PASCHA IN THIRD-CENTURY PALESTINE
ORIGEN’S NEWLY IDENTIFIED HOMILIES ON THE PSALMS

Before Marina Molin Pradel and Lorenzo Perrone discovered, identified,
and edited the twenty-nine anonymous homilies of Codex Monacensis
graecus 314 on the Psalms as a lost original of Origen', the two volume-
treatise On Pascha, found in 1941 among the Toura papyri and edited in
its entirety in 19792, constituted the last large addition to his extant Greek
ccuvre. Since | aimed at completeness in my investigation of Pascha bei
Origenes in my two-volume study of 20053, this short contribution limits
itself to integrating the new evidence into the larger picture, proceeding
from (1) questions about the celebration of the Christian Pascha to
(2) aspects of the interpretation of the biblical Pascha*.

[. THE CELEBRATION OF THE CHRISTIAN PASCHA
OVER SEVERAL DAYS IN ORIGEN’S CAESAREA

1. Origen’s Only Statements: CC VIII 22 and H77Ps VI 4

Although Pascha is the only biblical topic to which Origen addressed
himself monographically beyond his commentaries and homilies and in
spite of the highly differentiated paschal theology which can be found
throughout the vast ceuvre of his Caesarean period, his hints at the paschal
celebration itself are extremely rare and, in most cases, ambiguous.

The only fact beyond dispute is that Christians in third-century
Caesarea did celebrate Easter as an annual feast, with Pentecost as a sub-
sequent period. In the cult-critical argumentation of his apology Contra

1. Die neuen Psalmenhomilien: Eine kritische Edition des Codex Monacensis
Graecus 3/4, cd. L. PERRONE with M. MoLIN PRADEL — E. PrRINZIVALLI — A. CACCIARI
(GCS NF, 19: Origenes Werke, 13), Berlin, De Gruyter — Brandenburgische Akademie
der Wissenschaften, 2015; on these homilies, cf., among others, the monographic section
of Adamantius 20 (2014).

2. O. GUERAUD — P. NAUTIN, Origéne, Sur la Pdaque. Traité inédit publié d'aprés un
papyrus de Toura (Christianisme antique, 2), Paris, Beauchesne, 1979.

3. H. BUCHINGER, Pascha bei Origenes (Innsbrucker theologische Studien, 64),
Innsbruck, Tyrolia, 2005.

4. 1 wish to thank Christopher J. Sprecher (Regensburg) for his careful revision of
the English of this contribution.
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Celsum, where he notes that Christians indeed shunned institutions of late
antique religions such as temples and public religious feasts because of
their spiritual understanding, Origen retorts that “one could object what
is happening at our Lord’s days or Fridays or Pascha or Pentecost for
days™, thus confirming the existence of these weekly and annual cele-
brations. His metaphorical explanation, however, does not give any indi-
cation of their shape and liturgical elements. He neither dwells on the
“date of the Pascha”, which he calls a “problem which needs further
elaboration” in his Commentary on Jn 2,13, the discussion of which he
defers to a future “better occasion”, which apparently never came about
in his career®; nor does he ever even mention the paschal fast and its
breaking, which in his time constituted the characteristic principal act of
the Christian celebration’.

All the more noteworthy is the statement of H77Ps V1,23-25 about
the manna that rained down as “bread of heaven” and “bread of angels™:
notwithstanding the identification with Christ as “the living bread which
came down from heaven” (Jn 6,51), Origen does not identify this bread
straightforwardly with the Eucharist, but clearly understands it meta-
phorically as the “words (plural!), which we eat”® — an interpretation
perfectly in line not only with his general idea of partaking in Christ via
the medium of scripture in the metaphor of eating, but also with his use
of Ps 77(78),23-25 and Jn 6,51°. After a lengthy comparison with an
athlete’s food, Origen reproaches his listener for their lacking church
attendance:

5. CC VIIL22: ... t& nepl 10OV nop” AUy kuplak®v §j rapackevdv fi tob Maoye §j
tfi¢ [evinkootiic 81 fuépwv yvopeva ...; Origéne. Contre Celse 1V, ed. M. BORRET
(SC, 150), Paris, Cerf, 1969, p. 222.

6. Clo X,19,116; Der Johanneskommentar, ed. E. PREUSCHEN (GCS, 10; Origenes
Werke, 4), Leipzig, Hinrichs, 1903, p. 190.

7. H. BUCHINGER, Breaking the Fast: The Central Moment of the Paschal Celebration
in Historical Context and Diachronic Perspective, in P. VAN GEEST — M. POORTHUIS —
E. ROSE (eds.), Sanctifying Texts, Transforming Rituals: Encounters in Liturgical Studies.
Essays in Honour of Gerard A.M. Rouwhorst (Brill’s Studies in Catholic Theology, 5),
Leiden, Brill, 2017, 191-205. Origen’s failure to mention the paschal fast is particularly
blatant in H77Ps 1.4, where he ponders the spiritualised “Christian fast”; cf. below, 11.2.

8. H77Ps IV,3 (GCS NF 19, 392 PERRONE).

9. Cf. BUCHINGER, Pascha bei Origenes (n. 3), pp. 838-867; 875, and other places
referenced by the index pp. 960 and 967. On John 6, cf. M. MEeEs, Kapitel 6 des Johan-
nesevangeliums in den Werken des Origenes, in Lateranum 48 (1982) 179-208 [repr. in
ID., Die friihe Rezeptionsgeschichte des Johannesevangeliums: Am Beispiel von Textiiber-
lieferung und Vdterexegese (Forschung zur Bibel, 72), Wiirzburg, Echter, 1994, 259-295],
on Ps 77(78), cf. G. MADEC, “Panis angelorum” (selon les Péres de I'Eglise, surtout
S. Augustin), in Forma Futuri. Studi in onore del Cardinale Michele Pellegrino, Torino,
Bottega d’Erasmo, 1975, 818-829, pp. 819-821.
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You do not want to give yourself over to the athletic food; but often a day
passes while you are unfed in soul. But why do I say one? Rather also a
second and third and fourth; yet that is not enough! Often six and seven
days pass you by, in order that you might be fed on one. When you there-
fore are able and come to the Lord’s (supper? house? &ig kvpiakdv), you
take your spiritual food and turn to salvation, but not throughout seven
days, but over the course of several Lord’s (days)! Yet some even despise
and remain unfed the whole year; they come on the few so-called <days>
“of the Pascha” and are fed on them. Do you think that these are able to
fight ...'0?

