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A New Greek Fragment from Ariston of
Pella’s Dialogue of Jason and Papiscus*

Francgois Bovon and John M. Dufty
The Divinity School Department of the Classics
Harvard University Harvard University

The surprise find of a portion of the lost Dialogue of Jason and Papiscus, to be
presented below, was made inside another text discovery. In the course of searching
for manuscripts containing works by Sophronius, the seventh-century patriarch of
Jerusalem, one of the authors (JD) came across, in the collection of St. Catherine’s
monastery at Mt. Sinai, a book that consists exclusively of extracts from a variety
of patristic, chronographic, and heresiological sources. The original purpose of
this codex was, among other things, to gather evidence for the time and dating of
important Christian events.! For example, the first extract discusses a method for
calculating the date of Easter, and the second is concerned with identifying the
years and days of the week on which Christ’s birth, baptism, and passion occurred.
Other extracts are focused on an assortment of different topics ranging from the
nature of God to the origin and meaning of certain philosophical or theological
concepts, such as “beginning” (dpyn) and “eternity” (ciev).

It was this last type of interest that led the excerptor to Sophronius of Jerusalem,
because he was looking for material on the origin of the term and special significance
of “the Lord’s Day” (xvpiakmn), i.e., Sunday, in the Christian religion. For his
purposes he was able to ferret out relevant matter from two works attributed to
Sophronius, namely the well attested homily on the Nativity (from which a mere

* The authors would like to thank Bertrand Bouvier for his helpful comments on this paper, and
wish to acknowledge the contribution of Luke Drake, MTS student at Harvard Divinity School,
who worked as research assistant for one of us (FB).

! The book in question is Sinaiticus graecus 1807, datable to the 16™ century. It is described in
the old catalogue of Vladimir BeneSevié, Catalogus codicum manuscriptorum Graecorum qui in
monasterio Sanctae Catharinae in Monte Sina asservantur (vols. 1, 3.1; 1917, repr., Hildesheim:
G. Olms, 1965) 3.1: 212-14.

HTR 105:4 (2012) 457—65
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four to five lines are quoted)® and what for us is a hitherto unknown homily on
the Feast of the Circumcision, from which the excerptor cites more than a page
worth of text.

An earlier publication demonstrated beyond any reasonable doubt not only that
the homily on the Circumcision is a genuine work of Sophronius, but also that it was
delivered on Sunday, January 1 of the year 635 (i.e., early in his patriarchate, which
lasted from 634 to 638).3 It was from a full version of that now lost sermon that the
excerptor of unknown date (or his source) copied out several extensive passages
in which Sophronius expatiated both on the coincidence of these two feasts
(Christmas and Circumcision) on a Sunday in 634 and 635, and on the background
and deep meaning of the Christian term “Day of the Lord” () kvptaxm) in relation
to its Jewish predecessor “The First of the Sabbaths” (0| pia t@v cafpdtev). In
the course of his rather scholarly presentation the patriarch informs his Jerusalem
congregation that, surprising as it might sound, the birth of Christ actually took
place on a Sunday. At this point Sophronius, seeing the need to support such a
novel statement, proceeds to adduce a proof from a very old and venerable source,
none other than the apostle Luke himself. The document cited is known now (as
it was to Sophronius) as the Dialogue of Jason and Papiscus.

Before proceeding to the Greek text itself it would be best to provide, as a
minimal background, some basic facts about the Dialogue and its history over time.

The philosopher Celsus is the first chronological witness (176—180 C.E.) of
the Dialogue of Jason and Papiscus (though he seems to have known the work
as Papiscus and Jason). Not surprisingly, he shows little appreciation for this
Christian document. More interesting, perhaps, is the fact that Origen, in his
response to Celsus (249 C.E.), does not defend it with much energy. It can help
the faith of the simple-minded believers, Origen says, but will be of little interest
to the intellectual Christian elite.* According to a passage attributed to Maximus
Confessor® (which some recent scholars claim is the work of John of Scythopolis),
Clement of Alexandria knew the Dialogue and apparently believed that Luke the
Evangelist was its author. This opinion was expressed in the sixth book of the lost
Hypotyposeis.

