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Phasis 18, 2015

DOCTRINAL TRADITIONS AND CULTURAL
HERITAGE IN THE NEWLY DISCOVERED
HOMILIES OF ORIGEN ON THE PSALMS

(CODEX MONACENSIS GRAECUS 314)

LORENZO PERRONE

Abstract. The 29 Homilies of Origen on the Psalms discovered in 2012 by Mari-
na Molin Pradel in a Munich Codex (Cod. Graec. 314) constitute an unexpected
and very important source for retracing the doctrinal traditions and the cultu-
ral heritage that support the Alexandrian’s biblical interpretation. The article
first investigates the presence of Philo, much more discernible than the doctri-
nal influence of other Alexandrian predecessors such as Clement. Origen occa-
sionally pays homage to Philo and reuses independently his exegeses. Further,
as far as the Hellenistic culture of Alexandria is concerned, the Homilies reveal
its influence under several aspects, especially with regard to music and astro-
nomy. Scholarly notions concur to elaborate a vision of the cosmos which is
now considered by Origen more fundamentally as a source for attaining the
knowledge of God next to the witness of the Scriptures. Since the homilies are
to be dated in the final period of Origen’s activity, we are allowed to see in
them a new emphasis, probably dictated by the preacher’s concerns regarding
the Marcionite criticism of the Old Testament.
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CODEX MONACENSIS GRAECUS 314: A UNIQUE OPPORTUNITY FOR A NEW
ASSESSMENT OF ORIGEN AND HIS WORK

The collection of 29 Greek homilies of Origen on the Psalms (Codex Mona-
censis Graecus 314), discovered in Munich two years ago by Marina Molin
Pradel, offers a unique opportunity for a new assessment of his work and
significance after a century of intensive research on the Alexandrian au-
thor.? These texts, besides being the largest series of his sermons in the
original language,? help us to retrace the picture of Origen as a preacher
and commentator of the most familiar book of the Hebrew Bible. In fact,
no other author has contributed in such an impressive way to developing
the interpretation of the Psalms in the ancient Church. If we were already
aware of the traces left by Origen in many of the later interpreters, both
Greek and Latin (for instance, Eusebius of Caesarea, Didymus the Blind,
Hilary of Poitiers, Ambrose or Jerome), despite the fragmentary preserva-
tion of his writings, the Munich homilies now reinforce his status as the
exegetical authority for the Christian reception of the Psalms.

Leaving aside for the moment a new investigation into the impact of his
interpretation in light of the new sermons, I would like to deal briefly with
some aspects that concur in redefining the portrait of Origen as a biblical
scholar. It was precisely through the explanation of the Scriptures, seen by
the Alexandrian as the book of God’s revelation to men, that he came to
elaborate what we should continue to term properly his ‘biblical theology’.
Also in the case of the Munich Codex there is no room to speak of a “philo-
sophical exegesis’, of the kind we find, for example, in Philo of Alexan-
dria.? Not incidentally, Origen, at the end of the Homily on Psalm 74, dis-
tances himself from the two professions that we customarily connect with
his biographical and scholarly profile: the grammarian and the philoso-
pher. For our preacher, both the grammarian and the philosopher after a
while have nothing new to say, since they are condemned either to repeat
their teachings or simply to forward a doctrinal tradition without creative

1 On the find of the Munich Codex see Molin Pradel 2012; Perrone 2013; Fiirst (2014) cites
the unedited homilies in support of his general presentation.

2 Our evidence was previously limited to the twenty Homilies on Jeremiah and the Homily
on the Witch of Endor (1 Sam 28).

% See e.g. Fiirst 2014b. Yet the same author in his general presentation (supra, n. 1), in
spite of his propensity for a “philosophical’ approach to Origen, cannot avoid himself
using ‘theology’ as the most apt definition for his intellectual endeavor.



DOCTRINAL TRADITIONS AND CULTURAL HERITAGE 193

development. On the contrary, the master of Scriptures, who first and
foremost is the Logos himself, is a teacher “for eternity.”* There is no
doubt that Origen, when he gave the sermons, had such a model in his
mind. As he openly avows in the 2"¢ Homily on Psalm 15, he was yearning
to receiving his ‘glory’, as a master of Scripture, both from God and from
men.>

Nonetheless in the 1" Homily on Psalm 77 Origen presents a different ap-
preciation of philosophy. Dealing with verse 2b (©0éy&ouat mpopAnuata
an’ apxne, “1 will utter problems from of old”), he observes that those
who are used to practise philosophy among the Greeks, both teachers and
students, exert themselves with topical ‘problems’” (moofAnjuata). In the
same way those who study the Bible should concern themselves with its
‘problems’, as paradigmatically shown already by its beginning, since the
narrative of creation in the book of Genesis is full of difficult questions.®
The similarity between the Bible and philosophy claimed here by Origen
with regard to the methodic approach helps us to situate the Munich ser-
mons within their larger doctrinal and cultural horizon. Certainly one of
their premises is based on the practice of quaestiones et responsiones (or
(nmjpata kat Avoeig), which on the other hand was not an exclusive to
the philosophical schools. In fact, the Alexandrian, acting essentially as a
commentator on the Bible, places himself inside the rich stream of the tra-

4 H74Ps 6 (f. 161v): O dd&oKaAog kal KVELOG 1)UV TooavTa €xet padniuata wg anayyé-
AAewv oUK €Mt déka €T1), G AmayYEAAEL YOAUUATIKOG Kol OUK €xeL Tl ddA&eL 0UdE g
PLAGT0dOG amaryyEAAeL TAQADIDOVG Kol OVKETL €XEL KALVOTEQOV TL €(TT), AAAX TOOAVTA
£0TL T paBruaTa To XQLOTOD WoTe avTOV ATty YéAAewy eig 6Aov Tov aiwva. All the
quotations of HPs are taken from: Origenes Werke, Dreizehnter Band: Die neuen Psalmenhom-
ilien. Eine kritische Edition des Codex Monacensis Graecus 314, hrsg. von L. Perrone in Zu-
sammenarbeit mit M. Molin Pradel, E. Prinzivalli und A. Cacciari 2015.

5 H15Ps 11,7 (f. 25Y): Kai @domeg o0 dBAnToL 1 d6&a TO yevvaiov avTov OWUA E0TL, TOD
LaToD 1 DOEA 1) LATOIKT) E07TL, TOV XEWQOTEXVOU 1) dOEX al XelQég elotv, 0UTw TOL TOPoL
1 06&a Aéyovtog Ol kai tei 1) YAWOO& 0Ty, wg un étégav elvat v yAwooav T
90ENG, AAAX TV avTv eivar dO&av kal YAwooav. EvEaoOe mept uov, el kat ava&iog
elpL, tvar €K TG AYATNG avToL kAl VPV d@ 0 Bedg YAWooav pot kai ddEav, dote
do&aleoBal pe mapa Beq kat &vOEWTOLS 1 YAWOO& pHov.

6 H77Ps L6 (f. 2257): ®OéyEopan mooPAnuata art’ doxng (Ps. 77,2b): womep maga toig
drAdoocodovot tax EAAvewv éott tiva mooPAnuata, & meotbéaoct toic péAAovot
peAetay, tva &avamoA@oy EKelvol, 1) ol dACKOVTEG 1) Ol TERAV AAUPAVOVTEG TV
EMEKVUUEVWY Eielva T paOnuata, oUTws E0TL TV Kal TG Yoadrng meoPAruata.
The English translation of the Psalms is taken from Pietersma 2000.
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dition of ancient commentaries (philological, philosophical, medical, and
so on). This literary heritage of Greco-Roman antiquity was shared first by
Hellenistic Judaism and then by early Christianity. Both did so by replac-
ing the ‘canon’ of classical poets and authoritative philosophers with the
Bible. The Munich homilies provide a novel witness for this widespread
tradition, starting with the recourse to the philological techniques of tex-
tual and literary criticism or with the application of the familiar tools of
late antique rhetorics with whom the Alexandrian, as a former grammari-
an, was well acquainted.”