While Origen’s preceding commentary was quite explicit about the
identification of the manna with the “words which we eat”, the modern
reader is not the only one who may be tempted to see the Eucharist, too,
behind the “spiritual food” (tpoer nvevpatikn); Didache 10,3 proves
the eucharistic use of this terminology'}, and several passages in the texts
of Clement of Alexandria show that the Alexandrian tradition was quite
familiar with such a sacramental application'?. Even if that was not
Origen’s intention'?, the passage illustrates what Lothar Lies has aptly

10. H77Ps 1IV.4 (GCS NF 19, 394 PERRONE): O J€hetg covtov Evdobvat T TpoPih
0 &IAnTIKR, GAAE moANGKLG TupEpyeTal fipépa pia dTpdpov cov Bvtog tf woxf. Kai
i Aéyo pia; GAAG yip xai devtépa kai tpitn xai tetdptn’ Kai obk dpkel dAAd
RoAMGKIG Tapépyoviai oot Auépal EE kal Entd, Tva pilav tpapfig. "Eav dpa Svvndiig
2080V £ig Kuplakov, AuPdv Gov TNV TPOETV TV TVELHATIKNY, KOl TPOTPATHVAL £i¢
cotnpiav, GAAE 0d 8& Sul Enth Huepdv, AR dul thetdvov kuplaxdv! "Hon pév tiveg
KaTaQpovovct kui 8Ae 1 &viaut® dtpogot pévovoty' Epyoviat 6 &n” driyug Tag ToL
Rracya Aeyoudvog <AUEPUS> v adtuig Tpapnodpevol. Olesde 611 &keivor dvvavial
adinoot.

t1. Didache 10,3 (FC 1, 124 GEERLINGS).

12. The lengthy discourse of Clemens Alexandrinus, Paedagogus 1,6,35,3; 1,6,40,2;
1.641,3: 1,6,49,3; 1,6,50,3 (GCS 123 = Clemens Alexandrinus 13, 111; 114; 115; 119;
120 STAEHLIN — *TREU), on the Eucharist is, however, at least open for an analogous
understanding; the terminology in Exc. Theod. XIIL,1 (GCS 17 = Clemens Alexandrinus
3, 111 STAEHLINY and Paedagogus 11,1,9,1 (GCS 123, 159) is clearly eucharistic, while in
turn it explicitly refers to the word in Paedagogus 111,11,76,2 (GCS 123, 278).

13. Origen never applies the term mvevpatikt tpoen unequivocally to the Eucharist,
although the following paragraph H77Ps IV,7 (GCS NF 19, 398 PERRONE) cryptically
states that “whoever has tasted the spiritual food, knows what is the pleasure of the soul”
(O vip YELOAPEVOG MVEDUATIKRAG TPOETS 01dev Tig f Tpuen f tfig wuyfig), and the
concluding section H77Ps IV,11 (GCS NF 19, 407) returns to the notion of the “spiritual
food and the divine food”; on the contrary: Hler X1X,14 refers to the liturgy of the word,
although Origen expounds on the Passover as Eucharist in the immediately preceding
passage (Origéne. Homélies sur Jérémie. Tome 11: Homélies XII-XX et homélies latines,
traduction par P. HussoN — P. NAUTIN, édition, introduction et notes par P. NAUTIN
[SC, 238], Paris, Cert, 1977, p. 230); also Clo XII1,33,211 (GCS 10, 258 PREUSCHEN) is
not Eucharistic. Fragm. 12 in 1 Cor (JTS 9 [1908] 241 JENKINS) explicitly reflects on the
metaphor of spiritual food. H36Ps II1,10 (GCS NF 19, 152) relates the spiritual nourish-
ment to the meditation on the Law of the Lord “by day and by night” (cf. Ps 1,2). The
authenticity of the following references from the indirect tradition cannot be discussed in
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called the “analogisation” of Origen’s Eucharistic theology'*. Less clear
is the reference to the kvplaxdv, to which the addressee of the homily
should come and take spiritual food. In light of 1 Cor 11,20, the context
of which also speaks of “spiritual nourishment” (nvevpatikov Bpdua)
(1 Cor 10,3), one may think of the “Lord’s supper” (kvplakov deinvov).
The editor’s reference to the fourth-century Latin translation of HEx
XI1,2, however, which uses the term “Lord’s house” for the church
building'®, suggests an understanding of the nominalised adjective
Kuptakdv as an elliptic expression for the church as “the Lord’s (house)”
— a usage well attested in later Greek literature, but so far apparently
not yet otherwise found in writings from the third century!®.
Complaints about sparse church attendance are at any rate a recurring
topic of Origen’s homilies; Hils V,2 states that “now a multitude of
people is present because it is Friday, and even more on the Lord’s day,
which commemorates the Passion of Christ, since the resurrection of
the Lord is not celebrated once a year and not always after eight days™!".

the present context: Selecta in Leviticum X1,3 (PG 12, 401B) explains the rumination of
the spiritual food as permanent commemoration and meditation, obviously of the word;
Expositio in Proverbia XVII (PG 17, 201B) likewise insinuates an analogous understand-
ing of the “solid spiritual food” of the weaned children of the Church. The explanation
of the “cheeks of Christ” in Scholion in Cantica Canticorum V,13 (PG 17, 276B) as
“those who serve the Word of God and the spiritual food (Zwaydvag Xpiotod tovg
dtakovovpévoug Aoy ®eob kal Tpoel) mvevpatikf vontéov)” is ambivalent: is the
latter element of the parallelism identical with or complementary to the former? Scholion
in Cant. VIL2 (PG 17, 281B) interprets the “mixed wine” and “heap of wheat™ of the
lemma to have been added “in order to signify the spiritual food (iva v nvevpatiknyv
TpoPfv onuévn)”’; in this context, the two elements of wine and wheat may imply a
Eucharistic notion. FrMt 493 (Mt 24.,45) (Matthduserkldrung. 111: Fragmente und Indices,
I. Hilfte, ed. E. KLOSTERMANN [GCS, 41; Origenes Werke, 12], Leipzig, Hinrichs, 1941,
p. 202) applies the exhortation of the gospel to “give food in time” to the bishops and
teachers who should “serve the spiritual food (the only occurrence in the plural!) in time
of quantity and quality” (tG¢ mvevpatikag SL0TACOELY TPOPAS KALpd TocHTNTOG,
no10TNT0g). Some dubious catena fragments on the Psalms, which can easily be checked
in the Thesaurus Linguae Latinae, are not considered here.

