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Short Thoughts for Pesach
Rabbi Jonathan Sacks, z”l
Pesach is the oldest and most transformative story of hope ever told.  It tells of how an otherwise undistinguished group of slaves found their way to freedom from the greatest and longest-lived empire of their time, indeed of any time. It tells the revolutionary story of how the supreme Power intervened in history to liberate the supremely powerless. It is a story of the defeat of probability by the force of possibility. It defines what it is to be a Jew: a living symbol of hope. 
For many years I was puzzled by the first words we say on Pesach: ‘This is the bread of affliction which our ancestors  ate in Egypt. Let all who are hungry come and eat it with us.’ What kind of hospitality is it to offer the hungry the bread of affliction? Finally, though, I think I understood. The unleavened bread represents two things. It was the food eaten by slaves. But it was also the food eaten by the Israelites as they left Egypt in too much of a hurry to let the dough rise. It is the bread of affliction, but it is also the bread of freedom. 
Once a year, every year, every Jew is commanded to relive the experience of Egypt as a constant reminder of the bread of oppression and the bitter herbs of slavery – to know that the battle for freedom is never finally won but must be fought in every generation.
Rabbi Shlomo Riskin
 “You must surely instruct your colleague, so that you not bear the brunt of his sin” (Leviticus 19:7).
Judaism teaches us that “every Israelite is responsible for the other.” Except for the State of Israel, where the Jewish population continues to grow, Jews in the rest of the world suffer from internal “hemorrhaging.”
How do we “inspire” our Jewish siblings so that they remain within – or return to – our Jewish peoplehood? We recently celebrated the festival of Passover, and we are now “counting” each day towards the festival of Shavuot. The Hebrew term for the counting is sefira, a word pregnant with meaning. Its root noun is the Hebrew sappir, which is the dazzling blue—as the Bible records immediately following the Revelation at Sinai: “Moses and Aaron, Nadab and Abihu and the seventy elders of Israel then went up. And they saw the God of Israel, beneath whose ‘feet’ was something akin to the creation of a sapphire stone, like the essence of the heavens as to its purity” (Ex. 24: 9-10).
From this perspective, the days of our counting are a period of spiritual growth and development, of a connection between Passover and Shavuot. But when and how does this spiritual journey begin?
It begins with Passover, God’s encounter with His nation Israel at its conception. And the Hebrew sefira (counting/ sapphire) is also based on the Hebrew noun sippur, a tale, a story, a recounting – the very essence of the Passover Seder evening experience: “And you shall tell (haggada, telling a story) your child on that day saying…” (Ex. 13:8)
The Israelites came into Egypt as a family, the 70 descendants of Jacob. Hence the recounting of the story of our enslavement and eventual redemption is the recounting of family history. A nation is a family writ large: in a family, there are familial memories of origins; in a family there is a sense of commonality and community togetherness; in a family there are special foods and customs, special holidays and celebrations; in a family there are mandated values and ideals, that which is acceptable and that which is unacceptable “in our family”; and in a family there is a heightened sense of a shared fate and shared destiny.
Eda is the biblical word for community (literally “witness”), and every community attempts to recreate a familial collegiality. The relationship within the family is largely horizontal (towards each other) rather than vertical (connected to a transcendent God). And familial rites of togetherness are largely governed by family customs rather than by a Divinely ordained legal code.
Most importantly in families – as well as communities – every individual counts (once again, sefira).
Passover is our family-centered, communal festival, at the beginning of our calendar, at the very outset of our history, at the early steps towards our sefira march. On that first Passover we had not yet received our Torah from God, and we had not yet entered our Promised Land.
The Passover Sacrifice (Exodus 12) emphasizes our willingness to sacrifice for our freedom from slavery—our sacrifice of the lamb which was a defiant act of rebellion against the idolatrous Egyptian slave-society – and it attests to our uncompromising belief in human freedom and redemption even before we became a faith ordained at Mount Sinai. In order for every person/community to really count, large communities must be subdivided into smaller – and more manageable – familial and extra-familial units, “a lamb for each household” or several households together.
Special foods, special stories and special songs define and punctuate the close-knit nature of the event.
The ticket of admission is that you consider yourself a member of the family and wish to be counted as such; this entitles you to an unconditional embrace of love and acceptance, to inclusion in the family of Israel.
The rasha (wicked child) of the Haggadah is the one who seems to exclude himself from the family – and even s/he is to be invited and included! How do we engage our unaffiliated Jews so that they do not defect and fall away from us? We must embrace them as part of our family, love them because we are part of them and they are part of us, regale them with the stories, songs and special foods which are expressed in our biblical and national literature that emerged from our challenging fate and our unique destiny, share with them our vision and dreams of human freedom and peace, and accept them wholeheartedly no matter what.
From the Writings of Rabbi Abraham Isaac Hakohen Kook 
By Rabbi Chanan Morrison
Who is Free?
The major theme of the Passover holiday is, undoubtedly, freedom. But we must understand what this freedom is all about. Does it refer simply to the end of Egyptian slavery?Is it only political independence - a gift which has eluded the Jewish people for most of their 4,000-year existence?
The difference between a slave and a free person is not merely a matter of social position. We may find an enlightened slave whose spirit is free, and a free man with the mindset of a slave.
True freedom is that proud and indomitable spirit by which the individual - as well as the nation as a whole - is determined to remain faithful to his inner essence, to the spiritual dimension of the Divine image within. It is this quality that gives meaning and purpose to life. 
Individuals with  slave mentality live their lives and expresses views that are based, not on their own essential spiritual nature, but on that which is attractive and good in the eyes of others. In this way they are ruled by others, whether physically or by social convention, in body or in spirit.
Vanquished and exiled, the Jewish people were oppressed over the centuries by cruel masters. But our inner soul always remained imbued with the spirit of freedom. Were it not for the wondrous gift of the Torah, bestowed upon us when we left Egypt for eternal freedom, the long and bitter exile would have crushed our spirits and reduced us to a slave mentality. But on Passover, the festival of freedom, we openly demonstrate that we are free in our very essence, and our yearnings for that which is good and holy are a genuine reflection of our inner nature.
Aiming for Greatness
Ware charged to sing out in joy – God answered our prayers and rescued us from the bondage of Egyptian slavery:
I am the Eternal your God Who raises you up from the land of Egypt. Open your mouth wide and I will fill it. (Psalm81:11)
What is the connection between our redemption from Egypt and opening our mouths wide" to receive God's blessings?
A careful reading of this verse will note two peculiarities about the word ha-maalcha, "Who raises you up First of all, it does not say that God "took you out" of Egypt, but that He "raises you up. It was not merely the act of leaving Egypt that made its eternal impact on the destiny of the Jewish nation and through it, all of humanity. The Exodus was an act of elevation, lifting up the souls of Isracl. Additionally, the verse is not in the past tense but in the present -Who raises you up." Is it not referring to a historical event? We may understand this in light of the Midrash (Tanchuma Mikeitz 10) concerning the creation of the universe. The Midrash states that when God commanded the formation of the rakiya, the expanse between the upper and lower waters (Gen. :6), the divide between the heavens and the earch began to expand. This expansion would have continued indefinitely had the Creator not halted it by commanding, "Enough!" In other words, unless they are meant only for a specific hour, Divine acts are eternal, continuing forever. So too, the spiritual ascent of "raising you up from Egypt" is a perpetual act of God, influencing and uplifting the Jewish people throughout the generations.