To our modern perception a sermon does not immediately evoke the
idea of a substantial investment of philological skills or doctrinal consid-
erations on the part of the preacher, especially when treating a text such as
the Psalms, which is first and foremost characterized by implications of a
moral and spiritual kind. Origen was fully conscious of these aspects, as
we can already observe in the nine Homilies on Psalms 36, 37 and 38 trans-
lated by Rufinus into Latin and regarded by him as a ‘moral interpreta-
tion’.8 Yet the Alexandrian did not restrict his view of the Psalms to their
recognition as a source of inspiration for the life of the faithful. As empha-
sized both by the amount of the writings he devoted to commenting on
the Psalms and by the mass of their quotations dispersed throughout his
ceuvre (the second largest number of quotes after the Gospel of Matthew),
they played a major role in the development of his theological thought.
For Origen the Psalms, as a main prophetic book from their early use in
the New Testament onward, lent themselves to nourish and support the
most important doctrines concerning God, man and the world.® Conse-
quently also the new homilies mirror the principal themes of his theolo-
gy.1% As such they cannot avoid, at least to some degree, a dependence on

7 See Neuschéfer 1987; Martens 2011.

8 Rufinus, Praef. (Prinzivalli 1991, 26, 1-5): Quoniam tricesimi sexti et tricesimi septimi et
tricesimi octaui psalmi expositio tota moralis est. This corresponds to Origen’s remark in
H36Ps 1,1 (f. 30r): dU'0Awv 6 PaApog nOucos éoti. See also FrPs 118 (Harl 1972, 182, 7):
megléxet ye 0 PaApog ovtog 6Aov tov tomov tov NOwdv. For the distinction between
ethics and theology as well as their reciprocal connection on the path towards perfection,
see H77Ps 1,5 (f. 223).

¢ Though the author addresses only the evidence of Prin, eloquently proves the constitu-
tive value of the Psalms for the essentials of Origen’s theology (McGuckin 2011).

10 T have tried to prove it in some contributions: Perrone 2014a; 2015b; “Et I'homme tout
entier devient dieu” ... (forthcoming).
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preceding doctrinal traditions or more generally the influence of a cultural
heritage exploited by the preacher on behalf of his arguments.

DOCTRINAL TRADITIONS: PHILO OF ALEXANDRIA

Origen is a unique genius, but he does not stand alone in the doctrinal
landscape of early Christianity. On occasion he is even willing to recog-
nize that he has predecessors upon whom he can build. However, unless
he explicitly states it or at least voices some recognizable hints, we do not
easily find out more precisely the sources on which he might depend.!!
Therefore we do not always get a clear picture of the theological traditions
that contributed to shaping his thought, although we generally admit his
debt to his predecessors in Jewish and Christian Alexandria (obviously
including also his Gnostic adversaries). That notwithstanding, only the
case of Philo can be illustrated in detail; it is difficult to do the same with
Clement, in spite of the evident affinities existing between the two Chris-
tian teachers of Alexandria.’>? The Munich homilies support the same im-
pression, while adding further evidence to Origen’s well-known acquaint-
ance with Philo.?

As in most other cases Origen does not mention the Jewish author by
name, but he is honest enough not only to let the reader identify him easi-
ly but also to accompany the quotation with an appreciative judgment.!4
For example, in the Homily on Psalm 75 Origen refers to Philo with one of
his typical formulations pointing to both aspects:'> “Another before me
observed, and he observed well” ("Etegoc moo épov étrjonoe, kai kaAwg

11T have discussed this problem in connection with Origen’s practice of quotation (Perro-
ne 2011).

12 For this impression see Van den Hoek 1992. Origen never mentions his ‘predecessor’ in
the Didaskaleion, according to Eusebius’ reconstruction of its diadochai, whereas he re-
members Pantaenus and Heraclas.

13 On Origen’s use of Philo, cf. Runia 1993, 156-83; Van den Hoek 2000; 2003.

14 The only mentions of Philo by name are in CC IV,51; V1,21, and CMt XV,3.

15 For similar introductory sentences, see e.g. CMt X,22 (30,5-6): Etrjonoe pév odv T v
TEO U@V TNV avaryeyoaupévny €v I'evéoer tov Pagaw yevéOAov; XIV,2 (277,30-278,1):
"Hon 8¢ kai &AANG dunynoews aaueda, v éAeyé tig twv meo Nuav; XVIL17 (635,16-
18): Tov uév 1o Nuav momoag Tig BPAlx vouwv iepwv aAAnyopiac; CC V,55 (58,24-
25): Toic duvapévolg dicovey mEodpNTKoD BovAiuatoc meioopev OTL kKal TV TQEO
NHOV TIS TADTA AVIYAXYEV €IG TOV el PuXNG AdYyov.
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étrjonoev).'° The passage clearly echoes Philo’s distinction between the
term avapatne (‘one who mounts’ a horse) and inmévg (‘horseman’) in
the Allegorical Interpretation, if not also in On Husbandry, inasmuch as Ori-
gen elaborates on it similarly with regard to the lack of control over pas-
sion and desire.'” Thus the ‘one who mounts’ a horse is connected in both
authors with the Egyptians in the Exodus narrative, symbolically viewed
as those who lose their reins over the body and are caused to fall because
of their passional movements. Origen, while appropriating the Platonizing
allegory of Philo, clarifies it philosophically by opposing the body with its
‘appetencies’ (0pé&eic) to the “science’ (émiotjun) governing rational be-
havior. In the wake of his predecessor he also reformulates the argument
biblically, since he opposes the Egyptians to the model of Elijah as the true
‘horseman’ in light of 2 Kings (4 Kingdoms LXX) 2,12.'8 The homiletic con-
text with its didascalic necessities does not allow room for a wider weav-

16 H75Ps 5 (ff. 167v-168"): “Etegoc mQo éuob €tjonoe, kal kaAwg étjonoev, 6t oL TadTd
gotv “EmuPaivery inmov” kai “inméa eivan”, kal “avafatny eivan” kai “inméa etvon”. O
pév ovv AlydmTiog ovk @v IMmels aAAa avaPatng, inmov kat dvapatny éppupe eic
Oalacoav (Ex 15,21) o0 pet’ émomung émupaivwv tov {mmov, dwx tovto meoeitat. O d¢
ETUOTNUOVWS EMUPEPNKWS TQ TWOHATL Kol dOXWV TV 1POVOV avToL Kal &ywv 6mov
BovAetal O o@pA KAl TAG NVIAG AVTOL KEXTWV TV 0QéEewy, tvar ur) péonrat elg Tag
0QEEELS TAG TAQKODAKAGS, OUTOG OVK E0TIV AvVaBATNS (G «O> AtyUmtiog, aAA” oty immebg
wc 6 HAlac.

17 Cf. Philo, Leg. I1,103-04: Zntntéov d¢, tivog éveka 6 pev Tawwf dnow, ot meoeitar 6
inmevg eic ta omiow (Gn. 49,17), Mwvong 0¢ ddel, 6t immog kai avapdtng
katemoviwOnoav (cf. Ex 15,21). Aextéov oDV OTL O HEV KATATIOVTOUUEVOS O AlyvTTIOg
£07TL TQOTIOG, O KAV Pevyr), DO TO VOWE TovTéoTLY VMO TV PoEAV TV bV Pevyel,
0 d¢ MIMTV IMMevg lg T omioBix ok €0l TV PrAomaBwv: tekuroov dé, 6Tt o0Tog
pév oty immeds, €kelvog D& avaPatng: Imméwg pev odv €gyov dapalewy tov immov
Kat apnvialovra émotopilery, avapatov d¢ Gpéoeodat 1) av 10 Lpov dyn; Agr. 68-69: O
pév tolvov dvev Téxvng Immuenc EmPePfnkwg Aéyetar pév elkdtws avaBatng,
EKDEdWKE OE £AVTOV AAOYW Kal OKIQTN TG OQEéHpaTy o0’ 6T &v Ekelvo XwOT) Ekeloe
TAVTWS avaykaiov ¢pégecBat kai Ut meoldopevov xaopa yne 1 padvv tva Fé6gov
OO TG €V TQ dQOUW QVUNG KatakQnuvioOnval [ouvnvéxOn] kat ovykatamoOnvat
OV (peopevov. 0 Y immebs MAAW, 6tav avéoxeobat HéAAT), XaAwov évtiOnot kamelt’
£PaAAOpEVOG TG TeQLavXeviov xaltng éveliAnmrat kat Gpépeabat dokwv avTog, el det
TaAnNBOég eimely, dyel O kopiCov TEOTOV KLBEQVTOV; 73-74: avafdtng d¢ kal NVioxog
el Ovovg AN’ Mvika pév petdx Ppoovioews avelowy, 1vioxog, Omote d¢ et
adooovvng, avapatng.