14. L. Lies, Wort und Eucharistie bei Origenes: Zur Spiritualisierungstendenz des
Eucharistieverstindnisses (Innsbrucker theologische Studien, 1), Innsbruck, Tyrolia, 21982
{11978], pp. 218-258.

\S. Homilien zum Hexateuch in Rufins Ubersetzung. Erster Teil: Die Homilien
zu Genesis, Exodus, und Leviticus, ed. W.A. BAEHRENS (GCS, 29: Origenes Werke, 6),
Leipzig, Hinrichs, 1920, p. 264: Alii ... in remotioribus dominicae domus locis saecula-
ribus fabulis occupantur. 1 am grateful to Lorenzo Perrone for pointing out the implica-
tions of this parallel.

16. G.W.H. Lampe, A Patristic Greek Lexicon, Oxford, Clarendon, 1961, pp. 785f.,
here p. 786 (4.c).

L7. Homilien zu Samuel I, zum Hohelied und zu den Propheten. Kommentar zum
Hohelied in Rufins und Hieronymus’ Ubersetzungen, ed. W.A. BAEHRENs (GCS, 33:
Origenes Werke, 8), Leipzig, Hinrichs, 1925, p. 265; the syntax of neque enim resurrectio
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Along with Contra Celsum VIIL22, the newly identified H77Ps V1,4
is the only instance in Origen’s extant works where he unequivocally
applies the term “Pascha” to the Christian feast of Easter; moreover, it
may be noted that he does not seize the opportunity to exploit the Pascha
as an interpretation of the food of the Christians as he does in other
instances, especially the famous passage in HGn X,3, the argument of
which otherwise parallels our context, and adds to the polemics an
anti-Jewish thrust: “It is Jewish to observe certain and rare holidays ...
The Christians eat the meat of the lamb every day, that is, they partake
daily in the meat of the word; ‘for (as) our Passover Christ has been
sacrificed’ (1 Cor 5,7)”'8.

2. Open Questions of the Liturgico-historical Assessment

It seems clear that Origen addressed members of his congregation
who only came to church on Sundays or even only once annually
at Easter; at the same time, the latter occasion apparently comprised
“several <days> called ‘of the Pascha’”!?. Obviously, the liturgy of these
days contained the reading of Scripture; a Eucharistic notion may be
implied, but cannot be proven. Even if this is not the case, the passage
does not fit without difficulty into the established picture of early litur-
gical history.

a) The Horizon of Other Sources

Arguments from silence are always disputable. This is all the more so
in the case of an author uninterested in the external shape of Christian
institutions not because of indifference but in view of his Platonising
mind-set, which transcends the sensible world in favour of the intelligible
realm as the truly important reality. Furthermore, our knowledge of the
early Christian paschal celebration relies on no more than literally a
handful of references from the first three centuries along with some
accounts in fourth-century sources, especially Eusebius of Caesarea®.

Domini semel in anno et non semper post octo dies celebratur is complicated and unusual,
but clear; cf. BUCHINGER, Pascha bei Origenes (n. 3), pp. 7791., n. 2119; 783f.

18. Iudaeorum est dies certos et raros observare sollemnes. ... Christiani omni die
carnes agni comedunt, id est carnes verbi cotidie sumunt. *Pascha enim nostrum immo-
latus est Christus” (GCS 29, 97 BAEHRENS). On the polemical construction of “Jewish”
literalist hermeneutics of the Pascha and respective practice, cf. BUCHINGER, Pascha bei
Origenes (n. 3), pp. 695-702.

19. It should be noted that the addition of fii€pau is a — necessary — editorial conjecture.

20. Historical and literary data as well as the respective bibliography are summarised
in H. BUCHINGER, Pascha, in RAC 26 (2015) 1033-1077.
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Eusebius’s account of the paschal controversy does not provide any
further detail beyond the varying length of the paschal fast and the con-
tested date when it was broken?'. We do not know when the congregation
in Sardis read “the Hebrew Exodus” and heard Melito’s anti-Jewish ser-
mon??; a vigil until cockcrow is presupposed by the apocryphal Epistula
Apostolorum and Dionysius of Alexandria?’. The Syriac Didascalia man-
dates gatherings with readings, psalmody, and prayer on the nights of
Friday and/or Saturday, but apart from its uncertain historical classifica-
tion (which is likely to include a complex successive evolution lasting
well into the fourth century), it mentions a time as early as 9 p.m. as the
moment when the fast was broken®* — a feature which would fit well with
the concept of the quartodeciman Easter as “a kind of Anti-Pascha” (to
use Gerard Rouwhorst’s terminology?). This, according to the Didas-
calia and Epiphanius of Salamis, was synchronised polemically as a
counter-celebration against the Jewish Passover and consisted in fasting
during the banquet of the Jews and breaking the fast after the latter’s
termination®®, The anecdote from Eusebius that Narcissus — the predeces-
sor of Alexander, under whom Origen is known to have preached in
Jerusalem — miraculously renewed the oil for the lamps *“during the great
full-night vigil of the Pascha” (xotd thv peydinv ... tob mdoyo
Sravoktépevoty), appears to imply a nocturnal celebration, although it is
not totally exempt from the suspicion of anachronistic retro-projection?’
In any case, there is not the slightest hint at any concrete element of a
Christian Easter liturgy in Origen, which leaves the content of the “ «days»
called ‘of the Pascha’” quite enigmatic.

21. Hist. Eccl. V223-25 (GCS 9/1; Eusebius Werke 2/1, 488-498 SCHWARTZ).

22. Melito, On Pascha 1 (Oxford Early Christian Texts 2 HALL).

23. Epist. Ap. 26 (PO 43 = 9/3, 198 [58] GUERRIER — GREBAUT, Ethiopic) / 8 (TU 3/13
= 42, 5*f. Scumipt, Coptic); Dionysius, Epist. 14,1 Ad Basiliden (Cambridge Patristic
Texts 94 FELTOE).

