
 

 

Yetziat Mitzrayim to Matan  

Torah: A Royal Submission 
       by Nechama Novick (Bruriah ‘17) 

 Commonly perpetuated as the 

macrocosmic “rags to riches” saga, the Pesach story 

describes how a nation that began as slaves, the 

lowest echelon of Ancient Egyptian society, was 

miraculously redeemed to fulfill its destiny as God’s Chosen 

People. The Haggadah retells this epic in all of its dramatic glory, 

allowing us access to a plethora of detailed nuances and lessons. 

Alternatively, however, the stunning redemption of the Jewish 

people can be restated in a mere four words, namely the arba 

l’shonot of geulah. The third lashon, v’Gaalti, initiates this 

redemption with the supernatural events of Y etziat Mitzrayim, and 

the fourth lashon of v’Lakachti marks the apotheosis of this 

process, which is our cementation as God’s Am Segulah at Matan 

Torah. The Rambam, in Perush HaMishnayot (Pesachim 10:1), 

furthers this point by emphasizing that we are not merely a freed 

people by the end of the Pesach redemption process, but we are a 

nation resembling royalty, which we commemorate by leaning 

during the arba kosot and achilat matzah at the seder.  

However, underlying this ostensibly slavery-to-royalty 

process is a subtext in which we shift from one form of slavery to 

another. The language of v’Lakachti does not express our 

liberation, rather it seems to imply acquisition in which we are 

subjugated once more. Additionally, the pasuk (Shemot 6:7) 

“V’lakachti etchem Li l’am v’hyiti lachem l’Elokim” “And I will 

take you as My nation, and I will be God for you” employs God’s 

name of Elokim which typically indicates midat hadin, God’s 

harsh judgement and exacting power. In fact, even our status of 

“segulah mikol ha’amim” “treasured above all nations” (Shemot 

19:5)  is contingent upon the preceding clause demanding our 

adherence to God’s commands. Evidently, the allegedly royal 

culmination of a liberating process is textually portrayed as an 

anticlimactic return to subjugation. 

To resolve this contradiction between the purported 

conclusion of Y etziat Mitzraim and the text, further examination 

of the Jewish idea of royalty, or malchut, is necessary and best 

exposited through analyzing the actions of Shaul and Dovid, 

Israel’s archetypal monarchs. 

One iconic and poignant moment of Shaul HaMelech’s 

career is at Ein Gedi when he concedes his malchut to Dovid. 

Shaul proclaims (Shmuel I 24:20) “v’ata hinei yada’ti ki maloch 

timloch v’kama b’yadcha mamlechet yisrael,” “and now, behold I 

know that you will certainly rule and the kingdom of Israel will be 

maintained by your hand.” After years of resentment and pursuit 

of Dovid in order to quash Dovid’s threat to his rulership, Shaul’s 

admission that Dovid will be the next king is not merely a display 

of his humility. It is Shaul’s realizations that all of his aspirations 

for himself and his progeny as the royal family of 

Israel will not come to fruition, because God has 

decreed otherwise. In this moment of Shaul’s 

collective ownership of all of his mistaken endeavors, 

Shaul demonstrates the true definition of malchut: 

submitting one’s entire self to the will of God. 

This trait is further displayed by Dovid throughout his 

reign. The midrash writes that Dovid knew that 

Batsheva was destined to be the mother of Mashiach, therefore he 

concluded that his actions with her were justified. However, upon 

Natan’s revelation to him that this was in fact a sin, the Navi 

records (Shmuel II 12:13) “vayomer Dovid el Natan chatati 

laShem” “And Dovid said to Natan ‘I have sinned to God’” and 

then a break in the pasuk, indicating Dovid’s subsequent silence 

which connotes the intensity of his remorse. His recognition that his 

calculations, no matter how convincing, were not in tandem with 

God’s will is a testament to his embodiment of malchut. 

 Additionally, upon the death of his son born to Batsheva, 

Dovid’s servants asked him why he ceased to fast and pray once he 

realized that the baby died. Dovid, understanding that his fate the 

fate of his deceased child are entirely in God’s hands, rhetorically 

inquires “ha’uchal l’hashivo od?” “Can I bring him back 

anymore?” (ibid 12:23) displaying yet again his absolute 

capitulation to God’s will. 

Dovid’s epitomization of malchut is most vividly 

illustrated at the lowest point of his career: Avshalom’s rebellion. 

After hearing that his oldest living son, Avshalom, was killed 

against his orders, Dovid cries out (ibid 19:1) “bni Avshalom, bni 

bni Avshalom, mi yiten muti ani tachtecha, Avshalom bni bni” “My 

son, Avshalom, my son, my son, Avshalom, who will give up my 

life--I in your place? Avshalom, my son, my son”. Despite 

Avshalom’s rebellion in which he attempted to murder his father, 

Dovid still feels the intense agony of losing his child.  

However, Dovid’s general, Yoav, rebukes him for his 

publicly anguished reaction since it is unfitting for the King of 

Israel to mourn when his nation is rightfully celebrating victory 

over a colossal insurgence. Upon the completion of Yoav’s 

chastising, the Navi records (ibid 19:19) “vayakam hamelech 

vayeshev basha’ar,” that Dovid arose from mourning to reclaim his 

role as king. This instance of malchut is not an exhibit of God’s will 

triumphant over one’s intellectual calculations and misguided 

decisions like the aforementioned examples. Rather, it is an exhibit 

of God’s will triumphant over the most basic aspect of human 

nature, namely a parent’s unfaltering love for his or her child. In 

this instance, Dovid suppresses his sorrow over Avshalom’s death 

to literally and metaphorically claim his malchut by acting in 

accordance with God’s ratzon despite the divergence of his deepest 

feelings. 

The experiences of Shaul and Dovid redefine malchut as 

the unmitigated submission to God’s will no matter the 
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 circumstance and the understanding that His plans override 

ours, despite our calculations or feelings. Hashem is the Master 

of the Universe, and our recognition of this position in 

conjunction with the admission that we are subject to His 

ultimate plan is the middah of malchut. The narratives of Shaul 

and Dovid serve as a microcosm for this thesis, of which matan 

Torah is the quintessential manifestation, whereby Israel 

entered a contract with God in which we agreed to submit 

ourselves to His will and commands for eternity. Consequently, 

there is no contradiction between our status as a royal people 

(v’Gaalti) and as servants of God (v’Lakachti), because the 

realization that we are secondary to God in His master plan and 

subject to His will is the true definition of malchut. 
  Sipur Yetziat Mitzrayim: Storytime 
           by Aaron Brooks (DAT ‘18)  

 The mitzvah of Sipur Yetziat Mitzrayim on the 

Seder night differs greatly from most of the classical mitzvot 

that are tied to holidays.  It does not require that you shake a 

palm frond, nor does it necessitate that you blow into a ram’s 

horn.  Instead, this mitzvah asks that you do something pretty 

basic: participate in the telling of a story.  The Sefer HaChinuch 

(mitzvah 21) illustrates this when he first introduces this 

mitzvah to his readers. He writes: “[the mitzvah is] to speak 

about the Exodus from Egypt on the fifteenth night of Nissan - 

everyone according to the clarity of his own tongue - and to 

praise Hashem for all of the miracles that he did for us there…”  

It is interesting to note that the word used to describe speaking 

in this context is lisapeir, related to the word sipur, or story.  It 

seems as though the mitzvah is not meant to be a boring 

retelling of events, but rather an engaging story that keeps 

everyone on the edges of their seats.  This idea seems to be 

accentuated by the Minchat Chinuch, who contrasts the mitzvah 

of Zechirat Yetziat Mitzrayim all year round with that of the 

Seder night.  He writes that what separates this remembering 

from the rest of the year is the involvement of others.  While 

throughout the rest of the year one is only obligated in 

mentioning the exodus to one’s self, on Pesach an intriguing 

group dialogue is required, if possible. 

However, the words of the Pri Chadash seem to fly in 

the face of the idea that a deep discussion between multiple 

participants is required to fulfill this mitzvah. The Pri Chadash 

(OC 473) asks a simple question: why is there no bracha recited 

upon the mitzvah of Sipur Yetziat Mitzrayim at the Seder? He 

answers that one has already fulfilled his obligation of this 

mitzvah during Kiddush, and therefore cannot make a bracha 

when he comes to fulfill the mitzvah during Maggid.  This 

answer is troublesome for a number of reasons, but for the sake 

of this article, we’ll only focus on one:  How does one fulfill his 

obligation of Sipur Yetziat Mitzrayim through Kiddush?  The 

only explicit mention of the exodus in Kiddush takes but a mere 

three words (zecher l’yetziat Mitzrayim), and there is certainly 

no conversation revolved around it! 

