-

View metadata, citation and similar papers at core.ac.uk brought to you byj: CORE

provided by Almae Matris Studiorum Campus

REDISCOVERING ORIGEN TODAY:
FIRST IMPRESSIONS OF THE NEW COLLECTION OF HOMILIES
ON THE PSALMS IN THE CODEX MONACENSIS GRAECUS 314"

The discovery of the manuscript

At the beginning of the spring I came across a website announcing the publication of an
Italian novel entitled La lettera perduta di Origene (“Origen’s Lost Letter”)'. The author of
the book was unknown to me and from the short announcement I could only guess that it had
presumably been written in the fashion of The Da Vinci Code. Nevertheless, 1 was rather
curious and impatient to receive the book around Easter, just to find out how Origen could
have provided inspiration for a thriller. I could never imagine that at the same time, precisely
on Holy Thursday, a really lost Origen unexpectedly came to light in Munich, thanks to the
discovery by an Italian paleographer, Marina Molin Pradel, entrusted with the preparation of
the new catalogue of the Greek manuscripts in the Bayerische Staatsbibliothek. Marina Molin
Pradel carefully checked the list of the anonymous collection of homilies on the Psalms
transmitted by Cod. Mon. Gr. 314 and compared it with catalogues of similar patristic texts.
Of course she was schocked, when she noticed, shortly before closure, that the beginnings and
the ends of four homilies on Psalm 36 contained the original Greek text of Rufinus’ Latin
translations of the same sermons. Since the library was closed for the Easter holiday she had
to wait in a state of excitement and anxiety until the following tuesday to verify her first
impressions. She could then confirm them and address the issue of the attribution to Origen of
the corpus as a whole. In fact, the manuscript, probably from the beginning of the 12 century
— as we shall see later — has preserved a series of homilies which to a large extent corresponds
to Jerome’s list of the homilies of Origen on the Psalms included in his Letter 33 to Paula.
Marina Molin Pradel went farther and was able to observe some excerpts from the homilies in
the catenae, that is the exegetical commentaries in form of anthologies, under the name of
Origen. Though this external criterion is not undisputable of itself (because attributions are
often mistaken), now it received a different weight in light of the corresponding passages in
the new homilies.

At that point I was asked for my opinion on the manuscript by Anna Pontani, a specialist of
Byzantine Studies at Padua University, who invested me with the task of official advisor, in
the name of Marina Molin Pradel and the Munich Library. It was the 21% of May, a day after
the first earthquake in our region and it goes without saying that a second quake immediately
shook in my mind. Since that moment, also because the Staatsbibliothek wished to make the
discovery known worldwide as soon as possible, I never ceased looking at the manuscript —
that incredibly was accessible online! — and transcribing its text. At first the external
circumstances were not at all favourable. How often 1 wished for myself in the midst of an
undescribable euphoria that at least the earth remain still. I saw later on, as a ‘prophetic’
response to such concerns, a passage in which Origen comments upon earthquakes. In the 7*
Homily on Psalm 77, referring to the ending of the Gospel of John (Jn 21, 25: “Jesus did
many other things as well. If every one of them were written down, I suppose that even the
whole world would not have room for the books that would be written”), he assumes that, had

" Lecture at the Institute of Advanced Studies of the Hebrew University of Jerusalem (July 9, 2012). I thank
Aryeh Kofsky for the careful revision of my English text.
" Florio LAML, La lettera perduta di Origene, Firenze 2011.
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all the words by Jesus to his disciples been recorded, the world certainly would have
collapsed, inasmuch as God’s words are so mighty that they shake earth and heaven. It is
revealing to see how Origen supports this view by recalling on the one hand the last words of
Jesus on the cross — to be understood as a powerful prayer to the Father — and on the other
hand both the earthquake and the solar eclipse following them (Mt 27:51; Lk 23:44-45)*. This
passage is the first piece of evidence to authenticate the attribution to Origen to which I would
like to draw your attention today.

To stress the exceptional character of the discovery, there is no need now to recall the long
and painful history of Origen’s reception in connection with his writings, read more often in a
Latin translation than in the original Greek, at least in the western world from Late Antiquity
to the early Renaissance. Suffice it to say that the new finding does not come from papyri as
was the case more than 60 years ago with the Tura papyri, when some unknown writings such
as the Dialogue with Heraclides or the Treatise on Easter emerged in Egypt. Here we have to
do with a forgotten manuscript of presumably Constantinopolitan origins, that according to
Marina Molin Pradel should have arrived in Venice during the 15™ or 16™ centuries. After
reaching the florid book market of the city, it was purchased by a German bibliophile, Johann
Jakob Fugger (1516-1575), a member of the rich bankiers’ family of Augsburg, together with
other older manuscripts and several modern copies of still unpublished Greek texts, which he
used to collect in Venice for a decade (1548-1558). Finally, in 1571 this important collection
of Greek manuscripts came into the possession of Albert the Fifth, the Duke of Bavaria
(1528-1579). The manuscript went almost unnoticed in the course of the following centuries,
due also to a mistake by Ignaz Hardt, the author of the last catalogue of Greek manuscripts in
Munich (published between 1806 and 1812): he erroneously indicated four homilies “on
Psalm 317 instead of Psalm 36, thus misleading the users who wished to check eventual
contacts with the known homilies of Origen’.

The ‘format’ of the manuscript still awaits deeper investigation, especially in relation to the
Byzantine cultural background that fostered its transcription in the 11™-12™ centuries. The
history of transmission of Origen’s writings in Byzantium has not yet received much attention
and, at least to my knowledge, we are better informed about an earlier period, of which
Photius remains our main witness®. The attribution of the collection to Michael Psellus by a
later hand added to the last folio of the manuscript probably in the 15" century, though
misguided — because the homilies have nothing to do with the Byzantine author or with the
verse commentary on the Psalms put under his name — perhaps points to a religious and
cultural milieu which was still capable of appreciating texts of this kind, even if preserving
them in an anonymous way (or perhaps presenting them under the fictitious cover of a famous
humanist like Psellus). Apart from the closest setting of the manuscript, we have to ask
ourselves according to what criteria a collection of this sort has been assembled. Let us have a
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Tov kéopov. Origen deals in several writings with the cosmic repercussions of the death on the cross. See L.
PERRONE, La morte in croce di Gesu epifania divina del mistero del Logos fatto carne (Origene,
Commentariorum Series in Matthaeum, /38-140), in “Adamantius” 16 (2010) 286-307, especially pp. 301-304.

? For the history of the manuscript and its description see M. MOLIN PRADEL, Novitd origeniane dalla
Staatsbibliothek di Monaco, in “Adamantius” 18 (2012) (forthcoming).

* E. JUNOD, Origéne et la tradition alexandrine vus par Photius dans sa Bibliothéque, in L. PERRONE (ed.),
Origeniana Octava: Origen and the Alexandrian Tradition, Leuven 2003, 1089-1102.



look at the catalogue of its pieces and at the correspondences

analogies are highlitghed in bold).

with Jerome and Rufinus (the

Cod. Mon. Gr. 314

Jerome, Ep. 33°

Rufinus

1) Hom. I in Ps. 15 (ff. 1r-16r)
2) Hom. Il in Ps. 15 (ff. 16v-30r)

3) Hom. I in Ps. 36 (ff. 30r-42r)
4) Hom. Il in Ps. 36 (ff. 42r-51v)
5) Hom. IIl in Ps. 36 (ff. 51v-68v)
6) Hom. IV in Ps. 36 (ff. 68v-83r)

7) Hom. I in Ps. 67 (ff. 83r-98v)
8) Hom. Il in Ps. 67 (ff. 98v-115v)

9) Hom. I in Ps. 73 (ff. 115v-128v)

10) Hom. II in Ps. 73 (ff. 129r-
139r)

11) Hom. III in Ps. 73 (ff. 139r-
154r)

12) Hom. in Ps. 74 (ff. 154v-162r)

13) Hom. in Ps. 75 (ff. 162r-170v)

14) Hom. I in Ps. 76 (ff. 170v-
183v)

15) Hom. II in Ps. 76 (ff. 183v-
193v)

16) Hom. Il in Ps. 76 (ff. 193v-
204r)

17) Hom. IV in Ps. 76 (ff. 204v-
213v)

18) Hom. I in Ps. 77 (ff. 214r-228r)

19) Hom. II in Ps. 77 (ff. 228v-
242v)

20) Hom. Il in Ps. 77 (ff. 242v-
248v)

21) Hom. IV in Ps. 77 (ff. 248v-
263v)

22) Hom.V in Ps. 77 (ff. 263v-
273v)

