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“A PLACE TO WORSHIP THE LORD OUR GOD”

ORIGEN’S EXEGESIS OF THE HOLY LAND IN
HIS HOMILIES ON THE PROPHETS

1. JERUSALEM AND JUDAH

Many recent studies have rightly pointed out how Origen usually inter-
prets allegorically the biblical references to Jerusalem or to the Holy
Land'. On the one hand, this attitude is perfectly consistent with his
desire to reveal the actual spiritual meaning lying beneath every word of
Scripture. On the other hand, the spiritualization of place names is also
an extremely refined technique to fight the ideas of those who expected
a future reconstruction of the earthly Jerusalem: not only Montanists
and Christians who believed in a millenarian eschatology, but also Jews
influenced by rabbinic Judaism. In this respect, the same effort found in
his doctrinal treatise De principiis and the apologetic Contra Celsum?
can be detected also in his Homilies on Jeremiah (Hler) and on Ezekiel
(HEz) .

1. See L. PERRONE, Origene e la ‘Terra Santa’, in O. ANDREI (ed.), Caesarea Maritima
e la scuola origeniana: Multiculturalita, forme di competizione culturale e identita cri-
stiana. Atti dell’XI Convegno del Gruppo Italiano di Ricerca su Origene e la Tradizione
Alessandrina (22-23 settembre 2011) (Supplementi di Adamantius, 3), Brescia, Morcel-
liana, 2013, 139-160, pp. 152-155; Ip., “Sacramentum Iudaeae” (Gerolamo, Ep. 46):
Gerusalemme e la Terra Santa nel pensiero cristiano dei primi secoli. Continuita e tra-
sformazioni, in A. MELLONI — D. MENOZzI — G. RUGGIERI — M. ToscHI (eds.), Cristianesimo
nella storia. Saggi in onore di Giuseppe Alberigo, Bologna, Il Mulino, 1996, 445-478.
For an account of the evolution of the idea of Holy Land, eventually conceived as a place
of pilgrimage, see R.L. WILKEN, Early Christian Chiliasm, Jewish Messianism, and the
Idea of the Holy Land, in HTR 79 (1986) 298-307; ID., The Land Called Holy: Palestine
in Christian History and Thought, New Haven, CT, Yale University Press, 1992;
B. BITTON-ASHKELONY, Encountering the Sacred: The Debate on Christian Pilgrimage in
Late Antiquity (The Transformation of the Classical Heritage, 38), Berkeley, CA —
Los Angeles, CA — London, University of California Press, 2005, pp. 1-29.

2. Prin 1,1,4 (GCS 22, 19,18-20,4 KogrscHauv); II,11,2-3 (GCS 22, 184,5-186,21);
1V.,3,9-10 (GCS 22, 335,7-339,17); CC VIL,28-30 (GCS 3, 178,19-181,25 KOETSCHAU).

3. See also the related and analogous interpretations of the fall of Jerusalem and
the destruction of the temple in the fragments from Origen’s lost Commentary on Lamen-
tations: according to the Greek edition of the text (Lam 1) the Lamentations were com-
posed by Jeremiah, and therefore Origen perceived them as related to the prophetic book;
see V. MARCHETTO, “Una voce di notte”: Presenze angeliche nel Tempio di Gerusalemme
dal Commento alle Lamentazioni di Origene, in Adamantius 21 (2015) 244-268.
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I will now observe the significant occurrences of the interpretations
of Jerusalem and the Holy Land presented by the Alexandrian in his
homilies on the prophets, so as to synthetically retrace the main lines of
his exegesis with regard to this theme®. Firstly, the city is mentioned
several times in the prophetic pericopes analyzed by Origen. He often
reiterates to his audience the etymology of the name Jerusalem, which

translates as “vision of peace”: with this well-known explanation the

preacher equates Jerusalem to the Church on the historical level, and to
the soul on the psychological-anthropological level, on the basis of the
etymology of the name Zion, translated as “observatory”®. Let us look
at some texts to better understand the textual and exegetical justifications
for this twofold gloss, in which the two main lines of thought are not

