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Abstract.

This article aims to show the inner logic of this special liturgy the Passover is. God himself
inscribed the logic of the Passover, through inspired authors, of whom Moses played an essential role,
into the literary structure according to which the first eighteen chapters of the Book of Exodus were
composed.

The logic of the Passover was simultaneously read from The Passover Haggadah as a Jewish
liturgical book, which was the fruit of a long process of formation in the Tradition of Israel, and finally
written down as a help for the father of the family, who is to guard its faithful realization in the annual
celebration.

One has shown that the four-element structure of Passover was built on an earlier structure
of covenant-making ceremony that was held by rulers of countries in the ancient Middle East around
the 16th to 12th centuries before Christ. It is the discovery of this relationship — the Passover ritual and
the covenant-making ceremony - that makes it clear that the liturgical order of the elements
of the Passover is inscribed in the logic of the covenant-making ceremony. Simultaneously, one has
shown that the covenant in question is not the well-known covenant on Mount Sinai, but a slightly earlier
covenant of the Passover/Exodus, i.e., the one that God made with Israel during the passing through
divided waters of the Red Sea.

Answering the question contained in the title of the article, one has shown that the four cups
of the Passover are related to the four main parts of its liturgy, and they in turn — to the four stages
of the exodus from Egypt and simultaneously with the four elements of the covenant-making ceremony.

During the analysis of the four parts of the Passover ritual, analogies between them and the four parts
of the Eucharistic ritual were pointed out. Furthermore, it was pointed out that, just as the four-stage
exodus from Egypt is embraced by the ‘preparation — completion’ frame, so there is the ‘before-seder —
after-seder’ frame for the Passover and also the Eucharist: at the beginning, it is the time when
the community prepares to enter into the seriousness of the liturgy; at the end, it is the time of prayers,
when the liturgical community accepts new spiritual gifts from God.

Finally, one presented the biblical grounds for the anticipation and its presence in the third part of
the Passover and Eucharist. Concerning the Eucharistic rite, one gave a new, connected
to the anticipation, explanation of ‘the remembrance’ as a sacrifice that Jesus makes of Himself dying
on Golgotha, the sacrifice already present, by the power of liturgical anticipation, in Cenacle.
This Memorial Sacrifice, made of Jesus in the state of sacrificial dying on Golgotha, ensures the return of
Jesus from the Abyss; it is the type of sacrifice that people used to offer in antiquity before going out to
battle. Jesus does not offer this Sacrifice in Heaven, but in Cenacle, on the night before His Passion and
Death on Golgotha, before going out to fight against the Devil to make us free from the power of Death.

To complete the whole analysis, one has shown that the practical consequence of the theology
of Passover and Eucharist is the need to renew in Eucharistic communities the practice of the first
centuries of Christianity, where the end of official liturgy did not mean the believers come back to their
homes, but something contrary. Namely, they used to practice remaining on praying in sacramental union
with the Lord Jesus.
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Introduction.

The Passover is the most excellent Jewish holiday, the most prominent element of the religion
revealed to the Israelites as a means of communication of the Chosen People with God Himself, Creator
and Savior — with Him who brought them out of Egyptian captivity around the fifteenth century before
the birth of Christ!, became their Lord, Guardian, and Spouse in order to bring them into the Promised
Land as their heritage, as His gift to the Israel-Bride. The Passover is celebrated as a home liturgy under
the guidance of the father of the family, who has a duty to ensure that everything goes according to what
The Passover Haggadah — a liturgical book formed by Tradition for centuries — commands.
This requirement of submission to the liturgical order — which in Hebrew expresses the word seder

(779)? — is characteristic of the Chosen People, who obey God as King of Israel.

The Passover is celebrated at a festive family table, where is the unique plate, a Seder plate,
with symbolic dishes placed on it. There are also three unleavened bread (matzahs), placed one above
the other on a decorative serviette. There are also wine and cups, which, as the liturgical action
progresses, will be filled and, at the right moment, drunk for a sign that one of the four main stages
of the liturgy of this holy Passover night comes or is already fulfilled.

The Passover is a religious rite, a sacred banquet, with its strictly defined logic of the successive
four main stages, which consists of a total of fourteen smaller elements, each filled with various liturgical
acts: prayers, singing, storytelling, the eating of lamb, unleavened bread, bitter herbs as dishes, by God
himself commanded on the eve of their departure from Egypt, as well as other special symbolic dishes,
devised by the fathers of Israel for the love of God during the long history of their communication
with Him.

The Passover feast is celebrated with the family once a year. According to the law given already
by God through Moses to Israelites in Egypt, and recorded in the Book of Exodus (12:1-13:16)3,
Passover was to be celebrated each year on the same night 14th / 15th day of month Abib. This date
relates itself to the historical fact: on that very night, God killed firstborns of Egypt and saved lIsraelites,
who, according to His command, ate the paschal lamb in their houses, closed from inside and anointed
from outside with blood of this lamb which they were eating.

The Passover night of the 15th day of the month Abib, the month of the first ears, is the first full
moon in spring after the spring solstice, that is, when day becomes longer than night, and when the earth
begins to produce the first crops of the new year.

! Scientists have long been trying to determine the date of the Exodus; they are in favor of the fifteenth, fourteenth
or thirteenth centuries before Christ: cf. A. MALLON, Exode, [in:] L. PIROT, Dictionnaire de la Bible. Supplément,
vol. 2 (CHYPRE — EXODE), Paris 1934, col. 1342: the author states that neither of the two best theories has ever
prevailed; S. LACH, Ksiega Wyjscia. Wstep — przektad z oryginaiu — komentarz [Book of Exodus. Introduction —
translation from the original — commentary], Poznan 1964, pp. 51-64; S. WYPYCH, Ksiega Wyjscia [Book of
Exodus], [in:] L. STACHOWIAK (ed.), Wstgp do Starego Testamentu [Introduction to the Old Testament], Poznan
1990, pp. 99-119; C. DANNA, Enciclopedia illustrate della Bibbia, translated by V. GAMBI, Roma 1983: the author
points out the hypothesis of Exodus in the 13th century (p. 64), under Pharaoh Ramses Il (p. 133); T. BRZEGOWY,
Pigcioksigg Mojzesza [Pentateuch of Moses], Tarndv 1995, pp. 64-70; T. JELONEK, Ksiggi historyczne Starego
Testamentu [Historical Books of the Old Testament], Krakéw 2006, p. 13: The author is in favor of the 15th century
before Christ, when a powerful eruption of volcano Santorin took place, and the resulting social turmoil included
Egypt. The Israelites could benefit from it. The author explains at the same time that although the biblical
description does not speak about a volcanic eruption but God’s miraculous interventions (plagues), none the less the
biblical language may present in a different way than ours the effects of God’s rule over nature and His saving
power over the Chosen People. Attempts are also being made to determine the route of the Exodus:
see M. D. OBLATH, Of Pharaohs and Kings — Whence the Exodus?, “Journal for the Study of the Old Testament”
87 (2000), p. 33.

2 Cf. P. BRIKS, Podreczny stownik hebrajsko-polski i aramejsko-polski Starego Testamentu [Handy Hebrew-Polish
and Aramaic-Polish Dictionary of the Old Testament], 3rd edition, Warszawa 2000, p. 241: 979.

3 Cf. W. KOSEK, Pierwotny ryt Paschy w swietle schematu literackiego Ksiegi Wyjscia 1-18 [The original rite of
the Passover in the light of the literary scheme of the Book of Exodus 1-18], Krakéw 2008, pp. 127-153; 266-268:
Ex 12:1-13:16 constitutes a literary whole as a pericope of law. One should add that the law pericope is one of the
six parts of the literary schemes in force around the 16th-12th centuries BC when drawing up the Hittite treaties
documenting alliances concluded by their rulers with other countries — see ibid., pp. 247-278. Cf. on the Internet:
the first — click here, please!; the second — click here, please!; the third — click here, please!
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Because the lunar month lasts about 28 days and begins when the moon is in the form of a sharp
sickle and begins to reach its full-size day by day, the moon on the night of the 15th day is always fully
visible.

Thus, the full moon was inscribed as an important sign into the liturgy itself, recalling that night
illuminated by the light of the full moon, when, thanks to God’s intervention, the Israelites set out from
Egyptian bondage after four hundred and thirty years of staying in the foreign land (cf. Ex 12:40).
Remembering the reality of that night is extremely important, by God Himself commanded (cf. Ex 13:
3.14). It awakens in hearts of Paschal community gratitude to God for what He then did for their Fathers,
and therefore also for them.

However, an in-depth study of the Passover liturgy shows that it is not merely a recollecting
of ancient history. The whole Passover liturgy is intended to introduce its participants to that event
fundamental for them as the Chosen People; it is intended to truly make them participants in salvific
events which, from the point of view of human history and human nature, seem once and for all closed
because they belong to the past time. Indeed unusual — because of its inaccessibility to sensual cognition
— transfer of Passover participants into the past time, viz. into the time of leaving Egypt, will be
presented in-depth in this article.

The purpose of this article is to show the inner logic of this great liturgy, the Passover. The logic
of Passover must be read from The Passover Haggadah as a liturgical book, which is the fruit of a long
process of formation in Tradition of Israel, finally recorded as an aid to the family’s father, who is
to guard its faithful realization in the annual celebration. Furthermore, God Himself inscribed the logic
of the Passover — through inspired authors, of whom Moses played an essential role — into the logic with
which the Book of Exodus, its first eighteen chapters, was literarily composed.

It will be shown that the Passover is a structure made up of four main parts, each of which is
associated with one cup of wine, drunk as the liturgical action progresses. However, the following
guestion emerges almost immediately from this fact: why was the rite of the Passover constituted as
a structure composed exactly of four parts?*

It turns out that in order to obtain a correct answer, it is essential to discover the relationship
between this rite and an earlier means of how to perform the covenant-making ceremony, binding rulers
of the ancient Middle East countries around the 16th to 12th centuries before Christ. It is the discovery
of this relationship between the Passover rite and the covenant-making ceremony that makes it possible
to see a key fact. Namely, the liturgical order of the Passover’s elements is inscribed in the logic
of covenant-making ceremony — the one God made with Israel at the time when He was leading her out
from the foreign land to her land, the covenant that was made during the crossing of the Red Sea and thus
before the well-known covenant on Mount Sinai®.

At the beginning of the scientific analyses, it is worth asking one more question: to what extent is it
essential to know the Passover today, when for two thousand years God has been inviting humankind to
enter into a covenant with Him other than that from about the 15th century B.C. — a covenant which
the Only Begotten Son of God, Jesus Christ, made by crossing the ‘Red Sea’ of His human Blood!

It turns out that knowing the Jewish Passover is essential for a correct understanding of
the Eucharistic liturgy. The mere observation that it has four main parts, as the Passover has, is very
significant. However, this is not the only thing that arouses profound scientific and religious reflection.
The Eucharist — just like the Passover — is built as real God’s time machine, as a perfectly sure means of

4 The answers given by the interpreters are very varied, but they do not reach the depth of the relationship between
the Book of Exodus and the Passover. Cf. moD W 17737 Passover Haggadah with a new translation by
CHAIM RAPHAEL, New York 1972, p. 5; P.JEDRZEJEWSKI and B. KrRAwcowiICZ; J. KOWALSKI (consultation),
Pesach, Los Angeles — Warszawa 2006, p. 12-14.

5> One should note that at Mount Sinai, the next, i.e., the second covenant between God and Israel as the Chosen
People has been made. The first covenant was made in the passage between the waters of the Red Sea. Then there
were the next ones. There the Book of Deuteronomy documents the covenant that God made on Moab’s steppes
with the Israelites through Moses’ ministry, immediately before his death (cf. the particularly evident phrases in
29:11-14). In turn, his successor Joshua, immediately before his death, was the mediator of the covenant God had
made with Israelites at the steppes of Shechem (cf. Josh 23:1-24:28, especially 24:25). There were others later.
One must remember that God’s repeated covenant-making with Israelites is not something new, for already with
Abraham, God made a covenant twice, first unilateral and then bilateral (cf. Gen 15:18; 17:1-26). In each
of His successive covenants, God gives new promises and precepts, adapted to the changing circumstances
of the life of the man or nation He leads.



truly (and not only imaginative!) transferring its participants into the time of the celebrated events.
The Passover transports to the time of Israel’s passage from Egypt through the Red Sea to the land
of freedom; the Eucharist transports to the time of Jesus Christ’s passage from this world through
the Abyss-Death to the Father in Heaven.

Although the Eucharist will not be the subject of an in-depth analysis of this article, it will be
worthwhile, when discussing the elements of the paschal liturgy, at least to signal the key analogies
between them and the elements of the Eucharist. Only more space will be devoted to the third part
of the rite, crucial for understanding the whole.

One should remember that on the night immediately preceding the day of His transition from
this world to eternity, Jesus Christ among the chosen Apostles celebrated the Last Supper as the Jewish
paschal liturgy®. Since Jesus and the Apostles did not eat the Passover lamb’ at that time, the Passover
liturgy of Jesus is, in its outward form of signs, the same as the Jewish Passover since the destruction
of the temple in Jerusalem in the year 70 — since then, the Jews have not eaten the lamb during
the Passover because they have no temple to offer the lamb in it®.

The words of Christ that St. Luke wrote at the beginning of the description of the Eucharist’s
constituting, “I have earnestly desired to eat this Passover with you before I suffer” (Lk 22:15), point out
the necessity of getting to know the Jewish Passover to enter deeply into the mystery of His Holy
Eucharist. Therefore, for the full realization of his vocation, the biblical scholar does not limit himself
in scientific reflection to the exegesis of the Holy Scriptures’ texts in their original notation — he makes
an effort to enter into the world of concepts and ways of expressing thoughts that were characteristic of
the people of the cultural circle in which the notation was written®. Hence, the biblical exegesis must be
supported by analyzing monuments belonging to many areas of the ancient world’s widely understood
culture and religion, especially the Chosen People. The study of them is continuously deepened
by archaeological, historical, cultural, or literary discoveries.

1. Attempts to discover the beginning and the historical development of the Passover rite.

Precise getting to know the Passover rite of Jesus’ time is therefore indispensable for interpreting
those texts of the New Testament in which it was recorded the establishment of Eucharist, ‘New
Passover’ as New Covenant in His Blood. However, it turns out that it has been known to science so far
no ancient monument (literary or any other) earlier than from the second century after Christ, in which
the Passover rite would have been thoroughly documented. The only such document is The Passover
Haggadah. Scientists claim that its text was written gradually over many centuries, and the first version
was probably compiled between the second half of the second century and the end of the fourth century®.

In this situation, efforts to understand the origins of the Passover were based only on hypotheses.
Among the various attempts to discover the origins of the Passover, the widest acceptance was given to
the hypothesis of the cultural-religious evolution of the forms of this holiday, i.e., the hypothesis of its

& A. JANKowskl, Biblijna teologia przymierza [Biblical Theology of Covenant], Krakéw 1997, pp. 109-110:
in footnote 48, the author collected eleven features that prove that the Last Supper was a Passover meal. Cf. also:
Idem, Eucharystia Nowg Paschq [Eucharist the New Passover], [in:] W. SWIERZAWSKI (ed.), Msza Swieta (II.
Mysterium Christi 3.) [Holy Mass (I1. Mysterium Christi 3.)], Krakéwn 1992, p. 10-24.

7 1t was because the Lamb had to be offered first in the temple in Jerusalem, but it could only be done a dozen hours
later — when Jesus, as the new Lamb, was already on the cross, giving God an offering of Himself, not of ordinary
Lamb. He was giving His own life to the Father (cf. Joh 19: 30-42).

8 Cf. W. KOSEK, Pierwotny ryt Paschy w $wietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., p. 293.

% Cf. Pius XII, Encyclical Divino afflante Spiritu, 35: “the interpreter must, as it were, go back wholly in spirit to
those remote centuries of the East and with the aid of history, archaeology, ethnology, and other sciences,
accurately determine what modes of writing, so to speak, the authors of that ancient period would be likely to use,
and in fact did use.”

10 Cf. C. ADLER (ed.), The Jewish Encyclopedia (vol. I-XI1), New York — London, 1901-1906, vol. I, pp. 141-146:
Haggadah (shel Pesaj): Ritual for Passover eve. See: http://www.jewishencyclopedia.com/articles/7028-haggadah-
shel-pesah; Cf. B. S. CHILDS, The Book of Exodus. A Critical Theological Commentary, Philadelphia 1974, pp.
208-209: the author indicates the importance of the following texts for research: (a) rabbinical writings: Targumim,
Midrashim, Mishnah, Tosefta, Haggadot and Talmudim, (b) non-rabbinical writings: papyri from Elephantine,
Book of Jubilees, Book of Wisdom Solomon, works of Philo of Alexandria, Works of Flavius Josephus, Writings
of Qumran, Samaritan Passover ritual. He also gives rich literature on the subject.
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coming from two separate holidays — the shepherd’s feast of offering a lamb and the agricultural feast
of offering the firstfruits of graint’.

At the same time, however, according to a not insignificant group of eminent scientists,
this hypothesis does not have a truly reliable scientific basis: “Frequently expressed the view that before
the Israeli Passover some form of this holiday already existed as an annual spring nomadic holiday is
based only on considerations of the history of culture and religious studies. There are no previous or
contemporary extra-biblical sources to support this hypothesis.”*?

To the arguments of this part of the researchers, it is worth adding here a recently discovered fact:
the Book of Exodus shows the rite of the Passover as the fruit of God’s intervention and not the evolution
of civil feasts. It will be explained in this article.

The divergence of scientific views is valuable from the research methodology point of view because
it leads to an important gquestion orientating the analysis. Namely, what, then, is the truth about the
hypothesis, which shows Passover’s origins in an evolutionary and thus attractive way for those who
expect science to be ‘scientifically effective’ in showing a ‘truth’ other than the one recorded in the Book
of Exodus?

A careful study of the origins of this ‘evolutionary’ hypothesis and the history of its gradual
acceptance by researchers shows that it is methodologically erroneous. To prove this hypothesis,
the scientist took one fundamental argument from the hypothesis itself, i.e., from the claim he wanted to
prove! — this is the so-called error of circular reasoning®.

It is worth at least briefly discussing this error, which throughout the 20th century has been bearing
bitter fruits of alleged scientific discoveries in biblical studies and still has many ‘devotees.’ It turns out
that the grafting of this error on a healthy stem of a correct exegesis was deliberately done in two stages
so that it could not be easily discovered.

In the first stage, the creators of this ‘evolutionary’ hypothesis invented a hypothetical
development of the Passover rite, and then, based on it, estimated the age of those passages of the Bible
that say something about the Passover. They did this so that they named these texts ‘the oldest,” whose
content was consistent with the oldest phase of rite development assumed by them; they named these
texts ‘the youngest,” whose content was consistent with the final phase of rite development assumed.
They published the results of this ‘scientific effort.” It is how the first main stage of their ‘research’
ended — to this day, in many textbooks and scientific studies'4, one can find lists in which individual,
sometimes tiny fragments of the Holy Scriptures have been marked as belonging to their literary sources
or layers (e.g., J, E, D, P).

11 Cf. R. CANTALAMESSA, Pascha naszego zbawienia. Tradycje paschalne Biblii i pierwotnego Kosciota [Passover
of our Salvation. Paschal Traditions of the Bible and the Original Church], translated by M. BRZEZINKA, Krakéw
1998, p. 16; A. RoLLA, F. ARDUSSO, G. GHIBERTI, G. MAROCCO, Enciclopedia della Bibbia [Encyclopedia of
the Bible], Torino 1969-1971, vol. 5., col. 537: The Passover corresponds to the nomadic life of Israel (corrisponda
vita nomade di Israel) but has taken on a new meaning in connection with the exodus. Cf. also H. HAAG, Vom alten
zum neuen Pascha. Geschichte und Theologie des Osterfestes (Stuttgarter Bibel-Studien, 49), Stuttgart 1971, p. 58-
63: vom Nomadenpesach zum Pesach Israels; R. DE VAUX, Instytucje Starego Testamentu, t. I. Nomadyzm i jego
pozostatosci, instytucje rodzinne, instytucje cywilne [Institutions of the Old Testament, vol. 1. Nomadism and its
Remains, Family Institutions, Civil Institutions], translated by T. BRZEGOWY, Poznan 2004, p. 500-503.

12 Cf. F. RIENECKER, G. MAIER; W. CHRosTowsKI (scientific editor of the Polish edition), Leksykon biblijny
[The Biblical Lexicon], Warszawa 1994, p. 591: “The often expressed view that before the Israeli Passover there
was already some form of this feast as an annual spring festival of nomads is based only on considerations in
the field of the history of culture and religion. There are no extrabiblical sources, either earlier or
contemporary with the Bible, to support this hypothesis.” It is worth noting that a careful reading of the last two
studies shows that de Vaux maintains the view of the two original feasts because he hypercritically interprets
biblical texts, for example Deut 16:1-8: R. DE VAUX, p. 497; F. RIENECKER, p.592. Cf. also T. A. BRYAN,
The New Compact Bible Dictionary, Michigan 1967, p. 173 (Feasts).