It seems clear that the Dialogue was appreciated in the early centuries of the
Church. A pseudo-Cyprian treatise preserves, in the form of a letter to a bishop

2 For an edition of the homily on the Nativity, see Hermann Usener, “Weihnachtspredigt des
Sophronios,” Rheinisches Museum fiir Philologie n.F. 41 (1886) 500-516 (and reissued in his Kleine
Schriften [4 vols.; Leipzig: Teubner, 1912-1913] 4:162-77).

3 John Duffy, “New Fragments of Sophronius of Jerusalem and Aristo of Pella?” in Bibel, Byzanz
und Christlicher Orient. Festschrift fiir Stephen Gerd zum 65. Geburtstag (ed. Dmitrij Bumazhnov
et al.; OLA 187; Leuven: Peeters, 2011)15-28.

4 See Origen, Contra Celsum 4.52-53.

3> The Scholia on Dionysius Areopagitus, De mystica theologia 1 (PG 4:421-22).

¢ See Paul Rorem and John C. Lamoreaux, John of Scythopolis and the Dionysian Corpus:
Annotating the Areopagite (Oxford: Clarendon, 1998) 36-39, 57, 244-45.
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Vigilius, an introduction to a Latin translation of the Dialogue. This letter, written
by a Christian named Celsus, expresses frank admiration for the work.” But the
Latin West kept its sympathy for the text longer than the East. Even though he must
have had some reservations in doing so, Jerome quotes it twice: once in relation to
the creation of the world, and again in connection with Jesus’s crucifixion.?

It is in Maximus Confessor’s Scholia to Dionysius Areopagitus’s De mystica
theologia that we find the first attribution of the Dialogue to Ariston of Pella,” an
ascription that comes despite the author’s knowledge that Clement considered Luke
the Evangelist to be the author of the disputation.

Eusebius of Caesarea refers to Ariston of Pella as a source of his information on
the second Jewish revolt (132-135 C.E.) and Emperor Hadrian’s rescript.'® In all his
works, however, Eusebius never mentions Ariston’s Dialogue,implying that he must
have had some reservations about it. Nor does Jerome, who quotes the Dialogue
twice, give the author a seat at the table in De Viris lllustribus, implying a similar
negative view. And though their historical accuracy is at times questioned, the
Chronicon Paschale (likely written around 630 C.E.)!! and the Armenian historian
Moses of Chorene!? refer to Ariston of Pella. Both sources, however, are dependent
on Eusebius of Caesarea."?

In summary, the Dialogue of Jason and Papiscus is an early, if not the very first,
example of polemical literature against the Jews. It was relatively popular in the
second, third, and fourth centuries. Judging by the majority of Christian writers
of that period, we presume that it was attributed to Ariston of Pella; Clement of
Alexandria’s theory of authorship represented a minority opinion, even though it
is shared by Sophronius in our fragment. In the fourth century, two centuries after
the Dialogue was written, doctrinal reservations against Ariston must have been

7 “Illud praeclarum atque memorabile gloriosumque lasonis Hebraei Christiani et Papisci
Alexandrini Iudaei disceptationis occurrit” (“Ad Vigilium episcopum de Judaica incredulitate,”
in Cyprian, Opera omnia [ed. Wilhelm Hartel; 3 vols.; CSEL 3; Vienna: apud C. Geroldi filium,
1868-1871] 3:128).

8 Hebraicae quaestiones in libro Geneseos (CCSL72; S. Hieronymi Presbyteri opera 1.1; Turnhout:
Brepols, 1959) 3, and Commentarii in Epistulam Pauli ad Galatas (ed. Giacomo Raspanti; CCSL
77a; S. Hieronymi Presbyteri opera 1.6/9; Turnhout: Brepols, 2006) 89-90.

° See above, n. 5. Pella, the place associated with Ariston, is one of the cities of the Decapolis,
east of the river Jordan.

10 Eusebius of Caesarea, Historia ecclesiastica 4.6.3.

" Chronicon Paschale (ed. Ludwig Dindorf; 2 vols.; CSHB 15-16, 16-17; Bonn: Weber, 1832)
1:477.