Perhaps the answer to this question lies in the words of 

the Sefer HaChinuch quoted above.  The Sefer HaChinuch 

pointed out that the obligation to relate the story of the exodus 

is for “everyone according to the clarity of his own 

tongue” (meaning according to his own ability to understand).  

Being that the range of understanding varies greatly throughout 

our nation, the bar to fulfill one's obligation must be set very low, 

so that even those who have not been privileged with wisdom 

may understand.  It logically follows that therefore one may 

technically fulfill his obligation by merely mentioning Yetziat 

Mitzrayim in Kiddush. 

Despite the fact that one might technically fulfill his 

obligation by merely mentioning Yetziat Mitzrayim in Kiddush, 

it is certainly more meritorious to spend long conversations 

discussing the story.  This is stated explicitly in the Haggadah 

itself (in the paragraph of Avadim Hayinu): ״v’chol ha’marbeh 

lisapeir b’yetzias Mitzrayim harei zeh meshubach “ - ״ And 

anyone who discusses the story of the exodus from Egypt at 

length is praiseworthy.”  May we all merit l’sapeir b’Yetziat 

Mitzrayim in great depth this year and for years to come.  

 Fighting for Human Justice 
 by Batsheva Leah Weinstein (Ma’ayanot ‘18) 

 Moshe, a Jew by birth, an Egyptian by upbringing, goes out 

to see the people of the land. The first thing he sees is the pain 

and suffering of the tortured Jewish slaves, his people. Although 

brought up as a prince of Egypt, one who would not care about 

the sufferings of people far below his social class, Moshe 

intervenes, risking his life, killing the Egyptian taskmaster to save 

the innocent slave. We later see this same sense of justice for the 

innocent when Moshe intervenes to save the daughters of Yisro 

from the rough shepherds. In this incident, it is not even his own 

people whom he is saving, and yet Moshe, a stranger in the land 

of Midyan, steps in to defend the helpless women who are being 

treated unjustly. 

 Moshe stays in Midyan for many years, marrying one of the 

girls whom he saved, and shepherding his father-in-law's sheep. 

One day in the desert, he comes across a burning bush, and 

Hashem speaks to him. "Vayomer anochi Elokei avicha Elokei 

Avraham Elokei Yitzchak v’Elokei Yaakov" - I am the God of 

your fathers, the God of Avraham, Yitzchak, and Yaakov 

(Shemos 3:6). The pasuk then records Moshe's response - 

"Va’yaster Moshe panav ki yarei mei’habeet el ha’Elokim" - 

Moshe hid his face because he was afraid to look at Hashem. The 

Gemara in Berachos (7a) states that as a reward for not looking at 

Hashem at this time, Moshe merited to see Hashem later on, as 

the pasuk in Bemidbar records "Usmunas Hashem yabit" - and 

the image of Hashem he saw (12:8). Rabbi Jonathan Sacks asks, 

if it was good that Moshe did not originally look at Hashem, why 

was that a reward that he later received? One would think that it 

should be either right or wrong to look at Hashem; it can't be 

both. Quoting Rabbi Nachum Rabinovitch, Rabbi Sacks says that 

looking at Hashem would have revealed to Moshe the justice of 

history. Perhaps when hearing that this was the God of his 

forefathers, Moshe remembered bris bein habesarim in which 

Hashem promised that he will cause Bnei Yisrael to be enslaved. 

By looking at the Hashem who had appeared to his forefathers, 

therefore, Moshe would have understood why the Jews had to be 

enslaved, why the innocent nation had to suffer. Knowing what 

we do about Moshe's emphatic responses to injustice we can 

understand why he was afraid to look – looking would have led 
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to understanding which would have led to acceptance. Had 

Moshe understood why the innocent suffered, he would have 

had to accept their pain as a necessary part of the world instead 

of fighting for the sake of humanity against what is humanly 

perceived as injustice. Moshe was given the opportunity to see 

the answer to why the innocent suffer. And he refused. He 

preferred to fight against what he as a human perceived as 

injustice, to fight for a better world, than to understand why 

Hashem made it so. There is a difference in language between 

the two times in which Moshe has an opportunity to "see" 

Hashem. At the burning bush, the name used for Hashem is 

"Elokim" which connotes justice. It was this attribute of 

Hashem which Moshe was afraid to understand. What he was 

rewarded to see later, however, was Hashem's attribute of 

mercy, connoted by the the four letter name used when Moshe 

does "see" Hashem. As a reward for choosing to fight for 

human justice rather than understanding divine justice, Moshe 

merited to see divine compassion. 

 Rabbi Sacks brings the story of Iyov to show another 

instance of this theme. Iyov was a righteous man whom the 

Satan wanted to test. The Satan took his wealth, killed his 

children, and afflicted his body with boils. Iyov's three friends 

come to comfort him, and the book records the conversations 

between them. The friends try to convince Iyov that this 

misfortune befell him as a result of his sins, but Iyov refuses to 

accept that, instead choosing to protest the injustice that 

Hashem has doled out to him; he seems at times to be 

bordering on blasphemy. Throughout the story, it seems that 

his friends are right for defending Hashem and Iyov is wrong. 

At the end of the sefer, however, Hashem says to one of the 

three friends, "Chara api becha u’vi’shnei re'echa ki lo 

dibartem eilai nichona ki'avdi ki'Iyov" - I am angry with you 

and with your two friends for you have not spoken to Me 

correctly like My servant Iyov (Iyov 42:7). The friends are the 

ones who spoke incorrectly, Iyov was right to protest his 

suffering. Says Rabbi Sacks, from his story we learn that we 

are not supposed to just accept the sufferings of man. We are 

supposed to defend humans, to fight for justice for humanity. 

He writes: "[T]here is an ultimate justice in the affairs of 

mankind. But we may not aspire to such knowledge... because 

we morally must not, for we would then accept evil and not 

fight against it. God wants us to be human, not 

divine" (Covenant and Converstaion: Exodus, Rabbi Jonathan 

Sacks, "Of What Was Moses Afraid?" p. 40). Just like Moshe 

was rewarded for refusing to understand the justice in human 

history, so too, Iyov was praised for refusing to accept the 

injustice he experienced in human suffering. 

 Written by Holocaust survivor Elie Wiesel, The Trial of 

God is a play set during the 17th century in a European town 

just recently rampaged by a pogrom. With a story very similar 

to that of Iyov, Berish, the last surviving father of the town, and 

three traveling minstrels stage a trial indicting God for his 

cruelty to his chosen people, with Berish as the prosecutor and 

the three minstrels as judges. The man who is God's defendant, 

a stranger to Berish and the minstrels, convinces the minstrels 

to accept the pogrom as justice and to see the kindness in that 

Hashem spared Berish and Berish's daughter, who, although 

horrifically tortured during the pogrom, is still alive. In the last 

line of the play, the stranger's identity is revealed: he is Satan. 

Wiesel makes the point is that it is inhuman to look at the 

aftermath of a pogrom and be able to praise Hashem for His 

mercy – it is better to protest against the injustice and fight for a 

better world. Berish accuses Hashem of abandoning His children, 

and declares that he does not understand why God is on the side 

of the killers. Mendel, one of the minstrels, challenges him: 

“Mendel: So—you don't understand him. 

Neither do I. Is that enough reason to reject 

Him? Suppose you understood, would you 

accept? 

Berish: No, I would not. 

Mendel: Why not? 

Berish: Because I would refuse to understand—

I would refuse to understand so as not to 

forgive Him.” (p. 43) 

Given the opportunity to understand divine justice, 

Berish, like Moshe, would refuse, because that would mean 

accepting the suffering and torture that he, his daughter, his 

family, and his people have endured. He doesn't want to 

understand divine justice, he wants justice that pities humanity. 

Given the choice between defending Hashem and defending 

human beings, Berish chooses human beings because they are the 

innocent, the helpless. Although at least bordering on blasphemy 

throughout the play, Berish makes the point about the importance 

of always defending the helpless and always standing up for 

humanity, for human justice. 

