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PREFACE AND
ACKNOWLEDGMENTS
o w DID TH E SEDER, or Passover eve celebration, become one of the most
famous and popular Jewish rituals? The Bible includes extensive discus
sions of Passover and the Festival of the Unleavened Bread; however,
these descriptions do not correspond with later observances of the holiday. In
particular, the biblical ritual focuses on the passover sacrifice, which in post
biblical literature no longer holds a central position and is, instead, represented
only through a symbol. The present study addresses this transformation in the
Passover holiday by analyzing the earliest full account of the Passover evening
celebration, in the Mishnah, edited in Palestine around 200 C.E.
To appreciate the meaning of the Mishnah and of the changes in Passover, I
must deal with wider historical and literary developments in Judaism between
the first and third centuries. The transformation in Passover is part of a larger
change in Judaism from a religious life ideally based on a central cult and
temple to one structured around the individual home and the synagogue. This
development, through which Jews came to perceive their religious activities in
their own homes as the highest form of piety, took place gradually and
represents one of the major contributions of early rabbinic Judaism.
In the first and second centuries, rabbinic authorities drew upon and adapted
earlier teachings while also formulating new insights of their own. They
developed ideas and institutions that would enable Jews to practice their
religion outside the temple, and they legitimized the new forms as the primary
means of religious expression. The Mishnah is the codification of these devel
opments. It incorporates rabbinic teachings as well as the modest heritage of
groups that existed before 70 C.E., especially the Pharisees. All these materials
are presented through the perspective of the redactor-editor, at the end of the
second century. While some of the first-century new developments may ac
tually predate this period and the editing of the Mishnah, they receive new
meaning as part of the Mishnah's comprehensive statement. The Mishnah's
editor did not include all the teachings enunciated by rabbis in the first and
second centuries, and what he did include usually is not presented in its original
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PREFACE AND ACKNOWLEDGMENTS

form and language. Rather the materials have been selected, shaped, and
organized into a new whole.
As I indicate in chapter I, it. is this characteristic of the Mishnah that
determines my approach and the direction of my investigation. I am interested
in what the Mishnah's editor did with the earlier heritage, how he perceived and
presented the Passover eve celebration, and how he drew upon the earlier
teachings and made them into a new unity. Accordingly, this study takes
Mishnah Pesahirn (= Passover) as its point of departure and also makes
frequent use of the Tosefta, the collection of rabbinic teachings edited soon
after the Mishnah, which comments upon, complements, and supplements the
Mishnah. The Toscfta provides further information and shows an early under
standing of the Mishnah, although it has a different thematic and redactional
perspective. I also make use of other early rabbinic sources that throw light on
our subject. Often these midrashic and talmudic passages analyze the Mishnah
and further develop the changes it prescribes in the Passover celebration.
Since this study focuses on Mishnah Pesahim 10 and draws heavily upon
Tosefta Pisha (= Passover) 10, I present translations of these texts in chapter 3
of the present study. Both are necessarily fresh translations. Since a critical
edition of the Mishnah is not available, the translation of the Mishnah is based
upon available manuscripts. For the Tosefta I have used Saul Lieberman's
critical edition. Appendix B presents the Hebrew text of these two works.
Critical editions are essential in working with rabbinic texts, which over the
centuries have become contaminated by numerous interpolations and corrup
tions. This applies especially to Passover materials since they have frequently
been revised to make them conform to changes in the seder and haggadah.

***
My focus upon the Mishnah and its perception of the evening celebration has
enabled me to provide a new and, I believe, significant contribution to research
on Passover and the seder while making use of the extensive earlier scholarship
on the subject. In chapter I and at appropriate points throughout the study, I
discuss in some detail the approaches of these earlier works. Generally, what
distinguishes them from the present monograph are the following: Some works
explain individual passages from biblical, rabbinic, or medieval sources. Most
trace the history of the Passover holiday, or of selected elements of its celebra
tion,' through many periods. They frequently weave their arguments with
references deriving from diverse contexts and times. The benefit ofthese works
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lies in their in-depth analysis and diachronic perspective. The present study
provides a complementary perspective; and although I am sensitive to ante
cedent and later developments, my point of departure remains the Mishnah,
specifically Mishnah Pesahim 10. I examine this work as a unit and attempt to
see its parts in relation to the document as a whole.
Study of the Passover evening celebration may shed light on complex and
important issues in the history of Judaism. One such issue, discussed in chapter
I, is the formation and nature of rabbinic Judaism. Since the time of the
Mishnah, if not earlier, the Passover evening celebration has been a home ritual
in which people strengthen their bonds of fellowship. The participants engage
in practices and employ symbols laden with cultic meaning, an observance that
quintessentially represents rabbinic Judaism's program for a religious life
without a central cultic temple. Already in the Bible, as in Exodus 12, the
Passover evening celebration is described as a decentralized celebration or
ganized in the home. Apparently, even when the cult became centralized in
Jerusalem, the family meal continued. Thus, the evening celebration provided
a prototype for later rabbinic rituals and observances indicating how one could
be religiously involved without being in the temple.
A second major issue taken up in chapter I has to do with the pre-70.
prerabbinic heritage and the wider Hellenistic, Roman, and Christian con
texts-especially their use of banquets and fraternal meals and their under
standing of sacrifices. It is not novel to assert that these antecedents and the
wider context may have influenced the character and direction of developments
in Judaism. The relative roles of the antecedents and the wider context,
however, are not always clear. The present study focuses on the impact of these
factors and evaluates the degree to which each may have played a significant
role.
Chapter 2 reviews the earlier Jewishaccounts and regulations of the holiday
and touches upon their relationship to the Mishnah's projected ritual. Chapter 3
presents the continuous text of the Mishnah and the Tosefta, enabling the reader
to discern immediately that they differ stylistically and substantively from the
earlier materials. Chapter 4 closely examines the Mishnah's description of the
pre-70 observances, demonstrating how that portrayal is biased by the Mish
nah's interests and how it forms part of a tacit argument that the essential
elements of the ritual are still viable post-70. This argument constitutes the
Mishnah's response to the contemporary challenge of the loss of the temple and
sacrificial order.
In an attempt to evaluate the Mishnah's response to the challenges facing
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IJudaism in the first and second centuries, chapter 5 is devoted to an examination
of communal meals, banquets, and symposia in antiquity, especially in
Judaism. Comparing several.examples of meals and of rituals or intellectual
discussions held around a meal, it evaluates the claim, made by certain
scholars, that the Passover celebration is a "Jewish symposium," and rejects
the thesis that the influence of the symposia literature caused the expansion of
the Passover rite. Though these scholars have noticed many symposiatic
elements in the seder, I maintain that those elements do not determine the
meaning and character of the celebration as portrayed in the Mishnah. Indeed,
the Mishnah takes pains to differentiate the seder from a symposium; it also
contains elements that reflect the distinctive world view of early rabbinic
judaism. Chapter 6 reviews this dimension of the Mishnah.
Chapter 7 presents the conclusions of the study and discusses their implica
tions. It examines how the Mishnah's restructuring of the Passover rite affected
both the ideological meaning of the festival and the projected experience of the
celebrants. By analyzing the significance of the particular form that the Mish
nah chose to convey its message, chapter 7 articulates the need ofearly rabbinic
Judaism to show continuity with the past, which leads into a discussion of the
nature of change and development in rabbinic Judaism.
Several scholars have suggested that Jews actually continued to offer a
paschal sacrifice even after the temple was destroyed in 70. Such a claim might
seem to invalidate my thesis since in that case Jews would not have had the loss
of the paschal sacrifice to respond to nor the inability to partake of it in the
evening celebration. In Appendix A, after examining the evidence that scholars
have assembled to support this proposition, I argue that they have not neces
sarily proven their case. Even if some Jews did offer a paschal sacrifice after 70
(as the Samaritans have until the present day), scholars agree that they would
have discontinued the rite in the second century. Accordingly, from the per
spective of the Mishnah, edited about 200, the crisis surely would have existed.
A glossary at the end of the book defines technical terms and phrases.
In the notes, references to primary and secondary works follow the standard
sequence and chronology of sources, except where they appear in order of
importance. To facilitate citation of references, I have employed a system of
abbreviations. A rabbinic work is denoted by its title and, where appropriate,
edition and date. Other works, including medieval and modem studies, are
denoted by the name of the author and, where necessary to differentiate among
several works by the same person, the date of publication or an abbreviated
title. A comprehensive list of these works appears in the Abbreviations and
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Theological Seminary of America. I am grateful as well to those who read
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TRANSLITERATIONS AND
TRANSCRIPTIONS

T

o TRANSLITERATE, I REPRODUCE the consonants of the Semitic words by
using capital letters of the Roman alphabet. The following symbols are
used:

K = 
:J = B
:1 = G
i = 0
i1 = H
'1 = W

=M
7 ) =N
o=S

[J

7:l

V
~

Y

T = Z
n = 1:1

:> = P
~ = s
P=Q
, =R
tj =

=T
., = Y
1 :J = K
"7 = L
~

s

Ow = S

n =T

J also make use of a second system, transcription, which attempts to
reproduce the vowel structure as well as the consonants. I use most of the same
symbols as in the transliteration system, except that they appear as lower case

letters in italics. There are, however, several different and additional symbols.
In transcription I use v for Wand sh for S, and v, kh, andj'for spirants B, K, and
P, respectively. Furthermore, I am not consistent in the indication of alefat the
beginning of words.
Where a name has a fixed or standard rendering in English, I generally have
used the English equivalent. Elsewhere, I have tried to reproduce the Hebrew;
but I am not fully consistent in this matter.
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Illustration 2.
The bibl ical rite: eating the passover sacri fice. Participants are standing, with loins girded
and staff in hand, eating the passover sacrifice in haste. Haggadah with German
translation. Venice, 1663. Courtesy of the Library of the Jewish Theological Seminary of
America.

Illustration l.
Passover plate with symbolic objects: the unleavened bread on top, bitter herbs on the
bottom, and the passover lamb in the middle flanked by two symbolic substitutes, the egg
and shankbone. The Jewish Museum/EPA F2255 Seder Plate, pewter, 1770 diameter
l4'n".
Illustration 3.
A rabbinic seder: without the sacrifice. The family participates in a meal with ritual
objects at hand. Haggadah. Augsburg, Germany, 1534. Courtesy of the Library of the
Jewish Theological Seminary of America.
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DEFINING THE PROBLEM
INTRODUCTION
EOP L E USUALLY DEFINE THE meaning of Passover in terms of freedom
and often describe the festival by recounting the ritual of the evening
celebration, the seder. While the roots for the idea of freedom can be
found in the Bible, the foundation for the evening rite is difficult to uncover. In
fact, the structure of the Passover seder is based upon the description in
Mishnah Pesahim 10. 1 Surprisingly, although this account diverges signifi
cantly from that of the Bible, the Mishnah writes as if the elements of the
celebration had not changed since temple days. What is the significance of this
anomaly?
An analysis of the Mishnah indicates that this anomaly is intentional and that
it reflects the overall purpose of the Mishnah, which is to create a precedent for
the observance of the celebration without the temple and the passover sacrifice.
What Jews could do after 70 C.E., without the sacrificial order, is very close to
what Jews did before 70, when they were without access to the temple. The
Mishnah wants us to believe that the paschal sacrifice was important, but not
crucial, and that one could manage without the sacrifice because other impor
tant elements remained viable nonetheless.
When a temple-based religion finds its foundation destroyed, several re
sponses are possible. Early rabbinic Judaism chose to layout a system in which
one could serve God and enact the highest forms of piety without a temple. The
rabbis extended the Pharisaic notion that God could be experienced outside the
temple as well as inside, the implication being that the experience of God was
not contingent upon the temple. The rabbis also made use of whatever biblical
antecedents existed for extratemple practices and made them part of a mandated
system. Instead of the pious acts of inspired individuals, these practices became
the public cult. While early rabbinic authorities worked out these develop
ments, they also had to correlate the new foundations for religious life with the
old structure and to demonstrate that any new means of piety were as effecti ve
as the earlier ones.

P
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As the Mishnah applies this mandate to Passover, it is paradigmatic of the
larger process and therefore significant in respect to the formation of early
rabbinic Judaism. Passover also provides an especially interesting comparative
example, because already in the Bible the rite has qualities of a home ritual with
cultic overtones and as such lent itself to the new perspective of rabbinic
Judaism: in numerous ways its account in the Mishnah reflects the transfor
mation in Judaism.
THE CHARACTER OF THE MISHNAH

As a literary document deriving from a particular historical context, the Mish
nah can be analyzed in terms of the aims and images that its editor wished to
project. In the Mishnah, earlier traditions were shaped into a new unity by the
process of redaction. which makes the sources and contents of a work sub
servient to their context. Therefore, even though elements of the Mishnah may
have a prehistory or a precedent in earlier literature. what the editor-redactor of
the Mishnah has done with the earlier heritage constitutes something new and
historically significant. 2
The point of the Mishnah is not always immediately discernible. Its argu
ments are oblique, and not explicit, because it took shape during a time when
Jews could not openly or consciously accept discontinuity with the earlier
period. The Mishnah wants us to believe that nothing has changed. Indeed, the
force of its argument lies in portraying the old in light of the new and the new in
light of the 01d.3 In psychological language, this response to the temple's
destruction represents "resisting the trauma." In the words of Mortimer
Ostow:
To those who are committed to a religious life, the existence of a crisis
makes observance even more necessary. It is vital to retain the forms of
observance and worship that have signified continuity with the past and that
protect against discontinuity. Maintaining one's way of life under hostile
attack serves also to sustain one's self-esteem, which is always at risk under
pressure. 01
In postmishnaic times. Jews drew upon certain earlier trends and "worked
through" the traumatic disruption to find a new basis for religious life. Even
tually they came to take these new forms for granted, no longer needing to see
them purely in terms of old cultic notions and institutions. At this point, they
could acknowledge that the earlier form of the evening rite had undergone
changes. While a comprehensive analysis of these developments falls outside
the purview of this study, 5 I occasionally refer to sources that reflect this
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perspective, for they shed light on the issues with which the Mishnah grappled,
and often clarify what the Mishnah only implied.
The structure and purpose of the present study distinguish it from earlier
works about Passover, most of which trace the history of the haggadah, the
Passover holiday, or the seder, through significant periods of Judaism. The best
and most comprehensive of these studies are the works of Goldschmidt, Segal,
Kasher, and Tabory. 6 They often choose, as their point of departure, the whole
haggadah rather than a specific ancient text, so that the reader is exposed to a
rich panorama of rituals and prayers from diverse periods. These works treat the
various factors that may have shaped the holiday or its depiction in literature.
Some emphasize the seder's continuity or discontinuity with biblical accounts,
others stress the ways in which the Hellenistic context influenced the seder.
Siegfried Stein, in particular, has made an important contribution in this regard.
He provides a stunning picture of the symposiac elements of the seder, pointing
to similarities between the haggadah and the symposia in table manners, dietary
habits, and the role of philosophical discussions around a meal. He suggests
that symposium literature provided the impetus for the formation of the hag
gadah's elaborate ritual, and that while some seder elements maybe found in
the Bible and in first-century traditions, the developed form of the "fixed seder
ritual" comes from the second century. 7
Certain scholars interested in the background of the Last Supper have also
sought illuminating information in the Jewish Passover, R while others, such as
Alon and Safrai.? have pointed to elements of the holiday, in particular the
teaching attributed to Rabban Gamaliel, that apparently seek to overcome the
loss of the temple and to provide a new basis for the evening celebration. Safrai
suggests that the developed haggadah, with its emphasis on study and exposi
tion, supplemented the earlier sacrificial ritual meal, which had included only
unleavened bread, singing of praises to God, and the drinking of wine. In
contrast to the other scholars, Safrai examines the Mishnah in its own right, as
do several commentaries to Mishnah Pesahirn. 10 Both Safrai and the commen
taries try to place the individual teachings of the Mishnah in their historical
context and to trace their development. But they do not draw upon all the
evidence in the Mishnah, nor do they sufficiently appreciate the tendency of the
Mishnah to portray the new as if it were the old protocol of temple days.
Nevertheless, all of these studies enrich our understanding of the many factors
affecting the history of the seder.
My own position is that the Mishnah should be understood in its own terms
and that an analysis of the Mishnah indicates that the essential factor in its
description of the evening ritual is the need to overcome the loss of the temple.

4
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Based on these positions, I propose that the history of the Passover celebration
is not an isolated phenomenon but instead illustrates the general early rabbinic
reinterpretation of cuItic rites and legitimization of extratemple means of
religious expression.
EXTRATEMPLE PRACTICES: CONTINUITY OR DEPARTURE
FROM PRE-70?

Though the Passover evening celebration has roots in the Bible, the seder
departs from biblical accounts of the holiday in essential ways. The Bible is not
a monolith; other developments had occurred, so it is important for us to
understand the relationship of the Mishnah and early rabbinic Judaism to
antecedent trends in Judaism. Therefore, we must consider the roles of the
temple and of extratemple rites in the Bible and Second Temple Judaism and in
particular the possibility that the extratemple rites served as precedents for
rabbinic practices. If alternatives to the temple already existed, why did the
temple's destruction raise a problem to which the Mishnah had to respond?
At the outset, it will be necessary to clarify how the Bible presents the temple
and the cult as one of several models of religious piety. It
First, the book of Leviticus gives the perspective of the temple cult and
declares that people's actions affect the cult and the presence of God in the
temple. Individuals are to conduct themselves according to the precepts of
Leviticus in order to be holy. This model would have been popular among those
who had access to the temple and for whom temple practices proved religiously
fulfilling.
Second, the book of Deuteronomy both centralizes the cult and holds human
wisdom in great esteem. It rationalizes many "sacro-cultic" institutions,
interpreting laws and notions in terms of their impact not upon the cult but upon
people, especially the community of Israel. It also assumes that people are
intrinsically holy and that their holiness imposes upon them responsibility to
conduct their lives properly. While Deuteronomy assigns important roles to the
cult and sacrifices, it gives prominence to religious practices that do not depend
upon the sacrificial order. Its ideology would be appropriate for those who want
to see the cult in noncultic terms and to justify the temple on the basis of its
benefit to society, as exemplified in I Kings 8-9. Moreover, those interested in
nontemple practices could find precedents in it.
Third, Psalms, a collection of religious poetry, expresses the stirrings of the
individual. These compositions could be drawn on by musical guilds, later
religious poets, and those developing a verbal liturgy.
Fourth, the prophets provide guidance concerning the issues of the day.

a
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While they do not precisely offer a separate type of piety, they do provide a
model of individuals with distinctive personality traits who expound an un
compromising religious and moral message. Although the specifics of their
message may differ, they all intercede with God on Israel's behalf, criticize the
people's social and religious practices, and remind them that they can improve
themselves and that the future will bring the full realization of divine promises.
The motifs of these prophecies became popular among apocalyptic writers, and
the oracles served preachers as they criticized or attempted to encourage the
community.
During the Second Temple period, people drew upon one or more of these
four models. Numerous sources stress the importance of a central temple but
also mention alternatives to it and its ritual. For example, Aristeas, Ezekiel the
Epic Poet, and Philo of Alexandria glorify Jerusalem and its temple. Philo
describes the temple's unique role in these terms:
The highest, and in the truest sense the holy, temple of God is, as we must
believe, the whole universe, ... There is also the temple made by hands;
for it was right that no check should be given to the forwardness of those who
pay their tribute to piety and desire by means of sacrifices either to give
thanks for the blessings that befall them or to ask for pardon and forgiveness
for their sins. But he provided that there should not be temples built either in
many places or many in the same place, for he judged that since God is one.
there should be also only one temple. Further, he does not consent to those
who wish to perform the sacred rites in their houses, but bids them rise up
from the ends of the earth and come to this temple. In this way he also applies
the severest test to their dispositions. For one who is not going to sacrifice in
a religious spirit would never bring himself to leave his country and friends
and kinsfolk and sojourn in a strange land, but clearly it must be the stronger
attraction of piety which leads him to endure separation from his most
familiar and dearest friends who form as it were a single whole with
himself. 12
By contrast Philo and other sources indicate that the temple did not constitute
the only religious institution and that religious life also had undergone some
decentralization. Many scholars have relied upon such references to claim that
certain Jews periodically gathered in Palestine, perhaps in regional assemblies
during periods when they sent offerings to the Jerusalem Temple. Moreover.
while synagogues probably had not yet taken shape as a full-fledged institution,
recitation of prayers had become popular in some circles. Archaeological and
epigraphic evidence indicates that prayer houses or places for reading of the
Torah and instruction in the Commandments did exist before the temple's
destruction; in fact, Philo even refers to a synagogue in Alexandria. But. as
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activities. The practical facts of the Diaspora also contributed to the temple's
transcendent role; for it was through the temple that widely dispersed groups of
Jews maintained their sense of unity and identity. As E. Mary Smallwood
points out, the role of the temple in the Jewish community had an economic as
well as an emotional dimension:

offered certain precedents for an observance of Passover without the temple.
Exodus 12's portrayal of a home gathering with cuItic overtones provides a
general model of how to perform rituals and pious activities outside ofa temple.
Several practices elsewhere consigned exclusively to priests in the temple are in
this passage applied to Jews at large. For example: lay people are to bring the
sacrifice, the participants are to consume the meat of the passover lamb before
the end of the night, and they are warned against breaking the animal's bone. As
Philo later observes, it seems that individual Jews are acting as priests:

For the Diaspora communities, as for Palestinian Jews at a distance from
Jerusalem, the synagogue was the local centre. But it was of purely local
significance. Jerusalem was the religious focus for all Jews, wherever they
lived, and though for the vast majority of the Diaspora a pilgrimage there
was out of the question, they could, and were required to, contribute to the
upkeep of the Temple and the cost of sacrifices. From the very early days
numerous dues had been levied, many of them in kind, for the support of the
priests and the maintenance of the Temple cult. The payment of dues in kind
was obviously a practical impossibility for Jews living at any distance from
Jerusalem. But the money-tax of half a shekel (2 denarii in Roman currency
or 2 drachmae in Greek, whence the term didrachmon), paid at least from the
late Hellenistic period by all adult male Jews between the ages of twenty and
fifty, including freed slaves and proselytes, for the upkeep of the Temple,
could be levied anywhere. There is abundant evidence that it was paid by the
Diaspora communities in the Roman period, when it was collected locally
and conveyed to Jerusalem by "sacred envoys. "22
Clearly Jews of diverse persuasions, along with temple personnel and
inhabitants of Jerusalem, experienced trauma when the temple was destroyed.
People coped with their disorientation in different ways. An apocalyptic work
like 4 Ezra, for example, calls for divine intervention to restore the actual
temple. Early rabbinic authorities, by contrast, faced reality more directly and
offered a more lasting solution. They evolved a system that made it possible to
live without the temple, though as we have already seen, they could do so only
gradually, as Jews learned consciously to accept discontinuity with the past. 23
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Philo's interpretation of the Passover practices provides an example of how
the biblical text may be adapted so that the festival may be seen to comprise
more than the offering of the passover sacrifice in the temple. Earlier Second
Temple Palestinian sources, such as the Books of Chronicles and JUbilees, also
emphasize the festive nature of the evening and mention the singing of praises
to God by the Levites and the offering of extra sacrifices so as to ensure an
abundant supply of meat. 25
Another element of the Passover evening celebration that the Pentateuch
mentions is unleavened bread, massot, both in conjunction with the sacrifice
and separately, as part of the prescription to eat unleavened bread and to avoid
leavened bread for seven days. It also refers to bitter herbs, though only in the
context of the sacrifice. 26

PASSovER AS A PARADtGM

The Biblical Heritage
Passover serves as a paradigm of the overall crisis and challenge. With the
destruction of the temple, several key elements of the Passover evening cele
bration became defunct. No longer could Jews offer the paschal sacrifice and
eat portions of it in the evening meal; nor could they put its blood on the
doorposts. And what of the unleavened bread and bitter herbs, which originally
were mere accompaniments of the sacrifice?
For Jews seeking to continue the ancient practices in viable ways, the Bible

In this festival [= Passover] many myriads of victims from noon till
eventide are offered by the Whole people, old and young alike, raised forthat
particular day to the dignity of the priesthood. For at other times the priests
according to the ordinance of the law carry out both the public sacrifices and
those offered by private individuals. But on this occasion the whole nation
performs the sacred rites and acts as priests with pure hands and complete
immunity. The reason for this is as follows: ... So exceedingly joyful Were
they [for their exodus] that in their vast enthusiasm and impatient eagerness,
they naturally enough sacrificed without waiting for their priests. This
practice . . . was sanctioned by the law once in every year to remind them of
their duty of thanksgiving. . . . On this day every dwelling-house is in
vested with the outward semblance and dignity of a temple. The victim is
then slaughtered and dressed for the festal meal which befits the occasion. 24
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In addition to various elements of observance, the message of Passover
remained viable and relevant as well. Within the biblical period the memory of
the exodus gave people hope that their imperfect present situation would end
and a new liberation would occur, a message that also fit the situation of the
Jews under Roman domination. 27 As reflected in Philo and other sources, this
message of thanksgiving and hope for future protection or redemption was
often tied to the offering of the paschal sacrifice.
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system. Other areas of religious and cultie life also experienced a similar type of
transformation.
This distinction enables us to recognize developments in the realm of
personal religion and extratemple practices without minimizing the dominant
role of the temple in people's consciousness. Early break-off groups continued
to perceive reality through a temple. So it is not surprising that the notion of a
temple remained central for many Jewish groups from the Second Temple
period, for as Talmon observes,

archaeologists also note, the prayer houses in Palestine were quite plain and, in
comparison, were architecturally overshadowed by the magnificent Jerusalem
Temple. It is also not clear to what degree these institutions were more than
community centers or places for personal prayer. 13 Nevertheless, they do attest
to some kind of decentralization or democratization, which would indicate a
response to people's need for meaningful religious experiences and accessible
ways of participating in them.
To relate this trend to the concurrent elevated significance of the temple,
consideration must be given to how such practices interacted with the role of the
temple in the lives of people. Did people regard the extratemple activities as
mere personal devotion or as part of the official cult? Were more personal
practices undertaken in conjunction with the official sacrificial cult or inde

These splinter groups, the earliest Jewish sectarians, demonstrated their
deviation from the main community not by introducing new forms of
devotion, but rather by transferring to independent sanctuaries the sacrificial
service as it had been developed in Jerusalem. 19

pendently of the temple?14
While we do not yet have comprehensive answers to these questions, the
research of Nahum Sarna and other scholars who have examined the biblical
materials is quite suggestive. Sarna proposes that the developing role of
recitation of Psalms and the offering of incense independent of animal sacrifices
filled a gap in the time of the first temple, when the centralization of the cult

Two examples would be the Elephantine community in Egypt which main
tained its own temple and the Samaritans, a splinter group that claimed the true
temple was located on Mount Gerizim.
Later groups interpreted the notion of the temple in a new way. While for
diverse reasons they were not able or willing to establish a substitute sacrificial
cult, they still kept the temple as their central concept. Examples of this can be
seen in the Qumran community, and in the circles that composed the Temple
Scroll, and also in significant portions of the early Christian community. Each
of these communities described their group of believers in terms of the temple
and apparently saw themselves as the new temple. Since the actual temple in
Jerusalem had become polluted, God was to be found only in their midst.
Understandably, therefore, they described many of their activities and institu
tions in cultic language. 20
The Pharisees, the pre-70 group seen by the rabbis as their own forerunners,
claimed that the individual could experience God's presence outside the actual
temple. Yet even in this claim the Pharisees showed their belief in the temple's
centrality. In effect they adopted the biblical notion that Israel was to be a nation
of priests, all of whom were to act in their daily lives as priests act in the temple
and to eat their meals at home in the manner that priests ate consecrated food in '
the temple. However, since the Pharisees extended the laws of the Book of
Leviticus to the physical area outside the temple (relating extraternple life to
the temple), their system, in contrast to the Qumran and the early Chris
tian systems, would have been shaken by the destruction of the Jerusalem

brought an end to sacrifices at local shrines:
The closing down of the cult centers, whether by force of the deuterono
mistic movement or by enemy action, obviously left in its wake a spiritual
void that had to be filled. It is absurd to believe that the designation of
Jerusalem as the exclusive cult center was either intended to, or could
actually succeed in depriving all votaries of the national religion not within
easy reach of Jerusalem of all form of self-expression. The one constituent of
the cult that was independent of both edifice and priesthood was psalmody
and it must have filled the breach. 15
Whether prayer existed in biblical times is not an issue. The act of prayer
arises from an ancient human impulse by an individual to express yearning,
awe, joy, thanksgiving, or grief. 16 By contrast, a public cult is a regular group
experience which binds individuals together. Through it individuals are identi
fied with a community and are permanently and continually tied to their God
and the divine realm. It is from the perspective of the main cult that members
orient their religious life and their understanding of the world. Private prayer is
distinct from the community cult; for even where private prayer is synchronized
with the sacrificial order, it only supplements that order. 17
Because of the above distinction, Joseph Heinemann has argued that rab
binic prayer is not merely the continuation of biblical prayerv'" but rather that
rabbinic prayer supersedes the public cult and becomes part of a mandated

Ternple.?'
The temple, then, was the sacred source for Jews of diverse backgrounds,
providing imagery that imparted meaning to a large spectrum of religious
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In studying the history of Passover, one is thus faced with issues of change
and continuity. Hence, the relation of the pre-70 heritage of both temple and
nontemple (primarily private) rites to the Passover celebration must first be
clarified, and then, second, how those pre-70 institutions would have been
affected by the loss of the temple. Chapter 2 treats these prerabbinic materials
in detail. Let me now, however, illustrate the complexity of the problem by
briefly discussing the meal aspect of the celebration since it has affinities with
both the pre-70 sacrificial meal as well as other ancient forms of meals.
The Meal

A large body of scholarship has developed that deals with the nature of meals
during the period with which we are concerned. Some writers connect the
Passover meal to Jesus' Last Supper, while others interpret it in terms of the
Hellenistic and Greco-Roman symposia and banquets. In chapter 5 I will argue
that, despite certain similarities, the seder, as described in the Mishnah, differs
essentially from Hellenistic meals. For the present discussion, however, the
general question of cross-cultural influences will be considered.
As ancient and modem writers have noted, a meal provides a context for
close interpersonal contact, creating and reinforcing the bonds of friendship. 2R
The meal may have special uses as well. Mary Douglas suggests a connection
between a dining table and a cultic altar: "the meal and sacrificial victim, the
table and the altar ... [may] stand for one another." Further, "the ordered
system which is a meal represents all the ordered systems associated with it. "29
Members of an intimate group often find the meal a natural setting in which to
share religious activities. While bonds of friendship arc strengthened by com
mon experiences at a central temple or local shrine. they will he more personal
in small groups .:In
Scholars have traced three stages in the development of the symposium. the
Greco-Roman banquet and drink ing party, noting the roles that the meal and its
etiquette play in each stage. Plato's Symposium provides an early example of a
symposium in which the participants have intellectual interchange around a
festive banquet. In a later phase, the symposium becomes a literary genre which
writers use to discuss specific topics. 31
In the Bible, the meal and banquet are not uniquely associated with Pass
over. For example, the Books of Esther and Daniel refer to such gatherings.
Leviticus and Deuteronomy prescribe how priests and Israelites should eat of
their sacrifices, and I Samuel 9: I3, 22 - 25 depicts one such communal meal.
The Letter of Aristeas (from the biblical Apocrypha) describes an intellectual
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discussion at a banquet. And as we have already seen, Exodus 12 describes the
eating of the paschal lamb as a family meal. 32
In the first centuries before and after the Common Era, the meal assumes a
prominent role in the writings of several groups. Qumranite texts set forth a
special etiquette, including procedures for study and praising God at a group
meal. The Therapeutae, described by Philo in On the Contemplative Life,
likewise tum the meal into a special occasion with numerous cultic overtones.
For members of the early church, gathering at a meal became an opportunity to
remember and experience Jesus. Even the activities of the Pharisees apparently
were centered on a table fellowship. Meals enabled them to express their piety
and belief that God's presence was not limited to the temple but could be
experienced in one's home. Therefore the Pharisees taught that people should
prepare and cat a regular meal as priests prepare and eat consecrated food. 33
It is noteworthy that the groups who make use ofthe meal are those for whom
the1erusalem Temple did not prove completely satisfying religiously. Since the
Mishnah also reflects the perspective of a religion without a temple, its descrip
tion of the Passover meal may be seen as another variation on the extratemple
gathering, albeit with a precedent in Exodus 12. Nevertheless, close attention
to the rabbinic materials reveals that the passover meal differs from these other
instances. For example, the Mishnah stresses that the special meal is not just for
a special class of Jews or the elite members of the group; but that everyone
should participate. even the poor. J4 This accords with a general shift in the role
of a meal in early rabbinic Judaism. Many of the Pharisaic teachings preserved
in the Mishnah pertain to the protocol at a meal, including the sequence and
formula of the Sabbath or holiday Sanctification over wine to usher in the day
and the Havdalah ceremony over wine to escort it out. These benedictions
originally may have taken place at meals. Early rabbinic Judaism adapted and
extended the Pharisaic program, claiming all people could experience the
divine not only outside the temple but also entirely without the temple. and they
presented this program to all of Israel rather than to a small intellectual circle.
Moreover, as the liturgy was gradually standardized, the benedictions of
Sanctification and Havdalah became part of prayer services. As the context of a
meal became secondary, a question arose concerning the proper and preferred
location at which to recite these blessings ..l 5 The meal no longer had the
character of a closed fellowship but became a gathering that anyone could
organize or participate in.
To what degree, then. does the use of the meal at the Passover evening
celebration continue a biblical practice? To what degree does it draw upon and
extend sectarian or upper class use of a meal? To what degree does it take over
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the traits of Hellenistic banquets? We do not necessarily approach an answer
when we notice the analogues between the developed form of the seder and the
symposium, for these similarities simply give rise to further questions. For
example, did the shapers of the seder rely on Greek models for the techniques of
intellectual discussion? After all, the Bible also introduces a didactic element
into the holiday: in three passages the festival and its events are explained by the
model of a parent instructing a child. However, the biblical reference to a
child's question regarding the evening celebration responds to a feature of the
rite dependent upon the sacrifice, namely, the placing of blood on the doorposts
and lintel! So clearly, the seder's intellectual dimension does not have a simple
linear relation to the Bible or to the symposia. Henry Fischel suggests that the
contemporary culture stimulated the Jews creatively to adapt the indigenous
institution of the meal and to attribute new meaning to it. 36 It will be seen that
the composers of the Mishnah treated the practices of the symposia in both
positive and negative ways, because they were not merely imitating the sym
posia but responding to the crisis of the temple's destruction and laying a new
foundation for an evening celebration.

Mishnah, struggled to distance themselves from cultic notions. Evidence of this
distancing may be discerned within the Mishnah and abounds among Jews of
the third century. The new trends in the Passover material that appear em
bryonically in the Mishnah are fully developed in later rabbinic sources.!? In
seeking to understand the Mishnah in its own terms and context, the present
work explores the initial stages of readjustment to cultic institutions and the
beginnings of distancing. Characteristic of this early stage is the denial that
change has occurred, but a review of prerabbinic evidence in chapter 2 will
reveal the Mishnah's actual discontinuity with the earlier heritage. Once the
specifics of the Mishnah's restructuring of the rite have been examined (chap
ters 3 through 6), the significance of the Mishnah's effort can be appreciated
from a wider historical perspective.

CONCLUSIONS

While the history of every aspect of the developed seder is beyond complete
explanation, this chapter has isolated the different roles that three distinct forces
took in shaping the passover seder and the formation of early rabbinic Judaism
in general. The first force was the Bible, which presented several models that
could be drawn upon. The second was the historical situation which meant that
Jews in general and early rabbinic authorities in particular had to adjust to the
end of the temple cult while maintaining a sense of continuity with the past and
a faith in the viability of essential cultic elements. That events made them
vulnerable in this regard is reflected in the fact that Christians who attacked the
authenticity of Judaism frequently asserted that the lack of'.a paschal lamb
proved that Passover (and Judaism) had become passe. The third force was that
Jews naturally participated in the wider culture, employing and adapting
various Hellenistic forms, which to them may not have seemed foreign.
However, in doing so, at least initially, they took steps to distinguish their rites
from the manners of their non-Jewish neighbors. What makes this case partic
ularly interesting is that in the Bible the Passover meal was already a home
ceremony with cultic overtones and therefore analogous to later rabbinic
practices.
Although Jews' understanding of institutions and events had been shaped by
the temple cult, those of the late second century, including the composers of the
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PRERABBINIC DESCRIPTIONS OF PASSOVER

tion and blessing of bounty. Chapters 12 and 13 of Exodus describe what the
Israelites did in Egypt and what they were told to do later in remembrance of
their experience. This biblical account had a significant impact on laterdescrip
tions. Exodus 12:1-20 presents God's command to Moses and Aaron on the
eve of the exodus:

2
PRERABBINIC
DESCRIPTIONS OF THE
PASSOVE·R EVE RITUAL:
THE CENTRALITY OF THE
PASSOVER SACRIFICE
t;

RERABBINIC ACCOUNTS OF THE evening celebration are not all alike; they
do, however, share in assuming the centrality of the passover sacrifice.
Moreover, all extant expressions of first-century Jews characterize the
festival in terms of the sacrifice and the temple. This explains why the author of
the Mishnah had to correlate his version of the hoIiday with the earl ier accounts.
However, in addition to drawing upon earlier features of the celebration, the
Mishnah provided them with a new context and a basis independent of the
paschal sacrifice. To appreciate the Mishnah's relationship to the earlier heri
tagc, I will review the previous accounts and note the developments in the
history of Passover, especially as they relate to the evening rite.

P

BIBLICAL ACCOUNTS
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The Bible associates the holiday of the paschal lamb and the Festival of the
Unleavened Bread tmassot) with the Israelites' exodus from Egypt. The var
ious biblical descriptions have led scholars to hypothesize the existence of two
separate holidays that may have existed even before the exodus from Egypt, to
trace their independent origins, and to suggest how they were later combined in
the Bible.!
The passover sacrifice always sets the tone for Passover eve regulations and
the communal meal and frequently is associated with the participants' protec
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Speak to the whole assembly of Israel ... each of them shall take a lamb to
a family, a lamb to a household
You shall apportion the lamb accord
ing to what each person should cat.
and all the aggregate community of
the Israelites shall slaughter it at twilight [of the fourteenth day of the
month]. They shall take some of the blood and put it on the two doorposts
and the lintel of the houses in which they are to cat. They shall eat the flesh
that same night; they shall eat it roasted over the fire, with unleavened bread
and with bitter herbs . . . . You shall not leave any of it over until morning;
whatever is left of it [WHNTR] until morning you shall bum. This is how
you shall eat of it: your loins girded, your sandals on your feet, and your staff
in your hand; and you shall eat it hurriedly: it is a passover offering to the
LORD. For that night I wiII go through the land of Egypt and strike down
every first-born in the land of Egypt, both man and beast. ... And the blood
on the houses in which you dwell shall be a sign/or you; when I see the blood
I wilI pass over you, so that no plague will destroy you when I strike the land
of Egypt. This day shalI be to you one of remembrance; you shall celebrate it
as an institution for alI time. Seven days you shall eat unleavened bread: on
the very first day you shall remove leaven from your houses .... You shall
observe the [Feast] of Unleavened Bread. for on this very day I brought your
ranks out of the land of Egypt; you shall observe this day throughout the
generations as an institution for all time. In the first month, from the
fourteenth day of the month at evening, you shall eat unleavened bread until
the twenty-first day of the month at evening.
The text explicitly requires individual or combined households to slaughter a
lamb, to put its blood on doorposts and lintel, and, with girded loins, to eat the
animal. The blood has an apotropaic function, for when God sees the blood, He
will protect that household. This section of the text closes with the holiday of
Unleavened Bread.
In Exodus 12:21-27 Moses conveys God's instructions to the people,
enjoining them to establish the rite as a permanent institution. The passage
makes it clear that these procedures are the ones that will elicit a child's inquiry:
And when your children ask you, "What do you mean by this rite?" you
shall say, "It is the passover sacrifice to the LORD, because He passed over
the houses of the Israelites in Egypt when He smote the Egyptians. but saved
our houses." (vs. 26-27)
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Following an account of the actual exodus, Exodus 12:43-50 deals with
those people who in the future will be eligible to partake of the paschal sacrifice.
Verse 46 comments on how the sacrifice must be treated:

Feast of the Passover Offering was still distinct from the Feast of Unleavened
Bread, the critical role of the sacrifice is not surprising. The text presents God's
command to the Israelites, in the second year following the exodus, to offer the
passover sacrifice "in accordance with all its rules and rites." In addition, it
designates what people are to do when they are unable toparticipate because of
ritual impurity or physical distance. In such cases, the text instructs these
individuals to bring their offering one month later. Verses 11-12 are note
worthy, again because the passover offering is the center of attention:

It shall be eaten in one house; you shall not take any of the flesh outside the
house; nor shall you break a bone of it.

The ban on breaking the animal's bone and the several regulations concerning
the blood have been seen by some critics as remnants of an earlier apotropaic
rite such as one for the protection of flocks of sheep and goats. 2 As we shall see,
several texts, though in different ways, associate rites of Passover and Un
leavened Bread with divine favor, protection, or bounty.
Exodus 13:I - 16 presents additional methods on how one is to remember the
exodus experience. Verses 6-8 prescribe the eating of unleavened bread for
seven days. In the form of an instruction to a child, verse 8 specifics the reason:

they shall offer it ... at twilight. They shall eat it with unleavened bread
and bitter herbs, and they shall not leave any of it over until morning. They
shall not break a bone of it. They shall offer it in strict accord with the law of
the passover sacrifice.