12 See Robert W. Thomson, Moses Khorenats’i: History of the Armenians (New York: Caravan,
1981) 201. The time of Moses of Chorene’s activities is disputed—some place him as early as the
fifth century, while others date him between the 7th and 9th cent.

'3 Another potential reference to the Dialogue is found in the writings of Anastasius of Sinai (fl.
640-700). See Anastasii Sinaitae Viae dux, (ed. Karl-Heinz Uthemann; CCSG 8; Anastasii Sinaitae
opera; Leuven: Brepols, 1981) XIII, 10, 19ff., as well as J. Edgar Bruns, “Altercatio Jasonis et
Papisci, Philo, and Anastasius the Sinaite,” 7S 34 (1973) 287-94.
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raised. Was Ariston marked by excessive millenarianism? Did he perhaps use an
incorrect method of biblical interpretation? It is hard to say.

In addition to the few quotations of the Dialogue and the rare mentions of the
name of Ariston, one must consider finally the early examples of the genre that
portrays disputes between a Christian and a Jew.'* As Ariston’s Dialogue seems
to have been one of the first of such treatises, it must have influenced others that
followed." Therefore any of the following works may have preserved traces of
Ariston’s Dialogue: Justin’s Dialogue with Trypho, the Dialogue of Timothy and
Agquilas, the Dialogue of Athanasius and Zachaeus, the Dispute between Papiscus
and Philo '® the Dispute between Simon and Theophilus, and Tertullian’s Adversus
Iudaeos. Apparently, however, none of these writings shows a literal dependence
on the newly discovered quotation from Ariston’s Dialogue of Jason and Papiscus.
Justin’s Dialogue with Trypho comes the closest, expressing a variety of similar
concerns: the eighth day’s relationship to the Sabbath,!” the mystery of Jesus’s
birth,'® divine gifts,!* and first things becoming new.?

In terms of modern scholarship,?! what was previously at the disposal of scholars
were a few witnesses either to Ariston or to the Dialogue: the Scholia attributed to
Maximus Confessor was the only document bringing together Ariston of Pella and
the Dialogue of Jason and Papiscus. The most important research on this whole
subject was done by Otto, Harnack, and Kiilzer.??

14 See Patrick Andrist, “Les Testimonia de 1’Ad Quirinum de Cyprien et leur influence sur la
polémique antijudaique latine postérieure. Proposition de méthode autour de Dt 28,66 et Nm 23,19,”
in Cristianesimi nell Antichita: Fonti, istituzioni, ideologie a confronto (ed. Alberto D’Anna et al. ;
Spudasmata 117; Hildesheim: Olms, 2007) 175-98.

15 See Lukyn A. Williams, Adversus Judaeos (Cambridge: Cambridge University Press, 1935)
28-30.

16 See Arthur C. McGiffert, Dialogue Between a Christian and a Jew (New York: Christian
Literature Co., 1889).

'7 Justin, Dial. 10.3; 24.1; 27.5; 138.1.

'8 Ibid. 43.3.

1 Ibid. 44.1, 4; 53.1.

2 Ibid. 65.5.

2! Harry B. Tolley Jr.’s “Ariston of Pella: An Investigation of His Works, Name and Toponym,”
(Ph.D. diss., University of Pennsylvania, 2009) presents an extensive review of the scholarship on
Ariston and on the Dialogue. However, since no new textual evidence has been available until now,
recent studies inevitably contain many repetitions.

22 See Johann Karl Theodor von Otto, Corpus Apologetarum Christianorum Saeculi Secundi (9
vols.; Wiesbaden: Séndig, 1861) 9:349-63; Adolf von Harnack, “Das dem Aristo von Pella beigelegte
Werk: Jason’s und Papiskus’ Disputation iiber Christus,” in Die Uberlieferung der griechischen
Apologeten des zweiten Jahrhunderts in der alten Kirche und im Mittelalter (TUGAL 1.1-2; Leipzig:
J. C. Hinrichs, 1883) 115-130; Harnack, Geschichte der altchristlichen Literatur bis Eusebius (2
vols.; Leipzig: Hinrichs, 1893-1904) 2:268-69; and Andreas Kiilzer, Disputationes Graecae contra
Iudaeos. Untersuchungen zur byzantinischen antijiidischen Dialogliteratur und ihrem Judenbild
(Byzantinisches Archiv 18; Stuttgart: Teubner, 1999) 95-97.
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Text

In the text that follows, the actual words from the Dialogue begin at line 7; at the
beginning and end we have included the introductory and concluding phrases of
Sophronius. The expressions Kal ue’ £tepa (1.1) and Kot pet’ oAlya (1.6) are
the remarks of the excerptor.