 This leads us now to the story of Pesach. Throughout the 

Torah, we are told repeatedly of the mitzvah not to oppress a 

stranger "ki geirim heyisem b'eretz Mitzrayim" - because you 

were strangers in the land of Egypt (Shemos 22:20, 23:9, Vayikra 

19:34, Devarim 10:19). Do not afflict the helpless – the strangers 

– because you know what it is like to be the innocent who are 

oppressed. Perhaps the entire purpose of shibud Mitzrayim was to 

teach Bnei Yisrael about the importance of always standing up to 

protect the innocent by protesting injustice. That is why Moshe, 

the ultimate defender of injustice, is the one whom Hashem 

chooses to lead Bnei Yisrael out of Mitzrayim and to show the 

world the importance of right over might and that the oppressed 

are not doomed to be so – rather we can fight against and 

eradicate the injustice that exists in the world. And since it is 

possible to do so, it becomes the obligation of every single 

human being across the globe to stand up wherever he or she is to 

defend the innocent in the face of injustice. This is why all the 

Egyptians were punished with the ten plagues and not just 

Pharaoh and perhaps his top advisers. It is the responsibility of 

everyone, no matter who and no matter where, to stand up and 

fight against tyranny. The fact that the Egyptians stood by and 

did nothing warrants them a punishment just as if they had done 

it themselves. As Elie Wiesel said, “There may be times when we 

are powerless to prevent injustice, but there must never be a time 

when we fail to protest.” And as professor of Holocaust studies 

Yehuda Bauer famously said, “Thou shalt not be a victim, thou 

shalt not be a perpetrator, but, above all, thou shalt not be a 

bystander.” This was the lesson that the Egyptians missed, and 

that we had to learn in order to become the Jewish people: never 
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 ever be silent when those around you are suffering. In the 

mitzvah not to oppress a stranger, Hashem essentially said to 

Bnei Yisrael, "You know what it was like for you, how much 

you suffered and no one stood up for you. Don't you ever do 

that. Now you know better and you should teach this to the 

world - always stand up in the face of evil and protest against 

it." And this lesson has indeed stayed with our people 

throughout our history. As Albert Einstein said, “The pursuit of 

knowledge for its own sake, an almost fanatical love of justice 

and the desire for personal independence – these are the features 

of the Jewish tradition which make me thank my stars that I 

belong to it.” The "almost fanatical love of justice" which we 

learned from our experience in Mitzrayim has remained with us 

and influenced our actions through until today. A prime example 

of this is the state of Israel, who consistently sends medical aid 

to countries who have been hit by natural disasters, as well as 

the thousands of Jewish charity organizations, supporting 

millions of different causes. Now, as throughout our history, one 

of our prime focuses as a nation is working to make the world a 

better, fairer place for all of humanity. 

 Yetzias Mitzrayim is when we became a people. The lesson 

of that experience was for us as a nation to learn the crucial 

importance of never standing idly by while witnessing injustice. 

And we see through today that what it taught us about always 

protesting the suffering of the innocent is an ideal that has been 

prevalent in the Jewish community and the Jewish nation 

forever. We have never forgotten what we learned - to always 

stand up in the face of evil and strive for a world of human 

justice.   

       Jealousy and Antisemitism            
  by Joseph Cohen (Kushner ‘18) 

 Do you ever wonder why Hashem punished Bnei Yisrael 

so harshly with 210 years of slavery in a foreign country? Do 

you ever wonder if Hashem would do it again? Would you 

believe it if I told that it has happened again to the same people 

hundreds of years later for the same reason (only in a different 

country)? I believe that if we take a careful look at the story of 

Yetziat Mitzrayim, we will find that it has happened again to the 

same people for the same reason, only in a different country 

hundreds of years later. 

 If we begin by looking at the relationship between Yosef 

and his brothers, we find that it is quite clear that they were all 

jealous of Yosef, for he was Yaakov’s favorite son. How do we 

know that Yosef was his father’s favorite son? Because when all 

of Yaakov’s son’s received tunics, Yosef received a special 

tunic, the ketonet pasim, which was multicolored. In addition, 

Yosef was the son of Rachel, the woman Yaakov worked so 

hard to marry. Therefore, it would make sense that Yosef, the 

son of the favored wife, would be Yaakov’s favorite son.  

 The relationship between Yosef and his brothers is crucial 

to our understanding of Pesach since Bnei Yisrael first came to 

Mitzrayim as a result of the brothers selling Yosef to be a slave 

in Mitzrayim. Ultimately, as the story unfolds, Yosef is elevated 

to second in command to Paraoh, and he saves Mitzrayim from 

a terrible famine. When his brothers come to Mitzrayim to 

obtain food for their family, they are unknowingly reunited with 

Yosef, and they eventually show their regret for their actions, and 

their mercy toward Yosef.  At that point, Yosef cannot restrain 

himself any longer and he bursts into tears, revealing his identity 

and asking after their father Yaakov. The brothers then return 

home to tell their father that Yosef is alive, and they all go to 

Mitzrayim. Most people think that the story of their descent 

marks the beginning of the suffering of Bnei Yisrael in 

Mitzrayim, but I think this is a mistake, for in fact it is from when 

the brother’s jealousy of Yosef first begins that this all unfolds. 

However, this story does not account for why Bnei 

Yisrael were enslaved. I believe that the enslavement was 

Hashem’s form of punishment of “middah k’neged middah,” or 

measure for measure. Just as Yaakov’s sons were jealous of 

Yosef, now here their descendants are being punished in the form 

of the jealousy of the Mitzrim. 

 And yet, how does all this relate to closer to our times? In 

fact, the story of the Jews in Mitzrayim is remarkably similar to 

that of the Shoah, or the Holocaust. How, you may ask? Many 

Jews in Europe in the 1920’s and early 1930’s were assimilated, 

had good jobs in both politics and business, were more or less 

wealthy, and basically had good lives. In a certain sense, Adolf 

Hitler, y”s, and his followers were jealous of the Jews, and that 

jealousy turned into hatred. This hatred is called anti-Semitism. 

Anti-Semitism was created, and is fueled by jealousy. Hitler y”s 

went through the same stages as Paraoh did in Mitzrayim. Hitler 

started by taxing and restricting Jews, and then in 1941 Hermann 

Goering, y”s, of the Nazi party created the “Final Solution.” The 

“Final Solution” was to execute all the Jews, by labor, shooting, 

gassing, and many other brutal tactics. Perhaps Paraoh was not as 

cruel as Hitler, y”s, as Paraoh only enslaved and beat the people; 

however, they both had much of the same reasoning for what 

they did, and both caused major aggressions against the Jewish 

people.  

 The parallels between these two incidents are astonishing. 

Both rulers felt hate and jealousy toward the Jewish people and 

both therefore oppressed Jews. In the end, both would lose. This, 

I believe, is one of the many lessons that we are blessed to learn 

over Pesach. We were enslaved and tortured, but we ultimately 

prevailed. After we left Mitzrayim, we received the Torah and 

began our journey to Eretz Yisrael. After the Shoah, we fought 

for and founded Medinat Yisrael as the Jewish homeland once 

again. That was our proof of beating Hitler y”s. In both cases, we 

founded Eretz Yisrael in the name of our forebears. The 

similarities between these two incidents are almost endless. 

 I don’t know if something like the Shoah or our 

enslavement will ever happen again. I hope and pray it won’t, but 

no one knows the future. What I can say is that hopefully, B”H, 

we will all be able to talk at our Seder tables, whether we are in 

Eretz Yisrael or in Galut, about the blessing that we have Eretz 

Yisrael, and that we will talk about how we prevailed over our 

enemies, and how we have made it incredibly far as a small 

nation, and will continue to prosper with the help of Hashem and 

the guidance of the Torah. V ’she Moshiach yavoh b’mhera 

b’yameinu. 
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Green Vegetables, Parties, and 

Multicolored Coats:  

What’s the Connection?  
by Leah Nerenberg (SAR ‘17) 

Throughout the entirety of the Pesach Seder, rarely do 

we mention events that occurred outside of the scope of the 

story. After all, the ten plagues and the subsequent exodus from 

Egypt are miraculous enough to focus on for an entire seven (or 

eight) days. But interestingly enough, the Haggadah makes 

allusions to many different narratives throughout Tanach and 

Jewish history. 

The third step of the seder is Karpas, dipping the 

vegetable in salt water. Aside from many deliberations and 

explanations on the significance of the action, the linguistic 

connections are also incredibly interesting. In the story of 

Yosef and his multicolored coat, it states (Breishit 37:3): 

“v’Yisrael ahav et Yosef mi’kol banav ki ben-zikunim hu lo, 

v’asa lo ketonet pasim” - “Now Israel loved Joseph more than 

all his children, because he was the son of his old age; and he 

made him a coat of many colours.” 