24. Didascalia 21 (Syriac: CSCO 407 = Scriptores Syri 179, 214f. with variants
nn. 210 and 212; 217f. / English: CSCO 408 = Scriptores Syri 180, 199 with variants
nn. 230f.; 201f. VooBUs). For a compelling analysis which differentiates historical strata
in the text and its variants, see G.A.M. ROUWHORST, Les hymnes pascales d’Ephrem de
Nisibe: Analyse théologique et recherche sur I'évolution de la féte pascale chrétienne a
Nisibe et a Edesse et dans quelques Eglises voisines au quatriéme siécle (SupptVigChr,
7/1-2), Leiden, Brill, 1989, vol. 1, pp. 157-190.

25. ROUWHORST, Les hymnes (n. 24), vol. 1, pp. 192,197: “une sorte d’anti-Paque”.

26. Didascalia 21 (Syriac: CSCO 407 = Scriptores Syri 179, 211; 218 / English: CSCO
408 = Scriptores Syri 180, 196; 202 VooBus); Epiphanius, Panarion 70,11,3 (GCS 37 =
Epiphanius Werke 3, 244 HoLL — 2DUMMER); cf. BUCHINGER, Breaking the Fast (n. 7).

27. Hist. Eccl. V1,9,1-3 (GCS 9/2; Eusebius Werke 2/2, 538 SCHWARTZ). In the con-
temporary Latin West, Tertullian, Ad uxorem 11,4,2 (CCSL 1, 388 KROYMANN), likewise
supposes that the paschal celebration takes place at night.
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b) The “<Days»> Called ‘of the Pascha’” : Paschal Fast or Part of the
Pentecost Period?

Although the Pentecost as a period of fifty festive days is well attested
in the third century — though by far not universally — and is even men-
tioned by Origen himself?®, there is no other source known so far that
documents the Christian Easter feast as such as a liturgical celebration of
several days before the fourth century, when the paschal celebration was
extended to both the days before and after Easter?. Neither period is
attested at the time of Origen. (1) A mimetic celebration of Holy Week
according to a harmonised Gospel chronology is attested in Jerusalem in
the last quarter of the fourth century and soon spread to other places.
Of course, the paschal fast is known to have been expanded over several
days as early as the later second century; but in the earliest sources, there
is no hint that this purely ascetic practice was accompanied by special
liturgical gatherings, which is also difficult to imagine in light of the
emphasis laid by early witnesses on the diversity of practice, including
a varying duration of the fast which could last between one or two days
and 40 hours, according to Irenaeus as quoted by Eusebius?!, or a whole

28. Cf. CC VIII,22 (as quoted in n. 5); for further sources, cf. H. BUCHINGER, Pente-
koste. B. Christlich. Il. Alte Kirche. IlI. Zusammenfassende Interpretation, in RAC 27
(2016) 94-108, epitomising Ip., Pentekoste, Pfingsten und Himmelfahrt. Grunddaten und
Fragen zur Frithgeschichte, in R.W. BISHOP — J. LEEMANS — H. TAaMAs (eds.), Preaching
after Easter: Mid-Pentecost, Ascension, and Pentecost in Late Antiquity (SupplVigChr,
136), Leiden, Brill, 2016, 15-84. The Pentecost period is never referred to as “days of the
Pascha” in early Christian literature, and the 50 days can hardly be identified with the —
obviously very few — “several days” on which negligent Christians appeared at Church.

29. The vigils on Friday which are attested by the Syriac Didascalia 21 (as in n. 24)
and Aphrahat, Demonstrations XI1,8.12 (Patrologia Syriaca 1/1, 521; 536 PARISOT), are
more likely to be a remnant of the Quartodeciman past than a mimetic augmentation of
the paschal celebration; cf. ROUWHORST, Les hymnes (n. 24), vol. 1, pp. 131-193, esp. 191-
193.

30. Egeria, Peregrinatio 30-37 (FC 20, 256-278 ROwekamp). The historical value of
Georgian homilies ascribed to Meletius of Antioch remains to be critically assessed.

There is no reason to project a mimetic concept as it was operative in the development
of Holy Week in later fourth-century Jerusalem back into the third century. Origen does,
admittedly, develop the concept of a “triduum” in the exegesis of the “way of three days”
of Ex 5.3 in light of Hos 6,2 in his HEx V,2: “For us, the first day is the Passion of the
Redeemer, and the second the one on which he descended into the netherworld; the third,
however, is the day of the resurrection” (GCS 29, 186 BAEHRENS: Prima dies nobis
passio Salvatoris est et secunda, qua descendit in infernum, tertia autem resurrectionis
est dies); but nothing insinuates that Origen thinks of liturgical celebrations of the Pascha
in this merely exegetical context, although he may indirectly be the forefather of such a
mimetic concept in later Latin authors. Cf. H. BUCHINGER, Was There Ever a Liturgical
Triduum in Antiquity? Theological Idea and Liturgical Reality, in Ecclesia Orans 27
(2010) 257-270.

31. Hist. Eccl. V.24,12 (GCS 9/1, 494 SCHWARTZ).
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week according to Dionysius of Alexandria*’. A possible parallel, how-
ever, comes from the Syriac Didascalia, which mentions not only a full
week of eased fasting in addition to the strict paschal fast of Friday and
Saturday??, but also a “service during those days (sc. of the paschal fast),
when you pray and intercede”?*. It has to be noted, however, that if the
early paschal fast is to be understood as a continuous period of fasting,
a Eucharistic interpretation of Origen’s reference to the nourishment of
the Christians with the “spiritual food” during the “several «days> called
‘of the Pascha’” would be virtually precluded®: although concluding the
regular stational fast in the afternoon was a widespread practice, the full
fast at the core of the paschal celebration would not allow any food*.
(2) The second possibility is to understand these “several «days»> called
‘of the Pascha’” not as a period preceding Pascha and coinciding with
the paschal fast, but following its core celebration, whatever the latter’s
appearance might have been. Yet the distinction of an Easter Octave
within the festive period of Pentecost is also documented otherwise only
from the later fourth century on®’; furthermore, early Christian sources
prior to that time always apply the term “Pascha” to the first phase of
the Christian celebration, characterised by mourning and fasting, and
never to the joyful second phase of Easter®®. It is therefore more sensible
to identify the “several «days> called ‘of the Pascha’” with the paschal
fast and assume non-eucharistic services.

32. Dionysius, Epist. 14,1 Ad Basiliden (Cambridge Patristic Texts 101f. FELTOE).

33. Didascalia 21 (Syriac: CSCO 407 = Scriptores Syri 179, 208; 214f.; 217 / English:
CSCO 408 = Scriptores Syri 180, 191; 198f.; 201 Vo0OBUS).