4. The aim is to deeply analyze how Origen deals with a certain theme as he inter-
prets different biblical books belonging to the same group. However, occasional refer-
ences will also be made to similar passages from the recently discovered Homilies on
the Psalms (Die neuen Psalmenhomilien: Eine kritische Edition des Codex Monacensis
Graecus 3/4, ed. L. PERRONE with M. MOLIN PRADEL — E. PRINZIVALLI — A. CACCIARI
[GCS NF, 19; Origenes Werke, 13], Berlin, De Gruyter, 2015), so as to briefly point
out how the same topic is dealt with in these new texts. It should be remembered,
though, that Origen acknowledges a significant relationship between the prophetic books
and the Psalter, given the fact that he often refers to the author of a Psalm as “the
prophet”, to his activity as “prophesying”, and to his composition as a “prophecy” (see,
among the numerous examples in HPs: H36Ps 11,1 [GCS NF 19, 127,18]; 11,6 [GCS
NF 19, 135,9]; 1V,3 [GCS NF 19, 166,24]; H73Ps 1,1 [GCS NF 19, 225,9.11]). Even
though he is still clearly aware of the difference between prophecies and psalms
(see e.g. H77Ps 1,2 [GCS NF 19, 353,25]), this significant correspondence is consistent
with Origen’s charismatic conception of prophecy (see G. FILORAMO, Lo statuto della
profezia in Origene, in Ad contemplandam sapientiam: Studi di filologia letteratura
storia in memoria di Sandro Leanza, Soveria Mannelli, Rubbettino, 2004, 239-251;
G. AF HALLSTROM, Charismatic Succession: A Study on Origen’s Concept of Prophecy
[Publications of the Finnish Exegetical Society, 42], Helsinki, Toimittanut Anne-Marit
Enroth, 1985).

5. See, with regards to the mentioned works only, Hler 1X,2 (GCS 6, 65,19-23
KLOSTERMANN — NauTIN); XIII,2 (GCS 6, 103,21-22); HlerL 1,2 (GCS 33, 309,9-10
BAEHRENS); 11,1 (GCS 33, 291,8-9); HEz XI1,2 (GCS 33, 435,17-19); but see also Frier
11 (GCS 6, 202,21-22). On the role of etymology in Origen as a fundamental exegetical
tool and a characteristic feature of both Jewish and Alexandrian exegesis, see K. METZLER,
Namensetymologien zur Hebrdischen Bibel bei Origenes, in S. KACZMAREK — H. PIETRAS
(eds.), Origeniana Decima: Origen as Writer (BETL, 244), Leuven, Peeters, 2011, 169-177;
A. TzZVETKOVA-GLASER, Pentateuchauslegung bei Origenes und den friihen Rabbinen,
Frankfurt a.M., Lang, 2010, pp. 431-435; L.L.E. RAMELLI, Philosophical Allegoresis of
Scripture in Philo and Its Legacy in Gregory of Nyssa, in Studia Philonica Annual 20
(2008) 55-99, pp. 77-82; A. vaN DEN HOEK, Etymologizing in a Christian Context:
The Techniques of Clement and Origen, in Studia Philonica Annual 16 (2004) 122-168;
R.P.C. HANSON, Interpretations of Hebrew Names in Origen, in VigChr 10 (1956) 103-123.

6. See, e.g., Hler V,16 (GCS 6, 46,3-5 KLOSTERMANN — NAUTIN); H75Ps 2 (GCS NF
19, 283,11-284,2 PERRONE); see PERRONE, Origene e la ‘Terra Santa’ (n. 1), p. 154.
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mutually exclusive and, at times, even complement one another. One of
the clearest texts is from Hler IX7:

Hear the words of this covenant, and speak to the men of Judah and to
those who dwell in Jerusalem (Jer 11,2). We are the men of Judah due to
Christ. For it is evident that our Lord was descended from Judah (Heb
7,14) and the name Judah, if 1 present it according to the Scripture, refers
to Christ. [...] This [i.e. Jerusalem] is the Church. For the city of God
(cf. Rev 3,12), the Vision of Peace, is the Church, the peace which he
brought to us (cf. Jn 14,27) is in her, and is completed and beheld if we
are children of peace?.

