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המָ דָּ קְ הַ   
For most people with any connection to Judaism, Seder night is one of the most 
meaningful and memorable parts of their Jewish life. The evocative parts of the 
Seder vary from person to person. For many it is the eating of special foods; for 
others it is their child reciting mah nishtanah; for some it is the mere fact of being 
together with relatives they rarely see or simply staying up till two in the 
morning feeling exhausted and slightly drunk. It is safe to say, however, that, for 
the great majority of Jews, the recitation of the Maggid is not one of them. 

This is an odd state of affairs. According to most authorities, the recitation of the 
yetziat mitzrayim is a mitzvah d’oraitah and all agree that it is a central focus of 
the Seder. Nevertheless, every year, hundreds of thousands of Jews simply tune 
out when they reach the words arami oved avi, unable to understand what is 
going on and becoming increasingly impatient for the food to arrive. The more 
learned try their best to enrich proceedings by citing different explanations, 
ḥiddushim, and even gematriot, on the Haggadah text. However, this only 
succeeds in drawing the attention of those assembled to what is written in the 
book in front of them rather than the exodus story itself. It is safe to say – odd 
though it is on reflection – that far more time is spent discussing the ‘deeper 
meaning’ of the famous four sons midrash than the events of three and a half 
thousand years ago when our forefathers left Egypt. 

The reason for this is quite simple: the text of the Maggid that is in front of us is 
simply not a good rendition of yetziat mitzrayim. It is full of incomprehensible 
‘explanations’ and apparently random interjections. It appears to emphasize 
minor parts of the exodus story while completely ignoring central themes and 
characters. Many parts seem to be out of their proper order and, taken as a 
whole, it is disjointed and incoherent. Few Jews are willing to say this out loud, 
but most seem to accept it as just one of the odder parts of our odd tradition.  

From the year I started leading Sedarim, I struggled to use the Maggid in such a 
way as to provide a meaningful experience to the others at the table. I studied 
and thought about the Maggid until I could explain with some degree of 
confidence the logic of the different d’rashot, but by focussing on understanding 
the text of Maggid itself, I felt I was only getting further away from the real goal 
of telling the exodus story. After half a decade, I gave up and switched to 
following as best I could the directions of the Mishnah itself. I took the pesukim 
from arami oved avi onwards and did my best to expound (לדרוש) them, 
explaining as I went the significance and implications of each word. 
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This method, however, proved less satisfactory than I originally hoped. Devarim 
26:5-9 is a wonderfully concise and evocative account of the Jewish people’s 
story from our humble origins as ‘wandering Arameans’ to the triumphant 
arrival in the Land of Israel, but it is surprisingly hard to expound upon. ‘…with a 
strong hand, and with an outstretched arm, and with great terror, and with signs, 
and with wonders’ is without doubt a powerful text, but when you try to pin down 
precisely what it means, you find, as with all great poetic language, that it means 
many things, and yet not quite anything precisely. Turning to the great 
commentators doesn’t help much; they seem to have arrived at much the same 
conclusion and largely ignore the passage. 

Disappointed with the results of my experiment, I acceded to the wishes of more 
traditionally minded relatives and, in 5777, I went back to using the traditional 
Maggid text. I struggled through until I reached the words זו החרב. Bereft of any 
explanation myself for what sword was being referred to, I asked the those 
assembled if they had one, not, I should add, looking for a profound ḥiddush, but 
for a basic idea of what the phrase ‘this is the sword’ was supposed to convey. 
The sum total of Sedarim that those present had experienced was well in excess 
of five hundred, but it was clear, not only that no one had an answer, but that this 
was the first time any of them had thought to ask the question, which didn’t seem 
to them terribly pertinent. 

I resolved to find an answer to the question and, after the finishing the evening 
meal on shevi’i shel Pesah, I quite by accident hit on the answer. The two d’rashot 
 are meant to be read as a couplet and they refer to Moshe’s plea זו החרב and זו הדבר
in his first meeting with Pharaoh: 

בַּדֶּבֶר פֶּן־יִפְגָּעֵנוּ  אֱ˄קֵינוּ לַיְיָ הָעִבְרִים נִקְרָא עָלֵינוּ נֵלֲכָה נָּא דֶּרֶ˂ שְׁ˄שֶׁת יָמִים בַּמִּדְבָּר וְנִזְבְּחָה  אֱ˄קֵי
:אוֹ בֶחָרֶב   

Contemplating the simplicity of my answer, I gradually realized that it entailed a 
complete re-evaluation of what kind of text the Maggid was. Not for the first time, 
I learned that if something in Judaism seems to make no sense at all, it’s because 
you are looking at it from the wrong angle. 

At the back of this volume, I have included a lengthy essay explaining in full my 
theory of how the Maggid works, but I will here quickly recapitulate the main 
points: 

 The reason the Maggid does not seem to be an adequate retelling of the 
exodus story is because it is not supposed to be a retelling of the exodus 
story. 

 The reason the Maggid’s d’rashot upon the fragments of the arami oved avi 
passage do not seem to be adequate as explanations is because they are 
not intended to function as explanations. 
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 The purpose of the Maggid is to map the verses in the arami oved avi 
passage onto the much lengthier primary account of the exodus in Sefer 
Shemot. 

 The story of the exodus is divided by the Maggid into sections in the order 
they appear in Shemot, with one exception for ease of narration. 

 The purpose of the d’rashot in the Maggid is to provide a semantic or 
linguistic link between each fragment of the arami oved passage and the 
section of Shemot that it is linked to. Sometimes this can be done directly, 
sometimes it can only be done in a roundabout fashion. 

 The Maggid thus functions as a guide helping each father or leader of the 
Seder to orally retell the exodus story as it appears in Shemot, using the 
arami oved passage as a set of cliffsnotes or prompts. 

 I believe that the Maggid’s method, as well as constituting a virtuoso piece 
of technical midrashic mastery, is intended to demonstrate that the whole 
exodus story as it appears in Shemot is contained virtually within the 
arami oved avi passage. This is analogous to Rav Sa’adya Gaon’s well 
known belief that all 613 mitzvot are contained within the ten 
commandments.   

This Haggadah is my first attempt to convert my theory of the Maggid into 
something you can use at your own Seder. What you will find within is the same 
traditional text you that appears in any household Haggadah (minus one Lurianic 
addition). However, when you reach the Maggid you will see, in addition, three 
supplements designed to help you use it as a tool to tell the story of yetziat 
mitzrayim: 

 Text: Beneath each of the Maggid’s d’rashot, I have included all or part of 
the passage of the Ḥumash which the Maggid is directing you to. 

 Story: A brief English rendition of the main points of this part of the story, 
divided into bullet points. 

 Comment: In this section, I have included various points of discussion 
about the passage in question, drawing on the classic commentators, not 
on the Haggadah, but on the Ḥumash. 

My recommendation is to review thoroughly the Text section of this Haggadah in 
the run up to the Seder to make sure that you are properly familiar with the story 
you are about to retell. The Story section is there to function as a crutch on the 
night, helping you to keep up the pace and ensuring you don’t miss out anything 
important. I suggest that you dip into the Comment section on an ad hoc basis 
depending on how the night unfolds.  

How you use this Haggadah, though, is up to you and not just for the obvious 
reason that I won’t be there to watch you using it. Haggadah B’rura is an 
experiment. How it plays out and what it will look like in ten years’ time is not 
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known to me. My sincere hope is that it will contribute to a more meaningful 
Seder experience for Jews in this period of our national ingathering. 

This first edition of Haggadah B’rura is the result of hundreds of hours slipped in 
here and there between work, childcare and washing up. As my various teachers 
and employers will attest, attention to detail is not one of my strong points and I 
shudder to think of the list of infelicities and errors I will find on Seder night 
when I read this through without the aid of a pen. I wish to thank all those who 
have cast an eye on my work, as well as the creators of Sefaria for saving me 
untold hours and even more mistakes through the magic of cut and paste. All 
remaining errors are, as the phrase goes, my own. 

Gavriel Naḥlieli 

Yerushalayim, 5778. 
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  קַדֵּש
 בְּשַׁבָּת מַתְחִילִין

צְבָאָם.  וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם הַשִּׁשִּׁי. וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכָל
בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי  אÎֱקִיםוַיְכַל 

 Ìֵקִיםמִכָּל מְלַאכְתּוֹ אֲשֶׁר עָשָׂה. וַיְבָרÎֱאֶת יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ  א
לַעֲשׂוֹת. אÎֱקִיםמְלַאכְתּוֹ אֲשֶׁר בָּרָא  אוֹתוֹ כִּי בוֹ שָׁבַת מִכָּל  

 בחול מתחילין

מֶלÌֶ הָעוֹלָם בּוֹרֵא פְּרִי הַגָּפֶן. אÎֱקֵי©וּבָּרוÌּ אַתָּה ה',   

עָם וְרוֹמְמָ©וּ  מֶלÌֶ הָעוֹלָם אֲשֶׁר בָּחַר בָּ©וּ מִכָּל אÎֱקֵי©וּבָּרוÌּ אַתָּה ה', 
בְּאַהֲבָה  אÎֱקֵי©וּלָשׁוֹן וְקִדְּשָׁ©וּ בְּמִצְוֹתָיו. וַתִּתֶּן לָ©וּ ה'  מִכָּל

) מוֹעֲדִים לְשִׂמְחָה, חַגִּים וּזְמַנִּים לְשָׂשוֹן, שַׁבָּתוֹת לִמְ©וּחָה וּ לשבת:(
) אֶת יוֹם חַג הַמַּצּוֹת הַזֶּה זְמַן חֵרוּתֵ©וּ, אֶת יוֹם הַשַּׁבָּת הַזֶּה וְ  לשבת:(
מִצְרָיִם. כִּי בָ©וּ בָחַרְתָּ ) מִקְרָא קֹדֶשׁ זֵכֶר לִיצִיאַת בְּאַהֲבָה לשבת:(

) וּמוֹעֲדֵי קָדְשÍֶׁ וְשַׁבָּת :לשבתוְאוֹתָ©וּ קִדַּשְׁתָּ מִכָּל הָעַמִּים, (
) בְּשִׂמְחָה וּבְשָׂשוֹן הְִ©חַלְתָּ©וּ.בְּאַהֲבָה וּבְרָצוֹן לשבת:(  

ים.הַשַׁבָּת וְ) יִשְׂרָאֵל וְהַזְּמַנִּ  בָּרוÌּ אַתָּה ה', מְקַדֵּשׁ (לשבת:  

 בּמוצאי שבת מוסיפים

מֶלÌֶ הָעוֹלָם  אÎֱקֵי©וּמֶלÌֶ הָעוֹלָם, בּוֹרֵא מְאוֹרֵי הָאֵשׁ. בָּרוÌּ אַתָּה ה',  אÎֱקֵי©וּבָּרוÌּ אַתָּה ה', 
ת יְמֵי הַמַּבְדִיל בֵּין קֹדֶשׁ לְחֹל, בֵּין אוֹר לְחשÌֶׁ, בֵּין יִשְׂרָאֵל לָעַמִּים, בֵּין יוֹם הַשְּׁבִיעִי לְשֵׁשֶׁ 

יוֹם הַשְּׁבִיעִי מִשֵּׁשֶׁת יְמֵי הַמַּעֲשֶׂה  הַמַּעֲשֶׂה. בֵּין קְדֻשַּׁת שַׁבָּת לִקְדֻשַּׁת יוֹם טוֹב הִבְדַּלְתָּ, וְאֶת
שׁ לְקֹדֶשׁ.בָּרוÌּ אַתָּה ה', הַמַּבְדִיל בֵּין קֹדֶ  עַמÍְּ יִשְׂרָאֵל בִּקְדֻשָּׁתÍֶ. קִדַּשְׁתָּ. הִבְדַּלְתָּ וְקִדַּשְׁתָּ אֶת  

מֶלÌֶ הָעוֹלָם, שֶׁהֶחֱיָ©וּ וְקִיְּמָ©וּ  אÎֱקֵי©וּבָּרוÌּ אַתָּה ה', 
 וְהִגִּיעָ©וּ לַזְּמַן הַזֶּה.
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 וּרְחַץ
ולפי הרמב''ם ולכל הגאונים מברכים אין מברכים "עַל נְטִילַת יָדַיִּם" , לפי שולחן ערוךנוטלים את הידים  

רְפַּסכַ   
טובל במי מלח, מברך  -כדי שלא יתחייב בברכה אחרונה  -לוקח מן הכרפס פחות מכזית לפי שולחן ערוך 

לפי הרמב''ם לוקח לפחות כזית ואין צורך לשום "בורא פרי האדמה", ומכווין לפטור בברכה גם את המרור. 
 כוונה אחרת.

מֶלÌֶ הָעוֹלָם, בּוֹרֵא פְּרִי הָאֲדָמָה. אÎֱקֵי©וּה', בָּרוÌּ אַתָּה   

 לפי הרמב''ם מברכים "בורא נפשות..."

 יַחַץ
 חותך את המצה האמצעית לשתים, ומצפין את הנתח הגדול לאפיקומן

 מַגִּיד
 מגלה את המצות, מגביה את הקערה ואומר בקול רם:

אַבְהָתָָ©א בְאַרְעָא דְמִצְרָיִם. כָּל דִכְפִין הָא לַחְמָא עְַ©יָא דִּי אֲכָלוּ 
יֵיתֵי וְיֵיכֹל, כָּל דִצְרִיÌ יֵיתֵי וְיִפְסַח. הָשַּׁתָּא הָכָא, לְשָָׁ©ה הַבָּאָה 

 בְּאַרְעָא דְיִשְׂרָאֵל. הָשַּׁתָּא עַבְדֵי, לְשָָׁ©ה הַבָּאָה בְֵּ©י חוֹרִין.
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, ולפי הרמב''ם אלו לא שאלות אלא האב אומרשני. הבן שואליר את הקערה מעל השולחן. מוזגין כוס מס  

הַלַּיְלָה הַזֶּה מִכָּל הַלֵּילוֹת? שֶׁבְּכָל הַלֵּילוֹת אָ©וּ אוֹכְלִין  מַה נִּשְׁתַּנָּה
כֻּלּוֹ מַצָּה.שֶׁבְּכָל הַלֵּילוֹת אָ©וּ אוֹכְלִין שְׁאָר  -חָמֵץ וּמַצָּה, הַלַּיְלָה הַזֶּה 

יְלָה הַזֶּה (כֻּלּוֹ) מָרוֹר. שֶׁבְּכָל הַלֵּילוֹת אֵין אָ©וּ מַטְבִּילִין הַלַּ  -יְרָקוֹת 
הַלַּיְלָה הַזֶּה שְׁתֵּי פְעָמִים. שֶׁבְּכָל הַלֵּילוֹת אָ©וּ  -אֲפִילוּ פַּעַם אֶחָת 

הַלַּיְלָה הַזֶּה כֻּלָּ©וּ מְסֻבִּין. -אוֹכְלִין בֵּין יוֹשְׁבִין וּבֵין מְסֻבִּין   

 מחזיר את הקערה אל השולחן. המצות תִהיינה מגלות בִשעת אמירת ההגדה.

מִשָּׁם בְּיָד חֲזָקָה  אÎֱקֵי©וּלְפַרְעֹה בְּמִצְרָיִם, וַיּוֹצִיאֵ©וּ ה'  עֲבָדִים הָיִי©וּ
וּבִזְרֹעַ ְ©טוּיָה. וְאִלּוּ Îא הוֹצִיא הַקָּדוֹשׁ בָּרוÌּ הוּא אֶת אֲבוֹתֵי©וּ 

הֲרֵי אָ©וּ וּבֵָ©י©וּ וּבְֵ©י בֵָ©י©וּ מְשֻׁעְבָּדִים הָיִי©וּ לְפַרְעֹה מִמִּצְרָיִם, 
בְּמִצְרָיִם. וַאֲפִילוּ כֻּלָּ©וּ חֲכָמִים כֻּלָּ©וּ ְ©בוִֹ©ים כֻּלָּ©וּ זְקִֵ©ים כֻּלָּ©וּ יוֹדְעִים 

לְסַפֵּר  אֶת הַתּוֹרָה מִצְוָה עָלֵי©וּ לְסַפֵּר בִּיצִיאַת מִצְרָיִם. וְכָל הַמַּרְבֶּה
 בִּיצִיאַת מִצְרַיִם הֲרֵי זֶה מְשֻׁבָּח.

עֲזַרְיָה וְרַבִּי עֲקִיבָא  וְרַבִּי יְהוֹשֻׁעַ וְרַבִּי אֶלְעָזָר בֶּן מַעֲשֶׂה בְּרַבִּי אֱלִיעֶזֶר
 בְרַק וְהָיוּ מְסַפְּרִים בִּיצִיאַת מִצְרַיִם כָּל וְרַבִּי טַרְפוֹן שֶׁהָיוּ מְסֻבִּין בִּבְֵ©י

וֹ הַלַּיְלָה, עַד שֶׁבָּאוּ תַלְמִידֵיהֶם וְאָמְרוּ לָהֶם רַבּוֹתֵי©וּ הִגִּיעַ זְמַן אוֹת
 קְרִיאַת שְׁמַע שֶׁל שַׁחֲרִית.

הֲרֵי אֲִ©י כְּבֶן שִׁבְעִים שָָׁ©ה וÎְא זָכִיתִי  עֲזַרְיָה אָמַר רַבִּי אֶלְעָזָר בֶּן
דְּרָשָׁהּ בֶּן זוֹמָא, שֶׁנֶּאֱמַר, לְמַעַן שֶׁתֵּאָמֵר יְצִיאַת מִצְרַיִם בַּלֵּילוֹת עַד שֶׁ 

תִּזְכֹּר אֶת יוֹם צֵאתÍְ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיÍ. יְמֵי חַיֶּיÍ הַיָּמִים. כֹּל 
יְמֵי חַיֶּיÍ הַלֵּילוֹת. וַחֲכָמִים אוֹמְרִים יְמֵי חַיֶּיÍ הָעוֹלָם הַזֶּה. כֹּל יְמֵי 

מוֹת הַמָּשִׁיחַ:חַיֶּיÍ לְהָבִיא לִי  

, בָּרוÌּ שֶׁנָּתַן תּוֹרָה לְעַמּוֹ יִשְׂרָאֵל, בָּרוÌּ הוּא.בָּרוÌּ הַמָּקוֹם, בָּרוÌּ הוּא  
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 כְֶּ©גֶד אַרְבָּעָה בִָ©ים דִּבְּרָה תוֹרָה:

 אֶחָד חָכָם, וְאֶחָד רָשָׁע, וְאֶחָד תָּם, וְאֶחָד שֶׁאֵי©וֹ יוֹדֵעַ לִשְׁאוֹל.

מָה הָעֵדוֹת וְהַחֻקִּים וְהַמִּשְׁפָּטִים אֲשֶׁר צִוָּה ה'  הוּא אוֹמֵר?חָכָם מָה 
אֶתְכֶם. וְאַף אַתָּה אֱמוֹר לוֹ כְּהִלְכוֹת הַפֶּסַח: אֵין מַפְטִירִין  אÎֱקֵי©וּ

:אַחַר הַפֶּסַח אֲפִיקוֹמָן  

וּלְפִי  וÎְא לוֹ. -רָשָׁע מָה הוּא אוֹמֵר? מָה הָעֲבוֹדָה הַזּאֹת לָכֶם. לָכֶם 
שֶׁהוֹצִיא אֶת עַצְמוֹ מִן הַכְּלָל כָּפַר בְּעִקָּר. וְאַף אַתָּה הַקְהֵה אֶת שִׁנָּיו 

לוֹ. אִלּוּ  וֶאֱמוֹר לוֹ: "בַּעֲבוּר זֶה עָשָׂה ה' לִי בְּצֵאתִי מִמִּצְרָיִם". לִי וÎְא
 הָיָה שָׁם, Îא הָיָה ִ©גְאָל:

רְתָּ אֵלָיו "בְּחוֹזֶק יָד הוֹצִיאָ©וּ ה' תָּם מָה הוּא אוֹמֵר? מַה זּאֹת? וְאָמַ 
 מִמִּצְרַיִם מִבֵּית עֲבָדִים".

אַתְּ פְּתַח לוֹ, שֶׁנֶּאֱמַר, וְהִגַּדְתָּ לְבְִ©Í בַּיּוֹם  -וְשֶׁאֵי©וֹ יוֹדֵעַ לִשְׁאוֹל 
 הַהוּא לֵאמֹר, בַּעֲבוּר זֶה עָשָׂה ה' לִי בְּצֵאתִי מִמִּצְרָיִם.

תַּלְמוּד לוֹמַר בַּיּוֹם הַהוּא. אִי בַּיּוֹם הַהוּא יָכוֹל  ?יָכוֹל מֵראשׁ חֹדֶשׁ
בַּעֲבוּר זֶה Îא אָמַרְתִּי, אֶלָּא  -מִבְּעוֹד יוֹם? תַּלְמוּד לוֹמַר בַּעֲבוּר זֶה 

Íבְּשָׁעָה שֶׁיֵּשׁ מַצָּה וּמָרוֹר מֻנָּחִים לְפֶָ©י.  

, וְעַכְשָׁיו קֵרְבָ©וּ הַמָּקוֹם ©וּמִתְּחִלָּה עוֹבְדֵי עֲבוֹדָה זָרָה הָיוּ אֲבוֹתֵי
 אÎֱקֵיהָעָם, כֹּה אָמַר ה'  כָּל לַעֲבדָתוֹ, שֶׁנֶּאֱמַר: וַיֹאמֶר יְהוֹשֻעַ אֶל

יִשְׂרָאֵל: בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם, תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי 
אַבְרָהָם מֵעֵבֶר  אֲבִיכֶם אֶת ח אֶתוָאֶקַּ  אֲחֵרִים. אÎֱקִיםָ©חוֹר, וַיַּעַבְדוּ 

 זַרְעוֹ וָאֶתֵּן לוֹ אֶת אֶרֶץ כְָּ©עַן, וָאַרְבֶּה אֶת הַנָּהָר וָאוֹלÌֵ אוֹתוֹ בְּכָל
הַר שֵּׂעִיר  עֵשָׂו. וָאֶתֵּן לְעֵשָׂו אֶת יַעֲקֹב וְאֶת יִצְחָק, וָאֶתֵּן לְיִצְחָק אֶת

וּבָָ©יו יָרְדוּ מִצְרָיִם.לָרֶשֶׁת אתוֹ, וְיַעֲקֹב   
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, בָּרוÌּ הוּא. שֶׁהַקָּדוֹשׁ בָּרוÌּ הוּא בָּרוÌּ שׁוֹמֵר הַבְטָחָתוֹ לְיִשְׂרָאֵל
הַקֵּץ, לַעֲשׂוֹת כְּמוֹ שֶּׁאָמַר לְאַבְרָהָם אָבִי©וּ בִּבְרִית בֵּין  חִשַּׁב אֶת

גֵר יִהְיֶה זַרְעÍֲ  דַע כִּיהַבְּתָרִים, שֶׁנֶּאֱמַר: וַיֹּאמֶר לְאַבְרָם, יָדֹעַ תֵּ 
 בְּאֶרֶץ Îא לָהֶם, וַעֲבָדוּם וְעִנּוּ אֹתָם אַרְבַּע מֵאוֹת שָָׁ©ה. וְגַם אֶת

כֵן יֵצְאוּ בִּרְכֻשׁ גָּדוֹל. הַגּוֹי אֲשֶׁר יַעֲבֹדוּ דָּן אָֹ©כִי וְאַחֲרֵי  

 מכסה המצה ומגביה את הכוס בידו, ואומר:

לַאֲבוֹתֵי©וּ וְלָ©וּ. שÏֶׁא אֶחָד  וְהִיא שֶׁעָמְדָה
בִּלְבָד עָמַד עָלֵי©וּ לְכַלּוֹתֵ©וּ, אֶלָּא שֶׁבְּכָל 

דּוֹר וָדוֹר עוֹמְדִים עָלֵי©וּ לְכַלוֹתֵ©וּ,וְהַקָּדוֹשׁ 
 בָּרוÌּ הוּא מַצִּילֵ©וּ מִיָּדָם.

 
 יניח הכוס מידו ויגלה אֶת הַמצות

רַמִּי לַעֲשׂוֹת לְיַעֲקֹב אָבִי©וּ: שֶׁפַּרְעֹה צֵא וּלְמַד מַה בִּקֵּשׁ לָבָן הָאֲ 
הַכֹּל. שֶׁנֶּאֱמַר: Îא גָזַר אֶלָּא עַל הַזְּכָרִים, וְלָבָן בִּקֵּשׁ לַעֲקֹר אֶת  
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 אֲרַמִּי אֹבֵד אָבִי
וְלֹא־יָכֹל יוֹסֵף לְהִתְאַפֵּק לְכֹל הַנִּצָּבִים עָלָיו וַיִּקְרָא הוֹצִיאוּ כָל־אִישׁ מֵעָלָי וְלֹא־עָמַד אִישׁ 

ם וַיִּשְׁמַע בֵּית פַּרְעֹה׃ אִתּוֹ בְּהִתְוַדַּע יוֹסֵף אֶל־אֶחָיו׃  וַיִּתֵּן אֶת־קֹלוֹ בִּבְכִי וַיִּשְׁמְעוּ מִצְרַיִ
 וַיֹּאמֶר יוֹסֵף אֶל־אֶחָיו אֲנִי יוֹסֵף הַעוֹד אָבִי חָי וְלֹא־יָכְלוּ אֶחָיו לַעֲנוֹת אֹתוֹ כִּי נִבְהֲלוּ מִפָּנָיו׃

וַיֹּאמֶר יוֹסֵף אֶל־אֶחָיו גְּשׁוּ־נָא אֵלַי וַיִּגָּשׁוּ וַיֹּאמֶר אֲנִי יוֹסֵף אֲחִיכֶם אֲשֶׁר־מְכַרְתֶּם אֹתִי 
חַר בְּעֵינֵיכֶם כִּי־מְכַרְתֶּם אֹתִי הֵנָּה כִּי לְמִחְיָה שְׁלָחַנִי  מִצְרָיְמָה׃ וְעַתָּה אַל־תֵּעָצְבוּ וְאַל־יִ

Āֱישׁ כִּ  לִפְנֵיכֶם׃ קִיםא ם הָרָעָב בְּקֶרֶב הָאָרֶץ וְעוֹד חָמֵשׁ שָׁנִים אֲשֶׁר אֵין־חָרִ י־זֶה שְׁנָתַיִ
ית בָּאָרֶץ וּלְהַחֲיוֹת לָכֶם לִפְלֵיטָה גְּדֹלָה׃ אĀֱקִיםוַיִּשְׁלָחֵנִי  וְקָצִּיר׃  לִפְנֵיכֶם לָשׂוּם לָכֶם שְׁאֵרִ

וַיְשִׂימֵנִי לְאָב לְפַרְעֹה וּלְאָדוֹן לְכָל־בֵּיתוֹ  אĀֱקִיםוְעַתָּה לֹא־אַתֶּם שְׁלַחְתֶּם אֹתִי הֵנָּה כִּי הָ 
ם׃ מַהֲרוּ וַעֲלוּ אֶל־אָבִי וַאֲמַרְתֶּם אֵלָיו כֹּה אָמַר בִּנÿְ יוֹסֵף שָׂמַנִי  וּמֹשֵׁל בְּכָל־אֶרֶץ מִצְרָיִ

ם רְדָה אֵלַי אַל־תַּעֲמֹד׃ אĀֱקִים יתָ קָרוֹב אֵלַי אַתָּה וְיָשַׁבְתָּ בְאֶרֶ  לְאָדוֹן לְכָל־מִצְרָיִ ץ־גֹּשֶׁן וְהָיִ
וְכִלְכַּלְתִּי אֹתÿְ שָׁם כִּי־עוֹד חָמֵשׁ שָׁנִים רָעָב  וּבָנֶיÿ וּבְנֵי בָנֶיÿ וְצֹאנÿְ וּבְקָרÿְ וְכָל־אֲשֶׁר־לþָ׃

י בִנְיָמִין כִּי־פִי הַמְדַבֵּר וְהִנֵּה עֵינֵיכֶם רֹאוֹת וְעֵינֵי אָחִ  פֶּן־תִּוָּרֵשׁ אַתָּה וּבֵיתÿְ וְכָל־אֲשֶׁר־לþָ׃
ם וְאֵת כָּל־אֲשֶׁר רְאִיתֶם וּמִהַרְתֶּם וְהוֹרַדְתֶּם  אֲלֵיכֶם׃ י בְּמִצְרַיִ וְהִגַּדְתֶּם לְאָבִי אֶת־כָּל־כְּבוֹדִ

יג)-(בראשית מה: א אֶת־אָבִי הֵנָּה׃  

 Ya’aqov returns to the land of Canaan with his four wives, twelve sons and daughter, 

after twenty-one years working for his uncle Lavan in Aram. 

 Lavan pursues him, claiming that Ya’aqov had stolen his property. However, God warns 

Lavan not to harm Ya’aqov in any way and the pair reconcile and make a covenant. 

 Yosef, the first son of Ya’aqov’s favourite wife Rahel, is sold by his brothers into slavery. 

 Yosef becomes a slave in Egypt, but eventually rises to become the second in command 

of the country. 

 Yosef’s brothers go down to Egypt to buy food because of a famine in the land of 

Canaan.  

 After verifying that his brothers regret what they had done, Yosef reveals himself and 

sends his brothers to bring their father, Ya’aqov. 
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Who sold Yosef? 
Everyone knows that Yosef was sold into slavery by his brothers and this understanding 
seems to be confirmed in numerous statements by Hazal. However, the verse in which Yosef 
is sold seems to say something rather different. 

ים וַיִּמְשְׁכוּ וַיַּעֲלוּ אֶת־יוֹסֵף מִן־הַבּוֹר וַיִּמְכְּרוּ אֶת־יוֹסֵף לַיִּשְׁמְעֵאלִים וַיַּעַבְרוּ אֲנָשִׁים מִדְיָנִים סֹחֲ  רִ
ים כָּסֶף וַיָּבִיאוּ אֶת־יוֹסֵף מִצְרָיְמָה׃  בְּעֶשְׂרִ

And Midianite men, traders, passed and they drew and lifted up Yosef from 
the pit and they sold Yosef to the Ishmaelites for 20 of silver and they brought 
Yosef to Egypt. 

The simplest way of reading this verse in isolation is that, though the brothers had resolved 
to sell Yosef, unbeknownst to them, some Midianites arrived and did the job before they had 
the chance. There are three approaches to explaining this verse among the Pashtanim. 

 Sa’adya Gaon, Ibn Ezra, Redak and Ralbag argue that ‘Midianite’ and ‘Ishmaelite’ are, 
in fact, synonyms, based on the verse in Shof’tim (8:24), which states that the 
Midianites wore gold earrings ‘because they were Ishmaelites’. Reading these words 
as synonymous would render the sentence thus (both words being translated as 
‘Arabs’): 

And Arab men, traders, passed and they drew and lifted up Yosef from 
the pit and they sold Yosef to the Arabs for 20 of silver and they brought 
Yosef to Egypt. 

On this reading, the subject of the verb (‘they’) must mean Yosef’s brothers. The 
problem with this interpretation is that is cannot explain why ‘Midianite’ and 
‘Ishmaelite should be used interchangeably, since this is confusing and the verse in 
Shof’tim does not prove they are totally synonymous. 

 Ramban, Sforno and Rav Avraham son of Rambam, argue that while the terms 
‘Midianite’ and ‘Ishmaelite’ describe separate groups of people, they were 
nevertheless closely related and worked together. The Ishmaelites ran the camel train 
delivering goods back and forth from Egypt, while the Midianites owned property 
that the Ishmaelites transported. Yosef’s brothers knew the Midianites were passing, 
but performed the actual sale with their agents, the Ishmaelites. This approach 
requires making a number of assumptions and an intricate reading of the key verse to 
explain all the data. 

 Rashbam, Hizkuni and Rabeinu Bahya read the verse in the simplest way and explain 
that, though Yosef’s brothers intended to sell him to the Ishmaelites, the actual act 
was performed by passing Midianites. This also explains why Reuven was surprised 
to find the pit empty. The problem is that when Yosef confronts his brothers, he 
states, ‘I am Yosef your brother whom you sold to Egypt’. Rabeinu Bahya and 
Rashbam explain that they are considered responsible as they initiated proceedings. 
Rashbam and Hizkuni also offer the possibility that the brothers were aware of the 
Midianites drawing Yosef from the pit and selling him, perhaps following an 
arrangement not mentioned in the text. Shadal, a 19th century commentator from 
Italy, suggests that Yosef was in a confused state, or even unconscious, and believed 
that he had been sold by his brothers, though in fact this was not the case. 
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 וַיֵּרֶד מִצְרַיְמָה
 אָ©וּס עַל פִּי הַדִּבּוּר

 

 

ם וַיָּבֹאוּ אֶרֶץ וַיַּגִּדוּ לוֹ לֵאמֹר עוֹד יוֹסֵף חַי וְכִי־ כְּנַעַן אֶל־יַעֲקֹב אֲבִיהֶם׃ וַיַּעֲלוּ מִמִּצְרָיִ
ם וַיָּפָג לִבּוֹ כִּי לֹא־הֶאֱמִין לָהֶם׃ בְרֵי  הוּא מֹשֵׁל בְּכָל־אֶרֶץ מִצְרָיִ וַיְדַבְּרוּ אֵלָיו אֵת כָּל־דִּ

בֶּר אֲלֵהֶם וַיַּרְא אֶת־הָעֲגָלוֹת אֲשֶׁר־שָׁלַ  ח יוֹסֵף לָשֵׂאת אֹתוֹ וַתְּחִי רוּחַ יוֹסֵף אֲשֶׁר דִּ
שְׂרָאֵל רַב עוֹד־יוֹסֵף בְּנִי חָי אֵלְכָה וְאֶרְאֶנּוּ בְּטֶרֶם אָמוּת׃ יַעֲקֹב אֲבִיהֶם׃  וַיֹּאמֶר יִ

שְׂרָאֵל וְכָל־אֲשֶׁר־לוֹ וַיָּבֹא בְּאֵרָה שָּׁבַע וַיִּזְבַּח זְבָחִים  צְחָק׃ לֵאĀקֵיוַיִּסַּע יִ  אָבִיו יִ
שְׂרָאֵל בְּמַרְאֹת הַלַּיְלָה וַיֹּאמֶר יַעֲקֹב יַעֲקֹב וַיֹּאמֶר הִנֵּנִי׃ אĀֱקִיםאמֶר וַיֹּ  וַיֹּאמֶר אָנֹכִי  לְיִ

אָנֹכִי אֵרֵד  אָבִיÿ אַל־תִּירָא מֵרְדָה מִצְרַיְמָה כִּי־לְגוֹי גָּדוֹל אֲשִׂימÿְ שָׁם׃ אĀֱקֵי הָקֵל
וַיָּקָם יַעֲקֹב מִבְּאֵר  ÿ גַם־עĀָה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיÿ׃עִמÿְּ מִצְרַיְמָה וְאָנֹכִי אַעַלְ 

שְׂרָאֵל אֶת־יַעֲקֹב אֲבִיהֶם וְאֶת־טַפָּם וְאֶת־נְשֵׁיהֶם בָּעֲגָלוֹת אֲשֶׁר־ שָׁבַע וַיִּשְׂאוּ בְנֵי־יִ
וְאֶת־רְכוּשָׁם אֲשֶׁר רָכְשׁוּ בְּאֶרֶץ כְּנַעַן וַיִּקְחוּ אֶת־מִקְנֵיהֶם  שָׁלַח פַּרְעֹה לָשֵׂאת אֹתוֹ׃

בָּנָיו וּבְנֵי בָנָיו אִתּוֹ בְּנֹתָיו וּבְנוֹת בָּנָיו וְכָל־זַרְעוֹ  וַיָּבֹאוּ מִצְרָיְמָה יַעֲקֹב וְכָל־זַרְעוֹ אִתּוֹ׃
מו:ז) -(בראשית מה:כה  הֵבִיא אִתּוֹ מִצְרָיְמָה׃  

 Upon hearing the news that Yosef is safe, Ya’aqov gathers his family to go down 

to Egypt.  

 Ya’aqov stops in Be’er Sheva and offers sacrifices ‘to the God of his father 

Yitzhaq’. 

 God appears to Ya’aqov in a dream. He tells him not to be afraid to go to Egypt, 

that He will go down with Ya’aqov and bring him up from there. 



 ט
 

 

 

 

 

 

What was Ya’aqov afraid of? 

God says to Ya’aqov, ‘do not be afraid of going down to Egypt’. We can infer that 
Ya’aqov was afraid of something, but we are not told what. The source of Ya’aqov’s 
fear has to be worked out from the words of God’s answer in which he tells him not 
to be afraid ‘for I will make you there a great nation’. Various explanations have been 
offered: 

 Ya’aqov was worried that by leaving Eretz Yisrael for Egypt he would 
transgress the command given to ‘his father Yitzchak’. God tells him that he is 
permitted to do so. (Redak) 

 Ya’aqov was afraid that his children would be assimilated into Egyptian 
culture. In response, God told him that he would make them a ‘great nation’ 
that is to say distinct from the Egyptians. (Sforno, Netziv) 

 Ya’aqov was afraid that the promise made to Avraham that his descendants 
would be slaves would now come to pass. God comforts him by telling him 
that the prophecy of them becoming a great nation would also come to pass 
(Hizkuni) 

 
Who are Ya’aqov’s ‘daughters’? 

The Torah tells us that Ya’aqov went to Egypt along with his ‘daughters’ and the 
‘daughters of his sons’. However, in the subsequent list of the 70 who went to Egypt 
the only daughter is Dinah and the only granddaughter is Serah the daughter of 
Asher. Possible answers to this problem include: 

 There were other daughters and granddaughters who were not mentioned in 
the list, since it is unlikely that only 2 out of 66 births would be female. 
However, it remains to be explained why Dinah and Serah are included in the 
list of 70. This consideration is probably the basis for the midrashic tradition 
that each brother was born with a female twin that he married. 

 The words ‘daughters’ and ‘daughters of his sons’ include Ya’aqov’s 
daughters-in-law and those of his sons who are not listed by name. (Redak) 

 Ramban and Hizkuni argue that this is just a quirk of biblical Hebrew which 
sometimes uses a plural noun to refer to an individual, for example, ‘The sons 
of Dan, Hushim’ (Bereishit 46:23) or ‘the sons of Palu, Eliav’ (Bemidbar: 26:8) 
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 וַיָּגָר שָׁם
וּ לְהִשְׁתַּקֵּעַ בְּמִצְרַיִם אֶלָּא לָגוּר שָׁם, שֶׁנֶּאֱמַר: מְלַמֵּד שÎֶׁא יָרַד יַעֲקֹב אָבִי©

פַּרְעֹה, לָגוּר בָּאָרֶץ בָּא©וּ, כִּי אֵין מִרְעֶה לַצֹּאן אֲשֶׁר לַעֲבָדֶיÍ, כִּי -וַיֹּאמְרוּ אֶל
.ָ©א עֲבָדֶיÍ בְּאֶרֶץ גֹּשֶן-כָבֵד הָרָעָב בְּאֶרֶץ כְָּ©עַן. וְעַתָּה יֵשְׁבוּ  

 

וַיֹּאמֶר יוֹסֵף אֶל־אֶחָיו וְאֶל־בֵּית אָבִיו אֶעֱלֶה וְאַגִּידָה לְפַרְעֹה וְאֹמְרָה אֵלָיו אַחַי וּבֵית־
וְצֹאנָם וְהָאֲנָשִׁים רֹעֵי צֹאן כִּי־אַנְשֵׁי מִקְנֶה הָיוּ  אָבִי אֲשֶׁר בְּאֶרֶץ־כְּנַעַן בָּאוּ אֵלָי׃
קְרָא לָכֶם פַּרְעֹה וְאָמַר מַה־מַּעֲשֵׂיכֶם׃ וּבְקָרָם וְכָל־אֲשֶׁר לָהֶם הֵבִיאוּ׃ הָיָה כִּי־יִ  וְ

וַאֲמַרְתֶּם אַנְשֵׁי מִקְנֶה הָיוּ עֲבָדֶיÿ מִנְּעוּרֵינוּ וְעַד־עַתָּה גַּם־אֲנַחְנוּ גַּם־אֲבֹתֵינוּ בַּעֲבוּר 
ם כָּל־רֹעֵה צֹאן׃תֵּשְׁבוּ בְּאֶרֶץ גֹּשֶׁן כִּי וַיָּבֹא יוֹסֵף וַיַּגֵּד לְפַרְעֹה וַיֹּאמֶר  ־תוֹעֲבַת מִצְרַיִ

וּמִקְצֵה  אָבִי וְאַחַי וְצֹאנָם וּבְקָרָם וְכָל־אֲשֶׁר לָהֶם בָּאוּ מֵאֶרֶץ כְּנָעַן וְהִנָּם בְּאֶרֶץ גֹּשֶׁן׃
וַיֹּאמֶר פַּרְעֹה אֶל־אֶחָיו מַה־מַּעֲשֵׂיכֶם  ׃אֶחָיו לָקַח חֲמִשָּׁה אֲנָשִׁים וַיַּצִּגֵם לִפְנֵי פַרְעֹה

וַיֹּאמְרוּ אֶל־פַּרְעֹה לָגוּר  ׃וַיֹּאמְרוּ אֶל־פַּרְעֹה רֹעֵה צֹאן עֲבָדֶיÿ גַּם־אֲנַחְנוּ גַּם־אֲבוֹתֵינוּ
ן וְעַתָּה בָּאָרֶץ בָּאנוּ כִּי־אֵין מִרְעֶה לַצֹּאן אֲשֶׁר לַעֲבָדֶיÿ כִּי־כָבֵד הָרָעָב בְּאֶרֶץ כְּנָעַ 

 וַיֹּאמֶר פַּרְעֹה אֶל־יוֹסֵף לֵאמֹר אָבִיÿ וְאַחֶיÿ בָּאוּ אֵלֶיÿ׃ ׃יֵשְׁבוּ־נָא עֲבָדֶיÿ בְּאֶרֶץ גֹּשֶׁן
ם לְפָנֶיÿ הִוא בְּמֵיטַב הָאָרֶץ הוֹשֵׁב אֶת־אָבִיÿ וְאֶת־אַחֶיÿ יֵשְׁבוּ בְּאֶרֶץ גֹּשֶׁן  אֶרֶץ מִצְרַיִ

ל וְשַׂמְתָּם שָׂרֵי מִקְנֶה עַל־אֲשֶׁר־לִי׃וְאִם־יָדַעְתָּ וְיֶשׁ־ וַיָּבֵא יוֹסֵף אֶת־יַעֲקֹב  בָּם אַנְשֵׁי־חַיִ
וַיֹּאמֶר פַּרְעֹה אֶל־יַעֲקֹב כַּמָּה יְמֵי  אָבִיו וַיַּעֲמִדֵהוּ לִפְנֵי פַרְעֹה וַיְבָרþֶ יַעֲקֹב אֶת־פַּרְעֹה׃

מֵי שְׁנֵי מְגוּרַי שĀְׁשִׁים וּמְאַת שָׁנָה מְעַט וְרָעִים וַיֹּאמֶר יַעֲקֹב אֶל־פַּרְעֹה יְ  שְׁנֵי חַיֶּיÿ׃
וַיְבָרþֶ יַעֲקֹב אֶת־ הָיוּ יְמֵי שְׁנֵי חַיַּי וְלֹא הִשִּׂיגוּ אֶת־יְמֵי שְׁנֵי חַיֵּי אֲבֹתַי בִּימֵי מְגוּרֵיהֶם׃

תֵּן לָהֶם אֲחֻזָּה בְּאֶרֶץ וַיּוֹשֵׁב יוֹסֵף אֶת־אָבִיו וְאֶת־אֶ  פַּרְעֹה וַיֵּצֵא מִלִּפְנֵי פַרְעֹה׃ חָיו וַיִּ
ם בְּמֵיטַב הָאָרֶץ בְּאֶרֶץ רַעְמְסֵס כַּאֲשֶׁר צִוָּה פַרְעֹה׃וַיְכַלְכֵּל יוֹסֵף אֶת־אָבִיו  מִצְרַיִ

מז:יב)-(בראשית מו:לא וְאֶת־אֶחָיו וְאֵת כָּל־בֵּית אָבִיו לֶחֶם לְפִי הַטָּף׃  
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 Yosef instructs his brothers to tell Pharaoh that they are herders, in order that 

Pharaoh should settle them in Goshen. 

 Yosef presents five of his brothers to Pharaoh and Pharaoh tells him to settle them 

in Goshen and to make them officers over his livestock. 

 Yosef settles the brothers in Goshen and provides them with food. 

Why was there more pasture in Egypt? 
Yosef’s brothers tell Pharaoh that they cannot remain in the land of Canaan because ‘there is 
no pasture for your servant’s flock, for heavy is the famine in the land of Canaan’. However, 
there was also a famine in Egypt. Why should there be more grass in one than the other? 
Ramban suggests that because there was no leftover food stored up in the land of Canaan, 
the people had resorted to eating the grass, leaving none leftover for the animals. 

Why were shepherds an abomination to Egypt? 
As part of his plan to have them settled separately in Goshen, Yosef tells his brothers to 
inform Pharaoh that they are shepherds. Since the Egyptians consider shepherds to be an 
abomination, they would want Ya’aqov’s sons to live separately. What did the Egyptians 
consider to be abominable about shepherds? 

 Rashi says that the Egyptians worshipped sheep (and therefore, perhaps, considered 
it distasteful for them to be raised for slaughter or milking). 

 Ibn Ezra claims that the ancient Egyptians were vegetarians and wouldn’t allow 
meat consumption in their midst. Rashbam and Redak claim that specifically Tzon 
(i.e. sheep and goats) were considered forbidden for consumption. Hence shepherds 
who raised animals for slaughter were considered an abomination. 

 Hizkuni follows Rashi and claims that the Egyptians worshipped the constellation 
Aries (the Lamb). He argues that the term ‘abomination’ is being used here, as it is 
frequently in the Tanach, as pseudonym for deity. This is a bit difficult here because 
it would apparently mean that the shepherds themselves were considered a deity by 
the Egyptians.  

 Bekhor Shor argues, contrary to Ibn Ezra et al., that shepherds were given great 
honour in Egypt on account of their being responsible for raising sheep who were 
worshipped as deities. This is why Pharaoh told Yosef to settle his brothers in the 
‘the best of the land’. Because the profession of shepherding was closely associated 
with idol worship, shepherds were therefore ‘an abomination of Egypt’ from the 
perspective of Yosef, or that of the Torah itself. 

Why did Yosef want to settle his brothers in Goshen? 
Ralbag lists many reasons. (1) Because, as shepherds, it was a place they could live 
comfortably; (2) because it was the best part of the country; (3) because he wanted them to 
be united in one place so they would not (later) suffer as much as if they were spread out 
among the Egyptians; (4) there were fewer negative spiritual influences there than in the 
rest of Egypt, either because the Egyptians in Goshen were not idol worshippers or because 
the region was sparsely inhabited. 
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 בִּמְתֵי מְעָט
Í אלקימָה שֶּׁנֶּאֱמַר: בְּשִׁבְעִים ֶ©פֶשׁ יָרְדוּ אֲבוֹתֶיÍ מִצְרָיְמָה, וְעַתָּה שָׂמÍְ ה' כְּ 

.כְּכוֹכְבֵי הַשָּׁמַיִם לָרֹב  

 

לְגוֹיוַיְהִי שָׁם   
 מְלַמֵד שֶׁהָיוּ יִשְׂרָאֵל מְצֻיִָּ©ים שָׁם

שְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ׃ י  וְאֵלֶּה שְׁמוֹת בְּנֵי יִ רְאוּבֵן שִׁמְעוֹן לֵוִ
יהוּדָה׃ שָּׂשכָר זְבוּלֻן וּבְנְיָמִן׃ וִ וַיְהִי כָּל־נֶפֶשׁ יֹצְאֵי יֶרþֶ־יַעֲקֹב שִׁבְעִים  דָּן וְנַפְתָּלִי גָּד וְאָשֵׁר׃ יִ

ם׃ )ה-:אא שמות( נָפֶשׁ וְיוֹסֵף הָיָה בְמִצְרָיִ  

The number 70 includes Ya’aqov’s wives, his sons and daughter, his male grandchildren 

and one female grandchild. It does not include his sons’ wives, nor his grandchildren’s 

wives. 

When the children of Israel came to Egypt they did not assimilate, but rather became a 

distinct national entity with their own language, mores, and names. 

The list provided in Bereishit 46:8-28 only comes to 69. There are several explanations for 
how the number 70 arrived at: 

 The 70th person is Yocheved, daughter of Levi, who was conceived, but not born, 
before arriving in Egypt. (Rashi, Hizkuni) 

 70 is a round number; the actual number was 69 (Ibn Ezra) 
 Ya’aqov is included in the number 70 (Ibn Ezra, Rashbam) [The problem is how can 

Ya’aqov be counted among יצאי ירך יעקב?] 
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 גָּדוֹל עָצוּם
וַיִּשְׁרְצוּ וַיִּרְבּוּ וַיַּעַצְמוּ בִּמְאֹד מְאֹד, וַתִּמָּלֵא כְּמָה שֶּׁנֶּאֱמַר: וּבְֵ©י יִשְׂרָאֵל פָּרוּ 

.הָאָרֶץ אֹתָם  

 וָרָב
כְּמָה שֶּׁנֶּאֱמַר: רְבָבָה כְּצֶמַח הַשָּׂדֶה ְ©תַתִּיÌ, וַתִּרְבִּי וַתִּגְדְּלִי וַתָּבֹאִי בַּעֲדִי 

.עֲדָיִים, שָׁדַיִם ָ©כֹ©וּ וּשְׂעָרÌֵ צִמֵּחַ, וְאַתְּ עֵרֹם וְעֶרְיָה  

שְׂרָאֵל פָּרוּ וַיִּשְׁרְצוּ וַיִּרְבּוּ וַיַּעַצְמוּ בִּמְאֹד מְאֹד  וַיָּמָת יוֹסֵף וְכָל־אֶחָיו וְכֹל הַדּוֹר הַהוּא׃ וּבְנֵי יִ
)ז-ו:א שמות( וַתִּמָּלֵא הָאָרֶץ אֹתָם׃  

After the death of Yosef’s generation, the children of Israel swiftly multiplied.  

Rashbam translates the verse in a way that would explain the massive population growth that 
must have occurred before the exodus. פרו refers to high fertility rates, וישרצו to low rates of 
infant death during childbirth, וירבו to low rates of infant mortality and ויעצמו to high life 
expectancy, which would allow for long periods in in which Israelites could bear children. If, in a 
group with a starting population of 70 males, every male in each generation had 2.5 male 
children who survived to adulthood, then there would be more than 600,000 males within 10 
generations. Parallels to such population growth can found among the New England colonists of 
the 16th and 17th centuries and in sub-Saharan Africa today. 

ם אַל־תִּטַּמָּאוּ אֲנִי וָאֹמַר אֲלֵהֶם אִישׁ שִׁקּוּצֵי עֵינָיו הַשְׁלִיכוּ וּבְגִ   כֶם׃אĀֱקֵי יְיָ לּוּלֵי מִצְרַיִ
ם  וַיַּמְרוּ־בִי וְלֹא אָבוּ לִּשְׁמֹעַ אֵלַי אִישׁ אֶת־שִׁקּוּצֵי עֵינֵיהֶם לֹא הִשְׁלִיכוּ וְאֶת־גִּלּוּלֵי מִצְרַיִ

ם׃לֹא עָזָבוּ וָאֹמַר לִשְׁפþֹּ חֲמָתִי עֲלֵיהֶם לְכַלּוֹת אַפִּי בָּהֶם בְּתוֹ )ח-(יחזקאל כ: ז þ אֶרֶץ מִצְרָיִ  

The Haggadah tells us, based on Sefer Yehezkel, that, after growing numerous, but prior 

to enslavement, the children of Israel fell into sin. Sefer Yehezqel would appear to 

indicate that their sin was idolatry (see Ibn Ezra, Shemot 2:23). 



 יד

 

יםוַיָּרֵעוּ אֹתָנוּ  הַמִּצְרִ  
כְּמָה שֶּׁנֶּאֱמַר: הָבָה ִ©תְחַכְּמָה לוֹ פֶּן יִרְבֶּה, וְהָיָה כִּי תִקְרֶאָ©ה מִלְחָמָה וְ©וֹסַף 

.גַּם הוּא עַל שְֹׂ©אֵי©וּ וְִ©לְחַם־בָּ©וּ, וְעָלָה מִן־הָאָרֶץ  

 

 

ם אֲשֶׁר לֹא־יָדַע אֶת־יוֹסֵף׃ וַיֹּאמֶר אֶל־עַמּוֹ הִנֵּה עַם בְּנֵי  וַיָּקָם מֶלþֶ־חָדָשׁ עַל־מִצְרָיִ
שְׂרָאֵל רַב וְעָצוּם  רְבֶּה וְהָיָה כִּי־תִקְרֶאנָה מִלְחָמָה  מִמֶּנּוּ׃יִ הָבָה נִתְחַכְּמָה לוֹ פֶּן־יִ

י)-(שמות א:ח וְנוֹסַף גַּם־הוּא עַל־שֹׂנְאֵינוּ וְנִלְחַם־בָּנוּ וְעָלָה מִן־הָאָרֶץ׃  

A new Pharaoh arises who ‘did not know (of?) Yosef’ and he declares to the Egyptians 

that the numerousness of the children of Israel makes it necessary to enslave them lest 

they multiply further and side with Egypt’s enemies in the event of a future war. 

The enslavement begins with the Egyptians considering the children of Israel negatively 

 .(וירעו אתנו המצרים)

Why was Pharaoh worried that the children of Israel would leave the land? 

If Pharaoh was worried that the children of Israel were too numerous, why was he 
concerned about the possibility of them going ‘up from the land’? 

 Rashbam suggests that Pharaoh was worried about the land becoming 
depopulated. 

 Sa’adya Gaon, Rashi and Rabeinu Bahya follow a midrashic explanation 
according to which Pharaoh was expressing in a roundabout way his concern 
that the children of Israel would force the Egyptians out of the land. 

 Ramban suggests that Pharaoh’s concern was that they would join Egypt’s 
enemies in looting the land and then leave with Egypt’s wealth. 
 



