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Note on Citation of Primary Sources 

 

All references to primary sources either in the PG or PL collections include volume number in 

the series, followed by column(s) and section(s). As for our major primary source, the Homilies, 

the references include the number of the homily, followed by the section, the edition and the 

page number. For the homilies extant in the PG alone, we first indicate the number of the homily 

according to order established by Giuseppe Rossi-Taibbi (see APPENDIX 1), then we give the 

number of homily from the PG, followed by the column(s) and section(s) [e.g. Hom. 66 (ed. 

Scorsus, Hom. 45, PG 132, coll. 844B)]. The references to the allegorical Interpretation of 

Heliodorusř Aethiopika (hereafter referred to as the Interpretation or ἑνιδκεία) include the lines, 

followed by the edition and the page (e.g. Commentatio in Charicleam, 35Ŕ41, ed. Bianchi, 50). 

The references to material in the CSEL, CCSG, GNO and SC collections include volume number 

in the series, followed by pages and where appropriate, lines. 

All translations of primary sources are my own unless otherwise noted. Throughout the 

thesis I have used various colors for indicating parallel passages in Philagathosř homilies and his 

sources. By doing this I aim, on the one hand, to highlight Philagathosř embroidery of sources 

and, on the other hand, to help the reader track these passages more easily. 
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Introduction 

 

The present dissertation attempts to offer the first comprehensive analysis of Philagathos 

of Ceramiřs œuvre. Probably born in the last quarter of the XI
th 

century in northeastern Sicily, at 

Cerami, Philagathos is mostly known for authoring a substantial collection of homilies for the 

Sunday readings and the feasts of the liturgical year, the so-called Ŗitalo-griechische Homiliarŗ 

(A. Ehrhard). The collection of sermons was brought to Constantinople around the middle of the 

XIII century and it spread in the entire Byzantine world. The enormous number of manuscripts in 

which the text has been preserved testifies for its popularity Ŕ i.e. there are more than two 

hundred manuscripts containing sermons from the Italo-Greek homiliary. It is the aim of this 

dissertation to explain this avowed popularity. Philagathos was also the author of two short 

epigrams on Galen and he may have written a grammatical handbook, but what mostly ignited 

the interests of scholars was his allegorical interpretation of Heliodorusř Aethiopika (i.e. 

ἑνιδκεία) whose authorship has been a matter of scholarly dispute (see below). 

The analysis of Philagathosř sermons focuses on three interrelated aspects: the 

compositional method, the rhetorical technique and the theological frame. Part I begins with 

discussing the emphasis on depicting emotions in Philagathosř Homilies by drawing on Henry 

Maguireřs characterization of the Byzantine homily as a rhetorical form concentrated on the 

display of emotions or as Řan internal drama.ř The analysis takes its starting point from the 

constitutive Christian notion of incarnational economy as conveyed by Philagathos. Mirroring the 

Byzantine theological tradition, the homilist portrays Christ as teaching the proper display of 

emotions. The analysis looks at Philagathosř usage of dialogue and monologue, two important 

rhetorical techniques in Byzantine homiletic writing for making the audience experience the 

reality of the events narrated in the Gospel. Underlined by the dogma of the Incarnation, the 

expression of emotions is particularly dependent on the ancient novelists Achilles Tatius and 

Heliodorus. In fact, throughout this section, I pin point the significance of novels, the references 

to the classical culture and Christian tradition as sources and models for the Philagathosř 

Homilies. Thereafter, in the second part, I investigate the relationship between the Homilies and 

the Byzantine rhetorical tradition and I address the influence of the rhetorical techniques of 

ekphrasis, diegesis, synkrisis, antithesis and threnos upon Philagathosř sermons. First, I look at 

the rhetorical lament (ενκμξ) as illustrated by the sermon ŖOn the Raising of the Son of the 

Widow of Nain.ŗ Then, I turn to Philagathosř extensive recourse to the rhetorical genre of 

ekphrasis throughout the sermons. Next, I analyse Philagathosř practice of narration (δζήβδζζξ) 

by looking at the dramatic representation of the story of Thamar in the homily ŖOn the Book of 

Generation of Jesus Christŗ and the rendition of the story (θόβμξ δζδβδιαηζηόξ) about Theodora, 

the wife of the iconoclast emperor Theophilos (813Ŕ842) and Denderis, the entertaining fool at 

the imperial court. Finally, I look at the use of antithesis and synkrisis in the sermons with an 

emphasis on the novelistic influence on Philagathosř antithetical style.  

In the next section, I discuss Philagathosř method of theological exegesis. First, I argue 

that the compositional technique of these sermons reflects a deeply entrenched florilegic habit. In 

this connection, I point out that the Homilies correspond to the Byzantine attitude of authorship 
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termed by Paolo Odorico Ŗculture of collectionŗ (cultura della syllogé).
1
 Thereafter, the analysis 

follows the exegetic division established by the homilist himself. Thus, first I address the 

exegesis according to the ŘliteralŔhistoricř sense (Ἧζημνία) and then the spiritual interpretation 

(εεςνία) displayed in the Homilies. At the literal level, I reveal that Philagathos systematically 

collected from a wide array of sources scriptural difficulties related to the Gospel reading of the 

day. Among them, we encounter extensive borrowings from Makarios Magnesř Monogenes and 

from Emperor Julianřs Contra Galilaeos to the extent that it transmitted previously unknown 

passages from this lost work. In this connection, I indicate Philagathosř usages of apocryphal 

literature and his extensive reliance on the exegetic tradition of quaestiones et responsiones. 

Besides scriptural ἀπμνίαζ Philagathos ammassed from his sources passages on various themes 

as human nature, death, pleasure; he collected scientific explanations of natural phenomena as 

the description of lightning, of storms, he gathered up various explanations deemed appropriate 

to clarify the meaning of the Scripture as were the attributes of the mustard seed, the mandrake, 

the sykamore, the pods that the swine ate, the anatomy of the eye, the peculiarities of the 

serpents. 

Then, turning to Philagathosř Ŗspiritualŗ (εεςνία) interpretation I point out that the 

continuous reliance on the allegorical interpretation of numbers and names characterizes 

Philagathosř exegetic style. In particular, I show that Gregory of Nyssa and Maximus Confessor 

were decisive in shaping Philagathosř spiritual interpretation. The former is the most cited author 

in the Homilies. Gregoryřs writings were thematically harvested and incorporated in the sermons. 

Besides ample literal citations, the imprint of Gregory of Nyssa is conspicuous in original 

adaptations of his theological doctrines. Thus, the doctrine of perpetual progress, of the cardinal 

virtues or the treatment of hagiographical material is modelled on Gregory of Nyssařs exegesis. 

In what regards the emphasis on etymology and arithmology I point out that Philagathosř 

exegesis is preeminently modelled after Maximus Confessorřs Ad Thalassium. 

In the last part, I turn to Philagathosř allegorical interpretation of Heliodorusř Aethiopika 

to which I apply a similar structure of analysis. In other words, I address the rhetorical strategy, 

the exegetic technique and the theological doctrines displayed in the commentary. At variance 

with the scholarly consensus which considers ἑνιδκεία as part of the Neoplatonist interpretative 

tradition I argue that the exegetical practice displayed in the allegory reflects Gregory of Nyssařs 

allegorical exegesis and doctrine of spiritual progress from the Homilies on the Song of Songs 

and The Life of Moses. In what regards the etymological and arithmological exegesis displayed 

in the ἑνιδκεία I show that this feature bespeaks the influence of Maximus Confessorř method, 

which closely mirrors the exegetic technique and the theological doctrines conveyed by 

Philagathosř Homilies. The analysis takes into account the extensive intertextual evidence that 

binds Philagathosř Homilies with the allegorical exegesis of Aethiopika. The text is situated in 

the context of the rediscovery of the genre of the novel in Komnenian Byzantium and the 

Byzantine tradition of allegorical interpretation of secular literature. 

  

                                                           
1
 Paolo Odorico, ŖCadre dřexposition / cadre de pensée ŕ la culture du recueil,ŗ in Encyclopedic Trends in 

Byzantium? ed. Peter Van Deun and Caroline Mace (Leuven: Peeters Publishers, 2011), 89Ŕ108. 
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Scholarship and Methodology 
 

ŖAnd, after all, what is originality?  

It is merely undetected plagiarism.ŗ 

Herbert Paul 

 

In Byzantine scholarship Henry Maguire in particular drew attention to Philagathos of 

Ceramiřs homiletic corpus. In Maguireřs works the Homilies serve as a prominent illustration of 

his important methodological point that the literary tradition is seminal for understanding 

Byzantine works of art.
2
 Continuing Maguireřs approach in the same field of art history, 

Nektarios Zarras identified Philagathosř Homilies as an essential source for illuminating various 

aspects of the iconographic cycle of the eleven Eothina pericopes in the Palaiologan period.
3
 In 

fact, as Zarras pointed out in his valuable study, Philagathos authored the most complete 

collection of homilies on the Eothina in consequence of the final compilation of the liturgical 

book of the Pentekostarion.
4
 These contributions inspired my analysis by their ability to locate 

Philagathosř exegetic innovations within the vast field of Byzantine ecclesiastical literature and 

overall made me more attentive to the particulars of his exegesis. 

Philagathosř Homilies captured the scholarly attention by the surprising array of 

rhetorical models which the homilist appropriated for his compositions. Specifically, Nunzio 

Bianchi,
5
 Aldo Corcella,

6
 Eugenio Amato,

7
 Gaia Zaccagni

8
 and Cristina Torre

9
 authored 

                                                           
2
 See Henry Maguire, Art and Eloquence in Byzantium (Princeton: Princeton University Press, 1981); id., 

ŖByzantine Rhetoric, Latin Drama and the Portrayal of the New Testamentŗ in Rhetoric in Byzantium, ed. Elizabeth 

Jeffreys (Aldershot: Ashgate, 2003), 215Ŕ233; id., ŖThe Depiction of Sorrow in Middle Byzantine Art,ŗ DOP 31 

(1997): 123Ŕ174; id., ŖMedieval Art in Southern Italy: Latin Drama and the Greek Literary Imagination,ŗ in id., 

Image and Imagination in Byzantine Art (Aldershot: Ashgate, 2007), VII, 219Ŕ39. 

3 Nektarios Zarras, Ο εηθνλνγξαθηθόο θύθινο ησλ Δσζηλώλ Δπαγγειίσλ ζηελ Παιαηνιόγεηα κλεκεηαθή δσγξαθηθή 

ησλ Βαιθαλίσλ [The Iconographic Cycle of the Eothina Gospel Lections in Palaiologan Monumental Painting] 

(Centre for Byzantine Research, Thessaloniki: 2011); I am grateful to Nektarios for having offered me his book on 

the iconographic cycle of the Eothina; see also id., ŖThe Iconographical Cycle of the Eothina Gospel Pericopes in 

Churches from the Reign of King Milutin,ŗ Zograf 31 (2006): 95Ŕ113; id., ŖNarrating the Sacred Story: New 

Testament Cycles in Middle and Late Byzantine Church Decoration,ŗ in The New Testament in Byzantium, ed. 

Derek Krueger and Robert S. Nelson (Washington D.C.: Dumbarton Oaks Research Library and Collection, 2016), 

239Ŕ276. 
4
 Id., Ο εηθνλνγξαθηθόο θύθινο ησλ Δσζηλώλ Δπαγγειίσλ, 60. 

5
 Nunzio Bianchi, ŖTempesta nello stretto ovvero Filagato da Cerami lettore di Alcifrone,ŗ Bollettino dei Classici 26 

(2005), 91Ŕ97; id., ŖFilagato da Cerami lettore del De domo ovvero Luciano in Italia meridionale,ŗ in La tradizione 

dei testi greci in Italia meridionale. Filagato da Cerami philosophos e didaskalos. Copisti, lettori, eruditi in Puglia 

tra XII e XVI secolo, ed. Nunzio Bianchi, (Bari: Edipuglia, 2011), 39Ŕ52; id., ŖFilagato da Cerami lettore di Eliodoro 

(e di Luciano e Alcifroneŗ in Nunzio Bianchi, Romanzi greci ritrovati: tradizione e riscoperta dalla tarda antichità 

al Cinquecento (Bari: Stilo Editrice, 2011), 29Ŕ46. 
6
 Aldo Corcella, ŖNote a Filipo il Filosofo (Filagato da Cerami), Commentatio in Charicleam,ŗ Medioevo greco 9 

(2009), 45Ŕ52; id., ŖEchi del romanzo e di Procopio di Gaza in Filagato Cerameo,ŗ BZ 103 (2010), 25Ŕ38; id., ŖTre 

nuovi testi di Procopio di Gaza: una dialexis inedita e due monodie già attribuite a Coricio,ŗ Revue des Études 

Tardo-Antiques 1 (2011), 1Ŕ14; id., ŖRiuso e reimpiego dellřantico in Filagato,ŗ in La tradizione, 11Ŕ21. 
7
 Eugenio Amato, ŖProcopio di Gaza modello dellřEkphrasis di Filagato da Cerami sulla Cappella Palatina di 

Palermo,ŗ Byzantion 82 (2012), 1Ŕ16. 
8
 Gaia Zaccagni, ŖLa πάνενβμξ αθήβδζζξ in Filagato da Cerami: una particolare tecnica narrativa,ŗ RSBN n.s.35, 

1998, 47Ŕ65; ead., ŖUn giullare alla corte di Theodora: narrazione ad incastro nellřomelia filagatea Per la Festa 

dellřOrdossia (XXII Scorso = XLI Rossi Taibbi),ŗ in La tradizione dei testi greci in Italia meridionale, 63Ŕ73. 
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important contributions on Philagathosř mimesis of rhetorical models. The present analysis 

expands on Philagathosř usage of authorities looking both at Christian and classical sources 

alike. The focus is placed on the overall compositional technique that informs the Italo-Greek 

collection of sermons. Based on a detailed survey of sources, I show that a vast florilegic 

standpoint lurks behind Philagathosř exegesis. The sermons expose a method of citation based on 

a system of reading subsumed to his preaching activity. The homilist winnowed the source texts 

according to topics related to the theme of the sermons.
10

 

For observing Philagathosř practice of citation a few methodological remarks about the 

Byzantine literary context and the Byzantine notions of authorship are apposite.
11

 First, the 

present investigation assumes a contextual approach to citations and allusions. This is in fact the 

instrument, which renders visible the florilegic structure of the sermons. In the first place, the 

analysis considers the function and meaning of the citation into the new context, and then 

attempts to determine the pattern of textual appropriation and adaptation of theological doctrines, 

scientific theories, various descriptions, etc. into the new text. However, the original context of 

the fragment, or doctrine incorporated into the sermons becomes equally important. This context 

Řexplainsř and disambiguates Philagathosř allusions and borrowings often hard to pin down as 

the homilistřs quotations may involve even one word only. Furthermore, I point out that the 

homilist often relies on various Christian commentaries for what may appear just ordinary 

scriptural quotations. These appropriations become visible when taking into consideration the 

wider exegetic context of Philagathosř sources. For instance, as to anticipate the results of the 

analysis, Philagathosř numerous citations from the Song of Songs and from the Minor Prophets 

are dependent on Gregory of Nyssařs Homilies on the Song of Songs and Cyril of Alexandriařs 

Commentary on the Twelve Prophets. 

In dealing with Philagathosř appropriations, methodological difficulties are posed by 

relating lost treatises with fragments derived from them. In particular, I point out that Philagathos 

extensively draws on the Monogenes of Makarios Magnes, a treatise partially lost.
12

 The 

Monogenes is important because it contains the most extensive exposition of pagan rebukes on 

the New Testament that have subsisted from Late Antiquity.
13

 It is thought to be transmitting 

anti-Christian rebukes from Porphyry of Tyreřs Contra Christianos, notwithstanding the fact that 

the precise textual relation between the Monogenes and the Contra Christianos is highly 

                                                                                                                                                                                           
9
 Cristina Torre, ŖSu alcune presunte riprese classiche in Filagato da Ceramiŗ in La tradizione dei testi greci in Italia 

meridionale, 21Ŕ39; ead., ŖUn intellettuale greco di epoca normanna: Filagato da Cerami e il De mundo di 

Aristotele,ŗ Miscellanea di Studi Storici 15 (2008): 63Ŕ119. 
10 
Philagathosř compositional method is somehow similar with Iakovos Monachosř technique but without any 

clumsiness in stitching the phrases borrowed from his sources; cf. Elizabeth Jeffreys, ŖIakovos Monachos and 

Spiritual Encyclopedias,ŗ in Encyclopedic Trends in Byzantium? ed. Peter Van Deun and Caroline Mace (Leuven: 

Peeters Publishers, 2011), 234Ŕ235. 
11

 For the Byzantine practice of authorship see the study of Stratis Papaioannou, Michael Psellos: Rhetoric and 

Authorship in Byzantium (Cambridge: Cambridge University Press, 2013). 
12

 Richard Goulet, Macarios de Magnésie, Le Monogénès, ed. Richard Goulet, Introduction générale, édition 

critique, traduction française et commentaire, I Ŕ II vol, Paris: Librairie Philosophique J. Vrin, 2003 (hereafter 

referred to as Goulet, Monogénès). 
13

 Cf. John Granger Cook, The Interpretation of the New Testament in Greco-Roman Paganism (Tübingen: Mohr 

Siebeck, 2000), 168. 
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controversial.
14

 In addition, Nunzio Bianchi discovered in Philagathosř Homilies an unknown 

passage from Emperor Julianřs lost work Contra Galilaeos (Καηὰ ηκ Γαθζθαίςκ)
15

 and other 

textual variants of Julianřs arguments known from different sources but in a redaction that 

deserves a discussion per se. Besides, we point out that Philagathos transmits other genuine 

pagan reprimands unknown from any other source. In relation to lost works, it should be added 

that Philagathos was acquainted with Procopius of Gazařs lost Monody for Antioch, as Aldo 

Corcella revealed.
16

 

Arguably, the most challenging and disturbing aspect of approaching fragments of lost 

works is that the authors would make semantic changes to the quoted works. This is the case 

with Makariosř Monogenes which pretends to be a dialogue between a Christian but actually is a 

literary fiction. Nevertheless, the existence of a genuine source (i.e. Contra Christianos) for the 

paganřs discourse can not be doubted, despite Makariosř consistent redactional input.
17

 In what 

regards Philagathosř own appropriations from Makariosř Monogenes, there are only few literal 

citations from the treatise in the Homilies, which otherwise abound in appropriations of scriptural 

ἀπμνίαζ, theological interpretations and rhetorical embellishments from this late-antique 

testimony of Christian-pagan polemics. 

Sabrina Inowlocki, in a pioneering work on the practice of citation in Late Antiquity, 

reveals that the purpose informing the method of quotation was not to corrupt and falsify the 

original text but to make it Ŗexpress its essence more clearly.ŗ
18

 The cited texts were liable to 

endure modifications since the meaning was more important to them than the phrazing and 

ultimately it is argued that the Ŗline between literal citation and allusions is very unclear because 

it was useless to the ancients.ŗ
19

 Clearly, the citation was not effected with the desire of locating 

                                                           
14

 This aspect is discussed in Part IV, ŖThe Monogenes (Μμκμβεκήξ) of Makarios Magnes: The ŘPaganř Source,ŗ 

230Ŕ264.  
15

 The fragments were published by Nunzio Bianchi, ŖNuovi frammenti del Contra Galileos di Giuliano (dalle 

omelie di Filagato da Cerami),ŗ Bollettino dei Classici 27 (2006), 89Ŕ104. 
16

 Aldo Corcella, ŖEchi del romanzo e di Procopio di Gaza in Filagato Cerameo,ŗ BZ 103( 2010): 31Ŕ34. 
17

 For Makariosř alterations of his source see Richard Goulet, Monogénès, vol. I, 76Ŕ89; id., ŖPorphyre et Macaire 

de Magnésieŗ SP 15 (1984), 448Ŕ452; Olivier Munnich, ŖRecherche de la source porphyrienne dans les objections 

«païennes» du Monogénès: lřenjeu des citations scripturairesŗin Le traité de Porphyre contre les chrétiens: un siècle 

de recherches, nouvelles questions, ed. S. Morlet (Paris: Institut dřÉtudes Augustiniennes, 2011), 75Ŕ106; 

additionally, the manner of approaching the biblical citations in the Monogenes confirms the reality of a pagan 

source; the latter observed that ŖPlus globalement, on notera que, à aucune occasion dans lřensemble du traité, 

Macarios ne reprend lřAdversaire sur la forme du texte scripturaire quřil avance. Cela signifie que, même en cas de 

divergences patentes entre celui-ci et le text «reçu» de lřévangile, le traité se fonde sur le postulat que lřadversaire 

dispose de données textuelles incontestables. En définitive, auřdelà de la complexité des phénomènes de refonte 

littéraire que manifeste le Monogénès, Macarios de Magnésie témoigne de lřexistence dřun adversaire que ses 

connaissances et sa dialectique rendent particulièrement redoutable; paradoxalement, lřeffet de lřemphase expressive 

et de jeux littéraires est de réduire la force de lřobjection, de faire basculer dans la farce celui qui traite les chrétiens 

de bateleurs. (103)ŗ 
18

 Sabrina Inowlocki, Eusebius and the Jewish Authors: His Citation Technique in an Apologetic Context (Boston: 

Brill, 2006), 40Ŕ47 shows that modifications of texts were in fact a better rendition of the truth, as for instance is 

highlighted by the example of Aristobulos, a Jewish Philosopher, who cited Aratus, but replaced the word ŖZeusŗ 

from the poems with ŖGod,ŗ for he believed the meaning of the words refers to God, not to Zeus. 
19

 Ariane Magny, ŖPorphyry in Fragments: Jerome, Harnack, and the Problem of Reconstruction,ŗ Journal of Early 

Christian Studies, 18 (2010): 534. 
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a passage.
20

 Instead, a reference by name was used either to appeal to the authority of the cited 

author or to mark him as dissenting from the conveyed demonstration, whereas an anonymous 

citation was preferred to one by name Ŗwhen they wanted to take advantage of what their 

predecessors had written.ŗ
21

 In addition to this, as I. G. Kidd remarked Ŗwe must remind 

ourselves of the unreability (…) of ancient reporters, in the sense of the freedom in quotation 

they allowed themselves, based often on memory (…).ŗ
22

 

Ariane Magny underscored the applicability of a contextual approach to the textual 

transmission of lost works for establishing a new collection of fragments of Porphyryřs Contra 

Christianos.
23

 In her studies of the Porphyrian fragments as preserved by Jerome, Magny 

demonstrated that it is crucial for unearthing references to the pagan-Christian polemic to inspect 

the context of discussion from Jeromeřs text. Significantly, the author observes that Jerome often 

when refuting Porphyry related discrepancies and contradictions in the Gospels not attributed 

straightforwardly to his pagan opponent. Magny concluded Ŗthat it is possible to infer that he is 

actually answering Porphyryřs pointsŗ revealing thus other possible Porphyrian fragments in 

Jeromeřs texts.
24

 Earlier, André Benoît formulated a similar insight: Ŗon sřest trop focalisé sur les 

                                                           
20

 Inowlocki, Eusebius and the Jewish Authors, 33Ŕ40; she explains that the ancients Ŗchoose or not to mark the use 

of citation.ŗ When they choose to indicate a citation clearly, they (or their scribes Ŕ another complication!) mark it 

with a sign in the margin, as can be seen in manuscripts, as well as with linguistic markers (e.g., lego, etc.).ŗ 
21

 Guido Schepens, ŘJacobyřs FGrHist: Problems, Methods, Prospects,ř in Collecting Fragments. Fragmente 

Sammeln, ed. Glenn W. Most (Göttingen: Vandenhoeck & Ruprecht 1997), 166: ŖAs a rule they only cited their 

precursorřs name when they disagreed or wanted to show off their better knowledge. First, the reference by name 

always needs to be examined critically before we can think of using it as evidence for reconstructing the contents of 

lost works.ŗ 
22

 G. I. Kidd, in ŖWhat is a Posidonian Fragment?ŗ in Collecting Fragments. Fragmente Sammeln, ed. Glenn W. 

Most, 225Ŕ236, addressed the case of Posidonius of Apameia whose œuvre is entirely fragmentary, but unlike 

Porphyrysřtreatise, is not transmitted in a polemical context. 
23

 Ariane Magny, ŖPorphyry in Fragments: Jerome, Harnack, and the Problem of Reconstructionŗ Journal of Early 

Christian Studies, 18 (2010): 515Ŕ555, described her desideratum to integrate the context in which the Porphyrian 

fragments were transmitted, proposing to revise Harnackřs work and Ŗto contextualize it, with the ultimate goal of 

establishing a new collection of fragments embedded in their context, a collection which will be easier to consult in 

the future, and which will make a contribution to the interpretation of Porphyry and of the wider debate between 

Christians and non-Christians (554Ŕ555);ŗ see also ead., ŖMéthodologie et collecte des fragments de Porphyre sur le 

Nouveau Testament chez Jérôme,ŗ in Le traité de Porphyre contre les chrétiens : un siècle de recherches, nouvelles 

questions, ed. S. Morlet, (Paris: Institut des études augustiniennes, 2011), 59Ŕ74; Magny stressed that her contextual 

approach relied on Guido Schepens and André Laksř method for reconstructing lost historical texts; cf. Guido 

Schepens, ŘJacobyřs FGrHist: Problems, Methods, Prospects,ř in Collecting Fragments. Fragmente Sammeln, ed. 

Glenn W. Most (Göttingen: Vandenhoeck & Ruprecht 1997), 144Ŕ172; André Laks, ŖDu témoignage comme 

fragmentŗ in Collecting Fragments. Fragmente Sammeln, ed. Glenn W. Most, 237Ŕ276. 
24

 As to make this clear by way of an example, the existence of other possible Porphyrian fragments in Jerome could 

be inferred, as Magny indicated in ŖPorphyry in Fragments,ŗ 549 from Jeromeřs, Abridged Commentary on the 

Psalms 77 (= Harnack, Fr. 10) (CCL 78:66Ŕ67) where the apologist justifies the discrepancies between the Gospelřs 

account of Jesusřs death: Quomodo illud in Euangelio scriptum est, scriptum est in Matthaeo et Johanne quod 

Dominus noster hora sexta crucifixus sit, rursum scriptum est in Marco quia hora tertia crucifixus sit. Hoc uidetur 

esse diuersum, sed non est diuersum. Error scriptorium fuit: et in Marco hora sexta scriptum fuit, sed multi pro 

ἐπζζήιῳ graeco putauerunt esse gramma. Sicut enim ibi error fuit scriptorum, sic et hic error fuit scriptorum, ut pro 

Asaph Esaiam scriberent; also in the Commentary on Matthew 13.35 (SC 242: 284) where he discusses Psalm 77: 

Quod quia minime inueniebatur in Esaia, arbitror postea a prudentibus uiris esse sublatum. Sed mihi uidetur in 

principio ita editum, quod scriptum est: per Asaph prophetam dicentem…et primum scriptorem non intellexisse 

Asaph et putasse scriptoris uitium atque emendasse nomen Esaiae, cuius uocabulum manifestius erat. As we know 

from other sources, these arguments may be related to Porphyryřs critique of Christianity. 
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citations expresses sans se rendre compte que le contexte des réfutations était modelé par les 

arguments porphyriens.ŗ
25

 What needs to be emphasized for the present study is that Magny 

revealed that Ŗwithout the context of the discussion, the Řfalsitiesř noted by Porphyry remained 

unidentified.ŗ
26

 Drawing on a similar contextul aproach I reveal that several allusions and 

citations embedded in Philagathosřs Homilies go back to ancient pagan polemicists. In particular, 

I show that Philagathos alludes and cites from Makariosř Monogenes without referring to its 

source. Moreover, I argue that a contextual approach permits us to unveil other possible 

arguments that pertain to Christian-pagan polemic. Therefore, it will be necessary to map the 

evidence brought by Philagathos within the context of anti-Christian polemics. 

The contextual approach to citations and allusions is part of a more general (but recent) 

trend in Byzantine studies. Ingela Nilsson recently investigating the narrative techniques of 

twelfth-century Byzantine literature applied a narratological framework for unfolding the 

multilayered structure of Byzantine literary texts. This approach underlined the positive meaning 

of mimesis for Byzantine literature.
 27

 Since the presence of mimesis is intrinsic to the nature of 

literature insofar as any text reveals the influence of previous texts, the assessment of the 

function and meaning of literary imitation into the new context represents an important aspect.
28

 

As Nilsson put it: 

 

ŖQuand il sřagit de citations ou dřallusions, il est important de ne pas signaler 

seulement la source, mais surtout de reconnaître la fonction de lřemprunt. Nous 

devons rompre avec lřhabitude de limiter notre travail philologique à la simple 

classification de sources. Il nous faut en revanche essayer de les comprendre dans 

le nouveau contexte, et non simplement localiser toutes les citations dřun texte 

pour savoir exactement dřoù elles viennent […], sans comprendre pourquoi 

lřauteur choisit de les employer dans un contexte concret.ŗ
29

 

 

                                                           
25

 A. Benoît, ŖLe Contra christianos de Porphyre: où en est la collecte des fragments?ŗ in Paganisme, Judaïsme, 

Christianisme: Mélanges offerts à Marcel Simon, ed. André Benoit, Marc Philonenko and Cyrille Vogel (Paris: 

Éditions E. de Boccard, 1978), 268.  
26

 Magny, ŖPorphyry in Fragments,ŗ 548, discussing Jeromeřs Letter 57 to Pammachius, observes that Jerome, 

besides answering Porphyryřs charges against the evangelists, refers to other textual discrepancies between the 

Hebrew text, the Septuagint, the Vulgate, and the evangelists without expressly naming Porphyryřs rebukes. She 

suggests, reasonably in my opinion that Ŗthese examples could mean that Porphyry discussed exactly these issues.ŗ 
27

 Ingela Nilsson, Raconter Byzance: La Littérature au XII
e 

siècle, (Paris: Les Belles Lettres, 2014); for the same 

positive reassessment of Byzantine imitation, see ead., ŖThe same Story but Another. A Reappraisal of Literary  

Imitation in Byzantiumŗ, in Imitatio-Aemulatio-Variatio. Akten des internationalen wissenschaftlichen Symposions 

zur byzantinischen Sprache und Literatur (Wien,  22Ŕ25  Oktober  2008), ed. A. Rhoby and E. Schiffer (Vienna, 

2010), 195Ŕ208. 
28

 Ingela Nilsson, Raconter Byzance: La Littérature au XII
e 

siècle, (Paris: Les Belles Lettres, 2014), 74: ŖUn autre 

avantage de lřapproche de Genette est quřil ne regarde pas lřimitation comme quelque chose de négatif, puisque la 

transcendance textuelle caractérise toute littérature, quelle quřelle soit. La notion de transtextualité montre la 

complexité des relations transtextuelles en même temps quřelle souligne les aspects positifs de lřimitation: cřest 

ainsi quelle peut nous aider à décrire et, par conséquent, à mieux comprendre la littérature byzantine, qui a un 

caractère absolument polyphonique et dialogique, pour employer encore une fois des termes modernes.ŗ 
29

 Ingela Nilsson, Raconter Byzance: La Littérature au XII
e 
siècle, 29. 

C
E

U
eT

D
C

ol
le

ct
io

n



17 
 

Withouth doubt, the notion of imitation/mimesis (ιίιδζζξ) of model writers and 

submission to authority defines the Byzantine understanding of authorship.
30

 This cultural 

disposition presupposed a fixed canon of classics offered as sanctioned models for appropriation 

and imitation.
31

 The rhetorical treatises effectively canonized these models (i.e. Ŕ of 

Hermogenes, Aphthonios and Dyonysios of Halikarnassos among the most influential). They 

paraded exemplary authors (i.e. Plato and Homer, Demosthenes, Gregory of Nazianzus) and 

hypostatized their particular discursive agency: Homer was the πμζδηήξ, Gregory of Nazianzus 

the εευθμβμξ, David the ραθιςδυξ. This rhetorical culture implied a kind of palimpsestic mental 

framework since the literary composition and the authorial subjectivity contained therein was 

cast in the logos of sanctioned authorities. As a scholar put it, in this culture Ŗto be oneself was in 

effect to also be another. It meant that one must reenact a set of typoi and topoi, generic 

rhetorical types and patterns, for presenting subjectivity.ŗ
32

 It is telling that the twelfth century 

Byzantine dramatic composition, Christus Patiens (Υνζζηὸξ πάζπςκ) mostly consisted in 

passages taken from Euripides.
33

 The aim was not the cultivation of originality but the creative 

imitation of classical predecessors.
34

 In relation to Christus Patiens, Margaret Mullett aptly 

commented: Ŗthe ability to combine lines and half - lines from four Euripidean tragedies to 

create a Byzantine tragedy was not plagiarism but genius.ŗ
35

 The same literary mindset, as to 

give another example, accounts for Procopius of Caesareařs usage of famous passages from 

classical authors for describing contemporary events (e.g. the appropriation of Thucydidesř 

famous plague description for the account of the plague that struck Constantinople in 542 AD). 

Again, as Averil Cameron put it: ŖTo regard this as plagiarism, damaging to his integrity as a 

writer, is to misunderstand the process completely.ŗ
36

 

The Byzantine readers were trained to recognize authors, allusions, or citations whereas 

the writers strove for casting their discourse through mimesis into established scripts: because to 

speak with authority and persuasion meant to speak through the voice of sanctioned models. This 

cultural attitude of absolute deference to authorities and rejection of innovation was termed by 

Paolo Odorico Ŗcultura della ζοθθμβήŗ (i.e. Řthe culture of collectingř). Although it was 

theorized in relation to the so-called ŖByzantine Encyclopedism,ŗ the concept may have a wider 

                                                           
30

 Herbert Hunger, ŖOn the imitation (mimêsis) of antiquity in Byzantine literature,ŗ DOP 23Ŕ4 (1969Ŕ1970), 15Ŕ

38; on the Byzantine notion of authorship see the volume edited by Aglae Pizzone, The Author in Middle Byzantine 

Literature: Modes, Functions and Identities (Berlin: Walter de Gruyter, 2014). 
31

 See for instance, J. H. Jenkins, ŖThe Hellenistic Origins of Byzantine Literature,ŗ DOP 17 (1963), 39Ŕ52; 

Nicolae-Șerban Tanașoca, ŖLa litérature Byzantine et le réalisme,ŗ Études Byzantines et Postbyzantines 1 (1979), 

77Ŕ78; Herbert Hunger, ŖThe Classical Tradition in Byzantine Literature: The Importance of Rhetoric,ŗ in 

Byzantium and the Classical Tradition, ed. Margaret Mullett and Roger Scott (Birmingham: The University, 1981), 

37. 
32

 Papaioannou, Michael Psellos: Rhetoric and Authorship in Byzantium, 135Ŕ136. 
33

 Hunger, ŖOn the imitation (mimêsis) of antiquity in Byzantine literature,ŗ 34Ŕ35: ŖA third of the 2610 lines of 

Christus Patiens (Υνζζηὸξ πάζπςκ) is borrowed from Euripides, the Medea and the Bacchae having the greatest 

share in the contribution, some others of his plays following in this order: Hippolytus, Rhesus, and, far less often, 

Orestes, Hecuba, and The Trojan Women.ŗ 
34

 For the concept of originality see the volume Originality in Byzantine Literature, Art and Music, ed. A. 

Littlewood , Oxford: Oxbow Books, 1995. 
35

 Margaret Mullett, ŖNo Drama, No Poetry, No Fiction, No Readership, No Literature,ŗ in A Companion to 

Byzantium, ed. Liz James, (Wiley-Blackwell, 2010), 237. 
36

 Cameron, Procopius and the Sixth Century, (London: Gerald Duckworth, 1985), 38. 
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significance for Byzantine mentality.
37

 Indeed, Odorico considers it to be Ŗpiù che una tecnica 

espositiva: è un modo di intendere la vita e la produzione intellettuale o politica.ŗ
38

 John of 

Damascusř preface to his selection of philosophical topics eminently illustrates this 

understanding of authorship. While explaining to his addressee, Kosmas of Maiouma, the 

principle that guided his work, John stated: ŖAs I just mentioned, I shall not say anything of my 

own (ἐν ἐιὸκ μδέκ) but, having collected in one book the toils of the most outstanding of 

teachers, I will, in the best way I can, present to you an abbreviated discourse following in 

everything your command.ŗ
39

 Although it refers to a particular category of texts instrumental for 

rhetorical and compositional practice (gnomologia), John of Damascusř understanding of 

authorship echoes a more dominant Byzantine model circumscribed by a desire to create through 

mimesis, through the citations and references from the accepted tradition.
40

  

Michael Psellosř own description of the practice of authorship affords another glimpse 

into the Byzantine mimetic tradition. After enumerating the list of texts and authors, which he 

arduously studied for creating his rhetoric, Psellos confessed: ŖMy discourse, however, is varied 

and adorned by all of them and what comes from each one of them is mixed into my single form 

[idea]. I am one originating in many. Yet if someone reads my books, many from one might 

appear.ŗ
41

 For Psellos, as Papaioannou argued, the Byzantine mimetic tradition manifested in the 

complex modulation of ancient logoi for rhetorical self-fashioning. For most authors mimesis 

consisted in linguistic borrowings contextually adapted to describe events, adorn descriptions, 

etc.
42

 

The practice of literary imitation often presumed a process of memorisation and 

systematization of knowledge. This is emphasized by Quintilianřs appraisal of imitation, which 

remained pertinent to generations of rhetoricians from antiquity throughout the Byzantine period: 

Ŗwe shall do well to keep a number of different excellences before our eyes, so that different 

qualities from different authors may impress themselves on our minds, to be adopted for use in 

                                                           
37

 Paolo Odorico, ŖLa cultura della ζπιινγή,ŗ BZ 83 (1990): 1Ŕ21; it is particularly suggestive that Psellos equated 

the practice of excerpting sources and compilation with the philosophical and rhetorical activity; on the same subject 

see Odorico, ŖCadre dřexposition / cadre de pensée ŕ la culture du recueil,ŗ in Encyclopedic Trends in Byzantium? 

ed. Peter Van Deun and Caroline Mace (Leuven: Peeters Publishers, 2011), 89Ŕ108. 
38

 Odorico, ŖLa cultura della ζπιινγή,ŗ 19. 
39

 John of Damascus, Capita philosophica (Dialectica), ed. Bonifatius Kotter, Die Schrifien des Johannes von 

Damaskos I: Institutio elementaris. Patristische Texte und Studien 7 (Berlin, 1969), 53.60Ŕ63; the translation is 

taken from Panagiotis Agapitos, ŖAncient Models and Novel Mixtures: the Concept of Genre in Byzantine Funerary 

Literature from Photios to Eustathios of Thessalonike,ŗ Modern Greek Literature: Critical Essays, ed. Gregory 

Nagy and Anna Stavrakopoulou (London: Routledge, 2003), 9. 
40

 Cf. Odorico, ŖCadre dřexposition / cadre de pensée ŕ la culture du recueil,ŗ 96: ŖEnfin, je voudrais signaler que 

la célèbre phrase de Jean Damascène ἐν ἐιὸκ μδέκ, considérée parfois comme la renonciation à toute innovation, 

doit être plutôt comprise comme une volonté de créer par citations et références, dřautant plus quřil utilise dans le 

même passage le lexique technique de la culture du recueil.ŗ 
41

 Psellos, On the Styles of Certain Writings, ed. J. F. Boissonade, Michael Psellus de operatione daemonum cum 

notis Gaulmini. Accedunt inedita opuscula Pselli (Nuremberg, 1838 = repr. Amsterdam: A. M. Hakkert, 1964), 52, 

4Ŕ9: Καὶ εἴ βε δε ηαὶ ημιὸκ εἮπεκ, ηξ ιὲκ ἑηάζηςκ ἀπμθέθεζιιαζ ἀνεηξ ηαὶ δοκάιεςξ, πμζηίθθεηαζ δέ ιμζ δζὰ 

πάκηςκ ὁ θόβμξ ηαὶ πανř ἑηάζηςκ εἮξ ιίακ Ἦδέακ ζοβηίνκαηαζ, ηἀβὼ ιὲκ ἐη πμθθκ εἶξ· εἮ δέ ιμζ ηζξ ἀκαβζκώζηεζ 

ηὰξ αίαθμοξ, πμθθμὶ ἐλ ἑκὸξ βέκμζκημ. Trans. in Papaioannou, Michael Psellos, 127. 
42

 For the multiple shades of mimesis in Byzantine literature, see Ingela Nilssonřs narratological approach, Raconter 

Byzance: La Littérature au XII
e 
siècle, 41Ŕ48. 
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the place that becomes them best.ŗ
43

 The aliud ex alio haereat is an important image because it 

points to the significance of memorisation for the practice of authorship. Although, for Byzantine 

education the Ŗarts of memoryŗ of the kind that developed in the Latin West have not been 

documented, memorisation of texts was an essential part of Byzantine education.
44

 In this regard, 

the testimony of Michael, bishop of Ephesus in the early eleventh century is particularly 

valuable. Michael records that young pupils learnt Homer by heart at school, memorizing from 

thirty up to fifty lines a day.
45

 A masterful imitation of exemplary authors demanded their 

internalization. The Byzantine collections of sentences illustrate the same mimetic habit achieved 

through memorisation. Photios and John of Damascus perceived the usefulness of gnomologia 

by the swiftness of fruition that Ŗthe memorisation of many beautiful and varied sentencesŗ 

brings about through continuous study.
46

 As to go back in time, Agathias, the sixth century 

historian, said: ŖIt is necessary to spend more time on reading the ancient sages again, because of 

mimesis.ŗ
47

 Recently, Elizabeth Jeffreys observing the spectacle of citations unfolding in the 

letters and homilies of Iakovos suggested that memorisation might have played an important role 

in the production of these texts.
48

 In sum, the analysis of Philagathosř practice of citation in the 

Homilies, which clusters and combines passages from different sources reckons on these notions 

of imitation/mimesis, florilegic habit and memorisation. 

 

Approaching the Allegorical Interpretation of Heliodorus‘ Aethiopika 

 

Philagathosř other work, the allegorical Interpretation of Heliodorusř Aethiopika (ŖΣξ 

Υανζηθείαξ ἑνιδκεία ηξ ζώθνμκμξ ἐη θςκξ Φζθίππμο ημῦ θζθμζόθμο Ŕ An Interpretation of 

the Chaste Charikleia from the voice of Philip the Philosopherŗ) received extensive attention in 

past and recent scholarship.
49

 The scholarly debate regarding the Interpretation started as early 

                                                           
43

 Quintilian, Institutio oratoria, X, 2, 1, ed. and trans. Butler, (New York: Twayne Publishers, 1974), IV, 88Ŕ89: 

Ŗplurium bona ponamus ante oculos, ut aliud ex alio haereat et, quod quique loco conveniat aptemus.ŗ 
44

 Cf. M. Carruthers, The Book of Memory: a Study of Memory in Medieval Culture, Cambridge: Cambridge 

University Press, 2008; Elizabeth Jeffreys, ŖIakovos Monachos and Spiritual Encyclopediasŗ in Encyclopedic 

Trends in Byzantium, 238. 
45

 Michael of Ephesus, in Commentaria in Aristotelem Graeca, vol. 20, ed. G. Heylbut (Berlin: Reimer, 1892), 613, 

l. 4Ŕ7. 
46

 This is what Photios declared in relation to Joannes Stobaeusř Anthology; cf. Photios, Bibliotheca, cod. 167, ed. 

Henry, t. II p. 159: Υνήζζιμκ δὲ ηὸ αζαθίμκ ημξ ιὲκ ἀκεβκςηυζζ αηά ηὰ ζοκηάβιαηα ηκ ἀκδνκ πνόξ ἀκάικδζζκ, 

ημξ δὲ ὀοη εἮθδθυζζ πενακ ἐηείκςκ, ὅηη δηὰ ζπλερνῦο αηψλ κειέηεο νθ ἐλ πνιιῶ ρξφλῳ πνιιλ θαὶ θαιλ 

θαὶ πνηθίισλ λνεκάησλ, εἮ ηαὶ ηεθαθαζχδδ, κλήκελ θαξπψζνληαη. Κμζκυκ δř ἀιθμηένμζξ  ηκ γδημοιέκςκ, ὡξ 

εἮηυξ, ἀηαθαίπςνμξ ηαὶ ζφκημιμξ εὕνεζζξ, ἐπεζδάκ ηζξ ἀπὸ ηκ ηεθαθαίςκ εἮξ αηὰ ηὰ πθάηδ ἀκαδναιεκ ἐεεθήζεζε. 

Καὶ πνὸξ ἄθθα δὲ ημξ ῥδημνεφεζκ ηαὶ βνάθεζκ ζπμοδάγμοζζκ μη ἄπνδζημκ ηὸ αζαθίμκ. A similar emphasis on 

learning through memorisation is expressed by John of Damascus in the Introduction to the Sacra Parallela ed. M. 

Lequien, Sancti Joannis Damasceni... opera omnia quae exstant, t. II, Paris 1712, 279 (= PG 95, 1044): Ὃκ δὲ 

ηνυπμκ μἶκμξ ὕδαηζ  ζοβηναεεὶξ, δφξ ἐζηζ ηαὶ ἐπζηενπ ηὴκ πάνζκ ἀπμηεθε· μὕηςξ ηαὶ  ηαηαζηεοὴ ὅθμο ημῦ 

ζοββνάιιαημξ, ζφιιζηημξ μὖζα ἀπὸ ηξ εείαξ Γναθξ, ηαὶ ηκ ὁζίςκ ηαὶ εεμθυνςκ ἀκδνκ, πμθθὴκ ἔπεζ, ημξ ιὲκ 

αμοθμιέκμζξ ἀκαβζκχζηεζκ ροπαβςβίακ, ημξ δὲ θζθμπμκμῦζζκ, εἰο ηὸ δηὰ κλήκεο ἀλαιαβεῖλ εκάξεηαλ· πζζ δὲ 

ημξ ἐκηοβπάκμοζζκ, ὠθέθεζακ. 
47

 Agathias, Historiae, III, 1, 4, ed. R. Keydell (Corpus Fontium Historiae Byzantinae, 2, Berlin, 1967), 84: δέμκ βὰν 

ημὺξ πάθαζ ζμθμὺξ ζπμθαίηενμκ ἀκαθέβεζεαζ ιζιήζεςξ ἕηαηζ. 
48

 Elizabeth Jeffreys, ŖIakovos Monachos and Spiritual Encyclopediasŗ in Encyclopedic Trends in Byzantium, 239. 
49

 See the following discussion. 
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as the beginning of the twentieth century and revolved around the authorship of the treatise. The 

main issue at stake at that time was to identify which Řpaganř Neoplatonist was hidden beyond 

the nickname Philip the Philosopher, the name given to the author in the very manuscript where 

the text was preserved.
50

 

The ŘNeoplatonicř hypothesis appeared to be seriously shaken when it became manifest 

that a prolific preacher, Philip the Philosopher, lived in twelfth century Norman Sicily. As Philip 

embraced the monastic habit, he changed his name to Philagathos.
51

 Noteworthy, the name given 

to the homilist in the most accurate textual tradition of this homiletic corpus, which has all the 

chances of going back to a collection of the Homilies made during the lifetime of their author 

(viz., the Italo-Greek branch of the textual tradition) was indifferently Philip the Philosopher or 

Philagathos with the important addition Κεναιίηδξ Řof Cerami.ř Thus, the title indications from 

the Italo-Greek branch of the manuscript tradition proved beyond any doubt that Philagathos of 

Cerami, the author of an impressive collection of sermons, was the same person as Philip the 

Philosopher. Aristide Colonna and Bruno Lavagnini were the first to identify Philip the 

Philosopher with Philagathos of Cerami.
52

 

The debate concerning the authorship appeared to be decisively settled with the 

contribution of Carolina Cupane.
53

 The author documented the most conspicuous lexical 

identities and similarities of allegorical method between the Interpretation of Philip the 

Philosopher and the Homilies of Philip-Philagathos of Cerami. Finally, concluding the new 

critical edition of the text, Nunzio Bianchi carried out a systematic survey of the problem of 

authorship in the introductory study that accompanied the edition by subjecting Ŗ[il] testo dellř 

ἑνιδκεία
 
(motivi, immagini, espressioni, singoli vocaboli) con quello delle omelie di Filagato 

[...].ŗ
54

 Suffice it to say that the intertextual evidence certifies the unambiguous identity in terms 

of technical terminology, vocabulary, imagery, allegorical method or metrical features between 

Philagathosřs Homilies and the allegorical exegesis of Aethiopika. 
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 First, William Abbott Oldfather in ŖLokrika: Anhang B: Über den angeblichen Autor des Bruchstückes: Σξ 

Υανζηθείαξ ἑνιήκεοια ηξ ζώθνμκμξ ἐη θςκξ Φζθίππμο ημῦ θζθμζόθμο,ŗ Philologus 67 n.s. 21 (1908): 457Ŕ463, 

argued that Philip, the author of the allegory, was an anonymous Neoplatonist of the fifth century CE (or later); 

Oldfather argued that the text was published with the title Ŗfrom the lips of Philip the Philosopherŗ (ἐη θςκξ 

Φζθίππμο ημῦ θζθμζόθμο) because the anonymous writer intended that the fragment be taken as the work of Philip 

of Opus, Platořs student, the Interpretation being thus a piece of usual anachronistic pseudo-epigraphy; this 

hypothesis was not convincing given the allusion to Christianity from the text; safeguarding the idea of Oldfather 

that the treatise was the work of a Platonic philosopher, Kurt von Fritz in ŖPhilipp von Opus und Philipp der 

Philosoph,ŗ Philologus 92 (1937): 243Ŕ247 suggested that the author must have been an emulator of Plato Ŗaus 

Byzanzŗ working in the latter part of the fifth century CE and not later in Constantinople. 
51

 See below, nº 137. 
52

 Aristide Colonna, ŖTeofane Cerameo e Filippo filosofo,ŗ Bolletino del Comitato per l‘edizione nazionale dei 

classici n.s. 8 (1960): 25Ŕ28; Bruno Lavagnini, ŖFilipo-Filagato promotore degli studi di greco in Calabria,ŗ BBGG 

n.s. 28 (1974), 4. 
53

 Carolina Cupane, ŖFilagato da Cerami θζθόζμθμξ e δζδάζηαθμξ. Contributo alla storia della cultura bizantina in 

età normanna,ŗ SicGym n.s. 31.1 (1978), 1Ŕ27: ŖUn esame puntuale e comparato fra il testo dellřopuscoletto e quello 

delle omelie filagatee permette ora da aggiungere nuovi dati a quelli già individuati dallo studioso (i.e. Aristide 

Colonna) e di eliminare ogni dubbio in merito, tanto numerosi sono i punti di contatto fra i due scritti e frequenti le 

riprese letterali. Mi limiterò qui a segnalare le più evidenti, poinchè unřesemplificazione completa sarebbe 

superflua.ŗ 
54

 Bianchi, Il codice del romanzo, 23 (for the textual dossier collected see ibid., 24Ŕ36). 
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Despite the solid evidence in favour of Philagatheanř authorship for the Interpretation, 

the thesis that the ἑνιδκεία is part of the Neoplatonist allegorical interpretative tradition 

remained so entrenched in the literature that it is necessary to discuss the methodological and 

conceptual points that buttress this attribution. There are several studies devoted to the ἑνιδκεία 

that enshrine the text within the Neoplatonic allegorical reading of Homer.
55

 Thus the 

contributions of Leonardo Tarán, Richard Hunter, Gerald Sandy, Graeme Miles and Augusta 

Acconcia Longo proposed a narrative that ascribed a philosophical affiliation 

(Neoplatonic/Neopythagoric) to the treatise of Philip-Philagathos, in terms that polarize between 

the allusions to Christianity and the classical philosophical concepts identified in the text. The 

underlying debate is extensively reflected in the broader scholarship.
56

 The scholarly endeavours 

                                                           
55

 A list of the contributions exclusively dedicated to Philipřs Interpretation includes Leonardo Tarán, ŖThe 

Authorship of an Allegorical Interpretation of Heliodorusřs Aethiopica,ŗ in Chercheurs de sagesse. Hommage à 

Jean Pépin, ed. Marie-Odile Goulet-Cazé et al. (Paris: Institut dřÉtudes Augustiniennes, 1992), 203Ŕ30; idem, 

Academica: Plato, Philip of Opus, and the Pseudo-Platonic Epinomis (Philadelphia: American Philosophical 

Society, 1975), 115; Augusta Acconcia Longo, ŖFilippo il Filosofo a Constantinopoli,ŗ RSBN 28 (1991): 3Ŕ21; 

Gerald Sandy, ŖA Neoplatonic Interpretation of Ethiopian Story,ŗ in ΠΩΡΑ, la belle saison de l'hellénisme: 

Études de littérature antique offertes au recteur Jacques Bompaire, ed. Alain Billault (Paris: Presses de lřUniversité 

de Paris-Sorbonne, 2001), 169Ŕ78; Richard Hunter, ŖŘPhilip the Philosopherř and the Aethiopica of Heliodorus,ŗ in 

On Coming After. Studies in Post Classical Greek Literature and its Reception, Richard Hunter, vol. 2/3 (Berlin: 

Walter de Gruyter, 2008), 829Ŕ844; Graeme Miles, ŖThe Representation of Reading in ŘPhilip the Philosopherřsř 

Essay on Heliodorus,ŗ Byz 79 (2009): 292Ŕ305; Augusta Acconcia Longo, ŖLa Řquestioneř Filippo il Filosofo,ŗ Nea 

Rhome 7 (2010):11Ŕ39. 
56

 Scholars like Guglielmo Cavallo, Paul Canart, Hans Gärtner, Andrew Dyck, Nigel Wilson, Cristian-Nicolae 

Gaşpar, Panagiotis Roilos, and Ingela Nilsson have accepted the Philagathean authorship of the ἑνιδκεία; other 

scholars like Ilaria Ramelli, Tim Whitmarsh, Santo Lucà, Vera von Falkenhausen, André Jacob, Panagiotis Agapitos 

or Cristina Torre disavowed this attribution and accepted a Late Antique dating; cf. Guglielmo Cavallo, ŖLřetà 

normanna. Vicende di libri e di testi fra Palermo e Bisanzio,ŗ I Bizantini in Italia, ed. Guglielmo Cavallo, Vera von 

Falkenhausen, Marcello Gigante (Milan: Libri Scheiwiller, 1982), 579; Paul Canart, ŖLe livre grec en Italie 

méridionale sous les règnes normand et souabe: aspects matériels et sociaux,ŗ Scrittura e civiltà 2 (1978): 135Ŕ37; 

Hans Gärtner, ŖProtheoria zu Heliodors Aithiopika,ŗ BZ 64 (1971), 323; Andrew Dyck, Michael Psellus: the Essays 

on Euripides and George of Pisidia and on Heliodorus and Achilles Tatius (Vienna: Der Österreichischen Akademie 

der Wissenschaften, 1986), 85; N. G. Wilson, Scholars of Byzantium, (London: Gerald Duckworth, 1983), 216Ŕ17; 

Cristian-Nicolae Gaşpar, ŖPraising the Stylite in Southern Italy: Philagathos of Cerami on St.Symeon the Stylite,ŗ 

Annuario. Istituto Romeno di cultura e ricerca umanistica 4 (2002): 96; Panagiotis Roilos, Amphoteroglossia. A 

Poetics of the Twelfth-Century Medieval Greek Novel (Washington DC: Centre for Hellenic Studies, 2005) 130Ŕ

133; Ingela Nilsson, Raconter Byzance: La Littérature au XII
e 

siècle, (Paris: Les Belles Lettres, 2014), 179; Ilaria 

Ramelli, I romanzi antichi e il Cristianesimo: contesti e contatti (Eugene: Wipf & Stock Publishers, 2012), 132 

acquiesced that Ŗbenché non sia possibile ricostruire un sistema di pensiero organico dallřopera, tuttavia gli influssi 

neoplatonici sono molto fortiŗ with arguments depending on Gerald Sandyřs study, ŖA Neoplatonian Interpretation 

of Ethiopian Story,ŗ in ΠΩΡΑ, la belle saison de l‘hellénisme: Études de littérature antique offertes au recteur 

Jacques Bompaire, ed. Alain Billault (Paris: Presses de lřUniversité de Paris-Sorbonne, 2001), 169Ŕ78; Tim 

Whitmarsh, Narrative and Identity in the Ancient Greek Novel. Returning Romance, (Cambridge: Cambridge 

University Press, 2011), 132Ŕ133 and footnote 136 relying on the studies of Leonardo Tarán and Gerald Sandy 

accepts the late antique dating of the exegesis defining it as an Ŗancient allegoresis of Charicleia and Theagenes, 

attributed to the mysterious (and undatable) Philip the Philosopher.ŗ S. Lucà, ŖI Normanni e la Řrinascitař del 

sec.XII,ŗ Archivio Storico per la Calabria e la Lucania 60, (1993): 1Ŕ91: 86Ŕ87; id., ŖNote per la storia della cultura 

greca della Calabria Medioevale,ŗ Archivio Storico per la Calabria et la Lucania 74 (2007), 93Ŕ94; Vera von 

Falkenhausen, ŖReggio bizantina e normanna,ŗ in Calabria bizantina. Testimonianze d‘arte e strutture di territori, 

(Soveria Mannelli, 1991), 280; André Jacob, Codici greci dell‘Italia meridionale, 110: ŖIn un saggio recente è stato 

dimostrato in modo convincente che i dettagli topografici del Commento di Filippo ci riconducono a 

Constantinopoli e che lo stesso Filippo il Filosofo, come già ipotizzato da tempo (von Fritz, 1937, 243Ŕ247) altri 
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that were exclusively devoted to comprehensive and systematic analysis of the ἑνιδκεία 

remained at best neutral when not outrightly rejecting the possibility of approaching the text 

contextually, namely in light of Byzantine allegorization and the general practice of authorship in 

Byzantium.
57

 Indeed, an analysis of the text that would take into account the rich intertextual 

evidence that links the ἑνιδκεία with the Homilies of Philagathos, with the practice of rhetorical 

authorship in Byzantium and with the Christian tradition of the Song of Songs in a broader 

context of blossoming of allegorical interpretation of secular literature and the rediscovery of the 

novel in Komnenian Byzantium is still wanting.
58

 This will be in fact the goal of our 

undertaking. 

Among the studies devoted to the ἑνιδκεία a prominent position is occupied by the essay 

of Leonardo Tarán, the modern editor of Parmenides, who called into question the twelfth 

century attribution of Philipřs exegesis.
59

 The core issue in Taránřs endeavour was to prove that 

the tendency of the allegorical interpretation of our work was typical to late Platonism and that it 

did not contain any peculiarly Christian dogma that would indicate that the Interpretation Ŗcould 

hardly have been written much later than the sixth century A.D.ŗ
60

 What is most important to 

retain from Taránřs approach is the decontextualization of every concept from the ἑνιδκεία. As 

to illustrate his method we cite the interpretation given to the notion of piety (εζέαεζα) that 

features in Philipřs ἑνιδκεία: 

                                                                                                                                                                                           
non è che un neoplatonico cristiano del V secolo (Acconcia Longo, 1991, 3Ŕ21).ŗ Panagiotis Agapitos, ŖNarrative, 

Rhetoric, and ŘDramař Rediscovered: Scholars and Poets in Byzantium interpret Heliodorus,ŗ in Studies in 

Heliodorus, ed. R. Hunter (Cambridge: Cambridge University Press, 1998), 128, nº 21; Cristina Torre, ŖUn 

intellettuale greco di epoca normanna,ŗ Miscellanea di Studi Storici 15 (2008): 85. 
57

 See above footnote 49. 
58

 Panagiotis Roilos in Amphoteroglossia: A Poetics of the Twelfth-Century Medieval Greek Novel (Washington 

D.C.: Harvard University Press, 2005), 130, nº 79 remarked the need of a research that would corroborate the 

intertextual evidence that links the commentary with Philagathosř Homilies, Ŗin the broader context of the renewed 

Byzantine interest in allegorization in the eleventh and twelfth centuriesŗ; Philipřs ἑνιδκεία is referred to in 

important contributions on Byzantine literature placed in its appropriate twelfth century context Ŕ see in this respect: 

N. G. Wilson, Scholars of Byzantium, (London: Gerald Duckworth, 1983), 216Ŕ17, Hans Gärtner, ŖCharikleia in 

Byzanz,ŗ Antike und Abendland 15 (1969): 47Ŕ69 and Ingela Nilsson, Raconter Byzance: La Littérature au XII
e 

siècle, (Paris: Les Belles Lettres, 2014), 178Ŕ179. 
59

 Leonardo Tarán, ŖThe Authorship of an Allegorical Interpretation of Heliodorusřs Aethiopica,ŗ in Chercheurs de 

sagesse. Hommage à Jean Pépin, ed. Marie-Odile Goulet-Cazé et al. (Paris: Institut dřÉtudes Augustiniennes, 

1992), 203Ŕ30. 
60

 Tarán, ŖThe Authorship of an Allegorical Interpretation,ŗ 229; A clear tension in Taránřs theory is prompted by 

the fact that he had to square the authorřs Christianity, which he admits, with the fact that in his opinion the 

Interpretation does not contain any peculiar Christian dogma, and moreover, that it has been written for Ŗan 

audience which at the very least included many pagans, or perhaps was mainly pagan. Such an unlikely setting for 

twelfth century Southern Italy leads us to infer that our work was written several centuries earlier than that date, and, 

hence, that its author could not have been Philip-Philagathosŗ (ibid., 229). Thus, Tarán considered that it is only 

likely, Ŗthough not certain, that Philip, the author of our treatise, was a Christian,ŗ and believed that Ŗsince these 

(viz. 1 Cor 3:13 and Song 1:3) are the only two quotations or references to Biblical texts, one may reject without 

further ado Colonnařs claim that Philip refers to the Bible Řcon frequenti richiamiřŗ (ibid., 207 and n. 24).  Even the 

citation from Paul, Ŗthough significant and pointing to the probability that the author of the allegory was a Christian, 

does not imply that our work is of a peculiarly Christian characterŗ (ibid., 228). Notwithstanding, even when Tarán 

admits that there are other items that pointed to the authorřs Christianity, he considers that Ŗthey are either not 

relevant to, or not decisive for, the question of the identity of Philipŗ (ibid., 207) bestowing us an eccentric image 

either of a Neoplatonic Pagan philosopher that repeatedly quotes from the Christian scriptures or of a Christian 

Neoplatonist with little regard for Christian dogma. 
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ŖOne should note that εζέαεζα appears already in Plato [Eutyphro 13 B 4, 

Republic 615 C 3, Laws 717 B 1] as a virtue and that in the pseudo-Platonic 

Epinomis (in all probability a work of the latter half of the fourth century B.C.) 

εζέαεζα had already been identified with εεμζέαεζα and considered to be the 

highest virtue [Epinomis 977 E 6 and 989 B 1-2]. This conception of the highest 

virtue as the knowledge of, and reverence for, the divine appears also in the Stoics 

and in later Platonists as well, and is central to our work.ŗ
61

 

 

Manifestly, Tarán explains the concept of piety (εζέαεζα) from our text (l. 61, ed. 

Bianchi) by detaching it from the work and by defining it in the terms of classical philosophical 

tradition. The image conveyed by Taránřs study is that of an peculiar synthesis of Neoplatonic, 

Aristotelian, Stoic and Neopythagorean notions.
62

 The outcome of Taránřs archaelogical 

approach renders Philipřs ἑνιδκεία a kind of wreckage of philosophical concepts and turns its 

author into an Ŗeclectic dilettante.ŗ
63

 

Philipřs ἑνιδκεία features prominently in Richard Lambertonřs comprehensive analysis 

of Neoplatonic allegorization from Late Antiquity to Dante.
64

 In Lambertonřs narrative of 

historical progression of the allegoric tradition, the allegory of Heliodorusř novel is placed 

between Plotinian Neoplatonism and Proclus. Lamberton presents the Interpretation of Philip-

Philagathos as primarily depending upon Neoplatonic philosophy yet drawing Ŗequally on the 

pagan tradition of defensive allegory and on the tradition of Christian homily.ŗ
65

 He considered 

that Ŗ[it] is impossible to date with certainty the fragment or its author, ŘPhilip the Philosopher,ř 

and nothing is known of the latter beyond the text in question. The novel it explains, 

Heliodorusřs Aethiopika (or Theagenes and Charikleia), dates from the third or possibly the 

fourth century. The interpretive text reflects the intellectual world of pagan Neoplatonism with a 

considerable admixture of Christian learning, and although it could have been written as early as 
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 Ibid., 217. 
62

 Thus for Tarán the doctrine of cardinal virtues belongs to middle Platonism (l. 121Ŕ122, ed. Bianchi), the exegesis 

of number 7 is evidence of Neopythagoric arithmology (cf. Tarán, ŖThe Authorship of an Allegorical 

Interpretation,ŗ 2016), the union of mind, soul and body (l. 124Ŕ125, ed. Bianchi) is pointing to the Aristotelian triad 

κμῦξŔροπήŔζια (ibid. 219); the concept of πόζηαζζξ that explains the composite name of Charikleia as the unity 

of soul and body (l. 111Ŕ113, ed. Bianchi: μ δζὰ ημῦημ δὲ ιόκμκ ηὸ ὄκμια ζύκεεημκ, ἀθθř ὅηζ ζοκηίεεηαζ ηαὶ κμῦξ 

ζώιαηζ, κία ιεηř αημῦ βζκμιέκδ πόζηαζηο) is Aristotelian; the notion that the soul must rid itself of the body as 

matter for contemplating true being is Platonic (ibid., 223), but this idea is nowhere stated in Philipřs commentary; 

Ŗthe specific reference to  θζηὴ δοάξ (l. 140, ed. Bianchi: ὅηακ  ροπὴ ηξ θζηξ δοάδμξ πένηενμξ βέκδηαζ) 

definitely points to Neopythagorism,ŗ whereas Ŗthe doctrine of Eros ultimately goes back to Plato; the notion of the 

soulřs  Ŗsober drunkennessŗ (ιέεδκ ιεεοζεεζα ηὴκ ζώθνμκα l. 144Ŕ155, ed. Bianchi) is Platonic or the sea as a 

metaphor for matter: we should note that the salt-see, the sea itself and the waves became in late Platonism a symbol 

for matterŗ (ibid., 225, and nº 126) refering toŔ ἅθιδξ ηαὶ ηκ αζςηζηκ ηοιάηςκ (l. 157 ed. Bianchi). In fact, as we 

detail later (see the chapter: The Allegorical Interpretation of Heliodorus‘s Aethiopika: a Contextual Reading) all 

these concepts and ideas are closely reminiscent of Gregory of Nyssa and Maximus Confessorřs writings. 
63

 Ibid., 229. 
64

 Robert Lamberton, Homer the Theologian. Neoplatonist Allegorical Reading and the Growth of the Epic 

Tradition, (Los Angeles: University of California Press, 1989), 144Ŕ161. 
65

 Lamberton, Homer the Theologian, 157 states that the Interpretation shows Ŗthe clear influence of Christianity 

because it probably belongs to a period when pagan Neoplatonismřs practical concern with textual exegesis was a 

thing of the past.ŗ 
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the late fifth century, there is some reason to suspect that it may be an archaizing Byzantine 

composition.ŗ
66

 Lambertonřs analysis became influential, as Rita Copeland for instance, based 

on Lambertonřs study, inserted Philipřs 
 
ἑνιδκεία into her narrative of pedagogical discourses 

that Late-antique philosophy bequeathed to the Middle Ages.
67

 In Copelandřs view, the 

pedagogical discourses nourished in the Neoplatonist tradition of interpretation prepared the 

stage under different institutional conditions (i.e. the Christian Middle Ages) for setting an 

epistemological limitation to subordinate social strata.
68

 Copeland includes Philip-Philagathosř 

ἑνιδκεία among the discourses that predicate the access to the textual meaning and to the 

mysteries contained therein upon educational advancement.
69

 

In the space of Italian scholarship Augusta Acconcia Longo assiduously upheld the Late-

antique dating of Philip ἑνιδκεία in two contributions.
70

 Acconcia Longořs theorizing was 

channeled by the debates around the thesis that regarded the ἑνιδκεία being the work of an 

anonimous Neoplatonist living in the V
th

 Ŕ VI
th

century as emerged from the studies of W.A. 

Oldfather, K. Von Fritz and DřOrville.
71

 Since it appeared taken for granted that the author was a 

Neoplatonist living in the V
th

 Ŕ VI
th 

century the debate centered upon identifying the location of 

the dramatic setting and to establish whether Philip of the ἑνιδκεία was the same with Philip of 

Opus, the disciple of Plato. Acconcia Longo follows K. von Fritz and DřOrville, which placed 

the dramatic setting of the ἑνιδκεία in Constantinople, but disputed the exact location within the 

city given by K. von Fritz.
72

 The new location proposed by Acconcia Longo is credited to befit 

Ŗil contenuto filosofico del discorso, che già i primi editori e commentatori hanno inquadrato nel 

neoplatonismo del V secolo.ŗ
73

 

The author believed that the crucial aspect of the ἑνιδκεία is the identification of the 

dramatic setting of Philipřs defense of the novel. Acconcia Longo believes that the opening of 

the piece Ŕ λζόκηζ ιμί πμηε ηὴκ πύθδκ Ῥδβίμο ηὴκ ἐπὶ εάθαηηακ ἄβμοζακ ηαὶ βεκμιέκῳ ηαηὰ 

ηὴκ ηξ Ἀθνμδίηδξ πδβὴκ Ŕ refers to the road that led through the gate of Ῥδβίαξ from the 
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 Lamberton, Homer the Theologian, 148Ŕ157, offers a rather extensive treatment of Philipřs Interpretation but he 

appears to know only the contribution Aristide Colonna for a later dating, which is referred to in rather imprecise 

terms: ŖKarl Praechter (Die Philosophie des Altertums, Berlin: Mittler, 1926, 647) emphasized its [i.e. of the 

ἑνιδκεία] affinities with Alexandrian Neoplatonism as distinct from that of Iamblichus and that of Proclus. Aristides 

Colonnařs observation that Theophanes the Keramite (tenth-eleventh centuries [sic!]) used a similar pseudonym (see 

his edition of Heliodorus, pp. 365Ŕ66) does not prove either that Theophanes was the author or that the work is as 

late as the tenth centuryŗ [here cited from p. 148, n˚ 12]. It is also illustrative that the study cited (i.e. p. 149, n˚14) 

for the controversy of authorship is Leonardo Tarán, Academica: Plato, Philip of Opus, and the Pseudo-Platonic 

Epinomis (Philadelphia: American Philosophical Society, 1975), 115, n˚ 510. 
67

 Rita Copeland, Pedagogy, Intellectuals, and Dissent in the Later Middle Ages: Lollardy and Ideas of Learning 

(Cambridge: Cambridge University Press, 2004), 69Ŕ70. 
68

 Ibid., 24. 
69

 Ibid., 24 where it concludes: ŖThe Neoplatonism of late antiquity, with its particular agenda of dignifying myth 

and fiction as philosophy and as theology, takes us at the heart of the divorce between pedagogical literalism and 

hermeneutical inquiry.ŗ 
70

 Augusta Acconcia Longo, ŖFilippo il Filosofo a Costantinopoli,ŗ Rivista di studi bizantini e neoellenici n.s. 28 

(1991): 3Ŕ21; ead., ŖLa «questione» Filippo il Filosofoŗ Nea Rhome 7 (2010): 11Ŕ39. 
71

 W. A. Oldfather, Lokrika, Philologus 67 (1908), 457Ŕ463; K. von Fritz, ŖPhilipp von Opus und Philipp der 

Philipp der Philosoph,ŗ Philologus 92 (1937): 243Ŕ247; J. Ph. DřOrville, Miscellaneae Observationes Criticae, VII, 

(Amstelandomi, 1736), 377 cited from the contribution of Oldfather. 
72

 Augusta Acconcia Longo, ŖFilippo il Filosofo a Constantinopoli,ŗ RSBN 28 (1991): 5. 
73

 Ibid., 18Ŕ19. 
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imperial palace to the city walls of Constantinople Ŕ ŖῬδβία era detta infatti la strada a portici 

che dalla porta Υαθη del palazzo imperiale arrivava fino al foro di Constantino.ŗ
74

 This 

interpretation assumes that the Ῥδβίμο in the opening line is a scribal error for Ῥδβίαξ Ŕ Ŗerrore 

commesso quando lřantico toponimo Ῥδβία non era più in uso e lřunico nome ancora 

comprensibile, vicino nella grafia e nel suono, in una Constantinopoli ormai mutata nellřaspetto 

e nelle abitudini, era quello della πύθδ Ῥδβίμο.ŗ
75

 From this assumption it is inferred that the 

scene of the debate implied in l. 42Ŕ44
76

 could be the church ŖS. Maria di Calcopratia, posta 

longo la strada che dalla Ῥδβία scendeva verso il Corno dřOro.ŗ
77

 This interpretation stands upon 

an unnecessary emmendation of the text and reflects the continuation of the foundational 

Neoplatonic thesis in what regards the philosophical orientation of ἑνιδκεία, which runs as a red 

thread throughout the approaches devoted to Philipřs commentary. In her second study devoted 

to the ἑνιδκεία entitled ŖLa «questione» Filippo il Filosofo,ŗ the analysis downplayed the 

similarities between the ἑνιδκεία and the Homilies of Philagathos brought forth by the 

contributions of Cupane and Bianchi and proposed another location for the dramatic setting.
78

 

For the approach presented here I highlight the method and the assumptions that are fundamental 

to Acconcia Longořs position. In short, ἑνιδκεία could not have been written by Philagathos, 

because the allegory is a genuine Neoplatonic philosophical treatise: 

 

Ŗ[I]l punto cruciale del discorso è la sostanziale diversità tra lř νιδκεία, che è 

unřopereta filosofica, il cui autore è un neoplatonico «praticante», che fin dalle 

prime parole sottolinea la sua appartenenza a quella «scuola», adottando anzitutto 

un modello letterario neoplatonico, la terminologia, le categorie concettuali, il 

tipo di critica letteraria, e le omelie di Filagato, dove il neoplatonismo, filtrato 

attraverso gli scritti dei Padri della Chiesa, Gregorio di Nissa soprattutto, diventa 

ornamento della frase, citazione, orpello letterario.ŗ
79

 

 

The ascription of Neoplatonic affiliation to Philipřs ἑνιδκεία and the contextualization of 

the treatise within the Neoplatonic allegorical exegesis of Homer remains common in the 

scholarship. In the footsteps of Taránřs study, Gerald Sandy set to unveil the taken for granted 

Neoplatonic underpinnings of the treatise: ŖPlatonic in form, Philipřs allegorical exegesis is 

decidedly Neoplatonic in its conception of literary interpretation.ŗ
80
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 Ibid., 11. 
75

 Ibid., 10. 
76

 Commentatio in Charicleam, 42Ŕ44 (ed. Bianchi, 50): ἐθεόκηεξ μὖκ εὕνμιεκ ημὺξ θίθμοξ ἀμθθέαξ πνὸ ηκ Ἧενκ 

ποθκ ημῦ κεὼ ἀπεηδεπμιέκμοξ ιξ. ἀπμδμὺξ μὖκ ηῆ δεζπμίκῃ Πανεέκῳ ηὰξ ἐμζηοίαξ επάξ [...]. 
77

 Acconcia Longo, ŖFilippo il Filosofo a Costantinopoli,ŗ 15. 
78

 Acconcia Longo, ŖLa «questione» Filippo il Filosofo,ŗ 35: ŖNon più, quindi, il centro della città con la via Regia e 

la chiesa di Calcopratia della mia precedente ricostruzione, ma la Porta di Reggio e il vicino santuario «fuori le 

mura» della Vergine ηξ Εςμδόπμο Πδβξ, edificato, secondo Procopio, da Giustiniano.ŗ The author basically 

reverts to the hypothesis of K. von Fritz and DřOrville. 
79

 Acconcia Longo, ŖLa «questione» Filippo il Filosofoŗ 27; for the Neoplatonic tendency of the work the author 

relies on Leonardo Taránřs contribution. 
80

 Gerald Sandy, ŖA Neoplatonic Interpretation of Ethiopian Story,ŗ in ΠΩΡΑ, la belle saison de l'hellénisme: 

Études de littérature antique offertes au recteur Jacques Bompaire, ed. Alain Billault (Paris: Presses de lřUniversité 

de Paris-Sorbonne, 2001), 169Ŕ178 (the citation is from p. 172). 
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Thereafter, Richard Hunter in an important contribution ŖŘPhilip the Philosopherř and the 

Aethiopika of Heliodorusŗ
 
preferred to avoid the conundrum of authorship and the dating of the 

exegesis and believed that Ŗeven in the absence of a known context [...] we may cautiously hope 

to understand what Philipř is doing.ŗ
81

 Beyond the familiar Neoplatonic thesis through the 

filiation of Tarán and Sandyřs studies, the contribution draws important parallels with the 

(proper) Byzantine tradition of interpretation of Heliodorusř novel ( through the study of Hans 

Gärtner)
,82

 in particular with the Protheoria of John Eugenikos and presents a close reading of 

the ἑνιδκεία in relation to the novel itself.  

Finally, in a recent study devoted to Philip-Philagathosř Interpretation, Graeme Miles 

insisted once more that his approach addresses ŖPhilipřs interpreative practice itself and in 

particular with the way in which interpretation is represented. Though consensus about the date 

would of course be helpful in discussing the text, the reading which I wish to develop is affected 

very little.ŗ
83

 Following the scholarly Neoplatonic consensus, Miles argues that Philipřs defense 

of the novel Ŗdraws especially on Neoplatonic philosophy and Pythagorean number 

symbolism.ŗ
84

 It is important to note that Miles accepts the attribution of the work to 

Philagathos,
85

 but his emphasis on Ŗthe standard Neoplatonic readingŗ 
 
and his mapping of 

philosophical concepts downplayed Philagathosř reliance on the Christan tradition in terms of 

allegorical practice and imagery.
86

 It is again remarkable that Milesř essay perpetuates the same 

pervasive divide between the references to Christianity and the Neoplatonic allegorisation. The 

author refers to Ŗthe infrequency of direct references to Christianityŗ, Ŗto the relatively low 

profile of Christianity,ŗ to the Ŗpassing reference to the interpretive tradition of the Song of 

Songs.ŗ
 87

 

The suggested opposition between Plato, Homer in relation to the perceived dwindling 

references to Christianity in the case of ἑνιδκεία common to these approaches is decidedly 

inaccurate. They bespeak a scholarly arbitrary division, in my opinion, derived from the fact that 

the Neoplatonic reading was sharply distinguished from the interpretive tradition of the Song of 
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 Richard Hunter, ŖŘPhilip the Philosopherř and the Aethiopica of Heliodorus,ŗ initially published in Metaphor and 

the Ancient Novel, S. Harrison, M. Paschalis, and S. Frangoulidis (Groningen: Barkhuis Publishing and Groningen 

University Library, 2005), 128Ŕ138 is reprinted in On Coming After. Studies in Post Classical Greek Literature and 

its Reception, Richard Hunter, vol. 2/3 (Berlin: Walter de Gruyter, 2008), 829 Ŕ 844 (the references in the text are to 

the later; for the citation see p. 832). 
82

 Hans Gärtner, ŖCharikleia in Byzanz,ŗ Antike und Abendland 15 (1969): 47Ŕ69. 
83

 Graeme Miles, ŖThe Representation of Reading in ŘPhilip the Philosopherřsř Essay on Heliodorus,ŗ Byz 79 

(2009): 294Ŕ295. 
84

 Ibid., 293; the author substantiate the ŘNeoplatonic consensusř by a reference to Sandyřs study. 
85

 Ibid., 294, where Miles correctly remarks: ŖA convincing series of parallels with the known works of Philagathos 

have, however, been identified by Cupane, and often overlooked in subsequent scholarship on the ŘInterpretationř. 

Given the cumulative weight of the evidence assembled by Cupane, the attribution to Philagathos may be considered 

secure.ŗ 
86

 Ibid., 301: ŖPhilipřs interpretation itself is in some respects a standard Neoplatonic reading: the journey of 

Theagenes and Charicleia is read as the journey of the soul to its true, spiritual home. In broad outline this is 

precisely the interpretation which was also applied to the Odyssey from Middle Platonism onwards.ŗ 
87

 Ibid., 301: Ŗ[i]n building up an interpretive position from which to approach the Aethiopica, Philip seems 

prudently to have chosen to lean towards Plato and Homer (at worst incongruous) rather than Christian scripture 

(potentially blasphemous).ŗ 
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Songs.
88

 In fact, the postulated Neoplatonic tendency of Philipřs commentary and the implicit 

analysis of the ἑνιδκεία from the perspective of Late-Antique hermeneutics remained 

unchallenged precisely because the Christian exegetical tradition on the Song of Songs was not 

actually considered when assessing the elaborate structure of meaning in the ἑνιδκεία.
89

 This 

scholarly misapprehension derives in part from the failure to note that while the vocabulary is 

identical with the Neoplatonic exegetical tradition, the meaning is modulated through the 

synthesis achieved by the Christian Fathers. I will show that the Řtechnicalř language of the 

allegory does not imply a philosophical meaning (i.e. Neoplatonic, Neopythagoric, etc.) outside a 

Christian framework. In fact, the terminology is entirely consistent with the Patristic usage. 

Putatively, ŘPlatonismř and ŘAristotelianismř do not exist as such in Byzantine intellectual 

history before the controversies between Plethon and Scholarios in the XV
th

 century.
90

 The 

ancient philosophical categories and terminology remained subordinated in Byzantium to the 

Patristic synthesis that assimilated and transformed the classical philosophical thought into the 

new Christian worldview.
91

 

The scholarly approaches to Philipřs ἑνιδκεία share this firmly entrenched assumption 

that Christianity is incompatible with (Neoplatonic) philosophy appear to represent a more 

general trend in the scholarship.
92

 Such labels like ŘPlatonism,ř ŘNeopythagorismř or 

ŘNeoplatonismř used throughout the studies reviewed here are conveying the idea of a discursive 

autonomy of ancient philosophy in Byzantium. As Michele Trizio explained in a different 

context but equally applicable here such labels are Řvague and inaccurateř and cannot Ŗaccount 

for the genuine historical complexitiesŗ of the contexts in which they appear.
93

 Discussing the 
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 Even when these traditions were regarded compatible, the reference to the Song is treated as an exterior apendage 

to the Neoplatonic reading; in the sense see the comments of Graeme Miles, ŖThe Representation of Reading in 

ŘPhilip the Philosopherřsř Essay on Heliodorus,ŗ 300 and Richard Hunter, ŖŘPhilip the Philosopherř and the 

Aethiopica of Heliodorus,ŗ 837Ŕ838. 
89

 It should be said that Hunterřs contribution is rather exceptionally in the scholarship of the ἑνιδκεία, for he 

connects Philipřs defense with an important passage from Origenřs introduction to his commentary to the Song; 

what Hunter does not notice is that ἑνιδκεία depends upon a similar passage from Gregory of Nyssařs Homilies, 

which clearly goes back to Origen (see our chapter: The Allegorical Interpretation of Heliodorus‘s Aethiopika: a 

Contextual Reading). 
90

 G. Karamanolis, ŖPlethon and Scholarios on Aristotleŗ in Byzantine Philosophy and its Ancient Sources, ed. 

Katerina Ierodiakonou, (Oxford: Oxford University Press, 2002), 253Ŕ282. 
91

 The scholarly assessment of the interplay between Christianity and classical philosophy (especially Platonism) 

spans from approaches that regard Greek philosophy the agent of corrupting a Řgenuineř Christianity to evaluations 

that consider the appropriation of Greek philosophy instrumental to an apologetic aim which actualized the Christian 

message in a different historical and cultural milieu; the former approach considered Christianity, upon undergoing 

the process of Hellenization, of being in radical discontinuity with the message of the Gospels (i.e. the paradigmatic 

example for this approach is Adolf von Harnack, whereas the latter is typified by the works of Jean Daniélou, 

Heinrich Dörie, etc.); for a recent overview of scholarship and assessment on the issue see Ilaria Ramelli, ŖOrigen, 

Patristic Philosophy, and Christian Platonism: Re-Thinking the Christianization of Hellenism,ŗ VigChr 63 (2009): 

217Ŕ263.  
92

 Michele Trizio, ŖByzantine Philosophy as a Contemporary Historiographical Project,ŗ Recherches de Théologie et 

Philosophie Médiévales 74 (2007): 252Ŕ257; cf. Ramelli, ŖOrigen, Patristic Philosophy, and Christian Platonism: 

Re-Thinking the Christianisation of Hellenism,ŗ 239Ŕ240. 
93

 Trizio, ŖByzantine Philosophy,ŗ 258Ŕ259, in reference to Klaus Oehlerřs, Antike Philosophie und byzantinisches 

Mittelalter: Aufsätze zur Geschichte des griechischen Denkens (Munich: Beck, 1969); the author added that Ŗ[t]he 

same can be said about the other great commonplace on the reception of ancient Greek philosophy in Byzantium, 

namely the so-called «concordism» between Aristotle and Plato, often mentioned in connection with the problem of 
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scholarly assessment of Michael Psellosř relation to pagan philosophy Trizio remarked that the 

postulated discursive autonomy of Neoplatonism within Byzantine culture made Psellos Ŗthe last 

Neoplatonistŗ (C. Zervos) or Ŗa subversive who renounced Christianity in favor of Hellenic 

religion (A. Kaldellis).ŗ
94

 Indeed these learned Ŗcontributions seem once again to imply the idea 

that dealing with ancient and late ancient philosophy means somehow to be part of that 

tradition.ŗ
95

 However, for Psellos the wisdom conveyed by philosophy was only a pale reflection 

of the Christian revelation.
96 

The tenacity of the conundrum concerning Philipřs ἑνιδκεία, besides a selective 

reception of scholarship,
97

 derives from assumptions of authorial practice that draw a wedge 

between the composition of a so-called Neoplatonic allegory and ordinary Christian sermons. It 

was not regarded consistent that a preacher may have also been the author of an allegory that 

imitates a Platonic dialogue. This approach to Byzantine authorship has limited validity. It is 

useful to draw here a parallel with the dispute about the authorship of Procopius of Caesareařs 

writings. It may be remembered that the Procopian controversy started with the discovery of the 

Secret History in the Vatican Library in 1623 and consisted of two main strategies: Ŗeither to 

deny him authorship of the Secret History altogether (the most extreme, and now discredited 

                                                                                                                                                                                           
universals [i.e. A. C. Lloyd, ŖThe Aristotelianism of Eustratius of Nicaea,ŗ in Aristoteles Werk und Wirkung. 

Mélanges P. Moraux, vol. 2, Berlin, 1986, 341Ŕ351]. 
94

 Trizio, ŖByzantine Philosophy as a Contemporary Historiographical Project,ŗ 253; for Psellos as Ŗthe last 

Neoplatonistŗ see C. Zervos, Un philosophe néoplatonicien du Xle siècle: Michel Psellos, sa sa vie, son œuvre, ses 

luttes philosophiques, son influence, of Paris 1920; repr. New York 1973); for Psellos as Ŗa subversive who 

renounced Christianity in favour of Hellenic religionŗ see Anthony Kaldellis, The argument of Psellos‘ 

Chronographia, (Leiden: Brill, 1999), pp. 185ff cited by Trizio p. 253; in the chapter ŖMichael Psellos and the 

Instauration of Philosophy,ŗ 191Ŕ224, Kaldellis speaks of ŖPsellosř philosophical revolution (p. 194)ŗ maintaining 

that Ŗfew would go as far as he did in replacing the Christian component of Byzantine culture with Greek 

philosophical alternatives (p.191).ŗ  
95

 Trizio, ŖByzantine Philosophy,ŗ 256 commented: ŖThe range of his [i.e. Psellos] philosophical knowledge is 

surely impressive, but this is not enough, I think, to permit us to apply categories like «la religion des philosophes» 

to cite the title of the famous article by Jean Gouillard [J. Gouillard, ŖLa religion des philosophes,ŗ Travaux et 

Mémoires 6 (1976) 305-324], or expressions like «christliche Metaphysik in Byzanz», as suggested by the title of a 

very well known book by Perikles Joannou [P. Joannou, Christliche Metaphysik in Byzanz. Die Illuminationslehre 

des Michael Psellos und Joannes Italos, Ettal, 1956].ŗ  
96

 Trizio, ŖByzantine Philosophy,ŗ 255 convincingly argued that the hypothesis of Psellosř authoring a philosophical 

project that aimed reconciling Christianity with Neoplatonism is actually contradicted by Psellosř meticulous 

attitude to Ŗstress the differences between Christian theology and ancient Greek philosophy, constantly reminding 

his pupils that only the former can be considered a source of truth.ŗ Trizio emphasized the necessity to take into 

account the rhetorical strategy of Psellos, which is informed by a traditional pedagogical attitude towards ancient 

philosophy instrumental for achieving the state of polymatheia or full education that a teacher should display; a 

similar assessment on Psellosř achievements has ben expressed by Papaioannou, Michael Psellos, 14Ŕ15: Ŗ[…] 

Psellos is seen as introducing sweeping breaks from the Byzantine tradition,ŗ Ŗ[a]ll this notwithstanding, it is 

misleading to conceptualize Byzantiumřs growth as a radical cultural shift and Ŕ what interests us Ŕ to regard Psellos 

as the author who personified this shift.ŗ 
97

 This aspect of selective scholarship is also noted by Bianchi, Il codice del romanzo, 24, n˚46: ŖNon sempre quanti 

si sono occupati dellř ἑνιδκεία mostrano di aver preso conoscenza del contributo della Cupane: è il caso, per 

esempio, del pur pregevole lavoro di Tarán, ŖThe Authorship of an Allegorical Interpretation of Helliodorřs 

Aethiopica,ŗ in Chercheurs de sagesse. Hommage à Jean Pépin, ed. Marie-Odile Goulet-Cazé et al. (Paris: Institut 

dřÉtudes Augustiniennes, 1992, 203Ŕ30) […].ŗ Tarán is no exception, for the study of Cupane is ignored in the 

studies that approached the Interpretation (i.e. Gerald Sandy, Richard Hunter, Graeme Miles, and Richard 

Lamberton). 
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view) or more commonly to explain the differences in terms of his psychology, his responses to 

changing personal and political circumstances.ŗ
98

 In the words of Cameron, the scholarly 

dilemma amounted to the question: Ŗhow could one and the same man have written the admired 

History of the Wars and this scurrilous pamphlet (i.e. the Secret History)?ŗ For it was regarded 

difficult to relate the Wars, framed in the Řobjectiveř and Řrationalistř mode of classical Greek 

historiography, with the Buildings, a panegyric that extolls the Justinianic building programme, 

and the Secret History, a diatribe that even asserted the demonic nature of Justinian and 

Theodora.
99

 The dilemma was Ŗto explain the relation between the works without resorting to a 

crude developmental or psychological view.ŗ
100

 Margaret Mullett suggested that we can reach a 

solution to this problem Ŗonly by defining the generic cast of individual works and by assessing 

their significance (avoiding the easy trap of assuming that once a genre is defined then the author 

is not being Řsincereř).
101

 Cameron showed the Byzantine author expressed the multiple shades 

of the perceived reality of Justinianřs régime through the rhetorical templates of the 

contemporary Byzantine rhetorical culture.
102

 It should be added that such debates that dispute 

the authorship of a literary composition in terms of generic difference are not uncommon in 

Byzantine scholarship.
103

 

The history of Procopian scholarship and the reception of Philip-Philagathosř 

Interpretation follows a similar pattern, despite certain particularities. In what regards Procopius, 

Cameron noted that upon Hauryřs critical edition, which established the identity of style between 

the Wars, the Secret History and the Buildings, the controversy around the authorship of Secret 

History just melted away. It remained Ŗa most pressing problem […] that of methodology ŕ 

how to read Procopius.ŗ
104

 It may appear curious but the authorship of Philipřs ἑνιδκεία 

persisted despite overwhelming textual evidence that established similarities of style and 

vocabulary between the Interpretation and the Homilies. For, one may add, it persisted the 

problem of methodology Ŕ how to read Philagathos. Therefore, if it is to draw the parallel with 

the Procopian question further, a Řthickř contemporary Byzantine context will make the 

Interpretation appear less Řphilosophical/Neoplatonicř and more Byzantine both in terms of 

rhetorical strategy and spiritual doctrines conveyed. To sum up, the analysis of the ἑνιδκεία is 

meant to complement the study of the Homilies. While first documenting Philagathosř ample 

                                                           
98

 Averil Cameron, Procopius and the Sixth Century, (London: Gerald Duckworth, 1985), 2. 
99

 Cameron, Procopius and the Sixth Century, 2, noted: Ŗhis works have usually been considered so sharply different 

that the problem of finding an explanation for these differences has preoccupied the secondary literature.ŗ 
100

 Ibid., ix. 
101

 Margaret Mullett, ŖThe Madness of Genre,ŗ DOP 46 (1992), 238; see also ead., ŖNew Literary History and the 

History of Byzantine Literature: a Worthwhile Endeavour? in Towards the new literary history of Byzantium, ed. P. 

Odorico and P. Agapitos (Paris: Centre dřétudes byzantines, néo-helléniques et sud-est européennes, 2002), 39Ŕ41. 
102

 Cameron explained that Ŗ[t]he three works of Procopius … represent different sides of the reality of Justinian and 

of Procopiusř perception of it; in this régime freedom of speech was denied, and it was unlikely that a writer could 

express himself fully in any single type of work. Procopius had to write three apparently very different works to find 

his full expressionŗ (Cameron, Procopius and the Sixth Century, 10). 
103

 A similar example is represented by the works of Nonnus of Panopolis, the Dionysiaka and the paraphrase of the 

Gospel of John, which were believed to be written by different authors; cf. Anthony Kaldellis, Hellenism in 

Byzantium: The Transformations of Greek Identity and the Reception of the Classical Tradition (Cambridge: 

Cambridge University Press, 2007), 176. 
104

 Cameron, Procopius and the Sixth Century, ixŔx. 
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usage of Heliodorusř novel throughout the Homilies,I point out that the ἑνιδκεία itself builds 

upon the same exegetic technique and Christian models exhibited in the Homilies. 
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The Homilies of Philagathos: Editions 

 
Visae sunt mihi homiliae huius Ceramei Tauromenitani episcopi piae, 

doctae et elegantes, atque adeo dignae qua ad commune commodum et 

proferantur et perlegantur. 
Franciscus Scorsus, Theophanis Ceramei homiliae, 

Proemium II, PG 132, coll. 120 

 

Sixty-two of Philagathosř Homilies were first published by the Jesuit Franciscus Scorsus 

at Paris, 1644, with a Latin version and notes of exquisite theological erudition. After the editio 

princeps of Scorsus and the important study of Albert Ehrhard on the Ŗitalo-griechische 

Homiliar,ŗ
105

 Giuseppe Rossi Taibbi (1924Ŕ1972) unravelled the textual tradition of this 

homiletic corpus (cf. Sulla tradizione manoscritta dell‘omiliario di Filagato da Cerami). Taibbi 

splendidly retrieved the forsaken authorship of this collection and explained the multifarious 

denominations ascribed to Philip-Philagathos in the various branches of the textual tradition (i.e. 

the most common being ŖTheophanes Kerameus, archbishop of Taormina in Sicily,ŗ Ŕ ημῦ 

ζμθςηάημο ηαὶ ῥδημνζηςηάημο Θεμθάκμοξ ἐπζζηόπμο Σαονμιεκίμο ηξ ζηεθκ ἐπανπίαξ ημῦ 

ἐπίηθδκ Κεναιέςξ, Gregorius Kerameus, John Kerameus
106

) as resulting from a forged identity 

probably occuring in Constantinople at the middle of the XIII
th

 century. 

Taibbi structured the critical edition of the 88 sermons in three volumes according to the 

liturgical calendar of the Byzantine church, of which only the first appeared containing the 

sermons for fixed feast days of the Menologion (35 homilies).
107

 The homilies for the mobile 

feast days were assigned to the second volume (homilies 36Ŕ70). Finally, to the third volume 

were assigned homilies 71Ŕ88 on the Matins Resurrection Gospels (ηὰ ζα´ ἑςεζκά εαββέθζα) and 

other sermons of smaller length and lesser refinement.
108

 But, the untimely and tragic death of 

Taibbi (20 July 1972) left unaccomplished the envisaged critical edition of Philagathosř 

sermons.
109

 It appears that the last two volumes were in an advanced redactional stage, but 

eventually Taibbiřs work remained incomplete.
110

 Jean Darrouzès
 
 underscored the splendid 

achievement of Rossi-Taibbi but pointed out that Ŗcomme le texte nřest pas traduit, on était en 

droit dřespérer que lřannotation, celle des sources spécialement, fût plus abondante.ŗ
111

 Indeed, 

the main issue with Rossi-Taibbiřs otherwise excellent critical edition is that he does not indicate 

                                                           
105

 Albert Ehrhard, Überlieferung, vol. III (BerlinŔLeipzig 1952), 631Ŕ681. 
106

 G. Rossi-Taibbi, Sulla tradizione manoscritta dell‘omiliario di Filagato da Cerami, 79, nº 2: ŖSolo 

successivamente, a partire dal XIV sec., nei mss. della stirpe orientale fu inserito Θεμθάκμοξ (ramo sinaitico), 

ovvero Γνδβμνίμο (tipo II). Più tarda ancora la aggiuntaἸςάκκμο (ms. I).ŗ 
107

 Filagato da Cerami, Omelie per i vangeli domenicali e le feste di tutto l‘anno, ed. Giuseppe Rossi Taibbi, vol. 1, 

Omelie per le feste fisse, Palermo: Istituto Siciliano di Studi Bizantini e Neoellenici, 1969. 
108

 For the titles and numeration of the homilies according to the order established by Rossi-Taibbi, see Index 1.  
109

 B. Lavagnini-M. Ganci, ŖGiuseppe Rossi Taibbi (1924Ŕ1972),ŗ Byzantino-Sicula II (1975), IXŔXVIII. 
110

 Ibid., XIII ŖNe fanno fede le sue carte, dalle quali risulta che Egli non aveva solamente tracciato il piano 

dellřopera, ma anche avviato e portato avanti la collazione e la costituzione del testo per il II e per il III volume, non 

esclusa la trascrizione degli inediti (B. Lavagnini-M. Ganci).ŗ Cf. Lidia Perria, ŖLa clausola ritmica nella prosa di 

Filagato da Cerami,ŗ JÖB 32 (1982): 365Ŕ373 announced the imminent publication of the remaining two volumes 

by Enrica Follieri. Cf. Nunzio Bianchi, Prospetto e sinossi delle edizioni delle omelie di Filagato da Cerami, 145. 
111

 Jean Darrouzès, ŖReview of Filagato da Cerami, Omelie per i vangeli domenicali e le feste di tutto l'anno. A cura 

di Giuseppe Rossi Taibbi. Volume I: Omelie per le feste fisse,ŗ Revue des études byzantines (29) 1971: 323Ŕ324. 
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or identify (most often) the sources in the apparatus.
112

 Considering the florilegic habit that 

informs Philagathosř compositional technique this aspect is crucial for assessing the Homilies. 

Besides Rossi-Taibbi, Stefano Caruso has published another three homilies
113

 and Gaia Zaccagni 

edited homily 41 and a part of the homily 37.
114

 Then, Nunzio Bianchi has edited a fragment 

from a homily addressed to the Virgin
115

 and Cristina Torre two other homilies.
116

 

 

The Chronology of the Homilies 

 

The arrangement of the homilies according to the liturgical calendar of the Byzantine 

Church is clearly not the original one, as Scorsus once believed,
117

 for the sermons in the Italo-

Greek textual tradition did not follow the Byzantine ενοειία. An anonymous scribe wrote after 

the end of 35 homily, that Ŗthe old copy which had been brought from Sicily [to Constantinople] 

was not arranged in such a good order (μὕηςξ ενύειςξ), but it was we who laboured over it 

and, having first made a table of contents according to the proceeding of the typikon, we 

arranged all the discourses straightway.ŗ
118

 When this collection of sermons was brought to 

Constantinople around the middle of the XIII century it spread to the entire Byzantine world. 

Rossi Taibbi knew over a hundred manuscripts,
119

 but at present, it can be ascertained that there 

are over 240 manuscripts containing sermons of Philagathos. 

Σaibbi suggested that the disposition of the sermons in the Italo-Greek textual tradition 

may perhaps correspond to the chronologic order of their composition and delivery.
120

 This 

remains however uncertain and only a few of Philagathosř homilies may be dated with some 

probability. Among them, the most acclaimed is the sermon delivered in the royal chapel at the 

Feast of the Holy Apostles, Peter and Paul observed on June 29, which contains an ekphrasis of 

                                                           
112

 This aspect has been also underlined by Aldo Corcella: Ŗper le omelie edite da Rossi Taibbi (e da Caruso) occorre 

completare il quadro delle riprese da autori profani e comprenderne modalità, funzione e significato; per quelle mal 

edite da Scorso, o non edite, occorre innanzitutto poter disporre di unředizione affidabile.ŗ 
113

 Stefano Caruso, ŖLe tre omelie inedite ŘPer la Domenica delle Palmeř di Filagato da Cerami,ŗ EEBS 41 (1974): 

109Ŕ132. 
114

 Gaia Zaccagni, ŖLa πάνενβμξ αθήβδζζξ in Filagato da Cerami: una particolare tecnica narrativa,ŗ RSBN 35, 

(1998), 47Ŕ65; ead., ŖFilagato, hom. XLI. Edizione e traduzione,ŗ in La tradizione dei testi greci in Italia 

meridionale: Filagato da Cerami philosophos e didaskalos – copisti, lettori, eruditi in Puglia tra XII e XVI secolo, 

ed. Nunzio Bianchi, Bari: Edipuglia, 2011, 149Ŕ163. 
115

 Nunzio Bianchi, ŖFrammento omiletico inedito per la Vergine: Filagato da Cerami, hom. LXXXVI,ŗ BBGG s. 

III, 6 (2009), 307Ŕ311. 
116

 Cristina Torre, ŖInediti di Filagato Kerameus dallř Ambros. C 100 sup. (Omelie LVI e LVIII Rossi Taibbi),ŗ 

Bizantinistica 14 (2012): 105Ŕ151. 
117

 Franciscus Scorsus, Proemium II, PG 132 coll. 125: ŖNon est alia series harum homiliarum, quam eam qua sunt 

evangelia per dies Dominicos festosque sanctorum per annum Graecorum ritu digesta.ŗ 
118

 Neapolit. gr. 66, f 202
v
, Scorial. gr. 575, f 138

r
, Vatic. gr. 2194, f. 196

v
, Vatic. Gr. 657, f 115

v
, Ambros. gr. 955, f 

114
v
; cf. Rossi Taibbi, Filagato da Cerami, Prolegomeni, XXIV: Παναηδνδηέμκ δὲ ὅηζ μη ἤκ μὕηςξ ενύειςξ 

ζοκηεηαβιέκμκ ηὸ ἀπὸ ζηεθίαξ ἀκαημιζζεὲκ παθαζὸκ ἀκηίβναθμκ, ἀθθ᾿ ιεξ ὕζηενμκ θζθμπμκήζακηεξ ηαὶ πίκαηα 

πνόηενμκ πμζήζακηεξ ηαηὰ ηὴκ ἀημθμοείακ ημῦ Σοπζημῦ ημὺξ θόβμοξ εεὺξ ἅπακηαξ ζοκεηάλαιεκ.  
119

 Rossi Taibbi, Filagato da Cerami, Prolegomeni, xxvŔxxxvii; a revised stemma codicum on xxxix. 
120

 Rossi Taibbi, Filagato da Cerami, Prolegomeni, XXXII: ŖUn elemento di classificazione, del tutto esterno, è 

lřordine di successione delle omelie, che, se ενύειςξ ζοκηεηαβιέκαζ, appartengono alla stirpe delle famiglie 

bizantine; se invece sono disposte in ordine diverso, cronologico forse, ma non liturgico, si collocano nella 

tradizione italo-greca.ŗ 
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the chapel. The date of Philagathosř sermon is a matter of scholarly controversy, as it only may 

be inferred from the few known dates concerning the construction and decoration of the building. 

It was argued that at the end of the prooimion Philagathos alludes to a sermon he delivered that 

year at the encaenia of the Chapel, celebrated on 28 April 1140, when the great charter of 

endowment was issued.
121

 In light of this background, the delivery of the oration was assigned to 

29 June 1140, on the evidence of the 1140 charter. It is known that the construction of the 

Cappella Palatina began after Roger II assumed the royal title in 1130. The main parts of the 

structure must have been completed by 1140 when a royal charter of foundation was issued for 

the Chapel (28 April 1140). Then, the famous mosaic decoration must have been partially set in 

place by 1143. For this is the year recorded in the inscription at the base of the dome of the 

sanctuary. The decoration was completed only under Rogerřs son and successor, William I 

(1154Ŕ66).
122

 Nevertheless, as Kitzinger argued, the reference to the wall mosaics makes it more 

likely to have been written in the late 1140s or early 1150s. Consequently, Philagathosř reference 

to the oration delivered at the encaenia would refer to the commemoration of the original 

consecration, which Ŗundoubtedly did take place in the Cappella Palatina annually.ŗ
123

 In 

addition, a terminus ante quem may be suggested for the sermon. The fact that Philagathos refers 

to the king and not to the kings as he does in other sermons
124

 could indicate the time when 

Roger was king alone, that is before 8 April 1151 when Roger associated his son William I to the 

reign. Therefore, the latest date for the delivery of the sermon may have been the Feast of the 

Holy Apostles from the preceding year, 29 June 1150.
125

 

In the presence of Roger II, probably in the Cappella Palatina, Philagathos delivered one 

of his homilies ŖFor the Palm Sunday.ŗ
126

 The sermon includes a panegyric section devoted to 

the king. For the homilist the celebration has a twofold quality: it is both divine and royal, since 

the Ŗpious emperorŗ (ὁ εζεαὴξ ααζζθεὺξ) attended it:
127

 

                                                           
121

 G. Rossi-Taibbi, Filagato da Cerami, LV; for a discussion on the translation of the Philagathean phrase in 

question see below n° 417. 
122

 Otto Demus, The Mosaics of Norman Sicily (New York: Hacker Art Books, 1950), 25Ŕ27; E. Kitzinger, ŖThe 

Mosaics of the Cappella Palatina in Palermo: an Essay on the Choice and Arrangement of Subjects,ŗ The Art 

Bulletin 31, 4 (1949): 269Ŕ70; Guido Di Stefano, Monumenti della Sicilia normanna, 2nd ed. with additions by W. 

Krönig (Palermo, 1979): 37Ŕ40; Slobodan Ćurčić, ŖSome Palatine Aspects of the Capela Palatina in Palermo,ŗ DOP 

41 (1987): 125; Tronzo, The Cultures of his Kingdom, 15Ŕ16. 
123

 Kitzinger, ŖThe Date of Philagathosř Homily,ŗ 306. 
124

 Hom. 4, 23 (ed. Rossi-Taibbi, 31). 
125

 Hom. 27, 1Ŕ3 (ed. Rossi-Taibbi, 174Ŕ75); a partial English translation is available in W. Tronzo, The Cultures of 

His Kingdom. Roger II and the Cappella Palatina in Palermo (Princeton, N.J., 1997), 121; the text has been 

translated in Italian by Bruno Lavagnini, ŖFilagato da Cerami. Omelia XXVII, pronunziata dal pulpito della 

Cappella Palatina in Palermo,ŗ (Palermo, 1992), 9Ŕ10. 
126

 Hom. 50 (ed. Scorsus, Hom. 26, PG 132, coll. 541Ŕ549): ΔἮξ ηὴκ Βασθόνμκ· θέπεδ ἐκ ηῆ Πακὸνιῳ εἮξ ηὴκ θζηὴκ 

πανμοζίᾳ ημῦ ιεβάθμο ῥδβὸξ Ῥμβενίμο. 
127

 Hom. 50 (ed. Scorsus, Hom. 26, PG 132, coll. 541): ἧ ιὲκ μὖκ ἑμνηὴ δοζὶκ αβαγμιέκδ ιανιανοβαξ, εεία ηέ 

ἐζηζ ηαὶ ααζζθζηὴ. Οἷξ ιὲκ βὰν ηὴκ ζςηήνζμκ πνμιδκύεζ ἀκάζηαζζκ, ηαὶ ηὴκ ημῦ εακάημο ηαηάθοζζκ, ηαὶ ηὴκ ικ 

ἐπακόνεςζζκ, εεσηαξ ἀηηζζ πονζεύεηαζ. Οἷξ δὲ πμζηίθςξ αηὴκ ὁ εζεαὴξ ααζζθεὺξ ηαηεηόζιδζε ηῆ αημῦ 

πανμοζίᾳ, ηῆ ηκ ἀνπζενέςκ ἐκδδιίᾳ, ηῆ ημῦ ηθήνμο ικῳδίᾳ, ηῆ παιπθδεε δδιαβςβίᾳ, ααζζθζηή ἐζηζκ  

πακήβονζξ. Σίξ μὖκ ἔζηαζ ιμζ θόβμξ πνὸξ ἑηάηενα ιενζγόιεκμξ, ηαὶ ηῶ ἑμνηξ ιεβέεεζ ηαηάθθδθμξ, ηαὶ ααζζθζηῆ 

δόλῃ ἀνιόδζμξ; ὡξ κῦκ βε ηνέις ηαὶ δέδμζηα, ἱδξῶηη ῥαηλόκελνο, ηαὶ θόαῳ ηναημύιεκμξ, ηαὶ δεζθίᾳ ἐπόιεκμξ, ηαὶ 

ηὴκ ροπὴκ δεζθαζκόιεκμξ, ηαὶ ηὸκ κμῦκ ηναδαζκόιεκμξ, ηαὶ ηὴκ ηανδίακ παθθόιεκμξ, ηαὶ ηξ θςκξ ηὸκ ηόκμκ 

ἀκαημπηόιεκμξ, ὅηζ ααζζθζηαξ ἀημαξ πακηθ θόβμκ ἀθιονὸκ ηε ηα ἄημπμκ. 
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Therefore, the feast being illuminated by a double radiance is both divine and 

royal. The feast was kindled by divine rays in that it foretells the redemptive 

Resurrection, the dissolution of death, and our restoration, but the celebration is 

imperial in that the pious emperor has adorned it in various ways: by his presence, 

by the sojourn of the bishops, by the hymning of the clergy, by the immensity of 

the folk assembled. What, then, will be my discourse if is divided for each of two, 

yet corresponding to the greatness of the feast and suiting to the royal splendour? 

Truly I tremble now and I am afraid, sprinkled by sweat,
128

 seized by fear and by 

timidity withheld, petrified the soul, the mind shuddered,
129

 the heart quivering, 

the intensity of my voice faded, because I draw up a bitter and unfitting speech. 

 

 
Palermo, Cappella Palatina, mosaic of west wall of nave, Christ flanked by St. Peter and Paul (photo: 

Layne Cannon) 

The royal title given to Roger only allows us to place the sermon in the broad interval of his rule. 

Roger was crowned king on Christmas Day 1130 in Palermo and ruled alone, as we have seen, 

until 8 April 1151 when Roger associated his son William I to the reign. Therefore, the earliest 

                                                           
128

 The formulation ἱδξῶηη ῥαηλόκελνο is reminiscent of Synesius, Catastases, Oration 2, 5, 29: πμζάηζξ ἐλακέζηδκ 

πέναζειμξ, ἱδξηη ῥαηλφκελνο, ὁιμῦ ηὸκ ὕπκμκ ηαὶ ηὸκ δνυιμκ ἀπμθζπχκ, ὃκ ηαηαηείκαξ ἔθεοβμκ ὁπθίηδκ 

πμθέιζμκ·The fact that Philagathos inspired himself from Synesius is confirmed by a passage from Hom. 45 (ed. 

Scorsus, Hom. 21, PG 132 coll. 444 A) unambiguously based on Synesiusř text; see below, the discussion at pp. 72Ŕ

73. 
129

 The lexical choices are reminiscent of Gregory of Nyssařs description of mystical ascent; e.g. Gregory of Nyssa, 

De vita Mosis, 1, 43: ηὸ ζια ηῶ θυαῳ ηναδαζκυιεκμξ Ŕ Ŗhis whole body so trembled with fright.ŗ 
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date for the sermon is 15 April 1131, the date when the Palm Sunday fell in that year, 

respectively 19 March 1150, the date of the feast in that year. 

A narrower dating range is afforded by hom. 4 (ŖFor the Exaltation of the Precious and 

Life-Giving Cross,ŗ14
th

 September) preached at Rossano (Calabria), on account of Philagathosř 

reference in the epilogue to the Ŗfaithful kingsŗ (ημὺξ πζζημὺξ ικ ααζζθεξ) fighting Ŗthe 

impious Ishmaelitesŗ (ἀεέςκ Ἰζιαδθζηκ).
130

 As Stefano Caruso pointed out, the usage of plural 

hints at a moment when the royal throne was occupied by two sovereigns.
131

 There are two 

admissable instances of co-rulership: a) when Roger II and William I co-ruled between 8 April 

1151 and 26 or 27 February 1154 (the latter being the date of King Rogerřs demise); b) when 

William I associated his three-year-old son Roger to kingship in 1156 until 1161 when Roger 

was killed amid a general baronial rebellion; this revolt was also accompanied by a Muslim 

revolt in Sfax Ŗagainst all the Franks and the local Christians.ŗ
132

 However, Philagathosř sole 

indication of the Ŗthe impious Ishmaelitesŗ and the Ŗpious kingsŗ without any hint at the revolt of 

the Norman barons makes the former period (i.e. between 8 April 1151 and 26 or 27 February 

1154) more likely as it befits Rogerřs struggles to secure his conquered towns on the north 

African coast. Furthermore, if we follow this hypothesis, considering that the feast of the 

Exaltation of the Crossŗ falls on 14 September, then the sermon was delivered either in 1151, or 

in 1152, or in 1153. 

Philagathos appears to have alluded to the political upheavals from Sicily. In another 

homily for the Palm Sunday pronounced in Messina, the homilist prayed to God for Ŗour pious 

sovereign, the mightiest King William, to guard his rule in many years and to humble those who 

oppose (ἐκακηζμοιέκμοξ) him.ŗ
133

 The reference to the kingřs opponents may point to the 

baronial revolts in Sicily and on the south Italian mainland between 1155 and 1157. The gravity 

of these revolts was heightened by the dual intervention of German and Byzantine forces on the 

mainland, which threatened the very existence of William Iřs new kingship. Philagathos may 

allude to this context, and in this connection we may further note that precisely in the city of 

Messina, William gathered his army and fleet and launched his expedition against Brindisi in the 

spring of 1156. Another option for interpreting Philagathosř ἐκακηζμφιεκμζ is the major baronial 

revolt which started with the murder of Maio of Bari in 10 November 1160, during which the 

king and his family were taken prisoner and the heir of the throne, Roger, was killed (March 

1161).
134
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 Hom. 4 (ed. Rossi-Taibbi, 23Ŕ31): ΔἮξ ηὴκ Ὕρςζζκ ημῦ ηζιίμο ηαὶ γςμπμζμῦ ηαονμῦ· θέπεδ ἐκ ηῶ ἄιαςκζ ηξ 

ἀνπζεπζζημπξ.  
131

 Caruso, ŖNote di cronologia filagatea,ŗ 201Ŕ201. 
132

 Alex Metcalfe, The Muslims of Medieval Italy (Edinburgh: Edinburgh University Press, 2009), 172. 
133

 Hom. 52 (ed. Caruso, 121Ŕ123): Πνὸξ ημύημζξ δὲ δζὰ πακηὸξ πενεολώιεεα πὲν ημῦ εζεαμῦξ ικ ααζζθέςξ, 

ημῦ ηναηαζμηάημο ῥδβὸξ Γμοθζέθιμο, ημῦ θοθάηηεζεαζ ηὸ ηνάημξ αημῦ ἐκ ημξ πνόκμζξ ιαηναίςζζ ηαὶ πὸ ημὺξ 

πόδαξ αημῦ ηαπεζκμῦζεαζ ημὺξ ἐκακηζμοιέκμοξ αηῶ [...]. Cf. Caruso, ŖNote di cronologia filagatea,ŗ 210Ŕ212. 
134

 Hubert Houben, Roger II of Sicily: A Ruler Between East and West, trans. Graham A. Loud, Diane Milburn 

(Cambridge: Cambridge University Press, 2002), 166Ŕ171; these revolts in Sicily and the Italian mainland coincided 

with the Muslim revolts against the Normans from the north African coast; see for this, Alex Metcalfe, The Muslims 

of Medieval Italy, 172Ŕ175. 
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Another homily with a terminus post quem is hom. 6.
135

 The Italo-Greek manuscript 

tradition records that homily was preached at the Monastery of Christ Saviour (San Salvatore) in 

Messina shortly after the death of the first cantor.
136

 It opens with the preacherřs confession of 

being seized by grief and not being able to withhold his tears as he beholds the empty seat of the 

first cantor.
137

 Stefano Caruso insightfully explained that in all likelihood the first cantor recalled 

in this sermon is the monk Cyprian mentioned in a document from 1141 as signed by the first 

cantor Cyprian (Κοπνζακυξ Πνςημράθηδξ) implying, therefore, that this homily was delivered 

after that year.
138

 Moreover, probably Cyprian was one of the twelve monks from Rossano 

invited by King Roger II a little before 1130 to inhabit the new monastery of Messina.
139

 Thus, 

he must have been an old acquaintance with Philagathos, himself a monk from the monastery of 

Theotokos Odegetria of Rossano. 

 

The Author and His Time: Preaching, Monasticism and Greek Culture 

 

Philip-Philagathos the Philosopher more commonly referred to as Philagathos, the name 

he assumed, after becoming a monk in Rossano at the Monastery of New Hodegetria in Calabria 

emerges as a fascinating figure of Byzantine culture and monasticism.
140

 He was probably born 

in the last quarter of the XI
th 

century in northeastern Sicily, at Cerami a small town between 

Nicosia and Troina, which in 1063 witnessed a momentous battle fought between the Arabs and 

the Normans in their conquering of Sicily.
141

 Renowned for his distinguished learning as the 

epithet ὁ θζθόζμθμξ certifies
142

 he turns out to be one of the most important representatives of 
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 Hom. 6 (ed. Rossi-Taibbi, 37Ŕ44). 
136

 This is indicated in the Italo-Greek branch of the manuscript (θέπεδ ἐκ ηῆ ιεβάθῃ ιμκῆ ημῦ ςηνμξ 

Ἀηνςηδνίμο ἀπμεακυκημξ ημῦ πνςημράθημο Ŕ ŖPronounced at the Great Monastery of the Saviour of the 

Promontory <in Messina> after the death of the protopsaltŗ). See Rossi-Taibbi, 1969: LV. 
137

 Hom. 6, 1 (ed. Rossi-Taibbi, 37). 
138

 S. Caruso, ŖNote di cronolgia filagatea (Omelie IV, VI e IX di Rossi Taibbi),ŗ SicGymn, 31 (1978): 209. 
139

 Timothy Miller, Luke of Messina: Typikon of Luke for the Monastery of Christ Saviour (San Salvatore) in 

Messina, in BMFD, 637. 
140

 The fact that Philippos the Philosopher also had a monastic name is proved by the following inscription contained 

in the codex Vaticanus Barberinus Gr. 465, which gives both the names of this author αίαθμξ ημῦ ζμθςηάημο ηαὶ 

θμβζςηάημο Φζθίππμο ημῦ Κεναιίημο ημῦ δζὰ ημῦ εέζμο ηαὶ ἀββεθζημῦ ζπήιαημξ ιεημκμιαζεέκημξ Φζθαβάεμο 

ιμκαπμῦ. ŖA book of the wisest and most educated Philippos of Cerami, who, upon embracing the divine and 

angelic appearance changed his name to Philagathos the Monkŗ in Rossi-Taibbi, Filagato da Cerami. Omelie, xxiv, 

n. 25 and xxxvi. 
141

 The exact location and the very name of Cerami has been to some extent a matter of debate in the scholarship 

since it can denote as well locality from Calabria; see Cristina Torre, ŖUn intellettuale greco di epoca normanna: 

Filagato da Cerami e il De mundo di Aristotele,ŗ Miscellanea di Studi Storici 15 (2008): 84Ŕ85; Lucà, ŖNote per la 

storia della cultura greca della Calabria Medioevale,ŗ Archivio Storico per la Calabria et la Lucania 74 (2007), 88, 

n. 145; Falkenhausen, ŖIl monachesimo greco in Siciliaŗ in La Sicilia rupestre nel contesto delle civiltà 

mediterranee, ed. C.D. Fonseca (Galatina: Congedo, 1986), 173. 
142

 Philagathosř name was associated with the appellative Řthe Philosopher,ř which was persistently used alongside 

his new monastic name as for instance in the Codex Matritensis Graecus 4554: ὁιζθία Φζθαβάεμο πόκδια ημῦ 

θζθμζόθμο or in the Codex Ambrosianus Graecus 196: Πόκδια Φζθαβάεμο ιμκαπμῦ ημῦ θζθμζόθμο. 
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the intense cultural renewal from the Norman Kingdom of Sicily, most notably during the reigns 

of Roger II (1130Ŕ1154) and William I (1154Ŕ1166).
143

  

His learning, which probably brought him the appelative Řthe philosopherř Ŕ ὁ θζθμζόθμξ 

Ŕ strikes the reader somewhat unexpected, since it seems to have been accomplished by self-

sustained efforts in a career that is generally confined to Southern Italy. In a homily delivered in 

his fatherland in the Church of Saint Andrew Ŕ ἐθέπεδ ἐκ ηῆ παηνίδζ αημῦ ἐκ ηῶ καῶ ημῦ 

ἀπμζηόθμο Ἀκδνέμο Ŕ, Philagathos speaks of his education and describes himself of being 

nurtured there Ŗwith the milk of primary education.ŗ
144

 

 

ŖThe argument of the present feast is for me the payment in full of an old 

obligation, not the showing off of wisdom. For I have not come adorned with 

words nor to be seen eager for honor in my fatherland through a more charming 

and impressive speech. Well, I wish, as it could be, to pass over my love of 

knowledge by shunning the puffing of vain glory. But since this holy shrine of the 

First-Called [of the Apostles, i.e. St. Andrew] served us as a nurse, by offering the 

nipple of the first lessons, and by bestowing [us] the learning of the holy letters 

just like streams of milk, yet neither in abundance nor feeding us to satiety, but 

just as much as [those] breasts past their prime could gush forth, save that it laid 

down the means for the [future] fulfillment. Well then, I render back to this 

Church, as to a nurse, the payment for my upbringing, fulfilling the retribution for 

the benefits referred to by the proverb [cf. Ex, 21:23Ŕ25; Lev. 24:18Ŕ21; Deut. 

19:21]. And I become fellow-worshipper with you, o gathering most beloved by 

God, and I delight in the dear soil, seeing my fatherland piously celebrating the 

commemoration of [our] saints. Well, I shall be for you celebrant of the spiritual 

banquet, if it pleases you. On the other hand, you, as virtuous guests, receive with 

pleasure that which was set forth, by consuming these [offerings] gladly with the 

teeth of the mind, so that we should leave henceforth by taking profit for our 

soul.ŗ 

 

ιμὶ ηξ πανμφζδξ ἑμνηξ  δζάθελζξ παθαζμῦ πνέμοξ ἐζηὶκ ἔηηζζζξ, μ ζμθίαξ 

ἐπίδεζλζξ· μ βὰν θυβμζξ ὡνασζεδζυιεκμξ ἣης, μδὲ θζθυηζιμξ ὀθεκαζ ηῆ 

παηνίδζ ιακπξσηέξᾳ γιψηηῃ θαὶ πνκπηθῇ,
145

 ηὴκ δř ἐιήκ, ὡξ ἂκ ἔπμζ, 

θζθμζμθίακ θακεάκεζκ ἐεέθς, ηξ ηεκξ δυλδξ ἐηηθίκςκ ηὸ θφζδια. Ἀθθ᾿ ἐπεζδὴ 

ὁ Ἧενὸξ μὗημξ ημῦ Πνςημηθήημο ζδηὸξ παζδόεεκ ιξ μἷα ηζεδκὸξ ἐιαζεύζαημ, 

ηκ πνώηςκ παζδεοιάηςκ παναζπὼκ ηὴκ εδθήκ, ηαὶ ηκ Ἧενκ βναιιάηςκ ηὴκ 

ιάεδζζκ ὡξ βάθαηημξ ῥμὰξ ἐπζδμὺξ, μ δαρζθξ ιὲκ μδ᾿ εἮξ ηόνμκ, ἀθθ᾿ μἷα ἂ 

                                                           
143

 S. Lucà, ŖI Normanni e la Řrinascitař del sec.XII,ŗ Archivio Storico per la Calabria e la Lucania 60, (1993): 1Ŕ

91; P. Canart, ŖLe livre grec en Italie méridionale sous les règnes normand et souabe: aspects matériels et sociaux,ŗ 

Scrittura e civiltà 2 (1978): 103Ŕ162; G. Cavallo, ŖLřetà normanna. Vicende di libri e di testi fra Palermo e 

Bisanzio,ŗ I Bizantini in Italia, ed. Guglielmo Cavallo, Vera von Falkenhausen, Marcello Gigante (Milan: Libri 

Scheiwiller, 1982), 542Ŕ581; id., ŖLa trasmissione scritta della cultura greca antica in Calabria e in Sicilia tra i secoli 

X-XV. Consistenza, tipologia, fruizione,ŗ Scrittura e civiltà 4 (1980): 157Ŕ245. 
144

 Hom. 18, 1 (ed. Rossi-Taibbi, 118). 
145

 The formulation appears indebted to the Vita et Miracula Niconis, Vita et miracula (e cod. Kutlumus. 210), 208, 

16: ηαὶ ημξ μἮηείμζξ ααδίγςκ πμζὶκ ὁ πνὸ ιζηνμῦ ἄθςκμξ ηαὶ ἀβαεκ ἐθπίδςκ εἮξ ἅπακ ἔνδιμξ, ιακπξσηέξᾳ 

γιψηηῃ θαὶ πνκπηθῇŕημζμῦημκ βὰν  πενζπάνεζαŕηὴκ Ἦδίακ ἐηάθεζ ζφγοβμκ ἐλ ὀκυιαημξ. 
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ιαγὸξ πδβάζῃ πανήθζημξ, πθὴκ ὅηζ ηὰξ εἮξ ηεθείςζζκ ηαηέααθεκ ἀθμνιάξ· 

ἀπμδίδςιζ θμζπὸκ ηὰ ηνμθεα ηῆ ηηθεζίᾳ ηαύηῃ, ὡξ ηζεδκῶ, πθδνκ ηὴκ ηξ 

πανμζιίαξ ἀκηζπεθάνβςζζκ. Καὶ ζοκεζαζώηδξ ικ, ὦ εεμθζθέζηαημκ ἄενμζζια, 

βίκμιαζ, ηαὶ βάκκοιαζ ηὸ θίθμκ ἔδαθμξ ηὴκ παηνίδα
146

 ὁνκ ηὰξ ηκ ἁβίςκ 

ικήιαξ εζεαξ ἑμνηάγμοζακ. βὼ ιὲκ μὖκ ἑζηζάηςν, εἮ δμηε, θμβζηξ ικ 

πακδαζζίαξ βεκήζμιαζ· ιεξ δὲ ὡξ δαζηοιυκεξ ζπμοδαμζ, ιεεř δμκξ ηὰ 

πνμηεεέκηα εἮζδέλαζεε, ἁνπαθέςξ αηὰ ημξ ηξ δζακμίαξ ὀδμῦζζ ηαηέδμκηεξ, ἵκř 

ἀπέθεμζιεκ ἐκηεῦεεκ ηανπςζάιεκμζ ηξ ροπξ ηὴκ ὠθέθεζακ. 

 

Philagathosř desire for learning initiated in his fatherland, as he states, was accomplished 

in the other monastic libraries of Southern Italy, preeminently at Rossano in Calabria at the 

Monastery of New Hodegetria where he became a monk. However, the amount of learning 

displayed in his sermons and his scholarly interests could make one wonder if he had studied at 

Constantinople at some moment of his career. Considering Philagathosřs propensity to speak 

about himself he would probably prided himself on recounting such a voyage in his sermons.
147

 

It is however likely that he went as a pilgrim to Jerusalem since in hom. 54 while describing the 

location of Zebedeeřs house in Jerusalem in a lofty place Philagathos declares that the house is 

indeed in such a position Ŕ ὡξ ηαὶ ιεξ αηαξ ὄρεζζκ Ἧζημνήζαιεκ Ŕ Ŗas we have observed 

with our own eyes.ŗ
148

  

Philagathos preached throughout the Norman Kingdom. Besides Rossano, we find him in 

Palermo, in the Cappella Palatina, in the Church of St. John of the Hermits (San Giovanni degli 

Eremiti), at Cerami, his birthplace, as we have seen, at Reggio, at Taormina, in the church of the 

Monastery of the Holy Saviour in Messina.
149

  

Overall, from Philagathosřs rhetorical exhortations to various congregation we may note 

his fondness for mystical vocabulary, further suggesting a spiritual relationship between fellow-

initiates. The mystical vocabulary is usually connected with references to the Eucharist and 

confession.
150

 From these texts we may draw several conclusions about the composition of his 

audience. Thus, the sermon for the Feast of St. Philip the Apostle imparts to us an interesting 

information concerning the presence of a throng of poor people at the liturgical celebration 

                                                           
146

 Philagathosř formulation is reminiscent of Vita et Miracula Niconis, 4, 4: ηυ ηε θίθμκ ηαὶ παηνῶμκ ἔδαθμξ. Cf. 

Gregory of Nazianzus, In laudem Athanasii (orat. 21), PG 35, coll. 1097 A: ἀθθά ιμζ πανῃηήζες ηὸ θίθμκ ἔδαθμξ  

παηνίξ […]. 
147

 M.B. Foti, Il monastero del S. mo Salvatore in lingua phari. Proposte scrittorie e coscienza culturale, (Messina, 

1989), 107; Gaşpar, ŖPraising the Stylite in Southern Italy: Philagathos of Cerami on St. Symeon the Stylite,ŗ 95; cf. 

Torre, ŖUn intellettuale greco di epoca normanna: Filagato da Cerami e il De mundo di Aristotele,ŗ 87; cf. Lucà, 

ŖNote per la storia della cultura greca della Calabria Medioevale,ŗ 85. 
148

 Hom. 54 (ed. Scorsus, Hom. 27, PG 132, coll. 568A); for additional evidence for this trip of Philagathos see 

Torre, ŖUn intellettuale greco di epoca normanna,ŗ 87Ŕ88. 
149

 Cf. Rossi Taibbi, Sulla tradizione manoscritta, 70Ŕ71. Cf. Appendix 4. 
150

 An illustrative example is Hom. 14, 1 (ed. Rossi-Taibbi, 92): Μοζηζηὸκ ικ δεπκμκ  εευθεηημξ ημῦ 

Δαββεθίμο θςκὴ πνμηίεδζζ ζήιενμκ, μ ζςιαηζηξ ηνοθξ αἴηζμκ, ἀθθὰ ροπζηξ ἀπμθαφζεςξ πνυλεκμκ. αοημὺξ 

μὖκ, ἀβαπδημί, πνὸξ ηὴκ ἑζηίαζζκ ἑημζιάζςιεκ, ηαηέδμκηεξ ἁνπαθέςξ ηὰ κμήιαηα, ὡξ ἐδέζιαηα, ἵκř ἀπέθεμζιεκ 

ἕηαζημξ ημνεζεέκηεξ ηξ μνακίμο ηνμθξ, ηξ ιὴ αανοκμφζδξ ηυνῳ ηὸ ζια, ἀθθř ἐθαθνοκμφζδξ ημῦ κμῦ ηὸ 

πηενὸκ πνὸξ ηὴκ ἄκς θμνάκ, ηαὶ ἀπὸ ηκ βδΐκςκ ηαὶ παιενπκ ἀκαβμφζδξ πνὸξ ηὰ μνάκζα. 
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(«πάνεζηζ βάν, ὡξ ὁνηε, πεκμιέκςκ ἐκηαῦεα πθδεφξ»).
151

 He preached in front of distinguished 

audiences as in the famous sermon delivered in the Cappella Palatina in Palermo for the feast of 

the Holy Apostles, Peter and Paul,
152

 or the sermon for the Palm Sunday pronounced in the 

presence of King Roger in Palermo.
153

 There are sermons pronounced in front of monastic 

congregations, as is for instance the sermon ŖOn the Widowřs Sonŗ pronounced at the Monastery 

of the Saviour in Messina. Philagathos calls his congregation Ŗcompany gathered by Godŗ («ὦ 

εεμζφθθεηηε είαζε»).
154

 Similarly, in hom. 34 the preacher refers to his monastic audience as 

Ŗassembly of fathersŗ («ὦ παηένςκ ὁιήβονζξ»).
155

 In other places he calls them brothers 

(ἀδεθθμί) which might equally indicate a monastic congregation.
156

 In hom. 68, Philagathos 

details the composition of his audience as fathers (παηένεξ), brothers (ἀδεθθμὶ) most beloved 

children (ηέηκα πνὸζθζθέζηαηα) and honorable women (ηίιζα βύκαζα).
157

 Likewise, in hom. 32, 

Philagathos refers to his congregation as made from every gender and age (πακηὸξ βέκμοξ ηαὶ 

θζηίαξ).
158

 

 

How much more splendid is today the attendance at the teaching discourse and 

brighter now [appears] to me the gathering of people, because every kind and 

every age has run to the feast and made the assembly shine like the light of the 

rainbow; and today the Church sets before us truly a meadow of spring which 

blows out the graces of spiritual flowers. Well, I had felt the same as some 

unskilled musician at a populous festival urged on to strike the many-stringed 

instrument and sing a melody both sweet and harmonious. But what shall I do? I 

will move this sour and discordant tongue and the mother of the Word will order 

my speech for the benefit of my listeners. 

 

                                                           
151

 Hom. 17, 2 (ed. Rossi-Taibbi, 111): […] βὼ ημίκοκ, ὁνκ ηὸκ Ἧενὸκ ημῦ ιεβάθμο Φζθίππμο ζδηὸκ ηῆ ημῦ θαμῦ 

πθδεύσ ζηεκμπςνμύιεκμκ, ηὴκ πὸ Θεμῦ δμεεζακ πάνζκ ημξ ἁβίμζξ ἐηπθήηημιαζ, ηαὶ ζζβῆ πανεθεεκ ηὴκ πακήβονζκ 

μη ἀκέπμιαζ. Ἄθθμξ ιὲκ μὖκ ἄθθμ ηζ ηῆ ἑμνηῆ ημῦ ἀπμζηυθμο ζοκεζζεκέβηςιεκ· ὁ ιὲκ ἀβνοπκίακ πάκκοπμκ ηαὶ 

πανζζηενίμοξ ᾠδάξ, ὁ δὲ πκεῦια ζοκηεηνζιιέκμκ ηαὶ δέδζζκ πνέπμοζακ, ἄθθμξ ηὴκ ηκ ἐπηαζζιέκςκ ιεηάκμζακ, 

ἕηενμξ ηὸκ πνὸξ ημὺξ πέκδηαξ ἔθεμκ (πάνεζηζ βάν, ὡξ ὁνηε, πεκμιέκςκ ἐκηαῦεα πθδεφξ), ηαὶ ἄθθμξ ἄθθμ ηζ 

πνμζεκέβηςιεκ, ηαὶ ηεκὸξ ὀθεήης ιδδείξ. ŖAccordingly, when I behold the holy shrine of great Philip cramped 

with a crowd of people I am amazed at the grace given by God to [his] saints, and I cannot endure to pass by the 

festival in silence. Therefore, let one contribute one thing, one another for the feast of the apostle. Let one offer a 

vigil lasting all the night and thanksgiving odes, other a contrite heart and befitting prayers, another repentance for 

sins, another one compassion for the poor Ŕ for a throng of poor people is present here, as you see, Ŕ and another 

something else and let no one be seen empty.ŗ 
152

 Hom. 27 (ed. Rossi-Taibbi, 174Ŕ182); see for the text, Part II, chapter 2.1., ŖDescriptions of Works of Art: the 

Ekphrasis of the Cappella Palatina,ŗ 98Ŕ108. 
153

 Hom. 50  (ed. Scorsus, Hom. 26, PG 132, coll. 541Ŕ549); the text is cited above at p. 29.  
154

 Hom. 6, 1 (ed. Rossi-Taibbi, 45). 
155

 Hom. 34, 1 (ed. Rossi-Taibbi, 232). 
156

 Hom. 6, 19 (ed. Rossi-Taibbi, 52); Hom. 19, 18 (ed. Rossi-Taibbi, 130). See also Hom. 43, cod. Matrit. Gr. 4554, 

f 181
v
,«ὦ παηένεξ ηαὶ ἀδεθθμὶ». 

157
 Hom. 68, cod. Matrit gr. 4554, f 183

v
: Δβὼ ιέκ, ὦ παηένεξ ηαὶ ἀδεθθμὶ ηαὶ ηέηκα πνὸζθζθέζηαηα ηαὶ ηξ ἁβίαξ 

ἐηηθδζίαξ ηνύθδια ηαὶ ηίιζα βύκαζα, δεδζὼξ ηὸκ ημῦ Θεμῦ θόαμκ, ηαὶ ηξ ἐιξ ροπξ ηὴκ αθάαδκ ηαὶ ἀπχθεζακ, ὡξ 

εἮηὸξ κμοεεη, παναζκ ηαὶ δζδάζης, ὡξ πνέμξ ημῦημ ἐιμί, ηαὶ δζάηαβια ηξ εείαξ Γναθξ, ηό βε ἐζηὶκ ημῦ Κονίμο 

ηαὶ Θεμῦ ηαὶ ςηνμξ ικ Ἰδζμῦ Υνζζημῦ πνὸξ ἀκαλίμοξ ἀκενώπμοξ. 
158

 Hom. 32, 1 (ed. Rossi-Taibbi, 221). 
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Ὡξ θίακ ιμζ θαιπνμηένα ηὴκ ζήιενμκ  ηξ δζδαζηαθίαξ ἀηνυαζζξ, ηαί ιμζ 

θαζδνυηενμκ κῦκ ημῦ θαμῦ ηὸ ζοκάενμζζια, πακηὸξ βέκμοξ ηαὶ θζηίαξ 

δεδναιδηυημξ εἮξ ηὴκ πακήβονζκ, θαὶ θαζάπεξ ἐλ ἴξηδνο αγαῖο ἀπνζηίιβεηλ 

πνηνχλησλ ηὴλ
159

 ζφκαλζκ, ηαὶ θεζιὼκ ἐανζκὸξ ἀηεπκξ ικ  ηηθδζία 

δείηκοηαζ ζήιενμκ, θμβζηκ ἀκεέςκ ἀπμπκέμοζα πάνζηαξ. βὼ δὲ ηαηὸκ 

ἐπεπυκεεζκ ἀπείνῳ ηζκὶ ιμοζζηῶ ἐκ πμθοπθδεε πακδβφνεζ πνμηνεπμιέκῳ ηζκζαζ 

πμθφπμνδμκ ὄνβακμκ, ηαὶ ιέθμξ ᾆζαζ θζβονυκ ηε ηαὶ ἐκανιυκζμκ. Ἀθθὰ ηί πάες; 

βὼ ιὲκ ηζκήζς ηὴκ βθηηακ ηαφηδκ ηὴκ ἀβθεοη ηε ηαὶ ἄιμοζμκ,  δὲ ημῦ 

Λυβμο ιήηδν ῥοειίζεζ ηὸκ θυβμκ πνὸξ ηὴκ ηκ ἀημουκηςκ ὠθέθεζακ. 

 

In other sermons, Philagathos speaks of his ill condition and desire to preach.
160

 

Undoubtedly, for reaching the distant corners of the kingdom, Philagathosř preaching presuposed 

a strenuous effort. This is echoed in the homily for the Feast of Saint Pankratios. The homilist 

speaks of the toils he endured as he journeyed from Palermo to Taormina for celebrating the 

major local feast.
161

 

 

And even if we have become very weary with regard to the body in consequence 

of our trip from Palermo, yet we must do violence to our weakness and for the 

splendour of the feast we must furnish the addition of our sermon; for the 

weakness of the body will not prevail that much as to make our pursuit for 

virtuous deeds more spiritless. 

 

Κἂκ βμῦκ ἐη ηξ Πακμνιεεκ ὁδμζπμνίαξ βεβόκαιεκ ηὸ ζια ηαηάημπμζ, ἀθθὰ 

αζαζηέμκ ικ ηὴκ ἀζεέκεζακ, ηαὶ ηῆ θαιπνόηδηζ ηξ ἑμνηξ πμνδβδηέμκ ηὴκ ημῦ 

θόβμο πνμζεήηδκ· ιδδὲ βὰν ημζμῦημκ Ἦζπύζεζ ἀζεέκεζα ζώιαημξ, ὡξ ηὴκ πενὶ ηὰ 

ηαθὰ ζπμοδὴκ ἀιαθοηένακ ἐνβάζαζεαζ. 

 

Often Philagathosř career is associated with a presumed creation of an office Ŕ ὀθθίηζμκ 

Ŕ of preaching by the Normans, which would suggest the existence of an institutionalized control 

over religious education.
162

 In the prooimion of hom. 53 he seems to refer to a teaching dignity Ŕ 

                                                           
159

 Philagathos appropriates the construction from Gregory of Nyssařs description of the outward appearance of the 

sacred tent of witness; cf. Gregory of Nyssa, In Canticum canticorum (homiliae 15), GNO 6, 44, 5Ŕ7: […] 

ζφβηναημκ ἐη πάκηςκ, θαζάπεξ ἐλ ἴξηδνο αγαῖο ἀπνζηίιβεηλ ἐπνίεη ηὴλ αβὴκ ημῦ θάζιαημξ. ŖA blend of all 

these, it made the brightness of the cloth shine like that of the rainbowŗ (trans. Norris, 47). 
160

 A fine example is the homily ŖFor the Man who Owed Ten Towsand Talents,ŗ pronounced in the archiepiscopal 

church of Rossano; Hom. 2, 1 (ed. Rossi-Taibbi, 10): ΟἯ παζδμηνίααζ ηαὶ ηκ κέςκ δζδάζηαθμζ ηυηε πνὸξ ἐπίδμζζκ 

ηκ ιαεδιάηςκ ἵεζεαζ ηεηιαίνμκηαζ ηὰ ιεζνάηζα, ὅηακ ἑηυκηα πνὸξ ηὸ δζδαζηαθεμκ εαιίγςζζ, ιήηε ηὴκ ἀπεζθὴκ 

ηκ ιοζηαβςβκ, ιήηε ηὰξ ιάζηζβαξ ηκ παζδαβςβκ ἀκαιέκμκηεξ, ἀθθř ἐκδεθεπ ηαὶ ιεηř ἐπείλεςξ πμζμῦκηεξ ηὴκ 

ηκ ιαεδιάηςκ ἀκάθδρζκ. Οὕηςξ ἐβὼ ηὴκ ηαηὰ Θεὸκ ικ πνμημπὴκ ηεηιαίνμιαζ, θίθμκ ἀηνμαηήνζμκ, ὅηζ ιε, ηαὶ 

ἀπεζνδηυηα πμθθάηζξ πνὸξ ημὺξ πυκμοξ ημῦ ζχιαημξ, δζακζζηᾶ πνὸξ ηὴκ δζδαζηαθίακ ηὸ ιέηενμκ πνυεοιμκ. ŖThe 

gymnastic masters and the teachers of the young at that moment urge the lads to rush to the lessons when they are 

wont to come willingly to the school, neither by awaiting the threats of the teacher, nor the whips of the trainer, but 

by making the acquirement of knowledge continuous and with haste. In this manner, I urge your progress toward 

God, beloved auditory, that even when I am often disheartened by the sufferings of my body, I stand up ready for your 

teaching.ŗ Another important example is Hom. 9, 1 (ed. Rossi-Taibbi, 61); the text is cited at p. 82Ŕ83. 
161

 Hom. 29, 1 (ed. Rossi-Taibbi, 191): θέπεδ ἐκ ηῆ ἑμνηῆ ημῦ ἁβίμο Παβηναηίμο εἮξ ηὸ Σαονμιέκζμκ. 
162

 Carolina Cupane, ŖFilagato da Cerami θζθόζμθμξ e δζδάζηαθμξ: Contributo alla storia ed alla cultura bizantina in 

età normanna,ŗ Siculorum Gymnasium n.s. 31 (1978): 9Ŕ16; Rossi Taibbi, ŖProlegomeni,ŗ LIII, noticed that 
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δζδαζηαθζηὴ ἀλία Ŕ which apparently has been assigned to him by a vote (ρθμξ) that promoted 

him as the first of the revered clergymen (πνημξ ηξ Ἧενξ θμβάδμξ ηκ ηζιίςκ Ἧενέςκ 

βεκόιεκμξ).
163

 

 

Who will then provide me with speech that can be divided into three and adapted 

for each part [of the public]? For it would have been better to award the teaching 

dignity to those who are the first in age and speech. But since your votes have 

prevailed and with the grace of the Holy Spirit I was promoted Ŕ unwilling Ŕ to 

this function, becoming the head from the saintly chosen of the honoured priests, I 

proceed to my didactic speech, trusting in your prayers, as I will interpret for you 

today, as powerful I can, these holy sayings of the Gospel that were read aloud to 

your ears. 

 

Σίξ μὖκ θόβμκ πανάζπμζ ηνζπῆ ιενζγόιεκμκ ηαὶ πνὸξ ἑηάηενμκ ιένμξ 

ζοκανιμγόιεκμκ; πνκ βὰν ηὴκ δζδαζηαθζηὴκ ἀλίακ παναπςνζαζ ημξ θζηίᾳ 

ηαὶ θόβῳ πνμέπμοζζκ. πεὶ δὲ  ιεηένα ρθμξ ἐηνάηδζε ηαὶ ηῆ ημῦ ἁβίμο 

Πκεύιαημξ πάνζηζ ἄηςκ πνὸξ ηὸκ ααειὸκ ημύημκ ἀκήπεδκ, πνημξ ηξ Ἧενξ 

θμβάδμξ ηκ ηζιίςκ Ἧενέςκ βεκόιεκμξ, ηαξ ιεηέναζξ επαξ πεπμζεὼξ ἐπὶ ηὸκ 

δζδαζηαθζηὸκ θόβμκ ἵδιζ, αηαξ ηὰξ ζήιενμκ ἀκαβκςζεείζαξ ικ Ἧενὰξ ημῦ 

Δαββεθίμο ῥήζεζξ ηαξ ιεηέναζξ ἀημαξ, ὡξ δοκαηόκ, ἐλδβμύιεκμξ. 

 

Carolina Cupane thought that this prooimion might allude to the creation of a didactic 

career by Roger II for a body of preachers, following the Byzantine model represented by the 

office of didaskaloi, whose origin is commonly traced back to an initiative of Patriarch Nicholas 

Grammatikos (1084Ŕ1111) and later, to the famous novella of Alexios Komnenos from 1107 to 

which Philagathos would have alluded according to Cupane.
164

 We only know that Sabas from 

Misilmeri, styled as Philagathosř disciple, became later a preacher as a sermon of his is 

preserved among the works of our author. This indicates that Philagathos was involved in 

teaching as well.
165

 If for Constantinople this order of preachers is disappointingly hard to find, 

for the Norman Kingdom nothing of the kind can be traced whatsoever.
166

 Jean Darrouzès
 
 

pointed out that the rather generic reference to a δζδαζηαθζηὴ ἀλία should not be read according 

                                                                                                                                                                                           
Philagathos possessed a δζδαζηαθζηὴ ἀλία and furthermore suggested that the very styling of Philagathos as ὁ 

θζθόζμθμξ is to be connected to an ὀθθίηζμκ of preaching. 
163

 Hom. 53, 1 (ed. Caruso, 124). 
164

 Cupane, ŖFilagato da Cerami θζθόζμθμξ e δζδάζηαθμξ,ŗ 15; for the novel of Alexios Komnenos see Gautier, 

ŖLřédit dřAlexis I
er

 Comnène sur la réforme du clergé,ŗ Revue des études byzantines 31 (1973): 165Ŕ201; the 

hypothesis proposed by Carolina Cupane has been received with diffidence in the scholarship; cf Santo Lucà, ŖI 

Normanni e la Řrinascitař del secolo XII,ŗ 78Ŕ79 considers as entirely arbitrary the suggestion that the Normans set 

an order of preachers; equally Gaşpar, in ŖPraising the Stylite in Southern Italyŗ 96, regards as questionable the 

hypothesis of Cupane as to the institutionalization of religious teaching in the Norman Kingdom. 
165

 Sabařs homily is extant in the Matrit. Graec. 4554 among the homilies of Philagathos, and was edited by Stefano 

Caruso, ŖUnřomilia inedita di Saba di Misilmeriŗ in Byzantino–Sicula II: Miscellanea di scritti in memoria di 

Giuseppe Rossi Taibbi (Palermo: Istituto Siciliano di Studi Bizantini e Neoellenici, 1975), 139Ŕ164.  
166

 Michael Angold, Church and Society in Byzantium under the Comneni, 1081–1261 (Cambridge: Cambridge 

University Press, 1965), 60, 91Ŕ92, remarked that no seals have been preserved and that Ŗthey could scarcely have 

constituted an orderŗ (92). 
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to the institutional framework of Constantinople.
167

 In fact Philagathos as a hieromonk 

(Ἧενμιυκαπμξ) does not exactly match the profile of the didaskaloi that appear in twelfth century 

Byzantium, since these are not known to have been hieromonks. Although we would like to 

know more about the δζδαζηαθζηὴ ἀλία of Philagathos or about the presumed knowledge of 

Alexiosř novel what remains however clear is that the Norman kings supported his missionary 

activity. 

Philagathosř preaching throughout the Norman Kingdom prompted Lavagnini to describe 

the religious situation in Sicily as not much dissimilar to that encountered in Crete. Returned to 

Christian rule in 961 the island was evangelized by itinerant preachers Ŕ i.e. Ioannes Xenos (St. 

John the Hermit) and Nikon the ŘMetanoeite.ř
168

 Philagathosřs would represent the same 

tradition of apostolate for Southern Italy, in the footsteps of Luke, the Calabrian Greek bishop of 

Isola di Capo Rizzuto. The latter in the aftermath of the Norman Conquest was ordaining priests 

who spread over the island of Sicily, preaching the Gospel but, unlike Philagathos, he was also 

challenging the Latins on dogmatic issues.
169

 Furthermore, the activity of Luke of Bova confirms 

that the Norman rulers supported the missionary activity of this Greek bishop from the diocese of 

Rhegium.
 170

 Julia Becker asserted that Ŗla sua attività di cura dřanime poneva Luca in assoluta 

sintonia con la organizzazione della Chiesa latina intrapresa dai conti normanni.ŗ
171

 He styled 

himself as δζαημκδηὴξ ηξ ιεβάθδξ Ῥδβζκκ ιδηνμπόθεςξ, and his preaching encompassed not 

only Calabria but also Sicily.
172

 

Furthermore, it may be ascertained that Philagathosř undertaking is to be connected with 

the fact that he was among the Greek monks invited to Sicily from Calabria by King Roger II in 

order to revive the Greek monastic communities on the island.
173

 Within the Norman religious 

policy the foundation of the Monastery of Holy Saviour in Messina, is generally recognized as an 

important part of the systematic project of Roger II to organize and revive Greek monasticism.
174

 

In May 1131, Roger II decreed that Holy Saviour of Messina should become the mother house of 

a congregation of subordinate monasteries. The royal monastery Ŕ ιμκὴ ααζζθζηή Ŕ acquired 

jurisdiction over forty-one monasteries in Sicily and Calabria and was independent of any 

ecclesiastical authority. It was subordinated only to the Norman king for right of appeal and for 

                                                           
167

 Jean Darrouzès, ŖReview of Filagato da Cerami,ŗ Revue des études byzantines (29) 1971: 324. 
168

 A. Louth, ŖŘNikon the ŘMetanoeiteř: Preaching the Gospel within the Byzantine Empire,ŗ in Greek East and Latin 

West. The Church AD 681Ŕ1071, (New York: St Vladimirřs Seminary Press, 2007), 241Ŕ262; The Life of Saint 

Nikon, text, translation and commentary by D.F. Sullivan (Brookline: Hellenic College Press, 1987), 7Ŕ18. 
169

 Lavagnini, ŖS. Luca vescovo di Isola e la cronologia del suo viaggio in Sicilia (1105),ŗ Byz 24 (1964), 69Ŕ76; 

Julia Becker, ŖLa politica calabrese dei primi conti normanni dopo la conquista della Sicilia (1080Ŕ1130),ŗ Archivio 

Storico per la Calabria e la Lucania 73 (2006), 68Ŕ69; Vita di S. Luca, vescovo di Isola Capo Rizzuto, ed. G. 

Schirò, (Palermo: Palumbo, 1954), 122Ŕ128. 
170

 P. Joannou, ŖLa personalità storica di Luca di Bova attraverso i suoi scritti inediti,ŗ Archivio storico per la 

Calabria e la Lucania, 29 (1960): 224Ŕ226. 
171 Becker, ŖLa politica calabrese dei primi conti normanni dopo la conquista della Sicilia,ŗ 69. 
172 Joannou, ŖLa personalità storica di Luca di Bova,ŗ 224. 
173

 Rossi Taibbi, ŖProlegomeni,ŗ lvi; Lavagnini, ŖAspetti e problemi del monachesimo greco nella Sicilia 

normanna,ŗ in Ἄηαηηα. Scritti Scritti minori di filologia classica, bizantina e neogreca (Palermo: Palumbo, 1978), 

631Ŕ635. 
174

 Vera von Falkenhausen, ŖLř Archimandritato del S. Salvatore in lingua phari di Messina e il monachesimo italo-

greco nel regno normanno-svevo (secoli XI-XIII), in Messina. Il ritorno della memoria, ed. G. Fallico, A. Sparti and 

U. Balistreri (Palermo, 1994), 48Ŕ49. 
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the ratification of the election of the archimandrite. Among the new residents of the abbey, there 

were Ŗgrammarians, calligraphers and teachers of our sacred books who were sufficiently trained 

in profane literature.ŗ They prided themselves in having collected beside the familiar sacred 

books, Ŗother books not pertaining to our sacred writing, treatise from the alien courtyard insofar 

as they strived after the sacred knowledge.ŗ
175

 

The monastery became a spiritual and cultural point of reference that gathered the Greek 

elite from the island and from the region of the straits as the monastery of the Holy Mother of 

God at Rossano in Calabria, the ferment of the Orthodox monastic renewal that eventually 

spread into the entire Norman kingdom, did for the continental part of the kingdom. Associated 

with the Monastery of the Holy Saviour were the famous Judex Tarentinus (Κνζηὴξ 

Σανακηζκόξ)
176

 and his younger contemporary Eugenios of Palermo.
177

 The first was Master 

Justiciar of the royal court from 1159 to 1171 while Eugenios, a Sicilian Greek with a reputation 

of mathematician, poet and translator pursued a long official career at the court of Norman kings 

in the second half of the twelfth century. Eugenios was among the constellation of scholars 

grouped round King William I (1154Ŕ1166), famous for his patronage of art and learning. 

Eugeniosřs translation from Arabic into Latin of Claudius Ptolemy, Optica, is the only form in 

                                                           
175

 The typikon of Christ Saviour ed. J. Cozza-Luzi, Novum patrum bibliotheca, vol. 10, pt. 2 (Rome, 1905), 126: 

Πνμζέηζ ημύημζξ ηαὶ ἄθθμοξ ἐπζζοκήλαιεκ ημὺξ [...] εἶηα βναιιαηζημὺξ ηαὶ ηαθθζβνάθμοξ, ηαὶ δζδαζηάθμοξ ηκ 

εείςκ αζαθκ ηαὶ ιεηένςκ, ηὴκ ἔλς παζδείακ Ἦηακξ ζηδιέκμοξ. Καὶ αίαθμοξ πμθθὰξ ηαὶ ηαθθίζηαξ ζοκήβαβμκ 

ηξ ηε ιεηέναξ ηαὶ μοπ ιεηέναξ ηαὶ εείαξ βναθξ ηαὶ ηξ πάκηῃ μἮηείαξ ικ· Υνοζμζημιζηά ηε ζοββνάιιαηα ηαὶ 

ημῦ ιεβάθμο Βαζζθείμο, ημῦ ιεβίζημο ἐκ εεμθμβίᾳ Γνδβμνίμο ημῦ πάκο, ημῦ ὁιςκύιμο αημῦ Νοζαέςξ, ηαὶ ηκ 

θμζπκ εεμθόνςκ παηένςκ ηαὶ δζδαζηάθςκ· ἄθθα ιὲκ ηαὶ ηὰξ ηκ ἀζηδηκ ζοββναθὰξ ηκ ηε ἀπθμοζηένςκ ηαὶ 

ηκ ηεθεςηένςκ, Ἧζημνζηά ηε ηαὶ ἕηενα ηκ ηξ εύναεεκ ηαὶ ἀθθμηνίαξ αθξ, ὁπόζα πνὸξ ηὴκ εείακ βκζζκ 

ζοκηείκεζεκ· ἄθθα ηαὶ ὅζα ημὺξ αίμοξ ηκ παηένςκ ιξ ἐηδζδάζημοζζκ, ηαὶ πάκηαξ ηὰξ ιεηαθνάζεζξ ἃξ...ὁ 

ζμθώηαημξ ἐηεκμξ οιεὼκ ὁ θμβμεέηδξ ζοκηέηαπε. ŖIn addition to these, we introduced others [...] scribes and 

calligraphers, and teachers of our sacred books who were sufficiently trained in profane literature. We collected 

many beautiful books pertaining to our own sacred writings, totally familiar to us, as well as [other books] not 

pertaining to our sacred writings. We collected the compositions of [St. John] Chrysostom, of the great father Basil, 

of Gregory the very great Theologian, and of his namesake [Gregory] of Nyssa, and of the other fathers and teachers 

inspired by God. We collected other compositions and works of ascetic writers, both the simple ones and also the 

more advanced, as well as historical works and other treatises from the outer and alien courtyard, insofar as they 

strive after the sacred knowledge. Other books [we obtained] which teach us about the lives of the fathers and 

contain the paraphrases which that most wise Symeon [Metaphrastes] the Logothete composed [...]ŗ trans. Timothy 

Miller, BMFD, 643Ŕ47; see also Lavagnini, ŖFilipo-Filagato,ŗ 10; Agostino Pertusi, ŖAspetti organizativi e culturali 

dellřambiente monacale greco dellřItalia meridionale,ŗ in L‘eremitismo in Occidente nei secoli XI e XII, ed. A. 

Pertusi (Milan: Vita e pensiero, 1965), 413; Lucà, ŖI Normanni e la Řrinascitař del secolo XII,ŗ 72; Torre, ŖUn 

intellettuale greco di epoca normanna: Filagato da Cerami,ŗ81Ŕ82. 
176

 E. Jamison, ŖJudex Tarentinus. The Career of Judex Tarentinus magne curie magister justiciarius and the 

Emergence of the Sicilian regalis magna curia under William I and the Regency of Margaret of Navara, 1156 Ŕ 

1172,ŗ in Proceedings of the British Academy 53 (1967), 289Ŕ344; cf. Vera von Falkenhausen, ŖI funzionari greci 

nel regno normanno,ŗ Byzantino – Sicula V. Giorgio di Antiochia: L‘arte della politica in Sicilia nel XII secolo tra 

Bisanzio e l‘Islam, ed. Mario Re and Cristina Rognoni, Palermo: Istituto siciliano di studi bizantini e neoellenici 

ŖBruno Lavagniniŗ, 2009, 188Ŕ190. 
177

 In his poems Eugenios describes the close relation he enjoyed with the archimandrite of the monastery of San 

Salvatore (Eugenii Panormitani, Versus Iambici, ed. Marcello Gigante, Palermo: Palumbo, 1964, epigramma XIV in 

coemeterium monachorum, 97Ŕ98); for Eugenios of Palermo remains essential the work of Evelyn Jamison, Admiral 

Eugenius of Sicily, His Life and Work and the Authorship of the Epistola ad Petrum  and the Historia Hugonis 

Falcando Siculi, London: Oxford University Press, 1957; cf. Cristina Torre, ŖTra Oriente e Occidente: I giambi di 

Eugenio di Palermo,ŗ Miscellanea di studi storici 14 (2007): 177Ŕ213. 
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which the work has survived.
178

 He had much in common with his elder contemporary Henry 

Aristippus the translator of the Platonic dialogues Phaedo and Meno.
179

 In 1158 he went as one 

of the royal ambassadors to Constantinople and he brought back with him to Sicily as a gift from 

the Emperor Manuel I Komnenos, Greek manuscripts from the imperial library, notably the 

Almagest, and perhaps, as Evelyn Jamison suggested, the elusive ŘProphecy of the Erythraean 

Sibylř, that allegedly has been rendered from Greek into Latin by the same Eugenios of 

Palermo.
180

 

Historians have much discussed whether the idea of the federation of Greek monasteries 

is an inspiration from the mainland Benedictine abbeys or from the Byzantine monastic 

confederation of Mount Athos and they generally agreed that the Byzantine model prevailed.
181

 

The definitive introduction of the Stoudite cenobitic reform into Italo-Greek monasticism is an 

effect of the contacts between Constantinople, the Holy Mountain and Sicily that existed at the 

beginning of the twelfth-century as personified by the figure of Bartholomew of Simeri.
182

 With 

the reform of Bartholomew, Italo-Greek monasticism becomes an institutionalized cenobitic 

structure from what was previously regarded as a dynamic interplay between eremitism and 

cenobitism with a monastic life regulated more by the imitation of the charismatic leader than by 

the monastic law.
183

 Bartholomew travelled to Constantinople sometime between 1110 and 1118 

and enlisted the prestigious patronage of none other than Emperor Alexios I Komnenos (r. 1081-

1118). From the Life of Bartholomew we learn that the Byzantine emperor and members of the 

Senate donated books, icons and other precious objects for the monastery of the Mother of God 

the ŖNew Hodegetriaŗ at Rossano in Calabria.
184

 It has been surmised that among the books 
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 This was first printed by Gilberto Goti L‘ottica di Claudio Tolomeo da Eugenio ammiraglio di Sicilia ridotta in 

latino, Turin, 1885; A. Lejeune has provided an excellent critical edition, L‘Optique de Claude Ptolémée, Leiden: 

Brill, 1989. 
179

 Evelyn Jamison, Admiral Eugenius of Sicily, His Life and Work and the Authorship of the Epistola ad Petrum  

and the Historia Hugonis Falcando Siculi, London: Oxford University Press, 1957, xviii. 
180

 Ibid., 21Ŕ32. 
181

 Agostino Pertusi, ŖAspetti organizzativi e culturali dellřambiente monacale greco dellřItalia meridionale,ŗ in 

L‘eremitismo in Occidente nei secoli XI-XII, Atti della II settimana di studio sull‘Alto medioevo (Milan 1963), 382Ŕ

435; id., ŖRapporti tra il monachesimo italo-greco ed il monachesimo bizantino nellřalto medioevo,ŗ in La chiesa 

greca in Italia dall‘VIII al XVI secolo. Atti del Convegno storico interecclesiale (Bari, 30 aprile-4 maggio 1969, 

Padova: Italia Sacra, Studi e documenti di storia ecclesiastica: 1973, vol. II), 473Ŕ520; Falkenhausen, ŖLř 

Archimandritato del S. Salvatore,ŗ 41Ŕ52. 
182

 Gaia Zaccagni, ŖIl Bios di san Bartolomeo da Simeri (BHG 235),ŗ Rivista di studi bizantini e neoellenici 33 

(1996),  192Ŕ228; for an assessment of Bartolomew of Simeriřs activity see Pertusi, ŖAspetti organizzativi e 

culturali dellřambiente monacale greco dellřItalia meridionale,ŗ 429, where he is presented as the Theodore the 

Studite of Southern Italy. 
183

 Enrico Morini, ŘIl monaco e un angelo.ř La testimonianza di S. Nilo e la riforma monastica italo-greca del X 

secolo,ŗ BBGG 7 (2010), 151 ŖQuesto persistente dualismo eremo-cenobio sarà risolto in modo assai meno 

equilibrato dalla seconda riforma monastica italo-greca, quella avviata, in età già normanna, tra XI e XII secolo, 

quando vediamo s. Bartolomew da simeri interdire perentoriamente, nel del Patir di Rossano la posibilità di vivere 

da esicasti nellřambito del suo monastero;ŗ Ann. W. Epstein, ŖThe Problem of Provincialism: Byzantine 

Monasteries in Cappadocia and monks in South Italyŗ, Journal of Warburg and Courtauld Institutes 42 (1979): 44. 
184

 ŖIl Bios di san Bartolomeo da Simeri (BHG 235), 221Ŕ222: θααὼκ ιεεřἑαοημῦ ηζκαξ ηκ ἀδεθθκ, ὃοξ ᾔδεζ πνὸξ 

ἐκμδίμοξ ηόπμοξ ἔπμκηαξ Ἧηακξ, πνὸξ ηὴκ ααζζθίδα ηκ πόθεςκ ηαὶ Νέακ Ῥώιδκ ἀπαίνεζ, ηαὶ Ἀθελίῳ ηαὶ ΔἮνήκῃ 

ημξ θζθμπνίζημζξ ἐκηοπὼκ ααζζθεῦζζκ - μὗημζ βὰν ηῶ ηόηε ημὺξ μἴαηαξ ηξ ηκ Ῥςιαίςκ ααζζθείαξ ὀνεμδμλόηαηα 

ἴεοκμκ - θαιπνξ δελζώζεςξ πανřαηκ ηε ηαὶ ηξ ζοβηθήημο πάζδξ ηοβπάκεζ, πμθθμξ δὲ πανὰ πάκηςκ ηαὶ 

πθμοζίμζξ ημξ πανίζιαζζ δελζμῦκηαζ, ἔκ ηε ζεααζιίαζξ εἮηόζζ ηαὶ αίαθμζξ ηαὶ ζηεύεζζκ Ἧενμξ, ηὴκ μἮηείακ ἀνεηὴκ 
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donated to the new foundation could have also been codices containing Řprofaneř texts thought as 

useful Ŗfor the study and understanding of the sacred writings,ŗ which resonates with the 

provison recorded in the Preface of the Typikon of the Holy Saviour that mentioned, as we have 

noted, certain Ŗteachers of our sacred books who were sufficiently trained in profane 

literature.ŗ
185

 

Having (probably) enlisted the patronage of the Norman kings, Philagathosř missionary 

activity recalls Roger IIřs commission of Neilos Doxapatres (ηαηὰ ηέθεοζζκ ημῦ εβεκεζηάημο 

ιεβάθμο ῥδβὸξ ῾Ρμβενίμο) to write in 1142/3 a treaty on the ŖOrder of the Five Patriarchatesŗ 

(Σάλζξ ηκ Παηνζαπζηκ ενόκςκ) otherwise an open denunciation of the authority of Rome and 

of the Western Empire.
186

 Formerly patriarchal notary in Constantinople and even protoproedros 

of the synkelloi, Neilos took the monastic habit, and left for unknown reasons for Sicily, where 

he surfaced at the court of Roger II. This polemical work aimed at redefining the topography of 

the Christian world: Ŗsince the time when Rome ceased to be an imperial capital, because it fell 

into slavery to foreign peoples, the barbarians and Goths, and is still in their power, it has fallen 

from the imperial dignity and thus from its ecclesiastical preeminence.ŗ
187

  

The sweeping scope of Neilosř treatise reminds of al-Idrīsīřs new work on geography for 

Roger II destined to be an Ŗentertainment for him who would like to roam through the world.ŗ In 

the Arab tradition, the book was simply known as ŖKing Rogerřs book.ŗ
188

 Metcalfe notes that 

Ŗthe patronage of al al-Idrīsī work in Arabic by Roger II was unusual, if not exceptionalŗ and he 

added that Ŗin some respects, it was matched by Rogerřs commissioning of Nilus Doxapatrisř 

ŘHistory of the Five Patriarchsř in Greek…ŗ
189

 If al-Idrīsīřs work was meant to define the 

political geography of his realm, it is tempting to see Neilosřs treaty symbolically describing its 

Ŗspiritualŗ geography.
190

 Furthermore, Neilos wrote a monumental theological anthology, De 

oeconomia Dei which amasses samples of texts from a striking variety of authors, recently 

                                                                                                                                                                                           
ἔπςκ πνμζδμπμζμῦζακ αημῦ ηαὶ ηὰξ ἐηείκςκ πείεμοζακ πνὸξ ημῦημ ροπάξ. On the travel of Bartolomew of Simeri 

to Constantinople see Mario Re, ŖSul viaggio di Bartolomeo da Simeri a Constantinopoli,ŗ RSBN 34 (1997): 71Ŕ75; 

F. Burgarella, ŖAspetti storici del Bios di san Bartolomeo da Simeri,ŗ in V. Ruggieri and L. Pieralli, ΔΤΚΟΜΙΑ, 

Studi miscellanei per il 75
o 

di Vincenzo Poggi S. J., Soveria Manelli, (Catanzaro: Rubbettino, 2003), 129Ŕ133; G. 

Breccia, Nuovi contributi alla storia del Patir. Documenti del Vat. gr. 2605, (Rome, 2005), 77Ŕ83. 
185

 See above note 175. 
186

 De Thronis Patriarchalibus, ed. S. Le Lemoyne, Varia Sacra seu Sylloge variorum opusculorum graecorum ad 

rem ecclesiasticam spectantium, Lugduni Batavorum, 1685, repr. in PG, vol. 132, coll. 1079Ŕ1115. Neilos affirms 

that he had written even a previous shorter treaty at kingřs request; cf. De Thronis Patriarchalibus, PG 132, coll. 

1084 B: Πακεοβέζηαηε Αὖεεκηα ιμο, πενὶ ἥξ ιμζ ἔβναραξ πμεέζεςξ ιέικδιαζ, ὅηζ ἐκ ηῶ ηαζηεθθίῳ Πακόνιῳ ὢκ, 

ἔβναρα πνὸξ ηὴκ ζὴκ ἀκηίθδρζκ, πθὴκ μὖπ μὕης πθαηύηενμκ, ὡξ κῦκ νώηδζαξ. Νῦκ δὲ πμθθά εἮζζ ηὰ ἐνςεέκηα ηαὶ 

πνεία θεπημηέναξ βναθξ, ηαὶ δζδβήζεςξ. Γζὰ ημῦημ ηαὶ πακηὸξ πόκμο ηαηαθνμκήζαξ (ημῦημ βὰν ἐη πνέμοξ ἐζηὶκ 

ἀπαναζηήημο ὀθεζθόιεκμκ, ηὸ ὁθμρύπςξ ἐηπθδνμῦκ ηὸ πανὰ ηξ ζξ ιεβαθοπενόπμο πενμπξ ἐπζηαηηόιεκόκ ιμζ, 

ιεηὰ πνμηνμπξ ημῦ ἁβζμῦ ιμο Παηνὸξ), πεζνάζμιαζ δζὰ αναπέςκ ὅζμκ ηὸ ηαηὰ δύκαιζκ δζὰ βναθξ ζαθμῦξ 

παναζηζαζ πάκηα ηὰ ἐπζηεηαβιέκα ιμζ. 
187 Neilos Doxapatres, De Thronis Patriarchalibus, PG, vol. 132, coll. 1100B. 
188

 Amara Allaoua and Nef Annliese, ŖAl-Idrîsî et les Hammûdides se Sicile: nouvelle données biographiques sur 

lřauteur du Livre de Roger,ŗ Arabica 48 (2001): 121Ŕ127; Hubert Houben, Roger II of Sicily: A Ruler Between East 

and West, trans. Graham A. Loud, Diane Milburn (Cambridge: Cambridge university Press, 2002), 102. 
189

 Alex Metcalfe, Muslims and Christians in Norman Sicily. Arabic Speakers and the End of Islam (London: 

Routledge, 2003), 102. 
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 V. Laurent, ŖLřoeuvre géographique du moine sicilien Nil Doxapatris,ŗ Echos d‘Orient, 36 (1937): 15. 
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interpreted as exemplifying what has been termed as ŘByzantine encyclopedism.ř
191

 If Neilos 

could be described as codifying the theological lore, Philagathos would be the great populariser 

of the essential principles of the Christian life. 

Neilosř acknowledgement that he wrote at the behest of Roger II suggests that his work 

must have served the rulerřs state-building policy.
192

 Roger II insofar as he supported Greek 

culture and spirituality was perhaps aiming at associating the realm with the ŘByzantine 

commonwealthř and to create an ideological grounding for the kingdom and at the same time to 

provide a deterrent for a potential hostile papal policy by questioning the legitimacy of primacy, 

which Neilos justified theologically.
193

 The Norman ideological claim is best revealed by the 

famous image of King Roger from the mosaic panel from the Church of St. Maryřs of the 

Admiral in Palermo. The image of King Roger is essentially different from its Byzantine visual 

prototype for the face of the king was assimilated to the image of Christ.
194

 Considered to be a 

Norman visual innovation, the ŘChristomimeticř appearance of Roger is usually interpreted as a 

statement about Norman sovereignty conceived as deriving its origin and power not from pope or 

emperor but from God alone.
195

 The Norman royal ideology is also reflected in Philagathosř 

sermons. An eloquent example is the panegyrical setting of his ekphrasis of the Cappella 

Palatina. For Philagathos, Roger II was a Ŗdispenser of many and great benefits for us, 

                                                           
191

 For a recent assessment of Neilos Doxapatresřs work and activity, and particularly on his De Oeconomia Dei see 

Ilse De Vos, Good Counsel Never Comes Amiss: Nilus Doxapatres and the De Oeconomia Dei: critical edition of 

book I, 164-263 (PhD Dissertation, Katholieke Universiteit Leuven, 2010), 1Ŕ139; I wish to kindly thank here Ilse 

De Vos, for providing me a hard copy of her dissertation; see also Stefaan Neirynck, ŖThe De Oeconomia Dei by 

Nilus Doxapatres. Some Introductory Remarks to the Work and its Edition & Chapter I, 40: Edition, Translation and 

Commentary,ŗ Byz 80 (2010): 265Ŕ74; Vera von Falkenhausen, ŖNilo Doxapatre, ŗ Dizionario biografico degli 

italiani, Rome, 1992, 610Ŕ613; Stefano Caruso, ŖPer lředizione del ŘDe Oeconomia Deiř di Nilo Doxapatresŗ, 

Γίπηπρα 4 (1986Ŕ1987): 250Ŕ283; id., ŖEchi della polemica bizantina antilatina dellřXI-XII sec. nel De oeconomia 

Dei di Nilos Doxapatres, Atti del Congresso internationale di Studi sulla Sicilia normanna, Palermo: Palumbo, 

1973, 1Ŕ12. 
192

 cf. Salvatore Tramontana, La monarchia normanna e sveva, (Turin: Utet, 1986), 609; see also J. Spiteris, La 

Critica Bizantina del Primato Romano nel secolo XII (Rome: Orientalia Christiana Analecta, 1979), 126Ŕ53 and M. 

Scaduto, Il monachesimo basiliano nella Sicilia medievale. Rinascita e decadenza, sec. XI-XIV, (Rome: Edizioni di 

Storia e Letteratura, 1947), 78, who thinks one ought not overstate Neilosř importance stating that he is not 

representative of the monastic spirit of Sicily and, in fact, came to Sicily from Constantinople to inflame an anti-

Roman spirit. He argues that Ŗnon cřè da pensare neppure lontanamente ad un proposito meditato di Ruggero II di 

un capovolgimento della giuridizione romana nellřItalia meridionale, anche se tutta la requisitoria antiromana del 

Doxapatri ne esprimesse il desiderio formale.ŗ 
193

 For the relation between the Norman rulers and the Papacy see Hubert Houben, ŖIl papato, I Normanni e la nuova 

organizzazione ecclesiastica della Puglia e della Basilicata,ŗ Archivio Storico per la Calabria e la Lucania 53 

(1986): 15Ŕ32; Graham A. Loud, ŖThe Papacy and the Rulers of Southern Italy, 1058Ŕ1198,ŗ in The Society of 

Norman Italy, ed. G.A. Loud and A. Metcalfe (Leiden: Brill, 2002): 151Ŕ185; In addition see J.-M. Martin, 

ŖHellénisme politique, hellénisme religieux et pseudo-hellénisme à Naples (VII
e 
Ŕ XII

e
 siècle),ŗ Νέα Ῥώκε/ Nea 

Rhome, Rivista di studi bizantinistici 2 (2005): 59Ŕ77.  
194

 William Tronzo, The Cultures of His Kingdom: Roger II and the Cappella Palatina in Palermo (Princeton: 

Princeton University Press, 1997), ŖOn the Self-Sufficience of the Image in King Rogerřs Sicily,ŗ 148Ŕ149; 

Kitzinger, ŖOn the Portrait of Roger II in the Martorana in Palermo,ŗ Proporzioni 3 (1950): 30Ŕ35. 
195

 William Tronzo, ŖByzantine Court Culture from the Point of View of Norman Sicily,ŗ in Byzantine Court 

Culture from 829 to 1204 (Washington: Harvard University Press, 1997), 108Ŕ109; id., The Cultures of His 

Kingdom, 149. 
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surpassing in piety and greatness of mind the rulers of the present and of the past, as the rays of 

the sun exceed the light of the stars.ŗ
196

 

 

 
Palermo, Stř Maryřs of the Admiral, mosaic 

of Roger II crowned by Christ (photo: Alex Bay) 

 

It may be surmised together with Santo Lucà that an intellectual circle thrived in the 

region of the strait of Messina involving the city of Reggio di Calabria (Ῥήβζμκ), Messina and 

the Greek-speaking region from northeastern Sicily, Val Demone.
197

 In this sense, perhaps it is 

not just a coincidence that precisely the city of Reggio di Calabria furnishes the dramatic-setting 

for Philagathosř allegorical interpretation of Heliodorusř novel. For the mentioning of Ŗmany 

lovers of letters (πμθθμὶ ηκ θζθμθόβςκ) scoffing at Charikleiařs bookŗ may be alluding to a real 

debate about the appropriate method of reading erotic fiction.
198

 Then, it is significant that a copy 

of Achilles Tatiusřs novel (Vat. Gr. 1349+1391) has been produced in the first half of the same 

century at Messina. The novel might have been available to Philagathos as he was closely 

associated with the Monastery of the Holy Saviour.
199

 In fact, as we will point out, Leucippe and 
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 Hom. 27, 1 (ed. Rossi-Taibbi, 174): Ὃξ δὴ πμθθκ ηαὶ ιεβάθςκ ἀβαεκ βεκόιεκμξ ικ πανμπεύξ, εζεαείᾳ ηε 

ηαὶ ιεβαθμθνμζύκῃ πάκηαξ κζηήζαξ ημὺξ κῦκ ηαὶ ημὺξ ἔιπνμζεεκ, ὅζμκ ηὰξ ηκ ἀζηένςκ ἀβθαΐαξ ηὰ θζαηὰ 

ζεθαβίζιαηα [...]. 
197

 Lucà, ŖNote per la storia della cultura greca,ŗ 93Ŕ94: Ŗnella zona dello stretto (Reggio, Messina, e i centri del Val 

Demone), comè già nella Rossano del secolo X, abbia operato qualche circolo dotto di estrazione laico Ŕ patrizio, in 

cui gli adepti, appartenenti agli intellettuali reggino-messinesi di formazione e cultura bizantina, dedicavano i loro 

passatempi letterari dilettandosi anche nella lettura e nel comento di romanzi amorosi.ŗ 
198

 See the discussion at p. 403Ŕ405. 
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 Codici greci dell‘Italia meridionale, 25; Canart, ŖLe livre grec en Italie méridionale,ŗ 147; Lucà, ŖI Normanni e 

la Řrinascitař,ŗ 84Ŕ85 , t. 17; id., ŖNote per la storia della cultura greca,ŗ 55Ŕ56, 93; for Philagathos association with 
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Clitophon and especially Heliodorusř Aethiopika were quite instrumental for Philagathosřs 

exegesis in the Homilies. The manuscript transmitting Heliodorusř novel and the ἑνιδκεία 

(Marc. Gr. Z 410) was itself copied in Southern Italy perhaps in Terra dř Otranto, either in the 

second half of the twelfth or at the beginning of the next century.
200

 

Perhaps, with such an intellectual circle is to be connected the special commission of the 

famous illustrated manuscript of John Skylitzesřs chronicle.
201

 Most likely it was copied at 

Messina in the third or forth decade of the twelfth century. Nigel Wilson proposed that it was 

commissioned by the Norman court, but more likely the creation of the Madrid Skylitzes (Matrit. 

Vitr. 26Ŕ2) is to be explained as a sponsorship of the Calabro-Byzantine patriciate.
202

 The 

chronicle, Synopsis Historion, (ύκμρζξ Ἱζημνζκ) covers the history of Byzantine Empire 

throughout the years 811Ŕ1057. The Madrid Skylitzes is the only surviving illustrated 

manuscript of a Greek chronicle. It has been described as representing a swan song of a 

displaced Byzantine identity of the Italo Ŕ Greeks that forcefully asserted itself at the moment it 

reached the acme that foreshadowed the near dissolution into what was becoming a 

predominantly Latin speaking environment.
203

 It has been emphasized that this elite, especially 

clerics and notaries was emboldened to immigrate from the continent to Sicily, with the 

establishment of Norman power, when the government was shifted to Messina from Mileto 

during the regency of Adelaide, and then to Palermo around 1112.
204

 

                                                                                                                                                                                           
this monastery see Caruso, ŖNote di cronologia filagatea,ŗ 209; Duluş, ŖPhilagathos of Cerami and the Monastic 

Renewal in the Twelfth-Century Norman Kingdom,ŗ 60. 
200

 Bruno Lavagnini, ŖFilipo-Filagato promotore degli studi di greco in Calabria,ŗ BBGG 28 (1974): 5, note 9; see 

also, Andrè Jacob, in Codici Greci dell‘Italia Meridionale, 110. 
201

 Andrè Grabar, L‘illustration du manuscrit de Skylitzès de la Bibliotheque nationale de Madrid, Venice: 

Bibliothèque de lřInstitut hellénique dřétudes byzantines et post-byzantines, 1979; Vasiliki Tsamakda, The 

Illustrated Chronicles of Ioannes Skylitzes in Madrid, Leiden: Alexandros Press, 2002; Elena Boeck, Imagining the 

Byzantine Past: The Perception of History in the Illustrated Manuscript of Skylitzes and Manasses, Cambridge: 

Cambridge University Press, 2015. 
202

 N. Wilson, ŖThe Madrid Skylitzes,ŗ Scrittura e civiltà 2 (1978): 209Ŕ219; M. B. Foti, ŖIl monastero del San  

Salvatore in ŘLingua Phari.ř Proposte scrittorie e coscienza culturale (Messina, 1989), 52Ŕ58; M. Re, ŖA proposito 

dello ŘSchylitzesř di Madridř,ŗ in La memoria. Annali della Facoltà di Lettere e Filosofia dell‘Università di 

Palermo 3 (1984): 329Ŕ341; Ihor Ševćenko, ŖThe Madrid Manuscript of the Chronicle of Skylitzes in the light of its 

new dating,ŗ in Byzanz und der Westen: Studien zur Kunst des europäischen Mittelalters, hrsg I, ed. I. Hutter and H. 

Hunger (Vienna: Österreichischen Akademie der Wissenschaften, 1984), 117Ŕ130; Lucà, ŖI Normanni e la 

Řrinascitař del secolo XII,ŗ 57 appreciated that the manuscript represents Ŗnelle intenzioni del committente, la 

celebrazione eroica della storia dei greci, e di converso la sublimazione della bizantinità italo-meridionale, proprio 

nel momento in cui essa era costretta a subire lřonta della disfatta ad opera dei Normanni, che ormai minacciavano 

anche le sponde orientali dellřimpero. E del resto Ŕ come rileva Ihor Ševćenko Ŕ non si comprendono nè le ragioni, 

nè gli interessi che avrebbero avuto in Normanni nel commissionare un manoscritto così riccamente illustrato, che 

non conteneva nè una storia del mondo, nè unřopera strettamente contemporanea;ŗ cf. id., ŖNote per la storia della 

cultura greca,ŗ 84Ŕ85 where Lucà does not exclude a Norman patronage, arguing that the production of the 

manuscript is Ŗconnessa verosimilmente col patriziato calabro-siculo e forse anche col concorso normanno per il 

tramite di giorgio di Antiochiaŗ (p. 84). 
203

 Peter Herde, ŖThe Papacy and the Greek Church in Southern Italy,ŗ in The Society of Norman Italy, ed. G.A. 

Loud and A. Metcalfe (Leiden: Brill, 2002), 218, 223; See also Vera von Falkenhausen, ŖI gruppi etnici nel regno di 

Rugerro II e la loro partecipazione al potere,ŗ in Società, potere e popolo nell‘età di Ruggero II (Bari, 1979), 139; H. 

Houben, ŖReligious Toleration in the South Italian Peninsula during the Norman and Staufen Periods,ŗ in The 

Society of Norman Italy, ed. G.A. Loud and A. Metcalfe (Leiden:Brill, 2002), 324. 
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 Lucà, ŖI Normanni e la Řrinascitař del secolo XII,ŗ 45 and 56.  

C
E

U
eT

D
C

ol
le

ct
io

n



49 
 

The patronage of the same Calabro-Byzantine patriciate, transferred to Messina in the 

first decades of the XII century, has been used cogently to explain the production of Vat. gr. 300, 

a manuscript containing medical texts commissioned by Philippos Xeros (Φίθζππμξ ὁ λδνόξ) a 

physician from Reggio active in Messina around 1135.
205

 Paleographical evidence has revealed 

that a hand identified in the Madrid Skylitzes as well has copied a part of the manuscript.
206

 

Connected with the intellectual milieu from Messina, it is important here to consider the two 

short epigrams on Galen ascribed to Philagathos in the manuscript H. 45 from the Archivio di 

San Pietro containing Galenřs De medendi methodo, which further integrates our author within 

the general cultural context of the time, whose peculiarities and interests he prominently 

shared.
207
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 Codici greci dell‘Italia meridionale, ed. Paul Canart and Santo Lucà (Grottaferrata: Retablo, 2000), n
o
 30, 85Ŕ86 

(Lucà).  
206

 A detailed discussion on the relation between Vat. gr.300 and Matrit. Vitr. 26Ŕ2 is found in ŖI Normanni e la 

Řrinascitař del secolo XII,ŗ ch. III: ŖLo Scilitze di Madrid e il Vat.gr 300, ŗ 36Ŕ63. 
207 Codici greci dell‘Italia meridionale, n

o
 47, 113Ŕ114(Canart); Irigoin, ŖLřItalie méridionale et la transmission des 

textes grecs du VII
e 
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e 
siècle,ŗ 94; Lucà, ŖNote per la storia della cultura greca della Calabria Medioevale,ŗ 87. 
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PART I: Homilies, ‗Internal Drama‘ and Emotions 

While publicizing the salvational economy, the rhetoricity of Byzantine homilies, as 

Henry Maguire argued, expresses and shapes a specific form of representing religious 

experience.
208

 Analyzing the interaction between Latin liturgical drama and the Byzantine 

rhetorical imagination in Southern Italy, with Philagathosř sermons featuring as a prominent 

source, Maguire explained that Ŗrhetoric became for the Byzantines another kind of visual 

drama, one that maintained the fixed forms and good order of icons.ŗ
209

 In relation to 

Philagathosř sermon on Christř appearance along the road to Emmaus (Lc.24:13Ŕ35), Maguire 

noted that it presents Ŗan internal rather than an external drama, one which explored the 

emotional shifts experienced by the two disciples at far greater length than the Latin plays.ŗ
210

 

The sermon ŖFor the Fifth Resurrection Gospel for the Orthrosŗ
211

 and the Latin play 

Peregrinus performed in the liturgy in the Cathedral of Palermo at some point during the reign of 

Roger II (1130Ŕ1154) formed the backdrop for Maguireřs comparative analysis of Byzantine and 

Latin dramatic traditions in Southern Italy. Instead of developing a liturgical drama of the kind 

that blossomed in the West in the eleventh and twelfth centuries, the Byzantines created a drama 

through the Ŗrhetoric of sermons such as those given by Philagathos.ŗ
212

 The Byzantines were 

thus enchanted by words that made the immovable icons speak. For Ŗthe techniques of rhetoric,ŗ 

(i.e. ekphrasis, diegesis, synkrisis, antithesis) Maguire argued, Ŗenabled the Byzantines to create 

a drama of images, in which the icons themselves spoke to each other and to their audience, 

whithout losing any of their fixity and good order. Through rhetoric, the Byzantines created a 

true drama of images, rather than a counterfeit performance of actors.ŗ
213

 

 

The characterization of the Byzantine homily as a rhetorical form concentrated on the 

display of emotions or as Řan internal dramař according to Maguireřs terminology, offers a 

broader perspective for approaching Philagathosř sermons and in general the Byzantine 

rhetoricized homilies. Indeed, the Řdramaticř sermon may be perceived as the counterpart of the 

doctrine of the icon, which alone can represent to sight the deeds of the Scripture. For the 

Byzantines, a theatrical play could not mimic a holy character because scrupulous physiognomic 

traits were established for each major saint. In painting their representation was expected to 

abide to their acknowledged portrait type.
214

 That any person might impersonate a holy figure in 

a theatrical performance was considered improper for the Byzantines. In this sense it was argued 
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 Henry Maguire, ŖByzantine Rhetoric, Latin Drama and the Portrayal of the New Testamentŗ in Rhetoric in 

Byzantium, ed. Elizabeth Jeffreys (Aldershot: Ashgate, 2003), 215Ŕ233; id., ŖThe Depiction of Sorrow in Middle 

Byzantine Art,ŗ DOP 31 (1997): 123Ŕ174; id., ŖMedieval Art in Southern Italy: Latin Drama and the Greek Literary 
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 Id., ŖByzantine Rhetoric, Latin Drama and the Portrayal of the New Testamentŗ in Rhetoric in Byzantium, ed. 

Elizabeth Jeffreys (Aldershot: Ashgate, 2003), 219. 
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 Maguire, ŖByzantine Rhetoric, Latin Drama and the Portrayal of the New Testament,ŗ 229. 
211

 Hom. 75 (ed. Scorsus, Hom. 32, PG 132, coll. 648Ŕ658). 
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 Maguire, ŖMedieval Art in Southern Italy: Latin Drama and the Greek Literary Imagination,ŗ 229. 
213

 Id., ŖByzantine Rhetoric, Latin Drama and the Portrayal of the New Testament,ŗ 219. 
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 Id., The Icons of Their Bodies: Saint and their Images in Byzantium (Princeton: Princeton University Press, 

1996), 5Ŕ47. 
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that the doctrine of the icon prevented the incorporation of visual theatrical spectacle into the 

religious service.
215

 As it does not possess an objective reality the icon can not be reduced to 

realism or theatrical spectacle.
216

 For the iconophile thinker, theatrical representation falls into 

the realm of the idol. Because, as Marie-José Mondzain explained, Ŗ[t]o say that the icon wanted 

to be a picture and not an idol or representation is to say that it institutes a gaze and not an object. 

Participating entirely in the Pauline reign of similitude and enigma, it aims at no Řresemblanceř 

other than assimilation, the ad-similation of seeing and being seen.ŗ
217

 This thinking considers 

the kind of realism inscribed in the dramatic play the opposite of iconic thought.
218

 In addition, 

the performative aesthetic of the Divine Liturgy is thought of being motivated by this aversion 

for theatrical spectacle.
219

 

Emotions are inscribed in the very doctrine of the icon. Mondzain made a compelling 

argument for the centrality of the icon in Byzantine thought. She argues that iconicity founds a 

new, visual order of power defined as Ŗempire of emotions.ŗ
220

 The power of the icon derives 

from placing the believing viewer in the presence of the Incarnation without institutional 

mediation. From this perspective the icon becomes the battleground for marking the ultimate 

source of authority and power in the Christian society.
221

 But what Mondzain emphasized most 
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 Cf. Maguire, ŖByzantine Rhetoric, Latin Drama and the Portrayal of the New Testament,ŗ 217; see also the 

insightful study of Andrew Walker White, The Artifice of Eternity: a Study of Liturgical and Theatrical Practices in 

Byzantium (PhD Thesis: University of Maryland, 2006), 46Ŕ91. 
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 Marie-José Mondzain, Image, Icon, Economy, underlined that the image fought not to fall in the category of 

representation; essentially, the icon is a place of movement: Ŗthe contemplative gaze produces the truth of the icon, 

the truth as an existential relation. Consequently, form becomes inobjective and settles upon its own emptiness. [my 

emphasis] The iconřs obvious disinterest in both realism and Classical-style aesthetic idealization bears witness to 

its bitter struggle against the simulacra of the morphé.ŗ (p. 91). The author underscores that Ŗ[i]conic 

anthropomorphism should never be taken for representative realism: the figure is only there in order to show the 

emptiness and absence of what it indicates to the gaze…ŗ (p. 96). Mondzain concludes: ŖThe reign established on 

the truth of the image cannot, in any way, be a reign of ontological truth. Truth is an image: there is no image of 

truthŗ (p. 222). 
217

 Ibid., 70. 
218

 Marie-José Mondzain, Image, Icon, Economy, 69Ŕ117; ead., ŖIconic Space and the Rule of Lands,ŗ Hypatia 15 

(2000): 65. 
219

 See for this Andrew Walker White, The Artifice of Eternity, 54: ŖA close reading of the Divine Liturgy indicates 

that Chrysostom and his predecessors took specific steps to avoid the perception that they were creating a drama. 

The first and most important step was the avoidance of what Aristotle calls enactment: at no time during the Liturgy 

do any of the celebrants Ŕ priests, deacons, chanters Ŕ assume the role of a character, fictive or historical. The ŖIŗ of 

the celebrant is that of the human being himself, not an Oedipus or Prometheus, and certainly not a Christ or 

Apostle. And there is evidence that Chrysostomřs ritual aesthetic was rooted in the liturgical practice of the earlier 

Christian community.ŗ 
220

 Marie-José Mondzain, ŖCan Images Kill?ŗ Critical Inquiry 36 (2009), 28 remarks: ŖTen centuries ago, Christian 

thought recognized the real question regarding the construction of a community to be how to control the passions 

and the voice in the visible. That is what ※rst established the legitimacy of the image not only in freeing it of its 

mortifying and confusing power but also in giving it a lifesaving and even a redemptive power. Not only is the 

image visible and the face-to-face encounter doesnřt kill, but the image also effects a puri※cation of darkness. It is 

no longer the tragic speech of the Greeks but the image that calms the violence of all passions.ŗ Mondzain stressed 

that through the power of the image Ŗ[t]he Church established an empire, an empire over emotionsŗ (p. 32). 
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 In this sense Mondzain explained in Image, Icon, Economy, 165 that Ŗwhat interests the iconoclast emperors is to 

become, in the name of a fight against idols, the absolute masters of political, juridical, administrative and military 

representation, and the sole practitioners of earthly mimesis.ŗ The icon abolished mediation: Ŗ[w]herever there is an 

icon; the gaze of God is present. It does not need a sacred architectural institutionŗ (p. 162); the political 

underpinnings of the Iconoclastic Controversy were also highlighted by Peter Brown, ŖDark Age Crisis: Aspects of 
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is the consequence of the doctrine concerning icons. Foremost that belief relies on the gaze:
222

 

Ŗ[t]he church perfectly understood that whoever monopolizes visibility conquers thought itself 

and determines the shape of liberty. From the specific standpoint of provoking belief or 

obtaining obedience, there are no great differences between submitting to a church council or to 

CNN.ŗ
223

  

 

In hom. 51, Philagathos formulated the traditional iconic doctrine by weaving in passages 

from Basil of Caesareařs De spirito sancto and Gregory of Nyssařs Oratio catechetica magna. 

The preacher stated the anagogical function of the icon:
224

 

 

ŖIn fact the honour paid to the icon, as great Basil said, passes to the archetype. 

And in this manner through the perception of the senses we are greatly led up to 

piety. For we behold in the holy representations our Lord and God miraculously 

born from the Virgin, endowed with gifts by the wise men from the East, lifted up 

by the aged arms of Simeon, touched by the right prophetic hand when naked 

among the streams of the river, [then] effecting extraordinary miracles by the 

mere utterance of a word and exercise of His will, the restoration of the dead to 

life anew, the fear with which He inspired devils, His walking through the sea by 

the surface of the water turned into solid ground [for His feet], His abundant 

banquets in the wilderness, the daring of the traitor, that wicked judgement, the 

spreading [on the Cross], the burial, the Resurrection, the ascent into Heaven. And 

beholding these things impressed with colours we believe to see them as 

manifestly (ἐκανβξ) present. For painting has the capacity to represent the events 

as if they were [unfolding] before the eyes.ŗ 

 

ἡ γὰξ ηηκὴ ηῆο εἰθόλνο, ὡξ ὁ ιέβαξ εἶπε Βαζίθεζμξ, ἐπὶ ηὸ πξσηόηππνλ 

ἀλαθέξεηαη.
225

 Καὶ μὕης δζὰ ηξ αἮζεήζεςξ πνὸξ εζέαεζακ ιεζγόκςξ 

πεζναβςβμύιεεα. νιεκ βὰν ἐκ ημξ Ἧενμξ ἐηηοπώιαζζ ηὸκ Γεζπόηδκ ικ ηαὶ 

Θεὸκ ἐη Πανεέκμο παναδόλςξ ηζηηόιεκμκ, πὸ ιάβςκ δςνμθμνμύιεκμκ, 

πνεζαοηζηαξ ὠθέκαζξ ημῦ οιεὼκ ααζηαγόιεκμκ, βοικὸκ ἐκ ημξ πμηαιίμζξ 

                                                                                                                                                                                           
the Iconoclastic Controversy,ŗ English Historical Review 88 (1973): 1Ŕ34; the distinguished scholar noted: Ŗthe icon 

merely filled a gap left by the physical absence of the holy manŗ (p. 13). Icons disputed the emperors the 

embodiment of earthly mimesis. ŖHoly men and icons were implicated on an even deeper level. For both were, 

technically unconsecrated objectsŗ (p. 21). 
222

 As an aside, we may recall here Thomas Mathewsřportrayal of the Late Antique Christian Ŕ pagan conflict as Ŗa 

war of images.ŗ In The Clash of Gods: A Reinterpretation of Early Christian Art (Princeton: Princeton University 

Press, 1993), 10, Mathews writes: ŖThe decline of the gods, I would like to suggest, had much to do with the 

bankruptcy of their images and the appearance of a more forceful set of divine images. As with politicians, nothing 

is more important to gods than image.ŗ 
223

 Marie-José Mondzain, Image, Icon, Economy, 223; actually, the French philosopher formulated a far-reaching 

argument about the relevance of iconic thought beyond the mere confines of Byzantine history: ŖYet iconic doctrine 

is not only the first real system of thought concerning the freedom of the gaze in its encounter with painting, it is 

also the first meditation on idolatry, conceived no longer as a divergence from this or that religion, but as an 

anthropological fact from which no one can escapeŗ (p. 169). With Byzantium, she writes, Ŗ[t]he process of 

globalizing the image across the whole world has begunŗ (p. 162). There is no limit to the spread of the power of the 

image. In fact, Ŗ[w]e are today heirs and propagators of this iconic empireŗ (p. 151). 
224

 Hom. 51, 7 (ed. Zaccagni, 154Ŕ155). 
225

 Basil of Caesarea, De spiritu sancto, 18, 45, PG 32, coll. 149BŔ152A. 
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ῥεύιαζζ πνμθδηζηῆ δελζᾶ πεζναπημύιεκμκ, ἐκενβμῦκηα ηὰ πανάδμλα εαύιαηα 

ῥήκαηη κὸλῳ θαὶ ὁξκῇ ηνῦ ζειήκαηνο, ηὴλ ηλ ηεζλεθόησλ ἐπὶ ηὸλ βίνλ αὖεζξ 

ἀλάιπζηλ, ηὸλ θαηὰ ηλ δαηκόλσλ θόβνλ, ηὴλ δηὰ ζαιάζζεο πνξείαλ 

ὑπνρεξζνπκέλνπ ηῇ βάζεη ηνῦ ὕδαηνο, ηὰο ἐλ ἐξήκῳ δαςηιεῖο ἑζηηάζεηο
226

, ημῦ 

πνμδόημο ηὴκ ηόθιακ, ηὸ ἀζεαὲξ ἐηεκμ ηνζηήνζμκ, ηὴκ ζηνζζκ, ηὴκ ηαθήκ, ηὴκ 

ἀκάζηαζζκ, ηὴκ εἮξ μνακμὺξ ἀκαθμίηδζζκ· ηαὶ ηαῦηα ὁνκηεξ ἐκηεηοπςιέκα ημξ 

πνώιαζζκ, ἐκανβξ αηὰ αθέπεζκ μἮόιεεα· μἶδε βὰν βναθὴ πανζζηκ ὡξ ἐκ ὄρεζ 

ηὰ πνάβιαηα. 
 

The citation of Saint Basil about the honor conveyed to the prototype has been abundantly 

invoked during and after the Iconoclastic controversy. Explicitly cited by John of Damascus in 

On the Divine Images, the saying underlines the theological position of the Nicene Council of 

787.
227

 In the original context, Basil sought to define the doctrine of the Holy Trinity, 

encapsulated by the formula Ŗone substance, three personsŗ (ιία μζία, ηνία πνόζςπα). To 

clarify his argument about the consubstantiality of the Father and the Son, Basil used the analogy 

of the imperial images: ŖHow, therefore, if they are one and one, are there not two gods? 

Because we speak of an emperor, and of the emperorřs image, and not of two emperors…In the 

same way that the sovereignity and power over us is one, so the glory that we render to it is not 

plural but one; because the honor rendered to the image passes on to the prototype.ŗ
228

  

The function of the icon, Philagathos stated, is not just to instruct and remind but to make 

present (ἐκανβξ αθέπεζκ) through sense perception (δζὰ ηξ αἮζεήζεςξ) the drama of the 

incarnation. This doctrinal point made by amassing citations from Basil and Gregory of Nyssa 

about the function of the image corresponds to the theology of the icon as elaborated during the 

second iconoclasm.
229

 With the triumph of Orthodoxy the icon was restablished as the 

appropriate mean for knowing, honoring, and making present the hidden God through his 

Incarnate Son. The same applies to speech and hearing, although the faculty of sight takes 

                                                           
226

 Gregory of Nyssa, Oratio catechetica Magna, 23, 18Ŕ28: ἐλ ῥήκαηη κφλῳ θαὶ ὁξκῇ ηνῦ ζειήκαηνο παξ‘ αηνῦ 

βζκμιέκδκ, ηήλ ηε ηλ ηεζλεθφησλ ἐπὶ ηὸλ βίνλ ἀλάιπζηλ, ηαὶ ηὸλ [θαηὰ] ηλ δαηκφλσλ θφβνλ, ηαὶ ηκ ηαηὰ ηὸκ 

ἀένα παεκ ηὴκ ἐλμοζίακ, θαὶ ηὴλ δηὰ ζαιάζζεο πνξείαλ, μ δζαπςνμῦκημξ ἐθř ἑηάηενα ημῦ πεθάβμοξ ηαὶ ηὸκ 

ποειέκα βοικμῦκημξ ημξ πανμδεφμοζζ ηαηὰ ηὴκ ἐπὶ Μςτζέςξ εαοιαημονβίακ, ἀθθř ἄκς ηξ ἐπζθακείαξ ηνῦ 

ὕδαηνο πνρεξζνπκέλεο ηῇ βάζεη ηαὶ δζά ηζκμξ ἀζθαθμῦξ ἀκηζηοπίαξ πενεζδμφζδξ ηὸ ἴπκμξ, ηήκ ηε ηξ ηνμθξ 

πενμρίακ ἐθř ὅζμκ αμφθμζημ ηαὶ ηὰο ἐλ ἐξεκίᾳ δαςηιεῖο ἑζηηάζεηο ηκ ἐκ πμθθαξ πζθζάζζκ εςπμοιέκςκ […]. 

The same chapter from Nyssenřs oration inspired a refined set of antitheses from Hom. 79 (Scorsus, Hom. 36, PG 

132, coll. 692CŔD); furthermore, in Hom. 48 (ed. Scorsus, Hom. 24, PG 132, coll. 493AŔ496A), Philagathos refers 

to the Ŗransom theoryŗ, which Gregory of Nyssa exposed in this chapter from the Oratio catechetica Magna. 
227

 Jaś Elsner, ŖIconoclasm as Discourse: From Antiquity to Byzantium,ŗ The Art Bulletin 94 (2012), 379 and 382Ŕ

383. For the period of Byzantine Iconoclasm see Leslie Brubaker and John Haldon, Byzantium in the Iconoclast Era 

(c.680-850): The Sources, an Annotated Survey (Birmingham Byzantine and Ottoman Monographs), Aldershot: 

Ashgate, 2001 and Byzantium in the Iconoclast Era, c. 680-850: A History (Cambridge: Cambridge University 

Press. 2011); see also, Leslie Brubaker, Inventing Byzantine Iconoclasm (London: Bristol Classical Press, 2012).  
228

 Trans. Marie-José Mondzain, Image, Icon, Economy, 30. 
229

 Cf. Jaś Elsner in ŖIconoclasm as Discourse: From Antiquity to Byzantiumŗ pointed out that during the 

Iconoclastic Controversy the theological discussion moved from questions pertaining to ontology (e.g. as the 

possibility of circumscribing the incarnate Christ in painting, the nature of the icon as idol or not) to epistemological 

issues Ŗabout how images may ar may not be appropriate as a means for accessing the hidden Godŗ (381); the author 

concluded that after 787 Ŗiconoclasm was now wholly a debate about appropriate epistemologyŕabout how the 

holy is to be known, worshiped, and approachedŗ (p. 383). 
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precedence over hearing, a classical consideration informed by the ancient science of optics.
230

 

John of Damascus most eloquently expressed this understanding. The written word and the 

material image are the two kinds of icons that sanctify our senses and Ŗopen the visceral body to 

discourse:ŗ
231

 

 

I say that everywhere we use our senses to produce an image of the Incarnate God 

himself, and we sanctify the first of the senses (sight being the first of the senses), 

just as by words hearing is sanctified. For the image is a memory [ἀκάικδζζξ]. 

What the book does for those who understand letters, the image does for the 

illiterate; the word appeals to hearing, the image appeals to sight; it conveys 

understanding.
232

 

 

For Philagathos, as a heir of this tradition, both image and words render present to our senses the 

entire economy. About the faculty of speech having the virtue of retrieving and reviving the 

events recounted in the gospel Philagathos writes in the homily ŖOn the Widowřs Son.ŗ After 

vividly speaking about the Resurrection of the widowřs son to the point of making the listenersř 

eyes brimming with tears, Philagathos remarked: Ŗto me the commemoration aroused such a 

description, so that I seemed to be present in that place, and behold the tragic eventsŗ (ὡξ δμηεκ 

πανεκαζ ηῶ ηυπῳ ηαὶ ὁνκ ηὰ ημῦ δνάιαημξ).
233

 

Philagathosř statement that he seemed to behold the tragic events recalls the imaginative 

involvement achieved by the compositional exercise of ekphrasis. The ancient or Byzantine 

rhetoricians defined the exercise as Ŗdescriptive speech bringing the subject vividly (ἐκανβξ) 

before oneřs eyes (π᾽ ὄρζκ).ŗ
234

 In fact, by claiming that his discourse made him feel as if he 

was witnessing the absent spectacle Philagathos describes the psychological effect of enargeia, 

the technical term used in the definitions of ekphrasis for describing the ability of speech or 

writing to convert listeners into Řspectators.ř In order to move the audience and to make them 

feel the emotions befitting the events described, the speaker must himself be moved.
235

 

Quintilian, in Book 6 of the Institutio oratoria begins his discussion of enargeia with the 

involvement of the speaker in the events he is relating. He draws an analogy with actors whom, 

he says, he has seen withdrawing from the stage in tears on account of their intense involvement 

in the story.
236

 

                                                           
230

 Gervase Mathew, Byzantine Aesthetics (New York: Viking Press, 1964), 30; Bissera Pentcheva has particularly 

highlighted the importance of the science of optics and of the underlying theory of vision known as extramission for 

iconic thought. See for this Pentcheva, ŖThe Performative Icon,ŗ The Art Bulletin 88 (2006), 631Ŕ655. 
231

 Mondzain, Image, Icon, Economy, 59. 
232

 St. John of Damascus, Three Treatises on the Divine Images, trans. Andrew Louth (Crestwood, NY: St. 

Vladimirřs Seminary Press, 2003), 31. 
233

 Hom. 6, 8 (ed. Rossi-Taibbi, 40). 
234

 Cf. Aphthonios, The Preliminary Exercises, Ekphrasis, ed. Rabe, 36, 22Ŕ23 (trans. Kennedy, Progymnasmata, 

116); for the theory of ekphrasis in a ancient writing see Ruth Webb, Ekphrasis, Imagination and Persuasion in 

Ancient Rhetorical Theory and Practice (Farnham: Ashgate, 2009); for the Byzantine rhetorical theory see Stratis 

Papaioannou, ŖByzantine Enargeia and Theories of Representation,ŗ Byzantinoslavica 3 (2011): 48Ŕ60. 
235

 Webb, Ekphrasis, Imagination and Persuasion, 90. 
236

 Quintilian, Institutio oratoria, 6, 2, 27Ŕ28. 
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The origin of theories of enargeia clarify its function. Kathy Eden indicated that enargeia 

developed from forensic oratory as Řthe narrator set out to reproduce the vividness of ocular 

proof through languageř in the absence of physical verification.
237

 It aimed to achieve the 

unrealizable situation of a judge who was not merely hearing the events but even witnessing the 

facts unfolding before his eyes. Quintilian, in Book 8 of the Institutio oratoria, expressed this 

distinction by contrasting the plain statement of facts (narratio) with their vivid evocation which 

alone is thought effective for it triggers a sight in the mind. Quintilian considered it a great skill 

to be able to speak of a matter Řso that it seems visible.ř
238

 Scholars believe that the process of 

visualization implied in ancient rhetorical theory and expressed by the concept of enargeia was 

Ŗfar more widespread and developed among ancient audiences than among modern readers.ŗ
239

  

In this connection, it is worth noting that in Byzantine writing the stylistic quality of 

enargeia is augmented with a theological value. The term becomes synonymous with truth and 

the self-evidence of reality.
240

 Already in the patristic usage enargeia moves from the restricted 

domain of rhetorical composition into the vocabulary of metaphysics.
241

 Thus in the Suda, the 

tenth-century dictionary, enargeia is treated in two separate entries, which convey both the 

stylistic quality of discourse and the philosophical meaning: 

 

epsilon 1126: 

κάνβεζα:  ηκ θόβςκ θεοηόηδξ ηαὶ 

θακόηδξ. 

ŖEnargeia: The whiteness and luminosity 

of discourse.ŗ 

mu 761: 

Μεηř ἐκανβείαξ: ιεηř ἀθδεείαξ. 

ŖWith enargeia: With truth.ŗ 

 

The term is common in the Homilies of Philagathos for highlighting the visibility and 

truthfulness of the divine dispensation. In this sense, enargeia is associated with the mystery of 

the Cross prefigured in the story of David
242

 and the appearance of the Lord after the 

Resurrection when the disciples gave him to eat Ŗa piece of broiled fish and of a honeycomb.ŗ
243

 

In this context enargeia is the self-evidence of Lordřs Resurrection and of his divine economy: 

 

But also perceive the type (εἶδμξ) of the food as a clearly visible (ἐκανβὲξ) proof 

(symbol/ηεηιήνζμκ) of the divine dispensation (μἮημκμιίαξ), Řa piece of a broiled 

fish and some honeycomb.ř [Lc. 24:42] ŘFishř, on the one hand, because when he 

became man and shared in the sea that is our life he lived without tasting the 

saltiness of sin, in the manner of fish which remain unaffected by the salty sea; 

and on the other hand, Řbroiledř because when flesh was united with the fire of 

                                                           
237

 Kathy Eden, Poetic and Legal Fiction in the Aristotelian Tradition (Princeton: Princeton University Press, 1986), 

72Ŕ73; cited in Webb, Ekphrasis, Imagination and Persuasion, 89Ŕ90. 
238

 Quintilian, Institutio oratoria, 8, 3, 62. 
239

 Webb, Ekphrasis, Imagination and Persuasion, 95. 
240

 Papaioannou, ŖByzantine Enargeia and Theories of Representation,ŗ 50Ŕ52.  
241

 Ibid. 
242

 Hom. 59 (ed. Scorsus, Hom. 39, PG 132, coll. 748B); See also Hom. 4, 16 (ed. Rossi-Taibbi, 28): Ἀθθὰ ιζηνμῦ 

δζέθοβεκ ιξ  Ἧζημνία Γααίδ, ημῦ ηαηὰ ηὸκ ηαονὸκ ιοζηδνίμο ἐλαξγὴο μὖζα πνμηφπςζζξ, ἡκ παναδναιεκ 

ἣηζζηα εειζηυκ. 
243

 Luke 24: 42Ŕ3. 
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divinity it had nothing of the porous or moist aspects of our flabby existence. And 

besides, when he was dragged to the passion and received a myriad kind of 

offenses he was voiceless in the manner of a fish not contending nor opening his 

mouth, in accordance with the prophetical voice of Isaiah [Is. 53:7]. What then 

signified the honeycomb? Since he tasted gall when he was nailed to the cross 

[Mt. 27:34] he healed the pleasant sense of taste of our ancestor by the opposite 

bitterness, for he had fullfilled the entire dispensation (μἮημκμιίακ) on behalf of 

our nature, having imparted us the illumination and the sweetness which the 

honey and the honeycomb given to the Lord to eat were a clearly visible image.
244

 
 

Commenting on the Lukan passage, the homilist offers here a remarkable definition of economy 

as the assumption of the totality of human condition except for that of sin. For Philagathos, 

Christ came in the salty sea of life for healing the senses of man setting the model of redeemed 

affect and desire.  

Then, enargeia is asocciated with the parables of the Lord. In the homily ŖOn the 

Lawyer who Tempted the Lordŗ (the 8
th

 Sunday of St. Luke) pronounced from the Pulpit of the 

Archbishopric of Rossano, Philagathos writes: 

 

ŖA man was going down from Jerusalem to Jericho, when he was attacked by 

robbers. They stripped him of his clothes, beat him and went away, leaving him 

half dead.ŗ [Lc. 10:30] Observe how graphically (ἐκανβξ) the story depicted 

(πεγςβνάθδζε) the fall, which we have suffered when we slipped out from the 

heavenly Jerusalem to lying near the ground and bending to the earth (for 

ŘJerichoř signifies Řnear the groundř and Řdescentř); the ancestor of our stock 

having descended hither and being stripped of the garment of incorruptibility by 

reason of his disobedience and having received many wounds from his sins, 

became entirely tarnished.
 245

 

 

Drawing an analogy with the visual arts as the usage of Řπμγςβναθέςř reveals, the preacher 

invites the audience to vizualize the scene. For the parable is meant to render clearly visible 

(ἐκανβξ) the drama of manřs fall and redemption. This association between visual 

                                                           
244

 Hom. 59 (ed. Scorsus, Hom. 39, PG 132, coll. 748BŔ749B): Ὅνα δὲ ηαὶ ηὸ εἶδμξ ηξ ανώζεςξ ἐλαξγὲο ηξ 

μἮημκμιίαξ ηεηιήνζμκ, Ἦπεύμξ ὀπημῦ ιένμξ, ηαὶ ἀπὸ ιεθζζζίμο ηδνίμο. Ἰπεύμξ ιὲκ, ὅηζπεν ἀκενςπήζαξ, ηαὶ ἐκ ηῆ 

εαθάζζῃ ημῦ ηαεř ιξ αίμο βεκόιεκμξ ηξ ἀθιονξ ἁιανηίαξ ἔιεζκεκ ἄβεοζημξ, ὃκ ηνόπμκ ὁ Ἦπεὺξ ηξ εαθαηηίαξ 

ἅθιδξ ηδνεηαζ ἀιέημπμξ· ὀπημῦ δὲ, ὅηζ ηῶ πονὶ ηξ εεόηδημξ ἑκςεεζα  ζάνλ, μδέκ ηζ παῦκμκ, ηαὶ δενδεξ ημῦ 

πθαδανμῦ ημῦδε αίμο ἐθένεημ. Καὶ ιὴκ πνὸξ ηὸ πάεμξ ἑθηόιεκμξ, ηαὶ ηὰ ιύνζα ηκ ὕανεςκ εἴδδ δεπόιεκμξ, Ἦπεύμξ 

ηνόπμκ ἄθςκμξ ἤκ μη ἐνίγςκ, μδὲ ηναοβάγςκ, μδὲ ἀκμίβςκ ηὸ ζηόια αημῦ, ηαηὰ ηὴκ πνμθδηζηὴκ ῾Ζζαΐμο 

θςκήκ. Σί δὲ ηὸ ηδνίμκ ἐδήθμο ηκ ιεθζζζκ; πεζδὴ πμθξ ἐβεύζαημ, ὅηε ηῶ ζηαονῶ πνμζεπήβκοημ ηὴκ εήδμκμκ 

ημῦ πνμπάημνμξ ἀθεαίκςκ βεῦζζκ δζὰ ηξ ἐκακηίαξ πζηνόηδημξ, ηὴκ πὲν ηξ θύζεςξ ικ μἮημκμιίακ πζακ 

πεπθδνςηὼξ, θμζπὸκ ιεηαδίδςζζκ ικ θςηζζιμῦ ηαὶ βθοηύηδημξ, ὧκ ἐλαξγῆ ζύιαμθα ηὸ ιέθζ, ηαὶ ηὸ ηδνίμκ 

ανια ηῶ Κονίῳ βεκόιεκα. 
245

 Hom. 12, 8 (ed. Rossi-Taibbi, 80Ŕ81): «Ἄκενςπυξ ηζξ ηαηέααζκεκ ἀπὸ Ἰενμοζαθὴι εἮξ Ἰενζπὼ ηαὶ θῃζηαξ 

πενζέπεζεκ, μἳ ηαὶ ἐηδφζακηεξ αηὸκ ηαὶ πθδβὰξ ἐπζεέκηεξ ἀπθεμκ ἐάζακηεξ αηὸκ ιζεακ ηοβπάκμκηα». Ἄενεζ 

πξ ἐλαξγο ὁ θυβμξ πεδσγξάθεζε ηὴκ πηζζκ, ἡκ δὴ πεπυκεαιεκ ἀπὸ ηξ ἄκς Ἰενμοζαθὴι εἮξ ηὴκ πεαιαθὴκ 

ηαὶ ημίθδκ βκ ὀθζζεήζακηεξ (Ἰενζπὼ βὰν πεαιαθὴ ηαὶ ηαηάααζζξ ἑνιδκεφεηαζ)· εἮξ ἡκ ηαηααὰξ ημῦ ιεηένμο 

βέκμοξ ὁ ἀνπδβὸξ ηαὶ ηὴκ ζημθὴκ ηξ ἀθεανζίαξ δζὰ παναημξ ἐηδοεεὶξ ηαὶ πμθθὰξ δελάιεκμξ ηὰξ ἐη ηξ ἁιανηίαξ 

πθδβάξ, ζηζβιαηίαξ ὅθμξ ἐβέκεημ. 
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representations and verbal eloquence features prominently in Philagathosř Homilies. In the 

sermon ŖFor the Holy Innocentsŗ to the literary description of the massacre, the homilist 

associated the ekphrasis of a painting.
246

 Ultimately, this parallel goes back to Gregory of 

Nyssařs writings. About visual arts and faculty of speech Gregory explained: Ŗpainting, even if it 

is silent, is capable of speaking from the wall and being of the greatest benefit .... When scenes 

of martyrdom are painted on the walls of a church ... this is of the greatest benefit and is like 

writing.ŗ
247

 

Overall, the usage of enargeia and the ekphrastic quality of Philagathosř sermons (more 

about this later) reveals the fusion of rhetorical artifice with the Christian message. the 

theological concept of economy substantiate unity. As Marie-José Mondzain put it: Ŗthe 

expenditure of holy eloquence and images that touch people is part of the direct effect of 

salvational economy. Here too, there is principle nonwastage: truths must no be dispensed 

through speech without art.ŗ
248

 

 

1. The Drama of the Incarnation: Economy and Emotions 

 
ŖIn the past God spoke to our ancestors through the 

prophets at many times and in various ways,
 
but in these 

last days he has spoken to us by his Son, whom he 

appointed heir of all things, and through whom also he 

made the universe.ŗ Hebrews 1: 1Ŕ2 
 

Descriptions of bodily sensations and sense perception were important resources in 

Christian exegesis. Philagathos inherited this emphasis from patristic exegesis, but also drew 

extensively on the ancient novelists Achilles Tatius and Heliodorus which undoubtedly 

represents a peculiar feature of this homiletic corpus. These descriptions aim is to achieve the 

dramatic reenactement of the events narrated in the Gospels being. For the emotions refer to 

economy (μἮημκμιία), to the Christian dogma of the incarnation as the actualization of Godřs 

redemptive plan to the whole creation.  

The theological notion of economy (μἮημκμιία) denotes the progressive unfolding of the 

incarnational mystery, as divine pedagogy manifested in the former times in the Law and the 

Prophets and later in the fleshly appearance of the Word of God. Thus, the emphasis on emotions 

and sense perception is consequential to the drama of the Incarnation. For the word of God must 

embrace pleasure and pain, the specifics of the regimen of the flesh for accomplishing the 

redemption of human nature. Philagathos formulated the relation between Christřs redemptive 

plan and human senses in the homily on Lazarus. The preacher explained the unfolding of the 

events leading to Lazarusř Resurrection as part of Christřs strategy of making manifest the 

miracle to all human senses. 
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 Hom. 24, 9Ŕ11 (ed. Rossi-Taibbi, 159Ŕ160); see below, Part II, chapter  The Ekphrasis of the Painting of the 

Massacre of the Holy Innocents, ŗ pp. 106Ŕ114. 
247

 Gregory of Nyssa, Oratio laudatoria sancti magni martyris Theodori, PG 46, coll. 737DŔ740B; the text is cited 

in Cyril Mango, The Art of the Byzantine Empire, 37; here, the translation is taken from Thomas Noble, Images, 

Iconoclasm, and the Carolingians in the Middle Ages (Philadelphia: University of Pennsylvania Press, 2009), 16. 
248

 Marie-José Mondzain, Image, Icon, Economy, 59. 
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For that reason he commanded the men themselves to loose him when He said, 

ŖLoose him, and let him go,ŗ [Jn. 11:44] that they may no longer be able to 

disbelieve [the Resurrection] upon having been assured through all of the senses. 

Through their own voice, by which they said when indicating the grave, Ŗcome 

and see,ŗ [John 11: 34] through the sense of sight when they recognized the dead 

and beheld his Resurrection, through the sense of hearing when they listened the 

great and loud-sounding voice, ŖLazarus, come forth,ŗ [Jn. 11:43] through the 

sense of smell when they felt the foul odour when lifting the rock, through the 

sense of touch when they loose the bounded hands and feet, and by the cloth 

which wrapped his face [Jn. 11:44]. Therefore, that great voice signified the 

proclamation of the Gospel, through which the human nature bounded by hands 

and feet with the ropes of sins and lying down in the grave of unbelief came to the 

true life since the cloth from its eyes was stripped off, that is to say, that cloud 

which veiled the [sight] and darkened the gleamings of the soul, from which [the 

human nature] upon being released by the apostles and teachers was set free to 

pass over to the blessed life.
249

  
 

This explanation underlines the exegetical attitude in the sermons centered on the vivid 

reenactment of the story of salvation. It may also stand as a theological justification for the 

preacherřs propensity for depicting the human passions (ηὰ πάεδ) and sensations throughout the 

sermons. Philagathosř interpretation is common in patristic literature. Specifically, it comes close 

to John Chrysostomřs second homily on Lazarus. The actions Jesus did, Chrysostom explained, 

sought to provoke the bystanders to witness the miracle so that they may not be able to raise 

doubts about it. All their senses acquiesced the Resurrection of Lazarus. For their voice uttered 

ŘCome and see,ř [Jn. 11:34] their hands lifted the stone, and loosened the grave-clothes, their 

eyes saw Lazarus coming forth, then their ears heard His voice, and, finally, their smell 

perceived the foul smell, for Martha said, ŘLord, by this time there is a stench, for he has been 

dead four daysř [cf. Jn. 11:33Ŕ41].
250

 Besides a possible Chrysostomic influence, the final section 

of the text carries the imprint of Michael Psellosř oration for the beginning of Lent.
251

 The 

                                                           
249

 Hom. 49 (ed. Scorsus, Hom. 25, PG 132, coll. 540BŔC): Γζὰ ημῦημ βὰν αημὺξ ἐηείκμοξ θῦζαζ ηὸκ ἀκααεαζςηόηα 

ἐπζηάηηεζ εἮπώκ· «Λύζαηε αηὸκ, ηαὶ ἄθεηε πάβεζκ,» ὡξ ἂκ ιὴ ἀπζζηεκ ἔπςζζ αεααζςεέκηεξ δζὰ παζκ ηκ 

αἮζεήζεςκ. Γζὰ ιὲκ ηξ μἮηείαξ θςκξ, ἥξ ηὸκ ηάθμκ πμδεζηκύκηεξ ἔθεβμκ· «Ἔνπμο ηαὶ ἴδε,» δζὰ δὲ ηξ ὄρεςξ, ηαὶ 

ηὸκ κεηνὸκ ἐπεβκςηόηεξ ηαὶ ηὴκ ἀκάζηαζζκ εεαζάιεκμζ, δζὰ ηξ ἀημξ ηξ ιεβάθδξ ηαὶ βεβςκμηέναξ ἐκςηζζεέκηεξ 

θςκξ· «Λάγανε, δεῦνμ ἔλς,» δζὰ ηξ ὀζθνήζεςξ ηξ δοζςδίαξ ἐκ ηῶ αἴνεζκ ηὴκ θίεμκ αἮζεόιεκμκ, ηῆ ἀθῆ, 

θύμκηεξ ηὸκ δε δεδειέκμκ πεναξ ηαὶ πόδαξ, ηαὶ ζμοδανίῳ πενζηεηαθοιιέκμκ ηὸ πνόζςπμκ. ἧ ιεβάθδ μὖκ ἐηείκδ 

θςκὴ ηὸ εαββεθζηὸκ ἐζήιακε ηήνοβια, δζř μὗ  ἀκενςπίκδ θύζζξ  πεναξ ηαὶ πόδαξ δεδειέκδ ηαξ ηκ ἁιανηζκ 

ζεζναξ, ηαὶ ηεζιέκδ ἐκ ηῶ ηξ ἀπζζηίαξ ζμνῶ, πνὸξ ηὴκ ἀθδε ιεηθεε γςὴκ, πενζαζνεεέκημξ ημῦ ζμοδανίμο ἀπὸ 

ηκ ὀθεαθικ, ημοηέζηζ ημῦ ἐπηπξνζζνῦληνο κέθμοξ, θαὶ δνθνῦληνο ηῆο ςπρῆο ηὰο καξκαξπγὰο, ἀθř ὧκ 

θοεεζα πὸ ηκ ἀπμζηόθςκ ηαὶ δζδαζηάθςκ, ἀθείεδ πμνεύεζεαζ πνὸξ ηὴκ ιαηανίακ γςήκ.  
250

 John Chrysostom, In Joannem homilia LXIII, PG 59, coll. 351. 
251

 Michael Psellos, Oratoria minora, Oration 4, 68Ŕ71 (ed. A. R. Littlewood): ὁνηε βὰν ημοηὶ ηὸ ζια ικ ηὸ 

παπὺ ηαὶ ἀκηίηοπμκ, ηὸκ ἐπηπξνζζνῦληα δφθνλ ηῆο ςπρῆο ηαῖο καξκαξπγαῖο, ὕζηενμκ πνμζοθακεὲκ ηαξ 

ιεηέναζξ ροπαξ ηαὶ πνμζανηδεὲκ ηῆ θφζεζ, αανὺ ηαὶ ανεμκ ἐθυθηζμκ, ἀθř μὗ ημῦ λφθμο ηξ ηαηίαξ βεοζάιεκμζ 

ημῦ λφθμο ηξ γςξ ἀπεηθείζεδιεκ· ŖBehold this body of ours, the thick and the solid, the obstructing darkeness for 

the gleamings of the soul, which at a later moment was interweaved with our souls and attached to our nature, a 
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depiction of human nature from Psellosř oration is in fact abundantly cited elsewhere in the 

Homilies.
252

 

One of the most powerful passages on emotions from Philagathosř sermons is the 

understanding of Christřs economy as the overcoming of the regimen of pleasure and pain and 

the sanctification of the cosmos consummated by his nailing to the cross. Philagathos writes:
253

 

 

[11.] The saying that Ŗthe Son of Man must be lifted upŗ delivers [us] a twofold 

meaning:
254

 [Jn. 3:14] the impalement in the height, which he received for our 

sake; for since the earth was sanctified by his undefiled feet through his walking 

and the sea by his stepping
255

 on the waves, in the same way he had to sanctify the 

air by his raising on the Cross. In the same way he reveals his majesty which was 

glorified on the Cross in respect of his human condition. For in which he seemed 

to be condemned, in that [i.e. the Cross] he condemns the ruler of this world for 

he was seen stronger than the passions by which man was ruled, that were pain 

and pleasure. For he has defeated pleasure on the mountain, neither making the 

rocks bread [Mt. 4:3], nor having yielded in the testing to the other counsels [Mt. 

4:1Ŕ11]; yet he was seen as stronger than pain at the time of the Passion when the 

adversary pitted all against him. [12.] Traitor the disciple, fugitives the pupils, 

Peter denying, swords and torches, chains and whips, blows on the cheeks, face 

spat upon, a wounded shoulder, treacherous spectators, wicked judgment, cruel 

decree, soldiers taking delight in their dark comment with mockery, sarcasm and 

strokes from a reed, nails, gall and vinegar and finally the Cross; Then, what 

                                                                                                                                                                                           
heavy and ladened bark, through which after having tasted from the tree of evil we have been excluded from the tree 

of life.ŗ 
252

 Cf. Hom. 6, 17 (ed. Rossi-Taibbi, 44); Hom. 12, 9 (ed. Rossi-Taibbi, 81); Hom. 34, 8 (ed. Rossi-Taibbi, 235); see 

below, Part III, chapter 1.2. Embodiment and Human Nature,ŗ pp. 193Ŕ195. 
253

 Hom. 3, 11Ŕ13 (ed. Rossi-Taibbi, 21Ŕ22): [11.] Σὸ δε ρςεκαζ ηὸκ οἯὸκ ημῦ ἀκενχπμο δηηηὸλ ὠδίλεη ηὸλ λνῦλ· 

ηήκ ηε εἮξ ὕρμξ ἀκαζημθυπζζζκ, ἡκ δζř ιξ ηαηεδέλαημ· ηαὶ βὰν ἔδεζ, ἁβζαζεείζδξ ηξ βξ πὸ ηκ ἀπνάκηςκ αημῦ 

πμδκ δζὰ ημῦ ααδίζιαημξ, ηαὶ ηξ εαθάζζδξ δζὰ ηξ ἐπὶ ηκ ηοιάηςκ πεγεφζεςξ, ἁβζαζεκαζ ηαὶ ηὸκ ἀένα δζὰ ηξ 

ἐκ ηῶ ηαονῶ ἀκορχζεςξ· δδθμ δὲ ηαὶ ηὴκ δυλακ, ἡκ ἐδμλάζεδ δζὰ ηαονμῦ ηαηὰ ηὸ ἀκενχπζκμκ. κ ᾧ βὰν ἔδμλε 

ηαηαηνζεκαζ, ἐκ αηῶ ηαηαηνίκεζ ηὸκ ημζιμηνάημνα, ηνείηηςκ ὀθεεὶξ ηκ παεκ θř ὧκ ὁ ἄκενςπμξ ἐηεηνάηδημ· 

ηάδř ἤζακ θφπδ ηαὶ δμκή. Ὧκ ηὴκ ιὲκ δμκὴκ ἐκ ηῶ ὄνεζ κεκίηδηε, ιήηε ημὺξ θίεμοξ ἀνημπμζήζαξ, ιήηε ἐκ ηαξ 

ἄθθαζξ ζοιαμοθίαζξ πεζζεεὶξ ηῶ πεζνάγμκηζ· θφπδξ δὲ ηνείηηςκ ὤθεδ ιθθμκ ηαηὰ ηὸκ ημῦ πάεμοξ ηαζνυκ, ημῦ 

ἀκηζπάθμο ηαηř αημῦ ζπεδὸκ πάκηαξ ἐηπμθειχζακημξ. [12.] Πνμδυηδξ ὁ ιαεδηήξ, θοβάδεξ μἯ θμζηδηαί, ἔλανκμξ ὁ 

Πέηνμξ, κάραηξαη ηαὶ δᾶδεξ θαὶ μύια ηαὶ θάζβακα, ζηαγόλεο ῥαπηδόκελαη, πξόζσπνλ ἐκπηπόκελνλ, λῶηνο πιεγαῖο 

ἐθδηδόκελνο, κάξηπξεο ςεπδεῖο, θξηηήξηνλ ἀζεβέο, ἀπόθαζηο ἀπελήο, ζηξαηηῶηαη θαηαηξπθῶληεο ηῆο 

ζθπζξσπῆο ἀπνθάζεσο ἐλ ριεπαζκνῖο θαὶ εἰξσλείαηο θαὶ ὕβξεζη θαὶ ηαῖο ἐθ θαιάκνπ πιεγαῖο, ἧινη θαὶ ρνιὴ θαὶ 

ὄμνο, ηαὶ ηεθεοηαμκ ηαονυξ. Τίο νὖλ θαηὰ ηῶλ ηαῦηα πνηνύλησλ ἡ ἄκπλα; «Πάηεξ, ζπγρώξεζνλ αὐηνῖο· νὐ γὰξ 

νἴδαζη ηί πνηνῦζηλ». Οὕης ηαὶ ηὴκ θφπδκ ιαηνμεοιίᾳ κζηήζαξ ηαηαζηναηδβε ηὸκ ἀκηίπαθμκ, ηξ ηαηř αημῦ κίηδξ 

ηὸκ ηνυπμκ ὁδμπμζήζαξ ικ. [13.] Σῆ βὰν ηκ δμκκ ἀπμπῆ ηαὶ ηῆ πνὸξ ημὺξ θοπμῦκηαξ πξαόηεηη θαὶ 

καθξνζπκίᾳ ιζιδηαὶ ημῦ Γεζπυημο βζκυιεεα, ηαὶ ηξ ηαηὰ ημῦ πμκδνμῦ κίηδξ ἔπαεθμκ ημιζγυιεεα ηὴκ ααζζθείακ 

ηκ μνακκ· 
254

 The formulation (δζηηὸκ ὠδίκεζ ηὸκ κμῦκ) is reminscent of Cyril of Alexandriařs writtings; see for instance 

Commentarius in xii prophetas minores 1, 25, 6: κ ημφημζξ ικ ὁ θυβμξ δζηηὴκ ὠδίκεζ ηὴκ εεςνίακ. Id., 

Commentarius in xii prophetas minores, 1, 517, 11: Γζηηὴκ ὠδίκεζ ηαοηὶ ηὴκ δζάκμζακ. See also id., Commentarii in 

Joannem, 2, 393, 2: ηαὶ δζηηὴκ ὁ θυβμξ ὠδίκεζ ηὴκ ἔκκμζακ· Philagathos may have borrowed this formulation from 

Cyrilřs commentaries; noteworthy, Cyrilřs Commentary on the Twelve Prophets features prominently among 

Philagathosř sources. 
255

 Noteworthy the word πέγεοζζξ Řsteppingř is a happax.  
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requital for those perpetrating these? ―Father, forgive them, for they do not know 

what they are doing‖ [Lc. 23:34]. Therefore, in this way having defeated pain by 

his endurance, he overcame the adversary making ready the way for us by his 

victory against him. For by the flight from pleasure and by the meekness and 

patience with respect to those who grieve us we become imitators of Christ and 

acquire the kingdom of heaven as reward over the victory against evil. 
 

For Philagathos as for the entire Christian tradition the cross embraces and sanctifies all 

Creation in Godřs creative and redemptive economy. Yet, the homilist portrays the scandal of the 

cross in terms of Christřs mastering the emotions of pleasure and pain. That man was ruled by 

pleasure and pain corresponds to the ascetic mindset as typified for instance in the Evagrian 

corpus. For Evagrius most logismoi presuppose the workings of pleasure or the oscillation 

between pain and pleasure.
256

 At the same time the passage reveals the homilistřs florilegic habit 

by the appropriation of a rethorical ennumeration about the passion of the Saviour from Gregory 

of Nyssařs De perfectione Christiana ad Olympium monachum.
257

 

At the summit of the drama of redemption stands the mystery of the Resurrection. All 

Christřs salvific actions are a preparation and a leading up to the acceptance of this mystery. In 

this manner following the Fathers, Philagathos explains Ŗthe dispensation (μἮημκμιία) of our 

God and Saviour:ŗ
 258

 

                                                           
256

 Kevin Corrigan, Evagrius and Gregory of Nyssa: Mind, Soul and Body in the 4
th

 Century (Farnham: Ashgate 

2009), 76.  
257

 Gregory of Nyssa, De perfectione Christiana ad Olympium monachum, GNO 8, 1, 196Ŕ197: Μάεεηε βάν, θδζίκ, 

ἀπř ἐιμῦ, ὅηζ πνυξ εἮιζ ηαὶ ηαπεζκὸξ ηῆ ηανδίᾳ. ἕηενμκ πνια  καθξνζπκία  πμζξ ηῆ εἮηυκζ ημῦ εεμῦ ημῦ 

ἀμνάημο ἐπζθακεζα. κάραηξά ηε θαὶ μχια ηαὶ δεζιὰ θαὶ κάζηηγεο, ζηαγφλεο ῥαπηδφκελαη, πξφζσπνλ 

ἐκπηπφκελνλ, ληνλ πιεγαῖο ἐθδηδφκελνλ, θξηηήξηνλ ἀζεβέο, ἀπφθαζηο ἀπελήο, ζηξαηηηαη ηῆο ζθπζξσπῆο 

ἀπνθάζεσο ηαηαηνοθκηεξ, ἐλ ριεπαζκνῖο θαὶ εἰξσλείαηο θαὶ ὕβξεζη θαὶ ηαῖο ἐθ θαιάκνπ πιεγαῖο, ἥινη θαὶ 

ρνιὴ θαὶ ὄμνο ηαὶ πάκηα ηὰ δεζκυηαηα ἄκεο αἮηίαξ αηῶ πνμζαβυιεκα, ιθθμκ δὲ πὲν ηξ πμθοηνυπμο εενβεζίαξ 

ἀκηζδζδυιεκα. ηίο νὖλ  θαηὰ ηλ ηαῦηα πνηνχλησλ  ἄκπλα; Πάηεξ, ζπγρψξεζνλ αηνῖο· ν γὰξ νἴδαζη ηί 

πνηνῦζη. ιὴ μη ἤκ δοκαηὸκ ἄκςεεκ αημξ αηὸκ ἐπζννλαζ ηὸκ μνακὸκ ἠ πάζιαηζ βξ ἐλαθακίζαζ ημὺξ ανζζηὰξ 

ἠ ἐπεηααθεκ ἔλς ηκ Ἦδίςκ ὅνςκ ηὴκ εάθαζζακ ηαὶ ημξ αοεμξ πμζζαζ ηὴκ βκ πμανφπζμκ ἠ ηὴκ μδμιζηζηὴκ 

αημξ ἐπζααθεκ ημῦ πονὸξ ἐπμιανίακ ἠ ἄθθμ ηζ ηκ ζηοενςπκ πμζζαζ δζὰ πνμζηάβιαημξ; ἀθθὰ ηαῦηα πάκηα 

ἢκεβηεκ ἐλ πξᾳφηεηη θαὶ καθξνζπκίᾳ ὁ ηῶ ζῶ αίῳ δζř ἑαοημῦ κμιμεεηκ ηὸ ιαηνυεοιμκ. μὕης ηαὶ ηὰ ἄθθα πάκηα 

πενὶ ηὴκ πνςηυηοπμκ ημῦ εεμῦ εἮηυκα ἔζηζκ Ἦδεκ, πνὸξ ἡκ ὁ αθέπςκ ηαὶ ηαηř ἐηείκδκ ἐκανβξ ηὴκ ἑαοημῦ 

ηαθθςπίγςκ ιμνθὴκ εἮηὼκ ηαὶ αηὸξ βίκεηαζ ημῦ εεμῦ ημῦ ἀμνάημο δζὰ ηξ πμιμκξ γςβναθμφιεκμξ. 
258

 Hom. 6, 3Ŕ4 (ed. Rossi-Taibbi, 38): «Σῶ ηαζνῶ ἐηείκῳ ἐπνξεύεην ὁ Ἰεζνῦο εἰο πόιηλ θαινπκέλελ Ναΐλ». 

πεζδήπεν ικ εἮξ δζδαζηαθίακ πνυηεζηαζ ζήιενμκ  ημῦ ἀκααεαζςηυημξ ἐκ ηῆ πυθεζ Ναῒκ κεακίμο πυεεζζξ 

(ηαφηδκ βὰν ὁ Ἧενὸξ Λμοηξ ἀθδβήζαημ), θένε γδηήζςιεκ πνυηενμκ ηί αμφθεηαζ ηῶ ςηνζ ηκ κεηνκ  

ἀκάζηαζζξ. ΔἮ βὰν πεπίζηεοηαζ ὡξ ὁ εάκαημξ ἀπὸ ηκ θεανηκ ηαὶ βδΐκςκ πνὸξ ἀπαε γςὴκ ιεηάβεζ ηὸκ ἄκενςπμκ 

(θζθακενςπία βὰν βέβμκεκ  δζὰ εακάημο ηζιςνία ηαηὰ ηὴκ Θεμθυβμο θςκήκ, ηὴκ πνμζαθεεζακ ηῆ ροπῆ ηκ 

ἀθυβςκ θφζζκ ἀπμηαεαίνμοζα), ηίξ ἄνα εενβεζία ηὸκ ἅπαλ θοεέκηα ηξ ἐπζπυκμο ηαφηδξ γςξ αὖεζξ ἐπακάβεζεαζ 

πνὸξ ηὴκ πμθοπαε αζμηήκ; Φαιὲκ ημίκοκ, παηνζηαξ ἀημθμοεμῦκηεξ θςκαξ, ὡξ μἮημκμιία ημῦ Θεμῦ ηαὶ ςηνμξ 

ἤκ ἔνβμζξ πζζηχζαζεαζ ηὴκ ἀκάζηαζζκ, ἵκα ιὴ δζὰ θυβςκ ιυκςκ, ἀθθὰ ηαὶ δζř ἔνβςκ ἀπμδεζπεῆ. [4.] πεὶ δὲ ιέβα 

ηαὶ πὲν πίζηζκ ἤκ ηὸ εαῦια ηξ ἀκαζηάζεςξ, δζὰ ηκ ηαηςηένς ἀνλάιεκμξ, νέια πςξ ηὴκ πίζηζκ ηκ ἀκενχπςκ 

πνμζενεείγεζ ημξ ιείγμζζ, ηαεάπεν μἯ ηκ ιεζναηίςκ δζδάζηαθμζ ηαηαθθήθςξ ημὺξ δζδαζημιέκμοξ ἀκάβμκηεξ, ηέςξ 

ιὲκ ἁπθ ηὰ ζημζπεα δζδάζημοζζ, πνμεεζζεέκηα δὲ ηὰξ ζοθθααὰξ ἐηπαζδεφμοζζ ηαὶ μὕης ἐπὶ ηὰξ θέλεζξ ηαὶ ημὺξ 

θυβμοξ ἀκάβμοζζκ. Οὕης δὴ ηαὶ ὁ Κφνζμξ πνυηενμκ ιὲκ ηὰξ κυζμοξ εεναπεφεζ ηαὶ θοβαδεφεζ δαζιυκζα, εἶηα ηὴκ 

ἴαζζκ δίδςζζ ημξ αεαθαιιέκμζξ ηὰ αἮζεδηήνζα· ιεηὰ ηαῦηα ηὴκ βείακ πανίγεηαζ ημξ δζὰ κυζςκ ἀπεβκςζιέκςκ ηῶ 

εακάηῳ βεζηκζάζαζζκ, ὡξ ηῆ ημῦ Πέηνμο πεκεενᾶ ηαὶ ηῶ ημῦ ἑηαημκηάνπμο παζδί. Οὕης πνμμδμπμζήζαξ ηξ 

ἀκαζηάζεςξ ηὸ ιοζηήνζμκ, δζὰ ημῦ πανυκημξ εαφιαημξ ἀκαηαθφπηεζ ημῦημ ηνακχηενμκ. 
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In that time He went into a city called Nainŗ [Lc. 7:11]. Since today it is set 

before us for teaching the story about the young man raised from the dead in the 

city of Nain (as holy Luke narrated this), let us first inquire what purpose has the 

Resurrection of the dead for the Saviour. For if it is believed that death carries 

man from the perishable and earthly existence to the life unaffected by passion 

(for the punishment of death became a benefaction to man according to the 

Theologianřs saying, having purified human nature from the irrational parts 

attached to the soul),
259

 then, what benefit is to bring back anew the one who was 

once loosened from this existence of toil to the life permeated with much 

suffering? Well then, following the precepts of the Fathers we say that this was 

the dispensation of [our] God and Saviour to made by works the Resurrection 

trustworthy, so that it may be made known not only by words, but by deeds as 

well. Well, since the miracle of the Resurrection was mighty and beyond faith 

(πὲν πίζηζκ), he incites gradually the faith of man for the greater things 

beginning with the lower actions, just as the teachers of the pupils are leading 

them up in orderly fashion; for a time they teach them the single letters, then they 

acquaint them with the syllables and in this way they lead them up to words 

(θέλεζξ) and phrases (θυβμοξ). Just so the Lord first heals illnesses and chases 

away demons, then imparts healing to those crippled as regards their organs of 

sense; after these, he gives freely health to those on the verge of death because of 

some incurable sicknesses, as with Peterřs mother-in-law [Mt. 8:14; Lc. 4:38Ŕ40] 

and the centurionřs servant. [Mt. 8:5Ŕ13; Lc. 7:1Ŕ10] Having prepared beforehand 

the mystery of Resurrection in this way by the present miracle he reveals this 

more clearly. 

 

But economy also concerns the display of rhetoricity in relation to the drama of salvation. 

Since Christ assumed flesh in the womb of Mary for humanityřs sake, divine truth could be 

expressed in language intelligible to any man. The economic principle looks over rhetoric as an 

instrument of pedagogy.
260

 From this perspective, Marie-José Mondzain argued, Ŗrhetoric is a 

secondary effect of the economy, not the reverse.ŗ
261

 In the words of St. John Chrysostom, the 

word is the only remedy for salvation: Ŗnay there is but one method and way of healing 

appointed, after we have gone wrong, and that is, the powerful application of the Word. This is 

the one instrument, the only diet, the finest atmosphere. This takes the place of physic, cautery 

and cutting, and if it be needful to sear and amputate, this is the means which we must use, and if 

this be of no avail, all else is wasted.ŗ
262

 

Philagathos understands Christřs redemptive work as pedagogy about the proper display 

of emotions. The token of perfection is love (ἀβάπδ), which Christ revealed by his death on the 

                                                           
259

 Gregory of Nazianzus, Oration 38, 12, PG 36, coll. 336. 
260

 For an excellent exposition of this concept see Marie-José Mondzain, Image, Icon, Economy: the Byzantine 

Origins of the Contemporary Imaginary (Stanford: Stanford University Press, 2005), 11Ŕ66.  
261

 Ibid., 13: ŖThe great novelty of the patristic economy is to have abandoned the word rhetoric, which for the 

church fathers designated nothing more than a species of an infinitely larger genus: the manifestation of truth in life. 

Rhetoric no longer reduces to modes of reasoning and tropes of speech: once it has become economy, it concerns the 

tropes of our relation with the Logos of God, who is its model.ŗ 
262

 John Chrysostom, On the Priesthood, 4, 3 (trans. W. R. W. Stephens, in NPNF 1/IX, 70). 
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cross. As Paul Blowers recently put it for the entire patristic tradition Ŗthe triune Creator 

premeditated the utility of death not only for ful※lling his punitive purposes against sin but for 

revealing the depth of his sacri※cial love for creation, as the divine freedom to create was 

constrained solely by the Creatorřs boundless love.ŗ
263

 Philagathos details this teaching in the 

homily ŖFor the Eleventh Eothinon,ŗ which contains an extensive reflection on the distinction 

between philia and agape. The preacher comments on the fickleness of human nature, typified 

by Peter, which Christ teaches how to control his improper desires and emotions by using irony: 

 

ŖSimon, son of Jonah,
 
do you love (ἀβαπᾶξ) Me?ŗ Since in the farewell address he 

commanded them many things concering love (ἀβάπδξ) [Jn. 13:34Ŕ35], that this is 

the token of perfection, to lay down your life for your friends [Jn. 15:13], the very 

thing which Christ fulfilled, but which Peter denied being seized by fear, for this 

reason he skilfully uses such irony (ηαηεζνςκεύεηαζ) towards Peter since he did 

not guard the distinctive feature of love. For by the saying, Ŗmore than theseŗ [Jn. 

21:15], he indirectly reminds him of that over-bold tongue, which at the time of 

the passion boasted: ŖAnd even if others are made to stumble [Mark 14:29], I will 

lay down my life for Your sakeŗ [Jn. 13:37]. Therefore, he says, do you venture 

even now to pride yourself that ŖYou love Me (ἀβαπᾶξ) more than these?ŗ [Jn. 21: 

15] Then, what [does] Peter? He neither denies that he loves him (ἀβαπᾶκ), nor 

does he confess it boldly, but he accommodates the answer to the [weakness of 

the human] nature, and says: ŖYes, Lord; You know that I love You with affection 

(θζθ).ŗ [Jn. 21:15] In this way from what he suffered, he learned. In this way, 

the discomfiture made him tested, inasmuch as he is not longer emboldened by 

every desire but made aware of the weakness of [human] nature. ŖFor the spirit 

indeed is willing, but the flesh is weak.ŗ [Mt. 26:41] For he sets before as witness 

to his reasoning that he loves him with affection (θζθε): ŖLord, You know that I 

love You with affection (θζθ).ŗ
 264

 

 

The distinction between philia and agape which the homily addresses is difficult to 

render into English as the occurrences of these terms in the Gospel pericope [i.e. Jn. 21:15Ŕ18] 

are generally translated by the all-embracing Řlove.ř Philagathos reads the dialogue between 

Christ and Peter after the Resurrection as a textual pun meant to affirm the distinctive and 
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 Paul Blowers, Drama of Divine Economy: Creator and Creation in Early Christian Theology and Piety (Oxford: 

Oxford University Press, 2012), 309. 
264

 Philagathos, Hom. 80 (ed. Scorsus, Hom. 37, PG 132, coll. 705BŔ705C): «ίιςκ Ἰςκ, ἀβαπᾶξ ιε;» πεζδὴ ἐκ 

ημξ ζοκηαηηδνίμζξ θόβμζξ, πμθθὰ πενὶ ἀβάπδξ αημξ ἐκεηείθαημ, ὅηζ ηξ ηεθείαξ ημῦηό ἐζηζ βκώνζζια, ηὸ εεκαζ ηὴκ 

ροπὴκ αημῦ πὲν ηκ θίθςκ αημῦ, ὅπεν Υνζζηὸξ ιὲκ ἐπθήνςζεκ, ὁ Πέηνμξ δὲ πμηνέζαξ νκήζαημ, δζὰ ημῦημ 

εθοξ ημῦ Πέηνμο μἷμκ ηαηεζνςκεύεηαζ· ὡξ ηὸ ηξ ἀβάπδξ ἴδζμκ ιὴ θοθάλακημξ. Γζὰ δὲ ημῦ εἮπεκ· «Πθεμκ 

ημύηςκ,» πθαβίςξ πςξ ἀκαιζικήζηεζ αηὸκ ηξ εναζείαξ ἐηείκδξ θςκξ, ἡκ ηαηὰ ηὸκ ημῦ πάεμοξ ηαζνὸκ 

ἐηαοπήζαημ· «Κἄκ ηζκεξ ζηακδαθζζεήζμκηαζ, ἀθθř ἐβὼ ηὴκ ροπήκ ιμο πὲν ζμῦ εήζς.» Ἆνα μὖκ, θδζὶ, εανζεξ 

ηαὶ κῦκ ἐβηαοπήζαζεαζ, ὡξ «Πθεμκ ηκ ἄθθςκ ἀβαπᾶξ ιε; » Σί μὖκ ὁ Πέηνμξ; Οὔηř ἀκαίκεηαζ ἀβαπᾶκ, μὔηε 

εναζέςξ ὁιμθμβε, ἀθθὰ ηῆ θύζεζ ιεηνε ηὴκ ἀπόηνζζζκ, ηαί θδζζ· «Ναὶ Κύνζε, ζὺ μἶδαξ ὅηζ θζθ ζε.» Οὕηςξ ἐλ ὧκ 

ἔπαεεκ, ἔιαεεκ· μὕηςξ αηὸκ  ἥηηα πεπμίδηε δόηζιμκ, ὥζηε ιὴ πακηὶ ηῆ ηξ ροπξ πνμεοιίᾳ εαῤῥεκ, ἀθθř 

εθααεζεαζ ηξ θύζεςξ ηὴκ ἀζεέκεζακ· «Σὸ ιὲκ πκεῦια πνόεοιμκ  δὲ ζὰνλ ἀζεεκήξ.» [Matthew 26: 41] 

Μάνηονα δὲ ημῦ θόβμο ὅηζ θζθε αηὸκ ἐηεκμκ πανίζηδζζ· «Κύνζε, ζὺ μἶδαξ ὅηζ θζθ ζε.» 

C
E

U
eT

D
C

ol
le

ct
io

n



63 
 

superior quality of love as agape over philia. The preacher stresses this difference by depicting 

the emotions that seized Peter when confronted by Christ.
265

 

 

«He said to him the third time, ŖSimon, son of Jonah, do you love Me (θζθεξ)?ŗ» 

[Jn. 21: 17] He changed the third question, for he did neither say ŖDo you love 

Me,ŗ nor did he add Ŗmore [than these],ŗ but Ŗbe it so, He says, since you do not 

confess to love [Me] (ἀβαπᾶκ), but [only] to regard Me with affection (θζθεκ);ŗ 

and Jesus marked in this wise his affectionate regard (θζθίακ) for him: « Tend My 

sheep. Peter was grieved because He said to him the third time, ŖDo you love Me 

with affection (θζθεξ)?ŗ » The thing, which prompted Peter to be grieved, was the 

negation [implied in] the third question and the change of the question. For indeed 

by the questioning he was reminded of his third denial. Indeed, Peter was grieved, 

because for the first and for the second time he was tested whether he loves him 

(ἀβαπῴδ), yet for the third time whether he regards him with affection (θζθμίῃ), 

which was inferior to love (ἀβάπδξ). Thrown into disorder for he did not think at 

all that he loves with affection, for the circumstances surrounding the time and the 

events [i.e. of the Passion] would have exposed him that he did not love Christ 

with affection. Therefore, he entrusted everything to him who knows the secrets 

of the heart and said: ŖLord, You know all things; You know that I love You with 

affection (θζθ).ŗ [Jn. 21:17] You, he says, o Lord, equally know the future 

through the past, [but] you do not ignore the eagerness of my soul; truly then, you 

know that as much as my strength could carry me I was devoted to loving you 

(θζθίαξ). But, if yet again the natural weakness is going to trouble me, this is also 

known to you alone.ŗ 

 

Undoubtedly, the usage of dialogue and monologue underlines the vividness of the events 

recounted. Philagathos extends the dialogue between Peter and Jesus as the homilist imagines 

what else might have been said between them. He often resorted to this strategy for achieving a 

dramatic effect in the homilies.
266

 

Besides the doctrine of love, Christ teaches the proper display of grief. Sorrow is a 

frequent emotion mentioned in homiletic writing in connection with Christ. For an important 

scriptural episode about pain and grief features Jesusř weeping at Lazarusřs grave in John 11. As 

may be expected, this episode prompted much interpretation. Philagathos writes about the 
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 Philagathos, Hom. 80 (ed. Scorsus, Hom. 37, PG 132, coll. 712CŔ713B): « Λέβεζ αηῶ ηὸ ηνίημκ· ίιςκ ᾿Ηςκ, 

θζθεξ ιε; » Πανήθθαλε ηὴκ ηνίηδκ ἐνώηδζζκ· μὔηε βὰν « Ἀβαπᾶξ ιε » εἶπεκ, μὔηε « Πθεμκ » πνμζέεδηεκ, ἀθθř 

εἶεκ, θδζί· ἐπεζδὴ μπ ὁιμθμβεξ ἀβαπᾶκ, ἀθθὰ θζθεκ· ηαὶ μὕης ηὴκ θζθίακ ἐπίδεζλαζ· « Πμίιαζκε ηὰ πνόααηά ιμο. 

θοπήεδ ὁ Πέηνμξ ὅηζ εἶπεκ αηῶ ηὸ ηνίημκ, Φζθεξ ιε; » Σὸ πεζακ ηὸκ Πέηνμκ θοπδεκαζ,  ἐη ηνίημο ἄνκδζζξ ἤκ, 

ηαὶ ηὸ πανδθθαβιέκμκ ηξ ἐνςηήζεςξ. Γζὰ βὰν ημῦ ἐνςηδεκαζ, εἮξ ἀκάικδζζκ ηξ ηνίηδξ ἤθεεκ ἀνκήζεςξ.  Γζὰ δὲ 

ημῦ πνημκ ιὲκ ηαὶ δεύηενμκ ἐηαζεκαζ εἮ ἀβαπῴδ, ηὸ ηνίημκ δὲ εἮ θζθμίῃ, ὅπεν ηξ ἀβάπδξ ἔθαηημκ ἤκ, ἐθοπήεδ· 

εμνοαδεεὶξ ιὲκ ιή πςξ αηὸξ μἴεηαζ θζθεκ, ηαζνμῦ δὲ ηαὶ πναβιάηςκ πενίζηαζζξ ἐθέβλεζ ημῦημκ, ὡξ μ θζθε. 

Ἀκαηίεδζζκ μὖκ ἅπακηα αηῶ ηῶ εἮδόηζ ηὰ ηνύθζα, ηαί θδζζ· « Κύνζε, ζὺ πάκηα μἶδαξ, ζὺ βζκώζηεζξ ὅηζ θζθ ζε. » 

ὺ, θδζὶκ, ὦ Γέζπμηα, ἐπίζδξ ηῶ πανῳπδηόηζ ηὸ ιέθθμκ ἐπίζηαζαζ, ζὺ μη ἀβκμεξ ηξ δζακμίαξ ηὸ πνόεοιμκ· ἀθθř 

μἶδαξ, ὡξ ὅζμκ εἮξ Ἦζπὺκ ἥηεκ ἐιὴκ ηξ ζξ θζθίαξ ἐλήνηδιαζ· εἮ δř ἔηζ πάθζκ ηαὶ ζύιθοημξ ἀζεέκεζα πενζηναδακεῆ, 

ηαὶ ημῦηό ζμζ ιόκῳ βκςζηόκ. 
266

 See below, chapter Narrativity and Dramatization,ŗ 63Ŕ68. 
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episode in his homily on Lazarus emphasizing like most other homilists writing on this subject 

the manifestation of Christřs human nature by the display of emotions and his self-control.
267

 

 

ŖŘTherefore, when Jesus saw her weeping, and the Jews who came with her 

weeping, He groaned in the spirit and was troubled.ř [Jn. 11:33]. For just as he 

was truly God, in this wise he was truly man, and he showed forth in accordance 

with the accommodation [to human nature] all those emotions within us which are 

deprived of sin; he was not overcome by them ever yet, but only when, in which 

place and as much as he wanted. As his sacred flesh is troubled and inclines 

toward grief, he does not allow it to become overwhelmed by the emotion of his 

sorrow, but he censures it by the strength of the Holy Spirit, and in a manner 

reproves it, for this is the signification of ŘHe was troubled;ř and he leads back 

[the emotion] to its proper measure, which was to weep gently and showed the 

self control befitting the human nature. He did not lament, but wept; for with 

weeping a loud cry is yoked together. Therefore, He wept, because he does not 

deny the likeness with the human nature, but blends humanity with the divine. 

And indeed, he wept like a man, furnishing us an example and marking out to 

what extent one should indulge in piteous wailing and shed tears for the 

departed.ŗ 

 

«Ἰδζμῦξ μὖκ ὡξ εἶδεκ αηὴκ ηθαίμοζακ ηαὶ ημὺξ ζοκεθεόκηαξ αηῆ Ἰμοδαίμοξ 

ηθαίμκηαξ, ἐκεανζιήζαημ ηῶ πκεύιαηζ ηαὶ ἐηάναλεκ ἑαοηὸκ». πεζδὴ,  ὥζπεν 

ἀθδεξ ἤκ εεὸξ, μὔπς ηαὶ ἄκενςπμξ ἀθδεξ, ηαὶ ὅζα ἐκ ικ ηκ ἀδζααθήηςκ 

εἮζὶ παεκ ζοβηαηαααηζηξ πεδέλαημ, μ ιὴκ πř αηκ ἣηηδημ πώπμηε, ἀθθř 

ὅηε, ηαὶ ὅπμο, ηαὶ ἐθř ὅζμκ ἐαμύθεημ. Σαναζζμιέκδξ δὴ μὖκ θαὶ λεπνύζεο πξὸο 

ιύπελ ηῆο ἁγίαο αηνῦ ζαξθὸο, νθ ἀθίεζηλ ηῶ ηῆο ιύπεο πάζεη βεκέζεαζ 

ηαηάθμνμκ, ἀθθὰ ηῇ ηνῦ ἁγίνπ Πλεύκαηνο δπλάκεη ἐπζηζιᾶ ηαύηῃ, ηαὶ 

ἐπηπιήηηεη ηξόπνλ ηηλά· ημῦημ βάν ἐζηζ ηό· « κεανζιήζαημ·» ηαὶ ιεηάβεζ πνὸξ 

ηὸ ιέηνζμκ, ὅπεν ἤκ ηὸ νέια δαηνῦζαζ, ηαὶ ὅζμκ ηὴκ ἀκενςπίκδκ θύζζκ 

ἐκδείλαζεαζ. Ο βὰν ἔηθαοζεκ, ἀθθř ἐδάηνοζε· ηῶ βὰν ηθαοειῶ ζοκέγεοηηαί ηζξ 

ὀθμθοβή· ἐδάηνοζεκ μὖκ, ἐπεζδὴ μη ἀνκεηαζ ηὴκ πνὸξ ἄκενςπμκ ὁιμζόηδηα, 

ἀθθὰ ιίβκοζζ ημξ εεημζξ ηὰ ἀκενώπζκα. Καὶ ὡξ ιὲκ ἄκενςπμξ δαηνύεζ, ηύπμκ 

πανέπμκ ικ, ηαὶ ιέηνμκ ὁνίγςκ πόζμο δε ἐπζηθζεαζ πνὸξ μἶηημκ ηαὶ ημξ 

ηεζιέκμζξ ἐπζζηάγεζκ ηὸ δάηνομκ·  
 

Philagathos explains that by showing restraint in his expression of sorrow, Christ imparts to us 

the rightful manner of weeping. He conforms here to an important preoccupation of Christian 

writers for confining gestures of uncontrolled grief. For violent grief remained a lasting vestige 

in the funeral rituals of lamentation.
268

 Most vehement of all, John Chrysostom denounced the 

practice: ŖDost thou pluck thy hair, and rend thy garments, and wail loudly, and join the dance, 

and keep throughout a resemblance to Bacchanalian women, and dost thou not think that thou art 

offending God? What madness is this? Will not the heathen laugh? Will they not deem our 
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 Hom. 49 (Scorsus, Hom. 25, PG 132, coll. 529DŔ532B). 
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 See for this Margaret Alexiou, The Ritual Lament in Greek Tradition (New York: Rowman & Littlefield 

Publishers 2002), 27Ŕ35. 
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doctrines fables? They will say, ŘThere is no Resurrection Ŕ the doctrines of the Christians are 

mockeries, trickery, and contrivance.ŗ
269

 Henry Maguire considered John Chrysostom to be the 

source for Philagathosř exposition.
270

 Indeed, Philagathosř remarks share similar features with 

John Chrysostomřs exegesis of the episode. Much the same Chrysostom wrote: ŖHe wept, and is 

troubled; for grief is wont to stir up the feelings. Then rebuking those feelings…he restrained his 

agitation, and so asks: ŘWhere have you laid him?řŗ
271

 Notwithstanding these similarities, 

Philagathosř passage is actually modelled on Cyril of Alexandriařs explanation of Christřs 

weeping as can be observed below:
272

 

 

« μὖκ Ἰδζμῦξ ὡξ εἶδεκ αηὴκ ηθαίμοζακ ηαὶ ημὺξ ζοκεθδθοευηαξ αηῆ 

Ἰμοδαίμοξ ηθαίμκηαξ, ἐκεανζιήζαημ ηῶ πκεφιαηζ ηαὶ ἐηάναλεκ ἑαοηὸκ ηαὶ εἶπε 

Πμῦ ηεεείηαηε αηυκ;» πεζδὴ δὲ μ Θεὸξ ηαηὰ θφζζκ ιυκμκ, ἀθθὰ ηαὶ ἄκενςπμξ 

ἤκ ὁ Υνζζηὸξ, πάζπεζ ιεηὰ ηκ ἄθθςκ ηὸ ἀκενχπζκμκ· ἀνπμιέκδξ δέ πςξ ἐκ αηῶ 

ηζκεζεαζ ηῆο ιχπεο, θαὶ  λεπνχζεο ἢδδ πξὸο ηὸ δάηνομκ ηῆο ἁγίαο ζαξθὸο, 

νθ ἀθίεζηλ αηὴλ ηνῦην παζεῖλ ἐηθφηςξ, ηαεάπεν ἔεμξ ικ. ἐιανζιηαζ δὲ ηῶ 

πκεφιαηζ, ημοηέζηζ ηῇ δπλάκεη ηνῦ Ἁγίνπ Πλεχκαηνο ἐπηπιήηηεη ηξφπνλ ηηλὰ 

ηῆ Ἦδίᾳ ζανηί·  δὲ, ηὸ ηξ ἑκςεείζδξ αηῆ εευηδημξ μη ἐκεβημῦζα ηίκδια, 

ηνέιεζ ηε ηαὶ εμνφαμο πθάηηεηαζ ζπια. ημῦημ βὰν μἶιαζ ζδιαίκεζκ ηυ ηάναλεκ 

ἑαοηυκ· πξ βὰν ἂκ ἑηένςξ πμιείκῃ ευνοαμκ; ηαναπεήζεηαζ βειὴκ ηαηὰ ηίκα 

ηνυπμκ  ἀευθςημξ ἀεὶ ηαὶ βαθδκζζα θφζζξ; ἐπζηζιηαζ ημίκοκ  ζὰνλ δζὰ ημῦ 

πκεφιαημξ, ηὰ πὲν θφζζκ Ἦδίακ δζδαζημιέκδ θνμκεκ.
273

 
 

The preacherřs emphasis on emotions springs foremost from Christřs incarnational 

economy. They are an integral part of the doctrinal message conveyed by the sermons. Through 

emotions, Christ exposes the frailty of human condition, the liability to passions, suffering, to 

grief and sorrow. Christ himself played out completely the drama of human suffering by 

submitting to human emotions and at last to death itself in his cruci※xion. Preeminently at the 

time of the Passion, Philagathos explains, Christ proved Ŗstronger than the emotions by which 

man was ruled, that were pain and pleasure.ŗ By his submission, Christ taught men to overcome 

the emotions caused by pleasure and pain. By laying down his life, he showed them Ŗthe token of 

perfectionŗ as ἀβάπδ (Hom. 80: ηξ ηεθείαξ ημῦηό ἐζηζ βκώνζζια). 
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 John Chrysostom, In Johannem homiliae, Hom. 62, PG 59, coll. 346 (trans. Charles Marriott in NPNF 1/XIV, 

14).  
270

 Henry Maguire, ŖThe Depiction of Sorrow in Middle Byzantine Art,ŗ 143. 
271

 John Chrysostom, In Johannem homiliae, Hom. 63, PG 59, coll. 350. 
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 Cyril of Alexandria, Commentarii in Joannem, 2, 279Ŕ280. 
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 ŖThen, when Mary came where Jesus was, and saw Him, she fell down at His feet, saying to Him, ŘLord, if You 

had been here, my brother would not have died.ř [Jn. 11:32] Now since Christ was not only God by Nature, but also 

Man, He suffers in common with the rest that which is human; and when grief begins somehow to be stirred within 

Him, and His Holy Flesh now inclines to tears, He does not allow it to indulge in them without restraint, as is the 

custom with us. But ŘHe groans in the spirit,ř that is, in the power of the Holy Spirit He reproves in some way His 

Own Flesh: and That, not being able to endure the action of the Godhead united with It, trembles and presents the 

appearance of trouble. For this I think to be the signification of ŘHe was troubled;ř for how otherwise could He 

endure trouble? Shall that Nature which is ever undisturbed and calm be troubled in any way? The flesh therefore is 

reproved by the Spirit, being taught to feel things beyond its own natureŗ (trans. Thomas Randell, 121Ŕ122). 
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Then, the miracles Christ performed made plain the drama of salvation as unfolding 

within the horizon of human senses. In this manner, Philagathos pictured the Resurrection of 

Lazarus. For the foul odour which emerged when the rock of Lazarusř grave was lifted, the cloth 

which wrapped his face, the loud-sounding voice, ŖLazarus, come forthŗ which Christ uttered in 

front of the tomb, pointed to all human senses. Besides, Christ himself acted as a teacher of 

emotions. By weeping gently over the death of Lazarus (hom. 49: ηὸ νέια δαηνῦζαζ) Christ 

revealed to men the decorous display of grief and sorrow. By submitting to death ŕ even death 

on a cross Christ triumphed over Řthe emotions by which man was ruled, that were pain and 

pleasure.ř 
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2. Narrativity and Dramatization 
 

Speech is a powerful lord, that 

with the smallest and most invisible body 

accomplishes most god-like works. 

It can banish fear and remove grief and  

instill pleasure and enhance pity. 

Gorgias, Helen, 8
274

 

 

The Christian message is fleshed out as a story. Despite the ostensible simplicity of this 

observation, the configuration of Christianity as narrative is considered paramount for the 

diffusion of Christianity.
275

 In fact, the narrativity of the biblical text has been at the forefront of 

discussion in the scholarship on the Gospels in the past decades.
276

 ŖScripture does not state its 

doctrine as doctrine,ŗ writes Buber, Ŗbut by telling a story, and without exceeding the limits set 

by the nature of the story.ŗ
277

 Considerations on this linguistic form have highlighted the 

ubiquity of narrative as the universal code of giving meaning to the world. ŖTo raise the question 

of the nature of narrative,ŗ writes Hayden White, Ŗis to invite reflection on the very nature of 

culture and, possibly, even on the nature of humanity itself. So natural is the impulse to narrate, 

so inevitable is the form of narrative for any report on the way things really happened, that 

narrativity could appear problematical only in a culture in which it was absent Ŕ or, as in some 

domains of contemporary Western intellectual and artistic culture, programmatically refused.ŗ
278

 

For Byzantine texts, Scripture is the implied Řnarrative.ř As one scholar explained, all the 

literary traditions the Byzantines inherited (e.g. the Homeric epic or the Greek tragedy, the 

novelistic writing, etc.) were grafted into Ŗ[t]he best known and most vital story, the narrative 

governing all other narratives, that of divine Providence, a story with an acknowledged 

beginning, middle, and, quite signi※cantly, an inexorable end.ŗ
279

 In relation to this story of 

salvation is in fact measured the originality of the Byzantine sermon.
280 

For, the dependence of 

                                                           
274

 Gorgias, Helen, 8 (trans. George Kennedy, in Readings from Classical Rhetoric, eds. Patricia P. Matsen, Philip 

Rollinson, Marion Sousa, Southern Illinois University Press, 1990, 35). 
275

 The significance of the narrative aspect for Christian religion is underscored by Averil Cameron, Christianity and 

the Rhetoric of Empire: The Development of Christian Discourse (Berkeley: University of California Press, 1991), 

89: ŖChristianity was a religion with a story. Indeed, it possessed several different kinds of stories. But two were 

preeminent: Lives, biographies of divine or holy personages; and Acts, records of their doings, and often of their 

deaths. Narrative is at their very heart; for whatever view one takes of the evolution of the Gospels, the remembered 

events and sayings from the life of Jesuswere in fact strung together in a narrative sequence and ever afterward 

provided both a literary and a moral pattern.ŗ 
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 The scholarship on the subject is immense as it represents the preoccupation of Redaction Criticism 

(Redaktiongeschichte), Reader-Response Criticism or Narratology (etc.); see for instance the volume edited by 

Frank McConnell, The Bible and the Narrative Tradition, Oxford: Oxford University Press, 1986.  
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 Martin Buber, On the Bible: Eighteen Studies, ed. Nahum Glatzer (New York: Schocken Books, 1968), 30. 
278

 Hayden White, ŖThe Value of Narrativity in the Representation of Reality,ŗ in The Content of Form: Narrative 

Discourse and Historical Representation (Baltimore: The John Hopkins University Press, 1987), 8. 
279

 Emmanuel Bourbouhakis and Ingela Nilsson, ŖByzantine Narrative: The Form of Storytelling in Byzantium,ŗ in 

A Companion to Byzantium, ed. Liz James, (Wiley-Blackwell, 2010), 264. 
280

 Cf. Mary Cunningham, ŖInnovation or Mimesis in Byzantine Sermons?ŗ in Originality in Byzantine Literature, 

Art and Music, ed. A. R. Littlewood (Oxford: Oxbow Books, 1995), 76; Jaroslav Pelikan, Divine Rhetoric. The 

Sermon on the Mount as Message and as Model in Augustine, Chrysosotom, and Luther (Crestwood: St Vladimirřs 

Seminary Press, 2001), 31Ŕ32. 
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the homily on the biblical text enables the modern commentator to observe the continuities and 

changes in the treatment of a parable or miracle story across the centuries. 

A much-loved technique in Byzantine homiletic writing for achieving vividness and 

emotional effectiveness is the usage of monologue and dialogue. Significant scholarly attention 

has been devoted to this aspect in recent years. In particular, Marry Cunningham laid emphasis 

on the originality achieved by Byzantine homilists through this rhetorical device.
281

 According to 

Cunningham, Ŗ[t]he use of dialogue enhances the authority of the preacher as he reveals his 

ability to interpret and even paraphrase biblical readings. Furthermore, dialogue may function as 

a method for conveying doctrinal teaching to the congregation in a way that, like artistic 

depictions of festal scenes, is vivid and easy to understand.ŗ
282

 Scholars have sometimes 

described the sermons that contain dialogues as Řdramaticř and associated them with a postulated 

Byzantine tradition of liturgical drama.
283

 However, their Řdramaticř quality does not account for 

a staged, sacred drama but merely attests the continuity of rhetorical education in Byzantium.
284

 

Passages of dialogue in sermons were in fact derived from the utilization of ethopoiia, a 

rhetorical tool concerned with Ŗthe imitation of the character of a proposed speakerŗ by 

imagining what would the person say in a certain context.
285

 

Philagathos appealed to this rhetorical device for reviving and making present the stories 

narrated in the Gospel. An example for this is the homily about Ŗthe Man Healed at the Pool of 

Bethesda.ŗ The homilist dramatizes the conversation of Jesus with the sick man: 

 

And first he puts to test his patient endurance and says: ŖDo you want to be made 

well?ŗ [Jn. 5:6], and the sick man: ŖSir, I have no man to put me into the pool 

when the water is stirred up.ŗ [Jn. 5:7] Listen to the response of a simple man. He 

was not angry at the question, nor did he say: What do you mean, sir? You are 

looking at someone who has been paralysed for thirty eight years [cf. Jn. 5:5] and 

is still waiting, and are you mocking me when you ask this absurd question? ŖDo 

you want to be made well?ŗ Nothing of the kind did the man utter: Ŗfor, if I had 

not wished, I would not have come here.ŗ But the Lord asks him forbearingly and 
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 In particular, Marry Cunningham analyzed this feature of Bzantine homiletics; see Cunningham, ŖInnovation or 

Mimesis in Byzantine Sermons?ŗ, 69Ŕ71; ead., ŖAndreas of Creteřs Homilies on Lazarus and Palm Sunday: the 

Preacher and his Audience,ŗ SP 31 (1997): 22Ŕ26; ead., ŖAndrew of Crete: A High-Style Preacher of the Eighth 

Century,ŗ in Preacher and Audience: Studies in Early Christian and Byzantine Homiletics, ed. Marry B. 

Cunningham and Pauline Allen (Leiden: Brill, 1998), 280Ŕ281; for the narrative techniques of the Christian 

literature see Averil Cameron, Christianity and the Rhetoric of Empire: The Development of Christian Discourse, 

89Ŕ119. 
282

 Mary Cunningham, ŖDramatic Device or Didactic Tool? The Function of Dialogue in Byzantine Preaching,ŗ in 

Rhetoric in Byzantium: Papers from the Thirty-fifth Spring Symposium of Byzantine Studies, Exeter College, 

University of Oxford, March 2001, ed. Elizabeth Jeffreys (London: Ashgate, 2003), 113. 
283

 George La Piana, Le Rappresentazioni Sacre nella Litteratura Bizantina dalle Origini al Secolo IX, con Rapporti 

al Teatro Sacro d‘Occidente, Grotteferrata: ŖSt. Nilo,ŗ 1912; id.,ŖThe Byzantine Theatre,ŗ Speculum 11 (1936): 

171Ŕ211. 
284

 Andrew Walker White, The Artifice of Eternity, 75. 
285

 See for instance Aphthoniosř account of ethopoiia in Progymnasmata: Greek Textbooks of Prose Composition 

and Rhetoric, ed. George A. Kennedy, (Atlanta: Society of Biblical Literature, 2003), 115Ŕ117. 
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gently and this man replies with abasement and despondency: ŖSir, I have no man 

to put me into the pool when the water is stirred up.ŗ [Jn. 5:7]
286

 
 

Philagathos records the words which the sick man might have said but refrained from. The 

exposition appears closely modelled on John Chrysostomřs dramatization of the story.
287

 For 

illustrating the emotional intensity of the scene Philagathos turned to a section steeped in 

dramatic vocabulay (i.e. ηξ ηναβῳδίαξ ηὸ ιέβεεμξ, etc.) and appropriated John Chrysostomřs 

rhetorical questions. 

Perhaps the most suggestive example of dramatic section from Philagathosř sermons is 

the vivid account of Jesusř encounter with the widow of Nain.
 
The passage encloses the 

preacherřs own monologue and an affectionate ethopoiia of the widow sparked by Christřs 

command: ŖDo not weep.ŗ Philagathos writes:
288

  
 

And seeing the widow in this manner half naked, drenched by blood and tears, He 

was shaken [Lc. 7:13], being by nature compassionate as He unites [human 

nature] in Him out of His goodness towards man, and He addressed the woman 

with a voice full of divine grace: ŖDo not weep.ŗ [Lc. 7:13] O divine voice, that 

you relieve such a huge burden of grief! For if another had ordained her not to 

cry, would she have not spurned the admonition and cast off the admonisher as if 

an enemy? Truly, when grief is in full bloom it does not accept words of 

consolation, just as when tumours when scratched before they soften and 

suppurate break open afresh in a more virulent manner. [14.] Perhaps looking at 

Him, she might have said something stern and grim: ŖO senseless man, behold 

                                                           
286

 Hom. 56, 7Ŕ8 (ed. Torre, 119Ŕ120): Καὶ πνημκ ιὲκ δόηζιμκ αημῦ πμζεηαζ ηξ πμιμκξ, ηαὶ θδζί· « εέθεζξ 

βζὴξ βεκέζεαζ; », ὁ δέ· « Κύνζε, ἄκενςπμκ μη ἔπς, ἵκα ὅηακ ηαναπεῆ ηὸ ὕδςν, αάθῃ ιε εἮξ ηὴκ ημθοιαήενακ ». 

[8.] Ἄημοζμκ ἁπθμσημῦ ἢεμξ θςκήκ. Οθ ἐδπζρέξαλε πξὸο ηὴλ ἐξώηεζηλ, νθ εἶπε· « Σί θέβεζξ ἄκενςπε; ὁνᾶξ ιε 

παναθεθοιέκμκ ηνζάημκηα ὀηηὼ ἔηδ ἐκεάδε πνμζιέκμκηα, ηαὶ ὥζπεν ἐπεββεθκ ηὴκ πόροπνόκ ιμζ ηαύηδκ 

πνμζαβάβῃξ ἐνώηδζζκ· ζέιεηο ὑγηὴο γελέζζαη; » μδὲκ ημζμῦημκ εἶπεκ ἄκενςπμξ· « ΔἮ βὰν <μη> ἂκ ἐαμοθόιδκ, μη 

ἂκ νπόιδκ ἐκηαῦεα ». Ἀθθř ὁ Κύνζμξ ἀκελζηάηςξ ηαὶ πξάσο ἐπενςηᾶ ηαὶ μὗημξ ἐκ ηαπεζκόηδηζ ηαὶ ἀεοιίᾳ πνὸξ 

ηὴκ πεῦζζκ ἀπμηνίκεηαζ· « Κύνζε, ἄκενςπμκ μη ἔπς, ἵκα ὅηακ ηαναπεῆ ηὸ ὕδςν, αάθῃ ιε εἮξ ηὴκ ημθοιαήενακ ». 
287

 John Chrysostom, In Johannem Homiliae, Hom. 37, PG 59, coll. 207: ŖHear now what he says, and learn the 

greatness of his sufferings (ηξ ηναβῳδίαξ ηὸ ιέβεεμξ). For when Christ had said ŘWilt thou be made whole?ř ŘYea, 

Lord,ř he saith, Řbut I have no man, when the water is troubled, to put me into the pool.ř What can be more pitiable 

(ἐθεεζκυηενμκ) than these words? What more sad (πενζπαεέζηενμκ) than these circumstances? Seest thou a heart 

crushed through long sickness? Seest thou all violence subdued? He uttered no blasphemous word, nor such as we 

hear the many use in reverses, he cursed not his day, he was not angry at the question, nor did he say (νθ 

ἐδπζρέξαλε πξὸο ηὴλ ἐξψηεζηλ, νδὲ εἶπε), ŘArt Thou come to make a mock (δζαζῦναζ) and a jest (ηςιῳδζαζ) of 

us, that Thou asketh whether I desire to be made whole?ř but replied gently (πνάςξ), and with great mildness, ŘYea, 

Lordř; yet he knew not who it was that asked him, nor that He would heal him, but still he mildly relates all the 

circumstances and asks nothing further, as though he were speaking to a physician, and desired merely to tell the 

story of his sufferings (πάεμξ) (trans.Charles Marriott, rev. Kevin Knight, NPNF 1/XIV, 16). 
288

 Hom. 6, 13Ŕ14 (ed. Rossi-Taibbi, 42): Καὶ Ἦδὼκ ηὴκ πήνακ μὕηςξ ιίβοικμκ, αἵιαηζ θονςιέκδκ ηαὶ δάηνοζζκ, 

εζπθαβπκίζεδ ὁ θφζεζ θζθάκενςπμξ ἐη ηξ ἐκμφζδξ αηῶ πενὶ ηὸκ ἄκενςπμκ ἀβαευηδημξ, ηαὶ θςκὴκ ἀθίδζζ ηῆ 

βοκαζηὶ ὄκηςξ εείαξ πάνζημξ ἔιπθεςκ· «Μὴ θιαῖε ». Ὦ εεία θςκὴ ημζμῦημκ ἄπεμξ θφπδξ ημοθίζαζα. ΔἮ βάν ηζξ 

ἕηενμξ ι ὴ  η θ α ί ε ζ κ  αηῆ ἐπεηέθθεημ, ἆνα μη ἂκ ἀπέπηοζε ηὴκ κμοεέηδζζκ ηαὶ ὡξ ἐπενὸκ ηὸκ κμοεεημῦκηα 

πανδβηςκίζαημ; Ἀηιάγμοζα βὰν θφπδ παναιοεδηζηκ θυβςκ ἐζηὶκ ἀκεπίδεηημξ, ὥζπεν ηὰ ηκ ῥεοιαηζηκ 

κμζδιάηςκ ηαημδεέζηενα ἐπζλαίκεηαζ ιθθμκ πνὶκ πεπακεκαζ εεναπεουιεκα. Δἶπε βὰν ἴζςξ δνζιφ ηζ ἀπζδμῦζα ηαὶ 

αθμζονυκ· «Ὦ ηξ ἀηαζνίαξ ἄκενςπε, ὁνᾶξ μἷμκ ηάθθμξ ὁ εάκαημξ πνὸ ὥναξ ἐιάνακε ηαὶ ὅηζ ἄπεζιζ ηῆ βῆ 

ηαηαηνφρμοζα ηὸ ἐιὸκ θξ, ηξ γςξ ιμο ηὴκ ἄβηονακ. Καὶ ὡξ ἐπὶ ιεηνίῳ ηζκὶ πάεεζ θζθμζμθεκ ἐπζηάηηεζξ ηαὶ Μὴ 

θιαῖε θαθεξ· ὡξ ἔμζηεκ, ἐμ ἀδάκαληνο ἢ ζηδήξνπ ηὰ ζπιάγρλα θεράιθεπζαη». 
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what beauty untimely death has withered and that I go to bury my light in the 

earth, the anchor of my life. And for the sake of moderate suffering you command 

me to remain indifferent and tell me, ŖDo not cry?ŗ It seems your heart is forged 

from adamant or steel.
289

 [15.] But the woman felt nothing of the kind. As soon as 

she heard, ŖDo not cry,ŗ she fell silent. For what reason? Because with the word 

of God, He instilled a sweet consolation in this soul, lifting up her mind towards 

good hope. For she stood exalted regarding the future. But why do I delay to add 

what is the sweetness of the story and what admirable [to it]? 

 

The section harbours an allusion to Pindar, probably inherited from the indirect transmission of 

the poetřs works.
290

 In addition to the homilies just cited, there are similar imaginative 

reenactments of dramatic dialogues in Philagathosř sermons. In the sermon ŖFor the Eighth 

Resurrection Gospel,ŗ the homilist elaborates on the dialogue between Jesus and Mary 

Magdalene [Jn. 20:11Ŕ18].
291

 As in the homily on the raising of Lazarus the emphasis is placed 

on the senses through which the Resurrection is apprehended. Philagathos skilfully renders the 

emotional intensity of the scene:
 292

 

 

Either because the day was shining brightly, and her sight was blunted by the 

flowing of tears, but rather more this [undiscerning] arose from the iconomy of 

the divine power. ŖWoman, why are you weeping? Whom are you seeking?ŗ Ŕ the 

word is for rebuking and chastising her disbelief. For he ought to say this: despite 

having seen me with the other Mary, and embraced my feet [cf. Mt. 28:9] still you 

                                                           
289

 Pindar, fr. 123, 4Ŕ5; in its original context the verse refers to homoerotic love with Pindar describing his desire 

for his beloved Theoxenus of Tenedos: Ŗbut whoever has seen those rays / flashing from Theoxenusř eyes / and is 

not flooded with desire / has a black heart forged from adamant or steel / with a cold flame, (…).ŗ (Pindar, fr. 123, 

2Ŕ6 (trans. William Race, Pindar, Fragments, Loeb Classical Library 485, 364Ŕ365).  
290

 See for this Cristina Torre ŖSu alcune presunte riprese classiche in Filagato da Cerami,ŗ in La tradizione, 33Ŕ35; 

the verse assumed almost the function of a proverb. 
291

 Hom. 77 (ed. Scorsus, Hom. 34, PG 132, coll. 673CŔ676B). 
292

 Hom. 77 (ed. Scorsus, Hom. 34, PG 132, coll. 676BŔ680A): Σξ ηε ιέναξ δζαοβαγμύζδξ, ηαὶ ηξ ὄρεςξ ηῆ ῥμῆ 

ηκ δαηνύςκ ἀιαθοκμιέκδξ, ιθθμκ δὲ ηξ εείαξ δοκάιεςξ ημῦημ μἮημκμιία. «Γύκαζ, ηί ηθαίεζξ; ηίκα γδηεξ;» 

ἐπζπθήηημκηόξ ἐζηζ ηὸ ῥια, ηαὶ ηὴκ ἀπζζηίακ ηαημκεζδίγμκημξ· ἔμζηε βὰν ημῦημ θαθεκ· Μεηά ηξ ἄθθδξ Μανίαξ 

εεαζαιέκδ ιε, ηαὶ ημὺξ πόδαξ ηναηήζαζα, ἔηζ ιέκεζξ ἀιθίαμθμξ; Ἀθθř μὔηε ηξ ἐπζπθήλεςξ ᾔζεεημ, μὔηε αηὸκ 

ἐπέβκς ηὸκ θέβμκηα· μἮδεεζα δὲ ηὸκ ημῦ ἐηεζε ηήπμο εἶκαζ ιεθεδςκὸκ, θέβεζ αηῶ· «ΔἮ ζὺ ἐαάζηαζαξ αηόκ, εἮπέ 

ιμζ πμῦ ἔεδηαξ αηόκ, ηἀβὼ αηὸκ ἀν» [John 20:15]. Καθξ αηὸκ ηδπμονὸκ πεηόπαζεκ· κέμξ βὰν ἤκ Ἀδὰι, ηὸκ 

πνημκ ηδπμονὸκ ηαὶ θύθαηα, ηὸκ ηξ δὲι ηήπμο ὅθμκ ἀκαδελάιεκμξ· ηαὶ ἐκ ηήπῳ παναδμεεὶξ, ηαὶ ἐκ ηήπῳ 

ηαηαηεεεὶξ, ἵκα ηὸκ ηπμκ ημῦ παναδείζμο ηῶ Ἀδὰι αὖεζξ πανίζδηαζ. «ΔἮ ζὺ ἐαάζηαζαξ αηόκ, εἮπέ ιμζ πμῦ ἔεδηαξ 

αηόκ.» Σί ιεηέεδηαξ, θδζὶ, ηὸκ κεηνὸκ; αδεθοηηόιεκμξ ἴζςξ, ηαὶ ιὴ εέθςκ ἐκ ηῶ ηήπῳ ζμο ηεζεαζ αηὸκ, ηαὶ 

ὀθζβώνςξ ηαὶ ἀηδδξ ἔννζραξ ἄηαθμκ; εἮπέ ιμζ, πμῦ ημῦημκ ιεηέεδηαξ, ἵκα αηὴ ηὸ εάβηαθμκ ημῦημ θμνηίμκ 

ααζηάζαζα, ιεηαημιίζς ἔκεα δὴ αμύθμιαζ. Σί μὖκ ὁ ςηήν; Σμζαύηῃ κςεείᾳ ἐκζζποιέκδκ ὁνκ, ηαὶ ιδδέκα 

θμβζζιὸκ ηξ ἀκαζηάζεςξ ἔπμοζακ, δζὰ ιόκδξ ηξ ηθήζεςξ ἐπακάβεζ αηὴκ εἮξ ζοκαίζεδζζκ. «Μανία·» ζηναθεζα 

ἐπέβκς ηὴκ βθοηεακ θςκὴκ, ηαὶ ἐη πενζπανίαξ ιάθα πμθθξ ἀπεηνίεδ· «Γζδάζηαθε·» ἐπζβκμῦζα ηὸ ζύκδεεξ 

πνόζνδια, ηαὶ ἅια ὥνιδζε ηκ ἀπνάκηςκ αημῦ θααέζεαζ πμδκ· ἀθθὰ ηξ ἐβπεζνήζεςξ εἴνβεηαζ, ηαὶ ἀημύεζ· «Μή 

ιμο ἅπημο.» Μὴ πνμζεββίζῃξ, θδζὶ, ιδδὲ ἅραζεαζ πεζναεῆξ· μ βὰν ἔηζ ζανηὸξ ἐπζθένς παπύηδηα, ὡξ ἁθαξ 

πμηεζεαζ ηαξ ζαξ. Κἄκ ηνόπῳ ζοβηαηααάζεςξ πνὸ ιζηνμῦ ημὺξ ἐιμὺξ πόδαξ ιεηὰ ηξ ἄθθδξ Μανίαξ 

ηεηνάηδηαξ, ἀθθř ἐηεκμ μἮημκμιία ἤκ ηαὶ αεααίςζζξ ηξ ἐβένζεςξ. πεὶ μὖκ ηαὶ ὀθεαθιμξ Ἦδμῦζα, ηαὶ θςκξ 

ἀημοηζζεεζα, ηαὶ πενζὶ ηαηαζπμῦζα, ἔηζ ιέκεζξ ἀαέααζμξ, ηαὶ ὡξ κεηνὸκ κμζημῦζα γδηεξ, «ιή ιμο ἅπημο,» 

ημζαύηδξ ἀπζζηίαξ πενζηεζιέκδ ἀπθύκ. Ἠ ηάπα ηὸ, «Μή ιμο ἅπημο» ηαὶ κμδηὴκ δδθμ ἐπαθήκ· ἐαμύθεημ βὰν 

ἐνεοκζαζ πξ ᾠημκόιδημ ηξ ἀκαζηάζεςξ ηὸ ιοζηήνζμκ. 
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remain in doubt? But neither did she notice the rebuke nor did she recognize the 

speaker, and having supposed that he was the keeper of that garden, she says to 

him, ŖIf You have carried Him away, tell me where You have laid Him and I will 

take Him away.ŗ [Jn. 20:15] She surmised correctly him to be the gardener, for he 

was the new Adam, the first gardener and keeper, who had received the entire 

Garden of Eden; for in the garden he was handed over, in the garden buried, [cf. 

Jn. 19:40] so that anew the garden of heaven is graciously bestowed upon Adam. 

ŖIf You have carried Him away, tell me where You have laid Him. Why, said she, 

did you transport the deceased? Feeling perhaps a loathing for him and not 

wanting him to lie buried in your garden, did you hurl him unburied scornfully 

and heedlessly? Tell me, where have you laid him that I may bore this pleasant 

burden; verily I will carry him back hither.ŗ What then the Saviour? Seeing her 

seized by such a slowness of mind, not even having one thought of Resurrection, 

he leads her towards awareness by just calling her, ŖMary!ŗ Turning she 

recognized His sweet voice and out of her exceeding joy she answered, 

ŖTeacher!ŗ As she recognized the habitual address, at once she rushed to take 

hold of the undefiled feet. But she is prevented from [this] undertaking and 

listens, ŖDo not cling to Me. Do not come near, he said, nor try to touch me. For I 

am not still carrying the thickness of the flesh that could be given to your 

touchings. And even if a little before by way of divine accomodation you held fast 

my feet together with the other Mary, yet that was [permitted] by dispensation 

(μἮημκμιία) and assurance of Resurrection.ŗ Therefore, after you have seen him 

with the eyes, heard his voice, held him fast with your hands, still you remain 

uncertain and having returned [to the grave] you seek him as though [he were] 

dead, ŖDo not cling to Me,ŗ [because you were] surrounded by the mist of so 

much unbelief. Or perhaps the [command], ŖDo not cling to Me,ŗ also signified 

the spiritual touch. For she wanted to investigate how the mystery of Resurrection 

was effected.ŗ 

 

The emotional intensity of the scene featuring the resurrected Christ and the incredulity of Mary 

Magdalene is achieved by the amplification of the dialogue and the reiteration of Christřs 

question [Jn. 20:15]: ŖWoman, why are you weeping?ŗ Besides, the preacher places the scene 

into the context of Godřs entire dispensation for humanity. The gardener, which Mary supposed 

to behold [Jn. 20:15], is Christ Ŗthe New Adam, the first gardener and keeper.ŗ The preacher 

establishes a typological connection between the Garden of Eden and with the garden in which 

Christ was handed over and buried.
293

 

 

Philagathosř usage of dialogue and monologue springs from his preoccupation to make 

the audience experience the reality of the events narrated in the Gospel. Other examples include 

the disciplesř conversation with Christ on the road to Emmaus
294

 or Peterřs monologue upon 

witnessing the Transfiguration of Christ on Mount Thabor.
295

As Mary Cunningham pointed out 
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 John 19:41: ŖNow in the place where He was crucified there was a garden, and in the garden a new tomb in 

which no one had yet been laid.ŗ 
294

 Hom. 75 (ed. Scorsus, Hom. 27, PG 132, coll. 656 AŔC). 
295

 Hom. 31, 31 (ed. Rossi-Taibbi, 217Ŕ218). 
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these dramatic devices were an effective didactic tool for conveying the Christian message Ŗin a 

way which is easily understandable.ŗ
296

 

 

3. Novels, Drama and Homilies 

 

The homilistřs fondness for dramatization can be gauged by the usage of theatrical 

terminology and the extensive usage of the ancient novelists Achilles Tatius and Heliodorus. It 

may be recollected here that the Byzantine literary sensitivity approached the semantic field of 

drama mostly for depicting scenes of extreme emotional intensity without implying the provision 

of staged dramatic representations (play-acting). The Byzantines did not perceive ancient tragedy 

as a performed theatrical spectacle but as a recited rhetorical representation. Panagiotis Agapitos 

cogently commented about the single Byzantine Řliturgical playř Christus patiens that it was Ŗnot 

a testimony for the staging of passion plays in Byzantium. Rather, it is a witness to the 

rediscovery of drama as a vehicle for the rhetorical display of πάεδ, πέκεδ, ενκμζ and 

μἮιςβαί.ŗ
297

 

As we have noted above, in the homily ŖOn the Widowřs Son,ŗ Philagathos recounted the 

events Ŗso that I seemed to be present in that place and behold the tragic eventsŗ (ὁνκ ηὰ ημῦ 

δνάιαημξ).
298

 The word δνια here describes a sight, a spectacle imagined through enargeia and 

reenacted in rhetorical performance. Just as the icon Ŗhas the capacity to represent the events as 

if they were [unfolding] before the eyesŗ
299

 so is the preacher able to make the audience beheld 

the subject matter as living action through his words. Philagathos absorbed theatrical 

terminology mostly from the patristic tradition and the ancient novels.
300

 This corresponds to the 

cultural Byzantine mindset which associated the novels with Řdramař and theatrical terminology 

on account of their quality of depicting lamentations, sorrowful events scenes of emotional 

intensity or Řunexpected reversal of fortunes.ř
301

 

In the same way, Philagathos made consistent use of the late antique novels for 

describing miracles, Resurrection scenes or for representing the various emotions experienced by 

biblical characters. Thus, in what follows, we look at Philagathosř technique of perusing the 

novels for contexts apt to recall biblical scenes and for their quality of depicting emotions. 

 

                                                           
296

 Mary Cunningham, ŖAndrew of Crete: A High-Style Preacher of the Eighth Century,ŗ 280. 
297

 Panagiotis Agapitos, ŖNarrative, Rhetoric, and ‗Dramař Rediscovered: Scholars and Poets in Byzantium interpret 

Heliodorusŗ in Studies in Heliodorus, ed. R. Hunter (Cambridge: Cambridge University Press, 1998), 142Ŕ43.  
298

 Hom. 6, 8 (ed. Rossi-Taibbi, 40). 
299

 Hom. 51, 7 (ed. Zaccagni, 155): μἶδε βὰν βναθὴ πανζζηκ ὡξ ἐκ ὄρεζ ηὰ πνάβιαηα.  ŖAnd beholding these things 

impressed with colors we believe to see them as manifestly (ἐκανβξ) present. For painting has the capacity to 

represent the events as if they were [unfolding] before the eyes.ŗ   
300

 See for instance Hom. 38 (Scorsus, Hom. 17, PG 132, 17, coll. 392 C): Καὶ βὰν ἐλέζηδζακ αἯ ηκ ἀββέθςκ 

δοκάιεζξ ηαηακμμῦζαζ ηὴκ ημῦ εεμῦ πενὶ ηὸκ ἄκενςπμκ ἀβαεόηδηα. Γζὰ ημζ ημῦημ ηαὶ  ηξ πανααμθξ 

δναιαημονβία θόβμκ ἐιθαίκεζ ἐιθαηζηὸκ ηξ ημζαύηδξ ἐπθήλεςξ in fact, the faculties of angels were utterly 

confounded, when they understood the goodness of God towards man. For this reason the dramatical composition of 

the parable exhibits an expressive wording [appropriate to] for such an astonishment.  
301

 Panagiotis Agapitos, ŖNarrative, Rhetoric, and ‗Dramař Rediscovered: Scholars and Poets in Byzantium 

interpret Heliodorusŗ, 128Ŕ143. 
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3.1. The Great Recognition Scene in the Aethiopika and Mary Magdalene‘s Recognition 

of Jesus 

 

Philagathosř fascination with Heliodorusř novel may be observed in the homily ŖFor the 

Eighth Resurrection Gospel.ŗ The Gospel lection assigned to the eight Eothinon is John 20:11Ŕ

18, which describes the day of Lordřs Resurrection, when Mary Magdalene went to the tomb. 

The pericope presents Mary Magdalene standing outside the tomb weeping, her dialogue with 

the angels, and finally her conversation with Christ whom she did not recognize at first. 

Philagathos relied on the novel for describing the emotional shifts undergone by Mary 

Magdalene as her suffering was changed into joy as she recognized Jesus. In short, this is a 

context apt to recall the novel. In the words of Philagathos:
302

 

 

Mary thus being astounded by the shape of the angels and struck down with 

amazement was standing quivering in front of that incredible sight. The angels in 

fact, so as to deliver her from her agony, as though seeking curiously to know the 

cause of her tears, they have led her by their appearance and voice to believe that 

the Lord was stolen. ŘWoman, why are you weeping? [Jn. 20:15] Why do you 

suppose that someone carried out a theft, while he was guarded by such sentinels? 

You see the angels sitting one at the head and the other at the feet [Jn. 20:12] and 

do you still consider the treasure to have been plundered? Moreover, who [could 

be] this reckless corpse-robber or grave-burglar unashamed that would steal the 

king while guarded by angelical array?ř But Magdalene was so much without 

sense that nothing from the present happenings was she able to figure out. 

Besides, she held fast to her conceit and said: Ŗthey have taken away my Lord, 

and I do not know where they have laid Him.ŗ [Jn. 20:13] What she said to Peter 

and to John before, she now spoke it to the angels. But, oh admirable 

perseverance! Oh praiseworthy curiosity! [For] her beloved did not overlook her; 

the one searched after did not let her be plunged into disbelief, but beholding the 

fervent desire all at once he was standing there. ŖFor having turned around and 

saw Jesus standing there, and did not know that it was Jesus.ŗ [Jn. 20:14] But 

what was that which persuaded her to abandon the conversation with the angels 

and to turn back? From the countenance and the posture of the angels, she felt that 

someone shadowed her back. For when the Lord appeared, the angels leapt up 

forthwith from their sitting,
303

 having indicated the one standing by their shifting 

of their sight. So then, Mary when she saw this she turned her gazing. She did not 

recognize who was the one who asked her: ŖWoman, why are you weeping? 

Whom are you seeking?ŗ [Jn. 20:15] 
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 Hom. 77 (ed. Scorsus, Hom. 34, PG 132, coll. 673CŔ676B). 
303

 It is tempting to see in the formulation Ŗthe angels leapt up forthwith from their sittingŗ Ŕ μἯ ἄββεθμζ εεὺξ ηῆο 

θαζέδξαο ἀλέζνξνλ a parallel with the opening scene of the novel, Aethiopika 1, 2, 5: Καὶ ἅια θέβμοζα  κὲλ ηῆο 

πέηξαο ἀλέζνξελ, μἯ δὲ ἐπὶ ημῦ ὄνμοξ πὸ εαφιαημξ ἅια ηαὶ ἐηπθήλεςξ ὥζπεν πὸ πνδζηνμξ ηξ ὄρεςξ 

αθδεέκηεξ ἄθθμξ ἄθθμκ πεδφεημ εάικμκ· ŖAs she spoke she leapt up from the rock. Thunderstruck with wonder 

and terror at the sight, the bandits on the hillside scattered and dived for cover in the undergrowthŗ (trans. Morgan, 

354). Support for this suggestion may be derived from the fact that Philagathos used the same scene of the novel in 

the homily ŖOn the Widowřs Sonŗ (Hom. 6, 12, ed. Rossi-Taibbi, 41Ŕ42); see below, chapter 3.3. The Restoration of 

Theagenes and the Resurrection of the Widowřs Son, ŗ pp. 67Ŕ68. 
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ἧ ιὲκ μὖκ Μανία, ἐηπθαβεζα ηῆ ιμνθῆ ηκ ἀββέθςκ θαὶ αὖνο γεγνλπῖα, ηῶ 

παναδόλῳ εεάιαηζ πόηξνκνο ἵζηαημ· μἯ δὲ ἀββεθμζ, θύμκηεξ αηὴκ ηῆο ἀγσλίαο, 

θζθμπεοζημῦζζ δεεκ ηὴκ ηκ δαηνύςκ αἮηίακ ιαεεκ, δζὰ ηξ ἐιθακείαξ ηαὶ ηξ 

θςκξ ἀπάβμκηεξ αηδκ ημῦ μἴεζεαζ ηθαπκαζ ηὸκ Κύνζμκ. «Γύλαη, ηί θιαίεηο;» 

Τί λνκίδεηο ηθμπὴκ πμζηκαζ ηὸκ πὸ ημζμύηςκ θοθάηςκ θνμονμύιεκμκ; νᾶξ 

ἀββέθμοξ ἐθεγμιέκμοξ, ἕκα πνὸξ ηῆ ηεθαθῆ, ηαὶ ἕκα πνὸξ ημξ πμζὶ, ηαὶ 

ζοθδεκαζ κμιίγεζξ ηὸκ εδζαονόκ; Καὶ ηίξ μὗημξ κεηνμζύθδξ ἀκαζδὴξ, ἠ 

ηοιαςνύπμξ εναζὺξ, ὡξ ααζζθέα ηθέραζ παναηάλεζ ἀββεθζηῆ θοθαηηόιεκμκ; 

Ἀθθř ἤκ ἄνα  Μαβδαθδκὴ ημζμῦημκ θίεζμξ, ὡξ ιδδέκ ηζ ηκ ὄκηςκ ἐη ημύημο 

ηαηαζημπάζαζεαζ· ἔηζ βὰν ηξ αηξ πμθήρεςξ εἴπεημ, ηαὶ θδζζ· « Ἤνακ ηὸκ 

ηύνζόκ ιμο, ηαὶ μη μἶδα πμῦ ἔεδηακ αηόκ.»  πνόηενμκ εἶπε Πέηνῳ ηαὶ 

Ἰςάκκῃ, ημῦημ ηαὶ ημξ ἀββέθμζξ θαθε. Ἀθθř, ὢ ηξ ηαθξ ηανηενίαξ! ὢ ηξ 

ἐπαζκεηξ πμθοπναβιμζύκδξ! μ πανεδεκ αηὴκ ὁ πμεμύιεκμξ· μη ἀθηε ηῆ 

ἀπζζηίᾳ αοείγεζεαζ ὁ γδημύιεκμξ· ἀθθὰ ηὸκ γέμκηα πόεμκ Ἦδὼκ, αημιάηςξ 

ἐθίζηαηαζ. «ηναθεζα βὰν ὀπίζς ηαὶ εεςνε ηὸκ Ἰδζμῦκ ἑζηηα ηαὶ μη ᾔδεζ ὅηζ 

Ἰδζμῦξ ἐζηζκ». Σί δὲ ηὸ πεζακ αηὴκ ηαηαθεραζ ηὴκ ιεηř ἀββέθςκ δζάθελζκ, ηαὶ 

πμζηνέραζ εἮξ ηὰ ὁπίζς; η ηξ ηκ ἀββέθςκ ὄρεςξ ηαὶ ημῦ ζπήιαημξ ᾔζεεηό 

ηζκμξ ἐπζζηζάζακημξ αηῆ ηὸ ιεηάθνεκμκ. πζζηάκημξ βὰν ημῦ Κονίμο, μἯ ἄββεθμζ 

εεὺξ ηξ ηαεέδναξ ἀκέεμνμκ, ηῆ ιεηααμθῆ ηξ ὄρεςξ ηὸκ ἐπζζηάκηα 

δδθώζακηεξ. Ὃ δὴ Μανία εεαζαιέκδ ηὴκ ὄρζκ πέζηνερεκ· μ ιὴκ ἐπέβκς, ηίξ 

ἤκ ὁ ποεόιεκμξ· «Γύκαζ, ηί ηθαίεζξ; ηίκα γδηεξ;»  
 

It is perhaps spectacular to observe that the description of Mary Magdaleneřs 

bewilderment at the tomb is modelled after Heliodorusř novel. For the homiletic scene is 

reminiscent of the astonishment which seized the Ethiopian queen Persinna when Charikleia 

produced forth the crucial recognition-token of her true royal identity. Charikleia disclosed the 

band (ηαζκία) which her mother Persinna wrote Řin royal Ethiopian scriptř
304

 for explaining the 

motives which led her to expose Charikleia. The novelistic episode to which we turn is 

illustrative for Philagathosř reading of the novel:
305

 

 

And with these words she brought forth the band that her mother had laid out 

beside her and that she wore around her waist, unfolded it, and presented it to 

Persinna. The instant she saw it, the queen was struck down with amazement, and 

some time passed while she scrutinized first the writing on the band and then the 

girl; she was seized with a fit of palpitations, perspiration streamed from every 

pore, as joy at the return of what had been lost combined with perplexity at this 

incredible and unlooked-for turn of events, and with fear that Hydaspes might be 

suspicious and incredulous at these revelations, possibly even agry and vengeful; 

so that even Hydaspes became aware of his wifeřs anguished astonishment and 

said: ŖWhat is this woman? Why are you so affected by the appearance of this 

                                                           
304

 Aethiopika, 4, 8, 1, ed. Colonna, 236: Ŗἐθεχκ ηε μὗ ηαηδβυιδκ μδὲ ὅζμκ ἐθάπζζημκ πενεέιεκμξ ἐπεθεβυιδκ 

ηὴκ ηαζκίακ βνάιιαζζκ ΑἮεζμπζημξ μ δδιμηζημξ ἀθθὰ ααζζθζημξ ἐζηζβιέκδκ, ἃ δὴ ημξ ΑἮβοπηίςκ Ἧεναηζημξ 

ηαθμοιέκμζξ ὡιμίςηαζ·ŗ 
305

 Aethiopika, 10, 13, 1Ŕ3 (ed. Colonna, 548Ŕ50). 
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document?ŗ ŖSire,ŗ she answered, Ŗlord, husband. I have nothing more to say. 