Here Origen explains the identification of the men of Judah with his
fellow Christians as resting on Jesus’ descent from the tribe of Judah, as
he has done twice already in two previous homilies on Jeremiah (using
the same reference to Hebrews)?; then, he identifies the inhabitants of
Jerusalem with the Church, which has received peace from God. But the
fact that the prophetic text itself presents a difference between the two
kingdoms of Israel and Judah is the strongest argument Origen has to link
Judah and Jerusalem to the Christians of his time: in the fourth Homily
on Jeremiah, the Alexandrian comments a passage in which God regrets
that the kingdom of Judah has sinned more than Israel (which has been
sent away), even though he had instructed the prophet to warn the people

7. The critical edition of Hler is Jeremiahomilien, Klageliederkommentar, Erkldrung
der Samuel- und Konigbiicher, ed. E. KLOSTERMANN. 2. Bearbeitete Aufl. herausgegeben
von P. NAUTIN (GCS, 6; Origenes Werke, 3), Leipzig, Hinrichs, 1901; Berlin, Akademie
Verlag, 1983, pp. 1-194; for the two Latin homilies (HlerL) see Homilien zu Samuel 1,
zum Hohelied und zu den Propheten. Kommentar zum Hohelied in Rufins und Hieronymus
Ubersetzungen, ed. W.A. BAEHRENS (GCS, 33; Origenes Werke, 8), Leipzig, Hinrichs,
1925, pp. 290-317. The fundamental commentary on these sermons remains Origéne.
Homélies sur Jérémie. Tome 1. Homélies 1-XI; Tome 11: Homélies XII-XX et Homélies
latines, traduction par P. HUSSON — P. NAUTIN, édition, introduction et notes par P. NAUTIN
(SC, 232.238), Paris, Cerf, 1976-1977. The translation of Hler is taken, with few adjust-
ments, from Origen. Homilies on Jeremiah. Homily on I King 28, transl. J.C. SMITH
(Fathers of the Church, 97), Washington, DC, Catholic University of America Press, 1998.

8. Hler 1X,1-2 (GCS 6, 64,26-65,23 KLOSTERMANN — NAUTIN; transl. SMITH [n. 7],
pp- 86-87): Axodoare Tovg Adyovg tiig diajrne Tabtng, Kai lalifoate Tpog dvopag Tovda
Kal mpog todg katoikodvrag Tepovaaliu (Jer 11,2). "Avépeg “Tovda fpelg Eopev d1a TOV
Xprotov: wpaoniov yap dti 8 Tovda avatétaliey 6 kipiog nudv (Heb 7,14), xal 10 dvopa
o0 “lovda éav TopucTNom KaTd TV YpaenV éml 1oV Xplotov Gvapepopevov [...] Abt
gotiv M éxkinoia: Eotiv yap “f moig Tob Jeov” (cf. Rev 3,12) 1 ékkAnoia, 7| ‘Opacig
g elpnvng, év avth éotwv M eipnvn fiv fiyoyev fuiv (cf. In 14,27), elye éopév téxva
eipnvng, TAndvvetatl katl 6patot.

9. Cf. Hler 1V,2 (GCS 6, 25,3-5 KLOSTERMANN — NAUTIN); V,15 (GCS 6, 45,18-20);
he will also repeat the same interpretation and verse in Hler XVI,10 (GCS 6, 141,23-25):
aAL” &av 1dng, dg moilakig &deiapev, Tobvdav Tpomikdg Aeyopevov Tov XpLotov,
unrote duaptia Tovda (Jer 17,1) Hudv £ott 1OV ToteLdVIOV Enl TOV Xplotov tov “ék
@uATc Tovda” (Heb 7,14).