There is no limit to this elevation, no end to our spiritual aspirations. The only limitations come from us, if we choose to restrict our wishes and dreams. But once we know the secret of ba-maalcha and internalize the message of a Divine process that began in Egypt and continues to elevate us, we can aim for ever-higher spiritual goals.
It is instructive to note the contrast between the Hebrew word for "Egypt" - Mitzrayim, literally, "limitations" - and the expression,"open up wide." God continually frees us from the comining restraints of Mitzrayim, enabling us to strive for the highest, most expansive aspirations.
Now we may understand why the verse concludes with the charge, "Open your mouth wide." We should not restrict ourselves. We need to above all self imposed limitations and transcend all mundane goals and petty objectives. If we can "open our mouths wide" and recognize our true potential for spiritual greatness, then”I will fill it -God will help us attain ever-higher levels of holiness.
Destroy Chametz, Gain Freedom
By the first day (of Passover] you must clear out your homes of all leaven. (Ex. 12:15)
WHY CLEAR OUT CHAMETZ? - Why does the Torah command us to destroy all chametz (leaven) found in our homes during Passover? It is logical to eat matzah; this fast-baked food has a historical connection to the Exodus, recalling our hurried escape from Egyptian slavery. But how does clearing out leaven from our homes relate to the Passover theme of freedom and independence?
FREEDOM OF SPIRIT - There are two aspects to attaining true freedom. First, one needs to be physically independent of all foreign subjugation. But complete freedom also requires freedom of the spirit. The soul is not free if it is subjected to external demands that prevent it from following the path of its inner truth.
The difference between a slave and a free person is not just a matter of social standing. One may find an educated slave whose spirit is free, and a free person with the mindset of a slave. What makes us truly free?  When we are able to be faithful to our inner self, to the truth of our Divine goals. One whose spirit is servile, on the other hand, will never experience this sense of self-fulfillment. His happiness will always depend upon the approval of others who dominate over him, whether this control is de iure or de facto.
THE FOREIGN INFLUENCE OF LEAVEN - What is chametz? Leaven is a foreign substance added to the dough. The leavening agent makes the dough rise; it changes its natural shape and characteristics.Destruction of all leaven in the house symbolizes the removal of all foreign influences and constraints that prevent us from realizing our spiritual aspirations.
These two levels of independence, physical and spiritual, exist on both the individual and the national level. An independent people must be free not only from external rule, but also from foreign domination in the cultural and spiritual spheres.
For the Israelites in Egypt, it was precisely at the hour of imminent redemption that the dangers of these foreign "leavening" forces were the greatest. At that time of great upheaval, true permanent emancipation was not a given. Would the Israelites succeed in freeing themselves, not only from Egyptian bondage, but also from the idolatrous culture in which they had lived for hundreds of years? To commemorate their complete liberation from Egypt, the Passover holiday of freedom requires the removal of all foreign leavening" agents.
CLEANSING OURSELVES OF FOREIGN INFLUENCES - In our days too, an analogous era of imminent redemption, we need to purge the impure influences of alien cultures and attitudes that have entered our national spirit during our long exile among the nations.
Freedom is the fulfillment of our inner essence.We need to aspire to the lofty freedom of those who left Egypt. To the Israelites of that generation, God revealed Himself and brought them into His service. This is truly the highest form of freedom, as the Sages taught in Avot (6:2):  Instead of "engraved (charut) on the tablets" (Ex. 32:16), read it as "freedom" (cheirut). Only one who studies Torah is truly free.
Dvar Torah: Chief Rabbi Ephraim Mirvis
Do we have the right blessing? At our seder tables, we will be taking maror and we will dip it in charoset. However, the blessing that we will be reciting will be ‘al achilat maror’ – on the eating of maror, with no reference to charoset.
Similarly during Succot, the Torah commands us to take the Arbah Minim, the Four Kinds, the lulav, the etrog, the hadass and the aravah, but what is the blessing that we recite? ‘Al netilat lulav’ – on the taking of the lulav. We don’t mention the other three.
The reason behind this is that in our halachot, our laws, relating to brachot, we differentiate between ‘ikar’ and ‘tafel’ – that which is important and that which is only of secondary significance – and the blessing is always over the most important part of that which we are blessing.
This, I believe, conveys to us a message of general importance within our lives. We should never lose the capacity to identify the ikar, what’s really important in our lives, and as a result, we shouldn’t waste our time with the tafel, that which is of only trivial significance.
Sometimes, however, it is challenging to identify what’s ikar and what’s tafel, for example:
A hardware superstore was once suffering from employee theft. The owners decided that they would position security personnel at the entrance to the store at the end of every working day. On the first day of this procedure one of the workers arrived with a wheelbarrow full of boxes. It took five or six minutes for the security workers to go through all the boxes, but eventually they discovered that they were empty, and they waved the fellow through.
On the second day, the same thing happened again, and on the third day, again. People had to wait in a queue so that this fellow could take his boxes home! After two weeks the owner came to this worker, and he said, “I know you’re up to something. Please tell me what it is and I’ll let you off.” The worker said, “You promise you’ll let me off?” and the owner promised. “Well,” said the worker, “I’m stealing wheelbarrows.”
You see sometimes the ikar, what really matters, is right there under our noses but all we notice is the tafel. It’s the empty boxes of life.
Now that the pandemic, thank God, is behind us, I have noticed that it has become common, as is human nature, for people to prefer to try to forget our traumatic experiences during Covid. I think that’s not a bad thing, but there’s one thing which we should never forget and that’s the lessons of Covid. And it was during Covid that all of us gained that capacity to differentiate between ikar and tafel – from the pandemic we learned that what’s important in life is home, it’s family, it’s community, it’s faith, it’s our spirituality,
At the seder table during the festival of Passover, we will dip maror – bitter herbs – into charoset. The blessing we’ll recite will be al achilat maror, we only mention the maror because that’s what counts, not the charoset. Therefore this year at our seder tables, let’s dip and while doing so remember not just about maror but about everything in life which is really important. And let’s not waste our lives, our precious time, with empty boxes.
Rabbi Dr. Nachum Amsel 
Making Seder of the Seder*
ָהא לחמא עניא This is the Bread of Affliction
There are a number of glaring questions both about the form and content of this paragraph, as well as its purpose in the Haggadah.
1) This is the only paragraph in the entire Haggadah that is written in the Aramaic language. If this was the vernacular at the time the Haggadah was written, then why isn't the entire Haggadah in Aramaic instead of Hebrew? And, if not, then what is unique to this particular paragraph that the Rabbis chose to write only it in Aramaic and not Hebrew like the rest of the Haggadah?
2) After raising the "Matzah of Poverty," We invite anyone and everyone who needs a Seder to join us at our table. But this seems like a very hollow invitation and a gesture devoid of meaning and sincerity. Who hears this invitation? Only the people already gathered at the table! If this invitation is indeed sincere, it would be made directly to people in need, days before the Seder. Alternatively, the Rabbis should have instituted this invitation publicly in the Synagogue after the Maariv-Evening service on Pesach night, in case anyone in attendance has no place to celebrate the Seder (if this were a yearly public custom, then people without a Seder would intentionally gather in the Synagogue waiting for such an invitation, and the offer would certainly have some actual takers). Even if this invitation is only supposed to be a symbolic gesture, then the Rabbis still should have placed it at the very beginning of the Seder before the Kiddush. Why is it placed specifically here, in the middle of the proceedings, when an invitation seems to make no sense?
3) The words כל דצריך ייתי ויפסח - “He who is in need, let him let him come and partake of the Pesach." Why is the Paschal sacrifice referred to in this particular paragraph, when today we do not offer this sacrifice after the destruction of the Holy Temple?
