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The Passover Seder Eve in Philo’s Writings

It has long been recognized that although the Biblical injunction is to make the pilgrimage to the Temple three times a year at the time of the major festivals, that the overwhelming majority of Jews could not do so – and in actual fact did not do so.
 Even the vast majority of Jews living in Judea did not celebrate Passover at the Temple in Jerusalem. As Shmuel Safrai has pointed out, the stringent view in Mishnah Pesahim 9:2 defines those ‘distant’ enough from Jerusalem to be absolved from the biblical sanction against those who did not partake of the Passover sacrifice (Num. 9:13) to be no more than a six hour walk, or a circumference from the Temple Mount of 15 Roman miles.
 
In view of this, there could not but have been a traditional celebration on the part of those who didn’t go up to Jerusalem. Hence it should not be surprising to discover evidence for some of the most important elements (rubrics) of the Passover Seder
 as celebrated today, very early indeed. I suggest in what follows that Philo of Alexandria’s writings, which were written well before the destruction of the Second Temple, reflect some of the central elements found both in the Haggadah, the narrative part of the Passover Seder, as we know it today, as well as in chapter ten of Mishnah Pesahim.
 And further that there is a greater affinity between what is found in Philo and in the Passover Haggadah than with the concise statements in Mishnah Pesahim.







*
Today the Haggadah commences with the sanctification of the holiday (Kiddush) over a cup of wine, followed by washing of the hands, and the tasting of what may be described as hors d’oeuvres (the dipped vegetables). At this point, he who conducts the Seder breaks the middle of the three Matsoth that have been placed before him, into two parts, designating one of them as the Afikoman, and it is put aside to be eaten at the very end of the meal. 
It is only at this point, after the recitation of the Kiddush, the tasting of the dipped vegetables and the breaking of the middle Matsah, that the Seder Plate 
 is lifted and the festive announcement is made:  
הא לחמא עניא, די אכלו אבהתנא בארעה דמצרים.
כל דכפין ייתי וייכל, כל דצריך ייתי ויפסח, וכו'.
This is the bread of affliction, which our fathers did eat in the land of Egypt.

Let all who are hungry come and eat. Let all in need come and celebrate the Passover. 
As Goldschmidt has long ago pointed out,
 of necessity this festive announcement must reflect the Seder evening as celebrated outside of Jerusalem, and not the ceremonial sacrifice and eating of the Paschal Lamb. For only those who explicitly selected the animal beforehand, before it was sacrificed, were permitted to eat of the Paschal Lamb, whereas this passage invites all to join in. 
And indeed this is also hardly a true call to join in the festivities, for were it intended as an invitation, one would recite it at the very beginning of the evening, before the Kiddush. This is clearly a recitation that has become a traditional part of the Haggadah, and Goldschmidt,
 Zunz,
 et al. correctly point out that in its present form it dates from after the destruction of the Temple.
 Notice, however, that the equation of the “bread of affliction” with the Seder table as a whole is also found in Philo, who lived long before the destruction of the Second Temple, for we read in IV de Congr. 161ff.:
(161) On this same principle the symbol of the first feast (Passover), “bread of affliction” (ἀρτον κακώσεως), he calls the unleavened bread (τὰ ἄζυμα)… (162) … That is why we also have the command to “eat the unleavened bread with bitter herbs” (ἐπὶ πικρίδιων τὰ ἄζυμα ἐσθίειν) (Ex. 12:8)… (167) … bread of affliction (ἄρτον κακώσευς) is the name given the table of joy and feasting (τὴν ἑορτῆς καὶ εὐφροσύνης τράπεζαν) …” (italics mine) 

While the command to “eat the unleavened bread with bitter herbs” (ἐπὶ πικρίδιων τὰ ἄζυμα ἐσθίειν) is a paraphrase of the Septuagint (ἐπὶ πικρίδων ἔδονται) to Ex. 12:8, the statement in de Congr. §167, that the “bread of affliction (ἄρτον κακώσευς) is the name given the table of joy and feasting (τὴν ἑορτῆς καὶ εὐφροσύνης τράπεζαν) …” is not found there, even while it calls to mind the language found in this passage in the Haggadah. For in both the term ‘bread of affliction’ refers to the ‘feasting’ as a whole, and not merely to the unleavened bread (Matsah) per se. 