18 Origen usually presents Elijah as the symbol of prophecy (e.g. CC V1,68), or as a ‘man of
God’, eventually together with Moses (e.g. Clo 11,30,183; CC VIII,28).
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ing of the Philonian motif, as we perceive also shortly before this passage
with the allegorical interpretation of the ‘horse” as the “body’.!* However,
we should note the very rare word that negatively qualifies the ‘appeten-
cies’: they are said to be oapkodakag, that is “the biting” or “eating of the
flesh.” This adjective is attested only once in an Orphic fragment transmit-
ted by Sextus Empiricus® so that such rarity itself provides a clue to the
preacher’s distinctively high level of discourse.

The 2" Homily on Psalm 76 introduces a similar reference to Philo: “One
before me criticized Jothor, and he criticized him well, who said: ‘Now I
know that the Lord is great above all gods’.”?! Origen is surely referring to
a passage in On Drunkenness, where Philo reproaches Jothor for the fact
that he does not know God in the proper sense since he dares to compare
him with other deities.?? Once more Origen simplifies the allegorical ex-
planation given by Philo, for whom Jothor is the symbol of an ‘empty pre-
sumption’ conforming to the majority opinion. On the other hand, he ex-
pands the biblical setting on account of the verse on which he is comment-
ing: Ps. 76,14b-15a (tic Oeoc péyac we o Oeoc Nuav; ov €l 0 Bedc MUV 0
nowwv Oavuaoia, “What god is as great as our God? You are the God who
works wonders”). He therefore shifts from the words of Jothor to the pas-
sages in which the Scripture speaks positively of men as ‘gods’ (Ps. 81,6
being the main text-proof). Consequently Origen draws the attention of
his audience to the theme of ‘deification’, one of the recurrent issues
emerging from the new homilies.

In both of the cases we have examined, Origen not only points to Philo
as his predecessor but also stresses the positive value of the track provided
by Philo for his own interpretation. Interestingly, his use of Philo proves to

19 H75Ps 6 (ff. 167'-¥): Toomikws TOAAXX0L g yoadns O {mmog t0 owua Aéyetat, olov
Yevdnc immnoc eic owtnpiav (Ps. 32,17a).

2 See above n. 16: tva pr) péontat el TG 0QéEes TG oagrodakas (the manuscript has
the reading oagkaiAg). As for the Orphic fragment, cf. Sext. Emp. Math. 11,31,7 and, in
a slightly different form, IX,15,4: v yoaQ x006vog, ¢ ¢pnowv 6 Oodevs, nvika pwtec an’
aAAnAwy Biov eixovicaprodakn, kpeittwy 8¢ ToV fjtTova Gt Edcilev.

2t H76Ps IL4 (f. 1907): éuéppatd tig tv meo UV, kat kadwg ye épéupato, tov ToBog
elmovra OtL vov Eyvav 0TL péyas xvplog mapa navtas tovs Oeove (Ex 18,11), 6Tt kal
£00E€ TL Aéyewv mepl BeoL OVYKQIVWVY avTOV EldWAOLS, oV vorjoag dAAovg Beovg T
TavTtAa.

2 Philo, Ebr. 45 (178,28-29): ®¢oic 0OV T0IG PeLdWVVUOLS OVK &V TIG TOV AANO1 Beov
ovykgivery Uéuevey, eimeg dnpevdag éyivwoiev avTov. See also ibid., 41-44.
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be at once faithful and creative. We can observe this again in other passag-
es alluding to the Jewish author, though Origen no longer endorses his
Alexandrian antecedent or even hints generically at Philo by simply men-
tioning some interpreters that preceeded. In the Homily on Psalm 74 he
presumably goes back to Philo’s {jtnua on Ps. 74,9a-b in the treatise On
the Unchangeableness of God (Ilotrpiov év xeipi xvpiov oivov dxpdtov
nIAnpec xkepdopatog, xal EkAwvey éx To0Tov eic TovTo, “in the Lord’s hand
there is a cup of pure wine, full of a mixture; he tipped it from side to
side”).?> However, the verse is exploited for various explanations: Origen
applies it to the sinners, whose ‘cup’ is filled in varying measure with evil
and good, as long as they have also done virtuous deeds,? whereas Philo
refers it to the privilege of the ‘Powers’ (duvapelg) over men since they
participate in God without any mixture.?> In other words, Origen here
shares the problem with Philo but not his answer.

Another point of contact with the Jewish teacher figures in the 7" Homily
on Psalm 77, where Origen deals with the narrative of the plagues in
Egypt. In his comment on Ps. 77,45a (¢€améotetdev eic avtovg kvvouviay
kal xatépayev avtove, “He sent among them the dog-fly, and it de-
voured them”) he compares the order of the plagues in the Psalm which
differs from that appearing in Exodus and in Ps. 104. Apparently he is
referring to Philo when he afterwards mentions the explanation proposed
by ‘others’, for whom the dog-fly, a ‘shameless’ insect, refers to the excee-

2 H74Ps 5 (f. 160v): 'ECmoé TG v MO EHOU" €l KEPATUATOS, TMWS AKpATov; €l O&
AKpPATOV, WG KEPAOUNTOS;

2 H74Ps 5 (f. 160v): ‘Ocot ovv apagtwAol elow, émel Tote Kal XONOTOV TEMOUKAOL,
TVOLOLV 0VX AMAWG AKQATOV AAAX dKkQaTov kéQaoua: ol d& mAelova T KQeiTTOVAX
MOMOAVTES, €AV MIVWOL TO MOTAQIOV TG AUAQTIAS AVT@WY, TTIVOLOLY OUK AKQATOV TO
KéQaoUa, AAA” €l del 0VTWS OVOUATAL, EVKQATOV T) OALYOKQATOV KEQAOUA.

% Philo, Deus 76-77: Tlgeofvtegog yao dikng 6 €Aeoc maQ avty €0ty &te TOV
KOAGOews a&ov ov peta v dikny, AAAX 1o dikng elddtL. Ak TovTo €V £TéQOLS
elontar motiplov év xelpl kvpiov, oivov dxpatov mAnpec kepacuartoc (Ps. 74,9a-b):
KaToL TO Ye KEKQAUEVOV OVK AkQaTov. AAA” €xel Adyov TavTa GUOKWTATOV KAl TOlg
TOEINMEVOLS &KOAOLOOV: O Yo Be0G Tl dLVAUEDL TIQOG HEV EXVTOV AKQATOLS
XONTaL, KeKQapévaug d& TQEOG YEVEOLV: TAG YXQ AMLYElc Bvnthv aunxavov ¢pvoty
xwonoat. With regard to Philo’s view of the duvdpelg, see Termini 2000.
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ding ‘shamelessness’ of the Egyptians.? Actually Philo elaborates more
thoroughly on the motif of ‘shamelessness’,?” when he comments that the
dog-fly is a plague inflicted directly by God: actually, when God deals
with human affairs he does not need anybody as his intermediary.?® Ori-
gen instead asks himself about the source of Wis 16,9 (“For them the bit-
ings of grasshoppers and flies killed”) and finds it in the passage of Ps.
77,45a.?° This connection then offers him a key for his own interpretation
of the ‘dog-fly’: God can use a worthless insect to carry out his punish-
ments, avoiding wild and more cruel animals because he wants to leave
room for conversion and penance. In this way the perspective of the di-
vine pedagogy of salvation in the book of Wisdom impregnates the Ori-
genian interpretation of the Psalm passage. As a matter of fact, Philo
shares the same motif by alluding to Wis 11,17-19, though he does not
quote this passage in extenso as does Origen, who also refers to Wis 12,26.
In the end the Jewish and the Christian interpreter converge in the essen-
tials of their explanation. Yet Origen once more uses the Philonian materi-
als although he inserts them into a different setting.