4) After we invite the people to join us, we state in this paragraph that this year we are in the Diaspora, but next year we hope to be in the Land of Israel (implying after the Coming of the Messiah, rebuilding of the Third Temple and offering the Paschal Sacrifice by the Holy Temple). While this is a noble aspiration and (should be) the desire of all Jews every day of their lives, why is it mentioned specifically here? What is the connection to inviting people to the Seder? We can understand this expression and sentiment AFTER the Seder is complete, and it is then that we traditionally do say "Next Year in Jerusalem." But why now? Why here?
5) We end this strange paragraph by saying that this year we are slaves, but we hope that by next year we will be free. Isn't the entire point of the Seder to feel free tonight, and NOT next year (see Introductory discussion of Seder-order)? And are we really slaves now, today, in the 21st century? And what is the connection between the slave-freedom statement and the previous sentiments and statements in this paragraph?
All five of these strong questions can be answered by understanding this הא לחמא עניא paragraph according to the NETZI"V (Rabbi Naftali Tzvi Yehudah Berlin, 1817-1893). According to his approach, this particular paragraph of הא לחמא עניא was added after the text of the Haggadah had been established many years before. While the original Haggadah text was in Hebrew, this later addition was placed in the Haggadah after the Destruction of the Temple, and was intentionally written in the vernacular Aramaic, precisely to show that it was a later addition. But why was it specifically added at all? And why added here?
The breaking of the Middle Matzah is the first introduction of Matzah at the Seder. Before the Temple's destruction Matzah represented only Matzah, and was eaten along with the Paschal Sacrifice and the Maror- Bitter Herbs. But AFTER the Temple was destroyed, the Matzah now ALSO symbolized and represented the Paschal sacrifice itself, which is forbidden to be brought subsequent to the Temple's destruction. That is why many have a custom not to eat any roasted meat at all on Seder night, so that no one may wrongly think that our meat in any way represents the Paschal sacrifice which had to be roasted. Therefore, it is the Matzah of the Afikoman that takes the place of the Paschal sacrifice, which also had to be eaten at the end of the meal for dessert, after the entire meal was served, and also had to be completed before midnight (Pesachim 119b). The reason this Matzah is now called "Poor Man's Bread" is because now, without the Temple, we are reduced to having this Matzah represent the Paschal Sacrifice.
But any symbol of something connected to the Holy Temple had to, by definition, be different from the original item or action in the Temple. Therefore, today's synagogue (Mikdash Me-at-Miniature Temple) may not at all resemble the structure of the Holy Temple at all. The Menorah inside the synagogue may not be of 7 branches like the original Menorah in the Holy Temple. In a similar manner, this Matzah that symbolizes the Paschal sacrifice, may not take on all of the Halachot-Jewish laws of the original Paschal Sacrifice. One example of this involves who may eat the Paschal Sacrifice. If the real sacrifice had been brought tonight, then the invitation for an outsider to be included in the eating of the roasted meat would have had to come much earlier. Every person who could eat from this sacrifice had to be designated or "invited" before it was brought or sacrificed, much earlier in the day. Inviting someone now, at the Seder, to eat from the meat of the Paschal sacrifice, would violate Jewish law and render it invalid. Thus, in order to clearly differentiate this Matzah before us from the Paschal sacrifice it represents, we specifically invite people now, at the first introduction of Matzah at the Seder, in order to demonstrate that this Matzah is indeed different from the Holy Temple's Paschal sacrifice, where such an invitation would be forbidden.
Now we can readily understand the context and connection of the כל" rest of the words in this paragraph. We intentionally say the words He who is in need, let him let him come and partake of the - דצריך ייתי ויפסח Pesach." We DO invite the person to partake of the Paschal sacrifice – in the symbolic sense – as we introduce its symbolic substitute, the Matzah. Today we are indeed situated "here" in the Diaspora (or at best in an Israel devoid of the Temple). Hence, as we recall the Paschal Sacrifice that once was, we long for next year in a Jerusalem where we can sacrifice the real animal and not substitute the Matzah. Thus, these words are indeed appropriate here. Similarly, we are indeed still psychological slaves in some sense, as long as there is no Temple. The ultimate freedom will be felt "next year" when we will, please G-d, be in the Temple in Jerusalem and offer the original Paschal Sacrifice.
Therefore, we highlight our lack of a Temple by pronouncing these words in Aramaic, the post-destruction vernacular, and realize that while we have to be satisfied now with the Matzah that only symbolizes the Paschal sacrifice, next year we hope to be in Jerusalem and offer up the actual sacrifice in the Holy Temple, where we will truly feel spiritually free in all senses of the word.
· This article is based on an excerpt of the Haggadah “Making Seder of the Seder” by Rabbi Dr. Nachum Amsel 
Ohr Torah Stone Dvar Torah
“Who am I?” Humility vs. Evasion
Rabbi Eliyahu Gateno
At the heart of the Exodus from Egypt, which we commemorate on the festival of Pesach, lies the shlichut of Moshe Rabeinu.  Moshe was sent on a mission by God Himself to save the People of Israel after the cry of their great agony – induced by the heavy bondage – had reached Heaven.  This notion has led many to ask why the name of Moshe is not mentioned at all in the Haggadah, and many a reason has been offered.  However, we sometimes forget the fact that at the outset of the story, Moshe Rabeinu stands before God and refuses to take on this mission. 
A closer examination of the verses will reveal that Moshe refuses to accept God’s unique and historical request/instruction no less than five times, offering a variety of excuses and reasons.  In fact, according to our Sages, these “negotiations” between God and Moshe lasted seven whole days. 
The first time God reveals Himself to Moshe in the Burning Bush, He says:  “Come now therefore, and I will send thee unto Pharaoh, that thou mayest bring forth My people the children of Israel out of Egypt” (Shemot 3:10). 
Moshe then responds: “Who am I, that I should go unto Pharaoh, and that I should bring forth the children of Israel out of Egypt?” (ibid. verse 11).  According to Rashi, Moshe puts forth two claims: (a) Who am I that I can speak to kings?[1]  (b) Why have the People of Israel merited that such a great miracle be done unto them and that I should take them out of Egypt?[2] 
Moshe not only doubts his own worthiness to carry out this mission, but also has doubts about the mission’s success.  According to Rashi, God responds to Moshe’s two claim thus:  “Certainly I shall be with thee” (Shemot 3:12), which ultimately means:  “As to your claiming that you are not worthy to come before Pharaoh, it is from me and not from you, and I shall be with you.”  And when God says: “When thou hast brought forth the people out of Egypt, ye shall serve God upon this mountain” (ibid) this comes to say: “When you asked which merits the People of Israel have to be deserving to be taken out of Egypt, there is great merit for this exodus, for they will get the Torah upon this mountain.”
Later on, Moshe Rabeinu tries to evade the mission by claiming: “What is His name?” [Who is this God that is sending me?] (Shemot 3:13), and when God answers, Moshe goes on to argue: “But they shall not believe me” (Shemot 4:1), to which God answers in kind and gives Moshes numerous signs to show the People. 
This is how the Ramban puts it:  “At this time Moshe did not utter worthy words… Immediately God responded and gave him the signs as answer to all his [Moshe’s] words.” 
Moshe’s fourth attempt to reject the mission is expressed through his fifth argument:  “I am not a man of words (Shemot 4:10), to which God replies: “I shall be with your mouth.”  But then comes Moshe’s fifth rejection: “Send, I pray Thee, by the hand of him whom Thou wilt send” (Shemot 4:13), followed by “and the anger of God was kindled against Moshe.” 