Koi ped’ tepo- <<Aovkdg ovv Nuog 0 pavdTotog Tadmy LUGTOYOYEL
™V AoUmpooovi Kal Enépactov e1dnoty, ovK ebayYEMO T Oel® TOVTNG
TUTOGOG TV LAVUGLY 0VK GTOGTOALKO1G QOTHV £YYPOWALEVOS TPAEETLY,
GAL &v £T€po aT0D SLapvnUoVEDSaGS GLYYPAUUOTL, OTEP KOl XapoKTAPL
Srooyik® texmvduevog Tdomvog Emovoudlet kol Mamickov Atéhoyov.>> 5

Kot pet’ 0Alyor <<év 10010 Yodv, 0nciv, Td GLYYPOULOTL, GG £K TPOCHIOL
Monickov cuvleeic (7)) v épdmoy, Momickog einev: “HOehov pabely
310 motov aitiov ™y piav 1@v capBdtov Tyietépav Exete;” Tdowv einev-
“1avta 0 0e0g Eveteirato 310 100 Movcéng Aéyov, <<i8oL £Yd TOLd O
£oyato Og T4 TPdTo>> Eoyatdv £0TLY 0 cOPPoTo, T 8¢ pio 1@V cofBdtmv 10
PO £V 00T Yap 816 Adyou B0 T GpyT| ToV TOVTOG KOOV YiveTat,
oG Kot 1 Ypaon Moveémg unvoet, kabag A&yet 0 Bedg: <<yevnOnte 00,
KOl £YEVETO OOC.>> 0 8€ Adyog e€edBav £k 10D B0 Kal 1O OO TONGOG
v 6 Xp1otdg, 6 Vidg 100 B0 81’ 00 Kol T, Ao TavTa £YEveTo.” Kol
£1epo, y000, dnoog Endyel Aéyav- “EvBev ovv Yvalt, GvBpane, 8t KoTd 15
TAVTo, Stkoing TIAUEY T piav 1@V coBdtov, dpyfy 0dcov THe Thong
kTioeng, 0Tl &v avth O XpLotog £hpavepddn £nL Thg YN Kol OTL TNP@OV TG
£VIOAGG KO TG YPOhaG Enabev, Kol Tabdv AvEsT GvEST TAAY £V aUTH
€K VEKPOV KOl OGBELS TOlg LoBNToilg abTOD, TOVTECTLY TOLG GIOGTOANOLGS, E1G
oVpavolg £nopetin: Kot 0Tt ol £0TLv 1 TV oldVeV NUEPQ, €16 0Y30Ad0. 20
TLATOVGO. KOl HEAAOVGO AvOTEAAELY TOlg Sikoiolg €v adBapoia, €v T
Baciieig 100 B0, dig aidviov ig | (7Y) Tolg aldvog, Gunv. 1 Yap NUEpa
1 100 capBdrov nintel el Katdmavcty Sud 0 elvon adthy Thg ERSouddoc.
S10 Ty oV aitioy fUelg Thy plov 1@V cofBETov TIUAUEY TOAAY Ty
oépovcay ayobdv Tapovsiov.” 25