In his commentary, Rashi states that the word pasim is 

an expression of a “garment like fine wool” and references the 

Book of Esther (1:6) with the words karpas u’ticheilet, where 

the king’s lavish parties include string hangings of (loosely 

translated to mean) “white cotton and blue wool.”  

Here, the word karpas connects the physical dipping 

to the lavish parties that took place at Achashverosh’s palace, 

which connects to Yosef and his life as the favorite child. 

Perhaps the two intertextual references made by Karpas signify 

a much larger picture than simply the narrative of the exodus 

from Egypt. Yosef and his multicolored coat is truly the 

beginning of the Jews’ journey to Egypt. The brothers’ anger 

and passion, the actions that resulted, and Yosef’s life in Egypt 

spurred on the rest of the family to move to the foreign land. 

Without the multicolored coat, none of the exodus story would 

have happened. But the physical object in the story does not 

truly matter; it is the underlying principles and values that do. 

Yosef received a spectacular gift, which eventually led to 

difficult, trying times in Egypt. However, he was able to 

succeed, save Egypt from famine, gain personal wealth and 

help his family. His resilience and constant determination are 

what enabled the Jews to start off well in Egypt.  

The other reference, connecting Yosef to Esther, also 

represents a larger values system at play. The Megilla starts off 

by describing the lavish parties in Persia, elaborating on how 

happy and comfortable the Jews were there. But ultimately, as 

the Megilla continues, citizens and royalty begin to turn against 

the Jews and eventually plot to wipe out the entire nation. The 

two references could not be more opposite. Yosef begins in a 

rough situation and eventually rises to power and happiness. 

The Book of Esther begins in a wealthy, comfortable situation 

and eventually turns to a time of, at best, discomfort and at 

worst, life-threatening fear.  

But the Haggadah brings these two together with a 

small piece of vegetable dipped in salt water. Perhaps the two 

parallel but opposite stories represent two narratives of Jews 

throughout a long and troubled history. Often, our stories have 

begun happily and ended sadly. And other times, the opposite has 

occurred. But the Haggadah sandwiches these two stories 

together to raise a larger point: both narratives are essential to the 

Pesach story, and to Jewish history as a whole. Yosef and his 

story, that began sadly and ended happily, enabled us to reach 

Egypt as a nation. Then, another narrative, similar to Megillat 

Esther’s, came into play, where the Jews began their stay in 

Egypt happily, yet ended it by running away from a tyrant, 

torturous ruler. Without both narratives, Pesach would never have 

occurred.  

The small karpas vegetable represents a larger value: 

while history has its ups and downs for the Jewish people, 

ultimately, the different setbacks and advances come together to 

form a special, unique identity, just like the age-old practice of 

dipping karpas in salt water. 
    The Jewish Resilience 

                   by Eitan Northman (Fuchs ‘18) 

It is sometimes said that those who face the greatest 

adversity are able to find the most meaning from that adversity. I 

would argue, however, that it is not that they find motivation, but 

that they forge that motivation from their struggles. 

Yosef faced more adversity than most of us can imagine 

facing. As a teenager, his brothers grew tired of him so they cast 

him into a pit that the Midrash describes as full of scorpions and 

snakes. When Yosef survives the pit, his brothers decide to sell 

him to a convoy of traders. The traders then sell Yosef to the 

head slaughterer of Egypt, Potiphar. Potiphar’s wife, however, 

tries to seduce Yosef. In the course of his resistance to her, Yosef 

is libeled and thrown into jail. Things couldn’t get much worse, 

right? Yosef isn’t discouraged however. 

Two newcomers enter the jail cell, and Yosef helps them 

out. They both have dreams and Yosef correctly interprets their 

dreams. In return, he asks that they remind Pharaoh that he is 

stuck in jail.. Once the cupbearer is reinstated, he completely 

forgets about poor Yosef. Yosef spends another year in jail before 

his next opportunity. Pharaoh dreams two dreams and no one can 

interpret them. All of a sudden, the cupbearer remembers that he 

has completely forgotten about poor Yosef. He tells Pharaoh of 

Yosef's ability to interpret dreams, and Yosef is brought to 

Pharaoh to interpret his dreams. Yosef successfully foretells the 

seven years of prosperity that would occur just before the seven 

years of famine. Yosef tells Pharaoh that he should appoint 

someone to collect and save grain during the years of prosperity 

to prepare for the years of famine. Pharoah is blown away by 

Yosef’s vision and appoints Yosef to be in charge of this 

operation. Yosef -- as the Jewish people have been doing for 

years -- turned his struggles into opportunities and used them as a 

platform to be successful. 

Yosef could have rolled over and accepted a bleak fate. 

Instead, he made the decision to forge meaning from his 

situation. Those who are successful embrace their hardships as 

opportunities to forge meaning and success. Yosef’s resilience 

was a character trait that would stick with future generations of 

Jews for a long time. The Jews would be enslaved just shortly 

after Yosef for 210 years. During that time, men worked 

tirelessly in the fields making bricks from straw to build the 
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Egyptian infrastructure. Women worked tirelessly in the 

Egyptian households. Another interpretation found in Midrash is 

that, simply to break the Jews’ spirit, Pharaoh forced the men to 

take the women's jobs and vice versa. Yet, instead of quitting, 

the Jewish people persevered.  They had children and those 

children were born into that same suffering in a pattern that 

continued for 210 years. Their endurance and resilience 

continued to lead to success. The Jews were saved from Egypt 

after G-d had heard enough of their cries. 

The Jews have an incredible knack of sticking through 

the tough times. No matter what was thrown at Yosef he was 

unable and unwilling to give up. As Pharaoh tortured the Jews 

for 210 years in Egypt, the Jews continued to stick it out. The 

Jews understood, and throughout history maintain an 

understanding of, what it is that makes people great. 

The Jews are able to endure so much because they understand 

that G-d is by their side. As it says in Sefer Yehoshua: “Have I 

not commanded you? Be strong and courageous. Do not be 

afraid; do not be discouraged, for the Lord your G-d will be with 

you wherever you go.” The Jewish people understand that they 

will be protected as long as they accomplish all that they can to 

be successful. Keeping that in mind, it becomes a lot easier to 

understand how Yosef survived throughout his tough times, and 

how the Jews in Egypt pushed through the intense labor. They 

did all they could do to survive their situations, and G-d did the 

rest. The most important thing that I think people can extract 

from the story of Passover is that it doesn’t matter how trying 

the road ahead looks; the Jews weren’t successful because they 

had an easier path - they were successful because they did all 

they could to better their situation, and G-d took care of the rest. 

Why is Maggid in  

Question-Answer Form? 
by Yonatan Olshin (NSHAHS ’17) 

L’ilui Nishmas Ruchama Malka Breindel bas Shaina Shifra (Malky Hirth) and 

Chana Yehudis bas Esther Ita (Anna Eilenberg-Eibeshitz) 

Reb Chaim Brisker says that there are three elements 

that distinguish the mitzvah of sipur yetzias Mitzrayim, which is 

done at the seder, from the mitzvah of zechiras yetzias 

Mitzrayim, which is done every day. One of these elements is 

that on seder night, we have the mitzvah to tell the story of 

yetzias Mitzrayim in question-answer form. What we learn from 

Reb Chaim here is that it is crucial to tell the story of yetzias 

Mitzrayim on seder night specifically in question-answer form, 

as it is one of the distinguishing factors for this mitzvah. What, 

however, is so significant about asking questions and answering 

them at the seder? Rav Chaim Shmuelevitz provides a beautiful 

answer. He says that had Chazal not established maggid in 

question-answer form, the mitzvah of sipur yetzias Mitzrayim 

would be harder to fulfill. How so? Rav Shmuelevitz answers 

that habituation is the greatest enemy of emotion. When 

someone does the same thing over and over again, he becomes 

used to it, and the activity is no longer unique to him. The same 

could be said about sipur yetzias Mitzrayim. If we tell the story 

in narrative form like we do every day, the story would no 

longer seem unique or exciting. Therefore, Chazal established 

that maggid should be presented in question-answer form, so 

that sipur yetzias Mitzrayim would seem new and exciting at the 

seder. By posing questions and giving answers, the story of the 

Exodus becomes more interactive and we are given the 

opportunity to relive the past. By posing questions, we naturally 

become eager to hear the answers, and we become more attached 

to the story. May this year’s seder be full of interaction and 

excitement, and may we have the zechus to fully reexperience 

yetzias Mitzrayim. 