According to Rashi, Moshe’s words comprise two separate arguments: (a) He did not wish to accept a position of leadership which would make him greater than his brother Aharon, who was older than he, and for this reason he said to God – “send in the hands of the one You are used to sending” namely – Aharon, and (b) Send somebody else, for I will not merit to bring them into the Land nor be their savior in the future. 
Let us not err to think that this point of the dialogue marks the end of the negotiations.  Rather, it is our obligation to try and understand why God’s anger bursts forth following this particular point, and not in reaction to the other arguments presented by Moshe earlier. 
Furthermore, the verses do not seem to present an answer to Moshe’s second argument.  As to Moshe’s first argument, although there seems to be an answer in the verses – “Is there not Aharon thy brother the Levite? I know that he can speak well. And also, behold, he cometh forth to meet thee; and when he seeth thee, he will be glad in his heart” (Shemot 4:14) – this hardly suffices as an answer, since Moshe did not refuse because he was afraid of Aharon’s reaction, but because he did not want take on a role that would make him greater than his brother.  If so, this latter argument still goes unanswered. 
The Lubavitcher Rebbe (Likutei Sichot, Vol. 31, Parshat Shemot, Discourse III) explains that the answer to Moshe’s claims can be found a few verses later, in the description of Moshe’s going down to Egypt (Shemot 4:20):  “And Moshe took his wife and his sons, and set them upon a donkey”.  Our Sages, in their reference to the translation of the seventy scholars who translated the Torah [into Greek] for King Talmai, discuss the translation of the said “donkey” in the verse above.  Instead of using the word “donkey”, the Septuagint chose to use “carrier of people” lest King Talmai question Moshe’s usage of a lowly animal rather than a more worthy one (tractate of Megillah 9:1).  Still and all, we do not find in the words of our Sages a sufficient clarification as to why Moshe should choose to ride a donkey in particular.
Rashi alludes to a fascinating Midrash that refers to this donkey (Pirkei DeRabi Eliezer, Chapter 31): “This donkey was a designated one.  It was the same donkey that Avraham saddled on his way to the Akeida, the Binding of Yitzhak, and it is one and the same upon which will ride the Messiah when he should reveal himself.”  A deeper reading of the words of our Sages will reveal that they incorporate an answer to Moshe’s last two arguments.
Moshe’s first argument, whether we interpret it as a complete evasion like the Ramban – “Send, I pray Thee, by the hand of him whom Thou wilt send, for there is no one in the whole world who is less worthy than I am for this mission” – or whether we interpret it like Rashi who says that Moshe did not wish to take upon himself more greatness than Aharon his brother, ultimately Moshe still expresses doubt in God’s instruction, as if saying to Him that He had not considered the matter thoroughly enough before turning to Moshe.  Until this point, Moshe’s arguments were reasonable:  Who am I?  Why are Israel deserving of salvation?  Which name of God do I give them?  How will they believe me?  But at this point, Moshe seems to suggest that God did not put enough thought into His request – either because all others are more worthy than he is, or else because such a request of Moshe is inappropriate seeing that he is the youngest brother, unfit to have greatness beyond that of his elder brother.  To this God responds by instructing Moshe to take the donkey that had belonged to Avraham Avinu. What is the significance of this?  God wishes Moshe to put before his eyes, as it were, Avraham’s devotion when the latter was commanded to take his son and offer him as a sacrifice.  Avraham had not hesitated for a moment and went to fulfill God’s commandment without delay and without putting forth a single argument. 
As to the second argument, God wishes to hint to Moshe that the exodus from Egypt is the beginning of a long process, which begins with Moshe and culminates in the coming of the Messiah, and that Moshe cannot evade the mission by claiming that he will not be the one who brings the mission to its completion.
The above story of Moshe and his shlichut must serve as an important example to us, as shlichim, and the message it conveys must be constantly reiterated.  Although we have not merited Divine revelation, nor has God conveyed to us directly what precise shlichut we must fulfill, one who looks wisely upon his/her own life reality and circumstances will not fail to notice that there is always a crucial calling that must be undertaken.  However, sometimes the people most worthy of undertaking the mission try evading it by making arguments similar to those presented by Moshe.  When that happens, we must stand firm and respond to their arguments by giving them God’s answers to Moshe. 
If one does not wish to undertake a shlichut by saying “Who am I?” we must answer such a one that the mission is not a personal matter, as God said to Moshe – “It is from me and not from you, and I shall be with you.”  And if one rejects a mission by saying that another is more worthy than he, we must put before his eyes the image of Avraham Avinu saddling his donkey and setting out swiftly to sacrifice his son without any hesitation on his part, only complete joy.  And if one claims not to have the ability or competence to complete the task at hand, for it is too great, then let us say to him: “It is not upon you to finish the work” (Pirkei Avot 2, 15), but you must begin it nonetheless, even if another completes it.  And remember that this does not detract from your part in it, just like Moshe’s role in the Exodus is no less great even though the ultimate redemption will only come to pass when the Messiah completes it. 
[1]   As is phrased by the Ramban: “I am the lowliest of men, a mere shepherd, while he is a great king.”  And in the words of the Ibn Ezra: “Who am I that I should go unto Pharaoh?  Even if it is only to present him with an offering and a gift, I am still not worthy of entering the court of the king for I am a stranger.”
[2]   According to Rashi, Moshe seems to be doubtful of the People of Israel’s right to salvation.  However, the Ramban renders a different explanation:  “Who am I that I should take the children of Israel out of the land of Egypt – for You told me to take them to the Land of Canaan, and since they are a wise and clever People, surely they will not want to follow me to a land filled with nations greater and mightier than them.”  The Ibn Ezra, too, takes a different approach and explains thus:  “Even if I were worthy of presenting myself before Pharaoh… is Pharaoh such a fool to listen to me and send away a multitude of slaves from his country and set them free?”
Dvar Torah: TorahWeb.Org
Rabbi Michael Rosensweig
"Yehi libi tamim be-chukecha": Korban Pesach as Chukim - Pillars of Commitment
The midrash (Shemot Rabbah, parshat Bo) exemplifies purity of faith, belief, and commitment in halachic life ("yehi libi tamim be-hukecha") by invoking two core mitzvot - korban Pesach and parah adumah. This unanticipated pairing is predicated on the fact that that each of these halachic pillars embodies the category of chok. The parallel between "zot chukat ha-Torah" (Bamidbar 19:2) and "zot chukat ha-Pesach" (Shemot 12:43) is noted to reinforce the link. [It is interesting to note that while the term "chok" is usually translated by Unkelas as "keyam", these two are rendered "gezeirat", signifying the formal category of "chok".] While parah adumah's credentials as the ultimate and personification of chok is self-evident, as it is defined by the paradox that effecting ritual purity triggers defilement of the purifying agent (metamei tehorim, metaher temeim), an enigma that even the wisest of all men was unable to decipher (see also Ramban Bamidbar 19:2), the characterization of korban Pesach as a chok, even as an archetypal chok, is more mystifying. The Torah does ubiquitously use the term chok in connection with the Pesach (see Shemot 12:14, 24, 43; 13:10, Bamidbar 9:3,12, 14). However, it also repeatedly provides a ready rationale - "u-pasahti aleichem" (Shemot 12:12, 13, 23, 27) for this unusual korban. This etymological explanation is frequently emphasized and is halachically consequential, as it forms the explication-recitation mandated by R. Gamliel (Pesachim 116b) in conjunction with the mitzvah of Pesach (See Rambam, Hilchos Hametz U'Matzah 8:4, Ramban, Milhamot, Berachot ch1, and his comments on hashmatat ha-esin no. 15) and the imperative of sipur yetziat Mitzrayim (Rambam, Hilchos Hametz U'Matzah 7:5), deepening the mystery of this uber-chok designation. Certainly, many of the specifics of this korban are singular, even relative to other korbonot, but these novel dimensions cohere compellingly with the evident motifs that underpin this mitzvah, reinforcing the impression of an accessible and rational mishpat, rather than inexplicable, impenetrable chok. Sefer ha-Chinuch (13,14,17 etc.) and Rambam (Moreh Nevuchim 3:53) supply additional perspectives that explore and accentuate singular facets of this challenging korban, reinforcing the enigma: in what sense is korban Pesach truly a chok, never mind one whose stature compares with or even equates to the uber-chok, parah adumah?