142 T. INTERI

of Judah not to make the same mistakes'?. Origen then argues that Israel
represents the Jews who have been abandoned and forsaken by God,
while Judah represents the Christians coming from the pagan nations;
however, they too ought to pay attention to the prophetic threats, which
should be regarded as addressed to them:

If you comprehend these two peoples, one from Israel, the other from
the pagan nations, look with me at the exile of Israel also with respect to
the people of Israel. Note with me that it is written concerning that people:
[ sent her away and I gave to her a bill of divorce (Jer 3,8). [...] So, when
he speaks first that “I sent away Israel due to her sins and I sent her into
exile, but Judah did not turn back when she heard about what happened to
Israel” (cf. Jer 3,7ff.), he speaks about our sins'!.

In this context, we can notice that the opposition between Israel and
Judah justifies and strengthens Origen’s interpretation of the two nations,
which he highlights as the fundamental elements in the salvation history,
following Paul’s view'2?. However, once the preacher recognizes a

10. Jer 3,8-11 (Septuaginta. Id est Vetus Testamentum graece iutxa LXX interpretes,
ed. A. RaHLFs, I-1II, Stuttgart, Wiirttembergische Bibelanstalt, °1935): xai €100V d10T1
TEpl TAVTOV OV Kot UM &v oic dpotydto 1 katotkia tod Iopani, kai dEanécteilo
adtVv Kol E€dmka adth Pifriov droctaciov gig T0G xeipag adTNG kol o0k EQofNndn M
aotvdetog Tovda kai émopeddn xai &ndpvevcev kai adt. kol dyéveto gig 003V 1
nopveta adtiig, ki époiyxsvoev 10 Ebhov kai tov Aiov. %kai &v ndctv tovTolg odk
Eneotpdon mpog pe 1 dovvietog lovda €€ dAng Thg kapdiag adTHG, GAL’ €ml YevdeL.
ieai einev kOprog mpdg pe "Edikaiocsey mv yoxny adtod Iopomh énod tig dovvIéton
Tovda.

11. Hler 1V,2-4 (GCS 6, 24,17-26,9 KLOSTERMANN — NAUTIN; transl. SMITH [n. 7],
pp- 33-35): Ei voeig tobg 0o tovtovg Aoolg, TOV Gro tob lopank kai TOV Gmo TV
£3vav, 1de pot v petowkiov tod Topank kal énl tov Aaov €keivov 1ol lopani,
kal mepl ékeivov voel pot yeypaedar: Elanéotaika avtny kal Eowrka avtij fiffAiov
dnoatacion (Jer 3,8). [...] Eiv obv Aéyn ¢ mpdtov dEamécteiha S1d T G pTAOTO
tov lopani xai éEanéoteila gig petoikiav adtov, 6 8¢ lovdag Gkov®V TO YEVOUEVO
1@ Toponk odk énéatpeye, Aéyel Tepl TOV NUETEPOV AUAPTNHATOV.

12. The same distinction can also be found in Hler V,2 (GCS 6, 31,18-28 KLOSTER-
MANN — NAUTIN), while in Hler V.4 (GCS 6, 34,30-35,17) Origen mentions the remnant of
Israel (cf. Rom 11,5) which will be saved after the pagan nations. On Origen’s interpretation
of the role of Judaism in salvation history, see G. SGHERRI, Chiesa e Sinagoga nell’opera
di Origene (Studia patristica mediolanensia, 13), Milano, Vita e Pensiero, 1982; IbD.,
Giudaismo, in A. MONACI CASTAGNO (ed.), Origene. Dizionario: La cultura, il pensiero,
le opere, Roma, Citta Nuova, 2000, 200-206. Significantly, a different interpretation of the
relationship between Judah and Israel is given in HPs: the split of the kingdom of Israel
from the kingdom of Judah is explained as a foretelling of the contemporary schismatic
and heretical movements which departed from the main Church (symbolized by Jerusalem,
as governed by the Davidic dynasty, David being a type of Christ); see H77Ps 11,1-2 (GCS
NF 19, 367,16-369,17 PERRONE); H77Ps I1X,6 (GCS NF 19, 473,11-20); for a commentary
on the “whole heresiological treatise” that Origen develops in H77Ps 11, see L. PERRONE,
The Find of the Munich Codex: A Collection of 29 Homilies of Origen on the Psalms, in
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reference to the Church in the names Jerusalem and Judah'3, it is both
easy and useful for him to shift the interpretation from an ecclesiastical
to a psychological-anthropological meaning: he does this by shifting
from the image of the Church as a whole, to the single members who
constitute it, laying the emphasis on personal responsibility, rather than
on the role of the ecclesiastical community in history. In the sixth
Homily on Ezekiel he says'*: “Allegorically, this presents Jerusalem under
the image of a newborn baby girl (cf. Ezekiel 16). But we should know
that what is said about Jerusalem applies to all people in the Church. [...]
For God calls all of us Jerusalem, we who at first were sinners”!>. Thus,
the message of the Scripture is addressed not only to the Church as a
community, but also to every single member of it. More specifically, the
Jerusalem so often admonished by God is the soul of every Christian:

History says that the name of that place had been Jebus, but afterwards
the name changed and became Jerusalem (cf. Josh 18,28). The Children of
the Hebrews say that Jebus is interpreted as “what has been trampled”.
Jebus then, the soul which is trampled by hostile powers, has been changed,
and has become Jerusalem, Vision of Peace!®.

Thus, Jerusalem is considered in opposition not only with Israel and
the Jews, but also with the countless evil forces of sin who strive to

A.-C. JACOBSEN (ed.), Origeniana Undecima: Origen and Origenism in the History of
Western Thought (BETL, 279), Leuven, Peeters, 2016, 201-233, pp. 222-227.

13. One noteworthy exception seems to be in Hler XIII,3 (GCS 6, 104,22-24 KLOSTER-
MANN — NAUTIN; transl. SMITH [n. 7], p. 133), where he states: “And seeing that Jerusalem
in Judea — by which, through synecdoche, it is possible to understand all of the Jews —
turned away from Christ, because of this you go back (Jer 15,6)” (Kai éneidn dnectpion
f| “Tepovcarnu § &v 1§ Tovdaig 1oV Xpiotdv, 69’ g GLVEKSOYIKDE TAVTAC TOVG
’Tovdaiovg vontéov, dit Tovto dmiow mopevoy [Jer 15,6]); however, in this case Origen
is just highlighting and specifying the historical responsibility of the city for having
rejected Christ, while God’s warnings are still valid for contemporary Christians.

14. The critical edition of HEz is GCS 33; Origenes Werke 8, ed. BAEHRENS (n. 7),
pp. 318-454; see also the commented edition Origéne. Homélies sur Ezéchiel, Introduc-
tion, traduction et notes par M. BORRET (SC, 352), Paris, Cerf, 1989. The translation of
HE? is taken, with few adjustments, from Origen. Homilies 1-14 on Ezekiel, translation
and introduction by T.P. SCHECK, New York — Mahwah, NJ, The Newman Press, 2010.

15. HEz V1,4 (GCS 33, 381,15-20 BAEHRENS; transl. SCHECK [n. 14], p. 89): Allego-
rice inducit Hierusalem quasi puellam ab infantia genitam. Quae autem de Hierusalem
dicuntur, sciamus ad omnes homines qui in Ecclesia sunt pertinere. Omnes enim, qui
primum fuimus peccatores, Hierusalem vocamur a Deo.