Take the band and read it. It will tell you all there is to tell.ŗ 

 

Καὶ ἅια θέβμοζα ηὴκ ζοκεηηεεεζακ ἑαοηῆ ηαζκίακ πὸ ηῆ βαζηνὶ θένμοζα 

πνμὔθενέ ηε ηαὶ ἀκεζθήζαζα ηῆ Πενζίκκῃ πνμζεηυιζγεκ. ἧ δὲ ἐπεζδὴ ηὸ πνημκ 

εἶδεκ ἀπακήξ ηε ηαὶ αὖνο ἐγεγφλεη ηαὶ πνυκμκ ἐπὶ πθεζημκ ηὰ ἐββεβναιιέκα ηῆ 

ηαζκίᾳ ηαὶ ηὴκ ηυνδκ αὖεζξ ἐκ ιένεζ πενζεζηυπεζ· ηξφκῳ ηε ηαὶ παθιῶ ζοκείπεημ 

ηαὶ Ἧδνηζ δζεννεημ, παίνμοζα ιὲκ ἐθř μἷξ εὕνζζηεκ ἀιδπακμῦζα δὲ πνὸξ ηὸ ηκ 

πανř ἐθπίδαξ ἄπζζημκ, δεδμζηοα δὲ ηὴκ ἐλ δάζπμο ηκ θακενμοιέκςκ πμρίακ 

ηε ηαὶ ἀπζζηίακ ἠ ηαὶ ὀνβήκ, ἂκ μὕης ηφπῃ, ηαὶ ηζιςνίακ. Ὥζηε ηαὶ ηὸκ δάζπδκ 

ἐκμνκηα εἮξ ηὸ εάιαμξ ηαὶ ηὴκ ζοκέπμοζακ ἀγσλίαλ «Ὦ γχλαη» εἰπεῖλ «ηί 

ηαῦηα; ἠ ηί πέπνλζαο πνὸξ ηὴκ δεζηκοιέκδκ βναθήκ;» ἧ δὲ «Ὦ ααζζθεῦ» εἶπε 

«ηαὶ δέζπμηα ηαὶ ἄκεν, ἄθθμ ιὲκ μδὲκ ἂκ εἴπμζιζ πθέμκ, θααὼκ δὲ ἀκαβίκςζηε· 

δζδάζηαθυξ ζμζ πάκηςκ  ηαζκία βεκήζεηαζ.» 
 

This epiphanic moment of great emotional intensity when Persinna recognized the band she 

embroidered is alluded to in the sermon. Philagathosř appropriation is certified by the lexical 

choices and the contextual parallelism with the novel. Mary Magdalene Ŗstruck down with 

amazement (αὖνο γεγνλπῖα) was standing quivering (πόηξνκνο) in front of that incredible 

sightŗ literally corresponds to Persinnařs reaction (αὖνο ἐγεγφλεη ηαὶ… ηξφκῳ ηε ηαὶ παθιῶ 

ζοκείπεημ) at the sight of the band. But the parallelism does not stop here. The question Jesus 

asked, ŖWoman, why are you weeping?ŗ Ŕ («Γύκαζ, ηί ηθαίεζξ;») comes close to the question 

Hydaspes asked, ŖWhat is this woman?ŗ («Ὦ βφκαζ» εἮπεκ «ηί ηαῦηα;»). Undoubtedly, 

Philagathos perceived a similarity between the two scenes and triggered his association. Besides, 

the band in the novel is the teacher (δζδάζηαθμξ) through which the fullness of divine economy 

is comprehended (cf. Aethiopika, 4, 9, 1). This aspect equally invited a correspondence with the 

Christian economy as imparted by the Řbandř of Scripture. 

Furthermore, the homily encloses another allusion to Heliodorusř novel. For describing 

the moment of the day when Mary Magdalene went to the tomb, Philagathos used the word 

«ζθηόθσο» for illustrating the Řboundary (κεηαίρκηνλ) between day and night. Now, 

etymological pun «ζθηόθσο» Ŗtwilightŗ is a Heliodorean hapax coined from mixing Ŗshadowŗ 

(ζηία / ζηζάς Ŕ shadow, dark, overshadow) with Ŗlightŗ (θξ), with no other attestation beside 

Philagathos. 

 

Hom. 77 (ed. Scorsus, Hom. 34, PG 132, 

coll. 660C): 

ŖNow on the first day of the week Mary 

Magdalene went to the tomb early, while it 

was still darkŗ [Jn. 20:1]. The evangelical 

reading wanted to make manifest the 

boundary between night and day, which is 

called twilight. 

 

 

Aethiopika, 5, 27, 1 (ed. Colonna, 312): 

 

While these discourses and facts were 

unfolding, the sun at that very moment was 

coming down toward the sunset, and brought 

about the twilight that boundary between day 

and night; and the sea on a sudden became 

rough, perhaps adjusting to the change of 

season, or perhaps stirred by a certain will of 

fortune;  
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The homily ŖFor the Eighth Resurrection Gospelŗ is suggestive for Philagathosř method 

of drawing associations with the novel. Most significantly, the homilistřs manner of alluding to 

Heliodorusř Aethiopika reveals a process of interiorisation and profound assimilation of the 

novelistic script. 

 

3.2.Charikleia‘s Weeping when the Doors were Locked and the Apparition of Christ 

through the Closed Doors 

 

In the homily for the ninth Eothina which treated the apparition of Christ through the 

closed doors (Jn. 20:19), Philagathos recollected the emotions which wrestled the Apostles after 

the Passion. Again, the imagery employed bespeaks the imprint of Heliodorusř novel. But first, 

Philagathosř text: 

 

At night-fall they gathered together in the house of Sion,
306

 and while shattered by 

grief in regard to the Teacher and deeply stirred for fear of the Jews [cf. Jn. 20: 

19], they discussed about the Passion clustered together in one, fanning their souls 

with the fair promises of the Saviour. Thereupon, He comes in the evening to 

them and stands in the midst so as to be clearly seen by all [cf. Jn. 20: 19; Lc. 

24:36 ]. But in a higher sense, evening was to the disciples. For their mind was 

darkened by the mist of sorrow, as they indeed believed the Sun of righteousness 

to still be hidden in the earth. 

 

Hom. 78 (ed. Scorsus, Hom. 35, PG 132, coll. 681CŔ684A): 

Νοηηὸξ βὰν ζοκδβείνμκημ ἐκ ηῆ μἮηίᾳ ζὼκ, ηαὶ ηῆ πενὶ ημῦ Γζδαζηάθμο θύπῃ 

ἀζπάθθμκηεξ, ηαὶ ηῶ ηκ Ἰμοδαίςκ θόαῳ ἀθύμκηεξ, εἮξ ἓκ ζοκζόκηεξ 

ἀκεημζκμῦκημ ηὸ πάεμξ, ηαξ πνδζηαξ ημῦ ςηνμξ ἐπαββεθίαζξ ηὰξ ροπὰξ 

ῥζπζγόιεκμζ. θίζηαηαζ βμῦκ ὀρίαξ αημξ, ηαὶ ἵζηαηαζ ιέζμκ, ἵκα βέκδηαζ πζζ 

ηαηαθακξ. ῾Τρδθμηένῳ δὲ ηνόπῳ, ὀρία ἤκ ημξ ιαεδηαξ· ἤζακ βὰν ηῇ ἀριύτ 

ηῆο ιύπεο ἐδνθσκέλνη ηὸκ θμβζζιὸκ ᾤμκημ βὰν πὸ βκ ἔηζ ηεηνύθεαζ ηξ 

δζαηαζμζύκδξ ηὸκ Ἣθζμκ.  
 

                                                           
306

 In the Christian tradition, the house on Mount Sion in Jerusalem was considered the site of the Last Supper and 

the place where the Apostles stayed in Jerusalem, the Ŗupper roomŗ mentioned in Acts 1: 13; as early as the fourth 

century the site of the Last Supper was an important Christian pilgrimage place.  

 

«Σῆ ιζᾶ ηκ αααάηςκ Μανία  Μαβδαθδκὴ 

ἔνπεηαζ πνςῒ, ζημηίαξ ἔηζ μὔζδξ, εἮξ ηὸ 

ικδιεμκ.» Βμύθεηαζ ιὲκ δδθζαζ ηὸ ηῆο 

λπθηὸο θαὶ κέξαο κεηαίρκηνλ, ὃ ζθηόθσο 
ὠκόιαζηαζ. 

 

Σμφηςκ ηαὶ θεβμιέκςκ ηαὶ βζκμιέκςκ ὁ ιὲκ 

ἣθζμξ ἀηνζαξ εἮξ δοζιὰξ πενζεθεὼκ ηὸ 

κεηαίρκηνλ κέξαο θαὶ λπθηὸο ζθηφθσο 

ἀπεηέιεζελ,  εάθαζζα δὲ αἮθκίδζμκ 

ἐηναπφκεημ ηάπα ιὲκ ηνμπὴκ ἐη ημῦ ηαζνμῦ 

θααμῦζα ηάπα δέ πμο ηαὶ ηφπδξ ηζκὸξ 

αμοθήιαηζ ιεηααθδεεζα· 
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For depicting the fear and the grief, which darkened the Apostlesř mind, Philagathos appealed to 

Heliodorusř description of Charikleiařs grief aroused by the capture of her beloved Theagenes by 

the bandits of Bessa under the leadership of Thyamis:
307

 

 

And so saying, she flung herself face downwards on the bed. She held the 

mattress clasped tight in her arms, sobbing and moaning from the depths of her 

heart, until her sorrow grew past bearing, and a mist of sorrow stole over her, 

and an agitation of mind overwhelming her which having darkened her 

conscious mind caused her to slip, despite herself, into a slumber in which she 

remained till long after daybreak. Her failure to appear as normal surprised 

Kalasiris, whose search for her led him to her room. He knocked loudly on her 

door and called Charikleia repeatedly by name until he at length awakened her. 

She, alarmed at this sudden call, and confused at the disorder both of her person 

and apartment; yet, went to the door, unbolted it, and let him inŗ (trans. 

Morgan mod., 480). 

 

Καὶ ἅια θέβμοζα ῥίπηεζ ηαηὰ ηξ ηθίκδξ ἐπὶ πνυζςπμκ ἑαοηὴκ ἀενυμκ ηαὶ 

πενζποεεζα πενζέααθθε θφγμοζά ηε ηαὶ ανφπζμκ ἀκαζηέκμοζα, ἕςξ αηὴκ πὸ ηξ 

ἄγαλ ιχπεο ἀριχο ηε ηαὶ ἴθζββμξ πμδναιὼκ ηαὶ ηὸ λνεξὸλ ηῆο ςπρῆο δνθψζαο 

πνὸξ ὕπκμκ ἔθαεεκ πμθένςκ ηαὶ εἮξ ιένακ ἢδδ θαιπνὰκ ηαηέπςκ, ὥζηε ηαὶ ὁ 

Καθάζζνζξ εαοιάγςκ ηαὶ πανά βε ηὸ εἮςεὸξ μπ ὁνςιέκδκ ἐπζγδηκ ἐπὶ ηὸκ 

εάθαιμκ ἀθζηυιεκμξ ἔπαζέ ηε ζθμδνυηενμκ ηὰο ζχξαο ηαὶ ὀκμιαζηὶ ζοκεπξ 

Υανίηθεζακ ἀκαηαθκ ἀθφπκζγεκ. ἧ δὲ πνὸξ ηὸ αἮθκίδζμκ ηξ ηθήζεςξ 

δζεηανάπεδ ηε ηαὶ ὡξ ηαηεθήθεδ ζπήιαημξ ἐπὶ ηὰο ζχξαο ὁνιήζαζα ηυκ ηε 

ιμπθὸκ πανήκεβηε ηαὶ πνὸξ εἴζμδμκ ηῶ πνεζαφηῃ δζέζηεθθεκ. 
 

What is remarkable in Philagathosř appropriation is the formal contextual parallelism, which the 

preacher established between the novel and the Gospel. We may first note that the scene of 

Charikleiařs lament, which Ŗlocked the doors securely behind herŗ (Aethiopika 6, 8, 3: ηὰξ ζχξαο 

εἮξ ηὸ ἀζθαθὲξ ἐπηθιεηζακέλε) and gave herself to piteous lament is reminiscent of the account of 

the Gospel. For the evangelist stated ŖJesus came and stood in the midst, and said to them, 

ŘPeace be with you,ř Řwhen the doors were shutřŗ Ŕ ηλ ζπξλ θεθιεηζκέλσλ (Jn. 20:19). 

Besides, Charikleiařs statement Ŗthe room is empty, widowed of Theagenesŗ frames a space of 

emotion corresponding to Christřs absence from the midst of the Apostles, which the miracle 

reverses. Then, Charikleiařs dirge which starts with her pledge Ŗto smash this lamp to the ground 

Ŕ ημῦδε ημῦ θφπκμο ηῆ βῆ πνμζαναπεέκημξŗ for a Christian minded reader triggered associations 

with the common theme in the lamentation of Christ as the Řlight shut in the graveř to which 

Philagathos actually alludes. Thus, we may suggest that the spatial details that accompanied the 

description of Charikleiařs lament bolstered Philagathosř association of the two contexts. 

Moreover, when considering Philagathosř allegorical exegesis, which equated Charikleiařs 

longing for Theagenes as the soul,řs quest for Divinity, the appropriation of Charikleiařs lament 

over the death of Theagenes become entirely natural for conveying the sorrow of the Apostles 

over the death of Christ. Furthermore, the same passage is alluded in Philagathosř Interpretation 
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 Aethiopika, 6, 9, 1Ŕ2 (ed. Colonna, 346). 
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for the emphasis it placed on chastity. There, the preacher said, ŖCharikleia excelled so much in 

chastity that even in her dreams and reveries she averted intercourse with her lover.ŗ
308

 This 

notion of chastity that extends to dreams is a clear allusion to Charikleiařs dirge in Aethiopika, 6, 

8, 4: Ŗif you are alive, as I hope, come and sleep beside me, my love; appear to me in my dreams 

at least. But even then respect me, my friend, and preserve your brideřs virginity for lawful 

wedlock…ŗ (Aethiopika, 6, 8, 5). It may be also added that this novelistic episode was also 

evoked in Philagathosř homily ŖOn the Widowřs Son.ŗ The description of Charikleia as 

possessed by a frenzy of despair (αάηπζυκ ηζ μἮζηνδεεζα), tearing off her clothes and her hair is 

reminiscent of the widowřs gestures of bereavement in the sermon.  

 

3.3. The Restoration of Theagenes and the Resurrection of the Widow‘s Son 

 

From what has already been said, it should be clear that Philagathos scrutinized the 

novels for finding correspondences with the subject of his sermons. A similar usage of 

Heliodorusř novel can be perceived in the homily ŖOn the Widowřs Son.ŗ For rendering the 

astonishment of the mother upon seeing the Resurrection of her son, Philagathos draws on the 

opening scene of Heliodorusř novel, which pictures Charikleia embracing and kissing 

Theagenes, Ŗseeming as if she could yet scarcely believe of holding him in her arms.ŗ
309

 

 

Hom. 6, 12 (ed. Rossi-Taibbi, 41-42): 

 

ἧ δὲ ιαηανία ιήηδν ἐηείκδ, ηαὶ ημξ πμζὶ ημῦ 

Γεζπυημο ηαθζκδμοιέκδ ηαὶ εαηένᾳ πεζνὶ ηῶ 

παζδὶ πενζπθεημιέκδ, πίζηεη θαηέρνπζα ηαὶ 

δζὰ πάκηςκ ιεηήιεζπημ ηὸ πέκεμξ εἮξ 

ἀβαθθίαζζκ. 

Heliodorus, Aethiopika 1, 2, 6 (ed. Colonna, 

58). 

Καὶ μἯ ιὲκ ηαῦηα ἐβίκςζημκ, ηὰ ὄκηα δὲ μὔπς 

ἐβίκςζημκ·  δὲ ἀενυμκ ηαηεκεπεεζα ἐπὶ ηὸκ 

κεακίακ ηαὶ πακηαπυεεκ αηῶ πεξηρπζεῖζα 

ἐδάθξπελ, ἐθίθεζ, θαηέκαηηελ, ἀκῴιςγεκ, 

πίζηεη θαηέρνπζα.
310

  

 

The scene in the novel is again suggestive for Philagathosř appropriation. It pictures a site 

of devastation full of corpses and the Ŗa maiden of such extraordinary beauty that one might have 

taken her for a goddess.ŗ She is attending Theagenes fallen in a Ŗdeep and almost deadly trance.ŗ 

Only the sight of the maiden and her affection drew him upward from the province of death. 

Then, some Egyptians pirates enter the scene being Ŗthunderstruck with wonder and terrorŗ at 

the vision of the maiden which they thought to be a goddess. But, when they beheld the maiden 

embracing the young men they asked in doubt: ŖHow could a god behave like that?ŗ they said. 

ŖHow could a divine being kiss a corpse with such passion?ŗ First, we note the neat parallelism 

with the sermon, for the image evoked by the question of a God touching a corpse is precisely 

reflected in the story of Christřs reviving the son of the widow. Furthermore, as we show 

elsewhere, this opening scene of the novel (Aethiopika 1, 2) is alluded to in Philagathosř 
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 Commentatio in Charicleam, l. 75Ŕ78 (ed. Bianchi, 52).  
309

 Heliodorus, Aethiopika 1, 2, 6 (ed. Colonna, 58). 
310

 ŖSuddenly, the girl throwing herself down onto the young men and embracing him all around, wept, kissed him, 

wiped off the blood and sobbed, seeming as if she could yet scarcely believe she held him in her armsŗ (trans. 

Morgan, 354Ŕ355). 
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Interpretation where it is interpreted as an allegory of the soulřs spiritual ascent.
311

 Once more, it 

may be suggested that Philagathosř appropriation of Heliodorusř novel in the Homilies is not 

merely rhetorical but consistent with the Christian allegorical meaning ascribed to the novel. 

 

3.4. Blending Emotions in the Homilies: the Imprint of the Novel 

 

Philagathos exploited the novels for describing the emotional shifts suffered by the 

characters of the sacred story. The description of concurrent emotions which a person 

simultaneously experience corresponds to a classical topos often exploited in the Byzantine 

religious texts, particularly in the ekphraseis of works of art.
312

  

A good example for this is the description of Herodřs emotions
 
extant in the sermon ŖFor 

the Commemoration of the Decollation of the St. John the Baptist.ŗ Philagathos reports that 

Herodřs soul was divided by Řshame, love and anger,ř when he was rebuked by St. John over his 

unlawful liaison with her brotherřs wife Herodias. Philagathosř depiction is informed by Achilles 

Tatiusř Leucippe and Clitophon.  

 

Hom. 35, 5 (ed. Rossi-Taibbi, 240Ŕ241): 

 

νκ βὰν ἧνχδδξ ῥαβδαίςξ ηὸκ πνμθήηδκ 

ημξ ἐθέβπμζξ ημῦημκ ιαζηίγμκηα, ἀκοπμζηυθῳ 

ηε εάνζεζ ηὸ δοζδεξ ηξ θαφθδξ πνάλεςξ 

ἐηπμιπεφμκηα, πνιινῖο ἐκεξίδεην ηὴλ 

ςπρήλ, αἰζρχλῃ, ἔξσηη ηαὶ εοιῶ· ᾐζρχλεην 

ημῦ ηήνοημξ ηὸ ἀλίςια, ὠξγίδεην 

ἐθεβπυιεκμξ, ὁ ἔξσο ηὴλ ὀξγὴλ ἐπὶ πιένλ 

ἀλέθιεγε, θαὶ ηέινο  θζθδδμκία κζηᾶ ηὸ 

ἀκδνάπμδμκ. 

Achilles Tatius, Leucippe et Clitophon, 5, 24, 

3:  

ὡξ δὲ πνμσμῦζα ηαὶ ημξ θμζπμξ ηκ 

βεβναιιέκςκ ἐκέηοπε, πζακ ιαεμῦζα ηὴκ 

ἀθήεεζακ ἐκεκέξηζην πνιινῖο ἅια ηὴλ 

ςπρήλ, αἰδνῖ ηαὶ ὀξγῇ θαὶ ἔξσηη θαὶ 

γδθμηοπίᾳ. ᾐζρχλεην ηὸκ ἄκδνα, ὠξγίδεην 

ημξ βνάιιαζζκ, ὁ ἔξσο ἐκάξαηλε ηὴλ ὀξγήλ, 

ἐλπηε ηὸκ ἔνςηα  γδθμηοπία, θαὶ ηέινο 

ἐθξάηεζελ ὁ ἔξσο.
313

 

 

The preacher transposes into the sermon the vivid description of emotions which seized 

Melite. Believing that her husband, Thersander, has perished at sea Melite married Clitophon, 

who also believed Leucippe (his beloved as well as his cousin) to have died at sea. Then, when 

she learned the truth her heart was Ŗthe scene of conflicting emotions ŕ shame, and anger, and 

love, and jealousy. She felt shame as regarded her husband, and anger at the letter: love made her 

anger inclined to cool, while jealousy fired her love, though love was in the end victoriousŗ 

(Leucippe and Clitophon, 5, 24, 3). Philagathos appeals to this moment of intense emotions for 

depicting Herodřs turmoil when Leucippe finds out that both Thersander and Leucippe are alive. 

                                                           
311

 See the discussion at pp. 407Ŕ408. 
312

 In this sense Henry Maguire in ŖThe Description of Sorrow in Middle Byzantine Art,ŗ DOP 31 (1977): 166Ŕ71, 

spoke of a topos in relation to the mingling of contrary feelings in Late-Antique and Byzantine ekphraseis which he 

included among the topoi employed by Byzantine writers for achieving realism. See also id., ŖTruth and Convention 

in Byzantine Descriptions of Works of Art,ŗ DOP 28 (1974): 132Ŕ134. 
313

 ŖWhen she went on and finished the rest of what was written, and so learned the whole truth, her heart was the 

scene of conflicting emotions ŕ shame, and anger, and love, and jealousy. She felt shame as regarded her husband, 

and anger at the letter: love made her anger inclined to cool, while jealousy fired her love, though love was in the 

end victoriousŗ (trans. Gaselee, Loeb 45, 291Ŕ93). 
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Philagathos applies a similar imaginative reenactement of emotions surounding the 

episode of the Transfiguration of the Lord. The event narrated in Luke [9: 27Ŕ36] is part of a 

larger section devoted to the identity of Jesus. Immediately after the Lord was recognized by 

Peter as Ŗthe Christ, the Son of the Living God,ŗ [Mt. 16:16; cf. Lc. 9:20] he announced to them 

the approaching passion and death. Then the Lord took Peter, James, and John Ŗup to a high 

mountainŗŕby tradition Mount Taborŕand was Ŗtransfigured before themŗ [Lc. 9:28]. 

Overwhelmed by that miraculous experience, Peter said ŖMaster, it is good for us to be here;ŗ 

[Lc. 9:33]. Philagathos goes on recreate these condensed emotional shifts for his listeners 

saying:
314

 

 

But what was the leader thinking when he said this: Ŗit is good for us to be here 

[Mc. 9:5]?ŗ For what reason does he accept to reside in the mountain and reject 

living in the town, and prefer the wilderness of the mountain to the mansion in the 

city? He heard the Lord manifestly foretelling them the passion and often 

interpreting the matter concerning Him, one time: ŖBehold, we are going up to 

Jerusalem, and the Son of Man will be delivered to the Gentiles, and He will be 

put to deathŗ [Mt. 20:18Ŕ19; cf. Mc. 10:33Ŕ34; Lc. 18:31Ŕ33], another time 

[saying]: Ŗas Moses lifted up the serpent in the wilderness, even so must the Son 

of Man be lifted up [Jn. 3:14];ŗ  yet at another time when He recalled the 

precedent concerning Jonah: Ŗfor as Jonah was three days and three nights in the 

belly of the great fish, so will the Son of Man be in the heart of the earthŗ [Mt. 

12:40]. Upon listening these things, Peter had his soul split by many conflicting 

emotions; he was inwardly consumed by grief, by anger, by perplexity, that he is 

going to be separated from the Teacher; he was boiling with anger when 

considering the daring of the Jews, astonished about Him and pondering what to 

do: ŖWhether shall I leave the teacher to suffer alone or shall I go with Him to 

death?ŗ Divided by such conflicting emotions, he did not dare openly to obstruct 

the Lord and restrain his desire (for he attempted this just once as he had received 

the penalties for his rashness when he heard: Ŗget thee behind me, Satanŗ [Mt. 

16:23]); for as he beheld the stillness of the mount and the prophets attending by 

and the cloud overshadowing them, he thought that if we stay here, we would 

avoid the snares of the Jews. 

 

Ἀθθὰ ηί θμβζζάιεκμξ ὁ ημνοθαμξ ηαῦηř ἔθεβε· «Καθυκ ἐζηζκ ιξ ὧδε εἶκαζ»; 

Σίκμξ ἕκεηα ηὴκ ἐκ ηῶ ὄνεζ ηαηαιμκὴκ ἀπμδέπεηαζ ηαὶ ηὰξ ἐκ ἄζηεζ δζαηνζαὰξ 

ἀπμζείεηαζ, ηαὶ ηξ ἐκ πυθεζ ηαημζηίαξ ηὴκ ἐνδιίακ ημῦ ὄνμοξ ἀζπάγεηαζ; Ἢημοε 

ημῦ Κονίμο θακενξ ηὸ πάεμξ αημξ πνμηδνφηημκημξ ηαὶ ηὸκ πενὶ αημῦ θυβμκ 

ζοκεπξ ἀκεθίηημκημξ, κῦκ ιέκ· «Ἰδμὺ ἀκαααίκμιεκ εἮξ Ἰενμζυθοια, ηαὶ ὁ οἯὸξ 

ημῦ ἀκενχπμο παναδμεήζεηαζ ημξ ἔεκεζζ, ηαὶ ἀπμηηακεήζεηαζ», κῦκ δέ· «Ὥζπεν 

Μςτζξ ὕρςζε ηὸκ ὄθζκ ἐκ ηῆ ἐνήιῳ, μὕηςξ ρςεκαζ δε ηὸκ οἯὸκ ημῦ 

ἀκενχπμο»· ἄθθμηε ημῦ ηαηὰ ηὸκ Ἰςκκ παναδείβιαημξ ικδιμκεφμκημξ· <Ὥζπεν 

ὁ Ἰςκξ ἐπμίδζεκ ἐκ ηῆ ημζθίᾳ ημῦ ηήημοξ ηνεξ ιέναξ ηαὶ ηνεξ κφηηαξ, μὕης 

ηαὶ ὁ οἯὸξ ημῦ ἀκενχπμο <ἐκ ηῆ ηανδίᾳ ηξ βξ>». Καὶ ἀημφςκ ηαῦηα, πνιινῖο 

ἐκεξίδεην ηὴλ ςπρήλ· ιχπῃ, ζπκῶ, ἀπνξίᾳ ἐπονπμθεημ ηὰ ζπθάβπκα, ημῦ 

                                                           
314

 Philagathos, Hom. 31, 30Ŕ31 (ed. Rossi-Taibbi, 217). 
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Γζδαζηάθμο ιέθθςκ πςνίγεζεαζ, ἔγεε ηῶ εοιῶ, ἐκκμκ ηκ Ἰμοδαίςκ ηὸ 

ηυθιδια, Ἦθζββία πενὶ αημῦ δζαπμνκ· «Πυηενμκ ἀπμθίπς ιυκμκ παεεκ ηὸκ 

ηαεδβδηήκ, ἠ ηαὶ αηὸξ πςνήζς ιεηř αημῦ πνὸξ ηὸκ εάκαημκ;». Τνχηνηο ηνῖο 

πάζεζη κεξηδφκελνο, ἀπαναηαθφπηςξ ιὲκ ἐπζζπεκ ηὸκ Κφνζμκ ηαὶ ηςθῦζαζ ηξ 

ὁνιξ μη ἐηυθιδζεκ (ἅπαλ βὰν ημῦημ ημθιήζαξ, εἮθήθεζ ηξ πνμπεηείαξ ηὰ 

ἐπζηίιζα ἀημφζαξ· «Ὕπαβε ὀπίζς ιμο, αηακ»)· ηὴκ δὲ ημῦ ὄνμοξ ζοπίακ Ἦδὼκ 

ηαὶ ημὺξ πνμθήηαξ δμνοθμνμῦκηαξ ηαὶ ηὴκ κεθέθδκ ἐπζζηζάζαζακ, ἐκεκυδζεκ ὡξ, 

εἮ ἐκηαῦεα ιέκμζιεκ, ηὰξ ἐπζαμοθὰξ ηκ Ἰμοδαίςκ ἐηηθίκαζιεκ. 

 

This vivid description of Peterřs feelings who had his soul Ŗsplit by many conflicting 

emotions, for he was inwardly consumed by grief, by anger, by perplexityŗ and the explanation 

given to each emotion, grief at the separation from the Teacher, anger at the Jews, perplexity at 

Christřs announcement of his passion is structurally modelled on the same episode from 

Leucippe et Clitophon, which Philagathos used for portraying Herodřs emotions.  

Another example of depicting the emotions harbored in the sacred text is the case of 

Judas Iscariot. The Gospel of Matthew records Judasř regret over his betrayal of Jesus to the 

Sanhedrin for thirty silver coins. In the sermon ŖOn the Passion of the Saviourŗ Philagathos 

portrays him as inwardly split by shame and grief:
315

 

 

ŖPilate therefore delivered him to be crucified. But that daring Judas as long as he 

saw Christ being tried he did not not change his mind. Perhaps he thought that 

after mocking him for a short time, later they would free him. But upon seeing 

that he was condemned and given up to the soldiers, goaded by the stings of 

conscience, oscillating between shame and sorrow (αἰδνῦο ηε θαὶ ιύπεο ἐλ 

κεηαηρκίῳ γελόκελνο) and thinking at the reproaches from [the lips of] all, as 

might be expected, he threw down the pieces of silver in the temple, confessing to 

have sinned and hanged himself [cf. Mt. 27:5].ŗ 
 

The formula employed for introducing Judasř conflicting emotions (ἐλ κεηαηρκίῳ γελόκελνο) is 

common in the Byzantine religious texts being also present in Heliodorusř Aethiopika.
316

 Finally, 

Ŗthe greatest shame and reverenceŗ are the concurrent emotions which enfold Martha when Jesus 

came near the tomb of Lazarus  

                                                           
315

 Hom. 54 (ed. Scorsus, PG 132, coll. 576D):  ιὲκ μὖκ Πζθάημξ πανέδςηεκ αηὸκ, ἵκα ζηαονςεῆ· ὁ δὲ ημθιδηίαξ 

Ἰμύδαξ ἕςξ ἑώνα ηνζκόιεκμκ ηὸκ ςηνα, μ ιεηεαάθθεημ· ᾤεημ βάν, ὡξ ἐπὶ αναπὺ πθεοάζακηεξ αηὸκ, ὕζηενμκ 

ἀπμθύζμοζζκ. Ἰδὼκ δὲ, ὅηζ ηαηεηνίεδ, ηαὶ ημξ ζηναηζώηαζξ ἤκ ἔηδμημξ, ηαηαλαζκόιεκμξ πὸ ημῦ ζοκεζδόημξ, αἮδμῦξ 

ηε ηαὶ θύπδξ ἐκ ιεηαζπιίῳ βεκόιεκμξ, ηαὶ ημὺξ πανὰ πάκηςκ ὀκεζδζζιμὺξ, ὡξ εἮηὸξ, θμβζγόιεκμξ, ῥίπηεζ ἐκ ηῶ καῶ 

ηὰ ἀνβύνζα, ιανηδηέκαζ ὁιμθμβκ, ηαὶ ἀπάβπεηαζ.  
316

 In Theodor Studitesř Sermones Catecheseos Magnae, the formula describes the emotions which seized St. John 

the Baptist when Christ demanded to be baptized; the Forunner struggled between the duty to obey Christ and his 

unworthiness; cf. Catechesis 32, 89, 28Ŕ30: Πξ μἴεζ ηὸκ πνυδνμιμκ ἐλ κεηαηρκίῳ δχν παζλ γελφκελνλ· ηὸ ιὲκ 

πνὸξ παημὴκ ζοκςεμφιεκμκ· ηὸ δὲ πνὸξ ζοκαίζεδζζκ ηξ μἮηίαξ ἀκαλζυηδημξ ἀκηςεμφιεκμκ· The same formula 

introduces the emotions which the mother of Maccabees felt at the courage of her sons fighting impiety in Gregory 

of Nazianzusř In Machabaeorum laudem (orat. 15), 35, 925: ηέςξ ιὲκ πανᾶ ηαὶ θυαῳ ζφιιζηημξ ἤκ, ηαὶ δχν παζλ 

ἐλ κεηαηρκίῳ· [she] was pulled throughout by two concurrent emotions, joy and fear …; for the novel see 

Aethiopika, 6, 1, 2 (ed. Colonna, ): Καὶ ηὴκ ιὲκ αημῦ ηαηαθείπμοζζ ιχπεο ηε ἐπὶ ηῶ πςνζζιῶ ηαὶ ραξᾶο ἐπὶ ημξ 

ἐθπζγμιέκμζξ ἐλ κεηαηρκίῳ ζαθεφμοζακ …; ŖHere then they left her, struggling between sorrow for their departure, 

and joy for the promised hope of seeing her lover.ŗ  
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ŖBesides, being seized by the greatest shame and reverence, she believed that the 

Lord could not suffer to draw near the tomb due to the lurking foulness of the 

body lapsed into destruction.ŗ
317

 

 

The management of emotions and senses figures prominently in Philagathosř 

understanding of Christřs redemptive economy. The focus of this analysis was placed on the 

allusions and citations appropriated from the ancient novelists Achilles Tatius and Heliodorus 

and their literary contexts. We pointed out that the preacher grafted the novelistic narrative into 

the story of salvation, perhaps a development rooted in Philagathosř allegorical reading of the 

novel.
318

 Thus, in the sermon ŖFor the Fifth Resurrection Gospel,ŗ the homilist described the 

emotional shifts experienced by two disciples while they were walking on the road to Emmaus 

by drawing on Heliodorusř novel. We showed that the emotions experienced by the disciples 

when confronted with the miracle of Resurrection streching from grief, despair to unbounded joy 

were based on the final sequence of the novel, which features the revelation of Charikleiařs 

identity. 

 

3.5. Emotions and Audience 

 

Thus far, we have mostly looked at emotions as an integral part of the doctrinal exposition, as 

was for instance the exegesis of Christřs weeping which manifested the dogma of the 

Incarnation, or the reality of Resurrection revealed by the episode of Lazarus. Then, we noted the 

appeal to emotions is also an integral part to his rhetorical style. Nevertheless, the preacher also 

describes the emotions he experienced in his pastoral endeavour to which we now turn paying 

attention to the rhetorical models which informed Philagathosř compositions.  

As once John Chrysostom, Philagathos struggles with the faithfulřs ingrained practice of 

taking oaths and fostering of trials.
319

 In the homily about the Paralytic in Capernaum (Mc. 2: 1Ŕ

12) the homilist introduces his feelings by the habitual formula Ŕ ἐλ κεηαηρκίσ γελόκελνο:
320

 

 

While I hasten to apply myself to the habitual teaching I am losing the strenght of 

my voice for I reached a state of spirit verging between wrath and grief; I am 

suffering the same pain which afflicts the peasant for he sheds much sweat on the 

ground but at the time of harvest plucks but few spikes. Indeed, although I preach 

at each assembly, I see no benefit accrued. How many times have I grew weary 

shouting and became utterly panting, sprinkled by sweat, when I exhorted you to 

repel the trials at the time of liturgy and to gather for the instruction? How many 

times have I bid you to avoid taking oaths? But to you the admonition appears a 
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 Hom. 49 (ed. Scorsus, Hom. 25, PG 132, coll. 536B): Πθὴκ ὅηζ ηαὶ, πὸ πθείζηδξ αἮδμῦξ ηαὶ ηζιξ, μη ἀκεηηὸκ 

βεημ πνμζεββίζαζ ηῶ ηάθῳ ηὸκ Κύνζμκ δζὰ ηὴκ ἐβηεζιέκδκ ἀδδίακ ημῦ πνὸξ θεμνὰκ δζαῤῥεύζακημξ ζώιαημξ. 
318

 See for this PART VI. The Allegorical Interpretation of Heliodorusřs Aethiopika: a Contextual Reading,ŗ 375Ŕ

422. 
319

 For John Chrysostomřs exertion against the habit of taking oaths within the wider framework of his preaching 

and theological thought, see David Rylaarsdam, John Chrysostom on Divine Pedagogy. The Coherence of his 

Theology and Preaching (Oxford: Oxford University Press, 2014), 271Ŕ2. 
320

 Hom. 45 (ed. Scorsus, Hom. 21, PG 132 coll. 444A). 
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trumpery, a vain snapping of words. And the wretched me I seem sowing 

everything in the water or else upon a rock not having moisture. Indeed, some 

persons pierced by reproaches run from the instruction as the lunatics flee from 

physicians. (…) I say these things pierced by affection for you and yearning 

ardently for your benefit, and as the divine Jeremiah says, Ŗmy heart is torn within 

meŗ [Jer. 4:19]. 

 

πεζβόιεκμξ ηξ ζοκήεμοξ δζδαζηαθίαξ ἐθάραζεαζ, ἀκαηόπημιαζ ηὴκ θςκὴκ 

εοιμῦ ηαὶ θύπδξ ἐκ ιεηαζπιίς βεκόιεκμξ· ηαηὸκ βὰν πάζπς ἀκδνὶ βεςνβῶ 

πμθθμὺξ ιὲκ Ἧδνηαξ ηαηαααθθμιέκῳ ηῆ βῆ, ἐκ δὲ ηῶ ηαζνῶ ημῦ εένμοξ ὀθίβμοξ 

δνεπμιέκῳ ημὺξ ζηάποαξ. Καεř ἑηάζηδκ βὰν ζοκέθεοζζκ δζαθεβόιεκμξ, μδειίακ 

ὁνῳ πνμζβεκμιέκδκ ὠθέθεζακ. Πνζάθηο ἐημπίαζα ηνάγςκ, ἐβεκόιδκ 

πέξαζζκνο, ἱδξηη ῥαηλφκελνο, παναζκκ ηὰξ δίηαξ παναβηςκίγεζεαζ ἐκ ηῶ 

ηαζνῶ ηξ ζοκάλεςξ, ηαὶ πνὸξ ηὴκ δζδαζηαθίακ ἀενμίγεζεαζ; Πνζάθηο πεεέιδκ 

ηκ ὅνηςκ θοβήκ; Ἀθθὰ θνμξ ικ  κμοεεζία δμηε, ηαὶ θόβςκ ηνόημξ 

δζαηεκήξ. Καὶ ὁ δείθαζμξ ηὰ πάκηα ἐβὼ εἮξ ὕδςν ἔμζηα ζπείνεζκ, ἠ πέηνακ Ἦηιάδα 

ιὴ ἔπμοζακ· Νοηηόιεκμζ βὰν ηζκεξ πὸ ηκ ὀκεζδζζικ θεύβμοζζ ηὴκ 

δζδαζηαθίακ ὥζπεν ημὺξ Ἦαηνμοξ μἯ πανάθνμκεξ. (…) Σαῦηα θδιὶ ηῶ πνὸξ ιξ 

θίθηνῳ κοηηόιεκμξ ηαὶ ηξ ςθέθεζαξ ικ δζαηαξ Ἧιεζνόιεκμξ ηαὶ, ὅ θδζζ ὁ 

εεμξ Ἱενειίαξ, ηὰ αἰζζεηήξηα ζπαξαζζόκελνο· 

 

The Byzantine rhetorical tradition prescribed that speaking about oneself required the imitation 

of established stylistic models. In this sense, for picturing his emotions, Philagathos appeals to 

Synesius of Cyreneřs Catastases, a source hitherto unknown to have been present in the 

homiletic corpus. The bishop of Cyrene wrote two speeches known as the Catastases that 

described the situation in Lybia during the years of 411Ŕ413. They were intended to draw the 

attention of the Imperial Council as to save and maintain Pentapolis within the Empire.
321

 The 

second oration to which Philagathos appeals is a sorrowful account of the province plundered by 

barbarians. The preacherřs self-portrayal as sprinkled by sweat is in all likelihood taken from 

Synesius account of his despair at the disaster which befell Pentapolis. Synesius writes:
322

 

 

ŖWe run, we are captured, wounded, enchained, sold. How many times have I 

arisen from my sleep blissful that I abandoned servitude. How many times have I 

woke up panting exceedingly, sprinkled by sweat, for the end of my sleep was at 

once the end of my strained course for fleeing a heavy armed enemy. Hesiod for 

us alone says naught that hope remains within the storage jar [Works and Days, 

96];
323

 we are all discouraged and downhearted.ŗ 

 

                                                           
321

 For an analysis of these speeches, see Jay Bregman, Synesius of Cyrene, Philosopher-bishop (Berkeley: 

University of California Press, 1982), 168Ŕ171. 
322

 Synesius, Catastases, Oration 2, 5, 27Ŕ33 (ed. N. Terzaghi). 
323

 Hesiod, Works and Days, 96Ŕ98: ιμύκδ δ᾿ αηόεζ θπὶξ ἐκ ἀννήηημζζζ δόιμζζζκ / ἔκδμκ ἔιζικε πίεμο πὸ 

πείθεζζκ, μδὲ εύναγε / ἐλέπηδ· ŖOnly Anticipation remained there in its unbreakable home under the mouth of the 

storage jar, and did not fly outŗ (trans. Glenn Most in Hesiod, Theogony, Warks and Days, Testimonia, Cambridge: 

Harvard University Press, 2006, 95). 
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θεφβμιεκ, ἁθζζηυιεεα, ηζηνςζηυιεεα, δεδέιεεα, πζπναζηυιεεα. πνζάθηο 

ἐλακέζηδκ ἄζιεκμξ, ὅηζ δεζπυηδκ ἀπέθζπμκ· πνζάθηο ἐλακέζηδκ πέξαζζκνο, 

ἱδξηη ῥαηλφκελνο, ὁιμῦ ηὸκ ὕπκμκ ηαὶ ηὸκ δνυιμκ ἀπμθζπχκ, ὃκ ηαηαηείκαξ 

ἔθεοβμκ ὁπθίηδκ πμθέιζμκ· ιυκμζξ ικ ἧζίμδμξ μδὲκ θέβεζ, ηὴκ ἐθπίδα ηδνήζαξ 

εἴζς ημῦ πίεμο· πάκηεξ ἀεανζεξ ηαὶ δοζέθπζδεξ. 
 

Then, besides Synesius, the invocation of the prophet Jeremiah 4:19 is in all likelihood derived 

from Gregory of Nazianzusř Adversus Eunomianos.
324

 The context in Nazianzus is meaningful 

for Philagathosř appropriation. Nazianzus bemoans in the prologue of his oration the spoiling of 

the sacred mysteries by the rushing into controversy and chastise with fatherly compassion the 

errancy of the faithful and the attitude of his opponents as Philagathos deplores in the sermon the 

habit of taking oaths. As Gregory, he is Řtorn withinř for sowing his words in vain:  

 

Hom. 45 (ed. Scorsus, Hom. 21 PG 132 coll. 

444 A): 

Σαῦηα θδιὶ ηῶ πνὸξ ιξ θίθηνῳ κοηηόιεκμξ 

ηαὶ ηξ ςθέθεζαξ ικ δζαηαξ Ἧιεζνόιεκμξ 

ηαὶ, ὅ θεζη ὁ ζεῖνο Ἱεξεκίαο, ηὰ αἰζζεηήξηα 

ζπαξαζζόκελνο· 

 

Gregory of Nazianzus, Adversus Eunomianos 

(orat. 27), 2, 12-21: 

θένε, ημζμῦημκ βμῦκ ικ ἀκαζπέζεςζακ μἯ 

ηαηάζημπμζ ζπθάβπκμζξ παηνζημξ 

ηζκμοιέκςκ ηαί, ὅ θεζηλ ὁ ζεῖνο Ἰεξεκίαο, 

ζπαξαζζνκέλσλ ηὰ αἰζζεηήξηα, ὅζμκ ιὴ 

ηναπέςξ ηὸκ πενὶ ημφηςκ δέλαζεαζ θυβμκ, 

(…).
325

 

 

Philagathosř rhetorical display of emotions is further illustrated in the homily ŖAbout the 

Lawyer who tempted the Lord.ŗ The sermon pronounced at Rossano Ŗafter the return from 

Sicilyŗ
326

 offers us an example of Philagathosř usage of the literary tradition for describing the 

affectionate relation with his audience.
327

 

 

ŖThe parched earth, rugged and scorched, does not long for rain as much as I 

crave to see your faces, oh most cherished assembly. Truly when I was there with 

you, I did not feel so much the longing (for that which we have at hand and under 

our sight is sluggish for igniting desire), but when I was separated from you, I 

understood how tyrannical is desire, and it appeared me akin to truth the saying of 

those from the outside that Řlovers grow old by separation.řŗ 

 

                                                           
324

 The verse is rare occurrence in the Christian exegetic tradition; according to TLG there are only two attestations; 

yet the form of Philagathosř citation together with the attribution to Jeremiah finds the exact analogy in Gregory of 

Nazianzus; cf. Jeremiah 4:19: ηὴκ ημζθίακ ιμο, ηὴκ ημζθίακ ιμο ἀθβ, ηαὶ ηὰ αἰζζεηήξηα ηξ ηανδίαξ ιμο· 

ιαζιάζζεζ  ροπή ιμο, ζπαξάζζεηαη  ηανδία ιμο, μ ζζςπήζμιαζ, ὅηζ θςκὴκ ζάθπζββμξ ἢημοζεκ  ροπή ιμο, 

ηναοβὴκ πμθέιμο. ŖO my soul, my soul! I am pained in my very heart! My heart makes a noise in me; I cannot hold 

my peace, Because you have heard, O my soul, The sound of the trumpet, The alarm of war.ŗ  
325

 ŖWell then, let these spies bear with us, moved as we are with fatherly compassion, and as holy Jeremiah says, 

torn in our hearts;[Jeremiah 4: 19] let them bear with us so far as not to give a savage reception to our discourse 

upon this subjectŗ (trans. Charles Browne and James Swallow in NPNF, vol. 7, 578Ŕ579).  
326

 Rossi-Taibbi, Filagato da Cerami, Prolegomeni, LIV; the rubric in Matrit. gr. 4554, f. 95
vb

 reads: θέπεδ ἐκ ηῶ 

ἄιαςκζ ηξ ἀνπζεπζζημπξ ιεηὰ ηὴκ ἐη ζηεθίαξ πμζηνμθήκ. 
327

 Hom. 12, 1 (ed. Rossi-Taibbi, 78). 
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Ο ημζμῦημκ απιχδδξ β ηαὶ ηνακαὴ ηαὶ ηαηάλδνμξ ηκ μνακίςκ ὄιανςκ 

ἐθίεηαζ, ὅζμκ ἐβθζπυιδκ αηὸξ ηὰξ ιεηέναξ ὄρεζξ Ἦδεκ, εεμθζθέζηαηε ζφθθμβε. 

ἧκίηα βμῦκ πανήιδκ ἐκηαοεμ ιεεř ικ, μ ημζμῦημκ ᾐζεακυιδκ ηνῦ πφζνπ 

(ηὸ βὰν πνυπεζνμκ ηαὶ αθεπυιεκμκ ἀνβὸκ εἮξ ἐπζεοιίακ), ὁπδκίηα δὲ ηεπχνζζιαζ 

ἀθř ικ, ἔβκςκ ηὸκ πυεμκ ηὸκ αίαζμκ ηφνακκμκ, ηαί ιμζ ἐββὺξ ἀθδεείαξ ἔδμλεκ 

εἶκαζ ηὸ ημξ ἔλς θεβυιεκμκ, βδνάζηεζκ ημὺξ πμεμῦκηαξ ηῶ πςνζζιῶ. 
 

Rossi-Taibbi indicated in the critical edition that the citation on love and separation goes back to 

Theocritus.
328

 However, Philagathos attributes the saying to a generic Řexternal wisdomř which 

rather points to an indirect transmission. Eugenio Amato suggested that Philagathosř citation of 

this aphorism was mediated through Procopius of Gaza, an author which Philagathos knew as 

will be further revealed throughout this section.
329

 Indeed, the same concept is expressed in 

Procopiusř letters: 

 

Procopius of Gaza, Ep. 26, 1Ŕ3 (ed. 

Garzya/Loernetz):  

ΔἮ ηνὺο πνζνῦληαο ηαὶ ιία γεξάζθεηλ ιένα 

πμζε, ἐλ ὅζμο ιε πνυκμο βεβδναηέκαζ δμηεξ, 

μὕης ιέκ ζμο αθδεέκηα ηῶ πφζῳ Ŕ ηίξ βὰν 

πεζναεεὶξ μη ἐνκ ἀπαθθάηηεηαζ; Ŕ ημζμῦημκ 

δὲ πνυκμκ ἐζηενδιέκμκ ηξ εέαξ;
330

  

 

 

Procopius of Gaza, Ep. 90, 1Ŕ3 (ed. 

Garzya/Loernetz):  

ΔἮ ημξ ἐνζζκ ιένα ιία πνὸξ βναξ ἀνηε, 

μη ἂκ θεάκμζξ ἀνζεικ ὁπυζα δὴ 

βεβδνάηαιεκ. πάθαζ ιὲκ βὰν ἤιεκ εδαίιμκεξ 

ζέ ηε ὁνκηεξ ηαὶ ηκ ζκ ἀκηεπυιεκμζ· ηαὶ 

ἤκ ικ πάκηα πνδζηά, ὄρζξ δίζηδ, θυβμζ 

ηαηαηδθμῦκηεξ ηὴκ ἀημήκ, βκχιδ πμνδβμῦζα 

ηὴκ εὔκμζακ. ηαὶ ὅ ηί ηζξ ἐπυεεζ ηαθυκ, ἢνηεζ  

πνὸξ ζὲ ιυκμκ Ἦδεκ. ἀθθὰ κῦκ ἐλαίθκδξ 

ἔνδιμζ πάκηςκ ιεξ (...).
331

 
 

It is also tempting to see in Philagathosř refined description of his longing through the simile of 

the scorched earth craving for rain an allusion to Euripidesř fragment 898, which Francesca 

Angiò convincingly traced back to Hippolytus Veiled, a play now lost.
332

 

 

Euripides, fr. 898 (ed. Kannicht, 7Ŕ8): 

ἐνᾶ ιὲκ ὄκβξνπ γαῖ‘, ὅηακ μεξὸλ πέδμκ / ἄηανπμκ απιῶ κμηίδμξ ἐκδεξ ἔπῃ· 

the earth passionately craves for rain when the dry land / barren by drought needs 

moisture. 

                                                           
328

 Theocritus, Idyll XII, 2, (ed. A. S. F. Gow, 92) : μἯ δὲ πμεεῦκηεξ ἐκ ἢιαηζ βδνάζημοζζκ. Ŗbut they that yearn grow 

old in a dayŗ (trans. A. S. F. Gow in Theocritus, vol. 1, Cambridge: Cambridge University Press, 1950, 93). 
329

 E. Amato, ŖProcopio di Gaza modello dellř Ekphrasis di Filagato daCerami sulla Cappella Palatina di Palermo,ŗ 

12Ŕ13. 
330

 ŖIf one day only makes the lovers to grow old, by how much time do you think that I grew old, after having been 

smitten so much by the desire for you (for who after having tried you has not departed loving you?), and after 

having being bereaft of you for so much time.ŗ 
331

 ŖIf for lovers one day only is sufficient for growing old, you would not arrive at counting for how much time we 

have grown old. Not long ago we were happy seeing you and having you with us; everything was deserving to us: 

your sweetest countenance, your discourses which were enchanting the ear, your mind which gave forth kindness. 

But now on a sudden we are bereft of that all (…).ŗ 
332

 Francesca Angiò, ŖIl fr. 898 Kannicht di Euripide e la nuova Hypothesis dellřIppolito kaluptovmeno (PMich. inv. 

6222a e POxy. LXVIII 4640),ŗ Atene e Roma 1 (2007): 159Ŕ168. 
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The passage was excerpted in John Stobaeusř Anthologium (1, 9, 1Ŕ14) in a section ŖAbout 

Aphrodite Urania and Heavenly Loveŗ (Πενὶ Ἀθνμδίηδξ μνακίαξ ηαὶ ἔνςημξ <εείμο>), which 

may be a likely source for Philagathos given the documented presence of the Anthologium in 

Southern Italy.
333

 

Another remarkable example for Philagathosř spiritual relationship with his audience is 

the homily ŖAbout the Men possessed by the Legion of Demonsŗ delivered in the archiepiscopal 

church of Rossano.
 
While expressing his tenderness for his congregation Philagathos laments the 

illness of his body:
334

 

 

The disease of my body restrains my tongue, but the desire for the perfection of 

the Church unloosens it. The pain forces me to keep silence, the love persuades 

me to speak, and the speech before you is to me a consolation for my sickness. 

Such is the perfect love: on the one hand it overlooks whatever happens from 

without, on the other it delights looking at the beloved object. But now that it is 

not possible to indulge to satiety in desire and to revel with you in so many words 

as my eagerness wills, we utter some few words lavishing both in disease and in 

love, neither wasting away [my speech] by tediousness, nor making it dull by 

longer silence. Well, let there be the word of the Gospel which was read today the 

ground of my speech to you.  

 

This refined introduction ecloses an allusions to Heliodorusř Aethiopika. The homilist 

appropriates a snippet from the novel which is part of the opening scene in which Charikleia 

rescues the wounded Theagenes from descending in the world of death through the power of 

love. As we shall argue in a different section, the same passage from the novel is referred to by 

Philagathos in his allegorical interpretation of Heliodorusř novel.
335

 

 

Hom. 9, 1 (ed. Rossi-Taibbi, 61): 

 

Σμζμῦημκ  ἀθξαηθλὴο ἀβάπδ· ηλ κὲλ 

ἔμσζελ πξνζπηπηφλησλ πεξθξνλεῖ, πξὸο δὲ 

ηὸ θηινχκελνλ ἀθμνζα δφκεηαζ. 

Heliodorus, Aethiopika, 1,2 (ed. Colonna, 58Ŕ

60): 

Οὕηςξ ἄνα πόεμξ ἀηνζαὴξ ηαὶ ἔνςξ 

ἀθξαηθλὴο ηλ κὲλ ἔμσζελ πξνζπηπηόλησλ 

ἀθβεζκκ ηε ηαὶ δέςκ πάκηςκ πεξθξνλεῖ, 

πξὸο ἓκ δὲ ηὸ θηινύκελνλ ηαὶ ὁνκ ηαὶ 

                                                           
333

 Santo Lucà, ŖDalle collezioni manoscritte di Spagna: libri originari o provenienti dallřItalia greca medievale,ŗ 

RSBN 44 (2007), 76 argued that Esc.  ΗΗ 14 a Stobean testimony dated to the XI
th

/XII
th

 century originates in 

Southern Italy. This is also indicated by Amato, ŖProcopio di Gaza modello dellř Ekphrasis di Filagato daCerami 

sulla Cappella Palatina di Palermo,ŗ 13, nº 50. 
334

 Hom. 9, 1 (ed. Rossi-Taibbi, 61): πέπεζ ιμο ηὴκ βθηηακ  κυζμξ ημῦ ζχιαημξ, θφεζ δὲ ηαφηδκ ὁ πυεμξ ημῦ ηξ 

ηηθδζίαξ πθδνχιαημξ. ΟἯ πυκμζ ζζβκ ἀκαβηάγμοζζ, ηὸ θίθηνμκ θαθεκ ἀκαπείεεζ ιε, ηαί ιμζ πανδβμνία ηξ 

κυζμο  πνὸξ ιξ ὁιζθία ηαείζηαηαζ. Σμζμῦημκ  ἀθξαηθλὴο ἀβάπδ· ηλ κὲλ ἔμσζελ πξνζπηπηφλησλ 

πεξθξνλεῖ, πξὸο δὲ ηὸ θηινχκελνλ ἀθμνζα δφκεηαζ. Ἀθθř ἐπεζδὴ μη ἔζηζκ εἮξ ηυνμκ ηῶ πυεῳ πανίζαζεαζ ηαὶ 

ημζμφημζξ ιεεř ικ ἐκηνοθζαζ θυβμζξ, ὅζμκ  πνμεοιία αμφθεηαζ, ηἂκ ὀθίβř ἄηηα θεεβλχιεεα ηαὶ ηῆ κυζῳ ηαὶ 

ηῆ ἀβάπῃ πανζγυιεκμζ, ηὴκ ιὲκ ηῆ ιαηνδβμνίᾳ ιὴ ηαηαλαίκμκηεξ, ηὴκ δὲ ηῆ ιαηνμηένᾳ ζζβῆ ιὴ ἀιαθφκμκηεξ. Ἔζης 

δὲ ηξ πνὸξ ιξ ὁιζθίαξ θααὴ  ζήιενμκ ἀκαβκςζεεζα ημῦ Δαββεθίμο θςκή. 
335

 See below, Part VI. 5. ŖContemplation and Anagogical Ascent: The Doctrine of Perpetual Progress,ŗ 421Ŕ431. 
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ζοκκεύεζκ ηὸ θνόκδια θαηαλαγθάδεη. 
336

 

 

From the many places in which Philagathos preached, the public at Rossano elicited his 

most affectionate remarks.
337

 In hom. 31 pronounced at the pulpit of the Archbishopric of 

Rossano Ŕθέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ Ῥμοζζάκςκ Ŕ, Philagathos evokes the 

pleasure to behold his congregation, which he describes as Ŗhis peopleŗ («ηὸκ ἐιὸκ θαόκ, ηὸ 

εεμθζθὲξ πμίικζμκ»).
338

 The account assumes an ekphrastic perspective: 

 

A shepherdřs emotions when he sees his herd increasing and gathered in a verdant 

and luscious pasture (when he is seated on a lofty peak and observing the flock as 

it clusters together he is joyful and rejoices and starts to sing a pastoral song), his 

emotions are similar to mine at the present feast. For when I see my people, the 

herd pleasing to God, which so much run in to the holy shrine in which is placed 

the image not made by hands of our most holy Queen, I rejoice and I am glad and 

I am in eager haste for giving the sermon, in which I am going to set out in detail 

the mysteries of the present great feast. 

 

Οἷόκ ηζ πάζπεζκ εἮώεεζ πμζιήκ, πθδεοκεεζακ αηῶ ηὴκ ἀβέθδκ ὁνκ ηαὶ 

ενμζζιέκδκ ἐκ πθμενᾶ πόᾳ ηαὶ βθαθονᾶ ηαὶ ἀιθζθαθε (ηόηε βὰν ἐθř ρδθξ 

ηζκμξ ζημπζξ ηεηαεζηὼξ ηαὶ αθέπςκ ἐκ ηύηθῳ πενζδενμζζιέκμκ ηὸ πόζικζμκ, 

παίνεζ ηαὶ βέβδεε ηαὶ ἄδεζ ιέθδ ηὰ κόιζα), ημζμῦημκ ἐιμὶ ζοκέαδ πενὶ ηὴκ 

πανμῦζακ πακήβονζκ. νκ βάν ηὸκ ἐιὸκ θαόκ, ηὸ εεμθζθὲξ πμίικζμκ, μὕης 

ζπμοδαίςξ πνὸξ ηὸκ Ἧενὸκ ζδηὸκ εἮζδναιόκ, ἐκ ᾧ ηὸ ἀπεζνόηεεηημκ ἵδνοηαζ ηξ 

πακοπενάβκμο Γεζπμίκδξ ικ ἀπεζηόκζζια, εθναίκμιαζ ηαὶ παίνς ηαὶ πνὸξ 

ηὴκ δζδαζηαθίακ ἐπείβμιαζ, δζδβδζόιεκμξ ηξ πανμύζδξ ιεβάθδξ ἑμνηξ ηὰ 

ιοζηήνζα. 

 

But perhaps the peak of Philagathosř propensity for emotional evocation is represented 

by the homily ŖOn the Widowřs Son.ŗ
339

 As he begins his sermon in front of the monastic 

                                                           
336

 Ŗ[S]o totally does vehement affection, and sincere love, overlook or disregard whatever happens from without, be 

it pleasing or terrifying; and con※nes and employs every faculty, both of soul and body, to the beloved objectŗ 

(trans. Rowland Smith, 4). 
337

 The indications as to the place and the occasion of the preaching event are given in the Italo-Greek branch of the 

manuscript tradition; topographical rubrics are conserved in Matrit. gr. 4554 and 4570 Vatic. gr. 2009 (Bas. 48), 

Ambros. gr. 196 (C 100 sup.), Vatic. gr. 2006 (Bas. 45), Ambros. gr. 401, Marc. gr. II 45; see, Rossi Taibbi, Sulla 

tradizione manoscritta, 70Ŕ71. Philagathos delivered numerous sermons at Rossano; in fact the topographical 

rubrics from the Italo-Greek branch of the manuscript tradition which mention «θέπεδ ἐκ ηῶ ἄιαςκζ ηξ 

ἀνπζεπζζημπξ» in all likelihood refers to the archiepiscopal church of Rossano; an argument supporting this is 

Hom. 12 (ed. Rossi-Taibbi, 78Ŕ84) which mentions the location of the sermon as «θέπεδ ἐκ ηῶ ἄιαςκζ ηξ 

ἀνπζεπζζημπξ ιεηὰ ηὴκ ἐη ζηεθίαξ πμζηνμθήκ» (ŖPronounced at the Pulpit of the Arcbishopric after the Return 

from Sicilyŗ); among the critically edited homilies there are 9 sermons delivered «ἐκ ηῶ ἄιαςκζ ηξ 

ἀνπζεπζζημπξ»; judging from the manner of addressing his audience it is manifest that the location of the preaching 

event is Pulpit of the Arcbishopric of Rossano; furthermore, it is also possible that the sole indication «θέπεδ ἐκ ηῶ 

ἄιαςκζ» encountered in many sermons may refer to Rossano; there are 10 such sermons. 
338

 Hom. 31, 1 (ed. Rossi-Taibbi, 206); for a similar display of emotion prompted by the preacherřs reunion with his 

flock at Rossano inspired from Procopius of Gazařs letters see Hom. 12, 1 (ed. Rossi-Taibbi, 78); see below, Part I. 

chapter 3.5. Emotions and Audience,ŗ 80Ŕ82.  
339

 Hom. 6 (ed. Rossi-Taibbi, 37Ŕ44). 
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congregation of the Monastery of the Saviour in Messina, the homilist describes his pain while 

looking at the empty seat of his departed friend: 

 

Altough I had been eager to make another argument as introduction to my speech 

my mind is turned to another thing, o company gathered by God. For when I cast 

my eye to the left choir of the church and I had seen empty the place of our 

brother, whom the sickle of death cut out a little time before, I lost my mind 

having been filled with tears. For I am not strong to struggle against the pain at 

the parting of friends taken away by death, but truly uninstructed [ἀηεπκξ 

ἀθζθυζμθμξ]. And now the streaming of tears betrays me, and my inward parts 

are shaken by the memory [of the person] and the heart is torn apart when I think 

at the shortness of our life. 

 

Ἄθθδκ πυεεζζκ ὡνιδιέκμξ πνμμίιζμκ ημῦ θυβμο πμζήζαζεαζ, ἐλεηνάπδκ πνὸξ 

ἄθθμ ηὸκ κμῦκ, ὦ εεμζφθθεηηε είαζε. πζααθὼκ βὰν ηὸκ ὀθεαθιὸκ πνὸξ ηὸκ 

εχκοιμκ ηξ ἐηηθδζίαξ πμνὸκ ηαὶ ηεκὸκ ἑςναηὼξ ηὸκ ηυπμκ ημῦ ἀδεθθμῦ ικ, 

ὃκ πνὸ ιζηνμῦ ηὸ ημῦ εακάημο δνέπακμκ ἐλεεένζζε, Ἦθζββίαζα δαηνφςκ 

πμπθδζεείξ. ΔἮιὶ βὰν μη ἀκδνεμξ ἀκηαβςκίζαζεαζ πνὸξ ηὴκ δζὰ εακάημο ηκ 

θίθςκ δζάγεολζκ, ἀθθř ἀηεπκξ ἀθζθυζμθμξ. Καὶ ἐθέβπεζ ιε αηίηα ηαηαννέμκ ηὸ 

δάηνομκ, ηαὶ ἀκαζηνέθεηαζ ηὰ ζπθάβπκα ηῆ ικήιῃ ηαὶ  ηανδία ζπανάζζεηαζ, 

θμβζγμιέκμο ηξ γςξ ικ ηὸ ὠηφιμνμκ. 

 

As we have noted earlier, Ŗthe empty seatŗ evokes the memory of Cyprian, an old companion of 

Philagathos.
340

 

The display of emotions in the Homilies bears witness to an elaborate technique 

underlined by a florilegic stance. A fine example is in the prooimion of the sermon for the 

Sunday of the Last Judgment, for which Philagathos turned to various models. He took the 

opening passage of Nyssenř s sixth homily on the Beatitudes, which commented on the 

paradoxical promise of seeing God (Mt. 5: 8: ŖBlessed are the pure in heart, for they will see 

God.ŗ). Then, the homilist borrowed a passage which described Ŗthe terrible judgment of 

Christ,ŗ from Gregoryřs Homily on the Sixth Psalm. Besides these models, Philagathos weaved 

into the text a phrase taken from the Pseudo-Lucianřs Affairs of the Heart (known as the Amores 

in Latin, and as Erōtes in Greek). The work is a narrated dialogue, which explores the best type 

of love. The phrase Philagathos inserted into his text is from the introductory part of the 

dialogue, when Lycinus is asked to Řdecide whether he considers superior those who love boys or 

those who delight in womankind.ř Philagathosř appropriation is undergirded by the theme of 

impartial judgement. He united the passages as follows: 

 

Hom. 39 (ed. Scorsus, Hom. 18, PG 132, coll. 

B-D): 

Οἷνλ ηζ πάζρνπζηλ νἱ ἀπό ηηλνο ςειῆο 

ἀθξσξείαο εἰο ἀραλέο ηη θαηαθχπηνληεο 

πέιαγνο, ηνηνῦηνλ λῦλ ἐπεπόλζεηλ ἐβ 

Gregory of Nyssa, Orationes viii de 

beatitudinibus, PG 44, coll: 1264: 

Ὅπεν παζεῖλ εἮηὸξ ηνὺο ἔθ ηηλνο ςειῆο 

ἀθξσξείαο εἰο ἀραλέο ηη θαηαθχπηνληαο 

πέιαγνο, ηνῦηφ κνη πέπνλζελ  δζάκμζα, ἐη 

                                                           
340

 See above, p. 32. 
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ἰιηγγηάζαο ἐκ ηαξ ἀκαβκςζεείζαζξ ηνῦ 

Κπξίνπ θσλαῖο θαὶ γεγνλὼο ὅινο 

κεηέσξνο, ηαεάπεν ἀπό ηηλνο ζθνπηᾶο 

ἀκαηείκαξ ηὸκ κμῦκ εἮξ ἐηεκμ ηὸ θμαενὸκ 

θμβμεέζζμκ. Καὶ πξ ηὴκ βκ ημῦ 

ηθαοεικμξ θακηάγμιαζ, ηαὶ ηὴκ ἀπř αἮκμξ 

ηκ ἀκενώπςκ πθδεύκ, ηαὶ ηὴκ θνζηηὴκ 

αημῦ δζακέιδζζκ, ηὴκ ζηάζζκ ηὴκ ἐκ ημξ 

δελζμξ, ηὴκ ἐκ ημξ θαζμξ ἀπμηθήνςζζκ, ηὰξ 

ιονζάδαξ ηκ ἀββεθζηκ παναηάλεςκ, ηὸκ 

θμαενὸκ ααζζθέα ηαὶ ηῶ ηόηε ἀδέθαζηνλ μἷμκ 

ἐκ γοβῶ ιέζμκ ἀιθμκ ἐθεγόιεκμκ θαὶ 

ἰζνξξφπῳ πιάζηηγγη ηὰξ πνάλεζξ ικ 

ηαιαληεύνληα, ηκ ἀιμζακ ηὰξ 

ἐκακηζόηδηαξ, ἔκεεκ ηὴκ ααζζθείακ ηκ 

μνακκ, ηὴκ ιαηανίακ δέι, ηὴκ ηκ 

πναέςκ βκ, ηὰξ ηκ δζηαίςκ ιμκάξ, ἐηεεεκ 

ηὰ θνβεξὰ θνιαζηήξηα, ηὸ πῦξ ηὸ 

παθθάγμκ, ηὸ ἐλώηενμκ ζηόημξ, ηὸκ ηκ 

ὁδόκηςκ ανοβιόκ, ηὸλ ἄθζηηνλ ηῆο 

ζπλεηδήζεσο ζθώιεθα ηὸλ ἀεὶ κύδνληα ηὴλ 

ςπρὴλ δη‘ αἰζρχλεο θαὶ ηῇ κλήκῃ ηλ 

θαθο  βεβησκέλσλ ηὰο ἀιγεδφλαο 

ἀλαθαηλίδνληα. Σαῦηα ηῶ κῶ θμβζγόιεκμξ 

Ἦθζββζ ηαὶ ηναδαίκμιαζ· ἀνζδήθςξ βὰν ικ 

πάκηα ηὸ Δαββέθζμκ ἐλεζηόκζζεκ. 

 

The feelings of those who look down from 

some high peak on a vast sea below, such a 

thing I just felt, for I become dizzy when the 

words of the Lord were read and entirely 

stood hanged in suspense, as if having 

stretched out my mind from a peak towards 

that dreadful account. And how could I 

imagine the land of weeping, the multitude of 

men from the beginning of time, its frightful 

ηξ ρδθξ ηνῦ Κπξίνπ θσλῆο, νἷνλ ἀπφ 

ηηλνο ημνοθξ ὄνμοξ, εἮξ ηὸ ἀδζελίηδημκ ηκ 

κμδιάηςκ αθέπμοζα αάεμξ. Καεάπεν βὰν ἐκ 

πμθθμξ ηκ παναεαθαζζίςκ ἔζηζκ Ἦδεκ ὄνμξ 

ιίημιμκ, ηαηὰ ηὸ πανάθζμκ ιένμξ ἀπὸ 

ημνοθξ ἐπὶ ηὸ αάεμξ δζř εεείαξ 

ἀπελεζιέκμκ, μὗ ηαηὰ ηὸ ἄκς πέναξ ἄηνα ηζξ 

πνμαεαθδιέκδ πνὸξ ηὸκ αοεὸκ ἐπζκέκεοηεκ· 

ὅπεν μὖκ παεεκ εἮηὸξ, ηὸλ ἀπὸ ηῆο ηνηαχηεο 

ζθνπηᾶο, ἐη πμθθμῦ ημῦ ὕρμοξ ἐπὶ ηὴκ ἐκ ηῶ 

αάεεζ δζαηφπημκηα εάθαηηακ· μὕηςξ ἰιηγγηᾷ 

ιμο κῦκ ροπὴ, ἐκ ηῆ ιεβάθῃ ηαφηῃ ηνῦ 

Κπξίνπ θσλῇ γελνκέλε κεηέσξνο·Μαθάξηνη 

νἱ θαζαξνὶ ηῇ θαξδίᾳ, ὅηη αὐηνὶ ηὸλ Θεὸλ 

ὄςνληαη.
341

 

 

Pseudo-Lucian, Amores, 4, 10-16 (ed. M. D. 

Macleod): 

ἐβὼ ιὲκ βὰν ὁ πθδβεὶξ ἑηαηένῳ ηαεάπεν 

ἀηνζαὴξ ηνοηάκδ ηαῖο ἐπ‘ ἀκθφηεξα 

πιάζηηγμηλ ἰζνξξφπσο ηαιαληεχνκαη, ζὺ δř 

ἐηηὸξ ὢκ ἀδεθάζηῳ ηνζηῆ ηῶ θμβζζιῶ ηὸ 

αέθηζμκ αἯνήζῃ. πάκηα δὴ πενζεθὼκ 

ἀηηζζιυκ, ὦ θζθυηδξ, ἡκ πεπίζηεοηέκ ζμζ 

ρθμκ  πενὶ ηκ ἐικ ἐνχηςκ ηνίζζξ, ἢδδ 

θένε.
342

 

 

Gregory of Nyssa, In sextum Psalmum, 5, 

190, 8Ŕ22 (ed. Mc Donough): 

ηίξ βὰν ηῆο θνβεξᾶο ηνῦ Φξηζηνῦ θξίζεσο 

ικήιδκ θααὼκ μη εεὺξ ἐκ ηῶ ζοκεζδυηζ ηῶ 

Ἦδίῳ ζπανάζζεηαζ ηαὶ θυαῳ ηαὶ ἀβςκίᾳ 

ζοκέπεηαζ; ηἂκ πνὸξ ηὸ ηνεηημκ ἑαοηῶ 

ζοκεβκςηὼξ ηφπῃ ηὸκ αίμκ; ἀθθř μὖκ πνὸξ ηὴκ 

ἀηνίαεζακ ηξ ηνίζεςξ αθέπςκ, ἐκ ᾗ ηαὶ ηὰ 

θεπηυηαηα ηκ πανμναιάηςκ εἮξ ἐλέηαζζκ 

                                                           
341

 ŖPeople who look down from some high peak on a vast sea below, probably feel what my mind has felt, looking 

out from the sublime words of the Lord as from a mountain-top at the inexhaustible depth of their meaning. It is the 

same as in many seaside places, where you may see a mountain cut in half, sliced sheer on the seaward side from top 

to bottom, at whose upper end a projecting peak leans out towards the deep. As a person might feel who from such a 

view-point looked down from the great height on the sea at the bottom, so my mind spins now, sent reeling by this 

great saying of the Lord. ŘBlessed are the pure in heart, for they shall see Godřŗ (trans. Stuart George Hall in 

Gregory of Nyssa: Homilies on the Beatitudes, ed. Hubertus Drobner and Albert Viciano, Brill: Leiden, 2000, 66). 
342

 ŖFor I who have been smitten by both passions hang like an accurate balance with both scales in equipoise. But 

you, being unaffected by either, will choose the better of the two by using the impartial judgement of your reason. 

Away with all coyness, my dear friend, and cast now the vote entrusted to you in your capacity as judge of my 

lovesŗ (trans. A. M. Harmon in Lucian Vol. VIII, Loeb, 157). 
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division, the standing at the right, the lot at 

the left, the myriad of angelic orders, the 

dreadful king, impartial at that moment when 

sitting as upon a balance in the middle of both 

sides and weighing our deeds on the scales in 

equipoise and putting in balance the various 

requitals, on this side the kingdom of heaven, 

the blessed Eden, the land of the meek, the 

dwelling of the just, on the other side the 

terrible tortures, the seething fire, the outer 

darkness, the gnashing of teeth [Mt. 25:30], 

the imperishable worm of consciousness [Mc. 

9: 47Ŕ48], which forever sucks the soul by 

shame and keeps reviving the sufferings 

through the remembrance of our foul deeds. 

Reckoning these [thoughts] in my mind, I lose 

my head and I tremble; for the Gospel 

described all these things for us in a clear 

manner. 

ἄβεηαζ, ηαηαπημεηαζ πάκηςξ ηῆ ηκ θμαενκ 

πνμζδμηίᾳ, μη εἮδὼξ εἮξ ὅ ηζ αηῶ ηὸ ηξ 

ηνίζεςξ ηαηαθήλεζ πέναξ. ημφημο πάνζκ ὡξ ἐκ 

ὀθεαθιμξ θααὼκ ηὰ θνβεξὰ θνιαζηήξηα, 

ηὴκ βέεκακ ἐηείκδκ ηαὶ ηὸ ζημηεζκὸκ πῦξ ηαὶ 

ηὸλ ἀηειεχηεηνλ ηῆο ζπλεηδήζεσο 

ζθψιεθα ηὸλ ἀεὶ κχδνληα ηὴλ ςπρὴλ δη‘ 

αἰζρχλεο θαὶ ηῇ κλήκῃ ηλ θαθο  

βεβησκέλσλ ηὰο ἀιγεδφλαο ἀλαθαηλίδνληα, 
ἢδδ ημῦ εεμῦ Ἧηέηδξ βίκεηαζ δευιεκμξ ιὴ ηῶ 

εοιῶ ἐηείκῳ παναδμεκαζ πνὸξ ἔθεβπμκ ιήηε 

δζὰ ηξ ὀνβξ ἐηείκδξ ἐπαπεκαζ αηῶ  ηὴκ 

πὲν ὧκ ἐπθδιιέθδζε παίδεοζζκ.
343

 

 

One may reiterate Philagathosř consistent appropriation of Nyssenř s imagery for picturing the 

shuddering of the mind at the Last Judgement. For Řdizzinessř in Gregoryřs works describes the 

vertigo which grips a man before the abyss of the divinity.
344

 Overall, the homily is suggestive 

for Philagathosř florilegic stance and illustrative for the manner of drawing on Gregory of 

Nyssařs works, extensively employed throughout the sermons.  

 

Conclusions 

 

In this part we have first referred to Henry Maguireřs characterization of the Byzantine 

homily as Řinternal dramař centered on the display of emotions. Apart from drawing on classical 

rhetorical models, the Byzantine rhetoricized homilies, as were Philagathosř sermons, constitute 

a specific form of representing religious experience. They may be considered complementary to 

the iconic doctrine. For the sermons, as if giving speech to pictures, aim to make present through 

language the story of salvation. It is manifest that the striving for emotional vividness springs 

from Christřs incarnational economy. In this sense, Philagathos underscored that Christ 

                                                           
343

 ŖWho in fact upon remembering the terrible judgment of Christ would not be immediately torn apart in his own 

conscience and seized by fear and anguish? Moreover, even if he may have a clear conscience of having led his life 

for the better, still, when looking at the severity of the judgement, in which the smallest of faults is examined, he is 

kept utterly astounded at the expectation of dreadful outcomes, because he does not know which would be for him 

the decision of the judgement. Then, it is for this reason that while holding under his eyes the frightful punishments 

Ŕ that Gehenna, the gloomy fire, the undying worm of consciousness [Mt 8.12], which forever makes the soul moan 

through shame and revives its sufferings through the remembrance of his foul deeds. Now the suppliant forthwith 

implores God praying not to be handed over to his wrath at the cross-examination, nor suffer punishment for for his 

trespasses through Godřs anger.ŗ 
344

 Cf. Gregory of Nyssa, In Ecclesiasten homiliae VII, PG 44, coll. 729DŔ732A. 
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embraced the full range of human emotions for restoring their appropriate functioning tainted by 

sin. 

With consummate artistry the homilist exploited the vizualization techniques implied in 

ancient rhetorical theory, as illustrated by the utilization of the rhetorical exercise of ekphrasis 

and the associated concept of enargeia. Similarly, for representing the emotional intensity of the 

Gospel scenes, the homilist made use of monologue and dialogue. Examples involve the 

warmhearted conversation of Jesus with the sick man at the pool of Bethesda, his affectionate 

dialogue with the widow of Nain or Mary Magdaleneřs solicitous dialogue with the resurrected 

Jesus. 

Perhaps most indicative for Philagathosř proclivity for dramatization is the extensive 

reliance on the late-antique novels. Doubtlessly, this is an emblematic feature of this homiletic 

corpus. The homilistřs manner of alluding to Heliodorusř Aethiopika reveals a process of 

interiorisation and profound assimilation of the novelistic script. For the events in the novel form 

a sui generis template for picturing the Gospel narratives. Thus the great recognition scene from 

Heliodorusř Aethiopika constitutes the model for rendering the emotions which Mary Magdalene 

experienced at the tomb of Jesus Christ. Similarly, for conveying the emotions which battled the 

Apostles after the Passion, Philagathos retrieved a novelistic context which presented a 

spectacular contextual parallelism. The homiletic account of Jesusř apparition Ŗwhen the 

disciples were together, with the doors locked for fear of the Jewish leadersŗ [ Jn. 20:19] is 

modelled after a scene of sorrow from the novel, which features Charikleiařs suffering as Řgrown 

past bearingř in a similar setting with Ŗthe doors licked behind her.ŗ The same pattern recurs in 

the homily ŖOn the Widowřs Sonŗ for rendering the bewilderment of the mother upon seeing the 

Resurrection of her son. The appropriation consists of a tiny vignette « πίζηεζ ηαηέπμοζα » 

which nicely bridges the novelistic context with the theme of the sermon. For in the novel 

Charikleia embraces the wounded Theagenes fallen in an Ŗalmost deadly trance,ŗ Ŗseeming as if 

she could yet scarcely believe of holding him in her arms.ŗ Considering the manner and the 

extent of Philagathosř usage of Heliodorusř novel we have suggested that these appropriations 

presuppose the reading of the novel as a mystical allegory of the soulřs yearning for the 

divine.
345

 

We have also pointed out Philagathosř consistent application of the late-antique novels 

for describing the concurrent emotions experienced by the characters of the sacred story. 

Examples involve the description of Herodřs emotions when he was confronted by the St. John 

the Baptist or the representation of St. Peterřs sentiments when he witnessed the Transfiguration 

of the Lord. These depictions are modelled on Achilles Tatiusř Leucippe and Clitophon. 

Apart from the doctrinal exposition, Philagathos referred to the emotions he experienced 

in the pastoral endeavour. Among the rhetorical models Philagathos used special mention should 

be given to Pseudo-Lucianřs Affairs of the Heart (known as the Amores in Latin) and Synesius of 

Cyreneřs Catastases, sources hitherto unknown to have been used by the South Italian preacher. 

In addition, we have further documented the homilistřs usage of Heliodorusř Aethiopika. To sum 

up, for the depiction of emotions Philagathos extensively turns to Christian and profane models 

                                                           
345

 For a detailed analysis of Philagathosř allegorical interpretation of Heliodorusř Aethiopika see below, Part VI, 

392Ŕ440. 
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alike. For the most part we have underscored the novelistic appropriations and their remarkable 

contextual correspondance with the subjects of the sermons. 
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PART II: Rhetorical Techniques in the Homilies of Philagathos 

 

The preacherřs fondness for emotional evocation is further evidenced by the handling of 

the rhetorical techniques of diegesis, ekphrasis, synkrisis, antithesis and threnos. These 

structuring devices enabled ancient writers and readers to organize, recollect, and internalize the 

texts. Assuredly, for understanding the audienceřs experience of these texts as well as for 

assessing the refinement of Philagathosř exegetic technique the recognition of these devices is 

essential. In what follows we proceed by first observing Philagathosř wielding of the rhetorical 

lament, then we approach the use of ekphrasis and conclude with the practice of synkrisis and 

antithesis in the Homilies. 

 

1. Rhetorical Lament in the Homilies: Philagathos on the Raising of the Son of the 

Widow of Nain 
 

The sermon ŖOn the Raising of the Son of the Widow of Nainŗ illustrates Philagathosř 

usage of rhetorical lament. In terms of rhetorical refinement this one of Philagathosř greatest 

sermons. It encloses descriptions of a wide range of emotions, from excessive displays of sorrow 

to astonishment and great happiness.
346

 As we noted above the sermon was pronounced at the 

Monastery of Christ Saviour (San Salvatore) in Messina shortly after the death of the first 

cantor.
347

 The emotional involvement which Philagathos displays indicates that the deceased 

must have been an old friend of him.
348

 

The sermon exhibits an ekphrastic perspective on the events leading to the Resurrection 

of the Widowřs son. The account of the episode in the Gospel is sparse but the narrative 

introduces several facts apt for rhetorical development. Luke (7:11Ŕ15) the Evangelist reports the 

miracle in a few lines:  

 

ŖNow it happened, the day after, that He went into a city called Nain; and many of 

His disciples went with Him, and a large crowd.
 
And when He came near the gate 

of the city, behold, a dead man was being carried out, the only son of his mother; 

and she was a widow. And a large crowd from the city was with her. When the 

Lord saw her, He had compassion on her and said to her, ŘDo not weep.ř
 
Then He 

came and touched the open coffin, and those who carried him stood still. And He 

said, ŘYoung man, I say to you, arise.ř So he who was dead sat up and began to 

speak. And He presented him to his mother.ŗ 
 

Clearly, Christ approaching the city, then the sight of the dead man, the large crowd and the short 

address contain the kernel for a powerful evocation, which was seized by Philagathos. In this 

                                                           
346

 For an excellent introduction to the Byzantine funerary literature see Panagiotis Agapitos, ŖAncient Models and 

Novel Mixtures: The Concept of Genre in Byzantine Funerary Literature from Photios to Eustathios of 

Thessalonikeŗ in Modern Greek Literature: Critical Essays, ed. Gregory Nagy and Anna Stavrakopoulou (Routlege: 

London, 2003), 5Ŕ22. 
347

 This is indicated in the Italo-Greek branch of the manuscript (θέπεδ ἐκ ηῆ ιεβάθῃ ιμκῆ ημῦ ςηνμξ 

Ἀηνςηδνίμο ἀπμεακυκημξ ημῦ πνςημράθημο Ŕ ŖPronounced at the Great Monastery of the Saviour of the 

Promontory <in Messina> after the death of the protopsaltŗ). See Rossi-Taibbi, 1969: LV. 
348

 See above, Part I, chapter 3.5. Emotions and Audience,ŗ 84. 
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sermon, the preacherřs ability to conjure the absent sight reaches virtuoso levels. The same 

emphasis on depicting emotions observed in the sermon on the Massacre of the Holy Innocents 

by the twofold account of the slaughter (i.e. Philagathos first described the Massacre itself and 

then again he repeated it in the ekphrasis of the painting) is illustrated again here in the 

compositional structure of the homily. For in its first part, it encloses a lengthy citation from 

Gregory of Nyssařs De opificio hominis, which incorporates almost all Nyssenřs account of the 

episode of Christ raising Lazarus, while in the second part Philagathos introduces his own 

description, so that he is able to present the episode twice over. First, the preacher acknowledges 

his reliance on Nyssenřs words, which is a rare stance in the Homilies if only considering the 

extent of his dependence on Gregoryřs works:
 
 

 

There was a city in Judea called Nain. A widow there had an only child (for I 

would be mad if I change the words of Nyssen in this place). For the child was no 

longer a child in the sense of being among boys, but already passing from 

childhood to manřs condition; [thus] the Gospel calls him Řa young man.ř 

 

Ἥκ ηζξ πυθζξ ηαηὰ ηὴκ Ἰμοδαίακ Ναΐκ. Παξ ἤκ ἐκ αηῆ ιμκμβεκὴξ πήνᾳ ηζκί 

(καηλνίκελ γὰξ εἰ ηὰο ἐλ ηνχηῳ θσλὰο ηνῦ Νπζζαέσο ἀκείςαηκη). Ἤκ μὖκ ὁ 

παξ μη ἔηζ ημζμῦημξ μἷμξ ἐκ ιεζναηίμζξ εἶκαζ, ἀθθř ἢδδ ἐη παίδςκ εἮξ ἄκδνα 

ηεθκ· κεακίακ αηὸκ ὀκμιάγεζ ηὸ Δαγγέιηνλ.
349

 

 

Philagathosř remark about the Nyssenřs words expresses the central concept of Byzantine 

culture, namely of mimesis. After this lengthy citation, Philagathos displays his own account 

modulated by a consummate florilegic perspective. As we shall see, he embroiders the text with 

evocative imagery drawn from Basil of Caesareařs Homily on Psalm 44, Gregory of Nyssařs 

Sermons on the Beatitudes and Life of Saint Macrina, Gregory of Nazianzusř In praise of the 

Maccabees (oration 15), then the Life and Miracles of St. Nicholas of Myra, Heliodorusř 

Aethiopika, Nylus of Ancyrař Epistle 6 and perhaps Pseudo-Nilus of Ancyrařs Narrations. In 

what follows I present a translation of the text:
350

 

 

[7.] The child was lovely and beloved by everybody. The maidens prayed 

to be brides for such a spouse; the married to have such sons. The elderly clung to 

the youth, as to their own child. And the widow mother rejoiced embracing her 

son again and again, and kissed the bloom of his lips and the redness of his 

cheeks, and at one time twisted the locks of his hair, at another slipped at blowing 

his curls in the wind. Perhaps the miserable mother imagined herself leading a 

bride towards the beautiful youth and observed the maidens so as to select the 

                                                           
349

 Philagathos, Hom. 6, 5 (ed. Rossi-Taibbi, 38Ŕ39); cf. Gregory of Nyssařs De opificio hominis, 217, 47Ŕ220, 19; 

as can be observed by the sample cited below, Philagathosř quotes verbatim Nyssenřs text with a few minor 

modifications; cf. Gregory of Nyssa, De opificio hominis, 217, 47Ŕ51: Νάσκ ηζκὰ πυθζκ ηαηὰ ηὴκ Ἰμοδαίακ ἱζηνξεῖ  

Γξαθή. Παξ ἤκ ἐκ ηαφηῃ ιμκμβεκὴξ πήνᾳ ηζκὶ, μηέηζ ημζμῦημξ παξ, μἷμξ ἐκ ιεζναηίμζξ εἶκαζ, ἀθθř ἢδδ ἐη παίδςκ 

εἮξ ἄκδναξ ηεθκ. Νεακίακ αηὸκ ὀκμιάγεζ ὁ ιφγνο·  
350

 Philagathos, Hom. 6, 7Ŕ15 (ed. Rossi-Taibbi, 39Ŕ43); I give a block translation so as to offer a panoramic view of 

the flow of the text; I have rendered Philagathosř elegant Greek as close as possible to the original text, hoping not 

to make the text obscure; for the Greek text see Appendix 2. 
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most excellent, and she dreamt of the crown and the bridal chamber and the 

nuptial song. And yet more, the child was for her an oath she would take in the 

uncertain proceedings of the law: ŖSo much I would have benefited from my only 

child, so much I would have kissed his crown of glory, so much I would have 

tendered his young, so joyfully I would have yielded up my life in the arms of my 

son.ŗ [8.] For the mother lived only for her child, her one sweet consolation: But 

envy cut off these bright hopes by snatching away the poor lad from life in his 

very youth. A grievous and tragic affliction fell on the mother. What soul do you 

think that miserable mother carried, if indeed she has a soul then, watching her 

beloved departing 
351

 and giving up his last breath, and only just granting his 

mother his end and farewell? How can I put into words, that as the youth withered 

away in a short time because of a violent fever, the mother stood fearfully by, 

quivering, burning up her entrails, withering her lips, tearing her hair, baring her 

chest, unveiling her head, divided between hope and fear, gazing steadfastly at the 

not blinking child, with eyes open wide, and almost breathing out her life along 

with him, while the condition of his body gradually decayed and the strength of 

his body diminished, and when the soul was spent, the child expired? How can 

one look upon this? How might one endure it? How would one not depart from 

this life together with the deceased? The remembrance therefore provoked me to 

this [discourse], so that I seemed to be in that place and to behold the tragic 

events. 

[9.] For the entire city of Nain came together for the burial of the 

deceased, and a great noise arose and the lament was confused, a wailing of men, 

a shrieking of women, a screeching of maidens, the crying of children, all was full 

of tears. The youth lay stretched out on his back upon the bier, like a towering 

pine or a cypress tree, which the onslaught of winds has violently shaken and torn 

out by its roots,
352

 a pitiable spectacle and occasion for tears, even though the rose 

of his cheek has become pale, it still reveals the remnants of a great beauty. The 

wretched mother, by the things she did and by the words she uttered, drew out 

with greater force the tears of those gazing at her, just as a bird watching her 

young being devoured, when a snake creeps in to attack, she flutters about her 

nest chirping shrilly all over and yet without being able to defend them. And 

perhaps the words of Micah are being fulfilled in her: ŖTherefore I will wail and 

howl, I will go stripped and naked: I will make a wailing like the dragons, and 

mourning as the owls.ŗ
 
[Mich. 1:8]  

[10.] For she lost her mind because of suffering and filled with a frenzy of 

despair by the evil opposing her hopes, she went around the streets, lacerated her 

grey hair, tore at her cheeks, [and] smiting her chest and head with stones she 

revealed the breasts with which she had nursed. And turning pitiably to the crowd: 

                                                           
351

 The expression Ŗwatching her beloved departingŗ (ὁνζακ ροπμνναβμῦκηα ηὸκ θίθηαημκ Ŕ i.e. Ŗροπμνναβέςŗ Ŕ 

Ŗlet the soul break looseŗ) is a specific expression which alludes to the popular belief of the soulřs frightful struggle 

before departing with the host of angels attending by; see for this belief Alexiou, The Ritual Lament, 4Ŕ5 and 25Ŕ27. 
352

 The metaphor of the young lying dead like Ŗa towering pine or a cypress treeŗ corresponds to an ancient simile 

for death pictured as Ŗuprooted tree,ŗ which was already established in the Homeric tradition. Thereafter, the cypress 

tree is a presence in the journey of the dead man in the Netherworld: ŖYou will find to the left of Hadesř halls a 

spring, / and standing by its side, a white cypress tree. / Do not go near this spring.ŗ This association of the dead 

with the cypress tree endured to this day. (Alexiou, The Ritual Lament, 201Ŕ202). 
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ŖHave you perhaps,ŗ she said, Ŗgathered, O you who are here, to see the marriage 

of my son, and to dance in celebration at his wedding, and to eagerly impart your 

joy to me? I am grateful for your ready kindness. But the bridegroom lies asleep 

refusing the wedding.ŗ 

[11.] When she said these things and tore her cheeks with her nails, she 

unleashed fountains of tears and blood together, and as she walked around the bier 

of the one lying [there], she spoke with the deceased as if he were living. ŖWhat is 

this, my child, what is this long road, with no way back, that you walk? What is 

[for you] such swiftness for departing? For I was unaware that I was not 

imagining for you, my child, the bridal chamber, but death, and not to be lighting 

the wedding lantern, alas, but the one at your tomb. I have been vainly dreaming 

to see both the bridal and then immediately the childřs crowns; thinking that I 

might become a grandmother and a mother-in-law, [but] I am not named a mother 

[any longer]. I have been vainly dreaming to see both the bridal and then 

immediately the childřs crowns; thinking that I might become a grandmother and 

a mother-in-law, [but] I am not named a mother [any longer]. Oh, woeřs me! For I 

saw you dying, for I ought to have given up my life in your arms, and be honored 

by you in preceding funeral rites. How happy [are those] mothers, whose children 

attend their deaths. To what end have I observed this spectacle? When will you 

return to me, O my son? When will I look upon you again?ŗ When she said these 

things, every mother cried, and the fathers lamented. 

[12.] When they proceeded outside the gates of the city, the multitude 

flocked to the burial, [and] when she saw from afar those digging the grave, she 

ran raving towards the bier; and she embraced the corpse and bound her own 

limbs to the limbs of the child, and embraced him closely, and caressed him with 

mournful lamentations. ŖO my child,ŗ she said, Ŗwhat kind of wedding is 

prepared for you? How is this bridal chamber adorned for you? Awake, my 

darling, and listen your old mother lamenting. Shake off this heavy sleep, which 

rushed upon you in such an untimely manner! Have pity on your motherřs hoary 

age and hear. Alas! You are silent and that sweet mouth withheld by silence and 

darkness is spread upon the lamps of your eyes. You dwell beneath a rough stone 

and deep darkness, and shall I see the sun? But no, this is not just. On your grave 

I shall fix a hut, and perhaps you would come forth to me, and I shall hear you 

talking, or rather I shall bury myself with you, my darling, and aged flesh will be 

consumed along with your youthful bones.ŗ In this manner she bitterly lamented, 

not hastening to accede to the funeral of the deceased, but seeking to have her fill 

of suffering, the wailing was stretched out by her to the greatest extent.  

[13.] But now since I behold your eyes imbued with tears out of 

compassion and since the intensity of my voice faded out in the remembrance [of 

the events], after having banished away the eyesř tears let us move towards the 

most graceful meaning of the story. Therefore, the soul of this youth arrived at the 

province of death, to that darkness and gloom, full of abhorrence; [for] he 

traversed the earth, Ŗwhose bars are the everlasting barriers,ŗ as the fugitive 

among the prophets said [Jonae 2:7].
353

 But the Saviour hastened from 

                                                           
353

 The prophet Jonah is poetically referred to as the Řfugitiveř, on account of his flight Ŗfrom the presence of the 

Lordŗ by going to Jaffa instead of the city of Nineveh where God commanded him to go (Jonae 1:1Ŕ3). 
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Capernaum, having just cured the centurionřs boy, fallen in the evening of life; 

He hastened on foot, as was His habit, making the journey with measured step, at 

once teaching us not to disparage the seriousness of the [soulřs] condition by a 

disorderly walk, yet at the same time inspiring confidence that even if the dead 

were shut in the grave, He will raise him, as with Lazarus. […] 

[16.] So then, the Bestower of life comes, and grasps with a divine hand 

the one lying dead. And those who carried him stood still Ŕ thinking that perhaps 

He wishes to embrace the corpse Ŕ, but [Christ] with commanding voice calls 

upon the dead: ŖYoung man, I say to you, arise.ŗ [Lc. 7:14] And forthwith, oh 

what a miracle! For Hell has been broken, and the soul sprung from the realm of 

the dead, and the one who was dead sat up, and leapt down from the bier, and all 

things become new and wonderful. For the tomb of death remained deprived of 

death.
354

 And the gravediggers, having thrown the shovel and the mattock down, 

run towards the miracle; and the miracle changed their tears into joy. Fear and 

consternation seized those gathered there, and some of them, I think among those 

who were more simple minded, wiped off their eyes, as if believing that they 

behold these things in a dream. Whereas that happy mother, wallowing at the feet 

of the Lord, and embracing the child with her other hand, seeming as if she could 

yet scarcely believe that she was holding him in her arms, and because of this 

[her] sorrow was wholly changed into great happiness. Therefore, to summarize 

everything, at that time the sun saw that Davidic prophecy fulfilled, Ŗa mother 

rejoicing over her childŗ [Ps. 112 (113): 9] and glorified the Dispenser of life and 

our Lord Jesus. So, then, this astounding miracle ended in this way, procuring the 

greatest benefit to our souls, and much more for all those, who being pierced by 

compunction shed forth tears of affection, which we believe to be efficacious in 

cleansing the filth of our souls. 
 

This extensive citation reveals that Philagathos exploits all the traditional themes recommended 

in laments. Menander prescribed the rhetor to address the appearance of the fallen young by 

asking: ŖWhat beauty he has lost Ŕ the bloom of his cheeks Ŕ the tongue now silent! The soft 

beard wilted! The locks of hair no longer to be gazed at! The glances of the eye, the eyeballs at 

rest! The tendrils of the eyelids, tendrils no more! All fallen in ruin!ŗ
355

 Then, if the deceased 

was young or on the eve of marriage, the rethor should base his lament on the bridal chamber, 

the alcove on the hymeneal songs giving way to dirges, on the weddingŔtorches preparing the 

funeral fire. Menander further recommends that the speech should refer to the three periods of 

time, the visible events, the manner of death, the gathering attending the funeral, the grief of the 

mother and father, the beautiful past and the bright hopes aroused by him.
356

  

Philagathos is faithful to these topoi in laments, which he culls from his readings. The 

association of wedding with funeral rites is derived from Gregory of Nyssa.
357

 But similar 

                                                           
354

 Philagathosř texts reads here  πανςκίαξ ηάθμξ ἔιεζκε ηεκμηάθζμκ· (Hom. 6, 16, Ed. Rossi-Taibbi, 43); it is an 

elegant antithetical parallelism between Ŗηάθμξŗ and Ŗηεκμηάθζμκŗ (Ŗtomb/empty tombŗ) a word play difficult to 

render into English. Literally the sentence means: ŖThe grave belonging to Charon remained an empty grave.ŗ  
355

 Menander Rhetor, On Epideictic Speeches, II, 16, 436, 16Ŕ21 (ed. and trans. Russell and Wilson 1981, 204Ŕ207). 
356

 Menander Rhetor, On Epideictic Speeches, II, 16, 435, 1Ŕ30 (ed. and trans. Russell and Wilson 1981, 202Ŕ205). 
357

 Philagathos, 6, 11 (ed. Rossi-Taibbi, 41): θάκεακμκ ἄνα θακηαγμιέκδ ζμζ, ηέηκμκ, μ εάθαιμκ, ἀθθὰ εάκαημκ, 

ηαὶ θαιπάδα θάραζ ν γακήιηνλ, μἴιμζ, ἀιι‘ ἐπηηάθηνλ. Cf. Gregory of Nyssa, Oratio consolatoria in 
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formulations are also encountered in Achilles Tatiusř novel.
358

 For the widowřs gestures of 

caressing her son, the preacherřs stitches together the words of Gregory of Nyssa from his first 

homily on the Beatitudes. 

 

Philagathos, Hom. 6, 7 (ed. Rossi-Taibbi, 39): 

 

ἧ δὲ πήνα ιήηδν ἔπαζνε εαιζκὰ 

πεξηπιεθνκέλε ηῶ οἯῶ
359

 ηαὶ θζθμῦζα ηὸ ἐπὶ 

ηνῦ ρείινπο ἄλζνο ηαὶ ηῆο παξεηᾶο ηὸ 

ἐξύζεκα, ηαὶ ημὺξ βνζηξύρνπο πμηὲ ιὲκ 

ἀκαπθέημοζα, πμηὲ δὲ ἀκεζα ηαῖο αὔξαηο 

πεξηζνβεῖλ. 

 

Gregory of Nyssa, Orationes viii de 

beatitudinibus, PG 44, coll 1204, 45Ŕ51: 

Πμῦ ημῦ πανυκημξ ἄκεμοξ ηὰ ζφιαμθα; πμῦ  

εὔρξνηα ηῆο παξεηᾶο; πμῦ ηὸ ἐπὶ ηνῦ ρείινπο 

ἄλζνο; πμῦ ηὸ αθμζονὸκ ἐκ ημξ ὄιιαζζ 

ηάθθμξ ηῆ πενζαμθῆ ηκ ὀθνφςκ 

πμθαιπυιεκμκ; πμῦ  εεεα ῥὶξ,  ηῶ 

θάιιεη ηλ παξεηλ ιεζζηεφμοζα; πμῦ αἯ 

ἐπαοπέκζμζ ηυιαζ; πμῦ μἯ πενζηνμηάθζμζ 

βφζηξπρνη;
360

 

 

Gregory of Nyssa, Orationes viii de 

beatitudinibus, PG 44, coll. 1204, 26Ŕ28:  

ὅηζ ζμζ πενζθνζβζζκ αἯ πενεξ πνὸξ ηίκδζζκ, 

ηαὶ ημῦθμζ πνὸξ ηὸ ἅθια μἯ πυδεξ, ηαὶ 

πεξηζνβεῖ ηαῖο αὔξαηο ὁ βφζηξπρνο, (…).
361

  

 

Then, for evoking the hopes thwarted by the youthřs untimely death Philagathos extracts 

two passages from Nyssenřs Life of Saint Macrina. The first refers to the untimely death of 

Naucratius, Macrinařs younger brother. The second concerns the sudden death of the young man 

betrothed to Macrina. 

 

Philagathos, Hom. 6, 8 (ed. Rossi-Taibbi, 40): 

 

ὁ δὲ θζφλνο ῥαγδαῖνο ἐπεηζπεζὼλ 

ἐπηθφπηεη ηὰο ρξεζηνηέξαο ἐιπίδαο, 

Gregory of Nyssa, Vita sanctae Macrinae, 4, 

23Ŕ24 (ed. P. Maraval):  

 δὲ θζφλνο ἐπηθφπηεη ηὰο ρξεζηνηέξαο 

ἐιπίδαο ἀλαξπάζαο αηὸλ ἐθ ηῆο δσῆο ἐλ 

                                                                                                                                                                                           
Pulcheriam, ed. A. Spira, 9, 468-469: εάθαιμξ ηέηκμζξ μ ηάθμξ πανὰ παηένςκ ζπμοδάγεηαζ, ζηέθακμξ βαιζηὸξ ν 

λίθμξ θμκζηυκ, γακήιηνο θαιπὰξ ν πῦξ ἐπηηάθηνλ· ŖFor bridal chamber, not the grave is to the young prepared by 

their fathers, wedding-crown not slaying sword, nuptial torch, not funeral fire.ŗ See also Gregory of Nyssa, De 

deitate filii et spiritus sancti, PG 46, coll. 569: Σμζμῦημκ αηῶ πήλς ηὸκ εάθαιμκ; Σμζαφηδκ αηῶ ηὴκ εθνμζφκδκ 

παναζηεοάζς ημῦ βάιμο; Καὶ ἅρς ἐπř αηῶ νρὶ ιακπάδα γακήιηνλ, ἀιιὰ πῦν ἐπηηάθηνλ; Such bridal chamber 

will I set him? Such blissful marriage will I make him? Will I kindle him not nuptial lamp, but funeral fire? 
358

 Achilles Tatius, Leucippe et Clitophon, 1, 13, 6: ηάθμξ ιέκ ζμζ, ηέηκμκ, ὁ εάθαιμξ· βάιμξ δὲ ὁ εάκαημξ· ενκμξ 

δὲ ὁ ιέκαζμξ· ŖYour bridal chamber, child, is the grave, your wedding hymn, the funeral dirge, your nuptials songs 

these wailingsŗ (trans. S. Gaselee, 42Ŕ43).  
359

 The usage of Ŗπενζπθέηςŗ here is reminiscent of a passage of Gregory of Nyssa (cf. De opificio hominis, PG 44, 

coll. 224, 24:  πεξηπιεθνκέλελ πξνθεηκέλῳ ηῶ πηψκαηη.), which Philagathos actually cited in full just below (cf. 

Hom. 6, 12, ed. Rossi-Taibbi, 42). 
360
ŖWhere are the things of your present flowering? Where is the colour on your cheek? Where is the bloom on your 

lips? Where are the lovely eye-lashes pointed up by the curve of the eyebrows? Where is the straight nose fixed 

between the beautiful cheeks? Where is the hair upon the neck? Where the curls round the temples?ŗ (trans. Stuart 

George Hall, ŖHomily Iŗ, 29). 
361

 Gregory of Nyssa, Homilies on the Beatitudes, ŖYet you glory in your youth (…), because your hands are strong 

for lifting, your feet agile for jumping, your curls blow about in the wind (…)ŗ (trans. Hall, 28). 
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ἀλαξπάζαο αηὸλ ηῆο δσῆο ἐλ αηῇ ηῇ 

λεφηεηη· βαξὺ δέ ηη θαὶ ηξαγηθὸλ πάζνο ηῇ 

κεηξὶ ζπλελέρζε. 

ἐιεεηλῇ ηῇ λεφηεηη.
362

  

 

Gregory of Nyssa, Vita sanctae Macrinae, 9, 

5Ŕ7 (ed. P. Maraval): Δἶηα βαξχ ηη θαὶ 

ηξαγηθὸλ πάζνο ἐλ ἐπζαμοθξ, μἶιαζ, ημῦ 

ἀκηζηεζιέκμο ηῇ κεηξὶ ζπλελέρζε, ὃ πακηὶ 

ηῶ βέκεζ πνὸξ ζοιθμνάκ ηε ηαὶ πέκεμξ 

ἐπήνηεζεκ.
363

  

 

This degree of precision in weaving into the text of the sermon passages on the same 

subject is suggestive for Philagathosř method. Then when describing the motherřs conflicting 

emotions Philagathos bases his account to the Life and Miracles of St. Nicolas of Myra. The 

passage from the Life adapted in the sermon features a father astounded and Ŗdivided by fear and 

joyŗ at the miraculous apparition of his son, who previously has been taken in captivity.
364

 

Philagathosř characterization of the young lying on the bier with Ŗeyes open wide, not blinkingŗ 

is meant to be particularly evocative, for in the funeral ritual the eyes and the mouth were 

immediately closed after death ensued.
365

 For this image, Philagathos appears to draw on 

Pseudo-Nilus of Ancyrařs Narrations (a Late antique monastic tale of martyrdom), which 

presents a striking lexical and contextual parallelism with the homily. In Pseudo-Nilusř 

Narrations a mother is described lamenting for her dead boy while gazing Ŗwith eyes open wide, 

without blinking Ŕ ἀζηανδαιοηηκ ηεπδκυηζ ηῶ αθέιιαηζ.ŗ
366

 Furthermore, Philagathos, as 

Menander advised, describes how the youth slowly withered away availing himself of Basil of 

Caesareař interpretation of Psalm 44, which vividly depicted the decay of our perishable nature: 

 

Philagathos, Hom. 6, 8 (ed. Rossi-Taibbi, 40): 

 

Πξ παναζηήζς ηῶ θυβῳ, ὅπςξ ὁ ιὲκ κέμξ 

ηῶ ζθμδνῶ πονεηῶ ηαηὰ αναπὺ ἐιαναίκεημ,  

δὲ ιήηδν πανίζηαημ πενζδεὴξ ηαὶ πυηνμιμξ, 

ἀπδκεναηςιέκδ ηὰ ζπθάβπκα, πεθνοβιέκδ ηὰ 

πείθδ, ηεηανιέκδ ηὴκ ηυιδκ, βοικὴ ηὰ 

ζηένκα, ἀπαναηάθοπημξ ηὴκ ηεθαθήκ, ἐιπίδη 

θαὶ θφβῳ κεξηδνκέλε, ἐλαηελίδνπζα ηῶ 

παζδὶ ἀζθαξδακχθηῳ θαὶ θερελφηη ηῶ 

Vitae et Miracula Nicolai Myrensis, Miracula 

tria, ed. G. Anrich, 15, 7Ŕ15: 

ὁ μὖκ παηήν, ἐηπθαβεὶξ ἐπὶ ηῶ ὁνάιαηζ ηαὶ 

θάζια αθέπεζκ πμκμήζαξ δαζιυκζμκ, πυνεζ 

ηαεř ἑαοηυκ, ἐλαηελίδσλ ἀζθαξδακχθησο 

ηῶ ὁνςιέκῳ ηαὶ ιδδř αηυξ ηζ θαθζαζ 

δοκάιεκμξ. ἐπὶ πμθὺ δὲ μὕης δζαηεζιέκςκ 

αηκ ηαὶ ἀθαζίᾳ ηεηναηδιέκςκ, ὁ παηήν, 

ιζηνὸκ ἀκακήραξ θφβῳ ηε θαὶ ραξᾷ 

κεξηδφκελνο, νέια θςκήζαξ (…).
368

 

                                                           
362

 ŖBut Envy cut off these bright hopes by snatching away the poor lad from lifeŗ (trans. W. K. Lowther Clarke, 

24). 
363

 ŖThen there fell on the mother a grievous and tragic affliction, contrived, I think, by the Adversary, which 

brought trouble and mourning upon all the familyŗ (trans. Lowther Clarke, 31). 
364

 Vitae et Miracula Nicolai Myrensis, Miracula tria, 15, 7Ŕ15 (ed. G. Anrich).  
365

 Cf. Alexiou, The Ritual Lament, 5. 
366

 Pseudo-Nilus of Ancyra, Narrationes septem de monachis in Sina, 6, 1, 11Ŕ12 (ed. F. Conca). 
368

 ŖSo the father, astounded by the vision and surmising to behold a demonic apparition, pondered in himself, 

gazing steadfastly at the sight without blinking and unable to utter a word. After they stood in this manner for a long 

time and being seized by speechlessness, the father, then coming a little to his senses, divided by fear and joy, gently 

uttered: ŖMy child,ŗ he said, ŖBasil, do I see truly you, my dearest son, or the apparition is the sight of a phantasm?ŗ 
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βιέκκαηη, ηαὶ ὥζπεν αηῶ ζοκεηπκέμοζα, 

ἕςξ ηαηὰ αναπφ, πνξξενχζεο αηῶ ηῆο ηνῦ 

ζψκαηνο ἕμεσο θαὶ ηλ θπζηθλ ηφλσλ 

ἐιαηηνπκέλσλ ηαὶ δαπακςιέκμο ημῦ 

πκεφιαημξ, ὁ παξ ἐκαπέρολε. Πξ εἶδε; Πξ 

πέιεζκε; Πξ μ ζοκαπθεε ηῶ 

ηεθεοηήζακηζ; ιὲ βμῦκ ημζμῦημκ 

ἀκεπηένςζεκ  ἀκάικδζζξ, ὡξ δμηεκ 

πανεκαζ ηῶ ηυπῳ ηαὶ ὁνκ ηὰ ημῦ δνάιαημξ. 

 

Cf. Pseudo-Nilus of Ancyra, Narrationes 

septem de monachis in Sina, 6.1.11Ŕ12 (ed. F. 

Conca): 

ηαὶ ὥζπεν ἐιανμκηδεεὶξ ἀενυᾳ κεθκ 

ζοιπαηαβμφκηςκ πῆ, μὔηř ἔηθαζμκ θμζπὸκ 

μὔηř ὠδονυιδκ, ἀθθř ἀηεκξ ἔαθεπμκ πνὸξ 

αηὸκ ἀζθαξδακπθηλ θερελφηη ηῶ 

βιέκκαηη.
367

 

 

Basil of Casarea, Homiliae super Psalmos, 

Psalm XLIV, PG 29, coll. 388: 

 

ΔἮξ ἀηιὴκ δὲ ἐθεὼκ, ηαὶ ηὸ ζηάζζιμκ ηξ 

θζηίαξ ἀπμθααὼκ, πάθζκ ἄνπεηαζ ηαηὰ  

ιζηνὸκ θαζνεκ πνὸξ ηὸ ἔθαηημκ, 

πνῤῥενχζεο  αηῶ θεθδευηςξ ηῆο ηνῦ 

ζψκαηνο ἕμεσο, θαὶ ηλ ζσκαηηθλ ηφλσλ 

ἐιαηηνπκέλσλ, ἕςξ ἂκ, πὸ βήνςξ 

ηαηαηαιθεεὶξ, ηὴκ εἮξ ἔζπαημκ δοκάιεςξ 

θαίνεζζκ πμιείκῃ.
369

 

 

 

 

Philagathosř emphasis on violent gestures of bereavement may attest the endurance of an 

age-old practice of mourning. For the violent tearing of the hair, lacerating of cheeks or smiting 

the chest and the head Ŗwere not just acts of uncontrolled grief, but part of the ritual 

indispensable to lamentation throughout antiquity.ŗ
370

 In the twelfth century, the Byzantine 

princess Anna Comnena records similar practices of wailing.
371

 However, these displays of grief 

may point to a literary convention in laments. In the Aethiopika, for instance, Theagenes is 

described mourning for his beloved Charikleia by Ŗstriking his head and tearing his hair.ŗ
372

 

From an art historical perspective, Henry Maguire singled out Philagathosř sermon ŖOn the 

Widowř Sonŗ as a source for the depiction of emotions in art. Maguire emphasized that Ŗthe 

Byzantine traditions of homilies and church poetry can illuminate the depiction of sentiment in 

art.ŗ
373

 In this sense, the emphasis on emotions, and especially on sorrow in Byzantine religious 

literature, prefigured the depiction of violent gestures of mourning for New Testament scenes in 

the paintings of the thirteenth century.
374

  

                                                                                                                                                                                           
And the child replied, ŖI am,ŗ saying Ŗyour only child Basil, whom the miserable and bloodthirsty hands of the 

Hagarenes robbed from your arms and from my mothers carrying me into captivity in the island of Crete.ŗ 
367

 ŖAfter that I did not weep or lament but just stared ad him with eyes open wide, without blinking, as if stunned  

by the sudden sound of clashing storm cloudsŗ (trans. D. F. Caner, 117). 
369

 ŖBut after he has reached the prime of life and partook from the steadiness of the age, begins again little by little 

to dwindle, while the strenght of his body gradually decaying and the strength of his body diminishing, until bended 

down by old age, awaits the taking away of the last vestige of power.ŗ 
370

 Maguire, ŖThe Depiction of Sorrow,ŗ 126Ŕ132; Alexiou, The Ritual Lament, 163.  
371

 Alexiad, XI. 12, 2 (ed. Leib). 
372

 Heliodorus, Aethiopika, 2, 1, 2 (ed. Colonna, 118Ŕ9). 
373

 Maguire, ŖThe Depiction of Sorrow,ŗ 173; the influence of the Byzantine religious literature upon art is explored 

by Maguire in Art and Eloquence in Byzantium (Princeton: Princeton University Press, 1981). 
374

 Id.,ŖThe Depiction of Sorrow,ŗ 172Ŕ173. 
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As we have noted, Philagathos assumes an ekphrastic perspective as if he was 

participating in the events themselves. This is a topos recalling the definition of ekphrasis as a 

Ŗspeech placing the thing shown before the eyesŗ and thus turning the speaker or the audience 

into spectators. As Ruth Webb explained, ekphrasis Ŗis a form of language which achieves the 

linguistically impossible, appealing to the sense of sight, and bringing the referent into the 

presence of the audience.ŗ
375

 Indeed, by making the audience feel present at the events the 

preacher aims at recalling the same emotions as if it were at the miraculous sight. In this sense, 

Philagathosř evocation was truly effective, for he writes: ŖBut now since I behold your eyes 

imbued with tears out of compassion and since the intensity of my voice faded out in the 

remembrance of the events…ŗ This reference to the audienceřs weeping represents a rare 

instance in Byzantine homiletics since records of interaction between preacher and audience are 

rare after the sixth century as Theodora Antonopoulou indicated.
376

 

But most arresting in Philagathosř sermon is the usage of Achilles Tatiusř Leucippe and 

Clitophon and of Heliodorusř Aethiopika.
377

 Their quality of depicting lamentations, sorrowful 

events, scenes of emotional intensity, their abundant use of ekphrasis made them particularly 

suitable for rhetorical appropriation. Thus for depicting the funeral convoy and that woeful dirge, 

Philagathos appeals to Achilles Tatiusř ekphrasis of the storm. The vivid portrayal of the despair, 

which seized the passengers when the ship was tossed by the winds being almost engulfed by the 

waves, is readjusted to the context of the sermon: 

 

Hom. 6, 9 (ed. Rossi-Taibbi, 40): 

 

[9.] ἧ ιὲκ βὰν πυθζξ Ναῒκ πζα ζοκέννεζ ἐπὶ 

ηῆ ἐηημιζδῆ ημῦ κεηνμῦ, ηαὶ ενμῦξ ἐβεβυκεζ 

πμθὺξ θαὶ ζξῆλνο ἤλ ζπκκηγήο, ἀλδξλ 

μἮιςβή, γπλαηθλ ὀινιπγή, πανεέκςκ 

θσθπηφο, παίδςκ ηθαοειονζζιυξ, πάληα 

δαθξχσλ ἀλάκεζηα. 

Achilles Tatius, Leucippe and Clitophon, 3, 2, 

8: 

ἤκ μὖκ ἀκέιςκ ιάπδ ηαὶ ηοιάηςκ· ιεξ δὲ 

μη δοκάιεεα ηαηὰ πώνακ ιέκεζκ πὸ ημῦ 

ηξ κδὸξ ζεζζιμῦ. ζπκκηγὴο δὲ πάκηςκ 

ἐβίκεημ αμή· ἐννυπεεζ ηὸ ηῦια, ἐπάθθαγε ηὸ 

πκεῦια, ὀινιπγκὸο γπλαηθλ, ἀιαιαγκὸο 

ἀλδξλ, ηεθεοζιὸξ καοηκ, πάληα ζξήλσλ 

θαὶ θσθπηλ ἀλάκεζηα.
378

 

 

Next, for depicting the misery and the distress of the mother after loosing her only son, 

Philagathos draws on Heliodorusřs novel. The preacher reforges for the sermon the episode of 

Kalasirisř lamenting over the alleged death of Chariklea and Theagenes. The image Heliodorus 

presents is picturesque. Kalasiris roams round the place of battle and sorrows like a bird whose 

nest has been made waste by a serpent that devours her young laid before her eyes. The bird is 

                                                           
375

 Webb, Ekphrasis, Imagination and Persuasion, 52. 
376

 Theodora Antonopoulou, The Homilies of the Emperor Leo VI (Leiden: Brill, 1997), 108. 
377

 Several studies have indicated allusions to the novels in the homilies of Philagathos, but the dossier has not been 

exhausted; cf. Mircea Duluș, ŖPhilagathos of Cerami and the Monastic Renewal in the Twelfth-Century Norman 

Kingdom,ŗ in La tradizione, 60Ŕ62; Nunzio Bianchi, ŖFilagato da Cerami lettore di Eliodoro (e di Luciano e 

Alcifrone)ŗ in Romanzi greci ritrovati, 34; Aldo Corcella, ŖEchi del romanzo e di Procopio di Gaza in Filagato 

Cerameo,ŗ BZ 103 (2010), 29Ŕ31.  
378

 ŖIt was a fight between wind and water: we could never keep still in one spot owing to the shocks imparted to the 

vessel. A confused noise of all kinds aroseŕroaring of waves, whistling of wind, shrieking of women, shouting of 

men, the calling of the sailorsř orders; all was full of wailing and lamentationŗ (trans. Gaselee, Loeb 45, 139). 
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afraid to come near, yet cannot endure to desert them. She flies mournfully round the scene of 

her wretchedness pouring in vain her motherly complaints into ears deaf to her wails. By his 

dramatic image, Philagathos understands how to render the despair of the widow: 

 

Hom. 6, 9 (ed. Rossi-Taibbi, 40): 

 

ἧ δὲ ἀεθία ιήηδν, μἷξ ἐπμίεζ ηαὶ μἷξ 

ἐθεέββεημ, πθέμκ ηκ εἮξ αηὴκ αθεπυκηςκ 

ἐπεζπημ ηὰ δάηνοα, ὥζπεξ ηηο ὄξληο 

πνξζνπκέλνπο ὁνζα ημὺξ κεμζζμφξ, ὄθεσο 

πξνζεξπχζαληνο, πεξηπνηᾶηαη ηὴλ θαιηὰ 
πενζηνφγμοζα ηαὶ ἀκχλεηλ νθ ἔρνπζα. Καὶ 

ηάπα ηὰ ημῦ Μζπαίμο ἐκ αηῆ ἐπεπθήνςημ· 

«Κυρεηαζ ηαὶ ενδκήζεζ, πενζπαηήζεζ 

ἀκοπυδδημξ ηαὶ βοική· πμζήζεηαζ ημπεηὸκ ὡξ 

δναηυκηςκ, ηαὶ πέλζνο ὡο ζπγαηέξσλ 

εηξήλσλ». 

 

Aethiopika, 2, 22, 4, (ed. Colonna, 154Ŕ156): 

 

«Καὶ ηίξ ἤκ  πθάκδ, ὦ πάηεν, ἡκ θέβεζξ;» 

«Παίδςκ» ἔθδ «πνὸξ θῃζηκ ἀθαζνεεεὶξ ηαὶ 

ημὺξ ιὲκ ἀδζημῦκηαξ βζκχζηςκ ἐπακῦλαη δὲ 

νθ ἔρσλ εἮθμῦιαζ πενὶ ηὸκ ηυπμκ ηαὶ ενήκμζξ 

παναπέιπς ηὸ πάεμξ, ὥζπεξ μἶιαί ηηο ὄξληο 

ὄθεσο αηῇ ηὴλ θαιηὰλ πνξζνῦληνο ἐλ 

ὀθζαικνῖο ηε ηὴκ βμκὴκ εμζκςιέκμο 

πνμζεθεεκ ιὲκ ὀηκε θεφβεζκ δὲ μ θένεζ, 

πυεμξ βὰν ἐκ αηῆ ηαὶ πάεμξ ἀκηαβςκίγεηαζ, 

ηεηνζβοα δὲ πεξηπνηᾶηαη ηὴκ πμθζμνηίακ εἮξ 

ὦηα ἀκήιενα ηαὶ μἷξ ἔθεμκ μη ἐβκχνζζεκ  

θφζζξ ἀκήκοημκ Ἧηεηδνίακ ηὸκ ιδηνῶμκ 

πνμζάβμοζα ενκμκ.»
379

 

 

Then, the citation from Micah about weeping and mourning adjoined to the citation from 

Heliodorus is also significant for it points to Philagathosř technique of amassing texts on extreme 

display of emotions. But perhaps what is more striking is that at a closer look he introduces an 

allusion to Gregory of Nazianzusř oration, In praise of the Maccabees for the comparison of 

death with the serpent: 

 

Gregory of Nazianzus, In Machabaeorum laudem (orat. 15), 35, 925: 

ἧ δὲ βεκκαία ιήηδν, ηαὶ ὄκηςξ ἐηείκςκ ηκ ημζμφηςκ ηαὶ ημζμφηςκ ηὴκ ἀνεηὴκ, 

ηὸ ιέβα ημῦ κυιμο ενέιια ηαὶ ιεβαθυροπμκ, ηέςξ ιὲκ πανᾶ ηαὶ θυαῳ ζφιιζηημξ 

ἤκ, ηαὶ δφμ παεκ ἐκ ιεηαζπιίῳ· πανᾶ, δζὰ ηὴκ ἀκδνείακ ηαὶ ηὰ ὁνχιεκα· θυαῳ, 

δζὰ ηὸ ιέθθμκ, ηαὶ ηὴκ πεναμθὴκ ηκ ημθάζεςκ· ηαὶ ὡο λενζζνὺο ὄξληο, ὄθεσο 

πξνζεξπχδνληνο, ἢ ηζκμξ ἄθθμο ηκ ἐπζαμφθςκ, πεξηίπηαην, πεξηέηξπδελ, 

κηζαυθεζ, ζοκδβςκίγεημ, ηί ιὲκ μ θέβμοζα; ηί δὲ μ πνάηημοζα ηκ πνὸξ κίηδκ 

ἐπαθεζθυκηςκ; Ἣνπαγε ηὰξ ῥακίδαξ ημῦ αἵιαημξ, πεδέπεημ ηὰ θαηίζιαηα ηκ 

ιεθκ, πνμζεηφκεζ ηὰ θείρακα· ηὸκ ιὲκ ζοκέθεβε, ηὸκ δὲ πανεδίδμο, ηὸκ δὲ 

πανεζηεφαγεκ.
380

 

                                                           
379

 ŖAnd how came you to be a wanderer, father?ŗ ŔŖBeing deprived,ŗ said he, Ŗof my children by robbers; knowing 

those who had injured me, but unable to contend with them; I roam about this spot, mourning and sorrowing; not 

unlike a bird whose nest a serpent has made desolate, and is devouring her young before her eyes. She is afraid to 

approach, yet cannot bear to desert them; terror and affliction struggle within her; she ‼ies mournfully round the 

scene of her calamities, pouring in vain her maternal complaints into ears deaf to her wailings and strangers to 

mercyŗ (trans. Rowland Smith, 47). 
380

 ŖIn turn, their brave mother, true genetrix of heroes so distinguished for the magnitude and purity of their 

goodness, the mighthy and high-souled nursling of the law, was pulled throughout by two concurrent emotions, joy 

and fear, she was joyous over their show of courage, she feared for the future and the excruciating punishments it 

would bring; and just as a bird chirps shrilly and flutters about her brood when a snake or some other predator is 
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At the lexical level, the similarities between Gregory and Philagathos are noteworthy. 

The fact that the combination between Ŗπνμζενπφγς / πνμζένπςŗ (i.e. to creep up), πενζπέημιαζ 

(i.e. to fly around) and πενζηνφγς (i.e. to grunt round about), the latter a very rare occurrence,
381

 

do not appear, as far as it can be ascertained, in any other patristic or Medieval Greek texts, 

deserves special mention here. The context in Gregory presenting the Maccabean mother 

lamenting the death of her seven sons matches the widowřs bewailing of her only son in 

Philagathosř sermon. Then, the simile of death imagined as a snake devouring the young of the 

bird is identical. Furthermore, Gregoryřs notion and exhortations for willingly embracing 

martyrdom may have made an impression on Philagathos since it finds a parallel in his sermon 

ŖFor the Sunday of the Publican and the Pharisee.ŗ
382

 We may also add that the image of the 

serpents creeping in (πνμζενπφζακηεξ) for brinking our death is a dear one to the South Italian 

preacher.
383

  

Furthermore, the sight with the widow running frantically towards the coffin is inspired 

from a scene loaded with intense emotions in Heliodorusř novel. After having been separated 

from her beloved, Charikleia recognizes Theagenes from afar and Ŗruns raving towards him, and, 

falling on his neck, embraced him closely, breathing out her passion with lamentations.ŗ
 384

 

 

Hom. 6, 12 (ed. Rossi-Taibbi, 41Ŕ42): 

Ὡξ δὲ ηξ πφθδξ ηξ πυθεςξ ἔλς ἐβέκμκημ, 

ημῦ πθήεμοξ ἐθεπμιέκμο ηῆ ἐηθμνᾶ, 

ιαηνυεεκ Ἦδμῦζα ημὺξ ηὸκ ηάθμκ ὀνφηημκηαξ, 

ἐκκαλὴο ἐπὶ ηὸκ ηνάααηημκ ἵεηαη· ηαὶ 

πενζποεεζα ηῶ πηχιαηζ ηαὶ ιέθεζζ ιέθδ ημξ 

ημῦ παζδὸξ ηὰ ἑαοηξ ζοκανιυζαζα, ἀπξὶμ 

εἴρεην θαὶ γνεξνῖο θαηεζπάδεην ζξήλνηο· 

Aethiopika, 7, 7, 5 (ed. Colonna, 378): 

Καηř ἴπκμξ βὰν ἐθεπμιέκδ ημῦ Καθαζίνζδμξ 

ηαὶ πυννςεεκ ἀκαβκςνίζαζα ηὸκ Θεαβέκδκ, 

ὀλὺ βάν ηζ πνὸξ ἐπίβκςζζκ ἐνςηζηκ ὄρζξ ηαὶ 

ηίκδια πμθθάηζξ ηαὶ ζπια ιυκμκ ηἂκ 

πυννςεεκ ᾖ ηἂκ ἐη κχηςκ ηξ ὁιμζυηδημξ ηὴκ 

θακηαζίακ πανέζηδζεκ, ὥζπεν μἮζηνδεεζα 

πὸ ὄρεςξ ἐκκαλὴο ἐπř αηὸκ ἵεηαη θαὶ 

                                                                                                                                                                                           
slithering to attack, she entreated and flinched at every blow. Was there anything she did not say, anything she did 

not do to spur them to victory? She collected the jets of their blood; she scooped up the battered remnants of their 

limbs; she kissed what was left of her children; she rallied one as she surrendered another (…)ŗ (trans. Martha 

Vinson, 79Ŕ80). 
381

 According to TLG the verb πενζηνφγς is attested in the corpus only 16 times and from the authors that have 

employed this verb only Gregory of Nazianzus and Theodore Studites (i.e. there are 7 occurences in the works of 

Studites) are relevant for a discussion on Philagathosř sources; noteworthy, an identical context is found only in the 

cited passage from Gregoryřs In Machabaeorum laudem. 
382

 Hom. 37 (ed. Zaccagni, 53, 3Ŕ8). 
383

 Hom. 3, 6 (ed. Rossi-Taibbi, 19): πεὶ βὰν μἯ πμκδνμὶ ὄθεηο ηῶ βέκεζ πακηὶ πξνζεξπχζαληεο ηαξ ηξ ἁιανηίαξ 

ἀιοπαξ ηὴκ θφζζκ ικ ἐεακάηςζακ, ημφημο πάνζκ πμδφεηαζ ηὸ ημῦ ὄθεςο ὁιμίςια ὁ Θεὸξ «ἐκ ὁιμζχιαηζ 

ζανηὸξ ἁιανηίαξ», ὥξ θδζζκ Παῦθμξ, βεκυιεκμξ ηαὶ μὕηςξ ἐθεοεενμῦηαζ ηξ ἁιανηίαξ ὁ ἄκενςπμξ δζὰ ημῦ 

πεθευκημξ ηὸ ηξ ἁιανηίαξ εἶδμξ ηαὶ βεκμιέκμο ηαεř ιξ ημὺξ πνὸξ ηὸκ ὄθζκ αημιμθήζακηαξ. Trans.: ―Since the 

wicked serpents creeping into the entire human kind through the bitings of sin brought death to our nature,  God  put 

on for this reason the likeness of the snake, becoming, as Paul said, Ŗin the likeness of sinful flesh [Romans 8:3];ŗ 

and so is man delivered from sin on account of [His] assuming the form of sin and by making Himself similar to us 

when we went willingly towards the serpent.ŗ 
384

 Heliodorus,  Aethiopika, 7, 7, 5 (ed. Colonna, 378). 
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«Σέηκμκ, θέβμοζα, ημζμῦηυξ ζμζ εάθαιμξ 

ἑημζιάγεηαζ; Σμζαφηδ ζμζ παζηὰξ 

ηαθθςπίγεηαζ;  

πεξηθῦζα ηνῦ αρέλνο
385

 ἀπξὶμ εἴρεην θαὶ 

ἐμήξηεην θαὶ γνεξνῖο ηζζζ θαηεζπάδεην 

ζξήλνηο.
386

 

 

Then, Philagathos through an ethopoiia enhances the intensity of the widowřs 

lamentation. As it is known, the rhetorical exercise of ethopoiia or the imitation of the character 

of a person aimed at describing internal psychological states, expressed through direct speech. 

But, for the widowřs imagined speech, Philagathos relies once again on Heliodorusř novel, 

precisely on Theagenesř wailing the death of Charikleia and on Procopius of Gazařs lost Monody 

for Antioch, a text which Philagathos used in the homily ŖOn the Massacre of the Holy 

Innocents,ŗ as we have seen. 

 

Hom. 6, 12 (ed. Rossi-Taibbi, 41 Ŕ 42): 

Οἴκνη, ζησπᾶο θαὶ ηὸ γιπθὺ ζηφκα θαηέζρε 

ζηγὴ θαὶ δφθνο πενζηέποηαζ ηαξ θαιπάζζ ηκ 

ὀθεαθικ. Καὶ ζὺ ιὲκ πὸ θίεμκ μἮηήζεζξ 

ηναπὺκ ηαὶ ζηυημξ ααεφ, ἐβὼ δὲ αθέρς ηὸκ 

ἣθζμκ; Ο ιὲκ μὖκ, μη ἔζηζκ εἮηυξ. Πξὸο ηῶ 

ζῶ ηάθῳ πήμνκαη ηὴλ θαιχβελ, θαὶ ηάρα 

κνη θαλήζῃ θαὶ ιαινῦληνο ἀθνχζνκαη, 

ιθθμκ δὲ ζοκηαθήζμιαί ζμζ, πμεμφιεκε, ηαὶ 

ημξ ζμξ κεανμξ ὀζηέμζξ ζάνηεξ βδναζαὶ 

ζοκηαηήζμκηαζ». 

Aethiopika, 2, 4, 3 (ed. Colonna, 122): 

Οἴκνη, ζησπᾷο θαὶ ηὸ ιακηζηὸκ ἐηεκμ ηαὶ 

εεδβυνμκ ζηφκα ζηγὴ θαηέρεη θαὶ δφθνο 

ηὴκ πονθυνμκ ηαὶ πάμξ ηὴκ ἐη ηκ 

ἀκαηηυνςκ ηαηείθδθεκ· ὀθεαθιμὶ δὲ 

ἀθεββεξ μἯ πάκηαξ ηῶ ηάθθεζ 

ηαηαζηνάρακηεξ, μὓξ μη εἶδεκ ὁ θμκεφζαξ, 

μἶδα ἀηνζαξ. Ἀθθř ὦ ηί ἄκ ζέ ηζξ ὀκμιάζεζε; 

κφιθδκ; ἀθθř ἀκφιθεοημξ·
387

 

 

Procopius of Gaza, Monodia per Antiochia, 1, 

16Ŕ21 (ed. Amato, 463): 

πξὸο ηῶ ζῶ ηάθῳ πήμνκαη ηὴλ παζηάδα, 

θαὶ ηάρα κνη θαλήζῃ θαὶ ιαινῦληνο 

ἀθνχζνκαη. ὅνα ιμὶ ηὸκ παηένα, ιθθμκ δὲ 

ηὸκ ζόκ, εἮ αμύθεζ, ηαὶ δάηνοζμκ, μἳ ἐπὶ ζὲ 

ιόκμκ ὁνκηεξ επ᾿ ἐζπάηῃ βήνᾳ ηὴκ ἐνδιίακ 

ιακεάκμοζζ.
388

 
 

                                                           
385

 Philagathos recalls again this Heliodorean passage in Hom. 37 (ed. Zaccagni, La πάξεξγνο ἀθήγεζηο, 52, 20Ŕ24 = 

Scorsus, Hom. 16, PG 132, coll. 361CŔD): πζηαπύκαζα μὖκ ηὴκ πμνείακ, πνώηδ ηῶ παηνὶ δοζηοπξ πακηᾶ θαὶ 

πεξηθῦζα ηνῦ αρέλνο ιεηřαἮδμῦξ ηαὶ πόεμο εενιμῦ θαηεζπάδεην, πανζζηδνίμοξ ἀθζεζα θςκάξ.  
386

 ŖChariclea followed close after Calasiris. The eye of a lover is quick as lightning in recognizing the object of its 

passion Ŕ a single gesture, the fold of garment, seen behind, or at a distance, is suficient to con※rm its conjectures. 

When she knew Theagenes afar off, transported at the long-wished-for sight, she ran frantically towards him, and, 

falling on his neck, embraced him closely, breathing out her passion with lamentations.ŗ (trans. mod. Rowland 

Smith, 155). 
387

 ŖAlas! you are silent; that mouth, formerly the interpreter of the will of heaven, is dumb, and darkness and 

destruction have overwhelmed the priestess of the gods. Those eyes glance no more whose lustre dazzled all 

beholders, whose brightness, if your murderer had met, he could not have executed his purpose; what shall I call 

you? Bride? But you were not married; wife? but the contract has been a fruitless one;ŗ (trans. mod. Rowland Smith, 

32Ŕ33). 
388

 ŖOn your grave I will fix my bridal chamber, and perhaps you would come forth to me, and I will hear you 

talking. Behold my father, or rather your own, if you wish, and bemoan them: having sight only for you in their 

extreme old age they learn solitudeŗ (trans. based on Pierre Maréchaux, 463). 
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The ethopoiia of the widow lamenting concludes with another unacknowledged citation 

from Gregory of Nyssařs own account of the episode. The passage selected is full of emotion: 

 

Hom. 6, 12 (ed. Rossi-Taibbi, 42): 

 

Οὕηςξ ἐπεηναβῴδεζ, ιὴ ἐπηζπεῦζαη 

ζοβπςνμῦζα ηνῦ λεθξνῦ ηὴλ θεδείαλ, ἀιι‘ 

ἐκθνξεῖζζαη ηνῦ πάζνπο γδημῦζα, ἐπὶ 

πιεῖζηνλ αηῶ ηνὺο ὀδπξκνὺο 

παξαηείλνπζα. 

Gregory of Nyssa, De opificio hominis, PG 

44, coll. 220, 20Ŕ27: 

Σί ημίκοκ πάζπεζκ εἮηὸξ ἤκ ἐπř αηῶ ηὴκ 

ιδηένα; μἯμκεὶ πονὶ ημξ ζπθάβπκμζξ 

ἐβηαηαθθέβεζεαζ, ὡξ πζηνξ ἐπř αηῶ 

παναηείκεζκ ηὸκ ενκμκ, πενζπθεημιέκδκ 

πνμηεζιέκῳ ηῶ πηχιαηζ, ὡξ κὴ ἂκ 

ἐπηζπεῦζαη ηῶ λεθξῶ ηὴλ θεδείαλ, ἀιι‘ 

ἐκθνξεῖζζαη ηνῦ πάζνπο, ἐπὶ πιεῖζηνλ 

αηῶ ηνὺο ὀδπξκνὺο παξαηείλνπζαλ·
389

 
 

Finally, we have noted before that Philagathosř appealed to Heliodorus Aethiopika for 

rendering the astonishment of the mother upon seeing the Resurrection of her son.
390

 The text is 

moulded after the scene of the novel which presents Charikleia embracing her wounded 

Theagenes Ŗas if she could yet scarcely believe of holding him in her arms.ŗ
391

 

A rhetorical lament is also included in hom. 11 probably preached at Rossano.
392

 The 

account of the lament over the death of Jairusř daughter is short. This is probably because the 

preacher had to accommodate a lengthy Gospel lection (Lc. 8:41Ŕ56) in this sermon. Philagathos 

writes:
393

 

 

Πνιιὰ ἐλ ὀιίγνηο ὁ εαββεθζζηὴξ πενζέθααε, ζξῆλνλ θάκαξ ηῶ δηεγήκαηη· 

ιμκμβεκήξ, θδζίκ, πνπεκ  παξ. ξᾷο ηὸ βάξνο ηῆο ζπκθνξᾶο, ὡο ἐλ ὀιίγνηο 

ὁ ιφγνο ηὸ πάζνο ἐμεηξαγῴδεζε; Τί γὰξ ἐκ ημφημζξ ἐδήθςζεκ; Οη ἤκ ἐηείκδξ 

εακμφζδξ εἮξ ἕηενμκ ημὺξ βμκεξ ἀπζδεκ παζδίμκ ηαὶ ζηζαζ ηὸ δάηνομκ· 

κνλνγελὴο γὰξ ὁ ηφθνο. Ἀθθὰ ηαὶ ηὸ δςδεηαεη ηὴκ παδα εἮπεκ αηὸ ηξ 

θζηίαξ ἐιθαίκεζ ηὸ πανζέζηαημκ, ὅηε ηὸκ ιέκαζμκ αἯ ηυναζ θακηάγμκηαζ ηαὶ 

κοιθίμκ ὡναμκ ηαὶ παζηάδα γακήιηνκ, πμθθαὶ δὲ ηαὶ πενὶ ηάθθμοξ ἐνίγμοζαζ ηῆ 

θοζζηῆ ὥνᾳ ηαὶ ημιιςηζηά ηζκα πνμζηζεέαζζκ, ὡξ ἂκ ημξ ὁνζζκ ὀθεεεκ ηαθαί. 

Σάπα πμο ηαὶ ικδζηνεξ ἐθμίηςκ πμθθμί, ηαὶ ἅιζθθα ἤκ ημφημζξ μη ἀβεκκήξ, ηίξ 

ἂκ πνμηνζεεὶξ βέκμζημ ηξ πανεέκμο ἀκήν. Καὶ πνμικήζηνζαζ ἀιμζααδὸκ 

εἮζζμῦζαζ, ηαὶ ἄθθδ ἄθθμκ κοιθίμκ ἐπὶ ιέβα ἐλαίνμοζα ηὸ ηδμξ ἐπέζπεοδεκ. 

Ἀθθὰ ηὰξ ἐπὶ ηῆ ηυνῃ ἐθπίδαξ  κυζμξ δζαδέπεηαζ, ἀπεζθμῦζα ηὸκ ιεηř ὀθίβμκ 

                                                           
389

 ŖWhat then, think you, were his motherřs sorrows for him? how would her heart be consumed as it were with a 

flame; how bitterly would she prolong her lament over him, embracing the corpse as it lay before her, lengthening 

out her mourning for him as far as possible, so as not to hasten the funeral of the dead, but to have her fill of 

sorrow!ŗ (Trans. H. A. Wilson in NPNF II/5, 570). 
390

 See the discussion at p. 136. 
391

 Heliodorus, Aethiopika 1, 2, 6 (ed. Colonna, 58). 
392

 Hom. 11 (ed. Rossi-Taibbi, 71Ŕ77). 
393

 Hom. 11, 3Ŕ4 (ed. Rossi-Taibbi, 72). 
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ἐζυιεκμκ εάκαημκ. Ἵεηαζ μὖκ ὁ παηὴν ηὰ ζπθάβπκα ηῶ πάεεζ θνοβυιεκμξ ηαὶ 

γεμφζῃ ηανδίᾳ πνμζάβςκ ηῶ ςηνζ ηὴκ δέδζζκ.
 394

 

 

The report is modelled on Gregory of Nyssařs exposition of the raising of the Widowřs son,
 395 

a 

text which Philagathos cited at length in the sermon ŖOn the Raising of the Son of the Widow.ŗ 

The preacher expands the habitual parallelism between wedding and funeral recommended in 

laments when the deceased is young. For the twelve years old maiden was at her Ŗthe most 

graceful time of life, when the girls are imagining the wedding song, the beautiful bridegroom, 

and the bridal chamber,ŗ Philagathos writes.  

When Jesus reached the ruler of the synagogueřs house, Luke reports, ŖNow all wept and 

mourned for herŗ (8:52). For describing their weeping, Philagathos recalls the same passage 

from Achilles Tatiusř novel on the ekphrasis of the storm,
396

 which he used for the Widowřs 

lament:
397

 

 

Therefore, the maiden has died, and those from the household were crying, as was 

fit, and they wept, and the lament was confused, tumultuous concourse of 

relatives, crying of the inmates, shrieking of women, wailing of men, all was full 

of lamentations and tears. For what reason did He drive out the others from the 

house, leading in only maidenřs parents and three disciples? 

 

μὖκ κέδθοξ ἐηεεκήηεζ, μἯ δὲ πενὶ ηὴκ μἮηίακ ἔηθαζμκ, ὡξ εἮηυξ, ηαὶ ἐηυπημκημ, θαὶ 

ζξῆλνο ἤλ ζπκκηγήο, ζοκδνμιὴ ζοββεκκ, θσθπηὸο μἮηεηκ, ὀινιπγκὸο 

                                                           
394

 ŖThe evangelist encompassed many things by few words, weaving lamentation into the story.  The maiden, it 

says, was the only child. Do you see the weight of the misfortune, how the text recounted in a few words the tragedy 

of her suffering? What does it reveal by these words? As she was dying, the parents did not have [where] to look to 

another child and to stop weeping; for she was their only child; yet by saying that the maiden was twelve years old 

the account indicates the most graceful time of life, when the girls are imagining the wedding song, and beautiful 

bridegroom and bridal chamber; and many [of them] contending over beauty add to their natural glamor certain 

embellishments, so that they would be seen beautiful by those beholding [them]. Perhaps many suitors were 

frequenting them, and there was among them a candid contest for marriage as who would be selected the husband of 

the virgin. In addition, women attending to the wedding followed in succession whereas another [bride] exalting 

intensely another bridegroom was urging on the marriage. But the sickness prevailed over the hopes for the maiden 

threatening nearly of bringing her death. Then, the father parching his entrails in this suffering hastens and brings 

with a blazing heart the supplication to the Saviour.ŗ 
395

 Cf. Gregory of Nyssa, De opificio hominis, PG 44, coll. 217Ŕ220: Παξ ἤκ ἐκ ηαφηῃ κνλνγελὴο πήνᾳ ηζκὶ, μηέηζ 

ημζμῦημξ παξ, μἷμξ ἐκ ιεζναηίμζξ εἶκαζ, ἀθθř ἢδδ ἐη παίδςκ εἮξ ἄκδναξ ηεθκ. Νεακίακ αηὸκ ὀκμιάγεζ ὁ θυβμξ· 

πνιιὰ δη‘ ὀιίγσλ δζδβεηαζ  Ἧζημνία· ζξῆλνο ἄκηζηνφξ ἐζηζ ηὸ δηήγεκα. Υήνα, θδζὶκ, ἤκ ημῦ ηεεκδηυημξ  ιήηδν. 

ξᾷο ηὸ βάξνο ηῆο ζπκθνξᾶο, πο ἐλ ὀιίγῳ ηὸ πάζνο ὁ ιφγνο ἐμεηξαγῴδεζε; Τί γάξ ἐζηζ ηὸ θεβυιεκμκ, ὅηζ μη 

ἤκ αηῆ παζδμπμζίαξ ἐθπὶξ, ηὴκ ἐπὶ ηῶ ἐηθείπμκηζ ζοιθμνὰκ εεναπεφμοζα· ρήξα γὰξ  γπλή. Οη εἶπε πνὸξ ἕηενμκ 

ἀκηὶ ημῦ ηαημζπμιέκμο αθέπεζκ· κνλνγελὴο γὰξ ὁ ηφθνο. Ὅζμκ δὲ ηὸ ἐπὶ ημφηῳ ηαηὸκ, πακηὶ ῥᾴδζμκ ζοκζδεκ ηῶ ιὴ 

ἀπελεκςιέκῳ ηξ θφζεςξ. Μυκμκ ἐκ ὠδζζκ ἐηεκμκ ἐβκχνζζε, ιυκμκ ηαξ εδθαξ ἐηζεδκήζαημ· ιυκμξ αηῆ θαζδνὰκ 

ἐπμίεζ ηὴκ ηνάπεγακ· 
396

 Achilles Tatius, Leucippe and Clitophon, 3, 2, 8: ἤκ μὖκ ἀκέιςκ ιάπδ ηαὶ ηοιάηςκ· ιεξ δὲ μη δοκάιεεα 

ηαηὰ πώνακ ιέκεζκ πὸ ημῦ ηξ κδὸξ ζεζζιμῦ. ζπκκηγὴο δὲ πάκηςκ ἐβίκεημ αμή· ἐννυπεεζ ηὸ ηῦια, ἐπάθθαγε ηὸ 

πκεῦια, ὀινιπγκὸο γπλαηθλ, ἀιαιαγκὸο ἀλδξλ, ηεθεοζιὸξ καοηκ, πάληα ζξήλσλ θαὶ θσθπηλ ἀλάκεζηα. 

ŖIt was a fight between wind and water: we could never keep still in one spot owing to the shocks imparted to the 

vessel. A confused noise of all kinds aroseŕroaring of waves, whistling of wind, shrieking of women, shouting of 

men, the calling of the sailorsř orders; all was full of wailing and lamentationŗ (trans. Gaselee, Loeb 45, 139). 
397

 Hom. 11, 13 (ed. Rossi-Taibbi, 75). 
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γπλαηθλ, νἰκσγὴ ἀλδξλ, πάληα ζξήλσλ θαὶ δαθξχσλ ἀλάκεζηα. Γζὰ ηί δὲ 

ημὺξ ἄθθμοξ ἐηααθὼκ ηξ μἮηίαξ, ιυκμοξ εἮζάβεζ ημὺξ βμκεξ ηξ παζδὸξ ηαὶ ημὺξ 

ηνεξ ιαεδηάξ; 
 

The plurality of contexts which Philagathos simultaneously employs illustrates the 

refinement of the composition. The recurrent passages from Achilles Tatius
398

 and Gregory of 

Nyssa
399

 which surface in different homilies point to Philagathosř florilegic technique that 

parcels sources into thematic clusters. For the homilist amassed vignettes on sorrow and despair, 

most prominently from the works of Gregory of Nyssa and the novels of Achilles Tatius and 

Heliodorus for reaching the emotional intensity of the events recounted. 

  

                                                           
398

 Besides the two instances analyzed in this section, the same passage from Leucippe and Clitophon describing the 

storm is adapted in Hom. 10, 5Ŕ6 (ed. Rossi-Taibbi, 68Ŕ69) to the miracle of Christ calming the furious storm 

suddenly arised when Jesus and his disciples were crossing the Sea of Galilee in a boat (Mark 4: 35Ŕ41); see for this, 

Part II. 7.  Ekphrasis of Storms in the Homilies,ŗ 143Ŕ148. 
399

 There are numerous instances when the same passages from Gregory of Nyssařs works are transposed in different 

homilies; besides the quotation from De opificio hominis from Hom. 6 and 11 analyzed above, the same passage 

from Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, coll 1204 employed by Philagathos in Hom. 6, 7 

(ed. Rossi-Taibbi, 39) is extensively used in Hom. 64 (ed. Scorsus, PG 132, coll. 825A). 

C
E

U
eT

D
C

ol
le

ct
io

n



108 
 

2. Ekphrasis in the Homilies 

 

A distinctive mark of Philagathosř homiletic corpus is their ekphrastic mode.
400

 The 

South Italian preacher lingers on descriptions of mourning, lamentation, madness, dancing, 

images of despair or arousal of desire, falling into temptation and a vivid description of a man 

devoured by rage, a visual illustration of pleasure or an account of a storm at sea.  

Ekphrasis was one of the compositional exercises, which a Byzantine student would first 

encounter in the Progymnasmata, a series of progressive exercises designed to train skills of 

argumentation and exposition in the early years of rhetorical education.
401

 Four versions of these 

introductory exercises were accessible to the Byzantine rhetorician, the exercises of Aelius 

Theon, of Nicolaus the Sophist, of Aphthonios and the exercises attributed to Hermogenes. Yet, 

the preliminary exercises of Aphthonios from the fourth century were the more widely used.
402

 

The composition of an ekphrasis was one of the more advanced exercises after narrative, 

commonplace, refutation/confirmation, encomium, synkrisis and ethopoiia. Aphthonios defines 

ekphrasis in line with entire Roman Greek rhetorical tradition as Ŗdescriptive language, bringing 

what is shown vividly before the eyesŗ (Ŕ Ἔηθναζίξ ἐζηζ θόβμξ πενζδβδιαηζηὸξ πř ὄρζκ ἄβςκ 

ἐκανβξ ηὸ δδθμύιεκμκ).
403

 As Ruth Webb explained, ekphrasis is thought of expressing a 

similar function with visual art: Ŗit is a vivid visual passage describing the subject so clearly that 

anyone hearing the words would seem to see it.ŗ
404

 Ekphrasis could be applied to any subject: 

Ŗto persons and things, occasions and places, dumb animals and, in addition, growing things: 

persons, as Homer does, ŖHe was round shouldered, dark skinned, woolly hairedŗ; to cities, 

battles or seasons.
405

  

The specificity of ekphrasis over the other compositional exercises is represented by the 

quality of language and its effect on the listener embodied in the concept of Řvividnessř or 

enargeia (ἐκάνβεζα). Enargeia represents the appeal to the audienceřs imagination through 

descriptive discourse which makes the audience feel present at the events described. It is thus 

constitutive to the function of enargeia to arouse the emotions belonging to the events 

described.
406

 Nikolaos the Sophist commenting on the definition of ekphrasis explained that by 

Řvividnessř (enargeia) ekphrasis Ŗdiffers most from narration (δζήβδζζξ); the latter gives a plain 

                                                           
400

 For the aspects involved in assessing innovation and originality in Byzantine sermons see Mary Cunningham, 

ŖInnovation or Mimesis in Byzantine Sermons?ŗ in Originality in Byzantine Literature, Art and Music, ed. A. R. 

Littlewood (Oxford: Oxbow Books, 1995), 67Ŕ80. 
401

 The theory of language and of visual representation underlying ekphrasis has been the object of Ruth Webbřs 

pioneering studies; ŖŘTo Understand Ultimate Things and Enter Secret Placesř: Ekphrasis and Art in Byzantium,ŗ 

Art History 14 (1991): 1Ŕ18; ead., ŖThe Aesthetics of Sacred Space: Narrative, Metaphor, and Motion in 

ŘEkphraseisř of Church Buildings,ŗ DOP 53 (1999): 59Ŕ74; ead., Ekphrasis, Imagination and Persuasion in Ancient 

Rhetorical Theory and Practice (Farnham: Ashgate, 2009). 
402

 The treatises are accessible in the excellent translation of George A. Kennedy, Progymnasmata Greek Textbooks 

of Prose Composition and Rhetoric (Atlanta: Society of Biblical Literature, 2003). 
403

 Aphthonios, The Preliminary Exercises, Ekphrasis, ed. Rabe, 36, 22Ŕ23 (trans. Kennedy, Progymnasmata, 117).  
404

 Webb, ŖŘTo Understand Ultimate Things and Enter Secret Placesř: Ekphrasis and Art in Byzantium,ŗ 5Ŕ6. 
405

 Aphthonios, The Preliminary Exercises, Ekphrasis, ed. Rabe, 37, 1Ŕ12 (trans. Kennedy, Progymnasmata, 117). 
406

 For the concept of enargeia see Webb, Ekphrasis, Imagination and Persuasion, 87Ŕ106; for the Byzantine 

understanding of the term see Stratis Papaioannou, ŖByzantime Enargeia and Theories of Representation,ŗ 

Byzantinoslavica 3 (2011), 48Ŕ60. 
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exposition of actions, the former tries to make the hearers into spectators.ŗ
407

 In a explicit 

manner, the rhetorician illustrates the effect of vividness with an example inspired from 

Thucydides: Ŗit belongs to a narration to say ŘThe Athenians and Peloponnesians fought a war,ŗ 

and to ekphrasis to say that each side made this and that preparation and used this manner of 

arms.ŗ
408

 

The Byzantine commentators remarked that ekphrasis provided training for the elaborate 

narration. In the Anonymus scholia to Aphthonios, the rhetor is reminded that Ŗthere being three 

types of diegesis, simple (haplous), confirmatory (enkataskeuos) and elaborate (endiaskeuos), 

[the exercise of] diegema gives us practice in the first two, while ekphrasis gives us practice in 

the elaborate type.
ŗ409

 For ekphrasis befitted the depiction of variagated Ŗevents as for example, 

descriptions of war, peace, a storm, famine, plague, an earthquake.ŗ
410

 Indeed, in the handbook 

On Invention, attributed to Hermogenes, it is recommented that Ŗif the facts are few and rather 

clear (θαζδνμηένα) we shall use the highly developed manner (ηῶ ἐκδζαζηεύῳ ηνόπῳ), not 

sparing any of the supports from the manner of treatment.ŗ
411

 As an example of Ŗhighly 

developedř narration is cited a passage from Demosthenes, On the False Embassy: ŖAn awful 

sight, men of Athens, and piteous. For when recently we were on our way to Delphi, we could 

not help seeing it all Ŕ houses razed to the ground, walls dismantled, the land destitute of men in 

their prime, only a few weak women and mere boys and miserable old men.ŗ
412

 

 

In what follows we address the contexts of ekphrasis in the Homilies focussing on the 

rhetorical models that informed them. We proceed with addressing Philagathosř use of ekphrasis 

for describing works of art and buildings. Then we look at the other subjects of descriptions from 

the sermons (i.e. Salomeřs licentious dancing, the ekphrasis of a sleeping deacon, of a man 

enraged or of a storm). 

 

2.1. Descriptions of Works of Art: the Ekphrasis of the Cappella Palatina 

 

Philagathosř ekphrasis of the Cappella Palatina is among the few substantial architectural 

descriptions preserved from the Byzantine period.
413

 The description attracted the interest of the 

                                                           
407

 Nikolaos, Progymnasmata, 68, 9Ŕ10, ed. H. Rabe (trans. Kennedy, Progymnasmata, 166). 
408

 Nikolaos, Progymnasmata, 69, 1Ŕ3, ed. H. Rabe (trans. Kennedy, Progymnasmata, 167). 
409

 Anonymus scholia to Aphthonios, in C. Walz, Rhetores graeci, 2, 55, 8Ŕ16 (trans. in Webb, Ekphrasis, 

Imagination and Persuasion, 207); John Doxapatres, Homiliae in Aphthonii Progymnasmata, in Walz, Rhetores 

graeci, 2, 509, 5Ŕ9.  
410

 Aelius Theon, Exercises, Ekphrasis, ed. Rabe, 118, 22Ŕ23 (trans. Kennedy, Progymnasmata, 45); Hermogenes, 

The Preliminary Exercises, Ekphrasis, ed. Rabe, 22, 17Ŕ19 (trans. Kennedy, Progymnasmata, 86). 
411

 Hermogenes, On Invention, 2, 7 ed. H. Rabe, 123 (trans. Kennedy, Invention and Method. Two Rhetorical 

Treatises from the Hermogenic Corpus, Atlanta: Society for Biblical Literature, 2005, 57). 
412

 Hermogenes, On Invention, 2, 7 ed. H. Rabe, 124 (trans. Kennedy, Invention and Method, 57). 
413

 Other Late-antique and Byzantine ekphraseis of works of art include Paul the Silentiaryřs description of Hagia 

Sophia, Choricius of Gazařs ekphrasis of the mosaics St. Sergius in Gaza, Photiosř ekphrasis of the Pharos Church, 

Nikolaos Mesarites and Constantine of Rhodesř account of the Church of the Holy Apostles at Constantinople, 

Constantine Manassesř ekphrasis of a palace mosaic and of Creation, or Leo Choirosphaktesř ekphrasis of Leo VIřs 

bath, as to give a few examples; cf. Henry Maguire, ŖTruth and Convention in Byzantine Descriptions of Works of 

Art,ŗ DOP 28 (1974): 111Ŕ140;for Paul the Silentiaryřs exphrasis see Ruth Macrides and Paul Magdalino, ŖThe 
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modern scholarship mostly for its references to the architectural and decorative specifications 

and their relation with the chronology of the decoration of the Chapel.
414

 Besides examining the 

rhetorical models, which informed the composition the present analysis considers the ekphrasis 

within its panegyrical setting and relation to Norman ideology. The ekphrasis was an implicit 

praise of Rogerřs kingship. It is part of the prooimion (πνμμίιζμκ) of a sermon delivered in the 

royal chapel at the Feast of the Holy Apostles, Peter and Paul observed on 29 of June. The chapel 

itself was dedicated to St Peter, the patron from whom Roger received the kingdom as its 

foundation charter specified.
415

 Philagathos begins: 

 

[1.] I rejoice in you, O city, and in you divine shrine of kings, for people 

of every age streamed into you today, as well as those esteemed for their 

condition, and such a great throng of priests who adorn the present feast. Of all 

these things God is foremost the cause, from whom proceeds and comes to pass 

everything that is good for men, and in second place the pious sovereign,
 
Saviour 

and gracious when he beholds his subjects, for he reserves his rage for foes.
416

 He 

after having provided us many and great benefactions, and after having surpassed 

all his contemporaries and predecessors alike by piety and greatness of spirit as 

much as the rays of the sun eclipse the shining of the stars, and yet one thing, this 

here, placed the sign of his truly royal and great character, this most delightful 

temple of the Holy Apostles, which he built in his palaces as foundation and 

bulwark, greatest beyond compare, fairest and most magnificent of its newly-

created beauty, glittering with light, blazing with gold, shining brightly with 

mosaics and blooming with pictures;
 
which anyone yet having seen it many times 

if he turns again to see it, becomes filled with wonder and astonishment as if he 

would just behold it for the first time as he wanders with his sight all over.  

[2.] The ceiling is truly an insatiable sight to contemplate and a miracle to 

see and to hear speaking therein; embellished with the finest carvings in the form 

of little baskets, and gleaming from every side with gold it imitates the sky, when 

the serene night air shines all around with the choir of stars. The columns, then, 

which sustain most magnificent vaults, lift up the ceiling to an incredible height. 

                                                                                                                                                                                           
Architecture of Ekphrasis: Construction and Context in Paul the Silentiaryřs Poem on Hagia Sophia,ŗ BMGS 12 

(1988): 47Ŕ82; see also Paul Magdalino, ŖIn Search of the Byzantine Courtier: Leo Choirosphaktes and Constantine 

Manasses,ŗ in Byzantine Court Culture from 829–1204, ed. Henry Maguire (Washington: Dumbarton Oaks 

Research Library and Collection, 2004), 141Ŕ166; for Nikolaos Mesaritesř ekphrasis see G. Downey, ŖNikolaos 

Mesarites, Description of the Church of the Holy Apostles at Constantinople,ŗ Transactions of the American 

Philosophical Society 47 (1957): 857-924; Nektarios Zarras, ŖA Gem of Artistic Ekphrasis: Nicholas Mesaritesř 

Description of the Mosaics in the Church of the Holy Apostles at Constantinople,ŗ in Byzantium, 1180-1204: ‗The 

Sad Quarter of a Century‘? ed. Alicia Simpson (Athens, National Hellenic Research Foundation: 2015), 261Ŕ282; 

see also Beatrice Daskas, ŖNikolaos Mesarites, Description of the Church of the Holy Apostles at Constantinople. 

New Critical Perspectives,ŗ Parekbolai 6 (2016) 79Ŕ102. 
414

 Ernst Kitzinger ŖThe Date of Philagathosř Homily for the Feast of Sts. Peter and Paulŗ, in Byzantino-Sicula II. 

Miscellaneo di scritti in memoria di Giuseppe Rossi Taibbi, (Palermo: Istituto Siciliano di Studi Bizantini e 

Neoellenici, 1975), 301Ŕ306; W. Tronzo, The Cultures of his Kingdom (Princeton: Princeton University Press, 

1997), 15. 
415

 Cf. Donald Matthew, The Norman Kingdom of Sicily (Cambridge: Cambridge University Press, 1992), 200. 
416

 This type of characterization that inspired both fear and kindness was applied by Byzantine eulogists to imperial 

characters; for instance, observe Ana Comnenařs description of Alexios: ŖHis dark eyebrows were curved, and 

beneath them the gaze of his eyes was both terrible and kindŗ (The Alexiad, III.3.2 trans. E. R. A. Sewter, 132). 

C
E

U
eT

D
C

ol
le

ct
io

n



111 
 

Yet, the most sacred pavement of the temple is truly like a spring meadow for 

being beautified with variegated pieces of marble as it had been adorned by 

flowers, except for the fact that flowers wither and change, while this meadow is 

unfading and eternal because preserves in itself an everlasting spring. Then, 

marbles of various colors cover all around every wall, whereas a small golden 

pebble adorns their superior part, yet only to the extent that the chorus of holy 

images does not enwrap [the surface]. As for the place [devoted to the 

celebration] of the ineffable mysteries, a panel of marbles encloses the space 

ordained for priests; herein one may both find restfulness and stand secure, yet to 

delight the vision with a spectacular sight. Besides, this [shelter] stands as an 

encumbrance, supposing that a reckless and unholy person would be eager to 

transgress into the innermost precincts. 

[3.] Then the holy altar, which glitters with flashings from silver and gold, 

bedazzles the spectator. As for the other sublime things let them be honoured by 

silence. The entire shrine itself gently joins the chanters in singing the divine 

hymns, just like the caverns when the sound comes back again by repercussion. 

Furthermore, a great number of tapestries hang suspended [on the walls], whose 

cloth was woven from threads of silk intertwined with strands of gold and with 

other different colours, which the Phoenicians have embroidered with a truly 

marvellous and sophisticated skill. Clusters of lanterns, so to speak, competing 

with each other illuminate the church with unceasing light, making the nights 

shining like days. Then, of the vessels of silver and gold ordained for the sacred 

rite what discourse could describe their beauty or tell their number? But time 

presses me to divert my discourse to the explanation of the divine Gospels. Well 

then, having reserved the particulars [i.e. of the building and its fittings] for the 

Feast of Dedication,
417

 let us listen to the holy sayings. 

                                                           
417

 The conclusion of the ekphrasis is considered critical for establishing the date of the sermon; the crux of the 

matter is the interpretation of the aorist ηαιζεφζακηεξ; Giuseppe Rossi-Taibbi, Filagato da Cerami, LV considers 

that it points to the sermon Philagathos preached before at the encaenia of the Chapel in 28 April 1140; 
 
Ernst 

Kitzinger does not interpret differently the aorist and translates the sentence in this way: ŖSince we have dealt with 

the particulars [scil. of the building and its fittings] on the feast of the dedication, let us listen to the holy sayingsŗ 

(trans. in ŖThe Date of Philagathosř Homily,ŗ
 
303); Scorsus, on the other hand, in the Latin translation that 

accompanied his editio princeps of Philagathosř sermons ascribes to ηαιζεφς its principal meaning as Ŗsaving up, 

reserving for future use,ŗ thus pointing to a future sermon to be delivered at the encaenia: ŖTherefore the things 

pertaining to the particulars [of the building and its fittings] that still remain to be said are saved up for the Feast of 

Dedication; let us now listen to the holy sayingsŗ Ŕ Itaque quae etiamnum supersunt dicenda singulatim reserventur 

ad festum Encaeniorum diem; ac nos interim sacra audiamus eloquia (Scorsus, Hom. 55, PG 132, 956A). We 

incline here to translate Ŗηαιζεφζακηεξŗ with Ŗhaving reserved,ŗ supported by Philagathosř frequent usage of 

Ŗηαιζεφςŗ in similar structures with the same meaning; see for instance Hom. 20, 9 (ed. Rossi-Taibbi, 134); this 

translation does not upset the dating of the sermon late into Rogerřs reign, but rather renders unlikely the early 

dating because if the encaenia mentioned in the text concerns the Feast of Dedication celebrated on April 1140, then 

the sermon must have been delivered in June 1139, which is an early date for envisaging the decorations alluded in 

the sermon to have been set into place.
 
Furthermore,

 
another argument for this interpretation may be derived from 

the organizing principle in ekphraseis as a discursive journey that Řleads around the listenerř (θυβμξ πενζδβδιαηζηυξ) 

in a progression that starts from the general while reserving the details of the decoration to the last; for instance, 

Constantine of Rhodes in his ekphrasis of the Church of the Holy Apostles in Constantinople pledges to refer in 

more detail to the figural decoration after he has dealt with the general architecture of the building. See for this Liz 

James (ed.), Constantine of Rhodes, On Constantinople and the Church of the Holy Apostles. With a new edition of 

the Greek text by Ioannes Vassis (Burlington: Ashgate, 2012); see also Ruth Webb, ŖThe Aesthetics of Sacred 
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[1.] πλήδνκαί ζνη, πόιηο, ηαὶ ζμί, εεε ηκ ἀκαηηυνςκ καέ, πάζδξ ἐπί ζε 

ζήιενμκ θζηίαξ ποεείζδξ, ηαὶ ηκ ὅζμζ ηὴκ ηφπδκ ἐπίδμλμζ, Ἧενέςκ ηε ημζμφηςκ 

ηὴκ πανμῦζακ ικ ἐπζημζιμφκηςκ πακήβονζκ. Σμφηςκ δὲ πάκηςκ αἴηζμξ ηὰ ιὲκ 

πνηα Θευξ, πανř μὗ πκ ὅ ηζ πνδζηὸκ ημξ ἀκενχπμζξ πνμθεε ηαὶ βίκεηαζ, 

δεφηενμκ δὲ ααζζθεὺξ εζεαήξ, ζςηήν, ειεκήξ, ὅηε ημὺξ πδηυμοξ ὁνᾶ· ημξ βὰν 

πμθειίμζξ ηὸκ εοιὸκ ηαιζεφεηαζ. Ὃξ δὴ πμθθκ ηαὶ ιεβάθςκ ἀβαεκ βεκυιεκμξ 

ικ πανμπεφξ, εζεαείᾳ ηε ηαὶ ιεβαθμθνμζφκῃ πάκηαξ κζηήζαξ ημὺξ κῦκ ηαὶ 

ημὺξ ἔιπνμζεεκ, ὅζμκ ηὰξ ηκ ἀζηένςκ ἀβθαΐαξ ηὰ θζαηὰ ζεθαβίζιαηα, ἓκ ηαὶ 

ημῦημ πνμζέεδηε βκχνζζια ηξ ἐηείκμο ααζζθζηξ ὄκηςξ ηαὶ ιεβάθδξ ροπξ, ηὸκ 

ηενπκυηαημκ ημῦημκ ηκ ηδνφηςκ καυκ· ὃκ ηαεάπεν ηνδπδα ηαὶ ἀζθάθεζακ ἐκ 

ημξ ἀκαηηυνμζξ ἐδείιαημ, κέγηζηόλ ηε θαὶ θάιιηζηνλ θαὶ θάιιεη θαηλνηέξῳ 

δζαπνεπέζηαημκ ηαὶ θσηὶ θαηδξόηαηνλ θαὶ ρξπζῶ δηαπγέζηαηνλ ηαὶ ρδθζζ 

ζηζθπκυηαημκ θαὶ γξαθαῖο ἀλζεξόηαηνλ. Ὅκ ηζξ Ἦδὼκ πμθθάηζξ, ηαὶ πάθζκ Ἦδχκ, ὡξ 

κῦκ αηῶ πνημκ θακέκηα εαοιάγεζ ηαὶ ηέεδπε, πακηαπμῦ ηῆ εέᾳ πθακχιεκμξ.  

[2.]  ιὲκ βὰν ὄνμθμξ ἄπθδζηυξ ἐζηζ εέᾳ ηαὶ εαῦια Ἦδεκ ηαὶ ἀημῦζαζ, βθοθαξ 

ηζζζ θεπημηέναζξ εἮξ ηαθαείζηςκ ζπια πμζηζθθμιέκαζξ ὡνασγυιεκμξ, ηαὶ 

πακηαπυεεκ ηῶ πνοζῶ πενζαζηνάπηςκ ιζιεηαζ ηὸκ μνακυκ, ὅηε ηαεανᾶ αἮενίᾳ 

ηῶ ηλ ἀζηέξσλ πμνῶ πεξηιάκπεηαη· ηίμκεξ δὲ ηάθθζζηα ηὰξ ἄκηοβαξ 

ἐπενείδμοζαζ, εἮξ ἀιήπακμκ ὕρμξ ηὸκ ὄνμθμκ αἴνμοζζ. Σμῦ δὲ καμῦ ηὸ ἁβζχηαημκ 

δάπεδμκ ἀηεπκξ ἐαξηλῶ ιεηκλη πανείηαζηαζ πμζηίθῃ ιανιάνςκ ρδθδζ, ὡξ 

ἄκεεζζ ηαεςνασγυιεκμκ, πιὴλ παξ‘ ὅζνλ ηὰ ιὲκ ἄκεδ καξαίλεηαη θαὶ ἀιιάηηεηαη, ὁ 

δὲ ιεηκὼλ νὗηνο ἀκάξαληνο θαὶ ἀΐδηνο, ηδνκ ἐθř ἑαπηῶ ηὸ ἔαξ ἀζάλαηνλ. Πξ δὲ 

ημπμξ πμζηζθίᾳ ιανιάνςκ πενζηαθφπηεηαζ· ηὰ δὲ ημφηςκ ἀκςηένς πνοζ 

ηαθφπηεζ ρδθίξ, ὅζα ιὴ ζοκείθδθεκ ὁ ηκ ζεπηκ εἮηυκςκ πμνυξ. Σὸ δὲ ηξ 

ἀννήημο ηεθεηξ πςνίμκ καξκάξσλ ζώξαμ ημξ Ἧενεῦζζ πενζηθείεζ ηὸκ πνμκ, ἐθř 

ὧκ ἔζηζκ ἐπακαπαφεζεαί ηε ηαὶ ιεηř ἀζθαθείαξ ἑζηάκαζ ηαὶ ηένπεζκ ηῆ εέᾳ ηὴκ 

ὄρζκ. Κώιπκα δὲ ηνῦην ηλ, εἴ ηηο πξνπεηὴο ηαὶ ἀκίενμξ εἴζς ηκ ἀδφηςκ 

ὑπεξβῆλαη θηινλεηθείε.  

[3.] ἧ δὲ εεία ηνάπεγα, ηαξ ἐλ ἀνβφνμο ηαὶ πνοζμῦ ιανιανοβαξ 

ἀπαζηνάπημοζα, ηαηαπθήηηεζ ηὸκ εεαηήκ. Σὰ δὲ θμζπὰ ηαφηδξ ηζιάζες ζζβῆ.  

καὸξ δὲ ἅπαξ ημξ ᾄδμοζζ ημὺξ εείμοξ ὕικμοξ, ὥζπεξ ηὰ ἄληξα, ἠξέκα ζπλεπερεῖ, 

ηῆο θσλῆο ἐπαληνύζεο πξὸο ἑαπηὴλ θαηὰ ηὸ ἀληίηππνλ. Παναπεηαζιάηςκ δὲ 

πθεμξ ᾐχνδηαζ, μἷξ ηὴκ ιὲκ ὕθδκ κήιαηα πανέζπε ζδνκ, ζοκοθακεέκηα πνοζῶ 

ηαὶ δζαθυνμζξ ααθαξ, ηὴκ δř ἐνβαζίακ μἯ Φμίκζηεξ εαοιαζηῆ ηζκζ ηαὶ πενζένβῳ 

ηέπκῃ πμζηίθακηεξ. Ποηκμὶ δὲ θαιπηνεξ πνὸξ ἑαοημφξ, ὡξ εἮπεκ, ἁιζθθχιεκμζ 

ηὸκ καὸκ δᾳδμοπμῦζζ ηῆ ἀημζιήηῳ θοπκμηαΐᾳ, ἶζα ηαξ ιέναζξ ηὰξ κφηηαξ 

θςηίγμκηεξ. Σκ δř ἐη πνοζμῦ ηαὶ ἀνβφνμο ζηεοκ, ὅζα πνὸξ πδνεζίακ ηξ 

Ἧενξ ηεθεηξ, ηίξ ἂκ ηὸ πθεμξ ἠ ηὸ ηάθθμξ ἐλείπμζ θυβμξ; Ἀθθř ὁ ηαζνὸξ 

ηαηεπείβεζ ιεεέθηςκ ηὸκ θυβμκ εἮξ ηὴκ ηκ εείςκ Δαββεθίςκ ἐλήβδζζκ. Σὰ βμῦκ 

                                                                                                                                                                                           
Space: Narrative, Metaphor, and Motion in ŘEkphraseisř of Church Buildings,ŗ 67; a similar progression is 

evidenced in Procopius and Paul the Silentiatyřs ekphraseis of Hagia Sophia, first referring to the architecture, then 

the surface decoration, then the fixed furnishings, then the movable furnishings; see for this Ruth Macrides and Paul 

Magdalino, ŖThe Architecture of Ekphrasis: Construction and Context in Paul the Silentiaryřs Poem on Hagia 

Sophia,ŗ BMGS 12 (1988): 58. 
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ηαηὰ ιένμξ ἐκ ηῆ ηκ ἐβηαζκίςκ ἑμνηῆ ηαιζεφζακηεξ, ηκ Ἧενκ θμβίςκ 

ἀημφζςιεκ. 

 

The description is set within a panegyric framework devoted to Roger II (1130Ŕ54), Ŗthe 

pious basileus and Saviour who surpassed all his contemporaries and predecessors alike by piety 

and greatness of spirit as much as the rays of the sun eclipse the shining of the stars.ŗ The term 

basileus applied to the Norman king carries ideological underpinnings, for it is otherwise well-

known that Roger represented himself clad in the garb of the Byzantine emperor being crowned 

by Christ in the narthex of George of Antiochřs church of St. Maryřs of the Admiral, or that he 

used porphyry for the royal tombs, only for emphasizing a conception of sovereignty that 

claimed the same standing with the Byzantine emperor.
418

 

Then, the metaphors Philagathos employed are reminiscent of formulations from the 

royal charters. The king shining like the sun echoes closely the arenga (preamble) to the Greek 

charter, issued in 1122, for the abbey of St. Mary of the Patir at Rossano in Calabria. For it says: 

Ŗas the rising sun shines its rays over everything, and lights and warms all those both near and 

far, so in the same way can I illuminate renowned piety and display it like a shining sun.ŗ
419

 

Then, the celebration of the building as the culmination of Rogerřs kingship, which Ŗplaced the 

sign of his truly royal and great characterŗ mirrors the remarks made in the royal charter of 

foundation issued for the Chapel. For the charter acknowledged that the monument marked the 

Ŗrestorationŗ of kingship in Sicily, since Ŗthe kingdom which was for a long time in abeyance 

has through the Redeemerřs benevolence been fully restored to its original state, honourably 

promoted and exalted.ŗ
420

 Unambiguously, Philagathos propagates the Norman royal propaganda 

when he names the chapel Ŗdivine shrine of kings.ŗ For the theory of restitutio regni applied to 

the newly established kingdom precisely credited Palermo as the seat of kings, capital and 

metropolis.
421

  

Among the rhetorical models invoked for Philagathosř ekphrasis were Choricius of 

Gazařs Laudatio Marciani and Paul the Silentiaryřs ekphrasis of Hagia Sophia.
422

 

Notwithstanding, precise textual references to these texts cannot be pinned down in Philagathosř 

sermon. Instead, the preacher draws on Procopius of Gazařs Descriptio horologii and Lucianřs 

De domo, as Nunzio Bianchi and Eugenio Amato have first indicated.
423

 

The ekphrasis opens with spelling out the overall beauty of the shrine. The alliterative 

and hyperbolic statements are literally taken from the opening lines of Lucianřs De domo, a 

                                                           
418

 Cf. Josef Deér, The Dynastic Porphyry Tombs of the Norman Period in Sicily (Cambridge MA: Harvard 

University Press, 1959), 24Ŕ45. 
419

 Quoted by Houben, Roger II of Sicily. A Ruler between East and West (Cambridge: Cambridge University Press, 

2002), 50; this charter is now lost, but it survives in a sixteenth-century Italian translation. 
420

 The translation is taken from H. Houben, Roger II of Sicily, 55. 
421

 Hélène Wieruszowski, ŖRoger II of Sicily, Rex-Tyrannus, in Twelfth Century Political Thought,ŗ Speculum 38 

(1963): 51Ŕ52. 
422

 Maria Fobelli, ŖLřekphrasis di Filagato da Cerami sulla Cappella Palatina e il suo modello,ŗ Medioevo: i modelli, 

ed. A. C. Quintavalle (Milan: Electa, 2002), 267Ŕ75. 
423

 N. Bianchi, ŖFilagato da Cerami lettore del De domo ovvero Luciano in Italia meridionale,ŗ in La tradizione, 39Ŕ

52; E. Amato, ŖProcopio di Gaza modello dellřEkphrasis di Filagato da Cerami sulla Cappella Palatina di Palermo,ŗ 

Byz 82 (2012): 7Ŕ8. 
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speech that addressed the problems which confronted the orator when performing in magnificent 

places. It mainly addresses the idea of achieving sight through words.  

 

Hom. 27, 1 (ed. Rossi-Taibbi, 174): 

ὃκ ηαεάπεν ηνδπδα ηαὶ ἀζθάθεζακ ἐκ ημξ 

ἀκαηηυνμζξ ἐδείιαημ, κέγηζηφλ ηε θαὶ 

θάιιηζηνλ θαὶ θάιιεη ηαζκμηένῳ 

δζαπνεπέζηαημκ θαὶ θσηὶ θαηδξφηαηνλ θαὶ 

ρξπζῶ δζαοβέζηαημκ ηαὶ ρδθζζ 

ζηηιπλφηαηνλ θαὶ γξαθαῖο ἀλζεξφηαηνλ. 

Ὅκ ηηο ἰδὼλ πμθθάηζξ, ηαὶ πάθζκ Ἦδχκ, ὡξ κῦκ 

αηῶ πνημκ θακέκηα εαοιάγεζ ηαὶ ηέεδπε, 

πακηαπμῦ ηῆ εέᾳ πθακχιεκμξ. 

 

 

Lucian, De domo (ed. Bompaire, 1, 6-11): 

μἶημκ δέ ηηο ἰδὼλ ιεβέεεζ κέγηζηνλ θαὶ 

θάιιεη θάιιηζηνλ θαὶ θσηὶ θαηδξφηαηνλ 

θαὶ ρξπζῶ ζηηιπλφηαηνλ θαὶ γξαθαῖο 

ἀλζεξφηαηνλ μη ἂκ ἐπζεοιήζεζε θυβμοξ ἐκ 

αηῶ δζαεέζεαζ, εἮ ηφπμζ πενὶ ημφημοξ 

δζαηνίαςκ, ηαὶ ἐκεοδμηζιζαζ ηαὶ 

ἐθθαιπνύκαζεαζ ηαὶ αμξ ἐιπθζαζ ηαὶ ὡξ 

ἔκζ ιάθζζηα ηαὶ αηὸξ ιένμξ ημῦ ηάθθμοξ 

αημῦ βεκέζεαζ, ἀθθὰ πενζζημπήζαξ ἀηνζαξ 

ηαὶ εαοιάζαξ ιόκμκ ἄπεζζζ ηςθὸκ αηὸκ ηαὶ 

ἄθμβμκ ηαηαθζπώκ, ιήηε πνμζεζπὼκ ιήηε 

πνμζμιζθήζαξ, ὥζπεν ηζξ ἄκαοδμξ ἠ θεόκῳ 

ζζςπκ ἐβκςηώξ;
424

 

 

These grandiloquent statements correspond to the standard ekphrastic aporia on the 

impact of physical sight and its representation into words.
425

 The same idea of novel beauty is 

expressed for instance in Michael Rhetorřs description of Hagia Sophia portrayed as an Ŗeternal 

novelty of wonder, which remains unaltered even for those who frequently visit the Church.ŗ
426

 

Philagathosř astonishment in front of the insatiable beauty of the Chapel represents an important 

aspect of ekphraseis.
427

 For, as Ruth Webb explained ekphraseis are foremost preoccupied with 

conveying the emotional response evoked by the work of art. 

The author describes the wooden ceiling roof executed in the muqarnas, or stalactite, a 

technique that originated in the Islamic world. The description of the ceiling of the nave as 

gleaming with gold imitating the serene sky at night sprinkled with light carries again the imprint 

of Lucianřs De domo: 

 

Hom. 27, 2 (ed. Rossi-Taibbi, 174Ŕ175): 

 ιὲκ βὰν ὄξνθνο ἄπθδζηυξ ἐζηζ εέᾳ ηαὶ 

εαῦια Ἦδεκ ηαὶ ἀημῦζαζ, βθοθαξ ηζζζ 

Lucian, De domo (ed. Bompaire, 8, 1-5): 

Καὶ ημίκοκ  ημῦδε ημῦ μἴημο ὀξνθή, ιθθμκ 

δὲ ηεθαθή, επνυζςπμξ ιὲκ ηαὶ ηαεř ἑαοηήκ, 

                                                           
424

 ŖThen can it be that on seeing a hall beyond compare in the greatness of its size, the splendour of its beauty, the 

brilliance of its illumination, the lustre of its gilding and the gaiety of its pictures, a man would not long to compose 

speeches in it, if this were his business, to seek repute and win glory in it, to fill it with his voice and, as far as lay in 

him, to become part and parcel of its beauty?ŗ
 
(Trans. Harmon in Lucian vol. I, Loeb, 1961, 177). 

425
 Webb, ŖThe Aesthetics of Sacred Space: Narrative, Metaphor, and Motion in ŘEkphraseisř of Church Buildings,ŗ 

67; the same idea of novel beauty is expressed for instance in Michael Rhetorřs description of Hagia Sophia 

portrayed as an Ŗeternal novelty of wonder, which remains unaltered even for those who frequently visit the 

Church.ŗ 
426

 C. Mango and J. Parker Mango, ŖA Twelfth-Century Description of St Sophia,ŗ DOP 14 (1960): 236. 
427

 Photios, for instance, recalls in his tenth homily Ŗwith how much joy and trembling and astonishment is one 

filedŗ upon entering the Church of Hagia Sophia (Hom. 10, 5, ed. Laourdas, 102); cf. Webb 1999: 68; the topos of 

rejoicing over contemplating works of art is also present in Procopiusř Descriptio horologii, (ed. Amato, op. VIII, 2. 

17-18), the other major rhetorical model for Philagathosř ekphrasis. 

C
E

U
eT

D
C

ol
le

ct
io

n



115 
 

θεπημηέναζξ εἮξ ηαθαείζηςκ ζπια 

πμζηζθθμιέκαζξ ὡνασγυιεκμξ, ηαὶ πακηαπυεεκ 

ηῶ ρξπζῶ πενζαζηνάπηςκ ιζιεηαζ ηὸκ 

μνακυκ, ὅηε ηαεανᾶ αἮενίᾳ ηῶ ηλ ἀζηέξσλ 

πμνῶ πεξηιάκπεηαη· ηίμκεξ δὲ ηάθθζζηα ηὰξ 

ἄκηοβαξ ἐπενείδμοζαζ, εἮξ ἀιήπακμκ ὕρμξ ηὸκ 

ὄνμθμκ αἴνμοζζ. 

ηῶ ρξπζῶ δὲ ἐξ ημζμῦημκ ηεηυζιδηαζ, ἐξ 

ὅζμκ ηαὶ μνακὸξ ἐκ κοηηὶ πὸ ηλ ἀζηέξσλ 

ἐη δζαζηήιαημξ πεξηιακπφκελνο ηαὶ ἐη 

δζαθείιιαημξ ἀκεκ ηῶ πονί.
428

 

 

 

The reference to the incredible height of the ceiling is a frequent topos in ekphraseis. For 

instance, Paul the Silentiary mentions Ŗthe roof of the boundless church,ŗ which no cypress tree 

could ever cover.
429

 

For illustrating the pavement of the Chapel rendered in opus sectile, Philagathos made 

recourse to the meadow metaphor again appropriated from Lucianřs description of the frescoes 

on the walls of the Hall.
430

  

 

Hom. 27, 2 (ed. Rossi-Taibbi, 175): 

Σμῦ δὲ καμῦ ηὸ ἁβζχηαημκ δάπεδμκ ἀηεπκξ 

ἐανζκῶ ιεηκλη πανείηαζηαζ πμζηίθῃ 

ιανιάνςκ ρδθδζ, ὡξ ἄκεεζζ 

ηαεςνασγυιεκμκ, πιὴλ παξ‘ ὅζνλ ηὰ ιὲκ 

ἄκεδ καξαίλεηαη θαὶ ἀιιάηηεηαη, ὁ δὲ 

ιεηκὼλ νὗηνο ἀκάξαληνο θαὶ ἀΐδηνο, ηδνκ 

ἐθř ἑαοηῶ ηὸ ἔαξ ἀζάλαηνλ. Πξ δὲ ημπμξ 

πμζηζθίᾳ ιανιάνςκ πενζηαθφπηεηαζ· ηὰ δὲ 

ημφηςκ ἀκςηένς πνοζ ηαθφπηεζ ρδθίξ, ὅζα 

ιὴ ζοκείθδθεκ ὁ ηκ ζεπηκ εἮηυκςκ πμνυξ. 

Lucian, De domo (ed. Bompaire, 9, 4-14): 

ηὸκ δὲ ἄθθμκ ηυζιμκ ηαὶ ηὰ ηκ ημίπςκ 

βνάιιαηα ηαὶ ηκ πνςιάηςκ ηὰ ηάθθδ ηαὶ ηὸ 

ἐκανβὲξ ἑηάζημο ηαὶ ηὸ ἀηνζαὲξ ηαὶ ηὸ 

ἀθδεὲξ ἔανμξ ὄρεζ ηαὶ ιεηκλη δὲ εακεε 

ηαθξ ἂκ ἔπμζ παναααθεκ· πιὴλ παξ‘ ὅζνλ 

ἐηεκα ιὲκ ἀπακεε ηαὶ καξαίλεηαη θαὶ 

ἀιιάηηεηαη ηαὶ ἀπμαάθθεζ ηὸ ηάθθμξ, ημοηὶ 

δὲ ηὸ ἔαξ ἀΐδηνλ θαὶ ιεηκὼλ ἀκάξαληνο θαὶ 

ἄλζνο ἀζάλαηνλ, ἅηε ιυκδξ ηξ ὄρεςξ 

ἐθαπημιέκδξ ηαὶ δνεπμιέκδξ ηὸ δὺ ηκ 

αθεπμιέκςκ.
431

 

 

The imagery of a flowery field was well adapted to the floor of Cappella Palatina built in five 

differently colored stones: Ŗporphyry (dark red), serpentine breccia (dark green with light green 

strips), cipollino (white with gray flecks), giallo antico (ranging from a pale yellow to dark 

orange), and a ※ne-grained white limestone.ŗ 

Then, for describing the chancel screen that delimited the sanctuary from the rest of the 

Chapel, Philagathos drew inspiration from Procopius of Gazařs Descriptio horologii: 

 

Hom. 27, 2 (ed. Rossi-Taibbi, 175): Procopius, Descriptio horologii, op. VIII, 4, 

                                                           
428

 ŖThe ceiling of this hallŕcall it the face if you willŕwell-featured itself, is as much embellished by the gilding 

as heaven by the stars at night, with sprinkled lights and scattered flowers of fireŗ (trans. Harmon in Lucian vol. I, 

Loeb, 1961, 185). 
429

 The text is cited in Ruth Macrides and Paul Magdalino, ŖThe Architecture of Ekphrasis,ŗ 57. 
430

 De domo 8, 1Ŕ5 (ed. Bompaire), trans. Harmon in Lucian vol. I, Loeb, 1961, 178. 
431

 ŖThe rest of the decoration, the frescoes on the walls, the beauty of their colours, and the vividness, exactitude, 

and truth of each detail might well be compared with the face of spring and with a flowery field, except that those 

things fade and wither and change and cast their beauty, while this is spring eternal, field unfading, bloom undying. 

Naught but the eye touches it and culls the sweetness of what it seesŗ (trans. Harmon in Lucian vol. I, Loeb, 1961, 

178). 
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Σὸ δὲ ηξ ἀννήημο ηεθεηξ πςνίμκ 

καξκάξσλ εχναλ ημξ Ἧενεῦζζ πενζηθείεζ ηὸκ 

πνμκ, ἐθř ὧκ ἔζηζκ ἐπακαπαφεζεαί ηε ηαὶ 

ιεηř ἀζθαθείαξ ἑζηάκαζ ηαὶ ηένπεζκ ηῆ εέᾳ 

ηὴκ ὄρζκ. Κψιπκα δὲ ηνῦην ηλ, εἴ ηηο 

πξνπεηὴο ηαὶ ἀκίενμξ εἴζς ηκ ἀδφηςκ 

πεξβῆλαη θηινλεηθείε. 

13Ŕ16 (ed. Amato, 140): 

ὁ καξκάξσλ πηοπὶξ ηκ ηζυκςκ ηὰ ιέζα 

ζοκέ[πεζ, ὀλέςκ] ζημθυπςκ αημξ 

ἐιπεπδβυηςκ ζζδήνμο, θψιπκα ηνῦην ηλ εἴ 

ηηο πξνπεηὴο θαὶ πεξβῆλαη θηινλεηθεῖ.
432

 

 

When the journey of his speech reaches the description of holy altar Řglittering with flashings 

from silver and gold.ř Philagathos highlights the emotional response of the spectators bedazzled 

at the sight.
433

 Next, inspired from Lucianřs work, Philagathos praises the Chapel for sheltering 

and accompanying the singing of the divine hymns:  

 

Hom. 27, 3 (ed. Rossi-Taibbi, 175): 

 

ἧ δὲ εεία ηνάπεγα, ηαξ ἐλ ἀνβφνμο ηαὶ 

πνοζμῦ ιανιανοβαξ ἀπαζηνάπημοζα, 

ηαηαπθήηηεζ ηὸκ εεαηήκ.
434

 Σὰ δὲ θμζπὰ 

ηαφηδξ ηζιάζες ζζβῆ.  καὸξ δὲ ἅπαξ ημξ 

ᾄδμοζζ ημὺξ εείμοξ ὕικμοξ, ὥζπεξ ηὰ ἄληξα, 

ξέκα ζπλεπερεῖ, ηῆο θσλῆο ἐπαληνχζεο 

πξὸο ἑαπηὴλ θαηὰ ηὸ ἀληίηππνλ.  

Lucian, De domo (ed. Bompaire, 3, 9Ŕ19): 

 

Καὶ ηὸ πνβια πενήδζζημκ, μἶιαζ, μἴηςκ ὁ 

ηάθθζζημξ ἐξ πμδμπὴκ θυβςκ ἀκαπεπηαιέκμξ 

ηαὶ ἐπαίκμο ηαὶ εθδιίαξ ιεζηὸξ ὤκ, ξέκα 

ηαὶ αηὸξ ὥζπεξ ηὰ ἄληξα ζπλεπερλ ηαὶ 

ημξ θεβμιέκμζξ παναημθμοεκ ηαὶ 

παναηείκςκ ηὰ ηεθεοηαα ηξ θςκξ ηαὶ ημξ 

ζηάημζξ ηκ θυβςκ ἐιαναδφκςκ, ιθθμκ δὲ 

ὡξ ἄκ ηζξ ειαεὴξ ἀηνμαηὴξ δζαικδιμκεφςκ 

ηὰ εἮνδιέκα ηαὶ ηὸκ θέβμκηα ἐπαζκκ ηαὶ 

ἀκηίδμζζκ μη ἄιμοζμκ πμζμφιεκμξ πνὸξ 

αηά· μἷυκ ηζ πάζπμοζζ πνὸξ ηὰ αθήιαηα ηκ 

πμζιέκςκ αἯ ζημπζαὶ ἐπαοθμῦζαζ, ηῆο θσλῆο 

ἐπαληνχζεο θαηὰ ηὸ ἀληίηππνλ ηαὶ πξὸο 

αηὴλ ἀκαζηνεθμφζδξ·
435

 

 

Lucianřs celebration of the Hall as a harbourage of speech that ennobles both the 

distinguished hearer (i.e. the πεπαζδεοιέκμζ) and magnifies the orator expresses the condition of 

                                                           
432

 ŖA slab of marble, with a sharp palisade made of iron occupies the space between the columns; this is a 

hindrance, supposing that a reckless person would be eager to transgress it.ŗ 
433

 For ekphrasis and emotion see Webb, ŖEkphrasis and Art in Byzantium,ŗ 9Ŕ11. 
434

 Philagathos expression Ŗηαηαπθήηηεζ ηὸκ εεαηήκŗ echoes perhaps the formulation of Procopius, Descriptio 

horologii, (ed. Amato, op. VIII, 4): ιέθθεζ ημὺξ ηὸ πανὸκ ἔνβμκ ὁνκηαξ ἐθπιήμεη[λ] ηνὺο ζεαηάο. It may have 

struck with wonder those who behold the present work, the spectators.   
435

 ŖIt is very delightful, I think, that the fairest of halls should be flung open for the harbourage of speech and 

should be full of praise and laudation, reechoing softly like a cavern, following what is said, drawing out the 

concluding sounds of the voice and lingering on the last words; or, to put it better, committing to memory all that 

one says, like an appreciative hearer, and applauding the speaker and gracefully repeating his phrases. In some such 

way the rocks pipe in answer to the piping of the shepherds when the sound comes back again by repercussion and 

returns upon itselfŗ (trans. Harmon in Lucian vol. I, Loeb, 1961, 179).  
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educated men, who alone are able to delight in literary virtuosity. In a sense, by imitating Lucian, 

Philagathos paraded and assumed this condition of the lettered man.
436

  

Furthermore, considering the extensive presence of Procopius of Gaza in this sermon, and 

in general in Philagathosř oeuvre, the usage of the verb Ŗζοκήδμιαζŗ in the very opening of the 

ekphrasis, as Eugenio Amato suggested, is reminiscent of a similar occurrence in Procopiusř 

ethopoiia of Phoenix which begins with this term:
437

 

 

Hom. 27, 1 (ed. Rossi-Taibbi, 174): 

 

Σπλήδνκαί ζνη, πφιηο, ηαὶ ζμί, εεε ηκ 

ἀκαηηυνςκ καέ (…). 

I rejoice in you, oh city, and in you divine 

shrine of kings (…).  

Procopius of Gaza, Phoenix (ed. Amato, op. 

VII, 1, 200, 4A): 

Σπλήδνκαη ιὲκ ημξ Ἕθθδζζκ, (…). 

For I rejoice with you Hellenes, (…). 

 

 

In conclusion, Philagathosř ekphrasis articulates an aesthetic experience that underscores 

the emotion aroused by the Chapel framed through the mimesis of the literary tradition. By 

drawing on Lucianřs dialogue Philagathos summons the image of the rhetor as conveyed by De 

domo. The rhetor cannot Ŗendure to be a silent spectator of beautyŗ but construes in words an 

equivalent to the monument he is describing unlike the ordinary men Ŗunable to say anything 

adequate to what they seeŗ but merely takes their joy in silence.
438

 Philagathos, then, like 

Lucianřs rhetor, portrays himself as lover of beauty (θζθυηαθμξ) and a lettered man 

(πεπαζδεοιέκμξ), which by his speech complements the material building.
439

 

Thus, Philagathosř description illustrates the appropriation of Byzantine aesthetic, 

religious and political scripts on behalf of the Norman dynasty. By praising the beauty of the 

Chapel, the preacher praised Rogerřs kingship. Anthropologist Alfred Gell emphasized that 

artefacts of all kind prompt the viewers to infer the origin of the object and its creatorřs agency, 

which are perceived as Řobjective embodimentsř of power.
 440

 In this sense, the Cappella Palatina 

was a statement of legitimacy imparted by Philagathosř ekphrasis. Finally, the description 

transmitted certain architectural Řfactsř of the chapel in place in its Rogerian phase, namely the 

completion of the wooden ceiling, the marble revetment, the chancel screen, the existence of 

wall-hanging tapestries, and the Rogerian wall-mosaics. 

 

                                                           
436

 This idea underlying Philagathosř mimesis is finely conveyed by Nunzio Bianchi, ŖFilagato da Cerami, lettore del 

De domo,ŗ 52. 
437

 The same verbal form occurs in another text of Procopius of Gaza, in Ep. 114, 2 (ed. Garzya/Loenertz): Σὸ 

ιέηενμκ ιέβεεμξ δζὰ ηκ πνὸξ ἐιὲ βναιιάηςκ Ἦδὼκ ιξ ιὲκ εἮηυηςξ ηξ βκχιδξ ἐεαφιαζα, ηῆ δὲ Βδνοηίςκ 

ζπλήδνκαη πφιεη εἮ ημζμῦημκ ἔπεζ πνμαεαθδιέκμκ, ὡξ ἀνεηξ ηαὶ θυβςκ πμζεζεαζ θνμκηίδα, ηαὶ ηαῦηα ημῦ ηαζνμῦ 

ηὴκ ἐκακηίακ ἐθαφκμκημξ. ŖUpon seeing your greatness through your letters to me, on the one hand I naturally 

marveled at your good reason, on the other hand I rejoice in the city of Berytus if it presented such a plea that made 

a careful use of words and moral virtue when stricken by such an adversity of time.ŗ   
438

 Lucian, De domo, 1Ŕ3 (Harmon in Lucian vol. I, Loeb, 1961, 176Ŕ79). 
439

 Lucian, De domo, 4 (Harmon in Lucian vol. I, Loeb, 1961, 180Ŕ81). 
440

 Alfred Gell, Art and Agency: An Anthropological Theory (Oxford: Oxford University Press, 1998), 20Ŕ21 and 

68Ŕ72. 
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2.2. The Ekphrasis of the Church of St. Mary of Patir (Rossano, Calabria) 

 

In the sermon ŖFor the Exaltation of the Precious and Lifegiving Crossŗ (14
th

 September) 

delivered at the Monastery of St. Mary of Patir at Rossano (also known as of New Hodegetria) is 

extant a short ekphrasis of the church. Rossano, we may remember, was the place where 

Philagathos became a monk and where he recited many of his sermons.
441

 Founded by 

Bartholomew of Simeri in 1095 the monastery was renowned for the miraculous icon of the Holy 

Mother of God.
442

 The Hodegetria was probably a donation of Emperor Alexios Komnenos, 

which Bartholomew received when he sojourned in Constantinople sometimes between 1110 and 

1118.
443

  

 

Hom. 4, 1 (ed. Rossi-Taibbi, 23): 

 [1.] I behold today the august ceiling of this great church, which imitates the 

heavenly vault and the most sacred pavement truly like a meadow blooming with 

flowers embellished by such diverse assembly of people, then the succession of 

the holy clergy just like clouds that gently drizzle when they attend the life-

bringing cross placed in the middle, the tree of life, the kingly sceptre, the 

plunderer of demons, the overthrower of sin, the reason of the salvation of all, 

whose honoured exaltation we have come today to celebrate, which verily is the 

visible symbol of menřs raising up from earth to the heavens through the Cross. 

 

[1.] ν ζήιενμκ ημῦ ιεβάθμο ημῦδε καμῦ ηὸκ ζεαάζιζμκ ὄξνθνλ ηὴλ νξαλίαλ 

κηκνχκελνλ ἄληπγα, ὡξ δὲ ιεηκλα πμθοακε ηὸ ἁγηψηαηνλ δάπεδνλ ηῇ 

πνηθηιίᾳ ὡξατδφκελνλ ηξ ημῦ θαμῦ ζοκεθεφζεςξ, ὡξ δὲ ρεηαγμφζαξ κεθέθαξ 

ηὸκ ημῦ Ἧενμῦ ηθήνμο ηαηάθμβμκ, ιέζμκ δμνοθμνμῦκηα ηὸκ γςδθυνμκ ηαονυκ, 

ηὸ ηξ γςξ λφθμκ, ηὸ ααζζθζηὸκ ζηπηνμκ, ηκ δαζιυκςκ ηὸκ ἀκαζνέηδκ, ηξ 

ἁιανηίαξ ηὸκ ηαεαζνέηδκ,
444

 ηξ πάκηςκ ζςηδνίαξ ηὸκ αἴηζμκ, μὗ ηὴκ ζεααζιίακ 

ἀκφρςζζκ πακδβονίζμκηεξ ἣημιεκ, ἣηζξ δὴ ζφιαμθυκ ἐζηζκ ἐκανβὲξ ηξ ἀπὸ βξ 

εἮξ μνακμὺξ ηκ ἀκενχπςκ δζὰ ηαονμῦ ἀκεθηφζεςξ. 

 

The content of the description with the ceiling imitating the sky or the comparison of the 

pavement with a meadow blooming with flowers and the wording coincides with the ekphrasis 

of the Cappella Palatina. It can be inferred that the latter predates this sermon on the Exaltation 

                                                           
441

 Cf. Rossi-Taibbi, Filagato da Cerami, Prolegomeni, LIV. 
442

 For the cult of the Hodegetria of Constantinople in Southern Italy see M. Bacci, ŖLřeredità della Hodegetria: la 

Madonna di constantinopoli nel Meredione dř Italia,ŗ in Il pennello dell‘ evangelista. Storia della immagini sacre 

attribuite a san Luca, ed. M. Bacci (Pisa, 1998), 403Ŕ420. 
443

 For Bartholomew travel to Constantinople see Mario Re, ŖSul viaggio di Bartolomeo da Simeri a 

Constantinopoli,ŗ RSBN n.s. 34 (1997): 37Ŕ43; G. Breccia, ŖDalla Řregina delle cittàř. I manoscritti della donazione 

di Alessio Comneno a Bartolomeo da Simeri. Οπώνα. Studi in onore di mgr. Paul Canart per il LXX compleanno,  

BBGG 51 (1997): 209Ŕ224. 
444

 Noteworthy, a similar word play Ŗἀκαζνέηδκ/ ηαεαζνέηδκŗ occurs in Basil of Caesareařs Sermo 11 (sermo 

asceticus et exhortatio de renuntiatione mundi) [Dub.], PG, 31, coll. 641: Γακζὴθ δὲ ὁ ἐπζεοιζκ ἀκὴν, ηναηήζαξ 

βαζηνὸξ, ααζζθείαξ Υαθδαίςκ ηαηεηονίεοζεκ, εἮδχθςκ θαζαηξέηεο γελφκελνο, θαὶ δξάθνληνο ἀλαηξέηεο, 

θευκηςκ παζδαβςβὸξ, ἐκακενςπήζεςξ Θεμῦ πνμαβμνεοηὴξ, ηαὶ ιοζηδνίςκ ἀπμηνφθςκ ἐλδβδηήξ. Cf. Gregory of 

Nazianzus, Carmina moralia, 959, 2Ŕ4: Ἰμοδασζιυξ ἐζηζκ, ὁ πνημξ κυιμξ· /  δεφηενμξ δὲ, ημῦ πάεμοξ ιοζηήνζμκ. 

/  ιὲκ ζηζχδδξ, δαηκφλσλ ἀλαηξέηεο·  
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of the Life-Giving Cross. In the epilogue, Philagathos prays for Řthe pious kings fighting the 

godless Ishmaelites.ř
445

 Now, the Řpious kingsř can only be Roger II and William I who ruled 

together between 8 April 1151 and 26 February 1154 and fought against the Arabs in Africa.
446

 

Therefore, the latest date for the recitation of the sermon may have been 14
 
September 1153, the 

date of the Feast of the Exaltation of the Cross before the demise of Roger on 26 February 1154). 

For the ekphrasis of the Cappella Palatina we have noted before that it probably dates between 

the late 1140s and 29 June 1150. Finally, the connection between the two sermons indicates the 

profound assimilation of Lucianřs De domo since the comparison of the pavement with the 

meadow or the ceiling imitating the sky can be traced back to the Lucianic dialogue. This 

imagery became part of Philagathosř vocabulary and was retrieved in all likelihood through 

memorization as the loosened semblance between the ekphrasis of the Patir and Lucianřs De 

domo suggests. In fact, only the evidence offered by the ekphrasis of the Cappella Palatina 

warrants the recognition of this literary model.  

 

2.3. The Ekphrasis of the Painting of the Massacre of the Holy Innocents 
 

In the homily For the Feast of the Holy Innocents preached from the pulpit of the 

Archbishopric of Rossano,
447

 Philagathos describes Herod the Greatřs infanticide. The story of 

Massacre of the Innocents inspired numerous rhetorically accomplished accounts in the 

Byzantine religious literature. The rich tradition of sermons devoted to this episode was 

inaugurated by St. Gregory of Nyssa (c. 335Ŕc. 395)
448

 and St. John Chrysostom (c. 349 Ŕ 

407),
449

 and continued by Basil of Seleucia (ý c. 468),
450

 Romanos the Melodist (c. 490 Ŕ 

556),
451

 or John of Euboea (mid-8
th

 century),
 452

 so as to refer to the most evocative 

compositions. The originality of Philagathos consists mainly in attaching a description of a 

painting within the account of the Massacre, as an ekphrasis within an ekphrasis. 

The story of the Innocents is narrated by Matthew in just two sentences with the second 

being a biblical quotation. 

 

ŖThen Herod, when he saw that he was deceived by the wise men, was 

exceedingly angry; and he sent forth and put to death all the male children who 

were in Bethlehem and in all its districts, from two years old and under, according 

to the time which he had determined from the wise men.
 
Then was fulfilled what 

was spoken by Jeremiah the prophet, saying: ŖA voice was heard in Ramah, / 

Lamentation, weeping, and great mourning, / Rachel weeping for her children, / 

Refusing to be comforted, because they are no more.ŗ
453 

                                                           
445

 Hom. 4, 23 (ed. Rossi-Taibbi, 31). 
446

 Cf. Caruso, ŖNote di cronologia filagatea,ŗ 201Ŕ201. 
447

 Rossi-Taibbi, Filagato da Cerami, liv. 
448

 Gregory of Nyssa, Oratio in diem natalem Christi, PG 46, coll. 1144DŔ1145D. 
449

 John Chrysostom, In Herodem et infantes, [Dub] PG 61, coll. 701Ŕ702.  
450

 Basil of Seleucia, Oratio XXXVII, De infantibus, PG 85, coll. 388Ŕ400. 
451

 Cf. Romanos the Melodist, Hymnes II, Str. 10Ŕ18, ed. J. Grosdidier de Matons, (SC 114, Paris: Cerf, 1965), 216Ŕ

226. 
452

 John of Euboea, Sermo in Sanctos Innocentes, PG 96, coll. 1504BŔ1505A. 
453

 Mt. 2: 16Ŕ17. 
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As a simple narration (ἁπθ δζήβδζζξ) this text was apt to inspire a Řhighly elaborateř 

(ἐκδζάζηεομξ) diegesis. To a Christian preacher seasoned in rhetoric the potential for ekphrastic 

development of the Gospel story of the Massacre was manifest. In line with the homiletic 

tradition, Philagathos seized this potential and turned the episode into an Řekphrasticř 

endiaskeuos. After citing and refuting anti-Christian reprimands that chastised Christ for not 

preventing Herodřs massacre and derided his flight to Egypt, the preacher introduced the detailed 

account of the Massacre:454 

 

[6.] Indeed, other reasons for the massacre of children could be added, but the 

uproar that then arose resounds in the ears of my mind, as well as the atrocious 

command given against the children, and the voice heard in Ramah, and woe, and 

Rachelřs lamentation, which in that place was weighing upon her speech [Mt. 

2:17Ŕ18]. But what word could be seemly for recounting a suffering as great as 

this? Whoever could describe appropriately with woeful words the magnitude of 

that misfortune? Oh horrendous spectacle! Oh terrible darkness, which at that 

time spread over Bethlehem! Oh loud cry of women, and childrenřs weeping 

when snatched away towards destruction! The fathers wailed, they fell down 

before the soldiers kneeling, beseeching them; a mother embraced her child and a 

father called his offspring. A woman rushed out fleeing, carrying the child as a 

burden upon her shoulders, but the henchmenřs running was faster. [7.] They 

collided with each other and mingled voices arose. The soldiers blustered terrible 

threats, flashing forth like snakes with savage eyes. The mothers wept bitterly, 

drenched by blood and tears; the babes sobbed when pitiably cleaved asunder. For 

the swords, randomly raining down upon them, inflicted horrendous mutilations. 

One was deprived of hands, while one died with legs cut in half. Another had his 

head cut off, having detached the body‘s most important part; another one was 

entirely cut, since wrath acting spontaneously brought death to every single one. 

                                                           
454

 Hom. 24, 6Ŕ11 (ed. Rossi-Taibbi, 158Ŕ160): [6.] Ἤκ ιὲκ ηαὶ ἄθθαξ αἮηίαξ πνμζεεκαζ ηξ ηκ κδπίςκ ζθαβξ, 

ἀθθř ἐκδπε ιμο ηὰξ ημῦ κμὸξ ἀημὰξ ὁ ηυηε βεκυιεκμξ ευνοαμξ, ηαὶ ηὸ ηαηὰ ηκ παίδςκ ἀπδκέζηαημκ πνυζηαβια, 

ηαὶ  ἀημοζεεζα θςκὴ ἐκ Ῥαιᾶ, ηαὶ ηὸ Οαί, ηαὶ ὁ ενκμξ ὁ ηξ Ῥαπὴθ ἐηε ηὸκ θυβμκ θέθηεηαζ. Ἀθθὰ πμμξ 

ἐθίημζημ θυβμξ, εἮξ ημζμφημο πάεμοξ ἀθήβδζζκ; Σίξ ἀλίςξ ἐηηναβῳδήζεζε ηξ ζοιθμνξ ἐηείκδξ ηὸ ιέβεεμξ; Ὢ 

εέαξ ἀπεοηηξ, ὢ βκυθμο δεζκμῦ, ηαηαζπυκημξ ηυηε ηὴκ Βδεθεέι. Ὢ βοκαζηκ ὀθμθοβξ, μἮιςβξ ηε παίδςκ 

ἁνπαγμιέκςκ εἮξ ὄθεενμκ. ενήκμοκ παηένεξ, πνμζέπζπημκ ημξ ζηναηζχηαζξ, Ἧηέηεομκ, θαὶ κήηεξ πεξηεθέρπην 

παῖδα, παηὴν δὲ ἀκεηαθεημ βμκήκ. Ὥνια βοκὴ πνὸξ θοβήκ, θυνημκ ημξ ὤιμζξ ηὸ παζδίμκ ἐπάβμοζα· ἀθθř ἤκ ηκ 

πδνεηκ ὁ δνυιμξ ὀλφηενμξ. [7.] Ἀθθήθμζξ δὲ ζοκεηνμφμκημ, ηαὶ θςκαὶ ζοιιζβεξ ἀκδβείνμκημ· πείθμοκ μἯ 

ζηναηζηαζ δεηλόλ ηη θαὶ δξαθνληδεο, βνζςιέκμζξ δεδνξθόηεο ημξ ὄιιαζζκ. Ὠθυθογμκ ιδηένεξ αἵιαζζ πεθονιέκαζ 

ηαὶ δάηνοζζκ· ὠθμθφνμκημ κήπζα ἐθεεζκξ ζοβημπηυιεκα. Σὰ βὰν λίθδ, ὡξ ἔηοπεκ, ἐπř αηὰ θενυιεκα ἀεθίςξ 

ηνςηδνίαγε· ηαὶ ηὸ ιὲκ πεζνκ ἀπεζηένδημ, ηὸ δὲ ηὼ πυδε ζοκηνζαὲκ ἐλ ιζζείαξ ἀπχθεημ· ἄιιν θαηεάγε ηὴλ 

θεθαιήλ, ηνῦ ζώκαηνο ηὰ θαίξηα παξαζπώκελνλ, ηὸ δὲ ὅθμκ ἐηέικεημ, ὡξ ὁ εοιὸξ ἐδίδμο αημιαηίγςκ ἑηάζηῳ ηὸκ 

εάκαημκ. Ὢ πόζνη παῖδεο, κέζνλ ηκεζέληεο, ἡκίζλεηνη κεκελήθαζη, κεδὲ ηειεπηὴλ ὀμπηέξαλ θεξδαίλνληεο, ἀθθὰ ηαηὰ 

αναπὺ δαπακχιεκμζ. Παῖο παξέζεε ηῇ κεηξὶ θαὶ ςειιηδνύζῃ θσλῇ ηὴλ ηεθνῦζαλ ἀλεθαιεῖην. Ἀθθὰ ζηναηζχηδξ 

ἐλάπζκα εἮζδναιχκ, ἀθδνεημ ηῶ λίθεζ ηὴκ ηεθαθήκ· θζεγγνκέλνπ δ‘ ἄξα ηνῦδε, ἡ θάξα θαηεκίρζε ηῇ θόλεη. [8.] 

λάβεζ βάν ιε ὁ θυβμξ ηὰ ηξ πμζήζεςξ θεέβλαζεαζ· πζακ θζηίακ ηὸ πάεμξ ηυηε ζοκείθδθε, ηαὶ ηναβῳδίαξ 

νζκὺξ ηῆ Βδεθεὲι ἐπεηχιαγε, ημξ μἴημεεκ αηὴκ πμθέιμζξ ιαζηίγμοζα. Καὶ πνεζαφηδξ ιὲκ ἐδοζπέναζκε ηὸκ 

ιαηνὸκ πνυκμκ ηαηαζηζχιεκμξ, ὡξ πάεεζζκ αηὸκ ημξ πανμῦζζ ηεηδνδηυηα, ηαὶ ηὸκ εάκαημκ ὡξ αναδφκμκηα 

ηαηειέιθεημ·  δὲ ιήηδν ὅηζ ηαὶ βέβμκε ιήηδν ὠδφνεημ· ἐιαηανίγμκημ δὲ πανεέκμζ ηαὶ ζηεναζ, ηαὶ εδθοηυημζ ηαὶ 

ἄβμκμζ. Σάπα δὲ ηαὶ ηαξ ημζαφηαζξ ημζκὸκ ἤκ ηὸ ηξ ζοιθμνὰξ ἐλ ἑηαζνείαξ ἠ αἵιαημξ ἠ ηνυπμο ἀκαημζκμφιεκμκ.  
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Oh, how many children cut in half laid half-dead, not even having the benefit of a 

swifter death, but they expired only slowly. A child ran to his mother, and called 

her with faltering voice. But a soldier rushing towards him with the sword 

immediately severed his head; and Ŗwhile he was yet speaking his head was 

mingled with the dust;ŗ (for the speech leads me up to utter poetical words). [8.] 

Calamity struck every generation at that time and a tragic Erinys
455

 assaulted 

Bethlehem, scourging it with internecine fights. And indeed the old man 

bewailed, cursing his many years, for having kept him alive only to bring him the 

present misfortunes and he blamed death for being slow to arrive; whereas the 

mother lamented that she had become a mother; happy instead were the virgins 

and the barren women, and those who had begotten girls, or the childless lot. Yet 

perhaps, even these women participated in the misfortune because of friendship, 

blood, or natural affection. 
 

This extensive and bloody narration of the Massacre lies within a sanctioned pattern in 

Byzantine homiletics for describing this episode. As Henry Maguire pointed out, the delight for 

cruel detail was absorbed into religious literature from descriptions of war and calamities.
456

 

When composing an ekphrasis of a war the rhetorical manuals prescribe that Ŗwe shall treat 

events both from the point of view of what has gone before, what was included within them, and 

what results from them; we shall first recount events before the war: the raising of armies, 

expenditures, fears, the countryside devastated, the sieges; then describe the wounds and the 

deaths and the grief, and in addition the capture and enslavement of some and the victory and 

trophies of the others.ŗ
457

 Philagathosř ekphrasis encloses the last two stages of these three 

periods. For it presents the massacre unfolding in time and the aftermath of the calamity by 

describing the mothersř lamentation.  

The unfolding of the bloodshed is an elaborate weaving of passages most prominently 

derived from Procopius of Gazařs Monody for Antioch of which only few fragments remained
458

 

and Gregory of Nyssařs Homily on the Nativity. The opening questions expressing anxiety and 

hesitation of the rhetorřs ability to find words adequate to the misfortune are a well-established 

convention in laments. Gregory of Nyssa formulated similar questions in relation to the same 

New Testament episode in his Homily on the Nativity, which in all likelihood inspired 

                                                           
455

 In Greek mythology, the Erynies were chthonic deities of vengeance; we may note that these dieties are often 

mentioned in Heliodorusř Aethiopika where they are associated with theatrical language; the lexical affinities with 

the dramatic language employed in the Homilies are patent; it may suffice to refer here to Aethiopika, 2, 4, 1: Κἀκ 

ημφηῳ ηξαγηθφλ ηζ ηαὶ βμενὸκ ὁ Θεαβέκδξ ανοπχιεκμξ «ὢ πάεμοξ ἀηθήημο» θδζὶκ «ὢ ζοιθμνξ εεδθάημο. Σίξ 

μὕηςξ ἀηυνεζημξ ξηλὺο ημξ ιεηένμζξ ηαημξ ἐλεβάθρεπζε θοβὴκ ηξ ἐκεβημφζδξ ἐπζααθμῦζα, ηζκδφκμζξ 

εαθαζζκ ηζκδφκμζξ πεζναηδνίςκ πμααθμῦζα, θῃζηαξ παναδμῦζα, πμθθάηζξ ηκ ὄκηςκ ἀθθμηνζχζαζα; for 

similar theatrical terminology in the Philagathosř Homilies see also Hom. 9, 13 (ed. Rossi-Taibbi, 65): Ὅηζ δὲ ηὰ 

πάεδ ἐθβαθρεχεη ηὸκ ἄκενςπμκ ηαὶ πμζε ιαίκεζεαζ (…); Hom. 35, 8 (ed. Rossi-Taibbi, 242) ηῶ ιὴ αἮζποκεκαζ 

ημνζηξ ἀπμλφζαζα ηκ πνμζχπςκ πζακ αἮδ, ὥζπεν ημνοαακηζζα ἐβάθρεπε, (…). Hom. 24, 6 (ed. Rossi-

Taibbi, 158): Σίξ ἀλίςξ ἐηηναβῳδήζεζε ηξ ζοιθμνξ… 
456

 See for this H. Maguire, Art and Eloquence in Byzantium (Princeton: Princeton University Press, 1981), 24Ŕ27. 
457

 Aelius Theon, Exercises, Ekphrasis, ed. Rabe, 119, 14Ŕ21 (trans. Kennedy, Progymnasmata, 46); Hermogenes, 

The Preliminary Exercises, Ekphrasis, ed. Rabe, 10, 13Ŕ20 (trans. Kennedy, Progymnasmata, 86). 
458

 For the allusions to Procopius of Gazařs Monody in Philagathosř sermons see A. Corcella, ŖEchi del romanzo e di 

Procopio di Gaza in Filagato Cerameo,ŗ BZ 103( 2010): 31Ŕ34. 
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Philagathosř formulations.
459

 From Procopiusř Monody
460

 written in relation to the devastating 

earthquake from 526 that flattened Antioch, Philagathos takes the image of the mothers 

embracing their sons: 

 

Hom. 24, 6Ŕ8 (ed. Rossi-Taibbi, 158Ŕ159): 

ενήκμοκ παηένεξ, πνμζέπζπημκ ημξ 

ζηναηζχηαζξ, Ἧηέηεομκ, θαὶ κήηεξ 

πεξηεθέρπην παῖδα, παηὴν δὲ ἀκεηαθεημ 

βμκήκ. 

Procopius of Gaza, Monodia per Antiochia 

(=Bekker, 169, 4Ŕ5, fr. incert.):  

Πεξηρεόκαη: αἮηζαηζηῆ. Πνμηόπζμξ· Ŗθαὶ 

κήηεξ πεξηεθέρπην παῖδα.ŗ
461

 

 

 

Then the portrayal of the soldiers as Řflashing forth like snakes with savage eyesř is 

borrowed from Gregory of Nyssařs Homilies on the Beatitudes. In Nyssenřs sermon, this 

imagery was applied to the passion of rage. The reference to Gregory consisting in just one word 

is clarified by Philagathosř extensive reliance on Nyssenřs homily in the sermon ŖOn the Men 

possessed by the Legion of Demons‖ (Hom. 9). 
 

Hom. 24, 6Ŕ8 (ed. Rossi-Taibbi, 158Ŕ159): 

πείθμοκ μἯ ζηναηζηαζ δεζκυκ ηζ ηαὶ 

δξαθνληδεο, βνζςιέκμζξ δεδνξθφηεο ημξ 

ὄιιαζζκ. Ὠθυθογμκ ιδηένεξ αἵκαζη 

πεθπξκέλαη θαὶ δάθξπζηλ· ὠθμθφνμκημ 

κήπζα ἐθεεζκξ ζοβημπηυιεκα. 

 

Cf. Philagathos, Hom. 9, 13 (ed. Rossi-Taibbi, 

65):  

θζαικνὶ κὲλ γὰξ πὲξ ηὴλ ηλ βιεθάξσλ 

πεξηγξαθὴλ ἐμσζνῦλην, ὕθαηκφλ ηη θαὶ 

δξαθνληδεο δεδνξθφηεο πξὸο ηὸλ 

ιππήζαληα, (...).
462

 

Gregory of Nyssa, Orationes viii de 

beatitudinibus, PG 44, coll. 1285:  

ὀθζαικνὶ κὲλ πὸ ηὴλ ηλ βιεθάξσλ 

πεξηγξαθὴλ ἐμσζνῦληαη, ὕθαηκφλ ηη θαὶ 

δξαθνληδεο πξὸο ηὸ ιππνῦλ 

ἀηελίδνληεο·
463

  

 

 

ŖThe eyes protrude beyond the surrounding 

eye-lids, staring bloodshot and like a snakeřs 

so as to hurt.ŗ
 
 

 

                                                           
459

 Gregory of Nyssa, Oratio in diem natalem Christi, PG, 46, col. 1145: Σίξ ἂκ πμβνάρεζε ηῶ θυβῳ ηὰξ ζοιθμνάξ; 

ŖWho could describe by word these terrible misfortunes?ŗ For other examples, see Alexiou 2002: 161Ŕ165. 
460

 For monody as rhetorical genre see Menander Rhetor, On the Epideictic Speeches, 2, 16 (Menander Rhetor, A 

Commentary, ed. D. A. Russell and N. G. Wilson, Oxford: Oxford University Press, 1981, 200Ŕ207); a famous 

example of monody is the one composed by Aelius Aristeides in the second century A.D. when Smyrna was 

destroyed by an earthquake; the composition is said to have moved Emperor Marcus Aurelius to tears and even 

inspired him to restore the ruined city. 
461

 Trans.: Ŗto embrace (Πενζπεόιαζ, cf. LSJ s.v. πενζπές, p. 1393): with Accusative. Procopius [of Gaza]: and the 

mother had embraced her child.ŗ  
462

 Philagathos, Hom. 9, 13: ŖThe eyes wrenched out beyond the limit of the eye-lids, were flashing forth something 

bloody and gazing snake-like to the one tormented by this [i.e. demonic possession].ŗ  
463

 Gregory of Nyssa, Homily VII on the Beatitudes: ŖThe eyes protrude beyond the surrounding eye-lids, staring 

bloodshot and like a snakeřs so as to hurtŗ (trans. Stuart George Hall, 80). 
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The vivid description of being drenched Ŗby blood and tearsŗ evokes a literary convention often 

encountered in laments.
464

 This emphasis on extreme gestures of bereavement is recurrent in 

Philagathos as we observed in the sermon ŖOn the Widowřs Son.ŗ
465

 

Then, other passages from Procopius and Gregory are intertwined in the sermon sparing 

no gruesome detail that might bring the scene before the eye.  

 

Hom. 24, 6Ŕ8 (ed. Rossi-Taibbi, 158Ŕ159): 

ἄιιν θαηεάγε ηὴλ θεθαιήλ, ηνῦ ζψκαηνο ηὰ 

θαίξηα παξαζπψκελνλ, ηὸ δὲ ὅθμκ ἐηέικεημ, 

ὡξ ὁ εοιὸξ ἐδίδμο αημιαηίγςκ ἑηάζηῳ ηὸκ 

εάκαημκ. Ὢ πφζνη παδεξ, κέζνλ ηιδεέκηεξ, 

ιίεκδημζ ιειεκήηαζζ, κεδὲ ηειεπηὴλ 

ὀμπηέξαλ θεξδαίλνληεο, ἀθθὰ ηαηὰ αναπὺ 

δαπακχιεκμζ. Παξ πανέεεε ηῆ ιδηνὶ ηαὶ 

ςειιηδνχζῃ θσλῇ ηὴλ ηεθνῦζαλ ἀλεθαιεῖην. 

Procopius of Gaza, Monodia per Antiochia 

(=Bekker, 153, 21Ŕ23): Καηεάγε: βεκζηῆ. 

Πνμηόπζμξ ἐη ηξ Μμκῳδίαξ Ἀκηζμπείαξ· 

Ŗἄιινο θαηεάγε ηῆο θεθαιῆο ηνῦ ζώκαηνο 

ηὰ θαίξηα παξαζπώκελνο.ŗ
466

 

 

Procopius of Gaza, Monodia per Antiochia 

(=Bekker, 153, 24-26, fr. incert.): Κενδαίκς: 

αἮηζαηζηῆ. Πνμηόπζμξ· Ŗὦ πόζνη κέζνη λύθςκ 

ἀθθδθμζξ ἀκηενεζδόκηςκ ἐβίκμκημ, κεδὲ 

ηειεπηὴλ ὀμπηέξαλ θεξδαηλόληεο.ŗ
467

 

 

Gregory of Nyssa, Oratio in diem natalem 

Christi, PG 46, coll. 1145: 

ἀθθř ἀηνμηαζ ημῦ ἄθθμο ἢδδ θεεββμιέκμο 

ηαὶ ςειιηδνκέλῃ ηῇ θσλῇ ηὴλ κεηέξα ιεηὰ 

δαηνφςκ ἀλαθαινῦληνο. ηί πάεῃ; ηίξ βέκδηαζ; 

ηῆ ηίκμξ ἀκηζαμήζεζ θςκῆ; ηῆ ηίκμξ μἮιςβῆ 

ἀκημδφνδηαζ;
468

  

 

Concluding the first section of the ekphrasis Philagathos cites Iliad, X. 457, which 

presents Diomedes beheading Dolon: ŖDiomedes sprang upon him with his sword and smote him 

full upon the neck, and shore off both the sinews, and even while he was yet speaking his head 

was mingled with the dust.ŗ
469

 By this poetical twist, Philagathos perhaps evokes the 

hopelessness of childrenřs flight and their implacable death; for the citation recalls the narrative 

context of Iliad with Dolon who despite being a fast runner was hopelessly hunted down by 

Diomedes and Odysseus in a swift pursuit with help from the goddess Athena. 

                                                           
464

 See for this Margaret Alexiou, The Ritual Lament in Greek Tradition (New York: Rowman & Littlefield 

Publishers 2002), 162Ŕ64. 
465

 e.g., Philagathos, Hom. 6, 13 (ed. Rossi-Taibbi, 42): Καὶ Ἦδὼκ ηὴκ πήνακ μὕηςξ ιίβοικμκ, αἵκαηη θπξσκέλελ 

θαὶ δάθξπζηλ (...). ŖAnd seeing the widow in this way half naked, drenched by blood and tears […].ŗ 
466

 Trans.: Ŗbe broken into pieces [Ŕ ηαηεάβδ Ŕ cf. LSJ s.v. ηαηάβκοιζ, brake, shatter, p. 887]: with Genitive. 

Procopius [of Gaza] from the Monody for Antioch: Another had his head broken off being deprived of bodyřs most 

important part;ŗ 
467

 Trans.: Ŗgain, derive profit [cf. LSJ s.v. ηενδαίκς, gain, spare oneself, avoid, p. 942]: with Accusative. Procopios: 

Oh, how many got in the middle when the wooden beams thrusted against eachother, not even having benefit a 

swifter death.ŗ 
468

 ŖAnd she was listening as the other was ere now speaking and calling in tears her mother with a faltering voice. 

Oh, what is to befall her? Who could take this? By whose voice could her cry be answered? By whose weeping 

could her lamentation be surpassed?ŗ 
469

 Homer, Iliad, X. 455Ŕ57 (trans. T. A. Murray, Iliad, London and New York 1924, 469). 
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Hom. 24, 7 (ed. Rossi-Taibbi, 159):  

Ἀθθὰ ζηναηζχηδξ ἐλάπζκα εἮζδναιχκ, 

ἀθδνεημ ηῶ λίθεζ ηὴκ ηεθαθήκ· 

θζεγγνκέλνπ δ‘ ἄξα ηνῦδε,  θάξα 

θαηεκίρζε ηῇ θφλεη. 

Homer, Iliad, 10.457:  

θζεγγνκέλνπ δ‘ ἄξα ηνῦ γε θάξε 

θνλίῃζηλ ἐκίρζε. (=Odyssey, 

22.329)
470

 

 

For augmenting the vividness of the literary description, Philagathos inserts the ekphrasis of a 

painting of the Massacre, which he claimed to have seen with his own eyes:471 

 

[9.] I saw this [scene of] suffering painted in colours on a panel, and I was moved 

to pity and tears. For that tyrant Herod was depicted sitting on a high throne 

haughtily, looking with wide-open eyes, fierce and savage. While he rested his 

left hand upon the upraised and sheathed sword, he stretched forth his right hand 

[and] he seemed to be ordering the soldiers to cut off without pity the mothers. 

And springing like beasts they slaughtered mercilessly the wretched [lads]. The 

painter also represented the miserable mothers, lamenting piteously as they mixed 

[their] tears with blood. And one tore her hair, another scraped the skin of her 

cheeks with her nails, another tore her robe, and laying bare her chest, showed her 

breast, now without the feeding baby. Another gathered the scattered limbs of the 

slaughtered child. And another holding on her knees her newly murdered child 

wept bitterly. [10.] And since the artist could not provide a voice to the colours, 

he imprinted the lamentations in letters. For it seemed that the woman lamented in 

this manner: ŖOh, hapless child of a more miserable mother, unaware of the 

sword, and for an untimely death engendered! Oh womb, fertile in vain! Oh, 

fruitfulness admired, though it gladdened me a little, yet wretchedness wholly 

returned to me! Oh, tender limbs and sweetly bumbling tongue, yet now, alas, 

                                                           
470

 Cf. Homer, Iliad, 10, 455Ŕ457, ŖDiomedes sprang upon him with his sword and smote him full upon the neck, 

and shore off both the sinews, and even while he was yet speaking his head was mingled with the dustŗ (trans. A. T. 

Murray, 469). 
471

 Hom. 24, 9Ŕ11 (ed. Rossi-Taibbi, 159Ŕ160): [9.] Δἶδμκ ἐβὼ ημῦημ ηὸ πάεμξ πνχιαζζ βεβναιιέκμκ ἐκ πίκαηζ, ηαὶ 

πνὸξ μἶηημκ ἐηζκήεδκ ηαὶ δάηνοα. βέβναπημ βὰν ὁ ιὲκ ηφνακκμξ ἐηεκμξ ἧνχδδξ ἐθř ρδθμῦ ηζκμξ ενυκμο 

ζμαανξ ἐθεγυιεκμξ, δνζιφ ηζ ηαὶ εδνζδεξ ὁνκ ηεπῃκυηζ ηῶ αθέιιαηζ. νεὸκ δὲ ζηήζαξ ἐκ ημθεῶ ηὸ λίθμξ, ηὴκ 

θαζὰκ ἐπř αηῶ δζακέπαοε, ηὴκ <δὲ> δελζὰκ πνμηείκςκ ἐπζηάηηεζκ ἐῴηεζ ημξ ζηναηζχηαζξ ἀκδθεξ εενίζαζ ηκ 

κδπίςκ ηὴκ ἄνμονακ. ΟἯ δὲ εδνζμπνεπξ ἐπζενχζημκηεξ, ἀθεζδξ ηὰ δείθαζα ηαηειέθζγμκ. Ἔβναρεκ ὁ γςβνάθμξ 

ηαὶ ηὰξ ἀεθίαξ ιδηέναξ μἮηηνὸκ ζοκζζηχζαξ ενκμκ ηαὶ ημξ αἵιαζζ ηζνκχζαξ ηὰ δάηνοα. Καὶ  ιὲκ ἔηζθθε ηὰξ 

ηυιαξ,  δὲ ημξ ὄκολζ ηὰξ πανεζὰξ πενζέδνοθεκ· ἄθθδ δζέννδζζε ηὸκ πέπθμκ, ηαὶ ηὰ ζηένκα παναβοικμῦζα ηὸκ 

ιαζηὸκ πεδείηκο ηαηαθεζθεέκηα ημῦ εδθάγμκημξ ἔνδιμκ·ἑηένα δὲ ημῦ ηαηαημπέκημξ παζδίμο ηὰ δζεζπανιέκα ιέθδ 

ζοκέθεβε· ηαὶ ἄθθδ κεμζθαβὲξ ἐκ ημξ βυκαζζ ηναημῦζα ηὸ κήπζμκ, πζηνξ ὠθμθφνεημ. [10.] Καὶ ἐπεζδὴ ιὴ εἶπεκ ὁ 

ηεπκίηδξ θςκὴκ ἐκεεκαζ ημξ πνχιαζζκ, ἐζήιακε ημὺξ ενήκμοξ ημξ βνάιιαζζκ. δυηεζ βὰν ἐπζηναβῳδεκ ὧδέ πῃ ηὸ 

βφκαζμκ· «Ὦ παζδίμκ δοζηοπὲξ ἀεθζςηέναξ ιδηνυξ, ἐθάκεακεξ ἄνα λίθεζ ηαὶ εακάηῳ ἀχνῳ ηζηηυιεκμκ. Ὢ ιάηδκ 

βμκίιμο βαζηνυξ, ὢ γδθςηξ εηεηκίαξ, ἐπř ὀθίβμκ ιὲκ εθνακάζδξ, ἐπὶ πθέμκ δὲ ἀκζχζδξ ηὴκ δεζθαίακ ἐιέ. Ὢ 

ιεθκ ἁπαθκ, ηαὶ βθχηηδξ ρεθθζγμφζδξ δφ, κῦκ δὲ θεῦ ζζβδζάζδξ ἐζπάηδκ ζζβήκ. Ὢ δελζξ ἀδίημο λζθήνμοξ, ὅηζ 

ιὴ πνὸ ζμῦ, παζδίμκ, ηὴκ ηεημῦζακ ἀπέηηεζκεκ. Ἔβνεμ, ζπθάβπκμκ ἐιυκ, ἀπμηίκαλμκ ηὸκ αανὺκ ημῦημκ ὕπκμκ, ὅκ 

ζμζ ὁ ἀπδκὴξ ζηναηζχηδξ ἐκέεδηεκ, θαπθχεδηζ ηαξ ἀβηάθαζξ ηξ ζξ ἀεθίαξ ιδηνυξ, ἐπζθααμῦ ημῦ πνίκ ζμζ 

πμεμοιέκμο ιαγμῦ, ἐπίδεζλμκ ηὸ βθοηὺ ηαὶ ζφκδεεξ ἐηεκμ ιεζδίαια». Ἀθθř μη ἀθηε ηὸ ἀπδκὲξ ημῦ ηονάκκμο 

ἐπίηαβια. [11.] Σμζαῦηα θέβεζκ ἐῴηεζ, ηαὶ ζοκενεκ ἴζςξ ηὰ ηξ Νζυαδξ ηαὶ ηξ Ἀθηήζηεςξ·«Μάηδκ ἄνα ζε, ηέηκμκ, 

ἐλεενεράιδκ, / ιάηδκ ἐιυπεμοκ ηαὶ ηαηελάκεδκ πυκμζξ. / Εδθ δř ἀβάιμοξ ηαὶ βοκαηαξ ἀηέηκμοξ·/ αέθηζμκ βὰν ιὴ 

ηεηεκ ἠ ηίηηεζκ εἮξ δάηνοα». 
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keeping everlasting silence! Oh, that the unrighteous right hand, armed with a 

sword, had not slain the mother, instead of you, oh child! Awake my child, shake 

off this heavy sleep, which the cruel soldier has cast you into! Compose [yourself] 

upon the elbows of your miserable mother! Lay hold of your once beloved breast! 

Show forth that sweet and constant smile!ŗ But the tyrantřs cruel command did 

not permit it. [11.] It appeared seemly to say such words and perhaps the words of 

Niobe and Alcestis add [to them]: 

ŖIn vain, oh child, I nourished you, 

In vain, I laboured and was worn out by toils; 

I envy the unmarried lot and the childless women; 

For it is better not to have given birth than giving birth to tears.ŗ 
 

Philagathosř statement of being Řmoved to pity and tearsř evokes the standard emotional 

response aroused by the work of art. This is a constituent element in the ekphraseis of paintings 

from Late Antiquity onwards.
 472

 In a Christian context, Gregory of Nyssa expresses a similar 

emotion when prefacing an ekphrasis of a painting of the Sacrifice of Isaac: ŖI often saw the 

representation of this suffering in painting, and I could not pass by this spectacle without 

[shedding] tears, so vividly the art brought the story before my eyes.ŗ
 473

 Unfortunately, it 

remains uncertain whether Philagathos described a real painting as Henry Maguire was inclined 

to believe
474

 or that he based his account on the literary tradition. Considering the fact that 

Gregory of Nyssa was the author most cited by the South Italian preacher, the latter hypothesis 

takes precedence. 

An important literary model for Philagathosř ekphrasis of the painting is Procopius of 

Gazařs Description of the Image placed in the City of Gaza, a source hitherto unknown to have 

been present in the homiletic corpus. Procopiusř renowned ekphrasis illustrates the two main 

episodes from the Euripidean tragedy Hippolytus Stephanephorus.
475

 The first scene set within 

the palace features Theseus, king of Athens, lying on his bed, at the centre of a hypostyle hall. 

Two of the servants (the boy bearing the fan and the boy in charge of the hounds), repose next to 

their masterřs bed. Close to the kingřs bed sits his wife, Phaedra. In Procopiusř account, she is 

depicted restless, tormented by her hopeless and tragic love for her stepson, Hippolytus. An Eros 

                                                           
472

 James and Webb, ŖEkphrasis and Art in Byzantium,ŗ 9Ŕ11. 
473

 Gregory of Nyssa, De deitate filii et spiritus sancti, PG 46, coll. 572C: Δἶδμκ πμθθάηζξ ἐπὶ βναθξ εἮηυκα ημῦ 

πάεμοξ, ηαὶ μη ἀδαηνοηὶ ηὴκ εέακ πανθεμκ, ἐκανβξ ηξ ηέπκδξ πř ὄρζκ ἀβμφζδξ ηὴκ Ἧζημνίακ. 
474

 Maguire, Art and Eloquence in Byzantium, 27: Ŗthe more one studies surviving paintings of the Massacre, the 

more difficult it becomes to dismiss the existence of the painting described by Philagathus. For by the twelfth 

century many of the descriptive clichés had been incorporated into the artistic tradition; artists no less than orators 

could develop an ekphrasis of the Massacreŗ; id., ŖThe Depiction of Sorrow in Middle Byzantine Art,ŗ DOP 31 

(1977), 13. 
475

 For Procopius of Gazař ekphrasis see, H. Buschhausen, ŖLřéglise Sainte-Marie, la salle dřHippolyte et 

lřEkphrasis de Procope de Gaza,ŗ in Mosaïques byzantines, ed. M. Piccirillo (Lyon 1989), 161-177; Rina Talgam, 

ŖThe Ekphrasis Eikonos of Procopius of Gaza: The Depiction of Mythological Themes in Palestine and Arabia 

during the Fifth and Sixth Centuries,ŗ in Christian Gaza in Late Antiquity, eds. B. Bitton-Ashkelony and A. Kofsky, 

(Leiden: Brill, 2004), 209Ŕ234; Vlastimil Drbal, ŖL‘Ekphrasis Eikonos de Procope de Gaza en tant que reflet de la 

société de l‘Antiquité tardive,ŗ in Ekphrasis: la représentation des monuments dans les littératures byzantine et 

byzantino-slaves: réalités et imaginaires, ed. Vladimir Vav  nek, Paolo Odorico and Vlastimil Drbal (Prague: 

Byzantinoslavica 2011): 106Ŕ122;  
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figure, hovers above her holding a torch and points toward a painting of Hippolytus hunting a 

lion, signifying Phaedrařs indomitable desire. An old nursemaid, reading the thoughts of her 

mistress, is persuading her to write a letter to Hippolytus expressing her love, while another Eros 

figure standing with legs crossed, is helpfully handing Phaedra a quill and ink. Two maidservants 

watch the scene; one appears to be explaining to the other what is wasting the queen by pointing 

to the painting of Hippolytus. A third girl is bringing a box containing Phaedrařs jewels. The 

second scene takes place in the mountains and features Hippolytus accompanied by Daphne and 

their servants as they horse ride when the old nursemaid, Phaedrařs messenger, appeared.
476

 

Now, Philagathos resorted for his description of Herod to Procopiusř account of the first scene 

which features Theseus fallen asleep in the palace. 

 

Hom. 24, 9 (ed. Rossi-Taibbi, 159):  

ξζὸλ δὲ ζηήζαο ἐκ ημθεῶ ηὸ λίθμξ, ηὴκ 

θαζὰκ ἐπř αηῶ δηαλέπαπε, ηὴκ <δὲ> δελζὰκ 

πνμηείκςκ ἐπζηάηηεζκ ἐῴηεζ ημξ ζηναηζχηαζξ 

ἀκδθεξ εενίζαζ ηκ κδπίςκ ηὴκ ἄνμονακ. 

Procopius of Gaza, Descriptio imaginis, 13 

(ed. P. Friedländer): 

ὅπςξ δὲ ιὴ θάεῃ παναννοέκ, ὀξζὸλ ημῦημ 

ζηήζαο ηὸ ζια ἀκέηθζκε, θαζῶ ζοκέπςκ ηῶ 

πήπεζ ηαὶ πνὸξ ἀζθάθεζακ ηῆ πεζνὶ ηὴκ 

ηεθαθὴκ ἐνεζδόιεκμξ. 

 

Procopius of Gaza, Descriptio imaginis, 10 

(ed. P. Friedländer): 

ηὸ δὲ πανὸκ πνὸξ ηὸ ηξ ιέναξ ιημξ  

ἀπμηαιὼκ ἐπὶ ηθίκδκ ἐηνάπδ ηαὶ δηαλαπαύεη  

ηὸ ζια, ηξ ιεζδιανίαξ ηὸ πκβμξ 

ἀπμπειπόιεκμξ ὕπκῳ.
477

 

 

Philagathosř description of Herod as Ŗwhile he held upraised Ŕ ὀξζὸλ δὲ ζηήζαο Ŕ the sword 

into its sheath he rested Ŕ δηαλέπαπε Ŕ his left hand upon itŗ Ŕ has close parallels with Procopius 

of Gazařs description of the boy bearing the fan from the main scene of the painting, which 

features Theseus asleep surrounded by servants and his wife, Phaedra. Taking advantage of his 

masterřs sleep, the boy abandoned his duties and fell asleep: ŖBut that he may not slip off, while 

holding upright this (i.e. the fan) Ŕὀξζὸλ ημῦημ ζηήζαο Ŕ he leaned his body, bending on his left 

forearm and propping up his head on the hand for precaution against falling.ŗ Furthermore, 

Philagathosř formulation ηὴκ θαζὰκ ἐπř αηῶ δηαλέπαπε recalls Procopius of Gazařs similar 

usage of δζακαπαφς for picturing Theseus who Ŗrests his bodyŗ Ŕδηαλαπαύεη ηὸ ζιαŔ while 

lying on his bed at noon at the centre of a hypostyle hall. Admittedly, these are tiny allusions for 

locating Philagathosř source of inspiration. Notwithstanding, when corroborated with 

Philagathosř extensive usage of Procopius of Gazařs ekphrasis for disclosing a sleeping deacon 

                                                           
476

 P. Friedländer presented his critical edition with a reconstitution of both scenes, Spätantiker Gemäldezyklus in 

Gaza des Prokopios von Gaza. ΔΚΦΡΑΙ ΔΙΚΟΝΟ (Vatican City 1939); the images are also reported by 

Vlastimil Drbal, ŖL‘Ekphrasis Eikonos de Procope de Gaza en tant que reflet de la société de l‘Antiquité tardive,ŗ 

108Ŕ109. 
477

 Trans.: ŖBut at present, having grown weary at the height of the day [Theseus] turned to his bed and rests his 

body, bidden to sleep by the stifling heat of noon.ŗ 
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during the liturgy in a different sermon,
478

 the hypothesis that Philagathosř description of Herod 

is based on Procopiusř Descriptio imaginis seems well established. 

Philagathos recounts the scene as if unfolding in time with Herod seeming to order the 

slaughter of the children, followed by the soldierřs onslaught and the mothers gathering the 

scattered limbs and wailing the deaths of their children. By this temporal progression, 

Philagathos follows the recommendations given in ekphrasis as to chronologically divide the 

actions in stages: preparation, action and aftermath. Thus, Philagathos first describes Herod 

Ŗsitting haughtily with wide-open eyesŗ ordering the soldiers Ŗto cut off without pity the land of 

infants.ŗ Then follows the second stage of the description, the slaughter of the children 

intertwined with a catalogue of excessive gestures of bereavement.  

As the technique of ekphrasis prescribes with respect to style, Philagathosř language aims 

to reflect the events described.
479

 For achieving this stylistic quality, the homilist appropriated 

snippets referring to savagery from Cyril of Alexandriařs Commentary on the Twelve Prophets. 

First, the characterization of the soldiers who are Ŗspringing like beastsŗ Ŕ μἯ δὲ ζεξηνπξεπο 

ἐπηζξψζθνληεο Ŕ is indebted to Cyrilřs exegesis of Mich. 2:10Ŕ11: 

 

ŖHe distilled into their mind and heart an intoxication through error in which they 

rightly perish in a frenzy befitting wild animals employing utter audacity and 

abuse.ŗ
480

 

 

ηαηεζηάθαλε δὲ ηαὶ εἮξ κμῦκ αημξ ηαὶ ηανδίακ, ηὴκ δζὰ πθακήζεςξ ιέεδκ, ἐθř ᾗ 

δζηαίςξ ηαὶ ἀπμθώθαζζ, ζεξηνπξεπο ἐπηζξώζθνληεο, πακηί ηε ενάζεζ ηαὶ 

δοζθδιίᾳ πνώιεκμζ.
481

 

 

Then, Philagathosř statement that the soldiers Ŗchopped unmercifully the wretched 

[lads]ŗ Ŕ ἀθεηδο ηὰ δείθαζα θαηεκέιηδνλ Ŕ goes back to Cyrilřs exegesis of Michaias 3: 1Ŕ4: 

 

Ŗ[Y]ou made savage and heartless attacks on my sheep […] skinning the sheep, 

tearing their flesh, chopping it unmercifully, and, as it were, cooking it in a 

pot.ŗ
482

 

 

ἀκήιενμκ ηαηὰ ηκ ἐικ πνμαάηςκ πμζμοιέκμοξ ηὴκ ἔθμδμκ […] ημὺξ 

ἀπμδένμκηαξ ιὲκ ηὰ πνόααηα, ηαηαλαίκμκηαξ δὲ ηαὶ ζάνηαξ, ηαὶ θαηακειίδνληαο 

ἀθεηδο ηαὶ μἷμκ ἕρμκηαξ δζὰ πύηναξ.ŗ
483

 

 

                                                           
478

 See for this, Part II, chapter 2.6 Ekphrasis of Storms in the Homilies: a Sleeping Deacon and a Man Enraged,ŗ 

140Ŕ142. 
479

 Webb, Ekphrasis, Imagination and Persuasion in Ancient Rhetorical Theory and Practice, 57. 
480

 Trans. Robert Hill in Cyril of Alexandria, Commentary on the Twelve Prophets, vol. 2, The Fathers of the Chuch 

vol. 116 (Washington, D.C: The Catholic University of America, 2008), 209. 
481

 Cyril of Alexandria, Commentary on the Twelve Prophets, vol. 1, ed. P. E. Pusey, 640. 
482

 Trans. Robert Hill, 213. 
483

 Cyril of Alexandria, Commentary on the Twelve Prophets, vol. 1, ed. P. E. Pusey, 645. 
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Finally, Philagathos introduces the lamentation of the disconsolate mothers inscribed in 

the painting: Ŗsince the artist could not impart voice to the colours, he signified the lamentations 

with letters.ŗ By adding speech to the voiceless image of the painter, Philagathos enhances the 

vividness of the visual representation by marking the climax of the mothersř suffering.
484

 The 

ekphrasis concludes with a citation of verses from Euripides, which recall the atrocious suffering 

of Niobe and Alcestis:  

 

Hom. 24, 11 (ed. Rossi-Taibbi, 160):  

 

Σμζαῦηα θέβεζκ ἐῴηεζ, ηαὶ ζοκενεκ ἴζςξ ηὰ 

ηξ Νηφβεο ηαὶ ηξ Ἀθηήζηεςξ· 

«Μάηελ ἄξα ζε, ηέθλνλ, ἐμεζξεςάκελ, 

κάηελ ἐκφρζνπλ θαὶ θαηεμάλζελ πφλνηο. 
Εει δ‘ ἀγάκνπο ηαὶ βοκαηαξ ἀηέθλνπο· 

αέθηζμκ βὰν κὴ ηεθεῖλ ἠ ηίθηεηλ εἰο 

δάθξπα».  

 

Aphthonius, Progymnasmata , X, 35Ŕ36 (ed. 

H. Rabe): 

ἦεμπμζίαξ ιεθέηδ· ηίκαξ ἂκ εἴπμζ θυβμοξ 

Νηφβε ηεζιέκςκ ηκ παίδςκ. Οἵακ ἀκεř μἵαξ 

ἀθθάζζμιαζ ηφπδκ ἄπαζξ  πνὶκ εὔπαζξ 

δμημῦζα; ηαὶ πενζέζηδ ηὸ πθεμξ εἮξ ἔκδεζακ 

ηαὶ ιήηδν ἑκὸξ μπ πάνπς παζδὸξ  πμθθκ 

ημῦημ δυλαζα πνυηενμκ. ὡξ ἔδεζ ηὴκ ἀνπὴκ 

κὴ ηεθεῖλ ἠ ηίθηεηλ εἰο δάθξπα. ηκ μ 

ηεηυκηςκ μἯ ζηενδεέκηεξ εἮζὶκ ἀηοπέζηενμζ· 

ηὸ βὰν εἮξ πενακ ἥημκ ἀκζανὸκ εἮξ 

ἀθαίνεζζκ.
485

 

Euripides, Troiades, 758Ŕ760: 

 

δζὰ ηεκξ ἄνα 

ἐκ ζπανβάκμζξ ζε ιαζηὸξ ἐμέζξες‘ ὅδε, 

κάηελ δ‘ ἐκφρζνπλ θαὶ θαηεμάλζελ πφλνηο.
486

 

 

cf. Euripides, Medea, 1029Ŕ1030: 

ἄθθςξ ἄνř ιξ, ὦ ηέθλ‘, ἐμεζξεςάκελ, 

ἄθθςξ δř ἐκφρζνπλ θαὶ θαηεμάλζελ πφλνηο,
487

 

 

Euripides, Alcestis, 882:  

δει δ‘ ἀγάκνπο ἀηέθλνπο ηε ανμηκ·
488

 

 

 

 

It can be observed that the first two verses are reminiscent of Euripidesř Troiades (The 

Daughters of Troy). Similar verses, but without the emphasis on Ŗworthlessnessŗ Ŕ ιάηδκ Ŕ as in 

                                                           
484

 James and Webb, ŖEkphrasis and Art in Byzantium,ŗ 10; cf. 129Ŕ130; this rhetorical device of adding speeches 

to ekphraseis is analyzed by Henry Maguire, ŖTruth and Convention in Byzantine Descriptions of Works of Art,ŗ 

DOP 28 (1974): 129Ŕ130. 
485

 ŖAn Exercise in Characterization: ŘWhat Words Niobe Might Say when Her Children Lie Dead.ř ŘHow great is 

the change in my fortune! ŕchildless now, once seeming blessed with children. Abundance has turned into want 

and I who earlier seemed the mother of many children am now not the mother of one! As a result, I ought not to 

have given birth to start with, rather than giving birth to tears. Those deprived are more unfortunate than those not 

having given birth; for what has once been experienced gives pain when taken awayřŗ (trans. George Kennedy, 

Progymnasmata, 116). 
486

 Euripides, The Daughters of Troy, 758Ŕ760: ŖIn vain and all in vain, / This breast in swaddling-bands hath 

nurtured theeŗ (trans. Arthur Way in Euripides, Vol. I, Loeb, 417). 
487

 Euripides, Medea, 1029Ŕ1030: ŖFor naught, for naught, my babes, I nurtured you / And all for naught I laboured, 

travail-wornŗ (trans. Arthur Way in Euripides, Vol. IV, Loeb, 365). 
488

 Euripides, Alcestis, 882Ŕ884: ŖI envy the lot / Of the man without wife / Without child: single-wrought / Is the 

strand of his lifeŗ (trans. Arthur Way in Euripides, Vol. I, Loeb, 481). 

C
E

U
eT

D
C

ol
le

ct
io

n



129 
 

Philagathos recur in Medea. The last verse goes back to Euripides, Alcestis whereas the reference 

to Niobe in association with the third verse cited by Philagathos appears in the rhetorical 

tradition, particularly in Aphthoniosř Progymnasmata. In all likelihood, the verses are derived 

from a rhetorical compilation that grouped them according to the theme of mourning or 

suffering. For the verses from The Daughters of Troy are part of Andromacheřs lament, which 

she uttered upon hearing that her baby son, Astyanax, has been condemned to die. Niobe is a 

type for mourning being mentioned as such in the Iliad, when Achilles tries to console Priam for 

Hectorřs death.
489

 According to myth, Niobe lost all of her twelve children (or more according to 

different versions), slain by Apollo and Artemis. Alcestis, on the other hand, gives up her life for 

Admetus, her newly wed husband; the verse cited by Philagathos is part of Admetusř 

lamentation when overwhelmed by sorrow for Řparting from the loving and leal.ř
490

 

Thus, in the pure ekphrastic tradition, Philagathosř ekphrasis aims at imparting the 

emotional effect aroused by the imagined representation of this New Testament subject to his 

audience by recreating the sight of the bloodshed.
491

 The intensity of the scene is conveyed by 

Řseeingř in the painting the quasi-temporal unfolding of the massacre, while at the same time 

Řhearingř through an ethopoiia the comfortless mothersř lamentation. 

 

2.4. The Ekphrasis of St. John the Baptist and the Description of Herodias‘ Daughter 

Licentious Dancing 

 

The centrality of ekphrasis and emotions in Philagathosř Homilies is further exposed by 

the sermon ŖOn the Beheading of St. John the Baptistŗ(Mc. 6: 14Ŕ29; Mt. 14:1Ŕ12; Lc. 9: 9). 

The sermon was delivered at the liturgical commemoration of the Decollation of the Forerunner 

on 29 August in the Church of St. John of the Hermits (San Giovanni degli Eremiti) in Palermo 

during one of Philagathosř sojourns in the capital. Roger II built the church situated near the 

Palazzo dei Normanni between 1142 and 1148 when the king entrusted it to the hermits of 

Montevergine. Thus, the late 40s serve as terminus post quem for this homily.
492

 

What characterizes Philagathosř sermon is the elaborate ekphrastic account of the events 

leading up to John the Baptistřs death. It contains a picturesque ekphrasis of St. John the Baptist, 

of Herodiasř arts of seduction, of Salomeřs appealing appearance as well as a vivid portrayal of 

the emotions that divided Herodřs soul when the prophet chastised him. Besides, the sermon 

encloses an ekphrasis of Herodiasř daughterřs (whom Flavius Josephus identifies as Salome) 

lascivious dance, which is one of the most extensive accounts of her performance in the 

Byzantine homiletic literature.  

A detailed analysis of the sources reveals a meticulous composition that merges evocative 

vignettes borrowed from Basil of Caesareařs Homily on the Martyr Gordius, Gregory of Nyssařs 

                                                           
489

 Iliad 24, 708Ŕ12. 
490

 Euripides, Alcestis, 880Ŕ82. 
491

 In this sense, Ruth Webb defined the function of ekphrasis as aiming Ŗto induce the audience to share the 

speakerřs state of mind by placing them imaginatively in his positionŗ (Webb, Ekphrasis, Imagination and 

Persuasion, 149). 
492

 R. Di Liberto, ŖNorman Palermo: Architecture between the 11
th

 and 12
th 
century,ŗ in A Companion to Medieval 

Palermo, ed. A. Nef (Leiden: Brill, 2013), 167Ŕ68; T. Torregrossa, ŖIl complesso monastico di San Giovanni degli 

Eremiti a Palermo,ŗ Archivio Storico Messinese 65 (1993): 15Ŕ49. 
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Eulogy of Saint Basil, Heliodorusř Aethiopika, Achilles Tatiusř Leucippe and Clitophon, Lucian 

of Samosatařs Toxaris, Alciphronřs Letters and the Homeric poems (Iliad 16, 235 and Odyssey 

9, 191). 

The fragments selected here
493

 are illustrative for certain stylistic features often 

encountered in Philagathosř sermons, as is the rhetorical use of homoioteleuton.  

 

[4.] For this Herod, madly lusted for the bed of his brother Philip, debauched with 

his wife and tore her away from Philip, killed him by guile, fornicated in an 

unseemly manner with the adulteress and banished his lawful wife, the daughter 

of Areta, the king of the Arabs,
494

 which was legitimately united with him in 

marriage. In those days, John the Baptist gave up his wasting away in the 

wilderness and came to the river Jordan, and made manifest to the multitude the 

dawn of the proclamation [of the Gospel]. He had a shaggy and savage-looking 

appearance because of his having been in the wilderness from childhood; his hair 

was squalid, filthy, with flowing locks and overshadowed by the mass of his own 

hair. His beard was thick and body dried-up from his debilitating manner of 

living; wrapped up in rugged clothes and tightened by a hard belt, he covered only 

those parts of his body, which seemed more becoming to be concealed;
 
for the rest 

he endured patiently the adversities of heat and cold, with Ŗunwashed feet and 

sleeping upon the ground,ŗ
495

 [Iliad 16, 235] and so that I may say something 

from the external wisdom, Ŗwas not like a man that lives by bread,ŗ [Odyssey 9, 

191]
496

 but he was an angel improperly subjected to such a body. [5.] After he 

baptized the Lord, he became the chastiser of Herodřs lascivious passion, ŖIt is 

not lawful,ŗ [he was] saying, Ŗfor you to have dealings with your brotherřs wife. 

Why do you disgrace yourself by mocking thy brotherly bridal-bed and mounting 

lawless couches? It is not lawful for you to have your brother‘s wife.ŗ [Mark 6: 

18] But saying these things was like singing to an ass and talking to the deaf. For 

assuredly Herod seeing the prophet violently flogging him with rebukes and 

parading the filthiness of his foul deeds openly and fearlessly, had his soul split 

                                                           
493

 Hom. 35, 4Ŕ9 (ed. Rossi-Taibbi, 240Ŕ242). 
494

 Areta was the king of the Nabataeans (9 BCŔ40 AD), the Arabian kingdom situated between the Sinai and the 

Arabian Peninsula with the city of Petra in Jordan as its capital; in the Antiquities of the Jews (18, 5, 1) Josephus 

reports that his daughter Phasaelis married Herod Antipas but fled later to her father when she discovered that Herod 

intended to divorce her upon falling in love with his brotherřs wife, Herodias; then at the first occasion Areta made 

war with Herod and destroyed his army; King Areta is also mentioned in the NT (2 Cor. 11: 32). 
495

 In all likelihood, the expression is an unacknowledged Homeric allusion to Iliad 16, 235: ŖBut around dwell thy 

priests, the Selli, with unwashed feet, and sleeping upon the groundŗ (trans. Buckley, 293); the verse was often cited 

in the Christian tradition and expressly attributed to Homer, as for instance in Gregory of Nazianzusř Contra 

Julianum imperatorem 1 (orat. 4), PG 35, coll. 593: ημὺξ ἀκζπηυπμδαξ ηαὶ παιαζεφκαξ, ὅ θδζζκ ὁ ζὸξ Ὅιδνμξ, ἵκα 

ηζκὰ δαζιυκςκ ηζιήζῃ ηῶ πθάζιαηζ (…). ŖThese men, ŘWith feet unwashed, and with the earth for bedř (as thy 

Homer hath it, in order that he may do honour to one of his demons by the fiction)ŗ; Philagathosř Homeric 

appropriation was remarkably apt for depicting John the Baptist, the prophet of the Lord on account of the 

Řtypologicalř connection established between the two contexts for the verse in Iliad refers to the prophets of Zeus 

attending the oracle of Dodona. 
496

 Odyssey 9, 191; the verse is taken for the poetřs description of the land of the Cyclops picturing their isolated 

manner of living and appearance; cf. Od. 9, 190Ŕ192: ŖFor he was fashioned a wondrous monster, and was not like a 

man that lives by bread, but like a wooded peak of  lofty mountains, which stands out to view alone, apart from the 

restŗ (trans. Murray, Loeb, 317). 
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up by many conflicting emotions — shame, love, and anger; he was ashamed 

before the heraldřs standing, enraged when chastised; for love greatly inflamed 

the anger and the lust for pleasure prevails at last over the one who has been taken 

captive. For he was untrained and completely uneducated [and] could not tame his 

desire by some illustrious reasoning. 

 

[4.]  βὰν ἧνχδδξ μὗημξ, ηῆ ημῦ ἀδεθθμῦ Φζθίππμο ημίηῃ θεθοηηδηὼξ ηαὶ ηὴκ 

βοκαηα ημφημο ιειμζπεοηὼξ ηαὶ ηαφηδκ ημῦ Φζθίππμο ἀθῃνδηχξ, ηαὶ αηὸκ 

δυθῳ πεθμκεοηχξ, ηῆ ιμζπαθίδζ ζοκκ ἀπνεπξ, ηὴκ κμιίιςξ αηῶ ζοκαθεεζακ 

ἐλςεδηχξ, εοβαηένα ημῦ ααζζθέςξ Ἀνάαςκ Ἀνέηα ηοβπάκμοζακ. Ἤκ δὲ ηῶ ηυηε 

Ἰςάκκδξ ὁ Βαπηζζηὴξ ἀπμθζπὼκ ηὰξ ἐκ ἐνήιμζξ δζαηνζαὰξ ηαὶ ηαηεθεὼκ εἮξ ηὰξ 

Ἰμνδάκμο ῥμάξ, ηαὶ ημξ θαμξ ἐιθαίκςκ ημῦ ηδνφβιαημξ ηὰξ αβάξ. Γαζὺξ ιὲκ 

ηαὶ ἀπεγξησκέλνο ηὴλ ὄςηλ δηὰ ηὴλ ἐη παζδυεεκ ἐκ ηαξ ἐνήιμζξ ἀκαηνμθήκ, 

αὐρκεξὰλ ἔρσλ ηὴλ θεθαιὴλ ηαὶ ῥππζαλ ηαὶ θαηαβόζηξπρνλ, θαὶ ηῶ πιήζεη ηλ 

ἰδίσλ ηξηρλ ζθηαδόκελνο· ααεὺξ ηὴκ πήκδκ ηαὶ ηὸ ζκα ηῆ θεπηῆ δζαίηῃ 

θαηεζθιεθώο, ἐζζῆηη ηναπείᾳ ζοκεζηαθιέκμξ ηαὶ γχκῃ ζηθδνᾶ ἐηεκα ιυκα 

ηαθφπηςκ ημῦ ζχιαημξ, ὅζα εὐζρεκνλέζηεξα δνθεῖ θαιππηόκελα, ηνῖο δὲ ινηπνῖο 

δηαθαξηεξλ πξὸο ηὰο ηνῦ ζάιπνπο θαὶ θξύνπο ἐκακηζυηδηαξ, ἀληπηόπνπο θαὶ 

ρακαηεύλεο, ἵκř εἴπς ηζ ηαὶ ηκ ἔλςεεκ, «νὐδὲ ἐῴθεη ἀλδξὶ ζηηνθάγῳ», ἀθθř 

ἄββεθμξ ἤκ ἀηεπκξ ημζμφηῳ ζχιαηζ πνχιεκμξ. [5.] Οὗημξ δὴ ιεηὰ ηὸ 

πεζναπηζαζ ηὸκ Κφνζμκ, ηαὶ ηξ ἧνχδμο ἀημθαζίαξ ἔθεβπμξ βίκεηαζ· «Οη 

ἔλεζηί ζμζ, θέβςκ, ἀδεθθμῦ ημίηῃ ζοβπναίκεζεαζ. Σί ζαοηὸκ αἮζπφκεζξ, θέπμξ 

ἐκοανίγςκ ὁιυβκζμκ ηαὶ ἐπζδέικζα ααίκςκ πανάκμια; Οη ἔλεζηί ζμζ ἔπεζκ ηὴκ 

βοκαηα ημῦ ἀδεθθμῦ ζμο Φζθίππμο». Ἀθθὰ ηαῦηα θέβςκ, ᾄδεζκ πνὸξ ὄκμκ ἐῴηεζ 

ηαὶ ηςθῶ δζαθέβεζεαζ. νκ βὰν ἧνχδδξ ῥαβδαίςξ ηὸκ πνμθήηδκ ημξ ἐθέβπμζξ 

ημῦημκ ιαζηίγμκηα, ἀκοπμζηυθῳ ηε εάνζεζ ηὸ δοζδεξ ηξ θαφθδξ πνάλεςξ 

ἐηπμιπεφμκηα, πνιινῖο ἐκεξίδεην ηὴλ ςπρήλ, αἮζπφκῃ, ἔξσηη ηαὶ εοιῶ· ᾐζρύλεην 

ημῦ ηήνοημξ ηὸ ἀλίςια, ὠξγίδεην ἐθεβπυιεκμξ, ὁ ἔξσο ηὴλ ὀξγὴλ ἐπὶ πιένλ 

ἀλέθιεγε, θαὶ ηέινο  θζθδδμκία κζηᾶ ηὸ ἀκδνάπμδμκ. Ἀιεθέηδημξ βὰν ὢκ ηαὶ θίακ 

ἀπαζδαβχβδημξ, μη εἶπεκ ἀκαπαθαζαζ θμβζζιῶ βεκκαίῳ ηὴκ ἔθεζζκ. 

 

After a refined rhetorical use of homoioteleuton in the opening of the passage
497

 for the 

description of Herodřs foul deeds,
 
Philagathos delineates a remarkable portrait of St. John the 

Baptist. For this, the preacher relies on several snippets culled from different ekphraseis of 

persons.
498

 First, the preacher resorted to Basil of Caesareařs Homily on the Martyr Gordius. The 

image of Gordius as Řa savage-looking man with squalid hairř descending from the mountains to 

the theatre for proclaiming the Gospel in the arena prompting his execution was well adapted to 
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 For the description of Herodřs foul deeds, we note the accumulation of perfect participles and adverbs ending in 

Řσοř (Ŗθεθοηηδηψο,ŗ ―ιειμζπεοηψο,ŗ Ŗἀθῃνδηψο,ŗ Ŗπεθμκεοηψο,ŗ Ŗἀπνεπο,ŗ Ŗκμιίισο,ŗ Ŗἐλςεδηψο‖ Ŕ 

noteworthy, the perfect participle of ―ἐλςεέςŗ Ŕ i.e. to thrust out, to banish Ŕ is only attested in Philagathos). In the 

last section (Hom. 35, 9, Rossi-Taibbi, 242), a similar word play occurs on Herodřs name (Ŗὁ ηηδκψδεο ἧνψδεο‖ Ŕ 

the beastlike/monstrous Herod). 
498

 In the progymnasmata the ekphrasis of persons is often illustrated by the Homeric line, ŖRound-shouldered, 

swarthy-skinned, woolly-haired, (Od. 19, 246, of Eurybates)ŗ or the lines about Thersites ŖHe was bandy-legged, 

lame in one foot, and his two shoulders / Stooped over his chestŗ (Iliad 2, 217Ŕ18).ŗ See for this Aelius Theon, 

Exercises, Ekphrasis, ed. Rabe, 118, 3Ŕ7 (trans. Kennedy, Progymnasmata, 45); cf. Aphthonios, The Preliminary 

Exercises, Ekphrasis, ed. Rabe, 36, 3Ŕ6 (trans. Kennedy, Progymnasmata, 117). 
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recall the image of John the Baptist in the sermon. At the same time, Philagathos intertwined this 

image with Gregory of Nyssařs picturesque description of Elijahřs neglect of the body and 

careless attire from Nyssenřs encomium to Basil.  

 

Hom. 35, 4 (ed. Rossi-Taibbi, 240): 

 

Γαζὺξ ιὲκ ηαὶ ἀπεγξησκέλνο ηὴλ ὄςηλ δηὰ ηὴλ 

ἐη παζδυεεκ ἐκ ηαξ ἐνήιμζξ ἀκαηνμθήκ, 

αρκεξὰλ ἔρσλ ηὴλ θεθαιὴλ ηαὶ ῥππζαλ ηαὶ 

, θαὶ ηῶ πιήζεη ηλ ἰδίσλ 

ηξηρλ ζθηαδφκελνο· ααεὺξ ηὴκ πήκδκ ηαὶ ηὸ 

ζκα ηῆ θεπηῆ δζαίηῃ θαηεζθιεθψο, ἐζζῆηη 

ηναπείᾳ ζοκεζηαθιέκμξ ηαὶ γχκῃ ζηθδνᾶ ἐηεκα 

ιυκα ηαθφπηςκ ημῦ ζχιαημξ, ὅζα 

εζρεκνλέζηεξα δνθεῖ θαιππηφκελα, ηνῖο δὲ 

ινηπνῖο δηαθαξηεξλ πξὸο ηὰο ηνῦ ζάιπνπο 

θαὶ θξχνπο ἐκακηζυηδηαξ, ἀληπηόπνπο θαὶ 

ρακαηεύλεο, ἵκř εἴπς ηζ ηαὶ ηκ ἔλςεεκ, «νὐδὲ 

ἐῴθεη ἀλδξὶ ζηηνθάγῳ», ἀθθř ἄββεθμξ ἤκ 

ἀηεπκξ ημζμφηῳ ζχιαηζ πνχιεκμξ. 

Basil of Caesarea, In Gordium martyrem, 

PG 31, coll. 497:  

Δεὺξ ιὲκ μὖκ ἐπέζηνεθε ηὸ εέαηνμκ ηῶ 

παναδυλῳ ηξ εέαξ, ἀλὴξ ἀπεγξησκέλνο 

ηὴλ ὄςηλ, δηὰ ηὴλ πνμκίακ ἐκ ημξ ὄνεζζ 

δίαζηακ αρκεξὰλ ἔρσλ ηὴλ θεθαιὴλ, 

ααεὺξ ηὴκ πήκδκ, ηὴλ ἐζζῆηα ῥππλ, 

θαηεζθιεθὼο ἅπακ ηὸ ζκα, ααηηδνίακ 

θένςκ, ηαὶ πήνακ ἐκδιιέκμξ· μἷξ πζζκ 

ἐπέπνεπέ ηζξ πάνζξ, ἐη ημῦ ἀθακμῦξ αηὸκ 

πενζθάιπμοζα.
499

  

 

Gregory of Nyssa, In Basilium fratrem, 5 

(ed. O. Lendle): 

 ηυηε ἀκαδείηκοζζκ ὁ Θεὸξ ηὸκ ἦθίακ 

ἀκηίννμπμκ ἔπμκηα ηῶ ιεβέεεζ ηξ κυζμο 

ηκ ἀκενχπςκ ηὴκ εεναπεφμοζακ δφκαιζκ, 

ἄκδνα, ἐκ πενμρίᾳ ηξ εεναπείαξ ημῦ 

ζχιαημξ, απικηα ηὸ πνυζςπμκ θαὶ ηῶ 

πιήζεη ηλ ἰδίσλ ηξηρλ ζθηαδφκελνλ, 

Ἦδζαζηὴκ ηῶ αίῳ, ζεικὸκ πνμζζδεκ ἐκ  

ἀιεζδε ηῶ πνμζχπῳ, ηαὶ ζοκκεκεοιέκμκ 

ηῶ αθέιιαηζ δένιαηζ αἮβείῳ ημζμῦημκ ημῦ 

ζχιαημξ ζηέπμκηα ὅζμκ επξεπέζηεξφλ 

ἐζηη θαιππηφκελνλ, ηῶ δὲ ινηπῶ 

δηαθαξηεξνῦληα πνὸξ ηὸκ ἀένα ηαὶ μδὲκ 

πξὸο ηὴκ ἐη ηνῦ ζάιπνπο ηε θαὶ θξχνπο 

ἀκςιαθίακ ἐπζζηνεθυιεκμκ.
500

 

 

Furthermore, to this colourful description Philagathos adds a tinge from Heliodorusř Aethiopika. 

For the epithet Ŗwith flowing locksŗ Ŕ Ŗηαηααυζηνοπμξ, -μκŗ is a particularly refined touch as the 

word is a very rare occurrence being attested in the TLG corpus only 12 times. The reference in 
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 ŖSo he immediately turned the theatre upside down by the unexpected sight, being a savage-looking man with 

squalid hair because of his long sojourn in the mountains, with a long beard, ※lthy clothes, his entire body hardened, 

carrying a stick and ※tted with a pouchŗ (trans. P. Allen in ‗Let Us Die that We May Live.‘ Greek Homilies on 

Christian Martyrs from Asia Minor, Syria and Palestine, London, 2003, 62). 
500

 ŖAt this time, God lifted up Elijah who brought compensation to the magnitude of peopleřs mischief. While 

having the ability of caring [for the others], the man neglected to care for his body; he kept his face unwashed and 

overshadowed by the mass of his own hair; he was a recluse in his manner of life; he appeared majestic yet with a 

gloomy countenance; he had a contracted vision and thus much was he covered by a goatskin as it was more seemly 

to be covered; for the rest he endured everything patiently in the open air and in spite of any anomaly of heat and 

cold nothing could turn him backŗ (trans. Richard McCambly).  
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the sermon can be pinned down to Heliodorusř description of Theagenes in the Aethiopika.
501

 

This passage from the novel also inspired Philagathosř subsequent description of Herodiasř 

daughter, which clarifies Philagathosř appeal to the novel for Ŗηαηααυζηνοπμξ.ŗ
502

 Then, 

Philagathos supplements his ekphrasis with two Homeric allusions (Iliad 16, 235 and Odyssey 9, 

191) remarkably apt for depicting John the Baptist. Although not mentioned in the critical 

edition, the expression with Ŗunwashed feet and sleeping upon the ground,ŗ is in all likelihood 

an unacknowledged Homeric allusion to Iliad 16, 235: ŖBut around dwell thy priests, the Selli, 

with unwashed feet, and sleeping upon the ground.ŗ
503

 For the verse was often cited in the 

Christian tradition and expressly attributed to Homer, as for instance in Gregory of Nazianzus.
504

 

We have noted before that for depicting Herodřs conflicting emotions the preacher was 

inspired by the novelistic episode featuring Melitte in Achilles Tatiusř Leucippe and 

Clitophon.
505

 Yet, in relation with this citation we may further note the preacherřs seeming 

discrimination of the different senses
 
of Řshameř associated with ŖαἮζπφκδŗ (Ŗshameŗ, 

Ŗdishonorŗ) and ŖαἮδχξŗ (Ŗshame,ŗ Ŗself-respectŗ). The former (ŖαἮζπφκδŗ) related to Ŗαἶζπμξŗ 

(Ŗugliness,ŗ Ŗdeformityŗ) refers to retrospective shame for deeds that have disgraced us whereas 

the latter (ŖαἮδχξŗ) indicates the prospective check, which can inhibit action that would endanger 

oneřs own honour.
506

 Accordingly, Herodřs soul was consumed by ŖαἮζπφκδŗ and not by 

ŖαἮδχξŗ as Philagathosř source has it (cf. Achilles Tatius, Leucippe et Clitophon, 5, 24, 3: 

ἐκεκέξηζην πνιινῖο ἅκα ηὴλ ςπρήλ, αἰδνῖ ηαὶ ὀξγῇ θαὶ ἔξσηη ηαὶ γδθμηοπίᾳ). For in the novel 

Melite has not fulfilled her carnal desires and her marriage bed was still undefiled.  

Then, the depiction of Herodiasř arts of seduction, which encloses an ethopoietic passage 

with her address to Herod, is again accomplished through a mosaic of vignettes appropriated 

from Lucianřs dialogue, Toxaris, or Friendship and Heliodorusř novel. Philagathos writes: 

 

Hom. 35, 6 Ŕ 7 (ed. Rossi-Taibbi, 241): 

[6.] When the adulteress perceived that Herod shrank back at the prophetřs 

reprimand (Ŗfor Herod feared John,ŗ [the Gospel] says Ŗand heard him gladlyŗ) Ŕ 

she became a raving maenad beholding these things and fearing that the reproof 

may prove stronger than his desire, she molded herself according to a more sullen 

countenance and having shed forth streams of tears, uttered indignant complaints 

to the lecherous one. ŖWhat could be more intolerable,ŗ she said, Ŗthan having the 

one sitting on the royal throne and dignified by purple robe and crown be insulted 

by a squalid and sackcloth cladded Jew and to be debarred from doing what was 

                                                           
501

 Aethiopika, 7, 10, 4 (ed. Colonna, 384Ŕ386);  
502

 The text is cited at p. 124. 
503

 Iliad 16, 234Ŕ5 (trans. Buckley, 293).  
504

 Cf. Gregory of Nazianzusř Contra Julianum imperatorem 1 (orat. 4), PG 35, coll. 593: ημὺξ ἀκζπηυπμδαξ ηαὶ 

παιαζεφκαξ, ὅ θδζζκ ὁ ζὸξ Ὅιδνμξ, ἵκα ηζκὰ δαζιυκςκ ηζιήζῃ ηῶ πθάζιαηζ (…). ŖThese men, ŘWith feet unwashed, 

and with the earth for bedř (as thy Homer hath it, in order that he may do honour to one of his demons by the 

fiction)ŗ; Philagathosř Homeric appropriation was remarkably apt for depicting John the Baptist, the prophet of the 

Lord on account of the Řtypologicalř connection established between the two contexts for the verse in Iliad refers to 

the prophets of Zeus attending the oracle of Dodona. 
505

 See the discussion above at p. 69. 
506

 See for this Douglas Cairns, Aidōs: The Psychology and Ethics of Honour and Shame in Ancient Greek 

Literature (Oxford: Clarendon Press, 1993).  
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pleasing and delightful, for it is permitted for you to cut off by kingly power the 

shameless and disdainful tongue or to make the reckless man food for beasts, 

[and] least of all to yield [to him] and to be a coward.ŗ [7.] Then, though inflamed 

with conceit by the words of the courtesan (well, the words of a harlot are indeed 

persuasive for a sluggish lover when blended with tears), did not try to quench the 

lamp by death for he revered the virtue of the man, yet verily he concealed him 

under a basket,
507

 as so he shut him up in prison and threw him in a dungeon. But 

neither did the mouth of the prophet remain silent, nor did the wrath of the harlot 

lessen. For the struggle banded them together, on the one side the prophetřs 

[struggle], which wished to deliver the king from uncleanness, and on the other 

side the harlotřs, who wished rid of her desireřs constraint and sought only for an 

opportunity to satiate her unbounded rage; and the matter proceeded according to 

her intention, since the evil always wins. 

 

[6.] ἧ δὲ ιμζπαθίξ, ὡξ ᾔζεεημ ηὸκ ἧνχδδκ πμηνέζακηα ημῦ πνμθήημο ηὸκ 

ἔθεβπμκ (ἐθνβεῖην γάξ, θδζίκ, ὁ Ἡξώδεο ηὸλ Ἰσάλλελ, θαὶ ἡδέσο αὐηνῦ ἤθνπε), 

ηαῦηα αθέπμοζα  ιαζκὰξ ηαὶ θμαδεεζα ιὴ ὁ ἔθεβπμξ ὀθεῆ ηνείηηςκ ημῦ 

ἔνςημξ, ἑαοηὴκ ζπδιαηίζαζα πνὸξ ηὸ ζηοενςπυηενμκ ηαὶ θζαάδα δαηνφςκ 

ἐκζηάλαζα, πνὸξ ηὸκ εδθοιακ ἐζπεηθίαγε· «Σί ημφημο βέκμζηř ἂκ δεζκυηενμκ, 

θέβμοζα, ηὸκ ἐπὶ εχημο ααζζθζημῦ ἐθεγυιεκμκ ηαὶ θαιπνοκυιεκμκ ἁθμονβίδζ ηαὶ 

δζαδήιαηζ πὸ Ἰμοδαίμο ζαηημθμνμῦκημξ απιμῦκημξ ανίγεζεαζ ηαὶ 

ἀπείνβεζεαζ πθδνμῦκ ηὰ ζπκήξε θαὶ θίια,
508

 ἐλὸκ ααζζθζηῆ ἐλμοζίᾳ ηειεκ ηὴκ 

βθηηακ ηὴκ ἀκαζδ ηαὶ ανίζηνζακ, ἠ εδνίμζξ ηὸκ ημθιδηίακ πμζζαζ αμνάκ, 

ἣηζζηα δὲ πμπίπηεζκ ηαὶ ιαθεαηίγεζεαζ;». [7.] πνραπλσζεὶο μὖκ ημξ θυβμζξ ηξ 

ηαζζςνίδμξ ὁ δείθαζμξ (πζεακμὶ βὰν θυβμζ ιαπθάδμξ πνὸξ ἐξαζηὴλ βιάθα, 

δάηνοζζ ηενακκφιεκμζ), εακάηῳ ιὲκ ζαέζαζ ηὸκ θφπκμκ μη ἐδμηίιαγε, ηὴκ 

ἀνεηὴκ ημῦ ἀκδνὸξ ζεααγυιεκμξ, ηαθφπηεζ βε ιὴκ ημῦημκ πὸ ηὸκ ιυδζμκ, 

ἐβηθείζαξ εἯνηηῆ ηαὶ πμδμηάηηῃ ἐκεείξ. Ἀθθř μὔηε ημῦ πνμθήημο ηὸ ζηυια 

ζεζίβδηεκ, μὔηε ὁ εοιὸξ ηξ ιαπθάδμξ ἐθχθδζεκ. Ἔνζξ δὲ ζοκεζζηήηεζ ἀιθμκ, 

ημῦ ιὲκ πνμθήημο, ὅπςξ ημῦ ιφζμοξ ἀπαθθάλῃ ηὸκ ααζζθέα, ηξ δὲ ιαπθάδμξ, 

ὅπςξ ηὸκ ηςθοηὴκ ημῦ πυεμο ἀπμζηεοάζδηαζ, ηαὶ εηαζνίακ ἐγήηεζ ηὸκ 

ἀηυθαζημκ ἐιπθζαζ εοιυκ· ηαὶ ιέκημζ ηεηφπδηε ημῦ αμοθήιαημξ· ἀεὶ βὰν ηὰ 

πείνμκα κζηᾶ. 

 

The imagery of Ŗthe sluggish loverŗ (αθηα ἐναζηὴκ) is borrowed from Lucianřs dialogue, 

Toxaris, or Friendship. Charikleia, the icon of seduction in the dialogue, serves as model for 

Herodias in the sermon. Charikleia is the wife of Demonax, who seduces the enormously rich 

                                                           
507

 The reference to St. John as Ŗconcealed under a basketŗ (ιυδζμκ) identifies the prophet as the light while pointing 

to Matthew 5:15:
 
ŖNor do they light a lamp and put it under a basket (ιυδζμκ), but on a lampstand, and it gives light 

to all who are in the house.ŗ 
508

 The formulation «ζπκήξε θαὶ θίια» is recurrent in Cyril of Alexandria, an author which Philagathos frequently 

exploited; e.g. Cyril of Alexandria, Commentarius in xii prophetas minores, 2, 214, 1 Ŕ 2: […] εἮ ιὴ δνκ ἕθμζκημ ηὰ 

αημξ ζπκήξε ηε θαὶ θίια, ηαὶ παναπςνμῦκηεξ ἐβηαθμῦζζκ ἑηένμζξ […]. Id., Commentarius in xii prophetas 

minors, 1, 639, 14Ŕ17: […] ηαὶ ηκ ἐζμιέκςκ ἀηνζα ηὴκ ηαηάθδρζκ ἔπεζκ πμπθαηηυιεκμζ, ηὰ ζπκήξε θαὶ θίια 

ημξ πνμζζμῦζζκ ἀπήββεθμκ, ροπνὰ ηαὶ ἀπυπηοζηα γδημῦκηεξ θδιιάηζα, […]. 
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Deinias. This is the context of Philagathosř appropriation, which invites a close parallelism with 

Herodias who entices Herod, despite her being married with Philip, Herodřs brother.  

 

Hom. 35, 7 (ed. Rossi-Taibbi, 241): 

 

πνραπλσζεὶο μὖκ ηνῖο θυβμζξ ηξ 

ηαζζςνίδμξ ὁ δείθαζμξ (πζεακμὶ βὰν θυβμζ 

ιαπθάδμξ πνὸξ , δάθξπζη 

θεξαλλχκελνη), εακάηῳ ιὲκ ζαέζαζ ηὸκ 

θφπκμκ μη ἐδμηίιαγε, ηὴκ ἀνεηὴκ ημῦ ἀκδνὸξ 

ζεααγυιεκμξ, ηαθφπηεζ βε ιὴκ ημῦημκ πὸ ηὸκ 

ιυδζμκ, ἐβηθείζαξ εἯνηηῆ ηαὶ πμδμηάηηῃ 

ἐκεείξ. 

 

Hom. 37 (ed. Zaccagni, La πάξεξγνο ἀθήγεζηο, 

52, 19Ŕ21):  

ἔλεζζζ ημῦ εαθάιμο πάκηςκ ημὺξ ὀθεαθιμὺξ 

ηῶ ηάθθεζ ἐπζζπςιέκδ πνὸξ ἑαοηὴκ. Δἶπεο ἂλ 

ἰδὼλ ζειήλελ πιεζηθαῆ ηνῦ λέθνπο ἄξηη 

πξνθύπηνπζαλ.
509

 

Lucian, Toxaris vel amicitia, 15: 

 

ηφεζκ ηε βὰν ἐλ αημῦ ζηήπηεηαζ Ŕ Ἧηακὸκ δὲ 

ηαὶ ημῦημ πνμζεηπονζαζ Ŕ 

ηαὶ μηέηζ ἐθμίηα πνὸξ αηυκ, θοθάηηεζεαζ 

πὸ ηἀκδνὸξ θέβμοζα πεποζιέκμο ηὸκ 

ἔνςηα.
510

 

 

 

 

Aethiopika, 5, 8, 5 (ed. Colonna, 282): 

 δὲ ραπλσζεὶο ηνῖο ἐπαίκμζξ ηαὶ ἅια ηὸ 

πνβια μὕηςξ ἔπεζκ πὸ ημῦ ὀκυιαημξ 

ἀπαηδεεὶξ ἐλεπέπθδηημ ιὲκ ηξ ὥναξ, ἀπř 

εηεθμῦξ βὰν ηαὶ ηαῦηα ηξ ἐζεημξ νἷνλ 

λέθνπο αγὴ ζειελαίαο δηεμέιακπελ·
511

 

 

Noteworthy the combination between Ŗαθηαŗ and Ŗἐναζηὴκŗ occurs in the TLG corpus 

only in Philagathos and Lucian, which buttresses the Philagathean appropriation.
512

 Furthermore, 

this vivid description of Herodřs enticement bespeaks the influence of Heliodorusř Aethiopika. In 

the novel Mitranes, a commander of Persian garrisons, is spiritless, full of vanity and easily 

Ŗinflamed with conceit praises.ŗ Not a great commander he is defeated and miserably slain 

(Aethiopika 8, 1, 6). Mitranes is a fitting image for Herod equally Ŗinflamed with words,ŗ later 

defeated in battle by Areta and wretchedly expiring. Notwithstanding, Philagathosř reliance on 

this episode from the novel is illuminated by the sermon ŖAbout the Tax-collector and the 

Pharisee.ŗ The preacher relates the story Jephthahřs daughter (Jud. 11: 30Ŕ39) interspersed with 

snippets taken from Heliodorusř Aethiopika.
513

 Among them is the passage from the novel 

(Aethiopika, 5, 8, 5) which features Mitranes inflamed with conceit by Nausikles praises over his 

great exploits, which in all likelihood stands behind Philagathosř formulation, Ŗπμπαοκςεεὶξ 

μὖκ ημξ θυβμζξŗ. In the novel, Mitranesř fawning in flatteries leads him to ignore the true 

                                                           
509

 ŖShe goes out from the bridal chamber drawing to herself by her beauty the eyes of everybody. If you had seen 

her, you would have said that she was the full moon just peeping out from the clouds.ŗ 
510

 She Ŗpretended to be with child by him (this too is an effective way to fire a sluggish lover); moreover, she 

discontinued her visits to him, saying that she was kept in by her husband, who had found out about their affair 

(trans. A. M. Harmon, Lucian, vol. V, Loeb, 128Ŕ129). 
511

 ŖAnd he (i.e. Mithranes), though inflamed with conceit by these praises, really believing the truth of what was 

said (being deceived by the name), he remained smitten nonetheless with the beauty of the maiden, which shone out 

under a sorry garb, like the moon from beneath a cloudŗ (Trans. based on Rowland Smith, 109). 
512

 For this Lucianic allusion, see also Nunzio Bianchi, ŖFilagato da Cerami lettore del De domo ovvero Luciano in 

Italia meridionale,ŗ in La tradizione, 47.  
513

 Some of these allusions are discussed by Gaia Zaccagni, ŖLa πάνενβμξ αθήβδζζξ in Filagato da Cerami: una 

particolare tecnica narrativa,ŗ RSBN n.s.35 (1998): 47Ŕ65; see also the discussion below at pp. 155Ŕ161. 
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identity of the maiden he rescued, Ŗwhich shone out under a sorry garb, like the moon from 

beneath a cloud.ŗ Now, by this image Philagathos pictures Jephthahřs daughter coming to greet 

her victorious father as Ŗthe full moon just peeping out from the cloudsŗ in the sermon 37.
514

 

Furthermore, the formulation Ŗδάηνοζζ ηενακκφιεκμζŗ is a combination attested in the TLG 

corpus only in Philagathos and Heliodorus.
515

  

However, the most arresting aspect of Philagathosř sermon is the ekphrasis of Herodiasř 

daughterřs lascivious dance. In the Gospels, Salome is merely reported of having Ŗpleasedŗ 

Herod.
516

 Yet, borrowing from Alciphronřs Letters (1, 12, 1) and Heliodorusř novel (Aethiopika, 

6, 6, 1Ŕ2) Philagathos gave an amplified description of Salomeřs performance, which, the 

homilist explained, stupified the spectatorsř mind and provoked Herodřs ominous oath. 

 

[8.] For an opportune day occurred when Herodřs birthday feast arrived, for 

indeed it was on this day that this slayer of the prophet Ŕ how I wish it had not 

happened Ŕ has slipped out from the maternal womb, [and] a lavish feast was 

prepared by him, [and] as guests many nobles have been invited, as well as the 

high officers and all those of Galilee who were esteemed for their status. Then, 

when the drinking was in full swing, the inebriated host procures another delicacy 

for the feast. Herodias had a little daughter born from her legitimate marriage with 

Philip, a charming and not unappealing looking, but of uncommon impudence, 

reckless and shameless, truly the representation of her viperish mother.
 
The 

adulterous mother embellishing her daughter more gracefully and dressing her up 

in wedding dress sent her out dancing in front of those sumptuously feasting.
 
And 

she stepped out among the guests instead of being ashamed as a girl should be 

and wiping off all modesty from her countenance danced as if filled with 

Corybantic frenzy, wildly moving her hair, twisting herself indecently, lifting up 

her elbows, disclosing her breast, raising up one of her two feet, laying herself 

bare by the swift bending of her body, and perhaps revealing something of those 

parts, which are unfit to be spoken; with unabashed expression she turned the eyes 

of the beholders toward herself, and by gestures of every kind she stupefied the 

spectatorsř mind. [9.] At that moment, Herod truly seemed more beastlike than 

human, probably [he was] an object of derision, since he provided a young girl, a 

virgin, as it seems, to behave so shamelessly in the sight of men. Then, there was 

                                                           
514

 Although this is not a literal citation from the novel, the context in the sermon with several images drawn from 

the Aethiopika (i.e. Aethiopika, 2, 30, 6; 2, 33, 3Ŕ4; 7, 7, 5; 5, 2, 6) strengthens the derivation novelistic derivation; 
515

 The same formulation features in Hom. 75 (ed. Scorsus, Hom. 27, PG 132, coll. 656 B), which is splendidly 

modelled on Aethiopika 10, 38, 4 (ed. Colonna, 594): θř ἥξ ηαὶ ηὰ ἐκακηζχηαηα πνὸξ ζοιθςκίακ νιυγεημ, πανξ 

ηαὶ θφπδξ ζοιπεπθεβιέκςκ, βέθςηζ δαθξχσλ θεξαλλπκέλσλ (…) Ŕ ŖBy these events [the divine intervention] 

brought into the most perfect harmony the greatest opposites, joy and sorrow blended together; tears mingled with 

laughter.ŗ See below pp. 163Ŕ165; Furthermore, the same combination is attested in Aethiopika, 5, 4, 5 (ed. 

Colonna, 274): Καὶ πάκηςκ ἅια εἮξ θήεδκ ἐιπεζυκηεξ εἴπμκημ ἐπὶ πθεζημκ ἀθθήθςκ μἯμκεὶ ζοιπεθοηυηεξ, 

ἁβκεφμκημξ ιὲκ ἔηζ ηαὶ πανεεκεφμκημξ ἔνςημξ ημνεκκφιεκμζ δάθξπζη δὲ βνμξ ηαὶ εενιμξ εἮξ ἀθθήθμοξ 

θεξαλλχκελνη ηαὶ ηαεανμξ ιυκμκ ιζβκφιεκμζ ημξ θζθήιαζζκ· ŖAnd forgetting all the world, and clinging together 

as though forming but one body, yet they were satiated of pure and virgin love mingling abundant and warm tears 

and only sharing chaste kisses.ŗ This passage is equally significant and reinforces once more the imprint of the novel 

upon Hom. 35, 7, for the idea of chaste and pure love referred to in this Heliodorean passage underlines Philagathosř 

allegorical interpretation of the novel.  
516

 Mt. 14: 6 and Mc. 6: 22. 

C
E

U
eT

D
C

ol
le

ct
io

n



137 
 

a further increase of evil for the dance of the Maenad-born dancer pleased him. 

Being possessed by an ardent passion for her mother and overcome by 

drunkenness, and although it was nothing that the newcomer having asked, [Herod] 

promised her that he would even divide the kingdom for the sake of her obscene 

twistings and wild twirling of her feet, and he added to the promise a vow, the 

enslavement of licentiousness. 

 

[8.] Γεκμιέκδξ βὰν ιέναξ εηαίνμο ηαὶ ηκ βεκεεθίςκ ἐκζηάκηςκ, ηαεř ἡκ 

ιένακ ὁ πνμθδημηηυκμξ μὗημξ (ὡξ μη ὤθεθε) ηξ ιδηνζηξ κδδφμξ ὠθίζεδηε, 

πμθοηεθὴξ ιὲκ εςπία ημφηῳ ημίιαζημ, ηαὶ δαζηοιυκεξ πμθθμὶ ιεβζζηκεξ 

ἐηέηθδκημ ηαὶ πζθίανπμζ ηαὶ ηξ Γαθζθαίαξ ὅζμζ ηὴκ ηφπδκ ἐπίδμλμζ. Ἢδδ δὲ ημῦ 

πυημο ἀηιάγμκημξ, ὁ δεζπκμηθήηςν βεκυιεκμξ πάνμζκμξ ἄθθδκ παναζηεοάγεζ ημῦ 

δείπκμο ηνοθήκ. Θοβάηνζμκ ἤκ ηῆ ἧνςδζάδζ ἐη ηκ ημῦ Φζθίππμο κμιίιςκ 

ηδδεοιάηςκ ηεπεέκ, ἀζηεῖνλ κὲλ θαὶ ηὴλ ὄςηλ νὐθ ἄσξνλ, ἄιισο δὲ ἰηακὸλ ηαὶ 

πνμπεηὲξ ηαὶ ἀκαίζποκημκ, ηαὶ ὡξ ἀθδεξ ηξ ἀζπίδμξ ιδηνὸξ ἀπεζηυκζζια. 

Σαφηδκ θνζκήζαζα  ιμζπαθὶξ ιήηδν ἁβξόηεξνλ ηαὶ κοιθζηξ πενζζηείθαζα, 

πνὸξ ημὺξ εςπμοιέκμοξ ὀνπδζμιέκδκ ἐλέπειρεκ. ἧ δέ, ὡξ ἐκ ιέζῳ βέκμζημ ηκ 

δαζηοιυκςκ, πξὸο ηῶ κὴ αἰζρπλζῆλαη θνξηθο ἀπνμύζαζα ηλ πξνζώπσλ πᾶζαλ 

αἰδ, ὥζπεν ημνοαακηζζα ἐαάηπεοε, ζμαμῦζα ηὴκ ηυιδκ, ἀζέικςξ θοβζγμιέκδ, 

ἀκαηείκμοζα ηὴκ ὠθέκδκ, παναβοικμῦζα ηὰ ζηένκα, εάηενμκ ημκ πμδμκ 

ἀκαζηέθθμοζα, ηῆ ηαπείᾳ ημῦ ζχιαημξ ζοζηνμθῆ παναβοικμοιέκδ, ηαὶ ηάπα ηζ 

ηαὶ ηκ ἀπμννήηςκ πμδεζηκφμοζα, ἀκαζδε ηε πνμζχπῳ ημὺξ ηκ ὁνχκηςκ 

ὀθεαθιμὺξ εἮξ ἑαοηὴκ ἐπζζηνέθμοζα, ηαὶ ζπήιαζζ πακημδαπμξ ἔιπθδηηα 

πμζμῦζα ηκ εεαηκ ηὰ θνμκήιαηα. [9.] Ἤκ δὲ ἄνα ηυηε ὁ ηηδκχδδξ ἧνχδδξ 

ζςθνμκμῦζζκ ἀκενχπμζξ, ὡξ εἮηυξ, ηαηαβέθαζημξ, ιείναηα πανεέκμκ ηυ βε 

δμηεκ ἐκ ὄρεζζκ ἀννέκςκ μὕης παναζηεοάζαξ ἀκαζζποκηεκ. Πνυζεεζζξ δὲ ημῦ 

ηαημῦ, ὅηζ ηαὶ ἢνεζεκ αηῶ ηξ ιαζκαδμβεκμῦξ πμδμζηνυθμο  ὄνπδζζξ. Σῶ δὲ 

ηξ ιδηνὸξ αηξ ἔξσηη θαὶ ηῇ κέζῃ θάηνρνο ὤλ, ηαίημζ ιδδὲκ αἮηδζάζδξ ηξ 

κεήθοδμξ, ἄπνζ ημῦ ηὴκ ααζζθείακ αηῆ δζεθεκ ἐπδββείθαημ ἀκηὶ πμνκζηκ 

θοβζζιάηςκ ηαὶ πμδκ ἀηάηημο ζηνμθξ, ηαὶ ὅνημκ ηῆ ἐπαββεθίᾳ ἐπέεδηε ηὸ ηξ 

ἀημθαζίαξ ἀκδνάπμδμκ. 

 

The description of Herodiasř daughter is elaborate. It is a mosaic of vignettes on impudence 

plucked from Lucianřs dialogue Toxaris, Heliodorusř Aethiopika and Alciphronřs letters, as it 

follows: 

 

Hom. 35, 8 (ed. Rossi-Taibbi, 242): 

Θπγάηξηνλ ἤκ ηῆ ἧνςδζάδζ ἐη ηκ ημῦ 

Φζθίππμο κμιίιςκ ηδδεοιάηςκ ηεπεέκ, 

ἀζηεῖνλ κὲλ ἄιισο 

δὲ ἰηακὸλ ηαὶ πνμπεηὲξ ηαὶ ἀκαίζποκημκ, ηαὶ 

ὡξ ἀθδεξ ηξ ἀζπίδμξ ιδηνὸξ ἀπεζηυκζζια. 

Σαφηδκ θνζκήζαζα  ιμζπαθὶξ ιήηδν 

ἁβξφηεξνλ ηαὶ κοιθζηξ πενζζηείθαζα, πνὸξ 

Cf. Lucian, Toxaris vel amicitia, 13:  

ἧ Υανίηθεζα δὲ ἤλ ἀζηεῖνλ ιέκ ηζ βφκαζμκ, 

ἑηαζνζηὸκ δὲ ἐηηυπςξ ηαὶ ημῦ πνμζηοπυκημξ 

ἀεί, ηαὶ εἮ πάκο ἐπř ὀθίβῳ ἐεεθήζεζέ ηζξ·
518

 

 

Cf. Aethiopika 1, 9, 1 (ed. Colonna, 74):  

Οὗημξ, ἐπεζδή ιμζ ηὴκ ιδηένα ηεθεοηζαζ 

ζοκέαδ, πνὸξ δεοηένμοξ ἀπεηθίκεημ βάιμοξ, 
                                                           
518

 ŖCharicleia was a dainty piece of femininity, but outrageously meretricious, giving herself to anyone who 

happened to meet her, even if he should want her at very little costŗ (trans. Harmon, 125Ŕ127). 
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ημὺξ εσρνπκέλνπο ὀνπδζμιέκδκ ἐλέπειρεκ. 

ἧ δέ, ὡξ ἐκ ιέξῳ βέκμζημ ηκ δαζηοιυκςκ, 

πξὸο ηῶ κὴ αἰζρπλζῆλαη θνξηθο 

ἀπνμχζαζα ηλ πξνζψπσλ πᾶζαλ αἰδ 
(…). 

 

Alciphron, Epistulae, 1.12.1:  

Μέιδκαξ, ὦ ζπγάηξηνλ, ηαὶ ἀθδεξ ἐλέζηδξ. 

ἐθθεαυνμο δε ζμζ, ηαὶ μ ημῦ ημζκμῦ ημῦ δὲ 

ἀπὸ ηξ Φςηίδμξ Ἀκηζηφναξ, ἣηζξ, δένλ 

αἰζρχλεζζαη θνξηθο, ἀπέμπζαη ηὴλ αἰδ 

ηνῦ πξνζψπνπ.
517

 

ἐπὶ ιυκῳ ιμζ παζδὶ ζαθεφεζκ ἐπζιειθυιεκμξ, 

ηαὶ ημξ μἴημζξ ἐπεζζάβεζ γχλαηνλ ἀζηεῖνλ ιὲκ 

ἀθθř ἀνπέηαημκ, ὄκμια Γδιαζκέηδκ.
519

 

 

Aethiopika 1, 11, 3 (ed. Colonna, 74):  

Θίζαδ παηδηζθάξηνλ ἤκ αηῆ ράθθεζκ ηε 

πνὸξ ηζεάνακ ἐπζζηάιεκμκ ηαὶ 

.
520

 

 

  

 

The adjective ἀζηεμκ (Řcharmingř) employed for the characterization of Herodiasř daughter is 

resonant with two literary contexts familiar to the homilist. ŘCharmingř (ἀζηεμκ) is the attribute 

applied to Charikleia in Lucianřs dialogue. As we have seen before Charikleia is the literary 

model, which the homilist used for describing Herodias. But the same attribute is assigned to 

Demainete in the Aethiopika. Demainete is one of the negative images of eros in the novel, 

furnishing thus another fitting parallel for the portrayal of Herodiasř daughter. Moreover, the 

same novelistic passage seems to bear upon Philagathosř description of Jephthahřs daughter in 

the homily ŖAbout the Tax-collector and the Pharisee.ŗ
521

 

Besides these literary contexts, Philagathosř description of Herodiasř daughter as Ŗnot 

unappealing lookingŗ (ηὴκ ὄρζκ μη ἄςνμκ) recalls the image of the slave-girl, Thisbe, which is 

another symbol of licentiousness from Heliodorusř novel. Thisbe, like Demainete, illustrates the 

negative image of eros, the Pandemic love of lust and seduction being another appropriate model 

for Herodiasř daughter.
522

 Furthermore, for depicting the impudence of Salome, Philagathos 

stitched a passage from Alciphronřs letters. The preacher borrows from Charopeřs reply to her 

daughter Glaucippe, who just threatened to hurl herself for the cliffs if forced to marry with the 

one her father promised to betroth her. 

However, more allusions to Heliodorusř novel can be intimated in Philagathosř 

description. The caracterization of Herodiasř daughter as Ŗof uncommon impudenceŗ (ἄθθςξ δὲ 

Ἦηαιὸκ) is reminiscent of another ekphrastic passage from the novel, namely of Arsakeřs 

                                                           
517

 ŖMy dear, you are mad, and truly out of your wits.
 