13 Cf. W. KOSEK, Logika blednego kota w egzegezie XX w. i jej przezwyciezanie [The Logic of Circular Reasoning
in the Exegesis of XX-century, and its Overcoming], [in:] W. CHROSTOWSKI, H. WITCZYK, K. BARDSKI, A. MALINA,
W. RAKOCY, R. SIKORA, A. TRONINA, B. STRZAEKOWSKA (editors), Zeszyty Naukowe Stowarzyszenia Biblistéw
Polskich (9), Warszawa 2012, p. 385-431. Cf. an English translation of this article on the Internet:
https://www.adoracja.bielsko.opoka.org.pl/praca_doktorska/KosekLogikaKolaUSA.html.

14 S, MEDALa, Wprowadzenie ogdlne do Piecioksiegu [General Introduction to the Pentateuch], [in:]
L. STACHOWIAK (ed.), Wstep do Starego Testamentu op.Cit., p. 65-76; R. DE VAUX, Instytucje Starego Testamentu, t.
1. Nomadyzm i jego pozostalosci, instytucje rodzinne, instytucje cywilne, op.cit., p. 496-504.
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In the second stage, which took place after some time, when it seemed that everyone had already
forgotten that it was the assumed hypothesis of the development of the Passover ritual that yielded
the classification of the fragments (e.g., into J, E, D, P), the opposite action was taken! Namely, based on
the dating of fragments, the development of the Passover ritual was ‘scientifically reconstructed,’ i.e.,
one pointed out the oldest, intermediate, and the earliest stages of the Passover development.

As one can see, this result has no scientific value. Namely, the scientists proved this very order of
successive historical stages of Passover development, which they had assumed at the beginning of their
investigation of the date of origins of particular biblical fragments. Unfortunately, still, only a few
Biblical scholars are aware of the logic of the circular reasoning — in their research work, many of them
still rely on the dating of fragments, which is the fruit of the ‘research’ of the authors the ‘evolutionary
development’ of the rite of the Passover.

This hypothesis, based on an allegedly scientifically established dating of fragments of the Bible,
proved to be an illusion. Is it, therefore, possible to discover the original Passover rite through analysis of
the canonical text of the Bible?

This article will present the results of the research of the Passover rite, which, as it turned out, was
hidden in the Book of Exodus 1-18 under the colorful literary robe of the description of the Israclites’
exit from Egyptian captivity! The literary structure of the first eighteen chapters of the Book of Exodus
consists of six pericopes, i.e., coherent literary units. Each pericope has its central theme, which, at the
same time, is subordinated to the realization of the theme of the superordinate structure, viz. the Ex 1-18
literary arrangement.

The discovered numerical relationships®® that characterize this six-element literary masterpiece are
reality independent of the researcher’s views; they do not also result from the research method’s
assumptions. Their existence proves that the last editor of Ex 1-18 was a Hebrew?. No less important
fact independent of the views and scientific tastes of the exegete is that analogical numerical
relationships characterize the length of the six arms of the holy candlestick (cf. Ex 25:31-36), the
Menorah!’, whom Moses made by God’s command, “according to the pattern which the Lord had
shown” (Num 8:4), and placed in the Meeting Tent. It cannot be the work of chance but the work of one
Author — God.

At this point, it is worth recalling the principle formulated by the Polish biblical scholar, Fr. Julian
Warzecha®®, which states that if in specific numerical dependencies of some fragment of the Bible is
hidden the true (and not the one invented by an exegete!) Revelation, then it must also be included in
the content of this fragment. Therefore, the role of numerical analysis is to guide the exegete on the path
leading to discovering Revelation written naturally through words, sentences, and pericopes (larger
literary wholes) in texts in which it may have been overlooked.

Literary and historical research has shown that the Book of Exodus 1-18 is not only a colorful
narrative but, above all, a historical treatise that documents the covenant-making®® between God and
Israel.

The achievement of this research result was possible because it was preceded by the intensive work
of many scientists exploring the issues of ancient inter-state alliances®. The covenants in the Ancient

15 Cf. W. KOSEK, Pierwotny ryt Paschy w swietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., p. 276-278: in
six successive pericopes, the frequency of the forms of past tense to the forms of the future tense is as follows: 62%,
56%, 35%0, (100-34)%, 56%, 62%. Thanks to it, the arrangement of six pericopes is a concentric structure AB C
C’ B’ A’; it is even chiasmus due to the relation between the middle pericopes: 35% =~ (100-34)%.

16 Cf. T.JELONEK, Znaczenie mistycznej tradycji zydowskiej dla chrzescijanskiego rozumienia Biblii na tle
nauczania koscielnego [The Value of the Mystical Jewish Tradition for the Christian Understanding of the Bible
Against the Background of Ecclesiastical Teaching], “Polonia Sacra” 9 /53 (2001), p. 161-163.

17 Cf. T.JELONEK (ed.), Z badan nad Biblig [From Research on the Bible] (4), Krakév 2002: the photo on
the cover.

18 Cf. J. WARZECHA, Recenzja ksigzki: Jeffrey Satinover, Kod Biblii. Ukryta prawda [Book Review: Jeffrey
Satinover, Code of the Bible. Hidden Truth], translated by D. KONIECZKA, Bydgoszcz 1999, “Ruch Biblijny
i Liturgiczny” 52 (1999), p. 372.

19 Cf. W. Kosek, Zawarcie przymierza w Wj 1-18 na tle zwyczajéw Bliskiego Wschodu [The Covenant-making in
Ex 1-18 against the background of Middle Eastern customs], [in:] T. JELONEK, R. BOGACZ, Miedzy Biblig a kulturg,
| [Between the Bible and Culture, 1], Krakow 2011, pp. 9-32.

2 Cf. S. LACH, Piecioksigg [Pentateuch], [in:] S.LACH (ed.), Wstep do Starego Testamentu [Introduction to
the Old Testament], Poznan — Warszawa 1973, p. 183.



East were documented in the form of a covenant treaty on plaques made of baked clay, and many
of them, due to archaeologists’ discoveries, are now available for experts in cuneiform writing?.. One
should underline first of all the fundamental importance of the research carried out by V. Korosec, who
was the first to publish a paper on the Hittite treaties?? based on source materials. Thanks to him,
G. E. Mendenhall, in turn, analyzed these works and discussed their literary form. The progress of
further research was made by K. Baltzer (the work from 1960) and D.J. McCarthy (1963) 2.
An important place among Evangelical scholars is occupied by M. G. Kline?,

The Book of Exodus 1-18 has the same literary schema as that used by ancient nations to draw up
their treatises documenting covenants in the 16th-12th century before Christ. Based on this literary
structure of Ex 1-18, a four-element structure of the Passover rite was built in Israel’s ancient past. This
basic structure of original Israel’s Passover ritual from ancient times®® has been preserved until today.
Therefore, this structure was the same at the time when Jesus Christ celebrated the ‘New Passover.’
Thanks to it, it is possible to analyze the rite of the Eucharist based on this original rite of the Passover,
the knowledge of which is essential today for the interpretation of the New Testamentary records
of the Last Supper. It also makes it possible to reject the mentioned above evolutionary hypothesis of
the development of the Passover rite with scientific certainty. The four-element Passover rite, from its
beginning, i.e., from the exit of Egypt, was built upon the earlier six-element structure of the treatises
of the ancient covenants of the 16th — 12th centuries before Christ.

To avoid possible misinterpretations, it is worth mentioning here that the first Passover of Israel in
Egypt did not have any structure but was a simple religious act in honor of God, viz. eating the lamb with
unleavened bread and bitter herbs. However, as one will show in part 4 of this article, the biblical writer,
by God’s inspiration, gave such a structure to the literary pericope Ex 12:1-13:16, the one entirely
representing this sacred meal of the Fathers as one of the six stages of the exodus. This pericope also has
four parts, just the same as the liturgy of the Passover has.

Probably many centuries before the coming of the Messiah, each successive Passover liturgy,
celebrated on the anniversary of the first, had already established the structure of the successive four
parts, related to the drinking of the successive four ritual cups of wine?” as the liturgical action

2L Cf. O. H. LANGKAMMER, Ogdlne wprowadzenie do wspélczesnej introdukcji do Starego Testamentu [General
Introduction to the Modern Introduction to the Old Testament], [in:] L. STACHOWIAK (ed.), Wstep do Starego
Testamentu, op.cit.,, p. 29-32; R. RUBINKIEWICZ, Archeologia biblijna [Biblical Archaeology], [in:] T. GADACZ,
B. MILEwsKI (ed.), Encyklopedia religii PWN [Encyclopedia of Religion PWN], vol. 1, Warszawa 2001, p. 314.

22 Cf. V.KOROSEC, Hethitische Staatsvertriige. Ein Beitrag zu ihrer juristischen Wertung, “Leipziger
rechtswissenschaftliche Studien”, Heft 60, Leipzig 1931; P. Buls, La notion de /’Alliance dans [’Ancien Testament,
Paris 1976, p. 113-115: The author discusses the results of the research work of KoroSec and then applies it to his
biblical investigations. In that — as he states — it was preceded only by Bikerman’s work: E. BIKERMAN, <«Couper
une alliance>; “Archives d’histoire du droit oriental,” 5 (1950-1951), p. 133-156.

23 Cf. G. E. MENDENHALL, Law and Covenant in Israel and the Ancient Near East, Pittsburg 1953, 21966.

24 Cf. D.J. MCCARTHY, Der Gottesbund im Alten Testament, Stuttgart 1966; O.H.LANGKAMMER, Ogdne
wprowadzenie do wspélczesnej introdukcji do Starego Testamentu, op.cCit., p. 30.

%5 Cf. R. L. HARRIS, G. L. ARCHER, B. K. WALTKE, The Theological Wordbook of the Old Testament, Chicago —
Ilinois 1980, the electronic version in BibleWorks 6.0, point 282a (N°2). The author lists the following works of
M. G. KLINE: Treaty of the Great King, Grand Rapids 1963; By Oath Consigned, Grand Rapids 1967. Kline states
about Decalogue, Deut and Josh 24 that their authors composed them according to the literary requirements
of the treaties of the Middle East.

% Cf. W. KOSEK, Logika blednego kola w egzegezie XX w. i jej przezwyciezanie, 0p.cit., p. 418: The first main part
of The Passover Haggadah, the liturgical book in force to this day, certainly dates back to Solomon’s time because
the listing of merits of God as the stronger covenant contractor stops at Solomon’s time. The rule was that
the covenant renewal (every celebration of Passover is a renewal of Israel’s covenant with God) should mention all
the stronger partner’s merits until the day of the celebration of that renewal.

21 The explanation of the meaning of the number ‘four’ in the Passover, including the number of four ritual cups,
is discussed according to the Jewish traditions by S. PECARIC (ed.), 0D W 73737 Hagada na Pesach i Piesi nad
Piesniami [Haggadah on Passover and Song of Songs], Kraké@wv 2002, p. 82, 89. The more profound relationship
between the four-element structure of the Passover rite and the four-element structure of the covenant-making
ceremony is unknown to these explanations.



progressed. This structure is preserved in The Passover Haggadah,?® the basic Jewish book of Passover
liturgy?°.

This article will show precisely the Passover rite. To avoid mistakes in building the analogy between
the Passover and the Eucharist in later research, one should now pay special attention to similar elements,
belonging to two, three, or even four different parts of the Passover rite. It mainly concerns the sign of
breaking the bread (in part 1., 2., and 3.)* and the sign of filling or drinking the cup (the sign associated
with the cup occurs as many as nine times®!, often not immediately before drinking it, and its filling may
belong to a part other than drinking it!; one fills the cup of Elijah but does not drink it).

The Afikoman, an unleavened bread eaten in the third part of Passover, also needs a separate
discussion. So far, the commentators did not perceive the combination of two Hebrew words in its name
but only alleged distorted Greek words. As a result, they do not know the true meaning of the Afikoman.

This study’s crucial task is to indicate in the Passover rite the points constituting the beginning and
end of each of the four main parts. This task is all the more important for the third part, which
corresponds with the third part of the Eucharist, consisting of the Transubstantiation and Communion. It
is only through patient and in-depth lexical analysis that this part can be properly extracted from the
Passover rite as a very numerous collection of many detailed liturgical acts. Commentators usually do
not notice this part at all, and they understand the Passover as a liturgy composed of three, not four main
parts.

Therefore, due to the importance of the issue, one should already mention here that the Passover
leader starts this part when he takes unleavened bread called Afikoman, breaks it into so many pieces as
is the number of the Passover participants, and distributes these pieces to each of them for eating. The
end of this part comes when one opens the door as a sign of leaving Egypt with this bread of the road, the
Afikoman, and then closes the door. This part is the culmination of the liturgy. It makes present the
passage of God and Israel between the waters of the Red Sea, a passage that is the act of making the
covenant between God and His people. The Covenant of Passing — the Covenant of Passover — is earlier
than that made at Sinai®2.

28 Cf. M09 YW 177 Hagada. Opowiadania o wyjsciu Izraelitow z Egiptu na pierwsze dwa wieczory $wieta Pesach
[Haggadah. Stories About the Exodus of the Israelites from Egypt on the First Two Evenings of Pesach].
Wydawnictwo Ksiegarni M. Zalcmana, Wieden 1927, p. 33. This Hagada is currently available in the Bibliofilska
Edycja Reprintéw as a reprint, made from a copy from private collections at the Interdruck GmbH Printing House
in Leipzig, Warszawa 1991. We will cite it as Hagada — reprint. Cf. also in other languages, for example: 2W 17737

noD, Tel-Aviv 1958; 10D YW 737A7 The Passover Haggadah. A faithful English rendering by A. REGELSON,
illustrated by Z. Kleinman, New York 1965.

2 R. CANTALAMESSA, Pascha naszego zbawienia. Tradycje paschalne Biblii i pierwotnego Kosciota, op.cit., p. 35.
The author also uses the term referring to the Christian liturgical book: ‘Ordo hebdomadae sanctae.’

30 Cf. Hagada — reprint, op.cit., p. 8 (in point 4. of the rite: separation of Afikoman); p. 37 (in point 7. of the rite:
breaking, blessing, and eating of the upper and middle unleavened bread; in point 9. of the rite: eating the lower
unleavened bread as ‘sandwich’ with bitter herbs); p. 38 (in point 11. of the rite: breaking and eating of Afikoman).

31 Cf. Hagada — reprint, op.cit., p. 6 (at the beginning of the point 1. of the rite: pouring the 1st cup); p. 8 (at the end
of the point 1. of the rite: drinking the 1st cup); p. 9 (within the point 5. of the rite: pouring the 2nd cup); p. 36
(at the end of the point 5. of the rite: drinking the 2nd cup); p. 38 (at the beginning of the point 12. of the rite:
pouring the 3rd cup); p. 46 (almost at the end of the point 12. of the rite: pouring the 3rd cup); p. 47 (at the
beginning of the point 13. of the rite: pouring the 4th cup); p. 67 (almost at the end of the point 13. of the rite:
pouring the 4th cup).

32 This part has its counterpart in the Eucharist — it is the third part, especially the act of consecration, that is, the
conclusion of the New Covenant, with the Holy Communion: cf. W. KOSEK, «Eamanie Chleba» w 1 Kor 11,24 a
tamanie paschalnego Afikomanu w Hagadzie na Pesach i traktacie Pesachim [ ‘Breaking of bread’ in 1Cor 11:24
and breaking of Paschal Afikoman in ‘The Passover Haggadah’ and ‘The Tractate Pesahim’], [in:] T. JELONEK i
R. BoGAcCz (editors), Biblia w kulturze swiata. Aspekty biblijnego przestania. Czesé pierwsza [The Bible in the
Culture of the World. Aspects of the biblical message. Part One], Krakow, 2012, pp. 17-63. Cf. an English
translation of this article: https://www.adoracja.bielsko.opoka.org.pl/praca_doktorska/KosekAfik2012_US.html.
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2. The relation of the Passover rite with the Passover/Exodus covenant.
Introduction.

One will now present the research results which allow seeing in a new light the literary composition
of the first eighteen chapters of the Book of Exodus, and, at the same time, the importance of this literary
and theological whole.

2.1. Ex 1-18 as a six-part treaty of the Passover/Exodus covenant.

Among all the Holy Scriptures’ pages, there is one part of them — the Book of Exodus — which
devotes all its attention to the Israclites’ leaving out from Egyptian captivity. At the same time, this book
also contains God’s command, given to the Israelites through Moses, obliging them to annually celebrate
the Passover in honor of God on the night of the 15th day of the month Abib — the night of their
departure from Egypt. The relationship between the Book of Exodus and the annual Passover is very
interesting.

Already in the first meeting with the Book of Exodus 1-18, the reader notes that it presents in an
extremely colorful way the dynamic course of the struggle of God and His representatives — Moses and
Aaron — against Pharach, a man with a hardened heart, unable to let the Israelites leaving his country and
coming out from his rule.

An in-depth literary, historical, and theological analysis of this part of the book allows us to discover
that its narrative layer is not the only information carrier about the course of events in Egypt around 15th
century B.C. It turns out that the first eighteen chapters of the Book of Exodus constitute a literary whole.
It is an ancient document from around 16th — 12th century B.C., hidden, however, for those readers who
either stop at the admiration of the outer robe of the book’s colorful narrative or strive hard to read it as a
primitive, repetitive and internally contradictory literary monument of ancient Israel.

This ancient document becomes visible in Scripture only to one who in obedience to
the Magisterium of the Church believes that its canonical text is truly the Word of God, which must not
be modified by changing its words, sentences or passages — as do many exegetes now, and as they were
fervently doing in 20th century, contrary to the teaching of the Church!®® The content of Ex 1-18 is not
merely a kind of precious ‘vessel’ in which the Israelites store more or less likely stories of Fathers about
their ancient past. This document reveals its presence to those who are morally capable of giving up on
the pseudo-hypothesis, ‘ruling’ in the 20th century’s exegesis entirely without scientific justifiability,
the hypothesis, which depreciates these stories’ value by saying that they seem to be different human
interpretations, partly contradictory, referring to some event from centuries ago, extremely important for
creating the Nation but of unknown content®*.

Ex 1-18 is an ancient treaty documenting the covenant between God and lIsrael. It consists of six
pericopes (literary wholes), which together constitute the literary structure of ancient treaty being

3 Cf. Pore Pius X, Encyclical Pascendi Dominici Gregis. The Pope warned against the ‘scientific’ shifting
of fragments of Bible by modernist exegetes, writing about their rules in point 34 (How the Bible is Dealt With):
“The traces of this evolution, they tell us, are so visible in the books that one might almost write a history of them.
Indeed this history they do actually write, and with such an easy security that one might believe them to have with
their own eyes seen the writers at work through the ages amplifying the Sacred Books. To aid them in this they call
to their assistance that branch of criticism which they call textual, and labor to show that such a fact or such
a phrase is not in its right place, and adducing other arguments of the same kind. They seem, in fact, to have
constructed for themselves certain types of narration and discourses, upon which they base their decision as to
whether a thing is out of place or not.”

34 Cf. R. HENDEL, The Exodus in Biblical Memory, op.cit., p. 601-602: the author appreciates Albright’s accurate
factual approach (cf. W. F. ALBRIGHT, Yahweh and the Gods of Canaan: A Historical Analysis of Two Contrasting
Faiths, New York 1968, p. 164). Hendel states with bitterness the fact that many scientists departed from Albright’s
view: “Recent decades have seen a diminution of William F. Albright’s confidence that the exodus was
undoubtedly a historical event”, simultaneously indicating several representatives of the misinterpretation:
J. M. MILLER, J. H. HAYES, A History of Ancient Israel and Judah, Philadelphia 1986, p. 67-68, 78; J. A. SOGGIN,
An Introduction to the History of Israel and Judah, London 1993, p. 26-27, 108-139.
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an authentic historical document that attests to covenant between God Yahweh and Israel as His Chosen
People®.

In working on God’s Holy Scripture, obedience to God is always necessary. God, who speaks
through the Magisterium of the Church, gives not only the inspired text from centuries ago but also the
fundamental principles of its correct interpretation. Today, in the 21st century, obedience to the Church
holds exegetes to refuse admiration for this fashionable hypothesis’s ‘achievements’ and for the resulting
distorted principles of reading the Holy Scriptures. Everyone whom God has called to study the Bible
scientifically is called to discover the astonishing intellectual beauty of the harmony of exegetical
principles that Mother Church gives to her faithful. In recent centuries, she has been giving these rules
tirelessly, even though most exegetes are more likely to relish what was born among strangers rather than
what is the right gift of God in the sacred space of their own home.