*

Turning to the central core of the Seder eve: Though he alludes to it in de Congr. 161ff., Philo’s treats it at greater length in QE I 14-15 which parallels both the description found in the Haggadah as we are familiar with it, as well as with that found in Mishna Pesahim 10:5. And further, Philo’s exegesis of Ex. 12:8 in QE I 15 has several elements in common with the version in the Haggadah not found in Mishnah Pesahim. 
  
Philo QE I §14-§15  [Questions and Answers on Exodus, Bk I, sections 14-15]
QE I ​is a running commentary to chapter 12 of the Book of Exodus, and it is hardly irrelevant to our present concerns to point out that in this part of his writings, Philo first brings what he himself terms ‘the traditional explanation’ (τὸ ῥητόν),
 before proceeding to a radical allegorical interpretation. It is hardly surprising to find that Philo’s ‘traditional explanation’ is similar both to Mishnah Pesahim 10:4-5 and to the Passover Haggadah, since their common point of departure is the same Pentateuchal text. But note that Philo’s version is closer to the Haggadah than to the Mishnah. 
 
Following is the juxtaposition of the relevant lemma of the three sources.

The Paschal lamb: 
The Haggadah, like Philo, makes an allusion to the Temple sacrifice – albeit as something that no longer occurred, while the Mishnah has entirely omitted this.
PHILO: QE I (14) (Ex. 12:8) (Why) does He command that the flesh of the Passover sacrifice be offered
 roasted? First for the sake of speed… (15) (12:8c) (Why) does He say that they shall offer
…?
HAGGADAH: Pessach (= Paschal lamb) that our ancestors used to eat in the days when the Temple stood (פסח שהיו אבותינו אוכלים בזמן שבית המקדש היה קיים) …because the Holy One Blessed be He, passed over the houses of our fathers in Egypt…

MISHNAH: Pessach (= Paschal lamb) - because the Holy One Blessed be he passed over the houses of our fathers in Egypt.

The Matzah (Unleavened Bread): 

Philo and the Haggadah, but not the Mishnah, stress the moment of haste referred to in Ex. 12:39.
 
PHILO: Unleavened Bread is (a sign) of great haste and speed…

HAGGADAH: The Matzah (Unleavened Bread)... because the dough did not have time to ferment before the Holy One (blessed be He)... redeemed them… ‘because they were thrust out of Egypt and could not tarry…’

MISHNAH: Matzah (Unleavened Bread), - because our fathers were redeemed from Egypt.

The ‘Bitter Herbs’ (מרור): 

Ex. 12:27 contains the injunction to eat the Paschal lamb together with unleavened bread and bitter herbs. But while symbolic explanations are offered in Ex. 12:27 for the Paschal lamb and the unleavened bread, the ‘bitter herbs’ are not explained in Ex. 12:27, but Philo (QE I 15), the Haggadah and the Mishnah, all reflect an identical tradition that associates this with Ex. 1:14, “And the Egyptians… made their lives bitter, with hard labor” = (וימררו [המצרים] את חייהם בעבדה קשה...).
 Clearly, the same ‘traditional’ midrashic material as that found in the Mishnah and the Haggadah is also referred to here in QE I 14-15 – and he has explicitly defined it as ‘the traditional explanation’ (τὸ ῥητόν = פשט).
 

While this is of course a natural enough association, nevertheless it is by no means the only possible explanation for the eating of the ‘bitter herbs’ on Seder eve, and in de Congr 162,
 where the context is different, Philo has in fact given an entirely different explanation for the bitter herbs. 
PHILO: ‘the Bitter Herbs (are a sign) of the life of bitterness and struggle which they endure as slaves.’