Numerous mefarshim engage the question of korban Pesach's chok status, even without the pressure of justifying this grandiose comparison to parah adumah. The Griz (also cited in Haggadah shel Pesach mi-Beit Levi) posits that korban Pesach is a chok to the extent that it belongs to the world of korbonot that generally attains that status. This approach is intriguing when one considers korban Pesach's extraordinarily distinctiveness within that world. While korban Pesach certainly retains the status of a korban (Rambam treats this topic in Sefer Korbonot, not in Avodah. See also Rambam Hil. Korban Pesach 1:3), it is offered outside of the "aleha hashleim" time frame of other korbonot (see Pesachim 59a and Rambam Hil. Temidim 1:4 and Lechem Mishneh), is developed in sefer Shemot rather than Vayikra, is designated as "Pesach la-Hashem", requiring lishmah in a manner that may exclude any obvious generic fallback status typical of most korbonot (see Zevachim 2a, Pesachim 61a and especially Rambam's view on Pesach le-sheim chulin - Pesulei ha-mukdashin 15:11), and it redefines, refines, or adapts many other korbonot conventions to project its singular message.
The Beit ha-Levi (parshat Bo) perceives the depiction of korban Pesach as a chok, despite the fact that the Torah provides a very compelling explanation, as exemplifying the perspective that all mitzvot and halachot are essentially Chukim, both regarding their ultimate Divine (and thus, unfathomable or impenetrable) purpose and with respect to the motivation of their execution. In a celebrated halachocentric passage, he argues that even halachic institutions apparently tied to historical events, like yetziat Mitzrayim, constitute transcendent themes that have independent value that may also be prior to or disconnected from the events that introduced them. [This halachocentric perspective coheres with, although it is a particularly striking manifestation of Brisker ideology.]
The Sheim Mishmuel (parshat Tzav - inyanei Pesach), specifically addressing the difficulty of this very midrash, emphasizes that it was vital that Benei Yisrael respond to this Divine imperative as if it was an unfathomable chok, or at least with no regard for its eminently evident objective. Consciously cultivating this submissive orientation was a critical step in the necessary transition from Egyptian servitude to enthusiastic immersion in Divine service and the exclusivity of Hashem's sovereignty. This process- the forceful substitution of Divine jurisdiction in place of dehumanizing human slavery- was a precondition to extricating the nation from the brink of spiritual extinction. Thus, the mentality of chok applied to the rational korban Pesach- "zot chukat ha-Pesach", constituted an important breakthrough in bringing about "halelu avdei Hashem- velo avdei Paroh" [This view is rooted in the insights of his father, the Avnei Nezer that are also developed in his halachic work (YD 554:12).]
Perhaps a brief reevaluation and expansion of the chok concept may further clarify the equation in the midrash between Pesach and parah adumah, the references to purity of faith ("tamim"), as well as the ubiquitous usage of "chok" in the korban Pesach context. While the paradoxical or unfathomable, exemplified by parah adumah, is the most ubiquitous and familiar chok, the concept is yet broader. The Talmud (Yoma 67b, see mefarshim Bamidbar 19:2 and beginning of parshat Behukotai) defines chok as something that is permanently etched in stone, and that should not be second-guessed ("chok chakti lecha ve-ein reshut le-harher acharei"). Unkelos typically renders "chok"-"keyama", an enduring law (though as noted, in these two contexts he opts for "gezerat"). The Torah often uses this term to express the enduring or permanent application of a law or laws, notwithstanding otherwise relevant changing circumstances. The laws are not only enduring, they are the core foundations for an unshakeable bond that itself cannot be intellectually rendered or even accurately articulated, but that is the sole anchor of a purposive life. Rambam, rightfully regarded as a colossal champion of religious intellectualism, unequivocally asserts (conclusion of Hil. Meilah) the axiological primacy of chukim over that of mishpatim, the more accessible rational mitzvot. This preference certainly reflects a profound awe and appreciation for the transcendent dimensions and the inner logic of halachic institutions and details. But it also spotlights the idealism and purity of motive and purpose that is entailed in and mandated by halachic commitment. chukim both test and further facilitate and manifest the permanent relationship with Hashem, which transcends pragmatic considerations as well as human understanding. Indeed, the midrash accentuates not subservience for its own sake, or even to initiate or reinforce submission, but pure and idealistic faith in Hashem- "yehi libi tamim bechukecha"- that extends to his mitzvot, and any Divine fiat. Parah adumah quintessentially embodies the most common application of chok - unqualified embrace of the intellectually impenetrable. Korban Pesach, though thoroughly comprehensible, constituted an act of faith in the most inhospitable of circumstances that absolutely defied personal self-interest and any pragmatic calculation. As such, it reflected the apex of chok-surrender, religious commitment, and faith that indelibly transformed Kelal Yisrael by cementing a permanent and unqualified bond with Hashem.
This bond was significantly formalized and advanced at keriyat Yam Suf, when faith and unqualified commitment was extended also to the role of Moshe Rabbeinu, the linchpin of the oral tradition and the embodiment of the halachic partnership between Hashem and Kelal Yisrael (Sheim mi-Shemuel, in his Haggadah, also develops this theme). It was then that "yehi libi tamim bechukecha" was converted into "vayaminu ba-Hashem u-be-Moshe avdo", triggering a spontaneous shirah that is an enduring expression of our spiritual aspirations.
Mizrachi Dvar Torah
Rav Doron Perez
The Value of History
One of the remarkable books about the Jewish contribution to the course of humanity was written by an American-Irish historian Thomas Cahill in his book “The Gifts of the Jews.” In this book he recalls so many remarkable contributions that the Jewish people have made to the destiny and course of human history. 
First and foremost, he says, is the understanding of the idea and concept of history. Before the Jews, no one looked back at the past with any moral or spiritual value. After all, the past has passed! 
Cahill says the Jewish people taught the world that the past has infinite value. Both in terms of learning from the past, and in terms of our identity and destiny. After all, as Santayana famously said, those who do not learn from history will be condemned to repeat it. Not looking back at the past means you don’t look at your own actions, and if you don’t learn from them, you will repeat them, teaching us about how to behave. 
But it is deeper than that. Rabbi Benjamin Blech in his Haggadah develops this idea – that for the Jewish people it is far deeper – our past is part of our identity. More than any other part of Judaism, the mitzvah of the Haggadah is looking back and re-learning and re-teaching what it means to be a part of the Jewish story. That the past has so much to tell us about the future. 
As Rabbi Berel Wein says, if you don’t look in the rear-view mirror, it is very hard to know where you are going if you don’t see where you came from, because where you came from informs who you are and where you ought to be going. 