The Book of Exodus 1-18 as a covenant treaty testifies that God not only freed Israel from slavery
but also made a covenant with her! The covenant in question is not a Sinai covenant since there is
another covenant, earlier than the well-known The Covenant of Ten Commandments — The Covenant of
Passover/Exodus. God made this covenant with Israel in the same way as He did it about four hundred
and fifty years earlier to make a covenant with Abram. What way do we mean here? — The passage
between the halves of the cut animals (cf. Gen 15:13.17-18).

In His covenant with Abram, God in signs of fire and smoke passed between cut animals’ halves.
Abram did not pass here because the covenant was one-sided: only God made commitments to Abram.

In His covenant with Abram’s descendants, God passed between the halves of Sea of Reeds
(cf. Ex 14:15-31)* in signs of the pillar of fire and cloud, almost identical to those of the covenant with
Abram. Since this covenant was bilateral, the whole of Israel, the second contractor, also passed. Is the
passage between the sea halves a fulfillment of the requirement to pass between the animal halves? Yes!
In prophet Isaiah’s vision (Isa 51:9-10), it is a passage between the halves of a specific animal: Rahab®.
Therefore, the passage of God and Israel between the halves of Sea/Rahab is the fulfillment of
the ancient custom of covenant-making.

The passage between halves was not the only act in the ceremony of covenant-making in the 16th-
12th centuries before Christ. It was the central act, already irrevocable, the third part of the ceremony.
The whole ceremony consisted of four parts. God also realized His plan of liberating the Chosen People
in four successive stages. Thus he spoke and made it known that He was not only doing an act of mercy
towards the slave but was marrying Israel the Bride, making a covenant of love with Israel.

It was done by the One who chose the lIsraelites an entirely sovereignly for an unusual love

% Cf. W. KOSEK, Pierwotny ryt Paschy w $wietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., p. 387.
The attempts made by 19th-20th century exegetes to explain by applying the methods derived from the theory of
sources the contradictions pointed out by the researchers in the canonical text proved to be divergent. The reason
for these failures lies in the assumption that the integrity of the canonical text does not have to be respected. With a
different assumption, i.e., with a focus on the study of literary genres and the contextualization of the canonical text,
according to the teaching of the Church’s Magisterium, the research reveals the extraordinary harmony of the Ex 1-
18 text, composed of six coherent literary units (pericopes), characterized by a literary genre usually different than
the genre of neighboring pericopes, and at the same time typical for Hebrews. On the study of literary genres and
contextualization, cf. BENEDICT XVI, Post-Synodal Apostolic Exhortation Verbum Domini, n. 34; BENEDICT XVI,
Address of His Holiness Benedict XVI During the 14th General Congregation of the Synod of Bishops (14 October
2008): Insegnamenti 1V, 2 (2008), 493; L Osservatore Romano, Polish edition, 12 (2008), p. 34; cf. Propositio 25.
% The Red Sea in the terminology of the Septuagint.

87 Cf. W. KOSEK, Pierwotny ryt Paschy w swietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., p. 209-212,
Summarizing those analyses of two verses Is 51:9-10, one should point to the parallelism of four participles that
characterize the interventions of the Lord’s arm: 1. the Rahab intersection, 2. the dragon cutting, 3. the sea drying, 4.
making the sea depths as the way for the passage of the redeemed. The noun ‘redeemed” (2°2IX3) present in the last

part comes from the root ?X3. The prophet through it (cf. A. JANKOWSKI, Aniofowie wobec Chrystusa [Angels
towards Christ], Krakév 2002, p. 45 — it is the Hebrew interpretation technique known to biblical scholars as
‘verbal allusion’) evokes the events described in Ex 1-18, where a verb of the same root occurs twice, at the
beginning and end of the basic text describing the covenant-making (Ex 6:1-15:21), namely: at the beginning, in the
framework of His covenant oath, God promised to redeem (°RPR}) — 6:6) Israel; at the end, redeemed Israel thanks

God in the hymn for the realization of that promise of redemption (R?83 — 15:13). God is ‘goel,” defender,
redeemer, for He redeemed lIsraelites from Egyptian captivity: cf. B. PONIzY, Motyw Wyjscia w Biblii: od historii
do teologii [Exodus Motif in the Bible: from History to Theology] (series: Biblioteka pomocy naukowych, 21),

Poznan 2001, pp. 89-90.
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relationship with Him. Since love by its very nature requires a free and reasonable response to love, God,
to communicate His love to man in an understandable way, has adapted to man the means this unique
content is communicated. He did so by precisely arranging the words and deeds that led to Israel’s
liberation from Egypt.

By adjusting his ‘language’ to His Chosen people’s human capability of understanding Him, God
‘confessed His love’ and made a covenant of mutual love (cf. Deut 4:37; 5:10; 6: 5; 7: 9.13; 10: 12.15;
11: 1) by liberating them not by a single act that crushes Pharaoh, but by a four-step plan consistent with
the four-step scheme of the covenant-making, established in the ancient East. Thus, God wrote down the
‘confession of love’ in this set of the consecutive four parts, which as a whole was both a liberation
method and a four-element covenant ceremony.

In the Book of Exodus 1-18, these four stages of liberation (and the covenant-making) are written in
four successive pericopes: 6:2-11:10; 12:1-13:16; 13:17-14:31; 15:1-21. Furthermore, the process of
liberation (and the covenant-making) was preceded by a long preparation (1:1-6:1) and culminated in a
long completion (15:22-18:27). As one will discuss it immediately below, the pericope 1:1-6:1 is the
treatise’s prologue, and the pericope 15:22-18:27 is its epilogue. It is also important that irrevocable act
of covenant-making fulfills in the whole passage® (13:17-14:31) of God and His people from the place
of consumption of Passover (12:1-13:16) to the place of the singing of hymn (15:1-21): passage to sea
and between its halves as being Rahab ‘cut in half.’

The four (1, 2, 3, 4) essential stages of exit from Egypt and the preparation (0) and the completion
(0”) are as follows:

0. the time of oppression in Egypt and God’s revelation at the burning bush (1:1-6:1).

1. the time of ten signs (‘plagues’) in Egypt (6:2-11:10).

2. the time of the feast of the lamb; then also God kills the first-born of Egypt (12:1-13:16).

3. the time of passage to the sea and between its waters (13:17-14:31).

4. the time of singing hymns in honor of God after the passage (15:1-21).

0°. the time of the march to God’s Mount Horeb, to Sinai (15:22-18:27).

Ex 1-18 meets the literary requirements imposed on ancient treaties in the XVI-XII century before
Christ. The treaty consists of six successive parts:

0. historical prologue, showing the previous relations between both sides
1., 2., 3., 4. report on the four-element covenant ceremony
0. legal epilogue, regulating mutual relations of contractors in everyday life

In the middle of the treaty — between prologue and epilogue — there was a report on the covenant-
making ceremony. Covenants were made not by signing the document but through a liturgical
celebration: on a day previously set, the contractors celebrated the four-element covenant ceremony
together. Each consecutive part of the ceremony was described in the consecutive part of the treaty
(from 1 to 4).

The ceremony proceeded as follows:

1. Presentation of both contractors, with the eastern exaggeration to show the stronger contractor’s
majesty, his superiority over other rulers, and his ability to defend the weaker partner. The same
purpose was also served by listing gifts that stronger promised to convey to weaker at the end of
the ceremony, after an irrevocable covenant-making act.

2. Handing over the basic covenant law by a stronger contractor to a weaker one; the weaker one
accepts the law by taking it.

38 Cf. W. KOSEK, Pierwotny ryt Paschy w $wietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., pp. 195-196,
279-283. This statement is based on several facts: it has been proved that each of the six parts of Ex 1-18 indicated
here is, in the intention of the last editor, a coherent literary unit, and the whole of Ex 1-18 fulfills the literary
assumptions made to the treaties of the covenant in the 16th and 12th centuries before Christ.
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3. Irrevocable act of covenant-making®: contractors pass between the halves of the cut animals laid on
the ground soaked with their blood. The weaker contractor, passing by, announces conditional
blessings and curses (if he is faithful to the covenant, he will be a participant of these blessings; if he is
unfaithful, of these curses).

4. Commemoration of the covenant by planting a tree or raising a mound. Fulfillment of the promises
made in the first part of the ceremony: the sovereign hands over the promised gifts, the vassal now
regards the sovereign as its king.

2.2. Passover as a four-part covenant renewal ceremony and as the exit from Egypt being
performed now.

God led Israel out of Egypt not through a single act crushing the Egyptians but in four successive
stages to simultaneously celebrate a four-element covenant-making ceremony*® with Israel. The annual
celebration of Passover takes the form of a liturgical ceremony of renewing this covenant.

The difference between the ceremony of making and renewing the covenant is:

« the covenant-making was realized as a one-off, historic four-step exit from Egypt
« the covenant renewal is carried out every year as a four-part Passover rite

Passover is the renewal of a covenant that was irrevocably made between the sea’s waters being
divided only once in history. Passover makes Passover being present, i.e., it introduces the participants
of the celebration to the historical time of the consecutive four stages of liberation, which are elements of
the covenant-making®. It introduces into:

1.in part 1 and only in this part 1: the time of their stay with the Fathers in Egypt, the time preceding
their paschal feast; the time when God, the mighty ruler, initiates the ceremony of the covenant-
making, giving promises to Israel (in Passover, it is the time of a religious story — the time of
haggadah),

the time of the Paschal feast with the Fathers in Egypt, the time of

the Lord’s intervention towards the first-born of Egypt, the time filled with obedient acceptance and
fulfillment of the law of Passover, the law of covenant (in Passover it is the time of eating the lamb
with unleavened bread and bitter herbs),

3.in part 3 and only in this part 3: the time of departure with the Fathers from the place of eating the
paschal feast, the time of God’s passage (in the signs of fire and cloud) and Israel between the divided
waters of the sea, the passage being an irrevocable act of making a covenant (in Passover it is the time
of eating the unleavened Afikoman),

4.in part 4 and only in part 4: the time of singing the hymns with the Fathers after the passage of the
sea, the hymns raised by the Spirit of the Lord in the hearts and on the lips of the saved; the time of
praising with Fathers the Lord as the King who has given His People all that He had promised in part 1:
The Lord became God for Israel, Israel became the Lord’s People; the Lord has given Israel the
Promised Land and freedom (in Passover it is the time of singing hymns).

One should emphasize: God himself is the author of the ritual of the Passover as the ceremony of
the renewal of the covenant, whose treatise is Ex 1-18. God wanted to ‘speak’ to the Chosen People in
the language of human culture, the language of the ancient covenants, when, successively entering into
history, according to His plan, performed the work of bringing them out of captivity in four main stages,

39 In Hebrew, the act of making a covenant is expressed by the verb N72 — cut, cut off, cut out — used for such acts
as cutting off the foreskin (cf. Ex 4:25), the head (cf. 1Sa 5:4; 17:51; 31:9; 2Sa 20:22; Isa 9:13), the skirt of the robe
(cf. 1Sa 24:5; 2Sa 10:4; 1Chr 19:4), cutting down Asherim or another tree, cutting off branches (cf. Ex 34:13; Num
13:23f; Deut 19:5; 20:19f; Judg 6:25f.28.30; 9:48f; 1Kings 5:13.20; 2Kings 18:4; 19:23; 23:14; 2Chr 2:7.9.15;
15:16; Job 14:7; Isa 14:8; 18:5; 37:24; 44:14; Jer 6:6; 10:3; 22:7; 46:23), umbilical cord (cf. Ezek 16:4) as well as
waters of Jordan (cf. Jos 3:13.16). Application of the N7 to the covenant-making act is therefore very meaningful,
as it directly refers to the act of cutting and separating halves of animals between which the contracting parties were
to pass during the most important, already irrevocable part of the ceremony of covenant-making. It is worth noting
that The Passover Haggadah defines the act of dividing the waters of the Reed Sea by the analogous word ¥7p —
to tear, especially the robes, cf. for example, Gen 37:29. 34; 44:13; Ex 28:32; 39:23; Lev 13:56.

40 Cf. W. KOSEK, Pierwotny ryt Paschy w swietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., p. 381-382.

41 Cf. Ibid., pp. 383-385.
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preceded by a preparatory stage, crowned by a stage completing the whole of His plan. The Passover,

in the language of the liturgical signs, passes on this ‘speech’ of God to the next generations of believing

Israelites.

To understand the Passover liturgy is essential to be aware of that**:
* The Passover is related to chronology, with the succession of historical events that make up one great
work of the Lord of the liberation of Israel from Egyptian slavery, a work that simultaneously carried
out the consecutive four stages of the ancient covenant ceremony,
» However, Passover is related to chronology in a very specific way, namely:
= Passover is not a theatrical performance that shows viewer detail after detail the course of events
extracted from the narrative layer of the Book of Exodus and subsequent books of the Bible, a story
of the journey to Canaan and settling there and living there until the time when the temple was built,

= The Passover is a renewal of the covenant between God and His people; the Passover has the logic
not of a theatrical performance but of an ancient ceremony of renewing the covenant.

A careful study of all the acts and words of the Passover rite reveals a certain difficulty in
recognizing the truth that each subsequent part of the Passover represents the next stage of the Exodus
from Egypt, described in consecutive pericopes of 1-18.

First, one should note that Passover has four parts, and Ex 1-18 has six parts. This difficulty one
solves in two ways:

« Although the Passover is composed of four consecutive parts, each connected with the consecutive cup,
however in light of The Passover Haggadah, it also has the preparatory part (before-seder: seeking
and removing acid, lighting the candle) and the part that follows the closing of the official rite (after-
seder: until dawn, singing and meditating on God’s love for Israel, the love shown in the miracle of
Israel’s liberation from Egypt). Thanks to this, each part of the Passover represents the consecutive part
of the exit from Egypt, described in six consecutive pericopes of Exodus 1-18,

* Leaving aside the importance of the unofficial parts, one can see that the first part of Passover
represents those events that are written in the first two pericopes of Exodus 1-18, i.e., in 1:1-6:1 and
6:2-11:10. It is such because these pericopes together serve to represent the two contractors, including
the graces, which God granted Israel until the day of the beginning of the covenant ceremony in Egypt.
Likewise, the fourth part of Passover represents the events recorded in the two last pericopes of Exodus
1-18, viz. in 15:1-21 and 15:22-18:27.

However, it is now necessary to note a significant problem related to Passover’s first part as a
covenant ceremony. The purpose of the first part is to present contractors, including graces of the
stronger contractor to the weaker one, given to him until the day of covenant-making. This goal is
precisely achieved in the first consolidated part of the Book of Exodus (1:1-11:10): it describes only the
events from before the Passover feast. On the other hand, if the researcher does not devote enough time
to analyzing the first part of The Passover Haggadah, it will seem to him that this goal is not precisely
achieved in the first part of Passover. It is because of one mentions here not only those interventions of
God for Israel that Ex 1:1-11:10 describes, but also those which took place during the feast and after it —
the first part of Passover lists all the Lord’s graces until the time when King Solomon erected the temple
at Zion (but not later)!

Does this observation prove that Israel’s whole history up to Solomon’s time is already presented in
the Passover rite in the first part? (The rite so understood would have the logic of a theatrical
performance, in which, however, after the first part there would be a move back in history to the time of
the Passover feast in Egypt that is made present by the second part of the Passover rite).

This difficulty should be solved as follows:

The listing of all the Lord’s favors until the time of the temple’s construction testifies to the fact that
the author of the Paschal rite recorded in The Passover Haggadah lived in the temple times and knew
that the Passover has the logic of the ceremony of the renewal of the covenant®, not making it. Therefore,

42 Cf. Ibid., p. 331, 382.

43 0One must remember that in the 2nd part of the covenant-making ceremony, the sovereign used to handed the
vassal the law or the covenant clause, which determined the annual ceremony in which the vassal would celebrate
the day of covenant-making and thus reminded himself and his subjects of the relationship of submission to the
sovereign — cf. R. JASNOS, Teologia prawa w Deuteronomium [Theology of Law in Deuteronomy], Krakéw 2001, p.
192. Thus, this annually celebrated act is an act of renewal of the covenant.
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he presents in the first part of Haggadah God as the sovereign whose all the merits did up to the
covenant renewal day were to be specified. In this way, in the first part of the Passover, the time before
the day of feasting in Egypt is made present, though the liturgical way (i.e., liturgical sign) of making it
present is as follows: one tells about all the favors of the Lord until the day of renewal of the covenant in
the times of King Solomon’s temple.

It is only by distinguishing the sign from what it represents that we can see** that the consecutive
four groups of historical events that make up the whole work of Israel’s liberation from Egypt are made
present successively in the paschal rite because they are the sequential four elements of the ceremony of
renewing the covenant.

3. The four parts of the Passover ritual as the making present the ceremony of making
the covenant of Passover/Exodus.

Introduction.

The Passover rite has four main parts, in which 14 successive points are arranged: 5 points in the
first and the second part, and 2 points in the third and fourth parts*.

The fourteen points of the rite are to remind us of the date of departure from Egypt: On the 14th day
of the month Abib (the month of ear-forming, or growing green), the Israelites were to prepare the
Passover (cf. Ex 12:6) to begin the feast in honor of the Lord after the sunset, i.e., when the 15th day
began, according to the Jewish calculation.

The four main parts of the rite also have deep meaning: they are built according to the same
principle according to which in the Ancient East, in the four-part celebration, covenants were made in the
XVI-XII centuries before Christ, i.e., in the period when the historic year of departure from Egypt falls.

Just as the four-stage exit from Egypt (cf. Ex 6:1-15:21) is included in the clamp ‘preparation —
conclusion’*® (1:1-6:1 and 15:22-18:27), so the Passover has the clamp which consists of two elements:
‘before-seder’*’ (removal of acid from the house, lighting a candle) and ‘after-seder’*® (until the morning
prayers, singing in honor of God, meditating on God’s miracle of bringing Israel out of Egypt).

One will now discuss the four parts of the Passover in detail. It is necessary to note that it is not only
a matter of listing the liturgical details but also of getting to know the essential feature of the divine
liturgy, which the Eucharist also has. In fact, the Passover, according to the plan of God, was established
not only to constitute the most important means of communication between Him and Israel but also to
constitute the biblical-liturgical type* for the Eucharist. One can understand the Eucharist only if he
understands the Passover. The four main parts of the rite of the Eucharist will be specified according to
Luke 2:42, where this rite is hidden®.

First, it is necessary to discover with amazement that the Jews, following Rabbi Gamaliel®!, express
a deep conviction that the entire Passover liturgy is moving them truly (and not only imaginatively) into
the past, into the time of leaving Egypt! So the people who are in covenant with God (only the
circumcised can take part in the Passover), and belonging to a different historical time than the time of

4 Cf. W. KOSEK, Pierwotny ryt Paschy w swietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., p. 383.

4 Cf. Ibid., pp. 296-321. This division has been proved by the literary analysis of the Book of Exodus and The
Passover Haggadah. On the other hand, rabbis and other commentators give different proposals, but not based on
such an insightful analysis of the two sources separately and in their mutual juxtaposition.

46 Cf. lbid., p. 275.

47 Cf. Hagada — reprint, op.cit., p. 3-4; J. KANOFSKY, Przewodnik Pesachowy Fundacji Ronalda S. Laudera.
Pesach 5763/2003 [Pesach Guide 5763/2003 from the Ronald S. Lauder Foundation], Warszawa 2003, p. 7-13.

48 Cf. S. PECARIC (ed.), MOD PW 1177 Hagada na Pesach i Piesi nad Piesniami, op.cit., p. 229-230; Hagada —
reprint, op.cit., p. 69-76; The Passover Haggadah. A faithful English rendering by A. REGELSON, op.cit., p. 53-64.
49 One can fully explain the texts of the New Testament only based on the principle of biblical typology, the
application of which was particularly characteristic of the Church Fathers; nowadays, this method is becoming an
interpretative tool for exegetes: cf. S. FEDOROWICZ, Typologia biblijna wedfug Jeana Daniéou [Biblical Typology
According to Jean Daniéou], “Polonia Sacra” 6 / 50 (2000), pp. 69-89.

50 E. SZYMANEK, Wykiad Pisma Swietego Nowego Testamentu [Lecture on the New Testament Holy Bible], Poznan
1990, p. 243; W. KOSEK, «Lamanie Chleba» w I Kor 11,24 a famanie paschalnego Afikomanu w Hagadzie na
Pesach i traktacie Pesachim, op.cit., p. 25-30.

51 Cf. Hagada — reprint, op.cit., p. 33.
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leaving Egypt, are, thanks to the supernatural action of God, transferred in a way that is inaccessible to
the senses into reality several dozen centuries distant: they leave Egypt together with the Fathers!

This amazing knowledge about the existence in our world of a supernatural ‘time vehicle,” whom
the Passover is, one must furthermore supplement with the most important information: The Passover
does not take them somehow only generally into the past, into the whole exit from Egypt but in a
different way. Each of these consecutive four main parts of this liturgy carries them sequentially into the
time of the consecutive stage of the exit from Egypt. It is an extremely valid completion to Israel’s deep
faith in the miracle that takes place each time they celebrate the Passover liturgy — they genuinely
become participants of four consecutive sets of events that, from the point of view of their lifetime, seem
to belong to reality once and for all finite, inaccessible to them.