34. Didascalia 21 (Syriac: CSCO 407 = Scriptores Syri 179, 208f. / English: CSCO
408 = Scriptores Syri 180, 191 Voosus).

35. The analysis of the terminology of *“spiritual food” in n. 11-13 neither insinuates
nor excludes a Eucharistic understanding of that “spiritual food”.

36. Sources like Dionystus of Alexandria and the Syriac Didascalia (see nn. 32f.),
which distinguish longer periods of less rigid abstinence from the core of the paschal fast,
always maintain the strict character of the latter. This is also true of later documents;
cf. J. SCHUMMER, Die altkirchliche Fastenpraxis mit besonderer Beriicksichtigung der
Schriften Tertullians (Liturgiegeschichtliche Quellen und Forschungen, 27), Miinster,
Aschendorff, 1933, and R. ARBESMANN, Fasten. Fastenspeisen. Fasttage, in RAC 7 (1969)
447-524.

37. Cf. BUCHINGER, Pentekoste (n. 28).

38. Cf. BUCHINGER, Pascha bei Origenes (n. 3), pp. 413-416, with reference to
primary sources and secondary literature. The designation of the Easter Octave as “Pascha”
is attested only in later sources of the developed Christian liturgies; cf. the references
given in BUCHINGER, Grunddaten (n. 28), pp. 26 (Armenian Lectionary of Late Antique
Jerusalem); 67 (Romano-Frankish tradition); 72f. (Merovingian Gaul); 83 (Codex
Theodosianus).
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At any rate, it is striking that, in Contra Celsum, Origen speaks about
“what happens at our ... Pascha or the Pentecost for days”°. One can
therefore either identify the “several <days> called ‘of the Pascha’” from
our homily with those mentioned by Origen in Contra Celsum *“*at Pascha
or the Pentecost for days”, or assume that Origen’s congregation gath-
ered during the days of the paschal fast, which in any case was a signif-
icant period wherever Easter was celebrated in early Christian times.

In summary: Origen tells us little about the shape of Christian worship,
and often his scant hints at best do not contradict what the few other
available sources suggest*’. Nonetheless, with this newly discovered
homily, he remains the only explicit witness to a liturgical celebration of
Easter over several days — if indeed the conjecture is correct — before
the fourth century. What this celebration looked like and whether the
“several <days> called ‘of the Pascha’” preceded or followed the feast
cannot be determined with any certainty; analogous to the Syriac Didas-
calia, one may assume non-eucharistic celebrations during the period
of the paschal fast.

II. THE INTERPRETATION OF THE BIBLICAL PASCHA IN
THE NEWLY IDENTIFIED HOMILIES ON THE PSALMS

The interpretation of the biblical Pascha in the newly identified
Homilies on the Psalms is much simpler and quite unequivocal; one of
them nevertheless stands in astonishing contrast with Origen’s arguments
in other contexts.

1. Jesus Crucified as Pascha and the Supersession of the Biblical Feasts

Commenting on Ps 73(74),4, “Those who hate you boasted in the
midst of your feast”, Origen asks his audience to “come to the time of
that feast, when my Jesus, who is the Pascha, is delivered to be cruci-
fied”; polemically perverting the intention of the biblical text which

39. See reference above, n. 5. The extension “for days” refers to the Pentecost period
in the first place and not necessarily also to Pascha. There is no indication in CC VIII,22
that Pascha also comprised several days.

40. Another problem can only be mentioned: the reference of HLv X,2 (GCS 29, 445
BAEHRENS) to quadragesimae dies ieiuniis consecratos is considered an intentional mis-
interpretation adapting the text to the developed liturgical situation of the later fourth
century; cf. BUCHINGER, Pascha bei Origenes (n. 3), pp. 810-812, and Ib., Origenes
und die Quadragesima in Jerusalem: Ein Diskussionsbeitrag, in Adamantius 13 (2007)
174-217.
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laments the profanation of the temple, he identifies the Jews, “the ene-
mies of Christ”, as those “who boasted in the midst of the feast”:

For it was a feast when he was delivered, and instead of a sheep they killed
the Saviour, who “was led like a sheep to the slaughter and was silent like
a lamb before his shearer” (Isa 53,7). And do I not hear the prophet very
plainly say that “he was led like a sheep™: for the prophet spoke mystically,
since he knew that he was “our Passover”; that “Christ was sacrificed”
for us (cf. 1 Cor 5,7), because “he was led like a sheep to the slaughter”.
As the sheep are led at Passover, so too at the true Passover is Christ led*!.

This exposition stands in strong opposition to the repeated view of
Origen that such a typological relation between the Passover and the
Passion is impossible for logical reasons, as well as to his other use of
the biblical prooftexts. Origen repeatedly argues elaborately against the
common passion typology of the Passover for logical reasons. Both in
his first systematic sketch on the question of the Pascha in his Commen-
tary on John and in the first book of his tractate “On Passover”, he
argues for several reasons that “the Passover is type of Christ, but not of
his Passion”, including that, unlike Christ, the Passover was sacrificed
according to the law (Clo X,16,93) or even by “holy people™ (On Pass-
over 40 — a notion which is in blatant contrast to “those who hate” God
in Ps 73[74],4), and that at Passover many sheep are slaughtered, while
Christ was only one (while in H73Ps 1,8 he simply equates the sheep of
Passover with Christ)*2. It is probably for these typological reasons that,
throughout nearly his entire ceuvre, Origen refuses to integrate Isa 53,7
into his paschal theology, which is all the more remarkable in view of
the widespread use of the verse for that very purpose in earlier Christian
literature*>. Only in his second book “On Passover”, which for good

41. H73Ps 1,8 (GCS NF 19, 234 PERRONE): Katd 10 fntov A€ pot &mi tov ypdvov
i £optiig ékeivig, 81e & Inocoig pov, Taoya Svrtog, tupadidotat elg T otavpwIfvarl.
Evexavyrioavro obv ol Tovdaiot, oi morépior 1@ Xpiotd, kail &vepyolvieg Tolg
lovdaiovg &v uéo tic optiic: Eoptn Yip v, 61 napeddodn kai dvti mpofdtov
aréxtewvay 1OV owtiipa, dotic d¢ mpdfatov éni opayny iy Kai ¢ duvog évedmiov tob
KeipovTog abtov dpwvog. OUKETL oDV dKkovm ToD TpoPRTov Grhobotepov Aéyovtog dg
npoParov &ni apayiy fiydn poTik@de Yap elnev & mpopitng eldg 811 70 ndaya iy, inép
Hudv étodn Xpiotds, 811 dg npdfatov éni apayiyv fxIn. Qg &v 10 naoya th npdPata,
obtog &v T® GAndvd tdoya & Xpiotog dyetat.