16. Hler XIII,2 (GCS 6, 103,18-22 KLOSTERMANN — NAUTIN; transl. SMITH [n. 7],
p. 132): ‘H ictopia Aéyet, 611 10 Svopa tod oMoV &Kkeivou Ry TePovc, debtepov 8¢
petéfare 1o dvopa kal yéyovev Tepovoainp (cf. Josh 18,28). IeBoic pactv ‘ERpaiov
naidec 611 Epunvevetonl TMematnuévn. Tefodc odv, f| TMematnuévny HrO Suvipeov
GVTIKEHEVOV Yoy M, petaféPintar kal yéyovev Tepovcainp, ‘Opacig eipnvne. Another
example can be found in Hler XIX,14 (GCS 6, 170,14-172,27 KLOSTERMANN — NAUTIN),
along with the metaphor of the captivity.
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conquer the city of the Christian’s soul. Origen has plenty of room to
play with the images of slavery and destruction in the prophetic books to
depict the punishments which the sinners’ soul will endure: “This
[Ezek 14,21] indicates that we are Jerusalem, since we, when we sin, are
indeed the Jerusalem that is being destroyed, but when we abide in the
commands, we are called the Jerusalem that is being saved”!’; and “Do
not think that these things are said only to Jerusalem, and do not apply
to each of us who are slaves to sins”!8. Moreover, such an interpretation
gives the Alexandrian room to play with the metaphor: when Origen
depicts Jerusalem as the Church or as the Christian fighting against sin,
he exploits the opposition between the inside (Jerusalem or Judah) and
the outside (Babylon or Egypt). Here the land, rather than to represent
the soul itself, represents the state which the soul either finds itself in,
moves to, or escapes from: “Thus, as we began to say, the soul is always
in some place with a name relatable to a land: just as the soul of the
sinner is in Babylon (Jer 28[51],6), so conversely the soul of the just man
is in Judea”!®. Origen often develops this spatial metaphor when he
wants to effectively explain to his public that moving to a specific place
means proceeding on a correspondent spiritual path:

But if you sin, God’s visitation will abandon you, and you will be handed
over as a captive to Nebuchadnezzar, and having been handed over, you
will be led to Babylon. For since your soul has been thrown into confusion
by vice and disturbances, you will be led off into Babylon. For Babylon
means “confusion” (cf. Gen 11,9). But if you again do penance and procure
mercy from God through the conversion of a true heart, Ezra is sent to you,
who leads you back and makes you build Jerusalem (cf. 1 Ezra 7,1-10).

17. HEz V,3 (GCS 33, 374,7-11 BAEHRENS; transl. SCHECK [n. 14], p. 81): Si autem
et quattuor vindictas meas pessimas, romphaeam et famem et bestias pessimas et mortem
immisero in Hierusalem (Ezek 14,21), nos indicans Hierusalem, quia peccantes quidem
nos Hierusalem sumus quae destruitur, in praeceptis vero permanentes Hierusalem
dicimur quae salvatur.

18. HEz X,1 (GCS 33, 416,14-16 BAEHRENS; transl. SCHECK [n. 14], p. 128): Neque
putes ad Hierusalem tantum haec esse dicta et non ad singulos nostrum qui delictis
tenemur obnoxii.

19. HlerL 11,1 (GCS 33, 291,11-13 BAEHRENS; transl. SMITH [n. 7], p. 261): Igitur, ut
dicere coeperamus, semper anima in aliquo connuncupativo terrae loco est; et sicut
peccatoris in Babylone (Jer 28 [51],6), sic econtrario iusti in Iudaea. In this passage from
Jeremiah (28[51],6; ed. RAHLFs) God urges his people to escape from Babylon in order
to avoid the imminent destruction of the city: @egVyete ék péoov Bofuvrdvog kai
avaodlete EkaoTog TNV Yuynv adtov, kal pn droppiefte &v 1) Gdikig adthg, o1t
KO1pOg EKOIKNGEMG ODTNG £GTLV TOPE KUPLOV, AVTATOdOpH UDTOG AVTUTOdd®OLY adTT.

20. HEz 1,3 (GCS 33, 325,18-24 BAEHRENS; transl. SCHECK [n. 14], p. 31): si autem
peccaveris, derelinquet te visitatio Dei et traderis captivus Nabuchodonosor et traditus
duceris in Babylonem. Cum enim confusa fuerit anima tua a vitiis et perturbationibus,
abduceris in Babylonem, quoniam Babylon confusio interpretatur (cf. Gen 11,9). Et si
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This frequent remark is another significant element in Origen’s preach-
ing, as it asserts his stance on free will in the ever-present potential for
Christians to change, either by behaving or by misbehaving?'.