23) Hom. VI in Ps. 77 (ff. 273v-
283r)

24) (ff. 283r-299r) Hom. VII in Ps.
77

25) Hom. VIII in Ps. 77 (ff. 299r-
315r)

26) (ff. 315r-329r) Hom. IX in Ps.
77

27) Hom. I in Ps. 80 (ff. 329r-344v)

In XV° homeliae III

In XXXVI° homeliae V

In LXVII® homeliae VII

In LXXIII® homeliae 111

In LXXIIII® homelia I

In LXXV° homelia 1

In LXXVI® homeliae I11

In LXXVII® homeliae VIIIT

In LXXX° homeliae I1

Hom. I-V in Ps. 36

Hom. I-1l in Ps. 37
Hom. I-Il in Ps. 38

5 The list is given according to P. NAUTIN, Origeéne. Sa vie et son eceuvre, Paris 1977, 229, 258.




28) Hom. II in Ps. 80 (ff. 344v-
359v)

29) Hom. in Ps. 81 (ff. 359v-371r) | In LXXXI® homelia 1

As evidenced from the synopsis, the number of homilies on Pss. 73 (3), 74 (1), 75 (1), 77
(9), 80 (2) and 81 (1) conforms exactly Jerome’s list, taken from the catalogue of Origen’s
writings included by Eusebius in his Life of Pamphilus. As for the four homilies on Psalm 36,
instead of the five in Jerome’s list and Rufinus’ translation, interestingly also the catenae
have no Greek fragments from the fifth homily. Our collection thus gives evidence of the fact
that its text must have gone lost some time earlier. To what extent the actual series of
Origen’s homilies on the Psalms simply depends upon the casualties of the text transmission
or rather goes back to a selection of pieces responding to distinct criteria or interests will be
one of the tasks of future research. The moment has not yet come for this kind of
consideration, though the assembling of these particular pieces among the 122 homilies on the
Psalms known to us from the list of Jerome obviously demands an explanation.

In order to provide it, one should also take into account what place Origen accorded
precisely to these psalms in the whole corpus of his writings. But this task is far from easy,
due to the huge amount of quotations from the Psalms in the works of the Alexandrian.
Moreover, if we check the repertory of Biblia Patristica, a considerable lot of these quotations
goes back to catenae fragments of disputed authenticity. Yet, at least in one case, we are
already allowed to deliver a preliminary answer. The largest group of sermons is the one
dealing with Psalm 77. The nine homilies indeed comment upon a rather lengthy psalm, but
there was probably a more cogent reason for devoting so much time and space to it. Namely
Origen appears to have been interested in the heresiological implications of Psalm 77 with
regard to the “sons of Ephraim” (Ps. 77:9). Now, Jerome has an interesting remark in the
preface to his Commentary on Hosea, where he remembers that Origen wrote not only a
special work on “the name of Ephraim in Hosea” (ITepi ToU mds @roudodn év 1o "Qoné
"E¢paiy) but also another writing (volumen) on the same topic, though only partially known
to Jerome, that is without beginning and end®. Bearing this remark in mind, we cannot but
underline the fact that precisely the same approach is claimed for in the 2nd Homily on Psalm
77.

Kal ov Xelpov_ (’))\’(ywu f)TrO}{VT]O@ﬁV,OLL f)ﬂf) 700 | “And it is not bad to remember some of Hosea’s
Qone mpodnTeLdY ovopalovowy Ty Edpati, 1 | prophecies which mention Ephraim, in order to see
(dwpev eKet pdloTa emt Tivos AapBdveTar TO | more specifically to whom the name of Ephraim is
Svopa Tob "Edpatp (H77Ps 10, f. 231r 1. 23-231v 1. applied”.

3).

The external witness of the catenae

To support the attribution to Origen of some of the new homilies we can partially rely on
the external witness of the catenae. As I remarked above, the exegetical excerpts appearing

8 S. Hieronymi presbyteri, Commentarii in prophetas minores, ed. M. ADRIAEN, CCL 76, Turnhout 1969, p.
4, 119-125: Origenes parvum de hoc propheta scripsit libellum cui hunc titulum posuit: Tlepl ToD TGS
Qropdodn év 19 'Qone 'Edpalp; hoc est: Quare appellatur in Osee Ephraim, volentes ostendere quaecumque
contra eum dicuntur, ad haereticorum referenda personam. Et aliud volumen, quod et capite careat et fine. Cf.
M.C. PENNACCHIO, Mysteria sunt cuncta quae scripta sunt. Una ricostruzione dell esegesi origeniana di Osea, in
“Adamantius”, 6 (2000) 26-50, p. 26; EAD., Propheta insaniens. L ‘esegesi patristica di Osea tra profezia e storia
(SEAug, 81), Roma 2002, 39.




there under the name of Origen generally demand a careful examination to establish their
authenticity. Often enough the name of the author has been confused or the piece is assigned
to more than one name. These complicated materials have gone through several investigations
and attempts for establishing some precision and order in the course of the 19" and the 20™
centuries. Nowadays their critical assessment is the task of colleagues working in Berlin on
the new critical edition of Origen’s commentaries on the Psalms. In a conference that I
organised in Bologna last February to encourage this project — resulting in a good omen for
the discovery of the new homilies — we came to realize even more sharply how challenging it
is first to sort out the authentic materials and second to distinguish them according to the
different exegetical genres of Origen’s ceuvre as interpreter of the Bible, i.e. commentaries,
scholia and homilies’. Thanks to the new evidence we can better appreciate the value of the
sources provided long ago in two well-known collections of fragments on the Psalms: that of
Andrea Gallandi in the 17th volume of the Patrologia Graeca and the Analecta Sacra of
Jean-Baptiste Pitra. Especially the second collection has preserved important pieces of a
commentary on Psalm 77 that largely correspond to the text of some of the new homilies®.
Further excerpts on Psalms 67 and 81 can be added to our external evidence, contributing in
turn to support the attribution. Working comparatively with sources of this kind is indeed one
of the most fascinating aspects in the history of interpretation of the Bible in Christian
antiquity. Yet for reasons of time I shall provide only one test case that should hopefully be
paradigmatic enough to illustrate in what way the catenae have made their extrapolations
from the text of our homilies. It is a commentary on Psalm 77, 18 (“And they tempted God in
their hearts, in asking meat for the desire of their souls”) taken from the 5¢th Homily on Psalm
77, which has moreover a significant parallel in Origen’s Treatise on Prayer (Orat XXIX, 14),
as we shall be able to appreciate in a further step.

Cod. Mon. Gr. 314 Gallandi, PG 17 Pitra, Analecta Sacra 111
Hom. Vin Ps. 77 [In w. 30-31, col 140 C9-D6] [Inv. 18, col. 114]
TdvTev Yap Kkdpos €EoTiv ovx
Umvov  pdvov’,  d\a kal
BpupdTwy kdpos éaTiv.
(’Spa oLV T,TW TOD Qeoﬁ 6pa 6¢ TV TOD  Oeod
olkovoptav: 0pGY  AAOV  €TL- | 5561, \goy émOupnTiy Kkai | OLkovopiav: 0pav Aaov
fupnriy, — kabdpar amo  Tiis kabdpar adTév amo Ths emOy- | EMBVUNTOY,  kal  kabdpar
embupias Povhopevos avrov, | 10" Boyropevos, €dpa GTL | AVTOV amd  Ths émbupias
copa OTL AOYQ, BLBATKAMKY 0V AOYo 8t8ac|<a,>\u<@ ov | BouAdpevos, €dpa 6TL AOYe

kaBalpeTar, G\ adTH TH , , . - A o /
p 1 TN caBaipetar, dAN’ abvTh TH | Stdackalikd oV kabaiperar,

¢mbupla  ywopévy mpookopel | p p e adTA TR & {
AU ¥ : Lo €mbupia
kabaipeTal, Emepler TO EmBy- €mOujLia yLVoLEVY TPOOTKOPEL. LU LU ILQ

” For a preliminary assessment of the results of the conference see G. DORIVAL, XII Convegno del Gruppo
Italiano di Ricerca su Origene e la Tradizione Alessandrina. “I commenti di Origene ai Salmi. contributi critici
e prospettive d’edizione” (Bologna, 10-11 febbraio 2012). Bilan, problémes, taches, in “Adamantius”, 18 (2012)
(forthcoming).