To deepen the understanding of this ‘time vehicle,” whom the Passover is, it is worth carrying out
the following brief reasoning. Well, one knows that during the celebration of the Passover liturgy, its
participants’ historical time of life runs as always. Therefore, the set of four consecutive parts of the
Passover liturgy is a short history — the history of the celebration of the Passover by a given community,
the history closed in several hours of their celebration. If we name this group of four consecutive parts of
the liturgy a ‘mini-history,’ then, to express the essential property of the Passover liturgy, one can briefly
say as follows:

As the liturgical making present of the four-stage history, the Passover is a mini-history of the
making present of the four stages of this history.

Or even shorter:

The Paschal making present of the history is a mini-history of making present of a part of this
history.

In this sentence, the term ‘making present’ should be understood according to Gamaliel’s faith
presented above, as a proper relocation of the community into a distant historical time and space of the
historical event.

This concise statement means that the Passover makes Exodus’s history from Egypt present in the
way that it is a sequence of passage from the making present of one main stage of Exodus from Egypt to
the next one. This mini-history has only four ‘events,” and each of these ‘events,” being the made
presence of one of four main stages of Exodus, contains many particular sub-events from one stage of
distant history of Exodus from about the fifteenth century BC. One will discuss these in detail below.

Speaking about Passover, one should remember one more fact. Behold, on one particular day around
the 15th century B.C., God began to carry out the plan of liberating the Israelites from Egypt in such a
way that not only carry out the liberation but, at the same time — following the regulations customarily
accepted by rulers of that epoch — carry out four consecutive elements of the ceremony of making His
covenant with Israel.

Therefore, when speaking about the Passover as the making present of the history of Exodus from
Egypt, one must remember that it is simultaneously the making present of the ancient covenant-making
ceremony. Therefore, the Passover as a mini-history of four ‘making present’ is composed of four
‘events,” each of which takes its participants into one successive stage in the history of Exodus, which is
at the same time one of four successive stages in the ceremony of the covenant-making.

As the liturgical making present of the four-stage history, the Passover is a mini-history of four acts
of making-present of this story’s stages.

As the liturgical making-present of the four-stage covenant-making ceremony, the Passover is a
mini-history of four stages of this ceremony.

3.1. The first part of the Passover — The time before the Passover meal in Egypt — Presentation of
both contractors.

Introduction.

The first part in the four-part structure of the Passover, the equivalent of Ex 1:1-11:10 in the
structure of Ex 1-18, serves to present God and Israel as covenant parties, with an emphasis on the
greatness, grandeur, and generosity of the stronger one, and on showing the merits of the stronger partner
toward the weaker one (cf. Ex 1:1-6:1). It also presents the promises made to the weaker partner by the
stronger one when He initiates the ceremony of the covenant-making, namely (cf. Ex 6:7-8): He
announces the covenant-making, promises the gifting of land and freedom, declares His commitment to
defending the weaker partner against his enemies.
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In Ex 6:2-11:10, the required emphasis on presenting a stronger counterparty is realized in an
unusual way through the miraculous ten signs (cf. particularly meaningful statement in Ex 10:1-2). In
turn, the requirement to present a weaker counterparty is fulfilled by the placed genealogy of Moses and
Aaron (cf. Ex 6:13-27). It is placed in the middle of the narrative and thus utterly inexplicably from the
action dynamics point of view, since ‘nobody knows why’%? it interrupts the description of quickly
changing events. However, this genealogy is in the right place there, quite just because of the
requirement enclosed in the ancient covenant treaty’s literary scheme of 16th-12th centuries B.C. to
present a weaker contractor.

In the first part of the Passover, the presentation of God (primarily through the haggadah, i.e., the
story in the 5th point) and Israel (especially in the 3rd point, impossible to interpret without reference to
the teachings of the rabbis) is also realized. The first part of the Passover is made up of five points.

3.1.1. Kaddesh (%7): recitation of Kiddush.

Kiddush is a blessing. In the beginning, after all the Passover participants have gathered in a ready
room with a table set, the first cup of wine is poured, but it is not the time to be drunk now. The leader
raises it up and pronounces two blessings: one over the wine and the other over the feast. After the
blessing, everyone drinks the first cup of wine while sitting down, leaning on the left side as a sign of
freedom. The Haggadah emphasizes that Passover is celebrated by free people — those who have become
free thanks to covenant with God.

3.1.2. Urechatz (y377): washing of hands.

The leader of the supper washes his hands. It can also be done — in different traditions — by other
participants of the ceremony.

3.1.3. Karpas (0272): eating of the parsley (having dipped it in salty water).

Karpas is a green vegetable that should be eaten after immersing in salty water or vinegar. Karpas is
eaten for the presentation of a weaker contractor®,

3.1.4. Yachatz (y1°): breaking the middle matzah to have Afikoman.

The leader takes the middle of the three specially prepared matzoth and breaks it into two unequal
parts. The larger one he wraps in a special napkin, hiding it under the pillow on which he supports.
Hidden unleavened bread will serve in the third part of Passover as Afikoman.

Some people have a habit of putting the Afikoman on their shoulders for a while (according to
Ex 12:34, which says that the Fathers, hastily leaving Egypt, carried a dough on their shoulders) and
reciting: “Biwhilu Jacaku mi Micrajim” (you were leaving Egypt in a hurry)®, which refers to the
biblical record from Deut 16:3: DX Y8 DXX? 791972, One should emphasize that this custom as a
liturgical sign does not mean that the Passover participants are now, i.e., in the 1st part of the Passover,
participating in the departure from Egypt!

It is not until the 3rd part of the Passover that the participants are taken onto the way to leave Egypt.
Whereas all signs of the 1st part serve to make present the time before the departure — the time which in

52 |t has been prompting exegetes to succumb to the temptation to question the usefulness of this genealogy in the
biblical description of Exodus from Egypt. They perceived it as one of many texts, which only due to their ancient
character were placed by last editors in the Holy Bible as if in a vault, without any connection to other, equally
valuable texts. The existence of passages like this in the Bible seemed to confirm the ‘scientific certainty’ that many
books in the Bible do not have a superordinate literary structure to organize the whole text.

53 Cf. S. PECARIC (ed.), M09 2w 7737 Hagada na Pesach i Piesi nad Piesniami, op.cit., p. 77: it is done to
commemorate the slavery of the Israelites in Egypt and not as a preparation for liberation.

5 Cf. S. PECARIC (ed.), M0D YW 71737 Hagada na Pesach i Piesi nad Piesniami, op.Cit., p. 78. The author also
explains: “According to Rokeach, by wrapping Afikoman in a specially prepared napkin, we imitate the way Jews
carried the dough when they left Egypt (Szemot 12:34)”. Both customs — breaking of Afikoman and putting it on
the shoulder — are logically linked as announcements of future events. The breaking of Afikoman is a foretelling of
the division of waters of Sea of Reeds and, consequently, of Israelites’ passage on the sea’s bottom, with an
unleavened dough on their shoulders. Cf. further explanations below, especially in point 3.3.
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Egypt served to present the contractors, including the weaker contractor’s difficult situation from which
the stronger one leads him out. One must therefore read the described gesture of the positioning of the
Afikoman on the shoulder in the same key as the sign above mentioned of eating Karpas: while
commemorating the state of slavery, from which God will lead Israel, it shows, above all, the greatness
of the stronger contractor, God, who (as the Passover will remind in parts 2, 3 and 4) in the successive
stages of His plan defeated the Pharaoh, and thus led His people out of this state. This sign, therefore, is
at the same time an explanation of the Afikoman — an announcement of its role in the third part of
Passover, when its consumption will serve to make present the exit from Egypt.

3.1.5. Maggid (7°3%): telling the story about Exodus from Egypt.

Initially, the leader shows the tray with unleavened bread that remained after breaking Afikoman
away and speaks of them as “the bread of affliction that our fathers ate in the land of Egypt”®®. The time
spent in captivity in Egypt is highlighted here again. The second cup of wine is how being poured, but it
will take a long time to drink it: until the end of the haggadah®t. Now the children ask traditional
questions, then the prayer follows, and then the chairman begins the haggadah, that is, the story of Israel:
the story begins with Terah, father of Abram, and ends with fifteen of the many graces that God has
given Israel, leading her from Egypt to the Promised Land*’.

To point 1.5. of The Passover Haggadah formally belong a few more acts, which are explanations
and prayers, that is, elements characteristic for the 1st part, but which one must also regard as elements
of the 2nd part, which focuses itself on the realization of what point 1.5. explains here. These acts are as
follows:

« an explanation of the meaning of the three main dishes, the eating of which during Passover is ordered
by God: lamb, unleavened bread®, bitter herbs.

% Thanks to the fact that Afikoman is no longer on a tray, the words that ‘it is the bread that the fathers ate in
Egypt’ do not refer to it. Afikoman — as one will show later — is the bread that the fathers ate while leaving Egypt.

5 |t is characteristic that the second cup is poured in the first part (one of the four main) of the rite, although this
cup represents the second part. In this way, the main parts are merged. The literary model for this method is the
binding of structural pericopes of Ex 1-18, making it very difficult to discover where one pericope ends and another
begins: compare W. KOSEK, Pierwotny ryt Paschy w swietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., p.
53-197, where the difficult task of discovering the verse ending the description of plagues (Ex 11:10 or 12:36?) and
the verse beginning the description of the march out of Egypt (Ex 12:37 or 13:17?) is being discussed. The division
of the Passover rite represents a similar difficulty. However, such observation is the proper key to interpretation: the
literary structure of Ex 1-18 is a pattern for the Passover rite. ‘Classic’ for biblical scholars, the Latin text of
Haggadah, given by Ligier, does not see it: cf. L. LIGIER, Textus Liturgiae Judeorum, [in:;] A. HANGGI - I.
PAHL (ed.), Prex Eucharistica: Textus e variis antiquoribus selecti, Fribourg 1968, pp. 1-57, including pages 15, 26,
29-30: the author begins each part with the act of filling another cup of wine.

57 As it was said a little before, in the first part of Passover — the rite of the covenant renewal — all Lord’s works as a
sovereign for Israel-vassal should be recalled, all until the day of renewal, and not just those before marching out. It
was an ancient principle of covenant renewal. This part of The Passover Haggadah is from Solomon’s time since it
still mentions the grace to build a temple in Solomon’s time but does not mention the grace to return from Babylon!
Thus Solomon, in his compilation of The Passover Haggadah, led the listing of God’s merits up to the grace
associated with the building of a temple (cf. 1Kings 6). On the other hand, later generations that received his work
apparently did not want to violate the beauty of its structure and preferred to abandon the preservation of that
ancient principle. It is the reason why here in Haggadah, there are poetically listed the 14 most important merits of
God from time of Exodus out of Egypt to time of arrival to Canaan until the construction of Temple. This listing
appears after the leader outlined the history of Israel from time of Terah to time of Egyptian plagues, in the final
recitation (cf. Hagada — reprint, op.cit., pp. 27-28), after one general statement (“How many blessings that the
Blessed have sent us”). The number 1+14 corresponds to the date of the Passover and the beginning of the seven-
day time of the Festival of Unleavened Bread (the Passover begins in the evening when the 14th day ends and the
15th day starts — cf. Ex 12:6.18). Adding further events (e.g., so important miracle of returning from Babylon!)
would disrupt this number, probably regarded as extremely important. The number of 14 basic points of the rite,
divided into four main parts, is also related to this date.

%8 Characteristic is the explanation of unleavened bread — unlike at the beginning of Passover, it is not now
described as ‘the bread of humiliation that our ancestors ate in Egypt.’ It is explained now that matzah is eaten in
memory of the fact that God’s revelation to the Fathers in Egypt and their liberation from captivity was so
unexpected that the dough did not manage to become leavened, as it is said in Ex 12:34.39. At this point, it
becomes apparent that there is a gradual transition from the commemoration of Fathers’ difficult situation before
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« an indication that every Passover participant in light of Ex 13:8 and Deut 6:23 is to perceive himself as
a participant of exit from Egypt; a prayer flows out from this indication, including the recitation of the
first part of Hallel, i.e., Psa 113 and (in some Jewish traditions®) Ps 114.

* a saying a short blessing, then drinking the second cup of wine while seated, reclining on the left side
for a sign of freedom.

3.1.6. Comments on the first part of the Passover and of the Eucharist.

Speaking in the language of St. Luke’s notions from Acts 2:42, the first part of Passover as the
teaching of messengers-Apostles (1 dwboyn tdv dmootorwv) realizes the first part of the covenant-
making ceremony. It presents (through the haggadah) God and the People as contractors. The scope of
events, which it mentions from the history of their mutual relations, is not limited to the day of covenant-
making but crosses up (‘actualizes’) to the day of Passover celebration®.

The first part of Eucharist is also the ‘teaching of the Apostles,” in which God (through the lector,
cantor, minister of the Gospel and homily) presents Himself and the People as contractors of the New
Covenant, at the same time applying actualization to the readings of the Holy Bible’s text. It is the first
part of the liturgy of the word.

3.2. The second part of the Passover — Time of the Passover Feast in Egypt — Approval of the law of
the covenant by the weaker contracting party.

Introduction.

In the second part of Passover, one eats unleavened bread and bitter herbs as the food-symbols
ordered by God to the Israelites in Egypt, and then eats ordinary food, remembering that there should be
no acid in it. The analogy of this second part of the rite to the pericope of law (Ex 12:1-13:16)% is
strongly evident in these customs. One has highlighted below those elements that bear witness to the
purpose of this second part: the obeying of the covenant law, a law given to Israel by God in Egypt.

3.2.1. Rachtzah (y17): second washing of hands.

It is the second washing of hands (cf. 1.2). Washing hands is a custom practiced by Jews before
eating. During Passover, this action is accompanied by a blessing: “Blessed are you, Lord, our God, King
of the universe, who sanctified us by your commandments (°’Di¥»3) and commanded us (11I¥)) to
wash our hands.” The Book of Exodus does not contain such a command. Hence it should be concluded
that in this blessing, the author of The Passover Haggadah, inspired by God, emphasized the goal of the
whole second part: the acceptance of the covenant law.

the departure to the commemoration of the time immediately preceding the departure: to the time of consumption of
the lamb-Passover.

% Psa 113 shows the greatness of the Lord, who lifts the poor from the dust, extracts the needy from the dung, and
who endows the barren woman with children... The scene of the Lord’s intervention, outlined in this way,
corresponds to Israel’s difficult situation in captivity, oppressed by the murderous work and the Pharaoh’s order to
kill the newborn boys. It was in such circumstances that God protected Israel from extermination (He extracted her
from the dust/dung of oppression), and He increased the number of her descendants (just as He did for that infertile
woman), for He is above kings and lords (of Egypt and the whole world). The content of Psa 114 is the departure of
Israel from Egypt, where the psalmist points to the Lord’s power, revealed by the miracle of breaking up the sea
and then the Jordan, the miracle of bringing water out of the rock. Cf. also Miszna — Pesachim, translated by
R. MARCINKOWSKI, [in:] M. Dziwisz (ed.), W. JAWORSKI — A. KOMOROWSKI (selection of texts), Judaizm, Krakéw
1989, p. 177: according to Pesahim X. 6 rabbis of the Hillel school discussed with rabbis of the Shammai’s school
whether to recite Ps 113 and 114 or only Ps 113 in this part of Passover. The discussion is a testimony to a question
about the logic according to which the Passover seder is arranged. The answer seems to be as follows: Ps 114 can
be recited in the first as well as in the last part. It is possible in the first part because it shows all the merits of God
before the day of the renewal of the covenant in Solomon’s time. It is also possible in the fourth part because there
is God praised for the miracle of passing — as the Israelites did just after they passed the sea.

60 As shown above, it presents the events up to the day of the Passover celebration as a liturgy of the covenant
renewal in Solomon’s time.

61 Cf. W. KOSEK, Pierwotny ryt Paschy w Swietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., p. 53-196: the
last editor of the Book of Exodus 1-18 divided this text into six pericopes or coherent literary units — among them,
there is also Ex 12:1-13:16 as a whole representing the law of the covenant.
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3.2.2. Motzi and Matzah (7% X°Xi7): two blessings over matzoth.

The leader recites the blessing, holding in his hands all three unleavened matzoth, viz. bread
(without a piece set aside as Afikoman), expresses his gratitude to God for “the bread He brings out of
the earth.”

Then the leader puts aside the lower unleavened bread and says a blessing above the others, in
which he thanks God for ordering them to eat unleavened bread (cf. Exodus 12:15-20): “Blessed are you,
Lord, our God, King of the universe, who sanctified us by your commandments (1°’Di¥»3) and

commanded us (111¥)) to eat matzah.” Now he breaks off piece by piece from the unleavened matzoth
(upper and half of the middle one) for everyone, and everyone eats, leaning on the left side, for a sign of
freedom.

One should note that this element is visually similar to the breaking and separating of Afikoman in
the third part of Passover and the breaking and separating of the Holy Host in the third part of Eucharist.
However, this similarity does not mean that it is a gesture of the same meaning! No! In this second part
of Passover, all acts serve to carry out the second part of the covenant renewal ceremony and therefore
serve to accept the covenant law, the law which, among other things, prescribes the consumption of
bread without acid.

3.2.3. Maror (1177): eating the bitter herb (having dipped it in salty water).

The leader immerses a small amount of bitter herbs (i.e., Maror) in charoset®, recites a blessing in
which he expresses gratitude to God for the command to eat bitter herbs (cf. Ex 12:8): “Blessed are you,
Lord, our God, King of the universe, who sanctified us by your commandments (°Di¥7»3) and
commanded us (113X)) to eat the Maror.” Now everyone eats bitter herbs®.

Comparing consumption of herbs in 3.1.3 (Karpas) and 3.2.3 (Maror) , one can see that each point
of rite fulfills the purpose of its part: presentation of contractor in 3.1.3; acceptance of law in 3.2.3. The
external similarity of the liturgical sign can be misleading for an interpreter. However, awareness of this
danger makes him capable of reading precisely the purpose of each part and belongingness of this sign to
a particular part.

3.2.4. Korekh (7713): Eating the sandwich made with matzah, bitter herb and charoset.

According to Hillel’s custom of temple times, one prepares a unique ‘sandwich’: he places bitter
herbs on the rest (lower) of the unleavened bread. In Hillel’s time, there was also lamb meat on such a
sandwich. This custom was a meticulous means of fulfilling God’s command to eat lamb-Passover with
unleavened bread and bitter herbs (cf. Ex 12:8).

Before consumption this time, there is no blessing but a confession of obedience to the Holy
Tradition; this confession is analogous in meaning to a blessing®. One eats ‘a sandwich,” leaning on the
left side as a sign of freedom.

3.2.5. Shulchan Orekh (771 177W): eating of the festive meal.

In the previous three points of this second part of Passover, there has been the fulfillment of God’s
commandments given to the Fathers for the feast in Egypt at night 15. Abib. Now the participants of the
Passover will eat without obeying any special laws except not to consume anything with acid (see Ex
12:15.19).

62 Charoset is a kind of sauce in which the participants of the Passover were obliged to dip bitter herbs before
consumption; it has a brown appearance to resemble the clay from which the Israelites in captivity made bricks. It is
prepared differently, depending on tradition: cf. R. Pigtkowska, Seder, [in:] J. Tomaszewski — A. Zbikowski (ed.),
Zydzi w Polsce. Historia i kultura. Leksykon, Warszawa 2001, p. 410.

8 According to some traditions, one should lean on the left side as a sign of freedom, while according to others one
should not.

84 “In memory of the Temple, like Hillel. In this way did Hillel at the time of the Temple: He used to combine ( 137

77132) Pesach-lamb, matzah and Maror and eat them together, as it was said: “They will eat it with matzah and bitter
herbs’”.
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3.2.6. Comments on the second part of the Passover and of the Eucharist.

One should note that the second part of the Passover rite is analogous to:
« the feast of the Passover lamb, consumed by the Israelites on the night of the 15th Abib, immediately
before leaving Egyptian captivity,
* the act of ‘bestowing the law’ as the second element in the scheme of the ceremony of covenant-
making,
« Ex 12:1-13:16 as the pericope of law, contained in Ex 1-18 as a treatise documenting the fact of the
covenant-making.

Speaking in the language of St. Luke’s notions from Acts 2:42, this second part of Passover as
‘fellowship’ (kowwvia), i.e., the fellowship of the table, is the realization of the second element of the
ceremony of covenant-making: when the Passover participants form a unique community by eating
dishes ordered by God, they accept the covenant law.