42. Especially Origen, On Pascha 1,40f. = Papyrus pp. 12f. (176-178 GUERAUD —
NAUTIN), resuming arguments already brought forward in Clo X,16,89-18,111, especially
X,16,92f. (GCS 10, 186-189 PREUSCHEN); cf. BUCHINGER, Pascha bei Origenes (n. 3),
pp- 63-72; 190-196; 654-657, summarising Ip., /Kor 5,7 als Schliissel der Paschatheol-
ogie des Origenes: Das Pascha der Juden, das Opfer Christi und das Pascha der Chris-
ten — eine Aporie?, in ZNW 91 (2000) 238-264.

43. BUCHINGER, Pascha bei Origenes (n. 3), pp. 746-752.
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reasons of theology and terminology has been distanced from the first
book on the topic*, does he use Isa 53,4-9 as one of the scriptural bases
for his argument that the “sheep which was slain in Egypt” was a “type
of Christ, the true sheep” in his redemptive work. Nevertheless, here too,
he still refrains from explicitly and directly identifying the Passover with
the Passion®. Lastly, it is to be observed that in no other instance does
Origen apply 1 Cor 5,7 to the Passion*®, and it is significant that in the
present homily, he amends the quotation of “Christ our Passover” being
sacrificed into his being sacrificed “for us”#’. Such an unconcerned use
of paschal typology for addressing the Passion and the inconsistency of
the newly identified homily’s general argument and many details with
much of the early writings of Origen may support dating these homilies
to the last phase of his activity, when he loosened the strict concerns
expressed in his earlier works; indeed, the late date for the Homilies on
the Psalms proposed by their editor*® converges with the assumably late
date of the second book “On Pascha™, precisely in view of the paschal

typology.

Consequently, Origen connects the polemical commonplace of the
destruction of the temple, the supersession of the Jewish cult, and its
transferral to the Christians on account of the crucifixion of Jesus on
the biblical feasts**:

44, Cf. G. SGHERRI (ed.), Origene, Sulla Pasqua. Il papiro di Tura (Letture cristiane
del primo millennio, 6), Torino, Paoline, 1989, pp. 33-42, to which further arguments can
be added: BUCHINGER, Pascha bei Origenes (n. 3), pp. 306-319.

45. Origen, On Pascha 11,7f.34 = Papyrus pp. 41; 49; cf. BUCHINGER, Pascha bei
Origenes (n. 3), pp. 268-270; 300f.

46. BUCHINGER, Pascha bei Origenes (n. 3), pp. 725-729.

47. Origen repeatedly concludes that 1 Cor 5,7 implies that because the type of the
Passover was not fulfilled in the Passion, Christ has to be sacrificed spiritually by the
Christians (references above in n. 42 and in BUCHINGER, Pascha bei Origenes [n. 3],
pp. 725-729). CM:S 10 (Matthéuserkldrung. I1: Die lateinische Ubersetzung der Commen-
tariorum Series, ed. E. KLOSTERMANN [GCS, 38; Origenes Werke, 11], Leipzig, Hinrichs,
1933, pp. 19; 21) inserts pro nobis into the Pauline quotation without implying a relation
to the Passton: Pascha nostrum pro nobis immolatus est Christus. Rather, the Christians
“eat Christ, the Passover sacrificed for us (manducant etiam pascha immolatum Christum
pro nobis)” — the insertion pro nobis may thus well be inspired by the dn&p fudv of
the Eucharistic institution narratives in this context.

48. Psalmenhomilien, ed. PERRONE (n. 1), pp. 17-25. Ip., The Dating of the New
Homilies on the Psalms in the Munich Codex: The Ultimate Origen?, in Proche-Orient
Chrétien 67 (2017) 243-251.

49, A. FURST, Judentum, Judenchristentum und Antijudaismus in den neu entdeckten
Psalmenhomilien, in Adamantius 20 (2014) 275-287. Both polemical commonplaces
were well established in early Christian literature before Origen, who repeatedly returns
to the anti-Jewish stereotypes: BUCHINGER, Pascha bei Origenes (n. 3), pp. 579-583;
702-707.
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“And those who hate” him (sc. Christ, not “you” as in the Psalm) “boasted
in the midst of the feast” (Ps 73[74],4). Therefore, after that feast (sc. at
which Christ was crucified) they do not feast any more. They defiled the
feast, they defiled the holy things. And even if they wanted to feast, they are
no longer able to do so. For it is impossible to feast the Passover according
to the Scripture only “at the place” commanded in the Law (cf. Dt 16), from
which they are evicted. Thus they no longer keep that feast, nor the feast of
the Pentecost, nor the feast of the Tabernacles. Rather, their feasts have been
taken away from them and given to us, and for them is fulfilled what is said
by Amos: “Your feasts will be turned into mourning and your songs into
lamentations” (cf. Amos 8,10). Thus we have received the feasts, and in a
different way than they had received them. For they received them by means
of a type, until the truth should come; when the truth came, we say that we
received the true Passover: “For our” true “Passover is sacrificed, Christ,
and we feast not in the old leaven nor in the leaven of malice and evil, but
in the unleavened breads of sincerity and truth” (cf. 1 Cor 5,7, with the
subjunctive of “so that we may feast” changed to be indicative) ...,

2. Further Commonplaces of Anti-Jewish Polemics

a) H73Ps I1.2f.