¥ Already Pitra was confident to restitute almost the whole commentary on Ps 77 thanks to the catenae:
“Praeter majorem psalmum CXVIII, nullus alius est quam abundantiori Origenis commentario auctum
reperimus, non solummodo in Vaticanis codd., quorum plerique parciores sunt, sed maxime in optimis codd.
Laurentianis, inscriptis sub Plut. v, 14 et Plut. VI, 8, quos locuplete symbolo confirmant codd. Veneti apud
Gallandium. Quibus si instituto nostro licet addere, quantumvis exilia, novem et decem scholiola a Maurinis
collecta, et fusiora Gallandii, integer fere commentarius restitueretur” (J.-B. PITRA, Analecta Sacra, Parisiis
1888, III, 110 n.). For a critical appreciation of the evidence from the catenae see R. DEVREESSE, Les anciens
commentateurs grecs des Psaumes, Citta del Vaticano 1970.

A clear allusion to Homer, II. 13, 636: mdvtwv pév képos éoti, kai vmvou... (I thank Filippomaria
Pontani for discovering it).




polpevov.

fdeL 6T pds Mpépas TuXOVTES
Tob émbupovpévov, €T
émbuprjoovoly, d\a  kal  80o
NUepdY TAAY émopéyovTat, kav
éml mielovas 8¢ Mpépas
petaBaivoot Tob émbBupouvpé-
vou, GoTe dmooTpadfival alTovs
TO émbupolpevor, Eméxouot
™y émbuplav, €dwkev alTols
€Tl TpLdkovTa Mpépas TOANA Td
¢mbupolpeva.

ébayor  émbupodvtes,  €ko-
péobnoav. €ml  ToocobTov ydp
€bayov Sta TO dmAnoTov Tiis
¢mbvpias, AoTe vevéabat
abTols  els  yoMpav. {Te
véyovev avTtols TobTO,
étereVTnoav kal €EANBer alToV
n duvxn kabapa amd  THS
¢mbvplas, ToUTO TpAYULATEVO-
pévov  Tob  Beol, OSia  TOD
duvaTol TpdTou TS Kabdpoews,
kaBdpat avTols.

Ad\\a yevbpevos kata TOV TOTOV
Kal  ovykplvovy — TVEURLATLKA
mrevpaTtikots (1 Cor  2:13)
€UpLokov TOV \aov dls dayoévTa
dptvyopfTpav, dra& pév fika
eVbéws  EEANBer &k ¥fis
Aiyl’m"rov TO 861’)Tepou 0s év
Toig ApLQyOLg‘ auayeypomTaL
nVLKa kakds elmov Tov dpTov
Tol Beol kal Sidkevov avTOV
wuopacau (Nm 21:5). t{ dimorTe
OUV Eml pev T TrpO'repw cbayew
avToOUS Ths op"rvyopm'pag
obdepia opyn a’I/e,Bn €m’ avTovs
(Ps 77:31a), éml 8¢ T) Sevtépy
TO TOlOUTO YyeyévnTar; (MToV
Yap kat’ Epavtor kal Bélwv amod
Tob Beod eUpelv kal \aBetv,
ToladTd Twa évevdour (ff. 264r
1. 15-265r1.9).

TAVTOV Yap KOPOS €OTLV' oUYX
vmvov  pdérov, dAka kal
Bpmud‘rmv 8Lo én’euzl:ev abTols
OpTUyO}lETpaV émi TpLdkovTa
fképas.

ol 8¢ TH aminoTia xpnoduevol,
XOAEPLKG TdBeL StedBelpovTo.

8is &¢ evpioke TOV Aaov
dayovTa dpTuyopnTpay, drak
pev frika evBéns éEfAOev éx
Yis Ai'yt’m'rov TO 861’)Tepov,
oS €y TOI.S ApLG;ng ava'ye-

ypamwTal, frika kakds eimov
TOV dpTov TOU Oeod kal
Sudkevov avTov wevépacav

(Nm 21:5), 8Te kal opyn avépn
ém’ avtovs (Ps 77:31a), os Tdya
kdTw Tou ovoa mplv 1
apdpTooty.

YLVOREVT TPOTKOPEL.

TAVTOV ydp KOPOS €OTLV: oY
Umvov  pdovov, dAka  kai
Bpmud‘rmv b0 émepev adTols
OpTUyO}lETpaV émi  TpLdkovTa
nképas.

ol 8¢ TH aminoTia xpnodpevol,
XOAEPLKG TdbeL StedBelpovTo.

8is &¢ evpioke TOV Aaov
dayovTa dpTuyopnTpay, dmrak
pev frika ebBéns €EfAOev éx
vfis AiyidmTov: TO SevTepov,
®s €év Tois 'Aptfuols dvayé-
ypamwTai, mvika kakds e€iTe
TOV dpTov TOU Oeod kal
Sudkevov avTov avopacey (Nm
21:5), 8Te kal Opyn dvépn ém’
avtovs (Sal 77:31a), Tdxa os
kdTw Tou ovoa mplY 1
apdpTooty.

Peri euchés XXIX, 14

kal davepov 8Tt Boov ovk elxov Td émbupolpeva, kOpov ovk Z8UvavTo adTdv \afelv obde Tatvoachat
Tod mdlovs: AN kal 6 GpLAdVBpwTos kal dyados Beds, SLdovs alTols TO EMLOVIOVREVOV, 0UX OUTWS
éBoleTo SLdévaL, GoTe kaTalméobal év avTols €émbupiav. Siémep dnol pn plav Npépav ddyecdar
abTols T kpéa (€peve yap dv 1O mdhos alTdv év TH PYuxh Temupopévn kal dleyopévn T aldTod, el
ém’ OMyov TOV kpedv petelMidecar), AN ovde éml 800 S{dwoly avTols TO émbupolpevor Muépas:
BouAGiLeVOS 8€ alTO TPOTKOPES avTols Tolfiodl, olovel olk EmayyEéAeTal AAG TO cuvLéval duvapévy
amelhel 8 ov yapllechar adTols €dékel, Mywv: ov6é mévTe wdvas mothoeTe nuépas éoblovtes Ta
kpéa 08¢ TAs ToUTwY SLTr)\ao[ovg ovde ETL Tas éxelvov SLW)\QG[OUS‘, AAN" éml TooolToV ¢pdyeobe, éd’
O)\OV erw(bayovlfreg‘ unva €ws 6{6/1977 €K TOV [LUKTTpOV PETA XONePpLKOD TdBous TO vevoplopévov
UPTY Ka\Ov kal 1) mepl avTo PekTn kal aloxpd émbupla.

The synopsis shows how the excerptors have worked (columns 2 and 3, in bold), by
reducing and simplifying the arguments of the longer elaboration in the homily. The preacher
comments on Numbers 11, a famous biblical story that Origen likes to exploit as a paradigm




of God’s providence, usually naming his activity for the salvation of men by the term
olkovopta, ‘design’, that we find also here. It is part of such providential strategy to
apparently let the desire of man be satisfied even to the utmost excess, so that he might be
filled with ‘repletion’ and ‘disgust’, kOpos (again an important term in Origen’s vocabulary,
especially in relation to the precosmic fall of the intellects), and thus be freed from his desire.
For this reason, God sends to the Israelites in the desert flesh as food for a whole month (Nm
11:20). Now, the catenae move the initial sentence with the clear allusion to Homer (7dvTwv
vap kopos éotiv, “in all there is repletion™) to another place, so that in the excerpts it
functions not as a premise but as a corollary to the assertion of God’s pedagogical device with
regard to human desire, instead of having recourse to ‘instruction” (A\6yp St8aokaAik@): not
words but experience itself will help to purify man from the excess of desire.

The catenae also omit the short preamble to the formulation of a quaestio on the biblical
passage commented upon'’. It is the reference to 1 Cor 2:13 (TVEURLATLKA TVEVRLATLKOLS
ovykplvovTes, “to compare spiritual things with spiritual things”), a crucial passage for
Origen’s pneumatic exegesis of the Scriptures conceived by him, so to say, as an intertextual
orchestration of similar passages''. But a typical trait of the exegetical technicalities is also
lost in the catenae: “Now that I have come to this passage...” (YevOuevos kata Tov TOTOV)
— a formula introducing the following question (dmopta): why, in view of the two pericopes
in which the Bible speaks of the quails as the food given by God to the Israelites (Ex 16:13
and Nm 11:19-20), only with regard to the second it is said that “the wrath of God rose up
against them” (Ps 77:31)? The catenae eliminate the introduction of the quaestio but maintain
its content, though omitting again an interesting detail of the exegetical method adopted by
the Alexandrian. Before answering the problem, Origen declares that he has tried to find
himself a solution, while wishing to receive it from God ((nTdv ye kat’ épavtod kal 0é vV
amo Tod 0eod evpelv kal Aaelv, TolalTd Twa évevdour), a synergy between the
initiative of the interpreter and the divine help, which is once again very typical of Origen.