The second part of the Eucharist is also ‘fellowship’ — it was originally ‘a community of the table’
(cf. 1Cor 11:20f), taken from Passover. As a consequence of emerging abuses in eating and drinking
during this fellowship, the Apostles decided to transform it into a community of prayer and collection of
donations for the poor. So in the Eucharist is only a different form but the same ‘fellowship,” being the
second element of the covenant ceremony, viz. accepting the covenant law. Since the New Covenant’s
fundamental law is to love God and neighbor, the profound logic of signs of the second part of the
Eucharist is identical with that of the second part of the Passover: believers accept the law from God in
the second part of both rites. In the Eucharist: the command to love brothers (expressed by praying for
brothers and supporting them in need). In the Passover: the command to eat unique symbolic-food at
night on the 15th of the month Abib, namely, lamb with unleavened bread and bitter herbs.

At the same time, one should note that contrary to the first association: Consumption of the Passover
lamb is not an act that makes present an irrevocable act of covenant-making (that is, the counterparties’
act of passing® between halves of animals). It is not as in the Eucharist, where the act of covenant-
making consists of eating the body and drinking the blood of Jesus as the Lamb taking away the sins of
the world (cf. Jn 1:29.36; Acts 8:32; 1Pet 1:19) and as our Passover (cf. 1Cor 5:7).

The Lamb eaten in the Passover does not prefigure Jesus as the Lamb. The community eats the
Lamb during the second part of Passover to accept the law of the covenant. This covenant is being made
present by the whole consisting of the four parts of Passover liturgy. It is precisely the appropriateness of
Passover’s consecutive parts (as the four-element rite of the covenant renewal) with the Eucharist’s
consecutive parts (as the four-element rite built on the Passover rite) that makes us realize how illusory
this first association is. It is not until the unleavened bread of the Passover, the Afikoman, that prefigures
Christ as the Bread Releasing Himself to Death that we may have eternal life.

However, ahead of what one will discuss in the next section of the article, it should be emphasized:
The rabbinical explanation, which makes us understand Afikoman as a liturgical representation of
Passover Lamb and its last bite, is a preview of the Lamb whom one eats during the third part of
Eucharist. This rabbinical view is this important preview only thanks to a genuinely excellent decree of
God!, since, as a result of thorough scientific research, the rabbinic explanation of Afikoman turned out
to be inconsistent with the etymology of the word ‘Afikoman,” and with the name of the point ‘Tzafun,’
in which one eats Afikoman in the frame of the third part of Passover. One will discuss it below.

3.3. The third part of the Passover — Time of leaving Egypt and crossing the sea (Ex 13:17-14:31) —
Irrevocable act of covenant-making.

Introduction.

This part consists of two points: Tzafun and Barekh. It is a fundamental part of Passover as a
ceremony of covenant renewal. Both its correct extraction from the set of many detailed liturgical acts of
Passover rite, as well as an understanding of its essential content, are the result of many lexical analyses
of The Passover Haggadah®®, which often was leading to correcting of its inadequate explanations.

85 Cf. W. KOSEK, Pierwotny ryt Paschy w $wietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., pp. 306-307.
% Cf. Ibid., pp. 287-357.
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3.3.1. Tzafun (119X): eating of the Afikoman.

Afikoman, i.e., a piece of unleavened bread, hidden in the first part of the Passover (739X in Hebrew),
is now being found. It is usually done by children, who receive a prize for finding Afikoman. Then the
leader breaks Afikoman and distributes piece by piece to each of the participants of the Passover.
Everyone, leaning on the left side as a sign of freedom, eats Afikoman. In the remarks in The Haggadah,
this is indicated here: Afikoman should be eaten before midnight, and nothing else can be eaten after it®’.

Contrary to comments®, Afikoman does not symbolize the lamb-Passover, and the name Afikoman’

cannot be interpreted as a distorted Greek expression for ‘dessert’! It is the Hebrew word 172D ©,

which is a combination of two Hebrew words i?°9X + 1%, which means: ‘its bottom is manna’ or ‘its
bottom, manna’ or ‘bottom of the sea,”’® pointing to the unleavened (non-acid — like manna) bread that
the Israelites ate as they were passing through the bare bottom of the Sea of Reeds:

Carrying on their shoulders an unleavened dough in vessels, the lIsraelites were as if covering
the exposed bottom of the sea with manna. Therefore, consuming Afikoman during the Passover
means for them that now, while consuming, they participate in the passage on the bare bottom of the Sea
of Reeds. At the same time, this passage by the sea is an act of covenant-making. Therefore, consuming
the Afikoman is a special act — participation in the irrevocable act of the covenant-making.

Why does not one eat anything after the consumption of Afikoman? It is because the march out of
captivity happened so suddenly that the Israelites did not have any food supplies other than unleavened
dough (cf. Ex 12:34), so they baked unleavened cakes on their way (Ex 12:39). Only this food was eaten
on the way from the place of the lamb consumption to the place of passage through the Sea of Reeds and
further to the place where God started giving manna (cf. Ex 16), which replaced unleavened bread. After
the Afikoman consuming, nothing is eaten: not because it is a dessert, but because the rite in this means
evokes the reality of the march out from captivity.

It is worth adding that the Hebrew sentence in The treatise Pesahim X.8 in Mishnah, containing the
word 12iP°9X and quoted in The Passover Haggadah in an answer for the wise son, is incorrectly
translated in various ways. For example, in Jastrow’s dictionary: “After the Paschal meal, one must not
wind up by saying, ‘Now to the after-meal entertainment.”” The correct literal translation reads as
follows: “At the time of Passover, there are not any ‘those who open wombs’ after the consumption of
paschal Afikoman,” which means: during Passover, after eating unleavened Afikoman, there is no
custom of offering the first-born animals to God (first-borns are ‘those who open wombs’), although in

67 Cf. Pesachim X. 9, [in:] J. BONSIRVEN (ed.), Textes rabbiniques des deux premiers si€eles chréiens pour servir
al’inteligence du Nouveau Testament, Roma 1955, p. 216: “Aprés minuit la p&jue souille les mains; ce qui en est
impropre et ses reliefs souillent les mains”; H. L. STRACK, P. BILLERBECK, Kommentar zum Neuen Testament aus
Talmud und Midrasch. Exkurse zu Einzelnen Stellen des Neuen Testaments Abhandlungen zur Neutestamentlichen
Theologie und Arch&ologie in zwei Teilen, Mnchen 21956, vol. IV, Part 1, pp. 73-74; S. PECARIC (ed.), S a7

10D Hagada na Pesach i Piesn nad Piesniami, op.cCit., p. 170.

% Commentators explain that Afikoman symbolizes the lamb-Passover, in our days absent because of the inability
to sacrifice it in Jerusalem at the temple — not existing today. Because the lamb traditionally was to be eaten as the
last meal of the feast (of course, besides two cups of wine still in the rite) and done before midnight, now — if
Afikoman symbolizes the lamb — the same applies to Afikoman. This explanation is supplemented by an indication
of the probable etymology of the word ‘Afikoman’: it is to come from Greek: énikwpov — dessert or entertainment
after a meal. If Afikoman is a dessert, it is food to be eaten at the very end, after the main meal. It is also explained
that the name of this point of Seder: 139X (hidden) — refers to the custom of hiding Afikoman and finding it right
now, at the end of Seder. It is done not in connection with the story of going out of Egypt but to arouse children’s
curiosity to protect them from falling asleep during the paschal night of vigilance.

% This Hebrew word is in every Passover Haggadah (cf. Hagada — reprint, op.cit., p. 13) as a quotation from
Mishnah, from The Treatise Pesahim X.8, with the father’s answer for the wise son.

0 Cf. W. KOSEK, Pierwotny ryt Paschy w $wietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., p. 326-327. In
short, the explanation is this: the word JM1?°9RX can be read as ‘the bottom of the sea’ when one notices that quite
often in the Bible there is 1 instead of ; so if the same happens in the text of The Passover Haggadah, then the
analyzed word has the form: 12°2°9X. Adding vowels a bit differently than in Haggadah: 722°9R, one gets three
parts here: 1. P>2X (status constructus of the noun P°9X), 2. 12 (sea), 3. word-forming 7 at the end.

L Cf. M. JAsTROW, A Dictionary of the Targumim, the Talmud Babli and Yerushalmi, and the Midrashic Literature,
New York 1950; vol. I, p. 104: 1P 9X.
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the pericope of the law in the Book of Exodus, which is a model for the Passover rite, after the order to
consume only unleavened bread as a sign of departure from Egypt (13:3-11) there is a description of the
laws prescribing offerings of the first-born victims (13:12-16)"2!

The word 719X — the name of this rite point — hides a connection with the place of crossing the Sea
of Reeds: according to Num 33:7 719% 9¥2. The words 139¥ (hidden) and 719 (north) differ only by
vowel signs, added only six centuries after Christ. Originally it was the same word 19X in both texts.

One should also remind that in the 1st part of Passover, the word v as a form of the word 777 is
the name of the 4th point, within which the leader broke the middle matzah and separated most of it as
Afikoman. Thus Afikoman already refers to the passage through the Sea of Reeds at its bottom, between
its broken waters”,

Finally, one should emphasize that although Afikoman is connected — as a consumable product —
with the 2nd part, which consists entirely of acts of eating, however, Afikoman does not belong to that
part! The Book of Exodus puts the border between the time of consumption before leaving Egypt and the
time of consumption after that breakthrough. The Book of Exodus emphasizes that unleavened bread as
the food of the time after going out is the Passover’s food-sign of the same importance as the Passover’
lamb, the food of the time before going out™!

One should note that although the third cup will be filled in the next point (3.2.), it does not mean
that only then will the third part of the rite begin”.

3.3.2. Barekh (772): thanksgiving for the food; prayers for Elijah and Messiah.

Unfortunately, the comments to this point indicate the relationship of thanksgiving prayers only to
the consumed Paschal supper in the second part of the rite. However, the prayers’ content proves that
here Israel thanks God for the food of the second part (the food of the supper in Egypt) and the third part
(the food of the departure after supper). If God did not make the cakes carried out on the shoulders of the
Israelites enough for the first stage of the journey, the fleeing would be starved, without even reaching
the Sea of Reeds, let alone the other side.

Thanksgiving for the food of the way is connected with another dimension of this point: the prayer
that God would come down to them this very night, come with His salvation to lead all Israel under the
Prophet Elijah and/or Messiah towards messianic times, towards eternal life.

The course of this point:

One pours the third cup of wine first. According to some versions of The Haggadah’®, Psalm 126 is
now to be recited””.

The next act is the third washing of hands’.

2 An analysis of the Hebrew sentence and its relations with the literary structure of the Book of Exodus can be seen
in the book: W. KOSEK, Pierwotny ryt Paschy w $wietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., pp.
349-357.

73 Although in the Book of Exodus, the act of separation of waters is expressed by a word other than 77%n, but in
2Kings 2:8.14, the analogous act — separation of waters of Jordan River — is expressed by it.

4 On the equal rank of the lamb and the ‘unleavened bread of exit’ cf. W. KOSEK, Pierwotny ryt Paschy w $wietle
schematu literackiego Ksiegi Wyjscia 1-18, op.cit., pp. 330-333.

5 Cf. Ibid., pp. 314-315 — the proof of this statement.

76 Cf. S. PECARIC (ed.), 10D 2W 17721 Hagada na Pesach i Piesi nad Piesniami, op.cCit., p. 174.

™ ts title — ‘Song of degrees’ — can also be translated as ‘Song of ascending.” Since this part of the rite makes the
time of Israel’s march out of captivity present, the march that began with ascending (thus according to Ex
12:38;13:18.19"), the recitation of Psa 126 is a sign that the march is taking place right now. A certain surprise is
verse 4. of Ps 126, in which there is a part of the word... Afikoman (1212°9X)! “Restore our fortunes, Lord, like the

dry stream beds (2°?°9R2) of the Negeb.” After the recitation of Ps 126, English-language Haggadot usually order
to recite Ps 87, proclaiming the Lord’s love for Zion, and then to recite the prayer-encouragement to keep the
commandments of God.

78 perhaps the third hand-washing indicates that Afikoman consumption should only take place when the whole,
very extended prayer of thanks, immediately preceding the drinking of the third cup, has come to an end. The
previous point should then be understood not as the consuming of Afikoman, but as the finding it and distributing it
to all participants of Passover.
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It is followed by the recitation of ‘Birkat hammazon’ (737737 N372 - ‘blessing of the food’”®). This
prayer is much longer and thematically extended in comparison to its version not intended for the
Passover but only for the end of a meal®. Here the Passover participants first thank God for food and
salvation, and then they ask for these goods, and especially for their salvation in this day of the Passover
celebration; then they ask for peace and rebuilding of Jerusalem; then they ask the Lord to shatter the
yoke from their necks and bring them with their raised heads to their land; then they ask God to send
them the Prophet Elijah with the news of salvation, and to bless the host in whose house they ate
Passover; then they ask for the grace in the eyes of God and people; and they ask for them to remain until
the Messiah comes and the life of the world to come®:,

The content of this prayer is not only the thanksgiving for food, but first of all, it is the entrusting the
whole existence of the People into the hands of God, who now (by the power of the liturgy!) crushes
their yoke and brings them out of Egyptian captivity, and, providing food, leads them among the terrible
hostile powers to the shore of freedom, one day to lead them to the world to come.

The blessing over the wine is then recited, and everyone drinks the third cup of wine, leaning on the
left side as a sign of freedom.

According to some traditions, one fills the cup for Elijah now, and Elijah can immediately come (to
lead them into the future world) when the door is opened. One opens the door now, and one requests that
the Lord will now pour out His wrath (7371) on nations. It is a liturgical sign of the Passover participants’
passage through the 3rd stage of the Exodus from Egypt. It is because, after the supper of the Passover
lamb (which was made present by the 2nd part of the rite), Israelites had to open the door (closed so far
according to the command of God — cf. Ex 12:22) to begin their departure from Egypt under the guidance
of God in the hope that He will protect them from enemies. So it happened: “In your great majesty you
overthrew your adversaries; you loosed your wrath (71717) to consume them like stubble” (Ex 15:7) — the
free Israelites announced in their song immediately after the passage to the other side of the sea.

After this, one should close the door to close the third part of the rite and simultaneously end the
Passover community’s presence in the historical time of exit from Egypt and crossing the sea.

3.3.3. Comments on the third part of the Passover and of the Eucharist.

Speaking in the language of St. Luke’s notions in Acts 2:42, the third part of Passover as the
breaking of bread (1 kAdo1g Tod Gptov) is the realization of the third part of the covenant ceremony, viz.

of the irrevocable act of the covenant-making (cut — n72).

It is worth emphasizing that everyone consumes from one bread (Afikoman) and one cup:

« Broken and distributed to all by the Passover leader, one Afikoman is eaten as the sign of their shared
passage (which is happening right now!) with unleavened dough. The passage is under the command of
God, walking in signs of the pillar of fire and cloud between the split waters of Sea of Reeds, or the
Red Sea in Septuagint’s translation.

* Everyone here also drinks from the shared cup, the third one, unlike in the other parts of the Passover
(where everyone drinks from one’s cup).

Consumption from the third cup is separated from the consumption of the Afikoman with long
prayers®?. Both these acts, emphasizing the liturgical community’s unity, together form the framework

™ The word 7117 (food, nourishment) is found in Gen 45:23 and 2Chr 11:23. In Septuagint this word in 2Chr 11:23
is given by tpoor — it is found, among others, in Wis 16:2.3.20.21, where the hagiographer recalls quails and
manna — God gave Israel the food of exodus from Egypt.

80 Cf. W. KOSEK, Pierwotny ryt Paschy w $wietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., p. 317. One
should emphasize that commentators’ failure to notice the difference between this prayer and its version for the
thanksgiving after each meal is one reason for the misinterpretation of the Paschal prayer Birkat hammazon as only
the prayer crowning the Passover supper.

8L Cf. lbid., pp. 315-320: it indicates the reference of many sentences of this prayer to the biblical descriptions of
the departure.

8 In the comments trying to discover analogies between Passover and Eucharist, there is a common incorrect
opinion that the bread breaking associated with lamb’s consumption (i.e., the breaking being in the second part of
Passover) is the very moment in which Jesus consecrated the bread. Because at the same time in these comments,
the moment of wine consecration connects itself with the third cup, they claim that between bread consecration and
wine consecration during Last Supper was solemn eating, removed from the Holy Mass rite only by later
generations of Christians. However, building correct analogies is possible only when one discovers the existence of
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for the whole third part of the rite as the presence of time of passage of all Israel through the sea. It is not
only the passage of Fathers but also of all Passover participants from all generations up to the end of the
world, regardless of place and year in which each of them takes part in Passover celebration. The prayers
recited between these two framework acts of consumption are modeled on the blessings customarily
pronounced by the weaker contractor during the transition between the two parts of animals cut into
halves®,

The third part of the Eucharist is also ‘breaking of bread.” The priest breaks and distributes to all the
Body of Christ and distributes the Blood of Christ. Everyone eats from one Body and drinks from one
Cup (cf. 1Cor 10:16-17). At this moment, the passage with Jesus Christ, Incarnate God, through the
middle of the darkness of Abyss-Death, is made. This passage through the ‘Red Sea’ of Blood of Jesus
with ‘Unleavened Bread — His Body’ is an already irrevocable act of making the New Covenant — the
realization of the third part of the ceremony of the covenant-making. The act of procession with gifts at
the beginning of the third part and communion procession at the end of the third part are signs of the
passage taking place. The procession is accompanied by singing — the equivalence of prayers of the third
part of the Passover.

One more, very significant, must be added to these analogies: there is anticipation in both liturgies.
Since it needs a longer explanation, one will discuss it in a separate, fourth point of this article.

3.4. The fourth part of the Passover — Time after the passage of the Sea of Reeds — Fulfillment
of the promises of the covenant; commemoration of the covenant.

Introduction.

This part consists of two points, the first of which has a particularly solemn character of
thanksgiving, while the second is the finale of the official Passover rite.

3.4.1. Hallel (5%7): recitation of the second part of Hallel.

Psa 114-118 (or 115-118) is sung, then Ps 136 with the additional prayer preceding it, then a very
long prayer, “Let the soul of every living being bless your name, O Lord, our God [...]”.

According to some Jewish traditions, it is now time to finish the whole rite with words: “Next year
in Jerusalem! Others still here continue to praise God, listing the miracles performed by God on various
paschal nights®, and only then end this point (but not yet the whole) with the above words.

3.4.2. Nirtzah (7¥73): final singing.

Now you have to say: ‘Next year in Jerusalem! Then the blessing on the wine is recited, and the
fourth cup of wine is drunk. Then the blessing of God’s goodness is pronounced. Finally, the leader
announces: “So we have fulfilled the order of the feast according to the customs and regulations. We
reminded the order so that we could do it happily”. There is a great concern for preserving the order
(seder, rite, order) according to which the Passover is to take place.

In many ‘Haggadas,” the above formula is followed by a/. Religious and didactic listing “Who
knows one?, who knows two? [...] who knows thirteen?”, b./ a story One kid Goat— a symbolic
representation of God’s care for Israel.

3.4.3. Comments on the fourth part of the Passover and the Eucharist.

Speaking in the language of the notions of St. Luke in Acts 2:42, the fourth part of the Passover as
‘these prayers’ (ai mpoogvyai) is the realization of the fourth element of the covenant ceremony: when
the participants of the Passover praise God through the singing of psalms, hymns, and songs, they
participate in the joy of the Fathers, endowed by God as a stronger contractor of the covenant, the
Fathers singing the hymn (Exodus 15:1-21) on the shore of freedom — after crossing the Sea of Reeds.

another bread in Passover, Afikoman, and its role as ‘unleavened bread of departure and passage through the sea’ —
‘unleavened bread of covenant-making.’
8 Cf. P. BUIs, La notion de [’Alliance dans [’Ancien Testament, 0p.cCit., p. 113-114; R. L. HARRIS, G. L. ARCHER,

B. K. WALTKE, The Theological Wordbook of the Old Testament, op.cit., point 282a (n°73).
8 Cf. Hagada — reprint, op.cit., pp. 60-67.
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The covenant is commemorated by the record in the hearts of all Passover participants.

The fourth part of the Eucharist is also ‘these prayers’ — the adoring of God, Jesus Christ, received
in Holy Communion, the receiving from God the gifts of the New Covenant, of which the most precious
is the bestowal of Holy Spirit.

3.5. After-seder, or prayers after the official rite of Passover.

3.5.0. Introduction.

The rite of the Passover ends with the thirteenth point (the singing of psalms as the equivalent of
hymn singing after the passage of the Sea of Reeds — cf. Ex 15:1-21) and the fourteenth point closing the
whole. However, closing the seder does not mean that the liturgy participants already have to go apart.
Why?