May we all, as we come together with our families at the Seder and recount and reexamine what it means to be part of the Jewish story, may our glorious past and the gift of history inform us of who we are and where we come from, so that we know better where we are heading.
Rabbi Shlomo Riskin
Pesach – Last Day
“…God made the people take a roundabout path, by way of the desert…” [Ex. 13:18].
Having observed the Passover Seder just one week ago, we would do well to reflect back on that experience now in order to glean new insights for everyday life. For example, why did we recline while eating matzah? In what I believe is a teaching that captures the essence of Passover, our Sages state that on Passover Eve, “…even a pauper should not eat until he reclines, and he should be given not less than four glasses of wine, even if he is so poor that he eats by means of the community charitable fund” [Mishna, Pesachim 10:1].
 One night a year, even the destitute throw off the shackles of their misery and feel as if they, too, have been freed from Egypt. They, too, celebrate this festival, which speaks of a nation of slaves transformed into a free people. And all of us on the communal ‘tzedaka committee’ must make sure that every last Jew, no matter how poor he or she may be, shall be given the opportunity to recline like the most free of people.
Fascinatingly, our Mishna’s concern that even the poorest recline is based on a Midrashic comment to a verse in Exodus, where we read that when Pharaoh finally lets the Israelites go, “…God made the people take a roundabout path, by way of the desert…” [Ex. 13:18].
The Hebrew word for ‘being made to take a roundabout path’, ‘vayasev,’ has, curiously enough, the same root of the Hebrew word ‘reclining’ (yesev). The Torah explains that God takes the Israelites on a roundabout path because taking the most direct route would have caused the Hebrews to pass through land of the Philistines. This act could have provoked an aggressive nation who might very well have attacked and frightened the Israelites into retreat.
Despite having witnessed the fall of the Egyptian empire, the miracles of the Ten Plagues and the splitting of the Reed Sea, the Israelites are still frightened to wage war. God knows that they are still slaves at heart. One of the manifold tragedies of slavery is the psychological impact on the victim whereby he believes himself to be worthless and incapable of fighting for his rights.
Indeed, Moses learns this lesson after he slays an Egyptian taskmaster for beating an Israelite, an act he had probably hoped would incite and inspire the Hebrew slaves to rise up against their captors and demand their freedom. The very next day, when he tries to break up a fight between two Hebrews, they taunt him for having killed the Egyptian. Instead of hailing Moses as a hero who risked his own life to save a fellow Jew, they deride him. Slavery corrupts captor and captive alike.
If power corrupts, and absolute power corrupts absolutely, then powerlessness corrupts most of all. A magnificent post-Holocaust Australian play, “The Edge of Night,” has a former Kapo declare: “There were no heroes in Auschwitz; there were only those who were murdered and those who survived.”
A slave feels helpless: uncertain of his ability to obtain food, he becomes almost obsessed with the desire for a piece of bread – almost at any cost. From this perspective, the desert possesses not only a stark landscape, but also a stark moral message concerning the transformation of an enslaved Hebrew into a freed Hebrew.
The manna, which descended daily from heaven, was intended to change the labor camp mentality of greedy individuals in Egypt into a nation in which “…the one who had taken more did not have any extra, and the one who had taken less did not have too little. They gathered exactly enough for each one to eat…” [ibid., 16:17-18].
The Haggadah begins, “This is the bread of affliction that our ancestors ate in the Land of Egypt. Whoever is hungry, let him come and eat; whoever is in need, let him come and join celebrating the Passover offering.” This is more than just generous hospitality; it is fundamental to Jewish freedom; the transition from a frightened, selfish and egocentric mentality of keeping the food for oneself into a free and giving mode of sharing with those less fortunate.
Now we understand clearly why the Midrash connects ‘reclining’ with a ’roundabout’ path. Far beyond use of the same root, the very purpose of this path is intended to purge the state of mind that still thinks like a slave, frightened not only of Philistines, but of another mouth who one fears is always waiting to take away the little bit that one has. Therefore, it is when we give so that others, too, may have and thus feel free, that we demonstrate in a most profound way that we are no longer slaves, but are truly free.
Yeshivat Har Etzion: Virtual Bet Midrash
In a Manner Expressive of Freedom: Ma’aseh (Action) and Kiyyum (Fulfillment) in the Mitzvot of Pesach  - Rav Ezra Bick   
Introduction - This shiur will deal primarily with the mitzvot of the seder night, but first I wish to clarify two points.  
First, generally speaking, a distinction must be made between a halakha and its reasons: The reasons for a mitzva may be important and worthy (and many Jewish thinkers have dealt with them), but they are not necessary for the performance of the mitzva. One need not experience or remember the reasons for the mitzva in order to fulfill one's obligation. 
As an illustration of this point, Rav Hai Gaon explains that the inner meaning of the mitzva of blowing the shofar on Rosh Hashana relates to the story of the Akeida, but it is clear that a person fulfills the obligation even without contemplating the connection between the shofar and the ram that was sacrificed in place of Yitzchak. Why? Because the reasons for a mitzva, as important as they may be, are irrelevant on the "pure" halakhic plane.[i]  
Second, a distinction must be made between the "act [ma'aseh] of the mitzva" and the "fulfillment [kiyyum] of the mitzva" – that is to say, between the action performed in the framework of the mitzva and the content or goal of the mitzva itself.  
A good example of this distinction can be seen in the mitzva of circumcision: the mitzva act is the cutting of the foreskin (over which one recites the blessing, "who has sanctified us with His commandments and commanded us about circumcision"), but there is an additional "fulfillment" of entering into the covenant of Avraham Avinu (over which one recites the blessing "to bring him into the covenant of the patriarch Avraham"). Admittedly, this distinction does not usually find practical expression; regarding most mitzvot, the act of the mitzva and its fulfillment are identical. However, there are cases where this distinction has an effect, as we will see regarding the mitzvot of Pesach.  
The Reason for the Mitzva  - “In a Manner Expressive of Freedom”: The Four Cups of Wine at the Seder  
The night of the seder is unique with regard to the distinction between a halakha and its reasons, as the halakhic requirements of the seder include conceptual aspects. While the tendency in most instances is to remove such matters from the definition of the mitzva and leave them exclusively on the conceptual level, on the night of the seder, we instead draw them in to the realm of halakhic obligation.  
One of these conceptual elements is the goal of acting "in a manner expressive of freedom." This idea arises in several mitzvot of the night, including the eating of matza and the drinking of the four cups of wine. For example: In the time of Chazal, a distinction was made between "raw" wine, which had a strong taste, and "diluted" wine, which had water added in order to temper the flavor. The Gemara in Pesachim addresses whether raw wine may be used for the four cups that must be drunk at the seder:  
If he drank them raw [undiluted], he has discharged [his duty]. Rava said: He has discharged [his duty] of wine, but he has not discharged [his duty] of [expressing his] freedom.  (Pesachim 108b)  
Raw wine is also wine, but it is not the wine of cultured people (in the time of Chazal).[ii] Thus, Rava argues that drinking such wine does not fulfill one’s obligation of drinking the four cups. Why? The Rambam[iii] emphasizes that there are two separate aspects of the mitzva: "four cups" and "a manner expressive of freedom"; with raw wine, one fulfills only the first aspect:  
A person who drank these four cups from wine which was not mixed [with water] has fulfilled the obligation to drink four cups of wine, but has not fulfilled the obligation to do so in a manner expressive of freedom. (Rambam, Hilkhot Chametz u-Matza 7:9)  
Following on the distinction between "four cups" and "freedom," the Griz, Rav Yitzchak Soloveitchik (in his novellae on the Rambam, Hilkhot Chametz u-Matza 7:7), explains that there are two different laws relating to the four cups: First, that the blessings recited on the night of the seder (Kiddush, the blessing of redemption, Grace after meals, and Hallel) must be recited over wine – just as Kiddush and Havdala are recited over wine every Shabbat. On the night of the seder, there are four blessings, and it therefore turns out that we drink four cups, one cup for each blessing. Second, that one drink "in a manner expressive of freedom" – i.e., a large amount of wine. This second aspect is unique to Pesach and does not necessitate specifically four cups; the main point is that one should drink a large amount of wine.  