Apart from the external confirmation of the catenae, our passage from the 5th Homily on
Psalm 77 finds an eloquent parallel in the explanation devoted by Origen to the sixth demand
of the Our Father in the Peri euchés (Orat XXIX, 13-14). Here he has recourse to Nm 11 to
support the idea of the providential nature of temptation, endowed as such with both a
diagnostic value and a therapeutic effect. By adopting medicinal notions, as often in his
writings, Origen warns against a too quick recovery from illness, because this can easily lead
one to be imprudent and fall ill again. Only a prolonged exposition to illness, producing a
deep awareness of the danger and evil inherent in it, can truly liberate from the disease. The
scriptural argument is taken once more from Nm 11, whereas the Treatise on Prayer
comments upon the dynamics of desire and purification from it in a more thorough approach.

Even in the absence of this fundamental parallel, the short piece taken from the 5th Homily
on Psalm 77 has such an open origenian Kolorit, thanks to its stylistic features and exegetical
technicalities that I am led to confirm the indication of the catenae and to attribute the whole
homily to Origen. Taking now the lead precisely from the assumption that the Alexandrian
teacher is characterised by his own recognisable style as interpreter of the Bible, I shall try to

' For Origen’s recourse to the (Aristotelic) and Alexandrian method of quaestio et responsio see my
contributions: La parrhésia di Mose. L'argomentazione di Origene nel Trattato sul libero arbitrio e il metodo
delle “quaestiones et responsiones”’, in L. PERRONE (ed.), I/ cuore indurito del Faraone. Origene e il problema
del libero arbitrio, Genova 1992, 31-64; “Quaestiones et responsiones” in Origene: Prospettive di un'analisi
formale dell'argomentazione esegetico-teologica, in “Cristianesimo nella storia”, 15 (1994) 1-50.

'"'See F. COCCHINI, Il Paolo di Origene. Contributo alla storia della recezione delle epistole paoline nel ITT
secolo, Roma 1992, 118-123.



detect in the homilies the inner criteria for vindicating their origenian authenticity. By
proceeding in this way I shall mostly rely on some lines of investigation that I have tried to
develop in some recent contributions. They will provide us, in my opinion, with useful keys to
approach Origen’s texts and through these to catch a glimpse of his own personality.

The subjectivity of the interpreter
and his historical and doctrinal context

It 1s almost a common opinion to assert that Origen did not like to speak about himself. Yet
for a preacher like him, who was also constitutively a teacher, it was almost impossible not to
put his own subjectivity at stake, first and foremost with the intent of establishing an active
relation with his audience. This is generally the case with the Alexandrian, both as teacher
and as preacher, and we do not lack instances for that also in the new homilies. Our first
example is from the 2nd Homily on Psalm 77, in which Origen introduces a personal
reminiscence allowing us by the way to catch a glimpse of his historical context and, I would
venture, also of his own personal awareness.

\ ~ ~ ’ ” 1) \ ~ / ¢ A~ . . .
KAL TOUTO TT) TELPQ LOPEV™ €V YAP T TPWTN MWV | “We know this by experience: in our early age the

Mikla mdvu HrBovw al aipéoels kal é86kouy
moA\ol €lvat ol év adtals ouvaybpevol. oot ydp
noav Mxvol mepl Td pabipata Tod XploTod
evTopolvTes év T ékkinola Sidackdlwv Lkavdv
Std Apov pipodpevor Tovs év Apd €oblovtas
kpéa avbpdmiva, aptoTdpevor Tob vytods Aéyov,
mpooelxov  Adyols  OmololodfmoTE  Kal My
ovykpoTolpeva avTdv Ta Sidackalela. §Te 8¢ 1
xdpts Tob Beod €mélapde Sitdackaiiav wAelova,
oonuépar  al  alpéoels  kaTelborto Kal TA
SokobvTa abdTdV dméppnTa TapaderypatileTal
kat Selkvutar  Plaodnpiav dvta kal Aoyol
doePels kal dbeov (H77Ps 11, f. 233 r 1. 5-23).

heresies were flourishing and many seemed to be those
who assembled around them. All those who were eager
for the teachings of Christ, lacking clever teachers in
the church, because of such famine imitated those who
in a famine eat human flesh. They separated thus from
the healthy doctrine and attached themselves to every
possible teaching and united themselves in schools.
Yet, when the grace of God radiated a more abundant
teaching, day after day the heresies broke up and their
supposed secret doctrines were brought to light and
denounced as being blasphemies and impious and
godless words”.

Given the large heresiological development on the “sons of Ephraim” (Ps 77:9-10) in this
homily, the preacher is led to introduce a retrospective view of his life. In his youth heresies
were still ‘flourishing” and their adepts assembled in ‘schools’ (6tdaokaleta), apparently in
contradistinction to the ‘church’ (éxk\nota), which in its turn seems to be almost depicted as
still being in a minority situation. How to avoid here thinking of the Alexandrian background
between the 2™ and the 3™ centuries, and the much disputed question about the ‘heterodox’
origins of its Christianity? Whatever historical milieu the preacher may have had in mind, he
clearly denounces a cultural gap that especially the teachers of the Alexandrian school were
able to overcome: at the time there were not enough ‘clever teachers’ (518aokd oy Lkavdv)
in the church, that is people capable of responding to the challenge of masters like Marcion,
Valentinus and Basilides, to mention only the conventional triad of the best known
heresiarchs of the 2" century. Not incidentally this same triad comes up in the 5th Homily on
Psalm 77, out of concern against those who by opposing Law and Gospel, Old and New

Testament “misunderstand the Scriptures and mislead the simple”'%.

12 H77Ps V (f. 271r 1I. 12-17): obTws ydp Mapkioves, obTos ObakevTivot, oiTws Baoiletdat, kai Goot
d\\ov elodyovot Beov Tapa TOv Tob vopov Tapekdexdpevol dTaTdol Tas kapdlas TOV dkdkwv.



Going back to our passage from the 2nd Homily on Psalm 77,1 cannot resist the temptation
to find in it a further personal echo going deeper than the mere recollection of the past. The
more abundant ‘teaching’ (St8aokalia) opposed to the ‘famine’ (Apds) of the beginnings is
in my eyes a clear hint not only to the ecclesiastical teachers of the Alexandrian school who
preceded Origen, like Pantaenus and Clement, but also to himself and his fruitful activity as
teacher, first in Alexandria and then in Caesarea. As we know, Origen converted to
ecclesiastical Christianity his sponsor Ambrosius, previously a follower of Valentinian
Gnosticism, and successfully engaged himself in public debates with heretics as well as
Jewish teachers. If the heresiological background of our homilies mainly points to the fight
against Marcionites and Gnostics, we have some evidence of public occasions of dispute with
these adversaries. The /st Homily on Psalm 77 mentions a debate with some Marcionites in
which Origen was led to invoke the testimony of the universe itself as an argument on behalf
of God as its creator, in response to their criticisms against the Scriptures of the Old
Testament'”

The subjectivity of the interpreter presents itself in a more direct form, every time the
preacher tries to stimulate his audience. For those who are acquainted with Origen’s way of
writing and his ‘gymnastic’ method, our homilies provide many interesting passages. Among
them, a characteristic feature consists in formulations that Origen presents as ‘audacious’,
since they go against the tide of common opinions or accompany the effort of the preacher to
distill a more impressive sentence, not seldom by way of approximation or a paradoxical
statement'®. The 4¢th Homily on Psalm 77 witnesses the concern of the preacher, who still
hesitates vis-a-vis his public whether he should or not further enlarge the perspective on
spiritual food, a theme of primary importance for Origen’s thought. Commenting upon Ps
77:23-24 (“Yet he commanded the clouds from above, and opened the doors of heaven, and
rained upon them manna to eat, and gave them the bread of heaven”), he elaborates on the
necessity of spiritual food not only for men and angels, but also for Christ himself, adding an
avowal which has some analogies with a similar passage in the Dialogue with Heraclides. In
both cases, after avowing first his embarrassment, Origen goes on with his argument, by
appealing — as he does in the 4th Homily on Psalm 77 — to a hearer being ‘wise’ (ouvveTés)"

Kkal TOALG T 0 Aéyos 8L avtas Tpodds eimelv, | “My speech dares to say something because of this
clye  dkalpos tOKHﬂ?EL _ €M TOU - TOLOUTOV | same food, even if it will be out of place to dare before
akpoatnptov ToLalTA €LTElV: TOAMINOATO d€ KAl | guch an audience and say such things. It should dare

W TOAUNOATO, KAl \eYETO KAl KPWeTw... (H77Ps | and should not, it should say and evaluate...”.
IV, f. 254r).