3.5.1. Biblical grounds for the time of grace during the after-seder.

After singing the hymns (cf. 15:1-21), Israel went to Horeb persistently (cf. 15:22-18:27), and
during this very time — during the long, almost two months® of the ‘post-liberation’ phase, one by one
received wonderful gifts from God: laws (cf. 15:23-27), manna and quail (cf. 16:1-36), water from the
rock (cf. 17:1-7), salvation from the hostile Amalekites (cf. 17:8-16), implementation in thanking God
for salvation (cf. 18: 1-12), the constitution of the structure of judges® (cf. 18:13-27). Therefore, before
God began a new phase of relationship with Israel through the covenant at Sinai (cf. 19:1ff), He
excellently completed the original covenant with Israel, made between the cut sea waters and formally
ended with the singing of hymns after the passage of the Sea of Reeds. It is reflected in Passover.

Here the rabbis point out®” that the end of the rite, according to Haggadah, does not force the
participants of the Passover to go out. On the contrary: it is worth reciting the Song of Songs, continue to
meditate on all the wonderful circumstances of leaving Egypt, so remaining on the worship of God until
dawn. By remaining until dawn in the paschal singing and teaching until dawn, contemporary Jews show
their faith in their real, actual participation in the departure with the Fathers from Egypt — they do not
sleep, because the Fathers were only at dawn fully®® endowed with freedom by God (cf. Ex 14:24 ff)!
This practice, performed by pious Jews, is ‘after-seder.’

That is why in some Jewish traditions, a Prayer for dew® is recited within the framework of the
after-seder. It shows a combination of thoughts about Abyss with celebrated Passover, with participation

8 From the day when they left Egypt, the very crossing to the Red Sea took only three days (cf. Ex 12:37; 13:20;
14:2; Num 33:5-7). Going further away from the Red Sea, the Israelites reached Sinai at the beginning of the third
month after the day of leaving Egypt (cf. Ex 19:1: the biblical writer added to the phrase ‘in the third month’ the
term 7173 01°2 — ‘on this day; on this very day’ — they came to the Sinai Desert. He refers to the special day, i.e., the
beginning of Exodus from Egypt — cf. the same phrase in Ex 12:14.17; 13:3).

8 The fact that before the covenant-making on Sinai, God, through Moses, appointed judges in Israel (cf. Ex 18:13-
26) for resolving human disputes in light of His Law shows that God indeed made a covenant with Israelites
already at the time of the passage between the waters of the sea. The law is always associated with a legal
institution. The law of God, who is the sovereign of Israelites, came into force for them after making the
Passover/Exodus covenant. Not knowing this covenant by biblical scholars led them to question the correctness of
placing Ex 18:13-26 in this part of the canonical text. Many were tempted to move this text to a different place
(somewhere after Ex 19), contrary to the teaching of Church’s Magisterium about absolute inviolability of text, the
order of its words, sentences, and pericopes — as long as this order was determined by reliable sources (the oldest
manuscripts and codices). Cf. G.E. WRIGHT, Exodus, Book of, [in:] G.A. BUTTRICK AND OTHERS, The
Interpreter’s Dictionary of the Bible. An Illustrated Encyclopedia. identifying and explaining all proper names and
significant terms and subjects in the Holy Scriptures, including the Apocrypha: with attention to archeological
discoveries and researches into the life and faith of ancient times, Nashville 1991, vol. 2, p. 188-189.

87 Cf. S. PECARIC (ed.), TOD YW 13727 Hagada na Pesach i Piesi nad Piesniami, op.cit., p. 229-230.

8 It was the dawn of the fourth day of the march from Egypt — Cf. W. KOSEK, Pierwotny ryt Paschy w swietle
schematu literackiego Ksiegi Wyjscia 1-18, op.cCit., p. 22.

8 Cf. M. ToMAL (elaboration), Jak modlg sie Zydzi. Antologia modlitw [How Jews Pray. Anthology of Prayers],
Warszawa 2000, p. 173-174. The author has previously included, on pages 151-172, The Haggadah. The fragments
cited are as follows: “Rosa cieszy doling i jej trawe. [...] Ty, Panie, jeste§ mocarzem na wieki, wskrzeszajacym
zmarlych, w Twej mocy jest zbawiaé. Najwicksze glebie otchlani kropli jej sa spragnione, wszystkie pastwiska
zielone za nig tesknia”.
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(through liturgy) in the salvation of Israelites by the Lord, in the act of leading them through the waters
cut. For example: “Dew gladdens the valley and its grass. [...] You, Lord, are the eternal Mighty One,
who resurrects the dead; in your power is to save. The greatest depths of the abyss are thirsty for her
drops; all the green pastures yearn for her”.

The after-seder is a particular reference to Ex 15:22-18:27 as the last part of this literary, historical,
and theological whole that Ex 1-18 is with what it describes. It is worth recalling that Himself God
convinces us that Ex 1-18 stands as a whole. It is so since, by God’s order to Moses, one made —
according to the ‘pattern from above,’ that is, according to the ‘divine type’ (cf. Ex 25:40 — katd tov
tonov) — a six-arm candlestick for the tent of the meeting. In numerical relationships that define its six
arms’ lengths, this candlestick hides the same relationships as these binding the verb forms in the six
pericopes® of Ex 1-18. Here, therefore, one can look in a new way at Moses’s spiritual depths, of whom
we know that he was a man genuinely united with God, and that is why all that he established in the
liturgy of Israel led people to the light of the knowledge of God®'.

Like Ex 15:22-18:27 is the sixth pericope of Ex 1-18 being the literary whole and the biblical
foundation of the Passover, analogically is with the after-seder as the sixth part of the whole composed of
the before-seder, the four-part rite of Passover, the after-seder. Therefore, not only the Passover but also
the after-Passover (after-seder) is a time of grace. Namely, it is a time as abundant in God’s grace as the
time of the journey described in Ex 15:22-18:27, in which the already free Israelites have traveled from
the shores of the Red Sea to the foot of Mount Sinai (where the next, extremely significant event was to
take place, namely, the covenant of ‘Ten Words,” which is, however, already a new whole, both literary
and theological®).

3.5.2. Remarks on prayers in the time of after-Passover and after-Eucharist.

The spiritual path of Israel, described in Ex 15:22-18:27, which states as an argumentation for the
fruitfulness of prayer after the Passover, is a biblical type of prayer that the first Christian communities,
continuing the Passover tradition of Israel, used to practice after each Eucharist®,

% Cf. W. Kosek, Zawarcie przymierza w Wj 1-18 na tle zwyczajéw Bliskiego Wschodu, op.cit., pp. 31-32: on
numerical relationships in six pericopes of Ex 1-18. The possibility that the structure of Ex 1-18 origins from Moses
is evidenced by reliable analytical works, contradicting the erroneous opinion of many scientists of the twentieth
century, who even questioned Moses’s writing skills! Cf. J. K. HOFFMEIER, The Arm of God Versus the Arm of
Pharaoh in the Exodus Narratives, “Biblica” 67 (1986), pp. 379, 384-386: the author made a comparative analysis
of biblical expressions ‘with a strong hand’ and ‘with an extended arm’ (cf. Ex 6: 1.6; 13:14) with analogous
Egyptian expressions from the 12th dynasty (after 1800 BC), and therefore familiar to Moses. Based on historical
and lexical analyzes, the author estimated the dating of the song sung by Moses and the People (Ex 15:1-21) to be
no later than 1200 years before Christ. Cf. also O. H. LANGKAMMER, Ogdlne wprowadzenie do wspoiczesnej
introdukcji do Starego, op.cit., pp. 29-33: the author lists many of the most eminent archaeological discoveries
testifying a very ancient ability to record political facts, legal regulations, religious and secular content in the
Middle East’s oldest countries. Cf. also S. LACH, Ksiega Wyjscia. Wstep — przektad z oryginatu — komentarz, op.cit.,
pp. 25-26; 40-41: the author convincingly proves that during his studies at the Pharaoh’s court, Moses was educated
in foreign languages, political and economic geography of neighboring countries, he learned the laws and customs
of various peoples, Egyptian, Mesopotamian and Hittite covenant codices. Cf. W. KOSEK, Pierwotny ryt Paschy w
swietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., Pp. 247-278: Ex 1-18 has the Hittite covenant treaties’
structure, then it could have been literarily prepared by Moses. No one else from the Israelites coming out of
captivity was such an expert on political reality as Moses.

1 Cf. S. KozIOL, Bibnitino-0yxoeni npobnucku ixonu Ilpeobpascenns I'ocnoonvozo, “Studia Catholica Podoliae” 6
(2012), p. 77: “B eBpeiichkiii Tpamuuii Moiiceil € Girypor TOro, XTo orisgae CBITIiCTh. TOMy BENHKi BHIFOLI,
Moiiceii Ta s, ToBapuIytoTh ipeodpakeHoMy XpHCTY. B HUX moYMHAa€eThCS MOXiJ XPUCTHSH, KOTPI B 3yCHIIISIX
Bipu OynyTh IpsiMyBaTH 10 cBiTia [IpeoOpaskenns”.

92 Cf. A. SPREAFICO, Ksiega Wyjscia [Book of Exodus], translated by J. DEMBSKA, scientific editor T. M. DABEK,
Krakd@v 1998, p. 14; J. F. CRAGHAN, Ksigga Wyjscia [Book of Exodus], [in:] W. R. FARMER (ed.) AND OTHERS,
Miedzynarodowy komentarz do Pisma Swietego: komentarz katolicki i ekumeniczny na XXI wiek [International
Commentary on Holy Scripture: Catholic and Ecumenical Commentary on the 21st Century], Warszawa 2000, p.
314; R.J. CLIFFORD, Ksigga Wyjscia [The Book of Exodus], [in:] R. E. BROWN, J. A. FITZZMYER, R. E. MURPHY
(ed.), W. CHRosTOWsKI (scientific editor of the Polish edition), Katolicki komentarz biblijny [Catholic Biblical
Commentary], translated by K. BARDSKI AND OTHERS, Warszawa 2001, p. 73.

93 Cf. 1Cor 11 (the oldest description of Eucharist’s institution) and 1Cor 12-14: description of the charismatic gifts
after Eucharist.
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In the Eucharist in the original Church’s times, the ‘after-seder’ counterpart were prayers,
prophecies, teachings, and healings — occurring after the official celebration (cf. 1Cor 12-14)%. Just as,
after the passage of Sea of Reeds, Israel not only sang the hymn at the end of covenant rite but also went
persistently, enriched by God with more and more new gifts, so prayers of the 4th part of Eucharist,
although end celebration of its official rite, do not finish the time of grace® abundant in God’s gifts given
by the Holy Spirit.

1Cor 12-14, Acts 13:1-3; 20:6-12 testify about the ‘after-seder’ as a special ‘time of grace’.

Over the years and centuries, the salutary practice to continue prayer after Holy Mass has
disappeared, to the detriment of believers’ devoutness, to their openness to the gifts of God, which He
wants to give in this ‘time of grace.” Both the first centuries of Christianity and the testimony of many
saints and the calls of many 20th-century popes confirm the salutary results of persistent prayer after
Holy Communion and after Holy Mass®.

4. An explanation of liturgical making present, anticipation, and ‘remembrance’ in the third part
of the Passover and Eucharist.

Introduction.

Understanding the rite of the Passover and the Eucharist is incomplete if one does not see that God,
the principal author of the liturgy, gives one of two functions to each liturgical sign:

1. Reminding and explaining the salvific event.
2. Making the salvific event present, that is, making us participants in that event.

It is worth giving examples that are particularly important in the Passover and the Eucharist.

An important example of these two different functions in Passover is the difference between the signs
in the first and third parts of the rite:

1. Reminding (in the first part of the Passover): the leader breaks the middle matzah and preserves the
obtained greater part of it as an Afikoman; the leader talks about the crossing through the Red Sea —
these signs resemble and explain the crossing through the Red Sea, but do not yet make the Passover
participants present at the place and time of the crossing.

2. Making present (in the third part of the Passover). The leader breaks Afikoman into pieces and
distributes, and then all of them eat Afikoman — this sign makes them present together with their
Fathers in the passage with God through the divided waters of the sea. Therefore, this sign makes
them participants of the act of making the Passover/Exodus covenant — in the passage through the
Abyss of the Red Sea. The explanation of Hillel in The Passover Haggadah® speaks about this: “In
every generation, a man must so regard himself as if he had been liberated from Egypt. [...] The Holy
One, blessed be He, redeemed not only our fathers from Egypt, but He also redeemed us with them”.

An important example of these two different functions in the Eucharist is the difference between the
signs in the first and third parts of the rite:
1. Reminding (in the 1st part of the Holy Mass): reading from the Scriptures about the death of Jesus
reminds us of this event, explains it.
2. Making present (in the 3rd part of the Holy Mass): consecration and Holy Communion — makes us
truly present at the Death of Jesus, the time and place of His Death. This sign, then, makes us

% Cf. H. LANGKAMMER, Pismo Swiete Starego i Nowego Testamentu w przekladzie z jezykéw oryginalnych.
Pierwszy i Drugi List do Koryntian [Holy Scriptures of the Old and New Testaments, translated from the original
languages. First and Second Letter to the Corinthians], Lublin 1998, p. 80: “First religious-social supper, then the
Eucharist of bread and wine, and optionally after it — charismatic prayers.”

% Cf. W. KOSEK, Kairos Komunii Swietej jako czas interwencji Boga w potrzebe wewnetrzng czlowieka [Kairos of
Holy Communion as the time of God’s intervention in the inner need of man], “Karmel” 2/75 (2002), p. 43-49.

% Cf. M. STAROWIEYSKI (ed.), Eucharystia pierwszych chrzescijan. Ojcowie Kosciota nauczajq o Eucharystii
[Eucharist of the first Christians. The Fathers of the Church teach about the Eucharist], Krakéwv 1997, p. 203-205,
211-212, 239-241, 305-306; R. RAK (ed.), Eucharystia w wypowiedziach papiezy i innych dokumentach Stolicy
Apostolskiej XX w. [Eucharist in the statements of the popes and other documents of the Apostolic See of the
twentieth century], London 1987, p. 60-62, 85, 100-101, 108, 153; ST. TERESA OF AvILA, The Way of Perfection,
Translated & edited by E. ALLISON PEERS, chapter 34; CONGREGATION FOR DIVINE WORSHIP AND THE DISCIPLINE
OF THE SACRAMENTS, The Year of the Eucharist. Suggestions and proposals, Vaticano 2004, No. 45.

%7 Cf. Hagada — reprint, op.cit., p. 33.
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participants in the act of making a covenant of the New Passover / New Exodus — an act made in the
passage of the whole New People with Jesus through the Abyss-Death.

This distinction allows the correct reading of the many liturgical signs of the Passover rite and the
Eucharist rite. However, in order to fully understand the complexity of the two liturgies, it is necessary to
see in the basic six-element literary schema of Ex 1-18, on which the four-element Passover rite was
built, what more God wanted to include in it for the revealing by this means the truth about the special
characteristics of the two liturgies, namely about the making present and the anticipation.

It is because the Book of Exodus 1-18 contains two descriptions of Israelites’ exit from Egypt. The
second description, very extensive, is the whole pericope 13:16-14:31. The first description is contained
in the law pericope (12:1-13:16 — the third pericope of Ex 1-18), representing Fathers’ Passover feast
before leaving Egypt. Why did the biblical writer include in its framework the first description of
Israelites’ exit from Egypt, their first steps on the way, carrying the dough in the kneading troughs (cf.
12:29-39)? Why did he do so, although the description of exit seems to be out of place? — after all, this
pericope represents the time before the exit, not the exit!

By order of God as the true Author of Holy Scriptures®, this description was included by the
biblical writer for literary reasons (to make the law pericope coherent) and, at the same time, for the
theological reasons, extremely important for the New Passover. Namely, he applied the term Father’s
Feast in Egypt not only to the eating of lamb alone but also to everything that he included in this
pericope, divided into four parts. In this way, he imposed a four-element structure on this description —
the one that it was later imposed on the Passover rite, according to the logic of the four-stage ceremony
of making the Passover/exodus covenant.

Thanks to this, the Fathers, who were eating unleavened Afikoman within the third part of such
extended reality of ‘Passover supper,” took part — thanks to liturgical anticipation’s power — in this
crossing of the sea, which would take place not until then three days later. Then, in the fourth part of
Passover supper, they — thanks to liturgical anticipation’s power — were already singing the hymn of
glory to God at the shore of freedom®.

This observation’s implications for understanding the reality of the Passover and the Eucharist will
be presented below.

4.1. Liturgical ‘making present’ as a transfer into the time of the original feast.

We already know that the essence of the Passover rite is that each of its four parts actually, non
fictionally, transfers its participants into the one, consecutive stage of Exodus and covenant-making
ceremony. Similarly, the Eucharist rite transfers its participants into the four consecutive stages of Jesus
Christ’s Exodus, which is also the realization of the ceremony of making the New Covenant in His
passage through the Abyss-Death. These four consecutive stages transfer its participants: 1. into the time
before the Last Supper, when Jesus teaches and makes miracles, 2. into the time of the Last Supper when
Jesus celebrates His Passover 3. into the time when Jesus goes from the Cenacle to Golgotha and from
there to the Abyss, 4. into the time of glory, where Jesus goes out from the Abyss in the act of
Resurrection, then appears to His disciples, then goes to the Father in Heaven and sends with Him the
Holy Spirit to the community of the Church which stays on prayer.

The third part of the Passover as the ‘breaking of bread-Afikoman’ realizes the third part of this
ceremony: the irrevocable act of making a covenant by crossing the Abyss of the Red Sea.

The third part of the Eucharist is also ‘breaking of bread.” The priest breaks and distributes to all
participants the Body and distributes the Blood of Christ. Everybody of the eating and drinking
participates in Jesus’ Death, which means that they pass with Jesus Christ, Incarnate God, through the

% Cf. Pope LEON Xiil, Encyclical Providentissimus Deus, No. 125: about the books of the Holy Scriptures: “And
the Church holds them as sacred and canonical, not because, having been composed by human industry, they were
afterwards approved by her authority; nor only because they contain revelation without error; but because, having
been written under the inspiration of the Holy Ghost, they have God for their author (Vatican Council I, Ses. 111,
cap. 2, De revel.)”; VATICAN CouNcliL I, Dogmatic Constitution on Divine Revelation (Dei Verbum), No. 11; No.
9: “Sacred Scripture is the word of God inasmuch as it is consigned to writing under the inspiration of the divine
Spirit.”

% The author of the Book of Wisdom confirms this theology by stating in verse 18:9 that Fathers sang a hymn of
praise (mpoavapérmovieg aivovg) to God already on that night of punishing Egypt. The New Testament, with the
Gospel of St. Matthew (26:30) and St. Mark (14:26), is also a testimony to hymns’ singing as the last element of the
Passover: Jesus Christ and His Apostles left the Cenacle after singing the Paschal hymns (buvicavteg).
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middle of the darkness of Abyss-Death. It is the passage through the ‘Red Sea’ of Jesus’ Blood as an
already irrevocable act of New Covenant-making. It is the realization of the third part of the covenant-
making ceremony.

It is now necessary to add to this knowledge what results from an in-depth analysis of the law
pericope (12:1-13:16) in the Book of Exodus. This pericope, representing Fathers’ supper in Egypt as
part of Exodus, is composed literarily in such a way that:

1. it imposes on this original Fathers’ supper also a structure made up of four parts, that is, the structure
that every Passover supper today has'®,

2. it points out that the third and fourth parts of this supper of Fathers made them participants of the third
and fourth parts of Exodus (crossing the sea and singing of glory)*°.

It follows that God inspired the biblical writer to show that every Passover supper is always
identical to the Fathers’ supper in Egypt because it has the structure of that original liturgical supper.

Therefore, it is not only true that Jews of all times with Fathers go through consecutive four stages
of Exodus, transferred there by the power of God in a manner unnoticeable to the senses, but it is also
true that Jews of all times take seats at the Passover Supper with Fathers in Egypt, transferred there by
the power of God in a manner unnoticeable to the senses.

First of all, Israel’s Fathers who feasted in Egypt already took part in all four consecutive parts of
Exodus, and thanks to it, their successors in faith took part with them, transferred there by the power of
God from the more or less distant future. ‘The future’ means the time in relation to Passover supper in
Egypt time.

The focal point of the Old Covenant is the time of the Fathers’ Passover supper on the night
before leaving Egypt. All the paschal celebrations of all times and places of the world converge into that
Passover supper in Egypt. Israel eating the Passover in Egypt is whole there; it is genuinely a whole
divine assembly (232 — Ex 12:6), which Septuagint often refers to as ékkAnoia and which the Scriptures
of the New Covenant use to describe the Church gathered at Jesus’ Passover Supper (cf. 1Cor 11:18).

It is of great importance for the theology of the New Passover of the Lord Jesus because it shows
that each Holy Mass transmits the participants to Him, who is celebrating the New Passover in the Upper
Room on the night before His departure into the mortal fight for eternal life for us. Thus, in this central
place of Jesus’ life, believers gather, called by Him from all places and times, and there they take part in
His celebration with Him. They are together the genuinely holy convocation, the Church — ékkinoia.