HAGGADAH:  Bitter Herbs (Maror): ...It is because the Egyptians embittered the lives of our ancestors in Egypt.
MISHNAH: Bitter Herbs (Maror):  - because the Egyptians embittered the lives of our ancestors in Egypt.

At the same time, Philo does not mechanically copy his source, for as we have noted above, even though both the Haggadah and the Mishnah explicitly mention the Egyptians, Philo refrains from doing so.
  
Probably the most striking example of this apologetic stance – his avoidance of the mention of the Exodus from Egypt as an historic event – is his metaphorical exegesis of Ex. 12:17, in QE I 21. While the MT reads בעצם היום הזה הוצאתי את צבאותיהם מארץ מצרים [KJV translates: “On this self-same day I brought your armies out of the land of Egypt,” JPS “your hosts” and NIV “your divisions”], Philo has disassociated the connotation of the word צבאותיכם = 'forces', from military might, and renders it by what he terms ‘the traditional meaning’ (τὸ ῥητόν), as ‘the godly piety of the seeing nation’.
 
Clearly, our text of the Passover Haggadah and the relevant references in Philo are closer to each other than to the parallel description that is found in the Mishnah. This, I suggest, points to the existence, already in Philo’s day, several generations before the destruction of the Temple, of at the very least, the beginnings of a traditional liturgy for the eve of Passover. I do not dare suggest that Philo was familiar with an early version of the Passover Haggadah as we have it, but I do propose that traces of traditional material found in the Passover Haggadah, are already identifiable in Philo’s writings. 
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Finally, if we carefully scrutinize Philo’s use of the term ‘Hymnograph’ when identifying his quotation of Psalm 78(77):49 in Gig. 17, we will discover an additional echo of Philo’s Haggadah, and one that is also echoed in our Haggadah. Since the philonic context has nothing whatsoever to do with the Passover Seder this is not obvious at first glance, and so I must perforce ask the reader to bear with me. His bonus will be that light will also be shed on a detail in our Haggadah that has always appeared to me to be puzzling – the quotation of this verse in a midrashic context that otherwise quoted only from the Pentateuch.
Gig. 17 states: 

I have as witness to my argument (μαρτυρεῖ δέ μου τῷ λόγῳ) what is contained in that ode found in The Hymnograph (τὸ παρὰ τῷ ὑμνογράφῳ εἰρημένον ἐν ᾄσματι τοῦτῳ): 
  “He sent out upon them the anger of His wrath, wrath and anger and affliction, a mission by evil angels” (ἐξαπέστελειν εἰς αὐτοὺς ὀργὴν θυμοῦ αὐτοῦ, θυμὸν καὶ ὀργὴν καὶ θλῖψιν, ἀποστολὴν δἰ ἀγγέλων πονηρῶν) (Psalm 78(77):49). 
Hebrew: ישלח בם חרון אפו, עברה וזעם, וצרה, משלחת מלאכי רעים  
Philo virtually always introduces citations from the Book of Psalms by the term “Hymns” (ὕμνος/ὑμνοῖς),
 but here in Gig. 17 he refers to the citation as being found “in the Hymnograph (τῷ ὑμνογράφῳ),”
 a term that is a apax legomenon in Philo’s writings, and extremely rare elsewhere as well. For in the entire surviving Hellenistic-Jewish literary corpus it is found only once more – at the close of 4 Macc. (18:15).
 In view of this I am convinced that in Gig. 17 this word does not refer, as Colson assumed, to the Scriptural Book of Psalms; but rather to a hymnbook – a collection of hymns used for liturgical purposes, including those for Passover eve. 
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Though today the liturgical elements of the Haggadah are standardized, it is evident that even long after Philo’s day this was not yet so, and that in addition to the Psalms that are now standard, other Psalms were sometimes recited on the Seder eve as well. And further, exactly which Psalms were recited had not yet been completely standardized (see: BT Pesahim 118a
 that discusses Mishnah Pesahim 10:7).  
In what follows I suggest that the term “The Hymnograph” (=The Hymnbook), that appears in Gig. 17, refers to a collection of hymns used in liturgical contexts, and further, that the contents of the Psalm from which this quotation was taken makes it most appropriate for use on Passover eve. 
It commences with a paraphrase of the command found in Ex. 13:3-8: “(3) And Moses said unto the people: Remember this day, in which you came out from Egypt… (8) And thou shalt tell thy son on that day…”, that is of course the leitmotiv of the Seder. Psalm 78(77):1-7 begins with an echo of this command:

(1) Give ear, O my people, to my teaching; Incline your ears to the words of my mouth… (3) That which we have heard and known, And our fathers have told us. (4) We will not hide from their children, Telling to the generation to come… (5) … which he commanded our fathers, That they should make them known to their children; (6) That the generation to come might know them, even the children that should be born; (7) …and not forget the works of God, but keep His commandments…

(1) האזינה עמי תורתי, הטו אזנכם לאמרי פי...

(3) אשר שמענו ונדעם, ואבתינו סיפרו לנו

(4) לא נכחד מבניהם לדור אחרון...

(5) ... אשר צוה את אבותינו להודיעם לבניהם

(6) למען ידעו דור אחרון בנים יולדו...
(7) ...ולא ישכחו מעללי-אל ומצותיו ינצרו. 

Following this come several verses of reprimand and exhortation not to be like their fathers who: 
(10) kept not the covenant of God, and refused to walk in His Law; 
(11) and they forgot His doings, and His wondrous works that He had shown them. 
(10) לא שמרו ברית אלקים, ובתורתו מאנו ללכת; (11) וישכחו עלילותיו, ונפלאותיו אשר הראם. 

The Psalm then proceeds to recount the miracles “in the land of Egypt in the field of Zoan” (78:12ff.).
 It begins with the parting of the sea, followed immediately by the 40 years in the desert (from verse 12-42), and then verse 43 introduces a detailed enumeration of the ten plagues that were visited upon the Egyptians. 
It is in this context that verse 49, the verse cited here by Philo, is found. And note that this very same verse is cited by the midrash in the Passover Haggadah in use today, that begins with the words, “R. Yose Hagalili says:”to which we will return shortly. 

“He sent forth upon them the fierceness of His anger, wrath, indignation, and trouble, a sending of messengers of evil” (JPS) 

MT: ישלח בם חרון אפו, עברה וזעם וצרה, משלחת מלאכי רעים. 
Verses 52-67 relate the entry into the Land of Israel and its settlement, the backsliding of the nation, the destruction of the Tabernacle (משכן) in Shilo, and the dispersion of the northern tribes, closing on a positive note (verses 68-72), with G-d’s choice of the tribe of Judah in whose area the Temple on the Mount of Zion was erected, and of David to lead His people.
However, Philo does not cite this verse as part of his allegorical structure. It is an aside made to corroborate the claim that just as the terms ‘souls’ and ‘daimons’ (or ‘demons’) include both the good and the bad, so too, the word ‘angels’ (ἀγγέλοι) connotes both good and bad angels. The citation of this verse as an illustrative ‘proof text’ would be enlightening and convincing to his readers if they were familiar with it from elsewhere – here apparently from “The Hymnbook”, if I posit, the word indicates a familiar liturgical collection. 

Compare this to the way that today many identify Psalm 145, best known by the first word of the verses that introduce it from Psalms 84:5 and 144:15: אשרי (Ashrei), as being found in the Siddur (= Daily Prayer Book) rather than in the Book of Psalms. And similarly, the Shema is also regularly identified as being found in the Daily Prayer Book rather than as a quotation of Deut. 6:4 ff.  Mutatis mutandis, Philo has here identified this citation as being found in The Hymnograph, on the assumption that this would be familiar to them,  rather than in the Book of Psalms – thus inadvertently indicating that this Psalm had in his day been an option for recitation on Seder eve; and in fact Tabory notes that Pfeiffer long ago suggested that this Psalm was in early times recited as part of the Passover eve Haggadah.