A dose of hellebore is what you need, and not the common 

kind either, but the kind that comes from Anticyra in Phocisŕyou who, instead of being shamefaced as a girl should 

be, have wiped all modesty from your countenanceŗ (trans. A. R. Benner and F. H. Fobes in Alciphron, Letters 1, 

Letters to Fishermen, Loeb 383, 64Ŕ65). 
519

 ŖAfter the death of my mother, he was disposed to marry a second time, thinking it ill to anchor all his hopes on 

me, his only child. So he took to wife a woman, pretty enough, but the cause of much evil for his house. Her name 

was Demaineteŗ (trans. Morgan, 359). 
520

 ŖShe had a young slave called Thisbe, skilled in music and not unappealing looking.ŗ 
521

 Note the similar formulation from the Hom. 37 (ed. Zaccagni, La πάξεξγνο ἀθήγεζηο, 52 = Scorsus, Hom. 16, PG 

132, coll. 361CŔD) Ŕ π‘ αηῆ δὲ κόλῃ ηὰο ἐιπίδαο ἐζάιεπελ ὁ παηὴν δζάδμπμκ…Ŕ·and the correspondent passage 

from the novel Ŕ ἐπὶ κφλῳ κνη παηδὶ ζαιεχεηλ ἐπζιειθυιεκμξ, ηαὶ ημξ μἴημζξ ἐπεζζάβεζ γχλαηνλ ἀζηεῖνλ ιὲκ ἀθθř 

ἀνπέηαημκ, ὄκμια Γδιαζκέηδκ (Aethiopika 1, 9, 1 ed. Colonna, 74). See also the discussion at p. 141Ŕ142. 
522

 See for this J. R. Morgan, ŖThe Story of Knemon in Heliodorusř Aithiopika,ŗ JHS 109 (1989): 99Ŕ113; Ken 

Dowden, ŖHeliodorus: Serious Intentions,ŗ CQ 46 (1996): 267Ŕ285. 
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portrayal of Theagenes and Charikleia, the latter termed Ŗan outlandish wench, not unappealing 

looking but of uncommon impudence (ἄθθςξ δὲ Ἦηαιυκ).ŗ Noteworthy, Philagathos employed 

the same passage in his ekphrasis of St. John the Baptist.
523

 Thus, the key passage from the novel 

reads as follows: 

 

«Γζκχζης» ἔθδ «ηὸκ κεακίακ»  βναῦξ. «Δνφξ ηζξ ἤκ ηὰ ζηένκα ηαὶ ημὺξ ὤιμοξ 

ηαὶ ηὸκ απέκα ὄνεζμκ ηαὶ ἐθεφεενμκ πὲν ημὺξ ἄθθμοξ αἴνςκ ηαὶ εἮξ θνξπθὴλ
524 

ημὺξ ἅπακηαξ πενέπςκ βθαοηζκ ηὸ αθέιια ηαὶ ἐναζηὸκ ἅια ηαὶ βμνβὸκ 

πνμζαθέπςκ, ὁ θαηαβφζηξπρφο πμο πάκηςξ ἐηεκμξ ηὴκ πανεζὰκ ἄνηζ λακεῶ ηῶ 

Ἦμφθῳ πενζζηέθςκ, ᾧ γχλαηφλ ηζ λεκζηὸκ  ιὲκ ἄιισο δὲ ἰηακὸλ, ὡξ 

ἐδυηεζ, πνμζδναιὸκ αἮθκίδζμκ πενζέθο ηαὶ πενζπθαηὲκ ἐλήνηδημ· ἠ μ ημῦημκ 

θέβεζξ, ὦ δέζπμζκα;»
 525

 

 

Furthermore, Philagathosř description of the sumptuous banquet bespeaks once more the imprint 

of the Aethiopika. In novel Nausikles prepares Ŗa more brilliant banquet than usuallyŗ and 

commands his daughter to embellish herself more gracefully (ἁβξνηέξαλ) and to dress herself 

more lavishly willing to solace his friends after their fatigues.
526

 This is a remarkably fitting 

context for Philagathosř description of the sumptuous banquet prepared by Herod in which the 

daughter of Herodias is embellished more gracefully (ἁβξνηέξαλ) for the entertainment of the 

guests.  

Yet perhaps the most intriguing aspect of Philagathosř sermon is the minute description 

of Salomeřs dance. Besides the rhetorical models discussed above, we may surmise behind the 

homilistřs indulgence in conveying erotic details the stylistic influence of Procopius of Gazařs 

Descriptio imaginis. Vlastimil Drbal highlighted this quality of Procopiusř ekphrasis in which 

                                                           
523

 i.e. the prophet pictured Řwith flowing looksř (ηαηααυζηνοπυξ) goes back to the novel. 
524

 We have noted before that the epithet Ŗwith flowing locksŗ Ŕ Ŗηαηααυζηνοπμξŗ was used by Philagathos for the 

portrayal of St. John the Baptist; now, the word Ŗημνοθήŗ (i.e. Ŗhead,ŗ Ŗtop,ŗ Ŗapexŗ) is almost a Řtechnicalř 

theological term; Ŗημνοθαμξŗ is traditionally associated with St. Peter Ŗthe corypheus, the head, who was first 

among the Apostles;ŗ this formal resemblance with Christian theological vocabulary may have been obvious to 

Philagathos and triggered perhaps associations with Christian themes; in this sense the association of the passage 

with St. John the Baptist is natural considering that he was the last and the greatest of the prophets (cf. Luke 7: 28). 
525

 Aethiopika, 7, 10, 4 (ed. Colonna, 384Ŕ386): ŖI know the young man,ŗ replied the old servant, Ŗhis chest and 

shoulders were broad; his neck straight and lifted with pride above all others and from his stature he dominated all 

the rest; his eyes glaring fiercely, yet their terrible looking was at once lovely; his beautiful locks clustered on his 

shoulders and the first growth of golden down appeared upon his cheek. An outlandish wench, not without beauty, 

but of uncommon impudence, it seemed to me, ran suddenly up to him embraced him and hung upon his neck 

holding him fast. Is not this man you mean, mistress?ŗ (trans. based on Rowland Smith, 158Ŕ159). 
526

 Aethiopika, 6, 6, 1Ŕ2 (ed. Colonna, 338):  δὲ Ναοζζηθξ ηὸ ἐκηεῦεεκ ἀκεκαζ ηκ θνμκηίδςκ αημὺξ 

αμοθυιεκμξ ηαί ηζ ηαὶ ἕηενμκ πναβιαηεουιεκμξ ἑζηίαζίκ ηε θαιπνμηένακ ἠ ηαηὰ ηὸ εἮςεὸξ πανεζηεφαζε ηαὶ ιυκμζξ 

ζὺκ ηῆ εοβαηνὶ ηὸ ζοιπυζζμκ ἀθηεκ ἁβξνηέξαλ ηε ημῦ εἮςευημξ ὀθεκαζ ηὴκ παδα ηαθθςπίζαξ ηαὶ 

πνιπηειέζηεξνλ θνζκήζαο. Κἀπεζδὴ ηξ εσρίαο Ἧηακξ ἔπεζκ ἐδυηεζ, θυβςκ πνὸξ αημὺξ ἄνπεηαζ ημζκδε (…). 

Trans. ŖNausicles, willing to solace his friends after their fatigues, and having, besides, a further private end of his 

own, prepared a more brilliant banquet than usually and invited them alone and his daughter, whom he commanded 

to adorn herself and to dress more lavishly so as to appear more splendid than usual. When it seemed they were 

sufficiently satiated he thus addressed them.ŗ 

C
E

U
eT

D
C

ol
le

ct
io

n



140 
 

the author saw a reflection of the late antique society of Gaza.
527

 The description of Phaedra 

includes details missing from Euripidesř play. The transparent garment which unveils her 

appealing body in Procopiusř description recalls Philagathosř characterization of Salomeřs 

performance: 

 

Procopius of Gaza, Descriptio imaginis, 17 

(ed. P. Friedländer): 

 

Ŗby the thin tunic she revealed something of 

those parts, which are unfit to be spoken.ŗ 

 

 

[…] θεπηῶ δὲ πζηςκίζηῳ πμθύ ηη θα η   ηλ 

ἀπνξξήησλ πέδεημελ  

Philagathos, Hom. 35, 8 (ed. Rossi-Taibbi, 

242): 

 

Ŗ[…] laying herself bare by the swift bending 

of her body, and perhaps revealing something 

of those parts, which are unfit to be spoken.ŗ  

 

[…] ηῆ ηαπείᾳ ημῦ ζχιαημξ ζοζηνμθῆ 

παναβοικμοιέκδ, ηαὶ ηάπα ηη θαὶ ηλ 

ἀπνξξήησλ πνδεηθλχνπζα.  

 

Philagathosř account of Salomeřs lecherous dance is surely surprising when considering 

the anxieties conjured by the image of the dancer in patristic literature and the rhetorical 

conception of language as a force, which may affect the conscience through the power of words. 

For evocative descriptions were thought of having the same efficacy in stirring the imagination 

of the audience as the sight itself. This is, for instance, a recurrent theme in St. John 

Chrysostom.
528

 In a famous passage, Chrysostom writes in relation to the image of the dancer: 

 

ŖFor as soon as the tongue has uttered the name of the dancer, immediately the 

soul has figured to itself his looks, his hair, his delicate clothing, and the man 

himself who is more effeminate than all. Another again fans the flame in another 

way, by introducing some harlot into the conversation, with her words, and 

attitudes, and glances, her languishing looks and twisted locks, the smoothness of 

her cheeks, and her painted eyelids. Were you not somewhat affected when I gave 

this description?ŗ
529

 

 

This moral dimension on the act of imagining as potentially sinful is already stated in the 

Gospels.
530

 Chrysostom merely vouches here the recurrent apprehension in the patristic sources 

on the theatre over the moral safety of the viewer. Elsewhere, Chrysostom argues that one should 

avoid the mere sight of a prostitute, since such sights creep into the viewerřs mind and it 

                                                           
527

 Vlastimil Drbal, ŖL‘Ekphrasis Eikonos de Procope de Gaza en tant que reflet de la société de l‘Antiquité 

tardive,ŗ in Ekphrasis: la représentation des monuments dans les littératures byzantine et byzantino-slaves: réalités 

et imaginaires, ed. Vladimir Vav  nek, Paolo Odorico and Vlastimil Drbal (Prague: Byzantinoslavica 2011), 111. 
528

 See for this Ruth Webb, ŖSalomeřs Sisters: The Rhetoric and Realities of Dance in Late Antiquity and 

Byzantium,ŗ in Women, Men and Eunuchs: Gender in Byzantium, ed. Liz James (London and New York: 

Routledge, 1997), 131Ŕ34.  
529

 John Chrysostom, In Johannem Homiliae, Hom. 18, PG 59, coll. 119Ŕ20 (trans. G. T. Stupart, in NPNF, 165). 
530

 Matthew 5: 27Ŕ28: ŖYou have heard that it was said to those of old, ŘYou shall not commit adultery.ř
 
But I say to 

you that whoever looks at a woman to lust for her has already committed adultery with her in his heart.ŗ 
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impossible not to be affected by them.
531

 In the twelfth-century Zonaras commenting on the 

council of Trullo held 691Ŕ2, which outlawed public spectacle and dancing, explained that such 

sights were bound to arouse wantonness in the audience.
532

 

The closest analogy to Philagathosř ekphrasis of Herodiasř daughter dance in terms of 

vividness is Basil of Seleuciařs sermon In Herodiadem.
533

 In Basilřs sermon Salomeřs 

performance is pictured as Ŗa true image of her motherřs wantonness with her shameless glance, 

her twisting body, pouring out her emotions, raising her hands in the air, lifting up her feet she 

celebrated her own unseemliness with her semi-naked gestures.ŗ
534

 Philagathosř detailed 

description of Herodiasř daughterřs dance makes manifest once more the preacherřs proneness 

for achieving vividness, even beyond moral concerns, one may say. The lexical choices of the 

passage, with an emphasis on theatrical language (i.e. Ŗημνοαακηζάςŗ Ŕ to celebrate the rites of 

the Corybantes, to be filled with Corybantic frenzy; Ŗἐηααηπεφςŗ Ŕ excite to Bacchic frenzy), 

rare words (i.e. Ŗ ηαζζςνίξ, -ίδμξŗ Ŕ Ŗharlotŗ is attested in the TLG corpus just 12 times) or 

even a hapax (i.e. Ŗιαζκαδμβεκήξ, -μῦξŗ Ŕ Ŗmaenad-bred,ŗ or Ŗmaenad-descendedŗ), illustrate the 

refinement of the composition. 

Finally, another literary model may be surmised in Philagathosř text. The preacherřs 

characterization of Herod as Ŗpossessed by an ardent passion for her mother and overcome by 

drunkenness (Σῶ δὲ ηξ ιδηνὸξ αηξ ἔξσηη θαὶ ηῇ κέζῃ θάηνρνο ὤλ)‖ when he yielded to the 

murderous desire of Herodias is perhaps inspired by Skylitzesř Synopsis historiarum. Skylitzes 

writes about Constantine VII Porphyrogennetos (913Ŕ959) seizing the rule as follows: 

 

ŖHe died on the spot (i.e. Constantineřs commander of horse) but Constantine, 

even though he had been driven back, was possessed by an ardent desire to be 

emperor just as man overcome by drunkenness and was no longer thinking 

clearly.ŗ 

 

ηαὶ εκῄζηεζ ιὲκ μὗημξ εεφξ, ὁ Κςκζηακηκμξ δὲ ἀπμηνμοζεεὶξ ἐηεεεκ ηαὶ ηῶ 

ηξ ααζζθείαξ ἔξσηη μἷά ηζκζ κέζῃ θάηνρνο ὢλ ηαὶ ιὴ ηαεεζηηαξ ἔπςκ ημὺξ 

θμβζζιμφξ (…).
535

 

 

The historiographerřs emphasis is placed on Constantineřs ardent desire to be emperor, 

which not even the slaying of his commander of horse Ŗdeflect him in the least from his 

pronounced intent,ŗ as Skylitzes wrote. Thus this context may have offered a paralell for Herodřs 

lust and desire which did not stave off at taking the life of St. John. In addition, this suggested 

appropriation of Skylitzes may receive further weight when considering that the Chronicle of 

Skylitzes informed Philagathosř sermon ŖFor the Feast of Orthodoxy and for the Holy Icons.ŗ
536

 

                                                           
531

 John Chrysostom, Contra ludos et theatra, PG 56, coll. 266. 
532

 Cf. Shaun Taugher, ŖHaving Fun in Byzantium,ŗ in A Companion to Byzantium, ed. Liz James (Oxford: Willey-

Blackwell, 2010), 143; Zonaras, Syntagma, ed. G. A. Rhallis and Potles 2
nd

 vol. (Athens 1852). 
533

 Basil of Seleucia, Oratio XVIII in Herodiadem, PG 85, coll. 226DŔ236C. 
534

 Trans. Webb, ŖSalomeřs Sisters,ŗ 136. 
535

 John Skylitzes, Synopsis historiarum, The Life of Constantine VII, Porphyrogennetos, 2, 35Ŕ36:  
536

 For Philagathosř usage of Skylitzesř Synopsis historiarum see the homilistř treatment of the The Story of 

Theodora and Denderis, discussed below at pp. 150Ŕ156. 
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To sum up, the homily offers an example of exquisite appropriation of Řprofaneř and 

religious literary models for the vivid rendition of Salomeřs dance, St. John the Baptistřs 

portrayal and the depictions of Herod and Herodiasř conflicting emotions. At the same time, the 

sermon reveals the centrality of ekphrasis and the emphasis on emotions for Philagathosř style. 

 

2.5. Ekphrastic Vignettes in the Homilies 

 

This ekphrastic perspective may be perceived throughout the sermons as the preacher 

leads the audience to vizualize the episodes of the Gospel. The homily ŖAbout the Tax-collector 

and the Phariseeŗ is an illustrative example. Philagathos imagines the vainglory of the Pharisee 

as a terebinth tree which unexpectedly has lost the leaves affected by a blast of wind:  

 

ŖŘGod, have mercy on me, a sinner.ř [Lc. 18:13] He does not seek to be justified, 

for he considers himself unworthy to receive this, but beseeches God to be 

merciful to him. From this point onward the situation is reversing; on the one 

hand the Pharisee like a tree flourishing with the fruit of keeping the 

commandments on a sudden shaken off by the violent wind of vainglory is seen 

naked as a terebinth tree which lost the leaves, according to Isaiahřs saying [cf. 

Is. 6:13]; on the other hand [the tax collector] heavy ladened with the lead of 

avarice with one discreet word puts way the entire burden of evils.ŗ
537

 
 

The terebinth is a tree famous for its great size and abundant foliage.
538

 It never grows in 

forests, but stands isolated in an open-savanna like grove where nothing else towers above the 

low brushwood. It seems an inspired image for the Pharisee boasting of his deeds. Then, the 

specification provided in the parable that ŖTwo men went up to the temple to prayŗ [Lc. 18:10] 

prompted Philagathos to visualize a temple situated above the city. The text abounds in 

architectonic terms (ζημαί, ηνδπδεξ, θίεζκαζ, ααειίδεξ, πφθαζ) and adverbs of place (ηάηςεεκ, 

ἀιμζααδόκ, ἔλςεεκ, ἄπνζ).
539

 

In a similar manner Philagathos appeals to architectonic terms for picturing the suffering 

of the women Ŗcrippled by a spirit for eighteen years.ŗ [Lc. 13:11] Philagathos invites the 

audience to see the misery: 

 

                                                           
537

 Hom. 37 (ed. Scorsus, Hom. 16, PG 132, coll. 369B): « εεόξ, Ἧθάζεδηί ιμζ ηῶ ἁιανηςθῶ.» Ο δζηαζςεκαζ 

γδηε, ᾔδεζ βὰν ἀκάλζμκ ἑαοηὸκ ημῦημ θααεκ, ἀθθř ἵθεςκ αηῶ βεκέζεαζ παναηαθε ηὸκ Θεόκ. Καὶ ηὸ ἐκηεῦεεκ ηὸ 

πνβια ἀκηέζηναπημ· ὁ ιὲκ βὰν θανζζαμξ μἷα ηζ δέκδνμκ ημικ ηῶ ηανπῶ ηξ ηκ ἐκημθκ θοθαηξ, ἐλαίθκδξ, ὡξ 

πὸ ῥαβδαίμο πκεύιαημξ ηξ ηεκμδμλίαξ ἐηηζκαπεείξ, ὡνάεδ βοικὸξ ὡξ ηεξέβηλζνο ἀπνβεβιεθπῖα ηὰ θύιια, ηὸ ημῦ 

ἦζαΐμο εἮπεκ, ὁ δὲ πεθμνηζζιέκμξ ηξ θζθανβονίαξ ηὸκ ιόθοαδμκ ἑκὶ θόβῳ κμοκεπε, ηὸ πκ αάνμξ ηκ ηαηκ 

ἀπμηίεεηαζ. 
538

 Cf. Daniel Hillel, The Natural History of the Bible: An Environmental Exploration of the Hebrew Scriptures 

(New York: Columbia University Press, 2001), 271. 
539

 Hom. 37 (ed. Scorsus, Hom. 16, PG 132, coll. 357D): «Ἄκενςπμζ δύμ ἀκέαδζακ εἮξ ηὸ Ἧενὸκ πνμζεύλαζεαζ, ὁ εἷξ 

Φανζζαμξ ηαὶ ὁ ἕηενμξ ηεθώκδξ.» η ημῦ εἮπεκ «ἀκέαδζακ», θαίκεηαζ ὡξ ιεηεςνόηενμξ ἤκ ηξ πόθεςξ ὁ καόξ· 

ζημαὶ βὰν ηάηςεεκ ἐη ηκ ηνδπίδςκ ηαὶ ἀρίδεξ ἀιμζααδὸκ ηὸκ καὸκ ἐπενείδμοζαζ εἮξ ὕρμξ αηὸκ ιεηεώνζγμκ· 

ἔλςεεκ δὲ θίεζκαζ ααειίδεξ ἐη ηκ πεαιαθςηένςκ ἄπνζ ηκ ποθκ ημῦ καμῦ δζδβείνμκημ, ὡξ πακηὶ ηῶ αμοθμιέκῳ 

εἮζεθεεκ ἐκ ηῶ Ἧενῶ ενίζηεζκ ἀκςθεν ηὴκ εἮζέθεοζζκ. Γζὰ ημῦημ θδζίκ· «Ἄκενςπμζ δύμ ἀκέαδζακ εἮξ ηὸ Ἧενὸκ». 
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Behold the stretching of the illness and consider the magnitude of her affliction 

for how many years the wretched one was bended down to the ground beast-like, 

neither being able to gaze to the fair sky nor capable of observing the appearance 

of the persons she met with, but bowed down after the manner of a crescent-

shaped portico (ιδκμεζδξ ηαιπημιέκδ δίηδκ ζημξ), because a demon weighed 

her down just like some load of lead and curved her back.
540

 
 

Often, Philagathos borrows ekphrastic vignettes from various sources attuned to the 

subject of his exposition. One of them is Makarios Magnesř Monogenes heretofore an uncharted 

source exploited by the homilist. The treatise was composed in the final quarter of the 4
th

 century 

perhaps during the reign of Valens (A.D. 364Ŕ378) and preserves genuine anti-Christian 

arguments most likely rooted in Porphyryřs criticism of the Gospels.
541

 In the Homilies of 

Philagathos there are several citations from the Monogenes of Makarios Magnes. In fact, as we 

show in some detail in a different section, Philagathos lavishly collected difficulties related to the 

Gospel from this Late-antique treatise.
542

 In what follows we cite the homily ŖAbout the Lawyer 

who Tempted the Lordŗ in which Philagathos retrieves an ekphrastic snippet from the 

Monogenes:
543

 

 

In that time a certain lawyer approached Jesus and tested Him, saying, ŖTeacher, 

what shall I do to inherit eternal life?ŗ [Lc. 10:25] This hypocrite lawyer supposed 

that he would cheat the Lord through a feigned inquiry, thinking that he would be 

taught by him some new teaching contrary to [the law of] Moses, so that he would 

hold a calumniating word seized under the pretence of a fair action. On which 

account he comes near [Christ] with a seemly appearance and word, but having a 

twisted judgement and unrighteous, speaking in a devious manner and to say it 

prophetically Řwalking crooked and devious.ř [cf. Prov. 2:15] Indeed, he sinned in 

his attempt and was caught in the snare, which he concealed. ŖFor He catches the 

wise in their own craftinessŗ [1Cor. 3: 19; cf. Job 5:13;] and shrewdly he catches 

this man in the commandments which he boasted to keep. 

 

 [2.] «Σῶ ηαζνῶ ἐηείκῳ κμιζηυξ ηζξ πνμζθεε ηῶ Ἰδζμῦ, πεζνάγςκ αηὸκ ηαὶ 

θέβςκ· Γζδάζηαθε, ηί πμζήζαξ γςὴκ αἮχκζμκ ηθδνμκμιήζς;» Ὤζεημ ιὲκ ὁ θέκαλ 

μημζὶ κμιζηὸξ ηῆ πεπθαζιέκῃ πεφζεζ πενμπεῦζαζ ηὸκ Κφνζμκ, κμιίγςκ ηαζκήκ 

ηζκα δζδαζηαθίακ πανř αημῦ ιοδεκαζ ημῦ Μςζέςξ ἀκηίεεημκ, ὡξ ἂκ θααξ 

εθυβμο δναλάιεκμξ ηζκήζῃ βθζζακ ηαηήβμνμκ. Γζὸ ηαὶ πνυζεζζζ ζρήκαηη θαὶ 

ιφγῳ ζεκλῶ, γλψκῃ δὲ δζαζηνυθῳ θαὶ νθ ὀξζῇ, θακπχισο δηαιεγφκελνο ηαί, 

                                                           
540

 Hom. 45 (ed. Scorsus, Hom. 21, PG 132, coll. 452 B): Ὅνα ημῦ ηαημῦ ηὴκ ἐπίηαζζκ, ἐκκυδζμκ δὲ ηαὶ ηξ 

ἀζεεκείαξ ηὸ ιέβεεμξ· ἐκ πυζαζξ ἐηκ πενζυδμζξ εἮξ βκ  ἀεθία ηέηοθε ηηδκδδυκ, ιήηε πνὸξ ηὰ μνάκζα ηάθθδ 

ἐκαηεκίγεζκ Ἦζπφμοζα, ιήηε ηὰξ ὄρεζξ ηκ ζοκακηχκηςκ πενζαενεκ δοκαιέκδ, ἀθθὰ ιδκμεζδξ ηαιπημιέκδ δίηδκ 

ζημξ, ημῦ δαίιμκμξ μἷά ηζκμξ ιμθοαδίκμο αάνμοξ ανίεμκημξ ηαὶ ηὸκ κημκ ζοβηάιπημκημξ. 
541

 The date of Makariosř work is discussed in R. Goulet, Macarios de Magnésie, Le Monogénès, (Paris: Vrin, 2003) 

vol. I, 57Ŕ65; for the date of Porphyryřs Contra Christianos see S. Morlet ŖComment le problème du Contra 

Christianos peut-il se poser aujourdřhui?‖, in Le traité de Porphyre contre les chrétiens: un siècle de recherches, 

nouvelles questions, ed. S. Morlet, (Paris: Institut dřÉtudes Augustiniennes, 2011), 23. 
542

 See the chapter Ŗ Philagathos and the Makarian Fragments,ŗ 254Ŕ281. 
543

 Hom. 12, 2 (ed. Rossi-Taibbi, 78Ŕ79). 
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πνμθδηζηξ εἮπεκ, ηξνρηὰλ ζθνιηὰλ πνξεπόκελνο. Ἢιανμηε ιέκημζ ημῦ 

ἐβπεζνήιαημξ ηαὶ ζοκεθήθεδ ἐκ ηῆ παβίδζ, ᾗ ἔηνορεκ· ὁ βὰν δναζζυιεκμξ ημὺξ 

ζμθμὺξ ἐκ ηῆ πακμονβίᾳ αηκ, ηαὶ ημῦημκ ηαξ ἐκημθαξ, ἐκ αἷξ ἐηυιπαγεκ, 

ἁθίζηεζ ζμθξ. 

 

As anticipated above, the account is modelled on Makariosř text, which cites an 

analogous occurrence when a certain ruler asked Jesus the same question: ŖGood Teacher, what 

shall I do to inherit eternal life?ŗ [Luke 18:18]. Makarios writes:
544

 

 

Καὶ δέλαζ ηαφηδξ ηξ Ἧζημνίαξ πάνζκ Ἧηακὴκ ηὴκ ἀπυηνζζζκ, ἑημίιςξ δř ἔ<πς> ηαὶ 

ηὴκ ἑλξ πεῦζζκ ἀπμδέπεζεαζ ηὴκ πενὶ ημῦ «Πχθδζυκ ζμο ηὰ πάνπμκηα ηαὶ δὸξ 

πηςπμξ ηαὶ ἕλεζξ εδζαονὸκ ἐκ μνακμξ». Ἄκςεεκ δέ ζμζ ημῦ πνάβιαημξ ἐν ηὸ 

δζήβδια· πθμφζζυξ ηζξ ηῶ Υνζζηῶ πνμζεθεχκ, ζρήκαηη κὲλ ζεκλῶ, γλψκῃ δ‘ 

ἀβηφθῳ θαὶ νθ ὀξζῇ, θακπχισο δζεθέβεημ θάζηςκ· « Σί πμζήζαξ γςὴκ αἮχκζμκ 

ηθδνμκμιήζς; » ὁ δὲ πνὸξ αηὸκ μπ ὡξ δζδάζηαθμξ, ἀθθř ὡξ παηὴν εὔκμοξ 

πίςξ ἀπεηνίκαημ θέβςκ· « Σήνεζ ηὰξ ἐκημθάξ. »
545

 

 

In the Monogenes, Makarios answers to a pagan objection said in reference to the 

statement: ŖSell what you have and give to the poor, and you will have treasure in heaven.ŗ [Mt. 

19:21]. This commandment was particularly unpalatable to the pagan critics of Christianity. 

Julian attacked the same teaching on similar arguments derived from the consequences of the 

commandment. 

Noteworthy, the same ekphrastic vignette borrowed from the Monogenes turns up in the 

homily ŖOn Casting the Demon out of the Lunatic Boy.ŗ Philagathos writes:  

 

ἀθθř ὁ ηὰ ηεηνοιιέκα εἮδὼξ, ηαὶ ημξ ηξ ηανδίαξ ἐιααηεύςκ ηνοπημξ, μ πνὸξ 

ηὸκ ἔλςεεκ ἀπεδεκ ζπδιαηζζιὸκ, ἀθθřἀκαηαθύπηεζ ηὸ ἔκδμεεκ δύζπζζημκ· ᾔδεζ 

βὰν, ὡο ζρήκαηη ιὲκ ἣηεζ ζεκλῶ, ηαὶ θόβμξ αηῶ ἐβηεηάθοπημ επνεπήξ, ζημθζᾶ 

δὲ γλώκῃ θαὶ νθ ὀξζῇ θακπύισο ἀκηζαμθε. Γζὰ ημῦηὸ θδζζκ· «Ὦ βεκεὰ 

ἄπζζημξ ηαὶ δζεζηναιιέκδ,» [Lc. 9:41; cf. Mc. 9:19] ιμκμκμοπὶ θέβςκ· Σί ιέιρζκ 

πνμζάβεζξ ημξ ιαεδηαξ, ηαὶ μ ζαοηὸκ αἮηζᾶ δζπμκμμύζῃ ροπῆ πνμζενπόιεκμξ; 

ΟἯ βὰν ιαεδηαὶ πμθθμὺξ ἀπήθαζακ δαίιμκαξ ηκ πνμζεθεόκηςκ αημξ ιεηὰ 

πίζηεσο. Ο βὰν ἂκ ἔθεβμκ· «Κύνζε, ηαὶ ηὰ δαζιόκζα πμηάζζεηαζ ικ ἐκ ηῶ 

ὀκόιαηί ζμο.» [Lc. 10:17] Ο ιειάεδηαξ, ὡξ πίζηηο ἅπακηα ηαημνεμ; Πίζηεη ὁ 

ἑηαηόκηανπμξ ημῦ παζδὸξ εἮθήθεζ ηὴκ ἵαζζκ· πίζηεη  εαοιαζηὴ αἯιόῤῥμοξ 

εἮνβάζαημ ηὴκ ἐπαζκμοιέκδκ ηθμπήκ. Πίζηηο ἀπήθαζε ηὸκ ἐκμπθμῦκηα δαίιμκα 

ηὸ ηξ Υακακαίαξ εοβάηνζμκ. Πξ μὖκ αηὸξ δζροπκ ἀδοκαιίακ ἐπζηάηηεζξ ημξ 

ιαεδηαξ; «Ὦ βεκεὰ ἄπηζηνο ηαὶ δζεζηναιιέκδ!» Ἀθθř ἐπεζδὴ μ πνὸξ ιόκμκ ηὸκ 
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 Makarios, Monogenes, III 12 (ed. Goulet, 108, 27Ŕ110, 5). 
545

 Trans.: Consider this response sufficient in what regards this story [i.e. the healing of the man possessed by the 

legion of demons]; well, I am ready for addressing the next question which concerns the passage: ŖIf you want to be 

perfect, go, sell what you have and give to the poor, and you will have treasure in heaven; and come, follow Me.ŗ 

[Mt. 19: 21] However, I will discuss the account of the issue starting from above. A rich man approaching Christ 

with a noble bearing but having a judgement twisted and unrighteous, he uttered guilefully when he said: ŖWhat 

shall I do to inherit eternal life?ŗ [Lc. 18:18] He (Christ) responded him kindly not like a teacher but as a well-

disposed father saying: ŖKeep the commandments.ŗ [Mt. 19:17] 
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ἄκενςπμκ, ἀθθὰ πνὸξ πζακ ηὴκ ηαηř αηὸκ βεκεὰκ ηὸ ηξ ἀπηζηίαο ηαὶ 

δζαζηνμθξ ἐπζηίεδζζκ ἔβηθδια, ἐλεηαζηέμκ ηαὶ ηαηř ἄθθμκ ηνόπμκ ημῦ ῥδημῦ 

ηὴκ δζάκμζακ.
546

 

 

Philagathos sweeps away the indictment of the discipleřs inability to heal the boy and explains 

their failure on account of the boyřs father lack of faith, which the homilist portrays by recalling 

Makariosř depiction of a certain ruler (ηζξ ἄνπςκ). In addition, the vividness of the scene is 

enhanced by the rhetorical repetition of the word Řπίζηζξ Ŕ faithř contrasted with faithlessness 

(ἀπζζηία). 

 

The examples cited above show that Philagathos harvested the treatise of Makarios 

Magnes for embellishing his own exegesis with vivid imagery.
547

 It is also significant that the 

homilist employs the same ekphrastic vignettes across different contexts. Conceivably, this is 

indicative of a process of memorization couched behind Philagathosř compositional technique. 

 

2.6. Ekphrasis of Persons: a Sleeping Deacon and a Man Enraged 

 

Philagathos predilection for descriptions carved out from the literary tradition may be 

further exposed by the account of a sleeping deacon during the exposition of the doctrine and a 

vivid description of a man enraged. In the homily explaining the lection, ŖThe lamp of the body 

is the eyeŗ (For the Third Sunday after Pentecost, Matthew 6: 22Ŕ23), Philagathos writes:
548

 

 

But I see that honourable deacon oppressed by sleep; as I kept an eye on him for a 

long time I saw him quivering just as though suffering from catalepsy, the eye 

foggy, the body lacking support, the soul as if flying away, though his body is still 

alive; with the other forearm slackened by sleep and only just lightly touching the 

cheek with the end of his fingers. But, you there, whatřs the matter with you for 

being weighed down by untimely slumber? Why do you shame yourself being 

enslaved to sleep at the time of the instruction? For if you had seen a frenzy 

woman dancing or a lewd harlot chanting words of wantonness, you would have 

                                                           
546

 Hom. 47 (ed. Scorsus, Hom. 23, PG 132, coll. 473 AŔB): ŖThe one who knows the hidden things and pierces into 

the secrets of the heart does not look at the external disposition, but unveils the incredulity lying within. For he 

perceived that he comes with a noble bearing and his speech was seemly enwrapped, but with a judgement twisted 

and unrighteous he was entreating [him] in a snaky manner. For this reason, Christ says: ŖO faithless and perverse 

generation,ŗ [Lc. 9:41; cf. Mc. 9:19] just as equally saying: ŖWhy do you bring a blame upon [my] disciples and not 

incriminate yourself for being divided in your soul? For the disciples expelled many demons from those approaching 

them with faith. For werenřt they saying: ŖLord, even the demons are subject to us in Your name.ŗ [Lc. 10:17] 

Havenřt you learnt that faith accomplishes everything? By faith the centurion [cf. Mt. 8: 5Ŕ13] received the healing 

of his servant. By faith the admirable woman who had a flow of blood did her celebrated theft [cf. Mc. 5: 25Ŕ29]. 

Faith chased away the demon tormenting the daugher of the Canaanite [cf. Mt. 15: 21Ŕ28; Mc. 7: 24Ŕ30]. Therefore 

how do you, who are vacillating, ascribe feebleness to the disciples? ŖO faithless and perverse generation!ŗ But 

since not only towards [this] man, but towards every generation of his sort he lays the accusation of faithlessness 

and perversion, one must also scrutinize in a different manner the meaning of the saying. 
547

 For the various issues surrounding Makariosř treatise and the fragments transmitted by Philagathos see below the  

chapters: ŖThe Monogenes (Μμκμβεκήξ) of Makarios Magnes: The ŘPaganř Source,ŗ Ŗ The Textual Transmission of 

Makarios Magnes‘ Monogenesŗ and Ŗ Philagathos and the Makarian Fragments,ŗ pp. 248Ŕ281. 
548

 Hom. 63 (ed. Scorsus, Hom. 42, PG 132, coll. 813DŔ816A). 
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kept yourself awake, both your sight and your sense of hearing. But now when the 

divine words are explained the leaden weight of your torpor presses hard upon the 

eyelids. 

 

Ἀθθř ὁν ηὸκ αέθηζζημκ ἐηεκμκ δζάημκμκ ὕπκῳ αανμύιεκμκ· ἐθř Ἧηακάξ βὰν 

ὥναξ ἐπζηδνήζαξ εἶδμκ ὡξ ηάημπμκ ηναδαζκόιεκμκ, ηαὶ ηὸ βιέκκα παῦκμκ, ηαὶ ηὸ 

ζια ζηεξηγκάησλ ἐπηδεφκελνλ, ηαὶ ηὴκ ροπὴκ ὥζπεξ ἀθζπηαιέκδκ, ηαὶ 

δληνο ἔηη ηνῦ ζψκαηνο· εάηενμκ δὲ πῆρπλ ηῶ ὕπκῳ ιπφκελνλ θαὶ κφιηο 

ἄθξνηο δαθηύινηο ηῆο παξεηᾶο ἐπηςαχνληα. Ἀθθὰ βὰν ηαὶ ηί πάζπεζ, ὦ μὗημξ, 

ἀηαίνῳ κοζηαβιῶ αανοκόιεκμξ; Σί δὲ ζαοηὸκ αἮζπύκεζξ ἐκ ηῶ ηαζνῶ ηξ 

ἀηνμάζεςξ ὕπκῳ δμοθαβςβμύιεκμξ; ΔἮ δὲ ηαὶ πνδνζηξόθνλ καηλάδα 

ὀνπμοιέκδκ ἑχναξ, ἠ θαζζσξίδα καριζαλ ἀζεθβείαξ ᾄδμοζακ ῥήιαηα, 

ἄβνοπκμκ ἂκ ἐηήνεζξ ηαὶ ὄρζκ ηαὶ ἀημήκ. Νῦκ δὲ ηκ εείςκ ἐνιδκεομιέκςκ 

θςκκ  ηξ ἀηδδίαξ ζμζ ιμθοαδὶξ ἐπζαανύκεζ ηὰ αθέθανα. 
 

Bitter irony and humour permeates the description of the deacon.
549

 The colorful language (i.e. 

Ŗ ηαζζςνίξ,ŗ Ŗιαζκάξ,ŗ Ŗιαπθάςŗ
550

) is reminiscent of the sermon on the Beheading of St. John 

the Baptist. What is perhaps most fascinating about Philagathosř account, however, is the way in 

which the homilist appropriates and tailors to his own ends Procopius of Gazařs Description of 

the Image placed in the City of Gaza, and in particular to Procopiusř description of Phaedra:
551

 

 

ŖBut what is this I experience? I am deceived by the art of the painter and think 

all this is alive, and my sight forgets that this is a painting. Let me speak about 

Phaedra, not to her. Her form proves her love. You can see her moist eye, her 

mind unsettled by passion, her body lacking support, her soul wandering, though 

her body is still alive. A couch laid under her for sitting yet lying close to the 

[kingřs] bed, as was fitting, sustains her back and sends to the small bed. Behold 

the forearm slacked by passion and only just lightly touching the cheek with the 

end of the finger.ŗ
552

 

 

Ἀθθὰ ηί ημῦημ πέπμκεα; ηῆ ημῦ γςβνάθμο ηέπκῃ πεπθάκδιαζ ηαὶ γκ η α ῦ ηα 

κεκυιζηα ηαὶ θακεάκεζκ ηὴκ εέακ, ὅηζ πέθοηε βνάιιαηα. μημῦκ πενὶ ηξ 

Φαίδναξ, ιὴ πνὸξ ἐηείκδκ θεεββχιεεα. ηὸ βὰν ζπια ηαφηδξ ἐθέβπεζ ηὸκ ἔνςηα. 

ὁνᾶξ βνὸκ ηὸ βιέκκα θαὶ κμῦκ ηῶ πάεεζ ιεηέςνμκ θαὶ ζκα ζηεξηγκάησλ 

ἐπηδεφκελνλ, ςπρὴλ ὥζπεξ ἀπνδεκνῦζαλ θαὶ δληνο ἔηη ηνῦ ζψκαηνο. δίθνμξ 

ὁ ιὲκ αηῆ πνὸξ ἕδνακ πέζηνςηαζ, ὁ δὲ πνὸξ ηῆ ηθίκῃ, ὡξ εἮηὸξ, πμηείιεκμξ 

ἀκέπεζ ηὸκ κημκ ηαὶ πέκπεη ηῶ ζθίκπνδη. ὁνᾶξ δὲ πῆρπλ ηαὶ πάεεζ ιπφκελνλ 

θαὶ κφιηο ἄθξῳ δαθηχιῳ ηῆο παξεηᾶο ἐπηςαχνληα. 
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 Irony and humour are among the distinctive feature of Byzantine literature Ŗafter the revival of fictionŗ as 

Margaret Mullett argued; see for this M. Mullett, ŖNovelisation in Byzantium: Narrative after the Revival of 

Fiction,ŗin Byzantine Narrative, ed. John Burke et al. (Byzantina Australiensia 16, Melbourne, 2006), 1Ŕ28.  
550

 Ŗιαπθάςŗ Ŕ Ŗfornicate,ŗ Ŗwantonŗ is a relatively rare word attested in the TLG corpus 39 times, being common 

in Cyril of Alexandria with 8 attestation; the same form occurs in Cyrilian text Philagathosř lavishly used; i.e., 

Commentarius in xii prophetas minores, 1, 17, 10: ηαὶ ημῦημ ιαπθζακ ηαὶ πεπμνκεοιέκδκ.  
551

 Procopius of Gaza, Descriptio imaginis (ed. P. Friedländer, 17). 
552

 A part of this ekphrasis is translated by George Kennedy in his Greek Rhetoric under Christian Emperors 

(Princeton: Princeton University Press, 1983), 173Ŕ74. 
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What sparked Philagathosř adaptation of Procopius of Gazařs ekphrasis for portraying the 

sleeping deacon is the analogy provided by the painting, which depicts Theseus asleep in the 

palace a few lines above: ŖTheseus is asleep and the members of his household take advantage of 

the opportunity. But sweet sleep holds not Phaedra. Instead of sleep, Love has taken possession 

of her heart. What is happening to you, woman? You suffer in vain from a love which cannot 

succeed. How will you persuade him who knows self-restraint?ŗ
553

 This detail featuring Theseus 

sleeping is peculiar to Procopiusř ekphrasis. The description is modelled on Euripidesř 

Hippolytus Stephanephorus, but in the play Theseus is reported to have been away in a state visit 

(lines 281, 660) when the first events unfolded.
554

 As we have noted above, Philagathos seems to 

have also employed Procopius of Gazařs Description of the Image for his ekphrasis of a painting 

of the Massacre of the Innocents, which he claimed of having seen with his own eyes.
555

 

 

A similar ekphrastic account surfaces in the sermon ŖAbout the Men possessed by the 

Legion of Demons‖ pronounced at Rossano. After citing and refuting anti-Christian reprimands 

cited from the Monogenes of Makarios Magnes,
556

 Philagathos describes a man seized by a burst 

of rage.
557

 

 

With regard to the fact that the passions inflame men with frenzy and drives them 

mad, think at those consumed by envy; [think] at those devoured by raging lusts 

and piercing desires for the others bed. For the condition of anger and the foulness 

of those enraged simply does not differ from the state of those possessed by 

demons. Once I saw a man unduly enraged and I commiserated our human nature.  

The eyes wrenched out beyond the limit of the eyelids were flashing forth 

something bloody and gazing snake-like to the one tormented by this. He had his 

inward parts contracted with gasping for breath, the veins of the neck swelled 

fermenting and the tongue fearfully thickened; the voice became involutarily 

shrilled as the air-passage straitened. The lips turned livid by the dispersal of 

the bile congealed, so that they cannot contain the spittle in the mouth, but cast 

out foam along with wanton words; his hands and legs unresting and shaking of 

whole his body. Well then, are not those things common to those possessed by 

demons and to those enraged? 

 

Ὅηζ δὲ ηὰ πάεδ ἐηααηπεφεζ ηὸκ ἄκενςπμκ ηαὶ πμζε ιαίκεζεαζ, ἐκκυδζμκ ημὺξ 

πὸ θευκμο ηδημιέκμοξ, ημὺξ ηκ ἀθθμηνίςκ δεικίςκ δνζιεξ ηαὶ θοζζχδεζξ 

ἔνςηαξ. Σὸ δὲ ηξ ὀνβξ πάεμξ ηαὶ  ηκ εοιμοιέκςκ ἀζπδιμζφκδ ἀηεπκξ ηκ 

δαζιμκχκηςκ μη ἀπμθείπεηαζ. Δἶδμκ ἐβχ πμηε εοιμφιεκμκ ἄκενςπμκ πένα ημῦ 
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 Trans. Kennedy, Greek Rhetoric under Christian Emperors, 173. 
554

 For an analysis of Procopiusř ekphrasis from the perspective of art historical and archeological evidence see Rina 

Talgam, ŖThe ŘEkphrasis eikonosř of Procopius of Gaza: the Depiction of Mythological Themes in Palestine and 

Arabia during the Fifth and Sixth Centuries,ŗ in Christian Gaza in Late Antiquity, ed. Brouria Bitton-Ashkelony and 

Aryeh Kofsky (Leiden: Brill, 2004), 209Ŕ234. 
555

 See the discussion above, p. 125. 
556

 I discuss these citations in the chapter Ŗ Philagathos and the Makarian Fragments,ŗ 254Ŕ281.  
557

 Hom. 9, 13 (ed. Rossi-Taibbi, 65Ŕ66). 
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δέμκημξ ηαὶ ηὴκ θφζζκ ικ ἐηαθάκζζα. θζαικνὶ κὲλ γὰξ ὑπὲξ ηὴλ ηῶλ 

βιεθάξσλ πεξηγξαθὴλ ἐμσζνῦλην, ὕθαηκόλ ηη θαὶ δξαθνληῶδεο δεδνξθόηεο 

πξὸο ηὸλ ιππήζαληα, ἄζζκαηη δὲ ππθλῷ ηὰ ζπιάγρλα ζπλείρεην, δηνηδνῦζαη δ’ 

ἑσξῶλην ηνῦ αὐρέλνο αἱ θιέβεο, ἡ γιῶζζα δὲ δεζκξ ἐπαρύλεην, θαὶ ἡ θσλὴ 

ζηελνπκέλεο ηῆο ἀξηεξίαο ὠμύλεην, θαὶ ηὰ ρείιε ηῇ ὑπνζπνξᾷ ηῆο ρνιῆο 

ἐπήγλπην πεθζδκμφιεκα, ὡο κεδὲ ηὸλ ἐλ ηῷ ζηόκαηη ζύεινλ
558

 πεξηθξαηεῖλ 

δύλαζζαη, ἀθθὰ ηὸκ ἀθνὸκ ζπλεθβάιιεηλ ηαξ ὕανεζζ· ρεῖξεο δὲ θαὶ πόδεο 

ἄζηαηνη, θαὶ βξαζκὸο ὅινπ ηνῦ ζώκαηνο. Ἆνř μ ημζκὰ ηαῦηα ηκ δαζιμκχκηςκ 

ηαὶ ηκ εοιμοιέκςκ; 
 

This vivid description is taken from Gregory of Nyssařs seventh Homily on the Beatitudes.
559

 

Nyssenřs sermon interprets Mt. 5: 9 (ŖBlessed are the peacemakers, for they shall be called sons 

of Godŗ) and examines the passions which the peace cures, foremost the passion of rage, then 

envy and hypocrisy.  

 

2.7. Ekphrasis of Storms in the Homilies 

 

Among the subjects recommended for the exercise of ekphrasis in the progymnasmata is 

the description of a storm. In the homily for the Feast of St. Nicholas, Philagathos described a 

storm, which broke out when he crossed from Sicily into Calabria. The preacher united passages 

on the subject, which he culled from Gregory the Presbyterřs Life of Gregory of Nazianzus, 

Alciphronřs Letters and Gregory of Nyssařs treatise On the Inscriptions of the Psalms.
560

 We 

may unwrap Philagathosř technique by placing side by side his rhetorical models: 

 

Hom. 20, 2 (ed. Rossi-Taibbi, 132): 

 

Gregory the Presbyter, Vita sancti Gregorii 

Theologi, 3, 10 (ed. Lequeux): 

                                                           
558

 Given the evidence provided by Nyssenřs text we should prefer Ŗπηφεθμκŗ instead of Ŗζφεθμκ,ŗ which besides 

this instance is only attested in a later writer, yet with the same meaning: cf. Gennadius Scholarius, Translatio 

commentarii Thomae Aquinae De anima Aristotelis, 2, 21, 85: Καὶ δζὰ ημῦημ δε εἶκαζ ζφεθμκ ἐκ ηῶ ζηυιαηζ 

εὔηδηημκ ηαὶ ζοκηδηηζηὸκ ηξ βθχηηδξ, δζř μὗ ηὰ θαιαακυιεκα βναίκμκηαζ, ὡξ δφκαζεαζ μὕης ηαηαθαιαάκεζεαζ 

ηὸκ αηκ ποιυκ. Even in this case one may hesitantly wonder in the absence of paleographic evidence if Ŗζφεθμκŗ 

may not be a corruption from Ŗπηφεθμκ.ŗ 
559

 Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, coll. 1284Ŕ1285:Ὕθαηκνο ηαὶ δζάζηνμθμξ ηκ 

δαζιμκχκηςκ ὀθεαθιὸξ, πανάθμνμξ  γιζζα, ηναπὺ ηὸ θεέβια, ὀλεα ηαὶ θαηχδδξ  θσλή. Κμζκὰ ηαῦηα ηαὶ 

ημῦεοιμῦ ηαὶ ημῦ δαίιμκμξ, ηθυκμξ ηεθαθξ, ρεηξλ ἔιπθδηημζ ηζκήζεζξ, βξαζκὸο ὅινπ ηνῦ ζψκαηνο, ἄζηαηνη 

πφδεο, ιία ηκ δφμ κμζδιάηςκ  δζὰ ηκ ημζμφηςκ πμβναθή. [….] ἐπζηναηήζῃ ηὸ πάζνο, ηαὶ πενγέζῃ ηὸ 

πενζηάνδζμκ αἷια ηξ ιεθαίκδξ πμθξ, ὥξ θαζζκ, ἐη ηξ εοιχδμοξ δζαεέζεςξ ἁπακηαπῆ ηαηαζπανείζδξ ηῶ ζχιαηζ, 

ηυηε πὸ ηκ ἔκδμεεκ ζοκεθζαμιέκςκ ἀηικ, ζηεκμπςνεηαζ πάκηα ηὰ πενὶ ηὴκ ηεθαθὴκ αἮζεδηήνζα· ὀθζαικνὶ κὲλ 

πὸ ηὴλ ηλ βιεθάξσλ πεξηγξαθὴλ ἐμσζνῦληαη, ὕθαηκφλ ηη θαὶ δξαθνληδεο πξὸο ηὸ ιππνῦλ ἀηελίδνληεο· 

ἄζζκαηη δὲ ηὰ ζπιάγρλα ζπλέρεηαη· δηνίζνπζη δὲ θαηὰ ηνῦ αρέλνο αἱ θιέβεο, θαὶ  γιζζα παρχλεηαη· θαὶ  

θσλὴ ζηελνπκέλεο ηῆο ἀξηεξίαο ἑθνπζίσο ὀμχλεηαη· θαὶ ηὰ ρείιε ηῇ πνζπνξᾷ ηξ ροπνξ ἐηείκδξ ρνιῆο 

πήγλπηαη ηαὶ πενζιεθαίκεηαζ, ηαὶ δοζηίκδηα βίκεηαζ πνὸξ ηὴκ ηαηὰ θφζζκ δζαζημθὴκ ηαὶ ἐπίιοζζκ, ὡο κεδὲ ηὸλ 

πηχεινλ ἐλ ηῶ ζηφκαηη πιενλάδνληα πεξηθξαηεῖλ δχλαζζαη, ἀιιὰ ζπλεθβαιεῖλ ημξ ῥήιαζζ, ημῦ αεαζαζιέκμο 

θευββμο ηὸλ ἀθξὸλ παναπηφμκημξ. 
560

 Nunzio Bianchi analyzed the rhetorical models employed by Philagathos in this sermon in the study ŖTempesta 

nello stretto ovvero Filagato da Cerami lettore di Alcifrone,ŗ Bollettino dei Classici 26 (2005), 91Ŕ97; Bianchi 

pointed out the usage of Alciphronřs letters and Gregory the Presbyterřs Life of Gregory of Nazianzus; yet the 

references to Gregory of Nyssařs On the Inscriptions of the Psalms remained unnoticed. 
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Πιένληη γάξ ιμί πμηε πενὶ δφζζκ Πθδσάδμξ 

ηὸλ Σηθειηθὸλ πνξζκφλ, ὃξ ιεηαλὺ Ῥδβίμο 

ηαὶ ζηεθίαξ ῥεοιαηςδξ ηαηαθένεηαζ, θαὶ 

ηνῦ θαηξνῦ ηαξαρψδνπο ὄληνο θαὶ κὴ 

ἔρνληνο εὔπινηαλ, ἐμαίθλεο ζχειιά ηζξ 

ζθμδνὰ ηαὶ θαηαηγὶο ἐπεζζθνήζαζα, θμαενὸκ 

πείθεζ ηὸλ θίλδπλνλ. Ἀριὺο γὰξ ηὸλ 

νξαλὸλ πνβέβεθε, θαὶ πάληα ἤλ 

παληαρφζελ ζπλλέθεια, θαὶ πξὸο 

ἀιιήινπο νἱ ἄλεκνη ἀξαζζφκελνη 

πεξηεθχθσλ ηὸ πέιαγνο. Ὃ δὲ ιθθμκ ἐπμίεζ 

ηὸ δέμξ ηαὶ ημὺξ θμβζζιμὺξ πάκηςκ 

πέεναηηε, ημῦηř ἤκ ηὸ πνὸξ ἐηεκμ ηὸ ιένμξ 

πὸ ημῦ ῥεφιαημξ ηὴκ ἄηαημκ θένεζεαζ, 

ὅπνππεξ  Υάνοαδζξ πενὶ ἑαοηὴκ 

ἀλεηινπκέλε δίθελ ζηξνθάιηγγνο ζρίδεηαη 

ηῇ βίᾳ ηνῦ πλεχκαηνο αὔηακδνα ηὰ 

πνμζηοπυκηα πθμα ηαηαανμπείγμοζα. 

 

ŖOnce while I was sailing at about the season 

of the setting of the Pleiades through the 

Sicilian strait, which in between the city of 

Reggio and Sicily has the water flowing like a 

flux and being a foul weather and 

unfavourable for navigation, a violent storm 

and hurricane having arisen on a sudden 

portended a terrible danger. A mist has spread 

under the sky, and all was clouded from every 

quarter, yet the winds, dashing against each 

other, stirred up the sea. It inspired a 

tremendous fright and shocked everybodyřs 

minds, for it happened that the ship was 

carried under the waves towards that place, 

where Charybdis rolling up around herself is 

broken off by the force of the wind swilling 

together with the men the ship befallen 

thither.ŗ 

Πιένληη δ‘ νὖλ ηὸ Πανεέκζμκ πέθαβμξ ἐλ 

θαηξῶ ηαξαρψδεη ηε θαὶ νθ ἔρνληη 

εὔπινηαλ, ἐμαίθλεο ἐπεθεὸκ πκεῦια ἐλαίζζμκ 

ηὸκ πενὶ ροπξ ἔθενε θίλδπλνλ.
561

  

 

Alciphron, Epistulae I, ep. 10, 1 (ed. M. A. 

Schepers, 11Ŕ12):  

Σὴκ ιὲκ εάθαηηακ, ὡξ ὁνᾶξ, θνίηδ ηαηέπεζ ηαὶ 

ηὸλ νξαλὸλ πνβέβεθελ ἀριὺο θαὶ πάληα 

παληαρφζελ ζπλλέθεια, θαὶ νἱ ἄλεκνη δὲ 

πξὸο ἀιιήινπο ἀξαζζφκελνη ὅζνλ νὔπσ 

θπθήζεηλ ηὸ πέιαγνο ἐπαββέθθμκηαζ. (…) 

ὅεεκ ἀημφμιεκ ημὺξ ιὲκ ηαηὰ ηὸ Μαθέαξ 

ἀηνςηήνζμκ, ημὺξ δὲ θαηὰ ηὸλ Σηθειηθὸλ 

πνξζκφλ, ἄθθμοξ δὲ εἮξ ηὸ Λζαοηὸκ πέθαβμξ 

ῥφιῃ θενμιέκμοξ ἐπμηέθθεζκ ἠ 

ηαηαδφεζεαζ.
562

  

 

Gregory of Nyssa, In inscriptiones 

Psalmorum, 9Ŕ23 (ed. J. McDonough, GNO 

V, 59): 

θαηαηγὶο δὲ θέβεηαζ αίαζμξ ἄκειμξ μη ἐπř 

εεείαξ πνμζπίπηςκ, ἀθθὰ πενὶ ἑαοηὸκ 

ἀλεηινχκελνο δζř ὀλείαξ ζηξνθάιηγγνο, ὃξ 

ἐπεζδὰκ ἐιπέζῃ πμηὲ αζαίςξ ηῶ ὕδαηζ, 

ηαεάπεν ηζκὸξ πέηναξ ἐβηαηααθδεείζδξ 

ιεβάθδξ, πμηθοζεεζα ηῶ αάνεζ  ζάιαηηα 

ζρίδεηαη θαη‘ ἀλάγθελ ηῇ βίᾳ ηνῦ 

πλεχκαηνο, ὅπνππεξ ἂκ ἐκζηήρῃ ανίζαξ ὁ 

ἄκειμξ, ηξ ημῦ αάνμοξ ἐιπηχζεςξ ἔκεεκ ηαὶ 

ἔκεεκ ἐπὶ ηὸ ἄκς ηὸ ὕδςν ἀκαπηομφζδξ.
563

 

                                                           
561

 ŖThen while I was sailing the Parthenios Sea during a foul weather and unsuitable for navigation a violent wind 

arising on a sudden caused great peril to our soul.ŗ 
562

 ŖThe sea, as you observe, is ruffled, a mist has spread under the sky, everything everywhere is clouded over, and 

the winds, dashing against each other, give warning that they will almost immediately throw the sea into turmoil. 

(…) That is why we hear report of sailors who, near the promontory of Malea or the strait of Sicily or swept into the 

Libyan sea,
 
run aground or founder.ŗ 

563
 ŖHurricane is named the violent wind, which does not strike straight but turns around itself in a swift whirlpool, 

which thereafter falls violently into the water, just as if an enormous rock was thrown down, [and] the sea having 

been pushed back by its weight is forcibly cleaved asunder by the force of the blast in the very same place where the 

wind crashed, while the falling of this weight sputters the water upwards on every side.ŗ 
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Philagathos composes a similar ekphrasis of a storm in the homily ŖAbout the Castigation 

of Watersŗ pronounced for the feast of St. Demetrios (26
th

 October). The description was 

sparked by the Gospel reading of the day (Mt. 8: 23Ŕ27; the same episode is narrated in Mark 4: 

35Ŕ41 and Lc. 8: 22Ŕ25).  The account of the evangelists is brief. One evening Jesus and his 

disciples were crossing the Sea of Galilee in a boat, when Ŗfurious storm came up on the lake, so 

that the waves swept over the boat.ŗ Jesus was in the stern, sleeping on a cushion. The disciples 

woke him and said to him, ŖLord, save us! Weřre going to drown!ŗ Philagathos elaborates on the 

account of the Gospel mainly drawing on the same passage from Gregory of Nyssařs ŖOn the 

Inscriptions of the Psalmsŗ, which he used in homily for the Feast of St. Nicholas (see above).  

 

Philagathos, Hom. 10, 4 (ed. Rossi-Taibbi, 

68): 

Λέγεηαη δὲ ιαῖιας βίαηνο ἄλεκνο, ηαεάπεν 

ηζξ πενιὰξ ἐκπίπησλ εἮξ εάθαζζακ, νθ ἐπ‘ 

εζείαο, ἀθθὰ δίηδκ ζηξνθάιηγγνο 

πνθιχδσλ ηῶ βάξεη ηὰ ηφιαηα, ὥζηε ηὸ 

ὕδςν βξηζφκελνλ δηὰ ηῆο ἐκπηψζεσο ἐπὶ ηὸ 

ἄκς εἮξ ἀθνὸκ παναπηφεζεαζ· ὃ δὴ ηαὶ ηυηε 

ζοιαέαδηεκ. η ηαεανξ βὰν αἮενίαξ ἀπθὺξ 

ηὸκ ἀένα ἐγυθςζε ηαὶ ὁ αἮεὴν ἐβεβυκεζ 

ζοκκέθεθμξ· δεζκὸξ δὲ θαθαρ ἐπεζζπεζὼκ ηὴκ 

καῦκ πενζέηνεπεκ, ὡξ ιζηνμῦ δεκ βεκέζεαζ 

αηὴκ πμανφπζμκ.
564

  

Gregory of Nyssa, In inscriptiones 

Psalmorum, ed. J. McDonough, GNO V, 59, 

9Ŕ19: 

«Δἶπεκ βάν, θδζίκ, ηαὶ ἔζηδ πκεῦια 

ηαηαζβίδμξ.» ημῦημ δὲ μη εἮξ ηὸκ εεὸκ ἀθθřεἮξ 

ηὸκ ἐπενὸκ ἀκαηηέμκ ηὸ κυδια.  βὰν ημῦ 

ἀκηζηεζιέκμο θςκὴ ηὸ ηξ ηαηαζβίδμξ πκεῦια 

ἐνβάγεηαζ. ηαηαζβὶξ δὲ ιέγεηαη βίαηνο ἄλεκνο 

νθ ἐπ‘ εζείαο πξνζπίπησλ, ἀθθὰ πενὶ 

ἑαοηὸκ ἀκεζθμφιεκμξ δζř ὀλείαξ 

ζηξνθάιηγγνο, ὃξ ἐπεζδὰκ ἐιπέζῃ πμηὲ αζαίςξ 

ηῶ ὕδαηζ, ηαεάπεν ηζκὸξ πέηναξ 

ἐβηαηααθδεείζδξ ιεβάθδξ, πνθιπζζεῖζα ηῶ 

βάξεη  εάθαηηα ζπίγεηαζ ηαηř ἀκάβηδκ ηῆ αίᾳ 

ημῦ πκεφιαημξ, ὅπμοπεν ἂκ ἐκζηήρῃ βξίζαο ὁ 

ἄκειμξ, ηῆο ημῦ αάνμοξ ἐκπηψζεσο ἔκεεκ ηαὶ 

ἔκεεκ ἐπὶ ηὸ ἄκς ηὸ ὕδςν ἀκαπηομφζδξ. 

 

Besides the undisputed usage of Gregory of Nyssa in this passage, Philagathosř wording 

is dimly reminiscent of Achilles Tatiusř opening of his ekphrasis of a storm in book 3.
565

 Later 

on in the sermon, Philagathos actually alludes to this novelistic episode. He writes:
566

 

 

ŖAnd Jesus was sleepingŗ [Mc. 4: 37; Lc. 8: 23]. Since he foresaw the tempest 

coming, He permitted the winds to smite the sea while he was reposing. For, if he 

had been awake or the rising of the waves hadnřt happen or having arisen he had 

                                                           
564

 Considering Philagathosř adaptation of Nyssenřs text for the sermon we may further note the similarity of 

Philagathosř wording with Gregoryřs In inscriptiones Psalmorum, ed. J. McDonough, GNO V, 59, 1: πνβξχρηνλ 

πμζμφιεκμζ ηὴκ ἐνβαζίακ. Besides, the term πμανφπζμκ (i.e. Ŗunder waterŗ, Ŗbelow the surfaceŗ) is often used in 

Nyssenřs works as a methaphor for the life of sin; cf. De virginitate 4, 6, 10 (ed. M. Aubineau): ηὴκ πμανφπζμκ 

θέβς ηαφηδκ γςήκ (…).  
565

 Cf. Achilles Tatius, Leucippe et Clitophon 3, 1, 1: Σνίηδκ δὲ ιένακ πθευκηςκ ικ ἐμ αἰζξίαο πμθθξ 

αἮθκίδζμκ ἀριὺο πεξηρεῖηαη, ηαὶ ηξ ιέναξ ἀπςθχθεζ ηὸ θξ. ŖOn the third day of our voyage, the perfect calm we 

had hitherto experienced was suddenly overcast by dark clouds and the daylight disappearedŗ (trans. S. Gaselee, 

Loeb 45, 135). 
566

 Hom. 10, 5-6 (ed. Rossi-Taibbi, 68Ŕ69). 
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calmed the tumult from its very beginning or if he hadnřt accomplished this, he 

would have appeared to them unable [to still the waves]. And perhaps the 

disciples would not have turned for supplication, if he was awake, but now with 

the occasion of His sleep all these followed after. For as the wind was whistling, 

the waves seething, the roar of the current roaring, the boiling spume, the rowing 

stopped, the ship fully flooded with water, Ŕ for thus says holy Mark, Ŗthe waves 

broke over the boat, so that it was nearly swampedŗ [Mc. 4: 37] Ŕ the disciples 

completely hopeless, despairing for their own life, in great fear, quivering and 

terrified, awaked the Lord saying: ŖLord, save us! Weřre going to drown!ŗ [Mt. 

8:25] For they ought to consider that even when lying asleep corporeally, He 

could have saved them as God, but they were imperfect, as it seems, and 

immature in their [spiritual] understanding. 
 

«Αηὸξ δὲ ἐηάεεοδεκ». πεζδὴ πνμῄδεζ ηὸκ ιέθθμκηα ἔζεζεαζ ηθφδςκα, δίδςζζκ 

ἐκ ηῶ πκζαζ ημξ ἀκέιμζξ ἄδεζακ δαΐλαζ ηὴκ εάθαζζακ. ΔἮ βὰν ἐβνδβμνὼξ ἤκ, ἠ 

μη ἐβέκεημ ηκ πκεοιάηςκ  ἐπακάζηαζζξ, ἠ βεκμιέκςκ ηαηεφκαζεκ ἂκ ηὸκ 

ηάναπμκ ἐλ ἀνπξ, ἠ ιὴ ημῦημ πμζήζαξ ἀδοκαηεκ αημξ ἔδμλε. Σάπα δὲ μδř 

αημὶ πνὸξ Ἧηεζίακ ἐηνάπμκημ, ἐβνδβμνυημξ αημῦ· κῦκ δὲ ηῆ ημῦ ὕπκμο 

πνμθάζεζ ηαῦηα ἐπδημθμφεδζε. Παθιάδνληνο νὖλ ηνῦ πλεύκαηνο ηαὶ 

ηοηςιέκμο ημῦ ηφιαημξ ηαὶ πδπμῦκημξ ημῦ ῥεφιαημξ ηαὶ ηνῦ ἀθξνῦ 

πεξηδένληνο, παπζακέλεο ηε ηῆο εἰξεζίαο θαὶ ὑπεξάληινπ γεγνλόηνο ηνῦ 

ζθάθνπο (μὕης βὰν ὁ Ἧενὸξ Μάνημξ θδζίκ, ὡξ· «Σὰ ηφιαηα ἐπέααθθεκ εἮξ ηὸ 

πθμμκ, ὥζηε βειίγεζεαζ αηυ»), ἀπμβκυκηεξ ηεθέςξ μἯ ιαεδηαὶ ηαὶ ηὴκ ζθκ 

γςὴκ ἀπεθπίζακηεξ ηαὶ πενζδεεξ βεβμκυηεξ, παιιόκελνη ηαὶ πεθνζηυηεξ 

ἀθύπλνπλ ηὸκ Κφνζμκ θάιεκμζ· «Κφνζε, ζζμκ ιξ, ἀπμθθφιεεα». Καίημζ 

ἐπνκ αημὺξ ζοκζδεκ ὅηζ, ηαὶ ηαεεφδςκ ζςιαηζηξ, δζέζῳγεκ αημὺξ εεσηξ, 

ἀθθř ἤζακ ἀηεθεξ ἄνα ηαὶ ηαξ θνεζὶ κδπζάγμκηεξ.  
 

The image of the Řwhistling of windř (Παθιάδνληνο νὖλ ηνῦ πλεχκαηνο) is seemingly inspired 

from Achilles Tatiusř novel. This imagery is incorporated in the passage which Philagathos cited 

in two of his sermons when he pictured the lament over the death of the Widowřs son and over 

the daughter of the ruler of the synagogue.
567

  

 

Achilles Tatius, Leucippe and Clitophon 3, 2, 8: 

ιεξ δὲ μη ἐδοκάιεεα ηαηὰ πχνακ ιέκεζκ πὸ ημῦ ηξ κδὸξ ζεζζιμῦ. ζοιιζβὴξ 

δὲ πάκηςκ ἐβίκεημ αμή· ἐξξφρζεη ηὸ θῦκα, ἐπάθιαδε ηὸ πλεῦκα, ὀινιπγκὸο 

γπλαηθλ, ἀιαιαγκὸο ἀλδξλ, θειεπζκὸο λαπηλ, πάληα ζξήλσλ θαὶ 

θσθπηλ ἀλάκεζηα.
568

 
 

In addition to Leucippe and Clitophon, the preacher embroidered in the ekphrasis 

vignettes taken from the Monogenes of Makarios Magnes, Lucianřs Toxaris and perhaps 

                                                           
567

 Philagathos, Hom. 6, 9 (ed. Rossi-Taibbi, 40) and Hom. 11, 13 (ed. Rossi-Taibbi, 75); see also the discussion 

below at p. 153. 
568

 ŖIt was a fight between wind and water: we could never keep still in one spot owing to the shocks imparted to the 

vessel. A confused noise of all kinds aroseŕroaring of waves, whistling of wind, shrieking of women, shouting of 

men, the calling of the sailorsř orders; all was full of wailing and lamentation.ŗ (trans. S. Gaselee, Loeb 45, 139). 
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Heliodorusř novel. The collected passages as we may observe below share a common thematic 

field with the sermon: 

 

Hom. 10, 5Ŕ6 (ed. Rossi-Taibbi, 68Ŕ69): 

Παθιάδνληνο νὖλ ηνῦ πλεχκαηνο ηαὶ 

ηοηςιέκμο ημῦ ηφιαημξ ηαὶ πδπμῦκημξ ημῦ 

ῥεφιαημξ ηαὶ ηνῦ ἀθξνῦ πεξηδένληνο, 

παπζακέλεο ηε ηῆο εἰξεζίαο θαὶ 

πεξάληινπ γεγνλφηνο ηνῦ ζθάθνπο … 

ἀπμβκυκηεξ ηεθέςξ μἯ ιαεδηαὶ ηαὶ ηὴκ ζθκ 

γςὴκ ἀπεθπίζακηεξ ηαὶ πενζδεεξ βεβμκυηεξ, 

παιιφκελνη ηαὶ πεθνζηυηεξ ἀθχπλνπλ ηὸκ 

Κφνζμκ θάιεκμζ· «Κφνζε, ζζμκ ιξ, 

ἀπμθθφιεεα».  

 

Cf. Aethiopika, 5, 22, 3-4: 

Ἀκδθάιδκ πὸ ηξ ὄρεςξ παιιφκελνο ηαὶ 

ημῦ Θεαβέκμοξ ὅ ηζ πέπμκεα ἐνμιέκμο 

«Σάπα» ἔθδκ «ὠρίζεδιεκ ηξ ἀκαβςβξ ηαὶ 

ηεεμνφαδιαζ ἀθππλίζαο πνὸξ ηὴκ ἔκκμζακ· 

ἀθθř αηυξ ηε ἀκίζης ηαὶ ηὰ ὄκηα ζοζηεοάγμο 

ηὴκ Υανίηθεζάκ ηε ἐβὼ ιεηεθεφζμιαζ.»
569

 

 

Lucian, Toxaris vel amicitia, 20, 18Ŕ21: 

ηαί ιμζ ἐπř ὀθεαθικ θααὲ ηὴκ ἐπακάζηαζζκ 

ηκ ηοιάηςκ, ηὸκ ἤπμκ ημῦ ὕδαημξ 

ἐπζηθςιέκμο, ηὸλ ἀθξὸλ πεξηδένληα, ηὴκ 

κφηηα ηαὶ ηὴκ ἀπυβκςζζκ· εἶηα 

ἀπμπκζβυιεκμκ ἐηεκμκ ηαὶ ιόβζξ 

ἀκαηύπημκηα ηαὶ ηὰξ πεναξ ὀνέβμκηα ηῶ 

ἑηαίνῳ, ηὸκ δὲ ἐπζπδδκηα εεὺξ ηαὶ 

ζοκκέμκηα ηαὶ δεδζόηα ιὴ πνμαπόθδηαζ αημῦ 

ὁ Γάιςκ.
570

  

 

Makarios, Apocriticus seu Μνλνγελήο, 3, 12 

(ed. Blondel, 85, 41Ŕ86, 5 = Goulet, 4Ŕ9, 

122): 

Σοπηυιεκμκ βμῦκ ἐη πνχναξ ηὸ ζηάθμξ 

αἮθκζδίμο ηαὶ ῥαβδαίμο πκεφιαημξ ηαξ 

ὄρεζζκ ἐπζηνέπμκημξ παπνκέλεο ηε ηῆο 

εἰξεζίαο ηῶ ζονιῶ ημῦ ηθφδςκμξ, 

πεξάληινπ δὲ βονδδὸκ γηλνκέλνπ ηνῦ 

ζθάθνπο, ηαὶ πνὸξ ημφημζξ κὺλ ἀζέθδκμξ ηαὶ 

ααεοηάηδ ζηζὰ ηὴκ ὅναζζκ πκίβμοζα 

ἀπμβκκαζ ημὺξ πθέμκηαξ ηὴκ ζςηδνίακ 

ἐπμίεζ.
571

 

 

The citation from the Monogenes is excerpted from the response given to the pagan 

philosopherřs objection to the episode of Christ walking on the water when the ship of the 

apostles was tossed by the waves (Mt. 14:22Ŕ32; Mc. 6:45Ŕ53; Jn. 6:15Ŕ21). Then, the allusion 

to Lucianřs Toxaris carries a consistent contextual parallelism with the Gospel. It pertains to the 

story about Damon and Euthydicus, which is staged during a storm. They were on a voyage from 

Italy to Athens when a great tempest fell upon them Ŗat about the season of the setting of the 

Pleiadesŗ (Toxaris, 19,1: πενὶ δύζζκ Πθεζάδμξ). This is also the formulation from Philagathosř 

sermon for the Feast of St. Nicholas (Hom. 20, 2: Πθέμκηζ βάν ιμί πμηε πεξὶ δχζηλ Πιετάδνο). 

                                                           
569

 ŖI started up, trembling, at the vision and when Theagenes having asked what ailed me, I said: ŘPerhaps we shall 

be too late for the shipřs sailing out of port and waking up I was tormented at this thought. But you, get up and 

collect our baggage, and I will go to seek Chariclea.ŗ 
570

 ŖI beg you, envisage the tumult of the seas, the roar of the breaking water, the boiling spume, the night, the 

despair; then one man strangling, barely keeping up his head, holding his arms out to his friend, and the other 

leaping after him at once, swimming with him, fearing that Damon would perish first.ŗ (trans. A. M. Harmon, 

Lucian, vol. V, Loeb, 139). 
571

 ŖAt least then, the ship being stricken at the prow, while a sudden blast of wind thrust in their eyes, which 

through the sweep of billow made them stop the rowing, whereas the ship flooded all over with water, and in 

addition to these, a night without moon and a very deep dark stifling their vision caused the sailors to despair for 

their salvation.ŗ 
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From Lucianřs Toxaris Philagathos picks up the vivid description of the sea from which 

Euthydicus saved his friend Damon fallen into water. For Philagathos, the contextual parallelism 

with the Gospel triggered the appropriation of the passage. For Ŗthe roar of the breaking water, 

the boiling spume, the night, the despair; then one man strangling, barely keeping up his head, 

holding his arms out to his friendŗ is reminiscent of the context of the Gospel. Matthew writes 

that it was Ŗthe fourth watch of the nightŗ when Jesus came to them. Then, Peter began to sink 

when he saw the wind and was saved by the Lord who Ŗstretched forth his hand, and took hold of 

himŗ (Matthew 14: 31). 

 

In the homily For the Tenth Resurrection Gospel (Jn. 21:1Ŕ4), Philagathos recalls the 

same snippet from Achilles Tatiusř ekphrasis of storm, which he employed in the homily ŖAbout 

the Castigation of Waters.ŗ  

 

Well then, we also see at another time the disciples tossed around when the Lord 

was standing near and calming then the turmoil of their soul and the waves of the 

sea; for he also commanded Peter to walk on the waves and to come to him. 

While treading on the watery path just as on the dry land and seeing the roaring of 

waves and the whistling of wind, he became fearful and was almost sinking into 

the sea if the divine grace had not snatched him up quickly. For what reason? 

Since he did not wrap the outer garment of faith [cf. Jn. 21:7] although he was 

going to walk upon the waves. 

 

νιεκ ημίκοκ ηαὶ ἄθθμηε ημὺξ ιαεδηὰξ ηθοδςκζγμιέκμοξ ἐπζζηάκηα ηὸκ 

Κύνζμκ, ηαὶ ηξ ροπξ ηὸκ ηάναπμκ, ηαὶ ηξ εαθάζζδξ ηὰ ηφιαηα ηαηεοκάζακηα· 

ἐπζηνέρακηα δὲ ηαὶ ηὸκ Πέηνμκ πεγεῦζαζ δζὰ ημῦ ηύιαημξ ηαὶ ἐθεεκ πνὸξ αηόκ. 

Ὅξ δὴ ηαεάπεν ἐπὶ λδνξ δζαζηείαςκ ηήκ βνμηέθεοεμκ,
572

 ηαὶ ὁνκ ὡξ 

ἐξξόρζεη
573

 ηὸ θῦκα, θαὶ ηὸ πλεῦκα ἐπάθιαδε, πενζδεὴξ βεκόιεκμξ, ιζηνμῦ δεκ 

ἐπμκηίγεημ, εἮ ιὴ ημῦημκ  εεία πάνζξ θεάζαζα ἣνπαζε. Γζὰ ηί; πεζδὴ ιέθθςκ 

ηαηὰ ηοιάηςκ πεγεύεζκ, ηὸκ ηξ πίζηεςξ ἐπεκδύηδκ μ δζεγώζαημ. 
 

Thus, the preacher draws a comparison between the action of Peter walking on the water 

as reported in the Gospel of Matthew [Mt. 14:22Ŕ32] and Peterřs reaction at the apparition of 

resurrected Christ by the Sea of Galilee. Philagathos inserted the novelistic image featuring the 

Ŗroaring of waves [and] the whistling of windŗ (ἐξξφρζεη ηὸ θῦκα, ἐπάθιαδε ηὸ πλεῦκα)
574

 for 

picturing the blowing wind and the rough sea as Peter sunk below the waves.
575

 

At this point it may be opportune to underscore Philagathosř recurrent usage of certain 

passages and snippets in different sermons. This feature hints at a process of memorisation 

informing the compositional process of the sermons. For the various ekphrastic vignettes as the 

descriptions of storms or various scenes portraying intense emotions that the homilist retrieved in 

                                                           
572

 The refinement of Philagathosř composition can be contemplated in the employment of rare words as 

«βνμηέθεοεμξ, μκ» Ŗhaving wet pathsŗ with just 17 attestations in the Greek corpus of literary texts (TLG). 
573

 The form « ἐῤῥώπεδ » given by Scorsus is an erroneus phonetic cofusion for the « ἐννόπεεζ » , the grammatical 

form given by Philagathosř source; the copyist of Matrit gr. 4554 gives «ἐῤῥώπεδ», as well f. 216
r
. 

574
 Achilles Tatius, Leucippe and Clitophon 3, 2, 8 (trans. S. Gaselee, Loeb 45, 139). 

575
 Hom. 79 (ed. Scorsus, Hom. 36, PG 132, coll. 697C). 
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the appropriate contexts seem to document a rather organized memorization. Significant 

examples involve Philagathosř rhetorical usage of Heliodorus and Achilles Tatius, of Gregory of 

Nyssa and Michael Psellos, of Makarios Magnesř Monogenes, a source extensively used in the 

Homilies (more about this later), etc.
576

 

 

Conclusions 

 

To summarize, the exercise of ekphrasis is Philagathosř chief rhetorical strategy 

profusely applied throughout the sermons. Besides descriptions of works of art, such as the 

renowned ekphrasis of the Cappella Palatina in Palermo or the ekphrasis of a painting featuring 

the massacre of the Holy Innocents, Philagathos exercised the technique for describing natural 

phenomena such as storms and lightning, for illustrating the Gospel stories with piercing 

descriptions, such as Salomeřs licentious dancing, or for vividly explaining various theological 

themes, such as the traits of human nature, the workings of sin or of pleasure, etc.  

Preeminently, Philagathosř ekphrastic elaborations bring to light the refinement and the 

extent of his learning. For the array of rhetorical models which inform these compositions is 

dazzling. Thus, the ekphrasis of the Cappella Palatina is indebted to Lucianřs De domo and to 

Procopius of Gazařs Descriptio horologii and Phoenix. For the ekphrasis of the massacre of the 

Holy Innocents, Philagathos turned to Procopius of Gazařs Monody for Antioch, Gregory of 

Nyssař Homily on the Nativity and Homilies on the Beatitudes. The text encloses allusions to 

Homer and citations from Euripides.  

The summit of Philagathosř ekphrastic technique is perhaps represented by the account of 

St. John the Baptist and the depiction of Salomeřs shameless dancing, fashioned from vignettes 

and allusions to the ancient novelists Heliodorus and Achilles Tatius, Lucian of Samosatařs 

Toxaris, Alciphronřs Letters, the Homeric poems and appropriations from Basil of Caesareařs 

Homily on the Martyr Gordius, Gregory of Nyssařs Eulogy of Saint Basil. Another arresting 

example is the ironical description of a sleeping deacon modelled after Procopius of Gazařs 

ekphrasis of a painting featuring Phaedra and Hippolytus, a text previously undocumented in the 

Homilies. Overall, Philagathosř ekphrastic technique reveals a florilegic pattern, which the 

following chapters will further point out.  

  

                                                           
576

 See chapter IV. 1. 2 ŖPhilagathos and the Makarian Fragments,ŗ 254Ŕ281. 
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3. The Practice of Narration (δηήγεζηο) in the Homilies 

 

We have briefly referred to the narrative mark of the Christian message. In what follows, 

we look at Philagathosř treatment of narrative episodes. First, we turn to the story of Jephthah 

who sacrificed his only daughter when returning victorious from war. Then we pass to 

Philagathosř account of the story of Thamar from the Old Testament who disguised herself as a 

prostitute for seducing Judah. These stories are suggestive for Philagathosř treatment of 

scriptural narratives. Finally, we look at Philagathosř narration of a historical event, the story 

about Theodora, the wife of the iconoclast emperor Theophilos and Denderis, the entertaining 

fool at the imperial court, who witnissed the empress venerating the holy icons and disclosed the 

event to the emperor. Once again, the analysis endeavours to point out the rhetorical models that 

informed Philagathosř compositions. In this sense, we indicate that the description of Jephthahř 

daughter and of Thamar follow closely events and descriptions from Heliodorusř Aethiopika. 

 

The words used to describe Philagathosř treatment belong to the common rhetorical 

vocabulary (i.e. δζήβδζζξ, ἀθήβδζζξ, δζδβέμιαζ, θόβμξ δζδβδιαηζηυξ). The two word groups 

pertaining to ἀθήβδζζξ and δζήβδζζξ are used to describe a historical narration. The term 

ἀθήβδζζξ is employed by the fifth Century rhetor Nikolaos who explains it in relation with 

ekphrasis.
 577

 Nikolaos writes: Ŗthere being five parts of a speech, as has been said often ŕ

prooimion, narration, antithesis, solution, epilogueŕ, ekphrasis will rehearse us for the narrative 

part, except in so far as it goes beyond bare description (ρζθή ἀθήβδζζξ), but what is elaborated 

in ekphrasis incorporates clarity and brings before the eyes those things with which the words 

are concerned, and all but makes spectators.ŗ
578

 Thus the distinction between narration and 

ekphrasis stands in the amount of sensible detail conveyed by the account. The stylistic virtues 

associated with narrative in the progymnasmata are persuasiveness, clarity, brevity, Hellenism. 

But persuasiveness is the most important virtue for it is applicable only to narrative. According 

to John of Sardis, a tenth-century commentator, persuasiveness may be achieved through 

emotion, vividness and telling the truth.
579

 

 

3.1. The Story of a Sacrifice: Jephthah‘s Daughter and Charikleia 

 

Now, let us turn to the story of Jephthah narrated in chapters XI and XII of the Book of 

Judges and related by Philagathos in the homily ŖAbout the Tax-collector and the Pharisee.ŗ 

After citing Gregory of Nyssařs De oratione dominica, for explaining the difference between 

                                                           
577

 Ruth Webb, Ekphrasis, Imagination and Persuasion in Ancient Rhetorical Theory and Practice (Ashgate: 

Burlington), 55 remarked that the distinction between δζήβδζζξ and ἀθήβδζζξ is not merely formal; in Nikolaosř 

Progymnasmata δζήβδζζξ is said of a narration that is told in the narratorřs persona whereas ἀθήβδζζξ is applied Řto 

a dramatic narration told by a character, as in comedy and tragedy.ŗ Furthermore, this distinction seems to have been 

carefully observed in Heliodorusř Aethiopika as Aglae Pizzone argued; cf. ŖWhen Calasiris got Pregnant: Rhetoric 

and Storytelling in HeliodorusřAethiopikaŗ, in The Purpose of Rhetoric in Late Antiquity: From Performance to 

Exegesis, ed. Alberto Quiroga (Tübingen: Mohr Siebeck, 2013), 139Ŕ59. 
578

 Nikolaos, Progymnasmata, 68, 18Ŕ70, 6, ed. H. Rabe (trans. Kennedy, Progymnasmata, 167). 
579

 John of Sardis, Commentarium in Aphthonii Progymnasmata, 23Ŕ4, ed. Hugo Rabe (Rhetores Graeci 15, 

Leipzig: Teubner, 1928). 
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prayer (πνμζεοπή) and vow (επή) in relation to Lc. 10: 1Ŕ8 (ŖTwo men went up to the temple to 

pray (πνμζεφλαζεαζ), one a Pharisee and the other a tax collectorŗ), Philagathos introduces the 

story of Jephthah: 

 

It is profitable to listen to the fugitive prophet when he says to God, Ŗall that I 

have vowed I will pay to thee,ŗ [Jonae 2: 9] and about Jephthah who after having 

sacrificed his daughter the Scripture says that he fulfilled his vow [Jud. 11: 39]. 

But why do you knit your brows looking at each other? It seems to me that you do 

not know the story. Well, even if the narration is incidental to the present 

argument, nevertheless having summarized the greater part in my account I will 

describe it to you summarily. 

 

Ἔζηζκ ἀημῦζαζ ηαὶ θοβάδμξ πνμθήημο θέβμκημξ πνὸξ Θεόκ· Ŗὅζα δλάιδκ 

ἀπμδώζς ζμζ,ŗ ηαὶ πενὶ Ἰεθεάε εύζακημξ ηὴκ παδα θδξὶκ  βναθὴ ὡξ ἐηέθεζε 

ηὴκ επὴκ αημῦ. Ἀθθὰ ηί πνὸξ ἀθθήθμοξ ἀπζδόκηεξ ιεξ ζοκεζηείθαηε ηὰξ 

ὀθνῦξ; Οἶιαζ ηὴκ Ἧζημνίακ ἐμίηαηε ἀβκμεκ. Ἀθθř εἮ ηαὶ πάνενβμξ  ἀθήβδζζξ 

πνὸξ ηὴκ πνμηεζιέκδκ πόεεζζκ, ὅιςξ ἐπζηειὼκ ηῶ θόβῳ ηὰ πθείμκα, 

ἐπζηνμπάδδκ ηαύηδκ ικ δζδβήζμιαζ. 
 

The preacher brings in the episode seemingly in response to the ignorance of the 

audience. As a tale of human sacrifice the story of Jephthah has a complicate exegesis and was 

rarely mentioned in post-patristic literature. The story was however often invoked during the 

ChristianŔpagan debates in Late Antiquity.
580

 Notwithstanding, Philagathosř interest in the story 

is aroused by its evocative and emotional content, which he bolstered with vivid imagery derived 

from Heliodorusř Aethiopika. In the second part, Philagathos refitted Gregory of Nyssařs account 

of Abraham and Isaac from Nyssenřs Oratio consolatoria in Pulcheriam for his rendition of 

story of Jephthah. 

As in the sermon on the raising of Jairusř daughter and the Widowřs son, Philagathos 

intensifies the most dramatic aspect of the story, in this case the encounter between father and 

daughter. The ingredients for rhetorical refinement and dramatization are given in the Scripture: 

ŖWhen Jephthah came to his house at Mizpah, there was his daughter, coming out to meet him 

with timbrels and dancing; and she was his only child. Besides her he had neither son nor 

daughter. And it came to pass, when he saw her, that he tore his clothes, and said, ŘAlas, my 

daughter! You have brought me very low! You are among those who trouble me! For I have 

given my word to the Lord, and I cannot go back on itřŗ [Jud. 11: 34Ŕ36]. 

After reviewing the cardinal elements of the Jephthahřs story, his going to war against the 

Ammonites and his rash vow to God, Philagathos writes: 

                                                           
580

 In reference to this story John Chrysostom says in Ad populum Antiochenum (homiliae 1Ŕ21), PG 49, coll.: 147: 

Καὶ μἶδα ιὲκ ὅηζ πμθθμὶ ηκ ἀπίζηςκ ὠιυηδηα ἐβηαθμῦζζκ ικ ηαὶ ἀπακενςπίακ δζὰ ηὴκ εοζίακ ηαφηδκ· ŖAnd I 

know, indeed, that many of the unbelievers impugn us of cruelty and inhumanity on account of this sacrifice;ŗ St. 

Augustin records the impious adversaries of the Scriptures, who on the basis of the episode of Jephthah accused the 

Jews of having performed and practiced human sacrifice (cf. Questionum in Heptateuchum libri septem, questio 49); 

in this polemical context the story is also referred to in the Pseudo-Justinus Martyr, Quaestiones et responsiones ad 

orthodoxos, Corpus apologetarum Christianorum saeculi secundi, vol. 5, ed. J.C.T. Otto (Jena: Mauke, 1881; 

repr.1969), 454, section A; the place of Jephthah sacrifice in anti-Christian polemic is briefly discussed by Giancarlo 

Rinaldi, Biblia Gentium. Primo contributo per un indice delle citazioni, dei riferimenti e delle allusioni alla Bibbia 

negli autori pagani, greci e latini di éta imperiale (Roma: Edizioni Dehoniane, 1981), 301. 
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Henceforth the narration has something sad [about it]. Jephthah had a daughter, 

[his] only child, exceedingly beautiful; she already reached the age of marriage. 

Upon her alone was the father launching all his hopes, believing to have her as 

successor of his kin and heir; and perhaps he began his prayers when often 

coming to the temple from [invoking] his child. As she received the good tidings 

of her begetterřs victories, filled with joy she is rising up very quickly and after 

having decked herself in wedding dress she goes out from the bridal chamber 

drawing to herself by her beauty the eyes of all. If you had seen her, you would 

have said that she was the full moon just peeping out from the clouds. So 

hastening her step, fatefully first she met her father, and, falling on his neck 

embraced him with reverence and warm affection, making sounds of gratefulness. 

In view of this Jephthah wailed aloud and said: ―Woeřs me, daughter, for I have 

made a vow to God to sacrifice you.ŗ But she, Ŕ and here behold the noble spirit 

of a beautiful virgin Ŕ, [although being] a little saddened by the unexpected 

statement she recovered herself and having banished all cowardice from her soul, 

became wholly subjected to the fatherly will; [she was] stifling, on the one hand, 

the tears pressing hard upon the eyes, and on the other hand like a vernal 

nightingale pouring out her melancholic song gently said to her father: ŖFather, if 

upon me you have opened your mouth towards God, fulfill according to that 

which you have opened your mouth for.ŗ 

 

As we have abundantly documented, when Philagathos describes scenes of emotional 

intensity a novelistic context is usually involved. The rendition the Jephthahřs story is not an 

exception. For the narration encloses snippets taken from the Heliodorusř novel, which Gaia 

Zaccagni accurately identified:
581

  

 

Hom. 37 (ed. Zaccagni, La πάξεξγνο 

ἀθήγεζηο, 52 = Scorsus, Hom. 16, PG 132, 

coll. 361CŔD): 

 

Σὸ δř ἐκηεῦεεκ ἔπεζ ηζ ζηοενςπὸκ  δζήβδζζξ· 

εοβάηνζμκ ἤκ ηῶ Ἰεθεάε ηαὶ ιμκμβεκὲξ ηαὶ 

κάια θαιόλ, ἢδδ ηνῦ γάκνπ ηὴλ ὥξαλ ἔπμκ. 

π‘ αηῇ δὲ ιόκῃ ηὰξ ἐθπίδαξ ἐζάιεπελ ὁ 

παηὴν δζάδμπμκ ημῦ βέκμοξ ηαὶ ηθδνμκόιμκ 

ηαύηδκ ἕλεζκ βμύιεκμξ· ηάπα πμο ηαὶ εἮξ ηὸ 

Ἧενὸκ πνμζθμζηκ ἀπὸ ηξ παζδὸξ ἀπήνπεημ 

ηκ επκ. Αὕηδ ημῦ θύκημξ εαββεθζζεεζα 

ηὰ ηνόπαζα ηαὶ πανξ πμπθδζεεζα 

ἐλακίζηαηαζ ιάθα βμνβξ ηαὶ κοιθζηξ 

Aethiopika, 2, 30, 6 (ed. Colonna, 174): 

 

πεζδὴ δέ ιμζ ὠιχιμζημ ὡξ ἐηεκμξ 

ἐπέζηδπηεκ, ἄβεζ ιε πανř ἑαοηὸκ ηαὶ δείηκοζζ 

ηυνδκ ἀιήπακυκ ηζ ηαὶ δαζιυκζμκ ηάθθμξ, ἡκ 

αηὸξ ιὲκ ἑπηὰ ἔηδ βεβμκέκαζ ἔθεβεκ ἐιμὶ δὲ 

ηαὶ ὥξᾳ γάκνπ πθδζζάγεζκ ἐῴηεζ, μὕηςξ ἄνα 

θάιινπο πεξβνιὴ ηαὶ εἮξ ιεβέεμοξ ἔιθαζζκ 

θένεζ πνμζεήηδκ.
582

  

 

Aethiopika, 2, 33, 3Ŕ4 (ed. Colonna, 178): 

Καὶ ἔζηζ κῦκ  παξ ἐκηαῦεα ζὺκ ἐιμὶ παξ 

ιὲκ μὖζα ἐιὴ ηαὶ ὄκμια ημιὸκ 

ὀκμιαγμιέκδ, ζαιεχσ γὰξ ἐπ‘ αηῇ ηὸκ αίμκ 

                                                           
581

 Zaccagni, La πάξεξγνο ἀθήγεζηο, 60Ŕ65. 
582

 ŖWhen I had taken such an oath as he required, he conducted me to his house, and showed me a girl of wonderful 

and more than mortal beauty: He a‼irmed she was but seven years old; but she appeared to me to be almost of a 

marriageable age, so much did her uncommon beauty seem to add even to her stature. I stood for some time 

motionless, ignorant of what was to follow, and ravished with the sight before me;ŗ (trans. Rowland Smith, 56). 
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ἑαοηὴκ ημζιήζαζα ἔλεζζζ ημῦ εαθάιμο 

πάλησλ ηνὺο ὀθζαικνὺο ηῶ θάιιεη 
ἐπζζπςιέκδ πξὸο ἑαπηὴλ.  

 

ηαὶ ἔζηζ ηὰ ιὲκ ἄθθα ηαὶ επξ ηνείηηςκ, 

μὕης ηάπζζηα ιὲκ ηὴκ θθάδα βθηηακ 

εἵθηοζε ηάπζζηα δὲ εἮξ ἀηιὴκ ηαεάπεν ἔνκμξ 

ηζ ηκ εεαθκ ἀκέδναιεκ·ὡναζυηδηζ δὲ 

ζχιαημξ μὕης δὴ ηὰξ πάζαξ πεναέαθδηεκ 

ὥζηε πᾶο ὀθζαικὸο θθδκζηυξ ηε ηαὶ λέκμξ 

ἐπ‘ αηὴλ θένεηαζ ηαὶ ὅπμο δὴ θαζκμιέκδ 

κακ ἠ δνυιςκ ἠ ἀβμνκ ηαεάπεν ἀνπέηοπμκ 

ἄβαθια πζακ ὄρζκ ηαὶ δζάκμζακ ἐθř ἑαοηὴκ 

ἐπζζηνέθεζ.
583

 

 

First, the scene from the novel alluded to in the sermon encloses a similar happening with 

the story of Jephthah. Namely, the oath taken by Jephthah corresponds in the novel to the oath 

Charikles took when Sisimithres allured him with a gift of priceless jewels. Heliodorus recounts 

that the oath Charikles swore concerns a Řmaiden of uncommon beauty, almost of a marriageable 

age.ř Thereafter, Philagathos weaves into the portrayal of Jephthahřs daughter Chariklesř 

description of the maidenřs beauty Ŗwhich draws to her the eyes and thoughts of all.ŗ Besides, 

the emphasis on Charikleiařs chastity forcefully asserted in the same paragraph buttressed the 

contextual parallelism between the novel and the Scripture. Jephthahřs daughter bewailed her 

virginity on the mountains (Jud. 11: 38), whereas Charikleia consecrated her life to Artemis: Ŗshe 

obstinately refuses to marry and pledges to lead a life of celibacy…She is inexhaustible in the 

praises of virginity; places it next the life of the gods-pure, unmixed, uncorrupt. She is equally 

skillful in depreciating love, and Venus, and marriageŗ (Aethiopika 2, 33, 5). This is a key 

passage from the novel which underlines Philagathosř Interpretation.
584

 

Then the dramatic encounter between daughter and father is garnished with references to 

the novel:  

 

Hom. 37 (ed. Zaccagni, La πάξεξγνο 

ἀθήγεζηο, 52, 20Ŕ24 = Scorsus, Hom. 16, PG 

132, coll. 361C-D): 

 

Δἶπεο ἂλ ἰδὼλ ζειήλελ πιεζηθαῆ ηνῦ 

λέθνπο ἄξηη πξνθύπηνπζαλ. πζηαπύκαζα 

μὖκ ηὴκ πμνείακ, πνώηδ ηῶ παηνὶ δοζηοπξ 

πακηᾶ ηαὶ πεξηθῦζα ηνῦ αρέλνο 

ιεηřαἮδμῦξ ηαὶ πόεμο εενιμῦ θαηεζπάδεην, 

πανζζηδνίμοξ ἀθζεζα θςκάξ. Πνὸξ ηαῦηα ὁ 

Aethiopika, 7, 7, 5 (ed. Colonna, 376-378): 

 

ἧ Υανίηθεζα ηαηř ἴπκμξ βὰν ἐθεπμιέκδ ημῦ 

Καθαζίνζδμξ ηαὶ πυννςεεκ ἀκαβκςνίζαζα 

ηὸκ Θεαβέκδκ, ὀλὺ βάν ηζ πνὸξ ἐπίβκςζζκ 

ἐνςηζηκ ὄρζξ ηαὶ ηίκδια πμθθάηζξ ηαὶ 

ζπια ιυκμκ ηἂκ πυννςεεκ ᾖ ηἂκ ἐη κχηςκ 

ηξ ὁιμζυηδημξ ηὴκ θακηαζίακ πανέζηδζεκ, 

ὥζπεν μἮζηνδεεζα πὸ ὄρεςξ ἐκκαλὴο ἐπ‘ 

αηὸλ ἵεηαη θαὶ πεξηθῦζα ηνῦ αρέλνο 

                                                           
583

 ŖThis child is now with me: I have given her my name, and all my cares are centred in her. Her improvements 

exceed my warmest wishes. She has learned my language with surprising quickness: she has grown up to perfection 

like a ‼ourishing plant. Her beauty is so transcendent as to attract every eye upon her, both Grecian and foreign. 

Wherever she appears Ŕ in the temple, in the course, or in the market place Ŕ she draws to her the looks and thoughts 

of all, like the model statue of some goddessŗ (trans. Rowland Smith, 58Ŕ59). 
584

 In fact the reference to Charikleia as ηῇ Ἀξηέκηδη δάθνξνλ (Aethiopika, 2, 33, 3-4, ed. Colonna, 178) reminds of 

Philagathosř Interpretation (l. 151Ŕ152, ed. Bianchi, 55):  δὲ Ἄξηεκηο μ ηςθύεζ ηὴκ ἁνπαβήκ, ἀθθř ὁνζα ηὴλ 

δάθνξνλ πανεέκμκ πθδβὴκ ἐνςηζηὴκ δελαιέκδκ ἀκέπεηαζ.  
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Ἰεθεάε ἀκῴιςλε ηαὶ «μἴιμζ, εύβαηεν, εἶπεκ, 

ὅηζ ζε ηαηαεύζεζκ δλάιδκ Θεῶ».  

 

Cf. Hom. 6, 12 (ed. Rossi-Taibbi, 41): 

Ὡξ δὲ ηξ πφθδξ ηξ πυθεςξ ἔλς ἐβέκμκημ, 

ημῦ πθήεμοξ ἐθεπμιέκμο ηῆ ἐηθμνᾶ, 

ιαηνυεεκ Ἦδμῦζα ημὺξ ηὸκ ηάθμκ ὀνφηημκηαξ, 

ἐκκαλὴο ἐπὶ ηὸκ ηνάααηημκ ἵεηαη· θαὶ 

πεξηρπζεῖζα ηῶ πηψκαηη ηαὶ ιέθεζζ ιέθδ 

ημξ ημῦ παζδὸξ ηὰ ἑαοηξ ζοκανιυζαζα, 

ἀπξὶμ εἴρεην θαὶ γνεξνῖο θαηεζπάδεην 

ζξήλνηο· 

 

 

ἀπξὶμ εἴρεην θαὶ ἐλήνηδημ θαὶ γνεξνῖο ηζζζ 

θαηεζπάδεην ζξήλνηο.
585

 

 

Aethiopika, 5, 8, 5 (ed. Colonna, 282): 

 δὲ ραπλσζεὶο ηνῖο ἐπαίκμζξ ηαὶ ἅια ηὸ 

πνβια μὕηςξ ἔπεζκ πὸ ημῦ ὀκυιαημξ 

ἀπαηδεεὶξ ἐλεπέπθδηημ ιὲκ ηξ ὥναξ, ἀπř 

εηεθμῦξ βὰν ηαὶ ηαῦηα ηξ ἐζεημξ νἷνλ 

λέθνπο αγὴ ζειελαίαο δηεμέιακπελ·
586

 

 

Cf. Hom. 35, 7 (ed. Rossi-Taibbi, 241): 

πνραπλσζεὶο μὖκ ηνῖο θυβμζξ ηξ 

ηαζζςνίδμξ ὁ δείθαζμξ…(…) 

 

Jephthahřs daughter depicted as Ŗthe full moon just peeping out from the cloudsŗ 

corresponds in the novel to Mitranesř bewilderment at the beauty of the maiden which Ŗshone 

out under a sorry garb, like the moon from beneath a cloud.ŗ Then, the ardent embrace between 

Charikleia and Theagenes informs the dramatic encounter between daughter and father in the 

sermon. It is the same image Philagathos used for portraying the heartbroken mother embracing 

her dead child in the homily on the ŖRaising of the Son of the Widow.ŗ 

Next, the preacher adds a further refinement to the lament of the maiden again inspired 

from the novel: 

 

Hom. 37 (ed. Zaccagni, La πάξεξγνο 

ἀθήγεζηο, 52 = Scorsus, Hom. 16, PG 132, 

coll. 361C-D): 

 

ἧ δέ - ἀθθř ἐκηαῦεα ζηόπεζ ιμζ εβεκὲξ 

θνόκδια πανεέκμο ηαθξ Ŕ ιζηνὸκ 

ἐπζζηοβκάζαζα ηῶ παναθόβῳ ηξ ἀημξ 

ἀκέθααεκ ἑαοηὴκ ηαὶ πζακ δεζθίακ ηξ 

ροπξ ἐηααθμῦζα, ὅθδ ημῦ παηνζημῦ 

εεθήιαημξ βίκεηαζ· ἄβπμοζα ιὲκ ηὰ δάηνοα 

ηκ ὀθεαθικ ἐπεζβόιεκα, νἷα δέ ηηο ξηλὴ 

ἀεδὼλ αἴιηλνλ κπξνκέλε ᾠδήλ, νέια 

Aethiopika, 5, 2, 6 (ed. Colonna, 270): 

 

 

 

ἕςξ ὀρέ πμηε ηαὶ πμθθάηζξ ημὺξ αημὺξ ὡξ 

ἄθθμηε ἄθθμκ ἀκεθίηηςκ ηυπμοξ ᾔζεεημ 

βοκαζηὸξ θαεναυκ ηζ  ηαὶ βμενὸκ νἷνλ ξηλῆο 

ἀεδφλνο αἴιηλνλ ᾠδὴλ ἐκ κοηηὶ κπξνκέλεξ, 

ἐπί ηε ηὸ δςιάηζμκ πὸ ημῦ ενήκμο 

πεζναβςβμφιεκμξ ὥνιδζε (…).
587

 

                                                           
585

 ŖChariclea followed close after Calasiris. The eye of a lover is quick as lightning in recognising the object of its 

passion Ŕ a single gesture, the fold of garment, seen behind, or at a distance, is su‼icient to con※rm its conjectures. 

When she knew Theagenes afar off, transported at the long-wished-for sight, she ran frantickly towards him, and, 

falling on his neck, embraced him closely, breathing out her passion in mournful lamentationsŗ (trans. mod. 

Rowland Smith, 155). 
586

 ŖAnd he (i.e. Mithranes), though inflamed with conceit by these praises, really believing the truth of what was 

said (being deceived by the name), he remained smitten nonetheless with the beauty of the maiden, which shone out 

under a sorry garb, like the moon from beneath a cloudŗ (trans. based on Rowland Smith, 109). 
587

 ŖAfter passing and repassing many times, without knowing it, the same passages, at last he heard the soft voice of 

a woman lamenting, like a vernal nightingale pouring out her melancholy notes at eventide. Led by the sound, he 

advanced towards the apartment;ŗ (trans. Rowland Smith, 103). 
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θέβμοζα ηῶ παηνί· «Πάηεν, εἮ ἐκ ἐιμὶ ἢκμζλαξ 

ηὸ ζηόια ζμο πνὸξ Κύνζμκ, πθήνςζμκ ὃ 

ηνόπμκ ἢκμζλαξ ηὸ ζηόια ζμο». 
 

In the novel Knemon heard a gentle voice of a women lamenting Ŗlike a vernal 

nightingale pouring out her melancholic notes.ŗ It was Charikleia bewailing her separation from 

Theagenes, for she was now Ŗalone exposed to the assaults of cruel Fortuneŗ (Aethiopika, 5, 2, 

7). Arguably, Philagathos searches for contextual similitudes in the novel. As in other homilies, a 

pattern may be observed in the selection of passages from the novel. For Philagathos grouped 

together in this homily the novelistic passages that referred to Charikleia, to her beauty, to her 

chastity and to her sorrows. 

In the last section, Philagathos directly addresses the audience and explains the moral 

dimension of the story. At a closer look, the text is in fact an adaptation of Gregory of Nyssařs 

Oratio consolatoria in Pulcheriam, a detail which escaped to the critical editor of the text. 

 

Hom. 37 (ed. Zaccagni, 53, 3-8): 

ŖWhat have you endured in respect of the 

narration, all of you who are fathers and have 

learned the affection towards your children 

from this ordeal? How could a father accept 

to slain his only daughter by his own hand, so 

beautiful, so pure, so sensible and loving her 

father? How could he not be choked with 

tears seeing the girlřs beauty and hearing the 

sweet voice of his only child? Another 

Abraham Jephthah became, and a new Isaac 

the maiden.ŗ 

 

Σί πεπόκεαηε πνὸξ ηὴκ δζήβδζζκ ὅζνη παηέξεο 

ἐζηὲ θαὶ ηὴλ πξὸο ηνὺο παῖδαο ζηνξγὴλ ἐη 

ηξ πείναξ αηξ ἐδηδάρζεηε; Πξ δέπεηαζ 

παηὴν αηόπεζνα ζθαβὴκ ιμκμβεκμῦξ 

εοβαηνόξ, μὕης ιὲκ ηαθξ, μὕης δὲ 

ζώθνμκμξ, μὕης δὲ κμοκεπμῦξ ηε ηαὶ 

θζθμπάημνμξ; Πξ μ ηαηεπκίβδ ημξ 

δάηνμοζζ ηὸ ηάθθμξ ηξ ηόνδξ ὁνκ ηαὶ ηξ 

βθοηείαξ ἀημύςκ θςκξ ηξ ιμκμβεκμῦξ; 

Ἄθθμξ Ἀβξαὰκ βέβμκεκ Ἰεθεάε, κέμξ δὲ 

Ἰζαὰη  κεκζξ· 

Gregory of Nyssa, Oratio consolatoria in 

Pulcheriam, 9, 469: 

ŖYou assuredly know, all of you who are 

fathers and have sons and have learned from 

nature the natural affection towards your 

children, how likely would have been 

Abraham disposed, if he had only looked 

towards the present life alone, if he had been 

a slave of nature, if in this present existence 

he had reckoned the sweetness of life.ŗ  

 

 

 

μἴδαηε πάκηςξ ὅζνη παηέξεο ἐζηὲ θαὶ παῖδαο 

ἔρεηε θαὶ ηὴλ πξὸο ηὰ ηέθλα ζηνξγὴλ πανὰ 

ηξ θφζεςξ ἐδηδάρζεηε, ὅπςξ εἮηὸξ 

δζαηεεκαζ ηὸκ Ἀβξαάκ, εἮ πνὸξ ηὴκ 

πανμῦζακ ιυκδκ ἀθεχνα γςήκ, εἮ δμῦθμξ ηξ 

θφζεςξ ἤκ, εἮ ἐκ ηῶ πανυκηζ αίῳ ηὸ βθοηὺ ηξ 

γςξ ἐθμβίγεημ. 

 

Philagathos uses the consolatory example of Abraham offering his beloved son as a 

sacrifice to God, which Nyssen gave to Theodosius and Flacilla over the loss of their daughter, 

Pulcheria. Nyssen recalled what Abraham might have felt when the child of promise born to him 

in his old age, was demanded back by God when he merely blossomed. But Abraham, says 

Nyssen, trusted God who laid in store for his son something better than the present life. 
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Philagathos thus reads Nyssenřs account of Abrahamřs near sacrifice of Isaac into the episode of 

Iephthahřs immolation of his daughter. The preacher juxtaposed Isaacřs submission to the 

fatherly will with Iephthahřs daughter obedience. Nevertheless, Philagathosř typological 

association of Abraham and Isaac with Iephthah is rather exceptional in Greek patristic.
588

 For 

Iephthahřs vow was generally viewed with condemnation. John Chrysostom explains in his 

Homilies on the Statues (hom. 14) that by this mindless vow actually fulfilled, God put a stop to 

all such future vows. That the calamity might be always remembered a ritual of wailing the 

sacrifice for forty days was established.
589

 

 

3.2. A Story about Seduction: Thamar and Thisbe 

 

The refinement of Philagathosř narrative technique may be observed in his treatment of 

the story of Thamar. The homilist introduces the story after discussing the genealogy of Jesus 

Christ. Drawing on the questiones et responsiones literature, Philagathos inquires for what 

reason Christ traced his descent from disreputable and gentile women.
590

 The vivid and dramatic 

representation of this biblical story is to the best of knowledge without parallel in Greek 

homiletics.
591

 

In the Scripture, Thamar is first portrayed as marrying Judahřs eldest son, Er. Because of 

his wickedness, God (Gen. 38:7) killed Er. Then Judah asked his second son, Onan, to provide 

offspring for Thamar so that the family line might continue. Philagathos described the aftermath 

as follows:
592

 

 

He (i.e. Onan) thinking that, if Thamar would give birth, her beauty would be 

wasted away by reason of labor, and that the child born from him would be 

reckoned heir of her first husband, contrived an impious scheme. But how will I 

decorously express the indecorous? Save that the Holy Writ is not ashamed to say 

this that the loathsome Onan carried out the deeds of pleasure, that he did not 

make use of the motherřs womb that by which generation is effected. The evil-

hating justice loathed him; and he dies as well. Thamar thus falling twice into 

widowhood and experiencing her marriages like dreams, and not being blessed 

with a child, she cast her eye towards Judahřs third son Shelah, which was just a 

lad, and she was waiting to receive him in marriage, not for eagerness of pleasure, 

but longing to bear offspring from the seed of Abraham. 

                                                           
588

 A rare instance of this association of Iephthahř s sacrifice with Abrahamřs offering surfaces in Gregory of 

Nazianzusř Epigrammata, Book 8, epigram 51: Γηε Θεῶ εοζίδκ Ἀαναὰι πάζκ, ὣξ δὲ εφβαηνα ηθεζκὸξ Ἰεθεάε, 

ἀιθυηενμζ ιεβάθδκ. ιηεν ἐιή, ζὺ δř ἔδςηαξ ἁβκὸκ αίμκ, ζηάηζμκ δὲ ροπήκ, επςθξ, Νυκκα, θίθμκ ζθάβζμκ. 

Maximus Confessor refers to this episode in Questions and Doubts, Question 33, which he interprets in a symblolic 

manner; Iephthah, the son of a harlot (cf. Judges 11: 2) points to our fornicating nature, whereas the daughter 

signifies the Lord who came forth without sin from our nature Řwith regard to the flesh.ř  
589

 Cf. John Chrysostom, Ad populum Antiochenum (homiliae 1-21), PG 49, coll. 147.  
590

 This query is discussed in Part IV. 5. 1, Ŗ The Genealogy of Jesus Christ,ŗ 307Ŕ310. 
591

 An extensive treatment is also found in Cyril of Alexandriařs Glaphyra in Pentateuchum, PG 69, coll. 308Ŕ312, 

but without any dramatic elaboration; a short symbolic interpretation of the episode is given by Maximus Confessor 

in Quaestiones et dubia, Section 31. 
592

 Hom. 10, 5Ŕ6 (ed. Rossi-Taibbi, 68Ŕ69). 
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Ὃξ δὴ θμβζζάιεκμξ ὡξ, εἮ ἐπίηεμ βέκμζημ Θάιαν, ἐθ ηλ ὠδίλσλ ηὸ ηάθθμξ 

αηξ ιανακεήζεηαζ, ηαὶ ημῦ πνμηένμο ἀκδνὸξ ηὸ ηεπεὲκ θμβζζεήζεηαζ, αμοθὴκ 

ζηέπηεηαζ πμκδνάκ. Ἀθθὰ πξ ζεικμιοεήζς ηὸ ἄζεικμκ; Πθὴκ ὅηζ ηαὶ  ἁβία 

Γναθὴ μη ἐπαζζπφκεηαζ ημῦημ εἮπεκ, ὡξ ηὰ ιὲκ ηξ δμκξ ἀπεηέθεζ ὁ αδεθονυξ, 

μ ιὴκ <δὲ> πανεπε ηαξ αὔθαλζ ηξ ιήηναξ ἐηεκμ, δζř μὗ ἐκενβεηαζ  ζφθθδρζξ. 

Μοζάηηεηαζ ημῦημκ  ιζζμπυκδνμξ δίηδ, ηαὶ ηεθεοηᾶ ηαὶ αηυξ. Οὕηςξ  Θάιαν 

πμπεζμῦζα πδνείᾳ δζπθῆ ηαὶ ὡο ὀλείξνηο ηνῖο γάκνηο πειάζαζα, ηαὶ μδὲ 

παηδὸο εκνηξήζαζα, εἮξ ηὸκ ηνίημκ παδα δθχι, ὄκηα ιεζνάηζμκ ημιζδ, ηὸκ 

ὀθεαθιὸκ ἐκεπήνεζδε, ηαναδμημῦζα ημῦημκ θααεκ, μπ δμκξ ἐνζα, ἀθθř ἐη 

ημῦ Ἀαναιζαίμο ζπένιαημξ βθζπμιέκδ ηεηεκ.  
 

The reason given for Onanř misdemeanour that the beauty of Thamar would be wasted away by 

labour is an original addition of Philagathos perhaps inspired by Choricius of Gazařs Opus 29.
593

 

In addition, the preacher weaves into his account a fitting passage drawn from Procopius of 

Gazařs lost Monody for Antioch:
594

 

 

Oh, my bridal chamber, which you distroyed just before it was constructed! Oh, 

newly wedded wife, upon which you fetched praises, by lavishing every 

auspicious word, calling her well-minded and chaste Ŕ and if only you had known 

the future, you would have surely added unfortunate! For how else could be the 

woman which as in a dream foretasted her marriage and which only knew her 

husband at the same time when she bewailed him? Indeed, a pitiable lamentation 

is set before our eyes. 

 

Ἀθθř ὤ ιμζ παζηάδμξ, ἡκ πνὶκ ιζηνμῦ βε παβκαζ δζέθοζαξ· μἴιμζ ζοκμίημο κέαξ, 

ἡκ ἐπαίκμζξ ἤβεξ δζὰ πάζδξ εθδιίαξ πμζμύιεκμξ, εὔκμοκ ηαὶ ζώθνμκα ηαθκ Ŕ 

εἮ δὲ ηὸ ιέθθμκ ᾔδεζξ, πάκηςξ ἂκ ηαὶ δοζηοπμῦζακ πνμζέεδηαξ. ὡο ἐλ ὀλείξῳ ηῶ 

γάκῳ πειάζαζα, ηαὶ ζύκμζημκ ημζμῦημκ ὁιμῦ ηε ιαεμῦζα δὴ ηαὶ ενδκήζαζα; ηαὶ 

πνόηεζηαζ ενκμξ ἐθεεζκόξ· 
 

When Thamar realized that Judah is reluctant to give her his last and youngest son Shelah 

she contrived a scheme in order to bear a child in Judahřs line. ŖSo she took off her widowřs 

                                                           
593

 We note a certain thematic and lexical similitude with Choricius of Gazařs Opus 29, ŖA Spartan Citizen,ŗ which 

groups together the same motives as in the sermon (i.e. worry about  beauty, childbearing and the pangs of labour, 

albeit in a different sense; cf. Choricius of Gaza, Opus 29, 2, 7 (ed. R. Foerster and E. Richtsteig): Ἀηφπδια 

πανηζάηαζξ ἐπεηχιαζεκ ἀπνεπέξ· ηαὶ ηάθθμοξ θμζιὸκ ἐκυζεζ ηὸ εθο ηαὶ παζδμπμζίαξ ἐθπὶξ θμαενχηαημκ ἤκ, ὥζηε 

ποηκξ αἯ βοκαηεξ ἀθθήθαξ νχηςκ· ι ή  η ζ ξ  η φ μ ο ζ α  η ο β π ά κ ε ζ ;  ἐπίηεμ δὲ πζα πθέμκ εφιεζ ινγηδνκέλε 

ηὸκ ηυημκ ἢπεν ηκ ὠδίλσλ ηὸκ ηίκδοκμκ. ηαὶ ηὸ ηξ ἀπαζδίαξ ὀδοκδνὸκ ἄθοπμκ ἤκ. ŖAn unseemly misfortune beset 

the Spartans: baby girls were sickened with a disease affecting their appearance, and there was such a great fear of 

begetting children that often the women asked each other, ŘShe isnřt pregnant, is she?ř As the time of giving birth 

approached, every woman became more worried, speculating more about the child than about the danger of labor. 

The pain of childlessness ceased to be a cause of distressŗ (trans. George Kennedy, in Rhetorical Exercises from 

Late Antiquity. A Translation of Choricius of Gaza‘s Preliminary Talks and Declamations, ed. Robert Penella, 

Cambridge: Cambridge University Press, 2009, 160Ŕ161). Notwithstanding the contextual differences, a certain 

parallelism may be thus imagined between Onan worried about the beauty Tamar and the Spartans worried about the 

beauty of their offspring. 
594

 Procopius of Gaza, Monodia per Antiochia, 1, 22, 20. 
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garments, covered herself with a veil and wrapped herself, and sat in an open place which was on 

the way to Timnahŗ (Gen. 38: 14). When Judah passed by and saw her, he thought she was a 

harlot, and asked for her services. Philagathos amplifies this story rich in dramatic detail into an 

elaborate narrative as follows:
595

 

 

Sava the wife of Judah died [Gen. 38:12]; It was the time of shearing the sheep, 

and it was fated that Judah had to pass through her village [i.e. of Thamar] for 

reaching the flocks of sheep. As Thamar apprehended this, she stripped off her 

mournful clothing, clothed in bridal attire, put on her trappings, then reclining 

before a brothel near the road and lying there in wait she watched eagerly her 

father-in-law passing over. Well, when the day was already declining Judah came 

accompanied by his servant shepherd (the shepherd was called Eiras). [9.] 

Therefore, as Thamar saw them drawing near, she begins her play, contriving 

such things that could wipe off through the excess of wantonness all shame from 

their faces inflaming her father-in-law towards desire, by gestures, by guffaws, by 

sinuous movements; uncovering for a moment her veil, just so much as to reveal 

her beauty, and yet keeping hidden her bodily shape, both at once hiding who she 

was and yet arousing the lust of the beholders. Thereupon the illustrious Judah is 

seized by her beauty and thinking that she was one of those who offer pleasures 

for sale, he uses his servant as a pander, and makes known through him that he 

welcomes her at night, promising that he would send her a young goat. She grasps 

his offer with alacrity, while affecting no indifference. When the night brought 

them together and Thamar had the prey into the net, while she made him puff up 

with conceit by her flatteries and then again inflamed him through her prudish 

indifference, she requested as pledge for sending her the promised goat, the staff, 

and the cord and the signet [Gen. 38:18]. Judah having become entirely ravished 

by the yearning after her, forthwith he takes off the cord, throws off quickly the 

staff, he gives even the signet for this [craving]. Well, I shall keep silence about 

the matters [happened] thereafter in the night, yet thus much I would say that the 

names of both changed their principles, and Thamar became spouse (Θάιαν 

δάιαν) and the father-in-law a lover (ὁ ηδδεζηὴξ ἐναζηήξ). At dawn, Judah leaps 

from the bed and surreptitiously flees, so that he could hide the deed in the dark. 

Thamar, therefore, knew that she conceived and when the day was growing 

bright, she went home, carrying [with her] the pledges as the prize of her victory. 

 

[8.] ηεεκήηεζ αοὰ  ημῦ Ἰμφδα βοκή. Καζνὸξ ἤκ ηξ ηκ πνμαάηςκ ημονξ, 

ἔδεζ δὲ ηὸκ Ἰμφδακ δζř ἐηείκδξ ηξ ηχιδξ δζεθεεκ ἐξ ηὰ πμίικζα. Σμῦημ  Θάιαν 

ὡξ ᾔζεεημ, ἀπεδφζαημ ηὰ πεκεζηά, ἐκεδφζαημ ηὰ κοιθζηά, ἐπθάζαημ ἢεδ 

ἑηαζνζηά, ιεηήιεζρεκ ἑαοηὴκ εἮξ ηὰ πμνκζηά, πνμζέεδηε ηάθθδ ημιιςηζηὰ ηαί, 

πενί ηζ παιαζηοπεμκ ἀβπμῦ ηξ θεςθυνμο ηαείζαζα ηαὶ ὁδμζδμημῦζα, 

ἐηαναδυηεζ ημῦ πεκεενμῦ ηὴκ δζέθεοζζκ. Ἢδδ δὲ ηθζκμφζδξ ιέναξ, ἵεημ Ἰμφδαξ 

ηαὶ ιεηř αημῦ μἮηέηδξ πμζιήκ (Δἴναξ ὁ πμζιὴκ ἐηαθεημ). [9.] Ὡξ μὖκ  Θάιαν 

εἶδεκ αημὺξ πθδζζάζακηαξ, ημῦ δνάιαημξ ἄνπεηαζ, ημζαῦηα πθαηημιέκδ, ὅζα αἯ 
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 Hom. 22, 8Ŕ9 (ed. Rossi-Taibbi, 144). 
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δζř ἀημθαζίαξ πεναμθὴκ ἀπνμύζαζαη ηλ πξνζώπσλ πᾶζαλ αἰδώ, λεύκαζη θαὶ 

θαγράζκαζη θαὶ ιπγίζκαζη ηὸκ ηδδεζηὴκ εἮξ πυεμκ θάπημοζα· ἀκαηαθφπημοζα 

ιὲκ ἐπř ὀθίβμκ ηὸ εένζζηνμκ, ὅζμκ ηὸ ηάθθμξ ἐκδείλαζεαζ, εἶηα ηνφπημοζα ηὴκ 

ιμνθήκ· ὁιμῦ ηε θακεάκμοζα ηίξ εἴδ, ηαὶ πμηκίγμοζα ηκ ὁνχκηςκ ηὸκ ἔνςηα. 

Ἁθίζηεηαζ μὖκ ηῶ ηάθθεζ ὁ αέθηζζημξ Ἰμφδαξ ηαί, κμιίζαξ παιαζηοπεμκ εἶκαζ ηαὶ 

ιίακ ηκ ηὰξ δμκὰξ πςθμοζκ, πνηαζ ηῶ μἮηέηῃ πνμαβςβῶ, ηαὶ ιδκφεζ 

πμδέλαζεαζ ημῦημκ ἐκ ηῆ κοηηί, ἐπαββεζθάιεκμξ αηῆ πέιρεζκ ἔνζθμκ·  δὲ 

ἁνπάγεζ ηὸ ῥια πενζπανξ, ἀηηζζαιέκδ ιδδέκ. πεὶ δὲ κὺλ αημὺξ ἐημζκχζαημ, 

ηαὶ εἴζς δζηηφςκ  Θάιαν εἶπε ηὸ εήναια, ημθαηείαζξ αηὸκ πνραπλψζαζα ηαὶ 

αὖεζξ ηνῖο ἀθθηζκνῖο ἀλαθιέμαζα, ἐκέπονα γδηε ηξ ημῦ ἐνίθμο ἀπμζημθξ ηὴκ 

ῥάαδμκ ηαὶ ηὸκ ὁνιίζημκ ηαὶ ηὸκ δαηηφθζμκ. [10.]  δὲ ημξ Ἧιένμζξ αηξ 

βεβμκὼξ ὅθςξ ἐλίηδθμξ, ἀπμγχκκοηαζ ηὴκ γχκδκ εεφξ, ηὴκ ῥάαδμκ βμνβξ, 

δίδςζζ πνὸξ ημφημζξ ηαὶ ηὸκ δαηηφθζμκ. Καὶ ηὸ ἐκηεῦεεκ ηὰ κοηηὸξ ἔνβα 

ζζβήζμιαζ, ημζμῦημκ εἮπχκ, ὡξ ηκ ἀιθμηένςκ αἯ ηθήζεζξ ιεηήιεζρακ ηὰξ ἀνπάξ, 

ηαὶ βέβμκεκ  Θάιαν δάιαν ηαὶ ὁ ηδδεζηὴξ ἐναζηήξ. Ὄνενμο δὲ βεκμιέκμο, 

ἀκαενχζηεζ ηξ εκξ ὁ Ἰμφδαξ ηαὶ ηθέπηεζ ζζβῆ ηὴκ θοβήκ, ἵκα ηὸ πναπεὲκ ηῶ 

ζηυηεζ δζαθάεμζ. Ἔβκς μὖκ  Θάιαν ηομθμνήζαζα ηὴκ ηαηααμθήκ· ιέναξ δὲ 

ζηζδκαιέκδξ, ᾤπεημ μἴηαδε, ὡξ ἆεθα κίηδξ θένμοζα ηὰ ἐκέπονα. 
 

Philagathos pictures the enacting of the drama (ημῦ δνάιαημξ ἄνπεηαζ) by recalling 

literary contexts of love, desire and seduction. First, the preacher makes use of Alciphronřs 

letters for depicting Thamarřs lascivious performance, which erases all shame from the eyes of 

the beholders. Noteworthy, this image from Alciphron was also tailored for depicting Herodiasř 

daughterřs licentious dance.
596

 Then for outlining Thamarřs arts of seduction Philagathos 

conjures up the episode of Thisbe seducing Knemon. Thisbe was Demaineteřs attractive slave-

girl which she used to carry through an intrigue against Knemon. 

 

Philagathos, Hom. 22, 6 (ed. Rossi-Taibbi, 

143): 

 

Ὡξ μὖκ  Θάιαν εἶδεκ αημὺξ πθδζζάζακηαξ, 

ημῦ δνάιαημξ ἄνπεηαζ, ημζαῦηα πθαηημιέκδ, 

ὅζα αἯ δζř ἀημθαζίαξ πεναμθὴκ ἀπνμχζαζαη 

ηλ πξνζψπσλ πᾶζαλ αἰδψ, λεχκαζη θαὶ 

θαγράζκαζη θαὶ ιπγίζκαζη ηὸκ ηδδεζηὴκ εἮξ 

πυεμκ θάπημοζα· ἀκαηαθφπημοζα ιὲκ ἐπř 

ὀθίβμκ ηὸ εένζζηνμκ, ὅζμκ ηὸ ηάθθμξ 

ἐκδείλαζεαζ, εἶηα ηνφπημοζα ηὴκ ιμνθήκ· 

ὁιμῦ ηε θακεάκμοζα ηίξ εἴδ, ηαὶ πμηκίγμοζα 

ηκ ὁνχκηςκ ηὸκ ἔνςηα. 

Alciphron, Epistulae, 1, 12, 1:  

 

Μέιδκαξ, ὦ εοβάηνζμκ, ηαὶ ἀθδεξ ἐλέζηδξ. 

ἐθθεαυνμο δε ζμζ, ηαὶ μ ημῦ ημζκμῦ ημῦ δὲ 

ἀπὸ ηξ Φςηίδμξ Ἀκηζηφναξ, ἣηζξ, δένλ 

αἰζρχλεζζαη θνξηθο, ἀπέμπζαη ηὴλ αἰδ 

ηνῦ πξνζψπνπ.
597

 

 

Aethiopika, 1, 11, 3 (ed. Colonna, 74): 

Θίζαδ παζδζζηάνζμκ ἤκ αηῆ ράθθεζκ ηε πνὸξ 

ηζεάνακ ἐπζζηάιεκμκ ηαὶ ηὴκ ὄρζκ μη 

ἄςνμκ. Σμῦημ ἐπř ἐιὲ ηαείδζζκ ἐνκ ιμο 

δεεκ πνμζηάλαζα, ηαὶ ἢνα παναπνια  
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 Cf. Hom. 35, 8 (ed. Rossi-Taibbi, 242): ἧ δέ, ὡξ ἐκ ιέζῳ βέκμζημ ηκ δαζηοιυκςκ, πνὸξ ηῶ ιὴ αἮζποκεκαζ 

ημνζηξ ἀπνμχζαζα ηλ πξνζψπσλ πᾶζαλ αἰδ, ὥζπεν ημνοαακηζζα ἐαάηπεοε (…). 
597

 ŖMy dear, you are mad, and truly out of your wits.
 
A dose of hellebore is what you need, and not the common 

kind either, but the kind that comes from Anticyra in Phocisŕyou who, instead of being shamefaced as a girl should 

be, have wiped all modesty from your countenanceŗ (trans. A. R. Benner and F. H. Fobes in Alciphron, Letters 1, 

Letters to Fishermen, Loeb 383, 64Ŕ65). 
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Θίζαδ, ηαὶ  πμθθάηζξ πεζνκηά ιε 

ἀπςζαιέκδ ηυηε πακημίςξ ἐθείθηεημ 

βιέκκαζη λεχκαζη ζπλζήκαζηλ·
598

 

 

The preacherřs reliance on the episode of Thisbe for representing Thamarřs enticements is 

confirmed by the homily ŖOn the Prodigal Sonŗ where the same novelistic passage pictures the 

allurements of pleasure.  

 

Hom. 38 (ed. Scorsus, Hom. 17, PG 132, coll. 384DŔ385A):  

Against the chaste, the noble-minded, and the one prevailing over passions they 

carry a raging war, placing all around allurements, seasoning the poison with 

honey and pouring death in golden bowls. After they had captured the prey into 

the snare and have made even the soul enslaved to the habit of evil, then, only 

then, they render arduous the gratification procured from evils, for when men 

searingly strive for pleasures they are pierced by the madness of desire not unlike 

those dreadful enticements of courtesans, which only hunt after the young with 

gestures, with sinuous movements of the body, with guffaws and compliances till 

they ignite the fire of desire; and then changing themselves, they afect 

indifference exciting the lovers. 

 

Σῶ ιὲκ βὰν ζςθνμκμῦκηζ, ηαὶ θμβζζιῶ βεκκαίῳ ηκ παεκ ηαηεοιεβεεμῦκηζ,
599

 

ῥαβδαμκ ἐπζθένμοζζ πόθειμκ, πακηαπόεεκ πενζζζηκηεξ ηὰ εέθβδηνα, ιέθζηζ ηὸ 

δδθδηήνζμκ πανανηύμκηεξ, ηαὶ πνοζαξ θζάθαζξ ηζνκκηεξ ηὸκ εάκαημκ. πεζδὰκ 

δὲ εἴζς παβίδμξ ζοζπζζ ηὸ εήναια, ηαὶ ηὴκ ροπὴκ ἐκ ἕλεζ ημῦ ηαημῦ 

δμοθαβςβήζςζζ, ηόηε δὴ ηόηε δοζπεν πμζμῦζζ ηκ ηαηκ, ηὴκ ἀπόθαοζζκ, ὡξ ἂκ 

δζαηαξ ἔπμζεκ πνὸξ αηὰξ, ηῶ ηξ ἐπζεοιίαξ μἴζηνῳ κοηηόιεκμζ· ηαηὰ ηὰξ δεζκὰξ 

ηκ ἑηαζνίδςκ, αἳ ιὲπνζ ηόηε ημὺξ κέμοξ ἀβνεύμοζζ λεύκαζη, θαὶ ιπγίζκαζη θαὶ 

θαγράζκαζη, θαὶ ζπλζήκαζηλ,
600

 ἕςξ ἂκ ἄρςζζ ηξ ἐπζεοιίαξ ηὸ πῦν. Δἶηα 

ιεηααάθθμοζαζ ἀηηίγμκηαζ, ημὺξ ἐναζηὰξ πμηκίγμοζαζ. 

 

Beside the episode of Thisbe, we may think of other scenes from the novel for 

Philagathosř portrayal of Thamarřs actions. Thus, the attitude of Isias from Chemnis towards her 

husband similarly described as affecting prudish indifference at the toils she put her beloved or 

Mitranes puffing up with conceit at the flatteries of Nausikles appear to have influenced the 

preacherřs description. 
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 ŖShe had a slave girl by the name of Thisbe, a not unattractive creature who could sing to the harp. She set 

Thisbe on to me Ŕ yes, to fall in love with me! Ŕ which Thisbe, of course, immediately did! And although she had 

often rejected my advances, she now began to lead me on in every way she could, with looks, gestures and various 

other tokensŗ (trans. Morgan, 361). 
599

 The formulation «ηκ παεκ ηαηεοιεβεεμῦκηζ» is reminiscent of Cyril of Alexandriařs Commentarius in xii 

prophetas minors, 1, 405, 9Ŕ10: ἤκ ιὲκ βὰν ἄιεζκμκ ηὸ ηαηακδνίγεζεαζ παζλ ηαὶ θαηεπκεγεζεῖλ δμκξ ἐηηυπμο 

ηαὶ ιοζανξ ηαὶ ἀπμηυπηεζκ ἐπζεοιίαξ (…). 
600

 The word combination involving «λεχκαζη» and «ζπλζήκαζηλ» is attested in the TLG corpus only in 

Philagathos and Heliodorusř Aethiopika which further brings to light the imprint of the novel upon the Italo-Greek 

collection of sermons. 
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Hom. 22, 9 (ed. Rossi-Taibbi, 144): 

 

πεὶ δὲ κὺλ αημὺξ ἐημζκχζαημ, ηαὶ εἴζς 

δζηηφςκ  Θάιαν εἶπε ηὸ εήναια, ημθαηείαζξ 

αηὸκ πνραπλψζαζα ηαὶ αὖεζξ ηνῖο 

ἀθθηζκνῖο ἀλαθιέμαζα, ἐκέπονα γδηε ηξ 

ημῦ ἐνίθμο ἀπμζημθξ ηὴκ ῥάαδμκ ηαὶ ηὸκ 

ὁνιίζημκ ηαὶ ηὸκ δαηηφθζμκ. 

Aethiopika, 6, 4, 1 (ed. Colonna, 334): 

δεζκὴ δὲ ἐηείκδ ηαὶ ἀπνμθάζζζημξ αἮηίαξ 

ἐβηθήιαηά ηε ηαὶ ἀθθηζκνὺο ἀλαπιάζαη ηαηř 

ἐιμῦ.»
601

 

 

Aethiopika, 5, 8, 5 (ed. Colonna, 282): 

 δὲ ραπλσζεὶο ημξ ἐπαίκμζξ 

 

Cf. Hom. 35, 7 (ed. Rossi-Taibbi, 241): 

πνραπλσζεὶο μὖκ ηνῖο θυβμζξ 
 

Foremost, we note Philagathosř concurrent usage of multiple rhetorical models, 

specifically the Aethiopika of Heliodorus, Procopius of Gazařs Monody for Antioch and the 

Epistles of Alciphron. The precise application of these models for representing the story of 

Thamar bespeaks their internalization. 

The stylistic refinement of the sermon is demonstrated by the use of homoioteleuton (i.e. 

ηθμπεχο, ζθαγεχο, ζπμνεχο, ααζζθεχο; πεκεζθά, ἑηαζνζθά, πμνκζθά, ημιιςηζθά), asyndeton, 

rare words (e.g. Ŕηάβπαζια is attested in the TLG corpus just three times) or word plays (i.e.  

Θάιαν / δάιαν, ηδδεζηὴξ / ἐναζηήξ). 

 

3.3. The Story of Theodora and Denderis 

 

In the sermon ŖOn the Holy Iconsŗ delivered for the Sunday of Orthodoxy,
602

 Philagathos
 
 

expounds the meaning of the feast by resorting to a rhetorical narration.
603

 What is captured in 

this sermon is the modelling of the historical sources for articulating a profound theological 

meaning. Philagathos introduces his exposition saying: 

 

The discourse will be for us in narrative form making clear by an unadorned and 

simple story from which occasion the celebration of this feast took its beginning. 

Ἔζηαζ δὲ ὁ θόβμξ ικ δζδβδιαηζηὸξ ζαθδκίγςκ ἐκ ἀηαηαζηεύῳ ηαὶ ἁπθῶ 

δζδβήιαηζ ἐη πμίαξ θααξ  ηξ ἑμνηξ ηαύηδξ ζοκέζηδ ἀνπή.  

 

After exposing the events in a Řsimple narrativeř form, Philagathos decorates the 

exposition with a kind of aromatic (μἷμκ ἣδοζια). He recounts the story about Theodora, the 
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 ŖShe is but too skilfull to concoct against me complaints without fundament and yet affecting indifference 

towards me.ŗ 
602

 The sermon was edited by Gaia Zaccagni, ŖFilagato, Hom. XLI. Edizione e traduzioneŗ in La tradizione, 150Ŕ

161; it should be noted that Marcianus gr. II 45, f. 61v gives the title θέπεδ ἐκ ηῶ ἄιαμκζ ηῆ Κονζαηῆ ηξ 

νεμδμλίαξ, which perhaps should be preferred to the title given in the Matritenses gr. 4554+4570, f. 27v since it 

may provide the indication of the place of preaching, as the expression ἐκ ηῶ ἄιαμκζ usually is associtaed with 

Rossano, which is Philagathosř habitual place of preaching; cf. Scorsus, Hom. 41, PG 132, coll. 425Ŕ442. 
603

 Gaia Zaccagni, ŖUn giullare alla corte di Theodora: narrazione ad incastro nellřomelia filagatea per la Festa 

dellřOrtodossia (XXII Scorso=XLI Rossi Taibbiŗ in La tradizione, 63Ŕ69; ead.,  ŖLa πάνενβμξ αθήβδζζξ in Filagato 

da Cerami: una particolare tecnica narrativa,ŗ RSBN 35 (1998), 47Ŕ65; Mircea Duluș, ŖPhilagathos of Cerami and 

the Monastic Renewal in the Twelfth-Century Norman Kingdom: Preaching and Persuasionŗ in La tradizione, 53Ŕ

62. 
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wife of the iconoclast emperor Theophilos (813Ŕ842) and Denderis, the entertaining fool at the 

imperial court, who witnissed the empress venerating the holy icons and disclosed the event to 

the emperor. The earliet surviving version of the story with minor variations is in Theophanes 

Continuatusř Chronographia. The episode was incorporated in the post-iconoclastic 

historiographies and besides Theophanes is extant in John Skylitzes, George Kedrenos, John 

Zonarasř historical accounts and Michael Glykasř Chronicle.
604

 Philagathos narrates the event 

with significant alterations. He writes:
605

 

 

ŖThis was Theodora, the truly celebrated [queen], which shared with the emperor 

according to the law of nature, but she did not partake of heresy, although she 

pretended this, because of the rudeness of the emperor; she hid the holy icons into 

a box and revered them secretely. And, at one time, it happened to take place the 

following incident: Ŕ let it be told like an aromatic: a certain mad man was reared 

at the court, ugly in his appearance and abhorrent, of the sort Homer rendered 

Thersites, which was rattling and stammering with [his] tongue uttering senseless 

words. The imperial courts reared such persons, above all as consolation for grief 

and relish for longings. This man was called Benderis, I think, if you would like 

to know even his name. He was accustomed to enter unhindered in the imperial 

chambers and one day he entered unnoticed and catched the empress Theodora 

holding holy icons in her hands and embracing them with reverence and warm 

affection. Then, having gazed earnestly at the divine images that greedy fellow 

asked the empress what were the objects she kissed which she held in her hands. 

She says to him naturally and just as childishly: ŖThese are my beautiful 

children,ŗ she says. The monster, then, immediately leaves the room and reports 

these things to the emperor, which at once surmised what was all about Ŕ actually 

he held before the suspicion that the saint honors the divine formsŔ, and being 

deeply shaken and full of anger, springs from the throne and comes towards her, 

and falling in with her, as she was leaving the room, he chastized her with many 

imprecations, calling her sacrilegious to the uttermost degree and a sclave of 

images, he the one who was truly impious and lawless. But behold the wisdom of 

the saint and the her great readiness towards the answer: ŘUntimely and in vain 

you grow angry, o emperor; actually, I was gazing at the mirror, as usual, and I 

was binding with more decency the veil of my head. Well, this loathsome while 

gazing earnestly at the mirror believed that I behold figures of icons.ř In this way 

did the blessed deceive the suspicion of the emperor.ŗ 

 

Αὕηδ δὲ ἤκ Θεμδώνα  ηῶ ὄκηζ ἀμίδζιμξ, ἣηζξ ἐημζκώκεζ ιὲκ ηῶ ααζζθε κόιῳ ηξ 

θύζεςξ, μ ιὴκ ιεηεπε ηαὶ ηξ αἯνέζεςξ, ἀθθř πεηνίκεημ ιὲκ δζὰ ηὴκ ημῦ 

ηναημῦκημξ ἀπήκεζακ· ἐκ ηζαςηίῳ δὲ ηζκζ εείαξ εἮηόκαξ ἐβηνύπημοζα, θάενᾳ 
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 Theophanes Continuatus, Chronographia, ed. Bekker ([…]), 629, 4Ŕ630, 10; John Scylitzes, Synopsis 

historiarum, ed. I. Thurn (Berlin, 1973), 5, 34Ŕ60; George Kedrenosř Synopsis historiōn 104, 22Ŕ106, 2 in Georgius 

Cedrenus Ioannis Scylitzes, ed. I. Bekker, 2 vol. (CSHB, Bonn, 1838Ŕ1839); Ioannis Zonarae epitomae historiarum 

libri xviii, ed. T. Büttner-Wobst, vol.3 (CSHB, Bonn, 1897); Michaelis Glycae annales, ed. I. Bekker, (CSBH, 

Bonn, 1836); the story is also recorded by Ephrem in the XIV
th 

century; see Ephraem Aenii Historia chronica, ed., 

Odysseus Lampsidis (CFHB 27, Athens, 1990), 2346Ŕ69. 
605

 Hom. 51, 5 (ed. Zaccagni, 152Ŕ153). 
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εεναπεύμοζα ηαηδζπάγεημ. Καὶ πμηε ζοκέαδ βεκέζεαζ ημζμῦημκ Ŕ θεβέζες βὰν 

μἷμκ ἣδοζια. ηνέθεηό ηζξ ημξ ααζζθείμζξ παναπαίςκ ἀκὴν αἮζπνὸξ ηὴκ ιμνθὴκ 

ηαὶ εἮδεπεὴξ μἷμκ ηὸκ Θενζίηδκ πανίζηδζζκ Ὅιδνμξ, ἀηαζνμαόαξ ὢκ ηαὶ 

πμααηηανίγςκ ηῆ βθώηηῃ ηαὶ παναηεημιιέκα θεεββόιεκμξ. Σνέθμοζζ δὲ ημὺξ 

ημζμύημοξ αἯ ααζζθζηαὶ αθαὶ ὡξ ηὰ ιάθζζηα θύπδξ παναροπὴκ ηαὶ πόημζξ 

ἣδοζια. Βέκδενζκ, μἶιαζ, ημῦημκ ὠκόιαγμκ, εἴπεν ικ ιέθεζ ηαὶ ημῦ ὀκόιαημξ. 

Οὗημξ εἮςεὼξ ἐκ ημξ ααζζθζημξ εαθάιμζξ ἀθοθάηηςξ εἮζένπεζεαζ, εἴζεζζζ ηαηὰ 

ηὸ θεθδεὸξ ἐκ ιζᾶ ηαὶ ηαηαθαιαάκεζ ηὴκ αβμῦζηακ Θεμδώνακ Ἧενὰξ εἮηόκαξ 

ηναημῦζακ ἐκ ηακ πεζνμκ ηαὶ ιεηř αἮδμῦξ ηαὶ πόεμο εενιμῦ
606

 ηαηαζπαγμιέκδκ 

αηάξ. Ἀηεκίζαξ μὖκ ηαὶ ὁ ιμθμανὸξ ἐηεκμξ ημξ Ἧενμξ ἐηηοπώιαζζκ, ἢνεημ ηὴκ 

ααζζθίδα ηί ἂκ εἶεκ ἃ ηαξ πενζὶ ηναημῦζα θζθμίδ. ἧ δὲ ἁπθμζηξ μὕης ηαὶ μἷα 

παζδζηξ ŖΣαῦηα εἮζὶ ηὰ ηαθὰ ιμο παζδία,ŗ θδζίκ. Ἔλεζζζκ εεὺξ ημῦ εαθάιμο ὁ 

εἮδεπεὴξ ηαὶ ἀπαββέθεζ ηαῦηα ηῶ ααζζθε· ηαὶ ὃξ αηίηα πμημπάζαξ ὅπεν ἤκ Ŕ 

ηαὶ βὰν πνμεκίζπεημ πμθήρεζ ὡξ  ιαηανία ζέαμζημ ηὰξ εείαξ ιμνθάξ Ŕ, 

ἐιανζιδζάιεκμξ αανύ ηζ ηαὶ εοιζηὸκ ἀκαενῴζηεζ ημῦ ενόκμο ηαὶ εἴζεζζζ πνὸξ 

αηήκ, ηαὶ ἐκηοπὼκ ημῦ εαθάιμο πελζμύζῃ ὕανεζζ πθύκεζ πμθθαξ, ἀζεαεζηάηδκ 

ἀπμηαθκ ηαὶ εἮδόθςκ εενάπαζκακ ὁ ηῶ ὄκηζ ἀζεαὴξ ηαὶ πανάκμιμξ. Ἀθθά ιμζ 

ζηόπεζ ηὸ ζοκεηὸκ ηξ ιαηανίαξ ηαὶ πνὸξ ηὴκ ἀπόηνζζζκ ἑημζιώηαημκ· θδζὶ βὰν 

πνὸξ αηὸκ βμνβξ ἅια ηαὶ ζοκεηξ· ŖἈηαίνςξ ὀνβίγῃ ηαὶ ιάηδκ, ὧ ααζζθεῦ· ηῶ 

βὰν ηαηόπηνῳ ζοκήηςξ ἔηοπμκ ἀηεκίγμοζα ηαὶ ηὸ ηξ ηεθαθξ ηνήδεικμκ 

δεζιμῦζα εζπδιμκέζηενμκ· ηῶ βμῦκ ἐζόπηνῳ ἐκαηεζκίζαξ ηαὶ μὗημξ ὁ αδεθονὸξ 

εἮηόκςκ ηύπμοξ ᾤεημ ηαεμνκ.ŗ Οὕηςξ  ιαηανία ηὴκ ημῦ ααζζθέςξ πόκμζακ 

πανεηνμύζαημ. 

 

The Byzantine historians rendered the episode in a uniform manner, highlighting 

Theophilosř soothing his anger because Theodora disguised her veneration of icons through an 

Řinferiorř and Řunmanlyř gesture, her gazing herself in the mirror. Stratis Papaioannou 

investigating the representations of subjectivity in Byzantium noted Ŗthe remarkable reluctance 

of Byzantine writers to write about gazing at oneself in a mirror (…). The instances are truly rare 

(I have counted about tenŔmost of which are discussed below) and the usual attitude is to present 

such gazing in a negative light. It is seen as an act done by markedly inferior subjects, with 

whom Byzantine readers are not to identify.ŗ
607

 The story of Theodora and Denderis is among 

the few anecdotes from the Byzantine literature that presented the self in the contexts of self-

reflection and mirroring. 

Philagathosř text is closer to Skylitzesř Synopsis historiōn and to Theophanes 

Continuatusř Chronographia.
608

 Besides, the scene was also illustrated in the Madrid Skylitzes, 

the illuminated manuscript of Skylitzesř Synopsis historiōn (φκμρζξ Ἱζημνζκ) produced in the 

Norman Kingdom at Messina in the twelfth century. We render here Skylitzesř account as a 

                                                           
606

 Hom. 37 (ed. Zaccagni, La πάξεξγνο ἀθήγεζηο, 52, 21Ŕ22 = Scorsus, Hom. 16, PG 132, coll. 361C): πενζθῦζα 

ημῦ απέκμξ κεη‘αἰδνῦο θαὶ πόζνπ ζεξκνῦ ηαηδζπάγεημ, πανζζηδνίμοξ ἀθζεζα θςκάξ. 
607

 Stratis Papaioannou, ŖByzantine Mirrors: Self-Reflection in Medieval Greek Writing,ŗ DOP 64 (2010), 85. 
608

 Apart of some minor lexical variations, Skylitzes and Theophanes Continuatusřaccount are substantially similar 

in portraying the episode.  
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backdrop for observing Philagathosř remodelling of the story since this was in all likelihood the 

source for the sermon:
609

  

 

ἐηνέθεημ πανὰ ημξ ααζζθείμζξ ἀκδνάνζμκ παναηεημιιέκμκ ηαὶ ηῶ ιδνζηῶ 

Θενζίηῃ πανυιμζμκ, Γέκδενζξ
610

 ὄκμια ημφηῳ, ἄζδιά ηε θεεββυιεκμκ ηαὶ 

βέθςηαξ ηζκμῦκ ηαὶ εοιδδίαξ ἕκεηεκ ημξ ααζζθείμζξ ἐκδζαζηχιεκμκ. ημῦημ βμῦκ 

εἮζπδδζάκ πμηε ηαηὰ ηὸκ ηξ αβμφζηδξ ημζηςκίζημκ εείαξ εἮηυκαξ ηαηέθααεκ 

αηὴκ πενζπηοζζμιέκδκ. ηαφηαξ Ἦδὼκ μὗημξ ὁ παναπαίςκ ηί ηε εἮζὶκ ἐποκεάκεημ 

ηαὶ πθδζζαίηενμκ ἐθεὼκ ηαηειάκεακεκ.  δὲ ααζζθίξ, Řηὰ ηαθά ιμοř, ἔθδζεκ 

ἀβνμζηζηξ μὕηςξ, Řκζκία, ηαὶ ἀβαπ ηαῦηα πμθθά.ř εἯζηζημ ηδκζηαῦηα ὁ 

ααζζθεὺξ ηαὶ δὴ πνὸξ αηὸκ δζααάκηα ηὸκ αἮζπνὸκ ημῦημκ κεακίζημκ ἢνεημ, ὅπμζ 

πμηὲ ἐηφβπακεκ ὤκ. ὁ δὲ πανὰ ηὴκ ιάκκακ ἔθδζεκ εἶκαζ, ηὴκ Θεμδχνακ μὕης 

ηαθκ, ηαὶ εεάζαζεαζ ἐκ αηῆ ηαθὰ κζκία ημῦ πνμζηεθαθαίμο ἐλαίνμοζακ. 

ζοκηεκ μὖκ ὁ ααζζθεὺξ ηαὶ πθήνδξ ὀνβξ βεκυιεκμξ ἐλακέζηδ ηε ηξ ηναπέγδξ 

ηαὶ πνὸξ αηὴκ ἀπθεεκ εεὺξ ἄθθαζξ ηε πμθθαξ ὕανεζζ πθφκςκ ηαὶ εἮδχθςκ 

θάηνζκ ἀημθάζηῳ βθχζζῃ ἀπμηαθκ. ηαὶ ἅια δζελῄεζ ημὺξ θυβμοξ ημῦ ιοζανμῦ. 

 δὲ ηέςξ ιὲκ ηὸκ εοιὸκ ηαηαζημνεκκῦζα ημῦ ααζζθέςξ· Řηαηξ πείθδθαξ,ř 

ἔθεβεκ, Řὦ ααζζθεῦ. μπ ὡξ πχπηεοζαξ ἔπεζ ηαὶ  ἀθήεεζα. ηῶ δὲ ηαηυπηνῳ ιμο 

ἢιδκ ἐκαηεκίγμοζα ιεηὰ ηκ εεναπαζκίδςκ, ηαὶ ηὰξ ηζηημιέκαξ Ἦδὼκ ὁ Γέκδενζξ 

ἐη ημφημο ιμνθὰξ ἐθεὼκ ἀπήββεζθεκ ἀθνυκςξ ηὰ ιδκοεέκηαř. ηαὶ ηὸκ ιὲκ 

ααζζθέςξ εοιὸκ ημζδε ηαηεπνάτκε ημξ θυβμζξ, ηὸκ Γέκδενζκ δὲ παζδείᾳ 

ηαεοπέααθε πνεπμφζῃ, πείζαζα ιή πμηε θέβεζκ πενὶ ηκ κζκίςκ ηζκί. δζὸ ηξ 

δεζπμίκδξ ηαηεπαζνυιεκυξ πμηε ὁ Θευθζθμξ νχηα ηὸκ Γέκδενζκ, εἮ πάθζκ ἄνα ηὰ 

ηαθὰ κζκία  ιάκκα ἀζπάγεηαζ. ὁ δὲ ημξ πείθεζζκ ἐπζεεὶξ ηὴκ δελζάκ· Řζίβα, ζίβα 

πενὶ ηκ κζκίςκ,ř ἀκηέθδζε, Řααζζθεῦř. ηαὶ ηαῦηα ιὲκ ζοκεηφνδζεκ ὧδε.
611

 

                                                           
609

 That Philagathos made recourse to Skylitzesř Synopsis historiōn is also indirectly confirmed by the sermon ŖFor 

the Commemoration of the Decollation of St. John the Baptist;ŗ the preacherřs characterization of Herod as 

Ŗpossessed by desire and overcome by drunkenessŗŔ ἔξσηη θαὶ ηῇ κέζῃ θάηνρνο ὤλŔis reminiscent of 

Skylitzesřdescription of Constantine VII Porphyrogennetos as Ŗbeing possessed by a desire to be emperor like a 

drunk man Ŕηῶ ηξ ααζζθείαξ ἔξσηη μἷά ηζκζ κέζῃ θάηνρνο ὢλ. 
610

 In Philagathosř account, the name of the fool is Βέκδενζξ; a confusion explicable by the closeness between δ and 

α in Byzantine pronunciation. 
611

 ŖThere was a pitiful fellow leaving at the palace, the eunuch named Denderis, not unlike Homerřs Thersites. He 

said such odd things that people laughed at him, he was maintained in the palace to entertain people. Now one day 

he bursts into the empressř boudoir and surprised her kissing the sacred icons. When the fool saw them he asked 

what they were, and he came nearer to find out. Speaking like a peasant, the empress said: ŘThese are my pretty 

dolls and I love them very much!ř The emperor who was at the table when this deformed young men come to him, 

asked him where he had been. The eunuch replied that he had been with Řmama,ř for that is what he called 

Theodora; also that he had seen her taking pretty dolls from uner her pillow in her chamber. The emperor took the 

point: in great wrath he left the table and went to her immediately. He hurled verbal abue at her calling her (with his 

unbridled tongue), among other things, idolatress, repeating as he did so what the deformed one has said. The 

empress meanwhile, placating the emperorřs wrath, said: ŘO, emperor, you have misunderstood; the truth is not as 

you perceive it. I was looking at myself in the mirror, attented by my handmaids. Denderis saw the faces reflected in 

it and, from that, he witlessly came and reported to you what you said!ř With these words she assuaged the 

emperorřs wrath. She condemned Denderis to a suitable punishment, convincing him never again to say anything to 

say anything about the dolls to anybody. So that once when Theophilos was infuriated with the Sovereign Lady, and 

asked Denderis whether Řmamař was still kissing her pretty dolls setting his hand to his lips, the fellow replied: 

ŘHush emperor, hush! Not a word about the dolls!ř That is how the matter wentŗ (trans. John Wortley in John 

Skylitzes - A Synopsis of Byzantine History, 811-1057, Cambridge: Cambridge University Press, 2010, 55-56). 
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The report underlines that Theodorařs veneration of icons is tolerated because mirror 

gazing is a debasing gesture. As Papaioannou put it Ŗfor the purposes of the story, mirror gazing 

is an appropriate lie, expected of a woman.ŗ
612

 For the self-reflection subverts and empties of 

meaning the contact with the sacred as was framed by the iconodules and places the worship of 

images into the realm of inferior beings and frivolity. 

Philagathosř account differs in a significant manner from Skylitzes and the historiansř 

versions. Arguably, Philagathos elevates and dignifies the story. In historiography, the entire 

setting is trivial. The discourse is self-consciously in low style for the empress, as the historians 

recorded, was Řspeaking like a peasant.ř For Theodora responded to Denderis by using the vulgar 

word Ŗniniaŗ: Řthese are my pretty-dolls and I love them very much.ř Then the detail recorded by 

the historiographers that the emperor was having his meal when he burst full of anger against 

Theodora underlines the common and undignified setting. In the sermon, however, the setting of 

the event is patently different. When Denderis gives him the tidings, the emperor is sitting on the 

throne. Then, the queenřs apology for her gazing in the sermon is placed on her seemliness. She 

was gazing alone at the mirror for binding with more decency (εζπδιμκέζηενμκ) the veil of her 

head. The contrast with the historiographersř account is again manifest. They all state that 

Theodora is gazing at the mirror with her handmaids. Furthermore, what is Ŗspeaking like a 

peasantŗ in the historiographers becomes Ŗtalking naturally and just as playfully (childishly) in 

the sermon saying, ŖThese are my beautiful children.ŗ (ἧ δὲ ἁπθμζηξ μὕης ηαὶ μἷα παζδζηξ 

ŖΣαῦηα εἮζὶ ηὰ ηαθὰ ιμο παζδία,ŗ θδζίκ). Here we reach the most intriguing aspect of 

Philagathosř account. For any referencies to the puppet-dolls from the historiographersř accounts 

are missing in the sermon. As Gaia Zaccagni noted,  the preacher perhaps considered 

incongruous with the standing of a saintly empress to refer to puppet-dolls.
613

   

But by preferring children (παζδία) instead of dolls (κζκία), arguably, the story becomes 

permeated by teology. For under the statement that Ŗthese are my beautiful childrenŗ (Σαῦηα εἮζὶ 

ηὰ ηαθὰ ιμο παζδία) may be read the iconodulic confession. The empress is gazing at the images 

of her children, which like an icon leads the mind to the living model.
614

 Indeed, this may be the 

reason for Philagathosřs interplay of Ŗπαζδζηξŗ and Ŗπαζδίαŗ versus Ŗἀβνμζηζηξŗ the word 

given by the historiographers.  

In terms of rhetorical models, should not be left unmentioned the usage of Heliodorusř 

Aethiopika in the final exhortations of the sermon. The maxim urging the faithful to confess their 

sin is taken from the novel: 

   

Hom. 41 (ed. Scorsus, Hom. 20, PG 132, coll. 

441C):  

ŖAnd so when by reason of being ashamed 

one minimizes sin, he will nourish the snake 

Aethiopika, 4, 5, 6Ŕ7 (ed. Colonna, 228): 

 

ŖŘFor I am not suffering from the evil eye, 

but, as it seems to me, from another kind of 

                                                           
612

 Papaioannou, ŖByzantine Mirrors: Self-Reflection in Medieval Greek Writing,ŗ 87. 
613

 Cf. Zaccagni, ŖUn giullare alla corte di Theodora,ŗ 67: Ŗil significato di una simile risposta non appare chiaro e 

parlare di bambole (pupas) sembrerebbe fuori luogo: cosa avrebbe docuto farsene unřimperatrice adulta di 

bambole?ŗ 
614

 This idea is insightfully suggested by Zaccagni, ŖUn giullare alla corte di Theodora,ŗ 67. 
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and more vigourous he makes the serpent 

sitting upon the navel, as Job said [cf. Job 

20:14-16]. Just as the stag with his natural 

might puts to death the snakes by dragging 

them out from the nooks of the earth, in the 

same manner the confession by uncovering 

the hidden passions of the heart hands them 

up to destruction. In fact, any passion, if 

quickly known is easily cured, whereas if 

concealed remains untreated; then, neglected 

by time becomes almost incurable. Therefore, 

why do you avoid the healing, as those when 

seized by delirium repudiate the physicians? 

Why are you afraid of confession, as those 

affected by madness fear water? Proceed 

hastily, do not be ashamed by the priest;ŗ 

 

Ὥζηε ὃξ ηὴκ ἁιανηίακ ἐηθαοθίγεζ 

αἮδμοιεκμξ, ηνέρεζ ηὸκ ὄθζκ, ηαὶ Ἦηαιώηενμκ 

πμζε ηὸκ ἐπř ὀιθαθμῦ ηαεήιεκμκ δνάημκηα, 

ὡξ εἶπεκ ὁ Ἰώα. Καεάπεν δὲ  ἔθαθμξ θοζζηῆ 

δοκάιεζ ημὺξ ὄθεζξ ἐη ηκ ιοπκ ηξ βξ 

ἀκέθημοζα εακαημ, μὕηςξ  ἐλμιμθόβδζζξ ηὰ 

ηνοπηὰ ηξ ηανδίαξ ἀκαηαθύπημοζα πάεδ, 

ἀθακζζιῶ παναδίδςζζ. Πάζνο γὰξ ἅπαλ ηὸ 

ὀμέσο γηλσζθόκελνλ εβνήζεηνλ· ηὸ δὲ 

ειαβνύκελνλ, ἀζεξάπεπηνλ· ηὸ δὲ ρξόλῳ 

παξαπεκπόκελνλ, ἐγγὺο ἀλίαηνλ. Σί μὖκ 

θεύβεζξ ηὴκ Ἦαηνείακ, ὥζπεν ημὺξ Ἦαηνμὺξ μἯ 

ἐκζζπδιέκμζ θνεκίηζδζ; Σί θμαῆ ηὴκ 

ἐλμιμθόβδζζκ, ὥζπεν ηὸ ὕδςν δεδμίηαζζκ μἯ 

θοζζόδδηημζ; Πνόζεθεε ζαῤῥνύλησο· ιὴ 

αἮζποκεῆξ ηὸκ Ἧενέα· 

illness.ř ŘWhy do you conceal it then, my 

daughter, and not tell it openly, so that we 

could find some relief? Am I not for you 

perhaps a father, in age at least, and more in 

the affection that I have for you? Am I not a 

well-known acquaintance, and even an 

intimate friend of your father? Reveal me 

what torments you. You have in me a 

trustworthy friend and if you want, bounded 

by oath. Speak without fear, and do not 

increase your suffering by remaining silent: in 

fact, any passion, if quickly known is easily 

cured, whereas if neglected by time becomes 

almost incurable. For silence is the 

nourishment of illnesses, but when confessed 

is easily alleviated.řŗ 

 

« (…) Νμζ βὰν μ ααζηακίακ, ἀθθř ἑηένακ 

ηζκά, ὡξ ἔμζηε, κυζμκ.» «Δἶηα ἀπμηνφπηεζξ» 

ἔθδκ «ὦ ηέηκμκ, ἀθθř μπὶ εανζμῦζα θέβεζξ, 

ὅπςξ ἂκ ηαὶ αμδεείαξ επμνήζαζιεκ; μπὶ 

παηήν εἮιί ζμζ ηὴκ θζηίακ ηαὶ πθέμκ ηὴκ 

εὔκμζακ; μ παηνὶ ηῶ ζῶ βκχνζιμξ ηαὶ 

ὁιυροπμξ; ἔηθαζκε ὃ ηάικεζξ· ἔπεζξ ἐκ ἐιμὶ ηὸ 

πζζηυκ, εἮ αμφθεζ, ηαὶ ἐκχιμημκ· θέβε 

ζαξζήζαζα ιδδὲ πμνήβεζ ηῶ θοπμῦκηζ 

ιέβεεμξ ζζςπζα· πάζνο γὰξ ἅπαλ ηὸ κὲλ 

ὀμέσο γηλσζθφκελνλ εβνήζεηνλ, ηὸ δὲ 

ρξφλῳ παξαπεκπφκελνλ ἐγγὺο ἀλίαηνλ· 
ηνμθὴ βὰν κυζςκ  ζζςπή, ηὸ δὲ 

ἐηθαθμφιεκμκ επαναιφεδημκ.» 

 

Philagathos draws a meaningful parallel with the novel. Kalasiris begs Charikleia to confess her 

anguish that she may be cured. Besides being Řan intimate friend of Charikleiařs fatherř Kalasiris 

is a priest of Isis, the mystagogic figure of the novel. He is Ŗthe teacher who draws the soul 

toward the moral beauty (ὁ πνὸξ ηὰ ηαθὰ ζύνςκ) and leads her (i.e. Charikleia) towards the 

sublime things of mystical knowledge,ŗ as Philagathos writes in the Interpretation. Thus, the 

entreaties of the priest Kalasiris befitted the exhortations of the Christian priest in the sermon 

urging the confession of sin to cure the souls. Besides this novelistic adaptation, John Klimakosř 
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Ledder of Divine Ascent seems to inspire the image of confession as the stag dragging out the 

snakes from the heart of the earth.
615

 

 

To summarize, Philagathosř rendition of the story about Theodora and Denderis channels 

a negative account of self reflection into conveying iconic theology. From a narrative which 

associated mirror gazing with an inferior condition fit for servants and self deception, the 

account of mirror gazing came to express the iconic doctrine that Řthe honour paid to the icon 

refers to the living model (the archetype).ř Philagathos found wanting the historical account at 

glorifying Theodorařs orthodoxy and Řupgraded it.ř The ekphrasis of Denderis illustrates this 

refinement. The onomatopoeic Ŗπμααηηανίγςŗ (i.e. Ŗto babble,ŗ Ŗtalk foolishlyŗ) is a 

Philagathean happax
616

 and the adjective ἀηαζνμαυαξ (i.e. Ŗuntimely shoutingŗ) equally applied 

to Denderis is a word attested juts 3 times in the TLG corpus. Noteworthy, in the Paedagogus of 

Clement of Alexandria Ŗἀηαζνμαυαξŗ brands Thersites, the Homeric model invoked for Denderis 

in Philagathos and in the historiographers.
617

 

  

                                                           
615

 St. John the Ladder in Scala paradisi (PG 88, step 25, coll. 992) speaks of a spiritual stag that destroys the 

impure passions of vainglory and pride adding that humility causes a deadly bane of hypocrisy and calumny 

Řdragging out this snake from the heartřs earth to be killed and done away with.ř 
616

 The verb Ŗπμααηηανίγςŗ a derivation from Ŗααηηανίγςŗ is relatively rare but is attested in lexica and sources 

which Philagathos used in the Homilies; the latter surfaces in the Life and Miracles of St. Nicholas of Myra (Vita et 

Miracula, 75, 65, ed. D.F. Sullivan, The life of Saint Nikon, Brookline, Mass.: Hellenic College Press, 1987), in 

Lucianřs Juppiter Tragoedus (27, 9 ed. Bompaire), in Nilus of Ancyrařs letters (PG 79, Book 3, epistle 229, 7). 
617

 Clement of Alexandria, Paedagogus, 2, 7, 59, 2Ŕ3 (ed. M. Harl, H.-I. Marrou, C. Matray, and C. Mondésert, 

Clément d'Alexandrie. Le pedagogue, Paris: Éditions du Cerf, 1965). 

C
E

U
eT

D
C

ol
le

ct
io

n



173 
 

4. Synkrisis and Antithesis in the Homilies 

 

Synkrisis (comparison) and antithesis (contrast) are prominent stylistic devices in biblical 

and Christian literature. We may remember here, that these techniques constitute the cardinal 

didactic device for the Lordřs parables. Their importance has been underscored for the letters of 

Saint Paul which bespeak a refined rhetorical and intellectual artistry.
618

  

In rhetorical writing synkrisis is defined as a Ŗspeech setting the better or worse side by 

side bringing the greater together with what is compared to it.ŗ
619

 Nicholaus the Sophist adds 

another definition Ŗsynkrisis is parallel scrutiny of goods or evils or persons or things, by which 

we try to show that the subjects under discussion are both equal to each other or that one is 

greater than the other.ŗ
620

 Antithesis was a fundamental stylistic device in Byzantine religious 

writing as it was an established rhetorical tool for expressing the oppositions in Christian 

thought. A renowned example is Gregory of Nazianzusř Third Theological Oration. There, 

Gregory explained Christřs dual nature through an effusion of antitheses making plain the 

embeddedness of this figure of speech to the Christian message: ŖHe was wrapped in swaddling 

bands, but at the Resurrection he unloosed the swaddling bands of the grave. He was laid in a 

manger, but was extolled by angels, disclosed by a star and adored by Magi…He hungeredŔyet 

he fed thousands…He thirstedŔyet he exclaimed: ŘWhosoever thirsts, let him come to me and 

drink.ř…He weeps, yet he puts an end to weeping…He is weakened, woundedŔyet he cures 

every disease and every weakness. He is brought up to the tree and nailed to itŔyet by the tree of 

life he restores us.ŗ
621

 

These rhetorical techniques outlined a sui generis ŘByzantine habit of thinking in pairsř 

as Henry Maguire felicitously put it. Synkrisis and antithesis carried important consequences for 

the forms of artistic expression. Maguire indicated that the inclination of Řthinking in pairsř 

expressed in homiletic literature constitutes the hermeneutical dimension and the model for the 

juxtaposition of feasts and Gospel stories in Byzantine paintings and mosaics.
622

 In his words: 

Ŗ[t]he most fundamental bond between Byzantine art and rhetoric was in the practice of synkrisis 

and antithesis. Through these two techniques, Byzantine artists maintained the continuity of their 

traditional narratives and portrait types, while at the same time they captured transitory events 

and emotions and made them timeless by locking them into a static balance of different time 

periods, pas, present, and future.ŗ
623

 

Philagathos made abundant use of antithesis and synkrisis in his Homilies. As in much 

Byzantine writing the preacher resorted to antithetical thought for depicting Maryřs role in the 

history of salvation, the paradoxical aspects of Christř s Resurrection or the various miracle 

stories from the Scripture. There are sermons entirely structured around synkrisis, as the homily 
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ŖFor the third Sunday of Lentŗ which encloses an original and extensive comparison between 

Peter and Moses mostly based on Maximus Confessor and Gregory of Nyssařs doctrine of 

perpetual progress.
624

 In what follows, we will mostly highlight the usage of Řprofaneř rhetorical 

models Ŕ chiefly the ancient novelists Heliodorus and Achilles Tatius Ŕ and of Christian sources 

for the practice of antithesis in the sermons. 

 

4.1. Virginal Womb and Sealed Tomb 

 

In the homily on the Ninth Eothinon, for scrutinizing the mystery of Resurrection 

Philagathos gives way to the habit of Řthinking in pairsř. The homilist places side by side Christřs 

virginal birth, his Resurrection from the sealed tomb and apparition through the closed doors. 

This is an original juxtaposition nowhere else formulated with such precision in Byzantine 

homiletic writing.
625

 

 

He comes therefore and enters by divine might when the doors were shut [John 

20:19] setting up this sign, that his nature should no longer be considered 

according to the flesh, for it has partaken in a more perfect manner in the 

incorruptibility of the divine glory. He also indicates that in this manner He has 

leapt from the virginal womb and has come out of the sealed stone of the tomb. 

For neither has he ravaged the virginal keys when he was born, nor the seals of 

the tomb [Mt. 27:66] when he rose from the dead, nor has He opened the doors 

when He was seen [appeared to the] by the Apostles. ŖThen the disciples were 

glad when they saw the Lord.ŗ [Jn. 20: 20] 

 

Hom. 78 (ed. Scorsus, Hom. 35, PG 132, coll. 681CŔ 684A): 

Ἔνπεηαζ μὖκ, ηαὶ εἴζεζζζκ ἀθηῆ εεσηῆ θεθιεηζκέλσλ ηκ εονκ, ζδιεμκ ημῦημ 

ηζεεὶξ, ιδηέηζ ηὴκ αημῦ θύζζκ ηαηὰ ζάνηα κμεκ, ηκ εεσηκ απδιάηςκ 

ηεθεώηενμκ ιεηαζπμῦζακ ηῆ ἀθεανζίᾳ. Γείηκοζζ δř ὅηζ ηαὶ ηνόπῳ ημζμύηῳ ηξ 

παξζεληθῆο λεδύνο ἐλέεμνε, ηαὶ ημῦ ἐκζεζδιαζιέκμο θίεμο ημῦ ικήιαημξ 

ἐλεθήθοεεκ. Οὔηε βὰν ηὰο παξζεληθὰο ηθεξ ἐθοιήκαημ βεκκδεεὶξ, μὔηε ηὰο 

ζθξαγῖδαο ημῦ ηάθμο ἐλακαζηὰξ, μὔηε ηὰξ εύναξ ἀκέῳλε ημξ ἀπμζηόθμζξ ὀθεείξ. 

«πάνδζακ μὖκ μἯ ιαεδηαὶ Ἦδόκηεξ ηὸκ Κύνζμκ.» 
 

These juxtapositions enables us to observe Philagathosř compositional technique and the 

extent of his originality. For, we may establish a textual connection between these antitheses and 
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through the closed doors in various pictorial representations dating from Milutinřs reign (1282Ŕ1321); see also id., 

ŖThe Iconographical Cycle of the Eothina Gospel Pericopes in Churches from the Reign of King Milutin,ŗ Zograf 
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Michael Psellosř oration ŖOn Crucifixion,ŗ
626

 in which Psellos put forward set of antitheses 

between the virgin birth of Jesus and humanityřs painful mode of generation. Pselllos writes: 
 

And behold the wonderful antithesis between the events regarding Christ and our 

sufferings (πάεδ). Since from bodily pleasure had commenced the sufferings of 

giving birth (ηὰ ηξ ζοθθήρεςξ) with our ancestors and because their coupling 

had some innate predisposing (πνμδβμοιέκδκ/guiding) principle, God abolished 

the suffering (πάεμξ), by having been conceived beyond nature without 

conception (ἄκεο ζοθθήρεςξ) in the virginal womb and so he abrogated the pain 

which accompanied pleasure, by having been born, on the one hand, from a 

mother which brought him forth [ὠδζκδζάζδξ] [cf. Mich. 5:2Ŕ3], on the other 

hand by having delivered the one who bore him [ηεημῦζακ] from the pangs of 

childbirth; and then truly the more miraculous thing, he had made a seal of 

virginity precisely in that she had given birth. Who has believed this report? [Is. 

53:1] Who has seen such a sight? And to whom of all has the divine mystery been 

revealed so clearly? [cf. Is. 53:1]
627

 Or else, although the miracle was foretold by 

many, yet [this was done] only obscurely as it were possible by means of 

symbols; for the sealed book [cf. Jer. 39:11], the closed door [cf. Ezech. 44:1Ŕ2], 

the new book [cf. Is. 8:1] and what goes with them, were announcing the virginal 

womb and the childbirth thereafter [cf. Is. 7:14]. 

 

Καὶ ὅνα ηὴκ εαοιαζίακ ηκ ἐηείκμο πνὸξ ηὰ ιέηενα πάεδ ἀκηίεεζζκ. ἐπεζδὴ βὰν 

ἐη ζςιαηζηξ δμκξ ημξ πνμπάημνζζκ ἐβεβυκεζ ηὰ ηξ ζοθθήρεςξ ηαὶ ὁ ημφηςκ 

ζοκδοαζιὸξ θοζζηήκ ηζκα εἶπε πνμδβμοιέκδκ ἀνπήκ, ἀκαζνε ηὸ πάεμξ εευξ, ηαὶ 

πὲν θφζζκ ἄκεο ζοθθήρεςξ ἐκ παξζεληθῇ λεδχτ ηεπεείξ, εἶηα ηαὶ ηὴκ ἑπμιέκδκ 

ηῆ δμκῆ ὀδφκδκ ἀκεθε, βεκκδεεὶξ ιὲκ ἐη ηξ ὠδζκδζάζδξ ημῦημκ ιδηνυξ, ηκ δř 

ἐπὶ ηαξ ὠδζζ πυκςκ ηὴκ ηεημῦζακ ἐθεοεενχζαξ, ηαί, ηυ βε παναδμλυηενμκ, 

αηὸκ ηὸκ ηυημκ ζθξαγῖδα παξζελίαο ηῆ βεκκδζαιέκῃ πεπμζδηχξ. ηίξ ἐπίζηεοζε 

ηῆ ἀημῆ ηαῦηα; ηίξ εἶδε ημζμῦημκ εέαια; ηίκζ δὲ ηκ πάκηςκ ηαεανξ μὕηςξ 

ἀπεηαθφθεδ ηὸ εεμκ ιοζηήνζμκ; ἠ πμθθμξ ιὲκ πνμέβκςζημ ηὸ εαῦια, ἀιοδνξ 

δὲ ηαὶ ὡξ ἐκ ζοιαυθμζξ· ηὸ βὰν ἐζθναβζζιέκμκ αζαθίμκ ηαὶ  θεθιεηζκέλε πχιε 

ηαὶ ὁ ηαζκὸξ ηυιμξ ηαὶ ὅζα ημφημζξ ἀηυθμοεα ηὴλ παξζεληθὴλ λεδὺλ ηαὶ ιεηὰ 

ηὸκ ηυημκ ἐηήνοηημκ.  

 

It seems that Philagathos identified in Psellosř oration lexical hooks consistent with the 

episode of Christřs apparition through the closed doors [Jn. 20:19Ŕ23]. For the expression of 

Psellos Ŗthe seal of virginityŗ (ζθξαγῖδα πανεεκίαξ) or the reference to Ezekielřs prophecy 

about Ŗthe closed doorŗ ( θεθιεηζκέλε πφθδ)
628

 invited associations with the Resurrection 

narrative under scrutiny (cf. Jn. 20:19: θεθιεηζκέλσλ ηκ εονκ and the refference to the seal of 

the tomb Ŕ ηὸκ ηάθμκ ζθξαγίζακηεξ Ŕ in Mt. 27:66). Thereafter, Philagathos developed an 

original juxtaposition between Christřs apparition through the closed doors, his coming out of the 
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 Michael Psellos, Orationes hagiographicae, Oration 3, In crucifixionem, (ed. E.A. Fisher, 576Ŕ599). 
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 Isaiah 53: 1: ηύνζε, ηίξ ἐπίζηεοζεκ ηῆ ἀημῆ ικηαὶ ὁ αναπίςκ ηονίμο ηίκζ ἀπεηαθφθεδ; 
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 Ezekiel 44: 2: ηαὶ εἶπεκ ηύνζμξ πνόξ ιε  πύθδ αὕηδ ηεηθεζζιέκδ ἔζηαζ μη ἀκμζπεήζεηαζ ηαὶ μδεὶξ ιὴ δζέθεῃ 

δζř αηξ ὅηζ ηύνζμξ ὁ εεὸξ ημῦ Ηζναδθ εἮζεθεύζεηαζ δζř αηξ ηαὶ ἔζηαζ ηεηθεζζιέκδ. 
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tomb without breaking the seals (ηὰο ζθξαγῖδαο ημῦ ηάθμο) and his leaping from the virginal 

womb (ηῆο παξζεληθῆο λεδύνο ἐλέεμνε) without breaking Maryřs virginity. 

By a similar juxtaposition between virginal birth and Christřs walking through the closed 

doors homilist explains the meaning of the Ŗhouse of Sion.ŗ Philagathos writes that Christ came 

and stood among the disciples through the closed doors signifying the world in which Christ 

came through the virgin doors of his unstained mother: ŖFor the house of Sion in which the 

apostles concealed themselves alluded to this world to which Christ came passing gently through 

the closed virginal doors of the undefiled maiden.ŗ
629

 

 

4.2. The Virgin and the Mystic Fire of Aphrodite 

 

The feasts dedicated to the Virgin represented a favourite theme for antithesis in 

homiletic literature which overrun the boudaries of literary expression. Henry Maguire showed 

that the relation between the feast of Nativity and Dormition was first expressed in homiletic 

literature and then was emulated in Byzantine paintings and mosaics. Maryřs role at the birth of 

Christ and Christřs office at the death of the Virgin was a favourite theme for antithesis. Leo VI 

gives clear evidence for this Řthinking in pairsř in relation to Theotokos: Ŗbecause you held God 

when he was clothed with flesh, you are held in the hands of God when you are divested of 

flesh.ŗ
630

 It is meaninigful to recollect here the mid-twelfth century mosaics of the Martorana, in 

Palermo which magnificently depict the antithesis between Nativity feast and the Dormition in 

Byzantine art. Maguire characterized this juxtaposition as the most graceful rendition of this 

antithesis in Byzantine art.
631

  

Philagathos also appealed to antithesis for referring to the feast of the Dormition (Hom. 

86). The homilist contrasted the generation of the Virgin according to nature and her assumption 

into heaven beyond nature as she laid her holy soul into the hands of the Son and God.
632

 In the 

homily for the Feast of the Annunciation, the homilist juxtaposes the image of the unconsumed 

burning bush and the human nature encapsulated by Mary. The Virgin as Theotokos (Birthgiver 

of God) carries the fire of divinity yet suffers no harm. The parallel between Godřs incarnation 

and the bush being burnt without being consumed is traditional in Byzantine literature. But apart 

from the common theme, Philagathosř formulation is indebted to Achilles Tatiusř novel. The 

preacher writes in the opening of the sermon:
633

 

 

Today the Church is mystically lightened and set on fire holding the first 

celebration of all feasts. Today the wall of separation begins to be loosed and 
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 Hom. 78 (ed. Scorsus, Hom. 35, PG 132, coll. 689B:  δὲ ηξ ζὼκ μἮηία ὅπμο ἤζακ μἯ ἀπόζημθμζ ἐπδθοβάζακηεξ 

ἑαοημύξ, ηὸκ ηόζιμκ ημῦημκ ᾐκίηηεημ εἮξ παναβέβμκεκ ὁ Υνζζηὸξ ζοπῆ ηεηθεζζιέκαξ δζεθεὼκ ηὰξ παξζεληθὰο 

πύιαο ηξ ἀιμθύκημο κεάκζδμξ.  
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 Leo VI, Hom. 12, 122Ŕ123 (ed. Antonopoulou, 171): αάζηαζαξ Θεὸκ ζάνηα ιθζεζιέκμκ· ααζηάγῃ Θεμῦ 

παθάιαζξ, ἀπαιθζαζιέκδ ηὴκ ζάνηα.  
631

 Maguire, Art and Eloquence in Byzantium, 66. 
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 Hom. 86, 6Ŕ10 (ed. Bianchi, 309): παναδόλῳ αηξ ιεηαζηάζδξ ἀπὸ ηξ βξ ηαὶ ἀπμεειέκδξ ιὲκ ηὴκ ἄζπζθμκ 

ηαὶ ἁβίακ ροπὴκ ἐκ ηαξ πενζὶ ημῦ ΤἯμῦ ηαὶ Θεμῦ. ηζιδεείζδξ δὲ ιεηαζηάζεζ εεμπνεπε· ὁιμῦ βὰν ηαὶ ηαηὰ θύζζκ 

ηέεκδηεκ, ηαὶ πὲν θύζζκ ἐβείβενηαζ. From this homily only a fragment has been preserved. 
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 Hom. 25, 1 (ed. Rossi-Taibbi, 162). 
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mystically with the earth the heavens are united [cf. Eph. 2: 14]. Today the 

Archangelřs greeting changed into joy the woeful castigation of our first mother 

and the old sullenness has been removed. Today the Virgin Mary succeeds to the 

Seraphimic thrones ineffably bearing the one who has been borne on them. Today 

the mystery of the burning bush is revealed fulfilled, because the fire of divinity 

mingles with the nature as firewood consumed [Ex. 3: 2].
634

 For this feast, being 

the crown of all other feasts embraces many mysteries.  

 

ήιενμκ  ηηθδζία δᾳδνπρεῖηαη κπζηηθο θαὶ ππξζεχεηαη, ηὴκ πνχηδκ ηκ 

ἑμνηκ πακήβονζκ ἄβμοζα. ήιενμκ ἀνπὴκ θαιαάκεζ ηξ ἔπεναξ ηὸ ιεζυημζπμκ 

θφεζεαζ, ηαὶ ηῆ βῆ κπζηηθο ζοκάπηεηαζ ηὰ μνάκζα. ήιενμκ ηὴκ ηξ 

πνμιήημνμξ θοπδνὰκ ἐπζηίιδζζκ ἀνπαββεθζηὸξ ἀζπαζιὸξ ιεηήιεζρεκ εἮξ πανάκ, 

ηαὶ  παθαζὰ ζηοενςπυηδξ θάκζζηαζ. ήιενμκ ημὺξ εναθζημὺξ ενυκμοξ  

πανεέκμξ Μανζὰι δζαδέπεηαζ, ἀννήηςξ ααζηάγμοζα ηὸκ ἐκ αημξ ἐπμπμφιεκμκ. 

ήιενμκ ηὸ ηξ αάημο ιοζηήνζμκ πθδνμφιεκμκ δείηκοηαζ, ηῆ θνοβακχδεζ θφζεζ 

πνμζπθαηέκημξ ημῦ πονὸξ ηξ εευηδημξ. ἧ ιὲκ μὖκ ἑμνηή, ημνςκὶξ μὖζα παξκ 

ἑμνηκ, πμθθὰ πενζέπεζ κπζηήξηα· 
 

Philagathosř formulation draws on the episode of Melite. Striving to seduce Clitophon, Melite 

describes herself being aflame with the mystic fire of Aphrodite. This strange fire furiously burns 

her entrails but having the fuel in itself, it spares the object of its flames: 

 

Believe me, Clitophon, I am all afireŕwould that I could shew it to youŕwould 

that the fire of love had a like nature with that of the common element, in order 

that I might set you aflame by my embrace; but, as it is, this fire of mine, unlike 

other kinds, has its fuel in itself, and in loversř embraces it seems to burn up 

furiously but to spare the object of those embraces. Ο strange and mystic fire, fire 

that glows in secret and will not transgress the limits of the victim on whom it 

preys! Let us then, my dearest, become initiates in the sacred rites of Aphroditeŗ 

(trans. Gaselee, Loeb, 267Ŕ69). 

 

Achilles Tatius, Leucippe et Clitophon, 5, 15, 6: 

πίζηεοζυκ ιμζ, Κθεζημθκ, ηαίμιαζ· ὄθεθμκ δοκάιδκ δελαζ ηὸ πῦν· ὄθεθμκ 

εἶπμκ ηὴκ αηὴκ θφζζκ ηῶ ημζκῶ ημῦ ἔνςημξ πονί, ἵκα ζμζ πενζποεεζα ηαηέθθελα· 

κῦκ δὲ πνὸξ ημξ ἄθθμζξ ημῦημ ιυκμκ ηὸ πῦν Ἦδίακ ὕθδκ ἔπεζ ηαὶ ἐκ ηαξ πενὶ ημὺξ 

ἐναζηὰξ ζοιπθμηαξ ἀκαηαζυιεκμκ θάανμκ ηκ ζοιπθεημιέκςκ θείδεηαζ. ὢ 

ππξὸο κπζηηθνῦ, ππξὸο ἐλ ἀπνξξήηῳ δᾳδνπρνπκέλνπ, ππξὸο ημὺξ ὅνμοξ αημῦ  

θοβεκ ιὴ εέθμκημξ. Μοδειεκ μὖκ, ὦ θίθηαηε, ηὰ ηξ Ἀθνμδίηδξ κπζηήξηα.ŗ 
 

This impressive convergence of the novel with the Scripture underlines Philagathosř 

adaptation of Achilles Tatiusř passage. In fact, the very notion of Ŗthe strange and mystic fireŗ 

which for the homilist invited associations with the burning bush goes back to the interplay 

between the novel and the Scripture. Glen Bowersock noted that there are several stories from 
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Philagathos sets a contrast between the unconsumed burning bush and the perishable human nature which is 

termed Ŗθνοβακχδδξŗ (i.e. of or belonging to the class of undershrubs), a term related to Ŗθνφβακμκŗ (i.e. dry stick; 

mostly in pl., firewood). 
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the Gospels echoed in the novels. We may here recollect that the turning of water into wine in 

Leucippe and Cleitophon (2, 2, 4Ŕ6) ascribed to a miracle of Dionysos upon first entering the 

city of Tyre is reminiscent of the episode of Christ instituting the Eucharist in the Gospels. 

Bowersock remarked that the phrasing and the language is far too close for the parallelism to be 

accidental.
635

 Dionysosř proclamation: Ŗthis is the water of early autumn, this is the blood of the 

grape (ημῦηό ἐζηζκ ὀπώναξ ὕδςν, ημῦηό ἐζηζκ αἷια αόηνομξ)ŗ unambiguously alludes to the 

language of the Gospels (cf. Mt. 26: 26Ŕ28: Take, eat; this is my body…Drink ye all of it; For 

this is my blood of the new testament Ŕ ημῦηυ ἐζηζκ ηὸ ζιά ιμο … ημῦημ βάν ἐζηζκ ηὸ αἷιά 

ιμο…). Once more, Philagathosř usage of the novel points to a technique of reading which 

sieved the novels for common themes with the Scripture, besides merely plucking Řraw-materialř 

from the novel. 

 

4.3. Transfiguration and Passion 
 

Theological thought and antithetical style are inherently fused together in the Homilies. 

This can best be appraised by the refined set of antitheses
 
which Philagathos drew between the 

Transfiguration and the Passion.  

 

ŖWell, why has the miraculous Transfiguration happened? Because the moment of 

the Passion was coming near, and the snare of the Jews was set up, and the 

Dispensation on our behalf was about to receive its conclusion, and the cross was 

already set up, that the disciples may not be affected at the things done by the 

Jews, as their mind was shaken at the time of the passion, [since] the one which 

earlier they acknowledged through the words of Peter as the Son of God, yet 

when beholding him later impaled on the cross like a blameworthy one they could 

consider [him] a mere man, he fortifies them with the miraculous sight, so that, 

when they would see him given up and in agony and rejecting the cup of death 

[Mt. 26: 39] and dragged in the high priestřs courtyard [Mt. 26: 57-58], they 

would recall the ascent on [Mount] Thabor and that not unwillingly was He 

handed over to death, He who has put on the glory of divinity and testified as the 

Lordřs beloved Son [Mt. 17: 5]. If the disciples saw [Christřs] face beaten and 

spat upon, they should no longer be caused to stumble when they remembered 

that this was the face that shone brighter than the sun; if they saw him cloaked in 

purple out of mockery, they would believe that this was who on the mountain had 

put on light as a mantle; if they say him fastened to the cross between two 

malefactors, they would understand that this was the one who had appeared 

between Moses and Elias, like a Lord flanked by his guard; if they saw him 

covered by the earth as a corpse, they would reflect on this being overshadowed 

by the cloud of light.
 636
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 Bowersock, Fiction as History, 125Ŕ130. 
636

 Hom. 31, 6Ŕ7 (ed. Rossi-Taibbi, 208):Σίκμξ μὖκ ἕκεηεκ  πανάδμλμξ βέβμκε Μεηαιυνθςζζξ; πεζδὴ ὁ ημῦ 

πάεμοξ ηαζνὸξ ἐβεζηκίαγε ηαὶ  ηκ Ἰμοδαίςκ ἐαεααζμῦημ ἐπζαμοθὴ ηαὶ  πὲν ικ μἮημκμιία ἔιεθθε πέναξ 

εἮζδέλαζεαζ, ηαὶ ὁ ζηαονὸξ ἢδδ ἐπήβκοημ, ἵκα ιὴ ηαὶ μἯ ιαεδηαὶ ηὰ ηκ Ἰμοδαίςκ πάεμζεκ, ἐκ ηῶ ημῦ πάεμοξ ηαζνῶ 

ημὺξ θμβζζιμὺξ πμηναδαζκυιεκμζ, ηαὶ ὃκ πνυηενμκ δζὰ ηξ ημῦ Πέηνμο βθχηηδξ ΤἯὸκ Θεμῦ ὡιμθυβδζακ, ὕζηενμκ 

ὁνκηεξ ἀκαζημθμπζγυιεκμκ ὡξ ηαηάηνζημκ, ρζθὸκ κμιίζςζζκ ἄκενςπμκ, ἐπζζηδνίγεζ ημφημοξ ηῶ παναδυλῳ 
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Like Cyril of Alexandria or Anastasius of Sinai the homilist considers the event of 

Christřs Transfiguration as a cure to the scandal of the cross which Christ administered to his 

disciples.
637

 However, the splendid rhetorical and intellectual skill sets apart Philagathosř 

exposition as one of the most expressive juxtapositions of Transfiguration and Passion within 

Byzantine homiletic literature. 

 

4.4. On the Road of Emmaus and the Great Recognition Scene in the Aethiopika 

 

Another example for Philagathosř usage of antithesis is the sermon for the Fifth 

Eothinon. Philagathos deploys an elegant succession of contrasting statements for describing the 

mixed feelings, which seized the apostles as they walked towards Emmaus. This is one of the 

passages from Philagathosř Homilies, which prompted Henry Maguire, to note the opposite 

approaches to the dramatization of the Gospel story in the Greek rhetorical tradition versus the 

Latin liturgical plays.
638

 The emphasis on the emotional shifts experienced by the two disciples 

conveyed in the sermon is Ŗat far greater depth than the Latin plays.ŗ
639

 Philagathos starts by 

describing the encounter of Jesus with the disciples who Ŗexplained to them what was said in all 

the Scriptures concerning himself [Luke 24: 27]:ŗ
640

 

 

Thus after he cleansed the mist from their spiritual eyes, and removed the 

foolishness which occupied their minds, when the day was already fading and 

having drawn near to the village, he pretended to continue [the journey] further. 

But those alongside Cleopas having their souls heated by the fire of his teaching 

and holding fast their mind as it were [enchanted] by a holy siren, were unable to 

endure the separation and compelled him to abide with them, bringing before [as a 

pretense] the shortness of time. ŖAbide with us, for it is toward evening, and the 

day is far spentŗ [Lc. 24: 29]. He wittingly accepted, intending to lead them up to 

a purer knowledge. In that place the table is set before and the unleavened bread; 

for it was the third day after the leaven was lifted on the Feast of the Passover. 

Then, as he knew, he revealed himself in the breaking of bread, and having been 

seen anew he concealed [himself] and a new emotion seized the disciples, divided 

between joy and tears. Whom they thought, they had, and whom they had they did 

not recognize, and whom they found they lost. For having seen him, they rejoiced, 

                                                                                                                                                                                           
εεάιαηζ, ἵκř, ὅηακ ἴδμζεκ αηὸκ πνμδζδυιεκμκ ηαὶ ἀβςκζκηα ηαὶ ἀπεοπυιεκμκ ηὸ ημῦ εακάημο πμηήνζμκ ηαὶ εἮξ ηὴκ 

αθὴκ ημῦ ἀνπζενέςξ πενζεθηυιεκμκ, ἀκαθμβζζεζζ ηὴκ ἐξ ηὸ Θααχνζμκ ἄκμδμκ, ηαὶ ὡξ μη ἂκ ἄηςκ πανεδυεδ 

πνὸξ εάκαημκ ὁ ηὴκ δυλακ ἀιπεπυιεκμξ ηξ εευηδημξ ηαὶ ΤἯὸξ Θεμῦ ἀβαπδηὸξ ιανηονμφιεκμξ. Ἂκ ηὸ πνυζςπμκ 

εεάζμζκημ ῥαπζγυιεκμκ ηαὶ πηουιεκμκ, ιδηέηζ ζηακδαθζζεζζκ, ηὴκ πὲν ηὸκ ἣθζμκ ἔθθαιρζκ ημφημο ηαξ ικήιαζξ 

ἀκαπειπάγμκηεξ· ἂκ πμνθφνακ πθεοαζηζηξ πενζπθαζκζγυιεκμκ, αηὸκ εἶκαζ πζζηεφζςζζ ηὸκ ἐκ ηῶ ὄνεζ πενζααθυκηα 

ηὸ θξ ὡξ Ἧιάηζμκ· ἂκ ἐκ ιέζῳ δφμ ηαημφνβςκ ηῶ Ἦηνίῳ πδβκφιεκμκ, αηὸκ ηαηακμήζςζζ ηὸκ ἐκ ιέζῳ Μςζέςξ ηαὶ 

ἦθζμὺ ὡξ Γεζπυηδκ δμνοθμνμφιεκμκ· ἂκ ἐκ ηῆ βῆ ὡξ κεηνὸκ ηαθοπηυιεκμκ, ηξ θςηεζκξ κεθέθδξ ἐκεοιδεζζ ηὴκ 

ἐπζζηίαζζκ. 
637

 Cf. McGuckin, The Transfiguration of Christ in Scripture and Tradition (Queenston: The Edwin Mellen Press, 

1986), 115Ŕ117. 
638

 Maguire, ŖLatin Drama and the Greek Literary Imagination,ŗ 229Ŕ30. 
639

 Ibid., 229. 
640

 Hom. 75 (ed. Scorsus, Hom. 27, PG 132, coll. 656 B). 
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for having been bereft of him they wailed, they grieved for not having known 

him, they repented for what they had carelessly said. In all likelihood they blamed 

their own sluggishness, because the grace of his teaching had not led them to the 

knowledge [of him]. ŖDid not our heart burn within us while He talked with us on 

the road, and while He opened the Scriptures to us?ŗ [Lc. 24: 32]. But what does 

this mean? A certain ineffable and ardent power always followed with the words 

of the Saviour, kindling the listenersř mind and enclosing a certain love-inspiring 

spark of persuasion. Thence at that time when he unveiled the Scriptures to them, 

they were intimately burning, having been enraptured by the heavenly charms. 

 

Οὕης ηὴκ ἀπθὺκ ἀπμηαεάναξ ηκ κμδηκ ὀθεαθικ, ηαὶ ηὴκ ἐκμῦζακ ζθίζζκ 

θζεζόηδηα ἐλάναξ ηκ θμβζζικ, ἢδδ ηθζκμύζδξ ιέναξ, ηῆ ηώιῃ πεπθδζζαηὼξ, 

πνμζεπμίεζ ηὸ πμῤῥςηένς πμνεύεζεαζ. Ἀθθř μἯ πενὶ Κθεόπακ δζαεενιακεέκηεξ 

ηὰξ ροπὰξ ηῶ ηξ δζδαζηαθίαξ πονὶ, ηαὶ ηαεάπεν Ἧενᾶ ζεζνκζ ἐκζζπδιεκμζ ηὸκ 

κμῦκ, ηὴκ δζάζηαζζκ ἐδοζπέναζκμκ, ηαὶ πανεαζάγμκημ αηὸκ ζὺκ αημξ 

ηαηαθῦζαζ, ηὸ ζηεκὸκ ημῦ ηαζνμῦ πνμααθθόιεκμζ. «Μεκμκ ιεεř ικ, ὅηζ πνὸξ 

ἑζπένακ ἐζηὶκ ηαὶ ηέηθζηεκ ἢδδ  ιένα.»  δὲ ηὴκ ἥηηακ ἑηὼκ ἀπεδέπεημ, 

ιέθθςκ ἐιαζαάγεζκ αημὺξ εἮξ ἀηναζθκεζηένακ ἐπίβκςζζκ. ηε ηνάπεγα 

παναηίεεηαζ, ηαὶ ἄνημξ ἄγοιμξ· ηνίηδ βὰν ἤκ ηξ ἐκ ηῶ Πάζπα ηξ γύιδξ ἄνζεςξ. 

Καὶ ηόηε, ὡξ ἔβκς ἐκ ηῆ ηθάζεζ ημῦ ἄνημο θακενμ ἑαοηὸκ, ηαὶ θακεὶξ αὖεζξ 

ἀπεηνύπηεημ, ηαὶ πάεμξ ημὺξ ιαεδηὰξ ηαηεζθήθεζ ηαζκὸκ, πανᾶ ηαὶ δάηνοζζ 

ιενζγόιεκμκ. Ὅλ γὰξ ἐδήηνπλ, εἶρνλ, θαὶ ὃλ εἶρνλ γλφνπλ, θαὶ ὃλ εὖξνλ 

ἀπώιεζαλ· ἔπαζνμκ Ἦδόκηεξ, ἔηθαζμκ ζηενδεέκηεξ, κζκημ ιὴ βκςνίζακηεξ, 

ιεηαιεθμῦκημ ἐθř μἷξ πνμπεηξ δζεθέβμκημ. Σὴκ ζθκ κςεείακ ὡξ εἮηὸξ 

ηαηειέιθμκημ, ὅηζ ιδδὲ ηξ δζδαζηαθίαξ  πάνζξ πνὸξ ἐπίβκςζζκ ἀοημὺξ 

ἐπδβάβεημ. «Οπὶ  ηανδία ικ ηαζμιέκδ ἤκ [ἐκ ικ] ὡξ ἐθάθεζ ικ ἐκ ηῆ ὁδῶ, 

ὡξ δζήκμζβεκ ικ ηὰξ βναθάξ;» Σί δὲ ημῦηό ἐζηζκ; Δἴπεημ ημξ ημῦ ςηνμξ 

θόβμζξ ἀεὶ ἄῤῥδηόξ ηζξ Ἦζπὺξ ηαὶ δζάπονμξ, δζαεενιαίκμοζα ηκ ἀημοόκηςκ ηὸκ 

κμῦκ, ηαὶ ἐκζεζα ἐνςηζηὸκ ηζκα ζπζκενα πεζεμῦξ. Ἔκεεκ ημζ ηαὶ ηόηε 

ἀκαηαθύπημκημξ αημξ ηὰξ Γναθὰξ, ζοκήεςξ δζεεενιαίκμκημ, ηδθμύιεκμζ ηαξ 

αημῦ εείαζξ ἴοβλζ. 

 

Perhaps the most arresting aspect in Philagathosř artful description are the antithetical 

assertions: ŖWhom they thought, they had, and whom they had they did not recognize, and 

whom they found they lost.ŗ What has escaped previous commentators is that the template for 

these formulations is the final sequence of Heliodorusř novel, which features Charikleia, and 

Theagenes about to be offered as a human sacrifice. At that moment, Sisimithres and Persinna 

reveal the truth of Charikleiařs royal descent which brings a complete reversal of fortunes. The 

entire populace rejoiced Ŗyoung and old, rich and poorŗ and the human sacrifice is abolished 

forever and turned into a sacrifice free of all stain. Through this scene of extreme emotional 

intensity, Philagathos conveyed the joy of the Lordřs Resurrection and rendered the abrupt 

change of emotions, which the disciples experienced. The antithetical statements, which explain 

the paradoxes of Charikleiařs adventures although not literally cited by the homilist, are to my 

mind the spark and inspiration for the antitheses displayed in the sermon: 
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By these events [the divine intervention] brought into the most perfect harmony 

the greatest opposites, joy and sorrow blended together; tears mingled with 

laughter; the most hideous horror transformed into celebration, those who wept at 

once laughed; those who grieved at once rejoiced; they found those whom they 

have not sought and lost those whom they thought to have found; and finally 

the expected human slaughter was transformed into a sacrifice free of all stain 

(trans. Morgan mod., 586). 

 

Aethiopika 10, 38, 4 (ed. Colonna, 594): 

θř ἥξ ηαὶ ηὰ ἐκακηζχηαηα πνὸξ ζοιθςκίακ νιυγεημ, πανξ ηαὶ θφπδξ 

ζοιπεπθεβιέκςκ, βέθςηζ δαθξχσλ θεξαλλπκέλσλ, ηκ ζηοβκμηάηςκ εἮξ ἑμνηὴκ 

ιεηαααθθμιέκςκ, βεθχκηςκ ἅια ηκ ηθαζυκηςκ ηαὶ παζνυκηςκ ηκ ενδκμφκηςκ, 

εξηζθφλησλ νὓο κὴ ἐδήηνπλ θαὶ ἀπνιιχλησλ νὓο εξεθέλαη ἐδφθνπλ, ηαὶ 

ηέθμξ ηκ πνμζδμηδεέκηςκ θφλσλ εἰο εαγεῖο ζπζίαο κεηαβαιινκέλσλ. 

 

This scene appears remarkably felicitous to render the astonishment and bewilderment 

experienced by the disciples upon the Resurrection of Christ and in particular the appearance on 

the road to Emmaus. But there is another spectacular convergence between the novel and the 

Scripture which could not have escaped Philagathos. The reference to Ŗa sacrifice free of all 

stainŗ undoubtedly recalled the sacrifice of Christ in the Eucharist. For the entire patristic 

tradition in both East and West placed a great emphasis on this aspect of the Eucharist.
641

 In 

addition, this passage from the novel is reminiscent of other contexts from the Homilies.
642

 Thus, 

we may conclude once more that Philagathosř usage of the novel is impressed on the confluence 

of Scripture and novel. 

 

4.5. Healing Miracles and Antithethical Thought 

 

In the foregoing pages we have considered examples of antithesis that concern the Virgin 

and Christ. In what follows we observe the juxtapositions and the contrasts between  the various 

miracles of Christ. In the sermon ŖOn the Raising of Lazarusŗ Philagathos employed several 

antitheses. First he juxtaposed the differences in Christřs behaviour towards those whom he 

healed drawing a contrast between Christřs gentle command to Jairusř daughter, ŖLittle girl, I say 

to you, arise,ŗ and the piercing shout addressed to Lazarus, ŖYoung man, I say to you, arise.ŗ 

 

Hom. 49 (ed. Scorsus, Hom. 25, PG 132, coll. 537C): 

«Now when He had said these things, He cried with a loud voice, ŖLazarus, come 

forth!ŗ» [Jn. 11: 43] And when He had raised Jairusř daughter, and when He had 

brought to life the widowřs son, He did not seem of having shouted with a loud 

voice, but He had taken them by the hand and gently uttered, to the maiden, 

                                                           
641

 John Zizioulas, The Eucharistic Communion and the World, ed. Luke Ben Tallon (London: T&T Clark, 2011), 

50Ŕ58. 
642

 As we have noted above (p. 121, nº 511) the formulation δάηνοζζ ηενακκφιεκμζ is similar to the expression from 

the passage under discussion here (i.e. Aethiopika 10, 38, 4: δαηνφςκ ηενακκοιέκςκ), which is attested in the TLG 

corpus only in Philagathos and Heliodorus; cf. Hom. 35, 7 (ed. Rossi-Taibbi, 241) = Aethiopika, 5, 4, 5 (ed. 

Colonna, 274). 
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ŖLittle girl, I say to you, arise,ŗ [Mc. 5: 4] to the boy, ŖYoung man, I say to you, 

ariseŗ [Lc. 7: 14]. But hither [i.e. at Lazarusř Resurrection] He had called him 

with a piercing shout. Wherefore? Because those having recently died their soul 

was somewhere near to the body (for that voice of the Fathers terrifies us [saying] 

that until the third day the soul is looking after his own body), whereas calling 

forth the soul of Lazarus from some place afar, He had cried with a loud voice. 

 

«Καὶ ηαῦηα εἮπὼκ, θςκῆ ιεβάθῃ ἐηναύβαζε· Λάγανε, δεῦνμ ἔλς.» Καὶ ηὴκ 

εοβαηένα Ἰαείνμο ἐγεγεξθὼο, ηαὶ ηὸκ οἯὸκ ηξ πήναξ ἐδσνπνηεθὼο, μ θαίκεηαζ 

ιεβὰθῃ θςκῆ θεθξαγὼο, ἀθθὰ ηῆ πεζνὶ θεθξαηεθὼο, ηαὶ νέια πεθσλεθὼο, ηῆ 

ιέκ· «ἧ παξ, ἐβείνμο· ηῶ δέ· ὺ, θέβς, ἀκάζηδεζ.» κηαῦεα δὲ δζαπνύζζμκ 

ηέηναβε.
643

 Γζαηί; Ὅηζ ἐηείκςκ πνμζθάηςξ ηεεκδηόηςκ,
644

 ἐββύξ πμο ημῦ 

ζώιαημξ πανκ  ροπὴ (παηνζηὴ βὰν ιξ θςκὴ δοζςπε, ὡξ ιέπνζ ηξ ηνίηδξ 

ιέναξ  ροπὴ ηὸ ἴδζμκ ζια ἐπζζηέπηεηαζ), ηὴκ δὲ Λαγάνμο ροπὴκ ιαηνόεεκ 

πμεὲκ ἐηηαθμύιεκμξ, ηέηναβε ιεβάθῃ θςκῆ. 

 

Then, Philagathos further drew an antithesis between Lazarusř decaying body and the 

condition of those healed by Christ and raised from the dead as was the daughter of the ruler of 

the synagogue and the Widowřs son. The homilist emphasized the antithesis which he 

appropriated from Nyssenřs account of Lazarus from De opificio hominis: 

 

Hom. 49 (ed. Scorsus, Hom. 25, PG 132, coll. 

540AŔB): 

ŖFor he did not raise from sickness a person in 

his final gasps, as the child of the centurion, 

nor bring back to life a child just deceased, as 

the daughter of the ruler of the synagogue, nor 

he set free from his bier a young man just 

brought to the tomb, as in the city of Nain, but 

a man already past the prime of life, a 

decaying corpse, because the body damped in 

the dank earth decays by necessity. By a single 

Gregory of Nyssa, De opificio hominis, PG 

44, coll. 221, 1Ŕ20:  

ŖFour days had already passed since the event; 

all due rites had been performed for the 

departed; the body was hidden in the tomb: it 

was probably already swollen and beginning 

to dissolve into corruption, as the body 

mouldered in the dank earth and necessarily 

decayed […]. At this point the doubted fact of 

the general Resurrection is brought to proof by 

a more manifest miracle; for one is not raised 

                                                           
643

 The combination between δηαπξύζηνλ Ŗpiercing, thrillingŗ and θξάδσ Ŗscream, shriekŗ has an almost formulaic 

character in Philagathos; cf. Hom. 19, 17 (ed. Rossi-Taibbi, 130), Hom. 54 (Scorsus, Hom. 27, PG 132, coll. 569A); 

in addition, the formulation goes back to Cyril of Alexandria (from 11 attestations in the TLG corpus 6 are in Cyril); 

cf. Commentarii in Joannem, 1, 488, 18: ἀκααμήζεζ δὲ ιέβα ηαὶ δηαπξχζηφλ ηη θεθξαγὼο ἀθίλεηαζ. 
644

 The expression Ŗπνμζθάηςξ ηεεκδηόηςκŗ is perhaps inspired by Achilles Tatiusř novel; for the combination 

between Ŕ εκῄζης and πνυζθαημξ finds the exact and single analogy in Leucippe et Clitophon, 5, 11, 5Ŕ6: θεζίακ 

ηὸ βέκμξ, ὄκμια Μεθίηδκ· πθμῦημξ πμθὺξ ηαὶ θζηία κέα. ηέζλεθε δὲ αηξ πξνζθάησο ὁ ἀκὴν ηαηὰ εάθαζζακ· 

Trans.: Ŗshe is an Ephesian
 
by race, her name is Melite; she is very rich, and young. Her husband has recently died at 

sea.ŗ This suggestion gains further strenght when considering that this episode from the novel was otherwise 

lavishly used by Philagathos for the portrayal of Herodřs emotions in Hom. 35, 5 (ed. Rossi-Taibbi, 240Ŕ241); see 

above, chapter 3.4. Blending Emotions in the Homilies: the Imprint of the Novel,ŗ 79Ŕ82; it should be also 

added that the adjective πνυζθαημξ, μκ Ŗfreshŗ, Ŗrecentŗ is often said of a Ŗfresh, decomposed body, or of a corpse 

miraculously preservedŗ (cf. LSJ, 1529); it is used in this sense in Hecubařs lamentation over Hectorřs dead body in 

Iliad, 24, 757: κῦκ δέ ιμζ ἑνζήεζξ ηαὶ πξφζθαηνο ἐκ ιεβάνμζζζ / ηεζαζŔŖBut now thou liest, to my sorrow, in the 

palaces, fresh and lately slain (trans. Buckley, 465);ŗ therefore, it cannot be ruled out that Philagathosř formulation 

in this place is anything much than a fortuitous coincidence with the novel.  
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call this body was returned to life anew and 

the one who was bound with bandages leaped 

forward. Assuredly, it was a miracle no less 

than the Resurrection to be hands and feet 

bound and have the face covered with a cloth 

and to hurriedly walk in this manner. But there 

is something more wonderful in the matter. 

Since the custom of the Jews was to entomb 

the corpses with myrrh and aloes for 

preserving the bodies of the dead for a longer 

time, thus making them glutinous and hard to 

tear away [from the strips of linen]; hence, it is 

at hand to conjecture how great was the power 

of the word, which easily set apart all these 

from the body.ŗ 

 

Ο γὰξ ἐθ λόζνπ ηηο ἀλέζηε πξὸο αηαῖο ὢλ 

ηαῖο ἐζράηαηο ἀλαπλναῖο, ὡξ ὁ ημῦ 

ἑηαημκηάνπμο παξ, νδὲ δσνπνηεῖηαη 

παηδίνλ ἀξηηζαλὲο, ὡξ ηὸ ημῦ ἀνπζζοκαβώβμο 

εοβάηνζμκ, νὔδε λεαλίαο κέιισλ ἄνηζ ηῶ 

ηάθῳ πξνζάγεζζαη πάιηλ ἐθ ηῆο ζνξνῦ 

ἀλαιύεηαη, ὡξ ἐκ ηῆ πόθεζ Ναΐλ, ἀιι’ ἀλὴξ 

ἢδε ἔμσξνο, θαὶ λεθξὸο ἕσινο κπδληνο ἐλ 

ηῶ εξηη ηῆο γῆο, θαὶ δηαπίπηνληνο π‘ 

ἀλάγθεο ηνῦ ζψκαηνο κηᾷ θιήζεη πνὸξ ηὴκ 

γςὴκ ἐπακένπεηαζ, ηαὶ ὁ ηεζνίαζξ δεδειέκμξ 

ἐθήθθαημ. Σὸ βὰν δεδέζεαζ πεναξ ηαὶ πόδαξ, 

ηαὶ ζμοδανίῳ ηεηαθύθεαζ ηὴκ ὄρζκ, ηαὶ 

αάδζγεζκ ηνμπαθξ μὕηςξ ἔπμκηα, εαῦια ἤκ 

μπ ἤηημκ ηξ ἀκαζηάζεςξ. Πνόζεζηζ ηῶ 

πνάβιαηζ ηαὶ ἄθθμ παναδμλόηενμκ. πεζδὴ 

βὰν ἔεμξ ημξ Ἰμοδαμζξ ζιύνκῃ ηαὶ ἀθόῃ 

ἐκηαθζάγεζκ εἮξ ηὸ δζανηέζαζ ηὰ ζώιαηα ηκ 

κεηνκ, ημθθδηζηὰ δὲ ηαῦηα ηαὶ 

δοζαπόζπαζηα· ζημπάζαζεαζ πνμζήηεζ πόζδ 

ηζξ ἤκ ημῦ θόβμο  δύκαιζξ  ηαῦηα ῥᾳδίςξ 

ημῦ ζώιαημξ δζαηνίκαζα. 

 

from severe sickness, nor brought back to life 

when at the last breathŕnor is a child just 

dead brought to life, nor a young man about to 

be conveyed to the tomb released from his 

bier; but a man past the prime of life, a corpse, 

decaying, swollen, yet already in a state of 

dissolution, so that even his own kinsfolk 

could not suffer that the Lord should draw 

near the tomb by reason of the offensiveness 

of the decayed body there enclosed, brought 

into life by a single call, confirms the 

proclamation of the Resurrection, that is to 

say, that expectation of it as universal, which 

we learn by a particular experience to 

entertain.ŗ
645

 

 

Σέζζανεξ ἤζακ ἢδδ ιεηὰ ηὸ πάεμξ αἯ ιένακ 

πάκηα ἐπεπθήνςημ ηῶ ηαημζπμιέκῳ ηὰ 

κμιζγυιεκα, ηάθῳ ηαηεηνφαδ ηὸ ζια. 

λῳδήηεζ ηαηὰ ηὸ εἮηὸξ ἢδδ, ηαὶ πνὸξ 

δζαθεμνὰκ δηειχεην, κπδληνο ἐλ ηῶ εξηη 

ηῆο γῆο, θαὶ δηαπίπηνληνο π‘ ἀλάγθεο ηνῦ 

ζψκαηνο. […] Συηε ηὸ ἀπζζημφιεκμκ ηξ 

ηαεμθζηξ ἀκαζηάζεςξ ἔνβμκ δζř 

ἐκανβεζηένμο ημῦ εαφιαημξ εἮξ ἀπυδεζλζκ 

ἄβεηαζ. Οδὲ γὰξ ἐθ λφζνπ ηηο ἀλίζηαηαη 

παθεπξ, μδὲ πξὸο ηαῖο ηειεπηαίαηο ὢλ 

ἀλαπλναῖο εἰο ηὴλ δσὴλ ἐπακάβεηαζ, νδὲ 

παηδίνλ ἀξηηζαλὲο δσνπνηεῖηαη, νδὲ 

κέιισλ ηῶ ηάθῳ πξνζάγεζζαη λεαλίαο 

πάιηλ ἐθ ηῆο ζνξνῦ ἀλαιχεηαη· ἀιι‘ ἀλὴξ 

ηλ ἐμψξσλ, λεθξὸο, ἕσινο, ἐλῳδδηὼξ ἢδδ, 

ηαὶ θεθοιέκμξ, ὡξ ιδδὲ ημξ ἐπζηδδείμζξ 

ἀκεηηὸκ εἶκαζ πνμζεββίζαζ ηῶ ηάθῳ ηὸκ 

Κφνζμκ, δζὰ ηὴκ ἐβηεζιέκδκ ἀδδίακ ημῦ 

δζαπεπηςηυημξ ζχιαημξ, κηᾷ θιήζεη 

γςμπμζδεεὶξ πζζημῦηαζ ηὸ ηήνοβια ηξ 

ἀκαζηάζεςξ, ημῦηř ἐζηζ, ηὸ ἐπὶ ημῦ ημζκμῦ 

πνμζδμηχιεκμκ, ὃ ἐπὶ ιένμοξ ηῆ πείνᾳ 

ἐιάεμιεκ.  
 

A similar pair of juxtapositions was evoked in the homily ŖOn the Healing of the 

Centurionřs Servant.ŗ Philagathos catalogued Christř miracles into pairs according to the sexes 

of those Christ cured and the type of the illness removed. The homilist first explained, ŖSince the 
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 Trans. W. Moore and H. A. Wilson in Gregory of Nyssa, Dogmatic Treatises, NPNF II/5, 571. 
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human nature is divided into male and female, [Christ] willingly offers benefaction to each 

gender. For both man and woman have fallen out of the commandment, hence both [of them] 

partook of the benefaction.ŗ Then he pairs the miracles as follows: 646 

 

And he heals the one whose nerves were weakened and the frame of the body 

ruined [cf. Mt. 9:1], but he also did not neglect the woman verged to the earth and 

utterly bent over [Lc. 13:11]. He dragged very many away from their demonic 

frenzy [cf. Lc. 8:27], but he also healed the little dauther of the Canaanite when 

she was troubled with demons [Mt. 15:28] He delivered Zacchaeus from the 

injustices of tax collecting [Lc. 19:9]. But he also purified the lecherous harlot of 

her foul sins [Lc. 7:47]. Simon the Pharisee invites the Lord to dinner [Lc. 7:36], 

but Martha also welcomed him in her house [Lc. 10:38]. He cures the boy of the 

centurion, delivering him from his disease [Mt. 8:13; Lc. 7:10]; but he also 

rebuked the fever that was violently burning in Simonřs mother-in-law [Mt. 8:15]. 

He accomplished such a removal of her illness that she gathered strenght to 

minister, although she was expecting to die forthwith. You will see revived the 

expired widowřs son [Lc. 7:14], but also Jairusř daughter [Mt. 9:25; Mc. 5:41]. 

And the sacred company of the disciples followed him, but also the women 

(ιαεήηνζαζ) attended him, becoming apostles of [Lordřs] Resurrection [Lc. 24:1]. 
  

Philagathos contrasts the readiness of Christ who immediately answers the pleas of the 

centurion (Mt. 8:5Ŕ13) and his rejection of the Canaaniteřs entreaties (Mt. 15:21Ŕ28). These 

opposite reactions have been a constant subject for antithesis in Byzantine homiletics. Christřs 

indifference to the womanřs plight and the apparent heartless rejection of her plea is particularly 

underscored.  

In a sermon attributed to St. John Chrysostom, the homilist commented on Christř silence 

when the Canaanite woman was crying out ŖLord, Son of David, have mercy on meŗ Ŕ saying: 

ŖDid you see her endurance, her courage, her perseverance? ŘBut he said not a word in reply.ř A 

strange thing! She appeals to him, she begs him, she bewails her misfortune; she magnifies her 

tragedy, she describes her suffering in detail, and the lover of man does not reply, the Word is 

silent, the fount is shut off, the doctor withdraws his remedies. What is this strange thing? What 

is this paradox? You approach others, but then this woman approaches you, do you drive her 

away?ŗ
647

 With less rhetorical ardor, Philagathos frames the same antithesis in his sermon 

through a juxtaposition of Christř behavior to different supplicants: 
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 Hom 65 (ed. Scorsus, Hom. 44, PG 132, coll. 828D): Καὶ εεναπεύεζ ηὸκ πανεζιέκμκ ηά κεῦνα, ηαὶ θεθοιέκμκ ηὰξ 

ἀνιμκίαξ ημῦ ζώιαημξ· ἀθθř μδὲ ηὴκ κεκεοηοακ εἮξ βκ ηαὶ ζοβηύπημοζακ ἀθηεκ ἀκήηεζημκ. Σμῦ ημνοαακηζᾶκ 

ἐη δαζιόκςκ πθείζημοξ ἀπέζπαζεκ· ἀθθὰ ηαὶ ηὸ ηξ Υακακαίαξ εοβάηνζμκ πὸ δαζιόκςκ ὀπθμύιεκμκ ἐεενάπεοζε· 

ηὸκ Εαηπαμκ ηκ έη ημῦ ηεθςκεκ ἀδζηζκ θεοεένςζεκ· ἀθθὰ ηαὶ ηὴκ ιαπθζακ πόνκδκ ηξ δοζώδμοξ ἁιανηίαξ 

ἐηάεδνε. ίιςκ ὁ Φανζζαμξ ηαθε ηὸκ Κύνζμκ εἮξ ἑζηίαζζκ· ἀθθὰ ηαὶ Μάνεα ημῦημκ εἮξ ηὸκ μἶημκ αηξ 

πεδέλαημ. Ἀθεαίκεζ ηὸκ ημῦ ἑηαημκηάνπμο παδα ἀπαθθάλαξ αηὸκ ημῦ κμζήιαημξ· ἀθθὰ ηαὶ ηῶ πονεηῶ 

ἐπζηζιήζαξ ζθμδνξ ηὴκ πεκεενὰκ ίιςκμξ θθέβμκηζ, ημζαύηδκ ἐπμίδζε ημῦ ηαημῦ ηὴκ ἀπαθθαβὴκ, ὡξ πνὸξ ηὸ 

δζαημκεκ ἐπζῤῥζαζ ηὴκ ἢδδ πνμζδμηςιέκδκ ηεεκήλαζεαζ. Ὄρεζ δὲ αηὸκ ἀκζζηκηα ιὲκ ηεεκδηόηα ηαὶ ηὸκ ηξ 

πήναξ οἯὸκ, ἀθθὰ ηαὶ ηὸ Ἰαείνμο εοβάηνζμκ. Καὶ ιαεδηκ αηῶ ἐθείπεημ είαζμξ, ἀθθὰ ηαὶ ιαεήηνζαζ δζδηόκδζακ, 

ἀπόζημθμζ βεβμκοαζ ηξ ἀκαζηάζεςξ. 
647

 St. John Chrysostom, In dimissionem Chananaeae (dub.), PG 52, coll. 453: εἶδεξ ηὴκ ηανηενίακ; ηὴκ ἀκδνείακ; 

ηὴκ πμιμκήκ; Ὁ δὲ νὐθ ἀπεθξίλαην αὐηῇ ιόγνλ. Καζκὰ πνάβιαηα. Παναηαθε, δέεηαζ, ηθαίεζ ηὴκ ζοιθμνὰκ, αὔλεζ 
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ŖJesus said to [the centurion], ŘI will come and heal him.ř [Mt. 8:7] Why did he 

answer so readily, and straight away he brought the cure, and yet he was not wont 

to do this in other cases? For to the father of the lunatic boy who knelt before him 

and asked the healing of his suffering [son], he first chastised saying Řunbelieving 

and perverse generationř [cf. Mt. 17:17]. To the Canaanite who entreated fervidly 

for her daughter, he said: ŘIt is not possible to take the childrenřs bread and give it 

to the dogs.ř [Mt. 15: 26; Mc. 7: 27] But in the present case, as soon as he heard 

that Řmy boy lies at home paralyzed,ř he hastens to the cure. Why? Truly since the 

one who scrutinizes the hearts and discerns the disposition of the soul, knew how 

great the faith of the centurion was. For he measures the grace according to the 

faith and undertakes the healing immediately, so that the ardent piety of the 

gentile may be shown forth to the Jews attending by.ŗ
648

 
 

Philagathosř interpretation of the episode is traditional. For instance, Basil of Seleuceia in a 

highly rhetoricized sermon on the healing of the centurionřs son asks the same question: ŖWhy, 

therefore, tell me, O Lord, did the daughter of the Canaanite not meet with the same readiness, 

for she was also imploring for the same [benefaction] through her mother.ŗ
649

 Similarly, Basil 

understands Christřs behavior as a strategy to elicit the public confession of the gentilesř faith 

and to reveal the Jewsř lack of faith.
650

 To the conspicuous stillness of Christ he writes: ŖO 

philanthropic silence, in the guise of misanthropy! Loud-voiced silence, accuser of the Jews! For 

through her such things to the Jews he uttered. Do you see, O Jew, the Canaaniteřs nobility of 

birth? Do you see the blessed fruit from the derided root? She did not know Moses, your 

lawgiver, yet she recognized the Lord of Moses. She did not know the prophets, yet she believed 

in the one who was prophesized. And she perceived the signs and confessed him the Son of 

David. You denied God after his miracles, but she believed in him before his miracles.ŗ
651

 These 

                                                                                                                                                                                           
ηὴκ ηναβῳδίακ, δζδβεηαζ ηὸ πάεμξ· ηαὶ ὁ θζθάκενςπμξ μη ἀπμηνίκεηαζ· ὁ Λυβμξ ζζςπᾶ,  πδβὴ ηθείεηαζ, ὁ Ἦαηνὸξ 

ηὰ θάνιαηα ζοζηέθθεζ. Σί ηὸ ηαζκυκ; ηί ηὸ πανάδμλμκ; Ἄθθμζξ ἐπζηνέπεζξ, ηαὶ ηαφηδκ ἐπζηνέπμοζακ ἐθαφκεζξ; 
648

 Hom. 65 (Scorsus, Hom. 44, PG 132, coll. 829CŔ832A): « Λέβεζ αηῶ ὁ Ἰδζμῦξ· ἐβὼ ἐθεὼκ εεναπεύζς αηόκ. » 

Γζὰ ηί μὕης ῥᾳδίςξ πήημοζε, ηαὶ ηὴκ εεναπείακ εεὺξ ἐπήβαβε, ηαίημζ μη εἮςεὼξ ἐκ ἄθθμζξ ημῦημ πμζεκ; Σῶ ηε 

βὰν παηνὶ πενὶ ημῦ ζεθδκζαγμιέκμο παζδὸξ βμκοπεημῦκηζ, ηαὶ γδημῦκηζ ηὴκ εεναπείακ ημῦ πάζπμκημξ ἐπζπθήηηεζ 

πνόηενμκ, βεκεὰκ ἄπζζημκ ηαὶ δζεζηναιιέκδκ εἮπώκ. Καὶ ηῆ Υακακαίᾳ πενζπαεξ ἀκηζαμθμύζῃ πενὶ ηξ εοβαηνόξ· « 

Οη ἔλεζηζκ, εἶπε, θααεκ ηὸκ ἄνημκ ηκ ηέηκςκ ηαὶ δμῦκαζ ημξ ηοκανίμζξ. » κ δὲ ηῶ πανόκηζ ὁιμῦ ηε ἢημοζεκ, 

ὅηζ « ὁ παξ ιμο αέαθδηαζ ἐκ ηῆ μἮηίᾳ παναθοηζηόξ, » ηαὶ πνὸξ ηὴκ εεναπείακ ἐπείβεηαζ. Γζὰ ηί; πεζδὴ ὁ ηὰξ 

ηανδίαξ ἐνεοκκ ηαὶ ιέπνζξ ἐκκμζκ ροπξ ἐλζηκμύιεκμξ, ᾔδεζ ημῦ ἑηαημκηάνπμο ηὴκ πίζηζκ ὁπόζδ ηζξ ἤκ. Σὴκ 

πάνζκ μὖκ πνὸξ ηὴκ πίζηζκ ιεηνε, ηαὶ ηὴκ ἴαζζκ πζζπκεηαζ βμνβξ, ὡξ ἂκ  δζάπονμξ εθάαεζα ημῦ ἐεκζημῦ ημξ 

ἑπμιέκμζξ Ἰμοδαίμζξ δεζπεῆ. 
649

 Basil of Seleuceia, Oratio XIX, In centurionem, PG 85, coll. 237D: Σί μὖκ, εἮπέ ιμζ, Γέζπμηα; ιὴ ηξ αηξ 

ἑημζιυηδημξ  ηξ Υακακαίαξ εοβάηδν ἔηοπε, ηαὶ ηαῦηα δζὰ ιδηνὸξ Ἧηεηεφμοζα; 
650

 Ibid., coll. 240B: Βμφθεηαζ βὰν ηὴκ ηκ ἐεκκ πίζηζκ ὀθεαθιμξ Ἰμοδαίςκ δδιμζζεοεκαζ, ηαὶ ηξ ἐεκζηξ 

εβκςιμζφκδξ εεαηὰξ παναζηζαζ ημὺξ ἀβκχιμκαξ Ἰμοδαίμοξ. A similar interpretation is given in St. John 

Chrysostom, In dimissionem Chananaeae (dub.), PG 52, coll. 455: ηυπεζ πξ δζὰ ημῦημ μη ἀπεηνίκαημ ηῆ 

βοκαζηὶ, ἵκα ἀπμηνζεῆ Ἰμοδαίμζξ·  πνὸξ ηὴκ βοκαηα ζζβὴ, θςκὴ ἀβκςιμζφκδξ ημξ Ἰμοδαίμζξ ἐβίκεημ. 
651

 Ibid., coll. 249B: θέδζυκ ιε.  δὲ μη ἀπεηνίεδ αηῆ θυβμκ. Ὢ θζθακενχπμο ζζςπξ ἐκ ἀπακενςπίαξ 

πνμζπήιαηζ! ὢ ζζςπὴ ιεβαθυθςκμξ Ἰμοδαίςκ ηαηήβμνμξ! Γζř αηξ βὰν ημζαῦηα πνὸξ Ἰμοδαίμοξ ἐθεέββεημ· νᾶξ, 

Ἰμοδαε, Υακακαίαξ εβέκεζακ; νᾶξ ἐη ῥίγδξ δζααεαθδιέκδξ ηανπὸκ ἐπαζκμφιεκμκ; Οη ἐδέλαημ ηὸκ Μςτζέα ηὸκ 

ζὸκ, ηαὶ ηὸκ Μςτζέςξ Γεζπυηδκ ἐπέβκςηεκ· μη μἶδε πνμθήηαξ, ηαὶ πζζηεφεζ ηῶ πνμθδηεοεέκηζ· ηαὶ εἶδε ζδιεα, 

ηαὶ ηὸκ ἐη Γαοῒδ ὡιμθυβδζε. Σὸκ Θεὸκ νκήζς ιεηὰ εαφιαηα, ηαὶ ημφηῳ πνὸ εαοιάηςκ ἐπίζηεοζεκ. 
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antitheses aim to dramatize the Gospel account by magnifying Christřs initial rejection of the 

Canaanite womanřs pleas. On this aspect Philagathos centers his doctrinal exposition which is 

bound to explain the paradox implied in Christř rejection of a gentile seeking salvation with the 

universality of the Christian message.  

Besides achieving dramatic effect the placing of miracles side by side serve to illustrate 

the advancement of Christřs salvational economy. An eloquent example is the homily ŖFor the 

Tenth Resurrection Gospel,ŗ which interprets the apparition of the Lord Řby the Sea of Galilee. 

When early in the morning Jesus stood on the shoreř [Jn. 21:1Ŕ14]. Philagathos assesses the 

meaning of Christřs apparition by comparing it with Christřs previous actions that converge 

around Řthe seař as the walking on the sea [Mc. 6:45Ŕ51] and the numerous Ŗproceedings 

towards the sea.ŗ
652

  

 

Hom. 79 (Scorsus, Hom. 36, PG 132, coll. 692CŔD): 

Hence the fishing-nets, the boat, the endless labor during the whole night had all 

been fruitless.ŗ That night they caught nothing.ŗ [Jn. 21:3] But when the morning 

came, when the Son of righteousness brought up the morning having risen from 

the grave as from the east, the sweet one came, the provider of light became 

visible, and as he came he did not proceed towards the sea, neither did he walk 

upon the waves, which he accomplished miraculously before the passion, when 

the surface of the water was dried up for his stepping and supported His divine 

step by a firm resistance. But as he came he stood on the shore [Jn. 21:4], perhaps 

revealing this, that he became out of the lively sea because the human nature 

which he assumed was changed into immortality, being no longer afflicted by the 

weaknesses of the flesh as by waves, but standing on the shore of incorruption. 

 

Σὰ βμῦκ ἐκηεῦεεκ δίηηοα ηαὶ πθμμκ, ηαὶ δζř ὅθδξ ηξ κοηηὸξ θόπνο ἀλήλπηνο. 

«κ ἐηείκῃ ηῆ κοηηὶ ἐπίαζακ μδέκ.» Πνςΐαξ δὲ βεκμιέκδξ, ὅηε ηξ δζηαζμξύκδξ ὁ 

Ἣθζμξ, ὡξ ἐλ ἀκαημθξ, ημῦ ηάθμο ἀκαηείθαξ πνςΐακ εἮνβάζαημ, ἤθεεκ ὁ βθοηὺξ, 

ἐθάκδ ὁ πάνμπμξ ημῦ θςηὸξ, ηαὶ ἐθεὼκ μη εἴζεζζζκ εἮξ ηὴκ εάθαζζακ, μδὲ 

πεγεύεζ ηαηὰ ηοιάηςκ, ὃ πνὸ ημῦ πάεμξ ἐζαπκαηνύξγεζελ, ἀπνρεξζσζείζεο ηῇ 

βάζεη ηῆο ἐκθαλείαο ηνῦ ὕδαηνο, θαὶ δηὰ ηῆο ἀζθαινῦο ἀληηηππίαο ηὸ ζεῖνλ 

ἴρλνο ἐπεξεηδνύζεο. Ἀθθř ἐθεὼκ ἕζηδ εἮξ ηὸκ αἮβζαθὸκ, ηάπα ημῦημ δεζηκὺξ, ὡξ 

ἀπμεακαηζζεὲκ ἢδδ ηὸ πνόζθδιια δζὰ ηξ ἀκαζηάζεςξ, ἔλς ηξ αζςηζηξ 

εαθάζζδξ ἐβέκεημ, μηέηζ ηαξ ηξ ζανηὸξ ἀζεεκείαζξ, ὡξ ηύιαζζ ζοκεπόιεκμκ, 

ἀθθř ἐκ ηῶ ἀζβζαθῶ ηξ ἄθεανξίαξ Ἦζηάιεκμκ. 
 

Philagathos gives meticulous attention to the topographical contrast between Christřs 

apparition Ŗafter he was raised from the deadŗ and his previous manifestations at the sea. The sea 

is the ※gure of this world subjected to death and corruption quite naturally opposed to the shore 

where Christ stood unaffected by the waves after the Resurrection. This interpretation is not 

incongruous with Old Testament imagery in which the land signifies the realm of promise and 

                                                           
652

 Philagathosř reference to Christ Ŗproceeding towards the seaŗ may allude to variegated contexts in the Gospels; 

in this sense it is enough to mention here that all the actions of Jesus in the Gospel of Mark have the Sea of Galilee 

as their focal point; see for this Elizabeth Struthers Malbon, ŖThe Jesus of Mark and the Sea of Galilee,ŗ Journal of 

Biblical Literature 103 (1984): 363Ŕ377. 
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safety in opposition to the sea, the symbol of chaos and destruction.
653

 Philagathosř symbolic 

interpretation of the episode by juxtaposing Christřs actions is original, although he weaved in it 

passages from different sources. Consistent with his compositional tehnique, Philagathos 

appropriates in this instance a passage from Gregory of Nyssařs Oratio catechetica,
654

 employed 

elsewhere as well,
655

 and perhaps a reference to Gregoryřs Homilies on the Beatitudes.
656

 

 

4.6. Parables and Antithetical Thought: the Imprint of the Novel 

 

The homilist made abundant use of comparative and antithetical thought for the exegesis 

of the Lordřs parables. They are read as example stories which teach virtue and expose vice. This 

hermeneutical stance informs Philagathosř reading of the ancient novelists Achilles Tatius and 

Heliodorus. To picture vice and virtue is perhaps the most distinctive aspect of all ancient 

literature.
657

 

Philagathos explains Jesusř strategy of placing side-by-side two men of contrary 

disposition as illustration of virtue and vice. 

 

ŖBut when [the Saviour] wishes to make a comparison (ζύβηνζζζκ) between virtue 

and vice, he places side-by-side two men of contrary disposition, as the rich man 

and Lazarus [Lc. 16:19Ŕ31], and the two sons which were ordered by their father 

to go to the field and the two women grinding at the mill, of which one is taken, 

the other left; [Mt. 24:40Ŕ41] and also, the two sons of which one remained with 

his father whereas the other became a swine-keeper [Lc. 15:11Ŕ31], which were 

an illustration of virtue and vice. Well, in this place putting side-by-side arrogance 

and humility he chose the Pharisee and the Tax Collector [Lc. 18:9Ŕ14].ŗ
658

 
 

                                                           
653

 Malbon, ŖThe Jesus of Mark and the Sea of Galilee,ŗ 375. 
654

 Gregory of Nyssa, Oratio catechetica, 23: ηαὶ ηὴκ δζὰ εαθάζζδξ πμνείακ, μ δζαπςνμῦκημξ ἐθř ἑηάηενα ημῦ 

πεθάβμοξ ηαὶ ηὸκ ποειέκα βοικμῦκημξ ημξ πανμδεφμοζζ ηαηὰ ηὴκ ἐπὶ Μςτζέςξ ζαπκαηνπξγίαλ, ἀιι‘ ἄλσ ηῆο 

ἐπηθαλείαο ηνῦ ὕδαηνο πνρεξζνπκέλεο ηῇ βάζεη θαὶ δηά ηηλνο ἀζθαινῦο ἀληηηππίαο πεξεηδνχζεο ηὸ ἴρλνο 

[…]. 
655

 The same passage from Nyssenřs work is consitently used in Hom. 51, 7 (ed. Zaccagni, 154Ŕ155). 
656

 Philagathosř formulation « ηόπμξ ἀκήκοημξ » is similar to Gregory of Nyssařs expression from Orationes viii de 

beatitudinibus, PG 44, coll. 1244: « ἀκήκοημκ ἐπζδείηκοκηαζ ηυπμκ ». 
657

 A. Spira, ŖLe temps dřun homme selon Aristote et Grégoire de Nysse: stabilité et instabilité dans la pensée 

grecqueŗ in Le temps chrétien de la fin de l'Antiquité au Moyen Âge, IIIe - XIIIe siècle, ed. Jean-Marie Leroux 

(Paris: CNRS, 1984), 284:ŖLe « temps dřun home », sa vie, est donc jugé dan lřantiquité dřaprès la façon dont il a 

exercé la vertu. Cřest pourquoi la présentation littéraire dřune vie est, elle aussi, dominée par ce principe, ce qui 

provoque ce manque de réalisme et dřhistoricité si choquant pour notre mentalité moderne. Car le lecteur y cherchait 

avant tout le modèle dřune vertu Ŕ ou de son contraire. Une biographie ancienne est de la philosophie pratique 

appliquée.ŗ 
658

 Philagathos explains the Lordřs parables in Hom. 37 (ed. Scorsus, Hom. 16, PG 132, coll. 357A): πδκίηα δὲ 

ἀνεηξ ηαὶ ηαηίαξ ζύβηνζζζκ ἐεέθμζ πμζήζαζεαζ, δύμ ἀκενώπμοξ ἐκακηζμβκςιμκμῦκηαξ πανίζηδζζκ, ὡξ ηὸκ 

πθμύζζμκ ηαὶ ηὸκ Λάγανμκ ηαὶ ημὺξ δύμ οἯμὺξ ημὺξ πὸ ημῦ παηνὸξ ηεθεοζεέκηαξ εἮξ ηὸκ ἀβνὸκ ἀπεθεεκ ηαὶ ηὰξ 

δύμ ηὰξ ἐκ ηῶ ιύθςκζ, ὧκ ηξ ιζξ παναθαιαακμιέκδξ  ιία ἀθίεηαζ· ἀθθὰ ηαὶ μἯ δύμ οἯμὶ ὧκ ὁ ιὲκ ἔιεζκε ζοκὼκ 

ηῶ παηνί, ὁ δὲ ζοαώηδξ ἐβέκεημ, ἀνεηξ ηαὶ ηαηίαξ ἤζακ πόδεζβια. Κἀκηαῦεα βμῦκ πανάθθδθα ηζεεὶξ μἴδζζκ ηαὶ 

ηαπείκςζζκ ηὸκ θανζζαμκ ηαὶ ηὸκ ηεθώκδκ πανέθααεκ. 
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A parable is thus a comparison (ζύβηνζζζκ) between virtue and vice. It is this didactic approach 

which stands behind Philagathosř interpretation of Heliodorusř Aethiopika read as a placing side 

by side of virtue and vice.
659

 

The homilist underscores the antithetical style of the Lordřs parables in the homily 

ŖAbout the Tax-collector and the Pharisee.ŗ The Scripture presents a Pharisee and a tax collector 

going up to the temple to pray. The Pharisee stands boldly in the temple reciting his prayers of 

self-congratulation, whereas the tax collector stood Řat a distance, beat his breast and said, ŘGod, 

have mercy on me, a sinnerř [Lc. 18: 9Ŕ14]. In Philagathosř reading, the parable presents the 

antithesis between the uttermost of evils and the perfection in virtue:
660

 

 

πεζδὴ δὲ ηὸ ηεθςκεκ ἔζπαηόκ ἐζηζ ημιζδῆ πάκηςκ ηκ ηαηκ, ἅηε πενζεηηζηὸκ 

Since to be tax collector is indubitably the uttermost of all evils, because is 

encompassing robbery, arrogance and avarice, which the Apostle called idolatry, 

whereas the Phariseeřs greater boasting of all is considered to observe the 

exactness of the law and to be pure of every taint, (for ŘPhariseeř signifies Řpureř), 

for this reason the Saviour inserts in the parable the uttermost among misdeeds 

and the perfection in virtue. For he knew that the example arising from those 

who are greater in rank incites to imitation. 

 

ἁνπαβξ ηαὶ πθεμκελίαξ ηαὶ θζθανβονίαξ, ἣκ ὁ Ἀπόζημθμξ εἮδςθμθαηνίακ 

ἐηάθεζε, ηὸ δὲ ηκ θανζζαίςκ αὔπδια πάκηςκ ἐκμιίγεημ ηνεηημκ ὡξ ημῦ κόιμο 

ηδνμῦκ ηὴκ ἀηνίαεζακ ηαὶ πακηὸξ ηαεανεῦμκ ιμθύζιαημξ (Φανζζαμξ βὰν 

ηαεανὸξ ἑνιδκεύεηαζ), δζὰ ημῦημ ηὸ ἔζπαημκ ἐκ ἀδζηίαζξ ηαὶ ηέθεζμκ δεεκ ἐκ 

ἀνεηῆ ὁ ςηὴν ἐκ ηῆ πανααμθῆ πανεκηίεδζζκ. Οἶδε βὰν ἐξεζίδεηλ εἰο κίκεζηλ ηὸ 

ἐθ ηλ θξεηηηόλσλ παξάδεηγκα. 

 

 

For describing this opposition the homilist appealed to vivid imagery and etymology. In addition, 

as can be observed below the account bespeaks the imprint of Achiles Tatiusř novel: 

 

Achilles Tatius, Leucippe et Clitophon, 1, 5, 6:  

Ŗfor love stories are the very fuel of desire; and however much a man may school 

himself to continence, by the force of example he is stimulated to imitate it, 

especially when that example proceeds from one in a higher position than 

himselfŗ (trans. Gaselee, Loeb, 19). 

 

πέηηαοια βὰν ἐπζεοιίαξ θυβμξ ἐνςηζηυξ. ηἂκ εἮξ ζςθνμζφκδκ ηζξ ἑαοηὸκ 

κμοεεηῆ, ηῶ παναδείβιαηζ πξὸο ηὴλ κίκεζηλ ἐξεζίδεηαη, ιάθζζηα ὅηακ ἐθ ηνῦ 

θξείηηνλνο ᾖ ηὸ παξάδεηγκα· 
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 Cf. Commentatio in Charicleam, 54-55 (ed. Bianchi, 51): «ἐη παναθθήθμο ἀιθόηενα ηίεδζζκ ἀνεηὴκ ηαὶ 

ηαηίακ». 
660

 Hom. 37 (ed. Scorsus, Hom. 16, PG 132, coll. 356B). 
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Besides the example cited above, the definition of mimesis surfaces again in the homily 

recited for the Feast of St. Procopius (8
th 

of July).
661

 This allusion, which escaped previous 

scholarly attention, highlights the importance attached to the novel for Philagathosř exegetic 

technique. Philagathos draws on Achilles Tatiusř Leucippe and Clitophon for explaining the 

function of Lordřs prophecies to his disciples. The prophecies enable the disciples Ŗto stand 

unshaken in temptations and bear with a lighter heart when those sufferings come, because the 

foreknowledge of suffering makes dull the cowardice provoked by fear.ŗ This is a maxim 

adopted from Achilles Tatiusř Leucippe and Clitophon on the foreknowledge gleaned from 

dreams. To this Philagathos adds another maxim taken from the novel on the nature of imitation:  

 

Hom. 28, 6 (ed. Rossi -Taibbi, 184): 

 

 «Δἰ ὁ θόζκνο ὑκᾶο κηζεῖ, γηλώζθεηε ὅηη ἐκὲ 

πξηνλ ὑκλ πάλησλ κεκίζεθελ». πεζδὴ 

παναπθέηεζκ ἐαμφθεημ ηῶ θυβῳ ηαὶ ὅζα μἯ 

ιαεδηαὶ πείζεζεαζ ἔιεθθμκ, ηὰξ ἐπζαμοθάξ, 

ηὰξ εθίρεζξ, ηὸ ιζμξ, ηὸκ δζςβιυκ, ἤκ βὰν 

ἐπάκαβηεξ ηαῦηα πνμεζδέκαζ αημφξ, ὡξ ἂκ 

ηαξ δεζπμηζηαξ πνμννήζεζζκ ἐπενεζδυιεκμζ, 

ἀηνάδακημζ ιέκμζεκ ἐκ ημξ πεζναζιμξ ηαὶ 

πάζρνληεο θνπθφηεξνλ θέξνηελ, ηῆο 

πξνγλψζεσο ηνῦ παζεῖλ ηὴκ ἐη ημῦ θυαμο 

δεζθίακ ἐπαιαθοκμφζδξ. Γζὰ ημῦημ ηὰ ἑαοημῦ 

αημξ παναηίεδζζκ· νἶδε γὰξ ἐξεζίδεηλ πξὸο 

κίκεζηλ ηὸ ηλ θξεηηηφλσλ πφδεηγκα. 

Φδζὶκ μὖκ ὅηζ· «Ο πνὴ θοπεζεαζ, εἮ 

ημζμφημζξ ἀκζανμξ πνμζπαθαίζεηε. ΔἮ βὰν 

ἐιμῦ ημῦ δεζπυημο μη ἐθείζακημ, πμίακ εἮξ 

ιξ θεζδὼ ἐπζδείλμκηαζ; ΔἮ ημζαῦηα πνὸξ ηὸκ 

δζδάζηαθμκ ἐπεπανῳκήηεζζακ, ηί μη ἂκ πνὸξ 

ημὺξ ιαεδηὰξ δζαπνάλαζκημ; πεζδὴ βὰν ιξ 

ἐη ηκ πμκδνκ ζοκαβήμπα, ἀημθμφεςξ ιξ 

μἯ πμκδνμὶ ιειζζήηαζζκ».
662

 

Achilles Tatius, Leucippe and Clitophon, 1, 3, 

2: 

 

αἯ δὲ Μμναζ ηκ ἀκενχπςκ ηνείηημκεξ 

ἄθθδκ ἐηήνμοκ ιμζ βοκαηα. θζθε δὲ ηὸ 

δαζιυκζμκ πμθθάηζξ ἀκενχπμζξ ηὸ ιέθθμκ 

κφηηςν θαθεκ, μπ ἵκα  θοθάλςκηαζ ιὴ 

παεεκ (μ βὰν εἯιανιέκδξ δφκακηαζ ηναηεκ), 

ἀιι‘ ἵλα θνπθφηεξνλ πάζρνληεο θέξσζη. ηὸ 

ιὲκ βὰν ἐλαίθκδξ ἀενυμκ ηαὶ ἀπνμζδυηδημκ 

ἐηπθήζζεζ ηὴκ ροπὴκ ἄθκς πνμζπεζὸκ ηαὶ 

ηαηεαάπηζζε, ηὸ δὲ πξὸ ηνῦ παζεῖλ 

πνμζδμηχιεκμκ πνμηαηδκάθςζε ηαηὰ ιζηνὸκ 

ιεθεηχιεκμκ ημῦ πάεμοξ ηὴκ ἀηιήκ.
663

 

 

Achilles Tatius, Leucippe and Clitophon, 1, 5, 

6: 

 

πέηηαοια βὰν ἐπζεοιίαξ θυβμξ ἐνςηζηυξ. 

ηἂκ εἮξ ζςθνμζφκδκ ηζξ ἑαοηὸκ κμοεεηῆ, ηῶ 

παναδείβιαηζ πξὸο ηὴλ κίκεζηλ ἐξεζίδεηαη, 

ιάθζζηα ὅηακ ἐθ ηνῦ θξείηηνλνο ᾖ ηὸ 

παξάδεηγκα·
664

  

                                                           
661

 Hom. 28, 6 (ed. Rossi-Taibbi, 184). 
662

 ŖŘIf the world hates you, you know that it hated Me before it hated you.ř [John 15:18] Since Jesus wanted also to 

weave in the discourse all that which the disciples were destined to suffer, intrigues, afflictions, hatred, persecution, 

it was necessary to foretell them these things, in order that leaning upon His lordly prophecies they would stand 

unshaken in temptations and bear with a lighter heart when those sufferings come, because the foreknowledge of 

suffering makes dull the cowardice provoked by fear. For this reason, he lays before them his own [sufferings]; as he 

knew that the example arising from those who are greater in rank incites to imitation. So, he says that: ŘThou hast no 

need to be distressed if you have to wrestle with such grievous disasters. For if they did not have consideration for 

Me the Lord, what sort of consideration will they be showing to you? If such great offenses they have hurled upon 

the teacher, how would they not maltreat the pupils? As from among the wicked I have gathered you, for that the 

wicked hate you.řŗ 
663

 ŖBut Fate stronger than the will of man was reserving another to be my wife. Providence sometimes foreshews 

the future to men in dreams, not so that they may be able to avoid the sufferings fated for them, for they can never 

get the better of destiny, but in order that they may bear them with the more patience when those sufferings come: 
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In the novel, the maxim on imitation illustrates the arousal of desire through love stories since 

Ŗshame, which prevents a man going astray, is converted into boldness by the approval of one of 

higher rankŗ (Leucippe and Clitophon, 1, 5, 6). Philagathos retains the maxim for the stress it 

laid on the unswayable force of mimesis and applies it to the explanation of Gospel.  

 

Antithetical thought forms the substance of Philagathosř exposition of the Parable of the 

Good Samaritan (Lc. 10:25Ŕ37). The wounds that the Good Samaritan bounds up by pouring on 

oil and wine prompted the homilist to elaborate a refined antithesis between piety and impiety, 

wantonness and chastity, greediness and charity: 

 

ŖSo he went to him and bandaged his wounds, pouring on oil and wineŗ; [Lc. 

10:34] He bound fast the stroke of impiety, putting on the bond of piety. He 

purifies the wound of wantonness dripping on the astringent wine of chastity. He 

wipes off the inclination for greed pouring forth the oil of charity. In this way by 

the commandments He binds up the wounds and through his teaching girds up the 

wickedness and soothes the faint-hearted one with the hope of future things.
665

 
 

Philagathos then associates the wine and the oil with temper (εφιμξ) and desire 

(ἐπζεοιίαξ) as the two impulses towards evil, which Christ comes to assuage. Noteworthy, the 

interpretation is coloured once again with imagery derived from Heliodorusř novel. Philagathos 

drew on Charikleiařs advice for Theagenes, which taught him the way to soothe Arsakeřs raving 

desire: 

 

Hom. 12, 13 (ed. Rossi-Taibbi, 82): 

 

ŖFor indeed astringent was the wine, cheerful 

the oil. Or perhaps since the impulses towards 

evil rush out just as though from two springs, 

from temper and desire, on one hand he calms 

the seething of anger by the smoothness of the 

oil, on the other hand he compresses the 

dissolution of desire by the roughness of the 

wine.ŗ 

 

Aethiopika, 7, 21, 4 (ed. Colonna, 412): 

 

ŖFeed this barbarianřs woman desire with 

promises; play her along and so ensure that 

she does not turn spiteful; allay with hope and 

soften the seething of her desire with fair 

promisesŗ (trans. Morgan mod., 508). 

 

 

 

 

                                                                                                                                                                                           
for when disasters come all together and unexpectedly, they strike the spirit with so severe and sudden a blow that 

they overwhelm it; while if they are anticipated, the mind, by dwelling on them beforehand, is able little by little to 

turn the edge of sorrowŗ (trans. Gaselee 45, 13). 
664

 ŖFor love stories are the very fuel of desire; and however much a man may school himself to continence, by the 

force of example he is stimulated to imitate it, especially when that example proceeds from one in a higher position 

than himselfŗ (trans. Gaselee, Loeb 45, 19). 
665

 Hom. 12, 13 (ed. Rossi-Taibbi, 82): «Καὶ πνμζεθεὼκ ηαηέδδζε ηὰ ηναφιαηα αημῦ ἐπζπέςκ ἔθαζμκ ηαὶ μἶκμκ». 

Γεζιε ηξ ἀζεαείαξ ηὴκ πθδβήκ, ἐπζεεὶξ ηὸκ ηξ εζεαείαξ δεζιυκ· ηαεαίνεζ ηξ ἀημθαζίαξ ηὸ ἕθημξ, ηὸκ 

ζηοπηζηὸκ ηξ ζςθνμζφκδξ ἐπζζηάλαξ μἶκμκ· ἀπμζιήπεζ ηξ πθεμκελίαξ ηὴκ ὄνελζκ, ηξ ἐθεδιμζφκδξ κμιμεεηήζαξ 

ηὸ ἔθαζμκ. Οὕης δζὰ ηκ ἐκημθκ ζοζθίββεζ ηὰ ηναφιαηα, δζὰ ηξ δζδαζηαθίαξ ἐπζζηφθεζ ηὴκ πμκδνίακ ηαὶ θεαίκεζ 

ηὸκ ιζηνυροπμκ ηῆ ηκ ιεθθυκηςκ ἐθπίδζ. 
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ηοπηζηὸξ ιὲκ βὰν ὁ μἶκμξ, Ἧθανὸκ δὲ ηὸ 

ἔθαζμκ· Ἠ ηάπα, ἐπεζδὴ αἯ πνὸξ ηαηίακ ὁνιαὶ 

ὡξ ἐη δφμ ηζκκ πδβκ, εοιμῦ ηαὶ ἐπζεοιίαξ, 

δζάηημοζζ, ηὸ ιὲκ ηνῦ ζπκνῦ θιεγκαῖλνλ 

καιάζζεη ηῆ ημῦ ἐθαίμο θεζυηδηζ, ηὸ δὲ ηξ 

ἐπζεοιίαξ ἐηθεθοιέκμκ πμζηφθεζ ηῆ ημῦ 

μἴκμο αζηδνυηδηζ.  

ηνέθςκ ἐπαββεθίαζξ ηξ ααναάνμο ηὴκ ὄνελζκ 

πενεέζεζζκ πυηεικε ηὸ πνὸξ ὀλφ ηζ ηαεř 

ικ αμοθεφζαζεαζ, ἐθδδφκςκ ἐθπίδζ ηαὶ 

θαηακαιάηησλ πμζπέζεζ ηνῦ ζπκνῦ ηὸ 

θιεγκαῖλνλ· 

 

 

 

Then, the sermon for the feast of St. Panteleimonos provides us another example of 

antithesis, which carries a discrete trace of Heliodorusř Aethiopika. Philagathos entreats the 

faithful to emulate the saint by symbolically juxtaposing the saintřs ordeals with the desired 

demeanor of the faithful:
666

 

 

The martyr endured the swords and the daggers; you bear the tongues sharpened 

for railing you! That person quenched the might of fire; you put out the 

indwelling of the kindled passions and the unbridled anger that boils you up 

arousing you to cause pain in requital. 

 

πέιεζκεκ ὁ ιάνηοξ λίθδ ηαὶ ιαπαίναξ· πυθενε ζὺ βθχζζαξ ημκδιέκαξ εἮξ 

θμζδμνίακ. Ἔζαεζεκ ἐηεκμξ ππξὸο ἐξσήλ· ἀπμιάνακμκ ζὺ ηὴκ ἔκδμκ πονηασὰκ 

ηκ παεκ ηαὶ εοιὸκ ἀθυβζζημκ γέμκηα ηαὶ δζεβεζνυιεκμκ πξὸο ὄξεμηλ 

ἀληηιππήζεσο.
667

 
 

The expression Ŗthe might of fireŗ goes back to the story regarding the Řpantarbeř jewel in 

Heliodorusř Aethiopika.
668

 

 

The dream was an oracle set into verse and beatified Kalasiris pronounced it. He 

either appeared to me when I fell asleep without realizing or else I saw him in the 

very flesh. And these were his words, I think: When bearing pantarbe 

(πακηάξβελ), fear (ηάξβεη) not the might of flames, as Fate effortlessly brings in 

the unforeseen.ŗ 

 

Σὸ δὲ ὄκαν ἔπμξ ἤκ εἮξ ιέηνμκ νιμζιέκμκ, ἔθεβε δὲ ηὸ ἔπμξ ὁ εεζυηαημξ 

Καθάζζνζξ, εἴηε ηαηαδανεεκ θαεμφζῃ θακείξ, εἴηε ηαὶ ἐκανβξ ὀθεείξ· εἶπε δέ, 

μἶιαζ, ὧδέ πςξ· πακηάναδκ θμνέμοζα ππξὸο ιὴ ηάναεζ ἐξσήλ, ῥδίδζř ὡξ ιμίναζξ 

πἄ ηř ἀδυηδηα πέθεζ. 

 

Philagathos alluded to this passage in his allegorical interpretation of the novel where he 

elaborated on the etymological word-play surrounding Řpantarbeř displayed in the novel.
669

 

                                                           
666

 Hom. 30, 20 (ed. Rossi-Taibbi, 205). 
667

 We may note here a close formulation in Hom. 2, 16 (ed. Rossi-Taibbi, 16): εἶηά ζμζ αηίηα πενζγέεζ ηὸ 

πενζηάνδζμκ αἷια ηαὶ πξὸο ὄξεμηλ δηεγείξεη ἀληηιππήζεσο. The indentity of expression in the two sermons points 

to a ready-made (memorized) stockpile of phrases, which the preacher commutes among his sermons.  
668

 Aethiopika, 8, 11, 2. 
669

 See below, pp. 441Ŕ442. 
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Philagathosř habit of Řthinking in pairsř is also underscored by the usage of chiasmus. 

Broadly defined, chiasmus is the literary technique which uses symmetric structures (words, 

phrases, or themes) grouped in parallel units
 
 with a pivotal section between them.

670
 A refined 

set of chiastic structures is found in the homily ŖAbout the Prodigal Sonŗ:
671

 

 

Therefore man, just like a younger child which had received this sensible world 

and the paradise for living as inheritance, played unbounded and was led astray by 

desires and got subjected to pleasure, and being separated from the holy 

commandment which was given to him he destroys the fatherly substance; being 

plundered of the right judgment he lost the wealth of chastity, he was deprived of 

the silver of knowledge, he was robbed of the possession of the virtues and thus 

he became estranged from God by a great and infinite distance. Indeed, by the 

partaking of evil and by the nearness to wickedness we became far off from God; 

the one who folded wickedness around himself is separated from Justice, far off 

from Chastity becomes the one who stained himself with the filth of pleasures; is 

exiled from Prudence the one who is covered up by the burden of passions; is 

banished away from Courage the one who is subjugated in the enemyřs arrays. 

Thus, Ŗhe journeyed to a far country,ŗ [Lc. 15:13] he who was enslaved by his 

foul deeds, having wasted in the pleasures of the flesh all the powers of the soul 

and bodily senses. ŖFor your sins, says God, have separated us being placed 

between me and you.ŗ [cf. Is. 59:2] 

 

 ημίκοκ ἄκενςπμξ, μἷα κεώηενμξ παξ ὡξ ηθνμκ ηὸκ αἮζεδηὸκ ημῦημκ ηόζιμκ 

ηαὶ ηὸκ πανάδεζζμκ εἮξ δίαζηακ εἮθδθώξ, ἔπαηδε ιειπκέλνο θαὶ παξήγεην ηαῖο 

ἐπηζπκίαηο θαὶ πέπηπηελ δνλῇ
672

 ηαὶ ηξ δμεείζδξ ἁβίαξ ἐκημθξ πςνζζεεὶξ 

ηὴκ παηνζηὴκ μζίακ ἀπόθθοζζ, ημῦ ὀνεμῦ θμβζζιμῦ ζηενδεεὶξ ἀπώθεζε ηξ 

ζςθνμζύκδξ ηὸκ πθμῦημκ, ἐζηένδημ ημῦ ἀνβονίμο ηξ βκώζεςξ, ἐζοθήεδ ηκ 

ἀνεηκ ηὴκ πενζμοζίακ ηαὶ μὕης ιαηνὰκ ἐβεβόκεζ Θεμῦ πνιιῶ ηηλη θαὶ ἀπείξῳ 

ηῶ κεηαμὺ δηαζηήκαηη. Σῆ βὰν ιεημπῆ ημῦ πενμκμξ ηαὶ ηῆ πνὸξ ηὴκ ηαηίακ 

ἐββύηδηζ πόννς βζκόιεεα ημῦ Θεμῦ· ιαηνύκεηαζ ηξ Γζηαζμζύκδξ ὁ ηὴκ ἀδζηίακ 

ἐβημθπςζάιεκμξ, πόννς βίκεηαζ ηξ ςθνμζύκδξ ὁ ηῶ ῥύπῳ ηκ δμκκ 

ιμθοκόιεκμξ, ἐλμζηναηίγεηαζ ηξ Φνμκήζεςξ ὁ ηῆ ηκ παεκ ἀπεδδόκζ 

ηαηαπςκκύιεκμξ, ἀπμζημναηίγεηαζ ηξ Ἀκδνείαξ ὁ δμοθαβςβμύιεκμξ ημξ ημῦ 

ἐπενμῦ ἐπζηάβιαζζκ. Οὕηςξ «ἀπεδήιδζεκ εἮξ πώνακ ιαηνάκ» ὁ πὸ ηκ θαύθςκ 

πνάλεςκ ἀκδναπμδζζεείξ, πάζαξ ηὰξ ροπζηὰξ δοκάιεζξ ηαὶ ηὰξ αἮζεήζεζξ ημῦ 

                                                           
670

 This literary technique is abundantly documented in the Old and the New Testament; cf. John Breck, The Shape 

of Biblical Language: Chiasmus in the Scriptures and Beyond (Crestwood, NY: St. Vladimirřs Seminary Press, 

1994); Wayne Brouwer, The Literary Development of John 13Ŕ17: A Chiastic Reading (Atlanta: Society of Biblical 

Literature, 2000) John Paul Heil, Hebrews: Chiastic Structures and Audience Response (Washington: The Catholic 

Biblical Association, 2010); Ian H. Thomson, Chiasmus in the Pauline Letters (Sheffield: Sheffield Academic Press, 

1995); David A. DeSilva, ŖX Marks the Spot?: A Critique of the Use of Chiasmus in Macro-Structural Analyses of 

Revelation,ŗ Journal for the Study of the New Testament 30 (2008): 343Ŕ71. 
671

 Hom. 38 (ed. Scorsus, Hom. 17, PG 132, coll. 380DŔ381B). 
672

 Seemingly, behind Philagathosř formulation stands Clemens of Alexandriařs Protrepticus, 11, 111, 1, 1Ŕ5:  

πνημξ ὅηε ἐλ παξαδείζῳ ἔπαηγε ιειπκέλνο, ἔηζ παζδίμκ ἤκ ημῦ εεμῦ· ὅηε δὲ πνπίπησλ δνλῇ (ὄθζξ 

ἀθθδβμνεηαζ δμκὴ ἐπὶ βαζηένα ἕνπμοζα, ηαηία βδΐκδ, εἮξ ὕθαξ ζηνεθμιέκδ) παξήγεην ἐπηζπκίαηο […]. 
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ζώιαημξ ἀκαθώζαξ ἐκ ηαξ δμκαξ ηξ ζανηόξ. «ΑἯ βὰν ἁιανηίαζ ικ, θδζὶκ ὁ 

Θεόξ, δζζζηζζκ ἀκὰ ιέζμκ ἐιμῦ ηαὶ ικ.»  

 

The consequence of manřs disobedience and estrangement from God is rendered with 

exceptional vividness. The chiastic pattern AŔBŔB'ŔA'ŔA''ŔB'' consists of the inverted 

parallelism between the concrete terms πθμῦημξ, ἀνβφνζμκ, πενζμοζία and the abstract nouns 

ζςθνμζφκδ, βκχζζξ, ἀνεηή which form a double chiasm (AŔBŔB'ŔA' and B'ŔA'ŔA''ŔB''): 

 

A ἀπώθεζε ηῆο ζσθξνζύλεο B ηὸκ πινῦηνλ 

B´ ἐζηένδημ ημῦ ἀξγπξίνπ A´ ηῆο γλώζεσο 
A´´ ἐζοθήεδ ηλ ἀξεηλ B´´ ηὴλ πεξηνπζίαλ 

 

The rhetorical power of chiasms is substantially achieved by climactic elements. The main 

function of this literary technique is to enable the listener/reader to experience the emotions 

which the author intended to evoke. As John Breck underscored chiasmus Ŗthrough progressive 

intensification or heightening draws the reader/hearer into the movement of the passage as into a 

vortex… This means that the reader must learn to hear the text, to listen to and appreciate its 

rhythms as well as its words, in order to penetrate to its deepest level of significance.ŗ
673

 The 

Philagathean passage cited above is illustrative in this sense. The homilist skilfully conveys 

emotional intensity by punctuating the progressive worsening of manřs condition (Ŗhe lostŗ Ŕ 

ἀπώθεζε…Ŗhe was deprivedŗ Ŕ ἐζηένδημ …he was robed Ŕ ἐζοθήεδ) which culminates with the 

human nature getting at an infinite distance from God. The description is peppered with a 

vignette taken from Gregory of Nyssa.
674

 Thereafter, Philagathos introduces a second chiastic 

structure which highlights mankindřs separation from God: 

 

A πξὸο ηὴλ θαθίαλ  B ἐγγύηεηη 

B πόξξσ  A βζκόιεεα ηνῦ Θενῦ 

 

Through a similar intensification Philagathos describes the separation from the four 

cardinal virtues (Ŗhe is separated from Justiceŗ Ŕ « ιαηνύκεηαζ ηξ Γζηαζμζύκδξ »…Ŗhe becomes 

far off from Chastityŗ Ŕ « πόννς βίκεηαζ ηξ ςθνμζύκδξ », …Ŗhe is exiled from Prudenceŗ Ŕ « 

ἐλμζηναηίγεηαζ ηξ Φνμκήζεςξ »…he is banished away from Courage Ŕ « ἀπμζημναηίγεηαζ ηξ 

Ἀκδνείαξ ») which peaks in manřs subjugation to the enemyřs arrays. The usage of compound 

verbs (i.e. « ἐλμζηναηίγεηαζ », « ἀπμζημναηίγεηαζ » further supplements vividness and emotional 

intensity to the scene. 

 

Antithetical thought and parallelism constitute major stylistic devices for Philagathosř 

exegesis. The homilist applied these techniques for explaining the meaning of the Passion in 

view of the Tranfiguration, for the dramatization of the Gospel events, as the desciplesř 

encounter with resurrected Christ on the road to Emmaus, for deciphering the meaning of 

                                                           
673

 Breck, The Shape of Biblical Language, 342. 
674

 Gregory of Nyssa, In inscriptiones Psalmorum, GNO 5, 145, 23Ŕ25: ὁ δὲ θαὸξ μὗημξ ἅπακ ἐζηὶκ ηὸ ἀκενχπζκμκ 

πθήνςια, ὅπεν ὁ πςνζζιὸξ ηκ ἁβίςκ ἐκημθκ πνιιῶ ηηλη θαὶ ἀπείξῳ ηῶ κεηαμὺ δηαζηήκαηη ημῦ εεμῦ 

δζεηείπζζεκ· 
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Christřs miracles or for the interpretation of Lordřs parables. the most important observation to 

be made in this context as well is that among the numerous rhetorical models which homilist 

exploited for enhancing the rhetorical effectiveness of his compositions the ancient novelists 

Achilles Tatius and Heliodorus feature prominently. 

 

Conclusions 

 

To summarize, the analysis aimed to highlight the originality of Philagathosř rhetorical 

technique. The bedrock of his exegesis consists in the usage of the rhetorical techniques of 

diegesis, ekphrasis, synkrisis or antithesis. They reveal the dual purpose of the sermons: to 

instruct the listeners and to stir them emotionally. 

We have placed special emphasis on the rhetorical models, which informed Philagathos 

compositions, in particular the ancient novelists Heliodorus and Achilles Tatius. It became 

apparent that Philagathosř Homilies are in tune with the contemporary Byzantine rhetorical taste. 

Achilles Tatius, Heliodorus, Lucian, Alciphron and Synesius the authors cherished by the South 

Italian preacher were prominent literary models recommended by Gregory of Corinth, a 

grammarian active c. 1120Ŕ1150.
675

 In his the handbook of style, On the Composition of 

Speeches (Πενὶ θμβμβναθίαξ), Gregory commands:  

 

ŖRead Leucippe, Charicleia, Lucian, Synesius, Alciphronřs letters. The first (i.e. 

the novel by Achilles Tatius) is full of flowery grace, the second of sober grace, 

the third had every kind of excellence, the fourth is solemn and powerful. The 

letters (of Alciphron) are very persuasive (πμθὺ ηὸ πζηακὸκ) and plausible. Solemn 

and in all respects sublime is Philo; Josephus is best in stylistic quality in his 

account of the capture (of Jerusalem), and is of the same type as Charicleiaŗ 

(trans. Wilson, Scholars of Byzantium, 186).
676

 

 

Yet, the in‼uence exercised by the Late-Antique novels over the narrative style of the 

Homilies deserves to be underscored. The Greek novels may have had a continuous readership in 

Byzantium, but, if we are to follow Margaret Mullettřs argument, what we find Ŗbeing written in 

the eleventh and twelfth centuries is rather different.ŗ
677

 Drawing on Backhtinřs theory of the 

novel, Mullett discussed the great influence that the novel exerted upon the Byzantine literary 

texts in the twelfth century, which she termed as a literature in state of novelization. The author 

described the widespread adoption in various genres (i.e. in hagiography, homiletics, ※ction, or 
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 For Gregory of Corinth see Nigel Wilson, Scholars of Byzantium, 184-190; Robert Robins, The Byzantine 

Grammarians: Their Place in History, (Berlin: De Gruyter Mouton, 1993), 163Ŕ172. 
676

 Gregory of Corinth, Πενὶ θμβμβναθίαξ, ed. D. Donnet, 34Ŕ35, 207Ŕ215: Ἀκάβκςεζ Λεοηίππδκ, Υανίηθεζα, 

Λμοηζακόκ, οκέζζμκ, Ἀθηίθνμκμξ ἐπζζημθάξ. ἧ πνώηδ πανίηςκ ηαὶ ἄκεμοξ βέιεζ, ὁ δεύηενμξ πανίηςκ ιεηὰ 

ζςθνμζύκδξ πθήνδξ, ὁ ηνίημξ πακημδαπὸκ ἔπεζ ηὸ ηαθόκ, ὁ ηέηανημξ ζεικὸξ ηαὶ ὀβηενόξ. αἯ ἐπζζημθαὶ πμθὺ ηὸ 

πζηακὸκ ηαὶ εὔπθαζημκ ἔπμοζζ. ζεικὸξ ηαηὰ πάκηα ηαὶ ρδθὸξ ὁ Φίθςκ, ὁ Ἰώζδπμξ, ἄνζζημξ ηὸκ ζοββναθζηὸκ 

παναηηνα ἐκ ημξ πενὶ ἁθώζεςξ, ημῦ αημῦ ηύπμο ηαὶ  Υανίηθεζα. 
677

 Margaret Mullett, ŖNovelisation in Byzantium: Narrative after the Revival of Fictionŗ in Byzantine Narrative: 

Papers in Honor of Roger Scott, ed. John Burke (Melbourne: Australian Association for Byzantine Studies, 2006), 

1Ŕ28 (here cited at p. 3). 
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historiography) of the more elaborate narrative features harbored in the novel, though not 

necessarily originating in it (i.e. genre mixing, irony, humor, self-parody, Řdialogisedř literary 

language, etc.). To a certain extent, we could also say that the Homilies of Philagathos 

correspond to this more general tendency of twelfth-century Byzantine literature of interest and 

experimentation with the novelistic genre.  
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PART III: Exegesis and Florilegic Structure 

 
ŖThere was nothing which medieval people 

liked better, or did better, than sorting out 

and tidying up. Of all our modern inventions 

I suspect that they would most have admired 

the card index.ŗ Ŕ C. S. Lewis 
678

 

 

 

In the preceding chapter we have investigated Philagathosř usage of the rhetorical 

techniques of diegesis, synkrisis, antithesis and diegesis in the Homilies. We have shown that 

Philagathosř understanding of scripture cannot in principle be isolated from the usage of these 

rhetorical strategies. The focus of our inquiry was on the literary models (i.e. the ancient 

novelists, Procopius of Gaza, Alciphron, Lucian of Samosata, Synesius) which informed 

Philagathosř contextual adaptations. It has become evident that Philagathos collected passages 

from his sources on various topics which he retrieved in the sermons. We have seen that the 

preacher excerpted passages about various emotions (i.e. deep grief, mourning, seduction, love), 

works of art, descriptions of storms, of persons, etc. 

In this section I shall explore what might most felicitous be termed the Ŗflorilegic 

structureŗ of the Homilies. We show that Philagathosř hoarding and embroidery of sources, 

although in many ways exceptional, echoes the pervasive Byzantine cultural attitude of 

encyclopedism, or Ŗculture of collectionŗ (cultura della syllogé) as Paolo Odorico proposed.
679

 I 

point out that Philagathosř craft of citation and practice of reading was organized into a system 

that carved the texts according to subjects consonant with the theme of the sermons. There are 

homilies made up almost entirely of citations with snippets collected from various sources 

thematically linked with the subject of the sermons. In particular, I indicate that Philagathos has 

gathered up passages dealing with general themes: examples involve snippets about human 

nature, death, pleasure, etc., which he frequently retrieved in the sermons. Besides literal 

citations, the imprint of authorities is conspicuous in original adaptations of theological 

doctrines. Thus, the doctrine of perpetual progress, of the cardinal virtues or the treatment of 

hagiographical material is modelled on Maximus Confessor and Gregory of Nyssařs exegesis. 

A florilegic habit is discernible at every level of exegesis. At the literal level, we indicate 

that Philagathos systematically collected from a wide array of sources scriptural difficulties 

related to the Gospel reading of the day. Throughout the Homilies are disseminated questions 

that can be traced back either to quaestiones et responsiones literature (γδηήιαηα ηαὶ θύζεζξ) or 

to dossiers of anti-Christian arguments. Among them, the preacher cited arguments formulated in 

Emperor Julianřs Contra Galilaeos (Καηὰ ηκ Γαθζθαίςκ) to the extent that it transmitted 

previously unknown passages from this lost work. More extensively, the homilist drew on the 
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 C. S. Lewis, The Discarded Image. An introduction to Medieval and Renaissance Literature (Cambridge: 

Cambridge University Press, 1994), 10. 
679

 See most recently Paolo Odorico, ŖCadre dřexposition / cadre de pensée ŕ la culture du recueil,ŗ in 

Encyclopedic Trends in Byzantium? ed. Peter Van Deun and Caroline Mace (Leuven: Peeters Publishers, 2011), 89Ŕ

108. 
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ἀπμνίαζ quoted and refuted by Makarios Magnes (Μμκμβεκὴξ πνὸξ Ἕθθδκαξ). In addition to 

these works, I pinpoint that the South-Italian preacher cited other questions amassed from 

Christian sources that can be traced back to Late-antique polemicists. 

Further, we shall examine the usage of scienti※c and philosophical language for 

expressing, clarifying and explaining difficult passages, natural phenomena, objects, etc., related 

to the theme of the homily. This feature of the sermons further illustrates Philagathosř florilegic 

habit as the preacher delighted in collecting scientific explanatory remarks for elucidating the 

literal sense of the Scripture. For the inquiries into the attributes of the mustard seed, the 

mandrake, the sykamore, the pods that the swine ate, the anatomy of the eye, the peculiarities of 

snakes or the elucidation of lightning render this evident.
680

  

Finally, I address Philagathosř Ŗspiritualŗ (εεςνία) interpretation. We show that the 

constant reliance on the allegorical interpretation of numbers and names is a characteristic 

feature of Philagathosř exegetic style. I show that Gregory of Nyssa, Maximus Confessor were 

decisive in shaping the allegorical interpretations of Philagathos. The homiletic style of 

Philagathos is imbued with the desire for disclosing the hidden meaning of numbers and names 

using every biblical episode that mentions them to derive a spiritual interpretation. 

 

1. Christian Authorities and Florilegic Perspective 

 

A detailed scrutiny of the sources used in the sermons reveals a massive recourse to 

models. Within the entire homiletic corpus the most cited author is Gregory of Nyssa. For 

encyclopaedic lore,
681

 for spiritual and mystical explanations, Gregory is the most cherished 

authority.
682

 The homilist favours Gregoryřs interpretations over stances that are more literal.
683

 

In the homily ŖOn the Widowřs Son,ŗ Philagathos acclaims Gregoryřs account as unmatchable 

literary accomplishment, which he would be mad (ιαζκμίιδκ) to change.
684

 However, besides 

this indication, only in few occasion did the homilist make explicit references to the 

Cappadocian. In the homily ŖOn the Beatitudes,ŗ Philagathos writes:
685
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 See, e.g., Hom. 47 (ed. Scorsus, Hom. 23, PG 132, coll. 477C); Hom. 30, 4Ŕ8 (ed. Rossi-Taibbi, 200Ŕ201); Hom. 

16, 11 (ed. Rossi-Taibbi, 107). 
681

 Gregory is invoked for all sorts of definitions or clarifications; cf. Hom. 36 (ed. Scorsus, Hom. 15, PG 132, coll. 

360B): Δπὴ ιὲκ μὖκ ἐζηζκ, ὡξ ηξ ηηθδζίαξ εζνὴκ ὁ Νοζζαεὺξ ἔθδ, ἐπαββεθία ηζκὸξ ηκ ηαηř εζέαεζακ 

ἀθζενμοιέκςκ Θεῶ [...]. 
682

 Hom. 76 (ed. Scorsus, Hom. 33, PG 132, coll. 669D): ΔἮ δὲ πνὸξ ηὰ ἐκδόηενμκ αμύθεζ πςνζαζ, ηαὶ ηαημπηεῦζαζ 

ηὰ ιοζηζηώηενα, εὕνμζξ ἀλζόπνεςκ πεζναβςβὸκ ηὸκ Νοζζαέα Γνδβόνζμκ, ηῶ Ἦδίῳ θόβῳ πεζναβςβμῦκηα ζε πνὸξ ηὰ 

ρδθόηενα. 
683

 For instance in Hom 61 (ed. Scorsus, Hom. 40, PG 132, coll. 776A), the homilist rejects Basil of Caesareařs 

interpretation of the supernal waters from the Genesis account [Gen. 1:3] and appropriates Gregory of Nyssařs 

exegesis from the Apologia in hexaemeron; the text is discussed at pp. 359Ŕ361. 
684

 Hom. 6, 5 (ed. Rossi-Taibbi, 38): Ἧλ ηηο πφιηο θαηὰ ηὴλ Ἰνπδαίαλ Ναΐλ. Παῖο ἤλ ἐλ αηῇ κνλνγελὴο ρήξᾳ 

ηηλί (ιαζκμίιδκ βὰν εἮ ηὰξ ἐκ ημφηῳ θςκὰξ ημῦ Νοζζαέςξ ἀιείραζιζ). Ἦλ νὖλ ὁ παῖο νθ ἔηη ηνηνῦηνο νἷνο ἐλ 

κεηξαθίνηο εἶλαη, ἀιι‘ ἢδε ἐθ παίδσλ εἰο ἄλδξα ηειλ· λεαλίαλ αηὸλ ὀλνκάδεη ηὸ Δαββέθζμκ. = Gregory of 

Nyssa, De opificio hominis, 217, 47Ŕ51: Νάτλ ηηλὰ πφιηλ θαηὰ ηὴλ Ἰνπδαίαλ Ἧζημνε  Γναθή. Παῖο ἤλ ἐλ ηαχηῃ 

κνλνγελὴο ρήξᾳ ηηλὶ, νθέηη ηνηνῦηνο παῖο, νἷνο ἐλ κεηξαθίνηο εἶλαη, ἀιι‘ ἢδε ἐθ παίδσλ εἰο ἄλδξαο ηειλ. 

Νεαλίαλ αηὸλ ὀλνκάδεη ὁ θυβμξ· 
685

 Hom. 20, 9, (ed. Rossi-Taibbi, 134). 
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ŖBlessed are the poor in spirit, for theirs is the kingdom of heaven.ŗ [Mt. 5:3] 

Truly, one above all others perceived entirely and most eminently the depth of 

this holy teaching, the one who entered by the favour of great Moses into the 

darkness of theology, the great Gregory of Nyssa who has explained in eight 

homilies the beauty lying in this [theology]; and he will enable anyone who 

desires it to draw running water from that most wise book, and to be drunk with a 

sober drunkenness. 

 

«Μαθάξηνη νἱ πησρνὶ ηῷ πλεύκαηη, ὅηη αὐηῶλ ἐζηηλ ἡ βαζηιεία ηῶλ νὐξαλῶλ». 

Σὸ ιὲκ αάεμξ ηξ Ἧενξ ηαφηδξ δζδαζηαθίαξ ιυκμξ ηκ πάκηςκ ἐπέβκς ηάθθζζηά 

ηε ηαὶ ρδθυηαηα ὁ ηαηὰ ηὸκ ιέβακ Μςζκ εἮξ ηὸκ βκυθμκ ηξ εεμθμβίαξ εἮζδφξ, 

ὁ Νπζζαεὺο θαὶ κέγαο Γξεγφξηνο, ἐλ ὁκηιίαηο ὀθηὼ ηὸ ἐκ αηῆ ηάθθμξ 

ἐλδβδζάιεκμξ· ηαὶ ἐλέζηαζ ηῶ αμοθμιέκῳ ηὰ ηξ πακζυθμο ἐηείκδξ αίαθμο 

ἀξχζαζζαη λάκαηα, θαὶ κέζελ κεζπζζῆλαη ηὴλ ζψθξνλα· 

 

The homilist assumes programmatically a florilegic perspective. In the homily ŖAbout the 

Prodigal Son,ŗ Philagathos stated his desire to outline various interpretations:
686

 

 

The Lord said this parable: ŖThere was a man who had two sons. The younger one 

said to his father, ŘFather, give me my share of the estate.řŗ [Lc. 15:11Ŕ12] John 

the all-wise, golden in soul and tongue, after he investigated the details of the 

present parable, says that these two sons are the sinful and the just, the ones 

closely abiding by the commandments of God, the others having come of their 

own accord to the shameful and ignominious life. Well, we naturally esteem the 

interpretation of the father and at the same time, we do not decline to follow other 

fathers: for the variegated (πμθύηνμπμξ) wisdom of God was well pleased that the 

mysteries of Scripture might be apprehended in many-sided ways 

(πμζηζθμηνόπςξ). 

 

The patristic  authorities most often named in the Homilies are Gregory the Theologian
687

 

and Maximus Confessor.
688

 If Gregory the Theologian is most often cited in small snippets that 
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 Hom. 38 (ed. Scorsus, Hom. 17, PG 132, coll. 372B): Δἶπεκ ὁ Κύνζμξ ηὴκ πανααμθὴκ ηαύηδκ· «Ἄκενςπόξ ηζξ 

εἶπε δύμ οἯμύξ. ηαὶ εἶπεκ ὁ κεώηενμξ αηκ ηῶ παηνί· πάηεν, δόξ ιμζ ηὸ ἐπζαάθθμκ ιένμξ ηξ μζίαξ.»  ιὲκ 

πνοζμῦξ ηαὶ βθηηακ ηαὶ ροπὴκ Ἰςάκκδξ ὁ πάκζμθμξ ηὰ ηξ πανμύζδξ πανααμθξ ἐπελενβαζάιεκμξ, ημὺξ δύμ 

ημύημοξ οἯμὺξ ημὺξ δζηαίμοξ εἶκαζ θέβεζ ηαὶ ημὺξ ἁιανηςθμὺξ, ημὺξ ιὲκ ἀνανόηςξ ιείκακηαξ ἐκ ηαξ ἐκημθαξ ημῦ 

Θεμῦ, ημὺξ δὲ πνὸξ ηὸκ ἀζζπνὸκ ηαὶ ἀηθε αίμκ αημιμθήζακηαξ. ἧιεξ δὲ ηαὶ ηὴκ ημῦ παηνὸξ ἐλήβδζζκ, ὡξ εἮηόξ, 

ζεααγόιεεα ηαὶ παηνάζζκ ἄθθμζξ ζημζπεκ μη ἀπακαζκόιεεα·  βὰν πμθύηνμπμξ ημῦ Θεμῦ ζμθία δδόηδζε 

πμζηζθμηνόπςξ κμεζεαζ ηξ Γναθξ ηὰ ιοζηήνζα. 
687

 Hom, 3. 10, (ed. Rossi-Taibbi, 21); Hom. 6, 3 (ed. Rossi-Taibbi, 38); Hom. 36 (ed. Scorsus, Hom. 15, PG 132, 

coll. 369A); Hom. 46 (Ed. Scorsus, Hom. 22, PG 132, coll. 496A); Hom. 46 (Ed. Scorsus, Hom. 22, PG 132, coll. 

501Β); Hom. 59 (ed. Scorsus, Hom. 39, PG 132, coll. 760A); Hom. 59 (ed. Scorsus, Hom. 39, PG 132, coll. 761 C); 

Hom. 61 (ed. Scorsus, Hom. 40, PG 132, coll. 769 A); Hom. 61 (ed. Scorsus, Hom. 40, PG 132, coll. 772BŔ773A); 

Hom. 61 (ed. Scorsus, Hom. 40, PG 132, coll. 777B). 
688

 Hom. 1, 2 (ed. Rossi-Taibbi, 4); Hom. 3, 10, (ed. Rossi-Taibbi, 21); Hom. 4, 12 (ed. Rossi-Taibbi, 27) = Maximus 

Confessor, Quaestiones ad Thalassium, 65, 183Ŕ192; Hom. 5, 1Ŕ4 (ed. Rossi-Taibbi, 32Ŕ33); Hom. 25, 8Ŕ9 (ed. 

Rossi-Taibbi, 165); Hom. 29, 8 (ed. Rossi-Taibbi, 193); Hom. 32, 8 (ed. Rossi-Taibbi, 224); Hom. 38 (ed. Scorsus, 

Hom. 17, PG 132, coll. 381B); Hom. 40 (ed. Scorsus, Hom. 19, PG 132, coll. 421D); Hom. 46 (ed. Scorsus, Hom. 
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illustrate important theological doctrines, Maximusř exegesis markedly informs Philagathosř 

allegorical approach. Then, follows Michael Psellos, an author previously undocumented among 

Philagathosř sources.
689

 Together with Neilos Doxapatresř De Oeconomia dei, Philagathosř 

Homilies constitute the earliest attestation of Psellosř theological works in Southern Italy.
690

 

Then, the next important source for Philagathos is Cyril of Alexandria.
691

 His Commentary on 

the Twelve Prophets and the Commentary on the Gospel of John feature prominently in the 

sermons.
692

 The Homilies of John Chrysostom naturally figured among Philagathosř sources.
693

 

But their influence and importance for Philagathosř sermons and exegetic style has been greatly 

exagerated.
694

 Noteworthy, Philagathosř only extensive appropriation from John Chrysostom is 

the definition of the parable from Expositiones in Psalmos.
695

 This borrowing is again illustrative 

                                                                                                                                                                                           
22, PG 132, coll. 464 A); Hom. 54 (ed. Scorsus, Hom. 27, PG 132, coll. 601B); Hom. 79 (Scorsus, Hom. 36, PG 

132, coll. 700A). 
689

 Hom. 12, 9 (ed. Rossi-Taibbi, 81) = Michael Psellos, Oratoria minora. Oration 4, 70 (ed. Antony R. Littlewood); 

Hom. 15, 2 ( ed. Rossi-Taibbi, 98Ŕ99) = Michael Psellos, Theologica, Opusculum 76, 8Ŕ30 (ed. Gautier, 302Ŕ303); 

Hom. 15, 3 (ed. Rossi-Taibbi, 99) = Michael Psellos, Theologica, Opusculum 76, 49Ŕ53 (ed. Gautier, 304); Hom. 16, 

10 (ed. Rossi-Taibbi, ) = Michael Psellos, Theologica (ed. Westerink and Duffy), Opusculum 18, 65Ŕ72; Hom. 17, 

14 (ed. Rossi-Taibbi, 116) = Michael Psellos, Theologica, Opusculum 28, 23Ŕ30; Hom. 34, 8 (ed. Rossi-Taibbi, 

235Ŕ36) = Michael Psellos, Oratoria minora, Oration 4, 74Ŕ77; Hom. 38 (ed. Scorsus, Hom. 17, PG 132, coll. 

392B) = Michael Psellos, Theologica, Opusculum 32, 87Ŕ96 (ed. Gautier, 134). 
690

 For Neilosř usage of Psellos consult Ilse De Vos, Good Counsel Never Comes Amiss: Nilus Doxapatres and the 

De Oeconomia Dei: critical edition of book I, 164-263, (PhD Dissertation, Katholieke Universiteit Leuven, 2010); 

De Vos documented the usage of Psellosř Opusculum 15, 46 and 82 (ed. Gautier); for the reception of Psellosř 

works in Southern Italy see André Jacob, ŖLa réception de la littérature byzantine dans lřItalie méridionale après la 

conquête normande: les examples de Théophylacte de Bulgarie et de Michel Psellos,ŗ in Histoire et Culture dans 

l‘Italie Byzantine: Acquis et Nouvelles Recherches, ed. André Jacob, Jean-Marie Martin and Ghislaine Noyé (Rome: 

École française de Rome, 2006), 55Ŕ65. 
691

 See for instance, Hom. 4, 10 (ed. Rossi-Taibbi, 26): ηαηὰ ηὸκ Ἧενχηαημκ Κφνζθθμκ πυηζιμξ ηαὶ βθοηφξ. 
692

 Hom. 13, 7 (ed. Rossi-Taibbi, 87) = Cyril of Alexandria, Commentarius in xii prophetas minors, 1, 503, 4; Hom. 

22, 4 (ed. Rossi-Taibbi, 143) = Commentarius in xii prophetas minores, PG 70, coll. 486, 17Ŕ20; Hom. 23, 6 (ed. 

Rossi-Taibbi, 150) = Cyril of Alexandria, Commentarius in xii prophetas minores, 1, 702, 7Ŕ8; Hom. 49 (ed. 

Scorsus, Hom. 25, PG 132, coll. 536B) = Cyril of Alexandria, Commentarius in xii prophetas minores, 1, 490, 1Ŕ12; 

Hom. 17, 6 (ed. Rossi-Taibbi, 113) = Cyril, Commentarii in Joannem, 1, 197, 21Ŕ24; Hom. 61 (ed. Scorsus, Hom. 

40, PG 132, coll. 784AŔB) = Cyril of Alexandria, De sancta trinitate dialogi i–vii, Aubert page, 595, 1; Hom. 11, 7 

(ed. Rossi ŔTaibbi, 73) = Cyril of Alexandria, Commentarii in Joannem, 2, 158, 25Ŕ27. 
693

 Hom. 49 (Scorsus, Hom. 25, PG 132, coll. 521D): «Δἶπεκ μὖκ Θςιξ , ὁ θεβόιεκμξ Γίδοιμξ, ημξ ζοιιαεδηαξ, 

Ἄβςιεκ ηαὶ ιεξ, ἵκα ἀπμεάκςιεκ ιεηř αημῦ.»  ιὲκ πάκζμθμξ ηαὶ ιέβαξ Υνοζόζημιμξ ηαῦηα θάκαζ θδζὶ ηὸκ 

Θςικ δεζθζκηα, ηαὶ μἷμκ ἀζπάθθμκηα. Then Thomas, who is called the Twin, said to his fellow disciples, ŖLet us 

also go, that we may die with Him.ŗ [John 11: 16] The all-wise and great Chrysostom says that Thomas had uttered 

these words because he was afraid and just as tormented. See also Hom. 38 (ed. Scorsus, Hom. 17, PG 132, coll. 

372B); the imprint of Chrysostomřs exegesis may be perceived in Hom. 56, 10 (ed. Torre, 120); Hom. 66 (ed. 

Scorsus, Hom. 45, PG 132, coll. 848B). 
694

 The idea that Philagathos profusely used the works of John Chrysostom directly or through the indirect tradition 

represented by John Xiphilinos and/or Theophylact of Ochrid is deeply rooted in the scholarship; it was first stated 

by HansŔGeorg Beck, Kirche und theologische Literatur im byzantinischen Reich (Munich: C. H. Beck, 1959), 651, 

who claimed that Philagathos lavishly used Theophylact of Ochridřs Commentaries on the Gospels; then, H. 

Hennephof, Das Homiliar des Patriarchen Neilos und die chrisostomische Tradition (Leiden 1963), 95Ŕ100 placed 

Philagathosř homiliary within Ŗthe Chrysostomis traditionŗ; somehow surprisingly, G. Rossi-Taibbi in Filagato da 

Cerami, Prolegomeni, L, endorsed this opinion; however, our investigation of Philagathosř sources does not warrant 

this conclusion; apart of some general similarities in exegesis we could not determine with certainty that Philagathos 

used Theophylact of Ochridřs Commentaries. 
695

 Hom. 19, 2 (ed. Rossi-Taibbi, 124Ŕ125) = John Chrysostom, Expositiones in Psalmos, PG 55, coll. 225, 27Ŕ49. 
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for Philagathosř florilegic stance in dealing with sources, which are harvested for various 

definitions, scientific illustrations, etymologies, etc. In what regards the spiritual interpretation, 

the Homilies prominently stand in the exegetic tradition represented by Gregory of Nyssa and 

Maximus Confessor. 

Further, Philagathos cited and used various works of Basil of Caesarea.
696

 Special 

mention should be given to Basilřs spurious work Enarratio in prophetam Isaiam.
697

 In addition, 

Philagathos quoted Epiphanius of Salamis,
698

 John the Ladder,
699

 John of Damascus
700

 and 

Symeon Metaphrastes.
701

 Besides these luminaries, the homilist drew on Aeneas of Gaza,
702

 

Antionchus the Monk
703

 and Nylus of Ancyra,
704

 sources hitherto unknown to have been used in 

the Homilies. 

Among the homilies ascribed to Philagathos in the manuscript tradition is the sermon 

ŖFor the Drought, which Occured at this Time,ŗ
705

 thoroughly similar with the pseudo-

Chrysostomic De siccitate.
706

 The homily does not reveal any significant alteration of the source 

text, which render dubious the Philagathean authorship of the sermon. A similar sermon is 

Homily 84 transmitted by codex Matrit gr. 4554, fls. 184
v-

185
r
. The sermon consists of two 

sections borrowed ad verbum from Proclusř Homilia in sanctum apostolum Thomam and John 

Chrysostomřs spurious homily In sanctos Petrum et Heliam.
707

 

As noted above, there are homilies almost made up of citations and snippets collected 

from sources thematically linked with the subject of the sermons. An exemplification of this 
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 The usage of Basil in the Homilies is significant; Hom. 20, 10 (ed. Rossi-Taibbi, 134Ŕ135) = Basil of Caesarea, 

Asceticon magnum sive Quaestiones (regulae brevius tractatae), 31, 1217; Hom. 5, 2 (ed. Rossi-Taibbi, 32) = Basil 

of Caesarea, De spiritu sancto, 15, 35, 70; Hom. 30, 4 (ed. Rossi-Taibbi, 200) = Basil of Caesarea, Asceticon 

magnum sive Quaestiones (regulae brevius tractatae), PG 31, coll. 1245, 26Ŕ37. 
697

 In particular, the homily ŖFor the Parable of the Vineyardŗ is extensively based on Basilřs spurious work; Hom. 

23, 4 (ed. Rossi-Taibbi, 149) = Basil of Caesarea, Enarratio in prophetam Isaiam [Dub.], 16, 310; Hom. 23, 5 (ed. 

Rossi-Taibbi, 149Ŕ150) = Basil of Caesarea, Enarratio in prophetam Isaiam [Dub.], 16, 310, 1Ŕ5; etc. 
698

 Hom. 75 (ed. Scorsus, Hom. 32, PG 132, coll. 652A); special mention should be given to Philagathosř historical 

exposition about Samaria from Hom. 57 (ed. Scorsus, Hom. 38, PG 132, coll. 724AŔ725B), which is based on 

Epiphaniusř De xii gemmis (fragmenta alia ap. Anastasium Sinaitam, Quaestiones et responsiones), PG 89, coll. 

597. 
699

 Hom. 29, 8 (ed. Rossi-Taibbi, 193); Hom. 66 (ed. Scorsus, Hom. 45, PG 132, coll. 845A). 
700

 Hom. 54 (ed. Scorsus, Hom. 27, PG 132, coll. 588C). 
701

 Hom. 74 (ed. Scorsus, Hom. 31, PG 132, coll. 645B). 
702

 Hom. 13, 4Ŕ5 (ed. Rossi-Taibbi, 86Ŕ87) = Aeneas of Gaza, Theophrastus, 30, 7Ŕ31; Hom. 45 (ed. Scorsus, PG 

132, coll. 449 C) = Aeneas of Gaza, Theophrastus, 27, 12Ŕ17; Hom. 45 (ed. Scorsus, Hom. 21, PG 132, coll. 452 AŔ

B) = Aeneas, Theophrastus, 26Ŕ31; Hom. 45 (ed. Scorsus, PG 132, coll. 449 C) = Aeneas of Gaza, Theophrastus, 

27, 12Ŕ17; Hom. 45 (ed. Scorsus, PG 132, coll. 449 CŔD) = Aeneas of Gaza, Theophrastus, 20, 3Ŕ14. 
703

 Hom 85, ŖPrologue in regard to the drμught,ŗ Ŕ Πνόθμβμξ εἮξ ηὸκ απιόκ (με´) Ŕ Matrit gr. 4554, f 185
r-v

 = 

Antiochus the Monk, PG 89, Pandecta scripturae sacrae, Hom 13, Πεξὶ πιενλεμίαο, l. 12Ŕ26 and Antiochus the 

Monk, Pandecta scripturae sacrae, Hom 12, Πενὶ ηυηςκ, l. 40-43. 
704

 Hom. 6, 17 (ed. Rossi-Taibbi, 43Ŕ44) = Nylus of Ancyra, PG 79, Epistulae, Ep. 6. 
705

 Hom. 70 (ed. Scorsus, Hom. 62, PG 132, coll. 1069Ŕ1077). 
706

 Ps. Chrysostom, De siccitate, PG 61, 723Ŕ726 (cf. Adalma, Repertorium pseudo chrysostomicum, nº 133). 
707

 Hom. 84, ŖPrologue for the Sunday of Thomasŗ, Πνόθμβμξ εἮξ ηὴκ κέακ ηονζαηὴκ ημῦ Θςι (μδˊ) = Proclus of 

Constantinople, Homilia in sanctum apostolum Thomam, ed. F.J. Leroy, L‘homilétique de Proclus de 

Constantinople, [Studi e Testi 247, Vatican City: Biblioteca Apostolica Vaticana, 1967]: 1Ŕ4 and John Chrysostom, 

In sanctos Petrum et Heliam [Sp.], PG 50, coll. 725, 16Ŕ37. 
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florilegic habit is the homily ŖFor the [saying]: ŘBe you therefore wise as serpents.řŗ
708

 At a 

close investigation, it turns out that the sermon consists of citations and adaptations from a wide 

array of sources. There are quotations from Gregory of Nyssařs In Canticum canticorum, De vita 

Moysis, De virginitate, In Ecclesiasten, De oratione Dominica, from Basil of Caesareařs 

Asceticon magnum, from Michael Psellosř Opusculum 16, as well as allusions to Heliodorusř 

Aethiopika and perhaps to Physiologus. For instance, from Gregoryřs De vita Moysis, 

Philagathos appropriates the episode about Moses changing the rod into a snake.
709

 Then, he 

appended a passage from Basil of Caesareařs interpretation of Matthew 10:16: ŖTherefore be 

wise as serpents and harmless as doves.ŗ The preacher explains that Christ advises the disciples 

to emulate the ability of the serpent who Ŗforged persuasively (πζεακξ) the discourse to estrange 

Eve from God,ŗ that they may also Ŗhandle with judgment their words to estrange the listeners 

from sin and draw them back to God.ŗ
710

  

A similar array of sources is found in other homilies as: ŖFor the saying: ŘNo one has 

ascended to heaven,ŗ
711

 ŖFor the Exaltation of the Precious and Lifegiving Cross,ŗ
712

 ŖOn the 

                                                           
708

 Hom. 30 (ed. Rossi-Taibbi, 199Ŕ205). 
709

 Hom. 30, 4 (ed. Rossi-Taibbi, 200): «Πξ μὖκ, θδζί, ημφηςκ πενζβεκήζεζεε; Γίλεζζε θξόληκνη ὡζεὶ ὄθεηο». Μὴ 

ζνξπβείζζσ δὲ ηλ θηινρξίζησλ  ἀημή, ὅηη ἀπεκθαίλνληη δψῳ ἐλμιμζμῦζεαζ ημὺξ ιαεδηὰξ κμοεεηε· = Gregory 

of Nyssa, De vita Moysis, 2, 31: ἧ δὲ εἮξ ὄθζκ ιεηααμθὴ ηξ ααηηδνίαξ κὴ ηαξαζζέζζσ ηνὺο θηινρξίζηνπο ὡο 

ἀπεκθαίλνληη δῴῳ πνμζανιμγυκηςκ ικ ηὸκ ημῦ ιοζηδνίμο θυβμκ. 
710

 Hom. 30, 4 (ed. Rossi-Taibbi, 200): Ὥζπεν βὰν ἐκ ηῆ ηαηὰ ημῦ πνχημο ἀκενχπμο ἐπζαμοθῆ ἔβκς ὁ ὄθζξ ιὴ ηῶ 

ἀκδνὶ πξνζειζεῖλ, ζηεννυηενμκ ἔπμκηζ θνυκδια, ἀθθř ὡξ εαγσγνηέξᾳ ηῆ βοκαζηὶ ηὴκ ἀπαηδθὴκ ἐηείκδκ πνμζλε 

παναίκεζζκ, πηζαλο ηὸκ θυβμκ πθάζαξ πξὸο ηὸ ἀπνζηῆζαη Θενῦ, μὕης αμφθεηαζ ημὺξ ιαεδηὰξ ἐκ ηῶ δζδάζηεζκ 

θαὶ πξφζσπα θαὶ ηφπνπο θαὶ θαηξνὺο ἐπζθέβεζεαζ, θαὶ παληὶ ηξφπῳ ἐλ θξίζεη ηνὺο ιφγνπο νἰθνλνκεῖλ, πξὸο ηὸ 

ἀπνζηῆζαη ηῆο ἁκαξηίαο θαὶ μἮηεζζαζ Θεῶ. Cf. Basil of Caesarea, Asceticon magnum, PG 31, coll. 1245CŔD: 

ΔΡΩΣΖΗ ΜΔʹ. Σίο ἐζηηλ ὁ θξόληκνο ὡο ὁ ὄθηο, θαὶ ἀθέξαηνο ὡο ἡ πεξηζηεξά, [...] πὶ βὰν ηὸ ηήνοβια ημὺξ 

ιαεδηὰξ ἀπμζηέθθςκ ὁ Κφνζμξ, ηαῦηα αημξ ἐκηέθθεηαζ· ὅπμο ηαὶ ζμθίαξ ἤκ πνεία πνὸξ ηὸ πεζαζ, ηαὶ ἀκελζηαηίαξ 

πνὸξ ημὺξ ἐπζαμοθεφμκηαξ· ἵκα, ὡξ ἐηε ὁ ὄθζξ ἔβκς ηαὶ πνμζχπῳ πξνζειζεῖλ εαγσγνηέξῳ, θαὶ πηζαλο εἰπεῖλ 

εἰο ηὸ ἀπνζηῆζαη Θενῦ, ηαὶ παβαβέζεαζ ηῆ ἁιανηίᾳ· μὕης ηαὶ ιεξ θαὶ πξφζσπνλ θαὶ ηξφπνλ θαὶ θαηξὸλ 

ἐπζθεβχιεεα, ηαὶ παληὶ ηξφπῳ ηνὺο ιφγνπο νἰθνλνκκελ ἐλ θξίζεη, πξὸο ηὸ ἀπνζηῆζαη ηῆο ἁκαξηίαο, θαὶ 

ἐπακαβαβεκ πνὸξ Θεφλ· ηὴκ δέ βε πμιμκὴκ ἐκ ημξ πεζναζιμξ ηαημνεχζςιεκ εἮξ ηέθμξ, ηαεὼξ βέβναπηαζ. Trans. 

ŖWho is the person Řwise as the serpent and harmless as the dove?ř […] For the Lord sending off his disciples to 

preach the Gospel he commanded them these things: for in some places was needed both wisdom for being 

convincing and patience in respect of those who lay snares. Because just as the serpent knew how to approach man 

there [i.e. in the garden of Eden] with a more submissive countenance and to speak [to him] in a persuassive manner 

as to enstrange him from God and to bring man under the yoke of sin, in the same way let us choose the person, the 

place and the time and in any case let us handle with judgement our words as to enstrange [the listeners] from sin 

and to draw them back to God. But let us achieve patience into temptations to the end, as it is written [cf. Mt. 10: 

22].ŗ 
711

 Hom. 3 (ed. Rossi-Taibbi, 17Ŕ22); for literal appropriations the most significant passages and corresponding 

sources are: Hom. 3, 2 (ed. Rossi-Taibbi, 17) = Gregory of Nyssa, Oratio catechetica, 39, 64Ŕ68; Hom. 3, 4 (ed. 