 טו
 

 וַיְעַנּוּנוּ
 וֹ בְּסִבÎְתָם. וַיִּבֶן עָרֵייו שָׂרֵי מִסִּים לְמַעַן עַנֹּתכְּמָה שֶּׁנֶּאֱמַר: וַיָּשִׂימוּ עָלָ 

.מִסְכְּ©וֹת לְפַרְעֹה. אֶת־פִּתֹם וְאֶת־רַעַמְסֵס  

תְּנוּ עָלֵינוּ עֲבֹדָה קָשָׁה  וַיִ
Ìֶנֶּאֱמַר: וַיַּעֲבִדוּ מִצְרַיִם אֶת־בְֵּ©י יִשְׂרָאֵל בְּפָר .כְּמָה שֶֹׁ  

וַיָּשִׂימוּ עָלָיו שָׂרֵי מִסִּים לְמַעַן עַנֹּתוֹ בְּסִבĀְתָם וַיִּבֶן עָרֵי מִסְכְּנוֹת לְפַרְעֹה אֶת־פִּתֹם וְאֶת־
שְׂרָאֵל׃וְכַאֲשֶׁר יְעַנּוּ אֹתוֹ כֵּן  רַעַמְסֵס׃ פְרֹץ וַיָּקֻצוּ מִפְּנֵי בְּנֵי יִ רְבֶּה וְכֵן יִ יב)-(שמות א: יא יִ  

The Egyptians place taskmasters over the children of Israel ‘in order to afflict them’ and 

they build storage cities for Pharaoh. However, the more the Egyptians afflict the 

children of Israel, the more they multiply. 

שְׂרָאֵל בְּפָרþֶ׃ ם אֶת־בְּנֵי יִ וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים  וַיַּעֲבִדוּ מִצְרַיִ
יד)-(שמות א: יג וּבְכָל־עֲבֹדָה בַּשָּׂדֶה אֵת כָּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרþֶ׃  

The Egyptians respond by intensifying the labour of the children of Israel. 

Ramban explains the process of worsening oppression as follows. At first, Pharaoh 
placed a form of collective corvée (tax paid in kind) on the children of Israel, 
appointing שרי מסים to select Israelites to perform a fixed quota of construction work. 
When this did not succeed in decreasing the Israelite rate of reproduction, he gave a 
general order allowing any Egyptian to take any Israelite for any form of servile 
work, overworking them with deliberate cruelty. In addition, the children of Israel 
were now required to produce the bricks and mortar for the building projects, with 
only straw being provided for them. 



 טז

 

אֲבֹתֵינוּ אĀֱקֵיוַנִּצְעַק אֶל־ה'   
  Ìֶמִצְרַיִם, וַיֵּאְָ©חוּ בְֵ©י־כְּמָה שֶּׁנֶּאֱמַר: וַיְהִי בַיָּמִים הָרַבִּים הָהֵם וַיָּמָת מֶל

: כג)ב. (שמות מִן הָעֲבֹדָה אÎֱקִים־הָעֲבוֹדָה וַיִּזְעָקוּ, וַתַּעַל שַׁוְעָתָם אֶל־הָ ןיִשְׂרָאֵל מִ   

 וַיִּשְׁמַע ה' אֶת קלֵנוּ
אֶת־בְּרִיתוֹ אֶת־ אÎֱקִיםאֶת־ַ©אֲקָתָם, וַיִּזְכֹּר  אÎֱקִיםכְּמָה שֶּׁנֶּאֱמַר: וַיִּשְׁמַע 

  : כד)ב(שמות . אַבְרָהָם, אֶת־יִצְחָק וְאֶת־יַעֲקֹב

 

After Pharaoh dies, the children of Israel cry out and their cry goes up to God. 

The connection between the death of the Pharaoh and the children of Israel crying out is not 
clear. 

 Ramban and Hizkuni argue that while the first Pharaoh was alive they retained hope 
that slavery would be a temporary decree limited to the lifespan of that king. Once a 
new king had come to the throne it became clear that it was permanent. 

 Rabbeinu Bahya suggests that they were afraid that an even worse king would rise to 
the throne and intensify their suffering. 

God hears the cry of the children of Israel and remembers the covenant he made with 

their forefathers. 

The Torah tells us that God’s decision to redeem the children of Israel was a result of hearing 
their cry, seeing their suffering, and remembering his covenant with the forefathers. Many 
commentators infer that all this was necessary because they were still not worthy of being 
redeemed. Ramban and Rabeinu Bahya write that this was so even though the appointed time 
for their redemption had arrived, whereas Ralbag writes that the combination of the covenant 
with the avot and the prayer of the children of Israel led God to bring out the children of Israel 
before the appointed time.  



 יז
 

אֶת־עָנְיֵנוּוַיַּרְא   
אֶת בְֵּ©י־יִשְׂרָאֵל וַיֵּדַע  אÎֱקִיםזוֹ פְּרִישׁוּת דֶּרÌֶ אֶרֶץ, כְּמָה שֶּׁנֶּאֱמַר: וַיַּרְא 

: כה)ב(שמות . אÎֱקִים  

 

 

 

 

God saw the suffering of the children of Israel and the effect that it was having on their 

ability to reproduce. 

The interruption of conjugal life. 

The Haggadah comments that the suffering which God saw was specifically the effect 
that slavery had on the ability of married couples to engage in normal conjugal 
activity. This is the only outstanding example of the Haggadah stating something 
that has no obvious support in a biblical text. Possible explanations include. 

 The verbs ‘to know’ (י ד ע) [from the verse in Shemot] and ‘to oppress’ (ע נ ה)1 
[from the verse in Devarim] both have an alternative (or, in the first case, 
euphemistic) usage in the Tanach in which they refer to sexual congress. The 
Haggadah is therefore finding a hidden allusion to something pertaining to 
reproduction. (Raavan). 

 By contrast, the verb (ע נ ה) is also used in Rabbinic literature to refer to the 
withholding of sexual intercourse (Ritva, Avudraham, Rashbatz, Shibalei 
haLeqet) 

 The use of the two verbs, ‘to see’ and ‘to know’ in the verse from Shemot 
imply knowledge of some hidden form of suffering, i.e. in a couples’ private 
affairs (See Rabbeinu Bahya, Hizkuni, Ibn Ezra). 

 God was bound to bring the descendants of Avraham, Yitzhaq and Ya’aqov to 
the land of Israel. If the suffering had become so intense that their 
descendants were no longer able to reproduce then that would necessitate 
immediate action. 

1 In modern Hebrew, the root has the meaning of ‘to rape’, but it does not have the 
exclusive connotation of coerced intercourse in the Tanach. 



 יח

 

 וְאֶת־עֲמָלֵנוּ
ל־הַבֵּן הַיִּלּוֹד הַיְאֹרָה תַּשְׁלִיכֻהוּ וְכָל־הַבַּת אֵלּוּ הַבִָּ©ים. כְּמָה שֶּׁנֶּאֱמַר: כָּ 

.תְּחַיּוּן  

 

ם לַמְיַלְּדֹת  יֹּת אֲשֶׁר שֵׁם הָאַחַת שִׁפְרָה וְשֵׁם הַשֵּׁנִית פּוּעָה׃וַיֹּאמֶר מֶלþֶ מִצְרַיִ  הָעִבְרִ
ם אִם־בֵּן הוּא וַהֲמִתֶּן אֹתוֹ וְאִם־בַּת  יּוֹת וּרְאִיתֶן עַל־הָאָבְנָיִ וַיֹּאמֶר בְּיַלֶּדְכֶן אֶת־הָעִבְרִ

ם וְלֹא עָשׂוּ  אĀֱקִיםוַתִּירֶאןָ הַמְיַלְּדֹת אֶת־הָ  הִיא וָחָיָה׃ בֶּר אֲלֵיהֶן מֶלþֶ מִצְרָיִ כַּאֲשֶׁר דִּ
ים׃ ם לַמְיַלְּדֹת וַיֹּאמֶר לָהֶן מַדּוּעַ עֲשִׂיתֶן הַדָּבָר  וַתְּחַיֶּיןָ אֶת־הַיְלָדִ קְרָא מֶלþֶ־מִצְרַיִ וַיִּ

ים׃ יֹּת וַתֹּאמַרְןָ הַמְיַלְּדֹת אֶל־פַּרְעֹה כִּי לֹא כַנָּשִׁים הַ  הַזֶּה וַתְּחַיֶּיןָ אֶת־הַיְלָדִ מִּצְרִ
יֹּת כִּי־חָיוֹת הֵנָּה בְּטֶרֶם תָּבוֹא אֲלֵהֶן הַמְיַלֶּדֶת וְיָלָדוּ׃ לַמְיַלְּדֹת  אĀֱקִיםוַיֵּיטֶב  הָעִבְרִ

וַיְצַו  וַיַּעַשׂ לָהֶם בָּתִּים׃ אĀֱקִיםוַיְהִי כִּי־יָרְאוּ הַמְיַלְּדֹת אֶת־הָ  וַיִּרֶב הָעָם וַיַּעַצְמוּ מְאֹד׃
ל־עַמּוֹ לֵאמֹר כָּל־הַבֵּן הַיִּלּוֹד הַיְאֹרָה תַּשְׁלִיכֻהוּ וְכָל־הַבַּת תְּחַיּוּן׃פַּרְעֹה לְכָ   

י׃ י וַיִּקַּח אֶת־בַּת־לֵוִ וַתַּהַר הָאִשָּׁה וַתֵּלֶד בֵּן וַתֵּרֶא אֹתוֹ כִּי־טוֹב  וַיֵּלþֶ אִישׁ מִבֵּית לֵוִ
ה עוֹד הַצְּפִינוֹ וַתִּקַּח־לוֹ תֵּבַת גֹּמֶא וַתַּחְמְרָה וְלֹא־יָכְלָ  הוּא וַתִּצְפְּנֵהוּ שĀְׁשָׁה יְרָחִים׃

וַתֵּתַצַּב אֲחֹתוֹ  בַחֵמָר וּבַזָּפֶת וַתָּשֶׂם בָּהּ אֶת־הַיֶּלֶד וַתָּשֶׂם בַּסּוּף עַל־שְׂפַת הַיְאֹר׃
יהָ הֹלְכֹת עַל־יַד וַתֵּרֶד בַּת־פַּרְעֹה לִרְחֹץ עַל־הַיְאֹר וְנַעֲרֹתֶ  מֵרָחֹק לְדֵעָה מַה־יֵּעָשֶׂה לוֹ׃

וַתִּפְתַּח וַתִּרְאֵהוּ : הַיְאֹר וַתֵּרֶא אֶת־הַתֵּבָה בְּתוþֹ הַסּוּף וַתִּשְׁלַח אֶת־אֲמָתָהּ וַתִּקָּחֶהָ 
ים זֶה׃ וַתֹּאמֶר אֲחֹתוֹ  אֶת־הַיֶּלֶד וְהִנֵּה־נַעַר בֹּכֶה וַתַּחְמֹל עָלָיו וַתֹּאמֶר מִיַּלְדֵי הָעִבְרִ

עֹה יֹּת וְתֵינִק לþָ אֶת־הַיָּלֶד׃ אֶל־בַּת־פַּרְ  הַאֵלþֵ וְקָרָאתִי לþָ אִשָּׁה מֵינֶקֶת מִן הָעִבְרִ
וַתֹּאמֶר לָהּ בַּת־ וַתֹּאמֶר־לָהּ בַּת־פַּרְעֹה לֵכִי וַתֵּלþֶ הָעַלְמָה וַתִּקְרָא אֶת־אֵם הַיָּלֶד׃

אֶתֵּן אֶת־שְׂכָרþֵ וַתִּקַּח הָאִשָּׁה הַיֶּלֶד פַּרְעֹה הֵילִיכִי אֶת־הַיֶּלֶד הַזֶּה וְהֵינִקִהוּ לִי וַאֲנִי 
גְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר  וַתְּנִיקֵהוּ׃ וַיִ

ם מְשִׁיתִהוּ׃ ב:י)-(שמות א:טו כִּי מִן־הַמַּיִ  



 יט
 

 

 Pharaoh instructs the ‘Hebrew midwives’ to kill all male Hebrew newborns.  

 Because the midwives ‘feared God’, they do not execute this order and excuse themselves by 

claiming that the Hebrew women always gave birth before a midwife could arrive. 

 Pharaoh responds by giving a general order to throw all male children into the river. 

 Amram, a grandson of Levi, and Yocheved have a male child. After three months of hiding 

him she places him in a waterproofed wicker box and puts it into the bulrushes at the side of 

the river. 

 Pharaoh’s daughter finds the baby and identifies him as a Hebrew. His older sister, Miriam, 

who is watching from a distance, suggests that she can find a Hebrew woman to nurse him 

and brings the baby to Yocheved. 

 After the baby grows, it is brought to Pharaoh’s daughter who names it Moshe. 

Who were the midwives? 
The vast majority of commentators accept that the midwives, Shifra and Puah, are alternative names 
for Moshe’s mother and sister, Yocheved and Miriam. However, there remains the question of why 
there are only two midwives for the entire Hebrew population. Answers to this problem include: 

 Shifra and Puah were official representatives in charge of all the Hebrew midwives. (Hizkuni, 
Ibn Ezra) 

 Shifra and Puah were the midwives in the Egyptian capital. After Pharaoh saw that he was 
unable to implement his plan in the capital, he did not attempt to carry it out nationwide. 

Who were the Hebrews? 
In this passage, the children of Israel are referred to exclusively as ‘Hebrews’ ( עבריות\עבריים ). The term 
is used occasionally in the Tanakh, particularly in Shemot and Sefer Shmuel. The first incident of it 
being used is in Bereishit 14:13 where Avraham is referred to as ‘Avram the Hebrew’ when learning 
that Lot has been kidnapped by the four Kings who made war on Sodom. There are two possible 
etymologies for the term. The first is that it refers to the descendants of Ever (עבר), the great grandson 
of Shem and the sixth-generation ancestor of Avraham. This is based on Bereishit 10:21, where Shem 
is identified as ‘the father of all the sons of Ever’, that is, presumably, the Hebrews. The second is that 
it is based on the verb ‘to cross’ (ע ב ר) and refers to people who have crossed from one place to 
another, that is a foreign or migrant people. This may be based on the fact that Avraham crossed over 
the river Euphrates from his homeland to Canaan, or that the children of Israel crossed the boundary 
into Egypt and then subsequently to Canaan. 

As a rule, the term is used when the verse is narrating from the perspective of those who view the 
Israelites as a foreign people, either the natives of Canaan in the time of Avraham, the Egyptians, or 
the Philistines. The term ‘children of Israel’, by contrast, is used when speaking from the perspective 
of the Israelites or that of God. This might indicate that the term Hebrew is an ethnic identifier, as 
opposed to a religious one, similar to the term Semite (that is, descendant of Shem) in modern 
English. When speaking to Pharaoh, Moshe sometimes calls HASHEM the ‘the God of the Hebrews’, 
thereby identifying Him as the national God of a particular people, as opposed to identifying the 
children of Israel by their worship of a particular God (YisraEL). This perspective may be that of 
Onkelos, who translate the term as יהודאי, ‘Jews’, a national, rather than religious term. Like the term 
Semite, it may be that ‘Hebrew could be used both to refer specifically to the children of Israel and 
also to a wider racial or linguistic group of which they were a part. Sforno and Ibn Ezra, however, take 
the opposite approach, arguing that ‘Hebrew’ denotes those who followed the religious perspective of 
Ever, that is those who believed in one God. 



 כ

 

 וְאֶת לַחָצֵנוּ
.נֶּאֱמַר: וְגַם־רָאִיתִי אֶת־הַלַּחַץ אֲשֶׁר מִצְרַיִם Îחֲצִים אֹתָםזֶו הַדְּחַק, כְּמָה שֶּׁ   

י מַכֶּה אִישׁ־עִבְ  י וַיְהִי בַּיָּמִים הָהֵם וַיִּגְדַּל מֹשֶׁה וַיֵּצֵא אֶל־אֶחָיו וַיַּרְא בְּסִבĀְתָם וַיַּרְא אִישׁ מִצְרִ רִ
י וַיִּטְמְנֵהוּ בַּחוֹל׃וַיִּפֶן כֹּה וָכֹה וַיַּרְא כִּי אֵין אִישׁ  מֵאֶחָיו׃ וַיֵּצֵא בַּיּוֹם הַשֵּׁנִי וְהִנֵּה  וַיþַּ אֶת־הַמִּצְרִ

ים נִצִּים וַיֹּאמֶר לָרָשָׁע לָמָּה תַכֶּה רֵעÿֶ׃ וַיּאֹמֶר מִי שָׂמÿְ לְאִישׁ שַׂר וְשֹׁפֵט עָלֵינוּ  שְׁנֵי־אֲנָשִׁים עִבְרִ
י וַיִּירָא מֹשֶׁה וַיּאֹמַר אָכֵן נוֹדַע הַדָּבָר׃הַלְהָרְגֵנִי אַתָּה אֹמֵר כַּאֲשֶׁר הָרַגְתָּ  וַיִּשְׁמַע   אֶת־הַמִּצְרִ

שֶׁב פַּרְעֹה אֶת־הַדָּבָר הַזֶּה וַיְבַקֵּשׁ לַהֲרֹג אֶת־מֹשֶׁה וַיִּבְרַח מֹשֶׁה מִפְּנֵי פַרְעֹה וַיֵּשֶׁב בְּאֶרֶץ־מִדְיָן וַיֵּ 
ת וַתָּבֹאנָה וַתִּדְלֶנָה וַתְּמַלֶּאנָה אֶת־הָרְהָטִים לְהַשְׁקוֹת צֹאן וּלְכֹהֵן מִדְיָן שֶׁבַע בָּנוֹ עַל־הַבְּאֵר׃

וַתָּבֹאנָה אֶל־רְעוּאֵל אֲבִיהֶן  וַיָּבֹאוּ הָרֹעִים וַיְגָרְשׁוּם וַיָּקָם מֹשֶׁה וַיּוֹשִׁעָן וַיַּשְׁקְ אֶת־צֹאנָם׃ אֲבִיהֶן׃
י הִצִּילָנוּ מִיַּד הָרֹעִים וְגַם־דĀָּה דָלָה לָנוּ וַיַּשְׁקְ וַתֹּאמַ  וַיֹּאמֶר מַדּוּעַ מִהַרְתֶּן בּאֹ הַיּוֹם׃ רְןָ אִישׁ מִצְרִ

וַיּוֹאֶל מֹשֶׁה  וַיֹּאמֶר אֶל־בְּנֹתָיו וְאַיּוֹ לָמָּה זֶּה עֲזַבְתֶּן אֶת־הָאִישׁ קִרְאֶן לוֹ וְיֹאכַל לָחֶם׃ אֶת־הַצֹּאן׃
וַתֵּלֶד בֵּן וַיִּקְרָא אֶת־שְׁמוֹ גֵּרְשֹׁם כִּי אָמַר גֵּר  תּוֹ לְמֹשֶׁה׃לָשֶׁבֶת אֶת־הָאִישׁ וַיִּתֵּן אֶת־צִפֹּרָה בִ 

יָּה׃ יתִי בְּאֶרֶץ נָכְרִ ... הָיִ  
תְרוֹ חֹתְנוֹ כֹּהֵן מִדְיָן וַיִּנְהַג אֶת־הַצֹּאן אַחַר הַמִּדְבָּר וַיָּבֹא אֶל־הַר  וּמֹשֶׁה הָיָה רֹעֶה אֶת־צֹאן יִ

אֵלָיו בְּלַבַּת־אֵשׁ מִתּוþֹ הַסְּנֶה וַיַּרְא וְהִנֵּה הַסְּנֶה בֹּעֵר בָּאֵשׁ  יְיָ א מַלְאþַ וַיֵּרָ  חֹרֵבָה׃ אĀֱקִיםהָ 
וַיֹּאמֶר מֹשֶׁה אָסֻרָה־נָּא וְאֶרְאֶה אֶת־הַמַּרְאֶה הַגָּדֹל הַזֶּה מַדּוּעַ לֹא־יִבְעַר  וְהַסְּנֶה אֵינֶנּוּ אֻכָּל׃

 מִתּוþֹ הַסְּנֶה וַיּאֹמֶר מֹשֶׁה מֹשֶׁה וַיֹּאמֶר הִנֵּנִי׃ אĀֱקִיםר לִרְאוֹת וַיִּקְרָא אֵלָיו כִּי סָ  יְיָ וַיַּרְא  הַסְּנֶה׃
וַיֹּאמֶר אַל־תִּקְרַב הĀֲם שַׁל־נְעָלֶיÿ מֵעַל רַגְלֶיÿ כִּי הַמָּקוֹם אֲשֶׁר אַתָּה עוֹמֵד עָלָיו אַדְמַת־קֹדֶשׁ 

צְחָק וֵ  אĀֱקֵיאַבְרָהָם  אĀֱקֵי אָבִיÿ אĀֱקֵיוַיֹּאמֶר אָנֹכִי  הוּא׃ יַעֲקֹב וַיַּסְתֵּר מֹשֶׁה פָּנָיו כִּי יָרֵא  אלקייִ
ם וְאֶת־צַעֲקָתָם שָׁמַעְתִּי  יְיָ וַיּאֹמֶר  ׃אĀֱקִיםמֵהַבִּיט אֶל־הָ  רָאֹה רָאִיתִי אֶת־עֳנִי עַמִּי אֲשֶׁר בְּמִצְרָיִ

ם וּלְהַעĀֲתוֹ מִן־הָאָרֶץ הַהִוא אֶל־ אֹבָיו׃מִפְּנֵי נֹגְשָׂיו כִּי יָדַעְתִּי אֶת־מַכְ  וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִ
י י וְהַחִוִּ זִּ י וְהַפְּרִ  אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִ

ם Āחֲצִים שְׂרָאֵל בָּאָה אֵלָי וְעַתָּה הִנֵּה צַעֲקַת בְּנֵי־יִ  וְהַיְבוּסִי׃ וְגַם־רָאִיתִי אֶת־הַלַּחַץ אֲשֶׁר מִצְרַיִ
ם׃ ׃אֹתָם שְׂרָאֵל מִמִּצְרָיִ וַיֹּאמֶר מֹשֶׁה אֶל־ וְעַתָּה לְכָה וְאֶשְׁלָחÿֲ אֶל־פַּרְעֹה וְהוֹצֵא אֶת־עַמִּי בְנֵי־יִ

ם׃מִי אָנֹכִי כִּי אֵלþֵ אֶל־פַּרְעֹה וְכִי  אĀֱקִיםהָ  שְׂרָאֵל מִמִּצְרָיִ וַיֹּאמֶר כִּי־אֶהְיֶה עִמþָּ  אוֹצִיא אֶת־בְּנֵי יִ
ם תַּעַבְדוּן אֶת־הָ  עַל הָהָר  אĀֱקִיםוְזֶה־לÿְּ הָאוֹת כִּי אָנֹכִי שְׁלַחְתִּיÿ בְּהוֹצִיאÿֲ אֶת־הָעָם מִמִּצְרַיִ

יב)-ב:כב ג:א-(שמות ב:יא הַזֶּה׃  
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 Moshe grows up in Pharaoh’s court. One day he goes out to look at the Hebrew slaves and 

kills an Egyptian who is beating a Hebrew. 

 When Moshe learns that the news has spread, he flees to Midian where he marries Yitro’s 

daughter, Tzipporah, who bears him a son. 

 One day, Moshe is shepherding Yitro’s flock when he sees a bush that is burning, but not 

being consumed. From the bush, God speaks to Moshe, telling him that he will be His 

emissary to save the children of Israel. 

‘And this is your sign that I have sent you’ 
When God tells Moshe his mission, Moshe is sceptical that he is capable or worthy of going 
to Pharaoh or freeing the children of Israel. God tells him that he will succeed ‘For I will be 
with you, and this is your sign that I have sent you, when you bring out the children of Israel, 
you will worship [the] God on this mountain’. On first glance, this looks like God is telling 
Moshe that the sign that he is worthy will be the subsequent revelation on Sinai, but this 
seems illogical since this can only happen after Moshe has already performed his mission. 
There are two basic ways of interpreting this verse. 
 Ramban argues that Moshe was worried about two things: (i) that Pharaoh would refuse to send 

out the children of Israel, and (ii) that though the children of Israel would willingly leave 
servitude they would not follow Moshe to conquer the land of Israel. God’s answer addresses 
both concerns. (i) ‘I will be with you’ in overpowering Pharaoh and (ii) ‘This will be the sign’ 
after the exodus that proves Moshe is a true prophet and that the children of Israel should obey 
his commands thereafter. Rambam argues similarly (Hilchot Yesodei haTorah 8:2) that the 
various miracles Moshe performed in Egypt were only temporary signs of his authority, but that 
the absolute truth of his prophecy, and those of subsequent prophets, would only be confirmed 
at Sinai.  

 Rashi, Rashbam, and Ibn Ezra interpret ‘this is your sign’ as referring to the burning bush itself, 
which is sufficient evidence that God can achieve miracles. According to Rashi and Ibn Ezra, the 
rest of the sentence explains God’s reason for bringing out the children of Israel, namely that 
they should come to Sinai. Ibn Ezra understands this as the purpose of bringing them out, while 
Rashi views it as the meritorious cause of their being brought out. According to Rashbam, the 
rest of the verse is a suggestion for what Moshe should argue when facing Pharaoh, namely that 
the children of Israel need to leave Egypt to serve God on the mountain. 

 
Moshe’s early life 
When Moshe receives his prophecy at the burning bush, he is already around 80 years old. The Torah 
provides only a few details about his life up to this point, but they are important in understanding why 
he was chosen to save the children of Israel (see esp. Sforno). 

 Being raised at Pharaoh’s court gave him the opportunity to develop the dignity and cultural 
tools to negotiate with Pharaoh that an ordinary Hebrew would have lacked. 

 Killing the Egyptian demonstrated Moshe’s intense nationalist instincts which he would need 
to lead the children of Israel for 40 years in the wilderness and plead on their behalf. 

 In trying to make peace between the two arguing Hebrews, Moshe demonstrated his concern 
not only for protecting Hebrews from others, but for promoting internal harmony. 

 Moshe showed his concern that justice should be done, aside from his nationalist instincts, in 
assisting Yitro’s daughters at the well. 

 Before returning to Egypt, Moshe had matured and raised his own family, preparing him for 
leadership. 
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ם יְיָ וַיּוֹצִאֵנוּ    מִמִּצְרַיִ
י שָׂרָף, וÎְא עַל־יְדֵי שָׁלִיחַ, אֶלָּא הַקָּדוֹשׁ בָּרוÎ Ìּא עַל־יְדֵי מַלְאÌָ, וÎְא עַל־יְדֵ 

הוּא בִּכְבוֹדוֹ וּבְעַצְמוֹ. שֶׁנֶּאֱמַר: וְעָבַרְתִּי בְאֶרֶץ מִצְרַיִם בַּלַּיְלָה הַזֶּה, וְהִכֵּיתִי 
ה מִצְרַיִם אֶעֱשֶׂ  אÎֱקֵיכָּל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד בְּהֵמָה, וּבְכָל 

.יְיָ אֲִ©י  םשְׁפָטִי  
אֲִ©י וÎְא מַלְאÌָ -וְעָבַרְתִּי בְאֶרֶץ מִצְרַיִם בַּלַּיְלָה הַזֶּה   

אֲִ©י וÎְא שָׂרָף - וְהִכֵּיתִי כָל בְּכוֹר בְּאֶרֶץ־מִצְרַים  
אֲִ©י וÎְא הַשָּׁלִיחַ  - מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אÎֱקֵיוּבְכָל־  

ראֲִ©י הוּא וÎְא אַחֵ  - אֲִ©י ה'   

שְׂרָאֵל וְאָמַרְתִּי לָהֶם  אĀֱקִיםוַיֹּאמֶר מֹשֶׁה אֶל־הָ  אֲבוֹתֵיכֶם שְׁלָחַנִי אֲלֵיכֶם  אĀֱקֵיהִנֵּה אָנֹכִי בָא אֶל־בְּנֵי יִ
ה וַיֹּאמֶר כֹּה תֹאמַר לִבְנֵי אֶל־מֹשֶׁה אֶהְיֶה אֲשֶׁר אֶהְיֶ  אĀֱקִיםוַיֹּאמֶר  וְאָמְרוּ־לִי מַה־שְּׁמוֹ מָה אֹמַר אֲלֵהֶם׃

שְׂרָאֵל אֶהְיֶה שְׁלָחַנִי אֲלֵיכֶם׃ שְׂרָאֵל  אĀֱקִיםוַיֹּאמֶר עוֹד  יִ  אĀֱקֵי יְיָ אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִ
צְחָק וֵ  אĀֱקֵיאַבְרָהָם  אĀֱקֵיאֲבֹתֵיכֶם  י לְדֹר דֹּר׃יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָ  אלקייִ כְרִ לþֵ  ם וְזֶה זִ

שְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם  קְנֵי יִ צְחָק וְיַעֲקֹב לֵאמֹר  אĀֱקֵיאֲבֹתֵיכֶם נִרְאָה אֵלַי  אĀֱקֵי יְיָ וְאָסַפְתָּ אֶת־זִ אַבְרָהָם יִ
ם׃ ם אֶל־אֶרֶץ הַכְּנַעֲנִי וָאֹמַר אַעֲלֶה אֶתְכֶ  פָּקֹד פָּקַדְתִּי אֶתְכֶם וְאֶת־הֶעָשׂוּי לָכֶם בְּמִצְרָיִ ם מֵעֳנִי מִצְרַיִ

י וְהַיְבוּסִי אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ׃ הַחִוִּ י וְ זִּ הַפְּרִ י וְ הָאֱמֹרִ קְנֵי  וְהַחִתִּי וְ זִ וְשָׁמְעוּ לְקֹלÿֶ וּבָאתָ אַתָּה וְ
ם וַאֲמַרְתֶּם אֵלָיו  שְׂרָאֵל אֶל־מֶלþֶ מִצְרַיִ עַתָּה נֵלֲכָה־נָּא דֶּרþֶ שĀְׁשֶׁת הָעִבְרִ  אĀֱקֵי יְיָ יִ יִּים נִקְרָה עָלֵינוּ וְ

ם לַהþĀֲ וְלֹא בְּיָד חֲזָקָה׃ ׃אĀֱקֵינוּ לַיְיָ יָמִים בַּמִּדְבָּר וְנִזְבְּחָה  תֵּן אֶתְכֶם מֶלþֶ מִצְרַיִ  וַאֲנִי יָדַעְתִּי כִּי לֹא־יִ
ם י וְהִכֵּיתִי אֶת־מִצְרַיִ בּוֹ וְאַחֲרֵי־כֵן יְשַׁלַּח אֶתְכֶם׃ וְשָׁלַחְתִּי אֶת־יָדִ   בְּכֹל נִפְלְאֹתַי אֲשֶׁר אֶעֱשֶׂה בְּקִרְ

ם וְהָיָה כִּי תֵלֵכוּן לֹא תֵלְכוּ רֵיקָם׃ וְשָׁאֲלָה אִשָּׁה מִשְּׁכֶנְתָּהּ וּמִגָּרַת  וְנָתַתִּי אֶת־חֵן הָעָם־הַזֶּה בְּעֵינֵי מִצְרָיִ
ם׃בֵּיתָהּ כְּלֵי־כֶסֶף וּכְלֵי זָהָ  עַל־בְּנֹתֵיכֶם וְנִצַּלְתֶּם אֶת־מִצְרָיִ שַׂמְתֶּם עַל־בְּנֵיכֶם וְ ב וּשְׂמĀָת וְ  

 ÿשְׁמְעוּ בְּקֹלִי כִּי יֹאמְרוּ לֹא־נִרְאָה אֵלֶי מזה  יְיָ וַיֹּאמֶר אֵלָיו  ׃יְיָ וַיַּעַן מֹשֶׁה וַיֹּאמֶר וְהֵן לֹא־יַאֲמִינוּ לִי וְלֹא יִ
 ÿֶוַיֹּאמֶר הַשְׁלִיכֵהוּ אַרְצָה וַיַּשְׁלִיכֵהוּ אַרְצָה וַיְהִי לְנָחָשׁ וַיָּנָס מֹשֶׁה מִפָּנָיו׃ וַיֹּאמֶר מַטֶּה׃[מַה־] [זֶּה] בְיָד 

יַאֲמִינוּ כִּי־נִרְאָה לְמַעַן  אֶל־מֹשֶׁה שְׁלַח יָדÿְ וֶאֱחֹז בִּזְנָבוֹ וַיִּשְׁלַח יָדוֹ וַיַּחֲזֶק בּוֹ וַיְהִי לְמַטֶּה בְּכַפּוֹ׃ יְיָ וַיֹּאמֶר 
 ÿקֵי יְיָ אֵלֶיĀֱקֵיאֲבֹתָם  אĀֱקֵיאַבְרָהָם  אĀֱצְחָק וֵ  א לוֹ עוֹד הָבֵא־נָא יָדÿְ בְּחֵיקÿֶ  יְיָ וַיֹּאמֶר  יַעֲקֹב׃ אלקייִ

הִנֵּה יָדוֹ מְצֹרַעַת כַּשָּׁלֶג׃ ÿ אֶל־חֵיקÿֶ וַיָּשֶׁב יָדוֹ אֶל־חֵיקוֹ וַיּוֹצִאָהּ וַיֹּאמֶר הָשֵׁב יָדְ  וַיָּבֵא יָדוֹ בְּחֵיקוֹ וַיּוֹצִאָהּ וְ
הֶאֱמִינוּ לְקֹל הָאֹת  מֵחֵיקוֹ וְהִנֵּה־שָׁבָה כִּבְשָׂרוֹ׃ אשׁוֹן וְ שְׁמְעוּ לְקֹל הָאֹת הָרִ הָיָה אִם־לֹא יַאֲמִינוּ לþָ וְלֹא יִ וְ

שְׁמְעוּן לְקֹלÿֶ וְלָקַחְתָּ מִמֵּימֵי הַיְאֹר וְשָׁפַכְתָּ הָקֵלוְהָיָה אִם־לֹא יַאֲמִינוּ גַּם לִשְׁנֵי הָאֹתוֹת  הָאַחֲרוֹן׃ ה וְלֹא יִ
ם אֲשֶׁר תִּקַּח מִן־הַיְאֹר וְהָיוּ לְדָם בַּיַּבָּשֶׁת׃ ה אֶל־ הַיַּבָּשָׁה וְהָיוּ הַמַּיִ אמֶר מֹשֶׁ֣ וַיֹּ֨  
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ים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרÿְ אֶל־עַבְדÿֶּ כִּי כְבַד־פֶּה וּכְבַד  אֲדֹקָיבִּי  יְיָ  לֹא אִישׁ דְּבָרִ
 ׃יְיָ לָיו מִי שָׂם פֶּה לָאָדָם אוֹ מִי־יָשׂוּם אִלֵּם אוֹ חֵרֵשׁ אוֹ פִקֵּחַ אוֹ עִוֵּר הֲלֹא אָנֹכִי אֵ  יְיָ וַיֹּאמֶר  לָשׁוֹן אָנֹכִי׃

וַיִּחַר־אַף  שְׁלַח־נָא בְּיַד־תִּשְׁלָח׃ אֲדֹקָיוַיֹּאמֶר בִּי  וְעַתָּה לþֵ וְאָנֹכִי אֶהְיֶה עִם־פִּיÿ וְהוֹרֵיתִיÿ אֲשֶׁר תְּדַבֵּר׃
רָ בְּ  יְיָ  י יָדַעְתִּי כִּי־דַבֵּר יְדַבֵּר הוּא וְגַם הִנֵּה־הוּא יֹצֵא לִקְרָאתÿֶ וְ אÿֲ מֹשֶׁה וַיֹּאמֶר הֲלֹא אַהֲרֹן אָחִיÿ הַלֵּוִ

ים בְּפִיו וְאָנֹכִי אֶהְיֶה עִם־פִּיÿ וְעִם־פִּיהוּ וְהוֹרֵי וְשָׂמַח בְּלִבּוֹ׃ שַׂמְתָּ אֶת־הַדְּבָרִ בַּרְתָּ אֵלָיו וְ דִ תִי אֶתְכֶם אֵת וְ
הְיֶה־לÿְּ לְפֶה וְאַתָּה תִּהְיֶה־לּוֹ  אֲשֶׁר תַּעֲשׂוּן׃ הָיָה הוּא יִ בֶּר־הוּא לÿְ אֶל־הָעָם וְ וְאֶת־הַמַּטֶּה  ׃לֵאĀקִיםוְדִ

...הַזֶּה תִּקַּח בְּיָדÿֶ אֲשֶׁר תַּעֲשֶׂה־בּוֹ אֶת־הָאֹתֹת׃  
וַיַּגֵּד מֹשֶׁה  וַיִּשַּׁק־לוֹ׃ אĀֱקִיםה הַמִּדְבָּרָה וַיֵּלþֶ וַיִּפְגְּשֵׁהוּ בְּהַר הָ אֶל־אַהֲרֹן לþֵ לִקְרַאת מֹשֶׁ  יְיָ וַיֹּאמֶר 

בְרֵי  קְנֵי  אֲשֶׁר שְׁלָחוֹ וְאֵת כָּל־הָאֹתֹת אֲשֶׁר צִוָּהוּ׃ יְיָ לְאַהֲרֹן אֵת כָּל־דִּ וַיֵּלþֶ מֹשֶׁה וְאַהֲרֹן וַיַּאַסְפוּ אֶת־כָּל־זִ
שְׂרָאֵ  בֶּר  ל׃בְּנֵי יִ ים אֲשֶׁר־דִּ וַיַּאֲמֵן הָעָם  אֶל־מֹשֶׁה וַיַּעַשׂ הָאֹתֹת לְעֵינֵי הָעָם׃ יְיָ וַיְדַבֵּר אַהֲרֹן אֵת כָּל־הַדְּבָרִ

קְּדוּ וַיִּשְׁתַּחֲוּוּ׃ יְיָ וַיִּשְׁמְעוּ כִּי־פָקַד  שְׂרָאֵל וְכִי רָאָה אֶת־עָנְיָם וַיִּ מֹשֶׁה וְאַהֲרֹן וַיֹּאמְרוּ וְאַחַר בָּאוּ  אֶת־בְּנֵי יִ
שְׂרָאֵל שַׁלַּח אֶת־עַמִּי וְיָחֹגּוּ לִי בַּמִּדְבָּר׃ אĀֱקֵי יְיָ אֶל־פַּרְעֹה כֹּה־אָמַר  אֲשֶׁר אֶשְׁמַע  יְיָ וַיֹּאמֶר פַּרְעֹה מִי  יִ

שְׂרָאֵל לֹא יָדַעְתִּי אֶת־ שְׂרָאֵל לֹ  יְיָ בְּקֹלוֹ לְשַׁלַּח אֶת־יִ גַם אֶת־יִ ה:ב) –ד:יז, ד:כז  –(שמות ג:יג  א אֲשַׁלֵּחַ׃וְ  

 

 Moshe asks which name of God he should use when announcing his mission to the children of Israel. 

God tells him to tell them that ‘HASHEM the God of your fathers, the God of Avraham, the God of 

Yitzhaq, and the God of Ya’aqov sent me’. 

 God gives Moshe three signs to convince the children of Israel: (i) turning his staff into a snake, (ii) 

turning the flesh of his hand leprous and (iii) turning water into blood. 

 Moshe argues that his speaking abilities are not adequate for the mission, so God tells him that his 

brother, Aharon, will speak on his behalf. 

What is God’s name? 
Moshe asks God what he should say when the children of Israel ask him for the name of the God of 
their fathers who sent him. God gives two answers: (i) ‘I am what I am and you shall say “I am” sent 
you’ and (ii) ‘HASHEM, the God of your fathers, the God of Avraham, the God of Yitzhaq, and the God of 
Ya’aqov sent me to you, this is My Name forever, and this is My memorial for all generations’. There 
are two approaches found in the Rishonim towards explaining why God gives two answers. 
 Rashbam and Hizkuni explain that the first answer is God’s proper name and the second (which 

is assumed to be read as וני-אד ) is his title, equivalent to saying ‘Charles’ and ‘King’ respectively.  
 Rabbeinu Bahya argues that the names are equivalent, or that the first is an explanation of the 

second, since they are both derived from the verb root ‘to be’ )ה י ה( and ו ,  being often  י
interchangeable. Rashbam and Hizkuni give a ‘secret’ explanation according to which [ ה-י-ה-א ] is 
God referring to himself in the first person and [ ה-ו-ה-י ] is the equivalent used by us referring to 
him in the third person.  The two names based on the root ‘to be’ refer either to God’s eternality 
(Sa’adya Gaon), His absolute, un-dependent state of being (Rambam), or His manifesting Himself 
under the characteristic of mercy in which He performs open miracles that violate the normal 
order of nature (Ramban). Ibn Ezra writes that the name HASHEM signifies the knowledge of 
God achieved by prophets after extended meditation, which allows them to receive direct 
emanations of ‘ קליוןכח  ’ from God by means of which they can perform miracles. 
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 בְּיָד חֲזָקָה
זוֹ הַדֶּבֶר, כְּמָה שֶּׁנֶּאֱמַר: הִנֵּה יַד־ה' הוֹיָה בְּמִקְְ©Í אֲשֶׁר בַּשָּׂדֶה, בַּסּוּסִים, 

.בַּחֲמֹרִים, בַּגְּמַלִים, בַּבָּקָר וּבַצֹּאן, דֶּבֶר כָּבֵד מְאֹד  

 וּבִזְרֹעַ נְטוּיָה
.ל־יְרוּשָלָיִםזוֹ הַחֶרֶב, כְּמָה שֶּׁנֶּאֱמַר: וְחַרְבּוֹ שְׁלוּפָה בְּיָדוֹ, ְ©טוּיָה עַ   

ים נִקְרָא עָלֵינוּ נֵלֲכָה נָּא דֶּרþֶ שĀְׁשֶׁת יָמִים בַּמִּדְבָּר וְנִזְבְּחָה  אĀֱקֵיוַיֹּאמְרוּ  פֶּן־ אĀֱקֵינוּ לַיְיָ הָעִבְרִ
פְגָּעֵנוּ בַּדֶּבֶר אוֹ בֶחָרֶב׃ יעוּ אֶת־הָעָם  יִ ם לָמָּה מֹשֶׁה וְאַהֲרֹן תַּפְרִ וַיֹּאמֶר אֲלֵהֶם מֶלþֶ מִצְרַיִ

 וַיֹּאמֶר פַּרְעֹה הֵן־רַבִּים עַתָּה עַם הָאָרֶץ וְהִשְׁבַּתֶּם אֹתָם מִסִּבĀְתָם׃ עֲשָׂיו לְכוּ לְסִבĀְתֵיכֶם׃מִמַּ 
לֹא תֹאסִפוּן לָתֵת תֶּבֶן לָעָם לִלְבֹּן  וַיְצַו פַּרְעֹה בַּיּוֹם הַהוּא אֶת־הַנֹּגְשִׂים בָּעָם וְאֶת־שֹׁטְרָיו לֵאמֹר׃

וְאֶת־מַתְכֹּנֶת הַלְּבֵנִים אֲשֶׁר הֵם עֹשִׂים  מוֹל שִׁלְשֹׁם הֵם יֵלְכוּ וְקֹשְׁשׁוּ לָהֶם תֶּבֶן׃הַלְּבֵנִים כִּתְ 
תְּמוֹל שִׁלְשֹׁם תָּשִׂימוּ עֲלֵיהֶם לֹא תִגְרְעוּ מִמֶּנּוּ כִּי־נִרְפִּים הֵם עַל־כֵּן הֵם צֹעֲקִים לֵאמֹר נֵלְכָה 

בְרֵי־שָׁקֶר׃תִּכְבַּד הָ  נוּ׃לֵאĀקֵינִזְבְּחָה  שְׁעוּ בְּדִ וַיֵּצְאוּ נֹגְשֵׂי  עֲבֹדָה עַל־הָאֲנָשִׁים וְיַעֲשׂוּ־בָהּ וְאַל־יִ
אַתֶּם לְכוּ קְחוּ לָכֶם  הָעָם וְשֹׁטְרָיו וַיֹּאמְרוּ אֶל־הָעָם לֵאמֹר כֹּה אָמַר פַּרְעֹה אֵינֶנִּי נֹתֵן לָכֶם תֶּבֶן׃

ם לְקֹשֵׁשׁ קַשׁ  רָע מֵעֲבֹדַתְכֶם דָּבָר׃תֶּבֶן מֵאֲשֶׁר תִּמְצָאוּ כִּי אֵין נִגְ  וַיָּפֶץ הָעָם בְּכָל־אֶרֶץ מִצְרָיִ
וַיֻּכּוּ שֹׁטְרֵי בְּנֵי  וְהַנֹּגְשִׂים אָצִים לֵאמֹר כַּלּוּ מַעֲשֵׂיכֶם דְּבַר־יוֹם בְּיוֹמוֹ כַּאֲשֶׁר בִּהְיוֹת הַתֶּבֶן׃ לַתֶּבֶן׃

שְׂרָאֵל אֲשֶׁר־שָׂמוּ עֲלֵהֶם נֹגְשֵׂ  י פַרְעֹה לֵאמֹר מַדּוּעַ לֹא כִלִּיתֶם חָקְכֶם לִלְבֹּן כִּתְמוֹל שִׁלְשֹׁם גַּם־יִ
שְׂרָאֵל וַיִּצְעֲקוּ אֶל־פַּרְעֹה לֵאמֹר לָמָּה תַעֲשֶׂה כֹה לַעֲבָדֶיÿ׃ תְּמוֹל גַּם־הַיּוֹם׃  וַיָּבֹאוּ שֹׁטְרֵי בְּנֵי יִ

וַיֹּאמֶר נִרְפִּים  ים לָנוּ עֲשׂוּ וְהִנֵּה עֲבָדֶיÿ מֻכִּים וְחָטָאת עַמÿֶּ׃תֶּבֶן אֵין נִתָּן לַעֲבָדֶיÿ וּלְבֵנִים אֹמְרִ 
ים נֵלְכָה נִזְבְּחָה  נָּתֵן לָכֶם וְתֹכֶן  ׃לַיְיָ אַתֶּם נִרְפִּים עַל־כֵּן אַתֶּם אֹמְרִ וְעַתָּה לְכוּ עִבְדוּ וְתֶבֶן לֹא־יִ

שְׂרָאֵל אֹתָם בְּרָע לֵאמֹר לֹא־תִגְרְעוּ מִלִּבְנֵיכֶם דְּבַר־יוֹם בְּיוֹמוֹ׃וַיִּרְאוּ שֹׁטְרֵי בְנֵי לְבֵנִים תִּתֵּנּוּ׃  ־יִ
 יְיָ וַיֹּאמְרוּ אֲלֵהֶם יֵרֶא  וַיִּפְגְּעוּ אֶת־מֹשֶׁה וְאֶת־אַהֲרֹן נִצָּבִים לִקְרָאתָם בְּצֵאתָם מֵאֵת פַּרְעֹה׃

שְׁפֹּט אֲשֶׁר הִבְאַשְׁתֶּם אֶת־רֵיחֵנוּ  בְּעֵינֵי פַרְעֹה וּבְעֵינֵי עֲבָדָיו לָתֶת־חֶרֶב בְּיָדָם לְהָרְגֵנוּ׃ עֲלֵיכֶם וְיִ
וּמֵאָז בָּאתִי אֶל־ לָמָה הֲרֵעֹתָה לָעָם הַזֶּה לָמָּה זֶּה שְׁלַחְתָּנִי׃ אֲדֹקָיוַיֹּאמַר  יְיָ וַיָּשָׁב מֹשֶׁה אֶל־

אֶל־מֹשֶׁה עַתָּה תִרְאֶה  יְיָ וַיֹּאמֶר  הִצַּלְתָּ אֶת־עַמÿֶּ׃פַּרְעֹה לְדַבֵּר בִּשְׁמÿֶ הֵרַע לָעָם הַזֶּה וְהַצֵּל לֹא־
ו:א) -(שמות ה:ג אֲשֶׁר אֶעֱשֶׂה לְפַרְעֹה כִּי בְיָד חֲזָקָה יְשַׁלְּחֵם וּבְיָד חֲזָקָה יְגָרְשֵׁם מֵאַרְצוֹ׃  



 כה
 

 

 Moshe and Aharon ask to be allowed to go three days into the wilderness to sacrifice to the 

‘God of the Hebrews’. 

 Pharaoh responds by saying the Hebrews need to work harder. He decrees that they will no 

longer be provided with straw to make bricks, but will have to produce the same amount as 

usual. 

 The officers of the children on Israel complain to Moshe that he has only worsened their 

situation. 

 Moshe complains to  God about being sent, since all he seems to have done is harm. 

Lest he strike us with the plague or the sword 

Moshe and Aharon plead with Pharaoh that they be allowed to go three days in the 
wilderness to sacrifice to the God of the Hebrews, ‘lest he strike us with the plague or the 
sword’. Since, presumably, Pharaoh was not likely to be moved by compassion for the slave 
population, it needs to be explained why they thought this plea would be effective. 

 Rashi claims that ‘lest he strike us’ is a polite euphemism for ‘lest he strike you’, which 
Moshe used out of respect since he did not want to directly threaten a king. 

 Ibn Ezra, Sforno, and Hizkuni interpret ‘lest he strike us’ as including the entire 
population of Egypt, both Egyptian and Hebrew. This would function both as a threat 
and way of establishing a sense of common interest. 

 Bekhor Shor, cited by, Ralbag and Hizkuni offers the possibility that Moshe was 
threatening Pharaoh with the economic loss of his slave population if he did not comply 
with their demands: ‘it is better for you that we should go and return than that we 
should die and you lose everything’. 

Let us go three days into the wilderness 

In his first meeting with Pharaoh, Moshe asks that the Hebrews be allowed to go three days 
into the wilderness to ‘sacrifice to HASHEM our God’. On the face of it, this seems to be 
simply a lie. Moshe had been told by God that the purpose of his mission was to free the 
children of Israel permanently from slavery and bring them to the Land of Israel. He knew 
they were never coming back. The Ibn Ezra points out that, strictly speaking, Moshe only 
said they would go three days into the wilderness, not that they would ever come back, but 
this argument is rather Jesuitical. Ralbag argues that it was necessary to ask for something 
less than permanent liberation because Pharaoh would never agree to it. Ran rejects both 
such lines of argument, pointing out that the miracles performed by God in Egypt should 
have been sufficient and that, further, it is not fitting that in manifesting His power to the 
world, Hashem should make use of any deception. Instead, Ran picks up upon a further 
suggestion of Ibn Ezra and argues that the purpose of this subterfuge was to engineer a final 
punishment of the Egyptians at the Yam Suf, so as to punish them appropriately for 
drowning the Hebrew babies. Had Pharaoh known that the children of Israel had left 
permanently, he would not have pursued them when they did not come back. By introducing 
the fiction of a three-day trek into the wilderness, God ensured that the Egyptians would 
travel to the Yam Suf and receive their just punishment. 



 כו

 

 וּבְמוֹרָא גָּדֹל
לָבוֹא לָקַחַת לוֹ גּוֹי מִקֶּרֶב  אÎֱקִיםזוֹ גִּלּוּי שְׁכִיָ©ה. כְּמָה שֶּׁנֶּאֱמַר, אוֹ הֲִ©סָּה 

גּוֹי בְּמַסֹּת בְּאֹתֹת וּבְמוֹפְתִים וּבְמִלְחָמָה וּבְיָד חֲזָקָה וּבִזְרוֹעַ ְ©טוּיָה 
.בְּמִצְרַיִם לְעֵיֶ©יÍ כֶםאÎֱקֵי ייוּבְמוֹרָאִים גְּדוֹלִים כְּכֹל אֲשֶׁר־עָשָׂה לָכֶם   

 

אֶל־יַעֲקֹב  ׃יְיָ אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי  אĀֱקִיםוַיְדַבֵּר  צְחָק וְ וָאֵרָא אֶל־אַבְרָהָם אֶל־יִ
יתִי אִתָּם לָתֵת לָהֶם אֶת־ לֹא נוֹדַעְתִּי לָהֶם׃ יְיָ וּשְׁמִי  שַׁקָּיבְּאֵל  וְגַם הֲקִמֹתִי אֶת־בְּרִ

שְׂרָאֵל  אֶרֶץ כְּנָעַן אֵת אֶרֶץ מְגֻרֵיהֶם אֲשֶׁר־גָּרוּ בָהּ׃ וְגַם אֲנִי שָׁמַעְתִּי אֶת־נַאֲקַת בְּנֵי יִ
ים אֹתָם וָאֶזְכֹּר אֶת־בְּרִ  ם מַעֲבִדִ שְׂרָאֵל אֲנִי  יתִי׃אֲשֶׁר מִצְרַיִ  יְיָ לָכֵן אֱמֹר לִבְנֵי־יִ

ם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם  וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבĀְת מִצְרַיִ
יתִי לָכֶם  בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים׃  לֵאĀקִיםוְלָקַחְתִּי אֶתְכֶם לִי לְעָם וְהָיִ

ם׃אĀֱקֵי יְיָ ידַעְתֶּם כִּי אֲנִי וִ  וְהֵבֵאתִי אֶתְכֶם  כֶם הַמּוֹצִיא אֶתְכֶם מִתַּחַת סִבְלוֹת מִצְרָיִ
צְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ  י לָתֵת אֹתָהּ לְאַבְרָהָם לְיִ אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִ

שְׂרָאֵל וְלֹא שָׁמְעוּ אֶל־מֹשֶׁה מִקֹּצֶר וַיְדַבֵּר מֹשֶׁ  ׃יְיָ לָכֶם מוֹרָשָׁה אֲנִי  ה כֵּן אֶל־בְּנֵי יִ
ט)-ו:ב שמות( רוּחַ וּמֵעֲבֹדָה קָשָׁה׃  

 After Moshe complains to God, God tells him that He was known to Avraham, 

Yitzhaq and Ya’aqov as El Shaddai, but by ‘my name HASHEM I was not known 

to them’ and that now the time has come to establish His covenant. 

 God tells Moshe to tell the children of Israel that he is HASHEM and will take the 

people out of Egypt, bring them to the land of Canaan, and be for them a God, so 

that they will know that ‘I am HASHEM’’. 

 Moshe tells the children of Israel, but, in their miserable state, they do not listen. 



 כז
 

 

‘My name HASHEM, I was not known to them’ 
Translated literally, God’s opening statement to Moshe here reads as follows. ‘I am 
HASHEM. And I appeared to Avraham, to Yitzhaq, and to Ya’aqov as El Shaddai and 
my name HASHEM I was not known to them.’ This statement is difficult to parse on a 
grammatical level and also presents a major interpretative problem because 
numerous verses in Bereishit makes clear that the avot did know the name HASHEM.  

The grammatical difficulty is usually solved by positing that the ablative ב before El 
Shaddai also applies to the name HASHEM so the verse reads ‘and by my name 
HASHEM I was not known to them’. Rashbam, however, punctuates the verse 
differently, reading it with a pause in the middle and an extra implied ו: ‘And I 
appeared to Avraham, to Yitzhaq, and to Ya’aqov as El Shaddai, but my [true] name is 
HASHEM. And [thus] I was not known to them’. Both Ralbag and Rabeinu Bahya 
explain the grammatical difficulty in the verse by arguing that it should be construed 
as ‘and my name HASHEM is/was not known to them’, but that it is written ‘and my 
name HASHEM I was not known to them’ because God’s total unity necessarily 
entails that He and His name are indivisible. 