2 H77Ps VIL3 (f. 2907): AAAoL d¢ oUtwg dinyoavto émel vy avaideg v 10 meupOev
Cwov toig Alyvmtiolg, dVo avadn Coa cvAAaPwy €eile T ovoparty, va magaotion
mv vTeEPBAAAOVTAV Avaidelay AVTOV.

7 See Philo, Mos. 1,130: 'H yevouévn dux L@ov tv év ) $pvoel maviwv Bgacvtatou,
Kuvopiag, v ETouwe EkdAeoav ot DeTIKol TV OVOUATWY - COPOL YXQ oAV - €K TV
avaweotdtwv (Hwv ovvOévteg Tovvoua, puiag kat kuvog. Origen exploits the Philoni-
an distinction regarding the identity of those who initiate the plagues (Aaron, Moses and
God himself) in HEx IV,3-4.

28 Philo, Mos. 1,109: Towg v Tic émlnmioete, dx Tt Tolg oVTw adavéol kal HeANHéVOLS
CoLS ETIHWQEELTO TV XWEAV TAQELS AQKTOUG Kal AéovTag Kal mTaQdAAeLs Kal T dAAx
Yévn 1wV atlBdowv Ongiwv, & oagkwv avOowmelwy dmtetal, Kai el U tavTa, Tag
Youv Atyvnticov aomidag, @v tax dMypata médukev avumegbétws avaigetv. Ei
O’ OvIwe ayvoel, paBétw TE@TOV HEV OTL TOUG OIKNTOQAS TNG Xwoas O Beog
vovBetnoat uaAdov éBovAeto 1) daxpOeigar BovAnOeic yao adavilewv eig dmav ovk
av Colg EXonTo mEOG Tag EmBéoels WomeQ oLVEQYOLS, AAAX Toig BenAdTols Kakolg,
AP TE Kl AoQ.

2 H77Ps VIL3 (ff. 288v-2897): Avaywvwokwv v émryeyoapupuévny Zodouawvroc Zodiav,
éplomui méBev EAPON @ yodavtt To BiAiov Eieivor TovC uév dxpidwv xal pviwy
anéxtewev onfyuata (Wis 16,9). Kai é0touv el ékel mowtov eigntar 0eob d¢ dddvTog
™OELV Kal TEOTEYELY Th) AVAYVWOoeL, £DQOV OTL évtevBev EANYHON.
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CULTURAL HERITAGE: THE POLYMATHEIA OF ALEXANDRIA

There are further points of contact between the new homilies and Philo,
but in part they have to do with their shared cultural heritage. So we
should now, albeit once again quickly, review some aspects of the intellec-
tual patrimony that comes to light in the Munich Codex. As hinted earlier,
our sermons might be exploited for lexical investigation, inasmuch as we
detect therein an interesting group of hapax legomena together with other
words rarely used.®® On the whole, the texts convey several traces of the
moAvudOela fostered by Alexandrian Hellenism. For instance, when Ori-
gen explains the plague of the ‘frogs” in the 7 Homily on Psalm 77 (Ps.
77,45b), leaning upon a precedent interpreter he applies zoological (and
perhaps also medical) notions to trace the difference between the ‘frog’
(Batoaxog) and the ‘toad” (povvog). It is not possible to establish the
source from which the Alexandrian derived such a distinction, but his
assessment explicitly relies on its zoological evidence (1] iotopia 1) meol
o0 (ov tovto mapadidwotv). Origen read therein about the toad being
an animal that becomes poisonous when living outside its aquatic envi-
ronment and as such dangerous, like snakes.?® We may notice affinities
with a textbook of Alexandrian medicine — Philumenos” work on poison-
ous animals and the remedies against them (I1epi iopoAwv Cowv kal Twv

30 As for the hapax legomena, the list includes the following items: avtvoudog (H67Ps 11,7
[f. 113']); &obnmj (H67Ps I3 [f. 1027); éBuwviouds (H76Ps 1,1 [f. 184¥]); évvnéic (H77Ps
VIL3 [f. 290v]); émotepavapata (H73Ps 11L7 [f. 148Y]); nuyurviog (H80Ps 1,6 [f. 3391]);
oAryoroatov (H74Ps 5 [f. 160]); ooapatiotioov (H73Ps 1,6 [f. 1221]); megatioti (H80Ps
L6 [f. 340¥]); movnoevows (H73Ps L7 [f. 125); cvviovdailewv (H77Ps IX,1 [f. 3171);
towottety (H15Ps 1,3 [f. 14Y]); dwvaeimtucyy (H67Ps 11,2 [f. 99¥]). As for the unusual ex-
pressions, Origen shares for instance with Sextus Empiricus the term kevomaOeia, “un-
real sensation”, in H77Ps VIIL4 (f. 306Y), confirming by the way his use of the verb
kevomaBéw (three times), a word also present in Sextus Empiricus (four times). For fur-
ther expressions, see supra n. 20.

31 H77Ps VIL7 (£. 290v): "EAeye d¢ Tig TODTOV TOV BATQAXOV TOV KAAOVUEVOV €ivat PQO-
vov. H yap iotogia 1) el Tov {ov TouTo maadidwoty, 6Tt AmtoxeQowOeig BAToaxog
Kal €€ Ddatog yevouevog yivetal dNANTOOV GAQUAKOV, (OOTE AVTOV EVOAKVOVTA TO
nagamAnolov momoat Exidvn kal aomidl kal tolg aAAolg C@ols, dmep lofoAa €oTiv.
Yreon0év yao o Lpov g UYEas Lwng katl g évvijews TG v @ BdATL, 1OV ATO TV
TEOPWYV OLVAYEL KAl TOLEL TAQATANOIOV T EKEVWV T duVApEeL TOV 1OV BATOAXOG!
60ev aoTdWV Kal TV 0POAWV TeodT) E0TLV BATOAXOC, Kail Aapufdvet Tov lov ta Coa
Kal €Kk TG TodTnG TEOPTNG.
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BonOnuatwv)® —, or even catch some echoes of a similar topic dealt with
by Origen’s colleague and friend Julius Africanus in his Kestoi.3

From another vantage point we discern evidence of historical reading,
though we cannot exclude a more personal and immediate familiarity
with the subject. Actually Origen often resorts to agonistic (as well as the-
atrical) metaphors, so that it does not come totally as a surprise when in
the 4% Homily on Psalm 77 he evokes “the so called ‘Great Games’
(MeyaAa yvpvika),” apparently a unique designation of the Olympic or
Panhellenic games. His mention is far from being stereotypical, because he
sketches a lively description of the training of the athletes and the control
of their diet in preparation for the games, undertaken by inspectors sent
by the organizers (or referees) of the games.? In this passage we find also
the technical term for such organizers starting with Herodotus’ Histories:
the EAAnvodikat.3

A more pervasive cultural impact is the presence of music, which is also
as an expected response to the biblical book that is most of all connected

32 Cf. Philum. 36,1-3 (39,1-12): ‘O 8¢ ®£00wQ0g &V T 0¢ AVTOL CLUYYQAHUUATL TEPL PPU-
vov Thg e déag kai g GLoewg NUIV EEnyovuevog oUTwe Aéyer 0 GoDVOS Batedxov
€idog elval pot dokel, VOQOPov d¢ 10 L@ov Kai <«Ek> NG Atpvofiov Pvoews
petaBeBAniog €mi 10 xeeooBov. Povvog d¢ mMEoTayoQevETAL EUPEQWS TG XEQOVIQW,
dLOAADT) B¢ TNV KAKWOLY TTAQEXEL TOIG EVTUYXAvoLoLY: €0TL YAQ TO (@ov EmpéyeDec,
WG UNdéV amodetv Pooxeiag xeAwvng, toaxvveTal Te T VOTa Kal MOAD €mL Tf) ToD
mvevpatos eunAnoet dowel. ToApnEdTegov d¢ A veTal MEOG TO AVTIKQUG KAl TOIg
TNONUACLY <TO HETAED> CUVAIREL DIKOTNUA, OTtaviwg dE djypHacty xontat. AcOua «é>
TEPUKEV LWDEC EUTIOLELY OPAdOA, WG KAV HOVoV TteocBiyn ¢ dobuaty, PAdmTely TOUg
TANCIOV YIVOUEVOUG.

