16:5, see explanation in Harerei Kedam siman 85.


� The Mekhilta refers to him as a fool, a טפש.


� Shiurei Harav page 91.


� See She’mot 3:12, and Sefer Hachinuch Mitzvah 306.


� See mishnah Aivot 6:2, אין לך בן חורין אלא מי שעוסק בתורה  , one is not a truly free man unless they engage in the study of Torah.  


� However, the Rav was quick to point out that the heritage of the Torah is given to all.  It is easy and pleasant to educate a child prodigy but the author of the Haggadah tells us that the Torah is the birthright of all Jews.  ברוך שנתן תורה לעמו ישראל, “amo”, his people denotes all, even the most incapable simpleton.  The Torah caters to the ignorant and is not limited to the spiritual aristocracy.


�The Rav noted that this helps to explain the text of Birkat Ha-Torah לעסוק בדברי תורה to engage in the study of Torah, for not only is learning (lilmod Torah) part of the Mitzvah but all engaging parts are as well.


� The Rav further noted that there are two alternative texts as to the exact question of the Rasha that are in fact answers to two separate rebellious children.  Some versions read “because he excludes himself from the community he has denied the existence of G-d”, while others state “because he denies the existence of G-d he has excluded himself from thje community”.  The Rav explained that some individuals continue to observe G-d’s commandments but separate themselves from the community.  Others don’t perform mitzvot at all and deny G-d’s existence.  The manner of educating those who leave the fold is by teaching them that the Torah is liberating.  Without faith and the Torah a person will remain in servitude to themselves and their desires.  We tell the Rasha אילו היה שם לא היה נגאל, without the Torah he will never experience self-redemption.


� The Rav noted that this text is הקהה not הכהה , which he explained based on the statement on Sanhedrin 109b, a child who blunted the teeth of his parents.


� The Rav elsewhere (Nor’ot Harav volume 8 page 60) related to another reason for the choice of Mikra bikkurim.  This parsha expresses our gratitude for one of the greatest gifts ever bestowed upon the Jewish people, You have given us this place and brought us to the land of milk and honey.  We choose to expound verses that speak of our connection to the Holy Land.


� In “The Nine Aspects of the Haggadah” Rav Soloveitchik points out that our analysis through the Oral Law contains all elements of the Torah she-b’al Peh., Midrash, Mishna and Gemara.  See Shiurei Harav Second Edition, page 35.


� The Rav even explained that Barukh Ha-Makom is a special form of Birkat Hatorah, blessing over the learning of Torah, because we are about to begin the learning section of the Seder.  The Rav also noted that the Tosefta 10:8 records that Rabbi Akiva and the other Scholars in Bnei Brak were discussing Hilchot Peasch the entire night.  The Rav explained that our answer to to the wise son shows how learning the halakhot of the day is so essential.  See further in Nor’ot Harav volume 8 page 42, Siach Hagrid Haggadah section 22, 28.


� See Nor’ot Harav volume 8 page 64. 


� See Shiurim Le’izekher Abba Mari volume II page 170.


� Rav Soloveitchik further explained that it is not coincidental that the obligation of Sippur occurs at these two points of the year.  Bringing Bikkurim, like the night on which we commemorate the Exodus, is a momentous occasion and requires thanksgiving and gratitude to the Almighty.  We cannot merely partake of our fruits even with a token thank you to Hashem without recalling that G-d’s kindness did not begin when we planted these seeds and Hashem allowed the trees sown to bare fruit.  Our whole right to our Holy Land is only due to “a chain of miraculous and divinely ordained episodes throughout history.”   Twice a year we show our gratitude to Hashem by recalling the Exodus through our recitation of this passage.


� See Nor’ot Harav volume 8 pages 76-8 which explains the choice of terminology-,”Avadim Hayinu”, rather than “Avdei Pharoah Hayinu,”. Our servitude to Pharoah never transformed us into actual slaves,  “economically, socially and politically we were slaves, however, inwardly, spiritually, existentially we were not slaves, we were a free people”.  We never accepted slavery.  The Rav contrasted the terminology here with the text in Hallel where we state “הללוקה הללו עבדי ה'” we are ontologically exclusively committed servants of the Almighty.”  This is also another educational lesson we hope to impart to our children.  Our servitude in Egypt never eclipsed our individuality and our purpose, though we aim and aspire to be complete servants to G-d.


� See Nor’ot Harav volume 8 page 47 and Siach Hagrid Haggadah section 54.


� Nor’ot Harav volume 8 Page 69.


� The Rav expressed further that we add the passage of V’hi she’amda, For not only one tyrant has risen up against us to destroy us…, to remind us that “not only do we relive the experience of Egypt, but we also realize that danger and annihilation threaten the Jewish people in every generation and locale…” (Shiurei HaRav second edition page 40).


� The mitzvah of Sippur Yetziat Mitsrayim itself is affected by historical moments.  The Netziv contends that there is a difference between the mitzvah of Sippur during temple times and the mitzvah now, in the times after its destruction.  In temple times, the main focus of the mitzvah of Sippur Yetziat Mitsrayim, the star of the show, was the Korban Pesaḥ.  Then, the Maẓah was merely a part of the festive meal and was not focused upon.  After the destruction of the temple, partly due to the lack of the Korban Pesaḥ, the focus of the mitzvah of Sippur became the Maẓah.  The interaction between the Mitzvot Ha-Layla and the mitzvah of Sippur is explicit in his works [See Ha-Amek Davar Exodus 12:8, Deuteronomy 16:1, 16:3 at length].


� Shiurei Harav page 54.


� Shiurei Harav page 56.


� The Rav is quoted as saying that the reason no blessing is recited over the Hallel is because the Hallel of the night of Pesaḥ is a shira-a song, not a reading of paragraphs of Hallel (see opinion of Rav Hai Gaon explained in Chiddushei Maran Rriz Ha-Levi al HaRambam. 


� Nor’ot Harav volume 8 page 109.
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