   My Question On the Four Questions 
   Effie Klein (Rambam Mesivta ‘18) 

 For a good part of our childhoods, we have looked 

forward to singing the Mah Nishtana every year. We all know the 

four questions: why do we eat matzah, why marror, why dip 

twice, and why eat leaning. However, not everyone agrees to 

these specific questions being asked. 

 The Mishnah in Pesachim (10:4) has a little bit of a different 

list than us. The first two are the same, but the third is something 

completely different. To quote the Mishna, the question is: “On 

all other nights, we eat meat roasted, stewed, or boiled. On this 

night, we only eat roasted.” The fourth question is the question 

about dipping. 

 In the Mishnah Torah, the Rambam ends Hilchos Chametz 

U’Matzah by showing us his Haggadah. In Chapter 9 Halacha 3, 

the four Questions are as follows (in order): dipping, matzah, 

marror, leaning. However, when delineating the process of the 

Seder (see Chapter 8), the Rambam inserts the question about 

roasted meat (Halacha 2), bringing the total to 5. In the very next 

Halacha, it is stated that we take out the roasted meat because we 

don’t have the Korban Pesach. The Aruch HaShulchan, in Siman 

473 Se’if 21, says that we substituted leaning for roasted meat 

because back then it was commonplace to lean while eating. In 

Megillas Esther, when describing the lavishness of 

Achashverosh’s party, it says there were “sofas of gold and 

silver” (1:6). Rashi over there says that these sofas “were sat on 

for dining purposes.” Now that we can’t offer the Korban Pesach, 

and it’s not the norm to lean, we deemed this question 

appropriate to substitute. The Yerushalmi (70a) only has 3 

questions: dipping, matzah, and meat. 

We must ask the basic question here (Oh great, I thought 

there were only four!): Why did the Rambam feel the need to 

include all five? Obviously, he didn’t live during the times of the 

Beis Hamikdash (The Rambam lived from approximately 1135-

1204)! Also, why does the Yerushalmi only have three? 

Perhaps to answer these questions, we must look at the 

essence of each of them. The Gemara in Pesachim 116a relates a 

story with Rav Nachman bar Yitzchak and his servant, Daru. Rav 

Nachman asked him: “With regard to a slave who is freed by his 

master, who gives him gold and silver, what should the slave say 

to him?” Daru said to him: “He must thank and praise his 

master.” He said back to him: “If so, you have exempted us from 

reciting the Mah Nishtana, as you have stated the essence of the 

seder night.” Rav Nacḥman immediately began to recite the 

following passage of Avadim Hayinu. 

The Ephod Bad, written by Rabbi Binyomin Dovid 

Rabinowitz in 1872, commented on the Haggadah. He was 
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bothered as to why Daru’s response fulfilled their obligation of 

reciting the Mah Nishtana. He writes: “We learn from this story 

that the purpose of Mah Nishtanah is to encourage us to praise 

and give thanksgiving to God for all His acts of beneficence. 

That is why there are so many different practices that help us to 

remember the miracles and wonders which took place when God 

brought us from slavery to freedom…But on Pesach, not only do 

we have Matzah and Maror, but we lean and we have many 

other customs that help us recall the Exodus. These practices 

encourage us to tell the story of the Exodus in all its details. The 

purpose of the Mah Nishtanah – mentioning the practices of the 

Seder - is to encourage us to give thanks and praise God just as 

Daru told his master, Rabbi Nachman.” Since Daru successfully 

answered Rav Nachman’s mashal, comparing Yetzias 

Mitzrayim to a slave, he essentially said over the story of 

Yetzias Mitzrayim, which is really what the mitzvah of Pesach 

is. The Sefer HaChinuch, in Mitzvah 21, delineates the 

procedure by which to fulfill the mitzvah of Sipur Yetzias 

Mitzrayim. He says: “We are commanded to discuss the topic of 

the Exodus from Egypt on the night of the fifteenth of Nissan. 

This doesn't require recitation of a specific formula; rather each 

person should discuss the topic according to his own power of 

expression; as part of this discussion, we also are commanded to 

laud and to praise Hashem, blessed be He, for all the miracles 

He performed for us there; as it is stated (Shemos 13:8), ‘And 

you shall tell your son’ etc.’” It’s clear that Rav Nachman was 

able to discharge his obligation, since there is no structure. 

However, there is a rule that one who has a lesser 

obligation cannot discharge one’s obligation if it is greater 

(Berachos 20b). For example, a minor has an obligation to hear 

the Shofar, for purposes of Chinuch, which is only a Rabbinic 

commandment. If he knows how to blow, he cannot discharge 

the obligation of his father, who has a mitzvah from the Torah. 

Being so, how can a servant be able to fulfill Rav Nachman’s 

obligation? The Mishnah in Sukkah (2:1) says that Tavi, the 

slave of Rabban Gamliel, slept under the beds in the Sukkah. 

Therefore, they learned that one cannot fulfill his obligation of 

sleeping in the Sukkah if there’s a break in between him and the 

s’chach. How do they learn this Halacha? Since a slave is 

exempt from mitzvos asei she’hazman grama, he clearly wasn’t 

doing it to fulfill a mitzvah. 

Since we find that there is no set way to fulfill the 

mitzvah of Sipur Yetzias Mitzrayim, it makes sense why there 

are many different views as to the questions which we are 

required to ask. Although we know them as the four Questions, 

it doesn’t have to be that way. Each opinion felt that their 

questions were sufficient for them to fulfill their respective 

obligations in their time and circumstance. 

  Telling the Story of Yetziat       

       Mitzrayim to Our Children 
          by Yafit Blas (SHS ’17) 

One of the many important Mitzvot of Pesach is 

teaching the children the story of Yetziat Mitzrayim .They are a 

very important part of the Seder on Pesach. The Haggadah puts 

a lot of emphasis on the children and mentions them many 

times. For example, the discussion of the four sons tells us of the 

mitzvah a parent has of retelling the story of Yetziat Mitzrayim 

to his/her children. Right after they are mentioned, the 

Haggadah says, yachol m’Rosh Chodesh , a parent might think 

he/she can tell his/her children about Yetziat Mitzrayim from 

Rosh Chodesh, however, talmud lomar: “ba’yom ha’hu” - we 

learn that you must tell them on that day (on Pesach). Next, it 

says yachol mi’b’od yom, a parent might think they can tell their 

children about Yetziat Mitzrayim during the day, talmud 

lomar:...b’shaah she’yeish maror u’matzah munachim lifanecha 

- you that learn we however must tell them when you have 

Matzah and Maror in front of you, which is at the Seder (at 

night). Rabbi Shimshon Raphael Hirsch asks, why would a 

parent even think about teaching their children on Rosh Chodesh 

or during the day in the first place? A father has a very 

important mitzvah of v’shinantem li’vanecha - a father’s 

primary goal is to teach his children Torah. Many parents, 

however, feel they aren't capable of efficiently teaching their 

children, so in order to fulfill this mitzvah, they send their 

children to Yeshiva. By doing so, they hand over the 

responsibility of teaching their children Torah to Rabbis and 

teachers. But when the Torah talks about teaching the children 

about Pesach it says “v’higadta l’vincha,” meaning you (the 

parent) must tell your child about Pesach. This teaches us that a 

parent isn’t yotzei the Mitzvah of telling their children about 

Yetziat Mitzrayim through Rabbis and teachers. This is why it 

says, “yachol m’Rosh Chodesh” - a parent may think they don't 

have to teach their children about Yetziat Mitzrayim because 

their Rabbi or teacher has already taught it to them since Rosh 

Chodesh Nisan. However, they must teach their children on that 

day, on Pesach. A parent may continue to think that their child’s 

Rebbe or teacher did teach their child about Pesach on that day. 

So it says “b’shaah she’yeish maror u’matzah munachim 

lifanecha,” when Matzah and Maror in front of them, which is at 

the Seder, at night. However, a parent may still think that they 

aren’t capable of effectively teaching their children about 

Pesach. So we learn that the best way to teach is by example. 

Parents are the biggest influences on their children. They are 

viewed as role models and are always looked up to and copied 

by their children. So a parent must set a good example for their 

children, and follow the Torah and Mitzvot. Especially on 

Pesach at the Seder, a parent must read the Haggadah, eat the 

Matzah and Maror, do netilat yadayim, etc. in order to teach 

their children about Pesach. No matter how much a child learns 

from their Rabbis or teachers, they tend to learn the most from 

their parents. 