3 See Julius Africanus, Kestoi 33: Adotkarvod: mog o ur) dduceiobat ktrjvn VO oL VoL
VOKTwQ 1) &év Lodeod tomw EudwAevovtog mpoodpuowpeva. O Gpoovog meoopuvoav
elwBev T0lg KT VETL XaAemdTata, 1)V oL €V Immootaoio viktw AGOn 1) év Copddet
Omw, kal vooor magakoAovBovowy €k TovTov Aotuucal Toig (Qoig Kal oldruata
duoiata, WS aQYelv mMATAV ETKOLEIAV TEOG TO delvov. X1 o0V TIEOG TO UNdEémoTe
AVTOV TOLODTOV DQXOAL TTUQ €V TOIG IMTO0TATIOLS dLAQKEG DPATTELY: TOLTL YaQ TO LoV
ws EAeyxov abtoL dofettat O TOQ.

3 H77Ps IV,4 (f. 251Y): "H ovx 0pac Tl loToQeital mMeQl TV AYdVWY TOVTWV TV
ovopalopévwv MeyaAwv Tvpvikav; Okgy mapetot epnopevot V1O TV EAANvVodikwv
ol €mitnEovvteg OV ABANTNV Mg €00ier kal OOTEQ TOIG YUUVACTIOG TAQATUYXA-
VOUOL, KAl £TUTNQOVOLY &L KATX VOOV YIVETAL KAl KATX AGYOV TX YUUVATLA.

% Cf. Hdt. Hist. V,22: TIpoc d¢ 1ai ot év OAvurtin diémovreg dywva EAAnvodikat obtw
&yvwoav eivat. The most usual form of this term is EAAavodikat.
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with the practice of singing and playing. In his Letter to Gregory Origen
counts music among the artes liberales that for the Greeks were propaedeu-
tic to the study of philosophy, whereas for him all these disciplines should
be put at the service of biblical interpretation.® His Alexandrian predeces-
sors Philo and Clement had already manifested the extent to which they
were interested in music. They, in fact, worked out elaborate patterns ad-
dressing the music of the kosmos, also that of the Church as the corporate
body of Christ or, with an additional allegory, that of the individual and
his body. Origen in his turn would make use of these models, though
proving again his autonomy with regard to such premises. If occasionally
he seems to play down his own expertise in music, as in the 1¢* Homily on
Psalm 80,% he does so only to open the way for an allegorical interpreta-
tion of the passage on which he is commenting. Elsewhere he introduces
the performance of both instrumental and vocal music in some details, as
in the 2" Homily on Psalm 67. Here the preacher, as he interprets verse 5a-b
(doate T Ocw, Palate T dvouatt avtov, “Sing to God, make music to
his name”), exhibits a lexical creativity: namely, he shapes a new word for
the training of the voice — pwvaAetntucy —, and illustrates its meaning by
associating it with the better-known term pwvaokikr), “for exercising the
voice” (Téxvne Gpwvaokikng Kal GwvaAetnTikng).®

% EpGr 1: Aux oot v nvEapunv magadafety oe kat prAocodiag EAAvwv T olovet eig
XOLOTIAXVIOHOV duvapeva YevéoDal éykUkAlx pabniuata 1] meomaevpata, Kat o
ATO YEWUETQG KAl ACTQOVOHIAG XONOUX E00UEVA €1G TV TV LEQWV Yoadp@V
dmynow: v, OmeQ dact PLA00OPWV TAIdEC TEQL YEWHETOIAG KAl HOVOKG,
YOAUUATIKNG Te Kal ONTOQIKNS kal dotgovouing, ws ouvepibwv drrooodiq, tovd”
THELS elmwpeV Kat tept avThg GrtAocodiag TEOS XOLOTIAVIOHOV.

37 H80Ps 1,4 (ff. 334v-335"): T{ d¢ duvapeba avBowmot undémote €k maidwv HepadnroTeg
pnte kbapilewv prte PaAdewv év parmoiw, tovtw @ 0oydvw PaAdev odtwe, ws ot
€k maidwv Tadta pepadnkoteg, tva étoludowuey Padtipov tepmvov kai kibdpac,
£mel To0To AéyeLkat avtolg 0 Adyog Adfete paAudv (Ps. 80,3a).

% H67Ps 11,2 (f. 99¥): Znt@ ovv el 1000 MEooétatev 6 Twv OAwv 0€0g 1) 6 XQLoTog 1) TO
TVEDUA TO AY10V, (va undev &AAo vortat kata 10 doate T Ocw 1) EKKALOIS TS PV,
IV MUV paAAov dvvavtat mMoLelv ol HOLOIKOL kAl G00L HeHEAETHKACY AOKELY AVTOV
MV VNV Kal HeyaAbvely kal peyeBvvewy Ok Tvog TEXVNG PVAOKIKNG kal
dwvadetmtiknc. Unless we should emendate the manuscript, there seems to be a further
hapax in connection with the voice; it is the term &oOntr| in H67Ps 11,3 (ff. 101-1027): Kat
EMTL HEV YaQ THS &ONTAE Pwvic PAETIW dradoay ToD Aéyelv ur) &dovta Kal ToD qdety
ur) meln Aéyovta.
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As for the téxvn itself, the art of playing, in the 4 Homily on Psalm 76
Origen acknowledges the seductive power of music, which distracts man
from enjoying the beauty of the world created by God or, to use the elo-
quent image employed by the preacher, from appreciating the ‘manifold
symposion” prepared by Him for mankind.® Contrary to that, thanks to
the relaxation provided by music, man is led to superstition. Indeed, God
has endowed the creation with its own musical ‘art’ — the thunder
(Boovtr)) —, which should awaken man from his spiritual sleep and arouse
him to worship the Creator.* However, the Logos further exploited the
resources of music, since he admitted the necessity for man to have some
recreation, instead of keeping his mind in perpetual tension.#! Conse-
quently, according to the 2"¢ Homily on Psalm 67, he endowed the Scrip-
tures with all the different genres that correspond spiritually to mundane
music, including equivalents for erotic and wedding songs.*?

A good player should know how to touch the strings of his ‘harp’
(PaAtrolov) and our preacher lists their names even more meticulously

3 H76Ps IV,1 (ff. 204-205v): TTemoinke y&Q olovel avtO0eV KAl AVTOUATA YELOTA XWOIG
avBowrtivng téxvng, tva mdAwv 1 aloOnoig tovTolg mEoodAAovoa CntrioT) TOLdE HéEv
oD PUTOD TNV ALTOBEV YALKUTNTA, TODDE D& TNV OTEUPVOTNTA, TODDE dE THV TOLAVOE
oo Kal (ntoaoa 1) Gpuoic 1) avOowmivn Bavudon tov eig mokilov kat TolodToV
ovunéoloV eloayaydvTa NHAG.

4 H76Ps 1V,1 (ff. 204v-205"): Boovtnv eipydoato, tva diux TG BQOVING KOMWUEVTV
€yeion kai dwmvion v Puxny, dote {ntoat tic O Tag PEOVTAG ToMjoag KAt 0 TG
mAmavTag éQyalopevog v T mavti pwvac. Hueig d¢ ol tdAaves kataAimovteg
PAémey TOV KOOHOV Kal TX €V avT@, MAAAOV TeQl Tag Téxvas tag avOowmivag
Kkataywopueda, doa al Téxvar mEOg ATATNV ToDoL, Tavta ooV PAEmOvVTEG TOD
KOOUOUV.

4 H67Ps 11,2 (f. 1007): "Topev or) 61t mavteg avOowmol kat avéoews dedpeda kat ovk 0lov
Té E0TLV Ael TETAoOL TO 1]YEHOVIKOV 1OV 00D’ &V TGVL OTTIoLdATOL YeVwHeDa.