3 H77Ps 1 (ff. 216 r-v): ols amd Mapkiwvos Stakeydpevos, elpnkéval 800 Tpokelpévor: TLoTeVELY TH
ypadf, s Upels Myete mpos Tov Matépa, fj moTeleww T) koo kal TH TdEel mpds TOV dnpioupyodv.

'* See, for instance, the singular expression “the intestine of the soul” in H77Ps IV (ff. 250r 1. 24-250v 1. 4):
oU yap duvdpeba €Eww €xewv dyyelkhy, kal xopelv doa xwpoboww dyyelol pabipaTa, dAN el et
oUtws dvopdoat, TO €ykaTtov Ths Yuxfis Nuer OAlya xwpel kal Bpaxéa déxeTal. I have dealt with these
linguistic and stylistic aspects in Approximations origéniennes: notes pour une enquéte lexicale, in EUKARPA.
Evkapra. Etudes sur la Bible et ses exégeétes, réunies par M. LOUBET et D. PRALON, en hommage a Gilles
Dorival, Paris 2011, 365-372.

'S H77Ps IV (f. 2551 1I. 2-6): apKEL pot pexpt ToUTWY d)@aoown KATAANLTTELY TQ aKpoaTn, ¢av M
oweTds, Moyov codov dkoloavTl abTov kal émawvéoavtt alTér, mpoadelval ém’ avTédv. Now and then
Origen has recourse to the model of the curious hearer, as in H67Ps I (ff. 94v 1. 23-95r 1. 1): dA\\d voficat 8é\w,
onolv 6 dkpoaths, s T wéAtooa Tolel LéAL kal mapakolovdel knpiov yéveols. On Origen’s view of the
reader / hearer see my contribution Le commentaire biblique d'Origéne entre philologie, herméneutique et
réception, in Des Alexandries II: Les métamorphoses du lecteur, sous la direction de CH. JACOB, Paris 2003,
271-284.




Ayovtd kal elmelv, dyovld kal pn elmelv. A
Tovs aflous Bélw elmelv, pn éyk\ndd os ToV
Suvvapévov drxolewr dmooTepioas TOV Adyor: dLd
Tovs um dElovs okvd elmelv, SLa Ta mpoetpnuéva,

“To speak makes me embarrassed, and not to speak
makes me embarrassed. Because of those who are
worthy I would speak, lest I be accused of depriving of
the word those able to understand it. Because of the

/ e/ \ b4 \ \ ~ \
pq mote pldw Ta dyta kvolv kal PBadd ToUS

thy I shrink fi king for th Ih
wapyap(Tas Tols xolpots (Orig., Dial 15). unworthy I shrink from speaking for the reasons I have

given, lest I should be flinging holy things to dogs and
casting pearls before swine”.

Philology at the service of exegesis

The rediscovery of the ‘grammarian’ (ypappaTikos) in the exegete is among the most
important results of Origen’s studies in the last decades'®. His adherence to the practice of
Alexandrian philology — illustrated best by the great enterprise of the Hexapla, the synoptic
edition of the Septuagint translation with the Hebrew text and other Greek versions — is
confirmed by our homilies, although the sermons were of themselves not so apt for textual
criticism as the commentaries or other more technical writings. Yet Origen is always
concerned with the reliability of the biblical text he is commenting upon, in as much as to
prevent attacks by his adversaries (first of all the Marcionites). In the First Homily on Psalm
77 Origen rectifies an ‘error of writing” (ypadikov oddlpa) in his copy of the Gospel of
Matthew, conforming to the well known textual criticism he adopts elsewhere in his writings.
A misguided copist, as he observes, reading the passage in which the evangelist quotes Ps
77:2 (Mt 13:35) as a prophecy of Asaph, erroneously substituted this name with the more
familiar name of prophet Isaiah. Origen thus sees himself entitled to proceed here to the
necessary dt6pfwots and so restitute the original name'’. He then takes the opportunity of
recalling the principles of biblical textual criticism by confronting the Septuagint translation
with the other versions or ‘editions’ (€k86oels) and checking the Greek with the Hebrew text.
Contrary to the arbitrary way Marcion had adopted for eliminating any connection with the
Jewish Bible in his text of the Gospel'®, Origen recommends this approach as the correct
method, also to prevent any ‘disharmony’ (6tadwvia) in the Scriptures. He applies it again in
the 5th Homily on Psalm 77, with regard to the Septuagint text of v. 31a, where he found the
variant év mhe{ooLv instead of év mloowy, to be regarded as the correct reading (améxretrve
€v Tols mioow avTdv, “and slew the fattest of them”), inasmuch as this conformed both
with another Greek version (év Tols Mimapwtépois avtav) and with the Hebrew text
(77"313) ",

1o After the classic study of B. NEUSCHAFER, Origenes als Philologe, Basel 1987, see lately P.W. MARTENS,
Origen and Scripture. The Contours of the Exegetical sze Oxford 2011, 25-40.

" H77Ps 1 (f. 214v 11. 1-15): Hapa(bpaoau'rog TO pr]'rou ToralTats Méeow olTws €v9a8€ etpnueuou
ToU MaTfaiov, yeyove 8¢ mepl Ta dvtiypada TOD evayye)\Lov 04>a)\pa ypac])ucov {va ydp, dénot,
TAnpwdy 10 elpnuévor vmo "Hoatov (Mt 13, 35) "dvoiéw év mapaBolais 16 ordua pov" (Sal 77, 2). Eikos
yap éva Twd TV dpxfifer ypaddvtov pn émoTioavta pev 6t €oTv 6 T Acdd TpodTns, evpdrTa Se
T0 {va mAnpwdf 1O elpnuévov vmo 'Acad vmelndévar §TL apdpTnpd éoTu kal TeToApNKéVal SLd TOV
Eeviopov Tod dvépatos Tob TpodRTou Tolficar dvTi Tod *Acad *Hoatov.

'8 The criticism to Marcion’s textual criticism is rather detailed. See H77Ps 1 (f. 215V): érrLBov)\et Tolvuy
Kat Tals yparbatg 0 SLQBO)\og, d\\a ov dta TobTo mrorg Xpf TO)\HO(V Kal ‘iTpO‘ITET(JJQ fikew éml 'rm/
SL6pBwoLy. TotodTov ydp TL Tabov kal O MapKLoJV Kal vﬂo)\anV Npapthobar Tas ypadas kal TOU
Stapdérov yeyovevou Trapeyypa(bag, ETrETpEL])EV €auT 8L0p60uu ™Y ypa(bnv Kal em'rpa])ag npev éx
BdBpwv Ta (lV(l’YK(lL(l TOv evayyelov, Ty yéveow Tod cuTfpos, kal dA\a pupla kal dmTacias kal
mpodnTelas kal Ta dvaykaila Tod dTooTS OV,

Y H77Ps V (f 266r 1. 23- 266V1 6): TpOTOV SE ee)\w}rev metoat TOV aKpoaTnu 6T npaprm‘at TO )\gyov
avtiypadov: dméxreiver év TOLS‘ mAeloov avTdv. Trp(m'ou pev yap oK exovow al houral ékddoels TO
avdloyov Tols mAelootv AN év Tols MimapwTépots avTav. kal avTd 8¢ 7O "ERpaikov oltos éxet. The
most important passages on textual criticism can be found in CMt XV 14 and Clo VI 41, 208ff. On Origen’s
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Apart from these cases of textual criticism, the competence of the grammarian appears at
its best in the /st Homily on Psalm 67, finding a precise parallel in Origen’s commentary on
the Our Father which is part of the Peri euchés, the Treatise on Prayer (Orat XXIV, 5).
Before commenting upon the initial verses of the Psalm (Ps 67:2-4), the preacher observes
that it is the ‘custom’ (€0os) of Scripture to make use of expressions in the imperative mood,
instead of the optative, when addressing ‘prayers of demand’ (eUkTikd) to God. The
Alexandrian exemplifies such custom with the first three demands of the Our Father and
rewrites them from the aorist imperative in the optative mood (doing the same also for the
verses of the Psalm). This form should be expected as the proper one both from a grammatical

and a theological point of view.

Cod. Mon. Gr. 314

Peri euchés XXI1V, 5

mpdTOV €ldévar xpn OTL €Bos €oTl TH ypadd
TOAAX0D TOlS TPOOTAKTLKOLS AVTL €UKTLKOLS
xpficbal kal evpfioeTar pev TobTo ToAaxod.
apkel 8¢ viv mapadéobal amd Tob evayyerlov, GT
Sddokwv Mpds O coTnip Mudv elyxeobai, ov
Suddokel (va mpooTdoowper TO 0ed, AAN {va
TrpOOTaKTLKaIg dovals elToper Td €UKTLKA:
)\eyETaL yap, onot, UdTEp ﬁu(f)l/ 6 év Tols
otpavols, dytacdite TO OI/O/lCl oov: AT 1)
Bacidela oov: yevnOnTw 1O 6éAnud cov (Mt 6:9-
10), dvtl Tod dytaoee(n TO dvopd oou, éXBoL T
Bam)\aa oov, YEVOLTO TO Od\nua oou.