II. THE HoLy LAND

The terms @yila yf| and ferra sancta rarely appear in the two collec-
tions here analyzed: it would be an anachronism to find them refer to a
physical land considered worthy of pilgrimage, as already stated. In the
few instances where the terms do appear, the explanations given for them
are extremely interesting for our analysis. In the fourth Homily on Jere-
miah, in a comment on the fact that the calling of the pagan nations has
begun after Israel’s transgression, Origen asks: “Yet how does it happen
that I who arose outside as a stranger to the so-called Holy Land now
discourse concerning the promises (cf. Eph 2,12) of God, and believe in
the God of the patriarchs Abraham, and Isaac, and Jacob, and receive, by
the grace of God, Jesus Christ who was foretold by the Prophets? 2. In
naming the promised land the “so-called Holy Land”, Origen stresses the
difference between the physical region God promised to give to Abraham
and his descendants, and the spiritual realm which that promise actually
symbolized?.

rursum paenitentiam egeris et per conversionem veri cordis misericordiam a Deo impe-
traveris, mittitur tibi Esdras qui te reducat et aedificare faciat Hierusalem (cf. 1 Ezra
7,1-10).

21. Other examples of moving or being led to a symbolic place as a consequence of
one’s own behavior can be found in Hler XIX,14 (GCS 6, 171,19-27 KLOSTERMANN —
NAUTIN); HIerL 1,2 (GCS 33, 309,9-13 BAEHRENS); HEz XI1,2 (GCS 33, 434,14-435,19);
H77Ps IV,2 (GCS NF 19, 391,14-15 PERRONE).

22. Hler IV,2 (GCS 6, 24,13-17 KLOSTERMANN — NAUTIN; transl. SMITH [n. 7], p. 33):
n6dev yap épol 1@ dmovmoTobV yevopéve EEve thg Aeyopévng (yiag yng, vov mepl
tov énayyelodv (cf. Eph 2,12) dtohéyecdar tov JeoU, kol miotevey gig tOv €0V
TV Totplopy®dv APpaap kol Toadk kol Takdf, kol Incodv Xptotov tov mpokekn-
PLYHEVOV DTO TOV TPOPNTAV Y apttt €0 Tapudéyecdatl;

23. See also H75Ps 1 (GCS NF 19, 280,1-9 PERRONE), where Origen refutes the Jews’
claim that, since they had inherited the land of Judea, the cult and worship of God only
belonged to them: the absurdity of this allegation is proved by the very fact that even when
Israel’s population was in exile from the Holy Land, they still managed to find a way to
return to God (‘Ott pev yvwarog év i Tovdaig 6 Ieog [Ps 75,2a] yéypantal, SnAOV éott:
Kol 61t Tovdaiot TOV TOTOV S1nyodvToL Sttt TO KEKANPOGIal adTovg THV ¥ Opay TodTnV
kol ofecut map’ adToic pdvolc eivar v YeocéPetav, pavepov éott. [...] Ti 88 dnote
EEeAAOInoay ano tNg aylag yNg kol Ovieg &v aiypalmoiq EnESTPEPOV TPOG JEOV,
oK MV Gpa pvwatog adtoic 6 Jedg [Ps 75,2al;).
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However, the terms for “Holy Land” occur often in HEz XI and Hler
VII. Commenting the allegory of two eagles from Ezekiel**, Origen
observes:

“And he gave it for a fertile field; he established it to be cared for near
much water, and it sprang up and became a weak vine” (Ezek 17,5-6). The
people of God were truly weak in Babylon. That is why they were unable
to sing the Lord’s song, saying: “How shall we sing the Lord’s song in a
strange land?” (Ps 136,4). In fact, what had been planted in Babylon could
not fail to be weak. How could that which had begun to be a Babylonian
vine preserve its original strength? For it had produced no fruit in the Holy
Land, and therefore when it was transferred by the eagle and came to the
land of Canaan, it became a weak vine and small in stature. As long as it
was in the Holy Land, it was a huge vine; but when it was transferred to
the boundaries of sinners, it became small and weak. And you, therefore,
the vine who is listening to me, if you want to be great, do not leave the
boundaries of the Church, remain in the Holy Land, Jerusalem?.