We see here a good application of the distinction between the "act of a mitzva" and the "fulfillment of a mitzva": Regarding the first aspect of the law of the "four cups," the act and the fulfillment are identical; both involve the drinking of wine. In contrast, regarding the second obligation – "in a manner expressive of freedom" – the act of the mitzva is the drinking, whereas the "fulfillment" is not the drinking itself, but the expression of freedom through liberal drinking. Since raw wine was not favored by free men in the time of Chazal, one who drinks raw wine discharges his duty of wine – with respect to the obligation to drink wine with each blessing – but does not discharge his duty of expressing his freedom.[iv]  
The Reasons for Matza and Maror  
The idea that our obligations on the night of the seder go "beyond" the ordinary acts of a mitzva also arises in relation to the mitzvot of eating matza and maror: they must be not only imbibed but tasted. Once again, it is Rava who presents this idea:  
Rava said: If one swallows matza, he discharges his duty; if he swallows maror, he does not discharge his duty. (Pesachim 115b)   
Rashi and the Rashbam (ad loc, both s.v. bala matza and bala maror) disagree about the case of one who swallows maror, whether the text should read that he does not discharge his duty (as in our printed editions) or that he does discharge his duty. Thus, they disagree whether "it is impossible that he did not taste the taste of maror" (Rashi – and thus, he has discharged his duty) or whether "we need the taste of maror, and there is none" (Rashbam – and thus, he has not discharged his duty). Either way, they agree on the basic principle: In contrast to other mitzvot that involve eating, the mitzva of maror requires not only that one eat it, but also that he sense its bitter taste.  
The Rashbam proposes a similar idea regarding the "taste of matza":  
"If one swallows matza" – without chewing it, he discharges his duty, for he fulfilled "in the evening you shall eat unleavened bread," for it is eating. Nevertheless, ideally we require the taste of matza. (Rashbam, Pesachim 115b)  
The Rashbam's source is in the Gemara in Berakhot (38b, in connection with the blessing recited over cooked vegetables), where it is stated that "we require the taste of matza" (and thus the matza may not be boiled); he proves from this statement that there is significance not only in eating the matza, but also in tasting it. Nevertheless, the Rashbam explicitly writes that tasting the matza is the optimal way of fulfilling the mitzva, but it is not indispensable.[v]   
The requirement of "the taste of matza" also arises in the context of the law that "one does not conclude after the Paschal [lamb] with an afikoman" (Mishna Pesachim 10:8). The Gemara there (120a) explains after a short discussion that the same law applies in our time: one may not eat any other food after eating the matza of "afikoman," which serves as a remembrance of the Paschal offering. Though there are others who adopted a different explanation, the Ba'al ha-Ma'or (Pesachim 26b in the pages of the Rif) argues[vi] that this law stems from the fact that there is a requirement of "the taste of matza" even with respect to the matza of afikoman.[vii]   
To summarize: As with the four cups, so too with matza and maror, we find an extra requirement that goes beyond the "ordinary." Regarding the four cups, the requirement is to drink the wine "in a manner expressive of freedom," while regarding matza and maror, there is a special requirement that one sense the taste – in contrast to all other mitzvot that involve eating.    
Mentioning Pesach, Matza and Maror  
Thus far, we have seen two instances on the seder night of a blurring between a mitzva and its reasons. We now turn to the clearest example of this phenomenon, namely, the mention of "pesach, matza, and maror."   
Rabban Gamliel used to say: Anyone who does not make mention of these three things on Passover does not discharge his duty. And these are they: The Paschal offering, matza, and maror. (Mishna Pesachim 10:5)  
This law in itself is quite surprising. In a modern formulation, we might say as follows: If you did not offer a midrashic exposition, you have not discharged your duty.    
Indeed, because of the exceptional nature of this duty, some Rishonim did not codify it. The Rambam did codify it, however, in the context of the obligation to retell the story of the exodus from Egypt:   
Anyone who does not mention these three matters on the night of the fifteenth has not fulfilled his obligation. They are: the Paschal sacrifice, matza, and maror. (Hilkhot Chametz u-Matza 7:5)  
The meaning of the phrase "does not discharge his duty" is unclear. The Ramban (Milchamot Hashem, Berakhot 2b) writes, on the one hand, that "he has not fulfilled his obligation in proper manner," but also emphasizes that this does not mean he has not fulfilled his obligation at all. As he puts it: "This does not mean that he must go back and eat again the Paschal offering, matza, and maror." In any case, it is clear that mentioning the Paschal offering, matza, and maror is part of the mitzva; even if we say this mention is not indispensable, it certainly involves a mitzva.  
The Mitzva of Relating the Story of the Exodus  - Sharpening the Difficulty  
In all these examples, we see that on the night of the seder, the experiential aspects are part of the fulfillment of the mitzva: Regarding the wine, in addition to the requirement to drink it, the drinking must be done "in a manner expressive of freedom." Regarding the maror and matza, there is significance in their tastes – which are reminiscent, respectively, of the hard labor in Egypt and the redemption from it. And most of all, Rabban Gamliel rules that in order to fulfill one's obligation, one must also make a special statement of "the Paschal offering, matza, and maror."  
The central point that ties all of these examples together is that without internalizing the content, without the experience, one does not fulfill his obligation on the night of the seder: With the wine and the maror, internalizing the content (by drinking the wine "in a manner expressive of freedom" and by sensing the bitter taste of the maror) is indispensable for fulfilling one's obligation, whereas with the matza and the recitation of the words of Rabban Gamliel, that internalization is required at least for the optimal fulfillment of the mitzva (even if it is not necessarily indispensable). Why?  
“A Man Must Present Himself”  
If we return to the Rambam in Hilkhot Chametz u-Matza, we see that the explanation for this is quite simple: the special requirement of internalizing the content, beyond the ordinary requirement of performing the "act of the mitzva," stems from the mitzva of relating the story of the exodus from Egypt.   
Anyone who does not mention these three matters on the night of the fifteenth has not fulfilled his obligation. They are: the Paschal sacrifice, matza, and maror… These statements are all referred to as the Haggada. (Hilkhot Chametz u-Matza 7:5)  
The mitzva of relating the story of the exodus does not only include speech; it also has a practical expression – acting "in a manner expressive of freedom" while drinking the four cups of wine and while reclining:   
Therefore, when a person feasts on this night, he must eat and drink while he is reclining in the manner of free men… (Hilkhot Chametz u-Matza 7:7).  
That is to say, drinking wine and reclining express the same "manner of freedom" that is obligated by the mitzva of relating the story of the exodus – the Haggada. It also stands to reason that this is why special importance is attached to the experiences of the night, as expressed by "the taste of the maror" and "the taste of the matza" that we saw above.    