#2 H67Ps 11,2 (ff. 100): Huag d¢ 10éAnoev 6 Adyog meglomaoat kal v Ppuxiv tov
TUOTEVOVIWV ATIO TV EOVIKWV OV ETIL TAG KQelTTOVAS KAt Oedv, tva ) magaBéoet
TV dOKOVVIWV HEV OHOYEVQV KQELTTOVWY O& ATooTHoT TV PuXNV ATO TG &t
Bupiag ékeivwv. Kat pnowv 6 Adyoc: adewv BéAeig kat xonobat vtoOéoeL ToL dopatog
gowtwkt); MaBe 6t €ott i dANBwe katl Oelog ovEAVIOS €Qwe kaBO Yéyoamtal o Ao
TV dopdtwv. AAA& adewv BéAeig émubaiapiovs @wdds; Mabe tov Beiov yapov tov
KAt 10 evayYéAov vioL oL Paciréwg elg 6v ékAnOng: vénoov tov vopdiov, ovveg
TV VOUPNV, Kal 00V 0UK AOH AAAX EEXIQETWS, WG AYIX TV AYiwV E0TL TIVE, 0VTWS
Ade 10 Gopa TV QopATWV. AAAa PovAer Oonvelv kai €0vikog v elxes @dAG
emtndeiovg kai Brvoug; MavOave 6Tt kai VOV 00L E0TL TIC HAKAQLOUOG KAXLOVTWV.
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than did Philo and Clement of Alexandria.#* David is an example of a
good player or, rather, he is regarded as such inasmuch as he is the ‘type’
(tVvmog) of Christ, the ‘new David’, who shaped the Church as his ‘instru-
ment with many chords’.* Yet the supreme performer of music for our
homilies is “the artist God” (0 texvitng Oedc); he makes men, especially
the prophets, his instruments as we hear in the beautiful prologue to the
24 Homily on Psalm 80.*> God seeks for himself the most harmonious in-
struments among those who have prepared themselves to play “the celes-
tial music” — seemingly a unique formulation for more common expres-
sions, such as ‘the music of God’ or “divine music’. Origen does not elabo-
rate on the notion of “celestial music,” apart from regarding man, and
more specifically his body, as a “spiritual harp” (mvevpatikov PpaAtn-
owov); Clement applies a similar concept both to the universe as macro-
cosm and to man as microcosm, through which the Logos sings his song to
God. 4

43 H67Ps 11,4 (f. 105%): O texvitng v @ PAAAeV 00 CUYKEXVHEVWS KQOVEL TAG XOQDAS,
AAA” olde ToLG KAOVLG Kal TOLG TOMOULG, Kal MOTe HEV KQOVOT TNV LTATNV, TNV
TAQUTIATIV, OTE O& TNV VTNV, TOTE KQOUT) TNV AVWTEQW, Kol oTe d€ d@ Tov GpOdYYyoV
katwtéow. For similar passages in his predecessors, see Philo, Leg. I1,121: ‘O povoucog
Aéyn T MEWTA ELCAYOEVQE DEKVUG TO EVAQUOVIOV OTL XQWUA ETTLY, T] TO XQWUATIKOV
Ot datovucov, 1) v vratnv 6t péon; Clem. Al Str. 1,13,57,5: "Hon d¢ kai 1) vmdn
évavtia ) veat) ovoa, AN &pdw ye aopovia pia.

44 H67Ps 11,3 (ff. 102¥-1031): Aavid d¢ MOAAAXOD TOU OWTNQEOG TUWV TUTIOS E0TH" KAKEIVOG
pév 0gyavov éavt@ evtemilel dekdxoQdov (p £ OmMoOowV dMmoTe X0EdWV €XOV TNV
obotaoty, 0 d& péyag Hovotkog Aavid, 0 “ikavog 1) xewl” — ToUTo YdQ Ppaotv €Qun-
veveoBal 1o dvoua, Ao T “Aavid” petadapuBavouevoy eic “ikavov xell” —, megl o0
mEodpNTEVOLOLY Ol TEOPNTAL AQEAL TOL AatoD, HAOeV &ig TOV Plov Kal doyavov éavTte
péya TOAUX00D0V KaTeoKEVAOTEV EKKAT OOV,

45 H80Ps 11,1 (£. 345"): Kai {nrtet 6 texvitng Beog Avpav povowe fopoopévny, kilbagav
KaA@g 1Mopoopévny, PaAtioov Ov del TEOTOV TG X0EDAG €XOV TETOVWHEVAGS Kal
oLYKQIVaG OTIOL €VEITKOL T TOLXDTA 6 BE0G, delicVLOL TIV OVEAVIOV LOVOLKIV.

4 Clem. Al Strom. 1,5,3-4: 1c6op0Vv D& TOVOE KAl O1) KAl TOV OULIKQOV KOOUOV, TOV dvOQw-
oV, YUYV Te KAl CWUA XVTOD, AYie TVeEVHATL AQUOO&UEVOS, PAAAeL T Oeq dux TOD
TOAVPWVOL 0QYAVOL KAl TEOCADEL TG 0QYAVW T avOpwmw. As for the ecclesiological
implications, see also VI, 11,18: €in & av 1 YaApwdw kibdoa dAAyogovévn Kata eV
TO MEATOV ONUAVOUEVOV O KUQLOG, KATX O TO deVTEQOV Ol TEOTEXWS KQOVOVTEG TAG
Puxag OO povanyétn @ kvolw. Kav 6 owldpevog Aéynrar Aaog kiOaoa, kat’
éminvolav to0 Adyou kal kat Emiyvwolv tob Oeob dofalwv povokws efakovetat,
KQOUOHEVOG €i¢ TOTV T AdYyw. A&Polg O av kat AAAWG HOLOIKTV cUpdWVIAY THV
EKKANOIAXOTIKTV VOUOL Kal TQOPNTOV OOV KAl ATIOOTOAWY oLV KAl T@ evayyeAiw
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Finally, the perspective of music helps us to approach a contiguous as-
pect of the cultural heritage mirrored by the Munich homilies in the wake
of Alexandrian Hellenism. Origen famously possessed a remarkable
knowledge of astronomy, and the new homilies add further elements in
support of that knowledge.#” In the Munich codex astronomy is much
more closely connected to cosmology than are the Homilies on Genesis. The
vision of the cosmos emerges in the 2" Homily on Psalm 36, in which we
observe the doctrine of two heavens and two earths. The second and supe-
rior earth, called avtixOwv, that is ‘the opposite’ or ‘counter-earth’,*s a
Pythagoric notion for a superior sky as attested by Aristotle and Clement
of Alexandria.* Origen relates this ‘counter-earth’ to Jesus’ promise to the
meek of a new land in the Sermon of the Mount (Mt 5,5). According to a
controversial passage of Peri archon, preserved in a letter of Jerome, he also
refers to it by another astronomical notion, by using a term not otherwise
attested in Greek: &vtilwvr), meaning again the land of the blessed located
above the sphere of the fixed stars.®® Moreover Origen proposes the same
cosmological view in the 5" Homily on Psalm 36, preserved only in Latin. In
his commentary on verse 11a (oi 6¢ mpacic kAnpovounoovot ynv, “But the
meek shall inherit the earth”) Origen goes back once more to his concept
of a double “earth’: on the one hand, the inhabited world, which is called
‘dry’ (Eeod); on the other hand, the land under the upper sky, which is
above our firmament and thus is called its ‘back’ (dorsum).5! It is a formu-

™mMv te vmoPePnkviay, TV Kad EKaoTov MEOGNTNV KATX TAC HETATNONTELS TWV
TROTWTWY CUVIIAV.

47 See especially Scott 1991 and Pazzini 2009, 70-89; Dorival 2001; Fiirst 2014a, 499.

4 H36Ps 1L4 (ff. 46v-477): oty T &AAN yn), 1) Aéyetar magd o avtixOwv. Eicetvn
€0V 1] KAt TG Yoadas ayadn, péovoa yaAa kai péAL v 0 owTno émayyéAdetal
TolG MEaéoL AéywVv- pakdpiot ol mpaels, 0Tt avTol kAnpovounoovot Ty ynv (Mt 5,5).