Rossi-Taibbi, 18Ŕ19) = Gregory of Nyssa, De vita Moysis, 1, 67Ŕ68; Hom. 3, 5 (ed. Rossi-Taibbi, 19) = Gregory of 

Nyssa, De vita Moysis, 2, 31Ŕ32; Hom. 3, 6 (ed. Rossi-Taibbi, 20) = Gregory of Nyssa, De vita Moysis, 2, 274 and 

276Ŕ277; Hom. 3, 10 (ed. Rossi-Taibbi, 21) = Maximus Confessor, Quaestiones et dubia, 9; Hom. 3, 12 (ed. Rossi-

Taibbi, 22) = Gregory of Nyssa, De perfectione Christiana ad Olympium monachum, GNO 8,1, 196, 20Ŕ197, 7. 
712

 Hom. 4 (ed. Rossi-Taibbi, 23Ŕ31); for literal appropriations the most significant passages and corresponding 

sources are: Hom, 4, 2 (ed. Rossi-Taibbi, 23) = Gregory of Nyssa, Oratio catechetica, 32, 54Ŕ63; Hom. 4, 12 (ed. 

Rossi-Taibbi, 27) = Maximus Confessor, Quaestiones ad Thalassium, 65, 183Ŕ192; Hom. 4, 16 (ed. Rossi-Taibbi, 

28) = Gregory of Nyssa, In inscriptiones Psalmorum, GNO 5, 167, 19Ŕ27; Hom. 4, 17 (ed. Rossi-Taibbi, 28Ŕ29) = 

Gregory of Nyssa, In inscriptiones Psalmorum, GNO 5, 169, 14Ŕ170, 12; Hom. 4, 22 (ed. Rossi-Taibbi, 30Ŕ31) = 

Gregory of Nyssa, De vita Moysis, 2, 151, 2Ŕ8 and Gregory of Nyssa, Oratio catechetica, 32, 72Ŕ80. 
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Catching of Fish,ŗ
713

 ŖOn the Widowřs Son,ŗ
714

 ŖFor the Rich Men and Lazarus,ŗ
715

 ŖAbout the 

Men possessed by the Legion of Demons,ŗ
716

 ŖAbout the Lawyer who tempted the Lord,ŗ
717

 ŖOn 

the Parable of the Ten Virgins,ŗ
718

 ŖOn the Beatitudes,ŗ
719

 ŖFor the: ŘNo man, when he has 

lighted a candle,řŗ
720

 ŖFor the Parable of the Vineyard,ŗ
721

 ŖFor the: ŘWhom do men say that I 

the Son of man am?řŗ
722

 Ŗthe Sermon Pronounced at the Anniversary of the Dormition of our 

                                                           
713

 Hom. 5 (ed. Rossi-Taibbi, 32Ŕ36); Hom. 5, 2Ŕ3 (ed. Rossi-Tabbi, 32Ŕ33) = Maximus Confesor, PG 90, Cap. 95, 

coll. 1389 AŔB; Hom. 5, 9 (ed. Rossi-Taibbi, 35Ŕ36) = Julian the Apostate, Contra Galilaeos (new fragment); it is 

likely that the citation of Julianřs argument and its confutation depends on some Christian refutation of Julianřs 

work no longer available to us. 
714

 Hom. 6 (ed. Rossi-Taibbi, 37Ŕ44); for the sources employed in this sermon and related discussion see above, Part 

II, chapter 1, ŖRhetorical Lament in the Homilies: Philagathos on the Raising of the Son of the Widow of Nain,ŗ 79Ŕ

93. 
715

 Hom. 8 (ed. Rossi-Taibbi, 53Ŕ60); for literal appropriations the most significant passages and their corresponding 

sources are: Hom. 8, 13 (ed. Rossi-Taibbi, 58) = Gregory of Nyssa, Dialogus de anima et resurrectione, PG 46, coll. 

68 and 81; Hom. 8, 14 (ed. Rossi-Taibbi, 58) = Gregory of Nyssa, Dialogus de anima et resurrectione, PG 46, 81 

and Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, coll. 1232; Hom. 8, 15 (ed. Rossi-Taibbi, 53Ŕ60) = 

Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, coll. 1232 and Gregory of Nyssa, Dialogus de anima et 

resurrectione, PG 46, 84; Hom. 8, 18 (ed. Rossi-Taibbi, 59Ŕ60) = Gregory of Nyssa, Dialogus de anima et 

resurrectione, PG 46, coll. 85 and 88. 
716

 Hom. 9 (Rossi-Taibbi, 61Ŕ 66); Hom. 9, 13 (65Ŕ66) = Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, 

coll. 1285, 20Ŕ31;  
717

 Hom. 12 (ed. Rossi-Taibbi, 78Ŕ84); for literal appropriations the most significant passages and their 

corresponding sources are: Hom. 12, 2Ŕ5 (ed. Rossi-Taibbi, 78Ŕ80) = Gregory of Nyssa, De opificio hominis, PG 

44, coll. 144Ŕ145; Hom. 12, 8 (ed. Rossi-Taibbi, 80Ŕ81) = Gregory of Nyssa, Orationes viii de beatitudinibus, PG 

44, coll. 1217 and coll. 1257; Michael Psellos, Oratoria minora, Oration 4, 63Ŕ73; Hom. 12, 12 (ed. Rossi-Taibbi, 

82) = Makarios, Monogenes, IV, 18 (ed. Goulet 300, 8Ŕ14).  
718

 Hom, 19 (ed. Rossi-Taibbi, 124Ŕ130); for literal appropriations the most significant examples involve the 

following passages: Hom, 19, 2 (ed. Rossi-Taibbi, 124Ŕ125) = John Chrysostom, Expositiones in Psalmos, PG 55, 

coll. 225BŔC; Hom. 19, 4 (ed. Rossi-Taibbi, 124Ŕ125) = Maximus Confessor, Quaestiones ad Thalassium, 63, 68Ŕ

71; Hom. 19, 15Ŕ16 (ed. Rossi-Taibbi, 130) = Gregory of Nyssa, In Canticum canticorum (homiliae 15), GNO 6, 15, 

3 and De vita Moysis, 2, 247, 1Ŕ9. 
719

 Hom. 20, (ed. Rossi-Taibbi, 131Ŕ137); for literal appropriations the most significant passages and their 

corresponding sources are: Hom. 20, 2Ŕ3 (ed. Rossi-Taibbi, 131Ŕ132) = Pseudo-Aristotle, De mundo, 395A, 10Ŕ16; 

Hom. 20, 7 (ed. Rossi-Taibbi, 134) = Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, coll. 1193; Hom. 

20, 8 (ed. Rossi-Taibbi, 134) = Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, coll. 1193; Hom. 20, 9 

(ed. Rossi-Taibbi, 134) = Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, coll. 1200; Hom. 20, 10 (ed. 

Rossi-Taibbi, 134) = Basil of Caesarea, Asceticon magnum sive Quaestiones (regulae brevius tractatae), PG 31, 

coll. 1217 CŔD; Hom. 20, 11 (ed. Rossi-Taibbi, 134) = Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, 

coll. 1221; Hom. 20, 12 (ed. Rossi-Taibbi, 134) = Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, coll. 

1222; Hom. 20, 13 (ed. Rossi-Taibbi, 134) = Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, coll. 1222 

CŔD; Hom. 20, 14 (ed. Rossi-Taibbi, 134) = Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, coll. 1245. 
720

 Hom. 16, 4 (ed. Rossi-Taibbi, 134) = Gregory of Nyssa, De vita Moysis, 34, 6Ŕ9; Hom. 16, 10 (ed. Rossi-Taibbi, 

134) = Michael Psellos, Theologica, Opusculum 18, 65Ŕ72. 
721

 Hom. 23 (ed. Rossi-Taibbi, 148Ŕ155); for literal appropriations the most significant passages and their 

corresponding sources are: Hom. 23, 4 (ed. Rossi-Taibbi, 149) = Basil of Caesarea, Enarratio in prophetam Isaiam 

[Dub.], PG 30, 16, 310, coll. 657Ŕ660; Hom. 23, 5 (ed. Rossi-Taibbi, 149Ŕ150) = Basil of Caesarea, Enarratio in 

prophetam Isaiam [Dub.], PG 30, 5, 177, 1Ŕ10; Hom. 23, 6 (ed. Rossi-Taibbi, 150) = Basil of Caesarea, Enarratio 

in prophetam Isaiam [Dub.], 5, 140, 3Ŕ13 and Cyril of Alexandria, Commentarius in xii prophetas minores, 1, 702, 

6Ŕ12; Hom. 23, 17 (ed. Rossi-Taibbi, 154) = Gregory of Nyssa, In Ecclesiasten (homiliae 8), 5, 330Ŕ331; Hom. 23, 

19 (ed. Rossi-Taibbi, 155) = In inscriptiones Psalmorum, GNO 5, 85, 1Ŕ12; Hom. 23, 17 (ed. Rossi-Taibbi, 154) = 

John Stobaeus, Anthologium, 1, 40, 1. 241Ŕ246. 
722

 Hom. 27 (ed. Rossi-Taibbi, 174Ŕ182); for literal appropriations the most significant passages and their 

corresponding sources are: Hom. 27, 1 (ed. Rossi-Taibbi, 174) = Lucian, De domo, 1, 6Ŕ11; Hom. 27, 2 (ed. Rossi-
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Venerable Father Bartholomew,ŗ
723

 ŖFor the Commemoration of the Decollation of the 

Forerunnerŗ
724

 ŖAbout the Prodigal Son,ŗ
725

 ŖFor the: ŘWhen the Son of man shall come in his 

glory,řŗ
726

 ŖOn Healing the Paralytic in Capernaum.ŗ
727

 

This vast array of sources was indexed into theological themes to which we now turn, pin 

pointing the appropriations from Michael Psellosř orations, Aeneas of Gazařs Theophrastus, 

Makarios Magnesř Monogenes and from Gregory of Nyssař writings.  

 

1.1. Demons and Angels 

 

Michael Psellosř theological discourses, as we have seen, represent a major source for 

Philagathosř compositions. The homilist appropriated from Psellos a wide variety of topics that 

coincided with the theme of the sermons: from general descriptions of human nature, the nature 

of angels or the kinds of demons to the full embracing of Psellosř allegorical interpretations. 

                                                                                                                                                                                           
Taibbi, 174Ŕ175) = Lucian, De domo, 8, 1Ŕ5; De domo, 9, 4Ŕ14; Procopius, Descriptio horologii, op. VIII, 4, 13Ŕ

16; Hom. 27, 3 (ed. Rossi-Taibbi, 175) = Lucian, De domo, 3, 9Ŕ19; Hom. 27, 10Ŕ13 (ed. Rossi-Taibbi, 177Ŕ178) = 

Makarios, Monogenes, III 27 (ed. Goulet, 176, 10Ŕ35). 
723

 Hom. 34 (ed. Rossi-Taibbi, 232Ŕ238); for literal appropriations the most significant passages and their 

corresponding sources are: Hom. 34, 3 (Rossi-Taibbi, 233) = Makarios, Monogenes, II 32 (ed. Goulet, 64, 26); Hom. 

34, 4 (Rossi-Taibbi, 233Ŕ244) = Gregory of Nyssa, De mortuis non esse dolendum, GNO 9, 37, 1Ŕ6; Hom. 34, 4 

(Rossi-Taibbi, 234) = Gregory of Nyssa, De mortuis non esse dolendum, GNO 9, 37, 5Ŕ21; Hom. 34, 7 (Rossi-

Taibbi, 235) = Gregory of Nyssa, De mortuis non esse dolendum, GNO 9, 38, 13Ŕ22; Hom. 34, 8 (Rossi-Taibbi, 

235Ŕ236) = Gregory of Nyssa, De mortuis non esse dolendum, GNO 9, 38, 1Ŕ10; Aeneas of Gaza, Theophrastus, 6, 

7Ŕ12; Michael Psellos, Oratoria minora, Oration 4, 67Ŕ79. 
724

 Hom. 35, (ed. Rossi-Taibbi, 239Ŕ244); Hom. 35, 4 (ed. Rossi-Taibbi, 240) = Basil of Caesarea, In Gordium 

martyrem, PG 31, 497C and Gregory of Nyssa, In Basilium fratrem, 5; Hom. 35, 5 (ed. Rossi-Taibbi, 240Ŕ241) = 

Achilles Tatius, Leucippe et Clitophon, 5, 24, 3. 
725

 Hom. 38 (ed. Scorsus, Hom. 17, PG 132, 17, coll. 372Ŕ396); for literal appropriations the most significant 

passages and their corresponding sources are: Scorsus, Hom. 17, PG 132, coll. 373B = Gregory of Nyssa, Orationes 

viii de beatitudinibus, PG 44, coll. 1300C; Scorsus, Hom. 17, PG 132, 17, coll. 381BŔC = Maximus Confessor, 

Quaestiones ad Thalassium, 65, 215Ŕ220; Scorsus, Hom. 17, PG 132, 17, coll. 384B = Gregory of Nyssa, De vita 

Moysis, 2, 316, 5Ŕ9; Scorsus, Hom. 17, PG 132, 17, coll. 384C = Gregory of Nyssa, De vita Moysis, 2, 301, 1Ŕ5 and 

Gregory of Nyssa, De virginitate, 5, 5Ŕ15; Scorsus, Hom. 17, PG 132, 17, coll. 388A = Nilus of Ancyra, Epistulae, 

Book 3 epistle 137, 1Ŕ3; Scorsus, Hom. 17, PG 132, 17, coll. 388B = Gregory of Nyssa, De oratione dominica 

orationes v, 238, 25; Scorsus, Hom. 17, PG 132, 17, coll. 389AŔB = Gregory of Nyssa, De oratione dominica 

orationes v, 240, 2Ŕ10. 
726

 Hom. 39 (ed. Scorsus, Hom. 18, PG 132, coll. 396Ŕ412); for literal appropriations the most significant passages 

and their corresponding sources are: Scorsus, Hom. 18, PG 132, coll. 396C = Gregory of Nyssa, Orationes viii de 

beatitudinibus, PG 44, coll. 1264 C; Pseudo-Lucian, Amores, 4; Gregory of Nyssa, In sextum Psalmum, GNO 5, 

190, 35Ŕ39; Scorsus, Hom. 18, PG 132, coll. 400AŔB = Gregory of Nyssa, In Canticum canticorum (homiliae 15) 

GNO 6, 396, 9Ŕ397, 3; Scorsus, Hom. 18, PG 132, coll. 400C = Gregory of Nyssa, Orationes viii de beatitudinibus, 

PG 44, coll. 1261, lines 25Ŕ31; Scorsus, Hom. 18, PG 132, coll. 401B = Gregory of Nyssa, Orationes viii de 

beatitudinibus, PG 44, coll. 1292, 47Ŕ1293, 11; Scorsus, Hom. 18, PG 132, coll. 401D = Gregory of Nyssa, 

Orationes viii de beatitudinibus, PG 44, coll. 1252, 42Ŕ55; Scorsus, Hom. 18, PG 132, coll. 404B = Gregory of 

Nyssa, De vita Moysis, 2, 247. 
727

 Hom. 45 (ed. Scorsus, Hom. 21, PG 132, coll. 444Ŕ457); for literal appropriations the most significant passages 

and their corresponding sources are: Scorsus, Hom. 21, PG 132, coll. 444A = Synesius, Catastases, Oration 2, 5, 

27Ŕ31; Scorsus, Hom. 21, PG 132, coll. 444C = Gregory of Nazianzus, Adversus Eunomianos (orat. 27), 2, 15Ŕ20; 

Scorsus, Hom. 21, PG 132, coll. 449D = Aeneas of Gaza, Theophrastus, 20, 10Ŕ11; Scorsus, Hom. 21, PG 132, coll. 

452A = Aeneas of Gaza, Theophrastus, 26, 12Ŕ14 and 30, 9Ŕ31 (= Philagathos, Hom. 13, 4, ed. Rossi-Taibbi, 86); 

Scorsus, Hom. 21, PG 132, coll. 456C = Makarios, Monogenes, IV 18 (ed. Goulet, 298, 26Ŕ300, 8). 
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The homily ŖOn the Sending Forth of the Twelve Desciplesŗ is a case in point. The 

preacher searched for sources to explain Matthew 10:1
728

 and Michael Psellosř Opusculum 76, 

ŖOn the Evangelical Saying: ŘGod is Spirit, and those who worship Him must worship in spirit 

and truthřŗ was a convenient choice.
729

 For the text is a didactic and comprehensive exposition of 

what the scripture calls by the word Ŗspiritŗ (πκεῦια). Philagathos begins by expounding verse 

by verse the Gospel lection:
730

 

 

ŖAnd when He had called His twelve disciples to Him, He gave them power over 

unclean spirits, to cast them out, and to heal all kinds of sickness and all kinds of 

disease.ŗ [Mt. 10:1] For the Lord pressing on by this time to overthrow the long-

aged tyranny of the devil, as if showing forth the prelude of his abolition he gives 

the disciples the power to drive away the demons just just as some rascals worthy 

of stripes and to heal without toil the miseries occurred to men because of them. 

Since indeed the word Řspiritř is ambiguous Ŕ for the Lord is spirit, the souls of 

men are spirits, and the mind is borne by the soul and even this air which is 

moved is called spirit, and also the rebellious powers partake of this name Ŕthe 

Gospel disperses the ambiguity as it says in this way: ŖHe gave them power over 

unclean spirits;ŗ for only the spirits of wickedness preferred the impurity and 

effected this upon men. 

 

«Σῶ ηαζνῶ ἐηείκῳ πνμζηαθεζάιεκμξ ὁ Ἰδζμῦξ ημὺξ δχδεηα ιαεδηὰξ αημῦ, 

ἔδςηεκ αημξ ἐλμοζίακ πκεοιάηςκ ἀηαεάνηςκ, ὥζηε ἐηαάθθεζκ αηά, ηαὶ 

εεναπεφεζκ πζακ κυζμκ ηαὶ πζακ ιαθαηίακ». Ἢδδ ημῦ ςηνμξ ηαηαααθεκ 

ἐπεζβμιέκμο ηὴκ Ὠβφβζμκ
731

 ηονακκίδα ημῦ δαίιμκμξ, μἯμκεὶ πνμμίιζα ηξ αημῦ 

δεζηκὺξ ηαηαθφζεςξ, ἐλμοζίακ δίδςζζ ημξ ιαεδηαξ, ὡξ ιαζηζβίαξ ηζκάξ, 

ἀπεθαφκεζκ ημὺξ δαίιμκαξ ηαὶ εεναπεφεζκ ἀιμπεεὶ ηὰξ ἐλ αηκ βεκμιέκαξ ημξ 

ἀκενχπμζξ ηαηυηδηαξ. πεὶ δὲ ὁκψλπκφο ἐζηη ηνῦ πλεχκαηνο  θσλή (πλεῦκα 

γὰξ ὁ Θεὸο θαὶ πλεχκαηα αἱ ηλ ἀλζξψπσλ ςπραὶ θαὶ ὁ ηῇ ςπρῇ ἔπνρνο λνῦο, 

ηαὶ αηὸξ δὴ ὁ ηζκμφιεκμξ μὗημξ ἀὴξ πλεῦκα ιέγεηαη, αἵ ηε ἀπμζηαηζηαὶ 

δοκάιεζξ ηνῦ ὀλφκαηνο ηνχηνπ κεηείιερνλ), δηαζηέιινλ ηὴλ ὁκσλπκίαλ ηὸ 

Δαββέθζμκ μὕης θδζί· «Γέδςηεκ αημξ ἐλμοζίακ πκεοιάηςκ ἀηαεάνηςκ»· 

ιυκα βὰν ηξ πμκδνίαξ ηὰ πκεφιαηα ηὴκ ἀηαεανζίακ δεδέπαηαζ ηαὶ ημξ 

ἀκενχπμζξ ηαφηδξ πνυλεκα βίκεηαζ. 

 

Undoubtedly, for the elucidation of the word Řspiritř Philagathos turned to Michael 

Psellosř Opusculum 76.
732

 The imprint of Psellosř discourse is actually pervasive throughout the 

                                                           
728

 ŖJesus called his twelve disciples to him and gave them authority to drive out impure spirits and to heal every 

disease and sickness.ŗ 
729

 ŖGod is spirit, and his worshipers must worship in the Spirit and in truth.ŗ Cf. Michael Psellos, Theologica, 

Opusculum 76 (ed. Gautier, 302Ŕ7). 
730

 Hom. 15, 2 ( ed. Rossi-Taibbi, 98Ŕ99). 
731

 Rossi-Taibbi capitalized the word « Ὠβφβζμκ »; perhaps, the lower case should be preferred «ὠβφβζμκ»; 

considering the extent of Philagathosř usage of Heliodorusř Aethiopika it is likely that the novel inspired this 

Philagathean formulation; cf. Heliodorusř Aethiopika, 10, 25, 1: ὠβφβζμξ ἄκενςπμξ. 
732

 Michael Psellos, Theologica, Opusculum 76, 8Ŕ30 (ed. Gautier, 302Ŕ303): δζὰ ημῦημ ἐνεοκκ ἐπζπεζνιεκ ηί πμηε 

δεινῖ ηὸ ‗πλεῦκα ὁ ζεφο‘ […] ιζιήζαζεαζ δε ηαὶ ιξ ηὸκ δζδάζηαθμκ ηαὶ ἀπμνζαζ πνημκ ιὲκ πενὶ αηξ ηξ 

ημῦ πκεφιαημξ θφζεςξ, ιθθμκ δὲ δηαζηεῖιαη ηνῦ ὀλφκαηνο ηὰο ὁκσλπκίαο, ηαὶ δελαζ ηαηὰ πμμκ ηκ 
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sermon. Further, commenting on the power the unclean spirits, Philagathos explains their 

different kinds: 

 

[3.] For when they have obtained the dominion over their individual existence and 

have been made masters over the motion of their will they slipped off from being 

falling toward nothingness; and now, one is some ethereal demon, other earthly 

and another subterranean. Seeing that they were deprived of their dignity given to 

them from the beginning, they were raging against men as honored by the divine 

image and undertook a war against us, becoming the enemies and the avengers 

against our race. For this reason when he had come into the world in the flesh 

Ŗthat thou mightest put down the enemy and the avenger,ŗ as David sings [Ps. 

8:2], he first exhorts the disciples to drive away the demons, then to heal the 

illnesses, making manifest, as I believe, that the afflictions befallen upon men are 

in general the effect of demons. For this reason, he exhorts to drive out the demon 

first as the cause of sickness, then to bring the cure for the illness. That this was 

the result of a demonic attack, for testing or as a scourge inflicted, is easy to 

perceive. For the woman curved swirly to the earth, as the evangelist says, was 

hold fast by a spirit of infirmity; [cf. Lc. 13:11] and that babbling hardly-speaking 

and deaf man, who was unintelligibly voicing, had his perception striken awry by 

way of a demonic attack: ŖFor when the demon had gone out, it says, the mute 

spoke.ŗ [Lc. 11:14] 

 

As can be observed below, Philagathosř appropriation favours a limited restoration of 

Psellosř text defectively transmitted: 

 

Philagathos, Hom. 15, 3 (ed. Rossi-Taibbi, 

99): 

Ἀξρὴλ γὰξ εἰιερφηα ηῆο ἰδίαο πάξμεσο 

θαὶ ῥνπῇ δηνηθνχκελα πξναηξέζεσο, ηνῦ 

ὄληνο ἀπψιηζζνλ θιηζέληα πξὸο ηὸ κὴ ὄλ· 

θαὶ λῦλ ὁ κέλ ηηο αἰζέξηνο δαίκσλ ἐζηίλ, ὁ 

δὲ πεξίγεηνο θαὶ ἕηεξνο πνρζφληνο. Ἅηε 

μὖκ βοικςεέκηεξ ηῆο ἀξρῆζελ δνζείζεο 

ηηκῆο, θαηὰ ηλ ἀλζξψπσλ, ὡο εἰθφλη ζείᾳ 

ηεηηκεκέλσλ, ἐιχηηεζαλ θαὶ ηὸλ θαζ‘ κλ 

ἀλεδέμαλην πφιεκνλ, ἐπενμὶ ηαὶ ἐηδζηδηαὶ 

βεβμκυηεξ ημῦ βέκμοξ ικ· μἷξ ιὲκ βὰν ιξ 

Michael Psellos, Theologica, Opusculum 76, 

49Ŕ53 (ed. Gautier, 304): 

ηαὶ ὁ ιὲκ δαίιςκ, ὅζηηο πνη‘ ἂλ [ᾖ, θαιῆο 

κὲλ εἴι]ερε ηῆο ἰδίαο πάξμεσο, ιμκμεζδὴξ 

δὲ ιὴ ὢκ ηὴκ πνὸξ ηὰ ηαθὰ ηίκδζζκ, ἀιιὰ 

ῥνπῇ δηνηθνχκελνο [πνλεξᾷ] ἐθιίζε ηε πξὸο 

ηὸ κὴ ὂλ θαὶ ηνῦ ὄληνο ἀπψιηζζε· θαὶ λῦλ ὁ 

κέλ ηίο ἐζηηλ ἐλ αἰζέξη, ὁ δὲ ἐλ ἀέξη, [...12...] 

πνρζφληνο· πνὸξ βὰν ηὴκ ἀκαθμβίακ ημῦ 

πθδιιεθήιαημξ ηὸκ ηξ ἀπμπηχζεςξ 

ιειέηνδηαζ ὄθζζεμκ·
733

 

 

                                                                                                                                                                                           
ζδιαζκμιέκςκ πκεῦια πνμζεζνζεαζ δε ηὸκ εευκ, ηαὶ δζὰ ηί ὅθςξ πκεφιαηζ ζδιαίκεηαζ ηὸ ἀζχιαημκ. Τῶ γνῦλ 

ὀλφκαηη ηνῦ πλεχκαηνο ζεκαίλεηαη θαὶ ὁ ἄλεκνο θαὶ ὁ ἀὴξ θαὶ  ςπρὴ θαὶ ὁ ἄγγεινο θαὶ ὁ δαίκσλ θαὶ ὁ 

πξεζβχηεξνο ηῆο ςπρῆο λνῦο. […] ἀθθὰ ροπὴ ιὲκ πκεῦια θέβεηαζ δζὰ ηὸ πακηαπμῦ ημξ ημῦ ζχιαημξ 

δζαζπείνεζεαζ ιένεζζκ, ὁ δὲ λνῦο δηὰ ηὸ ηῇ ςπρῇ ἐπνρεῖζζαη, ὁ δὲ δαίιςκ δζὰ ηὴκ εἮδςθζηὴκ θακηαζίακ, ἐπεὶ ηαὶ 

ηὸ πκεῦια ηνυπμκ ηζκὰ ὁναηυκ ἐζηζκ, εἮδςθζηξ ικ θακηαγυιεκμκ, ημοηέζηζκ ἀιοδνξ ηαὶ θεπηξ, ὁ δὲ ἄββεθμξ 

δζὰ ηὸ ρδθὸκ ηξ θφζεςξ ηαὶ ιεηέςνμκ. 
733

 ŖAnd the devil, whoever he may be, had obtained a beautiful self existence, of a simple nature, but not being in 

motion towards the good, as he was governed by a wicked motion he turned towards nothingness and wasted his 

own existence; and now, one is in the ether, one in the air, one subterranean. For in relation to their offence, their 

falling away is measured.ŗ 
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πνὸξ ηὰ θαῦθα ζοκςεμῦζζ ηκ πνάλεςκ, δζř 

αηκ ιξ ἀθζζηκηεξ ἐη ημῦ Θεμῦ, ἐπενμί 

εἮζζκ· μἷξ δὲ ὡξ ιάζηζλζκ αημξ πνηαζ Θεὸξ 

πνὸξ ιεηένακ ηζιςνίακ ἠ δμηζιὴκ ἠ 

ἐπακυνεςζζκ, θέβμζκηř ἂκ εἮηυηςξ ἐηδζηδηαί. 

Γζὰ ημῦημ ὁ δζὰ ζανηὸξ ἐθδθοεὼξ εἮξ ηὸκ 

ηυζιμκ «ημῦ ηαηαθῦζαζ ἐπενὸκ ηαὶ 

ἐηδζηδηήκ», ὡξ ράθθεζ Γααίδ, πνυηενμκ 

ηεθεφεζ ημὺξ ιαεδηὰξ ἀπεθαφκεζκ ημὺξ 

δαίιμκαξ, εἶηα πανέπεζκ ηκ κμζδιάηςκ ηὴκ 

ἴαζζκ, ἐιθαίκςκ, ὡξ ἐβᾦιαζ, ὅηζ ηὰ ημξ 

ἀκενχπμζξ ἐπζζοιααίκμκηα πάεδ ὡξ ἐπίπακ 

ἐη δαζιυκςκ εἮζί.  

George the Monk, Chronicon (lib. 1-4), 78 

(ed. C de Boor, Leipzig 1904, repr. Stuttgart 

1978): 

ἀθθὰ ιεζγυκςξ ὀνεπεέκηαξ, εἮζδέλαζεαζ ιὲκ 

ημῦ ηφθμο ηὸ πάεμξ, ἐηπεζεκ δὲ ηαὶ ηῆο 

ἀξρῆζελ δνζείζεο ηηκῆο, εἶηα θαηὰ ηλ 

ἀλζξψπσλ ὡο εἰθφλη ζείᾳ ηεηηκεκέλσλ 

ιπηηῆζαη θαὶ ηὸλ θαη‘ αηλ ἀλαδέμαζζαη 

πφιεκνλ, ηὸκ δὲ πμζδηὴκ ηῆ ιὲκ ηκ ἁβίςκ 

ἀββέθςκ ἐπζζηαζίᾳ θνμονζαζ ηκ ἀκενχπςκ 

ηὸ βέκμξ, ὅπςξ ιὴ αίᾳ ηαὶ ηονακκίδζ πνχιεκμξ 

ὁ ἀμνάηςξ ἐπζὼκ μὓξ δζὰ θευκμκ ἐιίζδζεκ 

ἀδεξ δζαθεείνῃ.
734

  

 

The passage is illuminative for Philagathosř florilegic habit, which besides Psellosřtext 

appended a passage from George the Monkřs Chronicon, which is itself an excerpt from 

Theodoret of Cyrusř A Cure of Greek Maladies.
735

 Thus, Philagathos identifies in the sources 

definitions and elucidations of scriptural related themes, which he aggregates thereafter in the 

sermons. For, the context in George the Monkřs Chronicon is about Ŗwhat the divine Scriptures 

call by the name Satanŗ and the nature of devils. 

Throughout the Homilies, the preacher gives different interpretations about the activity of 

demons and the nature of illnesses. We have noted above that Philagathosř Homilies were taken 

as an example for illustrating a more rationalist tendency in Byzantine culture, which 

deemphasized supernatural explanations.
736

 However, from a source analysis of Philagathosř 

Homilies we may merely conlude that the elucidations given are in each instance contextual as 

they are based on different theological sources. In the homily ŖAbout the Prodigal Son,ŗ 

Philagathos further specifies the nature of demons. The preacher considers them to be arrayed 

according to vices: 

 

ŖThen he went and joined himself to a citizen of that country.ŗ [Lc. 15:15] In this 

place it seems that the Lord unveils something hidden, which according to my 

reasoning is this: the Devil, the ruler of the world, having vaunted himself and 

instantly being hurled down together with the rebellious powers aroused by him to 

revolt assigned by lot to each demon the forms of the multifarious sin, and just as 

among the gifts of the Holy Ghost one could find many kinds, as for instance the 

spirit of wisdom, the spirit of valor, of adoption [cf. adRom. 8:15], of sanctity, of 

understanding, and as many as Isaiah counted [cf. Is. 11:2; 19:14; 19:18; 26:18], 

                                                           
734

 Ŗ[…] but they (i.e. the demons) were stretched out for a greater place, as the passion of vanity had seized them 

and they fell and were stripped naked of the dignity given to them from the beginning, then they raged against men 

as honored by the divine image and undertook a war against us, but the maker guarded the race of men by the 

angelsř watchfulness, in order that the one who is invisibly present would not fearlessly destroy those whom he 

hated out of envy by using violence or tyranny.ŗ 
735

 Theodoret of Cyrus, Graecarum affectionum curatio, 3, 101, 7Ŕ11: ἀθθř ὀνεπεέκηαξ ιεζγυκςκ εἮζδέλαζεαζ ιὲκ 

ημῦ ηφθμο ηὸ πάεμξ, ἐηπεζεκ δὲ ηαὶ ηξ ἀνπεεκ δμεείζδξ βοικςεκαζ ηζιξ, εἶηα ηαηὰ ηκ ἀκενχπςκ, ὡξ εἮηυκζ 

εείᾳ ηεηζιδιέκςκ, θοηηζαζ ηαὶ ηὸκ ηαηř αηκ ἀκαδέλαζεαζ πυθειμκ· 
736

 Cf. Gilbert Dagron, ŖLřombre dřun doute: Lřhagiographe en question, VIe Ŕ XIe siècle,ŗ DOP 46 (1992): 67Ŕ68. 
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in the same manner the opponents of God are arrayed into opposite vices, so that 

one is the demon of rage, other of vainglory, another of avarice and other of envy 

and in this way one demon [is master] of some vice, of hate, of licentiousness, of 

insolence, of boredom (ἀηδδίαξ); and every sinful passion gets its own inventor, 

and brings to men the evil counsel so that the makers of these evils may be called 

citizens of passions.
737

 

 

This doctrine which ascribe to each demon a vice was notorious among monastic 

audiences, ever after Evagrius of Pontus. Moreover, it was believed that behind each vile thought 

operated a demon, and Evagrius, for instance, employed the terms Řthoughtř, Řdemonř, or Řevil 

spiritř reciprocally.
738

 This understanding stands behind Philagathosř interpretation of Luke 8:2 

from the homily ŖFor the Third Resurrection Gospel.ŗ Philagathos advised not to consider Mary 

Magdalene of having seven demons expelled from her [cf. Lc. 8:2], but seven vices or demonic 

energies (αἯ ηκ δαζιόκςκ ἐκένβεζαζ).
739

 But Philagathosř exposition, seems also to counter the 

opinion which did not distinguish the demons according to their operations as advocated by 

Nilus of Ancyra in his letters.
740

 For the homilist was surely acquainted with this corpus of letters 

                                                           
737

 Hom. 38 (ed. Scorsus, Hom. 17, PG 132, coll. 381DŔ384A): «Πμνεοεεὶξ βὰν ἐημθθήεδ ἑκὶ ηκ πμθζηκ ηξ 

πώναξ ἐηείκδξ.» κηαῦεα ἔμζηέ ηζ ηκ ηεηνοιιέκςκ ἀπμηαθύπηεζκ ὁ Κύνζμξ, ὅπεν ηαηά βε ηὸκ ἐιὸκ θόβμκ ημζμῦηόκ 

ἐζηζκ·  ημῦ ηόζιμο ἄνπςκ Γζάαμθμξ πενδθακεοζάιεκμξ ηαὶ ηαηααθδεεὶξ ἅια ηαξ πř αηκ ἀπμζηαηζηαξ 

δοκάιεζζκ, ηξ πμθοζπεδμῦξ ἁιανηίαξ ηὰ εἴδδ ἑηάζηῳ δαίιμκζ ἀπεηθήνςζε ηαί, ὥζπεν ἐπὶ ηκ ημῦ Ἁβίμο 

Πκεύιαημξ πανζζιάηςκ ηζξ εὕνμζ δζαθμνάξ· πκεῦια βὰν ζμθίαξ, πκεῦια δοκάιεςξ, οἯμεεζίαξ ηε ηαὶ ἁβζαζιμῦ, ηαὶ 

ζοκέζεςξ, ηαὶ ὅζα ὁ ιέβαξ ἦζαΐαξ νίειδζεκ, μὕηςξ μἯ ημῦ Θεμῦ ἀκηίπαθμζ ημξ ἐκακηίμζξ ηεηάπαηαζ, ὡξ ἄθθμκ ιὲκ 

εἶκαζ ηὸκ δαίιμκα ημῦ ζπκνῦ, ἄθθμκ δὲ ηξ θηινδνμίαο, ἕηενμκ ηξ θηιαξγπξίαο, ηαὶ ἄθθμκ ημῦ θζόλνπ, ηαὶ ἄθθμκ 

ἄθθμο, ημῦ κίζνπο, ηξ ἀημθαζίαξ, ηξ ὕανεςξ, ηξ ἀηδδίαξ, ηαὶ ηκ παεκ ἕηαζημκ ἐθεονεηὴκ ἴδζμκ ηέηηδηαζ, ηαὶ 

ημξ ἀκενώπμζξ ζύιαμοθμκ πμκδνὸκ, ὡξ πμθίηαξ θέβεζεαζ ηκ παεκ ημὺξ ημύηςκ δδιζμονβμύξ. 
738

 See for this Evagrius of Pontus: The Greek Ascetic Corpus (trans. Robert Sinkewicz, Oxford: Oxford University 

Press, 2003). 
739

 Hom. 73 (ed. Scorsus, Hom. 30, PG 132, coll. 629CŔ632Α): Ἀιιὰ κή ηηο νἰήζεηαη δαίιμκαξ ἔπεζκ ηὴκ Μανίακ 

ἑπηὰ, ἀθθř ὥζπεν ηὰ ημῦ ἁβίμο Πκεύιαημξ πανίζιαηα ζοκςκύιςξ ἑπηὰ πκεύιαηα θέβεηαζ, ηαεὼξ ὁ ιέβαξ ἦζαΐαξ 

νίειδζε· «πκεῦια ζμθίαξ ηαὶ ζοκέζεςξ, πκεῦια αμοθξ ηαὶ Ἦζπύμξ, πκεῦια βκώζεςξ, ηαὶ εζεαείαξ ηαὶ θόαμο 

εεμῦ» [Is. 11:2Ŕ3]· μὕηςξ ἀκηζεέηςξ αἯ ηκ δαζιόκςκ ἐκένβεζαζ δαίιμκεξ θέβμκηαζ·  ἀηδδία,  θεζδςθία,  

ἀπείεεζα, ὁ θεόκμξ, ηὸ ρεῦδμξ,  ἀπθδζηία, ηαὶ ηκ παεκ ἕηαζημκ ημῦ βεβεκδηόημξ ἐζηὶ ζοκώκοιμκ.  βμῦκ 

ηεηναηδιέκμξ ἐκ ημύημζξ ημξ πάεεζζκ πὸ δαζιόκςκ ἐκίζπεηαζ. Οοδὲκ μὖκ ἀπεζηὸξ ηαὶ ηὴκ Μανίακ ηαύηδκ 

Μαβδαθδκὴκ ἑπηά ηζζζκ δεδμοθζεαζ πάεεζζκ, ὧκ θεθύηνςημ ὕζηενμκ βεβμκοα ημῦ ςηνμξ ιαεήηνζα. 
740

 Nilus of Ancyra, PG 79, Epistulae, 1, Ep. 294: ΗΩΑΝΝῌ ΜΟΝΑΥῼ. Ἔζηζ ιὲκ ὅηε ηαὶ ἄθθμζ ἄθθαξ δζαθυνμοξ 

αηακζηὰξ δζαημκίαξ ἐηηεθμῦζζκ μἯ δαίιμκεξ πνὸξ πεζναζιὸκ, ηαὶ αθάαδκ ηκ ἀκενχπςκ. Ἔζηζ δὲ ὅηε ηαὶ εἷξ 

δαίιςκ πμθθὰξ ηεηηαίκεζ θαοθυηδηαξ. Ὥζπεν βὰν ἐβπςνε ηὸκ ἕκα ἄκενςπμκ βεςνβὸκ εἶκαζ, ηαὶ ηέηημκα, ηαὶ 

παθηέα, ηαὶ ζηοημηυιμκ, ηαὶ ηεναιέα, ηαὶ γςβνάθμκ, ηαὶ ηὰ ἑλξ, μὕηςξ ἐβπςνε ἕκα δαίιμκα ηαὶ ζπκὸλ, ηαὶ 

πνξλείαλ, ηαὶ θηινδνμίαλ, ηαὶ θζφλνλ, ηαὶ ηὰ ἑλξ ἐκενβεκ. Καὶ πνυζεπε, πξ ὁ αηὸξ ἀθζηήνζμξ, ηαὶ ιζζάκενςπμξ 

ἐπενὸξ, ηαὶ βαζηνζιανβίακ, ηαὶ θελνδνμίαλ, ηαὶ θηιαξγπξίαλ ηῶ Υνζζηῶ πεζναγμιέκῳ ηαηὰ ηὸ ἀκενχπζκμκ 

πνμέηεζκεκ. ŖTo John the Monk. Sometimes the demons one after another accomplish different labours for harming 

and driving men into temptation. Sometimes just one demon contrives numerous foul deeds. For just as it is possible 

for one man to be husbandman, carpenter, blacksmith, cobbler, potter, painter, and so on, in the same manner it is 

possible for just one demon to cause rage, debauchery, vainglory, envy and so on. And consider, how this criminal 

and hating enemy held out against mankind by having tempted Christ with gluttony, vainglory and avarice [cf. Mt. 

4: 1Ŕ11].ŗ 
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as his sermons testify.
741

 Philagathosř interpretation is consonant with Maximus Confessorřs 

exegesis of Isaiah 11:1Ŕ3 from Quaestiones ad Thalassium.
742

 

In the same homily Philagathos speaks of the doctrine of the guardian angel given to 

every nation and every soul. Philagathosř florilegic habit comes to the fore. He explains:
743

 

 

Well, since the angels, as the Apostle says, Ŗare ministering spirits sent forth to 

ministerŗ [adHebr. 1:14] and some of them are appointed leaders of nations, while 

others are accompanying every man. Therefore in this way it should be 

understood Řthe elder brother came from the fieldř [cf. Lc. 15:15], as [an angel] 

who arrived from the nations over whom he provided for, from individual 

persons, from the duties and the farming of the field, that is of this life. 

 

πεὶ βμῦκ μἯ ἄββεθμζ «ιεηηνπξγηθὰ εἰζη πλεύκαηα», ὥο θεζηλ ὁ Ἀπόζηνινο, 

«εἰο δηαθνλίαλ ἀπνζηειιόκελα» ηαὶ μἯ ιὲκ αηκ ἐεκκ πνμεζηήηαζζκ, νἱ δὲ ἑλὶ 

ἑθάζηῳ ηλ ἀλζξώπσλ εἰζὶ παξεπόκελνη, ἀηόθμοεμκ ἄνα μὕης κμεζεαζ, ὡξ 

ἥηεκ ἐλ ἀβνμῦ ὁ πνεζαύηενμξ ἀδεθθόξ ὃξ ἤθεεκ ἀπὸ ηλ πξνλννπκέλσλ ἐζλλ, 

ἀπὸ ηλ θαηὰ κέξνο ἀλζξώπσλ, ἀπὸ ηλ ημῦ ἀβνμῦ, ἢβμοκ ηνῦ ηῇδε βίνπ, 

πξνλνηλ ηε θαὶ δηνηθήζεσλ. 

 

The exposition is based on Psellosř discussion on the nature of angels from his 

commentary on Job 1:6: ŖOne day the angels
 
came to present themselves before the Lord, and 

Satan
 
also came with them.ŗ

744
 It emerges, once more, that for almost every common doctrinal 

issue Philagathos availed himself of some authority. 

 

1.2. Embodiment and Human Nature 

 

The homilist exercised with great skill the exegetic practice of excerpting passages and 

snippets for addressing various aspects related to the doctrine of human embodiment. Favourite 

sources for this overarching theme were the writings of Gregory of Nyssa, Gregory of 

Nazianzusř orations, the theological commentaries of Michael Psellos, Aeneas of Gazařs 

Theophrastus, the Monogenes of Makarios Magnes. 

The homily ŖFor the fifth Sunday of Lentŗ (Mc. 10:32Ŕ45) is a fine illustration of 

Philagathosř florilegic habit. It encloses citations from Gregory of Nyssařs Encomium in sanctum 

                                                           
741

 The last part of Philagathosř homily ŖOn the Widowřs Sonŗ (Hom. 6, 17, ed. Rossi-Taibbi, 43Ŕ44) incorporates 

almost entirely Nilusř Epistle 6 (To Panolbios); see for this Appendix 2, 451, nº 1581. 
742

 Maximus, Quaestiones ad Thalassium, 29 (CCSG 7, 211, 9Ŕ12); Maximus interprets Isaiah 11:1Ŕ3 where the 

prophet lists seven Řspiritsř assignifying the Řenergies of one and the same Holy Spiritř, for Isaiah could not infer 

that there are seven spirits of God. 
743

 Hom. 38 (ed. Scorsus, Hom. 17, PG 132, coll. 392B). 
744

 Michael Psellos, Theologica, Opusculum 32, 87Ŕ96 (ed. Gautier, 134): ἀθθř αἯ ιὲκ ἄθθαζ πενὶ εεὸκ ἑζηζζκ ἀεί,  

δὲ ηκ ἀββέθςκ ιυκδ ημζιμπμιπὸξ μἷμκ ηαὶ ημζιαβὸξ πέθοηε, ηαὶ ŘεἮζὶκř μὗημζ Řιεηηνπξγηθὰ πλεχκαηα εἰο 

δηαθνλίαλ ἀπνζηειιφκελαř ηαηὰ ηὸκ ἀπυζημθμκ Řδζὰ ημὺξ ιέθθμκηαξ ηθδνμκμιεκř ααζζθείαξ. ἄνπμοζζ δὲ νἱ κὲλ 

ὁινθιήξσλ ἐζλλ, νἱ δὲ θαὶ ηλ θαηὰ κέξνο ἀλζξψπσλ· ἐπηζηαηεῖ δὲ νρ εἷο ἑλί, ἀιι‘ ἕθαζηνο πνιινῖο. ἐπεὶ 

μὖκ ημῦημ ἐβκχηεζηε, αηὸ δὴ ηὸ ῥδηὸκ ἀκαπηφλςιεκ· Řἤθεμκř θδζίκ ŘμἯ ἄββεθμζ ημῦ εεμῦ παναζηκαζ ἐκχπζμκ ημῦ 

ηονίμοř. ἤθεμκ πυεεκ; ἀπὸ ηλ πξνλννπκέλσλ ἐζλλ, ἀπὸ ηλ θαηὰ κέξνο ἀλζξψπσλ, ἀπὸ ηλ ηνῦ ηῇδε βίνπ 

πξνλνηλ ηε θαὶ δηνηθήζεσλ. 
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Stephanum protomartyrem
745

 De tridui spatio,
746

 Dialogus de anima et Resurrection,
747

 De vita 

Moysis,
748

 Oratio catechetica, from Gregory of Nazianzusřs In sanctum pascha (orat. 45) and In 

theophania (orat. 38)
749

 and extensively from Michael Psellosř Oration 4 as well as allusions to 

Aeneas of Gazařs Theophrastus.  

Philagathosř florilegic excursus is prompted by the exegesis of Mark 10:45.
750

 The 

homilist acknowledges a generic debt to the doctrines of the Fathers: ŖBut how and to Whom and 

for what reason and for whom was the Only Begotten offered, we shall briefly say whilst abiding 

by the fathersř teachings.ŗ
751

 First, Philagathos recalls Gregory of Nyssař understanding of 

Christřs economy from De tridui spatio (ŖOn the ThreeŔday Period of the Resurrection of our 

Lord Jesus Christŗ) as the vanquishment of the Devil by Christřs offering his own flesh as a bait 

to the Devilřs gluttony (ηῆ θζπκείᾳ ημῦ δαίιμκμξ).
752

 Notably, Philagathosř formulation bears the 

imprint of the other two works of Gregory of Nyssa (i.e. Oratio catechetica, De oratione 

Dominica) which spoke of Christ ‼esh as baneful bait intended to deceive Satan or Death.
753

 

This account, which dramatize Christřs mission to vanquish Satan and Death, is common to 

many theologians.
754

 Maximus Confessor similarly spoke of Christřs body as a snare to trick 

Satan and Death,
755

 and Romanos the Melodist put forward a dialogue between the Devil and 

                                                           
745

 Hom. 48 (ed. Scorsus, Hom. 24, PG 132, coll. 489A) = Gregory of Nyssa, Encomium in sanctum Stephanum 

protomartyrem , 40, 14Ŕ17. 
746

 Hom. 48 (ed. Scorsus, Hom. 24, PG 132, coll. 493A) = Gregory of Nyssa, De tridui inter mortem et 

resurrectionem domini nostri Jesu Christi spatio, GNO 9, 281, 6Ŕ16. 
747

 Hom. 48 (ed. Scorsus, Hom. 24, PG 132, coll. 501A) = Gregory of Nyssa, Dialogus de anima et resurrectione, 

PG 46, coll. 28. 
748

 Hom. 48 (ed. Scorsus, Hom. 24, PG 132, coll. 508CŔ509A) = Gregory of Nyssa, De vita Moysis, 2, 199. 
749

 Hom. 48 (ed. Scorsus, Hom. 24, PG 132, coll. 501A) = Gregory of Nazianzus, In theophania (orat. 38), PG 36, 

coll. 324. 
750

 ŖFor even the Son of Man did not come to be served, but to serve, and to give his life as a ransom for many.ŗ 
751

 Hom. 48 (ed. Scorsus, Hom. 24, PG 132, coll. 492A): Πξ δὲ, ηαὶ ηίκζ, ηαὶ πανά ηίκμξ, ηαὶ πὲν [Scorsus ὁπὲν] 

ηίκςκ δίδμηαζ ὁ Μμκμβεκὴξ, παηνζημξ ἑπόιεκμζ δζδάβιαζζ, αναποθμβμῦκηεξ ἐνμῦιεκ. Philagathosř interogation is 

an adaptation from Gregory of Nazianzusřs In sanctum pascha (orat. 45), PG 36,coll. 653: Τίλη γὰξ ηὸ πὲν ικ 

αἷια, θαὶ πεξὶ ηίλνο ἐπέεδ, ηὸ ιέβα ηαὶ πενζαυδημκ ημῦ Θεμῦ, ηαὶ ἀνπζενέςξ, ηαὶ εφιαημξ; this is proved by the fact 

that Philagathos used this section of Gregoryřs oration later in the sermon; see below nº 752. 
752

 Hom. 48 (ed. Scorsus, Hom. 24, PG 132, coll. 493AŔ496A: ηαὶ ἐπεζδὴ ἀδύλαηνλ ἤλ γπκλῇ ηῇ ζεόηεηη 

πνμζααθεκ ηῶ ἐπενῶ, πεξηθαιύπηεηαη ηῇ ζαξθὶ, μἷμκ ηη δέιεαξ βεκόιεκμξ ηῇ ιηρλείᾳ ημῦ δαίιμκμξ, ὡξ ἂκ ὁ ηὸκ 

ἄκενςπμκ ἀπαηήζαξ ἐθπίδζ εεώζεςξ, ἀκηαπαηδεῆ ηῆ ἐθπίδζ ηξ ἀκενςπόηδημξ. Ἰδὼκ βὰν ηὸκ ςηνα ηὸκ πὲν 

θύζζκ ἐλεξγνῦληα ηεξάζηηα, ἐπεζδὴ πνμζααθὼκ μη ἴζποζεκ αηὸκ δζř ἁιανηίαξ πεζνώζαζεαζ, ημῦημκ ἐπεεύιδζε 

θύηνμκ ἀκηὶ ημο ηαηεπμιέκμο θααεκ. The ideas expressed are manifestly those of Gregory of Nyssa, De tridui inter 

mortem et resurrectionem domini nostri Jesu Christi spatio GNO 9, 281: ἐπεηδὴ γὰξ ἀκήραλνλ ἤλ ηὸκ ἄνπμκηα ημῦ 

ζηυημοξ ἀηνάηῳ πνμζιλαζ ηῆ ημῦ θςηὸξ πανμοζίᾳ ιὴ ζανηυξ ηζκα ιμνακ ἐκ αηῶ εεςνήζακηα, δζὰ ημῦημ, ὡξ εἶδε 

ηὴκ εευθμνμκ ζάνηα εἶδε δὲ ηαὶ ηὰ δζř αηξ ἐλεξγνχκελα πανὰ ηξ εευηδημξ ζαχκαηα, ἢθπζζεκ, εἮ ηξ ζανηὸξ δζὰ 

ημῦ εακάημο ηναηήζεζε, ηαὶ πάζδξ ηξ ἐκ αηῆ ηαηαηναηήζεζκ δοκάιεςξ. ηαὶ ημφημο πάνζκ ηὸ ηξ ζανηὸξ δέιεαξ 

πενζπακὼκ ηῶ ηξ εευηδημξ ἀβηίζηνῳ πενζεπάνδ ηαὶ μὕηςξ ἢπεδ ὁ δνάηςκ δζὰ ημῦ ἀβηίζηνμο, ηαεχξ θδζζκ ηῶ Ἰὼα 

ὁ πνμακαθςκήζαξ δζř ἑαοημῦ ηὸ ἐζυιεκμκ θέβςκ ὅηζ Ἄλεζξ ηὸκ δνάημκηα ἐκ ἀβηίζηνῳ. 
753

 Gregory of Nyssa, Oratio catechetica, 23, 42Ŕ45: Ἀθθὰ ιὴκ ἀκήραλνλ ἤλ αηὸλ γπκλῇ πνμζαθέραζ ηῆ ημῦ 

Θεμῦ θακηαζίᾳ, ιὴ ζανηυξ ηζκα ιμνακ ἐκ αηῶ εεςνήζακηα, ἡκ ἢδδ δζὰ ηξ ἁιανηίαξ ηεπείνςημ. Γηὰ ηνῦην 

πεξηθαιχπηεηαη ηῇ ζαξθὶ  ζεφηεο […].Gregory of Nyssa, De oratione dominica orationes v, 314, 9Ŕ10: Ο βὰν 

ἄκ ηζξ ηαηαπίῃ ηὸ ἄβηζζηνμκ, ιὴ ηαηαζπάζαξ ἐλ ιηρλείᾳ ηὸ δέιεαξ.  
754

 Cf. Paul Blowers, Drama of the Divine Economy: Creator and Creation in Early Christian Theology and Piety 

(Oxford: Oxford University Press, 2012), 268Ŕ273. 
755

 Maximus Confessor, Questiones ad Thalassium, 64, 217Ŕ19 (CCSG 22, ed. C. Laga and C. Steel, Brepols, 1990). 
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Death in which Death chastise the Devil for having fruitlessly attached to her in deceitful designs 

to hold Christřs body into death.
756

 

After the appropriation of Nyssenřs doctrine, Philagathos turns to Gregory of Nazianzusř 

elucidation of the problem: ŖTo Whom was that Blood offered that was shed for us, and why was 

It shed?ŗ Unlike the other sources used in the sermon, Philagathos indicates the origin of his 

thought as he desires to avail himself of the supreme theological authority embodied by Gregory 

of Nazianzus (εεμθμβζηὴ βθζζα).
757

 Here, we note the exegetic consistence in Philagathosř 

incorporation of passages from different authors. For the text from Gregory of Nazianzus about 

Christ offering up to the Father which Ŗneither asked for Him, nor demanded Him, but on 

account of the Incarnation, and because Humanity must be sanctified by the Humanity of Godŗ 

comes to clarify the meaning of Nyssenřs depiction of Christ as noxious bait for Satan.
758

 

Then, next to the citation from Gregory of Nazianzus, Philagathos moves to Psellosř 

oration on fasting. A thematical link enables Philagathos to pass from source to source. The 

notion of Devilřs gluttony which the homilist first retrieved from Nyssenř text hooks further 

Philagathosř exegesis. He writes:
759

 

 

And just as that one [i.e. the Devil] enslaved us through gluttony, making [us] his 

worshippers, just so let us put him to flight by contrary ways. Behold this body 

made of clay, the very thing which is enclosing the soul like a mist that received 

this heavy thickness from the forbidden food. Before the disobedience, it was 

light, pure, and aerial; and ought to be interwoven with the image of God as 

naturally belonging and corresponding to it. Therefore, that which gluttony made 

thick, let us make thin through fasting. For now, our soul is confined in the body 

just as in a prison, as some from the outside have investigated philosophically as 

well calling the body cave and cavern and grave. Accordingly, as much as you 

make the body thick by the quantity of food, you build a stronger prison, and thus 

you had fastened much more the shackles and humbled the captive soul. But if you 

make the body thin by fasting you set free the wings of the soul and lightened it 

raises up to God. 

 

                                                           
756

 Romanos the Melodist, Kontakion 21 (de crucifixione), ed. Paul Maas and C.R. Trypanis (Oxford: Oxford 

University Press, 1963), 161Ŕ162; trans. M. Carpenter, Kontakia of Romanos, Byzantine Melodist I-II, Columbia, 

University of Missouri Press 1970Ŕ1973, 222Ŕ223. 
757

 Hom. 48 (ed. Scorsus, Hom. 24, PG 132, coll. 496A): ηαὶ ημῦημ ζαθξ εεμθμβζηὴ βθζζα δζαηνακμ, Λαιαάκεζ, 

θέβμοζα, ηὸ κέγα θαὶ πεξηβφεηνλ αἷκα ὁ Παηὴξ, νθ αἰηήζαο, νδὲ δεεζεὶο, ἀιιὰ δηὰ ηὴλ νἰθνλνκίαλ, θαὶ ηὸ 

ρξῆλαη ἁγηαζζῆλαη ηῶ ἀλζξσπίλῳ ηνῦ Θενῦ ηὸλ ἄλζξσπνλ· ἵλ‘ αηὸο κᾶο ἐμέιεηαη, ηνῦ ηπξάλλνπ βίᾳ 

θξαηήζαληνο = Gregory of Nazianzus, In sanctum pascha (orat. 45), PG 36, coll. 653: Σίκζ βὰν ηὸ πὲν ικ αἷκα, 

ηαὶπενὶ ηίκμξ ἐπέεδ, ηὸ κέγα θαὶ πεξηβφεηνλ ημῦ Θεμῦ, ηαὶ ἀνπζενέςξ, ηαὶ εφιαημξ; […] Ἠ δθμκ, ὅηζ ιακβάλεη 

ιὲκ ὁ Παηὴξ, νθ αἰηήζαο, νδὲ δεεζεὶο, ἀιιὰ δηὰ ηὴλ νἰθνλνκίαλ, θαὶ ηὸ ρξῆλαη ἁγηαζζῆλαη ηῶ ἀλζξσπίλῳ 

ηνῦ Θενῦ ηὸλ ἄλζξσπνλ· ἵλ‘ αηὸο κᾶο ἐμέιεηαη, ηνῦ ηπξάλλνπ βίᾳ θξαηήζαο, ηαὶ πνὸξ ἑαοηὸκ ἐπακαβάβῃ δζὰ 

ημῦ ΤἯμῦ ιεζζηεφζακημξ, ηαὶ εἮξ ηζιὴκ ημῦ Παηνὸξ ημῦημ μἮημκμιήζακημξ, ᾧ ηὰ πάκηα παναπςνκ θαίκεηαζ. 

Philagathos employs again this text from Gregory in Hom. 46 (ed. Scorsus, Hom. 22, PG 132, coll. 496A). 
758

 Paul Blowers, Drama of the Divine Economy: Creator and Creation in Early Christian Theology and Piety, 271 

considers these ideas opposed to each other; Blowers precisely refers to Nyssenřs doctrine of conceiving Christ as 

bait for Satan and Gregory of Nazianzusř position from Oration 45, 22; however, Philagathos does not consider 

these texts inconsonant as he cites them side by side. 
759

 Hom. 48 (ed. Scorsus, Hom. 24, PG 132, coll. 496BŔ500Α). 
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Here as in the homily ŖFor the Resurrection of Lazarus,ŗ Philagathosř commentary 

closely follows Psellosř exegesis: 

 

Hom. 48 (ed. Scorsus, Hom. 24, PG 132, coll. 

496 BŔ500Α). 

Καὶ ὥζπεν ἐηεκμξ δζὰ θζπκείαξ ιξ 

ἐδμύθςζεκ, θάηναξ ἑαοημῦ πμζδζάιεκμξ, 

μὕηςξ ιεξ δζὰ ηκ ἐκακηίςκ αηὸκ 

ηαηαηνμπμζώιεεα. ξᾶηε ηὸ ζκα ηνῦην 

ηὸ πήιηλνλ, ὅπεν πενίηεζηαζ ηῆ ροπῆ ηαεάπεν 

ἀπθὺξ, ἐη ηξ ἀπδβμνεοιέκδξ ανώζεςξ ηὸ 

βαξὺ ηνῦην πάρνο ἐδέλαημ. Πνὸ βὰν ηξ 

παναημξ, ιεπηὸλ ἤλ θαὶ θαζαξὸλ, θαὶ 

ἀέξηνλ, ηαὶ μἷμκ ἐπνκ ζοκοθακεκαζ ηῆ ημῦ 

Θεμῦ εἮηόκζ πξνζθπὲο ηαὶ ηαηάθθδθμκ. 

Ὅπεξ νὖλ  ιαηκαξγία ἐπάρπλε, δηὰ 

λεζηείαο ιεπηύλσκελ. Νῦλ γὰξ ὡο ἐλ 

δεζκσηεξίῳ θαζεῖξθηαη  ςπρὴ ἐλ ηῶ 

ζώκαηη, ὡξ ηαὶ ηζκεξ ηκ ἔλςεεκ 

πεθζθμζμθήηαζζκ, ἄκηνμκ, ηαὶ ζπήθαζμκ, ηαὶ 

ζια ηὸ ζια
760

 ηαθέζακηεξ. Ὅζμκ μὖκ 

παρύλεηο ηὸ ζκα δζὰ ανςιάηςκ, 

Ἦζπονόηενμκ ἐξγάδῃ ηὸ δεζκσηήξηνλ, ηαὶ 

ηὰξ πέδαξ ζπλέζθηγμαο, ηαὶ ηὴκ δεζιώηδκ 

ςπρὴλ ἐηαπείλσζαο. Ἂλ δὲ ιεπηύλῃο αηὸ 

ηῇ λεζηείᾳ, ιεπζέξσζαο αηῆο ηὸ πηεξὸλ, 

ηαὶ ημοθζζεεζα αἵξεηαη πξὸο Θεόλ.  

 

Hom. 49 (ed. Scorsus, Hom. 25, PG 132, coll. 

540C): 

 ἀκενςπίκδ θύζζξ  πεναξ ηαὶ πόδαξ 

δεδειέκδ ηαξ ηκ ἁιανηζκ ζεζναξ, ηαὶ 

ηεζιέκδ ἐκ ηῶ ηξ ἀπζζηίαξ ζμνῶ, πνὸξ ηὴκ 

ἀθδε ιεηθεε γςὴκ, πενζαζνεεέκημξ ημῦ 

ζμοδανίμο ἀπὸ ηκ ὀθεαθικ, ημοηέζηζ ημῦ 

Michael Psellos, Oratoria minora. Oration 4, 

64Ŕ82 (ed. Antony R. Littlewood): 

ηαί ζμο ἐπζααίδκ ηαὶ ζοιπαηήζαζιζ δζř ὃκ ηξ 

ἐκ ηῶ παναδείζῳ ἀπμθζζεήζαξ δζαβςβξ εἮξ 

ηὴκ ημζθάδα ημῦ ηθαοεικμξ ἐηπέπηςηα ηαὶ 

ἀκηὶ ηξ ἀπαεεζηάηδξ γςξ ηὰξ ιονίαξ ηναξ 

ηκ παεδιάηςκ εἮζεδελάιδκ. ὁξᾶηε γὰξ 

ηνπηὶ ηὸ ζκα κλ ηὸ παρὺ ηαὶ ἀκηίηοπμκ, 

ηὸλ ἐπηπξνζζνῦληα γυθμκ ηῆο ςπρῆο ηαῖο 

καξκαξπγαῖο, ὕζηενμκ πνμζοθακεὲκ ηαξ 

ιεηέναζξ ροπαξ ηαὶ πνμζανηδεὲκ ηῆ θφζεζ, 

βαξὺ θαὶ βξῖζνλ ἐθφιθηνλ, ἀθř μὗ ημῦ λφθμο 

ηξ ηαηίαξ βεοζάιεκμζ ημῦ λφθμο ηξ γςξ 

ἀπεηθείζεδιεκ· ἀπř ἀνπξ δὲ ιεπηὸλ ἤλ θαὶ 

ἀέξηνλ θαὶ πξνζθπὲο ικ ὄνβακμκ ηαὶ ηξ 

ροπξ ἔκμπηνμκ ηδθαοβέζηενμκ. Ἀιι‘ ὅπεξ 

ἐπάρπλελ  ιηρλεία ιεπηχλεη λῦλ  λεζηεία· 

ηαὶ πάθζκ ημῦ κμῦ ηὸ πηεξὸλ πνὸξ ηὴκ πηζζκ 

ἐθεοεενμῦηαζ. δεζκηίο ἐζηζκ  ιεηένα 

ροπὴ ὥζπεξ ηηλὶ δεζκσηεξίῳ θαζεηξγκέλε 

ηῶ ζψκαηη· πενζηθείμοζζ δὲ ηαφηδκ ηαὶ 

ηθμζμὶ ζζδδνμ, μἯ ηκ παεδιάηςκ δεζιμί. ἠλ 

κὲλ νὖλ παρχλῃο ηὸ ζκα ηῶ πθήεεζ ηκ 

ἐδεζιάηςκ, ἄθοηημκ εἰξγάζσ ηὸ 

δεζκσηήξηνλ ηαὶ ημφξ ηε ἣθμοξ ζπλέζθηγμαο 

ηαὶ ηὴλ ςπρὴλ ἐηαπείλσζαο· ἂλ δὲ ηῇ 

λεζηείᾳ ιεπηχλῃο, δίδςξ ἐθεοεενίακ ηῶ κῶ, ὁ 

δὲ ἀπμθοεεὶξ ηκ δεζικ ἐιεπζέξῳ πηεξῶ 

ἀλαθέξεηαη πξὸο ζεὸλ ηαὶ ηξ εείαξ ἐκ 

ιεημπῆ βίκεηαζ ἀπμθαφζεςξ.
761
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 The notion that the body is a grave to the soul became familiar from Platořs Cratylus 400C, for which «ζια» is 

«ηὸ ζια ηξ ροπξ» because the soul is buried in the body. 
761

 ŖMay I walk upon you and trample you under my foot, on account of which having slipped away from the 

paradiasiac way of life I have fallen in the deep valley of sorrow and instead of the impassible life I have received 

the countless blemishes of sins. Behold this body of ours, the thick and the rigid, the covering darkness to the gleams 

of our soul, later interweaved with our souls and fastened to our nature, a heavy and laden little boat, by means of 

which after we got a taste of the tree of evil we were shut off from life; but from the beginning [our body] was thin, 

light as air, a fitted organ for us and a more luminous mirror of the soul. But the very thing which gluttony made 

thick now the fast makes thin and again the wing of the mind is set free for the flight. For our soul is fettered being 

confined in the body just as in a prison and iron shackles shut it in all around, [that is] the bonds of [sinful] 

affections. Therefore, if the body thickens by the quantity of food, you had built the prison inescapable and having 

affixed the nails, you abased the soul. But if you make the body thin by fasting you bring freedom to the mind, for 

the one set free from the bonds by the free wing is carried up to God and partakes of divine rejoicings.ŗ 
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ἐπηπξνζζνπληνο κέθμοξ, θαὶ δνθνῦληνο ηῆο 

ςπρῆο ηὰο καξκαξπγὰο, ἀθř ὧκ θοεεζα πὸ 

ηκ ἀπμζηόθςκ ηαὶ δζδαζηάθςκ, ἀθείεδ 

πμνεύεζεαζ πνὸξ ηὴκ ιαηανίακ γςήκ.  

 

Philagathos established thematic associations with Psellosř dramatized account of Adam 

eating the forbidden fruit. The primeval gluttony inspired by Satan, the imprecations addressed 

to the foul seducer, in which we note an unidentified allusion to Achilles Tatiusř novel,
762

 the 

theme of fasting, the analogy of the cave were beseeming topics for this homily pronounced 

during Lent and in harmony with the passages taken from Gregory of Nyssa and Gregory of 

Nazianzus. Within these, Philagathos inserts the reference to the pagan philosophers (ηζκεξ ηκ 

ἔλςεεκ πεθζθμζμθήηαζζκ) who Ŗcalled body cave and cavern and graveŗ appropriated from 

Aeneas of Gazařs Theophrastus, I we shall discuss below. 

Defining the human nature is one of the themes that run consistently throughout 

Philagathosř homilies. In the sermon ŖAbout the Woman who had a Discharge of Blood and the 

Daughter of the Ruler of the Synagogue,ŗ the homilist rhetorically asks:
763

 

 

Do you wish to know the wounds that were inflicted upon us after the 

transgression? Consider the worthless of the nature one is born to share, from 

what source one takes its beginning and to what end is swept along; the short and 

ephemeral span of life, the sordid association with the flesh, the meagerness of 

[one‘s] nature, the passions, the calamities, the manifold types of disease, the 

myriad forms of sufferings, the evils which gush forth from temper and desire, the 

wrath, the envy, the hatred, the passion of arrogance, the debauched thought, the 

tyranny of greediness. In these wounds befallen, the wretched man has been left 

half-dead. Well, the word is very adapted to the present circumstance. Since this 

heavy and laden little boat, the fleshy garment, which we clothed ourselves in 

after the fall as a tunic, we lay it again aside after death and thereafter is destroyed 

when by some natural attraction each element of matter reverts to its own natural 

state, but the soul is kept immortal (for how could be broken up that which is 

simple, indivisible and uncompounded?), as the man dying by half (ἐλ ιζζείαξ) 

is said to be deserted half-dead (ιζεακὴξ). 

 

This rhetorical account is substantially based on Gregory of Nyssařs description of 

human nature from his second Homily on the Beatitudes. To this Philagathos integrates a snippet 

from Michael Psellosř sketch of human body. Then, the explanation of the dissolution of the 

body into particles of matter returned to its own group of elements and the definition of the soul 
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 Michael Psellos, Oratoria minora. Oration 4, 60Ŕ62, ed. Antony R. Littlewood: ηῶ δὲ ἀπμζηάηῃ ζνη ηαὶ 

ἀνπεηάηῳ δνάημκηζ ἐπαξκαη δηθαηνηάηελ ἀξάλ. ὄθμζμ, ηξ ηαηίαξ ζπμνεῦ, ηαὶ ηὴκ δοζιεκ εθάηημζμ ηεθαθήκ· 

Trans. Ŗbut I call down upon you the apostate and most wicked devil the justest curse of all.ŗ Cf. Achilles Tatius, 

Leucippe et Clitophon, 5, 25, 8: εκμῦπε ηαὶ ἀκδνυβοκε ηαὶ ηάθθμοξ αάζηακε, ἐπαξκαί ζνη δηθαηνηάηελ ἀξάλ· 

We have identified in Psellosř theological works other allusions to the ancient novelists Achilles Tatius and 

Heliodorus to which we intend to devote a study; considering Psellosř manifest interest for the late-antique romance 

novels the presence of these allusions is certainly not surprising.  
763

 Hom. 12, 9 (ed. Rossi-Taibbi, 81). 
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are remindful of Gregory of Nyssařs treatises De anima et Resurrectione and De opificio 

hominis. 

 

Hom. 12, 8Ŕ9 (ed. Rossi-Taibbi, 81): 

Βμφθεζ ιαεεκ ηὰξ ἐπεκεπεείζαξ ικ πθδβὰξ 

ιεηὰ ηὴκ πανάααζζκ; κκυδζμκ ηὸ νηηδαλὸλ 

ηῆο θχζεσο, ᾗ ζπγθεθιήξσηαη, ὅζελ ηε 

ἄξρεηαη, θαὶ εἰο ὅ ηη θέξεηαη ηέινο· ηὸ ηῆο 

δσῆο βξαρὺ θαὶ ὠθχκνξνλ, ηὸλ 

ζπλεδεπγκέλνλ ηῇ ζαξθὶ ῥχπνλ, ηὸ ηῆο 

θχζεσο πεληρξφλ, ηὰο ιχπαο, ηὰ πάεδ, ηὰο 

ζπκθνξάο, ηὰο πνιπηξφπνπο ηλ 

λνζεκάησλ θῆξαο, ηὰο κπξίαο ηλ 

παζεκάησλ ἰδέαο, ηὰξ ἐη ημῦ εοιμῦ ηαὶ ηξ 

ἐπζεοιίαξ πδβαγμφζαξ ηαηίαξ, ηὴκ ὀνβήκ, ηὸλ 

θζφλνλ, ηὸ κῖζνο, ηὸ θαζ‘ πεξεθαλίαλ 

πάζνο, ηὸλ ἀθφιαζηνλ ινγηζκφλ, ηὴλ ηῆο 

πιενλεμίαο ηπξαλλίδα. κ ημφημζξ ημξ 

ηναφιαζζ βεβμκὼξ ὁ δείθαζμξ ἄκενςπμξ 

ιζεακὴξ ηαηαθέθεζπηαζ. Πάκο δὲ πνμζθοὲξ 

ηὸ ῥια ηῶ πνάβιαηζ. πεηδὴ γὰξ ηὸ κὲλ 

βαξὺ ηνῦην θαὶ βξίζνλ ἐθφιθηνλ,
764

 ηὸκ 

δενιάηζκμκ εφθαημκ, ὃκ ιεηὰ ηὴκ πηζζκ ὡξ 

πζηκα ἐκεδοζάιεεα, ημῦημκ πάθζκ δζὰ 

εακάημο ἀπμηζεέιεεα, ηαὶ ηὸ ιὲκ θεείνεηαζ, 

ὁιθῇ ηηλη θπζηθῇ ἑθάζηνπ ζηνηρείνπ 
παθζκδνμιμῦκημξ εἮξ ηὸ ἴδζμκ,  δὲ ροπὴ 

ηδνεηαζ ἀεάκαημξ (πο βὰν ἂκ ηαὶ δζαθοεείδ 

ηὸ ἁπινῦλ θαὶ ἀκεξὲο θαὶ ἀζχλζεηνλ;), ὡξ 

ἐλ ιζζείαξ ἀπμεκήζηςκ ὁ ἄκενςπμξ, 

ιζεακὴξ ηαηαθεθεθεαζ θέβεηαζ. 

 

Gregory of Nyssa, Dialogus de anima et 

Resurrectione, PG 46, coll. 20: Λοεείζδξ δὲ 

ηκ ζημζπείςκ ηξ ἐκ ηῶ ζχιαηζ ζοιθοΐαξ, 

ἐπὶ ηὸ μἮηεμκ ἐκ ἑηάζηῳ βίκεηαζ ηαηὰ ηὸ 

εἮηὸξ  ῥμπὴ αηξ θφζεςξ ηλ ζηνηρείσλ, 

δη‘ ὁιθῆο ηηλνο ἀκαβηαίαξ ηῆ ὁιμβεκε ηὸ 

μἮηεμκ ἀπμδζδμφζδξ. 

Gregory of Nyssa, Orationes viii de 

beatitudinibus, PG 44, coll. 1217: 

Ὕανζξ βὰν ηαὶ ἀηζιία ηξ ημζαφηδξ 

ἀῤῥςζηίαξ ημξ ὀνβζζεεζζκ αἮηία βίκεηαζ. 

Ἀηζιία δὲ μπ ἅπηεηαζ ημῦ ἑαοηὸκ 

ηαπεζκμθνμζφκῃ παζδαβςβήζακημξ. ΔἮ βάν ηζξ 

ηεηαεανιέκμκ ἔπμζ ηὸκ θμβζζιὸκ ἐη ηξ 

ἀκενςπίκδξ ἀπάηδξ, ηαὶ αθέπμζ ηὸ νηηδαλὸλ 

ηῆο θχζεσο ᾗ ζπγθεθιήξσηαη, ἀθ‘ νἵαο 

ἀξρῆο ηὴλ ζφζηαζζκ ἔπεζ, θαὶ εἰο ὅ ηη 

θέξεηαη ηέινο ηὸ βξαρὺ θαὶ ὠθχκνξνλ ηξ 

ηῆδε γςξ, ηαὶ ηὸλ ζπλεδεπγκέλνλ ηῇ ζαξθὶ 

ῥχπνλ, θαὶ ηὸ πεληρξὸλ ηῆο θχζεσο, ηὸ ιὴ 

εἶκαζ αηὴκ αηάνηδ δζř ἑαοηξ πνὸξ ηὴκ 

Ἦδίακ ζφζηαζζκ, εἮ ιὴ ηῆ πενζμοζίᾳ ηκ 

ἀθυβςκ ηὸ ἐκδέμκ ἀκαπθδνχζεζεκ· ιχπαο ηε 

πνὸξ ημφημζξ ηαὶ πέλζε θαὶ ζπκθνξὰο, ηάο 

ηε πνιπηξφπνπο ηλ λνζεκάησλ ἰδέαο, αἷξ 

πυηεζηαζ  ἀκενςπίκδ γςὴ, ὧκ μη ἔζηζκ 

ὅζηζξ ἐη θφζεςξ ἀηεθήξ ἐζηζ ηαὶ ἐθεφεενμξ. 

Σαῦηα δζř ἀηνζαείαξ ηεηαεανιέκῳ ηῶ ηξ 

ροπξ ὀθεαθιῶ αθέπςκ, μη ἂκ ῥᾳδίςξ πνὸξ 

ηὰξ ηκ ηζικ ἐθθείρεζξ ἀβακαηηήζεζεκ. 

 

Michael Psellos, Oratoria minora. Oration 4, 

70 (ed. Antony R. Littlewood): ὕζηενμκ 

πνμζοθακεὲκ ηαξ ιεηέναζξ ροπαξ ηαὶ 

πνμζανηδεὲκ ηῆ θφζεζ, βαξὺ θαὶ βξῖζνλ 

ἐθφιθηνλ […]. 

 

Gregory of Nyssa, De opificio hominis, 212, 

10: 

εἮ ἐκ ἐηείκῳ ηὸ ζφκεεημκ, πο ἁπινῦο θαὶ 

ἀκεξὴο θαὶ ἀζχλζεηνο; 
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 This is a recurrent snippet in Philagathos, which goes back to Michael Psellos, Oratoria minora, Oration 4, 70 

(ed. Antony Littlewood): ὕζηενμκ πνμζοθακεὲκ ηαξ ιεηέναζξ  ροπαξ ηαὶ πνμζανηδεὲκ ηῆ θφζεζ, βαξὺ θαὶ 

βξῖζνλ ἐθφιθηνλ […]; cf., Philagathos, Hom. 12, 9 (ed. Rossi-Taibbi, 81): πεηδὴ γὰξ ηὸ κὲλ βαξὺ ηνῦην θαὶ 

βξίζνλ ἐθφιθηνλ, ηὸκ δενιάηζκμκ εφθαημκ, ὃκ ιεηὰ ηὴκ πηζζκ ὡξ πζηκα ἐκεδοζάιεεα [...]. The same formulation 

occurs in Hom. 6, 17 (ed. Rossi-Taibbi, 44). 
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A similar florilegic approach to human nature is illustrated by the sermon ŖAbout the 

Lawyer who tempted the Lord.ŗ Explaining the parable of the Good Samaritan [Luke 10:25Ŕ37] 

Philagathos embroidered his exegesis with snippets mostly taken from Gregory of Nyssařs 

writings and Makarios Magnesř Monogenes. Philagathos writes:
765

 

 

ŖBut a certain Samaritan, as he journeyed, came where the man was; and when he 

saw him, he took pity on him.ŗ [Lc. 10:33] The Lord of the one who suffers 

comes, he felt pity for [the human] nature, of which he was the maker, he shared 

in suffering, he knew in which ways to suffer, although the all-good nature does 

not have a share in passion (πάεμξ), and becomes the very man who suffers, 

without partaking of the wounds of sin, and is called Samaritan, that is to say 

guardian (since he fulfilled what he made manifest by the story about the 

Samaritan), for having preserved the marks (βκςνίζιαηα) of each nature, yet 

remaining as he really was and becoming that which he was not. 

 

«αιανείηδξ δέ ηζξ ὁδεφςκ ἤθεε ηαηř αηὸκ ηαὶ Ἦδὼκ αηὸκ ἐζπθαβπκίζεδ». 

Ἔνπεηαζ ὁ Γεζπυηδξ ηνῦ πάζρνληνο, ᾤθηεηξε ηὴκ θφζζκ, ἥξ πνπε παηήν, 

ζπλήιγεζελ, νἷο νἶδε ηξφπνηο ἀιγεῖλ, νθ ἔρνπζα πάζνο  παλάγαζνο θφζζξ, 

ηαὶ βίκεηαζ, ὅπεν ὁ πάζπςκ, πςνὶξ ηκ ηξ ἁιανηίαξ πθδβκ, ηαὶ ηαθεηαζ 

αιανείηδξ, ἢβμοκ θφθαλ (πθδνχζαξ ηὸ δζὰ ημῦ αιανείημο δδθμφιεκμκ), 

θοθάλαξ ἑηαηέναξ θφζεςξ ηὰ βκςνίζιαηα, ιείκαξ ὅπεν ἤκ ηαὶ βεκμκὼξ ὅπεν μη 

ἤκ. 

 

The preacher found inspiration for these antitheses in Makariosř rhetorical exposition of 

the frailty of the human nature in which the Lord came to share.
766

 In the Monogenes, Makarios 

is replying to an argument against Luke 5:31Ŕ32.
767

 Makariosřdescription was influential for 

Philagathos, as he turned to the same section of the Monogenes in the sermon ŖOn Healing the 

Paralytic in Capernaum.ŗ For the preacher weaved in his own exposition Makariosř ekphrasis 

together with a passage from Gregory of Nyssařs fourth oration on ŖThe Lordřs Prayer.ŗ Says 

Philagathos:
768
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 Hom. 12, 12 (ed. Rossi-Taibbi, 82). 
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 Makarios, Monogenes, IV 18 (ed. Goulet, 195, 8Ŕ16): 7. ὡξ ζοκαθβζαζ ιζηνμῦ ἐπὶ ηῆ ημζαφηῃ ηξ θμβζηξ 

μζίαξ ιεηααμθῆ ηαὶ ηξνπῇ—ὡο νἶδε ζπλαιγεῖλ νθ ἔρνπζα πάζνο  παλάγαζνο πξφλνηαŕ, ὡξ νἰθηεῖξαη ηὸ 

βεκυιεκμκ ἐλ ἀιεθείαξ πηια, ὡξ ηὸκ Θεὸκ Λυβμκ, ἵκř ἀκέθεῃ ηὸ θμβζηυκ, ηαηεθεεκ εἮξ ζοιπάεεζακ, ὡξ εἮξ 

δζηαζμζφκδκ ηαθέζαζ ηὸκ ἄδζημκ, ηαὶ ηὸκ ηαημφιεκμκ ἐκ ἁιανηίαζξ βζάζαζ ηῆ πάνζηζ, ὡξ εηαίνςξ ηὸκ Ἦαηνὸκ θέλαζ 

ηῶ Ἦαεέκηζ· «Ἴδε, βζὴξ βέβμκαξ· ιδηέηζ ἁιάνηακε», ὡξ ηὸκ ἀηάιαημκ ημῦ ηάικμκημξ θααεκ ηὸ ἐθάηηςια, ηαὶ ηὴκ 

ἄπνακημκ μζίακ ηὴκ πνζζκ ηνῦ πάζρνληνο […]. Trans.: ŖBut [the providence] almost came to share in the 

suffering of the rational being over such a great change and alteration Ŕ for the all-good providence knew to share in 

suffering although she does not have a share in passion Ŕ, since she had compassion for the fall which happened 

from [manřs] carelessness. For this reason the Word-God came down [from Heaven] for partaking in manřs 

suffering, so that he would rise up the rational essence as he called back the unjust to righteousness and healed by 

his grace the one afflicted by sins, just as the doctor opportunely said to the healed man: ŘSee, you have been made 

well. Sin no more.ř [Jn. 5: 14] And just as he assumed the inferiority of the weary and made the undefiled essence 

accept the flesh of the one who suffers […].ŗ 
767

 ŖIt is not the healthy who need a doctor, but the sick. I have not come to call the righteous, but sinners to 

repentance.ŗ 
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 Hom. 45 (ed. Scorsus, Hom. 21, PG 132, coll. 456CŔD). 
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Therefore, the Lord came in this material world furnished with a body just as with 

a floating vessel. He came fully for the salvation of the crippled human nature, 

which once rejoiced in spiritual healthfulness, because the movements of the soul 

towards virtue were in a healthy manner like the [disposition of the] nerves and 

according to nature. But when the desiring faculty of the soul prevailed over the 

rest and was filled full of gluttony and fell out from the state of healthfulness, [the 

human nature] obtained this pestilential and deadly region, gathering to itself a 

rubble of cares, from which the illness began having benumbed the limbs from 

their function according to virtue. He was laid in the low bed of inactivity lifted 

by four that represents the constituent elements of the natural order. Therefore, the 

all-hallowed Lord came to the earth as to his own city. For he was not born in a 

different world, but in that which himself brought it to being. ŖHe came to His 

own,
 
and His own did not receive Him.ŗ [Jn. 1:12] He came to proclaim, 

according to Isaiah (cf. Is. 53:6Ŕ17), the remission of sins to those kept in 

bondage and to heal the afflicted both the limbs of the body and the spirirual part 

(for the fact of history agrees with the prophecy); and by the remissions of sins 

and clearing off of illnesses convincing the human nature to raise up from ruin 

and to walk swiftly to its dwelling-place, the paradise from which he had fallen. 

In the way, the historical narrative hints to the salvation of the whole human 

nature. 

 

Ἥηε ημίκοκ ἐκηαῦεα ὁ Κύνζμξ ηῶ ζώιαηζ ὡξ πθμίῳ πνδζάιεκμξ· ἥηε δὲ πάκηςξ 

ἐπὶ ζςηδνίᾳ ηξ πανεζιέκδξ ηκ ἀλζξώπσλ θύζεσο, ἣηηο ἤλ ἐλ γείᾳ πνηὲ 

λνεηῇ, νἷνλ ηλ λεύξσλ ηλ ηῆο ςπρῆο ἐπ‘ ἀξεηῆο θηλεκάησλ γηο θαὶ θαηὰ 

θύζηλ ἐρόλησλ. πεὶ δὲ, ηνῦ ἐπηζπκεηηθνῦ ηλ ἄιισλ θξαηήζαληνο, ηξ 

θαζιανβίαξ ἐκεθμνήεδ, ηαὶ ηξ βείαξ ἐλέπεζε, ηὸ κμζδεξ ημῦημ πςνίμκ ηαὶ 

ἐπηζαλάηηνλ ἐηθδνώζαημ, θξνληίδσλ θνξπηὸλ ἑαπηῇ ζπλαγείξνπζα, δη‘ ὧλ 

θιηλήξεο ἐβέκεημ, πανεεεζα ηὰ ιέθδ ηξ ηαηř ἀνεηὴκ ἐνβαζίαξ. κ δὲ ηῶ ηξ 

ἀπναλίαξ ἐβέβιεην ζθίκπνδη, πὸ ηεζζάνςκ αἮνμιέκδ, ηκ ζοζηαηζηκ δδθαδὴ 

ζημζπείςκ ηξ θύζεςξ. Ἦιζελ νὖλ ὁ παλάγαζνο Γεζπόηδξ εἮξ Ἦδίακ πόθζκ ηὴκ 

βκ. Ο βὰν ἐκ ἀθθμηνίῳ βέβμκε ηόζιῳ, ἀθθř ὃκ αηὸξ ζοκεζηήζαημ. «Καὶ εἮξ ηὰ 

ἴδζα ἤθεεκ, ὥξ θδζζκ Ἰςάκκδξ, ηαὶ μἯ ἴδζμζ αηὸκ μη ἐδέλακημ.» Ἤθεε ηδνύλαζ, 

ηαηὰ ηὸκ ῾Ζζαΐακ, αἮπιαθώημζξ ἁιανηζκ ἄθεζζκ, ηαὶ Ἦάζαζεαζ ημὺξ 

ζοκηεηνζιιέκμοξ ηά ηε ζςιαηζηὰ ιέθδ ηαὶ ηὰ ροπζηά (ζοκᾴδεζ βὰν  Ἧζημνία ηῆ 

πνμθδηείᾳ)· ηαὶ δζὰ ηξ ηκ ἁιανηζκ ἀθέζεςξ ηαὶ ηξ ηκ κμζδιάηςκ 

ηαεάνζεςξ πείεςκ ηὴκ θύζζκ ηκ ἀκενώπςκ ἀκαζηκαζ ημῦ πηώιαημξ, ηαὶ 

ααδίγεζκ ὀλέςξ εἮξ ηὸκ μἶημκ αηξ ηὸκ πανάδεζζμκ ἐλ μὗπεν ἐηπέπηςηεκ. Οὕης 

ιὲκ ηὴκ ζςηδνίακ  Ἧζηνμνία ηξ ὅθδξ ηκ ἀκενώπςκ αἮκίηηεηαζ θύζεςξ. 

 

The passage illustrates Philagathosř florilegic practice for creating his own symbolic 

interpretations. The preacher turned to specific fragments from Makarios and Gregory of Nyssa 

which portrayed human nature: 

 

Makarios, Monogenes, IV 18 (ed. Goulet, 

298, 26Ŕ300, 8):  

Gregory of Nyssa, De oratione dominica 

orationes v, GNO VII/2.1, 268, 13Ŕ20:  
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5. Ἡ δ‘ ἀλζξσπεία θχζηο, θμβζηὴ ιὲκ ηαὶ 

αηὴ ηαὶ θςηὸξ κμενμῦ ιέημπμξ ηαὶ 

ἐπ˹ήαμ˺θμξ, ἐλμοζίακ ἔπμοζα ιδδὲκ ηξ 

ἀββεθζηξ ἀπμθεζθεκαζ δυλδξ, θααμῦζα δὲ 

πνὸξ ζοιαμοθίακ ηξ ῥᾳεοιίαξ ηὴκ βκχιδκ, 

ἀπμπίπηεζ ημῦ ηνείηημκμξ· ὕθῃ 

πνμζπαεήζαζα παιαζγήθςκ πναβιάηςκ ηαὶ 

πνμζπθάηημοζα ηλ θξνληίδσλ ηὸλ 

θνξπηὸλ ἑαοηῆ, ὅθδ ηῶ ηξ ἀπάηδξ 

ἐβηαηεζπάνδ θάηηῳ, ἀπνεζςεεζα ηὴκ ροπὴκ 

ηαὶ πδνςεεζα ηὸκ κμῦκ. 6. Κιηλήξεο νὖλ 

πῆξρε ηῇ ηλ ἁκαξηεκάησλ ἀξξσζηίᾳ 

ππξέηηνπζα, ζοπκξ δαπακςιέκδ ηῶ πάεεζ 

ηξ ζοιθμνξ, εεζιὸκ μη εἶπεκ, ἀημθμοείακ 

μη ᾔδεζ, μ ηάλζκ, μ θυβμκ, μ θζθυζμθμκ 

βκχιδκ, μη ἀζηδηζημῦ ηακυκμξ δίαζηακ ἠ 

δζαηνζαήκ· βέβιεην δ‘ ἐλ ηῶ ζθίκπνδη 

ηαημοιέκδ ημῦ ζχιαημξ, πχνςκ Ἧενκ λέκδ 

ηαὶ ἀθθμηνία, δυβιαημξ μνακίμο ὀεκεία ηαὶ 

πμθέιζμξ, ιαηάνςκ αθξ ἀηηκα ιὴ 

αθέπμοζα, ηεποιέκμκ ἔπμοζα ηαὶ πμθὺ 

παναπέηαζια, ἄζεικμκ μἮηδηήνζμκ, ιμκὴκ 

˹ἀ˺ηαθθχπζζημκ, ἔλς ιὲκ εζάζμο ηκ 

εζεακ ἔννζπημ πακδβφνεςκ, ἀπεζπμίκζζημ 

δὲ πυννς ηξ εείαξ ἐπζζημπξ, 7. ὡξ 

ζοκαθβζαζ ιζηνμῦ ἐπὶ ηῆ ημζαφηῃ ηξ 

θμβζηξ μζίαξ ιεηααμθῆ ηαὶ ηνμπῆŕὡξ μἶδε 

ζοκαθβεκ μη ἔπμοζα πάεμξ  παλάγαζνο 

πξφλνηαŕ, ὡξ μἮηηεναζ ηὸ βεκυιεκμκ ἐλ 

ἀιεθείαξ πηια, ὡξ ηὸκ Θεὸκ Λυβμκ, ἵκř 

ἀκέθεῃ ηὸ θμβζηυκ, ηαηεθεεκ εἮξ ζοιπάεεζακ, 

ὡξ εἮξ δζηαζμζφκδκ ηαθέζαζ ηὸκ ἄδζημκ, ηαὶ 

ηὸκ ηαημφιεκμκ ἐκ ἁιανηίαζξ βζάζαζ ηῆ 

πάνζηζ, ὡξ εηαίνςξ ηὸκ Ἦαηνὸκ θέλαζ ηῶ 

Ἦαεέκηζ· «Ἴδε, βζὴξ βέβμκαξ· ιδηέηζ 

ἁιάνηακε» (…).
769

 

Ἦλ ἐλ γείᾳ πνηὲ λνεηῇ ηὸ ἀλζξψπηλνλ, 

μἷυκ ηζκςκ ζηνηρείσλ, ηλ ηῆο ςπρῆο ιέγσ 

θηλεκάησλ, θαηὰ ηὸλ ηῆο ἀξεηῆο θυβμκ 

Ἦζμηναηξ ἐκ ικ ηεηναιέκςκ. πεὶ δὲ ηνῦ 

ἐπηζπκεηηθνῦ θαηηζρχζαληνο  ἐθ ηνῦ 

ἐλαληίνπ λννπκέλε δηάζεζηο,  ἐβηνάηεζα, 

ηαηεηναηήεδ ηῶ πθεμκάγμκηζ, ηαὶ ηὴκ 

ἄιεηνμκ ηξ ἐπζεοιίαξ ἐπὶ ηὰ ιὴ δέμκηα 

ηίκδζζκ ηὸ ηςθφμκ μη ἤκ, ἐη ημφημο ηὸ 

ἐπηζαλάηηνλ κυζδια,  ἁιανηία, ηῆ 

ἀκενςπίκῃ ζοκέζηδ θφζεζ.  ημίκοκ Ἦαηνὸξ 

ἀθδεὴξ ηκ ηξ ροπξ παεδιάηςκ, ὁ δζὰ ημὺξ 

ηαηξ ἔπμκηαξ ἐκ ηῆ γςῆ ηκ ἀκενχπςκ 

βεκυιεκμξ, ημξ ἐκ ηῆ πνμζεοπῆ κμήιαζζ ηὸ 

κμζμπμζὸκ αἴηζμκ πεηθφςκ ἐπακάβεζ ιξ 

ἐπὶ ηὴκ κμδηὴκ βίεζακ. βεία δὲ ηξ ροπξ  

ημῦ εείμο εεθήιαημξ εμδία, ὥζπεν δὴ πάθζκ 

ηὸ ἐηπεζεκ ημῦ ἀβαεμῦ εεθήιαημξ κυζμξ ἐζηὶ 

ροπξ ηεθεοηζα εἮξ εάκαημκ.
770
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 [5.] Trans.: ŖBut the human nature which, on the one hand is itself a rational nature and shares in the spiritual 

light and partakes of it, having even the power of not being deprived of the angelical glory, but which on the other 

hand took the inclination for a heedless life at a [wicked] counsel and fell off from the Good; for she had 

passionately fell in love with the substance of the terrestrial things and after she smeared upon herself a rubble of 

cares, [the human nature] was entirely scattered in the pit of delusion, having her soul corrupted and the mind 

blindfolded. [6. ] Therefore, she was kept ill in bed burning up from the sickness of sins, unceasingly consumed by 

the suffering of this misfortune; she [i.e. the human nature] no longer had a law, she knew neither hierarchy, nor 

order, nor reason, nor philosophical judgment, nor way of living or occupation conform to the ascetic discipline. She 

was laid down paralyzed in the low bed of the body, [becoming] a stranger and a foreign to the hallowed regions, 

extraneous and hostile to the heavenly doctrine, no longer beholding the resplendence of the realm of the blessed, 

having a curtain spread entirely [upon the eyes], while inhabiting an undignified habitation, a mansion without a 
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In particular it may be observed that the preacher established a thematic association 

between the text of the Gospel which spoke about a paralyzed man brought on a bed (ἐπὶ 

ηθίκδξ)
771

 by four men
772

 and Makariosř ekphrasis of human nature which Ŗwas kep ill in bed 

(ηθζκήνδξ) burning up from the sickness of sins.ŗ Similarly, the text of Gregory of Nyssa about 

the human nature fallen from spiritual healthfulness into an illness leading to death, prompted a 

correspondence with the subject of the sermon. 

In the homily ŖAbout the Woman who had a Discharge of Blood and the Daughter of the 

Ruler of the Synagogue,ŗ Philagathos bands together a passage from the Monogenes and 

Gregory of Nyssařs In Canticum canticorum. Consonant with the theme of his sources, 

Philagathos elaborated a refined exegesis on human nature:
773

 

 

For the soul is at the same time a woman who has a discharge of blood and a 

maiden; on the one hand, a woman who has a discharge of blood because a 

faculty was given to her for the generation of pious words and good deeds, but 

being dragged down wickedly to the tumultuous substance of the passions and 

made barren and wanting of virtue she was only pregnant of the foulness of sin; 

on the other hand, a maiden is likewise the soul because of chasteness and purity 

and its likeness to the undefiled Good, being perfect for the immaculate wedding 

and the union with the intelligible bridegroom. This one had become ill by the 

conversion towards wickedness burning up from the sickness of sins in the 

dwelling of the body; because the evil has prevailed over it, the soul is deprived of 

the life according to virtue. What will be the hope of our salvation? Let the mind 

mourn, as the father of the maiden, let the sense perception (αἴζεδζζξ) share in 

suffering, as the companion of the mind, so that the doctor of the souls would 

raise it up from falling and the heavenly armies will rejoice for this: Ŗfor there is 

joy in heaven over one sinner who repentsŗ [Lc. 15: 10] and turns back to God, to 

Whom is due all glory, honor, and power for ever and ever. Amen! 

 

ἧ αηὴ βὰν ροπὴ ηαὶ αἯιυννμοξ ηαὶ ηυνδ ἐζηίκ· ὡξ ιὲκ αἯιυννμοξ, ὅηζ ηὴκ 

δμεεζακ αηῆ δφκαιζκ εἮξ βέκεζζκ θυβςκ εζεακ ηαὶ πνάλεςκ ἀβαεκ, εἮξ ηὴκ 

ῥμχδδ ηκ παεκ ὕθδκ ηαηξ πμζφναζα ηαὶ ἄβμκμκ ἀνεηξ πμζήζαζα ηαὶ 

ἐλίηδθμκ, ιυκδκ ηὴκ ηξ ἁιανηίαξ ἀηαεανζίακ ἐηομθυνδζεκ· ηυνδ δὲ  αηὴ 

ροπὴ δζὰ ηὴκ πανεεκίακ ηαὶ ηαεανυηδηα θαὶ ηὴλ πξὸο ηὸ ἀθήξαηνλ ἀγαζὸλ 

                                                                                                                                                                                           
great beauty, as she was cast out from the company of the sacred assemblies and excluded from the divine 

solicitude.ŗ 
770

 ŖThe human nature once rejoiced in spiritual healthfulness, because the movements of the soul were blended 

within us according to the reason of virtue just as some material elements. But when the desiring faculty of the soul 

prevailed over the spiritual disposition opposed to this faculty, [that is] the self-control, it was overpowered by this 

increasing propensity and was unable to prevent the movement of desire without measure towards that which is not 

appropriate; from this disposition the sin was born in the human nature as the illness leading to death. Accordingly, 

the true physician of the affections of the soul, which has entered into the life of men for those subjected to evil, 

loosening the reason causing sickness by the thoughts in the prayer, he brings us back to the spiritual healthfulness. 

For the health of the soul is the pleasant fragrance of the divine will, just as the falling from his good will is the 

illness of the soul which ends in death.ŗ 
771

 Lc. 5:18 and Mt. 9:2. 
772

 Mc. 2:3. 
773

 Hom. 11, 9 (ed. Rossi-Taibbi, 74). 

C
E

U
eT

D
C

ol
le

ct
io

n



218 
 

ὁκνηφηεηα, ηεθεία μὖζα πνὸξ ηὸκ ἄπνακημκ βάιμκ ηαὶ ηὴκ ημῦ κμδημῦ κοιθίμο 

ζοκάθεζακ. Αὕηδ ηῆ πνὸξ ηαηίακ παναηνμπῆ θιηλήξεο ἐγεγφλεη ἐλ ηῇ νἰθίᾳ ηνῦ 

ζψκαηνο ηῇ ηλ ἁκαξηηλ ἀξξσζηίᾳ ππξέηηνπζα· ηαηαηναηήζακημξ δὲ ημῦ 

ηαημῦ, ηξ ηαηř ἀνεηὴκ γςξ ἀπεζηένδηαζ. Σίξ μὖκ ἔζηαζ ζςηδνίαξ ἐθπίξ; 

Θνδκείης ὁ κμῦξ, ὡξ ηξ ηυνδξ παηήν, ζοκαθβείης  αἴζεδζζξ, μἷα ζφκμζημξ ημῦ 

κμυξ, ἵκα ὁ ηκ ροπκ Ἦαηνὸξ ἀκαζηήζῃ ηαφηδκ ημῦ πηχιαημξ, ηαὶ πανήζμκηαζ 

ἐπὶ ημφηῳ αἯ μνάκζαζ ζηναηζαί· «πανὰ βὰν βίκεηαζ ἐκ μνακῶ ἐπὶ ἑκὶ ἁιανηςθῶ 

ιεηακμμῦκηζ» ηαὶ ἐπζζηνέθμκηζ εἮξ Θευκ, ᾧ πνέπεζ πζα δυλα, ηζιὴ ηαὶ ηνάημξ εἮξ 

ημὺξ αἮκαξ ηκ αἮχκςκ. Ἀιήκ. 

 

It is again apparent that the exegetic context in Nyssen and Makariosř texts contained 

thematic hooks consistent with the theme of Philagathosř sermon. For Makariosř comment that 

Ŗhuman nature was kept ill in bed burning up from the sickness of sinsŗ and Nyssenřs 

interpretation of the Song 1:5 about the Bride darkened by vice but restored her to her original 

loveliness invited associations with the maiden of the Gospel lying ill and dying, which the Lord 

restored to life. [cf. Mt. 8:40Ŕ56] 

 

Gregory of Nyssa, In Canticum canticorum, 

100, 16Ŕ21: 

πνοζηζξ ἤκ ηὸ ηαηř ἀνπὰξ  ἀκενςπίκδ θφζζξ 

ηαὶ θάιπμοζα ηῆ πξὸο ηὸ ἀθήξαηνλ ἀγαζὸλ 

ὁκνηφηεηη, ἀθθὰ δφζπνμοξ ηαὶ ιέθαζκα ιεηὰ 

ημῦημ ηῆ ἐπζιζλίᾳ ηξ ηαηίαξ ἐβέκεημ, ηαεὼξ 

ἐκ ημξ πνχημζξ ημῦ Ἄζζιαημξ ηξ κφιθδξ 

ημφζαιεκ ὅηζ ιέθαζκακ αηὴκ ἐπμίδζεκ  

ηξ θοθαηξ ημῦ ἀιπεθκμξ ὀθζβςνία.
774

 

Makarios, Monogenes, IV 18 (ed. Goulet, 

298, 26Ŕ300, 8): 

Κιηλήξεο νὖλ πῆξρε ηῇ ηλ ἁκαξηεκάησλ 

ἀξξσζηίᾳ ππξέηηνπζα, ζοπκξ δαπακςιέκδ 

ηῶ πάεεζ ηξ ζοιθμνξ, εεζιὸκ μη εἶπεκ, 

ἀημθμοείακ μη ᾔδεζ, μ ηάλζκ, μ θυβμκ, μ 

θζθυζμθμκ βκχιδκ, μη ἀζηδηζημῦ ηακυκμξ 

δίαζηακ ἠ δζαηνζαήκ·
775

 

 

The preacher indexed the texts into themes, subjects or words that triggered associations 

with the Gospel readings of the day. For it is manifest that passages from the Monogenes and 

Gregory of Nyssařs writings, just as from the homilistřs other sources, were fittingly retrieved in 

the correlated sermons, hooked by subject or even by a specific word, which invited analogies 

with the Gospel. 

 

1.3. Death and Mourning 

 

Death and morning was an important pastoral theme, which Philagathos discussed in 

several sermons. We have noted before the treatment of the theme in the sermons ŖOn the 

                                                           
774

 ŖAt the beginning, human nature was golden and gleaming because of its likeness to the undefiled Good. But 

later, by reason of the admixture of evil, it became discolored and darkŕjust as, at the opening of the Song, we 

heard the Bride say that negligence in keeping her vineyard made her darkŗ (trans. Norris, 113). 
775

 ŖTherefore, she was kept ill in bed burning up from the sickness of sins, unceasingly consumed by the suffering 

of this misfortune; she [i.e. the human nature] no longer had a law, she knew neither hierarchy, nor order, nor 

reason, nor philosophical judgment, nor way of living or occupation conform to the ascetic discipline.ŗ 
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Wodowřs Sonŗ and ŖFor the Resurrection of Lazarus, the four days dead.ŗ
776

 Here we turn to the 

homily pronounced ŖFor the Anniversary of the Dormition of our Venerable Father 

Bartholomew.ŗ At an attentive scrutiny, it turns out that the homily blends a drove of texts on the 

subject of death and mourning. First, we present the snippet Philagathos borrows from Makarios 

Magnesř Monogenes. Says Philagathos:
777

 

 

And it seems to me that those who lament for the dead do not differ at all from 

those suffering from frenzy, which by reason of the perversion of their minds 

have a inimical attitude in regard to those who sought the healing. Just so, these 

people here seem to throw blame on God who sought the cure of our nature. Since 

the ancestor of our race while being in honour does not understand, but by 

turning towards evil he is compared to the senseless cattle and is like them [cf. Ps. 

49:20], [and] dragged the passions of the irrational nature into himself by the 

tunics of skin and henceforth into the entire kin, just as a maiming he unleashed 

the drama of our misfortune, yet the one who heals our nature was willing to 

purify by death the proper likeness (εἮηυκα) of the bastard tunic and brought from 

the outside, so that man throwing away the tunic of hide and the passions of the 

irrational nature cast in the grave would change for the original condition 

(ἀπμηαηάζηαζζκ). At least then, why is there need to mourn the one throwing 

away the body and the countless stains of the flesh just as some servants, when he 

passes over to the impassible life? 

 

Καί ιμζ δμημῦζζκ μἯ ημὺξ ἀπμζπμιέκμοξ ὀθμθονυιεκμζ μδὲκ ἀπεμζηέκαζ ηκ 

ζοκεπμιέκςκ θνεκίηζδζ, μἳ δζὰ ηὴκ ηκ θμβζζικ παναηνμπὴκ δοζιεκξ ἔπμοζζ 

πνὸξ ημὺξ εεναπεφμκηαξ· μὕης δὴ ηαὶ μὗημζ ἐβηαθεκ δμημῦζζ Θεῶ ηὴκ θφζζκ 

ικ εεναπεφμκηζ. πεζδὴ βὰν ὁ ἀξρεγὸο ημῦ βέκμοξ ικ, ἐλ ηηκῇ ὤλ, νὐ 

ζπλῆθελ, ἀιιὰ ηῇ πξὸο ηὴλ θαθίαλ παξαηξνπῇ ζπλεβιήζε ηνῖο θηήλεζη ηνῖο ἀλνήηνηο 

θαὶ ὡκνηώζε αὐηνῖο, ηὰ ηκ ἀθυβςκ πάεδ ἐπζζπάζαξ εἮξ ἑαοηὸκ δζὰ ηῆο 

δεξκαηίλεο πεξηβνιῆο, ηαὶ ὅθῳ ηῶ βέκεζ, ηαεάπεν θφιδ, ηὸ ηῆο ζπκθνξᾶο 

ἐπεθψκαζε δξᾶκα, δδυηδζεκ ὁ ηξ θφζεςξ Ἦαηνὸξ δζὰ ημῦ εακάημο ηαεναζ 

ηὴκ Ἦδίακ εἮηυκα ηξ ἐπεζζάηημο ηαὶ κυεμο πενζαμθξ, ὡξ ἄκ, ἀπμααθὼκ ὁ 

ἄκενςπμξ ηὸκ δενιάηζκμκ εφθαημκ ηαὶ πάκηα ηὰ ηκ ἀθυβςκ πάεδ ἐκ ηῶ ηάθῳ 

ῥίραξ, ιεηαζηαίδ πνὸξ ηὴκ ἀνπαίακ ἀπμηαηάζηαζζκ. Σί βμῦκ δε ενδκεκ ηὸκ 

ηαεάπεν παδαξ ἀπμααθυκηα ηὸ ζια ηαὶ ηὰξ ιονίαξ ηξ ζανηὸξ ηναξ, πνὸξ δὲ 

ηὸκ ἀπαε αίμκ ιεηαπςνήζακηα; 

 

The context in the Monogenes clarifies the appropriation. For Philagathos alludes to 

Makariosř elaborate account of manřs fall from paradise.
778

 Besides the rhetorical usage of the 

                                                           
776

 See above, Part II, chapter 1, ŖRhetorical Lament in the Homilies: Philagathos on the Raising of the Son of the 

Widow of Nain,ŗ 89Ŕ102 and Part I. 1. ŖThe Drama of the Incarnation: Economy and Emotions,ŗ 57Ŕ67. 
777

 Hom. 34, 3 (ed. Rossi-Taibbi, 233). 
778

 Makarios, Monogenes, II 32 (ed. Goulet, 64, 10Ŕ29): ἔβκςξ, εἴβř ἐααζάκζζαξ ημῦ θυβμο ηὸ δζήβδια, πξ ηῆο 

ἀλζξσπίλεο μζίαξ ὁ ἀξρεγὸο ηὴκ δζααμθὴκ ἀκελεηάζηςξ ἀζκελίζαο ημῦ ὄθεςξ ἔλς αάθθεηαζ ημῦ εείμο 

πεξηβφινπ, ηαὶ ηξ ιαηανίαξ ἐηείκδξ ἐλςεεηαζ δζαηνζαξ, ηαὶ ηκ εεζπεζίςκ ἀθθμηνζμῦηαζ ιμκκ ἀθθυηνζμξ ηξ 

πακμθαίμο θοηείαξ βεκυιεκμξ. 8. θεῖζελ ηῶ γέλεη ηὸ ηῆο ζπκθνξᾶο ἐπεθψκαζε δξᾶκα· ἐηεεεκ  θμβζηὴ αθάζηδ 

δζαπέπηςηεκ· ἐηεεεκ ιεξ ῥζθέκηεξ ηακῦκ ἀθδηεφμιεκ· ἐηεεεκ ικ ηονακκζηὸκ ἐπεθφδ ζηνάηεοια· ἐηεεεκ 
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Monogenes, the homilist embraced Gregory of Nyssařs theological doctrines. Philagathos 

interprets the Řgarments of skinř (ηξ δενιαηίκδξ πενζαμθξ) in Nyssenřs terms as referring to the 

human body in its fleshy and irrational condition, subjected to the passions and hence fallen into 

a mortal state.
779

 Then, the imagery of relinquishing the Řgarments of skinř and the restoration of 

human nature to a previous state of perfection (ηὴκ ἀνπαίακ ἀπμηαηάζηαζζκ) is repeatedly 

encountered in Nyssenřs works.
780

 Similarly, the Christological treatment of the Řgarments of 

skinř features prominently in Gregoryřs In Canticum canticorum.
781

 In Homily 11 on the Song, 

Gregory interprets the brideřs words, ŖI have removed my tunic (πζηκά). How shall I put it on?ŗ 

(Song 5:3), as a cancellation of the effects of the Fall. The bride Ŗput off that Řtunic of skinř (ηὸκ 

δενιάηζκμκ ἐηεκμκ πζηκα) that she had put on after the sin (cf. Gen. 3:21).ŗ
782

 The counterpart 

of stripping off the Řtunic of skinř is donning the Řnew tunicř (ηὸκ ηαζκὸκ πζηκα) that Ŗhas been 

created after the likeness of Godŗ (Eph. 4:24). Christ purified the tunic so that human beings may 

donn it and share its incorruptibility since Christ the Lord assumed our human nature. For this 

                                                                                                                                                                                           
θυκζμζ εοιμὶ ηαὶ ἀπάκενςπμζ· ἐηεεεκ ἀβέθδ<ξ> {ηαὶ} αμζηδιάηςκ ἀθυβςκ κυιζια ηαὶ ιαεήιαηα· ἐηεεεκ ηξ 

ἐθεοεενίαξ ἐηθάπδ ηὸ κυιζζια ηαὶ ηὸ ηίαδδθμκ ηξ δμοθείαξ ἐθάκδ δδκάνζμκ· ἐηεεεκ  ροπὴ ηξ πμκδνίαξ ημὺξ 

ιχθςπαξ ἔθααεκ· ἐηεεεκ ὁ κμῦξ ημὺξ ζπίθμοξ ἐηηήζαημ· ἐηεεεκ μἯ θμβζζιμὶ παευκηεξ ιαθφκεδζακ· ἐηεεεκ 

δοζίαημκ ηδθδα ααζηάγμιεκ· ἐηεεεκ ημῦ θνμκήιαημξ ηὸ αθέιια ηεευθςηαζ· ἐηεεεκ πχπζα ηκ ηαηκ ηαὶ 

ζοκηνίιιαηα· ἐηεεεκ ηὸ κέθμξ ηξ ἀηαλίαξ παπφκεηαζ· ἐηεεεκ ἐπαθηεφεδ ηὰ ημῦ εακάημο αέθδ· ἐηεεεκ ᾅδδξ 

ἑαοηὸκ πθαηφκαξ ἐπθμοηίζεδ· ἐηεεεκ δζάαμθμξ ηαὶ παηὴν δζααυθμο θνζηχδδξ ἐπίηεζηαζ.Trans.: ŖFor you know, at 

least if you have examined the course of my account, how the ancestor of the human nature after having gladly 

received the slender of the serpent without investigation was cast out from the divine enclosure and [you know that 

he was] thrust out from that blessed way of life and was alienated from the divine abodes becoming a stranger of the 

hallowed garden. [8.] From that fact the drama of misfortune unleashed against our race; from that fact the rational 

burgeon has crumbled; from that fact we presently wander astray having been cast out; from that fact an inimical 

army was set to torment us; from that fact criminal thoughts and inhuman behavior [arised]; from that fact the 

customs and teachings fit for a herd of irrational beasts [arised]; from that fact the coin of freedom was hidden and 

the deceitful denary of servitude was unveiled; from that fact the soul took the bruises of wickedness; from that fact 

the mind acquired stains; from that fact the reasoning power undergoing passion became blunt; from that fact we 

endure punishments hard to heal; from that fact the glance of our mind has been made turbid; from that fact the 

blows of evil and the afflictions; from that fact, the cloud of disorder became thick; from that fact, the arrows of 

death were forged; from that fact the Hell having been opened was enriched; from that fact the adversary and the 

father of the adversary carry their horrific threat.ŗ 
779

 For Nyssenřs notion of the Řgarments of skinř see Jean Daniélou, Platonisme et théologie mystique, 25Ŕ31, 55Ŕ

60; id., ŖLes Tuniques de peau chez Grégoire de Nysse,ŗ in Glaube, Geist, Geschichte: Festschrift für Ernst Benz 

zum 60. Geburtstage am 17. November 1967, ed. Gerhard Müller and Winfried Zeller (Leiden: Brill, 1967), 355Ŕ67; 

id., LřÊtre et le temps chez Grégoire de Nysse (Leiden: Brill, 1970), 154Ŕ64; Hans Boersma, Embodiment and 

Virtue in Gregory of Nyssa, 85Ŕ100; in relation with Philagathosř expression «ηξ δενιαηίκδξ πενζαμθξ» we may 

note the similarity with Gregory of Nyssařs formulation from In inscriptiones Psalmorum, GNO 5, 44, 4Ŕ5: «ηξ 

δενιαηίκδξ ηε ηαὶ κεηνξ πενζαμθξ»; the formula is recurrent in Philagathosř sermons; cf. Hom. 31, 21 (ed. Rossi-

Taibbi, 213): «Ὅηακ θοεῆ ηξ ζανηυξ, ηξ δενιαηίκδξ πενζαμθξ ηξ ἐκηεεείζδξ ηῆ θφζεζ» […]. 
780

 Daniélou indicated that ἀπμηαηάζηαζζξ was often used by Gregory of Nyssa to simply denote the restoration of 

human nature to the previous state of perfection, without implying cosmological or eschatological connotations (ŖLř 

apocatastase chez Saint Grégoire de Nysse,ŗ Recherches de Science Religieuse 30 (1940), 328); see also Morwenna 

Ludlow, Universal Salvation: Eschatology in the Thought of Gregory of Nyssa and Karl Ranner (Oxford: Oxford 

University Press, 2000), 64Ŕ73; For Gregoryřs doctrine of apokatastasis see Ilaria Ramelli, ŖChristian Soteriology 

and Christian Platonism: Origen, Gregory of Nyssa, and the Biblical and Philosophical Basis of the Doctrine of 

Apokatastasis,ŗ VigChr 61 (2007), 313Ŕ356; ead., The Christian Doctrine of Apokatastasis: a Critical Assessment 

from the New Testament to Eriugena (Leiden: Brill, 2013).  
781

 See for this Hans Boersma, Embodiment and Virtue in Gregory of Nyssa, 87Ŕ92. 
782

 Gregory of Nyssa, In Canticum canticorum, 327, 14Ŕ15. 
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tunic, the human nature restored is Jesus, says Nyssen alluding to Romans 13:14.
783

 Finally, 

Philagathosř emphasis on the release of the soul from the body which is Řthrown away together 

with the countless stains of the fleshř and the attitude against grief points to Gregoryřs De 

mortuis, a treatise which Philagathos abundantly cited in the sermon. 

Philagathosř encloses an extensive collection of passages on the question of the 

appropriateness of grief excerpted mainly from Gregory of Nyssařs De mortuis oratio. 

Philagathos stages the discussion by referring to the sufferings that characterize our present 

existence so that death may appear less a misfortune to be mourned:
784

 

 

Do you not see by how many afflictions we are oppressed and how many stains 

tarnish the wretched man? Grief, pain, desire, malice, envy, the schemes of our 

enemies, stings and bites of poisonous serpents. But also, how much distress the 

unpredictable mutation of clime overfills mankind?! Or else, the abundance of 

rain inundates the crops or a heavy storm crushes the hopes of the farmers, or a 

drought prevailing over drys up every shrub. In addition to these, the accidents of 

life, the afflictions of orphanhood, the sorrows of widowhood, the woes for 

childlessness, the unfair retribution of things. For the rich man is inflated with 

pride while the poor sinks in self-dejection, other is enraged by boldness boiling 

up with anger and driven mad, another is distraught by cowardice being unable to 

hold out against the powerful. Well, these habitudes of life are filled full of every 

pain and wickedness. For one suffers laboring the fields, other endures perils 

across the sea, another disgrace himself in commerce, and others persevere in 

mechanical arts never ceasing from being worn with toil. To these words reckons 

up the pleasure for weapons, wars, fratricidal strife through which the life of men 

is crushed. But who count the tangled ailments of the body? 

 

Philagathosř account is based to the smallest detail on Gregory of Nyssařs argumentation 

from De mortuis oratio. Gregory explains that there can be nothing Ŗsorrowfulŗ about a change 

Ŗto the life unruffled and unaffected by passionŗ and gives a lengthy catalogue of this-wordly 

hardships. The extent of Philagathosř appropriation may be perceived by placing the texts in 

parallel: 

 

Hom. 34, 4 (ed. Rossi-Taibbi, 233Ŕ34): 

Οη ὁνᾶξ ὅζμζξ ἐκηαῦεα πάεεζζ ζοκεπυιεεα 

ηαὶ ὅζαζ ηδθδεξ ηὸκ δείθαζμκ ἄκενςπμκ 

ηαηαζηίγμοζζ; Λχπαη, ὀδχλαη, ἐπηζπκίαη, 

θζφλνη,
785

 γδθμηοπίαζ, αἱ ηλ ἐρζξαηλφλησλ 

ἐπηβνπιαί, ηὰ ηλ ἰνβφισλ ἑξπεηλ θέληξα 

Gregory of Nyssa, De mortuis non esse 

dolendum, 9, 36Ŕ37: 

εἮ ιὴ ημῦηυ ηζξ ἄνα θοπδνὸκ βεηαζ ὅηζ πνὸξ 

ηὸκ ἀπαε ηε ηαὶ ἀκεκυπθδημκ αίμκ αημξ  

ιεηάζηαζζξ βίκεηαζ, ὃξ μὔηε πθδβκ ὀδφκαξ 

πνμζίεηαζ μ πονὸξ δέδμζηεκ ἀπεζθὴκ μ ηὰ 
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 Gregory of Nyssa, In Canticum canticorum, 328, 5Ŕ11; Cf. Hans Boersma, Embodiment and Virtue in Gregory of 

Nyssa, 90. 
784

 Hom. 34, 4 (ed. Rossi-Taibbi, 233Ŕ234). 
785

 The homily seems also to bear the imprint Nyssenřs Oratio consolatoria in Pulcheriam, 9, 466, 19Ŕ22: ηίκμξ μὖκ, 

εἮπέ ιμζ, ηκ ηαθκ ἀπεζηένδηαζ ηὸκ ζάνηζκμκ ημῦημκ ἐηδοζαιέκδ αίμκ; εἴπς ζμζ ηὰ ημῦ αίμο ηαθά; θῦπαζ ηαὶ 

δμκαί, εοιμὶ ηαὶ θυαμζ, ἐθπίδεξ ηαὶ ἐπζεοιίαζ. ηαῦηά ἐζηζ ηαὶ ηὰ ημζαῦηα, μἷξ ηαηὰ ηὴκ πανμῦζακ γςὴκ 

ζοιπεπθέβιεεα. Trans.: ŖTell me, then, should we reject this corporeal life? Shall I tell you the beauties of this life? 

They consist in grief and pleasure, courage and fear, hope and desire, to which we are all joined in this present life.ŗ 
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θαὶ δήγκαηα. Ἀθθὰ ηαὶ  ηκ ἀένςκ 

παθίκηνμπμξ ἀκςιαθία πυζδξ ἀκμίαξ ημὺξ 

ἀκενχπμοξ ἐιπίπθδζζκ; Ἠ βὰν πνιιὴ 

ἐπνκβξία θαηαθιχδεη ηὰ γεσξγνχκελα, ἠ 

ράιαδα ηὰο ἐιπίδαο ηλ γεσξγνχλησλ 

ιάθδοκεκ, ἠ αρκὸο ἐπηθξαηήζαο 

ἀπνμεξαίλεη πᾶλ ηὸ θπφκελνλ. Πνὸξ ημφημζξ 

ηὰ ημῦ αίμο ζοιπηχιαηα, ηὰ ηῆο ὀξθαλίαο 

ζθπζξσπά, ηὰ ηῆο ρεξείαο θαθά, ηὰ ηξ 

ἀπαζδίαξ θοπδνά, ηὰξ ἀκίζμοξ ηκ πναβιάηςκ 

θμνάξ.  ιὲκ πθμφζζμξ ἐμνγθνῦηαη ηῶ ηχθῳ, 

ὁ δὲ πέκδξ πμπίπηεζ ἐλ ηαπεηλφηεηη, ἄιινο 

ηῶ ζξάζεη ἐθζεξηνῦηαη δέσλ ηῶ ζπκῶ θαὶ 

καηλφκελνο, ἕηενμξ πὸ δεηιίαο πηνεῖηαη, κὴ 

ἐμηζρχσλ ἀληηζρεῖλ πνὸξ ηὸκ Ἦζπονυηενμκ. 

Καὶ αηὰ δὲ ηὰ ημῦ αίμο ἐπζηδδεφιαηα πάζδξ 

ὀδφκδξ ηαὶ ιμπεδνίαξ ἐιπέπθδζηαζ.  κὲλ 

δηὰ γεσξγίαο θαθνπαζεῖ, ὁ δὲ ηνὺο 

δηαπνληίνπο πνκέλεη ηζκδφκμοξ, ἄθθμξ ηαῖο 

ἐκπνξίαηο ἀζρεκνλεῖ, ηαὶ ἕηενμζ ἐλ ηαῖο 

βαλαχζνηο πξνζηαιαηπνξνῦζη ηέρλαηο 

ιδδέπμηε θήβμκηεξ ημῦ ιμπεεκ. Ἀνίειεζ πνὸξ 

ημξ εἮνδιέκμζξ ὅπια θαὶ πνιέκνπο θαὶ 

ἀιιεινθνλίαο, δζř ὧκ  γςὴ ηκ ἀκενχπςκ 

ἐηηνίαεηαζ. Τὰο δὲ πνιππιφθνπο ἀξξσζηίαο 

ηνῦ ζψκαηνο ηίξ ἂκ ἀνζειῶ πενζθάαμζ; 

 

Gregory of Nyssa, De mortuis non esse 

dolendum, 9, 39, 11Ŕ15:  

 βὰν πενὶ ηὰξ δοκαζηείαξ ηε ηαὶ πθεμκελίαξ 

ηαὶ ηὰξ ἀπμθαοζηζηὰξ ηαφηαξ θαζιανβίαξ 

ἐπζεοιία ηαὶ εἴ ηζ ἄθθμ ημζμῦημκ ζπμοδάγεηαζ 

ὧκ πάνζκ θαὶ ὅπια θαὶ πφιεκνη θαὶ 

ἀιιεινθνλίαη ηαὶ πζα  ἑημοζίςξ 

ἐκενβμοιέκδ ηαθαζπςνία ηαὶ δμθζυηδξ […].
786

 

δζὰ ζζδήνμο ηναφιαηα μ ηὰξ ἀπὸ ζεζζικ ηαὶ 

καοαβζκ ηαὶ αἮπιαθςζζκ ζοιθμνὰξ μ ηὰξ 

ηκ ὠιμαυνςκ ζεξίσλ πξνζβνιὰο μ ηὰ ηλ 

ἑξππζηηθλ ηε θαὶ ἰνβφισλ θέληξα θαὶ 

δήγκαηα, ἐκ ᾧ μδεὶξ μὔηε ἐμνγθνῦηαη ηῶ 

ηχθῳ μὔηε παηεηαζ ἐλ ηαπεηλφηεηη μὔηε πὸ 

ζξάζνπο ἐθζεξηνῦηαη μὔηε πὸ δεηιίαο 

θαηαπηνεῖηαη μὔηε ηῆ ὀνβῆ πενζμζδαίκεζ δέσλ 

ηῶ ζπκῶ θαὶ καηλφκελνο μὔηε ηθμκεηαζ πὸ 

ημῦ θυαμο ἀληηζρεῖλ πξὸο ηὴλ ημῦ 

ηναημῦκημξ ὁνιὴκ μ δοκάιεκμξ, ἐκ ᾧ θνμκηὶξ 

μη ἔζηζκ, μἷα ηκ ααζζθέςκ ηὰ ἢεδ ηίκεξ αἯ 

κμιμεεζίαζ μἷμζ ηὸκ ηνυπμκ μἯ ἐπὶ ηκ ἀνπκ 

ηεηαβιέκμζ μἷα ηὰ δζαβνάιιαηα πυζμξ ὁ 

ἐηήζζμξ θυνμξ μὔηε εἮ πμθθὴ βέβμκεκ 

ἐπνκβξία θαηαθιχδνπζα ηῆ ἀιεηνίᾳ ηὸ 

γεσξγνχκελνλ μὔηε εἮ ράιαδα ηὰο ἐιπίδαο 

ηκ βεςπυκςκ πνείςζεκ μὔηε εἮ αρκὸο 

ἐπηθξαηήζαο ἀπνμεξαίλεη πᾶλ ηὸ θπφκελνλ. 

ἀθθὰ ηαὶ ηκ θμζπκ ημῦ αίμο ηαηκ πζακ 

ἄδεζακ ἔπεζ· ὀξθαλίαο ηε γὰξ ηὸ ζθπζξσπὸλ 

μ θοπε ηὴκ γςὴκ ἐηείκδκ, ηὰ ἐθ ρεξείαο 

θαθὰ πχνακ μη ἔπεζ, ἀνβμῦζζ δὲ ηαὶ αἱ 

πνιχηξνπνη ηνῦ ζψκαηνο ἀξξσζηίαη (…).
787

 

 

Gregory of Nyssa, De mortuis non esse 

dolendum, 9, 35, 6Ŕ12:  

ὅπμο πάκηςκ ηκ ἀκαβηαίςκ ηαιάηςκ 

ἐθεοεένα ηε ηαὶ ἄκεηυξ ἐζηζκ  γςή, ν δηὰ 

γεσξγίαο θαθνπαζνῦζα ν ηνὺο 

δηαπνληίνπο πνκέλνπζα πυκμοξ μ δηὰ ηῆο 

ἐκπνξίαο <ηε ηαὶ> ηαπδθείαξ ἀζρεκνλνῦζα 

μἮημδμιζηξ ηε ηαὶ θακηζηξ θαὶ ηῆο ηλ 

βαλαχζσλ ηερλλ ηαιαηπσξίαο ηεπςνζζιέκδ 

Ἢνειυκ ηζκα ηαὶ ζφπζμκ δζάβεζ αίμκ […].
788

 

                                                           
786

 ŖFor our desire yearns for power, for greediness, for the gratification of such longings and indeed for every other 

thing of this sort of which the pleasure for weapons, wars, fratricidal strife and every distress and deceit [is] 

undertaken voluntarily […].ŗ 
787

 ŖUnless perhaps some person would consider this sorrowful that the departure from this life leads to the life 

unruffled and unaffected by passion, which is neither affected by pains caused by blows, nor does it fear the threat 

of fire nor the wounds caused by iron, nor the misfortunes from earthquakes, shipwrecks, captivities, nor the attacks 

of carnivorous beasts nor the stings and bites of poisonous and creeping serpents; in which no one is inflated by 

pride, nor treated with contempt, nor enraged by rashness and driven mad, nor shaken by fear unable to hold out 

against the assault of the powerful; in which [i.e. blessed existence] there is no worry, such as the habits of the kings 

[would be], the decrees legislated, the sort of magistrates appointed, the regulations pertaining to the amount of the 

annual tribute, or whether the abundance of rain inundates the crops by flooding, whether a hail destroyes the hopes 

of the farmers, whether a drought prevailing over drys up every shrub. In addition, it has complete indemnity over 
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In the footsteps of Gregory of Nyssa, Philagathos alleviates the fear of death by arguing 

that in death we merely put off the Ŗtunics of hideŗ which we acquired after the fall. The Ŗtunics 

of hideŗ and the present constitution appear deeply problematic for Nyssen and Philagathos. 

Because the Ŗtunicsŗ enables men by the sensible passions to choose vice instead of virtue. 

Philagathos explains: 

 

At least then, man relinquishes all these things by death having shaken off [the 

garments of skin] like some glutinous and sticky clay clotted to our nature from 

outside, [and] departs to the life unruffled and unaffected by passion, receiving 

some different condition of life free and restful and pure from the aforementioned 

evils. For the life of the departed is in every way peaceful and without sorrow, 

having cleansed itself from every passionate disposition, each having that which 

he prepared for himself in the present life. But if someone chose the evil instead of 

better from thoughtlessness, as the wretched I, yet death is not the cause for it, but 

the careless free choice. In fact, death is rather a benefactor having cut out the 

irrepressible ill-advisedness of our free choice. Therefore since death effects such 

a good to us, those who mourn for the departed are entirely senseless and 

inconsiderate for what is right. 

 

The text is again fashioned from Gregory of Nyssařs account: 

 

Hom. 34, 5 (ed. RossiŔTaibbi, 234): 

Σαῦηα βμῦκ πάκηα δζὰ ημῦ εακάημο ὁ 

ἄκενςπμξ ἀπμηίεεηαζ, μἷυκ ηζκα 

 ἔλςεεκ ηῇ θχζεη 

ἐηηζκαλάιεκμξ, πξὸο δὲ ηὸλ ἀπαζῆ θαὶ 

ἀλελφριεηνλ βίνλ κεζίζηαηαη, ἄθθδκ ηζκὰ 

θαιαάκςκ αίμο ηαηάζηαζζκ ἐιεπζέξαλ θαὶ 

ἄλεηνλ ηαὶ ηκ εἮνδιέκςκ ηαηκ 

ἀλεπίκηθηνλ. ΔἮνδκαία βὰν πάκηῃ ηαὶ 

ἀθεδὴο  ηκ ιεηαζηάκηςκ γςή, πάζεο 

ἐκπαζνῦο δηαζέζεσο θαζαξεχνπζα, ἐθεῖλν 

ἑθάζηνπ ἔρνληνο, ὅπεξ ἂλ ἑαπηῶ ηαηὰ ηὸκ 

πανυκηα αίμκ ηνίκαζελ. Δἰ δέ ηηο ηὸ ρεῖξνλ 

Gregory of Nyssa, Contra Eunomium, 2, 1, 

403: 

Ἀθθř ἔμζηε 

 ὁ ηαηὰ ηξ ἐπζκμίαξ αηῶ 

ζοκηεεεὶξ θνμξ παναηαηέπεζκ ιξ ηαὶ ιὴ 

ἐκ ηκ πνδζζιςηένςκ πνμζάραζεαζ.
789

 

 

Gregory of Nyssa, De mortuis non esse 

dolendum, 36, 11Ŕ13: εἮ ιὴ ημῦηυ ηζξ ἄνα 

θοπδνὸκ βεηαζ ὅηζ πξὸο ηὸλ ἀπαζῆ ηε θαὶ 

ἀλελφριεηνλ βίνλ αημξ  κεηάζηαζηο 

γίλεηαη, […]
790

 

 

                                                                                                                                                                                           
the other evil afflictions of life. The afflictions of orphanhood cannot harm that life, the sorrows of widowhood do 

not have place there, also the manifold diseases of the body cease […].ŗ 
788

 Ŗ[…] whereas the [blessed] life is free from every constraining toil and restful, not suffering from tillage or 

enduring from the toils across the sea or disgracing himself from commerce and tavern-keeping, separated from the 

toils of the arts of building houses and from weaving and from the hardships pertaining to the arts of artisans, but 

[according to Paul] Ŗwe now lead a quiet, peaceful life (1Tm 2.2).ŗ 
789

 ŖIt appears however that the nonsensical attack Eunomius has composed against conceptual thought has held us 

back like sticky, glutinous mud, and will not let us get to grips with more useful topicsŗ (trans. S. G. Hall in Gregory 

of Nyssa: Contra Eunomium II, ed. Lenka Karfíková, Scot Douglass and Johannes Zachhuber, Leiden: Brill, 2007, 

150). 
790

 ŖFor otherwise, how, then, can some be distressed considering that the departure from life becomes for them the 

partaking of a life unruffled and unaffected by passion […].ŗ 
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ηνῦ βειηίνλνο ἐμ ἀβνπιίαο πξνέθξηλελ, ὡξ 

ἄεθζμξ ἐβχ, μη αἴηηνο ηνχησλ ὁ ζάλαηνο, 

ἀθθř  θαφθδ πξναίξεζηο· κᾶιινλ κὲλ νὖλ 

εεξγέηεο ὁ ζάλαηνο ἐθθφςαο ηὴλ ἄζρεηνλ 

θαθνβνπιίαλ ηῆο πξναηξέζεσο. Τνζνῦηνλ 

νὖλ θαιὸλ ηνῦ ζαλάηνπ πξνμελνῦληνο κῖλ, 

ἀλφεηνη πάλησο νἱ ζξελνῦληεο ηνὺο 

ηειεπηήζαληαο θαὶ ηνῦ δένληνο 

ἀλεπίζθεπηνη. 

 

cf. Gregory of Nyssa, De mortuis non esse 

dolendum, 9, 35, 6Ŕ8: ὅπμο πάκηςκ ηκ 

ἀκαβηαίςκ  ηαιάηςκ ἐιεπζέξα ηε θαὶ ἄλεηφο 

ἐζηζκ  γςή, μ δζὰ βεςνβίαξ ηαημπαεμῦζα 

μ ημὺξ δζαπμκηίμοξ πμιέκμοζα πυκμοξ 

 

Gregory of Nyssa, De mortuis non esse 

dolendum, 37, 5Ŕ23: μἵ ηε ηαηὰ ηκ 

εδιενμφκηςκ θευκμζ ηαὶ αἯ ηαηὰ ηκ 

δοζπναβμφκηςκ πενμρίαζ ηαὶ πάκηα ηὰ 

ημζαῦηα ηξ γςξ ἐηείκδξ ἐλχνζζηαζ, Ἦζδβμνία 

δέ ηζξ ηαὶ Ἦζμκμιία δζὰ πάζδξ ἐθεοεενίαξ 

εἮνδκζηξ ηῶ ηκ ροπκ δήιῳ 

ζοιπμθζηεφεηαζ ἐθεῖλν ἑθάζηνπ ἔρνληνο 

ὅπεξ ἂλ ἑαπηῶ ἑηνηκάζῃ ἐθ πξναηξέζεσο. 

εἰ δέ ηη ρεῖξνλ ἔθ ηηλνο ἀβνπιίαο ηηλὶ 

παξαζθεπαζζείε ἀληὶ ηνῦ θξείηηνλνο, 

ἀλαίηηνο ηλ ηνηνχησλ ὁ ζάλαηνο θαη‘ 

ἐμνπζίαλ ηὸ δνθνῦλ ἑινκέλεο ηῆο 

πξναηξέζεσο. πὲν ηίκμξ μὖκ δοζπεναίκμοζζκ 

νἱ ζξελνῦληεο ηὸκ ἀπμζπυιεκμκ; ηαὶ ιὴκ εἮ 

ιὴ παληάπαζηλ ἐθαζάξεπελ πάζεο 

ἐκπαζνῦο δηαζέζεσο ὁ ζοκαπμδοζάιεκμξ 

ηὴκ δμκήκ ηε ηαὶ ηὴκ θφπδκ ιεηὰ ημῦ 

ζχιαημξ, ἐηεκμξ ἂκ δζηαζυηενμκ ημὺξ 

πενζυκηαξ ἐενήκδζεκ, μἳ ηαηὸκ πάζπμοζζκ 

ημξ ἐκ δεζιςηδνίῳ δζάβμοζζκ […]
791

 

 

Then, the homilist appropriates Platořs celebrated allegory of the cave (Rep. 514AŔ

520A), as reproduced in Gregory of Nyssařs De mortuis oratio.
792

 Philagathos acknowledges his 

debt to some Christian exegete (ὥζπεν ηζξ εἶπε ηκ πνὸ ικ), yet without mentioning his 

source:
793

 

 

                                                           
791

 ŖThe resentment against those who prosper and the contempt for those who fail and all other similar blunders of 

this existence are banished from that life, while an identical right of speech and equality accompanied by an outright 

peaceful freedom is the common heritage for the community of souls since each has that which he prepared for 

himself by free choice; if some evil had been produced from following some thoughtlessness instead of good advice, 

yet death is not the cause for it because free choice is at manřs discretion. Therefore, for what reason do people 

bewail the departed? Unless a person cleanses himself entirely of the passionate disposition derived from pleasure 

and grief associated with the body, he would be no better off than those who wail for their friends in prison.ŗ 
792

 Gregory of Nyssa, De mortuis oratio, GNO 9, 38 ηαὶ ηοπὸκ ηἀηεκμζ ημξ ηξ θοθαηξ ἐηααθθμιέκμζξ 

ἐπηζηπγλάδνπζηλ ἀβκμίᾳ ηξ θαηδξφηεηνο ηξ ἐηδεπμιέκδξ ημὺξ ἀπαιιάγεληαο ηνῦ δφθνπ. εἰ γὰξ ᾔδεζαλ ηὰ ἐλ 

παίζξῳ ζεάκαηα ηυ ηε αἮεένζμκ θάιινο θαὶ ηὸ νξάληνλ ὕρμξ ηαὶ ηὰξ ηκ θςζηήνςκ αβὰξ ηήκ ηε ηκ ἀζηένςκ 

πμνείακ ηαὶ <ηὰξ> πενζυδμοξ ιηαθὰο θαὶ ηὸλ ζειελαῖνλ δξφκνλ θαὶ ηὴλ πνιπεηδῆ ηῆο γῆο  ἐκ ημξ αθαζηήιαζζκ 

ὥνακ ηαὶ ηὴκ δεακ ηξ εαθάζζδξ ὄρζκ ἐκ θζμεζδε ηῆ αβῆ δζř νειαίμο ημῦ πκεφιαημξ βθαθονξ ἐπζθνίζζμοζακ 

ηκ ηε ηαηὰ ηὰξ πυθεζξ μἮημδμιδιάηςκ ηὰ ηάθθδ ηά ηε ἴδζα ηαὶ ηὰ δδιυζζα, δζř ὧκ αἯ θαιπναί ηε ηαὶ πμθοηεθεξ ηκ 

πυθεςκ ηαθθςπίγμκηαζ […]. 
793

 Hom. 34, 6 (Rossi-Taibbi, 233): Καί, ὥζπεν ηζξ εἶπε ηκ πνὸ ικ, ηαηὸκ πάζπμοζζ ημξ ἐκ εἯνηηῆ γμθχδεζ 

ἐιαζμηεφμοζζκ μἯ δζὰ ηὴκ ζοκήεεζακ ἀθφπςξ θένμκηεξ ηὴκ ἐκ ζηυηῳ ηαημίηδζζκ ηαὶ ἀβκμμῦκηεξ ηὰ ἐλ παίζξῳ 

ζεάκαηα, ημξ ἀπμθοεεζζκ ἐη ηξ θνμονξ ηαὶ ημῦ γυθμο ἐπηζηπγλάδνπζηλ ὡξ πςνζγμιέκμζξ, ηζκὸξ ἀβαεμῦ. Καὶ μἯ 

ιὲκ ηξ εἯνηηξ ἐλαβυιεκμζ, ὁνκηεξ ηὴκ ημῦ ηυζιμο θαηδξφηεηα, ηὸλ νξάληνλ θάιινο, ηὸλ ιηαθὸλ δξφκνλ, 

ηῆο ζειήλεο ηὴκ ἀβθαΐακ, ηὰ ἀζηνασηὰ ζεθαβίζιαηα, ηὴκ ηῆο γῆο πμζηζθίακ, ηὰο ηλ πνιπεηδλ ἀκεέςκ 

θαιπνυηδηαξ ηαὶ ηὴκ θμζπὴκ πζακ ηξ ηηίζεςξ ηαθθμκήκ, ιαηανίγμοζζ ιὲκ ἑαοημὺξ ἀπαιιαγέληαο ηῆο ἐλ δφθῳ 

δζαβςβξ, ἐθεεζκμθμβμῦκηαζ δὲ ημὺξ ἔηζ ηαεεζνβιέκμοξ ἐκ ηῆ θνμονᾶ.  
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And, like some of our [sages] said, the same thing happen to those who live in a 

dark prison, who have their abode in darkness by reason of an undisturbed 

tradition and do not perceive the sights in the open air, if are [to be] set free from 

the prison they are even distressed at the lost of darkeness as if they were 

separated from some good. But when they are brought out of the dungeon, upon 

beholding the splendor of the world, the heavenly beauty, the course of the sun, 

the glitter of the moon, the resplendent blazes, the variegated beauty of the earth, 

the brightness of innumerable flowers and finally the overall beauty of the 

creation they praise themselves for having escaped from the life in darkness, 

while they commiserate those who are still shut in the prison. 

 

By the analogy of the cave, the homilist highlighted the suggestive power of imagery that 

pictured the experience of grief and the fear of death as attachement to bodily and material 

realities. Mourning in the face of death proceeds from a misguided judgement that fails to 

perceive that death constitutes a change for the good as it opens the participation of the soul in 

true beauty after death. For Gregory of Nyssa, as well as for Philagathos the perspective is 

anagogical centered on immortality and the life to come. Inspired from Nyssenřs treatise,
794

 the 

preacher writes, yet adding his own scriptural references:
795

 

 

And also, in this manner, I believe, those who emerge out from the prison of this 

life regard piteous and miserable those still racked in this wretched life, because 

not having been set free by death more quickly they could not become 

contemplators of the supernatural beauty of the Thrones, Principalities and 

Powers [Col 1:16], and of the consummate purity and eternal resplendence. And 

let no one be inclined to say that only the just are worthy of the contemplation of 

the splendours from that place. In fact, the truly good, which is only visible to the 

pure of heart, transcends every beauty being above any expectation and 

representation, but the blessings from there are mystically contemplated by all 

those who have departed there by having faith in God. And perhaps imagining 

this, the great David considered the body a prison and prayed that this may be 

                                                           
794

 Gregory of Nyssa, De mortuis non esse dolendum 9, 38Ŕ39: ὅπεν μὖκ εἮηὸξ ημὺξ ἔλς ημῦ δεζιςηδνίμο πενὶ ηκ 

ἔηζ ηαεεζνβιέκςκ δζακμεζεαζ ὡξ ἐθεεζκῆ πνμζηαθαζπςνμφκηςκ γςῆ, ηνῦην κνη δνθνῦζη θαὶ νἱ ηῆο ηνῦ βίνπ 

ηνχηνπ θπιαθῆο ἔμσ γελφκελνη, εἴπεν ὅθςξ δοκαηὸκ ἤκ αημξ δζὰ δαηνφςκ ἐκδείλαζεαζ ηὴκ πνὸξ ημὺξ 

ηαημπαεμῦκηαξ ζοιπάεεζακ, ενδκεκ ηαὶ δαηνφεζκ ηκ ἐκ ηαξ ὀδφκαζξ ηνῦ βίνπ ηνχηνπ παξαηεηλνκέλσλ ὅηζ ιὴ 

ὁνζζ ηὰ πεξθφζκηά ηε θαὶ ἄυια θάιιε, ζξφλνπο ηε θαὶ ἀξρὰο θαὶ ἐμνπζίαο θαὶ θπξηφηεηαο ηαὶ ζηναηζὰξ 

ἀββεθζηὰξ ηαὶ ἐηηθδζίαξ ὁζίςκ ηαὶ ηὴκ ἄκς πυθζκ ηαὶ ηὴκ πενμονάκζμκ  ηκ ἀπμβεβναιιέκςκ πακήβονζκ. ηὸ γὰξ 

πεξθείκελνλ ηνχησλ θάιινο, ὃ ηνὺο θαζαξνὺο ηῇ θαξδίᾳ βιέπεηλ ὁ ἀρεοδὴξ ἀπεθήκαημ θυβμξ, ηνεηηυκ ηε 

πάζεο ἐιπίδνο ἐζηὶ θαὶ ηῆο ἐθ ζημπαζικ εἰθαζίαο ἀλψηεξνλ. 
795

 Hom. 34, 7 (ed. Rossi-Taibbi, 235): Οὕησ κνη δνθνῦζη θαὶ νἱ ηῆο ηνῦ βίνπ ηνχηνπ θπιαθῆο ἔμσ γελφκελνη 

ἐθεεζκμὺξ ηαὶ ἀεθίμοξ βεζεαζ ημὺξ ἐκ ηῆ ιμπεδνᾶ ηαχηῃ παξαηεηλνκέλνπο δσῇ, ὅηζ ιὴ εηημκ ἀπαθθαβέκηεξ δζὰ 

εακάημο ἐπυπηαζ βίκμκηαζ ηνῦ πεξθνζκίνπ θάιινπο Θξφλσλ ηε θαὶ μνπζηλ θαὶ Κπξηνηήησλ, πάζδξ ηε ηξ 

ἐηεεεκ ηαὶ ηαεανξ ηαὶ ἀσδίμο θαιπνυηδημξ. Καὶ ιή ηζξ ἐνε ὡξ ηξ εέαξ ηκ ἐηεζε ηαθκ ιυκμζ ἀλζμῦκηαζ μἯ 

δίηαζμζ· ηὸ βὰν ὄκηςξ ἀβαευκ, μὗ ιυκμζξ ηνῖο θαζαξνῖο ηὴλ θαξδίαλ ἐζηὶ ζεαηφλ, πέξθεηηαη πάλησλ θαιλ, 

ἐιπίδνο πάζεο θαὶ εἰθαζίαο πάξρνλ ἀλψηεξνλ, ηὰ δὲ πř ἐηείκμο ἀβαεὰ πζζ εεςνμῦκηαζ ημξ ιεεζζηαιέκμζξ 

ἐκηεῦεεκ πζζημξ. Καὶ ηάπα ἐηεκα θακηαγυιεκμξ, ὁ ιέβαξ Γααὶδ δεζιςηήνζμκ βεημ ηὸ ζια ηαὶ θοεκαζ ημῦημ 

ἐπδφπεημ· «λάβαβε, θέβςκ, ἐη θοθαηξ ηὴκ ροπήκ ιμο», ηαὶ ιὴ ηεκμοιέκδκ ὁνκ αημῦ ηὴκ ἐκηαῦεα γςὴκ 

ὠθμθφνεημ· «Οἴιμζ, ὅηζ  πανμζηία ιμο ἐιαηνφκεδ»· ηὴκ βὰν ηξ ααζζθείαξ δοκαζηείακ ηαὶ δυλακ ηαὶ ηὸκ 

πεναάθθμκηα πθμῦημκ ζοβηνίζεζ ηξ ἐηεεεκ γςξ θνμονὰκ βεημ ηαὶ ηαημπάεεζακ.  
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released, saying ŖBring my soul out of prisonŗ, [Ps. 141 (142):8] and beholding 

[the soul] not emptying out for the life thereafter lamented: ŖWoe is me, that my 

sojourning is prolonged,ŗ [Ps. 119 (120): 5] for he considered a dungeon and a 

suffering the might of kingship, the glory, the unmeasurable wealth by 

comparison with the life from that place. 

 

At this point Philagathos provides a learned reference to the famous allegory of the Cave 

(Republic 7, 514AŔ515A) and the Platonic doctrine that holds the body a grave for the soul as for 

instance expressed in Phaedo 62B: 

 

And what is admirable [to this]? Just as the wiser among the pagans and those 

who were more close to us called the body a cave, a prison and a tomb and they 

lament bitterly over the soul buried in the body. And further, they extall the 

journey hence of the soul, to be a freeing from bonds and a flight from the cave. 

For truly, our soul is fettered being confined in the body just as in a prison and 

iron bars bind tightly the prisoner all round, [that is] the blending of the elements, 

the myriad affections of the body. Therefore, is not death a benefactor, as it 

shatters the gates of copper, crushes the bars of iron, and releases the winged soul 

as to fly up to the heavenly fatherland from which we were miserably cast out? 

 

The doctrines conveyed are in fact an adaptation and a weaving together of passages 

taken from Aeneas of Gazařs Theophrastus and from Michael Psellosř oration: 

 

Hom. 34, 8 (ed. Rossi-Taibbi, 235Ŕ36): 

Καὶ ηί εαοιαζηυκ; Ὅπμο ηαὶ ἀκδνκ 

θθήκςκ μἯ ζμθχηενμζ ηαὶ ιθθμκ ικ 

πνμζεββίζακηεξ ζπήιαηνλ ηαὶ δεζιςηήνζμκ 

ηαὶ ζῆκα ηὸ ζκα ἐηάθεζακ ηαὶ μἷμκ 

ἐκηαθεζακ ἐκ αηῶ ηὴκ ροπὴκ ἀπμδφνμκηαζ, 

ἀκέιεη θαὶ ηλ δεζκλ ιχζηλ θαὶ ηνῦ 

ζπειαίνπ θπγὴλ ηὴλ ἐληεῦζελ ηῆο ςπρῆο 

πνξείαλ δμλάγμοζζκ; Ἀθδεξ βὰν δεζκηηο 

ἐληαῦζά ἐζηηλ  ςπρή, ὥζπεξ ἐλ θξνπξᾷ 

θαζεηξγκέλε ηῶ ζψκαηη. Καὶ ηὸ κὲλ 

δεζκσηήξηνλ πεξηθιείνπζη πχιαη ραιθαῖ, 

ηκ ζημζπείςκ  ζφβηναζζξ, ηὴκ δὲ δεζιηζκ 

πεξηζθίγγνπζη ιμπθμὶ ζηδεξνῖ, ηὰ κπξία 

πάζε ηνῦ ζψκαηνο. Ἆνř μὖκ μη εενβέηδξ ὁ 

εάκαημξ, ὅηζ πφθαξ ζοκηνίαεζ παθηξ ηαὶ 

Aeneas of Gaza, Theophrastus, 6, 6Ŕ13: 

ἀθθὰ κῦκ ιὲκ ὁ ἐκ Φαίδςκζ ςηνάηδξ αηῶ, 

ηὸ αἮζεδηὸκ ἅπακ ἀηζιάζαξ ηαὶ ηὴκ πνὸξ ηὸ 

ζια  ηξ ροπξ ημζκςκίακ ιειράιεκμξ, ὡξ 

δεζιῶ ηζκζ ηαὶ νἷνλ ἐκ ζήκαηη ηῶ ζψκαηη 

εαπημιέκδκ ηὴκ ροπὴκ ὀινθχξεηαη ηαὶ ηὸκ 

ἐκ ἀπμννήημζξ θυβμκ ἀπμεαοιάγεζ θέβμκηα ὡξ 

ἔκ ηζκζ θξνπξᾷ, ἐπεζδὴ ἀθζηυιεεα, 

βεβυκαιεκ· ηαὶ ηυδε ηὸ πκ ιπεδμηθξ ιὲκ 

ἄκηνμκ πεπμίδηεκ, ἐκ Πμθζηείᾳ δὲ Πθάηςκ 

ιεηααάθθςκ ζπήιαηνλ ὀκμιάγεζ· ἀκέιεη θαὶ 

ηλ δεζκλ ιχζηλ θαὶ ηνῦ ζπειαίνπ θπγὴλ 

ηὴλ ἐληεῦζελ ηῆο ςπρῆο ἔθδ πνξείαλ·
796

 

 

Michael Psellos, Oratoria minora, Oration 4, 

74Ŕ77: 

                                                           
796

 ŖOn the one hand, <his> Socrates in the Phaedo, disdaining the entire sensible world and censuring the 

association of the soul with the body, laments that the soul is buried in the body as in a prison and in a tomb, and he 

marvels at the account contained in secret teachings, because it relates that, since we arrived in this world, we are 

confined in a sort of guard post (θξνπξᾷ). And Empedocles has made this whole universe a subterranean cavern, 

while Plato in the Republic, changing the nomenclature, calls it a cave. And further, he has declared the journey 

hence of the soul, to be a freeing from bonds and a flight from the cave.ŗ (trans. John Dillon and Donald Russell in 

Aeneas of Gaza: Theophrastus with Zacharia of Mytilene: Ammonius, New York: Bristol Classical Press, 2012, 14) 
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ιμπθμὺξ ζοκεθᾶ ζζδδνμῦξ ηαὶ ηὴκ 

πεπεδδιέκδκ ἐλάβεζ ροπήκ, ὥζηε ἀκαπηκαζ 

πνὸξ ηὴκ ἄκς παηνίδα, ἐλ ἥξ ηαηξ 

ἀπεννίθδιεκ; 

 

Ἀθθř ὅπεν ἐπάποκεκ  θζπκεία θεπηφκεζ κῦκ  

κδζηεία· ηαὶ πάθζκ ημῦ κμῦ ηὸ πηενὸκ πνὸξ 

ηὴκ πηζζκ ἐθεοεενμῦηαζ. δεζκηίο ἐζηηλ  

κεηέξα ςπρὴ ὥζπεξ ηηλὶ δεζκσηεξίῳ 

θαζεηξγκέλε ηῶ ζψκαηη· πεξηθιείνπζη δὲ 

ηαφηδκ ηαὶ θινηνὶ ζηδεξνῖ, νἱ ηλ 

παζεκάησλ δεζκνί. 

 

As was noted at the outset of this chapter, Aeneas of Gazařs Theophrastus is a hitherto 

unacknowledged source of Philagathos. This testimony is important for it adds a new item to the 

circulation and transmission of texts in twelfth century Southern Italy. Theophrastus presents a 

dialogue between the pagan philosopher Theophrastus and the Christian character Euxitheus on 

the nature of the human soul, its condition before birth, its fate after death and the doctrine of the 

Resurrection of the body. It discusses and refutes earlier and contemporary philosophical 

opinions, representing perhaps a rejection of Origenism.
797

 Assuredly, the synthetic view of 

ancient doctrines on the relation of the soul with the body from Aeneas of Gazařs dialogue suited 

Philagathosř florilegic habit. 

In fact, the homilist exploited the dialogue for images and ideas, which he employed 

elsewhere in the sermons. Of special interest is the homily ŖOn Healing the Paralytic in 

Capernaumŗ as it is constituted to an important extent from citations derived from Aeneasř 

dialogue, besides verbatim derivations from Gregory of Nyssařs De oratione dominica, Gregory 

of Nazianzusř Oration 27 (Adversus Eunomianos), Synesiusř Catastases and allusions to 

Makarios of Magnesiařs Monogenes.
798

 As can be noticed below, the reference to Platořs 

doctrine of the body is taken from Aeneas of Gazařs Theophrastus:
799

 

 

Hom. 45 (ed. Scorsus, PG 132, coll. 449 CŔ

D): 

 

Ἀιιὰ πελία, ὦ μὗημξ, θαὶ λόζνο θαὶ ζάλαηνο 

νη‘ αἰζρξά, νὔηε θαθὰ ημξ εθνμκμῦζζ 

θμβίγμκηαζ· πνζζηζακμξ δὲ ηαὶ ιεβίζηδ 

Aeneas of Gaza, Theophrastus, 20, 3Ŕ14, (ed. 

M. E. Colonna): 

 

Ο βὰν ἀικδιμκεξ ὅηη πελία θαὶ λφζνο θαὶ 

ζάλαηνο νὔηε αἰζρξὰ νὔηε θαθὰ ςηνάηεζ 

ηαὶ θζθμζμθίᾳ δμηε, εἴβε πμθθμὺξ πμθθάηζξ 

                                                           
797

 Michael Champion, ŖAeneas of Gaza on the Soul,ŗ Australasian Society for Classical Studies 32 (2011), 8; for 

the religious and cultural context of the school of Gaza see, Brouria Bitton-Ashkelony and A. Kofsky, The Monastic 

School of Gaza (Leiden: Brill, 2006); Christian Gaza in Late Antiquity, ed. B. Bitton-Ashkelony and A. Kofsky 

Leiden: Brill, 2004. 
798

 For the allusions to Synesiusř Catastases see the discussion at p. 78Ŕ79; for references to Makariosř Monogenes 

in this sermon see p. 210Ŕ211; for Gregory of Nazianzus see p. 80;  
799

 Cristina Torre in ŖSu alcune presunte riprese classiche in Filagato da Ceramiŗ in La tradizione, 24 argued that 

Philagathosř allusion to Platořs disparagement of the body bespeaks the influence of Basil of Caesareařs De legendis 

gentilium libris, 9, 80Ŕ85 (ed. Boulenger): Γζὸ δὴ θαὶ Πιάησλά θαζη, ηὴκ ἐη ζχιαημξ αθάαδκ πνμεζδυιεκμκ, ηὸ 

λνζδεο ρσξίνλ ηῆο Ἀηηηθῆο ηὴκ Ἀηαδδιίακ ηαηαθααεκ ἐλεπίηδδεξ, ἵκα ηὴκ ἄβακ επάεεζακ ηνῦ ζψκαηνο, μἷμκ 

ἀιπέθμο ηὴκ εἮξ ηὰπενζηηὰ θμνάκ, πενζηυπημζ. βὼ δὲ ηαὶ ζθαθενὰκ εἶκαζ ηὴκ ἐπř ἄηνμκ εεμίαλ Ἦαηνκ ἢημοζα. 

ŖThen it is said that since Plato foresaw the dangerous influence of the body, he chose an unhealthy part of Athens 

for his Academy, in order to remove excessive bodily comfort, as one prunes the rank shoots of the vines. Indeed, I 

have even heard physicians say that over-healthiness is dangerous.ŗ Although the ideas conveyed by Philagathos 

and Basil are similar, yet behind the opinion discussed in the homily stands Aeneas of Gazařs Theophrastus. 

C
E

U
eT

D
C

ol
le

ct
io

n



228 
 

αἮζπύκδ ηὸ ηαῦηα βεζεαζ ηαηά, ὅπμο ηαὶ  

ἔλς παζδεία θπιαθὴλ θηινζνθίαο ηαῦηα 

ιθθμκ ὠλόκαζελ. Φαζὶ δέ ηαὶ Πιάησλα 

λνζδεο ηη ρσξίνλ ηξ Ἀηηζηξ ἀθθάλαζεαζ 

ἀιαθύκμκηα ηὴκ εελίακ ημῦ ζώιαημξ. 

 

But poverty, oh you there, and sickness and 

death are neither thought unseemly and evil 

by those wise judging; but nay for Christians 

to regard these things as evil is the greatest 

shame, when even the external wisdom 

named them still more Řguardians of 

philosophy.ř They say, then, that even Plato 

moved in a certain unhealthy place of Attica 

for weakening the vigor of his body. 

ὠθέθδζεκ. Αηὸξ ιὲκ μὖκ ὁ ςηνάηδξ ἐπὶ 

πεκίᾳ ιέβα θνμκε ηαὶ πθμῦημκ αηὴκ 

ὀλνκάδεη ηαὶ θηινζνθίαο θπιαθήλ, ὥζπεν 

ηαὶ ηὴκ κυζμκ ηῶ Θεάβεζ ιέβα πνὸξ 

θζθμζμθίακ ἔθδ ζοιααθέζεαζ, μὕηςξ θέβςκ, 

εἴ ηί πμο ιέικδιαζ· «Ἀθθὰ ιὴκ ηαὶ Θεάβεζ ηῶ 

ιεηένῳ ἑηαίνῳ πάκηα ζοιαάθθεηαζ πνὸξ ηὸ 

ἐηπεζεκ θζθμζμθίαξ,  δὲ κμζμηνμθία 

ηαηείνβμοζα ἐπέπεζ».  δὲ δὴ Πιάησλ, 

ἔννςημ βάν, λνζδεο ρσξίνλ ηαηαθααὼκ 

ἐκδζέηνζαε, ηξ βζείαξ ηὸ πθέμκ 

ἀθαζνμφιεκμξ ηαὶ ζςθνμζφκδκ ηξ ῥχιδξ 

ἀκηζηαηαθθαηηυιεκμξ· ηὸκ δὲ εάκαημκ ηαηκ 

ἐθεοεενίακ ηαὶ θφζζκ ιάθα ζεικξ ὀκμιάγεζ, 

δζδάζηςκ ὡξ ὁ εεὸξ ἐθεήζαξ ηὸκ ἄκενςπμκ 

εκδηὰ ηαὶ ηὰ αημῦ δεζιὰ πεπμίδηεκ.
800

 

 

The imprint of Theophrastus can be further pin down at the level of lexical choices and 

the sequence of exegesis in the sermon.
801

 Philagathos comments:
802

 

 

ŖIf death were a release from everything, it would appear unjust, if a wicked man 

should lay down his life in power and wealth and wantonness; but, since in fact 

the soul is immortal neither does it escapes justice when departing into Hades, 

but there especially the soul will perceive its punishment, as we have learned from 

the story about the rich man [cf. Lc. 16:19Ŕ31]; so that it would be a godsend for 

the villanous to be rather sick and impoverished in this world, rather than be 

consigned to the tribunals of Hades.ŗ 

 

For making plain the retribution which awaits the many for perpetrating foul deeds 

Philagathos appropriates Aeneasř argument: 

 

Hom. 45 (ed. Scorsus, PG 132, coll. 449 C): 

Δἰ κὲλ γὰξ ἤλ ὁ ζάλαηνο ἀπαιιαγὴ ηνῦ 

Aeneas of Gaza, Theophrastus, 27, 12-17 (ed. 

M. E. Colonna): 

                                                           
800

 ŖYou do not forget, do you, that poverty and sickness and death seemed neither shameful nor evil to Socrates and 

to philosophy, seeing that each of these has indeed often benefited many people. Socrates himself, indeed, thought 

highly of poverty and called it wealth and a guardian of philosophy, just as he also said that the sickness of Theages 

contributed greatly to his philosophising, stating, if I recall correctly: Certainly also for Theages our companion 

threw everything contributes to his giving up philosophy, but the nursing of his disease holds him back and keeps 

him to it.řAnd indeed Plato too Ŕ for he had always been healthy Ŕ chose a pestilent place in which to found his 

school, depriving himself of the greater part of health, and purchasing temperance at the cost of bodily vigor. Again, 

he very piously called death a freedom and release from evil, teaching that God, in his compassion for man, has 

rendered his bonds also mortalŗ (trans. John Dillon and Donald Russell, 23). 
801

 Note for instance that Philagathosř word choice (εὖθξνλνῦζη) in Hom. 45 ed. Scorsus, PG 132, coll. 449 C has a 

close contextual parallel besides the passage already cited (i.e. Aeneas of Gaza, Theophrastus, 20, 3Ŕ14) in 

Theophrastus, 25, 14Ŕ19, ed. M.E. Colonna: ηῶ δὲ παευκηζ μ ηαηὸκ ἀθθὰ πνήζζιμκ, εἴβε πνμζεήηδκ εδαζιμκίαξ 

αηῶ ηὸ πάεμξ πνμολέκδζε ηαὶ εἮξ ὄθεθμξ ηῶ ημζκῶ ζοκηάηηεηαζ, ἐπεὶ πανάηθδζζξ Ἧηακὴ ημξ εὖ θξνλνῦζη πνὸξ 

ἀνεηὴκ ηὸ ιὴ θυαῳ εακάημο ηὸκ ἀβαεὸκ θεφβεζκ ἀνεηήκ. 
802

 Hom. 45 (ed. Scorsus, PG 132, coll. 449 C). 
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παληὸο, ἄδζημκ ἔδμλεκ ἂλ, εἴ ηηο πνλεξὸο ὢλ, 

ἐκ δοκαζηείᾳ ηαὶ πθμύηῳ ηαὶ ηνοθῆ ηὸκ αίμκ 

ηαηέθοζεκ· ἐπεὶ δὲ ἀζάλαηνο  ςπρή, νδὲ 

εἰο Ἅηδνπ κεηαρσξήζαζα ηὴλ δίθελ 
ἐμέθπγελ, ἀιι‘ ἐθεῖ κάιηζηα ηῆο ηηκσξίαο 

αἰζζήζεηαη, ὡξ ἐκ ηῶ ηαηὰ ηὸκ πθμύζζμκ 

δζδβήιαηζ ιειαεήηαιεκ· ὥζηε ἕξκαηνλ ἂκ 

εἴδ ηνῖο θαθνεξγνῖο ἐληαῦζα λνζεῖλ ιθθμκ 

ηαὶ πέκεζεαζ, ἠ ημξ ἐκ Ἅζδμο δζηαζηδνίμζξ 

ἐηδίδμζεαζ. 

Δἰ κὲλ γὰξ ἤλ ὁ ζάλαηνο ηνῦ παληὸο 

ἀπαιιαγή, ηαθξ ἂλ πυνμοκ, εἴ ηηο 

πνλεξὸο ὢλ ἐλ ηονακκίδζ ηὸκ αίμκ 

ἐηεθεφηδζε· κῦκ δέ, ἐπείπεξ ἀζάλαηνο  

ςπρή, νδὲ εἰο Ἅηδνπ κεηαρσξήζαζα 

θεχγεη ηὴλ δίθελ, ἀιι‘ ἐθεῖ κάιηζηα ηῆο 

ηηκσξίαο αἰζζάλεηαη, εἮξ Σάνηανμκ πεζμῦζα 

ὅεεκ μὔπμηε ἐηαήζεηαζ· ὥζηε ἕξκαηνλ ηνῖο 

θαθνῖο ἐληαῦζα λνζεῖλ ηε ηαὶ ἀπμνεκ ηαὶ 

δμοθεφεζκ.
803

 

 

Spurred by the theme of the sermon about the paralyzed man whose sins are forgiven, the 

homilist sets on to explain the origin of suffering and its relation to virtue. He writes:
804

 

 

But even the just man sometimes slips and either does something unlawful as 

David or intends to perpetrate it as Job. And we in fact, if we suffer something we 

are amazed not being aware of the reason [for this], but the examiner of our 

deeds, which not one of all things has escaped his notice, when he perceives that a 

certain small aspect of the just is corrupted he heals this by the medicine of 

temptations, that he may have in purity enjoyment of the goods from that [higher] 

realm. It is befitting to ascribe the majority of these things to a fortuitous 

misfortune of the body, to the failure of nature, to an excess or insufficiency of 

substance. For one derives a bad state of health from his birth because his parents 

were joined together for procreation in a state of drunkenness and intemperance. 

For it is due to this that many deformities and diseases arise. By a disordered way 

of life, by drunkenness and lack of self-control one makes his body feeble. 

However, these have not constituted a hindrance for the acquisition of virtue. For 

some of these men have ascended to the heights of philosophy having inherited by 

virtue of their gratitude and patience the Abrahamic bosoms just as Lazarus. 

While others vicious by their own choosing do not accomplish as much 

[wickedness] as they wish and the affliction of the body actually becomes for them 

a protection for their soul. 

 

The argumentation is entirely based on Aeneasř Theophrastus to which Philagathos only 

supplies a few scriptural allusions to the wrongs of David and the sufferings of Job. 

 

Hom. 45 (ed. Scorsus, Hom. 21, PG 132, coll. 

452 AŔB):  

ἄιιν ηε θαὶ ὁ δίθαηνο ἐλίνηε ὤιηζζε, θαὶ ηη 

παξάλνκνλ ἠ δηεπξάμαην ὡξ ὁ Γααὶδ, ἠ 

Aeneas, Theophrastus, 26, 3Ŕ15: 

Σαῦηα βὰν ἀνεηξ ἆεθα κμιίγεηαζ, μ 

ηονακκὶξ μδὲ πθμφημο πενζμοζία, ἃ πμθθμὺξ 

πμθθάηζξ ιεηααέαθδηε δεζπυηαξ ηαὶ μὔηε 

                                                           
803

 ŖIf death were a release from everything, I would rightly be surprised, if a wicked man should end his life still 

possessed of tyrannical power; but as it is, since in fact the soul is immortal, neither does it escapes justice when 

departing into Hades but there especially it is sensible of its punishment, having fallen into Tartarus from which it 

will never emerge so that it would be a godsend for the evil to be sick in this world, or deprived of resources and 

enslavedŗ (trans. John Dillon and Donald Russell, 28). 
804

 Hom. 45 (ed. Scorsus, Hom. 21, PG 132, coll. 452AŔB). 
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δηελνήζε ὡξ ὁ Ἰώα. Καὶ ιεξ ιὲκ, ἐάλ ηη 

πάζσκελ, ζαπκάδνκελ ἀβκμμῦκηεξ ηὸ αἴηζμκ· 

ὁ δὲ ηκ ιεηένςκ ἐλεηαζηὴξ, ὃκ θέθδεε ηκ 

πάκηςκ μδὲκ, ὁνκ ημῦ δζηαίμο κηθξόλ ηη 

κέξνο ιεισβεκέλνλ ηῶ ηκ πεζναζικ 

θαξκάθῳ ηνῦην ἰάζαην, ὡο ἂλ θαζαξο 

ἀπνιαύνη ηλ ἐθεῖζελ θαιλ. Πνμζήηεζ δὲ 

θαὶ ηὰ πνιιὰ ηνύησλ, ζώκαηνο ζπληπρίαλ, 

ηαὶ θύζεςξ ζθάθια ινγίδεζζαη, ηαὶ ὕιεο 

πιενλεμίαλ, ἠ ἔθθεζρζκ.  κὲλ γὰξ ἐθ γέλνπο 

ἐπηζύξεη ηὴκ ηαπελίακ ημῦ ζώιαημξ, κέζῃ 

θαὶ ἀθνιαζίᾳ ηκ ηεηόκηςκ εἮξ παηδνπνηίαλ 

ζοκεθεόκηςκ· ἐληεῦζελ γὰξ θαὶ ηὰ πνιιὰ 

ηέξαηα θαὶ λνζήκαηα ηίθηεηαη.  δὲ δζαίηδξ 

ἀηαλίᾳ, ηαὶ ιέεῃ ηαὶ ἀηναζίᾳ, ἐμίηεινλ ηὸ 

ζκα εἮνβάζαημ· πιὴλ νθ ἐκπόδηνλ πξὸο 

ἀξεηῆο θηῆζηλ ηαῦηα γεγόλαζηλ. Οἱ κὲλ γὰξ 

ηνύησλ εἰο ἄθξνλ θηινζνθίαο ἀλέβεζαλ, δη‘ 

εραξηζηίαο θαὶ πνκνλῆο ηνῦο 
Ἀαναιζαίμοξ ηθδνςζάιεκμζ ηόθπμοξ ὥζπεν 

ὁ Λάγανμξ. ΟἯ δέ βε ηαημὶ ηὴκ πνμαίνεζζκ μ 

ημῦημ πνάηημοζζκ, ὅζμκ ἐεέθμοζζ, ηαὶ βίκεηαζ 

ημύημζξ  ημῦ ζώιαημξ αθάαδ ροπξ θοθαηή.  

 

Aeneas, Theophrastus, 30, 15 Ŕ 21: θαὶ 

ἀθνιαζία θαὶ κέζε ηὸ ζπεζνυιεκμκ 

ηαηέαθαρε, πενμκ πανεπμιέκδ ηὸ ζπένια ηαὶ 

ἐμίηεινλ, ὡξ ιὴ ῥᾳδίςξ πμιέκεζκ ηὴκ ἀπὸ 

ημῦ θυβμο ιμνθὴκ μἷμκ ἄνβονμξ ηίαδδθμξ δζř 

ἀζζέλεηαλ ἀπμθεφβεζ ημῦ δδιζμονβμῦ ηὴκ 

ηέπκδκ ηαὶ ηὸ εἶδμξ ἀκαίκεηαζ. ληεῦζελ ηὰ 

πνιιὰ ηέξαηα θαὶ παζήκαηα ηίθηεηαη.
805

 

 

Aeneas, Theophrastus, 31, 1Ŕ2: ὅεεκ  ηῆο 

ὕιεο πιενλεμία ηαὶ αἮζπίζηδ ημῦ παζδὸξ 

κυζμξ.
806

 

ἀβαεὰ ηαῦηα, εἴπεν ηαὶ ηαηκ αἴηζα, μὔηε 

ἀεάκαηα, ἀθθὰ ζηζμεζδ θακηάζιαηα ηαὶ 

ἐθήιενα. κίμηε ζπεφδεζ ιὲκ πνὸξ ἀνεηὴκ ὁ 

ἄκενςπμξ, ὤιηζζε δὲ θαί ηη παξάλνκνλ ἠ 

δηεπξάμαην ἠ δηελνήζε· ηαὶ ικ ιὲκ εὖ 

ἔπεζκ δμηε· ηὰ βὰν ιέηενα πνμηαθφιιαηα 

ηαὶ ηὰ ἐηείκμο ἐιπμδὼκ βίβκεηαζ ζαθξ ηὰ 

ἔκδμκ εεςνεκ ηαὶ ζαπκάδνκελ ἢλ ηη πάζῃ ηῆ 

ηξ αἮηίαξ ἀβκμίᾳ· ηῶ δὲ δζηαζηῆ βοικὰ πάκηα 

ηαὶ ηαηζδὼκ ηὸκ ἄκενςπμκ ηὰ ιὲκ ἄθθα 

πνάηημκηα ηαθξ, κηθξὸλ δέ ηη αηνῦ 

ιεισβεκέλνλ, ἰάζηκνλ δὲ θαξκάθῳ, 

ἐκηαῦεα ζοβπςνε παεεκ ηζ αηὸκ ηαὶ 

ἀπμηίζαζ, ὥζηε θαζαξὸλ γελφκελνλ ηλ ἐθεῖ 

θαιλ θαζαξο ἀπνιαχεηλ.
807

  

 

Aeneas, Theophrastus, 28, 5Ŕ6: 

Τνχησλ ἔγσγε ηὰ πνιιὰ ζψκαηνο 

ζπληπρίαλ, μ ροπξ ηζιςνίακ εἶκαζ 

ινγίδνκαη·
808

 

 

Aeneas, Theophrastus, 28, 15Ŕ25: 

ἐκηεῦεεκ ημῦ ιὲκ πενζηηὸξ δάηηοθμξ 

ἐλήνηδηαζ, ημῦ δὲ ἀθῄνδηαζ, ηαὶ ηὸ ιὲκ 

πανθεε ηὴκ θφζζκ, ηὸ δὲ ηαηυπζκ ἐβέκεημ, 

ηαὶ ὁ κὲλ ἐθ γέλνπο ηη θζηλδεο ἐπηζχξεηαη, 

ημῦ δὲ ἀηεθὴξ ὁ ὀθεαθιὸξ δζέιεζκεκ, ὁ ιὲκ 

ημὺξ πυδαξ δζέζηναπηαζ, ὁ δὲ ζοκεζηαθιέκδκ 

εὗνε ηὴκ δελζάκ. Καὶ ηνχησλ νἱ κὲλ εἰο 

ἄθξνλ θηινζνθίαο ἀλέβεζαλ θαὶ νδὲλ 

ἐκπνδὼλ ἐγέλεην παναηεημιιέκμκ ηὸ ζκα, 

νἱ δὲ εἰο θαθίαλ ἐθπεπησθφηεο ν 

πξάηηνπζηλ ὅζνλ ἐζέινπζη θαὶ γίγλεηαη 

ςπρῆο αηνῖο θπιαθὴ  ηνῦ ζψκαηνο 

βιάβε, ηαὶ ζςηδνία ιθθμκ μ ηζιςνία ηὸ 

πάεμξ ημξ ὁνζζκ ἐθάκδ.
809

  

                                                           
805

 ŖIntemperance and strong drink harm offspring by furnishing seed that is weaker and dissipated in strength so as 

not readily to admit the form coming from reason-principles, just as adulterated silver on account of its weakness 

frustrates the skill of the craftsman and rejects the form. It is due to this that many deformities and diseases ariseŗ 

(trans. John Dillon and Donald Russell, 30). 
806

 Ŗ[…] whence arises an excess of matter and the most disgusting disease for the childŗ (trans. John Dillon and 

Donald Russell, 30). 
807

 ŖFor these things are to be deemed the prizes of virtue, nor kingly power nor abundance of wealth, which things 

have often exchanged many masters, and neither are these things good, since they are actually the causes of evil, nor 

immortal, but rather shadowy and ephemeral images. Sometimes a man is eager for virtue, but he slips and he either 

does or intends something unlawful. To us he may seem to be well, for our veils and his have become a hindrance to 

seeing clearly what is within, and we are amazed if ever one suffers something, due to our ignorance of the reason 
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Philagathosř Řencyclopaedicř approach surfaces again in the explanations given to 

sickness and disability from the homily ŖOn the Woman who was Bowed Together.ŗ
810

 The 

preacher offers a mixed interpretation mentioning besides demonic possession the failure of 

nature as the cause of suffering. Says Philagathos: 

 

Or else, wherefore do extra fingers or a defect of some other limb or the blindness 

of the eyes befall upon some people from their very birth? Well, for this reason 

indeed one must blame fathers for weaknesses in their children, because by 

drunkenness and intemperance they make their offspring feeble. For that reason, 

Moses prescribed stoning the father of a disabled child because through lack of 

self-control he did not await the period of his wife‘s purification. Save that, these 

defects did not occur apart from the all-governing providence, which often 

through the maiming of the body prevents a future depravity. This is so because, 

not only for the body but also for the soul, the opposites become cures for 

opposites. But to those whose future wickedness is not checked beforehand, 

different burners are urged or shall be urged [upon them]. ŖAnd behold, there was 

a woman who had a spirit of infirmity eighteen years.ŗ [Lc. 13:11] 

 

Once again, the explanations provided are taken from Aeneas of Gaza‘s Theophrastus: 

 

Hom. 13, 4Ŕ5 (ed. Rossi-Taibbi, 86Ŕ87): 

Ἠ πυεεκ ἠ πενζηημί ηζζζκ ἐπζβίκμκηαζ 

δάηηοθμζ, ἠ ιεθκ ηζκςκ ἔθθεζρζξ, ἠ πήνςζζξ 

ὀθεαθικ ἐλ αηξ ηξ βεκέζεςξ; Γηὸ θαὶ 

παηέξαο ηῆο ηλ ηηθηνκέλσλ ἀζζελείαο 

πνιιάθηο αἰηηαηένλ, κέζῃ θαὶ ἀθνιαζίᾳ 

πμζμῦκηαξ ἐμίηεια ηὰ ζπεηξφκελα. κηεῦεεκ 

ηαὶ Μςτζξ ηὸκ ηνῦ ιεισβεκέλνπ παηέξα 

θαηέιεπζελ, ὅηη δη‘ ἀθξαζίαλ ηῆο γπλαηθὸο 

ηὸλ θαζαξκὸλ νθ ἀλέκεηλε. Πθὴκ ὅηζ ηαὶ 

ηαῦηα μη ἔλς ηξ πάκηα δζσεοκμφζδξ 

πνμκμίαξ ἐηπέπηςηε, ιέθθμοζακ ἔζεζεαζ 

Aeneas of Gaza, Theophrastus, 30, 7Ŕ31: 

Πζακ βὰν δὴ ηαηίακ δμκὴ ιὲκ ὥζπεν 

ἔθαζμκ θθυβα δζεβείνεζ· θφπδ δὲ ηαεάπεν ὁ 

ιακδναβυναξ  ημζιίγεζ. Ο γὰξ κφλνλ ἐλ ηνῖο 

ζψκαζηλ, ἀιιὰ θαὶ ηαῖο ςπραῖο ηὰ ἐλαληία 

ηλ ἐλαληίσλ ἰάκαηα γίγλεηαη. Οθ ἀεὶ δὲ 

κέιινπζα θαθία λφζῳ πξναλαζηέιιεηαη· μ 

βὰν ἔδεζ ηὴκ Πνυκμζακ μὕηςξ εἶκαζ, ὡξ ιδδὲκ 

ιξ εἶκαζ· πάκηα βὰν μὔζδξ Πξνλνίαο, 

μδὲκ ἂκ εἴδ· ηίκμξ βὰν ἂκ εἴδ, εἮ ιυκμκ εἴδ ηὸ 

εεμκ; Γηὸ δὴ θαὶ παηέξαο ηῆο ηλ 

ηηθηνκέλσλ ἀζζελείαο αἰηηαηένλ· βίβκμκηαζ 

                                                                                                                                                                                           
for this. But to the Judge, all things are laid bare, and, when he perceives that a man in general is behaving well, but 

that a certain small aspect of him is corrupted, but curable by medicine, in that case he allows him to suffer 

something and to pay a penalty so as, having become pure, in purity to have enjoyment of the goods in the higher 

realmŗ (trans. John Dillon and Donald Russell, 27). 
808

 ŖWell, I for my part reckon that the majority of these things are a misfortune of the body, not a punishment for 

the soulŗ (trans. John Dillon and Donald Russell, 28). 
809

 ŖHence, one is burdened with an extra finger, while another is found to be short of a finger, the one going beyond 

nature, the other falling short of it; one derives a consumtive element from his birth, anotherřs eye is left imperfect, 

one has his feet contorted, another finds his right hand curled up. And of these some have ascended to the heights of 

philosophy, and their body, though stricken, has constituted no hindrance to that; while others, having descended 

into vice, do not accomplish as much as they wish, and the affliction of the body actually becomes for them a 

protection for their soul, and to observers their suffering appears rather as a salvation, and not a punishmentŗ (trans. 

John Dillon and Donald Russell, 29). 
810

 Hom. 13, 4Ŕ5 (ed. Rossi-Taibbi, 86Ŕ87). 
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ηαηίακ ηςθομφζδξ πμθθάηζξ δζὰ πδνχζεςξ· 

ν γὰξ κφλνλ ἐλ ηνῖο ζσκαηηθνῖο, ἀιιὰ θἀλ 

ηαῖο ςπραῖο ηἀλαληία ηλ ἐλαληίσλ ἰάκαηα. 

Οἷο δὲ κὴ κέιινπζα θαθία 

πξναλαζηέιιεηαη, ἄθθμζ ηαοηνεξ ἐπάβμκηαζ 

ἠ ἐπαπεήζμκηαζ. «Καὶ Ἦδμὺ βοκὴ ἔπμοζα 

πκεῦια ἀζεεκείαξ ἔηδ δέηα ηαὶ ὀηηχ».  

δὲ ηαὶ ἐη θαθαηνκ θαθαηνμὶ ηαὶ ἐη 

κμζςδέςκ κμζχδεζξ, ὡξ Ἱππμηνάηδξ αμφθεηαζ 

ηαὶ ὁ ἀθδεὴξ θυβμξ· θαὶ ἀθνιαζία θαὶ κέζε 

ηὸ ζπεηξφκελνλ ηαηέαθαρε, πενμκ 

πανεπμιέκδ ηὸ ζπένια ηαὶ ἐμίηεινλ, ὡξ ιὴ 

ῥᾳδίςξ πμιέκεζκ ηὴκ ἀπὸ ημῦ θυβμο ιμνθὴκ 

μἷμκ ἄνβονμξ ηίαδδθμξ δζř ἀζεέκεζακ 

ἀπμθεφβεζ ημῦ δδιζμονβμῦ ηὴκ ηέπκδκ  ηαὶ ηὸ 

εἶδμξ ἀκαίκεηαζ.[…] ἐπεὶ ηαὶ ηκ αναίςκ 

ηὸκ κυιμκ πνμζίειαζ, ὃο ηνῦ ιεισβεκέλνπ 

ηὸλ παηέξα θαηέιεπζελ, ὅηη δη‘ ἀθξαζίαλ 

ηὴλ θάζαξζηλ ηῆο γπλαηθὸο νθ ἀλέκεηλελ, 

ὅεεκ  ηξ ὕιεο πιενλεμία ηαὶ αἮζπίζηδ ημῦ 

παζδὸξ κυζμξ.
 811

 

 

Philagathos, therefore, addresses the question of grief by amassing passages on death and 

mourning from Makarios Magnes, Gregory of Nyssa, Aeneas of Gaza and Michael Psellos. His 

negative attitude to this particular passion is articulated by the Christian thought about manřs 

original condition, his turn towards evil, followed by the doning of the tunics of hide which gave 

way to the passions of irrational nature. Sorrowing someoneřs death betrays senseless 

attachement to bodily and material realities. For death constitutes a change for the good as man 

is deprived of toils and the soul reaches the true beauty after death. Finally, the explanations 

given to sickness entirely borrowed from Aeneas of Gaza illustrated Philagathosř propensity for 

medical explanations. 

 

1.4. Swine and Pleasure 

 

Pleasure was a subject that exercised Philagathosř florilegic technique. The theme brings 

to the fore the sway Gregory of Nyssařs works carries upon Philip-Philagathosř exegetical 

technique. An excellent example of the homilistř virtuosity of combining passages is the homily 

ŖAbout the Prodigal Son.ŗ Says Philagathos:
812

 

 

                                                           
811

 ŖFor pleasure promotes every vice just as olive oil stimulates flames. Pain, on the other hand, puts it to sleep, just 

like the mandrake root. This is so because, not only for the body but also for the soul, the opposites become cures for 

opposites. However, future evils are not always checked beforehand by an illness. Providence, after all, must not 

exist in such a way as for us to be nothing. For what it would concern itself with, if the divine were all that there 

was? For this reason truly one must blame fathers for weaknesses in their children: the bald also comes from the 

bald, and the sick from the sick, as Hippocrates would have it, and the true account as well. Intemperance and strong 

drink harm offspring by furnishing seed that is weaker and dissipated in strength so as not readily to admit the form 

coming from reason-principles, just as adulterated silver on account of its weakness frustrates the skill of the 

craftsman and rejects the form.[…] Indeed, I would approve of that law of the Hebrews which prescribed stoning the 

father of a disabled child because through lack of self-control he did not await the period of his wifeřs purification, 

whence arises an excess of matter and the most disgusting disease for the childŗ (trans. John Dillon and Donald 

Russell, 30). 
812

 Hom. 38 (Scorsus, Hom. 17, PG 132, coll. 384 BŔC). 

C
E

U
eT

D
C

ol
le

ct
io

n



233 
 

Therefore the dweller of a city like this sent him to his field to graze the swine. 

Perhaps he intimated the loathsome and raging passion of licentiousness, in which 

are wallowing in like swine those who obbey the foul citizen. You will understand 

then that the fields of this hideous devil are the lovers of flesh and the lecherous. 

So most excellently, he likened the passion of intemperance to the swine. Indeed, 

pleasure, as if in Circeřs bowl, blending its own potion changes the mind of the 

fools to follow the lifestyle of pigs, and makes them her slaves. Just as the eyes of 

swine, turning naturally downward, have no glimpse of the wonders of the sky, so 

the soul whose body is dragged down toward the passions does not perceive the 

intelligible beauty. For of the many passions, which afflict menřs thinking there is 

none as strong as the disease of pleasure. It truly makes men beasts, guided in 

dishonour as the swine, since they forever desire to be satiated by impurity. 

 

 βμῦκ ηὴκ ημζαύηδκ πόθζκ μἮηκ ἔπειρεκ αηὸκ εἮξ ηὸκ ἀβνὸκ αημῦ αόζηεζκ 

πμίνμοξ. Σάπα δζὰ ηκ πμίνςκ ηὸ ηξ αδεθονξ ηαὶ θοζζώδμοξ ἀημθαζίαξ πάεμξ 

ᾐκίλαημ, ᾧ πμζνδδὸκ ἐγθαιηλδνῦληαη μἯ ηῶ ιζανῶ πεζεόιεκμζ πμθίηῃ. Ἀβνμὺξ δὲ 

κμήζεζξ ημῦ αδεθονμῦ ημύημο δαίιμκμξ ημὺξ θζθμζάνημοξ, ηαὶ θζθδδόκμοξ. 

Ἄνζζηα δὲ ηὸ ηξ ἀημθαζίαξ πάεμξ ημξ πμίνμζξ πανείηαζεκ·  βὰν δμκή, 

θαζάπεξ Κηξθαίῳ θξαηῆξη ηὸκ ἑαοημῦ θπθελα θεξάζαζα, ηαὶ ηὸκ ηκ 

ἀθνόκςκ κμῦκ πνὸξ ηὴκ πμζνώδδ γςὴκ ιεηαιείαμοζα, θάηναξ ἑαοηξ ηίεδζζ. θαὶ 

ὥζπεξ νἱ ηλ ζπλ ὀθζαικνὶ εἰο ηὸ θάησ παξὰ ηῆο θύζεσο ἐζηξακκέλνη ηλ 

νξαλίσλ ζαπκάησλ ἀπείξσο ἔρνπζηλ, νὕησο  πξὸο ηὰ πάζε θαηαζπαζζεῖζα 

ςπρὴ πξὸο ηὸ λνεηὸλ θάιινο ἀκαζζεδηε. Πνιιλ δὲ ὄλησλ παζλ, ἃ ηνὺο 

ινγηζκνὺο ηλ ἀλζξώπσλ θαηαγσλίδεηαη, νδεκίαλ θαζ‘ κλ ἰζρὺλ ἕηεξνλ 

πάζνο ἔρεη, ὡο πξὸο ηὴλ λόζνλ ηῆο δνλῆο ἐμηζαδεζζαη. Βνζθήκαηα γὰξ 

ἀιεζο ηνὺο ἀλζξώπνπο πμζε ηῆ ἀηζιίᾳ δίηδκ ζοκ ἐηπμιπεύμκηαξ, ὡξ ἀεὶ 

ἐπζεοιεκ ημνέκκοζεαζ ημῦ ιζάζιαημξ. 

 

In the passage cited above Philagathos binds together and alludes to several of Gregory of 

Nyssařs texts. The overall context in Gregoryřs works illuminates and explains Philagathosř 

appropriation: 

 

De virginitate, 5, 5Ŕ15 

Πξ βὰν ἔηζ δφκαηαζ πξὸο ηὸ ζοββεκέξ ηε ηαὶ 

λνεηὸλ θξ ἐθεοεένῳ ἀκααθέπεζκ ηῶ ὄιιαηζ 

 πνμζδθςεεζα ηάης ηῆ δμκῆ ηξ ζανηὸξ 

ηαὶ  ηὴκ ἐπζεοιίακ πξὸο ηὰ ἀκενχπζκα πάζε 

ηαηαζπμθήζαζα, ὅηακ [βὰν] πνὸξ ηὰ θχδδ 

ζπῆ ηὴκ ῥμπὴκ ἐη ιμπεδνξ ηζκμξ ηαὶ 

ἀπαζδεφημο πνμθήρεςξ; Καζάπεξ <γὰξ> νἱ 

ηλ ζπλ ὀθζαικνὶ εἰο ηὸ θάησ παξὰ ηῆο 

θχζεσο ἐζηξακκέλνη ηλ νξαλίσλ 

ζαπκάησλ ἀπείξσο ἔρνπζηλ, νὕησο  ηῶ 

ζχιαηζ ζπγθαηαζπαζζεῖζα ςπρὴ μηέηζ 

πξὸο ηὸλ μνακὸκ ηαὶ ηὰ ἄλσ θάιιε αθέπεζκ 

δοκήζεηαζ, πνὸξ ηὸ ηαπεζκὸκ ηαὶ ηηδκδεξ 

De vita Moysis, 2, 316, 5Ŕ9: 

[…] ὅηακ ημζμῦημκ ρςεῆξ ὥζηε ἄιαπμξ 

θακκαζ ηῆ βμδηείᾳ ημῦ Βαθαὰι (βμδηείακ δὲ 

ἀημφζαξ, κυδζυκ ιμζ ηὴκ πμζηίθδκ ηξ γςξ 

ηαφηδξ ἀπάηδκ, δζř ἥξ μἯ ἄκενςπμζ, θαζάπεξ 

ηζκὶ Κηξθαίῳ θξαηῆξη θανιαηεουιεκμζ, ηξ 

Ἦδίαξ ἐηζηάκηεξ θφζεςξ εἮξ ἀθυβςκ ιμνθὰξ 

ιεηαπθάηημκηαζ), […]. 

 

De vita Moysis, 2, 301, 1Ŕ5 

Γμηε δέ ιμζ ζοιαμοθήκ ηζκα ροπςθεθ 

ηαηαηίεεζεαζ ημξ ἀκενχπμζξ  Ἧζημνία, δζř ἥξ 

δζδαζηυιεεα ὅηζ πνιιλ ὄλησλ παζλ ἃ 

ηνὺο ινγηζκνὺο ηλ ἀλζξψπσλ 
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ηξ θφζεςξ ἐπζηφπημοζα.
813

 

 

De vita Moysis, 2, 302, 4Ŕ10 

Βνζθήκαηα γὰξ δη‘ ἑαπηῆο ηνὺο ἀλζξψπνπο 
ἀπέδεζλεκ, μὓξ  ηηδκχδδξ ηαὶ ἄθμβμξ πξὸο 

ηὴλ ἀθνιαζίαλ ὁνιὴ ἐηθάεεζεαζ ηξ 

ἀκενςπίκδξ ἀκέπεζζε θφζεςξ, ιδδř 

ἐπζηνοπημιέκμοξ ηὸ ἄβμξ, ἀθθř 

ἐιπμιπεφμκηαξ ηῆ ἀηζιίᾳ ημῦ πάεμοξ ηαὶ 

ἐβηαθθςπζγμιέκμοξ ηῶ ηξ αἮζπφκδξ 

κηάζκαηη, ζοκ δίηδκ ἀκαθακδὸκ ἐκ ηαξ 

ἀθθήθςκ ὄρεζζ ηῶ ηξ ἀηαεανζίαξ αμναυνῳ 

ἐγθαιηλδνπκέλνπο.
814

 

θαηαγσλίδεηαη νδεκίαλ θαζ‘ κλ ἰζρὺλ 

ἕηεξνλ πάζνο ἔρεη ηνζαχηελ, ὡο πξὸο ηὴλ 

λφζνλ ηῆο δνλῆο ἐμηζνῦζζαη. […] 

  

 

 

 

This selection of texts related with the subject of the sermon reveals the profound 

assimilation of Nyssenřs works in the Homilies. In De virginitate, Gregory is preoccupied with 

the transformation of the mind when it is involved in the world of sensuality or passions. Then, 

the passages from De vita Moysis dovetail the theme of the sermon. The urge for licentiousness 

inhabiting irrational nature, the explicit analogy with the pigs, which dishonour themselves in the 

Ŗslimy mire of uncleannessŗ and the learned allusion to the witch-goddess Circe that turned man 

into pigs fully, fitted the context of the parable. 

Philagathosř method of sorting out passages from his sources according to the subject of 

the homily is further illustrated in the ŖFor the Feast of the Holy Apostles, Peter and Paul.ŗ 

About the fire Ŗkindled in the midst of the courtyardŗ just after Jesus was arrested and taken into 

the high priestřs house (Lc. 22:55), Philagathos writes:
815

 

 

[24.] Such kind of fire the demons lighted up against the great David; for the 

moment he saw the beauty of Bathsheba he forgot of God. Indeed, because the 

incentives of desires are similar to fire, Solomon advises Ŗneither to walk on coals 

                                                           
813

 Gregory of Nyssa, De virginitate, ed. M. Aubineau, Grégoire de Nysse. Traité de la virginité (Paris: Éditions du 

Cerf, 1966; SC 119), 5, 5Ŕ15: ŖHow can the soul which is riveted to the pleasures of the flesh and busied with 

merely human longings turn a disengaged eye upon its kindred intellectual light? This evil, ignorant, and prejudiced 

bias towards material things will prevent it. The eyes of swine, turning naturally downward, have no glimpse of the 

wonders of the sky; no more can the soul whose body drags it down look any longer upon the beauty above; it must 

pore perforce upon things which though natural are low and animal (trans. W. Moore and H.A. Wilson in NPNF 

II/5, 479Ŕ480).ŗ 
814

 Gregory of Nyssa, De vita Moysis, ed. J. Danielou, Grégoire de Nysse. La vie de Moïse, 3rd edn. (Paris: Éditions 

du Cerf, 1968; SC 1), 2, 316, 5Ŕ9: Ŗand when you are elevated to such heights that you appear invincible to the 

magic of Balaam (by Řmagicř you will perceive the crafty deceit of this life through which men drugged as though 

by some philtre of Circe are changed into the form of irrational animals and leave their proper nature);ŗ De vita 

Moysis, 2, 301, l. 1Ŕ5: ŖThe history, it seems to me, offers some advice profitable to men. It teaches us that of the 

many passions which afflict menřs thinking there is none so strong as the disease of pleasure.ŗ De vita Moysis, 2, 

302, 4Ŕ10: ŖPleasure showed that she makes men beasts. The irrational animal impulse to licentiousness made them 

forget their human nature; they did not hide their excess but adorned themselves with the dishonor of passion and 

beautified themselves with the stain of shame as they wallowed, like pigs, in the slimy mire of uncleanness, openly 

for everyone to see (trans. Abraham Malherbe and Everett Ferguson, in Gregory of Nyssa, The Life of Moses, New 

York: Paulist Press, 1978, 131Ŕ132). 
815

 Hom. 27, 24Ŕ25 (ed. Rossi-Taibbi, 181Ŕ182). 
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of fire with the bare foot nor to bind fire in the bosomŗ [cf. Prov. 6:27Ŕ28], 

because the burning will be following both for the garment (bosom) and for the 

foot. Do you wish to be heated up by the divine fire? Be your thought through all 

your life to death and the terrible judgement Ŗand in such thought your fire shall 

be kindled.ŗ [Ps. 38 (39:4)] [25.] What, then, are we taught by this account about 

the leader of the Apostles? To shun the fire of pleasures and to keep ourselves far 

off from the vicinity of evil. Moreover, if would ever happen this to someone, to 

partake of the fire of sin or of the smoke of consent, he should immediately turn 

away and most speedily get out from the lapse into sin, following the example of 

great Peter, who after the denial Ŗwent outŗ Ŕ that is to say from the lapse Ŕ Ŗand 

wept bitterlyŗ [Mt. 26:75], and in this manner he redressed his defeat; so strong is 

the God-given remedy of repentance. 

 

 (24) Σμζμῦημκ πῦν ἀκρακ μἯ δαίιμκεξ ηαηὰ ημῦ ιεβάθμο Γααίδ· ὁιμῦ ηε βὰν 

εἶδε ηὸ ηάθθμξ Βδνζααεέ, ηαὶ ημῦ Θεμῦ ἐπεθάεεημ. Ὅηζ βὰν ηὰ ηκ δμκκ 

πεηηαφιαηα ηῶ πονὶ ἀθςιμίςηαζ, παναζκε Σνινκὼλ κὴ ἐπηςαχεηλ ηνῦ 

ἄλζξαθνο γπκλῶ ηῶ πνδί, κήηε πῦξ ηῶ θφιπῳ ἐλαπνηίζεζζαη· ἐπαημθμοεήζεζ 

βὰν  ηαῦζζξ ηαὶ ηῶ ηυθπῳ ηαὶ ηῶ πμδί. Βμφθεζ εενιακεκαζ εείῳ πονί; Μεθέηδ 

ζμζ δζὰ αίμο ἔζης ὁ εάκαημξ ηαὶ ηὸ θμαενὸκ θμβμεέζζμκ, «ηαὶ ἐκ ηῆ ημζαφηῃ 

ιεθέηῃ ζμο ἐηηαοεήζεηαζ πῦν.» (25) Τί νὖλ ηῷ ηνῦ θνξπθαίνπ δηεγήκαηη 

παηδεπόκεζα; Σὸ πῦν ἐηηθίκεζκ ηκ δμκκ ηαὶ πόξξσ δζαηδνεκ ἑαπηνὺο ηνῦ 

θαθνῦ γεηηνλήκαηνο. ΔἮ δέ ηζκζ ζοιαῆ ημῦημ βεκέζεαζ πμηέ, ηαὶ ημῦ πονὸξ ηξ 

ἁιανηίαξ ιεηαζπεκ ἠ ημῦ ηαπκμῦ ηξ ζοβηαηαεέζεςξ, ὀηναθέςξ ἀπμπδδζαζ, 

ηαὶ εηημκ ἔλς βεκέζεαζ ημῦ πηχιαημξ, ηῶ ημῦ ιεβάθμο Πέηνμο ἑπυιεκμκ 

πμδείβιαηζ, ὃξ ιεηὰ ηὴκ ἄνκδζζκ «ἐλεθεὼκ ἔλς», ημῦ πηχιαημξ δδθαδή, 

«ἔηθαοζε πζηνξ», ηαὶ μὕης ηὴκ ἥηηακ ἀκεηαθέζαημ· ημζμῦημκ Ἦζπφεζ ηὸ ηξ 

ιεηακμίαξ εευζδμημκ θάνιαημκ. 

 

For interpreting the fire mentioned in the Gospel, Philagathos turns to a passage from 

Gregoryřs De vita Moysis about the disease of pleasure.
816

 Undoubtedly, the appropriation of 

Nyssenřs passage for the exegesis of Luke 22:55 is determined by the comparison of pleasure 

with fire.  

 

Τί νὖλ ηῶ δηεγήκαηη παηδεπφκεζα; Σὸ ιαευκηαξ ιξ ὅζδκ Ἦζπὺκ πνὸξ ηὸ 

ηαηὸκ  ηξ δμκξ ἔπεζ κυζμξ, ὡξ ὅηζ ιάθζζηα πφξξσ ηνῦ ηνηνχηνπ 

γεηηνλήκαηνο ηὸλ ἑαπηλ ἀπμζηίγεζκ αίμκ, ὡξ ἂκ ιή ηζκα πάνμδμκ ηαεř ικ 

θάαμζ  κυζμξ, μἷυκ ηη πῦξ δηὰ ηνῦ πνμζεββζζιμῦ ηὴκ πμκδνὰκ  θθυβα 

ηαηενβαγυιεκμκ. Σμῦημ βὰν δζδάζηεζ θέβςκ ἐλ ηῇ Σνθίᾳ Σνινκὼλ κὴ 

ἐπηςαχεηλ ηνῦ ἄλζξαθνο γπκλῶ ηῶ πνδὶ κεδὲ πῦξ ηῶ θφιπῳ ἐλαπνηίζεζζαη, 

ὡξ ἐθř ικ ὂκ ἐκ ἀπαεείᾳ ιέκεζκ ἕςξ ἂκ πυννςεεκ ὦιεκ ημῦ πεηηαίμκημξ. ΔἮ δὲ 

ηαηὰ ημῦημ βεκμίιεεα ὡξ ἐπζραῦζαζ ηξ δζαηαμῦξ ηαφηδξ εενιυηδημξ, ἐβηυθπζμκ 

ηὸ πῦν ηξ ἐπζεοιίαξ βεκήζεηαζ ηαὶ μὕηςξ ἐπαημθμοεήζεζ ηαὶ ηῶ πμδὶ  ηαῦζζξ 

ηαὶ  δζαθεμνὰ ηῶ ηυθπῳ.
817
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 Gregory of Nyssa, De vita Moysis, 2, 303. 
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 ŖWhat, then, are we taught by this account? This: that now having learned what great power for evil the disease 

of pleasure possesses, we should conduct our lives as far removed from it as possible; otherwise the disease may 
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Therefore, the keywords Ŗfireŗ and Ŗflameŗ triggered the association of Gregoryřs 

exegesis with the context in the sermon. In general, this kind of intertextuality informs 

Philagathosř exegesis. 

 

1.5. The Transfiguration of the Lord and Elijah‘s Vision 

 

Philagathosř florilegic habit works at every level of exegesis. At the literal level the 

citation of scriptural ἀπμνίαζ is subordinated to the homilistřs strategy of collecting passages 

about the Gospel text in scrutiny. Besides the citation of various γδηήιαηα, the exegetic solutions 

the homilist offered are equally inspired by some authority. An illustrative example is 

Philagathosř interpretation of Moses and Elijahřs apparition beside Christ at the Transfiguration. 

In what follows we show that the homilist turned to the contexts that concern the prophet Elijah 

from the exegetic tradition. 

Philagathos interprets the presence of Elijah at the Transfiguration of Christ on Mount 

Thabor as the fulfillment of prophetřs vision from 1 Kings 19:11Ŕ12. Philagathos writes:
818

 

 

ŖBut this was the promise of seeing God [made to Moses]. On the other hand 

when Elijah lived in Horeb and as he was grieved in his soul, [the Lord] 

announced by a riddle this manifestation on the Mount Tabor saying in this wise: 

ŖThou shalt stand tomorrow before the Lord on the mountain; behold, the Lord 

will pass by. And, behold, a great and strong wind rending the mountains, and 

crushing the rocks before the Lord; but the Lord was not in the wind; and after the 

wind an earthquake; but the Lord was not in the earthquake: and after the 

earthquake a fire; but the Lord was not in the fire: and after the fire the voice of a 

light breeze, and there was the Lordŗ [1Reg. 19:11Ŕ12] Indeed, in this place it 

was intimated darkly the manifestations of God throughout time, during the age of 

the patriarchs, by the Law and in the time of the prophets. In these 

[manifestations] the Lord is perceived obscurely and just as in a mirror. But in the 

last times the Lord God himself appeared to us. Certainly, by [the word] 

Řtomorrowř the prophet signified the later times; by the light breeze that light 

divine and pure body, as it had not admitted the thickness of sins; by the voice he 

revealed the Word God speaking to us through his body. Wherefore he brought in 

[the passage]: ŖAnd there was the Lord.ŗ And Moses was deemed worthy of this 

divine sight at a future time after his death, as the voice commanded: ŖFirst loose 

thy sandals from off thy feet.ŗ [Ex. 3:5]. He did not commanded [this] to Elijah, 

because he was going to see God before relinquishing his body. Therefore, for 

this reason stood beside [Christ] these two prophets.ŗ 

 

                                                                                                                                                                                           
find some opening against us, like fire whose very proximity causes an evil flame. Solomon teaches this in Wisdom 

when he says that one should not walk upon hot coals with bare feet or hide fire in his bosom. [cf. Prov. 6: 27Ŕ28] 

So also, it is in our power to remain unaffected by passion as long as we stay far away from the thing that enflames. 

If we come close enough to step on this burning heat, the fire of desire will burn in our breast and so it will follow 

that we are burned in both our feet and our breastŗ (trans. Abraham Malherbe and Everett Ferguson, 132). 
818

 Hom. 31, 22 (ed. Rossi-Taibbi, 213Ŕ214). 
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Ἀθθř αὕηδ ιὲκ  πνὸξ ηὸκ εευπηδκ πυζπεζζξ· ἦθζμὺ δὲ βεκμιέκῳ ἐκ Υςνὴα ηαὶ 

ἀζπάθθμκηζ ἐπδββείθαημ δζř αἮκίβιαημξ ηὴκ ἐκ Θααὼν ηαφηδκ ἐιθάκεζακ μὕηςξ 

εἮπχκ· «Σηήζῃ αὔξηνλ ἐλαληίνλ Κπξίνπ. Καὶ ἰδνὺ πλεῦκα ἐμαῖξνλ ὄξε θαὶ 

ζπληξίβνλ πέηξαο, νθ ἐλ ηῶ πλεχκαηη Κχξηνο. Καὶ κεηὰ ηὸ πλεῦκα 

ζπζζεηζκφο, νθ ἐλ ηῶ ζπζζεηζκῶ Κχξηνο. Καὶ κεηὰ ηὸλ ζπζζεηζκὸλ πῦξ, 

νθ ἐλ ηῶ ππξὶ Κχξηνο. Καὶ κεηὰ ηὸ πῦξ θσλὴ ὡο αὔξαο ιεπηῆο, θαὶ ἐθεῖ 

Κχξηνο». κηαῦεα βὰν ηὰξ ηαηὰ ηαζνμὺξ ημῦ Θεμῦ ἐιθακείαξ ᾐκίλαημ, ἔλ ηε ηνῖο 

παηξηάξραηο θαὶ ηῶ λφκῳ θαὶ ηνῖο πξνθήηαηο, ἐλ νἷο ἀκπδξο ηαὶ ὡξ ἐκ 

ἐζυπηνῳ ημφημζξ ὀπηάκεηαζ· ἐκ δὲ ημξ ἐζπάημζξ ηαζνμξ αηὸξ ὁ Θεὸξ Κφνζμξ 

ἐπέθακεκ ικ. Γζὰ ιὲκ μὖκ ηὸ αὔνζμκ ημὺξ ιεηαβεκεζηένμοξ πνυκμοξ ἐζήιακε, 

δζὰ δὲ ηξ ιεπηῆο αὔξαο ηὸ ιεπηὸλ ἐθεῖλν ζκα θαὶ ζεῖνλ θαὶ θαζαξφλ, ἅηε 

πάπμοξ ἁιανηίαξ βεβμκὸξ ἀπανάδεηημκ, δζὰ δὲ ηξ θςκξ ηὸκ δζὰ ζχιαημξ ικ 

ὁιζθήζακηα ημῦ Θεμῦ Λυβμκ ἐδήθςζε· δζὸ ἐπήβαβε· «Καὶ ἐηε Κφνζμξ». Καὶ ηὸκ 

ιὲκ Μςζέα, ιεηὰ εάκαημκ ιέθθμκηα ηαφηδξ ἀλζςεκαζ ηξ εέαξ, ἐπέηαηηεκ  

θςκή· «Λῦζαζ πνυηενμκ ηκ πμδκ ηὸ πυδδια»· ἦθίακ δὲ μη ἐπέηαηηεκ, ὡξ 

ιέθθμκηα ημῦημ Ἦδεκ πνὸ ηξ ημῦ ζχιαημξ ἀπμεέζεςξ. Γζὰ ηαῦηα ιὲκ μὖκ ημὺξ 

δφμ πνμθήηαξ ημφημοξ πανέζηδζε. 

 

First, we note Philagathosř reliance on Makarios Magnes interpretation of Elijahřs 

vision:
819

 

 

After the earthquake, he indicated as fire the seething and radiant aspect of the 

prophetřs manifestation, as Jeremiah says: ŖAre not my words as fire? says the 

Lordŗ [Jer. 23: 29] After the fire he clearly proclaimed the sound of a gentle 

breeze, the voice of the angel Gabriel, which announced the good news to the 

Virgin Mary Ŕ or perhaps the light breeze indicates the body of the Saviour and 

the sound the Word <God> which teaches in him. [34.] He said in fact perfectly 

fitting that the Lord is not in the wind, nor in the earthquake, nor in the fire, but in 

the light breeze, [1Reg. 19:11Ŕ12] that is in a light and pure body. Reasonably 

therefore, the word established that here as well the Lord was at the fourth watch, 

just as he saved the seafarers when he appeared to the Apostles in the fourth 

watch of the night. 

 

Μεηὰ δὲ ηὸκ ζοζζεζζιὸκ θέβεζ πῦν ηὸ γέμκ ηαὶ θαιπνὸκ ηξ ὀπηαζίαξ ηκ 

πνμθδηκ, ὥξ θδζζκ Ἱενειίαξ· «Οπ ὡξ πῦν μἯ θυβμζ ιμο; θέβεζ Κφνζμξ». Μεηὰ 

δὲ ηὸ πῦν θςκὴκ αὔναξ θεπηξ {θςκὴκ θεπηὴκ} ὧδε ηνακξ πεζάθπζζε ημῦ 

ἀββέθμο Γαανζὴθ ηὸ ῥια, ὃ εδββεθίζαημ ηὴκ πανεέκμκ Μανζὰι ŕἠ ηάπα 

θεπηὴκ ιὲκ αὖνακ ηὸ ζςηήνζμκ ζια, θςκὴκ δὲ ηὸκ <Θεὸκ> Λυβμκ ἐκ αηῶ 

δζδάζημκηα. 34. Πάκο βὰν ἁνιμδίςξ μη ἐκ ηῶ πκεφιαηζ, μδř ἐκ ηῶ ζοζζεζζιῶ, 

ἀθθř μδř ἐκ ηῶ πονὶ θέβεζ ηοβπάκεζκ ηὸκ Κφνζμκ, ἀθθř ἐλ αὔξᾳ ιεπηῇ, ημοηέζηζκ 

ἐλ ιεπηῶ θαὶ θαζαξῶ ζψκαηη· εθυβςξ μὖκ ἐκ ηεηάνηῃ ηαὶ ὧδε ηὸκ Κφνζμκ 

ὀπηαζίᾳ ηοβπάκεζκ ὁ θυβμξ ζοκέζηδζεκ, ὡξ ἐκ ηεηάνηῃ θοθαηῆ ημξ ἀπμζηυθμζξ 

ὀθεεὶξ ημὺξ πθέμκηαξ ἔζςζεκ. 

 

                                                           
819

 Makarios, Monogenes, Book III, 13 (ed. Goulet, 130, 4Ŕ15). 
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Thus, the four watches of the night signify the stages of the economy of salvation 

prefigured in the vision of Elijah. For the wind indicates the mighty word of the patriarchs, the 

earthquake the Mosaic law, the fire is the prophets, and the voice of thin air the Lordřs light and 

pure body. Philagathos found this explanation compelling for a snippet from it surfaces several 

times in the Homilies.
820

 

However, in the same passage Philagathos also alludes to Gregory of Nazianzusř account 

of the continuous revelation of the Holy Ghost in history.
821

 It appears that Philagathos combines 

Makariosř interpretation of 1 Kings 19:11Ŕ12 with Gregory of Nazianzusř exposition. Says 

Philagathos:
822

 

 

ŖTherefore, the Holy Spirit was hovering first above the Divine Powers. Or else, 

from what source they were prevented from inclining towards sin, or, according to 

the theological tongue, wherefore flows the impossibility [of moving them to 

sin]? And next, in the Holy Patriarchs and after this in the Law and the Prophets, 

thereafter consubstantially in Christ as accompanying and abiding in Him, by 

which He was given to the disciples, first more indistinctly, then after the 

Resurrection both more expressly and more purely. The Lord revealing these 

different apparitions of the Holy Spirit in the past to Elijah the prophet, the 

Thesbitis, commanded the zealot when he said: ŖThou shalt stand before the Lord, 

and behold, a Wind (Πκεῦια) rending the mountains, and crushing the rocks, but 

the Lord was not in the wind; and after the wind an earthquake; but the Lord was 

not in the earthquake: and after the earthquake a fire; but the Lord was not in the 

fire: and after the fire the voice of a gentle breeze, and there was the Lordŗ [3Reg. 

19: 11Ŕ12]. At least then, the assertion, ŖBehold, a Wind (Πκεῦια) rending the 

mountains, and crushing the rocks,ŗ was indicating the power of the Spirit which 

resided in the Patriarchs; or else, what convinced Abraham to spurn the family 

[the lineage] and what made him destroy those earthen idols and bade him to 

follow God, save only the Holy Spirit, which took him away from the Chaldean 

superstition? Then, the earthquake coming through the Law, which by the scourge 

of the ten plagues confounded and terrified not only the Egypt, but also the desert 

and many nations.ŗ 

 

Τὸ Πλεῦκα ηνηλπλ ηὸ ἅγηνλ πξόηεξνλ κὲλ ἐπεθέξεην ἐπάλσ ηλ ζείσλ 

δπλάκεσλ. Ἠ πόζελ αηαῖο ηὸ πξὸο θαθίαλ ἀῤῥεπὲξ, ἠ, θαηὰ ηὴλ ζενινγηθὴλ 

γιζζαλ, δπζθίλεηνλ; Δἶηα ἐλ ηνῖο ἱεξνῖο παηξηάξραηο, ιεηὰ ηαῦηα ηῶ κόιῳ 

θαὶ ηνῖο πξνθεηαῖο, ἔπεηηα νζησδο ηαὶ ὁιμμοζίςξ ἐκ ηῶ Υνζζηῶ 
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 Hom. 59 (ed. Scorsus, Hom. 39, PG 132, coll. 748AŔB). 
821

 Gregory of Nazianzus, In pentecosten (orat. 41), PG 36, coll. 444: ΗΑʹ. Σμῦημ ἐκήνβεζ, πξφηεξνλ κὲλ ἐλ ηαῖο 

ἀγγειηθαῖο θαὶ νξαλίνηο δπλάκεζη, ηαὶ ὅζαζ πνηαζ ιεηὰ  Θεὸκ, ηαὶ πενὶ Θευκ. Ο βὰν ἄθθμεεκ αηαξ  

ηεθείςζζξ ηαὶ  ἔθθαιρζξ, θαὶ ηὸ πξὸο θαθίαλ δπζθίλεηνλ, ἠ ἀθίλεηνλ, ἠ παξὰ ηνῦ ἁγίνπ Πλεχκαηνο. Ἔπεηηα ἐλ 

ηνῖο Παηξάζη, θαὶ ἐλ ηνῖο πξνθήηαηο, ὧκ μἯ ιὲκ ἐθακηάζεδζακ Θεὸκ, ἠ ἔβκςζακ, μἯ δὲ ηαὶ ηὸ ιέθθμκ πνμέβκςζακ 

ηοπμφιεκμζ ηῶ Πκεφιαηζ ηὸ βειμκζηὸκ, ηαὶ ὡξ πανμῦζζ ζοκυκηεξ ημξ ἐζμιέκμζξ. Σμζαφηδ βὰν  ημῦ Πκεφιαημξ 

δφκαιζξ. Ἔπεηηα ἐλ ηνῖο Φξηζηνῦ καζεηαῖο (ἐ βὰν Υνζζηὸκ εἮπεκ, ᾧ πανκ, μπ ὡξ ἐκενβμῦκ, ἀθθř ὡο ὁκνηίκῳ 

ζπκπαξνκαξηνῦλ)· […] Ἀιιὰ ηὸ κὲλ πξηνλ, ἀκπδξο· ηὸ δὲ δεχηεξνλ, ἐθηππψηεξνλ· ηὸ δὲ λῦλ, ηειεψηεξνλ, 

νθ ἔηη ἐλεξγείᾳ παξὸλ, ὡο πξφηεξνλ, νζησδο δὲ, ὡξ ἂκ εἴπμζ ηζξ, ζοββζκυιεκυκ ηε ηαὶ ζοιπμθζηεουιεκμκ.  
822

 Hom 61 (ed. Scorsus, Hom. 40, PG 132, coll. 777AŔ780A). 
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ζπκπαξνκαξηνῦλ ηαὶ ιέκμκ ἐκ αηῶ, πανř μὗ δέδμηαζ θαὶ ηνῖο ἱεξνῖο θνηηεηαῖο, 

πξόηεξνλ κὲλ ἀκπδξόηεξνλ, εἶηα κεηὰ ηὴλ ἀλάζηαζηλ ἐθηππώηεξνλ ηε θαὶ 

θαζαξώηεξνλ. Σαύηαξ ηὰξ δζαθόνμοξ ημῦ Πκεύιαημξ ἐιθάζεζξ δεζηκὺξ ὁ Θεὸξ 

πάθαζ ἦθίᾳ ηῶ πνμθήηῃ, ηῶ Θεζαίηῃ, ηῶ γδθςηῆ ἐπέηαηηε θέβςκ· «ηήζῃ αὔνζμκ 

ἔκακηζ ημῦ Κονίμο, ηαὶ Ἦδμὺ Πκεῦια ἐλανμκ ὄνδ ηαὶ ζοκηναμκ πέηναξ, ηαὶ μη 

ἐκ ηῶ πκεύιαηζ Κύνζμξ; ηαὶ ιεηὰ ηὸ πκεῦια ζοζζεζζιόξ, μη ἐκ ηῶ ζοζζεζζιῶ 

Κύνζμξ· ηαὶ ιεηὰ ηὸκ ζοζζεζζιὸκ πῦν, μη ἐκ ηῶ πονὶ Κύνζμξ· ηαὶ ιεηὰ ηὸ πῦν 

θςκὴ αὔναξ θεπηξ, ηαζ ἐηε Κύνζμξ. Σὸ βμῦκ, «Ἰδμὺ Πκεῦια ἐλανμκ ὄνδ ηαὶ 

ζοκηναμκ πέηναξ,» ηὴκ ἐκ ημξ παηνζάνπαζξ ἐδήθμο ημῦ Πκεύιαημξ δύκαιζκ· ἠ ηί 

ηὸ πεζακ Ἀβξαὰκ ἀπμπηύζαζ ηὰ πάηνζα, ηαὶ ζοκηνίραζ ηὰ ὀζηνάηζκα ἐηεκα 

αδεθύβιαηα, ηαὶ ἀημθμοεζαζ εεῶ, ἀθθř ἠ ηὸ Πκεῦια ηὸ ἅβζμκ, ηὸ ἐλνακ ηξ 

Υαθδασηξ δοζεζδαζιμκίαξ αηόκ; Δἶηα ὁ δζὰ ημῦ κόιμο ζοζζεζζιὸξ, ὃξ δζέζεζζε 

ηαὶ ἐηάναλεκ μ ιόκμκ Αἴβοπημκ ηῆ δεηαπθήβῳ ιάζηζβζ, ἀθθὰ ηαὶ ἔνδιμκ ηαὶ 

ἔεκδ πμθθά. 

 

The homilist cites Gregory of Nazianzusř account and reproduces Makariosř reference to Elijah 

the Prophet and the interpretation of his vision. The symbolic interpretation of Řmountainsř as 

demons, the reference to Abraham and the destruction of the earthen idols of the Chaldean 

superstition all present in the Monogenes,
823

 betray the Makarian inspiration of Philagathosř 

exegesis. The same exegetic combination which associates the exegesis of 1 Kings 19:11Ŕ12 

with Gregory of Nazianzusř account of the continuous revelation of the Holy Ghost in history 

occurs in Philagathosř homily On Pentecost. Both homilies reveal a refined florilegic technique 

centered on the figure of Elijah and his vision. These examples make plain the difficulty of 

tracking down Philagathosř florilegic exegesis, because the Scriptural citations the homilist often 

uses in the sermons are in fact carrying exegetic contexts from sources not (literally) cited in the 

homily. 

 

1.6. Lazarus‘ Decaying Body 

 

Philagathosř embroidery and assimilation of sources represents the mark of Řoriginalityř 

of this homiletic corpus. The preacherřs florilegic technique constitutes the main resort for 

achieving vividness and persuasion. In the previous chapter, we have noted Philagathosř vast 

usage of sources for the rhetorical techniques of ekphrasis (ἔηθναζζξ), lament (ενκμξ), 

narration (δζήβδζζξ), comparison (ζφβηνζζζξ) mostly calling attention to the usage of Řprofaneř 

models although the homilist used Christian authorities to the same extent. 

In this sense the description of Lazarusř decomposing body provides us an excellent 

example for further individualizing Philagathosř compositional technique. In fact, Marry 

                                                           
823

 Makarios, Monogenes, Book III, 13 (ed. Goulet, 128, 30Ŕ130, 4): ŖTherefore, listen plainly here the moment 

[being divided] according to four manifestations. For the powerful wind intimates the patriarchal word of true 

religiousness, which destroyed the mountainous superstition of the devil and shattered unsparingly the statues of 

stone with the eagerness of faith; Abraham was such a person and those from his time. After the wind, he indicates 

the Mosaic Law as an earthquake, which shaked the inhabited world in consequence of expressing in words the 

divine commandments, then [it shaked] the entire Egypt, then the Horeb and the Mount Sinai Ŕ according to what is 

written: ŖThe mountains skipped like rams,ŗ [Ps. 114: 4] which means that they were shaken, then by many fears 

during the forty years wandering in the desert, then in the land of the Canaanites and of the Palestinians.ŗ 
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Cunningham analysed the originality of the Christian homily precisely by looking at the 

description of Lazarusř Resurrection in Byzantine homilies.
824

 She noted that the homilists 

sought to stir up emotions by describing Lazarusř decaying body in the tomb.
825

 In this tradition, 

Philagathos advances a vivid description of Lazarusř body, yet remaining consonant with his 

standard florilegic habit:
826

 

 

ŖMartha, the sister of him who was dead, said to Him, ŘLord, by this time there is 

a stench, for he has been dead four days.řŗ [Jn. 11: 39] It seems indeed the Martha 

did not believe in the miracle. For the great things and beyond nature were wont 

to be believed with difficulty. Besides, being seized by the greatest shame and 

reverence, she believed that the Lord could not suffer to draw near the tomb due 

to the lurking foulness of the body lapsed into destruction. It is truly burdensome 

and difficult task to draw near to bodies that were rotting and decaying, for 

nothing could be worse than such a stench. Furthermore, the word is adapted to 

our common nature, inasmuch as four days have passed from Adam to Christ 

according to its given meaning,
827

 from which [the body] was laid in the tomb of 

ignorance left stinking abhorrently with the foul smell of impiety. Which matter 

David lamenting also uttered: ŘMy wounds stank and festered from before my 

foolishnessŗ [Ps. 37: 6] 

 

Philagathosř vivid description of Lazarusř rotting body, although not as fanciful as 

Hesychios of Jerusalemřs account, is remarkable for the coalescence of related exegetic contexts 

picked out from Gregory of Nyssařs On the Making of Man and The Life of Moses as well as 

from Cyril of Alexandriařs Commentary on the Twelve Prophets: 

 

                                                           
824

 The scholar dedicated several studies on the topic; cf. Mary B. Cunningham, ŖAndreas of Creteřs Homilies on 

Lazarus and Palm Sunday: The Preacher and His Audience,ŗ SP 31 (1997): 22Ŕ41; ead., ŖBasil of Seleuciařs 

Homily on Lazarus: a New Edition. BHG 2225,ŗ Analecta Bollandiana 104 (1986): 161Ŕ184. 
825

 Cunningham, ŖBasil of Seleuciařs Homily on Lazarus,ŗ 175 gives as an example of originality Hesychios of 

Jerusalemřs account of the remaking of Lazarusř decomposed body Ŗwhose inward parts were ravaged, and who was 

given up to worms, an object of waste. His eyes were putrid, his sinews were torn asunder…his nerves and marrows 

and veins were dissolved to juices.ŗ 
826

 Hom. 49 (ed. Scorsus, Hom. 25, PG 132, coll. 536B): «Λέβεζ αηῶ  ἀδεθθὴ ημῦ ηεεκδηυημξ Μάνεα· ηύνζε, ἢδδ 

ὄγεζ, ηεηανηαμξ βάν ἐζηζ.» Γμηε ιὲκ ἀπζζηεκ  Μάνεα ηῶ εαύιαηζ. Σὰ ιεβάθα βὰν ηαὶ πὲν θύζζκ εἮχεεζ ιὴ 

ῥᾳδίςξ πζζηεύεζεαζ. Πθὴκ ὅηζ ηαὶ, πὸ πθείζηδξ αἮδμῦξ ηαὶ ηζιξ, μη ἀκεηηὸκ βεημ πνμζεββίζαζ ηῶ ηάθῳ ηὸκ 

Κύνζμκ δζὰ ηὴκ ἐβηεζιέκδκ ἀδδίακ ημῦ πνὸξ θεμνὰκ δζαῤῥεύζακημξ ζώιαημξ. Φμνηζηὸκ βὰν ηαὶ δύζμζζημκ 

ιοδκημξ ἢδδ ζώιαημξ πνμζεββίζαζ· ηαημζιίαξ βὰν μὕπς δεζκξ μ πενμκ ἕηενμκ βέκμζηř ἄκ. Ἁνιόζεζ δὲ ὁ θόβμξ 

ηαὶ ἐπὶ ηξ ημζκξ ικ θύζεςξ, ἣηζξ, ὡξ ηεενήιενμκ δζεθεμῦζα ημὺξ ἀπὸ Ἀδὰι ιέπνζ Υνζζημῦ ηαηὰ ηὸκ 

πνμζαπμδμεέκηα ζημπὸκ, ἐκ ηῶ ηξ ἀβκμίαξ ἐαέαθδημ ικήιαηζ ηῆ δοζςδίᾳ ηξ ἀζεαείαξ ἀδδξ ἐπμλέζαζα. Ὃ ηαὶ ὁ 

Γααὶδ ὀδονόιεκμξ ἔθεβε· «Πνμζώγεζακ ηαὶ ἐζάπδζακ μἯ ιώθςπέξ ιμο ἀπὸ πνμζώπμο ηξ ἀθνμζύκδξ ιμο». 
827

 This is the interpretation Philagathos details above explaining that Ŗthe human nature was held in these four days 

in the tomb of faithlessness;ŗ the four days were counted as the sequence from Adam until the Flood as the first day, 

then the time from the Flood to Noah representing the second day, next the period from Noah to Abraham 

constituting the third day and finally the time up to Christ the fourth day. Cf. Hom. 49 (ed. Scorsus, Hom. 25, PG 

132, coll. 524B): Ὡξ βὰν ἐκ ηέζζανζί ηζζζκ ιέναζξ παναπςνήζαξ ηὴκ θύζζκ ικ ἐκ ηῆ ἀκαζζεδζίᾳ ηεζεαζ ηξ 

ἀζεαείαξ, πάθζκ αηὴκ ἐπεζηέραημ. Νμμκηř ἂκ ιέναζ ηέζζανεξ, ιία ιὲκ ὁ ἀπὸ ημῦ Ἀδὰι πνόκμξ, ὁ ιέπνζ ηξ δζř 

ὕδαημξ ηξ βξ ηαηαηθύζεςξ, ιεεř ἡκ ὁ ηῶ Νε δμεεὶξ κόιμξ ἄπνζ ημῦ Ἀαναὰι δεοηένακ εἮνβάζαημ. Δἴηα  ηξ 

πενζημιξ ἐκημθὴ, ὡξ ιένα ηνίηδ ἐπέθαιρε. Σαύηδκ δὲ ὁ Μςζασηὸξ κόιμξ ἄπνζ Υνζζημῦ δζεδέλαημ. κ ηαύηαζξ 

μὖκ ηαξ ηέζζανζζκ ιέναζξ ηῶ ηάθῳ ηξ ἀπζζηίαξ  θύζζξ ικ ἐηεηνάηδημ. 
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Hom. 49 (ed. Scorsus, Hom. 25, PG 132, coll. 

536B): 

Πθὴκ ὅηζ ηαὶ, πὸ πθείζηδξ αἮδμῦξ ηαὶ ηζιξ, 

μη ἀλεθηὸλ βεημ πξνζεγγίζαη ηῶ ηάθῳ 

ηὸλ Κύξηνλ δηὰ ηὴλ ἐγθεηκέλελ ἀεδίαλ ηνῦ 
πνὸξ θεμνὰκ δζαῤῥεύζακημξ ζώκαηνο. 

Φνξηηθὸλ γὰξ θαὶ δύζνηζηνλ κπδληνο ἢδε 
ζώκαηνο πνμζεββίζαζ· θαθνζκίαο γὰξ νὕπσ 

δεηλῆο ν ρεῖξνλ ἕηεξνλ γέλνηη‘ ἄλ. […] ἐκ 

ηῶ ηξ ἀβκμίαξ ἐαέαθδημ ικήιαηζ ηῆ 

δπζσδίᾳ ηξ ἀζεαείαξ ἀεδο ἐπνμέζαζα. 

 

Gregory of Nyssařs De vita Moysis, 2, 78Ŕ79: 

μἯ ημίκοκ πνὸ ὀθίβμο ημξ ῥοπανμξ ημφημζξ 

ηαὶ ααηναπχδεζζ θμβζζιμξ ζογκηεξ, εἮ πνὸξ 

ηὸκ πὲν ικ ηὰξ πεναξ ἐηηείκακηα ἴδμζεκ, 

ἀπαθθάζζμκηαζ ηξ πμκδνξ αηκ 

ζοκμζηήζεςξ, κεηνςεέκημξ ημῦ πάεμοξ ηαὶ 

ἐπνδέζαληνο. Ἀθδεξ βὰν ημξ 

ἀπδθθαβιέκμζξ ηξ ημζαφηδξ κυζμο, ιεηὰ ηὴκ 

κέηνςζζκ ηκ ἑνπδζηζηκ ηζκδιάηςκ ἄημπυξ 

ηζξ ηαὶ δπζψδεξ  ηκ πνμαεαζςιέκςκ 

βίκεηαζ ικήιδ, δζř αἮζπφκδξ ηὴκ ροπὴκ 

ἀεδίδνπζα (...).
828

 

Gregory of Nyssa, De opificio hominis, PG 

44, coll. 221, 13Ŕ20:  

ἀθθř ἀκὴν ηκ ἐλχνςκ, κεηνὸξ, ἕςθμξ, 

ἐλῳδδηὼξ ἢδδ, ηαὶ θεθοιέκμξ, ὡξ ιδδὲ ημξ 

ἐπζηδδείμζξ ἀλεθηὸλ εἶλαη πξνζεγγίζαη ηῶ 

ηάθῳ ηὸλ Κχξηνλ, δηὰ ηὴλ ἐγθεηκέλελ 

ἀεδίαλ ηνῦ δζαπεπηςηυημξ ζψκαηνο, ιζᾶ 

ηθήζεζ γςμπμζδεεὶξ πζζημῦηαζ ηὸ ηήνοβια ηξ 

ἀκαζηάζεςξ (…).
829

 

 

Cyril of Alexandria, Commentarius in xii 

prophetas minores, 1, 490, 1Ŕ12:  

θνξηηθὸλ γὰξ θαὶ δχζνηζηνλ  ἀιεζο ηὸ 

κπδψλησλ ἢδε ηαὶ ζεζδιιέκςκ ἅπηεζεαζ 

ζσκάησλ, ηαὶ ῥζκὸξ μἶιαί πμο ιὴ ηεηνδιέκδξ 

ημξ ηὰ ημζάδε ημθιζζ πνεία· θαθνζκίαο γὰξ 

ηῆο νὕησ δεηλῆο νδὲλ ἂλ  γέλνηην ρεῖξνλ.
830

  

 

Philagathos blended piercing imagery about bodily decomposition. While the passage 

taken from Gregory of Nyssařs On the Making of Man concerns the very episode of Christ 

raising Lazarus, the text from Cyrilřs Commentary on the Twelve Prophets is part of the detailed 

description of the fate that will befall the sinners in relation to Amos 6: 8Ŕ10. In addition, the 

preacher alludes to Nyssenřs imagery from The Life of Moses, which referred to the episode of 

Moses stretching forth his hands on the Egyptiansř behalf for bringing to the end the plague of 

frogs (Ex. 7: 25Ŕ8: 15). Nyssen commented that this episode represented a type for Christřs 

stretching forth the hands on our behalf thus setting us free by putting to death the wicked 

                                                           
828

 Ŗ[T]hose then who for a short time have lived with these sordid and frog-like thoughts, if they look to him who 

stretched forth his hands on our behalf, are set free from their evil life as their passion is put to death and left 

stinking. Truly, after the death of the frog-like emotions, the former manner of life of those who have been delivered 

from such an illness becomes to them a foul and odorous memory which disgusts the soul in shameŗ (trans. 

Malherbe and Ferguson, 72). 
829

 ŖBut a man past the prime of life, a corpse, decaying, swollen, yet already in a state of dissolution, so that even 

his own kinsfolk could not suffer that the Lord should draw near the tomb by reason of the offensiveness of the 

decayed body there enclosed, brought into life by a single call, confirms the proclamation of the resurrectionŗ (trans. 

W. Moore and H. A. Wilson in NPNF II/5, 571). 
830

 ŖIt is truly burdensome and difficult task to touch bodies that were rotting and decaying, and I would think it is 

necessary for those performing it to block their noses, for nothing could be worse than such a stenchŗ (trans. Robert 

Hill in Cyril of Alexandria, Commentary on the Twelve Prophets, The Fathers of the Chuch vol. 116, Washington, 

D.C: The Catholic University of America, 2008, 91Ŕ2). 
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thoughts left stinking. Philagathos draws a meaningful parallelism with Gregoryřs exposition, for 

in the sermon Lazarus is set free from the grave where our nature was left stinking. 

Nyssenřs text on Lazarusř decomposing body was an iconic model for Philagathosř as his 

second homily on the Palm Sunday makes plain. As a rule, for vivid and piercing imagery 

Philagathos relies on established models: 

 

Hom. 51, 100Ŕ104 (ed. Caruso, 118): 

 

ŖFor who would not have acknowledged then 

that Jesus Christ is God, unless he was a 

stone, unless an iron, unless insensible by 

nature, seeing just before the staled corpse 

already decomposed in the grave, as the body 

damped in the dank earth necessarily decayed, 

[was] brought back to life by the word alone, 

living, speaking and hurriedly walking, nay 

more exhibiting before their eyes the 

remnants of death?ŗ 

 

Καὶ ηίξ βὰν μη ἂκ ὡιμθόβεζ ηόηε Θεὸκ εἶκαζ 

ηὸκ Ἰδζμῦκ, εἮ ιὴ θίεμξ ἤκ, εἮ ιὴ ζίδδνμξ, εἮ 

ιὴ ηὴκ θύζζκ ἀκαίζεδημξ, ὁνκ ηὸκ πνὸ 

ὀθίβμο λεθξὸλ ἕσινλ ἢδδ ηῶ ηάθῳ 

δηαιπόκελνλ, ἐλ ηῶ εξηη ηῆο γῆο 

κπδληνο ἐμ‘ ἀλάγθεο ηνῦ ζψκαηνο, θόβῳ 

ιόκῳ ἐλακαζηάκηα ηαὶ γκηα ηαὶ ὁιζθμῦκηα 

ηαὶ ηνμπαθξ αδιαηίγμκηα, ἔηζ δεζηκύκηα ἐκ 

ηῆ ὄρεζ ηὰ ηξ κεηνώζεςξ θείρακα; 

Gregory of Nyssa, De opificio hominis, PG 

44, coll. 221, 1Ŕ17: 

ŖFour days had already passed since the 

event; all due rites had been performed for the 

departed; the body was hidden in the tomb: it 

was probably already swollen and beginning 

to dissolve into corruption, as the body 

mouldered in the dank earth and necessarily 

decayed […] but [was brought to life] a man 

past the prime of life, a corpse, decaying, 

swollen, yet already in a state of dissolution 

[…].ŗ
831

 

 

Σέζζανεξ ἤζακ ἢδδ ιεηὰ ηὸ πάεμξ αἯ ιένακ 

πάκηα ἐπεπθήνςημ ηῶ ηαημζπμιέκῳ ηὰ 

κμιζγυιεκα, ηάθῳ ηαηεηνφαδ ηὸ ζια. 

λῳδήηεζ ηαηὰ ηὸ εἮηὸξ ἢδδ, ηαὶ πνὸξ 

δζαθεμνὰκ δηειχεην, κπδληνο ἐλ ηῶ 

εξηη ηῆο γῆο, θαὶ δηαπίπηνληνο π‘ 

ἀλάγθεο ηνῦ ζψκαηνο. […] ἀθθř ἀκὴν ηκ 

ἐλχνςκ, λεθξὸο, ἕσινο, ἐλῳδδηὼξ ἢδδ […] 

 

 

Undoubtedly, the multitudes of exegetic contexts that stamp simultaneously Philagathosř 

compositions indicate a profound assimilation of Christian and profane sources alike. As a 

conclusive illustration, I recall Philagathosř interpretation of the sign of the cross from the 

homily ŖFor the Exaltation of the Precious and Life-Giving Cross.ŗ
832

 

 

Since then in the law and in the prophets the mystery of the cross is contemplated, 

the Gospel suitably says that not one dot, not one little stroke, shall disappear 

from the Law, yet truly firmer is [the Law] that the earth and the sky [Mt. 5:18], 

signifying in these words the vertical and horizontal lines by which the form of 

the cross is drawn. For it was right that not by hearing only we should be 

conducted to the full understanding of the Deity, but that sight also should be our 

teacher in these sublime subjects for thought, so that for those who have a more 

thorough insight, the Cross became teacher about God truly reflecting the entire 

creation by its form. For which reason the mighty Paul has started from sight 
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 Trans. W. Moore and H. A. Wilson in Gregory of Nyssa, Dogmatic Treatises, NPNF II/5, 571. 
832

 Hom. 4, 21 (ed. Rossi-Taibbi, 30). 
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when he prays for the people of Ephesus to be initiated into comprehending Ŗwhat 

is the width and length and depth and heightŗ [Eph. 3:18] having indicated by this 

specific expression every extension of the Cross. 

 

πεὶ βμῦκ ἐλ ηῶ λφκῳ ηαὶ ημξ πνμθήηαζξ ηὸ θαηὰ ηὸλ Σηαπξὸλ ζεσξεῖηαη 

κπζηήξηνλ, εἮηυηςξ ιέγεη ηὸ Δαγγέιηνλ ὅηη ἐθ ηνῦ λφκνπ ηὸ ἰηα θαὶ  

θεξαία ν παξέξρεηαη, ἀθθř ἔζηζκ μνακμῦ ηαὶ βξ ζηαεενχηενμκ, ζεκαῖλνλ δηὰ 

ηλ εἰξεκέλσλ ηὴλ ἐθ πιαγίνπ γξακκὴλ θαὶ ηὴλ θάζεηνλ, δη‘ ὧλ ηὸ ζρῆκα 

ηνῦ Σηαπξνῦ θαηαγξάθεηαη.
833

 Ἔδεη βὰν ἔδεζ, κὴ κφλνλ δη‘ ἀθνῆο ηὴλ θχζηλ 

ρεηξαγσγεῖζζαη πξὸο ηὴλ ηῆο ζεφηεηνο θαηαλφεζηλ, ἀιιὰ θαὶ ηὴλ ὄςηλ 

γελέζζαη ηλ ςεινηέξσλ λνεκάησλ δηδάζθαινλ, ἵλα ηνῖο δηνξαηηθσηέξνηο 

ζενιφγνο γέλεηαη ὁ Σηαπξφο, ὡο ἐκθαίλσλ πᾶζαλ ηὴλ θηίζηλ ηῶ ζρήκαηη.
834

 

Ὅζελ θαὶ ὁ κέγαο Ἀπφζηνινο ὁξκεζεὶο ἐπεφπεηαζ κπζηαγσγεζῆλαη ηὸλ ἐλ 

θέζῳ ιαφλ, ηί ηὸ βάζνο, θαὶ ὕςνο θαὶ κῆθνο θαὶ πιάηνο, ἑθάζηελ ηνῦ 

Σηαπξνῦ πξνβνιὴλ ἰδίῳ ζδιάκαξ ὀκυιαηζ.
835

 

 

The example shows that homilist retrieved the relevant passages on the subject from three 

different works of Gregory of Nyssa. Arguably, the diversity of the sources used besides evoking 

Philagathosř florilegic stance may represent a trace of a memorisation process. 

 

Conclusion 

 

In this section we have examined Philagathosř florilegic perspective and the structuring 

of sources into various theological themes. The imprint of Gregory of Nyssařs writings upon the 

Italo-Greek collection sermons is conspicuous. Philagathosř reading of Nyssenř compositions 

appears subsumed to his preaching activity. We have documented the usage of Michael Psellosř 

orations, Aeneas of Gazařs Theophrastus, Makarios Magnesř Monogenes (more about this later), 

Antiochus the Monk, Nylus of Ancyra, Proclus of Constantinople sources previously uncharted 

for Philagathosř Homilies. Besides we have traced the appropriations from Maximus Confessor, 

Gregory the Theologian, Cyril of Alexandria, John Chrysostom, Basil of Caesarea, Epiphanius of 

Salamis and John the Ladder which the homilist occasionally cited by name. 
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 Gregory of Nyssa, De vita Moysis, 2, 151: Ἀθδεξ βάν, ημξ ηαεμνκ δοκαιέκμζξ, ἐλ ηῶ λφκῳ ιάθζζηα ηὸ θαηὰ 

ηὸλ ζηαπξὸλ ζεσξεῖηαη κπζηήξηνλ. Γζυ θδζί πμο ηὸ Δαγγέιηνλ ὅηη ἐθ ηνῦ λφκνπ ηὸ ἰηα θαὶ  θεξαία ν 

παξέξρεηαη, ζεκαῖλνλ δηὰ ηλ εἰξεκέλσλ ηήλ ηε ἐθ πιαγίνπ γξακκὴλ θαὶ ηὴλ θάζεηνλ, δη‘ ὧλ ηὸ ζρῆκα ηνῦ 

ζηαπξνῦ θαηαγξάθεηαη, ὅπεξ θαὶ ἐλ ηῶ Μσυζεῖ ηφηε βιεπφκελνλ, ὃξ ἀκηὶ ημῦ κυιμο κμεηαζ, ηξφπαηνλ θαὶ 

λίθεο αἴηηνλ ηνῖο ὁξζη θαζίζηαηαη. 
834

 Gregory of Nyssa, De tridui inter mortem et resurrectionem domini nostri Jesu Christi spatio (vulgo In Christi 

resurrectionem oratio i), GNO 9, 303, 9Ŕ11: δζὰ δὴ ημῦηυ θδζζκ, ὅηζ δε ηὸκ οἯὸκ ημῦ ἀκενχπμο μπ ἁπθξ 

ἀπμεακεκ, ἀθθὰ ζηαονςεκαζ, ἵλα γέλεηαη ηνῖο δηνξαηηθσηέξνηο ζενιφγνο ὁ ζηαπξὸο ηὴκ πακημδφκαιμκ 

ἐλμοζίακ ημῦ ἐπř αηῶ δεζπεέκημξ ηαὶ πάκηα ἐλ πᾶζηλ ὄκημξ ἀκαηδνφζζςκ ηῶ ζρήκαηη. 
835

 Gregory of Nyssa, Oratio catechetica, 32, 69Ŕ81 (ed. E. Mühlenberg): πεὶ μὖκ πζα πνὸξ αηὸκ  ηηίζζξ 

αθέπεζ, ηαὶ πενὶ αηυκ ἐζηζ, ηαὶ δζř ἐηείκμο πνὸξ ἑαοηὴκ ζοιθοὴξ βίκεηαζ, ηκ ἄκς ημξ ηάης ηαὶ ηκ πθαβίςκ πνὸξ 

ἄθθδθα δζř ἐηείκμο ζοιθομιέκςκ, ἔδεη κὴ κφλνλ δη‘ ἀθνῆο κᾶο πξὸο ηὴλ ηῆο ζεφηεηνο θαηαλφεζηλ 

ρεηξαγσγεῖζζαη, ἀιιὰ θαὶ ηὴλ ὄςηλ γελέζζαη ηλ ςεινηέξσλ λνεκάησλ δηδάζθαινλ, ὅζελ θαὶ ὁ κέγαο 

ὁξκεζεὶο Παῦινο κπζηαγσγεῖ ηὸλ ἐλ θέζῳ ιαφλ, δφκαιζκ αημξ ἐκηζεεὶξ δζὰ ηξ δζδαζηαθίαξ πνὸξ ηὸ βκκαζ Τί 

ἐζηη ηὸ βάζνο θαὶ ηὸ ὕςνο, ηό ηε πιάηνο θαὶ ηὸ κῆθνο· ἑθάζηελ γὰξ ηνῦ ζηαπξνῦ πξνβνιὴλ ἰδίῳ ῥήιαηζ 

ηαημκμιάγεζ, ὕρμξ ιὲκ ηὸ πενέπμκ, αάεμξ δὲ ηὸ πμηείιεκμκ, πθάημξ ηε ηαὶ ιημξ ηὰξ πθαβίαξ ἐηηάζεζξ θέβςκ. 
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The preacher methodically exploited his sources and amassed information about 

theological themes, various words or descriptions which were referred to in the liturgical Gospel 

readings. At this point we may inquire, how did Philagathos actually retrieve the passages he 

cited? A possibility is that he compiled a private florilegium of citations to which the author 

turned for illustrating his compositions, as Elizabeth Jeffreys suggested for the homilies and 

letters of Iakovos the Monk.
836

 The extensive passages which the homilist borrows ad verbum 

from his sources may be indicative of a thematic florilegium. Notwithstanding, one may not 

exclude some memorisation technique behind these appropriations. At least for the recurrent 

passages and snippets that surface in several homilies a process of memorisation may be 

confidently inferred.
837

 

  

                                                           
836

 Elizabeth Jeffreys, ŖIakovos Monachos and Spiritual Encyclopedias,ŗ in Encyclopedic Trends in Byzantium, 236. 
837

 Iakovosř compositional method is conceived in similar terms; cf. Elizabeth Jeffreys, ŖIakovos Monachos and 

Spiritual Encyclopedias,ŗ 239: Ŗone could imagine Iakovos memorising references to passages of deep grief, or fury, 

or learned argument, and then, once he had reached the requisite point in his composition, he could have referred to 

them.ŗ 
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PART IV: The Literal/Historical Sense (ἱζηνξία) and Ancient Polemics 
 

The structure of Philagathosř sermons follows a clearly delineated division of two levels 

of meaning. The homilist stands in a long tradition of patristic exegesis that conceives 

interpretation as a progress and Řleading upř (ἀκαβςβή) from Ŗthe literal/historical levelŗ 

(Ἧζημνία) to the higher level (ρδθυηενμκ) of insight or contemplation (εεςνία). 

First, we explore the Ŗhistorical levelŗ which corresponds to the exposition of the events 

narrated in the Gospel in which the preacher collected from a wide array of sources scripture-

related discrepancies, inconsistencies (δζαθςκίαζ) or difficult passages posed by the scriptural 

text. Among them, we encounter extensive borrowings from Makarios Magnesř Monogenes and 

from Emperor Julianřs Contra Galilaeos to the extent that it transmitted previously unknown 

passages from this lost work. The same florilegic habit accounts for Philagathosř usages of 

apocryphal literature and for his extensive reliance on the exegetic tradition of quaestiones et 

responsiones. Similarly, the substantial appropriations from Christian sources highlight the 

homilistřs desire to clarify exegetical problems. For he often fashions his exegesis by taking up 

scriptural queries discussed by other Christian authorities. 

Besides scriptural ἀπμνίαζ, Philagathos ammassed from his sources passages on various 

themes as human nature, death, pleasure. He collected scientific explanations of natural 

phenomena (e.g. lightning), depictions of storms, he gathered up various elucidations considered 

appropriate to clarify the meaning of the Scripture as were the attributes of the mustard seed, the 

peculiarities of serpents, the particularities of mandrake, the sykamore, the pods that the swine 

ate or the anatomy of the eye. The investigation aims to show that a florilegic habit stands behind 

Philagathosř compositional technique. In that, we point out that the homilistřs compositional 

method corresponds to the pervasive Byzantine florilegic attitude of authorship termed by Paolo 

Odorico the Ŗculture of collectionŗ (cultura della syllogé).
838

 

Philagathosř approach to the literal sense is traditional. For in premodern exegesis the 

term Ἧζημνία defines the Řinquiryř that surrounds any account of true history (real historical 

events) as well as any report in the form of fiction (a telling of things that could have taken place 

but did not) or myth (Ŗa false speech, imagining truth by being persuasively composedŗ in the 

words of Nicolaus the Sophist).
839

 It aims first to establish the correct text (δζυνεςζζξ) and the 

correct reading of it (ἀκάβκςζζξ). The ancient commentators are concerned with punctuation, 

vocabulary, variant readings of manuscripts, figures of speech, etymologies, meanings of words, 

the sequence of the words, the sequence of the events, the bringing together of cross-references 

as to determine the meaning of a term, and so on. As a method of literary criticism (ηὸ Ἧζημνζηυκ) 

based on the conventions of Hellenistic rhetoric and grammar, historia Ŗproduces as much 

information as possible with respect to the elements, actions characters or background of the 

text.ŗ
840
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Discernibly, the practices of Greek literary and philosophical exegesis influenced the 

development of Christian exegesis.
841

 Nevertheless, the literal/historical meaning in patristic 

exegesis (Ἧζημνία) assumes a different status in respect to the Hellenic tradition of interpretation. 

For the hermeneutic principle, which substantiated the Christian allegoric interpretation and the 

very reason for which the same exegesis was denied to Greek commentators of pagan myths, was 

the historical character of the literal meaning.
842

 ŖAll the facts of the Gospel are real, and their 

factual reality is essential,ŗ writes Henri de Lubac.
843

 Yet the Scriptures are not concerned with 

mere history, for in this case, as Frances Young wrote, Ŗthe biblical text can only be an object of 

archaeological interest.ŗ
844

 The Christian authors insisted that the literal sense bears a 

correspondence with the allegorical significances. Arguably, the emphasis on the literal sense as 

historically true constitutes the most significative difference between Christian and Hellenic 

exegetic traditions.
845

 Forasmuch as the Greek philosophers writing in defense of myths 

postulated a chasm between the embarrassing, literal level and the hidden meanings behind the 

surface. The absurdity of the text was the warrant for allegorical interpretation.
846

 The 

Neoplatonist Sallustius, for instance, argued that the immorality, the waywardness or absurdity 

(ἀημπία) conveyed by myths was the clear sign that the text should be read allegorically.
847

 

Christian writers formulated equivalent ideas advocating the need for a higher interpretation 

when the literal sense would bear a meaning unworthy of God.
848

 Overall, as De Lubac argued, 

Ŗit was essentially not the same sort of allegory that they were talking about,ŗ for philosophical 

allegory was deprived of anything historical, Ŗnot only in the brute datum, but in the meaning 

that one drews from it.ŗ
849

 

Otherwise stated, the exegetical practice of Greek and Christian interpreters is informed 

by a pre-established horizon of understanding the sense of the world. For a classical mind truth 

was eternal, a philosophia perennis kept hidden from the multitude through the veil of myth. 
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Celsus framed this clearly through the mouth of Origen: ŖThere is an ancient doctrine which has 

existed from the beginning, which has always been maintained by the wisest nations and cities 

and wise men.ŗ
850

 In view of their cyclical understanding of history, the Greek philosophers 

could not assign a purpose for Godřs incarnation. Celsus stated, ŖThe period of mortals is similar 

from the beginning to the end, and according to the determined cycles (ἀλαθπθιήζεηο) the same 

things have always been, are, and always will be.ŗ
851

 A history of salvation was absurd because 

it endowed an insignificant group of Jews and Christians living in a remote corner of the world 

with cosmic significance.
852

 Celsus mocking this position wrote: ŖGod reveals and predicts all 

things beforehand to us and neglects the whole universe, the heavenly movement, and 

overlooking the vast earth he governs for us alone and to us alone he communicates by heralds Ŕ 

not ceasing to send them and to seek that we might be united with him forever.ŗ Like Celsus, 

Porphyry repudiated Jesusř proclamation of salvation asking: Ŗwhat has become of men who 

lived in the many centuries before Christ came?ŗ
853

 

The Greek philosophers rejected the inspired character of the Christian writings. They 

subjected the Scriptures to a twofold critique, on the one hand maintaining that it was not 

suitable for philosophical inquiry on account of the opacity of the literal/historical sense and, on 

the other hand, that the literal sense is not historically true.
854

 Celsus claimed that the Bible 

insofar as it is a historical and legal text should not be interpreted allegorically.
855

 Thereafter, 

Porphyry through an embittered historical and philological criticism set on to demonstrate the 

fictitious and absurd character of the Gospels.
856

 Like Celsus, Porphyry rebuked the Christian 

allegorical practice and criticized Origen for appropriating the techniques of Greek exegesis for 

foreign texts written in plain and low style, as the Christian and Jewish Scriptures.
857

 The same 
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 ed. (New Haven: Yale University Press, 2003), particularly 126 and 148Ŕ

156; John Granger Cook, The Interpretation of the New Testament in Greco-Roman Paganism (Tübingen: Mohr 
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rebuke of Řcontrived fictionř underlines the inquiries of the anonymous opponent from the 

Monogenes of Makarios Magnes.
858

 Robert Berchman even argued that the pagan criticism of 

Christianity and in particular ŖPorphyryřs searing critique of the Bible forced Christian biblical 

scholars to defend their scriptures on historical and literary grounds.ŗ
859

 In this sense, it has been 

convincingly upheld that Porphyryřs Contra Christianos represented a decisive factor in shaping 

Eusebius of Caesareařs apologetic-polemical writing or Augustine of Hippořs interest in 

historical and literary aspects related to the Gospels (i.e. particularly De consensus 

evangelistarum).
860

 

In what follows, we first indicate that Philagathosř exegetic practice is shaped, albeit 

indirectly, by the pagan criticism of Christian doctrine. We reveal that the homilist amassed from 

a variety of sources scriptural ἀπμνίαζ that subverted the Řliteral meaningř of the Gospels, which 

in all likelihood go back to the late-antique dossiers of anti-Christian arguments. 

 

1. The Monogenes (Μνλνγελήο) of Makarios Magnes: The ‗Pagan‘ Source 

 

Among the sources used by Philagathos, the Monogenes of Makarios Magnes deserves 

special emphasis given the extent of its presence in the Homilies. Besides collecting scriptural 

difficulties from the Monogenes, a source hitherto unknown to have been present in this 

homiletic corpus, Philagathos widely used the text for elaborating his own exegesis by 

thematically drawing on passages related to the subject of the sermons. 

Before going any further, given the obscure knowledge we have concerning the 

transmission of this intriguing testimony of Christian Ŕ Řpaganř polemics a short resume of its 

status quaestionis is necessary. The Monogenes is particularly important because it contains the 

most extensive exposition of pagan rebukes on the New Testament that have subsisted from Late 

Antiquity.
861

 The text of Monogenes pretends to be a verbatim account of an ostensibly five-day 

public debates between Makarios, probably the bishop of Magnesia, (reported by Photios to have 

taken part at the Council of the Oak in 403) and an anti-Christian philosopher whose name is not 

given. The pagan raises a number of problems (from six to ten) which are then answered by the 
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Christian apologist. It has been recognized that the difficulty to identify the source of the treaty 

has greatly been increased by the seemingly heavily emendations of the text by Makarios.
862

 It is 

well known that Adolf von Harnack first proposed that the unnamed opponent is none other than 

the Neoplatonic philosopher Porphyry, and thereby nearly half of his edition of Porphyryřs 

Contra Christianos enclosed passages from Makariosř Monogenes (52 from 97).
863

 Ever since 

then the studies on Porphyryřs anti-Christian polemic revolved essentially upon the testimonies 

derived from the Monogenes and on their authorship.
864

 Pierre de Labriolle supported Harnackřs 

hypothesis and believed that an excerptor near the beginning of the fourth century created a 

florilegium from Porphyryřs treatise to spread his ideas.
865

 At the same time, T. D. Barnes 

proposed that the Anonymous Hellene of Makarios could depend on Porphyry but without 

identifying him with the pagan philosopher.
866

  

It is known that Porphyryřs Contra Christianos (Καηὰ Υνζζηζακκ),
867

 treatise of 

inestimable value in determining the nature of the pagan criticism of Christian doctrine, was 

systematically destroyed. Emperor Constantine passed an imperial proscription against 

Porphyryřs treaty at the Council of Nicaea, and again the Emperors Theodosius and Valentinian 

III in 448 consigned the book of Porphyry to the flames. An act of the Council of Chalcedon 

(451) forbids possessing or even speaking about Porphyryřs work. Perceived as the most learned 
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and wide-raging anti-Christian opponent, Justinian recollected Porphyryřs treatise when he 

ordained his works and those like him to be burned in 536.
868

 In comparison, the Contra 

Galilaeos of Emperor Julian did not provoke the ultimate response of burning that Porphyryřs 

Contra Christianos seems to have demanded. The enforcements of these edicts were so effective 

that only a scant of fragments now remains, despite the fact that Methodius of Olympus, 

Apollinarius of Laodicea, Eusebius of Caesarea wrote extensive refutations of it.
869

 Milton 

Anastos explained the peculiar disappearance of these confutations as a confirmation of 

Porphyryřs piercing critique that made the text Ŗpainful to contemplate even in the context of the 

Christian counterattack.ŗ
870

 Among these Christian responses, the Monogenes (Μμκμβεκὴξ πνὸξ 

Ἕθθδκαξ)
871

 of Makarios Magnes is generally thought of preserving genuine Porphyrean critique 

from the Contra Christianos, notwithstanding the fact that the precise textual relation between 

the Monogenes and the Contra Christianos is highly controversial.  

As a result of the critical assessment of Harnackřs edition
872

 it remained established as 

Pieter W. van der Horst later noted that one cannot simply refer to the Řquotedř objections of the 

pagan philosopher as Řfragmentsř of an original text Ŕ presumably Porphyryřs.
873

 Not to mention 
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restrained from using the word Řfragmentřfor the passages of his collection and preferred ŖNr.ŗ (Nummer) and not 

ŖFr.ŗ (Fragmente). Harnack acknowledged perhaps that the word Řfragmentř (in the sense of ipsissima verba) is 

inappropriate for the remainings of Contra Christianos. 
873

 Pieter W. Van der Horst, ŖReview of Macarios de Magnésie. Le Monogénès. Introduction générale, édition 

critique, traduction française et commentaire par Richard Goulet,ŗ VigChr, 58 (2004), 336. 
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that Harnackřs attribution did not remain undisputed and besides Porphyry, the Anonymous 

opponent has been identified with Hierocles,
874

 the target of Eusebiosř Contra Hieroclem, with 

the anonymous philosopher of Lactantius
875

 or has been postulated a Neoplatonic compilation of 

anti-Christian polemic.
876

 The identification with Emperor Julian
877

 has also been advocated in 

the past but it did not hold sway and was rejected, ultimately by Richard Goulet who considered 

that in spite of Ŗun grand nombre de rapprochements,ŗ which is to be expected in view of 

Ŗlřexistence dřun materiel polemique communŗ, there are hardly any close parallels between the 

texts of the two authors.
878

 However, one should not overlook that an attribution of Makariosř 

source to either Julian or Hierokles does not necessarily preclude a Porphyrean font Ŗpuisquřon 

suppose souvent, à tort ou à raison, que ces deux auteurs ont utilize lřouvrage antichrétien de 

Porphyre.ŗ
879

 John Granger Cook upholds the opinion that the arguments extant in Makarios are 

probably drawn from Porphyry, Ŗbut one cannot expect to find verbal excerpts of the Contra 

Christianos in Macarius.ŗ
880

 He adds that Makarios may have derived his Porphyrean arguments 

from the Christian refutations Ŗwritten by people like Apollinarius or Methodius. There is also 

the likelihood that Macarius may have used some objections from other pagans such as Julian or 

Hierocles.ŗ
881

 

Finally, Goulet thoroughly discussed the date of the work, the authorship and the identity 

of the pagan philosopher that lies behind the anonymous adversary through an extensive 

comparison of the objections of Porphyry, Celsus, Hierocles and Julian with those of Makariosř 

Anonymous Hellene.
882

 He fairly acknowledges that there is no compelling proof for asserting 

                                                           
874

 T. W. Crafer, defended up to a point the Hieroclean solution ŖMacarius Magnesius, a neglected Apologist,ŗ JTS 8 

(1906Ŕ1907): 401Ŕ423; 546Ŕ571; S. Pezzela, ŖIl problema del ΚΑΣΑ ΥΡΗΣΗΑΝΩΝ di Porfirio,ŗ Eos 52 (1962), 

87Ŕ104; a new defence of this hypothesis had been recently proposed by De Palma Digeser, ŖPorphyry, Julian or 

Hierocles? The anonymous Hellene Makarios of MagnesřApokritikos,ŗ JTS (2002): 466Ŕ502; for a discussion of 

this hypothesis see Goulet, Le Monogénès, vol. I, 121Ŕ127; 
875

 For a discussion of this hypothesis see Goulet, Le Monogénès, vol. I, 115Ŕ120;  
876

 An anonymous compilation that summarized the objections of Hierocles, Porphyry and Julian is upholded by F. 

Corsaro, Le Quaestiones nell‘Apocritico di Macario di Magnesia, Catania 1968, 111; S. Pezzalla, art. cit., believes 

that besides Hierocles, Makariosř may have depended upon other sources;  
877

 The hypothesis that Julian is the unnamed philosopher in the Monogenes was discussed and rejected by 

Neumann, Iuliani Imperatoris librorum contra Christianos; later the identification with Julian has been advocated 

by P. Frassinetti, ŖSullřautore delle questioni pagane conservate nellřApocritico di Macario di Magnesia,ŗ Nuovo 

Didaskaleion, 3 (1949): 41Ŕ56. 
878

 Goulet, Le Monogénès, vol. I, 126Ŕ127; for a fresh approach to the subject see Jean Bouffartigue, ŖPorphyre et 

Julien contre les chrétiens: intentions, motifs et méthodes de leur écrits,ŗ in Le traité de Porphyre contre les 

chrétiens: un siècle de recherches, nouvelles questions, ed. S. Morlet, (Paris: Institut dřÉtudes Augustiniennes, 

2011), 407Ŕ426. 
879

 Morlet, ŖComment le problème du Contra Christianos peut-il se poser aujourdřhui?‖, 16. 
880

 John Granger Cook, The Interpretation of the New Testament in Greco-Roman Paganism (Tubingen: Mohr 

Siebeck, 2000), 173 where he adds, Ŗthe parallels with Porphyry are much stronger than those with Julian that 

Frassinetti finds.ŗ  
881

 Ibid., 248. 
882

 Goulet, Monogénès, vol. I, ŖLřauteur était-il évêque de Magnèsie en 403? ŗ (48Ŕ51), ŖDatation de lřouvrageŗ (57 

Ŕ65), ŖIdentification de la source païenneŗ (112Ŕ149, particularly 127Ŕ136); Pieter W. Van der Horst, VigChr, 58 

(2004), in his review of Gouletřs edition of Monogenes shares the opinion expressed by Theodore Zahn (ŖZu 

Makarius von Magnesia,ŗ Zeitschrift für Kirchengeschichte, 2 (1878): 450Ŕ459) that Makarios created an opponent 

in order to enable himself to write a book that would refute what he perceived as the most threatening arguments 

against Christianity that were brought forward in the past two centuries by opponents like Celsus, Julian and 
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that Porphyry is the unnamed philosopher in Makariosř treatise, but he emphasized that Ŗune 

comparaison de nos objections avec les fragments nominaux du Contra Christianos de Porphyre 

nous fournit des parallèles beaucoup plus proches que ceux que nous avons rencontrés jusquřiciŗ 

(i.e. the objections of Celsus, Hierocles, Julian) and thereby concludes that ŖPorphyre reste à nos 

yeux le meilleur candidat.ŗ
883

 The Monogenes is likely to have been composed in the final 

quarter of the 4
th

 century perhaps during the reign of Valens (A.D. 364 Ŕ 378), a century and a 

half after the date of Porphyryřs Contra Christianos, which was written sometime between 270 

and 305.
884

  

Notwithstanding the strenuous and inconclusive attempts to identify the anonymous 

philosopher, for the present analysis we retain what is generally agreed that a Porphyrean root 

stands behind most of the arguments from Monogenes as Ŗthis explains the close parallels with 

Porphyry in about 50% of the fragments.ŗ
885

 As Goulet put it Ŗnotre problème nřest-il pas de 

savoir si le texte des objections du Monogénès dépend de Porphyre, ma de quelle façon il en 

depend.ŗ
886

 

 

                                                                                                                                                                                           
Porphyry (338); Goulet further butrressed his position in, ŖHypothèses récentes sur le traité de Porphyre Contre les 

chrétiensŗ in (Hellénisme et christianisme, ed. Michel Narcy and Éric Rebillard, Mythes, Imaginaires, Religions, 

Villeneuve dřAscq, Presses universitaires du Septentrion, 2004), 61Ŕ109; Robert Berchman, Porphyry Against the 

Christians (Leiden: Brill, 2005), 4 argued that Ŗit is not possible to know how much of Porphyryřs Against the 

Christians underlies Macarius Magnesřs Apocriticus. In writing his work, Macarius drew either from an epitome of 

Porphyryřs work or sources other than Porphyry-such as Hierocles and Julian. What is clear is that if the Apocriticus 

contains any materials from Porphyryřs Against the Christians, they do not conform with the data extant in 

Arnobius, Lactantius, Eusebius, Jerome or Augustine.ŗ Goulet, Le Monogénès, vol. I, 71 insisted that the opponent 

is more likely then not a reality and not a literary fiction because Ŗle rapport dialectique entre les objections et les 

réponses constitue la meilleure preuve de cette utilisation dřune source païenne. Si en effet Macarios avait inventé 

les objections, on constaterait logìquement une parfaite correspondance entre ces objections et les réponses, les 

premières étant formulées de façon à recevoir la réponse la plus adéquate. Objections et réponses devraient sřinscrire 

à tout le mains dans la même perspective. Or, Macarios passe systématiquement à côté des objections, il néglige la 

pointe philosophique dřarguments attestés parailleurs dans la littérature antichrétienne, il laisse sans réponse certains 

éléments de lřobjection, tandis quřil se livre à des développements que nřappelaient pas les objections de 

lřAdversaire.ŗ 
883

 Goulet, Monogénès, vol. I, 127; see also ibid.,135 or 148 where he states that ŖSřil faut donner un nom à la 

source païenne de Macarios, celui de Porphyre reste donc le plus probable, beaucoup plus probable que ceux de 

Hiéroclès ou de Julien; les rapprochements sont nombreux sur le fond et sur la forme, la méthode est semblable, des 

indices chronologiques ou géographiques recommandent cette identification. Macarios a-t-il puisé à dřautres sources 

antichrétiennes? Ces influences complémentaires demanderaient à être demontrées par des rapprochements précis. 

Faut-il supposer un intermédiaire? Nous ne le pensons pas, lřExzerptor anonyme dřHamack est une invention de 

philologue; on lui reconnaît toute la fidélité nécessaire pour justifier lřutilisation de son oeuvre comme édition 

abrégée de Porphyre et toute lřoriginalité nécessaire à expliquer ce qui ne peut être attribué à Porphyre dans les 

objectionsŗ( p. 148). 
884

 The date of Makariosř work is discussed in Goulet, Le Monogénès, vol. I, 57Ŕ65; for the date of Contra 

Christianos see, ŖComment le problème du Contra Christianos peut-il se poser aujourdřhui?‖, 23. 
885

 Pieter W. Van der Horst ŖReview of Macarios de Magnésie. Le Monogénès,ŗ 338; see also Cook, The 

Interpretation of the New Testament in Greco-Roman Paganism, 172Ŕ173. 
886

 Goulet, Le Monogénès, vol. I, 133; commenting on Gouletřs hypothesis, Morlet, in ŖComment le problème du 

Contra Christianos peut-il se poser aujourdřhui?‖, 17 similarly noted that Ŗun argument quantitatif tendrait à 

privilégier lřhypothèse du fond porphyrien: si lřon pense quřHiéroclès est à lřorigine des objections de lřAnonyme, il 

faut expliquer comment autant dřobjections (notamment sur le Nouveau Testament) ont pu être formulées dans un 

ouvrage aussi court que les deux livres du Philalèthe, dont Eusèbe dit déjà quřils étaient occupés pour lřessentiel par 

la comparaison du Christ et dřApollonios de Tyane. ŗ 
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1.1. The Textual Transmission of Makarios Magnes‘ Monogenes 

 

It is known that the only manuscript of Makarios Magnesř Monogenes (Μμκμβεκήξ), 

discovered in 1867 in Athens and edited by Charles Blondel in 1876, has enigmatically 

disappeared afterwards.
887

 The text is divided into four books but is incomplete. It begins 

somewhere in the middle of the second book with the answer in Monogenes 2. 7; it does not 

transmit any questions from the Hellene until 2.12 and ceases towards the end of book 4, as 

apparently, several folia at the end of it had been lost from this manuscript edited by Blondel. 

Our knowledge of the transmission of this text remains obscure and has little advanced after G. 

Schalkhausserřs
888

 study from 1907, notwithstanding the important contribution of Cardinal 

Giovanni Mercati who published in 1941 the ηίηθμζ (indexes) for the Anonymous Helleneřs 

questions of the first three books of the Monogenes that he identified in the Vat. Gr. 1650 fol. 

187 
r/v

.
889

 Mercatiřs publication is particularly significant because it gives an indication of the 

content of the ten lost questions of the Hellene in Book I and the first six questions in Book II.  

Next, our knowledge of the transmission of the text benefited from Michael 

Featherstoneřs new edition of Nikephoros of Constantinopleřs Critique, and most recently by 

Gouletřs aforementioned edition of Makariosř text.
890

 As Michael Featherstone explained, the 

Monogenes surfaced during the Iconoclast debate when in all likelihood a set of passages 

referring to angels, virtue and images were excerpted from Makariosřresponses as it befitted the 

Iconoclast doctrinal agenda. These passages grabbed from the forth book of the Monogenes 

prompted Nikephoros to write a refutation, the aforementioned Critique, which is perhaps the 

Patriarchřs earliest extant anti-Iconoclastic work. The excerpts from Makarios used in the 

controversy was subsequentley excluded from the conciliar Iconoclast florilegium of 815 more 

likely on account of its obscurity, as Featherstone believes, and not because of Nikephorosřs 

Critique.
891

 After this moment of religious turmoil the text passed again into oblivion until it was 

carved out again for another theological controversy by the Jesuit Francisco Torres (Turrianus) 

who brought to light a manuscript in Venice in 1524.
892

 Ironically, he hurled extracts from the 

Monogenes against the Iconoclast Protestants from the Catholic ŘIconodulicř perspective 

enacting exactly the opposite use of the text, this time against the Reformation. From his 

                                                           
887

 The edition of this manuscript prepared by Charles Blondel was finally accomplished after Blondelřs untimely 

death by Paul Foucart, ΜΑΚΑΡΗΟ ΜΑΓΝΖΣΟ, Ἀπνθξηηηθὸο ἢ Μνλνγελήο. Macarii Magnetis quae supersunt ex 

inedito codice edidit C. Blondel, Paris, 1896; for the history of this manuscript see Goulet, Macarios de Magnésie, 

Le Monogénès, vol. I, 235. 
888

 Georg Schalkhausser, Zu den Schriften des Makarios von Magnesia, Leipzig: J. C. Hinrichs, 1907; see also 

Goulet, Macarios de Magnésie, Le Monogénès, vol. I, 6. 
889

 G. Mercati, ŖPer lřApocritico di Macario Magnete. Una tavola dei capi dei libri I, II, III,ŗ in Nuove note di 

letteratura biblica e cristiana antica, coll. Studi e Testi 95, Rome (1941): 49Ŕ71. 
890

 Michael Featherstone, ŖOpening scenes of the Second Iconoclasm: Nicephorusřs Critique of the citations from 

Macarius Magnes,ŗ Revue des études byzantines 60 (2002), 65Ŕ112 (the full title of Nikephorosřs treatise is 

᾿Δπίηνζζζξ ἢημζ δζαζάθδζζξ ηκ μη εαβξ ἐηθδθεεζζκ ηαηὰ ηκ Ἧενκ εἮηυκςκ πνήζεςκ βεκμιέκδ πανὰ ηκ 

πνμεζηχηςκ ημῦ  ὀνεμῦ ηξ ἐηηθδζίαξ δυβιαημξ - Critique, that is Explanation, by the Defenders of the Correct 

Doctrine of the Church, of the Citations Impiously Brought against the Holy Images); for a detailed assessment of 

the textual transmission of the Monogenes see Goulet, Macarios de Magnésie, Le Monogénès, vol. I, 232Ŕ250. 
891

 Michael Featherstone, ŖOpening Scenes of the Second Iconoclasm,ŗ 65Ŕ70. 
892

 Goulet, Monogénès, vol. I, 18Ŕ19; cf. Schalkhausser, Zu den Schriften des Makarios von Magnesia, 15Ŕ113. 
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citations we are informed that Makariosř work contained a fifth book as well. However, already 

by 1637 when the first catalogue of Marciana was completed the manuscript used by Torres was 

lost.  

When inquiring into the reasons for Makariosř Monogenes lurking in a homiletic text 

from the XII
th 

century Norman kingdom, which is rather immune to the doctrinal debates of the 

day but startlingly recollecting disputes occurred at the dawn of Christianity, it is necessary to 

unfold the evidence that reveals the presence of this text in Southern Italy throughout the Middle 

Ages. In 1492, John Laskaris (1445-1535) in a famous trip for searching Greek manuscripts for 

Lorenzo de Medici carried out in 1491-1492 reported to have seen in the Salentine peninsula two 

manuscripts containing the Monogenes of Makarios.
893

 He found one at Corigliano (ἐκ 

Κμνμθζάκῃ) in Terra dřOtranto - πανὰ ηῶ Ἧενε Γεςνβίῳ - and the other at ŖMonte Sardo apud 

Abbatem.ŗ
 

Subsequently there is no information about these manuscripts and it remains 

unknown whether Laskaris purchased them or not. It is clear that these manuscripts cannot be 

identified with the manuscript of Turrianus since an inventory entry of the Marciana library 

attests the existence of a Makarian text already in 1474.
894

 

Other, perhaps more relevant, indications that the Monogenes was present in Southern 

Italy long before the fifteenth century are provided by the previously mentioned indexes of 

questions that detailed the content of the first three books of Makariosř work extant in the Vat. 

Gr. 1650. Altough the manuscript attracted significant scholarly attention, only Giovanni Mercati 

revealed the importance of this codex for the transmission of anti-Christian polemic. The 

manuscript is dated in the eleventh century from circa 1036 A.D. and has an indisputable South 

Italian origin not unlike the manuscripts recorded by John Laskaris.
895

 In addition, even Vat. Gr. 

2022, which preserves a fragment from Makarios Magnesřs Homilies on Genesis, (Σμῦ 

Μαηανίμο Μάβκδημξ ἐη ημῦ ζγ´ θόβμο ημῦ εἮξ ηὴκ Γέκεζζκ) originates from Southern Italy.
896

  

 

1.2. Philagathos and the Makarian Fragments 

 

Actually, the existence of several quotations from the Monogenes was suspected for some 

time. Cristian Ŕ Nicolae Gaşpar in studying the hagiographic tradition of Symeon the Stylite has 

firstly mentioned the existence of these quotations but without explicitly identifying them.
897

 

                                                           
893

 Laskarisʼs field notes are extant in Vat. Gr. 1412 fol. 76
a
Ŕ81

b
; for John Laskarisřs trip see K. K. Müller, ŖNeue 

Mittheilungen über Janos Laskaris und die Mediceische Bibliothekŗ in Centralblatt für Bibliothekswesen I (1884), 

403Ŕ404; the title given to the work in these two manuscripts is identic: ημῦ Μαηανίμο Μάβκδημξ ἀπμηνζηζηὸξ πνὸξ 

Ἕθθδκαξ πενὶ ηκ ἀπμνμοιέκςκ ἐκ ηῆ ηαζκῆ δζαεήηῃ γδηδιάηςκ ηαὶ θύζεςκ. With regard to John Laskarisřs 

voyage in Southern Italy see the important remarks of Mercati in ŖPer lřApocritico di Macario Magnete,ŗ 49, n.2 

where he argues that is not to be excluded that in fact John Laskaris saw just one manuscript of Monogenes recorded 

by mistake under two place names visited in the South.  
894

 Goulet, Monogénès, vol. I, 233. 
895

 Mercati, ŖPer lřApocritico di Macario Magnete,ŗ 52Ŕ53; Goulet, Le Monogénès, vol. I, 243. 
896

 Goulet, Le Monogénès, 247Ŕ249; Mercati, ŖPer lřApocritico di Macario Magnete,ŗ 54Ŕ55; he proposed that even 

the lost manuscript of Athens might originate from the Southern Italy: ŖDate le frequenti relazioni della dřOtranto 

con lřAlbania, le isole Ioniche e lřEpiro, non si può dire improbabile del tutto che il codice epirota sia venuto 

dallřoposta spondaŗ (p. 50). 
897

 CristianŔNicolae Gaşpar, ŖPraising the Stylite in Southern Italy: Philagathos of Cerami on St.Symeon the 

Stylite,ŗ Annuario. Istituto Romeno di cultura e ricerca umanistica 4 (2002): 97, n. 41. 
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Consequently, these passages have remained unknown. Gaşpar remarked that further inquiry into 

Philagathosř evidence could yield valuable results if only considering Ŗthe ongoing debates 

concerning the attribution of Porphyryřs Contra Christianos.ŗ
898

 This assessment prompted 

Richard Goulet to highlight the importance of the Philagathean testimony for the history of the 

transmission of Makariosř text. He stated that Ŗil nřest pas impossible que Philagathos ait utilisè 

des développements tirés de le partie perdue du Monogénès, mais comme ces passages ne sont 

pas explicitement identifiès dans le texte des homélies, il est difficile de les repérer.ŗ
899

 Thus, in 

what follow we discuss the imprint of Makariosř Monogenes upon Philagathosř Homilies. 

 

1.2.1. The Gerasene Demoniac 

 

In the IX
th

 homily from Rossi-Taibbiřs edition delivered at Rossano ŖOn the Man 

Possessed by a Legion of Demonsŗ (Πενὶ ημῦ ἔπμκημξ ηὸκ θεβεκα)
 900 

Philagathos invokes the 

blows pitched against the Gospels by some unnamed opponents of Christianity to the story 

narrated in all three Synoptics (Mt. 8: 28Ŕ34, Mc. 5: 1Ŕ20 and Lc. 8: 26Ŕ39). The Gospel reports 

that immediately upon Jesusř arrival in the country of the Gadarenes/Gerasenes, He meets a 

demoniac, presumably a Gentile, whom He heals by casting out the unclean spirits which had 

possessed him.  

The story presents something of a riddle to the interpreter for Christ appears to acquiesce 

to the destruction of a herd of swine.
901

 In the synoptic gospels the account of the miracle 

contains several differences, which were accounted in a rich exegetic tradition. Origen first 

attempted to identify the place of the miracle, for Matthew reports to have taken place in the 

Ŗregion of the Gadarenes,ŗ whereas Mark and Luke in Ŗthe region of the Gerasenes.ŗ
902

 John 

Chrysostom also commented on the discrepancy that Mark and Luke reported there was one 

demoniac, whereas Matthew said there were two.
903

 This miracle story prominently surfaced in 

the dossiers of anti-Christian arguments. Jerome informs us that Porphyry formulated an 

objection against the demoniac healing narrative claiming that the demons merely feigned their 

suffering upon Jesusř arrival. This reference is particularly relevant when investigating the 

ultimate source of the reprimands against the demoniac healing narrative reported by Philagathos 

and Makarios Magnes since they are directly attributed to Porphyry.
904

 

                                                           
898

 Ibid. 
899

 The Monogenes of Makarios Magnes has been edited by Richard Goulet, Macarios de Magnésie, Le Monogénès, 

Introduction générale, édition critique, traduction française et commentaire, I Ŕ II vol, Paris: Librairie Philosophique 

J. Vrin, 2003 (hereafter referred to as Goulet, Monogénès), vol. I, 249. 
900

 Hom. 9 (ed. Rossi-Taibbi, 63). 
901

 For a captivating literary exegesis of the miracle see Jean Starobinski and Dan O. Via, ŖThe Struggle with 

Legion: A Literary Analysis of Mark 5: 1Ŕ20,ŗ New Literary History 4 (1973): 331Ŕ356; it may be interesting to 

note that Dostoevsky put the text of Luke (8: 26Ŕ39) as epigraph to the novel, The Possessed. 
902

 Origen, Commentarii in Evangelium Joannis 6, 41, 208Ŕ211 (ed. C. Blanc, Origène. Commentaire sur saint 

Jean, vol. 2, SC 157, Paris: Éditions du Cerf, 1970, 288Ŕ291). Origenřs interpretation has been excerpted in the 

Catena in Marcum, 314, 5Ŕ21; see for this The Catena in Marcum: A Byzantine Anthology of Early Commentary on 

Mark, ed. William R.S. Lamb (Leiden: Brill, 2012), 280 (hereafter referred to as The Catena in Marcum). 
903

 John Chrysostom, Homiliae in Matthaeum, 28, 2; Chrysostomřs text was also included in The Catena in Marcum, 

314, 28Ŕ315, 7; see for this The Catena in Marcum, 282.  
904

 Jerome, Contra Vigilantium, 10 ( = Harnack Nr. 49 b).  
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In what follows I present the objections to the Gospel quoted and attributed by 

Philagathos to some undefined pagan critics of Christianity that are identified with the rebukes 

raised by the Anonymous Hellene of Makarios Magnes. The content of the criticism from 

Philagathosřs homily is mirrored with the Anonymous Helleneřs arguments and with Makariosř 

own refutation. In fact, I show that the entire homily is based on Makarios Magnesř account of 

the healing of the Gerasene demoniac.  

Indicative of Philagathosřs method is the sequence of exegesis observed in the sermon: 

the examination of the Řliteral-historicř level (Ἧζημνία) of the narrative is thought to prepare the 

purified spirits, the initiates,
905

 to grasp the spiritual dimension (εεςνία) of the story. The 

citations of undefined pagan critics of Christianity unfold during the Řliteral-historicř exegesis of 

the Gospel reading: ŖNow a herd of many swine was feeding there on the mountain. Therefore, 

they begged Him that He would permit them to enter them. And He permitted them.ŗ [Lc. 8: 32] 

After some preliminary remarks on the Lucan passage, Philagathos introduces the pagan 

reprimands by drawing on Cyril of Alexandriařs Commentary on the Psalms:
906

 

 

But those who had rotted in vain wisdom and sharpened their own tongues against 

us just as swords, and advocate with their eloquent tongues the falsehood and 

adorn the deceit, inasmuch as they attempted to overthrow this miracle they tried 

to throw the facts of the story into absurdness. 

 

Ἀθθř μἯ ηῆ ιαηαίᾳ ζμθίᾳ ηαηαζαπέκηεξ ηαὶ ηαεř ικ ηὰξ ζθκ αηκ βθχζζαξ 

ὡξ ιάπαζνακ εήλακηεξ,
 907

 ηαὶ ηαξ αηκ εβθςηηίαζξ ζοκδβμνμῦκηεξ ηῶ ρεφδεζ 

ηαὶ ηὴκ ἀπάηδκ ηαηαηαθθφκμκηεξ, ἀλαηξέςαη ηὸ εαῦια ημῦημ ἐπζπεζνήζακηεξ, εἮξ 

ἄηνπνλ ηὸ ηξ Ἧζημνίαξ ἐιααθεκ ἐπεζνάεδζακ.
908

 

 

Unlike the passages in which he cites by name Emperor Julian, in this passage 

Philagathos is ignorant of the Řpaganř source of the objections, here indefinitely ascribed to the 

Řpagan philosophers.ř
909

 This manner of introducing the opponents is in fact conforming to 

Makarios Magnesř usage, the likeliest source of the citations (see below), which veiled the 

identity of the pagan adversary, subsequently baptized in the scholarship ŖAnonymous Hellene.ŗ 

Even the identity of the Christian author of the Monogenes was lost by the beginning of the IX
th

 

                                                           
905

 Cf. Hom. 36 (ed. Scorsus, Hom. 15, PG 132, coll. 343D): Σμύηςκ ηὴκ ιὲκ ρδθμηένακ ἀκαβςβὴκ εἮδεεκ ἄκ μἯ 

ηαεανμὶ ηὴκ ροπήκ ŖThose people who have a pure soul should be able to understand the higher import of these 

things.ŗ 
906

 The snippet Ŕ ηαῖο αηλ εγισηηίαηο ζπλεγνξνῦληεο ηῶ ςεχδεη θαὶ ηὴλ ἀπάηελ θαηαθαιιχλνληεο Ŕ are a 

verbatim  quotation from Cyril of Alexandria, Expositio in Psalmos, PG 69, coll. 780, line 6 Ŕ 9: Ŗζπλεγνξνῦληεο 

ηῶ ςεχδεη, θαὶ ηαῖο αηλ εγισηηίαηο ηὴλ ἀπάηελ θαηαθαιιχλνληεο, ηαὶ ἀπμθένμκηεξ δζὰ ημφημο πνὸξ ηὸ 

πθακζεαζ πμθθμφξ·ŗ 
907

 The expression βθχζζαξ ὡξ ιάπαζνακ εήλακηεξ alludes to the often-used quotation in Christian polemical 

literature from Ps. 57: 4:  γιζζα αὐηλ κάραηξα ὀμεῖα Ŕ ŖAnd their tongue a sharp sword.ŗ 
908

 Philagathos, Hom. 9, 8 (ed. Rossi-Taibbi, 63). 
909

 Hom. 5. 10 (ed. Rossi-Taibbi, 35Ŕ36); Hom. 62 (ed. Scorsus, Hom. 41, PG 132, coll. 801 AB); Hom. 66 (ed. 

Scorsus, Hom. 45, PG 132, coll. 844B); see for this below, chapter 2, ŖThe Contra Galilaeos of Julian the Apostate 

in the Homilies of Philagathos,ŗ 266Ŕ276. 
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century. For Patriarch Nikephoros who scrutinized the treatise, Makarios Magnes was a 

churchman of whom the theologian has never heard about.
910

 

Noteworthy, the opponentsř desire to upset (ἀκαηνέραζ) the miracle inferred or perhaps 

cited by Philagathos is a claim similar to the general approach toward the gospel that Epiphanius 

ascribed to the Hellenic philosophers, Porphyry, Celsus and Philosabbatios. They investigated 

the gospel material for the same purpose of refuting it (ἀκαηνμπὴκ).
911

 Furthermore, Philagathosř 

formulation « ἄημπμκ ηὸ ηξ Ἧζημνίαξ » is reminiscent of Porphyryřs method of questioning the 

reliability of Christianityřs foundational documents. For we may recollect that the pagan 

philosopher criticized Origen for indulging in an Ŗabsurd form of interpretationŗ (ηνυπμξ ηξ 

ἀημπίαξ)
912

 since he derived allegorical meaning from writings that are full of falsehood. 

For Philagathos the pagan critique tried to subvert the historical occurrence of the 

narrated events described as absurd (ἄημπμξ) and untrue because it allegedly contradicted 

historical facts and ethical commandments. The text of Philagathos runs as follows:
913

 

 

For they say, ŖHow could Jesus fulfill their entreaties and permit them entrance 

into swine, since the demons were [His] enemies? But how were herds of swine 

grazed in Judaea, considering that the Mosaic Law prescribed them even not to 

touch by hand a pig, since they are impure? For if we grant that herds of swine 

were indeed raised in Palestine, whilst employing this fact as a retort of the 

objection, how was it fair that the owners of the swine are deprived of their own 

possessions? But these questions raising doubt are merely worthy of laughter. 

 

Φαζὶ βάν· « Πο ὁ Ἰδζμῦξ ηκ δαζιυκςκ, ἐπενκ ὄκηςκ, ἐπθήνμο ηὴκ 

ἀκηζαυθδζζκ, ἐπζηνέραξ αημξ ηὴκ εἮξ ημὺξ ρνίξνπο εἮζέθεοζζκ; Πνῦ δὲ ηαὶ ζοκ 

ἀβέθδ ηαηὰ ηὴκ Ἰνπδαίαλ ἐλέκεην, ημῦ Μςζασημῦ κυιμο ιδδὲ ἐπζεζββάκεζκ πεζνὶ 

ρνίξσλ, ὡξ ἀηαεάνηςκ, ηεθεφζακημξ; Κἂκ διεκ θένεζκ ηὴκ Παθαζζηίκδκ 

ζοαχζζα, εἮξ ἀκηζπανάζηαζζκ ηὸ ηξ ἐκζηάζεςξ ιεηαθένμκηεξ, πο μη ἤκ 

ἄδζημκ ημὺξ δεζπυηαξ ηκ ρνίξσλ ηκ Ἦδίςκ ζηενίζηεζεαζ; » Ἔζηζ δὲ ηὰ ηξ 

ἀπμνίαξ ημιζδῆ γέισηνο ἄλζα. 

 

There are three main arguments that Philagathos attributes to the unnamed pagan 

opponents. They unfold in the homily starting with the accusation that Jesus gave heed to the 

demonic plee permiting them to carry out yet another crime, then the questioning of the existence 

                                                           
910

 Michael Featherstone, ŖOpening scenes of the Second Iconoclasm: Nicephorusřs Critique of the citations from 

Macarius Magnes,ŗ Revue des études byzantines 60 (2002), 68, 76Ŕ79; inquiring with great zeal after the patristic 

authority employed by the Iconoclasts, Nikephoros could only deduce from the text that Ŗman flourished more than 

three hundred years after the divine and Apostolic proclamation shone forth. Of which city he was hierarch and 

whom he governed, we cannot say with more precise understanding of the word Magnês, as to whether it is a proper 

or a national name; for the noun Magnes is used in both waysŗ (trans. Featherstone, 78). 
911

 Epiphanius, Haer. 51, 8= Harnack Nr. 12: Ὅεεκ ηαί ηζκεξ ἄθθμζ ἐλ θθήκςκ θζθμζόθςκ, θδιὶ δὲ Πμνθύνζμξ ηαὶ 

Κέθζμξ ηαὶ Φζθμζαααάηζμξ, ὁ ἐη ηκ Ἰμοδαίςκ ὁνιώιεκμξ, δεζκὸξ ηαὶ ἀπαηεὼκ ὄθζξ, ἐζξ ηὴκ ηαηὰ ηξ ἐοαββεθζηξ 

πναβιαηείαξ δζελίμκηεξ ἀλαηξνπὴλ ηκ ἁβίςκ εαββεθζζηκ θαηεγνξνῦζη; cf. Cook, The Interpretation of the New 

Testament in Greco-Roman Paganism, 137. 
912

 Eusebius, Historia ecclesiastica, 6, 19 = Harnack Nr. 39, l.18; for a commentary of the entire passage see, Aaron 

P. Johnson, ŖPorphyryřs Hellenism,ŗ 177. 
913

 Philagathos, Hom. 9, 8 (ed. Rossi-Taibbi, 63). 
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of herds of swine in Judeea and, finally, the reference to the unjustice of the deed. These 

rebuttals closely parallel and partially recollect the objections set forth in book III of the 

Monogenes that tackles the synoptic account of the healing of the demon-possessed man: ŖWhat 

is the meaning of the story about the swine and the demons?ŗ In Makariosř text these three 

arguments unfurl in the following order and wording: 

 

A herd of two thousand pigs ran towards the sea and perished in a common 

drowning! And how, if somebody hearing that the demons plead not to be sent 

into the abyss, and then when Christ was called upon, he did not banish them, but 

dispatched them to attack the pigs, would he not utter: What a stupidity! What a 

crazy distraction! To receive the prayer of wicked spiritual beings, which 

perpetrated a considerable damage in the world and to allow them to do as they 

willed it! » [...] 

 

Υμίνςκ πθεμξ δζζπζθίςκ εἮξ εάθαζζακ ἔδναιε ηαὶ ζοιπκζβὲκ ἀπχθεημ. Καὶ πο 

ἀθνχσλ ηηο, ὡο νἱ δαίκνλεο παξαθαινῦζηλ, ἵλα κὴ πεκθζζηλ εἰο ἄβπζζνλ, 

εἶη‘ ὁ Φξηζηὸο παξαθιεζεὶο ηνχηνπο νθ ἔπεκςελ, ἀιιὰ ηνῖο ρνίξνηο αηνὺο 

ἐπαπέζηεηιελ, νθ ἐξεῖ· Φεῦ ηξ ἀπαζδεοζίαξ. Φεῦ ηξ ηςιζηξ πθάκδξ. Φμκίςκ 

πκεοιάηςκ ηαὶ αθάαδκ ἐκ ηυζιῳ πμθθὴκ ἐνβαγμιέκςκ θαιαάκεζκ ἀλίςζζκ, ηαὶ, 

ὅπεν ἐαμφθμκημ, ημῦηř ἐπζηνέπεζκ αημξ.
914

 

 

 

In the Monogenes the objection which recriminates Jesusř compliance to the demonsř request is 

particularly emphasized.
915

 In similar terms with Philagathosř testimony features at the very end 

of the paganřs accusations the argument that challenges the historical dimension of the miracle. 

First, the opponent established that the story is a fiction (πθάζια), since divinity cannot consent 

to evil and injustice. Then he conjectured:
916

  

 

Once more, if you donřt consider this [account] a fiction, but bearing some 

relation to truth, there is really plenty to laugh at for those who like to gape wide 

their mouths. For here is a point we must carefully inquire into: How was it that 

such a multitude of swine was being grazed at that time in the land of Judaea, 

since for the Jews the pigs were from time immemorial the most impure and hated 

form of beast? And again, how could all those swine drown together, since there 

was only a lake and not a deep sea? 

                                                           
914

 Makarios, III 4 (ed. Goulet, 76, 15Ŕ22 = Harnack Nr. 49). 
915

 In this sense observe the paganřs ironic comments reproduced by Makarios, III 4 (ed. Goulet, 76, 26Ŕ29): […] μ 

βὰν ἐπνκ δř μὖκ ημὺξ ηαηξ δζαεειέκμοξ ηὸκ ἄκενςπμκ εἮξ ὅπεν ἀπδφπμκημ ηξ ἀαφζζμο πςνίμκ ααθεκ, ημὺξ 

ἀνπεηάημοξ, ἀθθř μ εδθοκυιεκμκ αηκ ηῆ παναηθήζεζ ἑηένακ ἐπζηνέραζ ζοιθμνὰκ ἀπενβάζαζεαζ. Trans.: 

ŖCertainly, He ought not throw these beings, well, these principles of evil, that are wretchedly disposed to men into 

the abyss, the place where they asked by their prayer not to be sent, but at the contrary not to permit them to 

perpetrate yet another crime by yielding to their pleas.ŗ  
916

 Makarios, Monogenes, III 4, 10 (ed. Goulet 78, 29Ŕ30): ῞Οεεκ, ὡξ ἐβὼ ηνίκς, πθάζια ηξ Ἧζημνίαξ ηαύηδξ  

ἀθήβδζζξ. (ŖWherefore, according to my judgement, the record contained in this narrative is a fiction.ŗ); Cook, The 

Interpretation of the New Testament in the Greco-Roman Paganism, 177 considers the first part of the Helleneřs 

argument as a form of Ŗsome higher criticism.ŗ 
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ΔἮ δř μ πθάζια ηοβπάκεζ, ηξ δř ἀθδεείαξ ζοββεκέξ, γέισο ὄκηςξ ἱθαλὸο ηκ 

παζιςιέκςκ ἐζηί. Φένε βὰν ὧδε ημοηὶ ζαθξ ἐλεηάζςιεκ, πο ἐκ Ἰμοδαίᾳ βῆ 

ημζμῦημ πθεμξ ηυηε ρνίξσλ ἐλέκεην ηκ ιάθζζηα ῥοπανκ ηαὶ ιζζμοιέκςκ ημξ 

Ἰμοδαίμζξ αμζηδιάηςκ ἄκςεεκ, πξ δὲ ηαὶ πάκηεξ μἯ πμνμζ ἐηεκμζ 

ζοκεπκίβδζακ, θίικδξ μ εαθάζζδξ ααεείαξ πανπμφζδξ.
 917

 

 

Thus, although not literally cited the argument which doubted the existence of herds of 

swine in Judea is substantially recalled in Philagathosř sermon. In addition, Makariosř opponent 

mentioned the incongruity of having so many swine drowned in a small lake. Pagan polemicists 

remarked that the name Řseař employed by St. Mark and St. Matthew was misapplied to the lake 

of Galilee.
918

 Porphyry used this argument against the miracle story of Jesusřs walking on the 

water (Mc. 6:45Ŕ56).
919

 This last point is consonant with another passage from Monogenes that 

reproaches the evangelist Mark (4: 35Ŕ41) for referring to the lake as the ŘSea of Galilee.ř The 

pagan opponent claimed that Mark purposely exaggerated the account of Jesus stilling the storm 

and saving his disciples from drowning by naming the lake Řseař because Ŗin a small lake could 

not be waves and storms such as the storm which Jesus rebuked [Mc. 4: 35Ŕ41].ŗ In fact, Mark 

dramatized the story in order to present ŘChrist as working some mighty miracle.ř
920

  

                                                           
917

 Makarios, Monogenes III 4, 11 (ed. Goulet, 80, 1Ŕ6 = Harnack Nr. 49). Trans. based on T.W. Crafer, The 

Apocriticus of Macarius Magnes (New York: Macmillan, 1919), 62. 
918

 For instance, Jerome reports that Porphyry objected to the evangelistsř calling the Ŗlake of Gennesaretŗ a Ŗseaŗ; 

cf. Jerome, Queast. in Gen 1, 10 (CChr. SL 72, 3, 20Ŕ4, 23, ed. Paul de Lagarde) = Harnack, Porphyrius, Nr. 55; see 

also Cook, The Interpretation of the New Testament in the Greco-Roman Paganism, 140Ŕ141; it is perhaps useful to 

add that in the Gospels, Matthew follows Mark in using ŖSea of Galileeŗ (e.g., Mat. 4:18) while Luke employs 

ŖLake (θίικδ) of Gennesaret (Gennesaret)ŗ(e.g., Lc. 5:1); John employs the word Řseař (εάθαζζα) when explains 

that the Sea of Galilee is the Sea of Tiberias (Jn.6:1); for the theological reason of Evangelistsř usage of the term 

Řseař particularly useful is Elizabeth Struthers Malbonřs article, ŖThe Jesus of Mark and the Sea of Galilee,ŗ Journal 

of Biblical Literature 103 (1984): 363Ŕ377; Malbon indicates that the Marcan application of the term thalassa 

(εάθαζζα) rather than limnē (θίικδ) to the Lake of Galilee has profound narrative and theological purposes since the 

Marcan Gospel is dramatically structured on the opposition of land and sea.  
919

 Jerome, Quaest. In Genes. c. I, 10 = Harnack Nr. 55, reports the argument that the lake of Genesareth is not sea; 

ŖNotandum quod omnis congregatio aquarum, sive salsae sint sive dulces, iuxta idioma linguae hebraicae maria 

nuncupentur; frustra igitur Porphyrius evangelistas ad faciendum ignorantibus miraculum, eo quod dominus super 

mare ambulaverit, pro lacu Genezareth mare appellasse calumniatur, cum omnis lacus et aquarum congregatio maria 

nuncupentur.ŗ Trans.: ŖOne needs to observe that every association of waters, whether they would be salty or sweet, 

according to a particularity of Hebraic language it is called sea; therefore Porphyry accuses in vain the Evangelists, 

for making it appear as a miracle to the ignorant the fact that the Lord walked on the water on account of their 

naming Řseař the lake of Genezareth, since every lake and association of waters is called Řseař.ŗ The same argument 

is cited in the Monogenes, III 6, 30 (Goulet 82, 27Ŕ33 = Harnack Nr. 6) and Arnobius, Adv. Nat. I 56, p. 51, 5 (see 

Courcelle, ŖAnti-Christian Argumentsŗ, 170, n. 32): ŖSed conscriptores nostri mendaciter ista prompserunt, extulere 

in immensum exigua gesta et angustas res satis ambitioso dilatauere praeconioŗ ŖBut our authors (according to our 

adversaries) exposed these facts falsely; they have exalted minuscule gests to a measureless size and they magnified 

quite narrow things with a boastful declaration.ŗ 
920

 This reprimand presents conspicuous similarities with Arnobius and Jeromeřs testimonies as has been often 

indicated: cf. Monogenes, III 6, 2Ŕ3 (ed. Goulet 82, 19Ŕ33 = Harnack Nr. 60): Πξ εἴνδηαζ· «Πενὶ δὲ ηεηάνηδκ 

θοθαηὴκ ηξ κοηηὸξ ἤθεεκ ἐπὶ εαθάζζδξ» [...] ΟἯ βμῦκ ηὴκ ἀθήεεζακ ηκ ηυπςκ ἀθδβμφιεκμί θαζζ εάθαζζακ ιὲκ 

ἐηε ιὴ εἶκαζ, θίικδκ δὲ ιζηνὰκ […] εἶηα εάθαηηακ θέβεζ, ηαὶ μπ ἁπθξ εάθαηηακ, ἀθθὰ ηαὶ πεζιαγμιέκδκ ηαὶ 

δεζκξ ἀβνζαίκμοζακ ηαὶ ηῆ ηκ ηοιάηςκ ηαναπῆ θμαενὸκ ζθαδάγμοζακ, ἵκř ἐη ημύηςκ ὡξ ιέβα ηζ ηὸκ Υνζζηὸκ 

ἐκενβήζακηα ζδιεμκ εἮζαβάβῃ, ǀ πεζικά ηε πμθὺκ παύζακηα ηαὶ ἐλαίζζμκ, ηἀη αοεμῦ ηαὶ πεθάβμοξ ζεζςηόηα ημὺξ 

ιαεδηὰξ ιζηνμῦ ηζκδοκεύμκηαξ. Trans.: ŖIn any case, those who describe the reality of these places affirm that there 
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However, particularly noteworthy in Philagathosř citation of pagan reprimands is the 

reference to the injustice done to the owners of the swine deprived of their possessions.
921

 This 

argument does not surface in Makariosř text where the injustice of the deed is approached only in 

a soteriological sense without reference to the material loss. Makarios writes: 

 

ŖFor indeed, wouldnřt it be just to heal not merely one manřs harm, or two, or 

three, or thirteen, but of everyman especially since He testified that it was for this 

reason that He came into this life? But to merely release one man from unseen 

bondage and then to send off invisibly the bonds to others and freeing rightly 

some men from their fears, but enchaining irrationally others with [similar] fears, 

well properly this should not be called virtuous action, but crime.ŗ 

 

Ο βὰν δίηαζμκ ιὴ ιυκμκ ἑκὸξ ἠ δομκ ἠ ηνζκ ἠ ηνζζηαίδεηα, ἀθθὰ πακηὸξ 

ἀκενχπμο εεναπεῦζαζ ηὴκ αθάαδκ ηαὶ ιάθζζεř ὅηζ ημφημο πάνζκ α⌈⌉ηὸκ 
ἐπζζηκαζ ηῶ αίῳ ιανηονμφιεκμκ⌈;⌉ Ἀθθř ἁπθξ ἕκα ιὲκ δεζικ ἀμνάηςκ 

ἐηθφεζκ, ἄθθμζξ δὲ ημὺξ δεζιμὺξ ἀπμζηέθθεζκ ἀθακξ, ηαί ηζκαξ ιὲκ θυαςκ 

ἐθεοεενμῦκ αἮζίςξ, ηζκὰξ δὲ ημξ θυαμζξ πενζαάθθεζκ ἀθυβςξ, ημῦημ {βὰν} μ 

ηαηυνεςια, ἀθθὰ ηαημονβία δζηαίςξ ἂκ ηθδεείδ.
922

 

 

These rhetorical statements are just a variation of the frequent berating of the Christian 

affirmation of universal salvation.
923

 As we have seen, it is present in Celsus, Julian and 

Porphyry.
924

  

Notwithstanding, the imprint of Monogenes upon Philagathosř sermon extends beyond 

the citation of these rebukes. In fact, Philagathosř refutation of the heathen arguments is entirely 

                                                                                                                                                                                           
is no sea but a small lake […] Then the evangelist speaks of a sea and not simply of a sea, but about a sea agitated 

by a storm and dreadly chafed and which was struggling frightingly under the confusion of the waves, so as to 

portray from these [details] Christ as performing a great miracle, by calming a great and violent tempest and saving 

from the deep and open sea the disciples which have been almost endangered.ŗ 
921

 Philagathos, Hom. 9, 8. (ed. Rossi-Taibbi, 63); see above, p. 257. 
922

 Monogenes, III 4, 8 (Goulet, 78, 12Ŕ21). 
923

 The same reproach is plainly stated in Monogenes, III 4, 10 (ed. Goulet 78, 23 Ŕ 29 = Harnack Nr. 49): ΔἮ ιὴ 

πζακ ηὴκ θήθζμκ ηξ αθάαδξ ἐθεοεενμ, ἀθθř εἮξ δζαθυνμοξ πχναξ θοβαδεφεζ ηὰ αθάπημκηα ηαί ηζκςκ θνμκηίγεζ 

ηαί ηζκςκ μ ηήδεηαζ, μη ἀζθαθὲξ ημφηῳ πνμζθεφβεζκ ηαὶ ζχγεζεαζ· ὁ βὰν ζςεεὶξ ημῦ ιὴ ζςεέκημξ θοπε ηὴκ 

δζάεεζζκ, ηαὶ ὁ ιὴ ζςεεὶξ ημῦ ζςεέκημξ πάνπεζ ηαηήβμνμξ. ŖIf Christ did not deliver from evil the whole world, 

but merely banished harmful beings in different regions and if He cares for some and disregards of others, [it 

follows that] there is no safety for seeking refuge and salvation to him. For the one who is saved grieves the 

condition of the unsaved, and the one who is not saved becomes the accuser of the one who is.ŗ 
924

 Celsus, Ἀιεζὴο ιόγνο, VI 78 (Der Ἀιεζὴο ιόγνο des Kelsos, ed. R. Bader, Stuttgart: Kohlhammer, 1940): ἔηζ ιὴκ 

εἴπεν ἐαμφθεημ ὁ εεὸξ […] ῥφζαζεαζ ηὸ ηκ ἀκενχπςκ βέκμξ ἐη ηαηκ, ηί δή πμηε εἮξ ιίακ βςκίακ ἔπειρε ημῦημ, ὅ 

θαηε, πκεῦια; δέμκ πμθθὰ ὁιμίςξ δζαθοζζαζ ζχιαηα ηαὶ ηαηὰ πζακ ἀπμζηεθαζ ηὴκ μἮημοιέκδκ. ŖIf indeed, God 

wanted […] to rescue the human race from evils, why did He send just once this spirit in a single corner [of the 

world]? It should have been right to disperse many bodies and send them throughout the world.ŗ Julian also 

pretended that Christ did not save humanity, but merely a few people (Julian, Contra Galilaeos, fr. 20 Neumann, 

133 = Cyril, Contra Iulianum, XVI fr. 34; similar objections as to the reason Christ did not come earlier to save 

those in ignorance are transmitted by Ambrosiaster, Questiones Vet. et N. Test 83 (ed. Souter, 140, 1) and Arnobius, 

Adv. Nat. 2. 63 (ed. March, 139, 11Ŕ14); cf. De Labriolle, La Réaction païenne. Étude sur la polémique 

antichrétienne du Ier au VIe siècle (Paris: Éditions du Cerf, 2005), 498 and P. Courcelle, ŖAnti Christian Arguments 

and Christian Platonism: from Arnobius to St. Ambroseŗ in The Conflict Between Paganism and Christianity in the 

Forth Century (ed. A. Momogliano, Oxford: Oxford University Press, 1963), 155. 
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based on Makariosř text. Ultimately, nothing could indicate better that Philagathos depended on 

Monogenes, than the identity of the historical explanation put forward by Makarios in his answer 

to the pagan accusations and Philagathosřs sermon. The mistrusted existence of herds of swine in 

Judaea is substantiated in both texts by the presence of the Roman army to which the pigs 

belonged: 

   

Philagathos, Hom. 9, 9 (ed. Rossi-Taibbi, 64): 

 

ŖThat indeed herds of swine were in Judaea it 

is evident from the fact that the entire 

Palestine was subject to pay tribute to the 

Romans; for Caesar entrusted the command 

of Judaea to each of the two Herod, to the son 

and to the grandson of Antipatros the Greek, 

and dispatched Pilate as governor and judge. 