Kot tadto, uév Aovkag 6 Beoméctog wov Tdowmvog kot IMonickov Atdhoyov
ouyypadev €8180&ev, OG KLPLOKN MUEPD < . . . >HEYYNG KOl Stdonuog
Kol 7@V GAAOV TUEPOV PO TO XPOVO KOOECTNKEY, KOl TG £EVOEPKOL
00 XOTHPog YEVVNCEMG MUEPQ YVOPLLETOL KOl Thg aOTOD €K VEKPDY
GVOoTAGEMG, AoAVTMG dE Kal THg O 0VPAVAV aVToD devtépag adi&ems, 30
TG Kal AdLadoyog £0TV KOl OMEPAVTOC, OVTE E£1G TELOG TOMOTE ANYOLOO,
oUte €tépav PET’ QDTN TAPOTEUTOVSO. TAPadoVy, Kol 810 T0VTo TV €5
NUAV TNy Kol 10 oEPaouo VIEP TAg TOALOG NUEPOS KANPOCACO., OG -
plav NUlv Gyabdv topovciav drnapddevtov tiktovoa.>>
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S = Sinaiticus gr. 1807

1 0 ¢avotatog TOVTV HUOTOY®YEL NoS: O GOVOTOTOV TOVTO HUGTOYMYN
S I 3 mpdéeoiv nos: ppvuoty (ut vid. e praeeunte uvucty) S Il 4 év
£1€pw nos: eveotépo S Il 6 tovtw nos: tovto S Il 7 IMorickoc] corr. Bou-
vier: [lamoxog S I 8 €xete nos: €xetar S I 11 §ud Adyov nos: Stardyov S
II' 18 moBwv nos: maB@v S Il 19 d¢Beig nos: @obeic S Il 20 1 1V aidvey
bis scr. S I 21 dvatélhety nos: dvatérew S Il 23 post avthv verbum (ex.
gr. televtaioyv vel cvpninpoocwy) deest I 26 tov Bouvier: tov S Il 27
Nuépa < . . . >dpeyyns nos (an mepidpeyyns vel KoAALdeyyng?): nuepLdoeyyeig S
II' 29 abtob nos: ot S Il 30 @oavtng nos: ®g 0vTov S | an’ obpovdv
nos: amod avav [sic] (i.e., GvOponwv), debuit ovvav S Il 31 olte nos: ovde S

Translation

And later on: “The most illuminating Luke, then, reveals this splendid and
welcome knowledge to us, not by putting down the information in his divine
Gospel nor by writing it into the Acts of the Apostles, but by recording it in
a different work of his, one that he composed in dialogue form and to which
he gave the title Dialogue of Jason and Papiscus.”

And shortly thereafter: “So in this work, putting the question into the mouth
of Papiscus, he has him say, ‘I would like to know why you (Christians) hold
the first day of the week in greater honor.” And Jason replies, ‘God ordained
this through Moses, when he said, <<Behold I make the last things as the
first.>> The Sabbath comes at the end, while the first of the week is the
first; for it was on this day that the beginning of the whole world took place
through the Word of God, as we are informed also by the book of Moses,
when God says, <<“Let light come into being,” and light came into be-
ing.>> And the Word which proceeded from God and created the light was
Christ, the son of God through whom all the other things as well came to be.’
And after making other good points he continues: ‘So you should know from
this, sir, that we are completely justified in honoring the first of the week as
the beginning of all creation, because on this day Christ was manifested on
earth, where in obedience to the commands and the Scriptures he suffered,
and following his Passion he arose from the dead; and he rose again on this
day, and having appeared to his disciples, i.e., to the Apostles, he proceeded
to heaven; and that this day is the day of the ages, falling on the eighth and
destined to dawn for the just in incorruption, in the kingdom of God, as a
light eternal for the ages, amen. For the Sabbath falls on a day of rest, since
it is <the last day> of the week. It is for this reason, then, that we honor the
first of the week, as the day that brings us a great wealth of good things.’

And this was the teaching of the inspired Luke when he composed the Dia-
logue of Jason and Papiscus, namely that the Day of the Lord is splendid,
illustrious and the first in time of the rest of the days; it is acknowledged
as the day of our Savior’s nativity in the flesh and of his resurrection from
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the dead, and likewise of his second coming from the heavens; a day that is
without a successor and without limit, since it neither ever comes to an end
nor transmits after itself another transient day. That is why it receives from
us, beyond the many other days, the honor and the reverence, as the day that
brings forth for us an abiding presence of countless good things.”