Overall, Pesach is a very special and important holiday, 

and must be passed down and taught generation to generation. 

This must be done through the parents at the Seder. The Seder is 

a night for parents to raise their children. May we all be zocheh 

to see the coming of Moshiach, amen. 

 

The Obligation of Maot Chittim 
            by Shlomi Helfgot (TABC ‘18) 

 Ma’ot Chitim, giving money to poor people to buy food 

(literally wheat) for use on Pesach, is one of the less well-known 

obligations of Pesach; however, its origins and development 
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throughout the Halachic Mesorah are fascinating. This article 

will attempt to provide a brief outline of the history, origin, and 

scope of Ma’ot Chitim. 

 The Mishnah in Bava Batra teaches that, unless one buys a 

house, one must live twelve months in a city in order to be 

considered a resident. Buying a house shows one’s intent to live 

permanently in the given city, so the status of a resident is 

immediately conferred. The Yerushalmi notes that if one stays 

in a city for 30 days, he is considered a resident for purposes of 

the community Tzedakah, and if one stays in a city for twelve 

months, he is considered a resident for purposes of “Pasim 

VeZimi’ot” - a term Rabbi Yosi interprets to mean Ma’ot 

Chitim.  

 The twelve-month time period is first shortened to thirty 

days in the Semak, who records that the wait was shortened 

because the expulsions, pogroms, and other facets of daily life 

as a Jew in Europe, made it virtually impossible to live for 

twelve months in a single place. 

As for whether the time period applies to the givers of 

the funds or to the collectors of the charity, the Aruch 

HaShulchan interestingly writes that the time periods and the 

rule of intent to settle permanently apply to the poor people. 

However, nearly every other authority operates under the 

assumption that the time periods discussed in the Yerushalmi are 

for those who are to donate the money. 

  The Maharil (Sefer Minhagim) writes that thirty days prior 

to Pesach, people begin to examine the Halachot of Pesach in 

order to ensure that they will not violate the Issur of Chametz, 

an Issur Karet. He writes that at that time, people begin to clean 

for Pesach, but “BeRosh Kol Davar,” one must buy wheat for 

the poor. This phrase could be interpreted to mean either “most 

importantly” or “before doing anything else.” The latter 

interpretation makes more sense; a poor person would most 

likely appreciate knowing where his Pesach food is coming from 

earlier rather than later. This would imply that one is supposed 

to give Ma’ot Chitim thirty days before Pesach, in contrast to 

the presumed view of the other early authorities, who apparently 

hold that the Ma’ot Chitim merely need to be distributed in time 

for Pesach. 

 In terms of the extent of the obligation, the Or Zarua writes 

that it is a Minhag (and not a Mitzvah) for communities to levy a 

Mas, a tax, on their constituents to collect wheat to give to the 

poor for Pesach.  

 The Sha’ar HaTziyun questions the use of the word 

Minhag, for Minhag usually connotes a law not found in the 

Gemara, and Ma’ot Chitim are explicitly mentioned in the 

Yerushalmi. He answers that the Or Zarua knew that the 

Yerushalmi mandates the collection of the money; the Minhag is 

to distribute the funds in the form of wheat, in order to be 

“Mekareiv Hanayata,” “bring the usage closer.” 

 The Vilna Ga’on believed that Ma’ot Chitim are, in fact, a 

Torah-level obligation, since the Torah writes “Matzot 

Yei’acheil,” “Matzot shall be eaten,” in the imperative - 

everyone is obligated in ensuring that all Jews eat Matzot on 

Pesach. 

 As for whether Ma’ot Chitim is a Mas, as the Or Zaru’a 

wrote, or a form of Tzedakah, the Ba’al HaTanya writes that both 

exist simultaneously - a Mas is placed on everyone to give 

Tzedakah. This is the basis for a debate of whether Ma’ot Chitim 

is deductible from Ma’aser. Rav Shlomo Zalman Auerbach rules 

that since there is no mechanism to collect Mas anymore, it is 

deductible. However, Rav Kanievsky rules based on this ruling of 

the Ba’al HaTanya that there is still a Mas component, and thus 

Ma’ot Chitim is not deductible from Ma’aser.   

 The final question is why an obligation to provide the meals 

of the poor only exists in full on Pesach. This can be answered by 

explaining that Pesach is the formative holiday of the Jewish 

people, and thus all Jews, rich and poor, need to be included. 

Additionally, one can answer that Pesach is a Z’man Cheirut, 

time of freedom, and we should exhibit extra sensitivity to those 

who are still in various forms of bondage, financial in this case. 

Lastly, one can make the argument that Pesach is especially hard 

on poor people, for they must dispose of all of their Chametz and 

must restock completely in a short span of time.* 
*I am grateful to Rabbi Daniel Fridman for giving over the shiur upon which this 

article is based. 

 

The Meaning of Karpas 
             by Noah Hanover (RTMA ’18) 

 Every step of the Seder has a purpose and a special 

meaning. We start off the night with Kiddush and washing our 

hands - both normal actions - but after that we come to Karpas, 

where we dip a vegetable into salt water. Why do we do this 

peculiar action? The Gemara in Pesachim says it is to elicit 

questions from the children, as a significant focus of the Seder is 

teaching children what it means to be an observant Jew. Getting 

the children involved is an amazing thing, but is there no deeper 

reason for Karpas?  

Rav Matisyahu Solomon and others point out that there 

is actually great symbolism to Karpas. It symbolizes the roots of 

Galus Mitzrayim, and it is supposed to teach us about ending 

galus entirely. But in order to understand this, we first need to 

know what Karpas means. An answer is found in a Rashi in 

Parshas Vayeshev (37:3), where the pasuk mentions how Yaakov 

loved Yosef more than the rest of the shevatim and made him a 

Ksones Pasim (a coat of fine wool). Rashi explains the word 

“pasim” by quoting Megillas Esther, the only place in Tanach 

where the word Karpas is used, saying: “Lashon Kli Milas Kimo 

Karpas Utcheles” – this means a garment of fine wool, just like 

the fine colorful wool and turquoise wool found in Megillas 

Esther. 

So why do we call this stage of the Seder Karpas, and 

what does this have to do with Seder night? Rav Matisyahu 

Solomon says this has everything to do with the deeper meaning 

of the Seder, and it is a fundamental message about what we are 

supposed to be doing Seder night. He says Seder night is not only 

about recalling the exodus from Mitzrayim, but it is also 

supposed to be the impetus to end all galus. But how exactly do 

we do that?  

Karpas is very first stage of the Seder unique to Pesach. 

Dipping a vegetable into salt water does not only represent 

Hashem taking us out of Mitzrayim in the spring, but it actually 
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represents a fine garment that was also dipped into a salty liquid 

- Yosef’s coat that was dipped in blood. The reason we have a 

symbol of Yosef’s coat being dipped in blood is that it was the 

beginning of Galus Mitzrayim. It was the beginning of sinas 

chinam, baseless hatred, amongst the Jewish people which led 

to the first galus, as well as our current galus, and fixing it will 

redeem us. Karpas is supposed to remind us that at the end of 

the Seder when we say L’Shana Haba B’Yerushalayim, it will 

only come true if we remember the lesson of the first seemingly 

strange stage of the Seder.  

Rav Matisyahu Solomon also explains that this is one 

of the ideas behind the Rama’s minhag to eat a boiled egg at the 

Seder corresponding to aveilus. The reason for this is because 

the night of Tisha B’Av always falls out on the same night of 

the week the first Seder does. The Rama is teaching us that on 

Seder night, a night of celebration, we should be remembering 

the aveilus and the darkness and the difficulties of galus, in 

hope that we will be eating the egg here on this night and not on 

Erev Tisha B’Av.  

Hopefully, we can learn the lesson of Karpas, that 

sinas chinam has caused galus, and that to redeem ourselves, 

we need to end sinas chinam - because the Seder night is not 

only about remembering the past; it’s about fixing the present 

for a better future. 

What’s the Rush? Why We Left 

    Mitzrayim in Such a Hurry 
  By Eytan Merkin (YULA ‘18) 

The story of Y etziat Mitzrayim that we recount every 

Pesach is recorded in great detail in Sefer Shemot. The Torah 

goes to significant lengths to convey the exact set of 

circumstances through which we left Egypt, because the way in 

which we left is nearly as important as the leaving itself. 