 Many solutions have been suggested for the second problem. 
 Rav Sa’adya Gaon adds the implied word ‘alone’. God was known to the avot 

as both El Shaddai and HASHEM, but not as HASHEM alone. 
 Rashi interprets the name El Shaddai as denoting the making of promises and 

HASHEM as denoting the fulfilling of them. The avot received God’s promises, 
but it is only now that the children of Israel will see them fulfilled. 

 Ibn Ezra and Sforno argue that El Shaddai represents a lower, more indirect 
level, of divine providence than HASHEM. The avot received protection and 
blessing, but did not witness miracles that transcended the order of nature.  

 Ramban and Rabeinu Bahya agree with Ibn Ezra, but add that the verse also 
refers specifically to Moshe’s higher state of prophecy, an interpretation also 
recorded by Rambam in Moreh Nevuhim. God was ‘seen’ by the avot in visions, 
but ‘known’ by Moshe at a more profound level. Only through this highest 
level of prophecy was he able to perform open miracles. 

According to most of these interpretations, the verse is not talking about awareness 
of any given name. Instead, the verse means that the avot were familiar with 
HASHEM as a proper noun or signifier, but in its full significance as a description of 
God’s essence. Ralbag interprets ‘not known to them’ as referring to the Children of 
Israel, rather than the avot, and explains the verse as a declaration that even though 
the children of Israel did not yet have a true understanding of His nature, God was 
still activating his covenant.  

Ibn Ezra quotes a Qaraite author who argued that, in fact, the avot did not know the 
name HASHEM, and that when the term is used in Bereishit it is from the perspective 
of Moshe. He also quotes a Rabi Merinos, who argued that ‘and my name HASHEM’ is 
a figure of speech connoting an oath, so that the verse means ‘and, indeed, on My 
name, I have not yet been known to them’. 



 כח

 

 וּבְאֹתוֹת
בְּיָדÍְ, אֲשֶׁר תַּעֲשֶׂה־בּוֹ אֶת זֶה הַמַּטֶּה, כְּמָה שֶּׁנֶּאֱמַר: וְאֶת הַמַּטֶּה הַזֶּה תִּקַּח  

.הָאֹתוֹת  
כִּי יְדַבֵּר אֲלֵכֶם פַּרְעֹה לֵאמֹר תְּנוּ לָכֶם מוֹפֵת  אֶל־מֹשֶׁה וְאֶל־אַהֲרֹן לֵאמֹר׃ יְיָ וַיֹּאמֶר 

ל־וַיָּבֹא מֹשֶׁה וְאַהֲרֹן אֶ  וְאָמַרְתָּ אֶל־אַהֲרֹן קַח אֶת־מַטÿְּ וְהַשְׁלþֵ לִפְנֵי־פַרְעֹה יְהִי לְתַנִּין׃
וַיַּשְׁלþֵ אַהֲרֹן אֶת־מַטֵּהוּ לִפְנֵי פַרְעֹה וְלִפְנֵי עֲבָדָיו וַיְהִי  יְיָ פַּרְעֹה וַיַּעַשׂוּ כֵן כַּאֲשֶׁר צִוָּה 

ם בְּלַהֲטֵיהֶם כֵּן׃ לְתַנִּין׃  וַיִּקְרָא גַּם־פַּרְעֹה לַחֲכָמִים וְלַמְכַשְּׁפִים וַיַּעֲשׂוּ גַם־הֵם חַרְטֻמֵּי מִצְרַיִ
וַיֶּחֱזַק לֵב פַּרְעֹה וְלֹא  יַּשְׁלִיכוּ אִישׁ מַטֵּהוּ וַיִּהְיוּ לְתַנִּינִם וַיִּבְלַע מַטֵּה־אַהֲרֹן אֶת־מַטֹּתָם׃וַ 

בֶּר  יג)-(שמות ז:ח ׃יְיָ שָׁמַע אֲלֵהֶם כַּאֲשֶׁר דִּ  

 God tells Moshe to instruct Aharon to throw down his staff at Pharaoh’s court where it will 

turn into a crocodile (tannin). 

 Pharaoh’s wise men and sorcerers also turn their staffs into crocodiles though magic, but 

Aharon’s staff eats theirs. 

 Pharaoh’s heart is strong and he does not listen. 

The wise men and sorcerers  

The Torah tells us that Pharaoh’s wise men and sorcerers were able to turn their staffs into 
taninim by means of their להטים. This word is unusual and Ibn Ezra suggests it may not be a 
Hebrew word. There are two main approaches to explaining how Pharaoh’s courtiers were 
able to perform the same miracle as Moshe. 

 Rav Sa’adya Gaon and Ibn Ezra suggest that it was some sort of trick or optical illusion 
and that in fact no real change had occured. This fits best with the interpretation 
according to which the taninim were snakes, since these resemble staffs when they 
are still. They could have moved their staffs in such a way that they resembled snakes, 
or they could have trained snakes to resemble staffs by remaining still in their hands. 

 Ramban and Ran, by contrast, believe that they performed genuine magic by 
manipulating the חבלה מלאכי  (angels of destruction/demons), which is efficacious, but 
forbidden because it goes against their intended use. 

Rabbeinu Bahya merges these two opinions. Pharaoh’s wise men were able to perform 
genuine magic, but it was not of the same level as true miracles. Thus, Aharon and Moshe’s 
staff was able to eat theirs. Sforno similarly explains that they were able to modify their staffs 
to have the form of taninim, but only God can animate an animal by giving it a soul. 



 כט
 

 וּבְמֹפְתִים
.דָּם וָאֵשׁ וְתִימְרוֹת עָשָׁן וְָ©תַתִּי מוֹפְתִים בַּשָּׁמַיִם וּבָאָרֶץזֶה הַדָּם, כְּמָה שֶּׁנֶּאֱמַר:    

בַּבֹּקֶר הִנֵּה יֹצֵא הַמַּיְמָה וְנִצַּבְתָּ לþֵ אֶל־פַּרְעֹה  אֶל־מֹשֶׁה כָּבֵד לֵב פַּרְעֹה מֵאֵן לְשַׁלַּח הָעָם׃ יְיָ וַיֹּאמֶר 
ים שְׁלָחַנִי  אĀֱקֵי יְיָ וְאָמַרְתָּ אֵלָיו  לִקְרָאתוֹ עַל־שְׂפַת הַיְאֹר וְהַמַּטֶּה אֲשֶׁר־נֶהְפþַּ לְנָחָשׁ תִּקַּח בְּיָדÿֶ׃ הָעִבְרִ

יַעַבְדֻנִי בַּמִּדְבָּר וְהִנֵּ   יְיָ בְּזֹאת תֵּדַע כִּי אֲנִי  יְיָ כֹּה אָמַר  ה לֹא־שָׁמַעְתָּ עַד־כֹּה׃אֵלֶיÿ לֵאמֹר שַׁלַּח אֶת־עַמִּי וְ
ם אֲשֶׁר בַּיְאֹר וְנֶהֶפְכוּ לְדָם׃ י עַל־הַמַּיִ וְהַדָּגָה אֲשֶׁר־בַּיְאֹר תָּמוּת וּבָאַשׁ  הִנֵּה אָנֹכִי מַכֶּה בַּמַּטֶּה אֲשֶׁר־בְּיָדִ

ם לִשְׁתּ ם מִן־הַיְאֹר׃הַיְאֹר וְנִלְאוּ מִצְרַיִ אֶל־מֹשֶׁה אֱמֹר אֶל־אַהֲרֹן קַח מַטÿְּ וּנְטֵה־יָדÿְ עַל־ יְיָ וַיֹּאמֶר  וֹת מַיִ
הָיָה דָם בְּכָל־ הְיוּ־דָם וְ עַל כָּל־מִקְוֵה מֵימֵיהֶם וְיִ ם עַל־נַהֲרֹתָם עַל־יְאֹרֵיהֶם וְעַל־אַגְמֵיהֶם וְ אֶרֶץ מֵימֵי מִצְרַיִ

ם וּבָעֵצִים וּבָ  ם אֲשֶׁר בַּיְאֹר  יְיָ וַיַּעֲשׂוּ־כֵן מֹשֶׁה וְאַהֲרֹן כַּאֲשֶׁר צִוָּה  אֲבָנִים׃מִצְרַיִ וַיָּרֶם בַּמַּטֶּה וַיþַּ אֶת־הַמַּיִ
ם אֲשֶׁר־בַּיְאֹר לְדָם׃ הַיְאֹר וְהַדָּגָה אֲשֶׁר־בַּיְאֹר מֵתָה וַיִּבְאַשׁ  לְעֵינֵי פַרְעֹה וּלְעֵינֵי עֲבָדָיו וַיֵּהָפְכוּ כָּל־הַמַּיִ

ם׃ ם מִן־הַיְאֹר וַיְהִי הַדָּם בְּכָל־אֶרֶץ מִצְרָיִ ם לִשְׁתּוֹת מַיִ לֹא־יָכְלוּ מִצְרַיִ ם בְּלָטֵיהֶם  וְ וַיַּעֲשׂוּ־כֵן חַרְטֻמֵּי מִצְרַיִ
בֶּר   וֹ וְלֹא־שָׁת לִבּוֹ גַּם־לָזֹאת׃וַיִּפֶן פַּרְעֹה וַיָּבֹא אֶל־בֵּית ׃יְיָ וַיֶּחֱזַק לֵב־פַּרְעֹה וְלֹא־שָׁמַע אֲלֵהֶם כַּאֲשֶׁר דִּ

ם לִשְׁתּוֹת כִּי לֹא יָכְלוּ לִשְׁתֹּת מִמֵּימֵי הַיְאֹר׃ ם סְבִיבֹת הַיְאֹר מַיִ וַיִּמָּלֵא שִׁבְעַת יָמִים  וַיַּחְפְּרוּ כָל־מִצְרַיִ
כה)-(שמות ז:יד אֶת־הַיְאֹר׃ יְיָ אַחֲרֵי הַכּוֹת־  

 God tells Moshe to meet Pharaoh in the morning by the edge of the river with his staff and announce 

to Pharaoh that he will turn the river into blood. 

 Aharon stretches the staff over the waters of Egypt and turns them into blood. 

 Pharaoh’s sorcerers also turn water into blood by magic. Pharaoh’s heart remains strong and he 

refuses to listen.  

Where did the sorcerers find water? 
Since Aharon had already turned the waters of Egypt into blood, it has to be explained where 
Pharaoh’s sorcerers found the water with which they performed their own tricks. Answers include: 
 Aharon only turned the waters that were above the ground into blood. The Torah reports that 

the Egyptians dug up subterranean water to drink and it was this that the sorcerers used. (Ibn 
Ezra, Hizkuni, Ralbag) 

 The water in the rivers and lakes only remained as blood for a short time and the reason it was 
undrinkable afterwards is because the water life died and rotted, rendering it poisonous. There 
was thus plenty of (albeit undrinkable) water available for the sorcerers to use. (Hizkuni) 

 The waters of Egypt did not all turn to blood at once. Aharon turned the Nile to blood, which 
then flowed into the other rivers, or, alternatively, he first struck the Nile with his staff and then 
raised it to the sky to transform the other bodies of water. While this process was ongoing, 
Pharaoh’s sorcerers took water that was in the process of turning into blood and merely 
pretended that they were responsible through conjuring tricks. (Rabbeinu Bahya) 

 The plague did not affect Goshen where the Children of Israel lived, so the sorcerers got water 
from there (Pseudo Targum Yonatan). 
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 דָבָר אַחֵר
שְׁתַּיִם,  –דָבָר אַחֵר: בְּיָד חֲזָקָה שְׁתַּיִם, וּבִזְרֹעַ ְ©טוּיָה שְׁתַּיִם, וּבְמֹרָא גָּדֹל 

עֶשֶׂר מַכּוֹת שֶׁהֵבִיא הַקָּדוֹשׁ אֵלּוּ  שְׁתַּיִם. –שְׁתַּיִם, וּבְמֹפְתִים  –וּבְאֹתוֹת 
 בָּרוÌּ הוּא עַל־הַמִּצְרִים בְּמִצְרַיִם, וְאֵלוּ הֵן:

מַכַּת בְּכוֹרוֹת ,חשÌֶׁ ,אַרְבֶּה ,בָּרָד ,שְׁחִין ,דֶּבֶר ,עָרוֹב ,כִּנִּים ,צְפַרְדֵּעַ  ,דָּם  

בְּאַחַ"ב עַדַ"שׁ דְּצַ"þ רַבִּי יְהוּדָה הָיָה ©וֹתֵן בָּהֶם סִמִָּ©ים  

 צְפַרְדֵּעַ 
 שַׁלַּח אֶת־עַמִּי וְיַעַבְדֻנִי׃ יְיָ אֶל־מֹשֶׁה בֹּא אֶל־פַּרְעֹה וְאָמַרְתָּ אֵלָיו כֹּה אָמַר  יְיָ וַיֹּאמֶר 

וְשָׁרַץ הַיְאֹר  וְאִם־מָאֵן אַתָּה לְשַׁלֵּחַ הִנֵּה אָנֹכִי נֹגֵף אֶת־כָּל־גְּבוּלÿְ בַּצְפַרְדְּעִים׃
ם וְעָלוּ וּבָאוּ בְּבֵיתÿֶ וּבַחֲדַר מִשְׁכָּבÿְ וְעַל־מִטָּתÿֶ וּבְבֵית עֲבָדֶיÿ וּבְעַמÿֶּ צְפַרְדְּעִי

אֶל־ יְיָ וַיֹּאמֶר  וּבְכָה וּבְעַמÿְּ וּבְכָל־עֲבָדֶיÿ יַעֲלוּ הַצְפַרְדְּעִים׃ וּבְתַנּוּרֶיÿ וּבְמִשְׁאֲרוֹתֶיÿ׃
ים וְעַל־הָאֲגַמִּים מֹשֶׁה אֱמֹר אֶל־אַהֲרֹן נְטֵה  אֶת־יָדÿְ בְּמַטÿֶּ עַל־הַנְּהָרֹת עַל־הַיְאֹרִ

ם׃ ם וַתַּעַל  וְהַעַל אֶת־הַצְפַרְדְּעִים עַל־אֶרֶץ מִצְרָיִ וַיֵּט אַהֲרֹן אֶת־יָדוֹ עַל מֵימֵי מִצְרָיִ
ם׃ יהֶם וַיַּעֲלוּ אֶת־וַיַּעֲשׂוּ־כֵן הַחֲרְטֻמִּים בְּלָטֵ  הַצְּפַרְדֵּעַ וַתְּכַס אֶת־אֶרֶץ מִצְרָיִ

ם׃  יְיָ וַיִּקְרָא פַרְעֹה לְמֹשֶׁה וּלְאַהֲרֹן וַיֹּאמֶר הַעְתִּירוּ אֶל־ הַצְפַרְדְּעִים עַל־אֶרֶץ מִצְרָיִ
זְבְּחוּ  וַיֹּאמֶר מֹשֶׁה לְפַרְעֹה  ׃לַיְיָ וְיָסֵר הַצְפַרְדְּעִים מִמֶּנִּי וּמֵעַמִּי וַאֲשַׁלְּחָה אֶת־הָעָם וְיִ

ית הַצֲפַרְדְּעִים מִמÿְּ וּמִבָּתֶּיÿ הִתְפָּאֵ  ר עָלַי לְמָתַי אַעְתִּיר לÿְ וְלַעֲבָדֶיÿ וּלְעַמÿְּ לְהַכְרִ
 ׃אĀֱקֵינוּ כַּיְיָ וַיֹּאמֶר לְמָחָר וַיֹּאמֶר כִּדְבָרÿְ לְמַעַן תֵּדַע כִּי־אֵין  רַק בַּיְאֹר תִּשָּׁאַרְנָה׃

וַיֵּצֵא מֹשֶׁה  מִבָּתֶּיÿ וּמֵעֲבָדֶיÿ וּמֵעַמÿֶּ רַק בַּיְאֹר תִּשָּׁאַרְנָה׃וְסָרוּ הַצְפַרְדְּעִים מִמÿְּ וּ
וַיַּעַשׂ  עַל־דְּבַר הַצְפַרְדְּעִים אֲשֶׁר־שָׂם לְפַרְעֹה׃ יְיָ וְאַהֲרֹן מֵעִם פַּרְעֹה וַיִּצְעַק מֹשֶׁה אֶל־

וַיִּצְבְּרוּ אֹתָם  תִּים מִן־הַחֲצֵרֹת וּמִן־הַשָּׂדֹת׃כִּדְבַר מֹשֶׁה וַיָּמֻתוּ הַצְפַרְדְּעִים מִן־הַבָּ  יְיָ 
ם וַתִּבְאַשׁ הָאָרֶץ׃ ם חֳמָרִ וַיַּרְא פַּרְעֹה כִּי הָיְתָה הָרְוָחָה וְהַכְבֵּד אֶת־לִבּוֹ וְלֹא  חֳמָרִ

בֶּר  ח:יא)-(שמות ז:כו׃ יְיָ שָׁמַע אֲלֵהֶם כַּאֲשֶׁר דִּ  
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 God tells Moshe to warn Pharaoh that if he does not send out the children of Israel, 

He will strike the whole country with frogs. 

 Aharon stretches out his staff and brings up frogs from the rivers and streams. 

Pharaoh’s sorcerers also produce frogs though their magic. 

 Pharaoh begs Moshe to pray for the frogs to go away in return for letting the 

children of Israel go. 

 Moshe prays and the frogs die the next day, but Pharaoh makes his heart heavy and 

refuses to let the people go. 

 

What were the יםצפרדע ? 

In the entire Tanach, the term צפרדע appears only in this section of the Torah and 
Tehillim 105:30 where it also refers to the plague. It is an unusual word and may not 
actually be Hebrew. The traditional view is that this creature is the frog, and this is 
its meaning in modern Hebrew. Onkelos translates the term as עורדעניא which likely 
means frogs. However, there is no source in Hazal that clearly identifies צפרדעים as 
frogs and a surprisingly large number of commentators believed that they were 
crocodiles. 

 Sforno bases his entire interpretation of the plague on the assumption that 
 were crocodiles. According to his view, they were a unique creation צפרדעים
that God introduced into the world in order to manifest his power. Unlike 
other creatures they move their upper jaw rather than their lower one.   

 Rabbeinu Hananel, cited by both Ramban and Rabbeinu Bahya, assumes the 
translation of צפרדע as crocodiles in explaining Moshe’s declaration that, 
following his prayer, ‘only in the Nile will they remain’. This promise, he 
argued, extended thousands of years later, when the crocodile is still unique 
to Egypt. [In fact, crocodiles are also widely found in the Americas, sub-
Saharan Africa and South-East Asia, but they are rare in the Mediterranean, 
Europe and Middle East, with the exception of Egypt]. 

Ibn Ezra discusses both understandings of דעצפר , concluding that the identification of 
it as the frog is more likely. The correct identification makes a difference to how we 
understand the plague. Crocodiles are particularly associated with Egypt, whereas 
frogs exist throughout the world. More significantly, frogs would represent a nuisance 
to the Egyptians, but a plague of crocodiles would result in many actual deaths. This 
consideration weighs strongly in favour of identifing the צפרדעים as frogs, because this 
fits in with the general pattern of the plagues increasingly gradually in terms of their 
destructive power. A plague of crocodiles would be every bit as bad, if not worse, than 
hail and locusts. Moreover, the Torah describes the צפרדעים as entering the ovens and 
kneading troughs of the Egyptians which is far more plausible to posit of frogs than 
crocodiles. 
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נִּיםכִּ   
וְהָיָה לְכִנִּם בְּכָל־אֶרֶץ אֶל־מֹשֶׁה אֱמֹר אֶל־אַהֲרֹן נְטֵה אֶת־מַטÿְּ וְהþַ אֶת־עֲפַר הָאָרֶץ  יְיָ וַיֹּאמֶר 
ם׃ וַיַּעֲשׂוּ־כֵן וַיֵּט אַהֲרֹן אֶת־יָדוֹ בְמַטֵּהוּ וַיþַּ אֶת־עֲפַר הָאָרֶץ וַתְּהִי הַכִּנָּם בָּאָדָם וּבַבְּהֵמָה  מִצְרָיִ

ם׃ ם לְהוֹצִיא אֶת־הַכִּנִּים וַיַּעֲשׂוּ־כֵן הַחַרְטֻמִּים בְּלָטֵיהֶ  כָּל־עֲפַר הָאָרֶץ הָיָה כִנִּים בְּכָל־אֶרֶץ מִצְרָיִ
הִוא וַיֶּחֱזַק  אĀֱקִיםוַיֹּאמְרוּ הַחַרְטֻמִּים אֶל־פַּרְעֹה אֶצְבַּע  וְלֹא יָכֹלוּ וַתְּהִי הַכִּנָּם בָּאָדָם וּבַבְּהֵמָה׃

בֶּר  טו)-(שמות ח:יב ׃יְיָ לֵב־פַּרְעֹה וְלֹא־שָׁמַע אֲלֵהֶם כַּאֲשֶׁר דִּ  

 God tells Moshe to instruct Aharon to strike the dust of Egypt and turn it into lice. 

 The sorcerers of Egypt try to follow suit but cannot and announce ‘this is the finger of God’. 

 Pharaoh’s heart is strong and he refuses to send out the children of Israel. 

The defeat of the sorcerers 
Up until the plague of lice, the Egyptian sorcerers had been able to mimic God’s plagues in order to 
convince Pharaoh that they were not genuine miracles. However, when they tried to produce lice, 
they were unable. There are different explanations about why they were able to turn their staffs into 
crocodiles, turn water into blood, and make frogs emerge from the water, but were unable to turn 
dust into lice. 
 The sorcerers could not turn dust into lice because all the dust in Egypt had already been turned 

into lice and there was none less. (Hizkuni) 
 Rashi, quoting Bavli Sanhedrin 67b writes that ‘a demon cannot rest on a creature smaller than a 

barley grain’, meaning the magic the sorcerers used does not work on very small objects. Ralbag 
explains this to mean that the tricks that the sorcerers deceptively used are only effective for 
large objects. 

 Sforno and Ramban argue that they had to power to move objects and living creatures or to 
change their attributes, but not to actually create a living thing, which is beyond the scope of 
magic. 

 Ramban suggests that the sorcerers actually could create lice using their methods, but that at 
this point God prevented them from doing so. 

This is the finger of God 
After failing to produce lice, the sorcerers announce ‘this is the finger of God’. Rav Sa’adya Gaon and 
Rashi, following Shemot Rabbah, interpret this as an admission that the plagues created by Moshe and 
Aharon were genuine miracles and not magic of the sort that the sorcerers were able to compete with. 
Ibn Ezra, however, explain the phrase completely differently. He points out that the sorcerers refer to 
the finger of God, whereas Moshe and Aharon when talking to Pharaoh identify him either as HASHEM 
or the ‘God of the Hebrews’. Based on this, he argues that the sorcerers were making a kind of excuse, 
claiming that the lice were a divine phenomenon produced by the movement of the constellations and 
that, though the sorcerers were not capable of producing lice themselves, neither were Moshe and 
Aharon. Ibn Ezra argues that Pharaoh and his courtiers believed in some sort of God and only denied 
the existence of HASHEM, the God of the Hebrews. Since Moshe did not give Pharaoh any warning 
before this plague, this gave the Egyptians the opportunity to explain the lice within their existing 
religious framework. This would explain why Pharaoh’s heart strengthened, whereas in the previous 
plague he had relented until the frogs were removed. Rashbam and Hizkuni explain similarly. 
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 עָרוֹב
שַׁלַּח עַמִּי  יְיָ אֶל־מֹשֶׁה הַשְׁכֵּם בַּבֹּקֶר וְהִתְיַצֵּב לִפְנֵי פַרְעֹה הִנֵּה יוֹצֵא הַמָּיְמָה וְאָמַרְתָּ אֵלָיו כֹּה אָמַר  יְיָ וַיֹּאמֶר 

 וּבְעַמÿְּ וּבְבָתֶּיÿ אֶת־הֶעָרֹב וּמָלְאוּ בָּתֵּי כִּי אִם־אֵינÿְ מְשַׁלֵּחַ אֶת־עַמִּי הִנְנִי מַשְׁלִיחַ בÿְּ וּבַעֲבָדֶיÿ וְיַעַבְדֻנִי׃
ם אֶת־הֶעָרֹב וְגַם הָאֲדָמָה אֲשֶׁר־הֵם עָלֶיהָ׃ וְהִפְלֵיתִי בַיּוֹם הַהוּא אֶת־אֶרֶץ גֹּשֶׁן אֲשֶׁר עַמִּי עֹמֵד עָלֶיהָ  מִצְרַיִ

הְיֶה הָאֹת  רֶב הָאָרֶץ׃בְּקֶ  יְיָ לְבִלְתִּי הֱיוֹת־שָׁם עָרֹב לְמַעַן תֵּדַע כִּי אֲנִי  שַׂמְתִּי פְדֻת בֵּין עַמִּי וּבֵין עַמÿֶּ לְמָחָר יִ וְ
ם תִּשָּׁחֵת הָאָרֶץ מִפְּנֵי הֶעָרֹב׃ יְיָ וַיַּעַשׂ  הַזֶּה׃  כֵּן וַיָּבֹא עָרֹב כָּבֵד בֵּיתָה פַרְעֹה וּבֵית עֲבָדָיו וּבְכָל־אֶרֶץ מִצְרַיִ

בְחוּ וַיִּקְרָא פַרְעֹה  וַיֹּאמֶר מֹשֶׁה לֹא נָכוֹן לַעֲשׂוֹת כֵּן כִּי  כֶם בָּאָרֶץ׃לֵאĀקֵיאֶל־מֹשֶׁה וּלְאַהֲרֹן וַיֹּאמֶר לְכוּ זִ
ם נִזְבַּח  סְקְלֻנוּ׃ אĀֱקֵינוּ לַיְיָ תּוֹעֲבַת מִצְרַיִ ם לְעֵינֵיהֶם וְלֹא יִ ם נֵלþֵ דֶּרþֶ שĀְׁשֶׁת יָמִי הֵן נִזְבַּח אֶת־תּוֹעֲבַת מִצְרַיִ

עֹה אָנֹכִי אֲשַׁלַּח אֶתְכֶם וּזְבַחְתֶּם  כַּאֲשֶׁר יֹאמַר אֵלֵינוּ׃ אĀֱקֵינוּ לַיְיָ בַּמִּדְבָּר וְזָבַחְנוּ  כֶם אĀֱקֵי לַיְיָ וַיֹּאמֶר פַּרְ
י׃ חִיקוּ לָלֶכֶת הַעְתִּירוּ בַּעֲדִ  יְיָ י יוֹצֵא מֵעִמþָּ וְהַעְתַּרְתִּי אֶל־וַיֹּאמֶר מֹשֶׁה הִנֵּה אָנֹכִ  בַּמִּדְבָּר רַק הַרְחֵק לֹא־תַרְ

וַיֵּצֵא  ׃לַיְיָ וְסָר הֶעָרֹב מִפַּרְעֹה מֵעֲבָדָיו וּמֵעַמּוֹ מָחָר רַק אַל־יֹסֵף פַּרְעֹה הָתֵל לְבִלְתִּי שַׁלַּח אֶת־הָעָם לִזְבֹּחַ 
עֹה מֵעֲבָדָיו וּמֵעַמּוֹ לֹא נִשְׁאַר אֶחָד׃כִּדְבַ  יְיָ וַיַּעַשׂ  ׃יְיָ מֹשֶׁה מֵעִם פַּרְעֹה וַיֶּעְתַּר אֶל־  ר מֹשֶׁה וַיָּסַר הֶעָרֹב מִפַּרְ

עֹה אֶת־לִבּוֹ גַּם בַּפַּעַם הַזֹּאת וְלֹא שִׁלַּח אֶת־הָעָם׃  וַיַּכְבֵּד פַּרְ
כח)-(שמות ח:טז   

 God tells Moshe to meet Pharaoh at the water and announce that if Pharaoh does not send out the 

people he will send the arov, which will not affect Goshen and the children of Israel, ‘so that you will 

know that I am HASHEM in the midst of the land’. 

 After the arov arrives, Pharaoh calls Moshe and tells him that the children of Israel may go and 

sacrifice to their God. Moshe demands to be allowed to go three days into the wilderness and 

Pharaoh agrees so long as they do not go too far. 

 Moshe prays and the arov is removed, but Pharaoh makes his heart heavy and refuses to send out 

the people. 

The identity of the arov 
Midrash Rabah records a debate between Rabi Yehuda and Rabi Nehemya as to the identity of the 
 Rabi Yehuda interprets this .[ע ר ב] ’Both identify the word as being derived from the root ‘to mix .ערוב
as referring to a mixture of lions, bears, and leopards. This is essentially the view of the majority of 
commentators, though they add other animals including snakes and scorpions (Rashi), wolves (Ibn 
Ezra), or jackals (Ralbag). Rabi Nehemya, by contrast, identified them as a mixture of stinging flies.  
This interpretation was included in the Septuagint, and is used in most non-Jewish translations. 
Shadal favours this interpretation on the grounds that it is more plausible that flies would enter the 
houses of the Egyptians than wild animals. Rashbam offers a third opinion according to which ערוב 
refers to a specific species, which he identifies as a type of man-eating wolf that preys at night, (the 
name being derived from ערב – evening). This is similar to Ibn Ezra’s suggestion in his original 
commentary that it was a specific type of ‘small animal’. 
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 דֶּבֶר
בַּרְתָּ אֵלָיו כֹּה־אָמַר  יְיָ וַיֹּאמֶר  ים שַׁלַּח  אĀֱקֵי יְיָ אֶל־מֹשֶׁה בֹּא אֶל־פַּרְעֹה וְדִ הָעִבְרִ

יק בָּם׃ אֶת־עַמִּי וְיַעַבְדֻנִי׃ הוֹיָה  יְיָ הִנֵּה יַד־ כִּי אִם־מָאֵן אַתָּה לְשַׁלֵּחַ וְעוֹדÿְ מַחֲזִ
 ÿְים בַּגְּמַלִּים בַּבָּקָר וּבַצֹּאן דֶּבֶר כָּבֵד מְאֹד׃בְּמִקְנ  אֲשֶׁר בַּשָּׂדֶה בַּסּוּסִים בַּחֲמֹרִ
שְׂרָאֵל דָּבָר׃ יְיָ וְהִפְלָה  ם וְלֹא יָמוּת מִכָּל־לִבְנֵי יִ שְׂרָאֵל וּבֵין מִקְנֵה מִצְרָיִ  בֵּין מִקְנֵה יִ
אֶת־הַדָּבָר הַזֶּה  יְיָ וַיַּעַשׂ  הַדָּבָר הַזֶּה בָּאָרֶץ׃ יְיָ  מוֹעֵד לֵאמֹר מָחָר יַעֲשֶׂה יְיָ וַיָּשֶׂם 

שְׂרָאֵל לֹא־מֵת אֶחָד׃ ם וּמִמִּקְנֵה בְנֵי־יִ וַיִּשְׁלַח פַּרְעֹה  מִמָּחֳרָת וַיָּמָת כֹּל מִקְנֵה מִצְרָיִ
כְבַּד לֵב פַּרְעֹה וְ  שְׂרָאֵל עַד־אֶחָד וַיִּ  לֹא שִׁלַּח אֶת־הָעָם׃וְהִנֵּה לֹא־מֵת מִמִּקְנֵה יִ

ז)-(שמות ט: א  

 God tells Moshe to warn Pharaoh that if he continues to refuse to send out the 

people, He will send a plague against the Egyptian livestock. 

 God creates a plague that kills the Egyptian livestock. Pharaoh sends and confirms 

that not a single Israelite animal died, but still his heart is heavy and he does not 

send out the people. 

 

And all the livestock of Egypt died 
The Torah reports that the entirety of the Egyptian livestock died. However, before the 
plague of hail, Moshe warns the Egyptians to gather in their livestock from the fields. 
How could there be any cattle left over if they already perished during the plague? 

 Ibn Ezra argues that the verse simply means ‘most of the livestock of Egypt died’ 
and this use of rhetorical hyperbole is a feature of biblical language. Ralbag 
suggests that cattle in the field died, but those inside the cities survived. 

 Hizquni parses the phrase as ‘and that which died was all the livestock of Egypt’. 
On this understanding, this phrase is a parallel reinforcement of the conclusion 
of the verse, which states that not a single Hebrew animal died. 

 Rabbeinu Bahya suggests that in between the plagues the Egyptians bought new 
livestock from abroad or, alternatively, any animals owned in partnership by 
Egyptians and Israelites survived and it was these that Moshe told the Egyptians 
to take inside from the fields. 
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 שְׁחִין
חָפְנֵיכֶם פִּיחַ כִּבְשָׁן וּזְרָקוֹ מֹשֶׁה אֶל־מֹשֶׁה וְאֶל־אַהֲרֹן קְחוּ לָכֶם מְלֹא  יְיָ וַיֹּאמֶר 

ם וְהָיָה עַל־הָאָדָם וְעַל־ הַשָּׁמַיְמָה לְעֵינֵי פַרְעֹה׃ וְהָיָה לְאָבָק עַל כָּל־אֶרֶץ מִצְרָיִ
ם׃  וַיִּקְחוּ אֶת־פִּיחַ הַכִּבְשָׁן וַיַּעַמְדוּמהַבְּהֵמָה לִשְׁחִין פֹּרֵחַ אֲבַעְבֻּעֹת בְּכָל־אֶרֶץ מִצְרָיִ

 לִפְנֵי פַרְעֹה וַיִּזְרֹק אֹתוֹ מֹשֶׁה הַשָּׁמָיְמָה וַיְהִי שְׁחִין אֲבַעְבֻּעֹת פֹּרֵחַ בָּאָדָם וּבַבְּהֵמָה׃
וְלֹא־יָכְלוּ הַחַרְטֻמִּים לַעֲמֹד לִפְנֵי מֹשֶׁה מִפְּנֵי הַשְּׁחִין כִּי־הָיָה הַשְּׁחִין בַּחֲרְטֻמִּם 

ם׃ בֶּר  יְיָ וַיְחַזֵּק  וּבְכָל־מִצְרָיִ עֹה וְלֹא שָׁמַע אֲלֵהֶם כַּאֲשֶׁר דִּ  אֶל־מֹשֶׁה׃ יְיָ אֶת־לֵב פַּרְ
יב)-ט:ח(שמות   

 God tells Moshe and Aharon to take ash and throw it at the sky in front of Pharaoh. It becomes a 

plague of boils that strikes all the Egyptians and their animals. 

 The sorcerers were not able to stand before Moshe because of the boils. 

 God strengthens Pharaoh’s heart and he does not listen to Moshe and Aharon. 

And HASHEM strengthened Pharaoh’s heart 
After the first five plagues, the Torah records either that Pharaoh’s heart was hard or that he 
deliberately hardened it. However, after the plague of boils, God intervenes to strengthen Pharaoh’s 
heart. This poses obvious theological difficulties, since if God was actively preventing Pharaoh from 
letting the children of Israel go, how could he punish him for it? 
 Ramban justifies God’s actions on two grounds. First, Pharaoh had already merited punishment 

for the way he had treated the children of Israel, so it was appropriate to strengthen his heart in 
order to give him his full punishment. Secondly, God did not strengthen Pharaoh’s heart until 
after he had given him five chances to repent, which he did not take. God may take away an 
evildoer’s capacity to repent, but only after giving him ample opportunity beforehand. 

 Ralbag expands upon this idea, arguing that direct divine intervention, such as hardening 
Pharaoh’s heart, only happens to benefit the righteous. While God was justified in hardening 
Pharaoh’s heart by his prior obstinate wickedness, the reason for doing so was to increase the 
faith of the children of Israel by allowing them to witness God’s miracles. 

 Rashi provides a similar idea, explaining that God punishes the wicked among the nations in 
order that Israel might witness it and develop an appropriate fear of sin. 

 Ibn Ezra struggled with the issue. In his short commentary he provides an original idea, 
according to which God did not interfere with Pharaoh’s free will at all, but rather strengthened 
his resolve, giving him the courage not to relent in the face of his suffering and not give in to fear. 
This view is echoed by Sforno. In his expanded commentary, however, Ibn Ezra rejects this idea. 
Instead he argues that every person is given the wisdom to cleave to God and receive divine 
blessing and improve himself. Since Pharaoh had not availed himself of this opportunity, he did 
not deserve to retain his free will.   
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 בָּרָד
 אĀֱקֵי יְיָ אֶל־מֹשֶׁה הַשְׁכֵּם בַּבֹּקֶר וְהִתְיַצֵּב לִפְנֵי פַרְעֹה וְאָמַרְתָּ אֵלָיו כֹּה־אָמַר  יְיָ וַיֹּאמֶר 

ים שַׁלַּח אֶת־עַמִּ  כִּי בַּפַּעַם הַזֹּאת אֲנִי שֹׁלֵחַ אֶת־כָּל־מַגֵּפֹתַי אֶל־לִבÿְּ  י וְיַעַבְדֻנִי׃הָעִבְרִ
י וָאþַ  וּבַעֲבָדֶיÿ וּבְעַמÿֶּ בַּעֲבוּר תֵּדַע כִּי אֵין כָּמֹנִי בְּכָל־הָאָרֶץ׃ כִּי עַתָּה שָׁלַחְתִּי אֶת־יָדִ

וְאוּלָם בַּעֲבוּר זֹאת הֶעֱמַדְתִּיÿ בַּעֲבוּר הַרְאֹתÿְ  אָרֶץ׃אוֹתÿְ וְאֶת־עַמÿְּ בַּדָּבֶר וַתִּכָּחֵד מִן־הָ 
הִנְנִי מַמְטִיר  עוֹדÿְ מִסְתּוֹלֵל בְּעַמִּי לְבִלְתִּי שַׁלְּחָם׃ אֶת־כֹּחִי וּלְמַעַן סַפֵּר שְׁמִי בְּכָל־הָאָרֶץ׃

 ם לְמִן־הַיּוֹם הִוָּסְדָה וְעַד־עָתָּה׃כָּעֵת מָחָר בָּרָד כָּבֵד מְאֹד אֲשֶׁר לֹא־הָיָה כָמֹהוּ בְּמִצְרַיִ 
מָּצֵא  וְעַתָּה שְׁלַח הָעֵז אֶת־מִקְנÿְ וְאֵת כָּל־אֲשֶׁר לÿְ בַּשָּׂדֶה כָּל־הָאָדָם וְהַבְּהֵמָה אֲשֶׁר־יִ

י פַּרְעֹה הֵנִיס מֵעַבְדֵ  יְיָ הַיָּרֵא אֶת־דְּבַר  בַשָּׂדֶה וְלֹא יֵאָסֵף הַבַּיְתָה וְיָרַד עֲלֵהֶם הַבָּרָד וָמֵתוּ׃
וַיַּעֲזֹב אֶת־עֲבָדָיו וְאֶת־ יְיָ וַאֲשֶׁר לֹא־שָׂם לִבּוֹ אֶל־דְּבַר  אֶת־עֲבָדָיו וְאֶת־מִקְנֵהוּ אֶל־הַבָּתִּים׃

יהִי בָרָד  יְיָ וַיֹּאמֶר  מִקְנֵהוּ בַּשָּׂדֶה׃ ם וִ ם אֶל־מֹשֶׁה נְטֵה אֶת־יָדÿְ עַל־הַשָּׁמַיִ בְּכָל־אֶרֶץ מִצְרָיִ
ם׃ עַל־הַבְּהֵמָה וְעַל כָּל־עֵשֶׂב הַשָּׂדֶה בְּאֶרֶץ מִצְרָיִ וַיֵּט מֹשֶׁה אֶת־מַטֵּהוּ עַל־ עַל־הָאָדָם וְ

ם  ם׃ יְיָ נָתַן קĀֹת וּבָרָד וַתִּהֲלþַ אֵשׁ אָרְצָה וַיַּמְטֵר  וַיְיָ הַשָּׁמַיִ וַיְהִי בָרָד  בָּרָד עַל־אֶרֶץ מִצְרָיִ
ם מֵאָז הָיְתָה  וְאֵשׁ מִתְלַקַּחַת בְּתוþֹ הַבָּרָד כָּבֵד מְאֹד אֲשֶׁר לֹא־הָיָה כָמֹהוּ בְּכָל־אֶרֶץ מִצְרַיִ

ם אֵת כָּל־אֲשֶׁר בַּשָּׂדֶה מֵאָדָם וְעַד־בְּהֵמָה וְאֵת כָּל־עֵשֶׂב  לְגוֹי׃ וַיþַּ הַבָּרָד בְּכָל־אֶרֶץ מִצְרַיִ
שְׂרָאֵל לֹא  אֶת־כָּל־עֵץ הַשָּׂדֶה שִׁבֵּר׃הַשָּׂדֶה הִכָּה הַבָּרָד וְ  רַק בְּאֶרֶץ גֹּשֶׁן אֲשֶׁר־שָׁם בְּנֵי יִ

יק  יְיָ וַיִּשְׁלַח פַּרְעֹה וַיִּקְרָא לְמֹשֶׁה וּלְאַהֲרֹן וַיֹּאמֶר אֲלֵהֶם חָטָאתִי הַפָּעַם  הָיָה בָּרָד׃ הַצַּדִּ
וּבָרָד וַאֲשַׁלְּחָה אֶתְכֶם וְלֹא  אĀֱקִיםוְרַב מִהְיֹת קĀֹת  יְיָ הַעְתִּירוּ אֶל־ וַאֲנִי וְעַמִּי הָרְשָׁעִים׃

הַקֹּלוֹת יֶחְדָּלוּן  יְיָ וַיֹּאמֶר אֵלָיו מֹשֶׁה כְּצֵאתִי אֶת־הָעִיר אֶפְרֹשׂ אֶת־כַּפַּי אֶל־ תֹסִפוּן לַעֲמֹד׃
הְיֶה־עוֹד לְמַעַן תֵּדַע כִּי  תָּה וַעֲבָדֶיÿ יָדַעְתִּי כִּי טֶרֶם תִּירְאוּן מִפְּנֵי וְאַ  הָאָרֶץ׃ לַיְיָ וְהַבָּרָד לֹא יִ

וְהַחִטָּה וְהַכֻּסֶּמֶת  וְהַפִּשְׁתָּה וְהַשְּׂעֹרָה נֻכָּתָה כִּי הַשְּׂעֹרָה אָבִיב וְהַפִּשְׁתָּה גִּבְעֹל׃ ׃אĀֱקִים יְיָ 
וַיַּחְדְּלוּ  יְיָ ־הָעִיר וַיִּפְרֹשׂ כַּפָּיו אֶל־וַיֵּצֵא מֹשֶׁה מֵעִם פַּרְעֹה אֶת לֹא נֻכּוּ כִּי אֲפִיĀת הֵנָּה׃

וַיַּרְא פַּרְעֹה כִּי־חָדַל הַמָּטָר וְהַבָּרָד וְהַקĀֹּת וַיֹּסֶף  הַקֹּלוֹת וְהַבָּרָד וּמָטָר לֹא־נִתþַּ אָרְצָה׃
בֶּר וַיֶּחֱזַק לֵב פַּרְעֹה וְלֹא שִׁלַּח אֶ  לַחֲטֹא וַיַּכְבֵּד לִבּוֹ הוּא וַעֲבָדָיו׃ שְׂרָאֵל כַּאֲשֶׁר דִּ  יְיָ ת־בְּנֵי יִ

לה)-(שמות ט:יג בְּיַד־מֹשֶׁה׃  
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 God tells Moshe to warn Pharaoh that if he continues not to send out the people, He will send 

‘all my plagues … so that you may know that there is none like Me in all the land’. 

 God tells Moshe to warn Pharaoh that any man or animal left in the field will perish in the 

plague of hail. Those who fear HASHEM follow these instructions. 

 Moshe stretches his staff to the sky and a plague of hail containing fire appears, the like of 

which ‘there had not been in Egypt since it became a nation’. 

 The hail destroys every living thing in the field, but there is no hail in Goshen. 

 Pharaoh relents, declaring to Moshe and Aaron that ‘this time I have sinned, HASHEM is 

righteous, and I and my people are wicked’. He begs Moshe to remove the hail and thunder and 

pledges to send out the people.  

 Moshe prays for the hail to stop, and as predicted, Pharaoh returns to his sin and refuses to let 

the people go. 

 דצ''ך עד''ש באח''ב
The Torah presents the first nine plagues as being divided into three groups of three.  
 The first plague in each set (blood, arov and hail) is introduced by God commanding Moshe to 

go to Pharaoh in the morning, to ‘stand himself up’ [להתיצב or להיצב] and give an elaborate 
warning announcing the plague. 

 The second plague (frogs, plague, locusts) begins with God telling Moshe to ‘come’ [ א ב ] to 
Pharaoh. 

 The third plague (lice, boils, darkness) is performed by either Moshe or Aharon performing a 
symbolic act without any prior warning. 

Each set of plagues has a theme that is specified in Moshe’s opening speech to Pharaoh and then 
realized in the proceeding narrative: 
 דצ''ך: The first set of plagues are introduced with the formula ‘by this you shall know that I am 

HASHEM’. The theme of this triad is the demonstration of God’s superiority over the Egyptian 
sorcerers, which follows naturally from the confrontation where Aharon turned his staff into 
a crocodile. Two of the plagues involved transformations (water to blood and dust to lice) 
which resemble conjuring tricks and the ability to make frogs rise from the Nile also seems to 
have been feature of Egyptian magic. The triad ends with the inability of the sorcerers to keep 
up with Moshe by producing lice and their declaration, ‘this is the finger of God’. 

 עד''ש: The second set is introduced with Moshe announcing that God will make a division 
between Goshen and the rest of Egypt, ‘so that you may know that I am HASHEM in the midst 
of the land’. The theme of the triad is God distinguishing between the Egyptians and Hebrews, 
the Torah specifying that in each plague the Hebrews were not affected. The triad ends with 
Pharaoh’s sorcerers, covered in boils, unable to even stand in the presence of Moshe. At this 
point, Pharaoh’s resolve fails and God intervenes directly to strengthen his heart.  

 ''בבאח : The third set begins with the announcement that ‘I am sending all my plagues … so that 
you will know that there is none like me in all the land’. These plagues are distinguished from 
those of the first two triads by their novelty and severity. Previous plagues have not directly 
threatened the lives of the Egyptians, but the hail kills all those outside in the field and the 
locusts bring on famine conditions. Both the fire-containing hail and locust swarm are 
described as being unprecedented. The triad ends with Pharaoh closing down negotiations 
after repeatedly going back on his word, thus setting the stage for the final plague. 
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 אַרְבֶּה
אֹתֹתַי אֶל־מֹשֶׁה בֹּא אֶל־פַּרְעֹה כִּי־אֲנִי הִכְבַּדְתִּי אֶת־לִבּוֹ וְאֶת־לֵב עֲבָדָיו לְמַעַן שִׁתִי  יְיָ וַיֹּאמֶר 

ם וְאֶת־אֹתֹתַי  אֵלֶּה בְּקִרְבּוֹ׃ וּלְמַעַן תְּסַפֵּר בְּאָזְנֵי בִנÿְ וּבֶן־בִּנÿְ אֵת אֲשֶׁר הִתְעַלַּלְתִּי בְּמִצְרַיִ
ידַעְתֶּם כִּי־אֲנִי   יְיָ וַיָּבֹא מֹשֶׁה וְאַהֲרֹן אֶל־פַּרְעֹה וַיֹּאמְרוּ אֵלָיו כֹּה־אָמַר  ׃יְיָ אֲשֶׁר־שַׂמְתִּי בָם וִ

ים עַד־מָתַי מֵאַנְתָּ לֵעָנֹת מִפָּנָי שַׁלַּח עַמִּי וְיַעַבְדֻנִי׃ אĀֱקֵי כִּי אִם־מָאֵן אַתָּה לְשַׁלֵּחַ אֶת־ הָעִבְרִ
וְכִסָּה אֶת־עֵין הָאָרֶץ וְלֹא יוּכַל לִרְאֹת אֶת־הָאָרֶץ וְאָכַל  עַמִּי הִנְנִי מֵבִיא מָחָר אַרְבֶּה בִּגְבֻלÿֶ׃

וּמָלְאוּ  הַפְּלֵטָה הַנִּשְׁאֶרֶת לָכֶם מִן־הַבָּרָד וְאָכַל אֶת־כָּל־הָעֵץ הַצֹּמֵחַ לָכֶם מִן־הַשָּׂדֶה׃אֶת־יֶתֶר 
ם אֲשֶׁר לֹא־רָאוּ אֲבֹתֶיÿ וַאֲבוֹת אֲבֹתֶיÿ מִיּוֹם הֱיוֹתָם  בָתֶּיÿ וּבָתֵּי כָל־עֲבָדֶיÿ וּבָתֵּי כָל־מִצְרַיִ

הְיֶה זֶה  ה וַיִּפֶן וַיֵּצֵא מֵעִם פַּרְעֹה׃עַל־הָאֲדָמָה עַד הַיּוֹם הַזֶּ  וַיֹּאמְרוּ עַבְדֵי פַרְעֹה אֵלָיו עַד־מָתַי יִ
ם׃אĀֱקֵי יְיָ לָנוּ לְמוֹקֵשׁ שַׁלַּח אֶת־הָאֲנָשִׁים וְיַעַבְדוּ אֶת־ וַיּוּשַׁב  הֶם הֲטֶרֶם תֵּדַע כִּי אָבְדָה מִצְרָיִ

 כֶם מִי וָמִי הַהֹלְכִים׃אĀֱקֵי יְיָ וַיֹּאמֶר אֲלֵהֶם לְכוּ עִבְדוּ אֶת־אֶת־מֹשֶׁה וְאֶת־אַהֲרֹן אֶל־פַּרְעֹה 
 לָנוּ׃ יְיָ וַיֹּאמֶר מֹשֶׁה בִּנְעָרֵינוּ וּבִזְקֵנֵינוּ נֵלþֵ בְּבָנֵינוּ וּבִבְנוֹתֵנוּ בְּצֹאנֵנוּ וּבִבְקָרֵנוּ נֵלþֵ כִּי חַג־

לֹא  כַּאֲשֶׁר אֲשַׁלַּח אֶתְכֶם וְאֶת־טַפְּכֶם רְאוּ כִּי רָעָה נֶגֶד פְּנֵיכֶם׃עִמָּכֶם  יְיָ וַיֹּאמֶר אֲלֵהֶם יְהִי כֵן 
ים וְעִבְדוּ אֶת־  כִּי אֹתָהּ אַתֶּם מְבַקְשִׁים וַיְגָרֶשׁ אֹתָם מֵאֵת פְּנֵי פַרְעֹה׃ יְיָ כֵן לְכוּ־נָא הַגְּבָרִ

ם וְיֹאכַל אֶת־כָּל־אֶל־מֹשֶׁה נְטֵה יָדÿְ עַל־אֶרֶץ מִצְרַיִ  יְיָ וַיֹּאמֶר  ם בָּאַרְבֶּה וְיַעַל עַל־אֶרֶץ מִצְרָיִ
ם  עֵשֶׂב הָאָרֶץ אֵת כָּל־אֲשֶׁר הִשְׁאִיר הַבָּרָד׃ נִהַג רוּחַ  וַיְיָ וַיֵּט מֹשֶׁה אֶת־מַטֵּהוּ עַל־אֶרֶץ מִצְרַיִ

ים בָּאָרֶץ כָּל־הַיּוֹם הַהוּא וְכָל־הַלָּיְלָה הַבֹּקֶר הָיָה וְרוּחַ הַ  ים נָשָׂא אֶת־הָאַרְבֶּה׃קָדִ וַיַּעַל  קָּדִ
ם כָּבֵד מְאֹד לְפָנָיו לֹא־הָיָה כֵן אַרְבֶּה  ם וַיָּנַח בְּכֹל גְּבוּל מִצְרָיִ הָאַרְבֶּה עַל כָּל־אֶרֶץ מִצְרַיִ

הְיֶה־כֵּן׃ ת־כָּל־עֵשֶׂב וַיְכַס אֶת־עֵין כָּל־הָאָרֶץ וַתֶּחְשþַׁ הָאָרֶץ וַיֹּאכַל אֶ  כָּמֹהוּ וְאַחֲרָיו לֹא יִ
י הָעֵץ אֲשֶׁר הוֹתִיר הַבָּרָד וְלֹא־נוֹתַר כָּל־יֶרֶק בָּעֵץ וּבְעֵשֶׂב הַשָּׂדֶה בְּכָל־ הָאָרֶץ וְאֵת כָּל־פְּרִ

ם׃ וְעַתָּה  כֶם וְלָכֶם׃אĀֱקֵי לַיְיָ וַיְמַהֵר פַּרְעֹה לִקְרֹא לְמֹשֶׁה וּלְאַהֲרֹן וַיֹּאמֶר חָטָאתִי  אֶרֶץ מִצְרָיִ
וַיֵּצֵא מֵעִם  כֶם וְיָסֵר מֵעָלַי רַק אֶת־הַמָּוֶת הַזֶּה׃אĀֱקֵי לַיְיָ נָא חַטָּאתִי אþַ הַפַּעַם וְהַעְתִּירוּ שָׂא 

רוּחַ־יָם חָזָק מְאֹד וַיִּשָּׂא אֶת־הָאַרְבֶּה וַיִּתְקָעֵהוּ יָמָּה סּוּף לֹא  יְיָ וַיַּהֲפþֹ  ׃יְיָ פַּרְעֹה וַיֶּעְתַּר אֶל־
ם׃נִשְׁאַ  שְׂרָאֵל׃ יְיָ וַיְחַזֵּק  ר אַרְבֶּה אֶחָד בְּכֹל גְּבוּל מִצְרָיִ  אֶת־לֵב פַּרְעֹה וְלֹא שִׁלַּח אֶת־בְּנֵי יִ

כ)-(שמות י:א  
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 Moshe and Aharon go to Pharaoh and tell him that if he refuses to send out the people, 

God will send an unprecedented plague of locusts that will destroy any crops left in 

Egypt. 

 Pharaoh’s courtiers plead with him to relent and he permits the Hebrew males to 

celebrate a festival to HASHEM, but refuses to allow the women and children to go. 

 Moshe stretches his staff to the sky and God summons an east wind that brings with it 

locusts that destroy all remaining crops in Egypt. 

 Pharaoh summons Moshe and Aharon, begs for forgiveness and asks them to pray for 

the locusts to be removed. 

 Moshe prays and a west wind removes the locusts, but God hardens Pharaoh’s heart 

and he again refuses to send out the people. 