*

Most intriguing is the fact that this very same verse is also quoted in the midrash in the traditional Passover Haggadah – the one that maximalizes the number of plagues brought upon the Egyptians,
 even while it is obvious from the names with which it is associated, that this midrash, which quotes this verse, Psalm 78:49 (MT: ישלח בם חרון אפו, עברה וזעם וצרה, משלחת מלאכים רעים), is Tannaitic, and hence of course much later than Philo.
  But even while granting this, it hardly rules out the possibility and even the likelihood of an early vintage for its exegetical kernel. For as has long ago been shown,
 and as I have also discussed at length elsewhere, the names assigned to a tradition indicate no more than its latest tradent – not that of its author. 
  The relevant text in the Haggadah reads: 
רבי יוסי הגלילי אומר: מנין אתה אומר שלקו המצרים במצרים עשר מכות ואל הים לקו חמשים מכות? (שמות ח:טו, יד:לא) ... ר' אליעזר אומר: מנין שכל מכה ומכה שהביא הקב"ה על המצרים במצרים היתה של ארבע מכות? שנאמר: ישלח בם חרון אפו עברה וזעם וצרה משלחת מלאכי רעים (תהלים עח:מט)... ר' עקיבא אומר: מנין שכל מכה ומכה שהביא הקב"ה על המצרים במצרים היתה של חמש מכות? שנאמר: ישלח בם חרון אפו עברה וזעם וצרה משלחת מלאכי רעים (תהלים עח:מט)...
R. Yosi, Hagelili, said: From whence canst thou deduce, that the Egyptians were smitten with ten plagues in Egypt, and upon sea they were smitten with fifty plagues? (Ex. 8:15 and id. 14:31 respectively).
…Rabbi Eliezer said: From whence can it be deduced that every plague, which the Most Holy, blessed be He, brought upon the Egyptians in Egypt, consisted of four plagues? From where it is said, (Psalms 78:49) “He sent forth against them the fierceness of His anger, wrath and indignation, and trouble, a sending of messengers of evil”…

Rabbi Akiva said: From whence can it be deduced that every plague, which the Most Holy, blessed be He, brought upon the Egyptians in Egypt, consisted of five plagues? From where it is said, (Psalms 78:49) “He sent forth against them the fierceness of His anger, wrath and indignation, and trouble, a sending of messengers of evil”…

Of course the context in which Psalm 78:49 is quoted in the Passover Haggadah bears no affinity whatsoever with that in Gig. 17. Nor does the manner in which Philo uses the verse, as evidence to justify a linguistic usage, bear any discernible relationship to its use in the midrash in the Passover Haggadah. 
However, familiarity with this Psalm as an option for recitation on the Passover Seder could easily have triggered its use in both of these entirely unrelated contexts.






*

I shall conclude by quoting Philo’s own portrayal of the Seder eve (VII Spec. 2.148). In spite of the differences, it is a clearly recognizable antecedent of the traditional Seder as it is celebrated to this day. 

At this time, every dwelling house is invested with the outward semblance and dignity of a temple (sic!). The victim is slaughtered and dressed for the festal meal, which befits the occasion. The guests assembled for the banquet have been cleansed by purificatory lustrations… fulfilling the ancestral custom with prayers and hymns (πάτριον ἔθος ἐκπληρώσοντες μετ’ εὐχῶν τε καὶ ὕμνων).

Endnote 
I append another example that also provides evidence that the Greek speaking Diaspora celebrated a Seder service that contained elements found in our Haggadah. I refer to the Passover Eve recitation: The Four Sons (ארבעה בנים). Its first appearances in rabbinic sources are in the Mekhilta d’Rabi Yishma’el and the Mekhilta d’Rabi Shimon bar Yohai 
 In these sources the wording of the question of the ‘wise son’ (Deut. 6:20), reflects the Septuagint’s reading ἡμῖν (us) and not that of the MT אתכם (you) – viz. Septuagint: us, where the MT reads “...which the Lord our G-d has commanded – MT: you. 
If, as seems to be most likely, this indeed reflects the original version of the midrash, that was only later ‘corrected’ to accord with the MT, as we have it, then the problem so often discussed at traditional Seder tables, respecting the close similarity between the question of the ‘wise son’ and that of the ‘wicked son’ did not exist in the original form of the midrash.
 