4 See respectively Arist. Cael. 293a and Clement, Strom. V,14,139.

% Cf. Prin 11,3,7 and Jerome, Ep. 124,5: Aut certe sphaera illa, quam supra appellauimus &rAo-
vn, et quidquid illius circulo continetur, dissoluetur in nihilum, illa uero qua dvtlcvn ipsa
tenetur et cingitur, uocabitur ‘terra bona’, nec non et altera sphaera, quae hanc ipsam terram
circumambit uertigine et dicitur caelum, in sanctorum habitaculum seruabitur.

51 H36PsL V,4: Unde ego arbitror quia sicut caeli istius, id est firmamenti, inferius solum arida
haec in qua nos habitamus, terra eius dicitur: ita et illius superioris qui principaliter caelum dici-
tur, inferius solum in quo habitatores illi caelestes conuersantur et, ut ita dicam, dorsum ipsum
firmamenti huius, merito, ut dici, terra illius caeli esse dicitur. On this distinction see also
H36Ps 11,4 (f. 205%): Oide yaQ 6 Be0g dAPOQAV TTEQEWUATOS KAl 0VEAVOD T OLEAVY,
kat dadogav Eeoac kai yig. Enl v émayyeAlav ovv omeddopev aAnOivod oveavoy,
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lation that clearly betrays the influence of Plato’s Phaedrus with its theme
of the flight of the soul through the heavens to reach the celestial vault and
get behind it.>? Yet Origen joins the notion of Plato with the image of the
cosmos traced by the Alexandrian astronomer Claudius Ptolemy, who
envisaged the whole universe as comprising eight heavenly spheres, but
hypothesized an additional one actually coinciding with Origen’s
avtixbwv or avtlavn.

The cosmological interests of the preacher come to the fore especially in
the Homilies on Psalm 76. In the third sermon of this group Origen, asking
about the ‘waters’ that ‘see God’ in verse 17b (eidoocav ce Vdata xal
épopnOnoav, “The waters saw you, and they were afraid”), surprises us
with the extemporary hypothesis that all things might be endowed with a
soul (mavta éPpvxwrat).> This thesis never occurs so explicitly in his other
writings, although Origen introduces some hints of it when he exposes the
different kinds of movement.> Yet here he just evokes the idea, whereas
he prefers to refer the passage to the duvdpeig, the angelic powers invest-
ed by God with the care of all the world’s elements.® Nonetheless, the

OUK €M{KANV 00V 00EAVOD, TO d¢ AANOEg 0TeQéwuaTog oLdE EmikAny YNG, T d¢ dANnOéc
ovong £gpac.

%2 Plato’s influence on Origen’s cosmology is analyzed by Kockert (2008). In particular,
she points to P1. Phdr. 247a-c.

3 Cf. Prin 1,7,3 and Kockert 2008, 74: “(Origenes) macht aufierdem darauf aufmerksam,
dafl oberhalb der sogenannten Fixsternsphére eine weitere Sphére angenommen wird.
Ptolemaeus hatte sie eingefiihrt, um die Prazession des Friihjahrs- und Herbstpunktes zu
erklaren. Wahrend diese neunte, duflere Himmelssphare fiir ihn wohl mehr den Charak-
ter einer Hypothese zur Erklirung der Bewegung der Fixsternsphire hatte, wurde sie
schon bald — wie hier bei Origenes — als reale Himmelssphére aufgefafSt.”

5 H76Ps 1I1,2 (ff. 195v-1967): Emtéoxetat d1) pot Aéyewv, 6Tt mavta EPpvxwtatl kKal ovdEV
£0TLV €V TQ KOO KEVOV PUXNG tavTa ¢ EPUXwTaLOOUAoL dxdOQOLS.

% According to Scott 1991, 126: “Origen realizes that rationality can be present in different
ways... soul in a lesser sense such as the growth of plants, or the movement of elements
(as in fire’s upward motion, earthquakes, winds and water currents).” With regard to his
doctrine of movement, see especially Prin I1I,1,1 and Orat. VI, 1.

% H76Ps 11,2 (ff. 196™Y): Zntw ovv, el dUVANIS TIG EVOEdDLTAL TO TWUA TO <TG BaAdoomg kail
GAAT DOV EVdEdDUTAL CWLAL TTOTAEOD TOL ToedAvoUL kal dAAOL TToTapoD, héQ” elTtelv TOL
I'mawv, dAAN dovapug, kat obtws €mi avtwv. Cf. Scott 1991, 128: “Along with positing a
lower soul to explain elemental movements, Origen accounts for them by suggesting that
they are governed by spiritual powers.” For parallel passages see Hlos XXIII, 3; CC
VIIL31.



DOCTRINAL TRADITIONS AND CULTURAL HERITAGE 207

recourse to a more traditional explanation does not prevent the preacher
from again surprising his audience. Namely, he admits the partial truth of
the Greeks when they speak of the Nymphs, though they are mistaken in
regarding them as deities.?”

In the 4% Homily on Psalm 76 the interpretation of verse 19a (pwvr) ¢
Bpovtnc oov év 1@ Tpoxw, “The sound of your thunder in the wheel”)
leads Origen to reflect on the movement of the universe in the wake of
ancient philosophy and astronomy. To explain the image of the “thunder
in the wheel” (Ps. 76, 19a), he takes as an additional prooftext the vision of
Ezekiel, since Ez 1,16 speaks of “a wheel in a wheel” (w¢ av Tpoxoc év
Tpoxw). Having especially this passage in mind, Origen states that the
motion of the universe is circular; more precisely, it is a double motion:
from east to west and from west to east. The universe, understood as the
sphere comprising the whole cosmos (amAavrc), moves westward,
whereas each one of the so-called seven “planets’ (including the sun and
the moon) moves in the opposite direction.*

The image of the universe traced by Origen with its eight spheres (the
avtixOwv not being included this time) — that is the seven spheres of the
planets plus the sphere of the fixed stars encircling them — corresponds to
the system of Claudius Ptolemy mentioned earlier. On the other hand, the
idea of the double movement may go back to Plato’s Timaeus, echoed
among many others also by the Middle-Platonist Celsus in his True Doc-
trine. At all events, it is a view that Origen exposes in various passages of

5 H76Ps 11,2 (f. 196Y): Kai taxa totavta pavtacOévtes kai ot mag” "EAANOL Ttegtegydtegot
Bvovot Tolg ToTApOIC WS BEOLS, OV AV ATIOTETMTWKOTES TG AANOEIS, ATOTMETNTWKOTEG
d¢ &K pégove. Ei pév yop we Beoig Ovovowy, apagtavovowy et d¢ dpavtalovtar etvai tva
duvaLy TteQL €KV, VX apaTavovoty. Eiotv yag duvapels, &g kaAovot voudag.

5 H76Ps 1V,2 (f. 207¥): 'H odv $pogd 100 mavtog KuKAOeWws Gégetat, wg dNAov Tolg
moovot T Gpawvopeva. Eott 8¢ év 1@ mavtl dirtn yevikn kivnowg 1 puév g amno
avatoA@v E€mi duopag, 1) 0¢ amod dvopwv €mi avatodds. Kai €otwv 1) pév amo
AVATOAQV €Tl DVOUAG 1) TOL TAVTOG, 1) ¢ ATO DVOUWYV EML AVATOAXS €VOG EKAOTOU
TV Agyopévav Emta mAavnt@v év olg elowv fAog kat oeArjvn. Kat kata tovto av
Aéyorto év 1@ TeCekinA “tpoxoc etval év 1w tpoxw (Ez 1,16),” T megLéxovtL kKata TV
VOOUHEVNV odaigav E0wBev, 1) TEOXOG O dEVTEQOS KATA TNV KIVIOLV TV TAAVWUEVWV
Aeyopévwv oUtwe mag” "EAANoL opagwv.