Hashem could easily have taken us out of Egypt immediately, 

without the process of the Makkot or Kriat Y am Suf. Instead, 

Hashem opted to take us out of Egypt with a show of might, 

“lema’an tesaper be’oznei bincha u’ben bincha et asher 

hitalalti b’mitzrayim ve’et ototai asher samti bam, v’yida’atem 

ki ani Ado-nai,” “So that you may recount in the ears of your 

children and your children’s children how I made a mockery of 

Egypt and how I displayed My signs among them, and you will 

know that I am God” (Shemot 10:2). Clearly, the primary 

purpose for the method through which Hashem took us out of 

Egypt was to display His strength. 

One of the most emphasized details of Y etziat 

Mitzrayim is the chipazon, haste, with which we left Egypt. 

Hashem commands us to eat the inaugural korban pesach with 

“matneichem chagurim na’aleichem b’ragleichem 

u’makelchem b’yedchem va’achaltem oto b’chipazon,” “your 

belts fastened, and your shoes on your feet, and your sticks in 

your hand, and eat it in haste” (12:11).  Later, the Egyptians 

urge us to leave immediately, “vatechezak mitzrayim al ha’am 

l’maher l’shalchem min ha’aretz,” “ the Egyptians urged the 

nation on to hurry, to send them out of the land” (12:33). In 

fact, as any Jewish grade schooler will tell you, we left Egypt in 

such a rush that our bread didn’t even have time to rise, 

“vayo’ofu et habatzek asher hotziu mi’mitzrayim ugot matzot ki lo 

chametz ki gorshu mi’mitzrayim[...],” “and they baked 

unleavened cakes of the bread that they had taken out of Egypt, 

for it was not leavened, since they had been driven from Egypt

[...]” (12:39).  

But why did we leave Egypt with such haste? We’ve 

seen that the details of Y etziat Mitzrayim are intended to show 

Hashem’s greatness, but wouldn’t it have been more indicative of 

Hashem’s greatness if we had left at our own leisure, instead of 

being driven out of the land without enough time to bake bread 

for the way? 

Rav Amnon Bazak, in the second volume of his Nekudat 

Peticha, suggests that a potential answer may be found in Sefer 

Devarim. The Torah, in detailing the laws of Korban Pesach, 

tells us “[...] shivat yamim tochal alav matzot lechem oni, ki 

b’chipazon yatzata me’eretz mitzrayim lema’an tizkor et yom 

tzeitcha me’eretz mitzrayim kol yemei chayeicha,” “[...]  for 

seven days you shall eat unleavened bread, bread of distress, for 

you departed the land of Egypt in haste, so that you may 

remember the day of your departure from the land of Egypt all 

the days of your life.” The typical understanding of this pasuk is 

that the Torah is commanding us to eat matzot to remind us of 

Yetziat Mitzrayim, while the phrase “for you departed the land of 

Egypt in haste” is read as a parenthetical detail. Rav Bazak, 

however, reads the pasuk as two separate clauses. The first clause 

commands us to eat matzot for seven days, while the second 

clause tells us that we left Egypt in haste so that we may 

remember it. Based on this reading of the pasuk, Rav Bazak 

writes that Hashem essentially had us leave Egypt b’chipazon for 

dramatic effect; the panic and excitement of running from Egypt 

left us with far stronger and more powerful memories of Y etziat 

Mitzrayim than if we had left unhurriedly.  

Moreover, it was necessary for us to be kicked out of 

Egypt, in order to deepen our feeling of separation with that land 

and culture. When we left Egypt, we took our first steps on a 

journey toward nationhood that would culminate at Har Sinai. 

Before we could embrace our own national identity, we needed to 

shed the yoke of over 200 years of slavery via a complete 

physical and emotional separation from Egypt. The only way to 

achieve such a complete separation was through a dramatic 

Exodus from the land -- leaving at our ease would not have had 

nearly as powerful an effect. Through the complete physical, 

emotional, and psychological separation from Egypt, we wiped 

away our identities as slaves and our connection to the Egyptian 

way of life, thus preparing to accept our new obligations as an 

independent nation in service of God.  

How We View the “Rashah” 
             by Levi Antelis (JEC ‘17) 

The Haggadah introduces the four sons to us as the 

Chacham (wise son), the Rasha (wicked son), the Tam (simple 

son), and the Sh’eino Yodea Lish’ol (one who is unable to ask). 

Although the four sons are vastly different from one another, an 

aspect of each son exists inside each of us. One instant, we are 

the wise son, while in the next, we are the wicked son. 

All of the answers the sons receive make a lot of sense, 
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other than the answer that is given to the wicked son. Rav 

Yehuda Leib Chasman points out that the answer to the wicked 

son seems odd: “we should blunt his teeth.” We know that the 

Haggadah was written very critically and carefully, so why then, 

would such an answer be given to the wicked son? The answer 

is that no matter how far our fellow brethren have strayed - in 

our case the wicked son - we must always remember there is a 

spark of Judaism still existent within them. As it says in Shmuel 

ll 14:14, “He shall not repel the wayward one,” meaning just 

because one may have gone astray, you should not shun them. 

As the Haggadah says, the wicked one is excluding himself from 

the community and denying the basic principles on which 

Judaism is based. But at that same instant, he realizes that in the 

true essence of his being, what he is doing is counterintuitive to 

his purpose in this world, and does teshuvah immediately. 

The source for the Haggadah saying “we should blunt 

his teeth” is a reference to the snake in the ordeal of Adam and 

Chavah. The purpose of blunting the wicked man's teeth would 

be to cause him to lose his sense of taste, physically as well as 

spiritually. The snake ultimately led Adam to eat from the Eitz 

Hada’as, and was punished for that by losing his teeth, as the 

Pasuk says: “and you shall eat dust.” The wicked man, who is 

fully aware of the truth, but still follows his desires, is punished 

by losing his teeth, to cut him off from his desires and 

eventually lead to the process of teshuvah. 

Hopefully, this Pesach, we can all extinguish our 

troublesome desires, and realize the true beauty and kedusha of 

the Chag of Pesach, and of Judaism as a whole. 

       Hallel at the Seder 
   by Akiva Finkelstein (CYHSB ‘19) 

Among the many unique and interesting things done at 

the seder is the practice of saying Hallel. On all other holidays 

on which Hallel is recited like Chanukah, Sukkos, or Shavuos, 

we only say Hallel in shul during the davening. It is therefore 

fascinating that we say Hallel at the Seder, especially 

considering the fact that we also say it as a part of the davening. 

Another unique aspect of the Hallel at the seder is its structure. 

We say part of it during Maggid, and then say the rest over the 

fourth cup of wine in what is officially called “Hallel.” Why 

does the seder warrant a Hallel, and why do we break it up into 

two parts? 

The source for Hallel at the Seder is a Mishnah in 

Pesachim (116b) which says that we recite part of Hallel during 

Maggid and the rest over the fourth cup of wine. How much of 

Hallel we say during a Maggid is a machlokes between Beis 

Shamai and Beis Hillel. We follow the position of Beis Hillel, 

who says that we recite Hallel until the end of B’tzeis Yisrael 

Mi’Mitzrayim. Over the fourth cup of wine, we continue from lo 

lanu until the end.  

What is the exact nature of this Hallel? According to 

the Rambam and the Sefer HaChinuch, the obligation of saying 

Hallel stems from the obligation of telling over the story of 

yetzias Mitzrayim. According to them, the obligation of Hallel 

at the seder would therefore be medeoraysa, since the obligation 

of telling over the story of yetzias Mitzrayim is from the Torah, 

as it says in Shemos 13:8, “And you shall tell your son on that 

day saying, ‘Because of this, the Lord did for me when I went out 

of Egypt.’”  

 Rav Soloveitchik, as explained in Hararei Kedem, 

believed that telling over the story of yetzias Mitzrayim would 

only obligate one to say the portion of Hallel recited during 

Maggid. This is because that portion of Hallel is specifically 

about thanking Hashem for the miracles he did for us in the past, 

including yetzias Mitzrayim. The other half, however, is about 

the redemption that is yet to come in the times of Moshiach, 

which is separate from the mitzvah of retelling the story of 

yetzias Mitzrayim and is really a part of the obligation to say 

Hallel over the Korban Pesach. Obviously, today, we don’t have 

the Korban Pesach, but perhaps we associate the Korban Pesach 

with seder night in many ways, and therefore Hallel is also 

recited in commemoration of that. This would therefore explain 

why the Hallel is broken up into two parts. The first is unique to 

Maggid and its role in telling over the story of yetzias mitzrayim. 

The second half, on the other hand pertains more to the idea of 

redemption which is an important theme towards the end of the 

seder.  