� This is so even while Josephus describes the presence of vast multitudes in Jerusalem during the Passover Festival in the years before the destruction of the Temple.


� See Safrai, Shmuel,לרגל בימי הבית השני  העליה [Pilgrimage at the Time of the Second Temple] (Tel-Aviv 1965) [= Safrai, Pilgrimage], passim; German trans.: Die Wallfahrt im Zeitalter des Zweiten Tempels (Neukirchen 1981), particularly pp. 42-87. See particularly Safrai, Ch. Two, p. 44 and notes 24, 25. For me,  one of Safrai’s most convincing arguments is that the regular offering of the sacrifices mandatory at a pilgrimage would have been financially prohibitive for the average Judaean farmer.


� The connotation of the word Seder is simply ‘order’. In halakhic contexts it refers to a traditional ‘order’ for the performance of various rituals – e. g. Seder Hakorbanoth (the order of the Temple Sacrifices in the Temple), Seder Hatefila (the order of the Benedictions (popularly called Shemoneh Esreh), Seder Terumoth u-Ma’asaroth (the proper ritual respecting the Offerings and Tithes) etc., and of course the Seder of the Passover eve. 


� Previous studies devoted to the development of the Passover Haggadah, contain some of the evidence brought here. A few of the better-known classic works are, Zunz, Yom Tov Lipmann (Leopold), הדרשות בישראל  [a Heb. trans. of Die Gottesdienstlichen Vorträge der Juden historisch entwickelt (18922) by M. A. Zak, edited and updated by H. Albeck] (Jerusalem 1974), pp. 60, 300-301 (notes 34 and 35), Kasher, M. הגדה שלמה (Haggadah Sheleimah, [Heb.], S. Ashkenazi, ed.) (Jerusalem 1955); Goldschmidt, E. D., מקורותיה ותולדותיה של ההגדה של פסח [The Passover Haggadah, its sources and history] (Jerusalem 1960); and Yosef Tabory, פסח לדורות – פרקים בתולדות ליל הסדר [= The Passover Ritual Throughout the Generations], (Hakibutz Hame’uchad 1996). Other titles by Tabory, “The Passover Eve Ceremony – an Historical Outline” (Heb.) Immanuel 12 (Spring 1981), 32-41 (based on his The History of the Order of the Passover Eve (Diss. Heb., Bar-Ilan 1977) and id., “On the Text of the Haggadah in the Time of the Temple” (Heb.) Sinai 82 (1977-1978), 97-108. See also J. B. Segal, The Hebrew Passover from the Earliest Times to A. D. 70 (London 1963), and more recently, Barukh M. Bokser, The Origins of the Seder (Berkeley / Los Angeles / London 1984).


� I have similarly argued elsewhere that central facets of what is today the traditional liturgy also antedated the destruction of the Temple. For the Amidah, see my articles, "שמעון הפקולי הסדיר י"ח ברכות" , Tarbiz 52/4 (1983), 547-555, and also, "מה חידש שמואל הקטן בברכת המינים?", Sinai 94/a-b, 1984, 57-70, and respecting the Haftarah cycle between the 17th of Tammuz and Sukkoth, “Earliest Evidence of the Haftarah Cycle for the Sabbaths between 17th of Tammuz and Sukkoth in Philo”, JJS (Oxford) 48/2 (Autumn 1997), 225-249, a revised version of which is brought as Chapter Three in my recently published book, Philo’s Scriptures: Citations from the Prophets and Writings – Evidence for a Haftarah Cycle in Second Temple Judaism, Brill 2007. 


� Which contains symbolic examples of the Passover sacrifices and their accompanying foods.