The following H73Ps 1l repeats the argument occasioned by v. 8, “Let
us put an end to all the feasts of God from earth” (testifying to the variant
reading katartavoopev instead of katakavowpev): “Because of the plot-
ting against the Redeemer at the feast of Passover, ‘every feast’ has been
removed from the people and their feasts have been ‘turned into mourning
... (Amos 8,10)3!, In contrast: “You have also been called to holy feasts
according to what has been said: ‘so that we may feast not in the old

50. H73Ps 1.8 (GCS NF 19, 234f. PERRONE): Kui évexavyroavto oi pcoivies adptov
&v péaw thg foptiic. Al ToUTO peT éxeivny goptnv ovkétt foptalovoiv Endivvay
v £optxy, uodiuvay ta fywa. Kdv 3éhwoty Eoptalerv Tovdator, obkétt dvvavtat. O
vip E&eotiv, Soov &ni T ypood, £optalewv 1O maoya, el piy &v 1) TOTY TOLTE
0 vouopuéve ayie, 5%ev exBéBAnvTaL. OdKéTL oby foptalovaty, GAL’ oddE thv fop-
THV THV TEVINKOGTRV, 008E TRV optnv THg oknvomnyiag. AAra al £foptal adtdv
fipdnoav én’ adtdv kai £86Inoav Auiv kai rerinpotatl £ adtdv 16 HTO T0U ApdS
slpnpévov: arpapétwaar al opral budv eig névSog xai ai Hdal dudv eig Ipivovs. Hueig
obv &laPopev tag Eoptac kal Etépwg § Gg ékeivol AaBov. "Erafov yap Exeivor
wnikdg, fog EAIn N aAndeiar EAJodong 8¢ thg GAndeiag, fApelg Aéyouev Om
ELaPopev O maoya TO AANIVOV' 10 yap maoya Hudv 10 AAnSvov dtodn Xpiatds Kai
éoptalopey 0b (oun natud, 000é (oun kaxiag Kal rovypiag, dAL’ v dlbpow eilikpiveias Kai
dinSeiag. The continuation similarly ascribes the spiritualised fulfilment of Pentecost and
Tabernacles to the Christians: Otte 8¢ dyopev kol TEVINKOOTAY, Kol £TL ATd TOV Kup-
OV TOV TVELRATIKAV, 0VTOG Kl GKNVORTYObUEVY, oikiug <ob> katolkobuey, obk &v
olkiaig ndpoixor kai maperidnuor (1 Pt 2,11) dvteg éri g YRS,

51. H73Ps 11,2 (GCS NF 19, 239 PERRONE): Al yap 100 &v £0pTh TOU maoyU
gmPovievecdarl 1OV cwtiipa, Taca E0pTn KATHPYNTAL GTO TOL Aaov Kai E0Tpaenouy
ul €optal adtdV &ic névios Kal al oal abtdv gic Spivov.
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leaven nor in the leaven of malice and evil, but in the unleavened breads
of sincerity and truth’ (1 Cor 5,8)”. In this context, Origen at least turns
the Pauline exhortation and the application of the psalm verse under
consideration into a noteworthy threat towards the Christians as well: “If
you recognise ‘all the feasts’ (Ps 73[74],8) and the unleavened breads,
watch lest enemies plot against you as well in order to ‘put an end to the
feasts of God’ from you” 2,

Origen stresses not only the moral dimension provided by Paul’s alle-
gory of the unleavened breads, but also, in turn, draws a negative conse-
quence for the bodily observance of the Jewish feast as such, adding at
the same time to the explicit pieces of evidence that especially women
from Origen’s congregation were inclined to follow Jewish practices,
especially in the observation of mazzot:

Those who want to feast according to Christendom and the divine teachings
that one ought to “feast in the unleavened breads of sincerity and truth”,
(and) feast in unleavened breads of wheat and of sensible matters, which
Christ destroyed when he “fulfilled the Law” (cf. Mt 5,17) in those who
are spiritual, it is clear that they fall out of the grace of God and celebrate
neither this nor that feast. For that one is no feast at all: if Christ is not in
it (and) the Holy Spirit is not (present either), it cannot be a feast. Please,
if there are “women laden with sins, driven by diverse desires” (2 Tim 3,6),
who desire to walk on both feet and behave as Jews and as Christians:
repent, convert, become either a Jew or a Christian. [ tell you the word of
Elijah the prophet, which he once spoke to those of two minds: “How long
do you limp on both knees?” (1 Kgs 18,21)%.

52. H73Ps 113 (GCS NF 19, 241 PERRONE): Kui o0 yop éxindng émi £optag dyiag,
kada Aéhextar Aate éopralwuey pn <€v> {oun nalad, undé év {dun kaxiag kai movypiag,
ail’ &v alopoig eihikpiveiag kal dindetag. Ei voeig nacag £optig kal ta dlupa, Spa
puArote kai ob éntfovievdfic bro TV ExIpdV TPOG TO KaTURAToUL ThG £0PTUS TOD
3e0U and oov.

53. H73Ps 11,3 (GCS NF 19, 242 PERRONE): O1 8¢ 3€hovteg petd Xplotiaviopov kai
0 elo padiqpate, déov Eopralewv afvpolg ethikpiveiog kal dhndeiag, Eoptalovoty
albpoig 1oig and aitov kai GLHpolg toig 4mo TV aicdntdv Tpayudtov, & katnpynos
Xp1otdg TAnpdv TOV VOROV &V 101G TVELRATLKOIG, dNAOVOTL EKTECOVTEG TNG X&pLTOg
tob dgob olte tavinv goptalovst TNV Eoptnv olte €keivnv. Ovk &ot yap ékeivn
goptiy Xprotob un &viog &v adtf, fyiov Tvedpotog odk vrog, od duvatal eival fopth.
TMoapakard, €1 TIva otL povaikdpra aecwpevuéva Guaptiors, dydueva éniSvuioug nocitaig,
{miSupodvta &n’ dpeotepa Paiverly todg nddag, kal Tovdailetv kai Xplotiavilety,
petavonoute, petafirecde § Tovdain ij Xpiotavn yévesde. Epd yap npog dudg
L6yov "Hriov tob mpoenrov, 8v AdANGE mote mPOg ToLG dtyiyovg Ewe mote Dueic
ywhaivere én’ dupotépaig taig iyvbaig budv; Further references to feasting in a Jewish
manner at mazzot in BUCHINGER, Pascha bei Origenes (n. 3), pp. 693-695, now to be
complemented also with H77Ps L4 (quoted below in n. 55f); cf. also FURST, Judentum
(n. 49).
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b) H77Ps 13f.