¢av otv MynTar kal TadTA TPOOTAKTLKALS
dwvals, dkolopevy drTl €UKTLKOV. oU8els ydp
mpooTdooel TH 0ed, ovde Aéyel mepl alTod TO
dracTiTw 6 Beds (Sal 67:2a), AAN’ elxeTar kal
onolv: dracrain 6 Oeos kal Stackopmiobeiev of
€xbpol avTol, kal ¢vyoiev ol pLoodrTes avTov
aro mpoodmov avTol, ds Ekleimer  kamvos,
€kdelmolev: ds TrkeTar knpds dmo TPOTETOU
7Tup0’5‘, oUTws dmélotvTo (Sal 67:2-3).

éxpioato 8¢ viv TQ €elkTk® N8N Yyupvds kal
oatbwg OUT(US‘ yow 01770/10[1/7'0 onow, ol
apapTelol dmo mpoodmov Tob feod. kal ol Sikatot
evppavditocar  avti  Tob  ebdpavBeincav,
dyalidobwoav évdmor ToD Oeod Avtl  TOD
dyaA\idoawTo, TeppbriTwoav év evppoovvy (Sal
67, 3b-4) dvTl TOd TepdBeinoav (H67Ps 1, ff. 85r L
1-85v 1. 8).

&1L mepl TOb dytactriTe TO Sropd cov (Mt 6:9)
Kal TOV €EAS TPOOTAKTLKY XapakThpL elpnpévov
\ekTéov OTL  OuUvEXDS TWPOOTAKTLKOLS dVTL
€UKTLKQY éxprioavTo kal ol épunreloavTes, OS
¢v Tols Palpols: dlala yevnbdite Ta xeiln Ta
S86Ata, Ta Aarovvta kata To0 Stkaiov avouiav (Ps
30:19), dvtl TOD yevnbeln kal éfepevrnodTo
SaveloTns mdvTa TaA Umdpxovta avT@  pn)
vrapédTw avt@ avtidrimTep (Ps 108:11-12) €v 19
€katooTd OydSdy mepl Tovda: Shos yap O Parpos
altnols éotu mepl ’lo08a, (va Tdde Twa aldT)
ouppy.

pn owdov 8¢ 6 Tatiavdos TO yerndiTe ov
TAVTOTE onuaively TO €VkTIkOV AAN’ €08’ Bmou
Kal mpooTakTLkOV, doePéoTaTa Umellnde mepl
Tod elmévTtos yerndiTte ¢ds (Gn 1:3) Beod, s
ef)'g'auéuov ud)\)\ou fmep mpooTdEavTos yevndijval
TO (b&)g 'émel", Gs dnow €kelvos dbéns vodr, "év
ok6TE MY 6 eeog mpos OV AekTéov, TQOS
EK)\T]L])ETOLL kol TO PBlactnodtw 1 yh[ Pordvny
xoptov (Gn 1:11) kal ocwvraxfniTew 70 USwp TOV
vmokdTw Tob ovpavod (Gn 1:9) kal éfayayéTw Ta
USata épmetd Yuxdv (wodv (Gn 1:20) kal
eEayayéTw 1 vij Yuxnr Cdoav (Gn 1:24). dpa yap
Umep Tod émi €dpalov oTfival ebxeTal cuvaxbival
70 USwp TO UmokdTw TOD 0lpavod €ls cuvaywyny
plav (Gn 1:9), | Umep Tod peTalaPelv TOV
BraocTavévTev amod yiis elxetal TO0 BAaocTnodTw 1
yh (Gn 1:11); wolav 8¢ xpelav opolav €xer T)
xpilew duTds TOY EviSpwr kal TTNVGY T
xepoatlov, {va Kal mepl
ToOTOV elynTal; €l 8¢ kal kat’ alTov dTomor TO
mepl ToOTwv eVxecBal, TPOoOTAKTLKALS Ovopa-
olars  elpnuévov, mds od TO  Spolov
\ekTéov kal mepl Tod yerndiTw ¢ds (Gn 1:3), os
U €UKTLKOS dANA  TPOOTAKTLKDS — €lpmpévou;
avaykaiws 8¢ pot éSOEgv €V Tdls TPOOTUKTLKALS
dwvals dpnuévng eUxfis, f)ﬂopvnoeﬁum TOV
Tapekdox®r avTod Sid TOUS mrownpeuovg Kkal
Trapaéie'g'apevovg ™V doepfy Sidaokallav avTod,
oV Kal Npets ToTe memelpdpeda.

recourse to the Hexapla, see O. MUNNICH, Les Hexaples d’Origéne a la lumiere de la tradition manuscrite de la
Bible grecque, in G. DORIVAL, A. LE BOULLUEC (édd.), Origeniana Sexta, Leuven 1995, 167-185.
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As a matter of fact, grammatical concerns are connected to exegetical and doctrinal
interests. In the case of Peri euchés, the recognition of the peculiar use of the imperative
mood in the Greek Bible is accompanied by a polemic with Tatian, who by generalizing this
grammatical feature thought that also God’s command in Gen 1:3 (yevnénTw ¢as, “let there
be light”) should be seen once more as an expression equivalent to the optative mood;
consequently, according to Origen’s rebuttal, Tatian impiously regarded God’s words in the
creation narrative as a prayer and not as an order. In our homily, the preacher subsequently
relativizes in a sense his grammatical distinction and puts forth the idea that also man can
‘command’ God, though attributing it to a hypothetical suggestion of someone ‘more
audacious’ than him (elmot. 8 dv Tis épod ToAunpdTepos). To sum up this surprising
development, Origen sees it as a consequence of the ‘freedom of speech’ (Tappnoia)
accorded to the righteous who, as sons of God, enjoy their ‘adoptive sonship’: “Is there
anything paradoxical — as the Alexandrian asks himself — if a son, endowed with freedom of
speech towards his father and without making ashamed the spirit of adoptive sonship,
receiving an order from his father, commands him in his turn, asking him what he wants?”*’.

The rhetorics of the preacher

To enter into the details of the exegesis of the Psalms provided by the new homilies would
demand too much time, especially with regard to some noteworthy passages of historical
interest. Yet, since I am in Jerusalem, I cannot avoid quoting the long explanation of the name
‘Sion’ as the place of God’s dwelling in the First Homily on Psalm 73. Commenting upon Ps
73:2 (“this mount Sion wherein thou hast dwelt”) the preacher first introduces a triple
etymological interpretation, according to which Sion has to be regarded as “the place of
oracles, the place of visions and the place of observation” (TO...xpnLaATLOTAPLOY KAL TO
OpapaTioTHpLor kal TO okomevThpLov), by the way creating apparently once more a new
word (OpapaTioTriptor); then he criticizes the Jews for believing that God still dwells in
Sion, “where quadrupeds and gentiles dwell”, instead of interpreting spiritually this place as
the soul “endowed with intellect and vision™'. Archaeologists and historians will certainly be
eager to exploit this remark. I can only add for the moment that it presumably betrays a direct
inspection of Mount Sion, when Origen came to Jerusalem and preached here upon the
invitation of bishop Alexander™

Among the many other aspects that deserve to be mentioned, I shall limit myself to point
first of all to some fascinating traces of Origen’s acquaintance with ancient sciences, about

2 H67Ps 1 (ff. 87r 1. 21-87v 1. 7): kal dkéhovBov 8¢ éaTL TO mreduatt Tis viobeoias (Rm 8:15) kal
oUKETL €l SoDAos, dAda vids (Gal 4:1)° kal 6 maThAp cov éoTiv O Bebs kal adeldds cov 6 KkipLos, O
Myov: Stnyrfoopar 7O droud cov Tols dSeddols couv, pa\\ov 8¢ Tois adelgois pov, €v péow
éxkAnoias Opviocw oe (Ps 21:23). ti wapddokov viov wappnolav é€xovrta Tpds TOV Tatépa, oV
KaTachl’)uom—a TO m)ef)pa Tfis vioBesias, mpooTaoadpevor UTO Tobd TaTpds, dvTimpooTdEar T
maTpl, dELodvTa mepl Qv Bov)\ETaL

N H73Ps 1 (f. 122v 1L 15- 24) IOUSQLOL xapat B)\eﬂovm TT]V ypad)nu kal éXkovoLy avTnv éml TT]V ynv
OLO},LEVOL ToUTO ZLUJV etvat, onov 0O Knoag eeog TOV ovpavov Kal TNV ynv KO(TEO'KT]V(UO'E kal viv év 79
bpeL kaTeok(rwoer O Beds kat’ ékelvovs, dTov kaTaocknrolol TeTpdmoda kal €Bvikol. AN Muels Gpos
Tov, mov kaTeokhrwoey O Beds, Méyopev elvat THY peyalodud Puxhr, THY StavonTikhy, THv
dLopaTikniv.