And you shall explain to your son on that day, "It is because of what the
LORD did for me when I went free from Egypt."
Verses 11-15 require the dedication or redemption of firstborn humans and
animals. A third explanation to a child supplies the reason:

r

And when, in time to come, your son asks you, saying, "What does this
mean?" you shall say to him, "It was with a mighty hand that the LORD
brought us out from Egypt, the house of bondage. When Pharaoh stubbornly
refused to let us go, the LORD slew every first-born in the land of Egypt, the
first-born of both man and beast. "
Exodus 34: 18- 21 deals with the holiday of Unleavened Bread and the law
of the firstborn but does not mention the passover offering.
Leviticus 23:4 - 8, in a list of holidays, mentions the passover offering on the
fourteenth of the month and then the seven-day Feast of Unleavened Bread. The
chapter's next section, verses 9"':14, deals with bringing the first sheaf of the
harvest before the Lord and to the priest. and with the day's special sacrifice and
libation. all of which presumably occurs during the holiday. From then on
people are permitted to make use of the new produce and eat the "bread, and
parched grain, and fresh ears." The festival is thus associated in this passage
with the proper use of divine bounty. J
The first of two relevant passages in the Book of Numbers, 28: 16- 25, lists
sacrifices for holidays and mentions the passover offering and the seven-day
Feast of Unleavened Bread. The second pertinent passage. Numbers 9: 1-15,
has a novel element, namely, the implication that people cannot or may not
celebrate the holiday without the paschal offering. If, as scholars suggest, the

As part of a review of the three seasonal festivals, Deuteronomy 16:1-8
locates the Passover rite in the sanctuary which' 'God will choose. " It therefore
changes the character of the celebration, which is no longer to be a domestic rite
but instead part of a national gathering-though families might celebrate
together in that central location. The text mentions that one could leave to go
home only in the morning. and that one should eat unleavened bread both with
the sacrifice and on the following days:
You shall not eat anything leavened with it; for seven days thereafter you
shall cat unleavened bread. bread of distress- for you departed from the land
of Egypt hurriedly.

fi

~-:~

,

,..
~

r..

~-~

~

I

1'.

~:,

Verse 6 specifies that the sacrificial animal should be slaughtered at sun
down. Moshe Weinfeld suggests that the failure to mention the blood on the
doorposts and the ban on breaking the bone represents an intentional deletion of
an apotropaic element.
Joshua 5: 10- II describes the first Passover on the western side of the
Jordan River. After the Israelites circumcise themselves, they are eligible to
partake of the passover offering. The text specifies that the sacrifice was carried
out toward evening and mentions the eating of unleavened bread and the
cessation of manna, after which the land provided them with bountiful produce.
Hence eating of the land's bounty is associated with offering the passover
sacrifice and eating unleavened bread.
2 Kings 23:21-24 describes Josiah's reform of the cult, a reinstatement of
the passover sacrifice, which had not been performed, or rather not performed
properly, for generations. Ezekiel 45:21. referring to the festival, prophesies
how, at some time in the future. the temple will be purified, the passover
sacrifice offered, and the seven-day Festival of Unleavened Bread observed.
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Before turning to the later biblical books, it should be noted that the passover
offering has consistently dominated the earlier accounts. Unleavened bread is
mentioned either as part of a separate holiday or as an accompaniment to the
sacrifice, and bitter herbs are mentioned only as an accompaniment. Several
sources also suggest the beneficial, if not apotropaic, effect of the sacrifice.
The three accounts of the festival in Chronicles and Ezra include several
novel elements." Ezra 6: 19- 22 makes brief mention of the passover and the
Feast of Unleavened Bread of those who had returned to Israel from exile.
According to the text, the priests and Levites purified themselves, and then the
Levites slaughtered the sacrifices for the rest of the returnees, including those
who had separated themselves "to seek (LDRS) the LORD." All of this occurs
as part of a national celebration at the dedication of the reconstructed temple.
The two sections in Chronicles are longer and provide additional infor
mation. 2 Chronicles 30: 1- 27 describes Hezekiah' s passover (according to the
author, delayed by one month) in which the king invited Israelites from all over
the country to gather in Jerusalem to offer the passover sacrifice and thereby
cause God to tum aside from his anger. Not all Israelites came but many did,
bringing the passover offering along with additional sacrifices. Even those who
had not purified themsel ves ate of the passover offering. In addition, those who
came to Jerusalem also observed the Festival of Unleavened Bread for seven
days. Note the language in verse 21:

festivity. In any event, the text adds the elements of extra sacrifices, rejoicing,
and praises to God. As Israel's song at the sea indicates, in Exodus 15, it is not
inappropriate for people to sing and praise God in response to an act of divine
redemption. It will be seen later that other prerabbinic sources likewise mention
this feature. 5
NONBIBLICAL SECOND TEMPLE SOURCES

The nonbiblical Second Temple sources follow the perspective of the bib
lical accounts, especially in regard to the centrality of the communal sacri
ficial meal, but they also supplement the biblical account with several new
developments.
Jubilees, written in second-century B.C.E. Palestine, devotes a long section
to Passover. Chapter 49, based on Exodus 12 and drawing on other biblical
passages, combines the account of the exodus with the rules for the later
holiday." The author, however, does not mention bitter herbs or unleavened
bread, though at the close of the chapter he does refer to the seven-day Feast of
Unleavened Bread, emphasizing the slaughter of the offering and the people's
joy, as they eat, drink wine, and praise God. While singing and praising God
~"""
were already mentioned in Chronicles, wine appears in lubilees for the first
time.

-

And the Israelites that were present at Jerusalem kept the Feast of Un
leavened Bread seven days with great gladness, the Levites and the priests
praising the LORD daily with powerful instruments for the LORD.
The text emphasizes the abundance of additional sacrifices and rejoicing.
In the Chronicler's version of Josiah's passover, the additional sacrifices and
great rejoicing are also mentioned. 2 Chronicles 35: 1-19 goes on to specify the
eating of the passover sacrifice by kinship groups and the role of Levites and
other experts in singing. It should be noted that this reference in 2 Chronicles
mentions as well the passover offering together with the seven-day Festival of
Unleavened Bread.
Both of the 2 Chronicles' accounts of royally sponsored festivities, as well as
the briefer account in 2 Kings, highlight the celebratory quality of the events,
reflecting the character of the national holiday which was now centralized in
Jerusalem-or, at least, assumed to be centralized there. It is unclear whether
the two occasions referred to in the texts were exceptional or whether Passover
was chosen for the special celebration because it inherently lent itself to joyous

19

l',
t.

~,.

i-i

r

,I'":
~

,'f

v).

~;:

~

~

f

~"

They should eat it ... from the time of the setting of the sun. For on this
night-the beginning of the festival and the beginning ofthe joy-yea were
eating of the passover in Egypt, when all the powers ofMastema had been let
loose to slay all the firstborn in the land of Egypt. ... And all Israel was
eating the flesh of the paschal lamb, and drinking the wine, and was lauding
and blessing, and giving thanks to the LORD God of their fathers, and was
ready to go forth from under the yoke of Egypt, and from evil bondage....
And the man who ... does not come to observe it ... and to eat and to
drink before the LORD on the day of its festival.
The last point corresponds with the Deuteronomic version, which central
izes the rite. This is made clear in verses 16- 21, which prescribe that the
offering should be slain and eaten only in the sanctuary and not "in their cities,
nor in any place save before the tabernacle of the LORD." Like Exodus,
Jubilees specifically mentions the proper time to slaughter and eat the sacrifice,
along with the ban on leaving its flesh until morning, and the prohibition against
breaking the animal's bone. Unlike in Exodus, however, the reference in
Jubilees to leaving the animal's bone unbroken is expanded. This is one of two
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places in which we find an added emphasis on the apotropaic effect of the
celebration:
and not break any bone thereof; for 0/ the children 0/Israel no bone shall be
crushed (13) . . . . And do thou command the children of Israel to observe
the passover throughout their days, every year... and it shall come for a
memorial well pleasing before the LORD, and no plague shall come upon
them to slay or to smite in that year in which they celebrate the passover in its
season in every respect according to His command (15).
The promise of a year free from plagues makes the festival a kind of preventive
health measure, in effect, apparently, until the end of the fiftieth Jubilee, the
Jubilee of Jubilees. when complete redemption will eome about.
The epic Greek poet Ezekiel. a second-century D.C.E. non-Palestinian,
vividly describes the preparations of the night before the exodus. In his
reiteration and expansion of Exodus 12 and 13, Ezekiel mentions the time in the
evening to slaughter and eat the offering, and the accompanying preparations:
girded loins, sandaled feet, staff in hand, and blood on the doorposts. These
procedures, he says, provide a release from evils and death. A recent analysis of
the text by Howard Jacobson sheds additional light on Ezekiel's narrative.
Jacobson argues that the account of the Passover regulations consists of three
parts. The first and third parts layout the preparations for the departure: God
commands Moses, and Moses expands these instructions for the people. The
second part presents two sets of instructions for the future: eating unleavened
bread for seven days in memory of the seven-day journey from Egypt to the Sea
of Reeds where the Israelites attained final liberation; and offering firstborn
animals to recall God's deliverance of the Israelite firstborn in Egypt. If
Jacobson is correct, then Ezekiel assumes that his non-Palestinian audience will
be interested in the details of the preparation and eating of the passover offering
only as an account of the past and not as guidelines for the present. Presumably
7
Ezekiel's audience would celebrate the holiday by eating unleavened bread.
The three Jewish communities that had temples of their own outside Jeru
salem supply additional information concerning Passover in this period. One
community is the Elephantine Egyptian Jewish garrison whose temple was
destroyed in 411 H.C.E. Scholars differ over whether they offered a passover
sacrifice. Two inscribed Aramaic potsherds (ostraca) mention passover,
pasha, though it is unclear if the meaning is to "perform" something on
Passover or to "offer" the passover sacrifice. One of the potsherds seems to
mean to "perform" something on Passover. A third ostracon, which may refer
to Passover, speaks of when one must stop eating bread before the holiday. A
papyrus dated to 419 H.C.E. mentions the eating of unleavened bread and the
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ban on leaven and beer for seven days. Nothing, however, is said about an
evening celebration. R
The second Jewish community with its own temple. the Samaritans, have
offered a passover sacrifice on Mount Gerizim since Second Temple times. The
history of their religious practices, however, is difficult to trace because the
earliest sources on these matters were composed in late antiquity, if not later.
and their procedures reflect a literal understanding of the Pentateuch. Samari
tans follow the practices detailed in Exodus 12, adapted to Deuteronomic
centralization. which they believe refers to Mount Gerizim. They slaughter the
animal in the evening, and while the meat roasts, they gird their loins, put on
heavy shoes, and take up staffs. At midnight each family group eats the meat
while making sure not to break any bones, and then bums the leftover meat and
bones before morning. During the slaughter of the animal and afterwards the
Samaritans engage in prayer and praise of God. They also observe a seven-day
period of eating unleavened bread. 9
Some scholars have suggested that the Samaritan religion may closely
resemble biblical religion before rabbinic Judaism reshaped it. 10 If so. it
unmistakably illustrates the sacrificial nature of the Passover evening rite and,
at the least, it attests to the centrality of the passover offering for one Second
Temple group.
The third Jewish community with its own temple was located at Qumran.
This community'S written documents and archaeological remains do not con
tribute any new information, although some of the numerous fragments of
biblical texts and references to biblical verses uncovered there are related to
Passover. The group's apocryphal and sectarian texts, however, do not treat
Passover. I I Collections of animal bones, buried without flesh attached and
either charred or uncharted, have been uncovered, and some scholars have
suggested that they may be remnants of a paschal sacrifice. But since no altar
has been discovered and since the Qumran literature indicates that at that time
the group believed no sacrifices could be offered, the sacrificial identification
has not received wide acceptance. At most, scholars agree that the bones are
the remains of meals. 12 If the passover interpretation is correct, we would
have evidence that the community considered the passover sacrifice special
one that should be offered despite the fact that they did not otherwise offer
sacrifices.
The Temple ScrolI, found at Qumran but possibly written by someone
outside the community, mentions the passover sacrifice (17:6-9) and the Feast
of Unleavened Bread (17: 10- 16). The former reference draws upon Leviticus
23:4, Deuteronomy 16:1-7, and other verses, and in addition to other descrip
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tions, further defines the time of the offering and specifies that it should be eaten
within the temple courtyards. This latter regulation would make a multiple
course family dinner quite difficult and seems to preclude a celebration con
sisting of significantly more than eating the sacrifice. Therefore it is not
surprising that the author fails to mention a passover celebration. 13
Before turning to those sources most contemporaneous with the rabbinic
materials, and after having examined biblical and nonbiblical sources that
derive from diverse individuals, communities, situations, and centuries, one
overall observation may be made. While some works connect new practices
with the existing Passover rite, none assumes that a nonsacrificial celebration
occurs.

version of Passover or its regulations. While his treatment of the holiday,
primarily based on Exodus 12, reflects ideas that he develops throughout his
writings, it nevertheless continues to assume the centrality of the passover
offering. IS
Philo asserts that all of the Israelites were in a state of purification before
their departure from Egypt and were therefore able to slaughter and offer the
paschal sacrifice. All of the people of Israel were therefore elevated to the
spiritual status of priests. J 6 Furthermore, the houses of the Israelites resembled
temples:
On this very day every dwelling-house is invested with the outward sem
blance and dignity of a temple. The victim is then slaughtered and dressed
for the festal meal which befits the occasion. The guests assembled for the
banquet have been cleansed by purificatory lustrations, and are there not as
in otherfestive gatherings, to indulge the belly with wine and viands, but to
fulfil with prayers and hymns the custom handed down by their fathers. 17

WISDOM, PHILO, AND JOSEPHUS

In trying to understand the wider context and heritage that would have influ
enced the rabbinic understanding of Passover, I will now examine the Wisdom
of Solomon, Philo, and Josephus. As with other nonbiblical Second Temple
works, one cannot know if rabbis actually knew these materials, though we do
know they represent several readings of the Bible nearly contemporaneous with
early rabbinic Judaism. As shall be seen, these nonbiblical works also assume
the centrality of the passover offering despite their disparate socioreligious
orientations.
The Wisdom of Solomon, probably written around 37 -41 C.E., attempts to'
demonstrate that divine wisdom and justice were at work during the exodus.
Wisdom, 18:2- 25, for instance, points out the striking antithetical details
associated with the destruction of the Egyptian firstborn and the protection and
glorification of the Israelites in Egypt. God punishes one and correspondingly
rewards the other. Wisdom 18:9 mentions the offering of the sacrifice and
apparently on the basis of the later custom of praising God portrays, as in
Jubilees, the Israelites raising "a chant of praises of the fathers." 14 As men
tioned before, when considering passages such as Exodus 15, it is not un
reasonable to assume that the Israelites would have expressed thanksgiving in
some way.
Philo, the Greek Jewish thinker from first-century Egypt, is shaped by a
philosophical approach to the world and an allegorical reading of the Bible
similar to that of Wisdom. In some ways Philo resembles the rabbis, but in
others he differs greatly from them. Though he respected and glorified the
temple, which still existed in his day, Philo addressed an audience that would
have had no ready access to it. Moreover, because he interprets the biblical
heritage in terms of Greek philosophy, he cannot be satisfied with the literal
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In this passage Philo also contrasts the "higher" Jewish feasts with
non-Jewish ones. These "higher" feasts, such as the offering of the passover
sacrifice, are designed to thank God for the migration from Egypt. 18 They are,
as such, spiritual meals rather than banquets in which people merely indulge
their passions. Philo makes this contrast between a higher and a baser cele
bration in several contexts; 19 accordingly, he makes no mention of wine in
connection with the spiritual meals. If wine had become a common indulgence
in Philo's community, it is understandable why he would consider it unfit for
the special occasion of Passover and therefore omit any mention of it (Wisdom
similarly fails to note it), though Philo does mention the singing of prayers and
hymns. The Chronicler and Jubilees, by contrast, stress both the singing and the
physical enjoyment. Specifically, the Chronicler mentions eating the meat of
the sacrifice, while Jubilees adds the drinking of wine.
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Philo uses the Greek notion of perfecting the soul to explain not only the
higher purpose of Passover but also the use of unleavened bread and numerous
details of the account in Exodus 12.20

I'·.

Although Philo's presentation of the law closely follows the biblical record
and does not add any local extratemple practices, his comments on Numbers 9
provide an interesting reflection of his Diaspora perspective. He states that,
among the multitudes who make a pilgrimage to Jerusalem, those who are too
far away to reach Jerusalem on time are given the dispensation to come a month
later:
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The same permission also must be given to those who are prevented from
joining the whole nation in worship not by mourning but by absence in a
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distant country. For settlers abroad and inhabitants of other regions are not
wrongdoers who deserve to be deprived of equal privileges, particularly if
the nation has grown so populous that a single country cannot contain it and
has sent out colonies in all directions.P!
While assuming the truth of the biblical record, Philo also uses allegory to
uncover for himself and his projected audience the hidden, deeper meanings of
the biblical text. The early rabbinic authorities represented in the Mishnah arc at
a different stage in their relationship to the biblical heritage. so they do not
adopt an alternative value system that provides deeper meanings. By transfer
ring cultic notions to the Passover evening' celebration the Mishnah describes a
meal somewhat analogous to Philo's, but it rearranges the elements. while
Philo's Passover meal remains basically tied to the biblical rendition and to a
celebration structured around the paschal sacrifice. Moreover, the Mishnah's
reinterpretation takes the form of a subtle recasting of the biblical materials
While, as we have just seen, Philo develops his ideas explicitly based upon the
biblical record. Only when rabbinic authorities openly adopt a new basis for
religious life, untied to the temple cult, do they freely reinterpret the biblical
institutions, and at that stage their comments may find more specific similarity
to Philo's.P
Josephus, the first-century C.E. Jewish historian who wrote in Greek but
lived first in Palestine and then in Rome, frequently mentions Passover but adds
little that differs structurally from what has been encountered in other sources.
He links Passover with the Feast of Unleavened Bread and sees the festival as a
thanksgiving for the deliverance from Egypt. In Antiquities he paraphrases the
accounts in Exodus and Leviticus as well as the celebrations of the returnees
from Ezra 6 and of Hczekiah and Josiah. He mentions the eating of the sacrifice
in fraternities, the multitude of participants who came on pilgrimage to Jeru
salem, and also the great number of sacrifices. In addition, 'he refers to the
singing of the Levites, mentioned in Chronicles, and goes on to note their use of
musical instruments. In Wars and the parallel sections of Antiquities, Josephus
describes several first-century instances of the celebration. He too emphasizes
the huge number of pilgrims, many of whom came from abroad, as well as the
joy the participants experienced.P Therefore, like Wisdom and Philo, Jose
phus sees the holiday as structured around the passover sacrifice. Wars 6:
423-424 epitomizes this concept:
Accordingly, on the occasion of the feast called Passover, at which they
sacrifice from the ninth to the eleventh hour, and a LittLefraternity, as it were,
gathers round each sacrifice, of not fewer than ten persons (feasting aLone
not being permitted), while the companies often include as many as twenty,

the victims were counted and amounted to two hundred and fifty-five
thousand six hundred; allowing an average of ten diners to each victim, we
obtain a total of two million seven hundred thousand, all pure and holv, 24
EARL Y CHRISTIAN LITERATURE

Early Christian literature adds to our body of evidence concerning the signifi
cance of the passover offering, and points to the historical crisis that Jews faced
post-70 when they could no longer bring a passover offering to the Jerusalem
Temple. This perspective emerges through three aspects of the Christian
tradition: references to a Passover meal, especially in regard to the Last Supper;
the interpretation of Jesus as a paschal lamb; and the attacks on judaism for the
lack of a passover sacrifice. M
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The first Christian records that throw light on the Passover meal are the
actual references to Passover a~ a feast. The New Testament passion narratives,
such as Luke 2:41, along with other passages mention that Jews would go up to
Jerusalem to participate in the Passover feast and to eat from the passover
sacrifice. Descriptions of the Last Supper depict the actual preparation and
eating of the sacrifice in groups and attest to the significance of the meal.
Scholars do not agree. however. on whether the Last Supper originally con
sisted of a Passover gathering. The narratives are inconsistent: the Synoptic
gospels assign the Supper to Passover eve while the gospel of John apparently
dates it to the preceding day. 26
Those who accept the identification of the two meals point to the supposed
parallels with a Passover meal or seder: a sacrifice, which is prepared in
advance and which Jesus and a group of his disciples eat in Jerusalem; an
opening blessing; dipping and didactic clements; and a closing hymn. If the
Supper originally was a Passover meal, this would help to explain how that
event and Jesus' passion bring redemption. 27
Scholars who claim that this is "not the earliest interpretation of the death of
Christ and the sacrament" point to John's dating and to various problems in the
text of the other accounts. 28 They also argue that the parallels between the Last
Supper and the Passover meal are inconclusive. since the features of the Last
Supper are not unique to a Passover meal. They claim that one must distinguish
between a Passover meal in remembrance of the exodus, a fraternal meal
designed to satisfy hunger, and a sacramental meal to recall Jesus' death and to
partake of those things promising salvation. At one point, perhaps even in the
earliest stage. the latter two types of meals-but not the first-became super
imposed upon each other and c1cments of the two became combined. 29
The current state of scholarship tends to argue against the identification of
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the Last Supper as a seder. 30 Whatever the outcome of the debate, three
important points emerge. First, the comparison between the meals reminds us
of the features held in common in ancient meals and the ways in which the meal
may be adapted to fit diverse purposes. Second, regardless of when the Last
Supper was first interpreted as a passover meal, that interpretation nonetheless
affirms that the Passover gathering could be perceived in cultic and salvific
terms. Third, the narratives assume that both the Last Supper and the Passover
meal are structured around a passover offering, although the eating of the
sacrifice might be supplemented with other elements relevant to the purpose of
each meal, including didactic instruction concerning the specific significance of
each gathering.
Christians also used the paschal sacrifice motif to interpret the nature of
Jesus. Some early Christian writers, especially the authors of John, the Letter
to the Hebrews, and the Letters of Paul, saw the crucified Jesus as a sacrifice
that atoned for the sins of the believers; some identified this sacrifice as a
paschal offering. This interpretation, which occurs as early as I Corinthians
5:7 -8, could subtly contrast the literal passover offering with the ultimate one,
namely, Jesus because of the analogous features of the Last Supper and the
Passover meal. Melito of Sardis, a second-century writer, deftly develops this
theme in his Passover Homily, in which Jesus becomes the paschal lamb who
31

insures redemption and salvation.
Melito's sermon provides specific information about the practices and the
ideas of Passover. Several scholars have pointed to passages that seem to echo
elements of the rabbinic Passover evening celebration. These include the
review of past history from "disgrace to glory"; the expounding of Deuter
onomy 26:5 -9; the declaration and exposition of the three essential elements of
the holiday and the requirement to praise God; the use of bitter herbs and music;
the reclining posture; and the meaning of the term afiqimon. These elements
likewise provide striking parallels with the Mishnah's order for the evening.
But it is the motif of the passover sacrifice embodied and surpassed in the role of
Jesus that constitutes the central structure of the Last Supper and the critical
distinction between the ceremonies. The Mishnah, by contrast, plays down the
32

sacrifice and emphasizes the other elements.
In fact, Melito's sermon is basically an adaptation of Exodus 12. Jesus is the
true sheep:
The scripture from the Hebrew Exodus has been read and the words of the
mystery have been plainly stated, how the sheep is sacrificed and how the
people are saved and how Pharaoh is scourged through the mystery.... 33

It is clear that your respect was won when you saw the mystery of the Lord
occurring in the sheep, the life of the Lord in the slaughter of the lamb, the
model of the Lord in the death of the sheep; that is why you did not strike
Israel, but made only Egypt childless. 34
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The model of the sheep that suffers and dies is fulfilled in Jesus, just as the
Old Testament and Judaism are fulfilled in the Gospel.
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Once, the slaying of the sheep was precious, but it is worthless now because
of the life of the Lord; the death of the sheep was precious, but it is worthless
now because of the salvation of the Lord; the blood of the sheep was
precious, but it is worthless now beeause of the Spirit of the Lord; a
speechless lamb was precious, but it is worthless now because of the spotless
Son; the temple below was precious, but it is worthless now because of the
Christ above . . . .
You have now heard the account of the model and what corresponds to it;
listen also to the constitution of the mystery. What is the Pascha? It gets its
name from its characteristic: from suffer (pathefn) comes suffering (pa
schein). Learn therefore who is the suffering one, and who shares the
suffering of the suffering one, and why the Lord is present on the earth to
clothe himself with the suffering one, and carry him off to the heights of
heaven. 3 5
Justin Martyr. in the Dialogue with Trypho ; expresses a similar sentiment,
articulated in a manner that illustrates the third point of early Christian refer
ences to Passover, the attack on Judaism for its lack of a passover offering.
"The mystery of the lamb which God ordered you to sacrifice as the
Passover was truly a type of Christ, with whose Blood the believers, in
proportion to the strength of their faith, anoint their homes, that is, them
selves. You are all aware that Adam, the result of God's creative act, was the
abode of His inspiration. In the following fashion I can show that God's
precept concerning the paschal lamb was only temporary. God does not
allow the paschal lamb to be sacrificed in any other place than where His
name is invoked (that is, in the Temple at Jerusalem), for He knew that there
would come a time, after Christ's Passion, when the place in Jerusalem
(where you sacrificed the paschal lamb) would be taken from you by your
enemies, and then all sacrifices would be stopped. Moreover, that lamb
which you were ordered to roast whole was a symbol of Christ's Passion on
the Cross. Indeed, the lamb, while being roasted, resembles the figure of the
cross, for one spit transfixes it horizontally from the lower parts up to the
head, and another pierces it across the back, and holds up its forelegs. "36
Justin's polemical implication is that Jews ean no longer partake of the
passover offering though Christians can, through the body of Christ. He
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therefore refers denigratingly to the Jerusalem Temple as the "place in Jeru
salem." Melito may also be making the same sort of statement in saying "the
temple below was precious, but it is worthless now because of the Christ
above. "37 These attacks strike lews where they are most vulnerable, for
without the lerusalem Temple they are unable to bring a passover offering. The
case of Passover therefore objectively proves that from the perspective of the
Christian tradition, ludaism and the literal meaning of the Hebrew Bible are
obsolete, being fulfilled and surpassed in Christianity and lesus. Origen and
Justin make this very point. Justin writes:

3
MISHNAH AND TOSEFTA
PESAHIM 10

"Let us examine this together," I replied, "and see whether anyone is able
now to observe all of the Mosaic precepts."
"No, ., he answered, "for we recognize, as you said, that it is impossible
to sacrifice the paschal lamb anywhere else, or to offer the goats required for
the fast, or to present all the other oblations. "38
Not all Christians saw the Last Supper as a Passover meal and lesus as a
paschal sacrifice, but those who did were motivated by the importance and
power of the metaphor of the passover offering. This is not surprising in the
light of the biblical heritage. The exodus from Egypt had brought redemption
and remained a sign of God's continued involvement with Israel. When
Israelites offered the passover sacrifice they recalled this historic event and the
assurances given them about their future. The sacrifice took on an increasingly
essential role (Numbers 9 cannot conceive of the holiday without the sacrifice).
and its significance grew when centralization of the cult changed the holiday
from a family celebration to a national one, as evidenced in accounts of Josiah's
and Hezekiah 's passovers as well as in Philo's and Josephus' descriptions of the
celebration. To be sure, the sources indicate that certain features were added to
the celebration in Second Temple times. But the extra rejoicing, eating,
drinking, and singing by the Levites entirely surrounded and accompanied the
passover sacrifice. The problem, therefore, was aptly put by Melito, lustin, and
the other early Christians: How could lews observe this holiday without the
passover offering? If early rabbinic authorities believed ludaism could continue
without a temple, they had to offer an answer. They found the raw materials for
their solution in Exodus's location of the ritual in the home, albeit around a
sacrifice, in the Bible's juxtaposition of Passover and the Feast of Unleavened
Bread, and in the mention of secondary elements that supplemented the pass
over sacrifice. Still they had to recast this answer to the loss of the Temple in a
form such that Jews might continue to feel connected with their past heritage.
How the Mishnah accomplished this is the subject of the next two chapters.

MISHNAH PESAHIM
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H E EARLIEST FUll DESCRIPTION of the Passover evening celebration,
later called the seder, I is found in Mishnah Pesahim 10, a translation of
which is presented here. In the absence of a critical edition of the
Mishnah, I have based the translation on the manuscripts and early editions of
the Mishnah listed in the Abbreviations and Bibliography, section II-A. This
text is free, of later interpolations and changes generated by material in the
Gemara (the postmishnaic collection of teachings edited in two recensions, one
in Palestine, ca. 350-400, and the other in Babylonia. ca. 5(0) or by develop
ments in the seder and the haggadah. A Hebrew text appears in appendix B.
A reading of the entire Mishnah reveals the distinctive narrative style of the
text, which anonymously sets out the evening procedure in sequence and
contains only several attributed statements and disputes. It is immediately
obvious that this description differs from the premishnaic accounts of the rite.

Mishnah 10:1
A. On the eve of Passover, close to [the time of] minhah [the daily
afternoon offering = about the ninth hour of the day], a person should not cat
until it gets dark. Z
B. Even a poor person in Israel should not eat until [he] reclines."
C. [Those who serve) should not give him fewer than four cups of wine even
if [the funds come) from the charity plate."
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Mishnah 10:2
A. [They) poured for him the first cup [of wine].
B. The House of Shammai say, [He] says the blessing over the day and
afterward [he] says the blessing over the wine.

29

30

MISHNAH AND TOSEFTA PESAlfIM 10

MISHNAH AND TOSEFTA PESAH1M 10

And the House of Hillel say, [He] says the blessing over the wine and
afterward [he] says the blessing over the day. 5

31

D. Therefore we are obligated to give thanks, to praise, to glorify, to crown,
to exalt, to elevate the One who did for us all these miracles and took us out of
slavery to freedom,

Mishnah 10:3

and let us say before Him Hallelujah (Ps. 113:Iff.). 13
him 6-[he]

A. [They] served
dips the lettuce (ijZRT) [= the vegetable
used for the bitter herbs] before he reaches the bread condiment.
B. [They] served him unleavened bread and lettuce and haroset [= a
mixture, e.g., of nuts, fruit, and vinegar pounded together]," even though the
haroset is not a misvah [= a commandment).
R. Lcazar b. Sadoq says, lit is a] misvah. x
C. And in the Temple [they] serve him the carcass of the passover offering."

Mishnah 10:6

1

1;\

Mishnah 10:4

1
f

A. [They] poured for him the second cup
B.I. and here the child asks,
B .2. and if the child lacks intelligence, his father instructs hirn.!"
C. How is this night different from all the [other] nights?
D.1. For on all the [other] nights we dip once, this night twice.
D.2. For on all the [other] nights we eat leavened and unleavened bread,
this night we eat only unleavened.
D.3. For on all the [other] nights we eat meat roasted, steamed, or cooked
[in a liquid = boiled], this night only [or "all of it"] roasted. II
E. According to the child's intelligence, his father instructs him.
F. [He] starts [reading] with the disgrace [section of the Bible] and ends
with the glory:
G. and [he] expounds [the biblical section] from "1\ Wandering Ararncan
was my father" (Deut. 26:5), until he finishes the entire portion. 12

t

Mishnah 10:5
A. Rabban Gamaliel said, Whoever did not say these three things on
Passover did not fulfill his obligation:
B. Pesah, massah, and merorim [= passover offering, unleavened bread,
and bitter herbs].
C. I. Pesa~-,?ecause the Omnipresent skipped over the houses of our
ancestors in Egypt.
C.2. Merorim-because the Egyptians embittered the lives of our ancestors
in Egypt.
C.3. Ma~~ah-because they were redeemed.
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A. Up to what point does he recite [the Hallel]?
B. The House of Shammai say, Until" [He sets the childless woman among
her household) as a happy mother of children" [= end of Ps. 113).
And the House of Hillel say, Until "[Tremble ... at the presence of the
LORD ... who turned) the Ilinty rock into a fountain" [= end of Ps. 114].
C. And [he] seals with [the term or prayer for] "redemption." [He ends
with a blessing formula that has the motif of "redemption."]
D. R. Tarfon says, " ... Who has redeemed us and redeemed our ancestors
from Egypt and brought us to this night" [some texts add: "to eat thereon
unleavened bread and bitter herbs" I-and [he] does not seal [with a concluding
formula]. 14

l

E. R. Aqiva says, [One adds to the blessing:] "Thus 0 LORD, our God and
God of our ancestors, bring us in peace to the approaching festivals which are
coming to meet us, happy in the building of Your city [some texts add: "joyous
in Your service"], 15 [so as] to eat from the passover and festive offerings
whose blood will reach the wall of Your altar with favor,
and let us thank You for our redemption.
Praised art thou, 0 LORD, Who redeemed [or "redeems"] Israel." 16

Ii

Mishnah 10:7

t

A. [They] poured for him the third cup [of wine]-[, he] says the blessing
(MBRK) [alternatively: "and (he) said the blessing" (WBYRK)] over (L) his
food. 17
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B. [At] the fourth [cup]-[he] finishes the Hallel [i.e., through Ps. 118],
and says over it the blessing over the song. 18
C. Between the former cups, if [he] wants to drink [further] he may drink.
Between the third and fourth, [he] should not drink. 19
Mishnah 10:8
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A. After [eating from] the passover offering, [they] do not end [with)
afiqimon [= revelry]. 20
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E. whether it is raw or diluted,

B. [If they] fell asleep:
[if it was] some of them-[they] may eat [again because the remaining
individuals of the group, who stayed awake, maintained the group];
and [if it was] all of them-[they] may not eat [again].
C. R. Yose says, If [they] dozed-[they] may eat [again]. And if [they]
slumbered-[they] may not eat [again].2\

whether it is fresh or old [from the previous year].
F. R. Yehudah says, And [Erf MS without the W-, "and"] as long as it has
the taste and appearance of wine [= taste, even though possibly diluted;
appearance, even though old]. 25

Tosefta 10:2, 3
Mishnah 10:9

A. [They] poured for him the first cup [of wine}:-
B. The House of Shammai say, [He] says the blessing over the day and

A. After midnight the passover offering imparts uncleanness to the hands;
piggul [= the "offensive" sacrifice] and notar [= the "remnant"] impart
uncleanness to the hands. 22
B. [If one] said the blessing over the passover offering (BRKT HPSf:l), [he]
is exempt from that over the festive offering (SLZBf:l),
that [blessing] over the festive offering, [he] is not exempt from that over
the passover offering-the words of R. Ishmael.
C. R. Aqiva says, [Saying] the former does not exempt [one from saying]
the latter, and [saying] the latter does not exempt [one from saying] the
former. 23
TOSEFfA PESAI;IIM (PISf:lA)

afterwards [he] says the blessing over the wine,
for the day causes the wine to come, and the day has already become
sanctified and the wine has not yet come [= the day, which automatically
comes at the appropriate time irrespective of the presence of wine, has already
started].
C. And the House of Hillel say, [He] says the blessing over the wine and
afterward [he] says the blessing over the day,

for the wine causes [provides the occasion for] the Sanctification of the
day to be recited.
Another matter [= a second reason]: The blessing over the wine is
constant and the blessing over the day is not constant [and that which is
constant, not intermittent, takes precedence].
D. And the halakhah follows the words of the House of Hillel. 26

10

Tosefta Pisha 10 is keyed to Mishnah Pesahim 10 and glosses, comple
ments, and supplements the teachings of the Mishnah. Since I frequently make
use of the Tosefta to analyze the Mishnah, I present it in translation. The
translation is based on Saul Lieberman's critical edition, The Tosefta (vol. 2,
pp. 196-199 [New York, 1962]). Italicized portions are either quotations
from the Mishnah or foreign words. Since Lieberman presents a complete
critical apparatus, the notes to the text are limited to cross-references and
variant readings important for the purposes of this study. 24
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Tosefta 10:1

Tosefta 10:4
A. A manis commanded to make his children and his wife happy on the
holiday.
B. With what does he make them happy?
With wine, as it is written, "and wine gladdens the human heart" (Ps.
104:15).
R. Yehudah says, Women with what is appropriate for them, and children
with what is appropriate for them.?"

A. On the eve ofPassover, close to [the time of] minhah, a person should
not eat until it gets dark.
B. Even a poor person in Israel should not eat until [he] reclines.
C. And [ErfMS without the W-, "and"] [those who serve] should not give
him fewer than four cups of wine,

Tosefta 10:5
A. The waiter dips innards [in salt water) and serves them to the guests
[even before darkness, since this hors-d'oeuvre whets the appetite and does not
satiate the gues ts].

D. which contain the amount of a fourth [of log = Ph eggs, in liquid
measure],

B. Even though there is no proofon this matter, there is a mention [= a hint]

~

!
34

MISHNAH AND TOSEFTA PESAHIM 10

J

I

of it: "Plow a line and do not sow among the thorns" (Jer. 4:3). [= One starts
with something to direct that which is to follow; the line will direct the seeding,
and the hors-d'oeuvre will direct the food.]

I
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I

Tosefta /0:6 {=A], 7 {=B, C], 8 {=D, E], 9a {=F, G]
A. lAs to] one who leads in reciting the Hallel (HMQR' 'T HHLU-they
go to him and read [with him] and he does not go to them.
B. [As to] one who leads in reciting tohis minor sons and daughters-he
must respond with them in the places that they respond [i.e., he must read with
them the portions with which they respond, for as minors they cannot perform
the act on his behalf].
C. In what place does he respond?
[When] he reaches, "Praised [be He] who comes"-he responds with
them, "in the name of the LORD."
[When] he reaches, "We bless you"-he responds with them, "from the
house of the LORD."
D.l. Townspeople who lack someone to lead them in reciting the Hallel
[They] go to the house of assembly and read the first portion [chapters 113
114], and [they] go home and eat and drink,
D.2. and [they] return and finish the Halle!.
D.3. And if they are unable [to return to the house of assembly] they finish
all of it [i.e., they finish all the Hallel before going home the first time].28
E. The Hallel is not abbreviated or expanded.
F. R. Leazar b. Parata used to keep the praises plain [literally, "flat," that
is, he did not double them].
G. Rabbi used to repeat the praises.
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Tosefta 10:9c
A. Up to what point does he recite {the Hallel]?

B. And the House of Hillel say, Until "the flinty rock into a fountain " [=
end of Ps. 114].
C. And he seals with [the term or prayer for] "redemption. "
D. Said the House of Shammai to the House of Hillel.
And have (the Israelites] already gone forth that {they) mention the
exodus from Egypt? [The communal meal over the paschal lamb, as depicted in
Ex. 12, precedes the actual exodus from Egypt. Hence in recreating the events,
it is inappropriate at the evening meal to give thanks for the exodus.]
E. Said the House of Hillel to them,
Even if he waits until the cock crows [, early in the morning, to mention
the redemption, it is still inappropriate]. Lo, these [Israelites] did not go forth
until the sixth hour of the day [= later, after the hour at which the cock crows].
[Therefore, following your logic,] how can [one] mention "redemption" [later
or in the special selection of the Psalms in the morning service] while [the
Israelites] have not yet been redeemed [and yet people do mention "redemp
tion" at that time]! 30

Tosefta 1O:9d, /0
A. The unleavened bread and the lettuce (IjZRT) and the haroset, even
though the haroset is not a misvah {= a commandment].
R. Leazar h. R. Sadoq says, {It is a] misvah.
B. In the Temple {they] serve him the carcass of the passover offering.
c. A Case (MeSH W-): R. Leazar b. R. Sadoq said to merchants of Lad,
"Come, take the prescribed (M~WH) spices. "3 I

A. After {eating from] the passover offering they do not end {with]
afiqomon [Erf = afiqimon],
such as nuts, dates, and parched grain.P
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The House ofShammai say, Until' 'As a happy mother ofchildren" [= end
ofPs.113].

Tosefta 10:11, 12

Tosefta IO:9b
A. R. Leazar said, [They] grab unleavened bread [from each other] for [the
sake of] the child [to astonish him] so that he will not fall asleep.
B. R. Yehudah says, Even if [the adult] has eaten only one hers-d'oeuvre,
even if [he] has dipped only one [piece of ] lettuce [and is still hungry], [he and
the others] grab unleavened bread for [the sake of] the child, so that he will not
fall asleep.??