� Goldschmidt, op. cit., pp. 7-9.


� Op.cit. p.7.


� Op. cit. p. 60.


� See Yosef Tabory, The Passover Ritual, (Heb.), op. cit., p.351.


� Even while unlike the other sources, Philo avoids any allusion to the smiting of the Egyptian ‘first born’, presumably since he lived in Alexandria (Egypt) and belonged to its aristocracy.


� See Cohen, Naomi, Philo Judaeus His Universe of Discourse, (1995), Chapter II p.70, n.30, for the discussion of the term τὸ ῥητόν as the greek for פשט that, as scholars have long shown is not the ‘literal’ but rather the ‘traditional’ explanation.


� With the exception that unlike the other sources, Philo avoids any allusion to the Exodus as an historic event traumatic for the Egyptians, presumably since he lived in Alexandria (Egypt) and belonged to its aristocracy.


� The word offered refers to the Paschal sacrifice.


� See preceding note.


� And here too, for the reason noted above, Philo not surprisingly avoids direct mention of Egypt.


� This is so even while Philo here too omits any explicit mention of the Egyptians.


� See Cohen, Philo Judaeus, op.cit. at the end of Ch. Two, section 7: The Mea�ning of the Technical Term τὸ ῥητόν.


� It is not in the part quoted above.


� See Cohen, Philo Judaeus, op. cit., Ch. Six, pp. 168-169.


� Philo may perhaps be here reflecting an Alexandrian exegetic tradition, for both Onkelos and Yonatan have חיליכון and not Philo’s apologetic rendition.


� Colson, ad loc. writes: τοῦτο conj. Mangey : mss. and Wendland τοῦτῳ. When the passage is understood as suggested in what follows, I doubt whether the emendation is necessary, and if so it will provide yet another example where a close reading of the text from a Jewish frame of reference, can make textual emendation superfluous. See e.g. Cohen, Philo Judaeus, op. cit., Chapter 6, pp.129ff. 


� Not Psalms (Ψαλμοι), which is the book’s title in the Septuagint. I have discussed this at length in an as yet unpublished article provisionally entitled: “The Title of the Book of Psalms in the MT, Septuagint and Philo”.


� This is blurred in the Loeb Classical Library translation of II Gig 17. Colson’s translation of μαρτυρεῖ δέ μου τῷ λόγῳ τὸ παρὰ τῷ ὑμνογράφῳ εἰρημένον ἐν ᾄσματι τούτῳ is an unusually free rendering. In view of his need to provide a reasonable rendition, one can readily understand why he has chosen to ignore the problem posed by the word hymnographos and has rendered the Greek simply as: “I have as witness to my argument the words of the Psalmist, where in one of the Psalms we read...”.


� There it also alludes to a phrase from the Book of Psalms – in this case from Psalm 34 that is today included in the morning service: – viz. Psalm 34(33):20: πολλαὶ αἱ θλίψεις τῶν δικαίων = ΜΤ רבות רעות צדיק (KJV 34:19 ‘Many are the afflictions of the righteous’). The context there, at the close of the Book of 4 Maccabees, is a list of edifying allusions to Scripture. The only other instances of this word in the entire corpus of extant Greek writings that have been noted by the TLG (= Thesaurus Linguae Graecae, a CDROM database) are the two found in the Concilia Oecumenica (ACO) Concilium universale Ephesenum of 431 CE, and there too, the word introduces well known scriptural quotations, as well as some six more in later Christian fragments, and twice in Scholia; and the context in several of these is simply a taxonomic listing of different kinds of compositions. 


� The relevant text reads: 


בבלי פסחים קיח:א רביעי, גומר עליו את ההלל, ואומר עליו ברכת השיר: "מאי ברכת השיר"? רב יהודה אמר: "יהללוך ה' אלהינו", ורבי יוחנן אמר: "נשמת כל חי". ת"ר: רביעי גומר עליו את ההלל, ואומר הלל הגדול, דברי ר' טרפון, וי"א "ה' רעי לא אחסר" וכו'... 