And afterwards there shall not be 
The Torah states that not only was the plague of locusts unprecedented, but that it will 
never be repeated. However, the prophet Yoel describes a plague of locusts during the first 
temple period and says that this too was unprecedented in its severity. For that to be true, it 
must have been greater than the plague of locusts in Egypt, but the Torah seems to rule that 
out in advance. 
 Rashi points out that Yoel (chapter 2:2) describes four sub-species of locusts , ילק ,ארבה

 and explains the Torah as meaning that there will never be a plague of גזם and חסיל
similar magnitude that consists of the species ארבה alone. On the face of it, however, this 
cannot be correct since Tehillim (78:46 and 105:34) recounts that the species ילק and גזם 
were included in the plague against the Egyptians. Rabeinu Bahya and others explain 
Rashi as meaning that the component of the plague consisting of the sub-species ארבה 
was greater in Egypt and the other sub-species put together were greater in the time of 
Yoel. 

 Hizquni observes that Yoel describes the different subspecies of locusts as coming in 
waves ( ...יתר הגזר אכל הארבה ), whereas the Torah apparently indicates that in Egypt they 
were all mixed up together, with ארבה serving as a general term for the entire species. 
Thus, the cumulative impact of the waves of locusts in the time of Yoel may have been 
greater though each individual wave was less than the plague in Egypt. 

 Ralbag argues that the Torah means that there will never be a plague of similar severity 
in Egypt, but that there may be ones of equal or greater magnitude in other countries. 

 Ramban argues that the Torah means that the plague of locusts in Egypt was greater 
than any of the periodic waves of locusts that affect countries from time to time 
according to the natural way of things. However, the Torah does not rule out God 
creating another supernatural plague of locusts that exceeds it. 

 Rabeinu Hananel observes that Yoel only exhorted the people in the wake of a plague of 
locusts that had already happened, whereas Moshe announced the plague beforehand 
and initiated it by waving his staff. He explains that the Torah means there will never be 
another plague of locusts brought about by a prophet. 

 Shadal interprets both the Torah and Yoel as employing rhetorical hyperbole, in which 
case the whole problem doesn’t arise. 
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þֶׁחש 
ם וְיָמֵשׁ חֹ  יְיָ וַיֹּאמֶר  יהִי חֹשþֶׁ עַל־אֶרֶץ מִצְרָיִ ם וִ ׃וַיֵּט מֹשֶׁה אֶת־ שþֶׁאֶל־מֹשֶׁה נְטֵה יָדÿְ עַל־הַשָּׁמַיִ

ם שĀְׁשֶׁת יָמִים׃ ם וַיְהִי חֹשþֶׁ־אֲפֵלָה בְּכָל־אֶרֶץ מִצְרַיִ לֹא־רָאוּ אִישׁ אֶת־אָחִיו וְלֹא־ יָדוֹ עַל־הַשָּׁמָיִ
שְׂרָאֵל הָיָה אוֹר בְּמוֹשְׁבֹתָם׃ וַיִּקְרָא פַרְעֹה אֶל־מֹשֶׁה  קָמוּ אִישׁ מִתַּחְתָּיו שĀְׁשֶׁת יָמִים וּלְכָל־בְּנֵי יִ

וַיֹּאמֶר מֹשֶׁה גַּם־אַתָּה  רַק צֹאנְכֶם וּבְקַרְכֶם יֻצָּג גַּם־טַפְּכֶם יֵלþֵ עִמָּכֶם׃ יְיָ וַיֹּאמֶר לְכוּ עִבְדוּ אֶת־
 לֹא תִשָּׁאֵר פַּרְסָה כִּי מִמֶּנּוּ וְגַם־מִקְנֵנוּ יֵלþֵ עִמָּנוּ ׃אĀֱקֵינוּ לַיְיָ תִּתֵּן בְּיָדֵנוּ זְבָחִים וְעֹלוֹת וְעָשִׂינוּ 

אֶת־לֵב  יְיָ וַיְחַזֵּק  עַד־בֹּאֵנוּ שָׁמָּה׃ יְיָ וַאֲנַחְנוּ לֹא־נֵדַע מַה־נַּעֲבֹד אֶת־ אĀֱקֵינוּ יְיָ נִקַּח לַעֲבֹד אֶת־
ל־תֹּסֶף רְאוֹת פָּנַי כִּי בְּיוֹם וַיֹּאמֶר־לוֹ פַרְעֹה לþֵ מֵעָלָי הִשָּׁמֶר לÿְ אֶ  פַּרְעֹה וְלֹא אָבָה לְשַׁלְּחָם׃

בַּרְתָּ לֹא־אֹסִף עוֹד רְאוֹת פָּנֶיÿ׃ רְאֹתÿְ פָנַי תָּמוּת׃ כט)-(שמות י:בא וַיֹּאמֶר מֹשֶׁה כֵּן דִּ  

 

 God tells Moshe to stretch his hand out to the heavens and bring darkness. 

 There is darkness for three days in all of Egypt, but the children of Israel have light in their dwellings. 

 Pharaoh summons Moshe and tells him that the children of Israel can leave to serve God and take 

their children, with the sole condition that they leave their livestock behind. 

 Moshe responds by demanding that, to the contrary, the Egyptians must supply the Hebrews even 

with additional livestock to sacrifice to HASHEM. 

 God hardens Pharaoh’s heart and he sends Moshe away, forbidding him to appear before him again. 

What was the plague of darkness? 
While all the plagues are supernatural and thus beyond human comprehension in terms of their 
cause, the plague of darkness is unique in that it is hard to understand what it actually was. Darkness 
is not a thing, so what can it mean that God ‘sent darkness and made it dark’ (Tehillim 105:28)? In 
addition, the Torah’s description of the plague is extremely brief and the phrase וימש חשך is ambiguous 

because it is not clear whether it comes from the root [מ ש ש] ‘to feel/grope’, [מ ו ש] ‘depart/remove’ or [ א

 appears to be just a poetic synonym for אפלה night/gloom. The further descriptive word‘ [מ ש
darkness: 
 Ibn Ezra argues that the plague was thick sea mist of the type that occur periodically in the 

Atlantic and make it impossible to tell whether it is day or night. Similarly, Ramban explains it as 
a thick cloud that descended from the sky. 

 Rabeinu Bahya views the plague as thickening of the air which blocked the passage of light. 
According to this, the ‘thick darkness’ which impeded the Egyptians from moving was an 
intensification of the same process. 

 Torah Temimah offered a novel interpretation according to which the darkness was actually a 
membrane that grew over the Egyptians eyes making it impossible for them to see. 

 Shadal discusses the possibility that it was an intense sandstorm, but points out that the Torah 
does not indicate that that the darkness was brought about by wind as it does with the locusts. 
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 מַכַּת בְּכוֹרוֹת
ם מִ  ח אֶתְכֶ֖ ן יְשַׁלַּ֥ חֲרֵי־כֵ֕ ם אַֽ יִ עַל־מִצְרַ֔ יא עַל־פַּרְעֹה֙ וְ ה ע֣וֹד נֶ֤ גַע אֶחָד֙ אָבִ֤ ה אֶל־מֹשֶׁ֗ אמֶר יְהוָ֜ ה וַיֹּ֨ זֶּ֑

ה׃כְּשַׁ֨  ם מִזֶּֽ שׁ אֶתְכֶ֖ שׁ יְגָרֵ֥ ה גָּרֵ֛ הוּ וְאִשָּׁה֙  לְּח֔וֹ כָּלָ֕ ת רֵעֵ֗ ישׁ ׀ מֵאֵ֣ ם וְיִשְׁאֲל֞וּ אִ֣ דַּבֶּר־נָ֖א בְּאָזְנֵי֣ הָעָ֑
ב׃ י זָהָֽ סֶף וּכְלֵ֥ הּ כְּלֵי־כֶ֖ ת רְעוּתָ֔ ם גַּ֣ם ׀ הָאִ֣  מֵאֵ֣ יִ ם בְּעֵינֵ֣י מִצְרָ֑ ן הָעָ֖ ה אֶת־חֵ֥ ן יְהוָ֛ ה גָּד֤וֹל וַיִּתֵּ֧ ישׁ מֹשֶׁ֗

ם׃ י הָעָֽ ה וּבְעֵינֵ֥ י־פַרְעֹ֖ י עַבְדֵֽ ם בְּעֵינֵ֥ יִ רֶץ מִצְרַ֔ יְלָה  מְאֹד֙ בְּאֶ֣ ת הַלַּ֔ ה כַּחֲצֹ֣ ר יְהוָ֑ ה אָמַ֣ ה כֹּ֖ אמֶר מֹשֶׁ֔ וַיֹּ֣
ם׃ יִ א בְּת֥וþֹ מִצְרָֽ י יוֹצֵ֖ ֥ ם֒ מִבְּכ֤וֹר פַּרְ  אֲנִ רֶץ מִצְרַיִ ת כָּל־בְּכוֹר֮ בְּאֶ֣ ד בְּכ֣וֹר וּמֵ֣ ב עַל־כִּסְא֔וֹ עַ֚ עֹה֙ הַיֹּשֵׁ֣

ה׃ ל בְּכ֥וֹר בְּהֵמָֽ ם וְכֹ֖ יִ ר הָרֵחָ֑ ר אַחַ֣ ה אֲשֶׁ֖ ר  הַשִּׁפְחָ֔ ם אֲשֶׁ֤ יִ רֶץ מִצְרָ֑ ה בְּכָל־אֶ֣ ה גְדֹלָ֖ ה צְעָ קָ֥ יְתָ֛ וְהָֽ
ף׃ א תֹסִֽ הוּ לֹ֥ תָה וְכָמֹ֖ א נִהְיָ֔ הוּ֙ לֹ֣ ל לֹ֤  כָּמֹ֙ שְׂרָאֵ֗ ל ׀ בְּנֵ֣י יִ ה וּלְכֹ֣ עַד־בְּהֵמָ֑ ישׁ וְ לֶב֙ לְשֹׁנ֔וֹ לְמֵאִ֖ חֱרַץ־כֶּ֙ א יֶֽ

ל׃ שְׂרָאֵֽ ין יִ ם וּבֵ֥ יִ ין מִצְרַ֖ ה בֵּ֥ ה יְהוָ֔ דְע֔וּן אֲשֶׁר֙ יַפְלֶ֣ עַן֙ תֵּֽ י  לְמַ֙ חֲוּוּ־לִ֣ י וְהִשְׁתַּֽ לֶּה אֵלַ֜ וְיָרְד֣וּ כָל־עֲבָדֶיÿ֩ אֵ֨
ם אֲשֶׁר־בְּרַגְ  א אַתָּה֙ וְכָל־הָעָ֣ ר צֵ֤ ף׃לֵאמֹ֗ י־אָֽ ה בָּחֳרִ עִם־פַּרְעֹ֖ א מֵֽ א וַיֵּצֵ֥ ן אֵצֵ֑ יÿ וְאַחֲרֵי־כֵ֖ (שמות  לֶ֔

ח)-יא:א  

 God tells Moshe that he will bring one more plague against the Egyptians and then Pharaoh will send 

out the people. 

 God tells Moshe to instruct the children of Israel to borrow gold and silver items from the Egyptians.  

 Moshe announces to Pharaoh that God will kill all of the Egyptian firstborn at midnight, both man 

and beast, and that afterwards Pharaoh and his servants will prostrate themselves to the children of 

Israel and send them out. Moshe then leaves Pharaoh’s court in anger.  

Borrowing from the Egyptians 
On God’s instruction, the children of Israel ‘borrow’ valuable items from the Egyptians, thus leaving 
Egypt with great wealth. This presents an obvious moral difficulty because they never return what 
they borrowed. 
 Ibn Ezra affirms that the children of Israel did indeed trick the Egyptians, but that this was 

entirely licit because all property belongs to G-d and he may transfer it from one person to 
another when He wishes. In addition, the Egyptians only lent their goods to the Hebrews 
because God had given them grace in the eyes of the Egyptians. Finally, the deception was an 
essential component of tempting Pharaoh to pursue the Hebrews thus enabling the great qidush 
HASHEM at the Sea of Reeds. 

 Rashbam shows that the verb ‘to borrow’ [ש א ל] can be used to refer to a permanent transfer of 
property and claims that is the case here. On these lines, Rabeinu Bahye argues that this gift was 
an act of justice both because of the many years the Hebrews had been unjustly put to work and 
because a slave should always be sent away with sufficient property to start a new life. 

 Bechor Shor suggests that when the Hebrews asked the Egyptians for their possessions, they 
really thought they were borrowing them for the festival in the wilderness to return them later. 

 Rashi writes that the deception was necessary in order to fulfil the prophecy given to Moshe at 
the covenant between the parts that his descendants would leave Egypt with רכוש גדול. 



 מב

 
המדרש 'רבי יוסי אומר' והשיר 'דיינו' מופיעים בהגדה פה אבל באמת זה הפסק בסיפור יציאת מצריים ועדיף לאחר אם 

 אפשר בלי מחלוקת

כּוֹת? הַגְּלִילִי אוֹמֵר: מִנַּיִן אַתָּה אוֹמֵר שֶׁלָּקוּ הַמִּצְרִים בְּמִצְרַיִם עֶשֶׂר מַכּוֹת וְעַל הַיָּם לָקוּ חֲמִשִּׁים מַ רַבִּי יוֹסֵי 
יַּרְא הִוא, וְעַל הַיָּם מָה הוּא אוֹמֵר? וַ  אÎֱקִיםבְּמִצְרַיִם מַה הוּא אוֹמֵר? וַיֹּאמְרוּ הַחַרְטֻמִּם אֶל פַּרְעֹה: אֶצְבַּע 

וֹ. כַּמָה לָקוּ יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה' בְּמִצְרַיִם, וַיִּירְאוּ הָעָם אֶת־ה', וַיַּאֲמִי©וּ בַּיי וּבְמשֶׁה עַבְד
ם מַכּוֹת.בְאֶצְבַּע? עֶשֶׂר מַכּוֹת. אֱמוֹר מֵעַתָּה: בְּמִצְרַים לָקוּ עֶשֶׂר מַכּוֹת וְעַל הַיָּם לָקוּ חֲמִשִּׁי  

יְתָה שֶׁל אַרְבַּע רַבִּי אֱלִיעֶזרֲ אוֹמֵר: מִנַּיִן שֶׁכָּל־מַכָּה וּמַכָּה שֶׁהֵבִיא הַקָּדוֹשׁ בָּרוÌּ הוּא עַל הַמִּצְרִים בְּמִצְרַיִם הָ 
 –אַחַת, וָזַעַם  –עִים. עֶבְרָה מַכּוֹת? שֶׁנֶּאֱמַר: יְשַׁלַּח־בָּם חֲרוֹן אַפּוֹ, עֶבְרָה וָזַעַם וְצָרָה, מִשְׁלַחַת מַלְאֲכֵי רָ 

אַרְבַּע. אֱמוֹר מֵעַתָּה: בְּמִצְרַיִם לָקוּ אַרְבָּעִים מַכּוֹת וְעַל הַיָּם  –שָׁלשׁ, מִשְׁלַחַת מַלְאֲכֵי רָעִים  –שְׁתַּיִם, וְצָרָה 
 לָקוּ מָאתַיִם מַכּוֹת.

בִיא הַקָּדוֹשׁ בָּרוÌּ הוּא עַל הַמִּצְרִים בְּמִצְרַיִם הָיְתָה שֶׁל חָמֵשׁ רַבִּי עֲקִיבָא אוֹמֵר: מִנַּיִן שֶׁכָּל־מַכָּה וּמַכָּה שֶהֵ 
שַׁלַּח־בָּם חֲרוֹן אַפּוֹ, עֶבְרָה וָזַעַם וְצַרָה, מִשְׁלַחַת מַלְאֲכֵי רָעִים. חֲרוֹן אַפּוֹ   –אַחַת, עֶבְרָה  –מַכּוֹת? שֶׁנֶּאֱמַר: יְִ

חָמֵשׁ. אֱמוֹר מֵעַתָּה: בְּמִצְרַיִם לָקוּ חֲמִשִּׁים  –אַרְבַּע, מִשְׁלַחַת מַלְאֲכֵי רָעִים  –ה שָׁלוֹשׁ, וְצָרָ  –שְׁתָּיִם, וָזַעַם 
 מַכּות וְעַל הַיָּם לָקוּ חֲמִשִּׁים וּמָאתַיִם מַכּוֹת.

 כַּמָה מַעֲלוֹת טוֹבוֹת לַמָּקוֹם עָלֵי©וּ!

ים, דַּיֵּ©וּ.אִלּוּ הוֹצִיאָ©וּ מִמִצְרַיִם וÎְא עָשָׂה בָהֶם שְׁפָטִ   

הֶם, דַּיֵּ©וּ.אלקיאִלּוּ עָשָׂה בָהֶם שְׁפָטִים, וÎְא עָשָׂה בֵ   

הֶם, וÎְא הָרַג אֶת־בְּכוֹרֵיהֶם, דַּיֵּ©וּ.אלקיאִלּוּ עָשָׂה בֵ   

 אִלּוּ הָרַג אֶת־בְּכוֹרֵיהֶם וÎְא ָ©תַן לָ©וּ אֶת־מָמוָֹ©ם, דַּיֵּ©וּ.

אֶת־מָמוָֹ©ם וÎְא קָרַע לָ©וּ אֶת־הַיָּם, דַּיֵּ©וּ.אִלּוּ ָ©תַן לָ©וּ   

 אִלּוּ קָרַע לָ©וּ אֶת־הַיָּם וÎְא הֶעֱבִירָ©וּ בְּתוֹכוֹ בֶּחָרָבָה, דַּיֵּ©וּ.

 אִלּוּ הֶעֱבִירָ©וּ בְּתוֹכוֹ בֶּחָרָבָה וÎְא שִׁקַּע צָרֵ©וּ בְּתוֹכוֹ דַּיֵּ©וּ.

Îְא סִפֵּק צָרְכֵּ©וּ בַּמִדְבָּר אַרְבָּעִים שָָׁ©ה דַּיֵּ©וּ.אִלּוּ שִׁקַּע צָרֵ©וּ בְּתוֹכוֹ ו  

 אִלּוּ סִפֵּק צָרְכֵּ©וּ בְּמִדְבָּר אַרְבָּעִים שָָׁ©ה וÎְא הֶאֱכִילָ©וּ אֶת־הַמָּן דַּיֵּ©וּ.

 אִלּוּ הֶאֱכִילָ©וּ אֶת־הַמָּן וÎְא ָ©תַן לָ©וּ אֶת־הַשַׁבָּת, דַּיֵּ©וּ.

ת־הַשַׁבָּת, וÎְא קֵרְבָ©וּ לִפְֵ©י הַר סִיַ©י, דַּיֵּ©וּ.אִלּוּ ָ©תַן לָ©וּ אֶ   

 אִלּוּ קֵרְבָ©וּ לִפְֵ©י הַר סִיַ©י, וְלא ַ©תַן לָ©וּ אֶת־הַתּוֹרָה. דַּיֵּ©וּ.

 אִלּוּ ַ©תַן לָ©וּ אֶת־הַתּוֹרָה וÎְא הִכְִ©יסָ©וּ לְאֶרֶץ יִשְׂרָאֵל, דַּיֵּ©וּ.

לְאֶרֶץ יִשְׂרָאֵל וÎְא בָָ©ה לָ©וּ אֶת־בֵּית הַבְּחִירָה דַּיֵּ©וּ.אִלּוּ הִכְִ©יסָ©וּ   

עַל אַחַת, כַּמָה וְכַּמָה, טוֹבָה כְפוּלָה וּמְכֻפֶּלֶת לַמָּקוֹם עָלֵי©וּ: שֶׁהוֹצִיאָ©וּ מִמִּצְרַיִם, 
ן לָ©וּ אֶת־מָמוָֹ©ם, הֶם, וְהָרַג אֶת־בְּכוֹרֵיהֶם, וְָ©תַ אלקיוְעָשָׂה בָהֶם שְׁפָטִים, וְעָשָׂה בֵ 

וְקָרַע לָ©וּ אֶת־הַיָּם, וְהֶעֱבִירָ©וּ בְּתוֹכוֹ בֶּחָרָבָה, וְשִׁקַּע צָרֵ©וּ בְּתוֹכוֹ, וְסִפֵּק צָרְכֵּ©וּ 
בַּמִדְבָּר אַרְבָּעִים שָָׁ©ה, וְהֶאֱכִילָ©וּ אֶת־הַמָּן, וְָ©תַן לָ©וּ אֶת־הַשַּׁבָּת, וְקֵרְבָ©וּ לִפְֵ©י הַר 

ַ©תָן לָ©וּ אֶת־הַתּוֹרָה, וְהִכְִ©יסָ©וּ לְאֶרֶץ יִשְׂרָאֵל, וּבָָ©ה לָ©וּ אֶת־בֵּית הַבְּחִירָה לְכַפֵּר סִיַ©י, וְ 
.עַל־כָּל־עֲוֹ©וֹתֵי©וּ  



 מג
 

רַבָּן גַּמְלִיאֵל הָיָה אוֹמֵר: כָּל שÏֶׁא אָמַר שְׁלשָׁה דְּבָרִים אֵלּוּ בַּפֶּסַח, לא יָצָא יְדֵי 
.ן: פֶּסַח, מַצָּה, וּמָרוֹרחוֹבָתוֹ, וְאֵלּוּ הֵ   

 פֶּסַח
שֶׁהָיוּ אֲבוֹתֵי©וּ אוֹכְלִים בִּזְמַן שֶׁבֵּית הַמִּקְדָּשׁ הָיָה קַיָּם, עַל שׁוּם מָה? עַל שׁוּם שֶׁפָּסַח הַקָּדוֹשׁ 

בַח פֶּסַח הוּא לַיי, אֲשֶׁר פָּסַח עַל בָּתֵּי בָּרוÌּ הוּא עַל בָּתֵּי אֲבוֹתֵי©וּ בְּמִצְרַיִם, שֶׁנֶּאֱמַר: וַאֲמַרְתֶּם זֶ 
.בְֵ©י יִשְׂרָאֵל בְּמִצְרַיִם בְָּ©גְפּוֹ אֶת־מִצְרַיִם, וְאֶת־בָּתֵּי©וּ הִצִּיל וַיִּקֹּד הָעָם וַיִּשְׁתַּחווּ  

ם לֵאמֹר׃ יְיָ וַיֹּאמֶר  אשׁוֹן הוּא  אֶל־מֹשֶׁה וְאֶל־אַהֲרֹן בְּאֶרֶץ מִצְרַיִ הַחֹדֶשׁ הַזֶּה לָכֶם רֹאשׁ חֳדָשִׁים רִ
ffלָכֶ  שְׂרָאֵל לֵאמֹר בֶּעָשֹׂר  לְחָדְשֵׁי הַשָּׁנָה׃  קְחוּ לָהֶם אִישׁ דַּבְּרוּ אֶל־כָּל־עֲדַת יִ לַחֹדֶשׁ הַזֶּה וְיִ

ת׃ ת מִהְיֹת מִשֶּׂה וְלָקַח הוּא וּשְׁכֵנוֹ הַקָּרֹב אֶל־בֵּיתוֹ  שֶׂה לְבֵית־אָבֹת שֶׂה לַבָּיִ מְעַט הַבַּיִ וְאִם־יִ
הְיֶה  בְּמִכְסַת נְפָשֹׁת אִישׁ לְפִי אָכְלוֹ תָּכֹסּוּ עַל־הַשֶּׂה׃ לָכֶם מִן־הַכְּבָשִׂים שֶׂה תָמִים זָכָר בֶּן־שָׁנָה יִ

ים תִּקָּחוּ׃ וְהָיָה לָכֶם לְמִשְׁמֶרֶת עַד אַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ הַזֶּה וְשָׁחֲטוּ אֹתוֹ כֹּל קְהַל  וּמִן־הָעִזִּ
ם׃ שְׂרָאֵל בֵּין הָעַרְבָּיִ ף עַל הַבָּתִּים וְלָקְחוּ מִן־הַדָּם וְנָתְנוּ עַל־שְׁתֵּי הַמְּזוּזֹת וְעַל־הַמַּשְׁקוֹ עֲדַת־יִ

ים יֹאכְלֻהוּ׃ אֲשֶׁר־יֹאכְלוּ אֹתוֹ בָּהֶם׃ אַל־ וְאָכְלוּ אֶת־הַבָּשָׂר בַּלַּיְלָה הַזֶּה צְלִי־אֵשׁ וּמַצּוֹת עַל־מְרֹרִ
עַל־קִרְבּוֹ׃ ם כִּי אִם־צְלִי־אֵשׁ רֹאשׁוֹ עַל־כְּרָעָיו וְ א־תוֹתִירוּ וְלֹ  תֹּאכְלוּ מִמֶּנּוּ נָא וּבָשֵׁל מְבֻשָּׁל בַּמָּיִ

ים נַעֲלֵיכֶם  מִמֶּנּוּ עַד־בֹּקֶר וְהַנֹּתָר מִמֶּנּוּ עַד־בֹּקֶר בָּאֵשׁ תִּשְׂרֹפוּ׃ וְכָכָה תֹּאכְלוּ אֹתוֹ מָתְנֵיכֶם חֲגֻרִ
ם בַּלַּיְלָה וְעָבַרְתִּי בְאֶרֶץ־מִצְ  ׃לַיְיָ בְּרַגְלֵיכֶם וּמַקֶּלְכֶם בְּיֶדְכֶם וַאֲכַלְתֶּם אֹתוֹ בְּחִפָּזוֹן פֶּסַח הוּא  רַיִ

ם מֵאָדָם וְעַד־בְּהֵמָה וּבְכָל־ ם אֶעֱשֶׂה שְׁפָטִים אֲנִי  אĀֱקֵיהַזֶּה וְהִכֵּיתִי כָל־בְּכוֹר בְּאֶרֶץ מִצְרַיִ מִצְרַיִ
הְיֶה וְהָיָה הַדָּם לָכֶם לְאֹת עַל הַבָּתִּים אֲשֶׁר אַתֶּם שָׁם וְרָאִיתִי אֶת־הַדָּם וּפָסַחְתִּי עֲלֵכֶם וְ  ׃יְיָ  לֹא־יִ

ם׃ יג)-(שמות יב:א בָכֶם נֶגֶף לְמַשְׁחִית בְּהַכֹּתִי בְּאֶרֶץ מִצְרָיִ  

 God tells Moshe to instruct the children of Israel to bring the Pesah sacrifice.  

 Each household is to take one lamb or goat in the first year of its life on the 10th day of the 

first month. On the afternoon of the 14th they are to slaughter it and spread the blood on 

the doorposts and lintels of their houses. 

 The Pesah is to be eaten completely roasted that night, in haste, with the children of Israel 

dressed and ready to leave.  None should be left over till morning and any leftovers are to 

be burnt. 

 God tells Moshe that on that night He will pass through Egypt and kill every firstborn, 

passing only over the houses that have sacrificial blood on the door. 



 מד

 

 

שְׂרָאֵל וַיּאֹמֶר אֲלֵהֶם מִשְׁכוּ וּקְחוּ לָכֶם צֹאן לְמִשְׁפְּחֹתֵיכֶם וְשַׁחֲטוּ  קְנֵי יִ וַיִּקְרָא מֹשֶׁה לְכָל־זִ
וּלְקַחְתֶּם אֲגֻדַּת אֵזוֹב וּטְבַלְתֶּם בַּדָּם אֲשֶׁר־בַּסַּף וְהִגַּעְתֶּם אֶל־הַמַּשְׁקוֹף וְאֶל־שְׁתֵּי הַמְּזוּזֹת  הַפָּסַח׃

ם וְרָאָה  יְיָ וְעָבַר  מִן־הַדָּם אֲשֶׁר בַּסָּף וְאַתֶּם לֹא תֵצְאוּ אִישׁ מִפֶּתַח־בֵּיתוֹ עַד־בֹּקֶר׃ לִנְגֹּף אֶת־מִצְרַיִ
תֵּן הַמַּשְׁחִית לָבֹא אֶל־בָּתֵּיכֶם יְיָ אֶת־הַדָּם עַל־הַמַּשְׁקוֹף וְעַל שְׁתֵּי הַמְּזוּזֹת וּפָסַח   עַל־הַפֶּתַח וְלֹא יִ

תֵּן  וּשְׁמַרְתֶּם אֶת־הַדָּבָר הַזֶּה לְחָק־לÿְ וּלְבָנֶיÿ עַד־עוֹלָם׃ לִנְגֹּף׃ וְהָיָה כִּי־תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר יִ
בֵּר וּשְׁמַרְתֶּם אֶת־הָעֲבֹדָה הַזֹּאת׃ יְיָ  וְהָיָה כִּי־יֹאמְרוּ אֲלֵיכֶם בְּנֵיכֶם מָה הָעֲבֹדָה  לָכֶם כַּאֲשֶׁר דִּ

ם בְּנָגְפּוֹ אֶת־ לַיְיָ וַאֲמַרְתֶּם זֶבַח־פֶּסַח הוּא  ת לָכֶם׃הַזֹּא שְׂרָאֵל בְּמִצְרַיִ אֲשֶׁר פָּסַח עַל־בָּתֵּי בְנֵי־יִ
ם וְאֶת־בָּתֵּינוּ הִצִּיל וַיִּקֹּד הָעָם וַיִּשְׁתַּחֲוּוּ׃ שְׂרָאֵל כַּאֲשֶׁר צִוָּה  מִצְרַיִ ת־מֹשֶׁה אֶ  יְיָ וַיֵּלְכוּ וַיַּעֲשׂוּ בְּנֵי יִ

ם מִבְּכֹר פַּרְעֹה הַיֹּשֵׁב עַל־כִּסְאוֹ  וַיְיָ וַיְהִי בַּחֲצִי הַלַּיְלָה  וְאַהֲרֹן כֵּן עָשׂוּ׃ הִכָּה כָל־בְּכוֹר בְּאֶרֶץ מִצְרַיִ
בָדָיו וְכָל־וַיָּקָם פַּרְעֹה לַיְלָה הוּא וְכָל־עֲ  עַד בְּכוֹר הַשְּׁבִי אֲשֶׁר בְּבֵית הַבּוֹר וְכֹל בְּכוֹר בְּהֵמָה׃

ת אֲשֶׁר אֵין־שָׁם מֵת ם כִּי־אֵין בַּיִ ם וַתְּהִי צְעָקָה גְדֹלָה בְּמִצְרָיִ וַיִּקְרָא לְמֹשֶׁה וּלְאַהֲרֹן לַיְלָה : מִצְרַיִ
שְׂרָאֵל וּלְכוּ עִבְדוּ אֶת־ גַּם־צֹאנְכֶם  כְּדַבֶּרְכֶם׃ יְיָ וַיֹּאמֶר קוּמוּ צְּאוּ מִתּוþֹ עַמִּי גַּם־אַתֶּם גַּם־בְּנֵי יִ

לב)-(שמות יב:כא גַּם־בְּקַרְכֶם קְחוּ כַּאֲשֶׁר דִּבַּרְתֶּם וָלֵכוּ וּבֵרַכְתֶּם גַּם־אֹתִי׃  

 

 Moshe tells the children of Israel to offer the Pesah sacrifice and not to leave their homes until the 

morning. 

 Moshe tells them that when they come to the land of Israel they will observe this sacrifice annually in 

order that future generations shall remember the plague of the first born. 

 The children of Israel follow their instructions and at midnight on the 15th of the month the Egyptian 

firstborn die. 

 Pharaoh tells the children of Israel to leave with all their livestock to serve God. 

Who were the firstborn? 
The Torah repeatedly emphasizes that all the Egyptian firstborn died, from the lowest to the highest 
rungs of society, as well as the animals. However, it leaves ambiguous exactly what a firstborn is. 
Generally, in the Torah, the term בכור refers only to the firstborn of a mother and usually only if the 
child is male. With regard to the mitzvah of pidyon haben, a בכור has to be the ‘opening of the womb’ 
and if the mother’s first baby is female there is no בכור. In the context of the of laws of inheritance, it 
refers simply to the first male child, regardless of older sisters.  
However, Tehillim 78:51, describes the dead firstborn as אונים ראשית  apparently indicating that they 
were the firstborn of their father. Further, the Torah states that ‘there was no house without a dead 
body’, which would be unlikely if only the firstborn according to the maternal line died. Ibn Ezra 
interprets this verse as being a figure of speech, but Rashi quotes two explanations that account for all 
the data. According to the first, the concept of בכור in Egypt included not just firstborn children, but 
the head of every household. According to the second, both the firstborn of the mother and the father 
were killed. In a healthy society this would not have a made a great difference, but because the 
Egyptians were progressives, many women had multiple firstborn sons by different fathers, greatly 
increasing the death count. 



 מה
 

 מַצָּה
 זוֹ שֶׁאָ©וֹ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שÏֶׁא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵי©וּ

לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלÌֶ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוÌּ הוּא, 
וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹּת, כִּי Îא 

., וְגַם צֵדָה Îא עָשׂוּ לָהֶםחָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וÎְא יָכְלוּ לְהִתְמַהְמֵהַּ   

ם עַל־הָעָם לְמַהֵר לְשַׁלְּחָם מִן־הָאָרֶץ כִּי אָמְרוּ כֻּלָּנוּ מֵתִים׃ אֶת־וַיִּשָּׂא הָעָם  וַתֶּחֱזַק מִצְרַיִ
שְׂרָאֵל עָשׂוּ כִּדְבַר מֹשֶׁה  בְּצֵקוֹ טֶרֶם יֶחְמָץ מִשְׁאֲרֹתָם צְרֻרֹת בְּשִׂמĀְתָם עַל־שִׁכְמָם׃ וּבְנֵי־יִ

ם כְּלֵי־כֶסֶף וּכְלֵי זָהָב וּשְׂמĀָת׃ ם וַיַּשְׁאִלוּם  וַיְיָ  וַיִּשְׁאֲלוּ מִמִּצְרַיִ נָתַן אֶת־חֵן הָעָם בְּעֵינֵי מִצְרַיִ
ם׃וַיְנַצְּ  ים  לוּ אֶת־מִצְרָיִ שְׂרָאֵל מֵרַעְמְסֵס סֻכֹּתָה כְּשֵׁשׁ־מֵאוֹת אֶלֶף רַגְלִי הַגְּבָרִ וַיִּסְעוּ בְנֵי־יִ

וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר  וְגַם־עֵרֶב רַב עָלָה אִתָּם וְצֹאן וּבָקָר מִקְנֶה כָּבֵד מְאֹד׃ לְבַד מִטָּף׃
ם עֻגֹת מַצּוֹת ם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ וְגַם־ הוֹצִיאוּ מִמִּצְרַיִ כִּי לֹא חָמֵץ כִּי־גֹרְשׁוּ מִמִּצְרַיִ

ם שĀְׁשִׁים שָׁנָה וְאַרְבַּע מֵאוֹת  צֵדָה לֹא־עָשׂוּ לָהֶם׃ שְׂרָאֵל אֲשֶׁר יָשְׁבוּ בְּמִצְרָיִ וּמוֹשַׁב בְּנֵי יִ
נָה וַיְהִי בְּעֶצֶם הַיּוֹם הַזֶּה יָצְאוּ כָּל־צִבְאוֹת וַיְהִי מִקֵּץ שĀְׁשִׁים שָׁנָה וְאַרְבַּע מֵאוֹת שָׁ  שָׁנָה׃

ם׃ יְיָ  ים הוּא  מֵאֶרֶץ מִצְרָיִ ם הוּא־הַלַּיְלָה הַזֶּה  לַיְיָ לֵיל שִׁמֻּרִ  לַיְיָ לְהוֹצִיאָם מֵאֶרֶץ מִצְרָיִ
שְׂרָאֵל לְדֹרֹתָם׃ ים לְכָל־בְּנֵי יִ ...שִׁמֻּרִ  

ים כִּי בְּחֹזֶק וַיֹּאמֶר מֹשֶׁה  ם מִבֵּית עֲבָדִ אֶל־הָעָם זָכוֹר אֶת־הַיּוֹם הַזֶּה אֲשֶׁר יְצָאתֶם מִמִּצְרַיִ
וְהָיָה כִי־ הַיּוֹם אַתֶּם יֹצְאִים בְּחֹדֶשׁ הָאָבִיב׃ אֶתְכֶם מִזֶּה וְלֹא יֵאָכֵל חָמֵץ׃ יְיָ יָד הוֹצִיא 

 ÿֲאֶל־אֶרֶץ הַכְּנַעֲנִי וְהַחִתִּ  יְיָ יְבִיא þָלָתֶת ל ÿי וְהַיְבוּסִי אֲשֶׁר נִשְׁבַּע לַאֲבֹתֶי י וְהַחִוִּ י וְהָאֱמֹרִ
שִׁבְעַת יָמִים תֹּאכַל מַצֹּת  אֶרֶץ זָבַת חָלָב וּדְבָשׁ וְעָבַדְתָּ אֶת־הָעֲבֹדָה הַזֹּאת בַּחֹדֶשׁ הַזֶּה׃

יָּמִים וְלֹא־יֵרָאֶה לÿְ חָמֵץ וְלֹא־יֵרָאֶה לÿְ מַצּוֹת יֵאָכֵל אֵת שִׁבְעַת הַ  ׃לַיְיָ וּבַיּוֹם הַשְּׁבִיעִי חַג 
ם׃ יְיָ וְהִגַּדְתָּ לְבִנÿְ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה  שְׂאֹר בְּכָל־גְּבֻלÿֶ׃  לִי בְּצֵאתִי מִמִּצְרָיִ

כָּרוֹן בֵּין עֵינֶיÿ לְמַעַן תִּהְיֶה תּ בְּפִיÿ כִּי בְּיָד חֲזָקָה הוֹצִאÿֲ  יְיָ וֹרַת וְהָיָה לÿְ לְאוֹת עַל־יָדÿְ וּלְזִ
ם׃ יְיָ  י)-מב, יג:ג-ג(שמות יב:ל וְשָׁמַרְתָּ אֶת־הַחֻקָּה הַזֹּאת לְמוֹעֲדָהּ מִיָּמִים יָמִימָה׃ מִמִּצְרָיִ  



 מו

 

 מָרוֹר
אֲבוֹתֵי©וּ זֶה שֶׁאָ©וּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁמֵּרְרוּ הַמִּצְרִים אֶת־חַיֵּי 

בְּמִצְרַיִם, שֶׁנֶּאֱמַר: וַיְמָרְרוּ אֶת חַיֵּיהם בַּעֲבֹדָה קָשָה, בְּחֹמֶר וּבִלְבִֵ©ים וּבְכָל־
.עֲבֹדָה בַּשָּׂדֶה אֶת כָּל עֲבֹדָתָם אֲשֶׁר עָבְדוּ בָהֶם בְּפָרֶך  

 The Egyptians press upon the children of Israel to leave and lend them gold and silver articles, 

and clothing. 

 They children of Israel journey from Ramesses to Succot and bake their dough into matzot. 

 Moshe commands them about a seven-day festival of matzot that they will observe in the land 

of Israel so that future generations will remember the exodus. 

Why did the children of Israel eat Matzot? 
In the Geonic Haggadah that we use, we find the most well-known explanation for eating matzot 
on Pesah: the children of Israel brought dough with them from Egypt and baked it as matzot 
because there was not time for it to rise. This is based on reading Shemot 12:39 as a series of 
clauses each explaining the one before: and they baked the dough they had brought out from 
Egypt into matzot because it had not risen because they had been driven out from Egypt and were 
not able to tarry… This understanding however faces a serious objection. The children of Israel 
had already eaten their Pesah sacrifice with matzot and God had instructed Moshe about the 
seven-day festival of matzot (Shemot 12:15-20). The traditional view, necessarily implies, 
however, that, had the children of Israel been given more time by the Egyptians, then they would 
have allowed their dough to rise and become hametz. 

 Ibn Ezra and Barternura defend the traditional view by arguing that there was no festival 
of matzot in Egypt. The commandment to eat the Pesah sacrifice with matzot implies 
nothing about the following day and God’s command to celebrate a seven-day festival of 
eating matzot applied only to the future. This view however, contradicts Tosefta 8:21 in 
which two opinions are presented about the Pesah in Egypt. The first is that the 
prohibition of hametz lasted for seven days as in future generations and the second is 
that is lasted only for one day. The second of these views is accepted as normative by the 
Talmud Bavli (Pesahim 94b). Various elaborate solutions have been suggested for this 
problem. 

 Ramban interprets the verse entirely differently. In his view, the third clause explains 
the first: the children of Israel baked their dough in Succot because they had been driven 
out of Egypt and were not able to tarry long enough to bake or prepare other provisions. 
They baked their dough into matzot because they had already been forbidden to eat any 
hametz. According to the Ramban, therefore, there must be another reason altogether for 
eating matzot. Answers that have been given include (i) matzot are a memorial of the 
cheap and filling unleavened bread given to the slaves in Egypt (ii) unleavened bread 
symbolizes spiritual purity and humility (iii) leavened bread was particularly associated 
in the ancient world with Egypt, whereas the nomadic patriarchs ate unleavened bread, 
the bread of freedom. 
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 הַלֵּל
חַיָּב אָדָם לִרְאוֹת אֶת־עַצְמוֹ כְּאִלּוּ הוּא יָצָא מִמִּצְרַיִם, שֶׁנֶּאֱמַר: וְהִגַּדְתָּ בְּכָל־דּוֹר וָדוֹר 

Í בַּיּוֹם הַהוּא לֵאמֹר, בַּעֲבוּר זֶה עָשָׂה ה' לִי בְּצֵאתִי מִמִּצְרַיִם. Îא אֶת־אֲבוֹתֵי©וּ לְבִ©ְ 
בִּלְבָד גָּאַל הַקָּדוֹשׁ בָּרוÌּ הוּא, אֶלָּא אַף אוֹתָ©וּ גָּאַל עִמָּהֶם, שֶׁנֶּאֱמַר: וְאוֹתָ©וּ הוֹצִיא 

אֶת־הָאָרֶץ אֲשֶׁר ִ©שָׁבַּע לַאֲבֹתֵי©וּ.מִשָּׁם, לְמַעַן הָבִיא אוֹתָ©וּ, לָתֶת לָ©וּ   

ם כִּי בָרַח הָעָם וַיֵּהָפþֵ לְבַב פַּ  עֹה וַעֲבָדָיו אֶל־הָעָם וַיֹּאמרוּ מַה־זֹּאת עָשִׂינוּ כִּי־שִׁלַּחְנוּ אֶת־וַיֻּגַּד לְמֶלþֶ מִצְרַיִ רְ
שְׂרָאֵל מֵעָבְדֵנוּ׃ כְבּוֹ וְאֶת־עַמּוֹ לָקַח עִמּוֹ׃ יִ ם  וַיֶּאְסֹר אֶת־רִ כֹל רֶכֶב מִצְרָיִ וַיִּקַּח שֵׁשׁ־מֵאוֹת רֶכֶב בָּחוּר וְ
שְׂרָאֵל יֹצְאִים בְּיָד  יְיָ וַיְחַזֵּק  וְשָׁלִשִׁם עַל־כֻּלּוֹ׃ שְׂרָאֵל וּבְנֵי יִ ם וַיִּרְדֹּף אַחֲרֵי בְּנֵי יִ אֶת־לֵב פַּרְעֹה מֶלþֶ מִצְרַיִ

ם אַחֲרֵיהֶם וַיַּשִּׂיגוּ אוֹתָם חֹנִים עַל־הַיָּם כָּל־סוּס רֶכֶב פַּרְעֹה וּפָרָשָׁיו וְחֵילוֹ עַל־פִּ  רָמָה׃ י הַחִירֹת וַיִּרְדְּפוּ מִצְרַיִ
ם נֹסֵעַ אַחֲרֵיהֶם וַיִּירְאוּ מְאֹד  פְנֵי בַּעַל צְפֹן׃לִ  שְׂרָאֵל אֶת־עֵינֵיהֶם וְהִנֵּה מִצְרַיִ יב וַיִּשְׂאוּ בְנֵי־יִ וּפַרְעֹה הִקְרִ

שְׂרָאֵל אֶל־ ם לְקַחְתָּנוּ לָ  ׃יְיָ וַיִּצְעֲקוּ בְנֵי־יִ ים בְּמִצְרַיִ מוּת בַּמִּדְבָּר מַה־זֹּאת וַיֹּאמְרוּ אֶל־מֹשֶׁה הַמִבְּלִי אֵין־קְבָרִ
ם׃ ם לֵאמֹר חֲדַל מִמֶּנּוּ וְנַעַבְדָה אֶת־ עָשִׂיתָ לָּנוּ לְהוֹצִיאָנוּ מִמִּצְרָיִ בַּרְנוּ אֵלֶיÿ בְמִצְרַיִ הֲלֹא־זֶה הַדָּבָר אֲשֶׁר דִּ

ם מִמֻּתֵנוּ בַּמִּדְבָּר׃ ם כִּי טוֹב לָנוּ עֲבֹד אֶת־מִצְרַיִ אֶל־הָעָם אַל־תִּירָאוּ הִתְיַצְבוּ וּרְאוּ אֶת־ וַיֹּאמֶר מֹשֶׁה מִצְרָיִ
ם הַיּוֹם לֹא תֹסִיפוּ לִרְאֹתָם עוֹד עַד־עוֹלָם׃ יְיָ יְשׁוּעַת  אִיתֶם אֶת־מִצְרַיִ  יְיָ  אֲשֶׁר־יַעֲשֶׂה לָכֶם הַיּוֹם כִּי אֲשֶׁר רְ

ישׁוּן׃ לָּחֵם לָכֶם וְאַתֶּם תַּחֲרִ סָּעוּ׃ יְיָ וַיֹּאמֶר  יִ שְׂרָאֵל וְיִ וְאַתָּה הָרֵם  אֶל־מֹשֶׁה מַה־תִּצְעַק אֵלָי דַּבֵּר אֶל־בְּנֵי־יִ
שְׂרָאֵל בְּתוþֹ הַיָּם בַּיַּבָּשָׁה׃ וַאֲנִי הִנְנִי מְחַזֵּק אֶת־לֵב  אֶת־מַטÿְּ וּנְטֵה אֶת־יָדÿְ עַל־הַיָּם וּבְקָעֵהוּ וְיָבֹאוּ בְנֵי־יִ

ם וְיָבֹאוּ אַחֲ  כְבּוֹ וּבְפָרָשָׁיו׃מִצְרַיִ ם כִּי־אֲנִי  רֵיהֶם וְאִכָּבְדָה בְּפַרְעֹה וּבְכָל־חֵילוֹ בְּרִ י  יְיָ וְיָדְעוּ מִצְרַיִ בְּהִכָּבְדִ
כְבּוֹ וּבְפָרָשָׁיו׃ שְׂרָאֵל וַיֵּלþֶ מֵאַחֲרֵיהֶם וַיִּ  אĀֱקִיםוַיִּסַּע מַלְאþַ הָ  בְּפַרְעֹה בְּרִ סַּע עַמּוּד הֶעָנָן הַהֹלþֵ לִפְנֵי מַחֲנֵה יִ

שְׂרָאֵל וַיְהִי הֶעָנָן וְהַחֹשþֶׁ וַיָּאֶר אֶת־הַלָּיְלָה  מִפְּנֵיהֶם וַיַּעֲמֹד מֵאַחֲרֵיהֶם׃ ם וּבֵין מַחֲנֵה יִ וַיָּבֹא בֵּין מַחֲנֵה מִצְרַיִ
ים עַזָּה כָּל־הַלַּיְלָה  יְיָ  וַיֵּט מֹשֶׁה אֶת־יָדוֹ עַל־הַיָּם וַיּוֹלþֶ וְלֹא־קָרַב זֶה אֶל־זֶה כָּל־הַלָּיְלָה׃ אֶת־הַיָּם בְּרוּחַ קָדִ

ם׃ ם לָהֶם חֹמָה מִימִינָם  וַיָּשֶׂם אֶת־הַיָּם לֶחָרָבָה וַיִּבָּקְעוּ הַמָּיִ שְׂרָאֵל בְּתוþֹ הַיָּם בַּיַּבָּשָׁה וְהַמַּיִ וַיָּבֹאוּ בְנֵי־יִ
ם וַיָּבֹאוּ אַ  וּמִשְּׂמֹאלָם׃ כְבּוֹ וּפָרָשָׁיו אֶל־תּוþֹ הַיָּם׃וַיִּרְדְּפוּ מִצְרַיִ עֹה רִ וַיְהִי בְּאַשְׁמֹרֶת  חֲרֵיהֶם כֹּל סוּס פַּרְ

ם׃ יְיָ הַבֹּקֶר וַיַּשְׁקֵף  ם בְּעַמּוּד אֵשׁ וְעָנָן וַיָּהָם אֵת מַחֲנֵה מִצְרָיִ וַיָּסַר אֵת אֹפַן מַרְכְּבֹתָיו  אֶל־מַחֲנֵה מִצְרַיִ
שְׂרָאֵל כִּי וַיְנַהֲגֵהוּ בִּכְבֵדֻת וַ  ם אָנוּסָה מִפְּנֵי יִ ם׃ יְיָ יֹּאמֶר מִצְרַיִ אֶל־מֹשֶׁה נְטֵה  יְיָ וַיֹּאמֶר  נִלְחָם לָהֶם בְּמִצְרָיִ

עַל־פָּרָשָׁיו׃ כְבּוֹ וְ ם עַל־רִ ם עַל־מִצְרַיִ יָּם לִפְנוֹת וַיֵּט מֹשֶׁה אֶת־יָדוֹ עַל־הַיָּם וַיָּשָׁב הַ  אֶת־יָדÿְ עַל־הַיָּם וְיָשֻׁבוּ הַמַּיִ
ם נָסִים לִקְרָאתוֹ וַיְנַעֵר  ם בְּתוþֹ הַיָּם׃ יְיָ בֹּקֶר לְאֵיתָנוֹ וּמִצְרַיִ ם וַיְכַסּוּ אֶת־הָרֶכֶב וְאֶת־ אֶת־מִצְרַיִ וַיָּשֻׁבוּ הַמַּיִ

שְׂרָאֵל הָלְכוּ בַיַּבָּשָׁה בְּתוþֹ וּבְ  הַפָּרָשִׁים לְכֹל חֵיל פַּרְעֹה הַבָּאִים אַחֲרֵיהֶם בַּיָּם לֹא־נִשְׁאַר בָּהֶם עַד־אֶחָד׃ נֵי יִ
ם לָהֶם חֹמָה מִימִינָם וּמִשְּׂמֹאלָם׃ שְׂרָאֵל אֶת־ יְיָ וַיּוֹשַׁע  הַיָּם וְהַמַּיִ ם וַיַּרְא יִ שְׂרָאֵל מִיַּד מִצְרָיִ בַּיּוֹם הַהוּא אֶת־יִ

ם מֵת עַל־שְׂפַת הַיָּם׃ שְׂרָאֵל אֶת־הַיָּד  מִצְרַיִ ם וַיִּירְאוּ הָעָם אֶת־ יְיָ הַגְּדֹלָה אֲשֶׁר עָשָׂה וַיַּרְא יִ וַיַּאֲמִינוּ  יְיָ בְּמִצְרַיִ
לא)-(שמות יד:ה וּבְמֹשֶׁה עַבְדּוֹ׃ בַּיְיָ   
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חַיָּבִים לְהוֹדוֹת, לְהַלֵּל, לְשַׁבֵּחַ, לְפָאֵר, לְרוֹמֵם, לְהַדֵּר, לְבָרÌֵ,  לְפִיכÌָ אֲַ©חְ©וּ
וּ: הוֹצִיאָ©וּ הָקֵללְעַלֵּה וּלְקַלֵּס לְמִי שֶׁעָשָׂה לַאֲבוֹתֵי©וּ וְלָ©וּ אֶת־כָּל־הִַ©סִּים 

ה לְאוֹר גָּדוֹל, מֵעַבְדוּת לְחֵרוּת מִיָּגוֹן לְשִׂמְחָה, וּמֵאֵבֶל לְיוֹם טוֹב, וּמֵאֲפֵלָ 
 וּמִשִּׁעְבּוּד לִגְאֻלָּה. וְֹ©אמַר לְפָָ©יו שִׁירָה חֲדָשָׁה: הַלְלוּיָהּ

עַבְדֵי ה', הַלְלוּ אֶת־שֵׁם ה'. יְהִי שֵׁם ה' מְבֹרÌָ  הַלְלוּיָהּ הַלְלוּ
מֵעַתָּה וְעַד עוֹלָם. מִמִּזְרַח שֶׁמֶשׁ עַד מְבוֹאוֹ מְהֻלָּל שֵׁם ה'. רָם 

הַמַּגְבִּיהִי  אÎֱקֵי©וּ־גּוֹיִם ה', עַל הַשָּׁמַיִם כְּבוֹדוֹ. מִי כַּיי עַל־כָּל
מְקִימִי מֵעָפָר דָּל,  .לָשָׁבֶת, הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ

מֵאַשְׁפֹּת יָרִים אֶבְיוֹן, לְהוֹשִׁיבִי עִם־ְ©דִיבִים, עִם ְ©דִיבֵי עַמּוֹ. 
בַּיִת, אֵם הַבִָּ©ים שְׂמֵחָה. הַלְלוּיָהּ.מוֹשִׁיבִי עֲקֶרֶת הַ   

, בֵּית יַעֲקֹב מֵעַם Îעֵז, הָיְתָה יְהוּדָה בְּצֵאת יִשְׂרָאֵל מִמִצְרַיִם
לְקָדְשׁוֹ, יִשְׂרָאֵל מַמְשְׁלוֹתָיו. הַיָּם רָאָה וַיַֹּ©ס, הַיַּרְדֵּן יִסֹּב לְאָחוֹר. 

ֵ©י צֹאן. מַה לÍְּ הַיָּם כִּי תָ©וּס, הֶהָרִים רָקְדוּ כְאֵילִים, גְּבַעוֹת כִּבְ 
תִּרְקְדוּ כְאֵילִים, גְּבַעוֹת כִּבְֵ©י־ –תִּסֹּב לְאָחוֹר, הֶהָרִים  –הַיַּרְדֵּן 

יַעֲקֹב. הַהֹפְכִי הַצּוּר  אֱלוֹקַ צֹאן. מִלְּפְֵ©י אָדוֹן חוּלִי אָרֶץ, מִלְּפְֵ©י 
 אֲגַם־מָיִם, חַלָּמִיש לְמַעְיְ©וֹ־מָיִם.