MISHNAH AND TOSEFTA PESAHIM 10

B. A person is obliged to engage himself in the [study of the] halakhot [=
laws] of Passover all night,
even with [only] his son,
even with [only] himself,
even with [only] his student.
C. Case concerning (MeSH B-): Rabban Gamaliel and the elders were
reclining in the house of Baitos the son of Zonin in Lad,

~
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D. and [they] were engaged in the halakhot of Passover all night. until the
cock's call.
[They] raised up [the table] from in front of them, and [they] stirred and
went along to the house of study. 33

Tosefta 10:13
A. What is the blessing over the passover offering (BRKT HPSH)?
"Praised [be Thou King of the Universe] who has sanctified us through
His commandments and commanded us to eat the passover offering."
B. What is the blessing over the festive offering (BRKT HZBH)?
"Praised [be Thou King of the Universe) who has sanctified us through
His commandments and commanded us to eat the festive offering. "34
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THE MISHNAH'S
RESPONSE: THE MEANING
OF PASSOVER CONTINUES
WITHOUT THE PASSOVER
SACRIFICE
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INTRODUCTION

y ANALYZING MISHNAH PESA':!IM 10. this chapter shows how the
Mishnah draws upon earlier biblical accounts of Passover eve and
recasts them so as to provide the celebration with a new basis. As the
prcrabbinic descriptions make dear. everything in the evening rite had re
volved around the passover sacrifice. And if, as early rabbinic authorities
claimed, Judaism could continue without a temple, then what would be their
solution concerning Passover?' The Mishnah solves this by outlining a viable
evening protocol consisting of old and new elements. Through the choice.
formulation, and sequence of contents within the chapter as well as the chap
ter's placement within the tractate, the Mishnah creates the impression that the
new order constitutes a tried and valid evening ritual that will continue to
remind people of past redemption and assure them of future redemption. Owing
to the nature of its argument, the Mishnah intentionally presents an anomaly.
That is, despite the disparity with the previous observance, the Mishnah writes
as if nothing were new, and as ifthe new order were that which had always been
followed. 2

B

ANALYSIS OF MISHNAH PESAl:IlM

10

The Mishnah's effort to reinterpret and supplement the earlier heritage can be
discerned in nine distinct ways. At several points, the Tosefta and other sources
will throw light on the Mishnah.
37

THE MISHNAH'S RESPONSE

38

I. The Passover meal is synchronized with the biblical sacrificial meal.
Mishnah 10:I proscribes starting the meal until nightfall: "On the eve of
Passover, close to the [time of] minhah, a person should not eat until it gets
dark .. , The Bible requires that the sacrifice and eating take place in the evening
or during the night and uses different phrases to specify the exact time. Exodus
12:8 states, "They shall eat the flesh that same night," and Deuteronomy 16:6
says, "there alone shall you slaughter the passover sacrifice, in the evening, at
sundown, the time of the day when you departed from Egypt." As shown in
chapter 2, later works, including Ezekiel the Epic Poet, Jubilees, the Temple
Scroll, and Josephus, choose one of these phrases or other expanded descrip
tions to define the proper moment to slaughter the animal and to eat it. 3
The Tosefta extends the Mishnah's definition of the proper time for the meal.
Tosefta Pesahim 10:I cites Mishnah 10:I, and Tosefta 2:22 spells out the
regulation:"
A. The lettuce [= bitter herbs] (HHZRT) and the unleavened bread and
the passover offering:
.
the evening of the first day of the holiday-obligatory;
and the remaining days-voluntary.
B. R. Simeon says, For men [Liebennan: 5 the passover offering]
obligatory; for women-voluntary.
C. Hillel the Elder would fold together the three of them [= the items in
A] and eat them.
D. From when do [they start to] eat them [the three items in A]?
From when it gets dark [immediately]. 6
[If they] did not eat them when it got dark-they eat them all night.
[If they] did not eat them all night-they should not eat them from
then on.
E. The lettuce and the unleavened bread and the passover offering do not
preempt each other. 7
(T. Pes. 2:22, p. 150, II. 65-69)
Tosefta Pesahim 2:22 emphasizes two points. First, clause D treats the time
requirement and distinguishes between the preferred and tolerated times to eat
the three items. Second, the passage makes all three items essential, which is an
issue that will be discussed further.
Mishnah Pesahirn 10:9 reminds us that the time of eating the sacrifice is
important: "After midnight, the passover offering imparts uncleanness to the
hands; piggul [= the 'offensive' sacrifice] and notar [= the 'remnant'] impart
uncleanness to the hands."
In asserting that the Passover eve ritual starts at the same hour at which the
sacrificial meal started during the time of the temple, the Mishnah strengthens
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the identification between the two. As a consequence, the evening ritual
resembles or takes the place of the passover offering.
2. The unleavened bread and bitter herbs are equated with the passover
sacrifice. While the unleavened bread is part of a specific biblical law , it is also
mentioned along with bitter herbs in conjunction with the passover sacrifice. In
this setting, however, the unleavened bread and bitter herbs are secondary to
the passover offering. Mishnah 10:3, quoted in Tosefta 10:9-10, subtly
presents the two as primary elements and assigns them equal status with the
sacrifice:
B. [They] served him unleavened bread and lettuce [= the vegetable used
for the bitter herbs] and haroset [= a mixture, e.g., of nuts, fruit, and
vinegar pounded together], even though the haroset is not a misvan [= a
commandment].
R. Leazar b. Sadoq says, [It is a] misvah.
C. And in the Temple (WBMQDS) [they] serve him the carcass of the
passover offering."
In clause B, the masters differ as to the basis of haroset. The anonymous
authority uses the phrase "even though" in mentioning that haroset is not a
commandment, implying, as a consequence, that the other two items are
commanded. Moreover, since only the haroset is disputed, one is left with the
impression that all of the authorities agree that the other two items are divinely
prescribed.
Clause C must be seen in this light. I have presented the text according to the
manuscripts, which have the verb in the present tense, "they serve,"
MBY'YN. Printed texts include the auxiliary HYW, "used to," thus restrict
ing the statement to the past and changing its import. In using the present tense,
as Lieberman points out, the Mishnah employs language commonly used to
contrast practices inside and outside the temple. The clause therefore refers not
to two stages in the law but to two pre-Destruction customs. Through this
projection of a precedent from temple days, the Mishnah legitimizes the rite as
it is performed without the sacrifice and outside the temple precincts."
The equalization of components and the presentation of a pre-70 precedent
are more explicit in Tosefta Pesahim 2:22. Clauses A-C and E treat the
requirement of bitter herbs, unleavened bread, and the passover offering.
Clause A suggests that even when a sacrifice was available it shared the same
law as governed the bitter herbs and unleavened bread. Therefore all three items
are equally important, and as a consequence the bitter herbs and unleavened
bread do not fall into desuetude because a more important third element is
missing. Clause C presents a precedent for the combined use of all three items
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by the pre-70 master Hillel. And finally, clause E concisely states that none of
the three preempts the others; therefore the loss of one item does not vitiate the
use of the other two. 10
The problem of the continued applicability of unleavened bread and bitter
herbs after the temple's destruction is discussed even more directly in the
Mekilta of Rabbi Simeon ben YOQai to Exodus 12:18 (p. 22):
A. "[At evening, you shall eat unleavened bread) until the twenty-first of
the month, at evening" (Ex. 12:18). Perhaps you are obligated as to
unleavened bread all seven [days]?
ITherefore I the teaching says, "[You shall not eat] with (or "upon" I it
[anything leaven}" (Dcut. 16:3). "With it" I = the passover sacrifice! you
arc obligated concerning unleavened bread; and you arc not obligated
concerning unleavened bread all seven [days].
B. If so, why does it say, "Until the twenty-first of the month at
evening"?
For [otherwise] I might have [assumed] that it applies [only] when you
have the passover offering. When you do not have the passover offering
whence [do you learn it]?
[Therefore] the teaching says, "Upon it you shall eat unleavened
bread" (Deut, 16:3). The verse makes it an obligation.
C. I only know [from this] concerning the time when the Temple exists.
Concerning when the Temple does not exist, whence?
[Therefore] the teaching says, "At evening you shall eat unleavened
bread" (Ex. 12:18).
D. I only know [from this] concerning within the Land of [Israel], outside
the Land, whence?
[Therefore] the teaching says, "In all your settlements you shall eat
unleavened bread" (Ex. 12:20).
Several factors are operating in this text. The unleavened bread is associated
with the passover offering (A), yet it also appears as the subject of a separate
rule (B). An extra verse is needed to indicate that its requirement is not
contingent upon the temple (C) or the land of Israel (0). The issue concerning
unleavened bread could be even more forcefully applied to bitter herbs, which
lack an independent prescription.
The Midrash thus finds biblical support for the continued use of unleavened
bread. In contrast to the Mishnah, the Midrash is absolutely clear on the point
that there are different practices and that they are all rooted in Scripture. The
Mishnah makes a comparable claim, but does so quite subtly. II
3. The biblical pedagogic device of a parent responding to a child's inquiry
can continue without the sacrifice. Exodus 12:25- 27, 13:8, and 14-16 present
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three instances in which a parent explains the themes of Passover to a child.
Only the first instance appears in the context of the evening ritual:
And when your children ask you, "What do you mean by this rite
rBWDH)?" You shall say, "It is the passover sacrifice to the LORD,
because He passed over the houses of the Israelites in Egypt when He smote
the Egyptians, but saved our houses."
As seen in chapter 2, "this rite" refers to putting blood on the doorposts and
making other preparations contingent upon the sacrifice. 12 When there is no
sacrifice, what will prompt the child's inquiry? Mishnah Pesahim 10:4 re
sponds:
A. [TheYI poured for him the second cup
B. I. And here the child asks,
B.2. and if the child lacks intelligence, his father instructs him.
C. How is this night different from all the [other] nights?
0.1. For on all the [other] nights we dip once, this night twice.
0.2. For on all the [other] nights we eat leavened and unleavened bread,
this night we eat only unleavened.
0.3. Foron all the [other] nights we eat meat roasted, steamed, or cooked
[in a liquid = boiledJ, this night only [or "all of it"] roasted.
E. According to the child's intelligence. his father instructs hirn.P
The Mishnah suggests alternative questions concerning dipping the bitter herbs
twice and eating only unleavened bread and roasted meat. In this way. one is
assured that the biblical pedagogic device will remain in use. 14
4. The various regulations concerning the use of wine, first mentioned in
Jubilees (and therefore nonbiblical though possibly a traditional element of the
rite), indicates that wine may continue to playa role in the celebration. Mishnah
Pcsahim 10:I. 2, 4, and 7 specify the numberofcups, when they are drunk, and
when the blessings are said. At the same time wine takes on a distinct meaning
within the rabbinic celebration, as will be seen later.
5. Gamaliel's requirement to verbalize the "three things" (M. Pes. 10:5)
results in an added synchronization with the passover sacrifice. This require
ment also makes the unleavened bread and bitter herbs as prominent as the
sacrifice.
A, Rabban Gamaliel said, Whoever did not say these three things on
Passover did not fulfill his obligation:
B. Pesah, massah, and merorim [= passover offering, unleavened
bread, and bitter herbs].
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C. I. Pesa~-because the Omnipresent skipped over the houses of our
ancestors in Egypt.
C.2. Merorim-because the Egyptians embittered the lives of our ances
tors in Egypt.
C.3. Ma~sah-because they were redeemed.
D. Therefore we are obligated to give thanks, to praise, to glorify, to
crown, to exalt. to elevate the One who did for us all these miracles and took
us out of slavery to freedom,
and let us say before Him Hallelujah (Ps. 113: If£.).15
(M. Pes. 10:5)
Gamaliel's requirement to say the words is intended to make people focus or
concentrate on the items. This brings to mind the requirement to "concen
trate," which rabbinic authorities believed the Bible applied only to the
passover sacrifice and one other offering. These authorities held that an indivi
dual had to have special intention while slaughtering the passover lamb and the
hatat. or sin offering. The coincidence of the Mishnah's rule and the required
concentration was noticed by Samuel Eliezer ben Judah Ha-Levi Edels
( [555 - 163 I) and Meir Friedmann and provides another instance of early
rabbinic attempts to link the celebration to the sacrificial meal. 16
By requiring that all three items be verbalized, Gamaliel in effect equates
them. This contributes to the larger effort of making the unleavened bread and
bitter herbs as important as the sacrifice, which was shown in Mishnah 10:3,
Tosefta Pcsahim 2:22, and Mishnah 10:4.
Support for this analysis of the purpose of the Mishnah can be found in
Alori's suggestion that the references, in clause B, to the pesah, or "passover
[offering]," and, in Mishnah 10:40, to the "roasted [meat]" are to a nonsacri
ticial animal roasted to resemble the passover sacrifice. People performed this
practice so as to continue whatever part they could of the earlier rite. 17 As will
be seen in chapter 7 and the appendix, other sources may likewise reveal this
practice.
The following clauses in this Mishnah, Mishnah 10:5C-D (apparently later
than A-B), enlarge on the assertion that the loss of the sacrifice does not end
the celebration. Clause B makes its point indirectly, as is often the case with the
Mishnah, while clause C adds a symbolic interpretation to the three items in
clause B. therefore preparing the way for the much broader statement in clause
D. In giving significance to what the three foods represent, rather than to the
literal act of eating, clause C reflects a greater, though not yet total, acceptance
of the changes in Judaism. Relating to an activity symbolically is a way of
coping with its loss, for its physical presence is no longer as consequential. The
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old ways are continued, and at the same time it is less painful to acknowledge
the change. This is a transitional stage of adjustment: one is still tied to the old
structures and not yet relating to the current practices in their own terms.!"
The author of clause C thus builds upon Gamaliel's tradition. In equating the
three items, clause B decreases the sense of loss since two of the three items are
still present in their original form and the third, if Alon is right, in imitation.
The sense of loss is also decreased, to an even greater extent, by Gamaliel's
specific requirement for an individual to "say," that is, to verbalize and
concentrate on the three things. The author of clause C develops this approach,
making it possible to overcome the loss in an even more profound manner now
that the physical is no longer essential.
The symbolic approach to the sacrifice is further reflected in the custom of
putting two cooked foods on the table to represent the passover and festival
sacrifices. This custom would have developed when people no longer roasted a
lamb to resemble the sacrifice. The two foods are mentioned in the Gemara, in a
baraita, and have been anachronistically interpolated into the text of Mishnah
Pesahim 10:3, which delineates the evening rnenu.!?
6. The special psalms that previously accompanied the passover sacrifice
could be sung without professional singers and without the offering. Mishnah
Pesahim 10:50 and 10:6 require individual Jews to sing these praises of God,
called Halle!. 20
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Therefore we are obligated to give thanks, to praise, to glorify, to crown,
to exalt, to elevate the One who did for us all these miracles and took us out
of slavery to freedom,
and let us say before Him Hallelujah (Ps. 113: 1-).
(M.IO:5D)
A. Up to what point does he recite [the Hallel]?
B. The House of Shammai say, Until' 'as a happy mother of children"
[the end of Ps. 113].
And the House of Hillel say, Until "the flinty rock into a fountain" [the
end of Ps. 114].
C. And [he] seals with [the term or prayer for] "redemption."
D. R. Tarfon says, " ... Who has redeemed us and redeemed our
ancestors from Egypt and brought us to this night" [some texts add: "to eat
thereon unleavened bread and bitter herbs"]-and [he] does not seal [with a
concluding formula].
E. R. Aqiva says, [One adds to the blessing:] "Thus 0 LORD, our God
and God of our ancestors, bring us in peace to the approaching festivals
which are coming to meet us, happy in the building of Your city [some texts
add: "joyous in Your service"], [so as1to eat from the passover and festive
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offerings whose blood will reach the wall of Your altar with favor,
and let us thank You for our redemption.
Praised art thou, a LORD, who redeemed [or "redeems") Israel."
(M. 10:6)

f
t
I

-r
i,

Second Temple sources, seen in chapter 2, mention singing by experts in
conjunction with the sacrificc.F' Tannaitic sources. including Mishnah Pesa
him 5:5, 7, and 9:3, associate the songs with special singers. One can therefore
appreciate the Mishnah's point that lay people without experts to lead them may
still offer prayers and thanksgiving: even without the sacrifice, the purpose of
thanksgiving rernains.V The Mishnah may be implying as well that singing
does not require musical instruments no longer used in the liturgy. 23
One medieval rabbinic commentator, Menahern Meiri, aptly sensed the
transformation:
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And it was their custom to read the Hallel in the synagogue while it was still
daylight in memory of the Hallel that they used to say in the precincts at the
time of the slaughter of the paschal lamb.i"

A. They poured for him the third cup lofwine)-I, he] says the blessing
(MBRK) [alternatively: "and (he) said the blessing" (WBYRK)J over CL)
his food.
B. [At] the fourth [cup 1-[heJ finishes the Hallel [i.e., through Ps. J 18J.
and says over it birkat hashir [= "the blessing over the song"]."?
These requirements form part of the gradual rabbinic standardization of the
liturgy and, at the same time, legitimize the use of Hallel outside the context of
the sacrifice.

Meir Friedmann further observes:

The additional subtlety in the argument of the Mishnah can be appreciated in
its use of the birkat h- pattern. one of the standard constructions used to specify
a blessing. The same birkat h- pattern is used in Mishnah 10:9 for the blessings
over the paschal and festival sacrifices, birkhat hapesah and birkat hazevah.

The primary place of the Hallel is in the evening of Passover over eating of
the paschal Iamb . . . . And when the Temple was destroyed, they estab
lished that one should say the Hallel even without the eating of the paschal
larnb.P
We may now comment further on the formulation and structure of Mishnah
10:5, cited earl ier in subsection 5. The passage consists of Gamal iel' s statement
(A -B). the symbolic interpretation of the "three things" (C), and the require
ment to give thanks by saying Hallel (D). In the manuscripts, massah "un
leavened bread" precedes merorim "bitter herbs" in clause B, while in clause
C the sequence is reversed. The order in clause B accords with the usual
sequence in lists: words with fewer syllables precede those with more syllables.
In clause C the order has been deliberately reversed to fit 'the context. The
ex.planation given to massah, "because they were redeemed" constitutes the
basis for clause D and must immediately precede it. According to this arrange
ment, the presence or absence of the sacrifice does not affect the recitation of
the psalms. What counts is the memory of their history of redemption, which in
post-70 days is still an event full of meaning. 26
The dispute, in Mishnah 10:6 (quoted above), between the Houses of Hillel
and Sharnmai over the selection of the biblical psalms implies the appropriate
ness of saying the psalms as an effective means to recall the promise of
redemption. Although it is unknown whether this dispute concerned a private

custom or a standardized practice. in the present context the masters of the
Mishnah deal with the latter possibility. The Houses of Hillel and Shammai
existed before 70 C.E. and presumably by then. Hallel had a place in the
Passover rite, something likewise seen in the prescriptions to say blessings after
the recitation. In Mishnah 10:6C-E, the Yavnean masters R. Aqiva and
R. Tarfon consider the proper reference to redemption to he in the hlessing that
closes the first part of lIallel, and in Mishnah 10:78 the anonymous Mishnah
requires a blessing after the final part.

A. After midnight, the passover offering imparts uncleanness to the
hands; piggul [= the "offensive" sacrifice] and notar [= the "remnant"]
impart uncleanness to the hands.
B. [If he] said the blessing over the passover offering (BRKT HPSH).
[he] is exempt from that over the festive offering (SLZB!:I),
.
that [blessing] over the festive offering. {he) is not exempt from that
over the passover offering-the words of R. Ishmael.
C. R. Aqiva says, [Saying] the former does not exempt [one from saying]
the latter, and [saying] the latter does not exempt [one from saying] the
former. 28
In associating a blessing with each of these items, the Mishnah sets up a
comparison, so that by implication, the psalm's recitation has as solid a
foundation as the sacrificial offerings.
"
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7. Without the meat of the sacrifice, a person can still fulfill the biblically
ordained requirement to be happy. an essential element of any holiday. 29 The
connection between "meat" and "joy" first appears in Chronicles and Jubi
lees. which emphasize the festivity and the large number of sacrifices. Jubilees.
the first source to mention wine, does so in the context of the meal. In the
Mishnah and the Tosefta, wine becomes a distinctive element of the ritual.
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Mishnah 10: I, 2,4, and 7 prescribe the drinking of wine and Tosefta 10:4 deals
with its significance, The need of the latter to provide biblical support concern
ing the prescription of wine may reflect an awareness of wine's new role in
insuring festivity.
A. A man is commanded to make his children and his wife happy on the
holiday.
B. With what does he make them happy?
With wine, as it is written, "and wine gladdens the human heart" (Ps.
104:15).
R. Yehudah says, Women with what is appropriate for them, and
children with what is appropriate for them. 30
(T. Pes. 10:4, p. 196, lines 8-10)
The Gemara contains a version of this passage from the Tusefta, glossing it
with another passage which makes explicit the new use of wine.
A. It is taught (TNY),
R. Yehudah ben Betira says, When the Temple exists, "joy" derives
only from meat (BZMN SBYT HMQOS QYYM 'YN SMI:IH 'L' BBSR).
as it is said, "You shall offer peace offerings and eat them, and be
happy before the LORD your God" (Oeut. 27:7).
And now (when the Temple does not cxist).!' "joy" derives only from
wine,
as it is said, "And wine gladdens the human heart" (Ps. 104:15).
(b. Pes. 109a)
One anthropologist has noticed how wine has taken on this special role
within the seder:
At the Seder, sweet wine suggests joy and life, continuing at this festival its
associations throughout the year. Wine is present on all occasions where
future happiness is anticipated, such as the Sabbath, weddings, and the
circumcision, and the common, informal toast uver wine is "L' chayim">:
"to life." lt may be that wine is compatible with life and joy because uf its
sweet taste and its ability to suggest warmth and light, but these physical
sensations are contingent and not necessary to its use. Other objects could be
made to carry the same meanings. Wine is made "happy" by circumscrib
ing its use. It is through mandated participation in situations defined as
joyous that wine is a positive item, and through proscription in situations
defined as sad-funerals or the days of mourning for the Temple-that wine
becomes incompatible with the expression of individual or social despair. 32
8. The place of the chapter within tractate Pesahirn may also be significant
in the Mishnah's argument that the holiday's celebration can "continue" as in
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pre-70 days. Chapters I to 4 treat aspects of Passover that remained applicable
after the temple's destruction, such as definitions of leavened and unleavened
bread, while chapters 5 to 9 deal with the Passover sacrifice. Medieval authori
ties questioned why chapter 10 occurs at the close of the tractate, and not after
chapter 4. Some commentators have suggested that chapter 10 initially fol
lowed chapter 4 but was later placed at the end as a "fitting conclusion. ' '33 The
evidence, however, does not support such an explanation. The present order of
the Mishnah is the original sequence, including the close that reverts to the
sacrifice, Mishnah 10:8-9.
The first argument in favor of the original order of the chapters is the
relationship of Tosefta chapter 10 to Mishnah chapter 10, which attests to the
present structure of the Mishnah. Even Tosefta 10:13, which defines the birkat
hapesan and hirkat hazevah (the blessings over the paschal and festive offer
ings, mentioned in M. 10:9), attests to the resumption of sacrificial matters. 34
The second argument is that the role of chapter 10 as the concluding chapter
accords with the Mishnah's practice of placing the application of a principle at
the end of a tractate. For example, Mishnah Miqvaot 1-8:4 deals with water
used and not used in purification and the conditions under which the water is
effective, while 8:5 -I 0:8 treat the use of pools. The latter reference "stands by
itself" with "no redactional interest in linking it-e.g., them:llically-to the
first eight chapters. ".'5 Likewise, in tractate Nega'im, chapters I to 13 present
the themes and laws of plagues, while chapter 14 applies these materials in
terms of the rite of purification. The last chapter is unrelated to the earlier ones
in its mode of thought and the manner of presentation; but coincidentally, its
style is quite similar to that of Mishnah Pesahirn lOin that it uses predominantly
declarative sentences. 3 6
The third argument is that Mishnah Pesahirn 10 constitutes an integral unit
that should not be separated into "sacrificial" and "nonsacrificial" elements.
Not only docs the Tosefta attest to it, hut internally it makes sense. Mishnah
10: I - 7 describes the evening ritual, and Mishnah 10:8 provides a transition to
Mishnah 10:9- 10, which reverts to the offering.
A. After [eating from] the passover offering, [they] do not end [with]

afiqimon [= revelryj.??

B. [If they] fell asleep:
[if it was] some of them-c--jthev] may eat [again]; and [if it was] all of
them-[they] may not eat [again].
C. R. Yose says, if [they] dozed-[they] may eat [again]. And if [they]
slumbered-[they] may not eat [again].
(M. Pes. 10:8)
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The references in clause A to eating the paschal sacrifice and to revelry focus
attention on the meal and its festive dimension. The festive aspect would appeal
especially to people without the sacrifice. By contrast, clauses B-C deal with a
rule that has unmistakable cultic associations. Commentators generally explain
that the rule is intended to prevent eating the passover offering either after its
fixed time or without the required concentration. 38
Moreover, the transitional element of Mishnah 10:8 and the mention in
Mishnah 10:9 of the blessings over the paschal and festive offerings correspond
to earlier elements in the chapter. The concern for the time of eating has an
analogue in Mishnah Pesahim 10:I, while the mention of blessings echoes the
reference to the blessing over the song, birkat hashir, in Mishnah 10:7. 39
Finally, the sequence suggests that the evening ritual, now without the
passover offering, is a continuation of the earlier situation in which the offering
was made. The components of the rite are inherently connected with what
precedes (M. Pes. 5-9), and with what follows (10:8-=-9).
9. The loss of the passover sacrifice is no greater than the loss of the other
sacrifices. This is the implication of the last Mishnah in chapter 10. In Mishnah
10:9, cited before in subsection 6, Ishmael and Aqiva differ as to whether or not
an individual must recite a separate blessing before each of the sacrifices.
Ishmael holds that the blessing over the passover offering serves also for the
festive offering, but not the reverse. This accords with the obvious reasoning
found in the Bible that the paschal lamb is primary and the additional festive
offering secondary. But Aqiva equalizes the blessings: neither exempts the
other. In denying that the passover lamb has greater significance than the festive
offering, Aqiva implies that the loss of the paschal rite, after the temple's
destruction, should not produce any extraordinary concern, for its loss fOnTIS
part of the general loss of the sacrificial cult. To conclude the chapter and the
tractate with this opinion drives home the point that the end of the paschal
sacrifice is not a unique catastrophe.r'?

49

of the text of the Mishnah. Since the proposition stated above appropriately
explains numerous and diverse details of the chapter, it is highly unlikely that
something is being read into the text that is not there or that we are dealing with
a series of coincidences. Moreover, as is discussed extensively in chapter 7, an
author who wants to promote acceptance of change while at the same time
trying to convince people that nothing has changed is forced to resort to a subtle
argument. Other sources, including portions of the Gemara and the Midrash
that reflect the ability to acknowledge the change openly, make the argument
explicitly.
The Mishnah's assertion that the celebration can continue produces a new
problem. Pre-70 sources indicate that the passover lamb was not only essential
but also the distinctive feature of the evening celebration. Unless a new
distinguishing characteristic was found, the evening celebration might be
mistaken for a symposium, the Greco-Roman banquet that often provided an
occasion for intellectual discussions. What the Mishnah did to prevent this
misunderstanding is the subject of the next chapter.

CONCLUSION

The evidence repeatedly shows that the choice of subjects, wording, and
sequence of Mishnah Pesahim 10 as well as its location within the tractate can
be effectively explained by a single proposition: the editor of the Mishnah
desires to emphasize that the Passover celebration can and should continue even
without the paschal Iamb. Although the argument in the Mishnah is indirect,
this proposition has been demonstrated by tracing the biblical antecedents and
the history of the Passover celebration as well as by examining the peculiarities
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perfume. Some did not drink; others displayed riotous intemperance. In
addition to conversation the guests told riddles and fables, and sang capped
drinking-songs, and pieces of verse from traditional classics or recent
drama. Games were played, particularly k6ttabos. There was usually a
woman pipe-player, and displays of dancing, acrobatics, and miming were
often given by hired performers. I
Ancient accounts of symposia formed a loosely defined literary genre for
which scholars have traced several stages. Initially, as illustrated in Plato's
Symposium, they comprised sets of speeches on a single philosophical subject
integrated with dialogues. Xcnophori's Socratic symposium treats more than
one topic and includes extensive descriptions of entertainment. Later the
dialogues become a framework for philosophical and other learned discussions
or series of questions and answers. Plutarch (first- to early second-century C.E.)
develops the genre to describe diverse and numerous discourses on philosophy,
. historical events, ethics, courage, table manners, and the like. In the Learned
Banquet by Athenaeus (ca. 200 c. E.), the genre totally becomes a literary
device for the exposition or collection of excerpts; here the discussions are not
even portrayed as actual speeches. 2

INTRODUCTION
H E ARGUMENT OF THE Mishnah might well convince people that the
Passover eve ritual without the passover lamb is a continuation of the
earlier rite. What, however, might prevent them from confusing this
festive meal with a symposium or some other merry occasion? The striking
affinities between the two events have in fact caused some scholars to suggest
that the Passover celebration is in effect a Jewish symposium. After all. the
intellectual discussions, which in the seder were structured around the mythic
history of Israel, had a well-established place at Hellenistic and Roman sym
posia and drinking parties. Moreover. Jews, including rabbis. obviously be
longed to the wider Hellenistic and Roman late-antique society and frequently
shared common cultural habits and literary fonns. The question that follows is
thus whether the Hellenistic clements of the Passover evening rite determined
its character. In the present chapter, I argue that they did not. The editor of the
Mishnah and his sources were aware of the similarities but strove to differenti
ate between the Jewish rite and other types of banquets so as to maintain the
distinctive character of the Passover celebration.
The Oxford Classical Dictionary provides the following definition of a
symposium:

T

The following description by Plutarch highlights certain features of the
symposium:
Some of the preparations which are made for dinners and drinking-parties
rank as necessities. my dear Sossius Senecio; such are the wine, the/ood, the
cuisine, and 0/ course the couches and tables. Others are diversions intro
duced for pleasure's sake, and no essential function attaches to them; such
arc the music. spectacles, and any buffooning Phi I ip-at-Callia 's. With these
latter, if they arc present. the guests arc pleased, but if they are absent, the
guests do not very much desire them or criticize the party as being deficient.
So it is with the conversation; some topics are accepted by the average run of
men as the proper entertainment because they possess an attractive theme
more suitable to the moment than pipe and lyre. Examples of these were
mixed together in my first book. To the first category belong the conversa
tion on philosophical talk at drinking-parties, that on the subject of whether
the host himself assigns places or allows the guests to take their own, and
such matters; as to the second category belong the conversation with poetical
dispositions of lovers and the one concerned with the phyle Aiantis. The first
group indeed I also call specifically drinking-party topics, but both together
generally suitable table talk.?

SYMPOSIUM. A symposium was a Greek drinking-party that followed the
evening meal. After libations had been poured and a hymn sung there was
drinking according to an agreed procedure; the wine was diluted with water
in various proportions. The participants were garlanded and many used

Scholars who have analyzed this and other accounts of symposia point to
numerous parallels between them and accounts of the Passover evening cele
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bration. In addition to linguistic analogues, seven procedural similarities are
found in the Mishnah, as are two additional ones in the Tosefta. 4 These include:
I. The use of waiters to bring in the food(M. Pes. 10:1,2,3,4,5,7; T. Pes.
10: I, 2, 5, 9b, 12).
2. Reclining at the meal (M. 10:I, T. 10:I).
3. Dipping the food (M. 10:3).
4. Hors-doeuvres (M. 10:3; T. 10:5, 9b, 9d-IO).
5. The use of wine before, during, and after eating (M. 10:1,2,4, 7; T.
10:1,2,4).
6. Being festive (T. 10:4).
7. The pedagogic use of questions and intellectual discussion (M. 10:4; T.
10:11-12).
8. Singing and praises to God (M. 10:5, 6, 7, and T. 1O:6-9a).
9. Games to keep children awake (T. 1O:9b).
Siegfried Stein presents the most comprehensive argument for the seder as a
.. Jewish symposium. " While admitting that the seder follows a distinct Jewish
purpose to commemorate the redemption from Egypt and that its components
are made to fit this overriding theme, he argues that the Greco-Roman influence
lies in •'more than words and habits." According to Stein, this influence is also
clearly seen in the literary form of the seder liturgy, which includes aspects of
both the religious service and the required discussions."
A detailed comparison between Symposia literature and Seder liturgy
must distinguish between a general similarity of dining habits-such as
foods and drinks. the attendants who serve them, tables and couches and the
reclining at dinner-and specific affinities of literary form-such as reli
gious services and the statutory talk woven around the meal. An occasional
overlapping will be unavoidable, and here and there an analysis of the
tannaitic sources of the Haggadah will be necessary for the elucidation of the
main purpose of our enquiry. 6
Devoting the second half of his study to the affinities in the religious and
literary forms, Stein concludes:
The compilers of the Haggadah have made their own contribution to sym
potic writings."
Many of the parallels, especially those drawn to the postmishnaic stages of the
celebration, are appropriate. But Stein argues that the symposiu~ literature
"gave the impetus to the extension from the unspecified Biblical ordinances to
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the elaborate ritual of the Haggadah as it now stands before US."8 Such a thesis
must take into account the Mishnah, which represents the first formulated
version of the expanded rite, and which sets the pattern for later developments.
On such ground, Stein's argument fails. As seen in chapter 4, the impetus for
recasting the celebration lay in the need for continuity with the past and for
overcoming the loss of the paschal Iamb. Only after acknowledging these facts
can one appreciate the actual role of the symposiac elements and understand
how they too have been integrated into a new context.
THE MEAL AND RELIGIOUS GATHERINGS

Several of the analogues between the symposia and the Passover rite are
characteristic, in general, of dinners in antiquity. This is why parallels to both
the symposia and Passover gatherings may be found elsewhere in Tannaitic
literature, either as passing references or as part of the detailed descriptions of
dining habits. 9 A special banquet would naturally include elements of a normal
dinner. But why should a religious celebration be in the form of a meal?
The communal and ritual meal is not an invention of the Hellenistic period .
The Bible mentions meals at which people gather or eat meat from sacrifices. 10
and it describes Passover as a rite that occurs at a meal. Since much of the Bible
perceived and interpreted religious matters through the perspective of a cult. it
is only natural that the meal. being part of a cultic ritual, became infused with
cultic meaning and the participants seen as cultic officials. The description of
the Passover celebration in Exodus 12 contains several elements that may be
seen as eultic: lay people bring a sacrifice; they are to consume the paschal
offering before the night's end; and they are not to break the animal's bone. In
that way they act as priests, following the rules that priests follow in regard to
other sacrifices. 11 Exodus 12 thus provides a model for a home celebration
around a meal, in which the central element is eating part of the paschal Iamb.
Before 70C.E., did such meals take place without the paschal lamb? No firm
evidence exists that confirms this, but it is worth considering' 'circumstantial
evidence." Passover always involved more than offering a sacrifice and eating
the lamb. Likewise, the meaning of the sacrificial rite transcended the details of
the animal's preparation and slaughter. The holiday had a wider historical and
national meaning as a memorial to God's saving act in Egypt and the demon
stration of His superiority over the Egyptian gods (Ex. 12:12 and 27:
Deut. 16: I). Some might have found the seven-day Feast of Unleavened Bread
a satisfying means to celebrate the redemption, for it does not appear to depend
on the paschal lamb. Indeed, although the Bible assumes the Festivals of
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Passover and Unleavened Bread are combined, it does not fully integrate the
two, and their original distinctive dimensions can be discerned. In Num
bers 9:9-14, for example, Israelites who are unable to observe the rite of
Passover are given a second opportunity to bring the paschal offering-and the
text's concern is for the sacrifice rite alone. 12 Nevertheless, it is possible that
some people may have believed it important to mark the evening of Passover in
some way. a sentiment expressed in Exodus 12:44:
That was for the LORD a night of vigil to bring them out of the land of Egypt;
that same night is the LORD's, one of vigil for all the children of Israel
throughout the generations.
It is not unreasonable to assume that Israelites who did not have access to a
cultic center and could not eat of the paschal lamb may have wanted to celebrate
the festival and may have gathered at a meal on the night of Passover. If local
altars existed in Palestine until the religious reforms of the sixth century B.C.E.,
most Palestinians could join in bringing and eating from the passover offering.
But after the centralization of the cult, followed by the exile in 586 B.C.E. and
the Diaspora, there must have been people who could not come to Jerusalem.
These people may have adopted the holiday's existing structure of a meal.
Indeed, the meal would have been most appropriate since, as sociologists and
anthropologists have pointed out, it provides a natural context to celebrate
important historical and religious experiences and to bind a group together. 13
Communal meals are described, not in connection with the Passover celebra
tion but as part of the ongoing communal life of the Diaspora. Josephus, for
example, cites a first-century B.C. E. Roman decree confirming the privileges of
Jewish associations. 14
Despite the probability that some Jews who lacked access to a paschal
sacrifice felt the need to do something on Passover eve, none of the prerabbinic
accounts of the celebration mentions a meal without a sacrifice, much less
comes close to matching the multifaceted description of the gathering in the
Mishnah.
Although communal meals did take on greater importance among various
Jewish groups in Hellenistic and Roman times, 15 it does not necessarily follow
that these gatherings simply took over a Hellenistic institution. Rather, upon
examining these gatherings, one notices obvious differences. In fact, early
rabbinic Judaism's structuring of the Passover rite around a communal meal
constitutes but a single adaptation of the Hellenistic meal; moreover, it
develops aspects of Passover to which the Bible has already referred, both
directly and indirectly. Therefore, given the presence of these diverse factors
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and the lack of actual references to a communal Passover meal in prerabbinic
times, its existence in that period remains only a speculation.
Since my claim that the symposia did not provide the impetus for the
development of the Passover seder is partly supported by the existence and
nature of other Jewish communal meals, a review of the main aspects of these
meals is now in order. As I will demonstrate, the theory that the elaboration of
the Passover rite took place for ideological purposes applies to these communal
gatherings as well.
I. The meals of the Pharisees. Much of the rabbinic tradition concerning the
Pharisees deals with purity rules and tithing, especially as they affect pro
cedures at a meal and the preparation of food. The teachings attributed to the
Pharisees also treat religious observances and liturgy at a meal, such as the
recitation of the Sanctification and Havdalah blessings to usher in or escort out a
Sabbath or holiday. The fact that the rabbinic tradition accords with the gospel
depiction of the Pharisees has led Jacob Neusner to suggest that the Pharisees
made up a "table fellowship." Since the Pharisees believed that lay people
eating their profane food at home could act as priests act in eating consecrated
food in the temple, and that the divine presence could therefore be experienced
in daily life outside the temple, the meal provided an appropriate occasion to
express theology. 16 This gathering was apparently not a special communal
ritual meal, but the ordinary meal of everyday life.
2. The meals at Qumran. Qumran texts refer to meals at which the members
gather together, eat and drink, ••search out" or study the Bible, and praise God.
For example, the Rule ScrolI 6:2-8 reads:

i

I

In these [precepts] all of them shall walk in all their dwellings, each man
with his companion: The man of lesser rank shall obey the greater in matters
of work and money. They shall eat in common and bless [= pray] in
common and deliberate in common. Wherever there are ten men of the
Council of the Community there shall not lack a Priest among them. And
they shall all sit before him according to their rank and shall be asked their
counsel in all things in that order. And when the table has been prepared for
eating, and the new wine for drinking, the priest shall be the first to stretch
out his hand to bless the first-[portion] of the bread and new wine. And where
the ten. are, there shall never lack a man among them who shall study
(DWRS) the Torah continually, day and night, one man exchanging for his
fellow [= by turns]. And the Congregation shall watch in community for a
third of every night of the year, to read the Book and to study (WLDRWS)
[its?] judgements and to bless [= pray] together. 17
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Many scholars consider these gatherings community meals, while some
argue that they do not constitute ritual meals per se. The latter believe that the
Scrolls refer either to procedures that apply when members gather at a normal
meal or to a form of messianic banquet anticipating the redemption, apparently
explicit in Rule Annex 2:17-22. At the minimum, the meal appears as a
setting at which advising, learning, and liturgical activities and significant
religious experiences might occur. IS
3. Philo's description of the meals of the Therapeutae. Philo devotes a
treatise to the contemplative group called Therapeutae and describes their
communal "spiritual" meals and meetings. The members recline, praise God
with hymns, and, led by a president. discuss the Scriptures. The gatherings are
infused with cultic mcaning.!" Philo is explicit that the Therapeutae act like
priests:
In this banquet. . . no wine is brought. . . . Abstinence from wine is
enjoyed by right reason as for the priest when sacrificing. . . .20 When
everyone had finished his hymn the young men bring in the tables mentioned
a little above on which is set the truly purified meal of leavened bread
seasoned with salt mixed with hyssop, out of reverence for the holy table
enshrined in the sacred vestibule of the tempLe on which lie loaves and salt
without condiments, the loaves unleavened and the salt unmixed. For it was
meet that the simplest and purest food should be assigned to the highest
caste, namely the priests, as a reward for their ministry, and that the others
while aspiring to similar privileges should abstain from seeking the same as
they and allow their superiors to retain their precedence. 21
Philo moreover discusses extensively the differences between these gather
ings and the Hellenistic and Greco-Roman symposia:
I wish also to speak of their common assemblages and the cheerfulness of
their convivial meals as compared with those of other people. Some people
when they have filled themselves with strong drink behave as though they
had drunk not wine but some witch's potion charged with frenzy and
madness and anything more fatal that can be imagined to overthrow their
reason. . . . 22
Some perhaps may approve the method of banqueting now prevalent
everywhere through hankering for the Italian expensiveness and luxury
emulated both by Greeks and non-Greeks who make their arrangements for
ostentation rather than festivity . . . . 23
Among the banquets held in Greece there are two celebrated and highly
notable examples, namely those in which Socrates took part, one held in the
house of Callias ... , the other in the house of Agathon. Yet even these if
compared with those of our people who embrace the contemplative life will
appear as matters for derision. Pleasure is an element in both, but Xcno
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phon's banquet is more concerned with ordinary humanity. There are flute
girls, dancers, jugglers, fun-makers, proud of their gift of jesting and
facetiousness, and other accompaniments of more unrestrained merry
making. . . . 24
But since the story of these well-known banquets is full of such follies and
they stand self-convicted in the eyes of any who do not regard conventional
opinions and the widely circulated report which declares them to have been
all that they should be, I will describe in contrast the festal meetings of those
who have dedicated their own life and themselves to knowledge and the
contemplation of the verities of nature, following the truly sacred instruc
tions of the prophet Moses.P
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While scholars today tend to agree that the Therapeutae did exist and were
not the product of Philo's imagination. one cannot know the degree to which
Philo's own interests affected his perception and description. As was seen in
chapters I and 2, Philo emphasizes elsewhere the point that lay Israelites act as
priests. Likewise, his overall philosophy is devoted to uncovering the higher
spiritual dimensions of things. Nevertheless, Philo's account provides us with a
well-developed instance of the application of cultic imagery and themes to a
nontemple context. 26
All of these groups exhihit several similarities in terms of the dinner etiquette
and the various activities delineated. At the meals of Qumran, Philo's Thera
peutae, and the rabbinic Passover rite. people gather communally, eat together,
study and expound Scripture, and pray or sing songs in praise of God. How
ever, they interpret the meals in different ways. The rabbis cast the gathering as
a cultic replacement for the lost paschal sacrifice meal, whereas the Pharisees
see the meal as a way to express their ideas concerning God's presence and the
temple. Philo, by contrast, explicitly transfers cultic notions to the Therapeutae
meal. The Qumranites also see their meals through an external perspective,
though it may be in eschatological rather than cultic terms. But if cultic
transference does not apply to the Qurnranites' meals, it docs apply to their
concept of the community, which is seen as the location of the divine presence.
that is, the temple.
Some scholars have used the term "transference" to explain the type of
religious development we are examining here. Like an individual, a group
perceives reality through its own existing system of beliefs and adjusts to new
situations on the basis of this world view. When groups that share a heritage and
values in common experience an analogous crisis, they very well may respond
in analogous ways. If they lose the institution that has provided meaning and
direction to their piety but still want to maintain their values, they have to work
out a substitute for the central institution. It seems likely that this replacement
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would come out of their new context and would have transferred to it notions
associated with the old institution. Each group would do this according to its
practical situation."?
In the present case, the groups fill the void left by the loss or inaccessibility
of the Jerusalem Temple through transference. Philo alludes to this phenom
enon in his description of Passover:
After the New Moon comes the fourth feast, called the Crossing-feast which
the Hebrews in their native tongue call Pascha. In this festival, many
myriads of victims from noon till eventide are offered by the whole people,
old and young alike, raised for that particular day to the dignity of the
priesthood. For at other times the priests according to the ordinance of the
law carry out both the public sacrifices and those offered by private indi
viduals. But on this occasion the whole nation performs the sacred rites and
acts as priest with pure hands and complete immunity . . . .
On this day every dwelling-house is invested with the outward semblance
and dignity of a temple. The victim is then slaughtered and dressed for the
festal meal which befits the occasion. The guests assembledfor the banquet
have been cleansed by purificatory lustrations, and are there not as in other
festive gatherings, to indulge the belly with wine and viands, but to fulfill
with prayers and hymns the custom handed down by the fathers. 28
As in his description of the Therapeutae, Philo explicitly differentiates this
gathering from a communal banquet. The seder is "pure" and the participants
offer praises and hymns to God. In gathering together and in making the
sacrifice in a dignified home, the participants act like priests in the temple. Philo
adheres to his philosophical persuasion and assumes a metaphysical orientation
toward one's material service to God. As such, the pure, spiritual service is
superior to the physical. Incorporating this hermeneutic into his interpretation,
he claims that the whole community has transferred cultic language, rites, and
significance to its own activities.P?
Qumran and the Therapeutae share a common situation with the later
rabbinic circles. Each is without the actual temple-the Qumranites and the
Therapeuiae due to choice or distance and the later rabbinic circles due to events
and chronology. The absence of the temple likewise applies to the community
to which Philo addressed his explanation of the Torah. Even if the Alexandrians
occasionally go on pilgrimage to Jerusalem. in their daily lives they are outside
of Jerusalem: while they may revere the Jerusalem Temple, they normally live
without it. 30
The concept of transference helps explain why these examples of a meal
have parallels with the rabbinic development of Passover, even though they do
not involve Passover and derive instead from "sectarian" groups, a point
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which surprised Stein.U All of these groups find the meal an appropriate
context for the transfer of cultic notions. The transference indicates that the
impetus to develop and use the meal comes not from the symposia literature but
from the religious situation to which each group responded in common-the
need to find a substitute for something unavailable.
Transference also helps explain other similarities among the groups. Shern
aryahu Talmon has applied this perception to Qumranite and rabbinic substitu
tion of prayer and blessings for sacrifices and the public cult.
Now the sectaries' voluntary renunciation of sacrifice, which is to be
explained as arising from socio-historical circumstances, and not as a result
of ideological opposition to sacrifice as such, placed the sect, even before the
destruction of the Temple, in a sociological and religious situation parallel to
that in which normative Judaism was to find itself after the destruction. The
sectaries were thus obliged to anticipate the development that later occurred
on a national scale and to institute prayers to take the place of the sacrifice in
the divine service. 32
Neusner suggests that the same dynamic explains postbiblical developments
in the idea of purity. Philo and the later rabbis offer allegorical interpretations of
purity and use it as a subject of ethical homiletics.
Allegory ... occurs primarily among those for whom the Temple is not a
physical presence, because of distance either of space, as with Philo, or of
time, as with the later rabbis. We may generalize that nearness to the cult
will yield concrete and socially significant interpretations of purity, while
distance from the Temple will result in the interpretation of purity-rules in
terms other than of cultic symbols. 33
On the basis of these analogues, Neusner observes:
What makes the yahad, the havurah, and the Christian community, Philo,
and especially the rabbinic movement interesting is their shared capacity to
construct a surrogate for that foundation-stone of Judaic life [the Tem
ple] . . . .
But they all addressed themselves to what we know to have been the
absolutely inescapable dilemma of their day: what to do when the Temple,
the place on which, for them, the lines of cosmic and social structure
converged and were clearly defined, either was no longer acceptable or
would no longer exist? And these nonpriestly groups all proposed the same
solution: the Temple as it then was perceived no longer serves, but may be
replaced by something-anything-else. 34
Transference affects the self-image of these groups, for they apply the cultic
notion of temple to the community of believers. Elisabeth Fiorenza has com
pared the early Church's adaptation of this notion to that of Qumran. In several
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Qumran writings, the community replaces the temple but not the priesthood.
The community is the locus of cultic purity and holiness and atones for the sins
and transgressions of Israel.
While the notion of temple is transferred to the community so that the
community as the holy house could replace the temple in Jerusalem during
the interim period, the members of the community did not replace the priests
of the Jerusalem cult, but acknowledged the leadership of an institutional
priesthood. Cultic language is used in the literature of Qumran because the
community is now, in the endtime when the cultic institutions of Israel arc
desecrated. the place where atonement. ritual purity and holy worship of
God arc possible. This theological interest leads to the transference of the
notion of Temple and to the ethicizing of the concept of sacrifice, but not to
the understanding that all members of the community are priests.I"
Transference of cultic language in the New Testament takes a different form
than in Qumranite writings, as is expectable since the early Christians viewed
the loss of the temple from a very different position:
Whereas the transference and reinterpretation of cultic language in Qum
ran underlined the basic validity of the Jerusalem cult and expressed the hope
for its renewal, the transference and usage of cultic language in the NT
presupposes the conviction that the eschatological salvation in Jesus Christ
meant the end of the temple of Jerusalem and of all cultic institutions. 36
Fiorenza argues that transference in the New Testament is generally made
for missionary purposes:
Cultic terms such as temple, priest, sacrifice are employed by the NT
writings solely to describe the Christ-event or to characterize the Christian
community and its mission.
The NT writers never make the connection between the community as
temple and the atonement of sins and trespasses . . . . 37
Sins are forgiven and cuItic access to God is achieved in the death of Jesus
Christ. No further atoning sacrifice and cult is necessary. Christian worship,
therefore, is no longer dependent upon cuItic institutions and persons, but
is actualized in everyday life. In the Christian community, true worship
is possible, because the community is the eschatological temple and
priesthood and not merely a temporary replacement for a concrete cui tic
institution.I"
The various groups in question therefore employ modes of religious ex
pression appropriate to their particular context and interests. Drawing upon the
heritage these groups share in common, they transfer meaning to new insti
tutions and practices accordingly. This phenomenon explains the common
treatment of a meal among the Therapeutae, pre-70 Pharisaism, and pos
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sibly Qumran, and the perception of the community as a temple among the
Thcrapeutac, pre-70 Pharisaisrn, Qumran. early Christianity, and nascent
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rabbinism.I?
What of the biblical precedents for the new institutions and practices?
Certainly the biblical repertoire of extratemple notions and means of piety that
already existed had to take on a new role within the system. In the Second
Temple period, the extratemple developments took on a secondary role to the
temple cult. Psalms and prayers supplemented the official sacrificial system and
constituted a means of private devotion. The Deuteronomic approach which
perceived reality from the eyes of the community as a whole still gave the cult a
prominent position. The very fact that these groups needed to transfer cultic
notions to their institutions and practices indicates the degree to which the cult
had monopolized the religious imagination. Nonetheless, extratemple practices
had gained at least some currency and legitimacy. 40
The post-Destruction experience of 586 B.C.E. was also part of the common
heritage. Jews undoubtedly evolved religious structures appropriate to their
situation, although direct evidence of these developments is meager."! What
distinguishes the efforts of this earlier period, however. is the belief that the
temple cult would be reestablished. The Samaritans, in fact. believed that the
cultic life had never been lost. In contrast, early rabbinic authorities soon
realized that their system had to replace the temple cult and would be. therefore,
a direct continuation of it, rather than a mere supplement, whether temporary or
permanent.
Because the biblical Passover was a home ritual and a prototype of a
communal meal. Passover provided a natural setting in which the new or
alternative piety could he expressed. All the people, not just the priests, could.
actively participate. For this reason, aspects of the rabbinic Passover ritual may
be analogous to communal practices adopted by Jews who lived before 70 C.E.
and whose Iives were not structured around Jerusalem or its temple. In addition
to the changes in the meal itself, several groups began to use vocal music
instead of instruments, to emphasize the study of Scriptures, and to require the
saying of a blessing or prayer. 42
To summarize my argument, the meal appears prominent among several
Jewish groups as the context to celebrate key religious moments, both for
Passover and for other occasions. The groups in question are not identical in
their conception of the meal though they draw upon analogous notions. All of
the groups assume the importance of the temple, and draw upon temple
concepts and earlier examples of extratemple practices. which they perceive in
terms of the temple. The Hellenistic culture these groups shared in common
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contributed to their increased receptivity to alternatives to a central temple and
may have influenced their choice of the features to be developed from the
ancient heritage. It is therefore not surprising that rabbinic circles may have
drawn upon banquet practices to enrich what they were doing. It is unlikely,
however, that they were prompted to expand the biblical rite by their
observation of Hellenistic symposia or on account of their knowledge of the
symposia literature.v'

the wine is more than just a good drink, and is not part of a drinking bout or
revelry. While wine drinking may have originated in customs of dining and
celebrating, here in the Passover ceremony it is attached to key parts of the
ritual. 49 The first cup provides the occasion for a benediction marking the
special character of the evening (M. 10:2); the second precedes the child's
questions and accompanies the discussion (M. 10:4); the third cup is taken
prior to saying grace (M. 10:7A); and with the fourth, the participants finish the
Hallel (M. 1O:7B).50

THE DISTINCTIVE NATURE OF THE CELEBRATION

The reference in Mishnah 10:7 to drinking additional cups of wine indicates
that the four required ones are to be considered separately from the voluntary or
additional cups. Moreover, three of the four cups are known from other
occasions, so their presence in the Passover meal cannot be directly attributed
to the symposia literature. In their usual dinners, people drank wine with
appetizers, with the main meal, and after the meal. Two of these cups of wine
became associated with specific religious rituals and form the basis for the first
and third cups in the Passover celebration. The first cup is for the opening
Qiddush, or Sanctification, recited to usher in the Sabbath and holiday, while
the third cup accompanies the saying of grace after meals. 51
The fourth cup, not regularly found at dinners, was apparently added to the
Passover ritual to accompany the Hallel. While Stein aptly points to symposiac
parallels for the drinking of wine to accompany after-dinner praises and
singing, I suggest another possible explanation for this cup of wine. In Temple
days, Levites sang psalms to accompany the slaughter of the sacrifice; whereas
in the rabbinic rite, individual Jews did the singing. Since the individual Jews
also needed a context for the psalms, the wine may have filled the void created
by the loss of the sacrificial meal. 52
The details concerning the wine further clarify the point that the drinking is
something special. The Mishnah requires the wine to be "poured" or "mixed"
(MZG), which means appropriately diluted. Otherwise it would be too strong
and might make one drunk too quickly or even induce a Bacchic frenzy. 53
Similarly, Tosefta 10: I cites and glosses Mishnah 10: I and specifies the
nature, amount, and potency of the drink:

If Philo felt the need to differentiate between the symposia and the original
paschal lamb-oriented version of the Passover gathering, would not there have
been an even greater need to differentiate between the two when the passover
sacrifice was no longer present?44 Clearly this was the case. The Mishnah
responds to this need by changing common features and by dissociating itself
from elements in the symposia and earlier Jewish models for the rite.
I. The Passover gathering, in contrast to earlier dinners, follows a pre
scribed structure imposed on everyone. The Mishnah's description of the rite
standardizes it and provides guidelines for all Jews. This delineation is one
example of the overall practice of early rabbinic Judaism of mandating and
systematizing extratemple practices that previously had been left to the choice
of the pious individual. 45
2. The framers of Mishnah Pesahirn explicitly require everyone to partici
pate in the evening ritual, thus setting the evening rite apart from other meal
gatherings, in particular the symposia, which pertain to a more limited social
context. 46 Mishnah Pesahim 10: I states that all Jews, not just the leisurely
wealthy, are to share in the meal:
A. On the eve of Passover, close to [the time of] minhah, a person should
not cal until it gets dark.
B. Even a poor person in Israel should not eat until he reclines.
C. [Those who serve] should not give him fewer than four cups of wine
even if [the funds come] from the charity plate."?

C. And [those who serve] should not give him fewer than four cups
of wine,

Clause B applies this principle to reclining on couches and clause C to drinking
of wine. The lower classes who generally ate humble meals in an unleisurely
manner are to follow the practice of the more well-to-do and intellectual

D. which contain the amount of a fourth [of log = 1112 eggs, in liquid
measure],
E. whether it is raw or diluted,
whether it is fresh or old [from the previous year].
F. R. Yehudah says, And as long as it has the taste and appearance of
wine.

circles.r'"
3. The Passover drinking of wine differs from that of the symposium. The
requirement of Mishnah 10: I to have at least four cups of wine indicates that
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Of particular interest is Yehudah's opinion, in clause F, which would exclude
not only overly diluted wine but also the fancy wine drinks commonly served at
symposia, such as those flavored with honey, cinnamon, or saffron. 54
Tosefta 10:4 gives the wine drinking a specific purpose: to enable people to
fulfill the requirement to be happy on the holiday. 55 Postmishnaic authorities,
characteristically uncovering significance in every detail of a rite, sec a sym
bolic dimension to each of the four cups. While their interpretations typolog
ically differ from those of earlier masters, both Amoraim and Tannaim agree
that wine should not be considered solely a good drink. 56
4. The eating and dipping offood, specifically bitter herbs, prior to the meal
takes on new meaning and cannot be considered the standard partaking and
dipping of hors-d'oeuvres.
A. [They] served him-[he] dips the lettuce (!:IZRT) before he reaches
the bread condiment.
B. [They] served him unleavened bread and lettuce and haroset, even
though the haroset is not a misvah,
.
R. Leazar b. Sadoq says, [It is a] misvah.
C. And in the Temple [they] serve him the carcass of the Passover
offering. 57
(M. 10:3)
The dispute in clause B, as demonstrated above, gives the impression that
the procedures not under dispute are assumed to be prescribed. 58 Accordingly,
clause A must be speaking of a required special dipping that precedes the bread
condiment. The distinct nature of this dipping is reflected in one of the three
questions presented in Mishnah Pesahim 10:4:
A. [They] poured for him the second cup-
B.l. and here the child asks,
B .2. and if the child lacks intelligence, his father instructs him.
C. How is this night different from all the [other] nights?
D. I. For on all the [other] nights we dip once, this night twice. 59

Clause D.l refers to two dippings, one familiar from "all the [other] nights,"
the other special to this night. The meal thus has procedures not common at
regular banquets.
5. In contrast to symposia, the Passover gathering should not let its singing
degenerate into frivolous songs. Mishnah Pesahim 10:7 explicitly addresses
this issue and provides a preventive measure:
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A. [They] poured for him the third cup [of wine]-[, he] says the
blessing [alt., "and (he) said the blessing"] over his food.
B. [At] the fourth [cup]-he finishes the Hallel,
and says over it the blessing over the song (birkat hashir).
C. Between the former cups, if [he] wants to drink [further] he may
drink. Between the third and fourth, [he] should not drink.s?
Between the third and fourth cups of wine, one recites the second half of the
psalms and praises to God. The ban on additional cups of wine prevents one
from getting drunk at that point and singing hymns in a light manner, as is
common at drinking parties or syrnposia.s '
6. The dissociation from a symposium is reflected as well in the rule of
Mishnah Pesahim 10:8 proscribing after-dinner revelry. The relevant portion
of this text reads: "After [eating from] the passover offering, they do not end
[with] afiqimon." Numerous studies have analyzed the meaning of the word
afiqimon (or ajiqomon). Most agree that it refers to some type of banquet
custom, an interpretation found in the Palestinian Talmud. Specifically, the
term denotes after-dinner revelry commonly found at banquets or symposia.
After the symposium meal, the participants would go to other homes for further
festivity.v? It is this practice that the Mishnah prohibits.
The Mishnah's attempt to avoid degeneration in the Passover meal, apparent
in the rules of Mishnah 10:7 and 8, constitutes one aspect of its effort to
distinguish the Passover rite from other ancient banquets and symposia. The
same effort may be perceived in other ancient writings. Philo distinguishes
between Hellenistic symposia and the true spiritual meals of the Jews. 6 3
Josephus, in a passage describing Passover, sets the Passover rite apart from
regular banquets with the phrase "feasting alone not being permitted. "64
Plutarch decries the degenerate music often played at banquets.s> Clement of
Alexandria provides a vivid example of this revelry in the Paidagogos, where
he informs Christians how to act at banquets.
In feasts of reason that we have, let the wild celebrations of the holiday
season have no part, or the senseless night-long parties that delight in wine
drinking. The wild celebration ends up as a drunken stupor, with everyone
freely confiding the troubles of his love affairs. And as for all-night drinking
parties, they go hand-in-hand with the holiday celebration, and, in their
wine-drinking, promote drunkenness and promiscuity. They are brazen
celebrations that work deeds of shame. The exciting rhythm of flutes and
harps, choruses and dances, Egyptian castanets and other entertainments get
out of control and become indecent and burlesque, especially when they are
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reenforced by cymbals and drums and accompanied by the noise of all these
instruments of deception. It seems to me that a banquet easily turns into a
mere exhibition of drunkenness. The Apostle warned: "Laying aside the
works of darkness, put on the armor of light. Let us walk becomingly as in
the day, not occupying ourselves in revelry and drunkenness, not in de
bauchery and wantonness" (Rom. 13: 12-13).
... In general, we must completely eliminate every such base sight or
sound-in a word, everything immodest that strikes the senses (for this is an
abuse of the sense)-if we would avoid pleasures that merely fascinate the
eye or ear, and emasculate. Truly, the devious spells ofsyncopated tunes and
of the plaintive rhythm ofCar ian music corrupt morals by their sensual and
affected style, and insidiously inflame the passions . . . .
It is fitting to bless the Maker of all things before we partake of food: so
too. at a feast. when we enjoy His created gifts. it is only right that we sing
psalms to Him. In fact, a psalm sung in unison is a blessing, and it is an act of
self-restraint. ... Even among the ancient Greeks, there was a song called
LT HOUGH THE MISHNAH TRIES to de-emphasize the discontinuity with
the skolion which they used to sing after the manner of the Hebrew psalm at
the past, its account of the Passover rite is influenced by the later
drinking parties and over their after-dinner cups. All sang together with one
concerns and world view of early rabbinic Judaism. This influence can
voice. and sometimes they passed these toasts of song along in tum; those
be
seen
in two ways. First, the Mishnah changes various pre-70 aspects of the
more musical than the rest sang to the accompaniment of the lyre.
celebration,
dissociating elements from the temple cult and providing extra
Yet, let no passionate love songs be permitted there; let our songs be
temple practices with a new significance. Second, it enriches the rite with items
hymns to God . . . . We may indeed retain chaste harmonies, but not so
those tearful songs which are too florid in the overdelicate modulation of the
not attested in earlier sources, or revises old clements to the point where they
voice they require. These last must be proscribed and repudiated by those
take on a distinct, vital role. In earlier chapters I have analyzed the recasting of
who would retain virility of mind, for their sentimentality and ribaldry
pre-70 elements of the ritual. I have also noted that the fixed etiquette for
degenerate the soul. There is nothing in common between restrained, chaste
passover
tunes and the licentiousness ofintemperance. Therefore, overcolorful melo found in Mishnah and Tosefta Pesahirn 10 reflects the tendency of
early rabbinic Judaism to standardize and mandate practices that previously had
dies are to be left to shameless carousals, and to the honeyed and garish
music of the courtesan. 66
been left up to the individual. In the present chapter I point to the additions and
totally transformed features of the celebration that are shaped by the rabbinic
Thus the effort of the Mishnah to distinguish between banquets and the
world view.
Passover celebration follows a pattern shared by religious writers. Those with
philosophical interests. such as Philo, make the distinction in philosophical
BROADENED tMPORTANCE OF INTELLECTUAL EXCHANGE
terms. 67 The Mishnah does so indirectly, by changing elements of the banquet,
providing them with new and distinct meaning. and dissociating the Passover
During the period of early rabbinic Judaism, intellectual discussion became a
rite from inappropriate symposiac practices. This task became critically impor
central activity incumbent upon everyone. The Bible, for example, explains the
tant as the Mishnah, reflecting the ideology of early rabbinic Judaism, pre
meaning of Passover and its rituals through the literary device of parental
sented the Passover ritual without the paschal lamb but, nevertheless, as a
instructions to a child. As seen in Exodus 12:26, the parent responds to achild's
continuation of the earlier protocol. 68
questions concerning the details of the evening rite and, in Exodus 13:14, also
the dedication or redemption of the firstborn humans and animals. Exodus 13:8
shows the parent, on his own initiative, explaining the requirement to eat
unleavened bread for seven days. These verses may provide not only the
rationale for the elements of the holiday but also a prescriptive model that a
child and parent should follow-the child should ask a question and the parent
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should supply an answer. The Mishnah assumes this understanding, but re
phrases the biblical prescription so as to extend the paradigm beyond a parent
child discussion. I Mishnah 10:4 thus reads:
A. [They] poured for him the second cup
B.l. and here the child asks,
B.2. and if the child lacks intelligence, his father instructs him.
C. How is this night different from all the [other] nights?
0.1. For on all the [other] nights we dip once, this night twice.
0.2. For on all the [other] nights we eat leavened and unleavened bread,
this night we eat only unleavened.
0.3. For on all the [other] nights we eat meat roasted, steamed, or cooked
[in a liquid = boiled], this night only [or "all of it"] roasted.
E. According to the child's intelligence, his father instructs him.
F. [He] starts [reading] with the disgrace [section of the Bible] and ends
with the glory;
G. and [he] expounds [the biblical section] from, "A Wandering
2
Aramean was my father," until he finishes the entire portion.
According to clause B.2, the parent may open the discussion without the
child's prompting. The Mishnah thus does not strictly follow the paradigm of
Exodus 12:26. Nor is the rendition in the Mishnah based on Exodus 13:8, for
that verse does not deal with the evening rite. To be sure, rabbinic circles
elsewhere rely on both of these verses along with Exodus 13:14 to formulate
several questions that typify different types of children and to supply appro
priate answers by a parent. But the formulation of the dialogue does not
necessarily indicate that its perspective is fixed by the Bible, for one of the
questions and answers employs Deuteronomy 6:20 which does not even deal
with Passover!'
In contrast, Mishnah 10:4 is obviously not unrelated to the biblical prescrip
tion. As was seen in chapter 4, the Mishnah suggests appropriate questions
applicable now to the evening ritual without the paschal sacrifice, and it thereby
indicates that the old pedagogic device is still viable. The Mishnah therefore
shapes the biblical material to fit its own interests. This tendency is further
confirmed by the choice of the three questions in clause 0, concerning bitter
herbs, unleavened bread, and roasted meat: these are also the three items on
which Gamaliel focuses attention and through which he de-emphasizes the
unique role of the passover sacrifice.
The language of Mishnah 10:4 enables us to see how rabbinic issues became
prominent. The words "lacks intelligence" or "has intelligence" are regularly
used as the criterion to exclude or include an individual, especially a child, from
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a provision of a law, whether a privilege, responsibility, or liability. If a person
is physically and mentally able to do something, he or she can be held
responsible to do it. Similarly, if a person can understand the import of an
action, he or she can be required to have the proper intent.
Mishnah Baba Mesvia' 7.6 shows a typical usage of "intelligence":
A. A man extracts terms [in return for an agreement not to exercise the
right to eat fruit from the field in which he is working] for himself, for his
adult son and daughter, for his adult bondman and bondwoman, for his
wife-because they have intelligence (MPNY SYS BHN OCT).
B. But a man does not extract terms for his minor son and daughter, nor
for his minor bondman and bondwoman, and not for his animal-because
they lack intelligence (MPMY S'YN BHN OCT).4
At times the term "intelligence" applies to a specific procedure, as in
Mishnah Sukkah 3: 15 concerning the laws of Sukkot:
And every minor who knows how to shake [the lulav] (SYS BW OCT
LNcNY') is liable as to lulav,
Tosefta Hagigah 1:2 presents eleven definitions tailored to different laws:
[A minor who] knows how to shake, is liable as to lulav: [who] knows
how to wrap [around a garment] is liable as to fringes; [who] knows how to
speak, his father instructs him [in] (BYW MLMOW) Shema', and Torah,
and the holy tongue [= Hebrew] ... ; ... [who] knows how to slaughter.
his slaughter is valid; l who] is able to eat. .. an olive' s amount of roasted
meat, they slaughter the passover sacrifice for him."
The format of Mishnah Pesahirn 10:4 of a parent instructing a child is also
found elsewhere in connection with teaching a child about the Torah and
Judaism. The passage cited earlier from Tosefta Hagigah 1:2 provides one
example of this usage. 6 In all of these references, the texts refer to a person who
either knows and understands or does not know and understand the matter under
discussion.
The Mishnah therefore reflects the rabbinic concern that parents teach their
children what they should know. 7 The biblical model for the pedagogic dia
logue is thus adapted to the standard rabbinic formulation that is designed to
determine a child's involvement. Considering the Mishnah's choice of this
standard twofold typology, it is not surprising that the Mishnah does not use the
well-known typology of four kinds of children each with a different character or
level of intelligence."
In demonstrating that the device of a question remains a viable educational
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tool and religious ritual, the Mishnah determines when during the rite the child
"asks the question" and therefore adapts the pedagogic device to its own
purposes."
In Tosefta 10:11- 12, one can actually see the biblical model juxtaposed to
and subsumed under a different model. One also finds the emphasis on the study
of the halakhah, another central rabbinic concern.
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A. "What mean these exhortations. laws. and norms," etc.
B. R. Eliezer says, From where can you say that if there was a group
(J:lBWRH) of sages or of students, they are required to engage themselves in
the [study of the] halakhot of Pesah until midnight?
C. It is for this that it says, "What means these exhortations, laws;"
etc. 15
Here we find not a parent-child discussion, as illustrated in the biblical text, but
a "fraternity" of sages and students studying the laws of Passover.
Finally. the reference to "the house of study." BYT HMDRS, in clause D
of the Tosefta, likewise tits the rabbinic background. The Tosefta projects not
only the situation of an individual's home. with a parent and child, but also of a
rabbinic gathering. 16

A. After [eating from] the passover offering they do not end [with]
afiqomon [alt., afiqimon] . . . .
B. A person is obligated to engage himself in the [study of the J halakhot
of Passover all night,
even with [only] his son,
even with [only] himself,
even with [only] his student.
C. Case concerning (M<SH B-): Rabban Gamaliel and the elders were
reclining in the house of Baitos the son of Zonin in Lod,
D. and [they] were engaged in the halakhotof Passover all night, until the
cock's call.
[They] raised up [the table] from in front of them,
and [they] stirred and went along to the house of study. 10

The biblical device of a child's inquiry is thus expanded in Mishnah 10:4 into
a ritual for all Jews, assuming that even an adult may be the one to open the
discussion. The Mishnah supplies three questions on the three things Gamaliel
considered essential and employs its standard terminology to layout the
requirement, especially in regard to a parent's responsibility toward his child.
The Tosefta goes further in freeing the question from its biblical parameters.
and even reflects a specific rabbinic concern for halakhah and the rabbinic
social group.

Clause B refers to the situation mentioned in the Bible, of a parent and child,
and to a rabbinic setting, that of a master and student. Though clauses C-D
illustrate the latter academic-rabbinic perspective, they do not deal with its
specific case. Since they thus cannot have been generated merely to serve as an
example, one should assume that they originally circulated as a separate
teaching. lIThe compiler, however, uses the Gamaliel story because it fits his
purpose to exemplify the issue with a case of studying halakhot, or the "Iaws.'
This contrasts with the more famous variant story incorporated into the Pass
over haggadah, in which the sages spend the whole night "talking about the
exodus from Egypt," a subject with wider interest than "laws." 12 Since the
haggadah.is a liturgical text aimed at popular audiences this famous story fits its
contexr.P In contrast, the formulation in the Tosefta accords with tannaitic
usage. The Mishnah and the Tosefta regularly speak of the laws that govern a
holiday. For example, according to Tosefta Megillah 3:5, prior to Passover,
"They ask concerning the laws of Passover" (SW'LYN HLKWT HPSH ...
SW'L YN BHLKWf [London MS = HLKWT] HPSH).14
.
A text in Mekilta Pisha, number 18, provides an insightful view of the
Passover gathering from the perspective of the rabbinic social world. Based on
Deuteronomy 6:20-"What mean these exhortations, laws, and norms"-the
passage appears in the context of the child's question in Exodus 13:14:

How does the Toscfta's extension relate to the charge in Mishnah 10:I that
all Jews should be involved? It is not necessarily inconsistent, because if
everyone should be included then the ritual is not just for lay people. Moreover.
the sages believe that they provided a model for all Jews to emulate: all should
act as students of the Torah and, in this instance, should be engaged in the study
of Passover. The Toscfta also reflects a tendency in early rabbinic Judaism to
focus attention on the social forms of the rabbinic group. It is therefore
important to note that the Mishnah lacks these overt references to contemporary
social institutions. Mentioning them might work against the impression of
timelessness the Mishnah seeks to create, which in turn serves its purpose of
showing that the present Passover rite continues the pre-70 structures.
EXPOUNDING THE BIBLE

As prescribed in Mishnah 1O:4F-G and cited earlier, the reading and exposi
tion of the Bible is in accord with the rabbinic emphasis on these activities.
Specifically, one starts reading from a section reflecting the "disgrace" or
"shame" of Israel and ends with a section reflecting its "praise"; then one
expounds (DRS) the biblical section that begins, "A wandering Aramean was
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my father" (Deut, 26:5). As several scholars have noted, the reading and
exposition constitute two requirements. 17 It would not be surprising if people
had recited and discussed the biblical narrative in pre-70 days. Indeed, the
prescriptions in Exodus 12:26; 13:8, and 13:14as well as in Deuteronomy 6:20
call for such a retelling of the exodus, and the Bible also presents several
historical reviews that trace the Israelites' origins and God's redemptive inter
vention. These include Deuteronomy 4:37-38,6:21-24,26:5-10; Joshua
24:2-14; and Nehemiah 9:6-37, [8 which adds an account of the Sinaitic
revelation. In addition, as was seen in chapter 2, numerous biblical and
postbiblical books recount this period of history , and several treat the exodus
experience in particular. Deuteronomy 26:5ff. was an apt choice for special
focus since this text was formulaic in nature and was commonly known. Its
popularity stemmed from its original use as part of the "first-fruits" ceremony,
when people annually brought their first fruits of the harvest to the sanctuary. 19
The exposition of a scriptural passage, though, is something relatively new
and differs from a simple retelling or embellishing of a biblical account. In
Qumranite writings, in Philo's description of the Therapeutae, and in his
allegorical interpretations of Scripture, one finds the first extant examples of
expositions that are distinct from the biblical text. In rabbinic Judaism these
expositions, and the study and interpretation they required, took on central
importance. Philo and rabbinic and Qumran expounders all had a similar need
to replace an inaccessible cult, in particular to find a substitute for the cult's role
in providing a religious experience and divine instruction. Unable to use the
traditionally defined institutions of the biblical world, they turned to the study
of Scripture as one way to provide a new basis for their systems. All of them,
however, perceived the act of study and exegesis differently. Philo endeavored
to find the deeper spiritual dimension of the Bible. Qumran writers believed that
their group had access to a key which enabled them to uncover the plain sense of
the Bible. The rabbis, in contrast to both of these, had a notion of ' 'oral Torah,"
and searched the Scriptures to discover parts of a second revelation. Study
became the highest form of piety and a ritual in its own right. 20 The Mishnah's
requirement to expound the formulaic account of Jewish history, set out in
Deuteronomy 26:5ff., reflects this new dimension of study and distinct type of
encounter with the biblical text. 21
EXTENDING THE MEANING OF REDEMPTION

The redemption motif of the Passover celebration is made applicable to the
Jews of the post-70 era by the liturgical text attributed to Aqiva in Mishnah
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1O:6E. Aqiva is in dispute with Tarfon concerning the blessing that follows the
first portion of Hallel.
D. R. Tarfon says, " ... Who has redeemed us and redeemed our
ancestors from Egypt and brought us to this night" [some texts add: "to eat
thereon unleavened bread and bitter herbs"]- and [he] does not seal [with
the concluding formula].
E. I R. Aqiva says, [One adds to the blessing:] "Thus 0 LORD, our God
and God of our ancestors, bring us in peace to the approaching festivals
which are coming to meet us, happy in the building of Your city [some texts
add: "joyous in Your service"], [so as] to eat from the passover and festive
offerings whose blood will reach the wall of Your altar with favor,
E.2. and let us thank You for our redemption.
E.3. Praised art Thou, 0 LORD, who redeemed [K and P MSS: redeems)
Israel. "22
Tarfon speaks of the past redemption and, according to some readings, men
tions the unleavened bread and bitter herbs. Aqiva, in contrast, refers to an
ever-recurring redemption that applies not only to the ancient Israelites but also
to the current generation, explicit in clause E.2. and possibly in clause E.3. if
the Kaufmann and Parma manuscripts preserve the original reading. He also
mentions in E.l the cult and the passover sacrifice. and. in passing. the
"building of Your city." that is. rebuilding Jerusalem.
Aqiva draws on the message in the Bible where. as S. S. l.ocwcnstamm
has demonstrated, the exodus event inherently carries the promise of future
redemption. 23 This promise is interpreted in diverse ways. Jubilees. for exam
ple, asserts that whoever participates in the passover sacrifice will experience a
year free from the plague. 24 Aqiva revises the message to Jews to conform with
the loss of their temple. By mentioning the notion of an ongoing redemption at
the point when people finish singing God's praises in acknowledgement of past
redemption, Aqiva provides Jews with a firm foundation of hope for future
redemption and strengthens their plea for divine assistance. 25 But his message
is still based on the old religious structures. Not only does it speak of the future
only in terms of a continual present (God redeemed and is redeeming) but it also
refers only by implication to the changed situation in expressing hope for the
reestablishment of "your city" so that Jews will be able to eat from the
passover and festive offerings. This posture sharply contrasts with the amoraic
extensive treatment of the theme of redemption. The postmishnaic masters.
openly dealing with the disparity between the rite with its message of redemp
tion and the current social and "politicalsituation under Roman and Iranian rule.
either reinterpret redemption or else speak of experiencing it in the future.
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Overall, then, although the Mishnah is informed by current realities, it does not
make redemption a central theme. Indeed, considering the situation under
Roman and Iranian rule. focus on the present lack of redemption would be
counterproductive to the Mishnah's design to portray current practices in a
timeless manner, as if they had existed in pre-70 days.26
ESTABLISHMENT OF FIXED BLESSINGS

The Mishnah requires seven different blessings to accompany key parts of the
celebration: the Tosefta mentions five of these and provides actual blessing
formulas for the last two:
1-2. Mishnah 10:2 and Tosefta 10:2, blessing over the day: blessing over
the wine.
3. Mishnah 10:6 and Tosefta 10:9, blessing of "redemption," following
the first part of Hallel.
4. Mishnah 10:7A, blessing over food.
5. Mishnah 10:78, blessing over the song, birkat hashir, at the conclusion
of Hallel.
6 - 7. Mishnah 10:9 and Tosefta 10:13, blessing overthe passover offering,
birkat hapesah: blessing over the festive offering, birkat hazevah,
Recitation of a blessing in association with a religious act serves either to
prepare one for a religious experience or to interpret that emotional encounter in
a specific way. In particular, for those without the temple, the saying of a
blessing became an important way to ensure that religious acts would involve
an experience of the divine. In rabbinic Judaism, these blessings became an
institution required of every Jew, designed to sensitize people to the presence of
God in the world. It was only natural that the Passover eve celebration would
include a series of blessings: people would have welcomed reassurance that the
rite sti II provided an effective way of relating to God and fulfilling the require
ment to participate in the Passover event. 27
SUMMARY

Four characteristic aspects of early rabbinic Judaism can be identified in the
Mishnah. none of which would have been central in the pre-70 sacrificial meal.
The first is the intellectual discussion of the celebration which is geared to all
Jewry and therefore is freed from its biblical structure. This intellectual discus
sion is designed to make the adults participate in the event and understand its
significance and is no longer solely a means of educating children. This accords
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with the presence of additional educational features aimed at all the partici
pants, including (a) Gamaliel's requirement to mention the passover lamb,
unleavened bread, and bitter herbs and therefore to concentrate on them as the
three central components of the rite, and (b) the anonymous symbolic interpre
tation of each of the three items.
Second, the form of the discussion includes not only retelling the events but
also expounding a classic text that reviews the mythic history in which God
redeems and provides for Israel. This requirement to expound accords with the
rising importance of midrash, the "searching out" of Scripture. The present
and the past illuminate each other, enabling the participants to relate more fully
to the exodus experience and to see it as paradigmatic of their own situation.
Third, the explicit mention of redemption reminds people both of the present
reality without the temple cult and of the hope for a change. This theme,
however, is not extensively developed, and the aspirations for the future are
channeled into a liturgical composition, a process characteristic of rabbinic
Judaism in general.
Fourth, the prescribed recitation ofseven blessings ensures that people see
the celebration as a religious rite and become sensitive to its divine dimension.
The very need to emphasize this matter is characteristic of rabbinic Judaism,
which has tried to impart a new meaning to the world of mundane experience
through the system of blessings.

FROM FORM TO MEANING

rabbinic rite. The Mishnah does not just add items but restructures the rite in
several distinct ways, which may be summarized as follows: (I) It elevates the
unleavened bread and bitter herbs to equal status with the passover offering and
makes all features of the celebration independent of the offering. (2) The child's
question does not depend on the procedures surrounding the sacrifice and its
blood. (3) Individual Jews, not just Levites accompanying the sacrifice, may
offer psalms of praise and thanksgiving to God. (4) Even without the meat of
the sacrifices, participants can still be happy and express their joy with wine. (5)
Even without the sacrifice, the gathering maintains its religious and ritual
dimension and does not become a mere banquet.
The narration of the mythic history of Israel also imparts a distinctive
meaning to the elements of the rite. The participants hear how God's inter
vention and redemption brought Israel out of its humble origins to its present
honorable status, from darkness to light. Specifically, Jews are to focus on the
classic formulaic text that recounts the mythic history of Israel, Deuteronomy
26:5-8(9). This passage imposes its perspective on whoever recites it. As
Gerhard von Rad observes:

7
FROM FORM TO MEANING:
THE SIGNIFICANCE OF THE
PASSOVER RITE AND ITS
PLACE IN EARL Y
RABBINIC JUDAISM
INTRODUCTION
HAT LIGHT DOES THIS study throw on the nature of early Rabbinic
Judaism? This question can be answered by placing the results in a
larger context. Specifically, first, how does the Mishnah's restruc
turing of the ritual affect the meaning of the rite and the projected experience of
the participants? Second, what is the significance of the way in which the
Mishnah conveys its message, describing the current ceremony as if it had also
been in effect in pre-70 days? As I will demonstrate, both the message and the
style were essential to meet the needs of Jews trouhled hy the destruction of the
temple and the paganization of Jerusalem. The Mishnah afforded Jews a sense
of continuity with the past while it set them on a new path for the future.

The speaker divests himself of all his personal concerns and aligns himself
fully with the community. Indeed, he identifies himself with the community:
at this moment, as he pronounces its confession of faith, he is its mouth
piece.'

W

As has been seen, the narration of the Exodus experience is not novel. But
now it becomes a central part of the ceremony. The sacrifice and its rituals no
longer elicit an explanation of past history; but rather their actions and symbols
arc designed to exemplify and lead into the narrative. Moreover, the partic
ipants do not passively listen or go through empty motions. Just as the child is to
ask a question or an adult is to instruct the child or another adult, so the
participants are to expound (DRS) the account in Deutenonomy 26 of the
history of Israel and thereby become engaged with those events. This is an
example of midrash, the exegetical activity that became so important in rab
binic Judaism, described by Judah Goldin as follows:

THE SIGNIFICANCE OF THE PASSOVER RITE

Some scholars have argued that we should not attach much significance to the
Passover rite as described in the Mishnah, since several of the novel elements
predate 70 c. E. This argument is invalid. First, all the references to pre-70
elements derive from descriptions of the ceremony that centered on the pass
over offering and not on a nonsacrificial gathering. While it is reasonable to
assume that even without the sacrificial meal some Jews may have employed
certain features of the rite, there is no direct evidence to that effect.
Second, even if we could demonstrate that some features predate 70 c. E.,
that fact is not substantiating because those features took on a new role in the
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Midrash ... is not mere reference to the past: it is the enlightment of the
past in the service of the present. Even more specifically. it is a reinsertion
into the present of the original divine Word, "memory making past
present. "2
But the myth in Deuteronomy 26 had to be readjusted by those who wished
to see in their contemporary situation the fulfillment of the past. As David
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Hoffmann has observed, it was incongruous for Jews after the destruction of the
temple and the later paganization of Jerusalem to recite Deuteronomy 26:9:

haggadah adapts and applies to Deuteronomy 26:8 seems to point out the reason
for these choices.

He brought us to this place [= the central sanctuary or temple] and gave us
this land, a land flowing withmilk and honey. 3

And the LORD freed us from Egypt, not by means of an angel, and not by
means of a seraph, and not by means of a messenger. On the contrary, the
Holy One, blessed be He, by His glorious self, as it is said (Ex. 12:12), "For
that night I will go through the land of Egypt and strike down every first-born
in the land of Egypt, both man and beast; and I will mete out punishments to
all the gods of Egypt, I, the LORD."6

Not surprisingly, rabbinic sources declared that the recitation of Deuteronomy
26 should end with verse 8:
The LORD freed us from Egypt by a mighty hand, by an outstretched arm
and awesome power, and by signs and portents.