Therefore, it is consistent to think that the 

herds of swine were belonging to the Roman 

army, the least abiding to the Jewish customs. 

But truly he did not wrong the owners of the 

pigs, but chastised their impiety, teaching by 

his deed not to besprinkle Judaea with 

polluted animals, that the law forbade even to 

touch; for hitherto He holds in honor the old 

practices, in order not to seem opposed to the 

doctrine of Moses.ŗ 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Ὅηζ δř ἐκ Ἰμοδαίᾳ ἤζακ ἀβέθαζ ζοκ, δθμκ 

ἐη ημῦ πζακ εἶκαζ ηὴκ Παθαζζηίκδκ 

Makarios, Monogenes, III 11, 9 (Goulet, 104): 

 

ŖHowever, one should not surmise that the 

herds of swine were Jewish; in fact, they 

belonged to the Roman army which received 

from the emperor the cities of the east, as the 

Romans say, as land for settlement. For, at 

this period cohorts and squadrons of the 

Roman power inhabited the provinces of the 

Jews, after they had signed a treaty with the 

Romans. From the time of Augustus who 

registered the entire inhabited world, and 

Tiberius and even before the time of these 

emperors, the Jews were obeying to the 

Romans and their territory was subject to pay 

tribute. Moreover, the Roman Emperor 

invested as king of Judaea, Herode, the son of 

Antipatros, who has been serving at the 

temple of Apollon at Ascalon and who sent 

Pilate as commandant and judge, who was a 

Greek as well, and the Romans held the entire 

authority to the harm of the Jews. In fact, for 

a long time the yoke of bondage was hovering 

above them because of their vices. For that 

reason, at that time, they had herds of cattle 

that belonged to the Romans and Roman 

stewards responsible to their masters were 

keeping in good order their properties.ŗ 

 

Μὴ δř πμημπάζδξ Ἦμοδασηὴκ εἶκαζ ηὴκ 

ἀβέθδκ ηκ πμίνςκ, ἀθθὰ ζηναημπέδςκ 

ῥςιασηκ ηκ πὸ ημῦ αημηνάημνμξ πυθεζξ 

ηξ ἀκαημθξ θααυκηςκ, ὡξ Ῥςιαμζ 

θαθμῦζζκ, εἮξ ζέδε⌈η⌉μκ· ζπεναζ βμῦκ ηυηε 
ηαὶ ηάλεζξ ῥςιασηξ δοκάιεςξ ηὰξ ἐπανπίαξ 

ηκ Ἰμοδαίςκ ζπμκδὰξ ἐπυκηςκ πνὸξ 

Ῥςιαίμοξ ηαηῴηδζακ. Ἀπὸ βὰν Αβμφζημο 

ημῦ πζακ ηὴκ μἮημοιέκδκ ἀπμβναραιέκμο 

ηαὶ Σζαενίμο ηαὶ ἔηζ ηκ πνυκςκ ημφηςκ 

ἀκςηένς, πήημμζ Ῥςιαίμζξ ἐηφβπακμκ μἯ 
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Ῥςιαίμζξ πυθμνμκ. Σμκ βὰν Ἡξψδνηλ 

ἀιθμκ, ηῶ ηε οἯῶ ηαὶ ηῶ οἯςκῶ Ἀληηπάηξνπ 

ημῦ Ἕιιελνο, ηξ Ἰμοδαίαξ ηὴκ ἀνπὴκ ὁ 

Καζαν ἐκεπείνζζε ηαὶ ηὸκ Ἕιιελα Πηιᾶηνλ 

βειυκα ηαὶ δζηαζηὴκ ἐλαπέζηεζθεκ. 

Ἀηυθμοεμκ ημίκοκ κμεκ ὡξ ἤζακ Ῥςιασημῦ 

ζηναημῦ ηὰ ζοαχζζα, ἣηζζηα ζημζπμφκηςκ 

ἔεεζζκ Ἰμοδασημξ. Ἀθθř μδὲ ημὺξ δεζπυηαξ 

ηκ πμίνςκ δίηδζε, ηὴκ δὲ ἀδζηίακ 

ἐηυθαζεκ, ἔνβῳ δζδάλαξ ιὴ ηαηαπναίκεζκ ηὴκ 

Ἰμοδαίακ γῴμζξ ιοζανμξ, μἷξ ηαὶ ηὸ 

ἐθάραζεαζ ὁ κυιμξ ἀπείπαημ· ηζιᾶ βὰν ηέςξ 

ηὰ παθαζά, ἵκα ιὴ δυλῃ ημῦ Μςζέςξ 

ἀκηίεεημξ. 

Ἰμοδαμζ ηαὶ  πχνα ημφηςκ πζα ἤκ 

πυθμνμξ· ἀιέθεζ ηὸκ Ἡξψδελ ὁ 

αημηνάηςν πεζνμημκε ααζζθέα ηξ Ἰμοδαίαξ 

ηὸκ οἯὸκ Ἀληηπάηξνπ ημῦ εεναπεφμκημξ ἐκ 

Ἀζθάισλη ηὸ Ἧενὸκ ημῦ Ἀπυθθςκμξ ηαὶ 

Πηιᾶηνλ βειυκα ηαὶ δζηαζηὴκ ἐηπέιπεζ, 

Ἕιιελα ηαὶ αηὸκ ὄκηα, ηαὶ ηὰξ ἐλμοζίαξ δὲ 

πάζαξ ηαηὰ ηκ Ἰμοδαίςκ Ῥςιαμζ 

πανεζθήθεζακ· ἔηπαθαζ βὰν αημξ δζὰ ηὰξ 

ηαηίαξ ὁ ηξ δμοθείαξ γοβὸξ ἐπεηνέιαημ. 

Ὅεεκ ηαηř ἐηεκμ ηαζνμῦ ῥςιασηκ ιὲκ 

ηηδηυνςκ αμζηδιάηςκ ἀβέθαζ, ῥςιασημὶ δř 

μἮημκυιμζ δεζπυηαζξ ἀπμηνζκυιεκμζ 

ἐθζθμηάθμοκ ηὰ ηηήιαηα.
925

 

 

Perhaps even the preacherřs statement that Jesusř action chastised the impiety of those who did 

not keep the Law of Moses corresponds to Makariosř remark that the letter of the Law was in 

fact despised by those who dwelled in Palestine at that time.
926

 

Next, Philagathosř account of the discrepancies between the Synoptic narratives appears 

inspired from Makariosř Monogenes. The homilist began the exposition of the miracle by noting 

that St. Matthew and St. Mark were mutually discordant (ἀθθήθμζκ δὲ δζαπεθςκήηαημκ) in 

relating the story. For St. Matthew [8: 28] mentioned two men possessed by demons whereas St. 

Mark [5: 2 Ŕ 3] just one. These discrepancies are mentioned in the Monogenes at the beginning 

of the heathenřs discourse
927

 and in Makariosř answer. The latter is in fact closely reflected in the 

medieval sermon. 

 

Philagathos, Hom. 9. 2 (ed. Rossi-Taibbi, 61): 

 

Makarios, Monogenes, III 11, 2 (Goulet, 102): 

 

                                                           
925

 Monogenes, III 9Ŕ11 (Goulet, 104Ŕ106).  
926

 Makarios, Monogenes III 4 (Goulet, 104, 19Ŕ23): Πακμφνβςξ δř μἯ δαίιμκεξ μπ ἑηένςκ αμζηδιάηςκ γδημῦζζκ 

ὀπήιαηα, ἀθθὰ ηκ ἀπδβμνεοιέκςκ ἐκ κυιῳ ιςζασηῶ, ηξ κμιμεεζίαξ ηὸ βνάιια ηζικ ζπδιαηζγυιεκμζ ηὸ 

ηαηαθνμκμφιεκμκ πὸ ηκ μἮημφκηςκ ηυηε ηὴκ Παθαζζηίκδκ. ŖKnavishly the demons did not ask as vehicles other 

animals but only those that are forbidden in the Mosaic Law, pretending to honor the letter of the legislation that was 

held in contempt by the inhabitants of Palestine at that time.ŗ A marginal note to this objection Ŕ Book III 4 Goulet, 

79, n. 2 Ŕ explained that the ŖJews raised these pigs breaking the Law for selling the meat to the Roman army. For 

this reason the Saviour taking the defense of the Law permitted the demons entrance into swineŗ Ŕ ημὺξ πμίνμοξ 

πανὰ ηὸκ κόιμκ ἔηνεθμκ Ἦμοδαίμζ πςθμῦκηεξ ηὰ ηνέα....ημξ ῥςιαζημξ ζηναηεύιαζζ· δζὰ ημῦημ ὁ ςηὴν πενδζηκ 

ημῦ κόιμο...‹ἐπζ›ηνέπεζ ημξ δαίιμζζκ εἮζεθεεκ εἮξ ‹ημὺξ πμίνμοξ ›. 
927

 The δζαθςκία between St. Mark and St. Matthew it is only implied by Annonymous Hellene in Monogenes, III 4, 

1Ŕ2 (ed. Goulet 76, 1Ŕ6 = Harnack Nr. 49) at the moment he cited for critical scrutiny a text collided from the 

Synoptic accounts (see Goulet, Le Monogénès, vol. II, 391): [1.] ΔἮ δὲ εέθμ⌈ιεκ⌉ ηἀηείκδκ ηὴκ Ἧζημνίακ εἮπεκ, 
ὄκηςξ ὕεθμξ θακεηαζ ηαπδθζηὸξ ηὸ θεπεέκ, ὁπδκίηα Μαηεαμξ ιὲκ δφμ δαίιμκαξ ἀπὸ ικδιείςκ θέβεζ ἀπακηζαζ ηῶ 

Υνζζηῶ, εἶηα θμαδεέκηαξ ηὸκ Υνζζηὸκ εἮξ πμίνμοξ ἀπεθεεκ ηαὶ ἀπμηηεκαζ πμθθμφξ. [2.] Μάνημξ δὲ ηαὶ ἀνζειὸκ 

πένιεηνμκ μη ὤηκδζεκ ἀκαπθάζαζ ηκ πμίνςκ· Trans.: ŖIf you would like to speak of that other story, verily 

those words appear nonsense of a petty trader, when Matthew speaks that two demons coming from the graves to 

meet Christ, and then when put to flight by Christ they entered into swine and killed many. [2.] Mark on the other 

hand did not hesitate to imagine an excessive number of pigs.ŗ 
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ŖThus, Matthew said that this miracle 

happened in the land of the Gergesenes and 

that there were two men possessed by demons 

[8: 28]; On the other hand, Mark [5:2Ŕ3] and 

Luke [8:26Ŕ27] said that it happened in 

Gadara, and that it was just one man carried 

away by demons. Nevertheless, the seeming 

discordance should not throw into confusion 

any listener; […] The fact that Matthew 

speaks of two men possessed by demons, 

while the others mention just one is [in fact] 

displaying no contradiction;ŗ 

 

 βὰν δὴ Μαηεαμξ ἐκ Γενβεζδκμξ ηὸ εαῦια 

ημῦημ βεκέζεαζ ηαὶ δφμ ημὺξ ημνοαακηζκηάξ 

θδζζ· Μάνημξ δὲ ηαὶ Λμοηξ ἐκ Γαδανδκμξ, 

ἕκα δὲ ηὸκ πὸ δαζιυκςκ πανάθμνμκ. Ἀθθř  

δμημῦζα δζαθςκία εμνοαήζεζ ιδδὲκ ηὸκ 

ἀηνμαηήκ. […] Σὸ δὲ δφμ ημὺξ δαζιμκκηαξ 

ηὸκ Μαηεαμκ εἮπεκ, ἕκα δὲ ημὺξ θμζπμφξ, 

ἐλαληηνθσλίαλ μδειίακ ἐκδείηκοηαζ· 

ŖDo not be perturbed by the fact that Mark 

speaks of one man possessed by demons, 

while Matthew mentions two possessed by 

demons; For Matthew speaks of two demons 

and in fact he does not say that two men were 

possessed by demons; [however] Mark speaks 

of a single man, but having in himself 

numerous demons; for we understand that the 

two demons which Matthew speaks of were 

some leaders and some dreadful demons, but 

which had with them other demonic creatures 

which pestered that man.ŗ  

 

[2.] Μὴ ηαναηηέης δř ιξ, ὅηζ Μαηεαμξ ιὲκ 

δφμ δαζιμκζγμιέκμοξ θέβεζ, Μάνημξ δř ἕκα 

δαζιμκζγυιεκμκ· ὁ ιὲκ βὰν Μαηεαμξ δφμ 

δαίιμκαξ, μ ιὴκ ἀκενχπμοξ δφμ 

δαζιμκίγεζεαζ θέβεζ· ὁ δὲ Μάνημξ ἕκα ιὲκ 

ἄκενςπμκ, πμθθὰ δř ἐκ αηῶ δαζιυκζα· ὡξ 

εἶκαζ ημὺξ ιὲκ δφμ, μὓξ θέβεζ Μαηεαμξ, 

ἐλάνπμοξ ηζκὰξ ηαὶ παθεπμὺξ δαίιμκαξ, ζὺκ 

αημξ δὲ ηαὶ ἄθθα δαζιυκζα πμθζμνηεκ ηὸκ 

ἄκενςπμκ. 

 

Philagathosř usage of the verb εμνοαές (i.e to bewilder, throw into confusion) in 

conjunction with δζαθςκία (i.e.Ŕ inconsistency, disagreement)/ἐκακηζμθςκία (i.eŔ contradiction) 

at the beginning of the sermon and well before introducing the heathensř reprimands alludes to a 

polemical context explainable by his appropriation of Makariosř discourse.
928

 Furthermore, 

Makariosř statement that one should Ŗnot be exceedingly vexed by these passagesŗ
929

 resembles 

to Philagathosř advice for his audience. 

Next, the imprint of Monogenes in Philagathosřs homily emerges from the 

correspondences of vocabulary and the identity of argumentation in both texts. In almost 

identical terms, they explain the divergence between the Gospel narratives. Makariosř 

clarification that St. Matthew refers to the number (πυζηαζζξ) of persons affected whereas St. 

Mark indicated Řthe nature (μζία) that sufferedř concurs with Philagathos similar usage of 

πυζηαζζξ and θφζζξ. 

                                                           
928

 Remains conspicuous and indicative to a polemical context Makariosř usage of the verb ηανάηης (i.e. Ŕ to throw 

into disorder, to stir) which is mirrored in Philagathosřs sermon by its lexical parallel εμνοαές (i.e Ŕ to bewilder, to 

throw into confusion). 
929

 Monogenes, III 11, 5 (ed. Goulet 104, 4Ŕ8): Ὅεεκ μ πνὴ πενζηηξ ημφηςκ ἕκεηεκ ιξ ηαηαηνίαεζεαζ, εἮ ὁ ιὲκ 

ἕκα, ὁ δř εἶπεκ δφμ δαζιμκκηαξ εἶκαζ· ὁ ιὲκ βὰν, ὡξ ἔθδκ, ηὴκ μζίακ ἐιήκοζεκ, ὡξ ἀκενςπεία θφζζξ ἤκ  

ηονακκμοιέκδ· ὁ δὲ ηὴκ πυζηαζζκ, ὡξ μπ εἷξ, ἀθθὰ δφμ ηὸκ ἀνζειὸκ ἐηφβπακμκ. ŖConsequently, one must not be 

vexed exceedingly by these passages, if one said that there was one, while the other said that there were two men 

possessed by demon; for, as I said, one indicated the essence, revealing that the human nature was tyrannized, while 

the other showed the individual reality, considering that they were not one, but two from a numeric point of view.ŗ  
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Philagathos, Hom. 9, 3 (ed. Rossi-Taibbi, 62): 

 

For one [account] described the factual 

existence of the persons oppressed by demons, 

while the other [evangelists] having united as 

one the identity of their nature did not 

consider the exactness of number; […] in fact 

the general word of freedom often has such a 

common usage that the multitude is signified 

by the singular number.  

 

 

ὁ ιὲκ βὰν ηὰξ πνζηάζεηο ηκ πεπνλζφησλ 

ηνίαςζεκ, μἯ δὲ ηὸ ηαηὸκ ηξ θφζεςξ 

ζοκαβαβυκηεξ εἮξ ἕκ, ηνῦ ἀξηζκνῦ ηὴκ 

ἀηνίαεζακ μη ἐθξφληηζαλ. […] Καὶ γὰξ θαὶ 

ὁ θνηλὸο ηῆο ἐιεπζεξίαο ιφγνο ηνηαχηελ 

πνιιάθηο ἔρεη ζπλήζεηαλ, ἑληθῶ ἀξηζκῶ 

πιῆζνο ζεκαίλεζζαη.  

Makarios, Monogenes, III 11, 3Ŕ4 (Goulet, 

102Ŕ4): 

3. Or perhaps Matthew by saying Řtwoř man 

introduced the number of the concrete reality 

while Mark referred to the essence which had 

been affected without heading the number; in 

fact the general word of freedom often has 

such a common usage; […] And there are 

other instances when according to the 

customary usage [of language] the collectivity 

is referred singularly.  

 

[3.] Ἠ ηάπα ὁ ιὲκ ηξ πνζηάζεσο εἮζάβεζ 

ηὸκ ἀξηζκὸλ ἀκενχπμοξ θέβςκ δφμ, ὁ δὲ 

Μάνημξ ηξ μζίαξ πεπνλζ⌈πίαο⌉ ηαηδβμνε 
ιὴ θξνληίζαο ηνῦ ἀξηζκνῦ. Καὶ γὰξ 

ηνηαχηελ πνιιάθηο ὁ θνηλὸο ηῆο ἐιεπζεξίαο 

ιφγνο ἔρεη ζπλήζεηαλ·[…]. Λέβεηαζ δὲ ηαὶ 

ἄθθςξ ἐη ζπλεζείαο ἑληθο ηὸ πιεζπληηθφλ· 

 

Thereafter, inspired by Makariosř text, Philagathos formulates similar exegetic 

arguments. The homilist invokes the same collective noun employed in the Monogenes (i.e. Ŕ ηὸ 

πνυααημκ) for stating the case that a multitude is sometimes understood under the usage of 

singular number: 

 

Philagathos, Hom. 9, 3 (ed. Rossi-Taibbi, 62): 

 

ŖFor we say that God came to save men and 

seek the lost sheep, signifying through the 

meaning of the singular number the entire 

nature of humankind.ŗ 

 

 

 

 

 

 

 

 

 

Φαιὲκ βὰν ὡξ ἤθεεκ ὁ Θεὸξ ζζαζ ηὸκ 

ἄκενςπμκ ηαὶ ηὸ ἀπμθςθὸξ ἐγήηδζε 

πξφβαηνλ, δζὰ ηξ ἑκζηξ ζδιαζίαξ ηὴκ ὅθδκ 

θχζηλ ηκ ἀκενχπςκ ζδιαίκμκηεξ.  

Makarios, Monogenes, III 11, 3Ŕ4 (Goulet, 

102Ŕ4): 

 ŖFor instance,  when a shepherd guards the 

sheep (πμίικζμκ), then one says in reference  

to the essence: Řthe shepherd guards the sheep 

(πνυααημκ)ř; and by saying this it does not 

speak of one sheep  for they are many in what 

regards the number; because the sheep 

(πνυααηα) despite being a multitude have just 

one essence of their nature, one says Řa sheepř 

(πνυααημκ) by the word which indicates the 

essence; whereas it says Řthe shepherd guards 

the sheep (πνυααηα)ř by the word which 

indicates the number.ŗ 

 

ἀιέθεζ βμῦκ ζχγμκημξ ημῦ πμζιέκμξ ηὸ 

πμίικζμκ, ὅηε ιὲκ ἐπὶ ηξ μζίαξ θέβεζ· «ὁ 

πμζιὴκἐπζιεθξ δζαζχγεζ ηὸ πνυααημκ»·ηαὶ 

ημῦηř εἮπὼκ μπ ἓκ θέβεζ· πμθθὰ βὰν ηῶ 

ἀνζειῶ· ἀθθř ἐπεὶ, ηἂκ πμθθὰ ηοβπάκῃ ηὰ 
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πνυααηα, ιίακ ηξ θχζεσο ηὴκ μζίακ 

ηέηηδηαζ, πξφβαη⌈νλ⌉ θέβεζ ηῶ ηξ μζίαξ 
θυβῳ· ὅηε δř·«ὁ πμζιὴκ δζαζχγεζ ηὰ 

πξφβαηα», ηῶ θυβῳ ημῦ ἀνζειμῦ. 

 

In another sermon, the preacher gives the same explanation to the seeming discordance 

(δζαθςκία) of the number of blind men healed at Jericho.
930

 

However, the trace of Makariosř refutation may be further pinned down in the homily 

ŖAbout the Men possessed by the Legion of Demons.ŗ For Philagathos advanced a similar 

response as to the reason Jesus permitted the demons to enter into swine. Both texts explained 

that the visibility of the deed alone could have made manifest the miracle: 

 

Philagathos, Hom. 9, 9 (ed. Rossi-Taibbi, 63Ŕ

64):  

[9.] Surely to [this argument], we say with 

great cheer repelling the sophism that if he 

had not permitted the demons to enter into the 

swine it would have remained unknown to the 

multitude in what way they were set free. And 

[this] would have given opportunity to the 

accusers of truth to say that they have not 

departed to the abyss, but perhaps into 

another man, and no profit from the miracle 

has therefore accrued. Just as if a certain 

robber when chased away from a certain place 

of ambush, he goes away into another place of 

ambuscade setting up the things of robbery. 

Therefore, it stands clear from these aspects 

that they were not in the position to stand 

against his command. 

 

 

Σαφηῃ ημζ ηαὶ ιάθα εθνυκςξ ιεξ ηὴκ 

ζπθνθαληίαλ ἀπμηνμουιεκμζ ημῦηυ θαιεκ, 

ὡξ, εἮ ιὴ ἐπέηνερεκ εἮξ ημὺξ πμίνμοξ εἮζδῦκαζ 

ημὺξ δαίιμκαξ, ἄδεινλ ἤκ ημξ πμθθμξ ὅπῃ 

ιεηέζηδζακ, ηαὶ ημξ ηαηδβυνμζξ ηξ 

ἀθδεείαξ θέβεζκ ἐδέδμημ ὡο νθ εἰο ηὴλ 

Makarios, Monogenes, III 11, 21 (Goulet, 

108): 

[21.] And if he sent them into the abyss, as 

you say, that would have remained unknown 

to everyone because of its invisible character 

on the one hand, doubtful by its 

incomprehensible on the other hand and 

suspicious by its incorporeal character. For 

one could suspect that the demons having 

disregarded Christ have not departed into the 

abyss, but into the next neighbours or into 

people from foreign regions and once away 

they have committed the greatest mischiefs 

that men could endure. [22.] In reality, this is 

not what happened, but Christ has made 

sound in a manifest manner and evident for 

everybody, that the demons went into the sea, 

since the pigs died immediately after the 

demons have abandoned the human residence.  

 

[21.] Δἰ γὰξ εἰο ηὴλ ἄβπζζνλ, ὡξ θήξ, 

ημφημοξ ἐλέπειρεκ, ἄδεινλ ιὲκ ἑηάζηῳ δζὰ 

ηὸ ἀυναημκ, ἀιθίαμθμκ δὲ δζὰ ηὸ 

ἀηαηάθδπημκ, ὕπμπημκ δὲ δζὰ ηὸ ἀζχιαημκ· 

πεκυδζε βὰν ἄκ ηηο ὡο νθ εἰο ἄβπζζνλ ημῦ 

Υνζζημῦ παναημφζακηεξ ἀπθεμκ, ἀθθř εἮξ 

                                                           
930

In the Synoptics, St. Mark 10: 46Ŕ52 indicates a man named Bartimaeus, St. Luke 18: 35Ŕ43 mentions one blind 

man, whereas St. Matthew refers to two blind men healed outside of Jericho; Philagathos in Hom. 9, 3 (ed. Rossi-

Taibbi, 62) points to this discrepancy: Οὕης ηαὶ ἐπὶ ηκ Ἦαεέκηςκ ηοθθκ ἐκ Ἰενζπῶ ὁ ιὲκ Μαηεαμξ δφμ θέβεζ ημὺξ 

ἀθαμφξ, ἕκα δὲ ὁ Μάνημξ ηαὶ ὁ Λμοηξ· ηαὶ ηαζκὸκ μδέκ, μδὲ ἄπμνμκ. ŖIn the same manner [is the account] on 

the blind men that have been healed in Jericho, for on the one hand, Matthew says that two were blind men, while 

Mark and Luke speak of only one; therefore nothing new, nor difficult to understand.ŗ 

 

C
E

U
eT

D
C

ol
le

ct
io

n



266 
 

ἄβπζζνλ ᾤπμκημ, ἀθθř ἴζςξ εἮξ ἕηενμκ 

ἄκενςπμκ, ηαὶ μδειία ημῦ εαφιαημξ ὄκδζζξ· 

ὥζπεν ἂκ εἴ ηζξ θςπμδφηδξ ἐη θυπμο ηζκὸξ 

δζςπεεὶξ ἄπεζζζκ ἐκ ἑηένῳ θυπῳ ηὰ ηξ 

θῃζηείαξ ἐπζδεζλυιεκμξ. Γδθμπμζε βμῦκ ἐη 

ημφηςκ ὡξ μπ μἷμί εἮζζκ ἀκηζζηκαζ ηῶ 

ἐπζηάβιαηζ. 

πθδζζμπχνμοξ ἠ ηαὶ πενμνίμοξ μἮηήημναξ 

{ἀκενχπςκ}, ηαὶ <ἀκενχπςκ> πεζνίζηδκ 

ἀπμδνάζακηεξ ηὴκ αθάαδκ εἮνβάζακημ. [22.] 

Νῦκ δř μπ μὕηςξ, ἀιι‘ εὔδεινλ ηνῖο πᾶζη 

θαηέζηε θαὶ θαλεξφλ, ὡξ εἮξ ηὴκ εάθαζζακ, 

ηκ πμίνςκ ἀπμθμιέκςκ, εἮζθεμκ μἯ 

δαίιμκεξ, ηξ ἀκενςπίκδξ ιμκξ 

ἐηπςνήζακηεξ. 

 

At all events, Makarios and Philagathos argued that the miracle would have remained 

unknown if Christ had sent them into the abyss. Philagathosř analogy of the robber for an outcast 

demon from one region to another dovetails paganřs discourse from the Monogenes that Christ 

cannot entirely uproot evil and therefore He cannot bring universal and eternal salvation. One 

may surmise that Philagathos did not invent the comparison with the robber since the polemical 

context in which the analogy is embedded may suggest that the preacher is appropriating here 

anti-Christian discourse. In this sense, it may be interesting to recall here the mysterious rebuke 

of Hierocles as recorded by Lactantius, which claimed that Jesus was leading 900 robbers that 

were put to flight by the Jews.
931

 Furthermore, the image of a robber whose looting cannot be 

completely suppressed but merely veered from one region to another recalls the image of the 

powerless king unable to banish the plunderers from his realm from the Monogenes.
932

 

Next, the Byzantine preacher retained the same interpretation for the demonic preference 

for entering into the swinish mansion. Makarios explained that their desire derived from the 

swineřs impure essence, which rejoice in their own impurity and foul smell. 

 

Hom. 9, 8 (ed. Rossi-Taibbi, 63): 

 

ŖThey searched a dwelling place worthy of 

their essence; for since they were foul-

smelling beings, they rejoiced in the animal 

that was fond of foul smell. In fact, it appears 

that the allowance [i.e. to enter into swine] 

was something useful in some degree, 

because the power to master over irrational 

beings was not for them, unless assented by 

divine decree.ŗ 

Makarios, Monogenes, III 11 (ed. Goulet, 

106, 31Ŕ36): 

ŖSince we have been enduring the punishment 

of foul-smelling, we search as carriage that 

which rejoices in his own foul-smelling; we 

entreat you to let us depart into the herd of 

swine for we have been thrown out from the 

region without blemish; for we are not eager 

to receive neither herds of sheep, nor horses 

or oxen Ŕ since these animals are pure and 

without blemish Ŕ but a gathering of ill-

                                                           
931

 Lactantius, Diuinae Institutiones, CSEL 19 (ed. S. Brandt, Vienna: 1890), 407: ŘIpsumř autem ŘChristumř 

adfirmavit Řa Iudaeis fugatum collecta nongentorum hominum manu latrocinia fecisse.ř Cf. De Palma Digeser, 

ŖPorphyry, Julian or Hierocles?ŗ 493; Cook, The Interpretation of the New Testament in the Greco-Roman 

Paganism, 171. 
932

 Monogenes, III 4, 8 (ed. Goulet 78, 12Ŕ17 = Harnack Nr. 49): Ο ιὴκ ἀθθὰ ηαὶ ⌈ηῶ⌉ πμθειίςκ θαιαάκεζκ 
ἀλίςζζκ ἐπὶ πχνακ ἑηένακ μἮηεκ ηαὶ ηαηακέιεζεαζ ὅιμζμκ πνάηηεζ ααζζθε  θεείνμκηζ ηὸ πήημμκ, ὅζηζξ, ἀδοκαηκ 

ἐη πάζδξ πχναξ ἐθάζαζ ηὸκ αάναανμκ, εἮξ ηυπμκ ἐη ηυπμο ημῦημκ ἐηπέιπεζ ιέκεζκ, πχνακ ἐη ημῦ ηαημῦ ιίακ 

ἐλαζνμφιεκμξ ηαὶ ιίακ ἔηδμημκ ηῶ ηαηῶ δςνμφιεκμξ. ŖYet still, by assenting to the demand of enemies who wanted 

to inhabit and plunder another region, He acted like a king who leads his country into perdition, a king, which being 

incapable to cast out the barbarian from the entire country [merely] sends him to abide from place to place, freeing 

one region from evil but bestowing in concession another place to evil.ŗ 
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πάλζμκ ηξ αηκ μζίαξ ἐδήηεζαλ 

μἮηδηήνζμκ· ὡξ βὰν δοζχδεζξ ὄκηεξ, ηὸ 

ραῖξνλ ηῇ δπζσδίᾳ γῶμκ βάπδζακ. 

πζζδιήκαζεαζ μὖκ ηἀηεκμ εἶκαί πμο 

πνήζζιμκ, ὡξ μδὲ γῴςκ ἀθυβςκ 

ηαηελμοζζάγεζκ ἐζηὶ ημφημζξ ἀθηή, ιὴ ηξ 

εείαξ ςήθνπ ἐπζκεομφζδξ.  

 

smelling and muddled swine, so as to instruct 

the inhabitants by this event and to disclose 

the nature of our infamy.ŗ 

 

17. ἐκ βὰν ηῆ πμζκῆ ηξ δοζςδίαξ βεκυιεκμζ, 

ηὸ ραῖξνλ ηῇ δπζσδίᾳ δεηνῦκελ εἮξ ὄπδια· 

εἮξ πμίνςκ ἀβέθδκ ἀπεθεεκ Ἧηεηεφμιεκ πχναξ 

ἀθευνμο δζηαίςξ ἐηνζθέκηεξ· μ πνμαάηςκ 

ἀβέθαξ, μδř ἵππςκ, μδὲ αμκ θααεκ 

ζπμοδάγμιεκ ŕ ηαῦηα βὰν ηὰ γα ηαεανὰ 

ηαὶ ἀιφζαηηαŕ, ἀθθὰ πμίνςκ πυζιςκ ηαὶ 

ἀηάηηςκ ἄενμζζια, ἵκα ηαὶ ημὺξ ἐκμίημοξ ηῶ 

πναπεέκηζ παζδεφζςιεκ ηαὶ ηξ ζθκ 

αδεθονίαξ ηὴκ ἕλζκ βοικάζςιεκ. 

 

Furthermore, for the spiritual interpretation of the story, Philagathos turns again to 

Makariosř rhetorical account of manřs fall from paradise. Philagathos writes: 

 

But since we have sufficiently related the aspects of the story, let us enter into its 

innermost sanctuary. In fact, the recounting of the story sketches out the fall of the 

first-formed, the lapse into sin and the destruction of demons along with their 

wickedness. For that person [i.e. Adam] after he had gladly received 

(ἐλαζκελίζαο) the counsel of the devil, was, on the one hand, expelled from the 

blessed city of Eden, just as this man possessed by demons [cf. Mc. 5:2Ŕ3; Lc. 

8:26Ŕ27], on the other he was stripped off the garment of incorruptibility, and 

lived in the graves, that is to say he had become mortal.
933

 

 

These ideas are in all likelihood inspired by Makariosř Monogenes.
934

 The usage of the 

aorist ἐλαζκελίζαο is indicative for Philagathosř appropriation. Besides, the context in the 

Monogenes befitted the subject of the sermon. However, the compelling argument for this 

derivation comes from the utilization of the same passage in the homily ŖFor the feast of St. 

Bartholomew of Simeri.ŗ
 935

 

                                                           
933

 Hom. 9, 10Ŕ11 (ed. Rossi-Taibbi, 64): ἧιεξ δř ἀπμπνχκηςξ ηὰ ηξ Ἧζημνίαξ ἀθδβδζάιεκμζ, ηκ αηξ ἀδφηςκ 

εἴζς βεκχιεεα. πμβνάθεζ μὖκ  ηξ Ἧζημνίαξ ἀθήβδζζξ ηὴκ ημῦ πνςημπθάζημο πανάααζζκ ηαὶ ηὴκ εἮξ ηὴκ 

ἁιανηίακ ηαηάπηςζζκ ηαὶ ηὴκ ηκ δαζιυκςκ ιεηὰ ηξ ηαηίαξ ἐλάθεζρζκ. Σῆ ζοιαμοθῆ βὰν ἐηεκμξ ἐλαζκελίζαο ημῦ 

δαίιμκμξ, ἀπεθαφκεηαζ ιέκ, ὡξ μὗημξ ὁ δαζιμκκ, ηῆο καθαξίαο πυθεςξ ηξ δέι, ἐηδφεηαζ δὲ ηξ ἀθεανζίαξ ηὸ 

ἄιθζμκ, ηαὶ ἤκ ἐκ ικήιαζζ ηαημζηκ, εκδηὸξ δδθμκυηζ βεκυιεκμξ. 
934

 Makarios, Monogenes, II 32 (ed. Goulet, 64, 10Ŕ14): ἔβκςξ, εἴβř ἐααζάκζζαξ ημῦ θυβμο ηὸ δζήβδια, πξ ηξ 

ἀκενςπίκδξ μζίαξ ὁ ἀνπδβὸξ ηὴκ δζααμθὴκ ἀκελεηάζηςξ ἀζκελίζαο ημῦ ὄθεςξ ἔλς αάθθεηαζ ημῦ εείμο πενζαυθμο, 

ηαὶ ηῆο καθαξίαο ἐηείκδξ ἐλςεεηαζ δζαηνζαξ, ηαὶ ηκ εεζπεζίςκ ἀθθμηνζμῦηαζ ιμκκ ἀθθυηνζμξ ηξ πακμθαίμο 

θοηείαξ βεκυιεκμξ. 8. ηεεεκ ηῶ βέκεζ ηὸ ηξ ζοιθμνξ ἐπεηχιαζε δνια· Trans.: ŖFor you know, at least if you 

have examined the course of my account, how the ancestor of the human nature after having gladly received the 

slender of the serpent without investigation was cast out from the divine enclosure and [you know that he was] thrust 

out from that blessed way of life and was alienated from the divine abodes becoming a stranger of the hallowed 

garden. [8.] From that fact the drama of misfortune unleashed against our race.ŗ  
935

 The text is cited above, Part III. 1. 2. ŖDeath and Mourning,ŗ219Ŕ220. 
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Overall, in the sermon ŖOn the Man Possessed by a Legion of Demonsŗ Philagathos 

retrieves the arguments advanced by Makarios in his refutation. The lexical similarities, the 

common imagery and exegetic strategy, constitute to my mind, a solid proof in favor of 

supporting the Makarian inspiration for the Byzantine sermon.
936

 We may further remark the 

stylistic similarity of Philagathosřs derision and ironical mode (ημιζδῆ γέισηνο ἄλζα) to the 

arguments formulated by the pagan opponents. Philagathos might have derived this rhetorical 

ethos from Makariosř Monogenes (γέισο ὄκηςξ Ἧηακὸξ). For, throughout the work, Makarios 

and his opponent made an extensive use of laughter for deriding the heathenřs arguments or 

respectively the Christian writings.
937

 Philagathos harvested the Monogenes for polemically 

ingrained vocabulary as the singular attestation of «ἀπμζονίγς» (i.e. Ŗto whistle aloudŗ Ŕ LSJ) Ŕ

besides Monogenes II 30 Ŕ surfaces in the homily ŖOn the Rich Man Asking the Lord.ŗ The 

homilist fittingly applied the verb to a similar polemical context, namely for attacking Emperor 

Julian.
938

 

Finally, given the ongoing debate concerning the identity and the authorship of the pagan 

objections from the Monogenes, the fact that Jerome directly attributes to Porphyry similar 

objections against the Gadarene swine narrative deserves to be underlined. In fact, this 

attribution substantiates the Porphyrean derivation of the arguments transmitted by Makarios 

Magnesř Monogenes. Furthermore, the pagan arguments as transmitted by Makarios are 

reminiscent of Porphyryřs style and method. Namely, the philological method applied to this 

miracle story conjoined with arguments of historical criticism for decrying the authenticity of the 

Scriptures are the distinctive features of Porphyryřs method.
939

 

 

1.2.2. ―If you have faith the size of a mustard seed…‖ 

 

Another instance of Philagathosř usage of Makariosř Monogenes, as we shall argue, 

occurs in the homily ŖOn Casting the Demon out of the Lunatic Boyŗ (for the forth Sunday of 

Lent, Mt. 17: 14Ŕ21). The event common to all three Synoptic Gospels (cf. Mc. 9:14Ŕ29 and Lc. 

9:37Ŕ49) takes place after the Transfiguration. Jesus was coming down from the mountain with 

                                                           
936

 Particularly relevant is the rare lexical combination ηὸ ραῖξνλ ηῇ δπζσδίᾳ common to Philagathos and 

Makarios, since there are only two attestations of this combination (cf. TLG) besides the authors in question: i.e. 

Origen, Fragmenta in Psalmos 1–150 (ed. Pitra, Paris: Tusculum, 1884), vol. I, Psalm 37, verse 6, 22 and Didymus 

Caecus, Commentarii in Zacchariam, (ed. L. Doutreleau, Didyme l‘Aveugle sur Zacharie) vol. I [Sources 

Chrétiennes 83 Paris: Cerf, 1962], section 394, 2. 
937

 Monogenes, II 30 (ed. Goulet 50, 18); Monogenes, III 4, 4 (ed. Goulet 76, 15); Monogenes, III 4, 11 (ed. Goulet 

80, 1Ŕ2); Monogenes, III 8, 13 (ed. Goulet 90, 32Ŕ35); Monogenes, III 9, 6 (ed. Goulet 96, 4); etc. 
938

 Hom. 66, (Πενὶ ημῦ ἐπενςηήζακημξ ηὸκ Κύνζμκ πθμοζίμο) in Scorsus, Hom. PG 132, coll. 844B (ed. Nunzio 

Bianchi, ŖNuovi frammenti del Contra Galilaeos di Giuliano,ŗ 97): κηαῦεα ὁ ἐλ ἀνπξ δζαααθὼκ ηὸκ εεὸκ πνὸξ 

ηὸκ ἄκενςπμκ ὄθζξ, πάθζκ δζὰ ηξ ιζανξ ηαὶ ηαηεζηοβδιέκδξ ηνῦ Ἰνπιηαλνῦ γιώηηεο αθμζονὸκ ἀπεζύξηζελ. 

Compare with Monogenes, II 30 (ed. Goulet, 48, 28 Ŕ 29): ἵκα ιὴ πάθζκ δναηυκη⌈ε⌉ζμκ Ἦὸκ ἀπνζπξίζσζηλ αἱ ηλ 

Ἰνπδαίσλ γιηηαη· ἵκα ιὴ ζηάκδαθμκ ηαεμθζηὸκ βέκδηαζ ηξ μἮημοιέκδξ ηὸ ηαηυνεςια. Observe also the 

language of attacking Julian in Philagathos, Hom. 5, 10 (ed. Rossi-Taibbi, 36): Ἔζηζ δὲ θνκηδῇ ηοκκ θοηηχκηςκ 

θαηὴ ηὰ ημζαῦηα ζμθίζιαηα ηαὶ ὄθεςκ Ἦμαυθςκ ηὰ ημζαῦηα ζπξίζκαηα, παναθμβζζιμξ ἀαεθηένμζξ ηὴκ ἀθήεεζακ 

ηειαπίγμκηα. This identity of vocabulary between Philagathos and Makarios has also been noted by Nunzio Bianchi, 

ŖNuovi frammenti del Contra Galilaeos di Giuliano,ŗ 97, nþ 30. 
939

 W. de Boer, ŖA Pagan Historian and His Enemies: Porphyry against the Christians,ŗ Classical Philology 69 

(1974): 198Ŕ208; 
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Peter, James and John. Whilst a multitude was present, a man approaches Jesus and begs Him to 

heal his boy. The man tells Jesus that he had asked the disciples to cure the child, but they had 

been unable to accomplish this. Jesus first gives a sharp response: ŖYou unbelieving and 

perverted generation, how long shall I be with you? [Mt. 17: 17] The He explains their failure by 

their littleness of faith and adds: Ŗfor truly I say to you, if you have faith the size of a mustard 

seed, you will say to this mountain, ŘMove from here to there,ř and it will move; and nothing will 

be impossible to you.ŗ [Mt. 17: 20] Philagathos comments the episode in such wise:
940

 

 

What then? Someone will say: Ŗso weak was the faith of the apostles that was not 

even equal to a mustard seed? [cf. Mt. 17: 20] Such was the faith of those who left 

everything and followed Christ, [cf. Mc.10: 28; Mt. 19: 27; Lc. 18: 28] to whom 

the promise to seat on the twelve thrones and to judge Israel was given [cf. Mt. 

19: 28; Lc. 22: 30], whom He called the light of the world [Mt. 5: 14] and the salt 

of the earth [Mt. 5: 13], and his friends [Jn. 15: 15]? How then could they attain to 

such a summit, if they had not a fervent faith?ŗ Well, we say that their faith was 

not only similar to a mustard seed but also to the greatness of a lofty and 

highly exalted mountain ridge. Yet their faith was so strong that they would 

conquer the entire world on its ground. But here the Saviour seems to indicate a 

divine decree. And such is the doctrine according to my reason: that however 

much one would exceed in faith and becomes winged, the faith which is deemed 

sublime and fiery, even if it comes near perfection, yet he is not comparable to a 

mustard seed. 
 

Σί μὖκ; ἐνε ηζξ, «ηκ ἀπμζηόθςκ  πίζηζξ ημζμῦημκ ἤκ ἀιοδνὰ, ὡξ ιδδὲ 

ἐλζζμῦζεαζ ηόηηῳ ζζκάπεςξ; ηκ ἀθέκηςκ πάκηα, ηαὶ ἀημθμοεδζάκηςκ Υνζζηῶ, 

μἷξ  πόζπεζζξ ἤκ ἐπὶ δώδεηα ενόκμοξ ηαείζαζ, ηαὶ ηνκαζ ηὸκ Ἰζναήθ μὓξ 

ἐηάθεζε θξ ημῦ ηόζιμο, ηαὶ ἅθαξ ηξ βξ, ηαὶ θίθμοξ αημῦ; Πξ μὖκ εἮξ 

ημζμῦημκ ἐπεθεάηεζζακ, εἮ ιὴ πίζηζκ εἶπμκ δζάπονμκ;» Φαιὲκ μὖκ, ὡξ ημξ 

ἀπμζηόθμζξ ν κόλνλ θόθθῳ ζηλάπεσο παξαπιεζία  πίζηηο ἤλ, ἀιι‘ 

ἀθξσξείαο κεγέζεη ςειῆο, θαὶ πεξλεθνῦο. Καὶ ημζμῦημκ  ημύηςκ πίζηζξ 

δεδύκδηαζ, ὡξ πάκηα ηὸκ ηόζιμκ ηῶ θόβῳ πεζνώζαζεαζ· ἀθθř ἐκηαῦεα ὁ ςηὴν 

δόβια ἐιθαίκεζκ δμηε· ηὸ δὲ δόβια ηαηά βε ηὸκ ἐιὸκ θόβμκ, ημζμῦηόκ ἐζηζκ· ὅηζ 

ὅζμκ ηζξ πεναῆ δζὰ πίζηεςξ, ηαὶ πόπηενμξ βέκδηαζ,  κμιζγμιέκδ πίζηζξ ρδθὴ, 

ηαὶ δζάπονμξ, ζοβηνζκμιέκδ πνὸξ ηεθείακ, μδὲ ηόηηῳ ζζκάπεςξ πανααάθθεηαζ·  

 

The preacher underscores the challenges possed by Christřs paradoxical statements. We 

may observe that Philagathosř answer is structured in three parts. First the preacher frames the 

real difficulty posed by the Gospel text, then the exegetical solution, and finally the Řscientificř 

(medical) explanation with regard to the mustard seed. In all respects the text is inspired from 

Makarios Magnesř Monogenes and Gregory of Nyssařs doctrine of unlimited progress in virtue. 

From the Monogenes, Philagathos synthesized passages thematically linked with this 

Gospel story. Thus, from book II, the homilist turned to the question: ŖHow is it said: ŘŖLord, 

                                                           
940

 Hom. 47 (ed. Scorsus, Hom. 23, PG 132, coll. 477AŔ477C). 
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have mercy on my son, for he is lunaticř [Mt.17: 15];
941

 from book III Philagathos resorted to the 

passage discussing the question: ŖWhat signifies the passage about the mustard seed?ŗ [Mt. 17: 

20; Lc. 17: 6]
942

 and from book IV the section addressing the inquiry: ŖWhat signifies the 

passage about the leaven, the mustard seed and the pearl?[Mt. 13: 31Ŕ33; 13: 45Ŕ46]
943

 

The ἀπμνία formulated by Philagathos about the apostlesř faith surfaces in Makariosř 

Monogenes in regard to the same Gospel passage. Makarios writes:
944

 

 

1. Well, observe a saying similar to this [i.e. Mc. 16: 17Ŕ18] and consistent with 

it: ŖIf you have faith the size of a mustard seed, truly I say to you, you will say to 

this mountain, ŘBe removed and be cast into the sea,ř and nothing will be 

impossible for you.ŗ [Mt. 17: 20; 21: 21] 2. Therefore it is clear that the person 

who cannot by his order move a mountain is not worthy to be considered part of 

the fellowship of the faithful. Whence, you are manifestly put to shame with 

regard to the fact that not only the rest of the Christians cannot be counted among 

the faithful, but not even one from the bishops or from the priests is worthy of this 

designation. 

 

1. Βθέπε δř ὅιμζμκ ημύηῳ ῥδηὸκ ηαὶ ἀηόθμοεμκ. «ὰκ ἔπ˹ δ˺ ηε πίζηζκ ὡξ ηόηημκ 

ζζκάπεςξ, ἀιὴκ θέβς ικ, ἐνεηε ηῶ ὄνεζ ημύηῳ· Ἄνεδηζ ηαὶ αθήεδηζ εἮξ ηὴκ 

εάθαζζακ ηαὶ μδὲκ ἀδοκαηήζεζ ικ». 2. Γθμκ ημίκοκ ὡξ ὁ ιὴ δοκάιεκμξ ἐη 

πνμζηάβιαημξ ὄνμξ ἀπμηζκζαζ μη ἔζηζκ ἄλζμξ ηξ ηκ πζζηκ κμιίγεζεαζ 

θναηνίαξ. Ὅεεκ ἐθέβπεζεε θακενξ ὅηζ ιὴ ὅπςξ ηὸ θμζπὸκ ιένμξ ηκ 

Υνζζηζακκ ημξ πζζημξ ἐκανζειεηαζ, ἀθθὰ ιδδὲ ηκ ἐπζζηόπςκ ἠ πνεζαοηένςκ 

ηζξ ημύημο ημῦ πνμζνήιαηόξ ἐζηζκ ἄλζμξ. 

  

Most likely Philagathos deduced this ἀπμνία from the Monogenes, although the 

formulation of the question in the homily is intriguing. The method of inquiry, the uncovering of 

contradictions among different passages of the Gospels, the rhetorical affectation point to a 

genuine objection. Jerome records a similar rebuke challenging Matthew 21: 21. He writes that 

Ŗgentile dogs bark against us in their books which they left in memory of their own impiety, 

asserting that the apostles did not have faith, because they could not move mountains.ŗ
945

 Cook 

suggested that Porphyry may be credited with the authorship of this rebuke since Jerome Ŗalludes 

to him several times in his commentary on the gospels.ŗ
946

  

                                                           
941

 Makarios, Monogenes, Book II, question X (ed. Goulet, 8): ζ´. Πξ εἴνδηαζ· «Κύνζε, ἐθέδζόκ ιμο ηὸκ οἯόκ, ὅηζ 

ζεθδκζάγεηαζ»? see also Giovanni Mercati, ŖPer lřApocritico di Macario Magnete. Una tavola dei capi dei libri I, II, 

III,ŗ in Nuove note di letteratura biblica e cristiana antica, coll. Studi e Testi 95, Rome (1941): 66. 
942

 Makarios, Monogenes, Book III, question X (ed. Goulet, 68): ζ´. Σίξ ὁ θόβμξ ημῦ ηόηημο ημῦ ζζκάπεςξ. See also 

Mercati, ŖPer lřApocritico di Macario Magnete,ŗ 70. 
943

 Makarios, Monogenes, Book IV, question VIII (ed. Goulet, 236): δ´. Σίξ ὁ θόβμξ ηξ γύιδξ ηαὶ ημῦ ζζκάπεςξ ηαὶ 

ημῦ ιανβανίημο.  
944

 Makarios, Monogenes, III 17 (ed. Goulet, 11Ŕ18, 144) = Harnack Nr. 95. 
945

 Jerome, Commentarius in Matthaeum, 21, 21 (SC 259, 122,305Ŕ309 ed. Bonnard) = Harnack, Porphyrius, Nr. 3 

(trans. from Cook, The Interpretation of the New Testament in the Greco-Roman Paganism, 143). 
946

 Cook, The Interpretation of the New Testament in the Greco-Roman Paganism, 143. 
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Actually, Philagathosř indebtedness to Makariosř exegesis is made plain by the following 

passage:
947

 

 

In fact, it is said that the disciples have seized under their power the four corners 

of the world by the outpouring of their faith. And their faith was not 

comparable to a mustard seed, but to the greatness of a lofty and highly 

exalted mountain ridge. Moreover, they were so powerful that they could by 

their faith alone bring cities into subjection from citadel to citadel. 

 

Ἱζηυνδκηαζ βμῦκ μἯ Ἀπυζημθμζ πίζηεςξ πεναμθῆ πὸ ηὴκ μἮηείακ ἐλμοζίακ 

εἮθδθέκαζ ηὸ ηεηνάδζμκ ημῦ ηυζιμο· θαὶ ν θφθθῳ ζηλάπεσο πῆξρε 

παξαπιήζηνο  πίζηηο αηλ, ἀιι‘ ἀθξσξείαο κεγέζεη πνιιῆο θαὶ 

πεξλεθνῦο· ηαὶ ημζμῦημ δεδφκδκηαζ, ὡξ πυθεζξ ἀπř ἄηνςκ εἮξ ἄηνα ιυκῃ ηῆ 

πίζηεζ δμοθχζαζεαζ· 

 

Besides incorporating Makariosř interpretation, Philagathos alludes to Gregory of 

Nyssařs theological doctrine of perpetual progress (ἐπέηηαζζξ).
948

 This is a constant theme in 

Philagathosř Homilies.
949

 The homilist applies Gregory of Nyssařs doctrine for explaining the 

faith of the Apostles as implied by the perplexing comparison with the mustard seed. Even whilst 

being sublime and closest to God, their faith merely seems to be beginning the ascent and not 

even matching the size of a mustard seed. Gregory introduces the theme of perpetual progress in 

relation to Godřs infinite nature, which always implies a further ascent as the Christian is 

continually drawn to participation in higher beauty.
950

 For instance, in De vita Moysis, Gregory 

declares that it is Ŗimpossible for those who pursue the life of virtue to attain perfection 

(ηεθεζυηδημξ).ŗ
951

 For according to Nyssen, Ŗthe perfection of human nature consists perhaps in 

its very growth in goodness.ŗ
952

 

 

1.2.3. ―Blessed are you, Simon Bar-Jonah, for flesh and blood has not revealed this 

to you…‖ 

 

                                                           
947

 Makarios, Monogenes, III 25 (ed. Goulet, 24Ŕ28, 166). 
948

 For the doctrine of perpetual progress see Ekkehard Mühlenberg, Die Unendlichkeit Gottes bei Gregor von 

Nyssa: Gregors Kritik am Gottesbegriff der klassischen Metaphysik (Vandenhoeck & Ruprecht, 1966); Jean 

Daniélou, Platonisme et théologie mystique: essai sur la doctrine spirituelle de saint Grégoire de Nysse (Paris, 

Aubier, 1944), 291Ŕ307; Everett Ferguson, ŖGodřs Infinity and Manřs Mutability: Perpetual Progress according to 

Gregory of Nyssa,ŗ Greek Orthodox Thelogoical Review 18 (1973), 59Ŕ78; id., ŖProgress in Perfection: Gregory of 

Nyssařs Vita Moysis,ŗ SP 14 (1976), 307Ŕ14; Paul M. Blowers, ŖMaximus the Confessor, Gregory of Nyssa and the 

Concept of Řperpetual Progress,ŗ VigChr 46 (1992), 151Ŕ171; Kristina Robb-Dover, ŖGregory of Nyssařs ŘPerpetual 

Progressř,ŗ Theology Today 65 (2008), 213Ŕ25; Ovidiu Sferlea, ŖLřinfinité divine chez Grégoire de Nysse: de 

lřanthropologie à la polémique trinitaire,ŗ VigChr 67 (2013), 137Ŕ168.  
949

 For Philagathosř appropriation of the doctrine of perpetual progress see below, Part V, chapter 2, ŖVirtue and 

Perpetual Progress,ŗ 366Ŕ379. 
950

 Hans Boersma, Embodiment and Virtue in Gregory of Nyssa (Oxford: Oxford University Press, 2013), 231Ŕ240. 
951

 Gregory of Nyssa, De vita Moysis, 4, 3Ŕ4 (trans. Malherbe and Ferguson, 31). 
952

 Gregory of Nyssa, De vita Moysis, 4, 25Ŕ5, 4 (trans. Malherbe and Ferguson, 31). 
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Philagathosř homily for the Feast of the Holy Apostles encloses several anti-Christian 

arguments. As we have seen, this sermon is particularly refined. It opens with the ekphrasis of 

the Cappella Palatina for which the homilist drew on Lucianřs De domo and Procopius of Gazařs 

Descriptio horologii.
953

 However, at a closer scrutiny the exegetic part bespeaks the imprint of 

several sources as well (i.e. from Gregory of Nyssařs In Canticum canticorum and more 

extensively from Makarios Magnesř Monogenes). We focus here on Philagathosř interpretation 

of Christřs blessing of Peter [Mt. 16:17Ŕ19].  

First, the preacher takes advantage of the long-established exegetic principle of 

interpreting Bible by Bible. In this fashion, Christ pledging to give Peter the keys of the kingdom 

of heaven [Mt. 16: 19] invites Philagathos to identify the gate with Christ himself who declared, 

ŖI am the doorŗ [Jn. 10: 9]. Then, the key of this gate is the faith about which the maiden of the 

Song wishing to receive her beloved declared Řon the handles of the door
954

 I opened to my 

kinsman.ř [cf. Song 5: 5Ŕ6].
955

 As it is customary for Philagathosř method of collecting sources, 

this typological connection between Song 5: 5Ŕ6, Peter, faith and the key of the kingdom is 

borrowed from Gregory of Nyssařs In Canticum canticorum.
956

 

Thereafter, the homilist cites the bitter rebukes formulated against Peter for receiving the 

blessing of Christ [Mt. 16: 17Ŕ19]. As we indicate below, they are similar with the arguments 

formulated in Makariosř Monogenes. Says Philagathos:
957

 

 

But those who supped greedily up the crop of the pagan deceit and belched out 

many slanders against our sound faith just as some filth, were also over-bold to 

utter this: ŖHow was Peter deemed worthy of such a blessing and testified by 

Christ that he has received the revelation from the Father and the keys of the 

kingdom of heaven [Mt. 16: 17Ŕ19] considering that at the time of the passion he 

denied three times the teacher [Mt. 26: 69Ŕ74], because an ordinary girl 

frightened him just as he were some new-born babe?ŗ Such things say those who 

oppose the truth. But we while considering the aforementioned blows from [our] 

opponents just as arrows of infants, we drive them away in this manner. For we 

say that Peterřs denial was according to the Lordřs dispensation. Since he boasted 

above all the other disciples of laying down his life for the teacher, without 

reflecting well upon the weakness of the flesh, despite the fact that the Lord 

endorsed that ŖAll of you will be made to stumbleŗ [Mc. 14: 27], it ought to be 

exposed that he was also a man subjected to the fleshy cowardice and that the 

word of the Lord which had also predicted the denial [of Peter] was proven true. 

 

Ἀιι‘ νἱ ηῆο ιιεληθῆο ἀπάηεο ηὴλ ηξχγα ἐξξνθεθφηεο θαὶ θαηὰ ηῆο γηνῦο 

κλ πίζηεσο πνιιὰο δπζθεκίαο, ὥο ηηλα βφξβνξνλ, ἐξεπμάκελνη, πξὸο ηνῖο 

ἄιινηο ιεξήκαζη θαὶ ηνῦην εἰπεῖλ ἐζξαζχλζεζαλ· «Πο ὁ Πέηξνο ἀμησζεὶο 

ηνηνχηνπ καθαξηζκνῦ θαὶ καξηπξεζεὶο πὸ Ἰεζνῦ ἐθ ηνῦ Παηξὸο δεδέρζαη 

                                                           
953

 See chapter  Descriptions of Works of Art: the Ekphrasis of the Cappella Palatina,ŗ 105Ŕ112. 
954

 Philagathosř citation of the Song reads «ἐπὶ εύναξ ημῦ ηθείενμο» instead of «ἐπὶ πεναξ ημῦ ηθείενμο» because 

the preacher wanted to emphasize the typological connection with John 10: 9 and Matthew 16: 19. 
955

 Hom. 27, 18 (ed. Rossi-Taibbi, 179Ŕ180). 
956

 Gregory of Nyssa, In Canticum canticorum, GNO 6, 352Ŕ353 (trans. Norris, 373). 
957

 Hom. 27, 20 (ed. Rossi-Taibbi, 180). 
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ηὴλ ἀπνθάιπςηλ θαὶ ηὰο θιεῖο εἰιεθὼο ηῆο βαζηιείαο ηλ νξαλλ, θαηὰ ηὸλ 

ηνῦ πάζνπο θαηξὸλ ηξίηνλ ξλήζαην ηὸλ δηδάζθαινλ, θαχιεο παηδίζθεο 

ηνῦηνλ κνξκνιπμάζεο, ὡο κηθξφλ ηη βξεθχιιηνλ;». Σαῦηά θαζζκ μἯ ηῆ ἀθδεείᾳ 

ιαπυιεκμζ, ἀθθř ιεξ ὡξ αέθδ κδπίςκ ηὰξ ημζαφηαξ πθδβὰξ ηκ ἐκακηίςκ 

βμφιεκμζ, μὕης ηαφηαξ ἀπμηνμουιεεα. Φαιὲκ βὰν ὡξ μἮημκμιία ἤκ  ἐη Θεμῦ 

παναπχνδζζξ ηξ ημῦ Πέηνμο ἀνκήζεςξ. πεζδὴ βὰν πὲν ημὺξ ἄθθμοξ 

ζοιθμζηδηὰξ ἐηαοπήζαημ ζοκαπμεακεκ ηῶ ιοζηαβςβῶ, μ πάκο πενζζηεράιεκμξ 

ηξ ζανηὸξ ηὴκ ἀζεέκεζακ, ηαίημζ ημῦ Κονίμο δζααεααζμῦκημξ ὡξ «Πάληεο 

ζθαλδαιηζζήζεζζε», δζὰ ημῦημ ἔδεζ ηαὶ αηὸκ ἐθεβπεκαζ ὡξ ἄκενςπμξ ἤκ, δεζθίᾳ 

ζανηζηῆ πμηείιεκμξ, ηαὶ ημῦ Κονίμο δεζπεκαζ ηὸκ θυβμκ ἐπαθδεεφμκηα ηαὶ ηὴκ 

ἄνκδζζκ πνμιδκφζακηα. 

 

First, we note that Philagathos attributes the objections to some unnamed pagan opponents of 

Christianity, similarly with the story about the Gerasene demoniac or the healing of the lunatic 

boy. Philagathos charges them rhetorically by using a vituperative set of words for dishonorable 

deeds reminiscent of Makariosř rhetorical style.  

When inquiring into the source of Philagathosř citation, we observe that they are found in 

the Monogenes. In book III we read the argument: ŖWhat is meaning of: ŘGet behind me Satanř 

and the address to Peter.ŗ
958

 The pagan chastises Peter for being addressed by Christ: ŖI also say 

to you that you are Peter, and on this rock I will build My church,ŗ [Mt. 16: 18] and for being 

entrusted Ŗthe keys of the kingdom of heavenŗ [Mt. 16: 19]. These words, the pagan argued, 

were inconsistent with Christř statement addressed to Peter ŖGet behind Me, Satan!ŗ [Mt. 16: 23] 

and with Peterřs denial of Christ during the Passion [Mt. 26: 69Ŕ75]. Makarios reports the pagan 

rebukes in this wise:
959

 

 

ŖFor how was Peter able to support the foundation of the Church, seeing that 

thousands of times he was readily shaken by the recklessness of his judgment? 

What sort of firm reasoning can be detected in him, or where did he show any 

unshaken mental power, seeing that, when he heard the word ŖJesus,ŗ he was 

terribly frightened because of a sorry maidservant (παζδίζηδξ) [Mt. 26:69], and 

three times foreswore himself, although no great necessity was laid upon him? 

We conclude then that, if He was right in taking him up and calling him Satan, as 

having failed of the very essence of piety, He acted absurdly (ἀηυπςξ), as though 

not knowing what He had done, in giving him the authority of leadership.ŗ 

 

The rebukes are substantially similar with those cited by Philagathos. It seems thus safe 

to infer that the preacher borrowed the accusations from the Monogenes but without the rhetoric 

                                                           
958

 See the table of contents of Makariosř Monogenes, Book III, question 12 (ed. Goulet, 70, 1Ŕ2): ζαʹ. Σίξ ὁ θυβμξ· 

«Ὕπαβε ὀπίζς ιμο, αηακ» {ηαὶ} πνὸξ ηὸκ Πέηνμκ. 
959

 Makarios Monogenes, III, 19 (ed. Goulet, 146, 26Ŕ34) = Harnack, Porphyrius Nr. 23: Πμμξ βὰν Πέηνμξ 

ααζηάζαζ ηξ ηηθδζίαξ ηὴκ ηνδπδα δοκάιεκμξ ὁ ιονζάηζξ ζαθεοεεὶξ επενείᾳ ηξ βκχιδξ; πμμξ ζηεννὸξ ἐκ 

αηῶ θμβζζιὸξ ἐθςνάεδ, ἠ πμῦ ηὸ ἀηθυκδημκ ηξ θνμκήζεςξ ἔδεζλεκ, ὁ παζδίζηδξ μἮηηνξ ἕκεηεκ ημῦ Ἰδζμῦ 

ῥδιάηζμκ ἐπαημφζαξ ηαὶ δεζκξ ηναδαζκυιεκμξ, ὁ ηνίημκ ἐπζμνηήζαξ, μ ιεβάθδξ αηῶ ηζκμξ ἐπζηεζιέκδξ ἀκάβηδξ; 

ΔἮ βμῦκ ηὸκ μὕηςξ εἮξ αηὸ ηξ εζεαείαξ πηαίζακηα ηὸ ηεθάθαζμκ αηακκ πνμθααὼκ εθυβςξ ὠκυιαζεκ, ἀηυπςξ 

πάθζκ ὡξ ἀβκμκ ὃ ἐπμίδζε, ηξ ημνοθξ ηκ πναβιάηςκ δζδμ ηὴκ ἐλμοζίακ. (trans. Cook, The Interpretation of the 

New Testament in the Greco-Roman Paganism, 186) 
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of vituperation in which they are embedded. Similar arguments as to the worthiness of Peter to 

receive the keys of the kingdom of heaven were formulated in the Monogenes in relation to 

Peterřs escape from prison narrated in Acts 12: 5Ŕ11.
960

 The pagan criticized Peter for fleeing in 

fear and for being responsible for the death of the soldiers. 

 

1.2.4. He did not say, ―You are Christ‖ but ―the Christ.‖ 

 

Philagathosř reliance on the Monogenes, more precisely on Makariosř refutation of the 

paganřs arguments is pervasive throughout the homily for the Feast of the Holy Apostles, Peter 

and Paul. In fact, the doctrinal exposition is based on Makariosř reply, as we can gauge from the 

homilistřs exposition:
961

 

 

But Peter, the summit of the disciples, becomes the common voice of the apostles, 

and having transcended all the senses by [his] thought, he flew through the air, 

surpassed the ether, left below the stars, found himself above the starless sphere 

and being together with the immaterial assemblies, and after having passed 

beyond the fiery rivers of the Seraphim, initiated by the Father in regard to the 

nobility of the only-begotten, he pronounced that famous theological reply: ŖYou 

are Christ, the Son of the living God.ŗ [Mt. 16: 16] Truly the revelation [was] not 

[made] from flesh and blood, but from the heavenly Father. [cf. Mt. 16: 17] For 

indeed, observe how much theological depth lies hidden in just one word. For the 

Saviour was inquiring: ŖWho do men say that I, the Son of Man, am?ŗ indicating 

by the addition Ŗof manŗ the human nature. But Peter knowing that He was at the 

same time son of man and son of God, a single person (πυζηαζζκ) composed of 

two natures kept unconfused, sprung towards the divine nature: ŖYou are Christ, 

the Son of the living God.ŗ […] But observe besides the exactness of the 

theological definition. Since there are many Christs, many sons and many gods, 

but there is only one who is by nature and is the real, he did not say, ŖYou are 

Christŗ but Ŗthe Christ,ŗ not Ŗsonŗ but Ŗthe son,ř not Ŗof a God,ŗ but Ŗof the living 

God.ŗ Pronouncing every name with the article, he made visible more forcefully 

the excellence of the divine being and the uniqueness of [Christřs] nature. For this 

reason Peter became worthy of the lordly blessing. 

 

Πέηνμξ δέ,  ἀηνυηδξ ηκ ιαεδηκ, ημζκὴ ηκ ζοιθμζηδηκ βίκεηαζ βθζζα ηαί, 

ηῶ θμβζζιῶ ηκ αἮζεδηκ πάκηςκ πενανεείξ, δζέπηδ ηὸκ ἀένα, πανθεε ηὸκ 

αἮεένα, ηάης θέθμζπε ημὺξ ἀζηέναξ, πενάκς βέβμκε ηξ ἀκάζηνμο ζθαίναξ· ηαὶ 

ιεηὰ ηκ ἀΰθςκ βεκυιεκμξ, θαὶ ηνὺο ππξίλνπο ηλ Σεξαθὶκ πεναὰξ πνηακνὺο 

ηαὶ ιοδεεὶξ πανὰ ημῦ Παηνὸξ ημῦ ιμκμβεκμῦξ ηὴκ εβέκεζακ, ηὴκ εεμθυβμκ 

ἐηείκδκ ἀθηε θςκήκ· «ὺ εἶ ὁ Υνζζηυξ, ὁ οἯὸξ ημῦ Θεμῦ ημῦ γκημξ». Ὄλησο 

ν ζαξθὸο θαὶ αἵκαηνο, ἀιι‘ νξαλίνπ Παηξὸο ἀπνθάιπςηο. ηυπεζ βὰν ὅζμξ 

ἐκ ἑκὶ ῥήιαηζ ηέηνοπηαζ εεμθμβίαξ αοευξ.  ιὲκ ςηὴν ἐπφεεημ· «Σίκα ιε 

θέβμοζζκ μἯ ἄκενςπμζ ηὸκ οἯὸκ ημῦ ἀκενχπμο;», δζὰ ηξ πνμζεήηδξ ημῦ «οἯμῦ ημῦ 

                                                           
960

 Makariosř Monogenes, III, 22 (ed. Goulet, 148, 21Ŕ150, 5) = Harnack, Porphyrius Nr. 26; see also Cook, The 

Interpretation of the New Testament in the Greco-Roman Paganism, 210Ŕ212. 
961

 Hom . 27, 10Ŕ13 (ed. Rossi-Taibbi, 177Ŕ178). 
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ἀκενχπμο» ηὴκ ἀκενςπίκδκ θφζζκ δδθκ· ὁ δὲ Πέηνμξ ηὸκ αηὸκ εἮδὼξ ηαὶ ΤἯὸκ 

ἀκενχπμο ηαὶ ΤἯὸκ ημῦ Θεμῦ, ιίακ πυζηαζζκ ἐκ δοεκ ζοκηεεεζακ ἀθφνηςξ 

θφζεςκ, πνὸξ ηὴκ ηξ εευηδημξ θφζζκ ἀκέεμνε· «ὺ εἶ ὁ Υνζζηυξ, ὁ οἯὸξ ημῦ 

Θεμῦ ημῦ γκημξ». […] ηυπεζ δὲ ηαὶ ηὴκ ηξ εεμθμβίαξ ἀηνίαεζακ. πεηδὴ γὰξ 

πνιινὶ Φξηζηνὶ θαὶ πνιινὶ πἱνὶ θαὶ πνιινὶ ζενί, εἷο δὲ ὁ θχζεη θαὶ ἀιεζήο, 

δηὰ ηνῦην νθ εἶπε «Σὺ εἶ Φξηζηφο», ἀιι‘ «ὁ Φξηζηφο»· νδὲ «πἱφο», ἀιι‘ «ὁ 

πἱφο»· νδὲ «Θενῦ», ἀιιὰ «ηνῦ Θενῦ ηνῦ δληνο». Πάληα κεηὰ ηνῦ ἄξζξνπ 

εἰπψλ, γεγσλφηεξνλ ηῆο καθαξίαο νζίαο θαὶ κνλνεηδνῦο θχζεσο ἐδήισζε ηὸ 

ἐμαίξεηνλ· δηὸ θαὶ ηνῦ δεζπμηζημῦ καθαξηζκνῦ γέγνλελ ἄμηνο. 

 

Behind the rhetorical refinement of Philagathosř exposition of Peterřs confession (i.e. 

ἀένα, αἮεένα, ἀζηέναξ, ζθαίναξ) surfaces the text of Monogenes. The preacher stitches into his 

sermon a snippet taken from Makariosř account of Peterřs ascension.
962

 Furthermore, 

Philagathosř deduction of the theological doctrine relative to Christřs nature from the 

grammatical analysis of the Gospelřs wording is literally appropriated from Makariosř exegesis. 

Says Makarios: 

 

ŖIndeed, the one who earnestly gazed at the root of immortality and contemplated 

the everlasting source of life naturally receives the ruling concerning the entrance 

and exit over these [gates of Heaven]. For the verbal periphrasis [employed] by 

Peter, since it was formed with [definite] articles secured entirely the exactness of 

the divine doctrine, revealing the dominion of the monarchy unshaken and 

guarding the canon of truth unadulterated. For Peter by saying not, ŖYou are 

Christ,ŗ but Ŗthe Christ,ŗ and not ŖYou are sonŗ but Ŗthe Son,ŗ and not ŖYou are 

of God,ŗ but Ŗof the God,ŗ and not ŖYou are of a living [God], but Ŗof the living 

[God],ŗ thus by crying aloud every name with the article, he made visible more 

forcefully the excellence of the divine being and disclosed the specificity of 

[Christřs] unique nature. Truly, these words are a revelation from the heavenly 

Father, being verily a voice alone of its kind (θςκὴ ιμκμβεκὴξ) which testifies for 

the only-begotten. Well, since there are many Christs but only one is according to 

truth, the one who is specified with the [definite] article, and [there are] many 

sons, many gods, many living [beings], but one alone is the Son of God who is 

truly living, since it has the article, just so sons of god often are called the Angels 

without the [definite] article when they are revered by this name, but unique is the 

only-begotten, for which alone the [definite] article has testified accurately. In the 

same manner, there are many Gods, many makers, many lords, but none of them 

is God or Maker [of the world] or Lord because the [definite] article is omitted 

[from their appellation], for there is just one God maker [of the world] and one 

Lord King, which possesses the article indicative of singularity. In fact, Peter 

                                                           
962

 Philagathosř imagery of Ŗthe fiery rivers of Seraphimsŗ is taken from Makarios; observe Monogenes, III 27 (ed. 

Goulet, 174, 15Ŕ19): ΔἮ βὰν ὁ πνὸ ιζηνμῦ ἀζηείῳ πίζηεςξ ὀθεαθιῶ ηαὶ ιανιαίνμκηζ ηὴκ ἁρδα ηκ μνακκ αηὴκ 

πενηύραξ ηαὶ ηνὺο ππξίλνπο ηλ Σεξαθὶκ πνηακνὺο ἐηπενάζαξ ηαὶ ηὴκ εβέκεζακ Ἦδὼκ ημῦ Μμκμβεκμῦξ αἵια 

ἅια ηῶ Παηνζ, ηάθθεζ ηκ ἀζςιάηςκ πεναζηνάπημοζακ θεζημονβκ [...] ŖFor if just before he [i.e. Peter] had 

transcended the vault of heaven by the graceful and sparkling eye of faith and had passed beyond the fiery rivers of 

Seraphims and had seen at the same time with the Father the nobleness of the Only-Begotten, which outshines by its 

beauty the incorporeal Ministers […]ŗ 
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having been taught this mystery not from flesh and blood, but having learned 

accurately the relation between the Father and the Son from the Holy Ghost he 

cries aloud and proclaims the divinity [of the Son] by using the [definite] article. 

For this reason, he was blessed and received the name Peter, since he is the herald 

of steadfastness, which the unmoved rock reveals.ŗ 

 

[12.]  βὰν ηξ ἀεακαζίαξ ἀενήζαξ ηὸ ῥίγςια ηαὶ ηὴκ ἀέκκαμκ πδβὴκ ηξ γςξ 

εεαζάιεκμξ εἮηυηςξ ηαὶ ηὴκ ἀθήβδζζκ ημφηςκ ηξ εἮζυδμο ηαὶ ἐλυδμο δέπεηαζ. ἧ 

βὰν ηκ θυβςκ πενίθναζζξ πὸ ημῦ Πέηνμο ζὺκ ἄνενμζξ βεκμιέκδ πζακ ημῦ 

εείμο δυβιαημξ ηὴκ ἀηνίαεζακ ζθαθίζαημ, ἀζάθεοημκ ηξ ιμκανπίαξ ηὸ ηνάημξ 

ιδκφμοζα ηαὶ ἀθίβδεινλ ηξ ἀθδεείαξ ηὸκ ηακυκα θπιάηηνπζα·
963

 [13.] εἰπὼλ 

γὰξ ὁ Πέηξνο ν· «Σὺ εἶ Φξηζηφο», ἀιι‘ «ὁ Φξηζηφο», θαὶ ν· «Σὺ εἶ Υἱφο», 

ἀιι‘· « Υἱφο», θαὶ ν· «Σὺ εἶ Θενῦ», ἀιιὰ· «ηνῦ Θενῦ», θαὶ ν· «Σὺ εἶ 

δληνο», ἀιιὰ· «ηνῦ δληνο», πάληα κεηὰ ηνῦ ἄξζξνπ βνλ γεγσλφηεξνλ ηῆο 

καθαξίαο ἐκήλπζελ νζίαο ηὸ ἐμαίξεηνλ, ηῆο κνλνεηδνῦο θχζεσο ἐκήλπζε ηὸ 

ἰδίσκα· ὄλησο νξαλίνπ Παηξὸο ἀπνθάιπςηο ηὰ θεβυιεκα, ὄκηςξ θςκὴ 

ιμκμβεκὴξ ιανηονμῦζα Μμκμβεκε. [14.] πεηδὴ γὰξ πνιινὶ ρξηζηνὶ, εἷο δ‘ ὁ 

θαηὰ ἀιήζεηαλ κεηὰ ηνῦ ἄξζξνπ ιεγφκελνο, θαὶ πνιινὶ κὲλ πἱνί, πνιινὶ δὲ 

ζενί, πνιινὶ δὲ δληεο, εἷο δὲ κφλνο ἀιεζο δλ θαὶ Θενῦ Υἱφο, ὅηακ ἔπῃ ηὸ 

ἄνενμκ, μὕηςξ οἯμὶ Θεμῦ θέβμκηαζ πμθθάηζξ μἯ Ἄββεθμζ ἄκεο ημῦ ἄνενμο, 

ὀκμιαζίᾳ ηεηζιδιέκμζ, εἷξ δř ὁ Μμκμβεκήξ, ᾧ ιυκῳ ηὸ ἄνενμκ ἀηνζαξ 

ιειανηφνδηεκ, μὕης εεμὶ πμθθμὶ <ηαὶ δδιζμονβμὶ πμθθμὶ> ηαὶ ηφνζμζ πμθθμί, 

ἀθθř μδεὶξ ἐηείκςκ Θεὸξ ἠ δδιζμονβὸξ ἠ Κφνζμξ, ημῦ ἄνενμο θεζπυιεκμξ, εἷξ δὲ 

Θεὸξ πμζδηὴξ ηαὶ εἷξ Κφνζμξ ααζζθεφξ, ὁ ηξ ιμκυηδημξ ἔπςκ ζοζηαηζηὸκ ηὸ 

ἄνενμκ. [15.] Πέηνμξ μὖκ μη ἐλ αἯιάηςκ μδὲ ζανηκ ημῦημ παζδεοεεὶξ ηὸ 

ιοζηήνζμκ, ἀθθř ἐλ ἁβίμο Πκεφιαημξ ιαεὼκ ἀηνζαξ ηὰ ημῦ Παηνὸξ ηαὶ ημῦ ΤἯμῦ 

ζὺκ ἄνενῳ ηὴκ εευηδηα αμᾶ ηαὶ ιανηφνεηαζ· δηὸ θαὶ καθαξίδεηαη θαὶ Πέηξνο 

ὀλνκάδεηαη, ηξ ἀζαθεφημο πέηναξ ηδνφηηςκ ηὸ ἀηίκδημκ.
964

 

 

The appropriation of Makariosř refutation points to the great extent of Philagathosř 

reliance on this late-antique testimony of Christina-pagan polemics, from which the homilist 

borrowed the exegetical solutions as well, besides the pagan reprimands.  

Nevertheless, this type of exegetic solution based on the wording of the Scripture occurs 

often in the Homilies for clarifying important doctrinal issues or for solving difficulties raised by 

the text. For instance, in the homily for the ŖWhoever confesses Me before menŗ the preacher 

solves a rather similar ἀπμνία occasioned by Jesusř promise to his disciples, which apparently 

included Judas as well: Ŗyou who have followed Me will also sit on twelve thrones, judging the 

twelve tribes of Israel.ŗ [Mt. 19:28] The solution of the riddle is given by the usage of the aorist 

in the text as Philagathos argues: ŖSince he held converse in common with all his disciples, and 

the most arrant thievish disciple was together with them, he did not say because of this: ŖYou 

who follow me,ŗ (ἀημθμοεμῦκηεξ) but ŖYou who have followed me (ἀημθμοεήζακηεξ)ŗ [Mt. 

                                                           
963

 It may relevant to remark here the similarity of Makariosř wording with Philagathos, Hom. 34, 15 (ed. Rossi-

Taibbi, 238): ηαὶ κμδηξ ικ ζφκεζηζ ηαὶ ζοκαβεθάγεηαζ, πενζζημπκ εἮ ηὰξ ἐηείκμο παναδυζεζξ ἀθηβδήισο 

θπιάηησκελ. 
964

 Makarios, Monogenes, III 27 (ed. Goulet, 176, 10Ŕ35). 
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19:28], [that is] you who have took care to follow me untill the end.ŗ
965

 However, this kind of 

ἀπμνία and the solution implied is typical of quaestiones et responsiones literature (γδηήιαηα ηαὶ 

θύζεζξ), which Philagathos diligently harvested for his exegesis, as we show in a different 

chapter.
966

 

 

1.2.5. ―There is none good but one, that is, God.‖ 

 

Another evidence for the usage of Makariosř Monogenes is found in Philagathosř homily 

ŖOn the Rich Man Asking the Lord.ŗ The preacher cites again an objection raised by some 

unspecified Ŗdisciples of evilŗ against Mark 10:18. Says Philagathos:
967

 

 

But he missed his hope and was caught in the trap which he concealed. For the 

one who reaches even to the inermost parts of our souls, recognized the 

cunningness of his mind and his hidden [thoughts]. ŖWhy do you call me good, he 

said? No one is good except God alone.ŗ [Lc. 18: 19; Mc. 10: 18] But here again 

the disciples of evil, those opponents of the divine teachings, the huntsmen of 

words, the ones conceited over the true knowledge, who attempt to tear the only 

begotten Son of God from the natural goodness of the fatherly office with their 

ever-babbling loquacity, are launching an attack saying: «Jesus himself denied to 

be God, when he censured the one calling him good. ŘWhy do you call me good, 

he said? There is none good but one, that is, God.ř» Truly their view is entirely 

wicked and manifests its filthiness by itself. 

 

Ἀθθř ἢιανμηε ηξ ἐθπίδμξ,
968

 ηαὶ ζοκεθήθεδ ἐκ ηῆ παβίδζ, ἡκ ἔηνορεκ.  βὰν 

ἄπνζ ηαὶ ιοεθκ ἐιααηεύςκ ροπξ, ἐπζβκμὺξ ηὸ ὕπμοθμκ αημῦ ηξ δζακμίαξ, ηαὶ 

ὕθαθμκ· «Σί ιε θέβεζξ, θδζὶκ, ἀβαεόκ; μδεὶξ ἀβαεὸξ εἮ ιὴ εἷξ ὁ Θεόξ.» Ἀθθř 

ἐκηαῦεα πάθζκ ἐπζθύμκηαζ μἯ ημῦ πμκδνμῦ ιαεδηαὶ, μἯ ηκ εείςκ θόβςκ 

ηειιαπζζηαὶ, μἯ ηκ ῥδιάηςκ εδνεοηαὶ, μἯ ηξ ἀθδεμῦξ βκώζεςξ ανζζηαὶ, μἯ ηὸκ 

ιμκμβεκ ημῦ Θεμῦ ΤἯὸκ ηκ ηξ θοζζηξ ἀβαεόηδημξ παηνζηκ εώηςκ ηαξ 

αηκ ἀεονμζημιίαζξ ἐπζπεζνμῦκηεξ ῥίπηεζκ, θάζημκηεξ· Αὐηὸο ὁ Ἰεζνῦο ἀπείπαην 

εἶλαη Θεὸο, ἐπηηηκλ ηῶ εἰπόληη αὐηὸλ ἀγαζόλ· «Σί ιε θέβεζξ, θδζὶκ, ἀβαεόκ; 

μδεὶξ ἀβαεὸξ εἮ ιὴ εἷξ ὁ Θεόξ.» Ἔζηη δὲ ὁ ιόγνο αὐηλ ζαζξὸο θνκηδῆ, θαὶ ηὸ 

ἀθαιιὲο ἐκθαίλσλ ἐλ ἑαπηῶ. 

 

Within the preserved corpus of anti-Christian polemics this rebuke centered on Mark 

10:18 surfaces, to the best of my knowledge, in Makariosř Monogenes alone. In the Book II of 

the Monogenes, the pagan opponent formulated the question: ŖHow is it said: ŘThere is none 

                                                           
965

 Hom. 62 (ed. Scorsus, Hom. 41, PG 132, coll. 797B): πεζδή ημζκῆ πζζ ημξ ιαεδηαξ δζεθέβεημ, ζοκκ δὲ 

ημύημζξ ηαὶ ὁ ηθεπηίζηαημξ ιαεδηὴξ, δζὰ ημῦημ μη εἶπεκ «ζ ἀημθμοεμῦκηεξ ιμζ,» ἀθθř Οἱ ἀθνινπζήζαληεο κνη, μἯ 

ηὸ ἀημθμοεεκ ιέπνζ ηέθμοξ ηδνήζακηεξ. 
966

 See Part IV, chapter 5, ŖThe Quaestiones et Responsiones Literature and the Homilies of Philagathos,ŗ 289Ŕ303. 
967

 Hom. 66 (ed. Scorsus, Hom. 45, PG 132, coll. 837CŔ840A). 
968

 This is a recurrent formulation in Philagathos; observe Hom. 11, 7 (ed. Rossi-Taibbi, 73): Πνμζθεε ιεηὰ 

πίζηεςξ ηαὶ ηξ ἐθπίδμξ μη ἢιανμηεκ.  
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good but one, that is, God?řŗ
969

 Noteworthy, in the Monogenes only the Christian refutation is 

extant without the pagan objection.
970

 However, from Makariosř answer it can be deduced that 

the pagan philosopher found a contradiction between Mark 10:18 and Luke 6:45 (ŖA good man 

out of the good treasure of his heart brings forth good;ŗ).
971

 The pagan probably located the 

inconsistency in Jesusř use of the word Ŗgoodŗ in the verses mentioned above. To explain the 

apparent contradiction Makarios argues that God is good by nature (θφζεζ), but humans are good 

by designation (εέζεζ) when they participate in the good (ἐη ιεημοζίαξ ημῦ ἀβαεμῦ) by 

accomplishing something good. However, in Philagathosř citation the emphasis is placed on 

Jesusř apparent disavowal of his divine nature. We find this argument in the Monogenes framed 

in this wise:
972

 

 

Σίκμξ μὖκ ἕκεηεκ ἅηε Θεὸξ ὢκ ἀβαεὸξ νκήζαημ θέβςκ· «Οδεὶξ ἀβαεὸξ εἮ ιὴ εἷξ 

ὁ Θεόξ· ηί ιε θέβεζξ ἀβαεόκ;»  

Therefore, for what reason if he was God he denied to be good when he said: 

ŖThere is none good but one, that is, God. Why do you call me good?ŗ [Mc. 

10:18] 

 

It appears that Philagathos inferred the objection from Makariosř discussion or perhaps 

he had consulted a fuller version of the Monogenes, which contained the pagan objection as well. 

Noteworthy, Philagathos concludes the quotation of the reprimand with a statement taken from 

Cyril of Alexandriařs Commentary on the Twelve Prophets:
973

 

 

ŖThey proceed to say that the mind of the people of Ephraim had reached such a 

state of ungodliness that they could not tolerate anyone choosing to name the God 

of all. In my view, on the contrary, such a view is quite silly and unappealingŗ 

(trans. Robert Hill, 92). 

 

πνμζεπάβμοζζ δὲ, ὅηζ πνὸξ ημῦημ ημξ ἐλ θναῒι ηξ ἐζπάηδξ ἀθζθμεεΐαξ 

ηαηχθζζεεκ ὁ κμῦξ, ὡξ ιδδὲ ἀκέπεζεαί ηζκςκ, εἴπεν ἕθμζκηυ πςξ ηὸκ ηκ ὅθςκ 

ὀκμιάγεζκ Θευκ. ἔζηη δὲ νἶκαη ζαζξὸο θνκηδῇ θαὶ ηὸ ἀθαιιὲο ἔρσλ ὁ ηνηφζδε 

ιφγνο. 

 

This unacknowledged citation from Cyril is indicative for Philagathosř exegetic method. 

The inserted phrase is not merely decorative, for it pertains to Cyrilřs discussion of Amos 6: 8Ŕ

                                                           
969

 Makarios, Monogenes, Book II, question 9 (ed. Goulet, 8, 18): ε´. Πξ εἴνδηαζ· «Οδεὶξ ἀβαεὸξ εἮ ιὴ εἷξ ὁ 

Θεόξ»; cf. G. Mercati, ŖPer lřApocritico di Macario Magnete. Una tavola dei capi dei libri I, II, III,ŗ in Nuove note 

di letteratura biblica e cristiana antica, coll. Studi e Testi 95, Rome (1941): 66. 
970

 Makarios, Monogenes, II 20 (ed. Goulet, 22, 21Ŕ26, 18). 
971

 Makarios, Monogenes, II 20 (ed. Goulet, 22, 21Ŕ24, 5): 1. Καὶ πενὶ ιὲκ ημύηςκ μὕης, θένε δέ ζμζ ηἀηείκδκ ηὴκ 

πεῦζζκ ζαθδκίζςιεκ ηὴκ θέβμοζακ· «Οδεὶξ ἀβαεὸξ εἮ ιὴ εἷξ ὁ Θεόξ», ηαὶ ηὴκ θάζημοζακ· « ἀβαεὸξ ἄκενςπμξ 

ἐη ημῦ ἀβαεμῦ εδζαονμῦ ηξ ηανδίαξ αημῦ πνμθένεζ ηὸ ἀβαεόκ». 2. Ὅνα βάν ιμζ ηαὶ ὧδε ηνακξ πξ ὁ Ἰδζμῦξ 

πελάβεζ ηκ ἀκενώπςκ ἑαοηὸκ θέβςκ· «Οδεὶξ ἀβαεὸξ εἮ ιὴ εἷξ ὁ Θεόξ»· Θεὸξ δř ἀκαιθζαόθςξ ὁ Υνζζηὸξ, 

θέβμκημξ Ἰςάκκμο· «Καὶ Θεὸξ ἤκ ὁ Λόβμξ»· ηαὶ αηὸξ δὲ ὁ ςηὴν δδθκ ηὴκ πόζηαζζκ ηξ μἮηείαξ εεόηδηόξ 

θδζζκ· «βὼ ηαὶ ὁ Παηὴξ ἕκ ἐζιεκ», ὡξ Θεὸκ ἀκακηζννήηςξ εἶκαζ ηὸκ ηαῦηα θέβμκηα. 
972

 Makarios, Monogenes, II 20 (ed. Goulet, 24, 6Ŕ7). 
973

 Cyril of Alexandria, Commentarius in xii prophetas minores, 1, 490, 22Ŕ23. 
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10 about the name of the Lord, which carries a thematic association with Philagathosř exegesis 

of Mark 10:18: ŖWhy do you call me good, he said? No one is good except God alone.ŗ Finally, 

Philagathos subsequent explanation of the occurrence of the word Řgoodř in the Scriptures, as a 

designation befitting God alone is probably inspired from Makariosř exegesis.
974

 

 

1.2.6. ―You have hidden these things from the wise and prudent and have revealed 

them to babes.‖ 

 

Another instance of Philagathosř disclosure of pagan rebukes crops up in the homily ŖOn 

the Sending Forth of the Seventy Disciples.ŗ The homilist refers to Řthe wicked accusers of truthř 

(μἯ πμκδνμὶ ηξ ἀθδεείαξ ηαηήβμνμζ) which charged Christřs words for revealing the rays of 

knowledge to fools and babes and preferring folly to wisdom and ignorance to knowledge. In the 

words of Philagathos:
975

 

 

Therefore, He says: ŖI acknowledge your good will, Father, that You have hidden 

these things from the wise and prudent and have revealed them to babes.ŗ [Mt. 11: 

25] For that which those who seemed wise did not perceive, the scribes and the 

Pharisees, who are merely sages for themselves since they had shut willingly the 

faculties of their soul (κχζαληεο ἑημκηὶ ηὰ ηῆο ςπρῆο αἰζζεηήξηα),
976

 well these 

things were revealed to the simple and the unwise. And those, on the one hand, 

have made themselves unworthy of grace by the arrogance which lies in them; on 

the other hand, these by acquiring the guilelessness of babes have taken comfort 

in your good will.ŗ The good will is the [Lordřs] dispensation and willing: ŖFor to 

whom will I look on with favor, the Lord says through the prophet, but to the 

humble and the meek? [Is. 66: 2] For he did not prefer the folly (ἀθνμζφκδκ) to 

wisdom, nor the ignorance (ἄβκμζακ) to knowledge (βκχζεςξ), as the wicked 

accusers of truth understood the saying, but he wished to honor humbleness over 

boastfulness. 

 

Φδζὶκ μὖκ ὡξ· «Υάνζκ ὁιμθμβ ηῆ εδμηίᾳ ζμο, Πάηεν, ὅηζ ἀπέηνοραξ αηὰ ἀπὸ 

ζμθκ ηαὶ ζοκεηκ ηαὶ ἀπεηάθοραξ αηὰ κδπίμζξ. Ἃ βὰν μη ἔβκςζακ μἯ 

δμημῦκηεξ ζμθμὶ Γναιιαηεξ ηαὶ Φανζζαμζ, μἯ πανř ἑαοημξ ζοκεημί, κχζαληεο 

ἑημκηὶ ηὰ ηῆο ςπρῆο αἰζζεηήξηα, ηαῦηα Ἦδζχηαζξ ηαὶ ἀζυθμζξ ἀπεηαθφθεδζακ· 

ηἀηεκμζ ιὲκ δζὰ ηὴκ ἐκμῦζακ ζθίζζκ πενδθακίακ ἀκάλζμζ ηξ πάνζημξ 

ἐβεβυκεζζακ, μὗημζ δὲ δζὰ ηὸ ηηήζαζεαζ ηὴκ ηκ κδπίςκ ἀηεναζυηδηα ηξ ζξ 

εδμηίαξ ἀπήθαοζακ». Δδμηία δέ ἐζηζκ  μἮημκμιία ηαὶ εέθδζζξ· «πὶ ηίκα βὰν 

ἐπζαθέρς, δζὰ ημῦ πνμθήημο θδζὶκ ὁ Θευξ, ἀθθř ἠ ἐπὶ ηὸκ πναῢκ ηαὶ ἣζοπμκ;». 

Οη μὖκ ἀθνμζφκδκ ζμθίαξ πνμέηνζκεκ, μδὲ βκχζεςξ ἄβκμζακ, ὡξ μἯ πμκδνμὶ 

ηξ ἀθδεείαξ ηαηήβμνμζ ηὸ ῥδηὸκ ἐλεθάαμκημ, ἀθθὰ ηξ ἀθαγμκείαξ ηὴκ 

ηαπείκςζζκ πνμεηίιδζε. 

 

                                                           
974

 Hom. 66 (ed. Scorsus, Hom. 45, PG 132, coll. 840C). 
975

 Hom. 16, 17 (ed. Rossi-Taibbi, 109Ŕ110). 
976

 The formulation «ιφζακηεξ ἑημκηὶ ηὰ ηξ ροπξ αἮζεδηήνζα» is indebted to Gregory of Nyssa; see below, nº 

1220. 
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A pagan rebuke that charges Matthew 11:25 is to the best of my knowledge only extant in 

the Monogenes, wherefrom Philagathos might have collected it. In the Book IV of the 

Monogenes, we read the accusation: ŖHow is it said: Thou hast hid these things from the wise 

and the prudent.ŗ
977

 The pagan opponent cited Matthew 11:25 and Deuteronomy 29:29
978

 and 

said: 

 

ŖTherefore the things that are written for the babes and the ignorant ought to be 

clearer (ζαθέζηενα) and not wrapped up in riddles (αἮκζβιαηχδδ). For if the 

mysteries (ιοζηήνζα) have been hidden from the wise, and unreasonably poured 

out to babes and those that give suck, it is better to be desirous of senselessness 

(ἀθμβίακ) and ignorance (ἀιαείακ). And this is the great achievement 

accomplished of the wisdom of the One who came to earth, to hide the rays of 

knowledge (βκχζεςξ) from the wise, and to reveal them to fools (ἄθνμζζ) and 

babes (ανέθεζζκ).ŗ
979

 

 

Thus, the rebuke is substantially the same with the one alluded by Philagathos, although 

not literally cited. Perhaps, Celsus had in sight Christřs statement from Matthew 11:25 when he 

objected to the Christian enrollment of children.
980

 Notwithstanding, the language and the 

thought underlying this rebuke is reminiscent of Porphyryřs objections against the Christianřs 

use of allegorical interpretation.
981

 The pagan philosopher criticized Christians for finding 

enigmas (αἮκίβιαηα) and hidden mysteries (ηνοθίςκ ιοζηδνίςκ) in the writings of Moses 

because they are expressed in a clear and straightforward manner (θακενξ ...θεβόιεκα).
982

 On 

the other hand, in Homerřs case, Porphyry asserted that it is manifest both to the wise and to the 

unskilled (ζμθμξ…Ἦδζχηαζξ) when the text speaks through enigmas and allegories.
983

  

Doubtlessly, the anti-elitist character of Christřs statement which seemed to abolish all 

levels of cultural distinction contradicted the hermeneutical principles endorsed by the pagan 

philosophers. As Guy Stroumsa pointed out, the pagan esoteric traditions by proclaiming the 

truth in myth had to posit different levels of understanding and different conceptual worlds that 

required an intellectual elite to mediate and guard the esoteric truth.
984

 

                                                           
977

 Makarios, Monogenes, Book IV, 9 (ed. Goulet, 236, 24Ŕ25): ε´. Πξ εἴνδηαζ· « Ἀπέηνοραξ αηὰ ἀπὸ ζμθκ ηαὶ 

ζοκεηκ ηαὶ ἀπεηάθοραξ αηὰ κδπίμζξ ». 
978

 ŖThe secret things belong to the Lord our God, but those things which are revealed belong to us […].ŗ 
979

 Makarios, Monogenes, Book IV, 9 (ed. Goulet, 250, 12Ŕ24) = Harnack, Porphyrius Nr. 52. (trans. mod. Crafer, 

Apocriticus, 134). 
980

 Origen, Contra Celsum, 3, 55 ed. P. Koetschau (Leipzig 1899), 250, 20; cf. Cook, The Interpretation of the New 

Testament in Greco-Roman Paganism, 181. 
981

 See for this Philip Sellew, ŖAchilles or Christ? Porphyry and Didymus in Debate over Allegorical Interpretation,ŗ 

HTR 82 (1989): 79Ŕ100 and Maijastina Kahlos, ŖPagan-Christian Debates over the Interpretation of Texts in Late 

Antiquity,ŗ Classical World 105 (2012): 530Ŕ545.  
982

 Eusebius, Historia ecclesiastica, 6, 19, 4Ŕ9 = Harnack, Porphyrius, Nr. 39; cf. Kofsky, Eusebius of Caesarea 

against the Paganism, 29Ŕ30; Cook, The Interpretation of the New Testament in Greco-Roman Paganism, 182. 
983

 Porphyry, De antro nympharum 3; for Porphyryřs use of allegory see Lamberton, Homer the Theologian, 108Ŕ

133. 
984

 Cf. Guy Stroumsa, Hidden Wisdom: Esoteric Traditions and the Roots of Christian Mysticism, (Leiden: Brill, 

2005), ŖMyth as Enigma: Cultural Hermeneutics in Late Antiquity,ŗ 11Ŕ26; see also the discussion on the late-

antique pedagogies and hermeneutics in Rita Copeland, Pedagogy, Intellectuals and Dissent in the Later Middle 

Ages: Lollardy and Ideas of Learning (Cambridge: Cambridge University Press, 2004), 51Ŕ71. 
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1.2.7. ―This is the disciple who testifies to these things and who wrote them down.‖ 
 

Once again, Philagathos refers to the Řslanderers of truthř (μἯ ἀθδεείαξ ηαηήβμνμζ) in the 

homily ŖFor the Eleventh Resurrection Gospel for the Orthrosŗ (Jn. 21:14Ŕ19). For these 

opponents incriminated Johnřs testimony about the truthfulness of his Gospel (Jn. 21:24). The 

passage poses a real difficulty since the Law also prescribed: ŖIn the mouth, of two or three 

witnesses shall every word be established.ŗ [Deut. 19:15] The preacher comments on the passage 

in this wise:
985

 

 

ŖThis is the disciple who testifies to these things and who wrote them down.ŗ (Jn. 

21: 24) Well, the slanderers of truth mock even this assertion and say that it is 

laughable and unbelievable that one bears witness about himself. But these 

senseless and dumb [people] did not recognize that the Apostle first offered proof 

of his virtue, having revealed to the disciples by deed and word the grace which 

he received from the Holy Ghost. For in this manner he writes these and testifies 

[to these things]. For by no means the one accomplishing such signs and having 

been illuminated by the grace of mystical knowledge of God would put together a 

deceitful writing. Especially since Mark and Luke have been taught the mystery 

[of faith] by the chosen disciples for writing down the Gospels according to them. 

For divine Luke speaks in this manner in the preamble [of his Gospel]: ŖJust as 

they were handed down to us by those who from the first were eyewitnesses and 

servants of the word.ŗ (Lc. 1: 2) Well, John the Great did not hear from others 

that what he composed, but having followed Christ from the beginning, he beheld 

with his own eyes and wrote together these things. Truly then his testimony is 

truthful because he saw with his own eyes the things [recounted]. 

 

The rebuke cited by Philagathos appears related with question 11 of Book II of 

Monogenes: ŖHow is it said: ŘIf I bear witness of myself, my witness is not true.ř
986

 In the extant 

text of the Monogenes only the titulus of the question and Makarios answer is preserved.
987

 

Therefore, the philosopherřs objection can only be inferred from Makariosř answer. The heathen 

probably perceived a contradiction between Jesusř statements in John 5:31, ŖI do not bear 

                                                           
985

 Hom. 80 (ed. Scorsus, Hom. 37, PG 132, coll. 717CŔ720B): «Οὗηυξ ἐζηζκ ὁ ιαεδηὴξ ὁ ιανηονκ πενὶ ημφηςκ 

ηαὶ βνάραξ ηαῦηα.» Καὶ ημῦημ ηὸ ῥδηὸκ ἐπζηςεάγμοζζκ μἯ ἀθδεείαξ ηαηήβμνμζ, ηαί θαζζκ ὡξ βεθμμκ ηαὶ ἄπζζημκ ηὸ 

αηὸλ ἑαπηῶ καξηπξεῖλ, ἀβκμμῦζζ δὲ μἯ ηαημδαίιμκεξ ηαὶ ἀπόπθδηημζ, ὡξ ὁ ἀπόζημθμξ πνόηενμκ πενακ ἔδςηε 

ηξ αημῦ ἀνεηξ, πμδείλαξ ημξ ιαεδηαξ ἔνβῳ ηαὶ θόβῳ ηὴκ πάνζκ, ἡκ εἶπε ημῦ Πκεύιαημξ. Καὶ μὕης ηαῦηα 

βνάθεζ ηαὶ ιανηονε. Οη ἂκ βὰν ὁ ημζαῦηα ζδιεα ηεθκ, ηαὶ εεμθμβίαξ πάνζηζ θαιπνοκόιεκμξ ρεοδ βναθὴκ 

ζοκεηίεεημ. Ἄθθςξ ηε, ἐπεζδὴ Μάνημξ ηε ηαὶ Λμοηξ πὸ ηκ ἐβηνίηςκ ιαεδηκ δζδαπεέκηεξ ηὸ ιοζηήνζμκ, ηὰ ηαηř 

αημὺξ Δαββέθζα ζοκεβνάρακηζ· ηαὶ βμῦκ ὁ εεμξ Λμοηξ ἐκ πνμμζιίμζξ μὕης θαθε· «Καεὼξ πανέδςηακ ικ μἯ 

ἀπř ἀπř ἀνπξ αηόπηαζ ηαὶ πδνέηαζ ημῦ Λόβμο βεκόιεκμζ.» Ἰςάκκδξ δὲ ὁ ιέβαξ μ πανř ἄθθςκ ημοηίζεδ, ἃ δὴ 

ζοκηέηαπεκ, ἀθθř ἐλ ἀνπξ ηαηδημθμοεδηὼξ ηῶ Υνζζηῶ, ἃ αηὸξ μἮηείμζξ ὀθεαθιμξ ἐεεάζαημ, ηαῦηα 

ζοκεβνάραημ. Ἀθδεὴξ μὖκ εἮηόηςξ  ιανηονία, ημῦ ηὰ πνάβιαηα αημπηήζακημξ· 
986

 Makarios, Monogenes, Book II, question 11 (ed. Goulet, 8, 20Ŕ21): ζα´. Πξ εἴνδηαζ· « ᾿Δὰκ ἐβὼ ιανηον πενὶ 

ἐιαοημῦ,  ιανηονία ιμο μη ἔζηζκ ἀθδεήξ »; cf. G. Mercati, ŖPer lřApocritico di Macario Magnete. Una tavola dei 

capi dei libri I, II, III,ŗ in Nuove note di letteratura biblica e cristiana antica, coll. Studi e Testi 95, Rome (1941): 

66. 
987

 Makarios, Monogenes, Book II, 22 (ed. Goulet, 30, 11Ŕ32, 28); the text is discussed in Harnack, Porphyrius Nr. 

67. See also Cook, The Interpretation of the New Testament in Greco-Roman Paganism, 201. 
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witness concerning myselfŗ and John 8:12Ŕ14, ŖI am the light of the world. Whoever follows me 

will never walk in darkness, but will have the light of life.ŗ Since both scriptural references 

appear in Makariosř answer. The pagan philosopher may have taken the objection from the 

Phariseesř challenge of Jesus: ŖHere you are, appearing as your own witness; your testimony is 

not valid.ŗ (Jn. 8:13) According to Makarios, Jesus contradicts, not his own statement, but their 

opinion about him, as they considered him a Řmere manř (ρίθμκ ἄκενςπμκ). In the words of 

Makarios: ŖIf I, as you hold, have bore witness concerning myself as a man, my witness is not 

true. But if I am not only human but also God, truly I have borne witness when I said: ŘI am the 

light of the world and the truth and the lifeř (Jn. 8:12, l4:6).ŗ
988

  

Now, it is tempting to consider Philagathosř citation of the objection against John 21:24 

(ὡξ βεθμμκ ηαὶ ἄπζζημκ ηὸ αηὸκ ἑαοηῶ ιανηονεκ) as part of Makariosř pagan dossier against 

John 5:31. As we have already suggested, Philagathos may have read a more complete version of 

the Monogenes in which the argument framed by the pagan philosophers was still extant. 

Judging from what Philagathosř reports, the philosopher regarded contradictory the statement of 

Jesus, ŖIf I bear witness of myself, my witness is not trueŗ and Johnřs testimony of truthfulness 

of his Gospel (Jn. 21:24). The pagan concluded that John Ŗput together a deceitful writingŗ 

(ρεοδ βναθὴκ).
989

 Furthermore, from Philagathosř refutation one may also suspect that the 

pagan opponent challenged the trustworthiness of Mark and Luke for not being eyewitnesses at 

the events recorded. The formulation of the rebuke is consistent with Porphyryřs style, which 

labored in finding such contradictions in the Gospels. Accordingly, Philagathosř citation may be 

considered an authentic testimony of late-antique polemics. 

 

To sum up, the above analysis revealed Philagathosř substantial usage of Makarios 

Magnesř Monogenes. The homilist collected from the late antique treatise various scripture-

related discrepancies, contradictions and difficulties for framing the exegesis according to the 

Ŗthe literal sense.ŗ  

 

2. The Contra Galilaeos of Julian the Apostate in the Homilies of Philagathos 

 

Besides allusions and citations from the Monogenes of Makarios Magnes, the Homilies of 

Philagathos transmit several quotations from Julian the Apostateřs Contra Galilaeos.
990

 Nunzio 

Bianchi first indicated that these are genuine testimonies of Julianřs lost work.
991

 When 

approaching these citations it may be first remembered that Philagathos of Cerami stands in a 

long line of Byzantine writers that were preoccupied with Julianřs eloquence and arguments. His 

postulated idea of Hellenism (ἑθθδκζζιόξ) as a total inclusive cultural system presuming the 

identity of its ethical, philosophical, literary and religious aspects constantly haunted the 
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 Makarios, Monogenes, Book II, 22 (ed. Goulet, 32, 8Ŕ11). 
989

 Hom. 80 (ed. Scorsus, Hom. 37, PG 132, coll. 717C). 
990

 The text of Contra Galileos has first been collected, edited and commented by C. I. Neumann, Iuliani imperatoris 

librorum Contra Christianos quae supersunt, Lipsiae 1880; this valuable work is complemented by Emanuela 

Masaracchiařs edition, Giuliano imperatore. Contra Galilaeos, introduzione, testo critico e traduzione, Rome: 

Edizioni dellřAteneo, 1990; to this edition should be added the new fragments identified and edited by Augusto 

Guida, Teodoro di Mopsuestia. Replica a Giuliano imperatore. Adversus criminationes in Christianos Iuliani 

imperatoris, in appendix: ŖTestimonianze sulla polemica antigiulianea in altre opere di Teodoro, con nuovi 

frammenti del ŘContro i Galileiř di Giulianoŗ (Florence: Nardini: 1994), 193Ŕ225. 
991

 Nunzio Bianchi, ŖNuovi frammenti del Contra Galileos di Giuliano (dalle omelie di Filagato da Cerami),ŗ 

Bollettino dei Classici 27 (2006): 89Ŕ104. 
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Byzantine imaginary keeping Julian as an always-present negative identity marker. After the 

refutations of his treatise by Theodore of Mopsuestia (ca. 350 Ŕ 428),
992

 Cyril of Alexandria (ca. 

376 Ŕ 444),
993

 Gregory of Nazianzus (ca. 329 Ŕ 389/90),
994

 or the denouncements of Apollinarios 

of Laodicea (d. 390),
995

 Ephrem the Syrian (ca. 306 Ŕ 373)
996

 or John Chrysostom (ca. 347 Ŕ 

407),
997

 Julian was periodically and ritually remembered in Byzantium. In the early tenth 

century, Arethas of Caesarea accused his own enemy Leon Choirosphaktes
998

 of praising the 

infamous emperor and suspecting him of taking his side against the Fathers of the Church. In 

addition, Arethas himself has been surmised of playing a part in the transmission of Julianřs 

works.
999

 In 1083, the humanist bishop John Mauropos finished an oration in praise of the Three 

Holy Hierarchs of the Church (Basil of Cesarea, Gregory of Nazianzus, and John Chrysostom) 

                                                           
992

 Fragments that can be asigned to the third book of Julianřs Contra Galilaeos have been identified in Theodor of 

Mopsuestiařs Commentary on the First Epistle to Tit, 12Ŕ13 (Theodori Episcopi Mopsuesteni in Epistolas beati 

Pauli Commentarii, ed. H.B. Swente, II, Cambridge: Cambridge University Press, 1882) by Augusto Guida, 

ŖFrammenti inediti del ŘContro i Galileiř di Giuliano e della replica di Teodoro di Mopsuestia,ŗ Prometheus 9 

(1983), 139Ŕ163; id., ŖLa prima replica cristiana al Contro i Galilei di Giuliano: Teodoro di Mopsuestia,ŗ in Pagani 

e cristiani da Giuliano l‘Apostata al sacco di Roma, ed. Franca Ela Consolino (Messina: Rubbettino, 1995), 15Ŕ33. 
993

 From Cyril of Alexandriařs Contra Iulianum only the first ten books have been entirely transmitted, which are 

considered to render almost entirely the first book of Julian, while from the remaining ten books of Contra Iulianum 

are just a few fragments preserved (cf. Emanuela Masaracchia, Giuliano imperatore. Contra Galilaeos, 23 and n
o
 6; 

for the indirect transmission in Greek and Syriac florilegia and catena of Contra Iulianum see Wolfram Kinzig and 

Michael Chronz, ŖBeobachtungen zur Bucheinteilung und zum ursprünglichen Umfang von Kyrills Contra Iulianum 

sowie von Julians Contra Galilaeos, in‖... zur Zeit oder Unzeit.‖ Studien zur sp tantiken Theologie-, Geistes- und 

Kunstgeschichte und ihrer Nachwirkung: Hans Georg Thümmel zu Ehren, ed. A. M. Ritter, W. Wishmeyer and H. 

G. Thümmel,  Mandelbachtal: Edition Cicero, 2004, 29Ŕ62. 
994

 Grégoire de Nazianzuse, Discours 4-5. Contre Julien, Introduction, critical text, translation and notes by Jean 

Bernardi (Sources Chrétiennes 309), Paris: Les Éditions du Cerf, 1983; Leonardo Lugaresi, in Contro Giuliano 

l‘Apostata: oratio IV, (Florence: Nardini, 1993) provided a new critical editon of the forth oration of Gregory, 

together with a full commentary and extensive introduction in which the author generally adopts the text established 

by Bernardi; see also the substantial contribution of A. Kurmann, Gregor von Nazianzus, Oratio 4 gegen Julian: ein 

Kommentar, Basel: F. Reinhardt, 1989. 
995

 The work against Julian ŖOn Truth,ŗ together with his other apologetical treaties such are the thirty books against 

Porphyry, the work against the Arians, the work against Eunomius of Cyzicus and the treaty against Marcellus of 

Ancyra seem to have been lost. 
996

Des heiligen Ephraem des Syrers Hymnen de paradiso und Contra Julianum, critically edited and translated into 

German by Edmund Beck, Louvain: Corpus scriptorum Christianorum Orientalium, 1957; There are several English 

translations from Syriac of Ephremř s hymns; see Ephrem the Syrian. Hymns on the Nativity, Hymns Against Julian, 

Hymns on Virginity and on the Symbols of the Lord (The Classics of Western Spirituality), trans. McVey and 

Kathleen Elizabeth, New York: Paulist Press, 1989; Hymns of Saint Ephrem the Syrian, trans.Mary Hansbury, 

Oxford: Oxford University Press, 2006. 
997

 A lengthy excerpt translated from John Chrysostomřs De sancto Babyla contra Iulianum et gentes (paragraphs 

xiv-xix in Montfauconřs edition, reprinted by Migne), together with three Hymns of Ephrem and Claudius 

Mamertinusř Gratiarum Actio, each of them supplied with admirably clear and comprehensive introduction, is found 

in The Emperor Julian: Panegyric and Polemic. Claudius Mamertinus, John Chrysostom, Ephrem the Syrian, ed. 

Samuel N. C. Lieu, (Translated Texts for Historians, Greek Series 1), Liverpool: Liverpool University Press, 1986. 
998

 For Leo Choirosphaktes see P. Magdalino, ŖIn Search of the Byzantine Courtier: Leo Choirospakets and 

Constantine Manasses,ŗ in Byzantine Court Culture from 820 to 1204, ed. H. Maguire (Washington DC: Dumbarton 

Oaks Research Library and Collection, 1997), 141Ŕ165. 
999

 Arethas of Kaisareia, Arethae Scripta minora, ed. L. G. Westerink ( 2 vol. Leipzig: Teubner, 1968Ŕ1972), 

ŖAntirrheticus regarding Marriageŗ n. 21, vol. I, 167Ŕ8; ŖTo Thomas patrikios,ŗ n. 15, 180; ŖChoirosphaktes, or the 

Wizard-Hater,‖ n. 21, 212; and particularly ŖRefutation of Julian,ŗ n. 24, 221Ŕ225; see also P. Lemerle, Byzantine 

Humanism: the First Phase (Notes and Remarks on Education and Culture in Byzantium from its Origin to the 10
th 

Century, trans. H. Lindsay and A. Moffatt (Canberra: Australian Association for Byzantine studies, 1986), 262Ŕ263. 
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by again denouncing Julian on his argument on the unity of Hellenic paideia and religion and 

further condemning those concurring with him.
1000

 How legitimate was to appropriate the 

classical heritage into the Christian realm surfaced constantly in the Byzantine mind and as late 

as ca. 1200 when we find Nikephoros Chrysoberges still refuting Julian. In an ethopoiia 

(εμπμζία) Nikephoros suggestively inquired: Ŗwhat response (θόβμζ) a Christian philologist 

would give when Julian the Apostate tried to stop him from reading Hellenic books.ŗ
1001

 In fact 

as a scholar put it Ŗsuch refutations had the paradoxical effect of renewing Julianřs challenge to 

the Byzantinesř various attempts at Hellenism and keeping it always before their eyes.ŗ
1002

 

 

2.1. ―Follow me, and I will make you fishers of men.‖ 

 

Philagathos quoted Julian in the homily ŖOn the Catching of Fishŗ (Πενὶ ηξ ἄβναξ ηκ 

Ἦπεφςκ). The preacher informs us that Julian railed against the image of the Ŗfishers of menŗ 

common to all three Synoptics.
1003

 St. Mark and St. Matthew relate that Jesus addressed Simon 

Peter and his brother Andrew at the Sea of Galilee saying: ŖFollow me, and I will make you 

fishers of men.ŗ
1004

 In the Lukan account Jesus addressed Simon Peter alone: ŖAnd Jesus said 

unto Simon, Fear not; from henceforth thou shalt catch men [Luke 5:10]. As New Testament 

scholars have emphasized the sense of this picture is not self-evident, perhaps eschatological.
1005

 

One scholar considered, well not unlike Julian, that even for Luke the evangelist the image was 

Řextraordinaryř and even Řembarrassing.ř
1006

 

From Philagathosř exposition of the Lukan episode [Lc. 5:1Ŕ10] we learn that Julian 

found the episode particularly disturbing. In Julianřs objection the account of Luke is conflated 

with the testimony of St. Matthew [4:16Ŕ22] and St. Mark [1:17] of the calling of the apostles. 

The objection looks only at the picture of Řfishers of menř overlooking the discrepancies between 

the Gospel accounts, which was otherwise a favoured method of Julian in criticizing the 
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 Ioannes Mauropous, ŖOration in Praise of the Three Holy Fathers, the Great Basileios, Gregorios the 

Theologian, and Ioannes Chrysostomos,ŗ in Iohannis Euchaitorum metropolitae quae in Codice Vaticano Graeco 

676 supersunt, ed. P. de Lagarde, Götingen 1882, op. 178, 116Ŕ1I7; see P. Agapitos, ŖTeachers, Pupils, and Imperial 

Power in Eleventh-Century Byzantium,ŗ in Pedagogy and Power: Rhetorics of Classical Learning, ed. Y. L. Too 

and N. Livingstone (Cambridge: Cambridge University Press, 1998), 189Ŕ90. 
1001

 J. R. Asmus, ŖDie Ethopöie des Nikephoros Chrysoberges über Julians Rhetorenedikt,ŗ BZ 15 (1906), 125Ŕ136. 
1002

 Anthony Kaldellis, Hellenism in Byzantium, 161. 
1003

 Hom. 5, 10 (ed. Rossi-Taibbi, 35Ŕ36); the passage denounced by Julian is extant in Mt. 4:18Ŕ20, in Mc. 1:16Ŕ18 

and more extensively in Lc. 5:1Ŕ11. 
1004

 Mt. 4:19 and Mc. 1:17. 
1005

 For the Biblical backround of the metaphor, see J. Duncan M. Derrett, ŖἬζακ βὰν ἁθζεξ (Mk. I 16): Jesusřs 

Fishermen and the Parable of the Net,ŗ Novum Testamentum, 2 (1980), 108Ŕ137; E. Struthers Malbon, ŖThe Jesus of 

Mark and the Sea of Galilee,ŗ Journal of Biblical Literature 103 (1984): 36Ŕ37; Jind ich Mánek, ―Fishers of Men,ŗ 

Novum Testamentum, 2 (1957): 138Ŕ14 proposed an explanation of Řfishers of menř in the light of old cosmological 

myths that associate water with chaos; Charles W. F. Smith, ŖFishers of Men: Footnotes on a Gospel Figure,ŗ HTR 

52, (1959): 187Ŕ203 advanced an eschatological interpretation of the image of Řfishers of menř as evoking a primary 

mission of the disciples of Christ to gather the mankind for the impending judgement message that was subsequently 

converted in Lukan narrative ―into a form more congenial to the post-pentecostal Church (p. 201).ŗ 
1006

 Derrett, Ŗ Ἤζακ βὰν ἁθζεξ (Mk. I 16): Jesusřs Fishermen and the Parable of the Net,ŗ 110, ŖJesus, without 

preliminaries, orders them to follow him, i.e. to be his disciples, Řand I shall cause you to be fishers of men.ř This 

very extraordinary saying is apparently glossed by Luke, who seems to find it embarrassing, into, ŘHe said to Simon, 

Fear not, from henceforth you shall catch men alive.řŗ 
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Gospels.
1007

 In his first book, Julian mentions in passing that the genealogies of Jesus in Matthew 

and Luke differ and he promises that in his second book (ἐκ ηῶ δεοηένῳ ζοββνάιιαηζ) he would 

more closely examine the truth of this matter.
1008

 It is likely that the indictment of the image of 

Řfishers of menř was included in this second book where other inconsistencies and similar 

historical problems from the Gospels were the object of his criticism.
1009

  

In the sermon ŖOn the Catching of Fish (Πενὶ ηξ ἄβναξ ηκ Ἦπεφςκ)ŗ Philagathos 

introduces Julian during his exposition of the literal sense of the Gospel:
1010

 

 

[§ 9] ŖWhen Simon Peter saw this [i.e. the miraculous fishing], he fell at Jesusř knees 

and said, ŘGo away from me, Lord, for I am a sinful man!ř For he and all who were 

with him were astonished at the catch of fish which they had taken.ŗ [Lc. 5:9]. Peter 

becoming full of fear upon seeing such a catching of fish supplicates the Lord with 

great piety to come out from the ship, and hears in return: ŖFear not; from henceforth 

thou shalt catch menŗ [Lc. 5:10]. [§ 10] But now, arriving at this point, I ponder at 

the heathen piece of absurdity. For those that have raged mad against the Church and 

have attempted to break through this holy net, besides other slanders, which belched 

forth from their ill-smelling soul, they have added even this: ŖIf [Jesus] says that it is 

established that the disciples have to fish men in the same way as fish, as for instance 

in this passage, ŘYou shalt be fisherman of men [Lc. 5:10],ř and elsewhere, ŘFollow 

me, and I will make you fishers of men [Mt. 4:19],ř the fishers are carrying the fish 

from life to death: for indeed water is life for the animals living in the water, while 

air is death, as is the opposite way for the creatures living on land. Therefore, if this 

is true, then the disciples of Jesus by fishing men through their preaching, they are 

leading men into perdition and death, like the fish.ŗ Such things says the impure 

tongue, reckless and scornful of Julian the Apostate, from whose lips Ŗgushes forth 

venom of serpents [Ps. 14:3=139:4]ŗ and Ŗwhose tooth are like spear and arrows [Ps. 

57:5]ŗ as the psalmist says. For truly such sophisms are just barking of raging dogs 

and arrows of poisonous snakes, which by foolish fallacies cut the truth into ribbons. 

 

[§ 9] « Ἰδὼλ δὲ ίκσλ Πέηξνο, πξνζέπεζε ηνῖο γόλαζηλ Ἰεζνῦ ιέγσλ· Ἔμειζε ἀπ‘ 

ἐκνῦ, ὅηη ἀλὴξ ἁκαξησιόο εἰκη, Κύξηε. Θάκβνο γὰξ πεξηέζρελ αὐηὸλ θαὶ πάληαο ηνὺο 

ζὺλ αὐηῶ ἐπὶ ηῇ ἄγξᾳ ηλ ἰρζύσλ. »  ιὲκ δὴ Πέηνμξ ηὴκ ημζαφηδκ ἄβνακ ηκ 

Ἦπεφςκ Ἦδὼκ ηαὶ πενζδεὴξ βεβμκχξ, πὸ πμθθξ εθααείαξ ἐλεθεεκ ἀκηζαμθε ημῦ 

πθμίμο ηὸκ Κφνζμκ, ἀκηαημφεζ δέ· « Μὴ θνβνῦ, ἀπὸ ηνῦ λῦλ ἀλζξώπνπο ἔζῃ δσγξλ 

». [§ 10] Ἀθθř ἐκηαῦεα βεκυιεκμξ, ηὸ θθδκζηὸκ ἐκηεεφιδιαζ παναθήνδια. ΟἯ βὰν 

ηαηὰ ηξ ηηθδζίαξ θοηηήζακηεξ ηαὶ δζαννλαζ ηὸ Ἧενὸκ ημῦημ δίηηομκ 

                                                           
1007

 In this sense a good example is Julianřs approach to the genealogy of Christ where he notes the inconsistency 

between Luke and Matthew; see also next footnote. 
1008

 Cyril of Alexandria, Contra Iulianum 8, 253EŔ261E = Neumann, 212, 9Ŕ12 and p. 126 = Masaracchia fr. 64, 5Ŕ

6, p. 159: ἐθέβπμκηαζ βαν Μαηεαμξ ηαὶ Λμοηξ πενὶ ηξ βεκεαθμβίαξ αημῦ (sc. Υνζζημῦ) δζαθςκμῦκηεξ πνὸξ 

ἀθθήθμοξ. || ἀθθὰ πενὶ ιὲκ ημύημο ιέθθμκηεξ ἐκ ηῶ δεοηένῳ ζοββνάιιαηζ ηὸ ἀθδεὲξ ἀηνζαξ ἐλεηάγεζκ, 

πενηζεέιεεα. 
1009

 Cyril of Alexandria, Contra Iulianum 7, 218 = Neumann, 202, 2Ŕ3 and p. 126 = Masaracchia fr. 51. 3Ŕ5, p. 145 

and translation p. 267: ηαὺηα ιὲκ μὖκ ηαὶ ιζηνὸκ ὕζηενμκ, ὅηακ Ἦδίᾳ πενὶ ηξ ηκ εαββεθίςκ ηεανημονβίαξ ηαὶ 

ζηεοςνίαξ ἐλεηάγεζκ ἀνλώιεεα. 
1010

 Hom. 5 (ed. Rossi Taibbi, 35Ŕ36). 
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ἐβπεζνήζακηεξ, πνὸξ ηαξ ἄθθαζξ δοζθδιίαζξ, ἃξ ἐη ηξ δοζχδμοξ αηκ ροπξ 

ἀπδνεφλακημ, ηαὶ ημῦημ πνμζέεδηακ. « Δἰ δσγξεῖλ, θεζίλ, νἱ καζεηαὶ ηνὺο 

ἀλζξψπνπο θαζ‘ ὁκνηφηεηα ηλ ἰρζχσλ ηεηάραηαη, ὥζπεξ ἐληαῦζα Ἀλζξώπνπο 

ἔζῃ δσγξῶλ, θαὶ ἀιιαρνῦ Δεῦηε ὀπίζσ κνπ, θαὶ πνηήζσ ὑκᾶο ἁιηεῖο ἀλζξώπσλ, νἱ 

δὲ ἁιηεῖο ἐθ ηῆο δσῆο ηνὺο ἰρζχαο εἰο ζάλαηνλ ἄγνπζη· δσὴ κὲλ γὰξ ηνῖο ἐλχδξνηο 

ηὸ ὕδσξ, ζάλαηνο δὲ ὁ ἀήξ, ὥζπεξ ηνῖο ρεξζαίνηο ηὸ ἔκπαιηλ. Δἰ δὴ ηνῦηφ ἐζηηλ 

ἀιεζέο, νἱ καζεηαὶ ἄξα ηνῦ Ἰεζνῦ ηνὺο ἀλζξψπνπο ἀγξεχνληεο δηὰ ηνῦ 

θεξχγκαηνο, ηῇ ἀπσιείᾳ θαὶ ηῶ ζαλάηῳ, ὡο ἰρζχαο, παξαδηδφαζη. » Σαῦηα ιέκ 

θδζζκ  ημῦ πανααάημο Ἰμοθζακμῦ βθηηα  ιζανὰ ηαὶ πνμπεηὴξ ηαὶ θαοθίζηνζα, μὗ  

« ἰὸο ἀζπίδσλ ὑπὸ ηὰ ρείιε, » ηαὶ « νἱ ὀδόληεο ὅπια θαὶ βέιε » ὥξ θδζζκ ὁ ραθιυξ. 

Ἔζηζ δὲ ημιζδῆ ηοκκ θοηηχκηςκ θαηὴ ηὰ ημζαῦηα ζμθίζιαηα ηαὶ ὄθεςκ Ἦμαυθςκ 

ηὰ ημζαῦηα ζονίζιαηα, παναθμβζζιμξ ἀαεθηένμζξ ηὴκ ἀθήεεζακ ηειαπίγμκηα. 

 

It should be underlined that Philagathos is the only author transmitting this Julianic 

objection. Noteworthy, the image of Ŗfishers of menŗ was the source of an objection for 

Makariosř opponent. Only the titulus of an objection from the book I of Monogenes is preserved, 

which precisely addresses Matthew 4:19.
1011

 Although, it is impossible to reconstruct the 

objection the testimony of Makarios is important for it indicates that the objection predates 

Julian. The quotation from Contra Galilaeos reported by Philagathos is situated at the junction of 

many of Julianřs favourite themes. The main theme of the passage that apparently associates 

Christianity with death is to be enshrined within Julianřs assessment of the ŘGalilean movementř 

as a total perversion of true religion. Julian postulated the existence of an obsessive 

preoccupation of the ŘGalileansř with death and the veneration of death.
1012

 

Against the image of Ŗfishers of menŗ Julian engages in an argument from consequence, 

treading on a rhetorical strategy common to all pagan polemicists.
1013

 Now, what is remarkable 

in the passage reported by Philagathos, is the fact that Julian, as I show below, elaborates on an 

argument extant in the Monogenes, which in all likelihood depends upon Porphyryř Contra 

Christianos. The opponent of Makarios contrasts the Christian belief in Resurrection with a 

philosophical argument derived from the Platonic cosmology (Timaeus 31B Ŕ 32C) of the proper 

place (μἮηεία εέζζξ) and order ascribed to each of the four elements (ηάλζξ ηκ ζημζπείςκ).
1014

 A 
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 Makarios, Monogenes, Book I, Question 3 (ed. Goulet, 2, 11Ŕ12): β´. Σίξ ὁ θόβμξ· « Γεῦηε ὀπίζς ιμο, ηαὶ 

πμζή[ζς ]ιξ ἁθζεξ ἀκενχπςκ [βεκέζεαζ] ». Trans.: ŖWhat is the meaning of the passage: ŘFollow me, and I will 

make you [become] fishers of men.řŗ cf. Mercati, ŖPer lřApocritico di Macario Magnete. Una tavola dei capi dei 

libri I, II, III,ŗ 62. 
1012

 Malley, Hellenism and Christianity, 120Ŕ122; Cook, The Interpretation of the New Testament in Greco-Roman 

Paganism, 324Ŕ6. 
1013

 For pagan arguments from consequence see, Cook, The Interpretation of the New Testament in Greco-Roman 

Paganism, 44, 152, 179, 296. 
1014

 There are several critical studies that addressed the argument derived from the order of elements in the anti-

Christian polemics with a particular emphasis on Augustineřs testimony; see for this: Jean Pépin, Théologie 

cosmique et théologie chrétienne, (Paris: Presses Universitaires de France, 1964), ŖLes eaux supérieures, lřordre des 

éléments et la résurrection des corps,ŗ 418Ŕ461; Isabelle Bochet, ŖRésurrection et réincarnation: La polémique 

dřAugustin contre les platoniciens et contre Porphyre dans les Sermons 240Ŕ242ŗ in Ministerium Sermonis, 

Philological, Historical, and Theological Studies on Augustineřs Sermones ad populum, ed. Gert Partoens, Anthony 

Dupont, Mathijs Lamberigts, (Brepols: Turnhout, 2009), 266Ŕ298; Mamerto Alfeche, ŖAugustineřs Discussions 

with Philosophers on the Resurrection of the Body,ŗ Augustiniana 45 (1995): 95Ŕ140; É. Dubreucq, ŖLa chair, la 

grâce et lřEsprit. Métempsycose et résurrection de Porphyre à saint Augustine,ŗ Archives de Philosophie 60 (1997): 
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human body cannot ascend or reside in the ethereal sky, nor each and every being can change its 

proper place, because the four elements are arranged in such an order that obstructs the inferior 

element to subsist at the level of a superior substance. What is remarkable in the fragment from 

Julian is that the argumentation is identical with the formulation of the argument in Makarios.
1015

 

It speaks of places alloted to each being, which upon transgression brings death. Jean Pépin 

noted that the cosmological argument represents a novelty within the traditional arguments 

fabricated against the Resurrection. Despite a significant variation, the argument may be 

glimmered in the texts of Augustine, Makarios Magnes, Eusebius of Caesarea and Gregory of 

Nyssa, authors that contemplated the anti-Christian arguments through Porphyryřs piercing 

redaction.
1016

 In all likelihood, as Jean Pépin argued, the argument derived from the order of 

elements against the Resurrection was invented by Pophyry.
1017

 From the testimony of Jerome 

we are informed that one of the fifteen books of the Contra Christianos, i.e. book XII, was 

written against the prophecies of Daniel. Perhaps, as Goulet suggested, Porphyry advanced the 

argument de ordine elementorum in this part of the Contra Christianos.
1018

 For the Book of 

Daniel contains one of the crucial biblical passages (Dan. 12:2Ŕ3) that in the Christian tradition 

has been alsways interpreted as a profecy for the Resurrection of the dead.
1019

 

Thus in the objection transmitted by Philagathos, Julian applies a Porphyrean contrived 

argument to a different context, that is to Jesusř call of his disciples.
1020

 However, one may not 

                                                                                                                                                                                           
25Ŕ45; Victor Yudin, ŖApolog a agustiniana de la resurrección, por medio de ʻTimeoʼ 41 A-B de Platón,ŗ 

Augustinus 208Ŕ209 (2008): 175Ŕ193;  
1015

 Makarios, Monogenes, Book IV, 2 (ed. Goulet, 244, 1Ŕ11): ἧ βὰν δδιζμονβὸξ ἄκςεεκ θφζζξ ηυπμοξ ἁνιυγμκηαξ 

ημξ βζκμιέκμζξ ζοκαπεηθήνςζε ηαὶ ηαηάθθδθμκ ἐκμιμεέηδζεκ ἔπεζκ ἐκαφθζζια, ἐλχδξνηο ζάιαζζαλ, ρεξζαίνηο 

ἢπεηξνλ, πηελνῖο ἀέξα, θσζηῆξζηλ αἰζέξα. Ἓκ βμῦκ ἐη ημφηςκ ἐη ηξ μἮηείαξ ἂκ ιεηάνῃ ιμκξ, ἀθακζζεήζεηαζ 

εἮξ λέκδκ ιεηεθεὸκ δίαζηακ ηαὶ ιμκήκ· μἷμκ εἮ ηὸ ἔκοδνμκ αμοθδεείδξ θααεκ ηἀπὶ ηξ λδνξ δζάβεζκ αζάζῃ, 

θεείνεηαζ ῥᾶμκ ἐλαπμθθφιεκμκ· εἮ δὲ πενζαμκ αὖεζξ ηαὶ απιδνὸκ εἮξ ηὸ ὕδςν αάθθῃξ, ἀπμπκζβήζεηαζ· ηἂκ ημῦ 

ἀένμξ πςνίζῃξ πηδκυκ, μπ πμιεκε. ηἂκ ἀζηένζμκ ἐλ αἮεέν˹μξ˺ ζχιαημξ ιεηααζαάζῃξ, μπ πμζηήζεηαζ. Trans.: 

ŖFor Nature, which created all things from the beginning, appointed places befitting things brought into being, and 

said each should have its proper sphere: the sea for the water animals, the land for those of the dry earth, and the air 

for winged creatures, and the higher aether for heavenly bodies. If one of these were moved from its proper place, it 

would disappear on arrival in a strange condition and home. For example, if you wanted to take a water creature and 

make it live on dry land, it is destroyed and immediately dies. Again if you cast a land animal of the dry species into 

water, it will drown. And if you removed a bird from the air it will not survive. And if you remove a heavenly body 

from the upper aether, it will not surviveŗ (trans. Robert Berchman, Porphyry Against the Christians, Leiden: Brill, 

2005, 211Ŕ212). 
1016

 Pépin, ŖLes eaux supérieures, lřordre des éléments et la résurrection des corps,ŗ 449. 
1017

 Ibid., 442; Jean Pépinřs exposition is largely accepted in the scholarship; see Enrico Peroli, Il Platonismo e 

l‘antropologia filosofica di Gregorio di Nissa, 143; Richard Goulet, Macarios de Magnésie, vol. I, 143; for a 

different, more cautious assessment see Isabelle Bochet ŖRésurrection et réincarnation: La polémique dřAugustin 

contre les platoniciens et contre Porphyre dans les Sermons 240Ŕ242,ŗ 266Ŕ298; ead., ŖLes quaestiones attribuées à 

Porphyre dans la Lettre 102 dřAugustinŗ in Le traité de Porphyre contre les chrétiens: un siècle de recherches, 

nouvelles questions, 371; Gillian Clarck, ŖAcerrimus inimicus? Porphyry and the City of God,ŗ in Le traité de 

Porphyre contre les chrétiens: un siècle de recherches, nouvelles questions, ed. S. Morlet, (Paris: Institut dřÉtudes 

Augustiniennes, 2011), 397 and 401. 
1018

 Goulet, Le Monogénès, vol. I, 143. 
1019

 For Porphyry and the Book of Daniel see Régis Courtray, ŖPorphyre et le livre de Daniel au travers du 

Commentaire sur Daniel de Jéromeŗ in Le traité de Porphyre contre les chrétiens: un siècle de recherches, 

nouvelles questions, 329Ŕ356. 
1020

 Goulet, Le Monogénès, vol. I, 127, ŖMême lorsque telle expression de Julien rejoint une expression de 

lřAdversaire, le contexte de lřobjection nřest jamais le même.ŗ 
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exclude the possibility of a Porphyrean authorship for this version of the cosmological argument 

as well. An indirect argument for this is offered by the table of contents of Monogenes, which 

lists an objection against the image of Řfishers of manř, as we have seen. Notwithstanding, we 

can say that the quotation from Philagathos adds a new item to the correspondences between 

Julianřs Contra Galilaeos and the Monogenes of Makarios Magnes that have been thus far 

indicated by Moeller, Neumann and Goulet.
1021

 Moreover, it attests the convergence between 

Contra Christianos and Contra Galileos commonly recognized as hard to pin down.  

 

2.2. ―Sell your possessions and give to the poor.‖ 
 

In the homily ŖOn the Rich Man Asking the Lordŗ [Mt. 19:16Ŕ26), Philagathos cites 

Julianřs famous objection on possessions formulated against Jesusř command: ŖIf you want to be 

perfect, go, sell your possessions and give to the poor, and you will have treasure in heaven. 

Then come, follow me.ŗ [Mt. 19:21; Lc. 12:33] Says Philagathos: 

 

Here, that serpent which from the beginning set God against man, once more 

whistled aloud bristling through the foul and abhorrent tongue of Julian. For this 

one wishing to portray the command of Christ as purposeless by a hypothetical 

inference swindles in this way: ŖIf all the people, he says, persuaded by this 

command would choose to sell their possessions and distribute them to the poor, 

who would buy them since they put everything again on sale according to the 

proposed supposition.ŗ You have listened the absurdity of the sophistřs 

wickedness; well then, let us crush the teeth of the falsity on the cornerstone [cf. 

Acts 4:11; Eph. 2:20Ŕ22] of truth. 

 

κηαῦεα ὁ ἐλ ἀνπξ δζαααθὼκ ηὸκ Θεὸκ πνὸξ ηὸκ ἄκενςπμκ ὄθζξ, πάθζκ δζὰ ηξ 

ιζανξ ηαὶ ηαηεζηοβδιέκδξ ημῦ Ἰμοθζακμῦ βθώηηδξ αθμζονὸκ ἀπεζύνζζεκ.
1022

 

Οὗημξ βὰν αμοθόιεκμξ εἮηαμκ δελαζ ημῦ Υνζζημῦ ηὸ πανάββεθια, πμεεηζηῶ 

παναθμβζζιῶ μὕης ηαηαζμθίγεηαζ· «ΔἮ πάκηεξ, θδζίκ, ἄκενςπμζ ηῶ 

παναββέθιαηζ ημύηῳ πεζεόιεκμζ ηὰ πάνπμκηα ζθίζζκ ᾑνμῦκημ πςθεκ, ηαὶ 

δζακέιεζκ πηςπμξ, ηίξ ἤκ ἄνα ὁ ηαῦηα ὠκμύιεκμξ πάκηςκ ἀπειπςθμύκηςκ ηαηὰ 

ηὴκ πνμηεεεζακ πόεεζζκ·» ἦημύζαηε ημῦ ζμθζζημῦ ηξ ηαηίαξ ηὸ παναθήνδια· 

θένε δὴ ημὺξ ὀδόκηαξ ημῦ ρεύδμοξ ηῶ ἀηνμβςκζαίῳ ηξ ἀθδεείαξ θίεῳ 

ζοκεθάζςιεκ.
1023

 

 

This objection is transmitted by several sources.
1024

 It is preserved in a fragment from 

Theodor of Mopsuestiařs lost work against Julian,
1025

 it is cited by Photios
1026

 and referred to by 

                                                           
1021

 For a detailed list of correspondences with Julian see Goulet, Le Monogénès, vol. I, Annexe 2, 279Ŕ287. 
1022

 As Nunzio Bianchi remarked (cf. ŖNuovi frammenti del Contra Galilaeos di Giuliano,ŗ 97, footnote 30), 

Philagathosř usage of ἀπμζονίγς finds its only contextual analogy in Makariosř Monogenes, Book II, 30 (ed. 

Goulet, 48, 28Ŕ29): ἵκα ιὴ πάθζκ δναηυκη<ε>ζμκ Ἦὸκ ἀπνζπξίζσζηλ αἯ ηκ Ἰμοδαίςκ βθηηαζ [...]. 
1023

 The fragment has been edited by Nunzio Bianchi, ŖNuovi frammenti del Contra Galilaeos di Giuliano,ŗ 97 = 

Hom. 66 (ed. Scorsus, Hom. 45, PG 132, coll. 844B). 
1024

 Julian, Contra Galilaeos, fr. 100 (ed. 188Ŕ189) = fr. 12 Neumann. 
1025

 Augusto Guida, ŖLa rinunzia evangelica ai beni: la polemica di Giuliano e la replica di Teodoro di Mopsuestia,ŗ 

Sileno 10 (1984): 277Ŕ287; id., ŖFrammenti inediti del ŘContro i Galileiř di Giuliano e della Replica di Teodoro di 
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Arrethas of Caesarea.
1027

 Indicative of Julianřs style is Philagathosř rendition of the preamble to 

the objection Ŕ ηίξ ἤκ ἄνα ὁ ηαῦηα ὠκμύιεκμξ Ŕ which is closest to Arrethasř citation Ŕ ηίξ ὁ 

ὠκμφιεκμξ.
1028

 An objection concerning Jesusř teaching on possessions is also reported by 

Makarios Magnes.
1029

 

However, as Nunzio Bianchi observed, the Julianic text transmitted by Philagathos does 

not have a precise textual equivalent with the preserved versions of Julianřs objection.
1030

 In 

spite of that, the authenticity of the objection cannot be doubted. Hence, for a future critical 

edition of the Contra Galilaeos, Philagathosř quotation becomes a valuable testimony if only 

considering the difficulties implied in determining the faithfulness of a citation from a lost 

work.
1031

 

 

2.3. ―And everyone who has left houses or brothers or sisters or father or mother or wife 

or children or lands…‖ 

 

                                                                                                                                                                                           
Mopsuestia,ŗ Prometheus 9 (1983): 139Ŕ163; Theodor of Mopsuestia, Adversus criminationes in Christianos Iuliani 

imperatoris, fr. 6 (ed. A. Guida, ŖFrammenti inediti del ŘContro i Galileiř di Giuliano,ŗ 158): ΔἮ ἅπακηέξ ζμζ 

πεζζεεεκ, Ἰδζμῦ, ηίο ὁ ὠλεζφκελνο; ἐπαζκε ηαφηδκ ηίξ ηὴκ δζδαζηαθίακ, ἥξ ηναηοκεείζδξ μη ἔεκμξ μ πυθζξ μη 

μἮηία ιία ζοζηήζεηαζ; πξ βὰν πναεέκηςκ ἁπάκηςκ μἶημξ ἔηζ εἶκαζ δφκαηαζ; ηὸ δř ὅηζ πάκηςκ ὁιμῦ ηκ ἐκ ηῆ πυθεζ 

πζπναζηυκηςκ μδř ἂκ ενδεείδ ὠκδηήξ, θακενυκ ἐζηζ ηαὶ ζζςπχιεκμκ. 
1026

 Photios, Epistulae et Amphilochia, Epistle 187: ἔθεβεκ μὖκ ἐηεκμξ, ὥζπεν ἐιπακδβονίγςκ ηαξ ηαηὰ ηξ 

ἀθδεείαξ ὕανεζζκ, ημζαῦηα· Řἀημφζαηε ηαθμῦ ηαὶ πμθζηζημῦ παξαγγέικαηνο· Řπςθήζαηε ηὰ πάνπμκηα ηαὶ δυηε 

πηςπμξ· πμζήζαηε ἑαοημξ ααθάκηζα ιὴ παθαζμφιεκα.ř ηαφηδξ ηζξ εἮπεκ ἔπεζ πμθζηζηςηένακ ηξ ἐκημθξ; εἮ βὰν 

πάκηεξ ζμζ πεζζεεεκ, ηίο ὁ ὠλεζφκελνο; ἐπαζκε ηζξ ηαφηδκ ηὴκ δζδαζηαθίακ, ἥξ ηναηοκεείζδξ μ πυθζξ, μη ἔεκμξ, 

μη μἮηία ιία ζοζηήζεηαζ; πξ βὰν πναεέκηςκ ἁπάκηςκ μἶημξ ἔκηζιμξ δφκαηαί ηζ ἠ μἮηία; ηὸ δὲ ὅηζ πάκηςκ ὁιμῦ 

ηκ ἐκ ηῆ πυθεζ πζπναζημιέκςκ μη ἂκ ενεεεεκ μἯ ἀβμνάγμκηεξ, θακενυκ ἐζηζκ ηαὶ ζζςπχιεκμκ.ř ŖSo, as if 

reveling in wanton deeds against the truth, he said in such wise: ŖListen to a fine statesmanlike (πμθζηζημῦ) piece of 

advice: ŘSell what you have and give to the poor; provide yourselves money bags which do not grow oldř [Luc. 12: 

33]. Can anyone utter a more statesmanlike commandment than this? For if all were to obey you, who would there 

be to buy? Can anyone praise this teaching when, if it be carried out, no city, no nation, not a single family will hold 

together? For, if everything has been sold, how can any house or family be of any value? Moreover the fact that if 

everything in the city were being sold at once it is obvious even without being mentioned that there would be no one 

to buy.ŗ (trans. based on Cook, 296) For the Byzantine context of Photiosř citation see J. Schamp, Ŗ«Vendez vos 

biens» (Luc. 12, 33): Remarques sur le Julien de Photios et la date de composition de la Bibliothèque,ŗ in 

Philomathestatos. Studies in Greek and Byzantine Texts Presented to Jacques Noret for his Sixty-Fifth Birthday, ed. 

B. Jansens, B. Roosen and P. Van Deum (Leuven: Brill, 2004), 535Ŕ554. 
1027

 Arrethas of Caesarea, Scripta minora (praecipue e cod. Mosq. Hist. Mus. gr. 315), Opus 14 (ed. L.G. Westerink, 

Leipzig: 1968), 168, 2Ŕ5: Ἰμοθζακὸξ ιὲκ βὰν δηαζχξσλ ηὸ Řπχθδζυκ ζμο ηὰ πάνπμκηαř ηαὶ εἮξ ηὸ ἀδφκαημκ 

πενζσζηάκεζκ ηεναηεουιεκμξ, ŘεἮ πάκηεξř ἔθεβε Řπςθήζμοζζ, ηίο ὁ ὠλνχκελνο;ř 
1028

 For a detailed textual analysis of Philagathosř citation see Bianchi, ŖNuovi frammenti del Contra Galilaeos di 

Giuliano,ŗ 98Ŕ100. 
1029

 Makarios, Monogenes, Book III, 5 (ed. Goulet, 80, 25Ŕ82, 8). 
1030

 Nunzio Bianchi, ŖNuovi frammenti del Contra Galilaeos di Giuliano,ŗ 99.  
1031

 cf. Bianchi, ŖNuovi frammenti del Contra Galilaeos di Giuliano,ŗ 101; for the aspects involved in the citations 

and allusions from lost works see Guido Schepens, ŖJacobyřs FGrHist: Problems, Methods, Prospects,ŗ in 

Collecting Fragments. Fragmente Sammeln, ed. Glenn W. Most (Göttingen: Vandenhoeck & Ruprecht 1997), 144Ŕ

172; André Laks, ŖDu témoignage comme fragmentŗ in Collecting Fragments. Fragmente Sammeln, 237Ŕ276. 
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The last nominal citation from Julianřs Contra Galilaeos occurs in hom. 62 for the : 

ŖWhoever confesses Me before menŗ [Mt. 10:32Ŕ33]. Philagathos cites a rebuke formulated 

against Matthew 19:29. He says:
1032

 

 

ŖAnd everyone who has left houses or brothers or sisters or father or mother or 

wife
 
or children or lands, for My nameřs sake, shall receive a hundredfold, and 

inherit eternal life.ŗ [Mt. 19:29; Mc.10:29] […] But here again the loathsome 

tongue of Julian had sharpened, Ŗlike a sharpened razor,ŗ [Ps. 52:2] as to say it in 

the language of the Psalms and having called forth the usual weapons of his 

impudent loquacity, he mocks the saying and ridicules the promise, and says: ŖIf 

this is true, those who have put their faith in Jesus and have renounced their own 

wives, by reason of this, they would receive as it seems one hundred in return for 

one.ŗ Certainly one ought to overlook this nonsensical utterance just like the 

howling of a dog. But in order that the sophism may not sweep away the more 

simple minded, we say that he is not offering a recompense of that kind, nor did 

he say that he would furnish them in return wives and fields, but that which is 

lasting for the things which are passing away, the intelligible in return for the 

sensible, that which goes beyond the eye, the hearing and the reasoning. [cf. 1Cor. 

2:9] 

 

«Καὶ ὃξ ηζξ ἀθηεκ μἮηίαξ ἠ ἀδεθθμὺξ ἠ ἀδεθθὰξ ἠ παηένα ἠ ιδηένα ἠ βοκαηα ἠ 

ηέηκα ἠ ἀβνμὺξ ἕκεηεκ ημῦ ὀκόιαηόξ ιμο, ἑηαημκηαπθαζίμκα θήρεηαζ ηαὶ γςὴκ 

αἮώκζμκ ηθδνμκμιήζεζ.» Ἀθθř ἐκηαῦεα πάθζκ  αδεθονὰ ημῦ Ἰμοθζακμῦ βθηηα, 

ὡζεὶ μπξὸλ ἠθνλεκέλνλ, ραθιζηξ εἮπεκ, ηέεδηηαζ, ηὰ ζοκήεδ ηῆο ἑαπηῆο 

ἀζπξνζηνκίαο ὅπια θηλήζαζα,
1033

 ηαὶ δζαβεθᾶ ηὸ ῥια, ηαὶ ηςιῳδε ηὸ 

ἐπάββεθια, ηαὶ· «ΔἮ ημῦημ, θδζίκ, ἀθδεέξ, μἯ πζζηεύζακηεξ ηῶ Ἰδζμῦ, ηαὶ ηὰξ 

ζθκ ζοκμζημύζαξ πανςζάιεκμζ, δζř αηόκ, ἑηαηὸκ ἀκηὶ ιζξ ἄνα θήραζκημ.» 

πνκ ιὲκ μὖκ ἵζςξ ὡξ ηοκὸξ θαηὴκ παναδναιεκ ηὸ θδνώδδια. Ἀθθř ἵκα ιὴ 

ημὺξ ἀθεθεζηένμοξ παναζύνῃ ηὸ ζόθζζια, θαιέκ, ὡξ μ ηκ ἀοηκ εἮδκ 

ἀκηίδμζζκ ἐπαββέθθεηαζ, μδὲ βοκαηαξ ηαὶ ἀβνμὺξ εἶπεκ ἀκηζπανέλεζκ αημξ, 

ἀθθř ἀκηὶ ηκ ῥεόκηςκ ηὰ ιέκμκηα, ἀκηὶ ηκ αἮζεδηκ ηὰ κμμύιεκα, ηὰ πὲν 

ὀθεαθιόκ, ηαὶ ἀημήκ, ηαὶ δζάκμζακ. 

 

Philagathosř citation from Julianřs Contra Galilaeos is related to a rebuke transmitted by 

Theophylact of Ochrid as Stefano Trovato recently argued.
 1034

 In the Commentary to the Gospel 

of Mark, Theophylact reports a rebuke ascribed to Julian targeting Mark 10:29 [cf. Mt. 19:29; 

Lc. 18:29Ŕ30]. Theophylact writes: 

 

                                                           
1032

 The fragment has been edited by Nunzio Bianchi, ŖNuovi frammenti del Contra Galilaeos di Giuliano,ŗ 95Ŕ96 = 

Hom. 62 (ed. Scorsus, Hom. 41, PG 132, coll. 800CŔ801B). 
1033

 The expression ηξ ἑαοηξ ἀεονμζημιίαξ ὅπθα ηζκήζαζα is appropriated from Cyril of Alexandria, Epistula ad 

Iohannem Antiochenum (Acta conciliorum oecumenicorum, ed. E. Schwarts, Concilium universale Ephesinum, vol. 

I. Acta graeca, pars I. Collectio Vaticana, 120Ŕ139, Berlin 1928, 37, 24) and it describes the heresiarch Nestorius; 

see also Bianchi, ŖNuovi frammenti del Contra Galilaeos di Giuliano,ŗ 95, note º 26. 
1034

 Stefano Trovato, ŖUn nuovo frammento e nuove testimonianze del ŘContra Galilaeosř di Giuliano lřApostata,ŗ 

JÖB 62 (2012): 265Ŕ279. 
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ŖTherefore, will he also receive women a hundredfold? Yes, even if the accursed 

Julian mocked this [reward]: « For tell me, what does a woman bring to the manřs 

house? »ŗ 

 

Ἆνα μὖκ ηαὶ βοκαηαξ ἑηαημκηαπθαζίμκαξ θήρεηαζ; Ναί· ηἂκ ὁ ηαηάναημξ 

Ἰνπιηαλὸο ἐθσκῴδεη ημῦημ· εἮπέ ιμζ βὰν, ηί ζοιαάθθεηαζ  βοκὴ πνὸξ ηὴκ μἮηίακ 

ημῦ ἀκδνόξ; 
1035

 

 

It is particularly indicative of Julianřs outlook to mock the reference to women in Luke 

18:29Ŕ30 and Matthew 19:29. For the misogynist tone is consistent with Julianřs overall social 

critique of Christianity. About conversion to Christianity Julian noted in a derisive mode that the 

apostles Ŗ…were content if they could delude maidservants and slaves, and through them the 

women, and men like Cornelius and Sergius.ŗ
1036

 Julian here plainly regards the conversion of 

Cornelius and Sergius as exceptional since he considers the majority of early Christians as slaves 

and women. In the Misopogon, Julian censures the Antiochians for allowing their wifes for 

carrying everything out of the house to the Galilaeans and for feeding the poor being accused of 

ruining the household.
1037

 Perhaps, the fragment transmitted by Theophylact should be read in 

light of the Misopogon.
1038

 It may be that Julian criticizes the worthlessness of Christian women 

which only bring the downfall and the exhaustion of manřs possessions. Porphyry also reviled 

the attachment of women to the Christian faith.
1039

 

Assuredly, the most significant aspect emerged from confronting Philagathosř with 

Theophylactřs citation, as Trovato excellently pointed out, is that the former does not depend 

upon the latter. Both authors report different aspects of Julianřs critique. Theophylact  refers to 

Julianřs disparagement of women as a worthless reward promised to the faithful, whereas 

Philagathos cites an argument from consequence. But behind Philagathos and Theophylactřs 

citations a common source may be identified, in all likelihood a Christian refutation of Julian 

since both authors cite and refute Julianřs criticism in similar terms.
1040

 

 

Philagathos, Hom. 62 (ed. Scorsus, Hom. 41, 

PG 132, coll. 801C): 

 αδεθονὰ ημῦ Ἰνπιηαλνῦ βθηηα […] 

θσκῳδεῖ ηὸ ἐπάββεθια […] Ἄθθςξ ηε ηἀκ 

ηῶ πανόκηζ αίῳ ημξ ἀπμζηόθμζξ πνιιαὶ ηλ 

εζεβλ γπλαηθλ δηεθόλεζαλ, πεξὶ 

ἐλδπκάησλ αηλ, ηαὶ ηκ ἄθθςκ 

ἀκαβηαίςκ ηδδόιεκαζ. Μίαλ δὲ νἰθίαλ ὁ 

Πέηξνο ἀθεὶο ἐκ ηῆ Βδεζασδᾶ πμθθκ 

ἑηένςκ μἮηζκ βέβμκε ηάημζημξ· ἐκ βῆ ιὲκ ἔηζ 

Theophylact of Ochrid, Ennaratio in 

Evangelium Marcii, PG 123, coll. 604BŔC: 

Ἆνα μὖκ ηαὶ βοκαηαξ ἑηαημκηαπθαζίμκαξ 

θήρεηαζ; Ναί· ηἂκ ὁ ηαηάναημξ Ἰνπιηαλὸο 

ἐθσκῴδεη ημῦημ· εἮπέ ιμζ βὰν, ηί 

ζοιαάθθεηαζ  βοκὴ πνὸξ ηὴκ μἮηίακ ημῦ 

ἀκδνόξ; Πάκηςξ ἐπζιεθεηαζ ηξ ηνμθξ ημῦ 

ἀκδνὸξ, ηκ ἐκδοιάηςκ, ηαὶ πζακ 

ἀθνμκηζζίακ ἀπὸ ημύηςκ ἄβεζ ὁ ἀκήν. Ἴδε 

ημίκοκ ημῦημ ηαὶ ἐπὶ ηκ ἀπμζηόθςκ, πόζαη 

                                                           
1035

 Theophylact of Ochrid, Ennaratio in Evangelium Marcii, PG 123, coll. 604B. 
1036

 Julian, Contra Galilaeos, fr. 48 (ed. Masaracchia, 142); trans. Cook, The Interpretation of the New Testament in 

Greco-Roman Paganism, 320. 
1037

 Julian, Misopogon, 363 A (The Works of Emperor Julian, vol. II, Loeb, 491). 
1038

 Trovato, ŖUn nuovo frammento e nuove testimonianze del ŘContra Galilaeosř di Giuliano lřApostata,ŗ 268. 
1039

 Cook, The Interpretation of the New Testament in Greco-Roman Paganism, 113Ŕ114, 166. 
1040

 Ibid., 269Ŕ270. 
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πενζπμθκ, ηαὶ ηενύηηςκ ηὸ Δαββέθζμκ πὸ 

ηκ πζζηκ λεκζγόιεκμξ, λῦλ δὲ ἀλὰ πᾶζαλ 

ηὴλ νἰθνπκέλελ λανὺο ἔρσλ ηῶ ἐθείλνπ 

θεθιεκέλνπο ὀλόκαηη.
1041

 

 

γπλαῖθεο ἐθξόληηδνλ ηλ ἐλδπκάησλ ηαὶ 

ηκ ανςιάηςκ αηκ, θαὶ δηεθόλνπλ αηνῖο 

ιδδεκὸξ θνμκηίγμοζζκ, εἮ ιὴ ιόκμο ημῦ θόβμο 

ηαὶ ηξ δζδαζηαθίαξ; [...] ἀθθὰ ηαὶ νἰθίαλ 

κίαλ ἀθεὶο ὁ Πέηξνο, ὕζηενμκ ηὰξ πάκηςκ 

ηκ ιαεδηκ μἮηίαξ εἶπε. Καὶ λῦλ δὲ ηνὺο 

ἀπαληαρνῦ γῆο λανὺο ἐπ‘ ὀλόκαηη αηνῦ 

νἰθίαο ἔρεη ιακπξάο·
1042

  

 

From this juxtaposition is manifest that Theophylact and Philagathos depend either directly on a 

Christian refutation of Julian or indirectly on a catena or florilegium or some homily which 

convey excerpts from Julianřs Contra Galilaeos.
1043

 The most likely candidate is Cyrilř Contra 

Iulianum or a Cyrilian florilegium without excluding some other common source known to 

them.
1044

 

The answers, therefore, which Philagathos gives to his citations of pagan arguments in 

the Homilies are often derived from the Christian source transmitting the reprimands. Thus far, 

we have documented this exegetic practice for the rebukes cited from Makarios Magnesř 

Monogenes and the indirect citations from Julianřs Contra Galilaeos. 

 

3. Anti-Christian Arguments with Unspecified Authorship in the Homilies 
 

In this section, we show that throughout Philagathosř sermons are scattered other pagan 

rebukes, besides the arguments nominally ascribed to Julian the Apostate or those authored by 

the Anonymous philosopher of Makarios Magnes. As we have documented above Philagathos 

may have seized these arguments from the Christian refutations of the pagan critique of 

Christianity. The fact that the homilist does not indicate their authorship is an indirect proof for 

their indirect transmission. 

 

3.1. ―Behold, we have forsaken all, and followed thee;‖ 
 

The documented reliance of Philagathos on a source transmitting and refuting anti-

Christian polemics, besides Makarios Magnesř Monogenes, perhaps Cyrilřs Contra Iulianum is 

                                                           
1041

 ŖBut here again the loathsome tongue of Julian […] ridicules the promise […]. Especially when considering that 

in the present life many of the pious women ministered to the apostlesř needs, in what regards their garments and 

their other necessities. Well, Peter after he left behind one house in Bethsaida he became inhabitant of many other 

houses; nay more, going across the earth and preaching the Gospel he was received as guest by the faithful, and now 

he acquired churches dedicated in his name across the whole world.ŗ 
1042

 ŖTherefore, will he also receive a hundredfold of women? Yes, well, even if the accursed Julian mocked this 

[reward]:  «for, tell me, what does a woman contribute for the manřs house? » Assuredly she takes care of the manřs 

food, of his garments, and the man carries on relieved from the care of these things. Well then, observe this even in 

what regards the apostles. For how many women provided for their garments and food, and ministered to their needs 

not giving heed to anything else except preaching and teaching? […] but also Peter after leaving behind one house, 

later he had the houses of all the disciples. And presently he has magnificent houses as churches dedicated in his 

name throughout the world.ŗ 
1043

 Trovato, ŖUn nuovo frammento e nuove testimonianze del ŘContra Galilaeosř di Giuliano lřApostata,ŗ 270Ŕ271. 
1044

 Ibid., 273; however, Trovato notes that: ŖNon si può tuttavia escludere unřaltra fonte comune (per esempio 

Teodoro di Mopsuestia), nota a Teofilatto e Filagato attraverso una catena, unřomelia o un florilegio.ŗ 
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particularly relevant when considering the abundance of questions and arguments of anti-

Christian flavor cited and refuted throughout the Homilies, although not nominally ascribed to a 

pagan philosopher. In the same homily in which Philagathos cites Julianřs reprimand against 

Matthew 19:29 is extant a rebuke said against Matthew 19:27. Says Philagathos: 

 

ŖThen Peter answered and said unto him, ŘBehold, we have forsaken all, and 

followed thee; what shall we have therefore?řŗ [Mt. 19:27] Here, some people 

devised a great attack against the coryphée, having found satisfaction in a vain 

and frivolous talk rather than in the truth. For they say that Peter without reason 

proclaims grandiloquently that he had left everything and followed Christ. 

«Indeed, what did he relinquish, as he was poor and fisher? In fact, who could be 

poorer than a fisher? Unless someone would consider otherwise the torn pieces of 

the net which he sewed together not having from where he could procure 

another.» These things uttered some people who do not consider in the least the 

truth. 

 

«Ἀπμηνζεεὶξ ὁ Πέηνμξ εἶπεκ αηῶ· Ἦδμὺ ιεξ ἀθήηαιεκ πάκηα ηαὶ 

ημθμοεήζαιέκ ζμζ· ηί ἄνα ἔζηαζ ικ;» κηαῦεα ηζκεξ πμθθὴκ ηὴκ ηαηαθμνὰκ 

ημῦ ημνοθαίμο ἐπμζήζακημ, εηναπεθίᾳ πθέμκ ἠ ἀθδεείᾳ ζημζπήζακηεξ. Φαζὶ βὰν, 

ὡξ ιάηδκ ὁ Πέηνμξ ημιπμθμβε, ὡξ ἀθεὶξ πάκηα, ηαὶ ἀημθμοεήζαξ Υνζζηῶ. «Σί 

βὰν ηαὶ ηαηέθεζρε πέκδξ ηοβπάκςκ, ηαὶ ἁθζεφξ; ἁθζέςξ δὲ ηίξ ἂκ ἔζδ πεκέζηενμξ; 

εἮ ιή ηζξ θαίδ ηὰ δζεῤῥςβόηα ηκ δζηηύςκ ηειάπζα, ἃ δὴ ζοκέῤῥαπηεκ, ὡξ ιὴ 

ἔπςκ πόεεκ πμνίζαζημ ἔηενα.» Σαῦηα εἶπμκ ηζκεξ ηἀθδεεξ μ πενζζηεράιεκμζ.
1045

 

 

Besides targeting Matthew 19:27, the objection also alludes to Luke 5:3Ŕ6 which informs 

us that Peter had one fishing boat whose net had broken at the great number of fish miraculously 

caught. The rebuke reported by Philagathos is consistent with Julianřs critique of the social status 

of Christian converts. The ironic mode of the question (Ŗwhat did he relinquish, as he was poor 

and fisher?ŗ) evokes Julianřs style and is thematically linked with his other famous objection on 

possessions. But since the objection is not nominally ascribed to Julian any attribution is 

hypothetical. However, the reproof seems to be derived from the Christian source which 

transmitted Julianřs rebuke against Matthew 19:29 common to Theophylact of Ochrid and 

Philagathos. For Theophylactřs comment on Matthew 19:27 bespeaks a marked sensitivity in 

regard to the wording of Peterřs answer («Ἦδμὺ ιεξ ἀθήηαιεκ πάκηα ηαὶ ημθμοεήζαιέκ 

ζμζ·»), since the commentator notes that Peter left not all but few things (ὀθίβα) and followed 

Christ.
1046

 Theophylactřs exegesis of Matthew 19:27 may in fact be read as an answer to an 

objection which found a contradiction in Peterřs answer, that the apostle claimed to have left 

everything althouh he was just a poor fishermen. For otherwise there was no compelling need to 

                                                           
1045

 Hom. 62 (ed. Scorsus, Hom. 41, PG 132, coll. 796B). 
1046

 Theophylact of Ochrid, Ennaratio in Evangelium Marcii, PG 123, coll. 604A:  Πέηνμξ εἮ ηαὶ ὀθίβα ἀθηεκ, 

ἀθθř μὖκ πάκηα ὀκμιάγεζ ηαῦηα. Καὶ ηὰ ὀθίβα βὰν δεζιὸκ πνμζπαεείαξ ἔπμοζζκ, ὥζηε ιαηανζζηὸξ ηαὶ ὁ ηὰ ὀθίβα 

ἀθείξ· 
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explain Peterřs wording and indicate that he left Řfew thingsř referred to by the evangelist as 

πάκηα.
1047

  

Similar comments are found in John Chrysostomřs second homily on the Gospel of John. 

The preacher refers to Ŗthe disciples of Plato and Pythagorasŗ who charged the disciples on 

account of their lack of learning and modest origin.
1048

 In his rhetorical exposition, John 

Chrysostom concentrated on the condition of fisherman. Chrysostom describes the father of 

Apostle John as Ŗa poor fisherman, so poor that he took his sons to the same employment.ŗ He 

further remarked that Ŗnothing can be poorer (πεκέζηενμκ), meaner, no, nor more ignorant, than 

fishermen.ŗ
1049

 It seems reasonable to think that Chrysostom considered similar allegations that 

mocked the disciples for being simple fishermen. Among the pagan philosophers, Celsus also 

formulated a social critique of the Christian faith claiming that they were uneducated 

(ἀπαίδεοημζ) and untrained in the learning of the Greeks (ιδδὲ παζδεοεέκηεξ ηὰ θθήκςκ 

ιαεήιαηα).
1050

 

 

3.2. About the Massacre of the Innocents and Herod 

 

In the homily ŖFor the Holy Innocents,ŗ Philagathos reports several objections against the 

Gospel account of Herodřs infanticide. As I show, these are genuine pagan objections otherwise 

not attested in the corpus of anti-Christian arguments.
1051

 The preacher opens his account with a 

refined set of antitheses between Christř birth and death adapted from Gregory Nyssařs De 

perfectione Christiana ad Olympium monachum, a text which the homilist extensively employed 

in the sermon for Feast of the Exaltation of the Holy Cross.
1052 

Says Philagathos:
1053

 

 

In this way the dispensation of the Incarnation, which makes its beginning from 

humility and suffering, ends into suffering: here the plot, the searching after, the 

flight, not any one to defend him, at the end similarly torches, swords and whips, 

                                                           
1047

 Ibid. 
1048

 John Chrysostom, In Johannem Homiliae, PG 59, coll. 29Ŕ30. 
1049

 John Chrysostom, In Johannem Homiliae, PG 59, coll. 29: Ἁθζέςκ δὲ μδὲκ πεκέζηενμκ, μδὲ εηεθέζηενμκ, 

ἀθθř μδὲ ἀιαεέζηενόκ ηζ βέκμζηř ἄκ· (trans. NPNF 1/XIV, 14) 
1050

 Origen, Contra Celsum, 6, 12 ed P. Koetschau (Leipzig 1899), 82, 12, 15Ŕ16. 
1051

 Cf. Cook, The Interpretation of the New Testament in Greco-Roman Paganism.  
1052

 Cf. Hom. 3, 11Ŕ13 (ed. Rossi-Taibbi, 21Ŕ22). 
1053

 Hom. 24, 2Ŕ3 (ed. Rossi-Taibbi, 157): Οὕηςξ  ηξ ἐκακενςπήζεςξ μἮημκμιία, ἀπὸ ηαπεζκχζεςξ ηαὶ 

καθξνζπκίαο ἀνλαιέκδ, εἮξ ιαηνμεοιίακ ηαηέθδλεκ· ὡξ βὰν ἐκηαῦεα ἐπζαμοθὴ ηαὶ γήηδζζξ ηαὶ θοβὴ ηαὶ ἄιοκα 

μδαιμῦ, μὕηςξ ἐκ ηῶ ηέθεζ μχια ηαὶ δᾶδεξ ηαὶ λίθδ ηαὶ ιάζηζβεξ ηαὶ ὕβξεηο θαὶ εἰξσλεῖαη θαὶ ηὸ ηειεπηαῖνλ 

ζηαπξφο. Ἡ δὲ ἄκπλα ηίο; «Πάηεξ, ἄθεο αὐηνῖο· νὐ γὰξ νἴδαζη ηί πνηνῦζηλ». Ἀιι‘ νἱ ηὴκ θθδκζηὴκ ηαὶ 

δαηκνληψδε ζνθίαλ ἐμεζθεθφηεο ηαὶ ηῆ θαιπνυηδηζ ηκ θυβςκ πζεακξ ηὴλ ἀπάηελ θαηαθαιιχλνληεο, ἀθέκηεξ 

ιεηὰ θνίηδξ εαοιάγεζκ ηὴκ ημζαφηδκ ημῦ Θεμῦ θυβμο ηέκςζζκ, πνὸξ ηαηδβμνίαξ ὡπθίζεδζακ, δζααάθθμκηεξ ηὴκ 

ημῦ Κονίμο θοβήκ, ὡξ πνυλεκμκ ηξ ηκ κδπίςκ ζθαβξ, ηαηξ ζοθθμβζγυιεκμζ ηαὶ θίακ ἐπζηζκδφκςξ ηαὶ 

ζθαθενξ ηαὶ ἐπř ὀθέενῳ ηκ μἮηείςκ ροπκ. πνκ βὰν ιάθζζηα ηξ ἧνχδμο θφζζδξ ηαηδβμνεκ ηαὶ ηξ ἐηείκμο 

ημφθδξ ηαὶ πακηυθιμο θνεκυξ. Ὃξ ἀημφζαξ πανὰ ηκ Μάβςκ ὡξ ααζζθεὺξ ἐβεκκήεδ («Καὶ εἴδνκελ αὐηνῦ ηὸλ 

ἀζηέξα»), μη εἮξ κμῦκ ἔααθε ημῦ βεκκδεέκημξ ηὴκ δφκαιζκ, ὅηζ ηὰ ηαηř μνακὸκ ὡξ αμφθεηαζ δζαηίεεηαζ, ηαὶ 

ημζμφημοξ ἀζηέναξ ηαζκμημιε ἐκ κοηηὶ δᾳδμοπμῦκηαξ ηαὶ ἐκ ιένᾳ ιὴ ηνοπημιέκμοξ ημξ θζαημξ ζεθαβίζιαζζκ, 

μδὲ ηαηςννχδδζε Θεμῦ βεκέζεαζ ἀκηίπαθμξ. 
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mockeries and sarcasms and finally the Cross.
1054

 Then, what requital [for those 

perpetrating these]? ŖFather, forgive them, for they do not know what they are 

doingŗ [Lc. 23: 34]. But those who have trained themselves in the pagan and 

devilish wisdom and adorned persuasively the deceit
1055

 with the brightness of 

their words, while shunning to marvel with shudder at such a great abasement of 

the divine Word, they got ready for [making] accusations, reproving the flight of 

the Lord, as it caused the massacre of the infants, reckoning [the deed] as wicked, 

extremely dangerous, frightful and [causing] the destruction of the infantsř souls. 

But most of all one ought to chastise the rage of Herod, his light-mindedness and 

all-daring will. For when he heard from the wise men that a king has been born 

(ŖFor we have seen His starŗ) [Mt. 2:2], he did not lay to his mind what power 

had the one which was born, that he disposed the things in heaven according to 

his will and created such new stars which enlightened the night yet remained 

unconcealed by the lightning of the sun; nor was he dismayed to become the 

adversary of God. 

 

Philagathos cites several pagan objections to the events surrounding Christř birth as 

reported by the Gospel of Matthew. The objections do not target the massacreřs historicity 

considered an authentic occurrence by some scholars like Paul Veyne, but blame the Lordřs 

flight for causing the infantsř massacre.
1056

 The homilist introduces the citation by drawing on 

Cyril of Alexandriařs exegesis of Psalm 10:2. As we have noticed before, Philagathos often uses 

snippets from Cyril when citing pagan reproofs. Against the Gospel account of Jesusř birth is 

only extant a rebuke authored by Julian claiming that Ŗthe star in the Eastŗ (Mt. 2:2) was not 

miraculous.
1057

 However, the frame of the objection related by Philagathos is similar to a rebuke 

transmitted by Makarios Magnes, which charges Peter for fleeing from prison and for provoking 

the death of the guards (Acts 12:5Ŕ19).
1058

 The preacherřs emphasis on Herodřs light-

mindedness is reminiscent of Gregory of Nyssařs ethopoiia of Herod from Nyssenřs Oration on 

the Nativity of Christ.
1059

 

                                                           
1054

 Gregory of Nyssa, De perfectione Christiana ad Olympium monachum, GNO 8,1, 196, 17Ŕ197, 7: Μάεεηε βάν, 

θδζίκ, ἀπř ἐιμῦ, ὅηζ πνυξ εἮιζ ηαὶ ηαπεζκὸξ ηῆ ηανδίᾳ. ἕηενμκ πνια  καθξνζπκία  πμζξ ηῆ εἮηυκζ ημῦ εεμῦ 

ημῦ ἀμνάημο ἐπζθακεζα. ιάπαζνά ηε ηαὶ μχια ηαὶ δεζιὰ θαὶ κάζηηγεο, ζζαβυκεξ ῥαπζγυιεκαζ, πνυζςπμκ 

ἐιπηουιεκμκ, κημκ πθδβαξ ἐηδζδυιεκμκ, ηνζηήνζμκ ἀζεαέξ, ἀπυθαζζξ ἀπδκήξ, ζηναηζηαζ ηξ ζηοενςπξ 

ἀπμθάζεςξ ηαηαηνοθκηεξ, ἐκ πθεοαζιμξ θαὶ εἰξσλείαηο θαὶ ὕβξεζη ηαὶ ηαξ ἐη ηαθάιμο πθδβαξ, ἥθμζ ηαὶ πμθὴ 

ηαὶ ὄλμξ ηαὶ πάκηα ηὰ δεζκυηαηα ἄκεο αἮηίαξ αηῶ πνμζαβυιεκα, ιθθμκ δὲ πὲν ηξ πμθοηνυπμο εενβεζίαξ 

ἀκηζδζδυιεκα. ηίο νὖλ ηαηὰ ηκ ηαῦηα πμζμφκηςκ  ἄκπλα; Πάηεξ, ζπγρώξεζνλ αὐηνῖο· νὐ γὰξ νἴδαζη ηί πνηνῦζη. 
1055

 Cyril of Alexandria, Expositio in Psalmos, PG 69, coll. 780, 2Ŕ8: νἱ γὰξ ηὴλ ἐγθφζκηνλ ηαχηελ θαὶ 

δαηκνληψδε θαὶ ςπρηθὴλ ζνθίαλ ἐμεζθεθφηεο, ἀθαγμκεφμκηαζ δζὰ ημῦημ, ηαὶ ημὺξ ἐκ πηςπείᾳ θνεκκ 

ἐιπονίγμοζζ, ημοηέζηζκ οἯμὺξ βεέκκδξ ἀπμθαίκμοζζ, ζοκδβμνμῦκηεξ  ρεφδεζ, ηαὶ ηαξ αηκ εβθςηηίαζξ ηὴλ 

ἀπάηελ θαηαθαιιχλνληεο, ηαὶ ἀπμθένμκηεξ δζὰ ημφημο πνὸξ ηὸ πθακζεαζ πμθθμφξ· 
1056

 Paul Veyne, ŖThe Roman Empireŗ in A History of Private Life: From Pagan Rome to Byzantium, ed. P. Veyne 

(Cambridge MA: Harvard University Press, 1987), 11. 
1057

 Julian, Contra Galilaeos, fr. 91 (ed. Masaracchia, 185); De Labriolle, La réaction païenne, 412; cf. Cook, The 

Interpretation of the New Testament in Greco-Roman Paganism, 290. 
1058

 Makarios, Monogenes, Book III, 22 (ed. Goulet, 148, 21Ŕ27) = Harnack, Porphyrius Nr 26. 
1059

 Herodřs light-mindedness is underlined by Gregory of Nyssa in Oratio in diem natalem Christi, PG 46, coll. 

1144D; the text was otherwise used by the homilist in the ekphrasis of the painting of the Massacre of the Holy 

Innocents; cf. Hom. 24, 6Ŕ11 (ed. Rossi-Taibbi, 158Ŕ160). 
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Notwithstanding, the objection against this episode seems to have been quite extensive 

for Philagathos continues: 

 

ŖAnd if he suspected the Persians to speak falsely, and deemed the child born to 

be of such kind, that it could be killed by him, to what purpose was it brought out 

that cruel decree, to be cut off without pity the land of infants? Still, for what 

reason does he seek earnestly to learn from the priests in which place Christ was 

going to be born? For if the child who was born is the one which was announced 

by the prophets, then he would evidently be mightier than a human plot. ŖWell 

then,ŗ they say, Ŗfor what reason did Christ not prevent Herodřs action, having 

rendered powerless his will against the infants?ŗ But in return I will ask you who 

are over-bold of tongue and trample upon the judgements of God. Well, what was 

better for the infants?ŗ
1060

 

 

In Philagathosř citation we can identify two main arguments. One objection challenged the 

actions of Herod as unreasonable and contradictory. For the ruler accepted the belief that Christ 

has been born and yet surmised he could suppress Him. Therefore, the pagan inferred that the 

decree to kill the infants was nonsensical if the One born was the Son of God. The second 

question accused Christ for not preventing Herodřs action, making powerless his will against the 

infants. This reasoning which denounces Christ for not thwarting a reprehensible deed is often 

encountered in the arguments of pagan polemicists. Celsus, for instance, blamed Christ for 

permitting his disciples to betray him making them Ŗbetrayers and ungodly (δοζζεαεξ) 

people.ŗ
1061

 Elsewhere, Celsus berates Christ for not exhibiting something divine when he was 

mocked and clothed in a purple robe.
1062

 

 

3.3. ―So long have I been with you, and yet you have not known Me, Philip?‖ 

 

In the homily ŖFor the Feast of St. Onuphrios,ŗ Philagathos introduces several 

hypothetical statements that highlight ostensible contradictions in the Scripture pertaining to 

Matthew 11:27: ŖAll things have been delivered to Me by My Father, and no one knows the Son 

except the Father.ŗ Says Philagathos:
1063

 

                                                           
1060

 Hom. 24, 4Ŕ5 (ed. Rossi-Taibbi, 157): ΔἮ δὲ ημὺξ Πένζαξ ρεοδμεπεκ πεηυπαζε, ηαὶ ημζμῦημκ εἶκαζ ηὸκ 

βεκκδεέκηα ἐκυιζζεκ, ὡξ δφκαζεαζ πř ἐηείκμο ηεεκήλεζεαζ, εἮξ ηί ηὸ ἀπδκὲξ ἐηεκμ ἐλδκέπεδ ἐπίηαβια, ἀκδθεξ 

εενζζεκαζ ηκ κδπίςκ ηὴκ ἄνμονακ; Σί δὲ ηαὶ θζθμπεοζηε πανὰ ηκ Ἧενέςκ ιαεεκ, πμῦ ὁ Υνζζηὸξ βεκκηαζ; ΔἮ 

βὰν ἐηεκυξ ἐζηζκ ὁ ηεπεείξ, ὁ πὸ πνμθδηκ ηδνοπεείξ, ηνείηηςκ ἔζηαζ πάκηςξ ἀκενςπίκδξ ἐπζαμοθξ. «Δἶεκ, θδζί, 

ηαὶ δζὰ ηί ιὴ ἀπενλε Υνζζηὸξ ηὸ ημῦ ἧνχδμο ἐβπείνδια, ἀηονχζαξ αημῦ ηὴκ ηαηὰ ηκ κδπίςκ αμοθήκ;». 

Ἀκηενήζμιαί ζε ηὸκ μὕης εναζοζημιμῦκηα ηἀβχ, ηαὶ ημξ ημῦ Θεμῦ ηνίιαζζκ ἀκηειααίκμκηα. 
1061

 Origen, Contra Celsum, 2, 20, ed. P. Koetschau (Leipzig 1899), 148, 9Ŕ18. 
1062

 Origen, Contra Celsum, 2, 35, ed. P. Koetschau (Leipzig 1899), 161, 16Ŕ18. 
1063

 Hom. 26, 4Ŕ6 (ed. Rossi-Taibbi, 170Ŕ171): ΔἮ βμῦκ ἐη ημῦ Παηνὸξ αηῶ δέδμηαζ  πάκηςκ δεζπμηεία, εὔδδθμκ 

ὡξ αηὰ δζδάζηεζ ηαὶ πνάηηεζ ηὰ ἁκδάκμκηα ηῶ Παηνί. Καὶ ημῦημ δείηκοζζ ηαὶ ἐκ ἄθθμζξ εἮπχκ· «βὼ ἀπř ἐιαοημῦ 

μ θαθ». Σξ βὰν εαββεθζηξ δζδαζηαθίαξ ηαηὰ πμθὺ ηὴκ κμιζηὴκ πεναεαδηοίαξ, ὡξ ἂκ ιή ηζξ κμιίζῃ ημῦημκ 

ἀκηίεεμκ, ηῶ παηνζηῶ αμοθήιαηζ ἐλδνηζεαζ θέβεζ ηὰ ἑαοημῦ ηαὶ μδὲκ ἔλςεεκ θαθεκ ηξ ημῦ Παηνὸξ ἐκημθξ. 

πεὶ δὲ ημῦημ πάθζκ δμοθζηὴκ πυηθζζζκ ἐδίδμο θακηάγεζεαζ, ἀκαηνέπεζ ιάθα βμνβξ πνὸξ ηὸ ηξ μζίαξ ὁιυηζιμκ 

ηαί θδζζκ· «Οδεὶξ ἐπζβζκχζηεζ ηὸκ ΤἯυκ, εἮ ιὴ ὁ Παηήν»· μ βὰν ρζθυξ ἐζηζκ ἄκενςπμξ, ὡξ πανř ἀκενχπςκ 

βζκχζηεζεαζ. Δἴπμζ δέ ηζξ ἴζςξ ηῶ ῥδηῶ ἀκεζζηάιεκμξ· «Καὶ ιὴκ ἐπέβκςζακ ηὸκ Κφνζμκ μἯ ηῶ ιοζηδνίῳ 

πζζηεφζακηεξ, ηαὶ πνυ βε ημφηςκ μἯ εεμζ ἀπυζημθμζ. Καηαζηζηαζ βμῦκ ηὸκ Ἧενὸκ Φίθζππμκ ὁ ςηήν, ὡξ ιήπς 
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At least then, if the power over all has been given to him from the Father, it is 

plainly clear that he teaches that and does the things which are pleasing to the 

Father. And he shows this in other places as well when he says: ŖI do not speak of 

myself [Jn. 14:10]. In fact, since the evangelical teaching has greatly surpassed 

the Law of Moses, so that no one may consider him contrary to God, he declares 

that his own words are united with the fatherly will and that he speaks nothing 

apart from the Fatherřs commandment. But back again, since someone could be 

tempted to consider [this statement] as a servile lowering, he returns very quickly 

to the equality of being [i.e. with the Father] and says: ŖNo one knows the Son 

except the Father;ŗ [Mt. 11:27] for he is not a mere man (ρζθυξ ἄκενςπμξ)
1064

 that 

could be known by men. [5.] In the same way someone standing against the word 

may say: ŖTo be sure, those who have believed in the mystery of faith knew the 

Lord and surely before them the divine apostles. Well, the Saviour reproved holy 

Philip, that he had not yet known him. For he said to him: ŖSo long have I been 

with you, and yet you have not known Me, Philip?ŗ [Jn. 14:9] And also, how 

could Peter the head of the apostles acknowledge him as the Son of the living 

God, if he did not know him? [Mt. 16:16] But why talk of the disciples? Even the 

foul legion of demons cried aloud: ŖWe know who you are, the Holy One of 

God.ŗ [Mc.1:24; Lc. 4:35; cf. Mt. 8:29] Therefore, how no one knows the Son, 

except the Father?ŗ [Mt. 11:27] [6.] The Word indicates the perfect and essential 

knowledge of [Godřs being], which only the Triad knows it in itself. For all those 

who came to know God, they have not known what is God, but that He is; since 

the divine nature is beyond thought and ineffable, surpassing any human 

comprehension, being known only to itself. 

 

Although not clearly stated, Philagathosř discussion of John 14:10 and Matthew 11:27 

seems to allude to some perceived disagreement between these statements. Perhaps, the preacher 

alludes to a pagan rebuke which perceived Christřs assertion, ŖI do not speak of myselfŗ [Jn. 

14:10], as a servile lowering seemingly contradicting the statement disclosing Christřs divine 

status, ŖAll things have been delivered to Me by My Fatherŗ [Mt. 11:27]. 

This suggestion seems reinforced by the fact that the preacher introduces an equivalent 

pair of contradictions prompted by Christřs answer to Philipp: ŖSo long have I been with you, 

and yet you have not known Me, Philip?ŗ [Jn. 14:9] The assertion is first opposed to Peterřs 

confession of Christ divinity and then to the demonsř acknowledgment of Christř true identity. 

Although it is framed as a conjecture which Ŗsomeone standing against the word may sayŗ it 

seems to be a genuine pagan objection. For the attempt to find such contradictions is a strategy 

                                                                                                                                                                                           
ἐβκςηυηα αηυκ· «Σμζμῦημκ βάν, θδζί, πνυκμκ ιεεř ικ εἮιζ, ηαὶ μη ἔβκςηάξ ιε, Φίθζππε;» Πξ δὲ ηαὶ ὁ 

ημνοθαμξ Πέηνμξ ἐεεμθυβεζ ημῦημκ ΤἯὸκ ημῦ Θεμῦ ημῦ γκημξ, εἮ ιὴ ἐπέβκς αηυκ; Καὶ ηί θέβς ημὺξ ιαεδηάξ; Καὶ 

ὁ ηκ δαζιυκςκ ἀηάεανημξ θεβεχκ· Οἴδαιέκ ζε, θςκε, ηίξ εἶ ὁ ἅβζμξ ημῦ Θεμῦ. Πξ μὖκ μδεὶξ ἐπζβζκχζηεζ ηὸκ 

ΤἯυκ, εἮ ιὴ ὁ Παηήν;». Σὴκ ἀηνζα ηαὶ μζζχδδ βκζζκ ὁ Λυβμξ δδθμ, ἡκ ιυκδ βζκχζηεζ ἑαοηῆ  Σνζάξ. Ὅζμζ βὰν 

ἔβκςκ Θευκ, μ ηὸ ηί ἐζηζκ ἔβκςκ, ἀθθř ὅηζ ἐζηίκ· ἄθναζημξ βὰν  εεία θφζζξ ηαὶ ἄβκςζημξ, πζακ ἀκενςπίκδκ 

ηαηάθδρζκ πενααίκμοζα, θř ἑαοηξ δὲ ιυκδξ βζκςζημιέκδ. 
1064

 In regard to Philagathosř wording we may note that the formulation «ρζθυξ ἄκενςπμξ» parallels Makarios 

Magnesř remark that Jesus was considered Ŗa simple manŗ (ρζθυξ ἄκενςπμξ) by the Jews; cf. Makarios, 

Monogenes, Book II, 22 (ed. Goulet, 32, 12). 
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constantly employed by such pagan authors like Porphyry or Julian. Particularly noteworthy is 

the formulation « μἯ ηῶ ιοζηδνίῳ πζζηεφζακηεξ » which is remindful of Julianřs recurrent 

employing of the same aorist in the Contra Galileos.
1065

 This similarity concedes us to formulate 

the hypothesis that Philagathos may in fact be reporting here an unknown fragment from Julianř 

lost treatise. This may not seem far-fetched when considering Philagathosř engagement with 

other pagan objections throughout the Homilies. 

 

3.4. ―Can anything good come out of Nazareth?‖ and ―I saw you under the fig tree.‖ 

 

In the homily for the ŖJesus wanted to go forth into Galilee, and found Philip,ŗ 

Philagathos cites some dubious interpretations pertaining to the Gospel pericope of the day (Jn. 

1:43Ŕ51). Philagathos writes: 

 

For the saying, ŖCan anything good come out of Nazareth?ŗ was not said in a 

doubtful manner as certain people suppose. For it would be foolish to consider in 

this sense Nathanael as a man diligently inquiring what was said about Christ. But 

the expression Ŗanything goodŗ must be understood as Ŗexceedingly good.ŗ
1066

 

 

The tone is mildly polemical which perhaps indicates that in Philagathosř source the 

proponents of this interpretation were not thought to be the pagan polemicists. Philagathos 

interprets Nathanaelřs assertion by applying to the word «ηί» the common exegetical principle 

that seeks to explain Řthe Scripture from the Scripture.ř Thus, the preacher produces a catalogue 

with the usage of the «ηί» in the Scriptures
1067

 and reiterates that the Ŗdoubtfulŗ (ἀπμνδηζηξ) 

reading is inconsistent with Christřs answer: 

 

For if Nathanael had said this in a doubtful manner that it was impossible for 

anything good to come out from Nazareth, he would have been a lying and 

deceitful Israelite and he would not have prompted back such a praise: ŖFor Jesus 

                                                           
1065

 Julian, Contra Galilaeos, fr. 74 (ed. Masaracchia, 168, 4): « Πέηνῳ πζζηεφζακηεξ » ; The same formulation is 

encountered in Julianř rebuke against Matthew 19:29 as transmitted by Philagathos: « μἯ πζζηεύζακηεξ ηῶ Ἰδζμῦ » ; 

cf. Hom. 62 (ed. Scorsus, Hom. 41, PG 132, coll. 800CŔ801B) = Nunzio Bianchi, ŖNuovi frammenti del Contra 

Galilaeos di Giuliano,ŗ 95Ŕ96. 
1066

 Hom. 17, 6Ŕ8 (ed. Rossi-Taibbi, 113): Σὸ βὰν «η Ναγανὲη δφκαηαί ηζ ἀβαεὸκ εἶκαζ;» μη ἀπμνδηζηὼξ εἴνδηαζ, 

ὥξ ηζκεξ μἴμκηαζ· εὔδεεξ βὰν ηῆδε κμζαζ ηὸκ Ναεακαὴθ ἄκδνα ἐπζζηαηζηξ ηὰ πενὶ Υνζζημῦ ἐνεοκήζακηα. Ἀθθὰ ηυ 

«ηζ ἀβαεὸκ» ἀκηὶ ημῦ «θίακ ἀβαεὸκ» κμδηέμκ ικ. 
1067

 Hom. 17, 6Ŕ8 (ed. Rossi-Taibbi, 113): [7.] Σεηνζιιέκμκ δὲ ηὸ ῥια ημῦημ ηαὶ ζφκδεεξ ηῆ Γναθῆ. Ὅ ηε βὰν 

Γααίδ, πνὸξ ηὸ πθεμξ Ἦθζββζάζαξ ηκ πεζναζικ· « Κφνζε, ηί ἐπθδεφκεδζακ μἯ εθίαμκηέξ ιε; », « ηί » ημῦημ θέβςκ 

ὡξ « Λίακ ἐπθδεφκεδζακ μἯ ἐπενμί. » Καὶ ὁ ηαθὸξ ἀδεθθζδμῦξ ἐκ ηῶ Ἄζζιαηζ, εαοιάγςκ ηὸ ηάθθμξ ηξ ζχθνμκμξ 

κφιθδξ, μὕης θδζί· « Σί ἐηαθθζχεδζακ ιαζημί ζμο, ἀδεθθή ιμο, κφιθδ », ηαί· « Σί ὡναζχεδζακ ζζαβυκεξ ζμο ». 

Καὶ πενὶ ηξ ηκ ἀνεηκ εἮζυδμο θδζὶκ ὁ ςηὴν εαοιαζηζηξ· « Σί ζηεκὴ  πφθδ,  ἀπάβμοζα εἮξ ηὴκ γςήκ ». 

Trans.: ŖNay this word is constantly used and common in the Scripture. For David [used] it having become dizzy 

[when surrounded] by the multitude of trials: ŘLord, how are they increased that trouble me!ř [Psalm 3:1] indicating 

by this particle Řηίř (how) that ŘMy enemies have increased exceedingly.ř And the beautiful kinsman in the Canticle, 

marveling at the chaste brideřs beauty, in this way he says: ŘHow beautiful are thy breasts, my sister, my spouse!ř 

[Song 4: 10], and ŘHow are thy cheeks beautiful!ř And about the entrance-door of the virtues the Saviour says with 

wonderment: ŘHow (Σί) narrow is the gate which leads to lifeřŗ [Mt. 7:14]. 
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saw Nathanael coming toward Him, and said of him, ŖBehold, an Israelite indeed, 

in whom is no deceit!ŗ [Jn. 1: 47]
1068

 

 

Although we can not locate the source of Philagathosř citation, the emphasis on a 

Ŗdoubtful readingŗ of ŘNathanaelřs question (ŖCan anything good come out of Nazareth?ŗ), the 

polemical attitude as well as the solution proposed points to the apologetic stance of the 

Christian ἀπμνίαζ literature. In these collections of questions figured all kinds of scripture-related 

discrepancies that figured in the late-antique polemic against Christianity and perhaps from such 

a text Philagathos cited the scriptural difficulty related to John 1:46 and its adjacent 

explanation.
1069

 But Nathanaelřs saying seems to have been invoked by the pagan philosophers 

to criticize the Christian faith. This can inferred from John Chrysostomřs second homily on the 

Gospel of John. In this place the ŘGolden Mouthř mentions Ŗthe disciples of Plato and 

Pythagorasŗ which appear to have used John 1:46 for reviling the low origin of Christianity in an 

unremarkable place.
1070

 

A very similar exegetical problem was posed by Christřs explanation of talking in 

parables as reported in the Gospel of Mark 4:12: ŖSeeing they may see and not perceive, and 

hearing they may hear and not understand.ŗ Just as with Nathanaelřs assertion, Philagathos 

approaches the difficulty by noting that the word «ἵκα» is not used in causal sense 

«αἮηζμθμβζηξ». He explains:
1071

 

 

Then, in this place, the word « ἵκα » is not said in a causal sense, but in the sense 

of consequence. For he does not speak in parables for this reason, in order that 

they may neither see nor hear, but that it turned out to happen in this way on 

account of their wickedness.  

 

Σὸ δὲ ἵλα ἐκηαῦεα μη αἮηζμθμβζηξ εἴνδηαζ, ἀθθř ἐη ηξ ἐηαάζεςξ. Ο βὰν δζὰ 

ημῦημ ἐκ πανααμθαξ ἐθάθεζ, ἵκα ιήηε αθέπςζζ ιήηε ἀημφςζζκ, ἀθθř ὅηζ μὕηςξ 

ἀπέαδ βεκέζεαζ δζὰ ηὴκ ἐηείκςκ ηαηυκμζακ· 

 

These examples make clear that Philagathos systematically strove to elucidate difficult 

passages from Scripture connected with the subject of his sermons. As we argued, Philagathos 

amassed these queries from a variety of sources. A likely source was the Christian refutations of 

the pagan critique or perhaps the quaestio-responsio literature (more about this later). 

 

3.5. ―Behold My hands and My feet…‖ 

 

                                                           
1068

 Hom. 17, 6Ŕ8 (ed. Rossi-Taibbi, 113): ΔἮ βὰν ἀπμνδηζηξ ημῦημ εἶπε Ναεακαήθ, ὡξ ἀδφκαημκ δεεκ ἐη Ναγανὲη 

βεκέζεαζ ηζ ἀβαευκ, ἤκ ἂκ ρεοδὴξ Ἰζναδθίηδξ ηαὶ δμθενυξ· ηαὶ μη ἂκ πανὰ ημῦ ἀρεοδμῦξ ζηυιαημξ ημζμῦημκ 

εἮθήθεζ ηὸκ ἔπαζκμκ· «Δἶδε βάν, θδζίκ, ὁ Ἰδζμῦξ ηὸκ Ναεακαὴθ ἐνπυιεκμκ πνὸξ αηυκ, ηαὶ θέβεζ πενὶ αημῦ· Ἴδε 

ἀθδεξ Ἰζναδθίηδξ, ἐκ ᾧ δυθμξ μη ἔζηζκ». 
1069

 See the examples cited by G. Bardy, ŖLa littérature patristique, des ŘQuaestiones et responsionesř sur lř Écriture 

sainte,ŗ Revue biblique 42 (1933): 214Ŕ217. 
1070

 John Chrysostom, In Johannem Homiliae, PG 59, coll. 29Ŕ30. 
1071

 Hom. 7, 18 (ed. Rossi-Taibbi, 52). 
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Doubtlessly, the Christian doctrine of the Resurrection of the body was the most 

repulsive to the pagan critics of Christianity. Philagathos approached the difficulties posed by the 

nature of Christřs resurrected body attributed to Ŗthe opponents of the mystery of the 

Resurrection.ŗ The preacher cites the questions Ŗone may raiseŗ about the wounds visible in His 

incorruptible body and the partaking of food:  

 

ŖBehold My hands and My feet, that it is I Myself. Handle Me and see, for a spirit 

does not have flesh and bones as you see I have.ŗ [Lc. 24:39] But one may raise a 

doubt here as to how could be shown forth the wounds of the nails in an 

incorruptible body. Well, we say that he shows forth these wounds by divine 

dispensation, as to warrant the Resurrection. And yet, if they were still persisting 

in incredulity after these wounds were show to them, what would they have 

supposed if they had not seen the marks of the passion? ŖBut while they still did 

not believe for joy, and marvelled, He said to them,ř Have you any food here?řŗ 

[Lc. 24:41] Since he was seeing that the disciples were still incredulous and their 

mind was wavering just as suspended in a balance,
1072

 for the exceeding joy 

foisted in them a hesitation for believing, He strenghtens them more 

conspicuously by the food, eating up honey and a slice of fish. [Lc. 24:42] Let the 

mind of the hearers be not troubled, if the body freed from corruption and with no 

need of food partakes of nourishment; do not seek to learn what happened with 

what was left from the food consumed. For the opponents of the mystery of the 

Resurrection raise this difficulty.
1073

 

 

The exegesis of Luke 24:39 was a familiar problem in the Christian ἀπμνίαζ tradition and 

figured in the earlier pagan polemic against Christianity.
1074

 Celsus, Porphyry and Julian attacked 

the doctrine of the Resurrection,
1075

 but close to Philagathosř account comes Porphyryřs rebukes. 

Augustine reports that Porphyry attempted to show that one cannot conceive the future 

Resurrection either by looking on that of Christ or that of Lazarus. For if the Christians argue 

that Christřs Resurrection was a prefiguration of ours, why did Christ eat food and show his 

                                                           
1072

 Here we discern an allusion to Pseudo-Lucian, Amores, 4, 11Ŕ12: ηαεάπεν ἀηνζαὴξ ηξπηάλε ηαξ ἐπř ἀιθυηενα 

πθάζηζβλζκ Ἦζμννυπςξ ηαιαληεχνκαη [...]; for Philagathosř usage of Pseudo-Lucianřs Amores see the discussion 

above, p. 76Ŕ78. 
1073

 Hom. 59 (ed. Scorsus, Hom. 39, PG 132, coll. 745CŔ748A): « ῎Ηδεηε ηὰξ πενάξ ιμο ηαὶ ημὺξ πόδαξ ιμο, ὅηζ 

αηὸξ ἐβώ εἮιζ· ρδθαθήζαηέ ιε ηαὶ ἴδεηε, ὅηζ πκεῦια ζάνηα ηαὶ ὀζηέα μη ἔπεζ ηαεὼξ ἐιὲ εεςνεηε ἔπμκηα. » Ἀθθř 

ἔζηζκ ἐκηαῦεα δζαπμνζαζ, πξ ηκ ἣθςκ αἯ ηνώζεζξ ἐκ ηῶ ἀθεάνηῳ ἐκδείηκοκηαζ ζώιαηζ. Φαιὲκ μὖκ, ὡξ 

μἮημκμιζηξ ηαῦηα δείηκοζζ, πζζημύιεκμξ ηὴκ ἀκάζηαζζκ. ΔἮ βὰν ηαὶ ημύηςκ αημξ δεζηκοιέκςκ ἀπζζηίᾳ ἔηζ 

ζοκείπμκημ, ηί ἂκ πεηόπαζακ, εἮ μη εἶδμκ ημῦ πάεμοξ ηὰ ζύιαμθα; « Ἔηζ δὲ ἀπζζημύκηςκ αηκ ἀπὸ ηξ πανξ 

ηαὶ εαοιαγόκηςκ εἶπεκ αημξ· ἔπεηέ ηζ ανώζζιμκ ἐκεάδε; » πεζδὴ ἀπζζημῦκηαξ ἔηζ ἑώνα ημὺξ θμζηδηὰξ, ηαὶ ὡξ ἐκ 

ηξπηάλῃ ηαιαληεπνκέλνπο ηὸκ κμῦκ, ηὰ βὰν πενααθθόκηςξ πενζπαν ὄηκμκ ἐιπμζμῦζζ πζζηεύεζεαζ, ἐηδδθόηενμκ 

αημὺξ δζὰ ηξ ανώζεςξ αεααζμ, ηαηεδδδμηξ ηὸ ιέθζ ηαὶ ηὸ ημῦ Ἦπεύμξ ηειάπζμκ. Μὴ ηαναηηέζες δὲ  ηκ 

ἀημοόκηςκ δζάκμζα, εἮ ηὸ ἀθεανηζζεὲκ ζια, ηαὶ βεβμκὸξ ανςιάηςκ ἀκεκδεὲξ ιεηαθαιαάκεζ ηνμθξ· ιδδὲ γδηείης, 

ηί βέβμκε ηὸ ιεηαθδθεέκ· ηαῦηα βὰν ἀπμνμῦζζκ μἯ ἐκακηζμύιεκμζ ηῶ ιοζηδνίῳ ηξ ἀκαζηάζεςξ.  
1074

 Pseudo-Athanasius, Quaestiones in scripturam sacram, PG 28, coll. 725; Maximus Confessor, Quaestiones et 

dubia, Section 45, 5Ŕ10 (ed José Declerck, Brepols, 1982); Michael Glykas, Quaestiones in sacram scripturam, 92, 

ed. S. Eustratiades, Μζπαὴθ ημῦ Γθοη , ΔἮξ ηὰξ ἀπμνίαξ ηξ Θείαξ Γναθξ , Athens: P.D. Sakellarios, 1906, 430, 19 

sqq. 
1075

 See, for instance, by Henry Chadwick, ŖOrigen, Celsus and the Resurrection of the Body,ŗ HTR 41 (1938): 83Ŕ

102; Robert Grant, ŖThe Resurrection of the Body,ŗ The Journal of Religion 28 (1948): 188Ŕ208. 
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wounds?
1076

 Yet, to the best of my knowledge, an pagan objection about the unconsumed part of 

the food Jesus consumed is nowhere else attested. The argument is from consequence and is 

characteristic to Porphyry and Julian. In refuting the objection Philagathos borrows a snippet 

from Makariosř Monogenes: 

 

Just as he showed the thrust from the nails and the spear by divine dispensation, 

yet not bearing the thickness of the flesh in that pure, light and divine body, in the 

same manner he partakes of nourishment, not in the likeness of our taking of food 

which after being consumed is changed either into an addition to our body, or into 

a discharge or into breathing, but just as the fiery ray of the sun consumes the 

moisture lying under, taking nothing from it into its own nature, in the same 

manner came to pass the partaking of food by the Saviour which was consumed 

by the divine fire, as the wax is dissolved upon having been dropped into an 

incandescent iron. 

 

῞Ωζπεν βὰν πέδεζλεκ μἮημκμιζηξ ηὰξ ἐη ηκ ἣθςκ ηαὶ ηξ θόβπδξ πθδβὰξ, 

ηαίημζ ζανηὸξ παπύηδηα ιὴ ἐπζθενόιεκμξ ἐλ ηῷ θαζαξῷ ἐθείλῳ ιεπηῷ ηαὶ 

εεμεζδε ζώκαηη, μὕης δὴ ηαὶ ιεηαθαιαάκεζ ηνμθξ, μ ηαεř ὁιμζόηδηα ηξ 

ιεηέναξ ανώζεςξ ημῦ ιεηαθδθεέκημξ ἀθθμζςεέκημξ εἮξ πνμζεήηδκ, ἠ ἔηηνζζζκ, 

ἠ δζάπκεοζζκ, ἀθθř ὥζπεν  πονζμθαιπὴξ ημῦ θίμο ἀηηὶξ ηὴκ πμηεζιέκδκ 

κμηίδα ἐηδαπακᾶ, ιδδὲκ ἐλ αηξ εἮξ ηὴκ μἮηείακ θύζζκ θαιαάκμοζα, μὕης βέβμκε 

ηῶ ςηνζ ηξ ανώζεςξ  ιεηάθδρζξ ηῶ εεσηῶ δαπακδεεζα πονὶ, ὡξ ἂκ ἐκ 

πεποναηηςιέκῳ ζζδήνῳ ηδνὸξ ἐκζηάλαξ δζαθοεῆ.
1077

 

 

The vignette is taken from Makariosř solution to an objection against the saying: ŖAnd in 

the fourth watch of the night Jesus went to them, walking on the sea.ŗ [Mt. 14:25; Mc. 6:48]. 

Philagathos seized Makariosř image of the Lordřs Ŗlight and pure bodyŗ threading upon waters 

from his exegesis of the vision of Elijah [1Reg. 19:11Ŕ12] and transferred it to the discussion 

about the nature of Christřs resurrected body. In fact, in the homily ŖOn the Transfiguration of 

Our Lordŗ the homilist applied Makariosř allegoric interpretation of Elijahřs vision to his own 

exegesis.
1078

 Philagathos treasured Makariosř description of Christřs body as it occurs in several 

contexts in the Homilies.
1079

 

 

3.6. ―And there are also many other things that Jesus did, which if they were written 

one by one…‖ 

 

In the homily ŖFor the Eleventh Resurrection Gospel for the Orthrosŗ (Jn. 21: 14Ŕ19) 

Philagathos referred to Ŗthe mindless (ἀζοκέημζξ), the scurrilous (αςιμθόπμζξ), the scoffers 

(ζηώπηαζξ)ŗ for attacking John 21:25. In the same sermon the homilist cited unspecified people 

                                                           
1076

 Augustine, Epistle 102, 3Ŕ7 (ed. Gold, 546, 13Ŕ551,3); the text is cited in Pierre de Labriolle, La réaction 

païenne, 277; cf. Harnack, Porphyrius Nr. 92; see also Cook, The Interpretation of the New Testament in Greco-

Roman Paganism, 154. 
1077

 Hom. 59 (ed. Scorsus, Hom. 39, PG 132, coll. 748AŔB). 
1078

 See for this above, p. 232Ŕ233 and the related discussion. 
1079

 Cf. Hom. 61 (ed. Scorsus, Hom. 40, coll. 780Ŕ781); Hom. 31, 22 (ed. Rossi-Taibbi, 214). 
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Ŗwho speak against truthř (μἯ ἀθδεείαξ ηαηήβμνμζ) for rebuking Johnřs testimony of truthfulness 

of his Gospel (Jn. 21: 24). We have argued that this argument is consonant with a pagan 

reprimand reported in Makarios Magnesř Monogenes. Notwithstanding, a reprimand against 

John 21:25 is not preserved in the Monogenes. But neither, to the best of my knowledge, is a 

rebuke that challenges John 21:25 extant in the fragments from Celsus, Hierocles or Julian 

preserved in the Christian refutations of these authors. Philagathos says:
 1080

 

 

ŖAnd there are also many other things that Jesus did, which if they were written 

one by one, I suppose that even the world itself could not contain the books that 

would be written. Amen.ŗ [Jn. 21: 25] And even the hyperbolical aspect of this 

statement appeared vulgar (θμνηζηὸκ) and incredible (ἀπίεακμκ) to the mindless 

(ἀζοκέημζξ), the scurrilous (αςιμθόπμζξ), the scoffers (ζηώπηαζξ) and to those 

who are only enslaved to the senses. For they did not know that it is a habitual 

practice for the Holy Writ to make clear the things with hyperbole. It says that the 

cities of the Canaanites were fortified up to heaven [cf. Deut. 9: 1]; and that milk 

and honey gushes forth in the land of promise [cf. Deut. 6: 3]; and the 

descendants of the patriarch [i.e. Abraham] will be multiplied as the stars of the 

heaven and as the sand of the seashore [cf. Gen. 22: 17]; and indeed also David 

says that the waves Ŗgo up to the heavens, and go down to the depthsŗ [Psalm 106 

(107): 26] Truly in those formulations the [usage of] hyperbole is absolute. 

Thereupon by saying ŖI supposeŗ [Jn. 21:24], [the evangelist] released the 

hyperbolic aspect of his phrasing. 

 

The particularly offensive language which Philagathos employed in citing this reprimand 

indicates its provenance in some text containing genuine anti-Christian objections. For the 

concern for witnesses and trustworthiness of their testimony preoccupied extensively the ancient 

polemicists.
1081

 The argument itself which challenges the reliability and accuracy of the Gospels 

accords well with the pagan stance against the Christian doctrine.  

Philagathosř confutation based on the grammatical analysis of the figure of speech (ηξ 

θέλεςξ ηὸ πεναμθζηὸκ) belongs to the set of literary conventions shared by the Christian 

exegetes from the grammatical textbooks. However, considering the preacherřs practice of 

appropriating objections and difficulties from other sources together with their solutions it is not 

excluded that the homilist may have borrowed the solution to the objection in this case as 

well.
1082

 

                                                           
1080

 Hom. 80 (ed. Scorsus, Hom. 37, PG 132, coll. 720B): «Ἔζηζκ δὲ ηαὶ ἄθθα πμθθὰ ἃ ἐπμίδζεκ ὁ Ἰδζμῦξ, ἅηζκα 

ἐὰκ βνάθδηαζ ηαεř ἕκ, μδř αηὸκ μἶιαζ ηὸκ ηόζιμκ πςνζαζ ηὰ βναθόιεκα αζαθία. Ἀιήκ.» Καὶ ηαύηδξ ηξ θέλεςξ 

ηὸ πεναμθζηὸκ, θμνηζηὸκ ἔδμλε ηαὶ ἀπίεακμκ ημξ ἀζοκέημζξ ηαὶ αςιμθόπμζξ, ηαὶ ζηώπηαζξ, ηαὶ ιόκαζξ δμοθεύμοζζ 

ηαξ αἮζεήζεζζκ. Οη ἴζαζζ βὰν ὡξ εἴεζζηαζ η εείᾳ Γναθῆ ιεεř πεναμθξ ζαθδκίγεζκ ηὰ πνάβιαηα. Σάξ ηε βὰν 

πόθεζξ ηκ Υακακαίςκ ηεηεζπίζεαζ θέβεζ ἕςξ ηκ μνακκ· ηαὶ ιέθζ ηαὶ βάθα αθύγεζκ ηξ ηθδνμκμιίαξ ηὴκ βκ· ηαὶ 

ηὸ παηνζανπζηὸκ ζπένια πθδεοκεκαζ, ὡξ ηὰ ἄζηνα ημῦ μνακμῦ, ηαὶ ηξ εαθάζζδξ ηὴκ ράιιμκ. Καὶ ιέκημζ ηαὶ 

Γααὶδ ἀκαααίκεζκ θέβεζ ηὰ ηύιαηα ἕςξ ηκ μνακκ, ηαὶ ηαηαααίκεζκ ἕςξ ηξ ἀαύζζμο. Καίημζ ἐκ ἐηείκμζξ ιὲκ 

ἄηναηόξ ἐζηζκ  πεναμθή· ἐκηαῦεα δὲ δζὰ ημῦ εἮπεκ, Οἶκαη, ηὸ πεναάθθμκ ηξ θέλεςξ ἐπάθαζεκ. 
1081

 Cf. Makarios, Monogenes, Book II, 25 (ed. Goulet, 36, 15Ŕ20) = Harnack, Porphyrius, Nr. 64. 
1082

 For this is the case with Hom. 27, 10Ŕ13 (ed. Rossi-Taibbi, 177Ŕ178); here, Philagathos cited a rebuke against 

Peterřs confession (Matthew 16:16) and borrowed Makariosř exegetical solution based on the usage of the definite 
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4. Apocryphal Literature in the Homilies 

 

It is of special interest to note that Philagathos reports intriguing historical traditions 

about the life of Jesus. Discernibly, these stories not known from the canonical Gospels are 

characteristic of New Testament apocryphal literature. One homily records a story about the 

Massacre of the Innocents, which may belong to an infancy gospel. Another sermon refers to a 

story about the identity of the man who struck the Lord [Jn. 18: 10], which may originate in a 

passion gospel. Philagathos also cites a tradition about James dividing his fortune with Jesus. 

The story may come from some apocryphal acts of the apostles. In what follows we present these 

interesting testimonies of apocrypha. 

 

4.1. Nathanael and the Massacre of the Innocents 

 

In the sermon for the Feast of St. Philip the Apostle, Philagathos cites a spurious 

interpretation of John 1:48. Says Philagathos:
1083

 

 

But yet some are so shameless that imagine in this saying a fabulous story. For 

they say that Nathanael wrapped in swaddling clothes and still dependent on the 

motherly breasts was hidden by his parents under a certain fig tree, being covered 

by the denseness of the leaves when the tyrantřs law reaped off the first shoot of 

infants. And they say that this is the meaning of the ŖI saw you [when you were] 

under the fig tree.ŗ [Jn. 1:48] Truly are entirely ludicrous such absurdities and 

fabricated fables fit for old rotting women. For Herod ordered to be snatched off 

the children within the boundaries of Bethlehem and not those [who were] in 

Galilee. But having purged away these [fables] like some twigs and side-growth 

branches attached to the trees of truth with the discerning sickle of [my] speech, 

let us listen the theology of Nathanael. 

 

In all likelihood, Philagathos read this interpretation in some apocryphal writing. For this 

exegetic association of John 1:48 with the account of the Massacre of the Innocents is not known 

from the canonical Gospels. Notwithstanding, there seems to be no equivalent of this reading in 

the extant apocryphal Christian literature.
1084

 The vituperative stress in this citation only parallels 

                                                                                                                                                                                           
article in Peterřs answer; see for this above chapter 1.2.4. ŖHe did not say, ŖYou are Christŗ but Ŗthe Christ.ŗŗ 274Ŕ

277. 
1083

 Hom. 17, 10 (ed. Rossi-Taibbi, 114Ŕ115): Ἀθθř ἢδδ ηζκὲξ ημζμῦημκ ἀπδνοενίαζακ, ὡξ ἐκ ηῶ ῥδηῶ ημφηῳ 

ιοεδεξ ἀκαπθάζαζ δζήβδια· θαζὶ βὰν ηὸκ Ναεακαὴθ ζπανβακμφιεκμκ ἔηζ ηαὶ ηῆ ιδηνῴᾳ εδθῆ πνμζακέπμκηα, 

πανὰ ηκ ηεηυκηςκ πυ ηζκα ηεηνφθεαζ ζοηκ, ηῆ ηκ θφθθςκ ηαθοθεέκηα ποηκυηδηζ, ὅηε ηκ κδπίςκ ηὴκ πθυδκ ὁ 

ημῦ ηονάκκμο κυιμξ ἐεένζζε, ηαὶ μὕης δζαδνκαζ ηὸκ εάκαημκ. Καὶ ημῦημ ζδιαίκεζκ θαζὶ ηὸ «Δἶδυκ ζε πὸ ηὴκ 

ζοηκ». Ἔζηζ δὲ ημιζδῆ βεθμα ηὰ ημζαῦηα παναθδνήιαηα ηαὶ βνακ ηαηαζαπεζζκ πεπθαζιέκα θμβίδνζα· ὁ βὰν 

ἧνχδδξ ημὺξ ἐκ ημξ ὁνίμζξ Βδεθεὲι παδαξ ἀκαζνεεκαζ, μ ημὺξ ἐκ Γαθζθαίᾳ, πνμζέηαλεκ. Ἀθθὰ ηαῦηα μἷά ηζκαξ 

ὄγμοξ ηαὶ παναθοάδαξ ηκ ηξ ἀθδεείαξ δέκδνςκ ηῆ ηνζηζηῆ ημῦ θυβμο δνεπάκῃ ηαεάνακηεξ, ηξ ημῦ Ναεακαὴθ 

εεμθμβίαξ ἀημφζςιεκ. 
1084

 Cf. The Apocryphal New Testament: A Collection of Apocryphal Christian Literature in an English Translation, 

ed. J. K. Elliott, Oxford: Clarendon Press, 1993. 
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Philagathosř refutations of Emperor Julian. Finally, we remark that the impress of Makariosř 

Monogenes is discernible in the wording of his reproof.
1085

  

 

4.2. The Paralytic who Struck the Lord 

 

In the sermon ŖFor the Paralytic,ŗ Philagathos reports a spurious interpretation of John 

5:14 concerning the identity of the paralyzed man which Christ healed:
1086

 

 

ŖJesus found him in the temple, and said to him, ŖSee, you have been made well. 

Sin no more, lest a worse thing come upon you.ŗ [Jn. 5:14] Some people having 

wickedly interpreted this word say that this was the paralysed man who struck the 

Lord [Jn. 18:22], when he was brought to the high priest for being judged, and for 

this reason he said to him Ŗsin no more.ŗ Well, this explanation is false and a 

fabrication of a senseless mind. For the one who at that time struck the Lord was 

Malchus [Jn.18: 10], whose ear Peter had cut off, whereas this man was good and 

faithful. 

 

The inference established between John 5:14 and John 18:22 is reminiscent of apocryphal 

literature. A similar interpretation was known to John Chrysostom who reported: ŖI know that 

some slander this paralytic, asserting that he was the accuser of Christ, and that therefore this 

speech was addressed to him.ŗ
1087

 Philagathos may have taken this opinion and its refutation 

from John Chrysostom, who underscored the great piety of the man just like Philagathos.
1088

 

 

4.3. James, the Lord‘s brother and the fortune of Josef 

 

Finally, in the homily pronounced for the Feast of St. Anna, the homilist cites an 

unwritten tradition of the Church (θυβμξ ἄβναθμξ) about Josef dividing his fortune between his 

                                                           
1085

 Philagathosř wording «βνακ ηαηαζαπεζζκ» finds its closest equivalent in the Monogenes of Makarios 

Magnes, Book III, 14 (ed. Goulet, 132, 19): «βνακ ζαπεζζκ»; the derisive tone «ημιζδῆ βεθμα ηὰ ημζαῦηα 

παναθδνήιαηα » equally points to the Monogenes; cf. Makarios, III 4 (ed. Goulet, 57, 1Ŕ2): «βέθςξ ὄκηςξ Ἧηακὸξ» ; 

for similar formulations see Philagathos, Hom. 9.8 (ed. Rossi-Taibbi, 63): «Ἔζηζ δὲ ηὰ ηξ ἀπμνίαξ ημιζδῆ βέθςημξ 

ἄλζα.» For «παναθδνήιαηα» see Hom. 66 (ed. Scorsus, Hom. 45, PG 132, coll. 844B): «ηξ ηαηίαξ ηὸ 

παναθήνδια». 
1086

 Hom. 56, 10 (ed. Torre, 120): « Δνίζηεζ αηὸκ ὁ ᾿Ηδζμῦξ ἐκ ηῶ Ἧενῶ ηαὶ εἶπεκ αηῶ· ἴδε βζὴξ βέβμκαξ· ιδηέηζ 

ἁιάνηακε, ἵκα ιὴ πενόκ ηί ζμζ βέκδηαζ. » Σζκὲξ δὲ ηαηξ ηὸ ῥδηὸκ ημῦημ κμήζακηεξ, θαζὶ βὰν ὡξ μὗημξ ἤκ ὁ 

πανάθοημξ ὁ ῥαπίζαξ ηὸκ Κύνζμκ, ὅηε πανίζηαημ ηῶ ἀνπζενε ηνζκόιεκμξ, ηαὶ δζαημῦημ εἶπεκ αηῶ «ιδηέηζ 

ἁιάνηακε». Ἔζηζ δὲ ρεοδὴξ ὁ θόβμξ μὗημξ ηαὶ ηαημπθάζημο δζακμίαξ ἐθεύνδια.  βὰν ηόηε ῥαπίζαξ ηὸκ Κύνζμκ, 

Μάθπμξ ἤκ, μὗ ηὸ ὠηίμκ ὁ Πέηνμξ ἀπέημρεκ· μὗημξ δὲ εβκώιςκ ἤκ ηαὶ πζζηόξ. 
1087

 John Chrysostom, In Johannem Homiliae, PG 59, Hom. 38, coll. 212: Καὶ μἶδα ιὲκ ὅηζ ηζκὲξ ηὸκ πανάθοημκ 

ημῦημκ δζααάθθμκηέξ θαζζκ αηὸκ ημῦ Υνζζημῦ βεκέζεαζ ηαηήβμνμκ, ηαὶ δζὰ ημῦημ ηαῦηα ἀηδημέκαζ. 
1088

 John Chrysostom, In Johannem Homiliae, PG 59, Hom. 38, coll. 212: Ŗfor, the Evangelist said, ŘAfterward Jesus 

found him in the Temple,ř which is an indication of his great piety; for he departed not into the market places and 

walks, nor gave himself up to luxury and ease, but remained in the Temple, although about to sustain so violent an 

attack and to be harassed by all there. Yet none of these things persuaded him to depart from the Templeŗ (trans. 

Charles Marriott, rev. Kevin Knight in NPNF 1/XIV). 
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children. The story is meant to explain the connotation of the Ŗbrothers of the Lordŗ in relation to 

Luke 8:19. Says Philagathos:
1089

 

 

ŖJesusř mother and brothers came to see him, but they were not able to get near 

him because of the crowd.ŗ [Lc. 8:19] Indeed, it is manifest that the Gospel names 

the children of Joseph brothers of the Lord. Well, since Joseph was called the 

husband of Mary [cf. Mt. 1:16], for this reason his children were calling the Lord 

brother as well. But there is also an unwritten tradition taught from the beginning 

by the Church which says that when Joseph at some time divided his wealth 

between his children wished also to make the Lord Jesus a joint-heir of this but 

some of the children spoke against it saying that Jesus is not their brother; only 

James accepted him as a joint-heir to all his share, and for this reason he was 

called Řbrother of the Lord,ř as Paul records: ŖI saw none of the other apostlesŕ

only James, the Lordřs brother.ŗ [Gal. 1:19] From this occasion, therefore, the rest 

of Josephřs children are named brothers [of the Lord] as well. 

 

This story again is not recorded elsewhere in the subsisting corpus of apocryphal 

writings.
1090

 In light of this, we may say that Philagathosř sermons are an important testimony of 

the continuation and the influence of the apocryphal literature in the Middle Ages. The 

preacherřs polemical stance indicates the popularity of such stories were trigered the need to 

refute these narratives Ŗthat the hearing of the more simple minded may not be despoiled by such 

silly talks.ŗ 

 

4.4. The Courtesan and ―the Cloth that had been Wrapped round Jesus‘ Head‖ 

 

Similar condemnation elicited certain explanations about the disposition of Jesusř grave 

clothes in the empty tomb. Philagathos writes:
1091

 

 

                                                           
1089

 Hom. 21, 5 (ed. Rossi-Taibbi, 139): « Πανεβέκεημ πνὸξ αηὸκ  ιήηδν ηαὶ μἯ ἀδεθθμὶ αημῦ, ηαὶ μη δφκακημ 

ζοκηοπεκ αημῦ δζὰ ηὸκ ὄπθμκ». Γθμκ ιὲκ ὡξ ημὺξ παδαξ ημῦ Ἰςζὴθ ἀδεθθμὺξ ημῦ Κονίμο ὀκμιάγεζ ηὸ 

Δαββέθζμκ· ἐπεζδὴ βὰν ἀκὴν ηξ Πανεέκμο ὁ Ἰςζὴθ ὠκμιάγεημ, ηαηὰ ημῦημ ηαὶ μἯ παδεξ αημῦ ἀδεθθὸκ ἐηάθμοκ 

ηὸκ Κφνζμκ. Ἔζηζ δὲ ηαὶ θυβμξ ἄβναθμξ ἄκςεεκ ηῆ ηηθδζίᾳ παναδμεεὶξ ὡξ, δζαιενίγμκηυξ πμηε ημῦ Ἰςζὴθ ηὴκ 

πενζμοζίακ αημῦ ημξ παζζί, ἐαμφθεημ ιὲκ ηαὶ ηὸκ δεζπυηδκ Ἰδζμῦκ ζοβηθδνμκυιμκ ημφηςκ πμζήζαζεαζ, ὡξ δέ 

ηζκεξ ηκ παίδςκ ἀκηέθεβμκ ὡξ μη ἔζηζκ αηκ ὁ Ἰδζμῦξ ἀδεθθυξ· ιυκμξ Ἰάηςαμξ εἮξ ἅπακ αημῦ ηὸ ιένμξ 

ζοβηθδνμκυιμκ ημῦημκ ἐδέλαημ, ηαὶ δζὰ ημῦημ ἐηθήεδ ἀδεθθυεεμξ, ηαεὰ Ἧζημνε Παῦθμξ· « Ἕηενμκ δὲ ηκ 

ἀπμζηυθςκ μη εἶδμκ, εἮ ιὴ Ἰάηςαμκ ηὸκ ἀδεθθὸκ ημῦ Κονίμο ». η ηαφηδξ μὖκ ηξ πνμθάζεςξ ἀδεθθμὶ ηαὶ μἯ 

θμζπμὶ ὀκμιάγμκηαζ. 
1090

 At least when considering the texts assembled in The Apocryphal New Testament: A Collection of Apocryphal 

Christian Literature in an English Translation, ed. J. K. Elliott, Oxford: Clarendon Press, 1993. 
1091

 Hom. 76 (ed. Scorsus, Hom. 33, PG 132, coll. 669C): Ἀθθř ἐκηαῦεα ηζκεξ πενζένβῳ δζακμίᾳ ηαὶ ημθιδνᾶ βθώηηῃ 

πμθθὰ ιοεμπθαζημῦζζ ρεοδμθμβήιαηα, πεπθαζιέκαξ αἮηίαξ ἀπμδόκηεξ, ὅημο πάνζκ μ ιεηὰ ηκ ὀεμκίςκ ἔηεζημ ηὸ 

ζμοδάνζμκ. Καὶ μἯ ιὲκ θαζζκ, ὅηζ δνμκ ἑηαζνίδμξ ηζκόξ· μἯ δὲ, ὅηζ πανὰ ηκ Ίμοδαίςκ ἐδόεδ ηξ ημῦ εακάημο 

ἀπμθάζεςξ ζύιαμθμκ. Ἤκ βὰν, θαζίκ, ἀκάλζμκ ιεηὰ ηκ ὀεμκίςκ ηεηάπεαζ ηκ αεαήθςκ ηὸ δώνδια. Σαῦηα μὖκ 

βδηέμκ βνακ ηαηαζαπεζζκ ιοεζηὰ θδνςδήιαηα, ηαὶ θαύθδξ δζακμίαξ ἀηεθ ἀιαθςενίδζα. Καὶ αέθηζμκ ιὲκ ἴζςξ 

ηαῦηα παναδναιεκ ἀικδιόκεοηα. Ἀθθř ἵκα ιὴ ηκ ἁπθμοζηένςκ  ἀημὴ ημξ ημζμύημζξ θδνήιαζζκ πμηθέπημζημ, 

δεκ ἔβκςκ ἐθέβλαζ ηὸ ιοεδεξ αηκ. 
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But here again some people led by an inquisitive mind and a daring tongue 

fabricated many fictitious stories, having given up invented explanations, as to the 

reason why the cloth (ζμοδάνζμκ) was not placed together with the linen clothes 

[Jn. 20:7]. And some people say that it was the gift of a certain courtesan, while 

others that it was given by the Jews as a symbol of the death sentence. For, they 

say, it was unworthy to have placed the gift of impure people together with the 

linen clothes. Certainly, one must consider these stories as fabulous prattle of old 

rotten women, and abortive children of a wicked mind. Perhaps it would have 

been better to pass over without mentioning them. But, that the hearing of the 

more simple minded may not be despoiled by such silly talks, I considered 

necessary to refute their fable. 

 

Undoubtedly, the sensitivity of the subject accounts for Philagathosř scathing wording. 

Here again, the preacher relies on Makariosř Monogenes for the vituperative set of words.
1092

 

The source of these anecdotes is to be located in the New Testament apocrypha.
1093

 For the 

reasoning behind them springs from the desire to supplement the canonical texts and explain the 

presence of the sudarium in the tomb. Notwithstanding, these stories seem to have no other 

attestation in the preserved corpus of apocryphal literature. 

 

5. The Quaestiones et Responsiones Literature and the Homilies of Philagathos 

 

Philagathosř manifest interest in solving scriptural difficulties situates the Homilies in the 

exegetic tradition of the genre of quaestiones et responsiones. This literary genre consists of 

collections of questions on difficult passages of scripture. Bardy divided the queries of this 

genre, into Ŗartificialŗ questions, wherein an exegete invented his own dilemmas about the text 

as a way of organizing his commentary, and another of Ŗauthenticŗ difficulties (ἀπμνίαζ) wherein 

the exegete strived to resolve self-evident scriptural difficulties posed by others or by himself.
1094

 

Eusebius of Caesarea authored the first patristic works, which bear the technical title of 

γδηήιαηα ηαὶ θφζεζξ. As some scholars have argued, Eusebiusř Quaestiones evangelicae ad 

Stephanum, which addressed queries about Jesusř infancy, and the Quaestiones evangelicae ad 

Marinum, on the Resurrection narratives may have been prompted by Porphyryřs method of 

pinpointing contradictions in the Gospels.
1095

 

                                                           
1092

 The wording «βνακ ηαηαζαπεζζκ» is seemingly inspired by Makarios Magnesř formulation «βνακ 

ζαπεζζκ» in Monogenes, Book III, 14 (ed. Goulet, 132, 19); see also above nº 1085. 
1093

 For a discussion of the motives responsible for the rise of apocryphal writing, see the volume New Testament 

Apocrypha: Gospels and Related Writings, ed. Wilhelm Schneemelcher (London: Westminster John Knox Press, 

1991), 55Ŕ56. 
1094

 G. Bardy, ŖLa littérature patristique, des ŘQuaestiones et responsionesř sur lřÉcriture sainte,ŗ Revue biblique 42 

(1933), 351. 
1095

 J.R. Laurin, Orientations maîtresses des Apologistes chrétiens de 270 à 361 (Rome: PUG, 1954 = Analecta 

Gregoriana 61), 339; it is adisputed issue whether the treatise was an apologetic-polemical work or just a spiritual-

pedagogical commentary; see for this the remarcks in Kofsky, Eusebius of Caesarea against the Paganism, 232; see 

also Sébastien Morlet, ŖEusebiusř Polemic Against Porphyry: A Reassessmentŗ in Reconsidering Eusebius: 

Collected Papers on Literary, Historical and Theological Issues, ed. Sabrina Inowlocki and Claudio Zamagni 

(Leiden: Brill, 2011), 119Ŕ150. 
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Philagathosř affinity with the quaestio–responsio tradition is eloquently revealed by a 

collection of quaestiones et responsiones once contained in codex Taurinensis gr. C. IV. 17 (Pas. 

222) with the title Ἐθ ηλ δεηήκαησλ θαὶ ἐπηιύζεσλ Θενθάλνπο Κεξακέσο θαὶ Ἰνπζηίλνπ 

θηινζόθνπ (ŖFrom the Problems and Solutions of Theophanes Kerameus and Justin the 

Philosopherŗ).
1096

 As Rossi-Taibbi showed Theophanes Kerameus is one of the names given in 

the manuscript tradition to the author of the Italo-Greek homiliary, which is none other than 

Philagathos of Cerami.
1097

 The manuscript in question was destroyed by a fire in 1904. However, 

we know from the catalogue that here were about sixty queries in the codex, of which Pasini 

published the first. As Rossi-Taibbi observed, the question and the solution reproduces literally a 

section from hom. 25.
1098

 Reasonably it can be envisaged that the other questions may also 

depend on the homiliary. Beck suggested that the author of this collection may in fact be 

Theophanes Kerameus.
1099

 Nothwithstanding, considering that no such work is ascribed to 

Philagathos in the Italo-Greek manuscript tradition it seems more likely to consider the 

collection a latter composition dependent on the homiliary. The clarification of this issue may 

come from codex Athon. Lavra 1183 (I 99) of the Great Lavra Monastery which contains a 

collection of sixty two questions and solutions having the same title.
1100

 The codex is dated in the 

XVIII
th

 century. Unfortunately, we could not see the manuscript nor obtain the microfilm. 

Nonentheless, even if the authorship of this collection of scriptural ἀπμνίαζ cannot be determined 

now, it is enough to underscore the consonance of Philagathosř sermons with the quaestiones et 

responsiones exegetic tradition. As we show in the chapter, the scriptural difficulties addressed 

in the Homilies correspond to the typical dossiers of queries of the genre, as for instance the 

queries posed about the genealogy of Jesus, the Resurrection narratives, the Transfiguration of 

Christ. The latter deserve special scrutiny because Philagathos treats the subject by scrupulously 

addressing a set of twelve queries about the Transfiguration. The homily on the Transfiguration 

faithfully corresponds to the patristic genre of quaestio-responsio. 

 

5.1. The Genealogy of Jesus Christ 

 

In the homily ŖFor the: The Book of Generation of Jesus Christ and about Thamar,ŗ 

Philagathos introduces a question about the scriptural account of Jesus Christřs genealogy. Under 

the pretense of answering possible questions on the scriptural text of the day (Matthew 1: 1-25), 

Philagathos says:
1101

  

                                                           
1096

 Giuseppe Pasini, Codices manuscripti Bibliothecae Regis Taurinensis Athenai (Taurini, 1749), I, 310Ŕ312; 

Ehrhard, Überlieferung I, 3, 644Ŕ645; Rossi-Taibbi, Sulla tradizione manoscritta, 41. 
1097

 Rossi-Taibbi, Sulla tradizione manoscritta, 11Ŕ20 and 79Ŕ84. 
1098

 Pasini, Codices manuscripti, I, 310Ŕ311, Ἐθ ηλ δεηήκαησλ θαὶ ἐπηιύζεσλ Θενθάλνπο Κεξακέσο θαὶ Ἰνπζηίλνπ 

θηινζόθνπ = Hom. 25, 4Ŕ6 (ed. Rossi-Taibbi, 163Ŕ164). Θεμθάκμοξ Ἀνπζεπζζηόπμο Σαονμιεκίαξ ζηεθίαξ ημῦ 

Κεναιέςξ Ἀπνθξίζεηο θαὶ Λύζεηο. Ὅημο πάνζκ ηαηὰ ηὸκ πνημκ πανř αναίμζξ ικα ηεθεηαζ ημῦημ ηὸ ιέβα 

ιοζηήνζμκ. Γθμκ βὰν ὡξ ἕηημξ ιὲκ πνπε ιὴκ ηξ Ἰςάκκμο ζοθθήρεςξ, πνημξ δὲ ημῦ ὅθμο ἐκζαοημῦ. Λύζηο. 

πεζδὴ ὁ αἮζεδηὸξ ηυζιμξ μὗημξ, ηαηὰ ημῦημκ ηὸκ ηαζνὸκ δδιζμονβδεείξ, ηῆ ημῦ ἀκενχπμο πανααάζεζ 

ζοκέθεανηαζ ηαὶ αηυξ, ἔδεζ δὲ ηῆ ημῦ Γεζπυημο ἐπζδδιίᾳ ηαὶ ηὴκ ηηίζζκ κεμονβδεκαζ ηαὶ ἀκαπθαζεκαζ ηὸκ 

ἄκενςπμκ, δζὰ ημῦημ ηῶ πνχηῳ ιδκὶ αθαζηάκεζκ ἄνπεηαζ  ἄζπμνμξ β ηὸκ ζςηήνζμκ ἄζηαποκ. [...]. 
1099

 HansŔGeorg Beck, Kirche und theologische Literatur im byzantinischen Reich (Munich: C. H. Beck, 1959), 632. 
1100

 Ehrhard, Überlieferung I, 3, 644, nº 5; Rossi-Taibbi, Sulla tradizione manoscritta, 41. 
1101

 Hom. 22, 3Ŕ4 (ed. Rossi-Taibbi, 142Ŕ143). 
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Someone casting a doubt will be eager to inquire, for what reason it passed 

unmentioned [i.e. in Jesusř genealogy] the blessed Sarah and Rebecca, but 

recorded only four women, two of them from the gentiles, and two who lead a 

reproachable life; for it mingles in the list the gentile Thamar [cf. Gen. 38] and 

the prostitute Richa, who is also called Raab [cf. Jos. 2], the Moabit Ruth [cf. 

Ruth 1:4; 1:22], and Bersabee the wife of Uriah [2Reg. 11:3]. Who among those 

versed in the sacred writtings does not know that Thamar and Ruth have been 

grafted into Jewish stock? Raab was a harlot and debauched in Jericho having set 

up near the gates of the city a shop of licentiousness where she sold herself to 

those wishing. As for Bersabee she was the wife of a noble men, but David 

became the robber of her marriage, the slayer of Uriah, the sower of unlawful 

offspring, prophet, oh, and sovereign [cf. 2Reg. 11]. Well then, it made mention 

of gentile women, since the child born for us and given to us, Emmanuel, 

introduced into his own fold not only those born from the house of Israel but also 

those born from the gentiles; and it names those who led blameworthy lives, so as 

to shudder you at seeing the humbleness of our Lord, which consented for your 

sake to trace his descent from harlots and fornicators. By this example, He abates 

your puffing up, so that, even if you happen to have a noble descent and 

distinguished be the clay of your body, you would not pucker widely the eyebrows 

against the baseborn, when beholding the Lord who took his descent from people 

in such wise. But perhaps Thamar and Ruth and the pair of other women were 

images and prefigurations of futures things; for they symbolize the Church raised 

from the nations. As to the manner this is indicated, let us expose it clearly by 

leading our inquiry from the sacred letters to the meanings pertaining to them. But 

first while cutting short my speech, I will briefly treat to the best of my ability the 

first story, then I will make plain what is signified by it.  
 

[3.] Φζθμπεοζηήζεζ δέ ηζξ ἐπαπμνκ, πξ ηὴκ ιὲκ ἁβίακ άννακ ηαὶ ηὴκ 

Ῥεαέηηακ ἀικδιμκεφημοξ πανέδναιεκ, ηεζζάνςκ δὲ ιυκςκ ἐικδιυκεοζε 

βοκαζηκ, δφμ ιὲκ ἐεκζηκ, δφμ δř ἐπμοζκ ηὸκ αίμκ πεφεοκμκ. Μζβκφεζ βὰν ηῶ 

ηαηαθυβῳ ηὴκ ἐεκζηὴκ Θάιαν ηαὶ ηὴκ πυνκδκ Ῥζπά, ἣηζξ ηαὶ Ῥαὰα δζςκφιςξ 

ἐηέηθδημ, ηαὶ ηὴκ Μςααίηζδα Ῥμὺε ηαὶ ηὴκ ζφκμζημκ Ονίμο Βδνζααεέ. Σίξ δὲ 

μη μἶδε ηκ ἐκηοβπακυκηςκ ηαξ Ἧεναξ αίαθμζξ ὡξ  Θάιαν ιὲκ ηαὶ  Ῥμὺε ἐη 

ηκ ἐεκζηκ εἮζδπεήηδκ εἮξ ηὴκ Ἰμφδα θοθήκ, Ῥαὰα δὲ ηαζζςνὶξ ἤκ ηαὶ 

ιαπθζα ἐκ Ἱενζπχ, πανὰ ηῆ πφθῃ ηξ πυθεςξ ἔπμοζα ηξ ἀζεθβείαξ ηὸ 

ἐνβαζηήνζμκ ηαὶ ημξ αμοθμιέκμζξ πζπνάζημοζα ἑαοηήκ; Βδνζααεὲ δὲ ἤκ ιὲκ 

ἀκδνὸξ ἀνίζημο βοκή, ἀθθὰ βέβμκε Γααὶδ ηκ αηξ βάιςκ ηθμπεὺξ ηαὶ ημῦ 

Ονίμο ζθαβεὺξ ηαὶ βμκξ ἀεειίημο ζπμνεφξ, ὁ πνμθήηδξ, μἴιμζ, ηαὶ ααζζθεφξ. 

[4.] Σκ ιὲκ μὖκ ἐεκζηκ βοκαζηκ ἐπμζήζαημ ικήιδκ, ἐπεζδὴ ηὸ βεκκδεὲκ ικ 

παζδίμκ ηαὶ δμεέκ, ὁ ιιακμοήθ, μ ιυκμκ ημὺξ ἐλ Ἰζναήθ, ἀθθὰ ηαὶ ημὺξ ἐλ 

ἐεκκ εἴζς ηξ Ἦδίαξ αθξ εἮζῳηίζαημ· ὀλνκάδεη δὲ θαὶ ηὰο ζρνύζαο βίνλ 

ἐπίκσκνλ, ἵκα θνίλῃξ ηὴκ ημῦ Γεζπυημο ηαπείκςζζκ, ὅηζ ηαὶ ἀπὸ ἑηαζνίδςκ ηαὶ 

ιμζπαθίδςκ βεκεαθμβεζεαζ ηαηαδέπεηαζ δζὰ ζέ. οζηέθθεζ δέ ζμζ ηαὶ δζὰ ημφηςκ 

ηὸ θφζδια, ἵκř, εἴπεν επαηνίδδξ ηοβπάκεζξ ηαὶ εβεκὴξ ηὸκ πδθὸκ ηὸκ ημῦ 
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ζχιαημξ, ιὴ κεγάιελ ὀθξὺλ θαηὰ ηλ δπζγελλ ἀλαζπᾷο,
1102

 ὁνκ ηὸκ Γεζπυηδκ 

ἐη ημζμφηςκ βεκεαθμβμφιεκμκ. Σάπα δὲ ηαὶ Θάιαν ηαὶ Ῥμὺε ηαὶ  ζογοβία ηακ 

ἄθθαζκ δοεκ ηκ ιεθθυκηςκ ἤζακ εἮηυκεξ ηαὶ πνμιδκφιαηα· ηὴκ βὰν ἐλ ἐεκκ 

ηηθδζίακ εἮηυκζγμκ. Καὶ ὅπςξ, θένε δζαηνακχζςιεκ, ἐη ηκ Ἧενκ βναιιάηςκ 

εἮξ ηὰξ πενὶ ημφηςκ ἐκκμίαξ πεζναβςβμφιεκμζ. Ἀθθὰ πνυηενμκ ζοκηειὼκ ηῶ θυβῳ, 

ὡξ ἂκ μἷυξ ηε ὦ, ηὴκ πνχηδκ Ἧζημνίακ δζř ὀθίβςκ ἐπζδναιμῦιαζ, εἶηα ηὸ δζř αηξ 

ζαθδκίζς κμμφιεκμκ. 

 

As we have noted above the subject is often encountered in the quaestio-responsio 

literature. In Eusebius of Caesareařs Ad Stephanum is recorded a similar quiry on the genealogy 

of the Redeemer. The text is preserved in a Latin fragment from Ambroseřs Commentary on 

Luke:
1103

 

 

ŖAnother thing that surprises some is why Matthew thought that mention of 

Thamar, a woman they regard as infamous, should be included in the Lordřs 

genealogy. Why of Ruth, too? and why also of the woman who was Uriařs wife 

and who, after her husband was killed, went over to marriage with David?ŕ

particularly as he nowhere made any mention of the holy women Sara, Rebecca 

and Rachel.ŗ
1104

 
 

It seems that this was a popular exegetical problem as it entered the mainstream patristic 

commentaries. John Chrysostom in his first and third homilies on the Gospel of Matthew 

addresses the difficulty: Ŗwherefore it can be, that, (…) he yet did not mention them all [i.e. the 

women in the genealogy], but passing over the more eminent, such as Sarah, Rebecca, and as 

many as are like them, he hath brought forward only them that are famed for some bad thing as, 

for instance, if any was a harlot, or an adulteress, or a mother by an unlawful marriage, if any 

was a stranger or barbarian.ŗ
1105

 The core argument in Chrysostomřs exposition is 

Chrystological, the Lordřs assumption of the entire human nature for Ŗit is not only because He 

took flesh upon Him, and became man, that we justly stand amazed at Him, but because He 

                                                           
1102

 This characterization of haughtiness in all likelihood goes back to Cyril of Alexandria; the formulation is 

attested in the TLG corpus only in Philagathos and Cyril; cf. Commentarius in xii prophetas minores, PG 70, coll. 

486, 17Ŕ20: ηεεανζήηαζζ δὲ ηαὶ ἐπὶ ηὸ ὄνμξ αιανείαξ, ημοηέζηζ, ημξ μὖζζκ ἐκ αιανείᾳ, κεγάιελ ὀθξὺλ 

ἀλαζπληεο μἯ βμφιεκμζ, ὡξ ἀιεηνήημο πθδεφμξ ἐλάνπμκηεξ ηαὶ ἀνζειμῦ ηνεηημκ ἔπμκηεξ ηὸ ιάπζιμκ βέκμξ (…); 

id., Commentarius in Isaiam prophetam, PG 70, coll. 76, 15-19: πεζδὴ δὲ ημξ ηαηὰ ζάνηα παηνάζζκ ἐπαοπμῦκηεξ 

Ἰμοδαμζ, κεγάιελ ἀεὶ ηὴλ ὀθξὺλ ἀλαζπᾷλ ἐιεθέηςκ (…); id., Commentarius in Isaiam prophetam, 70, 69, 1Ŕ6: 

θθήκςκ ιὲκ βὰν μἯ θμβάδεξ, ηαίημζ κεγάιελ ἐπὶ ζμθίᾳ ηὴλ ὀθξὺλ ἀλαζπληεο, εεμπμζμῦζζ ηὴκ ηηίζζκ, ηαὶ ημξ 

ημῦ ηυζιμο ζημζπείμζξ ηὸ ζέααξ ἀκάπημοζζ.  
1103

 Ambrose, Expositio evangelii secundum Lucam (ed. C. Schenkl, CSEL 32.4, 1902): Plerique etiam mirantur cur 

Tamar mulieris famosae, ut illis uidetur, Matthaeus conmemorationem in dominica generatione contexendam 

putauerit, cur etiam Ruth, cur eius quoque mulieris, quae Uriae uxor fuit et occiso marito in Dauid nuptias 

conmigrauit, cum praesertim Sarrae et Rebeccae et Rachel, sanctarum feminarum, nusquam fece rit mentionem. … 

the ext is cited from Eusebius of Caesarea, Gospel Problems and Solutions, ed. Roger Pearse (Ipswich: Chieftain 

Publishing, 2010), 270Ŕ272; all the known fragments from Eusebiusř lost work, from sources, in Greek, Latin, 

Syriac, Arabic, and Coptic have been collected in Roger Pearseřs edition with a facing translation. 
1104

 Trans. David Miller in Eusebius of Caesarea, Gospel Problems and Solutions, 273. 
1105

 John Chrysostom, In Matthaeum (homiliae 1-90), PG 57, coll. 21, 20Ŕ29 (trans. George Prevost and revised by 

M. B. Riddle in NPNF 1/X, 42) 
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vouchsafed to have also such kinsfolk, being in no respect ashamed of our evils. (…) Therefore 

in like manner as those of old took harlots for wives, even so God too espoused unto Himself the 

nature which had played the harlot.ŗ
1106

  

Philagathosř exposition is substantially similar with John Chrysostomřs interpretation, 

although not literally appropriated. However, the text clearly harbours a rhetorical model which 

should not be left unmentioned: the Aethiopika of Heliodorus. 

 

Hom. 22, 4 (ed. Rossi-Taibbi, 142Ŕ143): 

ŖAnd it names those who led blameworthy 

lives, so as to shadder you at seeing the 

humbleness of our Lord, which consented for 

your sake to trace his descent from harlots 

and fornicators.ŗ 

 

 

ὀκμιάγεζ δὲ ηαὶ ηὰο ζρνχζαο βίνλ ἐπίκσκνλ, 

ἵκα θνίλῃξ ηὴκ ημῦ Γεζπυημο ηαπείκςζζκ, ὅηζ 

ηαὶ ἀπὸ ἑηαζνίδςκ ηαὶ ιμζπαθίδςκ 

βεκεαθμβεζεαζ ηαηαδέπεηαζ δζὰ ζέ. 

 

 

Aethiopika,7, 2, 1 (ed. Colonna, 366): 

ŖArsake was a tall and handsome woman 

highly intelligent in practical matters and 

haughty because of her noble birth, 

reasonably enough as being born the sister of 

the Great King, but leading a blameworthy 

life, and given up to dissolute pleasure and 

lacking any restraint.ŗ 

 

ἧ δὲ Ἀνζάηδ ηὰ ιὲκ ἄθθα ηαθή ηε ἤκ ηαὶ 

ιεβάθδ ηαὶ ζοκεκαζ δναζηήνζμξ ηυ ηε 

θνυκδια ἐλ εβεκείαξ πένμβημξ ηαὶ μἷμκ 

εἮηὸξ ηὴκ ἀδεθθὴκ ααζζθέςξ ημῦ ιεβάθμο 

βεβμκοακ, ἄθθςξ δὲ ηὸλ βίνλ ἐπίκσκνο ηαὶ 

δμκξ πανακυιμο ηαὶ ἀηναημῦξ ἐθάηηςκ· 

 

Apart of the sermon Philagathos alludes to the same novelistic passage in the allegorical 

interpretation of the Aethiopika. Philagathos explains:
1107

 

 

ŖIt presents also those who lead blameworthy lives, revealing at once their evil 

deeds and making clear to what end their wickedness leads.ŗ 

 

δείηκοζζ δὲ ηαὶ ηνὺο ζρόληαο βίνλ ἐπίκσκνλ, ἅια ηε ηὴκ ηαηίακ ὡξ εἮηὸξ 

ζηδθζηεύμοζα ηαὶ εἮξ ὅ ηζ ηέθμξ ηαηαθήβεζ δεζηκύμοζα. 

 

Therefore, the same passage from Heliodorusř Aethiopika underlines Philagathosř ethical 

reading of the novel whose characters are paired into models of vice or virtue. The allusion 

reveals the multilayered intertextuality of the novel with Philagathos Homilies and the allegorical 

interpretation of Aethiopika. 
 

5.2. The Transfiguration of the Lord 
 

The most illustrative example of Philagathosř reliance on the literary tradition of 

quaestiones et responsiones is the homily ŖOn the Saving Transfiguration.ŗ The sermon 

discusses a set of twelve queries posed to the Transfiguration narrative in the quaestio-responsio 

                                                           
1106

 John Chrysostom, In Matthaeum (homiliae 1-90), PG 57, coll. 34, 4Ŕ8 and coll. 35, 48Ŕ50 (trans. George 

Prevost, rev. M. B. Riddle in NPNF 1/X, 61 and 63). 
1107

 Commentatio in Charicleam, 85Ŕ88 (ed. Bianchi, 52). 
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exegetic tradition. The queries are referred to with the technical title of γδηήιαηα ηαὶ θύζεζξ. 

Noteworthy, this is the only instance, which transmits us a dossier of objections and questions on 

the theme of Christřs Transfiguration. 

The form of the sermon, therefore distinguishes Philagathosř composition within the rich 

tradition of Byzantine commentaries devoted to the Transfiguration narrative.
1108

 Before the 

establishment of the Feast of the Transfiguration at the beginning of the eighth-century or 

perhaps already in the seventh-century
1109

 there are just a handful of homilies dedicated to the 

matter, by Cyril of Alexandria (ý 444), Proclus of Constantinople (ý 446), Basil of Seleuceia (ý 

460), Anastasius I of Antioch (ý 599) and Timothy priest of Antioch (6
th

-7
th

 c.).
1110

 In addition, 

Origen (ý 254), John Chrysostom (ý 407) and Cyril of Alexandria discussed the narrative in their 

various commentaries on the Gospels.
 1111

 The liturgic celebration of Christřs Transfiguration as 

a major Řdominical feastř is first attested by the homily of the Anastasius the Sinaite (ý after 

700).
1112

 Consequence of this development is the publication of a stream of homilies on the 

Transfiguration, as those by Andrew of Crete (ý 740),
1113

 John of Damascus, (ý before 754)
1114

 

or Theodore the Studite (ý 826).
1115

 Incontestably, the interest in the theme of the Transfiguration 

was constantly reinforced by the controversies with Theodot and Marcion, with the 

Monophysites, with the Iconomachs and fnally, by the fourteenth-century debates around the 

Palamite theology.
1116

 Besides, the pagan opponents of Christianity also railed against the 

Transfiguration narrative.
1117

  

                                                           
1108

 John Anthony McGuckin, The Transfiguration of Christ in Scripture and Tradition (Queenston: The Edwin 

Mellen Press, 1986); Arthur Michael Ramsey, The Glory of God and the Transfiguration of Christ, (London: 

Longmans, 1949); see also Maurice Sachot, Les homélies grecques sur la Transfiguration: tradition manuscrite, 

Paris: Éditions du Centre National de la Recherche Scientifique, 1987. 
1109

 J. Tomajean, ŖLa Fête de la Transfiguration, 6 Août, ŗ L‘ Orient Syrien, 5 (1960): 479Ŕ82; A. M. Ramsey, The 

Glory of God, 128Ŕ129; K. Rozemond, ŖLes origines de la fête de la Transfiguration,ŗ SP 17 (1982): 591Ŕ593; see 

also the evidence collected by Michel Aubineau in ŖUne homélie grecque inédite sur la Transfiguration,ŗ Analecta 

Bollandiana 85 (1967), 422Ŕ427. 
1110

 The homily of Cyril, Oratio in Transfigurationem (BHG
3
 1978), is often attributed to Pantoleon in the 

manuscript tradition, just as in the PG 98, coll. 1253Ŕ1260; see for this Aubineau in ŖUne homélie grecque inédite 

sur la Transfiguration,ŗ 402Ŕ403; Proclus of Constantinople, In Transfigurationem Servatoris (BHG
3
 1980), PG 65, 

coll. 764Ŕ772; Basil of Seleuceia, In Transfigurationem Domini, et Dei, et Salvatoris nostri Jesu Christi (BHG
3
 

1989), PG 85, coll. 452Ŕ461; Anastasius of Antioch, Oratio I in Transfigurationem (BHG 1993, CPG 6947), PG 89, 

coll. 1361Ŕ1376; Timothy priest of Antioch, Sermo in Crucem et in Transfigurationem (BHG
3 

434h and 1997), PG 

86, coll. 256Ŕ265. 
1111

 Origen, Commentarii in Matthaeum, XII, 36Ŕ43 (ed. E. Klosterman, GCS 40, 150Ŕ170; the text is also available 

in PG 13, 1077Ŕ1085; John Chrysostom, In Matthaeum, Hom. 56 (BHG
3
 1984), PG 58, coll. 549Ŕ558; Cyril of 

Alexandria, In Transfigurationem Domini, et Dei, et Salvatoris nostri Jesu Christi (BHG
3
 1994), PG 77, coll. 1009Ŕ

1116. 
1112

 Anastasius I the Sinaiteř s sermon In Transfigurationem (BHG
3
 1999) is printed in A. Guillou, ŖLe monastère de 

la Théotokos au Sinaï,ŗ Mélanges d‘archéologie et d‘histoire 67 (1955), 236Ŕ257. 
1113

 Andrew of Crete, In Transfigurationem Domini (BHG
3
 1996), PG 97, coll. 932Ŕ957. 

1114
 John of Damascus, De Transfiguratione Domini (BHG

3
 1979), PG 96, coll. 545Ŕ576. 

1115
 Theodore the Studite, Parva Catechesis (BHG

3
 1998n), ed. Auvray (Paris, 1891), 71Ŕ75. 

1116
 For the narrative of the Transfiguration referred to in the polemic with Marcion see Tertullian, Adversus 

Marcionem, IV, 22 (ed. A. Kroymann, CSEL, 1947, p. 600Ŕ604); Epiphanius, Panarion, Haer. XLII, 11, 6, schol. 

17 (ed. K. Holl, 1922, p. 109, rep. Jürgen Dummer, 1980); see also A. von Harnack, Marcion. Das Evangelium vom 

fremden Gott (Leipzig: J. C. Hinrichs, 1924), 183Ŕ184; for the usage of the Transfiguration theme during the 

Iconoclastic Controversy see G. Florovsky, Origen, ŖEusebius and the Iconoclastic Controversy,ŗ Church History 19 
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Philagathos delivered his homily for the Feast of Transfiguration in the archiepiscopal 

church of Rossano. After a refined prooimion inspired in part from Gregory of Nyssařs sixth 

homily on the Beatitudes, which expresses the preacherřs affection for his congregation,
1118

 

Philagathos writes:
1119

 

 

Let us inquire for what reason did the Transfiguration happen and what signifies 

this miraculous appearance? And also, how could it be that it did not happen 

earlier but near the [Lordřs] passion? And then, wherefore this miracle did not 

happen when many were present and beholders were attending, so that the miracle 

could have many witnesses, just as he permitted in regard to the other miracles, as 

for instance the Resurrection from the dead, or when giving sight to the blind or 

strenght to the weary? After this let us examine for what reason he does not 

manifest this apparition on the plain but on the mountain? For what reason he 

does not take all the disciples, but leaving aside the nine, he only took three? And 

if there is needful for three to be present, for what reason [were not present] other 

disciples, than Peter and the sons of Zebedee? And if according to some secret 

reason it was needful that such a manisfestation happen on a mountain, how [can 

it be] when considering that there are many mountains in Palestine, that he passed 

by the Mount Sigor and went by the Mount Carmel, yet he left aside the Mount of 

Galilee and turned away from the Mount of Samaria and he did not go up to the 

Mount of Olives, but he preferred from all the others the mount Tabor? Also then, 

why did he will the presence of the prophets? And for what reason not others, but 

Moses and Elijah stood beside [him]? Whence the apostles knew to distinguish 

                                                                                                                                                                                           
(1950): 3Ŕ22; For the patristic dossier amassed by John Kyparissiotes on the ŖTaboric lightŗ against Gregory 

Palamasř theology see Jean Meyendorff, Introduction à l‘étude de Grégoire Palamas (Paris: Seuil, 1959), 242, 270. 
1117

 cf. Cook, The Interpretation of the New Testament in Greco-Roman Paganism, 296. 
1118

 Hom. 31, 1 (ed. Rossi-Taibbi, 206); Philagathosř emotional evocation of the pleasure to behold his own people 

(«νκ βὰν ηὸκ ἐιὸκ θαόκ, ηὸ εεμθζθὲξ πμίικζμκ, μὕης ζπμοδαίςξ πνὸξ ηὸκ Ἧενὸκ ζδηὸκ εἮζδναιόκ...») parallels 

the display of emotion from Hom. 12, 1 (ed. Rossi-Taibbi, 78), similarly prompted by the preacherř reunion with his 

flock at Rossano and inspired from Procopius of Gazařs letters; for Philagathosř interaction with his audience see 

above Part I. 3.5. Emotions and Audience,ŗ 82Ŕ90. 
1119

 Hom. 31, 3 (ed. Rossi-Taibbi, 207): Εδηήζςιεκ ηίκμξ ἕκεηεκ  Μεηαιυνθςζζξ βέβμκε ηαὶ ηί αμφθεηαζ  

πανάδμλμξ αὕηδ ἐιθάκεζα· πξ δὲ ηαὶ μ πνυηενμκ, ἀθθὰ πθδζίμκ ημῦ πάεμοξ ἐβέκεημ· ἔπεζηα δζὰ ηί ιὴ πμθθκ 

πανυκηςκ ηαὶ εεαηκ βεκμιέκςκ ημοηὶ ηὸ πανάδμλμκ βέβμκεκ, ἵκα ηὸ εαῦια πμθθμὺξ ἕλῃ ιάνηοναξ, ὥζπεν ἀιέθεζ 

ηαὶ ηř ἄθθα πανάδμλα, ἣ ηε ηκ κεηνκ ἀκααίςζζξ ηαὶ ηκ ἀθακ  ἀκάαθερζξ ηαὶ ηκ πανεζιέκςκ  ηυκςζζξ. 

Μεηὰ ημῦημ ἐλεηάζςιεκ ὅημο πάνζκ μη ἐκ πεδζάδζ, ἀθθř εἮξ ὄνμξ δείηκοζζ ηὴκ ημζαφηδκ ἐιθάκεζακ· δζὰ ηί δὲ ιὴ 

πάκηαξ παναθαιαάκεζ ημὺξ ιαεδηάξ, ἀθθὰ ημὺξ ἐκκέα ηαηαθζπὼκ ημὺξ ηνεξ ιυκμοξ ἀκήβαβε· ηἂκ ηνεξ ἔδεζ 

πανεκαζ, δζὰ ηί ιὴ ἄθθμοξ, ἀθθὰ Πέηνμκ ηαὶ ημὺξ Εεαεδαίμο οἯμφξ. ΔἮ δὲ ηαὶ ηαηά ηζκα ιοζηζηχηενμκ θυβμκ εἮξ 

ὄνμξ ἔδεζ βεκέζεαζ ηὴκ ημζαφηδκ ἐιθάκεζακ, πξ πμθθκ ὄκηςκ ηαηὰ ηὴκ Παθαζζηίκδκ ὀνέςκ, πανέδναιε ηὸ ὄνμξ 

ζβὼν ηαὶ πανθεε ηὸκ Κάνιδθμκ, ἀθθὰ ηαὶ ηὸ ηξ Γαθζθαίαξ ὄνμξ πανηε ηαὶ ηὸ ηξ αιανείαξ ἐλέηθζκε, ηαὶ μδὲ 

πνὸξ ηὸ ὄνμξ ἀκθεε ηκ θαζκ, ἀθθὰ πάκηςκ πνμέηνζκε ηὸ Θααχνζμκ· ηί δὲ ηαὶ ηκ πνμθδηκ  πανμοζία 

ἐαμφθεημ ηαὶ δζὰ ηί ιὴ ἄθθμοξ, ἀθθὰ Μςζέα ηαὶ ἦθίακ πανέζηδζε, πυεεκ δὲ μἯ ἀπυζημθμζ ημφημοξ εἶκαζ 

δζέβκςζακ· ὧκ βὰν ηὰξ ὄρεζξ μ πνυηενμκ ἐεεάζακημ, ημφημοξ δοζπενὲξ ἤκ ἐπζβκκαζ παναζηάκηαξ αἮθκίδζμκ. ΔἮ δὲ 

ἢνηεζεκ ἐη ηκ κεηάδςκ ιυκμξ Μςτζξ ἀκενπυιεκμξ, ἄκςεεκ δὲ ἦθζμὺ ηαηενπυιεκμξ, πξ μη ἔδμλεκ ἀνηεηὸκ 

ηαὶ ἀπὸ βξ εἷξ ηκ ιαεδηκ παναθαιαακυιεκμξ. πὶ ημφημζξ πξ ιὲκ ημῦ ΤἯμῦ ιεηαιμνθμοιέκμο, ημῦ δὲ Παηνὸξ 

ἄκςεεκ ιανηονμῦκημξ, μη ἐικδιυκεοζεκ  Γναθὴ ηαὶ ημῦ Πκεφιαημξ ἀπςνίζημο ημφηςκ πάνπμκημξ· ηαφηδκ βὰν 

ηὴκ ἀπμνίακ ικ μἯ πκεοιαημιάπμζ πνμαάθθμκηαζ, ἀθθμηνζζαζ Παηνὸξ ηαὶ ΤἯμῦ αμοθυιεκμζ ηὸκ Πανάηθδημκ. 

Σαφηδξ ηξ δςδεηάδμξ ηκ γδηδιάηςκ πνμηεεείζδξ ικ, θένε ζὺκ Θεῶ ηαὶ ηὰξ ημφηςκ ἐπζθφζεζξ, ὡξ δοκαηυκ, 

ζαθδκίζςιεκ. 
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that these were Moses and Elijah, for they have not seen their faces before and 

was difficult to recognize [discern?] them standing by on a sudden. [5.] If it was 

sufficient rising up from the dead Moses alone, whereas from above [only] the 

descent of Elijah, how was not equally sufficient taking from the earth [just] one 

of the disciples? To these, in what manner then, when the Son transfigured 

himself and the Father testified from above, yet the Scripture did not equally 

make mention of the Holy Spirit, which is inseparable of these two? For those 

fighting against the Spirit are throwing against us this question wishing to 

estrange the Conforter from the Father and the Son. Since these twelve questions 

have been set before us, well, let us also make clear with [the help of] God the 

solutions to these, as best we can. 

 

The questions reported by Philagathos appertain to the Ŗauthenticŗ ἀπμνίαζ, which 

originate from different sources. For the homilist attributes the authorship of the question about 

the Holy Spirit to the Pneumatomachians, an anti-Nicene sect which denied the divinity of the 

Holy Spirit. Some questions point to the pagan polemic against Christianity; others are a 

common occurrence in the homilies devoted to the Transfiguration narrative.  

Thus, among them, the question on the wherewithal of the apostles to distinguish that 

Moses and Elijah appeared beside Jesus, although they have not seen their faces before was 

asked by Emperor Julian in a fragment transmitted by Theodore of Mopsuestia.
1120

 Julianřs 

difficulty is reported in both sources in rather similar terms: 

 

Philagathos, Hom. 31, 4 (ed. Rossi-Taibbi, 

207): 

 

 

πφζελ δὲ μἯ ἀπυζημθμζ ημφημοξ εἶλαη 

δηέγλσζαλ· ὧκ βὰν ηὰξ ὄρεζξ μ πνυηενμκ 

ἐεεάζακημ, ημφημοξ δοζπενὲξ ἤκ ἐπζβκκαζ 

παναζηάκηαξ αἮθκίδζμκ. 

Theodor of Mopsuestia, Adversus 

criminationes in Christianos Iuliani 

imperatoris, fragment 5b (ed. Guida, 157): 

 

Σμῦ μπ ἥηημκ ἀκμήημο ἠ ἀζεαμῦξ Ἰμοθζακμῦ 

θάζημκημξ· Πφζελ ἔγλσζαλ Μςοζέα ηαὶ 

ἦθίακ εἶλαη, ιὴ εἮδυηεξ αημὺξ ιδδὲ βναθὰξ 

αηκ ἔπμκηεξ;  

 

Anastasius I of Antioch in his sermon on the Transfiguration seems also to have hinted at 

this objection (πόζελ… ἐπέγλσζαλ).
1121

 In his answer, Philagathos restates the difficulty (Πφζελ 

νὖλ ἆξα ἐπέγλσζαλ αηνὺο νἱ ἀπφζηνινη;) in a different form and argued that the disciples 

identified the prophets from what they uttered.
1122

 

                                                           
1120

 Julian, Contra Galilaeos, fr. 106 (ed. Masaracchia, 190) = A. Guida, Teodoro di Mopsuestia, Replica a Giuliano 

Imperatore, ed. A.Guida (Florence: Biblioteca Patristica, 1994), 90 and 158Ŕ60.  
1121

 Anastasius I of Antioch, Oratio I in Transfigurationem (BHG 1993, CPG 6947), PG 89, coll. 1369B: ηὸ δὲ 

ποκεάκεζεαζ ηζκαξ, πόζελ, ἠ πξ, ηαὶ ἐη ηίκςκ ζδιείςκ ἐπέγλσζαλ μἯ ιαεδηαὶ ημὺξ πνμθήηαξ, μὔ ιμζ δμηε ημιρὸκ 

ἐπενώηδια ηαὶ γδηήζεςξ ἄλζμκ εἶκαζ. ŖBut to inquire about whence or how and from what signs the disciples 

recognised the prophets, does not seem to me to be a clever question and worthy of investigation.ŗ Tertullian also 

affirmed in Adversus Marcionem 4, 22 that Peter could not have recognized Moses and Elijah since no-one had their 

images or statues, unless being guided by the Spirit. 
1122

 Hom. 31, 23 (ed. Rossi-Taibbi, 214): Πυεεκ μὖκ ἆνα ἐπέβκςζακ αημὺξ μἯ ἀπυζημθμζ; Ὧκ βὰν  ὅναζζξ ημὺξ 

παναηηναξ ηαξ ικήιαζξ μ παναδέδςηε, ημφηςκ αἯ ιμνθαὶ πακηάπαζζκ ἀκεπίβκςζημζ. Πξ μὖκ ἐβκχνζζακ, ὧκ 

ημὺξ παναηηναξ μ πνυηενμκ ἐεεάζακημ; Οη ἀπὸ ηξ ὄρεςξ, ἀθθř ἀθř ὧκ δζεθέβμκημ. Φδζὶ βὰν ὁ 
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Then the query about the lack of many witnesses at Christřs Transfiguration and the 

contrast invoked between this and Christřs other miracles betrays a similar origin in the late-

antique pagan polemic against Christianity. For a similar type of argument based on the 

unreliability of witnesses is extant in Makariosř Monogenes. The pagan philosopher cited by 

Makarios inquired for the reason Christ did not have many and respectable witnesses of His 

Resurrection. He wanted ŘHerode and Pilate, the High priest of the Jewish race, and many men 

worthy of credit as those that form the Roman Senateř to have witnessed the event.
1123

 This type 

of argument is derived from forensic rhetoric. In ancient rhetoric, one of the issues in a trial was 

the stasis of Ŗconjectureŗ in which one asked if a person Ŗhad committedŗ a crime. The 

rhetoricians discussed the evaluation of witnesses in conjectural stasis. Hermogenes outlines the 

request for evidence (ἐθέβπςκ ἀπαίηδζζξ): Ŗone must set witnesses against witnesses (ἀκηζηζεέκαζ 

ημξ ιάνηοζζ ημὺξ ιάνηοναξ) and hold them in balance to determine which of any two is the 

more trustworthy.ŗ
 1124

 Likewise, we may conclude that the thought behind the query reported by 

Philagathos decries the credibility of the witnesses of Christřs Transfiguration. 

Perhaps related to the objections about the number of witnesses at Christřs 

Transfiguration is the query about Jesus not having taken all the disciples on the mount Thabor, 

or at least all the other disciples except Judas. Philagathos explains:
1125

 

                                                                                                                                                                                           
εαββεθζζηήξ·«Καὶ ἔιεγνλ ηὴλ δόμαλ, ἣλ ἔκειιε πιεξνῦλ ἐλ Ἰεξνπζαιήκ». πεὶ μὖκ πενὶ ημῦ πάεμοξ δζεθέβμκημ, 

εἮηὸξ ηὸκ Μςζέα ιὲκ ἀκεμιμθμβεκ ηαὶ θέβεζκ ὡξ· «βὼ πενὶ ζμῦ πνμεθήηεομκ· Ὄςεζζε ηὴλ δσὴλ ὑκλ ἐπὶ μύινπ 

θξεκακέλελ. ὸξ ηφπμξ ἤκ ηαὶ ἀκηίηοπμξ, ὃκ ἐκ ηῆ ἐνήιῳ παθημῦκ ὄθζκ ἐηνέιαζα». Οὕης δὴ ηαὶ ἦθίαξ, ηὰ πενὶ 

ἑαοημῦ δζελζὼκ πνὸξ ηὸκ Κφνζμκ, ὅζηζξ ἤκ ἐβκςνίγεημ. κηεῦεεκ μἯ ιαεδηαὶ ημὺξ πνμθήηαξ ἐπέβκςζακ, ηαὶ ηὰ 

θεβυιεκα ημὺξ θέβμκηαξ δζεζάθδζακ. Σάπα δὲ ηὸ ζπιιαιεῖλ ζοιθςκίακ δδθμ κυιμο ηαὶ πνμθδηκ πνὸξ ηὸ 

Δαββέθζμκ· ὁ ι μ θ ς κ ε  κ  βὰν ζδιαίκεζ ηὸ ζοθθαθεκ. Ἀθηηαζ βὰν ὁ Γεζπυηδξ ἣηζζηα ηαηαθφζςκ ηὸκ κυιμκ ἠ 

ἀκαηνέρςκ ηὰ πνμθδηκ, ἀπμπεναίκςκ δὲ ιθθμκ αηά. ŖHow did they apostles recognized them? For the sight of 

their countenance had not been imparted to their memories, their appearances [being] entirely unknown to them. 

Therefore, how did they know them, since they had not seen their features before? Well, clearly not from their 

appearance, but from what they uttered. For the evangelist says: ŖAnd they spoke of His decease which He was 

about to accomplish at Jerusalem [Lc. 9: 31].ŗ Therefore, since they were conversing about the passion, it is likely 

that Moses confessed openly and said that ŖI prophesized about you; you shall see your life suspended on a tree. [cf. 

Deut. 28: 66] Your type and antype was [the serpent], which as a bronze snake I hanged up in the desert.ŗ [Num. 2: 

9] In the same manner Elijah, recounting in detail to the Lord the things pertaining to him was making known who 

he was. Hence the disciples recognized the prophets, and the things said indicated quite clear the men who spoke. 

Well, perhaps the word Řto talk with (ζοθθαθεκ)ř [cf. Mt. 17: 3; Lc. 9: 30; Mc. 9: 4] reveals the concord of the Law 

and the Prophets with the Gospel; for Řto talk with (ζοθθαθεκ)ř signifies Řto agree togetherř (ὁιμθςκεκ). For the 

Lord has not come to abolish the law or to overthrow the words of the prophetes, but rather to fulfill them.ŗ  
1123

 Cf. Makarios, Monogenes, Book II, 25 (ed. Goulet, 36, 15Ŕ20) = Harnack, Porphyrius, Nr. 64. 
1124

 Hermogenes, On Stases 3, ed. H. Rabe, Hermogenis Opera, Rhetores Graeci VI, (Leipzig 1913) 45, 1, 13Ŕ15 

(trans. R. Nadeau, Hermogenes‘ On Stases, 1964, 397). 
1125

 Hom. 31, 10Ŕ11 (ed. Rossi-Taibbi, 209): Ο πάκηαξ δὲ παναθαιαάκεζ ημὺξ ιαεδηάξ, ἐπεζδὴ ζοκκ αημξ ηαὶ 

Ἰμφδαξ ὁ ηθεπηίζηαημξ ιαεδηήξ, ὄιιαζζ δὲ ιοζανμξ μη ἤκ εἮηὸξ εεαεκαζ ηὸ ηξ εευηδημξ θξ. Πξ βὰν 

πνμδυηζξ ροπὴ ηαὶ θζθάνβονμξ ηαὶ ημζαῦηα ηαηὰ ημῦ Γζδαζηάθμο δμθμνναθήζαζα ὁνκ ἐδφκαημ εείακ ἐιθάκεζακ; 

ΔἮ βὰν μἯ ἐηθεθεβιέκμζ ηνεξ ιαεδηαί, ηαεανὰκ ἔπμκηεξ ηὴκ ζοκείδδζζκ, ηῶ δέεζ ηαηεπηδπυηεξ, εἮξ βκ ηαηέπεζμκ 

ηφιααπμζ ηαὶ ιζηνμῦ δεκ ἐπςκεφμκημ, ηὸ πῦν ἐηεκμ ιὴ ζηέβμκηεξ, ηί ἂκ εἮηὸξ ηὸκ πνμδυηδκ παεεκ; Ἀπείνβεηαζ μὖκ 

ὁ ἀζεαὴξ ηὴκ δυλακ Κονίμο Ἦδεκ, ημῦημ ηαὶ ἦζαΐμο πνμεζδυημξ ηαὶ πνμεεζπίζακημξ· «Ἀνεήης ὁ ἀζεαήξ, ἵκα ιὴ 

ἴδῃ ηὴκ δυλακ Κονίμο». Ἀθθř ἐνε ηζξ ἴζςξ· «Καὶ δζὰ ηί ιὴ ηὸκ Ἰμφδακ ιυκμκ ηαηαθζπὼκ ημὺξ ἄθθμοξ πανέθααεκ; 

Ο βὰν δὴ πάκηεξ, ὡξ ἐηεκμξ, ἤζακ ἀκάλζμζ». Ἀθθř εἮ ημῦημ βέβμκε, πνυθαζζκ ἂκ εἶπεκ ὁ πνμδυηδξ ημῦ 

ηαημονβήιαημξ, ὡξ μ δζὰ θζθμπνδιαηίακ ηὴκ ἐπζαμοθὴκ ιειεθέηδηεκ ἀθθř ἀκηζθοπζαζ αμοθυιεκμξ ηὸκ 

θοπήζακηα. Πακηαπυεεκ μὖκ ηὰξ πνμθάζεζξ πενζηέικςκ ὁ Κφνζμξ, ἀκαπμθυβδημκ πμζε ηὸκ ἐπίαμοθμκ, ἵκα βοικὴ 

θακῆ ηξ θαφθδξ ζοκεζδήζεςξ  πνμαίνεζζξ. 
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He does not take along with him all the disciples, since with them was Judas the 

most thievish disciple, for it was not seemly for his defiled eyes to contemplate 

the light of divinity. For how could the treacherous and avaricious soul after 

having laid snares against the teacher, see such a divine epiphany? If the three 

chosen disciples, which had a pure mind, fell to the ground crouched by fear 

tumbling and almost melted down, unless sheltered from that fire, what would 

have the traitor likely suffered? Therefore, the impious is prevented to see the 

glory of the Lord. This was foresaw and foretold by Isaiah: ŖLet the ungodly be 

taken away, that he will not behold the glory of the Lord.ŗ [Is. 26: 10] But 

someone could equally ask: ŖAnd for what reason he did not take along with him 

the other disciples leaving Judas alone aside? For not all of them were unworthy 

as was the latter. But if this had happened, the traitor would have had a pretense 

for his wicked deed so that he would not have put in practice the scheme moved 

by his love for money but would have willed to lay a counter-ambush for having 

been vexed [by the Lord]. In fact, the Lord cutting off the pretences from every 

side makes the conniver inexcusable so that the deliberate choosing of his wicked 

consciousness may appear naked. 

 

Proclus of Constantinople and Anastasius I of Antioch brought the same solution as to the 

reason Christ chose three disciples to accompany him on the mountain. They explained that it 

was not seemly for Judas to be a witness of such great mysteries. But then again he was not left 

out alone of this vision so that no excuse might be given him for his betrayal.
1126

 Proclus of 

Constantinople added to this that Christ did not refuse to grant (μ θεμκήζαξ) the glory to the 

others, nor did he consider them to be inferior, nor did he choose three disciples to grieve 

(θοπήζαξ) the other nine.
1127

 This reasoning seems to be behind the question why he had not 

taken with him the other disciples leaving Judas alone aside. In addition, the question appears 

related with a pagan objection which denied Jesus the foreknowledge of Judasř betrayal. For 

Celsus implied that Christ had to prevent Judas from betraying him so that he may not be the 

cause of his disciple becoming impious.
1128

 Therefore, when considering this objection in 

relation to the Transfiguration narrative, the inquirer wanted Christ to prove his foreknowledge 

and reveal Judas as impious by leaving him aside. In this way Christ would have prevented the 

future treason and downfall. The other questions Philagathosř cites are a constant occurrence in 

the homilies devoted to the Transfiguration. 

Overall, Philagathos dossier of questions and responses became influential in Byzantine 

and post Byzantine world. Damaskinos the Studite, metropolitan of Naupaktos (ý 1577) 

extensively used the sermon in the Thesaurus for the exegesis of the Transfiguration 

narrative.
1129

 

                                                           
1126

 Anastasius I of Antioch, Oratio I in Transfigurationem (BHG 1993, CPG 6947), PG 89, coll. 1368A; Proclus of 

Constantinople, In Transfigurationem Servatoris (BHG
3
 1980), PG 65, coll. 765A. 

1127
 Proclus of Constantinople, In Transfigurationem Servatoris (BHG

3
 1980), PG 65, coll. 764C. 

1128
 See the detailed discussion of Celsusř objection in Cook, The Interpretation of the New Testament in Greco-

Roman Paganism, 45Ŕ47. 
1129

 cf. Θεζαπξὸο Γακαζθελνῦ ηνῦ ὑπνδηαθόλνπ θαὶ ηνπδίηνπ ηνῦ Θεζζαινληθέσο (Thessaloniki 1971, reprinted 

1983), Oration 11, 366Ŕ828. 
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5.3. The Passion of the Saviour 

 

In the sermon ŖFor the Gospels of the Passion of the Saviour,ŗ Philagathos cites an 

ἀπμνία posed to John 18:23. The question and the commentary carry the technical title of γήηδια 

ηαὶ θύζζξ, which places the text in patristic exegetical tradition of quaestiones et responsiones. 

Says Philagathos:
1130

 

 

But how the one who orders a person which is slapped on the right cheek to offer 

the aggressor the other cheek besides [cf. Mt. 5:39], has not himself observed the 

command, but instead he brings a charge on the person that struck him [Jn. 

18:23]? There is a threefold solution to this question. He wants to show forth that 

he was not slapped on account of some fault, but that he suffered this for the 

salvation of all, and that he was not free from pain, but that he felt the blows 

though he possessed an impassible nature as truly God. In addition to these, the 

purpose of the command is this: when someone was slapped on the cheek against 

his will, but the act was unintentional, he orders to offer freely the other cheek by 

acting voluntarily so that the unintentional act would be measured out by 

comparison with the voluntary. But, the Savior, since he willingly let himself 

slapped, had no need of this command. 

 

Πξ δὲ ὁ ηεθεύςκ ηῶ ηοπηδεέκηζ ηὴκ δελζὰκ ζζαβόκα, ηαὶ εεηένακ πανέπεζκ ηῶ 

παίμκηζ, αηὸξ ηὴκ ἐκημθὴκ μ ηεηήνδηεκ, ἀθθř ἐβηαθε ηῶ ῥαπίζακηζ; Σνζηηὴ 

θύζζξ ἐζηὶ ημῦ γδηήιαημξ. Γείηκοζζκ, ὡξ μη ἐπř ἐβηθήιαηζ ἐνενάπζζημ, ἀθθř 

πὲν ηξ πάκηςκ ζςηδνίαξ ηαῦηα ἔπαζπε, ηαὶ ὅηζ μη ἀκάθβδημξ ἤκ, ἀθθř 

ᾐζεακεημ ηκ πθδβκ, ηἂκ εἶπε ηὸ ἀπαεὲξ, ὡξ Θεόξ. Πνὸξ ημύημζξ δὲ ὁ ιὲκ ηξ 

ἐκημθξ ζημπὸξ μὗημξ ἐζηζκ. πεζδὴ ἄηςκ ηζξ ἐηοπηήεδ ηὴκ πανεζὰκ, ηὸ δὲ 

ἀημύζζμκ, ἄιζζεμκ ηεθεύεζ ηὴκ ἄθθδκ ἑημοζίςξ πανέπεζκ, ἵκα ηῶ ἑημοζίῳ 

ζοιιεηνδεῃ ηὸ ἀημύζζμκ.  δὲ ςηὴν ἑημοζίςξ ῥαπζζεεὶξ ἀπνμζδεὴξ ἤκ ηαύηδξ 

ηξ ἐκημθξ. 

 

The exegete attempts to solve a scriptural difficulty which conflated Christřs instruction 

from Matthew 5:39 (ŖIf anyone slaps you on the right cheek, turn to them the other cheek alsoŗ) 

with the reply from John 18:23 (ŖBut if I spoke the truth, why did you strike me?ŗ). This 

contradiction may have genuinely preoccupied the Christian believer. But, the formulation of the 

question may also be reminiscent of pagan queries. Celsus denounced Christřs command of not 

seeking revenge or defense against the one who mistreats you claiming that Plato better said this 

before Christ who expressed this teaching Ŗin more vulgar terms (ἀβνμζηυηενμκ).ŗ
1131

 Athough 

the problem stated by Celsus is not the same, it is easy to imagine a pagan objection that opposed 

Matthew 5:39 to John 18:23. For this was Porphyryřs prevailing method of looking for 

contradictions in scripture. With a different emphasis, Julian also looked for contradictions in the 

biblical narrative. Nevertheless, the question itself is typical of the queries posed in the 

                                                           
1130

 Hom. 54 (ed. Scorsus, Hom. 27, PG 132, coll. 565B). 
1131

 Origen, Contra Celsum, VII, 58 (trans. Chadwick, 443). 
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quaestiones et responsiones literature. Philagathosř solution to the seeming contradiction 

proceeds by considering the γήηδια from the perspective of Christřs Incarnation. The blow 

shows that Christ was dishonoured and afflicted on our account as He wrought out our salvation 

by willingly submiting to suffering and death. 

 

5.4. The Hour of the Resurrection 

 

Philagathosř interest to address genuine or self-evident scripture-related contradictions 

between the accounts of the Resurrection of Jesus bespeaks another close affinity with the genre 

of patristic exegetical quaestiones et responsiones. Thus, Philagathos referred to the divergences 

between the evangelists in reporting the hour, the day of the Lordřs Resurrection or the 

apparitions of the risen Christ.
1132

 In the homily ŖOn the Third Resurrection Gospelŗ 

commenting on Mark 16:9Ŕ16, Philagathos writes: 

 

ŖWhen Jesus rose early on the first day of the week, He appeared first to Mary 

Magdalene, out of whom He had cast seven demons.ŗ [Mc. 16:9] About the life-

giving and brilliant Resurrection the all-holly evangelists wrote in a variety of 

ways, not making known the hour of the Resurrection (for this is unknown and 

inscrutable to men), but they pointed out the various apparitions of the Lord after 

the Resurrection. Thus, in this place the divine inspired Mark seems to indicate 

the very hour of the Resurrection only to those who do read the text attentively. 

For he says: ŖWhen Jesus rose early on the first day of the week, He appeared 

first to Mary Magdaleneŗ [Mc. 16:9]; thus, the text seems to mean that the Lord 

resurrected precisely in the morning of the first day of the week. Surely to say this 

is daring and far removed from truth. But if we divide the reading by means of a 

stop, the ambiguity will be solved. Therefore, one must say in this wise: ŖWhen 

Jesus rose,ŗ then, after punctuating one must add as a new beginning: ŖEarly on 

the first day of the week, He appeared first to Mary Magdalene.ŗ For he does not 

indicate the hour of the Resurrection, but the time when He was seen by the spice-

bearing Magdalene, disclosing the apparition, which the Son of the Thunder (St. 

John; cf. Mc. 3:16Ŕ17) described more clearly, when Mary beholding the Lord 

thought He was the gardener [cf. Jn. 20:11Ŕ18]. Therefore, the very event which 

John recounted more broadly, that one Mark explained briefly.
1133

 

                                                           
1132

 Hom. 71 (Scorsus, Hom. 28, PG 132, coll. 608BŔC); Hom. 72 (Scorsus, Hom. 29, PG 132, coll. 620AŔC); Hom. 

73 (ed. Scorsus, Hom. 30, PG 132, coll. 629CŔ632, coll. 636A); Hom. 74 (ed. Scorsus, Hom. 31, PG 132, coll. 

641CŔ644A). 
1133

 Hom. 73 (ed. Scorsus, Hom. 30, PG 132, coll. 629CŔ632Α): «Ἀκαζηὰξ δὲ ὁ Ἰδζμὺξ πνςῒ πνώηῃ ζαααάημο 

ἐθάκδ πνημκ Μανίᾳ ηῆ Μαβδαθδκῆ, ἀθ᾿ ἥξ ἐηαεαθήηεζ ἑπηὰ δαζιόκζα.»  Σὰ πενὶ ηξ γςανπζηξ ηαὶ θαιπνξ 

ἀκαζηάζεςξ δζαθόνςξ μἯ πακίενμζ εαββεθζζηαὶ ζοκεβνάρακημ, μ ηὴκ ὥνακ ιδκύμκηεξ ηξ ἀκαζηάζεςξ [ἄδδθμξ 

βὰν αὕηδ ημξ ἀκενώπμζξ ηαὶ πακηάπαζζκ ἀκεπίβκςζημξ], ἀθθὰ ηὰξ δζαθόνμοξ ἐιθακείαξ ηὰξ ιεηὰ ηὴκ ἀκάζηαζζκ 

ἐθδβήζακημ. κηαῦεα δὲ ὁ εεδβόνμξ Μάνημξ δμηε ηαὶ αηὴκ ζδιαίκεζκ ηὴκ ὥνακ ηξ ἀκάζηαζεςξ ημξ ιὴ 

ἐπεζηειιέκςξ ἀκαβζκώζημοζζ. Φδζὶ βάν· « Ἀκαζηὰξ δὲ ὁ Ἰδζμὺξ πνςῒ πνώηῃ ζαααάημο ἐθάκδ πνημκ Μανίᾳ ηῆ 

Μαβδαθδκῆ·» δμηε μὖκ θέβεζκ ηὸ πνςῒ ηξ ιζξ αααάηςκ ἀκαζηκαζ ηὸκ Κύνζμκ. Ὃ δὲ ηαὶ ημθιδνὸκ εἮπεκ, ηαὶ 

ηξ ἀθδεείαξ ἀπῴηζζηαζ. Ἀθθř εἰ δηέινηκελ ηῇ ζηηγκῇ ηὴλ ἀλάγλσζηλ, θοεήζεηαζ ημ ἀιθίαμθμκ. Γε ημίκοκ μὕης 

εἮπεκ· « Ἀκαζηὰξ ὁ Ἰδζμὺξ, » εἶηα πνζηίμαληεο αὖεζξ ἐπεκεβηεκ, «πνςῒ πνώηῃ ζαααάημο ἐθάκδ πνημκ Μανίᾳ 

ηῆ Μαβδαθδκῆ·» μ βὰν ηὴκ ὥνακ θέβεζ ηξ ἀκαζηάζεςξ, ἀθθὰ ηαεř ἡκ ἐςνάεδ ηῆ ἀνςιαημθόνῳ Μαβδαθδκῆ, 
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Now, just as elsewhere, Philagathosř account on Mark 16:9Ŕ16 appears dependent on 

another sourse. A possible candidate is Eusebius Caesareařs ŖGospel Problems and Solutions, To 

Marinus,ŗ a book devoted to the discrepancies between the Resurrection narratives. This is the 

third part of a comprehensive work dedicated to questions and contradictions between the 

Gospels.
1134

 Unfortunately, this book is actually lost in its original form, but many parts subsist 

in several sources, in Greek, Syriac, Arabic, and Coptic. One of them recently published is an 

ἐηθμβή, a collection of literary extracts (not an abridgment) from the original work.
1135

  

Now, the first question of Eusebiusř treatise addresses the divergence between Mark 16:9 

and Matthew 28:1 and advances a similar solution 
 
(θύζζξ) to the question. As in Philagathosř 

sermon, the elucidation comes from an argument derived the punctuation of the phrase.
1136

 

Eusebiusř explanation seems to have been popular for it is excerpted in the Catena in 

Marcum.
1137

 However, Philagathos does not follow Eusebiusř conclusion that the Resurrection 

happened ŖŘlate on the Sabbathř, as Matthew has itŗ (Mt. 28:1)
1138

 by stating that the hour of the 

Resurrection is inscrutable to men. In similar fashion, Psellos stated that the divergent accounts 

about the time of Resurrection refer to the different courses of the women arriving to the grave 

and not to the time of the Resurrection.
1139

 

Finally, it should be also noted that the pagan authors reported similar divergences 

between the Gospels. Porphyry and Julian forged arguments against the scriptural accounts about 

the times and the hours in regard to the Resurrection of our Lord.
1140

 Porphyry authored a similar 

                                                                                                                                                                                           
πμδδθκ ηὴκ ἐιθάκεζακ, ἡκ ἀνζδδθόηενμκ ὁ ηξ ανμκηξ οἯὸξ ζοκεβνάραημ· ὅηε ηὸκ Κύνζμκ  Μανία εεαζαιέκδ 

ηὸκ ηδπμονὸκ πεηόπαζεκ. Ὅπεν μὖκ ὁ Ἰςάκκδξ πθαηύηενμκ ἀθδβήζαημ, ημῦημ Μάνημξ ἐπζηνμπάδδκ ἐδήθςζεκ.  
1134

 Kofsky, Eusebius of Caesarea against the Paganism, 230Ŕ233. 
1135

 C. Zamagni, Eusèbe de Césarée, Questions évangéliques. Introduction, texte critique, traduction et notes (SC 

523; Paris: Cerf, 2008). 
1136

 Eusebius, Quaestiones evangelicae ad Marinum, PG 22, coll. 937Ŕ944: ŖIf we were to divide up (εἰ γνῦλ 

δηέινηκελ) the sense of the wording, we would not find it in conflict with the words in Matthew to the effect that the 

Saviourřs resurrection was Řlate on the Sabbathř, because we shall read the words in Mark: ŘHaving risen again early 

in the morningř with a pause, punctuating (πνζηίμνκελ) after ŘHaving risen again,ř and making a break in the sense 

before the following words. Let us then refer Řhaving risen againř back to Matthewřs Řlate on the Sabbathř, because 

that was when the resurrection had taken place; but the next part forms part of a separate idea, so let us connect it 

with the words that follow: Řearly in the morning on the first day of the week he appeared to Mary of Magdala.ř As 

confirmation, that is what John has told us, as well: he too testifies that Jesus had been seen by the Magdalene early 

in the morning on the first day of the week. In this way, therefore, he appeared to her Řearly in the morningř in Mark 

also. It was not that the resurrection took place early in the morning; it was well before that, Řlate on the Sabbathř, as 

Matthew has itŗ (trans. David Miller, Eusebius of Caesarea, Gospel Problems and Solutions, ed. Roger Pearse, 

Ipswich: Chieftain Publishing, 2010, 99). 
1137

 Catena in Marcum, ed. William R.S. Lamb, 444, 9Ŕ445, 32. 
1138

 Eusebius, Quaestiones evangelicae ad Marinum, PG 22, coll. 939. 
1139

 Michael Psellos, Theologica, Opusculum 15, 9Ŕ16, ed. Paul Gautier (Leipzig: Teubner, 1989), 61: Αὕηδ βμῦκ 

ηαὶ ηὸκ ηξ ἐβένζεςξ ηαζνὸκ ημξ εαββεθζζηαξ ζοκέπεεκ, μ ιεμκ ἠ ηεηνάηζξ ηαηὰ δζαθυνμοξ ηαζνμὺξ πνὸξ ηὸκ 

ημῦ ηονίμο ηάθμκ  ἀπακηήζαζα· Řὄνενμοř ηε βὰν Řααεέμξř ηαὶ Řιέναξ ἐπζθςζημφζδξř ηαὶ Řθίμο 

πανακαηείθακημξř ηαὶ ὀρίαξ κοηηὸξ παθζιπυνεοημξ πανεβίκεημ ηῆ ζμνῶ. ἐκηεῦεεκ βὰν ηαί ηζκεξ δζδπμνήηαζζκ ὅπςξ 

πμηὲ μἯ εαββεθζζηαὶ πενὶ ημῦ ηαζνμῦ ηξ ἀκαζηάζεςξ ἀθθήθμζξ κακηζχεδζακ, μ {ζζςπκηεξ, ιθθμκ δὲ} 

ζοκζέκηεξ ὡξ μπὶ ηὸκ ηαζνὸκ ηξ ἐβένζεςξ δζαθυνςξ ἀπμδεδχηαζζκ, ἀθθὰ ηὰξ πνμζεθεφζεζξ ηκ ἀθζηκμοιέκςκ ηῆ 

ζμνῶ βοκαζηκ· 
1140

 Augusto Guida, Teodoro di Mopsuestia. Replica a Giuliano imperatore. Adversus criminationes in Christianos 

Iuliani imperatoris, in appendix: ŖTestimonianze sulla polemica antigiulianea in altre opere di Teodoro, con nuovi 
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objection concerning the hour of the crucifixion. In a fragment from Pacatusř Contra 

Porphyrium we read the question: ŖHow does he assert (Mark 15:25) the cruci※xion on the third 

hour while John (19:14) bears witness to the sixth hour?ŗ
1141

 

 

5.5. The Resurrection Narratives 
 

In the homily ŖFor the Ninth Resurrection Gospel,ŗ which interprets Jesusř apparition 

Ŗwhen the doors were shutŗ and the announcement of the Resurrection to Thomas (John 20:19Ŕ

29), Philagathos exposes a δζαθςκία formulated in relation to the Gospel reports on the disciplesř 

emotional reaction upon seeing the Lord. Philagathos writes:
1142

 

 

ŖThen the disciples were glad when they saw the Lord.ŗ [Jn. 20:20] Perhaps this 

was the joy, which he promised to them before the passion: ŖYou will see Me 

again and your heart will rejoiceŗ [Jn. 16:21] Certainly, they were glad because 

they saw him raised from the dead and for having fulfilled the promise he made to 

them; and as the darkness of the night is dispersed when the sun is rising up, just 

so the beloved apparition of the Saviour took away the disciplesř cloud of sorrow. 

For even if Luke, the evangelist who narrated this apparition, said that they were 

terrified and supposed to behold a spirit [Lc. 24:37], whereas John said that Řthey 

were gladř, yet one must not consider this an inconsistency (δζαθςκίακ). For in all 

likelihood, at first they were terrified because they saw him entering when the 

doors were shut [Jn. 20:19], but later they rejoiced when they recognised him 

from the salutation and from showing forth his wounds. In fact, for this reason He 

                                                                                                                                                                                           
frammenti del ŘContro i Galileiř di Giulianoŗ (Florence: Nardini: 1994), 207; a similar objection is preserved in the 

Syriac fragments of Cyrilřs work against Julian; Contra Galilaeos, fr. 96 (ed. Massarachia, 187) = fr. 8 Neumann 

(Latin text); Cook, The Interpretation of the New Testament in Greco-Roman Paganism, 300Ŕ301: ŖHe wrote that 

the holy evangelists contradict themselves when they say: Mary Magdalene and the other Mary (following Matthew 

[Mt. 28:1]), late on the sabbath when the first of first of the week began to dawn, came to the tomb; according to 

Mark, [16:2] however, after it began to be daylight and the sun had risen. And according to Matthew they saw an 

angel [28:2]; according to Mark a young man [16:5]; and according to Matthew they left and told the disciples about 

the resurrection of Christ [28:8] Ŕ according to Mark they were silent and told no one anything [16:8]. By means of 

these things he brings censure on the holy scriptures and says that they contradict each other.ŗ (Trans. Cook, 300). 
1141

 Harnack, Neue Fragmente des Werks des Porphyrius gegen die Christen. Die Pseudo-Polycarpiana und die 

Schrift des Rhetors Pacatus gegen Porphyrius (Berlin: Akademie der Wissenschaften: 1921), 276, n. 2; Porfirio de 

Tiro. Contra los Cristianos. Recopilación de fragmentos, traducción, introducción y notas, ed. E. A. Jurado (Cádiz: 

Publicaciones de la Universidad de Cádiz, 2006), fr. 109; see also Cook, The Interpretation of the New Testament in 

Greco-Roman Paganism, 147. 
1142

 Hom. 78 (ed. Scorsus, Hom. 35, PG 132, coll. 684AŔ684C): «πάνδζακ μὖκ μἯ ιαεδηαὶ Ἦδόκηεξ ηὸκ Κύνζμκ. » 

Σάπα ἤκ  πανὰ, ἡκ πνὸ ημῦ πάεμοξ εἶπεκ αημξ, ὧξ «πάθζκ ὄρεζεέ ιε, ηαὶ πανήζεηαζ ικ  ηανδία.» πάνδζακ 

μὖκ ἀκαζηάκηα ηεεεαηόηεξ αηὸκ, ηαὶ ηὴκ ἐπαββεθίακ πθδνώζακηα· ηαὶ ὥζπεν ηξ κοηηὸξ γμθδεξ ζηεδάκκοηαζ 

θίμο ἀκίζπμκημξ, μὓηςξ  βθοηεα ημῦ Κονίμο ἐιθάκεζα ηὸ ηξ θύπδξ κέθμξ πενζῆνε ηκ ιαεδηκ. ΔἮ δὲ ηαὶ 

Λμοηξ ηαὺηδκ ἀθδβμύιεκμξ ηὴκ ἐιθάκεζακ, ηεηανάπεαζ αημύξ θδζζκ, ηαὶ δόλαζ πκεῦια ὁνᾶκ, αηὸξ δέ θδζζκ, ὅηζ 

ἐπάνδζακ, μ πνὴ ημῦημ δζαθςκίακ θμβίγεζεαζ. ΔἮηὸξ βὰν πνόηενμκ ιὲκ δζαηαναπεκαζ ζθξ ὁνκηαξ εἴζς 

πανεζζδύκηα ηεηθεζζιέκςκ ηκ εονκ· πανκαζ δὲ ὕζηενμκ ἐπζβκόκηαξ αηὸκ ἐη ηξ πνμῤῥήζεςξ ηαὶ ηξ ηκ 

ιεθκ ἐπζδείλεςξ. Γζὰ ημῦημ βὰν ηαὶ δζηηὴκ εἮνήκδκ αημξ ἐπζθςκε, πνὸ ηξ ηκ ὠηεζθκ ἐπζδείλεςξ, ηαὶ ιεηὰ ηὴκ 

ἐπίδεζλζκ, ἵκα ηαὶ ηξ δζηηξ ἀβςκίαξ ἀπαθθάλῃ αημύξ· ημῦηε ηκ Ἰμοδαίςκ θόαμο, ηαὶ ημῦ μἴεζεαζ πκεῦια 

εεςνεκ, ἐπζζδιαίκμζ δřἂκ ηαὶ ἕηενμκ  δζπθὴ ηξ εἮνήκδξ θςκή. Ο βὰν ιόκα ηὰ ἐπὶ βξ, ἀθθὰ ηαὶ ηὰ ἐκ μνακμξ 

εἮνδκμπμίδζεκ ὁ Υνζζηόξ. Καὶ ημῦημ  ἀπμζημθζηὴ βθηηα δζαηνακμ· «ΔἮνδκμπμζήζαξ δζὰ ημῦ αἵιαημξ ημῦ ΤἯμῦ 

αημῦ, ηὰ ἐκ μνακῶ ηαὶ ηὰ ἐκ ηῆ βῆ.» 
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proclaims to them a twofold peace, before the showing forth of the wounds and 

after the showing, so that he may deliver them from their twofold anguish, namely 

from the fear of the Jews [Jn. 20:19] and from thinking of seeing a spirit; but the 

twofold word of Řpeaceř could also signify something else, for Christ reconciled 

not only the things on earth, but also the things in heaven. And this thing the 

apostolic tongue articulates clearly: Ŗsince He made peace through the blood of 

His cross for things in heaven and the things on earthŗ [Col. 1: 27] 

 

Philagathosř defensive attitude (μ πνὴ ημῦημ δζαθςκίακ θμβίγεζεαζ) is indicative of a 

question, which addressed the seeming inconsistency between John 20:20 and Luke 24:37. 

Although we could not identify a question about John 20:20 and Luke 24:37 in the extant queries 

about the Resurrection narratives, this sort of question as well as the solution Philagathos 

advanced is characteristic of the quaestiones et responsiones literature. 

 

5.6. The Ascension into Heaven 

 

Philagathos made extensive use of the questio-responsio didactic device for discussing 

topics well grounded in patristic exegetical tradition. In the homily ŖFor the Redeeming 

Ascension,ŗ through this form the homilist approached the exegetic difficulties raised by the 

narrative of the Ascension. Says Philagathos:
1143

 

 

What then? Someone might say: did the intelligible powers not know about the 

Saviourřs return to heaven? And how is this not contrary to reason, since Isaiah 

[cf. Is. 6:1Ŕ4; 52:13] and Zechariah [cf. Zach. 14:4] and before them David [Ps. 

109 (110):1; cf. Acts 2:34] both foresaw and foretold it, whereas the purest minds 

appear ignorant of the Ascension? Therefore, if they had known, how are they 

asking who is this that is come from Edom? [cf. Is. 63:1]… But how a tunic 

stained with blood is seen in [the Lordřs] incorruptible body? [cf. Is. 63:1] The 

sight was effected by divine dispensation. For just as he exhibited the wounds of 

the nails [Jn. 20:20] to his disciples and ate fish although he had no need of food 

[Lc. 24:41Ŕ43], in the same manner he is seen in this form for revealing to the 

angels His goodness towards man. 