סוף ברכת הייןם את הכוס עד מגביהי  
מֶלÌֶ הָעוֹלָם, אֲשֶׁר גְּאָלָ©וּ וְגָאַל אֶת־אֲבוֹתֵי©וּ  אÎֱקֵי©וּבָּרוÌּ אַתָּה ה' 

 אÎֱקֵי©וּמִמִּצְרַיִם, וְהִגִּיעָ©וּ הַלַּיְלָה הַזֶּה לֶאֱכָל־בּוֹ מַצָּה וּמָרוֹר. כֵּן ה' 
וְלִרְגָלִים אֲחֵרִים הַבָּאִים לִקְרָאתֵ©וּ אֲבוֹתֵי©וּ יַגִּיעֵ©וּ לְמוֹעֲדִים  אלקיוֵ 

לְשָׁלוֹם, שְׂמֵחִים בְּבְִ©יַן עִירÌֶ וְשָׂשִׂים בַּעֲבוֹדָתÍֶ. וְֹ©אכַל שָׁם מִן 
הַזְּבָחִים וּמִן הַפְּסָחִים אֲשֶׁר יַגִּיעַ דָּמָם עַל קִיר מִזְבַּחÍֲ לְרָצון, וְ©וֹדֶה 

וְעַל פְּדוּת ַ©פְשֵׁ©וּ. בָּרוÌּ אַתָּה ה', גָּאַל  לÍְ שִׁיר חָדָש עַל גְּאֻלָּתֵ©וּ
 יִשְׂרָאֵל.

.מֶלÌֶ הָעוֹלָם בּוֹרֵא פְּרִי הַגָּפֶן אÎֱקֵי©וּבָּרוÌּ אַתָּה ה',   
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 רָחְצָה
:נוטלים את הידים ומברכים  

בְּמִצְוֹתָיו וְצִוָּ©וּ עַל ְ©טִילַת מֶלÌֶ הָעוֹלָם, אֲשֶׁר קִדְּשָׁ©וּ  אÎֱקֵי©וּבָּרוÌּ אַתָּה ה', 
.יָדַיִם  

 מוֹצִיא מַצָּה
יקח המצות בסדר שהניחן, הפרוסה בין שתי השלמות, יאחז שלשתן בידו ויברך "המוציא" בכוונה עַל העליונה, ו"על 

:ם במלחאכילת מַצָּה" בכוונה על הפרוסה. אחר כך יבצע כזית מן העליונה השלמה וכזית שני מן הפרוסה, ויטבל  

Ìּקֵי©וּאַתָּה ה',  בָּרוÎֱהָעוֹלָם הַמּוֹצִיא לֶחֶם מִן הָאָרֶץ. א Ìֶמֶל  

מֶלÌֶ הָעוֹלָם, אֲשֶׁר קִדְּשָׁ©וּ בְּמִצְוֹתָיו וְצִוָּ©וּ עַל אֲכִילַת  אÎֱקֵי©וּבָּרוÌּ אַתָּה ה', 
 מַצָּה.

 מָרוֹר
:החרוסת, מברך ואוכל בלי הסבהומנער  בַחרוסתכל אחד מהמסבִים לוקח כזית מרור, מטבִלו   

מֶלÌֶ הָעוֹלָם, אֲשֶׁר קִדְּשָ©וּ בְּמִצְוֹתָיו וְצִוָּ©וּ עַל אֲכִילַת  אÎֱקֵי©וּבָּרוÌּ אַתָּה ה', 
.מָרוֹר  

Ìֵכּוֹר 
לפני אכלו כל אחד מהמסבים לוקח כזית מן המצה השְלישית עם כזית מרור, כורכים יחד, אוכלים בהסבה ובלי ברכה. 

 אומר

 זֵכֶר לְמִקְדָּשׁ כְּהִלֵּל. כֵּן עָשָׂה הִלֵּל בִּזְמַן שֶׁבֵּית הַמִּקְדָּשׁ הָיָה קַיָּם:

רִים וֹהָיָה כּוֹרÌֵ מַצָּה וּמָרוֹר וְאוֹכֵל בְּיַחַד, לְקַיֵּם מַה שֶּׁנֶּאֱמַר: עַל מַצּוֹת וּמְר
 יֹאכְלֻהוּ.
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þֵשֻׁלְחָן עוֹר 
 אוכלים ושותים

 צָפוּן
אחר גמר הסעודה לוקח כל אחד מהמסבים כזית מהמצה שהייתה צפונה לאפיקומן ואוכל ממנה כזית. וצריך לאוכלה 

ץ.קודם חצות הלילה  

:לפני אכילת האפיקומן יאמר  

.זֵכֶר לְקָרְבָּן פֶּסַח הֶָ©אֱכַל עַל הָשוֹבַע  

þֵבָּר 
:מוזגים כוס שלישִי ומבָרכים בִרכַת המזון  

הַמַּעֲלוֹת, בְּשוּב ה' אֶת שִׁיבַת צִיּוֹן הָיִי©וּ כְּחֹלְמִים. אָז יִמָּלֵא שְׂחוֹק פִּי©וּ שִׁיר 
וּלְשׁוֵֹ©©וּ רִנָּה. אָז יֹאמְרוּ בַגּוֹיִם: הִגְדִּיל ה' לַעֲשׂוֹת עִם אֵלֶּה. הִגְדִּיל ה' לַעֲשׂוֹת עִמָּ©וּ, 

כַּאֲפִיקִים בַּנֶּגֶב. הַזֹּרְעִים בְּדִמְעָה, בְּרִנָּה יִקְצֹרוּ. הָיִי©וּ שְׂמֵחִים. שׁוּבָה ה' אֶת שְׁבִיתֵ©וּ 
 הָלוÌֹ יֵלÌֵ וּבָכֹה ֹ©שֵׂא מֶשÌֶ הַזָּרַע, בֹּא יָבֹא בְרִנָּה ֹ©שֵׂא אֲלֻמֹּתָיו.

Ìֵרַבּוֹתַי ְ©בָר 

 יְהִי שֵׁם ה' מְבֹרÌָ מֵעַתָּה וְעַד עוֹלָם

] שֶׁאָכַלְ©וּ מִשֶּׁלוֹ אÎֱקֵי©וּוֹתַי, ְ©בָרÌֵ [בִּרְשׁוּת מָרָָ©ן וְרַבָָּ©ן וְרַבּ  

] Ìּקֵי©וּבָּרוÎֱשֶׁאָכַלְ©וּ מִשֶּׁלוֹ וּבְטוּבוֹ חָיִי©וּא [  

] Ìּקֵי©וּבָּרוÎֱשֶׁאָכַלְ©וּ מִשֶּׁלוֹ וּבְטוּבוֹ חָיִי©וּא [  

הָעוֹלָם כֻּלּוֹ בְּטוּבוֹ בְּחֵן בְּחֶסֶד מֶלÌֶ הָעוֹלָם, הַזָּן אֶת  אÎֱקֵי©וּ, בָּרוÌּ אַתָּה ה'
וּבְרַחֲמִים, הוּא ©וֹתֵן לֶחֶם לְכָל בָּשָׂר כִּי לְעוֹלָם חַסְדוֹ. וּבְטוּבוֹ הַגָּדוֹל תָּמִיד 

 Îא חָסַר לָ©וּ, וְאַל יֶחְסַר לָ©וּ מָזוֹן לְעוֹלָם וָעֶד. בַּעֲבוּר שְׁמוֹ הַגָּדוֹל, כִּי הוּא
ס לַכֹּל וּמֵטִיב לַכֹּל, וּמֵכִין מָזוֹן לְכָל בְּרִיּוֹתָיו אֲשֶׁר בָּרָא. בָּרוÌּ זָן וּמְפַרְ©ֵ קֵל 

.אַתָּה ה', הַזָּן אֶת הַכֹּל  
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עַל שֶׁהְִ©חַלְתָּ לַאֲבוֹתֵי©וּ אֶרֶץ חֶמְדָה טוֹבָה וּרְחָבָה, וְעַל  אÎֱקֵי©וּ ©וֹדֶה לÍְ ה'
יִם, וּפְדִיתָ©וּ מִבֵּית עֲבָדִים, וְעַל בְּרִיתÍְ מֵאֶרֶץ מִצְרַ  אÎֱקֵי©וּשֶׁהוֹצֵאתָ©וּ ה' 

שֶׁחָתַמְתָּ בְּבְשָׂרֵ©וּ, וְעַל תּוֹרָתÍְ שֶׁלִּמַּדְתָּ©וּ, וְעַל חֻקֶּיÍ שֶׁהוֹדַעְתָּ©וּ, וְעַל חַיִּים חֵן 
יד, בְּכָל יוֹם וָחֶסֶד שֶׁחוַֹ©ְ©תָּ©וּ, וְעַל אֲכִילַת מָזוֹן שָׁאַתָּה זָן וּמְפַרְֵ©ס אוֹתָ©וּ תָּמִ 

, אֲַ©חְ©וּ מוֹדִים לÌָ וּמְבָרְכִים אוֹתÌָ, אÎֱקֵי©וּוְעַל הַכּל ה'  וּבְכָל עֵת וּבְכָל שָׁעָה:
יִתְבָּרÌַ שִׁמÍְ בְּפִי כָּל חַי תָּמִיד לְעוֹלָם וָעֶד. כַּכָּתוּב: וְאָכַלְתָּ וְשָׂבַעְתָּ וּבֵרַכְתָּ אֶת 

טּוֹבָה אֲשֶּׁר ָ©תַן לÌָ. בָּרוÌּ אַתָּה ה', עַל הָאָרֶץ וְעַל הַמָּזוֹן:Í עַל הָאָרֶץ הַ אÎֱקֵיה'   

עַל יִשְׂרָאַל עַמÍֶּ וְעַל יְרוּשָׁלַיִם עִירÍֶ וְעַל צִיּוֹן מִשְׁכַּן כְּבוֹדÍֶ  אÎֱקֵי©וּרַחֵם ָ©א ה' 
קָּדוֹשׁ שֶׁנִּקְרָא שִׁמÍְ עָלָיו: וְעַל מַלְכוּת בֵּית דָּוִד מְשִׁיחÍֶ וְעַל הַבַּיִת הַגָּדוֹל וְהַ 

 אÎֱקֵי©וּאָבִי©וּ, רְעֵ©וּ זוֵּ©©וּ פַרְְ©סֵ©וּ וְכַלְכְּלֵ©וּ וְהַרְוִיחֵ©וּ, וְהַרְוַח לָ©וּ ה'  אÎֱקֵי©וּ
, Îא לִידֵי מַתְַּ©ת בָּשָׂר וָדָם וÎְא אÎֱקֵי©וּמְהֵרָה מִכָּל צָרוֹתֵי©וּ. וְָ©א אַל תַּצְרִיכֵ©וּ ה' 

ידֵי הַלְוָאתָם, כִּי אִם לְיָדÍְ הַמְּלֵאָה הַפְּתוּחָה הַקְּדוֹשָׁה וְהָרְחָבָה, שÎֶׁא ֵ©בוֹשׁ לִ 
 וÎְא ִ©כָּלֵם לְעוֹלָם וָעֶד.

שבת מוסיפיםב  

וְהַקָּדוֹשׂ הַזֶּה. כִּי יוֹם זֶה גָּדוֹל בְּמִצְוֹתֶיÍ וּבְמִצְוַת יוֹם הַשְּׁבִיעִי הַשַּׁבָּת הַגָּדול  אÎֱקֵי©וּרְצֵה וְהַחֲלִיצֵ©וּ ה' 
שÏֶׁא תְהֵא צָרָה  אÎֱקֵי©וּוְקָדוֹשׁ הוּא לְפֶָ©יÍ לִשְׁבָּת בּוֹ וְלָ©וּחַ בּוֹ בְּאַהֲבָה כְּמִצְוַת רְצוֶֹ©Í. וּבִרְצוְֹ©Í הִָ©יחַ לָ©וּ ה' 

בְֶּ©חָמַת צִיּוֹן עִירÍֶ וּבְבְִ©יַן יְרוּשָׁלַיִם עִיר קָדְשÍֶׁ כִּי אַתָּה הוּא  אÎֱקֵי©וּוְיָגוֹן וַאֲָ©חָה בְּיוֹם מְ©וּחָתֵ©וּ. וְהַרְאֵ©וּ ה' 
 בַּעַל הַיְשׁוּעוֹת וּבַעַל הַנֶּחָמוֹת.

אֲבוֹתֵי©וּ, יַעֲלֶה וְיָבֹא וְיַגִּיעַ וְיֵרָאֶה וְיֵרָצֶה וְיִשָּׁמַע וְיִפָּקֵד וְיִזָּכֵר  אלקיוֵ  אÎֱקֵי©וּ
וּפִקְדּוֵֹ©©וּ, וְזִכְרוֹן אֲבוֹתֵי©וּ, וְזִכְרוֹן מָשִׁיחַ בֶּן דָּוִד עַבְדÍֶּ, וְזִכְרוֹן  זִכְרוֵֹ©©וּ

יְרוּשָׁלַיִם עִיר קָדְשÍֶׁ, וְזִכְרוֹן כָּל עַמÍְּ בֵּית יִשְׂרָאַל לְפֶָ©יÍ, לִפְלֵיטָה לְטוֹבָה לְחֵן 
בּוֹ  אÎֱקֵי©וּם חַג הַמַּצּוֹת הַזֶּה זָכְרֵ©וּ ה' וּלְחֶסֶד וּלְרַחֲמִים, לְחַיִּים וּלְשָׁלוֹם בְּיוֹ 

לְטוֹבָה וּפָקְדֵ©וּ בוֹ לִבְרָכָה וְהושִׁיעֵ©וּ בוֹ לְחַיִּים. וּבִדְבַר יְשׁוּעָה וְרַחֲמִים חוּס 
תָּה. מֶלÌֶ חַנּוּן וְרַחוּם אָ קֵל  וְחָנֵּ©וּ וְרַחֵם עָלֵי©וּ וְהוֹשִׁיעֵ©וּ, כִּי אֵלֶיÍ עֵיֵ©י©וּ, כִּי

וּבְֵ©ה יְרוּשָׁלַיִם עִיר הַקֹּדֶשׁ בִּמְהֵרָה בְיָמֵי©וּ. בָּרוÌּ אַתָּה ה', בּוֶֹ©ה בְרַחֲמָיו 
 יְרוּשָׁלַיִם. אָמֵן.

אָבִי©וּ מַלְכֵּ©וּ אַדִירֵ©וּ בּוֹרְאֵ©וּ גּוֹאֲלֵ©וּ  הָקֵלמֶלÌֶ הָעוֹלָם,  אÎֱקֵי©וּ, בָּרוÌּ אַתָּה ה'
וּ קְדוֹשׁ יַעֲקֹב רוֹעֵ©וּ רוֹעֵה יִשְׂרָאַל הַמֶּלÌֶ הַטּוֹב וְהַמֵּטִיב לַכּל יוֹצְרֵ©וּ קְדוֹשֵׁ©

שֶׁבְּכָל יוֹם וָיוֹם הוּא הֵטִיב, הוּא מֵטִיב, הוּא יֵיטִיב לָ©וּ. הוּא גְמָלָ©וּ הוּא גוֹמְלֵ©וּ 
צְלָחָה, בְּרָכָה וִישׁוּעָה הוּא יִגְמְלֵ©וּ לָעַד, לְחֵן וּלְחֶסֶד וּלְרַחֲמִים וּלְרֶוַח הַצָּלָה וְהַ 

ֶ©חָמָה פַּרְָ©סָה וְכַלְכָּלָה וְרַחֲמִים וְחַיִּים וְשָׁלוֹם וְכָל טוֹב, וּמִכָּל טוּב לְעוֹלָם עַל 
 יְחַסְּרֵ©וּ.
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 הָרַחֲמָן הוּא יִמְלוÌֹ עָלֵי©וּ לְעוֹלָם וָעֶד. הָרַחֲמָן הוּא יִתְבָּרÌַ בַּשָּׁמַיִם וּבָאָרֶץ.

ן הוּא יִשְׁתַּבַּח לְדוֹר דּוֹרִים, וְיִתְפָּאַר בָּ©וּ לָעַד וּלְֵ©צַח ְ©צָחִים, וְיִתְהַדַּר בָּ©וּ לָעַד וּלְעוֹלְמֵי הָרַחֲמָ 
 עוֹלָמִים.

הָרַחֲמָן הוּא יְפַרְְ©סֵ©וּ בְּכָבוֹד.   

וּת לְאַרְצֵ©וּ.הָרַחֲמָן הוּא יִשְׁבּוֹר עֻלֵּ©וּ מֵעַל צַּוָּארֵ©וּ, וְהוּא יוֹלִיכֵ©וּ קוֹמְמִיּ  

הָרַחֲמָן הוּא יִשְׁלַח לָ©וּ בְּרָכָה מְרֻבָּה בַּבַּיִת הַזֶּה, וְעַל שֻׁלְחָן זֶה שֶׁאָכַלְ©וּ עָלָיו.   

הָרַחֲמָן הוּא יִשְׁלַח לָ©וּ אֶת אֵלִיָּהוּ הַנָּבִיא זָכוּר לַטּוֹב, וִיבַשֶּׂר לָ©וּ בְּשׂוֹרוֹת טוֹבוֹת יְשׁוּעוֹת  
 וְֶ©חָמוֹת.

הָרַחֲמָן הוּא יְבָרÌֵ אֶת בַּעֲלִי / אִשְתִּי. הָרַחֲמָן הוּא יְבָרÌֵ אֶת [אָבִי מוֹרִי] בַּעַל הַבַּיִת הַזֶּה. וְאֶת 
אִמִּי מוֹרָתִי] בַּעֲלַת הַבַּיִת הַזֶּה, אוֹתָם וְאֶת בֵּיתָם וְאֶת זַרְעָם וְאֶת כָּל אֲשֶׁר לָהֶם. אוֹתָ©וּ וְאֶת כָּל [

חַד ©וּ, כְּמוֹ שֶׁנִּתְבָּרְכוּ אֲבוֹתֵי©וּ אַבְרָהָם יִצְחָק וְיַעֲקֹב בַּכֹּל מִכֹּל כֹּל, כֵּן יְבָרÌֵ אוֹתָ©וּ כֻּלָּ©וּ יַ אֲשֶׁר לָ 
 בִּבְרָכָה שְׁלֵמָה, וְֹ©אמַר, אָמֵן.

א בְרָכָה מֵאֵת ה', וּצְדָקָה בַּמָּרוֹם יְלַמְּדוּ עֲלֵיהֶם וְעָלֵי©וּ זְכוּת שֶׁתְּהֵא לְמִשְׁמֶרֶת שָׁלוֹם. וְִ©שָּׂ 
וְאָדָם. אÎֱקִיםיִשְׁעֵ©וּ, וְִ©מְצָא חֵן וְשֵׂכֶל טוֹב בְּעֵיֵ©י  אלקימֵ   

הָרַחֲמָן הוּא יְַ©חִילֵ©וּ יוֹם שֶׁכֻּלּוֹ שַׁבָּת וּמְ©וּחָה לְחַיֵּי הָעוֹלָמִים. בשבת:  

הָרַחֲמָן הוּא יְַ©חִילֵ©וּ יוֹם שֶׁכֻּלוֹ טוֹב.[יוֹם שֶׁכֻּלוֹ אָרוÌּ. יוֹם שֶׁצַּדִּיקִים יוֹשְׁבִים וְעַטְרוֹתֵיהֶם 
י חֶלְקֵי©וּ עִמָּהֶם].בְּרָאשֵׁיהֶם וְֶ©הֱִ©ים מִזִּיו הַשְּׁכִיָ©ה וִיהִ   

הָרַחֲמָן הוּא יְזַכֵּ©וּ לִימוֹת הַמָּשִׁיחַ וּלְחַיֵּי הָעוֹלָם הַבָּא. מִגְדּוֹל יְשׁוּעוֹת מַלְכּוֹ וְעֹשֶׂה חֶסֶד 
 לִמְשִׁיחוֹ לְדָוִד וּלְזַרְעוֹ עַד עוֹלָם.

ל יִשְׂרָאַל וְאִמְרוּ, אָמֵן. יִרְאוּ אֶת ה' עשֶׂה שָׁלוֹם בִּמְרוֹמָיו, הוּא יַעֲשֶׂה שָׁלוֹם עָלֵי©וּ וְעַל כָּ 
קְדֹשָׁיו, כִּי אֵין מַחְסוֹר לִירֵאָיו. כְּפִירִים רָשׁוּ וְרָעֵבוּ, וְדֹרְשֵׁי ה' Îא יַחְסְרוּ כָל טוֹב. הוֹדוּ לַיי כִּי 

רוÌּ הַגֶּבֶר אֲשֶׁר יִבְטַח בַּיי, וְהָיָה טוֹב כִּי לְעוֹלָם חַסְדּוֹ. פּוֹתֵחַ אֶת יָדÍֶ, וּמַשְׂבִּיעַ לְכָל חַי רָצוֹן. בָּ 
ן, ה' מִבְטַחוֹ. ַ©עַר הָיִיתִי גַם זָקְַ©תִּי, וÎְא רָאִיתִי צַדִּיק ֶ©עֱזָב, וְזַרְעוֹ מְבַקֶּשׁ לָחֶם. יי עֹז לְעַמּוֹ יִתֵּ 

 ה' יְבָרÌֵ אֶת עַמּוֹ בַשָּׁלוֹם.

.וֹרֵא פְּרִי הַגָּפֶןמֶלÌֶ הָעוֹלָם בּ אÎֱקֵי©וּבָּרוÌּ אַתָּה ה',   
 ושותים ואינו מברך ברכה אחרונה

:מוזגים כוס של אליהו ופותחים את הדלת  
שְׁפÌֹ חֲמָתÍְ אֶל־הַגּוֹיִם אֲשֶׁר Îא יְדָעוÍּ וְעַל־מַמְלָכוֹת אֲשֶׁר בְּשִׁמÎ Íְא קָרָאוּ. 

עֲמÍֶ וַחֲרוֹן אַפÍְּ יַשִּׂיגֵם. כִּי אָכַל אֶת־יַעֲקֹב וְאֶת־ָ©וֵהוּ הֵשַׁמּוּ. שְׁפÌָ־עֲלֵיהֶם זַ 
ה'.תִּרְדֹף בְּאַף וְתַשְׁמִידֵם מִתַּחַת שְׁמֵי   
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  הַלֵּל
, כִּי לְשִׁמÍְ תֵּן כָּבוֹד, עַל חַסְדÍְּ עַל אֲמִתÍֶּ. לָמָּה Îא לָ©וּ, ה', Îא לָ©וּ

בַּשָּׁמַיִם, כֹּל אֲשֶׁר חָפֵץ עָשָׂה.  אÎֱקֵי©וּהֶם. וְ אÎֱקֵייֹאמְרוּ הַגּוֹיִם אַיֵּה ָ©א 
עֲצַבֵּיהֶם כֶּסֶף וְזָהָב מַעֲשֵׂה יְדֵי אָדָם. פֶּה לָהֶם וÎְא יְדַבֵּרוּ, עֵיַ©יִם לָהֶם 
וÎְא יִרְאוּ. אָזְָ©יִם לָהֶם וÎְא יִשְׁמָעוּ, אַף לָהֶם וÎְא יְרִיחוּן. יְדֵיהֶם וÎְא 

לֵּכוּ, לא יֶהְגּוּ בִּגְרוָֹ©ם. כְּמוֹהֶם יִהְיוּ עֹשֵׂיהֶם, כֹּל יְמִישׁוּן, רַגְלֵיהֶם וÎְא יְהַ 
אֲשֶׁר בֹּטֵחַ בָּהֶם. יִשְׂרָאֵל בְּטַח בַּיי, עֶזְרָם וּמָגִנָּם הוּא. בֵּית אַהֲרֹן בִּטְחוּ 

וּ בַיי, עֶזְרָם וּמָגִנָּם הוּא. יִרְאֵי ה' בִּטְחוּ בַיי, עֶזְרָם וּמָגִנָּם הוּא. יי זְכָרָ©
יְבָרÌֵ. יְבָרÌֵ אֶת בֵּית יִשְׂרָאֵל, יְבָרÌֵ אֶת בֵּית אַהֲרֹן, יְבָרÌֵ יִרְאֵי ה', 

הַקְּטִַ©ים עִם הַגְּדֹלִים. יֹסֵף ה' עֲלֵיכֶם, עֲלֵיכֶם וְעַל בְֵּ©יכֶם. בְּרוּכִים אַתֶּם 
ן לִבְֵ©י אָדָם. Îא לַיי, עֹשֵׂה שָׁמַיִם וָאָרֶץ. הַשָּׁמַיִם שָׁמַיִם לַיי וְהָאָרֶץ ָ©תַ 

הַמֵּתִים יְהַלְלוּ יָהּ וÎְא כָּל יֹרְדֵי דוּמָה. וַאֲַ©חְ©וּ ְ©בָרÌֵ יָהּ מֵעַתָּה וְעַד 
.עוֹלָם. הַלְלוּיָהּ  

אֶת קוֹלִי תַּחֲ©וָּ©י. כִּי הִטָּה אָזְ©וֹ לִי וּבְיָמַי אֶקְרָא.  אָהַבְתִּי כִּי יִשְׁמַע ה'
מְצָרֵי שְׁאוֹל מְצָאוִּ©י, צָרָה וְיָגוֹן אֶמְצָא. וּבְשֵׁם ה' אֲפָפוִּ©י חֶבְלֵי מָוֶת וּ

מְרַחֵם. שֹׁמֵר  אÎֱקֵי©וּאֶקְרָא: אָנָּא ה' מַלְּטָה ַ©פְשִׁי. חַ©וּן ה' וְצַדִּיק, וֵ 
פְּתָאִים ה', דַּלוֹתִי וְלִי יְהושִׁיעַ. שׁוּבִי ַ©פְשִׁי לִמְ©וּחָיְכִי, כִּי ה' גָּמַל עָלָיְכִי. 

י חִלַּצְתָּ ַ©פְשִׁי מִמָּוֶת, אֶת עֵיִ©י מִן דִּמְעָה, אֶת רַגְלִי מִדֶּחִי. אֶתְהַלÌֵ לִפְֵ©י כִּ 
ה' בְּאַרְצוֹת הַחַיִּים. הֶאֱמְַ©תִּי כִּי אֲדַבֵּר, אֲִ©י עִָ©יתִי מְאֹד. אֲִ©י אָמַרְתִּי 

ב. הִי עָלָי. כּוֹס יְשׁוּעוֹת מָה אָשִׁיב לַיי כֹּל תַּגְמוּלוֹ  בְחָפְזִי כָּל הָאָדָם כּזֵֹ
אֶשָּׂא וּבְשֵׁם ה' אֶקְרָא. ְ©דָרַי לַיי אֲשַׁלֵּם ֶ©גְדָה נָּא לְכָל עַמּוֹ. יָקָר בְּעֵיֵ©י ה' 

הַמָּוְתָה לַחֲסִידָיו. אָנָּה ה' כִּי אֲִ©י עַבְדÍֶּ, אֲִ©י עַבְדÍְּ בֶּן אֲמָתÍֶ, פִּתַּחְתָּ 
תּוֹדָה וּבְשֵׁם ה' אֶקְרָא. ְ©דָרַי לַיי אֲשַׁלֵּם ֶ©גְדָה נָּא  לְמוֹסֵרָי. לÍְ אֶזְבַּח זֶבַח

 לְכָל עַמּוֹ. בְּחַצְרוֹת בֵּית ה', בְּתוֹכֵכִי יְרוּשָלַיִם. הַלְלוּיָהּ.

, שַׁבְּחוּהוּ כָּל הָאֻמִּים. כִּי גָבַר עָלֵי©וּ חַסְדּוֹ, וֶאֱמֶת הַלְלוּ אֶת ה' כָּל גּוֹיִם
יָהּ.ה' לְעוֹלָם. הַלְלוּ  
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 הוֹדוּ לַיי כִּי טוֹב כִּי לְעוֹלָם חַסְדּוֹ.

יֹאמַר ָ©א יִשְׂרָאֵל כִּי לְעוֹלָם חַסְדּוֹ.   

יֹאמְרוּ ָ©א בֵית אַהֲרֹן כִּי לְעוֹלָם חַסְדּוֹ.   

יֹאמְרוּ ָ©א יִרְאֵי ה' כִּי לְעוֹלָם חַסְדּוֹ.   

בַמֶּרְחַב יָהּ. ה' לִי Îא אִירָא מַה יַּעֲשֶׂה לִי מִן הַמֵּצַר קָרָאתִי יָּהּ, עָָ©ִ©י 
ה' לִי בְּעֹזְרָי וַאֲִ©י אֶרְאֶה בְּשְׂ©אָי. טוֹב לַחֲסוֹת בַּיי מִבְּטֹחַ בָּאָדָם.  .אָדָם

טוֹב לַחֲסוֹת בַּיי מִבְּטֹחַ בְִּ©דִיבִים. כָּל גּוֹיִם סְבָבוִּ©י, בְּשֵׁם ה' כִּי אֲמִילַם. 
בָבוִּ©י, בְּשֵׁם ה' כִּי אֲמִילַם. סַבּוִּ©י כִדְּבֹרִים, דֹּעֲכוּ כְּאֵשׁ סַבּוִּ©י גַם סְ 

קוֹצִים, בְּשֵׁם ה' כִּי אֲמִילַם. דָּחֹה דְּחִיתִַ©י לְִ©פֹּל, וַיי עֲזָרִָ©י. עָזִּי וְזִמְרָת יָהּ 
ה' עֹשָׂה חָיִל, וַיְהִי לִי לִישׁוּעָה. קוֹל רִנָּה וִישׁוּעָה בְּאָהֳלֵי צַדִּיקִים: יְמִין 

יְמִין ה' רוֹמֵמָה, יְמִין ה' עֹשָׂה חָיִל. Îא אָמוּת כִּי אֶחְיֶה, וַאֲסַפֵּר מַעֲשֵׂי 
יָהּ. יַסֹּר יִסְּרִַ©י יָּהּ, וְלַמָּוֶת Îא ְ©תָָ©ִ©י. פִּתְחוּ לִי שַׁעֲרֵי צֶדֶק, אָבֹא בָם, 

אוֹדÍְ כִּי עֲִ©יתִָ©י וַתְּהִי לִי  וֹ.אוֹדֶה יָהּ. זֶה הַשַּׁעַר לַיי, צַדִּיקִים יָבֹאוּ ב
לִישׁוּעָה. אוֹדÍְ כִּי עֲִ©יתִָ©י וַתְּהִי לִי לִישׁוּעָה. אֶבֶן מָאֲסוּ הַבּוִֹ©ים הָיְתָה 
לְראשׁ פִּנָּה. אֶבֶן מָאֲסוּ הַבּוִֹ©ים הָיְתָה לְראשׁ פִּנָּה. מֵאֵת ה' הָיְתָה זֹּאת 

ה' הָיְתָה זֹּאת הִיא ִ©פְלָאת בְּעֵיֵ©י©וּ. זֶה הַיּוֹם  הִיא ִ©פְלָאת בְּעֵיֵ©י©וּ. מֵאֵת
 עָשָׂה ה'. ָ©גִילָה וְִ©שְׂמְחָה בוֹ. זֶה הַיּוֹם עָשָׂה ה'. ָ©גִילָה וְִ©שְׂמְחָה בוֹ.

אָנָּא ה', הוֹשִיעָה נָּא. אָנָּא ה', הוֹשִיעָה נָּא.  

אָנָּא ה', הַצְלִיחָה ָ©א. אָנָּא ה', הַצְלִיחָה ָ©א.  

רוÌּ הַבָּא בְּשֵׁם ה', בֵּרַכְ©וּכֶם מִבֵּית ה'. בָּרוÌּ הַבָּא בְּשֵׁם ה', בֵּרַכְ©וּכֶם בָּ 
ה' קֵל  ה' וַיָּאֶר לָ©וּ. אִסְרוּ חַג בַּעֲבֹתִים עַד קַרְ©וֹת הַמִּזְבֵּחַ.קֵל  מִבֵּית ה'.

 – אלקילִי אַתָּה וְאוֹדֶךָּ, וַיָּאֶר לָ©וּ. אִסְרוּ חַג בַּעֲבֹתִים עַד קַרְ©וֹת הַמִּזְבֵּחַ. אֵ 
אֲרוֹמְמֶךָּ. הוֹדוּ לַיי כִּי טוֹב, כִּי לְעוֹלָם  – אלקיאֲרוֹמְמֶךָּ. אֵלִי אַתָּה וְאוֹדֶךָּ, 

 חַסְדּוֹ. הוֹדוּ לַיי כִּי טוֹב, כִּי לְעוֹלָם חַסְדּוֹ.

וַחֲסִידֶיÍ צַדִּיקִים עוֹשֵׂי רְצוֶֹ©Í, וְכָל עַמÍְּ בֵּית יִשְׂרָאֵל , כָּל מַעֲשֶׂיÍ אÎֱקֵי©וּיְהַלְלוÍּ ה' 
 ,Íְבְּרִָ©ה יוֹדוּ וִיבָרְכוּ, וִישַׁבְּחוּ וִיפָאֲרוּ, וִירוֹמְמוּ וְיַעֲרִיצוּ, וְיַקְדִּישׁוּ וְיַמְלִיכוּ אֶת שִׁמ

.ר, כִּי מֵעוֹלָם וְעַד עוֹלָם אַתָּה אֵלמַלְכֵּ©וּ. כִּי לÍְ טוֹב לְהוֹדותֹ וּלְשִׁמÍְ ָ©אֶה לְזַמֵּ   
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 הוֹדוּ לַיי כִּי טוֹב כִּי לְעוֹלָם חַסְדּוֹ.
הָאֱלקִים לֵאÎקֵיהוֹדוּ  כִּי לְעוֹלָם חַסְדּוֹ.  

 הוֹדוּ לָאֲדֵֹ©י הָאֲדִֹ©ים כִּי לְעוֹלָם חַסְדּוֹ.

 לְעֹשֵׂה ִ©פְלָאוֹת גְדֹלוֹת כִּי לְעוֹלָם חַסְדּוֹ.

לְעוֹלָם חַסְדּוֹ.כִּי   לְעֹשֵׂה הַשָּׁמַיִם בִּתְבוָּ©ה 

 לְרוֹקַע הָאָרֶץ עַל הַמָּיִם כִּי לְעוֹלָם חַסְדּוֹ.

 לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ.

 אֶת הַשֶּׁמֶשׁ לְמֶמְשֶׁלֶת בַּיּוֹם כִּי לְעוֹלָם חַסְדּוֹ.

הַיָּרֵחַ וְכוֹכָבִים לְמֶמְשְׁלוֹת בַּלַּיְלָהאֶת  כִּי לְעוֹלָם חַסְדּוֹ.  

 לְמַכֵּה מִצְרַיִם בִּבְכוֹרֵיהֶם כִּי לְעוֹלָם חַסְדּוֹ.

 וַיוֹצֵא יִשְׂרָאֵל מִתּוֹכָם כִּי לְעוֹלָם חַסְדּוֹ.

 בְּיָד חֲזָקָה וּבִזְרוֹעַ ְ©טוּיָה כִּי לְעוֹלָם חַסְדּוֹ.

 לְגֹזֵר יַם סוּף לִגְזָרִים כִּי לְעוֹלָם חַסְדּוֹ.

 וְהֶעֱבִיר יִשְׂרָאֵל בְּתוֹכוֹ  כִּי לְעוֹלָם חַסְדּוֹ.

 וְִ©עֵר פַּרְעֹה וְחֵילוֹ בְיַם סוּף כִּי לְעוֹלָם חַסְדּוֹ.

 לְמוֹלִיÌ עַמּוֹ בַּמִּדְבָּר כִּי לְעוֹלָם חַסְדּוֹ.

 לְמַכֵּה מְלָכִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ.

 וַיַּהֲרֹג מְלָכִים אַדִּירִים כִּי לְעוֹלָם חַסְדּוֹ.

 לְסִיחוֹן מֶלÌֶ הָאֱמֹרִי כִּי לְעוֹלָם חַסְדּוֹ.

 וּלְעוֹג מֶלÌֶ הַבָּשָׁן כִּי לְעוֹלָם חַסְדּוֹ.

 וָָ©תַן אַרְצָם לְַ©חֲלָה כִּי לְעוֹלָם חַסְדּוֹ.

לְיִשְׂרָאֵל עַבְדוַּ©חֲלָה  כִּי לְעוֹלָם חַסְדּוֹ.  

 שֶׁבְּשִׁפְלֵ©וּ זָכַר לָ©וּ כִּי לְעוֹלָם חַסְדּוֹ.

 וַיִפְרְקֵ©וּ מִצָּרֵי©וּ כִּי לְעוֹלָם חַסְדּוֹ.

 ֹ©תֵן לֶחֶם לְכָל בָּשָׂר כִּי לְעוֹלָם חַסְדּוֹ.

 הוֹדוּ לְאֵל הַשָּׁמַיִם כִּי לְעוֹלָם חַסְדּוֹ.
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, וְרוּחַ כָּל בָּשָׂר תְּפָאֵר וּתְרוֹמֵם אÎֱקֵי©וּתְּבַרÌֵ אֶת שִׁמÍְ, ה' ִ©שְׁמַת כָּל חַי 
זִכְרÍְ, מַלְכֵּ©וּ, תָמִיד. מִן הָעוֹלָם וְעַד הָעוֹלָם אַתָּה אֵל, וּמִבַּלְעָדֶיÍ אֵין לָ©וּ 

רַחֵם בְּכָל עֵת צָרָה וְצוּקָה. אֵין מֶלÌֶ גּוֹאֵל וּמוֹשִיעַ, פּוֹדֶה וּמַצִּיל וּמְפַרְֵ©ס וּמְ 
כָּל בְּרִיּוֹת, אֲדון  אֱלוֹקַ הָרִאשׁוִֹ©ים וְהָאַחֲרוִֹ©ים,  אלקילָ©וּ מֶלÌֶ אֶלָּא אַתָּה. 

כָּל תּוֹלָדוֹת, הַמְּהֻלָּל בְּרֹב הַתִּשְׁבָּחוֹת, הַמְַ©הֵג עוֹלָמוֹ בְּחֶסֶד וּבְרִיּוֹתָיו 
הַמְּעוֹרֵר יְשִֵׁ©ים וְהַמֵּקִיץ ִ©רְדָּמִים,  –©וּם וְלא יִישָׁן בְּרַחֲמִים. וַיי Îא יָ 

 Íְוֹפְלִים וְהַזּוֹקֵף כְּפוּפִים. ל© Ìֵוְהַמֵּשִׂיחַ אִלְּמִים וְהַמַּתִּיר אֲסוּרִים וְהַסּוֹמ
מוֹן גַּלָּיו, אִלּוּ פִי©וּ מָלֵא שִׁירָה כַיָּם, וּלְשׁוֵֹ©©וּ רִנָּה כֲּהַ  לְבַדÍְּ אֲַ©חְ©וּ מוֹדִים.

וְשִׂפְתוֹתֵי©וּ שֶׁבַח כְּמֶרְחֲבֵי רָקִיעַ, וְעֵיֵ©י©וּ מְאִירוֹת כַּשֶּׁמֶשׁ וְכַיָּרֵחַ, וְיָדֵי©וּ 
אֵין אֲַ©חְ©וּ מַסְפִּיקִים  –פְרוּשׂות כְִּ©שְׂרֵי שָׁמַיִם, וְרַגְלֵי©וּ קַלּוֹת כָּאַיָּלוֹת 

בוֹתֵי©וּ, וּלְבָרÌֵ אֶת שִׁמÍְ עַל אַחַת מֵאֶלֶף, אֲ  אלקיוֵ  אÎֱקֵי©וּלְהוֹדוֹת לÍְ, ה' 
אַלְפֵי אֲלָפִים וְרִבֵּי רְבָבוֹת פְּעָמִים הַטּוֹבוֹת שֶׁעָשִׂיתָ עִם אֲבוֹתֵי©וּ וְעִמָּ©וּ. 

, וּמִבֵּית עֲבָדִים פְּדִיתָ©וּ, בְּרָעָב זְַ©תָּ©וּ וּבְשָׂבָע אÎֱקֵי©וּמִמִּצְרַים גְּאַלְתָּ©וּ, ה' 
 לְכַּלְתָּ©וּ, מֵחֶרֶב הִצַּלְתָּ©וּ וּמִדֶּבֶר מִלַּטְתָּ©וּ, וּמֵחָלָיִם רָעִים וְֶ©אֱמִָ©ים דִּלִּיתָ©וּ.כִּ 

, לֶָ©צַח. אÎֱקֵי©וּעַד הֵנָּה עֲזָרוּ©וּ רַחֲמֶיÍ וÎְא עֲזָבוּ©וּ חֲסָדֶיÍ, וְאַל תִּטְּשֵׁ©וּ, ה' 
חַ וְּ©שָׁמָה שֶׁנָּפַחְתָּ בְּאַפֵּי©וּ וְלָשׁוֹן אֲשֶׁר שַׂמְתָּ עַל כֵּן אֵבָרִים שֶׁפִּלַּגְתָּ בָּ©וּ וְרוּ

הֵן הֵם יוֹדוּ וִיבָרְכוּ וִישַׁבְּחוּ וִיפָאֲרוּ וִירוֹמְמוּ וְיַעֲרִיצוּ וְיַקְדִּישׁוּ  –בְּפִי©וּ 
שָּׁבַע, וְכָל וְיַמְלִיכוּ אֶת שִׁמÍְ מַלְכֵּ©וּ. כִּי כָל פֶּה לÍְ יוֹדֶה, וְכָל לָשׁוֹן לÍְ תִּ 

בֶּרÌֶ לÍְ תִכְרַע, וְכָל קוֹמָה לְפֶָ©יÍ תִשְׁתַּחֲוֶה, וְכָל לְבָבוֹת יִירָאוÍּ, וְכָל קֶרֶב 
 Íֹכַּדָּבָר שֶׁכָּתוּב, כָּל עַצְמֹתַי תֹּאמַרְָ©ה, ה' מִי כָמּו .Íֶוּכְלָיּוֹת יְזַמֵּרוּ לִשְמ

בְיוֹן מִגּזְלוֹ. מִי יִדְמֶה לÌָּ וּמִי יִשְׁוֶה לÌָּ וּמִי מַצִּיל עִָ©י מֵחָזָק מִמֶּ©וּ וְעִָ©י וְאֶ 
 Ìָל Ìֹקֶלְיוֹןקֵל  הַגָּדוֹל, הַגִּבּוֹר וְהַנּוֹרָא, הָקֵליַעֲר Íְקֵ©ה שָׁמַיִם וָאָרֶץ. ְ©הַלֶּל ,

פְשִׁי אֶת ה' וְּ©שַׁבֵּחÍֲ וְּ©פָאֶרÍְ וְּ©בָרÌֵ אֶת שֵׁם קָדְשÍֶׁ, כָּאָמוּר: לְדָוִד, בָּרְכִי ©ַ 
בְּתַעֲצֻמוֹת עֻזÍֶּ, הַגָּדוֹל בִּכְבוֹד שְׁמÍֶ, הַגִּבּוֹר  הָקֵלוְכָל קְרָבַי אֶת שֵׁם קָדְשׁוֹ. 

א. שׁוֹכֵן עַד מָּרוֹם  לֶָ©צַח וְהַנּוֹרָא בְּ©וֹרְאוֹתֶיÍ, הַמֶּלÌֶ הַיּושֵׁב עַל כִּסֵּא רָם וְִ©שִֹּ
©וּ צַדִּיקִים בַּיי, לַיְשָׁרִים ָ©אוָה תְהִלָּה. בְּפִי יְשָׁרִים וְקָּדוֹשׁ שְׁמּוֹ. וְכָתוּב: רַנְּ 

תִּתְהַלָּל, וּבְדִבְרֵי צַדִּיקִים תִּתְבָּרÌַ, וּבִלְשׁוֹן חֲסִידִים תִּתְרוֹמָם, וּבְקֶרֶב 
 קְדושִׁים תִּתְקַדָּשׁ.

ר שִׁמÍְ, מַלְכֵּ©וּ, בְּכָל דּוֹר וּבְמַקְהֲלוֹת רִבְבוֹת עַמÍְּ בֵּית יִשְׂרָאֵל בְּרִנָּה יִתְפָּאֵ 
אֲבוֹתֵי©וּ, לְהוֹדוֹת  אלקיוֵ  אÎֱקֵי©וּוָדוֹר, שֶׁכֵּן חוֹבַת כָּל הַיְצוּרִים לְפֶָ©יÍ, ה' 

לְהַלֵּל לְשַׁבֵּחַ, לְפָאֵר לְרוֹמֵם לְהַדֵּר לְבָרÌֵ, לְעַלֵּה וּלְקַלֵּס עַל כָּל דִּבְרֵי שִׁירוֹת 
בֶּן יִשַׁי עַבְדÍְּ מְשִׁיחÍֶ. וְתִשְׁבְּחוֹת דּוִד  
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הַמֶלÌֶ הַגָּדוֹל וְהַקָּדוֹשׁ בַּשָּׁמַיִם  הָקֵליִשְׁתַּבַּח שִׁמÍְ לעַד מַלְכֵּ©וּ, 
אֲבוֹתֵי©וּ, שִׁיר וּשְׁבָחָה, הַלֵּל  אלקיוֵ  אÎֱקֵי©וּוּבָאָרֶץ, כִּי לÍְ ָ©אֶה, ה' 

גְּדֻלָּה וּגְבוּרָה, תְּהִלָּה וְתִפְאֶרֶת, קְדֻשָּׁה וְזִמְרָה, עֹז וּמֶמְשָׁלָה, ֶ©צַח, 
מֶלÌֶ קֵל  וּמַלְכוּת, בְּרָכוֹת וְהוֹדָאוֹת מֵעַתָּה וְעַד עוֹלָם. בָּרוÌּ אַתָּה ה',

הַהוֹדָאוֹת, אֲדוֹן הִַ©פְלָאוֹת, הַבּוֹחֵר בְּשִׁירֵי קֵל  גָּדוֹל בַּתִּשְׁבָּחוֹת,
Ìֶלָמִים.חֵי הָעוֹ קֵל  זִמְרָה, מֶל  

.מֶלÌֶ הָעוֹלָם בּוֹרֵא פְּרִי הַגָּפֶן אÎֱקֵי©וּבָּרוÌּ אַתָּה ה',   

מֶלÌֶ הָעוֹלָם, עַל הַגֶּפֶן וְעַל פְּרִי הַגֶּפֶן, עַל תְּ©וּבַת  אÎֱקֵי©וּ בָּרוּך אַתָּה ה'
הַשָּׂדֶה וְעַל אֶרֶץ חֶמְדָּה טוֹבָה וּרְחָבָה שֶׁרָצִיתָ וְהְִ©חַלְתָּ לַאֲבוֹתֵי©וּ לֶאֱכוֹל 

Í וְעַל יְרוּשָׁלַיִם עַל יִשְׂרָאֵל עַמֶּ  אÎֱקֵי©וּמִפִּרְיָהּ וְלִשְׂבֹּעַ מִטּוּבָהּ. רַחֶם ָ©א ה' 
עִירÍֶ וְעַל צִיּוֹן מִשְׁכַּן כְּבוֹדÍֶ וְעַל מִזְבְּחÍֶ וְעַל הֵיכָלÍֶ וּבְֵ©ה יְרוּשָׁלַיִם עִיר 

הַקֹּדֶשׁ בִּמְהֵרָה בְיָמֵי©וּ וְהַעֲלֵ©וּ לְתוֹכָהּ וְשַׂמְּחֵ©וּ בְּבְִ©יָָ©הּ וְֹ©אכַל מִפִּרְיָהּ 
וּרְצֵה וְהַחֲלִיצֵ©וּ  בשבת:בָרֶכÍְ עָלֶיהָ בִּקְדֻשָׁה וּבְטָהֳרָה [וְִ©שְׂבַּע מִטּוּבָהּ וּ©ְ 

בְּיוֹם הַשַׁבָּת הַזֶּה] וְשַׂמְּחֵ©וּ בְּיוֹם חַג הַמַּצּוֹת הַזֶּה, כִּי אַתָּה ה' טוֹב וּמֵטִיב 
גֶּפֶן וְעַל פְּרִי בָּרוÌּ אַתָּה ה', עַל הַ  לַכֹּל, וְ©וֹדֶה לÍְּ עַל הָאָרֶץ וְעַל פְּרִי הַגָּפֶן.

 הַגָּפֶן.

 נִרְצָה
חֲסַל סִדּוּר פֶּסַח כְּהִלְכָתוֹ, כְּכָל מִשְׁפָּטוֹ וְחֻקָּתוֹ. כַּאֲשֶׁר 

זָכִי©וּ לְסַדֵּר אוֹתוֹ כֵּן ִ©זְכֶּה לַעֲשׂוֹתוֹ. זÌָ שׁוֹכֵן מְעוָֹ©ה, 
יִם בְּקָרוֹב ַ©הֵל ִ©טְעֵי כַנָּה פְּדוּ קוֹמֵם קְהַל עֲדַת מִי מָָ©ה.

.לְצִיּוֹן בְּרִנָּה  

ם הַבְּנוּיָה  לְשָׁנָה הַבָּאָה בִּירוּשָלָיִ
 בארצות הגלות בליל שני סופרים את העומר
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 וּבְכֵן וַיְהִי בַּחֲצִי הַלַּיְלָה.
 אָז רוֹב ִ©סִּים הִפְלֵאתָ בַּלַּיְלָה, בְּרֹאשׁ אַשְׁמוֹרֶת זֶה הַלַּיְלָה.

כְֶּ©חֶלַק לוֹ לַיְלָה, וַיְהִי בַּחֲצִי הַלַּיְלָה.גֵר צֶדֶק ִ©צַּחְתּוֹ   

 דְַּ©תָּ מֶלÌֶ גְּרָר בַּחֲלוֹם הַלַּיְלָה, הִפְחַדְתָּ אֲרַמִּי בְּאֶמֶשׁ לַיְלָה.

 וַיָּשַׂר יִשְׂרָאֵל לְמַלְאÌָ וַיּוּכַל לוֹ לַיְלָה, וַיְהִי בַּחֲצִי הַלַּיְלָה.

בַּחֲצִי הַלַּיְלָה, חֵילָם Îא מָצְאוּ בְּקוּמָם בַּלַּיְלָה, טִיסַת ְ©גִיד חֲרֹשֶׁת  זֶרַע בְּכוֹרֵי פַתְרוֹס מָחַצְתָּ 
 סִלִּיתָ בְּכוֹכְבֵי לַיְלָה, וַיְהִי בַּחֲצִי הַלַּיְלָה.

לְאִישׁ חֲמוּדוֹת יָעַץ מְחָרֵף לְ©וֹפֵף אִוּוּי, הוֹבַשְׁתָּ פְגָרָיו בַּלַּיְלָה, כָּרַע בֵּל וּמַצָּבוֹ בְּאִישׁוֹן לַיְלָה, 
 ִ©גְלָה רָז חֲזוֹת לַיְלָה, וַיְהִי בַּחֲצִי הַלַּיְלָה.

גָגִי מִשְׁתַּכֵּר בִּכְלֵי קֹדֶשׁ ֶ©הֱרַג בּוֹ בַלַּיְלָה, ©וֹשַׁע מִבּוֹר אֲרָיוֹת פּוֹתֵר בִּעֲתוּתֵי לַיְלָה, שְִׂ©אָה ָ©טַר אֲ 
יְלָה.וְכָתַב סְפָרִים בַּלַּיְלָה, וַיְהִי בַּחֲצִי הַלַּ   

א עוֹרַרְתָּ ִ©צְחÍֲ עָלָיו בְֶּ©דֶד שְַׁ©ת לַיְלָה. פּוּרָה תִדְרוÌֹ לְשׁוֹמֵר מַה מִּלַיְלָה, צָרַח כַּשּׁוֹמֵר וְשָׂח אָתָ 
 בֹקֶר וְגַם לַיְלָה, וַיְהִי בַּחֲצִי הַלַּיְלָה.

יּוֹם אַף לÍְ הַלַּיְלָה, שׁוֹמְרִים הַפְקֵד קָרֵב יוֹם אֲשֶׁר הוּא Îא יוֹם וÎְא לַיְלָה, רָם הוֹדַע כִּי לÍְ הַ 
 לְעִירÍְ כָּל הַיּוֹם וְכָל הַלַּיְלָה, תָּאִיר כְּאוֹר יוֹם חֶשְׁכַּת לַיְלָה, וַיְהִי בַּחֲצִי הַלַּיְלָה.

 וּבְכֵן וַאֲמַרְתֶּם זֶבַח פֶּסַח
ִ©שֵּׂאתָ פֶּסַח. גִּלִיתָ לְאֶזְרָחִי חֲצוֹת לֵיל פֶּסַח, אֹמֶץ גְּבוּרוֹתֶיÍ הִפְלֵאתָ בַּפֶּסַח, בְּרֹאשׁ כָּל מוֹעֲדוֹת 

 וַאֲמַרְתֶּם זֶבַח פֶּסַח.

 דְּלָתָיו דָּפַקְתָּ כְּחֹם הַיּוֹם בַּפֶּסַח, הִסְעִיד ©וֹצְצִים עֻגּוֹת מַצּוֹת בַּפֶּסַח, וְאֵל הַבָּקָר רָץ זֵכֶר לְשׁוֹר
 עֵרÌֶ פֶּסַח, וַאֲמַרְתֶּם זֶבַח פֶּסַח.

עֲמוּ סְדוֹמִים וְלוהֲטוּ בָּאֵשׁ בַּפֶּסַח, חֻלַּץ לוֹט מֵהֶם וּמַצּוֹת אָפָה בְּקֵץ פֶּסַח, טִאטֵאתָ אַדְמַת זוֹ 
 מוֹף וְ©וֹף בְּעָבְרÍְ בַּפֶּסַח. וַאֲמַרְתֶּם זֶבַח פֶּסַח.

פָּסַחְתָּ בְּדַם פֶּסַח, לְבִלְתִּי תֵּת  יָהּ רֹאשׁ כָּל הוֹן מָחַצְתָּ בְּלֵיל שִׁמּוּר פֶּסַח, כַּבִּיר, עַל בֵּן בְּכוֹר
 מַשְׁחִית לָבֹא בִּפְתָחַי בַּפֶּסַח, וַאֲמַרְתֶּם זֶבַח פֶּסַח.

וּד מְסֻגֶּרֶת סֻגָּרָה בְּעִתּוֹתֵי פֶּסַח, ִ©שְׁמְדָה מִדְיָן בִּצְלִיל שְׂעוֹרֵי עֹמֶר פֶּסַח, שׂוֹרָפוּ מִשְׁמַנֵּי פּוּל וְל
ח, וַאֲמַרְתֶּם זֶבַח פֶּסַח.בִּיקַד יְקוֹד פֶּסַ   

 Ìֹעוֹד הַיּוֹם בְֹּ©ב לַעֲמוֹד עַד גָּעָה עוַֹ©ת פֶּסַח, פַּס יַד כָּתְבָה לְקַעֲקֵעַ צוּל בַּפֶּסַח, צָפֹה הַצָּפִית עֲרו
 הַשֻּׁלְחָן בַּפֶּסַח, וַאֲמַרְתֶּם זֶבַח פֶּסַח.