?2 See my article Origene e la Terra Santa, in O. ANDREI (ed.), Caesarea Maritima e la scuola origeniana:
multiculturalita, forme di competizione culturale e identita cristiana. X1 Convegno del Gruppo Italiano di
Ricerca su Origene e la Tradizione Alessandrina, Arezzo 22-23 settembre 2011 (forthcoming).
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which we possess remarkable evidence in many of his writings”. We find, for instance,
astronomic observations in the Second Homily on Psalm 77, with regard to the movements of
the sun and the moon or the constellations of stars*’. It is part of the ‘technical wisdom’
(Texvikor) of an ancient commentator to exploit eventually a knowledge of musical harmony
and instruments, as we see from the very detailed treatment in the Second Homily on Psalm
67. Here Origen, reflecting on the distinction between ‘singing’ (ddewv) and ‘singing with
musical accompaniment’ (sd\\ewv), not only displays his familiarity with musical theory and
performance, but he even seems, by way of a rhetorical redundancy, to have created a new
word (bovaleimTiky)) for the ‘technique of training the voice’ (Téxvn dovaockikn kal
dovakelTTiky), to be added to his creative series of hapax legomena®.

By appealing to this kind of notions Origen develops his doctrinal arguments or contributes
to nourish his preaching rhetorics. That the Alexandrian was able to exploit some rhetorical
devices is once again to be reckoned among the most interesting results of recent research. In
the context of the interpretation of the Psalms, one should especially remember the technique
of ‘personification’ (mpoocwmomotta) and with it the universal recourse, among patristic
commentators of the Psalms, to the ‘prosopological exegesis’, that is the identification of the
‘person speaking’ (TO mpoécwTOV TO Aéyov) in the psalm, as attested especially in the new
corpus by the st Homily on Psalm 77*. Yet in the tradition of homiletic rhetorics a recurrent
aspect is given by the use of exempla. Origen also likes to weave his discourse with extensive
paradigms, whose selection is not at all devoid of interest for us, inasmuch as these exempla
often betray a keen attention for some realms of a real or mental world. I shall try to show it
with two passages taken from different homilies, both pointing to Origen’s fundamentally
‘agonistic’ conception of the spiritual existence.

The first passage figures in the Fourth Homily on Psalm 77, in the context of the above
mentioned discourse on spiritual food. If the condition of a Christian can be compared, for the
Alexandrian, to that of an athlete, he must follow an apt and rigorous diet, analogously to
what happens with those who participate in the ‘olympic games’ (Tov ovopalopévov
peydlov yupvikdr). These athletes are submitted to strong controls by the “chief judges”
and by their instructors. The preacher probably depends upon a literary source or tradition (as
shown by the introductory formula toTopelTatl), that I was not yet able to check, and yet he
provides an extremely vivid description of the training of the athletes that goes far beyond a

2 See lately G. DORIVAL, Origéne, la création du monde et les savoirs antiques, in Prolongements et
renouvellements de la tradition classique. Etudes réunies par A. BALANSARD, G. DORIVAL, M. LOUBET, Aix-en-
Provence 2011, 295-307.

** A. SCOTT, Origen and the Life of the Stars. A History of an Idea, Oxford 1991. One should note also the
mention of the avtix0wv yf in H36Ps II: éoTwv Tis dA\N yA ) AMéyeTal Tapd Tiow dvTixdov.

3 H67Ps 11 (f. 99v): {(nT® obv el TobTo mpocéTaer O TOV Bwv Beds ) 6 XploTos fy TO Tredpa TO
dyrov, tva undev dAho voeltalr katd TO doate T@ Oed (Sal 67:5) fi éxkhols This dovis, fiv Npdv
pa\ov 8hvavtal ToLely ol Lovotkol kal 800l PLELEAETHKAOLY AOKELY abTOY TV dwvny kal peyaliveLy
Kal peyedivewr Sud Twos Téxvns owvackikiis kal dwvalelmTikiis. The reading of the ms. is
bovaNiTTikfs. I thank my colleague Antonio Cacciari for helping me to explain this hapax (bwvaeimTikds <
dwrf + dhetmTikds). On hapax legomena in Origen see my article Approximations origéniennes... (n. 14).

% H77Ps T (f. 217r 1. 5-8): 05 &Pos Huiv ém TOv mpodnTéY kal TOV mpodnTeldy (nTelv T( TO
mpbowmor TO Ayov, olTws kal évBdde ¢{ntnTéov Tis O Mywr. On prosopological exegesis, see M.-I.
RONDEAU, Les commentaires patristiques du Psautier (III-V° siécles), vol. 1. Exégése prosopologique et
théologie, Roma 1985. For its connections with ‘personification’ cf. A. VILLANI, Origenes als Schriftsteller: ein
Beitrag zu seiner Verwendung von Prosopopoiie, mit einigen Beobachtungen itiber die prosopologische Exegese,
in “Adamantius”, 14 (2008) 130-150.
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topic treatment®’. We understand now much better the fact that in the First Homily on Psalm
38, preserved only in the Latin translation of Rufinus, Origen praised as the ‘greatest ability’
(summa virtus) of those who fight in wrestling the standing up to the knocking of the rivals
without showing any sign of suffering®®. In this same homily we find a hint to the musical and
poetic ‘competitions’ of the Greeks matched by the similitude of the ‘theatrical competitions’
(Bupeltkol aydves) in the Homily on Psalm 81%°.

This homily provides us with the second passage, while bringing to the fore Origen’s well
known propensity for the use of theatrical metaphors®. The explanation of Ps 81:2 b
(mpdowma apapTeAdv AaufdrveTe, “you accept the persons of sinners”) lent itself to go
back to the motif of man as an actor assuming different masks / roles / faces on the ‘scene’
(BupéAn) of the world. On the one hand, Origen exploits the negative implications of the
verse (meaning to ‘accept’ or ‘making distinctions’ for the persons of the sinners); on the
other hand, he employs the comparison of theatre as an unavoidable element for all those
engaged in the ‘competition’ (dydv) of the world, from men to angels. To assume a ‘role’ can
thus be seen at a double level: positively, when man assumes the face of the angels or even of
God; negatively, when he takes on that of the Antichrist or of the devil. We cannot exclude
even here Origen’s dependence upon a literary topos, but once again the way he treats it by
applying the theatrical image to all the orders of the spiritual creatures appears quite typical of
him, especially when we compare our homily with the corresponding passages on man within
the cosmic theatre in the Treatise on Prayer. Also with regard to this peculiar treatment of the
spiritual fight in the face of God, of the angels and the demons, it is possible to argue that
Jerome’s Tractatus in Ps. 81 is dependent on Origen’s homily. In fact Jerome introduces the
explanation with a sentence clearly deriving from the initial statement in the homily
(avakexwpnkdTa TotobTov \oyov = alia interpretatio sacratior)®, whereas he adapts and
simplifies the exemplum by applying it to the monastic discourse on the passions.

Cod. Mon. Gr. 314

Jerome, Tract. in Ps. 81

oty Xopls TOV elpnuévov elmelv kal els TO
mpdowTa apapTwldr AauPdvete (Sal 81, 2b),
dvakexwpnkoTa ToLoUTov AOyov: domep ol éml
Ths okNriis Tpos Ta SpdpaTa, AV pHELENETHKATLY,

Ceterum est alia interpretatio sacratior. Solet in
theatris unus homo frequenter diversas habere
personas. Nunc ingreditur in mulierem, nunc in
virum, nunc in regem; et qui in rege processerat,

T H77Ps IV (ff. 251v 1. 12-252r 1. 3): A obyx 5pd§ Tl EOTopEITaL TEPL TOV dyu’wwv TOUTWV TGOV
(’)quaCOpéumu peYdAwY yvuumwu ol mdpeLat Trqmopeum VO TOV E)\)\nuo&wwu ol eanpovuTeg TOV
ae)\nTnu Trwg ¢obler kal wonep TOLg yvuuammg TT(lp(lTU’YX(lVOUO'L Katl eanpovow el kata Vopou
yweTaL Kal Katda Aoyov 'ra yvuvama oUT® wapa-rvyxavovot TOLS‘ ae)\n-ratg kal Tpedopévols kal
vmodwvodol Tpedopévols ws dywvilopévols kal map’ avTov TOV Kaipdy Tpédeobal daciv: kalds
éobiels, yevvalos éobiels, éxmidas €xels dyadds.