 

These questions are indicative of the kinds of problems raised in earlier anti-Pagan or 

anti-Gnostic exegesis by the doctrine of the Resurrection. Notwithstanding, the narrative of the 

Ascension is not specifically mentioned in the preserved fragments of the pagan polemicists. But 

the kinds of arguments vested against it may be deduced from their overall approach.
1144

 Thus, in 

the Monogenes of Makarios Magnes a reprimand discusses Paulřs description of the general 
                                                           
1143

 Hom. 59 (ed. Scorsus, Hom. 39, PG 132, coll. 760BŔ761A): Σὶ μὖκ; θαίδ ηζξ· μη ᾔδεζζακ αἯ κμεναὶ δοκάιεζξ 

ηὴκ ημῦ ςηνμξ εἮξ μνακμὺξ ἀκαθμίηδζζκ; ηαὶ πξ μ πανάθμβμκ, ἧζαΐακ ιὲκ, ηαὶ Εαπανίακ, ηαὶ πνὸ αηκ ηὸκ 

Γααὶδ, ηαὶ πνμσδεκ ηαύηδκ, ηαὶ πνμεζπεὶκ, ημὺξ δὲ ηαεανςηάημοξ κόαξ ἀβκηαξ εἶκαζ ηξ Ἀκαθήρεςξ; ΔἮ μὖκ 

ᾔδεζζακ, πξ θζθμπεοζημῦζζ ιαεεκ ηίξ ὁ παναβεκόιεκμξ ἐλ δώι; […] Ἀθθὰ πξ ἐκ ηῶ ἀθεάνηῳ ζώιαηζ 

ᾑιαβιέκμξ ἑςνημ πζηώκ; ΟἮημκμιία ἤκ ηὸ ὁνςιεκμκ. Ὥζπεν βὰν ηὰξ ηνώζεζξ ηκ ἣθςκ πεδείηκο ημξ ιαεδηαξ, 

ηαὶ ηὸκ Ἦπεὺκ ηαηεδδδόηεζ ιὴ δεόιεκμξ ανώζεςξ, μὕης δὴ ηαὶ ημξ ἀββέθμζξ ηὴκ πενὶ ηὸκ ἄκενςπμκ ἐκδεζηκύιεκμξ 

ἀβαεόηδηα, ἑςνημ ημύηῳ ηῶ ζπήιαηζ. 
1144

 Cook, The Interpretation of the New Testament in Greco-Roman Paganism, 339. 
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Resurrection (1 Th 4:15Ŕ17) and the reference made to those alive Ŗcaught up in the clouds to 

meet the Lordŗ is deemed impossible for it overthrows the laws of nature. Turning to 

Philagathosř manner of framing the question on the angelsř ignorance of the Lordřs Resurrection 

is perhaps suggestive a question which Julian asked about the Transfiguration of the Lord: ŖHow 

did they know it was Moses and Elijah Ŕ not knowing them or having their writings?ŗ
1145

 In fact, 

when looking at the stylistic of Philagathosř question and at its reinforcement Ŕ ŖTherefore, if 

they had known, how are they asking who is this that is come from Edom?ŗ Ŕ one may suspect to 

originate in the pagan critique of Christianity. 

Clearly, the questions about the nature of Christřs resurrected body constituted real 

difficulties for a Christian exegete.
1146

 Cyril, for instance, wrote in a similar fashion: ŖI think we 

ought also to investigate the following question. Thomas felt our Saviourřs Side, and found the 

wounds made by the soldierřs spear, and saw the print of the nails. Then how was it, someone 

may inquire, that the marks of corruption were apparent in an incorruptible Body?ŗ
1147

 This 

difficulty automatically begged essential questions about the general Resurrection.
 
 For Cyril 

continues: ŖFor will any man who is lame, at the Resurrection have a maimed foot or limb? And 

if any man has lost the sight of his eyes in this life, will he be raised again blind?ŗ
1148

 Many of 

such difficulties questions have their starting point in the pagan objections which the Christian 

authors discussed or alluded to as they raise critical aspects for defining the person in the 

Christian anthropology.
1149

 

 

6. Scriptural Aporiai and Philagathos‘ Usage of Christian Sources 

 

Philagathos desire to clarify exegetical problems can further be witnessed by the usage of 

Christian sources in the Homilies. The homilist fashions his exegesis by appropriating scriptural 

queries discussed by other Christian authorities. In what follows, we present examples featuring 

Philagathosř usage of Cyril of Alexandria, Gregory of Nyssa, Michael Psellos and John 

Chrysostom. 

 

                                                           
1145

 Julian, Contra Galilaeos, fr. 106 (ed. Masaracchia, 190). 
1146

 For instance Gregory of Nazianzus in Oration 45(In sanctum pascha), PG 36, coll. 657 discusses this scriptural 

passage [i.e. Isaiah 63:1] alluding to those who raise difficulties against it (ημξ ἀπμνμῦζζ); see also Cyril of 

Alexandria, Commentarii in Iohannis evangelium, PG 74, coll. 724Ŕ732; for doctrine of the resurrection and its 

polemical context see Gregory of Nyssa, De hominis opificio, PG 44, coll. 213Ŕ229; id., De anima et resurrectione, 

PG 46, coll. 137BŔ145C; id., De mortuis, GNO IX, ed. Heil, 62, 9Ŕ63, 13. 
1147

 Cyril of Alexandria, Commentarii in Iohannis evangelium, PG 74, coll. 728B (trans. P. E. Pusey, Commentary 

on the Gospel according to S. John, London: Walter Smith, 1885, p. 685). 
1148

 Cyril of Alexandria, Commentarii in Iohannis evangelium, PG 74, coll. 728C (trans. P. E. Pusey, 685). 
1149

 This can best be gauged from Gregory of Nyssa and Augustineřs response to the pagan (i.e. Porphyryřs) 

arguments against the Resurrection; for Gregory of Nyssa see Enrico Peroli, Il Platonismo e l‘antropologia 

filosofica di Gregorio di Nissa. Con particolare riferimento agli influssi di Platone, Plotino e Porfirio, (Milan: Vita 

e Pensiero, 1993), 125Ŕ156 and Volker Henning Drecoll, ŖExiste-t-il des traces de lřargumentation antichrétienne de 

Porphyre dans lřœuvre de Grégoire de Nysse?ŗ in Le traité de Porphyre contre les chrétiens: un siècle de 

recherches, nouvelles questions, ed. S. Morlet, (Paris: Institut dřÉtudes Augustiniennes, 2011), 307Ŕ328; for 

Augustine, see Lance Byron Richey, ŖPorphyry, Reincarnation and Resurrection in De Ciuitate Dei,ŗ Augustinian 

Studies 26 (1995): 129Ŕ142. 
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6.1. ―A Sower Went Out.‖ 

 

The homily ŖOn the Parable of the Growing Seedŗ is an illustrative example for 

Philagathosř florilegic habit. It encloses passages from Cyril of Alexandria, Maximus Confessor, 

Gregory of Nyssa and Michael Psellos. However, the usage of Cyril is rather particularly 

striking. For Philagathos frames the exegesis of Luke 8:5 (ŖA sower went out to sow his seed.ŗ) 

by adjusting a polemical passage from Cyrilřs treatise On the Holy Trinity said in reference to 

Nestorius. To this, the homilist appends an extract from Cyrilřs Commentary on the Twelve 

Prophets about Micah 1:3:
1150

 

 

Hom. 7, 4 (ed. Rossi-Taibbi, 46): 

 

Πνὸ βὰν ηξ μἮημκμιίαξ μδὲκ ἤκ Θεῶ ηαὶ ηῆ 

ηηίζεζ ημζκυκ. Σίξ βὰν ημζκςκία πνὸξ ηὴκ 

αἮζεδηὴκ ηηίζζκ ηῶ πακαΰθῳ ηαὶ ἀηηίζηῳ ηαὶ 

ἀκαθε; Κμζκςκήζαξ δὲ ικ δζὰ ημῦ 

πνμζθήιιαημξ, εἮζαπεκαζ πνὸξ ηὴκ ηηίζζκ 

πανὰ ηξ ἀπμζημθζηξ θςκξ θέβεηαζ· 

«λθεεκ ὁ ζπείνςκ». Δἰ ιέγνηην ηνίλπλ ἐπὶ 

Θενῦ ἐμέιεπζηο, δηεξξίθζσ κὲλ πᾶζα 

πνςία ηνπηθῆο κεηαβάζεσο, ἐπηθξαηείησ 

δὲ ινγηζκὸο ηῇ ηνῦ Θενῦ θχζεη πξνζάπησλ 

ηὰ πξεπσδέζηεξα· ν γὰξ ηφπῳ ἐμῆιζελ, 

ἀθθὰ ζπέζεζ βέβμκε πθδζίμκ ικ βεκυιεκμξ 

ἄκενςπμξ. Θεὸο γὰξ πάξρσλ θαὶ 

βξνησζεὶο δνθεῖ πσο πνκεῖλαη θίλεζηλ, 

θαίηνη ηφπνλ νθ εἰδψο, ἀιι‘ ἐξεξεηζκέλνο 

ἐλ ηῇ ἰδίᾳ θχζεη. Σμῦημ δὴ ηαὶ Μηραίαο 

πνμεπνδζιῴδδζεκ· «Ἰδνὺ Κχξηνο, ιέγσλ, 

ἐθπνξεχεηαη ἐθ ηνῦ ηφπνπ αηνῦ».
1151

 

Cyril of Alexandria, De sancta trinitate 

dialogi i-vii, ed. J. Aubert, 506, 7Ŕ11: 

Δἰ ιέγνηην ηνίλπλ ἐπὶ Θεῶ ηὸ «γεγέλλεθε,» 

δηεξξίθζσ κὲλ πάζνπο πνςία παληφο, 

ἐπηθξαηείησ δὲ ινγηζκὸο ηῇ ηνῦ Θενῦ 

θχζεη πξνζάπησλ ηὰ πξεπσδέζηεξα. 

Ἀπμηέλεηαζ βὰν μ ηαεř ιξ, ἀθθř ὡξ ἂκ 

εἮδείδ ηαὶ πέθοηεκ αὕηδ. Σενενεαζ δὴ μὖκ 

ηαὶ βναχδδ δείιαηα ηκ ἑηενμδυλςκ αἯ 

ζηήρεζξ.
1152

 

 

Cyril of Alexandria, Commentarius in xii 

prophetas minores, 1, 606Ŕ607: 

θπεπόξεπηαη δὲ θαὶ ὁ ηνῦ Θενῦ ιφγνο ἐθ 

ηνῦ ηόπνπ αὐηνῦ. Θεὸο γὰξ ὢλ θχζεη 

γέγνλελ ἄλζξσπνο· δνθεῖ δέ πσο θαὶ 

πνκεῖλαη θίλεζηλ ηὴλ ἔλ γε ηνχηῳ θεκὶ, 

θαίηνη ηξνπὴλ νθ εἰδὼο, ἐξεξεηζκέλνο δὲ 
ιθθμκ ἐλ ἰδίᾳ θχζεη, ηαὶ ηὸ αεαδηὸξ ἔπςκ 

ὡξ Θευξ. ἐπέαδ δὲ ηαὶ ἐπὶ ηὰ ὕςε ηῆο γῆο, ηαὶ 

ζεζάιεπθελ ὄξε, ηαὶ θαηέηεμε θνηιάδαο, ηαὶ 

ὡξ ὕδσξ αηὰξ θενυιεκμκ ἐλ θαηαβάζεη 

                                                           
1150

 ŖFor behold, the Lord is coming out of His place;ŗ 
1151

 ŖIn fact, before the Incarnation God had nothing in common with the created realm. Indeed, what fellowship 

with the sensible creation could possible be for one who is devoid of matter, who is uncreated and ungraspable? 

However, because He associated with us by the assumption of our human nature, it is reckoned by the apostolic 

voice that He was introduced to the creation: ŘA sower went out.ř [Lc. 8:5] If therefore Řthe going outř is said about 

God, let every suspicion of a change of place be cast out, and let the thought which attributes the more appropriate 

things to the nature of God prevail; for He did not go to a place, but by participation (ζπέζεζ) He became our close 

one since He became man. Though being God and made mortal man it seems somehow also to undergo movement, 

although not experiencing a change of place but standing firmly fixed in its own nature. Well, Micah also foretold 

this saying: ŘFor, behold, the Lord comes forth out of his place.řŗ [Mich. 1: 3] 
1152

 ŖIf therefore it is said about God the ŖHe begot,ŗ [Acts 13:35; Psalm 16:10] let every suspicion of a passion be 

cast out and let the thought which attributes the more appropriate things to the nature of God prevail. For He does 

not give birth like us, but as [the divine nature] knows and as is natural to it. The pretences of heretics are therefore 

just claptrap and fabulous tales fit for an old woman.ŗ 
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ῥεῦζαη πανεζηεφαζε.
1153

 

 

Philagathos deploys a transposition of Cyrilřs discussion on the meaning of ŖHe begotŗ 

(«βεβέκκδηε»; Acts 13:35; Psalm 16:10) to the exegesis of Luke 8:5 ŖA sower went out,ŗ the 

subject of his sermon. It is manifest that the homilist established thematic associations between 

Luke 8:5 and the Cyrilian exegetic passages on movement or change said about the divine 

nature. It is interesting to note that besides the Christological debates, the notion of the divine 

nature admitting change or movement surfaces in the pagan polemic against the Scriptures. In 

fact, Porphyry as reported by Psellos contrived an argument in relation to Job 1:6 saying that it is 

contradictory to conceive the incorporeal nature circumscribed in a place and admitting 

movement.
1154

 

 

6.2. ―To sit on My right hand and on My left is not Mine to give.‖ (Mc. 10:40) 
 

Gregory of Nyssařs works are a favourite source for Philagathosř staging questions and 

scriptural difficulties. This is the case with the homily ŖFor the Fifth Sunday of Lent,ŗ in which 

Philagathos formulates the exegetical difficulties posed by Christřs answer to the request of 

James and John, the sons of Zebedee: Ŗbut to sit on My right hand and on My left is not Mine to 

give.ŗ (Mc. 10:40). The quote raised a twofold aporia (δζπθὴκ ἀπμνίακ) about the impuissance of 

God and the implied predestination of the elect. Says Philagathos: 

 

ŖYou will indeed drink the cup that I drink, and with the baptism I am baptized 

with you will be baptized;
 
but to sit on My right hand and on My left is not Mine 

to give, but it is for those for whom it is prepared.ŗ [Mc. 10:39] The present 

words bring forth a twofold difficulty; one, if the sitting with God is prepared for 

someone and is determined beforehand, and if the Lord of all is unable to grant 

this to whom He wishes. Well, we say that the statement is not proffered in 

reference to a material seat in this sensible world; accordingly, these words 

should refer to (κμεκ) what is holy in the future condition. For sitting hither 

signifies that part of the body near the hip joints by which the tension of bending 

the body may not be continuously strained over, while sustaining by itself the 

weight of the body. In fact, sitting signifies the pre-eminence of honour in respect 

of the future glory. Then, the saying Ŗis not Mine to give,ŗ is not exhibiting want 

of strength. For how could the might of God become impuissant? Instead, [the 

statement] affirms the unwavering yoke of righteousness. 
 

                                                           
1153

 ŖNow, the Word of God, issues forth from his place [Mich. 1:3]; though God by nature he became man. By this 

he seems somehow also to undergo movement, although not experiencing change but rather being by nature steady 

and as God enjoying stability. He also walked upon the high places, has shaken mountains and made valleys melt 

and flaw like water falling in descent.ŗ 
1154

 Psellos actually cites and discusses a nominal Porphyrean argument from the Contra Christianos otherwise not 

known in the scholarship to which we plan to dedicate some attention in the future; see Michael Psellos, Theologica, 

Opusculum 32, ed. Gautier, 118Ŕ127; other Porphyrean arguments transmitted by Psellos are discussed by Richard 

Goulet, ŖCinq nouveaux fragments nominaux du traité de Porphyre ŘContre les chrétiens,řŗ VigChr 64 (2010): 140Ŕ

159. 
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«Σὸ ιὲκ πμηήνζμκ ὃ ἐβὼ πίκς πίεζεε, ηαὶ ηὸ αάπηζζια ὃ ἐβὼ ααπηίγμιαζ 

ααπηζζεήζεζεε· ηὸ δὲ ηαείζαζ ἐη δελζκ ιμο ηαὶ ἐλ εςκύιςκ ιμο μη ἔζηζκ 

ἐιὸκ δμῦκαζ, ἀθθ᾿ μἷξ ημίιαζηαζ.» Γζπθὴκ ἀπμνίακ ὠδίκεζ ηὰ πανόκηα ῥδηά· ιίακ 

ιὲκ, εἮ  ιεηὰ ημῦ Θεμῦ ηαεέδνα ημίιαζηαζ ηζκζ, ηαὶ πνμώνζζηαζ, ηαὶ εἮ ὁ 

πάκηςκ Γεζπόηδξ ἀδοκαηε παναζπεκ ηαύηδκ, ᾧ αμύθεηαζ. Φαιὲκ μὖκ, ὅηη νρ 

ὥζπεξ ἐπὶ ηῆο ἐκηαῦεα ζσκαηηθῆο θαζέδξαο  ἔκθαζηο δείθλπηαη, νὕησ θαὶ 

ἐλ ηῆ ιεθθμύζῃ ηαηαζηάζεζ εαγὲο ἂ εἴε λνεῖλ·  ιὲκ βὰν ἐκηαῦεα θαζέδξα ηὴλ 

ἐπὶ ἰζρίσλ ηνῦ ζώκαηνο πνγξάθεη ζέζηλ, ὡο ἂλ κὴ δηαπαληὸο θάκλῃ ηῆο 

ἀγθύιεο ὁ ηόλνο, ἐθ‘ ἑαπηνῦ ηὸ βάξνο ἀλέρσλ ηνῦ ζώκαηνο· ἐπὶ δὲ ηξ 

ιεθθμύζδξ δόλδξ ηζιξ πενμπὴκ  ηαεέδνα ζδιαίκεζ. Σὸ δὲ, «μη ἔζηζκ ἐιὸκ 

δμῦκαζ,» μη ἀδοκαιίακ ἐκδείηκοηαζ· πξ βὰν ἂ  ημῦ Θεμῦ δύκαιζξ ἀκίζπονμξ 

βέκμζημ; ἀθθὰ ηὸκ ἀννεπ γοβὸκ ηξ δζηαζμζύκδξ ιανηύνεηαζ.
1155

 

 

The difficulty which Philagathos discusses originates in Gregory of Nyssařs Encomium in 

sanctum Stephanum protomartyrem.
 1156

 Philagathosř appropriation is informed by the thematic 

association between the image of sitting on Christ right hand (Mc. 10:39) and Gregoryřs spiritual 

exegesis of Saint Steven vision which presents the image of the Sonřs standing: ŖLook! I see the 

heavens opened and the Son of Man standing at the right hand of God!ŗ
 
(Acts 7: 56.)  

It seems that Philagathos indexed his sources into themes befitting the Gospel readings at 

the Divine Liturgy. An argument for this is the usage of the same passage from Gregory of 

Nyssařs Encomium in sanctum Stephanum protomartyrem for the interpretation of Mark 16:19 in 

the homily devoted to the Lordřs Ascension:
1157

 

 

« ιὲκ μὖκ Κύνζμξ ιεηὰ ηὸ θαθζαζ αημξ ἀκεθήθεδ εἮξ ηὸκ μνακὸκ ηαὶ 

ἐηάεζζεκ ἐη δελζκ ημῦ Θεμῦ.» Πάθζκ ἐκηαῦεα ηαὶ ηὸκ ηόπμκ ὅεεκ ἀκεθήθεδ, ηαὶ 

ηὸκ ηνόπμκ ὅπςξ, ζεζίβδηεκ, ἃ δὴ Λμοηξ ὁ εεμξ ἀνζδδθόηαηα ζεζαθήκζηεκ. 

Ἀημύςκ δὲ ὡξ ἐηάεζζεκ ἐκ δελζᾶ ημῦ Θεμῦ, ἔηζηδεζ ηὴκ ζςιαηζηὴκ ηαεέδνακ 

πμκμεκ, ηαὶ ηῶ θμβζζιῶ ιεηάαδεζ πνὸξ ἐκκμίαξ εεμπνεπεξ· θέβεηαζ ιὲκ βὰν ηαὶ 

ζηάζζξ ηαὶ ηαεέδνα ἐπὶ Θεμῦ.  ιὲκ βὰν αἮπυθμξ πνμθήηδξ ἐζηηα ηὸκ Θεὸκ 

εἶδεκ ἐπὶ ηείπμοξ ἀδαιακηίκμο· θαὶ ὁ ζεζπέζηνο Σηέθαλνο, πθήνδξ Πκεύιαημξ 

ἁβίμο βεκόιεκμξ, εἶδε δόλακ Θεμῦ, ηαὶ ηὸκ ΤἯὸκ ἐζηηα ἐη δελζκ ημῦ Θεμῦ.  

εεδβόνμξ δὲ Μάνημξ, ηαὶ ὁ ιέβαξ Παῦθμξ, ηαὶ πνό βε ημύηςκ ὁ πνμθήηδξ Γααὶδ 

ηεηαεζεαζ θαζζ ηὸκ Υνζζηὸκ ἐκ δελζᾶ ημῦ Θεμῦ. Ὅ ηε βὰν Γααζδ θδζζκ· «Δἶπεκ 

ὁ Κύνζμξ ηῶ Κονίῳ ιμο· Κάεμο ἐη δελζκ ιμο· ηαὶ ὁ Ἀπόζημθμξ· « ηάεζζεκ ἐκ 

δελζᾶ ημῦ ενόκμο ηξ ιεβαθςζύκδξ ημῦ Θεμῦ·» ηἀκηαῦεα ὁ εαββεθζζηὴξ ζοκῳδὰ 

ημύημζξ θεέββεηαζ. Ἀιι‘ νρ ὥζπεξ ἐπὶ ηλ ζσκάησλ, νὕησ θαὶ ἐπὶ ηῆο 

πεξερνύζεο θύζεσο ηὴλ ζηάζηλ θαὶ ηὴλ θαζέδξαλ εαγὲο εἴε ινγίδεζζαη· 

νὔηε γὰξ ηὴλ ἐπ‘ ἀγθύιεο ζηάζηλ, νὔηε ηὴλ ἐπ‘ ἰζρίσλ θαζέδξαλ 

παξαιεςόκεζα· ἀιιὰ δηὰ ιὲκ ηξ ζηάζεςξ ηὸ ἐλ παληὶ ἀγαζῶ ζηάζηκνλ, δηὰ 

                                                           
1155

 Hom. 48 (Scorsus, Hom. 24, PG 132, coll. 488D Ŕ 489A). 
1156

 Gregory of Nyssa, Encomium in sanctum Stephanum protomartyrem, GNO 10.1, ed. O. Lendle (Brill: Leiden, 

1990), 40, 10Ŕ17: ἀιι‘ ἕηεξνλ  ηαεέδνα, θδζί, ηαὶ ἕηενμκ  ζηάζζξ ἐκδείηκοηαζ κμῦκ ηαηὰ ηὸ πνμπείνςξ 

κμμφιεκμκ. θδιὶ ηἀβχ. ἀθθř νρ, ὅπεξ ἐπὶ ηλ ζσκάησλ  ηλ ῥεκάησλ ἔκθαζηο δείθλπζη, ηνῦην θαὶ ἐπὶ ηξ 

ἀζςιάημο θφζεςξ εαγέο ἐζηη ινγίδεζζαη. ἐπ‘ ἀλζξψπνπ κὲλ γὰξ  θαζέδξα ηὴλ ἐπ‘ ἰζρίῳ ηνῦ ζψκαηνο 

πνγξάθεη ζέζηλ, ὡο ἂλ κὴ δηὰ παληὸο θάκλνη ηῆο ἀγθχιεο ὁ ηφλνο ἐθ‘ ἑαπηνῦ ηὸ βάξνο ἀλέρσλ ηνῦ ζψκαηνο. 
1157

 Hom. 73 (ed. Scorsus, Hom. 30, PG 132, coll. 640BŔD). 
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δὲ ηῆο θαζέδξαο, ηὸ ἀκεηαπηώησο ἐγθαζηδξύζζαη εεμκ ἐλ παληὶ ἀβαεῶ, ηαὶ 

ζηαεδνὰκ ἔπεζκ ηὴκ ἐκ ηῶ ηαθῶ ιμκζιόηδηα.
1158

 
 

Philagathos approaches the image of Christ sitting down (Mc. 16:19) through Gregoryřs 

interpretation.
1159

 Besides the literal appropriation, Gregory of Nyssařs text structures further 

Philagathosř exposition insofar as the scriptural references cited in the homily (i.e. Psalm 109 

(110):1 and Hebr. 1:3) are intimated in Gregoryřs Encomium.
1160

 Actually, this represents a more 

widespread exegetic practice in the Homilies. Having found a source that is linked with the 

subject of his oration, Philagathos employs the sourceřs sequence of scriptural citations besides 

borrowing its main ideas.
1161

 

 

6.3. After the Resurrection ―We Ate and Drank with Him.‖ 

 

As we have already noted, Philagathos addressed various difficulties posed by the 

Resurrection narratives. In the homily ŖFor the Redeeming Ascension,ŗ Philagathos alludes to an 

exegetical difficulty concerning the apparition of Jesus to his disciples in Jerusalem (Lc. 24:36Ŕ

43). Jesus appeared in their midst and showed them his hands and his feet. Still unbelieving he 

asked them to give him some food: ŖSo they gave Him a piece of a broiled fish and some 

honeycomb. And He took it and ate in their presence.ŗ (Lc. 24:42Ŕ43)
 
Philagathos presents the 

episode in this wise:
1162

 

                                                           
1158

 ŖSo then, after the Lord had spoken to them, He was received up into heaven, and sat down at the right hand of 

God.ŗ [Mc. 16:19] Here again Mark had kept silence not only about the place from where He was received, but also 

about the manner in which it happened, which otherwise divine Luke had made manifestly clear. Well, hearing that 

He sat down at the right hand of God, shrink from considering the sitting corporeal (ζςιαηζηὴκ) and pass over in 

your reasoning to cogitations worthy of God. For in reference to God is said not only Řstanding stillř but also 

Řsitting.ř Nay Godly inspired Luke and great Paul and yet before them Prophet David said that Christ was sitting at 

the right hand of God. For David says: ŖThe Lord said to my Lord, Sit thou on my right hand, until I make thine 

enemies thy footstool.ŗ [Ps. 109 (110):1]·And the Apostle: ŖHe sat down at the right hand of the Majesty on high.ŗ 

[cf. Hebr. 1:3] Herein, the evangelist is speaking in harmony with these. But the statement is not proffered in 

reference to things corporeal, but these words should reckon the holy ‗standing still‘ and ‗sitting‘ of the 

transcendent nature. For we admit neither a bent position nor a sitting down. But, on the one hand, by ‗standing 

still‘ [the Scripture] represents stability and being unmoved in every good, on the other hand, by ‗sitting‘ to be 

immutably established in every good, and to have an immovable steadfastness in the beautiful. 
1159

 Gregory of Nyssa, Encomium in sanctum Stephanum protomartyrem, 40, 14Ŕ42, 4: ἀθθř μπ, ὅπεν ἐπὶ ηκ 

ζςιάηςκ  ηκ ῥδιάηςκ ἔιθαζζξ δείηκοζζ, ημῦημ ηαὶ ἐπὶ ηξ ἀζςιάημο θχζεσο εαγέο ἐζηη ινγίδεζζαη […] ηαὶ 

ηὸ ἔιπαθζκ  ζηάζζξ ὄνεζμκ ἐπὶ βμκάηςκ ἑνιδκεφεζ ηὸκ ἄκενςπμκ, νθ ἐπ‘ ἰζρίσλ δζὰ ηαεέδναξ ἀκαπαουιεκμκ. ἐπὶ 

δὲ ηῆο πεξερνχζεο θχζεσο ηαεανεφεζ ηκ ημζμφηςκ κμδιάηςκ  θαζέδξα ηε θαὶ  ζηάζηο, ἐπίζδξ ἑηαηένα ηξ 

ηαηὰ ηὸ πνυπεζνμκ κμμοιέκδξ ἐιθάζεςξ ηεπςνζζιέκδ. νὔηε γὰξ ηὴλ ἐπ‘ ἀγθχιεο ζηάζηλ ημῦ ἀζςιάημο νὔηε ηὴλ 

ἐπ‘ ἰζρίσλ θαζίδξπζηλ ημῦ ἀζπδιαηίζημο παξαιεςφκεζα, ἀιιὰ δη‘ ἑηαηέναξ θςκξ ηὸ ἐλ παληὶ ἀγαζῶ ζηάζηκνλ 

θαὶ ἐλ παληὶ ἀκεηάζεηνλ εζεαξ ἐκμήζαιεκ. 
1160

 Cf. Gregory of Nyssa, Encomium in sanctum Stephanum protomartyrem, 42, 12Ŕ13: ὡξ βὰν ἐπὶ ημῦ Παύθμο ηαὶ 

ημῦ ∆ααὶδ ηὸ ηαεζεαζ ηὸκ παηένα δζὰ ημῦ ηαείζαζ ηὸκ οἯὸκ ἐη δελζκ ζοκςιμθόβδηαζ […]. 
1161

 A similar approach is discussed in Part III, chapter 1.4, ŖThe Transfiguration of the Lord and Elijahřs Vision,ŗ 

230Ŕ233. 
1162

 Hom. 59 (ed. Scorsus, Hom. 39, PG 132, coll. 748CŔ749B): πεζδὴ πμθξ ἐβεύζαημ, ὅηε ηῶ ζηαονῶ 

πνμζεπήβκοημ ηὴκ εήδμκμκ ημῦ πνμπάημνμξ ἀθεαίκςκ βεῦζζκ δζὰ ηξ ἐκακηίαξ πζηνόηδημξ, ηὴκ πὲν ηξ θύζεςξ 

ικ μἮημκμιίακ πζακ πεπθδνςηὼξ, θμζπὸκ ιεηαδίδςζζκ ικ θςηζζιμῦ ηαὶ βθοηύηδημξ, ὧκ ἐκανβ ζύιαμθα ηὸ 

ιέθζ, ηαὶ ηὸ ηδνίμκ ανια ηῶ Κονίῳ βεκόιεκα· πάκηςξ δὲ μ πνὴ ἀιθζαάθθεζκ, ὅηζ ηαὶ μἶκμκ ἐπεπώηεζ θαβώκ. ΔἮ 

βὰν ἐκηαῦεα ζεζίβδηαζ, ἀθθὰ δθόκ ἐζηζκ ἐλ ὧκ θδζζκ ὁ Ἀπόζημθμξ, ὅηζ ηαὶ «οκεθάβμιεκ αηῶ, ηαὶ ζοκεπίμιεκ,» 

C
E

U
eT

D
C

ol
le

ct
io

n



326 
 

 

Since he had tasted the gall when he was nailed to the cross [Mt. 27: 34], he 

healed the pleasant sense of taste of our ancestor by the opposite bitterness, for he 

has fullfilled the entire dispensation on behalf of our nature, and consequently he 

imparted us the illumination and the sweetness of which the honey and the 

honeycomb given to the Lord to eat were a vivid image (symbol). Assuredly, one 

must not doubt that after he ate he has also drunk wine. For if this was not 

mentioned here [i.e. Lc. 24:42Ŕ43], yet this is made plain from the words which 

the Apostle said that Ŗwe ate and drank with him,ŗ [Acts 10: 41] not only before 

the passion but also after the Resurrection. Or else, how could have he made 

trustworthy the announcement before the passion which he uttered at the time [of 

the institution] of the mystic rite (i.e. the Eucharistic sacrament): ŖI will not drink 

of this fruit of the vine from now on until that day when I drink it new in the 

kingdom of God?ŗ [Mt. 26:29; Mc. 14:25]; indeed, on the one hand, he has named 

Řkingdomř the Resurrection, about which he said: ŖAll authority has been given to 

Me in heaven and on earth;ŗ [Mt. 28: 18] on the other hand, he [said] Řnewř 

because the manner of partaking was truly miraculous. 

 

The exegetic dilemma Philagathos records arises from the conflation of two passages 

from the Holy Writ: the testimony of the Acts that ŖGod raised Him up on the third day, and 

showed Him openly…to us who ate and drank with Him after He arose from the deadŗ (Acts 

10:40Ŕ41) and the statement of Luke which speaks only of Christ eating in their presence a piece 

of a broiled fish and some honeycomb. Philagathosř statement [a]ssuredly, one must not doubt 

that after he ate he has also drunk wine (πάκηςξ δὲ μ πνὴ ἀιθζαάθθεζκ, ὅηζ ηαὶ μἶκμκ ἐπεπώηεζ 

θαβώκ) indicates an exegetic dispute, which the homilist alluded in another sermon as well.
1163

  

Fortunately, we can pin down in Philagathosř sources, the dispute. First, John 

Chrysostom in the Homily 82 on the Gospel of Matthew raised the issue in a polemical context 

against the Gnostics:
1164

 

 

Then, when He had delivered it, He saith, ŖI will not drink of the fruit of this 

wine, until that day when I drink it new with you in my Fatherřs kingdom.ŗ [Mt. 

26:29; Mc. 14:25] For because He had discoursed with them concerning 

passionand cross, He again introduces what He has to say of His Resurrection, 

having made mention of a kingdom before them, and so calling His own 

Resurrection. And wherefore did He drink after He was risen again? Lest the 

grosser sort might suppose the Resurrection was an appearance. For the common 

sort made this infallible test of His having risen again. Wherefore also the apostles 

persuading them concerning the Resurrection say this, ŖWe who did eat and drink 

                                                                                                                                                                                           
μ πνὸ ημῦ πάεμοξ ιόκμκ, ἀθθὰ ηαὶ ιεηὰ ηὴκ ἀκάζηαζζκ. Ἢ πξ ἔιεθθε ηὴκ πνὸ ημῦ πάεμοξ ἐπαββεθίακ 

πζζηώζαζεαζ, ἡκ ἐκ ηῶ ηκ ιοζηδνίςκ εἴπε ηαζνῶ· «Ο ιὴ πίς ἀπ᾿ ἄνηζ ἐη ημύημο ημῦ βεκήιαημξ ηξ ἀιπέθμο ἕςξ 

ηξ ιέναξ ἐηείκδξ ὅηακ αηὸ πίκς ηαζκὸκ ἐκ ηῆ ααζζθείᾳ ημῦ Θεμῦ;» ααζζθείακ ιὲκ ὠκμιαηὼξ ηὴκ ἀκάζηαζζκ, 

ηαεř ἡκ ἔθεβεκ· «δόεδ ιμζ πζα ἐλμοζία ἐκ μνακῶ ηαὶ ἐπὶ βξ·» ηαζκὸκ δὲ, ὅηζ πανάδμλμξ ἥκ ὡξ ἀθδεξ ὁ 

ηνόπμξ ηξ ιεηαθήρεςξ. 
1163

 Hom. 79 (ed. Scorsus, Hom. 36, PG 132, coll. 701C D): Πξ μὖκ, θαίδ ηζξ, παναζηεοάζαξ ημξ ιαεδηαξ ηὸ 

ιοζηζηὸκ ημῦημ ἄνζζημκ, μ πανήβαβεκ αημξ ηαὶ πμηόκ; 
1164

 John Chrysostom, In Matthaeum (hom. 82), PG 58, coll. 570. 
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with Him.ŗ [Acts 10: 41] To show therefore that they should see Him manifestly 

risen, again, and that He should be with them once more, and that they themselves 

shall be witnesses to the things that are done, both by sight, and by deed, He saith, 

ŖUntil I drink it new with you,ŗ you bearing witness. For you shall see me risen 

again. But what is Ŗnew.ŗ In a new, that is, a strange manner (λέκςξ), not having a 

passable body, but now immortal and incorruptible, and not needing food.
1165

 

 

It is discernible that Philagathosř discussion is dependent upon John Chrysostomřs 

homily. The same scriptural references, the similar emphasis on the meaning of Ŗnewŗ from 

Christřs statement Ŗuntil I drink it new with youŗ, the notion of Christřs miraculous manner of 

partaking food point to Philagathosř appropriation of Chrysostomřs exegesis. However, besides 

John Chrysostom, there is another author known to Philagathos which discussed the same issue. 

Michael Psellos wrote a theological tract on the ŖI will not drink of the fruit of this wine, until 

that day when I drink it new with you in my Fatherřs kingdom.ŗ
1166

 In short, Psellos rejected the 

interpretation that Christ drunk wine after the Resurrection.
1167

 It is not unlikely, to my mind, 

that Philagathos relying on John Chrysostom sanctions Psellosř interpretation. 

 

6.4.―When They Saw Him, They Worshiped Him; but Some Doubted.‖ 
 

In the homily ŖFor the First Resurrection Gospelŗ Philagathos addresses another 

difficulty posed by the Gospel narrative. As we shall see, Michael Psellosř Opusculum 15 

informs Philagathosř exegesis. The homilist attempted to clarify the scriptural obscurity 

concerning the identity of the disciples which doubted the apparition of Christ in Galilee (Mt. 

28:17):
1168

 

 

ŖWhen they saw Him, they worshiped Him; but some doubted.ŗ [Mt. 28:17] Here 

it is necessary to inquire (γδηζαζ), how all [the disciples] when they saw Him 

they worshiped Him, but some doubted. Indeed, not all the disciples had the same 

opinion (βκώιδκ) [i.e. about Lordřs Resurrection], but some of them were 

vacillating. Therefore, who were those who doubted, and what instilled them their 

disbelief? Well, those who had explained the saying before us having considered 

this to be spoken about Thomas appear to me not to have considered very 

accurately the issue. For if it had signified this, it would have been rather more 

                                                           
1165

 Trans. George Prevost and revised by M. B. Riddle in NPNF I/10, 1034. 
1166

 Michael Psellos, Theologica I, Opusculum 80 (ed. P. Gautier, 321Ŕ323). 
1167

 Michael Psellos, Opusculum 80, 14Ŕ19 (ed. P. Gautier, 321): Ἧζηυνδηαζ βὰν ὁ ηφνζμξ ιεηὰ ηὴκ ἐη κεηνκ 

ἀκάζηαζζκ ιένμξ ηζ ἀπμθααὼκ ημῦ ιεθζζζείμο ηδνίμο ἐδδδμηέκαζ, ιὴ ιέκημζ  βε ηαὶ πυιαηζ πνήζαζεαζ· δζř ὃκ ιέκ 

ηζκα θυβμκ ημῦημ πεπμίδηε, ηαηζυκηεξ ἐνμῦιεκ, ὅηζ δř μὕηςξ ἐβέκεημ,  Ἧζημνία δζαζαθε. ὡξ μὖκ ιέθθςκ αὖεζξ ιὲκ 

θαβεκ, ιὴ ιέκημζ πζεκ, ημφημο ιὲκ ημῦ ιένμοξ μη ἐικδιυκεοζε, ηὸκ δὲ μἶκμκ ιυκμκ ἐξ ἄθθδκ γςὴκ ηεηαιίεοηαζ 

κῦκ ἀπμεέιεκμξ. 
1168

 Hom. 71 (ed. Scorsus, PG 132, Hom. 28, coll. 609C): «Καὶ Ἦδόκηεξ αηὸκ, πνμζεηύκδζακ αηὸκ, μἯ δὲ 

ἐδίζηαζακ.» κηαῦεα πνμζήηεζ γδηζαζ, πξ πάκηεξ Ἦδόκηεξ αηὸκ πνμζεηύκδζακ, μἯ δὲ ἐδίζηαζακ. Ο πάκηεξ δὲ 

ηὴκ αηὴκ ἔζπμκ βκώιδκ, ἀθθά ηζκεξ ημύηςκ πεηναδάκεδζακ· ηίκεξ δὲ ἄνα ηαὶ μἯ δζζηάζακηεξ, ηαὶ ηί ηὸ δζζηαβιὸκ 

παναζηεοάζακ αημξ; ΟἯ βὰν πνὸ ικ ηὸ ῥδημκ ἐπελδβδζάιεκμζ, πενὶ ημῦ Θςι θεθέπεαζ ημῦημ κμήζακηεξ, μ 

πάκο ιμζ δμημῦζζ ηὸ ἀηνζαὲξ πενζζηέραζεαζ. ΔἮ βὰν ημῦηř ἤκ, ἀημθμοεόηενμκ ιθθμκ ἤκ εἮπεκ ἑκζηξ·  δὲ 

ἐδίζηαζε. Νῦκ δὲ  πθδεοκηζηὴ ζδιαζία πνὸξ ἄθθμ θένεζεαζ πείεεζ ηὸκ κμῦκ. 
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consistent to say it using the singular number: ŘBut he doubted.ř But now the 

plural indication persuades our reasoning to turn to a different explanation. 

 

By commenting on the usage of number and the correct reading of the text Philagathos 

conforms to an usual exegetic practice applied to the literal sense of scripture. In the Christian 

tradition the passage is generally not understood to refer to Thomas. John Chrysostom for 

instance remarked that Ŗ Řif some doubted,ř herein again admire their truthfulness, how they 

conceal not even their shortcomings up to the last day.ŗ
1169

 

But Philagathos added another interpretation for elucidating the disciplesř doubting. 

Their mistrust occurred because they perceived Christ in a newer form (ηαζκμηένακ ιμνθήκ) 

Ŗsince the nature which he assumed was changed into immortality.ŗ This elucidation of Matthew 

28:17 is original in the Byzantine exegetic tradition. The homilist begins:
1170

  

 

It is fitting to perceive that the Saviour after the Resurrection was not quite seen 

by the disciples such as he was when he sojourned with them before the passion, 

but as a different appearance (εἶδμξ) than before. [cf. Lc. 9:29] For it was 

consequent (ἀθόινπζνλ) that his form (κνξθήλ) became newer (θαηλνηέξαλ) since 

the nature which he assumed was changed into immortality; for He who had 

defeated the world, and who had turned the body into incorruptibility, and who 

had been born stronger than death was shining all around with some graceful and 

radiant glory. And David also prophesized this: ŖThe Lord reigns, he has clothed 

himself with honour,ŗ [Psalm 92 (93):1] foretelling the Lordřs dominion and 

majesty after the Resurrection. For as God he had the power at all times, as man 

he had taken this after the Resurrection and yet holding sway over the entire 

creation showed himself with radiant majesty and beauty. Although the features 

(ραξαθηήξσλ) had not been changed, yet his beauty became inimitable just as 

before at the time of Transfiguration [Mt. 17:1Ŕ9; Mc. 9:2Ŕ8; Lc. 9:28Ŕ36]. 

 

Πνμζήηεζ ημίκοκ κμεκ, ὡξ μ πάκο ημζμῦημξ ὦπημ ημξ ιαεδηαξ ὁ ςηὴν ιεηὰ 

ηὴκ ἀκάζηαζζκ, μἷμξ ιεηř αηκ πνὸ ημῦ πάεμοξ ζοκακεζηνέθεημ, ἀιι‘ ἑηεξνῖνο 

ηὸ εἶδνο, ἠ πξόηεξνλ. Ἤκ βὰν ἀηόθμοεμκ ηνῦ πξνζιήκκαηνο αηνῦ 

κεηαβιεζέληνο εἰο ηὸ ἀζάλαηνλ, θαηλνηέξαλ γελέζζαη ηὴλ κνξθήλ· ηαὶ ὁ ηὸκ 

ηόζιμκ κεκζηδηὼξ, ηαὶ ηὸ ζια θεανηζηὼξ, ηαὶ εακάημο πένηενμξ πεθοηὼξ, 

ὡναίᾳ ηζκὶ ηαὶ θαιπνᾶ δόλῃ πενζδζηνάπηεημ. Σμῦημ δὲ ηαὶ ὁ Γααὶδ 

πνμακεθώκδζεκ· « Κύνζμξ ἐααζίθεοζεκ, επνέπεζακ ἐκεδύζαημ,» ηὴκ ιεηὰ ηὴκ 

ἀκάζηαζζκ πνμζδιαίκςκ ααζζθείακ ηαὶ ηονζόηδηα. Ἡκ βὰν ὡξ Θεὸξ ἐλμοζίακ 

εἶπεκ ἀεὶ, ηαύηδκ ὡξ ἄκενςπμξ εἰιεθὼο ιεηὰ ηὴκ ἀκάζηαζζκ, ηαὶ πάζδξ 

ηονζεύζαξ ηξ ηηίζεςξ, ιεηὰ θαιπνξ ὡνημ επνεπείαξ ηαὶ ὠναζόηδημξ· ν 

κεηαπνηεζέλησλ ηλ ραξαθηήξσλ, ἀιιὰ θάιινπο αηνπ ἀκηκήηνπ 

πξνζγηλνκέλνπ, ηαεὼξ ηαὶ ἐκ ηῆ ιεηαιμνθςζεζ ηὸ πνόηενμκ. 

 

                                                           
1169

 John Chrysostom, In Matthaeum, Hom. 90, PG 58, coll. 789 (trans. George Prevost, rev. M. B. Riddle in NPNF 

1/X, 711). 
1170

 Hom. 71 (ed. Scorsus, PG 132, Hom. 28, coll. 609DŔ612A). 
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The rhetorical figure of homoioteleuton (i.e. « κεκζηδθὼο, θεανηζθὼο, πεθοθὼο » ) in 

the passage cited above reveals the refinement of Philagathosř style. Yet, the homilistř exposition 

actually embraces Psellosř interpretation of Jesus apparition to Marry Magdalene (Jn. 20:11Ŕ18) 

and transfers it to apparition of Christ in Galilee reported by Matthew (Mt. 28:16Ŕ20). Psellosř 

exegesis focuses on Marry Magdaleneřs incredulity. He writes:
1171

 

 

Therefore, since she was about to be overwhelmed by thoughts just as by waves, 

the Lord appears to her for this reason, not giving his hand as he had once given 

to Peter when he was swelled by waves, but making known to her his form 

(ιμνθὴκ) and leading her up to faith by his attitude (ζπήιαημξ); well, in this 

manner we know that he was contemplated before by the women as a different 

appearance (εἶδμξ) than before; for by this time his form (ιμνθήκ) became newer 

(ηαζκμηένακ) since the nature which he assumed was changed into immortality, 

although the features (παναηηήνςκ) had not been changed, but his beauty became 

inimitable. 

 

πεὶ μὖκ ὥζπεν ἐκ ηφιαζζ ημξ θμβζζιμξ ηαηαααπηίγεζεαζ ἔιεθθε, δζὰ ηαῦηα δὴ 

ὁ ηφνζμξ ὀπηάκεηαζ αηῆ, μ πενα δζδμὺξ ὥζπεν πάθαζ ηῶ Πέηνῳ ηοιαζκμιέκῳ, 

ἀθθὰ βκςνίγςκ αηῆ ηὴκ ιμνθὴκ ηαὶ ἐκάβςκ πνὸξ ηὴκ πίζηζκ δζὰ ημῦ ζπήιαημξ. 

βκςζυιεεα δὲ ὅπςξ δὴ ηαὶ ἐεεάεδ ηὰ πνηα ηῆ βοκαζηί, ἑηεξνῖνο ηὸ εἶδνο ἠ ηὸ 

πξφηεξνλ· ἢδδ γὰξ ηνῦ πξνζιήκκαηνο αηῶ κεηαβιεζέληνο εἰο ηὸ ἀζάλαηνλ, 

θαηλνηέξαλ γελέζζαη θαὶ ηὴλ κνξθήλ, ν κεηαπνηεζέλησλ ηλ ραξαθηήξσλ, 

ἀιιὰ θάιινπο αηνῖο ἀκηκήηνπ πξνζγελνκέλνπ. 

 

Besides borrowing Psellosř interpretation, Philagathos reads the apparition of Christ in 

Galilee in light of the Transfiguration narrative, which represents, to the best of my knowledge, a 

unique association in the Byzantine exegetic tradition. Philagathos argues that the disciples 

doubted the Resurrection because they have not all contemplated the glory of Christ transfigured 

on Mount Tabor. He writes:
1172

 

 

And perhaps beholding him adorned with such majesty the angels rising up to 

heavens were inquiring each other: ŖWho is this that is come from Edom and thus 

fair in his apparel?ŗ [cf. Is. 63: 1] Solomon foreseeing this beauty of Christ said in 

the Song astonished: ŖHow beautiful art thou, and how sweet art thou [Song 7: 6] 

And that this divine appearance (εδμξ) may not seem to be brought in from 

                                                           
1171

 Michael Psellos, Theologica, Opusculum 15 (Σμῦ αημῦ εἮξ ηὸ εαββεθζηυκ· ŘΜανία· ζηναθεζα ἐηείκδ θέβεζ 

αηῶř), 35Ŕ42 (ed. Gautier, 62). 
1172

 Hom. 71 (ed. Scorsus, PG 132, Hom. 28, coll. 612BŔC): Καὶ ηάπα ιεηὰ ηαύηδξ ηξ επνεπείαξ ὁνκηεξ αηὸκ μἯ 

ἄββεθμζ πνὸξ μνακμὺξ ἀκεπόιεκμκ ἀθθήθμοξ ἐπύεμκημ· «Σίξ μὗημξ ὁ παναβεκόιεκμξ ἐλ δώι; μὗημξ ὡναμξ ἐκ 

ζημθῆ αημῦ.» Σαύηδκ ηὴκ ὡναζυηδηα Υνζζημῦ μθμιὼκ πνμσδὼκ ἔθεβεκ ἐκ ηῶ Ἄζιαηζ ηεεδπώξ· «Σί ὡναζώεδξ, ηαὶ 

ηί δύκεδξ;» Καὶ ὡξ ἂκ ιὴ δόλῃ ηὸ εδμξ ημῦημ ηὸ εεμκ ἐπείζαηημκ αηῶ βεκέζεαζ ιεηὰ ηὴκ ἐη κεηνκ ἀκααίςζζκ, 

πνμδείηκοζζκ ἑαοηὸκ ημξ ιαεδηαξ ἐκ Θααὼν ημζμύηῳ ηάθθεζ ἐκαπμζηνάπημκηα. ἧ βὰν ιεηαιόνθςζζξ ηξ ιεηὰ ηὴκ 

ἀκάζηαζζκ δόλδξ εἴηςκ ἤκ, ηαὶ πνμηύπςζζξ. Μεηὰ ηξ ημζαύηδξ μκ ιμνθξ ἐκ ηῶ ηξ Γαθζθαίαξ ὄνεζ ὤθεδ ημξ 

ἕκδεηα, ιεεř μἵαξ ημξ ηνζζὶκ ὤθεδ πνόηενμκ εἮξ ηὸ Θααών. Γζὸ ηαὶ Πέηνμξ ιὲκ, ηαί μἯ ημῦ Εεαεδαίμο οἯμὶ, 

ἀηθόκδηαζ ιειεκήηαζζκ ἀκαβκςνίζακηεξ ηὴκ ηόηε θαιπνόηδηα. Ὅζμζ δὲ ιὴ ηὴκ ιεηαιόνθςζζκ ἐεεάζαημ, ηῶ 

ἀζοκήεεζ ηξ ιμνθξ ηαηαπθαβέκηεξ ἐδίζηαζακ. 
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outside after His Resurrection from the dead he foreshows himself to the disciples 

on the Mount Tabor shining out with such a beauty. For the Transfiguration was 

the image (εἴηςκ) of the glory accrued after the Resurrection and its prefiguration 

(πνμηύπςζζξ). Therefore, with this form (ιμνθξ) he was seen in the mountain of 

Galilee by the eleven disciples [Mt. 28: 16], with which he was seen before by the 

three disciples on Thabor. For this reason Peter and the sons of Zebedee had 

remained unshaken because they recognized his splendour at that time. Indeed, all 

those who had not contemplated the Transfiguration doubted having been 

astounded by the strangeness of his appearance. 

 

Thus, for the homilist the disciples contemplated at the Transfiguration the glory which 

Christřs body assumed after the Resurrection and which He manifested to his disciples. 

However, for most patristic and Byzantine interpreters the Transfiguration revealed Christřs 

divine nature and its unapproachable character. This is the interpretation given by Gregory of 

Nazianzus, John Chrysostom and Maximus Confessor.
1173

 Philagathos opted for another 

interpretation which considered the Transfiguration as a revelation of the luminous glory which 

the Christřs saints will put on at the general Resurrection. Cyril of Alexandria in particular 

underscored this interpretation.
1174

 

 

6.5. ―You Shall See Heaven Open, and the Angels of God Ascending and Descending 

upon the Son of Man.‖ 

 

Philagathosř technique of formulating scriptural difficulties and subsequent clarifications 

taken from other sources is eminently revealed in the homily ŖFor the: ŖJesus wanted to go forth 

into Galilee, and found Philipŗ (Jn. 1:43Ŕ51). The sermon is illustrative for Philagathosř method 

to collect and refute objections or specious interpretations connected with the subject of the 

sermon. We have noted before Philagathosř citation of an erroneous interpretation of John 1:46 

(ŖCan anything good come out of Nazareth?ŗ) and his discussion of a spurious reading of John 

1:48 (ŖBefore Philip called you, when you were under the fig tree, I saw you.ŗ) inspired in all 

likelihood from an apocryphal Gospel.
1175

 

Besides borrowings from various sources,
1176

 Philagathos relies most extensively on 

Michael Psellosř Opusculum 28, which discusses precisely the meaning of John 1:51: ŖMost 

assuredly, I say to you, hereafter
 
you shall see heaven open, and the angels of God ascending and 

descending upon the Son of Man.ŗ
 1177

 Philagathos comments upon it: 

 

                                                           
1173

 J. A. McGuckin, ŖThe Patristic Exegesis of the Transfiguration,ŗ SP 18 (1985Ŕ86): 336. 
1174

 Id., The Transfiguration of Christ in Scripture and Tradition, 176Ŕ181. 
1175

 See for this above, p. 298. 
1176

 In particular the usage of Cyril of Alexandriařs discussion of the passage is transparent throughout the sermon; 

see for instance Cyril, Commentarii in Joannem, 1, 197, 21Ŕ24: Ἐθ Ναδαξὲη δύλαηαί ηη ἀγαζὸλ εἶλαη; Σπλνκνινγεῖ 

πξνρείξσο ὁ Ναζαλαὴι, ὅηη κέγα δή ηη θαὶ θάιιηζηνλ εἴε ηὸ ἐθ ηῆο Ναδαξὲη ἀλαδεηρζήζεζζαη πξνζδνθψκελνλ 

= Philagathos, Hom. 17, 6 (ed. Rossi-Taibbi, 113): ημξ ημῦ Φζθίππμο θυβμζξ πξνρείξσο ζπλσκνιφγεζελ, ὅηη κέγα 

δή ηη θαὶ θάιιηζηνλ ἔζηαη ηὸ ἐθ ηῆο Ναδαξὲη ἀλαδεηρζήζεζζαη πξνζδνθψκελνλ. 
1177

 Michael Psellos, Theologica I, Opusculum 28 (ed. P. Gautier, 114Ŕ117): [ιϛʹ.] εἮξ ηὸ Řἀπř ἄνηζ ὄρεζεε ηὸκ 

μνακὸκ ἀκεῳβυηα ηαὶ ημὺξ ἀββέθμοξ ημῦ εεμῦ ἀκαααίκμκηαξ ηαὶ ηαηαααίκμκηαξ.ř 
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[14.] Direct your reasoning hither, ascend towards the subtle cogitations, perceive 

the teaching hidden in the word [i.e. Jn. 1:51]; indeed, there are many things in 

this place which should be investigated. Thus, what means the opening of the 

heavenly gates, and when and how they were shut up for men, and for what 

reason the Saviour having become man he did not immediately effect the opening 

of these gates? Well, we say that the word indicates that the heaven was opened 

for the unhindered ascent of men to God, which Christ granted to us when he 

raised up to heaven our human substance (θφναια) Ŕ (for the slipping in of sin 

became a sort of fence and barrier between God and men). So then, the Lord 

removed this wall having furnished us the way of ascending to heaven, because he 

deified forthwith the human nature which he assumed by the union [of the two 

natures], granting it immortality by Resurrection as he awarded us the perfect 

reconciliation with the Father, which he called the opening of heavens. [15.] 

Truly, by introducing the going up and the coming down of the angels he showed 

forth that not every angelical power had knew the mystery of the divine 

dispensation, but only those powers which rendered service to this. So then, those 

who went up with him at the Ascension [were those who] ordered to open the 

gates, whereas the angelical powers to whom the mystery [of the Incarnation] was 

incomprehensible, were those who were asking when descending: ŖWho is this 

King of glory?ŗ [Ps. 23(34): 10] But according to a higher meaning the angels go 

up because they are illuminated by the supernal contemplations towards the 

summit of the divine contemplation (εείαξ πενζςπξ) of the threefold unity [of the 

Trinity] and the single principle (ιζξ ἀνπξ). They are carried away by going 

down to the depth of the innefable incarnation of the Word, as they behold him as 

one in the hypostasis (ἕκα ηῆ πμζηάζεζ) after the union [of two natures]. 

 

The extent of Philagathosř reliance on Psellos may be assessed by placing the two texts 

side by side: 
 

Hom. 17, 14Ŕ15 (ed. Rossi-Taibbi, 116): 

 

πίζηδζμκ ἐκηαῦεα ηὸκ θμβζζιυκ, ἄκζεζ πνὸξ 

ἐκκμίαξ Ἦζπκάξ, βκεζ ηὸ δυβια ηὸ 

ηεηνοιιέκμκ ηῶ ῥήιαηζ·ἐκηαῦεα βὰν πμθθὰ 

ηὰ γδημφιεκα. Σίξ ἄνα ηκ μνακίςκ ποθκ  

δζάκμζλζξ, ηαὶ πυηε ηαὶ πξ ημξ ἀκενχπμζξ 

ἐηθείζεδζακ, θαὶ δηὰ ηί ὁ Σσηὴξ 

ἐλαλζξσπήζαο νθ εζὺο ἐλήξγεζε ηὴλ 

ηνχησλ δηάλνημηλ; Φαιὲκ μὖκ ὡξ ἀκεῶπεαζ 

θέβεζ ημὺξ μνακμὺξ δζὰ ηὴλ ἀλεκπφδηζηνλ 

ηλ ἀλζξψπσλ πξὸο Θεὸλ ἄλνδνλ, ἡκ 

Υνζζηὸξ ικ ἐπανίζαημ εἮξ μνακμὺξ 

ἀκορχζαξ ηὸ ιέηενμκ θφναια ( βὰν ηξ 

ἁιανηίαξ πανείζδοζζξ μἷμκ θξαγκφο ηζξ ηαὶ 

κεζφηνηρνλ ιεηαλὺ Θεμῦ ηαὶ ἀκενχπςκ 

ἐβέκεημ)· ὃ δὴ πενζνεκ ὁ Κφνζμξ, ὁδὸξ ικ 

πνδιαηίζαξ ηξ εἮξ μνακμὺξ ἀκααάζεςξ, 

Michael Psellos, Theologica I, Opusculum 28, 

7Ŕ9: 

γδηεηαζ δέ, μἷα εἮηυξ, ηί κὲλ ηὸ ἀλεῳγέλαη 

ηὸλ νξαλφλ, ηί δὲ  ηκ ἀββέθςκ ἄκμδυξ ηε 

ηαὶ ηάεμδμξ, ηαὶ δζὰ ηί ηὸ ἀκζέκαζ ημῦ 

ηαηζέκαζ πνμηέεεζηαζ· 

 

Opusculum 28, 12Ŕ13: 

πο κὴ θαηαβάληνο ηνῦ θπξίνπ εζὺο ὁ 

νξαλὸο ἀλέῳγελ, ἀθθř Řἀπř ἄνηζř θδζίκ 

Řὄρεζεε ηὸκ μνακὸκ ἀκεῳβυηαř; 

 

Opusculum 28, 44Ŕ46: 

ημῦημκ ηὸκ θυβμκ ἐπήκεβηεκ, ἐπεί ημί βε ηαηὰ 

ηὸκ ἀθδε θυβμκ δηάλνημηλ νξαλνῦ μἮδηέμκ 

ηὴλ ἀλεκπφδηζηνλ πξὸο ζεὸλ ἄλνδνλ, ἡλ δὴ 

ὁ ηαηαθθάλαξ ιξ ηῶ εεῶ πάθαζ 

ηαεαζνεεεζακ ἀκεηαίκζζεκ. 
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εζὺο κὲλ δηὰ ηῆο ἑλψζεσο ζεψζαο ηὸ 

πνυζθδιια, παξαζρὼλ δὲ ηὴλ ἀζαλαζίαλ 

δηὰ ηῆο ἀλαζηάζεσο, δηὰ δὲ ηῆο ἀλαιήςεσο 

ηῆο ηειείαο πξὸο ηὸλ Παηέξα θαηαιιαγῆο 

ἀμηψζαο κᾶο, ἡλ ἐθάιεζε δηάλνημηλ 

νξαλλ. Γζὰ δὲ ημῦ πνμηάλαζ ηὴκ ἀκάααζζκ 

ηκ ἀββέθςκ ηξ ηαηααάζεςξ ἔδεζλεκ ὡο ν 

πάζαηο ηαῖο ἀγγειηθαῖο δπλάκεζηλ ἔγλσζην 

ηὸ ηῆο νἰθνλνκίαο κπζηήξηνλ, ἀθθὰ ιυκμζξ 

ημξ πνὸξ ημῦημ πδνεηήζαζζκ. Οἳ δὴ ηαὶ ἐκ 

ηῆ ἀκαθήρεζ ἀκζυκηζ αηῶ ζοκακέααζκμκ, ηὰξ 

μνακίαξ πχιαο αἴξεηλ θειεχνληεο· νἷο δὲ 

ἀπεξηλφεηνλ ἤλ ηὸ κπζηήξηνλ, μὗημζ 

ηαηαααίκμκηεξ «Τίο νὗηνο ὁ βαζηιεὺο ηῆο 

δόμεο»; ἐπχζνλην. ρδθμηένῳ δὲ ηνυπῳ 

ἀκαααίκμοζζκ νἱ ἄγγεινη ηαῖο ἄλσ ζεσξίαηο 

θαηαζηξαπηφκελνη πξὸο ηὸ ὕςνο ηῆο ζείαο 

πεξησπῆο ηῆο ηξηαδηθῆο ἑλψζεσο θαὶ κηᾶο 

ἀξρῆο· ἀλζππνθέξνληαη δὲ ηαηαααίκμκηεξ 

πξὸο ηὸ βάζνο ηῆο ἀξξήηνπ ημῦ θυβμο 

ζανηχζεςξ, ἕκα ηῆ πμζηάζεζ ηὸκ αηὸκ 

ὁνκηεξ ιεηὰ ηὴκ ἕκςζζκ.. 

 

Psellos, Opusculum 28, 95Ŕ101: 

ἐπεζδὰκ βάν ηζξ ἀγγειηθὴ ηάλζξ ἠ ἀνπαββεθζηὴ 

θαηαζηξαθζεῖζα ηὴκ θφζζκ ηαῖο ἄλσζελ 

ζεσξίαηο ζοκεπεηηακεῆ ιέπνζ πμθθμῦ πξὸο 

ηὸ ὕςνο ηῆο ἀθξνηάηεο πεξησπῆο, αηῆο 

θεκη ηῆο ηξηαδηθῆο ἑλψζεσο θαὶ κηᾶο 

ἀξρῆο […] ἀθθὰ ηὸ ἓκ ηαὶ αὖεζξ ηδνήζακηα 

πνυζςπμκ, πξὸο ηὸ βάζνο ἀλζππνζηξέθεη 

ηῆο ἀξξήηνπ θζθακενςπίαξ […]. 

 

Opusculum 28, 16Ŕ17: 

ημῦημ βμῦκ ἐζηζκ ὁ πανὰ ηῆ βναθῆ 

ὠκμιαζιέκμξ ‗θξαγκὸο‘ ηαὶ ηὸ 

ενοθθμφιεκμκ ἐκ ηαφηῃ ‗κεζφηνηρνλ‘· 

 

Opusculum 28, 23Ŕ30: 

ἔδεζ βὰν ηὴκ κὲλ ζέσζηλ δηὰ ηῆο ἑλψζεσο, 

ηὴλ δὲ ἀζαλαζίαλ δηὰ ηῆο ἀλαζηάζεσο 

παξαζρεῖλ, ὥζηε ηνυπμκ ηζκὰ μη εεὺξ 

ηαηδθθάβδιεκ ηῶ παηνὶ δζὰ ημῦ 

ιεζζηεφζακημξ ἐηείκῳ ηε ηαὶ ικ· ἔδεζ δὲ ηῆο 

ηειείαο θαηαιιαγῆο ηεφλαζεαζ, […] ηὸ 

ηδκζηαῦηα βὰν ηξ ἔπεναξ ἀκαζνεεείζδξ ηαὶ 

ηῆο θαηαιιαγῆο ἀληεηζαρζείζεο, 

ἀλνηρζήζεηαη κὲλ ὁ νξαλφο, 

 

Psellos, Opusculum 28, 71Ŕ77: 

ν πᾶζη δὲ  γλζηο ηνῦ κπζηεξίνπ ἐγέλεην, 

ἀθθὰ ιένεζζ ημφηςκ ὀθίβμζξ  ηξ νἰθνλνκίαο 

ἄκςεεκ ἐδυεδ ηεθείςζζξ. ημὺξ βμῦκ ὕζηενμκ 

ιεηὰ ημῦ Ἰδζμῦ εἮξ μνακμὺξ ἀκααεαδηυηαξ 

ηαὶ ηὰο ‗πχιαο ἐπαίξεηλ‘ ηαξ πενημζιίμζξ 

ἐγθειεπνκέλνπο ηάλεζζκ, ἵκα Řὁ βαζηιεὺο ηῆο 

δφμεο‘ εἮζέθεῃ, ἐνςηζζκ ἐηεκαζ ‗ηίο ἐζηηλ 

νὗηνο‘, ηαὶ πυεεκ ἣηεζ ὁ Řημὺξ παηνῴμοξ 

ηυθπμοξř ιὴ ιεεεζηχξ. μἷξ ιὲκ μὖκ 

ζοβηαηααέαδηέ ηε ηαὶ ζοκακααέαδηεκ 

ἔγλσζηαη ηὸ κπζηήξηνλ, ηνῖο δὲ ἄιινηο 

ἀπεξηλφεηνλ ἤλ· 

 

As can be noticed the oration permeates the entire homily not just the passages literally 

cited. Indeed, Psellosř didactic exposition typical of the quaestio-responsio tradition was 

eminently suited for imparting clarifications to vexing exegetic issues. Finally, it afforded 

Philagathos a convenient exposition of Chalcedonian Christology, the doctrine of preeminent 

importance in his preaching. 
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7. The Literal Sense: Wording, Grammar and Manuscripts 

 

The literal sense in Patristic exegesis encompasses technical approaches to the scriptural 

text centered on philological and grammatical analysis. However, in the actual practice there is 

no clear-cut division between Ŗliteralŗ and Ŗspiritualŗ meanings. The Ŗliteralŗ meaning was not 

necessarily the simplest one and often the Ŗspiritual meaningŗ was based on the technical 

approaches usually applied to the Ŗliteral sense.ŗ In what follows we present the main features of 

the method of reading the Scripture in the Homilies and the sources that informs it. We show that 

Philagathosř method is lavishly indebted to patristic and Byzantine models. 

An illustrative example is the homily ŖOn Casting the Demon out of the Lunatic Boy.ŗ 

The homilist paid systematic attention to the coherence and wording of the text, but entirely 

derives his exegesis from Makarios Magnesř Monogenes. Says Philagathos:
1178

 

 

ŖYou will say to this mountain, ŘMove from here to there,ř and it will move.ŗ [Mt. 

17:20] Not about a mountain perceived by the senses the Lord speaks here. For 

what is the logical coherence [of the passage]: to transport a mountain planted 

from eternity by the divine creative might from here to there? For even if the 

believer could do this, yet the law of natural order does not permit to overthrow 

the art of the wisest power, since the Scripture announced from Lordřs person: ŖI 

have strengthened the pillars of the earthŗ [Ps. 74 (75):4] and that ŖHe has 

established the world, which shall not be movedŗ [Ps. 92 (93):1]. Certainly he 

does not say to push the Mount Carmel or Etna or Paranassus or Olympus from 

their places, but the mountainous demons, about whom one of the prophets says: 

ŖBehold, I am against thee, the ruined mountain that destroys the whole earth.ŗ 

[Jer. 28:25] 

 

«ξεῖηε ηῶ ὄξεη ηνύηῳ, κεηάβεζη ἐληεῦζελ ἐθεῖ, θαὶ κεηαβήζεηαη, θαὶ νδὲλ 

ἀδπλαηήζεη κῖλ.» Ο πενὶ ὄνμοξ αἰζζεηνῦ θαθε ἐκηαῦεα. Τίο γὰξ ἀθνινπζία, 

ὄνμξ ἀπὸ ηνῦ αἰλνο δπλάκεη δεκηνπξγηθῇ ῥηδσζὲλ ιεηαημιίγεζκ ἔκεεκ ἐηε; Δἰ 

γὰξ θαὶ δπλαηὸλ ηὸλ πηζηεύνληα ηνῦην δξᾷλ, ἀιι‘ ὁ ηῆο ἀθνινπζίαο ζεζκὸο 

νθ ἐπηηξέπεη ηὴλ ηέρλελ ἀλαηξέπεηλ ηῆο παλζόθνπ δπλάκεσο, ηῆο Γξαθῆο 

εἰξεθπίαο ἐθ πξνζώπνπ ηνῦ Θενῦ· «βὼ ἐζηενέςζα ημὺξ ζηύθμοξ ηξ βξ,» 

ηαὶ, «αηὸξ ἐεειεθίςζε ηὴλ νἰθνπκέλελ ἣηηο ν ζαιεπζήζεηαη». Οὔημοκ αημξ 

ιεηαηνζκεκ θέβεζ ηὸκ Κάξκεινλ, ἠ ηὸ Αἰηλαῖνλ, ἠ ηὸκ Παξλαζζὸλ, ἠ ηὸλ 

Ὄιπκπνλ, ἀθθὰ ηνὺο ˹ὀξεηλφκνπο˺
1179

 δαίκνλαο, πενὶ ὧκ θδζί ηζξ ηκ 

πνμθδηκ· «Ἰδνὺ ἐγὼ πξὸο ζέ ηὸ ὄξνο <ηὸ δηεθζαξκέλνλ> ηὸ δηαθζεῖξνλ 

πᾶζαλ ηὴλ γῆλ.» 
 

 

                                                           
1178

 Hom. 47 (ed. Scorsus, Hom. 23, PG 132, coll. 477CŔ480A). 
1179

 Scorsus in PG 132, coll. 480A writes «ὀνεζκυιεκμοξ» a form otherwise unattested in the Greek corpus (cf. TLG; 

see also LSJ s.v. ὀνεζκμιές). From analogy with Gouletřs restitution of the text of Monogenes we prefer here the 

adjective «ὀνεζκυιμοξ». 
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Therefore, the preacher interprets symbolically the mountain from Matthew 17:20 to 

mean spiritual wicked beings. This figurative interpretation is closely fashioned after the 

Monogenes. For Makarios writes:
1180

 

 

3. Πνῖνλ νὖλ ζσκαηηθὸλ ὄξνο ὁ Φξηζηὸο ἀπεθίλεζε; πνῖνλ αἰζζεηὸλ αμοκὸκ 

ἐζάθεοζε; πμμκ ἠ πυηε θυθμκ ηξ Παθαζζηίκδξ ἔζεζζεκ, ἵκα ιαεδηαὶ αθέπμκηεξ 

αηὸκ πμζμῦκηα ημῦηř ἐγήθςζακ; 4. ΔἮ δř αηὸξ μδὲκ ημζμῦηυ πμηε πμζήζαξ 

θαίκεηαζ, πξ ημξ βκςνίιμζξ ἔθεβεκ· «ξεῖηε ηῶ ὄξεη ηνχηῳ· Ἄξζεηη θαὶ 

βιήζεηη εἰο ηὴλ ζάιαζζαλ»; πνίαλ δ‘ ἀθνινπζίαλ ἔπεζ ηὸ θεβυιεκμκ, ὄνμξ ἐμ 

αἰλνο δεκηνπξγηθῇ ἐξξηδσκέλνλ δπλάκεη ιεηαθένεζκ εἮξ εάθαζζακ; 5. Δἰ γὰξ 

θαὶ δπλαηὸο ὁ πηζηεχσλ ηνῦην πνηεῖλ, ἀιι‘ ὁ ηῆο ἀθνινπζίαο ζεζκὸο νθ 

ἐπηηξέπεη ηῆο παλζφθνπ δπλάκεσο ηὴλ ηέρλελ ἀλαηξέπεηλ, ιεγνχζεο ηῆο 

γξαθῆο· «ζηεξέσζε ηὴλ νἰθνπκέλελ, ἣηηο ν ζαιεπζήζεηαη». 6. Ἱζηυνδκηαζ 

βμῦκ μἯ Ἀπυζημθμζ πίζηεςξ πεναμθῆ πὸ ηὴκ μἮηείακ ἐλμοζίακ εἮθδθέκαζ ηὸ 

ηεηνάδζμκ ημῦ ηυζιμο· θαὶ ν θφθθῳ ζηλάπεσο πῆξρε παξαπιήζηνο  πίζηηο 

αηλ, ἀιι‘ ἀθξσξείαο κεγέζεη πνιιῆο θαὶ πεξλεθνῦο· ηαὶ ημζμῦημ 

δεδφκδκηαζ, ὡξ πυθεζξ ἀπř ἄηνςκ εἮξ ἄηνα ιυκῃ ηῆ πίζηεζ δμοθχζαζεαζ· 

νδακνῦ δ‘ ὄξνο αἰζζεηὸλ ηνπηθο κεηεθίλεζαλ, ν Παξλαζφλ, νθ 

Ὄιπκπνλ, νθ Ἴδελ, ν Γάξγαξνλ, ν Ταῦξνλ, ν Β˹φ˺ζπνξνλ, ν ηὸ Σίλαηνλ 

ὄξνο· λνεηὰ δ‘ ὄξε πνιιὰ πνιιλ ἀπεθχιηζαλ, ηνὺο ˹ὀξεηλφκνπο˺ δαίκνλαο, 

ημὺξ ἐπζηεζιέκμοξ ημξ ἀκενχπμζξ ἐθάζακηεξ. 7. Ἀιέθεζ ηζξ πνμθδηκ πνὸξ ηὸ 

κμδηὸκ ὄνμξ ἐη πνμζχπμο Θεμῦ ιαπυιεκμξ ἔθεβεκ· «Ἰδνὺ ἐγὼ πξὸο ζέ, ηὸ ὄξνο 

<ηὸ δηεθζαξκέλνλ>, ιέγεη Κχξηνο, ηὸ δηαθζεῖξνλ πᾶζαλ ηὴλ γῆλ». 

 

ŖSo then, which material mountain did Christ remove from its place? Which hill 

perceived by the senses did he shake? Which crest of hill from Palestine did he 

shudder, and when, so that the disciples would imitate him thereafter having seen 

him doing this? [4.] But since he seems to have never done something of the kind, 

how did he say to his companions: ŖYou will say to this mountain ŘGo, throw 

yourself into the seař?ŗ [Mt. 21:21; 17:20] For otherwise, what logical coherence 

has the passage: to transport a mountain planted from eternity by the divine 

creative might into the sea? [5.] For even if the believer could do this, yet the law 

of natural order does not permit to overthrow the art of the wisest power, since the 

Scripture says: ŖI have strengthened the world, which shall not be movedŗ [Psalm 

92 (93):1]. [6.] In fact, it is said that on account of the outpouring of their faith the 

disciples have seized under their power the four corners of the world. And their 

faith was not comparable to a mustard seed, but to the greatness of a lofty and 

highly exalted mountain ridge. Moreover, they were so powerful that they could 

by their faith alone to bring cities into subjection from citadel to citadel. They 

have never moved a mountain perceived by the senses in respect to its place, 

neither Parnassus, nor Olympus, nor Ida, nor Gargaron, nor Taurus, nor 

Bosphorus, nor Sinai, but they have rolled away numerous intelligible mountains 

from many persons, having chased away the demons resembling to mountains 

which were pressing hard upon men. And indeed one of the prophets who faught 

                                                           
1180

 Makarios, Monogenes, III 25 (ed. Goulet, l. 13Ŕ35, 166). 
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against the intelligible mountain placing himself in the person of God said: 

ŖBehold, I am against thee, the ruined mountain that destroys the whole earth.ŗ 

[Jer. 28:25] 

 

Makarios applies the exegetical principle that seeks to explain Řthe Scripture from the 

Scripture.ř Philagathos appropriates the dossier of scriptural citations and as elsewhere in the 

Homilies, enlarges Makariosř record with other scriptural references culled from other sources. 

He writes:
 1181

 

 

ŖAnd the bride in the Song beholding her bridegroom Jesus who brings the fall of 

the demons: ŘBehold, my kinsman, she said, he comes leaping over the 

mountains, bounding over the hills,ř [cf. Song 2:8] which the prophet made clear 

when he said: ŘEvery mountain and hill shall be brought lowř [Is. 40:4] And 

Micah who prophesized the incarnation of the Lord and the restless dread of the 

demons: ŘFor, behold, the Lord comes forth out of his place, and will come down, 

and will go upon the high places of the earth. And the mountains shall be shaken 

under him.ř [Mich. 1:3Ŕ4] And also the ode of Habakkuk proclaimed before: ŘThe 

mountains have been troubled by his might.ř [Ps. 45 (46):4] And perhaps the 

Apostle said about such a mountain as well: ŘEvery high thing that exalts itself 

against the knowledge of God.ř [2Cor.10:5] That the Lord did not speak about a 

mountain perceived by the senses, he indicated by saying it with the (definite) 

article. For he did not say, ŘYou will say to a mountain,ř but ŘTo this mountain.ř 

(«νεηε ὄνεζ,» ἀθθὰ «Σῶ ὄνεζ.») He added Řto thisř for signifying that demon 

attached to the so-called moonstruck which at that moment was expelled from 

him.ŗ 

 

Thus, it is tempting to see the reference to Song 2: 8 as dependent on Gregory of Nyssařs 

In Canticum canticorum. For Nyssen interprets allegorically the Řmountainsř from Song 2: 8 to 

mean Ŗthe evil demon that brings on lunacy,ŗ thus drawing a connection with Matthew 17: 20, 

just like in Philagathosř sermon.
1182

 But Philagathos was also familiar with this symbolic 

interpretation from Cyril of Alexandriařs Commentary on the Twelve Prophets, which 

commenting on Micah 1:3 stated that: Ŗthe high places of the earth are to be understood the 

spiritual powers raised up against everyone and the spiritual forces of wickedness, and by 

                                                           
1181

 Hom. 47 (ed. Scorsus, Hom. 23, PG 132, coll. 480AŔ480C): Καὶ  ἐκ ηῶ ᾍζιαηζ κύιθδ ὁνζα ηὸκ  κοιθίμκ 

Ἰδζμῦκ ηὴκ ηαηὰ ηκ δαζιόκςκ ἐκενβμῦκηα πημίακ· «Ἰδμὺ ὁ ἀδεθθζδμῦξ ιμο, θδζὶ, πδδκ ἐπὶ ηὰ ὄνδ δζαθθόιεκμξ 

ἐπὶ ημὺξ αμοκμύξ·» ὃ δὴ ζαθδκίγεζ ὁ Πνμθήηδξ εἮπώκ· «Πκ ὄνμξ ηαὶ αμοκὸξ ηαπεζκςεήζεηαζ.» Καὶ ὁ Μζπαίαξ ηὴκ 

ημῦ Κονίμο εεζπζῳδκ ἐκακενώπδζζκ, ηαὶ ηὴκ ἄζηαημκ ηκ δαζιόκςκ ὀῤῥώδδζζκ· «Ίδμὺ, θδζὶ, Κύνζμξ 

ἐηπμνεύεηαζ ἐη ημῦ ηόπμο αημῦ ηαὶ ηαηααήζεηαζ ηαὶ ἐπζαήζεηαζ ἐπὶ ηὰ ὕρδ ηξ βξ ηαὶ ζαθεοεήζεηαζ ηὰ ὄνδ 

πμηάηςεεκ αημῦ.» Πνμακαθςκε δὲ ηαὶ  ᾠδὴ Ἀαααημὺι, «ἐηανάπεδζακ ηὰ ὄνδ ἐκ ηῆ ηναηαζυηδηζ αημῦ.» ηάπα 

ηαὶ ὁ Ἀπόζημθμξ πενὶ ημῦ ημζμῦημο ὄνμοξ θδζί· «Πκ ὕρςια ἐπαζνόιεκμκ ηαηὰ ηξ βκώζεςξ ημῦ Θεμῦ·» ὅηζ βὰν 

μ πενὶ αἮζεδημῦ ὄνμοξ θδζὶκ ὁ ςηὴν, ἔδεζλεκ ἐη ημῦ ιεηὰ ημῦ ἄνενμο εἮπεκ· μ βὰν εἶπεκ, «νεηε ὄνεζ,» ἀθθὰ 

«Σῶ ὄνεζ.» Καὶ πνμζέεδηε, ημύηῳ, δεζηκὺξ ηὸ ζεθδκζαμκ, ἐηεκμ δαζιόκζμκ, ηὸ ηόηε πř αημῦ ἐθαεέκ. 
1182

 Gregory of Nyssa, In Canticum canticorum, Hom. 5, 141Ŕ142: «For Ŗmountainsŗ means the things that are 

shaken Ŗby his might,ŗ even as David says [Ps. 45 (46):4]: the things Ŗthat are moved in the heart of the sea and 

sunk in the place of the abyssŗ [Ps. 45 (46):3]. Concerning these, the Lord said to his disciples, ŖIf you have faith as 

a grain of mustard seed, you will say to this  mountain,ŗŕsignifying by this word the evil demon that brings on 

lunacyŕŖ ŘRise up and be cast into the sea.ř ŗ» [Mt. 17:20] (trans. Norris, 155). 
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mountains shaken the demons relieved of control over us.ŗ
1183

 Philagathos in fact excerpted 

Cyrilřs exegesis of Micah 1:3 for the sermon ŖOn the Parable of the Growing Seed.ŗ
1184

 

Furthermore, Philagathosř interpretation of the expression ηῶ ὄξεη ηνύηῳ (Ŗto this mountainŗ) 

by reason of a grammatical argument about the usage of the definite article is borrowed from the 

Monogenes, which explained it in a more extensive fashion:
1185

 

 

ŖBut that the explanation may appear to you more clear, I will tell you this matter 

from farther back. At that moment Jesus having banished the harsh demon from 

the child, the so-called lunatick [Mt. 17:14Ŕ18], when he descended from the 

sensible (αἮζεδημῦ) mountain, as his disciples said to him: ŖWhy we could not 

deliver the child from the demon?ŗ [cf. Mt. 17:19], he replied to them in this wise: 

ŖBecause of your little faith. For truly, I say to you, if you have faith as a mustard 

seed, you will say to this mountain, well, not simply to a mountain, but to this 

which is demonstratively shown (δεζηηζηξ), namely to the one which was just 

now released by Me from the afflicted [child].ŗ 9. For if He had said without the 

pronoun: ŖYou will say to a mountain: ŘBe removed and be cast into the sea,ř [Mt. 

21:21; Mc. 11:23] one would have thought to have spoken about a physical 

mountain. But now since He said with the pronoun, He showed that He spoke 

about the demon and the exaltation which roused up against the knowledge of 

God. 10. In fact, Jesus had already thrown into the sea, as high mountains, many 

such arrogant beings, having taken them away from their pastime and mansion 

among men, when He hurled those who called themselves ŘLegionsř down the 

steep place into the sea. [cf. Mt. 8:28Ŕ34] Therefore, here He spoke allegorically 

about the crest of the demon exalted against humankind.ŗ 

 

The discussion of the various meanings of words, the clarifications of figures of speech 

or the elucidation of inconsistencies of meaning was part of the method (to methodikon) of 

reading literature in the school classes of the grammaticus. These features became a constant part 

of Christian exegesis.
1186

 Philagathos is an exponent of this exegetic strategy. We may cite at this 

                                                           
1183

 Cyril of Alexandria, Commentarius in xii prophetas minores, 1, 607, 3Ŕ10 (trans. Robert Hill in Cyril of 

Alexandria, Commentary on the Twelve Prophets, vol. 2, The Fathers of the Chuch vol. 116, Washington, D.C: The 

Catholic University of America, 2008, 186). 
1184

 Cf. Hom. 7, 4 (ed. Rossi-Taibbi, 46); the text is cited in Part IV. 6. 1. ŖA Sower Went Out.ŗ 322Ŕ323. 
1185

 Makarios, Monogenes, III 25 (ed. Goulet, l. 1Ŕ18, 168): 8. Ἵκα δὲ ζμζ ηνακόηενμκ ἔζηαζ ηὸ θεβόιεκμκ, αηὴκ 

ἄκςεεκ ἐν ζμζ ηὴκ πόεεζζκ. Υαθεπὸκ ὁ Ἰδζμῦξ ηαηř ἐηεκμ ηαζνμῦ θοβαδεύζαξ δαίιμκα ημῦ θεβμιέκμο 

ζεθδκζαημῦ παζδόξ, ὁπδκίηα ημῦ αἮζεδημῦ ὄνμοξ ηαηεθδθύεεζ, θεβόκηςκ αηῶ ηκ ιαεδηκ· «Πξ ιεξ μη 

δοκήεδιεκ ἐθεοεενζαζ ηὸκ παδα ημῦ δαίιμκμξ;», ὧδε πνὸξ αημύξ θδζζ· «Γζὰ ηὴκ ὀθζβμπζζηίακ ικ. Ἀιὴκ 

θέβς ικ· ἐὰκ ἔπεηε πίζηζκ ὡξ ηόηημκ ζζκάπεςξ, ἐνεηε ηῶ ὄνεζ ημύηῳ, μπ ἁπθξ ὄνεζ, ἀθθὰ δεζηηζηξ ημύηῳ, ηῶ 

κῦκ πř ἐιμῦ ιεηαηζκδεέκηζ ἀπὸ ημῦ ηαημοιέκμο». 9. ΔἮ βὰν ἤκ εἮπὼκ ἄκεο ἄνενμο· «νεηε ὄνεζ· Ἄνεδηζ ηαὶ 

αθήεδηζ εἮξ ηὴκ εάθαζζακ», ἐκμιίζεδ ἂκ πενὶ ὄνμοξ εἮνδηέκαζ ζςιαηζημῦ· κῦκ δὲ ιεηὰ ημῦ ἄνενμο εἮπώκ, ἔδεζλεκ 

ὅηζ πενὶ ημῦ δαίιμκμξ ἔθεβεκ ηαὶ πενὶ ημῦ ρώιαημξ ημῦ ἐπαζνόιεκμο ηαηὰ ηξ βκώζεςξ ημῦ Θεμῦ. 10. Πμθθμὺξ 

μὖκ ἢδδ ημζμύημοξ ὁ Ἰδζμῦξ πενδθάκμοξ δίηδκ ὀνέςκ ιεβάθςκ εἮξ εάθαζζακ ἔννζρεκ ἄναξ ἀπὸ ηξ ἀκενςπίκδξ 

δζαίηδξ ηαὶ δζαηνζαξ, ημὺξ θεβόιεκμοξ θεβεκαξ ιεηὰ ηκ πμίνςκ ηαηὰ ημῦ ηνδικμῦ ἀημκηίζαξ εἮξ εάθαζζακ. 

Ἀθθδβμνζηξ μὖκ ὧδε ηὸκ ἐβδβενιέκμκ θόθμκ ηαηὰ ηκ ἀκενώπςκ ημῦ δαίιμκμξ ἔθεβε. 
1186

 Frances Young, Biblical Exegesis and the Formation of Christian Culture, 76Ŕ96; Manlio Simonetti, Biblical 

Interpretation in the Early Church: An Historical Introduction to Patristic Exegesis, 4Ŕ6; cf. Robert H. Robins, The 

Byzantine Grammarians: Their Place in History (Berlin: Mouton de Gruyter, 1993). 
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point the sermon for the Feast of St. Procopius, which offers Philagathos the occasion to explain 

the various meanings of the word kosmos:
1187

 

 

Since I reached this point, it seems to me an excellent idea to distinguish the 

meanings of the word kosmos, since it is an ambiguous (ὁιχκοιμκ) word that can 

be understood in many ways. Let us first remember the phrase: ŖIf you were of 

the world, the world would love its own. Yet because you are not of the world, 

but I chose you out of the world, therefore the world hates you.ŗ [Jn. 15:19] 

Kosmos is called the compound and the system made up of heaven and earth and 

of the things contained in them, in which sense we call God the Maker of the 

universe (ημῦ ηυζιμο). Kosmos also signifies the beautiful harmony and orderly 

arrangement according to what is sung in the ode of Manasses: ŖThou hast made 

heaven and earth with all their adornments;ŗ The word kosmos signifies also 

crowd of people; in this sense, the God-hated high priests said about Christ: 

ŖLook, the world has gone after Him!ŗ [Jn. 12:19] It is then also referred to as the 

worldly (ημζιζηή) wickedness, the pleasure that entices, and the mingling all over 

in the material world, in which sense we call wordly (ημζιζημφξ) those who live 

entangled in these matters. 

 

The preacher determines the meaning of the word kosmos by providing a set of cross-

references with other scriptural passages containing the word (i.e. Jn. 15:19, 12:19). As we noted 

before, this represents a major exegetical practice in the Homilies. It corresponds to the pervasive 

intertextuality that characterized the ancient literature, Christian or pagan.
1188

 The coincidence of 

word or phrase was revelatory for, as Frances Young put it, Ŗthe Řmindř of the author was to 

point to a truth found elsewhere in the biblical corpus, and the meaning would become clear only 

if this were discerned and made explicit.ŗ
1189

 

It is again evident that the homilistř definition of the word kosmos is remindful of 

scientific vocabulary.
1190

 Yet, as expected, the rendition carries a close textual correspondence 

with several Byzantine testimonies, which we cite: 

 

Philagathos, Hom. 28, 7: 

Κφζκνο ιέγεηαη ηὸ ἐμ νξαλνῦ θαὶ γῆο θαὶ 

ηλ ἐλ κέζῳ ζχζηεκά ηε θαὶ ζχγθξηκα, 
ηαεř ὃ δδιζμονβὸκ ημῦ ηυζιμο θαιὲκ ηὸκ 

Θευκ. 

 

Etymologicum Magnum, 532, 10Ŕ25: 

Κόζιμξ: [...]. διαίκεζ ηὸ ἐμ νξαλνῦ θαὶ 

γῆο θαὶ ηλ ἐλ κέζῳ ζύζηεκά ηε θαὶ 

ζύγθξηκα·  

 

Suidas, k 2147, 28Ŕ29: 

                                                           
1187

 Philagathos, Hom. 28, 7 (ed. Rossi-Taibbi, 185); this passage from the sermon is also discussed by Torre, ŖUn 

intellettuale greco di epoca normanna: Filagato da Cerami e il De mundo di Aristotele,ŗ 98Ŕ99. 
1188

 For the profound place intertextuality held in the ancient exegesis, see Frances Young, Biblical Exegesis and the 

Formation of Christian Culture 119Ŕ139. 
1189

 Ibid., 133. 
1190

 This definition seems to originate in Pseudo-Aristotle, De mundo, 391b: Κφζκνο κὲλ νὖλ ἐζηη ζχζηεκα ἐμ 

νξαλνῦ θαὶ γῆο θαὶ ηλ ἐλ ηνχηνηο πεξηερνκέλσλ θχζεσλ. Λέγεηαη δὲ ηαὶ ἑηένςξ ηυζιμξ  ηκ ὅθςκ ηάλζξ ηε 

ηαὶ δηαθφζκεζηο, πὸ εεμῦ ηε ηαὶ δζὰ εεὸκ θοθαηημιέκδ. ŖThe Universe then is a system made up of heaven and 

earth and the elements which are contained in them. But the word is also used in another sense of the ordering and 

arrangement of all things, preserved by and through Godŗ (trans. E. S. Foster). 
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Gregory of Nazianzus, Oration 38, 10 = 45, 6: 

πεὶ δὲ ηὰ πνηα ηαθξ εἶπεκ αηῶ, 

δεύηενμκ ἐκκμε ηόζιμκ θζημκ ηαὶ 

ὁνώιεκμκ, ηαὶ μὗηόξ ἐζηζ ηὸ ἐμ νξαλνῦ θαὶ 

γῆο θαὶ ηλ ἐλ κέζῳ ζύζηεκά ηε θαὶ 

ζύγθξηκα [...]. 

Κόζκνο: ηὸ ἐμ νξαλνῦ θαὶ γῆο θαὶ ηλ ἐλ 

κέζῳ ζύζηεκά ηε θαὶ ζύγθξηκα. 

 

Psellos, Opusc. II 33, 10Ŕ13: 

[…] ηαὶ ιεηὰ ηαύηαξ ηὸκ ηῆδε ηόζιμκ, ηὸ ἐμ 

νξαλνῦ θαὶ γῆο θαὶ ηλ ἐλ κέζῳ ζύζηεκά 

ηε θαὶ ζύγθξηκα. 

 

Now, it is difficult to decide wherefrom Philagathos appropriated the definition of 

kosmos. For all are pertinent possibilities. Notwithstanding, it may be pointed out that the 

structure of Philagathosř commentary corresponds to the exposition from the Etymologicum 

Magnum, which besides giving a similar list of meanings, cites the same Gospel passage to 

illustrate the sense of the word (i.e. Jn. 15:19).
1191

 

 

The Homilies also reveal an interest in textcritical difficulties. In the homily ŖFor the 

Eleventh Resurrection Gospelŗ commenting on John 21:16, Philagathos remarks that some old 

manuscripts (ἐκ ἐκίμζξ δὲ ηκ παθαζκ ἀκηζβνάθςκ) read « πνμαάηζα » instead of « πνυααηα ». 

Based on this difference Philagathos elaborates a consistent interpretation:
 1192 

 

For he learnt that this is (spiritual) love (ἀβάπδ), Ŗthat a man lay down his life for 

his friendsŗ [Jn. 15:13] therefore, since he did not attain to this he refrained [from 

saying it]. But the Lord in regard to Peterřs affectionate love (θζθία) towards him 

demanded this, that he may feed the rational flock: ŖFeed My lambs,ŗ [Jn. 21:15] 

revealing by this that the purpose of his dispensation is the salvation of mankind. 

And again bringing forward for the second time the same question he receives the 

same answer: ŖLord, you know that I love you affectionately (θζθ).ŗ [John 

21:16] Then again, he entrusts him the feeding, yet not of his lambs, but of his 

sheep. However, in some of the old manuscripts it is written in this wise: ŖTend 

my little ship (πνμαάηζα).ŗ And it seems that this is rather more fitting. For having 

said first lambs, next he said little sheep and finally sheep according to the order 

and the [spiritual] progress of those who would be saved. For assuredly he called 

                                                           
1191

 This coincidence is also noted by Torre, ŖUn intellettuale greco di epoca normanna: Filagato da Cerami e il De 

mundo di Aristotele,ŗ 99. 
1192

 Philagathos, Hom. 80 (ed. Scorsus, Hom. 37, PG 132, coll. 712AŔ712C): ιειαεήηεζ βὰν ὡξ ημῦηό ἐζηζκ 

ἀβάπδ, ἵκα ηζξ εῆ ηὴκ ροπὴκ αημῦ πὲν ηκ θίθςκ αημῦ· ἅηε μὖκ αηὸξ ιὴ ηαημνεςηὼξ ημῦημ πμζηέθθεηαζ. Ἀθθř 

ὁ Κύνζμξ ηξ εἮξ αηὸκ θζθίαξ ηαῦηα ἀπῆηδζε, ηὴκ ηκ θμβζηκ ενειιάηςκ κμιὴκ· «Βόζηε ηὰ ἀνκία ιμο·» δεζηκὺξ, 

ὡξ ὁ πανř αηῶ ηξ μἮημκμιίαξ ζημπὸξ  ζςηδνία ηκ ἀκενώπςκ ἐζηί. Καὶ πάθζκ ἐη δεοηένμο ηὴκ αηήκ πεῦζζκ 

ἐπαβαβὼκ ηὴκ αηὴκ ἀπόηνζζζκ δέπεηαζ. «Κύνζε, ζὺ μἴδαξ, ὅηζ θζθ ζε.» Δἶηα πάθζκ αηῶ ηὴκ κμιὴκ ἀκαηίεδζζκ, 

μη ἀνκίςκ, ἀθθὰ πνμαάηςκ. κ ἐκίμζξ δὲ ηκ παθαζκ ἀκηζβνάθςκ, μὕης βέβναπηαζ· «Πμίιαζκε ηὰ πνμαάηζά ιμο·» 

Καὶ δμηε ιθθμκ ἀημθμοεόηενμκ. Δἰπὼλ γὰξ πξόηεξνλ ἀξλία, δεύηεξνλ εἶπε πξνβάηηα, ηειεπηαῖνλ δὲ πξόβαηα 

ηαηὰ ηὴκ ηκ ζςγςιέκςκ ηάλζκ ηαὶ πνμημπήκ· ηαὶ ἄνκαξ ιὲκ ηαθκ, ημὺξ ἀηεθεξ πενὶ ηὴκ πίζηζκ, ηαὶ 

εἮζαβςβζημὺξ, ηαὶ δεμιέκμοξ βάθαηημξ, ἅηε ιὴ δοκαιέκμοξ δέλαζεαζ ηὴκ ζηενεὰκ ηξ δζδαζηαθίαξ ηνμθήκ· 

πνόααηα δὲ, ημὺξ Ἦζπύμκηαξ ιοεζεαζ ημῦ ιοζηδνίμο ηὰ ηεθεώηενα· μὕης βὰν ηαὶ ὁ ιέβαξ Παῦθμξ ηὴκ πνμημπὴκ 

ηκ ιαεδηεομιέκςκ δζῄνδηε· ημὺξ ιὲκ ηνέθςκ βάθαηηζ· ημξ δὲ ἀνημπμζκ ηκ θόβςκ ημῦ Πκεύιαημξ· ημξ δὲ ὡξ 

ηνέα παναηζεεὶξ ηκ δμβιάηςκ ηὰ Ἦζπονόηενα· ὅζμζ δύκακηαζ δδθαδὴ ημξ ηνζηζημξ ὁδμῦζζ ηκ θμβζζικ αημὺξ 

ηαηενβάγεζεαζ. Καὶ ηάπα ηαὶ ἐκ ηῶ Δαββεθίῳ ἀβαεὴ β ηανπμθμνήζαζα ηὰ ἑηαηὸκ, ηαὶ ἑλήημκηα, ηαὶ ηνζάημκηα, 

ηξ ηνίηδξ ηαύηδξ δζαηνίζεςξ ζύιαμθμκ ἤκ δδθμῦζα ηὰ ἀνκία, ηαὶ ηὰ πνμαάηζα, ηαὶ ηὰ πνόααηα. 
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lambs the ones who are imperfect in their faith, novices and in need of milk [cf. 

Hebr. 5:13; cf. 1Cor. 3:2], inasmuch as they cannot take the solid food of the 

Christian teaching; but he called sheep those who have strength to be initiated in 

the more perfect mystical knowledge. For in this manner the great Paul divided 

the progress of the pupils, nourishing some pupils with milk, for others making 

bread from the words of the Spirit, and for others setting before just as meat the 

more difficult aspects of the spiritual doctrines [cf. Hebr. 5:14], evidently for 

those who are able to digest it with the discerning teeth of their reason. And 

perhaps the good ground mentioned in the Gospel which yielded [a crop], 

hundredfold, sixty and thirty [cf. Mt. 13:8] is the symbol of this tripartite 

distinction signifying the lambs, the little sheep and the [mature] sheep. 

 

Philagathosř textcritical point is intriguing as it is supported by manuscript evidence. The 

standard Nestle-Aland edition of the New Testament records this variant reading of John 

21:16.
1193

 In the exegetic tradition, Epiphanius of Salamis and Photios cite the same reading.
1194

 

For the latter, just as for Philagathos, the wording of Jesusř command first referring to lambs 

(ἀνκία) then to little sheep (πνμαάηζα) and finally to (mature) sheep (πνόααηα) illustrates the 

division of the faithful according to their progress in virtue.
1195

 

 

8. The Literal Sense: Erudition and Scientific Learning in the Homilies 

 

The Christian exegetes often made use of their erudition for elucidating the literal sense 

of the Scripture. As an element of school exegesis it was applied to explaining curious or foreign 

words, phenomena, objects or difficult passages. Origen introduced this practice in the Christian 

exegesis. For instance, commenting on the Parable of the Pearl of Great Price [Mt. 13:45Ŕ46], 

Origen made a detailed inquiry (historia) on the nature of the pearl and their kinds as to reinforce 

the meaning of the merchantřs search.
1196

 Philagathos appealed to analogies and explanatory 

remarks of this kind. In what follows we shall examine some representative texts in an attempt to 

demonstrate that for him, the usage of scientific knowledge served an apologetic and pedagogical 

purpose.
1197

 

The preacher follows the exegetic principles and cultural attitude of the Cappadocian 

tradition as advocated by Basil of Caesarea in his address To Young Men or by Gregory of Nyssa 

in the Life of Moses. The latter commanded the Christians to borrow from the wealthy Egyptians 

and Ŗto equip themselves with the wealth of pagan learning (ηὸκ ἔλςεεκ ηξ παζδεφζεςξ 

                                                           
1193

 Novum Testamentum Graece, ed. Erwin Nestle and Kurt Aland, the 27
th

 revised edition (Deutsche 

Bibelgesellscahft: 1993), 318. 
1194

 Epiphanius, Panarion (=Adversus haereses), 2, 365, 2; Photius, Bibliotheca, codex 280, Bekker 541 B, l. 30Ŕ42. 
1195

 Photius, Bibliotheca, codex 280, Bekker 541 B, l. 32Ŕ42: Ἅια δὲ ηαὶ ααειυκ ηζκα ηκ πμζιαζκμιέκςκ δζέλεζζζκ, 

ἀξλία πξφηεξνλ πμζιαίκεζκ ἐβηεθεουιεκμξ, εἶηα πξνβάηηα, ἃ πνυααηα ὄκηα, δζά ηζκα πηαίζιαηα ηαηαζιζηνοκεέκηα 

ηξ ἀνεηξ ηαὶ ηξ ηεθεζυηδημξ, εἮξ πνμαάηζα ἀκεοπέηνερε· ηαὶ θμζπὸκ ηὸ ηξίηνλ ηὰ ηέιεηα ἐπζθένεζ πξφβαηα. 

Ἀνκίμζξ βμῦκ εἮηάγμκηαζ μἯ ἔηζ βάθαηημξ ηαὶ ζημζπεζχδμοξ δζδαζηαθίαξ δευιεκμζ, πνμααηίμζξ δὲ μἯ δζά ηζκα 

παναπηχιαηα ηαηαζιζηνοκεέκηεξ ηξ ηεθεζυηδημξ, πνμαάημζξ δὲ μἯ εἮξ ηὸ ηέθεζμκ ἀκααεαδηυηεξ ηαὶ ηξ πίζηεςξ ηαὶ 

ηκ πνάλεςκ. 
1196

 Origen, Commentarius in Matthaeum I (ed. Erich Klostermann/Ernst Benz), GCS, vol. X, 6Ŕ11. 
1197

 Hom. 47 (ed. Scorsus, Hom. 23, PG 132, coll. 477C); Hom. 30, 4Ŕ8 (ed. Rossi-Taibbi, 200Ŕ201); Hom. 16, 11 

(ed. Rossi-Taibbi, 107). 
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πθμῦημκ) by which foreigners to the faith beautify themselves.ŗ
1198

 Philagathos acquiesced in 

this attitude towards Řexternal wisdomř which he openly expressed in the sermon ŖOn the 

Parable of the Great Supper:ŗ 

 

For even those dedicated to the profane wisdom could also receive the evangelical 

word. Indeed, the heathensř natural and moral philosophy may rather become the 

way of faith in Christ. 

 

ΟἯ βὰν ηῆ ημῦ ηυζιμο ζμθίᾳ πνμζέπμκηεξ δφκαζκηř ἂκ ηαὶ ηὸκ εαββεθζηὸκ θυβμκ 

δέλαζεαζ. Ἣ ηε βὰν θοζζηὴ ηαὶ εζηὴ ηκ θθήκςκ θζθμζμθία ὁδὸξ ιθθμκ ηξ 

εἮξ Υνζζηὸκ βέκμζημ πίζηεςξ (…).
1199

 

 

Yet the most eloquent formulation of this programmatic stance towards the Řwisdom from 

the outside unfolds in the sermon ŖFor the Seventh Resurrection Gospel.ŗ Philagathos comments 

upon Christřs trial before the Sanhedrin when Simon Peter and John followed Jesus, but only the 

latter entered with Jesus into the courtyard, for he was known to the high priest, while Peter 

stood at the door outside (Jn. 18:15Ŕ16). Philagathos acknowledge the difficulty of the passage 

and the question he asks (Ἀθθὰ πξ ὁ Ἰςάκκδξ βκώνζιμξ εἶκαζ θέβεηαζ ηῶ ἐπενῶ ηαὶ ηαηδβόνῳ 

ημῦ Ἰδζμῦ;) evokes the stylistic of a pagan objection. However, the preacher solves this riddle 

with the help of an etymological pun, which affirms the benefit of pagan learning typified by 

John the Evangelist entering into the courtyard:
1200

 

 

But how is it related that John is known to Christřs enemy and accuser? [Jn. 

18:15] For surely to the one devoted to spiritual contemplation the things opposed 

to eachother are well-known. Or else, how could he enter in the courtyard in 

which the economy of God is fullfiled, that is in the knowledge of divine 

teachings, if he hadnřt been known to the grace of the philosopher from outside? 

For Anna is interpreted grace, Caiaphas tracker; for by them the gift (πάνζξ) of 

the demonstrative syllogism for tracking out the truth is revealed. At all events, 

John was only an aquaintance, not friend with the high priest; for indeed he was 

beloved to Jesus [Jn. 20:2]. Yet it is necessary to the one who strives after 

practical virtue to be acquainted with the philosophy from the outside, but to be 

friend to the true word of faith. 

 

Philagathosř endorsement of using philosophy as an instrument for exploring the content 

of the Christian faith is certainly noteworthy if only considering the other influential strand in the 

                                                           
1198

 Gregory of Nyssa, De vita Moysis, 2, 115Ŕ116 (trans. Malherbe and Ferguson, 81); similar ideas are expressed 

in De vita Moysis, 2, 37 (trans. Malherbe and Ferguson, 62Ŕ63). 
1199

 Hom. 14, 12 (ed. Rossi-Taibbi, 96). 
1200

 Hom. 76 (ed. Scorsus, Hom. 33, PG 132, coll. 664C-668A): Ἀθθὰ πξ ὁ Ἰςάκκδξ βκώνζιμξ εἶκαζ θέβεηαζ ηῶ 

ἐπενῶ ηαὶ ηαηδβόνῳ ημῦ Ἰδζμῦ; πεζδὴ ηῶ εεςνδηζηῶ ηř ἀθθήθμζξ ἀκηεζηείιεκα βκώνζια. Ἠ πξ εἮζέθεμζ εἮξ ηὴκ 

αθὴκ, ἐκ ᾖ ηεθεηαζ  ημῦ Κονίμο μἮημκμιία, ημοηέζηζκ ἐκ ηῆ ηκ εείςκ κμδιάηςκ βκώζεζ, εἮ ιὴ βκςζηὸξ εἴδ ηξ 

θζθμζόθμο ηκ ἔλςεεκ πάνζημξ; Ἄκκαξ βὰν ράξηο ἑνιδκεύηαζ, Κασάθαξ δὲ ἰρλεπηήο· δζř ὧκ δδθμῦηαζ  πάνζξ ημῦ 

ἀπμδεζηηζημῦ ζοθθμβζζιμῦ ημῦ ηὴκ ἀθήεεζακ ἀκζπκεύμκημξ.  βμῦκ Ἰςάκκδξ βκςζηὸξ ιὲκ, μ ιὴκ θίθμξ ἤκ ηῶ 

ἀνπζενε· βαπδιέκμξ ιέκημζ ηῶ Ἰδζμῦ. Υνὴ βὰν ηὸκ ιεηζόκηα ηὴκ πναηηζηὴκ ἀνεηὴκ, βκςζηὸκ ιὲκ εἶκαζ ηῆ 

θζθμζμθίᾳ ηῆ εύναεεκ, θίθμκ δὲ ηῶ ἀθδεε θόβῳ ηξ πίζηεςξ. 
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Christian tradition which refused the wealth of Athens (i.e. Tertullian, On the Prescriptions of 

Heretics 7.9). Yet, this acceptance is not without awareness of the dangers lurking beneath, for, 

as Philagathos says, Apostle John was Ŗonly an aquaintance, not friend with the high priest.ŗ 

This corresponds in general to the limit set for the appropriation of classical heritage in 

Byzantine culture. 

In what follows, we exemplify Philagathosř standpoint in regard to the Řwisdom from the 

outsideŗ by charting out his interest in scientific explanations, in medical theory and various 

analogies derived from natural philosophy drawing attention to the florilegic habit that informs 

his exegesis. 

 

8.1. ―You shall love the Lord your God with all your heart‖ 

 

The usage of scientific learning in the Homilies is underscored by a strong didactic 

element. Philosophic questions and scientific lore aim to clarify and illustrate the meaning of the 

Gospel.  

For example, in the homily ŖAbout the Lawyer who Tempted the Lordŗ Philagathos 

explains the Lordř s threefold command to Ŗlove the Lord your God with all your heart, with all 

your soul, with all your strength, and with all your mindŗ (Lc. 10:27) as pointing to the 

constitution of man. The homilist connects the Christian doctrine of man as the summit of 

creation with the ancient philosophical notion of the great chain of being. Philagathos writes:
1201

 

 

But which is the meaning of the threefold division of the commandment of the 

Law? For it says: ŖYou shall love the Lord your God with all your heart, with all 

your soul, with all your strength, and with all your mind.ŗ [Lc. 10:27; cf. Deut. 

6:5; Lev. 19:18] Perhaps the word explained the entire constitution of man. Well, 

the perfect nature of the soul ( ηεθεία ροπή) is observed in these three aspects. 

And the philosophy from the Řoutsideř ( ἔλςεεκ θζθμζμθία) had indeed some 

imagination about this opinion, but they did not clearly grasped it. In fact, the 

great Moses articulated this clearly in the account of creation, for among the 

living beings he names first the sprouting of plants, then the genesis of irrational 

creatures, and after this the bringing into being of man, [thus] he philosophically 

teaches about the power the living soul in three divisions. For of the living 

creatures part is deprived of sense perception, part is deprived of reason while 

being governed by sense perception, whereas the perfect bodily life (ἐκ ζχιαζζ) is 

accomplished in man, which is both nourished like plants and endowed with sense 

perception like the irrational being and also partakes of reason. Just as we have 

learned from the apostle in what he says to the Ephesians [1Thess. 5: 23] when he 

is praying for them that the complete grace of their Ŗbody and soul and spiritŗ 

may be preserved. For here also it seems to me that the phrase indicates the same 

difference, naming the more corporeal existence Řheart,ř Řstrengthř (Ἦζπὺκ) the 

existence governed by sense-perception, Řmindř (δζάκμζακ) the higher nature and 

spiritual sense (κμενάκ). 

 

                                                           
1201

 Hom. 12, 2Ŕ5 (ed. Rossi-Taibbi, 79Ŕ80). 
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Philagathosř exegesis of the Lukan verse and the reference to the philosophy from the 

Řoutsideř is an unacknowledged appropriation from Gregory of Nyssařs De opificio hominis. In 

fact, the homilistř frequent allusions throughout the Homilies to ancient philosophy are often 

mediated through some Christian source.
1202

 Their undisclosed provenance reveals a self-

conscious effort to assert his erudition. In the homily ŖAbout the Lawyer who tempted the Lord,ŗ 

Philagathos resumes Gregory of Nyssařs argument: 

 

Hom. 12, 5 (ed. Rossi-Taibbi, 80): 

 

Ἀιιὰ ηίο  ηξηηηὴ αὕηε δηαίξεζηο ηῆο 

λνκηθῆο ἐληνιῆο; Λέβεζ βάν· «Ἀβαπήζεζξ 

Κφνζμκ ηὸκ Θευκ ζμο ἐλ ὅθδξ ηξ ηανδίαξ 

ζμο ηαὶ ἐλ ὅθδξ ηξ Ἦζπφμξ ζμο ηαὶ ἐλ ὅθδξ 

ηξ δζακμίαξ ζμο». Σάπα ηὴκ ὅθδκ 

 ὁ θυβμξ ἐδίδαλεκ·

 ὁνηαζ  ηειεία 

ροπή. Καὶ ηνῦην ἐθαληάζζε κὲλ θαὶ  

ἔμσζελ θηινζνθία, ν κὴλ ηειαπγο 

θαηελφεζελ, ὁ ιέβαξ δὲ Μσυζῆο ἐκ ηῆ 

ημζιμβεκείᾳ δζεηνάκςζεκ· 

 θέβεζ ηὴκ , εἶηα ηκ 

ἀθυβςκ γῴςκ , ηαὶ ιεηὰ ηαῦηα 

ηὴκ ημῦ ἀκενχπμο παναβςβὴκ ηὴκ ἐλ ηξηζὶ 

δηαθνξαῖο ηῆο δσηηθῆο ςπρῆο δχλακηλ 
θζθμζμθε. Τλ γὰξ δψλησλ ζσκάησλ ηὰ 

ιὲκ αἰζζήζεσο ἀκνηξεῖ, ηὰ δὲ δη‘ 

αἰζζήζεσο νἰθνλνκνχκελα ημῦ θυβμο 

ἐζηένδηαζ,  δὲ ηειεία ἐλ ζψκαζη δσὴ ἐλ ηῶ 

ἀλζξψπῳ ἐζηί, θαὶ ηξεθνκέλε ὡξ ηὰ θοηὰ 

ηαὶ ὡξ ηὰ ἄινγα ηκ γῴςκ αἰζζαλνκέλε θαὶ 

ιφγνπ κεηέρνπζα. Καζὼο θαὶ παξὰ ηνῦ 

ἀπνζηφινπ ἐκεκαζήθεηκελ, ἐλ νἷο ηνῖο 

θεζίνηο ηὴλ ὁινηειῆ ράξηλ ἐπεχρεηαη 

θπιαρζῆλαη ηνῦ ζψκαηνο θαὶ ηῆο ςπρῆο 

θαὶ ηνῦ πλεχκαηνο. Καὶ ἐληαῦζα νὖλ  

ἐληνιὴ ηὴλ αηὴλ ἑξκελεχεη δηαθνξάλ, ηὴλ 

κὲλ ζσκαηηθσηέξαλ θαηάζηαζηλ θαξδίαλ 

εἰπνῦζα, Ἦζπὺκ δὲ ηὴκ αἴζεδζζκ, δηάλνηαλ δὲ 

ηὴλ ςεινηέξαλ θχζηλ θαὶ λνεξάλ. 

 

Gregory of Nyssa, De opificio hominis, PG 

44, coll. 144Ŕ145: 

Ἀθθř ἐιμὶ δμηε δυβια ηζ ηκ ηεηνοιιέκςκ 

παναδδθμῦκ δζὰ ημφηςκ ὁ Μσυζῆο, ηαὶ ηὴκ 

πενὶ ροπξ θζθμζμθίακ δζř ἀπμῤῥήηςκ 

παναδζδυκαζ, ἡκ ἐθαληάζζε κὲλ θαὶ  

ἔμσζελ παίδεπζηο, ν κὴλ ηειαπγο 

θαηελφεζε. Γζδάζηεζ βὰν ιξ δζὰ ημφηςκ ὁ 

θυβμξ, ἐλ ηξηζὶ δηαθνξαῖο ηὴλ δσηηθὴλ ηαὶ 

ςπρηθὴλ δχλακηλ εεςνεζεαζ. […] Ἔζηζ βὰν 

ηαὶ ἐκ ημξ θομιέκμζξ δσηηθήλ ηζκα δχλακηλ 

αἰζζήζεσο ἄκνηξνλ ηαηακμζαζ. Ἕηενμκ δὲ 

πανὰ ημῦημ γςξ εἶδυξ ἐζηζκ, ὃ ηαὶ ημῦημ 

ἔπεζ, θαὶ ηὸ θαη‘ αἴζζεζηλ νἰθνλνκῆζαη 

πνμζείθδθεκ, ὅπεν ἐκ ηῆ θφζεζ ηλ ἀιφγσλ 

ἐζηίκ. Ο βὰν ιυκμκ ηνέθεηαζ ηαὶ αὔλεηαζ, 

ἀθθὰ ηαὶ ηὴκ αἮζεδηζηὴκ ἐκένβεζάκ ηε ηαὶ 

ἀκηίθδρζκ ἔπεζ. Ἡ δὲ ηειεία ἐλ ζψκαηη δσὴ 

ἐλ ηῇ θμβζηῆ, ηῆ ἀλζξσπίλῃ θέβς, ηαεμνηαζ 

θφζεζ, ηξεθνκέλε ηε θαὶ αἰζζαλνκέλε, θαὶ 

ιφγνπ κεηέρνπζα, ηαὶ κῶ δζμζημοιέκδ. 

Γέλνηην δ‘ ἂλ κῖλ ηνηαχηε ηηο  ηνῦ ιφγνπ 

δηαίξεζηο· […] Πάθζκ ηνῦ δσηηθνῦ ζψκαηνο 

ηὸ ιὲκ αἮζεήζεζ ζογῆ, ηὸ δὲ ἀκνηξεῖ ηῆο 

αἰζζήζεσο. Δἶηα ηὸ αἮζεδηζηὸκ ηέικεηαζ 

πάθζκ εἮξ θμβζηυκ ηε ηαὶ ἄθμβμκ. 

ιεηὰ ηὴκ ἄροπμκ ὕθδκ μἷμκ 

πμαάενακ ηζκὰ ηξ ηκ ἐιρφπςκ Ἦδέαξ ηὴκ 

θοζζηὴκ ηαφηδκ γςὴκ ζοζηκαζ θέβεζ ὁ 

κμιμεέηδξ,  

πνμτπμζηζακ· εἶεřμὕηςξ ἐπάβεζ ηκ ηαηř 

αἴζεδζζκ δζμζημοιέκςκ . […] ὡξ 

ἔπεζκ· θαζὼο θαὶ παξὰ ηνῦ 

Ἀπνζηφινπ ηὸ ηνηνῦηνλ ἐκάζνκελ, ἐλ νἷο 

                                                           
1202

 E.g. Hom. 19, 8 (ed. Rossi-Taibi, 127) = Gregory of Nyssa, In Canticum canticorum (homiliae 15) GNO 6, 317Ŕ

318; the sequence of ideas and the citations from Hom 61 (ed. Scorsus, Hom. 40, PG 132, coll. 776AŔ777A) are 

based on Gregory of Nyssa, Apologia in hexaemeron, PG 44, coll. 81. 
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πξὸο ηνὺο θεζίνπο ἔθε, πξνζεπρφκελνο 

αημξ ηὴλ ὁινηειῆ ράξηλ ηνῦ ζψκαηνο, θαὶ 

ηῆο ςπρῆο, θαὶ ηνῦ πλεχκαηνο ἐκ ηῆ 

πανμοζίᾳ ημῦ Κονίμο θπιαρζῆλαη […] ηὴκ 

ἐλ ὅθδξ ηανδίαξ ηαὶ ροπξ ηαὶ δζακμίαξ 

ἐλεξγνπκέλελ. Καὶ γὰξ ἐληαῦζα ηὴκ αηὴκ 

δμηε ιμζ  δηαθνξὰλ ἑξκελεχεηλ ὁ ιφγνο, ηὴλ 

κὲλ ζσκαηηθσηέξαλ θαηάζηαζηλ ηανδίακ 

εἮπὼκ, ροπὴκ δὲ ηὴκ ιέζδκ, δηάλνηαλ δὲ ηὴλ 

ςεινηέξαλ θχζηλ, ηὴλ λνεξάλ ηε ηαὶ 

πμζδηζηὴκ δφκαιζκ […]. 

 

Philagathos takes up entirely Nyssenřs account on the perfection of human soul including 

the erroneous scriptural reference to the Epistle to the Ephesians.
1203

 At the same time, the 

appropriation highlights Philagathosř florilegic habit. For it is manifest that the preacher picked 

up Gregoryřs account on manřs form and the speculation on the difference of souls because it 

encloses a direct reference to the Gospel reading of the day (i.e. to Lc. 10:26), to which it 

provided a convenient explanation. 

 

8.2. ―I saw Satan fall like lightning from heaven.‖ 

 

The preacher affirms the value of pagan scientific learning by employing explanations of 

physical phenomena or descriptions of human anatomy as illustrative analogies for enhancing the 

vividness of the sermons and for solving scriptural difficulties. 

An illustrative example for this is the sermon ŖOn the Sending Forth of the Seventy 

Disciples.ŗ The sermon has a Řflorilegic structureŗ amassing passages from several sources on 

the theme of the sermon. First, Philagathos introduces the perceived exegetical problem posed by 

Christř address to his disciples: ŖI saw Satan fall like lightning from heaven.ŗ [Lc. 10:18; cf. Is. 

14:12] The homilist explains:
1204

 

 

The response of the Lord to the apostlesř saying
1205

 appears somehow incoherent, 

unless it is not examined in the sight of the thought, in consequence of which they 

uttered the words. Since indeed, they were imagining some great thing about 

themselves as they drove away demons, in the belief that they were already 

bearing sway over the ruler of this world, He merely says these words for leading 

them away from such a conceit: ŖYou ought not to marvel, if the demons are 

afraid of you; since their sovereign having become enfeebled has fallen out and 

well-nigh he will be entirely cast out. Therefore, you do not possess the power of 

effecting miracles and the banishment of demons as justification of your vanity. 

                                                           
1203

 The reference is actually to 1 Th. 5:23: ŖMay your whole spirit, soul and body be kept blameless at the coming 

of our Lord Jesus Christ.ŗ 
1204

 Philagathos, Hom. 16, 10 (ed. Rossi-Taibbi, 107). 
1205

 i.e. Lc. 10:17: «Then the seventy
 
returned with joy, saying, ŖLord, even the demons are subject to us in Your 

name.ŗ» 
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For once even Satan was at the height of splendor, but because he was 

vainglorious was overthrown.ŗ 

 

Γμηε πςξ ἀζπλάξηεηνο πξὸο ηὸλ ηλ ἀπνζηφισλ ιφγνλ  ηνῦ Κπξίνπ 

ἀπφθξηζηο, πιὴλ ἀιιὰ ζπκβηβάδεηαη πξὸο ηὴλ δηάλνηαλ, ἀθ‘ ἥο ἐθεῖλνη ηνὺο 

ιφγνπο ἐθεέβλακημ. πεηδὴ γὰξ δαίκνλαο ἀπειάζαληεο κέγα ηη πεξὶ ἑαπηλ 

ἐθαληάζζεζαλ, ὡο θξαηήζαληεο ἢδε ηνῦ θνζκνθξάηνξνο, ἀπάγσλ αηνὺο 

ηῆο ηνηαχηεο νἰήζεσο, ηαῦηά θεζη, κνλνλνπρὶ ιέγσλ· «Ο πνὴ εαοιάγεζκ, εἮ 

πεθνίηαζζκ ιξ ηὰ δαζιυκζα· ὁ βὰν ημφηςκ ἄνπςκ ἀζζελήζαο ἐηπέπηςηε, ηαὶ 

ιζηνὸκ ὅζμκ ἔλς πακηάπαζζκ ἐηαθδεήζεηαζ. Μὴ μὖκ ηὴκ ηκ ζδιείςκ Ἦζπὺκ ηαὶ 

ηκ δαζιυκςκ ηὴκ ἐηαμθὴκ ηεκμδμλίαξ ζπηε θααήκ. Ἤκ βάν πμηε ηαὶ ὁ αηακξ 

ἐκ ὕρεζ θαιπνυηδημξ, ἀθθř πενδθακεοζάιεκμξ ηαηααέαθδηαζ». 

 

It has escaped previous scholarly attention that Philagathosř text is fashioned after Psellosř 

theological discourse about Luke 10:18:
1206

 

 

Σμζμῦηυκ ἐζηζ ηαὶ ηὸ πανř ικ ηὴκ ηήιενμκ πνμαθδεέκ. ηκ βὰν ιαεδηκ 

εἮνδηυηςκ, Řηφνζε, ηαὶ ηὰ δαζιυκζα ικ πμηάζζεηαζř, Řἐζεψξνπλ‘ θεζὶ ‗ηὸλ 

ζαηαλᾶλ ἐθ ηνῦ νξαλνῦ ὡο ἀζηξαπὴλ πεζφληα‘. ἀζπλάξηεηνο γὰξ ηἀκηαῦεα 

πξὸο ηὸλ ηλ ἀπνζηφισλ ιφγνλ  ηνῦ θπξίνπ ἀπφθξηζηο, ζπκβηβάδεηαη δὲ 

πξὸο ηὴλ ἐηείκςκ ἀπμδεδμιέκδ δηάλνηαλ, ἀθ‘ ἥο ἐθεῖλνη ηνὺο ιφγνπο πνὸξ ηὸκ 

δζδάζηαθμκ ἐπμζήζακημ. ηίξ δὲ  ηκ ἀπμζηυθςκ δζάκμζα; μὗημζ, ἐπεηδὴ 

πκεφιαζζκ ἅπαλ ἐπζηζιήζακηεξ ἀπήιαζαλ ἀθř ὧκ ηαηεζηήκςζακ, κέγα ηη πεξὶ 

ἑαπηλ ἐθαληάζζεζαλ· ὅεεκ ἐπὶ ηῶ ημζμφηῳ ιεβαθμονβήιαηζ ἁανοκυιεκμζ 

ἐκηεῦεεκ ὕικδζακ ηὸκ δζδάζηαθμκ. μ βὰν ὅηζ εἮξ ιαεδηείακ αηῶ πνμζεπχνδζακ 

μδř ὅηζ ηνεζηηυκςκ ιαεδιάηςκ ιεηέζπμκ μδř ὅηζ πανὰ ημὺξ ἄθθμοξ ηῶ Ἰδζμῦ 

ἐλεθέβδζακ εθδιεκ αηὸκ πνμείθμκημ ηαὶ εβκςιμκεκ ἐθř μἷξ εὖ πεπυκεαζζκ, 

ἀθθř ὅηζ ηκ δαζιυκςκ ηαηεδοκάζηεοζακ. ἐδυηεζ βὰν αημξ ιέβα ηὸ ηαηζζπφζεζκ 

ἀνπκ ηαὶ ηαηαδοκαζηεφζεζκ ἐλμοζζκ ηαὶ θξαηήζεηλ ηνῦ θνζκνθξάηνξνο. ηῆο 

γνῦλ ηνηαχηεο νἰήζεσο ἀπάγσλ ὁ ηφνζμξ, Řἐεεχνμοκř θεζὶ Řηὸκ ζαηακκ ἐη ημῦ 

μνακμῦ πεζυκηαř. ηνῦην δὲ κνλνλνπρὶ ημζμῦηυκ ἐζηζκ, ὅηζ ιὴ ηξ ιεηέναξ 

δοκάιεςξ ηὸ ηαηζζπφεζκ ηκ πμκδνκ πκεοιάηςκ, ἀθθὰ ηξ ἐηείκςκ ἀζζελείαο, 

ιθθμκ δὲ ηξ ἐιξ Ἦζπφμξ.
1207

 

                                                           
1206

 Michael Psellos, Theologica, Opusculum 18, 63Ŕ84 (ed. Gautier, vol. II, 99). 
1207

 Trans.: ŖFor such as this is also the inquiry put forward by you today. For, when the disciples announced, ŘLord, 

even the demons are subject to us in Your name,ř ŘI saw,ř He says, ŘSatan fall like lightning from heaven.ř [Lc. 

10:17Ŕ18] For in this place as well, the response of the Lord to the apostlesř saying seems incoherent, but when it is 

examined in the sight of their thought, by which they uttered the words to the Teacher, [the response] appears 

connected to their word. For which was the apostlesř thinking? Well, the apostles, seeing that by rebuking the evil 

spirits once only they drove them away from whatever place they settled, they were imagining some great thing 

about themselves; from this ground of priding themselves over such mighty miracle they have praised the teacher. 

For surely not because they gave themselves up to Him for the sake of teaching, neither because they partook of 

loftier doctrines, nor, because they were chosen by Jesus in respect of others to praise him and show gratitude on 

account of the benefits which they have experienced, but merely because they had power over demons. For it 

seemed to them of great importance that they would prevail over the principalities, suppress the powers, and conquer 

the ruler of this world. The Lord for leading them away from such a conceit, ŘI saw,ř He says, ŘSatan fall like 

lightning from heaven.ř [Lc. 10:17Ŕ18] This is only said in this wise, that to prevail over the wicked powers is not in 

your power, but the consequence of their weakness, or rather more to My power.ŗ 
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However, besides this elucidation taken from Psellos, Philagathos appeals to Ŗthose who 

devoted themselves to the study of natureŗ (μἯ πνὸξ ηὴκ θοζζηὴκ βκζζκ ζθξ αημὺξ 

ἀζπμθήζακηεξ) and cites the definition of Řlightningř for setting up an original solution to Luke 

10:18:
1208

 

 

ŖI saw Satan fall like lightning (ὡξ ἀζηναπὴκ) from heaven.ŗ [Lc. 10:18] 

Exceedingly felicitous [the Lord] used the example of the lightning. For lightning 

(ἀζηναπὴ) is produced, as those who devoted themselves to the study of nature 

recorded, when a dry wind which is whirled (εἮθδεὲκ) along in a dense watery 

cloud and being driven forth violently breaks asunder the continuous masses of 

the cloud, causing a roar and crash (πάηαβμκ), similar to the noise made by the 

wind driven violently through water, which is called thunder. Whereas the 

bursting asunder of a cloud, when the blast of wind (ημῦ πκεφιαημξ) from the 

rubbing catches fire and flashes forth is called lightning, which then swiftly is 

extinguished going towards nothingness. Just in this manner that most wicked 

spirit (πκεῦια) is whirled (ἐκεζθδεέκ) up in the cloud of haughtiness, when struck 

by the thunder of self-conceit he blasted the unspeakable crashing (πάηαβμκ) of 

his blasphemy: ŖI will seize the earth like a nestŗ [cf. Is. 10:14] and ŖI will exalt 

my throne above the stars and I will be like the Most High.ŗ [cf. Is. 14: 13-14] For 

this reason [the wicked spirit is] like a lightning which after shinning forth in its 

inaugural brightness had been obliterated as he burst of hisř own accord towards 

evil and passed into nothingness, which is precisely the evil. Whence even the 

Lord through Ezekiel says in reference to him: ŖYour heart became proud because 

of your beauty; I threw you to the earth because of the multitude of your sins.ŗ 

[cf. Ezech. 28:17] In addition, Obadiah says somewhere in respect of him: 

ŖThough you soar like the eagle and make your nest among the stars, from there I 

will bring you down, declares the Lord.ŗ [Obd. 1:4] 

 

Thus, Philagathos provides a scientific explanation of how to conceive Satanřs fall from 

heaven. The account of lightning (i.e. εἰιεζὲλ πλεῦκα ἐλ λέθεη… ἀζηξαπὴ…ρσξνῦζα πξὸο 

ηὸ κεδέλ) constitutes the template for the following vivid description of Satanřs plummet (ηὸ 

πμκδνυηαημκ πλεῦκα, ἐλ ηῶ ηξ πενδθακίαξ λέθεη ἐλεηιεζέλ… ὡξ ἀζηξαπὴ ιάκςαο, 

ρσξήζαο πξὸο ηὸ κεδέλ). A web of cross references between the Lukan passage, the Bible, and 

the ekphrasis of lightning dovetails the description of Satanřs pride and punishment. However, 

the aspect that captured the scholarly attention was the source of Philagathosř description. As 

Cristina Torre excellently pointed out the reference goes back to the Pseudo-Aristotelian treatise, 

De mundo.
1209

 Yet, the text in question has a rich indirect textual tradition being transmitted by 

John Stobaeusř Anthologium, John Lydusř De mensibus and Pseudo-Zonarasř Lexicon.
1210

 

                                                           
1208

 Philagathos, Hom. 16, 11 (ed. Rossi-Taibbi, 107). 
1209

 The issue is excellently discussed by Cristina Torre, ŖUn intellettuale greco di epoca normanna: Filagato da 

Cerami e il De mundo di Aristotele,ŗ Miscellanea di Studi Storici 15 (2008): 89Ŕ119. 
1210

 John Stobaeus, Anthologium, I, 40, 674, ed. C. Wachsmuth (repr. Berlin: Weidmann, 1974), 265; John Lydus, 

De mensibus, ed. R. Wuensch (Stuttgart, 1967), 183; Pseudo-Zonaras, Lexicon, 406, 14, ed. J.A.H. Tittmann (repr. 

Amsterdam 1967). 
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However, pertinent to Philagathosř appropriation are the De mundo and the Anthologium of 

Stobaeus: 

 

Philagathos, Hom. 16, 11 (ed. Rossi-Taibbi, 

107): 

Γίκεηαζ βὰν ἀζ η να πή ,  ὡξ Ἧζηυνδζακ μἯ 

πνὸξ ηὴκ θοζζηὴκ βκζζκ ζθξ αημὺξ 

ἀζπμθήζακηεξ, ὅηακ εἰιεζὲλ λδνὸκ πλεῦκα 

ἐλ λέθεη παρεῖ ηε θαὶ λνηεξῶ βηαίσο 

δζαννήλῃ ηὰ ζπλερῆ ηνῦ λέθνπο πηιήκαηα, 

βξφκνλ θαὶ πάηαγνλ ἀπεξγαζάκελνλ, 

ὥζπεξ ἐλ ὕδαηη ζθνδξο ἐιαπλφκελνλ, ὃ δὴ 

βξν λ ηὴ  ὀκμιάγεηαζ·  δὲ ηνῦ λέθνπο 

ἔθξεμηο, ημῦ πλεχκαημξ ἐη ηξ πνμζηνίρεςξ 

ππξσζέλημξ ηαὶ ιάκςαληνο, ἀζηξαπὴ  

ιέγεηαη, ἣηζξ δὴ ηαὶ ηαπέςξ ζαέκκοηαζ 

πςνμῦζα πνὸξ ηὸ ιδδέκ. Οὕης δὴ ηαὶ ηὸ 

πμκδνυηαημκ πκεῦια, ἐκ ηῶ ηξ πενδθακίαξ 

λέθεη ἐλεηιεζέλ, ὡξ ἐη ανμκηξ ηξ Ἦδίαξ 

μἮήζεςξ ἄθαημκ δοζθδιίαξ ἀπεδμφπδζε 

πάηαγνλ· «Καηαιήςνκαη, θέβςκ, ηὴλ 

νἰθνπκέλελ ὡο λνζζηάλ», ηαί· «Θήζσ ηὸλ 

ζξόλνλ κνπ ἐπάλσ ηλ ἄζηξσλ, ηαὶ ἔζνκαη 

ὅκνηνο ηῶ ςίζηῳ». Γζὸ ηαὶ ὡξ ἀζηξαπὴ 

ιάκςαο ἐκ ηῆ πνχηῃ θαιπνυηδηζ, πνὸξ ηὴκ 

ηαηίακ αημιμθήζαξ θάκζζηαζ, πςνήζαξ 

πνὸξ ηὸ ιδδέκ, ὅπεν  ηαηία ἐζηίκ.  

Pseudo-Aristotle, De mundo, 395a, 12Ŕ17: 

 

Δἰιεζὲλ δὲ πλεῦκα ἐλ λέθεη παρεῖ ηε θαὶ 

λνηεξῶ, ηαὶ ἐλςζεὲκ δζř αημῦ, βηαίσο 

ῥδβκφμκ ηὰ ζπλερῆ πηιήκαηα ηνῦ λέθνπο, 

βξφκνλ θαὶ πάηαγνλ κέγαλ ἀπεηξγάζαην, 

<ὃο> βξνληὴ ιέγεηαη, ὥζπεξ ἐλ ὕδαηη 

πκεῦια ζθνδξο ἐιαπλφκελνλ. Καηὰ δὲ ηὴκ 

ηνῦ λέθνπο ἔθξεμηλ ππξσζὲλ ηὸ πλεῦκα θαὶ 

ιάκςαλ ἀζηξαπὴ ιέγεηαη·
1211

 

 

 

John Stobaeus, Anthologium, I, 40, 1: 

Δἱιεζὲλ δὲ πλεῦκα ἐλ λέθεη παρεῖ ηε <θαὶ> 

λνηίῳ ηαὶ ἐλςζεὲκ δζř αημῦ βηαίσο 

<ῥδβκφμκ> ηὸ πίιεκα ηνῦ λέθνπο βξφκνλ 

θαὶ πάηαγνλ κέγαλ ἀπεηξγάζαην, βξνληὴλ 

ιεγφκελνλ, ὥζπεξ ἐλ ὕδαηη πκεῦια 

ζθνδξο ἐιαπλφκελνλ. Καηὰ δὲ ηὴκ ηνῦ 

λέθνπο ἔθξεμηλ ππξσζὲλ ηὸ πλεῦκα θαὶ 
ιάκςαλ ἀζηξαπὴ ιέγεηαη· 

 

It can be observed that the closest affinity of Philagathosř text is De mundo.
1212

 For as 

Torre remarked, particularly in reference to the «ηὰ ζπλερῆ ηνῦ λέθνπο πηιήκαηα» and 

«λνηεξῶ» it is quite unlikely that the homilist used the text of Stobaeus, which he may have later 

modified as to render it identical with the text of De mundo.
1213

 Therefore, two options remain 

for the source of Philagathosř citation: it depends either directly on De mundo, or on some 

unknown testimony of Pseudo-Aristotleřs treatise. This may constitute the first attestation of De 

mundo in Southern Italy. Otherwise, from Aristotleřs works we know that Meteorologica 

circulated in Sicily in the twelfth century as Henry Arristipusř translation of the tract 

indicates.
1214

 Furthermore, in the thirteenth century the presence of De mundo in Southern Italy 

                                                           
1211

 Trans. E. S. Foster, De Mundo (Oxford: Clarendon Press, 1914), 395a: ŖA wind which is whirled along in a 

dense watery cloud and being driven forth through it violently breaks up the continuous masses of the cloud, causes 

a roar and crash, which we call thunder, similar to the noise made by wind driven violently through water. When the 

wind in breaking forth from a cloud catches fire and flashes it is called lightning.ŗ 
1212

 For a detailed discussion of the passage from the De mundo, its indirect tradition and Philagathosř citation see 

Torre, ŖUn intellettuale greco di epoca normanna: Filagato da Cerami e il De mundo di Aristotele,ŗ 100Ŕ111. 
1213

 Ibid., 100. 
1214

 Charles Haskins and Lockwood Dean Putnam, ŖThe Sicilian Translators of the Twelfth Century and the first 

Latin Version of Ptolemyřs Almagest,ŗ Harvard Studies in Classical Philology 21 (1910): 75Ŕ102; Edward Grant, 
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is certified by the translations of Nicholas of Sicily and Bartholomew of Messina.
1215

 In fact, two 

manuscripts transmitting the work (Vat. gr. 316 and Marc. gr. 264) dated in the thirteenth 

century are of Salentine origin.
1216

 Cristina Torre conjectured that the manuscript used for the 

Salentine copies may have arrived from Calabria where Ŗforse era già stato utilizzato nel XII 

secolo da Filagato da Cerami.ŗ
1217

 

 

8.3. Medical Theory and Demonic Possession 

 

Philagathosř interest for scientific explanations may further be illustrated by the sermon 

ŖOn Casting the Demon out of the Lunatic Boy.ŗ The subject afforded Philagathos to advance a 

medical explanation of demonic possession by cause of disequilibrium of the four humours. The 

homilist proceeded by clearing off the indictment of the discipleřs inability to heal the boy. Their 

failure resulted from the fatherřs lack of faith, which the homilist portrayed through an 

ekphrastic vignette borrowed from Makarios Magnesř Monogenes and amplified by a rhetorical 

use of repetition.
1218

 The Philagathean text was cited by Gilbert Dagron for illustrating the 

surmised confrontation between two trends in Byzantine culture, the one inclined to supernatural 

explanations (i.e. the hagiographic mind), the other devoted to more rationalist approaches to 

natural phenomena, miracles, relics, etc.
1219

 In this reading, Philagathosř exposition exemplifies a 

reaction Ŗcontre la Řlangue de boisř hagiographique,ŗ because the preacher explains in part the 

demonic possession through the Řlaws of nature.ř According to the medical theory, which 

Philagathos endorses in part, the demonic possession is a disorder of the spirit resulted from the 

excess of black bile in cerebral operations. However, as we shall see, Philagathos actually 

appropriates the doctrines encountered in Gregory of Nyssa and Makarios Magnesř writings to 

the text in question, perhaps to suit a real debate as the polemical emphasis of Philagathosř 

inquiry seems to suggest. 

 

But before we analize this let us correct the opinion of many. Those who pay heed 

only to what appears visible and shut the senses of their soul ascribe the condition 

of being possessed by a devil not to the assault of demons, but to the excess of 

juices [humours], when the black bile prevailing at certain periods of time makes 

                                                                                                                                                                                           
ŖHenricus Aristippus, William of Moerbeke and Two alleged Medieval Translations of Herořs Pneumatica,ŗ 

Speculum 46 (1971): 656Ŕ69. 
1215

 Comparing the Latin translations of De mundo with the Greek text reported by Philagathos, Cristina Torre 

hypothesized that there may have been two recensions of De mundo circulating in Southern Italy, one common to 

Philagathos and Nicholas of Sicily and another version utilized by Bartholomew of Messina (ead.,ŖFilagato da 

Cerami e il De mundo di Aristotele,ŗ 111). 
1216

 A. Jacob, ŖLes écritures de Terre dřOtrante,ŗ in La paléographie grecque et byzantine (Paris: Centre National de 

la Recherche Scientifique, 1977), 269; Daniele Arnesano, La minuscula «barocca». Scritture e libri in Terra 

d‘Otranto nei secoli XIII et XIV (Lecce: Congedo, 2008), 78 and 119; Torre, ŖFilagato da Cerami e il De mundo di 

Aristotele,ŗ 116Ŕ117; see also J. Irigoin, ŖManuscrits italiotes et traductions latines de traités scientifiques et 

techniques: quelques examples,ŗ in La cultura scientifica e tecnica nell‘Italia meridionale bizantina, ed. Filippo 

Burgarella and Anna Maria Ieraci Bio (Soveria Mannelli: Rubbettino, 2006), 125Ŕ136. 
1217

 Torre, ŖUn intellettuale greco di epoca normanna: Filagato da Cerami e il De mundo di Aristotele,ŗ 117. 
1218

 Hom. 47 (ed. Scorsus, Hom. 23, PG 132, coll. 473 AŔB) = Makarios, Monogenes, III 12 (ed. Goulet, 108, l. 27Ŕ 

110, l. 5); the text is cited in Part II. 2. 5. Ekphrastic Vignettes in the Homilies,ŗ 143Ŕ145. 
1219

 Gilbert Dagron, ŖLřombre dřun doute: Lřhagiographe en question, VIe Ŕ XIe siècle,ŗ DOP 46 (1992): 67Ŕ68. 
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turbid the membrane enclosing the brain by its exhalations; for otherwise 

discloses this aspect the frenzied trembling of the entire body and the cooling of 

the extremities. Well, that is what affirm those who pay heed only to the laws of 

nature, whereas the others state that any power derived from matter cannot 

whatsoever be harmful to those possessed by a devil, but that the demons directly 

lead astray the mind of the sufferer and make him loose his wits and they carry 

him in what direction and in whatever way the impure spirit which moves him 

wishes. At least then, this is what both are saying, and they equally fail utterly of 

reaching the right and proper judgement. The ones are impious, the others 

ignorant. The truth lies in the middle of these two and evades the excess or the 

insufficiency of these two opposed evils. For neither matter [i.e. the corporeal 

fluids] without demonic operation causes such a disorder of mind, neither the 

devil instantaneously torments the mind to such an extent. In fact, when the man 

is handed over to the enemy and to the punisher by [Godřs] unspoken resolutions, 

at that time [the devil] observing the matter ruling over him to the highest degree 

he makes use of this, like a staff and a whip for inflicting suffering [to the man]. 

 

Ἀθθὰ πνὸ ημύημο δζαθααεκ ηὴκ ηκ πμθθκ δόλακ δζμνεςζώιεεα. ΟἯ ιὲκ ηῶ 

θαζκόιεκῳ πνμζέπμκηεξ, ηαὶ κύνληεο ηὰ ηῆο ςπρῆο αἰζζεηήξηα,
1220

 μ 

δαζιόκςκ ἐπήνεζακ, ἀθθὰ ποικ πενζηηόηδηα, ηκ δαζιμκόκηςκ ηὸ πάεμξ 

ὁνίγμκηαζ, ὅηακ  ηῆο κειαίλεο ρνιῆο ἐπηθξάηεηα ηαηά ηζκαξ πενζόδμοξ δζὰ ηξ 

ἀκαεοιζάζεςξ ἐπζεμθώζῃ ηνῦ ἐγθεθάινπ ηὰο κήληγγαο· δδθμ δὲ ημῦημ, ὅ ηε 

βξαζκώδεο θιόλνο ὅθμο ημῦ ζώιαημξ, ηαὶ  ηκ ἄνενςκ πενίρολζξ. Σαῦηα ιὲκ 

μἯ ημξ θοζζηξ ιόκμζξ πνμζέπμκηεξ· μἯ δὲ ὕθδξ ιέκ ηζκα ἐπζηνάηεζακ ἐπὶ ηκ 

δαζιμκώκηςκ, μδř ὁηζμῦκ πανααθάπηεζκ θαζὶκ, ἀθθř ἀιέζςξ μηςζὶ ημὺξ 

δαίιμκαξ παναθένεζκ ηὸκ κμῦκ ημῦ πάζπμκημξ, ηαὶ ηὰξ θνέκαξ ἐπζεμθμῦκ, ηαὶ 

ἄβεζκ ὅπδ ηαὶ ὅπςξ ηὸ ηζκμῦκ ἀηάεανημκ πκεῦια αμύθεηαζ. Σμζαῦηα βμῦκ 

ἀιθόηενμζ θέβμκηεξ, ηξ ὀνεξ ηαὶ πνεπμύζδξ δζαιανηάκμοζζ ηνίζεςξ. ΟἯ ιὲκ 

βάν εἮζζκ ἀζεαεξ, μἯ δὲ ἀιαεεξ. ἧ δὲ ἀθήεεζα ιέζμκ Ἧζηαιέκδ ημύηςκ ηκ ἐη 

δζαιέηνμο ηαηκ ηὴκ πένπηςζζκ, ηαὶ ηὴκ ἔθθεζρζκ δζαπέθοβεκ.
1221

 Οὔηε βὰν ὕθδ 

πςνὶξ ἐκενβείαξ δαζιμκζηξ ηὴκ ημζαύηδκ παναθμνὰκ ἀπενβάγεηαζ, μὔηε ὁ δαίιςκ 

ἀιέζςξ μὕης δζεκμπθε. Ἀθθř κίηα παναδίδμηαζ ημξ ἀῤῥήημζξ ηνίιαζζκ ὁ 

ἄκενςπμξ ηῶ ἐπενῶ, ηαὶ ἐηδζηδηῆ, ηόηε ηὴκ ἐπζηναημῦζακ ὕθδκ ηὰ ιάθζζηα 

ζημπήζαξ αηὸξ, ηαύηῃ ηέπνδηαζ, μἯμκεί ῥάαδῳ, ηαὶ ιάζηζβζ πνὸξ ηὴκ 

ηάηςζζκ.
1222

 

                                                           
1220

 The expression κύνληεο ηὰ ηῆο ςπρῆο αἰζζεηήξηα (Ŗshut the senses of their soulŗ) is of Nyysen derivation; cf. 

Gregory of Nyssa, Dialogus de anima et resurrectione, PG 46, coll. 21: κεκπθὼο πακηάπαζζ ηὰ ηῆο ςπρῆο 

αἰζζεηήξηα […]; Gregory of Nyssa, Contra Eunomium, III, 2, 28, 9: ηίξ βὰν ἀβκμε  [δζὰ ημφηςκ] ηκ ιὴ πακηεθξ 

κεκπθφησλ ηὰ ηῆο ςπρῆο αἰζζεηήξηα […]; Philagathos is fond of this expression as he cites it several times in the 

Homilies; cf. Hom. 16, 17 (ed. Rossi-Taibbi, 109): κχζαληεο ἑημκηὶ ηὰ ηῆο ςπρῆο αἰζζεηήξηα […]; Hom. 87 

(Matrit. gr. 4554, f. 204
r
): ηνῖο ιὴ κεκπθόζη ηὰ ηνῦ κμὸξ αἰζζεηήξηα […]. 

1221
 The formulation of this principle appears inspired from Gregory of Nyssa, In Canticum canticorum, GNO 6, 

284, 5Ŕ6: «δζυηζ πζα ἀνεηὴ δφμ ηαηζκ ἐζηζ κέζε, ηῆο ηε ἐιιείςεσο ημῦ ηαθμῦ θαὶ ηῆο πεξπηψζεσο» or from 

De vita Moysis, 2, 288, 1Ŕ3: «Γυβια δέ ἐζηζκ μὗημξ ὁ θυβμξ ἐκ ιεζυηδηζ εεςνεζεαζ ηὰξ ἀνεηὰξ ὁνζγυιεκμξ, δζυηζ 

πέθπθε πζα ηαηία ἠ ηαηř ἔιιεηςηλ ἠ θαζ‘ πέξπησζηλ ἀνεηξ ἐκενβεζεαζ»; actually the latter text inspired a 

large section from Hom. 30, 13Ŕ14 (ed. Rossi-Taibbi, 202Ŕ203); see for this below, nº 1372. 
1222

 Hom. 47 (ed. Scorsus, Hom. 23, PG 132, coll. 473BŔ476A). 
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The explanation of demonic possession as partly resulting from the disequilibrium of the 

four humors comes from Gregory of Nyssa.
1223

 In the treatise On the Making of Man, Gregory 

described mental disorders through the conceptual tools of medical theory. Gregory says: 

Ŗskilled physicians declare that our intellect is also weakened by the membranes that underlie the 

sides being affected by disease, when they call the disease frenzy, since the name given to those 

membranes is θνέκεξ. […] as the vessel that contains the bile, contracting, pours that bitter and 

pungent juice upon the entrance of the stomach; and a proof of this is that the complexion of 

those in grief becomes sallow and jaundiced, as the bile pours its own juice into the veins by 

reason of excessive pressure.ŗ
1224

 Besides, in the seventh Homily on the Beatitudes, Gregory 

described a demon-possessed man by using the medical theory about the natural balance of 

humors.
1225

 Noteworthy, Philagathos used extensively this description from the seventh Homily 

on the Beatitudes. Equally, the treatise On the Making of Man was profusely excerpted in the 

Homilies.
1226

  

If the wording of Philagathos appears more indebted to Gregory of Nyssa, yet the homily 

ŖOn Casting the Demon out of the Lunatic Boyŗ follows scrupulously Makariosř line of thought. 

Philagathos explains Christřs censorious answer ŖO faithless and perverse generation,ŗ [Matthew 

17: 17] as a condemnation of the opinion of those present, which held the moon to be the cause 

of the boyřs misfortune. Says Philagathos: 

 

ŖO faithless and perverse generation, how long shall I be with you? How long 

shall I bear with you? Bring him here to Me.ŗ [Mt. 17:17] It is the custom for the 

wicked spirits to bring misfortune upon their victims in relation to certain turnings 

of the moon. To what purpose? That the portent [sign, omen] that was beautifully 

created for the benefit of the created realm, the moon, I say, may be considered a 

cause of injury. And hence the creator is slandered as the maker of existing evil. 

Having contrived this knavishly, they spread the belief that the moon by her own 

increases and decreases produces such a great calamity; whence they called the 

sufferers Řmoon stricken.ř Therefore this man submitting to this perverted opinion 

                                                           
1223

 For Gregoryřs view on medical science see Mary Emily Keenan, ŖSt. Gregory of Nyssa and the Medical 

Profession,ŗ Bulletin of the History of Medicine 15 (1944): 150ŕ61. 
1224

 Gregory of Nyssa, De opificio hominis, PG 44, coll. 157D (trans. NPNF II/5, 543); the ideas conveyed by 

Philagathos and the technical vocabulary itself (i.e. «ηνῦ ἐγθεθάινπ ηὰο κήληγγαο», « ηῆο κειαίλεο ρνιῆο», 

«βξαζκώδεο θιόλνο» etc) point to the chapter XII from De opificio hominis: ŖAn examination of the question 

where the ruling principle is to be considered to reside; wherein also is a discussion of tears and laughter, and a 

physiological speculation as to the inter-relation of matter, nature, and mind.ŗ (in particular, PG 44, coll. 156C Ŕ 

161A). 
1225

 Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, coll. 1284Ŕ1285: θιφλνο ηεθαθξ, πεζνκ ἔιπθδηημζ 

ηζκήζεζξ, βξαζκὸο ὅθμο ημῦ ζχιαημξ, […] ἐπηθξαηήζῃ ηὸ πάεμξ, ηαὶ πενγέζῃ ηὸ πενζηάνδζμκ αἷια ηῆο κειαίλεο 

ρνιῆο, ὥξ θαζζκ, ἐη ηξ εοιχδμοξ δζαεέζεςξ ἁπακηαπῆ ηαηαζπανείζδξ ηῶ ζχιαηζ, ηυηε πὸ ηκ ἔκδμεεκ 

ζοκεθζαμιέκςκ ἀηικ, ζηεκμπςνεηαζ πάκηα ηὰ πενὶ ηὴκ ηεθαθὴκ αἮζεδηήνζα· ŖAgitation of the head, impulsive 

movements of the hands, shaking of the whole body […]. Once the disease has taken hold and the blood round the 

heart boils over, with the black bile (so they tell us) which comes from the furious disposition spreading throughout 

the whole body, then all the organs of sense in the head are constricted by the compressed vapours.ŗ 
1226

 Philagathos appropriated Nyssenř description of a demon-possessed man in Hom. 9, 13 (ed. Rossi-Taibbi, 65Ŕ

66); see for this above, Part II, chapter  Ekphrasis of Persons: a Sleeping Deacon and a Man Enraged,ŗ 132Ŕ133; for 

Philagathosř extensive usage of Gregoryřs De opificio hominis see Hom. 12, 2Ŕ5 (ed. Rossi-Taibbi, 79Ŕ80).  
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omitted to say the very thing which took place: ŖHave mercy on my son,ŗ [Mt. 

17:15] because he is carried astray by the demonic darkening, instead he said Ŗfor 

he is moonstruck.ŗ At all events the Lord rebuked this [saying]: ŖO faithless and 

perverse generation!ŗ For He would not have added Řperverse,ř if He had not seen 

the perversion of their opinion. In this way after He formerly denounced the 

impiety, He brings forth the healing for he considered that the irrational opinion 

on behalf of the fatherly faithlessness did not impeed the child to benefit of the 

common salvation. Therefore, the demon invisibly inflamed departed straight 

forward and the child enjoyed a divine tranquility.
1227

 

 

In this passage, Philagathos actually compresses the more rhetorical exegesis of 

Makarios.
1228

 The entire argument on demonic possession and its association with certain phases 

of the moon as being the craft of demons is based on Makariosř text:
1229

 

                                                           
1227

 Hom. 47 (ed. Scorsus, Hom. 23, PG 132, coll. 476BŔC): «Ὦ βεκεὰ ἄπζζημξ ηαὶ δζεζηναιιέκδ, ἕςξ πόηε ἔζμιαζ 

ιεε᾿ ικ; ἕςξ πόηε ἀκέλμιαζ ικ; θένεηέ ιμζ αηὸκ ὧδε.» Δἴεζζηαζ ημξ ιζανμξ πκεύιαζζ ηαηά ηζκαξ ζεθδκαίαξ 

ηνμπὰξ ηὴκ παναθμνὰκ ἐπάβεζκ ημξ πάζπμοζζκ. Ἵκα ηί βέκδηαζ; Ἵκα ηὸ ηαθξ δδιζμονβδεὲκ ζδιεμκ ἐπř 

εενβεζίακ ηξ ηηίζεςξ,  ζεθήκδ, θδιὶ, αθάαδξ αἴηζμκ κμιζζεῆ. Κἀκηεῦεεκ αθαζθδιεηαζ ὁ ηηίζηδξ ὡξ ηαηκ 

πάνπςκ δδιζμονβόξ. Σμῦημ πακμύνβςξ κμήζακηεξ δόλακ ἐκέζπεζνακ, ὡξ  ζεθήκδ ηαξ Ἦδίαζξ αλήζεζζκ, ἠ 

ιεζώζεζζ ηὴκ ημζαύηδκ ζηόηςζζκ ἀπενβάγεηαζ ὅεεκ ζεθδκζαγμιέκμοξ ἐηάθμοκ ημὺξ πάζπμκηαξ. Σαύηῃ βμῦκ ηῆ 

δζεζηναιιέκῃ δόλῃ ζημζπκ ηαὶ μὗημξ ὁ ἄκενςπμξ, ἄθεζξ εἮπεκ ὅπεν ἤκ· «θέδζόκ ιμο ηὸκ οἯόκ,» ὅηζ ζημηώζεζ 

δαζιμκζηῆ παναθένεηαζ, θδζὶκ, «Ὅηζ ζεθδκζάγεηαζ.» Σμῦημ βμῦκ ἐθέβπςκ ὁ Κύνζμξ· «Ὦ βεκεὰ ἄπζζημξ ηαὶ 

δζεζηναιιέκδ!» Οη ἂκ ηὸ δζεζηναιιέκδ πνμζέεδηεκ, εἮ ιὴ ηὴκ ημῦ δόβιαημξ ἑώνα δζαζηνμθήκ. Οὕης 

ζηδθζηεύζαξ πνόηενμκ ηὴκ ἀζέαεζακ, ἐπζθένεζ ηὴκ ἴαζζκ, πανάθμβμκ βδζάιεκμξ δζὰ ηὴκ παηνζηὴκ ἀπζζηίακ, ηὸκ 

παδα ιὴ ηξ ημζκξ ζςηδνίαξ ἀπόκαζεαζ. Σὸ ιὲκ μὖκ δαζιόκζμκ ἀμνάηςξ θθεβόιεκμκ ᾤπεημ ἀιεηαζηνεπηί· ὁ δὲ 

παξ εείαξ βαθήκδξ ἀπήθαοζε. 
1228

 On may note that the scriptural quotation (i.e. Mt. 17:17) in the Byzantine sermon is not well connected with the 

elucidation forthwith following; the reason of Christřs reproof is given only to the end after explaining the demonřs 

behavior as knavishly adjusted to the turnings of the moon; this stylistic incongruity seemingly derives from the 

preacherřs reliance on the sequence of Makariosř argument but having cut short its rhetorical bent; in this sense 

observe Makariosř approach to Christřs recrimination: Monogenes, II 21 (ed. Goulet, 26Ŕ28): 1. Λμζπὸκ ἴδςιεκ ηί 

εέθεζ θέβεζ˹ κ˺  ὁ θάζηςκ· «θέδζυκ ιμο ηὸκ οἯὸκ, ὅηζ ζεθδκζάγεηαζ»· μ βὰν ζεθήκδ ημῦημκ ἀθθὰ δαίιςκ ἐηυθαγε· 

ηἀηεκμ δὲ ιὴ πάνενβμκ ἀημφζςιεκ ηυ· «Ὦ βεκεὰ ἄπζζημξ, ἕςξ πυηε ἔζμιαζ ιεεř ικ;» 2. Σί βὰν πνβια εἶπμκ μἯ 

πμθθμὶ ηαφηδξ ἀημφεζκ ηξ θςκξ, ἑκὸξ ἀλζμῦκημξ, ˹εἮ˺ ηαὶ ζθαθθμιέκμο πενὶ ηὴκ ἀλίςζζκ; ηίκμξ δὲ ἕκεηεκ, 

ἐθεεζκξ ημῦ παηνὸξ δζὰ ηὸκ οἯὸκ βμκοπεημῦκημξ, ἐπζηζιδηζηξ μη αηῶ ιυκῳ ἀθθὰ ηαὶ ημξ ὄπθμζξ ἀπακηήζαξ 

ἐθεέβλαημ; 3. μ βὰν ἐπνκ ιθθμκ ἀζιεκίζαζ ηὴκ ἔκηεολζκ ἅηε πενὶ ηαημοιέκμο ζοιπαεξ βζβκμιέκδκ; ἀθθὰ 

ημκακηίμκ ἀπμζημναηίγεζ ηκ Ἧηεηκ ηὴκ δέδζζκ· δμηε βὰν ὁ Υνζζηὸξ ἀθυβςξ ἐη ημῦ πνμθακμῦξ ἐκοανίγεζκ ηὸκ 

διμκ. ŖLet us see now what wants to say the passage: ŘLord, have mercy on my son, for he is moonstruck.ř [Mt. 

17: 15] In fact, not the moon tormented him but a demon. Let us not listen as an accessory without importance the 

saying: ŘO faithless and perverse generation, how long shall I be with you?ř [Mt. 17:17] For what reason did the 

multitude deserve to listen this word, since just one person expected the answer even if he was not deemed worthy? 

For what reason when the father miserably kneeled [beseeching] for his son did [Christ] speak in his response 

censoriously not to the father alone but to the crowd? Wasnřt it not far more necessary to receive gladly the petition, 

which was compassionately made for the afflicted? But contrariwise he rejects the suppliantřs entreaty. For it seems 

that Christ openly insulted the people in an unreasonable manner.ŗ 
1229

 Makarios, Monogenes, II 21 (ed. Goulet, 28, 1Ŕ17): 4. Ἀθθὰ ιὴ πνμζπιεκ ηῆ ηκ θεβμιέκςκ ἐπζθακεί˹ ᾳ˺  ιυκ˹ ῃ˺ , 

ἀθθὰ ηὴκ ἀθακ ημῦ πνάβιαημξ ηαηίακ ἀενήζςιεκ. Σί βμῦκ; πακμῦνβμξ πάνπςκ ηαὶ δμθενὸξ ὁ δνάηςκ ὁ 

θεβυιεκμξ δαίιςκ ημῦ ιὲκ παζδὸξ ἀπακενχπςξ δζεζηνέαθμο ηὸ ζια πμζηίθα δείιαηα θαζιάηςκ ηαὶ θμαενὰ 

γςβναθκ· ηκ δř Ἧζημνμφκηςκ ηὰξ ροπὰξ πμθοηνυπςξ ἐιάζηζγεκ εἮξ εεμιάπμκ βκχιδκ ἀκάβςκ ημὺξ επενεξ. 5. 

Καηὰ βὰν ηὴκ ζηνμθὴκ, ιθθμκ δř πμζηνμθὴκ ημῦ ζεθδκζαίμο ηφηθμο, ἐβπνίπηςκ ηῶ κεακίᾳ θφηηακ ἀθυνδημκ ηαὶ 

πμθθὴκ ἐκεζνβάγεημ, ὡξ εἮξ ὕδςν ἠ πῦν ηαηααάθθεζκ ἐθεεζκξ, ηαὶ πμθθῆ ιακίᾳ δζαηανάηηεζκ ἀθεζδξ, ὡξ ημὺξ 

ὁνκηαξ κμιίγεζκ μη ἀπὸ δαίιμκμξ ημῦημ πάζπεζκ ηὸκ παδα, ἀθθř ἀπὸ ημῦ ηξ ζεθήκδξ ηφηθμο δζαζηνέθεζεαζ δζὰ 

ηὸ παναηεηδνδιέκμκ, ημῦ πμκδνμῦ δαίιμκμξ ηαεř ἑηάζηδκ πμζηνμθὴκ ζεθδκζαίμο θςηὸξ ἐπζννζπημῦκημξ η˹ῶ˺ 
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But let us not confine our inquiry only to the outward appearance but let us 

observe the unseen mischief of the matter. In fact, what is it about? Being cunning 

and deceitful, the serpent which is called Demon tortured inhumanly the body of 

the child portraying diverse frightful and terrifying apparitions; but he also 

whipped in a variegated manner the souls of those witnessing the event, leading 

the light-minded [among them] to a disposition against God. For at the circling or 

rather at the return of the cycle of the moon [the demon] assaulting the young man 

produced an unendurable raging madness as he throws him into the water or into 

the fire in a pitiably spectacle [cf. Mt. 17: 15]; and he casts him without mercy 

into an unbounded madness so that those who behold this matter may consider 

that the child suffers not from the demon, but to be tormented by the cycle of the 

moon, on account of what was carefully observed; because the wicked demon 

rushed upon the young man at every full moon. Thereafter, because of this, in a 

hidden manner, but amost openly the blasphemy was spreading, since the censors 

contended that by establishing the cycle of the moon the Creator did not create a 

good creation but intended the destruction of the human flock, judging from the 

information we have learned. 

 

We may finally notice in Philagathosř sermon the reference to the tortures the demons 

suffered at the vision of the Saviour (ηὸ δαζιόκζμκ ἀμνάηςξ θθεβόιεκμκ). This is actually extant 

in Makariosř commentary on the Gerasene demoniac. Makarios explained that the demons were 

inflamed by the fire flashing forth from the vision of the Saviour and desired to run into the 

water to alleviate the burning heat that girdled them. Since they had an incorporeal nature, they 

could not enter into the sea unclad (βοικμί) and searched for a herd of swine through which they 

could pierce into the water and extinguish thus their burning.
1230

 When investigating the ultimate 

source of the reprimands against extant in the Monogenes it is particularly relevant to note that 

Jerome ascribed to Porphyry an argument foscussed on the demonsř torments. Thus, in relation 

Luke 8:28
1231

 (or Mt. 8: 28) Porphyry scornfully declared that the demons were only simulating 

their torments.
1232

  

 

8.4. ―Be wise as serpents and harmless as doves.‖ 
 

An illuminative example for Philagathosř interest in analogies derived from natural 

philosophy is the sermon for the ŖBe you therefore wise as serpents.ŗ [Matthew 10:16] The 

                                                                                                                                                                                           
κ˹έῳ˺. Καὶ θμζπὸκ ἐκηεῦεεκ ηεηνοιιέκδκ ζοιααίκεζκ, ιζηνμῦ δὲ ηαὶ θακενὰκ αθαζθδιίακ ζςνεφεζεαζ, ηκ 

θζθμρυβςκ θεβυκηςκ, ὡξ μη ἀβαεὸκ ηηίζια ὁ ηηίζηδξ ἔηηζζε ηξ ζεθήκδξ ηὸκ ηφηθμκ ἀθθř ἐπř ὀθέενῳ ηξ 

ἀκενςπείαξ ἀβέθδξ, ἐλ ὧκ ιειαεήηαιεκ·  
1230

 Makarios, Monogenes, III 11, 7 (ed. Goulet, 104, 13Ŕ19): «Γεζκξ μἯ δαίιμκεξ, μἶιαζ, ηῶ πονὶ πςκεουιεκμζ, 

ὅπεν ἐη ηξ ὀπηαζίαξ ημῦ ςηνμξ ἔθαιρεκ, ἐβθίπμκημ πακημίςξ ηῆ εένιῃ πονέηημκηεξ δναιεκ εἮξ ηὰ ὕδαηα ηαὶ 

ηὴκ ἐπζηεζιέκδκ αημξ παναιοεήζαζεαζ θθυβςζζκ. πεὶ δř ἀζχιαημζ ηὴκ θφζζκ πάνπμκηεξ μπ ⌈μἷμί ηε⌉ βοικμὶ ηῆ 

ηκ δάηςκ ἐιακαζ ημθοιαήενᾳ, ἐπζαάενακ ηκ πμίνςκ ηὴκ ἀβέθδκ ἐγήηδζακ, ἵκα δζř αηκ εἮζεθευκηεξ ηὸκ 

ηαφζςκα θφζςζζ. 
1231

 ŖWhat have I to do with You, Jesus, Son of the Most High God? I beg You, do not torment me!ŗ 
1232

 Jerome, Contra Vigilantium, 10 (trans. Hon. W. H. Freemantle, in NPNF, II, vol. 6, Jerome: The Principal 

Works of St. Jerome, 670). 
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theme of the homily affords Philagathos a detailed excursus into the nature of serpents and 

doves. Further explaining Jesusř command the homilist remarks:
1233

 

 

But the word also is afforded by to think something else. Since the serpent is 

careless of his entire body (πακηὸξ ιὲκ ημῦ ζχιαημξ ἀθμβε)
1234

 when struck, as 

he strives only to protect his head, knowing that his life was contained in the 

head, just so he wishes the disciples to be mindful throughout their life so that 

they protect the faith towards him pure and undefiled, which is our head, yet 

taking no care for the body and for the things pertaining to the body for some 

magnificent gain. For as long as faith is kept unbroken within us, we shall not put 

to death the true death of our souls. For the snake possesses some other natural 

and secret power. For even when his body had been cut up, he coils back together 

and immediately binds close together the pieces severed [from his body] and 

restores himself again to the fullness of being. Therefore, the illustration exhorts 

us that if a separation of our spiritual limbs would ever occur, the power of 

repentance is given to all, by which we are able to come together and bind 

ourselves fast. 

 

As it had become now typical to observe the starting point for Philagathosř discussion is another 

source. In this instance the South Italian preacher avails himself of Michael Psellosř exegesis of 

the passage: 

 

Hom. 30, 7 (ed. Rossi-Taibbi, 201): 

 

Ἔκεζηζ ηῶ ὄθεζ ηαὶ ἄθθδ θοζζηὴ ηαὶ 

ἀπυννδημξ δφκαιζξ· ηκεζεὶο γὰξ ηὸ ζκα, 

ζπγθνιιᾷ θαὶ ζπζθίγγεη αὖζηο ηὰ ηκήκαηα 

θαὶ εἰο ὁινθιεξίαλ ἀπνθαζίζηαηαη. 

Παναζκε μὖκ ηὸ εἮηυκζζια ὡξ, εἴ πνηε θαὶ 

κῖλ δηάζηαζηο ηλ πλεπκαηηθλ κειλ 

γέλεηαη, δέδμηαζ πζζκ  ηξ ιεηακμίαξ Ἦζπφξ, 

δζř ἥξ δοκάιεεα πάθζκ ζπλέξρεζζαη θαὶ 

ζπλάπηεζζαη. 

Michael Psellos, Theologica, Opusculum 16, 

121Ŕ127 (ed. Gautier, 89): 

νᾶξ ὅπςξ γδθμῦκηεξ ηὸκ ὄθζκ θνυκζιμζ ηαηὰ 

ηὸκ ημῦ ηονίμο θυβμκ βζκυιεεα; νὗηνο δὲ θαὶ 

ηὸ ζκα ηκεζεὶο αὖζηο ζπγθνιιᾷ θαὶ 

ζπκθχεη ηὰ ηκήκαηα θαὶ πάιηλ ἐλ ιζηυιμο 

εἰο ὁινθιεξίαλ ἀπνθαζίζηαηαη. ηαὶ ιεξ 

μὖκ, εἴ πνηε δηάζηαζηο ηλ ἐλ κῖλ 

πλεπκαηηθλ κειλ γέλεηαη, αὖεζξ 

ζπλεξρνίκεζά ηε θαὶ ζπλαπηνίκεζα ηαὶ ηὸκ 

ἀιένζζημκ ημῦ εεμῦ πζηκα ἄηιδημκ 

δζαζῴγμζιεκ.
1235

 

 

The homilist continues his exegesis by citing the observations of natural philosophers. 

Says Philagathos: 

 

                                                           
1233

 Hom. 30, 6 (ed. Rossi-Taibbi, 200Ŕ201). 
1234

 We may note that a similar formulation occurs in Philagathosř allegorical interpretation of Aethiopika; cf. 

Commentatio in Charicleam, 146Ŕ7 (ed. Bianchi, 55) « ἀθμβε δὲ ημῦ ζώιαημξ » . 
1235

 ŖDo you see how by imitating the serpent we become wise according to the word of the Lord? For this creature  

even when his body was cut up, he coils back together and unites the pieces severed [from his body] and from being 

cut in two he is restoring himself again to the fullness of being. Therefore, we likewise if a separation of our spiritual 

limbs would ever occur, in turn we should come together and bind ourselves fast and we should preserve through 

undivided the indivisible tunic of the Lord.ŗ 
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In addition to these, the serpent possesses another natural power. For as soon as 

he is aware of having grown old in the course of time, as those who carefully 

observed the nature of animals say
1236

 the serpent first gives himself up to a great 

abstinence from food and in this manner he wanes the size of his body, then, upon 

forcing out the body through a narrow and squeezing strait, the serpent violently 

pushes away from it until stripped of his skin he is thrusting out the old age 

together with it. In addition, even if there is some other aspect by virtue of which 

[the serpent] was called wise by the Scriptures [that is] because by toiling for little 

is brought into repose. Therefore, it is set before you to understand that if we are 

going indeed to put off the old man and scrape off the slough of sin we should 

cure by toilsome temperance the primeval gluttony in the paradise passing 

through the narrow and hard way of virtue. [cf. Mt. 7: 14] 

 

When inquiring into Philagathosř source, we may first note that Psellos and Basil of 

Caesarea convey comparable ideas.
1237

 Notwithstanding, the structure of Philagathosř exposition 

with listing one after another the characteristics of serpents recalls in detail the discussion from 

Physiologus.
1238

 The description of serpentsř changing of skin, their great abstinence from food, 

the exhortation to throw off the old man through much abstinence, as well as the scriptural 

references to Mathew 10:16 and 7:14 are common to both texts.
1239

 

This homily has in fact a florilegic structure. The preacher piled up from his sources 

citations and allusions corresponding to the theme of the sermon. Philagathos continues his 

discussion by turning to Gregory of Nyssařs In Ecclesiasten:
1240

 

 

Do you want us to say some other thing about the serpent, which the Lord wishes 

us to emulate? some other thing about the serpent, which the Lord wishes us to 

emulate? They say that the serpent as soon as he began to thrust his head through 

a hole into which he is entering, he would not be dragged easily back again, if 

someone having laid hold of his tail had tried to draw the snake over to his own 

side, because his rough scales naturally resist anything which draws them with 

force; for the paragon clearly indicated that the one who introduced himself once 

                                                           
1236

 Philagathosř formulation « μἯ ηὰξ ηκ γῴςκ θφζεζξ παναηδνήζακηεξ » recalls Gregory of Nyssařs De virginitate, 

11, 4, 11Ŕ12: « ηαεχξ θαζζκ μἯ ηαῦηα παναηδνήζακηεξ » said with reference to those who investigated the nature of 

the dove; in fact, Philagathos utilized the passage in question a few paragraphs below (cf. Hom. 30, 11, ed. Rossi-

Taibbi, 202). 
1237

 An ekphrasis of the serpentsř changing their skin is also extant in Michael Psellos, Theologica, Opusculum 16, 

105Ŕ112 (ed. Gautier, 89); a similar interpretation is found Basil of Caesarea, Enarratio in prophetam Isaiam [Dub.] 

16, 1, 10Ŕ14, a text which Philagathos used extensively in the Homilies; see above, nº 692. 
1238

 Physiologus, (redactio prima), Πεξὶ ὄθεσο, 11, 1Ŕ12, ed. F. Sbordone (Rome: Dante Alighieri, 1936, repr. 

Hildesheim: Olms, 1976); see also Physiologus: A Medieval Book of Nature Lore, trans. Michael J. Curley 

(Chicago: University of Chicago Press, 1979), 16Ŕ19. 
1239

 In particular, note the parallel conditional construction in both texts: Hom. 30, 8 (ed. Rossi-Taibbi, 201): 

πμηίεεηαζ μὖκ ζμζ κμεκ ὡξ, εἰ κέιινηκελ ηὸλ παιαηὸλ ἄκενςπμκ ἀπμεέζεαζ ηαὶ ηξ ἁιανηίαξ ἀπμλῦζαζ ηὸ βναξ, 

ἐγθξαηείᾳ ἐπηπφλῳ ηὴκ παθαζὰκ ἐκ ηῶ παναδείζῳ θαζιανβίακ Ἦάζαζεαζ, ηὴλ ζηελὴλ θαὶ ηεζιηκκέλελ ὁδὸλ ηξ 

ἀνεηξ δζμδεφμκηαξ. Physiologus, (redactio prima), Πεξὶ ὄθεσο, 11, 8Ŕ12: Σμῦημκ μὖκ ηὸκ ηνυπμκ ηαὶ ζφ, ὦ 

ἄκενςπε, ἐὰλ ζέιῃο ηὸ παιαηὸλ βναξ ημῦ ηυζιμο ἀπμααθέζεαζ, δηὰ ηῆο ζηελῆο θαὶ ηεζιηκκέλεο ὁδνῦ, δηὰ 

λεζηεηλ ηὸ ζια ηλμκ· «ζηεκὴ βάν ἐζηζ ηαὶ ηεεθζιιέκδ  ὁδυξ,  ἀπάβμοζα εἮξ ηὴκ γςὴκ ηὴκ αἮχκζμκ». 
1240

 Hom. 30, 9 (ed. Rossi-Taibbi, 201). 
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through the hole of virtue must reach forward to those things which are ahead 

(ημξ ιὲκ ἔιπνμζεεκ ἐπεηηείκεζεαζ) [cf. Phil. 3:13], not to be dragged back to 

those things which are behind: ŖNo one, he says, having put his hand to the plow, 

and looking back, is fit for the kingdom of God.ŗ [Lc. 9:62] 

 

Βμφθεζεε ηαὶ ἄθθμ ηκ ημῦ ὄθεςξ εἴπςιεκ, ὃ ιζιεζεαζ ιξ ὁ Κφνζμξ αμφθεηαζ; 

Φαζὶ ηὸκ ὄθζκ ἐλ ηῇ ἁξκνλίᾳ, εἰο ἡλ παξαδχεηαη, ἐπὰκ εἮζςεζαζ θεάζῃ ηὴλ 

θεθαιήλ, ιὴ ἂκ εηυθςξ εἮξ ημπίζς ἐθέθηεζεαζ, εἴ ηζξ ἐθ ηνῦ νξαίνπ 

θααυιεκμξ εἮξ ημὔιπαθζκ ἀκηζζπκ πεζναεῆ, ηῆο ηξαρείαο θπζηθο θνιίδνο 

πξὸο ηὴλ ηνῦ θέιθνληνο βίαλ ἀληηβαηλνχζεο· δεζηκῦκημξ ημῦ πμδείβιαημξ ὡξ 

ηὸκ ἅπαλ ἑαοηὸκ ηῆ ηξ ἀνεηξ ἁνιμκίᾳ εἮζάλακηα ἀπμζημθζηῆ παναζκέζεζ δε 

ηνῖο κὲλ ἔκπξνζζελ ἐπεθηείλεζζαη, μ ιὴκ εἮξ ηὰ ὀπίζς θέθηεζεαζ· «Οδεὶξ βάν, 

θδζί, ααθὼκ ηὴκ πενα ἐπř ἄνμηνμκ ηαὶ ζηναθεὶξ εἮξ ηὰ ὀπίζς, εὔεεηυξ ἐζηζκ εἮξ 

ηὴκ ααζζθείακ ηκ μνακκ». 

 

For the most part the preacher relies here on Gregory of Nyssařs fourth homily on the 

Ecclesiastes.
1241

 Philagathos found meaningful for the subject of his sermon Gregoryřs 

explanation that the Scripture calls a serpent the affliction resulting from pleasure by drawing a 

vivid analogy with the nature of the serpent. Furthermore, the homilist allusion to the Ŗhole of 

virtueŗ in relation to Philippians 3:13 points to Gregory of Nyssařs doctrine of perpetual 

progress. For this was the seminal biblical reference (Phil. 3:13Ŕ14) upon which Gregory 

pictured the way of perfection as an unending ascent from lower to higher things.
1242

 

The same fascination for picking up analogies with scientific flavour is conspicuous in 

Philagathosř account of the dove. A kindred florilegic structure governs the exposition in which 

the preacher summons again the insight of natural philosophers:
1243

 

 

And in another manner he wishes us to become like the dove. Since not a drop of 

gall is found in that bird, as those who carefully observed this have described, and 

as she cannot bear any foul smell, she loves most of all to dwell in sweet-smelling 

places, accordingly the dove teaches the disciples to be in such wise, to be mild 

and to allay their wrath in respect of those who sin, as the inspired teachings 

portray the great Moses [Num. 12:1Ŕ16] and the hierophant David [1Reg. 26:7Ŕ

10]. […] So in this way he wishes us to be incapable of anger, as having the 

                                                           
1241

 Gregory of Nyssa, In Ecclesiasten (homiliae 8), GNO 5, 348Ŕ351: Ἠ ημφημο πάνζκ ηὸ ηαηὰ ηὴκ δμκὴκ πάεμξ 

ὄθζξ πὸ ηξ βναθξ ὀκμιάγεηαζ, ᾧ θφζζξ ἐζηίκ, εἮ  θεθαιὴ πνὸξ ηὴκ ἁξκνλίαλ ημῦ ημίπμο παξαδπείῃ, πάκηα ηὸκ 

ηαηυπζκ ὁθηὸκ ζοκεπάβεζεαζ. μἷμκ ηί θέβς; ἀκαβηαίακ ημξ ἀκενχπμζξ πμζε  θφζζξ ηὴκ μἴηδζζκ, ἀθθὰ δζὰ ηξ 

πνείαξ ηαφηδξ  δμκὴ ηῆ ἁξκνλίᾳ ηῆο ςπρῆο παξαδπεῖζα εἮξ ἄιεηνυκ ηζκα ηαθθςπζζιμῦ πμθοηέθεζακ ηὴκ πνείακ 

πανέηνερεκ ηαὶ ηὴκ ζπμοδὴκ ιεηεπμίδζεκ. […] ἐπὶ ημφημζξ ηὸκ ηξ θζθμπνδιαηίαξ ὁθηὸκ ἐπζζφνεηαζ, ᾧ ηαηř 

ἀκάβηδκ ἕπεηαζ ηὸ ἀηυθαζημκ, ηὸ ἔζπαηυκ ηε ηαὶ μναμκ ιένμξ ηξ ηαηὰ ηὴκ δμκὴκ εδνζχζεςξ. ἀθθř ὥζπεν μη 

ἔζηζλ ἐθ ηνῦ νξαίνπ ηὸκ ὄθζκ ἀλειθπζζῆλαη, ηῆο ηξαρείαο θπζηθο θνιίδνο πξὸο ηὸ ἔκπαιηλ ηνῖο 

ἐθειθνκέλνηο ἀληηβαηλνχζεο, μὕηςξ μη ἔζηζκ ἐη ηκ ηεθεοηαίςκ ἄνλαζεαζ ηξ ροπξ ἐλμζηίγεζκ ηὴκ ηξ δμκξ 

ἑνπδδυκα, εἮ ιή ηζξ ηῶ ηαηῶ ηὴκ πνχηδκ εἴζμδμκ ἀπμηθείζεζε. δζὸ ηαὶ ηὴκ ηεθαθὴκ αημῦ ἐπζηδνεκ ὁ ηξ ἀνεηξ 

θδβδηὴξ ἐβηεθεφεηαζ, ηεθαθὴκ ὀκμιάγςκ ηὴκ ἀνπὴκ ηξ ηαηίαξ, ἥξ ιὴ παναδεπεείζδξ ἄπναηηυκ ἐζηζ ηὸ 

θεζπυιεκμκ. 
1242

 For Philagathosř appropriation of Gregory of Nyssařs doctrine of perpetual progress see below, Part V, chapter 

2, ŖVirtue and Perpetual Progress,ŗ 380Ŕ392. 
1243

 Hom. 30, 11Ŕ12 (ed. Rossi-Taibbi, 202). 
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guilelessness of the dove, but being enemies to the loathsome and foul smell of 

sin, rejoicing and nourishing with the ointment of virtue; for the dove fleeing the 

foul places, as I have said, becomes stronger on account of the ointmentřs 

fragrance and of flowers. 

 

Καὶ ηαηř ἄθθμκ δὲ ηνυπμκ ὁιμζμῦζεαζ ιξ αμφθεηαζ ηῆ πενζζηενᾶ. πεζδὴ 

ρνιῆο ἄκνηξφλ ἐζηη ηνῦην ηὸ ὄξλενλ, θαζὼο ηνζαχζακημ νἱ ηὰ ηνηαῦηα 

παξαηεξήζαληεο, ἔζηζ δὲ θαὶ δπζσδίαο ἐρζξφλ, θζθε δὲ ιάθζζηα ηυπμζξ 

εχδεζζκ ἀκαζηνέθεζεαζ, ημζμφημοξ μὖκ εἶκαζ δζδάζηεζ ημὺξ ιαεδηάξ, πνᾳεξ ηαὶ 

ἀπυθμοξ εἶκαζ ημξ πηαίμοζζκ, ὁπμμκ ηὸκ ιέβακ Μςζέα ηαὶ ηὸκ Ἧενμθάκηδκ Γααὶδ 

δεζηκφεζ ηὰ θυβζα. […] Οὕηςξ ἀμνβήημοξ ιξ εἶκαζ αμφθεηαζ, ηξ πενζζηενξ 

ηὴκ ἀηεναζυηδηα ἔπμκηαξ, ἐρζξνὺο δὲ ηῆο δπζψδνπο ἁιανηίαξ ηαὶ ιοζανξ ηῶ 

ιφνῳ ηξ ἀνεηξ βακκοιέκμοξ ηαὶ ηνεθμιέκμοξ·  γὰξ πεξηζηεξὰ ημὺξ 

δοζχδεζξ, ὡξ ἔθδκ, ηυπμοξ ἐηθεφβμοζα, ηῇ επλνίᾳ ηνῦ κχξνπ ηαὶ ηκ ἀκεέςκ 

ῥσκαιεσηέξα θαζίζηαηαη. 

 

Yet again, Philagathosř reference Ŗto those who carefully investigatedŗ the nature of the 

dove is nothing but an adaptation from Gregory of Nyssařs De virginitate and from the In 

Canticum canticorum.
1244

 It is manifest that the preacher harvested passages mentioning the dove 

from Nyssenřs works. In addition, the image of a doveřs nest as being plundered (πμνεμοιέκδξ 

αηξ ηξ ηαθζξ) and her young slain
1245

 calls to mind the opening scene of Heliodorusř 

Aethiopika, which tells of Ŗa bird whose nest has been made waste (ηὴκ ηαθζὰκ πμνεμῦκημξ) by a 

serpent that devours her young.ŗ
1246

 Significantly, Philagathos used the same imagery in the 

sermon ŖOn the Widowřs Son,ŗ which further highlights the imprint of the novel upon the 

Homilies.
1247

 

 

8.5. The Curative Properties of Mustard Seeds 
 

                                                           
1244

 Gregory of Nyssa, De virginitate, 11, 4, PG 46, coll. 365CŔD: Οὕης βὰν ἐκ αἮκίβιαηζ ηὴκ ημῦ πκεφιαημξ 

δφκαιζκ ηῆ βναθῆ ζφκδεεξ ὀκμιάγεζκ, εἴηε δηφηη ρνιῆο ἐζηηλ ἄκνηξνλ ηνῦην ηὸ ὄξλενλ, ἠ θαὶ ὅηζ δπζσδίαο 

ἐρζξφλ, θαζψο θαζζκ νἱ ηαῦηα παξαηεξήζαληεο. ŖThis is the allegorical name (i.e. the dove) used in Scripture for 

the power of the Holy Spirit; whether it be because not a drop of gall is found in that bird, or because it cannot bear 

any noisome smell, as close observers tell usŗ (trans. W. Moore and H.A. Wilson in NPNF, 487); In Canticum 

canticorum, GNO 6, 91, 11Ŕ16: […] μἷξ ηαηὰ ηὴκ πνμζμῦζακ ἑηάζηῳ δζάεεζζκ ἠ γςμπμζὸξ ἐβίκεημ ἠ εακαηδθυνμξ  

εὔπλνηα· ὡο γὰξ ηὸ αηὸ κχξνλ, εἮ ηακεάνῳ ηαὶ πεξηζηεξᾷ πνμζηεεείδ, μ ηαηὸκ ἐθř ἑηαηένςκ ἐνβάγεηαζ, ἀιι‘  

κὲλ πεξηζηεξὰ ῥσκαιεσηέξα δηὰ ηῆο επλνίαο ηνῦ κχξνπ γίλεηαη, ὁ δὲ ηάκεανμξ θεείνεηαζ […]. ŖTo others, in 

accordance with the present disposition of each, the sweet smell became either life-giving or death-dealing. For the 

same unguent (i.e incense), if it be touched to a beetle and to a dove, does not have the same effect in each case, but 

the dove becomes stronger on account of the unguentřs scent, while the beetle perishesŗ (trans. Norris, 101). 
1245

 Hom. 30, 10 (ed. Rossi-Taibbi, 201Ŕ202): Φαζὶ βὰν ημῦημ ηὸ γῶμκ, ηὴκ πενζζηενάκ, ημζαφηδκ ἔπεζκ πνὸξ ημὺξ 

δεζπυηαξ ηὴκ μἮηεζυηδηα ὡξ, ηαὶ πνξζνπκέλεο αηῆο ηῆο θαιηᾶο ηαὶ ζθαηημιέκςκ ηκ κεμηηκ, ηξ μἮηίαξ ηκ 

δεζπμηκ ιὴ ἀθίζηαζεαζ. ŖFor they say that this creature, the dove, has such an attachment towards its masters that 

even when her nest is plundered and her young slain, she does not abandon the household of her masters.ŗ 
1246

 Aethiopika, 2, 22, 4, (ed. Colonna, 154Ŕ156): ὥζπεν μἶιαί ηζξ ὄνκζξ ὄθεςξ αηῆ ηὴλ θαιηὰλ πνξζνῦληνο ἐκ 

ὀθεαθιμξ ηε ηὴκ βμκὴκ εμζκςιέκμο […]. 
1247

 Hom. 6, 9 (ed. Rossi-Taibbi, 40) and Aethiopika, 2, 22, 4 (ed. Colonna, 154Ŕ156); the text is discussed above, 

98Ŕ99. 
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Another example of Philagathosř usage of scientific explanations occurs in the homily 

ŖOn Casting the Demon out of the Lunatic Boy.ŗ When the homilist elucidates the likeness of 

the Kingdom of God with a mustard seed, he recollects the curative aspects of the mustard 

seed:
1248

 

 

Truly the mustard seed has some conformity to faith. For the mustard seed is 

full of heat and capable to drag and to purify the sordidness around the 

head; it endorses the healthy condition of dinners, cutting short the heaviness 

of hidden inflammations and the fluidity of harmful humours. Besides, the 

mustard seed is compared with the kingdom of heaven because it grows into a tree 

within the heart of a husbandman. So that the one who has faith as a mustard seed, 

he has in himself the kingdom of Heaven. ŖFor indeed, the kingdom of Heaven is 

within you.ŗ [Lc. 17: 21] 

 

ἔπεζ δέ ηζκα ηαὶ πνὸξ ηὴκ πίζηζκ ηὸ ζίκαπζ μἮηεζόηδηα. Θεξκὸλ ηε γὰξ, θαὶ ηνῦ 

πεξὶ ἐγθέθαινλ ῥύπνπ ἐζηὶλ ἑιθηηθόλ· γηεηλήλ ηε ηὴλ ἕμηλ ηλ ἐζζηόλησλ 

ἐξγάδεηαη, ηέκλνλ θεθξπκκέλσλ θιεγκάησλ ηὴλ παρύηεηα, θαὶ βιαβεξλ 

ρπκλ ηὴλ γξόηεηα· ἀθθὰ ηαὶ ηῆ ααζζθείᾳ ηκ μνακκ ηόηημξ ζζκάπεςξ 

πανααάθθεηαζ ἐκ ηῆ ηανδίᾳ ημῦ βεςνβμῦ ἀπμδεκδνμύιεκμξ. Ὥζηε ὁ ἔπςκ πίζηζκ 

ὡξ ηόηημκ ζζκάπεςξ, ἐκ ἑαοηῶ ἔπεζ ηὴκ ααζζθείακ ηκ μνακκ· « βὰν ααζζθεία 

ηκ μνακκ ἐκηὸξ ικ ἐζηζκ.» 

 

It is remarkable that the homilist incorporates here Makarios Magnesř description of the 

curative aspects of mustard. The Christian apologist employed them for refuting the pagan 

objections against the metaphor of the Kingdom of Heaven:
1249

 

 

And again if the Kingdom of Heaven was compared with a mustard seed, it is not 

committed an outrage in this way, but instead this is a glorification [of the 

Heavenly Kingdom]. For the mustard despite being a small seed and quite very 

minuscule has a very piercing flavour and hot, being capable to drag and to 

purify the sordidness around the head; sprinkled abundantly over the food and 

dinning-table it endorses the healthy condition of the guests; it cuts down the 

heaviness of hidden inflammations and reduces the fluidity of harmful 

humours; when it is sown [the seed appears] as if it were invisible on account of 

its thinness, but when it grows it imitates the trees by the height to which it rises. 

 

Δἰ δὲ θαὶ θφθθῳ πανααθδεῆ ζηλάπεσο, μδř μὕηςξ ανίγεηαζ, ἀθθř 

ἀπμζεικφκεηαζ. πένια βὰν ηὸ ζίκαπζ θεπηὸκ πάνπμκ ηαὶ θίακ αναπφηαημκ 

ζθυδνα ιέκ ἐζηζ δνζιὺ ηαὶ ζεξκφλ, ἑιθηηθὸλ δὲ ηλ πεξὶ ηὸλ ἐγθέθαινλ ῥχπσλ 

ηαὶ ηαεανηζηυκ· ὄρμζξ δὲ ηαὶ ηναπέγῃ ζοπκξ παναπαηηυιεκμκ γηεηλὴλ ηκ 

δαζηοιυκςκ ηὴκ ἕμηλ ἐξγάδεηαη, θφπηεη κὲλ θεθξπκκέλσλ θιεγκάησλ 

παρχηεηα, ηέκλεη δὲ ρπκλ βιαβεξλ γξφηεηα· ζπεζνυιεκμκ δὲ δζὰ ηὴκ 

θεπηυηδηα ὥζπεν ἐζηὶκ ἀθακέξ, αθαζηζακ δὲ ηὰ ζηεθέπδ ιζιεηαζ ημξ ὕρεζζκ. 

                                                           
1248

 Hom. 47 (ed. Scorsus, Hom. 23, PG 132, coll. 476DŔ477C). 
1249

 Makarios, Monogenes, IV 17 (ed. Goulet, 296, 1Ŕ8). 
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Philagathos retains just a small part from Makariosř extensive exposition of the virtues of 

mustard and its aptness for figuring the Kingdom of Heaven.
1250

 But most importantly, this 

appropriation highlights the variagated usage the homilist made of the Monogenes. It is manifest 

that Philagathos harvested the polemical treatise for everything consonant with the subject of his 

sermons. 

 

 

Conclusions 

 

 

To sum up, the above analysis investigated Ŗthe literal/historical levelŗ of Philagathosř 

exegesis. An important aspect of his approach is the discussion of various scripture-related 

discrepancies, contradictions, difficulties that questioned and subverted the Řliteral meaningř of 

the Gospels. The analysis yielded significant results as it documented the substantial usage of 

Makarios Magnesř Monogenes. Thus, the homily ŖOn the Man Possessed by a Legion of 

Demonsŗ is based on the objections cited in the Monogenes concerning the incident of the swine 

and the demons narrated in the Synoptic Gospels. Besides citing rebukes recorded in the treatise, 

Philagathosř appropriated Makariosř defensive arguments as well. Then, we have established 

that for the homilies ŖOn Casting the Demon out of the Lunatic Boy,ŗ ŖOn the Feast of the Holy 

Apostlesŗ or ŖOn the Rich Man Asking the Lord,ŗ ŖOn the Sending Forth of the Seventy 

Disciples,ŗ Philagathos turned to the relevant sections in the Monogenes that discussed queries 

related to the subject of the sermons. In this section, we have pointed out that the homilist 

borrowed the theological exposition from the Monogenes as well. For instance, as example 

involves the argument pertaining to Christřs nature deduced from the grammatical analysis of the 

Gospelřs wording relative to Peterřs saying, ŖYou are the Christ, the Son of the living God.ŗ 

Furthermore, we tentatively suggested that Philagathos might have had access to a fuller version 

of the Monogenes. He cited a reprimand which charged Christ for having answered to the rich 

                                                           
1250

 Makarios, Monogenes, IV 17 (ed. Goulet, 296, 8Ŕ22): 7. ΔἮ δηα μὖκ ηξ ααζζθείαξ ηκ μνακκ ὁ θυβμξ 

παναπθήζζμκ ηῶ ζζκάπεζ πμζεηαζ ηὴκ ἐκένβεζακ, δναημκη˹εί˺μοξ ιὲκ ηαηίαξ ἀπὸ ηανδίαξ ἀκαηαεαίνςκ, ποιμὺξ δὲ 

ἀημθαζίαξ λδναίκςκ ηαὶ πζακ βνυηδηα ἀηαλίαξ ηε πμθθὴκ ηαηαζηέθθεζ θθεβιμκὴκ ηαὶ ζ˹ ς ν˺ὸκ ἐβηείιεκμκ πμθξ 

ἁιανηδιάηςκ πελάβεζ θεθδευηςξ ηαὶ εεναπεφεζ ηὸκ ἄκενςπμκ, ἐκ ζοκάλεζ δὲ πθήεμοξ ὥζπεν ηαηαιζβκφιεκμξ 

ζηαεδνὸκ πμζε <ηὸ> ηκ ροπκ θνυκδια, ὅθμκ δř βζαίκεζκ παναζηεοάγεζ ηὸ θμβζηὸκ, δάηκςκ ημξ ἐθέβπμζξ ηαὶ 

ηέικςκ ηῆ δζδαπῆ, εενιαίκςκ ηῆ ζοιπαεείᾳ ηαὶ γςπονκ ηὸκ θμβζζιυκ, ζοκακαηθζκυιεκμξ ηαὶ ζοκακζζηάιεκμξ ημξ 

ηὰ εεα ιακεάκμοζζκ, ἐκ ηυζιῳ ζπεζνυιεκμξ ηαὶ ηὸκ ηανπὸκ ηξ ἀνεηξ δεζηκφςκ πενηυζιζμκ, ἐκ βῆ ααθθυιεκμξ 

ηαὶ ημὺξ βδΐκμοξ ἀκάβςκ εἮξ ἁβζαζιυκ· εἮ δὴ μὖκ ημζαφηδκ ηκ ηαθκ ἔπεζ ηὴκ ἐνβαζίακ, ἁνιμδίςξ ηῶ ζζκάπεζ δζὰ 

ηὴκ θεπηυηδηα ηκ ἔνβςκ ὡιμίςηαζ· Trans.: ŖTherefore, if it is surely true that the manifestation of the Kingdom of 

Heaven is producing an activity nearly resembling to the mustard, by reason of wiping away from the heart the 

wickedness of the serpent, by drying up the humours of intemperance and the whole moisture of disorder, and 

mitigates an inflamed tumour and extracts imperceptibly the mass of bile wrapped inside on account of manřs sins 

and heals the man, and makes firmer the resolution of souls as mingled itself in the gathering of multitude and 

procures the healing of the entire rational faculty, refuting the accusations and cutting short the lecturing, warming 

up by sympathetic affection and blazing up the reasoning power, yet reclining and raising up together with those 

learning the divine mysteries, and as sowed in the world shows forth the supernatural fruit of virtue and thrown in 

the earth leads the earthly beings to sanctity, truly then, if [the Kingdom of Heaven] has such a beneficial activity 

then it is fittingly likened to the mustard on account of the brilliance of its works.ŗ 
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man: ŖWhy do you call me good, he said? No one is good except God alone.ŗ [Lc. 18:19; Mc. 

10:18], which is no longer extant in the current version of the text.  The objection featured in the 

Book II of the Monogenes which transmits only Makariosř answer to the pagan objection. 

Finally, a similar hypothesis invites Philagathosř citation of pagan reprimand against St. Johnřs 

confession of the truthfulness of his gospel: ŖThis is the disciple who testifies to these things and 

who wrote them down.ŗ (Jn. 21:24) For the objection against John 21:24 may have been 

involved in the question 11 of Book II of Monogenes, ŖHow is it said: ŘIf I bear witness of 

myself, my witness is not true,řř of which only the titulus of the question and Makarios answer is 

preserved. 

Then, we have discussed Philagathosř citations from Emperor Julianřs Contra Galilaeos 

by taking into account the larger spectrum of the Late-antique anti-Christian debates. 

Significantly, Philagathosř testimony permits us to further map the textual relations between the 

chief ancient repositories of anti-Christian arguments (i.e. Julianřs Contra Galilaeos, Porphyryřs 

Contra Christianos and the Monogenes of Makarios Magnes). When trying to assess 

Philagathosř sources of pagan reprimands the fact that the homilist used the same Christian 

refutation that stands behind Theophylact of Ochridř s citations of Julianřs Contra Galilaeos 

becomes particularly valuable. For it points out that the homilistřs allusions to anti-Christian 

arguments are dependent on their indirect transmission, as part of some Christian confutation 

wherefrom the homilist appropriated the rebuttal of the pagan points as well. In fact we have 

showed that Philagathos cites a plethora of difficulties posed by the Gospels which originate in 

the writings of the Late-antique polemicists. Although not nominally ascribed to a pagan 

opponent the type and the stylistic of the critique point to such an authorship. For instance, we 

have mentioned a pagan reprimand which mocks Peterřs words: ŖBehold, we have forsaken all, 

and followed thee; what shall we have therefore?ŗ [Mt. 19:27] The question: ŖWhat did he 

relinquish, as he was poor and fisher?ŗ has the traits of a genuine pagan argument perhaps one 

contrived by Julian himself.  

Philagathosř interest in solving exegetic difficulties is further illustrated by his allusions 

to the New Testament apocryphal literature and for his attachment to the genre of quaestiones et 

responsiones. Codex Taurinensis gr. C. IV. 17 (Pas. 222) once contained a collection of 

quaestiones et responsiones ascribed to Philagathos and Justin the Philosopher. The whereabouts 

of this collection are unknown but the queries dispersed throughout the Homilies about the 

genealogy of Jesus, the Lordřs passion, the Resurrection narratives, the Transfiguration referred 

to with the technical title of γδηήιαηα ηαὶ θύζεζξ are transmitting queries typical of this genre. 

The homilist also adopted scriptural queries from reputed Christian commentators. Examples 

include authors like Gregory of Nyssa, Cyril of Alexandria, John Chrysostom, Maximus 

Confessor or Michael Psellos. 

Philagathosř exegesis according to the literal sense involves traditional approaches 

centered on philological and grammatical analysis. An important source of such explanations 

was Makarios Magnesř Monogenes. The homilist equally indulged in explaining curious or 

foreign words, issues in human anatomy or physical phenomena. Christřs statement ŖI saw Satan 

fall like lightning from heavenŗ affords Philagathos to offer a scientific explanation of how to 

conceive Satanřs fall from heaven based on the definition of Řlightningř from the Pseudo-

Aristotelian treatise, De mundo. The homilist avails of scientific learning. He advances a medical 

explanation of demonic possession by means of the four humours theory which Philagathos 

appropriated from Gregory of Nyssařs On the Making of Man and Makarios Magnesř 
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Monogenes. In similar fashion for explaining the likeness of the Kingdom of God with a mustard 

seed, Philagathos appropriates Makarios Magnesř description of the curative aspects of mustard.  

This account of Philagathosř literal exegesis has aimed at shedding light on the 

compositional technique of the sermons, the categories of sources used and the general features 

of his approach.  
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PART V: Spiritual Exegesis 

 

In this section, we examine the second part of Philagathosř exegesis: the spiritual Řsenseř 

of Scripture, contemplation (εεςνία) or anagogy (ἀκαβςβή).
 1251

 Philagathos stands in the 

exegetic tradition inaugurated by Origen that distinguishes only two levels of meaning, which 

may be simply referred as Ŗhistoricalŗ and Ŗspiritual.ŗ A few general remarks are in order on the 

significance of the spiritual sense and the theological backround that stands behinds Philagathosř 

method. 

The spiritual Řsenseř designates the process of interpretation that discerns in creation and 

Scripture the unfolding of divine oikonomia, the strategy of the triune Creator leading creation 

toward transfiguration in the Ŗmystery of Christ.ŗ
1252

 For the Christian exegete the literal sense is 

not sufficient. As De Lubac playfully put it Ŗ[t]he Bible was not given to Christians merely to 

satisfy historical curiosity,ŗ because Ŗ[o]nly as history is not enough to contain the mystery… 

For a mystery, in the Christian sense, is indeed a fact, but it is much more than an ordinary fact is 

a reality in act, the realization of a Grand Design; it is therefore, in the strongest sense, even 

something historical, in which personal beings are engaged.ŗ
1253

 Historical occurrences become 

Ŗhistoryŗ in the proper sense only insofar as they actualize the redemptive movement of creation 

toward eschatological fulfillment.
1254

 From this perspective, De Lubac points out that Ŗthere is 

no thought more Řhistoricalř than the thought of Origenŗ
1255

 Needless to say, the distinction 

between the literal or historical sense (Ἧζημνία) and the spiritual meaning (εεςνία) is not 

equivalent with the modern distinction between secular and theological.
1256

 As Karl Löwith put 

it, for Ŗthe Christian view of history the past is a promise to the future; consequently, the 

interpretation of the past becomes a prophecy in reverse, demonstrating the past as a meaningful 

Řpreparationř for the future.ŗ
1257

  

In Philagathosř Homilies as in much Byzantine exegesis, there is no division, often made 

by modern scholars, between Ŗtypologyŗ Ŕ as the search Ŗof the correspondences between the 

events, the institutions, and the persons of the Old Testament and those of the New Testament, 

                                                           
1251

 For a general overview of contemplation (εεςνία; contemplatio) in patristic thought, see Jean Lamaître et al., 

ŖContemplation,ŗ Pt. III: ŖContemplation chez les grecs et autres orientaux chrétiens,ŗ Dictionnaire de spiritualité 

(Paris: Beauchesne, 1953), 2, 2:1762Ŕ911; De Lubac, Medieval Exegesis: The Four Senses of Scripture, vol. 2; see 

also Manlio Simoneti, Biblical Interpretation in the Early Church, trans. John Hughes (Edinburgh: Clark, 1994); 

Paul Blowers, ŖEntering Řthis Sublime and Blessed Amphitheatreř: Contemplation of Nature and Interpretation of 

the Bible in the Patristic Period,ŗ in Interpreting Nature and Scripture: History of a Dialogue in the Abrahamic 

Religions, eds. Jitse van der Meer and Scott Mandelbrote (Leiden: Brill, 2009), 1, 148Ŕ76. 
1252

 Paul Blowers, Drama of the Divine Economy, 368. 
1253

 De Lubac, Medieval Exegesis: The Four Senses of Scripture, vol. 2, 95 and 93Ŕ94. 
1254

 Samuel Laüchli, ŖDie Frage nach der Objectivität der Exegese des Origenes,ŗ Theologische Zeitschrift 10 

(1954): 187Ŕ192. 
1255

 De Lubac, Medieval Exegesis: The Four Senses of Scripture, vol. 2, 105: ŖAt the summit of history, the Fact of 

Christ supposed history, and its radiance transfigured history. In this sense, which is essential, and too much 

misunderstood, there is no thought more Ŗhistoricalŗ than the thought of Origen.ŗ 
1256

 See for this distinction the remarks of Robert Jenson, ŖGregory of Nyssa: The Life of Moses,ŗ Theology Today 

62 (2006): 534. 
1257

 Karl Löwith, Meaning in History (Chicago: The University of Chicago Press, 1949), 6. 
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which is inaugurated by the coming of Christ and will be consummated with his parousia,ŗ
1258

 Ŕ 

and Ŗallegoryŗ considered as subjective imposition of correspondences Ŗusing words as symbols 

or tokens, arbitrarily referring to other realities by application of a code, and so destroying the 

narrative, or surface, coherence of the text.ŗ
1259

 As we shall see, for Philagathos it is common to 

correlate typological exposition with allegorical interpretation. 

The South Italian preacher presupposes the Alexandrian exegetical tradition represented 

by Gregory of Nyssa and Maximus Confessor. In fact among the most prominent sources cited in 

the Homilies are Gregory of Nyssařs De vita Moysis,
1260

 In Canticum canticorum,
1261

 In 

                                                           
1258

 Jean Daniélou, ŖQuřest-ce que la typologie?, Ŗ in L‘Ancien Testament et les chrétiens, ed. P. Auvray, et. al 

(Paris: Éditions du Cerf, 1951), 199. 
1259

 F. M. Young, Biblical Exegesis and the Formation of Christian Culture (Cambridge: Cambridge University 

Press, 1997), 162; in particular, Philagathosř approach reminds of Maximus Confessorř exegesis; cf. Paul Blowers, 

Exegesis and Spiritual Pedagogy in Maximus the Confessor: An Investigation of the Quaestiones ad Thalassium 

(Notre Dame: University of Notre Dame Press, 1991), 197: ŖIn his actual exegesis, however, Maximus does not 

distinguish sharply between a more objective typology that is based on the progressive order of type and fulfillment 

in salvation history, and a more subjective allegorism that applies scriptural symbols to the individual soul (or to the 

Church. Are not all the θυβμζ of creation, of scripture, and indeed of the present moral-spiritual life of the individual 

as well intrinsically and organically related as prefigurations of one and the same eschatological ιοζηήνζμκ in 

Christ?ŗ 
1260

 De vita Moysis, 2, 18, 1Ŕ5 = Hom. 1, 14Ŕ15 (ed. Rossi-Taibbi, 8); De vita Moysis, 1, 67 Ŕ 68 = Hom. 3, 4Ŕ5 (ed. 

Rossi-Taibbi, 19); De vita Moysis, 2, 31Ŕ32 = Hom. 3, 5 (ed. Rossi-Taibbi, 19); De vita Moysis, 2, 274Ŕ277 = Hom. 

3, 6 (ed. Rossi-Taibbi, 19Ŕ20); De vita Moysis, 2, 32Ŕ33 = Hom. 3, 9 (ed. Rossi-Taibbi, 20Ŕ21); De vita Moysis, 2, 

151, 3Ŕ8 = Hom. 4, 22 (ed. Rossi-Taibbi, 30Ŕ31); De vita Moysis, 1, 34, 6Ŕ9 and De vita Moysis, 2, 133Ŕ134 = Hom. 

16, 4 (ed. Rossi-Taibbi, 105); De vita Moysis, 2, 247, 1Ŕ8 = Hom. 19, 16 (ed. Rossi-Taibbi, 130); De vita Moysis,1, 

43 = Hom. 31, 33 (ed. Rossi-Taibbi, 218); De vita Moysis, 2, 177, 2Ŕ5 = Hom. 29, 2 (ed. Rossi-Taibbi, 191); De vita 

Moysis, 2, 176, 2Ŕ3 = Hom. 29, 13 (ed. Rossi-Taibbi, 194Ŕ195); De vita Moysis, 2, 31Ŕ32 = Hom. 30, 4 (ed. Rossi-

Taibbi, 200); De vita Moysis. 2 288, 1Ŕ10 = Hom. 30, 13 (ed. Rossi-Taibbi, 202); De vita Moysis, 2, 297, 4Ŕ8 = 

Hom. 28, 7 (ed. Rossi-Taibbi, 185); De vita Moysis, 1, 30 = Hom. 31, 25Ŕ26 (ed. Rossi-Taibbi, 215); De vita 

Moysis. 1, 28, 4Ŕ7 = Hom. 31, 32 (ed. Rossi-Taibbi, 217Ŕ218); De vita Moysis, 1, 43, 1Ŕ7 = Hom. 31, 33 (ed. Rossi-

Taibbi, 218); De vita Moysis, 2 123, 5Ŕ6 = Hom. 31, 38 (ed. Rossi-Taibbi, 220); De vita Moysis, 2, 316, 5Ŕ9 and De 

vita Moysis, 2, 301, 1Ŕ5, De vita Moysis, 2, 302, 4Ŕ10 = Hom. 38 (Scorsus, Hom. 17, PG 132, coll. 384 BŔC); De 

vita Moysis, 2, 107, 3Ŕ6 = Hom. 38, (Scorsus, Hom. 17, PG 132, coll. 390AŔB); De vita Moysis, 2, 247, 2Ŕ8 = Hom. 

39 (ed. Scorsus, Hom. 18, PG 132, coll. 404B; De vita Moysis, 2, 177, 2Ŕ5 = Hom. 39 (ed. Scorsus, Hom. 18, PG 

132, coll. 404BŔC); De vita Moysis, 2, 143Ŕ144 = Hom. 40 (Scorsus, Hom. 19, PG 132, coll. 421ŔC); De vita 

Moysis, 2, 199, 8Ŕ11 = Hom. 48 (ed. Scorsus, Hom. 24, PG 132, coll. 508CŔ509A); De vita Moysis, 2, 155, 2Ŕ3 = 

Hom. 50 (Scorsus, Hom. 26, PG 132, coll. 545C); De vita Moysis, 2, 258, 6Ŕ11 = Hom. 66 (ed. Scorsus, Hom. 45, 

PG 132, coll. 836D). 
1261

 In Canticum canticorum, GNO 6, 463Ŕ464 = Hom. 1, 17 (ed. Rossi-Taibbi, 9); In Canticum canticorum, GNO 6, 

100, 17 = Hom. 11, 9 (ed. Rossi-Taibbi, 74); In Canticum canticorum, GNO 6, 317 = Hom. 19, 8 (ed. Rossi-Taibbi, 

127); In Canticum canticorum, GNO 6, 213, 1Ŕ214 = Hom, 14, 3 (ed. Rossi-Taibbi, 93); In Canticum canticorum, 

GNO 6, 100, 16Ŕ17 = Hom. 11, 19 (ed. Rossi-Taibbi, 76Ŕ77); In Canticum canticorum, GNO 6, 344, 1Ŕ2 = Hom. 

22, 16 (ed. Rossi-Taibbi, 146Ŕ147); In Canticum canticorum, GNO 6, 388, 7Ŕ11 = Hom. 25, 16 (ed. Rossi-Taibbi, 

146Ŕ167); In Canticum canticorum, GNO 6, 91, 15Ŕ17 = Hom. 30, 12 (ed. Rossi-Taibbi, 202); In Canticum 

canticorum, GNO 6, 44, 6 = Hom. 32, 1 (ed. Rossi-Taibbi, 220); In Canticum canticorum, GNO 6, 128, 1 = Hom. 

32, 3 (ed. Rossi-Taibbi, 222); In Canticum canticorum, GNO 6, 271, 13Ŕ14 = Hom. 34, 5 (ed. Rossi-Taibbi, 234); In 

Canticum canticorum, GNO 6, 396, 9Ŕ397, 1 = Hom. 39 (ed. Scorsus, Hom. 18, PG 132, coll. 400AŔB); In 

Canticum canticorum, GNO 6, 356, 12Ŕ14 = Hom. 46 (ed. Scorsus, Hom. 22, coll. 465 A); In Canticum canticorum, 

GNO 6, 378, 9Ŕ11 = Hom. 49 (ed. Scorsus, Hom. 25, PG 132, coll. 513C); In Canticum canticorum, GNO 6, 427, 

21Ŕ428, 2 = Hom. 57 (ed. Scorsus, Hom. 38, PG 132, coll. 725B); In Canticum canticorum, GNO 6, 345, 12Ŕ13 = 

Hom. 63 (ed. Scorsus, Hom. 42, PG 132, coll. 809C); In Canticum canticorum, GNO 6, 345, 19Ŕ21 = Hom. 63 (ed. 

Scorsus, Hom. 42, PG, coll. 812 B); In Canticum canticorum, GNO 6, 117, 4 = Hom. 64 (ed. Scorsus, Hom. 43, coll. 
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inscriptiones Psalmorum,
1262

 or In Ecclesiasten Homiliae.
1263

 In order to substantiate 

Philagathosř approach we briefly recall the principles of spiritual exegesis spelled out by 

Gregory of Nyssa in the introduction to the Homilies on the Song of Song. As we show in the 

next chapter Philagathosř allegorical interpretation of Heliodorusř Aethiopika is based on the 

hermeneutical approach formulated in Gregoryřs introduction to the Homilies on the Song of 

Songs. The doctrine of spiritual reading that accomplishes the readerřs ascent away from bodily 

passions to the contemplation of the divine underlines Philagathosř reading of the novel. 

For Gregory, allegorical, moral, or anagogical interpretation of Scripture indicate roughly 

the same thing: Ŗthe movement from corporeal to intelligible realitiesŗ or Ŗfrom the surface level 

(πνυπεζνμκ) of history (Ἧζημνία) to the higher level of contemplation (εεςνία)ŗ or Ŗa shift to an 

understanding that concerns the immaterial and intelligible.ŗ
1264

 Gregory openly vouches 

indifference toward the terminology attached to the spiritual sense.
1265

 Nyssen sustains his 

position by citing Saint Paulřs examples of spiritual interpretation. Thus, Gregory notes that 

Saint Paul designates the two sons of Abraham, born to him of the maidservant and the free 

woman, as Ŗallegoryŗ (Gal. 4:24), then, the calling the Old Testament events as Ŗtypesŗ 

(ηοπζηξ) or Ŗenigmaŗ (cf. 1Cor. 13:12), and underlines the Apostleřs statement about Ŗchanging 

his manner of speechŗ when he is about to transpose the biblical narrative so as to display the 

economy of the covenants (cf. Gal. 4:20).
1266

 

The touchstone of proper exegesis is the profit for ascent and virtuous life (ὠθεθε πνὸξ 

ἀνεηὴκ).
1267

 For Nyssen Ŗ[t]he Řtranspositionř or Řturnř involved in anagogical interpretation is 

analogous to the virtuous ascent from the material mode of life here and now to the intelligible 

                                                                                                                                                                                           
824B); In Canticum canticorum, GNO 6, 142, 1Ŕ3 = Hom. 65 (ed. Scorsus, Hom. 44, PG 132, coll. 836A); In 

Canticum canticorum, GNO 6, 297, 8Ŕ298, 14 = Hom. 65 (ed. Scorsus, Hom. 44, PG 132, coll. 836B). 
1262

 In inscriptiones Psalmorum, GNO 5, 84, 16Ŕ22 = Hom. 1, 8 (ed. Rossi-Taibbi, 5); In inscriptiones Psalmorum, 

GNO 5, 167, 14Ŕ27 = Hom. 4, 16 (ed. Rossi-Taibbi, 28); In inscriptiones Psalmorum, GNO 5, 169, 26Ŕ170,11 = 

Hom.4, 17 (ed. Rossi-Taibbi, 28Ŕ29); In inscriptiones Psalmorum, 5, GNO 85, 1Ŕ12 = Hom. 23, 19 (ed. Rossi-

Taibbi, 155); In inscriptiones Psalmorum, GNO 5, 145, 24Ŕ25 = Hom. 38 (Scorsus, Hom. 17, PG 132, coll. 380DŔ

381A); In inscriptiones Psalmorum, GNO 5, 107, 4Ŕ17 = Hom. 32, 10 (ed. Rossi-Taibbi, 225); In inscriptiones 

Psalmorum, GNO 5, 59, 12Ŕ21 = Hom. 10, 3 (ed. Rossi-Taibbi, 68). 
1263

 In Ecclesiasten, GNO 5, 349, 10Ŕ350, 7 = Hom. 30, 9 (ed. Rossi-Taibbi, 201); In Ecclesiasten, GNO 5, 330Ŕ331 

= Hom. 23, 17 (ed. Rossi-Taibbi, 154). 
1264

 Gregory of Nyssa, In Canticum canticorum, Prologue, 10, 3Ŕ4. 
1265

 Gregory of Nyssa, In Canticum canticorum, Prologue, 5, 6Ŕ9: ŖOne may wish to refer to the anagogical 

interpretation (ηὴκ δζὰ ηξ ἀκαβςβξ εεςνίακ) sayings as Řtropologyř or Řallegoryř or by some other name. We shall 

not quarrel about the name as long as a firm grasp is kept on thoughts that edifyŗ (trans. Norris, 5). 
1266

 Gregory of Nyssa, In Canticum canticorum, Prologue, 5Ŕ6; after pin pointing the specific Pauline examples of 

spiritual interpretation, Gregory affirms: ŖBy all these different modes of speech and names for intellectual 

discernment, the apostle is pointing us to a single form of instruction: one ought not in every instance to remain with 

the letter (since the obvious sense of the words often does us harm when it comes to the virtuous life), but one ought 

to shift to an understanding that concerns the immaterial and intelligible, so that corporeal ideas may be transposed 

into intellect and thought when the fleshly sense of the words has been shaken off like dust (cf. Mat. 10:14)ŗ (trans 

Norris, 5). 
1267

 For the place of Gregoryř s exegetical technique within his overall theological thought see Hans Boersma, 

Embodiment and Virtue in Gregory of Nyssa: An Anagogical Approach (Oxford: Oxford University Press, 2013); 

Maximus Confessor equally embraced the Origenian exegetical principle of scriptural Ŗutilityŗ (πνεία) or 

Ŗprofitabilityŗ (ὠθεθεία); see Paul Blowers, Exegesis and Spiritual Pedagogy in Maximus the Confessor, 193. 

C
E

U
eT

D
C

ol
le

ct
io

n



363 
 

existence of the eighth day.ŗ
1268

 On the one hand the text of the Song narrates the soulřs ascent 

into Paradise, but on the other hand through anagogical interpretation makes the readers of the 

Song themselves actual participants in the soulřs progress in the knowledge of God. In the 

introduction to the Song, Gregory asserts that Ŗby what is written [in the Song], the soul is in a 

certain manner led as a bride toward an incorporeal and spiritual and undefiled marriage with 

God.ŗ
1269

  

As we noted above, Philagathosř exegesis unfolds from the recognition of two levels of 

meaning in the Scripture. This exegetical structure mirrors the famous twofold division of 

Gregory of Nyssařs De vita Moysis, where the first part gives a historical exposition of Mosesř 

life (Ἧζημνία), while the second part offers the spiritual meaning (εεςνία). A good example for 

illustrating the passage from the Řhistoricalř sense to the spiritual meaning is the homily ŖAbout 

the Tax-collector and the Pharisee:ŗ
 1270

 

 

ŖTwo men went up to the temple.ŗ [Lc. 18: 10] Surely beautiful is the clearness of 

the literal sense ( ηαεř Ἧζημνίακ ζαθήκεζα) which describes the position of the 

place, but at any rate the knowledge derived from the literal sense is not enough 

for the person found of learning. But when the mind enters into spiritual 

contemplation (εεςνίακ) she is illuminated by the light of anagogy (ηξ 

ἀκαβςβξ). 

 

Analogous texts are countless in Philagathosř Homilies. As in Gregory of Nyssařs 

writings, the semantic dimension of ἀκαβςβή stretches out beyond the realm of exegesis. This 

terminus technicus delineates the human subjectřs ongoing progress toward the knowledge of 

God. We may quote another example from the homily ŖAbout Zacchaeus the Chief-Tall-

Collector:
 1271

  

 

But let us resume the historical sequence. ŖJesus, the Gospel says, passed 

through.ŗ [Lc. 19: 1Ŕ3] A good many people was going before Him, others were 

following Him drawn away [as] by the rope of His teaching. For there was a 

divine and ineffable grace which accompanied the words of the Saviour and 

enchanted the listenersř souls. […] Oh, how many things is the story revealing in 

                                                           
1268

 Boersma, Embodiment and Virtue in Gregory of Nyssa, 70; for a similar interpretation see Richard Norris, 

ŖIntroduction: Gregory of Nyssa and His Fifteen Homilies on the Song of Songs,ŗ in Gregory of Nyssa: Homilies on 

the Song of Songs (Atlanta: Society for Biblical Literature, 2012), xlv. 
1269

 Gregory of Nyssa, In Canticum canticorum, Hom. 1, 15, 11 (trans. Norris, 15). 
1270

 Hom. 37 (ed. Scorsus, Hom. 16, PG 132, coll. 357B): « Ἄκενςπμζ δύμ ἀκέαδζακ εἮξ ηὸ Ἧενὸκ ». Καθὴ ιὲκ ηαὶ  

ηαεř Ἧζημνίακ ζαθήκεζα ημῦ ηόπμο ηὴκ εέζζκ ἐθενιδκεύμοζα, ἀθθὰ ηῶ βε θζθμιαεε μη ἀνηεηὴ ηξ Ἧζημνίαξ  

ιάεδζζξ· ἀθθř ἐιααηεύςκ εἮξ εεςνίακ ὁ κμὺξ ηῶ ηξ ἀκαβςβξ θςηὶ ἐθθαιπνύκεηαζ. 
1271

 Hom. 36 (ed. Scorsus, Hom. 15, PG 132, coll. 348DŔ349B): Ἀθθὰ ηὴκ Ἧζημνζηὴκ ἀημθμοείακ ἐπακαθάαςιεκ· 

«Γζήνπεημ, θδζὶκ, ὁ Ἰδζμῦξ.» Σὸ δὲ ημῦ θαμῦ πθεμξ ηὸ ιὲκ πνμεπόιπεοε, ηὸ δὲ πανείπεημ ηῶ ηξ δζδαζηαθίαξ 

θεθηόιεκμκ πείζιαηζ. Ἤκ βὰν εεία πάνζξ ηαὶ ἄννδημξ ημξ ημῦ ςηνμξ θόβμζξ ζοκηνέπμοζα ηαὶ ηὰξ ηκ 

ἀημοόκηςκ ροπὰξ ηαηαεέθβμοζα. [...] ῍Ω πόζα δζř ὁθίβςκ  Ἧζημνία ημξ θζθμιαεέζζκ ἐκδείηκοηαζ, ὅζμζξ μ 

πανένβςξ μἯ εεμζ θόβμζ ἀκαβζκώζημκηαζ! Σμζβάνημζ ηὰ ηξ Ἧζημνίαξ ηέςξ ιεεέκηεξ πνὸξ εεςνίακ πςνήζςιεκ, μἷμκ 

πενζεθόκηεξ ηὸ ἔλςεεκ ἔθοηνμκ ηαὶ ηὴκ ηεηνοιιέκδκ θζθμζμθίακ ἀκαηαθύπημκηεξ. Γζαηί ιζηνὸξ ηὴκ θζηίακ ὁ 

Εαηπαμξ εἶκαζ Ἧζηόνδηαζ; Πξ δὲ ηαὶ ηὸκ Ἰδζμῦκ Ἦδεκ μη δύκαημ ἑζηχξ ἐκ ηῆ βῆ; Καὶ δζαηὶ ιὴ ἐκ ἄθθῳ θοηῶ, 

ἀθθř εἮξ ζοημιμνέακ ἀκένπεηαζ; Καὶ ηί ηὸ δζὰ ηξ ζοημιμνέαξ δδθμύιεκμκ; Σμύηςκ ηὴκ ιὲκ ρδθμηένακ ἀκαβςβὴκ 

εἮδεεκ ἂκ μἯ ηαεανμὶ ηὴκ ροπήκ· μἯ δζř ὄθαμκ ἀνεηξ ηδθαοβξ ηῶ εείῳ πκεύιαηζ ηαηαθάιπμκηαζ. 
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just few words to those found of learning, to all those for whom the divine words 

are not read superficially! Well then, leaving aside for a while the facts of the 

story (ηὰ ηξ Ἧζημνίαξ), let us advance to the spiritual interpretation (πνὸξ 

εεςνίακ), that is to say, stripping off the exterior covering and unveiling the 

hidden philosophy (ηὴκ ηεηνοιιέκδκ θζθμζμθίακ). For what reason is it stated 

that Zacchaeus was of short stature [Lc. 19:3]? And also, how could he not see 

Jesus, standing up on the ground? And why doesnřt he climb up into a different 

tree, but precisely into a sycamore tree? And what is signified by the sycamore? 

Well, from these things, those who are pure in their soul could discern the higher 

anagogy (ηὴκ ρδθμηένακ ἀκαβςβὴκ); in fact, due to the wealth of virtue they are 

resplendently illuminated by the Holy Spirit. 

 

The language and the underlying thought go back to Gregory of Nyssa. Anagogy, as 

Hans Boersma cogently argued is Ŗnot just an exegetical practice or hermeneutical approach for 

St.Gregory. Rather, anagogy is our own increasing participation in divine virtue and thus our 

own ascent into the life of God.ŗ
1272

 To reach the higher realities and to participate in the divine 

life through the life of virtue is the pervasive theme that runs throughout Gregoryřs writings. Just 

like for Gregory of Nyssa, in Philagathosř Homilies the anagogical sense discloses the 

participation into the higher realities and divine life through the Řwealth of virtue.ř 

Philagathosř programmatic position towards spiritual and allegorical interpretation may 

be best observed in in the homily ŖAbout the Descent of the Heavenly Ghost.ŗ The homilist 

refers to the interpretation of Genesis 1:3 Ŕ ŖAnd the Spirit of God was hovering over the face of 

the watersŗ Ŕ in the exegetic tradition:
1273

 

 

In truth, the divine-inspired Moses although he taught plainly about the Holy 

Ghost in respect of the doctrine about God corresponding to his times, yet he 

obscurely instructed about what was effected by Him bending to the earthliness of 

the Jews, that they may not take the distinction of Persons for a polytheistic 

meaning. For this reason as well, when he was going to speak about angels he 

calls them figuratively Řwatersř which are above the heavens, on which he says 

that the Holy Spirit was hovering over. For he affirms: ŖAnd the Spirit of God 

was hovering over the face of the watersŗ [Gen. 1: 3]. But is a boyish thing to 

think as material water that upon which the Holy Spirit was hovering over, 

notwithstanding that some Fathers making allowance to the weakness of their 

listeners interpreted the assertion in this manner. For how could be that, since the 

Scripture gives evidence that ŖDarkness was on the face of the deepŗ? [Gen. 1:2] 

Truly, in which place the Holy Spirit is, darkness shall not have place, for God is 

light and the maker of light. [cf 1 Jn. 1:5] But as I was saying, he calls Řwatersř 

the heavenly powers so that the Jewsř weaker understanding may not attribute the 

name of God to angels. If indeed he called the heavenly powers Řwatersř, let no 

one be troubled; for God is also named Řfireř, and Řconsuming fireř [Deut. 4:24; 

Hebr. 12:29]; and the great speech of the Gospel named the Holy Spirit Řwaterř 

[cf. Jn. 4: 11, 15], and came to the disciples in the form of fire [cf. Acts 2: 3; cf. 

                                                           
1272

 Boersma, Embodiment and Virtue in Gregory of Nyssa, 3. 
1273

 Hom 61 (ed. Scorsus, Hom. 40, PG 132, coll. 776AŔ777A). 
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Mt. 3: 11]. Notwithstanding, neither fire nor water our pious thought permits us to 

consider to be God. 

 

 ιέκημζ Μςτζξ, ἐκ ηῆ ηαηř αηὸκ εεμθμβίᾳ ηνακξ δζδάλαξ πενὶ ημῦ 

Πκεύιαημξ, ἀιοδνξ πενὶ ηκ ἐλ αημῦ δζεζάθδζε ηὴκ ηκ Ἰμοδαίςκ ἐηηθίκςκ 

παπύηδηα, ἵκα ιὴ ηὸ Ἦδζάγμκ ηκ πμζηάζεςκ εἮξ πμθοεεΐακ ἐηθάαμζεκ ἔιθαζζκ. 

Γζὰ ημῦημ βὰν ηαὶ πενὶ ἀββέθςκ ιέθθςκ εἮπεκ, ηνμπζηξ ὕδαηα ημύημοξ ηαθε 

ὄκηα ζηενάκς ηκ μνακκ, ἐκ μἷξ ἐπζθένεζεαζ θέβεζ ηὸ Πκεῦια ηὸ ἅβζμκ· θδζὶ 

βάν· «Καὶ Πκεῦια Θεμῦ ἐπεθένεημ ἐπάκς ημῦ ὕδαημξ.» Μεζναηζδεξ δὲ ημιζδῆ 

αἮζεδηὸκ ὕδςν μἴεζεαζ, ᾧ ηὸ Πκεῦια ημῦ Θεμῦ ἐπεθένεημ, ηἂκ μὕης ηζκὲξ ηκ 

Παηένςκ ηὸ ῥδηὸκ ἐλδβήζακημ, ηῆ ηκ ἀηνμαηκ ἀζεεκείᾳ ζοβηαηαααίκμκηεξ. 

Πξ βὰν ἂκ εἴδ ημῦημ, ηξ Γναθξ ιανηονμύζδξ, ὅηζ «ηόημξ ἤκ ἐπάκς ηξ 

ἀαύζζμο;» Ὅπμο δὲ Πκεῦια Θεμῦ, ηὸ ζηόημξ πώνακ μπ ἕλεζ· θξ βὰν ὁ Θεὸξ, 

ηαὶ θςηὸξ πανεηηζηὸξ. Ἀθθř, ὡξ ἔθδκ, ὕδαηα ηάξ ἄκς δοκάιεζξ ἐηάθεζεκ, ἵκα ιὴ 

 ηκ Ἰμοδαίςκ ἀιαθοηένα δζάκμζα ηὴκ ημῦ Θεμῦ πνμζδβμνίακ ημξ ἀββέθμζξ 

ζοκάρεζεκ. ΔἮ δὲ ὕδςν ημὺξ ἀββέθμοξ ὠκόιαζε, ηαναηηέζες ιδδείξ· ηαὶ βὰν ὁ 

Θεὸξ «πῦν» ὀκμιάγεηαζ, ηαὶ «πῦν ηαηακαθίζημκ·» ηαὶ ηὸ Πκεῦια ηὸ ἅβζμκ ὕδςν 

ὠκόιαζε γκ  ιεβάθδ ημῦ Δαββεθίμο θςκὴ, ηαὶ πονὸξ ἐκ εἴδεζ ἐπεθμζηήηεζ ημξ 

ιαεδηαξ· ἀθθř μὔηε πῦν μὔεř ὕδςν ὁ εζεαὴξ ιξ θμβζζιὸξ ἐπζηνέπεζ κμεκ. 

 

In the passage cited above Philagathos rejects the interpretation of Genesis 1:3 according 

to the Ŗliteralŗ sense. In all likelihood, the homilist alludes to Basil of Caesareař exegesis from 

his Homilies on the Six Days of Creation (On the Hexaemeron) as reproduced and rejected in 

Gregory of Nyssařs Apologia in Hexaemeron.
1274

 Basil openly rejects the allegorical meaning 

Ŗof the waters above the heavensŗ and Ŗthe waters below the heavensŗ as referring to salvific and 

evil spiritual powers. ŖLet us understand that Řwaterř is water,ŗ (ηὸ ὕδςν, ὕδςν κμήζςιεκ) Basil 

bluntly put it.
1275

  

Philagathosř figurative interpretation and the scriptural references are actually inspired 

from Gregory of Nyssařs Apologia in Hexaemeron.
1276

 In plain sight the refutation of the literal 

reading (i.e. Μεζναηζδεξ δὲ ημιζδῆ αἮζεδηὸκ ὕδςν μἴεζεαζ) is harsh. It is reminiscent of the 

vocabulary the homilist employed against the ancient critics of Christianity. In its original 

context Gregoryřs Apologia in Hexaemeron was intended both to defend and to complement 

Basilřs On the Hexaemeron, about which Gregory declared that it has for him an authority 

                                                           
1274

 See, e.g. Basil of Caesarea, Homiliae in hexaemeron, Hom. 2, 6, PG 29, coll. 41CŔ44C; ibid. Hom. 3, PG 29, 

coll. 52CŔ77C; also, Gregory of Nyssa, Apologia in hexaemeron, PG 44, coll. 81. 
1275

 Basil of Caesarea, Homiliae in hexaemeron, Hom. 3, 9, PG 29, coll. 76A. 
1276

 Cf. Gregory of Nyssa, Apologia in hexaemeron, PG 44, coll. 81: Σὸ δὲ πκεῦια ημῦ Θεμῦ ηαηὸκ ηῆ θφζεζ ἐζηὶκ 

αηῶ ηῶ Θεῶ· εἮ δὲ ιία θφζζξ ημῦ Θεμῦ ηαὶ ημῦ πκεφιαημξ, θο δὲ ὁ Θεὸο, [cf 1Jn. 1:5] θξ ἂκ εἴδ πάκηςξ ηαὶ ημῦ 

Θεμῦ ηὸ πκεῦια. Σὸ δὲ θξ ἐκ θςηὶ πάκηςξ πμζε ἐηεκα, μἷξ ἐπζθένεηαζ. Σὸ δὲ ὕδςν ᾧ ηὸ πκεῦια ημῦ Θεμῦ 

ἐπεθένεημ, ἄθθμ ηζ πανὰ ηὴκ ηαηςθεν ηαφηδκ ηκ ῥεοζηκ δάηςκ θφζζκ ἐζηὶκ, ὃ ηῶ ζηενεχιαηζ πνὸξ ηὸ αανφ ηε 

ηαὶ ηαηςθενὲξ ὕδςν δζαηεζπίγεηαζ. Δἰ δὲ ὕδσξ θἀθεῖλν παξὰ ηῆο Γξαθῆο ὀλνκάδεηαη, ᾧ δηὰ ηῆο ςεινηέξαο 

ζεσξίαο ηὸ ηλ λνεηλ δπλάκεσλ πιήξσκα ζεκαίλεζζαη ζηνραδφκεζα, μεληδέζζσ δηὰ ηῆο ὁκσλπκίαο κεδείο. 
Καὶ βὰν ηαὶ ὁ Θεὸο πῦξ θαηαλαιίζθνλ ἐζηὶκ, [Deut. 4:24; Hebr. 12:29] ἀθθὰ ηαεανεφεζ ηξ θζηξ ζδιαζίαξ ημῦ 

πονὸξ ὁ θυβμξ. Ὥζπεν μὖκ ηὸλ Θεὸλ πῦξ ιαεὼκ εἶλαη, ἄθθμ ηζ αηὸκ πανὰ ηὸ πῦν ημῦημ ἐκυδζαξ· μὕης ηαὶ ὕδςν 

εείῳ πκεφιαηζ ἐπζθενυιεκμκ δζδαπεεὶξ, ιὴ ηὴκ ηαηςθεν θφζζκ κμήζῃξ ηὴκ εἮξ βκ ηαηαῤῥέμοζακ. Σὸ βὰν πκεῦια 

ημῦ Θεμῦ ημξ πεαιαθμξ ηε ηαὶ ἀζηάημζξ μη ἐπζθένεηαζ. 
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second only to that of Scripture itself.
1277

 It is however clear, that Basilřs account disappointed 

him because it addressed the text in its Ŗliteralŗ sense alone. Richard Norris accurately comments 

that Gregory considered Basilřs decision to follow and embroider the literal text as Ŗa departure 

from Origenřs conviction that the creation narrative is anagogical throughout.ŗ
1278

 For Gregory 

believed like Origen that Moses gives an account of perceptible events Ŗthat might in principle 

be seen, heard, and touchedŗ whereas the reality it describes has to do with something of a 

different order.
1279

 Spiritual exegesis is for Nyssen precisely the search for the intelligible Řsenseř 

out of the plain Řsense,ř that is to follow Moses Ŗinto the darkness of investigation (εεςνίαξ) of 

the inexpressible.ŗ
1280

 However, Gregory conceded to Basil that the literal sense must be kept, 

for, he argues, it was the ζημπόξ of Basilřs work to present the teaching of Mosesř narrative in a 

manner adapted to the imperfect reasoning of his audience.
1281

 As if to alleviate the critique for 

deriving meaning from the literal sense alone, Philagathos reproduced this argument in his 

exegesis.  

Besides Gregory of Nyssa, Maximus Confessor manifestly influences Philagathosř 

exegetical terminology and allegorical method. In Philagathosř own words, the Řliteral-historicř 

part is Ŗmerely the outer body of our discourse Ŕ to speak as St. Maximus doesŗ Ŕ which enables 

us to Ŗbreathe the spirit into it [viz., into the story] by considering its innermost 

significances!ŗ
1282

 Philagathos follows Maximusř exegetical principle that considers meaningful 

the most unseemly enunciation in the sacred text for it is Ŗit is customary in Scripture for the 

unspeakable and hidden intentions of God to be represented in corporeal terms, so that we can 

perceive divine realities through the words (ῥήιαηα) and sounds (θςκαί) that are conformable 

with our nature.ŗ
1283

 As Paul Blowers explained Maximus here elaborates upon a principle stated 

by Gregory of Nyssa. The words and names in Scripture afford a limited access to God as 

energies (ἐκένβεζαζ) and traces of his being, but without giving insight into his essence.
1284

 In the 

constant reliance on the allegorical interpretation of numbers and names may best be observed 

the importance of Maximus Confessorř exegesis for Philagathos. 

  

                                                           
1277

 Gregory of Nyssa, Apologia in hexaemeron, PG 44, coll. 62. 
1278

 Richard Norris, ŖIntroduction: Gregory of Nyssa and His Fifteen Homilies on the Song of Songs,ŗ in Gregory of 

Nyssa: Homilies on the Song of Songs (Atlanta: Society for Biblical Literature, 2012), xl. 
1279

 Ibid., xliŔxliiii. 
1280

 This is the advice Gregory gives to his brother Peter in Apologia in hexaemeron, PG 44, coll. 65C. 
1281

 Gregory of Nyssa, Apologia in hexaemeron, PG 44, coll. 69CŔD; Gregory of Nyssa added that Basilřs didactic 

aim corresponded exactly to Mosesř genuine intention: ŖFor … the prophet composed the book of Genesis as an 

introduction to the knowledge of God, and Mosesř ζημπόξ is to take those who are enslaved to sense perception and 

to guide them, by way of things that appear, toward that which transcends the grasp of sense perception. Hence 

when he says heaven and earth, he is specifying the knowledge that comes to us by way of the eyesŗ (trans. Richard 

Norris in Gregory of Nyssa: Homilies on the Song of Songs, Atlanta: Society for Biblical Literature, 2012, xxxiii). 
1282

 Hom. 1, 3 (ed. Rossi-Taibbi, 4): Ἀθθὰ ηαῦηα ιὲκ μἶμκ ζια ἔζης ηῶ θόβῳ ηξ ἑμνηξ, ηαηὰ ηὸκ Ἧενὸκ θάκαζ 

Μάλζιμκ· θένε μὖκ ηαὶ ηαξ ἔκδμεεκ εεςνίαζξ ημῦημκ ροπώζςιεκ; ŖBut let these [words merely] be as a body for 

the description of the feast to speak in accordance with Saint Maximus; therefore, let us give a soul to it by 

contemplating its inner spiritual significancesŗ (trans. Gaşpar, 102). 
1283

 Maximus Confessor, Quaestiones ad Thalassium, 28 (CCSG 7, 205, 42Ŕ45, trans. Blowers, 111Ŕ112). 
1284

 Blowers, Exegesis and Spiritual Pedagogy in Maximus the Confessor, 187. 

C
E

U
eT

D
C

ol
le

ct
io

n



367 
 

1. Names and Numbers 
 

ŖI have no silver or gold, but what I have  

I give you; In the name of Jesus Christ of  

Nazareth, stand up and walk.ŗ (Acts 3:6) 

 

Perhaps the most conspicuous feature of Philagathosř homiletic style is the constant 

recourse to the allegorical explanation of names and numbers. Philagathos derived spiritual 

meaning from almost all the names and numbers that he happened to come across. There are 57 

instances when etymologies of names are employed and 29 instances of numbers.
1285

 Most of 

Philagathosř etymologies and numerical explanations are familiar from other Christian exegetes. 

The homilist applied his florilegic habit and collected these explanations from various sources 

(i.e. from Maximus Confessor, Michael Psellos, Gregory of Nyssa, etc.). 

For the biblical mind, the names and numbers mentioned in the Sacred Writ are 

meaningful. According to the Book of Wisdom, God as the Creator of the universe Ŗarranged all 

things by measure and number and weightŗ (πάκηα ιέηνῳ ηαὶ ἀνζειῶ ηαὶ ζηαειῶ δζέηαλαξ, Wis. 

11:20). The common biblical confession of faith εἷξ ὁ εευξ is in fact a combination of a number 

and a name. François Bovon observed that when a divine message is heard and written in ancient 

Jewish and Christian texts, Ŗinherent in the narrative are concerns about the name of the 

revealing entity as well as the individual to whom the revelation is delivered. When a reflection 

on a sacred legacy or history emerges in these texts, numbers may articulate periods of time and 

destiny.ŗ
1286

  

In early Christian theology and exegesis, reflections on names conveyed seminal 

theological doctrines. Jean Daniélou described the first doctrinal expression of the Christian 

community as the theology of the Řname.ř
1287

 The invocation of the name ŘJesusř, the expressions 

Ŗmy name,ŗ Řin my name,ŗ Ŗin the name [of Jesus],ŗ from the Synoptics, Saint Paulřs Epistles, or 

from the book of Acts were constitutive means of asserting the new faith. As Bovon put it: ŖIn a 

Jewish world marked by the name of God, to proclaim the name of Jesus was perceived as a 

new, dangerous, even blasphemous attitude.ŗ
1288

 Perhaps the most forceful exemplification of the 

                                                           
1285

 A symbolic interpretation of number 10 and 8 e.g. in the Hom. 13, 4 (ed. Rossi-Taibbi, 90) and Hom. 24, PG 

vol. 132, 508BŔC; of number 10 in Hom. 20, 5 (ed. Rossi-Taibbi, 133) as the number of the commandments given to 

Moses, here equated with the Dekapolis region (Γεηάπμθζξ means literally Řten citiesř); of number 12 in relation to 

the woman who had a flow of blood for twelve years, and to the daughter of the ruler of the synagogue; see for this 

Hom. 6, 18Ŕ19 (ed. Rossi-Taibbi, 44); of number 4 in relation to the meaning of the Gospels being four in Hom. 5, 3 

(ed. Rossi-Taibbi, 32Ŕ33); for the exegesis of Jesusř fast for forty days in the desert see Hom. 24 (ed. Scorsus, PG 

132, col. 508BŔC); etc. 
1286

 François Bovon, ŖNames and Numbers in Early Christianity, ŗ New Testament Studies 47 (2001): 270; Adela 

Yarbro Collins, ŖNumerical Symbolism in Jewish and Early Christian Apocalyptic Literature,ŗ in Cosmology and 

Eschatology in Jewish and Christian Apocalypticism (Leiden: Brill, 1996), 55Ŕ138.  
1287

 Jean Daniélou, Théologie du Judéo-Christianisme (Paris: Desclée de Brower, 1958Ŕ1961, 2 vol), vol. 1, 199Ŕ

216; see also J. Dupont, ŖNom de Jésus,ŗ in Dictionnaire de la Bible, Suppl. 6 (Paris: 1960), coll. 514Ŕ541; Lucien 

Cerfaux, Le Christ dans la théologie de saint Paul (Paris: Cerf, 1954), 357Ŕ9; François Bovon, ŖNames and 

Numbers in Early Christianity, ŗ New Testament Studies 47 (2001): 267Ŕ288. 
1288

 François Bovon, ŖNames and Numbers in Early Christianity,ŗ New Testament Studies 47 (2001), 279: ŖThe ※rst 

Christians were con※dent and proud, believing in the power of Jesusř name not in a magical way but as the 

expression of the person himself.ŘBut Peter said,ŖI have no silver or gold, but what I have I give you; in the name of 

Jesus Christ of Nazareth, stand up and walkŗř (Acts 3.6). This trust in the name continued in the second century in 
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theology of the Řnameř is the story reported in the Acts about the healing of the paralytic at the 

ŘBeautiful Gateř (Acts 3:2). At this occasion Apostle Peter when he is confronted with the 

Sanhedrin gives expression to the faith in the power of Jesusř name: ŖNor is there salvation in 

any other, for there is no other name under heaven given among men by which we must be 

savedŗ (Acts 4:12). 

Origen and Augustine are the most important early Christian exegetes to have engaged 

with the symbolism of numbers and names in their commentaries and homilies.
1289

 Thereafter the 

practice became a common feature of Christian exegesis. We may determine that Philagathosř 

proclivity for arithmology and etymology was for the most part inspired from Maximus 

Confessorřs exegetical principles and practice of interpreting names and numbers.
1290

 The extent 

of Philagathos usage of etymology finds a close parallel in Maximusř Ad Thalassium, which 

encloses more than forty different etymologies.
1291

 In Question 28, Maximus situated the 

interpretation of names within his overall exegesis, which is worthwhile recalling here: 

 

Whoever interprets holy scripture in terms of Christ (ηαηὰ Υνζζηόκ), in an 

intellectual way (βκςζηζηξ) for the soul, must also diligently study the 

interpretation of names, which can elucidate the whole meaning of the scriptures, 

if indeed he cares about the precise intellectual comprehension of the 

scriptures.
1292

 

 

For Maximus, the Řgnosticř interpretation materializes in the correlation of allegory and 

typology. The names in scripture unveil types (ηφπμζ) of spiritual realities, representing both the 

Christocentric drama of salvation and the moral allegory for the individual soul.
1293

 Philagathosř 

spiritual interpretation presupposes this Maximian kind of typological exposition.
1294

 As to 

exemplify, we may observe this interplay between typology, etymological speculation, and moral 

allegory in Philagathosř homily ŖFor the Gospels of the Passion of the Saviour:ŗ
1295

 

                                                                                                                                                                                           
such authors as Justin Martyr (2 Apol. 6.6; Dial. 30.3; 85), Irenaeus (Adv. haer. 2.32.4), the scribes of NT 

manuscripts, who sometimes added the expression Řin the name of the Lord Jesus Christř to their copies (see the 

variant reading of D in Acts 6.8), and the authors of the apocryphal Acts of the Apostles.ŗ 
1289

 The importance of numbers for Origenřs exegesis may best be contemplated in The Homilies of the Book of 

Numbers; see Origène, Homélies sur les Nombres, I, Homélies I–X ed. Louis Doutreleau (SC 415, Paris: Cerf, 

1996); for Augustine see La Genèse au sens littéral en douze livres (IŔVII), ed. Paul Agaësse and A. Soulignac, 

Bibliothèque Augustinienne: Œuvres de saint Augustin 48Ŕ49; Paris: Desclée de Brower, 1970Ŕ2; see also William 

G. Most, ŖThe Scriptural Basis of St. Augustineřs Arithmology,ŗ Catholic Biblical Quarterly 13 (1951): 284Ŕ95; 
1290

 For Maximusř symbolic interpretation of names and numbers see Peter Van Deun, ŖLa symbolique des nombres 

dans lřeuvre de Maxime le Confesseur (580Ŕ662), Byzantinoslavica 53 (1992): 237Ŕ242; see also the excellent 

exposition of Blowers, Exegesis and Spiritual Pedagogy in Maximus the Confessor, 203Ŕ238.  
1291

 Blowers, Exegesis and Spiritual Pedagogy in Maximus the Confessor, 203.  
1292

 Maximus Confessor, Quaestiones ad Thalassium, 28 (CCSG 7, 379, 32Ŕ381, 37, trans. Blowers, 203). 
1293

 For Maximusř exegetic practice of combining allegory and typology see Blowers, Exegesis and Spiritual 

Pedagogy in Maximus the Confessor, 196Ŕ203. 
1294

 Maximus is a chief exponent of an influential hermeneutical tradition that goes back to Origen and Philo. 
1295

 Hom. 54 (ed. Scorsus, Hom. 27, PG 132, coll. 581 B): Ἀθθὰ βὰν ηαὶ Ἰζαάη ηοπὼκ ηὸ πάεμξ ημῦ Ἰδζμῦ, αηὸξ ηὰ 

ηξ ὁθμηανπώζεςξ λύθα ἐαάζηαζε· ηἀπεζδὴ βμῦκ ηὸ πνμηοπςεὲκ [πνςημηοπςεὲκ] ἀκεπθήνςζε, ηόηε ὁ Κονδκαμξ 

ίιςκ ἀββανεοεεὶξ πμονβε ηῶ ααζηάβιαηζ. Ο ζοκηοπζηὴ δὲ βέβμκε ημῦ ίιςκμξ  ἀββάνεοζζξ, ἀθθř ὅηζ ἐηεκμκ 

πνμώνζζημ δζαημκζαζ ηῶ πνμζηάβιαηζ. πεζδὴ βὰν ίιςκ ὑπαθνή ἑνιδκεύεηαζ, Κονδκαμξ δὲ ἑηνηκόηεο,  δὲ 

Κονήκδ ιία ἐζηὶ ηκ ηξ Πεκηαπόθεςξ, δζδάζηεζ ηὸ αἴκζβια, ὡξ ὁ πνὸξ ηὴκ εαββεθζηὴκ παημὴκ βεκόιεκμξ 
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And certainly Isaac who typifies the Passion of Jesus carried himself the wood of 

the burnt offering [Gen. 22: 6]; at least then since the Lord fulfilled what was set 

forth as a type, then Simon of Cyrene as he was compelled assisted with the 

burden. [Mc. 15: 21] Well, the compulsory service of Simon did not happen by 

chance, but because it was foreordained that he would attend to the command. 

Since Simon signifies Řobedience,ř Cyrenian Řreadiness,ř whereas Cyrene is one 

of the [five] cities of the Pentapolis, [the Gospel] teaches us a riddle, that when 

the person had become ready for the evangelical obedience through the senses he 

takes up the cross [Mc. 15: 21] of the practical virtue, and follows Christ along 

with Paul who shouts: ŖI have been crucified to the world.ŗ [Gal. 6: 14] 

 

Philagathosř exegesis differs in no observable way from that of Maximus, or from other 

earlier patristic commentators in the hermeneutical tradition of Origen. For the homilist the 

explanation of the names in the sacred Writ (personal, geographical, and otherwise) marks the 

passage to the deeper allegorical meaning:
1296

 

 

[6.] When He stopped talking He ordered Simon to launch out (ἐπακάβεζκ) into 

the deep and to let down (παθάζαζ) the nets for a catch. [Lc. 5:4] But Simon said 

to Him: ŖWe have toiled all night and caught nothing; nevertheless at Your word I 

will let down the net. And when they had done this, they caught a great number of 

fish.ŗ [Lc. 5:5Ŕ6] Therefore this is, on the one hand, the miracle according to the 

literal sense. But on the other, having removed the scriptural (βναθζηυκ) veil let 

us fix firmly our mind into the spiritual interpretation. For the saying urges us to 

launch out (ἐπακάβεζκ) the literal meaning (Ἧζημνίακ) into the deep of spiritual 

understandings (κμδιάηςκ) and to let down (παθάζαζ) the net of the word (θυβμο) 

for a catch of spiritual contemplation (εεςνίαξ). Then, what does our feeble net 

catch? The Lake of Gennesaret is the troubled life of men, the suburban house of 

the ruler of this world. [cf. Jn. 12:31] For Gennesaret signifies Řthe garden of the 

ruler,ř since the demons having ruled the world they claimed it for themselves as 

their own possession. [7.] Accordingly, in this living lake were floating the people 

of Israel and the gentiles like two boats. For the natural law was set before the 

gentiles, the written law before the people of Israel. 

 

                                                                                                                                                                                           
ἕημζιμξ, δζὰ ηκ αἮζεήζεςκ αἵνεζ ηὸκ ζηαονὸκ ηξ πναηηζηξ ἀνεηξ, ηαὶ ἀημθμοεε ηῶ Υνζζηῶ, ιεηὰ Παύθμο 

αμκ· «βὼ ηῶ ηόζιῳ ἐζηαύνςιαζ.» [Gal. 6: 14] 
1296

 Hom, 5, 6Ŕ7 (ed. Rossi-Taibbi, 34): Παοζάιεκμξ δὲ ημῦ θαθεκ, εἮξ ηὸ αάεμξ ἐπακάβεζκ ηεθεφεζ ηὸκ ίιςκα ηαὶ 

παθάζαζ πνὸξ ἄβνακ ηὸ δίηηομκ.  δέ· «Γζř ὅθδξ, θδζί, κοηηὸξ ημπζάζακηεξ μδὲκ ἐθάαμιεκ· ἐπὶ δὲ ηῶ ῥήιαηί ζμο 

παθάζς ηὸ δίηηομκ. Καὶ ημῦημ πμζήζακηεξ ζοκέηθεζζακ πθεμξ Ἦπεφςκ πμθφ». Σμῦημ ιὲκ μὖκ ηὸ ηξ Ἧζημνίαξ 

πανάδμλμκ· ιεξ δὲ ηὸ βναθζηὸκ δηάξαληεο θαηαπέηαζκα, ηῆ εεςνίᾳ ηὸκ κμῦκ πνμζενείζςιεκ. Πνμηνέπεζ βὰν ηαὶ 

ιξ ὁ θυβμξ ἐπακάβεζκ ηὴκ Ἧζημνίακ ἐπὶ ηὸ αάεμξ ηκ κμδιάηςκ ηαὶ παθάζαζ ημῦ θυβμο ηὸ δίηηομκ εἮξ ἄβνακ ηξ 

εεςνίαξ. Σί μὖκ ἀβνεφεζ ηὸ ἀζεεκὲξ ικ δίηηομκ; Λίικδ Γεκδζανὲη  ηαναπχδδξ ηκ ἀκενχπςκ ἐζηὶ αζμηή, ηὸ 

πνμάζηεζμκ ημῦ ἄνπμκημξ ημῦ ηυζιμο ημφημο· Γεκδζανὲη βὰν θῆπνο ἀξρόλησλ ἐθενιδκεφεηαζ, ἐπεζδὴ μἯ ημῦ 

ηυζιμο ηαηάνλακηεξ δαίιμκεξ ὡξ ἴδζμκ ηηια ημῦημκ ἑαοημξ ᾠηεζχζακημ. κ ηαφηῃ μὖκ ηῆ αζςηζηῆ θίικῃ ὡξ δφμ 

πθμα ἤζακ δζακδπυιεκα, ὁ ἐλ Ἰμοδαίςκ θαὸξ ηαὶ ὁ ἐλ ἐεκκ. Πνμΐζηαημ δὲ ημξ ιὲκ ἐλ ἐεκκ ὁ κυιμξ ὁ θοζζηυξ, 

ημξ δὲ ἐλ Ἰζναὴθ ὁ βναπηυξ· 
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In the exegetic practice, Philagathosř interpretation of names is closely associated with 

the symbolic valuation of numbers. Although it may go back to pre-Platonic Pythagoreanism, the 

idea that the syllabic or sub syllabic elements of names and their corresponding numerical value 

discloses the true nature of things formed the basis for later Platonic, Stoic, and Christian 

speculation on etymology.
 
For the early Christian tradition, Clement and Origen appropriated 

arithmology as a theological tool for framing their allegorical exegeses. Then, in the Byzantine 

tradition, Maximus Confessor inspired by Pseudo-Dionysios exploited to the fullest this 

exegetical technique for extracting spiritual interpretations.
1297

 Once again, it was principally 

Maximus Confessor who inspired Philagathosř speculations on numbers. 

A valuable example is the numerical elaboration around the name of Archangel Gabriel 

from the homily ŖFor the Annunciation of the Most Holy Mother of God.ŗ Philagathos 

writes:
1298

 

 

As the wise Maximus has taught us that we can ascend towards the higher 

significations [of things] based on both the letters of the names and on their 

numerical [value], seven letters make up the name of Gabriel, his name showing 

that Christ, whose birth he was announcing, would come for the salvation of the 

entire world, which is governed by this seven-fold movement of time and which 

shall come to an end after [the passing of] seven millennia. And if the scrutiny 

should not seem useless to the crowd, [let me also say] that the number resulted 

from the single units of the name is not devoid of mystical signification. And even 

from this we may discover the foretold divine providence of the holy Scripture. 

Because one hundred and fifty four, which is the total sum of the letters in 

Gabrielřs name, reveal him as the one who announced [Jesus as] a perfect God 

and a perfect human being. As even the number ten is perfect, since it contains [in 

itself] all the numbers, when it is multiplied by itself, it gives the number one 

hundred, which symbolizes perfect divinity. The five decades, on the other hand, 

are the symbol of the perfect human soul, which takes its perfection from the 

intellect and acts through the [five] senses. The number four represents the four 

elements which form the body. Therefore the total numeric value of the name 

foretells the conceiving of the one who was being announced [i.e., of Christ], 

namely the manner in which the most perfect divinity of the Word was united, in 

a way that is beyond words, with the body through the mediation of the rational 

and sensible soul. 

 

πεὶ δὲ ιξ ὁ ζμθὸξ ἐδίδαλε Μάλζιμξ, ηαὶ ἐη ηκ ζημζπείςκ ηκ ὀκμιάηςκ ἔη 

ηε ημῦ ἀνζειμῦ αηκ πνόξ ρδθμηέναξ ἐκκμίαξ ἀκάβεζεαζ, ἑπηὰ δὲ ζημζπεα ηὴκ 

                                                           
1297

 For the Christian and Neoplatonic tradition that stands behind Maximusř arithmology, see Stephen Gersch, 

From Iamblichus to Eriugena: An Investigation of the Prehistory and Evolution of the Pseudo-Dionysian Tradition 

(Leiden: Brill, 1978), 137Ŕ150; Hans Urs von Balthasar, Cosmic Liturgy: The Universe According to Maximus the 

Confessor (trans. Brian E. Daley, San Francisco: Ignatius Press, 2003), 104Ŕ109; for Maximusř arithmology see 

Peter Van Deun, ŖLa symbolique des nombres dans lřeuvre de Maxime le Confesseur (580Ŕ662), 38; Blowers, 

Exegesis and Spiritual Pedagogy in Maximus the Confessor, 211Ŕ219; Despina Denise Prassas, St. Maximos the 

Confessor‘s Questions and Doubts: Translation and Commentary (PhD dissertation: The Catholic University of 

America, 2003), 73Ŕ77. 
1298

 Hom. 25, 8Ŕ9 (ed. Rossi-Taibbi, 165). 
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ηθζζκ ἀκαπθδνμῦζζ ημῦ Γαανζήθ, ἐιθαίκεζ ηὸ ὄκμια ὡξ ὁ πὸ Γαανζὴθ 

εαββεθζγόιεκμξ ηεπεκαζ Υνζζηὸξ ἐπὶ ζςηδνίᾳ ἣηεζ ημῦ ηόζιμο πακηόξ, ημῦ 

ιεηνμοιέκμο πὸ ηξ ἑαδμιαηζηξ ηαύηδξ ημῦ πνόκμο ηζκήζεςξ ηαὶ 

πεναημοιέκμο ἐκ αἮζζκ ἑπηά. ΔἮ δὲ ιὴ πενὶενβμξ δόλεζ ημξ πμθθμξ  ἐλέηαζζξ, 

μδὲ ηκ ημῦ ὀκόιαημξ ιμκάδςκ ὁ ἀνζειὸξ ἒλς πέπηςηε εεςνίαξ ηξ ιοζηζηξ· 

ηαὶ ἐη ημύημο βὰν ηὴκ πνόκμζακ ηξ ἁβίαξ Γναθξ ιδκομιέκδκ ενήζμιεκ. Σὰ 

βὰν ηέζζανα ηαὶ πεκηήημκηα πνὸξ ημξ ἑηαηόκ, ἅπεν ἐη ηξ ημῦ Γαανζὴθ 

ζοκάβεηαζ ηθήζεςξ, δδθμ ηὸκ εαββεθζγόιεκμκ ηέθεζμκ Θεὸκ ηαὶ ηέθεζμκ 

ἄκενςπμκ. ἧ βάν ημζ δεηὰξ ηεθεία μὖζα, ὡξ πενζεηηζηὴ πακηὸξ ἀνζειμῦ, εἮξ 

ἑαοηὴκ πμθοπθαζζαγμιέκδ ηὴκ ἑηαημκηάδα πμζε, ἣηζξ δδθςηζηή ἐζηζ ηξ 

πακηεθείαξ εεόηδημξ·  δὲ πεκηαδζηὴ δεηὰξ ηξ ηεθείαξ ημῦ ἀκενώπμο ροπξ ἐζηζ 

ζύιαμθμκ, ἐπμύζδξ ιὲκ ηὴκ ἐη ημῦ κμὸξ ηεθεζόηδηα, ἐκενβμύζδξ δὲ δζὰ ηκ 

αἮζεήζεςκ· ηά βε ιὴκ ηέζζανα ηὸ ηεηνάζημζπμκ ζια ἐιθαίκμοζζ. Γείηκοζζ 

ημίκοκ ὁ ἀνζειὸξ ημῦ ὀκόιαημξ ημῦ εαββεθζγμιέκμο ηὴκ ζύθθδρζκ, ὡξ  

πενηεθεία ημῦ Λόβμο εεόηεξ δζὰ ιέζδξ κμενξ ηαὶ αἮζεδηζηξ ροπξ ἀννήηςξ 

κώεδ ηῶ ζώιαηζ. 

 

The precise location of Philagathosř appropriation from Maximus Confessor remains 

elusive. The reference to the seven-fold movement of time signifying the earthly existence 

followed by the eighth day of the eschaton relates to the prolific tradition of speculations around 

the number seven. Philagathos particularly cherished the symbolism of number seven. The 

numerical speculations on Charikleiařs name from Philip-Philagathosř commentary of 

Heliodorusř Aethiopika centers on this sacred number.
1299

 Philagathosř considerations on number 

seven find close parallels in his most cherished sources. Thus, the number seven occupies a 

prominent position in Gregory of Nyssařs considerations about the temporal order.
1300

 Likewise, 

Maximus Confessor manifested a steadfast interest in the symbolism of number seven.
1301

 In 

Ambigua ad Ioannem, Maximus recorded a plethora of explanations on number seven centered 

of the nature of time and motion. For Maximus number seven Ŗsignifies time, eternity, the ages, 

motion, enclosure, measure, boundary, providence, and many other things…It alone is regarded 

as rest and so it is invested with great significance with respect to the knowledge of the sacred 

mysteries.ŗ
1302

 

Philagathos refined arithmology that relates the five senses and the four elements with the 

human body and the soul conforms in the smallest detail to Maximusř exegesis. We may observe 

this by turning to Maximusř Question 55 in the Quaestiones ad Thalassium, a locus classicus for 

Maximusř usage of arithmology, which seeks to explain the meaning of the Ŗ43,360 women and 

childrenŗ from 1 Esdrasř account of the return of the captives from Babylon to Judah. 

 

If someone wishes to view the intention (…) of Holy Scripture through a number, 

so also he will discover the providence indicated by that number. […] Therefore, 

                                                           
1299

 See below, Part VI, chapter Arythmology and Etymology,ŗ 432Ŕ438. 
1300

 Boersma, Embodiment and Virtue in Gregory of Nyssa, 38Ŕ50. 
1301

 Peter Van Deun, ŖLa symbolique des nombres dans lřeuvre de Maxime le Confesseur (580Ŕ662),ŗ 240Ŕ241. 
1302

 Maximus, Ambigua ad Ioannem, 65, PG 91, coll. 1389DŔ1392A (trans. Joshua Gareth Lollar in ŖTo See into the 

Life of Things.ŗ The Contemplation of Nature in Maximus Confessor‘s Ambigua to John, PhD dissertation, 

University of Notre Dame: Indiana, 2011, 230Ŕ231). 
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when someone combines one hundred with two hundred, he gets three hundred, 

which signifies nature and virtue. For they say the number two hundred often 

signifies nature, since nature is composed of matter and form: matter is identified 

with four because of the four elements, while form is identified with five because 

of sense, which moulds the material mass into a form. When you multiply forty 

by five or fifty by four, you have two hundred. The number one hundred, on the 

other hand, signifies perfect virtue, since it contains the divine decad of 

commandments multiplied by ten. Having attained in age to this decad-times-ten, 

Abraham became the father of the great Isaac, and though naturally dead, he 

became spiritually a begetter of life and joy (cf. Gen. 21:1Ŕ5). Thus is you add the 

one hundred with the two hundred, you would have the number three hundred, 

which indicates the providence that maintains human nature according to its 

principle of well-being.
1303

  

 

Philagathosř fascination with etymology may further be contemplated in the homily ŖFor 

the Tenth Resurrection Gospelŗ. The homilist sets to explain the reference to 153 fishes in John 

21:11,
1304

 by decomposing the number into 100, 50, and 3.
1305

 

 

For the number one hundred which is both a square (ηεηνάβςκμξ) and the most 

perfect (πθδνέζηαημξ), since the decad is multiplied by itself, has revealed 

beforehand the full number (πθήνςια) of the gentiles brought to faith from the 

four corners of the world. Fifty prefigured those who believed from the 

circumcised, that received the guarding of the divine decad of commandments in 

a sensible manner. For either the pentad multiplied by ten or the decad multiplied 

by five makes fifty which signifies the pentad of the senses and the decad of the 

commandments. The number three on the other hand makes manifest the faith in 

the Trinity which having united into one the scattered limbs brought everything 

together into one Church. 

 

The significance of the 153 fishes of John received extensive attention in the Christian 

exegetic tradition.
1306

 A widespread explanation found in Augustine and Maximus Confessor 

was related to the fact that the number 153 is the sum of the numbers from 1 to 17 and that the 

153 dots form an equilateral triangle with the side of 17, the last number of the series.
1307

 This 

                                                           
1303

 Maximus Confessor, Quaestiones ad Thalassium, 55 (CCSG 495, 240Ŕ260, trans. Blowers, 217Ŕ28). 
1304

 John 21:10Ŕ11: ŖJesus said to them, ŘBring some of the fish which you have just caught.ř Simon Peter went up 

and dragged the net to land, full of large fish, one hundred and fifty-three; and although there were so many, the net 

was not broken.ŗ 
1305

 Hom. 79 (ed. Scorsus, Hom. 36, PG 132, coll. 693CŔD):  βὰν ἑηαηὸκ ἀνζειὸξ, ηαὶ ηεηνάβςκμξ ὢκ, ηαὶ 

πθδνέζηαημξ, ὡξ ηξ δεηάδμξ εἮξ αηὴκ ηοηθμοιέκδξ, ηὸ πθήνςια ηκ ἐεκκ ηὸ ἐη ηεζζάνςκ ηξ μἮημοιέκδξ 

πενάηςκ πεπζζηεοηὸξ πνμτπέθαζκε. Σὰ δὲ πεκηήημκηα, ημὺξ ἐη πενζημιξ πζζηεύζακηαξ πνμεζηόκζγεκ, ὡξ ηὴκ 

θοθαηὴκ ηὴκ εείακ Γεηάδμξ ηκ ἐκημθκ αἮζεδηξ ἐηθαιαάκμκηαξ. Γεηαπθμοιέκδ βὰν  πεκηὰξ, ἠ πεκηαπθμοιέκδ 

ἀκάπαθζκ  δεηὰξ βεκκᾶ ηὸκ πεκηήημκηα, ζδιαίκμκηα ηὴκ πεκηάδα ηκ αἮζεήζεςκ, ηαὶ ηὴκ δεηάδα ηκ ἐκημθκ. Σὰ 

ηνία δὲ, ηὴκ εἮξ ηὴκ Σνζάδα πίζηζκ δδθμ, ἣηζξ ἑκμπμζήζαζα ηὰ δζεζηηα, εἮξ ιίακ ηηθδζίαξ πάκηαξ ζοκήβαβεκ. 
1306

 F. H. Colson, ŖTriangular Numbers in the New Testament,ŗ JTS 16 (1915): 67Ŕ76; J. A. Emerton, ŖThe Hundred 

and Fifty-Three Fishes in John XXI. 11,ŗ JTS 9 (1958): 86Ŕ89; 
1307

 For Augustine see Colson, ŖTriangular Numbers in the New Testament,ŗ 72; for Maximus see Peter Van Deun, 

ŖLa symbolique des nombres dans lřeuvre de Maxime le Confesseur (580Ŕ662), 239.  
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understanding was inherited from the Pythagorean tradition of Ŗarithmologyŗ which ascribed 

symbolic value to triangular and square numbers.
1308

 A triangular number (ηνίβςκμξ) is the sum 

of all the successive even numbers, whereas a square number (ηεηνάβςκμξ) is the sum of 

successive odd numbers. By asserting that 100 is a square (ηεηνάβςκμξ) and the most complete 

number (πθδνέζηαημξ), Philagathos alludes to the doctrine of Řtriangularř and Řsquareř numbers 

that associates numbers with geometric figures.
1309

 Indeed, the number 100 is the square number 

made of the sum of the successive first 10 odd numbers (i.e. 1+3+5+7+9+11+13+15+17+19 = 

100) thus making a square with the side of 10. Then, the qualification of the number 100 as most 

complete (πθδνέζηαημξ) points to the fact that 100 is the tenth multiple of 10, which is the 

triangle of 4 (1+2+3+4 = 10). Otherwise, Philagathosř analysis of number 153 by splitting up the 

parts of the number into 100, 50, and 3 is consonant with Maximus Confessorřs exegesis of the 

number of 153 from Quaestiones et Dubia.
1310

 

Philagathos provides another explanation to the number of 153 fish by resorting to the 

proper name ŘRebekkař whose letters have a numerical value of 153.
1311

 

 

Rebekka then, figures the Church, united to Christ through baptism. For if the 

letters of Rebekkařs name are converted to numerals, they will total 153 units, the 

number of fish caught [by the apostles] (Jn. 21:1Ŕ14). In this way the apostlesř 

fishing announced beforehand the throng of the Church. 

 

Besides finding that ŘRebekkař is the numerical value of the fishes in John 21:11, the 

calculation has another remarkable feature. For it appears that the homilist appropriates the 

Řtemplateř which Heliodorus used in the Aethiopika for explaining the appellation of the river 

Nile. 

 

Heliodorus, Aethiopika, 9, 22, 6: 

 

μδὲκ ἀθθř ἠ ηὸκ ἐκζαοηὸκ ἀκηζηνὺξ εἶκαζ ηὸκ 

Νεθμκ, ημῦημ ηαὶ ηξ πνμζδβμνίαξ 

ἐηαεααζμοιέκδξ (ηλ γνῦλ ηαηὰ ημὔκμια  

Hom. 79 (ed. Scorsus, Hom. 36, PG 132, coll. 

696A): 

ἧ βμῦκ Ῥεαέηηα ηὴκ ηηθδζίακ εἮηόκζγε, 

ζοκαθεεζακ Υνζζηῶ δζὰ ημῦ ααπηίζιαημξ. 

Τλ γνῦλ ζηνηρείσλ ηξ Ῥεαέηηα ὀκόιαημξ 
                                                           
1308

 R. Bauckham, The Climax of Prophecy: Studies on the Book of Revelation (Edinburgh: Clark, 1993), 390; see 

also A.Y. Collins in Cosmology and Eschatology in Jewish and Christian Apocalypticism, 91 who pointed out that 

Ŗin the Greco-Roman period the best known tradition about the qualities of numbers was the Pythagorean.ŗ Collins 

argued that ŖPhilořs discussion of the properties of numbers show that he can also be called a Neo-Pythagorean with 

considerable justification. (p. 97); these ideas thereafter passed into the Christian and Jewish apocalyptic literature. 
1309

 Philagathos mentions triangular numbers elsewhere in the Homilies; e.g. Hom. 39 (ed. Scorsus, Hom. 18, PG 

132, coll. 405B), which discusses the number 6, which is the second triangular number as the sum of first three 

successive whole numbers (i.e. 1+2+3 = 6): Σάπα ηὸ ηέθεζμκ ηξ ἀνεηξ ἐκηεῦεεκ ιακεάκμιεκ· ἐπεζδὴ βὰν ὁ ἀπὸ 

ιμκάδςκ ηκ ἕλ πνμζὼκ ἀνζειὸξ ἐη ηκ Ἦδίςκ ιενκ ζοκηζεέιεκμξ, ὡξ ιήηε ηζ θείπεζκ ἐκ αηῶ ιήηε πθεμκάγεζκ, 

ηέθεζόξ ἐζηζ· ηέθεζμκ βὰν ἐλ ἀκάβηδξ ηὸ ιήηε ηζκὸξ ἑηένμο πνμζδεόιεκμκ εἮξ ζοιπθήνςζζκ ιήηε πθεμκάγμκ ἑαοημῦ 

πώπμηε. ΔἮηόηςξ ηὸ ηξ ἐκημθξ πενζέθααε ηέθεζμκ· ἔπεζ δὲ ὁ ἀνζειὸξ μὗημξ ηαὶ ηὴκ ηνζπῆ δζάζηαζζκ, ιημξ ηαὶ 

αάεμξ ηαὶ πθάημξ, ὡξ ἐη ηνζβώκςκ ζοβηείιεκμξ.  
1310

 Maximus Confessor, Quaestiones et dubia, 56, 2Ŕ3; Maximus interprets the number 153 as the triangle of 17 

and, like Philagathos, breaks off the number into 100, 50 and 3; for an English translation of the text see Despina 

Denise Prassas, St. Maximos the Confessor‘s Questions and Doubts: Translation and Commentary (PhD 

dissertation: The Catholic University of America, 2003), 151. 
1311

 i.e. 100 (R) + 5 (E) + 2 (B) + 5 (E) + 20 (K) + 20 (K) + 1 (A) = 153. 
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ζηνηρείσλ εἰο ςήθνπο κεηαιακβαλνκέλσλ, 

πέκηε ηαὶ ἑλήημκηα ηαὶ ηνζαηυζζαζ κνλάδεο, 

ὅζαη θαὶ ηνῦ ἔημοξ ιέναζ, ζπλαρζήζνληαη), 

θοηκ δὲ ηαὶ ἀκεέςκ ηαὶ γῴςκ Ἦδζυηδηαξ ηαὶ 

ἕηενα πθείμκα ημφημζξ πνμζηζεέκηςκ (...).
1312

 

εἰο ςήθνπο κεηαιακβαλνκέλσλ, ηνεξ ηαὶ 

πεκηήημκηα, ηαὶ ἕηαημκ κνλάδεο 

ζπλαρζήζνληαη, ὅζνπο θαὶ ηνὺο ἀβνεοεέκηαξ 

Ἦπεῦξ ενίζημιεκ. Οὕης ηκ ἀπμζηόθςκ  

ἄβνα ηὸκ πθδεοζιὸκ ηξ ηηθδζίαξ 

πνμήββεζθε.  

 

Sometimes the preacher refers to his elaborations on the numerical value of letters as a 

sort of refinement fit for those found of learning. An example is the homily ŖOn the Rich Man 

Asking the Lord,ŗ in which Philagathos or explaining Mark 10:18 turns to the numerical 

significance of the names ŘGodř and Řgoodř:
1313

 

 

ŖThere is none good but one, that is, God.ŗ [Mc. 10:18] But if there is need to put 

some sort of seasoning to our speech on account of those who delight in these 

things, there is a certain fellowship between both names, that is between the name 

Řof Godř and Řof goodř. For if someone counts the [numerical] units of the letters, 

he will manifestly find in both the same summation of each name, namely four 

and eighty and two hundred. But perhaps this seems more elaborate. 

 

«Οδεὶξ ἀβαεὸξ εἮ ιὴ εἷξ ὁ Θεόξ.» ΔἮ δὲ δε ηαὶ μἷμκ ἣδοζιά ηζ πνμζεεκαζ ηῶ 

θόβῳ δζὰ ημὺξ ημζμύημζξ πνμζέπμκηαξ,
1314

 ημζκςκία ηζξ πνόζεζηζ ημκ ὀκμιάημζκ 

ἀιθμκ ημῦ ηε Θεμῦ ηαὶ ημῦ ἀβαεμῦ. ΔἮ βάν ηζξ ηὰξ ηκ ζημζπείςκ ἀνζειήζεζ 

ιμκάδαξ, ἴζαξ ἐκ ἀιθμηένμζξ ενήζεζ ζαθξ εἮξ ηέζζαναξ, ηαὶ ὀβδμήημκηα, ηαὶ 

δζαημζίαξ πμζμοιέκαξ ἑηάζημο ὀκόιαημξ. Ἀθθὰ ημῦημ ιὲκ ἴζςξ πενζενβόηενμκ. 

 

Thus by counting the numerical value of each letter from the word God (ΘΔΟ)
1315

 and 

Řgoodř (ΑΓΑΘΟ)
1316

 the preacher solves the riddle posed Christřs apparent disavowal of his 

partnership with Řthe goodř and shows that ŘGodř is Řthe good.ř
1317

 

Besides rhetorical refinement, Philagathos turns to arithmological or etymological 

explanations for illustrating fundamental Christian doctrines. A good case in point is the sermon 

ŖFor the: ŘThe lamp of the body is the eye.ř
1318

   

 

All right then, having advanced to these points under discussion (κμήιαηα) as 

truly holy let us enter [now] onto the Holy of Holies, bringing every thought into 

captivity to Christ, according to the Apostleřs exhortation. [2Cor. 10:5]. In fact, 

                                                           
1312

 ŖThe Nile then, they said, is nothing else but the year incarnate, its very appellation confirming this, for if the 

letters in its name are converted to numerals they will total 365 units, the number of days in the yearŗ (trans. mod. 

Rowland Smith, 224). 
1313

 Hom. 66 (ed. Scorsus, Hom. 45, PG 132, coll. 840CŔ841A): 
1314

 For a similar formulation see Hom. 1, 2 (ed. Rossi-Taibbi, 3): ἧ ιὲκ μὖκ πανμῦζα ιένα (πνμηεεείζες βὰν ηῶ 

θυβῳ νἷνλ ἣδπζκα ηνῖο θηινθάινηο κῖλ) [...]. 
1315

 i.e. 9 (Θ) + 5 (Δ) + 70 (Ο) + 200 () = 284. 
1316

 i.e. 1 (Α) + 3 (Γ) + 1 (Α) + 9 (Θ) + 70 (Ο) + 200 () = 284. 
1317

 Philagathosř gematric considerations are embedded in a polemical context discussed above, Part IV, chapter 

1.2.5, 1.2.5. “There is none good but one, that is, God.ŗ 271Ŕ273. 
1318

 Hom. 63 (ed. Scorsus, Hom. 42, PG 132, coll. 812CŔ813B). 
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our lamp and eye is Christ himself. For Řlampř [θφπκμξ] is interpreted Řto dissolve 

the murkř [ηὸ θφεζκ ηὸ κφπμξ], that is to say the darkness. […]  But the Řlampř is 

somewhat very similar to the Incarnation of the Word. Being God according to 

nature and becoming flesh according to the dispensation, yet without being 

circumscribed by nature just such as light, but just as a lamp by means of the soul 

being held in the shell-fish of the body, as the fire [of divinity] united by the wick, 

was seen as deliverer from the darkness of ignorance. 
 

Ἀθθř εἮ δμηε, ηαῦηα ηὰ κμήιαηα πνμαάκηεξ ὡξ ἅβζα, εἮξ ηὰ ηκ ἁβίςκ Ἅβζα 

εἮζέθεςιεκ, αἮπιαθςηίζακηεξ ηὸ κόδια εἮξ Υνζζηὸκ, ηαηὰ ηὴκ ημῦ Ἀπμζηόθμο 

παναίκεζζκ. Λύπκμξ βὰν ικ ηαὶ ὀθεαθιὸξ μηόξ ἐζηζκ ὁ Υνζζηόξ. Λύπκμξ βὰν 

ἐηοιμθμβεηαζ παξὰ ηὸ ιύεηλ ηὸ λύρνο, ἢβμοκ ηὸ ζθόηνο. [...] Λίακ δὲ 

πανειθενὴξ ὁ θύπκμξ ηξ ημῦ Λόβμο ζανηώζεςξ. Καηὰ θχζηλ ζεὸο πάξρσλ 

θαὶ ζὰξμ θαη‘ νἰθνλνκίαλ γελφκελνο, νἷα δὴ θο θαη‘ νζίαλ ἀπεξηγξάπησο, 

ὡο ηῆο ζαξθὸο ὀζηξάθῳ θαζάπεξ ιύρλῳ δηὰ κέζεο ςπρῆο, ὡο δηὰ ζξπαιιίδνο 

ην πῦξ ἑλσζὲλ, ηνῦ ζθόηνπο ηῆο ἀγλνίαο ὤθζε ιπηήξηνλ. 

 

Moulded on Maximus Confessorřs Ad Thalassium, the etymology of the lamp vividly represents 

the dogma of the Incarnation.
1319

 However, the extent of Philagathosř reliance and adaptation of 

Maximus Confessorřs exegesis may be preeminently contemplated in the homily ŖOn the 

Catching of Fishŗ (Lc. 5:1Ŕ11). The homilist undertakes to elucidate what signifies the Gospel, 

to what things the four Gospels correspond to and the reason for being four.
1320

 

 

Certainly, the Gospel is the prefiguration of the resurrected life, preparing us 

through the virtuous way of living for the life to come. Let us also say to what 

                                                           
1319

 Maximus Confessor, Quaestiones ad Thalassium, 63, 40Ŕ53: ηαὶ πᾶζη ιάκπσλ ηνῖο ἐλ ηῇ νἰθίᾳ, θέβς δὲ ηῶδε ηῶ 

ηυζιῳ, ηαεά πμφ θδζζκ αηὸξ ὁ εεὸξ ηαὶ θυβμξ νὐδεὶο ἅπηεη ιύρλνλ θαὶ ηηζέαζηλ αὐηὸλ ὑπὸ ηὸλ κόδηνλ, ἀιι‘ ἐπὶ ηὴλ 

ιπρλίαλ, θαὶ ιάκπεη πᾶζη ηνῖο ἐλ ηῇ νἰθίᾳ, θφπκμκ ἑαοηὸκ δδθαδὴ θέβςκ, ὡο θαηὰ θχζηλ ζεὸο πάξρσλ θαὶ ζὰξμ 

θαη‘ νἰθνλνκίαλ γελφκελνο, νἷα δὴ θο θαη‘ νζίαλ, ιχρλνπ δίθελ, ἀπεξηγξάθσο δηὰ κέζεο ςπρῆο, ὡο δηὰ 

ζξπαιιίδνο ηὸ πῦξ, ηῶ ηῆο ζαξθὸο ὀζηξάθῳ θξαηνχκελνο. Ὅπεν, μἶιαζ, κμήζαξ ηαὶ ὁ ιέβαξ Γαοὶδ θφπκμκ 

ηέηθδηεκ ηὸκ ηφνζμκ, ὡξ θυβμκ ημῦ εεμῦ ηαὶ Παηνὸξ ηαὶ κυιμκ ὄκηα θοζζηυκ, θήζαξ· ιύρλνο ηνῖο πνζί κνπ ὁ λόκνο 

ζνπ θαὶ θο ηαῖο ηξίβνηο κνπ· ζηυημοξ βὰν ἀβκμίαξ ηε ηαὶ πμκδνίαξ ιπηήξηνο ὁ ἐιὸξ πάνπεζ ζςηὴν ηαὶ εευξ· δζὸ 

ηαὶ θφπκμξ ηῆ βναθῆ πνμζδβμνεφεδŕιχρλνο γὰξ παξὰ ηὸ ιχεηλ ηὸ λχρνο ιέγεηαη· λχρνο δὲ θαινῦζη ηὸ ζθφηνο μἯ 

πενὶ θυβμοξ ζπμοδάγμκηεξŕ· ὃξ δὴ ιυκμξ, μἷα δὴ θφπκμξ, ηὸκ γυθμκ ηῆο ἀγλνίαο ηαὶ ηὸκ ζηυημκ ηξ ηαηίαξ 

δζαθφζαξ, πζζκ ὁδὸο βέβμκε ζσηεξίαο, δη‘ ἀξεηῆο θαὶ γλώζεσο πξὸο ηὸλ Παηέξα θέξσλ ηνὺο αὐηόλ, ὡο δηθαηνζύλεο 

ὁδόλ, δζὰ ηκ εείςκ ἐκημθκ ὁδεφεζκ αμοθμιέκμοξ. Trans.: Ŗ[…] and shining forth to all who are in the house, that 

is from this world, as himself says in a place as God and Word: ŖNo one lights a lamp and puts it under a basket, but 

on a lampstand, and it gives light to all who are in the house,ŗ [Lc. 11:33] thus naming himself Řlampř since he while 

being God according to nature and becoming flesh according to the dispensation, as light by nature after the manner 

of the lamp, is held in the shell-fish of the body yet not in a circumscribed manner by means of the soul just as the 

fire [is held] by the wick. This, I think, the great David also understood when he had called the Lord Řlamp,ř as the 

word of God and of the Father, and as the natural law, saying: ŘThy law is a lamp to my feet, and a light to my 

paths.ř [Ps. 118 (119):105] For my Saviour and God delivers me both from the darkness of ignorance and of 

wickedness; for this reason he was called in the scripture Řlampř Ŕ in fact, Řlampř is said to derive from Řto dissolve 

the darknessř; for those who study the meaning of works say that Řκφπμξř means Řdarkness.ř Because he alone 

dissolved the murk of ignorance and the darkness of wickedness, he became the way of salvation to all, guiding 

through virtue and knowledge to the Father, as the way of righteousness, all those wishing to associate with him 

through keeping the commandmants.ŗ 
1320

 Hom. 5, 2Ŕ4 (ed. Rossi-Taibbi, 32Ŕ33). 
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thing the Gospels are corresponding, following in word the divine teachings of 

Maximus the sage. For the holy tablet of the Gospels has been given to men, for 

man is a microcosm, as it is both agreed by to those from the outside and by our 

[sages], because he encloses within himself the elements of the sensible world and 

of the intelligible world; in conformity with this the Gospels did not exceed the 

number four. Since, on the one hand, four are the elements, which make up this 

sensible world; on the other hand, there are four general virtues which set in order 

the intellectual faculty within us. For that which is the ether in the sensible world 

(ηυζιῳ), this is prudence in the mental (δζακμίαξ) world, the disposition that 

illuminates and makes manifest the spiritual principles particular to each spiritual 

being. Indeed, to ether and prudence corresponds mystically the sacred Gospel 

according to John, because it leads up highest of all and straightforward the faith 

and the thought about God. And that which is the air [in the sensible world], this 

is courage [in the mental world] as the disposition (ἕλζξ) that moves and holds 

together the natural life according to the spirit. Surely, the Gospel according to 

Luke corresponds to air and courage, because it is more regular and furnished 

with more stories. And that which is the water in the sensible world, this is 

moderation (chastity) among the virtues, the creative disposition of the generative 

power in the Spirit. Therefore, the Gospel according to Mark corresponds to water 

and moderation, since it took its beginning from the baptism of John and the 

repentance proclaimed by him, by which moderation comes into existence. And 

that which is the earth [in the sensible world], this is justice [among the virtues], 

as the disposition pertaining to the stable position in the beautiful and its 

unalterable foundation. Thus, to the earth and justice corresponds [the Gospel 

according] to Matthew, because it produced the discourse more inclined to the 

physical world. 

 

Ἔζηηλ νὖλ Δαγγέιηνλ ηνῦ ἐμ ἀλαζηάζεσο βίνπ πξνδηαηχπσζηο,
1321

 δζř 

ἐκανέημο πμθζηείαξ πνὸξ ηὴκ ιέθθμοζακ γςὴκ ηαηανηίγμκ ιξ. Δἴπςιεκ δὲ ηαὶ 

ηίζζκ ἀκαθμβμῦζζκ, ἑπυιεκμζ ηῶ θυβῳ Μαλίιμο ημῦ ηὰ εεα ζμθμῦ. πεζδὴ πνὸξ 

ἀκενχπμοξ δέδμηαζ  ηκ Δαββεθίςκ ἁβία ποηηή, κηθξὸο δὲ θφζκνο ὁ 

ἄλζξσπνο πανά ηε ηκ εφναεεκ ηαὶ ηκ πανř ικ ὡιμθυβδηαζ, ὡξ ἔπςκ ηά ηε 

ημῦ αἮζεδημῦ ηυζιμο ηαὶ ηὰ ημῦ κμδημῦ, ἀημθμφεςξ ηὰ Δαββέθζα μπ 

πεναέαδηε ηὸκ ηέηανημκ ἀνζειυκ. Τέζζαξα κὲλ γὰξ ηὰ ζηνηρεῖα ηὰ 

ζοιπθδνμῦκηα ηυκδε ηὸκ ηυζιμκ ηὸκ αἮζεδηυκ, ηέζζαξεο δὲ θαὶ αἱ γεληθαὶ 

ἀξεηαὶ αἯ ημζιμῦζαζ ηὸ ἐκ ικ κμενυκ.
1322

 Καὶ ὅπεξ ὁ αἰζὴξ ἐλ ηῶ θφζκῳ ηῶ 

αἰζζεηῶ, ηνῦην ἐλ ηῶ θφζκῳ ηῆο δηαλνίαο  θξφλεζηο, ἕμηο θσηηζηηθὴ θαὶ 

                                                           
1321

 Philagathosř formulation is seemingly inspired from Basil of Caesareařs De spiritu sancto, 15, 35, 70: ΔἮ ημίκοκ 

ηζξ ὁνζγυιεκμξ εἴπμζ ηὸ εαγγέιηνλ εἶλαη ηνῦ ἐμ ἀλαζηάζεσο βίνπ πξνδηαηχπσζηλ, μη ἄκ ιμζ δμηῆ ημῦ 

πνμζήημκημξ ἁιανηεκ.  
1322

 The doctrine that man is a microcosm and the association of the four elements with the four cardinal virtues is 

often encountered in Maximusř works; the notion of man as a microcosm is central to Maximusř thought; see for 

this Lars Thunberg, Man and the Cosmos: The Vision of St Maximus the Confessor (New York: St Vladimirřs 

Seminary Press, 1985); the association of the four elements with the four cardinal virtues and the four Gospels is 

also encountered in Quaestiones et dubia, 116, 10Ŕ18; see also Hans Urs von Balthasar, Cosmic Liturgy: The 

Universe According to Maximus the Confessor, 171Ŕ179; the notion is equally important for Gregory of Nyssařs 

anthropology; cf. A. Meredith, The Cappadocians (London: Chapman, 1995), 92. 
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ηλ ἐθ‘ ἑθάζηνπ ηλ ὄλησλ πλεπκαηηθλ ιφγσλ ἀπνδεηθηηθή· αἰζέξνο νὖλ 

θαὶ θξνλήζεσο κπζηηθο ιφγνλ ἐπέρεη ηὸ θαηὰ Ἰσάλλελ ἱεξὸλ Δαγγέιηνλ, 

ὡο πάλησλ ἀλψηαηνλ θαὶ ἁπιῆλ κπζηηθο ηὴλ πεξὶ Θενῦ πίζηηλ εἰζάγνλ θαὶ 

ἔλλνηαλ. Καὶ ὅπεξ ὁ ἀήξ, ηνῦην  ἀλδξεία, ὡο ἕμηο θηλεηηθὴ θαὶ ηῆο ἐκθχηνπ 

θαηὰ πλεῦκα δσῆο ζπλεθηηθή· ἀέξνο νὖλ θαὶ ἀλδξείαο ηὸ θαηὰ Λνπθᾶλ ὡο 

πεξηνδηθψηεξνλ θαὶ πιείνζηλ ἱζηνξίαηο ππθλνχκελνλ. Καὶ ὅπεξ ἐλ ηνῖο 

αἰζζεηνῖο ηὸ ὕδσξ, ηνῦην ἐλ ἀξεηαῖο  ζσθξνζχλε, ἕμηο ηῆο ἐλ πλεχκαηη 

γνληκφηεηνο πνηεηηθή· ὕδαηνο δὲ θαὶ ζσθξνζχλεο ιφγνλ ἐπέρεη ηὸ θαηὰ 

Μάξθνλ Δαγγέιηνλ, ὡο ἀπὸ ηνῦ βαπηίζκαηνο Ἰσάλλνπ θαὶ ηῆο 

θεξπηηνκέλεο π‘ αηνῦ κεηαλνίαο ἀξρφκελνλ, θαζ‘ ἡλ  ζσθξνζχλε 

ζπλέζηεθε. Καὶ ὅπεξ  γῆ, ηνῦην  δηθαηνζχλε, ἕμηο ηῆο ἐλ ηῶ θαιῶ βάζεσο 
ἀιεηαηίκδημξ ηαὶ ἀκεηάζεηνο ἵδξπζηο· γῆο νὖλ θαὶ δηθαηνζχλεο ηὸ θαηὰ 

Μαηζαῖνλ, ὡο θπζηθψηεξνλ ηὸλ ιφγνλ πνηνχκελνλ. 

 

Rossi-Taibbi indicated Maximusř Five Hundred Chapters as the source of Philagathosř 

interpretation.
1323

 However, as can be observed below the beginning of the homily is based on 

Maximus Confessorřs Ambigua ad Iohannem, 21. Maximus elaborates on the manner in which 

the Gospel is the image of the physical cosmos (ὁ ηαη᾽ αἴζεδζζξ ηυζµμξ) and of the inner, 

Ŗmentalŗ cosmos (ὁ ηυζµμξ ηξ δζακμίαξ), Ŗthe intellectual world that is within us (ὁ ἐκ µκ 

κμδηὸξ)ŗ materialized in the four cardinal virtues.
1324

 

 

πέξ γὰξ ἐζηηλ ὁ αἰζὴξ, ἢβμοκ ηὸ πύνζμκ ζημζπεμκ, ἐλ ηῶ θαη᾿ αἴζζεζηλ 

θόζκῳ, ηνῦην ἐλ ηῶ θόζκῳ ηῆο δηαλνίαο ἐζηὶλ  θξόλεζηο, ὡο ἕμηο 

θσηηζηηθὴ, θαὶ ηλ ἐθ᾿ ἑθάζηνπ ηλ ὄλησλ ἰδίσο πλεπκαηηθλ ιόγσλ 

ἀπνδεθηηθὴ, ηὴκ ἐκ ὅθμζξ ἀπθακξ δζ᾿ αηκ αἮηίακ ἐηθαίκμοζα, ηαὶ ηξ ηαηὰ 

ροπὴκ πενὶ ηὸ εεμκ ἐθέζεςξ ἑθηηζηή· θαὶ ὁπέξ ἐλ ηῶ αἰζζεηῶ θόζκῳ ὁ ἀὴξ, 

ηνῦην ἐλ ηῶ θαηὰ δηάλνηαλ θόζκῳ ἐζηὶ  ἀλδξεία, ὡο ἕμηο θηλεηηθὴ, θαὶ ηῆο 

ἐκθύηνπ θαηὰ πλεῦκα δσῆο ζπλεθηηθή ηε ἅια ηαὶ δναζηζηὴ, ηαὶ ηξ ηαηὰ 

ροπὴκ πενὶ ηὸ εεμκ ἀεζηζκδζίαξ ημκςηζηή· θαὶ ὅπεξ ἐλ ηῶ αἰζζεηῶ θόζκῳ ἐζηὶ 

ηὸ ὕδσξ,  ηνῦην ἐλ ηῶ ηῆο δηαλνίαο θόζκῳ ἐζηὶλ  ζσθξνζύλε, ἕμηο 

πάξρνπζα ηῆο ἐλ Πλεύκαηη δσηηθῆο γνληκόηεηνο πνηεηηθή, ηαὶ ηξ 

ἀεζαθύζημο ηαηὰ ηὴκ ἔθεζζκ πενὶ ηὸ εεμκ ἐνςηζηξ εέθλεςξ βεκκδηζηή· θαὶ ὅπεξ 

ἐλ ηῶ αἰζζεηῶ θόζκῳ ἐζηὶλ  γῆ, ηνῦην ἐλ ηῶ ηῆο δηαλνίαο θόζκῳ ἐζηὶλ  

δηαθαηνζύλε, ἕμηο πάνπμοζα ηαη᾿ εἶδμξ βεκκδηζηὴ πάκηςκ ηκ ἐκ ημξ μὖζζ 

θόβςκ, ηαὶ ηξ ἐκ Πκεύιαηζ ηαηὰ ηῶ ἴζμκ ἑηάζηῳ γςηζηξ δζαδόζεςξ 

ἀπμκειδηζηή· ηαὶ ηξ μἮηείαξ ἐλ ηῶ θαιῶ θαηὰ ηὴλ ζέζηλ βάζεσο ἀκεηάζεηνο 

ἵδξπζηο. Τῆο νὖλ θαὶ δηθαηνζύλεο κπζηηθο ιόγνλ ἐπέρεη, ηὸ θαηὰ Μαηζαῖνλ 

Δαγγέιηνλ, ὡο θπζηθώηεξνλ ηὸλ ιόγνλ πνηνύκελνλ, ὕδαηνο δὲ θαὶ 

ζσθξνζύλεο, ηὸ θαηὰ Μάξθνλ, ὡο ἐθ ηνῦ βαπηίζκαηνο Ἰσάλλνπ θαὶ ηῆο 

θεξπηηνκέλεο π‘ αηνῦ κεηαλνίαο, θαζ‘ ἡλ  ζσθξνζύλε ζπλέζηεθελ, 

ἀξρόκελνλ, αἔξνο δὲ θαὶ ἀλδξείαο ηὸ θαηὰ Λνπθᾶλ, ὡο πεξηνδηθώηεξνλ θαὶ 

πιείνπζηλ ἱζηνξίαηο ππθλνύκελνλ, αἰζέξνο δὲ θαὶ θξνλήζεσο ηὸ θαηὰ 

                                                           
1323

 Hom. 5 (ed. Rossi-Taibbi, 32). 
1324

 Maximus Confessor, Ambigua ad Iohannem, 21, PG 91, coll. 1245BŔD (an excellent English translation was 

presented by Joshua Gareth Lollar, ―To See into the Life of Things.‖ The Contemplation of Nature in Maximus the 

Confessor‘s Ambigua to John (PhD dissertation, University of Notre Dame, 2011), 302Ŕ303. 
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Ἰσάλλελ, ὡο πάλησλ ἀλώηαηνλ, θαὶ ἁπιῆλ κπζηηθο ηὴλ πεξὶ Θενῦ πίζηηλ 

εἰζάγνλ θαὶ ἔλλνηαλ.  

 

It is clear that Philagathos merely rearranged Maximusř exposition as to highlight the 

sacramentality of the Scripture which bounds together the world of the soul with the natural 

world. 

The application of etymological speculation for deriving spiritual meanings brings to 

light a consummate exegetic technique in Philagathosř Homilies. Once again, it is Maximus who 

inspired the mapping of correspondences between historical events, individual personages from 

scripture or hagiographical literature and ascetic doctrines (i.e. the moral-spiritual life of the 

soul) through the usage of etymology. In the homily, ŖFor the Holy Innocentsŗ Philagathos gives 

an interpretation of the scriptural episode by means of etymological interpretation, which 

grounds his doctrine of spiritual life.
1325

 

 

[13.] The fact of history advises us, that whenever Christ is as a babe in us, when 

we hold within us an imperfect knowledge of virtue, lives and rules [over us] 

Herod, the will of the flesh. For Herod is interpreted as flesh subjected to 

suffering and skin-like, by which is typified the earthly will, the one which kills 

the male infants, that is, the manly thoughts of virtue, and seeks to kill the 

principle (θυβμκ) of virtue within us. Then, then, one must flee to Egypt, that is to 

the active life of suffering (ηὴκ πναηηζηὴκ ηαημπάεεζακ). [14.] For finding 

ourselves in this we shall render powerless the desires of the flesh. Truly when the 

will of the flesh is consumed by the worm of consciousness and the earthly limbs 

are mortified, at that time he passes over as from Egypt to Jerusalem, that is when 

he introduces the mind from the toils of the active life [of exercising the virtues] 

to contemplation. For when the passions had been mortified, it is senseless for the 

soul to linger on in the practical life, and not to seek eagerly to lay hold of 

mystical contemplation, of which the active life of virtue [πνλζξ] is the foothold. 

And indeed, in four years we are led up to the Jerusalem of contemplation just as 

from the Egypt of practical life, that is to say when we had completely achieved 

the four general virtues, which actually are fountains and, as it were, mothers of 

the other virtues, and through which the mind, after it was morally instructed is 

led up, as it is possible for it, to the knowledge of the blessed and beyond all 

                                                           
1325

 Hom. 24, 13 (Rossi-Taibbi, 160Ŕ161): [13.] οιαμοθεφεζ  Ἧζημνία, ὅηακ ἐκ ικ ὁ Υνζζηὸξ κδπζάγῃ, ημοηέζηζκ 

ὅηακ ηὸκ θυβμκ ηξ ἀνεηξ ἀηεθ θένςιεκ ἐκ ικ, γῆ δὲ ηαὶ ααζζθεφῃ ὁ ἧνχδδξ, ηὸ θνυκδια ηξ ζανηυξ· 

ἧνχδδξ βὰν π α ε δ η ὴ  η α ὶ  δ ε ν ι α η ί κ δ  ζ ὰ ν λ  ἑνιδκεφεηαζ, δζř μὗ ηὸ πμσηὸκ εἮημκίγεηαζ θνυκδια, ηὸ 

ἀπμηηέκκμκ ηὰ ἄννεκα κήπζα, ημὺξ ἀκδνχδεζξ θδιὶ ηξ ἀνεηξ θμβζζιμφξ, ηαὶ γδημῦκ ἀπμηηεκαζ ηαὶ ηὸκ ἐκ ικ 

θυβμκ ηξ ἀνεηξ· ηυηε δὴ ηυηε θεοηηέμκ εἮξ Αἴβοπημκ, ημοηέζηζκ εἮξ ηὴκ πναηηζηὴκ ηαημπάεεζακ. [14.] κ αηῆ 

βὰν βεκυιεκμζ ἀηονχζςιεκ ηξ ζανηὸξ ηὰ αμοθεφιαηα. πδκίηα δὲ ημῦ ζοκεζδυημξ ζηχθδλζ δαπακδεῆ ηὸ 

θνυκδια ηξ ζανηὸξ ηαὶ κεηνςεζζ ηὰ ιέθδ ηὰ ἐπὶ ηξ βξ, ιεηαααίκεζκ ηὸ ηδκζηαῦηα ὡξ ἐλ ΑἮβφπημο εἮξ 

Ἰενμοζαθήι, ἐη ηξ πναηηζηξ ηαημπαεείαξ εἮξ εεςνίακ ιεηαημιίγεζκ ηὸκ κμῦκ· ἀπμκεηνςεέκηςκ βὰν ηκ παεκ, 

θίεζμκ ἐιαναδφκεζκ ηῆ πναηηζηῆ, ηαὶ ιὴ ζπεφδεζκ ἐπζδνάλαζεαζ ηξ εεςνίαξ, ἥξ  πνλζξ ἐπίααζζξ. Σεηναεηεξ δὲ 

πάκηςξ πνὸξ ηὴκ ηξ εεςνίαξ Ἰενμοζαθὴι ὡξ ἐλ ΑἮβφπημο ηξ πναηηζηξ ἀκαβχιεεα, ἀιέιπηςξ δδθμκυηζ 

ηαηςνεςηυηεξ ηὰξ ηέζζαναξ βεκζηὰξ ἀνεηάξ, αἳ δὴ πδβαὶ ηκ ἄθθςκ ηαὶ μἷμκ ιδηένεξ ηοβπάκμοζζ, ηαὶ δζř ὧκ ὁ 

κμῦξ, εζηξ παζδαβςβδεείξ, ἀκάβεηαζ πνὸξ ηὴκ ὡξ ἐθζηηὸκ ηαηακυδζζκ ηξ πενμοζίμο ηαὶ ιαηανίαξ Σνζάδμξ, ᾗ 

πνέπεζ ηζιὴ πζα ηαὶ ὕικδζζξ ηαὶ ιεβαθμπνέπεζα, κῦκ ηαὶ ἀεὶ ηαὶ εἮξ ημὺξ αἮκαξ ηκ αἮχκςκ. 
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being Trinity, to Which is due all honor, praise and glory, now and for ever and 

ever. Amen! 

 

Most interesting in this text is the description of the paradigmatic monastic program of spiritual 

life as the progression from the vita practica (πνάλζξ) to the vita contemplativa (εεςνία). The 

exposition betrays and echoes earlier discussions on the phases and doctrines of the spiritual life 

familiar from the writings of Maximus Confessor and Gregory of Nyssa. The etymology of 

ŘHerodř as skin-like is rather common in Christian exegesis. Maximus evokes it in Ad 

Thalassium 24 and in Quaestiones et dubia, 71, which seems to have inspired Philagathosř 

exposition.
 1326

 In both texts, the ethymological explanation structures Maximusř exegesis around 

the theme of virtue, praxis and contemplation. Then, the spiritual reading of Herodřs infanticide 

as Ŗthe earthly will which kills the male infants, that is the manly thoughts of virtueŗ parallels 

Gregory of Nyssařs De vita Moysis account about the decree to kill the male infants issued by the 

Pharaoh when Moses was born.
1327

 Gregory contrasts the Ŗfemale form of lifeŗ as the Ŗmaterial 

and passionate dispositionŗ with the Ŗmale birthŗ of Ŗausterity and intensity of virtueŗ which the 

tyrant seeks to kill as inimical to his rule. 

Philagathos describes the spiritual life as embracing two stages. He pictures the practical 

life as a preparatory stage which helps the soul to elevate itself through the practice of the four 

cardinal virtues towards the contemplation of the Divine. When saying that Ŗit is senseless for 

the soul to linger on in the practical lifeŗ once it achieved dispassion, Philagathos insinuates that 

the two stages of spiritual life are not indissolubly united. This position is reminiscent of the 

intellectualism of Evagrius who pictured vita practica more as a Řchronologicalř sequence or 

progression to the vita contemplativa,
1328

 which Maximus Confessor vigourously rejected by 

affirming the Ŗinseparability between πνάλζξ and εεςνία (or ἀνεηή and βκζζξ).ŗ
1329

 

Notwithstanding, in the homily ŖOn Martha and Maryŗ Philagathos gives a more balanced 

account of the relation between αίμξ πναηηζηόξ and αίμξ εεςνδηζηόξ.
1330

 

 

                                                           
1326

 Maximus Confessor, Quaestiones et dubia, 71, 1Ŕ8: What means the reply of the Lord, when he said,ŗ tell the 

fox,ŗ Ŕ referring to Herod Ŕ ŖI perform cures today and tomorrow, and the third day I shall be perfected.ŗ Herod is 

interpreted as skin-like (δ ε ν ι ά η ζ κ μ ξ ) . Therefore, one must feel a loathing at the ‼eshly thoughts (ζανηζημὺξ 

θμβζζιμὺξ) that desire to separate the nous from active virtue (πναηηζηξ ἀνεηξ) and say to them, ŖI perform cures 

today and tomorrow, and on the third day I shall be perfected,ŗ that is, I heal first my own limbs by [taking on] the 

active life, and then I heal the senses in order to approach the perceptible things in a healthy manner, Ŗand on the 

third day I shall be perfected,ŗ attaining the perfection by the contemplation of divine knowledge (ηῆ εεςνίᾳ ηξ 

εείαξ βκχζεςξ) (trans. Despina Prassas, St. Maximos the Confessor‘s Questions and Doubts: Translation and 

Commentary, PhD dissertation: The Catholic University of America, 2003, 160Ŕ161). 
1327

 De vita Moysis 34, 1Ŕ4 (trans. Malherbe and Ferguson 55). 
1328

 Irénée-Henri Dalmais, ŖLa doctrine ascétique de S. Maxime le Confesseur, dřaprès le ŘLiber asceticus,řŗ 

Irénikon 26 (1953), 24. 
1329

 Blowers, Exegesis and Spiritual Pedagogy in Maximus the Confessor, 133; e.g. Maximus affirms 

striaghforwardly the interconnection between πνάλζξ and εεςνία in Quaestiones ad Thalassium, 58, PG 90, coll. 