Comments

It is surprising that, in his introduction to the quotation from the Dialogue,
Sophronius expresses the same opinion as that aired by Clement of Alexandria:
namely, that Luke is the author of the Dialogue of Jason and Papiscus. A rapid
survey of the style and the vocabulary shows that this is impossible. The Dialogue
was written in the middle of the second century, and it is probable that its author
was Ariston of Pella.

From the first line, the quoted exchange between the Jew Papiscus and the
Christian Jason takes an apologetical turn. Jason is asked to explain to Papiscus
why for the Christian the first day of the week has gained in importance what the
last day has lost. Under the influence of the Hebrew Bible and the Septuagint,
John the prophet (Rev 1:10) had introduced the term “Day of the Lord”* to
signify this first day of the week as a day to celebrate Jesus’s resurrection. Jason,
however, does not immediately use the historical argument of the date of Jesus’s
resurrection, but rather a scriptural argument of divine prophecy. He claims that
God has promised through Moses’s writings to make the last things as the first.
Strangely, this divine utterance does not appear as such in the Scriptures, though
some readers may claim several equivalents as examples in the book of Isaiah
(Isa414,44.6,48.12). It is preserved as an agraphon in the letter of Barnabas.**

This brings the author of the Dialogue to the evident opinio communis: “‘Sunday,”
the “Day of the Lord,”* has eclipsed in importance the Sabbath, the seventh and

2 See Willy Rordorf, Der Sonntag. Geschichte des Ruhe- und Gottesdiensttages im diltesten
Christentum (ATANT 43; Ziirich: Zwingli, 1962).

% Barnabas 6.13: Aéyer 8& xvprog 1800, mo1d 10 Eoyota B¢ 10 npdto. “And the Lord says,
‘See! I am making the final things like the first’” (The Apostolic Fathers [trans. Bart D. Ehrman;
2 vols.; Loeb Classical Library 24-25; Cambridge, Mass.: Harvard University Press, 2003] 2:35).
Kraft and Prigent comment on this verse as follows: “On retrouve cet agraphon dans la Didascalie
syriaque (VI, 18, 15 sous une forme développée : « Je fais les choses premieres comme les derniéres,
et les derniéres comme les premiéres ») dans un contexte qui n’invite guere a supposer un emprunt
a Barnabé. (Cf. encore Hippolyte, Commentaire sur Daniel 4, 37 : « Car les choses derniéres
seront comme le premieres. »). L’origine de I’agraphon reste mystérieuse. A. Resch (Agrapha,
Aussercanonische Schriftfragmente, TU, NF, 15, 3-4, 1906, p. 167 s.), qui y voyait le souvenir
d’un logion de Jésus, n’a pas fait école (cf. Helmut Koester, Synoptische Uberlieferung bei den
Apostolischen Viitern, TU 65,p. 127). La solution avancée par H. Windisch (p. 337): dérivation d’Is.
43,18 s.; 46, 10, n’est guere satisfaisante. On se contentera donc de remarquer que cet agraphon,
qui annonce une geneése nouvelle et eschatologique, s’adapte particulierement bien au contexte.
Barnabé I’a certainment recu au sein méme du midrasch baptismal qu’il utilise ici” (Robert A. Kraft
and Pierre Prigent, Epitre de Barnabe’ [SC 172; Paris: Editions du Cerf, 1972] 125).

» The fragment uses the terms 1 8¢ pio t@v coppdtov and Kvplokn Huépa.
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last day of the week. Jason’s first argument is easy to understand, though not quite
logical. In the divine quotation attributed to Moses’s mediation, the “last things” do
not refer to the last day of the weekly calendar, namely the Sabbath, but rather to the
last event of salvation history, namely Jesus’s resurrection. Once this event, being
established as the last thing, is declared to have taken place on the first day of the
week, the author concludes that the priority of the Sabbath has come to an end.

Similarly, Jason’s second argument does not bring Jesus’s resurrection on the
first day of the week to center stage. It deals instead with the Creation story. On the
first day of God’s creation (Gen 1:3), Moses’s first book says that light was called
into being. This light is then declared by Ariston to be equivalent to Christ and
the first day of the week gains in importance, since it is the beginning of creation.