Considering this perspective, the lack of reference to Moses is only natural.
While Moses had a role in the Egyptian liberation, he does not figure in any of
the later instances of redemption. It is God who repeatedly intervened for
Israel, and it is His historical record that assures the people of hope. 7
The narration of the mythic history and the exposition of a specified text
direct the discussion and provide evidence supporting the overall message of
the rite. In its "remythed" form, the message was undoubtedly distinct from
any pre-70 version that might have existed, whether from a temple or an
extratemple context. S Specific procedures in the Mishnah that serve to impart
the meaning of the actions and symbols reflect this revised message. The
teaching lesson in Mishnah 10:3 aimed at an adult and child and consisting of
three questions related to the passover offering, unleavened bread, and bitter
herbs; Gamaliel's statement in Mishnah 10:5A-B that equates these three
elements and makes their verbalization the crucial action; and the anonymous
authority's insistence on their symbolic signficance in Mishnah 1O:5C are all
obvious responses to and solutions for the problem of the loss of the temple and
reflect the new perspective.

Although Jews could not deny the aspect of their history that included the
temple and their dwelling in the land of Israel, they could overcome the
dissonance of their present situation by seeing it as one stage in the traditional
paradigm. Aqiva's addition to one of the prayers in Mishnah 10:6 exemplifies
how the loss of the temple could find a positive reference within the rite. There
had been several instances of the transition from darkness to light. The present
reality made up one such cycle, and Jews could believe that they lived some
where between the existing darkness and the future light.
The mythic history is therefore enlarged to include their contemporary
situation. Theodore M. Ludwig analyzes a comparable problem in the pro
phetic response to the destruction of the First Temple, in 586 B.C.E., and uses
the term "rernything" to desribe this phenomenon:
Yet the paradigm [of the old bases of salvation] itself provides the vision
for an extension or remything of the old traditum [= tradition] that can
incorporate present experience. In a sense, present history is thus mytholo
gized, but under the pattern of the religious paradigm. The theologoumenon
of the traditum gives rise to mythologoumena relating directly to present
experience. The remythed paradigmatic traditum carries a new authority, as
authenticated in the personal experience of the transformers of the tradition;
as such, it serves as the basis for new communal esoteric experience."
While the prophetic response may differ substantively from the rabbinic, the
dynamics of the process are similar. The Mishnah reflects a "rernything" of the
paradigm. As we know from explicit tannaitic sources, rabbis asserted that just
as Israel was redeemed in the past, so Israel would be redeemed in the future. 5
Mishnah Pesahim conveys this obliquely, making use of the Deuteronomic
formulaic text that emphasizes the mighty role of God in redeeming Israel.
The Mishnah's selection of a text from Deuteronomy (which generally
downplays Moses' role in the events) is also significant. This choice may be
related to the fact that the Mishnah and later versions of the haggadah do not cite
any passage from Exodus mentioning Moses. A tannaitic comment that the
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Mishnah 1O:5C, in particular, contains the potential to transcend the sacri
fice:
C.I. Pesah [= the paschal lamb]-because the Omnipresent skipped
over the houses of our ancestors in Egypt.
C.2. Merorim [= bitter herbs]-because the Egyptians embittered the
lives of our ancestors in Egypt.
C.3. Massah [= unleavened bread]-because they were redeemed.
By asserting that there is a cognitive meaning behind the rituals, their physical
performance appears secondary, for when one becomes aware of their pur
poses, do not the rituals ipso facto achieve their desired result?" The specific
symbolic explanations further attest to the new message. The unleavened
bread, rather than sacrifice, symbolizes redemption, and the sacrifice only
recalls the detail that God skipped over the houses of the Israelites. Finally, the
juxtaposition of this passage with the prescription in Mishnah 10:50 to praise
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God for the act of redemption makes the unleavened bread, an object still
available in post-70 days, the basis for the praises:
D. Therefore we are obligated to give thanks, to praise, to glorify, to
crown, to exalt, to elevate the One who did for us all these miracles and took
us out of slavery to freedom.
and let us say before Him Hallelujah.
The participants assert that they too have been redeemed. This experience of
identification and thanksgiving is central to the mythic dimension of the rite. 10
THE EXPERIENCE OF THE CELEBRA nON

The rite takes place at a meal which gives the participants a special opportunity
to strengthen their bonds of friendship. In Victor Turner's terminology, the
setting permits communitas , an atmosphere that liberates individuals from
social structures that normally separate them. They become more open to
personal "interrelatedness" and to a common experience of the divine. II The
Mishnah relaxes social structures in very specific ways. The rite is not exclu
sive: not just for the intellectuals, the wealthy or the priests; not contingent on
the presence of expert singers; not limited to the adults in a household. The
concern for the participation of children is such that the Tosefta suggests that
adults even play games with the unleavened bread to keep the interest of the
children aroused (T. IO:9b).
In the practices related to children and the poor, one can also see a form of
Turner's "status elevation," which often occurs in transitional or liminal
phases of rituals when an individual or group passes from a structured situation
to an experience of communitas:
There [in the Nbembu society] liminality occurs in the middle phase of the
rites of passage which mark changes in a group's or an individual's social
status. The intervening liminal period or phase is thus betwixt and between
the categories of ordinary social life. I then tried to extend the concept of
liminality to refer to any condition outside, or on the peripheries of, every
day life, arguing that there was an affinity between the middle in sacred time
and the outside in sacred space. For liminality among the Nbembu is a sacred
condition. Among them, too, it is one in which communitas is most
evident. 12
One of the characteristics of this threshold or changing reality is the eleva
tion of those with low social status:
In the liminal phases of ritual, one finds a simplification, even elimination
of social structure in the British sense and an amplification of structure in
Levi-Strauss's sense. Wefind social relationships simplified, while myth and
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ritual are elaborated. That this is so is really quite simple to understand: if
liminality is regarded as a time and place of withdrawal from normal modes
of social action, it can be seen as potentially a period ofscrutinization ofthe
central values and axioms of the culture in which it occurs. 13
However different the Passover meal may be from the rituals Turner de
scribes, it certainly simplifies social relationships, emphasizes mythic history.
and sets up an atmosphere of communitas in which the culture's central values
may be examined. The Mishnah therefore provides an exact protocol for the rite
as well as boundaries in which one can let oneself go. One anthropologist who
has analyzed the developed form of the seder offers observations that fit the
description in the Mishnah and which are similar to Turner's:
The structure ofthe Seder permits, indeed requires, each person to join the
ritual whatever his or her degree of learning, belief, social status, or ritual
participation at other times. "Society" is defined in its widest sense, as
opposed to many other ritual procedures in Jewish culture that exclude
people because of their age or sex. All communication that takes place at the
Seder must be available to everyone.
Formal public ritual is like a game that everyone agrees to play. The
participants consent to abide by the rules of the evening and to let the
decisions concerning their own actions be taken out of their hands and placed
in Haggadah's program. For the success of the game, they allow themselves
to be freed for the evening from the mentally divisive process of decision
making, which focuses the mind on ideas in opposition, and also tacitly
agree to ignore the personal matters and status considerations that separate
individuals in nonritual time. In relaxing the barriers that divide people
mentally and socially, the focus ofthe evening may now be socially shared
ideological considerations and not private concerns. 14
It may be illuminating at this point to compare the rabbinic Passover rite with
certain aspects of the pre-70 rite. Before 70 the ritual was tied to a pilgrimage.
This had been the ideal from the centralization of the cult in the seventh century
B.C.E., and the actual practice, at least for many Jews, during the Second
Temple period. Both the similarities and the differences between the old
practices and the rabbinic ritual are significant.
The meal around a sacrifice, like that of the rabbinic seder, would have
provided a special sense of interrelatedness, strengthened the bonds of friend
ship, and provided a release from normal social structures. Moreover. as
Turner has demonstrated, the pilgrimage would have provided a dramatic break
from regular patterns of life and contributed to a liminal experience. 15 Peter
Brown summarizes Turner's insight:

As Victor Turner has pointed out, the abandonment of known structures
for a situation where such structures are absent, and the consequent release
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of spontaneous fellow feeling, are part of the enduring appeal of the expe
rience of pilgrimage in settled societies. The accustomed social world looks
very different from even a short walk outside the town. 16
Turner reviews numerous elements of the pilgrimage, including the prepara
tions, the relationships with those who help the pilgrims along the way, and the
pilgrims' social organization and behavior. Many of these elements are por
trayed in biblical and postbiblical sources, 17 such as the following description
from Philo:
Countless multitudes from countless cities come, some over land, others
over sea, from east and west and north and south at every feast. They take the
temple for their port as {/ general haven and .w~re refugefrom the hustle and
great turmoil oflife. and there they seek to find calm weather, and, released
from the cares whose yoke has been heavy upon them from their earliest
years, to enjoy a brief breathing-space in scenes of genial cheerfulness.
Thus filled with comfortable hopes they devote the leisure, as is their
bounden duty, to holiness and the honouring of God. Friendships are formed
between those who hitherto knew not each other, and the sacrifices and
libations are the occasion of reciprocity offeeling and constitute the surest
pledge that all are of one mind. 18
While the respite from normal life is common to both the pilgrimage and the
rabbinic seder, the Passover gathering outside of one's usual environs involves
an added experience of a national character. Peter Brown describes this aspect
of a pilgrimage in relation to processions to a local shrine. He first quotes
William Christian:
As images of social wholeness, the processions have an added significance.
The villagers for once in the year see the village as a social unit, abstracted
from the buildings and location that make it a geographical unit. 19
Brown then describes Romans going to the countryside to visit the shrine of
Saint Hippolytus:
Here was the true Rome: Rome shorn for a blessed day of its blatant social
and topographical distinctions. [Quoting Prudent ius, a fourth-century
Christian Latin poet]: "The love of their religion masses Latins and
strangers together in one body .... The majestic city disgorges her Romans
in a stream; with equal ardor patricians and the plebian host are jumbled
together, shoulder to shoulder, for the faith banishes distinctions of
birth. "20
A shrine serving both city and country, or serving a number of villages, united
people from several locations. This would be even more dramatically true of a
national pilgrimage center such as Jerusalem. One should not be surprised,
therefore, by Philo's and Josephus's descriptions of the huge number of
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pilgrims that came to Jerusalem during the festivals or by their explanations of
the significance of Passover as a national holiday of thanksgiving for the exodus
from Egypt. Note how Josephus emphasizes the national function of the
holidays in the summary of the laws that he attributes to Moses:
Let them assemble in that city in which they shall establish the temple, three
times in the year, from the ends of the land which the Hebrews shall conquer,
in order to render thanks to God for benefits received, to intercede for future
mercies, and to to promote by thus meeting and feasting togetherfeelings of
mutual affection. For it is good that they should not be ignorant of one
another, being members of the same race and partners in the same institu
tions; and this end will be attained by such intercourse, when through sight
and speech they recall those ties to mind, whereas if they remain without
ever coming into contact they will be regarded by each other as absolute
strangers. 21
At a time when Jews had a national center and a semblance of national
freedom, they would naturally see Passover primarily as a national celebration
of thanksgiving for the historic event of the Exodus. 22 This contrasts with the
first Passover ceremony described in Exodus, in which the participants sought
to protect the community in general and their firstborn in particular from death.
The first Passover participants thus dealt with what an anthropologist would call
a structural problem or danger in their social order. At most one could personal
ize the redemptive message, as in Jubilees, and think of it in terms of plague
prevention or (judging from pilgrimages in other cultures) for the purpose of
obtaining some change of condition "from sin to grace, or sickness to
health. "23
All of these elements of Passover contrast with the post-70 experience, when
the gathering is not part of a national celebration and redemption is not the
contemporary reality. Now individual families or social units gather together
locally with fewer distractions than in Jerusalem, and thus with greater inti
macy. There is still a national dimension: participants know they share a
common lot with other Jews and that Jews elsewhere celebrate a similar rite.
While this provides them with some sense of unity with their brethren, it can
hardly compare with the experience of pilgrims amid the crowds in Jerusa
Iem. 2 4 Further, there is a new attitude toward history. The exodus, more than a
unique event in the past, takes on a mythic quality to a far greater degree. The
ritual emphasizes this quality and adjusts its account of the past redemption to
show that the present is a stage between darkness and light. It helps people
continue to believe that a new social and national order can and will come
about.
On a practical level, this means that the Passover celebration provided Jews.

84

FROM FORM TO MEANING

FROM FORM TO MEANING

after the destruction of the temple and the subsequent paganization of Jeru
salem, with a channel in which to direct their hopes and anxieties concerning
redemption. This is not to deny that in terms of the normal, everyday structured
existence the rite afforded Jews with an opportunity for a release and revitaliza
tion. Nevertheless, in terms of the national situation, it provided them with a
means to cope with this unsettling problem. Whenever Jews followed the
Mishnah's protocol, they could reexperience the liminal, unstructured and, in
their case, disoriented condition of Jews after the Destruction. But the Mishnah
then provided an outlet and a new structure for these feelings in the Passover
rite. People did not have to admit to any discontinuity with the past; despite the
loss of the temple and the end of the sacrificial service, they could still observe
the celebration. They could even experience the divine in a more intimate
fashion through examining and expounding the Scriptures. Accordingly, from
this perspective the Mishnah and the etiquette it sets out made some degree of
personal and social renewal possible. 25
Anthropologists emphasize that an act or symbol cannot be fully understood
in isolation but must be examined in terms of its role in a series of other actions
and symbols and within its entire fabric of associations. This proposition holds
true for the particular elements in the Mishnah's description of the Passover
evening celebration. One must analyze individual teachings in the Mishnah as
parts of units and larger blocks of tradition. 26 It is therefore justifiable to treat
the Mishnah as a historical datum in its own terms, even if some of the threads it
weaves were spun in an earlier period. The components are infused with
meaning by the world view and the mythic reality that the whole document
projects.

mains unaffected by history. But, as I have demonstrated, the etiquette does not
strictly accord with the way the rite was performed in the premishnaic period.
This timeless quality and the resulting historical anomaly serve the purposes of
the Mishnah's editor. I have not, however, explained exactly how this style fits
the needs of the Mishnah. Why did the editor of the Mishnah choose this style to
formulate its teachings?
The timeless quality ofthe style ofthe Mishnah is suited to the specific mythic
nature ofthe Passover rite. Various writers have pointed to the mythic charac
ter of Passover. Biblical scholars have found it in the Scriptures. Von Rad, as
noted before, sees it in the recitation of Deuteronomy 26:5-8, which plays a
central role in the seder. Brevard Childs comments on it in his analysis of
Exodus 12-13: 16:
But once again, the narrative momentarily pauses, and turns briefly from
the historical setting into a parenetic style. Because this rite is to become a
permanent institution within Israel, later generations must need to know its
significance. How does Israel transmit its faith to the next generation? The
writer poses the questions in terms of a child's query [= Ex. 12:26-27].
When your sons ask in time, what is the meaning of this ritual, then you will
say: 'It is the passover offering to YHWH through which we are redeemed..
This response is not simply a report, but above all a confession to the
ongoing participation of Israel in the decisive act of redemption from
Egypt. 27
The concern of the Bible that the event be experienced has wider implications:

THE FUNCTION OF THE DESCRIPTIVE-NARRATIVE:
THE CULT CONTINUES

The style of Mishnah Pesahim 10 differs from the Mishnah's regular style. The
Mishnah usually consists of individual teachings in the form of statements of
law or disputes, attributed or unattributed, and with a protasis and apodosis.
The various units of a chapter generally make up a whole by the logical
connection of the legal principles and the use of a similar syntax. The units of
Mishnah Pesahim 10. however. are interrelated by the very structure of the
chapter. In describing the order of Passover eve and in setting out the rules of
etiquette in chronological sequence, the Mishnah creates a single narrative in
which even the attributed comments and the occasional disputes are integrated.
It formulates much of the narrative with a participle construction used for the
present tense and therefore suggests a timeless procedure that ostensibly re-
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Finally, the redactor's use of the dialectic between redemption as hope
and redemption as memory has important theological implications. Those
commentators who are disturbed over the detailed instructions for future
celebration before the initial event has transpired have failed to see that far
more is at stake in the text than chronological consistency. The interplay in
vv. 1-20 and 21-28 between the now and the then, between what is to
come and what has already happened, is not dissolved after the event, but
once again picked up and maintained in a new dialectic between the past and
the future. Israel remains a people who has been redeemed, but who still
awaits its redemption. 28
Scholars have discussed the significance of this paradigmatic quality of
Passover. While they draw upon the haggadah, many of their references go
back to the Mishnah or develop mishnaic themes. Jacob Neusner, for example,
writes:
Through the natural eye, one sees ordinary folk, not much different from
their neighbors in dress, language. or aspirations. The words they speak do
not describe reality and are not meant to. When Jewish people say of
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themselves, "We were the slaves of Pharaoh in Egypt," they know they
never felt the lash; but through the eye of faith that is just what they have
done. It is their liberation, not merely that of long-dead forebears, they now
celebrate.
To be a Jew means to be a slave who has been liberated by God. To be
Israel means to give eternal thanks for God's deliverance. And that deliver
ance is not at a single moment in historical time. It comes in every generation
and is always celebrated. Here again, events of natural. ordinary life are
transformed through myth into paradigmatic, eternal, and ever-recurrent
sacred moments. Jews think of themselves as having gone forth from Egypt,
and Scripture so instructs them. God did not redeem the dead generation of
the Exodus alone, but the living too-especially the Iiving.??

The present study indicates that the Mishnah creatively plays with this
mythic quality. In addition to the explicit reference in Mishnah 10:5 to "the
One who ... took us out of slavery to freedom," 3S it is reflected in numerous
words and actions. For example, the special exposition of Deuteronomy 26 is
meant to draw the participants into a relationship with the specifics of slavery
and liberation.
The "timeless" style also appears in other sections of the Mishnah con
cerned with cultic matters-for example, Mishnah Tamid, Middot, and Parah
3. 3 6 Neusner, analyzing the use of this technique in the divisions of Qodashim
and Tohorot, finds that it serves to layout the "cosmology" or construction of
the temple in its usual and daily practices.t? With this style, the Mishnah
restates and reaffirms the world of the sanctuary and the sacrifice:

Neusner clarifies what he means by this mythic interpretation of history:
The redemptive promise that stood by the forefathers and "stands by us" is
not a mundane historical event, but a mythic interpretation of historical,
natural events. Oppression, homelessness, extermination-like salvation,
homecoming, renaissance-are this-worldy and profane, supplying head
lines for newspapers. The myth that a Jew must think of himself or herself as
having gone forth from Egypt ... and being redeemed by God renders
ordinary experience into a moment of celebration. 30
Ruth Fredman recently has offered an anthropological interpretation of the
timeless quality of the seder. Citing numerous elements of the developed ritual,
she suggests that the rite places the participants in an "inbetween state,"
moving from darkness to light. She speaks further of the "mythic quality" of
the event:
The Seder works with time on many levels, presenting the Exodus from
Egypt as a historical event as well as a paradigmatic sequence explaining the
experience of the Jews for all times. The Exodus is both history, a sequence
of events, and myth, a timeless explanatory model for the society's exis
tence: and this "mythical history" is made objective and palpable through
the objects and actions of the ritual.U
Amoraic comments make the point clear. One master refers to the lowly
origins of Israel, which Mishnah 10:4 requires the participants to mention, by
saying' 'we were slaves.,,32 Another tradition requires the partieipants to say,
.. 'And us He freed from there' (Deut. 6:23)."33 The same thought is expanded
in a gloss to Mishnah Pesahirn 10:5, which has found its way into the haggadah:
In every generation a person is required to regard himself as if he went out
from Egypt, as it is said, "And you shall tell your child on that day saying,
'[It is] because of that which the LORD did for me when I came out of
Egypt' " (Ex. 13:8).34
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We have a system before us: the system of the cult of the Jerusalem Temple,
seen as an ordinary and everyday affair, a continuing and routine opera
tion. 38
In contrast with a work such as the Letter to Hebrews, which explains away the
physical cult as being inherently inferior and therefore to be transcended, the
restatement in the Mishnah asserts that the cult exists and is important. It
pretends that nothing has changed:
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Mishnah's refusal to reinterpret in any detail and in any aspect a single rule
of Scripture, its dogmatic insistence upon the literal meaning of such
Scriptures as it does resort to, and, more important, its extensive access to all
those facts and conceptions of Scripture which generate Mishnah's own
rules-these facts in context cannot be taken as routine and unexceptional.
The pretense that nothing has changed in five hundred years ... and that the
ancient system goes forward unaffected by change and by time is the most
eloquent apologetic. 39
But the construction of the Mishnah is not escapist: while the rabbis insure
that the cult will remain in people's consciousness, they do not suggest (in fact
they deny the possibility) that the sacrifice can be moved outside the Jerusalem
Temple. 40 As Neusner observes, by setting forth rules and protocols previously
in the special domain of priests, the Mishnah is making priestly concerns
available to all Jews. Anyone can study this document, and thereby be in touch
with the cult, at any time and in any place:

If Mishnah plans to have its materials studied, its intention therefore is to
tum whoever studies the document into someone who knows what priests
know and, excluding only the matter of proper pedigree, can do pretty much
what priests can do .... 41
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reality. This type of cultic description, as Neusner suggests with regard to
Qodashim, constitutes a statement that the cult is viable and not obsolete. Some
scholars have assumed that the narrative-descriptive style is used in Pesahim,
Qodashim, and elsewhere for "archaeological" descriptions-as if what is
purported actually occurred in that way. 44 The error or gullibility of these
scholars indicates the power of the Mishnah's argument.
The Mishnah wants us to believe that its directions on how to follow the
mythic history of Passover point to a well-tried and established road. It does
indeed provide Jews with an appropriate path in a time of turmoil and
disorientation.

In truth, the profound shift in Israelite symbols, effected by our document
(at least) for those who make and memorize it, is a movement towards a
society where, as I said, all know what priests know. But in this society all
know it in the fonn and language given by sages, accessible only among
their circles. To put matters simply: In the world of disaster and cataclysmic
change, Mishnah stands as a statement of how the old is to be retained. It
defines and effects the permanence amid change.:"
A narrative description offers one way in which to portray the cultic world as
a viable reality. Mishnah Pesahirn 10 therefore uses techniques similar to other
portions of the Mishnah to portray an appearance of an ongoing procedure. This
does not denigrate the passover sacrificial rite or suggest that the cuitic elements
be forgotten or be performed outside of the temple. Indeed, Mishnah 10:3,
which describes details of a protocol viable anywhere and ends with the clause
"and in the temple they serve him the carcass of the passover offering,"
implies that only in the temple do people partake of the sacritice.v'
Again, like other "timeless" narratives in the Mishnah, Mishnah Pesahirn
10 calls for the reader's active engagement with the world it describes. This is
especially appropriate in relation to the Passover rite. It is not novel that all
Israelites are to Jearn the rules for the rite: they were always involved in the
Passover rite and sacrifice as they were not in the daily maintenance of the cult.
The innovation of the Mishnah lies in its description of laypeople performing
certain features of the celebration, for example the singing, which previously
had been the monopoly of professionals, the Levites. Here it offers new roles to
individual Jews, who may now act as cui tic officials. I have demonstrated how
Philo made this observation in his descriptions of several meal gatherings.
This last variation points to the main difference between the Passover
narrative and those associated with the usual, everyday cult. The Mishnah
portrays a reality which, as far as evidence indicates, did not exist in pre-70
times and which revises numerous details of the pre-70 rite. While unknown
and now nonextant precedents for cxtraternple private Passover rites may have
existed, those procedures would not have been considered the official celebra
tion and could hardly have served as an adequate source for the picture of reality
constructed by the Mishnah. According to the Mishnah, one is to believe, the
only difference between a temple and an extratemple observance is that in the
temple people ate from the passover sacrifice. Everything else was supposed to
be thought of as identical!
It is fair to conclude, therefore, that the present-tense description and
narrative style contribute to the purpose of the Mishnah. The Mishnah wants the
reader to believe that the text provides another description of a pre-70 cultic

THE NEED FOR A SENSE OF CONTINUITY

Though we now understand how the literary construction and argument of the
Mishnah operate, one may still pose the question: Why would the Mishnah not
just openly assert that the rite continues without the temple and sacrifice?
The destruction of the temple in 70 C.E. and the paganization of the city in
the second century undoubtedly led to a sense of despair over the possible
rebuilding of the temple. Separately and together these posed a grave religious
and psychological crisis. In chapter I. I briefly noted the nature of this crisis.
Early Christians saw the situation as proof that Judaism had become obsolete,
for they believed that a temple-based religion constituted the only legitimate
type of Judaism. They were led to this view by the nature of the prevailing
religious institutions and by a simple reading of the Bible. 4 5 In chapter 2. I
showed how Justin, Origen, and other Christian thinkers took up the charge:
without the sacrifice, how could Jews observe the festival? And if Jews could
not observe the festival, how could they observe other commandments associ
ated with the holiday, for example, circumcision? Christian thinkers concluded
that God's covenant of the flesh with Israel could not be eternal. While rabbis
may have tried to answer this charge and while the Mishnah provided one kind
of ans:-ver with regard to Passover, 46 the Christian polemics underscore the fact
that the loss of the temple created a potentially destructive vacuum.
Rabbinic and nonrabbinic sources indicate that some Jews may have tried to
fill the void by preparing a passover sacrifice outside of Jerusalem. Thus
Tosefta Ahilot 3:9:
A. A case concerning (MeSH B-): In Bet Daggan in Judah, a person died
on the eve of Passover and they [= the local people] went to bury him.
B. And the women entered and tied the rope to the rolling stone [at the
end of the grave J. The men pulled from the outside and the women entered
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and buried him. And the men went and prepared their passover offerings in
the evening.??

attack serves also to sustain one's self esteem, which is always at risk under
pressure.f"

Since moving the stone with the rope does not convey uncleanness, the men
were able to prepare their passover sacrifices in a state of ritual purity. And this
occurred outside of Jerusalem!
Passages such as this, as well as nonrabbinic post-70 discussions of Passover
that employ the present tense in describing the sacrificial rite, have been used by
some writers to claim that the sacrifice was still being offered. Inappendix A, I
review this evidence more extensively. Here I will repeat that these sources at
most report only some people's beliefs. Even if they accurately portray the
events. scholars agree that such practices would have ceased by the middle of
the second century. The Mishnah certainly does not entertain the possibility
that a person might still bring a passover sacrifice. Even if the Mishnah's
rejection of this possibility is a second-century development. my argument
would not be affected. Because I analyze the Mishnah as a complete work and
seek to understand its overall world view, it would not be problematic if the
bulk of the Mishnah derived from the second century.
Several sources mention "local" practices according to which some people
prepare a roasted lamb in the manner in which the sacrifice was previously
prepared. For example, Mishnah Pesahim 4:4 reads:

But, to repeat, the Mishnah reflects a stage of coming to grips with the crisis
and the beginnings of working through the events. Ostow further observes:

A place where they [= people] are accustomed to eat roasted meat (SL Y)
on the nights of Passover-they eat [it].
.
A place where they are accustomed not to eat [itl-they do not eat [it].
This and similar references underscore the degree to which people felt the need
to continue the cuItic dimensions of the festival, to whatever degree possible. 4R
Since we lack comparable stories suggesting that people brought other sacri
fices or imitated the preparation of other temple offerings, evidently the
passover sacrifice was perceived to be different and more vital.
An individual or group that suffers a traumatic loss must eventually confront
and adjust to the new circumstances. But as long as the pain of loss is acute, one
cannot openly alter one's relationship to the lost object or transcend it. To face
the future, one needs to feel and demonstrate a continuity with the past.
Mortimer Ostow, as I have shown in chapter I, provides insight into the
psychological plight of post-70 Jews:
To those who are committed to a religious life, the existence of a crisis
makes observance even more necessary. It is vital to retain the forms of
observance and worship that have signified continuity with the past and that
protect against discontinuity. Maintaining one's way of life under hostile

We use the term "working through" to designate a relatively long process
by means of which the individual, and possibly the group psyche-if we
may use such a term-accommodates to the traumatic disruption of its
ordinary activities and finds a new basis for functioning. Working through
includes such activities as recollecting the traumatic events in detail so as to
overcome the denial which was the initial response to overwhelming trauma;
examining the implications of these events for the present and the future;
recollecting similar events from the past and taking courage from the fact
that they are overcome; reconstructing personal and group myths which
provide a sense of origin, continuity, identity, and destiny; making practical
plans for the future that will compensate for the losses of the trauma and that
will promise a reasonable prospect of protection against similar trauma in the
future. In a sense one constructs a new image of the universe to replace the
one that has been lost. When the working through process has been com
pleted the individual experiences a sense of invigoration, remoralization and
renewal, which in the unconscious is represented as a feeling of being
reborn.s"
Some elements of this paradigm fit the treatment of the Passover rite in the
Mishnah. Other elements, representing an ability to accept openly the implica
tions of the Destruction and to advocate a new basis for life, are not found in the
Mishnah and are not fully expressed until the postmishnaic period.
The rabbinic movement was made up of Jews who chose neither to give up
Judaism nor to deny the events and their implications. They did not follow the
old ways in a literal fashion, as the Samaritan community didY Rather, early
rabbinic authorities evolved a new way.to stay on the old path. They found
numerous precedents for extratemple practices, and they recast and supple
mented the biblical heritage. In this fashion, the well-tried cultic ways could
continue. Further, they adapted the group myth-the mythic history of Israel,
represented in the Passover motto of "from slavery to freedom"-so that it
would be applicable to comparable situations in the future.
It is not possible to trace all the steps of this development, for example, to
know when temporary procedures were perceived as permanent. Undoubtedly
the failure of the Bar Kokhba revolt (132-35) and the paganization of Jeru
salem contributed to the belief that the old ways would not quickly return and
that the new emergency measures would persist for a long while. By looking at
the Mishnah as a whole, one can see these trends in their maturity.
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Theological considerations also compelled the rabbis to demonstrate a
continuity with the past. Rabbinic masters believed that the Torah was a divine
revelation, eternally relevant, with infinite layers of meaning geared to all
circumstances. They therefore held that the interpretive structures they evolved
belonged to the divine plan. Scholars argue that these notions are central to the
rabbinic world view. Judah Goldin demonstrates their role in midrash and in the
study of the Oral and Written Torah, noting how they produce a mentality that
anachronistically projects the present reality backward in time:
Midrash which gave old statements "new" meaning and "new" direc
tion-in other words. applicability in terms of the requirements or emphases
of the later periods-could accomplish this because of what we may call
anachronism. the assumption by a later generation that ideas uppermost in its
mind are necessarily the ideas uppermost in the mind of the earlier genera
tion. Anachronism. naturally, is always at work in every society. But what
makes it so congenial to and operative in Classical Judaism is the combina
tion ... [of]: on the one hand, great painstaking at conserving what has
been handed down by the past, but on the other, firm conviction that the
once-upon-a-time revealed Word and the subsequent words which are its
outgrowth continue with unceasing life and liveliness to release successive
truths which arc not novel, but only newly recognizable permanent clements
of the original content. 52
Anachronism enables people to believe that they stand in a continaity with
the past:

If there

is only change and adaptation. discontinuity remains a permanent
possibility-for the change may be so revolutionary that nothing less than a
new beginning is required if there is to be either survival or revival. 53
It is therefore not with change and adaption as such that the rabbis are
preoccupied; this is not their fundamental orientation. It is with the preser
vation of that intimate relationship between the inexhaustible Word and

human society that they are concerned. S4
Mishnah Pesahim lOis an example of the anachronistic process which aims
at continuity and cannot acknowledge the existence of change, but which at the
same time is motivated by a desire to express a new meaning. The need to
demonstrate conformity with the past indicates that the framers of the Mishnah
are still affected by the traumatic loss of the cult. But in structuring the rite on a
new basis and in adding new features, they are coming to grips with the crisis.
Moreover, the very construction of this altered reality to some degree enables
the framers of the Mishnah, and those who follow the Mishnah, to experience a
sense of closure.
The dynamics of Mishnah Pesahim represent a phenomenon seen in the
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history of all teachings. As Neusner points out, it is the nature of traditions to be
constantly contemporized:
Tradition, as a process of handing on and passing forward, thus is dynamic
and not static. Its interest is not in what was originally said alone but in how
what was said in the past endows with meaning, imposes sense upon, the
issues of the new age. 55
[The] tradition does make room, through the process of retelling and reinter
preting, for the most current concerns. 56
By tracing the history of the Passover rite, one both finds how the past is made
relevant to a new reality and also obtains a glimpse of that new reality.
In addition 10 the historical-psychological and theological influences at
work. one should appreciate the difficult task rabbis faced as teachers of new
ideas. Even if they were fully conscious of the novelty of their ideas, they could
not just propound a theory and expect that it would capture people's minds and
imaginations. Peter Brown brings out some of the psychological factors at play
in the development of Christian ideas about the afterlife:
The late-antique cult of the martyrs represents ... a consistent imaginative
determination to block out the lurking presence. in the cemeteries of the
Mediterranean world, of "black death."
We should not underestimate the psychological momentum behind this
effort. In itself belief in the afterlife does little to explain it. What we shall
have to follow ... is the working of an imaginative dialectic which led
late-antique men to render their beliefs in the afterlife palpable and directly
operative among the living by concentrating these on the privileged figure of
the dead saint. 57
The posture of the Mishnah concerning the Passover rite is a sign of the
vitality of the Mishnah framers and of the society that produced them. As
Goldin comments on anachronistic "imaginativeness";
Anachronism is one of the firmest signs of the vitality of a tradition.
[T]he equation of past with present is not failure of intellect. It may be
innocent of historical discipline, but it is a pious act of imaginativeness. 58
Neusner remarks on the creativity of the Mishnah in his discussion of the Order
of Qodashim, which deals with the everyday cultic affairs:
Brandon's judgement of the world framed by Mishnah to begin with hardly
exhibits understanding (or even knowledge) of those ways in which the
destruction of the Temple turned out to inaugurate not a time of decay and
dissolution, but a remarkable age of reconstruction and creativity in the
history of Judaism. 59
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Accordingly, the response of early rabbinic Judaism to the crisis of the day is
not a sign of denial or of the feebleness of the .community. If any religious
tradition is to remain vibrant, it must adapt to changing realities in such a way
that the present is not seen as a departure from the past. This ability to maintain
a sense of continuity is what creates a living religion. Joseph Blau puts it this
way:
Each living religion must change thus, if it is to continue to have relevance to
the lives of those who accept it. But, although it is constantly changing, each
religion must seem to be as unchanging as possible, for though we want our
religions to be always relevant, we also want them to serve as our link to the
past, the root of our sense of continuity. 60
The study of the Passover rite thus broadly illuminates the history of Judaism
and the community's response to the destruction of the temple cult. It also
provides an opportunity to trace the formation of rabbinic Judaism. Rabbis
faced an identical task in dealing with the entire earlier heritage. But in the case
of Passover, a considerable amount is known concerning the prehistory of the
rabbinic ritual, including its state as a family-home gathering prior to the
centralization of the cult in the seventh century B.C.E., and its later biblical and
postbiblical form as a celebration at a central cultic place. One can therefore
determine what existed before the rabbis recast the rite, and how they drew
upon earlier extratemple items, adapted, restructured, and supplemented the
antecedent materials, and developed a ritual and mode of piety not contingent
upon the temple and sacrificial cult.
In claiming that first- and second-century historical events provided the
impetus to expand the biblical rite, one denies that other forces played a central
role. I rule out, for example, the possibility that the symposia literature had a
major impact. This literature at most may have enriched various features of the
celebration, especially in its postmishnaic versions. The present study of
rabbinic and nonrabbinic sources has enabled us to trace the actual recasting of
the cultic elements in the celebration. Further, as seen in chapter 5, banquet
habits and the use of meals for a gathering are not unique to Passover. Different
groups adapted the communal meal for many different purposes and, most
importantly. one can observe a pattern in their adaptation. The descriptions of
the meals, whether of Passover or not, in Qumran, Philo, and Philo's account of
the Therapeutae, apply cultic language and other notions to these gatherings in
the manner in which the Mishnah extends cultic significance to the Passover
rite. One must conclude that the need to show continuity with a cultic back
ground is the operative principle.
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THE SYSTEM OF THE MISHNAH AND BEYOND:
FROM CONTINUITY TO DISCONTINUITY

I have demonstrated the reason for the anomaly inherent in the Mishnah. To
respond to the loss of the temple and the passover offering, the Mishnah has to
claim, anachronistically, that the present rite is not discontinuous with the past.
This effort is geared to those still troubled by the loss of the temple and its cult.
Gradually, however, as people felt more sure of themsel ves and less vulnerable
concerning the temple's loss, they could relate to the restructured rite in its own
terms, Jews could then admit that a discontinuity existed. The Mishnah only
hints at such a stage. I have suggested that the symbolic interpretation added to
Gamaliel's statement of the three essential elements to the rite, in Mishnah
10:5, is the beginning of this practice. Several glosses and changes to the text of
the Mishnah show further developments of this conception. Mishnah 10:3
provides two striking examples:
A. [They] served him-[he] dips the lettuce [= the vegetable used for
bitter herbs] before he reaches the bread condiment.
B. [They] served him unleavened bread and lettuce and haroset [= a
mixture, e.g., of nuts, fruit, and vinegar pounded together], even though the
haroset is not a misvali [= a commandment].
R. Leazar b. Sadoq says [It is a] misvah,
C. And in the Temple [they] serve him the carcass of the passover
offering.v!
The loss of the sacrifice is implicit in a gloss to clause B. On the basis of a
later comment or version, the mention of "two cooked foods," representing
the lost passover and festival sacrifices, is interpolated into the passage:
B.' [They] served him unleavened bread and lettuce and haroset and two
cooked foods even though the haroset is not a misvah,
Even more explicit is the transformation of clause C. That clause indicates that
the Mishnah speaks of two contemporary practices: a general and ostensibly
standard protocol for outside the temple, and an added special feature for inside
the Temple. But printed editions change the verb to a past tense and turn the
clause into an acknowledgment of change:

c.' And in the Temple [they] used to serve him the carcass of the
passover offering.
Modifications in the list of typical questions concerning the evening's
procedures found in Mishnah 10:4 likewise reflect changing attitudes.V In the
course of this study, I have cited additional examples from the Tosefta, the
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Gemara, and the Midrashim. These deal with the awareness that the rabbinic
seder is temporally correlated with the sacrificial gathering; that the focus on
three central items of the seder requires special intent just like that required for
the preparation of the passover sacrifice; that one- uses wine instead of meat
from the sacrifice to express one's joy; that the unleavened bread and bitter
herbs were originally secondary but have been elevated in status equal to that of
the passover sacrifice; and that Israelites, instead of the Levitical professional
singers, sing psalms to God. In addition, the special emphasis on the mythic
dimension of Passover and on the required identification with the Exodus
experience may also reflect this tendency. 63
As I mentioned at the outset, my task has not been to examine the later stages
of the tradition. However, it is worth noting the existence of these develop
ments, for they provide a contrast to the Mishnah and highlight its distinctive
perspective. An implication of the present study is that we have to refine overly
general explanations for developments in the history of Judaism. Judaism
evolved several types of responses to the end of the passover cult. Only by
paying attention to the exact relationships of these responses can one fully
understand their significance and function. Moreover, this effort will enable us
to correlate and map out the religious and historical situation reflected in the
different teachings. For a vivid illustration of this point I will now examine two
additional texts which, in contrast to the Mishnah, present the viewpoint that
the passover offering lacks any inherent importance. The first, Mekilta, an
early (i.e., third-century) Midrash.v' suggests that God added details to the
preparation of the passover rite to provide Israel with merit to be redeemed. The
second, from Exodus Rabbah, a Midrash edited in the posttalmudic period.t"
extends this notion to the sacrifice as a whole. God prescribed the offering only
as a ruse so that Jews would circumcise themselves. First, Mekilta Pisha,
chapter 5:
A. "And you shall keep it until the fourteenth day of the same month"
(Ex. 12:6). Why did Scripture require the purchase of the paschal lamb to
take place four days before its slaughter?
Bi l . R. Matia the son of Heresh used to say, Behold it says, "[You were
still naked and bare] when I passed by you and saw that your time for love
had arrived" (Ezek. 16:[7-]8). This means, the time has arrived for the
fulfillment of the oath which the Holy One, Praised be He, had sworn unto
Abraham, to deliver his children. But as yet they had no religious duties to
perform by which to merit redemption, as it says, "your breasts became firm
and your hair sprouted. You were still naked and bare" (Ezek. 16:7), which
means bare of any religious deeds.
B.2 Therefore the Holy One Praised be He, assigned them two duties, the
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blood [Lauterbach = "duty"J of the paschal sacrifice and the blood [Lauter
bach = "duty"J of circumcision, which they should perform so as to be
worthy of redemption. For thus it is said, "When I passed by you and saw
you wallowing in your blood, I said to you, 'In thy blood live [, and I said to
you, 'in thy blood live']" (Ezek. 16:6). And it says, "As for you also,
because of the blood of your covenant I released the prisoners from dry pit"
(Zech. 9: II).
C. For this reason Scripture required that the purchase of the paschal
lamb take place four days before its slaughter. For one cannot obtain rewards
except for deeds. 66
The passover sacrifice thus has a purpose-if only to give the Israelites merit.
The implication might be that the blood of the sacrifice, like the blood of
circumcision, would continue to give Israel merit. While Jews may no longer
be able to have the blood from that sacrifice, they can still perform
circumcision.s?
Two comments from Exodus Rabbah, clauses B- D and E - M, indicate that
the passover sacrifice serves an ulterior purpose. The second comment in
particular expands the tradition found in Mekilta and "improves" on it to fit
later realities:
A. "This is the ordinance (HWQT) of the passover offering" (Ex.
12:43).
.
B. R. Simeon b. Halafta said, When Israel departed [or "were about to
depart"] from Egypt, the Holy One Praised be He said to Moses, "Exhort
the Israelites concerning the command of the passover offering. 'No for
eigner shall eat of it. But any slave a man has bought may eat of it once he has
been circumcised' (Ex. 12:43b-44)."
C. When the Israelites saw that the uncircumcised were disqualified from
eating the passover sacrifice, they arose with the least possible delay and
circumcised all their servants and sons and all those who [subsequently)
went out with them, as it says, "And the Israelites went and did so" (Ex.
12:28). [This verse reports the Israelites' response to Moses' instructions to
prepare the passover offering. Cp. Ex. 12:50.J
D. It can be compared to a king who arranged a banquet for his friends
and who said, "Unless the invited guests show my seal, none can enter. "
Similarly, God ordained a feast for them, "[flesh ... ] roasted with fire,
with unleavened bread and bitter herbs" (Ex. 12:8), because he delivered
them from trouble; [but] He commanded, "Unless the seal of Abraham is
[inscribedJ on your flesh, you cannot taste thereof. ..
E. Thereupon all those who had been born in Egypt were immediately
circumcised, and concerning these it is said, "Gather My devotees unto Me,
those who made a covenant with Me for eeLY) a sacrifice" (Ps. 50:5).
F. And rabbis said. Israel did not wish to be circumcised in Egypt, and all
save the tribe of Levi had abolished circumcision in Egypt, as it says, "And