596A: ŖIn my view, practice (πνάλζξ) and contemplation (εεςνία) mutually cohere with each other, and the one is 

never separated from the other; on the contrary, practice shows forth through conduct the knowledge (βκζζξ) 

derived from contemplation, while contemplation, no less than reason, fortifies itself with the virtue (ἀνεηή) derived 

from practiceŗ (trans. Blowers, 134). 
1330

 Hom. 32, 8 (ed. Rossi-Taibbi, 224). 
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Thus, from these facts it is evident that Martha is the symbol of practical virtue, 

while Mary of contemplation. Indeed both of them are praiseworthy and blessed 

and complement each other and are convenient and dear and are guiding [the 

soul] towards the bliss of perfection. 

 

η ημύηςκ μὖκ δθμκ ὡξ Μάνεα ιὲκ ηξ πναηηζξ ἀνεηξ ἐζηζ ζύιαμθμκ, Μανία 

δὲ ηξ εεςνίαξ. Ἄιθς ιὲκ μὖκ ἐπαζκεηαὶ ηαὶ ιαηάνζαζ ηαὶ ἀθθήθςκ ἐλέπμκηαζ, 

ηαὶ δελζαὶ ηαὶ θίθαζ, πνὸξ ηὴκ ιαηανίακ ηεθεζόηδηα θένμοζαζ. 

 

The artistry of Philagathosř etymological interpretations eminently surfaces in his 

dealings with hagiographical literature. In the homily pronounced at the holiday of Saint 

Panteleimon, the preacher composed a refined exegesis based on the saintřs life by weaving 

etymology and typology.
1331

 

 

In what way, therefore, our eagerness to emulate him (i.e. Saint Panteleimon) 

shall be set in? Every one of us is a son of Eustorgios and Eubule, of the divine, I 

say, power of God which has made up everything. Since the Divinity, in 

accordance to its own nature, is neither male nor female, and is called our mother 

and father. It is called Eubule (Δαμφθδ) because of the great counsel (ιεβάθδκ 

αμοθὴκ) [held] for our creation when He said: ŖLet us create men in our own 

image and likeness.ŗ [Gen. 1:26] It is also called Eustorgios because he showed 

such a love (ζημνβὴκ) towards us, that ŖHe gave his only-begotten sonŗ as ransom 

for us [Jn. 3:16]. Accordingly, after we have been created by the divine power of 

our maker we were handed over to Eutropios (Δηνμπίῳ). Well, understand by 

this name the changeableness (παθίκηνμπμκ) of this life, the sudden turning and 

the opposite reversal of fortunes. Getting into this life, we have willingly become 

Řlions in all respectsř (Πακημθέμκηεξ). When someone has the mind perverted, 

like the lionřs ferocious looks, and when he inclines towards the passions, he is 

both rapacious and niggard, tearing his neighbour into pieces by injustice just as 

[a lion] with his claws; Pantoleon (Πακημθέςκ) is then the one who acts in all 

respects like a lion (πάκηα ημῦ θέμκημξ), since he willingly bears all the natural 

passions, because his nature was changed from the likeness to God to the form of 

                                                           
1331

 Hom. 30, 17Ŕ19 (ed. Rossi-Taibbi, 204): [17.] Πξ μὖκ ὁ πνὸξ αηὸκ ικ γθμξ βεκήζεηαζ; Ἕηαζημξ ικ 

οἯὸξ Δζηνξγίνπ θαὶ Δβνχιεο ἐζηί, ηξ εείαξ, θδιί, δοκάιεςξ ημῦ πάκηα ηεηηδκαιέκμο Θεμῦ. πεζδὴ βὰν ηὸ 

Θεμκ ηαηὰ ηὴκ ἑαοημῦ θφζζκ μὔηř ἄννεκ μὔηε εθφ ἐζηζ, ηαὶ ιήηδν ικ θέβεηαζ ηαὶ παηήν, Δβνχιε ιὲκ δζὰ ηὴκ 

ιεβάθδκ βνπιὴλ ηξ ικ παναβςβξ, ηαεř ἡκ ἔθεβε· «Πνηήζσκελ ἄλζξσπνλ θαη‘ εἰθόλα ἡκεηέξαλ ηαὶ θαζ‘ 

ὁκνίσζηλ», Δζηφξγηνο δέ, ὅηζ ημζαφηδκ ζηνξγὴλ εἮξ ιξ ἐκεδείλαημ, ὥζηε ηὸλ Τἱὸλ αὑηνῦ ηὸλ κνλνγελῆ δνῦλαη 

ιύηξνλ πὲν ικ. [18.] Παναπεέκηεξ ημίκοκ πὸ ηξ εείαξ ημῦ ηεπκμονβμῦκημξ δοκάιεςξ, ηῶ Δηξνπίῳ ἐδυεδιεκ· 

κμεξ δὲ δζὰ ημῦ ὀκυιαημξ ηὸκ παιίληξνπνλ ηυκδε αίμκ, ηὸκ εἮξ ηἀκακηία ιεηαπίπημκηα ηαὶ ηξεπφκελνλ. κ ημφηῳ 

βεκυιεκμζ, ἑημκηὶ βεβυκαιεκ Παληνιένληεο. Ὅηακ βάν ηζξ δζάζηνμθμκ ἔπῃ ηὸκ κμῦκ, ηαεάπεν ὁ θέςκ ηὰξ ὄρεζξ, ηαὶ 

κεφμκηα πνὸξ ηὰ πάεδ, ἁνπαηηζηυξ ηε ηαὶ ἀιεηάδμημξ ᾖ, ὡο ἐλ ὀλχρσλ ἀθκαῖο ηῇ ἀδηθίᾳ θαηαζπαξάζζσλ ηὸλ 

πέιαο, Πακημθέςκ ἐζηί, πάκηα ημῦ θέμκημξ ηὰ θοζζηὰ πάεδ θένςκ ἐη πνμαζνέζεςξ, ιεηαπθαζεείζδξ ἀπὸ ηξ εἮξ 

Θεὸκ ὁιμζυηδημξ ἐπὶ ηὸ εδνζδεξ ηξ θφζεςξ. [19.] Σμζμφημοξ ημίκοκ ηοβπάκμκηαξ πνυηενμκ ιὲκ <> εζηὴ 

παζδεφζεζ θζθμζμθία Ἱππμηνάημοξ ηαὶ Γαθδκμῦ ηὰ παζδεφιαηα, ημοηέζηζκ ὡξ ἵππμκ ηναηεκ ηὸ ζια ηαὶ ηὰξ ὁνιὰξ 

ημφημο δμοθαβςβεκ, ηαὶ βαθδκὸκ αίμκ ἔπεζκ ηαὶ ἣζοπμκ. Ἂκ ημφημζξ πνμβοικαζεῆξ, νιυθαυξ ζε ιοζηαβςβήζεζ 

ηὰ ηεθεχηενα· εἴδ δř ἂκ νιυθαμξ ὁ ἑνιδκεὺξ ημῦ θαμῦ, ὁ ηξ ηηθδζίαξ δζδάζηαθμξ. Οὗημξ πμδείλεζ ζμζ ηὴκ ηξ 

ζςηδνίαξ ὁδὸκ ηαί, ηῶ θμοηνῶ ηξ ιεηακμίαξ ἀπμηαεάναξ ζε, ἀκηὶ Πακημθέμκημξ πμζήζεζ Πακηεθεήιμκα· 

ἀπμλφζαξ βὰν ηὸ εδνζδεξ ἤεμξ, ιζιδηὴκ πμζήζεζ ημῦ ἐθεήιμκμξ, ὡξ ἔνβμζξ ηὴκ ηθζζκ ἐκδείλαζεαζ. 
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a beast. Therefore, when such inclinations seizes [you], moral philosophy will 

instruct you first in the teachings of Hippocrates [Ἱππμηνάημοξ] and Galen 

[Γαθδκμῦ], that is to say how to rule our body as we would master a horse [ἵππμκ 

ηναηεκ] and to enslave its instincts, and have a calm [βαθδκὸκ] and peaceful life. 

If you had trained yourself in these, Hermolaus will teach you the divine 

mysteries; Hermolaus [νιυθαμξ] would be the Řinterpreter of the peopleř [ὁ 

ἑνιδκεὺξ ημῦ θαμῦ], the teacher of the Church. This one will show you the way of 

salvation and, after you purified yourself with the washing of contrition, instead 

Řof acting in all-respects like a lionř [Πακημθέμκημξ] you shall be all-merciful 

[Πακηεθεήιμκα]; for having stripped off the beastlike demeanor, you will become 

imitator of the merciful one, so as to you show forth the name by deeds. 

 

Thus, the names of the saintřs parents, Eubule and Eustorgios, provide Philagathos with an 

opportunity for a masterly display of his favorite technique. Eubule Řthe great counselř ( ιεβάθδ 

αμοθή), and Eustorgios who showed such love toward us (ημζαύηδ ζημνβή) are also regarded as 

Ŗour parents,ŗ as they immediately remind Philagathos of Ŗthe great counselŗ held by God for 

our creation.
1332

 Next, Philagathos played on the name of Eustorgios, which he explained as 

signifying great love (ημζαύηδ ζημνβή), an obvious allusion to John 3:16: ŖHe gave his only-

begotten sonŗ as ransom for us. In this way, through this sophisticated allegory of names and 

through some brilliant biblical cross-referencing, the homilist is able to connect God, who Ŗis our 

mother and father,ŗ with Saint Panteleimonřs parents. In addition, Philagathosř exegesis is 

interspersed with allusions to Gregory of Nyssařs works. Thus, for the etymological pun on Saint 

Panteleimon/ Pantoleon (Πακημθέςκ) Ŗwho acts in all respects like a lionŗ (πάκηα ημῦ θέμκημξ), 

the homilist drew a thematic analogy with Gregory of Nyssařs commentary on Psalm 57:4 ŖGod 

has sent forth his mercy and his truth; and he has delivered my soul from the midst of lionsř 

whelps.ŗ
1333

 Then, the indication that ŖDivinity … is neither male nor femaleŗ in connection to 

Genesis 1:26 (ŖLet us create men in our own image and likenessŗ) bespeaks the imprint of 

Gregory of Nyssařs works. In the In Canticum canticorum, Nyssen affirms that Ŗthe Divine is 

neither male nor femaleŗ in relation to the name Ŗmotherŗ and Ŗfatherŗ applied to God.
1334

 This 

idea recurs in another connection, in De hominis opificio, where Gregory discusses Godřs 

creation of human beings as male and female. Gregory states that the image of God in human 

being is Ŗneither male nor female.ŗ
1335

 Distinguishing two creations on account of Genesis 1:27, 

                                                           
1332

 Genesis 1:26: ŖLet us create men in our own image and likeness.ŗ 
1333

 Gregory of Nyssa, In inscriptiones Psalmorum, GNO 6, 156, 13Ŕ16: λαπέζηεζθεκ βὰν ὁ εεὸξ ηὸ ἔθεμξ αημῦ 

ηαὶ ηὴκ ἀθήεεζακ αημῦ ηαὶ ἐννφζαημ ηὴκ ροπήκ ιμο ἐη ιέζμο ζηφικςκ. ζηφικμζ δὲ ὄκηςξ ιμζ ἤζακ αἯ ἁιανηίαζ ηὸ 

πνυηενμκ, ἢημζ ζηφικμζ ιεφλησλ, μἳ ηῶ θμαενῶ πάζιαηζ θαὶ ηαῖο ηλ ὀλχρσλ ἀθκαῖο θαηεζπάξαζζνλ. ἀθθř 

ἤθεμκ μἯ ζφιιαπμζ, ὁ ἔθευξ ηε ηαὶ  ἀθήεεζα,  ηαθὴ ζογοβία. μὔηε βὰν ἄηνζημξ ὁ ἔθεμξ μὔηε ἀκεθεὴξ  ἀθήεεζα. 

ηαὶ δζὰ ημφηςκ ἐθεοεενμῦιαζ ηξ ιεηὰ ηκ ζηφικςκ ημφηςκ δζαβςβξ. ŖŘFor God sent forth his mercy and truth and 

rescued my soul from the midst of [lionsř] whelps.ř The whelps, a symbol of my first sins, have pulled me to pieces 

with their fearful, open mouths and sharp claws. But help came, mercy and truth, a noble pair, for mercy does not 

exist without judgment nor truth without mercy; together they free me from the lionsř whelpsŗ (trans. Casimir 

McCambley, On the Inscriptions of the Psalms, Brookline: Hellenic College Press, 1987, 58). 
1334

 Gregory of Nyssa, In Canticum canticorum, GNO 5, 213, 1: ἐπεζδὴ βὰν μὔηε ἄννεκ μὔηε εθο ηὸ εευκ ἐζηζκ. 
1335

 Gregory of Nyssa, De hominis opificio, PG 44, coll. 181B. 
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Gregory says that God created first humanity after his image and likeness (Gen 1:27a) and only 

after that God adds the distinction between male and female.
1336

  

 

Besides etymology, Philagathos also resorts to arithmological speculation in dealing with 

hagiographical material. A most evocative example is Philagathosř account of Symeon the 

Styliteřs ascetic achievements from the homily ŖFor the Beginning of the Indiction and for Saint 

Symeon the Stylite.ŗ
1337

 

 

And if we multiply our virtues like a mina or a talent, increasing them through our 

work, then the cycle of our virtues is brought to perfection, since the hexad of the 

commandments (cf. Mt. 19:16Ŕ19) was multiplied by itself so that the six had 

become thirty-six. For there, I believe, if the column of the great Symeon was 

lifted up to such a height, it was only because this number is a circle, and a 

triangle, and a square, and signifies the perfection of manřs virtue, how he was 

both steadfast in his devotion to the Trinity and how he was wreathed by the cycle 

of virtues.
1338

 

 

ΔἮ δὲ ηαεάπεν ικκ ἠ ηάθακημκ πνιππιαζηάζνηκελ ηὰο ἀξεηὰο δηὰ ηῆο 

ἐξγαζίαο πιεζχλνληεο, ηυηε ὁ ηκ ἀξεηλ κῖλ θχθινο ἀπμηεθεηαζ, εἮξ ἑαοηὴκ 

πνιππιαζηαζζείζεο ηῆο ἑμάδνο ηλ ἐληνιλ, ὡξ βεκέζεαζ ηὰ ἓλ ηνζάημκηα ἕλ. 

Κἀηεζε βάν, μἶιαζ, εἮ ηαὶ ηαηὰ ηὴκ Ἧζημνίακ ὁ ημῦ ιεβάθμο οιεὼκ ζηῦθμξ ιέπνζ 

ημζμφημο ἀκφρςημ, ἀθθř ἐπεζδὴ ὁ ἀνζειὸξ μὗημξ ηαὶ ηφηθμξ ἐζηὶ ηαὶ ηνίβςκμξ 

ηαὶ ηεηνάβςκμξ, ηὸ ηῆο ἀξεηῆο ηνῦ ἀλδξὸο ἐζήκαηλε ηέιεηνκ, ὅπςξ ηε πάβζμξ ἤκ 

πνὸξ ηὴκ εἮξ ηὴκ Σνζάδα εζέαεζακ ηαὶ ὅπςξ ηῶ ηφηθῳ ηκ ἀνεηκ ἐζηεθάκςημ. 

 

Philagathos establishes a correlation between the number 36, the summit of Symeonřs column 

and the perfection of manřs virtue. The homilist alludes once again to the doctrine of triangular 

and square numbers. Indeed, the number 36 is at the same time the eight triangular number (1 + 2 

+ 3 + 4 + 5 + 6 + 7 + 8 = 36) and the sixth square number (1 + 3+ 5+ 7+ 9+ 11 = 36). On a plane, 

each side of the triangle would have the number of eight units and the square the number of six 

units.
1339

  

                                                           
1336

 For Gregoryřs understanding of the image of God see, J. T. Muckle, ŖThe Doctrine of St. Gregory of Nyssa on 

Man as the Image of God,ŗ Mediaeval Studies 7 (1945), 55Ŕ84; Roger Leys, L‘Image de Dieu chez Grégoire de 

Nysse: Esquisse d‘une doctrine (Paris: Desclée de Brouwer, 1951); Boersma, Embodiment and Virtue in Gregory of 

Nyssa, 100Ŕ109. 
1337

 Philagathos, Hom. 1, 17 (ed. Rossi-Taibbi, 9); for an investigation of the sources Philagathos may have used for 

the account of Symeon see, Cristian-Nicolae Gașpar, ŖPraising the Stylite in Southern Italy: Philagathos of Cerami 

on St.Symeon the Stylite,ŗ Annuario. Istituto Romeno di cultura e ricerca umanistica 4 (2002): 93Ŕ108; the study is 

presented with an English translation of Philagathosř sermon. 
1338

 Trans. Cristian-Nicolae Gașpar, ŖPraising the Stylite in Southern Italy,ŗ 107. 
1339

 i.e. 36 = the square of six:  xxxxxx  36 = the triangle of eight:  x 

    xxxxxx     xx 

    xxxxxx     xxx 

    xxxxxx     xxxx 

    xxxxxx     xxxxx 

    xxxxxx     xxxxxx 

         xxxxxxx 

C
E

U
eT

D
C

ol
le

ct
io

n



383 
 

Consistent with his florilegic technique, Philagathos appropriated the numerical 

speculations from various sources. For the height of Saint Symeon the Styliteřs column, 

Philagathosř turned to Gregory of Nyssařs symbolic interpretation of the number six from the In 

Canticum canticorum as representing the hexad of the commandments.
1340

 Philagathosř 

reference to multiplication as the token of perfection comes from Gregory of Nyssa as the entire 

ethical reading of Saint Symeonřs life for which the homilist drew thematic analogies from 

various works of Gregory (i.e. to the De vita Moysis, In inscriptiones Psalmorum and In 

Canticum canticorum).
1341

 Philagathos turns again to the hexad of the commandments in the 

homily ŖOn the Parable of the Sowerŗ for interpreting the seed which yielded Ŗa hundred, sixty 

or thirty times what was sown.ŗ (Mt. 13:23).
 1342

  

  

                                                                                                                                                                                           
         xxxxxxxx 
1340

 Philagathos applied to his own needs Gregory of Nyssařs reference to the six commandments in connection to 

Song 6:8: ŖThere are sixty queens and eighty concubines;ŗ cf. In Canticum canticorum, GNO 6, 462Ŕ463, Hom. 15: 

ἕμ εἰζηλ ἐληνιαὶ δζř ὧκ  ααζζθεία ημξ δελζμξ ἑημζιάγεηαζ. θμβζζχιεεα ημφηςκ ἑηάζηδκ ηὸ δεζπμηζηὸκ εἶκαζ 

ηάθακημκ, ὃ πνμζήηεζ πανὰ ημῦ ἀβαεμῦ ηαὶ πζζημῦ μἮηέημο δεθαπιαζηαζζῆλαη δηὰ ηῆο ἐξγαζίαο, ἵκα μὕηςξ 

εἮζέθεῃ εἮξ ηὴκ πανὰκ ημῦ ηονίμο αημῦ ἐκ ὀθίβμζξ πζζηὸξ ενεεεὶξ ηαὶ ἐπὶ πμθθκ ηαεζζηάιεκμξ. εἮ ημίκοκ δηὰ ηλ 

ἓμ ηνχησλ ἐληνιλ  ηξ ααζζθείαξ βίκεηαζ ηῆ ροπῆ ημζκςκία, ηὸ δὲ ηέθεζμκ ηξ ἐνβαζίαξ ἐθř ἑηάζηδξ ἐζηὶ ηὸ 

δεθαπιαζηάζαη ηὴλ ἐληνιήλ, ηαεὼξ ἔθδ ὁ ἀβαεὸξ δμῦθμξ ἐηεκμξ ὅηζ Γέηα ηάθακηα ηὸ ἕκ ζμο ηάθακημκ 

ηαηεζνβάζαημ, ενίζημιεκ ἐη ημῦ ἀημθμφεμο ηὴκ ιίακ ααζίθζζζακ εἮξ ἑλήημκηα πθαηοκμιέκδκ, ηὴκ δζὰ ημῦ 

δεηαπθαζζαζιμῦ ηκ ἓμ ἐληνιλ εἮξ ημζκςκίακ ηξ ααζζθείαξ παναδεπεεζακ, ὡξ πμθθὰξ εἶκαζ ηὴκ ιίακ ηῶ 

πμθοηνυπῳ παναηηνζ ηκ ἐκημθκ ἐιιενζζεεζακ ηαὶ ἑηάζηῳ ηκ ηαημνεςιάηςκ Ἦδζαγυκηςξ ἐιιμνθςεεζακ. For 

the translation, see Norris, Gregory of Nyssa: Homilies on the Song of Songs, 491Ŕ93. 
1341

 Hom. 1, 14Ŕ15 (ed. Rossi-Taibbi, 8Ŕ9): [14.] Παζδεφεζ ημίκοκ ιξ ὁ Ἧενὸξ οιεὼκ ηῶ ηαεř ἑαοηὸκ πμδείβιαηζ, 

ἕςξ ἂκ παδέξ ἐζιεκ ηαὶ ἀηεθεξ ηὴκ πκεοιαηζηὴκ θζηίακ, ιὴ ηαηαιζβκφεζκ ἑαοημὺξ ἀκενχπμζξ πμζνχδεζζκ, ἠ ηῶ 

αμναυνῳ παίνμοζζ ηξ ἀημθαζίαξ, ἠ ηὴκ ἁιανηίακ ηαεάπεν ημὺξ ἀβυκμοξ ιζυκμοξ πμζιαίκμοζζκ ( γὰξ θαθία νθ 

ἐθ Θενῦ ηὸλ πιεζπζκὸλ ἔζρελ, ὡο νδὲ ἐμ ἀιιήισλ ἐζηὶλ  ηνῦ γέλνπο ηλ κηφλσλ δηαδνρή), μδὲ 

ζοκακαθφνεζεαζ ιξ ημξ εδθοιακέζζκ, ὡξ ἵππμζξ, ἀιιὰ ημφηςκ ἁπάκηςκ ἀπμθμζηκηεξ ἐκ ὁκνθξνλνῦζί ηε θαὶ 

ὁκνγλσκνλνῦζη, ηνῖο παξ‘ κλ πνηκαηλνκέλνηο, ζπδήζσκελ. [15.] Πάλησλ ηλ ἐλ κῖλ ινγηζκλ πξνβάησλ 

δίθελ ηῶ βνπιήκαηη ηνῦ ἐπηζηαηνῦληνο ιφγνπ πνηκαηλνκέλσλ, θαὶ νὕησο ἐκ πναυηδηζ γζζκ ικ  ἐκ 

ηαξ ροπαξ ημῦ Δαββεθίμο ηὸ ηήνοβια δζὰ ηκ πνμδηυκηςκ ηῆ ἀνεηῆ δζδαζηυιεκμκ ηαὶ πνὸξ ηὸκ ηεθεζυηενμκ αίμκ 

δζεβενμκ ιξ, ὥζηε ιαηνὰκ ηκ ημζιζηκ βεκέζεαζ παεκ ηαὶ ηὴκ ζηεκὴκ ηαὶ ηεεθζιιέκδκ ααδίγεζκ ὁδυκ, 

πενζγςζαιέκμοξ ηὴκ ὀζθὺκ ηῶ ηναπε ηαὶ θαηεζθιεθφηη βίῳ ηῆο ἐγθξαηείαο, ηὰξ ἐη ηκ κεθνκ ἀθυβμοξ 

πονχζεζξ ηῶ ζχθνμκζ θμβζζιῶ, ὡξ ἐκ ζπμίκῳ, ζοζθίββμκηαξ. Philagathosř exegesis is shaped by thematical links 

established between the biographical detail recorded in Symeonřs Life that he was a shepherd and references to 

similar contexts in Nyssenřs works (i.e. to sheep, shepherds, pasture); Gregory of Nyssa, De vita Moysis, 2, 18Ŕ19: 

Οὕηςξ ἐθř ἑαοηκ Ἦδζάζμιεκ, μηέηζ ιαπμιέκμζξ ηζζὶ ζοιπθεηυιεκμί ηε ηαὶ ιεζζηεφμκηεξ, ἀιι‘ ἐλ ὁκνθξνλνῦζί ηε 

θαὶ ὁκνγλσκνῦζη ηνῖο παξ‘ κλ αμοημθμοιέκμζξ ζπδήζνκελ, πάλησλ ηλ ἐλ κῖλ ηῆο ςπρῆο θηλεκάησλ, 

πξνβάησλ δίθελ, ηῶ βνπιήκαηη ηνῦ ἐπηζηαηνῦληνο ιφγνπ πνηκαηλνκέλσλ.[19] Καὶ νὕησ πνμζεδνεφμοζζκ ικ 

ηῆ εἮνδκζηῆ ηαφηῃ ηαὶ ἀπμθέιῳ δζαβςβῆ ἐπηιάκςεη ηυηε  ἀθήεεζα, ηαξ Ἦδίαζξ ιανιανοβαξ ηὰξ ηξ ροπξ ὄρεζξ 

πενζαοβάγμοζα. Θεὸξ δέ ἐζηζκ  ἀθήεεζα  ἐιθακζζεεζα ηυηε δζὰ ηξ ἀννήημο ἐηείκδξ θςηαβςβίαξ ηῶ Μςτζε. 

Then Philagathos inserts a maxim taken from Gregory of Nyssařs commentary on Doeg the Edomite pasturing 

mules from the In inscriptiones Psalmorum, GNO 5, 134, 14: ν γὰξ ἐθ ζενῦ ὁ πιεζπζκὸο ηῇ θαθίᾳ· ὡο νδὲ ἐμ 

ἀιιήισλ ἐζηὶλ  ηνῦ γέλνπο ηλ κηφλσλ δηαδνρή; in addition Philagathosř text encloses an allusion to Gregory 

of Nyssařs In Canticum canticorum, GNO 6, 283, 2: ἀθθὰ ηὸλ θαηεζθιεθφηα δηὰ ηῆο ἐγθξαηείαο αἯνεζεαζ βίνλ· 
1342

 Hom. 7, 15 (ed. Rossi-Taibbi, 50Ŕ51). 

C
E

U
eT

D
C

ol
le

ct
io

n



384 
 

2. Virtue and Perpetual Progress 

 

Philagathosř profound assimilation of Gregory of Nyssa and Maximus Confessorřs 

thought may further be witnessed in the homilist usage of the idea of perpetual spiritual progress. 

This doctrine of straining (ἐπέηηαζζξ) or progress toward the infinite God originates in Gregory 

of Nyssařs theological anthropology.
1343

 Exploring the notion of divine infinity and the 

unchanging perfection of God, Gregory defines the highest calling of human being in the ever-

increasing participation in divine virtue based on the soulřs insatiable desire for the Good. 

Gregory stresses that divine in※nity makes possible the unlimited spiritual progress: 

 

ŖThis truly is the vision of God: never to be satisfied in the desire to see him. But 

one must always, by looking at what he can see, rekindle his desire to see 

more.Thus, no limit (ὅνμξ) would interrupt growth (αὔλδζζκ) in the ascent 

(ἀκυδμο) to God, since no limit (πέναξ) to the Good can be found nor is the 

increasing (πνυμδμκ) of desire for the Good brought to an end because it is 

satis※ed.ŗ
1344

  

 

Mühlenberg underscored the importance of this doctrine for Gregoryřs thought in that it radically 

estranges Gregory from his Platonic milieu, by positing a sharp distinction between creator and 

creature, according to which the creator is in※nite and the creature ※nite.
1345

 Thereafter, 

Maximus Confessor appropriated Gregoryřs doctrine of epektasis and reworked the concept in 

the context of refuting the Origenist doctrine.
1346

 Apart of Gregory of Nyssa and Maximus 

Confessor this doctrine, as a recent contribution has pointed out, enjoyed a wider circulation in 

                                                           
1343

 The subject received extensive scholarly attention; see Jean Daniélou, Platonisme et théologie Mystique. Essai 

sur la doctrine spirituelle de saint Grégoire de Nysse (Paris, Aubier, 1944), 291Ŕ307; Everett Ferguson, ŖGodřs 

In※nity and Manřs Mutability: Perpetual Progress according to Gregory of Nyssa,ŗ Greek Orthodox Theological 

Review 18 (1973): 59Ŕ78; id., ŖProgress in Perfection: Gregory of Nyssařs Vita Moysis,ŗ SP 14 (1976): 307Ŕ14; 

Kristina Robb-Dover, ŖGregory of Nyssařs ŘPerpetual Progressř,ŗ Theology Today 65 (2008), 213Ŕ25; Paul 

Blowers, ŖMaximus the the Confessor, Gregory of Nyssa, and the Concept of ŘPerpetual Progressř,ŗ VigChr 46 

(1992): 151Ŕ71; Ovidiu Sferlea, ŖLřinfinité divine chez Grégoire de Nysse: de lřanthropologie à la polémique 

trinitaire,ŗ VigChr 67 (2013): 137Ŕ168. 
1344

 Gregory of Nyssa, De vita Moysis, 2, 39 (Malherbe and Ferguson 116); See also, De vita Moysis, 1, 10: ŖWe 

should show great diligence not to fall away from the perfection (ηεθεζόηδημξ) which is attainable but to acquire as 

much as is possible: To that extent let us make progress (πςνήζςιεκ) within the realm of what we seek. For the 

perfection (ηεθεζόηδξ) of human nature consists perhaps in its very growth (ἀεὶ ἐεέθεζκ ἐκ ηῶ ηαθ ηὸ πθέμκ) in 

goodnessŗ (trans. Malherbe and Ferguson, 31). 
1345

 Ekkehard Mühlenberg, ŖSynergism in Gregory of Nyssa,ŗ Zeitschrift fur die neutestamentliche Wissenschaft 68 

(1977): 103Ŕ4, 112. 
1346

 Maximusř conceptual vocabulary on the doctrine of epektasis follows Gregory of Nyssa; cf. Ambigua 7, PG 91, 

coll. 1089B: ŖBut God, who is by nature infinite (ἄπεζνμξ) and honorable, by nature stretches to infinity (ἐπζηείκεζκ 

πνὸξ ηὸ ἀόνζζημκ) the appetite of those who enjoy him through participation (δζὰ ιεημπξ); the importance of 

epektasis for Maximusř refutation of Origenism is underscored by P. Blowers, ŖMaximus the the Confessor, 

Gregory of Nyssa, and the Concept of ŘPerpetual Progressř,ŗ 165: ŖTo conclude, it must be reiterated that while the 

concept of epektasis was at the heart of the struggle against radical Origenism, it was as such a crossroads of far-

reaching philosophical and theological questions concerning divine transcendence and creaturely self-realization. It 

was also the object of a powerful spiritual and ascetic idealism.ŗ 
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Byzantine religious literature being attested in Symeon the New Theologian, Makarios-Symeon, 

John the Ladder, Gregory of Sinai, Gregory Palamas and Kallistos Angelikoudes.
1347

 

Philagathos draws upon both theologiansř doctrine of perpetual progress. First, in the 

homily ŖFor the: ŘWhosoever will come after me, let him deny himselfř (Mc. 8:34), Philagathos 

explores what means to follow Christ. First, he cites Maximus Confessorřs Ad Thalassium in 

connection to the doctrine of ἐπέηηαζζξ
 
:
1348

 

 

For virtue is some immeasurable thing and infinite, in no way admiting of any 

stalling, since the immobility of virtue, as divine Maximus says, is the beginning 

of vice; for as much as someone is straining forward by contemplation and is 

raised up by the active life of virtue [πνάλεςξ], he regards that which he 

accomplished of small importance, measuring these [virtuous deeds] in respect of 

what lies beyond. For this reason it bessems to perceive that to follow Christ 

befits both the beginners and those who come near to perfection according to 

human capacity. For both led me to this reflection Ŕ Moses the summit of the 

prophets and Peter the coryphee of the disciples; for both heard the same voice 

after their progress in virtue to the extent possible. 

 

πεὶ δὲ ἀηαηάθδπηόκ ηζ πνια  ἀνεηὴ, ηαὶ ἀόνζζημκ, κεδακο ἐπηδερόκελνλ 

ζηάζηλ·  βὰν ζηάζηο ηῆο ἀξεηῆο, ὡο ὁ ζεῖόο θεζη Μάμηκνο, θαθίαο ἐζηὶλ 

ἀξρή· ὅζμκ δὲ ηζξ ἐπεηηείκεηαζ δζὰ ηξ εεςνίαξ, ηαὶ πνάλεςξ ἐπαζνόιεκμξ, ιζηνὰ 

ηὰ ηαημνεώιαηα ὁνᾶ, ζοβηνίκςκ αηὰ πξὸο ηὰ πεξθείκελα. Γζὰ ημῦημ 

πνμζήηεζ κμεκ, ὡξ ηὸ ἀημθμοεζαζ Υνζζηῶ, ηαὶ ημξ εἮζαβςβζημξ ἐθανιόγεζ, 

ηαὶ ημξ εἮξ ηὸ ηέθεζμκ θεάζαζζ ηξ ἀκενςπίκδξ δοκάιεςξ. Ἄιθς δέ ιε πνὸξ 

ηαύηδκ ἢβαβε ηὴκ ἔκκμζακ Μςζξ  ἀηνόηδξ ηκ πνμθδηκ, ηαὶ Πέηνμξ ὁ 

ημνοθαμξ ηκ ιαεδηκ· ημοζάηδκ βὰν ἄιθς ηαοηδζὶ ηξ θςκξ, ηαὶ ιεηὰ ηὴκ 

εἮξ δοκαηὸκ πξνθνπήλ· 

 

The usage of the verb ἐπεηηείκεηαζ in Philagathosř text clearly alludes to the doctrine of infinite 

progress. The notion originates in saint Paulřs address in Philippians 3:13Ŕ14 (Ŗbut one thing I 

do, forgetting what lies behind and straining forward (ἐπεηηεζκόιεκμξ) to what lies ahead, I press 

on toward the goal for the prize of the upward call of God in Christ Jesusŗ), the principal biblical 

foundation for the notion of epektasis. It is important to note that Philagathosř interpretation of 

Mark 8:34 is centered on an extensive comparison between Moses and Peter. It is this overall 

theme of the sermon which informs Philagathosř appropriation of Maximus Confessorřs Ad 

Thalassium 17, which answers a query on Exodus 4:24Ŕ26 about Moses.
 1349

 

                                                           
1347

 Ovidiu Sferlea, ŖRéception de la théorie du progrès perpétuel au XIV
e
 siècle byzantin: Grégoire Palamas et 

Calliste Angélicoudès,ŗ New Europe College Ștefan Odobleja Yearbook (2014 Ŕ 2015): 117Ŕ141; for the reception 

of this doctrine in John the Ladderřs Scala Paradisi, see id., ŖLa dynamique de la vie spirituelle chez saint Jean 

Climaque: un bref regard comparatif avec saint Grégoire de Nysse,ŗ BZ 110 (2017):  149Ŕ168. 
1348

 Hom. 46 (ed. Scorsus, Hom. 22, PG 132, coll. 464 A). 
1349

 Maximus Confessor, Quaestiones ad Thalassium, 17, 32Ŕ38: Σαφηδκ δὲ ηὴκ εείακ ὁ κμῦξ πζζηεουιεκμξ 

δζαημκίακ, ιεηὰ ηξ ζοκδιιέκδξ αηῶ ζοιαίμο δίηδκ ηαηὰ ηὴκ βκζζκ ζμθίαξ ηαὶ ημῦ ἐλ αηξ βεκκδεέκημξ 

εβεκμῦξ ηνυπμο ηε ηαὶ θμβζζιμῦ, ηξ ηαηὰ ηὸκ αίμκ ζεικξ πμθζηείαξ ηὴκ ὁδὸκ πάκηςξ ὁδεφεζ ηκ ἀνεηκ, ηὴλ 

κεδακο ἐπηδερνκέλελ ηκ ἐκ αηῆ ααδζγυκηςκ ζηάζηλ, ἀιι‘ ἀεηθίλεηνλ ηαὶ ὀλὺκ ἐπυκηςκ θαηὰ ζθνπὸλ ηξ 

ροπξ πξὸο ηὸ βξαβεῖνλ ηῆο ἄλσ θιήζεσο ηὸλ δξφκνλ, ἐπεηδὴ ηῆο ἀξεηῆο  ζηάζηο θαθίαο ἐζηὶλ ἀξρή, ημῦ κμῦ 
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Yet [113] the mind who remains faithful in this divine ministry Ŕ having gnostic 

wisdom joined with him like a companion, and having the noble demeanor and 

re‼ection that arise therewith Ŕ invariably travels in a holy way of life the road of 

the virtues, a road that in no way admits of any stalling on the part of those 

who walk in it. On the contrary, this mind runs the ever-moving, swift race of the 

soul toward the goal of the uppward call (Phil. 3:14), For the immobility of 

virtue is the beginning of vice. When the mind, in subjection to passion, is vexed 

by material obstacles intruding from either side in its way, it profanes and renders 

uncircumcised the pure and wholly circumcised conduct and re‼ection that arise 

from godly living. 

 

In this passage, as Paul Blowers showed, Maximus closely follows Gregory of Nyssa. In effect, 

he is drawing on Gregoryřs admonition form the De vita Moysis: ŖJust as the end of life is the 

beginning of death, so also stopping in the race of virtue marks the beginning of the race of 

evil.ŗ
1350

 Besides the citation from Maximusř Ad Thalassium, Philagathosř text betrays the 

imprint of Gregory of Nyssařs In Canticum canticorum.
1351

 The comparison between Moses and 

Peter in terms of perpetual progress was suggested to Philagathos by Gregoryřs exegesis of Song 

5:5Ŕ6 which draws a parallel between Moses and Peter.
1352

 Undoubtedly, Gregoryřs twelfth 

homiliy on the Song inspired Philagathosř exegesis of Mosesř vision:
1353

 

 

This man which accomplished such great deeds and all that which our oration 

omitted on account of their multitude, after he was exalted to this extent by the 

practice of virtue, and having received divine feathers he was raised up in heavens 

seeming to have already attained perfection, yet he hears from God: ŖFollow me,ŗ 

just as if [merely] now he takes hold of the path of virtue. For by the words which 

He professed to show him His back [Gen. 33:23], God is clearly urging him to 

follow; for the one who follows sees the back of the one who goes before; and the 

                                                                                                                                                                                           
πενί ηζ ηκ ἑηαηένςεεκ ηῆ ὁδῶ παναηεζιέκςκ θζηκ ἐιπαεξ ἀζπμθδεέκημξ ηαὶ ηὸκ ηαεανὸκ ηαὶ δζυθμο 

πενζηεηιδιέκμκ ηνυπμκ ηε ηαὶ θμβζζιὸκ ηξ εζεαμῦξ ἀβςβξ ἀηνυαοζημκ πμζμοιέκμο ηαὶ αέαδθμκ. (trans. P. 

Blowers and Robert Louis Wilken, in On the Cosmic Mystery of Jesus Christ. Selected Writings from St Maximus 

the Confessor (St. Vladimirřs Seminary Press: New York, 2003, 107). 
1350

 Gregory of Nyssa, De vita Moysis, 1, 6 (trans. A. J. Malherbe and E. Ferguson, 30). 
1351

 Gregory of Nyssa, In Canticum canticorum (homiliae 15), GNO 6, 354, 6Ŕ11: ἀθθὰ πάκημηε δηὰ πξνθνπῆο εἰο 

ηὰ πεξθείκελα εἮζζὼκ θαὶ ἀεὶ ηκ ηαηεζθδιιέκςκ ἔλς βζκυιεκμξ. μὕης πανθεέ πμηε ηαὶ ηὸκ Μςτζέα ηὸ 

πμεμφιεκμκ ἐηεκμ πνυζςπμκ ημῦ ηονίμο ηαὶ μὕηςξ  ροπὴ ημῦ κμιμεέημο ἀεὶ ἔλς ἐβίκεημ ημῦ ἐκ ᾧ ἤκ ἑπμιέκδ 

πνμσυκηζ ηῶ θυβῳ. ŖThat soul neither leaves off  coming in nor ceases going out but is ever entering into what lies 

beyond by the progress she makes and always taking leave of what she has already apprehended. In just this way 

did that longed-for face of the Lord once pass by Moses, and just so did the soul of the Lawgiver ever and again take 

leave of the situation she was in as she followed the Word that went on ahead of herŗ (trans. Norris, 375).  
1352

 Gregory of Nyssa, In Canticum canticorum, GNO 6, 352Ŕ353: Ŗshe, I say, says that her very own hands touch 

the bar, which is to say that her own works have drawn near to the Ŗnarrow and hardŗ entrance (cf. Matt 7:14) 

whose bar the Word has entrusted to people of Peter‘s sort. It follows that she opens the door of the kingdom for 

herself by a double means: by the hands that signify her works, and by the bar that is faith. For it is by both of 

theseŕby works, I mean, and by faithŕthat the Word equips us with the key of the kingdom. When, therefore, she 

came to hope, just as Moses had, that the countenance of the One she desired would be manifested to her so that 

she might know him, at that very instant the One she sought escaped her apprehensionŗ (trans. Norris, 372). 
1353

 Hom. 46 (ed. Scorsus, Hom. 22, PG 132, coll. 464CŔ465A). 
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one who hopes to see the face of God and the one who said: ŖShow me your 

faceŗ[Song 2:21] was only just worthy to see the back of God. By these things the 

Scripture teaches us that a person who desires to see God catches sight of the One 

he seeks by always following after him. 

 

μὗημξ ὁ ημζαῦηα ηαημνεςηὼξ, ηαὶ ὅζα ὁ θόβμξ δζὰ ηὸ πθεμξ πανηε, ιεηὰ ηὸ 

ρςεκαζ ημζμῦημκ δζř ἀνεηξ, ηαὶ ιεηάνζζμξ ἀνεκαζ ηῶ εείῳ πηενῶ δμηήζαξ 

ἢδδ πεθεαηέκαζ πνὸξ ηεθεζόηδηα, ὡξ ἄνηζ ηξ ηαηř ἀνεηὴκ ἁράιεκμξ ἀηναπμῦ, 

ἀημύεζ πανὰ Θεμῦ· «Ἀημθμύεεζ ιμζ.» Οἷξ βὰν αηῶ ηὰ ὀπίζεζα δείλεζκ πέζπεημ, 

ἀημθμοεεκ πάκηςξ πνμηνέπεηαζ· ὁ βὰν ἀημθμοεκ ηὰ ὀπίζζηα αθέπεζ ημῦ 

ααδίγμκημξ· ηαὶ ὁ ημῦ Θεμῦ ηὸ πνόζςπμκ ἐθπίζαξ Ἦδεκ, ηαὶ εἮπώκ· «Γεσλόκ ιμζ 

ηὴκ ὄρζκ ζμο,» ιόθζξ λζώεδ ἰδεῖλ ηὰ ὀπίζζηα· δηδάζθνληνο κᾶο δηὰ ηνχησλ 

ηνῦ ιφγνπ, ὡο ἐπηζπκλ ἰδεῖλ ηὸλ Θεὸλ, ἐλ ηῶ ἀεὶ αηῶ ἀθνινπζεῖλ, ὁξᾷ ηὸλ 

πνζνύκελνλ. 

 

As noted above, for this passage Philagathos fittingly turns to Gregoryřs typological association 

of Song 5:6 (ŖMy kinsman passed me by, my soul went forth at his wordŗ) with the account of 

Exodus 33:21Ŕ23, which features Moses stationed upon the rock so that he can Ŗscarcely see 

Godřs back (ηὰ ὀπίζζηα) after God has passed by.ŗ
1354

  

 

And the One who had promised to confer the asked-for gift, the One who said, 

ŖYou have I known above all othersŗ (Ex. 33:12), passes Moses by as he is 

stationed upon the rock at the divine place and shielded by the divine hand, so that 

he can scarcely see Godřs back after God has passed by (Ex. 33:21Ŕ23). By this, 

as I judge the matter, the Scripture teaches that a person who desires to see God 

catches sight of the One he seeks by always following after him and that the 

contemplation of Godřs face is an unceasing journey toward him that is brought to 

fulfillment by following behind the Word. 

 

ηαὶ ὁ ηὴκ αἮηδεεζακ πάνζκ δχζεζκ ἐπαββεζθάιεκμξ, ὁ εἮπὼκ Ἔβκςκ ζε πανὰ 

πάκηαξ, πανένπεηαζ αηὸκ ἐπὶ ημῦ εείμο ηυπμο ἐκ ηῆ πέηνᾳ πὸ ηξ εείαξ πεζνὸξ 

ζηεπαγυιεκμκ, ὥζηε ιυβζξ ἰδεῖλ ιεηὰ ηὴκ πάνμδμκ αημῦ ηὰ ὀπίζζηα, δηδάζθσλ, 

μἶιαζ, δηὰ ηνχησλ ὁ ιφγνο ὅηη ὁ ἰδεῖλ ηὸλ ζεὸλ ἐπηζπκλ ἐλ ηῶ ἀεὶ αηῶ 

ἀθνινπζεῖλ ὁξᾷ ηὸλ πνζνχκελνλ ηαὶ  ημῦ πνμζχπμο αημῦ εεςνία ἐζηὶκ  

ἄπαοζημξ πνὸξ αηὸκ πμνεία δζὰ ημῦ ηαηυπζκ ἕπεζεαζ ηῶ θυβῳ ηαημνεμοιέκδ. 

μὕης ημίκοκ ηαὶ κῦκ  ροπή, ὅηε ἀκέζηδ δζὰ ημῦ εακάημο, ὅηε ἐπθδνχεδ ηξ 

ζιφνκδξ, ὅηε πνμζήβαβε ηῶ θιείζξῳ δζὰ ηκ ἔνβςκ ηὰξ πεναξ ηαὶ εἮζμζηίζαζεαζ 

ηὸκ πμεμφιεκμκ ἢθπζζε, ηυηε ὁ ιὲκ πανένπεηαζ,  δὲ ἐλένπεηαζ μηέηζ ιέκμοζα ἐκ 

μἷξ ἤκ, ἀθθὰ ηῶ θυβῳ ἐπὶ ηὰ πνυζς πνμδβμοιέκῳ ἐθεπμιέκδ. 

 

For the most part Philagathosř exegesis unfolds as a mapping of cross-references in relation to 

the subject matter of the sermon: ŖWhosoever will come after me, let him deny himselfŗ Ŕ ΔἮξ 

ηυ·«Δἴ ηζξ εέθεζ ὀπίζς ιμο ἀημθμοεεκ, ἀπανκδζάζες ἑαοηόκ» (Mark 8:34). It is manifest that 

the homilist amassed those contexts from Scripture and the exegetic tradition that contained the 

                                                           
1354

 Gregory of Nyssa, In Canticum canticorum, GNO 6, 356, 8Ŕ357, 2. 
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key-words «ὀπίζς», « ἀημθμοεεκ » and the related with these «ὄπζζεεκ», «ὀπίζεζα» and 

«ἐηημθήεδ».
1355

 The homilist links these references with the doctrine of perpetual progress:
1356

 

 

Do you see that even for those who have already been made perfect just as Moses 

and Peter such a precept is still fitting? And that after so many ascents some one 

is only just worthy of such a gift? Moses being initiated into these mysteries had 

ordained by law the people to walk after the Lord God. When David heard 

precisely this precept he said to the Lord: ŖMy soul has kept very close behind 

(ὀπίζς) thee [Ps. 62 (63):9],ŗ and in the Song the undefiled bride said in this 

wise: ŖMy kinsman passed me by, my soul went forth at his word. [Song 5:6]·For 

there is no hope of salvation unless one is taught to follow [the Lord]. ŖHe will 

overshadow you with his shoulders,ŗ says the Psalm [Ps. 90 (91):4] which is the 

same as being behind (ὄπζζεεκ) God (for the shoulder is on the back of the body). 

This, I believe, having understood that women who had a flow of blood, she 

followed Christ and standing behind (ὄπζζεεκ) she touched the border of his 

garment [Lc. 8:43Ŕ48; Mc. 5:21Ŕ43; Mt. 9:18Ŕ26]. Perhaps she would not have 

found salvation if she had not learned to follow Christ. Well, to follow the Lord, it 

is this: to imitate His way of life in every thing in accordance with the human 

condition, which He shared when He became man. 

 

νᾶξ, ὡξ ηαὶ ημξ ἢδδ ηεθεζςεεζζ ηαηὰ Μςζέα ηαὶ Πέηνμκ, ηὸ ημζμῦημκ ἁνιόγεζ 

πανάββεθια; ηαὶ ὅπςξ ιεηὰ ημζαύηαξ ἀκααάζεζξ ιόθζξ ἀλζμῦηαζ ηζξ ημῦ ημζμύημο 

πανίζιαημξ; Σαῦηα ιοδεεὶξ Μςζξ, κεκμιμεέηδηεκ ὀπίζς Κονίμο ημῦ Θεμῦ 

πμνεύεζεαζ ηὸκ θαόκ. Ὅπεν ἀημύζαξ ὁ Γααὶδ, θδζὶ πνὸξ ηὸκ Θεόκ· «θθνιήζε 

 ςπρή κνπ ὀπίζσ ζνπ·» ηαὶ  ἐκ ηῶ ᾌζιαηζ ἀηήναημξ κύιθδ μὕης θδζίκ· 

«Ἀδειθηδφο κνπ παξῆιζελ,  ςπρὴ γάξ κνχ θεζηλ ἐμῆιζελ ἐλ ιφγῳ αηνῦ» 

[Song 5: 6]· μ βάν ἐζηζ ζςηδνίαξ ἐθπὶξ εἮ ιή ηζξ ἀημθμοεεκ παζδεοεῆ. «λ γὰξ 

ηνῖο κεηαθξέλνηο αηνῦ ἐπηζθηάζεη ζνη,» θεζὶλ ὁ ςαικὸο, ὅπεξ ἐζηὶλ ηὸ 

ὄπηζζελ εἶλαη Θενῦ· ἐλ γὰξ ηνῖο ὀπηζζίνηο ἐζηὶ ηὸ κεηάθξελνλ· ὅπεν, μἶιαζ, 

ιαεμῦζα  αἯιόῤῥμοξ ἐηείκδ βοκ, ἀημθμοεήζαζα Υνζζηῶ, ηαὶ ζηζα ὄπζζεεκ, 

ημῦ ηναζπέδμο ἐθήραημ· μη ἂκ ἴζςξ ηοπμῦζα ηξ ζςηδνίαξ, εἮ ιὴ ἀημθμοεεκ 

ηῶ Κονίῳ ιειάεδηε. Σὸ δὲ ἀημθμοεεκ, ημῦηό ἐζηζ, ηὸ ηαηὰ πάκηα ηὴκ ἐηείκμο 

ηαηὰ ἄκενςπμκ πμθζηείακ ιζιεζεαζ, ἡκ ἐπμθζηεύζαημ βεκόιεκμξ ἄκενςπμξ· 

 

In all likelihood, these various scriptural citations and the underlying interpretation come 

from Gregory of Nyssařs In Canticum canticorum
1357

 and De vita Moysis.
1358

 Philagathos retains 

                                                           
1355

 Cf. Hom. 46 (ed. Scorsus, Hom. 22, PG 132, coll. 464 CŔ468B). 
1356

 Hom. 46 (ed. Scorsus, Hom. 22, PG 132, coll. 465CŔ468Α). 
1357

 Philagathosř invocation of Song 5:6 parallels the exegetic context In Canticum canticorum which encloses the 

references to Moses and Peter extant in the sermon; cf. Gregory of Nyssa, In Canticum canticorum, GNO 6, 355, 7Ŕ

11: ὅηε ημίκοκ ἢθπζζε ηαηὰ ηὸκ Μσυζέα βκςζηξ ἐιθακήζεζεαζ αηῆ ημῦ πμεμοιέκμο ηὸ πνυζςπμκ, ηυηε πανθεε 

ηὴκ ηαηάθδρζκ αηξ ὁ γδημφιεκμξ. θδζὶ γὰξ ὅηη Ἀδειθηδφο κνπ παξῆιζελ, ν θαηαιηπὼλ ηὴλ ἑπνκέλελ αηῶ 

ςπρὴλ ἀιιὰ πξὸο ἑαπηὸλ ἐθειθφκελνξ· Ἡ ςπρὴ γάξ κνύ θεζηλ ἐμῆιζελ ἐλ ιόγῳ αὐηνῦ. ὦ ιαηανίαξ ἐλυδμο 

ἐηείκδξ ἡκ ἐλένπεηαζ ηῶ θυβῳ ἑπμιέκδ ροπή. 
1358

 Philagathosř citation of Ps. 62 (63):9 and Ps. 90 (91):4 closely follows De vita Moysis, 2, 250: Ὅπεν ἀημφζαξ 

ἐκυδζε ηαὶ ὁ ιέβαξ Γααίδ, ηῶ κὲλ θαηνηθνῦληη ἐλ βνεζείᾳ ηνῦ ςίζηνπ ιέγσλ ὅηη· ἐλ ηνῖο κεηαθξέλνηο αὐηνῦ 
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the association between being behind (ὄπζζεεκ) God and the doctrine of perpetual spiritual 

progress throughout the Homilies. He expresses much the same idea in the homily ŖAbout the 

Woman who had a Discharge of Blood and the Daughter of the Ruler of the Synagogue.ŗ
1359

 

 

But truly blessed is that woman and any soul comparable with her, which follows 

Jesus from behind and touches the border of His garment [cf. Lc. 8: 44], because 

the Spirit teaches us by the story that as much as someone walks after Christ 

through imitation, as it is possible with man, and comes near God through virtue, 

as yet he only touched the border of His garment, by reason of the infinit and 

beyond all limit character of virtue. 

 

Μαηανία δὲ ηαὶ  ηαηř ἐηείκδκ ροπή,  ὄπζζεεκ ἑπμιέκδ ημῦ Ἰδζμῦ ηαὶ ἁπημιέκδ 

ημῦ ηναζπέδμο αημῦ, δζδάζημκημξ δζὰ ηξ Ἧζημνίαξ ημῦ Πκεφιαημξ ὡξ, ὅζμκ ηζξ 

ὀπίζς ααδίζεζ Υνζζημῦ δζὰ ηξ (ὡξ ἐθζηηὸκ ἀκενχπῳ) ιζιήζεςξ ηαὶ δζř ἀνεηξ 

πνμζεββίζεζ Θεῶ, ἔηζ ημῦ ηναζπέδμο ιυκμκ ἐθήραημ, δηὰ ηὸ ἄπεηξνλ ηῆο ἀξεηῆο 

θαὶ ἀφξηζηνλ. 

 

Philagathos applies to the story about the woman who had a discharge of blood Gregory 

of Nyssařs doctrine of virtue. As Nyssen puts it: ŖThe one limit (ὅνμξ) of virtue (ἀνεηξ) is the 

absence of a limit (ἀυνζζημκ).ŗ
1360

 

In a similar adaptation of the doctrine of continuous progress in virtue, Philagathos 

interprets the scriptural episode about Martha and Mary.
1361

 

 

[9.] But for what reason contemplation is said to be seated at the lordly feet? 

Well, by the very fact that earlier is said that Řsittingř signifies steadfastness and 

immutability. In addition, it is necessary for the man who is progressing in 

contemplation to remain firm and steadfast in those things in which he acts 

rightly, and [he must] not [be] overthrown or carried away by every wind. ŖFor an 

unbridled contemplation would perhaps, according to the Theologianřs 

enunciation, push us over a precipice.ŗ But this [explanation] is enough for the 

[term] Ŗto sit beside.ŗ On the other hand, by the [expression] Ŗat the Lordřs feetŗ 

[Lc. 10:39] is indicated the humility of character of the man who is advancing 

towards virtue and the flight from self-conceit, the presence of which makes 

contemplation hard to preserve, carried astray and difficult to approach. It also 

hints at the infinite and limitless knowledge of God. For however much one 

would ascend by contemplation and become winged, when lifted up by the 

spiritual feathers, still he merely stands at the foot [lit. at the lowest part] of the 

perfect comprehension and as much as he would surmount the steps that lie above 

of the mystical ledder of divine knowledge only much more he sees the 

apprehension of what lies beyond. For the other things, which are measured by 

senses, it is possible to reach the end, whereas for contemplation and for the 
                                                                                                                                                                                           
ἐπηζθηάζεη ζνη, ὅπεξ ἴζμκ ἐζηὶ ημῦ ηαηυπζκ αηὸκ ημῦ Θενῦ εἶλαη (ἐλ γὰξ ηνῖο ὀπηζζίνηο ἐζηὶ ηὸ κεηάθξελνλ), 

πενὶ ἑαοημῦ δὲ ημῦημ αμκ ὅηζ· ἐθνιιήζε ἡ ςπρή κνπ ὀπίζσ ζνπ, ἐκνῦ δὲ ἀληειάβεην ἡ δεμηά ζνπ. 
1359

 Hom. 11, 11 (ed. Rossi-Taibbi, 74). 
1360

 Gregory of Nyssa, De vita Moysis, 1, 8 (trans. A. J. Malherbe and E. Ferguson, 31). 
1361

 Hom. 32, 9Ŕ10 (ed. Rossi-Taibbi, 224Ŕ225). 
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progress in virtue is not possible to find an ending. [10.] The great David clearly 

understanding this ŖExalt the Lord our God, he says, and worship at His 

footstoolŕ He is holyŗ [Ps. 98 (99):5], showing by these that as much as human 

understanding could be stretched beyond any form of sublime representation in 

what regards its conception [assumption] about God, yet what at that time is 

found by them and worshiped it is not the majesty of the one it searches for, but 

Ŗthe footstool for Your feetŗ [Ps. 109 (110):1; Hebr.10:13], expressing by this that 

which in our thinking is placed below and laid at the bottom by comparison with 

the comprehension which is unreachable [for human understanding]. For this 

reason, Mary is said to be seated at the Lordřs saving feet. 

 

[9.] Γζὰ ηί δὲ πανὰ ημὺξ ηονζαημὺξ πυδαξ  εεςνία ηαεζεαζ θέβεηαζ; Δἴνδηαζ 

ιὲκ μὖκ ἢδδ ηαὶ πνυηενμκ ὡξ  ηαεέδνα ηὸ ἑδναμκ ζδιαίκεζ ηαὶ ἀιεηάπηςημκ. 

Καὶ δε πάκηςξ ηὸκ ηαηὰ εεςνίακ πνμηυπημκηα ιέκεζκ, ἐκ μἷξ ηαημνεμ, αεαδηυηα 

ηαὶ πάβζμκ, ηαὶ ιὴ πακηὶ ἀκέιῳ πενζηνεπυιεκμκ ἠ θενυιεκμκ· «ζεσξία γὰξ 

ἀραιίλσηνο ηάρα ἄλ, θαηὰ ηὴλ Θενιφγνλ θσλήλ, θαὶ θαηὰ θξεκλῶλ 

ὤζεηελ».
1362

 Ἀθθὰ ημῦημ ιὲκ πενὶ ημῦ παξαθαζίζαη. Σὸ δὲ «Παξὰ ηνὺο πόδαο» 

ἐκδείηκοηαζ ιὲκ ηαὶ ηὸ ηαπεζκὸκ ημῦ ἢεμοξ ημῦ ηαηř ἀνεηὴκ πνμηυπημκημξ ηαὶ ηὴκ 

ἐηθοβὴκ ηξ μἮήζεςξ, ἥξ πανμφζδξ ὀθζζεδνὰ  εεςνία ηαὶ πθακςιέκδ ηαὶ 

δφζααημξ· αἮκίηηεηαζ δὲ ηαὶ ηὸ ηῆο ζενινγίαο ἄπεηξνλ θαὶ ἀφξηζηνλ. Ὅζμκ βὰν 

ἄκ ηζξ δζὰ εεςνίαξ ἀκέθεῃ ηαὶ πυπηενμξ βέκδηαζ, ημξ κμενμξ πηενμξ 

ἐπαζνυιεκμξ, ἔηζ πενὶ ημὺξ πνυπμδαξ ηξ ηεθείαξ ηαηαθήρεςξ ἕζηδηε· ηαὶ ὅζμκ 

ηὰξ πενηεζιέκαξ ααειίδαξ ἀκένπεηαζ ηξ ιοζηζηξ ηξ εεμθμβίαξ ηθίιαημξ, 

πενηεζιέκδκ ὁνᾶ ηὴκ ηαηάθδρζκ. πὶ ιὲκ βὰν ηκ ἄθθςκ, ὅζα ηῆ αἮζεήζεζ 

ιεηνεηαζ, δοκαηὸκ εἮξ ηέθμξ ἐθεεκ· ἐπὶ δὲ ηξ εεςνίαξ ηαὶ ηξ ηαηř ἀνεηὴκ 

πνμημπξ, ηέθμξ μη ἔζηζκ ενεκ. [10.] Ὅπεν εἮδὼξ ὁ ιέβαξ Γααίδ· «ςνῦηε, 

ιέγεη, Κύξηνλ ηὸλ Θεὸλ ἡκῶλ, θαὶ πξνζθπλεῖηε ηὸ ὑπνπόδηνλ ηῶλ πνδῶλ αὐηνῦ, 

ὅηη ἅγηόο ἐζηηλ», δεζηκὺξ δζὰ ημφηςκ ὅηη, ὅζνλ ἂλ πεξηαζῇ  ηκ ἀκενχπςκ 

δηάλνηα θαὶ πᾶζαλ παξέιζῃ ςειὴλ θαληαζίαλ ἐλ ηαῖο πεξὶ Θενῦ πνιήςεζη, 

ηφηε ηὸ παξ‘ αηλ εξηζθφκελνλ θαὶ πξνζθπλνχκελνλ νθ αηὴ  

κεγαιεηφηεο ηνῦ δεηνπκέλνπ ἐζηίλ, ἀιιὰ ηὸ πνπφδηνλ ηλ πνδλ αηνῦ, ηὸ 

πνβεβεθὸο δηὰ ηνχηνπ θαὶ θάησ θείκελνλ ηῆο δηαλνίαο κλ, ζπγθξίζεη ηῆο 

ἀλεθίθηνπ θαηαιήςεσο δηεξκελεχσλ. Σμφημο πάνζκ πανὰ ημὺξ ζςηδνίμοξ 

πυδαξ  Μανία παναηαεέγεζεαζ θέβεηαζ.  

 

Once again, Philagathos echoes here Gregoryřs doctrine of never-ending ascent, which 

sees every ascending step as Ŗthe starting point of a search after more exalted things.ŗ
1363

 For 

illustrating the action of Mary Ŗwho sat at the Lordřs feetŗ Ŕ πανὰ ημὺξ πόδαξ ημῦ ᾿Ηδζμῦ (Lc. 

10:39), Philagathos appropriates Gregory of Nyssařs exegesis of Psalm 98 (99):5 (i.e. the 

                                                           
1362

 Gregory of Nazianzus, In sancta lumina (orat. 39), PG 36, coll. 344: Ο βὰν ἀπὸ εεςνίαξ ἀνλαιέκμοξ. εἮξ 

θυαμκ πνὴ ηαηαθήβεζκ (ζεσξία γὰξ ἀραιίλσηνο ηάρα ἂλ θαὶ θαηὰ θξεκλλ ὤζεηελ)· ἀθθὰ θυαῳ 

ζημζπεζμοιέκμοξ, ηαὶ ηαεαζνμιέκμοξ, ηαὶ, ἵκř μὕηςξ εἴπς, θεπηοκμιέκμοξ, εἮξ ὕρμξ αἴνεζεαζ. 
1363

 Gregory of Nyssa, In Canticum canticorum, GNO 6, 247 (trans. Norris, 261). 
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expression Ŗat the footstool of his feetŗ Ŕ ηῶ πμπμδίῳ ηκ πμδκ αημῦ) from the In 

inscriptiones Psalmorum.
1364

  

The doctrine of perpetual spiritual progress deeply fascinated Philagathos. He applied it 

to the episode of Marthařs encounter with the resurrected Christ and to the Lordřs apparition on 

the road to Emmaus. About Martha, Philagathos comments
1365

 

 

«Seeing him, fell at his feet, saying to him, ŖLord, if you had been here, my 

brother would not have died.ŗ [Jn. 11:32] She spoke in unison with Martha [cf. Jn. 

11:21]. Cognate [were] the words, kindred the voices: except that Martha is not 

said to have fallen at the feet of Jesus, or to be speaking while weeping [Jn. 

11:33]. She [i.e. Mary] instead accomplishes both. For she desired to grasp his 

feet, by which being bended down earlier [Lc. 7:38] she tasted the nectar of his 

teaching. In different ways she yearned after these fair feet, first she sat down 

besides them, now she embraced them washing them with her tears, later she 

anointed them with ointment (ιύνῳ) [and] wiped his feet with her own hair. [Jn. 

11:2] For the contemplative soul disposing glad ascents (ηαθὰξ ἀκααάζεζξ), 

searches for truth first by sitting down beside the mystical feet; then after she was 

initiated by drawing near she touches [them] spiritually; after these [ascents], she 

perfumes them with the ointment of truthful knowledge wiping off the passions 

[of the soul] by the loss of sensation. For the hair intimates this thing, as [it is] 

bereft of sensibility. Furthermore, the feet of Christ may be considered that much 

which could be apprehended spiritually of him by the one who has cleansed 

himself of matter. For Maryřs weeping shows the soul gathers together upon itself 

and being separated from the senses inclines inward when is led up to 

                                                           
1364

 Gregory of Nyssa, In inscriptiones Psalmorum, GNO 5, 107: Ὡξ δř ἂκ ιή ηζξ πνὸξ ηὴκ μἮημκμιίακ αθέπςκ εἮξ 

ηαπεζκάξ ηζκαξ ηαὶ ἀκενςπίκαξ πμθήρεζξ πενὶ ηὸ εεμκ ηαημθζζεήζεζεκ, ηαφηδκ ἐπὶ ηέθεζ ηξ ραθιῳδίαξ ἐπάβεζ ηὴκ 

θςκὴκ πνὸξ ιξ ηνέραξ ηὸκ θυβμκ· ςνῦηε θχξηνλ ηὸλ ζεὸλ κλ θαὶ πξνζθπλεῖηε ηῶ πνπνδίῳ ηλ πνδλ 

αηνῦ, ὅηη ἅγηφο ἐζηηλ. ηὴκ δὲ δζάκμζακ ηκ εἮνδιέκςκ ηαφηδκ εἶκαζ πμκμμῦιεκ, ὅηζ ὦ ἄκενςπμζ, ιειήκοηαζ ιὲκ 

ικ, ὡξ δοκαηὸκ δέλαζεαζ ηὴκ ἀκενςπίκδκ ἀημήκ, ηὰ εεα ιοζηήνζα. ιεξ δὲ δζὰ ημφηςκ ὁδδβδεέκηεξ πνὸξ ηὴκ 

εζεα εεμβκςζίακ, ὅζμκ πςνε ικ ὁ θμβζζιυξ, ημζμῦημκ ημῦ εεμῦ ηὴκ δυλακ ρχζαηε, εἮδυηεξ ὅηη ὅηαλ 

πεξηαζῇ κλ  δηάλνηα θαὶ πᾶζαλ παξέιζῃ ςειὴλ θαληαζίαλ ἐλ ηαῖο πεξὶ ζενῦ πνιήςεζη, ηφηε ηὸ παξ‘ 

κλ εξηζθφκελνλ θαὶ πξνζθπλνχκελνλ νθ αηὴ  κεγαιεηφηεο ηνῦ δεηνπκέλνπ ἐζηίλ, ἀιιὰ ηὸ πνπφδηνλ 

ηλ πνδλ αηνῦ, ηὸ πνβεβεθὸο δηὰ ηνχηνπ θαὶ θάησ θείκελνλ ηῆο δηαλνίαο κλ ζπγθξίζεη ηῆο ἀλεθίθηνπ 

θαηαιήςεσο δηεξκελεῦνλ. 
1365

 Hom. 49 (Scorsus, Hom. 25, PG 132, coll. 529B): «Ἰδμῦζα αηὸκ, ἔπεζεκ εἮξ ημὺξ πόδαξ αημῦ θέβμοζα· Κύνζε, 

εἮ ἤξ ὧδε, μη ἂκ ἀπέεακέ ιμο ὁ ἀδεθθόξ.» ύιθςκα ηῆ Μάνεᾳ θαθε. Ἀδεθθὰ ηὰ ῥήιαηα, ζοββεκεξ αἯ θςκαί· 

πθὴκ ὅηζ Μάνεα ιὲκ μ θέβεηαζ πεζεκ εἮξ ημὺξ πόδαξ ημῦ Ἰδζμῦ, μὔηε ηθαίμοζα θεέββεζεαζ. Αὕηδ δὲ πνάηηεζ 

ἀιθόηενα. Ἱιείνεημ βὰν ηκ πμδκ ἐηείκςκ ἐθάραζεαζ, μἷξ παναηθζεεζα πνόηενμκ ημῦ ηξ δζδαζηαθίαξ ἐβεύζαημ 

κέηηανμξ. Σμύημοξ ημὺξ ὡναίμοξ πόδαξ δζαθενόκηςξ πμεήζαζα, πνόηενμκ ιὲκ αημξ πανεηάεζζε, κῦκ δὲ 

ηαηαζπάγεηαζ ημξ δάηνοζζ πθύκμοζα, ὕζηενμκ δὲ ηῶ ιύνῳ ἀθείραζα, ενζλὶκ Ἦδίαζξ ἐλέιαλεκ. ἧ βὰν εεςνδηζηὴ 

ροπὴ ηὰξ ηαθὰξ ἀκααάζεζξ ηζεειέκδ, πνόηενμκ ιὲκ πανὰ ημὺξ ιοζηζημὺξ πόδαξ ηαείζαζα γδηε ηὴκ ἀθήεεζακ· εἶηα 

ιοδεεζα ἐθάπηεηαζ κμενξ πνμζεββίγμοζα· ιεηὰ ηαῦηα ηῶ ιύνῳ ηξ ἀρεοδμῦξ βκώζεςξ ημύημοξ εςδζάγεζ ηῆ πενὶ 

ηὰ πάεδ ἀκαζζεδζίᾳ ἐηιάζζμοζα. Σμῦημ βὰν αἱ ηξὶρεο αἮκίηημκηαζ, ὡο αἰζζήζεσο ἄκνηξνη. Νμμκημ δř ἂκ πόδεξ 

Υνζζημῦ, ὅζα δοκαηὸκ κμεζεαζ πενὶ αημῦ ηῶ ηξ ὕθδξ ἑαοηὸκ ἐηηαεάνακηζ. Σὸ δὲ ηὴκ Μανίακ ηθαίεζκ δδθμ ηὸ εἮξ 

ἑαοηὴκ ζοζηέθθεζεαζ ηὴκ ροπὴκ ηαὶ ζοκκεύεζκ, πςνζγμιέκδκ ηκ αἮζεδηκ, ὅηακ εἮξ εεςνίακ ἀκάβδηαζ· 

ζεξκαίλεζζαη ηε ηῶ ζείῳ ἔξσηη, ἀπμααθθμιέκδκ ὡξ δάηνοα ηὰ πενζηηὰ ηκ κμδιάηςκ ηαὶ ιὴ πνμζήημκηα. Σὸ βὰν 

δάηνομκ θοπδνμῦ πάεμοξ ἐζηὶ κμηὶξ ζοζηεθθμιέκςκ πὸ θύπδξ ηκ ιοκ, ὡξ ηὴκ ἀπμεθζαμιέκδκ θζαάδα πνὸξ ηὰξ 

ημῦ ἐβηεθάθμο θθέααξ ἀπμδίδμζεαζ, ηἀηεεεκ ἐπὶ ημὺξ ὁθημὺξ ηκ ὀθεαθικ παναπέιπεζεαζ ηὸ πενζηηὸκ 

ἀπμηνμομιέκδξ ηξ θύζεςξ. 
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contemplation; then heated by the divine love, [the soul] has rejected as tears the 

superfluous thoughts and of no concern [to contemplation]. For the tear is the 

moisture rising from the experience of painful things when the muscles are 

contracted by sorrow, so that the squeezed stream is rendered to the veins of the 

brain, and thence is passed on the furrow of the eyes since nature shakes off the 

superfluous.
 
 

 

The imprint of Gregory of Nyssa is pervasive throughout the cited exposition. Nyssenřs 

doctrine of the spiritual senses lavishly used in his commentary of the Song of Songs informs 

Philagathos reading of Marthařs encounter with Jesus.
1366

 

 

We also learn, in an incidental way, another truth through the philosophical 

wisdom of this book, that there is in us a dual activity of perception, the one 

bodily, the other more divineŕjust as the Word says somewhere in Proverbs, 

ŖYou will find a divine mode of perception.ŗ For there is a certain analogy bet 

ween the sense organs of the body and the operations of the soul.[…] There is 

also, though, a Ŗtouchŗ that belongs to the soul, one that makes contact with the 

Word and is actuated by an incorporeal and intelligible touching, just as someone 

said, ŖOur hands have touched concerning the Word of lifeŗ (1Jn. 1:1). In the 

same way, too, the scent of the divine perfumes is not a scent in the nostrils but 

pertains to a certain intelligible and immaterial faculty that inhales the sweet smell 

of Christ by sucking in the Spirit.
1367

 

 

Therefore, Philagathos learned from Gregory that the various bodily sensations described 

in the Scripture (i.e. the Song) are instances of spiritual perception. In this sense Marthařs 

encounter with Jesus illustrates the anagogical process carried on in successive steps 

(πνόηενμκ…κῦκ… ὕζηενμκ). Inspired from Gregoryřs In Canticum canticorum, Philagathos 

takes the allusions to sense perception as steps in the process of anagogy: first, the leading up by 

the sense of hearing implied in Marthařs sitting down beside the mystical feet, then the ascent by 

the sense of touch as she embraced the feet of the Lord and washed them with her tears and 

finally the participation in divine life by the sense of smell indicated by Ŗthe ointment of truthful 

knowledge.ŗ 

Philagathos speaks in terms clearly reminiscent of Gregoryřs In Canticum canticorum. 

For the reference of the soulřs Ŗglad ascentsŗ (ηαθὰξ ἀκααάζεζξ) plainly emulates a passage from 

Gregoryřs eighth homily on the Song, in which Nyssen relates the infinity and 

                                                           
1366

 Gregoryřs emphasis on the spiritual senses is according to Frances Young, ŖPerhaps the most striking thing 

about Gregoryřs exegesis of the Song […]. He believes, not unlike Origen, that there is a correspondence between 

the motions and movements of the soul and the sense organs of the body, and it is soon apparent that this undergirds 

his positive embracing of the discourse of sexuality to describe the soulřs advance towards God and response to the 

divine allure. The whole point is that our earthly response to beauty gives us a taste of what it would mean to 

transcend surface appearance and discern the Lord as the object of beauty par excellenceŗ (ŖSexuality and Devotion: 

Mystical Readings of the Song of Songs,ŗ Theology and Sexuality 14 (2001), 96); Hans Boersma, ŖBodily and 

Spiritual Senses in In Canticum canticorum,ŗ in Embodiment and Virtue in Gregory of Nyssa, 93Ŕ100. 
1367

 Gregory of Nyssa, In Canticum canticorum, GNO 6, 34 (trans. Norris, 35Ŕ37). 
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incomprehensibility of the Godhead with to the soulřs ever increasing participation in the 

Good.
1368

 

 

So the great Davidŕthough Ŗin the heartŗ he has traced out the glad Ŗascentsŗ 

(ηὰο θαιὰο ἀλαβάζεηο) and always goes (ἀεὶ πμνεουιεκμξ) Ŗfrom strength to 

strengthŗ (Ps. 83 (84):6Ŕ8)ŕcries out to God: ŖYou, O Lord, are the Most 

Exalted for eternityŗ (Ps. 91 (92):9); and in my opinion what he means by his cry 

is this: ŖIn the entire eternity of the unending age, the person who bends his 

course toward you is always becoming greater and higher than he is, making 

relative growth because of his Řascentř through good things, but you are the same 

and remain eternally the Most Exalted. You can never, to those making their 

ascent, be revealed as on a lower level than they, for you are always, by 

comparison, higher and more exalted than the reach of those who are being raised 

up.ŗ 

 

The reference to myrrh as an indication of the mortification of the bodily senses and the 

denial of the passions manifestly echoes Gregoryřs In Canticum canticorum.
 1369

 In like manner, 

the comment on Maryřs hair as lacking sensation is reminiscent of Gregoryřs interpretation of 

Song 6:5 (ŖYour hair is like herds of goats that have been revealed from Gilead.ŗ).
1370

 In both 

texts, the hair indicates the pursuit for the good and Řthe disregard of the things that are much 

valued in this world.ř Then, by interpreting Maryřs weeping as the soul separated from the 

senses, Philagathos faithfully reproduces Gregoryřs understanding of spiritual contemplation as 

the ascent from the sensible to the intelligible, precisely manifested in the soulřs disjunction from 

the bodily senses.
1371

 The final image featuring Mary Ŗheated by the divine love (εενιαίκεζεαζ 

ηε ηῶ εείῳ ἔνςηζ) and rejecting as tears the superfluous thoughts and of no concern to 

contemplationŗ is reminiscent of Gregoryřs language of ἔνςξ used for the purpose of anagogical 

ascent.
1372

 This imagery is recurrent in Philagathosř Homilies.
1373

 Furthermore, his spiritual 

                                                           
1368

 Gregory of Nyssa, In Canticum canticorum, GNO 6, 247 (trans. Norris, 259). 
1369

 Gregory of Nyssa, In Canticum canticorum, GNO 6, Hom. 6, 189, 4Ŕ15; In Canticum canticorum, Hom. 7, 242, 

14Ŕ243, 21; In Canticum canticorum, Hom. 8, 249, 7Ŕ250, 7; In Canticum canticorum, Hom.12, 342, 9Ŕ347, 6; In 

Canticum canticorum, Hom. 14, 404, 1Ŕ406, 7. 
1370

 Gregory of Nyssa, In Canticum canticorum, GNO 6, Hom. 7, 221Ŕ222. 
1371

 Gregory of Nyssa, In Canticum canticorum, GNO 6, Hom. 10, 313, 1Ŕ16: ŖWhen vision of the truly good (ηὴκ 

ηκ ἀθδεζκκ ἀβαεκ εεςνίακ) leads us to look beyond all such things, the bodily eye is inactive, for then the more 

perfect soul, which uses its understanding to look only on matters that are beyond seeing, is not drawn to any of the 

things to which that eye directs its attention. In the same way too the faculty of hearing becomes a dead thing and 

goes out of operation when the soul occupies itself with things beyond speech. As to the more bestial of the senses, 

they are hardly worth mentioning. Long since, like some grave yard stench attached to the soul, they have been put 

away: the sense of smell, scenting out odors; and the sense of taste, bound to the bellyřs service; and the sense of 

touch as well, the blind and servile organ that nature, we may think, created only for the sake of the blind. When all 

these are as it were bound in sleep by disuse, then the working of the heart is pure, and its discourse is focused on 

what is above it, untroubled and unaccompanied by the noise that stems from the stirrings of sense perception (trans. 

Norris, 329). 
1372

 Gregory of Nyssa, In Canticum canticorum, GNO 6, Hom.1, 27, 12Ŕ14: […] ὥζηε πάζδξ ηαηαζαεζεείζδξ 

ζςιαηζηξ δζαεέζεςξ ιυκῳ ηῶ πκεφιαηζ γέεζκ ἐξσηηθο ἐκ ικ ηὴκ δζάκμζακ δηὰ ηνῦ ππξὸο ἐθείλνπ 

ζεξκαηλνκέλελ, ὃ ααθεκ ἐπὶ ηὴκ βκ ἤθεεκ ὁ ηφνζμξ. Ŗ[…] so that when every bodily disposition has been quelled, 

our mind within us may boil with love, but only in the Spirit, because it is heated by that Ŗfireŗ that the Lord came to 

Ŗcast upon the earthŗ (trans. Norris, 29). 
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reading of Heliodorusř Aethiopika, which operates a transposition of the language of erotic desire 

for picturing the soulřs (i.e. Charikleia) growth in deification is firmly grounded in Gregoryřs 

exegetic principles. 

In similar fashion, as we noted above, Gregoryřs doctrine of never-ending ascent 

underlines Philagathosř exegesis of the Lordřs apparition on the road to Emmaus (Lc. 24:13Ŕ

35).
1374

 

 

For the Word first brings us together while being only slightly seen, but 

afterwards becoming more clearly visible. For as much as the souls of the virtuous 

are purified, that much they know God. For he was revealed much more to them 

in the breaking of the bread, that is in the partaking of the frightful mysteries (i.e. 

the Holy Communion). If he is made manifest to the disciples, and then 

immediately becomes invisible, do not wonder at this. For such is the beauty of 

the Lord. For at the same time he illuminates the mind of the purified lot, and just 

as lightning he swiftly withdraws, becoming ungraspable, in order to implant the 

desire (πόεμκ) for apprehension and to attract (ἐθέθηεζκ) the loving soul (ηὴκ 

ἐνζακ ροπήκ) toward better things (πνὸξ ηὸ ιεγμκ). Allow yourself to be led up 

to the heavenly ascents, and to ardently long to behold him wholly, the eternal 

desire (ηὴκ ἀΐδζμκ ἔθεζζκ), the single nature, the blessed divinity. 

 

Philagathosř understanding of perfection as the growth that one achieves during the 

journey of ascent and the language of anagogy itself points to Gregory of Nyssařs mystical 

writings. Following Gregory of Nyssa, Philagathos places virtue and the knowledge of the divine 

on the same level.
1375

  

Finally, the question of virtue is afforded by another glimpse into the importance of 

Gregory of Nyssařs exegesis for the South Italian preacher. In the homily ŖFor the: ŘBe you 

therefore wise as serpents,ř Philagathos turns extensively to Gregoryřs De vita Moysis for 

                                                                                                                                                                                           
1373

 Cf. Hom. 27, 23 (ed. Rossi-Taibbi, 181): ΔἮ δὲ δε ηαὶ ιοζηζηςηένςκ θυβςκ ἐθάραζεαζ, αἴκζβια ἤκ ηὸ δζὰ ηξ 

ἀνκήζεςξ Πέηνμο δδθμφιεκμκ. Μέπνζ ιὲκ βὰν ηῶ πνὸξ ηὸκ Γζδάζηαθμκ ἔξσηη ὁ Πέηξνο δηεζεξκαίλεην, ἀκδνείᾳ 

ἐζηυιςημ, ηαὶ μ ηαηεπηυεζ ημῦημκ ημοζηςδία ηαὶ ζπενα ηαὶ ὁ πζθίανπμξ ηαὶ λίθδ ηαὶ δᾶδεξ ηαὶ ημνφκαζ ηαὶ 

θάζβακα· ὅηε δὲ πνμζήββζζε ηῆ πονᾶ, ἡκ ἀκρακ μἯ ζηναηζηαζ ημῦ Καίζανμξ, ηυηε δηα ηυηε θαφθδξ παζδίζηδξ 

ἐβέκεημ παίβκζμκ. ŖBut if one must also touch upon some more mystical explanations (reasonings), then what was 

disclosed by Peterřs denial was a hidden figure (αἴκζβια). For as longs as Peter was heated by the love for the 

Savior, he was hardend by courage, and the confinement, the cohort of soldiers, the commandant, swords and 

torches, maces and whips did not terrify him. But when he came near to the fire which the soldiers of Caesar have 

lighted up, then he became a plaything of an ordinary maidservant.ŗ 
1374

 Hom. 75 (ed. Scorsus, Hom. 27, PG 132, coll. 657 CŔD): οιαζαάγεζ δὲ ὁ Λόβμξ πνόηενμκ ιὲκ Ἦζπκξ 

εεςνμύιεκμξ, ὕζηενμκ δὲ ηδθαοβέζηενμκ θακενμύιεκμξ. ΑἯ βὰν ηκ ἐκανέηςκ ροπαὶ ὅζμκ ηαεαίνμκηαζ, ημζμῦημκ 

ηαὶ ηὸκ Θεὸκ βζκώζημοζζκ. Ἀπμηαθύπηεηαζ δὲ ιθθμκ αημξ ἐκ ηῆ ηθάζεζ ημῦ ἄνημο, ἐκ ηῆ ιεηαθήρεζ δδθαδὴ ηκ 

θνζηηκ ιοζηδνίςκ. ΔἮ δř ἅια θακενμῦηαζ ημξ ιαεδηαξ, ηαὶ εεὺξ ἄθακημξ βίκεηαζ, ιὴ εαοιάζῃξ· ημζμῦημκ βὰν ηὸ 

εεμκ ηάθθμξ· ὁιμῦ ηαηαθάιπεζ ηκ ηεηαεανιέκςκ ηὸκ κμῦκ, ηαὶ ὡξ ἀζηναπὴ ηαπὺ πμπςνε βζκόιεκμκ ἄθδπημκ, 

ὡξ ηαὶ πόεμκ ἐιπμζεκ ηῆ ηαηαθήρεζ, ηαὶ πνὸξ ηὸ ιεγμκ ἐθέθηεζκ ηὴκ ἐνζακ ροπήκ. Ἀκεηε ηαὶ πνὸξ ηὰξ εείαξ 

ἀκααάζεζξ ἀκάβεζεαζ, ηαὶ βθίπεζεαζ δζαηαξ ηὸκ ὅθμκ ἣιενμκ, ηὴκ ἀΐδζμκ ἔθεζζκ, ηὴκ ἑκζαίακ θύζζκ, ηὴκ ιαηανίακ 

εεόηδηα· 
1375

 For Gregoryřs dodging of the subordination of virtue to knowledge from the Platonist tradition see Meredith,  

The Cappadocians, 59Ŕ61; Martin Laird, Gregory of Nyssa and the Grasp of Faith Union, Knowledge, and Divine 

Presence (Oxford: Oxford University Press, 2004), 202Ŕ203. 
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defining virtue (in Aristotelian terms) as the mean (ιεζυηδξ) between excess (πεναμθή) and 

(ἔθθεζρζξ).
1376

 

 

If there is also need to touch upon a loftier meaning, [one may say that] a teaching 

lies hidden in the word [i.e. Mt. : 10:16]. The teaching makes manifest that the 

virtues are the intermediate state [mean]; for every virtue takes somehow the 

middle road between two neighbouring evils. In the case of courage the excessive 

rashness and the inmost cowardice, yet both are not commendable, for courage is 

the midst between these two evils, and this is virtue; and in the same manner in 

the case of moderation (chastity) for on the one hand the person who lacks 

moderation is a libertine, while on the other hand the person who oversteps it has 

his conscience seared, as the Apostle says (cf. 1Tim. 4:2). Hence, one holds 

intercourse with all like beasts, while the other defiles marriage as if it were 

adultery; well then, the mean between these two is moderation. Any one would 

find out the same about justice; for this is also the middle point between 

parsimony and profligacy. Therefore, here the Saviour teaches the disciples about 

prudence, which is also the middle point between guilelessness and shrewdness. 

Neither the wisdom of the serpent nor the simplicity of the dove is to be praised; 

but having blended both together, he avoids both the excess and the exiguity. At 

least then, the person who accommodates the teaching with consideration and 

regard for the persuasion of the listeners is Ŗwise as a serpent, yet harmless as a 

dove,ŗ who does not even consider to defend himself from the person who 

contrives against him. [Mt. 10: 16] 

 

In the passage cited above, Philagathos incorporates Gregoryřs text on the definition of virtue as 

the mean.
1377

 The fact that Gregoryřs De vita Moysis encloses an allusion to Matthew 10:16 (i.e. 

ŖNeither the wisdom of the serpent nor the simplicity of the dove is to be praised.ŗ) indicates that 

                                                           
1376

 Hom. 30, 13Ŕ14 (ed. Rossi-Taibbi, 202Ŕ203): ΔἮ δὲ δε ἐθάραζεαζ ηαὶ ημῦ ρδθμηένμο κμήιαημξ, δυβια ἐζηὶ ηὸ 

ἐκ ηῶ θυβῳ ηνοπηυιεκμκ. Τὸ δὲ δφγκα ἐκθαίλεη κεζφηεηαο εἶλαη ηὰο ἀξεηάο· ἑηάζηδ βὰν ἀνεηὴ κεζνιαβεῖηαί 

πσο δοζὶ θαθνῖο γεηηνλήκαζηλ. Οἷνλ ἐπὶ ηῆο ἀλδξείαο  ιὲκ πεναμθὴ ζξάζνο,  δὲ ἔιιεηςηο δεηιία, ἀκθφηεξα 

δὲ νθ ἐπαηλεηά, ηὸ δὲ ιέζμκ ἀιθμκ  ἀκδνεία, αὕηδ ἐζηὶκ ἀνεηή·μὕης θαὶ ἐπὶ ηῆο ζσθξνζχλεο ὁ κὲλ ἐιιεηπὴο 

ἀθφιαζηνο, ὁ δὲ πενααίκςκ θεθαπηεξίαζηαη ηὴλ ζπλείδεζηλ, ὥο θεζηλ ὁ ἀπφζηνινο.  ιὲκ βὰν πάζαζξ ιίβκοηαζ 

ηηδκδδυκ, ὁ δὲ θαὶ ηὸλ γάκνλ ἐπίζδξ ηῇ κνηρείᾳ βδειχηηεηαη,  δὲ ημφηςκ ιεζυηδξ ζσθξνζχλε ἐζηί. Σαηυκ ηζξ 

εὕνμζ ηαὶ ἐπὶ ηξ δζηαζμζφκδξ· ηαὶ αηὴ βὰν ιέζμκ θεζδςθίαξ ηαὶ ἀζςηίαξ ἐζηίκ. κηαῦεα μὖκ ὁ ςηὴν δζδάζηεζ 

ημὺξ ιαεδηὰξ πενὶ ηξ θνμκήζεςξ, ιέζδξ ηαὶ αηξ μὔζδξ εδεείαξ ηε ηαὶ δεηλφηεηνο. Οὔηε νὖλ ἐπαηλεηὸλ θαζ‘ 

αηὸ ηὸ ηνῦ ὄθεσο θξφληκνλ, νὔηε ηῆο πεξηζηεξᾶο ηὸ ἀθέξαηνλ· ζοβηναεέκηα δř ἀιθυηενα, ηὴλ πέξπησζηλ θαὶ 

ηὴλ ἔιιεηςηλ δζαπέθεοβεκ.  βμῦκ ιεηὰ πενζζηέρεςξ ηαὶ ηαηακμήζεςξ πνὸξ επείεεζακ ηκ ἀημουκηςκ ηὴκ 

δζδαζηαθίακ μἮημκμικ, θξφληκνο ὡο ὄθηο ἐζηίλ· ἀθέξαηνο δὲ ὡζεὶ πεξηζηεξὰ ὁ κεδ‘ εἰο ἔλλνηαλ ιακβάλσλ 

ἀκχλαζζαη ηὸλ ἐπηβνπιεχνληα. 
1377

 Gregory of Nyssa, De vita Moysis, 2, 288Ŕ289: Γφγκα δέ ἐζηηλ νὗηνο ὁ ιφγνο ἐλ κεζφηεηη εεςνεζεαζ ηὰο 

ἀξεηὰο ὁνζγυιεκμξ, δηφηη πέθπθε πᾶζα θαθία ἠ ηαηř ἔιιεηςηλ ἠ θαζ‘ πέξπησζηλ ἀξεηῆο ἐκενβεζεαζ, μἷμκ ἐπὶ 

ηῆο ἀλδξείαο ἔιιεηςίο ηίο ἐζηηλ ἀξεηῆο  δεηιία, πένπηςζζξ δὲ ηὸ ζξάζνο· ηὸ δὲ ἑηαηένμο ημφηςκ ηαεανεῦμκ ἐκ 

ιέζῳ ηε ηκ παναηεζιέκςκ ηαηζκ εεςνεηαζ ηαὶ ἀνεηή ἐζηζ. Καηὰ ηὸλ αηὸλ ηξφπνλ θαὶ ηὰ ἄιια πάληα, ὅζα 

πνὸξ ηὸ ηνεηημκ ζπμοδάγεηαζ, κεζνιαβεῖηαί πσο ηνῖο θαθνῖο γεηηνλήκαζηλ. [289.] ἧ ζμθία δεηλφηεηφο ηε ηαὶ 

ἀηεναζυηδημξ ηὸ ιέζμκ ἔπεζ. Οὔηε ηνῦ ὄθεσο ηὸ θξφληκνλ ἐπαηλεηφλ, νὔηε ηῆο πεξηζηεξᾶο ηὸ ἀθέξαηνλ, εἮ ἐθř 

ἑαοημῦ ιυκμο δέμζ θαιαάκεζκ ημφηςκ ἑηάηενμκ. Ἀθθř  δζὰ ιέζμο ηκ δφμ ημφηςκ ζχγθξαηνο ἕλζξ ἀνεηὴ βίκεηαζ.  

ἐιιηπὴο ηαηὰ ηὴκ ζσθξνζχλελ ἀθφιαζηνο, ὁ πθεμκάγςκ θεθαπηεξίαζηαη ηὴλ ζπλείδεζηλ, ηαεὼξ ὁνίγεηαζ ὁ 

Ἀπφζηνινο.  ιὲκ βὰν ηαξ δμκαξ ἀκέδδκ ἐηηέποηαζ, ὁ δὲ θαὶ ηὸλ γάκνλ ἴζα ηῇ κνηρείᾳ βδειχζζεηαη. ἧ δὲ δζὰ 

ιέζμο ημφηςκ εεςνμοιέκδ ἕλζξ ζςθνμζφκδ ἐζηίκ. 
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Philagathos indexed or perhaps memorized parts of Gregoryřs text according to the liturgical 

readings of the year. 

 

Conclusions 

 

This study of Philagathosř spiritual exegesis underscored its distinctive features. Thus, 

the doctrine of perpetual progress, the usage of arythmology and etymology, the doctrine of the 

four cardinal virtues or the treatment of hagiographical material reveal a refined exegetical 

technique, modelled on Maximus Confessorřs and Gregory of Nyssařs exegeses. All these 

features displayed in the Homilies unfold conspicuously in his allegorical reading of the 

Aethiopika to which we turn in what follows.  
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PART VI. The Allegorical Interpretation of Heliodorus‘s Aethiopika: a Contextual 

Reading 

 

Philagathosř profound interest in romance literature documented throughout this thesis 

peaks in his allegorical commentary of Heliodorusř Aethiopika (Σξ Υανζηθεζάξ ἑνιδκεία ηξ 

ζώθνμκμξ ἐη θςκξ Φζθίππμο ημῦ θζθμζόθμο).
1378

 The present section addresses Philip-

Philagathosř ἑνιδκεία as part of the twelfth century Byzantine literary context. The analysis 

considers the extensive intertextual evidence that binds Philagathosř Homilies with the 

allegorical exegesis of Aethiopika. I show that Philagathos applies to the spiritual interpretation 

of Heliodorusř Aethiopika the same exegetic technique exercised throughout the Homilies. Thus, 

I point out that the exegetical practice displayed in the ἑνιδκεία reflects Maximus Confessorřs 

spiritual exegesis (i.e. the etymological and numerical speculations) and Gregory of Nyssařs 

doctrine of spiritual progress as set forth in the Homilies on the Song of Songs and The Life of 

Moses. In the ἑνιδκεία Philagathos unveils a pedagogical and ethical reading of the novel as an 

allegory of the soul yearning for unity with the divine. Setting forth new textual evidence, I 

underline that the tradition of the mystical interpretation of the Song of Songs frames 

Philagathosř reading of the novel to an extent hitherto unascertained in the scholarly literature. 

Before embarking on the discussion of Philipřs allegorical commentary, I refer to the intellectual 

Byzantine context of documented interest in Heliodorusř novel. Then I discuss the citations and 

the allusions to classical and Christian literature couched in the Interpretation, pointing out that 

through them Philip-Philagathos refashions the erotic dimension of the novel into a purely 

religious and ascetic reading. 

 

1. Heliodorus‘s Aethiopika in Byzantium 

 

The allegorical exegesis of the Aethiopika relates to the elevated significance of the genre 

of the novel in the twelfth century Komnenian Byzantium and to the revival of allegorical 

exegesis of ancient Greek literature in the eleventh and twelfth century. No doubt, his exegesis is 

to be placed within the context of the unprecedented revival of allegorical interpretation of 

ancient Greek literature in eleventh and twelfth-century Byzantium, as exemplified by the works 

of Michael Psellos (1018Ŕafter 1078),
1379

 John Tzetzes (ca.1110Ŕafter1180) and Eustathios of 

Thessalonike (ca.1110Ŕ1198).
1380

 At the same time a correspondence must be deduced between 

the blossoming of allegorical interpretation of secular literature and the rediscovery of the genre 

of the novel in Komnenian Byzantium,
1381

 which peaked in the writings composed around the 

                                                           
1378

 For the scholarly dispute on the authorship of this allegorical exegesis, see the Introduction, 16Ŕ27; for the 

Greek text and an English translation see the Appendix 4. 
1379

 The importance of Michael Psellos for this revival has been underscored in the literature; e.g. Paolo Cesaretti, 

ŖBisanzio allegorica (XIŔXII secolo),ŗ Strumenti Critici 1 (1990), 29: ŖNon che prima di Psello fosse mancato 

allegorismo a Bisanzio, secoli di interpretazione allegorica delle Scritture stanno a dimostrarlo; ma prima di Psello 

non trovo rilevanti tracce di interpretazione allegorica della più antica produzione poetica.ŗ 
1380

 Paolo Cesaretti, Allegoristi di Omero a Bisanzio. Ricerche ermeneutiche XI-XII secolo (Milan: Edizioni Angelo 

Guerini, 1991); Panagiotis Roilos, Amphoteroglossia. A Poetics of the Twelfth-Century Medieval Greek Novel 

(Washington D.C.: Centre for Hellenic Studies, 2005), 130.  
1381

 Panagiotis Roilos, Amphoteroglossia, 138. 

C
E

U
eT

D
C

ol
le

ct
io

n



398 
 

middle years of the twelfth century by Theodore Prodromos (ca.1100Ŕca.1170), Eustathios 

Makrembolites (second half of the twelfth-century, Niketas Eugenianos (twelfth-century), and 

Constantine Manasses (ca. 1130Ŕca. 1187).
1382

 It is important to note that the reappearance of the 

novel in Komnenian Constantinople was a circumstantial and rather exceptional result of the 

interest in the ancient novelistic genre for it was connected with a specific group of writers 

during a limited period of time (ca. 1145Ŕ1155).
1383

 This group of writers was part of the literary 

circle of Sevastokratorissa Irene and perhaps the romances of Prodromos and Manasses were 

composed for Irene.
1384

 We may note here a curious chronological coincidence that dovetails the 

interest in romance literature and in particular for Heliodorusř Aethiopika in Sicily with the 

return through the Norman Kingdom in 1149 of Eleanor of Aquitanie from the fateful Second 

Crusade. For the literary patronage of French Queen is associated with the emergence of romans 

d‘antichité and perhaps, if this is not too far fetched to suppose, Eleanor could have echoed the 

discussions and the intense preoccupation with romance literature from Constantinople to the 

learned entourage of Roger II during her sojourn in the Southern Kingdom from mid-JulyŔLate 

August 1149. 

Clearly, Philipřs ἑνιδκεία evokes the Byzantine literary tradition of interest in 

Heliodorusř Aethiopika.
1385

 First, Photios (ca. 820Ŕ893) in the Bibliotheka discussed the novel 

from a rhetorical perspective. The text is seen as a reservoir of narrative material from which a 

Byzantine rhetor (ῥήηςν) may derive usefulness.
1386

 Photios admires Charicleiařs chastity 

(ζςθνμζφκδ) and considers Heliodorusř novel less obscene in comparison with the 

shamelessness of Achilles Tatiusř narratives.
1387

 A more complex analysis is evidenced by 

Psellosřcomparison of Heliodorus and Achilles Tatius (Σίξ  δζάηνζζζξ ηκ ζοββναιιάηςκ, ὧκ 

ηῶ ιὲκ Υανίηθεζα, ηῶ δὲ Λεοηίππδ πμεέζεζξ ηαεεζηήηαημκ;). Not unlike Photiosř rhetorical 

approach, Psellos explains: 

 

                                                           
1382

 The titles are Theodore Prodromos, Rhodante and Dosikels; Eustathios Makrembolites, Hysmine and Hysminias; 

Niketas Eugenianos, Drosilla and Charikles; and Constantine Manasses, Aristandros and Kallithea; for the dating 

and sequence of these novels see Suzanne MacAlister, ŖByzantine Twelfth-century Romances,ŗ A Relative 

Chronology,ŗ BMGS 15 (1991): 175Ŕ210; Elizabeth Jeffreys, ŖThe Comnenian Background to the ŘRomans 

dřantiquité,řŗ Byz 50 (1980): 475Ŕ478; Panagiotis Agapitos, ŖNarrative, Rhetoric, and ŘDramař Rediscovered: 

Scholars and Poets in Byzantium Interpret Heliodorusŗ, 145Ŕ148. 
1383

 Agapitos, ŖNarrative, Rhetoric, and ŘDramař Rediscovered: Scholars and Poets in Byzantium Interpret 

Heliodorusŗ148. 
1384

 Jeffreys, ŖThe Comnenian Background to the ŘRomans dřantiquité,řŗ 480. 
1385

 H. Gärtner, ŖCharikleia in Byzanz,ŗ Antike und Abendland 15 (1969): 47Ŕ69; Andrew Dyck, ŖPsellusř Essay and 

the Byzantine Reception of Heliodorus and Achilles Tatius,ŗ in Michael Psellus. The Essays on Euripides and 

George of Pisidia and on Heliodorus and Achilles Tatius, ed. Andrew Dyck (Vienna: Verlag der  sterreichischen 

Akademie der Wissenschaften, 1986), 81Ŕ85. See also the enriching contribution of Ingela Nilsson and Nikos 

Zagklas, Ŗ―Hurry up, reap every flower of  the logoi!‖ The Use of Greek Novels in Byzantium,ŗ Greek, Roman, and 

Byzantine Studies 57 (2017): 1120Ŕ1148, which besides discussing new material on the reception of the novels in 

Byzantium the authors documented the usage of the novels in educational settings.  
1386

 Agapitos, ŖNarrative, Rhetoric, and ŘDramař Rediscovered: Scholars and Poets in Byzantium Interpret 

Heliodorus,ŗ 128Ŕ132; Dyck, ŖPsellusř Essay and the Byzantine Reception of Heliodorus and Achilles Tatius,ŗ 80Ŕ

82. 
1387

 Photius. Bibliothèque, ed. René Henry (Paris: Belles Lettres, 1991), 66a, 24Ŕ28: Πμθθὴκ δὲ ὁιμζυηδηα ἐκ ηῆ 

δζαζηεοῆ ηαὶ πθάζεζ ηκ δζδβδιάηςκ, πθὴκ ζπεδυκ ηζ ηκ πνμζχπςκ ηξ ὀκμιαζίαξ ηαὶ ηξ ιοζανξ αἮζπνυηδημξ, 

πνὸξ ηὰ ημῦ ἧθζμδχνμο δνάιαηα θοθάηηεζ. 
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ŖIn brief, I admire Charikleiařs book both for its ideas and for the appropriateness 

of its diction, and I find it worthy of commendation throughout. As for that of 

Leucippe, I think that it is as useful for the rhetorician as any other narrative, so 

that if he should wish to deck certain parts of his own works with graces drawn 

from it, he may take readily whatever, in his eyes, contributes to ornamental 

beauty.ŗ
1388

 

 

Psellosř assessment of the Aethiopika and Achilles Tatiusř novel is instructive for the 

appeal the novels had upon Byzantine readers and helps explain the profound imprint the novels 

had upon Philagathosř style in the Homilies. A. Dyck, the modern editor of the text, suggested 

that Psellosř Ŗultimate goal was to put forward an apology for Heliodorus, who was evidently 

under sharp attack in certain (ecclesiastical?) circles.ŗ
1389

 Indeed, Psellos emphasized the chastity 

of Charikleia and defended Kalasiris, from the accusation of being a pander.
1390

 Yet, he is not 

concerned with an ethical reading, but is driven by a practical zeal of deriving rhetorical delight 

from the novel. For he does not reject the erotic charm implied in his description of Ŗmoist 

(βνῶ) and well irigated (l. 49Ŕ50)ŗ narrative, which abounds in Ŗflowers of charm of all sorts Ŕ 

Σνοθᾶ δὲ ὁ θόβμξ πάζδξ πάνζημξ ἄκεεζζ (l. 29).ŗ
1391

 The novel was praised for Ŗthe authorřs 

diction and beauty of language (l. 14Ŕ15).ŗ Psellos noted that the high-level stylistic register 

befitted the character of the heroine, since she was not an Řordinary girl (μ βὰν ηαηὰ ηυναξ 

Ἦδζχηζδαξ) but an initiate and one who comes from Pythian Apollo (l. 38Ŕ42). Heliodorusř 

innovative approach is underscored in relation to the unusual plot construction of the Aethiopika 

which starts in medias res (l. 22Ŕ29),
1392

 and with the variegated episodic narratives (l. 31Ŕ32 

ἐπεζζυδζα δζδβήιαηα) that Ŗtake thought for its reader by relieving him by its variety and by the 

novelty of its diction (ηαζκμθμβίαζξ, l. 62).ŗ Agapitos suggested that Psellos perceived in the 

rhythmic intensity of style and in Heliodorusř propensity for lexical novelties some kind of 

poetic inspiration behind Heliodorusř prose. Furthermore, Aethiopika is thought to be a 

repository of knowledge and great learning (l. 54Ŕ πμθοιάεεζα), for it draws matter from the 

physical sciences and contains maxims and theological reflections (l. 54Ŕ56). However, for all 

his steeping in allegorical practice, Psellos does not apply a Řhigher interpretationř to the 

Aethiopika. The rhetor confined his allegorizing enthusiasm to the traditional allegorical subjects 

of his ancient predecessors (i.e. the Homeric poems, the ancient myths). 

                                                           
1388

 Psellos, De Heliodoro et Achille Tatio judicium, ed. Dyck, l. 96Ŕ101, p. 98 (trans. Dyck). 
1389

 Dyck, ŖPsellusř Essay and the Byzantine Reception of Heliodorus and Achilles Tatius,ŗ 83; it appears somehow 

misleading to portray Psellosř rhetorical analysis of Aethiopika in the terms of Philipřs spiritual reading, for there is 

a contextual wedge between Psellosř assumed rhetorical stance for a purely decorative usage of Aethiopika and 

Philipřs mystical approach; cf. Dyckřs assesment: Ŗ[i]n terms of detailed, purposeful argumentation Psellusř product 

will not bear comparison with the defense of Heliodorus which Philip Philagathus penned in the following century 

(p. 87).ŗ 
1390

 Psellos, De Heliodoro et Achille Tatio judicium, ed. Dyck, l. 46Ŕ54. 
1391

 Cf. Papaioannou, Michael Psellos, 92. 
1392

 Psellosř insight on the unusual plot structure of the Aethiopika has been most commented upon; cf. Christopher 

McLaren, ŖA Twist of Plot: Psellus, Heliodorus and Narratology,ŗ in Reading Michael Psellos, ed. Charles Barber 

and David Jenkins (Leiden: Brill, 2006), 73Ŕ94; Agapitos, in ŖNarrative, Rhetoric, and ŘDramař Rediscovered,ŗ 

134Ŕ135 notes that Ŗ[t]he image of the coiled snake, in particular, is not only a most impressive simile for the 

structure of the Aithiopika but also a fascinating metaphor for the dangerous act of reading (p. 135).ŗ Cf. Dyck, 

ŖPsellusř Essay and the Byzantine Reception of Heliodorus and Achilles Tatius,ŗ 83. 
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In the essay On the Style of Certain Writing (Πενὶ παναηηήνςκ ζοββναιιάηςκ ηζκκ) 

Psellos listed the authors from which he fashioned and adorned his own discourse.
 
After the 

books of Demosthenes, Isocrates, Aelius Aristeides, Thucydides, Plato, Plutarch, Lysias, and Řthe 

ultimate summit in both serious and graceful writingř represented by Gregory the Theologianřs 

compositions, Psellos indicates Ŗthe book of Leukippe and that of Charikleia, and anything else 

that is full of pleasures and charm.ŗ
1393

 The popularity of the novel is further buttressed in the 

twelfth century by the testimonies of Gregorios Pardos (On the Composition of Speeches) and 

Ioannes Phocas (Description of the Holy Land), which considered the ancient fictional narratives 

as a paradigm and wellspring for rhetorical composition.
1394

  

The culmination of the popularity of the ancient novel manifested in the revival of the 

novelistic genre in Komnenian Byzantium.
1395

 From a dubious and debased position within the 

Late Antiquity literary field, the novels became in Byzantine world a cherished repository of 

discourses that invited imitation, appropriation and Řhigherř spiritual interpretation. It is perhaps 

not surprising that with the revival of rhetoric and its absorption into philosophy as a Ŗcomingled 

scienceŗ (ζύιιζηημξ ἐπζζηήιδ for Michael Psellos)
1396

 the practice of allegory spread to fictional 

works and subjects that were not considered for allegoresis in the ancient discourses. For, 

Philipřs ἑνιδκεία, the allegorical interpretation of Stephanites and Ichnelates in the twelfth 

century, Manuel Philesř mystical reading of Kallimachos and Chrysorhoe, the Christian 

allegorical reading of Hysmine and Hysminias,
1397

 the Allegory of Lucianřs Loukios by Alexios 

Makrembolites (fourteenth century) or Ioannes Eugenikosř Protheoria to the Aethiopika 

(fifteenth century) indicate that the Byzantine practice of allegory became more fluid and not 

mimetically bounded to the ancient precedents.
1398

 

                                                           
1393

 Papaioannou, Michael Psellos, 127; cf. Dyck, ŖPsellusř Essay and the Byzantine Reception of Heliodorus and 

Achilles Tatius,ŗ 54Ŕ55, 84. 
1394

 Roilos, Amphoteroglossia, 46Ŕ47; Nunzio Bianchi, ŖFilagato da Cerami lettore di Eliodoro (e di Luciano e 

Alcifrone,ŗ in Romanzi greci ritrovati: tradizione e riscoperta dalla tarda antichità al Cinquecento (Bari: Stilo 

Editrice, 2011), 41Ŕ42; MacAlister, Dreams and Suicides: the Greek Novel from Antiquity to the Byzantine Period, 

111. 
1395

 For the complex mimetic interplay with the ancient novel see Suzanne MacAlister, Dreams and Suicides: the 

Greek Novel from Antiquity to the Byzantine Period, New York: Routlege, 1996; cf. Nunzio Bianchi, Ŗ«Non cřè 

differenza tra lřamore e lřebbrezza» ovvero Eliodoro nella biblioteca di Niceta Eugenianoŗ in Nunzio Bianchi, 

Romanzi greci ritrovati: tradizione e riscoperta dalla tarda antichità al Cinquecento (Bari: Stilo Editrice, 2011), 

47Ŕ65; Agapitos, ŖNarrative, Rhetoric, and ŘDramař Rediscovered: Scholars and Poets in Byzantium Interpret 

Heliodorus,ŗ 146Ŕ156. 
1396

 For the relation of rhetoric with philosophy in Byzantium see Stratis Papaioannou, ŖRhetoric and the 

Philosopher in Byzantium,ŗ in Essays in Byzantine Philosophy, ed. K. Ierodiakonou and B. Bydén, (Athens: The 

Norwegian Institute at Athens), 171Ŕ197 (here is cited at p.183). 
1397

 Roilos, Amphoteroglossia, 137, cites an annotation from Mediceus Laurentianus Acquisti e Doni 341, which 

specifies that the novel of Makrembolites is Ŗdifficult to be understood by those who are ignorant and far from the 

Church.ŗ 
1398

 For the allegory of Stephanites and Ichnelates see Carolina Cupane, ŖFilagato da Cerami θζθόζμθμξ e 

δζδάζηαθμξ,ŗ SicGym 31 (1978), 22Ŕ23; A. Papadopoulos Kerameus, ŖἈθελίμο ημῦ Μαηνειαμθίημο ἀθθδβμνία εἮξ 

ηὸκ Λμφηζμκ ἠ ὄκμκ, Zurnal Ministerstva Narodnago Prosvescenija 1899, 20Ŕ23; for Ioannes Eugenikosř 

Protheoria see Hans Gärtner, ŖProtheoria zu Heliodors Aithiopika,ŗ BZ 64 (1971), 324Ŕ325; cf. Roilos, Panagiotis 

Roilos, Amphoteroglossia. A Poetics of the Twelfth-Century Medieval Greek Novel (Washington DC: Centre for 

Hellenic Studies, 2005), 134Ŕ135 commented on the allegory of Makrembolites: ŖLoukios, an almost pornographic 

text Ŕ at least for the moral standards of the highly conservative Christian Byzantine society Ŕ is invested with a 
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The dominant interpretive model that informed these allegorical modulations was the 

mystical exegetic tradition on the Song of Songs. Eugenikos equated the novel with Solomonřs 

sanctioned Song and maintained that if one rebukes Aethiopika on moral grounds, one should 

equally condemn the Song.
1399

 In fact, for all those imbued with the mystical tradition of the 

Song the novelistic language of desire expressed the soulřs yearning for union with the Word, the 

divine Bridegroom.  

This allegorical tradition of the Song of Songs informed the multilayered 

amphoteroglossia of the twelfth-century Greek novel as Panagiotis Roilos emphasized.
1400

 The 

novels played with the literary expectations surrounding the most sensual Christian text invested 

with spiritual meaning perhaps for negotiating and institutionalizing Ŗto some extent within the 

Church, the new psychological interest in romantic love.ŗ
1401

 Roderick Beaton even suggested 

that the Komnenian novels could be portrayed as a kind of secular hagiography.
1402

 Yet the 

interest in romantic and sensuous literature best illustrated by the literary preoccupations of 

Eirene the Sevastokratorissa, the sister-in-law of the Emperor Manuel I Komnenos (1143-1180) 

is not without a mixture of ascetism and chastity.
1403

 The Řprincipal patronessř of the Byzantine 

novels displayed a strong devotion to the Theotokos and received the spiritual advice of Iakovos 

Kokkinobaphos. The letters he addressed to the sevastokratorissa evoked the doctrine of 

perpetual progress. Therein, Iakovos exploited the sanctioned sensual imagery of the mystical 

interpretation of the Song of Songs.
1404

 

 

2. Authorship, Mimesis and Florilegic Habit in Philip-Philagathos‘ ἑξκελεία 

 

                                                                                                                                                                                           
Christian meaning that transfers it from its Ŗbaseŗ status to an elevated level.ŗ For Manuel Philesř moral allegory, 

see Roderick Beaton, The Medieval Greek Romance (Cambridge: Cambridge University Press, 1989), 190Ŕ192. 
1399

 Gärtner, ŖProtheoria zu Heliodors Aithiopika,ŗ l. 39Ŕ47: ŖεἮ δřἐκίμζξ, ἀιέθεζ ηαὶ ημύ-/ηςκ μὕηςξ ἐπόκηςκ, μ 

θοζζηεθὲξ ὅιςξ ημξ κεςηένμζξ εἴηε / ηῶ ζςιαηζ εἴηε ιθθμκ ηῶ θνμκήιαηζ δμηε ηό ζύββναιια, / πάκηςξ ἂκ εἴπμζ 

ηζξ ἐπζηαίνςξ ηἀκηαῦεα, ηῶδε ηῶ θόβῳ δζ-/ ηαίςξ ἐη ημύηςκ ἀπαβμνεύεζεαζ, ᾧ ηἀπὶ ηκ ηξ εείαξ βναθξ /  ημῦ 

ζμθμῦ μθμικημξ ἀζιαηζηὴ ποηηὶξ  ηὸκ Ἧενὸκ κοιθίμκ / ηαὶ ηὴκ κμδηὴκ κύιθδκ ιοζηζηξ δναιαημβναθμῦζα ηαὶ 

ῥήιαηα / ηαὶ κεύιαηα ηαὶ κμήιαηα εείςξ ηαὶ κμενξ ἐνκημξ ηαὶ ἐνς-/ιέκδξ ἀπαεξ εἮημκμβναθμῦζα.ŗ 
1400

 See Roilos, Amphoteroglossia, the chapter ŖAllegorical Modulations,ŗ 113Ŕ224; for allusions to Christianity in 

the Byzantine novels see also Joan Burton, ŖReviving the Pagan Greek Novel in a Christian World,ŗ Greek, Roman, 

and Byzantine Studies 39 (1998): 179Ŕ215; see also MacAlister, Dreams and Suicides: the Greek Novel from 

Antiquity to the Byzantine Period, for the Christian context that demanded a different approach to the problem of 

suicide and the function of dreams for the Byzantine counterpart of the ancient novels. 
1401

 Elizabeth Jeffreys, ŖThe Song of Songs and Twelfth-century Byzantium,ŗ Prudentia 23 (1991), 54. 
1402

 Roderick Beaton, The Medieval Greek Romance, 2
nd

 edition revised and expanded (London: Routledge, 1996), 

30-31, considered that the decline of the saintsř lives composition and the blossoming of the novel is not accidental: 

ŖIt is impossible not to see the revival of the romance in the twelfth century in terms of an increasing secularization 

and the search for a new identity among Byzantine literati in the generations that came after the defeat of 

Manzikert.ŗ See also the contribution ŖEpic and Romance in the Twelfth Century,ŗ in Originality in Byzantine 

Literature, Art and Music: A Collection of Essays, ed. A.R. Littlewood, (Oxford: Oxbow, 1995), 88 in which Beaton 

draws on Northrop Frye concept of Ŗsecular scriptureŗ in relation to the Byzantine romances. 
1403

 For Eirene the Sevastokratorissa see Elizabeth Jeffreysř contributions: ŖThe Sevastokratorissa Eirene as Literary 

Patroness: The Monk Iakovos,ŗ JÖB 32 (1982), 63Ŕ71; ŖWho was Eirene the Sevastokratorissa,ŗ Byz 64 (1994), 40Ŕ

68. 
1404

 Jeffreys, ŖThe Song of Songs and Twelfth-century Byzantium,ŗ 48Ŕ49. 
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As we have noted in the Introduction, the Interpretation of Heliodorusř Aethiopika (ŖΣξ 

Υανζηθείαξ ἑνιδκεία ηξ ζώθνμκμξ ἐη θςκξ Φζθίππμο ημῦ θζθμζόθμο Ŕ An Interpretation of 

the Chaste Charikleia from the voice of Philip the Philosopher Ŕŗ) is written at the end of the 

novel in the codex Marcianus Graecus Z 410 (coll. 522).
1405

 The manuscript was copied in 

Southern Italy perhaps in Terra dřOtranto, either in the second half of the twelfth or at the 

beginning of the next century.
1406

 

Three parts can be distinguished in the text. Lines 1 to 47 enclose the prologue, Philipřs 

apology for his allegory of Heliodorusř Aethiopika, where he explains that in spite of his age he 

undertakes this task of defending Charikleia against her detractors at his friendsř behest. The 

formal literary structure presents at first a dramatic situation imitating a Socratic conversation in 

which, after leaving the dramatic frame, the allegory is nested in narrative form. Besides the 

Platonic setting of the debate, the introductory part, as I show below, parallels Gregory of 

Nyssařs preface to his commentary on the Song of Songs, in which Nyssen defended his 

exegetical policy against the antagonists of allegorical interpretation represented by the 

Antiochene interpreters.
1407

  

In the rest of the ἑνιδκεία the allegorist sets forth the exegetic technique of biblical 

exegesis expounded in the Homilies. Thus, two parts can be discerned within Philipřs exegesis of 

Heliodorusř novel, an ethical interpretation (εζηή θζθμζμθία Ŕ l. 47Ŕ104) that portrays 

Aethiopika as teaching the four cardinal virtues and a mystical reading that regards the novel as 

an allegory of soulřs journey to the highest contemplation and union with the divine (l. 104Ŕ

181). The interpretation moves from the surface Ŕlevel of history (Ἧζημνία) corresponding to the 

unfolding of the events in the novel to the higher levels (ρδθυηενα) of insight or contemplation 

(εεςνία). For Philip defines his exegesis as blending (ηενάζαζα l. 52) a moral or ethical 

interpretation Ŗwithin gates of the storyŗ (εἴζς ηκ ηξ Ἧζημνίαξ ποθκ) with an anagogical 

approach that leads into the innermost shrine of unmixed beauty (ἀηναζθκὲξ ηὸ ηάθθμξ l. 108). 

                                                           
1405

 The allegorical treatise occupies two folios (122rŔ123v); for a description of the manuscript (parchment, format 

226/228 X 160, ff. I + 123) see Elpidio Mioni, Bibliothecae Divi Marci Venetiarum Codices Graeci Manuscripti, 

vol. 2, Thesaurus Antiquus. Codices 300-625 (Rome: Istituto poligrafico e Zecca dello Stato, 1985), 166Ŕ167; F. 

Pontani, Sguardi su Ulisse. La tradizione esegetica greca all‘Odissea (Rome: Edizioni di storia e letteratura, 2005), 

229-230; see also M. Molin Pradel, n˚ 94 in I Greci in Occidente. La tradizione filosofica, scientifica e letteraria 

dalle collezioni della Biblioteca Marciana. Catalogo della mostra, ed. G. Fiaccadori and P. Eleuteri (Venice: Il 

Cardo, 1996), 77; Andrè Jacob, n˚ 45 Marc. Gr. 410 in Codici Greci dell‘Italia Meridionale, ed. Paul Canart and 

Santo Lucà (Grottaferrata: Retablo, 2000), 110. 
1406

 Elpidio Mioni indicated as evidence for a South Italian origin Ŗla membrana rozza e male lavorata, le fascette dei 

titoli spalmate di giallo e talora di verde, la grafia abbreviata e minuta che fa pensare a scriptoria calabresi del sec. 

XII-XIII. La mancanza di qualsiasi altra decorazione (si notano soltanto delle piccole iniziali in rosso estremamente 

semplici) non permette di meglio identificare la scuola calligrafica.ŗ (the text is cited in Bruno Lavagnini, ŖFilipo-

Filagato promotore degli studi di greco in Calabria,ŗ BBGG 28 (1974): 5, note 9; Andrè Jacob, in Codici Greci 

dell‘Italia Meridionale, 110 formulated other arguments in favor of an Italian production ŖUnř analisi attenta della 

scrittura mostra, infatti, che il manufatto è stato realizzato in Terra dřOtranto, probabilmente nella seconda metà del 

XII secolo. Dřaltronde, i pochi versi vergati da una mano secondaria, ma più o meno coeva, sul verso del f. 106 (G. 

Cavallo, ŖLo specchio omerico,ŗ Mélanges de l‘École français de Rome. Moyen âge 101, 1989: 619, tav. 16) sono 

stretamente affini dal punto di vista testuale al Lond. Brit. Libr. Harl. 5674 (ivi, 619), di sicura provenienza salentina 

(A. Jacob, ŖCulture grecque et manuscrits en Terre dřOtrante,ŗ in Atti del III Congresso Internazionale di Studi 

Salentini e del I Congresso Storico di Terra d‘Otranto. Lecce 22-25 ottobre 1976, Lecce 1980, 59Ŕ60). 
1407

 Boersma, Embodiment and Virtue in Gregory of Nyssa, 66Ŕ67; see also Ronald Heine, ŖGregory of Nyssařs 

Apology for Allegory,ŗ VigChr 38 (1984), 366Ŕ369. 
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The allegory is not transmitted in its entirety in the manuscript as the text breaks off 

while describing the adventures of Charikleia and Theagenes, the main heroes of the novel, in 

Ethiopia. However, modern scholars assume that, in spite of the loss of its last part, the text is 

nearly complete since the analysis of Heliodorusř Aethiopika as we now have it reaches to the 

events of the eighth book out of the ten that form the novel.
1408

 

 

As noted in the Introduction, the scholarly dispute over the authorship of the ἑνιδκεία 

derived from the identity and ideological affiliation pinned on Philip the Philosopher, the name 

given to the author of the commentary in the manuscript where the text has been preserved. 

Aristide Colonna and Bruno Lavagnini were the first to show that Philip the Philosopher was the 

same person with Philagathos of Cerami.
1409

 For the Italo-Greek textual tradition of the South-

Italian homiletic corpus recorded both names of the author of the sermons.
1410

 However, the most 

important reference comes from codex Vaticanus Barberinus gr. 465, f. 2
r
 which clarifies that 

Philip was the baptismal name of the author later changed to Philagathos upon joining the 

monastic life:  

 

αίαθμξ ημῦ ζμθςηάημο ηαὶ θμβζςηάημο Φζθίππμο ημῦ Κεναιίημο ημῦ δζὰ 

ημῦ εέζμο ηαὶ ἀββεθζημῦ ζπήιαημξ ιεημκμιαζεέκημξ Φζθαβάεμο ιμκαπμῦ.
1411

 

A book of the wisest and most educated Philippos of Cerami, who, upon 

embracing the divine and angelic appearance changed his name to Philagathos the 

Monk. 

 

To this autobiographical moment, Philip-Philagathos seems to allude in the ἑνιδκεία. In 

the prologue to the commentary, Philip locates his apologetic endeavour within the realm of Ŗour 

philosophy both in outward appearance and in nameŗ (i.e. κοκὶ δὲ πνὸξ ηὸ ηξ ηαεřιξ 

θζθμζμθίαξ ηαὶ ζπια ηαὶ ὄκμια ἀκεεζθηύζεδιεκ Ŕ Ŗbut now we have been turned towards our 

philosophy both in outward appearance and in nameŗ).
1412

 This testimony is crucial for 

                                                           
1408

 Lamberton, Homer the Theologian, 156. 
1409

 Aristide Colonna, ŖTeofane Cerameo e Filippo filosofo,ŗ Bolletino del Comitato per l‘edizione nazionale dei 

classici n.s. 8 (1960): 25Ŕ28; Bruno Lavagnini, ŖFilipo-Filagato promotore degli studi di greco in Calabria,ŗ BBGG 

28 (1974), 4. 
1410

 E.g. both names are given in codex Ambros. gr. 401, f 142
v
; often the appellative Philip the Philosopher is given 

to the author of the sermons; cf. codex Messanensis S. Salvatoris 162, ŖΠενὶ ηξ ἄβναξ ηκ Ἦπεύςκ· πμίδια 

Φζθίππμο θζθμζόθμο ημῦ Κεναιίημο On the Catching of the Fishŕthe work of Philip the Philosopher from 

Cerami;ŗ the relationship between these two name is further buttressed by another testimony from the same 

manuscript Codex Messanensis S. Salvatoris 162, which refers to the author of the sermons with the both names: 

Φζθίππμο ημῦ Κεναιίημο ηαὶ Φζθαβάημο ημῦ θζθμζόθμο πμίδια ŖThe work of Philip of Cerami, [a.k.a] Philagathos 

the Philosopher.ŗ For the description of the manuscript, see Ehrhard, Überlieferung, vol. 3, 653Ŕ54; Rossi-Taibbi, 

Sulla tradizione manoscritta, 79. 
1411

 Vaticanus Barberinus Graecus 465; for the content and the description of the manuscript, see A. Ehrhard, 

Überlieferung, vol. 3, 656; Rossi-Taibbi, Filagato da Cerami. Omelie, xxxvi; Bruno Lavagnini, ŖFilipo-Filagato 

promotore degli studi di greco in Calabria,ŗ BBGG n.s. 28 (1974), 4 emphasized the importance of the indication 

from Codex Vaticanus Barberinus Graecus 465 for ascribing the authorship of the Interpretation; Lavagnini went 

on to argue that Ŗil nome monastico é una rettifica del nome di battesimo, in quanto sostituisce Řallřamore dei 

cavalli,ř suggerito dalla etimologia, lo amore del bene.ŗ 
1412

 Commentatio in Charicleam, l. 27Ŕ28 (ed. Bianchi, 50). 
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determining the Řmeaningř of the ἑνιδκεία and the identity of its author.
1413

 As has been 

repeatedly emphasized the expression (ηὸ ηξ ηαεřιξ θζθμζμθίαξ) and other similar 

formulations (i.e.  ιεηένα θζθμζμθία,  ἀθδεὴξ θζθμζμθία,  ηαηὰ εεὸκ θζθμζμθία,  ρδθὴ 

θζθμζμθία) simply indicate Christianity, the ŖChristian lifeŗ or the Ŗascetic life of the monk.ŗ
1414

 

ŘPhilosophyř is the very term employed to describe the highest Christian knowledge in the 

Homilies, whereas in the Interpretation it represents the ascent of soul from ignorance to the 

highest knowledge. In Philagathosř Homilies, the word Ŗphilosophyŗ denotes the Christian 

faith.
1415

 The word ζπια employed in the ἑνιδκεία Ŕ generally meaning Ŗappearance,ŗ Ŗform,ŗ 

(etc.) Ŕ cannot indicate anything else in this context than the monastic habit.
1416

 

This autobiographical reference played an exegetic purpose for it ascribed a position of 

spiritual and exegetic authority to his endeavour and legitimated the invocation of the Song of 

Songs (more about this later). It may also be significant that Philip-Philagathos chose to 

represents himself by his secular and older name (Φίθζππμξ ὁ θζθυζμθμξ) as the author of the 

ἑνιδκεία setting perhaps a protective screen to the commentary. 

In the ἑνιδκεία the allegorist typifies the Byzantine practice of authorship centered on the 

imitation (ιίιδζζξ) of exemplary authors. Philip asumed a Socratic persona by casting the 

ἑνιδκεία into the form of a Platonic dialogue and by recalling Socrates in the Phaedrus. 

                                                           
1413

 The correct interpretation of this crucial passage did not escape Bruno Lavagnini, ŖFilipo-Filagato,ŗ 765: 

ŖLřautore, pur sotto il velo della espressione classichegiante, ci fa intendere chiaramente di avere da tempo assunto 

lřabito e il nome del filosofo cristiano.ŗ However, the scholarly studies that approached the ἑνιδκεία overlooked this 

formulation; it was only commented by Leonardo Tarán in ŖThe Authorship of an Allegorical Interpretation,ŗ 215, 

who considers the formulation to be referring to a philosopher in the Ŗpaganŗ tradition: Ŗ[a]ll the sentence means is: 

ŘBut at present we have been drawn (sc. from our youthful education) to the form and name of the philosophy 

appropriate to our time of life.řŗ Furthermore, Tarán thought that Ŗin θζθμζμθίαξ ηαὶ ζπια ηαὶ ὄκμια, the genitive 

is a genitive of definition, and the phrase means «both the essence and the name of philosophy,» that, philosophy in 

name and in essence. In any case it cannot refer to the habit and name of the priesthood (ŖThe Authorship of an 

Allegorical Interpretation,ŗ 215, nº 56).ŗ 
1414

 A.-M. Malingrey, ŘPhilosophia.ř Étude d‘un groupe de mots dans la littérature grecque des présocratiques au 

IVe siècle après J.C. (Paris: Librairie Klincksieck, 1961); J. Leclercq, ŖPour lřhistoire de lřexpression Řphilosophie 

chrétienne,ŗ in Mélanges de Science Religieuse, 9 (1952): 221Ŕ226; id., Études sur le vocabulaire du Moyen-Âge, 

(Rome: Edizioni dellřAteneo, 1961); Hunger, ŖThe Importance of Rhetoric in Byzantium, ŗ 40Ŕ41; G. Penco, ŖLa 

vita ascetica come Řfilosofiař nellřantica tradizione monastica,ŗ Studia Monastica 2 (1960): 79Ŕ93; for the Byzantine 

shade of the notion of philosophy as coloured by rhetoric see Papaioannou, ŖRhetoric and the Philosopher in 

Byzantium,ŗ in Essays in Byzantine Philosophy, ed. K. Ierodiakonou and B. Bydén (Athens: The Norwegian 

Institute at Athens, 2012), 171Ŕ197; id., Michael Psellos: Rhetoric and Authorship in Byzantium, 29Ŕ39; cf. Michele 

Trizio, ŖByzantine Philosophy as a Contemporary Historiographical Project,ŗ Recherches de Théologie et 

Philosophie Médiévales 74 (2007): 251Ŕ252. 
1415

 Philagathos, Hom. 12, 5 (ed. Rossi-Taibbi, 79), Ŗpaganŗ philosophy is called  ἔλςεεκ θζθμζμθία (Ŗthe 

philosophy from outsideŗ as differentiated from Ŗour philosophy,ŗ i.e., Christian philosophy); see also, Hom. 14, 8 

(ed. Rossi-Taibbi, 95), for the distinction is drawn between Ŗtrue wisdomŗ Ŕ  ἀθδεή ζμθία Ŕ (i.e. Christian 

knowledge, in Philagathosř understanding), and the ŖGreek wisdomŗ  θθδκζηὴ ζμθία); similar distinctions appear 

throughout the Homilies between the Christian sage and the Řpaganř philosophers; see for this, Hom 48 (ed. Scorsus, 

Hom. 24, PG 132, coll. 501A): Λέβεηαζ πανὰ ηε ηκ εύναεεκ, ηαὶ ηκ ιεηένςκ ζμθκ, ιζηνὸξ ηόζιμξ ὁ 

ἄκενςπμξ, δζὰ ηὸ πενζέπεζκ ἐκ ἑαοηῶ ηὰ ζημζπεα, ἐλ ὦκ ζοκέζηδ πκ ηὸ θαζκόιεκμκ, ηαὶ δζὰ ηὸ ηξ ροπξ κμενὸκ, ὅ 

ηαηř εἮηόκα εεμῦ βεκέζεαζ πζζηεύμιεκ. ŖTruly was man called a small world by the sage from outside (i.e. outside 

Christianity) and by our sage, because he embraces in himself all the elements from which is constituted all what is 

seen, and because of the intellectual part of the soul which we believe to be created after the image of God.ŗ For the 

same distinction, see Hom. 5, 3 (ed. Rossi-Taibbi, 32Ŕ33). 
1416

 Cf. Lampe, PGL: 1359, s.v. ζπια. 
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Arguably, the most persuassive defense was precisely to draw on the authorities most 

comendable on the subject of eros and to cast them in the most respectable generic form Ŕ the 

Platonic dialogue. In this sense the selection of authorities represented by figure of Socrates in 

relation to Symposium and Phaedrus – Platořs dialogues devoted to the nature of eros Ŕ , the 

appeal to the Christianized image of Odysseus, then the invocation of the mystical tradition of 

the Song of Songs and the recourse to the Pseudo-Platonic dialogue, Axiochus Ŕ on the 

immortality of the soul were meant to achieve a convincing defense of the novel in front of a 

learned audience. 

As it has been noticed long ago, the beginning of the Prologue is a deliberate imitation of 

the pseudo-Platonic dialogue Axiochus.
1417

 The dialogue has been dated to the second-first 

centuries B.C. and has been Ŗviewed as a good summary of Greek religious-philosophical 

thought about death as probably held in the second or first century B.C., thus an important 

example of the syncretism which became common in late antiquity, before and during the advent 

of Christianity.
1418

 The dialogue Antiochus is an anti-Epicurean polemic, which rejects the view 

of death as complete annihilation as Ŗthe current chatter of the timesŗ (369 D) and upholds the 

belief in the immortality of the soul. Philip reproduces the setting of the dialogue, which presents 

Socrates, being shouted at near the Ilisus by Cleinias, and his friends who are running to the 

Callirrhoe, a spring in the bed of the river in this manner:
1419

 

 

Axiochus, 364AŔB: 

 

Socrates: While I was going to the 

Cynosarges and nearing the Ilisus, the voice 

of someone shouting ŖSocrates, Socratesŗ 

reached me. And when I turned around and 

tried to find its source, I saw Cleinias, 

Axiochusř son, running toward the [spring of] 

Callirrhoe together with Damon, the 

musician, and Charmides, the son of Glaucon: 

of these, Damon was Cleiniasř music teacher, 

and the other on terms of intimate friendship, 

at once lover and beloved. I then decided to 

turn from the road right away to meet them so 

that we might get together as quickly as 

Commentatio in Charicleam, 3Ŕ16 (ed. 

Bianchi, 49): 

 

Once while I was going out the gate of 

Rhegium that leads towards the sea, and 

nearing the spring of Aphrodite, the voice of 

someone shouting and calling me by name 

reached me. And when I turned around and 

looked from what place it was coming from, I 

saw Nikolaos the royal scribe running toward 

the sea with Andreas, Philetařs son. They 

were both very dear to me. I then decided to 

turn from the road leading to the sea and 

come to meet them. When we came together, 

one of them smiling gently said, ŖAre you, o 

                                                           
1417

 August Brinkmann, ŖBeiträge zur Kritik und Erklärung des Dialogs Axiochos,ŗ Rheinisches Museum n.s. 51 

(1896): 441Ŕ445. 
1418

 Pseudo-Plato, Axiochus, ed. and trans. Jackson Hershbell (Michigan: Ann Arbor, 1981), 1; for the dating see 

Jacques Chevalier, Étude critique du dialogue pseudo-platonicien l‘ Antiochus (Paris: F. Alcan, 1915), 104Ŕ116; cf. 

Plato: Oeuvres completes, vol. 13, part 3, Dialogues apocryphes, 2nd edition, ed. Joseph Souilhe, critical edition 

with French translation (Paris: Les Belles Lettres, 1962), 135Ŕ136. 
1419

 The passage appropriated by Philip includes the text up to ἐπηησζάδσλ (Axiochus 364 C), which corresponds to 

ἐπηησζάδνληεο in l. 16 in the ἑνιδκεία; this aspect is not always properly marked in the scholarship; Brinkmann, for 

instance, in ŖBeiträge zur Kritik und Erklärung des Dialogs Axiochos,ŗ Rheinisches Museum n.s. 51 (1896): 442Ŕ

443, indicates the dependence of the ἑνιδκεία up to l. 12 (ὦ εαοιάζζε); this is not without justification since the last 

lines refer to different things Ŕ i.e. to those mocking the fear of death in the Axiochus and the lovers of letters that 

scornfully treat the novel in the ἑνιδκεία. 
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possible. And Cleinias with tears in his eyes 

said, ŖSocrates, now is the chance to show 

your much talked about wisdom; for my 

father is incapacitated by a sudden illness, and 

is at the end of his life. And wretchedly he 

endures his end, even though in times past he 

simply scoffed at those who were scared of 

death, and gently poked fun at them.
1420

  

 

{Ω.} μηφληη κνη ἐξ Κοκυζανβεξ ηαὶ 

βεκμιέκῳ ιμζ ηαηὰ ηὸκ Ἰθζζὸκ δηῇμε θσλὴ 

βνληφο ηνπ, Ŗχηναηεξ, χηναηεξ.ŗ ὡξ δὲ 

ἐπηζηξαθεὶο πεξηεζθφπνπλ ὁπφζελ εἴε, 
Κθεζκίακ ὁν ηὸκ Ἀλζυπμο εέμκηα ἐπὶ 

Καθθζννυδκ ιεηὰ Γάιςκμξ ημῦ ιμοζζημῦ ηαὶ 

Υανιίδμο ημῦ Γθαφηςκμξ· ἢζηελ δὲ αηῶ 

ὁιὲκ δζδάζηαθμξ ηκ ηαηὰ ιμοζζηήκ, ὁ δř ἐλ 

ἑηαζνείαξ ἐναζηὴξ ἅια ηαὶ ἐνχιεκμξ. ἐδυηεζ 

μὖκ ιμζ ἀθειέκῳ ηξ εεὺ ὁδνῦ ἀπαληᾶλ 

αηνῖο, ὅπςξ ῥᾷζηα ὁιμῦ βεκμίιεεα. 

Γεδαηνοιέκμξ δὲ ὁ Κθεζκίαξ, Ŗχηναηεξ,ŗ 

ἔθδ, Ŗκῦκ ὁ ηαζνὸξ ἐκδείλαζεαζ ηὴκ ἀεὶ 

ενοθμοιέκδκ πνὸξ ζμῦ ζμθίακ· ὁ βὰν παηὴν 

ἔη ηζκμξ ὥναξ αἮθκζδίμο ἀδοκάηςξ ἔπεζ ηαὶ 

πνὸξ ηῶ ηέθεζ ημῦ αίμο ἐζηίκ, ἀκζανξ ηε 

θένεζ ηὴκ ηεθεοηήκ, ηαίημζ βε ηὸκ πνυζεεκ 

πνυκμκ δζαπθεοάγςκ ημὺξ ιμνιμθοηημιέκμοξ 

ηὸκ εάκαημκ ηαὶ πνᾴςξ ἐπηησζάδσλ. 

my friend, so much littlecaring that you suffer 

the unbridled tongues to be sharpened against 

the words of wisdom? For a multitude of 

lovers of literature lying at the entrance of the 

temple are reading Charikleiařs book, and 

many of them jesting at it are mocking and 

treating the story with contempt. 

 

 

μηόληη κνί πμηε ηὴκ πύθδκ Ῥδβίμο ηὴκ ἐπὶ 

εάθαηηακ ἄβμοζακ ηαὶ βεκμιέκῳ ηαηὰ ηὴκ ηξ 

Ἀθνμδίηδξ πδβὴκ δηῇμε θσλὴ βνληόο ηζκμξ 

ηαὶ ηαθμῦκηόξ ιε ἐλ ὀκόιαημξ. ὡξ δὲ 

πεξηζηξαθεὶο πεξηεζθόπνπλ πόζελ εἴε, 

Νζηόθαμκ εἶδμκ ηὸκ ααζζθ{ε}ζηὸκ ἐπζβναθέα 

εέμκηα ἐπὶ εάθαηηακ ιεηὰ Ἀκδνέμο ημῦ 

Φζθήημο· ἢζηδκ δὲ ἄιθς πνμζθζθεζηάης 

ἐιμὶ ὅηζ ιάθζζηα. ἔδμλεκ μὖκ ιμζ ἀθειέκῳ ηξ 

ἐπὶ εαθάηηδξ ὁδνῦ ἀπαληῆζαη αηνῖο· 

ἐκςεέκηεξ δὲ ῥάζηα πμιεζδζκ εάηενμξ «ζο 

ιὲκ» εἶπεκ «ὦ εαοιάζζε, μὕηςξ ὀθζβώνςξ 

δζάηεζζαζ, ὡξ ἐκ ἀπαθίκμοξ βθηηαξ ηαηὰ 

ηκ ζμθκ θόβςκ εήβεζεαζ. πενὶ βὰν ηὰ ημῦ 

Ἧενμῦ πνμπύθαζα πμθθμὶ ηκ θζθμθόβςκ 

αθζζεέκηεξ ηὴκ Υανζηθείαξ αίαθμκ 

ἀκαβζκώζημοζζ, ὧκ μἯ πθείμοξ ηενημιμῦζζκ 

ηαὶ ηαηαιςηκηαζ ηὴκ Ἧζημνίακ 

ἐπηησζάδνληεο. 

 

Yet, the imitation of the pseudo-Platonic Axiochus may serve a more consistent exegetic 

purpose in relation to the theme of the dialogue residing in the soulřs longing for immortality and 

the mystical tradition of the Song of Songs that portrays the desire for the divine and the 

attainment of immortality through the workings of eros undergirded by the chaste desire. The 

opening of the Axiochus presents Alcibiades overwhelmed by the fear of death which he once 

mocked (ηὸκ εάκαημκ ἐπηησζάδσλ), mirroring in the ἑνιδκεία the scoffing of Charikleiařs book 

(ηὴκ Ἧζημνίακ ἐπηησζάδνληεο) by certain lovers of letters. Now, it is significant in my opinion 

that Philip opens the apology of the novel to which he attributes a mystical meaning through the 

template of a dialogue that discusses death and immortality. For, the dialogue presents a 

progression from the notion of fear of death and utter extinction to the belief in soulřs 

immortality, which ultimately makes the soul to long for death in the search for immortality. 

Axiochus confesses in the end: ŖI am so far from fearing death that I now feel love (ἔνςηα) 

toward it.ŗ
 1421

 It may appear obvious that Axiochus suited a Christian audience for its emphasis 

                                                           
1420

 Trans. Jackson Hershbell, Pseudo-Plato, Axiochus (Ann Arbor: Michigan, 1981), 29. 
1421

 Pseudo-Plato, Axiochus, 371 D, p. 48Ŕ49: ημζμῦημκ βὰν ἀπμδές ημῦ δεδμζηέκαζ ηὸκ εάκαημκ, ὥζηε ἢδδ ηαὶ 

ἔνςηα αημῦ ἔπεζκ. 
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on the soulřs immortality or for the vivid description of the everlasting punishments reserved for 

those who have spent their life in wickedness and crime. For Byzantine readers Stobaeus in his 

Anthology excerpted large parts of the dialogue.
1422

 

Arguably, the discourse on death, immortality and eros ever after Plato remained 

inextricably fused. In the Christian paradigm, immortality is predicated upon chastity, which 

breaks the chain of death and the semblance of eternity achieved through procreation. In this 

sense Philipřs strategy was precisely to prove that Ŗthe story of Charikleia was beyond reproach 

(l. 21 Ŕ πόννς ιέιρεςξ πάζδξ  ηξ Υανζηθείαξ δζήβδζζξ),ŗ teaching through chastity and the 

embodiment of virtues the way to immortality. The novel was termed an Ŗarchetypal written-

image of the four cardinal virtues (l. 84Ŕ85 ηκ ηεζζάνςκ βεκζηκ ἀνεηκ μἷμκ ἀνπέηοπμξ πίκαλ 

 αίαθμξ πνμηέεεζηαζ).ŗ It may be suggested that Philipř mimesis of Axiochus was sparkled by 

the doctrine of the soulřs longing for immortality contained therein, which set the stage for the 

spiritual interpretation of Charikleia as the allegory of soulřs longing and journey for the divine. 

 

Furthermore, the dramatic-setting of the ἑνιδκεία, besides its literary and exegetic 

function, may evoke a real place and autobiographic event. It is worth recalling this hypothesis, 

yet acknowledging that the dramatic-setting may in fact be a literary fiction. Colonna
1423

 and 

Lavagnini
1424

 first believed that in the opening lines, (Ŗone day while I was going out of the gate 

of Rhegium that leads towards the seaŗ) the author was referring to a precisely identifiable city 

gate in Rhegion (Reggio di Calabria), Southern Italy.
1425

 Both these scholars assumed that Ŗthe 

gates of the templeŗ (πνὸ ηκ Ἧενκ ποθκ ημῦ κεὼ - l. 43) mentioned in the Interpretation 

alluded to a church of the Virgin Mary.
1426

 Notwithstanding the different interpretation given to 

the dramatic setting as alluding to the ŖNeopythagorean traits in the work,ŗ Leonardo Tarán 

accepted the South-Italian location.
1427

  

Now, considering the Byzantine practice of mimesis and in particular, its usage in 

Philagathos as minutely matching exegetic and autobiographic contexts
1428

 the possibility of this 

being an indication of a real place and perhaps a reference to an autobiographical event seems 

more than justified. Indeed, the reference to the gate of Rhegium is surely significant for it can 

be corroborated with the South Italian provenance of the manuscript, which transmits the novel 

                                                           
1422

 The excerpts are indicated by Jacskson Hershbell in Introduction to Pseudo-Plato, Axiochus, 6. 
1423

 Aristide Colonna, ŖTeofane Cerameo e Filippo filosofo,ŗ 27.  
1424

 Lavagnini, ŖFilipo-Filagato,ŗ 5. 
1425

 We noted before that an important part of the scholarship locates the text in Constantinople; cf. K. von Fritz, 

ŖPhilipp von Opus und Philipp der Philosoph,ŗ 246, believed that Ŗthe door of Rhegionŗ referred to a certain city 

gate in Constantinople. 
1426

 Lavagnini, ŖFilipo-Filagato,ŗ 6; Colonna, ŖTeofane Cerameo e Filippo filosofo,ŗ 28. 
1427

 Tarán, ŖThe Authorship of an Allegorical Interpretation of Heliodorusřs Aethiopika,ŗ 209: ŖI would agree with 

Colonna, Lavagnini, and others that by «the door of Rhegion that leads to the sea» (li. 3) the author meant a door in 

the city of Rhegion in Southern Italy, (i.e. Reggio Calabria) […] but the reference to Rhegion is probably to be 

connected with the general Neopythagorean traits in the work: for Rhegion was associated with the Pythagoreans 

from early times.ŗ 
1428

 See for instance Hom. 20 (ed. Rossi-Taibbi, 131Ŕ137), preached at the feast of Saint Nicholas (θέπεδ ἐκ ηῆ 

ἑμνηῆ ημῦ ἁβίμο Νζημθάμο), in which Philagathos through the voice of Alciphron describes the storm he witnessed 

when crossing the straits of Sicily upon his return from Calabria; the passage is analyzed by Nunzio Bianchi, 

ŖTempesta nello stretto ovvero Filagato da Cerami lettore di Alcifrone,ŗ Bollettino dei Classici 26 (2005), 94Ŕ96. 
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and the commentary, and with Philagathosř preaching activity, which reached the city of Reggio 

di Calabria. Homily LIII was actually pronounced in the Cattolica di Reggio (ἐκ ηῶ ἄιαςκζ ηξ 

Καεμθζηξ Ῥδβίμο).
1429

 Clearly, this dramatic setting is not uncommon in other Platonic 

dialogues,
1430

 for it may be remembered that the Symposium has a similar beginning: ŖLately I 

happened to be going to town from my house in Phalerum, when one of my acquaintances 

caught sight of me from behind and called me from some way off….ŗ
1431

 But what is perhaps the 

most striking aspect of Philipřs imitation of Axiochus is the correspondence between the 

geographical frame of the dialogue reproduced in the ἑνιδκεία with the topography of Reggio di 

Calabria in the early Norman times, which may further explain Philipřs appropriation of 

Axiochus.
1432

 It may have appeared as a fitting model to the new context. A seaward gate is 

documented precisely along the road that connects the orthodox cathedral (lřantica Cattolica di 

Reggio) generally identified with the so-called Cripta degli Ottimati, with the fortress leading 

through the gate down to the shore.
1433

 Even a spring has been identified near the sea gate, which 

could parallel the mentioning of a spring of Aphrodite in line 4 of the ἑνιδκεία (βεκμιέκῳ ηαηὰ 

ηὴκ ηξ Ἀθνμδίηδξ πδβὴκ) although this may reflect a literary strategy as Bianchi remarked.
1434

 

                                                           
1429

 Caruso, Le tre omelie, 124. 
1430

 For the relation between the dramatic and narrative form in Platořs dialogues and in particular in the case of the 

Symposium see David Halperin, ŖPlato and the Erotics of Narrativityŗ in Methods of Interpreting Plato and his 

Dialogues, ed. Klagge & Smith (Oxford: Clarendon Press, 1992), 93Ŕ130. 
1431

 Plato, Symposium 172 AŔB: ΑΠΟΛ. Γμη ιμζ πενὶ ὧκ ποκεάκεζεε μη ἀιεθέηδημξ εἶκαζ. ηαὶ βὰν ἐηφβπακμκ 

πνῴδκ εἮξ ἄζηο μἴημεεκ ἀκζὼκ Φαθδνυεεκ· ηκ μὖκ βκςνίιςκ ηζξ ὄπζζεεκ ηαηζδχκ ιε πυννςεεκ ἐηάθεζε, ηαὶ 

παίγςκ ἅια ηῆ ηθήζεζ, ŖὮ Φαθδνεφξ,ŗ ἔθδ, Ŗμὗημξ Ἀπμθθυδςνμξ, μ πενζιέκεζξ;ŗ Κἀβὼ ἐπζζηὰξ πενζέιεζκα. Καὶ 

ὅξ, ŖἈπμθθυδςνε,ŗ ἔθδ, Ŗηαὶ ιὴκ ηαὶ ἔκαβπυξ ζε ἐγήημοκ αμοθυιεκμξ δζαποεέζεαζ ηὴκ Ἀβάεςκμξ ζοκμοζίακ ηαὶ 

ςηνάημοξ ηαὶ Ἀθηζαζάδμο ηαὶ ηκ ἄθθςκ ηκ ηυηε ἐκ ηῶ ζοκδείπκῳ παναβεκμιέκςκ, πενὶ ηκ ἐνςηζηκ θυβςκ 

ηίκεξ ἤζακ· ἄθθμξ βάν ηίξ ιμζ δζδβεημ ἀηδημὼξ Φμίκζημξ ημῦ Φζθίππμο, ἔθδ δὲ ηαὶ ζὲ εἮδέκαζ. ἀθθὰ βὰν μδὲκ εἶπε  

ζαθὲξ θέβεζκ. ζὺ μὖκ ιμζ δζήβδζαζ· This pattern of the dramatic setting is also encountered in other Platonic texts 

(i.e. Ŕ Lysis 203A begins with mentioning a similar trip: ŖI was going from the Academy straight to the Lyceum, by 

the road outside the wall…Ŕ A πμνεουιδκ ιὲκ ἐλ Ἀηαδδιείαξ εεὺ Λοηείμο ηὴκ ἔλς ηείπμοξ πř αηὸ ηὸ ηεπμξ· 

ἐπεζδὴ δř ἐβεκυιδκ ηαηὰ ηὴκ ποθίδα ᾗ  Πάκμπμξ ηνήκδ, ἐκηαῦεα ζοκέηοπμκ Ἱππμεάθεζ ηε ηῶ Ἱενςκφιμο ηαὶ 

Κηδζίππῳ ηῶ Παζακζε ηαὶ ἄθθμζξ ιεηὰ ημφηςκ κεακίζημζξ ἁενυμζξ ζοκεζηζζ. ηαί ιε πνμζζυκηα ὁ Ἱππμεάθδξ Ἦδχκ, 

Ὦ χηναηεξ, ἔθδ, πμ δὴ πμνεφῃ ηαὶ πυεεκ;) 
1432

 This aspect is also noted and discussed by Bianchi, Il codice del romanzo, 44Ŕ45. 
1433

 cf. Franco Arillotta, ŖIpotesi sulla topografia di Reggio Calabria tra XI e XII secolo,ŗ in Calabria bizantina. 

Istituzioni civili e topografia storica, ed. Enrica Follieri (Rome, 1986), 209Ŕ231 describes the topography of Reggio 

around 1000 as folowing: Ŗin alto il castello, ai suoi piedi la Cattedrale ortodossa, un muro che scende verso il mare, 

lřaltro che costeggia la collina quasi a ridosso della medesima Cattedrale e poi devia verso ponente per 

ricongiungersi col primo nella Porta che si apre sulla spiaggia (p. 218).ŗ See ibid., plate 8 and 9, pp. 219Ŕ230. 
1434

 Bianchi, ŖIl codice del romanzo,ŗ 44 indicated that the reference to the spring of Aphrodite may be derived from 

the imitation of Axiochus which mentions the Ŗspring of Callirrhoeŗ and noted that Ŗné è fuori luogo osservare pure 

che, al di là di ogni possibile identificazione di questa πδβή nella topografia reggina, il nome in sé della stessa 

servisse in qualche misura ad anticipare il tenore dellř ἑνιδκεία (nel romanzo di Eustazio Macrembolite, per 

esempio, lřespressione Ἀθνμδίηδξ πδβή indica in senso figurato lřamore: Hysm. et Hysm. III.2.6, X.2.2).ŗ For the 

identified well in the ancient topography of Reggio di Calabria see F. Mosino, ŖUna questione di metodo,ŗ Brutium 

61 (1982), 3-4; Mosino noted the location of a spring near the seagate: Ŗla cosiddetta Fontana Nuova o della 

Pescheria, che fino al 1908 era costruita, con pianta semicircolare sul lido di Reggio, in vicinanza della Porta 

marina;ŗ this is cited from Bianchi, ŖIl codice del romanzo,ŗ 43, which links the reference from the ἑνιδκεία  to the 

spring of Aphrodite with the topographic evidence found in Mosino. Bianchi, ŖIl codice del romanzo,ŗ 44 indicated 

that the reference to the spring of Aphrodite may be derived from the imitation of Axiochus which mentions the 

Ŗspring of Callirrhoeŗ and noted that Ŗné è fuori luogo osservare pure che, al di là di ogni possibile identificazione di 

questa πδβή nella topografia reggina, il nome in sé della stessa servisse in qualche misura ad anticipare il tenore dellř 
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Furthermore, the church is dedicated to the Virgin, which is perhaps alluded in line 44 (ἀπμδμὺξ 

μὖκ ηῆ δεζπμίκῃ Πανεέκῳ ηὰξ ἐμζηοίαξ επάξ), whereas the reference to the colonnaded entrance 

of the temple in line 13 (πενὶ βὰν ηὰ ηνῦ ἱεξνῦ πξνπύιαηα πμθθμὶ ηκ θζθμθόβςκ αθζζεέκηεξ 

ηὴκ Υανζηθείαξ αίαθμκ ἀκαβζκώζημοζζ) may be another allusion to the setting of the discussion 

since l‘Antica Cattolica was furnished with a narthex, which Ŗnella metà dellřottocento si 

chiamava ancora Řportico.řŗ
1435

 That the reference in line 44 points to a church devoted to the 

Theotokos, may be deduced from the combination of Γέζπμζκα and Πανεέκμξ, an aspect not 

hitherto sufficiently stressed, since it is never encountered together in a text belonging to the 

non-Christian tradition as referring to the goddess aluded in the Interpretation Ŕ i.e. Artemis, 

while in a Christian context is a typical form for addressing the Virgin Mary.
1436

 

 

Besides casting the ἑνιδκεία into the form of Platonic dialogue, Philip fashioned his 

discursive agency by simultaneously recalling Socrates in the Phaedrus and another, unnamed, 

sage. The reference to Socrates is rather unsurprising. For the philosopher was already a figure of 

authority for Heliodorus himself as it was for Longus and Achilles Tatius.
1437

 Philip presents his 

models in this wise: 

 

Well, after the fashion of the sage who said, ŖEven hoary men play, but the games 

are solemn,ŗ let us also play solemnly with the story and departing a bit from the 

meditations of the philosopher let us turn to the erotic palinode. Even Socrates the 

wise, who was a deep thinker in every other respect, yet, sitting with the beautiful 

Phaedrus in the shade of a chaste-tree entertained the young man with stories of 

love.ŗ 

 

ἀθθř ἐπεζδή, ηαηὰ ηὸκ εἮπόκηα ζμθόκ· παίδεη θαὶ πνιηά, ηὰ δὲ παίγληα ζεκλά, θένε 

ηαὶ ιεξ ζεικξ ηῶ πθάζιαηζ παίλςιεκ ηαὶ ηξ θζθμζόθμο ζοκκμίαξ ἐηζηάκηεξ 

ιζηνὸκ πνὸξ παθζκῳδίακ ηναπιεκ ἐνςηζηήκ. ηαὶ ςηνάηδξ βὰν ὁ ζμθόξ ηἄθθα 

ιὲκ ἤκ θνμκηζζηήξ, ἀθθὰ ιεηὰ ημῦ ηαθμῦ Φαίδνμο ηεηαεζηὼξ ἐπὶ ημῦ ἄβκμο ηὸ 

ζύζηζμκ ἐροπαβώβεζ ηὸκ κέμκ ἐνςηζηὰ δζδβήιαηα.
1438

 

 

Yet, there is a certain confusion as to the wise man Philip took as a model of self-

representation. Scholars believed that the sage who said, ŖEven hoary men play, but the games 

are solemn,ŗ lending by this justification to Philipřs exegesis is Socrates.
1439

 But the text cannot 

refer to Socrates for the anonymous sage is clearly differentiated from the subsequent reference 

to the philosopher. It was first believed that the wise man to by Philip was Basil of Caesarea as 

                                                                                                                                                                                           
ἑνιδκεία (nel romanzo di Eustazio Macrembolite, per esempio, lřespressione Ἀθνμδίηδξ πδβή indica in senso 

figurato lřamore: Hysm. et Hysm. III.2.6, X.2.2).ŗ 
1435

 Bianchi, ŖIl codice del romanzo,ŗ 44. 
1436

 Tarán, ŖThe Authorship of an Allegorical Interpretation of Heliodorusřs Aethiopika,ŗ 212, noted in footnote 45 

that Γέζπμζκα and Πανεέκμξ were used for Artemis but not together.  
1437

 Richard Hunter, ŖŘPhilip the Philosopherř on the Aithiopika of Heliodorus,ŗ 835; Aglae Pizzone, ŖWhen 

Calasiris Got Pregnant: Rhetoric and Storytelling in Heliodorusř Aethiopikaŗ in The Purpose of Rhetoric in Late 

Antiquity: From Performance to Exegesis, ed. Alberto J. Quiroga Puertas (Tübingen: Mohr Siebeck, 2013), 141. 
1438

 Commentatio in Charicleiam, 35Ŕ41 (ed. Bianchi, 50). 
1439

 Richard Hunter, ŖŘPhilip the Philosopherř on the Aithiopika of Heliodorus,ŗ 837. 
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the forged epistolary exchange between Libanius and Basil of Caesarea seems to convey,
1440

 but 

as Graeme Miles indicated, the text encloses an allusion to Gregory the Theologian:
1441

 

 

Commentatio in Charicleam, l. 35Ŕ36 (ed. 

Bianchi, 50): 

ἀθθř ἐπεζδή, ηαηὰ ηὸκ εἮπόκηα ζμθόκ· παίδεη 

θαὶ πνιηά, ηὰ δὲ παίγληα ζεκλά, θένε ηαὶ 

ιεξ ζεικξ ηῶ πθάζιαηζ παίλςιεκ 

 

Well, after the fashion of the sage who said, 

ŖEven hoary men play, but the games are 

solemn,ŗ let us also play solemnly with the 

story. 

Gregory of Nazianzus, Epigram 25 (PG 38, 

96): 

παίδεη θαὶ πνιηή· ηὰ δὲ παίγληα, παίγληα 

ζεκλά  

 

 

ŖOld age plays too, but the games it plays are 

serious games.ŗ 

 

 
 

The consistency of Philip-Philagathosř practice of citation subsumed to the main theme 

of  the ἑνιδκεία, namely the soulřs longing for the divine, may be further perceived in the 

allusion to the Odyssey 11, 202Ŕ203 in the lines 19Ŕ20 of the ἑνιδκεία, already noted in 

Hercherřs editio princeps. Philip-Philagathos explains:
1442

 

 

Nay admirer of Charikleia that I am, I am vexed by this and, by your wisdom I 

implore you not to allow the chaste girl be insulted, but rather to oppose in her 

defense your wisdom, Ŗyour wit and your gentlenessŗ [Od. 11.202Ŕ3] and to show 

these prattling charlatans that the story of Charikleia is beyond all reproach! 

 

ἐβὼ δὲ Υανζηθείαξ ὢκ ἐναζηὴξ ἄπεμιαζ, κὴ ηὴκ ζὴκ ζμθίακ, ηαὶ ἀκηζαμθ ιὴ 

πενζζδεκ ηὴκ ζώθνμκα ηόνδκ ανζγεζεαζ, ἀθθř ἀκηζεεκαζ ζοκήβμνμκ ηὴκ ζὴκ 

ζμθίακ, ζά ηε κήδεα ζήλ η‘ ἀγαλνθξνζύλελ, ηαὶ πμδελαζ ημξ ζηςιύθμζξ θέκαλζ 

ημύημζξ ὡξ πόννς ιέιρεςξ πάζδξ  ηξ Υανζηθείαξ δζήβδζζξ». 
 

The larger context in the Odyssey appears meaningful to Philagathosř appropriation. The 

allusion from the ἑνιδκεία is taken from Anticleařs confession to Odysseus of the reason she 

perished for. 
 

Ŗnor in my palace did the lady of arrows, well-aiming 

came upon me with her painless shafts, and destroy me, 

                                                           
1440

 Cf. Cf. Ps.-Libanius, Epistularum Basilii et Libanii quod fertur commercium, ep. 23.1 παίδεηλ πανř ικ 

ἐδζδάπεδιεκ, αθθř ὅιςξ ηά παίγληα ζεκλά ηαὶ μἯμκεζ πμθζᾶ πνέπμκηα. Trans.: ŖFor we have been taught to play by 

our wise men, but nevertheless the games are holy as befitting for the graybeards.ŗ 
1441

 Graeme Miles, ŖThe Representation of Reading in ŘPhilip the Philosopherřsř Essay on Heliodorus,ŗ 300; cf. 

Mircea Duluș, ŖAllegorizing Love in Twelfth Century Sicily: Philagathos of Cerami, Heliodorusř Aethiopika and the 

Christian Tradition,ŗ Annual of Medieval Studies at CEU 14 (2008): 56; Bianchi, ŖIl codice del romanzo,ŗ 15, nº 20 

remarked the similarity with the Pseudo-Libaniusř letter and further noted a lexical correspondence with a letter of 

Niketas Magistros: Ŗπθὴκ ἐπεὶ ηῶ πνόκῳ ηαὶ ηὸ ηαηὸκ ἐκ ἕλεζ βζκόιεκμκ ημοθμηένακ ηὴκ θύπδκ ἐνβάγεηαζ, ιὴ 

ιέιρῃ, θζθάβαεε ααζζθεῦ, βένμκηα παλαζ αμοθόιεκμκ· παίδεη γὰξ θαὶ πνιηά, ηὰ δὲ παίγληα παίγληα ζέκλα (L.G. 

Westerink, Nicétas Magistros. Lettres dřun exilé (Paris 1973), ep. 31, p. 131, 28Ŕ29; yet it may be ascertained with 

confidence that Niketas and Philagathos are alluding to Gregory of Nazianzusř epigram.  
1442

 R. Hercher, ŖFragmentum Marcianum,ŗ Hermes 3 (1869), 382. 
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nor was I visited by sickness, which beyond other 

things takes the life out of the body with hateful weakness, 

but, shining Odysseus, it was my longing for you, your cleverness 

and your gentle ways, that took the sweet life from me.ŗ
1443

 
 

One may infer that Anticleařs longing for her beloved son parallels the theme of Philip-

Philagathosř allegorical reading of novel as the soulřs everlasting longing for the divine, albeit 

(perhaps) in a playful manner.
1444

 In this reading, Anticleařs longing for Odysseus mirrors 

Charikleiařs longing for her beloved Theagenes, the simile for the soulřs desire for the highest 

knowledge. Taking into account Philagathosř vast usage of thematic analogies in the Homilies 

this interpretation may not seem far-fetched. 

Writing from the vantage point of a Christian philosopher as the formulation ηὸ ηξ ηαεř 

ιξ θζθμζμθίαξ reveals, the allegorist, in typical Byzantine fashion, brings together sanctioned 

authorities that would afford him a spiritual reading of the novel. Thus the references to Gregory 

the Theologian, Socrates and Homerřs Odysseus are indicative for Philipřs ecclectic strategy of 

self-representation. Besides these authorities, Philip justified his allegoresis by appealing to the 

Christian interpretative tradition on the Song of Songs to which we turn in what follows. 

 

3. Philip-Philagathos‘ ἑξκελεία and the Spiritual Interpretation of the Song of Songs 

 

It has been long recognized that the spiritual tradition of the Song of Songs bears upon the 

ἑνιδκεία but beyond the simple and obvious mentioning of the citation from the Song 1:3 in line 

33 (δζὰ ημῦημ κεάκζδεξ βάπδζάκ ζε), the imprint of this exegetical tradition upon Philipřs 

commentary remained unexplained. Furthermore, as we show below, the imprint of this tradition 

upon the ἑνιδκεία has not been fully recognized. In fact, Philipřs defensive allegory has always 

been analysed from the perspective of the Neoplatonic allegorical tradition of reading Homer.
1445

 

Therefore, a few considerations in relation to the Christian interpretive tradition on the Song of 

Songs are necessary for understanding Philipřs transposition of Heliodorusř language of desire 

and story of earthly love into the Christian narrative of the soulřs yearning for the divine.  

                                                           
1443

 Oddysey XI, 198Ŕ203: μὔηř ἐιέ βř ἐκ ιεβάνμζζζκ ἐΰζημπμξ Ἦμπέαζνα / μἷζř ἀβακμζζ αέθεζζζκ ἐπμζπμιέκδ 

ηαηέπεθκεκ, / μὔηε ηζξ μὖκ ιμζ κμῦζμξ ἐπήθοεεκ, ἣ ηε ιάθζζηα / ηδηεδυκζ ζηοβενῆ ιεθέςκ ἐλείθεημ εοιυκ·/ ἀθθά ιε 

ζυξ ηε πυεμξ ζά ηε κήδεα, θαίδηκ‘ δπζζεῦ, / ζή η‘ ἀγαλνθξνζχλε ιεθζδδέα εοιὸκ ἀπδφνα.ř The translation is 

by Richmond Lattimore, The Oddysey of Homer (New York: Harper Collins, 1999), 327. 
1444

 This is the interpretation of the Homeric allusion proposed by Miles, ŖThe Representation of Reading in ŘPhilip 

the Philosopherřsř Essay on Heliodorus,ŗ 298: ŖOn one level, this quotation is a learned joke: the anonymous friend 

exaggerates his longing for Philipřs input into the argument by likening it to Anticleiařs longing unto death for her 

absent son. It is a further piece of scholarly wit to choose the words of Anticleia to call Philip to the defense of 

Charicleia, though without being so unsubtle as to mention Anticleiařs name.ŗ   
1445

 Richard Lamberton, Homer the Theologian. Neoplatonist Allegorical Reading and the Growth of the Epic 

Tradition, 144Ŕ161; Rita Copeland, Pedagogy, Intellectuals, and Dissent in the Later Middle Ages: Lollardy and 

Ideas of Learning (Cambridge: Cambridge University Press, 2004), 69Ŕ70; Acconcia Longo, ŖLa «questione» 

Filippo il Filosofoŗ Nea Rhome 7 (2010): 11Ŕ40; Gerald Sandy, ŖA Neoplatonic Interpretation of Ethiopian Story,ŗ 

in ΠΩΡΑ, la belle saison de l'hellénisme: Études de littérature antique offertes au recteur Jacques Bompaire, ed. 

Alain Billault (Paris: Presses de lřUniversité de Paris-Sorbonne, 2001), 169Ŕ178; Graeme Miles, ŖThe 

Representation of Reading in ŘPhilip the Philosopherřsř Essay on Heliodorus,ŗ Byz 79 (2009): 294Ŕ295.  
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Scholars have noted that the Septuagint confined itself to the language of ἀβάπδ, whereas 

Gregory in the footsteps of Origen goes beyond this biblical usage and institutes the language of 

ἔνςξ.
1446

 For Origen the Song takes an eschatological dimension as Cristopher King emphasized: 

Ŗthe narrated love in the text coincides perfectly with readerřs love for the text, both finding their 

fulfillment and unity in the transforming love of Christ, present in his very person as both Word 

and Bridegroom.ŗ
1447

  

In this reading, the Song hypostatizes the most profound structure of reality, the Řlove that 

moves the sun and other starsř, bringing to light the soulřs fundamental character as a loving and 

desiring creature. Origen and Gregory of Nyssa identify two paths which the reader may trample 

as he interprets the Song: on the one hand, the path of the sensual person, who strays far from the 

right pedagogical way ŕthe skopos of the Song hastening from Řdeath unto deathř and, on the 

other hand, the path of the spiritual person, who renounces vanity and rises from Řlife unto 

life.ř
1448

 It is in relation with the Song of Songs that Origen developed the doctrine of 

apokatastasis as the ultimate abolition of death and corruption in the final Řconsummation and 

restitution of all thingsř (consummatio et restitutio).
1449

 For the promise that death is the last 

enemy to be destroyed that God may be all in all (cf. 1Cor. 15:25Ŕ28 Ŕ πάκηα ἐκ πζζ) has been 

fulfilled and the presence of God is already Ŗavailable in the eschatological kairos of the 

text.ŗ
1450

 

                                                           
1446

 Gregory is outspoken of Origenřs influence upon his interpretation of the Song; in the Prologue, Nyssen says: 

ŖIf, however, we are eager, even after Origen has addressed himself diligently to the study of this book, to commit 

our own work to writing, let no one who has before his eyes the divine saying of the apostle to the effect that Ŗeach 

one will receive his own reward in proportion to his laborŗ (1 Cor 3:8) lay a charge against us. As far as I am 

concerned, this work was not put together for the sake of displayŗ (trans. Richard A. Norris, in Gregory of Nyssa: 

Homilies on the Song of Songs, Atlanta: Society for Biblical Literature, 2012, 11Ŕ13; note that all the subsequent 

citations from Gregoryřs In Canticum canticorum are taken from Norrisř translation. For Origen interpretation of the 

Song see the excellent contribution of Cristopher King, Origen on the Song of Songs as the Spirit of Scripture: the 

Bridegroom‘s Perfect Marriage-Song, (Oxford: Oxford University Press, 2005), 3Ŕ4; for Origenřs influence upon 

Gregoryřs reading of the Song see C. W. Macleod, ŖAllegory and Mysticism in Origen and Gregory of Nyssa,ŗ JTS 

22 (1971), 362Ŕ79; for a comparative approach to Origen and Nyssenř discussion of the Song see Andrew Louth, 

ŖEros and Mysticism: Early Christian Interpretation of the Song of Songs,ŗ in Jung and the Monotheisms: Judaism, 

Christianity and Islam, ed. Joel Ryce-Menuhin (London: Routlege, 1994), 241Ŕ54; for the significance of ἔνςξ for 

Gregory of Nyssa see Jean Daniélou, Platonisme et théologie mystique. Essai sur la doctrine spirituelle de saint 

Grégoire de Nysse (Paris: Aubier, 1944), 199Ŕ208; cf. Boersma, Embodiment and Virtue in Gregory of Nyssa, 78; 

cf. Richard Norris, Gregory of Nyssa: Homilies on the Song of Songs, 25, nº 11; see also Louth, The Origins of the 

Christian Mystical Tradition, 93.  
1447

 The eschatological presence unveiled in the Song is the thread that runs throughout Cristopher Kingřs, Origen on 

the Song of Songs as the Spirit of Scripture, vii. 
1448

 Origen, Cant. 1, 4, 23Ŕ4 (Sources chrétiennes 375, 234). 
1449

 King, Origen on the Song of Songs as the Spirit of Scripture, 236 places side by side doctrine of apokatastasis, 

the worldřs true finality as framed in the On First Principles with Origenřs understanding of the Song and reveals 

the profound identity between the Songřs kairos and the doctrine of the final Řconsummationř and Řrestoration of 

all.ř For the doctrine of apokatastasis in relation to Platonism see Ilaria Ramelli, ŖChristian Soteriology and 

Christian Platonism: Origen, Gregory of Nyssa, and the Biblical and Philosophical Basis of the Doctrine of 

Apokatastasis,ŗ VigChr 61 (2007), 316Ŕ356. 
1450

 The eschatological presence in the Song in relation to Origenřs doctrine of apokatastasis is accurately explained 

by King, Origen on the Song of Songs as the Spirit of Scripture, and 238: Ŗ[f]or Origen, the great dignity, perfection, 

and power of the Song lies in the fact that it reveals and imparts the very agent of the Řconsummationř, namely the 

fire of divinizing erôs/agapê. For it is by Řparticipation in the divine fireř (divini ignis participatione) Ŕ a 

Řparticipationř (participatio), moreover, that is proportionate to the soulřs Řloving affectionř (dilectio) Ŕ that the 
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For Gregory of Nyssa, as Hans Boersma explained, Ŗthe sensuous words and images of 

the biblical text cannot be discarded; it is through erotic desire that God brings about anagogical 

ascent.ŗ
1451

 In a crucial passage Gregory writes: ŖWhat could be more incredible 

(παναδμλυηενμκ) than to make human nature itself the purifier of its own passions, teaching and 

legislating impassibility (ἀπάεεζακ) by words one reckons to be tinted with passion 

(ἐιπαεκ).ŗ
1452

 Even the texts tinted with erotic passion guide the soul and the act of 

interpretation toward the beauty of the divine nature but only when, as Gregory explains, Ŗour 

bodily disposition has been quelled, [so that] our mind within us may boil with love, but only in 

the Spirit, because it is heated by that Řfireř that the Lord came to Řcast upon the earth.řŗ
1453

 

The language of desire conveyed by the Song illustrates the highest stage in the process 

of salvation. For the Scriptures unfold the soulřs spiritual progression that begins with Proverbs 

(i.e coresponding to moral behaviour), then the Ecclesiastes (i.e. corresponding to natural 

contemplation) and finally the summit represented by the Song (i.e. symbolizing the mystical 

contemplation of God).
1454

 This progression of salvation demands a profound transposition 

(ιεηάζηαζζξ) of desire into impassibility paradoxically termed Řdispassionate passionř for it 

presumes a longing (ἔνςξ) for God, ἔνςξ signifying as Daniélou showed the most intense form 

of ἀβάπδ which carries the soul out of herself towards an inexhaustible experience of God (i.e. 

the famous Nyssenřs doctrine of epektasis).
1455

 

                                                                                                                                                                                           
rational creature enjoys the Řpower of restoring itself to that condition of fervour in which it was at the  beginningř 

(facultas restituendi se in illum statum fervoris, in quo ex initio fuit). This restoration to the original state of being is, 

for Origen, the very character of the apocatastasis.ŗ 
1451

 Boersma, Embodiment and Virtue in Gregory of Nyssa, 79. 
1452

 Gregory of Nyssa, In Canticum Canticorum, 29, 9Ŕ12: ηί βὰν ἂκ βέκμζημ ημφημο παναδμλυηενμκ ἠ ηὸ αηὴκ 

πμζζαζ ηὴκ θφζζκ ηκ Ἦδίςκ παεδιάηςκ ηαεάνζζμκ δζὰ ηκ κμιζγμιέκςκ ἐιπαεκ ῥδιάηςκ ηὴκ ἀπάεεζακ 

κμιμεεημῦζάκ ηε ηαὶ παζδεφμοζακ;  
1453

 Gregory of Nyssa, In Canticum Canticorum, 28, 17Ŕ25: ηαὶ ημφημο πάνζκ ηὸ ζθμδνυηαημκ ηκ ηαεř δμκὴκ 

ἐκενβμοιέκςκ (θέβς δὲ ηὸ ἐνςηζηὸκ πάεμξ) ηξ ηκ δμβιάηςκ θδβήζεςξ αἮκζβιαηςδξ πνμεζηήζαημ, ἵκα δζὰ 

ημφημο ιάεςιεκ, ὅηζ πνὴ ηὴκ ροπὴκ πνὸξ ηὸ ἀπνυζζημκ ηξ εείαξ θφζεςξ ηάθθμξ ἐκαηεκίγμοζακ ημζμῦημκ ἐνκ 

ἐηείκμο, ὅζμκ ἔπεζ ηὸ ζια ηὴκ ζπέζζκ πνὸξ ηὸ ζοββεκὲξ ηαὶ ὁιυθοθμκ, ιεηεκεβημῦζακ εἮξ ἀπάεεζακ ηὸ πάεμξ, ὥζηε 

πάζδξ  ηαηαζαεζεείζδξ ζςιαηζηξ δζαεέζεςξ ιυκῳ ηῶ πκεφιαηζ γέεζκ ἐνςηζηξ ἐκ  ικ ηὴκ δζάκμζακ δζὰ ημῦ 

πονὸξ ἐηείκμο εενιαζκμιέκδκ, ὃ ααθεκ ἐπὶ ηὴκ βκ ἤθεεκ ὁ ηφνζμξ. ŖThis is why, moreover, the most intense of 

pleasurable activities (I mean the passion of erotic love) is set as a figure at the very fore of the guidance that the 

teachings give: so that by this we may learn that it is necessary for the soul, fixing itself steadily on the inaccessible 

beauty of the divine nature, to love that beauty as much as the body has a bent for what is akin to it and to turn 

passion into impassibility, so that when every bodily disposition has been quelled, our mind within us may boil with 

love, but only in the Spirit, because it is heated by that Ŗfireŗ that the Lord came to Ŗcast upon the earthŗ (trans. 

Norris, 29). 
1454

 This understanding originating with Origen remained particularly influential for the subsequent Christian 

mystical tradition; as has been often indicated this spiritual progression was prompted by the Christian ordering of 

the books of the Old Testament with the Song of Songs standing the third of the books of Wisdom, after Proverbs 

and Ecclesiastes. In this sense Gregory states: Ŗby means of his voice [i.e. Solomonřs, the Divine Wisdom] speaks 

with usŕfirst in Proverbs, then in Ecclesiastes, and after that in the philosophy of the Song of Songs, which is now 

before usŕand by his word shows us, in systematic and orderly fashion, the way that leads upward to perfectionŗ 

(In Canticum canticorum, 1.18. 1Ŕ4; trans. Norris, 19).  
1455

 Jean Daniélou, Platonisme et théologie mystique, 199Ŕ208; for a recent assessment on Gregoryřs doctrine of 

perpetual progress in relation with the idea of Godřs infinity see Ovidiu Sferlea, ŖLřinfinité divine chez Grégoire de 

Nysse: de lřanthropologie à la polémique trinitaire,ŗ VigChr 67 (2013), 137Ŕ168.  
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Salvation is the Songřs utmost goal fulfilled through the love (δζὰ ηξ ἀβάπδξ) of God 

himself: ŖFor by what is written there, the soul is in a certain manner led as a bride toward an 

incorporeal and spiritual and undefiled marriage with God. For he Řwho wills all to be saved and 

come to the knowledge of truthř (1 Tim 2:4) manifests in this work the blessed and most perfect 

way of salvation Ŕ I am mean that which comes through love.ŗ
1456

 This anagogical ascent is 

embedded in Gregoryřs biblical exegesis as a moving away from the Ŗobvious senseŗ (πνυπεζνμξ 

ἔιθαζζξ) of the text (i.e. the literal meaning in Gregoryřs usage) towards contemplating the 

spiritual reality. In fact, Philagathos exegetical practice in the allegorical commentary as well as 

in the Homilies is substantially modelled upon Nyssenřs anagogical interpretation predicated 

upon the movement from the literal sense of history to the higher contemplation. When 

considering that Philip-Philagathos was imbued with the mystical writings of Gregory the 

allegory of the Aethiopika appears almost natural. For the novel, on account of its emphasis on 

chastity and undefiled marriage was profoundly suited to convey the soulřs journey toward 

spiritual union with God.  

Turning to the ἑνιδκεία, Philip-Philagathos cites the Song of Songs as part of his apology 

for allegorizing the novel following the request of his friend to show that Ŗthe story of Charikleia 

is beyond all reproachŗ:
1457

 

 

 ŖMethinks that thou command me something novel, my friend,ŗ I said, Ŗto seek 

in winter for spring flowers and in the old and hoary age for the delights of youth. 

For passing by these things, the milk, so to speak, of our infant education, we 

arrived at the philosophic time of life, and then we entered to live into the 

sanctuaries of divine teachings (εἮξ ηὰ ηκ εείςκ δμβιάηςκ ἀκάηημνα). At this 

moment we have been draw towards our philosophy (ηὸ ηξ ηαεř ιξ 

θζθμζμθίαξ Ŕ i.e. Christianity), both in outward appearance (ζπια) and in name 

(ὄκμια).
 
Νarratives and tales of love are fit for the youthful ages. Neither old 

souls, nor infant souls are feeling this divine love, but only of those who are 

young and in the prime of life, if there is some need to be persuaded by the 

mystical song (ηῶ ιοζηζηῶ ᾄζιαηζ) that says, ŖThat is why young maidens have 

loved you [Song 1:3],ŗ since this is the only age that makes room for the arrows 

of love. But you wish to drag down a loveless old men towards tales of love. 

Well, after the fashion of the sage [i.e. Gregory of Nazianzus] who said, ŖEven 

old age plays, but the games it plays are serious games,ŗ let us also play solemnly 

with the story (πθάζιαηζ) and departing a bit from the meditations of the 

philosopher let us turn to the erotic palinode. 

 

«ηαζκόκ ηζ ἔμζηαξ ἐπζηάηηεζκ, ὦ θῶζηε» ἤκ δř ἐβώ «ηαὶ ἐκ πεζικζ γδηεκ ἄκεδ 

ἐανζκὰ ηαὶ ἐκ βήνᾳ ηαὶ πμθζᾶ ἀεύνιαηα παζδζηά· ηαῦηα βὰν μἷόκ ηζ βάθα ηξ 

κδπζώδμοξ {ζ}πανέκηεξ παζδεύζεςξ ἐπὶ ηὴκ θζθόζμθμκ θζηίακ ιεηήθεμιεκ, εἶηα 

εἮξ ηὰ ηκ εείςκ δμβιάηςκ ἀκάηημνα εἮζῳηίζεδιεκ· κοκὶ δὲ πνὸξ ηὸ ηξ ηαεř 

                                                           
1456

 Gregory of Nyssa: In Canticum canticorum, 15.28Ŕ16.2: Ŗδζὰ βὰν ηκ ἐκηαῦεα βεβναιιέκςκ κοιθμζημθεηαζ 

ηνυπμκ ηζκὰ  ροπὴ πνὸξ ηὴκ ἀζχιαηυκ ηε ηαὶ πκεοιαηζηὴκ ηαὶ ἀιυθοκημκ ημῦ εεμῦ ζογοβίακ·ὁ βὰν πάκηαξ εέθςκ 

ζςεκαζ ηαὶ εἮξ ἐπίβκςζζκ ἀθδεείαξ ἐθεεκ ηὸκ ηεθεχηαημκ ἐκηαῦεα ηαὶ ιαηάνζμκ ηξ ζςηδνίαξ πμδείηκοζζ 

ηνυπμκ, ηὸκ δζὰ ηξ ἀβάπδξ θέβς. 
1457

 Commentatio in Charicleam, l. 16Ŕ38 (ed. Bianchi, 49Ŕ50). 
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ιξ θζθμζμθίαξ ηαὶ ζπια ηαὶ ὄκμια ἀκεεζθηύζεδιεκ. ἐνςηζηαὶ βὰν ἐλδβήζεζξ 

ηαὶ δζδβήιαηα κεακζηαξ θζηίαζξ ἁνιόδζαζ· μδὲ βὰν αημῦ ημῦ εείμο ἔνςημξ 

βδναζαὶ ροπαὶ ἠ κδπζώδεζξ αἮζεά{κ}κμκηαζ, ἀθθř αἯ κεάγμοζαζ ηαὶ ἀηιάγμοζαζ, εἴ 

ηζ δε ηῶ ιοζηζηῶ πείεεζεαζ ᾄζιαηζ θέβμκηζ· δηὰ ηνῦην λεάληδεο ἠγάπεζάλ ζε, ὡξ 

ιόκδξ ηξ ημζαύηδξ θζηίαξ πςνμύζδξ ηὰ ἐνςηζηὰ ὀσζηεύιαηα. ιεξ δὲ αμύθεζεε 

ηαεέθηεζκ ἀκεναζημκ βένμκηα πνὸξ ἐνςηζηὰ δζδβήιαηα. ἀθθř ἐπεζδή, ηαηὰ ηὸκ 

εἮπόκηα ζμθόκ· παίδεη θαὶ πνιηά, ηὰ δὲ παίγληα ζεκλά, θένε ηαὶ ιεξ ζεικξ ηῶ 

πθάζιαηζ παίλςιεκ ηαὶ ηξ θζθμζόθμο ζοκκμίαξ ἐηζηάκηεξ ιζηνὸκ πνὸξ 

παθζκῳδίακ ηναπιεκ ἐνςηζηήκ. 

 

Thus, the invocation of the Song comes after Philipřs confession that he was a Christian 

philosopher, i.e. a monk. We have discussed above the allusions and the references to authorities 

from the prologue. What deserves to be highlighted, as it has remained completely unnoticed in 

the scholarship, is that Philipřs citation of Song 1:3 and the subsequent exegesis is modelled on 

Gregory of Nyssařs In Canticum canticorum. The exegetic context of Nyssenřs commentary on 

Song 1:3 deserves to be cited in full. 

 

That is why, she says, young maidens have loved you, they have drawn you 

[Song 1:3]. She speaks about the source of praiseworthy desire and of the 

disposition to love. For who is there without desire for such a Beauty, if only he 

has an eye capable of gazing upon its splendor? And while the beauty so 

discerned is great, that which such perception images and hints at is a 

thousandfold greater. But just as erotic love of the material order (ὁ ιηθὸο 

ἔξσο) does not affect those who are still young (λεπηαδφλησλ) (for childhood 

has no place for this passion) and one cannot see extremely old people 

afflicted in this way, so too in the case of the divine Beauty one still a child, 

Ŗtossed to and fro and carried about by every wind of doctrineŗ (Eph 4:14), and 

the elderly person who has aged and is approaching dissolution are both 

unmoved by this desire. For such people are not touched by the invisible 

Beauty, but only a soul of the sort that has passed through the condition of 

childhood and has arrived at the height of spiritual maturity without 

receiving any ―spot or wrinkle or any such thing‖—the soul that is neither 

imperceptive by reason of youth nor weakened by old age. This soul our text 

calls a young maiden, and she is faithful to Ŗthe first and great commandmentŗ of 

the law. With her whole heart and strength she loves that Beauty whose 

description and form and explanation the human mind fails to discover. Young 

maidens of this sort, then, who have made increase by the practice of the virtues 

and have already participated in the mysteries of the inner divine chamber as their 

youthfulness prescribes, love and delight in the beauty of the Bridegroom and 

through love turn to themselves. For this Bridegroom returns the love of those 

who love him.
1458

 

                                                           
1458

 Gregory of Nyssa, In Canticum canticorum, 38-39: Δηὰ ηνῦην, θδζί, λεάληδεο ἠγάπεζάλ ζε, εἵιθπζάλ ζε. εἶπε 

ηὴκ αἮηίακ ηξ ἐπαζκεηξ ἐπζεοιίαξ ηαὶ ηξ ἀβαπδηζηξ δζαεέζεςξ. ηίξ βὰν ημῦ ημζμφημο ηάθθμοξ ἀκέναζημξ βίκεηαζ, 

εἮ ιυκμκ ὀθεαθιὸκ ἔπμζ ηὸκ ἐκαηεκίζαζ ηῆ ὥνᾳ δοκάιεκμκ, μὗ πμθὺ ιὲκ ηὸ ηαηαθαιαακυιεκμκ ηάθθμξ, 

ἀπεζνμπθάζζμκ δὲ ηὸ δζὰ ημῦ θαζκμιέκμο ζημπαζηζηξ εἮηαγυιεκμκ; ἀιι‘ ὥζπεξ ὁ ιηθὸο ἔξσο ηλ ἔηη 

λεπηαδφλησλ νρ ἅπηεηαη (ν γὰξ ρσξεῖ ηὸ πάζνο  λεπηφηεο), νδὲ κὴλ ηνὺο ἐλ ἐζράηῳ γήξᾳ πεπνλεθφηαο ἐλ 
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Notwithstanding the textual differences between Philipřs allegory and Gregoryřs text, the similar 

discussion on age and erotic desire related to the same scriptural reference (i.e. Song 1:3) 

bespeaks the imprint of Gregory of Nyssařs commentary. The latter conforms to an older 

mimetic tradition that goes back to Origenřs commentary on the Song.
1459

 For Origen, Song 1:3 

prefigures the condition of the souls that Řhave drawn the word of God to themselves.ř 

 

ŖBut now it says that when Thy name has been emptied out as ointment, Řhave 

they loved Thee,ř [Song 1:3] not those little old souls clothed in the old man, not 

yet spotted and wrinkled, but that Řthe maidensř have done so Ŕ that is to say, the 

young souls growing up in years and beauty (…).ŗ
1460

 

 

Drawing on the interpretive tradition of the Song of Songs, Philip takes the language of 

ἔνςξ from Heliodorusř Aethiopika to speak about the soulřs undefiled longing for God and 

growth in deification. That the allusion to Song 1:3 in the ἑνιδκεία is derived from Nyssenřs 

homily is further buttressed by Philagathosř sermon ŖOn the Widowřs Sonŗ (Πενὶ ημῦ οἯμῦ ηξ 

πήναξ) which unequivocally draws on Gregoryřs interpretation of the Song 1:3, as can be 

observed below: 

 

Hom. 6, 19 (ed. Rossi-Taibbi, 44): 

 

 δὲ Γεζπυηδξ ικ ηαὶ Κφνζμξ Ἰδζμῦξ μὔηε 

ημὺξ ἐκ κδπζχδεζ θζηίᾳ ἐλήβεζνε, μὔηε ημὺξ 

πνυκῳ ηαηαβδνάζακηαξ· ηφλ ηε γὰξ ηῆο 

ρήξαο πἱὸλ λεαλίαλ ὀλνκάδεη ηὸ Δαγγέιηνλ, 

ηαὶ  εοβάηδν Ἰαείνμο κεκζξ ἤκ δςδεηαεηήξ. 

Σί μὖκ ἐη ημφηςκ ρδθυηενμκ δζδαζηυιεεα; 

Ὅηζ ὁ πνμθδηζηὸξ θυβμξ πνὸξ ἀηεθεξ ἤκ ηαὶ 

εἮζαβςβζημὺξ ηὴκ ηαηὰ κυιμκ γκηαξ 

κδπζχδδ γςήκ, μὓξ ἐγςμπμίεζ εκήζημκηαξ ηῆ 

In Canticum canticorum, Hom. 1, GNO 6, 40, 

11Ŕ27: 

 

Γηὰ ηνῦην, θεζί, λεάληδεο γάπεζάλ ζε, 
εἵθηοζάκ ζε. εἶπε  ηὴκ αἮηίακ ηξ ἐπαζκεηξ 

ἐπζεοιίαξ ηαὶ ηξ ἀβαπδηζηξ δζαεέζεςξ. […] 

ἀθθř ὥζπεν ὁ θζηὸξ ἔνςξ ηκ ἔηζ 

κδπζαγυκηςκ μπ ἅπηεηαζ (μ βὰν πςνε ηὸ 

πάεμξ  κδπζυηδξ), μδὲ ιὴκ ημὺξ ἐκ ἐζπάηῳ 

βήνᾳ πεπμκδηυηαξ ἐκ ημξ ημζμφημζξ ἔζηζκ 

Ἦδεκ, μὕης ηαὶ ἐπὶ ημῦ εείμο ηάθθμοξ ὅ ηε 

                                                                                                                                                                                           
ηνῖο ηνηνχηνηο ἔζηηλ ἰδεῖλ, νὕησ θαὶ ἐπὶ ηνῦ ζείνπ θάιινπο ὅ ηε λήπηνο ἔηη θαὶ θιπδσληδφκελνο θαὶ 

πεξηθεξφκελνο παληὶ ἀλέκῳ ηῆο δηδαζθαιίαο θαὶ ὁ παιαηὸο θαὶ γεξάζαο θαὶ ηῶ ἀθαληζκῶ πξνζεγγίζαο 

ἀθίλεηνη πξὸο ηὴλ ἐπηζπκίαλ ηαχηελ εξίζθνληαη· μ βὰν ἅπηεηαζ ηκ ημζμφηςκ ηὸ ἀυναημκ ηάθθμξ, ιυκδ δὲ  

ημζαφηδ ροπὴ  δζααζα ιὲκ ηὴκ κδπζχδδ ηαηάζηαζζκ ηαὶ δζὰ ηξ πκεοιαηζηξ θζηίαξ ἀηιάζαζα, ιὴ πνμζθααμῦζα 

δὲ ζπίθμκ ἠ ῥοηίδα ἢ ηζ ηκ ημζμφηςκ,  ιήηε πὸ κδπζυηδημξ ἀκαζζεδημῦζα ιήηε πὸ παθαζυηδημξ ἀδνακμῦζα, ἡκ 

κεκζκ ὀκμιάγεζ ὁ θυβμξ, αὕηδ πείεεηαζ ηῆ ιεβάθῃ ηαὶ πνχηῃ ἐκημθῆ ημῦ κυιμο ἐλ ὅθδξ ηανδίαξ ηε ηαὶ δοκάιεςξ 

ἀβαπζα ηὸ ηάθθμξ ἐηεκμ, μὗ πμβναθὴκ ηαὶ πυδεζβια ηαὶ ἑνιδκείακ μπ ενίζηεζ  ἀκενςπίκδ δζάκμζα. αἯ 

ημζαῦηαζ ημίκοκ κεάκζδεξ αἯ δζὰ ηκ ἀνεηκ αλδεεζαζ ηαὶ ηαεř ὥνακ ἢδδ ηκ ιοζηδνίςκ ημῦ εείμο εαθάιμο 

βεκυιεκαζ ἀβαπζζ ημῦ κοιθίμο ηὸ ηάθθμξ ηαὶ δζὰ ηξ ἀβάπδξ πνὸξ ἑαοηὰξ ἐπζζηνέθμοζζ. ημζμῦημξ βὰν ὁ κοιθίμξ, 

ὡξ ἀκηζδζδυκαζ ημξ ἀβαπζζ ηὸκ πυεμκ, ὁ μὕηςξ εἮπὼκ ἐη πνμζχπμο ηξ ζμθίαξ ὅηζ βὼ ημὺξ ἐιὲ θζθμῦκηαξ 

ἀβαπ· 
1459

 Gregory of Nyssa closely followed Origenřs association of the passion of love with purity and spiritual maturity; 

cf. Origen, Commentary on Song of Songs, Prologue, 62, 1Ŕ6: ŖBut it behoves to understand that, just as in 

childhood, we are not affected by the passion of love, so also to those who are in the stage of infancy and childhood 

in their interior life Ŕ to those, that is to say, who are being nourished with milk in Christ, not with strong meat, and 

are only beginning to desire the rational milk without guile it is not given to grasp the meaning of these sayings.ŗ 

(trans. Lawson, 22).  
1460

 Origen, Commentary on Song of Songs, 1.4, ed. W. A. Baehrens (Leipzig: J.C. Hinrichs, 1925), 101, trans. R.P. 

Lawson, Origen, The Song of Songs and Homilies (London: the Newmann Press, 1957), 75. 
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πανααάζεζ ηκ κμιζηκ ἐκημθκ.  δὲ 

Υνζζηὸξ ηὴκ ηεθεζςηζηὴκ δζὰ ημῦ Δαββεθίμο 

πανέπςκ γςὴκ ηξ ηεθείαξ ἐθάπηεηαη 

ροπξ,
1461

 γςὴκ κμενὰκ αηῆ πανεπυιεκμξ, 

ἣηζξ, δηαβᾶζα ηὴλ λεπηψδε θαηάζηαζηλ θαὶ 

δηὰ ηῆο πλεπκαηηθῆο ιηθίαο ἀθκάζαζα, 
μη ἐπαιαηψζε ηῆ ῥπηίδη ηξ ἁιανηίαξ 

θαηαγεξάζαζα. Καὶ ημῦημ αἮκίηηεηαζ θέβμκ 

ηὸ ᾆζια ηὸ μθμιχκηεζμκ·«Γηὰ ηνῦην 

λεάληδεο γάπεζάλ ζε». Δἴπεν μὖκ ηαὶ ικ 

 ροπὴ κεάγεζ, κήηε πὸ λεπηφηεηνο 

ἀλαηζζεηνῦζα, ιήηε πὸ βήνςξ ἀδνακμῦζα 

πνὸξ ηὴκ ηνῦ θαινῦ ηαηακυδζζκ, ἐθάςεηαη 

αηξ ὁ δζδαζηαθζηὸξ θυβμξ ηαὶ ἀκαζηήζεζ 

ημῦ ζηίιπμδμξ ηξ ἁιανηζαξ, ηαὶ ιεηαζπεκ 

παναζηεοάζεζ ηξ ιαηανίαξ γςξ, ἥξ βέκμζημ 

πάκηαξ ἐπζηοπεκ, […].
1462

 

κήπζμξ ἔηζ ηαὶ ηθοδςκζγυιεκμξ ηαὶ 

πενζθενυιεκμξ πακηὶ ἀκέιῳ ηξ δζδαζηαθίαξ  

ηαὶ ὁ παιαηὸο ηαὶ γεξάζαο ηαὶ ηῶ ἀθακζζιῶ 

πνμζεββίζαξ ἀηίκδημζ πνὸξ ηὴκ ἐπζεοιίακ 

ηαφηδκ ενίζημκηαζ· μ βὰν ἅπηεηαη ηκ 

ημζμφηςκ ηὸ ἀυναημκ ηάθθμξ, ιυκδ δὲ  

ημζαφηδ ςπρὴ  δηαβᾶζα κὲλ ηὴλ λεπηψδε 

θαηάζηαζηλ θαὶ δηὰ ηῆο πλεπκαηηθῆο 

ιηθίαο ἀθκάζαζα, ιὴ πνμζθααμῦζα δὲ 

ζπίθμκ ἠ ῥπηίδα ἢ ηζ ηκ ημζμφηςκ,  κήηε 

πὸ λεπηφηεηνο ἀλαηζζεηνῦζα ιήηε πὸ 

παθαζυηδημξ ἀδνακμῦζα, ἡκ λεᾶληλ ὀλνκάδεη 

ὁ ιφγνο, αὕηδ πείεεηαζ ηῆ ιεβάθῃ ηαὶ πνχηῃ 

ἐκημθῆ ημῦ κυιμο ἐλ ὅθδξ ηανδίαξ ηε ηαὶ 

δοκάιεςξ ἀβαπζα ηὸ ηάθθμξ ἐηεκμ, μὗ 

πμβναθὴκ ηαὶ πυδεζβια ηαὶ ἑνιδκείακ μπ 

ενίζηεζ  ἀκενςπίκδ δζάκμζα.  

 

In the sermon, Philagathos uses Gregory of Nyssařs exegesis of Song 1:3 to portray the new 

spiritual condition of man capable of partaking from the life of God, which Christ made available 

Ŗthrough the Gospel.ŗ In the ἑνιδκεία, as we noted, Nyssenřs exegesis of Song 1:3 justifies the 

spiritual reading of the erotic love displayed in the novel. 

The sensuous words and images of the novel demand a redirection of the passions, just as 

the nuptial language of the Song of Songs. Virtue is the prerequisite for proper interpretation. In 

the ἑνιδκεία, Philipřs closely follows Gregoryřs advice to move away from a fleshy reading: Ŗif 

any bear a passionate and carnal habit of mind […] let such persons not be imprisoned by their 

own thoughts and drag the undefiled words of the Bridegroom and Bride down to the level of 

brutish, irrational passions.ŗ
1463

 

                                                           
1461

 It is again relevant for the intertextuality of Philigathosř sermons with the ἑνιδκεία that the Philagathean prose 

contributed to the clarification of the text; e.g. from the sermon cited here the formulation Ŗ δὲ Υνζζηὸξ (…) ηξ 

ηεθείαξ ἐθάπηεηαζ ροπξŗ together with the construction from Hom. 27, 15 (ed. Rossi-Taibbi, 179) Ŗηὰ ηξ 

εεμθμβίαξ ιειοζηαβώβδζαζŗ constituted an analogy for the correct reading of l. 155 in the ἑνιδκεία Ŗηὰ ηξ 

εεμθμβίαξ ηέθεζακ ηὴκ ροπὴκ,ŗ which as Bianchi showed, Il codice del romanzo, 30 [era] Ŗsfuggita ai precedenti 

editori (che leggevano ηὰξ ηξ εεμθμβίαξ ηεθαηὰξ ηὴκ ροπὴκ).ŗ 
1462

 Philagathos, Hom. 6, 19 (ed. Rossi-Taibbi, 44): ŖFor neither does our Lord Jesus and God raise those who are in 

the condition of childhood, neither those who have grown old; for the Gospel calls the widowřs son young man [in 

the prime of life], whereas Jairusř daughter was a maiden of twelve years old; Therefore, what higher meaning do 

we learn from these? That the prophetic speech was directed to those who were imperfect and immature, and which 

were living a childish life according to the law, and whom He brought back to life when dying out because of the 

transgression of the commandments. For Christ, by offering a perfect way of life through the Gospel, reaches out to 

the perfect soul, offering rational life to it, which, after surpassing the state of infancy and flourishing at the spiritual 

time of life, will not fade, made old by the wrinkles of sin. And this is what the Song of Solomon alludes to when it 

says: ŖThat is why young maidens have loved you.ŗ Therefore if indeed our soul is young, being neither 

imperceptive by reason of youth nor sluggish by old age for perceiving the beauty, the teaching word overcome her 

and resurrects [the soul] from the couch of sin, and prepares us for partake from the eternal goods.ŗ 
1463

 Gregory of Nyssa, In Canticum canticorum, GNO 6, 14, 21Ŕ26: ιή ηζξ ἐιπαε ηαὶ ζανηχδδ θμβζζιὸκ 

ἐπαβυιεκμξ ηαὶ ιὴ ἔπςκ πνέπμκ ηῶ εείῳ βάιῳ ηὸ ηξ ζοκεζδήζεςξ ἔκδοια ζοκδεεῆ ημξ Ἦδίμζξ κμήιαζζ, ηὰξ 

ἀηδνάημοξ ημῦ κοιθίμο ηε ηαὶ ηξ κφιθδξ θςκὰξ εἮξ θηελψδε θαὶ ἄινγα θαζέιθσλ πάζε […].Unless mentioned 
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For illustrating this exegetical enterprise, Philip-Philagathos compares the novel with 

Circeřs potion, which may turn the fleshy readers into beasts: 

 

ŖThis book, my friends, is like Circeřs potion: it transforms into licentious pigs 

those who partake of it in a profane manner, but those who approach it in a 

philosophical way after the manner of Odysseus it initiates into higher mysteries.ŗ 

 

« αίαθμξ αὕηδ, ὦ θίθμζ, θηξθαίῳ θπθελη ὡιμίςηαζ, ημὺξ ιὲκ αεαήθμοξ 

ιεηαθαιαάκμκηαξ ιεηαιμνθμῦζα πξὸο ρνίξσλ ἀζέθβεζακ, ημὺξ δὲ ηαηř δοζζέα 

θζθμζμθμῦκηαξ ιοζηαβςβμῦζα ηὰ ρδθόηενα·» 

 

The image of Circe invoked in the ἑνιδκεία should be insisted upon since it was a key 

argument in the scholarship for situating the commentary within Ŗthe Philosophical doctrines 

which we can identify with Neoplatonism.ŗ
1464

 It can not be doubted that Odysseus became the 

image of the sage and the model of morality perhaps as early as the fifth century B.C.
1465

 For 

Plato, Plotinus or Proclus, Odysseusř journey to Ithaca was the metaphor of soulřs return to its 

true, divine fatherland after unchaining from the charms of the deceiving pleasures of Circe and 

Calypso.
1466

 Tarán associated the image of Odysseus from the ἑνιδκεία precisely with 

interpretation of the episode of Odysseus and Circe given by Plotinus,
1467

 which thereafter 

remained taken for granted in the scholarship. 

The filiation of the image in the ἑνιδκεία is entirely different being appropriated from the 

Christian tradition as I argue below. Christian exegesis absorbed at an early stage the story 

relative to Circe and Sirens. For, Clement of Alexandria, Odysseus tied to the mast for avoiding 

                                                                                                                                                                                           
otherwise the translations cited in the texts are taken from Gregory of Nyssa: Homilies on the Song of Songs, 

translated with an introduction and notes by Richard Norris, (Atlanta: Society for Biblical Literature, 2012); here is 

from p. 15. 
1464

 Tarán, ŖThe Authorship of an Allegorical Interpretation of Heliodorusřs Aethiopika,ŗ 229. 
1465

 For this, see Jean Pépin, ŖThe Platonic and Christian Ulysses,ŗ in Neoplatonism and Christian Thought, ed. 

Dominic OřMeara (Albany: State University of New York Press, 1982), 3Ŕ19. 
1466

 The texts are analysed in Pépin, ŖThe Platonic and Christian Ulysses,ŗ 5Ŕ6; Plato recommended the Ŗsouls, who 

live in the world of coming to be, they should Řsail past them,ř imitating Homerřs Ulysses Ŕ if it is true that the sea 

also is the image of coming-to-be (εάθαζζα βεκέζεςξ εἮηώκ) Ŕ so as not to allow themselves to be bewitched 

(εέθβςκηαζ) by coming-to-beŗ (Plato, Phaedrus, 259 A, trans. Harold North Flower, in Plato, Loeb, Cambridge: 

Harvard University Press, 2005). For Proclus Ithaca was Ŗthat mystical port of the soul (ιοζηζηὸξ ὅνιμξ ηξ ροπξ) 

to which the poet brings back Odysseus after the long wanderings of his life, and to which we rather must return, 

that is, if we wish to be saved (Commentarius in Parmenidem, ed V. Cousin, Paris, 1864, reprint. Hildesheim, 1961, 

coll. 1025, 33Ŕ37).ŗ  
1467

 In his famous treatise On Beauty, Plotinus writes: ŖThis would be truer advice ŖLet us fly to our dear country.ŗ 

What then is our way of escape, and how are we to find it? We shall put out to sea, as Odysseus did, from the witch 

Circe or Calypsoŕas the poet says (I think with a hidden meaning) (αἮκζηηόιεκμξ) ŕand was not content to stay 

though he had delights of the eyes and lived among much beauty of sense. Our country from which we came is there, 

our Father is there (Παηνὶξ δὴ ικ, ὅεεκ πανήθεμιεκ, ηαὶ παηὴν ἐηε.).Tarán, ŖThe Authorship of an Allegorical 

Interpretation of Heliodorusřs Aethiopika,ŗ 228Ŕ229: ŖIn fact his use of the episode of Odysseus and Circe as 

symbolic of the soulřs ascent, is of fundamental importance throughout the allegorical interpretation and establishes 

for us a connection with the similar interpretation given by Plotinus. […] The allegorical interpretation of the 

Aethiopika in both parts (the ethical and the philosophical), is full of allusions to doctrines attested for authors 

ranging from Plato and Aristotle to Neopythagoreanism, Middle Platonism, and Neoplatonism.ŗ Cf. Gerald Sandy, 

ŖA Neoplatonic Interpretation of Heliodorusř Ethiopian Story,ŗ 172. 
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the bait of pleasure was the image of life conquering death by clinging to the wood of the 

Cross.
1468

 Thereafter, the association of Circe with pleasure was a commonplace for Byzantine 

writers. Psellos influenced by the Neoplatonic allegorical reading considered the Homeric myths 

fit for yielding a Christian sense, as the almighty rhetor has the power to transform falsehood 

into truth and Ŗmaking salty water drinkableŗ (ἐλ ἁθιονμῦ πόηζιμκ ὕδςν ἀνύζεζεε).
1469

 In one 

of his letters to Niketas Magistros, Psellos compared himself with the figure of Odysseus Ŗthe 

good rhetorŗ because of his acclaimed persuasive might.
1470

 Circe was for Psellos the 

embodiment of pleasure (ηὴκ βάν ημζ Κίνηδκ δμκὴκ ἄκηζηνοξ κόδζμκ).
1471

 In the Funeral 

Oration for Niketas Magistros (c. 870Ŕafter 946) the beloved country toward which Oddyseus 

hastens from Circeřs enticements was the heavenly Jerusalem ( δὲ θίθδ παηνὶξ πνὸξ ἡκ μἯ πενὶ 

ηὸκ δοζζέα ἀπὸ ηξ ηαηαθανιαηημύζδξ πείβμκημ  ἄκς πεκμεημ Ἰενμοζαθήι).
1472

  

However, the most accurate equivalent to the image of Oddyseus in the ἑνιδκεία is found 

in Philagathosř sermon on the Prodigal son (Lc. 18:10Ŕ14)
:1473

 

 

ŖIndeed, pleasure, as if in Circeřs bowl, blending its own potion changes the mind 

of the fools to follow the lifestyle of pigs, and makes them her slaves.ŗ 

 βὰν δμκή, ηαεάπεν Κηξθαίῳ ηναηνζ ηὸκ ἑαοημῦ θπθελα ηενάζαζα, ηαὶ ηὸκ 

ηκ ἀθνόκςκ κμῦκ πξὸο ηὴλ ρνηξώδε γςὴκ ιεηαιείαμοζα, θάηναξ ἑαοηξ ηίεδζζ. 

 

What should be emphasized, and this is not without significance to the overall 

interpretation proposed here, is that the genealogy of the image of Circe in Philip-Philagathos 

can be textually traced to Nyssenřs writings.
1474

 Criticizing Eunomiusř doctrines, Gregory 

alludes to the episode of the transformation of Odysseus friends into swine (Odyssea, X 210 ss). 

Gregory says:
1475

 

 

ŖThis is a new form of the Homeric potion (κεξηθὸο θπθεψλ), not changing the 

bodies of those affected by the drug into irrational beasts, but effecting the 

transformation of their minds into irrationality (ἐπὶ ηὸ ἄθμβμκ αηκ 

                                                           
1468

 Clement of Alexandria, Protrepticus XII 118, 1Ŕ4, ed. O. Stählin (Leipzig, 1905), p. 83, l. 8Ŕ30. ŖLet us flee 

(Φεύβςιεκ), then, my sailor companions, let us flee these waves, they vomit forth fire; there, there is an accursed 

island on which are piles bones and corpses; in that place a bold courtesan (that is, pleasure) sings in vulgar music: 

ŘCome here, famous Ulysses, supreme glory of the Achaians! Halt your ship to hear a more divine voice.ř[…] Sail 

past this (πανάπθεζ) song, it produces death. Just want it and you will conquer perdition. Chained to the Wood, you 

will be delivered from all corruption; you will have the pilot the Word (θόβμξ) of God; you will reach the port of the 

heavens, thanks to the Holy Spirit (ημξ θζιέζζ ηαεμνιίζεζ ηκ μνακκ ηὸ πκεῦια ηὸ ἅβζμκ).ŗ 
1469

 Psellos, Exprobatio discipulorum, in Michaelis Pselli Oratoria minora. ed. A. Littlewood, (Leipzig: Teubner, 

1985), 87, l. 105; cf. Cesaretti, Allegoristi di Omero a Bisanzio, 41Ŕ42. 
1470

 Papaioannou, Michael Psellos: Rhetoric and Authorship in Byzantium, 49. 
1471

 Psellos, Allegoria in Circen in Michaelis Pselli Oratoria minora. ed. A. Littlewood, 128, l. 18. 
1472

 Psellos, Epitaphius Nicetae, ed. Sathas, 1876, p. 91: Ŗ δὲ θίθδ παηνὶξ πνὸξ ἡκ μἯ πενὶ ηὸκ δοζζέα ἀπὸ ηξ 

ηαηαθανιαηημύζδξ πείβμκημ  ἄκς πεκμεημ Ἰενμοζαθήι, ἐκ ᾗ πνώηςξ βεβεκδιέκμοξ ὁ πμθοπαεὴξ μὗημξ πνμξ 

ἐδέλαημ, ἐκ ᾧ δή, εἮ ιὴ πνὸξ ἐηείκδκ ἐπεζβμίιεεα ηῆ ηξ δμκξ ἀπάηῃ δεθεαγόιεκμζ, εἮξ εδνίςκ Ἦδέακ ἀπὸ ηκ 

ηνεζηηόκςκ ιμνθκ ιεεζζηάιεεα.ŗ 
1473

 Philagathos, Hom. 38 (ed. Scorsus, Hom. 17, PG 132, coll. 384B). 
1474

 Gregory of Nyssa is an important Christian testimony of this tradition of Homeric interpretation overlooked both 

in Pépinřs study, ŖThe Platonic and Christian Ulyssesŗ and in Lambertonřs Homer the Theologian. 
1475

 Gregory of Nyssa, Contra Eunomium III, ed. Werner Jaeger (Leiden: Brill, 2002), 77Ŕ79. 
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κεηακφξθσζηλ). Of the former the text says that their mind remained sound, 

while their shape changed to that of animals. In this case, however, their bodies 

retained their natural shape, while their minds are reshaped as irrational. Just as in 

the former case the poetical magic says that those who are drugged change into 

different animal shapes at the whim of her who bewitched their nature, now too 

those who drink the Circe-cup (ηνῦ Κηξθαίνπ ημφημο θξαηῆξνο) are affected in 

the same way. Those who drink in the wizardřs tricks on the basis of the same text 

change into various forms of doctrine, now taking one shape, now another. 

Furthermore, his darlings follow the pattern of the poetic legend, and still love the 

one who leads them into this irrationality, and they stop to gather up, like 

cornelian cherries or acorns, the words he has scattered about, rushing greedly 

like swine after doctrines which lie on the ground, and lacking the nature which 

would let them look upon the sublime and the celestial.ŗ
1476

 

 

In the ἑνιδκεία, Philip appropriates in similar terms the authoritative image of Oddyseus 

for disputed interpretations of the literal sense. Against the opponents of Charikleia, which is 

against those concerned with the literal dimension of the text, Philip adopts the exegetical 

strategy Nyssen employed against Eunomiusř literal interpretation. Gregoryřs explanation that 

the perversion of Eunomiusř heresy is a new form of the Homeric potion that changes the minds 

and not the bodies of men into animals is closely reflected in Philagathosř homily.
1477

 For we 

note in the sermon the same emphasis on Circeřs potion as changing Ŗthe mind of the fools to 

follow the lifestyle of pigs (ηὸκ ηκ ἀθνόκςκ κμῦκ πνὸξ ηὴκ πμζνώδδ γςὴκ ιεηαιείαμοζα).ŗ 

The image of Circeřs bowl (Κζνηαίῳ ηναηνζ) is typically Nyssen and besides the Contra 

Eunomium occurs in the De vita Moysis. The context in the De vita Moysis is highly significant 

for Philipřs ussage of the image in the ἑνιδκεία. It is part of the description of the perfection in 

virtue, reached by Moses, which became worthy of being called the servant of Yahweh. He died 

but Ŗno one has ever found his grave, his eyes were undimmed, and his face unimpaired.ŗ 

Mosesř death, Gregory explains, was the Ŗliving deathŗ (ηεθεοηὴκ γζακ) of the virtuous life, 

Ŗwhich is not followed by the grave, or fills the tomb, or brings dimness to the eyes and aging to 

the person (De vita Moysis, 2, 314).ŗ
1478

 In this context, Gregory recalls the image of Circeřs 

bowl as part of a synkrisis in vice to the perfect life of Moses. It refers to the prophet Balaam 

who was asked by Balak son of Zippor, king of Moab to come and curse the Israelites for him 

(Num. 22:25). Circeřs bowl is the magic of Balaam Ŕ that Ŗcrafty deceit of this life through 

which men (…) are changed into the form of irrational animals and leave their proper natureŗ 

(De vita Moysis, 2, 316). In the end, God commanded Balaam to bless Israel (Num. 23:13Ŕ26). 

Clearly, Gregory drew a parallel between the episode of Circeřs bowl and the metamorphosing 

event related in the Scripture, about the speaking donkey, which ŖGod allowed to speak, and she 

                                                           
1476

 Trans. Stuart Hall in Gregory of Nyssa, Contra Eunomium III. An English Translation with Commentary and 

Supporting Studies, ed. Johan Leemans and Matthieu Cassin (Leiden: Brill, 2010), 87. 
1477

 For the place of this Homeric allusion within Nissenřs overall argumentation see Matthieu Cassin, ŖConfusion 

eunomienne et claret nysséenne: Contre Eunome III 2,ŗ in Gregory of Nyssa, Contra Eunomium III. An English 

Translation with Commentary and Supporting Studies, ed. Johan Leemans and Matthieu Cassin, 264Ŕ312. 
1478

 Gregory of Nyssa, De vita Moysis, 2, 314: ŖΣμῦημ δὲ αηῶ ηαὶ ηέθμξ ἐζηὶ ημῦ ηαηř ἀνεηὴκ αίμο δζὰ ῥήιαημξ 

Θεμῦ ηαημνεμφιεκμκ, ὃ δὴ ηεθεοηὴκ  Ἧζημνία θέβεζ, ηεθεοηὴκ γζακ, ἡκ μ δζαδέπεηαζ ηάθμξ, ᾗ μη ἐπζπχκκοηαζ 

ηφιαμξ,  ημξ ὀθεαθιμξ ἀιαονυηδηα ηαὶ ηῶ πνμζχπῳ δζαθεμνὰκ μη ἐπάβμοζα.ŗ 
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complained to Balaamŗ for her unjust beating (Num. 22:22). This story of transformation in 

Nyssen interpretation from the De vita Moysis is clearly embedded in the larger context of 

Philagathosřs sermon On the Prodigal Son.
1479

 In the sermon, the image of Circeřs brew is 

interlocked with references and citations from the De virginitate and the De vita Moysis, which 

buttresses the Nyssenřs imprint upon the ἑνιδκεία. The association of the prodigal son among 

the pigs (Lc. 15:11Ŕ32) with pleasure, licentiousness and perdition is common in patristic 

thought, but the interrelatedness with the image of Circe both in the ἑνιδκεία and in the 

Homilies points to Gregory of Nyssařs influence. 

Philipřs exegetic vision in the ἑνιδκεία is entirely consistent with Gregoryřs interpretive 

entreprise from his In Canticum canticorum. Philip-Philagathos maintains that by reading 

philosophically the tale of Charikleia, that is with a purified mind Ŗafter the manner of 

Odysseus,ŗ one may be initiated into higher mysteries. 

 

4. Exegetic Structure: Philagathos‘ Homilies and Gregory of Nyssa‘s De vita Moysis 

 

The imprint of the Christian tradition and in particular of Gregory of Nyssařs works (De 

vita Moysis, In Canticum canticorum) upon the ἑνιδκεία can be further documented in Philipřs 

exegesis. In fact the template Philip used in the ἑνιδκεία was likely derived from Gregoryřs De 

vita Moysis. Being divided into Řhistoryř and Řcontemplation,ř the ἑνιδκεία mirrors the structure 

of the Life of Moses.ř
1480

 In its first part (ηῶ ηξ Ἧζημνίαξ) Philip casts the events of the story into 

a paradigmatic moral frame, whereas in the second section he shows that the novel is structured 

in such a way as to reveal the soulřs spiritual ascent to the Divine. This structure, the technical 

vocabulary or the imagery employed corresponds to the exegetic style displayed in the Homilies, 

which in turn mirrors to the finest detail Gregory of Nyssařs exegesis and Maximus Confessorřs 

usage of arythmology and etymology (more about this later). At this point, it should be made 

clear that the intertextual evidence provided by Philagathosř homilies is invaluable for discerning 

what Philip is doing in the ἑνιδκεία. 

Philip understands the novel as an archetypal image of the four cardinal virtues which the 

readers are invited to embody. To be sure, the approach is consonant with the pervasive 

premodern tendency of describing human life in terms of established patterns of moral 

behaviour.
1481

  

                                                           
1479

 See above, Part III. 1. 3. ŖSwine and Pleasure,ŗ 232Ŕ236; see also above, p. 419. 
1480

 For the division of the Life of Moses see Gregory of Nyssa, De vita Moysis, 1, 15: Μςτζξ ημίκοκ ικ εἮξ 

πυδεζβια αίμο πνμηεεήης ηῶ θυβῳ, μὗ ηὸκ αίμκ πνημκ ἐκ ἐπζδνμιῆ δζεθευκηεξ, ηαεὼξ πανὰ ηξ εείαξ Γναθξ 

ιειαεήηαιεκ, μὕης ηὴκ πνυζθμνμκ ηῆ Ἧζημνίᾳ δζάκμζακ εἮξ ἀνεηξ πμεήηδκ ἀκαγδηήζμιεκ, δζř ἥξ ηὸκ ηέθεζμκ ὡξ 

ἐκ ἀκενχπμζξ αίμκ ἐπζβκςζυιεεα. ŖLet us put forth Moses as our example for life in our treatise. First we shall go 

through in outline his life as we have learned it from the divine Scriptures. Then we shall seek out the spiritual 

understanding which corresponds to the history in order to obtain suggestions of virtue. Through such understanding 

we may come to know the perfect life for menŗ (trans. Abraham Malherbe and Everett Ferguson, in Gregory of 

Nyssa, The Life of Moses, New York: Paulist Press, 1978, 33; unless mentioned otherwise all the subsequent 

citations from De vita Moysis are taken from here). 
1481

 For the Byzantine Řautobiographical pactř that demanded an author to express himself through imitable types of 

moral behavior see Papaioannou, Michael Psellos: Rhetoric and Authorship in Byzantium, 233; see for this the 

excellent contribution of A. Spira, ŖLe temps dřun homme selon Aristote et Grégoire de Nysse: stabilité et instabilité 

dans la pensée Grecque,ŗ in Le temps Chrétien de la fin de l‘Antiquité au Moyen Âge IIIe-XIIIe siècles, ed. Jean 
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ŖTherefore the book has set before an archetypal written-image of the four 

cardinal virtues.ŗ 

μὕης ηκ ηεζζάνςκ βεκζηκ ἀνεηκ μἷμκ ἀνπέηοπμξ πίκαλ  αίαθμξ 

πνμηέεεζηαζ.
1482

  

 

Here, the allegorist treads upon a familiar theme in Gregory of Nyssařs writings, which locates 

the scope of the Scriptures in the reshaping of the souls into the divine likeness by means of 

virtue.
1483

 Philip, just like Gregory in the De vita Moysis, considers the novel a comparison 

(ζφβηνζζζξ) between vice and evil. In fact, the account in the ἑνιδκεία appears modelled on 

Gregoryřs De vita Moysis: 

 

Commentatio in Charicleam, 53Ŕ60 (ed. 

Bianchi, 51) 

ἐπεηδὴ ηλ ἀλζξώπσλ  θύζηο εἰο ἄξξελ 

θαὶ ζῆιπ κεκέξηζηαη, ἀξεηῆο δὲ θαὶ θαθίαο 

ἔκεζηζ ηὸ αημηναηὲξ ἐπίζδξ ἀιθμκ, ἐη 

παναθθήθμο ἀιθόηενα ηίεδζζκ ἀνεηὴκ ηαὶ 

ηαηίακ ἑηάζηῳ βέκεζ πνμζιανηονήζαζα, 

ἄκδναξ ιὲκ ζπμοδαίμοξ Καθάζζνζκ ηαὶ 

Θεαβέκδκ ηαὶ δάζπδκ ἐκδείλαζα, βοκαηαξ 

δὲ Πενζίκκακ ηαὶ ηὴκ Υανίηθεζακ· ἐπὶ ηαηίᾳ 

δὲ δζααμήημοξ πθείμοξ ιὲκ βοκαηαξ, 

ἐθάηημοξ δř ἄκδναξ ἀπέθδκε· πθεμκ βὰν  

ηαηία ηῶ βοκαζη<ε>ίῳ θύθῳ ἐκέζπανηαζ. 

 

ŖAnd since the human nature is divided into 

male and female, and the capacity to do good 

and evil is imparted equally to both of them, 

the book shows both together giving evidence 

to the virtue and vice of each sex, exhibiting 

virtuous men in Kalasiris, Theagenes, and 

Hydaspes, and earnest women in Persina and 

Charikleia. It presents more women and less 

men renowned for evil since there is more 

evil scattered among the race of women.ŗ 

De vita Moysis, 1, 12  

 

πεηδὴ γὰξ πξὸο ηὸ ζῆιχ ηε θαὶ ἄξξελ  

ἀλζξσπίλε κεκέξηζηαη θχζηο ηαὶ 

ἀιθμηένμζξ ἐπίζδξ ηαηř ἐλμοζίακ  πνὸξ 

ἀξεηὴλ θαὶ θαθίαλ αἵνεζζξ πνυηεζηαζ, δζὰ 

ημῦημ ἑηαηένῳ ηιήιαηζ ηὸ ηαηάθθδθμκ ηξ 

ἀνεηξ πυδεζβια πανὰ ηξ εείαξ πνμεδείπεδ 

θςκξ, ἵκα πνὸξ ηὸ ζοββεκὲξ ἑηάηενμζ 

αθέπμκηεξ, πνὸξ ιὲκ ηὸκ Ἀαναὰι μἯ ἄκδνεξ, 

πνὸξ δὲ ηὴκ άννακ ηὸ ἕηενμκ ιένμξ, 

ἀιθυηενμζ δζὰ ηκ μἮηείςκ πμδεζβιάηςκ 

πνὸξ ηὸκ ηαηř ἀνεηὴκ αίμκ δζεοεφκμζκημ. 

 

ŖHuman nature is divided into male and 

female, and the free choice of virtue or of evil 

is set before both equally. For this reason the 

corresponding example of virtue for each sex 

has been exemplified by the divine voice, so 

that each, by observing the one to which he is 

akin (the men to Abraham and the women to 

Sarah), may be directed in the life of virtue by 

the appropriate examples.ŗ 

 

 

                                                                                                                                                                                           
Marie Leroux (Paris: Éditions du Centre National de la Recherche Scientifique, 1984), 283Ŕ294; Spira explained 

this Řliterary pactř as a consequence of a particular understanding of existence: Ŗ[l]e «temps dřun homme», sa vie, 

est jugé dans lřantiquité dřaprès la façon dont il a exercé la vertu. Cřest pourquoi la présentation littéraire dřune vie 

est, elle aussi, dominée par ce principe, ce qui provoque ce manque de réalisme et dřhistoricité si choquant pour 

notre mentalité moderne. Car le lecteur y cherchait avant tout le modèle dřune vertu Ŕ ou de son contraire. Une 

biographie ancienne est de la philosophie pratique appliqueŗ (here cited from p. 284). 
1482

 Commentatio in Charicleam, 84Ŕ85 (ed. Bianchi, 51). 
1483

 Cf. Gregory of Nyssa, In inscriptiones Psalmorum, GNO 5, 116, 14Ŕ25. 
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There is ample intertextual evidence about the division of the human nature into male and 

female that links the ἑνιδκεία, the Philagathosř Homilies with Gregory of Nyssařs works.
1484

 

Philipřs misogynistic view expressed in the ἑνιδκεία deserves to be highlighted. For in the 

Homilies the preacher says the opposite, that the ability for vice and virtue is equally imparted to 

men and women.
1485

 This divergence may be solved by taking into account the different 

expectations demanded by distinct generic forms. Perhaps what Philip-Philagathos could express 

in the form of a Christian homily may have not corresponded to the anticipations attached to a 

philosophical commentary. 

In the same register of exegetic identity between the ἑνιδκεία, Philagathosř Homilies and 

Nyssenřs texts we note the same reference to the literal sense: 

 

Commentatio in Charicleam, 88 (ed. Bianchi, 

52): 

ŖFor the story itself cries out giving up voice 

(θςκὴκ) to the very letters!ŗ 

 

βνᾷ γὰξ  ἱζηνξία κόλνλ νπρὶ θςκὴκ 

ἀθζεζα ημξ βνάιιαζζκfor the story itself 

cries out!  

 

Hom. 27, (ed. Scorsus, Hom. 55, PG 132, 

coll. 568C):  

ŖΒνᾷ δζὰ ημύηςκ  ἱζηνξία, ὡξ ὅηακ  

πναηηζηὴ ἀνεηὴ ἀθεζα ηῆ εεςνίᾳ ἐθέπεζεαζ 

(…).ŗ
1486

 

Gregory of Nyssa, De vita Moysis, 2, 55: 

 

ŖThe history all but cries out to you not to be 

presumptuous in giving advice to your hearers 

in your teaching (…).ŗ 

 

κνλνλνπρὶ βνψζεο ζμζ ημῦημ ηξ ἱζηνξίαο, 

ιὴ ἐπζημθικ ἐκ δζδαζηαθίᾳ ηῆ ζοιαμοθῆ 

ηκ ἀημουκηςκ (…). 

 

 

 

This genealogy of the exegetic vocabulary in the ἑνιδκεία can be further pinned down 

when observing Philagathosř appropriation of Gregory of Nyssařs doctrines in the Homilies. The 

doctrine of the cardinal virtues alluded to in the ἑνιδκεία goes back to Gregory of Nyssařs Life 

of Moses, as the sermons bountifully attest.
1487

  

                                                           
1484

 Carolina Cupane, ŖFilagato da Cerami θζθόζμθμξ e δζδάζηαθμξ,ŗ 17Ŕ18; cf. Bianchi, Il codice del romanzo, 25; 

cf. Hom. 32, 2 (ed. Rossi-Taibbi, 222): πεζδὴ βὰν Βδεακία μ ἶ η μ ξ  δ υ λ δ ξ  ἑνιδκεφεηαζ, ἔδεζ ηαὶ αηὴκ μη 

ἄιμζνμκ ηξ εείαξ δυλδξ βεκήζεζεαζ. Σξ δὲ ηκ ἀκενχπςκ θφζεςξ εἮξ δφμ βέκδ δζῃνδιέκδξ, εἮξ ἄννεκ θέβς ηαὶ 

εθο, ἐπεζδὴ ἐκ Υνζζηῶ Ἰδζμῦ νὐθ ἔζηηλ ἄξξελ θαὶ ζῆιπ, ηαηὰ ηὸκ εεμκ ἀπυζημθμκ, δζὰ ημῦημ μδὲ ηὸ βοκαζηεμκ 

θῦθμκ ἔλς ηξ ζςηδνίαξ ηαηαθζιπάκεηαζ· ἄιθς ιὲκ βὰν ηαὶ ἀκὴν ηαὶ βοκὴ ηξ ἐκημθξ ἐηπεπηχηαημκ. 
1485

 Cf. Hom. 33, 3 (ed. Rossi-Taibbi, 228): Ŗηξ βὰν ἀνεηξ ηαὶ ηαηίαξ ἐπίζδξ αημηναημνε ηαὶ ἀκὴν ηαὶ βοκή· 

δζόηζ ηαὶ ἀιθμηένμοξ ἥηε ζζαζ (...).ŗ 
1486

 ŖThrough these things the story itself cries out in the same way as when the practical virtue makes way for 

contemplation.ŗ This exegetic vocabulary is pervasive in both Nyssen and Philagathosř texts; for the same 

vocabulary in Gregory of Nyssa see De vita Moysis, 2, 203: ἆνř μπὶ βνᾶλ ζμζ δμηε θακενξ  ἱζηνξία ὅηζ· 

ηαηαπμεήζεηαί πμηε πκ εἴδςθμκ ημξ ζηυιαζζ ηκ πνὸξ ηὴκ εζέαεζακ ἀπὸ ηξ ἀπάηδξ ιεηαηεεέκηςκ; Trans.: Ŗdoes 

the history then not seem to you to cry out clearly that every idol will then be swallowed by the mouths of those who 

have left error for true religion?ŗ For the identity of exegetic vocabularies observe see also, Hom. 40 (ed. Scorsus, 

Hom. 19, PG 132, coll. 421 A), which is significantly based on the De vita Moysis, 2, 143. 
1487

 Note for instance that the doctrine of virtues expressed in Hom. 30, 13 (ed. Rossi-Taibbi, 202Ŕ203) is an 

adaptation of De vita Moysis, 2, 288Ŕ289; the text is cited at p. 394, nº 1376. 
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With regard to terminology, we should not miss Philipřs description in the ἑνιδκεία of 

the relation between Ἧζημνία and εεςνία as changing water into wine. The same imagery is used 

in the Homilies for framing the distinction between the literal and the spiritual sense: 

 

Commentatio in Charicleam, 50Ŕ52 (ed. 

Bianchi, 51): 

 

The book is educational and teacher of ethical 

philosophy by mixing the wine of 

contemplation into the water of the story. 

 

 

 

 

παζδαβςβζηὴ βὰν  αίαθμξ ηαὶ εζηξ 

θζθμζμθίαξ δζδάζηαθμξ, ηῶ ηῆο ἱζηνξίαο 

ὕδαηη ηὸλ νἶλνλ ηῆο ζεσξίαο θεξάζαζα.
 

Hom. 2, 2 (ed. Rossi-Taibbi, 10): 

And the wisdom of God sets before us the 

bowl of learning, mixing the wine of 

contemplation into the water of the parable, 

so that we would not deriving some profit by 

attaching only to the story, nor would we 

intoxicate our mind by the naked 

contemplation, just as from partaking of 

unmixed wine.
1488

 

 

Καὶ πνμηίεδζζκ ιζκ  ημῦ Θεμῦ ζνθὶα 

δζδαζηαθίαξ θξαηῆξα, ηῶ νἴλῳ ηῆο ζεσξίαο 

ηὸ ηῆο παξαβνιῆο ὕδσξ θεξάζαζα, ἵκα ιήηε 

ιυκῳ ηῶ πθάζιαηζ πνμζέπμκηεξ μδέκ ηζ 

ηενδάκςιεκ, ιήηε βοικῆ ηῆ εεςνίᾳ
1489

 ὡξ 

ἀηνάηῳ μἴκῳ ηὸκ κμῦκ ιεεοζηχιεεα.  

 

In the metaphorical image of Ŗthe wine of contemplationŗ, a Byzantine reader could not have 

failed to recognize an allusion to the wine of the Eucharist and to Christřs miracle of turning 

water into wine (Jn. 2:7Ŕ9). Once again, the interplay with the terminology used in the Homilies 

and Nyssenřs material is again arresting.
1490

  

                                                           
1488

 Hom. 2, 2 (ed. Rossi-Taibbi, 10); Rossi-Taibbi, Filagato da Cerami. Omelie, li, n. 41, was the first to note the 

identity between the metaphorical image in the ἑνιδκεία and Hom. 2, 2. 
1489

 The notion of Řnaked contemplationř (βοικῆ ηῆ εεςνίᾳ) surfaces in a spurious sermon of Basil of Caesarea, 

extensively used by Philagathos; cf. Basil, Ennaratio in prophetam Isaiam [dub], ed. P. Trevisan, San Basilio. 

Commento al profeta Isaia, 2 vols., (Turin: Società Editrice Internazionale, 1939), 1, 28, 7Ŕ10: γπκλῇ ηῇ ζεσξίᾳ 

ηκ εείςκ κμδιάηςκ ὁιζθήζεζ (…). 
1490

 Observe for instance the image of the Ŗbowl of wisdomŗ from Philagathosř sermon ŖFor the Parable of the 

Vineyard,ŗ which is appropriated from Gregory of Nyssařs sermon on the Ecclesiast; cf. Hom. 23, 17 (ed. Rossi-

Taibbi, 154): ΟἯ ημῦ θυβμο ηξ πίζηεςξ ηήνοηεξ ηαὶ δζδάζηαθμζ, ἀθθὰ παναζηεοάζςιεκ ἕηαζημξ ηὴκ Ἦδίακ ροπὴκ 

ἄκπεινλ εὐζελνῦζαλ, ηαηὰ ηὸ ικμφιεκμκ ἐκ ραθιμξ, ηαῖο ηνῦ βίνπ ηθδιαηίζζ θαὶ ηαῖο ἀγαπεηηθαῖο ἕιημη πξὸο 

ηνὺο ὁκνθχινπο δηαπιεθφκελνη, ἀκηὶ ιὲκ θφθθςκ ηῆ ἔλςεεκ εζπδιμζφκῃ ηκ ηνυπςκ ημζιμφιεκμζ, δὺκ ηαὶ 

πέπεζνμκ ηὸκ ηξ ἀνεηξ αυηνοκ θένμκηεξ, ηῶ θξαηῆξη ηῆο ζνθίαο ἀπνζιηβφκελνλ. Γε δὲ ηαὶ ηῇ θξηηηθῇ ηνῦ 

ιφγνπ δξεπάλῃ πεξηηέκλεηλ ηὰ λφζα ηλ παξαθπνκέλσλ ηαὶ ηὰ πεξηηηὰ θαὶ ἀλφλεηα ηῆο δηαλνίαο λνήκαηα, 

ιδδὲ θμιακεκ ἐκ ηῶ δεζηηζηξ πμθζηεφεζεαζ, ἀθθὰ ηαὶ ζηαπημιέκμοξ ἀκέπεζεαζ ηῆ ἀπμεέζεζ ηκ ημζιζηκ 

ιενζικκ. Cf. Gregory of Nyssa, In Ecclesiasten (homiliae 8), GNO 5, 330Ŕ331: θφηεοζα βάν ιμζ, θδζίκ, 

ἀιπεθκαξ, ὧκ μη ἂκ δεδεείδ ὁ αηὸξ ἄκπεινο εζελνῦζα βζκυιεκμξ, ἄιπεθμξ πκεοιαηζηή, εεαθήξ ηε ηαὶ 

ἀιθζθαθήξ, ημξ ημῦ αίμο ηθάδμζξ θαὶ ηαῖο ἀγαπεηηθαῖο ἕιημη δηαπιεθνκέλε πξὸο ηὸ ὁκφθπινλ, ηαὶ ημιζα κὲλ 

ἀληὶ θχιισλ ηῇ εζρεκνζχλῃ ηλ ηξφπσλ, δὺλ δὲ θαὶ πέπεηξνλ ηὸλ ηῆο ἀξεηῆο βφηξπλ ἐηηνέθμοζα. ὁ ηαῦηα 

ἐκ ηῆ Ἦδίᾳ ηαηαθοηεφςκ ροπῆ ηαὶ βεςνβκ μἶκμκ ηὸκ ηὴκ ηανδίακ εθναίκμκηα ηαὶ νβαγυιεκμξ ηὴκ ἑαοημῦ βκ 

ηαηὰ ηὴκ πανμζιζχδδ θςκήκ, ὡξ ὁ ηξ ημζαφηδξ βεςνβίαξ ἀπαζηε κυιμξ, μἯμκπενεὶ ζηάθθςκ ημξ θμβζζιμξ ηὸκ αίμκ 

ηαὶ ηὰ λφζα ηλ παξαθπνκέλσλ ηαξ ηκ ἀνεηκ ῥίγαζξ ἐηηίθθςκ, ἐπάνδςκ δὲ ημξ ιαεήιαζζ ηὴκ ςπρὴλ θαὶ ηῇ 

δξεπάλῃ ηνῦ θξηηηθνῦ ιφγνπ πεξηθφπησλ ηὴκ εἮξ ηὰ πεξηηηὰ θαὶ ἀλφλεηα ηῆο δηαλνίαο θμνάκ, ιαηανζζηὸξ ἂκ 

εἴδ ηξ βεςνβίαξ μὗημξ ηῶ ηῆο ζνθίαο θξαηῆξη ηὸλ ἑαπηνῦ βφηξπλ ἐλζιίβσλ. 
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Pertaining to the same identity of exegetic vocabulary is the exhortation in line 139 

(ζύκεξ ὅηζ ζμζ θέβεζ ηὸ αἴκζβια Ŕ trans.: ŖBe aware of what the riddle is saying to you!ŗ), which 

finds a close parallel both in Philagathosř Homilies (φκεξ ηὸ ηεηνοιιέκμκ ἐκ ηῶ αἮκίβιαηζ)
 1491

 

and in Gregory of Nyssařs De vita Moysis (ζοκίεζξ δὲ πάκηςξ ηί ζμζ θέβεζ ηὸ αἴκζβια).
1492

 

 

5. Contemplation and Anagogical Ascent: The Doctrine of Perpetual Progress 

 

The second part of Philipřs exegesis, the theoria (εεςνία) or mystical contemplation 

portrays the novel as teaching the soulřs spiritual ascent and growth in virtue. It opens with the 

image of stripping of Charikleiařs garment:
1493

 

 

Thus the discourse has lead us within the gates of the story that adorns (ημζικ 

Ŗordersŗ) the outward bearing and having lifted up the maidenřs radiant cloak, 

which she put on on account of those who contrive against her, she revealed the 

holy chiton beneath. Now it is time to unfold this chiton, and her beauty to be 

revealed unmixed pure. 

 

μὕης ιὲκ εἴζς ηκ ηξ Ἧζημνίαξ ποθκ ιξ ὁ θόβμξ εἮζήβαβε ηὸ ἤεμξ ημζικ 

ηαὶ ηὴκ θαιπνὰκ ἀιπεπόκδκ ηξ ηόνδξ δζάναξ, ἡκ δζὰ ημὺξ ἐπζαμοθεύμκ[ηαξ 

ι]θζάζαημ ηὸκ ἔκδμεεκ Ἧενὸκ πζηκα πέδεζλε. ηαζνὸξ δὲ ἢδδ ηαὶ ημῦημκ 

ἀκαπεηάζαζ ηαὶ ἀηναζθκὲξ ηό ηάθθμξ ἐκδείλαζεαζ. 

 

As in Philip-Philagathosř Homilies this imagery marks the transition from the 

Řhistorical/literalř sense to the spiritual interpretation.
1494

 The description of Charikleia is taken 

                                                           
1491

 Hom. 35, 14 (ed. Rossi-Taibbi, 244): Σχλεο ηὸ θεθξπκκέλνλ ἐλ ηῶ αἰλίγκαηη. Ἰςάκκδξ ἐζηὶκ  ημῦ θυβμο πάνζξ 

ημῦ δμεέκημξ ικ ἐη Θεμῦ,  ηὸ ζοκεζδὸξ ἑηάζημο ἁιανηάκμκημξ ἐπζπθήηημοζα. Σαφηδκ ηὴκ πάνζκ ημῦ Θεμῦ 

ἀθακίζαζ ἀθř ικ  ἁιανηία γδηε, ὡξ ἂκ ιή, ημξ ἐη ημῦ ζοκεζδυημξ ἐθέβπμζξ λαζκυιεκμζ, δζὰ ιεηακμίαξ 

ἀπμννίρςιεκ ηὴκ ἐπείζαηημκ ηαὶ πνμζθάαμζιεκ ηὴκ ηαηὰ θφζζκ ὁιυγοβμκ. It should be noted that the context in the 

sermon invites a meaningful comparison with the ἑνιδκεία, for in both contexts the exhortation refers to mystical 

experience albeit in a different way. This identity of vocabulary between the Interpretation and Philagathosř 

Homilies is also indicated by Bianchi, Il codice del romanzo, 30. 
1492

 Gregory of Nyssa, De vita Moysis, 2, 78: ŖΟἯ βὰν ηὴκ ἔηηαζζκ ηκ πεζνκ ημῦ κμιμεέημο ηαηακμήζακηεξ 

(ζπλίεηο δὲ πάλησο ηί ζνη ιέγεη ηὸ αἴληγκα, ὥζηε κμζαζ δζὰ ιὲκ ημῦ κμιμεέημο ηὸκ ἀθδεζκὸκ κμιμεέηδκ, δζὰ δὲ 

ηξ ηκ πεζνκ ἐηηάζεςξ ηὸκ ἐπὶ ημῦ ζηαονμῦ ηὰξ πεναξ ἐηηείκακηα), μἯ ημίκοκ πνὸ ὀθίβμο ημξ ῥοπανμξ ημφημζξ 

ηαὶ ααηναπχδεζζ θμβζζιμξ ζογκηεξ, εἮ πνὸξ ηὸκ πὲν ικ ηὰξ πεναξ ἐηηείκακηα ἴδμζεκ, ἀπαθθάζζμκηαζ ηξ 

πμκδνξ αηκ ζοκμζηήζεςξ, κεηνςεέκημξ ημῦ πάεμοξ ηαὶ ἐπμγέζακημξ. ŖFor those who perceive the outstretched 

hands of the lawgiver Ŕ you understand, surely, what the figure says to you, and perceive in the lawgiver the true 

Lawgiver and in his outstretched hands him who stretched forth his hands upon the cross Ŕ those then who for a 

short time have lived with these sordid and frog-like thoughts, if they look to him who stretched forth his hands on 

our behalf, are set free from their evil life as their passion is put to death and left stinkingŗ (trans. Malherbe and 

Ferguson, 72). 
1493

 Commentatio in Charicleam, 104Ŕ109 (ed. Bianchi, 53Ŕ54). 
1494

 Cf. Philagathos, Hom. 5, 6 (ed. Rossi-Taibbi, 34): ιεξ δὲ ηὸ βναθζηὸκ δζάνακηεξ ηαηαπέηαζια, ηῆ εεςνίᾳ ηὸκ 

κμῦκ πνμζενείζςιεκ; Hom. 19, 2 (ed. Rossi-Taibbi, 125): Σμῦημ ιὲκ μὖκ ηὸ ηξ Ἧζημνίαξ πανάδμλμκ· ιεξ δὲ ηὸ 

βναθζηὸκ δζάνακηεξ ηαηαπέηαζια, ηῆ εεςνίᾳ ηὸκ κμῦκ πνμζενείζςιεκ. Hom. 53, 49Ŕ50 (ed. Caruso, 125): ἀθθὰ 

θένε, ηὸκ ηξ Ἧζημνίαξ πέπθμκ ἀκαπεηάζακηεξ, εἴζς ηκ ἀδύηςκ ηξ εεςνίαξ βεκώιεεα; Hom. 84 Πνόθμβμξ εἮξ ηὴκ 

κέακ ηονζαηὴκ ημῦ Θςι (μδˊ), (Matrit. Gr. 4554, f. 185
r
): θένε δὲ ηὸκ πέπθμκ ἀκαπεηάζακηα εἴζς ηξ εες||νίαξ 

βεκόιεεα.  
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from the novel (cf. Aethiopika 3.4.1: Ŗἀηναζθκὲξ βοκαζηεμκ ηάθθμξŗ) but the stripping of the 

clothing or the removal of a veil that opens the perception of beauty alludes to a familiar exegetic 

theme in Gregory of Nyssařs writings.
1495

 In De vita Moysis and In Canticum canticorum, this 

imagery reveals the soulřs continuous growth in virtue, which Nyssen regards equivalent to the 

continuous putting on Ŗthe holy garmentŗ of Jesus Christřs purified humanity.
1496

 To the brideřs 

words in Song, ŖI have removed my tunic (πζηκὰ). How shall I put it on?ŗ (Song 5:3), Gregory 

applies his doctrine of continous ascent (ἐπέηηαζζξ):
1497

 

 

But is it not the case that these words show how much progress upward she has 

made from that previous state? She who had removed that old tunic and been 

freed of all covering becomes so much purer than herself that by comparison with 

the purity that now becomes hers she does not seem to have taken off  that 

clothing but again, even after that former stripping, finds some thing on her to be 

taken off. Thus the ascent to the Divine shows that what she wears about her is 

coarser and heavier than what is forever being discovered. Hence by comparison 

with her present purity the previous removal of that tunic is itself like a veil, 

which in its turn is stripped away by those who find her. 

 

In the ἑνιδκεία the image of Charikleiařs stripping of her garment has the same positive 

meaning: it reveals the holy chiton beneath. The pattern represented by Gregoryřs In Canticum 

canticorum and De vita Moysis can be recognized in the ἑνιδκεία by the similar narrative of 

Charikleiařs continuos progress in the life of virtue and the description of mystical contemplation 

of the divine. For Philipřs exegesis henceforth reveals the perfection of Charikleia and her 

growth in virtue for recovering the Ŗoriginal nobility of birth.ŗ Charikleiařs progress is structured 

in stages of ascent, just like in Gregoryřs writings. The allegory of the soulřs journey begins with 

the heroineřs birth:
1498

 

 

Charikleia was born among the Ethiopians, for man proceeds out of the invisible, 

as if from darkness into light and he is brought into this life as Charikleia is 

carried away to Greece. 

 

ἐλ ΑἮεζόπςκ δὲ ηίηηεηαζ  Υανίηθεζα· ἐη ηκ ἀθακκ βὰν ὡξ ἀπὸ ζθόηνπο εἰο 

θο ὁ ἄκενςπμξ πνόεζζζ ηαὶ εἮξ ηὸκ ηῆδε αίμκ ὡξ εἮξ θθάδα ημιίγεηαζ.
1499

 

                                                           
1495

 See for this, Hans Boersma, Embodiment and Virtue in Gregory of Nyssa, 87 Ŕ 92. 
1496

 See for instance, Gregory of Nyssa, In Canticum canticorum, 12, 361: ŖThey have removed her veil by striking 

and wounding her, and their job is to keep the walls of the city. And the removal of the veil, so that the eye, freed of 

what obscures it (ὥζηε ἐθεφεενμκ ημῦ πνμηαθφιιαημξ), gazes without interference on the Beauty it desires 

(ἀπαναπμδίζηςξ ἐκαηεκίγεζκ ηῶ πμεμοιέκῳ ηάθθεζ), is a good thing, as none can doubt who pays attention to the 

apostle. He attributes the removal of the veil (ηὴκ ημῦ ηαθφιιαημξ πενζαίνεζζκ) to the power of the Spirit when he 

says: ŖBut when one turns to the Lord, the veil is removed; and the Lord is the Spirit (2 Cor 3:16Ŕ17)ŗ (trans. Norris, 

381). See also, Gregory of Nyssa, De vita Moysis, 39, 22Ŕ5: Moses for entering the Ŗinnermost sanctuary (ἄδοημκ) 

of the divine mystical knowledge,ŗ has to remove the sandals from his feet Ŕ Ŗthe dead and earthly covering of 

skins,ŗ Ŗwhich cannot ascend (ἀκαδναιεκ) that height (ὕρμξ) where the truth is seen.ŗ 
1497

 Gregory of Nyssa, In Canticum canticorum, 12, 361, 4Ŕ14 (trans. Norris, 381). 
1498

 Commentatio in Charicleam, 126Ŕ129 (ed. Bianchi, 54). 
1499

 Commentatio in Charicleam, 126Ŕ129 (ed. Bianchi, 54). 
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In the entire Jewish-Christian tradition Egypt was scornfully viewed since it was a 

reminder of the sorrowful captivity from where the Jews had to flee in order to become worthy 

of receiving the revelation of the true God. In Gregory of Nyssařs works, the image of Egypt and 

of Egyptian life describes the life of sin, of flesh and of pleasures. Gregory the Theologian in the 

Oration 38 (ŖOn the Theophanyŗ), a text familiar to Philip-Philagathos, referred to Egypt, in 

terms of darkness and ignorance, like Philip in the ἑνιδκεία: ŖAgain the darkness is past; again 

Light is made; again Egypt is punished with darkness; again Israel is enlightened by a pillar. The 

people that sat in the darkness of ignorance, let it see the Great Light of full knowledge.ŗ
1500

 

Then, inspired by Gregoryřs Homilies on the Song of Songs and The Life of Moses, Philip 

reads in the in the events of Charikleiařs life the soulřs spiritual stages of ascent. In The Life of 

Moses, Gregory speaks of three successive stages of ascent, the entry into light (θξ), cloud 

(κεθέθδ), and darkness (ζηυημξ).
1501

 Nyssenřs description is worth retrieving, for the allegory of 

the soulřs progress in the ἑνιδκεία follows a similar template, featuring as the first stage, the 

soulřs removal from darkness. 

 

the revelation of God to the great Moses began with light as its medium, but 

afterwards God spoke to him through the medium of a cloud, and when he had 

become more lift ed up and more perfect, he saw God in darkness. What we learn 

from this is something like the following: the first withdrawal from false and 

erroneous notions about God takes the form of a transition from darkness to light 

 (ἀπὸ ηνῦ ζθφηνπο εἰο θο ἐζηζ ιεηάζηαζζξ). More attentive apprehension of 

hidden realities, which leads the soul to the invisible realm by way of what 

appears ( δζὰ ηκ θαζκμιέκςκ πεζναβςβμῦζα ηὴκ ροπὴκ πνὸξ ηὴκ ἀυναημκ 

θφζζκ), is like a cloud that casts a shadow on everything that appears but yet 

induces and accustoms the soul to look upon what is hidden (ηὸ ηνφθζμκ). But the 

soul that has made its way through these stages to higher things, having left 

behind whatever is accessible to human nature, enters within the innermost shrine 

of the knowledge of God (ἐκηὸξ ηκ ἀδφηςκ ηξ εεμβκςζίαξ) and is entirely 

seized about by the divine darkness; 

 

Thus, in the Life of Moses, Gregory describes the first step of progress as the path of light which 

first turns the soul from the false reality to God, which in Philipřs alegory stands for Charikleia 

being born among the Ethiopians.
1502

  

                                                           
1500

 Gregory of Nazianzus, In Theophania (Orat. 38), PG 36, coll. 313: Πάθζκ ηὸ ζηυημξ θφεηαζ, πάθζκ ηὸ θξ 

θίζηαηαζ, πάθζκ Αἴβοπημξ ζηυηῳ ημθάγεηαζ, πάθζκ Ἰζναὴθ ζηφθῳ θςηίγεηαζ.  θαὸξ, ὁ ηαεήιεκμξ ἐκ ζηυηεζ ηῆο 

ἀγλνίαο, Ἦδέης θξ ιέβα ηξ ἐπζβκχζεςξ (trans. Charles Gordon Browne and James Edward Swallow, in NPNF, 

2/VII, 689).  
1501

 Gregory of Nyssa, In Canticum canticorum, 11, 322Ŕ323 (trans. Norris, 339Ŕ341).  
1502

 Gregory of Nyssa, On the Life of Moses, 2, 22Ŕ23: ŖThat light teaches us what we must do to stand within the 

rays of the true light: Sandaled feet cannot ascend that height where the light of truth is seen, but the dead and 

earthly covering of skins, which was placed around our nature at the beginning when we were found naked because 

of disobedience to the divine will, must be removed from the feet of the soul. (…) In my view the definition of truth 

is this: not to have a mistaken apprehension of Being. Falsehood is a kind of impression which arises in the 

understanding about nonbeing: as though what does not exist does, in fact, exist. But truth is the sure apprehension 

of real Beingŗ (trans. Malherbe and Ferguson, 59Ŕ60). 
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The parallel with the ἑνιδκεία becomes even more aresting when we considered the other 

stages of spiritual progress echoed in Philipřs exegesis. In the Life of Moses the second stage in 

the anagogical framework (i.e the entry into the cloud), describes the purification of the soul 

upon turning to God through the practical life of virtue. In the second stage the soul learns the 

vanity of the created things passing Ŗthrough the mystical water in baptismŗ and putting to death 

Ŗin the water both the base movements of the mind and the acts which issue from themŗ (2, 125) 

The cloud interpreted as the Holy Spirit Ŗguides toward the Good those who are worthyŗ (2, 

121). In the ἑνιδκεία this stage is represented by Kalasiris, a priestly figure holding the role of 

Moses, which guides Charikleia Ŕ the soul on its journey of initiation through the sea of 

temptations until she passes through the ŖEgypt of ignoranceŗ:
1503

 

 

Kalasiris will be her companion and fellow traveller, until she (i.e. the soul) 

passes through the Egypt of ignorance. Only when she has advanced (sc. in 

mystical knowledge) and escaped the sea, and forgotten the plots of pirates, then 

her teacher will depart from her, since the soul delights in conversing by herself 

with the one she longs for. 

 

ἀθθὰ ιέπνζ ηόηε [ζο]ιπόηδξ ηαί ζοκμδμίπμνμξ βεκήζεηαζ, ἕςξ ἄκ πανέθεῃ ηξ 

ἀβκμίαξ ηὴκ Αἴβοπημκ· πνμηόραζακ δὲ ἢδδ ηαὶ θοβμῦζακ ιὲκ εάθαηηακ, 

θαεμῦζακ δὲ ηαὶ θῃζηκ ἐπζαμοθὰξ, [ὁ ι]ὲκ δζδάζηαθμξ ιεηαζηήζεηαζ, ηαεř 

αηὴκ δὲ  ροπὴ ἐκηνοθᾶ ημῦ <ηῆ> πμεμοιέκῃ ζοκμιζθεκ. 

 

It is again salient, in my opinion, that the figure of Kalasiris evokes Gregoryřs Moses when 

preparing to approach God after escaping the sea in which Ŗwe have drowned the whole 

Egyptian person (that is every form of evil).ŗ For Gregory says: 

 

For the person who has crossed the sea and has seen this Egyptian dead in it, as 

we interpret it, no longer looks to Moses alone as the staff-bearer of virtue (μηέηζ 

πνὸξ Μςτζέα ιυκμκ ὁνᾶ ηὸκ ηξ ἀνεηξ ῥααδμῦπμκ); but in keeping with the 

foregoing he believes in God, even as the Scripture says, and is obedient to his 

servant Moses. We see this happening even now with those who truly cross the 

water, who dedicate themselves to God and are obedient and submissive, as the 

Apostle says, to those who serve the Divine in the priesthood. 

 

De vita Moysis seems to have represented an exegetic template for Philip-Philagathosř 

exegesis. For the sequence of interpretation followed in the ἑνιδκεία parallels Gregory of 

Nyssařs treatise. Thus, after Řescaping the seař and passing through Egypt the soul as Charikleia 

is Ŗcast into the furnace of temptations.ŗ Here Philip introduces the theme of pleasure through a 

refined etymological word-play and allusions to other themes of monastic spirituality:
1504

 

 

Carnal pleasure ( δὲ δμκὴ  ζανηζηὴ), like Arsace, contrives against her (sc. 

Charikleia/the soul) having as her pimp the senses (ηὴκ αἴζεδζζκ) just as Cybele 

                                                           
1503

 Commentatio in Charicleam, 160Ŕ165 (ed. Bianchi, 56). 
1504

 Commentatio in Charicleam, 165Ŕ169 (ed. Bianchi, 56). 
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(Κοαέθδκ), who conceives (ηύμοζακ) arrows (αέθδ) for her assaults and shoots 

these arrows at reason (ηὸκ θμβζζιὸκ) and draws the contemplative faculty of the 

soul (ηὸ εεςνδηζηὸκ) towards herself, in order to debauch the thoughts of the 

mind. At this point let the courageous will be made tougher (into steel Ŕ 

ζημιμύζες) and let it be cast into the furnace of temptations! 

 

 δὲ δμκὴ  ζανηζηὴ, ὡξ Ανζάηδ, ἐπζαμοθεύζεζ ιαζηνμπὸκ ἔπμοζα, ὡζεὶ 

Κοαέθ{θ}δκ, [ηὴ]κ αἴζεδζζκ, ηύμο[ζακ] αέθδ ηκ πνμζαμθκ ηαὶ ημλεύμοζακ 

ηὸκ θμβζζιὸκ ηαὶ [εἮξ] ἑαοηὴκ ηὸ εεςνδηζηὸκ θέθημοζακ, ἵκα ιμζπεοεῆ ηὰ 

κμήιαηα. ἐκηαῦεα [ηὸ] ἀκδνεμκ θια ζημιμύζες ιθθμκ ηαὶ ηῆ ηαιίκῳ ηκ 

πεζναζικ ἐιαθδεή[ης·] 

 

This fragment presents a similar exegetic sequence with the De vita Moysis. For Gregory says: 

ŖWhenever someone flees Egypt and, after getting outside its borders, is terrified by the assaults 

of temptationŗ (2.120). 

However, the element most forcefully alluding to the Christian mystical tradition is  

Charikleiařs longing for Theagenes. As I show below, Philipřs exegesis alludes to Gregoryřs 

theory of epektasis while closely leaning on the novel itself. The theological doctrines evoked 

therein are endorsed by a refined ethymological exegesis. 

 

When, however, she put off the yoke of oxen that has attended her, bearing the 

torch she has reached the temple and beholds Theagenes (Θεαβέκδκ), she forgets 

everything and wholly embraces the one she longs for, ineffably (ἀννήηςξ), in her 

soul. Be aware of what the riddle is saying to you! Whenever the soul surmounts 

(πένηενμξ βέκδηαζ) the material dyad, at that time the mystical knowledge of 

God coming to us from outside and leading up the soul to the contemplation 

(εέακ) of her family (ημῦ βέκμοξ) is perceived as most pleasing to her, and 

receiving the torch of desire (πόεμο), [it is] infused in the soul the desire for the 

highest knowledge. The soul, being filled with this desire/love, as if drunk with a 

sober drunkenness and being, so to speak, love-smitten scorns her ordinary habits 

(ζοκήεςκ), disregards the body, and her thought concentrates only toward her 

beloved. And, thus carried away by what she desire, she hastens to grasp her first 

nobility, and she who had previously been defiant and scoffed love, throws herself 

willingly at Theagenes. 

 

ἀθθř ὅηακ ἀθεζα ηὸ γεῦβμξ ηκ ιόζπςκ ηὸ ηαύηδκ ημιίγμκ ηαὶ πονθμνμῦζα ηὸκ 

καὸκ ηαηαθάαῃ ηαὶ Θεαβέκδκ εεάζδηαζ, πάκηςκ ἐπζθακεάκεηαζ ηαὶ ὅθμκ ἀννήηςξ 

ηὸκ πμεμύιεκμκ ἐκ ηῆ ροπῆ ἐβημθπίγεηαζ. ζύκεξ ὅηζ ζμζ θέβεζ ηὸ αἴκζβια. ὅηακ  

ροπὴ ηξ θζηξ δοάδμξ πένηενμξ βέκδηαζ, ηόηε ὁ ἔλςεεκ ικ πνμζβζκόιεκμξ 

ηξ εεμθμβίαξ κμῦξ ηαὶ πνὸξ εέακ ημῦ βέκμοξ ἀκάβςκ ηὴκ ροπήκ, ὁνηαζ αηῆ 

πανζέζηαημξ, δεπόιεκμξ ιὲκ ηὴκ ημῦ πόεμο θαιπάδα{κ}, ἐκζεὶξ δὲ αηῆ ηὸκ ἔνςηα 

ηξ ρδθξ ἐπζβκώζεςξ· θř μὗ πθδζεεζα ηαὶ ιέεδκ ιεεοζεεζα ηὴκ ζώθνμκα 

ηαὶ βεβμκοα, ὡξ εἮπεκ, ἐνςηόθδπημξ θαηαθξνλεῖ ιὲκ ζοκήεςκ, ἀθμβε δὲ ημῦ 

ζώιαημξ, πξὸο κόλνλ δὲ ηὸ θηινὺκελνλ ζπλλεύεη ηὸ θξόλεκα. ηαὶ μὕηςξ 

ἀκανπαζεεζα {ηαὶ} πὸ ημῦ πμεμοιέκμο ηαηαθααεκ ἐπείβεηαζ ηὴκ πνώηδκ 
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εβέκεζακ, ηαὶ  πνὶκ ζμαανὰ ηαὶ ημὺξ ἔνςηαξ δζαπηύμοζα ἵεηαζ πνὸξ Θεαβέκδκ 

αηόιμθμξ (…). 

 

At a first level of mimesis the text is permeated by clear linguistic references to the novel. 

The contexts are eloquent for they point to the associations that certain passages invited for a 

Christian reader. The transposition operated by Philip in the ἑνιδκεία by alluding to certain 

passages may also help clarify the appropriation of the novel in the Homilies. In the ἑνιδκεία the 

most important reference to the novel are: 

 

Aethiopika 1, 2, 8Ŕ9 (ed. Colonna, 58Ŕ60): 

Κηφπμο δὲ πενζδπήζακημξ ηαὶ ηξ ἐλ αηκ ζηζξ ημξ ὀθεαθιμξ πανειπεζμφζδξ 

ἀκέκεοζεκ  ηυνδ ηαὶ Ἦδμῦζα αὖεζξ ἐπέκεοζε, πνὸξ ιὲκ ηὸ ἄδεεξ ηξ πνμζξ ηαὶ 

ηὸ θῃζηνζηὸκ ηξ ὄρεςξ ἐκ ὅπθμζξ δεζηκοιέκδξ μδὲ ηαηὰ ιζηνὸκ ἐηπθαβεζα, 

πνὸξ δὲ ηὴκ εεναπείακ ημῦ ηεζιέκμο πζακ ἑαοηὴκ ηνέραζα. Οὕηςξ ἄξα πφζνο 

ἀθξηβὴο ηαὶ ἔνςξ ἀηναζθκὴξ ηκ ιὲκ ἔλςεεκ πνμζπζπηυκηςκ ἀθβεζκκ ηε ηαὶ 

δέςκ πάλησλ πεξθξνλεῖ, πξὸο ἓλ δὲ ηὸ θηινχκελνλ θαὶ ὁξᾶλ θαὶ ζπλλεχεηλ 

ηὸ θξφλεκα ηαηακαβηάγεζ. 

 

ŖBut she, startled at the noise they made, and the shadow they cast, raised herself 

up; and just looking at them, again bent down, not in the least terri※ed at their 

unusual complexion and piratical appearance, but earnestly aplied herself to the 

care of the wounded youth: so totally does vehement affection, and sincere love, 

overlook or disregard whatever happens from without, be it pleasing or terrifying; 

and con※nes and employs every faculty, both of soul and body, to the beloved 

object.ŗ (trans. Rowland Smith, 4). 

 

Aethiopika 4, 1, 2 (ed. Colonna, 222):  

ἧ γάημνμξ δὲ  Υανίηθεζα ηαηř ἄηνμκ ηὸ ζηάδζμκ ἀενυμκ ἐλέθαιρεκ, ἀθζβιέκδ 

ηαὶ ἄημοζα δζὰ ηὸ πάηνζμκ ἠ πθέμκ, ἐιμὶ δμηεκ, ὄςεζζαί πνπ ηὸλ Θεαγέλελ 

ἐθπίγμοζα, ηῆ θαζᾶ ιὲκ ιιέκμκ ππξθνξνῦζα ιακπάδηνλ εαηένᾳ δὲ θμίκζημξ 

ἔνκμξ πνμαεαθδιέκδ, ηαὶ θακεζα πκ ιὲκ ηὸ εέαηνμκ ἐθř ἑαοηὴκ ἐπέζηνερεκ, 

ἔθεδ δὲ ηάπα μδεὶξ ηὸκ Θεαβέκμοξ ὀθεαθιυκ, ὀλὺξ βὰν Ἦδεκ ὁ ἐνκ ηὸ 

πνζνχκελνλ. 

 

ŖAt that instant the priestess Charikleia shone out like some fair star at the end of 

the course ; for she had prevailed with herself, however un※t, to come forth, that 

she might comply with the custom of her country: and perhaps not without a 

secret hope of seeing Theagenes. She bore a torch in her left hand, and a branch of 

palm in her right. At her appearance every eye in the assembly was turned upon 

her, but none sooner than that of Theagenes; for what is so quick as the glance of 

a lover?ŗ (trans. Rowland Smith, 79) 

 

It is again suggestive that the passages from the novel emebedded in the ἑνιδκεία are 

meaningful to the spiritual/ascetic reading of the novel. The first passage belongs to the crucial 

opening tableau in which Charikleia rescues the wounded Theagenes from sinking in the world 
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of death through the power of love.
1505

 Noteworthy, in the sermon on the raising of the son of the 

widow of Nain (hom. 6, ed. Rossi-Taibbi, 37Ŕ44), Philagathos recalls the opening scene of the 

novel, for rendering the consternation of the mother when seeing the Resurrection of her son.
1506

 

The second passage is about the Pythian games during which Theagenes won the race in 

armour, inspired by the thought of receiving the prize from Charikleia. Philipřs selection of 

novelistic passages was not fortuitous. For the race was a familiar image in classical and 

Christian culture for talking about spiritual progress. Gregory of Nyssa opens The Life of Moses 

with the image of horce races by which he urges and encourages vigorously his addressee to 

increase the speed for Ŗcompeting admirably in the divine race along the course of virtue, 

lightfootedly leaping and straining constantly for the prize of the heavenly calling.ŗ
1507

 By this 

same image taken from Nyssenřtreatise, Philagathos opens the sermon for the Forgiveness 

Sunday.
1508

 Furthermore, the passage from Aethiopika alluded to in the ἑνιδκεία is part of a 

larger context which conveys a Heliodorean theory of everlasting desire, not sufficiently 

underlined in the scholarship for its novelty. Heliodorus presents Knemon retorting to Kalasirisř 

indictment that his desire for stories is unquenchable:  

 

ŖI am at feud with Homer,ř father, for saying that love, as well as everything else, 

brings satiety in the end; for my part I am never tired either of feeling it myself, or 

hearing of its in‼uence on othersŗ (trans. Rawland Smith, 81).
1509

  

 

This detail may not be irrelevant to Philip-Philagathosř anagogical transposition of the 

novel according to Gregory of Nyssařs spiritual interpretation, which precisely stands alone 

among the mystical writers by seeing the spiritual reality in terms of everlasting desire and 

never-ending ascent.  

An important indicator of the doctrine of epektasis in the ἑνιδκεία is Philipřs 

interpretation of Charikleiařs longing for Theagenes through the notion of Řsober 

drunkenness.ř
1510

 The notion is attested first with Philo of Alexandria
1511

 and was frequently 

                                                           
1505

 Cf. Ken Dowden, ŖHeliodorus: Serious Intentions,ŗ 279, insightfully described the (likely) reception of the 

novel in the Platonic paradigm, which is equally consistent with the Christian world-view: ŖFor anyone who has 

been brought up on the world-view of Plato (an educated Heliodorus surely would be), this is a new Cupid and 

Psyche pair: Charikleia in this particular image represents the divine beauty (Cupid, Ἔξσο) which raises the soul 

(Psyche, here Theagenes) from the mortal condition through our love.ŗ 
1506

 The text is cited above, Part I, chapter  The Restoration of Theagenes and the Resurrection of the Widowřs Son,ŗ 

74Ŕ75. 
1507

 Gregory of Nyssa, On the Life of Moses, 1, 1 (trans. Malherbe and Ferguson, 29). 
1508

 Philagathos, Hom. 40 (Scorsus, Hom. 19, PG 132, coll. 412 C): ΟἯ ἐκ ημξ Ἧππζημξ ἄεθμζξ ἀβςκζγόιεκμζ, ἐπεζδὰκ 

αημξ δμεῆ ημῦ δνόιμο ηὸ ζήιακηνμκ, δζαζπζζεείζδξ ηξ ὕζπθδββμξ, εαιζκὰ ημὺξ ἵππμοξ ιαζηίγμκηεξ πνὸξ ηὴκ 

κύζζακ ἐθαύκμοζζ, ζοπκμξ θενόιεκμζ ηαὶ ημύθμζξ ημξ ἅθιαζζκ.  
1509

 Heliodorus, Aethiopika 4, 4, 3: «βὼ ηαὶ ιήνῳ ιέιθμιαζ, ὦ πάηεν, ἄθθςκ ηε ηαὶ θζθυηδημξ ηυνμκ εἶκαζ 

θήζακηζ, πνάβιαημξ ὃ ηαηř ἐιὲ ηνζηὴκ μδειίακ θένεζ πθδζιμκὴκ μὔηε ηαεř δμκὴκ ἀκουιεκμκ μὔηε εἮξ ἀημὴκ 

ἐνπυιεκμκ· εἮ δέ ηζξ ηαὶ ημῦ Θεαβέκμοξ ηαὶ Υανζηθείαξ ἔνςημξ ικδιμκεφμζ, ηίξ μὕηςξ ἀδαιάκηζκμξ ἠ ζζδδνμῦξ ηὴκ 

ηανδίακ ὡξ ιὴ εέθβεζεαζ ηαὶ εἮξ ἐκζαοηὸκ ἀημφςκ; ὥζηε ἔπμο ηκ ἑλξ.»  
1510

 Commentatio in Charicleam, 144Ŕ145 (ed. Bianchi, 55).  
1511

 For a comprehensive analysis of this concept of mystical experience, see Hans Lewy, Sobria Ebrietas. 

Untersuchungen zur Geschichte der antiken Mystik (Giessen: A. Töpelmann, 1929); the concept is also implied in 

Platořs ιέεοζεαζ κέηηανμξ, in Plotinusř notion of Řdivine madnessř (εεία ιέεδ), which portrays the mystical state as 

Ŗdrunkeness with nectar,ŗ for Ŗit is better for it [viz. the Intellect] to be drunk with a drunkeness like this than to be 
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used in the Christian exegetical tradition for describing the Pentecostal inebriation,
1512

 the 

sacrament of Holy Communion,
1513

 or, in general, the mystic state of those inebriated by divine 

wisdom.
1514

  

In Gregory of Nyssa, the notion of Ŗsober inebriationŗ (κήθςκ ιέεδ) is crucial for 

describing the soulřs experience of God in the divine darkness beyond the senses and beyond the 

intellect.
1515

 Interpreting Song 2:13, Ŗthe blossoming vines spread their fragrance,ŗ Gregory says 

the Ŗwine rejoicing the heartŗ which will one day fill up wisdomřs chalice (ηὸκ ηξ ζμθίαξ 

ηναηνα) (cf. Prov. 9:2Ŕ5) evokes the pleasure of a sober drunkenness (κδθάθζμκ ιέεδκ) that 

Ŗoccasions that self-transcendence ( ἔηζηαζζξ) by which people move out of the material sphere 

(ἐη ηκ θζηκ) toward what is more divine (πνὸξ ηὸ εεζυηενμκ).ŗ
1516

 Philipřs description of 

Charikleiařs Řsober drunkennessř (ιέεδκ ιεεοζεεζα ηὴκ ζώθνμκα) as she surmounts the 

material dyad of matter and form being infused with the torch of desire for the highest 

knowledge alludes, in my opinion, to Gregory of Nyssařs doctrine of perpetual progress. 

Describing the soul gradually approaching the invisible divine nature Gregory notes that it 

Ŗleaves behind everything that is observed, not only what sense comprehends but also what the 

intelligence thinks it sees, it keeps on penetrating deeper until by the intelligenceřs yearning for 

                                                                                                                                                                                           
more respectably soberŗ (Plotinus, Enn. vi. 7, 35). The notion is also evoked in the ἄμζκμξ ιέεδ employed by Plutarh 

to describe the Dionysiac mysteries (cf. Lewy, Sobria Ebrietas, 44Ŕ45); In the scholarship of the ἑνιδκεία the 

notion is naturally commented by Tarán, ŖThe Authorship,ŗ 224, as alluding to Platořs notion of Řdivine madness.ř    
1512

 For Cyril of Jerusalem, the apostles at Pentecost were Ŗdrunk with a drunkenness without wine;ŗ cf. Catecheses 

ad illuminandos (ed. W.C. Reischl and J. Rupp, Cyrilli Hierosolymorum archiepiscopi opera quae supersunt omnia, 

2 vols., Munich: Lentner, 1860, repr. Hildesheim: Olms, 1967): 17, 19: Ἀθθř ὁ Πέηνμξ ὁ ἔπςκ πκεῦια ἅβζμκ ηαὶ 

εἮδὼξ ὃ ἔπεζ θδζίκ· ἄκδνεξ Ἰζναδθηαζ, μἯ ηὸκ ιὲκ Ἰςὴθ ἀπαββέθθμκηεξ, ιὴ εἮδυηεξ δὲ ηὰ βεβναιιέκα, μπ ὡξ ιεξ 

πμθαιαάκεηε μὗημζ ιεεφμοζζκ. ιεεφμοζζ βάν, μπ ὡξ ιεξ πμθαιαάκεηε, ἀθθὰ ηαεὼξ βέβναπηαζ· ιεεοζεήζμκηαζ 

ἀπὸ πζυηδημξ μἴημο ζμο ηαὶ ἐη ηκ πεζιάῤῥςκ ηξ ηνοθξ ζμο πμηζεξ αημφξ. κεζχνπζη κέζελ λεθάιηνλ, 

κεηνςηζηὴκ ἁιανηίαξ, ηαὶ ηανδίαξ γςμπμζδηζηήκ, ιέεδκ ἐκακηίακ ηξ ζςιαηζηξ.  
1513

 Cf. Pseudo-Macarius, Homily 63, 4, 6: (ed. H. Berthold, Makarios/Symeon Reden und Briefe, 2 vols., Die 

griechischen christlichen Schriftsteller Berlin: Akademie Verlag, 1973): θάαεηε πανř ἐιμῦ μνάκζμκ ἄνημκ ἐλ μὗ 

ηναθεζαζ μη ἀπμεακεζεε, πίεηε ἐη ημῦ πκεοιαηζημῦ <ιμο> μἴκμο ηαὶ εθνάκεδηε μνακίῳ εθνμζφκῃ ηαὶ 

κεζπζζῆηε κέζελ λεθάιηνλ ηαὶ πκεοιαηζηήκ, ἵκř ὥζπεν ἐκ ημξ ζςιαηζηξ ιεεφμοζζκ ὁ μἶκμξ θαθε, μὕης ηαὶ 

ιεξ ιεεοζεεζαζ πκεοιαηζηξ θαθήζδηε ἐκ πκεφιαηζ ιοζηδνίςκ μνακίςκ δζδβήιαηα, ηαεὼξ βέβναπηαζ· «ηαὶ ηὸ 

πμηήνζυκ ζμο ιεεφζημκ ιε ὡζεὶ ηνάηζζημκ». For a similar image see Eusebius, Commentarius in Ps. 35: 9, PG vol. 

23, col. 321B: ιέεδ δὲ ζώθνςκ ηαὶ κδθάθζμξ. 
1514

 For more examples, see also, Lampe, PGL, 838, s.v.  ιέεδ; for the association of Řsober inebraitionř with the 

Song of Songs and the Eucharist see Didymus Caecus, Commentarii in Psalmos, ed. M. Gronewald, Didymos der 

Blinde. Psalmenkommentar, pt. 2 (Papyrologische Texte und Abhandlungen 4. Bonn: Habelt, 1968): 65, 2: μἯ δὲ 

ιεεφμκηεξ || εεμκ πυια θααυκηεξ, ημοηέζηζκ εθνακεέκηεξ, λεθαιίσο κεζχνπζηλ. Ŗθάβεηε, πίεηε, ιε||εφζεδηε, 

ἀδεθθμίŗ, ὁ κοιθίμξ ἐκ ηῶ ᾄζιαηζ ηκ ζιάηςκ θέβεζ. ηὸ Ŗιεεφζεδηεŗ μ ημῦημ θέβεζ, μ Ŗηνα||ηαζχεδηεŗ ἀπὸ 

μἴκμο, ἀθθř Ŗεθνάκεδηε.ŗ 
1515

 Cf. Louth, The Origins of the Christian Mystical Tradition, 93. Gregory in On the Life of Moses 2, 162 clarifies 

the progress into darkness as progress into divine by saying: ŖTherefore what is perceived to be contrary to religion 

is darkness, and the escape from darkness comes about when one participates in light. But as the mind progresses 

and, through an ever greater and more perfect diligence, comes to apprehend reality, as it approaches more nearly to 

contemplation, it sees more clearly what of the divine nature is uncontemplatedŗ (trans. Malherbe and Ferguson, 

95). 
1516

 Gregory of Nyssa, In Canticum canticorum, 5, 156, 15Ŕ20: Οὕης ιμζ κυδζμκ ηαὶ ηὴκ ηοπνίγμοζακ ἄιπεθμκ, ἥξ 

ὁ ιὲκ μἶκμξ ὁ ηὴκ ηανδίακ εθναίκςκ πθδνχζεζ πμηὲ ηὸκ ηξ ζμθίαξ ηναηνα ηαὶ πνμηείζεηαζ ημξ ζοιπυηαζξ ἐη 

ημῦ ρδθμῦ ηδνφβιαημξ ηαηř ἐλμοζίακ ἀνφεζεαζ εἮξ ἀβαεήκ ηε ηαὶ λεθάιηνλ κέζελ. ἐθείλελ ιέγσ ηὴλ κέζελ, δη‘ 

ἥο ηνῖο ἀλζξψπνηο ἐθ ηλ ιηθλ πξὸο ηὸ ζεηφηεξνλ  ἔθζηαζηο γίλεηαη. (trans. Norris, 169). 

C
E

U
eT

D
C

ol
le

ct
io

n



433 
 

understanding it gains access to the invisible and the incomprehensible, and there it sees 

God.ŗ
1517

 Philip describes Charikleiařs longing for Theagenes as a gradual increasing desire. 

First, she reaches the temple, echoing the prerequiste progress and knowledge of truth the soul 

needs to acquire for seeing the divine. Then when she beholds Theagenes, she forgets everything 

and wholly embraces the one she longs for, innefably in her soul,ŗ alludes to the soulřs ecstasy 

and ever increasing longing upon first glimpsing the divine.
1518

 

Philagathosř sermons give copious evidence for the appropriation of Nyssenřs 

understanding of mystical experience.
1519

 Pertinent to our discussion here is Philagathosř 

description of Maryřs experience when hearing the word of Christ (Lc. 10:38) in homily 32 and 

homily 51. As Charikleia in the ἑνιδκεία, Mary receives the sweet arrow of Christřs love and 

becomes Ŗentirely drunk with drunkenness without [drinking] wine.ŗ 

 

Hom. 32, 3 (ed. Rossi-Taibbi, 222). 

 

 ζφββμκμξ δέ, ἅηε ηῶ ηξ δζδαζηαθίαξ 

ἀβηίζηνῳ ἐλδνηδιέκδ ηαὶ ημῦ εείμο θυβμο 

ηαηάηναξ ἁθμῦζα, ηαὶ ηὸ γιπθὺ βέινο ηῆο 

ἐηείκμο ἀγάπεο δεδεβιέκδ ἐβηάνδζμκ, ηαὶ 

ημῦ πὲν ικ ἐηηεκςεέκημξ ιφνμο ηξ εείαξ 

αἮζεμιέκδ ὀδιξ, ὅθδ ηξ ἀηνμάζεςξ βίκεηαζ, 

ιμκμκμοπὶ ηὰ ημῦ ᾄζιαημξ θέβμοζα· «Δἰο 

ὀζκὴλ κύξνπ ζνπ ἔδξακνλ, ὅηη ηεηξσκέλε ηῆο 

ζῆο ἀγάπεο εἰκί». 

Hom. 51, 12Ŕ16 (ed. Caruso, 115). 

 

«ἧ μὖκ Μανία θααμῦζα θίηνακ ιύνμο 

κάνδμο πζζηζηξ πμθοηίιμο...». ἧ Μανία 

πάθαζ ιὲκ παναηαείζαζα πανὰ ημὺξ πόδαξ 

ημῦ Κονίμο ηῶ ηξ δζδαζηαθίαξ εθναίκεημ 

κέηηανζ, θ᾿ μὗ ημνεζεεζα ηαὶ κέζελ 

κεζπζζεῖζα ηὴλ λεθάιηνλ, ηὰξ ημῦ εείμο 

ἔξσηνο ἀθίδαο ἐδέλαημ, ηὰ ζξ ζιαηζηξ 

κύιθδξ θέβμοζα· «Δἰο ὀζκὴλ κύξνπ ζνπ 

ἔδξακνλ, ὅηη ηεηξσκέλε ηῆο ζῆο ἀγάπεο εἰκί». 

 

These formulations, the concepts conveyed and the references to the Song presuppose Gregoryřs 

Homilies on the Song of Songs, mostly alluding to the first, the forth and thirteenth homily on the 

Song. Philagathos depiction of Maryřs insatiable desire for God by using both eros and agape, 

the image of Řsober drunkennessř and Řthe wounding of the soul with the sweet arrow of loveř 

manifestly point to Gregory of Nyssařs Homilies.
1520

 Philagathos also associates the notion 

                                                           
1517

 Gregory of Nyssa, De vita Moysis, 2, 163 (trans. Malherbe and Ferguson, 95). 
1518

 Gregory of Nyssa, De vita Moysis, 2, 231(trans. Malherbe and Ferguson, 114): ŖSuch an experience seems to me 

to belong to the soul which loves what is beautiful. Hope always draws the soul from the beauty which is seen to 

what is beyond, always kindles the desire for the hidden through what is constantly perceived. Therefore, the ardent 

lover of beauty, although receiving what is always visible as an image of what he desires, yet longs to be filled with 

the very stamp of the archetype.ŗ  
1519

 See above Part V, chapter 2, ŖVirtue and Perpetual Progress,ŗ 380Ŕ391.  
1520

 The expression Ŗηὸ γιπθὺ βέινο ηῆο ἐηείκμο ἀγάπεο‖ (Hom. 32, 3) is inspired from Gregory of Nyssařs In 

Canticum canticorum, 4, 128Ŕ129: ὁνᾶ ημίκοκ  δζὰ ηκ εείςκ ἀκααάζεςκ ρςεεζα ροπὴ ηὸ γιπθὺ ηῆο ἀγάπεο 

βέινο ἐκ ἑαοηῆ, ᾧ ἐηνχεδ, ηαὶ ηαφπδια πμζεηαζ ηὴκ ημζαφηδκ πθδβὴκ θέβμοζα ὅηζ Σεηνςιέκδ ἀβάπδξ ἐβχ. (Trans. 

Norris, 141: ŖSee, then, the soul that has been exalted through the divine ascents sees in herself the || sweet arrow of 

love by which she is wounded and makes boast of such a blow by saying, I have been wounded by love.); similarly, 

at a close contextual inspection the ηὰξ ημῦ εείμο ἔξσηνο ἀθίδαο from Hom. 51, 12Ŕ16 is reminiscent of the In 

Canticum canticorum, 13, 383Ŕ384:  ημίκοκ ἀπμεειέκδ ηκ ὀιιάηςκ ηὸ εένζζηνμκ ηαεανῶ ηῶ ὀθεαθιῶ ηὸ 

ἄθναζημκ ὁνᾶ ημῦ κοιθίμο ηάθθμξ ηαὶ δζὰ ημῦημ ηνςεεζα ηῶ ἀζςιάηῳ ηαὶ δζαπφνῳ αέθεζ ηνῦ ἔξσηνο 

ἐπζηεηαιέκδ βὰν ἀβάπδ ὁ ἔνςξ θέβεηαζ, ᾧ μδεὶξ ἐπαζζπφκεηαζ ὅηακ ιὴ ηαηὰ ζανηὸξ βέκδηαζ πανř αημῦ  ημλεία, 

ἀθθř ἐπζηαοπηαζ ιθθμκ ηῶ ηναφιαηζ ὅηακ δζὰ ημῦ αάεμοξ ηξ ηανδίαξ δέλδηαζ ηὴκ ημῦ ἀΰθμο πυεμο ἀθίδα. ὅπεν 

δὴ ηαὶ αὕηδ πεπμίδηε ηαξ κεάκζζζ θέβμοζα ὅηζ Σεηνςιέκδ ἀβάπδξ εἮιὶ ἐβχ. ŖShe, then, who has put the veil off 

from her eyes sees the unspeakable beauty of the Bridegroom with a pure eye and in this way is wounded by the 
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Ŗsober drunkennessŗ with Gregory of Nyssařs Commentaries on the Beatitudes. Using an 

identical wording with the ἑνιδκεία, the homilist describes the state of mind aroused by 

Gregoryřs Commentaries: 

 

Commentatio in Charicleam, 144Ŕ147: 

[The soul], being filled with this desire/love, 

as if drunk with a sober drunkenness and 

being, so to speak, love-smitten scorns her 

ordinary habits (ζοκήεςκ), disregards the 

body, and her thought concentrates only 

toward her beloved. 

 

θ᾿ μὗ πθδζεεζα ηαὶ κέζελ κεζπζζεῖζα ηὴλ 

ζώθξνλα ηαὶ βεβμκοα, ὡξ εἮπεκ, 

ἐνςηόθδπημξ ηαηαθνμκε ιὲκ ζοκήεςκ, 

ἀθμβε δὲ ημῦ ζώιαημξ, πνὸξ ιόκμκ δὲ ηὸ 

θζθμύιεκμκ ζοκκεύεζ, ηὸ θνόκδια. 

Hom. 20, 9 (ed. Rossi-Taibbi, 134): 

And the great Gregory of Nyssa had 

explained in eight homilies the beauty of this; 

and he will enable anyone who desires it to 

draw running water from that most wise book, 

and to be drunk with a sober drunkenness. 
 
 

ὁ Νοζζαεὺξ ηαὶ ιέβαξ Γνδβόνζμξ ἐκ ὁιζθίαξ 

ὀηηὼ ηὸ ἐκ αοηῆ ηάθθμξ ἐλδβδζάιεκμξ˙ ηαὶ 

ἐλέζηαζ ηῶ αμοθμιέκῳ ηὰ ηξ πακζόθμο 

ἐηείκδξ αίαθμο ἀνύζαζεαζ κάιαηα, ηαὶ κέζελ 

κεζπζζῆλαη ηὴλ ζώθξνλα˙ 

 

The parallelism in vocabulary between the Homilies, the ἑνιδκεία in reference to 

Nyssenřs works is quite distinctly evidenced in passages like the one already mentioned. Beside 

the image of Řsober drunkenness,ř which described Martha and Maryřs enthusiasm toward the 

evangelic grace (πνὸξ δὲ ηὴκ εαββεθζηὴκ πάνζκ ἀοημιμθήζαζα),
1521

 the term Ŗwillinglyŗ 

(αηόιμθμξ Řof someoneřs own accordř) which depicts Charikleiařs throwing herself at 

Theagenes (l. 150Ŕ151: Ἧεηαζ πνὸξ Θεαβέκδκ αηόιμθμξ) illustrates the same relation with 

Philagathosř Homilies and Gregoryřs works. The term αηόιμθμξ occurs countless times in the 

Homilies
1522

 and it may well be that even in the Interpretation the concept hints to the 

importance of personal responsibility for the individual salvation held in the Christian world-

view. For the longing of Charikleia for Theagenes by her own will, symbolically represents the 

soulřs quest for Divinity.  

Then, the notion of Charikleiařs yearning for grasping her Řfirst nobilityř (l. 149: 

ἐπείβεηαζ ηὴκ πνώηδκ εβέκεζακ) further bears the imprint of Nyssenřs formulations.
1523

 On the 

                                                                                                                                                                                           
incorporeal and fiery arrow of love, for agapē when intensified is called love. This occasions people no shame if 

loveřs archery is not fleshly; on the contrary, they boast the more in their wound when they receive the dart of 

immaterial desire in the very depth of the heart. And this is exactly what the Bride did when she said to the young 

women: ŘI am wounded by loveřŗ (trans. Norris, 403Ŕ405); Equally the reference to the κχξνπ ηῆο ζείαο αἰζζνκέλε 

ὀδκῆο from the sermon ŖOn Martha and Maryŗ (Hom. 32, 3, ed. Rossi-Taibbi, 222) in relation to Song 1:3 

(ŖBecause of the savor of thy good ointments, thy name is as ointment poured forth; therefore do the virgins love 

thee.ŗ) points to Nyssenřs first homily on the Song, which addresses the vision of God; in the same sermon 

commenting on Song 1:3 Gregory formulates the doctrine of epektasis. 
1521

 Hom. 32, 6 (ed. Rossi-Taibbi, 223): trans.: Ŗ[Mary] going of her own accord toward the evangelic grace (...).ŗ 
1522

 Cf. Hom. 13, 6 (ed. Rossi-Taibbi, 87): ῎Ιεηαη ημίκοκ ἐπὶ ηὴκ ἴαζζκ αηόκνινο ὁ ςηήν (…). Trans.: ŖAnd so the 

Saviour willingly applies himself to the healing (…).ŗ 
1523

 We may deduce this by observing the imprint of Gregory of Nyssa, De oratione dominica orationes v. 238, 16Ŕ

21 upon Philagathosřsermon ŖOn the Man who Owed Ten Thousand Talents;ŗ the homilist associates the notion of 

Řfirst nobilityř with the term Ŗwillinglyŗ (αηόιμθμξ) for describing the young manřs embracing a pigsty life-style 

through the intermediacy of Gregory of Nyssařs sermon, which in turn is closely reminiscent of the phrasing and 

notions expressed in the ἑνιδκεία; cf. Philagathos, Hom. 2, 10 (ed. Rossi-Taibbi, 13): ὁ κοηηζθυπμξ θῃζηὴξ 
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other hand, the reference to the soul surmounting the material dyad (l. 139Ŕ140: ὅηακ  ροπὴ ηξ 

θζηξ δοάδμξ πένηενμξ βέκδηαζ), besides mirroring a similar rendering of mystical experience 

in the Homilies,
1524

 indicates the other most important source for Philagathos, viz. the works of 

Maximus Confessor.
1525

 Finally, Charikleiařs journey in the ἑνιδκεία for her true descent evokes 

a common theme in the Homilies: the image of man in statu viatoris heading towards the blissful 

homeland in order to recover the pristine nobility of birth and spiritual descent.
1526

 

                                                                                                                                                                                           
ἀκαζημθμπζζεεὶξ ηαὶ ἢδδ πκέςκ ηὰ ἔζπαηα, ικήιδκ ιυκδκ γδηήζαξ, ὅθμκ εἮθήθεζ πανάδεζζμκ· ηαὶ λεαλίᾳ παηξηθῆο 

ἑζηίαο ἀπμζηζνηήζακηζ θαὶ πξὸο ηὸλ ρνηξψδε βίνλ αηνκνιήζαληη, ἐκ ιένεζ ιζζεςηκ ἀλζμῦκηζ ηεηάπεαζ, 

πανίγεηαζ ηὴλ πξψηελ εγέλεηαλ· = Gregoryřs De oratione dominica orationes v. 238, 16Ŕ21: ηαῦηα βὰν πυικδζζκ 

ικ ἐιπμζε ηξ ηε παηξίδνο ἥξ ἐηπεπηχηαιεκ, ηαὶ ηῆο εγελείαο ἥξ ἀπεαθήεδιεκ. Καὶ βὰν ἐκ ηῶ ηαηὰ ηὸκ κέμκ 

δζδβήιαηζ ηὸκ ἀπμζηάκηα ηξ παηξῴαο ἑζηίαο θαὶ πξὸο ηὸλ ρνηξψδε βίνλ αηνκνιήζαληα ηὴκ ἀκενςπίκδκ 

ἀεθζυηδηα δείηκοζζκ ὁ θυβμξ (…). 
1524

 Cf. Philagathosř sermon ŖFor the Feast of the Transfiguration,ŗ which conveys the mystical experience in 

identical terms with the ἑνιδκεία; Hom. 31, 38 (ed. Rossi-Taibbi, 220): Ὅηαλ νὖλ ὁ λνῦο ηλ ζσκαηηθλ 

πέξηεξνο γέλεηαη, ὥζηε ιὴ ἀκηζζηναηεφεζεαζ ηαηř αημῦ ηὸκ κυιμκ ηὸκ ηξ ζανηυξ, ιδδὲ πὸ ηκ αἮζεήζεςκ ἐκ 

ηῆ Ἦθφσ ηξ ἁιανηίαξ ζοιθφνεζεαζ, ηυηε δὴ ηυηε, ηὸ ηνζιενὲξ ηξ ροπξ ζοκακηζθαιαακυιεκμκ ἔπςκ πξὸο ηὸ 

πνζνχκελνλ, ἀπανειπμδίζηςξ εἮξ ηὸ ηξ ἀνεηξ ὕρμξ ἀκάβεηαζ, ηὴκ ἐιπμδίγμοζακ ἐκκάδα ηαὶ πνὸξ ηὴκ ἀκάααζζκ 

εἴνβμοζακ παναβηςκζζάιεκμξ. 
1525

 The reference in the ἑνιδκεία to the soul surmounting the material dyad has been regarded as Ŗdefinitely 

pointing to Neopythagoreanismŗ by Tarán, ŖThe Authorship of an Allegorical Interpretation of Heliodorusř 

Aethiopika,ŗ 223; in fact it is a common notion in Maximus Confessor for describing the mystical state of 

contemplation which the saints achieved; see for instance the eloquent formulation of the problem in Ambigua ad 

Johannem, PG 91, coll. 1193D: Θεςνία δζάθμνμξ ηξ δζαααεείζδξ πὸ ηκ ἁβίςκ θζηξ δοάδμξ, ηαὶ ηίξ  ἐκ ηῆ 

Σνζάδζ κμμοιέκδ ἑκυηδξ. Γζὰ δὲ ημῦ πὲν ηὴκ θζηήκ δοάδα βεκέζεαζ, δζὰ ηὴκ ἐκ ηῆ Σνζάδζ κμμοιέκδκ ἑκόηδηα, ηὸ 

πὲν ηὴκ ὕθδκ βεκέζεαζ ηαὶ ηὸ εἶδμξ, ἐλ ὧκ ηὰ ζώιαηα, ημὺξ ἁβίμοξ θέβεζκ πμκμ αηὸκ, ἠ ηήκ ζάνηα ηαὶ ηὴκ 

ὕθδκ, ἅζπεν δζαζπόκηαξ ἔθδ εεῶ ζοββεκέζεαζ ηαὶ ηῶ ἀηναζθκεζηάηῳ ηναεκαζ θςηὶ ηαηαλζςεκαζ, (...); see also 

Ambigua ad Thomam ed. B. Janssens, Maximi Confessoris Ambigua ad Thomam una cum Epistula secunda ad 

eundem (Turnhout: Brepols, 2002), 1, where Maximus, commenting on Gregory the Theologian, explains the 

concept of Trinity as being above matter and form: ŖΣμῦ ἁβίμο Γνδβμνίμο ἐη ημῦ πενὶ ΤἯμῦ πνχημο θυβμο, εἮξ ηὸ 

Γζὰ ημῦημ ιμκὰξ ἀπř ἀνπξ εἮξ δοάδα ηζκδεεζα, ιέπνζ ηνζάδμξ ἔζηδ. Καὶ πάθζκ ημῦ αημῦ ἐη ημῦ δεοηένμο 

ΔἮνδκζημῦ, εἮξ ηὸ Μμκάδμξ ιὲκ ηζκδεείζδξ δζὰ ηὸ πθμφζζμκ, δοάδμξ δὲ πενααεείζδξ (πὲν βὰν ηὴκ ὕθδκ ηαὶ ηὸ 

εἶδμξ, ἐλ ὧκ ηὰ ζχιαηα), ηνζάδμξ δὲ ὁνζζεείζδξ δζὰ ηὸ ηέθεζμκ.ŗ In Quaestiones ad Thalassium, Maximus explains 

Godřs appearance to Lot as two because Ŗhe had not yet purged his mind of the composite nature of corporeal things 

from form and matter and believed that God was the Creator only of the visible creation; Therefore God appeared to 

Lot as two and not three (cf. Genesis 19:1), and by exhibiting himself through the two gave an indication that Lotřs 

ascending mind had transcended matter and form.ŗ Quaestiones ad Thalassium, ed. C. Laga and C. Steel (Turnhout: 

Brepols, 1980), 28, 15Ŕ21: Σῶ δὲ Λχη, ιήπς ηξ ηκ ζςιάηςκ ηαεανὸκ ηὸκ κμῦκ πμζδζαιέκῳ ζοκεέζεςξ, ἀθθř ἔηζ 

ηξ ἐλ ὕθδξ ηαὶ εἴδμοξ ηκ ζςιάηςκ βεκέζεςξ ἐλδνηδιέκῳ ηαὶ ιυκδξ δδιζμονβὸκ εἶκαζ πζζηεφμκηζ ηὸκ εεὸκ ηξ 

ὁναηξ ηηίζεςξ, ἐιθακζγυιεκμξ ὁ εεὸξ δοσηξ ἀθθř μ ηνζαδζηξ ἐθάκδ, δεζηκὺξ δζř ὧκ αηὸξ ἑαοηὸκ ἐζπδιάηζγε 

ιήπς ηξ ὕθδξ ηαὶ ημῦ εἴδμοξ ἐηαεαδηέκαζ ηὸκ ἀκαβυιεκμκ κμῦκ; the references to the material dyad are in fact 

abundant in Quaestiones ad Thalassium (i.e. 55, 247Ŕ251; 65, 197Ŕ209, etc) and generally in Maximusř writings. 
1526

 See Hom. 7, 16 (ed. Rossi-Taibbi, 51), where the prodigal son Ŗis giving up his original nobilityŗ (ραξίδεηαη ηὴλ 

πξώηελ εγέλεηαλ). The same image of homo viator journeying towards the blissful homeland is also evoked in 

Hom. 40 (ed. Scorsus, Hom. 19, PG 132, coll. 413 A; in Hom. 31, PG vol. 132, col. 458B, Philagathos states: Οὗημξ 

βὰν μἶημξ ιέηενμξ, ἐλ μὖ ηαηξ ἀπεῤῥίθδιεκ, ηαὶ μὖ θααέζεαζ ζπεύζςιεκ δζὰ ηξ ἐνβαζίαξ ηκ ηεζζάνςκ 

βεκζηκ ἀνεηκ· ηαὶ ηὸ ζια ααζηάγμκηεξ, ηαὶ ἀπὸ ηξ ηκ βδκςκ πνμζπαεείαξ αἵνμκηεξ ηὴκ ροπήκ πνὸξ ἔθεζζκ 

ηκ αἮςκίςκ ἀβαεκ· Trans.: ŖThis is our home, from which we were banished so terribly. Let us hurry to recover it 

through the practice of the four cardinal virtues. And while carrying this body, let us elevate our soul from the 

earthly longings to the desire for eternal good.ŗ Similar ideas are expressed in Hom. 38 (ed. Scorsus, Hom. 17, PG 

132, coll. 372C); cf. Hom. 39 (ed. Scorsus, Hom. 18, PG 132, coll. 412B): ηὸκ κμῦκ ηαθξ δεδμοθεοηόηα ηῆ ηδνήζεζ 

ηξ ἑλάδμξ ηκ ἐκημθκ ἐθεύεενμκ βίκεζεαζ ηκ παεκ ηαὶ παίνμκηα βαδίδεηλ πξὸο ηὴλ καθαξίαλ παηξίδα θαὶ 

ηὴλ λννπκέλελ ζπγγέλεηαλ. Trans.: ŖThe mind after having served with vigilance by observing the six 
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6. Arythmology and Etymology 

 

An important feature of Philipřs exegesis in the ἑνιδκεία is the usage of arythmology and 

etymology.
1527

 It mirrors an old tradition to express perfection through numbers, Ŗthe wisest of 

beings.ŗ
1528

 The more mystical part of the ἑνιδκεία devoted to Řcontemplationř (εεςνία) begins 

suggestively with the analysis of Charikleiařs name. Modern scholars tend to relegate this 

exegetic practice to the category of rhetorical playfulness. Philipřs ἑνιδκεία is even termed a 

Ŗpuerileŗ interpretive engagement.
1529

 Yet to understand Philipřs exegesis of names and numbers 

it is important to acquiesce the significant bond between language and reality that underpinned 

the Christian re‼ection on names and numbers.
1530

 Even if Godřs nature cannot be known, the 

revelation in history of the One who Ŗwilled to incorporate himself in letters and deigned to be 

expressed in syllables and sounds for our sakeŗ
1531

 established a correlation between (religious) 

reality and religious expression (language). ŖSince nothing is mentioned in vain in the Scriptures 

(μδὲκ ἀηαίνςξ μδὲ ιάηδκ ηῶ ἁβίῳ πκεύιαηζ βέβναπηαζ),ŗ
1532

 the names contained in the Holy 

Writ are significant and indicative of a spiritual reality. From this perspective, the invocation of 

numbers in the exegesis is not ornamental, but it justifies a quasi-theological meaning ascribed to 

the Aethiopika. Indeed, when considering the importance attached in the exegetic tradition to the 

meaning of names and numbers, briefly alluded to above, Philipřs defense of the novel appears 

substantial. It may be presumed that for the Byzantine reader the ἑνιδκεία must have been a 

convincing apology. The exegesis has the number 7 at its kernel: 

 

ŖCharikleia is a symbol of the soul and of the mind which orders the soul, for 

Ŗfameŗ and Ŗgraceŗ represents the mind united with the soul. This is not the only 

reason that that the name is a compound. It is also because the mind is united with 

                                                                                                                                                                                           
commandments becomes free of passions and proceeds full of joy towards its blessed homeland and toward its 

spiritual descent.ŗ 
1527

 For the exegesis of names, see Franz Wutz, Onomastica sacra: Untersuchungen zum Liber Interpretationis 

Nominum Hebraicorum des HI. Hieronymus (Leipzig: J.C. Hinrich, 1914Ŕ1915); for a general perspective on the 

medieval exegesis of numbers see Henri de Lubac, Exégèse médiévale: les quatre sens de lřÉcriture, vol. II (Paris: 

Aubier, 1964), 7Ŕ40; François Bovon, ŖNames and Numbers in Ancient Christianity,ŗ New Testament Studies 47 

(2001): 267Ŕ288; see also the case studies of Ursula Treu, ŖEtymologie und Allegorie bei Klemens von Alexandria,ŗ 

SP 4 (1961): 190Ŕ211; R.P.C. Hanson, ŖInterpretations of Hebrew Names in Origen,ŗ VigChr 10 (1956): 103Ŕ123; 

Peter Van Deun, ŖLa symbolique des nombres dans lřœuvre de Maxime le Confesseur (580Ŕ662),ŗ 

Byzantinoslavica, 53 (1992): 237Ŕ242. 
1528

 Proclus, In Platonis Cratylum commentaria, 16.5, ed. G. Pasquali (Leipzig: Teubner, 1908), 27: ἐνςηδεεὶξ βμῦκ 

Ποεαβόναξ, ηί ζμθώηαημκ ηκ ὄκηςκ· ἀνζειὸξ ἔθε. On the symbolism of numbers and in particular of number seven 

see H. Meyer and R. Suntrup, ŖZum Lexikon der Zahlenbedeutung im Mittelalter. Einführung in die Methode und 

Probeartikel: Die Zahl 7,ŗ Fruhmittelalterliche Studien 11 (1977): 1Ŕ73; F. Dölger, ŖAntike Zahlenmystik in einer 

byzantinischen Klosterregel,ŗ Hellenika 4 (1953): 183Ŕ89. 
1529

 Cf. Gerald Sandy, ŖA Neoplatonic Interpretation of Heliodorusř Ethiopian Story,ŗ 176. 
1530

 François Bovon, ŖNames and Numbers in Ancient Christianity,ŗ 271 in relation to the modern conundrum of 

assessing premodern exegesis asks: In‼uenced by centuries of nominalist thinking, are we able to imagine another 

relationship between language and thought, or between names or numbers and reality? 
1531

 Maximus Confessor, Ambigua ad Ioannem, PG 91, coll. 1288A. 
1532

 Maximus Confessor, Questiones ad Thalassium 55, 524Ŕ527. 
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the body, becoming a single being/entity (ιία πόζηαζζξ)
1533

 with it. You can 

understand this more clearly if you count the elements of the name as determined 

by adding 7 and 70 and 700. Since the number 7 is mystical, virgin and holy 

among numbers, as the word of the Italian tongue explains it, then it is appropriate 

(εἮηόηςξ) that her name preserves its meaning through monads, decads, and 

hundreds of the seventh number, thus indicating (ζδιαίκμοζα) by means of 700 

the holy and the perfect mind (ηὸ ζεαάζιζμκ ηαὶ ηέθεζμκ <κμῦκ>), by means of 70 

the soul itself; for seven governs (ημζιμῦζακ) the tripartite soul by the four 

perfect virtues, since four decads combined with three decads make 70. The single 

seven itself discloses the body, to which the mind is attached, keeping in the 

middle of the soul the five senses and the matter and form, from which the body 

came to be. 