בַּפֶּסַח, רֹאשׁ מִבֵּית רָשָׁע מָחַצְתָּ בְּעֵץ חֲמִשִּׁים בַּפֶּסַח, שְׁתֵּי אֵלֶּה קָהָל כִּנְּסָה הֲדַּסָּה לְשַׁלֵּשׁ צוֹם 
 רֶגַע תָּבִיא לְעוּצִית בַּפֶּסַח, תָּעֹז יָדÍְ תָּרוּם יְמִיְ©Í כְּלֵיל הִתְקַדֵּשׁ חַג פֶּסַח, וַאֲמַרְתֶּם זֶבַח פֶּסַח.
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 כִּי לוֹ נָאֶה, כִּי לוֹ יָאֶה
אַדִּיר בִּמְלוּכָה, בָּחוּר כַּהֲלָכָה, גְּדוּדָיו יֹאמְרוּ לוֹ: לÍְ וּלÍְ, לÍְ כִּי לÍְ, לÍְ אַף לÍְ, לÍְ ה' 

 הַמַּמְלָכָה, כִּי לוֹ ָ©אֵה, כִּי לוֹ יָאֶה.

,Íְכִּי ל Íְל ,Íְוּל Íְה'  דָּגוּל בִּמְלוּכָה, הָדוּר כַּהֲלָכָה, וָתִיקָיו יֹאמְרוּ לוֹ: ל Íְל ,Íְאַף ל Íְל
 הַמַּמְלָכָה, כִּי לוֹ ָ©אֵה, כִּי לוֹ יָאֶה.

זַכַּאי בִּמְלוּכָה, חָסִין כַּהֲלָכָה טַפְסְרָיו יֹאמְרוּ לוֹ: לÍְ וּלÍְ, לÍְ כִּי לÍְ, לÍְ אַף לÍְ, לÍְ ה' 
 הַמַּמְלָכָה, כִּי לוֹ ָ©אֵה, כִּי לוֹ יָאֶה.

יר כַּהֲלָכָה לִמּוּדָיו יֹאמְרוּ לוֹ: לÍְ וּלÍְ, לÍְ כִּי לÍְ, לÍְ אַף לÍְ, לÍְ ה' יָחִיד בִּמְלוּכָה, כַּבִּ 
 הַמַּמְלָכָה, כִּי לוֹ ָ©אֶה, כִּי לוֹ יָאֶה.

מוֹשֵׁל בִּמְלוּכָה, ©וֹרָא כַּהֲלָכָה סְבִיבָיו יֹאמְרוּ לוֹ: לÍְ וּלÍְ, לÍְ כִּי לÍְ, לÍְ אַף לÍְ, לÍְ ה' 
מַּמְלָכָה, כִּי לוֹ ָ©אֵה, כִּי לוֹ יָאֶה.הַ   

עָָ©יו בִּמְלוּכָה, פּוֹדֶה כַּהֲלָכָה, צַדִּיקָיו יֹאמְרוּ לוֹ: לÍְ וּלÍְ, לÍְ כִּי לÍְ, לÍְ אַף לÍְ, לÍְ ה' 
 הַמַּמְלָכָה, כִּי לוֹ ָ©אֵה, כִּי לוֹ יָאֶה.

יו יֹאמְרוּ לוֹ: לÍְ וּלÍְ, לÍְ כִּי לÍְ, לÍְ אַף לÍְ, לÍְ ה' קָּדּוֹשׁ בִּמְלוּכָה, רַחוּם כַּהֲלָכָה שְִׁ©אַנָּ 
 הַמַּמְלָכָה, כִּי לוֹ ָ©אֵה, כִּי לוֹ יָאֶה.

תַּקִיף בִּמְלוּכָה, תּוֹמÌֵ כַּהֲלָכָה תְּמִימָיו יֹאמְרוּ לוֹ: לÍְ וּלÍְ, לÍְ כִּי לÍְ, לÍְ אַף לÍְ, לÍְ ה' 
  ָ©אֵה, כִּי לוֹ יָאֶה.הַמַּמְלָכָה, כִּי לוֹ 

יר הוּא  אַדִּ
בְֵּ©ה, בְֵּ©ה בֵּיתÍְ בְּקָרוֹב.קֵל  בְֵּ©ה,קֵל  יִבְֶ©ה בֵּיתוֹ בְּקָרוֹב. בִּמְהֵרָה, בִּמְהֵרָה, בְּיָמֵי©וּ בְּקָרוֹב.   

 בְֵּ©ה,קֵל  בְּיָמֵי©וּ בְּקָרוֹב.בָּחוּר הוּא, גָּדוֹל הוּא, דָּגוּל הוּא יִבְֶ©ה בֵּיתוֹ בְּקָרוֹב. בִּמְהֵרָה, בִּמְהֵרָה, 
בְֵּ©ה, בְֵּ©ה בֵּיתÍְ בְּקָרוֹב.קֵל   

 בְֵּ©ה,קֵל  הָדוּר הוּא, וָתִיק הוּא, זַכַּאי הוּא יִבְֶ©ה בֵּיתוֹ בְּקָרוֹב. בִּמְהֵרָה, בִּמְהֵרָה, בְּיָמֵי©וּ בְּקָרוֹב.
בְֵּ©ה, בְֵּ©ה בֵּיתÍְ בְּקָרוֹב.קֵל   

 בְֵּ©ה,קֵל  ר הוּא, יָחִיד הוּא יִבְֶ©ה בֵּיתוֹ בְּקָרוֹב. בִּמְהֵרָה, בִּמְהֵרָה, בְּיָמֵי©וּ בְּקָרוֹב.חָסִיד הוּא, טָהוֹ 
בְֵּ©ה, בְֵּ©ה בֵּיתÍְ בְּקָרוֹב.קֵל   

 בְֵּ©ה,קֵל  ב.כַּבִּיר הוּא, לָמוּד הוּא, מֶלÌֶ הוּא יִבְֶ©ה בֵּיתוֹ בְּקָרוֹב. בִּמְהֵרָה, בִּמְהֵרָה, בְּיָמֵי©וּ בְּקָרוֹ 
בְֵּ©ה, בְֵּ©ה בֵּיתÍְ בְּקָרוֹב.קֵל   

 בְֵּ©ה,קֵל  ©וֹרָא הוּא, סַגִּיב הוּא, עִזּוּז הוּא יִבְֶ©ה בֵּיתוֹ בְּקָרוֹב. בִּמְהֵרָה, בִּמְהֵרָה, בְּיָמֵי©וּ בְּקָרוֹב.
בְֵּ©ה, בְֵּ©ה בֵּיתÍְ בְּקָרוֹב.קֵל   

קֵל  קָּדוֹשׁ הוּא יִבְֶ©ה בֵּיתוֹ בְּקָרוֹב. בִּמְהֵרָה, בִּמְהֵרָה, בְּיָמֵי©וּ בְּקָרוֹב.פּוֹדֶה הוּא, צַדִּיק הוּא, 
בְֵּ©ה, בְֵּ©ה בֵּיתÍְ בְּקָרוֹב.קֵל  בְֵּ©ה,  

 בְֵּ©ה,קֵל  הוּא, תַּקִּיף הוּא יִבְֶ©ה בֵּיתוֹ בְּקָרוֹב. בִּמְהֵרָה, בִּמְהֵרָה, בְּיָמֵי©וּ בְּקָרוֹב. שַׁקַּירַחוּם הוּא, 
בְֵּ©ה, בְֵּ©ה בֵּיתÍְ בְּקָרוֹב.קֵל   
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 אֶחָד מִי יוֹדֵעַ?
.שֶׁבַּשָּׁמַיִם וּבָאָרֶץ אÎֱקֵי©וּאֶחָד אֶחָד אֲִ©י יוֹדֵעַ:   

.שֶׁבַּשָּׁמַיִם וּבָאָרֶץ אÎֱקֵי©וּשְַׁ©יִם אֲִ©י יוֹדֵעַ: שְֵׁ©י לֻחוֹת הַבְּרִית. אֶחָד שְַׁ©יִם מִי יוֹדֵעַ?   

 אÎֱקֵי©וּשÎְׁשָׁה אֲִ©י יוֹדֵעַ: שÎְׁשָׁה אָבוֹת, שְֵׁ©י לֻחוֹת הַבְּרִית, אֶחָד  ה מִי יוֹדֵעַ?שÎְׁשָׁ 
.שֶׁבַּשָּׁמַיִם וּבָאָרֶץ  

אַרְבַּע אֲִ©י יוֹדֵעַ: אַרְבַּע אִמָּהוֹת, שְׁלשָׁה אָבוֹת, שְֵׁ©י לֻחוֹת הַבְּרִית, אֶחָד  אַרְבַּע מִי יוֹדֵעַ?
.שָּׁמַיִם וּבָאָרֶץשֶׁבַּ  אÎֱקֵי©וּ  

חֲמִשָּׁה אֲִ©י יוֹדֵעַ: חֲמִשָּׁה חוּמְשֵׁי תוֹרָה, אַרְבַּע אִמָּהוֹת, שְׁלשָׁה אָבוֹת,  חֲמִשָּׁה מִי יוֹדֵעַ?
.שֶׁבַּשָּׁמַיִם וּבָאָרֶץ אÎֱקֵי©וּשְֵׁ©י לֻחוֹת הַבְּרִית, אֶחָד   

רָה, אַרְבַּע אִמָּהוֹת, שִׁשָּׂה אֲִ©י יוֹדֵעַ: שִׁשָּׁה סִדְרֵי מִשְָׁ©ה, חֲמִשָּׁה חוּמְשֵׁי תוֹ  שִׁשָּׂה מִי יוֹדֵעַ?
.שֶׁבַּשָּׁמַיִם וּבָאָרֶץ אÎֱקֵי©וּשÎְׁשָׁה אָבוֹת, שְֵׁ©י לֻחוֹת הַבְּרִית, אֶחָד   

שִׁבְעָה אֲִ©י יוֹדֵעַ: שִׁבְעָה יְמֵי שַׁבָּתָא, שִׁשָּׁה סִדְרֵי מִשְָׁ©ה, חֲמִשָּׁה חוּמְשֵׁי  שִׁבְעָה מִי יוֹדֵעַ?
.שֶׁבַּשָּׁמַיִם וּבָאָרֶץ י©וּאÎֱקֵ ת, שְׁלשָׁה אָבוֹת, שְֵׁ©י לֻחוֹת הַבְּרִית, אֶחָד תוֹרָה, אַרְבַּע אִמָּהוֹ   

שְׁמוָֹ©ה אֲִ©י יוֹדֵעַ: שְׁמוָֹ©ה יְמֵי מִילָה, שִׁבְעָה יְמֵי שַׁבָּתָא, שִׁשָּׁה סִדְרֵי  שְׁמוָֹ©ה מִי יוֹדֵעַ?
מִשְָׁ©ה, חֲמִשָּׁה חוּמְשֵׁי תוֹרָה, אַרְבַּע אִמָּהוֹת, שְׁלשָׁה אָבוֹת, שְֵׁ©י לֻחוֹת הַבְּרִית, אֶחָד 

.שֶׁבַּשָּׁמַיִם וּבָאָרֶץ אÎֱקֵי©וּ  

תִּשְׁעָה אֲִ©י יוֹדֵעַ: תִּשְׁעָה יַרְחֵי לֵדָה, שְׁמוָֹ©ה יְמֵי מִילָה, שִׁבְעָה יְמֵי  עַ?תִּשְׁעָה מִי יוֹדֵ 
שַׁבָּתָא, שִׁשָּׁה סִדְרֵי מִשְָׁ©ה, חֲמִשָּׁה חוּמְשֵׁי תוֹרָה, אַרְבַּע אִמָּהוֹת, שÎְׁשָׁה אָבוֹת, שְֵׁ©י 

.בָאָרֶץשֶׁבַּשָּׁמַיִם וּ אÎֱקֵי©וּלֻחוֹת הַבְּרִית, אֶחָד   

רָה מִי יוֹדֵעַ? רָה אֲִ©י יוֹדֵעַ: עֲשָׂרָה דִבְּרַיָא, תִּשְׁעָה יַרְחֵי לֵדָה, שְׁמוָֹ©ה יְמֵי מִילָה,  עֲשָֹ עֲשָֹ
שִׁבְעָה יְמֵי שַׁבָּתָא, שִׁשָּׁה סִדְרֵי מִשְָׁ©ה, חֲמִשָּׁה חוּמְשֵׁי תוֹרָה, אַרְבַּע אִמָּהוֹת, שְׁלשָׁה 

שֶׁבַּשָּׁמַיִם וּבָאָרֶץ. אÎֱקֵי©וּת הַבְּרִית, אֶחָד אָבוֹת, שְֵׁ©י לֻחוֹ   

רָה אַחַד עָשָׂר מִי יוֹדֵעַ? אַחַד עָשָׂר אֲִ©י יוֹדֵעַ: אַחַד עָשָׂר כּוֹכְבַיָּא, עֲשָׂרָה דִבְּרַיָא,  עֲשָֹ
רֵי מִשְָׁ©ה, חֲמִשָּׁה תִּשְׁעָה יַרְחֵי לֵדָה, שְׁמוָֹ©ה יְמֵי מִילָה, שִׁבְעָה יְמֵי שַׁבָּתָא, שִׁשָּׁה סִדְ 

שֶׁבַּשָּׁמַיִם  אÎֱקֵי©וּחוּמְשֵׁי תוֹרָה, אַרְבַּע אִמָּהוֹת, שְׁלשָׁה אָבוֹת, שְֵׁ©י לֻחוֹת הַבְּרִית, אֶחָד 
.וּבָאָרֶץ  

א, שְֵׁ©ים עָשָׂר אֲִ©י יוֹדֵעַ: שְֵׁ©ים עָשָׂר שִׁבְטַיָּא, אַחַד עָשָׂר כּוֹכְבַיָּ  שְֵׁ©ים עָשָׂר מִי יוֹדֵעַ?
עֲשָׂרָה דִבְּרַיָא, תִּשְׁעָה יַרְחֵי לֵדָה, שְׁמוָֹ©ה יְמֵי מִילָה, שִׁבְעָה יְמֵי שַׁבָּתָא, שִׁשָּׁה סִדְרֵי 
מִשְָׁ©ה, חֲמִשָּׁה חוּמְשֵׁי תוֹרָה, אַרְבַּע אִמָּהוֹת, שְׁלשָׁה אָבוֹת, שְֵׁ©י לֻחוֹת הַבְּרִית, אֶחָד 

.רֶץשֶׁבַּשָּׁמַיִם וּבָאָ אÎֱקֵי©וּ  

שְׁלשָׁה עָשָׂר אֲִ©י יוֹדֵעַ: שְׁלשָׁה עָשָׂר מִדַּיָּא. שְֵׁ©ים עָשָׂר שִׁבְטַיָּא,  שְׁלשָׁה עֶשָׂר מִי יוֹדֵעַ?
אַחַד עָשָׂר כּוֹכְבַיָּא, עֲשָׂרָה דִבְּרַיָא, תִּשְׁעָה יַרְחֵי לֵדָה, שְׁמוָֹ©ה יְמֵי מִילָה, שִׁבְעָה יְמֵי 

רֵי מִשְָׁ©ה, חֲמִשָּׁה חוּמְשֵׁי תוֹרָה, אַרְבַּע אִמָּהוֹת, שְׁלשָׁה אָבוֹת, שְֵׁ©י שַׁבָּתָא, שִׁשָּׁה סִדְ 
.שֶׁבַּשָּׁמַיִם וּבָאָרֶץ אÎֱקֵי©וּלֻחוֹת הַבְּרִית, אֶחָד   



 סא
 

 חַד גַּדְיָא, חַד גַּדְיָא
, חַד גַּדְיָא, חַד גַּדְיָא.דְּזַבִּין אַבָּא בִּתְרֵי זוּזֵי  

וְאָכְלָה לְגַדְיָא, דְזַבִּין אַבָּא בִּתְרֵי זוּזֵי. חַד גַּדְיָא, חַד  וְאָתָא שׁוְּ©רָא
 גַּדְיָא.

וְָ©שÌַׁ לְשׁוְּ©רָא, דְאָכְלָה לְגַדְיָא, דְזַבִּין אַבָּא בִּתְרֵי זוּזֵי. וְאָתָא כַלְבָּא 
 חַד גַּדְיָא, חַד גַּדְיָא.

דְָ©שÌַׁ לְשׁוְּ©רָא, דְאָכְלָה לְגַדְיָא, דְזַבִּין וְהִכָּה לְכַלְבָּא, וְאָתָא חוּטְרָא 
 אַבָּא בִּתְרֵי זוּזֵי. חַד גַּדְיָא, חַד גַּדְיָא.

וְשָׂרַף לְחוּטְרָא, דְהִכָּה לְכַלְבָּא, דְָ©שÌַׁ לְשׁוְּ©רָא, דְאָכְלָה וְאָתָא ©וּרָא 
ד גַּדְיָא.לְגַדְיָא, דְזַבִּין אַבָּא בִּתְרֵי זוּזֵי. חַד גַּדְיָא, חַ   

וְכָבָה לְ©וּרָא, דְשָׂרַף לְחוּטְרָא, דְהִכָּה לְכַלְבָּא, דְָ©שÌַׁ וְאָתָא מַיָּא 
 לְשׁוְּ©רָא, דְאָכְלָה לְגַדְיָא, דְזַבִּין אַבָּא בִּתְרֵי זוּזֵי. חַד גַּדְיָא, חַד גַּדְיָא.

לְחוּטְרָא, דְהִכָּה וְשָׁתָה לְמַיָּא, דְּכָבָה לְ©וּרָא, דְשָׂרַף וְאָתָא תוֹרָא 
לְכַלְבָּא, דְָ©שÌַׁ לְשׁוְּ©רָא, דְאָכְלָה לְגַדְיָא, דְזַבִּין אַבָּא בִּתְרֵי זוּזֵי. חַד 

 גַּדְיָא, חַד גַּדְיָא.

וְשָׁחַט לְתוֹרָא, דְשָׁתָה לְמַיָּא, דְכָבָה לְ©וּרָא, דְשָׂרַף וְאָתָא הַשׁוֹחֵט 
ָ©שÌַׁ לְשׁוְּ©רָא, דְאָכְלָה לְגַדְיָא, דְזַבִּין אַבָּא לְחוּטְרָא, דְהִכָּה לְכַלְבָּא, דְ 

 בִּתְרֵי זוּזֵי. חַד גַּדְיָא, חַד גַּדְיָא.

וְשָׁחַט לְשׁוֹחֵט, דְּשָׁחַט לְתוֹרָא, דְשָׁתָה לְמַיָּא, וְאָתָא מַלְאÌָ הַמָּוֶת 
Ì לְשׁוְּ©רָא, דְכָבָה לְ©וּרָא, דְשָׂרַף לְחוּטְרָא, דְהִכָּה לְכַלְבָּא, דְָ©שַׁ 

 דְאָכְלָה לְגַדְיָא, דְזַבִּין אַבָּא בִּתְרֵי זוּזֵי. חַד גַּדְיָא, חַד גַּדְיָא.

וְשָׁחַט לְמַלְאÌַ הַמָּוֶת, דְּשָׁחַט לְשׁוֹחֵט, וְאָתָא הַקָּדוֹשׁ בָּרוÌּ הוּא 
טְרָא, דְהִכָּה דְּשָׁחַט לְתוֹרָא, דְשָׁתָה לְמַיָּא, דְּכָבָה לְ©וּרָא, דְשָׂרַף לְחוּ

לְכַלְבָּא, דְָ©שÌַׁ לְשׁוְּ©רָא, דְאָכְלָה לְגַדְיָא, דְזַבִּין אַבָּא בִּתְרֵי זוּזֵי. חַד 
 גַּדְיָא, חַד גַּדְיָא.
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(v) רבי יוסי הגלילי אומר 

This passage is included in the Seder of Rav Amram Gaon with no indication that it is any more 
or less optional than the other sections. In the Siddur of Rav Sa’adya Gaon it is explicitly marked 
as an optional extra. In all the other texts it is absent. 

(vi) ורב 

We have already discussed this in the introduction, but it is important to note that all of the early 
versions, and indeed all later medieval versions, do not include the second verse from Yehezqel. 

(vii) A different Land of Israel version 

The version from the Land of Israel is almost identical to the Babylonian version, and is certainly 
imported rather than a parallel development. However, there is one section that is markedly 
different: 

Standard version Modified Land of Israel version 
את  אלקיםשנאמר: וישמע  כמו את קלנו ייוישמע 

את בריתו את אברהם את יצחק  אלקיםנאקתם ויזכר 
  ואת יעקב.

את  אלקיםשנאמר: וישמע  כמו את קלנו ייוישמע 
   .אלקיםבני ישראל וידע 

דרך ארץ. כמו שנאמר:  זו פרישות וירא את ענינו
   .אלקיםאת בני ישראל וידע  אלקיםוירא 

 

אלו הבנים. כמו שנאמר: כל הבן הילוד  ואת עמלנו
  הבת תחיון.היארה תשליכהו וכל 

דרך ארץ. כמו שנאמר: כל  זו פרישות ואת עמלנו
 הבן הילוד היארה תשליכהו וכל הבת תחיון.

 
At first glance, this looks like the work of a distracted scribe making a mistake. The first 
comment quotes a verse that doesn’t exist, but is made up of the beginning of the Shemot 2:24 
and the end of 2:25. The second part appears to move פרישות דרך ארץ into the comment about 
decree against the male children by splicing together the verse that goes with ªוואת עמל  and the 
remark that goes with וªיªוירא את ע. It may, indeed, just be a mess. However, I believe it is 
possible that this bares witness to an abortive attempt to improve the Maggid.  

As we discussed in the introduction, the Maggid’s comment on וªיªוירא את ע is not original, but 
taken from the earlier Babylonian Haggadah. It fits in somewhat awkwardly to the Maggid’s 
structure since it points to something that is not actually part of the story in Shemot, though it 
may be of benefit to insert it. This version may be an assay at an improvement. Whereas in the 
original, וªוישמע יי את קל and וªיªוירא את ע point to two consecutive verses whose meaning is 
equivalent, the land of Israel author combines them into one comment. He then moves זו
 to the discussion of the decree against the male children, which fits in well with פרישות דרך ארץ
the midrashic tradition according to which the one happened as a result of the other. The result 
is rather clumsy, but with some extra editorial input one can see how this could result in a 
version of our Maggid that did not have to resort to inserting an extra part into the story.
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manuscripts that omit it may simply be in error, but it is also possible that some copyists rejected 
it as a polemical text alien to the Babylonian tradition. 

(iv) ויציאנו יי ממצרים 

There is a great deal of variation in the versions of the midrash on this fragment. 

Rav Amram 
Gaon 

Rav Sa’adya 
Gaon 

Rambam Anon. (Geonic 
pub. by Lehmann) 

Anon. (Land of 
Israel) 

 לא על ידי מלאך
ולא על ידי שרף 

ולא על ידי השליח 
אלא הקב''ה בכבודו 

ועברתי  'שנ ובעצמו
בארץ מצרים 

ועברתי ...בלילה 
אני . בארץ מצרים

ולא מלאך. והכיתי 
אני ולא  .כל בכור

להי -שרף. "ובכל א
מצרים אעשה 

. אני ולא שפטים
אני  יי.שליח. אני 

.הוא ולא אחר  

 מלאךהלא על ידי 
ולא על ידי השרף 

ולא על ידי השליח  
לא על ידי הדבר 
אלא ה'ק'ב'ה הוא 

 בעצמו.

 לא על ידי מלאך
ולא על ידי שרף 

ולא על ידי שליח 
אלא הקדוש ברוך 

 הוא בכבודו כמו
שנאמר: ועברתי 

בארץ מצרים 
בלילה הזה 

והכיתי כל בכור 
בארץ מצרים 

מאדם ועד בהמה 
 אלקיובכל 

מצרים אעשה 
.יישפטים אני   

ולא  לא על ידי מלאך
על ידי שרף ולא על 

ידי שליח אלא הקדוש 
 ברוך הוא בכבודו 
שנאמר: ועברתי 

בארץ מצרים בלילה 
הזה והכיתי כל בכור 
בארץ מצרים מאדם 

 אלקיועד בהמה ובכל 
מצרים אעשה שפטים 

יוי.אני   

 לא על ידי מלאך
ולא על ידי שרף 

ולא על ידי שליח 
ולא על ידי הדבר 

 בה' בכבודואלא הק'
שנאמר: ועברתי 

בארץ מצרים 
בלילה הזה והכיתי 

כל בכור בארץ 
מצרים מאדם ועד 

 אלקיבהמה ובכל 
מצרים אעשה 

יי ולא שפטים אני 
 אחר

The differences are as follows: 

(a) Only the version of Rav Amram Gaon quotes the full version of the midrash with 
which we are familiar. Rav Sa’adya Gaon simply quotes the initial sentence. The others 
quote only the verse. However, the version from the land of Israel also includes the 
concluding exclusion from the full version ולא אחר. 

(b) Rav Amram’s version includes the double formula בכבודו ובעצמו the others include 
only one of the other. It is likely there were two separate traditions which at some point 
were combined. 

(c) The version of Rav Sa’adya Gaon and the version from the Land of Israel have the 
added exclusion לא על ידי הדבר a reference to the logos, though it is doubtful that this was 
understood by his time. 

(d) The versions of Rav Amram Gaon and Rav Sa’adya Gaon read השליח (the emissary). 

With regard to establishing the correct text, it seems to me that it does not matter too greatly 
since the purpose within our Maggid is to direct the reader to the passage where God reveals to 
his name to Moshe. However, using one of the shorter versions is probably less distracting and it 
seems likely that the text we have for the Seder of Rav Amram Gaon is not accurate. Probably it 
is also preferable to quote the verse ending י ייªא in order to make the link between the fragment 
and the section of Shemot clearer. The formula ובכבודו בעצמו  in is rather cumbersome and 
arguably something of a hostage to theological fortune, so one or the other should be chosen. 
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(i) Quoting verses 

In Rav Amram Gaon’s version only the first few words of each quoted verse are cited, except for 
when the verse is seven words or less and the comment on ורב, in which he also includes the last 
two words ערם ועריה. In some cases, it would be clearly be necessary to read the entire verse, but 
his Seder was intended for a learned audience who could be presumed to remember the entire 
verse, as is often the practice in the Gemara. Rav Sa’adya Gaon is eclectic, sometimes quoting all 
of a verse, sometimes only a few words. The other versions quote the verses in full. 

Another important point to note is that all the early versions do not follow the modern practice 
of quoting an entire verse from parshat habikkurim then dividing it up into fragments. Instead, 
they simply go through the entire passage bit by bit. The later practice gives the false impression 
that the verses are being ‘explained’ by the comments because they appear to be quoting a verse 
then explaining it bit by bit. The original approach is more certainly more correct. Since the goal 
is to map the fragments of the verses onto Shemot, there is no point in repeating the verse. 

(ii) כמה שנאמר 

This formula is closely associated with the Haggadah and was already used in the early Babylonian 
version upon which it was built. It is not a little odd, then, to find that none of the authoritative 
texts use it. Instead we find a variety of different formulas, all of which are less cumbersome: 

(i) Rav Amram Gaon – אמרªכמו ש and occasionally אמרªש. 

(ii) Rav Sa’adya Gaon – אמרªש and sometimes אמרªכמש 

(iii) Rambam – אמרªכמו ש 

(iv) Anon. Geonic (Lehmann) – אמרªכמו ש 

(v) Anon. Geonic (Shecter MS) – אמרªש 

(vi) Anon. Land of Israel – אמרªכמו ש 

(iii)  הדבוראנוס על פי  

This entire comment is missing in the version of Rambam and the anonymous Geonic versions. 
In both Rav Amram Gaon and Rav Sa’adya Gaon’s version it appears as וס על פי הדברªא, which 
must be regarded as the correct version, though it is not clear whether it makes a difference to 
how it should be vocalized. In the Israeli Haggadah it appears as וסהªא, which reflected earlier 
Land of Israel texts. 

My belief is that this comment should be included because it fits in with the structure of the 
Maggid, however, it is possible that this is serendipitous, especially since it appears at the 
beginning of the story where accidental additions are less likely to stand out. Rambam who would 
have had access to texts both with and without probably chose to omit it for theological reasons, 
likely unaware that originally this comment had been a polemic against logos theology. The Geonic 
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Appendix iv – Geonic texts 
There are hundreds of texts of the Haggadah that have survived from the middle ages. There are, 
however, five particularly important sources for establishing an accurate text our Maggid, all of 
which differ in minor, but sometimes important, ways from the standardized text used in 
Haggadot today. These are: 

(i) The Seder of Rav Amram Gaon, sent to the Jews of Spain in 
C.E. 875. 

(ii) The Siddur of Rav Sa’adya Gaon, which started to be circulated 
in the early-mid 900s. 

(iii) An anonymous manuscript published by Menashe Raphael 
Lehman as authored by Rav Natronai Gaon. 

(iv) A version from the Schechter manuscript that stops a few 
lines into parshat habikkurim. 

(v) The Mishneh Torah of Rambam compiled between 1170 and 
1180 C.E. 

(vi) An anonymous manuscript (TSH 108/2) which shows the 
Land of Israel rite after it had already been highly influence by 
Geonic Babylonian customs, including the use of our Maggid. 

I have elected not to transcribe all six. Those who wish to see the first five side by side can look 
in S. Safrai & Z. Safrai הגדת חז''ל, (Jerusalem, 1998), pp. 271-4 and the last on p. 287. Instead I 
will list the different points where they differ, providing the text where appropriate.  

First, we should say a brief note about establishing the proper text. A reasonable starting 
assumption is that the earliest source is the most correct, but in practice this is problematic. The 
Siddurim of Rav Amram and Rav Sa’adya were copied around the Mediterranean and Middle East 
by different scribes who often made changes or additions to reflect their local practice. 
Establishing a completely accurate version of either text is impossible. What I quote here should 
therefore be taken with a pinch of salt, though it is based on the best versions now available. 
Thanks to the extraordinary labours of Rav Kapah and his successors in the last half century we 
can be sure that we possess an accurate copy of Mishneh Torah down almost to the last letter, but 
Rambam was writing thee centuries later. As for the two anonymous Geonic versions, we simply 
do not know who wrote them or when. Another consideration is that it is more likely than not 
that the later writers did not copy from Rav Amram Gaon, but had their own source which 
could have been more (or less!) accurate. When establishing the best version of the text I believe 
that one of the factors that should be taken into consideration is what version fits best with the 
structure of the Maggid as we have described it above. 
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(iv) A Mixed Version 

This haggadah comes from the Cairo Genizah and it is unclear whether it represents a basically 
Land of Israel rite with Babylonian influence or an earlier Babylonian rite that had developed 
independently of the tradition later authorized by the Geonim. It can be found in J. Rovner, 
‘Two Early Witnesses to the Formation of the “Miqra Bikkurim Midrash” and their Implications 
for the Evolution of the Haggadah Text’, Hebrew Union College Annual, 75 (2004), p. 91. 

And Lavan sought to uproot the whole, as it says, 
My father was a wandering Aramean  'ארמי אבד אביולבן בקש לעקר את הכל שנ  

And he went down to Egypt forced according 
to the word (logos?) 
This teaches that he did not go down to settle, but 
to dwell temporarily 

אנוסה על פי הדיבר וירד מצרימה  
 מלמד שלא ירד להשתקע אלא לגור

Few of number as it says ‘Seventy souls your 
fathers went down to Egypt and now HASHEM 
your God has placed you like the stars of the 
heavens for multitude. (Devarim 10:22) 

בשבעים נפש ירדו אבתיך  שנאמר במתי מעט
ך ככוכבי השמים אלקימצרימה ועתה שמך יי 

   בולר

And HASHEM brought us out from Egypt 
not by means of an angel, and not by means of a 
seraph, not by means of an emissary, but the Holy 
One Blessed be He by Himself. 

לא על ידי מלאך ולא על ויוציאנו יי ממצרים 
 ידי שרף לא על ידי שליח אלא ה'ק'ב'ה בעצמו

With strong hand two with and outstretched 
arm two [with great terror two] with signs two 
and with wonders two these are the ten plagues 
which the Omnipresent Blessed be He brought 
on the Egyptians in Egypt and these are they: 
blood, frog, lice, arov, animal plague, boil, hail, 
locust, darkness, plague of the firstborn. 

שתים  ובזרוע נטויהשתים  ביד חזקה
 ובמופתיםשתים  באתותשתים  ובמורא גדול

שנים אלו עשר המכות שהביא המקום ברוך 
דם צפדעה  הוא על המצרים במצרים ואלו הן

כנים ערוב דבר שחין ברד ארבה חושך מכת 
 בכורות

Rabi Yehuda made a mnemonic: Dtzach ‘Adash 
B’ahav 

רבי יהודה היה נותן בהם סימנים ד'צ'ך ע,ד'ש 
 ב'א'ח'ב.

This text has the shorter introductory formula used in the Babylonian version, as well as Rabi 
Yehuda’s mnemonic. It includes the וסה על פי הדיברªא formula from the Land of Israel, along 
with the citation of Devarim 10:22 found in the expanded Land of Israel version. Its unique 
feature is the comment found in our Maggid on שם ויגר , though oddly enough the fragment itself 
is not cited (even more interestingly, there is a gloss by another hand adding אמרªש + Bereishit 
47:4, the same verse quoted in our Maggid). For the third time, we find that every comment in 
this haggadah was incorporated by the author of our Maggid, further demonstrating his desire to 
work with existing sources. 

By comparing all the different manuscripts we have, it can be seen that our Maggid did not arise 
out of a process of slow accumulation. We have three short texts that were incorporated into our 
Maggid and one more developed one that was not. While we cannot rule out the future discovery 
of a missing link, at the moment, the fossil record strongly suggests intelligent design rather than 
evolution. Scholars have hypothesized a slow process of accretion to deal with the fact that the 
text in front of them didn’t seem to make a great deal of sense. Given that, as we have explained, 
the Maggid actually has an elaborate structure, there is no longer any reason to posit what the 
documentary record denies. 
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This text more or less proves that the Maggid we use does not back to the Tannaitic period (let 
alone the second Temple as some have claimed!), and was composed no earlier than the Geonic 
century in Bavel itself before spreading around the globe.  

And Lavan sought to uproot the whole, as it says, 
My father was a wandering Aramean  'ארמי אבד אביולבן בקש לעקר את הכל שנ  

And he went down to Egypt and he dwelt 
there, few of number, and he became there a 
nation, great and mighty 

ימה ויגר שם במתי מעט ויהי שם וירד מצר
 לגוי גדול ועצום

And he saw out affliction as it says ‘And God 
saw the children of Israel and God knew’ 

כמה שנ' וירא אלקים את בני  וירא את ענינו
 ישראל וידע אלקים.

And HASHEM brought us out from Egypt 
not by means of an angel, not be means of a 
seraph, not by means of an emissary, but the Holy 
One Blessed be He. 

לא על ידי מלאך ולא על  ויוציאנו יי ממצרים
 ידי שרף לא על ידי שליח אלא הקב''ה.

With strong hand two with and outstretched 
arm two [with great terror two] with signs two 
and with wonders two these are the ten plagues 
which the Omnipresent Blessed be He brought 
on the Egyptians in Egypt and these are they: 
blood, frog, lice, arov, animal plague, boil, hail, 
locust, darkness, plague of the firstborn. 

במורא שתים [ בזרוע נטיוהשתים  ביד חזקה
שנים  ובמפתיםשתים  באותותשתים]*  גדול

אילו עשר מכות שהביא המקום  ב''ה על 
דם צפדעה כנים  המצרים במצרים ואלו הן

ערוב דבר שחין ברד ארבה חושך מכת 
 בכורות.

Rabi Yehuda made a mnemonic: Dtzach ‘Adash 
B’ahav 

רבי יהודה היה נותן בהם סימנים דצ''ך עד''ש 
 באח''ב.

Two other interesting facts must be pointed out about this Maggid. The first is that it does not 
even include all the verses of parshat habikkurim despite having only the barest bones of 
supporting midrashic material. I believe that this proves conclusively that it was not meant to be 
read off the page as written, but to serve as a tool to help with ad hoc. exposition of parshat 
habikkurim, which the reader was expected to remember. I believe all such short Maggids should 
be read in this way and, so, in a modified sense, should the Maggid we use. The second is that it 
includes apparently original comments that were incorporated by the author of our Maggid. The 
first is the comment beginning אמרªכמה ש on וªיªוורא את ע, which may have served as a sort of 
prototype for the many comments in the same format that our author added. The second is the 
mnemonic in the name of Rabi Yehuda. This mnemonic appears in Sifrei Devarim, but the 
author’s decision to include it in his Maggid probably came from here. It has also been suggested 
that the mnemonic is an addition to Sifrei by a later scribe, in which case this Haggadah would be 
its earliest source. 

In fact, all five comments in this text were incorporated by the author of our Maggid and thus this 
may represent the starting point upon which he built. However, he did not stick to the wording 
used here, but adapted it, using a longer version of the introductory comment to ארמי אבד אבי 
found in the Land of Israel haggadot and adding a clause to the comment on וªיªוירא את ע in order 
to fit it into his system. 
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Go and learn what Lavan the Aramean sought to 
do to Ya’aqov our father, for Pharaoh the wicked 
only decreed over the males and Lavan sought to 
uproot the whole, as it says My father was a 
wandering Aramean 

למד מה בקש לבן הארמי לעשות ליעקב צא ו
אבינו שפרעה הרשע לא גזר אלא על הזכרים 

ארמי אבד ולבן בקש לעקור את הכל שנאמר 
 אבי

And he went down to Egypt forced according 
to the word (logos?). Go and see the how cherished 
was our father Ya’aqov, how cherished he was 
before the Omnipresent, as it says ‘I, I will go 
down with you to Egypt and I, I will surely bring 
you up.’ (Bereishit 46:4)  

אנוסה על פי הדיבר ראה חיבתו  וירד מצרימה
שלאבינו יעקב כמה הוא חביב לפני המקום שנ' 

 אנכי ארד עמך מצרימה ואנכי אעלך גם עלה

And he dwelt there, few of number, and he 
became there a nation, great, mighty see how 
cherished Israel is, how cherished they are before 
the Omnipresent since they did not go down to 
Egypt but few of number, as it says ‘Seventy souls 
your fathers went down to Egypt and now 
HASHEM your God has placed you like the stars 
of the heavens for multitude. (Devarim 10:22) 

ראה ויגר שם במתי מעט ויהי שם לגוי גדול 
חיבתן שלישראל כמה הן חביבין לפני המקום 

שלא ירדו במצרי אלא במתי מעט שנ' בשבעים 
נפש ירדו אבותיך מצרימה ועתה שמך יי 

ך ככוכבי השמים לרוב אלקי  

And HASHEM brought us out from Egypt 
not by means of an angel, and not by means of a 
seraph, not by means of an emissary, but the Holy 
One Blessed be He by Himself. As it says, ‘And I 
will pass through the land of Egypt in that night 
and I will strike every firstborn in the land of 
Egypt from man unto beast and upon all the gods 
of Egypt I will perform judgments, I am 
HASHEM. 

לא על ידי מלאך ולא על ויוציאנו יי ממצרים 
ידי שרף לא על ידי שליח אלא ה'ק'ב'ה בעצמו 
שנ' ועברתי בארץ מצ' בלילה הזה והכיתי כל 

 אלקיבכור בארץ מצרים מאדם ועד בהמה וב
אעשה שפטים אני יימצרים   

With strong hand two with and outstretched 
arm two with great terror two with signs two 
and with wonders two these are the ten plagues 
which the Omnipresent Blessed be He brought 
on the Egyptians in Egypt and these are they: 
blood, frog, lice, arov, animal plague, boil, hail, 
locust, darkness, plague of the firstborn. 

שתים  ובזרוע נטויהשתים  ביד חזקה
 ובמופתים שתים באתות שתים ובמורא גדול

שנים אלו עשר המכות שהביא המקום ברוך 
דם צפדעה  הוא על המצרים במצרים ואלו הן

כנים ערוב דבר שחין ברד ארבה חושך מכת 
 בכורות

And he brought us out from there as it says ‘and 
us he brought out from there.’ Not for our merits 
did HASHEM bring us out of Egypt, but in the 
merit of Avraham, Yitzhaq, and Ya’aqov, as it 
says ‘And God heard their cry and God 
remembered his covenant with Avraham, with 
Yitzhaq and with Ya’aqov. And God saw the 
children of Israel and God knew. 

לא  והוציאנו משם שנאמר ואותנו הוציא משם
ו הוציאנו יי ממצרים אלא בזכות בזכותינ

את  אלקיםאברהם יצחק ויעקב שנ' וישמע 
את בריתו את אברהם  אלקיםנאקתם ויזכור 

את בני  אלקיםאת יצחק ואת יעקב וירא 
  אלקיםישראל וידע 

(iii) An early Babylonian version 

This is taken from a Babylonian haggadah text of the 10th century. It was first published in J. 
Rovner, ‘Two Early Witnesses to the Formation of the “Miqra Bikkurim Midrash” and their 
Implications for the Evolution of the Haggadah Text’, Hebrew Union College Annual, 75 (2004), p. 
83. It can also be found in J. Kulp, Schecter Haggadah, (Jerusalem, 2009), p. 220. 
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This text includes the three items we identified as part of the universal framework present in all 
Haggadot and one more comment, which the author of our Maggid also incorporates. Rovner is of 
the view that this Maggid was developed no earlier than the 8th century, but it is much easier to 
explain the addition of the three comments (and perhaps also וס על פי הדברªא) to the exposition 
of the parshat habikkurim if it happened at an earlier stage. The absence of any earlier 
documentary evidence means that we cannot say anything more.  

An odd element in this Haggadah is the closing words ‘And he brought us out from there’ as it 
says “and us he brought out from there.”’ The quotation is Devarim 6:26 and, oddly enough, in 
the Talmud Bavli Pesahim 116a, Rava says that it is an obligation to say these words, though he 
doesn’t specify at what point. One possible explanation is that he was citing a tradition from the 
Land of Israel. What purpose this aggressively tautological statement is supposed to have as 
conclusion to parshat habikkurim, however, is a question that I have not seen adequately resolved. 

N.B. Some manuscripts of this Maggid omit the actual list of the plagues and the concluding 
statement, thus ending with the words על המצרים. Rovner assumes that this is the more original 
version on the general principle that liturgies are more frequently added to than subtracted from. 

(ii) An expanded Land of Israel Version 

In some Byzantine manuscripts, a version of the Haggadah has been discovered that can be 
summed up as basically following the Land of Israel rite, but with changes made to 
accommodate Babylonian practices and formulas popularized by Rav Amram Gaon and Rav 
Sa’adya Gaon. Interestingly, however, the Maggid shows evidence of an independent 
development of the Land of Israel version unaffected by Babylonian influence. The text can be 
found in J. Rovner, ‘A New Version of the Eres Israel Haggadah Liturgy and the Evolution of 
the Eres Israel ‘Miqra Bikkurim’ Midrash’, JQR 92, pp. 423-4. It can also be found in J. Kulp, 
Schecter Haggadah, (Jerusalem, 2009), p. 220 (though with the omission of the first line). 

Clearly, this text builds upon the land of Israel version, adding comments with particular 
teachings. There are two rather otiose comments on how cherished Ya’aqov and the children of 
Israel are respectively, which Rovner discusses at length. In addition, there is an elaboration of 
the postscript giving it a theological significance. It also has a longer version of the comment on 
 .ויוציªו יי ממצרים

Unlike the earlier Land of Israel text and the early Babylonian text (below) this seems to have 
had relatively little influence on the author of our Maggid. It is just possible that he was 
influenced by the citation of Devarim 10:22 though this is already there in Sifrei and is included in 
another text that it seems more likely the author did have access to (below iv). Further, if he used 
this haggadah as a source, it seems odd that he did not include the citation of Bereishit 46:4 
appended to וס על פי הדיברªא since this would fit in perfectly with his general system. It seems to 
me probable either that he never saw this text or, if he did, that he didn’t care for it.  

Note that here two verse of parshat habikkurim are omitted entirely. Rovner argues that this was 
part of a move away from explaining the verse themselves to a formalized liturgy in which the 
focus was on the quasi-midrashic comments. This does not seem to me correct as I will explain 
in the next section. 
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Appendix iii – Earlier Maggids 

In this appendix, I have transcribed the known versions of the parshat habikkurim 
section found in earlier haggadot with some comments. This will be of some interest 
to the general reader who will get a better sense of the range – and lack of range – 
in earlier haggadot and also, I hope, be of some small assistance to those who wish 
to carry out further scholarly work. 

In all the following texts, bold type indicates the verses from Devarim and normal type indicates 
additions, including other cited verses. These texts cannot also be read side by side in J. Rovner, 
‘Two Early Witnesses to the Formation of the “Miqra Bikkurim Midrash” and their Implications 
for the Evolution of the Haggadah Text’, Hebrew Union College Annual, 75 (2004), p. 102-106. 

(i) The standard Land of Israel version 

This is the basic text found in many manuscripts from the Land of Israel and communities that 
followed Land of Israel traditions. Minor differences are found in different manuscripts, but they 
mostly indicate no more than scribal errors or quirks. The following text was first published in 
D. Goldschmitt,הגדה של פסח ותולדותיה, (Jerusalem, 1960). It also appears in S. Safrai & Z. Safrai 
 .pp. 287-8 and J. Kulp, Schecter Haggadah, (Jerusalem, 2009), p. 218 ,(Jerusalem, 1998) ,הגדת חז''ל

Go and learn what Lavan the Aramean sought to 
do to Ya’aqov our father, for Pharaoh the wicked 
only decreed over the males and Lavan sought to 
uproot the whole, as it says My father was a 
wandering Aramean 

ב למד מה בקש לבן הארמי לעשות ליעקצא ו
אבינו שפרעה הרשע לא גזר אלא על הזכרים 

ארמי אבד ולבן בקש לעקור את הכל שנאמר 
 אבי

And he went down to Egypt forced according 
to the word. אנוסה על פי הדבר וירד מצרימה  

And he dwelt there, few of number, and he 
became there a nation, great, mighty and 
numerous. And he Egyptians did bad to us 
and they afflicted us and they placed upon us 
hard work. And we cried out to HASHEM the 
God of our fathers and he heard our voice and 
he saw our affliction and our travail and our 
oppression 

ויגר שם במתי מעט ויהי שם לגוי גדול 
עצום ורב וירעו אותנו המצרים ויענונו ויתנו 

 אלקיעלינו עבודה קשה ונצאק אל יי 
אבותינו וישמע יי את קולינו וירא את ענינו 

 ואת עמלינו ואת לחצינו 

And HASHEM brought us out from Egypt 
not by means of an angel, and not by means of a 
seraph, not by means of an emissary, but the Holy 
One Blessed be He by Himself. 

לא על ידי מלאך ולא על ויוציאנו יי ממצרים 
 ידי שרף לא על ידי שליח אלא ה'ק'ב'ה בעצמו

With strong hand two with and outstretched 
arm two [with great terror two] with signs two 
and with wonders two these are the ten plagues 
which the Omnipresent Blessed be He brought 
on the Egyptians in Egypt and these are they: 
blood, frog, lice, arov, animal plague, boil, hail, 
locust, darkness, plague of the firstborn. 

שתים  ובזרוע נטויהשתים  ביד חזקה
 ובמופתים שתים באתות שתים ובמורא גדול

שנים אלו עשר המכות שהביא המקום ברוך 
דם צפרדעה  הוא על המצרים במצרים ואלו הן

כנים ערוב דבר שחין ברד ארבה חושך מכת 
 בכורות

And he brought us out from there as it says ‘and 
us he brought out from there.’ והוציאנו משם שנאמר ואותנו הוציא משם 
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Appendix ii – Timeline 

Many readers will find this timeline helpful in achieving clarity about the historical 
process of the development of the Maggid as we know it. 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

875 CE Rav Amram Gaon sends his Seder to 
Spain, which included a text of the Maggid 
almost identical to one we use today. 

882-942 CE Life of Rav Sa’adya Gaon whose 
Siddur also includes, and further popularized, a 
text nearly identical to our Maggid. 

Approx 855-870 CE Rav Natronai Gaon is head 
(‘Gaon’) of Sura, one of the two Babylonian 
Academies. He denounced haggadot used in the 
Land of Israel and communities in its orbit as 
tainted by Qaraite influence, demanding a greater 
use of content from Rabbinic texts. 

200 CE Mishnah compiled under supervision 
of Yehuda haNasi, including basic description 
of the order of the Seder including the 
exposition of parshat habikkurim. 

1170-80 CE Compilation of Mishneh Torah by 
Rambam. Inclusion of Maggid cements its status 
as rite used by Jews around the world. 

1534-1572 CE Life of Isaac Luria, upin whose 
insistence an extra verse from Yehezqel is 
added to section on ורב. 
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 God ‘sees’ the suffering 2:25 וירא את ענינו
of the children of Israel 

Earlier Babylonian 
haggadah, also 
incorporating text from 
Bavli Yoma or possibly 
unknown earlier 
haggadah. 

 2:22 – 1:15 ואת עמלנו

Moshe is rescued from 
the drowning of the 
males, raised by 
Pharaoh’s daughter, kills 
an Egyptian officer, flees 
to Midian, becomes a 
shepherd and finds the 
burning bush 

Sifrei Devarim 

לחצנוואת   3:1-12 

God tells Moshe that he 
is to be His emissary in 
freeing the children of 
Israel 

Original comment 
possibly incorporating 
unknown source. 

 5:2 – 3:13 ויוצאנו יי ממצרים

Moshe learns 
HASHEM’s name and 
reveals it to the children 
of Israel 

Earlier haggadot 
(universal) originally 
adapted from Mechilta 
D’Rabi Yishmael 

ביד חזקה ובזרע 
 6:1 – 5:3 נטויה

Pharaoh responds to 
Moshe’s demands by 
worsening the burden 
on the children of Israel 

Sifrei Bemidbar 

 6:2-12 ובמרא גדל
God declares that He 
will hereafter be known 
as (or by) HASHEM 

Probably original 
comment 

 7:8-13 ובאתות
Moshe turns his staff 
into a crocodile at 
Pharaoh’s court 

Probably original 
comment 

 The plague of blood 7:14-25 ובמפתים
Probably original 
comment 

ויוצאנו יי ממצרים 
 ביד חזקה...

(2nd time) 

7:14 – 12:36 The 10 plagues 
Earlier haggadot 
(universal) 

 Plagues of blood, frogs 8:15 – 7:14 דצ''ך
and lice 

Earlier Babylonian 
Haggadah. Probably 
originally taken from 
Sifrei Devarim 

 ,Plagues of stinging flies 9:13 – 8:16 עד''ש
disease and boils 

 12:36 – 9:14 באח''ב
Plagues of hail, locusts, 
darkness and the killing 
of the firstborn 
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Appendix i – Map of the Haggadah 
The following is a map of every part of the Maggid, describing briefly both how to use it 
as a tool for telling the exodus story (the second and third columns) and the original 
source for the Maggid’s comment establishing the link between parshat habikkurim and the 
story in Shemot. 

Fragment of parshat 
habikkurim 

Section of 
exodus story 

Synopsis of Story Original source of 
Maggid’s comment 

 ארמי אבד אבי
Introduction, also 
possible ref. to 
Bereishit  
33:1 – 45:28 

(The sale of Yosef 
through to his invitation 
to the family to settle 
with him in Egypt) 

Earlier haggadot 
(universal). 

 46:1-7 וירד מצרימה

God instructs Ya’aqov 
to descend to Egypt and 
promises to bring back 
his descendants 

Earlier haggadot from the 
land of Israel 

 Ya’aqov’s family are 47:12 – 46:28 ויגר שם
settled in Goshen 

Earlier haggadah, 
possibly originally 
derived from Sifrei 
Devarim 

 Shemot 1:1-6 במתי מעט
The counting of 
Ya’aqov’s clan 

Adapted from Sifrei 
Devarim via earlier 
haggadah traditions. 

]ויהי שם לגוי[  N/A 
N/A In my opinion this 
comment is not part of 
the Maggid 

Sifrei Devarim 

 The children of Israel 1:8 גדול עצום
rapidly expand 

Original comment 

 N/A ורב

The children of Israel 
prosper and fall into sin 
prior to be being 
enslaved 

Original comment 
based on Mechilta D’Rabi 
Yishmael 

 Pharaoh plans to enslave 1:8-10 וירעו אתנו המצרים
the children of Israel Original comment 

 1:11-12 ויענונו
The children of Israel 
are enslaved and 
afflicted 

Original comment 

ויתנו עלינו עבודה 
 קשה

1:13-14 
The Egyptians place 
hard work on the 
Hebrews 

Original comment 

 אלקיונצעק אל יי 
 אבתינו

Shemot 2:23 

The children of Israel 
cry out to God after the 
accession of a new 
Pharaoh 

Original comment 

 2:24 וישמע יי את קלנו
God hears the cry of the 
children of Israel and 
remembers His covenant 

Original comment 
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Secondary sources 
The following is a list of books that I have cited or referred to in the above text along with some 
articles by Rovner that provide indispensable background material. It is not meant to be an 
exhaustive list of Haggadah scholarship. In particular, it does not include a number of older works 
(by Goldschmitt, Bokser, Fleischer, Kasher, Tabory, and Yuval) that are basic texts in the field, 
but which for most practical purposes have been superseded, at least as far as the Haggadah goes. 
Most of the works included here are also of interest because of the primary sources they contain. 

Boyarin, D. 
2004 Border Lines: The Partition of Judaeo-Christianity (Philadelphia) 
[A summary of the more important material found in this book can be found in ‘Two Powers in Heaven, Or the Making of a 
Heresy’ available online in pdf, though one has to wade through a large amount of obfuscatory ‘theory’, which, in the book, is 
better segregated into separate chapters.] 

First, M. 
2012 ‘Arami Oved Avi, Uncovering the Interpretation Hidden in the Mishnah’, Hakirah 13 
[available online in PDF] 
 
Henshke, D. 
 .Sidra 27-28 ,’ברכת המצוות: הלכה ותודולתיה‘ ,2012
 
Gerald Janzen, J.  
1994 ‘The “Wandering Aramean Reconsidered’’, Vetus Testamentum 44:3 

Kulp, J. 
2009 The Schechter Haggadah: Art, History and Commentary (Jerusalem)  
 
Rovner, J. 
2000 ‘An Early Passover Haggadah According to the Eretz Yisraeli Rite, JQR 90 
2002 ‘A New Version of the Eres Israel Haggadah Liturgy and the Evolution of the Eres Israel 

‘Miqra Bikkurim’ Midrash’, JQR 92 
2004 ‘Two Early Witnesses to the Formation of Miqra Bikkurim Midrash and Their Implications 

for the Evolution of the Haggadah Text’, HUCA 75  

Safrai, S. & Safrai, Z. 
 [Also available in an English translation] (Jerusalem) הגדת חז''ל 1998
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hand, does that mean the author of the Maggid, after his labours to include so many 
neglected parts of the tale, simply ignored the dramatic final scene? Perhaps not. Let us 
look at the conclusion of the halacha we just quoted: 

למי שעשה לנו  לפיכך אנחנו חייבים להודות להלל לשבח לפאר לרומם לגדל
ולאבותינו את כל הנסים האילו והוציאנו מעבדות לחירות ונאמר לפניו 

 הללויה 
Therefore [i.e. because our fathers were redeemed] we are obligated to thank, to praise, 
laud, glorify, exalt, and magnify the One who did for us and for all our fathers these 
miracles and brought us out from slavery to freedom and let us say before Him: 
Halleluyah! 