98

FROM FORM TO MEANING

of Levi he said, Let Your Theummin and Urim be with Your faithful"
(Deut, 33:8). Why was this? "Your precepts alone they observed, and kept
Your covenant" (Deut. 33:9)-in Egypt.
G. And when the Holy One Praised be He was about to redeem them, He
could find no merit in them. So what did He do? He called Moses and said,
"Go and circumcise them."
(H. Some say Joshua was there and it was he who circumcised them, as it
says, "And circumcise again the Israelites a second time" [Josh. 5:2].)
I. But many of them would not agree to be circumcised.
The Holy One Praised be He commanded that the passover offering
should be prepared, and when Moses prepared the passover offering, God
decreed that the four winds of the world [should blow] and they blew in the
Garden of Eden.
J. And from the winds that blew in the Garden of Eden fa scent! went and
joined in that passover offering, for it says, "Awake, 0 north wind, Come,
a south wind! Blow upon my garden, that its fragrance may spread" (S.S.
4: 16). And this scent spread over a distance of a forty days' journey.
K. All the Israelites [then] came flocklng to Moses and said, "Do,
please, give us some of your passover offering to eat," for they were
famished on account of the odor that was in it.
L. The Holy One Praised be He said, "Unless you circumcise yourselves
you cannot eat [thereof]," as it says, "And the LORD said to Moses and
Aaron: This is the ordinance of the passover offering," etc. [= "No
foreigner shall eat of it. But any ... may eat of it once he has been
circumcised"] (Ex. 12:43).
M. Thereupon they immediately offered themselves for circumcision,
and the blood of the passover offering mingled with that of circumcision.
N. And the Holy One Praised be He took each one, kissed him and
blessed him, as it says, "And when I passed by you and saw you wallowing
in your blood," etc. [= "and I said to you, 'In thy blood live,' and I said to
you, 'In thy blood live' "] (Ezek. 16:6). "[In thy blood] Iive"-refers to
the blood of the passover offering; "[In thy blood] live"-refers to the
blood of circumcision.P"
The fact that Exodus Rabbah is a late Midrash is reflected in both interpreta
tions, clauses B - E and F- N. They address an audience that can take the lack
of a passover offering for granted, and they assume that the sacrifice lacks any
specific inherent meaning. 69 The comments appropriately appear as interpre
tations of Exodus 12:43, which uses the word huqqah, "ordinance" or law, a
term often understood as a divine command on ritual matters. especially for
laws that appear to lack reasons."? Both clauses B-E and F-N present this
perception of the passover sacrifice. According to the first interpretation, God
prescribed the passover offering to induce the Israelites to circumcise them
selves. The sacrificial meal was a banquet to commemorate the deliverance,
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clause D. as if the liberation is a past fact. The second interpretation, clauses
F - N (with H, an interpolated gloss to G), is even more explicit in playing down
the sacrifice. Clauses G and M -N employ language found in the Mekilta
tradition, though here the circumcision is the sole focus of interest. Indeed. the
background of the Mekiltahelps explain the mention of the blood of the
passover offering, in clauses M-N, which might otherwise seem strange in this
context.
In Exodus Rabbah, circumcision is thus assumed to be more important than
the sacrifice. 71 Surely, such an announcement of the meaninglessness of the
passover sacrifice would have seemed cruel and abrasive to people who had
been grieved by its loss, whether they had personally lived through the Destruc
tion or had merely maintained faith in the central role of the sacrifice.· By the
same token. once the rabbinic celebration became accepted as a ritual in its own
right, it did not have to be justified on the basis of old cultic notions. People
soon forgot that the sacrifice had provided the structure for everything else. It
was sufficiently remembered through a symbol. This attitude indicates that the
Mishnah had indeed triumphed.
The seder constitutes one of the most effective products of early rabbinic
Judaism. It provides examples of the central rabbinic institutions of prayer.
blessings, study. acts of loving kindness. and fellowship. Each activity was an
act of piety and available to all Jews. not just the wealthy, or adults. or
intellectuals. It moreover epitomizes the rabbinic mythic world view. 72 In word
and deed it provided Jews with a way to look at and to live in the world. They
had been redeemed but they had also been slaves. Those who felt themselves in
a state of redemption needed to know that they had been slaves and to be
thankful to God who redeemed them. Those who saw themselves as enslaved
should remember that they had once been redeemed from slavery in Egypt. As
they had experienced a redemption once, so they would experience it again. In
innumerable situations, Jews could "remyth" or adapt the paradigm to include
their own situation.
Students of religion have noted that a single event within the calendar can
have an impact that remains through the rest of the year. Joachim Wach, for
example, observes:
The integrating force of worship is revealed in the creation of transient or
permanent organizational forms .... Festivals and pilgrimages are out
standing examples.... It can easily be imagined to what extent organiza
tions such as those mentioned are able to influence the religious moods and
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attitudes of the worshipers gathered together for a special purpose and so
exert a strong influence on the religion as a whole. 73

Appendix A

It is not surprising that the Passover evening celebration has had this kind of

impact upon Jews and has proved to be one of the most popular Jewish
observances.74 It contains a message that Jews have found meaningful. power
ful, and appropriate to their needs. The words, actions. and protocol involve
each individual in the experience and provide all participants with a respite
from the normal structures of society and history. They thereby become
receptive to mythic history and can find their place in the mythic paradigm.
While many customs and liturgical texts have enriched the rite, the basic

ROASTED MEAT OR
SACRIFICES AFfER 70 C.E.?
THE PROBLEM

framework goes back to Mishnah Pesahim 10.

that Jews did not lose their attachment
to the passover offering even after the destruction of the temple in 70 C.E.
Jews either continued to offer the sacrifice or else roasted a whole lamb in
accordance with biblical requirements (Ex. 12:8-9).1 This argument shares
my view concerning the central role of the temple (see chapter I) and the
essential need for the passover sacrifice (see chapter 2). It might seem to
contradict, however, the thesis that Jews experienced a traumatic loss at the
temple's destruction and that this situation accounts for the expansion of the
Passover evening celebration in the Mishnah. In chapter 7 I briefly discussed
the issue and suggested that evidence for this view actually attests to the
seriousness of the religious problem to which the Mishnah responds. In this
appendix I will review more extensively the relevant sources.

S

E VER AL SCHOLARS HA VE ARGUED

RABBINIC MATERIALS

Scholars frequently cite one or more of the following six rabbinic sources:
1. Mishnah Pesahim 4:4:
A place where they [= people] are accustomed to eat roasted meat (~L Y)
on the nights of Passover-they eat [it].
A place where they are accustomed not to eat [it]-they do not eat [it].
In chapter 7 I cited and discussed this passage; and as I pointed out, and as
Gedalyahu Alon has already suggested." the pericope assumes that some
people might want to continue to eat roasted meat even without the sacrificial
rite. This underscores the degree to which people felt the need to preserve
whatever they could from the cuitic celebration.
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2. Mishnah Pesahim 7:2:
A. They do not roast the passover lamb (HPSJ::I) on a [metal] spit or on a
grill.
B. R. Sadoq says, A case concerning (MeSH B-): R. Gamaliel said to
Tebi his servant, "Go and roast the passover lamb (HPSJ::I) for us on the
grill. "
This passage treats the "roasting" prescribed in Exodus 12:8 and else
where. Clause A requires that the animal come into direct contact with the fire.
Gamaliel's position in clause B can be interpreted in one of two ways. The
narrative may represent an opinion opposing clause A, to the effect that a spit is
permitted. In this case Gamaliel refers to an actual sacrifice or to an animal to be
prepared exactly as the sacrifice is prepared. Alternatively, the story illustrates
the principle in clause A. After the temple's destruction, Gamaliel wants to
have an animal prepared in a manner similar to but not identical with the
passover offering and as a consequence he requests that it be put on a grill. Only
if the first rendering is correct and the reference is to Gamaliel the second and to
an actual sacrifice would the text purport to describe a post-70 passover
offering. Alon suggests that in light of the other traditions attributed to
Gamaliel (including number 3 immediately following), one should assume that
the passage does not refer to an actual sacrifice. 3
3. Mishnah Besah 2:7

= Mishnah <Eduyyot 3: II:

Moreover CP) he said three things to be lenient [= Rabban Gamaliel, as
stated in M. Bes. 2:6, took the lenient position in three matters],
They sweep behind the couches and they put spices on the lire on a festival
and they prepare a kid roasted whole (GDY MQWLS) on the nights of
Passover [in the manner prescribed for the passover offering, in Ex. 12:91.
And sages forbid [it].
The term (GDY) MQWLS provides one definition of the particular type of
roasting required by Exodus 12:9, "Do not eat any of it raw ... but roasted
head, legs, and entrails-over the fire." While rabbinic sources and modem
scholars differ on the exact meaning of this word," the passage is universally
understood to refer to the preparation of a nonsacrificiallamb in the manner of
the actual passover offering. Otherwise there would be no reason for the dispute
with the sages. No one need assert that the passover sacrifice is roasted whole,
for that is what the Bible states.
Gamaliel's present tradition accords with our understanding of Mishnah
Pesahim 10:5, where Gamaliel requires an individual to verbalize and thus
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concentrate on the passover offering, the unleavened bread, and the bitter
herbs. He thereby equates all three as essential elements of the rite.! Here,
though, Gamaliel appears to express his interest in continuity by prescribing
cooking procedures associated with the sacrifice. The editor of the Mishnah
who cites the opposing position attributed to the sages-or who adds that
attribution, implying that the teaching is the majority opinion-apparently
believes that such an imitative act is inappropriate. The view attributed to
Gamaliel, by contrast, accords with Mishnah Pesahim 1O:3-which projects a
viable procedure without the sacrifice and outside of the temple-and, in fact,
accords with the impression made by Mishnah Pesahirn 10 as a whole. If the
tradition does originate with Gamaliel, it might reflect one way in which Jews
sought to continue old practices soon after the destruction of the temple.
4. Tosefta Yom Tov 2:15, pp. 290-91, lines 56-62, which comments
upon and adds to Mishnah Besah 2:7:
A. What is a "kid roasted whole" (GOY MQWLS)?
B. Completedly roasted, [with] its head, legs, and entrails.
C. [If] he boiled any part of it, steamed any part of it-this is not a kid
roasted whole.
D. They prepare a kid roasted whole on [even the nights of ]" the first day
of the Festival and on [even the nights of] the last day of Passover;
[they prepare] a calf roasted whole (eGL MQWLS) on [even the nights
of] the first day of Passover but not a kid roasted whole. [Since a calf never
served as a passover offering, it-even roasted whole-could not be mis
taken for that sacrifice.]?
E. Said R. Yosah, Todos of Rome directed the Romans to take lambs
CfL'YM) on the nights of Passover and they prepared them roasted whole.
They [= anonymous sages] said to him,
And he borders on feeding them holy things [of the Temple area] outside
[the holy precincts], because they [= the Roman Jews] called them [= the
lambs] "passover offerings" (PSJ::IYN).
Clauses A-C provide one definition of the phrase "kid roasted whole"
(GOY MQWLS).8 Clauses B-C emphasize the point that the animal be
completely roasted and not at all boiled or steamed." Clause D treats the time
when one is prohibited from preparing the kid in this manner. This clause
contains several textual variants, which Saul Lieberman discusses. According
to all readings, clause D apparently accords with the view of the sages in
Mishnah Besah 2:7. The proscription prohibits only the roasting of a whole kid
and only on Passover eve.!"
The implication of clause E is clear, though it can be interpreted in one of
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two ways. Yosah's citation may explain the position of the sages in the Mishnah
who dispute Gamaliel, or it may throw light on Gamaliel's view. Only non
Palestinians, here Roman Jews, would consider the roasted nonsacrificiallamb
as a passover offering, and as a consequence only they would be prohibited
from preparing an animal in that fashion. According to either rendering,
clause E indicates that rabbinic circles believed, first, that the sacrifice was
important and was considered so even by non-Palestinians, but that it could not
be offered; and, second, that some Jews might interpret their present practices
in cultic terms. t t
5. Tosefta Ahilot 3:9, p. 600, lines 16-18:
A. A case concerning (MeSH B-): In Bet Daggan in Judah a person died
on the eve of Passover and they [= the local people] went to bury him.
B. And the women entered and tied the rope to the rolling stone [at the
end of the grave]. The men pulled from the outside and the women entered
and buried him. And the men went and prepared their passover offerings
(PSI:IYHN) in the evening.
This passage was discussed in chapter 7. The men took special precautions to
maintain their state of cleanness in order to prepare their passover lambs in the
evening. 12 The simple meaning of the text is that some people outside of
Jerusalem were believed to offer a passover sacrifice. Alon, however, suggests
that this passage be interpreted in light of the other accounts and be seen as a
reference to preparing a nonsacrificial passover lamb in the manner in which the
sacrifice had been prepared.P Whether or not Alon is correct, the passage
points to the presumed importance of the sacrifice.
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interpreted similarly to the previous one. Ostensibly it indicates that Ash
kelonites were believed to prepare passover offerings in a state of ritual
cleanness, though it could be construed to refer to nonsacrificial animals
prepared and eaten so as to resemble an actual sacrifice.
We can divide these six sources into three groups. Numbers 3-4 unequiv
ocally indicate that certain rabbis believed that some Jews wished to prepare an
animal to resemble the passover sacrifice. Numbers 1-2 can reasonably be
interpreted in the same fashion. That does not, however, seem to be the sense of
numbers 5-6, although they could conceivably be construed in the same way
as the other sources. All six indicate, first, that rabbinic circles deemed the
passover offering important, and, second, that they believed Jews at large
shared in this sentiment and tried to preserve as many aspects of the sacrifice as
possible. Considering the history of the sacrifice in Second Temple times,
people would believe that the passover lamb would have to be offered in
Jerusalem. Even K. W. Clark, who recently revived the view that a sacrificial
cult continued after 70 c. E., agrees that it would have ceased by 135 when the
city of Jerusalem and the temple mount became paganized. From the viewpoint
of the Mishnah, which was edited toward the end of the second century, all
Jews who venerated Jerusalem would have experienced the loss of the passover
sacrificial rite. Mishnah Pesahirn 10 reflects the same need found in the above
six sources, though as Mishnah 10:3 indicates, it found a different solution to
the crisis. The sacrificial rite was seen as one of two valid procedures from
temple days. Without the temple one can continue the extratemple practice
which lacked the sacrifice but included all the other essential ingredients.
NONRABBINIC SOURCES

6. Tosefta Ahilot 18:18, p. 617, lines 21-23:
A. A case concerning (MeSH B-): Rabbi and R. Ishmael the son of
R. Yose and R. Eliezer Haqappar spent the Sabbath in the stall of Pazzi in
Lud, and R. Pinhas b. Ya'ir was sitting before them.
B. They said to him, Ashkelon-what do you rule concerning it?
C. He said to them, They sell wheat in their basilicas and they immerse
themselves and eat their passover offerings (PSI:IYHN) in the evening.
The passage forms part of a section on the ritual uncleanness of Gentile lands,
dwellings, and at times colonnades. The dialogue in clauses B -C concerns the
status of the eity of Ashkelon. Some people conduct their business in the city's
basilicas, then immediately bathe and eat their passover offerings. These
individuals do not assume that they are unclean for seven days, as they would
have if they considered Ashkelon a Gentile land.!" This passage may be

Several first- and early second-century nonrabbinic works, especially
Josephus, seem to describe a sacrificial rite still in effect, particularly the one
for Passover. For example, in Antiquities 2:312, Josephus recounts the exodus
and comments:
He accordingly had the Hebrews ready betimes for departure and ranging
them in fraternities kept them assembled together; then when the fourteenth
day was come the whole body, in readiness to start, sacrificed, purified the
houses with the blood, using the bunches of hyssop to sprinkle it, and after
the repast burnt the remnants of the meal as persons on the eve of departure.
Hence comes it that to this day we keep this sacrifice in the same customary
manner, called the feast Pascha, which signifies "passing over," because
on that day God passed over our people when he smote the Egyptians with
plague. IS
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Do the words "to this day" mean that the practice was carried on after
70 C.E., even into the early 90s when Josephus wrote Antiquities? Use of the
present tense in the accounts of Josephus and Christian writers may refer to
contemporary practices, which would attest to the perceived importance of the
temple cult. particularly the passover offering. Scholars who hold this view
agree. however. that after the Bar Kokhba revolt the sacrificial rite would have
ceased. 16
It is equally plausible, however, that the above citation of Josephus and the
other references did not refer to contemporary practices. Numerous sources
reflect the end of the cult, and the use of the present tense can be easily
explained. The revised edition of Emile Schiirer, for example, suggests that
these references' 'are merely describing what was lawful, not what was actually
practised. "17 Similarly, E. Mary Smallwood comments:
References after that date [70 c. E.) which appear to imply the continued
observance of the cult are to be explained as ideal accounts of a procedure
which it was hoped would some day be restored, rather than as realistic
accounts of actual contemporary practices. 18
Smallwood observes that the analogous reference in Antiquities 3:224-57
merely follows the text of Leviticus and Numbers which it paraphrases. 19
David Altshuler puts Josephus's practice of using indicative verbs for cultic
matters into a larger context. They are intended as apologetics, meant to
de-emphasize the importance of cultic matters. These practices are presented as
"customs the Jews happen to observe." By contrast, when Josephus uses the
imperative form of the verb, as in Antiquities 4, he presents the materials as
"commands of God through Moses. ··zo
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THE HEBREW TEXTS OF
MISHNAH AND TOSEFTA
PESAljIM 10
O R THE HEBREW TEXT of the Mishnah, I reproduce the Kaufmann MS,
generally considered the best MS of the Mishnah. It is not perfect,
however, and the attached notes indicate wherever its readings are
inferior to those of other MSS. More extensive notes are found on the English
translation. in chapter 3. I express my thanks to the Hungarian Academy of
Sciences for providing me with photographs of this text. For the Hebrew text of
the Tosclta, I reproduce the critical edition of Saul Lieberman, The Tosefta,

F

According to Codex Vienna. with Variants from Codices Erfurt, London.
Genizali MSS. and Editio Princeps (Venice 1521) together with References to
Parallel Passages in Talmudic Literature and A Brief Commentary. Vol. 2
(New York: The Jewish Theological Seminary of America, 1962). pp. 196
199. I gratefully acknowledge the permission of the late Professor Saul Lieber
man and the Jewish Theological Seminary to reproduce this selection.

CONCLUStONS

Both the nonrabbinic and the rabbinic evidence reflect the importance
attached to the passover sacrifice. Even if everything purported actually took
place and referred to an actual sacrifice, my thesis would not be disproved.
While the nonrabbinic sources are inconclusive, and the rabbinic testimony
varied and somewhat ambiguous, the evidence agrees in attesting to the
importance of the passover sacrifice and the need to find some continuity with
it. In the body of this study I have demonstrated the alternative path taken by
Mishnah Pesahirn 10, which provided a rich and meaningful rite without the
sacrifice, fulfilling the needs of Jews in the second century while maintaining a
sense of continuity with the past.
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I. Defining the Problem
I. The haggadah as a literary work is posttalrnudic. On the date of the developed
liturgy and the haggadah sec, e.g., Kasher, pp. 17-19, esp. 26-30,40,48; Gold
schmidt, passim, esp. 3, 8-9, 12, 13, 17, 19, 28, 34, 38, 39, 46-47, 70-72;
Heinemann (1960-\96\), pp. 405 -410, esp. 406; En], "Passover," by Louis Jacobs;
Freedman, who enables one graphically to see how the haggadah draws upon and
integrates the earlier rabbinic sources; and cpo Epstein (1957), pp. 57,331,333-334.
2. See Green (\978), Halivni (1979), and Neusner (1981), as well as Halivni,
Gereboff (\ 979), Kanter, Porton (1976-1982), and cpo Epstein (\ 957), pp, 205-226.
For examples of this approach in biblical studies, see Weinfeld for Deuteronomy; Japhet
for Chronicles; and Conzelrnann (1960) for Luke.
3. See Neusner (1981) and esp, Bokser (1981).
4. Ostow, p. II.
5. See Bokser (1981); Ostow, pp. 15-16; and n. 35 below.
6. See Goldschmidt, Segal, Kasher, and Tabory, as well as the earlier study by
Friedmann.
7. See Stein and the literature he cites; Plutarch, Moralia: Table Talk, vols. 8-9;
lnDB, "Banquet," and "Meals," by J. F. Ross; Barrow; Fischel (\975), pp. 69-70;
and chap. 5 below.
ll. Sec, e.g., Daube; Bahr; csp. Lictzmann, pp, 220-2116, 494- 509,596-652, for
an evaluation ofthc appropriateness of the comparison; Tabory, p. I, and chap. 2 below,
nn. 26-30 and text thereto.
9. See Alon, pp. 164-166; Safrai; and the earlierattempts by David Hoffmann, in
Hoffmann, Hoffmann (1924), and Hoffmann (1972). See also Goldschmidt, pp, 51
52; Urbach (1961), p. 148; Davies (1964), pp. 269-270; and Tabory, passim, esp.
pp. 229-250. See also Fredman, who does not purport to trace the history of the seder
but notes that the seder constitutes a post-70 rite to replace the lost temple and passover
sacrifice, and offers an anthropological interpretation of the ceremony.
10. See, e.g., Beer, Baneth, and Albeck.
II. See, e.g., Weinfeld, EnJ, "Deuteronomy," by Moshe Weinfeld; InDBS,
"Leviticus," by Jacob Milgrom, and "Prophecy," by M. J. Buss; and Sama.
12. Philo, Special Laws, I:66-68, vol. 7, pp. '36-141, on which see Daniel ed.,
pp. L-LI, and chap. 2, n. 19 below. On the glorification of Jerusalem and the temple,
see also (a) Aristeas nos. 83-120, Hadas ed., pp. 12-15, 142-164, and esp. 48-50;
andPclletiered.,pp. 143-163andnn.,esp.142-143,n. 3,16O-16I,n. 3. and 163,
n. 5; (h) Philothc Elder, to which sec Gutman (1954); Gutman. 1:221-244. esp. 224,
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238-239,244; EnJ, "Philo (The Elder)," by B. Z. Wac holder; and Hengel. 2:71.
n.352; and (c) Philo, Embassy to Galus, #277-292, esp. 281-284. vol. 10.
pp. 140-147. See also Cohn.
Concerning the existence of temples outside of Jerusalem, see Hengel, I: 100.
272-275, esp. 275, and cp. 2:181-82; and esp. Smallwood, pp. 367-368.
13. See, e.g., Heinemann (1964), pp. 17-28; Sarna; EnJ, "Mishmarot and
Ma'arnadot." by Daniel Sperber, and "Synagogue," by L. I. Rabinowitz; and esp.
Shanks. pp. 17-30.176-177 (n.b. 16-20). and 177. n. 10; Kraabcl. pp. 502-503:
Strange. pp. 656-657,664; and Schiirer, 2:292-293.
14. See, e.g., Talmon (1978); Haran (1979), pp. 182-185; Sarna, pp. 290-295;
Kraabel, p. 502; and Strange, pp. 656-657, 664.
IS. Sarna, p. 295.
16. See Greenberg, and Tigay.
17. See Sarna; Talmon (1978); and Wach, pp. 41-42. Note, for example , how the
Wisdom of Ben Sira describes the centrality of the Temple sacrificial cult and includes
prayers of individuals. Because of the distinction made in the text, historians of other
religions frequently differentiate between the official or public religion and private or
personal religion. See, e.g., Rice and Stambaugh concerning Greek religion. On the
sociological differences between private and communal prayer see Heilman, esp.
pp. 65-69, 129-149.
18. Heinemann ([964).
19. Talmon (1978), p. 269. See also chap. 2, nn. 8-10 and text thereto.
20. See chap. 2 below, nn. 31-36; and cp. Wach, pp. 141-145. csp. 154.
21. See, e.g., Neusner (1981).
22. Smallwood, p. 124; see also pp. 124-127, 133, 136. 140, 143, 192-193,
558 - 560. and cp. 371- 376,416.476; Liver (1963). pp. 173-198; Cohn; and Turner
( 1974), who throws light on pilgrimage as a unifying force for far-flung members of a
group. Cp, Stone, pp. 75 - 82, esp. 76, 81, for a slightly different evaluation of the
ostensibly conflicting evidence concerning the centrality of the temple. On the whole
problem. see Townsend (1981) for a review of the literature.
23. See above, text to nn. 3-5; Neusner (1972); and Schurer, 1:501-528.
24. Philo, Special Laws, 2: 145-146, 148, vol. 7, pp. 394-397. On Philo see
chap. 2, nn. 16-17.
25. See chap. 2 below, nn. 4-6 and text thereto.
26. See chap. 2 below, nn. 1-4,8, and text thereto where I point out that an Aramaic
papyrus from Elephantine mentions unleavened bread alone.
27. See Loewcnstamm, p. 21; Fishbane , pp. 12t-140; cp. HotTmann (1972),
pp. 2-3; and chap. 6 below, nn. 22-24 and text thereto.
28. See, e.g., Plutarch, 3:645B, 660A-C, vol. 8, pp. 200-201,292-293,7:697,
708C-D, vol. 9, pp. 4-7, 62-65; Douglas; and lESS, "Food, II. Consumption
Patterns," by Yehudi A. Cohen, pp. 509, 510.
29. Douglas, pp. 269. 272.
30. See, e.g., Philo, Special Laws, I:70, vol. 7, pp. 139-141, and Questions and
Answers on Exodus, 1:3, Sup. 2:8-9, on which cpo Wach, p. 42; esp. Plutarch,
5:678C-679E, vol. 8, pp. 406-413; Durkheim, p. 381; Dclcor; Tahnon (1978),
p. 296; Wach, esp. pp. 27-34, 39-42, 58-79,92-97,109-112 (n.b. 110), 182,

1/5

196-205; Heilman, esp. pp. 50-52, 253-260: Fredman, pp. 10, 151; and Turner
(1974), pp. 46-47.
31. See the references in n. 7 above and in chap. 5. nn. 1-3; and Tabory, pp. 252
256.
32. See Talmon (1978), esp. p. 283; ler. 16:5 and Porten, pp. 179-186 concerning
a marzeah, a feast or banquet at a house of mourning and hence a different type of
gathering around a meal; and chap. 2 below, texts (0 nn. 1-2. On [sa. 30:29, see
Luzzatto , ad loc., p. 358.
33. See nn. 20-21 above and chap. 6 below, nn. 14-28 and text thereto.
34. M. Pes. 10: I. On the significance see lESS, "Food, n. Consumption Patterns,"
p. 508; and chap. 5 below, nn. 46-48 and text thereto.
35. See LiebennanTK, 1:62;Bokser(l980),pp. 39-40, 144-145(n. 130),261.
279-80 (n. 18), and references there; and cp. Luzzatto, p. 358, to [sa. 30:29.
36. Fischel (1977), pp. xix -xx. whose approach follows M. Smith. On the didactic
use of questions and answers and the device of a parent instructing a child, see Fishbane.
pp. 79-83. 147-148.
37. See Bokscr (1981). For an indication of some of these developments concerning
Passover, sec chap. 4, nn. II. 16-19,24-25,31, chap. 5, n. 56, chap. 6. nn. 10
16, and chap. 7, nn. 61-70, and texts thereto; and chap. 4. n. 14.

2. Prerabbinic Descriptions of Passover
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I. See Kaufmann, 1/1-3: 104,115-116.125-126.213.535.544,545,575-579.
2{4-5:487; Noth, pp. 87 -102; Segal: Ringgren. pp. 186- 188: EnM, "MRWR" and
"PSI:;l." by Jacob Licht; E1I.I. "Passover." by Louis Jacobs and Ernst Kutsch: Loewen
stamrn: Weinfeld. pp. 216-217: Carmichael, pp. 89-94.129: Childs, pp. 178-214.
esp, 187, 191, 19·1. 197-198. 2(K), 204-206: Epstein (1957), pp. 323-33I:1nDRS.
"Exodus. Book of." by R. E. Clements: Haran, pp. 294,317-348: Warnbacq: Warn
bacq (1980); and note the observations of Bloch. pp. 137, 140. Segal; EnM. "PSf:I";
and esp. Childs cite and evaluate the earlier literature.
2. See Segal. pp. 22-23, 231. 240, esp. 233, and cp. 163-165; Lauterbach. esp,
pp. 239-241: esp. Le Deaut (963), pp. 179-184; Loewenstarnm. pp. 84-88. esp.
88; Weinfeld. pp. 216-217; and Childs, p. 207, n. to Ex. 12:46. Cpo Kaufmann
1/1- 3:547. 573-574, 585; and Morgenstern. For a clear statement concerning. the
notion behind the apotropaic rule not to break the bone see Meyers, pp. 3, 12-14.
91-92.
3. Later sources refer to regular ceremonies for the first fruits of other harvests. See
Baumgarten: and Yadin , 1:81-99.
4. See Segal, pp. 10-19,225-230; Talmon, pp. 58-74: esp. Petersen. pp. 6(}
96; EnJ, "Chronicles, Book of," by S. Japhet; laphet, pp. 212-217, 253-254,
281-282,354-355,370-371; and Schurer, 2:254-256 and nn.
5. See Werner (1957). esp, pp. 28-32: Bayer: EnM, "Neginah U'Zirnrah,. by
Bathja Bayer: esp. Liver. pp. ix-. x, 53-54, 64- 72. esp. 66-67. 69-70. 71 -72.
90-95; EnJ, "Music," by Bathja Bayer and Hanoch Avcnary, 12:557.559-566.571:
and Schi.ircr, 2:254. n. 58.281\-290, JOJ-JO·t and nn.. csp. n. 41. Cp. Buchler.
pp. 94-118. See, in particular, The Wisdom of Solomon. 10:18-20. 18:8-9:
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23. See Josephus, Wars, 2:10, 224. 280 (vol. 2, Pl'. 326-327,410-411,432
433),4:402 (vol. 3, PI'. 116-117),5:99-100 (vol. 3, PI'. 229-231).6:421-434
(vol. 3. pp. 496-501); Antiquities , 2:312-313 (vol. 4. PI'. 300-303), 3:248-251
(vol. 4, pp. 436-439), 9:263-272 (vol. 6, PI'. 138-145), 10:70-72 (vol. 6,
pp. 194-197), II: 109- III (vol. 6, PI'. 366- 369), 17:213- 215 (vol. 8, pp. 470
473), 18:29-30, 90 (vol. 9,pp. 24-27,64-65), 20:105-1 12 (vol. 9,1'1'. 446-469).
See Thackeray, in his edition of Josephus, vol. 3, p. 118, n. a; and Antiquities, Shalit
cd., vol. 2, note PI'. 55 (n. 146),71-72 (n. 177); Chcndcrlin, PI'. 373-375,386
390, 392-393; and Appendix below, for a discussion of Josephus' usage.
24. Vol. 3, pp. 498-499.
25. See TONT, "Paska," by 1. leremias; and esp. Childs, pp. 207-214, for a
discussion of the different usages and bibliographical references. See also the works cited
in nn. 26-31 below.
26. For the Last Supper see: Mark 14:1-52; Matt. 26:1-46, Luke 22:1-53;
John 11:55, 12:1, 13:1-38. Some other references include: Luke 2:41-43;
John 18:39, 19:14. See also Segal, 1'.241; Le Deaut (1963), pp. 178, 200-208.
307-338.374-375; and RAnC, "Eulogia." by A. Stuiber, esp. cols. 912-914. For
references to the Primitive Church's celebration of a Christian Passover feast. see TONT.
"Paska." pp. 901-904.
27. See, in particular, Mark 14:12, 14, 16,24; Matt. 26: 17, 19,26:28; Luke 22: I. 7.
8, II, 13, 15. Jeremias, PI'. 15-88. esp. 41-62. and Higgins layout these and
additional elements analogous to the Passover meal. See also TDNT, "Paska." esp.
pp. 899-900; Daube, PI'. 163-169. IX6-195. 278-284. 330- 335,413-415,434
436, esp. 192-195; and Petuchowski.
28. Conzelrnann, p. 52.
29. Lietzrnann, pp. 172-187. and Richardson, in Lietzmann. PI'. 220-286,494
509. have extensively argued for the secondary nature of the identification. See also
Conzelrnann, pp. 51-53,76-77; Segal, PI'. 33-37,241-247; Davies (1964), PI'· 59.
83 -84; and, in general, InOB, "The Agape," "Eucharist," and "Lord's Supper," by
M. H. Shepherd. For a discussion concerning the chronological problems and bibli
ographical references, see Fitzmyer, PI'. 134-137, and Chenderlin, PI'. 369- 393.
Those who claim that the Passover interpretation of the Last Supper is secondary
suggest alternative origins for the notion that Jesus' death was a saving event. See Le
Deaut; Vermes (1973), pp. 219-227; and esp. Williams, PI'. I-56, esp. 203-254. See
also below.
30. See, e.g., references to Lietzrnann, Conzelmann, and Williams in n. 29. As
Williams puts it: "Nevertheless the most that leremias can demonstrate is that the last
supper could have been a Passover meal; the sources themselves, by their very nature,
cannot yield positive proof that what could have been actually did occur"; p. 210. Sec
also Raphael, PI'. 82-85. for a brief but incisive analysis of the NT materials.
31. See also I Peter 1:13-21. esp. 19; lohn 1:29,36; Davies. PI'. 130-284. esp.
242 - 253; Neusner (1980), pp. 3)-44: Melito, in Hall (1979), Introduction and notes.
esp. pp. xxvi-xxvii, xliv; Perler, pp. 32-42; the references to lustin Martyr and
Origen, nn. 36, 38 below. For additional patristic sources see Lietzmann; TONT.
"Paska," pp. 900-901; and Childs, pp. 209-211, 212-214; and esp. Lampe, s.v,
paska, pp. 1046-1050, esp. entries C.I and D. See also Lieberman (1946), PI'. 332

Winston, pp. 222.316; text to n. 14 below; immediately below concerning Jubilees: and
Philo, Contemplative Life, nos. 86-87, vol. 9. pp. 166-167. on which see Winston
(1981). n. 45.
Concerning the use of Exodus 15 on the seventh day of Passover, see Muilenburg;
Childs. pp. 245. 150; and n. 14 below and text thereto.
6. The cited translations are from Charles. pp. 1-82. See Segal. 1'1'.21-13,
2.\ 1-240. csp. 233. am] the other references in n. 1.
7. See Segal, PI'. 23-25. 233. 11. 4; Gutman. 2:51-·54. (,(,-(,l); 151. esp. 54
(concerning the significance of the focus on sacrifices); EnJ, "Ezekiel thc Poet." by
M. S. Hurwitz; and Jacobson, PI'· 121-136.
8. See Segal, pp. 8-10,221-224; Porten, 1'1'.122-124,128-133,276-277,
279 - 281, 186, and 331- 333 (for a new transcription with plates, of the papyrus). The
ostraca are cited on pp. 131- 132.
9. See Montgomery, pp. 37-40; Jeremias (1932); and Talmon (1977).
[0. See esp. Talmon (1977).
II. Sec the index of verses in Fitzmyer, PI'. 152-170.
12. See De Vaux (1973), pp. 12-16: and Schiffman (1979), PI'· 46-49; and
Baumgarten (1953).
13. See Yadin, 1:79-81,2:54-55. esp. n. to I. 7; and, on the provenance of the
scroll. cp. Schiffman (1979), p. 49, n. 21, and Baruch A. Levine, in Neusner (1980).
pp. xvii-xx.
14. Sec Winston, pp. 20-25, and esp. 316, for a suggested emendation of the verse
which would make it refer also to "joy": and n. 5 above.
[5. See Winston (1981), Introduction, for a critical statement and bibliographical
references on Philo's method and relationship to the Bible and contemporary philosophy;
and chap. 5 below, n. 29 and text thereto.
16. Philo, Decalogue, no. 159, vol. 7, pp. 84-87; Special Laws, 2:163-169.
vol. 7. pp. 406-411; Moses, 2:224, vol. 6. pp. 560-561; and the passage quoted in
chap. I. to n. 24. Cp. Philo's description of the Therapeutae, who act as priests
throughout their lives, Contemplative Life, nos. 10-39. esp. 74, vol. 9, pp. 118-137,
esp. 158-159; and see chap. 5, nn. 19-21, 29, and text thereto.
17. Special Laws, 2: 148, vol. 7, pp. 396- 397. See also chap. I, text to n. 24; and
Philo, Questions and Answers on Exodus, 1:10, Sup. vol. 2, pp. 18-20.
18. See Special Laws, 2:146, vol. 7, PI'. 396-397.
19. See ibid .. 2: 193-194. vol. 7, PI'. 426-428 (concerning the Day of Atonement);
Cherubim, nos. 91-97, vol. 2, pp. 62-69; Moses, 2:23-24, vol. 6, PI'· 460-461;
Contemplative Life. nos. 40-90. esp. 56, 58, 63-64, vol. 9, PI'· 136-169, esp.
146- 147, 150-151; and chap. 5 below, nn. 22-25, and esp. 29, and text thereto.
20. See Questions and Answers on Exodus. I: 1-23, Sup. vol. 2,pp. 2-34; Special
Laws, 2: 150- 155, vol. 7, pp. 396-40 I; Preliminary Studies, nos. 161- 162, vol. 4,
pp. 541-543; Sacrifices (.1 Abel and Cain, nos. 62-63, vol. 2, pp. 140-143; Alle
goricallnterpretation, 3: 154, vol. I, pp. 404-405.
21. Moses, 2:224-232, vol. 6,pp. 560-565; quotation from nos. 232,233, vol, 6,
pp. 564-565.
22. See, e.g., Scholem, pp. 34-35; and esp. Goldin (1965), pp. 282-284, in part
quoted in chap. 7 below, n. 9.
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Naples edition and the L MS to PT lack the phrase "and two cooked foods." found in
later printed texts. This addition breaks the halance between two sets of clauses: First, in
A, "they served ... lettuce," and in B, "They served .. . haroset": and. second, in
A, "before ... condiment," and in B, "even ... misvah," Furthermore. it breaks the
literary form used for a dispute, here between the anonymous authority and R. Eleazar
b. Sadoq. See T. Pes. 10:9, p. 198, 11. 27-28; below. chap. 4. text to n. 19. and
chap. 7, text to n. 61; Rabbinovicz, p. 355, n. 6; Lieberman TK, 4:654, and esp.
Goldberg, p. 345. n. 9; and cp. Baneth, p. 241. n. 16.
8. See n. 7, and in general, chap. 4, nn. 8-9, below and text thereto.
9. The K, C. and P MSS, the UnK edition, and the L MS to PT lack the word "used
to," HYW, found only in the Paris MS and the Naples and Ven BT editions. See
T. Pes. IO:9.p. Il)K.11. 2K-29;Rahhinovicz.p. 355.n. 7; Friedmann, p. 36;andcsp.
Lieberman TK, 4:654; and below, chap. 4, n. l) and text thereto; chap. 7, text 10 n. 61 .
While Salrai (1%5) recognized this reading, at p. 201), n. III, he disregards il. at
p. 238, and in Safrai , p. 304. On the term for "the Temple" or "holy precincts."
MQDS. sec Milgrom, pp. 23-24, n. 72.
10. On the formulation of this clause and in general on the adoption of the biblical
pedagogic device, see chap. I. n. 36, chap. 4. nn. 12-14, and chap. 6. nn. 1-9, and
texts thereto.
II. Numerous changes have been introduced into the Mishnah to adapt it to revisions
and additions to the text and number of the questions. See Goldschmidt, pp. 10-13; and
n. 10 above. The reference. in D.3. to roasting may be to the custom 10 roast a
nonsacrificial animal in imitation of the roasted passover offering now no longer
available. See chap. 4, n. 17, and Appendix A. On the three ways of preparing the meal.
see T. Ned. 6:1. p. 107.1. I, and on "steamed," sec Lieberman TK. 1:446, n. 60.
4:577-578. esp. n. 15. See also Halivni (1981). pp. 70-74.
12. See chap. 6, nn. 17-21. and text thereto.
13. In A. the reading "said," with the word HYH.literally, "used to say," follows
the printed editions. the P MS, the Naples and Unk editions. the L MS to PT. and the
Columbia MS to BT. "Says" is found in the K. C, Paris, and Y MSS. See Goldschmidt.
p. 125. variant to haggadah. and Kanter. pp. 236-237.
The order of e. I. 2.3 follows the K, C, P. Paris, and Y MSS and the text of the
Naples edition and the L MS to PT. The cnd of e.3 provides the justification for D. as
demonstrated below, chap. 4. nn. 18. 20- 26. esp. 26. and texts thereto. Late texts of
the Mishnah and the Gemara place e.2 after C .3, and after e.3 interpolate a clause that
explicitly bids a person to empathize with the redemption and which relates to C. 2 orC .3.
In the L MS to PT. the interpolation appears as an actual marginal gloss. The version in
the Naples edition is: "In every generation a person is required to regard himself as if he
went out from Egypt, as it is said. 'And you shall tell your child on that day saying,
, 'Because of that which the LORD did for me when I came out of Egypt. ., ... This text
may have been generated from the liturgy. as it is found in the haggadah (Goldschmidt.
p. 125). Cp. the reading in the Unk edition, which has the correct order of C. I. 2. 3 hut
which includes the addition. See Solomon Hacdani and Heller. in Vilna editions of the
Mishnah. ad loc.: Friedmann. p. 58; Rabbinovicz. p. 362. n. 7: esp, Goldschmidt.
pp. 53 - 54; and chap. 7. nn. 32 - 34 below and text thereto.
MSS and early editions vary in the text of clause D.