 

Υανίηθεζα ζύιαμθόκ ἐζηζ ροπξ ηαὶ ημῦ ηαύηδκ ημζιμῦκημξ κμόξ· ηθέμξ βὰν ηαὶ 

πάνζξ κμῦξ ἐζηὶκ ζοκδιιέκμξ ροπῆ. μ δζὰ ημῦημ δὲ ιόκμκ ηὸ ὄκμια ζύκεεημκ, 

ἀθθř ὅηζ ζοκηίε[εηαζ] η[αὶ κμῦξ ζ]ώιαηζ, ιία ιεηř αημῦ βζκμιέκδ πόζηαζζξ. 

ἐηδδθμηένςξ δř ἂκ ημῦημ βκμίδξ η[ὰξ ημῦ ὀ]κόι[αημξ] ιμκάδαξ ἀνζειήζαξ εἮξ 

ἑπηὰ πμζμοιέκαξ ηαὶ ἑαδμιήημκηα ηαὶ ἑπηαημζί[αξ] ἐπεζδὴ βὰν ὁ ἕαδμιμξ 

ἀνζειὸξ ιοζηζηὸξ ἐζηζ ηαὶ πανεέκμξ ηαὶ ζεπηὸξ ἐκ ημξ ἀνζειμξ, ηαεξ  ηκ 

Ἰηαθκ ἑνιδκεύεζ θςκή, εἮηόηςξ  ηθζζξ ἐκ ηαξ ιμκάζζ ηαὶ <ηαξ> δεηάζζ ηαὶ 

ηαξ ἑηαημκηάζζ ηξ ἑαδόιδξ ζδιαζίακ ηεηήνδη[ε], δζὰ ιὲκ ηκ ἑπηὰ 

ἑηαημκηάδςκ ζδιαίκμοζα ηὸ{κ} ζεαάζιζμκ ηαὶ ηέθ<ε>ζμκ, δζὰ δὲ ηκ ἑπηὰ 

δεηάδςκ αηὴκ ηὴκ ροπὴκ (ηαξ ηεθείαζξ ηέζζανζζκ ἀνεηαξ ημζιμῦζακ ηὸ 

ηνζ{ζ}ιενέξ· ηέζζανεξ βὰν δεηάδεξ ηαξ ηνζζὶ ζοκηζεέιεκαζ πθδνμῦζζ ηὰ 

ἑαδμιήημκηα),  ιέκημζ ἁπθ ἑαδμιὰξ ηὸ ζια δδθμ, ᾧ ζοκάπηεηαζ ὁ κμῦξ, δζὰ 

ιέζδξ ροπξ ηὴκ πεκηαδζηὴκ αἴζεδζζκ ἔπμκ{ημξ} ηαὶ ηὴκ ὕθδκ ηαὶ ηὸ εἶδμξ ἐλ ὧκ 

βέβμκεκ. 

                                                           
1533

 Curiously, the word πόζηαζζξ was explained only in relation to the classical philosophical tradition, whereas 

the possibility of a Christian connotation was not even mentioned in the scholarship; cf. Lamberton, Homer the 

Theologian, 156, stated that the term πόζηαζζξ along with the relationship of soul, mind, and body expressed in the 

Interpretation is dependent primarily upon the Neoplatonic tradition and especially on Plotinus. Lamberton goes on 

to explain that the longing of Charikleia for the true homeland in the Interpretation Ŗhas close affinities with 

passages in Enneads 5.1, where Plotinus laments the soulřs forgetfulness of its true family and describes its 

relationship to the higher hypostases.ŗ Tarán, ŖThe Authorship of an Allegorical Interpretation,ŗ 219, nº 83 only 

comments that Ŗπόζηαζζξ here must mean «substance», «entity»ŗ and that Ŗ[t]he philosophical doctrines the author 

uses here are of course well known: the intermediacy of the soul between the κμῦξ and body (implied in the triad 

κμῦξŔροπήŔζια), and the concepts of «matter» and «form» that do ultimately back to Aristotle. (p. 220Ŕ221).ŗ I 

will not attempt to give a summary of the complexity of the concept of hypostasis in Plotinus and in later 

Neoplatonists or to refer to Aristotleřs definition of the individual, for the context of the ἑνιδκεία is entirely 

Christian; yet, to the best of my knowledge, πόζηαζζξ in the Neoplatonic tradition describes the reality conceived 

of (three higher) hypostases: the One, the mind, and the soul, but this Řrealityř does not include a (perishable) body. 

For a brief summary, see Laurence J. Rosánbut in The Encyclopedia of Philosophy, ed. Paul Edwards (New York: 

Macmillan, 1967), s.v. ŖProclus.ŗ For the division of the higher hypostases in later Neoplatonism, see R.T. Wallis, 

Neoplatonism (London: Duckworth, 1972), 131. I would like, however, to mention the fact that the ascension of the 

mind, soul and body together towards Divinity is typically Christian, founded on the belief that Christ is the perfect 

union between Divinity and the human nature (viz. the union between mind, soul, and body). Philagathos (Hom. 25, 

8Ŕ9, ed. Rossi-Taibbi, 165) provides an accurate description of the aforementioned teaching by considering Ŗthe 

manner in which the most perfect divinity of the Word was united, in a way that is beyond words, with the body 

through the mediation of the rational and sensible soulŗ in the person of Christ. 
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For the present inquiry, it is important to note the manner in which Philip contrived the 

allegorical exegesis of the number seven because he connects it with a typical Christian 

understanding of the human person. He wanted so much to emphasize it that he counted 

separately the three component parts of 777 the total numerical value of the Greek letters which 

make up the name of Charikleia in Greek, as seven, seventy and seven hundred. According to 

Tarán, there are no Ŗparallels to the sacred character of 70, 700, or 777 by itself.ŗ
1534

 The triad 

κμῦξ-ροπή-ζια as it is presupposed by the parsing of the number 777, in three separate parts, 

Ŗ7ŗ corresponding to the body, Ŗ70ŗ to the soul, and 700 to the intellect represents a 

commonplace with Christian authors for defining the human person that it hardly needs a 

detailed discussion. On the other hand, and this fact needs some emphasis, as it has escaped the 

notice of most commentators, the fact that the union of soul, mind, and body is presented by the 

author of the Interpretation as forming a unity, viz. a person (ιία πόζηαζζξ), pleads for an 

unambiguously Christian context because this particular use of πόζηαζζξ, as defining the union 

between body, soul and mind is atypical for Ŗpaganŗ philosophy, but very much in line with the 

language of the Christological formulations.
1535

  

The fragment cited above was fiercely debated for it was believed to allude to 

Neopythagoric doctrines.
1536

 However, as we have seen,
1537

 Philagathosř reliance on the 

allegorical interpretation of numbers and names in the Homilies invalidates this interpretation. 

The Christian exegesis of number 7 is particularly rich for this number occurs in the Scriptures in 

more than 200 passages. There is no need to postulate a linkage with the ancient 

Neopythagoreanism when the method of interpreting names and numbers is abundantly 

documented in the sources available to Philip-Philagathos.  

As we have discussed in a previous section, the systematic application of arithmology 

and etymology in Philagathosř Homilies and in the ἑνιδκεία finds its closest parallel in Maximus 

Confessorřs exegetic method. In particular, the exegesis of Charikleiařs name in the ἑνιδκεία 

finds its most accurate parallel in Philagathosř interpretation of Archangel Gabrielřs name from 

the homily delivered ŖFor the Feast of the Annunciation of Our Most Holy Lady,ŗ for which the 

                                                           
1534

 Tarán, ŖThe Authorship of an Allegorical Interpretation,ŗ 220, n. 87. 
1535

 At the Council of Chalcedon (451) hypostasis in Christology was equated with the concept of person, a teaching 

further developed by John of Caesarea and Leontios of Byzantium, who defined hypostasis as Ŗbeing-for-itself,ŗ 

distinguishing two degrees of individuation, the nature and the person. Maximus the Confessor and Anastasios of 

Sinai analyzed this formula as well. See A. de Halleux, Ŗ ŘHypostaseř et Řpersonneř dans la formation du dogme 

trinitaire,ŗ Revue d‘Histoire Ecclésiastique 79 (1984): 313Ŕ369, 625Ŕ70; Karl-Heinz Uthemann, ŖDas 

anthropologishe Modell der hypostatischen Union,ŗ Kleronomia 14 (1982): 215Ŕ312; id., ŖDas anthropologischen 

Modell der hypostatischen Union bei Maximus Confessor,ŗ in Maximus Confessor, ed. F. Heinzer and C. Schönborn 

(Fribourg: Éditions Universitaires, 1982): 223Ŕ233. Cf. Lampe, A Patristic Greek Lexicon: 1454Ŕ1461 s. v. 

πόζηαζζξ. 
1536

 Leonardo Tarán, ŖThe Authorship of an Allegorical Interpretation,ŗ 206Ŕ207, argued that the passage with the 

exegesis of number seven constitutes Ŗevidence of Neopythagorean influence on our authorŗ; in stating this, Tarán 

simply disregarded the possibility of the existence of a similar Christian exegesis of the passage or of a tradition that 

could be linked with Philo of Alexandria rather than exclusively with the Neopythagoreans. For a similar 

interpretation, see Sandy, ŖA Neoplatonic Interpretation of Heliodorusř Ethiopian Story,ŗ 172Ŕ173.  
1537

 For a survey of Philagathosř exegesis of names and numbers, see Part V, chapter 1, ŖNames and Numbers,ŗ 

349Ŕ366. 
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homilist turned to Maximus Confessorř exegesis.
1538

 It may be appropriate to underline again 

here that number 7 received an extensive attention in Maximusř works, being associated with the 

soulřs purity and doctrinal perfection.
1539

 As in the ἑνιδκεία, in Ambigua ad Ioannem the 

number is held to represent chastity and virginity (πανεέκμξ ἀνζειυξ), which points again to the 

consistency of Philipřs exegesis entirely arrayed to the defense of Charikleia.
1540

 Furthermore, 

the imprint of Maximusř formulations in the ἑνιδκεία may be perceived in the phrasing of the 

relation between κμῦξ-ροπή-ζια,
1541

 in the similar denotation of the Ŗmystical knowledge of 

Godŗ
1542

 or in the notion of the ascent of the soul beyond the material dyad as noted before. 

It should be noted that the novel itself encloses a similar interpretative practice, which 

Philip-Philagathos emulated.
1543

 Heliodorus interprets the letters of Nile, by adding their 

numerical value which gives the sum of 365, the numbers of the days in the year. Significantly, 

Philip-Philagathos applied the exegetic template which the novel offered to his own exegesis in 

the Homilies. Thus the interpretation of the name ŖRebekkaŗ from the sermon ŖFor the Tenth 

Resurrection Gospel for the Orthrosŗ is moulded on Heliodorusř text: 

 

Heliodorus, Aethiopika, 9, 22, 6: 

 

The Nile then, they said, is nothing else but 

the year incarnate, its very appellation 

confirming this, for if the letters in its name 

are converted to numerals they will total 365 

units, the number of days in the year (trans. 

based on Rowland Smith, 224). 

 

 

μδὲκ ἀθθř ἠ ηὸκ ἐκζαοηὸκ ἀκηζηνὺξ εἶκαζ ηὸκ 

Νεθμκ, ημῦημ ηαὶ ηξ πνμζδβμνίαξ 

ἐηαεααζμοιέκδξ (ηλ γνῦλ ηαηὰ ημὔκμια  

ζηνηρείσλ εἰο ςήθνπο κεηαιακβαλνκέλσλ, 

πέκηε ηαὶ ἑλήημκηα ηαὶ ηνζαηυζζαζ κνλάδεο, 

ὅζαη θαὶ ηνῦ ἔημοξ ιέναζ, ζπλαρζήζνληαη), 

θοηκ δὲ ηαὶ ἀκεέςκ ηαὶ γῴςκ Ἦδζυηδηαξ ηαὶ 

ἕηενα πθείμκα ημφημζξ πνμζηζεέκηςκ (...). 

Hom. 79 (ed. Scorsus, Hom. 36, PG 132, coll. 

696A): 

Rebekka then, figures the Church, united to 

Christ through baptism. For if the letters of 

Rebekkařs name are converted to numerals, 

they will total 153 units, the number of fish 

caught [by the apostles] (Jn. 21:1Ŕ14). In this 

way the apostlesř fishing announced 

beforehand the throng of the Church.  

 

ἧ βμῦκ Ῥεαέηηα ηὴκ ηηθδζίακ εἮηόκζγε, 

ζοκαθεεζακ Υνζζηῶ δζὰ ημῦ ααπηίζιαημξ. 

Τλ γνῦλ ζηνηρείσλ ηξ Ῥεαέηηα ὀκόιαημξ 

εἰο ςήθνπο κεηαιακβαλνκέλσλ, ηνεξ ηαὶ 

πεκηήημκηα, ηαὶ ἕηαημκ κνλάδεο 

ζπλαρζήζνληαη, ὅζνπο θαὶ ηνὺο ἀβνεοεέκηαξ 

Ἦπεῦξ ενίζημιεκ. Οὕης ηκ ἀπμζηόθςκ  

ἄβνα ηὸκ πθδεοζιὸκ ηξ ηηθδζίαξ 

                                                           
1538

 Hom. 25, 8Ŕ9 (ed. Rossi-Taibbi, 165); the text is cited at p. 353–354. 
1539

 Peter Van Deun, ŖLa symbolique des nombres dans lřœuvre de Maxime le Confesseur (580-662),ŗ 240Ŕ241. 
1540

 Maximus Confessor lists the explanations given to the number 7 in Ambigua ad Ioannem, PG 91, coll. 1389D Ŕ 

1392. 
1541

 Note for instance the textual similarity between lines 110Ŕ111 of the ἑνιδκεία (ηθέμξ βὰν ηαὶ πάνζξ λνῦο ἐζηὶλ 

ζπλεκκέλνο ςπρῇ) with the phrasing from Hom. 19, 4 (ed. Rossi-Taibbi, 126): πεζδὴ ζπλεκκέλνο ἐζηὶλ ὁ λνῦο ηῇ 

ςπρῇ,  ιὲκ μὖκ θαιπάξ,  δδθμῦζα ηὸκ κμῦκ, ζοκπηαζ ικ θοζζηξ· This sermon is significantly based on 

Maximus Confessorřs Questiones ad Thalassium, Question 63. 
1542

 For the expression ηῆο ζενινγίαο λνῦο in line 141 observe the similar phrasing in Maximus Confessor, 

Quaestiones ad Thalassium, 25, 54Ŕ55: Καὶ αὖεζξ ἀκήν ἐζηζκ ὁ ηῆο κπζηηθῆο ζενινγίαο ἐκηὸξ βεκυιεκμξ λνῦο, 

ηεθαθὴκ ἔπςκ ἀηαηαηάθοπημκ ηὸκ Υνζζηυκ, (…). 
1543

 The etymological thought present in the novel is investigated by Meriel Jones, ŖHeavenly and Pandemic Names 

in Heliodorusř Aethiopika,ŗ CQ 56 (2006): 548Ŕ562. 

C
E

U
eT

D
C

ol
le

ct
io

n



440 
 

πνμήββεζθε.  

 

When looking for the meaning attached to the number 7 in the ἑνιδκεία the Homilies 

offer additional clarification. This number constantly turns up in the sermons where it usually 

denotes the perfection of the age to come or the renovation of the world during the seventh 

millennium.
1544

 Even the wording in the ἑνιδκεία and the notion that ἑπηά must have been 

originally ζεπηά, as connected to the Latin word septem is identical in both works. The 

association is in fact attested in the Christian tradition starting with Procopius of Caesarea.
1545

 

Philagathos alludes to this tradition in the sermon ŖFor the Beggining of the Indiction and for 

Saint Symeon the Styliteŗ besides the allegorical exegesis: 

 

Commentatio in Charicleam, 115Ŕ117 (ed. 

Bianchi, 54) 

Since the number 7 is mystical, virgin and 

holy among numbers, as the word of the 

Italian tongue explains it, [by giving it the 

name septem]. 

 

 

 

 

ἐπεζδὴ βὰν ὁ ἕαδμιμξ ἀνζειὸξ ιοζηζηὸξ ἐζηζ 

ηαὶ πανεέκμξ ηαὶ ζεπηὸξ ἐκ ημξ ἀνζειμξ, 

ηαεξ  ηκ Ἰηαθκ ἑνιδκεύεζ θςκή, (...). 

Hom. 1.9 (ed. Rossi-Taibbi, 6) 

 

Do you see what great mysteries are contained 

in this seemingly small holiday and how this 

month was not uninspiredly called September 

by the Romans? Not only because it is the 

seventh in a row (for septem is the Latin name 

of the number seven), but also because it is 

holy (ζεπηὸξ) and venerable (ζεαάζιζμξ)!
1546

 

 

νηε ὅζα  δμημῦζα ιζηνὰ ἑμνηὴ πενζέπεζ 

ιοζηήνζα, ηαὶ ὅπςξ ὁ ιὴκ μη ἀεεε πανὰ ημξ 

῾Ρςιαίμζξ ὠκμιάζεδ επηέιανζμξ; Ο ιόκμκ 

ὅηζ ἕαδμιμξ ἐζηζ (ζέπηε<ι> βὰν πανὰ ημξ 

῾Ρςιάζμζξ ὁ ἕαδμιμξ ἀνζειόξ), ἀθθř ὅηζ ηαὶ 

ζεπηόξ ἐζηζ ηαὶ ζεαάζιζμξ. 

 

This similar usage of the symbolism of number seven both in the Homilies and in the 

ἑνιδκεία has already been pointed out as a proof for Philagathosř authorship of the ἑνιδκεία and 

                                                           
1544

 Hom. 11, 18 (ed. Rossi-Taibbi, 76): ŖἈθθὰ ηαὶ ὁ ηκ ἐηκ ἀνζειὸξ ηκ πενὶ θύζεώξ ἐζηζ ηαὶ πνόκμο δδθςηζηόξ, 

ἐκ μἶξ ηαηεηνάηεζ ηξ θύζεςξ ηξ ἀζεαείαξ ηὸ κόζδια· ἑαδμιαδζηὸξ βὰν ὁ πνόκμξ, πεκηαδζηὴ δὲ  αἴζεδζζξ.ŗ 

Trans.: ŖBut even the number of the years is indicative for the nature and for the time, in which the disease of 

impiety will prevail over nature: for the time is in the seventh period, and the senses are five.ŗSee also Hom. 1.8 (ed. 

Rossi-Taibbi, 5); Hom. 61 (ed. Scorsus, Hom. 40, PG 132, coll. 764B); Hom. 48 (ed. Scorsus, Hom. 24, PG 132, 

coll. 508B). 
1545

 Procopius of Caesarea mentioned the conection between ἑπηά, ζεπηόξ and the Latin word septem: see for this, 

Procopius, Bella 3, 1, 6 (ed. G. Wirth, Procopii Caesariensis opera omnia, vol. 2 (Leipzig: Teubner, 1963): έπημκ 

ηαθμῦζζ ηὸ ἐηείκδ θνμφνζμκ μἯ ἐπζπχνζμζ, θυθςκ ηζκκ ἑπηά θαζκμιέκςκ ἐκηαφεα: ηὸ βὰν ζέπημκ ἑπηά ηῆ Λαηίκςκ 

θςκῆ δφκαηαζ. The fact that the Latin word septem is a clue for the sigma which had vanished from the Greek word 

for Ŗsevenŗ is attested first in a passage from Philo of Alexandria, De opificio mundi 127: δζυ ιμζ δμημῦζζκ μἯ ηά 

ὀκυιαηα ημξ πνάβιαζζκ ἐλ ἀνπξ ἐπζθδιίζακηεξ ἅηε ζμθμί ηαθέζαζ ηυκ ἀνζειυκ ἑπηά ἀπυ ημῦ πενί αηυκ 

ζεααζιμῦ ηαί ηξ πνμζμφζδξ ζεικυηδημξ: ῾Ρςιαίμζ δέ ηαί πνμζηζεέκηεξ ηυ εθθεζθεέκ θ᾿ ῾Δθθήκςκ ζημζπεμκ ηυ  

ηνακμῦζζκ ἔηζ ιθθμκ ηήκ ἔιθαζζκ, ἐηοιχηενμκ ζέπηει πνμζαβμνεφμκηεξ ἀπυ ημῦ ζεικμῦ, ηαεάπεν εθέπεδ, ηαί 

ζεααζιμῦ. (ed. Leopold Cohn, Philonis Alexandrini opera quae supersunt, vol. 1 (Berlin: Reimer, 1896; repr. 1962) 
1546

 Trans. Gaşpar, in ŖPraising the Stylite in Southern Italy,ŗ 104. 
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for his identity, i.e., a Greek-speaking Italian who also knew some Latin.
1547

 What should be 

retained for the present analysis is the intricate association of this feature of Philip-Philagathosř 

exegesis with chastity and the notion of the restoration of human nature achieved through purity 

and signified by the number 7. At the same time, it reveals the substantial connection to the other 

allusions from the ἑνιδκεία in relation to death, immortality and longing for the divine. For the 

notion of virginity implied in Philipřs exegesis of number 7, is fundamental to Gregory of Nyssa 

and Maximusřs understanding of incorruptibility as the means of overcoming death, so as to 

refer to Philagathosř most important luminaries.
1548

 It is also critical for understanding the 

relation of Christřs virginal birth with his Resurrection, the deification of the body and the 

attainment of immortality. In the Homilies, Philagathos frames this connection with great 

precision and vividness in relation to Christřs appearance to the disciples through the closed 

doors (Jn. 20:19).
1549

  

As an aside, we may add the likely allusion in the ἑνιδκεία to Gregory of Nyssařs De 

virginitate, first noted by Bianchi,
1550

 which bestows another layer of consistency to Philipřs 

rhetorical strategy. Thus, the expression δζὰ ηξ ἅθιδξ ηαὶ ηκ αζςηζηκ ηοιάηςκ δζααζαάγςκ 

ἀηύιμκα ηὴκ ροπήκ in l. 156Ŕ157 appears to be inspired from Gregoryřs formulation in De 

virginitate 18.5 (ηξ ἅθιδξ ηκ αζςηζηκ ηοιάηςκ ζοκεθαπηυιεκμκ).
1551

 The image invoked is 

part of larger context that addresses the workings of virtues for passing unwet through the sea of 

this perishable life. For the cultivation of the virtues sows, Gregory explains, the Ŗmanner of life 

which does not bring death in its train. Now the life of Virginity is such a life.ŗ
1552

 

The refinement of this allegorical exegesis is revealed by Philipřs selection and 

interpretation of episodes from the novel. Of particular interest is the reference to the Řpantarbeř 

jewel (Aethiopika 8.11.8) in lines 170Ŕ173: 

 

At this point let the courageous will be made tougher (into steel Ŕ ζημιμύζες) 

and let it be cast into the furnace of temptations! The ruby will keep her 

                                                           
1547

 Carolina Cupane, ŖFilagato da Cerami,ŗ 19. 
1548

 For the relation of death and virginity in Gregory of Nyssa, see Hans Boersma, Embodiment and Virtue in 

Gregory of Nyssa, 123Ŕ136; for Maximus Confessor see the chapter ŖHumanity and Sinŗ in Hans Urs von Balthasar, 

Cosmic Liturgy: The Universe According to Maximus the Confessor, 179Ŕ205. 
1549

 Cf. Hom.78 (ed. Scorsus, Hom. 35, PG 132, coll. 684 A). 
1550

 Bianchi, Il codice del romanzo, 31. 
1551

 The exegetic context in De virginate entirely consistent with Philipřs exegesis suggests that the allusion from the 

ἑνιδκεία is indeed derived from Gregory of Nyssařs De virginitate, 18, 5: ŖThe work of true sobriety is the same; 

from all pursuits and habits to choose that which is pure (ηαεανυκ) and improving (ὠθέθζιμκ), rejecting 

(ἐηθεβμιέκδκ) in every case that which does not seem likely to be useful, and letting it go back into the universal 

and secular life (ηῶ ημζκῶ ηαὶ ημζιζηῶ αίῳ), called Ŗthe sea,ŗ in the imagery of the Parable. The Psalmist also, when 

expounding the doctrine of a full confession, calls this restless suffering (ηὸκ ἄζηαημκ ημῦημκ ηαὶ ἐιπαε) 

tumultuous life (ηαναπχδδ αίμκ), Ŗwaters coming in even unto the soul,ŗ Ŗdepths of waters,ŗ and a Ŗhurricaneŗ; in 

which sea indeed every rebellious thought sinks, as the Egyptian did, with a stoneřs weight into the deeps. But all in 

us that is dear to God, and has a piercing insight (δζμναηζηὸκ) into the truth (called ŖIsraelŗ in the narrative), passes, 

but that alone, over that sea as if it were dry land, and is never reached by the bitterness and the brine of lifeřs 

billows (ημῦημ ιυκμκ ὡξ λδνὰκ αηὴκ δζελένπεηαζ μδαιμῦ ηξ πζηνίαξ ηαὶ ηῆο ἅικεο ηλ βησηηθλ θπκάησλ 

ζοκεθαπηυιεκμκ). Thus, typically, under the leadership of the Law (for Moses was a type of the Law that was 

coming) Israel passes unwetted over that sea, while the Egyptian who crosses in her track is overwhelmedŗ (trans. 

Henry Wace in NPNF II/5, 499). 
1552

 Gregory of Nyssa, De virginitate 13, 3 (trans. Henry Wace in NPNF, second series, vol. 5, 492). 
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umblemished. For the Řrubyř (πακηάναδ), being that which Řfears allř ( ηὸ πκ 

ηαναμῦζα) or Řis afraidř (ἢημζ θμαμοιέκδ ἐζηίκ) intimates (αἮκίηηεηαζ) at the fear 

of God (ηὸκ εἮξ εεὸκ θόαμκ); for God is all things (εεὸξ βὰν ηὸ πκ).
1553

 

 

ἐκηαῦεα [ηὸ] ἀκδνεμκ θια ζημιμύζες ιθθμκ ηαὶ ηῆ ηαιίκῳ ηκ πεζναζικ 

ἐιαθδεή[ης·] πακηάναδ ηαύηδκ δζαηδνήζεζ ἀθώαδημκ. πακηάναδ δὲ  ηὸ πκ 

ηαναμῦζα ἢημζ θμαμοιέκδ ἐζηίκ, αἮκίηηεηαζ δὲ ηὸκ εἮξ εεὸκ θόαμκ· εεὸξ βὰν ηὸ 

πκ. 

 

Beyond the consumate etymological wordplay the fragment is suggestive for its relation to the 

context in the novel in which the etymology of Řpantarbeř is embedded. In Aethiopika 8, 10Ŕ11, 

Charikleia and Theagenes while pondering at the part played by the gods in Charikleiařs 

unhoped salvation, they recollect the dream prophecies pronounced by Kalasiris or a god in his 

shape. Charikleia says first: 

 

ŖThe vision was this: Ŕ The beati※ed Kalasiris appeared to me (whether in reality 

or in idea, I am not certain) and repeated these lines, for the words fell into verse; 

ŘBearing Pantarbè (Πακηάναδκ), fear not ‼ames (ιὴ ηάναεζ ἐνςήκ), fair maid, 

Fate, to whom nought is hard, shall bring thee aid.ř 

Theagenes on his part appeared suddenly like one under supernatural impulse, for 

springing forwards, as far as his fetters would permit him, he exclaimed Ŕ ŖThe 

gods be gracious to us! recollection makes me also a poet; I had, myself, a like 

vision. Kalasiris, or some deity in his shape, appeared to me, and addressed me in 

these lines: 

ŘFrom Arsace (δεζικ Ἀνζαηέςκ), the morrow sees thee free- 

To Aethiopia with the virgin ‼ee.ř 

Now, I readily comprehend the meaning of the oracle which is given to me. By 

Aethiopia, is signi※ed the dark abode of those who dwell under the earth-by the 

virgin, Proserpine Ŕ by freedom, my release from this wretched body: but I do not 

so readily understand that which relates to you-there appears to be a contradiction 

in it. The name of Pantarbè means Řall fearř ( πακηάναδ πάκηα θμαμοιέκδ) and 

yet from it you are promised assistance.ŗ
1554

 

 

Now, in my opinion the allusion to this passage in the ἑνιδκεία is not fortuitous. In fact the 

passage encloses the crucial themes that framed Philipřs spiritual reading and which are alluded 

                                                           
1553

 This formulation εεὸξ βὰν ηὸ πκ was interpreted by Leonardo Tarán, ŖThe Authorship of an Allegorical 

Interpretation,ŗ 227, as alluding to Ŗa characteristic «pantheistic» doctrine that points to Neoplatonic influence, and 

which otherwise would be hard to square with the authorřs Christianity;ŗ this interpretation represents, in my 

opinion, a great distortion of the actual meaning of the text and of its ideological affiliation; in this context εεὸξ βὰν 

ηὸ πκ adorns the etymological wordlplay invited by the word πακηάναδ, which is fully developed in the novel 

itself; subsequently, Philip adopted it in the ἑνιδκεία; the expression was also commented by Richard Lamberton in 

Homer the Theologian, 156, where he noted that Ŗthe concept of Řfear of Godř is not a part of pagan tradition;ŗ this 

is an important remarck for in the Interpretation, εεὸξ βὰν ηὸ πκ merely restates the concept of fear of God to 

which the ruby (πακηάναδ) is specifically reported to hint at (πακηάναδ…αἮκίηηεηαζ δὲ ηὸκ εἮξ εεὸκ θόαμκ); 

παληάξβε and the pun Ŗ ηὸ πᾶλ ηαξβνῦζαŗ (Ŗthat which fears allŗ) confides the soulřs fear of God (ἢημζ 

θνβνπκέλε ἐζηίκ) with the addition εεὸξ βὰν ηὸ πᾶλ concluding the refined word pun around πακηάναδ. 
1554

 Trans. Rawland Smith, 197. 
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throughout the ἑνιδκεία Ŕ i.e. the notion of fear of death, the doctrine of chastity and of soulřs 

desire for immortality. The trial of fire is the test of Charikleiařs chastity which enables her to 

exchange the death of pleasure for the life of purity. For the chains of Arsace are the chains of 

pleasure that bring death. Yet, Charikleia on account of her chastity shatters apart these chains 

and overcomes death, the dark abode of Proserpine, by the trial of fire. 

Furthermore, it is in this masterful sequence that Philip places the second direct scriptural 

quotation in the Interpretation from 1Cor. 3:13.  

 

1Cor. 3:13 

 

(…) each oneřs work will become clear; for 

the Day will declare it, because it will be 

revealed by fire; and the fire will test each 

oneřs work, of what sort it is. 

 

ἑηάζημο ηὸ ἔνβμκ θακενὸκ βεκήζεηαζ·  βὰν 

ιένα δδθώζεζ, ὅηζ ἐκ πονὶ ἀπμηαθύπηεηαζ· 

ηαὶ ἑηάζημο ηὸ ἔξγνλ ὁπνῖόλ ἐζηηλ ηὸ πῦξ 

δνθηκάζεη. 

Commentatio in Charicleam, 179Ŕ181 (ed. 

Bianchi, 57): 

The soul, carrying the spear, will proceed 

toward her own fatherland and will be put to 

trial by the furnace (ηῆ ἐζπάνᾳ) for Ŗthe fire 

shall try every manřs work of what sort it is.ŗ 

 

 δὲ ροπὴ δμνοθμνμοιέκδ πνὸξ ηὴκ Ἦδίακ 

παηνίδα πμνεοζέηαζ ηαὶ δμηζιαζεήζεηαζ ιὲκ 

ηῆ ἐζπάνᾳ· ἑηάζημο βὰν ηὸ ἔξγνλ ὁπνῖόλ 

ἐζηη ηὸ πῦξ δνθηκάζεη. 

 

This citation confirms Philipřs meticulous strategy of interpretation, for the invocation of 

1 Corinthians 3:13 is consonant with the episode of the trial by fire from the novel. By this 

reference, Philip imposes a Christian meaning to the story, which is called to defend itself 

through the voice of Paul. At the same time, Charikleiařs indestructibility which remained 

unconsumed by fire because of her purity is reflected in the larger context implied in Philipřs 

reference to 1Cor. 3:13. Besides, the trial by fire cited in the ἑνιδκεία recalls a parallel with 

Gregory of Nyssařs notion of the glorious body wrapped in incorruptibility upon being purified 

by fire. Relying on Paulřs account of the spiritual body of the Resurrection in which Ŗthe dead 

will be raised incorruptible in the twinkling of an eyeŗ (cf. 1Cor. 15:51Ŕ52), Gregory explains in 

De vita Macrinae and in the dialogue De anima et Resurrectione that the raised body will be 

purged by any deficiency cause by the passions Ŗby means of the therapy of fire.ŗ
1555

 

Undoubtedly, the usage of etymology is a mark of Philipřs exegesis. The allegorist 

subjects all the names from the novel to a refined etymological word play:
1556

 

 

Carnal pleasure ( δὲ δμκὴ  ζανηζηὴ), like Arsace (ὡξ Ανζάηδ), contrives 

against her (sc. Charikleia/the soul) having as her pimp the senses just as Cybele 

(Κοαέθδκ), who conceives (ηύμοζακ) arrows (αέθδ) for her assaults and shoots 

these arrows at reason  and draws the contemplative faculty of the soul towards 

                                                           
1555

 Gregory of Nyssa, De vita Macrinae, PG 46, coll. 160D; cf De anima et resurrection, PG 46, coll. 81AŔ84D, 

where Gregory discusses the purification through fire after death in relation to the parable of Lazarus and the rich 

man (Luke 16:19Ŕ31); the larger theological context of this references pertain to Gregoryřs eschatological doctrine 

of apokatastasis and universal salvation, a subject that has received a wide attention in the scholarship; I only cite 

here the comprehensive analysis of Ilaria Ramelli, The Christian Doctrine of  Apokatastasis: A Critical Assessment 

from the New Testament to Eriugena, Leiden: Brill, 2014. 
1556

 Commentatio in Charicleam, 165Ŕ178 (ed. Bianchi, 56Ŕ57). 
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herself, in order to debauch the thoughts of the mind. […] Even if the pimp ( 

ιαζηνμπόξ Ŕ i.e. Cybele) blends a destructive poison of false accusation, she, 

rather, will be destroyed, as also those who contrive against others will become 

destroyers for themselves (their own destroyers). And Cybele will die preparing 

the drug and Arsace will be bereaved of her cure and die by the noose, and to 

Achaemenes (Ἀπαζιέκεζ), from his impure thoughts will remain only the 

punishment (ηὸ ἄπμξ ἐιιεκε) and in this way he will die. 

 

This type of word play reaches virtuoso levels in his Homilies as the following example makes 

clear.
1557

 

 

Do you see the city (i.e. Taormina) of the intelligible bull and of rage (ηαφνμο ηαὶ 

ηξ ιακίαξ), which we were condemned to inhabit in? Thus, since we have been 

lead astray hither, let us become Pankratii (Παβηνάηζμζ) according to a different 

manner, prevailing over every (πάκηςκ ηναημῦκηεξ) wicked movement of the 

soul. For in this way the shrines of the passions lying within us would be 

removed, just as Phalkon, Lysson and Skamandros. We shall consider Phalkon 

(Φάθηςκ), as the one who drags (ὁ θέθηςκ) us to the wicked thought of sin, 

Lysson (Λφζζςκ), the frenzied lust (θοζζχδδξ ἐπζεοιία) of outrageous desire, 

Skamandros (ηάιακδνμξ) the seat of wrath which becomes exactly as a trial and 

a war to the virtuous courage of the soul (ζηάιια… ἀκδνείαξ). 

 

νᾶξ ημῦ κμδημῦ ηαφνμο ηαὶ ηξ ιακίαξ ηὴκ πυθζκ, ἡκ μἮηεκ ηαηεηνίεδιεκ; 

κηαῦεα μὖκ παναπεέκηεξ, βεκχιεεα Παβηνάηζμζ ηνυπμκ ἕηενμκ, πά κ ης κ  

ηνα η μ ῦ κ η ε ξ  ηκ ἀηυπςκ ηξ ροπξ ηζκδιάηςκ· μὕης βὰν ηὰ ἐκ ικ ηκ 

παεκ ἀθζδνφιαηα ἀθακζζεεεκ, ὡξ Φάθηςκ ηαὶ Λφζζςκ ηαὶ ηάιακδνμξ. Δἶεκ 

δř ἂκ Φάθηςκ ιὲκ ὁ  θέ θηςκ  ιξ εἮξ ηὴκ ἁιανηίακ πμ κ δν ὸ ξ  θμ β ζ ζ ι υ ξ ,  

Λφζζςκ δὲ  θοζζχδδ ξ  ἐ π ζ ε ο ι ί α  ηκ ἀηυπςκ ὀνέλεςκ, ηάιακδνμξ δὲ ὁ 

εοιυξ, ὁ ηαεάπεν ζηάιια  ηαὶ πυθειμξ βζκυιεκμξ η  ξ  ἀκ δ ν ε ί α ξ  ροπ ξ .  

 

This example illustrates the uniformity of Philip-Philagathos style across his entire oeuvre. 

Turning to the ἑνιδκεία, it should not be left unmentioned the monastic connotation of the 

references to the Ŗthoughts of the mindŗ debauched (cf. l. 168Ŕ169: ἵκα ιμζπεοεῆ ηὰ κμήιαηα) by 

the assaults of the passions through the senses. Equally, the mentioning of evil thoughts (l. 177Ŕ

178: ηκ πμκδνκ θμβζζικ) and the striking reference to Charikleiařs chastity Ŗthat even in her 

dreams and reveries she averted intercourse with her loverŗ (l. 75Ŕ78: ηῆ δὲ ημζμῦημκ πενζκ ηὸ 

ηξ ζςθνμζύκδξ, ὡξ ηἀκ ημξ ὕπκμζξ ηαὶ ημξ ὀκείνμζξ ηὴκ ιεηὰ ημῦ ἐναζημῦ ὁιζθίακ ἀπδύπεημ) 

besides pointing to the novel (viz. Aethiopika, 6, 8)
1558

 brings forth a theme of monastic 

spirituality. Evagrius, the great teacher of monastic life taught that dreams are an indicator of 

                                                           
1557

 Hom. 29, 22 (ed. Rossi-Taibbi, 197). 
1558

 Hoping that Theagenes is alive, Charikleia beseeches him to appear in her dreams, demanding him to respect her 

lawful marriage (viz. her chastity); to this context in the novel (viz. Aethiopika, 6, 9, ed. Colonna, 346), Philagathos 

alluded in the homily for the ninth Eothina which discussed the apparition of Christ through the closed doors (John 

20: 19); see for this, Part I, chapter Charikleiařs Weeping when the Doors were Locked and the Apparition of Christ 

through the Closed Doors,ŗ 66Ŕ67. 
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oneřs state of spiritual progress. In Praktikos 54Ŕ6 explained that only those who are free from 

passion no longer experience impassioned and erotic dreams.
1559

 Evagrius noted: Ŗwe shall 

recognize the proofs of impassibility in the thoughts by day and in the dreams by night.ŗ
1560

 

Thus, it is significant that in the ἑνιδκεία Charikleiařs chastity is represented through a monastic 

psychology, for the abscence of erotic dreams is equated with the highest degree of impassibility, 

the very ideal of monastic life. 

 

To summarize, I have contended through a contextual analysis that Philip accomplishes a 

transposition of Heliodorusř novel into the Christian script of love and desire. I have shown that 

Philip applies in the ἑνιδκεία the same exegetic method displayed in his Homilies. I have argued 

that the allegorist draws on Gregory of Nyssařs doctrine of perpetual progress, which he 

appropriated from Nyssenřs In Canticum canticorum and De vita Moysis, whereas the other 

peculiar feature of Philipřs exegesis, the arithmological and etymological speculations exhibit the 

imprint of Maximus Confessorřs exegesis. The analysis highlighted the identity and uniformity 

of Philip-Philagathosř exegetic technique in the ἑνιδκεία and in the Homilies. I have shown that 

the formulation ηὸ ηξ ηαεř ιξ θζθμζμθίαξ, the reference to Gregory the Theologian, the 

invocation of the Song are indicative for Philipřs strategy of self-representation as a philosopher. 

These references mark the vantage point of the analysis: that the author attempts to render the 

novel compatible with Christian spiritual and moral doctrine. Finally, I showed that the 

composition illustrates the Byzantine Řflorilegicř mindset. For the allusions to Axiochus, Odyssea 

or Phaedrus underscore the allegoristř quest of gathering up authorities on the subject of love as 

to render the ἑνιδκεία unimpeachable.  

                                                           
1559

 Evagrius of Pontus: The Greek Ascetic Corpus, translation, introduction and commentary by Robert Sinkewicz 

(Oxford: Oxford University Press, 2003), 107; for an analysis of the subject see F. Refoulé, ŖRêves et vie spirituelle 

dřaprès Évagre le Pontique,ŗ Supplement de la Vie Spirituelle  59 (1961): 470Ŕ516; for the place of the theme of 

dreams or dream-images within Christian antropology and soteriology see Kevin Corrigan, Evagrius and Gregory 

Mind Soul and Body in the 4
th

 Century, (Farnham: Ashgate, 2009), 61Ŕ66. 
1560

 Evagrius of Pontus, Praktikos 56 (trans. Sinkewicz, 107). 
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Conclusions 

 

The aim of this dissertation has been to offer a comprehensive analysis of Philagathos of 

Ceramiřs oeuvre. On the one hand, the study addresses Philagathosř collection of sermons, on 

the other hand, it approaches his allegorical interpretation of Heliodorusř Aethiopika aiming to 

revisit the standard philosophical affiliation (Neoplatonic/Neopythagoric) ascribed to it. The 

investigation brings into view a gifted homilist whose compositions echo the literary 

developments of Komnenian Constantinople in the Norman-Sicilian culture. Brought to 

Constantinople around the middle of the XIII century, Philagathosř collection of sermons spread 

in the entire Byzantine world. The enormous number of manuscripts in which the text has been 

preserved testifies for its popularity Ŕ i.e. there are more than two hundred manuscripts 

containing sermons from the Italo-Greek homiliary. My dissertation aims to disclose the reasons 

for this popularity. 

 The analysis of the sermons is focused on three interrelated aspects: the rhetorical frame, 

the compositional technique and the method of scriptural exegesis. Part I begins with discussing 

the emphasis on depicting emotions in Philagathosř Homilies by drawing on Henry Maguireřs 

characterization of the Byzantine homily as a rhetorical form concentrated on the display of 

emotions or as Řan internal drama.ř The analysis took its starting point from the constitutive 

Christian notion of incarnational economy as conveyed by Philagathos. Mirroring the Byzantine 

theological tradition, the homilist portrayed Christ as teaching the proper display of emotions.  

 

For Philagathos, as for the entire Christian tradition, Christ played out completely the 

drama of human suffering by submitting to human emotions and at last to death itself, curing by 

this the frailty of human condition and its liability to passions. The analysis reviewed 

Philagathosř usage of dialogue and monologue, two important rhetorical techniques in Byzantine 

homiletic writing for making the audience experience the reality of the events narrated in the 

Gospel. Examples include Philagathosř elaborations on Christřs conversation with the Widow of 

Nain, the dialogue with the sick man paralysed for thirty-eight years, the conversation with Mary 

Magdalene and Peter after the Resurrection or the coryphéeřs monologue when witnessing the 

Transfiguration of Christ on Mount Thabor. The analysis unearthed the homilistřs extensive 

usage of the Late-antique novels, Achilles Tatiusř Leucippe and Clitophon and Heliodorusř 

Aethiopika, for describing miracles stories, various episodes surrounding the Resurrection of the 

Lord or the emotions experienced by the characters of the sacred story. For instance, I have 

shown that the final recognition scene in the Aethiopika is grafted onto the episode of Mary 

Magdaleneřs conversing with Jesus. Thus, in hom. 77 Magdaleneřs bewilderment at the tomb is 

modelled after the astonishment which seized the Ethiopian queen Persinna when Charikleia 

produced forth the crucial recognition-token of her royal identity. Similarly, in hom. 78 for 

depicting the emotions of fear and grief which vanquished the Apostles after the Passion 

Philagathos appealed to Heliodorusř description of Charikleiařs grief aroused by the capture of 

her beloved Theagenes. Philagathos found the novels instrumental for conveying the momentary 

human reactions or the emotional shifts undergone by the characters of the sacred story. The 

description of Herodřs emotions when he was rebuked by St. John the Baptist over his unlawful 
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liaison with her brotherřs wife Herodias or the description of Peterřs emotions experienced at the 

Transfiguration of Christ are both based on an episode from Achilles Tatiusř Leucippe and 

Clitophon, which features the paradoxical emotional reaction of Melite described as the 

coincidence of conflicting feelings (i.e. shame, love, anger and jealousy). For depicting the 

emotional confusion experienced by two disciples while they were walking on the road to 

Emmaus, Philagathos appealed to the final sequence of Heliodorusř novel which presents the 

whole crowd caught up in contradictory feelings (i.e. joy and grief, tears and laughter) at the 

recognition of Charikleia and Theagenes. 

 

Part II is dedicated to Philagathosř usage of the rhetorical techniques of threnos (lament), 

ekphrasis (description), diegesis (narration), synkrisis (comparison) and antithesis (contrast). The 

analysis shows that the Christian message of the sermons is fleshed out through rhetorical 

devices with a twofold purpose: to instruct the listeners and to stir them emotionally. First, I have 

approached Philagathosř handling of rhetorical lament by analysing the sermon ŖOn the Raising 

of the Son of the Widow of Nainŗ (Part II. 1). In this sermon, the preacherřs ability to evoke the 

absent scene of the miracle reaches virtuoso levels. It encloses descriptions of a wide range of 

emotions, from excessive displays of sorrow to astonishment and great happiness. The spectators 

shedding of tears testify for the effectiveness of Philagathosř speech. When observing the 

panorama of rhetorical models employed, the artistry of this composition becomes all the more 

apparent. In its first part, the lament encloses an extensive nominal citation from Gregory of 

Nyssařs De opificio hominis. Then, Philagathos fashions his account by retrieving vivid imagery 

from Basil of Caesareařs Homily on Psalm 44, Gregory of Nyssařs Sermons on the Beatitudes 

and Life of Saint Macrina, Gregory of Nazianzusř In praise of the Maccabees (oration 15), 

Achilles Tatiusř Leucippe and Clitophon, Heliodorusř Aethiopika, Procopius of Gazařs lost 

Monody for Antioch, from the Life and Miracles of St. Nicholas of Myra, and perhaps from 

Pseudo-Nilus of Ancyrařs Narrations. Suggestive for Philagathosř method is the degree of 

precision in weaving into the text of the sermon passages on the same subject culled from such a 

multitude of sources. 

In Part II. 2 the analysis documented Philagathosř extensive application of ekphrasis in 

the Homilies. Besides describing buildings or works of art as is the celebrated ekphrasis of the 

Cappella Palatina in Palermo, the ekphrasis of the ceiling of the church of St. Mary of Patir 

(Rossano, Calabria) or the ekphrasis of a painting of the massacre of the Holy Innocents, the 

homilist used this rhetorical technique for picturing Salomeřs licentious dancing, for ridiculing a 

sleeping deacon, for picturing a man enraged, for rendering the tumult of a storm. The analysis 

paid close attention to the rhetorical models informing these compositions. For Salomeřs 

licentious dancing I showed that the homilist incorporated vignettes culled from Basil of 

Caesareařs Homily on the Martyr Gordius, Gregory of Nyssařs Eulogy of Saint Basil, 

Heliodorusř Aethiopika, Achilles Tatiusř Leucippe and Clitophon, Lucian of Samosatařs Toxaris, 

Alciphronřs Letters as well as two references to Iliad and Odyssey. The ekphrasis of a deacon 

caught sleeping during the exposition of the doctrine is a close adaptation from Procopius of 

Gazařs ekphrasis of a painting featuring Phaedra and Hippolytus. For depicting storms, the 

homilist culled passages from a multitude of authors. Identified snippets come from Alciphronřs 
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Letters, Gregory the Presbyterřs Life of Gregory of Nazianzus, Gregory of Nyssařs On the 

Inscriptions of the Psalms, the Monogenes of Makarios Magnes, Lucianřs Toxaris and Achilles 

Tatiusř Leucippe and Clitophon.  

Then, Part II. 3 is devoted to Philagathosř dealing with the practice of diegesis and 

encloses the analysis of three different narrative episodes: the story of Jephthah who sacrificed 

his only daughter when returning victorious from war, the story of Thamar who disguised herself 

as a prostitute for seducing Judah and the story about Theodora, the wife of the iconoclast 

emperor Theophilos and the imperial court jester, Denderis who witnissed the empress 

venerating holy icons and divulged the event to the emperor. I pointed out that Philagathos 

selected these stories on account of their evocative and emotional content, which he thought fit to 

Řupgradeř with vivid imagery derived from different sources. For the story Jephthah, Philagathos 

turned to Heliodorusř Aethiopika. The description of Jephthahřs daughter coming to greet her 

father is fashioned after the passionate embrace between Charikleia and Theagenes. As for the 

theological meaning of the story, Philagathos appropriated Gregory of Nyssařs account of 

Abraham and Isaac from Nyssenřs Oratio consolatoria in Pulcheriam. However, the peak of 

Philagathosř narrative technique is encapsulated by his vivid rendition of the story of Thamar. 

For achieving a dramatic representation, Philagathos embroidered passages and vignettes from 

Procopius of Gazařs lost Monody for Antioch, from Alciphronřs letters and perhaps from 

Choricius of Gazařs Opus 29. For specifying Thamarřs arts of seduction, Philagathos retrieved 

the episode of Thisbe seducing Knemon from Heliodorusř Aethiopika. Similarly, the rendition of 

the story about Theodora and Denderis is again significant. For the homilist recasts a negative 

account of self reflection and mirror gazing based perhaps on Skylitzesř Synopsis historiōn into a 

positive affirmation of iconic theology. 

Next, Part II. 4 offers an investigation of Philagathosř usage of synkrisis and antithesis. 

For Byzantine homiletics, as Henri Maguire pointed out, synkrisis and antithesis are more than 

just rhetorical devices. These techniques represent a hermeneutical tool which defines the so-

called ŘByzantine habit of thinking in pairs.ř As in much Byzantine theological literature 

Philagathos resorted to antithetical thought for elucidating Maryřs role in the history of salvation, 

the paradoxical aspects of Christřs Resurrection or for interpreting the miracle stories from the 

Scripture. Thus, in hom. 78 Philagathos elaborates an original juxtaposition of Christřs virginal 

birth with his Resurrection from the sealed tomb and the subsequent apparition through the 

closed doors. Another example features the juxtaposition of the Virgin as Theotokos (Birthgiver 

of God) with the image of the unconsumed burning bush of Genesis in hom. 25. Noteworthy in 

Philagathosř account is his reliance on Achilles Tatiusř description of Ŗthe mystic fire of 

Aphrodite which spares the object of its flames despite furiously burningŗ for picturing the 

traditional comparison of the Incarnation with the burning bush. The analysis also revealed that 

there are sermons entirely structured around synkrisis, as the homily ŖFor the third Sunday of 

Lentŗ which encloses an original and extensive comparison between Peter and Moses mostly 

based on Gregory of Nyssařs doctrine of perpetual progress.  

 

Part III is devoted to the compositional technique of Philagathosř sermons being argued 

that the structure of the Homilies evokes the so-called Byzantine Řflorilegic habitř or Ŗculture of 
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collectionŗ (cultura della syllogé) as Paolo Odorico contended. The analysis of Philagathosř 

usage of rhetorical techniques already made manifest the preacherřs proclivity for amassing 

passages about various emotions (i.e. deep grief, mourning, seduction, love), works of art, 

descriptions of storms, of persons, of events from various sources which he retrieved in the 

appropriate homiletic contexts. Besides, it appears that Philagathosř method of citation and 

practice of reading was structured around general (theological) themes. In this sense he gathered 

up passages and snippets about human nature, death, pleasure, which he frequently retrieved in 

different sermons. For instance, for the subject of death and mourning addressed in hom. 34 the 

homilist collected and embroidered passages from Gregory of Nyssařs De mortuis oratio, 

Aeneas of Gazařs Theophrastus, Makarios Magnesř Monogenes, Michael Psellosř Oration 4. 

Similarly, for describing the human nature and Christřs incarnational economy, Philagathos 

excerpted passages from Gregory of Nyssařs writings, Gregory of Nazianzusř orations, Michael 

Psellosř theological commentaries, Aeneas of Gazařs Theophrastus and the Monogenes of 

Makarios Magnes. I have indicated that there are homilies made up almost entirely of citations 

with fragments collected from sources thematically linked with the subject of the sermons. 

Furthermore, the same Řflorilegic habitř often stands behind Philagathosř scriptural citations. In 

particular, the numerous citations from the Song of Songs and from the Minor Prophets depend 

on their correlative contexts in Gregory of Nyssařs Homilies on the Song of Songs and Cyril of 

Alexandriařs Commentary on the Twelve Prophets. 

Overall, the analysis revealed that Philagathosř florilegic habit works at every level of 

exegesis. At the rhetorical level, the homilist amassed passages for achieving vividness and 

persuasion. A case in point is the piercing description of Lazarusř rotting body for which the 

homilist appropriated passages from Gregory of Nyssařs On the Making of Man and The Life of 

Moses and Cyril of Alexandriařs Commentary on the Twelve Prophets. The same florilegic habit 

accounts for the usage of scienti※c explanatory remarks for interpreting difficult passages, 

natural phenomena, objects that turn up in the commentary of the Gospel pericopes. Such were 

the homilistřs inquires into the attributes of the mustard seed, the mandrake, the sykamore, the 

pods that the swine ate, the anatomy of the eye, the peculiarities of snakes or the elucidation of 

lightning. Similarly, the citation of scriptural ἀπμνίαζ, of various γδηήιαηα is determined by the 

homilistřs strategy of collecting passages about the Gospel text under scrutiny. 

Most indicative for Philagathosř florilegic habit is the plethora of sources exploited in the 

Homilies. Foremost stand the writings of Gregory of Nyssa which the homilist lavishly used for 

his own rhetorical elaborations, for scientific lore, for spiritual and mystical interpretations. A 

vast thematic usage of Nyssenřs works with excerpts indexed and allocated to the appropriate 

sermons is visible throughout the thesis. The patristic authorities most often cited by name are 

Gregory the Theologian and Maximus Confessor. The former is most often cited in small 

snippets that illustrate important theological doctrines. Maximus on the orther hand is seminal 

for Philagathosř allegorical exegesis. Another significant source previously undocumented in the 

Homilies is Michael Psellos. In the homily ŖOn the Sending Forth of the Twelve Disciples,ŗ 

Philagathosř extensive appropriation even favours a limited restoration of Psellosř Opusculum 

76, a text defectively transmitted. Then, Cyril of Alexandriařs Commentary on the Twelve 

Prophets and the Commentary on the Gospel of John feature prominently in the sermons. 
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Further, Philagathos cited and used various works of Basil of Caesarea. Special mention should 

be given to Basilřs spurious work Enarratio in prophetam Isaiam. In addition, Philagathos 

quoted by name John Chrysostom, Epiphanius of Salamis, John the Ladder, John of Damascus 

and Symeon Metaphrastes. Besides these luminaries, the homilist drew on Aeneas of Gaza, 

Antionchus the Monk, Nylus of Ancyra, Proclus of Constantinople, Makarios Magnes, sources 

hitherto unknown to have been used in the Homilies. 

Trying to account for Philagathosř handling of his sources one may suppose that he 

compiled a private florilegium of citations to which the author turned for illustrating his 

compositions, as Elizabeth Jeffreys suggested for the homilies and letters of Iakovos the Monk. 

Indeed, the multitude of exegetic contexts that stamp simultaneously Philagathosř compositions 

may involve a thematic florilegium. The preacher may have indexed his sources into themes, 

subjects or words meant to be retrieved during his preaching activity. For it is patent that 

passages from a wide array of sources were fittingly recovered in thematically correlated 

sermons, hooked by subject or even by a specific word, which prompted analogies with the 

Gospel. Notwithstanding, one may not exclude some memorisation technique behind these 

appropriations. At least for the recurrent passages and snippets that surface in several homilies a 

process of memorisation is surely conceivable. Furthermore, the profound knowledge of 

Heliodorusř Aethiopika or of Gregory of Nyssařs Homilies on the Song of Songs to mention two 

of his most conspicuous sources evidenced in the allusions, imitations and theological 

elaborations are indicative of a deep-seated interiorisation and rumination of these texts. 

 

Having examined Philagathosř florilegic perspective and the structuring of sources into 

various themes, Part IV discusses the first level of Philagathosř theological exegesis: the 

exposition according to the Řliteral/historical sense.ř Foremost, the analysis includes an extensive 

discussion of Philagathosř dealing with various scripture-related discrepancies, contradictions, 

difficulties that questioned and subverted the Řliteral meaningř of the Gospels. Perhaps the most 

significative finding is Philagathosř substantial usage of Makarios Magnesř Monogenes (Part IV. 

1). In fact, it turned out that the Monogenes is one of Philagathosř major sources. Besides 

collecting scriptural ἀπμνίαζ the homilist exploited Makarios Magnesř treatise for adorning his 

sermons with various vivid illustrations. Furthermore, I have shown that Philagathos used the 

late-antique treatise for framing theological doctrines as well. An example discussed was 

Makariosř argument pertaining to Christřs nature inferred from the grammatical analysis applied 

to Peterřs saying: ŖYou are the Christ, the Son of the living Godŗ (Mt. 15:16). 

In Part IV. 2 is discussed Philagathosř citations from Emperor Julianřs Contra Galilaeos 

by taking into account the larger spectrum of the Late-antique anti-Christian polemics. 

Significantly, Philagathosř testimony permits us to further map the textual relations between the 

chief ancient repositories of anti-Christian arguments (i.e. between Julianřs Contra Galilaeos, 

Porphyryřs Contra Christianos and the Monogenes of Makarios Magnes). When trying to assess 

Philagathosř sources of pagan reprimands the fact that the homilist used the same Christian 

refutation that stands behind Theophylact of Ochridřs citations of Julianřs Contra Galilaeos, as 

Stefano Trovato pointed out, becomes particularly valuable. For it points out that behind the 
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homilistřs references to anti-Christian arguments often stands some (lost) Christian confutation 

wherefrom the homilist appropriated the pagan points together with their rebuttal. 

In Part IV. 3 it is argued that the Homilies transmit numerous scriptural related 

difficulties that originate in the writings of the Late-antique polemicists. Although not nominally 

ascribing the authorship to a pagan opponent, the type and the stylistic of the critique cited by 

Philagathos points to the Late-antique dossiers of anti-Christian reprimands. Philagathosř interest 

in solving exegetic difficulties is further documented in Part IV.4 in relation to the references 

made to the New Testament Apocrypha. Next, in Part IV. 5 is considered the homilistřs reliance 

on the genre of quaestiones et responsiones. The analysis pointed out that the queries scattered 

throughout the Homilies as those about the genealogy of Jesus, the Lordřs Passion, the 

Resurrection narratives, the Transfiguration of the Lord referred to with the technical title of 

γδηήιαηα ηαὶ θύζεζξ are typical of the quaestiones et responsiones genre. Furthermore, the 

homilistřs practice of amassing scriptural queries may also be perceived in relation to various 

Christian commentaries, which is documented in Part IV 6. The analysis featured examples of 

scriptural difficulties appropriated from Gregory of Nyssa, Cyril of Alexandria, John 

Chrysostom, Maximus Confessor and Michael Psellos. 

Next, the investigation brought to the fore the traditional approaches centered on 

philological and grammatical analysis involved in Philagathosř literal exegesis (Part IV. 7Ŕ8). 

The analysis evidenciated the homilistřs delight in explaining curious or foreign words, issues in 

human anatomy or physical phenomena as the explanation of Řlightningř derived from the 

Pseudo-Aristotelian treatise, De mundo. In this connection deserves to be mentioned 

Philagathosř medical explanation of demonic possession by means of the four humours theory, 

which he derived from Gregory of Nyssařs On the Making of Man and Makarios Magnesř 

Monogenes. In similar fashion, for explaining the likeness of the Kingdom of God with a 

mustard seed, Philagathos turns to Makarios Magnesř description of the curative properties of 

mustard. As I have argued, these variegated approaches to the literal sense are subsumed to a 

florilegic perspective. 

 

The final section devoted to Philagathosř exegesis (Part V) explored the spiritual level of 

interpretation (εεςνία) displayed in the Homilies. First, the analysis situates the South Italian 

preacher within the Alexandrian exegetical tradition, for which the spiritual exegesis subsumed 

typological, allegorical, moral and anagogical modes of interpretation. For Philagathos, as for 

Gregory of Nyssa and Maximus Confessor, the spiritual exegesis discloses spiritual realities with 

the goal of opening up the listenersř desire for ascent and virtuous life. The analysis underscored 

the importance of Gregory of Nyssa and Maximus Confessor for Philagathosř spiritual exegesis. 

Second, the analysis highlighted a distinctive feature of Philagathosř homiletic style represented 

by the systematic recourse to etymology and arithmology (Part V. 1). By collecting explanations 

from various sources related to almost all the names and numbers that surfaced in the Gospel 

lections the homilist affirmed his florilegic stance. There are 57 instances when etymologies of 

names were employed and 29 instances of numbers. Indisputably, Philagathosř application of 

etymological and numerical speculations for deriving spiritual meanings brings to light a 

consummate exegetic technique frequently inspired from Maximusř exegesis. In fact, 
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Philagathosř profound assimilation of Gregory of Nyssa and Maximus Confessorřs thought with 

reference to the doctrine of perpetual progress is investigated in Part V. 2. This doctrine of 

progress or straining (ἐπέηηαζζξ) toward the infinite God originates in Gregory of Nyssařs 

theological anthropology elaborated in relation with the notion of divine infinity. Maximus 

Confessor later modified it in the context of refuting Origenism. Philagathos applies this doctrine 

to the scriptural episode about Martha and Mary (hom. 32), to the episode of Marthařs encounter 

with the resurrected Christ (hom. 49), for interpreting the apparition of the Lord on the road to 

Emmaus (hom. 75) or for exploring the meaning of Mark 8:34 (ŖWhosoever will come after me, 

let him deny himselfŗ) in hom. 46. 

 

The last part of the dissertation (Part VI) discussed Philagathosř allegorical interpretation 

of the Aethiopika. The investigation showed that the exegetical method displayed in the ἑνιδκεία 

mirrors to the finest detail the exegetic technique exhibited in the Homilies. At variance with the 

thesis that ascribes the commentary to the Neoplatonic tradition of interpretation, I have shown 

that Philip-Philagathosř spiritual reading of Heliodorusř Aethiopika is firmly grounded in 

Maximus Confessor and Gregory of Nyssařs exegetic principles. In particular, the investigation 

argued that the etymological and numerical speculations displayed in the commentary reflect 

Maximus Confessorřs exegesis whereas Gregory of Nyssařs doctrine of spiritual progress from 

the Homilies on the Song of Songs and The Life of Moses corresponds to Philagathos reading of 

the novel as an allegory of the soul yearning for unity with the divine. Overall, when considering 

Philagathosř spiritual reading of Heliodorusř Aethiopika, the striking influence that the novel 

exerted upon the Homilies acquires new intelligibility and prominence. It appears thus certified 

that Philagathosř Homilies correspond to the more general tendency of twelfth-century Byzantine 

literature of interest and experimentation with the novelistic genre. In fact, the examination of 

Philagathosř rhetorical models exposed his consonance with the contemporary Byzantine 

rhetorical taste. For, Heliodorus, Achilles Tatius, Lucian, Alciphron and Synesius were the 

authors recommended in contemporary handbooks of style. 

 

The dissertation is equipped with five appendices listing Philagathosř Homilies following 

the order established by Rossi-Taibbi, the Greek text of hom. 6 discussed in Part II. 1, two 

hitherto unedited homilies extant in Matrit. gr. 4554 (i.e. hom. 84 and 85) for illustrating 

Philagathosř florilegic technique, the Greek text of Philagathosř allegorical interpretation of 

Heliodorusřs Aethiopika with a revised English translation and various images pertinent to 

Philagathosř preaching activity (i.e. the Cappella Palatina in Palermo, the Church of San 

Giovanni degli Eremiti in Palermo and the Church of Santa Maria Nuova Odigitria in Rossano, 

Calabria). 

 

To conclude, the analysis of Philagathosř œuvre sheds more light on the religious and 

cultural context of the Norman Kingdom of Sicily. It offers an answer to the enduring popularity 

of this homiletic corpus in the Byzantine world as deriving from the harmonious blending of 

rhetorical refinement and scientific lore with mystical interpretations and didactic clarifications 

of scriptural issues.  
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Appendix 1 

 

The Homilies of Philagathos 

 

The numeration of the homilies follows the order established by Rossi-Taibbi (Filagato 

da Cerami, Omelie per i vangeli domenicali e le feste di tutto l‘anno, Prolegomeni, XVII-XXIII). 

I indicate the correspondence with the edition of Scorsus (i.e. Scorsus, Sapientissimi et 

eloquentissimi Theophanis Ceramei Archiepiscopi Tauromenitani homiliae in evangelia 

dominicalia et festa totius anni, graece et latine, Lutetiae Parisiorum 1644, reprinted in Migne, 

PG 1864 vol. 132, coll. 130Ŕ1178), which remains the unique repository for a significant number 

(30) of homilies. Nevertheless, as Taibbi noted, the value of Scorsus edition is dependent on the 

manuscript tradition upon which it has been established: Ŗe poichè dipende per un verso da un 

manoscritto deteriore e lacunoso («Panormitanus» i.e Bibliot. Nation. IV. H. 10), appartenente al 

ramo sinaitico, come vedremo meglio in seguito, e per lřaltro da un rappresentante largamente 

interpolato della famiglia italo-greca («Gallicanus»),
1561

 essa è tutta da rifare, malgrado le 

cure profuse dalla Scorsoŗ (my emphasis).
1562

 In 1860, Gregory M. Palamas reprinted 

Franciscus Scorsusřs edition in Jerusalem adding minor improvements to the text of Scorsus 

based on two new manuscripts.
1563

  

Within the rich manuscript tradition, special emphasis should be given to the Italo-Greek 

tradition, which preserved the authorship of the sermons together with valuable indications as to 

                                                           
1561

 The so-called «Gallicanus» is the actual Panormitanus, Bibliot. Nation. IV. H. 11, cm. 21x15,4, ff. 388, sec. 

XVI (1597); cf. Martini, Catalogo di manoscritti greci esistenti nelle biblioteche italiane, (Milan: U. Hoepli, 1893-

1902), vol. I, 96Ŕ102; cf. Ehrhard, Überlieferung, I 3, nº 1; cf. Rossi-Taibbi, Sulla tradizione manoscritta, 67: Ŗil 

ms. fu ritenuto di gran pregio dallo Scorso e, rispetto al Panormitanus IV. H. 10, «perfectior at plenior». Si deve al 

«Gallicanus», se lředizione reproduce la maggior parte delle interpolazioni esistenti in questo ramo dei deteriori 

greci.ŗ The codex contains 47 homilies and the last 2 of them (i.e. Hom. 1, ŖFor the Beggining of the Indiction and 

for Saint Symeon the Styliteŗ Ŕ ΔἮξ ηὴκ ἀνπὴκ ηξ Ἰκδίηημο ηαὶ εἮξ ηὸκ ἅβζμκ οιεὼκ ηὸκ ηοθίηδκ and Hom. 51, ŖIn 

what regards the Rich Man Asking the Lordŗ Ŕ Πενὶ ημῦ ἐπενςηήζακημξ ηὸκ Κύνζμκ πθμοζίμο.) belong to a 

different branch of the textual tradition (=θ) and were copied in Rome by Jacques Sirmond. When Ottavio Gaetani 

became the rector of the Collegio Mamertino at Messina (~1597), in Sicily, he comissioned a copy of the homilieis, 

the actual «Gallicanus», which he entrusted to Jacques Sirmond for accomplishing a translation of the sermons. 

After the copy was lost and rediscovered, it was finaly, dispatched to Franciscus Scorsus; cf. Scorsus, Proemium II, 

PG vol. 132, coll. 120Ŕ125; yet before rendering the «Gallicanus» in its Řpurityř, Scorsus confronted the codex with 

three other manuscripts (Parisin. gr. 1184, Paris. Suppl. gr. 171 and Berolin. gr. 48), which left traces on 

«Gallicanus» (i.e. the marginal notes with textual variants at ff. 119
r
, 120

r
, 145

v
, etc.). 

1562
 Rossi Taibbi, Sulla tradizione manoscritta, 17. 

1563
 Rossi Taibbi, Filagato da Cerami, Prolegomeni, XIII; G. M. Palamas, Σμῦ ζμθςηάημο ηαὶ ῥδημνζηςηάημο 

Θεμθάκμοξ ημῦ ἐπίηθδκ Κεναιέςξ, Ἀνπζεπζζηόπμο Σαονμιεκίμο, ὁιζθίαζ εἮξ εαββέθζα ηονζαηὰ ηαὶ ἑμνηὰξ ημῦ 

ὅθμο ἐκζαοημῦ, ηεθεύζεζ ημῦ ιαηανζςηάημο Παηνζάνπμο ηκ Ἱενμζμθύιςκ η. η. Κονίθθμο εἮξ ημζκὴκ ηκ 

ὀνεμδόλςκ ὠθέθεζακ, ἐκ Ἱενμζμθύιμζξ,  αςλ´. 
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the place and occasion of the preaching event. Topographical rubrics are conserved in Matrit. gr. 

4554 and 4570 Vatic. gr. 2009 (Bas. 48), Ambros. gr. 196 (C 100 sup.), Vatic. gr. 2006 (Bas. 

45), Ambros. gr. 401, Marc. gr. II 45. 

A particular significance, within the Italo-Greek textual tradition, has Matritenses gr. 

4554 and 4570, originally one manuscript, which is testis unicus for 16 sermons: 33, 34, 42, 43, 

44, 53, 55, 60, 67, 68, 82, 83, 84, 85, 87, 88; it is also the only manuscript that preserves homily 

52 (i.e. For the Palm Sunday) in its integrity although a part of the πνμμίιζμκ is extant in Ambros. 

gr. 397 (P 75 sup.), Ambros. gr. 232 (D 47 sup.) and Vat. gr. 1267. In addition, Matrit gr. 4554 

together with Vatic. gr. 2009 is the conveyor for Homily 69 (Μεηὰ ηὴκ ἐπάκμδμκ ημῦ ἐθαζκμξ). 

For the content of Matrit. gr. 4554 see: J. Iriarte, Regiae Bibliothecae Matritensis Codices 

Graeci I, (Madrid 1769), 55-70; A. Ehrhard, Überlieferung I 3, 657-667; Gregorio de Andres, 

Catálogo de los códices griegos de la Real Biblioteca de El Escorial I (Madrid: Sucesores de 

Rivadeneyra, 1965), 15-20; cf. Rossi-Taibbi, Sulla tradizione manoscritta, 51-58;  

Matrit. gr. 4554 (olim N-16) and 4570 (olim N-33), Parchment, 284 x 228 mm, palimpsest, 220 

and 32 fols., XIII
th

 century, Southern Italy; for reconstructing the unity of the original 

manuscript fls. 17-32
v
 and 1-16

v
 of Matrit. 4570 should be inserted between fls. 17

v
-18

r 

and fls. 211
v
-212

r
 of Matrit. 4554; it is written on two columns by one scribe, except fls. 

190, 200-202
r
;  

Contents: 96 texts among which 83 are the sermons of Philagathos, excerpts from the 

book of Job, a spurius homily attributed to John Chrysostom,
1564

 a sermon for Palm 

Sunday by Saba of Misilmeri
1565

 and extracts from the Commentaries on the Gospels of 

Theophylact of Ochrid.
1566

  

 

                                                           
1564

 Fls. 208
r
Ŕ210

r
; Andres, Catálogo,18 identified the homily with Hom. 9, De paenitentia, PG 49, 343Ŕ350; still the 

De paenitentia, PG 49, 343Ŕ350 is not identical with the text in Matrit. gr: Σμῦ ἐκ ἁβίμζξ Παηνὸξ ικ Ἰςάκκμο ημῦ 

Υνοζμζηόιμο ὁιζθία πενὶ ηκ ιεηὰ παναηδνήζεςξ πνμζζόκηςκ ημξ εείμζξ ιοζηδνίμζξ, εἶξ ημὺξ ἀπμθεζθεέκηαξ εἮξ 

ηὰ βηαίκζα. Incipit: Οη ἀνηε ηὸ ἁπθξ ηαὶ ὡξ ἔηοπεκ ἀημύεζκ ιξ Υνζζηζακμὺξ ηαὶ εἮ αμύθεζεε πανέλς 

ἀλζόπζζημκ ιάνηονα ηὸκ ἀδεθθόεεμκ Ἰάηςαμκ θέβμκηα. Desinit: Ἵκα ηξ ιεθθμύζδξ ηαὶ ἀηεθεοηήημο ημθάζεςξ 

ἀπαθθαβιεκ, ηαὶ ηξ ηκ μνακκ ααζζθείαξ ἀλζςειεκ, πάνζηζ ηαὶ θζθακενςπίᾳ ημῦ Κονίμο ικ Ἰδζμῦ 

Υνζζημῦ, ᾧ  δόλα ηαὶ ηὸ ηνάημξ πάκημηε, κῦκ ηαὶ ἀεὶ, ηαὶ εἮξ ημὺξ αἮκαξ ηκ αἮώκςκ. Ἀιήκ 
1565

 fls. 136
v
-139

v
, 143

v
-173

v
, 188

v
-190

r
; cf. André Jacob, ŖLa réception de la littérature byzantine dans lřItalie 

méridionale après la conquête normande: les exemples de Théophylacte de Bulgarie et de Michel Psellos,ŗ Histoire 

et Culture dans l‘Italie Byzantine, ed. A. Jacob, Jean-Marie Martin et Ghislaine Noyé, École Français de Rome, 

2006, 27 Ŕ 29. 
1566

 Stefano Caruso, ŖUnřomilia inedita di Saba di Misilmeriŗ in Byzantino – Sicula II: Miscellanea di scritti in 

memoria di Giuseppe Rossi Taibbi (Palermo:Istituto Siciliano di Studi Bizantini e Neoellenici, 1975), 139Ŕ164. 
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Homily 1 (1
st
 of September): ŖFor the Beggining of the Indiction and for Saint Symeon the 

Styliteŗ Ŕ ΔἮξ ηὴκ ἀνπὴκ ηξ Ἰκδίηημο ηαὶ εἮξ ηὸκ ἅβζμκ οιεὼκ ηὸκ ηοθίηδκ  

 

Editions: Rossi-Taibbi, 3Ŕ9; Scorsus, Hom. 1, PG 132, coll. 136Ŕ161. 

 

Translation: Cristian-Nicolae Gaşpar, ŖPraising the Stylite in Southern Italy: Philagathos of 

Cerami on St.Symeon the Stylite,ŗ Annuario. Istituto Romeno di cultura e ricerca 

umanistica 4 (2002): 100Ŕ108. 

Homily 2 (Eleventh Sunday after the Pentecost, Mt. 18: 23-25): ŖFor the Man who Owed 

Ten Thousand Talents.ŗ ΔἮξ ηὸκ ὀθεζθέηδκ ηκ ιονίςκ ηαθάκηςκ  

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ Pronounced at the Pulpit of the 

Arcbishopric of <Rossano> 

 

Editions: Rossi-Taibbi, 10Ŕ16; Scorsus, Hom. 2, PG 132, coll. 161Ŕ173. 

 

Homily 3 (Pronounced on the Sunday before the Feast of the Exaltation of the Holy Cross): 

ŖNo one has ascended to heavenŗ (Jn. 3: 13) Ŕ ῥδεεζα ηονζαηῆ πνὸ ηξ ρχζεςξ εἮξ 

ηυ· «Οδεὶξ ἀκααέαδηεκ εἮξ ηὸκ μνακυκ»  

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ Ŕ Pronounced at the Pulpit of the 

Arcbishopric <Rossano> 

 

Editions: Rossi-Taibbi, 17Ŕ22; Scorsus, Hom. 3, PG 132, coll. 173Ŕ184. 

 

Homily 4 (14
th

 September ): For the Exaltation of the Precious and Lifegiving Cross Ŕ ΔἮξ 

ηὴκ Ὕρςζζκ ημῦ ηζιίμο ηαὶ γςμπμζμῦ ηαονμῦ  

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ Ŕ Pronounced at the Pulpit of the 

Arcbishopric <Rossano> 

 

Dating: between 1151Ŕ1154 (cf. Caruso, ŖNote di cronologia filagatea,ŗ 201Ŕ201. 

 

Editions: Rossi-Taibbi, 23Ŕ31; Scorsus, Hom. 4, PG 132, coll. 184Ŕ204. 

 

Homily 5 (The first Sunday of St. Luke, Lc. 5: 1Ŕ11): For the Gospel according to Luke: On 

the Catching of Fish Ŕ ΔἮξ ηὸ ηαηὰ Λμοηκ Δαββέθζμκ· Πενὶ ηξ ἄβναξ ηκ Ἦπεφςκ  

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ - Pronounced at the Pulpit <Rossano?> 

 

Editions: Rossi-Taibbi, 32Ŕ36; Scorsus, Hom. 5, PG 132,  coll. 204Ŕ217 

 

Homily 6 (the 3
rd

 Sunday of St. Luke, Lc. 7:11Ŕ16): On the Widowřs Son Ŕ Πενὶ ημῦ οἯμῦ 

ηξ πήναξ  
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Location: θέπεδ ἐκ ηῆ ιεβάθῃ ιμκῆ ημῦ ςηνμξ Ἀηνςηδνίμο ἀπμεακυκημξ ημῦ 

πνςημράθημο Ŕ Pronounced at the Great Monastery of the Saviour of the Promontory 

<in Messina> after the death of the protopsalt 

 

Dating: shortly after 1141 (cf. Caruso, ŖNote di cronologia filagatea,ŗ 204Ŕ210. 

 

Editions: Rossi-Taibbi, 37Ŕ44; Scorsus, Hom. 6, PG 132,  coll. 217Ŕ236. 

 

Homily 7 (the 4
th

 Sunday of St. Luke, Lc. 8:5–15): On the Parable of the Sower Ŕ ΔἮξ ηὴκ 

πανααμθὴκ ημῦ ζπυνμο 

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ Ŕ Pronounced at the pulpit  

 

Editions: Rossi-Taibbi, 45Ŕ52; Scorsus, Hom. 7, PG 132, coll. 236Ŕ249. 

 

Homily 8 (the 5
th

 Sunday of St. Luke, Lc. 16:19–31): For the Rich Men and Lazarus Ŕ ΔἮξ 

ηὸκ πθμφζζμκ ηαὶ εἮξ ηὸκ Λάγανμκ  

 

Editions: Rossi-Taibbi, 53Ŕ60; Scorsus, Hom. 8, PG 132, coll. 249Ŕ272. 

 

Homily 9 (the 6
th

 Sunday of St. Luke, Lc. 8:26–39): About the Men possessed by the Legion 

of Demons Ŕ Πενὶ ημῦ ἔπμκημξ ηὸκ θεβεκα  

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ Ŕ Pronounced at the Pulpit of the 

Arcbishopric of <Rossano> 

 

 Editions: Rossi-Taibbi, 61Ŕ66; Scorsus, Hom. 9, PG 132, coll. 272Ŕ281. 

 

Homily 10 (26
th

 October, the feast of St. Demetrios, Mt. 8: 23Ŕ27): About the Castigation of 

Waters Ŕ Πενὶ ηξ ἐπζηζιήζεςξ ηκ δάηςκ  

 

θέπεδ ἐκ ηῆ ἑμνηῆ ημῦ ἁβίμο Γδιδηνίμο Ŕ Pronounced at the Feast of Saint Dimitry 

 

Editions: Rossi-Taibbi, 67Ŕ70; Scorsus, Hom. 46, PG 132, coll. 849Ŕ857.  

 

Homily 11 (the 7
th

 Sunday of St. Luke, Lc. 8:41–56): About the Woman who had a 

Discharge of Blood and the Daughter of the Ruler of the Synagogue – Πενὶ ηξ 

αἯιμννμμφζδξ ηαὶ ηξ εοβαηνὸξ ημῦ ἀνπζζοκαβχβμο  

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ Ŕ Pronounced at the Pulpit 

 

Editions: Rossi-Taibbi, 71Ŕ77; Scorsus, Hom. 10, PG 132, coll. 281Ŕ292. 

 

Homily 12 (the 8
th

 Sunday of St. Luke, Lc. 10: 25Ŕ37): About the Lawyer who Tempted the 

Lord Ŕ Πενὶ ημῦ ἐπενςηήζακημξ κμιζημῦ  
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Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ ιεηὰ ηὴκ ἐη ζηεθίαξ πμζηνμθήκ 

Pronounced at the Pulpit of the Arcbishopric <of Rossano> after the Return from 

Sicily 

 

Editions: Rossi-Taibbi, 78Ŕ84; Scorsus, Hom. 11, PG 132 , coll. 292Ŕ304. 

 

Homily 13 (the 10
th

 Sunday of St. Luke, Lc. 13: 10Ŕ17): On the Woman who was Bowed 

Together Ŕ Πενὶ ηξ ζοβηοπημφζδξ  

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ Ŕ Pronounced at the Pulpit 

 

Editions: Rossi-Taibbi, 85Ŕ91; Scorsus, Hom. 12, PG 132, coll. 303Ŕ321.  

 

Homily 14 (the 11
th

 Sunday of St. Luke, Lc. 14: 16–24): On the Parable of the Great Supper 

Ŕ Πενὶ ηξ πανααμθξ ημῦ δείπκμο  

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ Ŕ Pronounced at the Pulpit  

 

Editions: Rossi-Taibbi, 92Ŕ97; Scorsus, Hom. 13, PG 132, coll. 321Ŕ332.  

 

Homily 15 (1
st
 of November, for the Feast of St. Cosma and Damian): On the Sending Forth 

of the Twelve Desciples Ŕ ΔἮξ ηὴκ ἀπμζημθὴκ ηκ δχδεηα ιαεδηκ  

 

Location: θέπεδ ἐκ ηῆ ἑμνηῆ ηκ ἁβίςκ Ἀκανβφνςκ ἐκ ηῶ καῶ αηκ Ŕ Pronounced at the 

Feast of the Holy Saints without Money in their Church  

 

Editions: Rossi-Taibbi, 98Ŕ103; Scorsus, Hom. 47, PG 132, coll. 857Ŕ868. 

 

Homily 16 (8
th

 of November, for the Feast of Archangel Michael, Lc. 10: 16Ŕ21): On the 

Sending Forth of the Seventy Disciples Ŕ ΔἮξ ηὴκ ἀπμζημθὴκ ηκ ἑαδμιήημκηα 

ιαεδηκ 

 

Location: θέπεδ ἐκ ηῆ ἑμνηῆ ημῦ Ἀνπζζηναηήβμο Ŕ Pronounced at the Feast of Michael the 

Leader of the Heavenly Host  

 

Editions: Rossi-Taibbi, 104Ŕ110; Scorsus, Hom. 48, PG 132, coll. 868Ŕ884. 

 

Homily 17 (14th of November, for the Feast of St. Philip the Apostle, Jn. 1: 43Ŕ51): For the: 

ŖJesus wanted to go forth into Galilee, and found Philipŗ Ŕ ΔἮξ ηυ·«ἦεέθδζεκ ὁ 

Ἰδζμῦξ ἐλεθεεκ εἮξ ηὴκ Γαθζθαίακ ηαὶ ενίζηεζ Φίθζππμκ»  

 

Location: θέπεδ ἐκ ηῶ καῶ ημῦ ἁβίμο ἀπμζηυθμο Φζθίππμο εἮξ ηὴκ ἑμνηὴκ αημῦ - 

Pronounced at the Church of Saint Apostle Philip for his Feast. 

 

Editions: Rossi-Taibbi, 111Ŕ117; Scorsus, Hom. 49, PG 132, coll. 884Ŕ896. 
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Homily 18 (30th of November, for the Feast of St. Andrew the Apostle, Jn. 1: 35Ŕ38): ΔἮξ ηὸ 

ηαηὰ Ἰςάκκδκ Δαββέθζμκ·«ΔἯζηήηεζ ὁ Ἰςάκκδξ ηαὶ ἐη ηκ ιαεδηκ αημῦ δφμ» Ŕ 

For the Gospel according to John: ŖJohn stood, and two of his disciplesŗ 

 

Location: θέπεδ ἐκ ηῆ παηνίδζ αημῦ ἐκ ηῶ καῶ ημῦ ἀπμζηυθμο Ἀκδνέμο Ŕ pronounced at 

the Place of his Birthplace in the Church of Apostle Andrew, <Cerami> 

 

Editions: Rossi-Taibbi, 118Ŕ123; Scorsus, Hom. 50, PG 132, coll. 896Ŕ905. 

 

Homily 19 (4
th

 of December, for the Feast of St. Barbara, Mt. 25: 1Ŕ10): On the Parable of 

the Ten VirginsŔΔἮξ ηὴκ πανααμθὴκ ηκ δέηα πανεέκςκ 

 

Location: θέπεδ εἮξ ηὴκ ἑμνηὴκ ηξ ἁβίαξ Βαναάναξ Ŕ Pronounced for the Feast of Saint 

Barbara 

 

Editions: Rossi-Taibbi, 124Ŕ130. 

 

Homily 20 (6
th

 of December, for the Feast of St. Nicholas, Mt. 5: 1Ŕ11): On the Beatitudes Ŕ 

ΔἮξ ημὺξ ιαηανζζιμφξ  

 

Location: θέπεδ ἐκ ηῆ ἑμνηῆ ημῦ ἁβίμο Νζημθάμο Ŕ Pronounced at the Feast of St Nicholas. 

 

Editions: Rossi-Taibbi, 131Ŕ137; Scorsus, Hom. 51, PG 132, coll. 905Ŕ917. 

 

Homily 21 (9
th

 December, for the Feast of St. Anna, Lc. 8: 16Ŕ21): For the: ŖNo man, when 

he has lighted a candleŗ Ŕ ΔἮξ ηυ·«Οδεὶξ ἅραξ θφπκμκ»  

 

Location: θέπεδ ἐκ Πακυνιῳ ἐκ ηῆ ἑμνηῆ ηξ ἁβίαξ Ἄκκδξ Ŕ Pronounced at Palermo at the 

Feast of Saint Anna 

 

Editions: Rossi-Taibbi, 138Ŕ140. Testis unicus: Ambros. gr. C 100 sup, f 170
v
Ŕ172

r
. 

 

Homily 22 (for the Sunday before the Nativity of the Lord, Mt. 1: 1Ŕ25): For the: ŖThe Book 

of Generation of Jesus Christŗ and about Thamar Ŕ ΔἮξ ηυ·«Βίαθμξ βεκέζεςξ Ἰδζμῦ 

Υνζζημῦ», ηαὶ πενὶ ηξ Θάιαν  

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηονζαηῆ πνὸ ηξ Υνζζημῦ βεκκήζεςξ Ŕ Pronounced at the 

Pulpit on the Sunday before the Nativity of Christ 

 

Editions: Rossi-Taibbi, 141Ŕ147; Scorsus, Hom. 14, PG 132, coll. 332Ŕ344. 

 

Homily 23 (26
th

 of December, for the Feast of St. Stephen, Mt. 21: 33Ŕ43): For the Parable of 

the Vineyard Ŕ ΔἮξ ηὴκ πανααμθὴκ ημῦ ἀιπεθκμξ  

 

Location: θέπεδ ἐκ ηῶ καῶ ημῦ ἁβίμο ηεθάκμο ἐκ Πακυνιῳ Ŕ Pronounced at the Church of 

Saint Steven at Palermo. 
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Editions: Rossi-Taibbi, 148Ŕ155. 

 

Homily 24 (29
th

 of December, the feast of the Holy Innocents, Mt. 2: 16Ŕ18): For the Holy 

InnocentsŔΔἮξ ηὰ ἅβζα Νήπζα  

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ Ŕ Pronounced at the Pulpit of the 

Archbishopric  <of Rossano>. 

 

Editions: Rossi-Taibbi, 156Ŕ161; Scorsus, Hom. 52, PG 132, coll. 917Ŕ928. 

 

Homily 25 (25
th

 of March, for the Feast of the Anunciation of Our Most Holy Lady, the 

Theotokos, Lc. 1: 24Ŕ38): For the Annunciation of the Most Holy Mother of God ŔΔἮξ 

ηὸκ Δαββεθζζιὸκ ηξ πεναβίαξ Θεμηυημο  

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ Ŕ Pronounced at the Pulpit of the 

Arcbishopric of <Rossano>. 

 

Editions: Rossi-Taibbi, 162Ŕ168; Scorsus, Hom. 53, PG 132, coll. 928Ŕ941. 

 

Homily 26 (12
th

 of June, for the Feast of St. Onuphrios, Mt. 11: 27Ŕ30): For the: Ŗ All things 

are delivered unto me of my Fatherŗ Ŕ ΔἮξ ηό· «Δἶπεκ ὁ Κύνζμξ· Πάκηα ιμζ πανεδόεδ 

πανὰ ημῦ Παηνόξ ιμο».  

 

Location: θέπεδ ἐκ ηῆ πακδβύνεζ ημῦ ἁβίμο κμοθνίμο Ŕ Pronounced at the Feast of Saint 

Onuphrios 

 

Editions: Rossi-Taibbi, 169Ŕ173; Scorsus, Hom. 54, PG 132, coll. 941Ŕ952. 

 

Homily 27 (29
th

 of June, for the Feast of the Holy Apostles, Peter and Paul, Mt. 13: 16Ŕ19): 

For the: Ŗ Whom do men say that I the Son of man am?ŗ Ŕ ΔἮξ ηυ· «Σίκα ιε θέβμοζζκ 

μἯ ἄκενςπμζ εἶκαζ ηὸκ οἯὸκ ημῦ ἀκενχπμο;» 

 

Location: θέπεδ ἐκ ηῶ καῶ ημῦ παθαηίμο Πακυνιμο ηῆ ἑμνηῆ ηκ ἁβίςκ Ἀπμζηυθςκ Ŕ 

Pronounced at the Palatine Church of Palermo at the Feast of the Holy Apostles 

 

Dating: 1140Ŕ1150. 

 

Translation: Bruno Lavagnini, ŖOmelia XXVII, pronunziata dal pulpito della Cappella 

Palatina in Palermo, ŗ 9Ŕ19. 

 

Editions: Rossi-Taibbi, 174Ŕ182; Scorsus, Hom. 55, PG 132, coll. 952Ŕ969. 

 

Homily 28 (8
th 

of July, for the Feast of St. Procopius, Jn. 15: 12Ŕ16): For the: ŖThese things I 

command you that you love one anotherŗŔΔἮξ ηυ·«Σαῦηα ἐκηέθθμιαζ ικ, ἵκα 

ἀβαπηε ἀθθήθμοξ»  
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Location: θέπεδ ἐκ ηῆ πακδβφνεζ ημῦ ἁβίμο Πνμημπίμο εἮξ Γναβίκαξ Ŕ Pronounced at the 

Feast of Saint Prokopios from Draginas 

 

Editions: Rossi-Taibbi, 183Ŕ190; Scorsus, Hom. 56, PG 132, coll. 969Ŕ989. 

 

Homily 29 (9
th

 of July, for the Feast of St. Pancratius, Jn. 10: 9Ŕ16): For the: ŖAnd Jesus Said 

I am the Door.ŗ ΔἮξ ηυ· «Δἶπεκ ὁ Κφνζμξ βχ εἮιζ  εφνα»  

 

Location: θέπεδ ἐκ ηῆ ἑμνηῆ ημῦ ἁβίμο Παβηναηίμο εἮξ ηὸ Σαονμιέκζμκ Ŕ Pronounced at the 

Holiday of Saint Pankratios from Tauromenion. 

 

Editions: Rossi-Taibbi, 191Ŕ198; Scorsus, Hom. 57, PG 132, coll. 989Ŕ1004. 

 

Homily 30 (27
th

 of July, for the Feast of Saint St. Panteleimonos, Mt. 10: 16): For the: ŖBe 

you therefore wise as serpentes Ŕ ΔἮξ ηυ·«Γίκεζεε θνυκζιμζ ὡζεὶ ὄθεζξ» 

 

θέπεδ ἐκ ηῆ ἑμνηῆ ημῦ ἁβίμο Πακηεθεήιμκμξ Ŕ Pronounced at the Holiday of Saint 

Panteleimonŗ 

 

Editions: Rossi-Taibbi, 199Ŕ205; Scorsus, Hom. 58, PG 132, coll. 1004Ŕ1017. 

 

Homily 31 (6
th

 of August, for the Feast of the Transfiguration of Our Lord, Mt. 17: 1Ŕ6): For 

the feast of the Saving Transfiguration Ŕ ΔἮξ ηὴκ ζςηήνζμκ Μεηαιυνθςζζκ 

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ Ῥμοζζάκςκ Ŕ Pronounced at the Pulpit of 

the Archbishopric of Rossano 

 

Editions: Rossi-Taibbi, 206Ŕ220; Scorsus, Hom. 59, PG 132, coll. 1020Ŕ1048. 

 

Homily 32 (15
th

 of August, for the Feast of the Dormition Our Most Holy Lady, Lc. 10: 38Ŕ

42, 11:27): On Martha and Mary from the Gospel according to Luke Ŕ Πενὶ Μάνεαξ 

ηαὶ Μανίαξ ἐη ημῦ ηαηὰ Λμοηκ  

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ ηῆ ἑμνηῆ ηξ Κμζιήζεςξ ηξ πεναβίαξ 

Θεμηυημο Ŕ Pronounced at the pulpit of the Archbishopric <of Rossano> at the Feast 

of the Dormition of the Most Holy Mother of God. 

 

Editions: Rossi-Taibbi, 221Ŕ226; Scorsus, Hom. 60, PG 132, coll. 1048Ŕ1060. 

 

Homily 33 (15
th

 of August, for the Feast of the Dormition Our Most Holy Lady, Lc. 10: 

38v42, 11:27): For the Feast of the Dormition of the Most Holy Mother of GodŔΔἮξ 

ηὴκ Κμίιδζζκ ηξ πεναβίαξ Θεμηυημο. 

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ Πακυνιμο Ŕ Pronounced at the Pulpit of 

the Archbishopric of Palermo. 
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Editions: Rossi-Taibbi, 227Ŕ231. Testis unicus: Matrit gr. 4554, 178
r
Ŕ179

v
. 

 

Homily 34 (19
th

 of August, for the feast of St. Bartholomew of Simeri): A Sermon 

Pronounced at the Anniversary of the Dormition of our Venerable Father 

Bartholomew, and a Partial Narration of His Life; and on not to Mourn the Departed - 

ὁιζθία ῥδεεζα ημζιδεέκημξ ημῦ ἀμζδίιμο παηνὸξ Βανεμθμιαίμο ηαὶ ιενζηὴ δζήβδζζξ 

ημῦ αίμο αημῦ ηαὶ πενὶ ημῦ ιὴ ενδκεκ ημὺξ ηεθεοηήζακηαξ 

 

Dating: shortly after 1130 (Bartholomew of Simeri ca. 1050Ŕ1130) 

 

Editions: Rossi-Taibbi, 232Ŕ238. Testis unicus: Matrit gr. 4554, fls. 173
v
Ŕ176

v
. 

 

Homily 35 (29th of August, The Beheading of John the Baptist, Mc. 6: 14Ŕ29): For the 

Commemoration of the Decollation of the Forerunner Ŕ ΔἮξ ηὴκ ἀπμημιὴκ ημῦ 

Πνμδνυιμο  

 

Location: θέπεδ ἐκ ηῶ καῶ ημῦ Πνμδνυιμο ἐκ Πακυνιῳ Ŕ Pronounced in the Church of 

John the Forerunner of Christ in Palermo. 

 

Editions: Rossi-Taibbi, 239Ŕ244; Scorsus, Hom. 61, PG 132, coll. 1060Ŕ1069. 

 

Homily 36 (for the Sunday of Zacchaeus, Lc. 19: 1Ŕ10): About Zacchaeus the Chief-Tall-

Collector Ŕ Πενὶ ημῦ ἀνπζηεθώκμο Εαηπαίμο  

 

Editions:Scorsus, Hom. 15, PG 132, coll. 343Ŕ356. 

 

Homily 37 (for the Sunday of the Publican and the Pharisee): Πενὶ ημῦ Σεθώκμο ηαὶ ημῦ 

Φανζζαίμο Ŕ About the Tax-collector and the Pharisee 

 

Editions: Scorsus, Hom. 16, PG 132, coll. 356Ŕ372; Zaccagni, La πάξεξγνο ἀθήγεζηο, 51Ŕ53 

(the part of this homily critically edited corresponds to PG 132, 356BŔ364B). 

 

Homily 38 (for the Sunday of the Prodigal son, Lc. 18:10Ŕ14): Πενὶ ημῦ ἀζώημο Ŕ About the 

Prodigal Son  

 

Editions: Scorsus, Hom. 17, PG 132, 17, coll. 372Ŕ396. 

 

Homily 39 ( for the Sunday of the Last Judgment or  the Meatfare Sunday, Mt. 25: 31Ŕ46): 

For the: ŖWhen the Son of man shall come in his gloryŗ Ŕ ΔἮξ ηυ·« Ὅηακ ἔθεῃ ὁ οἯὸξ 

ημῦ ἀκενώπμο ἐκ ηῆ δόλῃ αημῦ». 

 

Editions: Scorsus, Hom. 18, PG 132, coll. 396Ŕ412. 

 

Homily 40 (for the Forgiveness Sunday, or the Cheesefare Sunday, Mt. 6: 14Ŕ21): For the: 

ŖFor if you forgive men their trespasses, your heavenly Father will also forgive you.ŗ 
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Ŕ ΔἮξ ηυ·«ὰκ ἀθηε ημξ ἀκενώπμζξ ηὰ παναπηώιαηα αηκ, ἀθήζεζ ηαὶ ικ ὁ 

Παηήν».  

 

Editions: Scorsus, Hom. 19, PG 132, coll. 412Ŕ424. 

 

Homily 41 (for the Sunday of Orthodoxy, Jn. 1: 43Ŕ51): About the Holy Icons Ŕ Πενὶ ηκ 

ἁβίςκ εἮηόκςκ.  

 

Editions: Zaccagni, La tradizione dei testi greci, 149Ŕ163; Scorsus, Hom. 20, PG 132, coll. 

425Ŕ441.  

 

Homily 42 (for the Sunday of Orthodoxy, Jn. 1: 43Ŕ51): For the beginning of the Holy Fast 

ΔἮξ ηὴκ εἴζμδμκ ηκ ἁβίςκ κδζηεζώκ (λεř). Inc. Δθμβήζς ηὸκ Κύνζμκ ...Ps. 34: 1. 

 

Testis unicus: Matrit gr. 4554, fls. 180
v
Ŕ181

r
. 

 

Homily 43 (for the Sunday of Orthodoxy, Jn. 1: 43-51): For the Feast of Orthodoxy and for 

the Holy Icons and in regard to Confession Ŕ ΔἮξ ηὴκ νεμδμλίακ ηαὶ πενὶ ηκ ἁβίςκ 

εἮηόκςκ ηαὶ εἮξ ηὴκ ἐλαβμνίακ.  

 

Testis unicus: Matrit gr. 4554, fls. 181
r 
–181

v
. 

 

Homily 44 (for the Sunday of Orthodoxy, Jn. 1: 43Ŕ51): For the Feast of Orthodoxy and in 

regard to Confession and on the Holy Icons ΔἮξ ηὴκ νεμδμλίακ ηαὶ εἮξ ηὴκ ἐλαβμνίακ 

ηαὶ πενὶ ηκ ἁβίςκ εἮηόκςκ.  

 

Testis unicus: Matrit gr. 4554, fls. 181
v
–183

r
. 

 

Homily 45 (for the second Sunday of Lent, Mc. 2: 1Ŕ12): On <healing> the Paralytic in 

Capernaum Ŕ Πενὶ ημῦ παναθοηζημῦ ημῦ ἐκ Καπενκαμύι. 

 

Editions: Scorsus, Hom. 21, PG 132, coll. 444Ŕ457. 

 

Homily 46 (for the third Sunday of Lent, Mc. 8: 34Ŕ9:1): For the: ŖWhosoever will come 

after me, let him deny himselfŗ Ŕ ΔἮξ ηυ·«Δἴ ηζξ εέθεζ ὀπίζς ιμο ἀημθμοεεκ, 

ἀπανκδζάζες ἑαοηόκ». 

 

Editions: Scorsus, Hom. 22, PG 132, coll. 457Ŕ469. 

 

Homily 47 (for the forth Sunday of Lent, Mt. 17: 14Ŕ21): On Casting < the Demon out of> 

the Lunatic Boy – Πενί ημῦ ζεθδκζαγμιέκμο 

  

Editions: Scorsus, Hom. 23, PG 132, coll. 472Ŕ480. 

 

Homily 48 (for the fifth Sunday of Lent, Mc. 10: 32Ŕ45): For the: ŖWe go up to Jerusalem 

and the Son of man shall be deliveredŗ Ŕ ΔἮξ ηυ·«Ἰδμὺ ἀκαααίκμιεκ εἮξ Ἱενμζόθοια 
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ηαὶ παναδμεήζεηαζ ὁ οἯὸξ ημῦ ἀκενώπμο». 

  

Editions: Scorsus, Hom. 24, PG 132, coll. 481Ŕ512. 

 

Homily 49 (for the Lazarus Saturday, Jn. 11: 1Ŕ45): For the Resurrection of Lazarus, the four 

days dead Ŕ ΔἮξ ηὸκ ηεηναήιενμκ Λάγανμκ. 

 

Editions: Scorsus, Hom. 25, PG 132, coll. 512Ŕ541. 

 

Homily 50 (For the Palm Sunday, Mt. 21: 1Ŕ5): ΔἮξ ηὴκ Βασθόνμκ  

 

Location: θέπεδ ἐκ ηῆ Πακὸνιῳ εἮξ ηὴκ θζηὴκ πανμοζίᾳ ημῦ ιεβάθμο ῥδβὸξ Ῥμβενίμο Ŕ 

Pronounced in Palermo for the Litany before the Great King Roger. 

 

Dating: 1151Ŕ1153 

 

Editions: Scorsus, Hom. 26, PG 132, coll. 541Ŕ549. 

 

Homily 51 (For the Palm Sunday, Mt. 21: 1Ŕ5): For the: ŖSix days before the passover,ŗ and 

about the myrrh Ŕ ΔἮξ ηυ·« Πνὸ ἕλ ιενκ ημῦ Πάζπα », ηαὶ πενὶ ημῦ ιύνμο. 

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ Ŕ Pronounced at the pulpit 

  

Editions: Caruso, Le tre omilie, 115Ŕ120. 

 

Homily 52 (For the Palm Sunday, Mt. 21: 1Ŕ5): ΔἮξ ηὴκ Βασθόνμκ 

  

Location: θέπεδ εἮξ ηὴκ θζηὴκ ηῆ πόθεζ Μεζζίκῃ Ŕ Pronounced for the Litany in the City of 

Messina. 

 

Dating: 1155Ŕ1161 (cf. Caruso, ŖNote di cronologia filagatea,ŗ 210Ŕ212. 

 

Caruso, Le tre omilie, pp. 121Ŕ123. 

 

Homily 53 (For the Palm Sunday, Mt. 21: 1Ŕ5): ΔἮξ ηὴκ Βασθόνμκ 

  

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ Καεμθζηξ ῾Ρδβίμο Ŕ Pronounced from the pulpit of the 

Archbishopric of Reggio 

  

Editions: Caruso, ŖLe tre omilie,ŗ 124Ŕ127. Testis unicus: Matrit gr. 4554, fls. 205
v
Ŕ207

r
. 

 

Homily 54 (For the Holy Friday, Mt. 26:31Ŕ27:57; Mc, 14:30Ŕ15:39; Lc. 23: 15Ŕ46; Jn. 

18:5Ŕ19:31): For the Gospels of the Passion of the Saviour Ŕ ΔἮξ ηὰ εαββέθζα ημῦ 

ζςηδνίμο Πάεμοξ. 

 

Editions: Scorsus, Hom. 27, PG 132, coll. 549Ŕ605. 
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Homily 55 (For the Monday of the second Week After Easter, Jn. 2:1Ŕ11): For the Gospel on 

the: ŖIn Cana of Galilee.ŗΔἮξ ηυ εαββέθζμκ εἮξ ηὸ·« κ Κακ  ηξ Γαθζθαίαξ ». 

  

Testis unicus: Matrit gr. 4554, fls. 139
v
Ŕ143

r
. 

 

Homily 56 (for the Sunday of the Paralytic, the 4
th

Sunday after Pascha, Jn. 5: 1Ŕ15): ιζθία 

εἮξ ηὸκ πανάθοημκ (ια´). Ἀβαπδημί, πνόηεζηαζ ικ ζήιενμκ ηαεάπεν πκεοιαηζηὴ 

πακδαζζία. 

 

Editions: Torre, ŖInediti di Filagato Kerameus dall‘ Ambros. C 100 sup. (Omelie LVI e LVIII 

Rossi Taibbi),ŗ Bizantinistica 14 (2012): 118Ŕ121. Testis unicus: Ambros. gr. 196 (C 

100 sup.), fls. 166
r
Ŕ167

v
. 

 

Homily 57 (For the Sunday of the Samaritan Woman, Jn. 4:5Ŕ42): ΔἮξ ηὴκ αιανεηζκ. 

  

Editions: Scorsus, Hom. 38, PG 132, coll. 720Ŕ744. 

 

Homily 58 (For the Sunday of the Blind Man, 5
th

 Sunday after Pascha, Jn. 9:1Ŕ38): ΔἮξ ηὸκ 

ηοθθόκ (ιβ´). Inc.:Σεηιαίνμιαζ ηὴκ ηαηὰ Θεὸκ ικ πνμημπήκ, ὦ εεμθζθέζηαηε 

ζύθθμβε […]. 

 

Editions: Torre, ŖInediti di Filagato Kerameus dall‘ Ambros. C 100 sup. (Omelie LVI e LVIII 

Rossi Taibbi),ŗ Bizantinistica 14 (2012): 125Ŕ128. Testis unicus: Ambros. gr. 196 (C 

100 sup.), fls. 167
v
Ŕ169

v
. 

 

Homily 59 (For the Great Feast of the Ascension, Lc. 24: 36Ŕ51): ΔἮξ ηὴκ ζςηήνζμκ 

Ἀκάθδρζκ. For the Redeeming Ascension 

  

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ Ŕ Pronounced at the Pulpit of the 

Archbishopric <of Rossano> 

 

Editions: Scorsus, Hom. 39, PG 132, coll. 744Ŕ764. 

 

Homily 60 (For the Great Feast of the Ascension, Lc. 24: 36Ŕ51): ΔἮξ ηὴκ ζςηήνζμκ 

Ἀκάθδρζκ ημῦ Κονίμο ηαὶ Θεμῦ ηαὶ ςηνμξ ικ Ἰδζμῦ Υνζζημῦ (π´) Ŕ For the 

Redeeming Ascension of Our Lord, God, and Saviour Jesus Christ. 

 

Testis unicus: Matrit gr. 4554, fls. 210
r 
–211

v
. 

 

Homily 61 (For the Pentecost, Acts 2:1Ŕ6): In regard to the Descent of the Heavenly Ghost Ŕ 

ΔἮξ ηὴκ ἐπζθμίηδζζκ ημῦ ἁβίμο Πκεύιαημξ. Inc.: νκ ζήιενμκ ηὸκ ἁβζώηαημκ ηξ 

πακάβκμο Γεζπμίκδξ καόκ […]. 

  

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ιεηὰ ηὴκ βμκοηθζζίακ ἐκ Πακόνιῳ Ŕ Pronounced at the 

Pulpit after the Genuflexion in Palermo 
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Dating: 1154Ŕ1156 

 

Editions: Scorsus, Hom. 40, PG 132, coll. 764Ŕ784. 

 

Homily 62 (For the All Saintsř Sunday, 1
st
 Sunday of Mt. 10: 32Ŕ38, 19: 27Ŕ29 ): For the: 

ŖWhoever confesses Me before menŗ Ŕ ΔἮξ ηυ « Ὅζηζξ ὁιμθμβήζεζ ἐκ ἐιμὶ ἔιπνμζεεκ 

ηκ ἀκενώπςκ». 

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἐπζζημπξ Ŕ Pronounced from the Pulpit of the 

Bishopric 

 

Editions: Scorsus, Hom. 41, PG 132, coll. 784Ŕ804. 

 

Homily 63 (For the Third Sunday after Pentecost, Mt. 6: 22Ŕ23): For the: ŖThe lamp of the 

body is the eye.ŗ Ŕ ΔἮξ ηυ « θύπκμξ ημῦ ζώιαηόξ ἐζηζκ ὁ ὀθεαθιόξ ». 

 

Editions: Scorsus, Hom. 42, PG 132, coll. 804Ŕ816. 

 

Homily 64 (For the Third Sunday after Pentecost, Mt. 6: 24Ŕ30) : <continuation of the 

previous sermon) For the remaining part of the saying: ŖThe lamp of the body is the 

eye.ŗ Ŕ ΔἮξ ηὰ ἐπίθμζπα ημῦ ·« θύπκμξ ημῦ ζώιαηόξ ἐζηζκ ὁ ὀθεαθιόξ». 

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ 

 

Editions: Scorsus, Hom. 43, PG 132, coll. 816Ŕ825. 

 

Homily 65 (For the 4
th 

Sunday after Pentecost, Mt. 8: 5Ŕ13): On the Healing of the 

Centurionřs Servant Ŕ Πενὶ ημῦ ἑηαημκηάνπμο. 

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ Ŕ Pronounced at the Pulpit of the 

Archbishopric <of Rossano>. 

 

Editions: Scorsus, Hom. 44, PG 132, coll. 825Ŕ836. 

 

Homily 66 (For the Twelfth Sunday after Pentecost, Mt. 19: 16Ŕ26): On the Rich Man 

Asking the Lord Ŕ Πενὶ ημῦ ἐπενςηήζακημξ ηὸκ Κύνζμκ πθμοζίμο. 

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ 

 

Editions: Scorsus, Hom. 45, PG 132, coll. 836Ŕ849. 

 

Homily 67. ΔἮξ ἐβηαίκζα καμῦ, ἢβμοκ εἮξ ηὸκ ενμκζαζιόκ (λξ´) (Jn. 10: 22Ŕ40) Ŕ For the 

Consecration of the Church, that is to say for the Feast of Dedication. Inc.: Σῶ ηαζνῶ 

ἐηείκῳ ...(John 10: 22Ŕ23). ηάζηδξ ἐκζαοημῦ πενζηνμπξ ηὴκ αηὴκ ιένακ 

ἐπακαβμύζδξ, ἔεμξ ἤκ παθαζκ ἑμνηάγεζκ ηκ ἐβηαζκίςκ ηὴκ ιένακ. 
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Testis unicus: Matrit gr. 4554, fls. 176
v
Ŕ178

r
. 

 

Homily 68. ιζθία εἮξ ηὴκ ἁβίακ ιεηάθδρζκ, θεβμιέκδ εἮξ ηὰξ δεζπμηζηὰξ ἑμνηὰξ (μα´) Ŕ 

ŖHomily in regard to the Holly Communion, said in respect to the Lordly feasts.ŗ  

Inc.: βὼ ιέκ, ὦ παηένεξ ηαὶ ἀδεθθμὶ ηαὶ ηέηκα πνμζθζθέζηαηα ηαὶ ηξ ἁβίαξ 

ἐηηθδζίαξ ηνύθδια ηαὶ ηίιζα βύκαζα. 

 

Testis unicus: Matrit gr. 4554, f 183
v
. 

 

Homily 69. Μεηὰ ηὴκ ἐπάκμδμκ ημῦ ἐθαζκμξ Ŕ After the return to the Mount of Olives. Inc.: 

 ηξ ιεηέναξ πμθζηείαξ, ὦ παηένεξ, ζημπὸξ ημῦηό ἐζηζ […]. 

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ 

 

Vatic. gr. 2009, fls. 190
v
Ŕ192

v
 and Matrit gr. 4554, fls. 113

r
Ŕ114

r
. 

 

Homily 70. For the drought, which occured in this time Ŕ ΔἮξ ηὸκ βεκόιεκμκ απιόκ. θέπεδ 

εἮξ θζηήκ. Inc.:Σίξ δώζεζ ηῆ ηεθαθῆ ιμο ὕδςν = Ps.- Chrysostom, De siccitate, PG 61, 

723Ŕ726 (cf. Adalma, Repertorium pseudo chrysostomicum, nº 133). 

 

Editions: Scorsus, Hom. 62, PG 132, coll. 1069Ŕ1077. 

 

Homily 71 (For the First Resurrection Gospel for the Orthros, Mt. 28: 16Ŕ20): ΔἮξ ηὸ πνημκ 

ἑςεζκόκ. Inc.:Πάθαζ ιὲκ μ εεόπηδξ Μςζξ ἀκάβςκ 

 

Editions: Scorsus, Hom. 28, PG 132, coll. 605Ŕ617. 

 

Homily 72 (For the Second Resurrection Gospel for the Orthros, Mc. 16: 1Ŕ8): ΔἮξ ηὸ 

δεύηενμκ ἑςεζκόκ. Inc.:Σένπεζ ιὲκ ηὰξ ὀρέζξ ἀκίζπςκ ηξ ἑῴαξ ὁ ἣθζμξ […]. 

 

Editions: Scorsus, Hom. 29, PG 132, coll. 617Ŕ629. 

 

Homily 73 (For the Third Resurrection Gospel for the Orthros, Mc. 16: 9Ŕ16): ΔἮξ ηὸ ηνίημκ 

ἑςεζκόκ. Inc.:ΟἯ ἀεκκάςξ ῥέμκηεξ πμηαιμί […]. 

 

Editions: Scorsus, Hom. 30, PG 132, coll. 629Ŕ641. 

 

Homily 74 (For the Forth Resurrection Gospel for the Orthros, Lc. 24: 1Ŕ9): ΔἮξ ηὸ ηέηανημκ 

ἑςεζκόκ. Inc.: πεζδὴ πενὶ ηξ γςμπανόπμο Υνζζημῦ ἀκαζηάζεςξ ὁ θόβμξ […]. 

 

Editions: Scorsus, Hom. 31, PG 132, coll. 641Ŕ648. 

 

Homily 75 (For the Fifth Resurrection Gospel for the Orthros, Lc. 24: 12Ŕ35): ΔἮξ ηὸ 

πέιπημκ ἑςεζκόκ. Inc.:  Πέηνμξ ἀκαζηὰξ ... ιιαὸοξ (Lc. 24: 12Ŕ13). ἧ γςδθόνμξ 

ημῦ Κονίμο ἀκάζηαζζξ […]. 
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Editions: Scorsus, Hom. 32, PG 132, coll. 648Ŕ658. 

 

Homily 76 (For the Seventh Resurrection Gospel for the Orthros, Jn. 20: 1Ŕ10): ΔἮξ ηὸ 

ἕαδμιμκ ἑςεζκόκ. Inc.: Ὅηε ηὴκ ηαηὰ ηξ ιεηέναξ θύζεςξ ἀνπεεκ ἐπζαμοθὴκ ὁ 

παθαικαμξ ἐπενὸξ ἐιεθέηδζεκ […]. 

 

Location: θέπεδ ἐκ ηῶ ἄιαςκζ ηξ ἀνπζεπζζημπξ Ŕ Pronounced at the Pulpit of the 

Archbishopric <of Rossano>. 

 

Editions: Scorsus, Hom. 33, PG 132, coll. 660Ŕ672. 

 

Homily 77 (For the Eighth Resurrection Gospel for the Orthros, Jn. 20: 11Ŕ18): ΔἮξ ηὸ 

ὄβδμμκ ἑςεζκόκ. Inc.: «Μανία εἯζηήηεζ...δύμ ἀββέθμοξ ἐκ θεοημξ» Ἄνηζ ημῦ 

ημνοθαίμο ηκ θμζηδηκ […]. 

 

Editions: Scorsus, Hom. 34, PG 132, coll. 672Ŕ681. 

 

Homily 78 (For the Ninth Resurrection Gospel for the Orthros, Jn. 20: 19Ŕ29): ΔἮξ ηὸ 

ἔκκαημκ ἑςεζκόκ. Inc.: « Οὔζδξ ὀρίαξ ... ζοκδβιέκμζ » (John 20: 19). Εδηδηέμκ ημξ 

ηκ Ἧενκ θμβίςκ ἐλεηαζηαξ […]. 

 

Editions: Scorsus, Hom. 35, PG 132, coll. 681Ŕ689. 

 

Homily 79 (For the Tenth Resurrection Gospel for the Orthros, Jn. 21: 1Ŕ4): ΔἮξ ηὸ δέηαημκ 

ἑςεζκόκ. Πενὶ ηξ ἄβναξ ηκ νκβ´ Ἦπεύςκ. Inc.: πὶ ηὴκ Σζαενζάδμξ θίικδκ ζήιενμκ 

ηαὶ ιεξ  

 

Editions: Scorsus, Hom. 36, PG 132, coll. 692Ŕ704. 

 

Homily 80 (For the Eleventh Resurrection Gospel for the Orthros, Jn. 21: 14Ŕ19): ΔἮξ ηὸ 

ἑκδέηαημκ ἑςεζκόκ. Inc.: «Σῶ ηαζνῶ ἐηείκῳ ... ἀβαπᾶξ ιε πθεμκ ημύηςκ;» (John 21: 

14Ŕ15). Καὶ ημξ ιαεδηαξ ὀθεεὶξ ὁ Κύνζμξ […]. 

 

Editions: Scorsus, Hom. 37, PG 132, coll. 704Ŕ20. 

 

Homily 81 (18
th

 of October, For the Feast of St. Luke the Evangelist): Πνμμίιζμκ εἮξ ηὴκ 

ἑμνηὴκ ημῦ εείμο ηαὶ Ἧενμῦ εαββεθζζημῦ Λμοη. Inc.:Θαοιαζηαὶ  ηκ ἁβίςκ αἯ πνὸξ 

ημὺξ πζζημὺξ βζκόιεκαζ πάνζηεξ 

 

Messan. S. Salvatoris 162, fls. 90
v
Ŕ91

r
; Ambros. gr. 232 (D 47 sup.), fl. 88

v
 (only the 

prologue); Vat. gr. 1267, f 11
v 
(only the prologue). 

 

Homily 82 (14th of November, for the feast of St. Philip the Apostle ): Ἔβηθζκμκ ἀπὸ ηαημῦ 

ηαὶ πμίδζμκ ἀβαεόκ (Psalm 33: 15)·Ŕ Depart from evil and do good; Inc.: αἯ πανεέκμζ 

ηὴκ ηαηαθνόκδζζκ ηξ ζανηόξ […]. 
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Testis unicus: Matrit gr. 4554, f 211
v
. 

 

Homily 83 (for the Sunday of Orthodoxy, the first Sunday of the Great Lent, John 1: 43Ŕ51): 

ΔἮξ ηὴκ εἴζααζζκ ηξ ἁβίαξ Σεζζαναημζηξ Ŕ On the entrance into the Great Lent. 

Inc.:ἧ ηξ ιεηακμίαξ πύθδ Ἦδμὺ κέῳηηαζ, ὦ πνζζηζακζηώηαημκ ἄενμζζια […]. 

 

Testis unicus: Matrit gr. 4554, fls. 179
v
Ŕ180

r
. 

 

Homily 84 (For the Sunday of St. Thomas the Apostle, the second Sunday after Easter, Jn. 

20: 19–31). Πνόθμβμξ εἮξ ηὴκ κέακ ηονζαηὴκ ημῦ Θςι Ŕ Prologue for the New 

Sunday of Thomas. Inc.: Δθμβδηὸξ ὁ Θεὸξ ὁ ηαηαλζώζαξ ιξ Ἦδεκ […]. 

 

Testis unicus: Matrit gr. 4554, fls. 184
v
Ŕ185

r
. 

 

Homily 85. Πνόθμβμξ εἮξ ηὸκ απιόκ Ŕ Prologue in regard to the drμught. Inc.: Πνμζέπεηε, 

θαόξ ιμο, (Ps. 77: 1Ŕ4). Γζδάζηεζ βάν ιε Γαοὶδ ὁ εεμξ […]. 

 

Testis unicus: Matrit gr. 4554, f 185
r-v

. 

 

Homily 86. (a sermon without title, dedicated to the Theotokos). <Ἀ>πανπὴ ζςηδνίαξ ηαὶ 

πνόθαζζξ ηκ πκεοιαηζηκ πακδβύνεςκ ηαὶ ιεζίηδξ Θεμῦ Ŕ The beginning of 

salvation and the reason for the spiritual celebrations and <our> mediator to God 

 

Editions: Bianchi, Frammento omiletico, 309 (Testis unicus: Ambros. gr. C 100 sup, f 169
v
Ŕ

170
r
). 

 

Homily 87 (a polemical address for the proper observation of fasting): Φζθαβάεμο πόκδια 

ημῦ θζθμζόθμο Ŕ A work by Philagathos the Philosopher. Inc.: Ἔδεζ ιδδὲ θόβςκ ηὴκ 

ἀβνμζηίακ ἀλζμῦκ· μδὲκ βὰν ημξ ἑηενμμοζίμζξ ημζκόκ […]. 

 

Matrit. gr. 4554, f. 204
r
 and Barber. gr. 324, f. 10

v
. 

 

Editions: André Jacob in ŖAutour de Nicolas-Nectaire de Casole,ŗ 232Ŕ236 (diplomatic 

edition of Barber. gr. 324). 

 

Homily 88 (without title, a brief exhortation to the clergy): Ο<Ἧ> Ἧενεξ ἐκδύζαζεε 

δζηαζμζύκδκ, ἢημζ βε ἀθδεέζηενμκ εἮπεκ ἐκδοζώιεεα […]. 

 

Testis unicus: Matrit gr. 4554, f. 207
v
Ŕ208

r
. 
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Appendix 2 

 

Homily 6 

 

On the Raising of the Son of the Widow of Nain 

 

Ed. G. Rossi-Taibbi, Filagato da Cerami, Omelie per i vangeli domenicali e le feste di tutto 

l‘anno. Omelie per le feste fisse (Palermo, 1969), Homily 6, 39Ŕ43. 

 

[7.] νάζιζμξ ἤκ ηαὶ πμεμφιεκμξ πζζκ ὁ παξ. ΑἯ πανεέκμζ ἐπδφπμκημ ημζμφηςκ 

κοιθίςκ βεκέζεαζ ὁιυγοβεξ, αἯ πὸ γοβὸκ ημζμφημοξ ἔπεζκ οἯμφξ. ΟἯ βένμκηεξ ηῶ κεακίᾳ 

πνμζεπμκ, ὡξ μἮηείῳ παζδί. ἧ δὲ πήνα ιήηδν ἔπαζνε εαιζκὰ πενζπθεημιέκδ ηῶ οἯῶ ηαὶ θζθμῦζα 

ηὸ ἐπὶ ηνῦ ρείινπο ἄλζνο ηαὶ ηῆο παξεηᾶο ηὸ ἐξύζεκα,
1567

 ηαὶ ημὺξ βνζηξύρνπο πμηὲ ιὲκ 

ἀκαπθέημοζα, πμηὲ δὲ ἀκεζα ηαξ αὔξαηο πεξηζνβεῖλ.
1568

 Σάπα πμο  ἀεθία ηαὶ κφιθδκ ἀβαβεκ 

ἐθακηάγεημ ηῶ ηαθῶ κεακίᾳ ηαὶ ηὰξ πανεέκμοξ πενζεζηυπεζ ἐηθεβμιέκδ ηὴκ ηνείηημκα, ηαὶ ηὸκ 

ζηέθακμκ ὠκεζνμπυθεζ ηαὶ ηὴκ παζηάδα ηαὶ ηὸκ ιέκαζμκ. Ἤπμο ηαὶ ὅνημξ ἤκ αηῆ ἐκ ημξ ηκ 

θυβςκ ἀιθζαυθμζξ ὁ παξ· «Οὕηςξ ὀκαίιδκ ημῦ ιμκμβεκμῦξ ιμο οἯμῦ, μὕης ηὸκ ἐηείκμο 

θζθήζαζιζ ζηέθακμκ, μὕης παίδςκ ἐηείκμο βεκμίιδκ ηνμθυξ, μὕης ηαξ ημῦ οἯμῦ πενζὶκ δέςξ 

ἐκαπμρφλαζιζ». [8.] Ἀθθř  ιὲκ ιήηδν μὕηςξ ἀκέπκεζ ιμκμκμοπὶ ηὸκ παδα, ηὸ ιυκμκ αηῆ βθοηὺ 

παναιφεζμκ· ὁ δὲ θζόλνο ῥαγδαῖνο ἐπεηζπεζὼλ ἐπηθόπηεη ηὰο ρξεζηνηέξαο ἐιπίδαο, 

ἀλαξπάζαο αὐηὸλ ηῆο δσῆο ἐλ αὐηῇ ηῇ λεόηεηη
1569

· βαξὺ δέ ηη θαὶ ηξαγηθὸλ πάζνο ηῇ κεηξὶ 

ζπλελέρζε.
1570

 Σίκα βὰν ροπὴκ ἐζπδηέκαζ κμιίγεηε ηὴκ δεζθαίακ ἐηείκδκ ιδηένα, εἮ ηέςξ εἶπε 

ροπήκ, ὁνζακ ροπμνναβμῦκηα ηὸλ θίιηαηνλ ηαὶ ηὰ ἔζπαηα πκέμκηα ηαὶ ιυθζξ ἐπζζηήπημκηα ηῆ 

ιδηνὶ ηὰ ηεθεοηαα ηαὶ ζοκηαηηήνζα; Πξ παναζηήζς ηῶ θυβῳ, ὅπςξ ὁ ιὲκ κέμξ ηῶ ζθμδνῶ 

πονεηῶ ηαηὰ αναπὺ ἐιαναίκεημ,  δὲ ιήηδν πανίζηαημ πενζδεὴξ ηαὶ πυηνμιμξ, ἀπδκεναηςιέκδ 

ηὰ ζπθάβπκα, πεθνοβιέκδ ηὰ πείθδ, ηεηανιέκδ ηὴκ ηυιδκ, βοικὴ ηὰ ζηένκα, ἀπαναηάθοπημξ 

ηὴκ ηεθαθήκ, ἐιπίδη θαὶ θόβῳ κεξηδνκέλε, ἐλαηελίδνπζα ηῶ παζδὶ ἀζθαξδακύθηῳ θαὶ 

                                                           
1567

 Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, coll 1204, 45Ŕ51: Πμῦ ημῦ πανυκημξ ἄκεμοξ ηὰ 

ζφιαμθα; πμῦ  εὔρξνηα ηῆο παξεηᾶο; πμῦ ηὸ ἐπὶ ηνῦ ρείινπο ἄλζνο; πμῦ ηὸ αθμζονὸκ ἐκ ημξ ὄιιαζζ ηάθθμξ ηῆ 

πενζαμθῆ ηκ ὀθνφςκ πμθαιπυιεκμκ; πμῦ  εεεα ῥὶξ,  ηῶ θάιιεη ηλ παξεηλ ιεζζηεφμοζα; πμῦ αἯ 

ἐπαοπέκζμζ ηυιαζ; πμῦ μἯ πενζηνμηάθζμζ αυζηνοπμζ; 
1568

 Gregory of Nyssa, Orationes viii de beatitudinibus, PG 44, coll. 1204, 24Ŕ27: ὅηζ ζμζ πενζθνζβζζκ αἯ πενεξ 

πνὸξ ηίκδζζκ, ηαὶ ημῦθμζ πνὸξ ηὸ ἅθια μἯ πυδεξ, ηαὶ πεξηζνβεῖ ηαῖο αὔξαηο ὁ βφζηξπρνο, (…). 
1569

 Gregory of Nyssa, Vita sanctae Macrinae, 4, 23Ŕ24 (ed. P. Maraval):  δὲ θζφλνο ἐπηθφπηεη ηὰο ρξεζηνηέξαο 

ἐιπίδαο ἀλαξπάζαο αηὸλ ἐθ ηῆο δσῆο ἐλ ἐιεεηλῇ ηῇ λεφηεηη. 
1570

 Gregory of Nyssa, Vita sanctae Macrinae, 9, 5Ŕ7 (ed. P. Maraval): Δἶηα βαξχ ηη θαὶ ηξαγηθὸλ πάζνο ἐλ 

ἐπζαμοθξ, μἶιαζ, ημῦ ἀκηζηεζιέκμο ηῇ κεηξὶ ζπλελέρζε, ὃ πακηὶ ηῶ βέκεζ πνὸξ ζοιθμνάκ ηε ηαὶ πέκεμξ ἐπήνηεζεκ. 
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θερελόηη ηῷ βιέκκαηη,
1571

 ηαὶ ὥζπεν αηῶ ζοκεηπκέμοζα, ἕςξ ηαηὰ αναπφ, ὑπνξξενύζεο αὐηῷ 

ηῆο ηνῦ ζώκαηνο ἕμεσο θαὶ ηῶλ θπζηθῶλ ηόλσλ ἐιαηηνπκέλσλ
1572

 ηαὶ δαπακςιέκμο ημῦ 

πκεφιαημξ, ὁ παξ ἐκαπέρολε. Πξ εἶδε; Πξ πέιεζκε; Πξ μ ζοκαπθεε ηῶ ηεθεοηήζακηζ; 

ιὲ βμῦκ ημζμῦημκ ἀκεπηένςζεκ  ἀκάικδζζξ, ὡξ δμηεκ πανεκαζ ηῶ ηυπῳ ηαὶ ὁνκ ηὰ ημῦ 

δνάιαημξ. 

[9.] ἧ ιὲκ βὰν πυθζξ Ναῒκ πζα ζοκέννεζ ἐπὶ ηῆ ἐηημιζδῆ ημῦ κεηνμῦ, ηαὶ ενμῦξ 

ἐβεβυκεζ πμθὺξ θαὶ ζξῆλνο ἦλ ζπκκηγήο, ἀλδξῶλ μἮιςβή, γπλαηθῶλ ὀινιπγή, πανεέκςκ 

θσθπηόο, παίδςκ ηθαοειονζζιυξ, πάληα δαθξύσλ ἀλάκεζηα.
1573

  δὲ κέμξ ἔηεζημ ἐηηαεεὶξ ἐπὶ 

ημῦ ζηίιπμδμξ ὕπηζμξ, μἷα πεφηδ ηζξ ρίημιμξ ἠ ηοπάνζζζμξ, ἡκ ἀκέιςκ δζέζεζζε πνμζαμθὴ ηαὶ 

αηαξ ῥίγαζξ ἐλήπθςζεκ, ἐθεεζκὸκ εέαια ηαὶ δαηνφςκ πυεεζζξ, ἄνηζ ιὲκ ηὸκ ηξ πανεζξ ῥυδμκ 

ιεηαααθὼκ εἮξ ὠπνυηδηα, δεζηκὺξ δὲ ηαὶ μὕης ημῦ ηάθθμοξ ηὰ θείρακα. ἧ δὲ ἀεθία ιήηδν, μἷξ 

ἐπμίεζ ηαὶ μἷξ ἐθεέββεημ, πθέμκ ηκ εἮξ αηὴκ αθεπυκηςκ ἐπεζπημ ηὰ δάηνοα, ὥζπεξ ηηο ὄξληο 

πνξζνπκέλνπο ὁξῶζα ηνὺο λενζζνύο, ὄθεσο πξνζεξπύζαληνο, πεξηπνηᾶηαη ηὴλ θαιηὰ 

πεξηηξύδνπζα θαὶ ἀκύλεηλ νὐθ ἔρνπζα.
1574

 Καὶ ηάπα ηὰ ημῦ Μζπαίμο ἐκ αηῆ ἐπεπθήνςημ· 

«Κόςεηαη θαὶ ζξελήζεη, πεξηπαηήζεη ἀλππόδεηνο θαὶ γπκλή· πνηήζεηαη θνπεηὸλ ὡο δξαθόλησλ, θαὶ 

πέλζνο ὡο ζπγαηέξσλ εηξήλσλ». [10] Γεκμιέκδ βὰν πὸ ημῦ πάεμοξ πανάθμνμξ ηαὶ μἷμκ 

ἐηααηπεοεεζα ηῶ πανř ἐθπίδαξ ηαηῶ, πενζεκυζηεζ ηὰξ ἀβοζάξ, ηαηέλαζκε ηὰξ πμθζάξ, ἐζπάναζζε 

ηὰξ πανεζάξ, θίεμζξ παίμοζα ηαὶ ζηένκα ηαὶ ηεθαθήκ, ιαζημὺξ πεδείηκο ημὺξ ενέρακηαξ. Καὶ 

                                                           
1571

 Vitae et Miracula Nicolai Myrensis, Miracula tria, ed. G. Anrich, 15, 7Ŕ15: ὁ μὖκ παηήν, ἐηπθαβεὶξ ἐπὶ ηῶ 

ὁνάιαηζ ηαὶ θάζια αθέπεζκ πμκμήζαξ δαζιυκζμκ, πυνεζ ηαεř ἑαοηυκ, ἐλαηελίδσλ ἀζθαξδακχθησο ηῶ ὁνςιέκῳ 

ηαὶ ιδδř αηυξ ηζ θαθζαζ δοκάιεκμξ. ἐπὶ πμθὺ δὲ μὕης δζαηεζιέκςκ αηκ ηαὶ ἀθαζίᾳ ηεηναηδιέκςκ, ὁ παηήν, 

ιζηνὸκ ἀκακήραξ θφβῳ ηε θαὶ ραξᾷ κεξηδφκελνο, νέια θςκήζαξ ŘΣέηκμκř ἔθδ ŘΒαζίθεζε, ζὲ αθέπς ηῆ ἀθδεείᾳ, 

ηὸλ ἐκνὶ θίιηαηνλ οἯυκ, ἠ θάζιαημξ ὄρζξ ἐζηὶ ηὸ θαζκυιεκμκ;ř ηαὶ ὁ παξ ἀπεηνίκαημ, Řβχ εἮιζř θέβςκ, Řηὸ 

κνλνγελέο ζμο ηέηκμκ Βαζίθεζμξ, ὃκ ἀεθίςκ ηαὶ ιζαζθυκςκ πενεξ Ἀβανδκκ ἀπαβαβυκηεξ αἮπιάθςημκ ἐκ ηῆ ηκ 

Κνδηκ κήζῳ ηκ ζκ ἀβηαθκ ηαὶ ηξ ιδηνὸξ ἀπεζηένδζακ. Cf. Pseudo-Nilus of Ancyra, Narrationes septem de 

monachis in Sina, 6, 1, 11Ŕ12 (ed. F. Conca): ηαὶ ὥζπεν ἐιανμκηδεεὶξ ἀενυᾳ κεθκ ζοιπαηαβμφκηςκ πῆ, μὔηř 

ἔηθαζμκ θμζπὸκ μὔηř ὠδονυιδκ, ἀθθř ἀηεκξ ἔαθεπμκ πνὸξ αηὸκ ἀζθαξδακπθηλ θερελφηη ηῶ βιέκκαηη. 
1572

 Basil of Casarea, Homiliae super Psalmos, Psalm XLIV, PG 29, coll. 388: ΔἮξ ἀηιὴκ δὲ ἐθεὼκ, ηαὶ ηὸ ζηάζζιμκ 

ηξ θζηίαξ ἀπμθααὼκ, πάθζκ ἄνπεηαζ ηαηὰ  ιζηνὸκ θαζνεκ πνὸξ ηὸ ἔθαηημκ, πνῤῥενχζεο  αηῶ θεθδευηςξ ηῆο 

ηνῦ ζψκαηνο ἕμεσο, θαὶ ηλ ζσκαηηθλ ηφλσλ ἐιαηηνπκέλσλ, ἕςξ ἂκ, πὸ βήνςξ ηαηαηαιθεεὶξ, ηὴκ εἮξ 

ἔζπαημκ δοκάιεςξ θαίνεζζκ πμιείκῃ. 
1573

 Achilles Tatius, Leucippe and Clitophon, 3, 2, 8: ἤκ μὖκ ἀκέιςκ ιάπδ ηαὶ ηοιάηςκ· ιεξ δὲ μη δοκάιεεα 

ηαηὰ πώνακ ιέκεζκ πὸ ημῦ ηξ κδὸξ ζεζζιμῦ. ζπκκηγὴο δὲ πάκηςκ ἐβίκεημ αμή· ἐννυπεεζ ηὸ ηῦια, ἐπάθθαγε ηὸ 

πκεῦια, ὀινιπγκὸο γπλαηθλ, ἀιαιαγκὸο ἀλδξλ, ηεθεοζιὸξ καοηκ, πάληα ζξήλσλ θαὶ θσθπηλ ἀλάκεζηα. 
1574

 Cf. Heliodorus, Aethiopika, 2, 22, 4, (ed. Colonna, 154Ŕ156): «Καὶ ηίξ ἤκ  πθάκδ, ὦ πάηεν, ἡκ θέβεζξ;» 

«Παίδςκ» ἔθδ «πνὸξ θῃζηκ ἀθαζνεεεὶξ ηαὶ ημὺξ ιὲκ ἀδζημῦκηαξ βζκχζηςκ ἐπακῦλαη δὲ νθ ἔρσλ εἮθμῦιαζ πενὶ 

ηὸκ ηυπμκ ηαὶ ενήκμζξ παναπέιπς ηὸ πάεμξ, ὥζπεξ μἶιαί ηηο ὄξληο ὄθεσο αηῇ ηὴλ θαιηὰλ πνξζνῦληνο ἐλ 

ὀθζαικνῖο ηε ηὴκ βμκὴκ εμζκςιέκμο πνμζεθεεκ ιὲκ ὀηκε θεφβεζκ δὲ μ θένεζ, πυεμξ βὰν ἐκ αηῆ ηαὶ πάεμξ 

ἀκηαβςκίγεηαζ, ηεηνζβοα δὲ πεξηπνηᾶηαη ηὴκ πμθζμνηίακ εἮξ ὦηα ἀκήιενα ηαὶ μἷξ ἔθεμκ μη ἐβκχνζζεκ  θφζζξ 

ἀκήκοημκ Ἧηεηδνίακ ηὸκ ιδηνῶμκ πνμζάβμοζα ενκμκ.» 
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πνὸξ ηὸ πθεμξ ἐθεεζκξ πμζηνέθμοζα· «Ἤπμο, θδζίκ, ημὺξ ημῦ οἯμῦ ιμο βάιμοξ Ἦδεκ, ὦ 

πανυκηεξ, ζοκεθδθφεαηε ηαὶ πμνεφζμκηεξ ἣηαηε ηὸκ ιέκαζμκ, ηαὶ ηξ πανξ ιμζ ημζκςκζαζ 

πνμεεοιήεδηε; Υάνζξ ιὲκ ηξ πνμεοιίαξ ικ· ἀθθř ὁ κοιθίμξ ηαεεφδεζ ηὸκ βάιμκ 

ἀπακαζκυιεκμξ». [11.] Σαῦηř ἔθεβε ηαὶ ημξ ὄκολζ ηὰξ πανεζὰξ πενζδνφθμοζα αἯιάηςκ ὁιμῦ ηαὶ 

δαηνφςκ ἀπέζηαγε πίδαηαξ, ηαὶ ημῦ ηεζιέκμο ηὸκ ηνάααηημκ ὡξ γκηζ ηῶ κεηνῶ 

δζεθέβεημ·«Σίκα ηαφηδκ, οἯέ ιμο, ηίκα ηαφηδκ ααδίγεζξ ὁδὸκ ηὴκ ιαηνάκ ηε ηαὶ ἀκεπίζηνμθμκ; 

Σίξ  ημζαφηδ ηαπφηδξ πενὶ ηὴκ ἀκάθοζζκ; θάκεακμκ ἄνα θακηαγμιέκδ ζμζ, ηέθλνλ, ν 

ζάιακνλ, ἀιιὰ ζάλαηνλ, θαὶ ιακπάδα θάςαη ν γακήιηνλ, νἴκνη, ἀιι‘ ἐπηηάθηνλ.
1575

 

Μάηδκ ὠκεζνμπυθμοκ ζηεθάκμοξ ηαὶ κφιθδκ ηαὶ παζδίμκ ὡξ ηάπμξ Ἦδεκ·  δὲ βεκέζεαζ ιάιιδ 

ηαὶ πεκεενὰ πνμζδμηήζαζα, μδὲ ιήηδν ηαημκμιάγμιαζ. Οἴιμζ, μἴιμζ, ὅηζ ηὸκ ζὸκ εάκαημκ 

εἶδμκ ἐβχ, ἣηζξ ὤθεζθμκ ἐλ ηαῖο ζαῖο ἐλαπνςῦμαη ρεξζὶ θαὶ ηαῖο ζαῖο ἐπηθεδείαηο ηζιδεκαζ 

πνμυδμζξ. Ὡξ ιαηάνζαζ ιδηένεξ, ὅζαζξ ηεθεοηχζαζξ πενζίζηακηαζ παδεξ. Ἵκα ηί ιέπνζ ηαφηδξ 

ἐηδνήεδκ ηξ εέαξ; Πυηε ιμζ ἐπακήλεζξ, ὦ ζπθάβπκμκ ἐιυκ; Πυηε ζε πάθζκ ἐπυρμιαζ;». Σαῦηα 

θεβμφζδξ, πζα ιήηδν ἐενήκεζ, ηαὶ μἯ παηένεξ ὠδφνμκημ.  

[12.] Ὡξ δὲ ηξ πφθδξ ηξ πυθεςξ ἔλς ἐβέκμκημ, ημῦ πθήεμοξ ἐθεπμιέκμο ηῆ ἐηθμνᾶ, 

ιαηνυεεκ Ἦδμῦζα ημὺξ ηὸκ ηάθμκ ὀνφηημκηαξ, ἐκκαλὴο ἐπὶ ηὸκ ηνάααηημκ ἵεηαη· θαὶ 

πεξηρπζεῖζα ηῷ πηώκαηη ηαὶ ιέθεζζ ιέθδ ημξ ημῦ παζδὸξ ηὰ ἑαοηξ ζοκανιυζαζα, ἀπξὶμ εἴρεην 

θαὶ γνεξνῖο θαηεζπάδεην ζξήλνηο·
1576

 «Σέηκμκ, θέβμοζα, ημζμῦηυξ ζμζ εάθαιμξ ἑημζιάγεηαζ; 

Σμζαφηδ ζμζ παζηὰξ ηαθθςπίγεηαζ; Ἔβνεμ, θίθηαηε, ηαὶ βδναζᾶ ιδηνὶ ενδκμφζῃ ἐπάημοζμκ. 

Ἀπμηίκαλμκ ηὸκ αανὺκ ημῦημκ ὕπκμκ ηὸκ ἀχνςξ ποεέκηα ζμζ· μἴηηεζνμκ ιδηνὸξ πμθζὰκ ηαὶ 

                                                           
1575

 cf. Gregory of Nyssa, De deitate filii et spiritus sancti, PG 46, coll. 568Ŕ569: Γζὰ ημῦημ παηένα ἐπμίδζαξ, ἵκα 

παζδμηηυκμκ ἀπενβάζῃ; Γζὰ ημῦηυ ιε ηξ βθοηείαξ ηαφηδξ ἔβεοζαξ δςνεξ, ἵκα ιῦευκ ιε πμζήζῃξ ηῶ αίῳ;  Σαξ 

ἐιαοημῦ πενζὶ ηαηαζθάλς ηὸκ παδα, ηαὶ ημῦ ζοββεκμῦξ αἵιαημξ ζπείζς ζμζ; Καὶ ζὺ ηαῦηα ηεθεφεζξ, ηαὶ ημζαφηαζξ 

ἐπζηένπῃ εοζίαζξ; Ἀπμηηείκς ηὸκ οἯὸκ, θř μὗ ηαθήζεζεαζ πνμζεδυηδζα; Σμζμῦημκ αηῶ πήλς ηὸκ εάθαιμκ; 

Σμζαφηδκ αηῶ ηὴκ εθνμζφκδκ παναζηεοάζς ημῦ βάιμο; Καὶ ἅρς ἐπř αηῶ νρὶ ιακπάδα γακήιηνλ, ἀιιὰ πῦν 

ἐπηηάθηνλ; cf. Gregory of Nyssa, Oratio consolatoria in Pulcheriam, ed. A. Spira, 9, 468Ŕ469: ζάιακνο ηέηκμζξ ν 

ηάθνο πανὰ παηένςκ ζπμοδάγεηαζ, ζηέθαλνο γακηθὸο ν μίθνο θνληθφλ, γακήιηνο ιακπὰο ν πῦξ ἐπηηάθηνλ·  
1576

 Heliodorus. Aethiopika, 7, 7, 5 (ed. Colonna, 378): Καηř ἴπκμξ βὰν ἐθεπμιέκδ ημῦ Καθαζίνζδμξ ηαὶ πυννςεεκ 

ἀκαβκςνίζαζα ηὸκ Θεαβέκδκ, ὀλὺ βάν ηζ πνὸξ ἐπίβκςζζκ ἐνςηζηκ ὄρζξ ηαὶ ηίκδια πμθθάηζξ ηαὶ ζπια ιυκμκ ηἂκ 

πυννςεεκ ᾖ ηἂκ ἐη κχηςκ ηξ ὁιμζυηδημξ ηὴκ θακηαζίακ πανέζηδζεκ, ὥζπεν μἮζηνδεεζα πὸ ὄρεςξ ἐκκαλὴο ἐπ‘ 

αηὸλ ἵεηαη θαὶ πεξηθῦζα ηνῦ αρέλνο ἀπξὶμ εἴρεην θαὶ ἐμήξηεην θαὶ γνεξνῖο ηηζη θαηεζπάδεην ζξήλνηο. Cf. 

Hom. 37 (ed. Zaccagni, La πάξεξγνο ἀθήγεζηο, 52, 20Ŕ24 = Scorsus, Hom. 16, PG 132, coll. 361CŔD): Δἶπεο ἂλ 

ἰδὼλ ζειήλελ πιεζηθαῆ ηνῦ λέθνπο ἄξηη πξνθύπηνπζαλ. πζηαπύκαζα μὖκ ηὴκ πμνείακ, πνώηδ ηῶ παηνὶ 

δοζηοπξ πακηᾶ θαὶ πεξηθῦζα ηνῦ αρέλνο ιεηřαἮδμῦξ ηαὶ πόεμο εενιμῦ θαηεζπάδεην, πανζζηδνίμοξ ἀθζεζα 

θςκάξ. Πνὸξ ηαῦηα ὁ Ἰεθεάε ἀκῴιςλε ηαὶ «μἴιμζ, εύβαηεν, εἶπεκ, ὅηζ ζε ηαηαεύζεζκ δλάιδκ Θεῶ». Cf. 

Aethiopika, 5, 8, 5 (ed. Colonna, 282):  δὲ ραπλσζεὶο ηνῖο ἐπαίκμζξ ηαὶ ἅια ηὸ πνβια μὕηςξ ἔπεζκ πὸ ημῦ 

ὀκυιαημξ ἀπαηδεεὶξ ἐλεπέπθδηημ ιὲκ ηξ ὥναξ, ἀπř εηεθμῦξ βὰν ηαὶ ηαῦηα ηξ ἐζεημξ νἷνλ λέθνπο αγὴ 

ζειελαίαο δηεμέιακπελ· 
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ζπθάβπκα θνοβυιεκα. Οἴκνη, ζησπᾶο θαὶ ηὸ γιπθὺ ζηόκα θαηέζρε ζηγὴ θαὶ δόθνο
1577

 

πενζηέποηαζ ηαξ θαιπάζζ ηκ ὀθεαθικ. Καὶ ζὺ ιὲκ πὸ θίεμκ μἮηήζεζξ ηναπὺκ ηαὶ ζηυημξ 

ααεφ, ἐβὼ δὲ αθέρς ηὸκ ἣθζμκ; Ο ιὲκ μὖκ, μη ἔζηζκ εἮηυξ. Πξὸο ηῷ ζῷ ηάθῳ πήμνκαη ηὴλ 

θαιύβελ, θαὶ ηάρα κνη θαλήζῃ θαὶ ιαινῦληνο ἀθνύζνκαη,
1578

 ιθθμκ δὲ ζοκηαθήζμιαί ζμζ, 

πμεμφιεκε, ηαὶ ημξ ζμξ κεανμξ ὀζηέμζξ ζάνηεξ βδναζαὶ ζοκηαηήζμκηαζ». Οὕηςξ ἐπεηναβῴδεζ, 

κὴ ἐπηζπεῦζαη ζοβπςνμῦζα ηνῦ λεθξνῦ ηὴλ θεδείαλ, ἀιι‘ ἐκθνξεῖζζαη ηνῦ πάζνπο δεηνῦζα, 

ἐπὶ πιεῖζηνλ αηῶ ηνὺο ὀδπξκνὺο παξαηείλνπζα.
1579

 

[13.] Ἀθθřἐπείπεν ὁν ημῦξ ικ ὀθεαθιμὺξ ἐη ζοιπαεείαξ δζακμίαξ ηεββμιέκμοξ ημξ 

δάηνοζζ, ηἀιμὶ δὲ ηῆ ικήιῃ ηξ θςκξ ὁ ηόκμξ ἐηηόπηεηαζ, θένε ηὰ δάηνοα ηκ ὀθεαθικ 

ἀπμιάλακηεξ ἐπὶ ηὸ ηξ Ἧζημνίαξ ιεηέθεςιεκ πανζέζηαημκ. ἧ ιὲκ μὖκ ημῦ κέμο ροπὴ ηὸκ ημῦ 

ᾅδμο πνμκ δζήνπεημ, ηὸκ ζημηεζκὸκ ηαὶ ἀιεζδ ηαὶ ἀδδίαξ ἀκάπθεςκ, ηαὶ βκ πενζεπυθεζ, «ἥξ μἯ 

ιμπθμὶ ηάημπμζ αἮχκζμζ», ὡξ εἶπε ηκ πνμθδηκ ὁ θοβάξ. Ἵεημ δὲ ὁ ςηὴν ἐη ηξ Καπενκαμφι, 

ἄνηζ ηὸκ ημῦ ἑηαημκηάνπμο παδα ηεεεναπεοηὼξ ἐκ δοζιαξ ημῦ αίμο βεκυιεκμκ· ἵεημ δὲ πεγῆ 

ααδίγςκ, ὡξ ἔεμξ αηῶ, ηαὶ αάδδκ ηὴκ ὁδμζπμνίακ πμζμφιεκμξ, ἅια ιὲκ παζδεφςκ ιξ ιὴ 

ἐκοανίγεζκ ηὸ ζεικὸκ ηξ ηαηαζηάζεςξ ἀηάηηῳ ααδίζιαηζ, ἅια δὲ ηαὶ εαννκ ὡξ, εἮ ηαὶ ηάθῳ 

ηαηαηνφραζεκ ηὸκ κεηνυκ, ἀκαζηήζεζ ημῦημκ ὥζπεν ηὸκ Λάγανμκ. Καὶ Ἦδὼκ ηὴκ πήνακ μὕηςξ 

ιίβοικμκ, αἵιαηζ θονςιέκδκ ηαὶ δάηνοζζκ, εζπθαβπκίζεδ ὁ θφζεζ θζθάκενςπμξ ἐη ηξ 

ἐκμφζδξ αηῶ πενὶ ηὸκ ἄκενςπμκ ἀβαευηδημξ, ηαὶ θςκὴκ ἀθίδζζ ηῆ βοκαζηὶ ὄκηςξ εείαξ πάνζημξ 

ἔιπθεςκ· «Μὴ ηθαε». Ὦ εεία θςκὴ ημζμῦημκ ἄπεμξ θφπδξ ημοθίζαζα. ΔἮ βάν ηζξ ἕηενμξ ιὴ 

ηθαίεζκ αηῆ ἐπεηέθθεημ, ἆνα μη ἂκ ἀπέπηοζε ηὴκ κμοεέηδζζκ ηαὶ ὡξ ἐπενὸκ ηὸκ κμοεεημῦκηα 

πανδβηςκίζαημ; Ἀηιάγμοζα βὰν θφπδ παναιοεδηζηκ θυβςκ ἐζηὶκ ἀκεπίδεηημξ, ὥζπεν ηὰ ηκ 

ῥεοιαηζηκ κμζδιάηςκ ηαημδεέζηενα ἐπζλαίκεηαζ ιθθμκ πνὶκ πεπακεκαζ εεναπεουιεκα. [14.] 

Δἶπε βὰν ἴζςξ δνζιφ ηζ ἀπζδμῦζα ηαὶ αθμζονυκ· «Ὦ ηξ ἀηαζνίαξ ἄκενςπε, ὁνᾶξ μἷμκ ηάθθμξ ὁ 

                                                           
1577

 Aethiopika, 2, 4, 3 (ed. Colonna, 122): Οἴκνη, ζησπᾷο θαὶ ηὸ ιακηζηὸκ ἐηεκμ ηαὶ εεδβυνμκ ζηφκα ζηγὴ 

θαηέρεη θαὶ δφθνο ηὴκ πονθυνμκ ηαὶ πάμξ ηὴκ ἐη ηκ ἀκαηηυνςκ ηαηείθδθεκ· ὀθεαθιμὶ δὲ ἀθεββεξ μἯ πάκηαξ ηῶ 

ηάθθεζ ηαηαζηνάρακηεξ, μὓξ μη εἶδεκ ὁ θμκεφζαξ, μἶδα ἀηνζαξ. Ἀθθř ὦ ηί ἄκ ζέ ηζξ ὀκμιάζεζε; κφιθδκ; ἀθθř 

ἀκφιθεοημξ· 
1578

 Procopius of Gaza, Monodia per Antiochia, 1, 16Ŕ21 (ed. Amato, 463): πξὸο ηῶ ζῶ ηάθῳ πήμνκαη ηὴλ 

παζηάδα, θαὶ ηάρα κνη θαλήζῃ θαὶ ιαινῦληνο ἀθνχζνκαη. ὅνα ιμὶ ηὸκ παηένα, ιθθμκ δὲ ηὸκ ζόκ, εἮ αμύθεζ, ηαὶ 

δάηνοζμκ, μἳ ἐπὶ ζὲ ιόκμκ ὁνκηεξ επ᾿ ἐζπάηῃ βήνᾳ ηὴκ ἐνδιίακ ιακεάκμοζζ. 
1579

 Gregory of Nyssa, De opificio hominis, PG 44, coll. 220, 20Ŕ27: Σί ημίκοκ πάζπεζκ εἮηὸξ ἤκ ἐπř αηῶ ηὴκ 

ιδηένα; μἯμκεὶ πονὶ ημξ ζπθάβπκμζξ ἐβηαηαθθέβεζεαζ, ὡξ πζηνξ ἐπř αηῶ παναηείκεζκ ηὸκ ενκμκ, 

πενζπθεημιέκδκ πνμηεζιέκῳ ηῶ πηχιαηζ, ὡξ κὴ ἂκ ἐπηζπεῦζαη ηῶ λεθξῶ ηὴλ θεδείαλ, ἀιι‘ ἐκθνξεῖζζαη ηνῦ 

πάζνπο, ἐπηπιεῖζηνλ αηῶ ηνὺο ὀδπξκνὺο παξαηείλνπζαλ· μδὲ ημῦημ πανηεκ ὁ θυβμξ·» Ἰδὼκ βὰν αηὴκ ὁ 

Ἰδζμῦξ,» θδζὶκ, «ἐζπθαβπκίζεδ. ηαὶ πνμζεθεὼκ ἣραημ ηξ ζμνμῦ, μἯ δὲ ααζηάζακηεξ ἔζηδζακ. Καὶ θέβεζ ηῶ 

κεηνῶ· Νεακία, ζμὶ θέβς, ἐβένεδηζ· ηαὶ πανέδςηεκ αηὸκ ηῆ ιδηνὶ αημῦ γκηα.» 

C
E

U
eT

D
C

ol
le

ct
io

n



474 
 

εάκαημξ πνὸ ὥναξ ἐιάνακε ηαὶ ὅηζ ἄπεζιζ ηῆ βῆ ηαηαηνφρμοζα ηὸ ἐιὸκ θξ, ηξ γςξ ιμο ηὴκ 

ἄβηονακ. Καὶ ὡξ ἐπὶ ιεηνίῳ ηζκὶ πάεεζ θζθμζμθεκ ἐπζηάηηεζξ ηαὶ Μὴ θιαῖε θαθεξ· ὡξ ἔμζηεκ, 

«ἐμ ἀδάκαληνο ἠ ζηδήξνπ ηὰ ζπιάγρλα θεράιθεπζαη».
1580

 [15.] Ἀθθř μδὲκ ημζμῦημκ 

ἐθεέβλαημ  βοκή· ὁιμῦ δὲ ἢημοζε ηαὶ ζεζίβδηε. Γζαηί; Ὅηζ ημζ ζὺκ ηῶ δεζπμηζηῶ θυβῳ ηαὶ 

βθοηεά ηζξ παναροπὴ ἐκέζηαλεκ ἐκ ηῆ ηαφηδξ ροπῆ, πνὸξ ἀβαεὴκ ἐθπίδα ηὸκ κμῦκ δζεβείνμοζα. 

Ἔζηδ μὖκ πνὸξ ηὸ ιέθθμκ ιεηέςνμξ. Ἀθθὰ ηί ιὴ εηημκ ἐπάβς ηὸ βθοηὺ ημῦ δζδβήιαημξ ηαὶ 

πανάδμλμκ; 

[16.] Ἔνπεηαζ ημίκοκ ὁ ηξ γςξ πμνδβυξ, ἅπηεηαζ ημῦ ηεζιέκμο εείᾳ πεζνί. Καὶ μἯ ιὲκ 

ααζηάγμκηεξ ἔζηδζακ (ᾤμκημ βὰν ἴζςξ ἀζπάζαζεαζ αηὸκ ηὸκ κεηνυκ), ὁ δὲ δεζπμηζηῆ θςκῆ 

ηαθε ημῦημκ εἮπχκ· «Νεακία, ζμὶ θέβς, ἐβένεδηζ». Καὶ αηίηα, ὢ ημῦ εαφιαημξ, ὁ ιὲκ ᾅδδξ 

ἐθέθοημ,  δὲ ροπὴ ἐη ηκ κεηάδςκ ἀκέεμνε ηαὶ ὁ κεηνὸξ ἀκεηάεζζε ηαὶ ημῦ ηνααάηημο 

ἀθήθαημ, ηαὶ βίκεηαζ πάκηα ηαζκὰ ηαὶ πανάδμλα.  πανςκίαξ ηάθμξ ἔιεζκε ηεκμηάθζμκ· μἯ 

ὀνφηημκηεξ, ηὸ πηφμκ ηαὶ ηὴκ ζηαπάκδκ ῥίρακηεξ, πνὸξ ηὸ πανάδμλμκ ἔηνεπμκ, ηὰ δάηνοα εἮξ 

πανὰκ ηαὶ εαῦια ιεηήβεημ· ημὺξ ζοκεθευκηαξ ᾕνεζ δέμξ ηαὶ ἔηπθδλζξ, ηαί ηζκεξ, μἶιαζ, ηκ 

ἁπθμοζηένςκ ημὺξ ὀθεαθιμὺξ ἀπέιαηημκ, ὡξ ἐκ ὀκείνῳ ηαῦηα αθέπεζκ μἮυιεκμζ. ἧ δὲ ιαηανία 

ιήηδν ἐηείκδ, ηαὶ ημξ πμζὶ ημῦ Γεζπυημο ηαθζκδμοιέκδ ηαὶ εαηένᾳ πεζνὶ ηῶ παζδὶ 

πενζπθεημιέκδ, πίζηεζ ηαηέπμοζα ηαὶ δζὰ πάκηςκ ιεηήιεζπημ ηὸ πέκεμξ εἮξ ἀβαθθίαζζκ. Καὶ ἵκα 

ζοκέθς ηὸ πκ, εἶδεκ ὁ ἣθζμξ ηυηε ηὸ Γααζηζηὸκ ἐηεκμ πθδνμφιεκμκ· «Μδηένα ἐπὶ ηέηκῳ 

εθναζκμιέκδκ» ηαὶ ηὸκ ηξ γςξ δμηνα ηαὶ Θεὸκ ικ Ἰδζμῦκ δμλαγυιεκμκ. ἧ ιὲκ μὖκ 

πανάδμλμξ αὕηδ εαοιαημονβία ὧδέ πῃ ηαηέθδλε, πθεζηα ηὰξ ιεηέναξ ροπὰξ ὠθεθήζαζα, ηαὶ 

ιθθμκ ὅζμζ ηαηακοβέκηεξ ζοιπαεείαξ ἐζηάλαηε δάηνομκ, ὅπεν ηαεανηζηὸκ εἶκαζ ηκ ροπζηκ 

ῥφπςκ πζζηεφμιεκ. 

[17.] Ἔθεμζ δř ἂκ μη ἀιμφζςξ  Ἧζημνία ηαὶ εἮξ ηνμπζηὴκ εεςνίακ· μὕης βὰν 

ἀιθμηένςεεκ ηὴκ ὠθέθεζακ ηανπςζυιεεα. Ἕθαζηνο ἑαπηὸλ ἐλλνεζάησ ηῆο ρήξαο πἱφλ, 

θαηαζηάζεσο δειαδὴ ρεξεπνχζεο δηθαίνπ θξνλήκαηνο, εἮξ ηὸκ ηξ ἀπναλίαξ ηάθνλ ἐθεεζκξ 

ἐθθεξφκελνλ πὸ ηλ θηινξξππάξσλ δαηκφλσλ θαὶ ηλ ηὴλ ςπρὴλ θαθο βαζηαδφλησλ 

παζλ ηῆο ζαξθφο.
1581

 Σίξ μὖκ βέκμζημ ζςηδνίαξ θααή; Σὸ ἐη ιεηακμίαξ ἐη ηκ ὀιιάηςκ 

                                                           
1580

 Cf. Pindar, fr. 123, 2Ŕ6 (ed. Snell-Maehler): ηὰξ δὲ Θεμλέκμο ἀηηκαξ πνὸξ ὂζζςκ / ιανιανολμίζαξ δναηείξ / ὅξ 

ιὴ πόεῳ ηοιαίκεηαζ, ἐμ ἀδάκαληνο / ἠ ζηδάξνπ θεράιθεπηαη ιέθαζκακ ηανδίακ / ροπνᾶ θθμβί [...]. 
1581

 Cf. Nylus of Ancyra, Epistulae, Epistle 6, PG 79: ΠΑΝΟΛΒΗῼ. Σί ἔλς, ηαὶ ιαηνμηένακ ἀπμηνέπεζξ, ἄκενςπε; 

Σαπηὸλ γὰξ λφεζνλ πἱὸλ ρήξαο πάνπεζκ, δειαδὴ θαηαζηάζεσο ρεξεπνχζεο ἀπὸ δηθαίνπ θξνλήκαηνο, ηαὶ 

Ἦζπονμβκχιμκμξ, ἐθθεξφκελνο πνὸξ ηάθνλ πὸ ηλ θαθλ ηὴλ ςπρὴλ βαζηαδφλησλ παζλ ηε ζαξθηθλ, ηαὶ 

δαηκφλσλ θηινξππάξσλ. Καὶ δζὰ ημῦημ εὖλαζ ιεηὰ δαηνφςκ, ἵκα ὁ Γεζπυηδξ Υνζζηὸξ ηαηαλζχζῃ ἅραζεαζ ηξ 
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δάηνομκ, ζηάγμκηεξ ηνμοκδδυκ, ἐπεολχιεεα ἵκα ὁ Γεζπυηδξ ἅρδηαζ ηξ ζμνμῦ κμδηῆ ἐπαθῆ· 

ζνξὸο δὲ ηὸ πνιππαζέο ἐζηη ζκα, ηὸ βαξὺ θαὶ βξίζνλ ἐθφιθηνλ.
1582

 Καὶ μὕηςξ νἱ 

βαζηάδνληεο ζηήζνληαη θαὶ ηνῦ δξφκνπ ηῆο λεθξνθφξνπ θαθίαο παπζήζνληαη. Αηλ δὲ 

ἐκπνδηζζέλησλ ηῆο πξὸο ηὸ ρεῖξνλ ὁνιξ, ὁ λνῦο ἀλαζηήζεηαη θαὶ ὡο κεηξὶ ἀπνδνζήζεηαη 

ηῇ ἄλσ Ἰεξνπζαιήκ. 

 

  

                                                                                                                                                                                           
ζνξνῦ, ὅπεξ ἐζηὶ ηὸ πνιππαζὲο ζκα· ηαὶ νἱ βαζηάδνληεο ζηήζνληαη, ημοηέζηζ παχζνληαη ηνῦ δξφκνπ ηῆο 

λεθξνθφξνπ θαθίαο· παοζαιέκςκ βὰν αηκ, ηαὶ ηῆο πξὸο ηὸ ρεῖξνλ πνμημπξ ἐκπνδηζζέλησλ, ἀλαζηήζεηαη 

παναδυλςξ ὁ ἀκενχπζκμξ λνῦο ηαὶ παξαδνζήζεηαη δλ ηῇ ἄλσ κλ κεηέξη Ἱεξνπζαιὴκ πμθθὰ ὀδονμιέκῃ ηαὶ 

πεκεμφζῃ. ‹Φςκὴ βὰν, θδζὶκ, ἐκ Ῥαιὰ ημφζεδ,› ημοηέζηζκ ἐκ ρίζημζξ. Ῥαιὰ βὰν ὕρμξ δδθμ, ἔκεα ενκμξ, ηαὶ 

ηθαοειὸξ, ηαὶ ὀδονιὸξ πμθὺξ δζὰ ηὴκ πηαίμοζακ ἀκενςπυηδηα βίκεηαζ. 
1582

 Cf. Michael Psellos, Oratoria minora, Oration 4, 70 (ed. Antony Littlewood): ὕζηενμκ πνμζοθακεὲκ ηαξ 

ιεηέναζξ  ροπαξ ηαὶ πνμζανηδεὲκ ηῆ θφζεζ, βαξὺ θαὶ βξῖζνλ ἐθφιθηνλ, ἀθř μὗ ημῦ λφθμο ηξ ηαηίαξ βεοζάιεκμζ 

ημῦ λφθμο ηξ γςξ ἀπεηθείζεδιεκ· See also, Philagathos, Hom. 12, 9 (ed. Rossi-Taibbi, 81): πεηδὴ γὰξ ηὸ κὲλ 

βαξὺ ηνῦην θαὶ βξίζνλ ἐθφιθηνλ, ηὸκ δενιάηζκμκ εφθαημκ, ὃκ ιεηὰ ηὴκ πηζζκ ὡξ πζηκα ἐκεδοζάιεεα [...].  
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Appendix 3 

For illustrating Philagathosř florilegic technique we present below two hitherto unedited 

homilies extant in Matrit. gr. 4554 (testis unicus). We follow as far as possible the punctuation 

and accentuation in the manuscript, which keeps for instance the grave accent before the 

punctuation marks in regard to oxytone words (e.g. hom. 84, l.4: ἑμνηὴκ). As shown in the 

apparatus the texts are transmitted with an impressive amount of errors (due to itacism and other 

phonetic confusions). 

Sigla:  M Matrit. gr. 4554   suppl.   supplevit 

< > addenda   { }  delenda 

 

Homily 84 

 

Hom 84 Ŕ Πξόινγνο εἰο ηὴλ λέαλ θπξηαθὴλ ηνῦ Θσκᾶ (μδˊ) Ŕ ŖPrologue for the 

Sunday of Thomasŗ extant in Matrit. gr. 4554 f 184
v
Ŕ185

r
 is a sermon addressed to a common 

assembly which is remonstrated for its exiguous attendance to the liturgy; elsewhere Philagathos 

approached the episode of Thomasř incredulity in an elaborate and original manner (i.e. the 

homily on the ninth ἑςεζκυκ, In nonum matutinum, PG 132, coll. 681Ŕ690).  

Rossi-Taibbi (Sulla tradizione manoscritta, 55) recognized that the sermon Ŗnella parte 

iniziale è simile al principio della omelia spuria di Giovanni Crisostomo ΔἮξ ηὸκ ἅβζμκ 

ἀπόζημθμκ Θςικ. Più precisamente per il brano da Δθμβδηὸ(ξ) ὁ Θεὸξ [see below l.1] fino a 

η(ὴκ) ὠθέθεζακ ηανπώζδζεε [l.12] cfr. M 59, 681. Il rimanente sembra riflettere pensieri del 

tutto indipendenti, compreso quello, che segue immediatamente al luogo indicato, in cui lřoratore 

si duole che lřuditorio sia poco numeroso: Ἀθθř ὀθίβμζ μἯ πανόκηεξ ἐκηαῦεα ζήιενμκ. Ἄνα ηί ηὸ 

αἴηζμκ ηὸ ηθοζακ αημύξ; Ἄνα ιήπ(ςξ) ηὸ δζάζηδι(α) ηξ ὁδμῦ ῥαεοιίᾳ αημὺξ ἐκέααθεκ; 

Μθθμκ δὲ μ ηὸ (ms. ὁ ημῦ) δζάζηδια ηξ ὁδμῦ, ἀθθὰ ῥᾳεοιία αημὺξ ἐκεπόδδζεκ.ŗ 

Actually, hom. 84 is in its entirety made of passages taken from Proclus of 

Constantinopleřs sermon
1583

 In sanctum apostolum Thomam and from the homily In sanctos 

Petrum et Heliam, attributed to John Chrysostom (PG 50, coll. 725Ŕ736). The latter has been 

                                                           
1583

 Homilia in sanctum apostolum Thomam, ed. F.J. Leroy, L‘homilétique de Proclus de Constantinople, [Studi e 

Testi 247, Vatican City: Biblioteca Apostolica Vaticana, 1967]: 237Ŕ251 = John Chrysostom, Δἰο ηὸλ ἅγηνλ 

ἀπόζηνινλ Θσκᾶλ, PG 59, coll. 681. 
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excerpted in the Sacra parallela ascribed to John of Damascus ( PG 96, coll. 133BŔ137C); a 

consistent fragment from In sanctos Petrum et Heliam, present also in Philagathos, surfaces in 

another spurios sermon ascribed to John Chrysostom, Πεξὶ ηνῦ κὴ θαηαθξνλεῖλ ηῆο ηνῦ Θενῦ 

Ἐθθιεζίαο θαὶ ηλ ἁγίσλ κπζηεξίσλ. Θʹ (Eclogae i–xlviii ex diversis homiliis [Sp.], PG 44, coll. 

623Ŕ625). 
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[f 184
v
]   Πξόινγνο εἰο ηὴλ λέαλ θπξηαθὴλ ηνῦ Θσκᾶ:

 
 

Δινγεηὸο ὁ Θεὸο ὁ θαηαμηώζαο κᾶο ἰδεῖλ ηαύηελ ηὴλ ἁγίαλ θαὶ 

ιακπξὰλ ἑνξηὴλ, ἣηηο ἐζηὶλ ζςηδνία ηλ ροπκ θαὶ ζσκάησλ κλ. ἀιι᾿ Ἦδμὺ 

πάθζκ ἣης πνέμξ ἀπμδώζςκ ικ, πνέμξ ηἀιὲ ηὸκ ἀπνδηδόληα πθμοηίγoκ ηαὶ ιξ 

ημὺξ ἀπμθαιαάκμκηαξ ὠθεθμῦκ. πάνεζιζ πάθζκ πνδείμαη ηὸκ Θςικ πεξὶ ιὲκ ηὴκ 5 

ἀνπὴκ ἀπζζημῦκηα ηὴλ ημῦ ζςηνμξ ἀλάζηαζηλ, ὕζηενμκ δὲ ιεηὰ ηὴκ ὄρζκ ηαὶ ηὴκ 

ἁθὴκ πηζηεύζαληα ηαὶ Κύνζμκ αηὸκ ηαὶ Θεὸκ ὀλνκάζαληα. 

ἀιιὰ ζοκηείκαηέ κνη θαὶ λῦλ ηὰξ ιεηέναξ δζακμίαξ, θαὶ ηὰο ἀθνὰο 

παναηαθ, ηαὶ ιεηὰ βαθήκδξ θαὶ πξνζσρῆο ηκ εηεθκ ιμο ηαὶ ἀρύησλ ῥδιάηςκ 

ἀκάζπεζεε ἵκα ιζηνάκ ηζκα ἐλ αηκ ηὴκ ὠθέθεζακ ηανπώζδζεε. ημῦ γὰξ δεζπόηνπ 10 

θαὶ Θενῦ θαὶ ςηνμξ ικ Ἰεζνῦ Φξηζηνῦ δζαννήλακημξ ηὴκ πάιθαβμκ ημῦ ᾅδμο 

βαζηένα ηαὶ βεκμιέκμο πξσηνηόθνπ η λεθξλ ηαὶ δηὰ ηλ θεθιεηζκέλσλ ζπξλ 

εἮζεθεόκημξ πνὸξ ημὺξ ἑαοημῦ ιαεδηάξ Θσκᾶο, ὁ ιεγόκελνο Γίδπκνο, νὐθ ἦλ κεη‘ 

αὐηλ.  

ἀιιř ὀθίβμζ μἯ παξόληεο ἐληαῦζα ζήιενμκ. ἄνα ηί ηὸ αἴηζμκ ηὸ θσιῦζαλ 15 

αηνύο; ἄνα κήπσο ηὸ δζάζηδια ηξ ὁδμῦ ῥαεοιίᾳ αημὺξ ἐκέααθε; ιθθμκ δὲ μ ηὸ 

δζάζηδια ηξ ὁδμῦ, ἀθθὰ <> ῥᾳεοιία αημὺξ ἐκεπυδζζεκ. ὥζπεν βὰν ηὸκ ζπμοδαμκ 

ηαὶ δζεβδβενιέκμκ ηῆ πνμαζνέζεζ μδὲκ δύκαηαζ ηςθῦζαζ, μὕης ηὸκ ῥᾴεοιμκ ηαὶ 

ἀκαπεπηςηόηα πακηά δύκαηαζ ηςθῦζαζ. ὁ δεζπμηήξ δζὰ ζὲ ἀπέεακεκ ηαὶ ζὺ δζř αηὸκ 

ὀηκεξ κηθξὸλ θνπηάζαη; δέμκ ζε κάιινλ παναβεκέζεαζ ηαὶ Ἦδεκ ηὸκ δζάααθμκ 20 

ηηώιεκμκ θαὶ ηὸλ Φξηζηὸλ ηαὶ Θεὸκ δμλαγόιεκμκ.  

ἀθθὰ πξνθάζεη ηηλὲο ἀπνθξίλνληαη· ἁιανηςθὸξ, θδζί, εἮιὶ ηαὶ μ δύκαιαζ 

ἀπακηζαζ. ηίξ δὲ ηκ ἀκενώπςκ ἄκεο ἁιανηίαξ, εἮπέ ιμζ; <ἠ> μη μἶδαξ, ὅηζ ηαὶ 

αημὶ μἯ ηῶ εοζζαζηδνίῳ πξνζεδξεύνληεο ἁιανηίαζξ εἮζὶ πνμζδθςιέκμζ; ζάξθα βὰν 

εἮζὶκ ἐκδεδοιέκμζ, ηαὶ ιεξ αημὶ μἯ ἐπὶ ενόκμο θαζήκελνη ηαὶ δηδαζθαζήκελνη ηαὶ 25 

δζδάζημκηεξ, ἁιανηίαζξ ἐζκὲλ ζπλπεπιεγκέλνη ηαὶ μ παναζηχιεεα ηὴκ δζδαζηαθίακ 

                                                           
2-19 Proclus, Homilia in sanctum apostolum Thomam, ed. Leroy, 237, 1-4 || 12 Col. 1:18 || 12 Jn. 20:19 || 13-14 

Jn. 20:22 || 15-23 ἀθθř ὀθίβμζ ... εἮπέ ιμζ; ] John Chrysostom, In sanctos Petrum et Heliam (sp.), PG 50, coll. 

725, 16Ŕ37 || 23-29 <ἠ> μη μἶδαξ… δζδζζκ ] John Chrysostom, In sanctos Petrum et Heliam (sp.), PG 50, 

coll. 726, 23Ŕ727, 2  

 

μδˊ in mg. || 3 ἣηζξ ] εἴ ηζξ M || 4 πθμοηίγoκ ] πθμοηίγςκ M || 4 ιξ ] ιξ M || 5 πάνεζιζ ] πάνεζ ιμζ Μ || 6 ἁθὴκ 

] ἀθκ Μ || 8 ζοκηείκαηέ] ζοκηείκαηάζ Μ || 8 ιεηέναξ ] ιεηέναξ M || 10 ἀκάζπεζεε ] ἀκάπεζεαζ Μ, cf. Proclus, 

Homilia in sanctum apostolum Thomam, ἀκάζπεζεε || 12 βαζηένα ] βαζηένακ Μ || 15 ηςθῦζακ ] ηςθύζακ M || 

16 μ ηὸ ] ὁ ημῦ Μ || 17 ἐκεπυδζζεκ ] ἐκεπόδδζεκ Μ || 18 δζεβδβενιέκμκ ] δζεβεζβενιαίκμκ Μ || 18 μὕης ] μὗημξ 

Μ

|| 19 ζὺ ] ζμζ Μ || 21 ηηώιεκμκ ] ηηόιεκμκ Μ || 23 ἠ suppl. || 24 πνμζδθςιέκμζ ] πνὸξ θμύιεκμζ Μ || 24 

ζάνηα] cf. John Chrysostom, In sanctos Petrum et Heliam (sp.), PG 50, coll. 726C: άνηαξ βάν εἮζζκ 

ἐκδεδοιέκμζ || 26 ζοκπεπθδβιέκμζ ] ζοκπεπθεβιέκμζ Μ 
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εἮξ ηὸ πέθαβμξ ηξ ημῦ Θεμῦ θζθακενςπίαξ ἀθμνκηεξ· ηαηὰ εείακ βὰν δζμίηδζζκ 

βέβμκε ημὺξ Ἧενεξ ηαὶ αημὺξ ἁκαξηίᾳ πμπεζεκ, ἵκα ἐλ ὧκ θαὶ αημὶ πάζπμοζζ, ηαὶ 

ημξ ἄθθμζξ ζοββκώιδκ δζδζζκ, ἵκα ἐη ηκ μἮηείςκ πηαζζιάηςκ θηιαλζξσπόηεξνη 

γέλσληαη πνὸξ ημὺξ ἄθθμοξ. δζὰ ημῦημ βὰν μη ἄββεθμξ μὔηε ἀνπάββεθμξ ἐπζζηεφεδ 30 

Ἧεναηεφεζκ, ἀκαιάνηδημζ βὰν εἮζὶκ νὗηνη, ἵκα ιὴ <δζὰ> ἀπμημιίακ ημὺξ ἁιανηάκμκηαξ 

ημῦ θαμῦ ἀενυμκ ηεναοκμαμθζζκ· ἀθθř ἄκενςπμξ ἐλ ἀκενώπμο ἐπζζηεφεδ ηὸκ 

ενόκμκ ημῦημκ, ηαὶ αηὸξ δμκῆ ηαὶ ἁιανηίᾳ ζοκδεδειέκμξ, ἵκα ὅηακ θάαῃ ηζκὰ 

ἁιανηάκμκηα, ἐη ηκ μἮηείςκ πθδιιεθδιαηκ θζθακενςπόηενμξ βέκδηαζ πνὸξ 

ἐηεκμκ ηὸκ ἁιανηήζακηα, ηαὶ ιὴ ηζκηαζ δζὰ ηξ ὀνβξ θαὶ ηνῦ ζπκνῦ ἰδίσο, ηαὶ ἐη 35 

πείναξ ἔπςκ ηὰ ἑαπηλ ἁκαξηήκαηα θαὶ πθδιιθήιαηα. εἮ βὰν ἤκ ἄββεθμξ 

[f 185
r
] Ἧενεὺξ, ηαὶ ἔθααέ ηζκα πμνκεφζακηα ἠ ἁιανηήζακηα μη ἐδίδαζηεκ ἀθθὰ  

εεὺξ ἀκῄνεζ αηὸκ δζὰ ηὸ ἐηείκμκ ιὴ εἶκαζ ημζμῦημκ ηαὶ εἮξ ὀνβὴκ αηὸκ ἔθενε ηαηὰ 

ηὸ ηνηνῦηνλ. ἀθθὰ δζὰ ημῦημ ἄκενςπμξ ἐπζζηεφεδ· εἮ βὰν ιὴ ιάνηακμκ αημὶ 

μδειίακ εἶπμκ ζοββκχιδκ δζδμῦκαζ ημξ ἁιανηάκμοζζ πάκηαξ ἐηεενίγεζκ ηξ 40 

ἐηηθδζίαξ ἢκειινλ.  

ἀιι‘ ἐλ ἀοηξ ηξ εεςνίαξ πείζσκελ κᾶο· Πέηνμξ ἔιεθθε πζζηεφεζεαζ
 
ηὰξ 

<ηθεξ ηξ> ἐηηθδζίαξ, ιάθθμκ δὲ ἐπζζηεφεδ ηαὶ ηὰξ ηθεξ ηῆο βαζηιείαο ηκ 

μνακκ, ηαὶ ἔιεθθε πζζηεφεζεαζ θαὶ ηὰ πιήζε ηλ ιαλ. ηί βάν πνὸξ αηὸκ ὁ 

Γεζπυηδξ θδζὶ; ὃ ἐὰκ δήζῃο ἐπὶ ηῆο γῆο, ἔζηαη δεδεκέλνλ ἐλ ηῷ νὐξαλῷ, θαὶ ὃ ἐὰλ 45 

δήζῃο ἐλ ηῷ νὐξαλῷ, ἔζηαη δεδεκέλνλ ἐλ ηῇ γῇ. ἀθθὰ δζὰ ημῦημ ἐπξαγκαηεύζαην  

εεία πάνζξ, ἵκα ἐλ ὧκ αηὸξ ἔπαεε, θηιάλζξσπώηεξνο βέκδηαζ πενὶ ημὺξ ἄθθμοξ. ηαὶ 

αθέπε ηζκὰ ζοβπςνεκ πενζπεζεκ ηῇ ἁιανηίᾳ. Πέηνμκ ἐηεκμκ, ηὸλ ηειηθνῦηνλ 

ἄλδξα, ηὴκ ημνοθὴκ ηκ ἀπμζηόθςκ, ηὴκ ηνδπδα ηὴκ ἀζάθεοημκ, ηὴκ πέηνακ ηὴκ 

ἀῤῥαβ, ηὸλ πξνζηάηελ ηξ ἐηηθδζίαξ, ηὸκ θζιέκα ηὸκ ἀηαηαιὰπδημκ, ηὸκ πύνβμκ 50 

ηὸκ ἀζάθεοημκ. Πέηνμξ ἤλ ἐηεκμξ ὁ θέβςκ ηῶ Υνζζηῶ· θἂλ δέῃ κε ζὺλ ζνὶ ἀπνζαλεῖλ, 
                                                           
29-30 ἵκα ἐη … ημὺξ ἄθθμοξ ] John Chrysostom, In sanctos Petrum et Heliam (sp.), PG 50, coll. 727, 21Ŕ24 || 

30-39 δζὰ ημῦημ ... ἐπζζηεφεδ ] John Chrysostom, In sanctos Petrum et Heliam (sp.), PG 50, coll. 728, 21Ŕ28 || 

45-46 Mt. 26:35 || 39-61 εἮ βὰν ιὴ ιάνηακμκ ... ἀκενςπίκμκ ηζ πέζηδ ] cf. John Chrysostom, In sanctos 

Petrum et Heliam (sp.), PG 50, coll. 727, 7Ŕ728, 6 || 51-52 Mc. 14:31 

 

27 δζμίηδζζκ ] δζήηδζζκ Μ || 28 βέβμκε ] βέβςκεκ Μ || 29 δζδζζκ ] δζδόαζζκ Μ || 30 βέκςκηαζ ] βίκμκηαζ Μ, cf. 

John Chrysostom, In sanctos Petrum et Heliam, 726, βέκςκηαζ || 31 δζὰ suppl. cf. John Chrysostom, In sanctos 

Petrum et Heliam (sp.), PG 50, coll. 728, 23: ἵκα ιὴ δζὰ ἀπμημιίακ || 31 ἁιανηάκμκηαξ ] ἁιαν|ηάκκμκηαξ Μ || 32 

ἀενυμκ ] ἀενμκ Μ || 32 ηεναοκμαμθζζκ ] ηεναοκῶ αάθς|ζ(ζκ) Μ || 34 βέκδηαζ ] βί|κεηαζ Μ, cf. John 

Chrysostom, In sanctos Petrum et Heliam (sp.), 728, 28: βέκδηαζ || 35 ηζκηαζ ] ηεζκηαζ Μ || 38 ἀκῄνεζ ] ἀκήνδ 

Μ || 38 ἔθενε ] ἔθενεκ Μ || 40 ἁιανηάκμοζζ ] ἁιανηάκκμοζζ Μ || 43 ηθεξ ηξ suppl., cf. John Chrysostom, In 

sanctos Petrum et Heliam (sp.), coll. 727,  12Ŕ13: Πέηνμξ ἔιεθθε πζζηεφεζεαζ ηὰξ ηθεξ ηξ ηηθδζίαξ || 47 

βέκδηαζ ] βίκε(ηαζ) Μ || 48 αθέπε ] αθέπμκ Μ cf. John Chrysostom, In sanctos Petrum et Heliam (sp.), coll. 727, 

24: Καὶ αθέπε ηίκα ζοβπςνε πενζπεζεκ ἁιανηίᾳ || 51 ηἂκ ] ἐὰκ M, cf. Mt. 16:16: Κἂκ δέῃ ιε ζὺκ ζμὶ ἀπμεακεκ 
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νὐ κή ζε ἐγθαηαιείπσ, <ηαὶ> ὁ εἮπκ· ὺ εἶ ὁ Υξηζηὸο ὁ πἱὸο ηνῦ ζενῦ ηνῦ δληνο· 

πνμζεθεμῦζα λεᾶληο αηῶ ἔθεβεκ· ζὺ ρζὲξ κεηὰ ηνῦ ἀλζξώπνπ ηνύηνπ ἦζζα, ὁ δὲ· νὐθ 

νἶδα ηὸλ ἄλζξσπνλ ηνῦηνλ. μὔπς ιάζηζβεξ, μὔπς ααζακζζηήνζα, μὔπς λίθδ 

ημκδιέκα, μὔπς ααζζθεξ ἀπεζθμῦκηεξ, μὔπς εάκαημζ <πνμζδμηχιεκμζ>, μὔπς 55 

θοθαηαὶ, ηαὶ ηνδικμὶ ηαὶ εάθαζζα, μὔπς μδὲκ <ηκ ημζμφηςκ>. θαὶ ηίξ ἐζηζκ ὁ 

θέβςκ, ὅηζ ἀξλῆζαη; μδεξ ηκ ἀκαβηαίςκ, ἀθθὰ βοκή, νδὲ ἁπιο γπλῆ, ἀιιὰ 

εονςνὸξ, ηαὶ αἮπιάθςημξ θόξε, oδελὸο θυβμο ἀλία. ηαὶ ἐιαθέραξ αηὸλ ὁ Σσηήξ, 

εζὺο εἮξ ἀκάικδζζκ ἤιζελ, θαὶ ἢνλαημ ηθαίεζκ ἐπὶ ηῆ ἁιανηίᾳ ηαὶ ιεηακμεκ. ἀθθř 

ὅιςξ ὁ θζθάκενςπμξ Θεόο ζοκεπχνδζεκ αηῶ ηὴκ ἁιανηίακ· ᾔδεζ βὰν ὡξ Θεόο ὅηζ 60 

ἀκενςπίκμκ ηζ πέζηδ. 

ἀιιὰ θένε ιμζ εἮξ ηὸ ιέζμκ ἦθίακ, ἐηεκμκ ηὸκ πνμθήηδκ, ηὸκ ἐπίβεζμκ 

ἄββεθμκ ηαὶ νξάληνλ ἄκενςπμκ, ηὸκ παιαὶ ααδίγμκηα ηαὶ ηὰ μνάκζα κζμπμῦκηα, 

ηὸκ ηνίπδποκ ἄκενςπμκ, ηαὶ αηὸξ ἀπόημιμξ ἤκ πνὸξ ημὺξ ἁιανηάκμκηαξ. ἔαθεπε βὰν 

πμνκείακ ιεηὰ πμθθξ ηαηίαξ πμθζηεομιέκδκ. πάκηεξ βὰν πνμέημπημκ ἐπὶ ηὸ ηαηὸκ 65 

ἀθθὰ ηί θεζηλ ἦθίαξ· μἶδα ηὸκ ἐιόκ δεζπμηήκ, ὅηη ἐιεήκσλ θαὶ θηιάλζξσπνο ἐζηηλ. 

θέξε δὲ ηὸλ πέπινλ ἀλαπεηάζαληα εἴζσ ηῆο ζεσξίαο γελόκεζα. 

                                                           
52 Mt. 16:16 || 53-54 cf. Mt. 26: 71Ŕ75; Mc. 14: 66Ŕ71; Lc. 22:56Ŕ62; Jn. 18:25Ŕ27 || 62-66 ἀθθὰ θένε ιμζ  ... 

ἐιόκ δεζπμηήκ ] John Chrysostom, In sanctos Petrum et Heliam (sp.), PG 50, coll. 729, 4Ŕ13 

 

51 δέῃ ιε] δὲ εἴιαζ M || 52 ηαὶ suppl. || 53 ἤζεα ] ἴζηα Μ || 54 μὔπς ] ὅπμο Μ, cf. John Chrysostom, In sanctos 

Petrum et Heliam (sp.), 728: μὔπς ααζακζζηήνζα, μὔπς ιάζηζβεξ, μὔπς πθδβαὶ, μὔπς εοιμὶ… || 54 λίθδ ] λήθεζ 

Μ || 55 ημκδιέκα ] Ἦημκδιέκα Μ || 55 πνμζδμηχιεκμζ suppl., cf. John Chrysostom, In sanctos Petrum et 

Heliam (sp.), PG 50, coll. 728, 46: μὔπς εάκαημζ πνμζδμηχιεκμζ || 56 ηνδικμὶ ] ηνοικμὶ Μ || 56 ηκ ημζμφηςκ 

suppl., cf. John Chrysostom, In sanctos Petrum et Heliam (sp.), PG 50, coll. 728, 47: ηαὶ εάθαζζα, μὔπς μδὲκ 

ηκ ημζμφηςκ || 57 ἀνκζαζ ] ἄνκδζαζ M || 58 αἮπιάθςημξ ] ἐπιάθςημξ M || 60 ᾔδεζ ] ἴδεζ Μ || 61 ηζ ] ηί M || 64 

ἔαθεπε ] αθέπε M, cf. John Chrysostom, In sanctos Petrum et Heliam (sp.), 729, 11: ἔαθεπε πμνκείακ || 67 εἴζς ] 

ἴζς M  
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Philagathos, Πνόθμβμξ εἮξ ηὴκ κέακ ηονζαηὴκ ημῦ 

Θςι: 
 

Δινγεηὸο ὁ Θεὸο ὁ θαηαμηώζαο κᾶο ἰδεῖλ ηαύηελ 

ηὴλ ἁγίαλ θαὶ ιακπξὰλ ἑνξηὴλ, ἣηηο ἐζηὶλ ζςηδνία 

ηλ ροπκ θαὶ ζσκάησλ κλ. ἀιι᾿ Ἦδμὺ πάθζκ ἣης 

πνέμξ ἀπμδώζςκ ικ, πνέμξ ηἀιὲ ηὸκ ἀπνδηδόληα 

πθμοηίγoκ ηαὶ ιξ ημὺξ ἀπμθαιαάκμκηαξ ὠθεθμῦκ. 

πάνεζιζ πάθζκ πνδείμαη ηὸκ Θςικ πεξὶ ιὲκ ηὴκ 

ἀνπὴκ ἀπζζημῦκηα ηὴλ ημῦ ζςηνμξ ἀλάζηαζηλ, 

ὕζηενμκ δὲ ιεηὰ ηὴκ ὄρζκ ηαὶ ηὴκ ἁθὴκ πηζηεύζαληα 

ηαὶ Κύνζμκ αηὸκ ηαὶ Θεὸκ ὀλνκάζαληα. ἀιιὰ 

ζοκηείκαηέ κνη θαὶ λῦλ ηὰξ ιεηέναξ δζακμίαξ, θαὶ 

ηὰο ἀθνὰο παναηαθ, ηαὶ ιεηὰ βαθήκδξ θαὶ 

πξνζσρῆο ηκ εηεθκ ιμο θαὶ ἀρύησλ ῥδιάηςκ 

ἀκάζπεζεε ἵκα ιζηνάκ ηζκα ἐλ αηκ ηὴκ ὠθέθεζακ 

ηανπώζδζεε. ημῦ γὰξ δεζπόηνπ θαὶ Θενῦ θαὶ 

ςηνμξ ικ Ἰεζνῦ Φξηζηνῦ δζαννήλακημξ ηὴκ 

πάιθαβμκ ημῦ ᾅδμο βαζηένα ηαὶ βεκμιέκμο 

πξσηνηόθνπ η λεθξλ ηαὶ δηὰ ηλ θεθιεηζκέλσλ 

ζπξλ εἮζεθεόκημξ πνὸξ ημὺξ ἑαοημῦ ιαεδηάξ 

Θσκᾶο, ὁ ιεγόκελνο Γίδπκνο, νὐθ ἦλ κεη‘ αὐηλ.  

 

ἀιιř ὀθίβμζ μἯ παξόληεο ἐληαῦζα ζήιενμκ. ἄνα ηί ηὸ 

αἴηζμκ ηὸ θσιῦζαλ αηνύο; ἄξα κήπσο ηὸ δζάζηδια 

ηξ ὁδμῦ ῥαζπκίᾳ αημὺξ ἐκέααθε; ιθθμκ δὲ μ ηὸ 

δζάζηδια ηξ ὁδμῦ, ἀθθὰ <> ῥᾳεοιία αηνὺο 

ἐκεπυδζζεκ. ὥζπεν βὰν ηὸκ ζπμοδαμκ ηαὶ 

δζεβδβενιέκμκ ηῆ πνμαζνέζεζ μδὲκ δύκαηαζ ηςθῦζαζ, 

μὕης ηὸκ ῥᾴεοιμκ ηαὶ ἀκαπεπηςηόηα πακηά δύκαηαζ 

ηςθῦζαζ. ὁ δεζπμηήξ δζὰ ζὲ ἀπέεακεκ ηαὶ ζὺ δζř 

αηὸκ ὀηκεξ κηθξὸλ θνπηάζαη; δέμκ ζε κάιινλ 

παναβεκέζεαζ ηαὶ Ἦδεκ ηὸκ δζάααθμκ ηηώιεκμκ θαὶ 

ηὸλ Φξηζηὸλ ηαὶ Θεὸκ δμλαγόιεκμκ. ἀθθὰ πξνθάζεη 

ηηλὲο ἀπνθξίλνληαη· ἁιανηςθὸξ, θδζί, εἮιὶ ηαὶ μ 

δύκαιαζ ἀπακηζαζ. ηίξ δὲ ηκ ἀκενώπςκ ἄκεο 

ἁιανηίαξ, εἮπέ ιμζ;  

Proclus, Homilia in sanctum apostolum Thomam, (ed. 

F. J. Leroy), 1Ŕ4: 

 

Ἰδνὺ πάιηλ ἑνξηή, Ἦδμὺ πάθζκ ζςηδνία ροπκ. Ἣης 

ηνίλπλ ηὸ πνέμξ ἀπμδχζςκ ικ, ρξένο ηἀιὲ ηὸλ 

ἀπνδηδνῦληα πθμοηίγμκ ηαὶ ιξ ημὺξ 

ἀπμθαιαάκμκηαξ ὠθεθμῦκ. Πάνεζιζ πάθζκ πνδείμσλ 

ηὸκ Θςικ παξὰ ιὲκ ηὴκ ἀνπὴκ ἀπζζημῦκηα ηῇ ημῦ 

ςηνμξ ἀλαζηάζεη, ὕζηενμκ δὲ ιεηὰ ηὴκ ὄρζκ ηαὶ 

ηὴκ ἀθὴκ πηζηεχνληα ηῶ Φξηζηῶ ηαὶ Κφνζμκ ηαὶ 

Θεὸκ αηὸκ ὀλνκάδνληα. οκηείκαηε ηνίλπλ ηὰξ 

ιεηέναξ δζακμίαξ παναηαθ, ηαὶ ιεηὰ βαθήκδξ ηλ 

εηεθκ ιμο ῥδιάηςκ ἀκάζπεζεε ἵκα ιζηνάκ ηζκα ηὴκ 

ἐλ αηκ ὠθέθεζακ ηανπχζδζεε. Σμῦ ςηνμξ ικ 

δζαννήλακημξ ηὴκ πάιθαβμκ ημῦ ᾅδμο βαζηένα ηαὶ 

βεκμιέκμο πξσηνηόθνπ ηλ λεθξλ ηαὶ δζὰ ηκ 

ηεηθεζζιέκςκ εονκ εἮζεθευκημξ πνὸξ ημὺξ ἑαοημῦ 

ιαεδηάξ, «Θσκᾶο, ὁ ιεγόκελνο Γίδπκνο, νὐθ ἦλ κεη‘ 

αὐηλ». 

 

 

John Chrysostom, In sanctos Petrum et Heliam (sp.), 

PG 50, coll. 725, 16Ŕ37: 

 
θίβμζ κῖλ ζήιενμκ μἯ παναβεκυιεκμζ. Ἄνα ηί ηὸ 

αἴηζμκ; ικήιδκ ιανηφνςκ ἐπζηεθμῦιεκ, ηαὶ μδεὶξ 

ικ ἀπήκηδζεκ. Ἀθθὰ ηὸ δζάζηδια ηξ ὁδμῦ εἰο 

ῥᾳζπκίαλ αημὺξ ἐκέααθε· ιθθμκ δὲ μ ηὸ δζάζηδια 

ηξ ὁδμῦ, ἀθθř  ῥᾳεοιία αηνῖο ἐκεπυδζζεκ. Ὥζπεν 

βὰν ηὸκ ζπμοδαμκ ηαὶ δζεβδβενιέκμκ ηῆ πνμαζνέζεζ 

μδὲκ δφκαηαζ ηςθῦζαζ· μὕης ηὸκ ῥᾴεοιμκ ηαὶ 

ἀκαπεπηςηυηα πάκηα δφκαηαζ ηςθῦζαζ. Οἱ κάξηπξεο 

ηὸ ἴδηνλ αἷκα ἐμέρενλ πὲξ ηῆο ἀιεζείαο· ηαὶ ζὺ 

νὔηε βξαρείαο ὁδνῦ δηάζηεκα θαηαθξνλῆζαη 

δχλαζαη; ἐθεῖλνη ηὴλ θεθαιὴλ ἀπέζελην δηὰ ηὸλ 

Φξηζηφλ· ζὺ δὲ νὔηε κηθξὸλ ἀπαληῆζαη ζέιεηο δηὰ 

ηὸλ Γεζπφηελ; ὁ Γεζπυηδξ δζὰ ζὲ ἀπέεακε, ηαὶ ζὺ δζř 

αηὸκ ὀηκεξ; κλήκε καξηχξσλ, θαὶ ζὺ ῥᾳζπκεῖο ηαὶ 

C
E

U
eT

D
C

ol
le

ct
io

n



482 

 

 

 

 

 
 

 

 

 

 

 

 

<ἠ> μη μἶδαξ, ὅηζ ηαὶ αημὶ μἯ ηῶ εοζζαζηδνίῳ 

πξνζεδξεύνληεο ἁιανηίαζξ εἮζὶ πνμζδθςιέκμζ; 

ζάξθα βὰν εἮζὶκ ἐκδεδοιέκμζ, ηαὶ ιεξ αημὶ μἯ ἐπὶ 

ενόκμο θαζήκελνη ηαὶ δηδαζθαζήκελνη ηαὶ 

δζδάζημκηεξ, ἁιανηίαζξ ἐζκὲλ ζπλπεπιεγκέλνη ηαὶ μ 

παναζηχιεεα ηὴκ δζδαζηαθίακ εἮξ ηὸ πέθαβμξ ηξ ημῦ 

Θεμῦ θζθακενςπίαξ ἀθμνκηεξ· ηαηὰ εείακ βὰν 

δζμίηδζζκ βέβμκε ημὺξ Ἧενεξ ηαὶ αημὺξ ἁκαξηίᾳ 

πμπεζεκ, ἵκα ἐλ ὧκ θαὶ αημὶ πάζπμοζζ, ηαὶ ημξ 

ἄθθμζξ ζοββκώιδκ δζδζζκ, ἵκα ἐη ηκ μἮηείςκ 

πηαζζιάηςκ θηιαλζξσπόηεξνη γέλσληαη πξὸο ημὺξ 

ἄθθμοξ. 

 

 

 

 

 

 

 

 

 

 

 

 

 

δζὰ ημῦημ βὰν μη ἄββεθμξ μὔηε ἀνπάββεθμξ 

ἐπζζηεφεδ Ἧεναηεφεζκ, ἀκαιάνηδημζ βὰν εἮζὶκ νὗηνη, 

ἀκαπέπηςηαξ; Γένλ ἐζηί ζε παναβεκέζεαζ, ηαὶ Ἦδεκ 

ηὸκ δζάαμθμκ ηηχιεκμκ, θαὶ κάξηπξα ληθληα, ηαὶ 

Θεὸκ δμλαγυιεκμκ, θαὶ θθιεζίαλ ζηεθαλνπκέλελ. 

Ἀιι‘ πξφθαζηο αηλ αὕηε· Ἀιιὰ ἁιανηςθυξ  

εἮιζ, θδζὶ, ηαὶ μ δφκαιαζ ἀπακηζαζ. πεζδὴ 

ἁιανηςθὸξ εἶ, ἀπάκηδζμκ, ἵκα βέκῃ δίηαζμξ. Σίξ δὲ 

ηκ ἀκενχπςκ ἄκεο ἁιανηίαξ, εἮπέ ιμζ; 

 
John Chrysostom, In sanctos Petrum et Heliam (sp.), 

PG 50, coll. 726CŔ727A: 

 

ἠ μη μἶδαξ, ὅηζ ηαὶ αημὶ μἯ ηῶ εοζζαζηδνίῳ 

παξεδξεχνληεο ἁιανηίαζξ εἮζὶ πνμζδθςιέκμζ; 

Σάξθαο βάν εἮζζκ ἐκδεδοιέκμζ, θαὶ αἵκαηη 

ζοιπεπθεβιέκμζ, [θαὶ ὀζηένηο εἰζὶ ζπλδεδεκέλνη, ηαὶ 

αημὶ ιεξ, μἯ ἐπὶ ημῦ ενυκμο θαζεδφκελνη ηαὶ 

δζδάζημκηεξ, ἁιανηίαζξ ζπκπεπιέγκεζα. Ἀθθř μη 

ἀπμβζκχζημιεκ ηξ ημῦ Θεμῦ θζθακενςπίαξ, μδὲ 

ἀπακενςπίακ αηῶ πενζάπημιεκ·πάκηεξ βὰν ἄκενςπμί 

ἐζιεκ ἐη ηκ αηκ ζοιπεπθεβιέκμζ·] ηαὶ μ 

παναζημφιεεα ηὴκ δζδαζηαθίακ, εἮξ ηὸ πέθαβμξ 

ἀθμνκηεξ ηξ ημῦ Θεμῦ θζθακενςπίαξ. [...] Καὶ 

ηνῦην ηαηὰ εείακ δζμίηδζζκ βέβμκε, ηὸ ημὺξ Ἧενεξ ηαὶ 

αημὺξ ἁιανηίαζξ πμπεζεκ. [...] ἀιιὰ δηὰ ηνῦην θαὶ 

αηνὺο ηνὺο ἱεξεῖο πάζεζη δνπιεχεηλ παξεζθεχαζε, 

θαὶ ηνὺο ἄξρνληαο, ἵκα ἐλ ὧκ αημὶ πάζπμοζζ, ηαὶ 

ημξ ἄθθμζξ ζοββκχιδκ δζδζζ. 

 
John Chrysostom, In sanctos Petrum et Heliam (sp.), 

PG 50, coll. 727, 21Ŕ24: 

 

Ἀιιὰ δηὰ ηνῦην πξαγκαηεχεηαη  ζεία ράξηο 

ἁκαξηήκαηί ηηλη πεξηπεζεῖλ αη ἵκα ἐλ ὧκ ὸλ, αηὸο 

ἔπαζε, θηιάλζξσπνο γέλεηαη πεξὶ ημὺξ ἄθθμοξ. 

 

John Chrysostom, In sanctos Petrum et Heliam (sp.), 

PG 50, coll. 728, 21Ŕ28: 

 

Γζὰ ημῦημ βὰν μη ἄββεθμξ, μὔηε ἀνπάββεθμξ 

ἐπζζηεφεδ Ἧεναηεφεζκ (ἀκαιάνηδημζ βάν εἮζζκ), ἵκα ιὴ 
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ἵκα ιὴ <δζὰ> ἀπμημιίακ ημὺξ ἁιανηάκμκηαξ ημῦ θαμῦ 

ἀενυμκ ηεναοκμαμθζζκ· ἀθθř ἄκενςπμξ ἐλ 

ἀκενώπμο ἐπζζηεφεδ ηὸκ ενόκμκ ημῦημκ, ηαὶ αηὸξ 

δμκῆ ηαὶ ἁιανηίᾳ ζοκδεδειέκμξ, ἵκα ὅηακ θάαῃ ηζκὰ 

ἁιανηάκμκηα, ἐη ηκ μἮηείςκ πθδιιεθδιαηκ 

θζθακενςπόηενμξ βέκδηαζ πνὸξ ἐηεκμκ ηὸκ 

ἁιανηήζακηα, ηαὶ ιὴ ηζκηαζ δζὰ ηξ ὀνβξ θαὶ ηνῦ 

ζπκνῦ ἰδίσο, ηαὶ ἐη πείναξ ἔπςκ ηὰ ἑαπηλ 

ἁκαξηήκαηα θαὶ πθδιιθήιαηα. εἮ γὰξ ἤλ ἄββεθμξ 

Ἧενεὺξ, ηαὶ ἔθααέ ηζκα πμνκεφζακηα ἠ ἁιανηήζακηα 

μη ἐδίδαζηεκ ἀθθὰ εζὺο ἀκῄνεζ αηὸκ δζὰ ηὸ 

ἐηείκμκ ιὴ εἶκαζ ημζμῦημκ ηαὶ εἮξ ὀνβὴκ αηὸκ ἔθενε 

ηαηὰ ηὸ ηνηνῦηνλ. ἀθθὰ δζὰ ημῦημ ἄκενςπμξ 

ἐπζζηεφεδ· 

 

 

 

 

 

 

 

εἮ βὰν ιὴ ιάνηακμκ αημὶ μδειίακ εἶπμκ ζοββκχιδκ 

δζδμῦκαζ ημξ ἁιανηάκμοζζ πάκηαξ ἐηεενίγεζκ ηξ 

ἐηηθδζίαξ ἢκειινλ. ἀιι‘ ἐλ ἀοηξ ηξ εεςνίαξ 

πείζσκελ κᾶο· Πέηνμξ ἔιεθθε πζζηεφεζεαζ ηὰξ 

<ηθεξ ηξ> ἐηηθδζίαξ, ιάθθμκ δὲ ἐπζζηεφεδ ηαὶ ηὰξ 

ηθεξ ηῆο βαζηιείαο ηκ μνακκ, ηαὶ ἔιεθθε 

πζζηεφεζεαζ θαὶ ηὰ πιήζε ηλ ιαλ. ηί βάν πνὸξ 

αηὸκ ὁ Γεζπυηδξ θδζὶ; ὃ ἐὰκ δήζῃο ἐπὶ ηῆο γῆο, ἔζηαη 

δεδεκέλνλ ἐλ ηῷ νὐξαλῷ, θαὶ ὃ ἐὰλ δήζῃο ἐλ ηῷ 

νὐξαλῷ, ἔζηαη δεδεκέλνλ ἐλ ηῇ γῇ. ἀθθὰ δζὰ ημῦημ 

ἐπξαγκαηεύζαην  εεία πάνζξ, ἵκα ἐλ ὧκ αηὸξ ἔπαεε, 

θηιάλζξσπώηεξνο βέκδηαζ πενὶ ημὺξ ἄθθμοξ. ηαὶ 

αθέπε ηζκὰ ζοβπςνεκ πενζπεζεκ ηῇ ἁιανηίᾳ. Πέηνμκ 

ἐηεκμκ, ηὸλ ηειηθνῦηνλ ἄλδξα, ηὴκ ημνοθὴκ ηκ 

ἀπμζηόθςκ, ηὴκ ηνδπδα ηὴκ ἀζάθεοημκ, ηὴκ πέηνακ 

ηὴκ ἀῤῥαβ, ηὸλ πξνζηάηελ ηξ ἐηηθδζίαξ, ηὸκ 

θζιέκα ηὸκ ἀηαηαιὰπδημκ, ηὸκ πύνβμκ ηὸκ ἀζάθεοημκ. 

δζὰ ἀπμημιίακ ημὺξ ἁιανηάκμκηαξ ημῦ θαμῦ ἀενυμκ 

ηεναοκμαμθζζκ· ἀθθὰ ἄκενςπμξ ἐλ ἀκενχπμο 

ἐπζζηεφεδ ηὸκ ενυκμκ ημῦημκ, ηαὶ αηὸξ δμκῆ ηαὶ 

ἁιανηίᾳ ζοκδεδειέκμξ, ἵκα ὅηακ θάαῃ ηζκὰ 

ἁιανηάκμκηα, ἐη ηκ μἮηείςκ πθδιιεθδιάηςκ 

θζθακενςπυηενμξ βέκδηαζ πνὸξ ἐηεκμκ ηὸκ 

ἁιανηήζακηα. ΔἮ βὰν ἤκ ἄββεθμξ Ἧενεὺξ, ηαὶ ἔθααέ 

ηζκα πμνκεφζακηα, εεὺξ ἀκῄνεζ αηὸκ, αηὸο ηῶ 

πάζεη ηνχηῳ ν ζπκπεπιεγκέλνο. Γηὰ ηνῦην εἮ 

ἔιαβελ ἄββεθμξ ηὴλ ἐμνπζίαλ ηνῦ ἱεξαηεχεηλ, μη 

ἐδίδαζηεκ, ἀθθř εζέσο ἀκῄνεζ δζὰ ηὸ ἐηεκμκ ιὴ 

εἶκαζ ημζμῦημκ, εἮξ ὀνβὴκ αηὸκ ἔθενε ηαηὰ ηνῦ 

ηνηνχηνπ. Ἀθθὰ δζὰ ημῦημ ἄκενςπμξ ἐπζζηεφεδ, 

εἰδὼο ηὰ πθδιιεθήιαηα ἑαπηνῦ, ηαὶ ἐη πείναξ ἔπςκ, 

ἵκα ζοββζκχζηῃ ημξ ἁιανηάκμοζζ, ηαὶ ιὴ ηζκηαζ δζὰ 

ηξ ὀνβξ, θαὶ ζρνιάδῃ  θθιεζία δηὰ ηῆο 

ζπλαγσγῆο. 

 
John Chrysostom, In sanctos Petrum et Heliam (sp.), 

PG 50, coll. 727, 7Ŕ728, 6: 

 

ΔἮ βὰν ιὴ ιάνηακμκ αημὶ, μδειίακ ζοββκχιδκ 

εἶπμκ δμῦκαζ ημξ ἁιανηάκμοζζκ, ἀιι‘ ἀπάλζξσπνη 

γελφκελνη πάκηαξ ἐηεενίγεζκ εἶπμκ ηξ ηηθδζίαξ. 

Ὅηη δὲ ηαῦηα ηνῦηνλ ἔρεη ηὸλ ηξφπνλ, θαὶ ηνῦην ν 

ζηνραδφκελνο ιέγσ, θέξε ἐλ αηξ ηξ εεςνίαξ 

εἴπςιεκ· Πέηνμξ ἔιεθθε πζζηεφεζεαζ ηὰξ ηθεξ ηξ 

ηηθδζίαξ, ιθθμκ δὲ ηαὶ ἐπζζηεφεδ ηὰξ ηθεξ ηκ 

μνακκ, ηαὶ ἢιεθθε πζζηεφεζεαζ ηὸ πιῆζνο ηνῦ 

ιανῦ. Σί βάν θδζζ πνὸξ αηὸκ ὁ Γεζπυηδξ; Ὃ ἐὰλ 

δήζῃο ἐπὶ ηῆο γῆο, ἔζηαη δεδεκέλνλ ἐλ ηνῖο νὐξαλνῖο, 

θαὶ ὃ ἐὰλ ιύζῃο ἐπὶ ηῆο γῆο, ἔζηαη ιειπκέλνλ ἐλ ηνῖο 

νὐξαλνῖο. [...] Ἀθθὰ δζὰ ημῦημ πξαγκαηεχεηαη  εεία 

πάνζξ ἁκαξηήκαηί ηηλη πεξηπεζεῖλ αηὸλ, ἵκα ἐλ ὧκ 

αηὸξ ἔπαεε, θηιάλζξσπνο βέκδηαζ πενὶ ημὺξ ἄθθμοξ. 

Καὶ αθέπε ηίκα ζοβπςνε πενζπεζεκ ἁιανηίᾳ· Πέηνμκ 

ἐηεκμκ, ηὴκ ημνοθὴκ ηκ ἀπμζηυθςκ, ηὴκ ηνδπδα 

ηὴκ ἀζάθεοημκ, ηὴκ πέηνακ ηὴκ ἀῤῥαβ, ηὸλ πξηνλ 
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Πέηνμξ ἤλ ἐηεκμξ ὁ θέβςκ ηῶ Υνζζηῶ· θἂλ δέῃ κε 

ζὺλ ζνὶ ἀπνζαλεῖλ, νὐ κή ζε ἐγθαηαιείπσ, <ηαὶ> ὁ 

εἮπκ· ὺ εἶ ὁ Υξηζηὸο ὁ πἱὸο ηνῦ ζενῦ ηνῦ δληνο· 

πνμζεθεμῦζα λεᾶληο αηῶ ἔθεβεκ· ζὺ ρζὲξ κεηὰ ηνῦ 

ἀλζξώπνπ ηνύηνπ ἦζζα, ὁ δὲ· νὐθ νἶδα ηὸλ ἄλζξσπνλ 

ηνῦηνλ. μὔπς ιάζηζβεξ, μὔπς ααζακζζηήνζα, μὔπς 

λίθδ ημκδιέκα, μὔπς ααζζθεξ ἀπεζθμῦκηεξ, μὔπς 

εάκαημζ <πνμζδμηχιεκμζ>, μὔπς θοθαηαὶ, ηαὶ 

ηνδικμὶ ηαὶ εάθαζζα, μὔπς μδὲκ <ηκ ημζμφηςκ>. 

θαὶ ηίξ ἐζηζκ ὁ θέβςκ, ὅηζ ἀξλῆζαη; μδεξ ηκ 

ἀκαβηαίςκ, ἀθθὰ βοκή, νδὲ ἁπθξ γπλῆ, ἀθθὰ 

εονςνὸξ, ηαὶ αἮπιάθςημξ ηόνδ, oδεκὸξ θυβμο ἀλία. 

ηαὶ ἐιαθέραξ αηὸκ ὁ Σσηήξ, εζὺο εἮξ ἀκάικδζζκ 

ἤιζελ, θαὶ ἢνλαημ ηθαίεζκ ἐπὶ ηῆ ἁιανηίᾳ ηαὶ 

ιεηακμεκ. ἀθθř ὅιςξ ὁ θζθάκενςπμξ Θεόο 

ζοκεπχνδζεκ αηῶ ηὴκ ἁιανηίακ· ᾔδεζ βὰν ὡξ Θεόο 

ὅηζ ἀκενςπίκμκ ηζ πέζηδ. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

ἀιιὰ θένε ιμζ εἮξ ηὸ ιέζμκ ἦθίακ, ἐηεκμκ ηὸκ 

πνμθήηδκ, ηὸκ ἐπίβεζμκ ἄββεθμκ ηαὶ νξάληνλ 

ηξ ηηθδζίαξ, ηὸκ θζιέκα ηὸκ ἀηαηαιάπδημκ, ηὸκ 

πφνβμκ ηὸκ ἀζάθεοημκ. Πέηνμξ ἐηεκμξ ὁ θέβςκ ηῶ 

Υνζζηῶ· Κἂλ δέῃ κε ζὺλ ζνὶ ἀπνζαλεῖλ, νὐ κή ζε 

ἀπαξλήζνκαη· Πέηξνο ὁ ἐθ ζείαο ἀπνθαιχςεσο ηὴλ 

ἀιήζεηαλ ὁκνινγήζαο· ὺ εἶ ὁ Υξηζηὸο ὁ Τἱὸο ηνῦ 

Θενῦ ηνῦ δληνο· νὗηνο εἰζειζὼλ ἐλ ηῇ λπθηὶ ἐθείλῃ 

ᾗ παξεδφζε ὁ Φξηζηὸο, θαὶ ζηὰο ἐπὶ ηῆο ππξθατᾶο 

ζεξκαηλφκελνο, θαί ηηο, θεζί, θφξε πνμζεθεμῦζα 

ιέγεη αηῶ, Καὶ ζὺ ρζὲο κεηὰ ηνῦ ἀλζξώπνπ ηνύηνπ ἦο· 

ὁ δὲ Πέηξνο· Οὐθ νἶδα ηὸλ ἄλζξσπνλ ηνῦηνλ. Ἄξηη 

ἔιεγεο· Κἂλ δέῃ κε ζὺλ ζνὶ ἀπνζαλεῖλ· κῦκ ἀνκῆ ηαὶ 

θέβεζξ, Οὐθ νἶδα ηὸλ ἄλζξσπνλ ηνῦηνλ; Ὦ Πέηξε, 

ηνῦηφ ἐζηηλ ὅινλ ὃ ἐπεγγείισ; μὔπς βαζάλνπο, 

μὔπς ιάζηζβαξ εἰδὼο, ἀθθř ἁπθξ κηθξᾶο ηυνδξ 

ῥῆκα ἀθνχζαο, εἰο ἄξλεζηλ ἐρψξεζαο. Ἀξλῇ, 

Πέηξε; μὔπς ααζακζζηήνζα, μὔπς ιάζηζβεξ, νὔπσ 

πιεγαὶ, νὔπσ ζπκνὶ, νὔπσ ἄξρνληεο, μὔπς λίθδ 

ημκδιέκα, νὔπσ δηαηάγκαηα θείκελα, μὔπς 

ααζζθεξ ἀπεζθμῦκηεξ, μὔπς εάκαημζ πνμζδμηχιεκμζ, 

μὔπς θοθαηαὶ ηαὶ ηνδικμὶ ηαὶ εάθαζζα, μὔπς μδὲκ 

ηκ ημζμφηςκ, θαὶ ἢδε ξλήζσ, Οὐθ νἶδα ηὸλ 

ἄλζξσπνλ; Πάιηλ  θφξε πξὸο αηφλ· Καὶ ζὺ ρζὲο 

κεηὰ ηνῦ ἀλζξώπνπ ηνύηνπ ἦο.  δὲ πξὸο αηήλ· Οὐθ 

νἶδα ηὸλ ἄλζξσπνλ ὃλ ιέγεηο. Σίξ ἐζηζκ ὁ θέβςκ ζμζ, 

ὅηζ ἀξλῇ; Οδεὶξ ηκ ἀκαβηαίςκ, ἀθθὰ βοκὴ, θαὶ 

αηὴ εονςνὸξ, ἀπεῤῥηκκέλε, αἮπιάθςημξ, ιδδεκὸξ 

θυβμο ἀλία, αὕηε ιέγεη, θαὶ ζὺ ἀξλῆζαη; Καὶ νὕησ 

ινηπὸλ ἐιαθέραξ ὁ Ἰεζνῦο εἮξ ἀκάικδζζκ αηὸκ 

ἢλεγθε ηλ ιερζέλησλ· ὁ δὲ ζπληεὶο ἢνλαημ ηθαίεζκ 

ηαὶ ιεηακμεκ ἐπὶ ηῆ ἁιανηίᾳ. Ἀθθř ὅιςξ ὁ 

θζθάκενςπμξ ζοκεπχνδζεκ αηῶ ηὴκ ἁιανηίακ· ᾔδεζ 

βὰν ὅηζ ὡξ ἄλζξσπνο ἀκενχπζκυκ ηζ πέζηδ· 

 

John Chrysostom, In sanctos Petrum et Heliam (sp.), 

PG 50, coll. 728, 41Ŕ52: 

 

Φένε ιμζ εἮξ ηὸ ιέζμκ· ιέγσ δὴ ἦθίακ, ηὸκ πνμθήηδκ 

ἐηεκμκ, ηὸκ ἐπίβεζμκ ἄββεθμκ ηαὶ ἐπνπξάληνλ 
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ἄκενςπμκ, ηὸκ παιαὶ ααδίγμκηα ηαὶ ηὰ μνάκζα 

κζμπμῦκηα, ηὸκ ηνίπδποκ ἄκενςπμκ, ηαὶ αηὸξ 

ἀπόημιμξ ἤκ πξὸο ημὺξ ἁιανηάκμκηαξ.  

 

 

 

 
 

 

ἔαθεπε βὰν πμνκείακ ιεηὰ πμθθξ ηαηίαξ 

πμθζηεομιέκδκ. πάκηεξ βὰν πνμέημπημκ ἐπὶ ηὸ ηαηὸκ 

ἀθθὰ ηί θεζηλ ἦθίαξ· μἶδα ηὸκ ἐιόκ δεζπμηήκ, ὅηζ 

ἐιεήκσλ θαὶ θηιάλζξσπνο ἐζηηλ. θέξε δὲ ηὸλ 

πέπινλ ἀλαπεηάζαληα εἴζσ ηῆο ζεσξίαο γελόκεζα.  

ἄκενςπμκ, ηὸκ παιαὶ ααδίγμκηα ηαὶ ηὰ μνάκζα 

κζμπμῦκηα, ηὸκ ηνίπδποκ ἄκενςπμκ ηαὶ 

ςεινβαηνῦληα, θαὶ εἰο αηὰο ἀλαπεηαζζέληα ηνῦ 

νξαλνῦ ηὰο ἁςῖδαο, ηὸλ ηλ δάησλ ηακίαλ […]. 

Καὶ αηὸξ ἀπυημιμξ ἤκ πεξὶ ημὺξ ἁιανηάκμκηαξ 

νὕησο ὡο εὔμαζζαί πνηε εηὸλ κὴ δνῦλαη· 

 

John Chrysostom, In sanctos Petrum et Heliam (sp.), 

PG 50, coll. 729, 4Ŕ13: 

 

 Ἀθθὰ ηί ἦθίαξ; Οἶδα ηὸκ ἐιὸκ Γεζπυηδκ, ὅηζ 

παθνχεη κνπ·ἀπὸ γὰξ δήινπ ηνῦην πνη. […] 

Ἔβιεπε γὰξ πνιιὰ ἄηνπα γηλφκελα· ἔαθεπε 

πμνκείακ ιεηὰ πμθθξ ηξ ηαηίαξ πμθζηεομιέκδκ. Νὺμ 

γὰξ ἤλ, δη‘ ὃ θαὶ θαηεῖρε ηὴλ νἰθνπκέλελ ἅπαζαλ· 

λεθέιε ππθλνηάηε ἐθάιππηε ηὰ ζχκπαληα. Πάκηεξ 

βὰν πνμέημπημκ ἐπὶ ηὸ ηαηυκ· 
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 Matrit gr. 4554, f 184 v 
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Homily 85 

 

Hom 85Ŕ Πξόινγνο εἰο ηὸλ αρκόλ (νε´) – ŖPrologue in regard to the drμught,ŗ at f 185
r-v

, is 

an address to the faithful prompted by a dire circumstance; the sermon appears as a 

collection of biblical citations; the text and the scriptural references are substantially 

derived from the Pandects of Antionchus the Monk, a source hitherto unknown to 

have been used by Philagathos (e.g. from ὁ μὖκ πθεμκέηηδξ ηόν(μκ) l. 23 to the end). 

Testis unicus: Matrit gr. 4554, f 185
r-v

 

 

[f 185
r
]    ὁιζθία, πνόθμβμξ εἮξ ηὸκ απιόκ:


 

Πξνζέρεηε, ιαόο κνπ, ηὸλ λόκνλ κνπ, θιίλαηε ηὸ νὖο ὑκλ εἰο ηὰ ῥήκαηα ηνῦ 

ζηόκαηόο κνπ·
 
ἀλνίμσ ἐλ παξαβνιαῖο ηὸ ζηόκα κνπ, θζέγμνκαη πξνβιήκαηα ἀπ᾽ ἀξρῆο. 

ὅζα ἐλεηείιαην ηνῖο παηξάζηλ ἡκλ ηνῦ γλσξίζαη αὐηὰ ηνῖο πἱνῖο αὐηλ, ὅπσο ἂλ γλῶ 

[f 185
v
] γελεὰ ἑηέξα, πἱνὶ <νἱ> ηερζεζόκελνη, <θαὶ> ἀλαζηήζνληαη θαὶ ἀπα|ββεθμῦζζκ αὐηὰ 5 

ηνῖο πἱνῖο αὐηλ, ἵλαζληαη ἐπὶ ηὸλ ζεὸλ ηὴλ ἐιπίδα αὐηλ θαὶ κὴ ἐπηιάζσληαη ηλ 

ἔξγσλ ηνῦ ζενῦ, ἵλα κὴ γέλσληαη ὡο νἱ παηέξεο αὐηλ γελεὰ ζθνιηὰ θαὶ 

παξαπηθξαίλνπζα, γελεά, ἥηηο νὐ θαηεύζπλελ ηὴλ θαξδίαλ αὐηῆο θαὶ νὐθ ἐπηζηώζε κεηὰ 

ηνῦ ζενῦ ηὸ πλεῦκα αὐηῆο. δηδάζθεη γὰξ κε Γαπῒδ ὁ ζεῖνο θαὶ πξνθήηεο θαὶ 

βαζηιεὺο νὕησο εἰπεῖλ· ἐπὶ ηλ πνηακλ βαβπιλνο ἐθεῖ ἐθαζίζακελ θαὶ ἐθιαύζακελ
 

10 

ηῶ κλεζζῆλαη ἡκᾶο ηῆο ηώλ. ἐπὶ ηαῖο ἰηέαηο ἐλ κέζῳ αὐηῆο ἐθξεκάζακελ ηὰ ὄξγαλα 

ἡκλ· ὅηη ἐθεῖ ἐπεξώηεζαλ ἡκᾶο νἱ αἰρκαισηεύζαληεο ἡκᾶο ιόγνπο ᾠδλ θαὶ νἱ 

ἀπαγαγόληεο ἡκᾶο ὕκλνλ· Ἰσὴι δὲ ὁ πξνθήηεο βνᾷ ιέγσλ· πελζεῖηε, νἱ ἱεξεῖο νἱ 

ιεηηνπξγνῦληεο ηῶ ζπζηαζηεξίῳ ημῦ Κονίμο, θιαύζαηε ὅηη ηεηαιαηπώξεθελ πᾶζα ἡ γῆ 

ηαὶ ἐξεῖηε θεῖζαη θύξηε, ηνῦ ιανῦ ζνπ θαὶ κὴ δῶο ηὴλ θιεξνλνκίαλ ζνπ εἰο ὄλεηδνο ηνῦ 15 

θαηάξμαη αὐηλ ἔζλε, ὅπσο κὴ εἴπσζηλ πνῦ ἐζηηλ ὁ ζεὸο αὐηλ· ἐλ κῖλ γάξ ἐζηη 

δπζσπεῖζαη ηὸλ ἀκλεζίθαθνλ Κύξηνλ θαζο Ἰεξεκίαο βνᾷ ιέγσλ· παξέζεθέλ ζνη 

πῦξ θαὶ ὕδσξ νὗ ἐὰλ ζέιεο ἐθηελεῖο ηὴλ ρεῖξά ζνπ. ἔλαληη ἀλζξώπσλ <ἡ> δσῆ θαὶ <ὁ> 

                                                           
1 ὁισθία Μ || 2-3 Ps. 77 (78): 1Ŕ2 || 4-9 Ps. 77 (78): 5Ŕ8 || 10-13 Ps. 136 (137):1Ŕ3 || 13-14 Joel 1: 9Ŕ10 || 15-16 

Joel 2:17 || 17-19 Sirach 15:16Ŕ17 

 

5 μἯ suppl. || 5 ηαὶ suppl. || 6 ἐπζθάεςκηαζ ] ἐπζθάεδκηαζ Μ || 8 ηαηδύεοκεκ ] ηαηεύεοκεκ Μ || 10 αηξ ] ἐαοηξ 

Μ || 10 μὕηςξ ] μὗημξ Μ || 10 ηκ πμηαικ ] ηὸκ πμηαιόκ Μ || 11 Ἦηέαζξ ] Ἧηαίαζξ Μ || 12 αἮπιαθςηεύζακηεξ ] 

ἐπιαθςηεύζακηεξ Μ || 14 ημῦ Κονίμο ] ηῶ Κονζῶ Μ || 14 ηθαύζαηε ] ηθαύζαηαζ Μ || 15 δῶξ ] δὸ(ξ) Μ || 18 

ἐηηεκεξ ] ἐηηεζκ(μκ) Μ || 18 ἔκακηζ ] ἐκακηίςκ Μ || 18 ἀκενώπςκ ] ἀκ(ενώπ)μο Μ || 18  suppl. || 18 ὁ suppl. 
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ζάλαηνο θαὶ ὃ ἐὰλ εὐδνθήζῃ δσζήζεηαη αὐηῶ· ηὸλ γὰξ ἁκαξηάλνληα εἰο ηὴλ ςπρὴλ 

αηῇ ηῇ δηθαηώζεη, εἰ κὲ δάθξπα κεηὰ θαηαλύμεσο· δηςᾷ γὰξ ἀεὶ ηὴλ ζσηεξίαλ 20 

κλ ὁ Κύξηνο κλ, θαζο βνᾷ Παῦινο· ὅηη πάληαο ἀλζξώπνπο ζέιεη ζσζῆλαη θαὶ 

εἰο ἐπίγλσζηλ ἀιεζείαο ἐιζεῖλ.

 

ὁ μὖκ πθεμκέηηδξ ηόνμκ μη ἔπεζ ηξ πμθοπνδιαηίαξ· ὅηακ βὰν πμθθὰ 

ηηήζδηαζ, πάθθζκ ἄθθςκ ὀνέβεηαζ ηαὶ ὅηακ αηὰ μἮηεζώζδηαζ, αὖεζξ ἕηενα ἐπζεοιε, 

ηαὶ μδέπμηε παύεηαζ ηξ ιαηαίαξ ηαύηδξ ὀνέλεςξ. ηαὶ ὁ ημζμῦημξ μ πνμζδμηᾶ ηέθμξ 25 

αίμο, μδὲ επίζηαηαζ ὅηζ πανμζηε ἐκ ηῶδε ηῶ αίῳ· ηαὶ ἅπεν ηέηηδηαζ, ὅηζ μη αηῶ 

εἮζὶκ. ἀιι‘ εἰζὶλ ηηλεο ἄθξνλεο, νἵηηλεο ηὰ ηέθλα αηλ πξνθαζίδνληαη, κὴ πξὸο 

ἐιπίδνληεο εἰο ηὸλ θηιαλζξσπίαλ, θαὶ δύλακηλ ηνῦ παληνδύλακνπ Θενῦ ηνῦ 

πνηεηνῦ πάζεο ηῆο θηήζεσο. ἀιιř ὥζπεξ {ὁ} ᾅδεο θαὶ {} ἀπώιεηα νὐθ 

ἐκπίπιaληαη, νὕησο θαὶ νἱ ὀθζαικνὶ ηνῦ ἄπιεζηνπ θαὶ πιενλέθηνπ.
 
 30 

πεζεόιεκμζ μὖκ θαὶ κεῖο, ὧ ἀδεθθμί, ηῆ εείᾳ βναθῆ, ἀπμζηιεκ ηξ δεζκξ 

πθεμκελἮαξ ηαὶ ηξ αδεθονξ ἐπζκμίαξ ηαύηδξ ηὴκ ηόημκ· ὁ βὰν ηόημξ, ηῶ δόθῳ θαὶ 

ηνῦ δηαβόινπ ζπλέδεπθηαη, θαὶ ηνῖο ηέηαθηαη. ημζκςκὸξ βάν ἐζηὶκ ημῦ πθμοζίμο 

ἐηείκμο, μὗηζκμξ εθόνδζεκ  πχνα. θαὶ δηαινγίδεην  πξὸο ἑαπηὸλ, ηί 

[f 186
r
] πνηήζῃ,

 
| εἶπελ δὲ αὐηῶ ὁ ζεόο· ἄθξσλ, ηαύηῃ ηῇ λπθηὶ ηὴλ ςπρήλ ζνπ ἀπαηηνῦζηλ 35 

ἀπὸ ζνῦ· ἃ δὲ ἡηνίκαζαο, ηίλη ἔζηαη; νὕησο ὁ ζεζαπξίδσλ ἑαπηῶ θαὶ κὴ εἰο ζεὸλ 

πινπηλ. ηαηř μὖκ εἮδόηεξ ἀβαπδημὶ, θύβςιεκ ημῦ ηόημο ηαὶ ηξ δεζκξ πθεμκελίαξ.
 

ὁ βὰν ηόημξ ηαὶ  πθεμκελία ηνῦ δηαβόινπ ζπλέδεπθηαη, θαζο ἀλώηεξνο 

πξνέθεκελ: 

                                                           
21-22 1Tim. 2:4 || 24-27 ὁ μὖκ πθεμκέηηδξ ... μη αηῶ εἮζὶκ ] Antiochus the Monk, Pandecta scripturae 

sacrae, PG 89, coll. 1468C-D, Hom 13, Πενὶ πθεμκελίαξ, 12Ŕ26 || cf. 29-30 Proverbs 27:20 || 31-33 πεζεόιεκμζ 

μὖκ ... ζοκέγεοηηαζ  ] Antiochus the Monk, Pandecta scripturae sacrae, PG 89, coll. 1468B, Hom 12, Πενὶ 

ηυηςκ, 40Ŕ43 || 33-37 Antiochus the Monk, Pandecta scripturae sacrae, Hom. 13, Πενὶ πθεμκελίαξ, 22Ŕ23 || 34-

37 Lc. 12: 16Ŕ21 || 35-37 cf. Antiochus the Monk, Pandecta scripturae sacrae, Hom 13, Πενὶ πθεμκελίαξ, 63Ŕ

67 || 37-38 cf. Antiochus the Monk, Pandecta scripturae sacrae, Hom 12, Πενὶ ηυηςκ, 40Ŕ43 

 

19  εδμηήζῃ ] εδμηήζεζ Μ || 20 ηαηακύλεςξ ] ηαηακμίλεςξ Μ || 23 πμθοπνδιαηίαξ ] πμθοπνεζιαηείαξ Μ || 23 

ὅηακ ] ὅηřἂκ Μ || 24  ἄθθςκ ] ἄθθμκ Μ || 24  ἐπζεοιε ] ἐπζεοιῆ Μ || 25 ὁ ημζμῦημξ ] ὅηζ μὕημξ M | || 29 ὁ del. || 

29  del. || 30 ἐιπίπθακηαζ ] ἐιπζπθκηαζ || 32 αδεθονξ ] αδεθθονὰξ Μ || 35 ἄθνςκ ] ἄθνoκ M || 35 κοηηὶ ] 

κοηηῆ Μ || 36 μὕηςξ ] μὗημξ Μ || 36 ἑαοηῶ ] ἐκ αηῶ Μ || 38 ἀκώηενμξ ] ἀκώηενςξ Μ || 39 πνμέθδιεκ ] 

ἐπνμέθδιεκ Μ || 
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Philagathos, Hom 85 Ŕ Πνόθμβμξ εἮξ ηὸκ απιόκ 

(με´) 
 
 

ὁ μὖκ πθεμκέηηδξ ηόνμκ μη ἔπεζ ηξ 

πμθοπνδιαηίαξ. ὅηακ βὰν πμθθὰ ηηήζδηαζ, 

πάθθζκ ἄθθςκ ὀνέβεηαζ ηαὶ ὅηακ αηὰ 

μἮηεζώζδηαζ, αὖεζξ ἕηενα ἐπζεοιε, ηαὶ μδέπμηε 

παύεηαζ ηξ ιαηαίαξ ηαύηδξ ὀνέλεςξ. ηαὶ ὁ 

ημζμῦημξ μ πνμζδμηᾶ ηέθμξ αίμο, μδὲ επίζηαηαζ 

ὅηζ πανμζηε ἐκ ηῶδε ηῶ αίῳ· ηαὶ ἅπεν ηέηηδηαζ, 

ὅηζ μη αηῶ εἮζὶκ. ἀιι‘ εἰζὶλ ηηλεο ἄθξνλεο, 

νἵηηλεο ηὰ ηέθλα αηλ πξνθαζίδνληαη, κὴ 

πξὸο ἐιπίδνληεο εἰο ηὸλ θηιαλζξσπίαλ, θαὶ 

δύλακηλ ηνῦ παληνδύλακνπ Θενῦ ηνῦ πνηεηνῦ 

πάζεο ηῆο θηήζεσο. ἀιι‘ ὥζπεξ {ὁ} ᾅδεο θαὶ 

{} ἀπώιεηα νὐθ ἐκπίπιaληαη, νὕησο θαὶ νἱ 

ὀθζαικνὶ ηνῦ ἄπιεζηνπ θαὶ πιενλέθηνπ.
  

 

 

 

 

πεζεόιεκμζ μὖκ θαὶ κεῖο, ὧ ἀδεθθμί, ηῆ εείᾳ 

βναθῆ, ἀπμζηιεκ ηξ δεζκξ πθεμκελἮαξ ηαὶ ηξ 

αδεθονξ ἐπζκμίαξ ηαύηδξ ηὴκ ηόημκ· ὁ βὰν 

ηόημξ, ηῶ δόθῳ θαὶ ηνῦ δηαβόινπ ζπλέδεπθηαη, 

θαὶ ηνῖο ηέηαθηαη. ημζκςκὸξ βάν ἐζηὶκ ημῦ 

πθμοζίμο ἐηείκμο, μὗηζκμξ εθόνδζεκ  πχνα. 

θαὶ δηαινγίδεην  πξὸο ἑαπηὸλ, ηί πνηήζῃ,
 
εἶπελ δὲ 

αὐηῶ ὁ ζεόο· ἄθξσλ, ηαύηῃ ηῇ λπθηὶ ηὴλ ςπρήλ 

ζνπ ἀπαηηνῦζηλ ἀπὸ ζνῦ· ἃ δὲ ἡηνίκαζαο, ηίλη 

ἔζηαη; νὕησο ὁ ζεζαπξίδσλ ἑαπηῶ θαὶ κὴ εἰο ζεὸλ 

πινπηλ. ηαη‘ νὖλ εἰδόηεο ἀγαπεηνὶ, θύγσκελ 

ημῦ ηόημο ηαὶ ηξ δεζκξ πθεμκελίαξ.
 
ὁ βὰν ηόημξ 

ηαὶ  πθεμκελία ηνῦ δηαβόινπ ζπλέδεπθηαη, 

θαζο ἀλώηεξνο πξνέθεκελ: 

 

Antiochus the Monk, Pandecta scripturae 

sacrae, Hom 13, Πενὶ πθεμκελίαξ, PG 89, coll. 

1468CŔD: 

 μὖκ πθεμκέηηδξ ηυνμκ μη ἔπεζ ηξ 

θζθμπνδιαηίαξ. Ὅηακ βὰν πμθθὰ ηηήζδηαζ, πάθζκ 

ἄθθςκ ὀνέβεηαζ. Καὶ ὅηακ ηαὶ αηὰ μἮηεζχζδηαζ, 

αὖεζξ ἕηενα ἐπζεοιε. Καὶ μδέπμηε παφεηαζ ηξ 

ιαηαίαξ ηαφηδξ ὀνέλεςξ. Καὶ νθ νἶδελ ὅηη ὅζα 

ἂλ θαη‘ ἀλαινγίαλ ἡλ ἔρεη ὁ ἄλζξσπνο πεξὶ ηὴλ 

ὕιελ πξνζπαζείαο, ηῆο ἀπὸ ηνῦ Θενῦ 

ἀπνζηαζίαο κεηέρεη. Καὶ ὁ ημζμῦημξ μ 

πνμζδμηᾶ ηέθμξ αίμο, μδὲ ἐπίζηαηαζ ὅηζ 

πανμζηε ἐκ ηῶδε ηῶ αίῳ· ηαὶ ἅπεν ηέηηδηαζ, ὅηζ 

μη αηνῦ εἮζζκ. Καὶ νὕησο ηνίλπλ ἐλ ηνῖο 

ἄθξνζη ηέηαθηαη. Κμζκςκὸξ βάν ἐζηζκ ημῦ 

πθμοζίμο ἐηείκμο, μὗηζκμξ δπυνδζεκ  πχνα. 

Καὶ θαιο ιέγεη πεξὶ ηλ ηνηνχησλ  Γξαθὴ, 

ὅηη «Ὥζπεν ᾅδδξ ηαὶ  ἀπχθεζα μη 

ἐιπζπθκηαζ, μὕηςξ ηαὶ μἯ ὀθεαθιμὶ ηλ 

ἀλζξψπσλ ἄπιεζηνη.» 

 
Antiochus the Monk, Pandecta scripturae sacrae, 

Hom 12, Πενὶ ηυηςκ, PG 89, coll. 1468B: 

 

Πεζευιεκμζ μὖκ, ἀδειθνὶ, ηῆ εείᾳ Γναθῆ, 

ἀπμζηιεκ ηξ δεζκξ πθεμκελίαξ, ηαὶ ηξ 

αδεθονξ ἐπζκμίαξ ηαφηδξ ηκ ηυηςκ.  βὰν 

ηυημξ, ηῶ δυθῳ ζπλεδεχρζε. 

 

Antiochus the Monk, Pandecta scripturae 

sacrae, Hom 13, Πενὶ πθεμκελίαξ, PG 89, coll. 

1469C: 

 δὲ Κύνζόξ θδζζ πενὶ ημῦ αμοθμιέκμο ηὰξ 

ἑαοημῦ ἀπμεήηαξ ηαεεθεκ, ηαὶ ιείγμκαξ 

μἮημδμιζαζ· «ἄθνμκ, ηαύηῃ ηῆ κοηηὶ, νἱ ἄγγεινη 

ηὴκ ροπήκ ζμο ἀπαζημῦζζκ ἀπὸ ζμῦ· ἃ δὲ 

ημίιαζαξ ηίκζ ἔζηαζ;» Καὶ ἐπάγεη· «νὕησο ὁ 

ζεζαπξίδσλ ἑαπηῶ, θαὶ κὴ εἰο Θεὸλ πινπηλ.» 
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Matrit gr. 4554, f 184 v 

 

C
E

U
eT

D
C

ol
le

ct
io

n



491 

 
 

Appendix 4 

 

Translation: ―An Interpretation of the Chaste Charikleia from the voice of Philip the 

Philosopher‖ 

 

The Greek text given here is the one established by Bianchi, but it incorporates the 

emendations and the commentaries of Aldo Corcella from ŖNote a Filippo il Filosofo (Filagato 

da Cerami).ŗ
1584

 Beside these editions, important remarks for the textual history of the 

Interpretation have been made by August Brinkmann, who revealed that the opening of the piece 

(i.e., lines 1Ŕ10) is a close imitation of the opening lines of the pseudo-Platonic dialogue 

Axiochus.
1585

 Important remarks as to the meaning of certain passages of the text were also made 

by Bruno Lavagnini (i.e. ηὸ ηξ ηαεř ιξ θζθμζμθίαξ ηαὶ ζπια ηαὶ ὄκμια).
1586

 In addition, 

Carolina Cupane identified significant textual convergences between the ἑνιδκεία and 

Philgathosřs Homilies.
1587

 

This translation in based on Nunzio Bianchiřs critical edition (Il codice del romanzo, 48Ŕ

57),
1588

 which has significantly improved both the first edition of Rudolf Hercher from 1869 and 

the text edited by Aristide Colonna as Commentatio in Charicleam, appended to his edition of 

Heliodorusřs novel.
1589

 Bianchiřs corrections and remarks to the text are particularly meaningful 

since they assess the ἑνιδκεία in its natural interplay with Heliodorusřs novel, Philagathosř 

Homilies and its (appropriate) Byzantine/Christian context. 

                                                           
1584

 Aldo Corcella, ŖNote a Filippo il Filosofo (Filagato da Cerami),ŗ Medioevo Greco 9 (2009): 45Ŕ51. 
1585

 August Brinkmann, ŖBeiträge zur Kritik und Erklärung des Dialogs Axiochos,ŗ Rheinisches Museum n.s. 51 

(1896): 441Ŕ445. 
1586

 Bruno Lavagnini, ŖFilipo-Filagato promotore degli studi di greco in Calabria,ŗ BBGG n.s. 28 (1974): 762Ŕ767. 
1587

 Carolina Cupane, ŖFilagato da Cerami θζθόζμθμξ e δζδάζηαθμξ. Contributo alla storia della cultura bizantina in 

età normanna,ŗ Siculorum Gymnasium n.s. 31.1 (1978), 17Ŕ20. 
1588

 See also the preliminary study of N. Bianchi, ŖPer una nuoava edizione dellř ἑνιδκεία eliodorea di Filippo 

filosofo,ŗ Bollettino dei classici 26 (2005): 69Ŕ74; textual emendations to the editions of Hercher and Colonna have 

been proposed by Augusta Acconcia Longo, in ŖFilippo il Filosofo a Costantinopoli,ŗ RSBN n.s. 28 (1991): 3Ŕ21; 

recently, Acconcia Longo further proposed emendations to the text established by Nunzio Bianchi in ŖLa 

«questione» Filippo il Filosofo,ŗ Nea Rhome 7 (2010): 22Ŕ23, particularly n˚71. 
1589

 R. Hercher, ŖFragmentum Marcianum,ŗ Hermes 3 (1869): 382Ŕ88; a previous partial transcription of the text 

was given by Jacques Philippe dřOrville in Miscellaneae observationes criticae in auctores veteres et recentiores: in 

Belgio Collectae and Proditae, vol. III, t.1, Amsterdam, 1736, 376Ŕ378; DřOrvilleřs text was attached to 

Adamantios Coraïsřs edition of HeliodorusřAethiopica (ἧθζμδώνμο ΑἮεζμπζηκ αζαθία δέηα, ἃ πάνζκ θθήκςκ 

ἐλέδςηε ιεηὰ ζδιεζώζεςκ πνμζεεὶξ ηαὶ ηὰξ πὸ ημῦ Ἀιζόημο ζοθθεβείζαξ, ηέςξ δὲ ἀκεηδόημοξ, δζαθόνμοξ βναθὰξ, 

πνμηνμπῆ ηαὶ δαπάκῃ Ἀθελάκδνμο Βαζζθείμο, ὁ Γ. ΚΟΡΑΖ, vol. I, Paris,1804 ); Commentatio in Charicleam in 

Heliodori Aethiopica, ed. Aristide Colonna (Rome: Typis Regae officinae polygraphicae, 1938), 365Ŕ370; the text 

in Colonnařs edition has 131 lines progressively numbered; for some new readings and minor corrections of the 

edited text see A. Colonna, ŖTeofane Cerameo e Filippo Filosofo,ŗ Bollettino dei classici 8, (1960), 25Ŕ28. 
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Richard Lamberton has presented an English translation based on Hercherřs text.
1590

 The 

text is understood and translated as part of the classical philosophical tradition (i.e. 

Neoplatonism), and generally remains ignorant of its Byzantine context. 

For better observing Philip-Philagathosřs style in the ἑνιδκεία (substantially identical 

with the Homilies) and for assessing its (Byzantine) meaning, I indicate in the apparatus a few 

allusions and references form the ἑνιδκεία to the novel itself, to Philagathosřs Homilies and to 

the Greek literature. This would reveal that the vocabulary employed in the ἑνιδκεζά is not so 

much philosophical (i.e. Neoplatonic) but merely derived from the current Christian mystical 

literature and from Heliodorusřs novel itself. 

 
  

                                                           
1590

 Lamberton, Homer the Theologian, 306Ŕ311. 
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Τῆο Φαξηθιεηάο ἑξκελεηά ηῆο ζώθξνλνο 

ἐθ θσλῆο Φηιίππνπ ηνῦ θηινζόθνπ. 

 

[f 122r] λζόκηζ ιμί πμηε ηὴκ πύθδκ Ῥδβίμο ηὴκ ἐπὶ εάθαηηακ ἄβμοζακ ηαὶ βεκμιέκῳ  

ηαηὰ

ηὴκ ηξ Ἀθνμδίηδξ πδβὴκ δζῆλε θςκὴ αμκηόξ ηζκμξ ηαὶ ηαθμῦκηόξ ιε ἐλ ὀκόιαημξ. 

ὡξ δὲ πενζζηναθεὶξ πενζεζηόπμοκ πόεεκ εἴδ, Νζηόθαμκ εἶδμκ ηὸκ ααζζθ{ε}ζηὸκ 

ἐπζβναθέα εέμκηα ἐπὶ εάθαηηακ ιεηὰ Ἀκδνέμο ημῦ Φζθήημο· ἢζηδκ δὲ ἄιθς 

πνμζθζθεζηάης ἐιμὶ ὅηζ ιάθζζηα. ἔδμλεκ μὖκ ιμζ ἀθειέκῳ ηξ ἐπὶ εαθάηηδξ ὁδμῦ 5 

ἀπακηζαζ αημξ· ἐκςεέκηεξ δὲ ῥάζηα πμιεζδζκ εάηενμξ «ζο ιὲκ» εἶπεκ «ὦ εαοιάζζε, 

μὕηςξ ὀθζβώνςξ δζάηεζζαζ, ὡξ ἐκ ἀπαθίκμοξ βθηηαξ ηαηὰ ηκ ζμθκ θόβςκ εήβεζεαζ. 

πενὶ βὰν ηὰ ημῦ Ἧενμῦ πνμπύθαζα πμθθμὶ ηκ θζθμθόβςκ αθζζεέκηεξ ηὴκ Υανζηθείαξ 

αίαθμκ ἀκαβζκώζημοζζ, ὧκ μἯ πθείμοξ ηενημιμῦζζκ ηαὶ ηαηαιςηκηαζ ηὴκ Ἧζημνίακ 

ἐπζηςεάγμκηεξ. ἐβὼ δὲ Υανζηθείαξ ὢκ ἐναζηὴξ ἄπεμιαζ, κὴ ηὴκ ζὴκ ζμθίακ, ηαὶ 10 

ἀκηζαμθ ιὴ πενζζδεκ ηὴκ ζώθνμκα ηόνδκ ανζγεζεαζ, ἀθθř ἀκηζεεκαζ ζοκήβμνμκ ηὴκ 

ζὴκ ζμθίακ, ζά ηε κήδεα ζήλ η‘ ἀγαλνθξνζύλελ, ηαὶ πμδελαζ ημξ ζηςιύθμζξ θέκαλζ 

ημύημζξ ὡξ πόννς ιέιρεςξ πάζδξ  ηξ Υανζηθείαξ δζήβδζζξ». «ηαζκόκ ηζ ἔμζηαξ 

ἐπζηάηηεζκ, ὦ θῶζηε» ἤκ δř ἐβώ «ηαὶ ἐκ πεζικζ γδηεκ ἄκεδ ἐανζκὰ ηαὶ ἐκ βήνᾳ ηαὶ πμθζᾶ 

ἀεύνιαηα παζδζηά· ηαῦηα βὰν μἷόκ ηζ βάθα ηξ κδπζώδμοξ {ζ}πανέκηεξ παζδεύζεςξ ἐπὶ 15 

ηὴκ θζθόζμθμκ θζηίακ ιεηήθεμιεκ, εἶηα εἮξ ηὰ ηκ εείςκ δμβιάηςκ ἀκάηημνα 

εἮζῳηίζεδιεκ· κοκὶ δὲ πνὸξ ηὸ ηξ ηαεř ιξ θζθμζμθίαξ ηαὶ ζπια ηαὶ ὄκμια 

ἀκεεζθηύζεδιεκ. ἐνςηζηαὶ βὰν ἐλδβήζεζξ ηαὶ δζδβήιαηα κεακζηαξ θζηίαζξ ἁνιόδζαζ· 

μδὲ βὰν αημῦ ημῦ εείμο ἔνςημξ βδναζαὶ ροπαὶ ἠ κδπζώδεζξ αἮζεά{κ}κμκηαζ, ἀθθř αἯ 

κεάγμοζαζ ηαὶ ἀηιάγμοζαζ, εἴ ηζ δε ηῶ ιοζηζηῶ πείεεζεαζ ᾄζιαηζ θέβμκηζ· δηὰ ηνῦην 20 

λεάληδεο ἠγάπεζάλ ζε, ὡξ ιόκδξ ηξ ημζαύηδξ θζηίαξ πςνμύζδξ ηὰ ἐνςηζηὰ ὀσζηεύιαηα. 

ιεξ δὲ αμύθεζεε ηαεέθηεζκ ἀκεναζημκ βένμκηα πνὸξ ἐνςηζηὰ δζδβήιαηα. ἀθθř ἐπεζδή, 

                                                           
1Ŕ10 Pseudo-Plato, Axiochus, 364AŔB || 7 cf. Philagathos, Hom. 33.3 (ed. Rossi-Taibbi, 228): Σαῦηα δὲ πμζε ὁ 

Κφνζμξ ἐπζζημιίγςκ ηὰο ἀραιηλψηνπο γιψζζαο || 12 Homer, Od. XI. 202Ŕ203 || 20Ŕ21 Song of Songs I: 3. 3. cf. 

Gregory of Nyssa, In Canticum canticorum, Hom. 1, GNO 6, 11Ŕ30; Philagathos, Hom. 6.19 (ed. Rossi-Taibbi, 44) || 

23 Gregory of Nazianzus, Epigram 25 (PG 38, coll. 96): παίδεη θαὶ πνιηή· ηὰ δὲ παίγληα, παίγληα ζεκλά cf. Basil 

of Caesarea, Epistulae, 357.1: Παίγεζκ πανř ικ ἐδζδάπεδιεκ, ἀθθř ὅιςξ ηὰ παίγληα ζεκλὰ θαὶ νἱνλεὶ πνιηᾷ 

πνέπμκηα. cf. Bian. 14Ŕ15 proverbium videtur: Niketas Magistros, Epistulae ex Hellesponto, 28.9: Ἀθθὰ ιὴ ζηχρῃξ 

παίγεζκ ἀημφςκ ημὺξ βένμκηαξ, ηαὶ βένμκηαξ πμθθμξ ηεηνοπςιέκμοξ δεζκμξ, ἐπεὶ ηαὶ ημφημο ηαζνυξ, θαὶ παίδεη θαὶ 

πνιηά, θαὶ παίγληά πνπ ζεκλφηεξα. 
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ηαηὰ ηὸκ εἮπόκηα ζμθόκ· παίδεη θαὶ πνιηά, ηὰ δὲ παίγληα ζεκλά, θένε ηαὶ ιεξ ζεικξ ηῶ 

πθάζιαηζ παίλςιεκ ηαὶ ηξ θζθμζόθμο ζοκκμίαξ ἐηζηάκηεξ ιζηνὸκ πνὸξ παθζκῳδίακ 

ηναπιεκ ἐνςηζηήκ. ηαὶ ςηνάηδξ βὰν ὁ ζμθόξ ηἄθθα ιὲκ ἤκ θνμκηζζηήξ, ἀθθὰ ιεηὰ ημῦ 25 

ηαθμῦ Φαίδνμο ηεηαεζηὼξ ἐπὶ ημῦ ἄβκμο ηὸ ζύζηζμκ ἐροπαβώβεζ ηὸκ κέμκ ἐνςηζηὰ 

δζδβήιαηα. ἀθθř ἴςιεκ ικ ηε ἕκεηα ηαὶ ἀθδεείαξ αηξ». ἐθεόκηεξ μὖκ εὕνμιεκ ημὺξ 

[f. 122v] θίθμοξ ἀμθθέαξ | πνὸ ηκ Ἧενκ ποθκ ημῦ κεὼ ἀπεηδεπμιέκμοξ ιξ. ἀπμδμὺξ μὖκ  

ηῆ δεζπμίκῃ Πανεέκῳ ηὰξ ἐμζηοίαξ επάξ, εἶηα ηαὶ αημὺξ πνμζεζπὼκ ἐκ παιαζγήθῳ 

εάηῳ ηαηεηθίεδιεκ πανř αηὸκ ηὸκ ηξ Ἧενξ πύθδξ μδόκ, ηαὶ θέβεζκ ἀπδνλάιδκ ὧδε· 30 

« αίαθμξ αὕηδ, ὦ θίθμζ, ηζνηαίῳ ηοηεκζ ὡιμίςηαζ, ημὺξ ιὲκ αεαήθμοξ 

ιεηαθαιαάκμκηαξ ιεηαιμνθμῦζα πνὸξ πμίνςκ ἀζέθβεζακ, ημὺξ δὲ ηαηř δοζζέα 

θζθμζμθμῦκηαξ ιοζηαβςβμῦζα ηὰ ρδθόηενα· παζδαβςβζηὴ βὰν  αίαθμξ ηαὶ εζηξ 

θζθμζμθίαξ δζδάζηαθμξ, ηῶ ηξ Ἧζημνίαξ ὕδαηζ ηὸκ μἶκμκ ηξ εεςνίαξ ηενάζαζα. ηαὶ 

ἐπεζδὴ ηκ ἀκενώπςκ  θύζζξ εἮξ ἄννεκ ηαὶ εθο ιειένζζηαζ, ἀνεηξ δὲ ηαὶ ηαηίαξ 35 

ἔκεζηζ ηὸ αημηναηὲξ ἐπίζδξ ἀιθμκ, ἐη παναθθήθμο ἀιθόηενα ηίεδζζκ ἀνεηὴκ ηαὶ 

ηαηίακ ἑηάζηῳ βέκεζ πνμζιανηονήζαζα, ἄκδναξ ιὲκ ζπμοδαίμοξ Καθάζζνζκ ηαὶ 

Θεαβέκδκ ηαὶ δάζπδκ ἐκδείλαζα, βοκαηαξ δὲ Πενζίκκακ ηαὶ ηὴκ Υανίηθεζακ· ἐπὶ 

ηαηίᾳ δὲ δζααμήημοξ πθείμοξ ιὲκ βοκαηαξ, ἐθάηημοξ δř ἄκδναξ ἀπέθδκε· πθεμκ βὰν  

ηαηία ηῶ βοκαζη<ε>ίῳ θύθῳ ἐκέζπανηαζ.

ηὴκ ιὲκ μὖκ πενὶ ηὸ εεμκ εζέαεζακ ηαὶ ὅπςξ 40 

πνὴ πανεηηθίκεζκ ηκ ἐπενκ ηὰξ ἐπζαμοθάξ, κμιίις<ξ> ηε ηὴκ ἄδζημκ αίακ ἀπςεεζεαζ 

ηαὶ ἀιύκεζεαζ ημὺξ ηαηάνλακηαξ ηαὶ ὡξ θανιάηῳ πνζεαζ ηῶ ρεύδεζ, ὅηř ἂκ ἠ θίθμοξ ἠ 

ἑαοημὺξ ὠθεθεκ πνμαζνμύιεεα, ιήηε γδιζμῦκηεξ ηὸκ πέθαξ ιήηε ιὴκ ἐπζμνηίᾳ ηὸ ρεῦδμξ 

πζζημύιεκμζ, ἀθθř ἐκ ζμθίᾳ ημὺξ θόβμοξ μἮημκμιεκ ηαὶ θοθαηηζηὸκ εἶκαζ ηαὶ ημξ θόβμζξ 

                                                           
24Ŕ27 cf. Plato, Phaedrus 230B: Νὴ ηὴκ Ἣνακ, ηαθή βε  ηαηαβςβή. ἣ ηε βὰν πθάηακμξ αὕηδ ιάθř ἀιθζθαθήξ ηε 

ηαὶ ρδθή, ηνῦ ηε ἄγλνπ ηὸ ὕρμξ ηαὶ ηὸ ζχζθηνλ πάβηαθμκ, ηαὶ ὡξ ἀηιὴκ ἔπεζ ηξ ἄκεδξ, ὡξ ἂκ εςδέζηαημκ 

πανέπμζ ηὸκ ηυπμκ· || cf. Phaedrus 243B: ηαὶ πμζήζαξ δὴ πζακ ηὴκ ηαθμοιέκδκ Παιηλῳδίαλ παναπνια 

ἀκέαθερεκ. ἐβὼ μὖκ ζμθχηενμξ ἐηείκςκ βεκήζμιαζ ηαηř αηυ βε ημῦημ· πνὶκ βάν ηζ παεεκ δζὰ ηὴκ ημῦ Ἔνςημξ 

ηαηδβμνίακ πεζνάζμιαζ αηῶ ἀπμδμῦκαζ ηὴκ παιηλῳδίαλ. || 28 cf. Philagathos, Hom. 26.7 (ed. Rossi-Taibbi, 171): 

πάκηαξ ἀνιιέαο εἮξ ιίακ ζοκαβείνςκ αθήκ· cf. Homer, Iliad, 9.89: Ἀηνεΐδεξ δὲ βένμκηαξ ἀνιιέαο ἤβεκ Ἀπαζκ || 

cf. Philagathos, Hom. 14.4 (ed. Rossi-Taibbi, 93): (…) ἁβίμζξ ἀββέθμζξ, μἳ ηαξ μνακίαζξ ἐθεγυιεκμζ πχιαηο 

ἀπεθδέρνληαη ηὴκ ημῦ Κονίμο ἀπὸ βξ ἀκαθμίηδζζκ. || 31 cf. Philagathos, Hom. 38 (= Scorsus, XVII, PG 132, coll. 

384B):  βὰν δμκὴ ηαεάπεν θηξθαίῳ ηναηνζ ηὸκ ἑαοημῦ θπθελα θεξάζαζα || 31-32 Heliodorus, Aethiopika, III. 

13.2. ημὺξ ιὲκ βεβήινπο ηἂκ δζαθάεμζεκ ηὴκ δὲ ζμθμῦ βκζζκ || 34 cf. Philagathos, Hom. 2.2 (ed. Rossi-Taibbi, 10): 

Καὶ πνμηίεδζζκ ικ  ημῦ Θεμῦ ζμθία δζδαζηαθίαξ ηναηνα, ηῶ νἴλῳ ηῆο ζεσξίαο ηὸ ηῆο παξαβνιῆο ὕδσξ 

θεξάζαζα || 35-40 cf. Philagathos, Hom. 19.3 (ed. Rossi-Taibbi, 125): Γζπῆ δὲ ηὸκ ζοθθδπηζηὸκ ἀνζειὸκ ἔηειεκ  

πανααμθή, ἐπεζδὴ ηαὶ  ηλ ἀλζξψπσλ θχζηο εἰο ἄξξελ θαὶ ζῆιπ κεξίδεηαη, ἀξεηῆο δὲ θαὶ θαθίαο ἑθάηεξνλ 

γέλνο ἐζηὶ δεηηζηυκ. 
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πανίεκηα ηαὶ ὅζα εἴδδ θνμκήζεςξ δζδάζηεζ ζε ὁ Καθάζζνζξ, εὔπανζξ ιὲκ ἐκ ηαξ ὁιζθίαζξ, 45 

εὔ<α>μοθμξ δὲ ἐκ ημξ πναηηέμζξ, ἐκ δὲ ημξ ἀπόνμζξ ηαὶ ηαξ ὀλείαζξ ηνμπαξ ηξ ηύπδξ 

ειήπακμξ.

ζςθνμζύκδκ δὲ αηὸξ ηε ἐηδζδάζηεζ ηὴκ Ῥμδπζκ θοβὼκ ηαὶ Κκήιςκ 

Γδιαζκέηδξ ηὸκ ἄεεζιμκ ἔνςηα, πάκηςκ δὲ ιάθζζηα Θεαβέκδξ ηε ηαὶ Υανίηθεζα, ὧκ ὁ 

ιὲκ ηαὶ πνὸξ αηὴκ ηὴκ ἐνςιέκδκ ζςθνόκςξ δζέηεζημ ηαὶ ηῆ Ἀνζάηῃ ιακζηξ ἐνώζῃ 

μὔηε εςπεοόιεκμξ πελεκ μὔηε ιαζηζβμύιεκμξ· ηῆ δὲ ημζμῦημκ πενζκ ηὸ ηξ 50 

ζςθνμζύκδξ, ὡξ ηἀκ ημξ ὕπκμζξ ηαὶ ημξ ὀκείνμζξ ηὴκ ιεηὰ ημῦ ἐναζημῦ ὁιζθίακ 

ἀπδύπεημ. δζηαζμζύκδξ δὲ πένζ αημί ηε ικ ἀβαεὸκ πόδεζβια ἔζηςζακ, ηὸκ ἐη ηκ 

ζηύθςκ πθμῦημκ βμύιεκμζ αέαδθμκ, ηαὶ μπ ἣηζζηα δάζπδξ, ἀκδνείᾳ ιὲκ ηαὶ ηύπῃ 

ηναηκ ηκ ἐπενκ, δζηαζμζύκῃ δὲ ημξ μἮηείμζξ ἀνημύιεκμξ· ἀκδνείαξ δὲ αηὸ ηὸ 

ἐνςηζηὸκ γεῦβμξ πζηνᾶ ηύπῃ ἀδζαζηάηςξ πενζπεζόκ, ηὴκ δὲ ροπὴκ ιὴ ηαηαπεζὸκ, ιδηέηζ 55 

δμοθμπνεπὲξ ἐκδεζλάιεκμκ. μὕης ηκ ηεζζάνςκ βεκζηκ ἀνεηκ μἷμκ ἀνπέηοπμξ πίκαλ  

αίαθμξ πνμηέεεζηαζ. δείηκοζζ δὲ ηαὶ ημὺξ ζπόκηαξ αίμκ ἐπίιςιμκ, ἅια ηε ηὴκ  

[f. 123
r
] ηαηίακ | ὡξ εἮηὸξ ζηδθζηεύμοζα ηαὶ εἮξ ὅ ηζ ηέθμξ ηαηαθήβεζ δεζηκύμοζα. αμᾶ βὰν  

Ἧζημνία ιόκμκ μπὶ θςκὴκ ἀθζεζα ημξ βνάιιαζζκ, ὡξ εἴ ηζξ πανμνᾶ δζηαζμζύκδκ ηαὶ ιὴ 

πνμζήημκηα πθμῦημκ ηαὶ ηόνδκ πενζενβάγεηαζ, ηὰ ημῦ Σναπίκμο ηαὶ ημῦ Πεθώνμο ηαὶ ηὰ 60 

αμοηόθςκ πείζεηαζ δζδβήιαηα. εἮ δέ ηζξ δμθμπθμηίαξ ζοννάπηεζ ηαηὰ ημῦ πέθαξ, ὁνάης 

Θίζαδκ ηαὶ λίθμξ Θοάιζδμξ ηαηὰ ηκ ζπθάπκςκ αηξ δζςεμύιεκμκ, ηαὶ Κοαέ{θ}θδκ 

ηαεř ἑαοηξ ηὸ δδθδηήνζμκ ζοβηενάζαζακ, ηαὶ ηὸ ημῦ ἧζζόδμο πθδνμύιεκμκ ὃξ θαθὸλ 

ἄιιῳ ηεύρεη ἑῶ θαθὸλ ἥπαηη ηεύρεη. ηἂκ ηζξ βοκὴ ηὰ ημῦ ἀκδνὸξ θέηηνα θακεάκεζκ ἐεέθῃ, 

Ἀνζάηδξ ἐπζζημπείης ημὺξ ἔνςηαξ εἮξ ἀβπόκδκ ἄηζιμκ ηαηαθήλακηαξ. εἮ δὲ ηαηὰ ηκ 65 

δεζπμηκ βίκεηαί ηζξ ἐπίαμοθμξ, ΑἮεζμπζηὸκ αέθμξ, ὡξ ὁ Ἀπαζιέκδξ, ἴζςξ μ θεύλεηαζ. 

ιήδř ἀικήιςκ ὡξ νμμκδάηδξ θακείδξ, ἵκα ιὴ αἮζπνξ ηηδεῆξ. ἀθθὰ ηαὶ ἀδζημύιεκμξ 

ζηένβε ηαὶ θένε βεκκαίςξ ηὰ ηξ ηύπδξ ἀκώιαθα, ιεηὰ Θεαβέκμοξ ηαὶ Υανζηθείαξ 

                                                           
49 cf. Heliodorus, Aethiopika, II. 14.3 νάζεδ ιακζηξ and V. 20.6 ἐν ιακζηξ || 52 cf. Heliodorus, Aethiopika, 

III. 5.1 || 56 cf. Philagathos, Hom. 5.3 (ed. Rossi-Taibbi, 32Ŕ33): Σέζζανα ιὲκ βὰν ηὰ ζημζπεα ηὰ ζοιπθδνμῦκηα 

ηυκδε ηὸκ ηυζιμκ ηὸκ αἮζεδηυκ, ηέζζαξεο δὲ θαὶ αἱ γεληθαὶ ἀξεηαὶ αἱ θνζκνῦζαη ηὸ ἐκ ικ κμενυκ. || 57 

Philagathos, Hom. 22.4 (ed. Rossi-Taibbi, 142Ŕ143): ὀκμιάγεζ δὲ ηαὶ ηὰο ζρνχζαο βίνλ ἐπίκσκνλ, ἵκα θνίλῃξ ηὴκ 

ημῦ Γεζπυημο ηαπείκςζζκ, ὅηζ ηαὶ ἀπὸ ἑηαζνίδςκ ηαὶ ιμζπαθίδςκ βεκεαθμβεζεαζ ηαηαδέπεηαζ δζὰ ζέ. || 58Ŕ59 

Philagathos, Hom. 40 (ed. Scorsus, Hom. 19, PG 132, coll. 422A: Βνᾷ ημίκοκ δζὰ ημύηςκ ημξ πθεμκέηηαζξ  

ἱζηνξία; Hom. 54 (ed. Scorsus, Hom. 27, coll. 568C): βνᾷ δζὰ ημύηςκ  ἱζηνξία, ὡξ ὅηακ  πναηηζηὴ ἀνεηὴ ἀθεζα 

ηῆ εεςνίᾳ ἐθέπεζεαζ; Hom. 26.9 (ed. Rossi-Taibbi, 172): Καὶ πενὶ ημφηςκ δὲ  ραθιζηὴ ζμθία βνᾷ || 63Ŕ64 Hesiod, 

Op. et dies, 265: cf. Plutarch, De sera numinis vindicta, 554A: Řαμοθὴ ηῶ αμοθεφζακηζ ηαηίζηδř ηαί Řὃξ δř ἄθθῳ 

θαθὰ ηεχρεη, ἑῶ θαθὸλ ἣπαηη ηεχρεη.ř Cf. Anthologia Palatina, XI. 183.5. 
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ηαημπαεκ, ὅπ[ς]ξ ἔπῃξ ηέθμξ πμθύμθαμκ.
 
μὕης ιὲκ εἴζς ηκ ηξ Ἧζημνίαξ ποθκ ιξ 

ὁ θόβμξ εἮζήβαβε ηὸ ἤεμξ ημζικ ηαὶ ηὴκ θαιπνὰκ ἀιπεπόκδκ ηξ ηόνδξ δζάναξ, ἡκ δζὰ 70 

ημὺξ ἐπζαμοθεύμκ[ηαξ ι]θζάζαημ ηὸκ ἔκδμεεκ Ἧενὸκ πζηκα πέδεζλε. ηαζνὸξ δὲ ἢδδ ηαὶ 

ημῦημκ ἀκαπεηάζαζ ηαὶ ἀηναζθκὲξ ηό ηάθθμξ ἐκδείλαζεαζ.

Υανίηθεζα ζύιαμθόκ ἐζηζ 

ροπξ ηαὶ ημῦ ηαύηδκ ημζιμῦκημξ κμόξ· ηθέμξ βὰν ηαὶ πάνζξ κμῦξ ἐζηὶκ ζοκδιιέκμξ 

ροπῆ. μ δζὰ ημῦημ δὲ ιόκμκ ηὸ ὄκμια ζύκεεημκ, ἀθθř ὅηζ ζοκηίε[εηαζ] η[αὶ κμῦξ 

ζ]ώιαηζ, ιία ιεηř αημῦ βζκμιέκδ πόζηαζζξ. ἐηδδθμηένςξ δř ἂκ ημῦημ βκμίδξ η[ὰξ ημῦ 75 

ὀ]κόι[αημξ] ιμκάδαξ ἀνζειήζαξ εἮξ ἑπηὰ πμζμοιέκαξ ηαὶ ἑαδμιήημκηα ηαὶ ἑπηαημζί[αξ] 

ἐπεζδὴ βὰν ὁ ἕαδμιμξ ἀνζειὸξ ιοζηζηὸξ ἐζηζ ηαὶ πανεέκμξ ηαὶ ζεπηὸξ ἐκ ημξ ἀνζειμξ, 

ηαεξ  ηκ Ἰηαθκ ἑνιδκεύεζ θςκή, εἮηόηςξ  ηθζζξ ἐκ ηαξ ιμκάζζ ηαὶ <ηαξ> δεηάζζ 

ηαὶ ηαξ ἑηαημκηάζζ ηξ ἑαδόιδξ ζδιαζίακ ηεηήνδη[ε], δζὰ ιὲκ ηκ ἑπηὰ ἑηαημκηάδςκ 

ζδιαίκμοζα ηὸ{κ} ζεαάζιζμκ ηαὶ ηέθ<ε>ζμκ, δζὰ δὲ ηκ ἑπηὰ δεηάδςκ αηὴκ ηὴκ ροπὴκ 80 

(ηαξ ηεθείαζξ ηέζζανζζκ ἀνεηαξ ημζιμῦζακ ηὸ ηνζ{ζ}ιενέξ· ηέζζανεξ βὰν δεηάδεξ ηαξ 

ηνζζὶ ζοκηζεέιεκαζ πθδνμῦζζ ηὰ ἑαδμιήημκηα),  ιέκημζ ἁπθ ἑαδμιὰξ ηὸ ζια δδθμ, ᾧ 

ζοκάπηεηαζ ὁ κμῦξ, δζὰ ιέζδξ ροπξ ηὴκ πεκηαδζηὴκ αἴζεδζζκ ἔπμκ{ημξ} ηαὶ ηὴκ ὕθδκ 

ηαὶ ηὸ εἶδμξ ἐλ ὧκ βέβμκεκ. ἐλ ΑἮεζόπςκ δὲ ηίηηεηαζ  Υανίηθεζα· ἐη ηκ ἀθακκ βὰν ὡξ 

ἀπὸ ζηόημοξ εἮξ θξ ὁ ἄκενςπμξ πνόεζζζ ηαὶ εἮξ ηὸκ ηῆδε αίμκ ὡξ εἮξ θθάδα ημιίγεηαζ. 85 

ηαὶ Υανζηθξ ηαύηδκ ηνέθεζ, ὁ πναηηζηὸξ αίμξ, δζδάζηςκ αηὴκ ὀσζηεύεζκ ηὰ πάεδ ηαὶ 

ηξ ἀκδνείαξ ηαὶ ζςθνμζύκδξ ὡξ Ἀνηέιζδμξ εἶκαζ εενάπαζκακ· ὀσζημαόθμξ βὰν ηαὶ 

πανεέκμξ  Ἄνηειζξ. εἮ δὲ ημζκςκμῦζζκ αἯ ηθήζεζξ ἀιθμκ, ιδδέκ η{μ}ζ εμνοαδεῆξ· 

                                                           
72 cf. Heliodorus, Aethiopika, III. 4.1Ŕ3: ἀθθř ηηδεκαζ ημζμῦημκ ὅζμκ ἀθξαηθλὲο γπλαηθεῖνλ θάιινο ημῦ πνχημο 

πανř ἀκδνάζζκ ἐπαβςβυηενμκ. || 73Ŕ74 cf. Hom. 19.4 (ed. Rossi-Taibbi, 126): πεζδὴ ζπλεκκέλνο ἐζηὶλ ὁ λνῦο ηῇ 

ςπρῇ,  ιὲκ μὖκ θαιπάξ,  δδθμῦζα ηὸκ κμῦκ, ζπλῆπηαη ικ θοζζηξ· ηαὶ ημῦηυ ἐζηζκ, ὡξ ἐιὸξ θυβμξ, ηὸ «θαη‘ 

εἰθόλα Θενῦ» πεπθάζεαζ ηὸκ ἄκενςπμκ.; cf. Heliodorus, Aethiopika, II. 35. 5: Σὴκ ράξηλ ἐκ πνχημζξ αηὰν θιένο 

ὕζηαηř ἔπμοζακ θνάγεζεř, ὦ Γεθθμί, ηυκ ηε εεξ βεκέηδκ· || 74Ŕ75 cf. Philagathos, Hom. 32.8 (ed. Rossi-Taibbi, 

224): Καὶ βάν, ᾗ θδζζκ ὁ ζμθώηαημξ Μάλζιμξ, ὥζπεν ςπρὴ θαὶ ζκα πνηεῖ θαηὰ ζύλζεζηλ ἄλζξσπνλ, ὅοης 

πνλζξ ηαὶ εεςνία ιίακ ἐκ ηῶ ἀκενώπῳ ηεθείακ ἀνεηὴκ ἀπενβάγεηαζ. || 77Ŕ78 cf. Philagathos, Hom. 1.9 (ed. Rossi-

Taibbi, 6): Ο ιυκμκ ὅηζ ἕαδμιυξ ἐζηζ (ζέπηε<ι> βὰν πανὰ Ῥςιαίμζξ ὁ ἕβδνκνο ἀξηζκφο), ἀθθř ὅηζ ηαὶ ζεπηφο ἐζηζ 

ηαὶ ζεαάζιζμξ. || 81 cf. Philagathos, Hom. 4.2 (ed. Rossi-Taibbi, 23): Σμίκοκ ρμῦηαζ ηαονὸξ πενζὶηκ μἮημκυιςκ 

ηξ πάνζημξ, ηῶ ηεηξακεξεῖ θφζκῳ δζδμὺξ ηὸκ ἁβζαζιυκ. || 83 cf. Philagathos, Hom.19.3 (ed. Rossi-Taibbi, 125): 

ἀθθř ὅηζ ηαὶ ἀνεηὴ ηαὶ ηαηία πέθοηεκ ἐκενβεζεαζ δζὰ ηξ πεληαδηθῆο αἰζζήζεσο. cf. Philagathos, Hom.15.7 (ed. 

Rossi-Taibbi, 100): ηυζιμο ημῦ πὸ πνυκμκ ὄκημξ ηαὶ αἴζεδζζκ, ἑπηαδζηὸξ δὲ ὁ πνυκμξ ἐζηί, πεληαδηθὴ δὲ  

αἴζζεζηο, ἃ δὴ ζοκηζεέιεκα δομηαίδεηα βίκεηαζ, εἮηυηςξ μἯ ημῦ ηδνφβιαημξ ημνοθαμζ ημζμῦημζ ἐηφβπακμκ. || 83Ŕ

84 cf. Maximus Confessor, Quaestiones ad Thalassium, 55. 247Ŕ251: Φαζὶκ βὰν ηὸκ δζαηυζζα πμθθάηζξ ζδιαίκεζκ 

ἀνζειὸκ ηὴκ θφζζκ, ὡξ ἐμ ὕιεο θαὶ εἴδνπο πάνπμοζακ, εἴπεν  ὕθδ ηεηναδζηὴ δζὰ ηὰ ηέζζανα ζημζπεα, ηὸ δὲ εἶδμξ 

πεληαδηθὸλ δηὰ ηὴλ αἴζζεζηλ ηὴκ ηὸ θζηὸκ πνὸξ εἶδμξ ζπδιαηίγμοζακ θφναια.  
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[f. 123
v 
] ηαὶ  πναηηζηὴ βὰν | ἀνεηὴ μἮηεα ἐζηὶκ αηξ <ηξ> ροπξ ηαὶ πάνζκ ηαὶ ηθέμξ αηῆ


 

 πνμλεκε. ἀθθř ὅηακ ἀθεζα ηὸ γεῦβμξ ηκ ιόζπςκ ηὸ ηαύηδκ ημιίγμκ ηαὶ πονθμνμῦζα 90 

ηὸκ καὸκ ηαηαθάαῃ ηαὶ Θεαβέκδκ εεάζδηαζ, πάκηςκ ἐπζθακεάκεηαζ ηαὶ ὅθμκ ἀννήηςξ 

ηὸκ πμεμύιεκμκ ἐκ ηῆ ροπῆ ἐβημθπίγεηαζ. ζύκεξ ὅηζ ζμζ θέβεζ ηὸ αἴκζβια. ὅηακ  ροπὴ 

ηξ θζηξ δοάδμξ πένηενμξ βέκδηαζ, ηόηε ὁ ἔλςεεκ ικ πνμζβζκόιεκμξ ηξ εεμθμβίαξ 

κμῦξ ηαὶ πνὸξ εέακ ημῦ βέκμοξ ἀκάβςκ ηὴκ ροπήκ, ὁνηαζ αηῆ πανζέζηαημξ, δεπόιεκμξ 

ιὲκ ηὴκ ημῦ πόεμο θαιπάδα{κ}, ἐκζεὶξ δὲ αηῆ ηὸκ ἔνςηα ηξ ρδθξ ἐπζβκώζεςξ· θř 95 

μὗ πθδζεεζα ηαὶ ιέεδκ ιεεοζεεζα ηὴκ ζώθνμκα ηαὶ βεβμκοα, ὡξ εἮπεκ, ἐνςηόθδπημξ 

ηαηαθνμκε ιὲκ ζοκήεςκ, ἀθμβε δὲ ημῦ ζώιαημξ, πνὸξ ιόκμκ δὲ ηὸ θζθμὺιεκμκ 

ζοκκεύεζ ηὸ θνόκδια.

ηαὶ μὕηςξ ἀκανπαζεεζα {ηαὶ} πὸ ημῦ πμεμοιέκμο ηαηαθααεκ 

ἐπείβεηαζ ηὴκ πνώηδκ εβέκεζακ, ηαὶ  πνὶκ ζμαανὰ ηαὶ ημὺξ ἔνςηαξ δζαπηύμοζα ἵεηαζ 

πνὸξ Θεαβέκδκ αηόιμθμξ,  δὲ Ἄνηειζξ μ ηςθύεζ ηὴκ ἁνπαβήκ, ἀθθř ὁνζα ηὴκ 100 

γάημνμκ πανεέκμκ πθδβὴκ ἐνςηζηὴκ δελαιέκδκ ἀκέπεηαζ. κοιθμζημθε δὲ ηαύηδκ ὁ 

βένςκ Καθάζζνζξ ζεζνᾶ ημζιμοιέκδκ ηαί θόβῳ. εἴδ δř ἂκ μὗημξ ὁ πνὸξ ηὰ ηαθὰ ζύνςκ 

ηαὶ πνὸξ ηὰ ηξ εεμθμβίαξ ηέθεζακ ηὴκ ροπὴκ ἀκάβςκ δζδάζηαθμξ· ἔζηαζ βὰν ζύιαμοθμξ 

ἐκ ημξ πναηηέμζξ ηαθόξ, δζὰ ηξ ἅθιδξ ηαὶ ηκ αζςηζηκ ηοιάηςκ δζααζαά[γςκ 

                                                           
 

 

90–92 cf. Heliodorus, Aethiopika, 4.1.3: ἧ δάθνξνο δὲ  Υανίηθεζα ηαηř ἄηνμκ ηὸ ζηάδζμκ ἀενυμκ ἐλέθαιρεκ, 

ἀθζβιέκδ ηαὶ ἄημοζα δζὰ ηὸ πάηνζμκ ἠ πθέμκ, ἐιμὶ δμηεκ, ὄρεζεαί πμο ηὸκ Θεαβέκδκ ἐθπίγμοζα, ηῆ θαζᾶ ιὲκ 

ιιέκμκ ππξθνξνῦζα θαιπάδζμκ εαηένᾳ δὲ θμίκζημξ ἔνκμξ πνμαεαθδιέκδ, ηαὶ θακεζα πκ ιὲκ ηὸ εέαηνμκ ἐθř 

ἑαοηὴκ ἐπέζηνερεκ, ἔθεδ δὲ ηάπα μδεὶξ ηὸκ Θεαβέκμοξ ὀθεαθιυκ, ὀλὺξ βὰν Ἦδεκ ὁ ἐνκ ηὸ πνζνχκελνλ. || 93 

Heliodorus, Aethiopika, 3.2.2: ηαὶ ὁ ζμθὸξ Ὅιδνμξ αἰλίηηεηαη, μἯ πμθθμὶ δὲ ηὸ αἴληγκα παναηνέπμοζζκ· || 93 

Philagathos, Hom. 31. 38 (ed. Rossi-Taibbi, 220): Ὅηακ μὖκ ὁ κμῦξ ηκ ζςιαηζηκ πέξηεξνο γέλεηαη, ὥζηε ιὴ 

ἀκηζζηναηεφεζεαζ ηαηř αημῦ ηὸκ κυιμκ ηὸκ ηξ ζανηυξ, […], ηυηε δὴ ηυηε, ηὸ ηξηκεξὲο ηῆο ςπρῆο 

ζοκακηζθαιαακυιεκμκ ἔπςκ πξὸο ηὸ πνζνχκελνλ cf. Philagathos, Hom. 26.7 (ed. Rossi-Taibbi, 171): ἐλενπόιεκμξ 

πέξηεξνο γίλεηαη. || 93–94 cf. Μaximus Confessor, Questiones ad Thalassium, 25, 106: πξ λνῦο ιοζηζηξ 

βεκόιεκμξ ἐναζηὴξ ζενινγίαο || 96 cf. Hom. 20.9 (ed. Rossi-Taibbi, 134): ηαὶ ἐλέζηαζ ηῶ αμοθμιέκῳ ηὰ ηξ 

πακζυθμο ἐηείκδξ αίαθμο ἀνφζαζεαζ κάιαηα, ηαὶ κέζελ κεζπζζῆλαη ηὴλ ζψθξνλα. cf. Philagathos, Hom. 51. 14-

15 (ed. S. Caruso, 115): κέζελ κεζπζζεῖζα κδθάθζμκ || 96–98 cf. Heliodorus, Aethiopika, 1.2.9: Οὕηςξ ἄνα πυεμξ 

ἀηνζαὴξ ηαὶ ἔνςξ ἀηναζθκὴξ ηκ ιὲκ ἔλςεεκ πνμζπζπηυκηςκ ἀθβεζκκ ηε ηαὶ δέςκ πάκηςκ πεξθξνλεῖ, πνὸξ ἓκ 

δὲ ηὸ θηινχκελνλ ηαὶ ὁνκ ηαὶ ζπλλεχεηλ ηὸ θξφλεκα ηαηακαβηάγεζ. cf. Philagathos, Hom.30. 6. (ed. Rossi-Taibbi, 

200): πεὶ ὁ ὄθζξ πθδηηυιεκμξ πακηὸξ ιὲκ ηνῦ ζψκαηνο ἀινγεῖ, ζπεφδεζ δὲ ηὴκ ηεθαθὴκ ιυκδκ ηδνεκ. || 99 cf. 

Heliodorus, Aethiopika, 3.17.4: ἀεὶ βὰν δζαπηφζαζ πάζαξ ηαὶ βάιμκ αηὸκ ηαὶ ἔνςηαξ εἴ ηζκμξ ἀημφζεζεκ […]; || 99 

cf. Philagathos, Hom.2.10. (ed. Rossi-Taibbi, 13): ηαὶ κεακίᾳ παηνζηξ ἑζηίαξ ἀπμζηζνηήζακηζ ηαὶ πνὸξ ηὸκ πμζνχδδ 

αίμκ αηνκνιήζαληη, ἐκ ιένεζ ιζζεςηκ ἀλζμῦκηζ ηεηάπεαζ, ραξίδεηαη ηὴλ πξψηελ εγέλεηαλ.·cf. Philagathos, 

Hom.7.16 (ed. Rossi-Taibbi, 51): ηῆο ἄλσ παηξίδνο ἐπακάβςκ πξὸο ηὴλ ζείαλ εγέλεηαλ || 99–100 Philagathos, 

Hom. 32.6 (ed. Rossi-Taibbi, 223): Ἵεηαη ημίκοκ ἐπὶ ηὴκ ἴαζζκ αηφκνινο ὁ ςηήν. || 104 Gregory of Nyssa, De 

virginitate, 18.5.30: ιυκμκ ὡξ μεξὰλ αηὴκ δηεμέξρεηαη μδαιμῦ ηξ πζηνίαξ ηαὶ ηῆο ἅικεο ηλ βησηηθλ 

θπκάησλ ζοκεθαπηυιεκμκ. 
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ἀηύιμκα] ηὴκ ροπήκ· ηἂκ Σναπκμξ ἐπζαμοθεύζῃ,  ηναπεα ηκ παεδιάηςκ ζηάζζξ,  105 

εαμοθία ημῦ Καθαζίνζδμξ ἀκηζπνάλεηαζ. ἀθθὰ ιέπνζ ηόηε [ζο]ιπόηδξ ηαί ζοκμδμίπμνμξ 

βεκήζεηαζ, ἕςξ ἄκ πανέθεῃ ηξ ἀβκμίαξ ηὴκ Αἴβοπημκ· πνμηόραζακ δὲ ἢδδ ηαὶ θοβμῦζακ 

ιὲκ εάθαηηακ, θαεμῦζακ δὲ ηαὶ θῃζηκ ἐπζαμοθὰξ, [ὁ ι]ὲκ δζδάζηαθμξ ιεηαζηήζεηαζ, 

ηαεř αηὴκ δὲ  ροπὴ ἐκηνοθᾶ ημῦ <ηῆ> πμεμοιέκῃ ζοκμιζθεκ.  δὲ δμκὴ  ζανηζηὴ, 

ὡξ Ανζάηδ, ἐπζαμοθεύζεζ ιαζηνμπὸκ ἔπμοζα, ὡζεὶ Κοαέθ{θ}δκ, [ηὴ]κ αἴζεδζζκ, 110 

ηύμο[ζακ] αέθδ ηκ πνμζαμθκ ηαὶ ημλεύμοζακ ηὸκ θμβζζιὸκ ηαὶ [εἮξ] ἑαοηὴκ ηὸ 

εεςνδηζηὸκ θέθημοζακ, ἵκα ιμζπεοεῆ ηὰ κμήιαηα. ἐκηαῦεα [ηὸ] ἀκδνεμκ θια 

ζημιμύζες ιθθμκ ηαὶ ηῆ ηαιίκῳ ηκ πεζναζικ ἐιαθδεή[ης·] πακηάναδ ηαύηδκ 

δζαηδνήζεζ ἀθώαδημκ. πακηάναδ δὲ  ηὸ πκ ηαναμῦζα ἢημζ θμαμοιέκδ ἐζηίκ, αἮκίηηεηαζ 

δὲ ηὸκ εἮξ εεὸκ θόαμκ· εεὸξ βὰν ηὸ πκ. ηἂκ ηενάζῃ ζοημθακηίαξ δδθδηήνζμκ  115 

ιαζηνμπόξ, ιθθμκ θεανήζεηαζ, ηαὶ μἯ ἐπζαμοθεύμκηεξ ζθίζζκ ἑαοημξ ὀθεηνεξ 

βεκήζμκηαζ, ηαὶ Κοαέθ{θ}δ ηεεκήλεηαζ ηζνκζα ηὸ θάνιαημκ, ηαὶ Ἀνζάηδξ ηὸ ἄημξ 

ἀνεήζεηαζ ηαὶ ανόπῳ ἀπμθεανήζεηαζ, ηαὶ Ἀπαζιέκεζ

ηκ πμκδνκ θμβζζικ ηὸ ἄπμξ 

ἐιιεκε ηαὶ μὕηςξ μἮπήζεηαζ.  δὲ ροπὴ δμνοθμνμοιέκδ πνὸξ ηὴκ Ἦδίακ παηνίδα 

πμνεύζεηαζ ηαὶ δμηζιαζεήζεηαζ ιὲκ ηῆ ἐζπάνᾳ· ἑθάζηνπ γὰξ ηὸ ἔξγνλ ὁπνῖόλ ἐζηη ηὸ πῦξ 120 

δνθηκάζεη.

θακεζα δὲ... 

                                                           
 

 

120–121 1 Cor 3:13 
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An Interpretation of the Chaste Charikleia 

from the Voice of Philip the Philosopher 

 

Once while I was going out the gate of Rhegium that leads towards the sea, and nearing 

the spring of Aphrodite, the voice of someone shouting and calling me by name reached me. And 

when I turned around and looked from what place it was coming from, I saw Nikolaos the royal 

scribe running toward the sea with Andreas, Philetařs son. They were both very dear to me. I 

then decided to turn from the road leading to the sea and come to meet them. When we came 

together, one of them smiling gently said, ŖAre you, o my friend, so much littlecaring that you 

suffer the unbridled tongues to be sharpened against the words of wisdom? For a multitude of 

lovers of literature lying at the entrance of the temple are reading Charikleiařs book, and many of 

them jesting at it are mocking and treating the story with contempt. Nay admirer of Charikleia 

that I am, I am vexed by this and, by your wisdom I implore you not to allow the chaste girl be 

insulted, but rather to oppose in her defense your wisdom, Ŗyour wit and your gentlenessŗ [Od. 

11.202Ŕ3] and to show these prattling charlatans that the story of Charikleia is beyond all 

reproach! ŖThatřs a strange demand, my friend,ŗ I said, Ŗto seek in winter for spring flowers and 

in the old and hoary age for the delights of youth. For passing by these things, the milk, so to 

speak, of our infant education, we arrived at the philosophic time of life, and then we entered to 

live into the sanctuaries of divine teachings. At this moment we have been draw towards our 

philosophy (ηὸ ηξ ηαεř ιξ θζθμζμθίαξ Ŕ i.e. Christianity), both in outward appearance 

(ζπια) and in name (ὄκμια).
 
Νarratives and tales of love are fit for the youthful ages. Neither 

old souls, nor infant souls are feeling this divine love, but only those who are young and in the 

prime of life, if there is some need to be persuaded by the mystical song (ηῶ ιοζηζηῶ ᾄζιαηζ) 

that says, ŖThat is why young maidens have loved you [Song 1:3],ŗ since this is the only age that 

makes room for the arrows of love. But you wish to drag down a loveless old men towards tales 

of love. Well, after the fashion of the sage who said, ŖEven hoary men play, but the games are 

solemn,ŗ let us also play solemnly with the story (πθάζιαηζ) and departing a bit from the 

meditations of the philosopher let us turn to the erotic palinode. Even Socrates the wise, who was 

a deep thinker in every other respect, yet, sitting with the beautiful Phaedrus in the shade of a 

chaste-tree entertained the young man with stories of love. Let us go into it, both for your sakes 

and for the sake of truth herself!ŗ 
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Setting out, therefore, we found our friends all together before the holy gates of the 

temple, waiting for us. After giving the appropriate prayers to the Virgin Queen, I spoke to them 

laying down in a low chair beside the entrance of the temple gate, and I began to speak as 

follows: 

ŖThis book, my friends, is like Circeřs potion: it transforms into licentious pigs those who 

partake of it in a profane manner, but those who approach it in a philosophical way after the 

manner of Odysseus it initiates into higher mysteries. The book is educational and teacher of 

ethical philosophy by mixing the wine of contemplation into the water of the story. And since the 

human nature is divided into male and female, and the capacity to do good and evil is imparted 

equally to both of them, the book shows them together giving evidence to the virtue and vice of 

each sex, exhibiting virtuous men in Kalasiris, Theagenes, and Hydaspes, and earnest women in 

Persina and Charikleia. It presents more women and less men renowned for evil since there is 

more evil scattered among the race of women. Piety for the divine and how one must shun the 

enemiesřs schemings and lawly repel unjust violence, and to ward off from agressors, and how to 

use falsehood as a remedy when we have decided to come either to the aid of friends or of 

yourselves neither causing loss to your neighbor nor backing a falsehood by perjury, but rather to 

handle your words with wisdom and to be cautious and graceful in your speech, this Ŕ and all 

other forms of practical wisdom, is what Kalasiris teaches you, for he is charming in his 

conversations, prudent in his deeds, resourceful in difficulties and in the sharp turnings of fate. 

He also teaches chastity in fleeing Rhodopis as does Knemon fleeing the unlawful love of 

Demainete. But, above all, Theagenes and Charikleia express chastity (ζςθνμζύκδ). For he (i.e. 

Theagenes) was both chastely disposed towards his beloved and he did not yield to Arsakeřs mad 

passion either when wheedled or whipped, whereas Charikleia excelled so much in chastity that 

even in her dreams and reveries she averted intercourse with her lover. 

ŖLet these two also be a good example for us in regard to justice, since they considered 

the wealth taken from the spoils of battle impure; and more than all let Hydaspes, be a fine 

example, for prevailing over enemies by bravery and good fortune while out of justice he 

defended his kinsmen. Suchlike, the loving couple itself showed courage when falling 

unremittingly over bitter fate, but yet without falling in despair, or displaying servile behaviour. 
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Therefore the book has set before an archetypal written-image (πίκαλ) of the four cardinal 

virtues. 

It presents also those who lead blameworthy lives, while at the same time revealing their 

evil and making clear to what end their wickedness leads. For the story itself cries out giving up 

voice (θσλὴλ) to the very letters! If someone disregards justice, and strives to accumulate 

undeserved riches, and scorns the girl, the tales about Trachinus and Pelorus and the shepherds 

will win him over. If someone concocts machinations against his neighbor let him behold Thisbe 

and the sword of Thyamis thrust through her inward parts, and Cybele who blended the poison 

for her own destruction, fulfilling (πθδνμύιεκμκ) the saying of Hesiod: ŖHe who contrives evil 

for another contrives evil for his own heart [Works and Days, 265].ŗ And if a women should 

wish to escape the husbandřs notice for her illicit affairs, let her look upon the loves of Arsakes 

that have ended into shameful strangling. And if one should become a plotter against rulers, then, 

like Achaemenes, he will not escape the Ethiopian spear, and you should not appear forgetful 

like Oroöndates, lest you be shamefully defeated. Rather, even when you are treated unjustly, be 

content and bear nobly the anomalies of fate, suffering with Theagenes and Charikleia, so that 

you may have a very wealthy end.  

Thus the discurse has lead us within the gates of the story that adorns (ημζικ Ŗordersŗ) 

the outward bearing (ηὸ ἤεμξ) and being lifted up the maidenřs radiant cloak, which she put on 

on account of those who contrive against her has revealed the holy chiton beneath. Now it is time 

to unfold this chiton, and her beauty to be revealed unmixed pure (ἀηναζθκὲξ). ŖCharikleia is a 

symbol of the soul and of the mind which orders the soul, for Ŗfameŗ and Ŗgraceŗ represents the 

mind united with the soul. This is not the only reason that that the name is a compound. It is also 

because the mind is united with the body, becoming a single being/entity (ιία πόζηαζζξ) with it. 

You can understand this more clearly if you count the elements of the name as determined by 

adding 7 and 70 and 700. Since the number 7 is mystical, virgin and holy among numbers, as the 

word of the Italian tongue explains it, then it is appropriate (εἮηόηςξ) that her name preserves its 

meaning through monads, decads, and hundreds of the seventh number, thus indicating 

(ζδιαίκμοζα) by means of 700 the holy and the perfect mind (ηὸ ζεαάζιζμκ ηαὶ ηέθεζμκ 

<κμῦκ>), by means of 70 the soul itself; for seven governs (ημζιμῦζακ) the tripartite soul by the 

four perfect virtues, since four decads combined with three decads make 70. The single seven 
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itself discloses the body, to which the mind is attached, keeping in the middle of the soul the five 

senses and the matter and form, from which the body came to be. 

Charikleia was born among the Ethiopians, for man proceeds out of the invisible, as if 

from darkness into light and he is brought into this life as Charikleia is carried away to Greece. 

And Charikles, the active life of good works (ὁ πναηηζηὸξ αίμξ), rears her, teaching her to shoot 

arrows at passions and to be the handmaid of bravery and chastity, as she is the servant of 

Artemis, for Artemis is both archer and virgin. If these two names (Charikleia and Charikles) 

coincide, do not be disturbed at this, for practical virtue is likewise proper to the soul itself and 

procures grace (πάνζκ) and fame (ηθέμξ) for it.  

When, however, she put off the yoke of oxen that has attended her, bearing the torch she 

has reached the temple and beholds Theagenes (Θεαβέκδκ), she forgets everything and wholly 

embraces the one she longs for, ineffably (ἀννήηςξ), in her soul. Be aware of what the riddle is 

saying to you! Whenever the soul surmounts (πένηενμξ βέκδηαζ) the material dyad, at that time 

the mystical knowledge of God coming to us from outside and leading up the soul to the 

contemplation (εέακ) of her family (ημῦ βέκμοξ) is perceived as most pleasing to her, and 

receiving the torch of desire (πόεμο), [it is] infused in the soul the desire for the highest 

knowledge. The soul, being filled with this desire/love, as if drunk with a sober drunkenness and 

being, so to speak, love-smitten scorns her ordinary habits (ζοκήεςκ), disregards the body, and 

her thought concentrates only toward her beloved. And, thus carried away by what she desire, 

she hastens to grasp her first nobility, and she who had previously been defiant and scoffed love, 

throws herself willingly at Theagenes. Artemis does not prevent her being snatched away, but 

rather is restrained when she sees her temple servant (γάημνμκ) receiving the wound of love. Old 

Kalasiris (Καθάζζνζξ) escorts the bride, which has been adorned (ημζιμοιέκδκ) with the fascia 

(ζεζνᾶ) and the message (θόβῳ).1591 He would be the teacher who draws the soul toward the 

                                                           
1591

 Likely, Philip-Philagathos intends a pun over Calasirisřs name (Καθάζζνζξ) by ζεζνᾶ ηαὶ θόβῳ; yet by the word 

ζεζνᾶ (i.e. corde, bandage), correctly emended by Bianchi (Il codice del romanzo, l. 153) from Hercherřs previous 

reading ἔνβῳ ηαὶ θόβῳ, Philip-Philagathos alludes to Charikleiařs fascia (ηαζκία) and to the message inscribed on it, 

which indicated who her parents were and the cause of her being cast off by her mother (cf. Aethiopika, IV, 8, 6); 

see for this the pertinent remarks of Aldo Corcella, ŖNote a Filippo il Filosofo (Filagato da Cerami),ŗ 47Ŕ49: 

ŖPiuttosto che postulare unřoccasionale violazione del ritmo si potrebbe prendere lo spunto dalle incertezze del 

manoscritto per correggere: una soluzione molto economica sarebbe ad esempio ζεζνᾶ ηαί θόβῳ ηεημζιδιέκδκ, 

oppure la trasposizione ζεζνᾶ ημζιouιέκδκ ηαί θόβῳ; o si potrebbe anche pensare a qualcosa come ζεζνᾶ ηαί θόβῳ 

<θααὼκ> ημζιoοιέκδκ. Ma lřemendazione ημζιμύιεκμξ rimane comunque la più facile, a patto di intenderla 

rettamente. Leonardo Tarán, che pur si fondava sullřimperfetta lettura di Hercher ἔνβῳ ηαὶ θόβῳ ημζιμύιεκμξ, 
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moral beauty (ὁ πνὸξ ηὰ ηαθὰ ζύνςκ) and leads her towards the sublime things of mystical 

knowledge. For he will be a good counselor in the practical things, leading the soul in a calm 

state (ἀηύιμκα) through the sea-water and the waves of life. And even though Trachinus, that is 

the savage rebellion of the passions, would contrive against her, the good counsel of Kalasiris 

will stand up against him. Yet, Kalasiris will be her companion and fellow traveller, until she 

(i.e. the soul) passes through the Egypt of ignorance. Only when she has advanced (sc. in 

mystical knowledge) and escaped the sea, and forgotten the plots of pirates, then her teacher will 

depart from her, since the soul delights in conversing by herself with the one she longs for.  

Carnal pleasure ( δὲ δμκὴ  ζανηζηὴ), like Arsace, contrives against her (sc. 

Charikleia/the soul) having as her pimp the senses (ηὴκ αἴζεδζζκ) just as Cybele (Κοαέθδκ), who 

conceives (ηύμοζακ) arrows (αέθδ) for her assaults and shoots these arrows at reason (ηὸκ 

θμβζζιὸκ) and draws the contemplative faculty of the soul (ηὸ εεςνδηζηὸκ) towards herself, in 

order to debauch the thoughts of the mind. At this point let the courageous will be made tougher 

(into steel Ŕ ζημιμύζες) and let it be cast into the furnace of temptations! The ruby will keep her 

umblemished. For the Řrubyř (πακηάναδ), being that which Řfears allř ( ηὸ πκ ηαναμῦζα) or Řis 

afraidř (ἢημζ θμαμοιέκδ ἐζηίκ) intimates (αἮκίηηεηαζ) at the fear of God (ηὸκ εἮξ εεὸκ θόαμκ); for 

God is all things (εεὸξ βὰν ηὸ πκ). Even if the pimp ( ιαζηνμπόξ Ŕ i.e. Cybele) blends a 

destructive poison of false accusation, she, rather, will be destroyed, as also those who contrive 

against others will become destroyers for themselves (their own destroyers). And Cybele will die 

preparing the drug and Arsace will be bereaved of her cure and die by the noose, and to 

Achaemenes (Ἀπαζιέκεζ), from his impure thoughts will remain only the punishment (ηὸ ἄπμξ 

ἐιιεκε) and in this way he will die.  

                                                                                                                                                                                           
partendo dalla stessa osservazione che è Cariclea, cioè lřanima, a dover essere Ŗordinataŗ, suggeriva di intendere il 

verbo non come passivo ma come medio. Ciò non mi sembra però linguisticamente ovvio (ci si aspetterebbe lřattivo 

come alla l. 122), e se davvero Filippo scrisse ζεζνᾶ ηαί θόβῳ ημζιμύιεκμξ lřinterpretazione più ovvia sarebbe, più 

o meno, che Calasiride è Ŗprovvisto della fascia (= logica) e del messaggio (= discorso)ŗ: il nostro autore avrebbe in 

tal caso trasferito le dotazioni di Cariclea al suo maestro Calasiride. Ciò è tuttřaltro che improprio, se si tiene conto 

del fatto che, nel romanzo, Calasiride usa effettivamente la fascia per apprendere la verità sulle origini di Cariclea e 

convincerla a seguirlo; (p. 49)ŗ Indeed it is difficult to associate ημζιμύιεκμξ with a consistant Philagathean reading 

of Aethiopika, but, however, it may be remembered that often Philagathos modified the facts to suit his exegetical 

goals; it may also be added that Hercherřs reading ἔνβῳ ηαὶ θόβῳ may not have been totally unwaranted; for in 

Aethiopika, 2, 33, 6, Theagenes asks Kalasiris to lead Charikleia by word and deed ἠ ιφγνηο ἠ ἔξγνηο: Καὶ δὸξ ηὴκ 

πάνζκ, ὦ Řβαεὲ Καθάζζνζ. μθίακ ηζκὰ ηαὶ ἴοββα ηίκδζμκ ἐπř αηὴκ ΑἮβοπηίακ· πεζμκ ἠ θυβμζξ ἠ ἔνβμζξ βκςνίζαζ 

ηὴκ ἑαοηξ θφζζκ ηαὶ ὅηζ βοκὴ βέβμκεκ εἮδέκαζ. ŖWherefore good Calasiris grant me this favor: employ against her 

all the wisdom of Egypt and enchantments of Egypt, lead her by word and deed to the feelings of her sexŗ (trans. 

Rowland Smith, 136). 
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The soul, carrying the spear, will proceed toward her own fatherland and will be put to 

trial by the furnace (ηῆ ἐζπάνᾳ) for Ŗthe fire shall try every manřs work of what sort it isŗ [1Cor. 

3:13]. But the soul shining brightly… 
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Appendix 5 – Figures 
 

Figure 1: Palermo, San Giovanni degli Eremiti    Rossano, Santa Maria del Patir 

(photo: Luciano Romeo)     (photo: Marcel Musil) 

 
 

Figure 2: Palermo, Cappella Palatina, interior, sanctuary, view to east  

(photo: Layne Cannon) 
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Figure 3: Palermo, Cappella Palatina, ceiling of nave (photo: Graeme O. Churchard) 

 

 
 

Figure 4: Palermo, Cappella Palatina, south wall with pulpit (photo: Layne Cannon) 
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Figure 5: Palermo, Cappella Palatina, interior view (photo: Layne Cannon) 
 

 
 

Figure 6: Detail with the marble decorations of the Cappella Palatina 

(photo: Graeme O. Churchard) 
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Figure 8: Detail with the floor mosaic of Santa Maria Nuova Odigitria, Rossano, Calabria 

Source: https://joesitalytravelsspring2015.wordpress.com/ 
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