2 H38Ps 1, 5 (Prinzivalli, 336-338): Hi qui in agonis certamine mutuis inter se verberibus agunt, in his
semper praeparare conantur, ut illata sibi ab adversariis verbera fortiter ferant nec sensum doloris accipiant et
est eis summa virtus: lacertorum ictus vel calcium absque dolore suscipere. In quibus ille est perfectior, qui ad
ictum vulneris nullum recipit stimulum doloris. For the use of athletic metaphors in Origene see P. ROSA, Giobbe
AO\NTNAs nei Padri della Chiesa: fortuna di un’immagine, in “Adamantius”, 13 (2007) 152-173.

¥ H38Ps 1, 2 (Prinzivalli, 326): Apud Graecos quicumque carmina vel sonos musicos conscribebant, quibus
eis visum fuisset in agone ea canenda praestabant: et fiebat ut alius quidem coronaretur in agone, alius autem
victori conscriberet carmen.

3% See Orat XX, 2 e XXVIII, 3 and the fine analysis provided on these loci by L. LUGARESI, I teatro di Dio.
1l problema degli spettacoli nel cristianesimo antico (II-1V secolo), Brescia 2008, 514-522.

*! Origen rather means a rarer or singular explanation, as we see from Clo XIX, 15, 93: émav 8¢ {dwpev ék
Tfis mapabéoens TOV pnTOV éketva, TOTE (NTHoOpEV €l kal ToOTO UM alTOV Tepl TOD cwThpos
MyeTar BadiTepdy Tu BrembvTov. 6TL 8¢ KATA AvakeXwpnkoTas AOyous kai pfy katnpafevpévovs
€baokov.
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mpoowTa Aappdvovol viv pev Bacidéows, viv &€
olkéTou, VOV 8¢ yuvaikds, viv 8¢ olovdhmoTe, Kal
éoTwv (8€lv év Tols Bupelkols dydol mpdowTa
\apBdvovtas Tovs dywvilopévous.

ToLodTéy TU pou véel kal €ml ThAs TOod kdopov
Bupéins ylveoBal. mdavTes yap ol dywvildpevol
del mpbowTa NapBdvoper: éav Pev LakdpLol OLEV
otovel Tpbéowmov AapBdropev Tod Beod kal
Myopev: viovs éyévvnoa kal Gwoa, avtol 5€ pe
noérecav (Is 1, 2). wdlw, é&av dlkatol Gpev,
mpéowTor Aapfdropev XpioTol kal dvBpwmol
bvtes Néyopev' mredua kvplov ém’ €Eué, ov
elvekev éxploér e, evayyelioacbar TTw)OlS
aréoralkér pe (Is 61, 1; Le 4, 18). olto 8¢ kal
mpéowtTor ddikov Slkatos Aapfdver, katd TO
veypappévor kabos TO mredpa TO dyLtov Aéyel
onjunpov éav ckAnpivnte Tds kapSias vudv (Sal

rursum in servum procedit.

Dixi exemplum ut de carnali venire possimus ad
spiritale. Et nos diversas personas accipimus. Quando
enim irascor, personam leonis adsumo, quando res
alienas rapio, lupi personam adsumo, quando vero
crudelis sum et interficio, adsumo personam crudelis.
Sed quomodo qui sunt peccatores, in peccatis haben
diversas personas, sic e contrario qui sancti sunt,
habent et ipsi diversas personas, sed in bono. Quando
elemosynam facio, habeo personam quasi clementis;
quando vero bene iudico, habeo personam boni
iudicis; quando vero iniuriam patior et humilis sum,
habeo personam humilis. Infelix est, qui plures in malo
habet personas; felix, qui diversas personas habet in
bono (Jerome, Tract. in Ps. LXXXI, CChSL
LXXVIII/2 Adriaen, p. 85 11. 75-90).

94, 7-8). \apPdver 8¢ kal mpbowmov dyyélov
aylou 0 évBouoldv 4Amd dyyelkfis Suvvdpeos,
Gomep 6 Myowv: 0 dyyelos TolU mrevuaTos TOU
Aalotvtos €v éuol. TabTa pev mepl ThHs xdpas
Ths kpelTTOVOS.

€oTw 8¢ kal kata Ta évavtia 18€lv dv pév Twa
AapBdvovta mpéowmor ToU SiaBdélov, Ov Be
mpbowmor TOD dvTixploTou, d\ov Tpdowmov
AapBdvovTta datpoviov (H81Ps, ff. 364r 1. 12-365r 1.
5).

Conclusion:
a familiar voice

I doubt having succeeded in presenting an orderly picture of the several arguments that led
me to corroborate the attribution to Origen of the new homilies. Being obliged to make a
selection of cases, I hope nevertheless that it appears persuasive enough. Rediscovering today
the author to whom I dedicated more than two decades of my scholarly life could not but
bring me to a state of mind in which one expects to hear a voice that has become familiar.
Perhaps 1 did not completely resist this temptation, but I should also add that Origen always
imposes himself with a peculiar discourse reflecting his world, his doctrines and personality.
Though he never repeats himself schematically (we have extremely few cases of mere
rewriting), he is clearly recognisable from the way of speaking and dealing with the contents
he addresses, always with the accompaniment of some characteristic motifs and accents.
Occasionally he could also have recourse to the mood of the ‘confession’, revealing a sharp
awareness of the many challenges for a preacher facing an audience eager of listening to an
exceptional man, as we see from the remarkable introduction to the First Homily on Psalm
67. Responding here to the praise of the ‘pope’ (Tdma as the name of the bishop, like in the
Dialogue with Heraclides), who apparently had introduced him with many compliments and
words of great expectation for the speech the preacher was going to deliver, Origen replies by
inviting the community to pray God together with him so that he may receive inspiration for
his discourse. The audience should then come to recognise the presence of such an inspiration
in his own words*”.

2 ey oy - , vy .,

2 H67Ps T (f. 83v 11 7-23): éyd 8¢ fikovoa Tov elpnuévov odx Gs R8N dvTev, dAN Gs fkovoav ot
mpaels: 6 pev 'lakoP This edloylas Tob 'loadk, ol 8¢ 8hdeka TaTpidpxal Tov ebAoyldv Tod ~lakdp.
ékelvar yap al edloylal olmw pév noav Tepl Tols Tmpaels, mpoednTelovto 8¢ €odpevar. olTw &1
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Let me conclude in turn in a mood of ‘confession’, while expressing to the Institute of
Advanced Studies and to you all my sentiments of sincere thanks. During my first stay at the
Institute in spring 1993, as a guest of Yoram Tsafrir’s group on Roman and Byzantine
archeology in Palestine, I wrote my first long essay on Origen, devoted to his method of
‘questions and answers’>. Almost twenty years later, in June 2010, at the end of an
unforgettable sabbatical spent with the colleagues of our research group on “Personal and
Institutional Religion”, I finished my book on Prayer according to Origen™*. Two years later,
commenting now in this familiar and amicable atmosphere on a discovery that archaelogists
are certainly able to appreciate but that I would never have imagined myself, I should say
with the subtitle of my book that truly “the impossible has been made possible”.

Lorenzo Perrone

“Alma Mater Studiorum” — Universita di Bologna
Dipartimento di Filologia Classica e Italianistica
Via Zamboni 32

40126 Bologna

<lorenzo.perrone(@unibo.it>

vaoueuwu VPGV em&SouaL év 'rr] EKK)\T’]O’LC( Katl Wponbn'raa EO'T(IL Ta apnueva O TOD mma wept
LoV, TrpO(bT]'rELa pailov ELTI'Ep oS T]ST] TPOTHVTA T]uu/ 0L8a yap 811 olmw éoTiv yeyeunpeua émel d¢
melBopey TavTa )\oyou xwptg Tapovolas XpLO’TOU Tng &v 1) )\eyouﬂ kevdv kal amo yfis elvat, elval
8¢ adtvaTtov \éyov obpdviov émdnuelv xopls Tod mépmovtos avTov MaTpds Oeod.
“Quaestiones et responsiones” in Origene: Prospettive di un'analisi formale dell'argomentazione
esegetico-teologica (n. 18).
** La preghiera secondo Origene: I'impossibilitd donata, Brescia 2011.
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