In the third part of this Supper, Jesus anticipatively passes through Death on Golgotha, remaining in
the Cenacle. In the fourth part of the Supper, Jesus anticipatively enters into the Glory as the Risen One
while remaining in the Cenacle. This anticipative, real entry of Jesus into Death, and then into Glory,
does not mean that after the end of the liturgy, Jesus no longer has to go to Death in order to pass through
it to Glory.

100 Cf. W. KOSEK, Pierwotny ryt Paschy w $Swietle schematu literackiego Ksiegi Wyjscia 1-18, op.cit., pp. 145-149.
There are characteristic summaries in the Hebrew text that divide the law pericope (as element representing the
feast within the six-element structure of Ex 1-18) into four parts: 12:1-27a: before the feast (legal preparation for
the time of feast and after it); 12:27b-42: the feast (eating of unleavened bread of departure: during the feast, the
Lord killed the firstborns of Egypt and led Israel out, so here is the description of eating unleavened bread of
departure, and implicitly anticipation of the passage between the sea waters); Ex 12:43-51: the feast (eating of lamb:
the feast here is formally presented as the set of laws regarding eating of lamb); Ex 13:1-16: after the feast (giving
laws for post-feast time, for a time after leaving Egypt). The central parts are included in the inclusion, which
indicates the parallel importance of the two main symbolic foods of the feast: lamb and unleavened bread of
departure. Describing them in the text in reverse order to how the historical events related to them took place (the
consumption of a lamb was first, and then the consumption of unleavened bread was during the time of leaving
Egypt) is a literary technique to show the belonging of both symbolic foods to two different parts, representing two
different stages of Exodus. This literary method is challenging to read, so commentators do not distinguish between
the unleavened bread of departure and the unleavened bread eaten with lamb and bitter herbs.

101 Cf. Ibid., pp. 364-369: in this feast’s structure, Lord’s passage through the middle of Egypt to kill its firstborns is
described in such a way as to show that it is closely linked to the Lord’s passage through the middle of the sea to
kill Pharaoh with all his army. Israel’s exit from the center of Egypt is described in the same terms as Israel’s exit
from the middle of the sea.
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4.2. The difference between the words for ‘remembering’ in the first and third parts of Passover.

The text of The Passover Haggadah, which is intended for prayer reading during the third part of
Passover, contains many Hebrew words of the root 727 — the verb ‘to remember,” the noun
‘remembrance’ (here in the form: 73737) — ‘and remembrance’). These words are associated with phrases
such as: ‘save us’ (MY WiN)), ‘the word of salvation” (7Y 72723) — which is related to God and which
will be repeatedly expressed in the prayer praising Him as merciful: X377 72071.

In the Polish liturgical text of the Passover’s first main part, there is often a very apt phrase ‘in
remembrance’ to make participants aware that, by eating a lamb, matzah, and bitter herbs ‘in
remembrance,” they are genuinely transferred into the ‘time remembered’ by God, the time of the
Fathers'®. On the other hand, in the third main part, the word translated as ‘memory’ or ‘remember’ is
used to express the act of Israelites, reminding God about themselves while celebrating the Passover.

It is the most characteristic prayer of the third main part of the Passover'®, where its very beginning
refers terminologically to the burnt sacrifice that rises, as smoke and smell, up to God’s throne in heaven
(cf. Lev 17:8):

Our God and the God of our Fathers let there arise (7?¥?), come and reach You, let it appear
before You, let it be graciously received, let it find a hearing, appreciation, remembrance and thought
of us, the remembrance of our fathers, remembrance of the Anointed One, son of David, Your servant,
the remembrance of Jerusalem, Your holy city, and the remembrance of whole Your people, the house
of Israel — for salvation and happiness, for grace, love, mercy, life, and peace on this day of the Feast of
Unleavened Bread®. Remember us today, Eternal One, our God, for our good; remember us
(127799)1%, Lord the God, in it'® for blessing and save us to life. With the word of salvation and mercy,
cover us and grant us Your grace, and have mercy on us and save us, for our eyes are turned to You, for
You are a gracious and merciful**” God.

102 Cf, Hagada — reprint, op.cit., pp. 30-32. The exact phrase is: 7% Q1 9¥ — in the name of what is it? — why is it?
—see M. JASTROW, A Dictionary of the Targumim, the Talmud Babli and Yerushalmi, and the Midrashic Literature,
New York 1950; vol. I, pp. 1535-1536: DI II. The text of Polish Haggadah from 1927 reflects the essential
content of these questions and answers very well: eating the three main dishes of the Passover is to make its
participants remember that they are with the Fathers there, in Egypt: p. 30: “Pesachowy baranek, kt&rego ojcowie
nasi jedli za czasGw istnienia $wiatyni jerozolimskiej, na co ustanowiony (77 DI 2¥)? Na to (2W ), ze
Wiekuisty [...] przekroczyt domy naszych przodkow w Egipcie”; p. 31-32: “Ten chleb niekiszony, kt&y jemy, na
jaka on jest pamiatke (77 D1 9¥)? Na te on jest pamiatke (D1 7Y), Ze ciasto, z ktérego przodkowie nasi
chcieli robi¢ chleb, nie mialo czasu do zakiszenia, gdy Krol krolow [...] objawil si¢ im i wyswobodzit ich”; p. 32:
“Gorzkie ziota, ktore jemy, na jaka one sa pamiatke (-7 D 9¥)? Sa one na pamiatke (DI 9Y) tego, ze
Egipcjanie zaprawiali gorycza zycie ojcow naszych w Egipcie”. In translation: p. 30: “The Passover Lamb, which
our fathers ate at the time of the Jerusalem temple, for what reason was it established (77 21 9¥)? For this
reason (21 9Y), that the Eternal One [...] passed over our father’s houses in Egypt”; pp. 31-32: “The unleavened
bread we eat, for what remembrance is it (72 DI 9¥)? It is a remembrance (23 9Y) for this that the dough from
which our ancestors wanted to make bread had no time to leaven when the King of kings [...] appeared to them and
set them free”; p. 32: “The bitter herbs we eat, for what remembrance are they (77 DWW 5¥)? They are the
remembrance (21 7¥) for this that Egyptians made our fathers’ lives in Egypt bitter.” After listing these three
dishes, by God Himself commanded in Egypt, Haggadah on p. 33, following Gamaliel, makes a wisdom summary
of these listings and determines the fundamental sense of eating these dishes ‘in remembrance’ (DI 9¥): “In every
generation, the living man ought to perceive his essence as if she had come out of Egypt.” Eating these dishes is a
liturgical sign to which God responds with His power — He takes the eating people into the time of those events
which are ‘in remembrance,” which are ‘commemorated.” One should emphasize the direction of this transfer
because it is misunderstood today, contrary to how the Jews understand it: it is not past salvation event that is
transferred to liturgy, but liturgy participants are transferred to the past, into the time of that past salvation event.

103 Cf. Hagada — reprint, op.cit., p. 41-42.

104 That is to say, the Feast of Matzoth.

105 Or rather: “Visit,” as it is in Ex 13:19, at the beginning of the description of salvation, i.e., the departure of Israel
from captivity, thanks to God’s visit to her.

106 That is: on this day.

197 The last seven words are the same as in Neh 9:34.
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This act of reminding oneself to God refers to Him as the stronger partner of the covenant, that is, a
sovereign who has committed himself to defend the weaker partner in case of danger. Since liturgy has
moved participants to past times, to time of exodus with Fathers from the Egyptian captivity, therefore,
all the dangers of such a distant event become quite real participation of the Jews celebrating the
Passover, who came to the Fathers in an extrasensory way from their historical time (today: from the 21st
century).

Therefore, the third part of Passover focuses on remembrance as a request to God that He may
remember about the Passover participants and grant them salvation. They ask for intervention on their
behalf when they are in a mortal threat from enemies and from the sea element through which they must
pass they with the Fathers to the other side. The last part of the Birkat hammazon!® prayer places
emphasis on this aspect of remembering.

Thus, in the third part of the Passover, focused on breaking and eating Afikoman, all Israelites ask
God to intervene on their behalf. They do so because, by the feast liturgy power, they already participate
in that dangerous passage through the abyss of the sea. Simultaneously their request also embraces the
passage into which, after the end of Passover Feast in Egypt (represented by Ex 12:1-13:16), the Fathers
entered (historically, really), beginning the third part of Exodus (represented by Ex 13:17-14:31) — and
into which all Israel enter in the time of after-seder!

It is of great importance for understanding ‘the remembrance’ in the third part of the Eucharist.

4.3. Application of the meaning of the words for ‘remembering’ in the Passover third part
to explain the Eucharist third part.

The above-discussed kind of ‘remembrance’ as ‘reminding of oneself to God’ in the third main part
of the Passover has an essentially important role to play in explaining in accordance with God’s intention
the Eucharist third part, in the framework of which Jesus Christ instituted ‘in remembrance’ the breaking
of the Bread (of the New Afikoman) and the drinking the Cup (cf. Lk 22:19; 1Cor 11:24-26).

Contemporary exegetes and liturgists mistakenly identify this Jesus Christ’s remembrance
(dvapvnoig), strictly defined in the Bible, with the recall of a past saving event to the present of liturgical
celebration, that is, as a ‘special kind of remembering,” called as ‘making present.” This kind of
remembrance is characteristic of the first main part of Passover and the phrase 77 D1 ¥ used in this
part. However, it is imperative to discover today that there is a second kind of ‘remembrance,’
characteristic of the third part of these two liturgies (represented by the words of the root 727 in the
Passover, represented by the word avauvnoig and the expression eic v éunv avauvnow in the Eucharist)
and only this kind of ‘remembrance’ is the correct explanation of Jesus Christ’ remembrance, according
to His intention.

Only this kind of ‘remembrance,” which is characteristic of the third part of the Passover — which is,
indeed, the biblical type of the Eucharist — can explain the ‘remembrance’ celebrated in the third part of
the Eucharist'®. It is also so because this type of ‘remembrance’ preserves that fundamental dogma of
faith, which declares that we genuinely participate during the Eucharist in the saving event — in the
Death of Jesus. The last statement requires an explanation.

As in-depth analyzes showed!®, Jesus’ command to His disciples, ‘Do this in remembrance of Me,’
cannot be understood as referring to the liturgical reality, in which His disciples after His Ascension

108 Cf. Hagada — reprint, op.cit., p. 42. Because many interpreters of the Passover were not aware that the Birkat
hammazon prayer at Passover is more extended than at the daily meal, therefore this the most important theological
dimension was not at all noticed — the interpretations in this situation were wrong because they focused only on
thanksgiving for the meal eaten in the second part of the Passover.

109 1t is because Jesus always did everything so that his Mother Mary and Joseph, and the disciples, could, through
careful reflection on His actions and words, later see the logic contained in it (cf. Lk 2:50-51; 18:34; John 12:16).
For this reason and in the same ‘exegetic key,” one must read that Jesus, at the beginning of the Last Supper, spoke
about the liturgy He was celebrating: “I have earnestly desired to eat this Passover with you before I suffer” (Lk
22:15).

HOW. KOSEK, Dzieta Homera i innych pisarzy greckich jako Zrédlo poznania mentalnosci Kosciota w Koryncie
[Works of Homer and other Greek writers as a source of knowledge of the mentality of the Church in Corinth], [in:]
T. JELONEK, R. BOGACZ (editors), Miedzy Biblig a kulturg, |1 [Between the Bible and Culture, 11], Krakéw 2011, pp.
59-93. Cf. An English translation of this article: W. KOSEK, Christ’s ‘anamnesis’ as the sacrifice offered before His
fight against the devil, “The Polish Journal of Biblical Research”, Vol. 16, No. 2 (32), pp. 147-190. Cf. this
translation on the Internet: https://www.adoracja.bielsko.opoka.org.pl/praca_doktorska/AnamnesisOfChrist.html.
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would do the same in order to make ‘special commemoration’ of what did He as the Savior of
humankind. One could call this commemoration ‘special’ because of its power of ‘making present.’

The words of Jesus’ command are, above all, an explanation of His liturgical act of
transubstantiation, related to breaking of Afikoman in Cenacle and the words spoken then: ‘This is My
Body that is giving out for you.” They explain what He, as the minister of His Sacrifice, does during the
liturgy: Jesus, who is in the Cenacle, offers this sacrifice as a Memorial Victim, offers to the Father as a
special kind of sacrifice, described in the Old Testament (cf. e.g., Lev 24:5-9) as n72IX?, and in
Septuagint as gig avapvnou.

Jesus offers Memorial Sacrifice within the framework of the third part of the New Passover, which
means that He asks Father to bear in mind His Son, who is passing now, within this part of the Passover,
through the abyss-death and making a covenant through this act, just as God made the covenant by the
passage between divided waters of the Red Sea abyss!!'. By offering this kind of Memorial Sacrifice,
Jesus asks Father to bear Him in mind when He will experience this passage through death within the
historical time of the after-seder (after-Eucharist, after the Last Supper) in a dozen or so hours. Jesus’ ask
means that Father, bearing Him in mind, will also see Jesus’ mortal state in Abyss and bring Him out of
that place of the death (cf. Heb 13:20), into which Jesus will descend from the height of the Cross
impaled into Golgotha — which, through anticipation, already takes place in the Cenacle, precisely within
this third part of the liturgy.

One should emphasize that Eucharistic ‘the making present,” understood as the transfer of the
participants of the Eucharist to the time of the Death of Jesus, is also in force when we understand the
‘remembrance’ in a new way indicated here, that is, as ‘the reminding about Himself to Father by Jesus.’
However, this ‘making present’ is here thanks to the different principle than that one erroneously
interpreting the expression ‘in remembrance’ as ‘making present.’

Here Jesus, commanding, ‘do this in remembrance of me’ (Lk 22:19) — tobt0 motgite €ig tv £unv
avauvnowv — indicates that this Bread and Wine, eaten by the participants of the Eucharist gathered
around Him, are His Memorial Sacrifice as a special prayer rising to the throne of the Father in heaven
and offered in the Upper Room by Jesus being in an existential state of readiness to fight against the
devil'®2,

Essential is that it is not Jesus sitting in the glory of heaven that offers this Sacrifice, but Jesus in
Cenacle. This kind of Sacrifice, known to the Israelites and the other peoples of the ancient East — the
‘sacrifice of remembrance,” ‘Memorial Sacrifice’ — only makes sense if the person making it is in mortal
danger and therefore reminds God about himself, the person who is in an extremely challenging situation.

Jesus offers this Sacrifice so that the Father will respond to it after a few hours with His divine
intervention during His struggle against the Devil, the Abyss’ self-proclaimed ruler. Jesus, having
offered this Memorial-Offering within the framework of the New Passover, will come out of the Cenacle
to fight the final battle against the Devil. The Father will grant Jesus the victory, remembering about Him
while He is entering the darkness of the Abyss, and will lead Jesus out of it as the new, true its ruler, who
defeated the Devil by the power of the Father. As the Fathers of the Church stressed!®, it is necessary to
remember that the victory of Jesus over the Devil bases on the possibilities of the human nature of Jesus.
As a man, He turns out to be stronger than the Devil because He opens Himself up to the supernatural
help of the Father to which human nature is capable of opening itself. Therefore, this struggle of Jesus as
a true man is a model and source of strength for us, His followers, so that we can follow Him on the way
to heaven, the way leading among many struggles against the Devil’s powers.

Since the Eucharist participants eat the Memorial Sacrifice, it means that they are in the Cenacle
with Jesus preparing to go out to fight against the Devil, and not with Jesus sitting in the glory of heaven.
Moreover, since they are with Jesus in the Cenacle, this fundamental dimension of ‘making present,’
which belongs to the theology of the Eucharist, is fulfilled — they are truly transferred into the past time,
the time of Jesus offering Himself in salvific sacrifice in the Cenacle. They are first and foremost with
Jesus in the Cenacle. Thanks to their presence in the Cenacle with Jesus celebrating the four-element

11 Cf. Psa 69: by God’s inspiration, the biblical writer made a suggestion here to the analogy between passing
through the abyss of waters (verses 3 and 15) and Jesus’ Death and His entering the Abyss of Death: compare verse
22, which describes psalmist forced by enemies to drink vinegar, with Mt 27:48; Mk 15:36; Lk 23:36; Jn 19: 29-30.

Y2 Cf. W. KOSEK, Dzieta Homera i innych pisarzy greckich jako zrédto poznania mentalnosci Kosciota w Koryncie,
op.cit., pp. 87-93.

113 Cf. Catechism of the Catholic Church, No. 460-461: “the Church calls ‘Incarnation’ the fact that the Son of God
assumed a human nature in order to accomplish our salvation in it.”
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liturgy of the New Passover, they are present also in the third part of the liturgy with Him dying on
Golgotha.

All the believers of all times and places gather during the Eucharist with Apostles in Upper Room
with Jesus-celebrant!4. Just there, in Upper Room, in the third part of His New Passover, they become,
through the power of the liturgical anticipation, participants of the salvific event belonging to the future
in relation to the moment of the historical time of celebrating this sacrifice by Jesus in Upper Room.

It is evident from this that the time of Jesus in Cenacle is the focal point of the Universe history, not
the time of any of us. However, we usually think egocentrically about our participation in the Sacrifice of
Holy Mass as participation in Jesus Christ’s events passed from the point of view of our celebration time.

Therefore, the Eucharist participants are present with Jesus in the Cenacle, and at the same time,
during the third part of the liturgy, they are with Him, who is dying on Golgotha. This situation is
because the Bread and Wine, which Jesus in the Cenacle during the third part of the liturgy offers as a
Memorial Sacrifice, are Jesus Himself dying on the Cross'™®. It tallies with the meaning of the Greek
expressions used in the words of consecration, which by the participles of the present tense express the
fact that Jesus’ body ‘is being given,” His blood ‘is being poured forth’ (cf. Lk 22:19-20):

0010 £€6TIV TO GMUA LoV TO VTIEP DUDV S100UEVOV

This is my body that for you is being given

TODTO TO TOTHPLOV 1) KovT| S1onK” €v 1@ aipati pov 16 HEP VUDV EKYLVVOUEVOV
This cup is the New Covenant in My Blood that for you is being poured forth

The presence of Jesus dying on His own hands, offering the Memorial Sacrifice in the Cenacle, is
the anticipatory presence of His Death, His passing through the Abyss-Death.

The biblical argumentation for the divine act of anticipation is the above-mentioned literary
procedure of the biblical writer, who in the framework of the pericope Ex 12:1-13:16, representing the
Passover supper, incorporated the passing through the abyss of waters, the event historically belonging to
about what the next pericope 13:17-14:31 tells.

Therefore, Jesus Christ” Divine power has established, in the Cenacle, the truly Divine Liturgy of
the New Passover. This Divine liturgy was able to make that in the future fundamental event of Jesus’
Death on Golgotha truly participated with Jesus all Apostles gathered in Cenacle, as well as all believers
who, in a way invisible to senses and incomprehensible to the mind, were transferred there by Divine
power from those places and times of future human history in which priests of Christ celebrate His
Eucharist.

Thanks to God’s amazing power, the Apostle John was the first to genuinely participate with Jesus
in the ‘Golgotha event’ twice: for the first time together with the other Apostles in the Upper Room, for
the second time several hours later with Mary and the women at Golgotha. The other Apostles did not
then participate in the ‘Golgotha event’ on Golgotha because they fled; the opportunity to this was given
them not until when they celebrated subsequent Eucharist. It is given to all those who not only participate
in the Eucharist but also, after its conclusion, practice after-Eucharist prayers, just analogically as devout
Israelites practice after-Passover prayers.

In the summary of the analyses presented, one must conclude that the existence of an analogous and
typological relationship between the rite of Passover and Eucharist is biblical proof of the truthfulness of
unwavering faith of the Catholic Church in the real — though not perceptible sensually — physical, bodily
transfer of the participants of the Eucharistic liturgy to the place and time of the Death of Jesus on the
Cross at Golgotha.

To this heritage of faith, one must add what has been presented in this article based on the Bible but

114 Cf. PopE JOHN PAUL Il, Encyclical Ecclesia de Eucharystia, No. 29: “The ministry of priests [...] is in any event
essential for validly linking the Eucharistic consecration to the sacrifice of the Cross and to the Last Supper.” Cf.
Ibidem, No. 5, 12, 21, 59.

115 Cf. Benedict XVI, Saint Thomas Aquinas (3). General Audience, 23 June 2010: “Since this [the Eucharist] is the
sacrament of Our Lord’s Passion, it contains in itself the Jesus Christ who suffered for us. Thus, whatever is an
effect of Our Lord’s Passion is also an effect of this sacrament. For this sacrament is nothing other than the
application of Our Lord’s Passion to us.” See on the Internet: http://www.vatican.va/content/benedict-
xvi/en/audiences/2010/documents/hf_ben-xvi_aud_20100623.html.
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prior has already been astonishing theologians!® performing scientific observations and reasonings. Each
Eucharist makes the priest-celebrant and the faithful gathered around him participating in this liturgy of
the New Passover, which Jesus celebrates in the Cenacle before going to the final battle against the Devil.
It is into the time and place of His celebration that all generations of His faithful always descend to
participate with Apostles in anticipation of His Death at Golgotha in the third part, and then in the fourth
part, in the glory of Jesus as Risen One, to whom Father responded with His Divine effective salvific
intervention.