334; Zeitlin, pp. 444-449,458-460; and Chadwick, pp. 84-85,258-259.
32. Scholars point to actual parallels with the structure and language of M. 10:5. See
Hall (1979), pp. xxvi-e xxvii, 23 (n. 12), 35 (n. 32), 37 (n. 34),45 (nn. 47-48), 51
(n. 53), and the references there, esp. Werner, to which add: Flusscr, Pines, pp. 173
179. Pines, though, did not employ manuscripts of the Mishnah, and his comments
should be compared to Cross, Hall, and Hall (1979). Cp. Childs, p. 210.
33. L. I, Hall (1979), pp. 2-3.
34. L. 33, ibid., pp. 16-17. In general see Johnson, pp. 135-137.
35. Ll. 44, 46-47, Hall (1979), pp. 22-25.
36. Justin Martyr, Dialogue with Trypho , chap. 40, Falls, pp. 208-209. See
Gueraud and Nautin, pp. 122-123.
37. See Hall (1979). p. 23. n. II.
.IX. Justin Martyr. Dialogue with Trypho . chap. 46. I':IlIs. p. 216. Sec Stylianop
oulos. pp. 119-120. On Origcn, see De Lange, pp. 94--95, 190, n. 30. which refers to
In Rom. 2, 13 ire XIV. 906-907) and fr. X (iTS 13 [1911-19121:217-218). While
Origen makes the polemical argument, he does not see the Passover account and the
sacrifice as an allegorieal prefigurement of the Passion. See Origen, On Pascha; Pagels;
and Gueraud and Nautin, esp. pp. 112-113, 120-122, 137.

3. Mishnah and Tosefta Pesahim 10
I. On the date of the developed seder see ehap. I, n. I.
2. See Rabbinovicz, p. 306, n. I; Lieberman TK, 4:647,510-511,548; Liebcnnan.
The Tosefta, 1:25, 1. I, Brief Commentary to T. Ber. 5: I. Usage elsewhere confirms
that clause A closes with the word "dark" and B opens with "even a poor." See
T. 10:1; M. Ket. 4:4, T. Pe'ah 2:3, p. 48,1. 26; T. Ket. 6:7, p. 77, II. 27-28 (to
which see Lieberman TK, 6:280); Talmud Bavli. Masekhet Ketubot, Hcrshlcr cd.,
1:342-343, esp. nn. 21-22, 352-353; Halivni, 1:190, n. 3; and cp. Friedmann.
pp. 15 - 16. Sarfatti (1976) astutely suggests that we follow K, P, and other manuscripts
of the Mishnah that read "on the eve of passovcrs, " meaning, on the eve when passover
offerings are sacrificed, a phraseology fitting Second Temple realities when the four
teenth of Nisan was considered a distinct and special day. On the time clement see
chap. 4, nn. 3-7 below and text thereto.
3. See chap. 5. nn. 9.46-48, and text thereto.
4. See chap. 4, nn. 29-32, and chap. 5, nn. 49-56, and texts thereto.
5. See Lieberman TK, 1:90, and 6:469, and, on the wine, n. 4 above.
6. The K, C, P, and Paris MSS and the Naples and Unk editions eontain this reading,
without the phrase "greens and lettuce," YRQWT Wl:IZRT, which is a later gloss. See
Rabbinovicz , p. 355, n. 5. One may find a clue to our usage in T. Ber. 4:8, which
describes the customs of a meal and states, "They poured for them ... they served them
the bread condiment." M. Pes. 10:3 may employ or be patterned after this formulation
and may interpolate what is appropriate to its context, viz. a first "dipping" prior to the
regular appetizer. Clause A of the Mishnah serves to specify not what is brought but
rather an action, "dipping," that occurs. Cp. Halivni (1981), p. 70; Nissim, S.V.
HBY'W; Albeck, 2:455; Goldberg, p. 345; and esp. Safrai, pp. 305- 306.
7. The K, P [text, in contrast to the margin which contains a gloss], and C MSS. the
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First. some include additional terms of praise and other contrasting conditions besides
. 'slavery to freedom." Those familiar with the Homily of Melito of Sardis have pointed
to apparent parallels between these "opposites" in the Mishnah and in the Homily. See
chap. 2. nn. 32-35. If Melito employed a liturgical text of Passover eve. his Homily
would attest the additional clauses in the Mishnah. But it is difficult in liturgical texts to
distinguish between additions and original clauses. especially when the items comprise
stereotyped phrases. as in this case.
Second. some texts, including the K MS and the Columbia MS to BT, read "who did
for us and for our ancestors all these miracles." But the C, P, Paris. and Y MSS and the
L MS to PT read "who did for us all these miracles," without mention of the "ances
tors." Some texts. such as the Naples edition. have both clauses but reverse the order:
"for our ancestors and for us," This movement may reflect the fact that the second
reference is not original. See also Goldschmidt. pp. 54. and 126, variants to the
haggadah text.
On the purpose of Gamaliel's teaching and the significance of the symbolic interpreta
tions in clause C, see also chap. 4, nn. 15- 19and chap. 7, nn. 8-10, and texts thereto.
The explanation of unleavened bread in C.3 has posed some difficulty, and the haggadah
provides a different interpretation based on Ex. 12:39 and Oeut. 16:3, viz., we eat
unleavened bread because the Israelites in their haste to leave Egypt did not have time for
their bread to rise (Goldschmidt. p. 125). The Mishnah's explanation may he similar to
the thought in Ezekiel the Greek Poet, II. 189-190, as set out by Jacobson, pp. 128
129. He points out that "in Greco-Jewish, Rabbinic and New Testament texts leaven is
co mmonly used allegorically of that which is evil or impure. " In Ezekiel the meaning is:
"do not eat leaven, for God is now giving you release from your troubles. That is, ...
you should refrain from eating it, as a sign of your present deliverance." See
I Cor. 5:6-8; Matt. 16:11-12; TDNT, "Zume." 2:905 (references to Plutarch); and
cp , Tabory (1981), pp. 72-77.
14. On the meaning of the term "redemption" and the relationship of clause C to 0,
see Albeck. 2:456: Lieberman TK, 4:654; Goldschmidt, p. 56, esp. n. 20; Heinemann
(1960-61). p. 409; Gereboff (1979), pp. 48-49; and Halivni, 3:990-992, which
suggests that the phrase "and [he] docs not seal" was added after Tarfon, perhaps on the
basis of M. Ber. I:4, to accentuate the difference between Tarfon and Aqiva and below,
chap. 4, text to n. 26, and chap. 6, nn. 22-26 and text thereto. The extra clause in 0,
"to cat ... herbs." is found in the C, Paris. and Y MSS, the Unk and Naples editions,
and the L MS to PT but not in the K and P MSS. (See also Rabbinovicz, p. 363,
n. 20{30.) While the extra language appears to be an expansion, see Gereboff (1979),
pp. 48 -49. for reasons to consider it original.
15. So the C, P, and Paris MSS and the L MS to PT, with slight variations among the
readings.
.
16. On the theme of Hallel in this Mishnah, see n. 18. On the relationship of 0 to E,
see the references in n. 14. In addition to the clause cited in n. 15, MSS contain several
other variants.
17. The variation in the tense of the second verb results in different constructions of
clauses A - B. The first reading, the participle form, MBRK, is in the P and Paris MSS,
the Unk and Naples editions, the L MS to PT, and essentially the Y MS (which has BRK
with the prefix M added above, slightly to the right of the B). The second reading. the
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conjunction + past tense, is represented by WBYRK, in the K MS, and WBRK, in the
C MS. As Tabory points out (pp. 218-220), where both verbs are in the past tense, as in
A, they generally belong to the protasis and precede the apodosis, here in B. (Cp.,
however, M. 10:9.) While he believes the word "the fourth [cup]" is interpolated, it
may be original to the Mishnah. an elliptical continuation and close of the protasis. Since
the " four cups" are mentioned in M. 10:I, we should not consider the mention of the
fourth cup in M. 10:7 as postmishnaic; indeed it is appropriate for it to be mentioned.
While one may speculate on the prehistory of the tradition, we should consider the
reference an original part of the Mishnah's text. On the four cups, see chap. 5,
nn. 49- 56 and text thereto.
The Naples edition, in A, adds to the object of the second verb an anticipatory
objective pronoun and a word in construct form with "his food": "[over] it the blessing
of [his food] .' , This apparently has been generated by attraction of the similar phrase in
clause B, "he says over it the blessing over the song." But there the verb is "says"
(W'WMR) and not "say a blessing" (WMBRK); hence here it is awkward and redun
dant. See chap. 4, n. 49; and cp. M. 10:9.
18. On the identification of the "blessing over the song;' see Meiri, pp. 250-251;
Friedmann, pp. 65-70; Kashcr, pp. 181-183; Goldschmidt, pp. 64-68; Elbogen,
pp. 64-65,86-87,413-414. n. 3, and the reference there to Wieder, esp. pp. 69-70:
esp. Heinemann 0960-61). pp. 107-108; Tabory, pp. 218-219, 226; Hoffman,
pp. 120-122; and Halivni, 3:996-997. See also chap. 4, text to n. 27 below.
Tabory, pp. 207, 212-215, has a novel and brilliant (but I believe incorrect)
interpretation of clause B. He suggests that the Hallel is referred to first not in M. 10:6
but here, in M. 10:7B. He bases this primarily on the usage of the Hebrew word GWMR.
which we have translated as "finishes." and which he claims must be rendered simply as
"to say" or "to recite." His motivation is that we should not understand the word
according to its amoraic usage. He is correct that GWMR is later used to denote saying
the complete Hallel-in contrast to the abbreviated version-and that these two types of
recitations are known only in amoraic Babylonian sources, not in tannaitic sources (see
Lieberman TK, 4:651-652,872). But this is beside the point. The word GWMR is used
here not in its amoraic sense of saying the complete text of Hallel but in the sense of
finishing something started earlier-earlier in the celebration, as prescribed in M. 10:6.
First, contra Tabory, it is reasonable to assume that the Houses in M. 10:6 deal with the
Hallel. Hallel is mentioned at the close of M. 10:5. Moreover, the Tosefta places its
citation and expansion of the Houses' dispute in M. 10:6 at T. 10:9C-after it mentions
and treats details of the Hallel in T. 10:6, 9A and 9B. Second, T. 10:8, p. 197, line 18
provides an exact parallel to the Mishnah's usage ofGWMR: Those who go to the house
of assembly to read the first portion of Hallel, go home to eat and drink, and then "return
and finish the Hallel." (The second instance ofGWMR at I. 18can be explained in terms
of the context and the attraction of the first instance; see Lieberman TK, 4:651.)
19. See chap. 5, nn. 60-61 and text thereto.
20. See the usage of MPTYRYN in M. Meg. 4: 1,2, 10; Baneth, p. 256, n. 72; and
the discussion in chap. 5, n. 62 below and text thereto .
21. See chap. 4, nn. 37 - 38 and text thereto.
22. Piggul is an offering prepared with the intention of eating it after its proper time.
Notar is food left over after its proper time. Clause A makes use of the rule concerning
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imparting uncleanness to hands in order to prevent the undesired result of an individual
eating the offering after midnight. See Leiman, pp. 102-120, and chap. 4, n. 3R
below.
23. See: on B-C, chap. 4, nn. 34, 40 below and texts thereto; and on A-C,
chap. 4, text to n. 28.
24. I use the abbreviation Erf to denote the Erfurt MS, as cited in Lieberman's text.
25. Sec M. 10:1; chap. 5, nn. 46-48. csp. 52-54, and texts thereto.
26. Sec M. 1():2.
27. Sec chap. 4. nn. 29-32 and text thereto; and chap. 5, nn. 55- 56, and text
thereto.
28. For the word translated as "townspeople," see Kutscher, pp. 19-20; Ben
david, 1:18-19;andM. Qid. 2:3andT. Qid. 2:2.p. 282,11. 4-6.0nB.scechap. 6,
n. 7 and text thereto. On "finishing" the Hallel, see n. 18 above.
29. See Pardo, loc. cit.; Lieberman TK, 4:654; and chap. 5, n. 62 below.
30. See M. 10:6.
31. See M. 10:3.
32. See M. 10:8; and, on the definition of afiqimon, chap. 5, n. 62, and Lieberman
TK, 1:57-58.
33. See: on B-D, chap. 6, nn. 10-16 and text thereto; on the removal of the table
(which is portable), Lieberman TK, 4:656, Zevulun and Olenik, pp. 10-11, 10*, and
Tabory (1979), esp, p. 212.
34. See M. 10:9.
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On the Mishnah cpo Banerh, p. 237, n. 5.
5. Lieberman TK. 4:510. But cp. the analysis in the text 10 n. 10 below.
6. See Lieberman TK, 4:511, 600-60 I. The word "them" refers to the three items
in A, for D more appropriately glosses a general rule than a report of a master's action, C.
Moreover, C may be an interpolation, for it is not directly connected to D, and elsewhere
it circulates independently. It probably originated in the context of a verse. See Neusner
(1971), 1:212-213,231, 245. 257-258 (to which see Rabbinovicz to b. Pes. 115a, and
Lieberman TK, 4:510. n. (2). 265, 2RO-2R I, 298.
7. The third item, . 'the passover offering, " is missing in the London MS.
R. On the text of this Mishnah, see chap. 3, nn. 6-9.
9. Sce chap. 3, n. 9; chap. 7, nn. 43,61; and text thereto; and Lieberman TK, 4:654.
Lieberman's understanding of the clause is supported by the usage elsewhere in the
Mishnah and the Tosefta, e.g., M. Tamid 7:2 and M. Sol. 7:6. See also M. Sol. 5:5;
M. Eruv. 10:11-15; M. Hag. 3:8; M. Bekr. 6:2; andcp. M. Sheq. 1:3 and
M. Yoma 2:3. In addition note the usage of BMQDS without HYW to contrast Temple
practices with the present ones, especially when the latter continue the former in new
ways. See M. R.H. 4:1,3 (actions attributed to R. Yohanan ben Zakkai): and
cp. M. Git. 5:4, M. San 9:6, and T. Ber. 6:22, p. 39, II. 101-102. Note also the
usage of WBMQDS, with the conjunctive prefix W., to contrast two practices, e.g..
M. Sot. 7:6. Sce Kosovsky, p. 1562, and Kosovsky (1932-1961), 6:84-85, and in
general Albeck, 2:4R9-490, and 3:387. On the Mishnah's use of the present tense and
narrative style to describe actions. sec Neusner (1974-1977). vol. 21; Neusner (1980).
pp. 202 - 207; Neusner (J 981), chap. 3; and esp. chap. 7 below, text to nn. 27-44. Cp.
Baneth, p. 241, n. 19.
10. Sec nn. 4-7 above, csp, n. 7. The baraita is also cited in b. Pes. 120a. See as
well Sifra Emor, chap. 11.4, p. 100b, and Maimonides, Mishneh Torahi Hames, 6:1.
u. The exposition also reflects the character of that part of Midrash designed 10 find
bi blical support for later practices and notions and to indicate that logic alone is not
sufficient to derive them. Sec Neusner (1974-1977). 7: 187-231. and Bokscr (1980).
pp. 45fi-457, n. 6.7.
12. Support for this interpretation of the verse comes from several quarters in
addition to the context. It is reflected in the practice of the Samaritans, in the accounts of
Ezekiel the Poet, Philo, and Josephus, and in the biblical exegesis of Abraham ibn Ezra
(twelfth century). For the Samaritans, see chap. 2, n. 9. Jeremias (\932). pp. 49-51.
89-96, esp. 96-110, and Stein, p. 14; for Ezekiel the Poet. see chap. 2. n. 7 and text
thereto; for Philo, see Sacrifice of Abel and Cain, no. 63, vol. 2, pp. 140-43, the
references in chap. 2, n. 20, and in general Special Laws, 2: 145-148. vol. 7. pp. 394
397; for Josephus, see Antiquities 2:312- 313, vol. 4, pp. 300-301, Wherehe drops the
question and employs the answer as an explanation for the several procedures: for ibn
Ezra, see commentary to Ex. 12:24 and 26. Cp, Nahrnanides to Ex. 12:24, vol. I.
p. 335. See also Mekilta DRSBY to Ex. 12:26. p. 26, II. 20-22.
13. See chap. 3, nn. 10-12, and chap. 7, text to n. 62, esp. concerning substitutions.
additions, and other changes in the questions. See Harris, on the importance ofquestions,
and Fishbane, pp. 79-83, 147-148. on the pedagogic dimension.
14. Alon suggests that the reference to "roasted [meat]" refers to a nonsacrificial
animal roasted to resemble the passover lamb. See n. 17 and text thereto below. If he is
right, then the third question also responds to an actual detail of the rite in effect posl-70.

I. Some scholars suggest that Jews continued to offer a passover sacrifice until the
beginning of the second century. Their argument is not convincing. See Appendix A.
2. For how this accords with the Mishnah's overall characteristics, see chap. I. text
to nn. 3-5.
3. Sec chap. 2 and in particular: Gutman, pp. 52,151; Jubilees 49:12, on which see
Charles, p. 80; Temple Scroll 17:8, on which see Yadin, I:80; Philo, Special Laws,
2:145, vol. 7, pp. 394-395, on which sec p. 627 and Daniel ed. p. 319, n. 5. The
different expressions-"that same night," "in the evening," and "at sundown"
undoubtedly contributed to the formation of the several positions.
The medieval rabbinic commentaries noticed the synchronization, and Lieberman
has elucidated it. See, e.g., Tosafotto b. Pes. 99b, s.v. 'D STI:ISKand to b. Zev. 57b,
S.V. W'YBcYT ... ; Tosefot R.JudahSirLeon,tob. Bcr. 27a,vol. I,pp. 318-319;
esp. Meiri to b. Ber. 9a; Heller and Solomon Haedani to M. Pes. 10:I; and Lieberman
TK, 4:509-511,600-601. See also n. 4.
4. See Lieberman TK, 4:509-511; and below. On the issue of the . 'evening, .. see
Jeremias (1932), pp. 78-86; Epstein (1957), pp. 327-330; Albeck, pp. 138-139;
Kasher, pp. 151-154; and Chenderlin, pp. 369-393, esp. 370-373.
The time to slaughter and eat the sacrifice is subject to discussion in other early
rabbinic sources. See, e.g., Mekilta Ba, chap. 5, chap. 6, pp. 18, H. 1-3, and 19.
II. 1-8,Lauterbached.l:43,45-56;MekiltaDRSBYtoEx. 12:8,p. I3;M. Zev. 5:8;
Sifra Emor, chap. 11.1, p. 100b; Sifre Deut. sec. 133, p. 190; and Midrash Tanna'im to
Deut. 16:6, p. 92.
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The compelling need to connect the seder to the second and third instances of the
biblical device of the question is reflected in Mekiltu's selection of comments. First,
MekiltaPis~a,chap. 17,toEx. 13:8,p. 66,1. 9,Lauterbaehed.l:149,inthecontextof
the law of unleavened bread and the child's inquiry (s. v. "And you shall tell your child, "
WHGDT LI3NK). has "at a time when unleavened bread and bitter herbs arc placed
before you upon your table." Second. Mekilta Pisha, chap. IR, to Ex. 13:14-16,
pp. 73-74, Lauterbach ed. 1:166, presents a version of the typology of the four
children. But. third, Mekilta to Ex. 12:25-27 lacks all reference to this theme. To
Ex. 13:8 cp. Mekilta DRSBY, p. 40. Hoffmann cd. p. 33, n. 4.
The problem that the loss of the sacrifice posed to the use of the question may be dealt
with in a different way in M. Pes. 9:5 and T. Pes. R:IO. p. 188. II. 5R-59. These
passages claim that the items now unavailable applied only during the "Egyptian
Passover.' that is, the first Passover evening gathering in Egypt, and never later. Cp.
Zeitlin. pp. 435 -440, who suggests that the dipping of the herbs replaces the dipping or
spreading of the blood of (he paschal l.unh, as prescribed in Ex. 12:22.
15. On the text of this Mishnah see. chap. 3, n. 13.
16. Edcls , ad loc.: Friedmann, pp. 54- 57; and see Neusner (1980). pp. 227 -228,
241. Cp, Urbach (1961), p. 148. On the interpretation of this Mishnah, see also
Hoffmann (1913), p. 17: Kasher, pp. 113-114, 133 [n.b. his "critical" text of the
Mishnah, pp. 128- 129, is not based on all the Mishnah MSS]; Goldschmidt. pp. 51
53:Safrai. pp. 300-301; andcp. Stein, pp. 41-42,Zeitlin(1973),p. 540, and Tabory.
pp.243-249.
On the notion of "intent" see also: Mekilta Pisha , chap, II, p. 36. Lauterbach cd ,
1:83; M. Pes. 5:2-4, 6:5; T. Pes. 4:2-9, pp. 159-163, II. 11-60. csp. 11-12,
5:4-5. pp. 167-68, II. 19-27; Lieberman TK, 4:555-559, csp. 550,11. 11-12, and
554, 11.26; M. Zcv . 1:1,4, and Maimonidcs , ad loc.: M. Yad. 4:2: and Meiri to
b. Pes. 108a, p. 230a; Neusner (1973), 1:129-132,2;158,161,324-325; Albeck,
2:449; and Levine, pp. 164-208.
17. Alon. pp. 164- 166, followed by Goldschmidt, p. 12. n. 10. and 51. n. I: and

Safrai. p. 299.
18. See chap. 3. text to n. 22; Bokser (1981) and (1983). The analysis here, in
addition to the text to n. 19 below, explains why I cannot accept Taborys historical
reconstruction of this Mishnah.
19. Sec chap. 3. n. 7.
20. On these mishnayot . sec chap. 3. nn. 1J-16. and Goldschmidt, pp. 54-· 5X.
21. Sec chap. 2, text to nn. 5.6. Y, 14, 17. and 23. On these expert singers, their
relationship to the Lcvitcs with whom they arc identified in Chronicles. and the function
of their songs. see chap. 2. n. 5, to which add: EI1M, "MSWRR," by Jacob Liver,
vol. 5.pp. 498-506,esp.501-504;Segal,pp. 17-19:Heinemann(l964),pp. vi.79:
and Japhet. pp. 197.204,396. In biblical times, songs undoubtedly were secondary to
sacri ticcs. and singers were minor officials. But apparently.in First Temple times, psalms
already accompanied sacrifices, with singers coordinating their recitation with sacrifices.
Sec Kaufmann (1960), pp. 109~ 110,309-3/1; and csp. Sarna, pp. 291. 293-294.
22. See also T. Pes. 4: 11, p. 163,1. 69, and 8:22. p. 188, I. 72; and Lieberman TK.
4:561 - 562.630. In T. Pes. 4: II, it is clear that the Levites and not the Israelites are the
singers in the temple. But the subject of M. Pes. 5:7 is not explicit. Since the Toscfta's
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language is very similar to the Mishnah's. we may confidently rely on the former to throw
light on the latter. Sec also T. Suk. 4: 17, p. 276. I. 58. and Lieberman TK. 4:902:
M. Suk. 5:4 and T. Suk. 4:7, p. 274, II. 26-27; T. Bik. 2:10, p. 292, II. 58-59;
T. Yorna 2:8, p. 234. II. 72-75; T. Arak. 2:1. p. 544, II. 14-15, and Lieberman
(1950). pp. 142--143 and n. 22.
Rabbis required people to recite the Hallel on the various festivals. See T. Suk. 3:2,
p. 266, II. 6-9, and Lieberman TK, 4:871-872. They also transferred the daily recita
tion of the Levitical songs to individual Jews. Hence the dissociation of the Hallel from
the experts may form part of a wider rabbinic effort to enable Jews to function without the
Levites. See Elbogen (1972), pp. 64-65; Liver, pp. 69-70; and, in general, cpo
Tabory, pp. 202-237.
23. See T. Taan. 3:3, p. 337, II. 14-15, and Lieberman TK, 5:1104; and cpo
T. Sot. 15:7, p. 241,11. 59-60, and Lieberman TK, 8:764. On the increased impor
tance of hymns and choral music after the temple's destruction, see Werner (1943),
pp. 339 -- 352, idem (I Y70), pp. 24- 25, 131: Bayer. pp. 90- 131: csp. En.!, "Music."
vol. 12, pp. 566,571: Elbogen (1972), pp. 375-378,473, esp. 475, n. 5; and Sarna.
The Qurnranites, in what may be an analogous situation, increased their use of
blessings and hymns to help replace the sacrifices that they could not bring. Sec
Schiffman, pp. 78-79, and chap. 5. n. 16 below. The Early Church may provide an
additional example. See Wellesz, pp. 34-35, 146- 156.
24. Meiri to Pesahim, p. 250.
25. Friedmann, pp. 71. 72. See also Albcck, 2: 139-140.
26. For another example of a psalm of thanksgiving, see T. Bik. 2: 10, p. 29:'.,
II. 58- 59, and esp. Lieberman TK, 2:850, and n. 79. See Goldschmidt, pp. 61-62;
Ginzbcrg, pp. 159- 171. csp, 16~!: Weiser. pp. 31. 83 -86, 705-713; Greenberg. esp.
pp. 78~ 79; and Tigay.
On the principle that words on lists appear in the order of their length, see Friedman.
While Tabory makes this same observation (p, 243, n. I), he does not consider the
possibility that the sequence was changed intentionally to provide a basis for the
thanksgiving. This idea would tend to vitiate his reconstruction of the text, pp. 243
247. Cpo also Urbach (1961), pp. 147-148.
27. On M. 10:7 see chap. 3, nn. 17-18.
28. On the text of M. 10:9, see chap. 3, nn. 22-23. The blessing pattern thus
consists of: a form of the verb "to say," 'MR + the construct fonn of the noun,
"blessing." BRKT + the specified blessing, e.g., hashir or hazevah or hatanim . The
formulation in line A for the "blessing over the food" follows a different pattern. It
consists of: a form of the verb "to bless," BRK + a form of the preposition "over,"
cL + the name of the food. This pattern is regularly used in regard to a food, but as
M. 10:2 indicates. other usages are also found. See Kosovsky, 1:411: and Kosovsky
(1932-61),2: 176. As pointed out in chap. 3, n. 17, the Naples edition of the Mishnah,
in M. 10:7A, has the anornolous reading MBRK CLYW BRKT MZWNW which may
have been generated by the pattern in 10:7B.
29. See. e.g .. Lev. 23:40, and Deut. 16:1 I. 14. 15.
30. See Lieberman TK, 4:649; chap. 2 above, nn. 5-6 and text thereto: chap. 5
below, nn. 49-56 and text thereto; and Bloch, pp. 148-152. For additional possible
evidence concerning the need to supply new means to be "happy." sec Goldberg.
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p. 345, n. 9; Jacobson (1976), p. 204; and cp. Winston, p. 316. In general cp. Kauf
mann, 1/1-3:585; T. Pes. 5:3, p. 167, I. 17; and Japhet, pp. 212-217.
Since Jubilees' account of the festivity mentions wine, we know that even before
70 c. E. people drank wine to become happy. as was only natural. This is what is claimed
by Psalm 104:15, to which we can add Deut. 14:26, Koh. 8:15, and Zech. 10:7.
Nevertheless. even in Jubilees the wine accompanies the sacrifices. and we are not
informed whether the author of that passage would have assumed that proper festivity
could take place without the sacrifice and the meal. Therefore. as the baraita cited
immediately below indicates, some rabbinic circles might assume that this use of wine is
novel. See esp. chap. 5, n. 55.
31. MSS and medieval citations lack this clause, found in the printed editions. See
Rabbinovicz, p. 329, nn. 300,400; Columbia MS; and Isaiah the Elder, lac. cit.: and
cp. Lieberman TK, 4:649.
32. Fredman, pp. 82-83.
33. See Albeck, 2:137-142, esp. 140, n.9, and 457, who suggests that
M. Pes. 10:9-10 are not an integral part of chap. 10 but a supplement; Lieberman TK,
4:647. and the references there. esp. to Meiri, pp. I, 206. Safrai, p. 297, suggests an
alternative "original" location, in chap. 7. These suggestions may have been overly
influenced by amoraic comments and interests. See Epstein, pp. 13-14.
34. In addition. several amoraic pericopae attest to the present sequence. This
includes b. to M. Pes. 10:8, which associates the Mishnah's rule on the sacrifice with
eating of massah, and b. and y. to M. Pes. 10:9, which analyze the logic of the dispute
between Aqiva and Ishmael. On the y. see Lieberman (1934), p. 524. and Fraenkel and
Meir Marim, ad loc.
35. Neusner (1974-1977),13:3; see also pp. 2, 7. I thank Professor Joel Gereboff
for stressing the significance of the analogy between M. Pesahim 10 and the conclusions
of Miqvaot and Nega' im.
36. See Neusner (1974-1977),6:3, 17,269; Neusner (1980). pp. 202-207.
37. See chap. 5, n. 62 below.
38. See Albeck, 2:457 and ad loc.; y. Pes. 10:9, 37d, on which see Lieberman
(1934). p. 524; the reference to piggul and notar in M. Pes. 10:9; cp. M. Zev. 5:8 and
Solomon Haedani to M. Pes. 10:8.
The place of M. 10:8-9 may be further attested by the way in which T. 10:11-12
may develop the Mishnah's point. Both require an individual to stay awake-in the
Mishnah to eat the sacrifice, and in the Tosefta to study the meaning of Passover and its
laws. This analogue constitutes an example of the transference of notions from the
sacrificial rite to later times, a subject to be discussed later. The Gernara, b. Pes. 119b
120a, already made a related association. As with the passover offering, so with the
unleavened bread, one should complete the eating within a fixed period of time.
39. See nn. 3-7,28, and 34 above and texts thereto.
40. I thank Professor Gary G. Parton for the suggestion that one can interpret the
Aqiva-Ishrnael dispute on the basis of my proposition. See y. Pes. 10:9, 37d, to which
see Lieberman (1934). p. 524; b. Zev . 37a, Rashi ad loc., S.V. TRYTN'Y; Lieberman
TK, 4:956; and Parton (1976-1982),1:70-71. See also M. Pes. 6:4; T. Pes. 5:2-3,
p. 167, II. 9-19, and 8:7. p. 185, II. 27-28; and Lieberman TK, 4:624.
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5. A Jewish Symposium?
I. OxeD, "Symposium." by Michael Coffey.
2. lbid., "Symposium Literature," by Michael Coffey. See also Oxc'D; "Athen
aeus (I)," by W. M. Edwards and Robert Browning, and "Plutarch," by D. A. Russell:
Tabory, pp. 252-256: and n. 3 below.
3. Plutarch. TaMe Talk, II. Proem. 629C-D. vol. R. pp. 107. 109 (emphasis
added). See also: Table Talk, I, Quest. I. 6J2F-613C, vol. 8, pp. 8-23; III. Proem.
645B-C. vol. 8, pp. 200-203; IV. Proem, 686B-0. vol. 8, pp. 452-55; VII.
Proem, 697C-E, vol. 9, pp. 4-7; VII. Quest. 7. 710B-71IA, vol. 9. pp. 72-77;
VII. Quest. 9- 10. 714-716C, vol. 9. pp. 90-102; VIII. Proem. 716D-717A.
vol. 9. pp. 108-111.
4. See Beer, pp. 64-74; Stein; chap. I, nn. 7.31. and 36 and texts thereto; and esp.
Hengel. 1:243-247.
5. Stein. pp. 18.25. Raphael. pp. 86-92. provides an interpretive review of the
symposia parallels and of Stein's article. implicitly criticizing Stein's historical
evaluation.
6. Stein. p. 25.
7. Ibid .. p. 44.
8. Ibid .. p. [5. emphasis added.
9. Undoubtedly. as noted by several scholars. the upper classes are likely to he the
regular participants at such meals. See. e.g .. Lieberman TK. 1:62.63: Stein. pp. 16.
17-18.28,31; in general. Bahr. and Lietzmann: and nn. 46-48 below.
10. See chap. I, n. 32 and text thereto; I Sam. 16:3-5; EnM. "ZBI:I," by J. Licht.
esp. col. 902; EnJ, "Cult," by B. Levine; cp. Milgrom (1976); De Vaux , pp. 468.
469-470, and chap. 17; Ringgrcn, pp. 155.158.171; Weinfeld, pp. 212,217-224.
II. See chap. I. text to n. 24; chap. 2. n. 2: and Kaufmann, 1/1-3:131.543.
2/4-5:488.
12. See also Philo's comment on this passage. cited in chap. 2, n. 21.
13. See chap. I, nn. 28- 30 and text thereto. Even a review of the evidence from a
traditional religious perspective does not fail to see that the Passover eve celebration in
Temple days was not prominent outside of Jerusalem. See Bloch, pp. 134-136. who
explains this fact by proposing that in Temple times rabbinic Judaism did not have a large
following.
14. Josephus, Antiquities, 14:214. vol. 7, pp. 562-563. See also 14:257-258.
vol. 7, pp. 586-587; and Smallwood, pp. 133-135. On Isa. 30:29 see Luzzatto, ad
loc., p. 358.
15. On the general problem see Hengel, 1:243-247; M. Smith (1971). esp.
pp. 351 - 352; Neusner (1973) Purity, p. 71 and n. I; n. 14 above; and n. 43 below and
text thereto.
16. See chap. I, n. 21 and text thereto; Neusner (1971) Pharisees. 1:297- 300, who
points out that 297 of 341 pericopae, or67%, deal with purity and tithing; Neusner (1973)
Purity, pp. 70-71; and n.b. the additional comments on the NT, in Neusner (1973.
1979) Politics. pp. xii-e xv, and Appendixes I-II by Morton Smith and J. A. Ziesler.
Cp. Geiger, pp. 82-83. and Rabin. pp. 30-35.
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17. Licht, IQS, 6:2-8, pp. 138-144. The translation is based on Vermes (1975),
pp. 80-81. See Licht's notes and Lieberman TK, 5:1072, n. 15.
18. See also Rule Annex, IQSa, 2:17-22, in Licht, pp. 266-267,270; Licht,
IQS 9:3-5, pp. 187-189, and 10:1-17,22, and esp. 69, pp. 201-218. Schiffman
(1979) forcefully argues that the Qumran meals were messianic in character and not
cultic. Cp. Schiirer, 2:567. 579, n. 16, and esp. 582. On the communal meal and cullic
notions. see also Kuhn, esp. 70-71; Van der Ploeg; F. M. Cross, pp. 62-67, 177
179: Sutcliffe: Gartner, pp. 9-15, 44-46, 99-101,121; Delcor; and esp. Hengel.
1:243-247. On the study of Scriptures, see Schiffman; and Bokser (1980), pp. 437
43H. 455. n. 5l1. On prayer and liturgy. see Licht. pp. 210-211,214.215; Baumgarten
(19.'iJl. csp. pp. 154-155.157: Baumgarten (1975>. pp. 75-X7. esp. X3-X4; Talmon
(196(»: Talmon (197X): as well as Werner (1957). esp. 26·2X. 32 35: Bayer.
pp. I 17- 121. 125·- IJ I: and Gerson-Kiwi; ami n. 32 below and text thereto. In general
see Hengel. 1:2IH-247; InDIlS. "Essenes'" by O. Bell: IIIDIIS. "DSS." by
G. Vermes; and Schiircr, 2:555-590.
19. Bokser (1977).
20. On the Contemplative Life, nos. 73-74, vol, 9, pp. 156-/59, and see p. 157,
n. b, there.
21. Nos. 81-82, vol, 9, pp. 162-165. See also no. 25, vol. 9, pp. 126-127; and
Daumas and Miquel, pp. 51-52, 141, n. 3, 126, n. 2.
22. No. 40, vol. 9, pp. 136-137.
23. No. 48, vol. 9, pp, 140-141.
24. Nos. 57-58, vol. 9, pp. 146-147.
25. No. 64, vol 9, pp. 150-151.
26. On the Therapeutae see Geoltrain, pp. 11-29; Daumas and Miquel, pp. 11-26;
Hengel, 1:247,2:165, n, 887; Vermes (1976), pp. 21-22, 30-36; Schiirer, 2:591
597; and esp. Winston (1981), pp. 41,313-14, n. 98. On the meal and the group's
allegorical exegesis see esp. Geoltrain, pp. 19-24; Daumas and Miquel, pp. 51-55,
and nn.. csp. p. 109, n. 2; and Delcor, pp. 408-409. On the date of the gatherings, see
Philo, 9:52.1. Colson's note to no. 65: Stein's references. p. 21, n. 33: Werner (1957).
p. 33. n. 35: Gcoltrain , pp. 24-25, and 59, n.; Daumas and Miqucl, pp. 50-51.
124-125. nn. 1-3: Dclcor, pp. 415-416; Baumgarten, pp. 39-42; Bokscr (1977);
.
Schurcr, 2:595: and Winston (19X I). p. 320. n. 38.
27. See Schiirer, 2:475, n. 63; Bokser (1977); Bokser (1980), pp. 430,440-441;
Bokser (1981); Scholem, p. 34; chap. 2, text to n. 22 above; and nn. 32- 38 below and
text thereto.
28. Special Laws 2: 145-148, vol. 7, pp. 395-397. See Philo, ibid., 2: 145-149,
vol, 7,pp. 395-397,Danieled.pp. xxxiii-xxxv, 318-322, andnotes,esp. 320, n. 2,
321, n. 7,322, nn. 2,3. Concerning the comparison, "as priests with pure hands." see
Daniel ed. pp. 319- 320. Concerning the notion that on Passover the whole people act as
priests, see the additional references in chap. 2, nn. 16-17 and text thereto; Daniel ed.
pp. 330-335, and Goodenough (1929), pp. 65-66. On Philo's differentiation between
the Jewish feast and the banquet and symposium, see chap. 2, nn. 18-20 and text
thereto.
29. On Philo's philosophical spiritualizing, see Winston (1981), pp. 30-35.355,
n. 289, esp. the reference to Thompson.
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30. As indicated above, text to n. II, the process of transference is already present in
the Bible.
3\. Stein, pp. 20-22,40.
32. Talmon (1960), p. 476. See ibid., passim, and Talmon (1978).
33. Neusner (1973), p. 108; and see pp. 45-46, 72-73, 78, 112. On ethicizing
tendencies, see also Attridge, pp. 165-176, esp. 168-/69, 176, 183, 184; Urbach
(1969), pp. 323-324,339; and cp. Hengel, 1:174.
34. Neusner (1973), p. 129. See also Neusner (1974-1977), 22: esp. 293-303,
who examines early rabbinic notions of purity and temple, pointing out that by the latter
part of the second century some rabbinic circles had adopted the notion of "community"
as a new source of primary comparisons. See also Neusner (1980), pp. 287-290; and
Bokscr ( 198I), who traces these variations into the third century.
35. Fiorenza, pp. 167-168. See also Baumgarten (1953), esp. pp. 153-154,157;
and the references in n. 17 above.
36. Fiorenza, p. 168. See also Neusner (1973) Purity, pp. 69-71; and Neusner
(1980), pp. 35-44, esp. 40; and cpo McKelvey, esp. pp.42-57, 179-187, n.b.
45-53, and Thompson, who suggests that the metaphysical background of Hebrews
leads to the charge that sacrifices are not only replaced but impotent. See n. 29 above and
text thereto.
37. Fiorenza, p. 168.