H77Ps 1,3f. returns to the polemical topos of the impossibility of
performing the Passover according to Dt 16,6 “at the place that the Lord
has chosen”3. In contrast, Origen develops the allegorical fulfilment of
the Law by the Christians, again confirming the Judaising practices
among his congregants as well as the disciplinary measures levied against
them: “When the days of the unleavened breads are imminent, do not
make the unleavened breads again, but make rather the unleavened breads
of sincerity, the unleavened breads of truth (cf. 1 Cor 5,8)”%. It is quite
remarkable that when Origen subsequently exhorts the Christians not to
celebrate the Day of Atonement, he appears to oppose bodily fasting
altogether:

When you “attend to the Law” (cf. Ps 77[78],1), do not practice the Jewish
fast, on account of which it is fine that those who do not understand the
Day of Atonement are evicted from the Church of Christ. For the Day of
Atonement of old, when one fasted, was the Day of Atonement by way
of a type; the true one (was), when my Lord Christ Jesus was crucitied for
the world, “the Lamb of God, which takes away the sin of the world”
(Jn 1,29). Thus, if the Day of Atonement has taken place in me, I no longer
need to fast. “The sons of the bridal chamber cannot fast as long as the
bridegroom is with them” (Mk 2,19). If you want to fast in a Jewish way,
your bridegroom is taken away according to what is said: “When the bride-
groom is taken away from them, then they will fast in those days”
(Mk 2,20). It you want to fast, fast a Christian fast. The lawgiver to the
Gentiles taught and said: “If you fast, anoint your head and wash your
face and pray to your father in secret, so that you may not appear fasting
before the people” (Mt 6,17-18)3%.

54. GCS NF 19, 357 PERRONE; cf. BUCHINGER, Pascha bei Origenes (n. 3), pp. 579-
583.

55. GCS NF 19, 358 PERRONE: Otuv pév évotootv ul fuépat tov afopov, GAid
aSupa ntooute eihikpiveiag, Glvpa tooate aAndeiag.

56. H77Ps 1,4 (GCS NF 19, 358f. PERRONE): 'Eav mpocéynie 1@ vOU®, OU TaALY TV
Touddikfv vnoteiav motgonte, 81° fg kuhdg ékBaiiovial Gnod Tiig Xpiotob éxkinciag
ol un vofnoavieg thv fuépav 10U thaopov. Huépa yap thaopod takar, 61e Evijotevoy,
A tumikt) 8€ uépa tob thaopot /i GAndivn, 61e 6 KOPLOG pov Xpiotodg Incovg nep
TOU KOGUOL £0TabpwTUL, 6 duvig tod Jeob, & aipwv thv duaptiav tob koauov. [éyovev
oV kai 8v &poi 7y fuépa Tod Ihacpod, obKETL xpeiav Ex® vnoteiug od divavrar of vioi
700 voup@vos 6aov puet’ abtdv éott 6 voupios vioteery. El 3éherg viotedetv lovduikdg,
fptai cov & vupeiog katd té eipnuéva: drav 4pdi dn’ abtdv 6 vougios, tote vioTEDOL-
av &v éxeivaig tals Ruéparg. El 3€heig vnotedev, viioteve vnoteiav Xpiotwavniv. Edi-
dakev O vopodétng tav EIvov eindv: drav vyatedys, dAetyai gov THYV Kepalny Kai T0
TpoewnoV Gov viyar kal npoéoevéar tQ) natpi cov @ Ev KPurID, va un Pavic viaTedwy
10ig avponorg.
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The appeal to Mk 2,19f. in order to vindicate a Christian way of fast-
ing adds to the evidence of other texts that Origen obviously was not
aware of (or did not support) the tradition attested by Tertullian and the
Syriac Didascalia to use this prooftext to motivate the paschal fast with
the motif of the bridegroom being taken away>’. If — what may be taken
as granted in view of Eusebius’ account of the paschal controversy which
attributes a pivotal role to the communities of Caesarea and Jerusalem>®
— Origen’s congregation did perform the paschal fast (which he, however,
never mentions), Origen’s refusal to acknowledge this constitutive Chris-
tian practice even when he exhorts his flock to “fast in a Christian way”
is not only striking, but makes the anti-Jewish stance of his argument
appear downright impudent.

¢) H73Ps /11,5

For the sake of completeness, H73Ps II1,5 must be mentioned. Reading
v. 17, “You made summer and spring”, in a spiritualised way, Origen
admonishes his audience:

[f you want to recognise the spring in the soul, cross over from the bodily
Passover, when it happens in the springtime, and behold for me the Passover
about which the Apostle says: “Our Passover has been sacrificed: Christ”
(1 Cor 5,7). We know that according to this Passover spring has come about
from God, such as when the bridegroom calls the soul (his) bride and says:
“Winter is past and has gone away, the flowers have appeared on earth”
(Cant 2,11£.)%.

[1I. SUMMARY

The newly found Homilies on the Psalms partially confirm what is
known from other works of Origen. Notably, their harsh anti-Jewish
polemic is not new, and it is also attested otherwise that women of
Origen’s congregation were particularly tempted to observe the Jewish
feast of mazzot. The explicit application of 1 Cor 5,7 to the Passion,

57. BUCHINGER, Pascha bei Origenes (n. 3), pp. 810f. with n. 2385.

58. Hist. Eccl. V,23,3; 25 (GCS 9/1, 488; 496 SCHWARTZ).

59. GCS NF 19, 259 PERRONE: Ei 8¢ 9éAheig vofjoar 10 Eap 10 &v 1) wuyQ. petafa
pot Grd tob nacya To0 copatikol, dtav yivntar 1@ keip@® tob £apog, kai ide pot To
nhoyo TEPL 00 AEYEL & ATOGTOAOS” T6 haya Hudv étvdn Xpiotée. Otdapey xuti Tovto
1o nhoya Eap Ond Seov yeyevnuévoy, olov 8te vopeiog kuAel THYV vOpENY WuyxRv Kai
Myer & yewav mapijidev, énopedIn favt®, T4 dviy deIn év i yij. On Cant 2,1 1. and
Passover in Origen, cf. BUCHINGER, Pascha bei Origenes (n. 3), pp. 350f.; 461f., n. 453f;
691: 758.
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however, stands in stark contrast with Origen’s otherwise quite conse-
quent reservation towards the Pascha-Passion typology. The hint at a
celebration of Easter over several “<days»> called ‘of the Pascha’” is not
only based on an — inevitable and reasonable — conjecture, but also
remains erratic in the history of the Christian Easter liturgy of the first
three centuries, either referring to liturgical gatherings in the period of
the paschal fast or — hardly plausible in light of the use of “Pascha” in
early Christian literature — to services in the days after Easter Sunday.
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