The post-Passover time, devoted by devout Jews to prayer, is the post-liturgical making present the
third and fourth parts of the exodus — the two stages, in which they were already participating in the
Passover liturgy by anticipation.

Analogically, the post-Eucharist time is the post-liturgical making present of the third and fourth
parts of Jesus’ exodus — the two stages in which the believers have already been participating in the
Eucharistic liturgy by anticipation. However, this time after Eucharist infinitely exceeds the time after
Passover, as long as the substantial presence of Jesus-Host, which the participants of the Eucharist ate
and which is truly still in their guts, exceeds the reality of the liturgical sign of Afikoman, unleavened
bread that does not hide that substantial presence of the Lord of the Universe, Incarnate for our salvation,
Jesus the Messiah.

Summary.

This article aimed to show the basic scheme which determines the logic of the Passover liturgy. One
has shown that for this rite, consisting of four main parts and customarily practiced by pious Jews
between the preparatory (before-seder) and the complementary (after-seder) parts, the basic schema is the
literary structure of the canonical text of the Book of Exodus 1-18. Furthermore, one has shown that the
biblical text of Ex 1-18 is not only an exciting story about the historical intervention of God in the history
of Israel in order to bring her out of Egyptian captivity around the 15th century B.C., but it is
simultaneously the historical covenant treaty from about the 16th to the 12th century before Christ.

This treaty is a valid document which, according to the rules of the countries of the ancient East,
confirms the covenant-making between God as sovereign and Israel as a vassal. The covenant-making
ceremony is described in four consecutive stages by four pericopes: Ex 6:2-11:10; 12:1-13:16; 13:17-
14:31; 15:1-21. Furthermore, Ex 1:1-6:1 is the historical prologue for the whole of the four pericopes,
and Ex 15:22-18:27 its epilogue. These two frame pericopes describe, respectively, the events before the
covenant-making (before-covenant part) and the events after the covenant-making (after-covenant part).

After celebrating the mandatory rite of Passover, pious Jewish families continue to pray in the after-
seder part until the morning. In this way, the Jewish believers express the conviction of their genuine and
not merely imaginary participation in the salvific events into which the liturgy introduced them. Because
their Fathers, going through the Red Sea at night, reached the other side of the sea not until morning (cf.
Ex 14:27-31) and there, by the grace of God, became entirely free, it is a reason why today they continue
praying after Passover rite until the morning to sing the hymn of praise to God together with the Fathers
(cf. Ex 15:1-21), even though they did so already in the fourth part of the Passover.

The article also shows the theological significance of the literary structure of the law pericope (Ex
12:1-13:16) for confirming the meaning God has attached to a liturgical whole, i.e., the Passover rite
with before-Passover and after-Passover. It is essential to note the particular significance of the statement
that the Passover supper of Fathers in Egypt is the focal point of time for the whole of Israel.

It is to place and time of their Supper that all generations of Israel are transferred by God’s power
(in a way that is imperceptible to the senses) to celebrate the four-element Passover together. Because in
the third and fourth parts of this supper in Egypt, the Fathers participated in crossing the sea and singing
glory thanks to liturgical anticipation, and after leaving Egypt after supper, they were crossing the sea
and singing glory historically, thus they were doing it for the second time. Therefore, during after-seder
after Passover, pious Israelites with Fathers participate for the second time in Exodus’s last two stages.

18 R RAK, Wychowanie do Zycia eucharystycznego [Education for Eucharistic Life], [in:] W. SWIERZAWSKI (ed.),
Msza Swieta, op.cit., p. 137. The author emphasizes: “Protestants profess faith in Christ’s death and resurrection,
but [...] their ‘Supper’ celebration becomes only a memory. [...] An even greater mystery is that we Christians can
participate in the Salvific Work of Jesus Christ as if we were in the Upper Room, taking part in the Passover
banquet together as if we were standing under the cross and witnessing the glorious Resurrection of Christ.”
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The same logic of liturgical celebration is valid for the Eucharist. The central point of time for New
Israel is Last Supper, to which, by the power of God, the Eucharistic communities are transferred from
all places and times to participate with the Apostles in the New Passover, which Jesus celebrates before
leaving the Cenacle and going towards the gates of Abyss-Death.

Jesus Himself, and with Him also all those believers gathered from all places and times, participate
anticipatively in His salvific and covenant-making passing through Abyss-Death in the third part of this
Eucharistical celebration, and in His glory in the fourth part. Therefore, in analogy with the custom of
pious Jews after Passover, the continuance of the prayer after Eucharist is genuine participation in the
historical realization by Jesus of those last two stages of His Exodus in which the liturgical assembly
already anticipatively participated during Eucharist.

In God’s plan, the experience of His grace and notable presence during prayers of post-seder of
Israel is an announcement of grace that He gives during prayers after each Eucharist of New Israel.

It takes place an increasingly intense making of the prayer community members as sons and
bestowing them with the gift of the Holy Spirit'!’ thanks to the grace that God so generously gives during
Eucharist and ‘after-Eucharist,” which immediately follows the Eucharist. This liturgical whole — the
Eucharist and the after-Eucharist — is the special place for realizing the divine act of salvation to His
beloved People, the most opportune time for the spiritual growth of the community of the Church as the
Body of Christ!,

Because of this highly important typological relationship between the Passover and the Eucharist,
this article, when discussing the elements of the Passover rite, shows the analogies between them and the
Eucharist elements. In the end, the knowledge of the reality of Old Covenant, though of great value in
itself!?®, serves to deepen the understanding of this miracle which the Holy Mass as the Passover of New
Covenant is and which Christ intentionally built on the foundation of the Passover of Old Covenant.

Above all, one shown that the Eucharist has the same four-element structure as the Passover. Both
structures are the covenant renewal structures, in which the irrevocable act of covenant-making has the
same form of liturgical sign: the eating of the same unleavened bread (Afikoman or the Body of Christ),
the drinking of the same cup (wine or the Blood of Christ).

As the four-stage exit from Egypt is enclosed by the frame ‘preparation — completion,’ so the frame
for the Passover and the Eucharist is ‘before-seder’ and ‘after-seder.” Before beginning the official
liturgy, each of its participants should take time to prepare himself to enter into liturgical solemnity
personally. After the official liturgy, this wonderful meeting with God should continue for some time in
prayer, either of the whole community or each individual.

One needs to know functional changes in the life of the believers which should appear as the result
of the presented in the article structure of the Passover, its six-element literary base, the four-element
structure of the law pericope (Ex 12:1-13:16), and the complementary new understanding of the
Eucharistic ‘remembrance’ (avauvnoig — Lk 22:19; 1Cor 11:24.25). Namely, it results for the New
Passover participants that it is especially necessary to renew in the communities of the Church the

U7 Cf, W. KOSEK, Jezus jako Anathema (1Kor 12,3) w swietle «Didachey 16,5 w thumaczeniu A. Swiderkéwny
[Jesus as Anathema (1Cor 12:3) in light of Didache 16:5 in translation by A. Swiderkéwnal, [in:]
B. STRZALKOWSKA (ed.), Wiecej szczescia jest w dawaniu anizeli w braniu. Ksiega pamigtkowa dla Ksiedza
Profesora Waldemara Chrostowskiego w 60. rocznice urodzin [It is more blessed to give than to receive. Memorial
Book for Professor Waldemar Chrostowski in the 60th Anniversary of His Birth], Warszawa 2011, vol. 2, pp. 872-
890. Cf. an English translation of this article on the Internet:
https://www.adoracja.bielsko.opoka.org.pl/praca_doktorska/1Kor12_3_dr_Wojciech_KosekMUS.html.

118 Cf. S. Koziok, Bibnitino-0yxosni npobaucku ixonu Ipeobpancenns 'ocnoouvozo, “Studia Catholica Podoliae” 6
(2012), p. 76: “Yepe3s TaincrBa i airypriro LlepkBa € micuem nmepeminm Toro, mo Jioacbke, B boxke. B myci
ortuiB CxXinHa TpaauList B CBITII HOaHOBOIO OOTOCIIOB S IpUHMae MpaB.y, O Mu ompumaniu 0yx ycunogienus: CuH
€ TuM, B xoTpoMy 3amemikaB bor y Tpiiini €nunnit. Cesruit [lyx Beae Hac BHyTpimHbIo 10 OTis uepe3 XpucTa,
quHsaK  cnigunenamu utoeo Tina (Ed 3,6). Cxinna IlepkBa npuiiMae Take po3yMiHHsI SIK BHPa3HO
eBxapucriiine” — “Through the sacraments and the liturgy, the Church is transforming what is human into God’s.
In the spirit of the Fathers, the Eastern tradition, in the light of John’s theology, accepts the truth that impulses the
spirit of adoption: the Son is the One in whom God dwelt in the Trinity. The Holy Spirit leads us inwardly to the
Father through Christ, making us members of His Body (Eph 3: 6). The Eastern Church accepts this understanding
as distinctly Eucharistic.”

118 THE PONTIFICAL BIBLICAL CoMMISSION, The Jewish People and their Sacred Scriptures in the Christian Bible,
Vatican City 2001, Il. A. 6; W. EIcCHRODT, Theology of the Old Testament, translated by J. A. BAKER, vol. 1,
Philadelphia 1961, p. 30.
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awareness of that whole, which consists of the preparation for the liturgy, the liturgy itself, and its
prayerful completion (traditionally called ‘thanksgiving’'?).

It is necessary to teach Eucharistic communities to include in the daily plan not only liturgy but also
its prayerful continuation immediately after its official conclusion®?t,

Only liturgical prayer understood and practiced in this way is characterized by focusing on God and
not on matters or people who wait just after its conclusion. Only then, too, does the community fully
open itself to God’s revelation'?? and strengthening in a grace time which God linked in His plan to the
whole of the six stages of leading the People out of the bondage of sin and bringing to a profound
spousal union with Christ.

It is worth noting that if God wanted the communities to have the practice of immediately setting
out into the world with the good news after the Eucharist, He would not have established such deep
typological relations between Passover and Eucharist, not build the Passover and post-Passover as a
whole encounter with Him. Unfortunately, in the past and today, a mock need for immediate preaching
good news becomes a wrong argument justifying the abandonment of prayers after the Eucharist!

It is worth recalling that among the four main parts of both rites, the third part is of particular
importance, and it has a sign of unleavened bread broken by the sacred liturgy leader, distributed to all
participants, consumed by them. Unleavened Afikoman, broken and eaten, introduces the participants to
the place and time of making the Passover/Exodus covenant in the passage of God and all Israel between
the divided waters of the Red Sea to the shore of new life. Similarly, the sign of broken Bread-Body of
Jesus introduces the Eucharist participants into the place and time of making New Passover/Exodus
covenant in the passage of God Incarnate, Jesus, and all of New Israel through the middle of the darkness
of Abyss-Death to the shore of new life!%,

It is necessary to rediscover in pastoral practice the meaning of dogmatic knowledge about the
Eucharist. One of the fundamental concepts is ‘making present.” In connection with it, during the
analysis of Passover as real God’s time machine, one shown that by God’s power, the liturgy participants
truly become participants of the salvific events, which, from the point of view of human nature, belong to
a history inaccessible for them, because closed once and for all. As a new claim concerning this liturgy,
we proved that making present the four-stage history of Exodus from Egypt does not occur in an
unordered way (in this case, one could understand liturgy as an unspecified reality for participation in the
entire event at once, unintelligible, defined only vaguely). We proved that making present the four-stage
history of Exodus carries out in a well-ordered manner — as a four-element sequence of making present
of the next stage. Each consecutive liturgical realization of making present transfers participants into the
next stage of this history.

In connection with it, we have shown that the same principle is in the Eucharist. The Eucharist rite
transfers its participants into the four consecutive stages of Jesus Christ’s Exodus, which is also the
realization of the ceremony of making the New Covenant in His passage through the Abyss-Death. These
four consecutive stages transfer its participants: 1. into the time before the Last Supper, when Jesus
teaches and makes miracles, 2. into the time of the Last Supper when Jesus celebrates His Passover 3.
into the time when Jesus goes from the Cenacle to Golgotha and from there to the Abyss, 4. into the time

120 cf. PorE Pius XII, Encyclical Mediator Dei, 123: “When the Mass, which is subject to special rules of the
liturgy, is over, the person who has received holy communion is not thereby freed from his duty of thanksgiving;
rather, it is most becoming that, when the Mass is finished, the person who has received the Eucharist should
recollect himself, and in intimate union with the divine Master hold loving and fruitful converse with Him. Hence
they have departed from the straight way of truth, who, adhering to the letter rather than the sense, assert
and teach that, when Mass has ended, no such thanksgiving should be added, not only because the Mass is
itself a thanksgiving, but also because this pertains to a private and personal act of piety and not to the good
of the community.” Besides, see on the Internet, quotes from Fathers of the Church, saints, and Popes of the 20th-
21st centuries, containing encouragement to such prayer:

https://www.adoracja.bielsko.opoka.org.pl/Texts_of Church_Fathers.html.

121 Cf. on the Internet a set of sample texts to lead community or individual adoration as preparation for Mass and
thanksgiving after Mass: https://www.adoracja.bielsko.opoka.org.pl/pasterz/index.html.

122 Cf. D. KASPRZAK, Teologia objawienia w ujeciu autorow wczesnochrzescijanskich. Préba zarysu zagadnienia w
wiekach od I do VII [Theology of Revelation in the approach of early Christian authors. An attempt to outline the
issue in the 1st to 7th centuries], “Studia Catholica Podoliae” 6 (2012), p. 44: the Church of the first centuries
believed that God could reveal Himself during the liturgy.

123 For a more detailed discussion of this issue, see: W. KOSEK, «Lamanie Chleba» w 1 Kor 11,24 a tamanie
paschalnego Afikomanu w Hagadzie na Pesach i traktacie Pesachim, op.cit., passim.

37


https://www.adoracja.bielsko.opoka.org.pl/Texts_of_Church_Fathers.html
https://www.adoracja.bielsko.opoka.org.pl/pasterz/index.html

of glory, where Jesus goes out from the Abyss in the act of Resurrection, then appears to His disciples,
then goes to the Father in Heaven and sends with Him the Holy Spirit to the community of the Church
which stays on prayer.

As indicated in the analysis of the third part of Passover and its typological meaning for the third
part of Eucharist, the making present of Jesus’ Sacrifice during this part consists of making the
participants real witnesses of Jesus” Cross Sacrifice on Golgotha.

The subsequent analyses, however, shown that in Passover and Eucharist, ‘making present’ is,
above all, a transfer to time of original liturgical celebration: in Passover — into the time of Fathers’
Supper in Egypt; in Eucharist — into the time of the Last Supper as New Passover, which Jesus celebrates
in Cenacle before going out to fight a battle against the Devil. Thus, in addition to having ‘power to
make present’ (that is, the power to bring man to the place and time of the past salvific event), the liturgy
also has another property — ‘power to anticipate’ (that is, the power to bring man to the place and time of
the future salvific event)!?. In both terms, it is essential that ‘past time’ and ‘future time’ are from the
point of view of ‘reference moment’ in historical time where the original liturgy was celebrated. So,
‘reference moment’ for the Passover is the Fathers’ liturgy time in Egypt; ‘reference moment’ for the
Eucharist is Jesus’ liturgy time in Cenacle.

Therefore, the Eucharistic ‘making present’ moves the Holy Mass participants first to the Cenacle,
makes them witnesses of what Jesus does in the four parts of the whole liturgy, and not only of what this
liturgy makes present in the four subsequent parts. Therefore it makes them also witnesses of that third
part of His Last Supper in Cenacle, when Jesus offers the Memorial Sacrifice as a special kind of
sacrifice, being a prayerful call to the Father for His memory about Him at the time when He will come
out of Cenacle and fight ‘to the death and life’ against the Devil. In the third part of the liturgy, Jesus,
through liturgical anticipation, in a sacramental manner, makes this Sacrifice present in the Upper Room,
which he will perform once, historically, in the future, after leaving the Upper Room, at Calvary.

One has shown — in connection with the so understood, anticipatory, participation in Christ’s
Sacrifice during the Eucharist — that the time immediately following the Eucharist is a time of grace in
which believers gathered as a praying community genuinely participates in Jesus’ exodus. Strictly, they
participate immediately after the Eucharistic Supper in Jesus’ passing from the Cenacle to Golgotha and
into Abyss-Death; this passing is the third stage of His exodus. Believers should prayerfully proclaim the
passage of Jesus-Anathema across the Abyss-Death (cf. 1Cor 11:26a)*?° and do it until He comes to
them as the Lord of glory (cf. 1Cor 11: 26b; 1Cor 12-14)'%® to complete the fourth and final stage of His
Exodus.

In the first centuries of the Church, this coming of Jesus as Lord of glory manifested itself in
particular charismatic gifts, which the Holy Spirit was giving in a way to be sensually perceived (cf.
1Cor 12-14). The return to that practice of after-Eucharist prayer need not necessarily imply the same
form of sensual exposure of the Eucharistic presence of Christ and His Spirit. However, such community
prayer after-Eucharist would undoubtedly constitute a full form of the Church’s openness to that divine
activity which the Catechism of the Catholic Church calls “‘the sacramental economy,” which is the
communication (or ‘dispensation’) of the fruits of Christ’s Paschal mystery in the celebration of the
Church’s ‘sacramental’ liturgy” (No. 1076).

The Eucharist is built on the Passover but surpasses it because the New Afikoman consumed during
the third part of the Eucharist is no longer ordinary unleavened bread, but the Lord of the Universe

124 Pope BENEDICT XVI, Jesus of Nazareth, part 2, Holy Week: From the Entrance into Jerusalem to the
Resurrection. Translated by P. J. WHITMORE, San Francisco 2011, p. 115: “On this basis one can understand how it
was that very early on, Jesus’ Last Supper — which includes not only a prophecy but a real anticipation of the
Cross and resurrection in the eucharistic gifts — was regarded as a Passover: as his Passover. And so it was.”

125 Cf, W. KOSEK, Jezus jako Anathema (1Kor 12,3) w $Swietle «Didachey» 16,5 w tlumaczeniu A. Swiderkéwny,
op.cit., p. 872-890.

126 Cf. W. KOSEK, Nakaz gloszenia $mierci Pana «az przyjdziey (1Kor 11,26) w Swietle poréwnawczej analizy
gramatycznej [The command to proclaim the death of the Lord ‘until He comes’ (1Cor 11:26) in light of the
comparative grammatical analysis], [in:] W. CHROSTOWSKI (ed.), Jak smieré potezna jest mitosé. Ksiega
pamigtkowa ku czci Ksiedza Profesora Juliana Warzechy SAC (1944-2009) [Love is as strong as death. A
commemorative book in honor of Rev. Professor Julian Warzecha (1944-2009)], Warszawa-Zabki 2009, p. 224-240.
Cf. an English translation of this article on the Internet:
https://www.adoracja.bielsko.opoka.org.pl/praca_doktorska/1Korll 26 MUS.html.
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himself, hidden under the veil of ordinary food?.

In the New and Eternal Covenant, announced by the Prophet Jeremiah (31:31f), everything receives
a new quality, a new brilliance. After all, the New Covenant was made not between the material waters
of the Red Sea, but in the ‘Red Sea’ of human Blood of the Incarnate God, Jesus the Messiah'?, still

awaited by Israel every year in the Passover.

The following listing helps to see once again the analogies shown in the article between the scheme
of the Passover liturgy (i.e., preparation for the Passover, the four parts of the Passover, the prayers after
it) and the stages of Exodus from Egypt. Moreover, the scheme consisting of the preparation for the
Eucharist, the four parts of the Eucharist, and the prayer after it — can easily be superimposed on these

schemes.

Preparation — 4 parts of Passover — Completion

0. Before-seder.
1. Passover haggadah, Psalm 113-114 (Hallel, part 1), homily.

3. Breaking of Afikoman and eating it. Thanksgiving for food.
4. Song in honor of God as King of Israel — Hallel (part 2).

0. After-seder.

Preparation — 4 parts of Exodus — Completion

0. Preparation for Exodus and covenant-making (Ex 1:1-6:1)
1. God reveals Himself to Moses. Plagues (Ex 6:2-11:10)

3. Israel’s transition to the abyss of sea water and through the abyss (Ex 13:17-41:31).

4. Song in honor of God as King of Israel (Ex 15:1-21).
0’. After covenant-making (15:22-18:27)

127 Cf. Catechism of the Catholic Church, No. 1370.

128 THE PONTIFICAL BIBLICAL COMMISSION, The Jewish People and their Sacred Scriptures in the Christian Bible,
op.cit., II. B. 5: “The Covenant’; T. JELONEK, Biblia ksiggg Kosciola [The Bible — the Book of the Church], part 11,

Krakdw 1983, p. 38.
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