� The refrain “The field of Zoan” is repeated in slightly different wording in verse 43, “How He set His signs in Egypt, and His wonders in the field of Zoan”, in both places serving the structural function of introducing a transition. In the first instance, it separates between the introduction and the recounting of the miracles, and in the second, between the sins in the desert, and the flash-back to the plagues in Egypt (verses 43-51).


� See Tabory, Yosef, The Passover Ritual, op. cit., p.351 (and n.8). The reference is to Isaak Pfeiffer, “A Szeder-esti Haggada-Konyv Analysisehez” Jubilee Volume in honour of Bernhard Heller, (Budapest 1941), 265-273:265 (trans. into Heb. for the author by Prof. Y. A. Efrati).


� The raison for this midrash is the verse in the Book of Exodus that promises that if Israel hearkens to His commands, God promises not to bring upon them any of the diseases brought upon the Egyptians. (Ex.15:26: “If thou wilt diligently hearken to the voice of the Lord thy God and wilt do that which is right in His eyes, and wilt give ear to His commandments, and keep all His statutes, I will put none of the diseases upon thee, which I have put upon the Egyptians; for I am the Lord that healeth thee” (so JPS, and very similarly in KJV; italics mine). = MT: ויאמר אם שמוע תשמע לקול ה' אלקיך, והישר תעשה, והאזנת למצותיו ושמרת כל חקיו, כל המחלה אשר שמתי במצרים לא אשים עליך כי אני ה' רפאך.)


� See Goldschmidt, Passover Haggadah, p. 47. The midrash is alluded to inter alia in Mekhilta, Beshalakh, Parashah 6.


� See Bamberger, Bernard J., “The Dating of Aggadic Materials”, JBL 68 (1949),115-123.


� See Cohen, Philo Judaeus, op. cit., Chapter Two/1 pp. 37-51. Perhaps the best known example of this phenomenon is the statement in Avot 4:19, “Shmuel Hakatan says, ‘Do not rejoice when your enemy falls and let not your heart be glad when he stumbles…’ (בנפל אויביך אל תשמח ובכשלו אל יגל לבך...) (Prov. 24:17-18).” The compilers of Tractate Avot, could not but have taken it for granted that here the word “says” (אומר) indicates that Shmuel Hakatan often cited this verse from Proverbs, not that he authored it.


� These are early midrashim whose language is pure rabbinic Hebrew with an admixture of Geek and Latin words. Mekhilta d’ Rabi Yishma’el, Be’shalakh, Parsha ו beg. words:וירא ישראל , Mekhilta d’ Rabi Shimon bar Yohai, chapter 14, verse 31. The most comprehensive discussion of these works remains, Zunz-Albeck, Derashot (= Hebrew translation and updating of 1892 edition of the original German), Mossad Bialik, Jerusalem 1974, passim.


� Moshe Davis, ed., Israel: Its Role in Civilization (New York 1956), 56-57, mentions that H. L. Ginsberg, long ago pointed this out – that the version in these early sources reflects the Septuagint reading of Deut. 6:20:  “...which the L—d our G-d has commanded us” (and not MT: you). And he further noted there that some oriental Haggadot have retained the early reading. H. Basser, in an electronic communication to me many years ago, wrote that all of the extant mss. of the Haggadah before 1492 have the reading “us” (as in the Septuagint), and the Lubavitch Haggadah, following the Ari z”l has noted that this divergence from the MT was על פי סוד (with no further explanation). Basser suggests that since “Sod” in gematria adds up to 70, that this may just possibly have been a veiled intimation that it is according to the reading of the Septuagint. 


� Another instance of the transfer of Hellenistic midrash from a version dependent upon the Septuagint, to a Hebrew/Aramaic context, at the same time changing one of the proof texts because of the difference between the Septuagint and the MT that required this, is discussed by me in, Philo Judaeus, op. cit. 40-65, particularly 46–51, 59-65. 