The author of the Dialogue next offers a multivalent third argument in favor of
the Lord’s Day. He connects Sunday not only with the resurrection of Jesus Christ,
but also with various stages of Jesus’s life, beginning with his birth. Redemption
starts on a Sunday since redemption starts with Jesus’s birth. It is interesting to
note that the first century C.E. kerygma on Jesus Christ’s death and resurrection,
as witnessed by Paul in 1 Corinthians 15, has been enlarged in the second century
to also include Jesus’s birth and life. A similar tendency is perceptible here: what
happens on the first day is not only Jesus’s resurrection, but Jesus’s birth as well.
Modern readers are used to thinking of Christmas as a feast on a fixed date, but it
should be borne in mind that Christmas was first introduced as a fixed feast day
in the second half of the fourth century C.E., more than two centuries after the
Dialogue was written.?

Besides Jesus’s birth (the text says “Christ was manifested on earth”’), the
author mentions Jesus’s resurrection without special emphasis; he adds Jesus’s
appearance to his disciples (does the author think of an appearance on the day of
Easter [John 20:19-23] or, as in the Johannine episode of Thomas [John 20:24-29],
the following Sunday?) and Jesus Christ’s final ascension (here the author enters
into conflict with Luke, since the Ascension occurs forty days after Easter [Acts
1:3]). It is Pentecost that falls on a Sunday (seven weeks after Easter, Acts 2:1).

The author of the Dialogue then expresses with enthusiasm the immense value
of the first day of the week: for it is simultaneously the eighth day, or the first day of
the last eschatological week, achieving the ogdoad.* It is the eternal day of the Lord,

% See Oscar Cullmann, La Nativité et U'arbre de Noél (Nouv. éd.; Paris: Editions du Cerf,
1993) 43-52.

27 See Heb 1:6: dtov 8¢ ndAv €lcoydyn TOV TPOTOTOKOV E1G THV OIKOVUEVNV.

28 Attributing different events of the history of salvation to identical periods of time was not a
Christian invention. Jewish tradition had previously established this precedent. Take, for example,
the Jewish poem of the Four Nights, wherein the creation, the divine manifestation to Abraham,
the Exodus, and the eschatological end of the world, all take place at night. See Roger Le Déaut,
La Nuit Pascale. Essai sur la signification de la Paque juive a partir du Targum d’Exode XII 42
(AnBib 22; Rome: Biblical Institute, 1963).
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the time of the Kingdom of God that will fall*® on a first day of the week. It is still
expected (uéAovoa) and will appear (GvatélAdewy) as the day of incorruptibility
for the just and of eternal light. Here the author returns to the argument concerning
the origin of light on the first day of Creation and considers the final light as the
fulfillment of the first light.

We may assume that the author’s reasoning appeared cumbersome and
unskillful to Orthodox theologians of the fourth and fifth centuries and failed to
inspire admiration for the doctrinal value of the Dialogue in late antiquity. But this
lack of internal logic is an argument in favor of the high age of the text, a time in
which Christian theology had not yet reached a firm shape. The author lives in his
time (the second century) and is pleased by his arguments; therefore his reasoning
can reach the “amen” of a full approval! He is also pleased to offer a summary of
his position. First, the Sabbath falls on the last day of the week and is considered
by both Jews and Christians as a day of rest (xatdmovoig):* rest at the end of the
week, at the end of the hebdomad. Second, the Christians are justified when they
celebrate the first day of the week. This first day represents the completion of the
ogdoad: it is not the day of rest, but the day of the delivery of divine gifts—“the
good things” (dya6d).>!

2 As one still says in French, that an event “tombe” on such-and-such a day.

3 See Otfried Hofius, Katapausis : Die Vorstellung vom endzeitlichen Ruheort im Hebrderbrief
(WUNT 11; Tiibingen: J. C. B. Mohr, 1970).

31 See Matt 7:11: el oOv Dpeig movnpol dviec oidate dopota dyodd Sidévor 101 Téxvolg VUMY,
66O PAAAOV O TaTp VUMV O €V TO1G 0VPaVOlg SOCEL Gyodd 101G 0iToVGLY OVTOV.