% Cf. PL. Ti. 36¢; 38¢; 39b; 47b.
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the Contra Celsum, a work that probably preceded our homilies.®® What is
new is the subsequent meteorological explanation of the ‘thunder’ pre-
sented by our sermon. In fact, Origen does not content himself with re-
peating the idea expressed in the 8% Homily on Jeremiah, according to which
the thunder derives from the clouds clashing against one another.®* In
addition, he relates the meteorological phenomenon of thunder to the po-
sition of the sun in the Zodiac: when this determines a reaction of
ovunaBela with a star, it gives way to thunder.

This passage, which deserves a more thorough investigation, also
evokes a complex of astronomic and atmospheric phenomena that figure
several times in the Munich codex. For instance, the 1% Homily on Psalm 80
introduces a precise definition of veounvia, “new moon,” with regard to

8 See CC 1,23: wg 0vd’ 01O MOAA@V Pux@v cvvéxeoBat GAOV TOV 0VEAVOV KIVOLTWV:
agkel yao piax 1 dpégovoa ANV TV AMAavVR ATIO AVATOA@V €T dLOHAS Kal
eumeQrAaBovoa Evdov Tavta, v Xeeiav €xel 0 KOOHOG, T W) avToteAr). 158 evokes
the ‘spheres” under the amAavric: Tov odpOévta “aotéoa év T AvatoAn” kauwvov elvat
vopCopev kal undevi Twv ovvrBwv TAQATANOL0V, 0UTE TV €V M) ATAAVEL OVTE TV
&v tals Katwtéow odaipaic. For further allusions to the double movement see also CGn
= Phil 23,6: Nontéov toUg aotégac ovtw TetdxOat kivelobat, EvavTiohogovviwy TV
KaAovuévwv mAavwuévwy tolg dnAavéory; and CC VIIL52: Tov kdouov kai v év
aVTE TETAYHEVIIV 0VQAVOD KAl TV &V T amAavel kivnow twv Te GpeQopévwv
&vavTiwg T1) ToL KOOLOL KIvijoeL Aeyopévav mAavitwv taiv.

61 H76Ps IV,2 (f. 206¥): émaAAnAog yao Mxoc Tic yivetatr ) dooa twv vedeAwv
oLYKQOVOLOWYV TEOS aAANAag. Cf. Hler VIIL4: Aéyovow ot megl tavta dewvol, 0T 1)
YEVEDIS TV AOTEATIOV ATO TV VePeAwV Yivetar AAANAaIS moooTotBopévav: 6meQ
Y& ovuPaivel mept Tovg muEoBoAovg AtBoug Emti yig, tva dVo AlBwV TEOTKQOVTAVTWY
ToE Yevnon, tovTo YyiveoOal kal Emt Twv vepeAdwv paotv. ITpookgovopévwy Twv
vePeA@DV KAt TOLG XEHWVAS Yivetal 1] &oteamt), do W EMmav 1] &oTeant| &ua
Boovty) yivetar, ¢ pEV BEOVTING EUPAVOLONE TOV TXOV TOU OUYKQOUOHOU TWV
vepeAwv, TG 0¢ A0TEATNG YEVVWONG TO Gwe. See also Jerome’s translation of the 5
Homily on Jeremiah (PL 25, 629 B-C) and his Tr. in Ps. 96. For B. Neuschéfer (1987, 189)
Origen depends upon a Stoic (doxographic?) source. For the views of Stoicism both an-
cient and new see Speyer 1978, 1140.

62 H76Ps IV,2 (f. 207v-208): kata yoQ TV Teoudhpoay To0 mavTog Kal v Kivnow oo
KOOHOV, tav 0 1jAlog EAON €V Tolode TOlg dwdeKATNHOQIOG KAl CLpTADELY OXT) TTEOG
TIVA TV AOTEQWYV KAl TOUG 0VQEAVOVE, ToLel TNV Beovtnyv &el ) Y1). On Origen’s use of
dwdekatnuoglov, also in the context of astrology, see Dorival 2011, 299-300. According to
Speyer (1978, 1140), “je mehr Macht die Astrologie iiber die Geister erhielt, desto mehr
Einflul wurde den Planeten eingerdumt. Zeus wurde mit Helios gleichgesetzt und so die
Sonne als Ursache der Blitze angenommen (Joh. Lyd. ost. 46).”
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verse 4 (ZaAnioate év veounvia oaAniyyt. Ev evofuw nuépa éoptnc
Nuav, “Blow the trumpet at the new moon, on the high day of our
feast”).%® Origen knew also a different translation of Ps. 80, 4b, attested by
the other “editions’ (éxdooeic) of the Greek Bible: év mavoeAnqvw, “at the
full moon.”* In addition, one of them had also another rendering: év
Nuiunvieo, presumably for indicating “the day in the middle of the month,”
apparently a hapax legomenon.® In both cases — either the new moon or the
full moon - the preacher observes the ‘conjunction” between the moon and
the sun, though with different visual effects for the inhabitants of the
earth.®®

THE LEGACY OF THE “ULTIMATE" ORIGEN: SCRIPTURE AND COSMOS

The two perspectives that I have tried to outline in the new Homilies on the
Psalms contribute to a better definition of the legacy of the ‘ultimate” Ori-
gen. On the one hand, they confirm his well-known image as interpreter of
the Bible in the wake of the Philonian (and Clementine) tradition; on the
other hand, they closely connect the spiritual interpretation pursued by
the Alexandrian with a remarkable interest in the created world, support-
ed even more intensively by the heritage of the Hellenic disciplines. In this
sense we discern a novel juncture between Scripture and cosmos that is
probably dictated by the preacher’s concerns regarding the Gnostic or
Marcionite criticisms of the Old Testament.®” Even if the 2" Homily on
Psalm 77 retrospectively celebrates the triumph of orthodoxy over heresy
in the course of his own life, Origen still has to face the challenge of Gnos-

8 H80Ps 1,6 (f. 338Y): Tf) veounvia ovvodog yivetatr oeAjvng kai NAlov kat katd Ty
avtv k&Betov 1) oeArjvn yivetal kat 6 fjAoc. For similar notions, see CMtS 134, about
the presumed ‘eclipse” of the sun in the narrative of Jesus’ passion: Tote yop yivovtat
ékAeipelg Ote mMANoowowv a AA Ao Lg ot dvo ovtol pwotnees. Tivetatr yao &x-
Aeuig NAlov, cLVOdW VMOdEANOVONG AVTOV TEANVNG, OV MAVOeA V@ OTe DIAUETQOS
£otL ) oeArjvr). Cf. the comment by Neuschéfer (Neuschéafer 1987, 182-83).

o Cf. A. X. jxfjoate év maon veounviq kepativy, &v mavoeAnve &v Nuépa €0pTnG DUV
(Field, 230).

% H80Ps 1,6 (f. 3397): émoinoe 0€ Tic Kal &v NuLunvi.

% H80Ps L6 (ff. 3397): Ka®’ éxatéoag te o0vodog yivetat g oeAnvig mog tov fAtov,
Kkat 0te Aapmoa 1) oeAnvn daivetatl medwtiopévn 6An ano tov HAiov, Kait Tolg émi YN
MEPUOTIOTAL PUEV YOQ KAL €V OLVODW, &AA’ 0VUX WOTE YVWOTOV elvat TOV GwTIOUOV
avTNG — €V d€ T MavonAéve Kat TePOTIOTAL KAL YVWOTOG £0TLV O PWTIOHOS AVTHG.

¢ On the heresiological aspects see the article of Le Boulluec 2014, 256-74.



210 LORENZO PERRONE

ticism and Marcionism.% By opposing especially the second of these heret-
ical doctrines he was apparently led to rethink once again the problems of
cosmology that he discussed earlier in the Commentary on Genesis and
more recently in the Contra Celsum. Though the Scriptures remain for Ori-
gen the main way to salvation,® by contemplating the world and its beau-
ty man is assured another access to the unique God of creation and re-
demption. As a consequence, despite being still questioned for his alle-
gorism by members of his audience, he now avows that in the event of an
apparently untenable passage in the Scriptures he no longer escapes im-
mediately into allegory, as he was want to do before.” In a word, the “ul-
timate’ Origen is perhaps more balanced, though remaining creatively
faithful to himself.

University of Bologna, Italy
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