Rav Hai Gaon, who is brought down by the Ran al haRif 

in Pesachim 26b bidapei haRif, is of the opinion that one does not 

recite a berachah on this Hallel which is said at the seder. The 

reason, he says, is because unlike the Hallel recited on other 

holidays which is said in a reading fashion, this Hallel is said in 

the manner of a song. As we say in the Haggada right before 

reciting Hallel, “And we will say a new song before him.” Why 

does it make a difference if it is said in a singing manner rather 

than in a reading manner? Well, perhaps it’s because the 

language of the berachah on hallel is, “...likro es Ha’hallel,” to 

read the hallel. Therefore, one must be reading the Hallel, and 

not just singing it, in order to recite the berachah.  

The She’iltos, as explained by the Netziv, says that the 

Biblical obligation of Hallel is only for the time in which the 

miracle actually occurred, while the Rabbinic obligation is for 

later generations to say to remember those miracles that our 

ancestors experienced. Using this Netziv, Rav Yonason Sacks in 

his commentary on the Haggadah, suggests that perhaps this 

explains Rav Hai Gaon’s distinction between the Hallel said on 

most holidays and the Hallel of the Seder. Most Hallels are the 

Rabbinic obligation which is to thank Hashem for miracles 

performed to our ancestors, while the Hallel of the seder is the 

Biblical obligation, since it is literally happening in front of us. 

But didn’t the miracles of Pesach happen thousands of years ago? 

The Mishnah in Pesachim 116b, which is said at the Seder, says 

that a person is obligated to view himself as if he personally left 

Egypt. Therefore, explains Rav Sacks, perhaps Rav Hai Gaon 

would say that since we’re obligated to relive and re-experience 

that miracle of the redemption, we are really “singing” Hallel as 

if it actually occurred right before us. According to Rav Hai 

Gaon, the berachah instituted by chazal on Hallel is not for this 

type of Hallel.  

From all this we see, that what makes Pesach unique 

amongst all other holidays is that we are not simply thanking G-d 

for a miracle that happened in the past. Rather, we are 

experiencing the miracles of the geulah each year, and singing 
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praise to Hashem for them. Proof to this idea is the berachah 

which is recited right after the first part of Hallel, “Asher 

Ga’alanu v’gaal es avoseinu...Who has redeemed us and our 

fathers.” We don’t just thank Hashem for redeeming our 

forefathers; we also thank Him for the redeeming us as well.    

  The Connection Between    

          Chametz and Matzah 
   By Tani Finkelstein (YUHSB ‘17) 

Two of the most central mitzvot of Pesach are likely the 

prohibition against eating Chametz and the obligation to eat 

Matzah. Evidence to their centrality is the constant emphasis on 

them in the pesukim whenever mentioning Pesach, as well as the 

Rambam’s choice of title for his collection of halachos pertaining 

to Pesach as “Hilchot Chametz u’Matzah.” In the course of this 

article, I would like to show how interconnected these two 

mitzvot are to one another. 

 If one takes a look at the pesukim in the Torah, one will find 

that the mitzvot of Chametz and Matzah are often juxtaposed to 

one another. In Shemot 12:15, 12:20, 13:7, and Devarim 16:3, the 

two mitzvot are mentioned together in the same passuk. It is 

interesting how two of the times, the mitzvah of Chametz is 

mentioned first, followed by Matzah, while the other two times, 

vice versa. I would like to show how the influence of each 

mitzvah on the other in fact goes both ways. 

 The issur of Chametz clearly affects and is magdir the 

mitzvah of Matzah in many ways. The Gemara in Pesachim 35a 

comments on their juxtaposition in the passuk (Devarim 16:3) 

“You shall not eat leaven with it; for seven days you shall eat 

with it Matzot,” saying that only “devarim habaim lidei chimutz, 

adam yotzei bahen yidei chovaso b’matzah,” it is only considered 

Matzah when it has the capacity to become Chametz - namely, 

when it is made from one of the five types of grain. We see that 

Chametz is truly magdir the mitzvah of Matzah. Furthermore, the 

Gemara adds on 36b that Matzah shel Tevel (Matzah made from 

dough from which teruma was not taken) is not valid for the 

mitzvah of Matzah because the Matzah must be capable of 

reaching the prohibition of Chametz, while Matzah shel Tevel 

cannot, if you assume like the opinion of Rebbe Shimon that ein 

issur chal al issur, that one prohibition cannot take effect over 

another. Since the Matzah is already prohibited because of its 

Tevel status, it cannot become prohibited because of Chametz 

according to Rebbe Shimon, and therefore the Matzah is invalid.  

 It could even be that this would explain why the Torah tells 

us in multiple places that “you shall eat Matzot for seven days.” 

Seven days? But the obligation is only for one (or two, if you live 

in chutz la’Aretz) day on the Seder Night?! Perhaps what the 

Torah is telling us is that for seven days of the year alone, one 

can create that which is considered “Matzah.” For all the other 

days of the year, this unleavened bread would have absolutely no 

status (except for in the Mikdash), since there is no prohibition 

against Chametz. But for the seven days of Pesach, this 

unleavened bread has the special elavated status of “Matzah” due 

to the issur of Chametz at this time. 

 And perhaps it is for this reason that the Gemara on 43b 

says that women are obligated in achilas Matzah even though it is 

a mitzvat aseh shehazman grama (which women are usually 

exempt from), because “kol sheyeshnu b’bal tochal chametz, 

yeshnu b’achilas matzah,” that whoever is obligated in not 

eating chametz (which women certainly are) must be also 

obligated in eating Matzah. The Gemara is emphasizing once 

again the intrinsic link between these two mitzvot. If one is 

obligated in the prohibition against eating Chametz, then it 

obviusly follows that one should be obligated in eating 

Matzah, which is influenced so much by the former. 

 But this connection is not just a one-way street - it works 

both ways. Matzah also effects Chametz. All of the Gemarot 

we have mentioned so far were working off of the passuk in 

Devarim which juxtaposed Chametz with Matzah. But there 

also pesukim which juxtapose them in the opposite order, with 

Matza first (see Shemot 12:15, 13:7), indicating potentially 

that the connection goes both ways. Furthermore, the Gemara 

in Pesachim 28b, in explaining the opinion of Rebbe Shimon 

that Chametz is only forbidden during Pesach, says that 

“b’shaah sheyeshnu b’kum achul matzah, yeshnu b’bal tochal 

chametz; u’b’shaah she’eino b’kum achul matzah, eino b’bal 

tochal chametz,” that only when you are obligated in Matzah 

are you consequently going to be obligated in Chametz. This is 

the exact opposite expression of the connection between 

Matzah and Chametz that we saw in the Gemara on 43b 

regarding women, showing that Matzah also influences the 

mitzvah of Chametz in when it applies. 

 How does Matzah really influence Chametz? We have 

explained how the Matzah is constituted by its capability of - 

yet refraint from - becoming Chametz, but how does the 

influence work in the opposite direction? Why is it that, as we 

have just explained, Chametz only applies when the mitzvah 

of Matzah exists? Perhaps one could explain that because 

Matzah is what the Jews initially ate as they left Mitzrayim - 

“vayisa ha’Am es b’tzeiko terem yechmatz,” “the people 

picked up their dough when it was not yet leavened” (Shemot 

12:34) - the issur of Chametz in a sense springs from there. In 

fact, the Sefer HaChinuch emphasizes this connection, writing 

that the root of the issur of bal yimatze, the prohibition of 

owning Chametz, is “to remember what happened to us, that in 

the haste of our exodus, we baked the dough as Matzah, as we 

could not wait for it to become Chametz, as it says ‘vayafu es 

ha’betzek’ (Shemos 12:39).” The prohibition of Chametz is 

rooted in the remembrance of our consumption of Matzah. 

 And with this understanding of how each mitzvah 

impacts the other, perhaps we can explain the mysterious 

pesukim about eating Matzah for seven days in a different 

fashion. Perhaps the Torah means to say that for seven days, 

you should eat non-Chametz things, or in other words, “don’t 

eat Chametz.” 

 So, this Pesach, as you either refrain from Chametz, or 

indulge in Matzah, remember the intrinsic link between these 

two central mitzvot, and with that, hopefuly we will truly live 

up to Mishna’s maxim that “chayav adam l’ros es atzmo keelu 

hu yatza m’Mitzrayim,” that we will truly see ourselves as 

having experienced Yetziat Mitzrayim, and that we will be 

thankful to Hashem for his miracles - then and now. 
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