After discussing Pesah, Matzah, and Maror, the final stage before the meal is singing the 
first two paragraphs of Hallel. Over the centuries, a tradition developed of seeing this 
Hallel not merely as an expression of thanks for an historical event, but as something 
more. Everyone is familiar with the dictum with which our Haggadah introduces the 
Hallel: ‘in every generation each man is obligated to see himself as if he went out from 
Egypt’. The Hallel, according to this view, is not a memorial, so much as a re-enactment of 
the song the children of Israel themselves sang when they left Egypt. 

Except that is not quite right. In their haste, the house of Ya’aqov had no time to sing on 
the day they went out from among the people of strange tongue. For that, they would 
have to wait seven more days, for the moment when they turned around and saw 
Pharaoh’s horsemen, dead on the shore of the sea.47 

Primary Sources 
The following is a list of the primary sources and their editions that I have cited or quoted in the 
above text. 

 (ed. Katzenelenbogen, Mossad HaRav Kook, 1996) ,תורת חיים חמשה חומשי תורה

  (ed. Katzenelenbogen, Mossad HaRav Kook, 1996) ,הגדה של פסח עם פירושי הראשוªים

 (ed. Shapiro, Volozhin Yeshiva Jerusalem, 1996) ,מכילתה דרבי ישמעאל ברכת הªצי''ב

 (ed. Makbili, Or Vishua, 2009) ,משªה תורה להרמב''ם מªוקד ומדויק מכתבי יד בצירוף מפתחות

 (ed. Goldshmitt, Mossad HaRav Kook, 2004) ,סדר רב עמרם גאון

 (2005 ,יריד ספרים) ,ספר מצוות קטן עמודי גולה

 (ed. Horowitz, Shalem Books, 1992) ,ספרי על ספר במדבר וספרי זוטא

 (ed. Finkelstein, Jewish Theological Seminary of America, 2001) ,ספרי על ספר דברים

                                                           
47 In midrashic writings, the second verse of Hallel בצאת ישראל ממצרים is explained as referring 
specifically to the parting of the sea. 
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over the houses of our fathers in Egypt. Bitter herbs because the Egyptians embittered the 
lives of our fathers in Egypt. Matzah because they were redeemed. 

Usually, this halacha is read separately from the one before. One thing the father must do 
on Seder night is to expound parshat habikkurim; another thing he must do is talk about 
Pesah, Matzah, and Maror. That is not incorrect, but there is way of combining the two, 
which becomes apparent if we look at the book of Shemot with fresh eyes. The Maggid has 
already directed us to tell of the ten plagues, culminating in the slaughter of the firstborn. 
The structure of Shemot at this point is as follows: 

Shemot 11:1-3 
God tells Moshe there will be one more plague and then they will 
be freed 

Shemot 11:4-10 
Moshe tells Pharaoh that God will slaughter the Egyptian firstborn 
and then the children of Israel will leave 

Shemot 12:1-13 
God tells Moshe to tell the children of Israel to prepare a Pesah 
sacrifice and eat it with matzah and marorim so that they will be 
spared in the slaughter of the firstborn 

Shemot 12:14-20 
God tells Moshe that this will be a permanent seven-day festival 
based around eating matzah and not eating hametz 

Shemot 12:21-28 Moshe instructs the children of Israel in how to prepare the Pesah 
and they do so 

Shemot 12:29-36 
God slaughters the Egyptian firstborn and Pharaoh allows the 
children of Israel to leave 

Shemot 12:37-42 
The children of Israel leave and bake matzot from the dough that 
they take with them 

Shemot 12:43-51 
God instructs Moshe in the laws of the Pesah sacrifice to be 
offered by future generations 

Shemot 13:1-10 
Moshe instructs the children of Israel on the seven-day festival of 
matzot and the laws of hametz 

Shemot 13:11-16 God instructs Moshe on the laws of firstborn animals 

Shemot 14:1-31 
The parting of the Sea of Reeds and the destruction of Pharaoh 
and his army 

As you can see, Pesah, Matzah, and Maror are not just commemorations of the exodus from 
Egypt, they are part of the exodus itself, indeed, especially in the first case, crucial parts 
of the story. By moving on from discussion of the ten plagues to discussing them, the 
father is, in the most literal sense, just continuing with the story. 

One question remains. What about the final confrontation between Pharaoh and God at 
the Sea of Reeds? Apart from being one of the most exciting parts of the story, it is also 
the theological climax, the moment when all doubts about the supremacy of HASHEM 
are dispelled and the Torah declares of the children of Israel ויאמי©ו ביי ובמשה עבדו. If the 
sections of our Haggadah that deal with the splitting of the sea are insertions of a later 
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biblical scholars, both traditional and academic, namely that the first nine plagues are 
divided into three banks of three. In each set, the first plague is preceded by Moshe 
confronting Pharaoh in the morning ‘at the waters’; the second ends with an observation 
about Pharaoh’s hardened heart and the third is imposed without Pharaoh receiving a 
prior warning. Each set of three has a theme: the first is the power of God to work 
miracles beyond those of Pharaoh’s necromancers; the second is His placing a distinction 
between Egypt and Goshen, the habitation of the children of Israel; the third is His 
sending ‘all my plagues ... so you may know that there is none like Me on the earth’. 

The author of our Maggid has, therefore, done a great service to the father at a Seder. If his 
audience are not flagging, he can give a proper account of the ten plagues, describing the 
process by which they progressively demonstrated God’s rulership of the world and love 
for the children of Israel. If time is scarce, he can simply list the plagues and get to the 
next part of the story, which may not be exactly what you may think. 

צה ומרורמפסח   
At this point in our Haggadah, we find an extended piece of midrashic exegesis, lifted 
from Mechilta D’Rabi Yishmael concerning the number of plagues at the sea. This passage 
is omitted from the Haggadah text of Rambam, as well a Geonic text sometimes attributed 
to Rav Natronai Gaon. In the Siddur of Rav Sa’adya Gaon it appears as an optional extra. 
It is clearly a sort of appendix to our Maggid and I believe that this was added for two 
reasons. The first is a general anxiety in the middle to late Geonic period to add as much 
midrashic material to the Haggadah liturgy as possible, motivated by the condemnation of 
existing haggadot as tainted by Qaraite influence.45 The second is a more laudable concern 
that by ending the story before the parting of the Sea of Reeds, the Maggid has cut off the 
story before its climax. 

By including this section, however, I believe that it is possible we may have missed one 
final ingenious feature of our Maggid. The obligation to talk about Pesah, Matzah, and 
Maror is found in Mishnah Pesahim, in the halacha immediately following the one with 
which we began. 

רבן גמליאל אומר כל שלא אמר שלושה דברים הללו בפסח לא יצא ידי 
חובתו פסח מצה ומרורים. פסח על שם שפסח המקום על בתי אבותינו 

במצרים. מררורים על שם שמררו המצריים את חיי אבותינו במצרים. מצה 
 על שם שנגאלו.46

Raban Gamliel says: Anyone who did not say these three things on Pesah has not fulfilled 
his obligation: Pesah, Matzah and Bitter herbs. Pesah because the Omnipresent passed 

                                                           
45 The most striking example of this is the inclusion before the four sons of the halacha from Mishnah 
B’rachot 1:5 discussing the proof-text for mentioning yetziat mitzrayim in the b’racha after q’riat shem’a 
at night. Attempts to prove the contrary notwithstanding, this passage has absolutely no relevance to 
Seder night whatsoever. 
46 Many readers will again notice the numerous differences between the accurate text of this halacha 
and the one they are used to. 



32 
 

 ובאתות
 זה המטה כמה ש©אמר: ואת המטה הזה תקח בידך אשר תעשה בו את האתת
When read as a d’rasha, this section looks odd. The staff was an instrument used to 
perform signs, it was not the signs themselves. However, by this stage you will probably 
have got the gist. Read on in Shemot and you will find Moshe and Aharon turning the staff 
into a crocodile at Pharaoh’s court. The comment, like the previous one and the one 
after, appears not to be derived from a midrashic source – though that cannot be 
definitively proven - but is an original creation of the author. 

 ובמפתים
ים ובארץ דם ואש ותימרות עשןש©אמר: ו©תתי מופתים בשמ הזה הדם כמ  

In the next part of the story, Aharon turns the waters of Egypt into blood. The author of 
our Maggid therefore required a text linking the word מפתים with blood and he found it in 
the book of Yoel. If one looks on this comment as a ‘proof’ then it must be said to be 
decidedly weak. After all, might not it equally be proved from this verse that מפתים refers 
to a fire? If I have done my job, then you will see why such a question is superfluous. 

חרדבר א  
שתים.  –שתים. "ובאתות"  –שתים. "ובמרא גדל"  –שתים. "ובזרע ©טויה"  –"ביד חזקה" 
שתים. אלו עשר מכות שהביא הקב''ה על המצרים במצרים. ואלו הן.... –"ובמפתים"   

The author of our Maggid now proceeds to expound the last verse of parshat habikkurim a 
second time. The reason is obvious: he has finished the last verse, but he hasn’t got to the 
end of the story. He therefore maps this verse on to Shemot once more using a d’rasha 
that, as we have seen, he inherited from earlier haggadot. However, he does more than this.  

Straight after the listing the plagues, he quotes a mnemonic, in the name of Rabi Yehuda. 
This mnemonic appears in the earlier Babylonian haggadah we quoted above and is also in 
Sifrei on this verse.43 The inclusion of this in the Haggadah has puzzled many. Memory 
aids are a perfectly respectable tool of pedagogy, but it’s not clear why anyone would 
need one now given that the complete list of plagues is written on the exact same page. 
As pointed out by Hizquni and many subsequent commentators, however, the 
noteworthy feature of Rabi Yehuda’s statement is not that he wrote down the first letter 
of each word, it is how he divided them up: עד''ש באח''ב דצ''ך  rather than, say, דצכ''ע דש''ב

 This reflects a real feature of the text in Shemot that has been recognized by many 44.אח''ב

                                                           
43 It’s presence in Sifrei has been regarded as anomalous. Some have suggested that it was back-
inserted by a scribe working from the Haggadah on the grounds that it was attributed to a tana. I do 
not find this persuasive or necessary. As explained by Hizquni, Rabi Yehuda’s comment is not just a 
memory aid, but a legitimate piece of exegesis. 
44 On Shemot 8:15. See also the commentary of Ritva on this part of the Haggadah, though this is 
apparently an addition of Rav Haviv Toledano. 
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Without delving into the many explanations of what these verses exactly mean, it is clear 
that they entail God announcing that he is about to reveal Himself in a way not hitherto 
witnessed. As we have discussed, in the exodus narrative as told in Shemot, this is not just 
a theme of the story, it is the story. 

On a technical level, however, this section looks initially difficult. How does מרא גדל relate 
to גלוי שכי©ה and what is the relevance of the verse cited from Devarim aside from it 
including the words מוראים גדלים? The most popular theory among Haggadah scholars runs 
as follows. If we look at Targum Onkelos and other early sources, they seem to have 
understood מרא גדל (‘great terror’) as a variant spelling of מראה גדל (‘a great vision’).  גלוי
 therefore represents actually seeing a physical image of God and the significance of שכי©ה
the verse cited from Devarim lies in its closing words, ‘before your eyes’. This is all very 
learned, but it is quite wrong. There is no reference to an actual vision of God in this 
section or anywhere else in the exodus story, it goes against the whole thrust of the book, 
which is about God manifesting himself through miraculous acts, and any such vision is 
denied in Devarim not very far from the verse quoted. The way of resolving this problem 
is much simpler. Let us look at the verse cited from Devarim, along with a few verses 
before and after. 

אָדָם  אֱ˄קִיםכִּי שְׁאַל־נָא לְיָמִים רִאשֹׁנִים אֲשֶׁר־הָיוּ לְפָנֶי˃ לְמִן־הַיּוֹם אֲשֶׁר בָּרָא 
דוֹל הַזֶּה אוֹ עַל־הָאָרֶץ וּלְמִקְצֵה הַשָּׁמַיִם וְעַד־קְצֵה הַשָּׁמָיִם הֲנִהְיָה כַּדָּבָר הַגָּ 

מְדַבֵּר מִתּוֹ˂־הָאֵשׁ כַּאֲשֶׁר־שָׁמַעְתָּ אַתָּה  אֱ˄קִיםהֲשָׁמַע עָם קוֹל  הֲנִשְׁמַע כָּמֹהוּ׃
לָבוֹא לָקַחַת לוֹ גוֹי מִקֶּרֶב גּוֹי בְּמַסֹּת בְּאֹתֹת וּבְמוֹפְתִים  אֱ˄קִיםאוֹ הֲנִסָּה  וַיֶּחִי׃

 יְיָ זְרוֹעַ נְטוּיָה וּבְמוֹרָאִים גְּדֹלִים כְּכֹל אֲשֶׁר־עָשָׂה לָכֶם וּבְמִלְחָמָה וּבְיָד חֲזָקָה וּבִ 
אֵין עוֹד מִלְבַדּוֹ׃ אֱ˄קִיםהוּא הָ  יְיָ אַתָּה הָרְאֵתָ לָדַעַת כִּי  כֶם בְּמִצְרַיִם לְעֵינֶי˃׃אֱ˄קֵי   

For ask now of the former days which were before you from the day God created man upon 
the earth, and from the one end of heaven to the other: has there been anything like this great 
thing, or has there been heard like it? Has a people heard the voice of God speaking from a 
fire as you have heard, and lived? Or has God assayed to come, to take a nation from the 
midst of a nation with trials, with signs, and with wonders, and with war, and with a strong 
hand, and with an outstretched arm and with great terrors, like all that HASHEM your 
God has done for you in Egypt before your eyes. You have been shown this to know that 
HASHEM he is the God, there is none beside him. (Devarim 4: 32-5) 

The subject of this passage is the unique and unprecedented revelations of God’s power 
the children of Israel had witnessed both in Egypt and at Sinai. In a certain respect, it is 
the passage we are being referred to in Shemot viewed from the past tense. The linguistic 
link from the fragment to this passage is established by the position of מוראים גדולים at the 
end of the list of metaphors describing God’s power. Since this passage is equivalent in 
meaning to the passage from the exodus story from Shemot, the author has done what he 
needs to do: map another part of parshat habikkurim on to the next section of Shemot. 
That’s it. Not the least benefit of understanding how our Maggid works is being able to 
dispense with elaborate answers to questions that turn out not to be questions at all. 
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as part of a trio with רעב (famine). As we have said, to find them directly juxtaposed 
together, alone, and in that order is very rare. Indeed, Shemot 5:3 is the only place where 
they come one after the other with a definite article. And yet here, lying ready in a 
midrashic source talking about something else entirely is a link between  ביד חזקה ובזרע

 already mapped out,42 even though no prooftext is used in the midrash דבר וחרב and ©טויה
to connect the third part (חימה שכופה and רעב) of the respective trios! 

This is, at any rate, a remarkable coincidence, and finding it testifies to the author’s 
command of sources. I am inclined to believe, however, that he did not consider it a 
coincidence. It is well known that Sa’adya Gaon believed that the Ten Commandments 
are given special importance by the Torah and Jewish tradition, not so much for their 
explicit content but because they contain virtually all 613 mitzvot amongst them. It is my 
belief that the author believed a similar thing about parshat habikkurim. He was not, in his 
view, merely mapping a synopsis from Devarim onto a longer account in Shemot, he was 
revealing a connection that already existed. It is for this reason, I believe, that when a 
natural link between the fragment and the passage it is mapped to doesn’t present itself, 
he turned to existing midrashic sources to create one and quoted them, as much as 
possible, in their original wording. If Hazal instructed us to tell the exodus story by 
means of parshat habikkurim it must be that, somehow, all of the exodus story is already 
contained within it, the secret of how this is so being contained in the works of the תורה

 .which they bequeathed to us שבעל פה

 ובמרא גדל
לבוא לקחת לו גוי מקרב גוי במסת באתת ובמופתים  אלקיםש©אמר: או ה©סה  הזה גלוי שכי©ה. כמ

כם במצרים לעי©יךאלקיובמלחמה וביד חזקה ובזרוע ©טויה ובמוראים גדלים ככל אשר עשה לכם יי   
There are many parts of the exodus story that could potentially be described under the 
term גלוי שכי©ה (revelation of the divine presence), and there are three separate options 
suggested by commentators on the Haggadah. Speculation, however, is quite unnecessary; 
the correct way to understand what the Maggid is getting at is, once again, to read on in 
Shemot: 

וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־ ׃יְיָ אֶל־מֹשֶׁה וַיּאֹמֶר אֵלָיו אֲנִי  אֱ˄קִיםוַיְדַבֵּר 
וְלָקַחְתִּי אֶתְכֶם לִי לְעָם וְהָיִיתִי לָכֶם ...  לאֹ נוֹדַעְתִּי לָהֶם׃ יְיָ וּשְׁמִי  שַׁקָּייַעֲקֹב בְּאֵל 

כֶם הַמּוֹצִיא אֶתְכֶם מִתַּחַת סִבְלוֹת מִצְרָיִם׃אֱ˄קֵי יְיָ וִידַעְתֶּם כִּי אֲנִי  לֵא˄קִים   
And God spoke to Moshe, and He said to him ‘I am HASHEM. And I appeared to 
Avraham, to Yitzchak, and to Ya’aqov as El Shaddai and (by) My name HASHEM, I 
was not known to them… And I will take you for me for a people and I will be for you for a 
God and you shall know that I am HASHEM who brings you out from under the burdens 
of Egypt.’ (Shemot 6: 2-3, 7) 

                                                           
42 On the face of it, it is also remarkable that the source makes use of the rare formula כמה שנאמר. 
However, I do not want to make too much of this specific point, since it is not unlikely that the 
original text did not include this formula and that it was added in by a scribe familiar with the 
Haggadah. See also footnote 13. 
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‘I am HASHEM your God’ and why does it say it again? Did it not already say [at the beginning 
of the verse] I am the HASHEM your God who brought you out from the land of Egypt’? And 
what does the extra ‘I am HASHEM’ teach? In order that Israel should not say: ‘Why did the 
Omnipresent command us? In order that we should do it and receive a reward. Let us not do it and 
receive no reward!’. This is similar to what they said to Yehezqel, as it says ‘The elders of Israel went 
out to me and they sat before me’ (Yehezqel 20:1). They said to Yehezqel, ‘A servant whose master 
has sold him, does he not go out from his authority?’ He said, ‘Yes.’ They said to him, ‘Then since 
the Omnipresent has sold us to the nations we have gone out from his authority!’ He said to them 
‘Behold, a servant whose master sold him on condition of taking him back does he leave his 
authority?’ 

‘And that which has come into your mind surely will not be, when you say “We will be like the 
nations around us and like the families of the earth, to serve wood and stone.’ As I live, declares 
HASHEM, but with a strong hand, and an outstretched arm, and fury poured out I will reign over 
you. (Yehezqel 20: 32-3) 

With a strong hand – This is the plague, like that which says ‘Behold the hand of HASHEM 
against your cattle that are in the field [a very heavy plague]. (Shemot 9:3) 

And with an outstretched arm – This is the sword, like that which says ‘And his sword drawn in his 
hand stretched over Jerusalem.’ (Divrei haYamim 21:16) 

And with anger poured out – This is the famine. 

After I bring over you these three catastrophes one after another, after that I will rule over you against 
your will. Therefore, it repeats ‘I am HASHEM’. 

This source is complex and seems to contain more than one historical layer edited 
together. It starts by attacking the view (quite popular in our own age) that the mitzvot are 
optional activities through which a Jew can accumulate merits. It then moves on, using a 
passage from Yehezqel, to condemning a different, if not unrelated, misconception, 
namely that in casting the people of Israel into exile, God had freed them from the 
obligation to continue keeping His laws. It is in giving concrete meaning to the 
metaphorical terms used by Yehezqel to describe God’s punishment that the midrash 
makes the statements incorporated into our Maggid. 

Now, quite obviously, none of this has any more than the most tenuous connection to 
the exodus. Some commentators have come up with far-fetched claims that the Haggadah 
is alluding to something that they already believed, whereas others have concluded that 
the author stuck them in for no reason at all, bewitched by the discovery of a comment – 
any comment – on the words ביד חזקה ובזרע ©טויה. If we understand how the Maggid works, 
however, then the whole puzzle doesn’t even arise. The author wanted to link this 
fragment to the passage in Shemot; since no natural link existed he needed to find a 
roundabout one, which he did by splicing in this piece of midrashic exegesis.41 

We should, however, ponder this a bit more. The words דבר and חרב appear together with 
reasonable frequency, especially in the books of Yehezqel and Yirmiyahu, but almost always 
                                                           
41 It is just possible to say that there might be a further thematic link because the source talks about 
Israel during a period of suffering and so does the passage in Shemot, but I don’t believe that is 
necessary. 
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in between God hearing the cry of the children of Israel (related in verse 3 of parshat 
habikkurim) and His bringing them out (related in verse 4). It is to accommodate this 
extra material that the fourth verse of parshat habikkurim has to be mapped out by the 
Maggid twice. This is also the reason why all of the comments by the Maggid on this verse 
take the form of roundabout midrashic links: there exist no natural links between this 
section of Shemot and parshat habikkurim. 

 ביד חזקה ובזרע נטויה
ש©אמר: ה©ה יד יי הויה במק©ך אשר בשדה בסוסים בחמרים בגמלים בבקר ובצאן דבר כבד מאדכמה  זו הדבר.  

ש©אמר: וחרבו שלופה בידו ©טויה על ירושלים הזו החרב. כמ  

The key to understanding the Maggid here is to realize that the comments ‘this is the 
plague’ and ‘this is the sword’ are intended to be read as a pair. Once done, all one has to 
do is to continue reading. Sure enough, we find: 

 לַיְיָ מִים בַּמִּדְבָּר וְנִזְבְּחָה הָעִבְרִים נִקְרָא עָלֵינוּ נֵלֲכָה נָּא דֶּרֶ˂ שְׁ˄שֶׁת יָ  אֱ˄קֵיוַיּאֹמְרוּ 
בַּדֶּבֶר אוֹ בֶחָרֶב׃פֶּן־יִפְגָּעֵנוּ  אֱ˄קֵינוּ  

And they said, ‘The God of the Hebrews has happened upon us. Let us go, please, three days 
travel in the wilderness, and let us slaughter to HASHEM our God, lest he strike us with 
the plague or with the sword. (Shemot 5:3) 

The reference here is unmistakable. In the entire Tanach there are only two occasions 
when the words דבר and חרב are paired together in that order (the other being Amos 4:10, 
where they are separated by four words). The Maggid is, therefore, directing us to the next 
part of the story in which Moshe and Aharon ask to be allowed to bring the children of 
Israel out on a temporary basis and Pharaoh responds by intensifying their burdens. 
Again, we may remark that this part of the story is typically left out of the garbled 
account of the exodus given at a Seder, which is a great loss, even from a purely narrative 
perspective. 

The d’rashot linking ביד חזקה and זרע ©טויה to דבר and חרב respectively are both taken from 
the same source in Sifrei on Bemidbar, commenting on the last paragraph of the Shema: 

כם אשר הוצאתי אתכם מארץ אלקיכם עוד למה נאמר והלא כבר נאמר אני יי אלקיאני יי 
כם עוד כדי שלא יהו ישראל אומרים מפני מה צונו המקום לא אלקימצרים ומה ת''ל אני יי 

שאמרו ליחזקאל שנאמר יצאו אלי  שנעשה וניטול שכר לא עושים ולא נוטלים שכר כענין
זקני ישראל וישבו לפני אמרו לו ליחזקאל עבד שמכרו רבו לא יצא מרשותו אמר להם הין 

שמכרו  דאמרו לו והואיל ומכרנו  המקום לאומות העולם יצאנו מרשותו אמר להם הרי עב
ם רבו על מנת לחזור שמא יצא חוץ לרשותו. והעולה על רוחכם היה לא תהיה אשר את

אומרים נהיה כגוים אשר סביבותינן וכמשפחות האדמה לשרת עץ ואבן חי אני נאם יי אם לא 
ביד חזקה ובזרוע נטויב ובחימה שפוכה אמלוך עליכם ביד חזקה זו הדבר כמה שנאמר הנה יד 
יי הויה במקנך אשר בשדה ובזרוע נטויה זו החרב כמה שנאמר וחרבו שלופה בידו נטויה על 

ירושלם ובחימה שכופה זו הרעב אחר שאני מביא עליכם שלש פורעניות הללו זו אחר זו 
כם.אלקיואחר כך אמלוך עליכם  על כרכחם לכן נאמר עוד אני יי   
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There is a great deal to unpack in this exchange, but the first thing we might note is that 
at the typical Seder discussion of this part of the story it is omitted entirely. This alerts us 
to one of the most important defining features of our Maggid that emerges when it is 
correctly understood. 

The story of the exodus as told in parshat habkkurim is essentially one about the people of 
Israel, their enslavement and their liberation. God certainly appears in this story, indeed, 
He is central, but He is an actor, not the subject. This is how the exodus story is most 
commonly told and conceptualized today, in particular at the Seder. If one reads Shemot in 
this frame of mind, however, questions start to build up. Why did God harden Pharaoh’s 
heart when he could just have brought the Israelites out after the sixth plague at the 
latest? Since God has control over Pharaoh’s heart why doesn’t he just make him release 
the Hebrews straight away? Why do Moshe and God spend so much time talking to each 
other, and Moshe to Pharaoh before they actually do anything? Why did God engineer a 
final showdown with Pharaoh at the Sea of Reeds when the children of Israel had already 
been released? The more one reads, the deeper the questions become. Why an exodus at 
all? Why send down the children of Israel to Egypt just to bring them up again? 

The answer that becomes more and more inescapable the more one pays attention is that 
the story of the exodus is not about Israel at all, it is a story about God. He starts the 
story with even His name unknown, perhaps, at most, considered one deity among others 
and ends it firmly established as supreme lord of all the earth. This is done through the 
multiplication of unprecedented miracles and the public humiliation of what was then the 
world’s foremost imperial power led by a man who himself claimed divine status. 
Liberating Israel is an essential part of this process, for it is through designating for 
Himself a people, and through raising them out of the lowest possible social condition, 
that God establishes himself as the master of history. But it is a means to an end, not the 
end itself. 

When the author of the Maggid maps parshat habikkurim on to the complete exodus 
narrative in Shemot he is doing much more than just creating a helpful aid. He is 
transforming the story from a liberation history into a deocentric epic, by directing you to 
tell the entire narrative as found in Shemot, not just the parts that might appeal to a secular 
Zionist.40 In particular, he is finding a way to include chapters 3 through 6 which happen 

                                                           
40 It should be said that an honest reading of the exodus story as presented in Shemot is a challenging 
experience for more than just secular Zionists, and renders untenable (to say the very least) a great 
deal of mainstream orthodox theodicy.  
A related question is whether, leaving aside the discomfort most moderns must feel about the true 
nature of the book of Shemot, it is really correct to tell the story of the exodus on Seder night 
specifically as a story about God rather than a story about Israel. Shemot 13:8, it seems to me, indicates 
the latter approach, as would Hazal’s choice of parshat habikkurim as the base text. On the other hand, 
the symbolism of the Pesah offering eaten on Seder night is tied specifically to בכורות מכת  – that is to say 
the penultimate revelation of God’s power – while the seven-day festival of matzot is tied to 
redemption of Israel. More than that I do not wish to comment. The job of this explanation is to 
explain what the Maggid is, not what it should be. 
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 ואת לחצנו
ה ש©אמר: ...וגם ראיתי את הלחץ אשר מצרים לחצים אתםזה הדחק. כמ  

After introducing the story of Moshe’s life with Pharaoh’s decree against the male babies, 
the Haggadah directs us to the revelation at the burning bush, from which the verse 
quoted is taken. The linguistic link established by the shared root [ל ח צ] is easy to discern, 
but there is a minor question about the introductory comment. דחק is simply a translation 
of the biblical term לחץ into Rabbinic Hebrew.38 It is common enough to find 
explanations of obscure words in biblical exegesis, but it is not clear why the author of 
the Maggid thought it necessary to bother here. I do not have a good answer to this 
question. 

 ויוציאנו יי ממצרים
י שרף ולא על ידי השליח אלא הקב''ה הוא בכבודו ובעצמו (ש©אמר: ועברתי לא על ידי מלאך ולא על יד

מצרים אעשה  אלקיבארץ מצרים בלילה הזה והכיתי כל בכור בארץ מצרים מאדם ועד בהמה ובכל 
 –א©י ולא מלאך. "והכיתי כל בכור בארץ מצרים"  –שפטים א©י יי.) ["ועברתי בארץ מצרים בלילה הזה" 

 א©י ולא שרף. "ובכל אלקי מצרים אעשה שפטים" – א©י ולא שליח. "א©י יי" – א©י הוא ולא אחר.]39

As we saw earlier, this is one of three parts of the Maggid that the author inherited as part 
of a basic framework from earlier haggadot. Unlike the comment on ארמי אבד אבי, however, 
he works this one seamlessly as a crucial element into his new structure. The previous 
comment directed the reader to the revelation at the burning bush. If we continue 
reading, we find one of the most interesting and most commented upon passages in the 
entire Torah. 

 אֱ˄קֵיהִנֵּה אָנֹכִי בָא אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתִּי לָהֶם  אֱ˄קִיםיּאֹמֶר מֹשֶׁה אֶל־הָ 
 אֱ˄קִיםוַיּאֹמֶר עוֹד ...  אֲבוֹתֵיכֶם שְׁלָחַנִי אֲלֵיכֶם וְאָמְרוּ־לִי מַה־שְּׁמוֹ מָה אֹמַר אֲלֵהֶם׃

יִצְחָק  אֱ˄קֵיאַבְרָהָם  אֱ˄קֵיאֲבֹתֵיכֶם  אֱ˄קֵי יְיָ י יִשְׂרָאֵל אֶל־מֹשֶׁה כֹּה־תאֹמַר אֶל־בְּנֵ 
יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר׃ אלקיוֵ   

… behold, I (will) come to the children of Israel and say the God of your fathers sent me to 
you, and they will say, “What is his name?” What shall I say to them? …And God said 
further to Moshe, ‘thus shall you say to the children of Israel, “HASHEM the God of your 
fathers, the God of Avraham, the God of Yitzhak, the God of Ya’aqov, sent me to you. 
This is My name forever, and this is My memorial from generation to generation. (Shemot 
3: 13-15) 

                                                           
38 Ironically, לחץ is a common word in modern Hebrew while דחק is not, so the Maggid when read 
today is effectively translating a well-known word into an obscure one. 
39 In the version of Rav Sa’adya Gaon, the comment stops before the round brackets. The version of 
Rambam and the one attributed to Natronai Gaon include the verse in the round brackets, while the 
version of Rav Amram Gaon includes the further elaboration in the square brackets. The shorter 
version seems the most appropriate to the Maggid’s purpose of directing the reader to Shemot 3:13-15. 
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adapted it to fit into his way of telling the exodus story. This comment must therefore be 
regarded, along with the three comments we have already specified, as part of the initial 
framework upon which the author built his structure. This explains the fact that, in a 
rather literal sense, it does not quite fit in with his usual method of telling the story as 
found in Shemot. 

 ואת עמלנו
ש©אמר: כל הבן הילוד היארה תשליכהו וכל הבת תחיון האלו הב©ים. כמ  

For most readers of the Haggadah, this looks like another example of the Maggid randomly 
jumping around the exodus story. We have already, seen, however, that this is not the 
case. After finishing the story of enslavement, suffering and turning to God of the 
children of Israel, it now begins the story of Moshe with Pharaoh’s command to murder 
the firstborn Hebrew males.  

However, there is an apparent problem at the technical level. There is no linguistic link 
between the fragment and the verse pointed. In very general terms, one can see the 
semantic relevance of עמל (‘travail’) to this episode, but no more so than for לחץ or ע©וי. 
The reason for this is that this is not an original comment of the author, but lifted word 
for word from Sifrei.36 Though it fits perfectly into the general system of our Maggid, it 
stands out from a formal perspective. The fact that the author did not add anything to 
create more of a link between fragment and verse is further evidence of his unwillingness 
to alter sources he incorporated unless absolutely necessary.37 

At this juncture, I wish to make a general point. Some readers may have decided by this 
stage that one or two of my explanations of how the Maggid works are somewhat forced. 
This is not wrong, but the forcing is inherent in the text itself, not my explanations. I 
hope that I have shown that our Maggid is not a randomly arranged list of obscure 
allusions punctuated by the odd lucid remark, but a sophisticated tool to expound parshat 
habikkurim, which testifies to the breadth of knowledge and intellectual powers of its 
author. However, identifying our Maggid as a project of great elegance and ingenuity is 
not to say it is one that was perfectly executed. Something like the opposite is the case. A 
corollary of recognizing the correct way to read to read our Maggid is acknowledging that 
it is an experiment that, in some respects, did not quite come off, since, had it done, there 
would be no need for anyone to explain how it works a millennium later. 

                                                           
36 The original source even includes the rare formula כמה שנאמר and is perhaps the original model for 
the formula used throughout the Maggid. Another possibility is that the version found in Sifrei was 
‘corrected’ by scribes familiar with the Haggadah. In either case, it seems that our author’s immediate 
source for this formula was the earlier Babylonian haggada’s comment on וירא את ענינו, see above. 
37 There is a separate question of how to interpret the logic of the d’rasha in its original context in Sifrei. 
I have no good answer to this question and will not suggest one since it is not strictly relevant. 
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The use of this d’rasha in the Maggid strengthens the link between the fragment and the 
verse cited. On the side of the fragment, the connection is formed by the root [ע © ה]. In 
context, this verb has its most common meaning of affliction or suffering, but it is also 
used frequently to denote sexual activity, not necessarily of the unpleasant variety. In 
Rabbinic discourse the two roots are combined to connote the absence of conjugal activity, 
which is a form of affliction. The allusion to sexual activity found in the verse from 
Shemot comes from its closing words ‘and God knew’. On the literal level, this can be 
taken as implying knowing something that others cannot see, that is to say something 
behind closed doors. On the linguistic level, the ‘biblical sense’ of the verb ‘to know’ is so 
well known as to be proverbial.  

However, we still have not got any closer to explaining the function this comment has in 
the scheme our Maggid, namely mapping out the story in Shemot in order to facilitate oral 
storytelling. I believe the answer is found by looking back to the previous part of the 
story. There, the Torah tells us that God heard the cry of the children of Israel and 
remembered the promise he had made to their forefathers. One might ask, however, 
what He was doing with this promise in the preceding decades? We are not, presumably, 
supposed to think that he literally forgot it. One answer is that it needed to activated by 
prayer, although this assumes that the children of Israel had hitherto remained silent. 
Another popular explanation is that the appointed time had been reached, though, if this 
were the case, God’s seeing the suffering of the children of Israel would be irrelevant. I 
believe that the author of our Maggid is suggesting a third explanation, and in so doing 
making a second insertion into the exodus story. God’s promise to bring the children of 
Israel out of Egypt could be activated at any time of his choosing so long as the children of 
Israel existed. However, if the oppression had started to achieve its goal of impeding 
reproductive activities, causing the Hebrews’ numbers to dwindle, then this would 
effectively force God into acting to fulfil his promise. If so, it would be necessary to 
include this detail in the story. 

It is also possible that the author of our Maggid is alluding to the midrashic tradition 
according to which either Moshe’s father or the children of Israel in general chose to 
abstain from reproduction in response to Pharaoh’s decree against the male babies. In 
that case, the Maggid is providing a neat way to segue from the story of the Children of 
Israel to the story of Moshe in general, which begins with Pharaoh’s decree.35 

A further point to bear in mind is that this comment minus the words זו פרישות דרך ארץ is 
found in the short Babylonian Maggid we saw earlier. The author of our Maggid included 
that comment, the significance of which in its original context is not very clear, and 
                                                           
35 Kulp (p.227) writes that the order of d’rashot is ‘artificial’: ‘where did the boys come from if there 
was already sexual separation?’. Looked at from the purely logical standpoint, this objection is moot: 
there is no contradiction between a declining birth-rate and the existence of baby boys. However, 
even if we take the author to be referring to the midrashic tradition implying a complete cessation of 
reproduction, the progression is clear enough: this happened because of the decree. Obviously, 
moving from the story of the children of Israel to the story of Moshe involves going back in time 
somewhat; this is a way to do it. 
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first is the story of the children of Israel being enslaved, crying out to God, and their 
prayer being answered. The second is the story of Moshe being rescued by Pharaoh’s 
daughter from among the bulrushes, raised at Pharaoh’s court and fleeing to Midian. The 
author of our Maggid chose to tell the first story in its entirety before moving on the birth 
of Moshe.33 This has clear advantages from the perspective of oral storytelling. 

 וישמע יי את קלנו
את בריתו את אברהם את יצחק ואת יעקב אלקיםאת ©אקתם ויזכר  אלקיםש©אמר: וישמע  הכמ  

The link between the fragment and the verse pointed to is established both by the 
content and the shared root [ש מ ע] ‘to hear’. Again, the comment is entirely original to 
the author. 

 וירא את ענינו
  אלקיםאת ב©י ישראל וידע  אלקיםש©אמר: וירא  הזו פרישות דרך ארץ. כמ

The link between the fragment and the verse pointed to is established by the shared root 
 ,to see’. Sticking with the normal formula, however, would create a redundancy‘ [ר א ה]
since there is no real difference, from a narrative perspective, in God ‘hearing’ the cry of 
the children of Israel and ‘seeing’ their suffering. The author of the Maggid therefore adds 
in an extra linking comment which we find in the Talmud Bavli (Yoma 74:b). 

 ונילף מענוי דמצרים דכתיב וירא את ענינו ואמרינן זו פרישות דרך ארץ

Let us learn it [i.e. the meaning of the Torah’s command to afflict oneself on Yom Kippur] 
from the affliction of Egypt. As it is written: ‘And he saw our affliction’ and we say about 
this: this is the interruption of conjugal activity. 

The Gemara cites an interpretation of the fragment from parshat habikkurim as referring 
specifically to the inability of the Hebrews in Egypt to maintain normal marital intimacy. 
It is clearly citing some earlier source, which the author of our Maggid might possibly have 
had access to.34  

                                                           
33 This leaves the question of how one should categorize Shemot 1:15-22, in which Pharaoh orders the 
murder of the male babies. On linguistic grounds it seems more correct to include it with the first 
narrative describing the travails of the children of Israel. However, this section is also an essential 
prologue to the Moshe story, explaining why he was placed among the bulrushes by his mother. 
Since only the second consideration is really relevant when telling the story orally, the author of our 
Maggid includes it with the Moshe narrative. 
34 Some claim that the Gemara is actually quoting the Haggadah. It is not impossible that it is quoting 
an earlier haggadah, though we have no record of it (nor do we know that written haggadot even 
existed this early). There seems to me no compelling reason to assume that the author of the Maggid 
took the phrase from anywhere other than the Gemara. 
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All that needs to be explained here is the link between the fragment and the verse cited 
since the root [ר ע] is not present in the verse and it does not describe the Egyptians 
actually doing anything bad to the children of Israel. The answer is that the phrase  וירעו

 translated as ‘they did bad to us’, strictly speaking (at least when taken out of ,את©ו
context) means ‘and they caused us to be bad’ because of the absence of the ל prefix. The 
Maggid seizes upon this reading, but renders it as ‘and they considered us to be bad’ or 
perhaps, ‘and they caused us to be bad in their eyes’. This is the basis of the semantic link 
with the verse in which the new Pharaoh expresses his distrust of the children Israel on 
the grounds that they might be ‘be added on to our enemies’. 

 ויענונו
ש©אמר: וישימו עליו שרי מסים למען ע©תו בסבלתם ויבן ערי מסכ©ות לפרעה את פתם ואת רעמסס הכמ  

This section is even easier to understand. The link is established by both the content and 
the shared root [ע © ה] ‘to oppress’. 

 ויתנו עלינו עבדה קשה
כמה ש©אמר: ויעבדו מצרים את ב©י ישראל בפרך   

Here the link is only semantic, with קשה being linked to a synonym from an unrelated 
root בפרך. The author of the Maggid is taking us sequentially through the story, from 
initial enslavement to the imposition of oppressive labour and then to the imposition of 
even harder work as a response to the failure to stem the Hebrew birth-rate. 

נואלקיונצאק אל יי   
ש©אמר: ויהי בימים הרבים ההם וימת מלך מצרים ויא©חו ב©י ישראל מן העבדה ויזעקו  הכמ

מן העבדה. אלקיםותעל שועתם אל ה  
Like the previous five comments this one is original to the author and characteristic of 
his style.32 The link between the fragment and the verse being pointed to is established by 
the shared content, namely the children of Israel crying out to God. It is further 
strengthened by the connection between the root [צ ע ק] in the fragment and [ז ע ק] in the 
verse, since these are nearly equivalent, both meaning ‘to cry out’. 

The potential for confusion that arises here is that the Maggid, after closely following the 
order of verses in the opening chapter of Shemot jumps suddenly to the end of the second 
chapter. The reason for this becomes clear when we observe that the first three chapters 
of Shemot actually contain two separate storylines which join up at the burning bush. The 

                                                           
32 Safrai and Safrai (pp. 135-6) observe that these comments appear in מדרש תנאים, a reconstructed 
source built up in some respects following a dubious methodology. I believe that it is not longer 
controversial to state that these comments are not tannaitic in origin. 
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them two mitzvot, the blood of the Pesah and the blood of circumcision to occupy themselves 
with in order that they could be redeemed, as it says: ‘I passed over you and I saw you 
wallowing in your blood.’ (Yehezqel 16:6) 

The broader purpose of this passage is to explain the purpose of the first Pesah offering. 
It can’t have been commemorative since the event Pesah commemorates had not yet 
happened and if it were merely about making a sign on the house of every Hebrew, then 
there were presumably other ways of doing it. The answer given is that the purpose of 
the Pesah was to accumulate merit by fulfilling a divine command, which is why certain 
aspects had to be brought forward.  

Many commentators correctly worked out that the Maggid’s comment was based on this 
passage and it was to make this allusion clearer that the extra verse from Yehezqel was 
added in the 16th century. However, they missed the point. This is absolutely not the right 
stage in the Maggid to start talking about the Pesah offering, which only happens at the end 
of the story. Instead, we should look not at the conclusion of the midrash, but at its 
supporting premise. In the earliest version of the Maggid, that found in the Seder of Rav 
Amram Gaon, only the first three or four words of each verse introduced by כמה ש©אמר 
are quoted, but in the comment on ורב we also find the last two words, ‘naked and bare’. 
This strongly suggests that it is these two words, which in the midrash are taken to refer to 
the Israel’s lack of merit, to which we must pay attention. 

The midrashic tradition affirms that the children of Israel in Egypt fell to a low spiritual 
and moral state, a claim which, though absent from Shemot, is found in chapter 20 of 
Yehezqel. This belief also has a strong, almost indisputable theological basis. True though 
it is that the period of slavery and oppression in Egypt was foreordained as part of a 
masterplan, it cannot be that generations of Jews had to endure this suffering unless they 
did something to deserve it. One could argue that telling the story of the exodus without 
including the apostacy of the children of Israel in Egypt would be to make an implied 
complaint against God’s justice in overseeing human affairs. This, at any rate, seems to 
have been the view of our author who permitted himself his first of two departures from 
mapping parshat habikkurim strictly to the story as it is told in Shemot and instead directs us 
to include, at the end of the first part of the story, a reference to our forefather’s moral 
decline. 

 וירעו אתנו המצרים
ש©אמר: הבה ©תחכמה לו, פן ירבה והיה כי תקרא©ה מלחמה ו©וסף גם הוא על ש©אי©ו ו©לחם  הכמ

 ב©ו ועלה מן הארץ.

The Maggid’s treatment of the first verse of parshat habikkurim is the one that requires by 
far and away the most discussion. As we move into the main body of the story in Shemot, 
however, things become much clearer. The comment here is original to the author and 
follows his general formula throughout. The reference given is to the next part of the 
story, namely the enslavement of the children of Israel at Pharaoh’s order.  



20 
 

obscene material being solemnly recited at the head of the table. In fact, the second verse 
cited, verse six, simply should not be there at all. It is a late addition, probably made by 
the qabbalist, Yitzhaq Luria, or one of his disciples, in order to tilt the text to a particular 
interpretation, one that we shall see is not totally off the mark. 

While the comment is, like the one that precedes it, original to the author, it is much 
more complex in nature and draws on (at least) two midrashic sources, both of them 
found in Mechilta D’Rabi Yishmael. The first of them is as follows: 

וחמושים עלו בני ישראל אחד מחמש ויש אומרים אחד מחמישים ויש אומרים 
אחד מחמש מאות עלו. רבי נהוראי אומר העבודה ולא אחד מחמש מאות עלו 

שנאמר רבבה כצמח נתתיך וכתיב ובני ישראל פרו וישרצו שהיתה אשה אחת 
יולדת ששה בנים בכרס אחת ואתה אומר אחד מאות עלו ואימתי מתו בשלושה 

 ימי אפלה...

‘And the children of Israel went up hamushim’. One fifth. And some say one fiftieth. And 
some say one five-hundredth. Rabi Nehorai says: By gum, not even one five-hundredth went 
up, as it says ‘I made you increase like the plants of the field’ (Yehezqel 16:7). And it is 
written: ‘And the children of Israel were fruitful and swarmed’, one woman would give birth 
to six sons in one womb. You say that one five-hundredth went up, when did the rest die? 
During the three days of thick darkness. 

This is the source for a famous aggadic trope according to which only a small fraction of 
the children of Israel were sufficiently meritorious to leave Egypt and the rest died during 
the ninth plague. From this source the author of our Maggid drew the idea of linking the 
fragment רב in parshat habikkurim to the verse in Yehezqel starting רבבה. This verse is part 
of a passage allegorically describing the early period of Israel’s history in terms of God 
raising an orphan girl. However, this source only describes in exaggerated terms the 
speedy growth of the children of Israel which is what was already referred to in the 
comment on the previous fragment גדול עצום. To understand what the author is getting 
at, we need to turn to our second source: 

מפני מה הקדים לקיחתו של פסח לשחיטו ד' ימים היה רבי מתיה בן חרש אומר 
ע שבועתו שנשבע הקב''ה לאברהם ואעבור עליך ואראך ועתך עת דודים הגי

שיגאל את בניו ולא היה בידם מצות שיעסקו בהם כדי שיגאלו שנאמר שדים 
נכונו ושערך צמח ואת ערום ועריה וגומר ערום מכל מצות נתן להם הקב''ה שתי 
מצות דם פסח ודם מילה שיתעסקו בם כדי שיגאלו שנאמר ואעבור עליך ואראך 

 מתבוססת בדמיך

Why did the Pesah offering have to be taken four days before it was slaughtered? Rabi 
Mathya son of Harash would say: ‘And I passed over you and I saw you and behold you 
had grown breasts’ (Yehezqel 16:8). The time had come for the oath which the Holy One 
Blessed be He had sworn to Avraham that he would redeem his sons, and they did not have 
in their hands any mitzvot to occupy themselves with in order that they should [merit to be] 
redeemed. As it says ‘your breasts were formed and your hair grown, but you were still naked 
and bare etc.’ (Yehezqel 16:7). ‘Naked’ of mitzvot. The Holy One Blessed be He gave to 
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ם שםצוי©ימלמד שהיו ישראל מ גויויהי שם ל  

The comment on this fragment is taken word for word from Sifrei. It is hard to see how it 
fits into the author’s system, since there is nothing in the story in between the previous 
comment (directing us to Shemot 1:1-5) and the next one (directing us to Shemot 1:7), and 
no verse is quoted to help us. In my opinion, the most likely explanation is that shortly 
after the Maggid was compiled, someone observed that the previous two comments were 
taken from Sifrei and set out to fix the text by copying this one over too, in this case 
completely unaltered. There should only be a comment on the fragment  ויהי שם לגוי גדול

 This is consistent with the reality that the proper way of understanding the Maggid .עצום
was lost early in the process of its popularization. 

 גדול עצום
ש©אמר: וב©י ישראל פרו וישרצו וירבו ויעצמו במאד מאד ותמלא הארץ אתם כמה   

This is the first comment that is entirely original to our Maggid’s author and a perfect 
example of the type (i) comment as we defined it above.31 The fragment is linked to a 
verse in Shemot through the phrase כמה ש©אמר and the connection is easy to understand on 
both the semantic and linguistic level. Just as the fragment talks about Yisrael’s 
descendants becoming numerous, so does the verse it points to, and a further link is 
established by the presence of the root [ע צ מ] in both the fragment and the verse. The 
father is thereby directed to discuss the remarkable growth of the children of Israel after 
Ya’aqov’s death.  

 ורב
ש©אמר: רבבה כצמח השדה ©תתיך ותרבי ותגדלי ותבאי בעדי עדיים שדים ©כ©ו ושערך צמח ואת ערם ועריה הכמ  

It is probably the case that no part of the Maggid has done as much as this one to make it 
appear strange and bewildering in the eyes of its readers. The first step to remedying this 
issue is to establish the proper text.  

In modern Haggadot, we find quoted two verses from Yehezqel chapter 16. Despite being 
consecutive, they are quoted in the wrong order, so that the description of a female baby 
writhing in its placental blood appears after its description of her as a young woman with 
comely hair and full breasts. I do not believe that I am the only one who, as a teenager, 
glanced over at the translation and felt rather embarrassed contemplating this apparently 

                                                           
31 Safrai and Safrai (p. 133) point out that the same comment is found in Midrash haGadol and suggest 
it may be from a Tannaitic midrash. However, this gets things completely the wrong way round. 
Midrash haGadol (a remarkable 14th century compilation of numerous sources, many of which are now 
lost) uses our Maggid as source-text and ‘improves’ it in various ways. There is no evidence for any 
prior source for this comment and no reason to think one exists, since in it its style and structure it 
exemplifies the unique style of our Maggid which is entirely atypical of midrash.  
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What we can say with certainty is this. The comment in its original form, either in Sifrei or 
earlier haggadot, is undoubtedly similar in its message to the one we just looked at, 
emphasizing as it does the importance of living in the land of Israel. Some trace of this 
message no doubt remains in our Maggid for those receptive to it, but the main function 
of the comment is not polemical. Instead, the goal is to direct the father to tell the next 
part of the story. After narrating how Ya’aqov and his sons went down to Egypt, his next 
task is to relate how they settled in the land of Goshen as an appropriate place to rear 
livestock. 

 במתי מעט
ך ככוכבי השמים לרבאלקי©פש ירדו אבתיך מצרימה ועתה שמך יי ש©אמר בשבעים  הכמ  

At the opening of the book of Shemot, Ya’aqov and his seventy descendants are counted. 
The odd part of this comment is that we are not directed there, but to Devarim, where the 
same figure is given by Moshe retrospectively. The reason for this is that the author of 
our Maggid, as we have already seen, was not working from a blank slate. Once again, his 
comment is found both in some earlier haggadot, as well as Sifrei, where we read the 
following. 

יכול באוכלוסים הרבה תלמוד לומר במתי מעט כענין שנאמר בשבעים נפש ירדו 
 אבותיך מצרימה

One might have thought [he went down] with a great multitude, therefore it says ‘A few 
men’, as it says ‘with seventy souls your father went down to Egypt’ 

This comment had already been modified by an earlier haggadah author (see Appendix iii – 
haggadah iv) who removed the opening hypothetical as well as the extra linking word 
 the author of our Maggid ,כמה Except for adding the word .(כע©ין ש©אמר in place of ש©אמר)
absorbed this comment unchanged despite the proof text pointing to Devarim 10:22 
rather than opening part of Shemot in which Ya’aqov’s tribe is counted, since these texts 
are equivalent in meaning. Once again, we see his concern to leave the original wording 
of his sources in place where there is only limited room for confusion. 

There has been a small debate about whether it is correct to include the end of the verse, 
‘and now HASHEM your God has placed you like the stars of the heavens for 
multitude’, since this is not relevant to the fragment במתי מעט. In Sifrei, it is true, the end 
of the verse is not cited, and it is also omitted from a minority of Geonic and medieval 
versions. However, in the earlier haggadah that was probably the author’s intermediate 
source it is included. Further, it seems to me that if we understand the method of our 
Maggid, the question isn’t really relevant. The verse quoted itself is not supposed to be the 
focus of attention, what is important is the section of the story the Maggid points you to. 
In this case, as elsewhere, the author’s desire to retain the wording of earlier sources led 
to a potential for confusion, but it is a potential that can only be realized when one is not 
aware of what the Maggid is trying to do. 
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The opening words of the gospel of John express what was at one stage, unfortunately, a 
widespread view within the Jewish people before finally being suppressed by the Rabbis 
of Mishnaic and early Talmudic period: 

In the beginning was the Word and the Word was with God, and the 
Word was God. He was with God in the beginning. Through him all 
things were made; without him nothing was made that has been made. 

The logos was considered to have played an especially important role in the supreme 
revelation of divine power, the exodus from Egypt, and it is precisely the intervention of 
any such entity that is denied in the comment לא על ידי דבור. The juxtaposition of the 
comment stating that Ya’aqov went down to Egypt  seems to me a deliberate על פי הדבור 
attempt to de-personify and de-mythologize the logos, to turn it back from ‘The Word of 
God’ into the ‘word of God’.  In the exodus story, logos did not do anything (  לא על ידי
 .(על פי הדבור) it did not even say something, it was merely said ,(דבור

 ויגר שם
ש©אמר: ויאמרו אל פרעה לגור בארץ א לגור שם להשתקע [במצרים] אלמלמד שלא ירד [יעקב אבי©ו] 

 בא©ו כי אין מרעה לצאן אשר לעבדיך כי כבד הרעב בארץ כ©ען. ועתה ישבו ©א עבדיך בארץ גשן

The formula מלמד שלא ירד להשתקע אלא לגור שם has relatively recently been found in a 
haggadah from the Cairo Genizah, which contains both Babylonian and Land of Israel 
elements in a way that makes it hard to categorize and which is hard to date exactly (see 
Appendix iii – haggadah iv). This haggadah also has an additional gloss on the side adding 
Bereishit 47:4, the same one we find quoted in our Maggid. In Sifrei we also find the 
following comment.   