The Rambam mentions another requirement in the framework of the mitzva of relating the story of the exodus:    
In each and every generation, a person must present himself as if he, himself, has now left the slavery of Egypt…. (Rambam, Hilkhot Chametz u-Matza 7:6)  
The question, of course, is: What does this requirement entail? The answer seems to be simple: The Rambam's ruling that "a person must present [le-har'ot] himself" indicates that the mitzva is not only to remember the exodus, but to live it. On this night, each person goes out from slavery to freedom.   
In contrast to the Rambam's halakhic ruling that one must mention "the Paschal sacrifice, matza, and maror," the text of the Rambam's Haggada includes an addition at the beginning of this statement, following the Mishna in Pesachim (10:5):   
Rabban Gamliel said: Anyone who does not mention these three matters on Pesach has not fulfilled his obligation: the Paschal sacrifice, matza, and maror. (Rambam, Hilkhot Chametz u-Matza, text of the Haggada)    
In the Haggada, we cite not only the halakha that one must mention "the Paschal sacrifice, matza, and maror," but also the introduction to it, namely, the words: "Rabban Gamliel used to say." Why?   
The reason is that the mitzva is to live the exodus from Egypt. On this night, the Jew goes out from slavery to freedom. The mitzva to relate the story of the exodus goes beyond knowledge of the dry history, and includes a renewed experience of the exodus. This experience is not created through the reading of history books, but by way of a story: "Ask your father, and he will declare to you; your elders, and they will tell you" (Devarim 32:7). A person must know from where he comes and to where he is going. It is therefore important to emphasize that Rabban Gamliel said this: We act by virtue of the earlier generations and continue them. This is the central idea of the night of the seder.   
The Renewed Experience on the Night of the Seder  “A Remembrance of the Exodus from Egypt”  
Now we can understand the difference between the telling of the story of the exodus from Egypt on Pesach, on the one hand, and on the other hand – the mitzva of remembering the exodus from Egypt every day, and in general, the rest of the mitzvot that serve as "a remembrance of the exodus from Egypt. Unlike the latter category, the night of the seder is not exclusively about remembrance.   
Throughout the year, there is an obligation to remember our history – as on the festival of Sukkot, which mentions the exodus from Egypt: "That your generations may know that I made the children of Israel dwell in booths, when I brought them out of the land of Egypt" (Vayikra 23:43).[viii] But regarding the mitzva of the Haggada and relating the story, we are not only remembering history; we are also engaged in a renewed experience of the exodus from the slavery of Egypt, as the Rambam rules: "In each and every generation, a person must present himself as if he, himself, has now left the slavery of Egypt" (Rambam, Hilkhot Chametz u-Matza 7:6). That is to say, we are dealing with an internalization of the exodus from Egypt – now.   
This is the "fulfillment" of all the various reasons for mitzvot that we saw: the four cups, the taste of maror, the taste of matza, the Haggada – these are all "fulfillments" of the obligation to retell the story of the exodus from Egypt. The speech and the actions are meant to cause us to internalize the idea that the exodus is not something that happened a long time ago, but something that is happening right now: We were there, and therefore our lives were embittered, we were redeemed, and thus we went out to freedom.  
Therefore, the various acts of eating are accompanied by taste: One should really feel that "they embittered their lives" (Shemot 1:14), which in essence are our lives. This is true also of the experience of redemption that occurs when we eat the matza and taste it. Of course, for the same reason, there is a special requirement of mentioning "the Paschal sacrifice, matza, and maror" – as part of the retelling of the story of the Haggada.[ix]    
The Redemption that Takes Place Every Year  
Understanding what happened in the exodus from Egypt is only the beginning, because slavery and freedom are experiences that everyone has all the time. Jean-Jacques Rousseau argued that "man is born free but everywhere is in chains" (The Social Contract, Book I , Chapter One), and thus he ignited the modern freedom movement that assumes that man is fundamentally born free and yet is shackled. Judaism, however, says the opposite: We were created enslaved, and only with a mighty hand and outstretched arm did God break the iron rods and redeem us from Egypt. In other words, a Jew's natural condition is slavery; were it not for God, the Torah, and miracles, he would not be free – and therefore, he needs to be newly liberated every year.    
This is the uniqueness of Pesach as compared to the other festivals: Every year before Pesach, each and every one of us is a slave, just as our ancestors were slaves, and on the festival he is liberated anew, just as they were liberated. One must strongly internalize that we really came out of Egypt, and thus re-experience the redemption every year.  
The renewed liberation begins with the statement that had we not been redeemed, we would still be slaves in Egypt; it intensifies with the eating of the maror, which has the taste of the bitterness of Egypt, and with the eating of the matza, which has the taste of God's redemption. A Jew eats both the bitterness of Egypt and the redemption so that the experience should be real, so that he will be truly free. The requirement that "the taste of the matza and the Paschal sacrifice be in his mouth" (Tosafot, Pesachim 120a, s.v. maftirin) stems from the fact that the desired fulfillment is not merely eating and chewing, but being free. This is achieved through the taste and through leaving it in one's mouth even after the meal.   
Rabbi Yosef Soloveitchik used to say that the Haggada includes a retelling of the story of the exodus from Egypt by way of speech, and here, in the words of Rabban Gamliel, begins the retelling of the story of the exodus by way of actions. This is the additional and deeper level that we experience on the night of the seder, and this is the special nature of the experience of the Haggada of Pesach – to be redeemed every year anew.  (Translated by David Strauss)  
[i] In the same way, even in the (exceptional) cases where the Rambam brings a reason for a mitzva, he emphasizes the distinction between the mitzva itself and the reason, which he calls an "allusion": "Even though the sounding of the shofar on Rosh Hashana is a decree, it contains an allusion. It is as if [the shofar's call] is saying: Wake up you sleepy ones from your sleep…" (Hilkhot Teshuva 3:4).  
[ii] The reality today is different, and it is not clear that this detail of the halakha applies in our time.   
[iii] The Rashbam (Pesachim 108b, s.v. yedei cheirut) similarly wrote that "this is not a complete mitzva," but he did not explain what he meant.  
[iv] Thus we can understand the next line of the Gemara there: "If he drank them [all] at once, Rav said: He has discharged [his duty of drinking] wine, but he has not discharged [his duty of] four cups."   
[v] To explain this using the terminology of Brisk, it may be argued that the Rashbam maintains there must be a taste of matza in the object [cheftza], but there is no obligation falling upon the person [gavra] that he actually taste it (though it is preferable).  
[vi] The Gemara states that the prohibition to eat something else after eating the matza is self-evident, and therefore it is not mentioned in the Mishna. It explains there that one may not eat after the matza of afikoman because "its taste is not strong." This argument, which is formulated in the negative, was adopted by the Ba'al ha-Ma'or in the positive.  
[vii] There is a great controversy among the Acharonim regarding this halakha: In order to allow people to continue the meal even after midnight and still fulfill their obligation according to all opinions (regarding the latest time one can eat the afikoman), the Avnei Nezer proposed eating the afikoman before midnight, continuing the meal after midnight, and then eating an additional afikoman – with the stipulation that if the end of the time for eating the afikoman ends at midnight, he will fulfill his obligation with the first afikoman, and if it ends at dawn, he will fulfill it with the second afikioman. Rav Chayyim of Brisk maintained that this does not help, because in his opinion the taste of the matza must stay in his mouth until the morning, while according to this proposal, the taste of the first afikoman will certainly stay in his mouth only until midnight.   
[viii] Admittedly, the Bach (OC 625:1) maintains that regarding the mitzva of sukka as well, remembering the reason for the mitzva is part of its fulfillment – but his opinion has not been accepted.   
[ix]  For example, according to the Maharal, the Paschal offering expresses the selection of Israel.  
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