,
I
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38. Ibid., pp. 176-177. I may relate this last point to the discussion, in chap. 2, text
to nn, 31-38, concerning Jesus as an eternal and final sacrifice. See also Williams,
pp. 230- 233. It is not surprising, though, that the Book of Acts represents early
Christians as continuing to worship in the temple, for Acts, along with Luke, does not. in
general, describe Jesus' death as an expiation and salvation. See Feinde, Behrn, Kum
mel, pp. 104, 129-130, as well as 98-100, 114-115, 120-121;InDOS, "Acts of the
Apostles," by W. C. Robinson, esp. pp. 7-8; InDO, "Lord's Supper," pp. 158, 159;
and cp. Townsend (1981) and Townsend.
39. As mentioned earlier, this is not to deny the role that the general Hellenistic
culture may have had in the particular ways in which the groups expanded the meal. See
n. 15 above and n. 43 below and texts thereto.
40. See chap. I, nn. 11-23 and text thereto. There is a biblical precedent even for
extending the locus of purity outside of the temple. The biblical law of the menstrual
woman applies not just in the temple. Since it was discussed by the Pharisees at a
relatively early period, it may have provided a model for extending the realm of purity
outside of the cult. Verses such as Ex. 19:6, Lev. 11:43-47, Deut. 7:6 and 26:19,
which speak of the whole nation being priests or holy, would support this wider
perspective. Historical questions, however, remain: Why was this equation made at a
certain time? Similarly, why did certain Jews make the equation and not others? See
Neusner (1974-1977), 16:2-9 and 22:99-109.
41. See chap. I above.
42. Seenn.l1, 17, 25; Goodenough (1929),pp. 65-66;andZeitlin,pp. 432-433.
43. See chap. I, n. 36, and n. 15 above and texts thereto; and M. Smith. On the
decreased importance of a central temple and the rise of local means to relate to the divine
as characteristic of Hellenism, see Smith.
44. See text to nn. 22-25, above, and Josephus, cited below, text to n. 64.
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45. See chap. I, nn. 34-35 and text thereto; and, e.g., Neusner (1973) Politics. See
n.46.
46. See n. 9, above, to which add Jacobson, p. 135.
47. See chap. 3, nn. 2-3.
48. Concerning reclining, see Friedmann, pp. 15-24, and his biblical references,
including I Sam. 28:23 and Ezek. 23:41; Kasher, pp. 68-76, cp. 115-116; Plutarch,
Table Talk, I, Quests. 2 and esp. 3, 615D-619F, vol. 8, pp. 24-29 and esp. 45.
Rabbinic sources frequently mention reclining on a couch: M. Ber. 6:6; T. Ber. 4:8,
p. 20, ll. 22-30 (an upper-class dinner etiquette; Lieberman TK, 1:62-63),4:11,
p. 20, 1. 36 (Erfurt MS), 4:20, p. 25, 1. 98, 5:5, p. 26, 11. 12-15 (the order of the
couches; Lieberman TK, 1:75-76); T. Ter. 10:9, p. 161, 11.27-28. See also
T. Oem. 3:7, p. 74, 11. 23-24; T. Shabo 21:17, p. 56,11. 23-24 (couches forreclin
ing at a meal). Non-lewish sources, archaeology, and ancient art throw light on the
dining arrangements, including the use of couches. See Zevulun and Olenik, pp. 8-41,
6*-23*; von Gall; Richter, pp. 52-72, 91-95,105-110, esp. 63-64,107; Good
enough, 9:105, 182,228-233; 11:pl. IV, figs. 90,166; Krauss, 2, i:31-50; Krauss
(1910-1912),3:42-46, and nn.
Workers normally ate in an unleisurely manner and the poor probably did not make
use of luxurious couches: T. Dem. 5:7, p. 86, 1. 36; Lieberman TK, 1:253;
M. Ned. 4:4; M. Neg. 13:9; M. San. 2:1, 3, 4. See Kosovsky (1932-1961), 5:1611;
n. 9 above; and cpo Baneth, pp. 237-238, n. 7; Friedlander, 2:132, 150,154-155;
Krauss, 2, i:31-32; InDB, "Banquet" and "Meals"; EnM, "MTI;I," by Magen
Broshi; andcp. Tabory, pp. 7-17, esp. 9.
49. See chap, 4, n. 30, above, and text thereto; cp. Tabory, pp. 26-35. See also
Cowley, no. 30, l. 2 \, and no. 31, 1. 20; Porten, p. 289; Goodenough, 6: 132- 141 and
his references, esp. Plutarch, Table Talk, passim, vols. 8-9, esp. I, Quests. 6-7,
623D-625C, vol. 8, pp. 68-79, and VI, Quest. 7, 692B-693E, vol. 8, pp. 486
495; and Clement, Paidagogos, 2:2, nos. 19-34, pp. 110-124. In addition, as Good
enough. M. Smith (1974), pp. 815 -829, and Porton have noted, Palestinian lews and
non-Jews used wine motifs for diverse purposes, and some people participated in a
wine-dionysiac cult. Furthermore, the emerging Church found wine an important cle
ment in its interpretation of the Last Supper, in Man. 14, Mark 26, Luke 22, and
I Cor. 11. See InDB, "Wine," by J. F. Ross; TDNT, "Oinos," by H. Seesemann,
5:162-166; Daube; and Lietzmann, pp. cited in n. 51 below.
50. On the meaning of M. 10:7, see chap. 3, n. 18.
5\. Two factors are thus at work. As T. Ber. 4:8 (p. 20, ll. 24-25,27-28),4:12
(pp. 20-21, ll. 37-38), and 5:3 (p. 26, ll. 6-15) make clear, rabbinic circles. like
other people in antiquity, customarily drank wine at meals. At the same time, Pharisees
and later rabbis used wine for religious purposes. The dispute between the Houses of
Hillel and Sharnmai concerning the sequence of blessings "over the wine" and "over the
day" attests that wine was used liturgically already in the first century. See Goodenough,
6: 136, and Neusner (1971) PluJrisees, 2: 145-146, and cpo 42-45. On religious and
other uses of wine see: Lieberman TK, to the cited passages of Tosefta, esp. 1:62,75,
1. 17; Elbogen. pp. 179-187; Goodenough. 5:99-197,6:3-217, esp. 61-93, 126
173, and 12:123-131, who surveys the sources in detail; EnM, "YYN," by H. H.
Beinart, esp. cols. 680-682; Brown; Lietzmann, pp. 161,165-171,267-269,273
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274,316-319,335-365,320-324; 620-652, esp. 626-629; Stein, passim, esp.
p. 17; Sutcliffe, p. 51; Bahr, pp. 181-182, and the references he cites. See also the
references in n. 49; Loew, 1:48-189, esp. 147-149; Feliks, pp. 17-24; Daube (1974);
and En.!, "Symbolism," by E. R. Goodenough, esp. cols. 569,570; and esp. Tabory,
pp. 24-89a, n.b. 47,48,214.
52. Stein, pp. 25-26. See also Friedmann, pp. 25-27,73-74; the reference to
Tabory, at end of n. 51 above; chap. 4, par. 4, and nn. 29-30 and text thereto.
53. See M. 10:1,2,4,7, and T. 10:2; Jastrow, s. v. "MW"; and the references in
n. 51.
54. On this passage see chap. 3, n. 25; Plutarch, Table Talk, IV, Quest. 6. 672B,
vol, 8, pp. 366-367, VI, Quest. 7, passim, esp. 693C, vol. 8, pp. 486-495, esp.
492-493; and Clement, Paidagogos, 2:2, no. 30, pp. 119-120. Cpo Lieberman TK,
4:648.
55. See chap. 4, nn. 29-31 and text thereto; b. Pes. 108a-l09a, which cites a
version of Tosefta's baraita and additional baraitot. One of the latter, presented in
chap. 4, focuses on the new use of wine to replace meat. Another text there, 108b- l09a,
combines two earlier pericopae. The first treats the four cups and emphasizes that they
are necessary to provide "happiness." The second deals with happiness and mentions
that one of several ways to anain it is by drinking wine. (See Rabbinovicz, and the
analogous version of Tarfon 's comment in y. Pes. 10:I, 37c. The conflation in the text
produced certain exegetical problems. Cp, to b. Pes. 108b, Rashbam, WKY MH
TWcLT, with Moshe Halavah, p. l46b; and Halivni, 3:980-982.) See also Mekilta
Pisha, chap. 9, p. 30, Lauterbach ed. 1:68; Mekilta DRSBY to Ex. 12:16, p. 18: and
Bloch, pp. 148- 152.
56. Amoraic (and postamoraic) interpretations are found in b. Pes. l09b-IIOa. the
comment of Rabina, and 117b. bottom, and esp. in y. Pes. IO:\, 37c, and Gn. R.
sec. 88, p. 1081. The latter, for example, contain the notion that the four cups symbolize
aspects of divine retribution against Israel's enemies or aspects of the redemption of
Israel. See Friedmann, pp, 25-26; Lieberman (1934). pp. 517-18; Daube (1974),
p. 17; and Bokser (1984) nn. 18-21 and text thereto. In addition to the references cited
in n. 49, see also Azulai, to b. Pes. 108b, I: 110-111; Meiri, p. 252; Kasher, pp. 82
95; Goldschmidt, pp. 5-7,61. Cp. Fredman, pp. 81-84, who also emphasizes that the
meaning of the drinking of wine is imparted through the ways in which it is prescribed
and defined in the course of the rite.
57. On the text of this Mishnah, see chap. 3, nn. 6-9.
58. See chap. 4, nn. 8-10 and text thereto.
59. On the text of this Mishnah and esp. the reading of this clause. see chap. 3,
nn. 10-12 and the references there, in particular to Goldschmidt, p. 12.
60. On the text of this Mishnah, see chap. 3, nn. 17-19.
61. Therefore, the plain meaning is not that the wine will totally prevent an indi
vidual from saying the hymns but rather that it may cause a person to say them in an
inappropriate manner. Rashi (1905), I: 104, no. 90, and 2: 193, no. 45, likewise rejects
the former interpretation: "they prohibited drinking [additional wine] only between the
third and fourth cup so that one should not become drunk and be unable to understand
when one says Hallel." Cp. Ratner, p. 134. After analyzing M. 10:7 in this manner, 1
found that Lewy, pp. 20- 21, offers a similar interpretation. See also Baneth. pp. 255
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256, n. 71; and cpo Stein, pp. 26, 36. Plutarch expresses a similar concern to prevent
degenerate music at banquets; Table Talk. VII, Quest. 5, 704C-706E, csp. 704D,
706C, vol. 9, pp. 42-55. See nn. 63-67 below and text thereto.
62. See Lieberman (1934), p. 521, and TK, 4:655; and Liddell and Scott, p. 642,
s. v . epikwmaiw, and epikwm-kwmiov, -os. The explanation of "nuts, dates, and parched
grain" in T. Pes. 10:II is thus incorrect. If, however. the Tosefta refers to types of
delicacies served after a meal. especially to whet one's thirst, this comment, as wel1,
would reflect the attempt t\l distinguish the Passover meal from symposium manners and
revelry. Sec Liberman TK, 1:57-5X, and csp. Tabory, pp. 13-14,221--222. Cp.
Lieberman TK, 4:655, II. 30-31, end of the tirst par. Sec also Friedmann, pp. 74-76;
Lewy, pp. 18-19; Hancth. pp. 243, 256, n. 73; Finkelstein, pp. 29-30; Albcck ,
2:457; Zeitlin (1964), p. 231; Kashcr, pp. 171-174. Cpo Werner, pp. 205-206,
Werner (1976), p. 12, to which see, however, the critical comments of Hall, esp.
pp. 30-31, and cp, Hall (1979), pp. xxvii, 35. n. 32; and Daube (1968). Daube's
interesting interpretation apparently follows the revised reading of the passage, in
b. Pes. 119b-120a, which replaces the word "passover offering" with "unleavened
bread," or else, disregarding the word PSJ:I, the "passover offering," follows the late
interpretation of the text that takes afiqimon as unleavened bread and thus renders the
passage as: .'They do not eat anything after the afiqimon." It similarly assumes that the
hiding of the afiqimon (or afiqomon) is an ancient practice. But this custom apparently is
late and developed from the practice of "playing with a piece of massah,' mentioned in
T. Pes. 10:9. The latter was designed to keep the child awake and attentive and also has
parallels in the symposia literature. See Fischel, pp. 12-13.
63. Sec nn. 22-25 above and text thereto, and chap. 2, nn. 18-20 and textthcreto.
64. Josephus, Wars, 6:423, vol. 3, pp. 499.
65. See n. 61 above, to which add Table Talk, VII, Quest. 7, 710B-71IA, vol. 9,
pp.72-77.
66. Clement, Paidagogos, 2:4, nos. 40-41,44, pp. 129-130,133. Sec. 44 is cited
by various modem writers, c.g.. Werner (1943), p. 349; Idclsohn, pp. 93-94, and
cp , 92-100; Wcllcsz , pp. 92-93. In general see Stein, pp. 26, 36, 44: and esp.
Wellcsz, pp. 52-97. in particular 79-85, on the notion that music has a pernicious
effect on morals and is associated with pagan religious ceremonies, and on the role of
dinner music, often performed by women; and Friedlander, pp. 337-365, esp. 348
351,363-365.
It should be noted that the Mishnah's dissociation of the Passover rite from certain
features of the symposia may also form part of a general rejection of these features of the
common Hellenistic culture. Rabbinic circles, for example, reflect an ambivalent atti
tude toward music. In the early period, instrumental music was deemphasized as part of
the response to the temple's destruction. See chap. 4, n. 23, above. In addition, perhaps
later, we find references to the degenerate nature of music or certain types of music. See
En.!, "Music," esp. eols. 579-580; En!, "Secudah," by M. Ydit; Lieberman, in
Mekilta DRSBY. p. 250, n. to Ex. 29:21; and y. Meg. 3:2, 74a and its analogue in
b. Git. 7a. The latter version may have been mooted so as not to appear to criticize the
exilarch too openly (Saul Lieberman, class lecture, Jewish Theological Seminary of
America, New York, December 2. 1969). Cp. M. Beer, pp. 157-158; Neusner
(1966-1970),2:98-107, esp. 103-104, and 3:54-58. See also M.Sot.9:11,
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T. Sot. 15:7 (p. 241, 11.59-60), esp. Lieberman TK, 8:764, and b. Sot. 48a; and
T. San. 12:10 (Zuckermandel ed. p. 433, II. 27-28), to which cpo Goldin (1976).
pp. 44, n. 40.
67. See, for example, Winston (1981), p. 312, n. 86.
68. I do not deal with the issue of where during the rite the actual meal took place.
Some scholars believe that in an early stage of the ritual, the participants ate the meal
before the exposition. Such a variation might also affect the degree to which the Passover
celebration is similar to-or different from-the symposia. See. e.g., Hoffmann;
Licbcmlan TK, 5:654; Safrai; and csp. Tabory, pp. 16-22, 247-249, and Gold
schmidt, p. 10, and n. I. Tabory (981) suggests that the pre-70 sacrificial meal
constituted the main and only meal and that it lacked the symbolic elements of the later
rabbinic rite. See chap. 7, n. 25 below.

6. The Perspective of Early Rabbinic Judaism

f

r

I
i[

l'

I
i
!'.'
to

I. On the biblical pattern, sec chap. 4, nn. 12-14 and text thereto; and, in general,
Goldschmidt, pp. 10-11 and his references, esp. in nn. 3-7; and cp, Friedmann,
p. 50. See n. 3 below. The child's question in Deut. 6:20 does not specifically deal with
Passover. See also Halivni (1981), pp. 67-69.
2. On this Mishnah, see chap. 3, nn. 10-12.
3. The baraita containing the typology of four children appears in Mekilta Pisha,
chap. 18, p. 73. Lauterbach ed. 1:166-67; y. Pes. 10:4, p. 37d; and the Passover
haggadah. In addition to the references in Goldschmidt, cited in n. I. see Urbach( 1961);
Bahr; Francis; Fischel (1975), pp. 69-70. This typology may be a popular philosophical
or wisdom pattern that, through the common feature of a child's question, became
imposed on the biblical text. See, in particular, Fischel (1975) and Francis.
4. See also M. Avot 3: 17;T. Hag. 2; I, p. 380, I. 3; M. Parah 12:10, T. Parah 12:8,
p. 640,11. 23-25,andNeusner(l974-1977),9:196,213;M. Arak. I:I;M. Yad. 4:7;
and Kosovsky (1932-1961), 3:475-476.
5. T. Hag. 1:2, pr· 374- 376, II. 5-22. On these two examples, see Bokser( 1979),
pp. 16~ 18, and Bokscr (1980), pp. 100-101 and nn., both of which also refer to
additional examples. See in particular: T. San. 7:9, p. 426, II. 32-34; T. Miq. 2:10,
p. 655, I. I (to which see Liebennan TR, 4:9); M. Toh. 3:6 and T. Toh. 3:7, 9, 11,
p. 663, II. 6, 12, 16-17 (to which see Lieberman, TR, 4:57, and Neusner [1974-1977],
11:72,85); M. T.Y. 4:7.
In the T. Hag. 1:2 passage, note especially the criterion for inclusion in the group to
eat the paschal lamb. Other criteria are also offered there in T. Hag. 1:2, and in Sifre
Zuua, to Num. 15:38, p. 288, I. 23. See also T. Pes. 4:2, p. 159, I. 13,and Lieberman
(1968). p. 16, nn. 16, 18. Again, this reflects the overall rabbinic concern to delineate
those who can be included in the law, here specified in terms of Passover. It is from this
perspective that the biblical pedagogic device is fonnulated and adapted.
6. See also Kosovsky, and Kosovsky (1932-1961), s.v. MLMD;esp. M. Ned. 4:3:
M. Sot. 3:4, M. Sot. 9; 14; and T. Sot. 15;8, p. 242, I. 79 (to which see Lieberman
TK, 8:768, and Lieberman, pp. 20-21); M. Qid. 4:13-14; T. Qid. 5:10, 15, 16.
pp. 297-298. II. 53-54, 66-67, 74-75. Cp. M. Tamid 3:6, M. Edu. 1:4;
M. Yad. 4:3.
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7. In the light of this discussion, see T. 10:7 which refers to a parent who recites
Hallel on behalf of male and female children, and which delineates certain procedures.
Here the tannaitic interests are even more prominent.
8. The text also supplies four answers, each ostensibly tailored to a different child.
To some degree, this half is in accord with the Mishnah, line F. On the four types of
children, see n. 3. See also Halivni (1981), pp. 67-70.
The fact that the pattern of M. Pes. 10:4 does not accord with that of the fourfold
typology finds support from (and helps explain) certain difficulties in b. Pes. 116a, in the
Gemara following M. Pes. 10:4. One Amora formulates one of the "questions" and
mentions a "requirement to dip twice. " This comment generates the question, "How
can we speak of a 'requirement' in regard to a child?" The child will not understand the
obligation behind the practice he or she may observe. But the confusion may result from
two different points of reference. The first Amora apparently assumes that the person
who asks the question need not be a child, while the second master, who finds the
reference to a "requirement" problematic, assumes that the reference is to a child. Sec
Rabbinovicz, p. 361, n. 90, and Halivni (1981), p. 67, n. 3.
9. See Mekilta DRSBY, to Ex. 13:3, 8, pp. 38, 40, for related texts that also
formulate the issue from the perspective found in the Mishnah.
10. On this text see chap. 3, nn. 31- 32.
II. For a simlar reason one cannot assume that C - D generated B. The autonomous
nature of B is confirmed by the existence elsewhere of different versions of the law in B.
Mekilta DRSBY, to Ex. 13:3 and 8, pp. 38,40, formulates it in terms of "between him
and himself, between him and others." Mekilta Pisha, chap. 18, cited at n. 15 below,
formulates it in terms of a fraternity of sages and students. Both passages circulate
without an analogue to the Gamaliel story in C. See esp. Kanter, p. 62.
12. Goldschmidt, p. 118. See Lewin, pp. 154-155.
13. See: on the Tosefta's formulation, Lieberman TK, 4:655; on the term HLKH and
HLKWT, Halivni, 1:672-673, Bokser (1980), pp. 448-449, n. 96, and n. 14 below
and text thereto; and on the additional variation of "all that night" vis-it-vis "until the
cock's call," Halivni, I:xi. Cp, Stein, pp. 33-35; Goldschmidt, pp. 19-20; and esp.
Kanter, p. 62. After making this observation, I found that Tabory, p. 214, also suggests
that "study of halakhot" is especially appropriate to rabbinic circles. But he does not
treat the alternative usage in the haggadah.
14. r. 354. 11. J:\ - 15. See Lieberman TK, 5: 1167- 1169 and the references there to
parallels: and additional instances in T. San. 7:10, p.427, II. 1-3, "engaged in
halakhah.' cSWQYN BHLKH, to which see Lieberman TR, 2:159; M. Shabo 1:4 and
T. Shabo 1:16, p. 4, I. 36; M. Ned. 4:3; T. Sot. 7:21, p. 200,11.207-226, to which
see Lieberman TK, 8:691-692; T. ?av. 1:5, p. 676,1. 33, to which see Lieberman TK,
4: 119; and Kosovsky, 3: 1390-1391, S.V. 'SQ, and Kosovsky (1932-1961), 5:385
386, S.V. 'SQ.
It should be noted that my analysis of Gamaliel's story underscores the redactional
function of the pericope in illustrating the study of halakhot. It is theoretically possible
that the story originally did not speak of "halakhot" but that the redactional needs caused
the editor-compiler to use this language to replace some other formulation. Cp, Kanter,
p.62.
15. MekiltaPislfa, chap. 18, pp. 73-74. The text in Mekilta, Lauterbach, 1:167, is

substantively the same. See Lieberman's citation, TK, 4:655 and Lieberman (1934),
pp. xxii-xxiii. On the use of the pericope at Ex. 13:14, see Mekilra, Friedmann ed..
p. 23a, n. 28.
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16. On the term BYT HMDRS see Goodblan, pp. 93-107. In contrast with the
observation presented in the text, the Tosefta breaks with the biblical setting in the
opposite direction as well. T. Pes. 1O:6-9a refers to townspeople who go to a syna
gogue (literally "house of assembly") to participate in the Hallel recitation, and to an
adult who recites Hallel for minor children. A limited rabbinic setting is thus not the only
frame of reference. In this light see Epstein (1957), pp. 333-334.
17. See Goldschmidt, pp. 13-19, esp, 14,18,30; Urbach (/96/), pp. 144-145;
and esp. Safrai, p. 301. Cp. Hoffmann (1924), pp. 20-22; Hoffmann (1972), pp. 2 -3;
and Tabory (1977- 1978) which should be compared with his earlier study, Tabory,
pp. 207-211. See also Hall (1979), p. xxvii, and now Halivni (1981), pp. 69-70.
18. In addition to Goldschmidt, see Tabory, pp. 238-39; Alt. on the function of
such biblical passages; and Fishbane. pp. 121- 140.
19. See von Rad, pp. 3-13. 55-57; and esp. Weinfeld, pp. 32-33, and Gold
schmidt, p. 30, who previously explained the choice of Deut. 26 on the basis of its
formulaic nature. This suggestion is confirmed by recent research in liturgy. e.g.,
Heinemann (1964). Greenberg. pp, 88-90, and Tigay, pp, 372-78. See also Halivni,
I:671-672; Lieberman TK. 2:850. n. 79; and Hoffman, p. 20. Cp. Friedmann.
pp. 50-52; Kasher, pp. 19-23; and Daube. p. 434.

20. On Philo, Therapeutae. and Qumran. see chap. 2. nn. 15- 23 and text thereto.
and chap. 5, nn. 18. 26 and the references there. esp. to Schiffman. pp. 22-76.
n.b. 20-21.75-76. On the significance of the changed role of study and exposition. see
Hengel, I: 169-75; Neusner (1971); Neusner (973) "Written"; Bokser(/977); Bokser
(1980). pp. 433-434, 437 -441. and nn., esp. n. 65, and the references there. esp. to
Porton (1979), Le Deaur, pp. 269-270, andcp. Urbach. pp. 171-181, esp. 178. In
general see Schiirer, 2:337 - 355. In light of this discussion, the reference in Goldschmidt
(p. 30) to M. Yoma 1:6 is especially appropriate. The Mishnah assumes that a high
priest might not be able to expound the Scriptures. Rabbis thus expounded the Bible and
wanted all Jews to be able to participate in this encounter with the text.
The fact that Philo, the Therapeutae (according to Philo's description). Qumran. and
early rabbinic authorities engaged in study and made study a holy and special activity
points to another instance of the process of transference and its contribution to religious
deVelopments. To he sure, the fact that these individuals or groups chose to emphasize
study may also reflect the common Hellenistic emphasis on learning found especially
among philosophical and intellectual circles. What remains significant is the end to
which the Jewish groups put their learning and the fact that they. and not other Jews,
chose to pursue and devote themselves to this activity.
21. Sifre Deut., sec. 30 I. p. 319, presents a relatively early example of this type of
exposition, and one version of it has been included in the haggadah (Goldschmidt.
pp. 120-122). See also Midrash Tannaim to Deut. 26:5-9, pp. 172-173; and Mid
rash Leqah Tov to Deut. 26:5-9, pp. 45b-46a (= 90-9 I). On early exegesis of this
section, see Tabory (1977-1978). and Halivni (1981), p. 70.
22. On this Mishnah, see chap. 3, nn. /4-16; Goldschmidt. pp. 55-58. esp. 56,
n. 20; Heinemann (1960-1961), pp. 406-407; and Gereboff (1979), pp.48-49.
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Goldschmidt and Heinemann apparently are unaware of the reading in the Parma MS.
23. Loewenstamm, p. 21.
24. Jubilees 49:6. See chap. 2, text to n. 6., and Loewenstamm, pp. 80-94.
25. As Heinemann (l964),pp. 149-150, observes, it is natural for a person to think
of the future when mentioning a past act of God. Cp. Schiirer, 2:512.
26. To be sure, one of the functions of a ritual is to heighten this contrast between the
way things should be and the way they actually are (the current reality), making people
think about and, in a limited way, experience the ideal. See chap. 7 below; and Bokser
( 1984).
27. See Heinemann (1964); Kadushin; Bokser (1980), pp. 48-53, 124-128; esp.
Bokser (1981) and Bokser (1982), and references there. On the system of blessings at
Qumran, see Talmon (1960) and above, chap. 5, n. 32, and text thereto.

12. Turner (1974), p. 53: see also p. 273.
13. Turner, p. 167. See also Turner (1974), p. 53; and P. Brown (1981),
pp. 42-44, describing how those of low status in medieval times, e.g., women and the
poor, find in pilgrimages a role that they nonnally lack in regular institutional settings.
14. Fredman, p. 10. See also Turner, pp. 94-97.
15. "Pilgrimages as Social Processes," in Turner (1974), pp. 166-230. Tabory
(1981) also notes the fellowship dimension of the sacrificial Passover meal. See n. 25
below.
16. P. Brown (1981), p. 42.
17. See, e.g., Turner (1974), p. 173. It would be interesting to analyze all the Jewish
materials on pilgrimage from Turner's perspective. See, for example, I Sam. I;
I Kings 12:26-33; Safrai (1965); and Haran (1970).
18. Philo, Special Laws, 1:69-70, vol. 7, pp. 138-140; and cp. Turner (1974),
pp. 167-169. See also Amir.

7, From Form to Meaning
I. Von Rad, p. 5.
2. Goldin (1965), p. 277.
3. See chap. 6, n. 17.
4. Ludwig, p. 27, also pp. 31,44.
5. See, e.g., M. Ber. 5:4 and T, Ber. 1:10-12, pp. 4-5, 11. 41-64; and Urbach
(1969), pp. 599-610, 622-623. This is not to deny the fact, mentioned in chap. 5,
n. 26, that rituals may be designed precisely to highlight the disparity between reality and
the ideal, reminding people of the way things should be. See Smith (1980) Bare; and the
discussion of Victor Turner's observations, below.
6. Goldschmidt, p. 122. See Goldin, p. 414.
7. Those Jews in antiquity who hoped for another Moses to alleviate their situation
did so as part of an apocalyptic, active eschatological hope. Early rabbinic Judaism,
surely after 135 C.E., was antipathetic to such a view. At most, early rabbinic circles
spoke of a human leader who would help them in their redemption, See Saldarini; esp.
Vermes (1973), pp. 94-99; Schiirer, 2:510-554; Goldin; Callan; and the insightful
comments of Laytner.
8. Urbach (1969), pp. 587,591, 593, 622-623, also points to a shift in notions
concerning redemption.
9. The perspective of this type of symbolic explanation is similar to that of allegory,
as described by Goldin (1965), pp. 283-285: "I refrain from referring to allegorizing
exercises . . . because . . . allegorical interpretation has little to teach us about what we
would call adaption .... In allegorical exegesis the traces of the original Word tend to
get erased. In allegory we create a dichotomy between the explicitly scriptural statement
and its presumptive intent. . . . Soon we discover. . that such exegesis tends to
remove original practice from circulation, threatens to push the past into the expendable
archaic, and the present becomes not an adaption but an emancipation." After quoting
from Philo, Goldin observes, "Allegory ... rationalizes [and],excuses. "
10. See chap. 3, n. 13, on the text of this passage; and text to nn. 29-34 below for a
full discussion of the mythic dimension of the rite. Tabory (1981) also points to the
sacrificial nature of the pre-70 rite and the significant differences between it and the
rabbinic ritual meal. See n. 25 below.
II. See Turner (1977), p. 214; and esp. Turner, pp. 102, 127-128:

19. P. Brown (1981), p. 42, who quotes from William A. Christian, Jr., Person and
God in a Spanish Valley (New York, 1972), p. 70.
20. P. Brown (1981), p. 42, and p. 146, n. 96, citing Prudentius, Peristephanon,
II: 191-92; 199-202, fromPrudentius, trans. H. H. Thomson, Loeb Classical Library
(London, 1961).
21. Josephus, Antiquities, 4:203-204, vol, 4, pp. 572-573. Cp, Shalit ed., 2:
[Hebrew number] 82, n. 113a. See the additional references in chap. 2, n. 23; and the
citation of Philo, immediately above, text to n. 18.
22. See Urbach's observations, cited in n. 8.
23. I refer to Jubilees 49:15, cited in chap. 2, text to nn, 6-7. See also Turner
(1974), p. 197; and esp. Turner (1977), pp. 202,208,210.
24. Cp. Philo, Questions and Answers on Exodus, 1:3, Sup. 2:8-9.
25. See Bokser (1984). Fredman devotes her book to the notion that the seder and
especially its main symbol, the unleavened bread, represent the Diaspora experience.
See my citation, text to n. 31 below. She does contrast the rabbinic rite with its
antecedents, e.g., pp. 3, 135-138, but discusses the latter very briefly. I /irst became
sensitive to the importance of the difference when I considered the nature of a pilgrimage
festival, as presented in P. Brown (1981), and in Turner's article on "Pilgrimage"
(Turner [1974]). I also found Turner (1977) helpful for its two typologies of sacrificial
rites.
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Later I found that Laytner, pp. 46-47, also points to M. 10:4 and notes that the
haggadah stresses the mythic and not just the historical nature of the exodus experience.
But he makes too sharp a differentiation between the rabbinic and the prerabbinic rites in
this regard. One cannot deny the mythic quality in the Exodus and Deuteronomy
accounts, as I discuss below, text to nn. 27-28. I have therefore formulated the
dichotomy in terms of predominant interest and the stress on one or the other of the
perspectives. I have similarly sought to describe how the historical understanding of the
exodus as a past event in the Second Temple period might have formed part of a wider
experience.
See now Tabory (1981), who also points to the sharp difference between the pre- and
the post-70 meals. He brilliantly suggests that while the rabbinic rite is a ritual meal
consisting of a regular meal and the eating of symbolic elements. the pre-70 rite
essentially constituted a sacrificial-fellowship meal: "The original custom, which pre
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vailed throughout the period of the Second Temple, was to consider the obligatory foods
as the main meal and no other meal was eaten besides it. This contention is based, in part,
on the theory of sacrificial meals which has been presented by many scholars. According
to this theory, the Passover sacrifice was a thanksgiving meal eaten, in the presence of
G-d, by a group of people who stressed, by their communal meal, their common
heritage. The bread of this meal was mazzah, the meat was that of the sacrificial lamb,
while the prescribed vegetable was lettuce, which was considered a bitter herb" (English
Summaries, p. 17). Tabory's analysis complements the argument here and in Bokser
(1977). But again one must also take note of the pre-70 mythic dimension, albeit of a
different fOOlI from that of the rabbinic rite, and consider the impact of the ehange of
location-from a national shrine to an individual home-on the nature of the fellowship
meal.
26. See chap. I, n. 2, and text thereto. The comments here provide the specifics to
my observation, in chap. 5, concerning the use and interpretation of the meal in the
Passover context. Whether or not the ehoice of a meal was reinforced by the contempo
rary popular uses of a meal, familiar from rabbinic sources and other Jewish and
Hellenistic groups, the essential issue remains how the meal was adapted. The overall
purpose imparts meaning on whatever symposiatic features may be found in the celebra
tion and accounts for its initial expansion as well. See below.
27. Childs, p. 200. See also p. 203. For von Rad, see n. I above.
28. Childs, p. 205.
29. Neusner (1979) Torah, pp. 39-40.
30. Ibid., p. 40.
31. Fredman, p. 95.
32. The comment appears in b. 116a and is attributed in modern printed editions to
Samuel but in the Venice first edition, Columbia MS, and other witnesses (cited in
Rabbinovicz, p. 361, n. 100) to Rava.
33. The comment appears in b. Pes. 116b and is attributed in both MSS and printed
editions to Rava. See n. 32; Rabbinovicz, p. 363, n. 50; chap. 3, n. 13 above; and
Goldschmidt, pp. 53-54.
34. Sec n. 10 above.
35. Ibid.
36. See chap. 4, n. 36 above; Neusner (1981), esp. chap. 3 and chap. 6, text to
nn. 22-26; and J. Fraenkel, pp. 119-121.
37. See Neusner (1980), pp. 202-212,273-290; and "Map Without Territory:
Mishnah's System of Sacrifice and Sanctuary," in Neusner (1979) Method, pp. 133
153.
38. Neusner (1979) Method, p. 138.
39. Ibid., p. 147; and Neusner (1980), p. 282.
40. See Neusner (1979) Method, p. 147; Neusner (1980), p. 281.
41. Neusner (1979) Method, p. 149; Neusner (1980), p. 284.
42. Neusner (1979) Method, p. 150; Neusner (1980), p. 285.
43. See chap. 3, n. 9; chap. 4, n. 9, and text thereto; and below, text between
nn. 47-48, and n. 61 and text thereto.
44. See the reference in Neusner (1980), p. 202, n. 3.
45. Cp. Ludwig, p. 30, on the challenge posed by the destruction of the first temple.
See also Herr.
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46. See chap. 2, nn. 25 and 31-38, on the Christian materials; De Lange, p. 94,
comments that he searched in vain to find a rabbinic response to these charges. We can
understand this failure since rabbis dealt with the issue indirectly, without acknowledg
ing that a change had occurred. See Kimelman for a discussion and bibliography of
third-century responses to Christian polemics.
47. T. Ahilot 3:9, p. 600, II. 16-18. In line B of Tosefta , Zuckermandel's text reads,
"And the men entered . . ." The citation in Samson ben Abraham of Sens (to M. Ohalot
2:4, in Vilna ed. of BT) has "women" as does the parallel in Sifre Zutta to Num. 19:16,
p. 313, and Epstein ed. p. 75, II. 24-26. See Lieberman TR, 3:101; Epstein's notes;
Neusner (1974- 1977), 4:73; and Appendix A. The Tosefta follows the principle of
M. Ohalot 2:4A. Alon believes the text refers to a roasted animal prepared in imitationof
the sacrificial lamb and not to an actual sacrifice. See chap. 4. nn. 14, 17.
4R. On this Mishnah see Appendix A.
49. Chap. I, text to n. 4.
50. Ostow, pp. 15-16.
51. See, e.g., Schiirer, 1:521-528; Bokser (/981); and chap. 2, n. 10 above.
52. Goldin (1965), pp. 286-287.
53. Ibid., p. 276.
54. Ibid., p. 278. See also "Revelation and Tradition as Religious Categories in
Judaism" in Scholern (1971), pp. 282-303.
55. Neusner (1975), p. 194.
56. Ibid., p. 195. See also Bokser(1980), pp. 467-471, esp. 468. and 487, n. 26.
on creative transmission of traditions.
57. P. Brown (1981), p. 71.
58. Goldin (1965), p. 282.
59. Neusner (1979) Method, p. 146, and Neusner (1980), p. 281.
60. Blau, p. viii. See also the reference to Scholem in n. 54.
61. See chap. 3, nn. 6-9, and the additional references in n. 43 above.
62. See chap. 3, nn. 10-12, and chap. 4, nn. 13-14, and text thereto.
63. See chap. 4, nn. 3, 22, 24- 25, and texts thereto, and the additional references in
chap. I, n, 37; and above n. 25.
M. On the date of the Mekilta, see the references in Bokser (1980), pp. 356- 357,
nn. 66-67, esp. Kutscher's linguistic study, in Lelonenu 32 (/967-1968): 103-116.
65. The passage derives from Exodus Rabbah II (the second half of the work, on
Ex. 12-40), which is dated, in Enl , "Exodus Rabbah," by M. D. Herr, to the ninth
century. See also Shinan; and below.
66. Mekilta Pisha, chap. 5, p. 14, Lauterbach ed. 1:33-34, upon whieh the
translation is based. If we could rely on the attribution in B. I, we would be dealing with
an early second-century teaching; see Hyman, 3:913-915. Since, however, Eliezer
Haqappar figures in the passage, in the tradition immediately following C, the date of the
unit redactionally cannot be earlier than late second- or early third-century; see Enl,
"Eleazar (Eliezer) Ha-Kappar," by Shmuel Safrai. Moreover, part of the Midrash's
perspective is determined by its confrontation with the biblical text. See the references in
n. 64 above.
While B.2 might imply that the passover offering as a whole provided the needed
merit, A and C focus on the specific detail of taking the lamb four days early. See the
related comment attributed to R. Ishmael concerning the commandment to place the
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blood on the doorposts, in Pisha, chap. 7, p. 24, Lauterbach ed. 1:56; and chap. II,
pp. 38-39, Lauterbach ed. 1:87; and the discussion of this passage in Sanders, pp. 89
90, and the comments, pp. 104-107, 180-182. One should perhaps not place too much
stress on the specific commandment mentioned. The Bible, here, Ex. 12 and Ezek. 16,
determine the selection. If the specific choice is not crucial, the Midrash's overall point
consists of the opening comment, viz., that misvot were required to merit redemption.
Since God does not need a person's actions, whatever God requests is aimed at improving
a person's interests. See M. Mak. 3:16; and Kadushin (1969), pp. 72-74. Accord
ingly, the passover sacrifice did have a purpose, but it did not serve that function alone.
Cp. the text of Mekilta following A - C, in which a master challenges the assumption of
A-C. claiming Israel did have a stock of merits. A different reason for the requirement
to take the passover lamb is then supplied.
67. See the conclusion of the previous note. On the importance of circumcision in
ancient Judaism, see Smith (1980) and his references.
68. Exodus Rabbah (Eo), 19.5, Vilna ed. pp. 36<1-37a. The English translation is
based on Midrash Rabbah, Freedman and Simon eds., 2:235-236. In clause C, Freed
man and Simon follow the commentaries, e.g., Rashash (in Vilna ed.), and replace the
verse cited with Ex. 12:50, which reports the Israelites' actions after Moses mentions
circumcision. The printed edition's reading is supported by the citation of the passage in
Yalqut HaMakhiri to Psalms, to Ps. 50, p. 137b [= p. 274).
69. See n. 65. Therefore we cannot automatically rely on the attribution, in B, to
R. Simeon b. Halafta, a late second-century to early third-century master, and place the
whole passage during his lifetime. Note the two analogues in S. S. Rabbah, generally
dated to about the sixth century and therefore considerably earlier than Exodus Rabbah.
(See EnJ, "Song of Songs Rabbah," by M. D. Herr.) The first, I. 1[12].3, Vilna ed.
p. 12b, is analogous to G- L and, in part, C. While it is similar in depicting the function
of the passover lamb, it differs in other respects. The passage is attributed to R. Abbahu,
a late third-century master (see L. Levine). The second pericope, 3. 1(6).4, Vilna ed.
p. 21b. is analogous to B -C and G-H, and the main part of the passage is unattributed.
While we cannot provide an absolute date for the tradition in Exodus Rabbah, we can see
that it represents a perspective considerably later than that of the Mekilta. Moreover, the
contrast between the two highlights how Exodus Rabbah assumes the expendability of
the passover sacrifice.
.
70. See, e.g., Urbach (1969), pp. 283,329- 330. For the plain sense of the usage. in
this instance, see Childs, pp. 201- 202.
71. On circumcision see n. 67.
72. Turner, pp. 131- 165, observes that some religious groups try to perpetuate a
state of cornmunitas. It would be worth pursuing to what degree rabbinic structures were
designed to carry out such a goal.
73. Wach, p. 42. Cpo Fredman. pp. 150-151.
74. See Sklare, pp. 114-117.

Appendix A
I. See Clark, pp. 270-271 and passim.
2. Alon, I: 164-166, followed by Safrai, p. 299, and in effect Goldschmidt, pp. 12,
51, n. I. See above chap. 7, text to n. 48.
3. Alon, 1:165. See also Strashun to b. Pes. 74a; Halivni, 2:308-309, n.2;
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Albeck, 2:451; Safrai, pp. 299-300; Gutman, p. 146, n , 46; Kanter, pp.71-72;
Lightstone, pp. 60-61; and cp. Schiirer, 1:522-523, nn. 47, 55.
4. See the discussion and references in Gereboff (1979), pp. 51-56,69-70, n. 4.
On Gamaliel's opinions, see Kanter, pp. 97 -99.
5. See chap. 4, text to nn. 15-19.

I
I

6. The Erfurt MS, cited in Lieberman, supplies two instances of the bracketed phrase
of .'the nights of. " Since it lacks a clause, it does not attest anything for the remaining
instance. See Lieberman, Brief Commentary, in The Tosefta, ad loc., and nn. 7-10
below.
7. See Lieberman, ibid.
8. See n. 4.
9. See Lieberman TK, 5:957.
10. Lieberman TK, 5:957-960. See also Francus,Be~ah, pp. 36,155-156, textual
notes.
II. See Lieberman TK, 578-579, 5:957-960, esp. n. 39; Lieberman (1970),
p. 129; Safrai, pp. 299-302, esp. n. 19; M. Beer (1%1); and cpo Alon, 1:145-146,
164.
12. See chap. 7, n. 47 and text thereto.
13. See also Lieberman TR, 3:101; and Neusner (1974-1977),4:73.
14. See Neusner (1974-1977), 4:348.
15. 4:300-301. See also Antiquities, 3:248, vol. 4, pp. 236-237.
16. See Lieberman TK, 5:959, n. 36; and the additional references cited in Juster,
1:357. n. I; Clark, esp. pp. 275-277; Guttmann; and Schiirer, 1:522- 523. It should be
noted that the instances of cultic terminology in early Christian writings cited by Clark
cannot be used as evidence of a continued sacrificial rite. As demonstrated in chaps. 2
and 5 and in Bokser ( 1981), thinkers employ cultic language to apply one type of piety to
a new context or to make a polemical argument based on the values of the old piety. See
also chap. 5, n. 38.
17. Schiirer, 1:524.
18. Smallwood, p. 347. See also pp. 344-355, esp. 347-348.
19. Smallwood, p. 345, n. 63. She applies this observation to two analogous
references in Barnabas as well.
20. Altshuler, pp. 49-50,63-64. See also Safrai, p. 301, n. 27.

Appendix B
I. Changes in the text of the questions have affected the text of the Mishnah. In the
first question, the 'PYLW, "even," is an addition. In the last clause, WDWRSYM,
"they expound," in the plural, is an error for WDWRS, the singular, found in the other
MSS and in K MS for the other verbs in the passage. See chap. 3, n. II.
2. For variants see chap. 3, n. 13.
3. See chap. 3, n. 14. cWLM is a mistake for cYRK, the reading in the other MSS.
c
HYGY ostensibly is an error for a form ofYGY<, which is found in C. P, Y MSS, Unk
edition and Columbia to BT. Since, however, Paris MS has SHGY c and L MS to PT has
'5R HG c, K MS may preserve an early variant.
4. On the variants, esp. the tense of the second verb, see chap. 3, n. 17.
5. K MS' WPTR has an exira W-, not found in other MSS. It is an error, unless the
W- is an explicative to denote the result of the preceding clause. Cp, K MS to M. IO:R.