שמא תאמר שירד ליטול כתר מלכות מלמד שלא ירד להשתקע אלא לגור שם *
 תלמוד לומר לגור שם

This teaches that he did not go down to settle permanently, but [merely] to dwell there. *Lest 
you say he went down to take a royal crown, therefore it says ‘to dwell there’. 

The exact chain of transmission is hard to pin down. It may be that the comment 
originated in Sifrei, was adapted and incorporated into some haggadot and from there 
adopted by the author of our Maggid. The manuscript evidence, however, indicates a 
slightly more complicated story. Looking at this extract from Sifrei, we see that it seems to 
repeat itself, first in simple language and then in a slightly more flowery form. It appears 
that the second comment (beginning at the asterisk) is original to Sifrei and the first part – 
which is absent from some manuscripts – was added by later scribes, probably familiar 
with it from the Haggadah. The author of our Maggid may have got the idea of including 
the verse Bereishit 47:4 from an existing tradition or, as seems to me more likely, it was his 
innovation, in which case the gloss on the haggadah from the Cario Genizah reflects the 
growing influence of our Maggid after its publication in authoritative Geonic texts. 
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particularly important for the early medieval community in the Land of Israel, struggling 
for its very existence in the face of Byzantine oppression. 

The comment was adopted by the author of our Maggid because it fits in perfectly with 
his system. Even without citing a verse, it is clear that we are being directed to Ya’aqov’s 
revelation from God before entering Egypt: 

 אֱ˄קִיםוַיּאֹמֶר  אָבִיו יִצְחָק׃ לֵא˄קֵיר־לוֹ וַיָּבאֹ בְּאֵרָה שָּׁבַע וַיִּזְבַּח זְבָחִים וַיִּסַּע יִשְׂרָאֵל וְכָל־אֲשֶׁ 
אָבִי˃ אַל־תִּירָא  אֱ˄קֵי הָקֵלוַיּאֹמֶר אָנֹכִי  לְיִשְׂרָאֵל בְּמַרְאֹת הַלַּיְלָה וַיּאֹמֶר יַעֲקֹב יַעֲקֹב וַיּאֹמֶר הִנֵּנִי׃

גוֹי גָּדוֹל אֲשִׂימְ˃ שָׁם׃מֵרְדָה מִצְרַיְמָה כִּי־לְ   

And Yisrael journeyed, and all that he had, and he came to Be’er Sheva, and he slaughtered 
sacrifices to the God of his father Yitzhaq. And God said to Yisrael in visions of the night 
and He said, ‘Ya’aqov, Ya’aqov,’ and he said, ‘Here I am.’ And he said, ‘I am the God, 
the God of your father. Do not be afraid to go down to Egypt, for a great nation I shall 
make of you there.’ (Bereishit 46:1-3). 

There are two issues left to resolve. The first is why the author breaks from his normal 
style and dispenses with the formula of כמה ש©אמר followed by a citation. I believe that 
the answer is that in using his sources and stitching them together in a new way, he 
adopted the principle of changing the original wording as little as possible and. We will 
see many further examples of this practice. The second issue is whether it is really 
plausible to claim that Ya’aqov was forced to go down to Egypt by God’s command, 
since he was already on the way when he received the revelation. The answer to this, I 
believe, is that the phrase can be read with an implied comma. Ya’aqov was forced to go 
down to Egypt by the famine conditions and did so in accordance with direct revelation. 

We can also make a brief historical remark at this stage. As mentioned, in its original 
context in haggadot from the Land of Israel, this comment has an obvious polemic edge. It 
may, however, have a second one too. In some early haggadot, the comment on יא©ו יי ויצ

 excluding the intervention of any divine or quasi divine entities other than God ממצרים
Himself, has an extra clause לא על ידי דיבר meaning ‘not by means of the logos (‘word’)’. 
Belief in the logos as an active and separate element within God was a common belief 
among Hellenized Jews, the most famous of whom was Philo of Alexandria, and 
eventually became central to Christian theology. I do not believe that the insertion of  על

 .was coincidental לא על ידי דיבר a few lines before פי הדיבר

In logos theology, the ‘word of God’ (or memra in Aramaic) was conceived of as an active 
and creative force, both separate and yet also part of God, which, while inferior to God 
Himself, is, from the perspective of human beings, perhaps, ultimately more relevant.30 

                                                           
30 The best place to look for more information is chapter 5 of (Boyarin, 2004), though I am wary about 
recommending it since the author is a rather nasty kind of heretic and writes with the goal of 
advocating the Neo-Frankist synthesis of Satmar politics and Foucauldian theology [sic!] that he dubs 
‘diasporic Judaism’. To give him his due credit, however, he is admirably frank about what he was 
doing and the discerning reader can separate the very important material he presents from the 
counter-intuitive spin he puts on it. 
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central part of the evening. Its function is liturgical, so to speak, ensuring that parshat 
habikkurim does not enter the evening awkwardly unannounced, but as part of an 
unfolding order of service. 

This is the role that it played in the various different haggadot we have, both from Bavel 
and the land of Israel. It plays the exact same role in our Maggid. The question is whether 
it does anything more. As we have said, and as we shall see in unfolding detail, the 
method of the author of the Maggid was to divide parshat habikkurim and the narrative 
from Shemot into corresponding sections and link them. Does the comment on  ארמי אבד
 fit into this scheme? If it does, then it is instructing the father to pick up the story אבי
with Ya’aqov’s return from Aram. This is not in itself far-fetched; if Ya’aqov’s status as 
an Aramean is taken as a reference to his two-decade stay in Aram, then any kind of 
explanation of parshat habikkurim would have to mention this, if only briefly.28 There are 
difficulties, however. In between Ya’aqov’s return and going to Egypt there is lot of 
narrative material in the Torah that one would have to skip, including his reconciliation 
with Esau and the unseemly events surrounding Dinah, none of which are relevant to the 
evening’s theme.  

It is important at this stage to bear in mind two things. The first is that, as we saw above, 
this section is part of a basic framework the author inherited from earlier haggadot. It may 
be disappointing to find that it fits somewhat awkwardly into his system, but that should 
not be discounted as a possibility. The second is that this section is fundamentally 
different from every other part of the Maggid. The format throughout is to quote a 
fragment from parshat habikkurim then to make some of comment, usually citing a verse 
and introducing it with כמה ש©אמר. This section does the opposite. This may be an 
indication that what was an introductory passage in earlier haggadot is intended to remain 
as such in our Maggid, nothing more. More than that we cannot say, except to remark that 
this section has undoubtedly functioned as a piece of misdirection at the opening of the 
Maggid, bearing much of the responsibility for sending its readers up interpretative blind 
alleys. 

א©וס על פי הדב[ו]ר וירד מצרימה  

The Maggid’s comment, ‘forced, according to the utterance’, is found in all known haggadot 
from the Land of Israel (though with דיבר or even דבר instead of דבור).29 It was originally 
inserted into the exposition of parshat habikkurim, presumably, to emphasize that leaving 
the Land of Israel is not an option a Jew can simply choose to take, but something that 
may be done only under specified and pressing circumstances. This message, 
unfortunately, is one that needs to be emphasized in every generation, but was 

                                                           
28 See footnote 22. 
29 It is my belief that these should be vocalized the same. 
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well as Lavan. The goal seems to have been to draw exemplary moral and immoral 
archetypes for use in instruction, so Lavan became the archetypal ramai (‘cheat’) used to 
illustrate a certain form of bad behaviour to generations of Jewish students. The second 
context is that the term ‘Aramean’ was sometimes used as a casual and broadly 
derogatory term for non-Jews, similar to the way goy (in essence a neutral description) is 
used in Yiddish.25 This perhaps reflects tensions with Syrians that would have been 
become quite acute after the Bar Kokhba revolt, when the land of Israel became a junior 
part of a large Roman Province with Syria as its political and economic centre. Lavan may 
have played a similar role to Esau, who was famously used in the midrashic tradition as a 
target upon which to vent frustrations with the Roman empire and later Christian 
powers.26 

The second question is easy to answer when we look to the passage that is found, with 
some variation in wording, immediately preceding it in every extant haggadah: 

אֶלָּא שֶׁבְּכָל וְהִיא שֶׁעָמְדָה לַאֲבוֹתֵינוּ וְלָנוּ. שֶׁלּאֹ אֶחָד בִּלְבָד עָמַד עָלֵינוּ לְכַלּוֹתֵנוּ, 
.דּוֹר וָדוֹר עוֹמְדִים עָלֵינוּ לְכַלוֹתֵנוּ, וְהַקָּדוֹשׁ בָּרוּ˂ הוּא מַצִּילֵנוּ מִיָּדָם  

And it is that [promise – the covenant between the parts] which has stood for our fathers and 
for us. For not only one stood up against us to destroy us, but in every generation, they stand 
against us to destroy us but the Holy One Blessed Be He saves us from their hand. 

Kulp (2009, p. 222) characterizes this as teaching that ‘the story of the Exodus is 
timeless’. Others of a less sympathetic disposition may find here a more than usually 
reductive rendition of the ‘lachrymose conception of Jewish history’. In any case, the first 
function of the phrase arami oved avi in the Haggadah is to act as a proof text for this idea: 
it was not only from Pharaoh that a previous generation was saved, but also from Lavan. 
The use of the rare phrase צא ולמד (‘go and learn’) as an introduction serves to indicate 
that the d’rasha about Lavan is a proof for what has come before.27 

In this manner, parshat habikkurim is introduced in the Haggadah as a comment, not as a 
thing commented on. The section beginning צא ולמד therefore serves a dual purpose: it 
provides support for the theological statement beforehand and introduces the exposition 
of parshat habikkurim. In other words, it is there to link the preliminary remarks with the 

                                                           
25 See Mishnah Megilla 4:9; B B’rachot 8b; B Pesahim 112b. 
26 Levi Finkelstein famously ascribed the comment on arami oved avi to the pro-Ptolemaic, anti-
Seleucid politics of a pre-Hasmonean author. Every author of an academic Haggadah likes to take a 
shot at this famous, but quite impossible theory. However, in denying any political motivation behind 
this midrash, at least in its original context, I am inclined to think they have thrown the baby out with 
the bathwater. 
27 The version that made its way into the haggadah tradition also contains an additional claim not 
found in any other extant source, namely that Lavan was worse than Pharaoh since he sought to wipe 
out both the males and females. It is not clear what the basis for this claim and it may simply have 
been borrowed from a source talking about something else (Kulp, pp. 222-3). The fact that our only 
sources for this idea are found in haggadot does not necessarily mean it was invented specifically for 
that purpose.  
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order in which these d’rashot are placed and the use of the phrase ‘it considers’,22 it is 
reasonable to assume that we are to understand that the first comment follows the basic, 
literal meaning of the verse23 and that the second is an allusion or hint contained within 
it. To use an anachronistic classification: the first is p’shat and the second is d’rash.24 

Three questions present themselves. The first is why the d’rasha was made in the first 
place, the second is why it was included in all early medieval haggadot and the third is what 
new use, if any, it was put to by the author of our Maggid. 

Regarding the first question it is necessary to bear in mind two contexts. One is the 
tendency among Hazal’s exegetes to depict characters that the Torah portrays as complex 
and ambiguous as being either wholly good or wholly wicked. Anyone familiar with the 
commentary of Rashi – whose comments are almost all culled from earlier sources – will 
be aware of this phenomenon, which can be seen in the treatment of Esau and Bil’am as 

                                                           
the second part of the comment. It is possible that parts of the d’rasha were compiled from separate 
sources, in which case it may be that the verb [א ב ד] in the second part is being used in a different 
sense to mean wander, that is, to stay temporarily. 
22 The phrase is elsewhere used to connote a message derived from a verse that is not in any respect 
its literal meaning. See Pirkei Avot 3:8. 
רבי דוסתאי ברבי ינאי משום רבי מאיר אומר, כל השוכח דבר אחד ממשנתו, מעלה עליו הכתוב כאלו מתחיב בנפשו, שנאמר (דברים ד) 

 רק השמר לך ושמר נפשך מאד פן תשכח את הדברים אשר ראו עיניך.
23 It is a dogma among Haggadah scholars that the intended understanding here is not ‘My father was 
a wandering Aramean’, but a third understanding according to which ארמי denotes a geographical 
location, rendering the phrase something like ‘My father went down to Aram’. This seems initially 
plausible when you compare the language of the Sifrei to Greek and Aramaic translations of the verse, 
but it falls apart on closer inspection. The י suffix is used countless times in biblical Hebrew to denote 
an individual’s membership of a tribe or ethnic group, his place of origin or residence, or to mark him 
out as having a particular characteristic. It can also be used in a genitive sense, particularly in archaic 
Hebrew and in names (גבריאל = mighty man of God). There are no examples of it being used in the 
sense of travelling to a place. Conversely, the ה suffix is used liberally throughout the Torah in exactly 
this sense, including two words later in the same verse. To claim that Hazal read the word ארמי as ‘to 
Aram’ is to claim that they struggled with basic Hebrew grammar. It is one thing to claim this of the 
contemporary common man, or even later Amoraim, for whom Hebrew had already become a 
liturgical language mediated through the prism of Aramaic translation (See Bavli B’rachot 38:1 and 
Succah 39:1), it is quite another in relation to the Tanaim for whom Hebrew was the language of study 
and instruction and who have bequeathed to us thousands of pages of text in cogent, lucid Hebrew. 
The correct explanation is as follows. If we identify the subject of the verse as Ya’aqov, then the 
question becomes how can he be described as an ‘Aramean’. One obvious answer is that he was an 
‘Aramean’ in a borrowed sense because he lived there for two decades, analogous to the way we 
might describe a Jew as being ‘American’ or ‘French’. The ancient translations of the phrase as ‘My 
father went down to Aram’ are to be understood as part of the genre of explanatory translations, and 
the comment in Sifrei is based on this understanding, which is actually identical to that of Ibn Ezra, 
Sforno, and Hizquni. Rashbam, who understands the subject of the phrase to be Avraham, interprets 
the term in an ethnic sense (Ramban on Bereishit 12:1 provides justification for describing the avot as 
Arameans). 
24 In Hazal’s terminology, דרש was used to refer to any form of exegesis, from that which followed 
closely the plain meaning of a verse all the way to that which was quite fanciful. The formal division 
between פשט and דרש was made by later commentators and systematizers trying to make sense of the 
vast array of exegesis Hazal had left at their disposal. 
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את הכל. צא ולמד מה בקש לבן הארמי לעשות ליעקב אבי©ו. שפרעה לא גזר אלא על הזכרים ולבן בקש לעקור   

ארמי אבד אבי ©אמרש  
There is near-universal agreement among biblical scholars that the correct understanding 
of this phrase is ‘My father was a wandering Aramean’, though whether it refers to 
Avraham, Ya’aqov, or to an archetype of the patriarchs in general, is a question regarding 
which reasonable people will continue to disagree.19 It is, however, commonly believed 
that the interpretation ‘according to Hazal’ is ‘An Aramean was trying to destroy my 
father’, the Haggadah being the proof. Some go so far as to condemn those who side with 
Ibn Ezra, Rashbam and others as demonstrating impiety. It is easy enough to show that 
this is not the case. This is the commentary on the verse found in Sifrei:20  

ד ומעלה על לבן הארמי כילו מלמד שלא ירד אבינו יעקב לארם אלא על מנת לאב
 איבדו

This teaches that our father Ya’aqov did not go down to Aram except to wander/perish and it 
considers Lavan the Aramean as if he destroyed him. 

We clearly see here two distinct understandings of the verse. According to the first, the 
subject of the phrase is Ya’aqov21 and according to the second it is Lavan. Given the 

                                                           
19 A minority view is ‘my father was a perishing (or starving!) Aramean. See (Gerald Janzen, 1994). 
What all these views have in common is that ‘ארמי’ is considered to be the same person as ‘אבי’ and the 
subject of the verb ‘אבד’. Mitchell First makes a strong case that the author/compiler of the Mishnah 
also understood the verse this way (First, 2012), which I think is correct 
20 At this point, it is perhaps necessary to briefly describe the Midrash Halacha, since a rough working 
knowledge is essential to understanding the rest of this introduction and there are many Jews, even 
those who have mastered hundreds of pages of Gemara who have not much more than vague 
awareness of its existence. 
The term Midrash Halacha refers to the earliest written collections of Rabbinic exegesis which date 
from roughly the same era as the compilation of the Mishnah, that is around 200 CE. They are called 
halachic midrash because their primary purpose is legal exegesis, in contradistinction to later 
collections which are primarily homiletic, or perhaps even literary, in nature. This is a retrospective 
term created by academic scholars and does not mean that all the material they contain is halachic; 
rather exegesis of different types is liberally mixed together. However, it does mean that they 
completely ignore sections of the Torah with little or no halachic significance. For that reason, there is 
no collection on Bereishit and the only book which is covered in its entirety is Vayiqra. The four 
collections that survived are: on Shemot – Mechilta d’Rabi Yishmael; on Vayiqra – Sifra; on Bemidbar – 
Sifrei; on Devarim – Sifrei. However, these were not the only compilations that once existed. Some, 
such as Mechilta d’Rabi Shimon Ben Yohai and Sifra Zuta have been recovered, whole or in part, by 
researchers over the past century. It is not easy, and in some cases impossible, to buy a printed edition 
of these works, though one can find much of them in Midrash haGadol, a rediscovered 14th century 
anthology, which is more widely available. 
The basic purpose of Midrash Halacha is to demonstrate how legal rulings found in the Mishnah, 
Tosefta and elsewhere are derived from the biblical text. It is now generally believed that they were 
compiled after the Mishnah, perhaps by even more than a century, but the underlying oral process of 
exegesis and legal systemization to which both the Mishnah and midrashim testify would have 
occurred concurrently over many centuries  
21 What exactly it is trying to convey is a slightly different matter. It would seem odd to say that 
Ya’aqov went to Aram in order to be destroyed (or to destroy?), though that is how the verb is used in 
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against such beliefs.17 The second is that many biblical passages can be read as suggesting 
that God did make use of intermediaries during the exodus. The most striking among 
these is the references to המשחית (the destroyer) who was not allowed by God to go into 
the houses of Jews who had smeared blood on the lintel and doorposts of their house.18 
It is for this reason that that the original source for this d’rasha, found in Mechilta D’Rabi 
Yishmael (Pisha 13) includes a proof-text derived specifically from the plague of the 
firstborn. This proof-text is included in some early haggadot and also incorporated by the 
author of our Maggid. 

The d’rasha which uses some simple arithmetic to derive the number 10 from the words 
beginning from ביד חזקה, is included for an equally obvious though rather different 
reason. If we imagine a father explaining the verse of parshat habikkurim, we can assume 
that, whatever his level of knowledge or rhetorical skill, he would have no trouble 
elucidating the basic meaning of phrases like ‘And he went down to Egypt’, ‘And they 
placed upon us hard work’, or ‘And HASHEM heard our voice’. However, when he 
came to the last line he would have had much more difficulty. One can say in general 
what ‘a strong hand’ or ‘great terror’ means and relate this to the various miraculous acts 
performed by God prior to the exodus. However, to say anything more specific, to 
precisely differentiate one from the other, presents a much more difficult proposition. 
The nature of language such as this is that it evokes more than it can ever be made 
precisely to say. The purpose of including a simple d’rasha explaining – one might say 
explaining away – this list of near-synonyms as referring to the ten plagues in their 
entirety resolves this very practical problem. When the father reaches this point in 
expounding parshat habikkurim, he knows exactly what he has to talk about, namely the 
ten plagues. 

If the original insertion of these two d’rashot into the haggadah liturgy is reasonably easy to 
explain, the third one, which forms the first part of the framework built upon by the 
author of our Maggid, requires greater discussion and represents a suitable jumping off 
point for looking in detail at each element of the Maggid we use today.  

 

                                                           
and we would have no idea were it not for some being rediscovered in the Dead Sea Scrolls and 
others being preserved by fringe branches of the Christian Church. Subsequently, a rather different 
challenge to Rabbinic orthodoxy arose in the form of Qaraism, which denied the legitimacy of halacha 
based on oral tradition and Rabbinic legal exegesis. Medieval commentators caught up in the battle 
against Qaraism conceptualized earlier sectarian groups, such as the Tzadokites, as being proto-
Qaraites. For this reason, the meaning of early Rabbinic polemic against mystical and insufficiently 
monotheistic groups was substantially forgotten. 
17 Some of the more striking examples include: (i) Mishnah B’rachot 5:3 and Megillah 4:9 require that a 
Shliah Tzibur who says Modim twice must be silenced; (ii) Mishnah Megillah 4:10 forbids the use of the 
Mercava section of Yehezqel from being used as a haftarah (iii) The Talmud Bavli Shabbat 13b reports 
that the Rabbis considered suppressing Yehezqel in its entirety. 
18 See Shemot 12:23. Other examples include Bemidbar 20: 16 (‘And he heard our voice and he sent a 
malach’; Shemot 23:20-22 (‘Behold I am sending an malach before you…beware of him and listen to his 
voice…’); Tehillim 78:48 (‘He would send against them… bad malachim’). 
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The answer, presumably, is that they contain certain themes or claims that the author of 
the haggadah in question believed were sufficiently important that they should be included 
at every Seder, regardless of the intelligence of the son or the breadth of knowledge of the 
father. 

A number of these early haggadot have been recovered, in whole or in part, since the 
discovery of the Cairo Genizah and researchers have been able to group them into 
identifiable traditions. They all provide the same sparse level of commentary and must all 
have been used by readers in the same, original, way. There is quite a deal of variety in the 
midrashic comments included in the different haggadot, but there are three elements that 
were, as far as we know, universal: 

(1) An introductory comment based on ארמי אבד אבי referring to Lavan trying to 
destroy ‘the whole’. 

(2) A comment on ויוציא©ו יי ממצרים to the effect that God did not make use of any 
intermediary during the exodus. 

(3) A simple arithmetic explanation of the words ביד חזקה onwards, explaining that 
they refer to the ten plagues. 

While the exact wording differs from one Haggadah to another, the basic phraseology is 
remarkably consistent, indicating a relatively high level of antiquity for these texts. All 
three elements, along with others that appear in different haggadot, were adopted centuries 
later by the author of our Maggid and fitted into his system of mapping parshat habikkurim 
to the account of the exodus in Shemot. When analyzing these three comments in 
particular, it is important to keep two separate questions in mind. The first is what those 
who originally included these comments in older haggadot had in mind when doing so. 
The second is what role they play in the Maggid we use. The second question, we will deal 
with when we look at each individual element of the Maggid in order. The first question, 
we shall deal with briefly here. 

The comment on ויוציא©ו is easily explicable in the light of two facts. The first is that 
during the early Rabbinic period and beforehand there was a widespread belief among 
parts of the Jewish people in the critical importance of various intermediaries between 
man and God, and even that some of these intermediaries partook in some way or 
another of divinity.16 A major focus of the Rabbis during this period was polemicizing 

                                                           
16 The version of this d’rasha in many early haggadot includes an extra exclusion, לא על ידי דיבר, which 
would appear to be a reference to the belief in the logos (‘The Word’) a common belief among Jews 
under the influence of Hellenic concepts during the late Second-Temple period, Philo being only the 
most famous example. Many of those who held such conceptions found their way into the Christian 
community and their beliefs eventually crystallized into the doctrine that (Halilah) God is composed 
of three elements, each of which pre-existed the universe and one of which (‘the Word’) was 
incarnated as a human. Within the Jewish community, these views were effectively suppressed and 
strict monotheism became synonymous with Jewish identity. Works such as the Books of Jubilees or 
the Book of Enoch, which are full of mystical angelology, and had been regarded by many Jews as 
having the authority of scripture, were so successfully suppressed that Jews forgot what they said 
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(3) Some of the comments are part of a very basic framework the author of 
the Maggid inherited from earlier haggadot, taking on a new meaning as part 
of his system. 

It is those in the third category which require the greatest deal of explanation and which, 
to be frank, do most to destabilize the quite remarkable intellectual project of the Maggid’s 
author. It is, therefore, to these that we shall turn first, which requires us to look a little at 
our Maggid’s prehistory. 

Let’s start by looking at the equivalent section from an earlier Babylonian haggadah:14 

.ארמי אבד אביולבן בקש לעקר את הכל שנ'   
ימה ויגר שם במתי מעט ויהי שם לגוי גדול ועצום.וירד מצר  

כמה שנ' וירא אלקים את בני ישראל וידע אלקים. וירא את  ענינו  
לא על ידי מלאך ולא על ידי שרף לא על ידי  ויוציאנו יי ממצרים
 שליח אלא הקב''ה. 

 באותות שתים] במורא גדולשתים [ בזרוע נטיוהשתים  ביד חזקה
שנים אילו עשר מכות שהביא המקום  ב''ה על  ובמפתיםשתים 

המצרים במצרים ואלו הן דם צפדעה כנים ערוב דבר שחין ברד ארבה 
 חושך מכת בכורות.

 רבי יהודה היה נותן בהם סימנים דצ''ך עד''ש באח''ב.

The most obvious feature of this Maggid, from our vantage point, is how short it is. The 
more impatient Seder participant may perhaps find himself pondering whether to use this 
text as the basis for next year’s service, but this thought would be misplaced for more 
than just reasons of traditional piety. It is quite inconceivable that this text was ever 
supposed to be simply read out as it is written.15 Apart from the sparseness of the 
commentary, the careful reader will have noticed that this Maggid only quotes a little more 
than half of the words of the parshat habikkurim passage itself! 

Instead, it seems obvious that this text was used by those following the original practice 
of orally expounding parshat habikkurim, the text of which they must have been presumed 
to know off by heart. The question then becomes why are any comments included at all? 

                                                           
14 The manuscript from which it is copied was written around the beginning of the 11th century CE, 
long after the Maggid we use today had become standard. The actual text must be much earlier, but 
how much so is difficult to say. 
15 The assumption that this and similar maggids were intended to be read off the page, despite the 
absence of any positive evidence and its inherent implausibility, is, as far as I know, shared by all 
Haggadah scholars. Its origin is a disconcertingly blistering attack made by Rav Natronai Gaon 
towards the end of the 9th century C.E. on a haggdah with a similarly scanty commentary from the 
Land of Israel, subsequently quoted in the enormously influential Seder of Rav Amram Gaon at the 
beginning of his section on the Pesah liturgy. Rav Natronai attacked the haggadah as being the work of 
Qaraites determined to violate halacha and read the Torah unmediated by authoritative hermeneutic 
techniques or the guidance of Hazal. For centuries, his attack was taken at face value until the 
haggadah he was commenting on, or one very similar, was discovered in the Cairo Genizah. Since 
(with the greatest possible respect) we now know that every other assumption he made about this 
haggadah was wrong, it is high time we retired this one. 
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The composition of the Maggid 

We are now ready to look in detail at how the Maggid was put together to create a 
comprehensive map between the synopsis of the exodus contained in parshat habikkurim 
and the full account contained in the book of Shemot. At this stage, though, it is necessary 
to sound a sort of warning. The whole purpose of understanding the Maggid correctly is 
so that it should not be the focus of attention on Seder night. Looking in detail at how the 
Maggid is put together is useful as a technical exercise and for developing an appreciation 
of the intellectual powers of its author. Some understanding of how it works is necessary 
simply to use it properly and to dispel misconceptions about how it is supposed to be 
used. That done, however, on Pesah, the Maggid should get back behind the scenes, so to 
speak, and go back to serving its purpose as a tool to help us think and talk about yetziat 
mitzrayim. If users of this Haggadah spend their Seder night talking about the Maggid, then it 
cannot have been said to be a success. 

With that said, we can move on with our task. As above, the structure of the Maggid is 
very simple. It divides up the verses in parshat habbikurim into tiny chunks, then maps 
them on to a section of the exodus story as told in Shemot. When you put all these chunks 
in order, you have a complete map of yetziat mitzrayim from beginning to end, that can 
then be used as a base to expand and contract the story as appropriate on each individual 
Seder night. The ‘interesting’ part of the Maggid, and that which has generated such a 
disastrous level of confusion, is the method by which the author linked the tiny chunks 
of text A to the much larger ones of text B. These links fall into three categories: 

(1) Where there exists an obvious thematic and/or linguistic link between 
the element of parshat habikkurim and the section of Shemot, the Maggid 
simply links them using the phrase כמה ש©אמר, a hard to translate formula 
found only very rarely in Hazalic literature, amounting to something along 
the lines of ‘like what as it is said’.13 

(2) Where no such natural link exists, the Maggid will generate one using 
midrashic exegesis, often cut and pasted from an earlier source. Read on 
their own, these comments can be quite baffling. Once one realizes that 
they are not intended to explain or allude to anything, but simply to create a 
connection to a section of Shemot, then interpretative problems that have 
survived for a millennium dissolve away. 

It should be noted at this point that some of the comments in the Maggid 
fall somewhere in between the above two camps. 

                                                           
13 The haggadot of Rav Amram Gaon, an anonymous Geonic manuscript sometimes attributed to Rav 
Natronai Gaon, and Rambam use כמו שנאמר which is easier to construe. The version of Rav Sa’adya 
Gaon simply uses שנאמר. Whatever the correct term, the function is the same, and I shall use שנאמר כמה  
since that is what most readers will be familiar with and one can make a reasonable case that it the 
correct version. 



7 
 
wrong angle. In the case of the Maggid, the solution is quite simple: the method of 
commenting on the verse beginning וירעו by the author of the Maggid is, in essential 
matters, and despite appearance to the contrary, exactly the same one he uses throughout 
the work. 

What I mean by that is as follows. The purpose of our Maggid is to tell the exodus story in 
its proper order by linking each successive element in parshat habikkurim to a section of 
the primary account in Shemot. By turning the verses beginning with ‘A wandering 
Aramean’ into a map of the Torah’s full account of yetziat mitzrayim, it provides you with a 
tool for telling the story without missing anything out, but with the flexibility to lengthen 
or shorten, emphasize or pass over, in accord with the needs of your audience. Once one 
realizes this, the perplexing list above suddenly becomes entirely clear: 

Plague and Sword 

Moshe tells Pharaoh that the Hebrews must be allowed to 
travel into the wilderness lest God ‘strike us with the 
plague or with the sword.’ Pharaoh responds by 
intensifying their burden (Shemot 5:3) 

Giluy Shechina 

In response to Moshe’s complaint, God tells Moshe that he 
has not yet been known by ‘my name HASHEM’ and that 
this name will now be revealed (Shemot 6:2) 

Staff  
Aharon throws down his staff at Pharaoh’s court and turns it 
into a crocodile. (Shemot 7: 10)  

Blood 
Moshe and Aharon meet Pharaoh at the river and turn it into 
blood. (Shemot 7:20) 

To put matters extremely simply, the author divided up parshat habikkurim into 23 parts, 
divided up the story in Shemot into 23 parts and provided a way of linking the two 
together, directly where possible, indirectly where necessary.  

In the absence of a clear understanding of how the Maggid is supposed to work, readers 
were forced to make a virtue of necessity and explain the many apparently opaque and 
confusing features of the text as positive qualities. For example, the Maggid when read off 
the page famously makes no mention of Moshe whatsoever. This has variously been 
explained as teaching a theological message about the role of human action in history, as 
an attempt to prevent the quasi deification of Moshe, or as a way of combatting 
hypothetical Qaraite services in which Moshe is presumed to have been central. The truth 
is, however, that there is no good reason when telling the exodus story to omit entirely its 
most important human character. When we read the Maggid in the correct fashion, 
however, the problem, like so many others, simply doesn’t arise. The Maggid takes you 
through the exodus story step by step, dividing up the story into consecutive parts and 
directing you to relate each part in turn. When using the Maggid to relate the exodus story 
on Seder night, Moshe is expected to play the exact same role in the story as he does in 
the Torah itself.  
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that the Maggid is an esoteric text full of mysteries. This claim is not falsifiable by any but 
supernatural means, but one can simply point out that, if it is true, the use of Maggid by 
ordinary Jews not privy to its secrets should be discontinued post-haste. The second is 
some variant on the claim that ‘midrash isn’t supposed to make sense’. Without wanting 
to comment gratuitously on the religious mindset of those who engage in this sort of 
‘apologetic’, we can say that even if this were true in general, it cannot be true of the Seder 
night. The requirement to expound the exodus story using parshat habikkurim as a base 
and in a way that the child in front of you can understand, is a halachic obligation and 
that obligation cannot be fulfilled by repeating parrot-like what one acknowledges to be a 
string of opaque comments arranged higgledy-piggledy. 

But if the Maggid as generally viewed appears to be an attempt to do the impossible 
executed badly, that is not the end of the story. The first chink of light emerges when, it 
is recognized that while many parts of the Maggid are bafflingly obscure, there are some 
that are so clear that they practically interpret themselves: 

And the Egyptians did bad to us Like that which 
says, ‘Come let us outsmart him, lest he multiply and 
when war shall happen he too will be added to our 
enemies and he will fight against us and go up from 
the land.’ (Shemot 1:10) 

כְּמָה שֶּׁנֶּאֱמַר: הָבָה  וַיָּרֵעוּ אֹתָנוּ הַמִּצְרִים
נִתְחַכְּמָה לוֹ פֶּן יִרְבֶּה, וְהָיָה כִּי תִקְרֶאנָה מִלְחָמָה 
וְנוֹסַף גַּם הוּא עַל שֹׂנְאֵינוּ וְנִלְחַם־בָּנוּ, וְעָלָה מִן־

.הָאָרֶץ  

And afflicted us Like that which says, ‘And they 
placed upon it [the people] taskmasters in order to 
afflict it, and it built storage cities for Pharaoh: Pitom 
and Rameses’ (Shemot 1:11) 

כְּמָה שֶּׁנֶּאֱמַר: וַיָּשִׂימוּ עָלָיו שָׂרֵי מִסִּים וַיְעַנּוּנוּ. 
 בְּסִבְ˄תָם. וַיִּבֶן עָרֵי מִסְכְּנוֹת לְפַרְעֹה. אֶת־לְמַעַן עַנֹּתוֹ

.פִּתֹם וְאֶת־רַעַמְסֵס  

And placed upon us hard work Like that which 
says, ‘And the Egyptians worked the children of 
Israel with harshness.’ (Shemot 1:13) 

נֶּאֱמַר: וַיַּעֲבִדוּ . וַיִתְּנוּ עָלֵינוּ עֲבֹדָה קָשָׁה כְּמָה שֶֹׁ
  .מִצְרַיִם אֶת־בְּנֵי יִשְׂרָאֵל בְּפָרֶך

Unfortunately, by this stage, many Seder participants are so bewildered by the talk of a 
lady with fully grown breasts rolling around in blood that they have given up trying to 
understand what is going on. Millions, though, when they reach this section, must have 
wondered why the entire Maggid couldn’t be so admirably clear. Here, each element of the 
verse in parshat habikkurim is linked to a verse in the primary account of yetziat mitzrayim in 
Shemot and they are done so in order. There is no demand here for strained 
interpretations, everything just makes perfect sense. For one brief part of the exodus 
story, that of the initial enslavement and oppression of the children of Israel, the tale is 
told in a way that is easy to understand and communicate. It is not, then, that the author 
of the Maggid was incapable of expounding the Maggid in a clear and ordered fashion it’s 
just that, most of the time, he thought it better to strew around random, indecipherable 
allusions.12 

Except, of course, he didn’t. If a text (if anything for that matter) looks mis-executed to 
this sort of degree, it is worth considering whether you have been looking at it from the 

                                                           
12 For clarity’s sake, we should say that this is not exactly the view of contemporary academic 
scholarship, which sees our Maggid as the result of a process of many different writers injecting their 
own additions without any overall plan. That is to say, the Maggid we have is not the result of a bad 
author, it’s the result of there being no author. 
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intelligence of the son. The standardization of the Shemone Esrei can be said to have the 
benefits of ensuring that each individual can pray elegantly and in conformity with 
halachic requirements, even admitting the inevitable cost in terms of kavanah and 
engagement. The standardization of the Maggid unavoidably undermines the whole 
enterprise because the goal is communication, not with God, but with another human 
being. 

That would be the case if the Maggid were in every respect perfectly lucid and added up to 
a riveting account – for those of a given level of intelligence – of the exodus story. The 
actual text we have in front of us, however, meets neither condition. Look at the 
following section of the Maggid: 

With a strong hand This is the plague, since it says, ‘Behold 
the hand of HASHEM is on your livestock which are in the 
field, on the horses, on the donkeys, on the camels, on the 
cattle and on the flock, a very heavy plague. 

זוֹ הַדֶּבֶר, כְּמָה שֶּׁנֶּאֱמַר: הִנֵּה יַד־ה' הוֹיָה בְּיָד חֲזָקָה 
בְּמִקְנְ˃ אֲשֶׁר בַּשָּׂדֶה, בַּסּוּסִים, בַּחֲמֹרִים, בַּגְּמַלִים, 

.בַּבָּקָר וּבַצּאֹן, דֶּבֶר כָּבֵד מְאֹד  

And with an outstretched arm This is the sword, like that 
which says, ‘And his sword drawn in his hand outstretched 
over Jerusalem.’ 

זוֹ הַחֶרֶב, כְּמָה שֶּׁנֶּאֱמַר: וְחַרְבּוֹ וּבִזְרֹעַ נְטוּיָה 
.שְׁלוּפָה בְּיָדוֹ, נְטוּיָה עַל־יְרוּשָלָיִם  

And with great terror This is Giluy Shechina, like that which 
says, ‘Or has God assayed to come to take for Himself a 
nation from the midst of a nation with trials, with signs, and 
with wonders, and with war, and with a strong hand, and 
with an outstretched arm and with great terrors, according to 
all which HASHEM your God has done for you in Egypt 
before your eyes.’ 

זוֹ גִּלּוּי שְׁכִינָה. כְּמָה שֶּׁנֶּאֱמַר, אוֹ וּבְמוֹרָא גָּדֹל 
קַחַת לוֹ גּוֹי מִקֶּרֶב גּוֹי בְּמַסֹּת לָבוֹא לָ  אֱ˄קִיםהֲנִסָּה 

בְּאֹתֹת וּבְמוֹפְתִים וּבְמִלְחָמָה וּבְיָד חֲזָקָה וּבִזְרוֹעַ 
נְטוּיָה וּבְמוֹרָאִים גְּדוֹלִים כְּכֹל אֲשֶׁר־עָשָׂה לָכֶם ה' 

.כֶם בְּמִצְרַיִם לְעֵינֶי˃אֱ˄קֵי  

And with signs This is the staff, like that which says, ‘And 
this staff take in your hand, with which you shall do the 
wonders.’ 

זֶה הַמַּטֶּה, כְּמָה שֶּׁנֶּאֱמַר: וְאֶת הַמַּטֶּה הַזֶּה וּבְאֹתוֹת 
.תִּקַּח בְּיָדְ˃, אֲשֶׁר תַּעֲשֶׂה־בּוֹ אֶת הָאֹתוֹת  

And with wonders This is the blood, like that which says, 
‘And I shall place wonders in the heavens and the earth: 
blood, and fire, and pillars of smoke’. 

זֶה הַדָּם, כְּמָה שֶּׁנֶּאֱמַר: וְנָתַתִּי מוֹפְתִים וּבְמֹפְתִים 
.בַּשָּׁמַיִם וּבָאָרֶץ  

If we leave out the prooftexts and list the ‘explanations’ in order we get the following: 

Plague  Sword  Giluy Shechina  Staff  Blood 

Who would dare to claim that this, on the face of it, is a reasonable way of telling the 
exodus story? And yet, this is, quite literally, what the Maggid has to say on the verse 
beginning ויוצא©ו (‘And He brought us out’). Questions abound about what looks 
disconcertingly like a randomly thrown together list. Why is the fourth plague singled out 
at the beginning and the first plague mentioned at the end? What is the point of 
mentioning the staff? What Giluy Shechina (revelation of the divine presence) is being 
referred to? Most obviously of all, where does ‘the sword’ make any appearance in the 
story of yetziat mitzrayim.11 

In my experience, most observant Jews are vaguely aware of the problem, but will only 
acknowledge it when pushed and then respond in one of two ways. The first is to claim 

                                                           
11 In part 1 of my essay ‘Occam’s Sword: A different way of reading the Maggid’, I discuss the various 
attempts made to identify ‘the sword’ within the traditional explanatory framework. 
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necessary that the father be allowed substantial latitude to tell the story in the most 
appropriate way for his audience. 

The question then becomes why any framework was provided at all: why not allow each 
father complete freedom to tell the story in any way he sees fit? The question might seem 
odd to the modern Jew who has got used to following a set text even for the most private 
and personal petitions, but it is worth asking anyway. If Hazal saw fit to specify, up to a 
point, how the story should be told then there must be a reason. It is not, though, a hard 
question to answer. The greater the latitude allowed to each father, the greater the chance 
that, not to put too fine a point on it, he will make a hash of it. The use of a short 
synopsis of the exodus story places a limit on the discretion of the father, ensuring he 
covers the main themes of the exodus and gives them their due weight.9 

So much, then, for the Seder service as described in the Mishnah. There is nothing in the 
Gemara that alters this format, however, the Seder service that we use, and that which has 
been in use for a millennium, looks rather different. The father no longer expounds the 
verses of parshat habikkurim, instead he reads an exposition that is found in the same form 
in all of the thousands of different editions of the Haggadah used around the world. This 
is not to say that the act of darshanut (expounding) is absent, at least in the more learned 
household, but the object of explanation has shifted from parshat habikkurim itself to the 
commentary upon it. What apparently has happened is that a standardized way of 
expounding parshat habikkurim was introduced and accepted, replacing the former latitude 
to expound the verses with a fixed commentary, known – along with some preliminary 
material – as the Maggid.10 

That is, at least, our guiding assumption, but a little reflection shows it is quite untenable. 
There is no getting around the conclusion that the introduction of a fixed text – any fixed 
text – eradicates the possibility of expounding parshat habikkurim according to the 

                                                           
9 There is a secondary question of why the passage Devarim 25:6-9 passage in particular was chosen. 
There are two other passages that could serve the same purpose: Bemidbar: 20:15-16 and Devarim 6:21-
24. First, when answering such a question, it is necessary to remember that one of the options had to 
be chosen; even if the choice was random parshat habikkurim would still have a 1/3 chance of winning. 
Secondly, one can observe that parshat habikkurim has features that the other two passages do not. 
Bemidbar 20:15-6 includes nothing about God’s punishment of the Egyptians and Devarim 6:21-24 
picks up the story in the middle after the children of Israel are already enslaved. A further reason is 
that parshat habikkurim was the most well-known of the passages since it was used by those presenting 
their first fruits in the Temple. It is true that the Seder ritual as described in the Mishnah is probably of 
Post-Temple origin, but it is not unreasonable to suggest that the passage retained a certain prestige 
thereafter, especially as it one of only two examples of a liturgical text found in the Torah, the other 
being viduy hama’asrot which appears just afterwards. Finally, it can be seen simply by comparing the 
three passages that parshat habikkurim is the most elegant, with a sonorous repetition of near-
synonyms that makes for easy memorization. 
10 The most explicit statement to the effect that one must read the entire Maggid as written is found in 
Sefer Mitzvot Katan: ‘and he reads the whole Haggadah as it is written’ (Mitzvah 144), but a similar, if 
less emphatic, statement is found in the Tur and Shulhan Aruch (OH 473:[7]). The Artscroll Mahzor 
makes the rather astounding claim that all of the participants at the Seder are required to recite the 
Maggid! 
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My father was a wandering Aramean, and he went down to Egypt and he dwelt 
there, few of number, and became there a great nation, mighty and numerous. And 
the Egyptians did bad to us, and they afflicted us, and they placed upon us hard 
work. And we cried out to HASHEM the God of our fathers, and HASHEM 
heard our voice, and he saw our affliction and our travail. And HASHEM 
brought us out of Egypt with a strong hand and an outstretched arm and great 
terror and signs and wonders.  

This passage is a brief synopsis of yetziat mitzrayim, delivered in poetic language and 
covering all the major points from the entry to Egypt until the final exodus. The job of 
the father at this stage of the Seder is to expound (doresh) the verses so as to fulfil his 
obligation to recount the foundational event of the Jewish people.8 

It is necessary at this stage to clarify why such a method of expounding the exodus story 
was chosen. Alternative options would have ranged from simply allowing the father to 
tell the story in any manner he chose to providing a fixed liturgy containing sections from 
the Torah and other books of the Tanach as well as midrashic explanations and 
embellishments. Part of the answer is that this was Hazal’s default format for liturgy. 
Many Jews today believe that when saying the Shemone Esrei, for example, they are 
obligated to use a specific order of words every day, three times a day. However, in 
reality, Hazal specified only the subject matter of the b’rachot, leaving the precise wording 
to the choice of each individual or community. The closest we get to a set liturgy is the 
mandatory inclusion of certain phrases and formulas to be inserted on special occasions. 
Only short b’rachot were given a fixed text. Variety on a set theme was not an exception 
for Hazal, it was closer to being a rule. 

There is a further reason, however, why this format was so particularly appropriate for 
the Seder night. The Mishnah states that the father must tell the story ‘according to the 
intelligence of the son’; it is not enough to tell a story, the story has to be understood, 
and it has to engage. Given the potential differences in intelligence – from the slow 5-
year old to the 12-year old prodigy – among children present at a Seder, let alone the adult 
participants, even the most perfectly composed text could not fulfil this criterion. A 
perfectly pitched account of the exodus story for one child would be far too complicated 
for another and tedious for a third. In order for the ends of the Seder to be achieved, it is 

                                                           
evidence of this in extant haggadot including those from the land of Israel. That still leaves a gap of 
around 600 years in which the change could have taken place, but we can say with reasonable 
certainty that our Maggid, composed in Bavel in the 8th or 9th century, never included the extra verse.  
8 The exact status of this obligation is a matter of dispute. Rambam, Sefer haHinuch, Sefer Mitzvot Katan, 
and Sefer Mitzvot Gadol, all include this obligation as one of the 613 mitzvot and this was accepted by 
subsequent authorities. However, the lists of the Ba’al Halachot Gedolot and Rav Sa’adya Gaon do not 
include such a mitzvah and it is also absent from a poem on the theme by Ibn Gabirol. Presumably, 
however, they would agree that the father is supposed to tell his son about the exodus on this night, 
since the Torah explicitly says so. The question is whether talking about the exodus is a mitzvah in 
itself or merely the intended result of other mitzvot of the evening, as it is, for example, at a pidyon 
hamor. The dispute is about the nature of the Torah’s legal system rather than what one should be 
doing on the eve of the 15th of Nissan. 
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pertinent questions then the father prompts him by pointing out the various ways this 
meal is different from other evening meals during the year.3 While the general practice at 
festive meals was to have one course including the dipping of lettuce, on this night there 
were two.4 On other nights, both leavened and unleavened bread were eaten, but on this 
night only unleavened. On other nights, meat cooked in a variety of ways would be 
served, but on this night, it was all roasted.5 The father then teaches ‘according to the 
intelligence of the son’, beginning with disgrace and ending with praise6 and expounds 
the passage beginning with ‘My father was a wandering Aramean’. 

The passage in question is the liturgy that owners of land are required by the Torah to say 
on presenting the first fruits of each year’s crop at the Temple. It is found in Devarim 
26:5-8 (I shall hereafter refer to it as parshat habikkurim): 

רֶד מִצְרַיְמָה וַיָּגָר שָׁם בִּמְתֵי מְעָט וַיְהִי־שָׁם לְגוֹי גָּדוֹל אֲרַמִּי אֹבֵד אָבִי וַיֵּ 
וַנִּצְעַק  וַיָּרֵעוּ אֹתָנוּ הַמִּצְרִים וַיְעַנּוּנוּ וַיִּתְּנוּ עָלֵינוּ עֲבֹדָה קָשָׁה׃ עָצוּם וָרָב׃

וַיַּרְא אֶת־עָנְיֵנוּ וְאֶת־עֲמָלֵנוּ וְאֶת־אֶת־קֹלֵנוּ  יְיָ אֲבֹתֵינוּ וַיִּשְׁמַע  אֱ˄קֵי יָ יְ אֶל־
מִמִּצְרַיִם בְּיָד חֲזָקָה וּבִזְרֹעַ נְטוּיָה וּבְמֹרָא גָּדֹל וּבְאֹתוֹת  יְיָ וַיּוֹצִאֵנוּ  לַחֲצֵנוּ׃

 וּבְמֹפְתִים׃7 

                                                           
appetizer course. Rav Sa’adya Gaon, who knew of only one course consisting of a single vegetable, 
also ruled that a b’racha ahrona should be recited as does Rambam in one of his responsa. 
3 This is plainly the meaning of the Mishnah and is interpreted as such by Rambam (Hilchot Hametz 
uMatzah 8:2), though he rules that they should be said as a matter of course regardless of the 
intelligence of the son. However, the practice of having the son (and in some households, all the sons 
and even daughters) read a modified version as questions has become universal, despite the 
grammatical impossibility of construing them this way and the rather obvious fact that nowhere in 
the entire Haggadah is there anything resembling an answer. 
4 This practice was specific, apparently, to Mediterranean civilization and so the Talmud Bavli amends 
the text to the one used today. 
5 Generally, this is taken to refer to the time of the Temple when the Pesah sacrifice was eaten. 
However, the previous halacha (Pesahim 10:3) has already made clear that the chapter is referring, 
unless it specifies otherwise, to practice after the destruction of the Temple. As an earlier halacha 
(Pesahim 4:4) indicates, many Jewish communities had the practice of eating roast meat on Seder night 
as a commemoration of the Pesah. One notes that, according to the correct text of the Mishnah, there 
are three statements referring to maror, matzah, and Pesah respectively, the three things which Raban 
Gamliel specified must be discussed.  
6 This clause is the subject of a dispute in the Talmud Bavli Pesahim 116b. As recorded there, Rav holds 
that the ‘disgrace’ is that our forefathers were idolaters and Rava (according to accurate texts) holds 
that it refers to our later forefathers being slaves. Both of these views are included in the text of our 
Haggadah. I agree with the view of Mitchell First (First, 2012) that this clause is meant to be read with 
the next one, so that ‘disgrace’ is ‘My father was a wandering Aramean’ and I believe that the 
Mahloqet in the Bavli is to be interpreted in this light. I explain my views on this subject at length in 
the essay ‘What is disgrace? A new interpretation of Pesahim 116:a’. 
7 It should be observed that this is not, in fact, the end of the passage, which continues ‘And He 
brought us to this place and gave to us this good land…’.  Some claim, based on the Mishnah, that the 
Maggid should continue until the end of the next verse and therefore include the entrance to the land 
of Israel as the conclusion of the story, but that this was dropped to reflect the needs of Jews living in 
exile who could not say ‘and He brought us to this place’. This is plausible enough, but there is no 
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A complete guide to the Maggid 

The starting point for understanding the Maggid is the fourth halacha in the last chapter of 
Mishnah Pesahim: 

מזגו לו כוס שני וכן הבן שואל. אם אין דעת בבן אביו מלמדו מה נשתנה 
הלילה הזה מכל הלילות שבכל הלילות אנו מטבילים פעם אחת הלילה הזה 

פעמים. שבכל הלילות אנו אוכלים חמץ ומצה הלילה הזה כולו מצה. שתי 
לפי  .שבכל הלילות אנו אוכלים בשר צלי שלוק ומבושל הלילה הזה כולו צלי

 דדעתו שלבן אביו מלמדו. מתחיל בגנות ומסיים בשבח ודורשים מארמי אוב
 אבי עד שהוא שגומר כל הפרשה.1

They pour for him the first cup and here the son asks. If the son lacks intelligence his 
father teaches him: ‘How different is this night from all other nights? For on all other 
nights we dip once, on this night twice. On all other nights we eat leavened or unleavened 
bread, on this night all of it is unleavened. On all other nights we eat meat roasted, stewed 
or boiled, on this night all of it is roasted. According to the intelligence of the son his father 
teaches him. He begins with disgrace and ends with praise and they expound ‘my father 
was a wandering Aramean’ until he completes the whole passage. 

Following qiddush and an appetizer course consisting of lettuce and other foods with 
dips,2 the son asks the father questions. If the son is not developed enough to ask 

                                                           
1 Many readers will notice that the text of this halacha is substantially different from the one they are 
familiar with from standard editions of the Mishnah. In fact, the entire chapter as it appears in 
standard editions is one of the most corrupt in the entire Mishnah. While most of the time the 
standard editions are not inaccurate to this degree, this should serve as a wakeup call as to the 
necessity of providing accurate editions of all the basic texts of Torah she b’al peh, so as to ensure that 
time spent studying Torah is in fact spent studying Torah and not scribal errors or the anxieties of the 
papal censor. 
2 Later authorities, based on the practice of Rav Aha the son of Rava recorded in the Talmud Bavli 
(Pesahim 115a), rule that one should only use lettuce if no other vegetables are available, so as to avoid 
the question of whether to say the b’racha over maror at this stage or only later when it is again 
brought out for the main meal. It is probable that the Mishnah itself does not envision any b’racha 
being said on the maror other than borei p’ri hadamah. [The principle that a b’racha must be said over 
every mitzvah is taught in the Tosefta (B’rachot 6:9) and can be traced back at least as far as Rabi 
Yehuda (B Succah 46b), but the Mishna makes no explicit reference to any b’racha over mitzvot and it 
seems that the principle only became generally accepted during the transition between the Tannaitic 
and Amoraic period, following which it became the occasion of many disputes among the Amoraim, 
such as this one (B Succah 45b-46a, Pesahim 7a-b). See (Henshke, 2012) for a detailed discussion.] In 
any case, the Mishnah is quite explicit that lettuce should be eaten during the appetizer as well as 
during the main course. This is the basis for the mah nishtanah statement about dipping twice, which 
refers not to two dipping courses (which would not have been uncommon), but two dipping courses 
consisting of lettuce. From early medieval haggadot used in the land of Israel it is clear that there were 
many components of the appetizer course, including fruit, rice, and pastries [!]. The Tosefta (Pesahim 
10:5) refers to a course consisting of offal meats. The practice of eating less than an olive-sized portion 
of a vegetable arose as a way of avoiding uncertainty over whether to say a b’racha aharona on this 
course or to wait to fulfil one’s obligation at birkat hamazon (since one does not, in any case, have to 
say a b’racha aharona on an amount smaller than an olive).  From early-medieval Land of Israel 
haggadot it is clear that the original practice was to say a b’racha aharona after each section of the 



 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

[Blank page] 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 

 

 

 

 

 

 

 

 

וְכָל הַמַּאֲרִי˂ בִּדְבָרִים שֶׁאֵרְעוּ 
 וְשֶׁהָיוּ הֲרֵי זֶה מְשֻׁבָּח

 (משנה תורה הלכות חמץ ומצה ז:א)

A comprehensive guide to the Maggid, the 
principles and process of its composition, 

and how to use it at the Seder. 
Gavriel Nahlieli, Yerushalayim, 5778 