Origen later clarifies that God sometimes uses the devil, symbolized
by Nebuchadnezzar, to punish sinners by transferring them to the land of
the sinners®®: again, we have the metaphor of movement to a symbolic
negative place as a consequence of committing sin. Ps 136,4, which
stresses how difficult it is to overcome sin and praise God to obtain sal-
vation, illustrates this dreadful situation both here and in HlerL II: “It
[our soul] is in Babylon (Jer 28 [51],6) when it is confounded, when it is
disturbed, when devoid of peace it endures the war of the passions, when
an uproar of malice rages around it [...]. For as long as anyone is in
Babylon he cannot be saved. Even if he has remembered (cf. Ps 136,1)
Jerusalem there, he mourns and says, How will we sing the song of the
Lord in a strange land? (Ps 136,4)”%7.

24. See Ezekiel 17.

25. HEz X1,4 (GCS 33, 430,8-20 BAEHRENS; transl. SCHECK [n. 14], p. 144): Et dedit
illud in campum frondiferum, super aquam multam respiciendum constituit illud; et
exortum est et factum est in vitem infirmam (Ezek 17,5-6). Infirmatus est vere populus
Dei in Babylone et ideo neque canticum Domini cantare poterat dicens: Quomodo
cantabimus canticum Domini in terra aliena? (Ps 136,4) Revera non poterat infirma non
esse quae plantata fuerat in Babylone. Quo pacto vires pristinas reservaret quae Vvitis
Babylonia esse coepisset? Quae quia in sancta terra fructus non fecerat, ideo translata
ab aquila et posita in terra Chanaan facta est in vitem infirmam et in pusillam statura.
Quamdiu in sancta terra fuit, ingens vitis erat; quando vero translata est in fines pecca-
torum, et infirma et parva effecta est. Et tu igitur vitis quae me audis, si vis esse magna,
noli exire de Ecclesiae finibus, permane in terra sancta Hierusalem.

26. HEz XI,5 (GCS 33, 431,4-5 BAEHRENS): [usserat enim Deus ut Istrahelitarum
populus sub Nabuchodonosor iugum colla submitteret.

27. HlerL 11,1 (GCS 33, 290,14-291,2 BAEHRENS; transl. SMITH [n. 7], p. 260): In
Babylone (Jer 28[51],6) est, quando confunditur, quando turbatur, quando pace deserta
bella sustinet passionum, quando tumultus malitiae circa eam fremit [...]. Donec enim
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The only other quote of Ps 136,4 in Origen’s works is, in fact, in
Hler VII. Here Origen explains God’s words, “As you have forsaken me
and served other gods in your land, you shall serve in a land not your
own”?% warning his public not to commit idolatry. After hinting at the
fact that the passage may also refer to something deeper, namely, his
doctrine of the souls’ fall, he wonders whether for us it is possible to
worship God, who is stranger to sin, in our strange land:

And yet when we wish to worship the god stranger to the things of evil in
this land of affliction, let us see what we do. We do not say, How shall
we sing the Lord’s song in a strange land? (Ps 136,4) but, How do we
sing the Lord’s song not being in a land strange to him? (Ps 136,4)
We seek a place to sing the Lord’s song, a place to worship the Lord our
God in a strange land. What then is this place? I have found this (cf.
Bar 3,15). He came to this land bearing the body which saved, adopting
the body of sin (Rom 6,6) in the likeness of the flesh of sin (Rom 8,3), so
that in this place, through Christ Jesus who sojourned and nullified
(cf. 1 Cor 11,24) the ruler of this age (cf. Jn 12,31) and nullified the sin,
I can worship God here, and after this I will worship him in the Holy
Land. For anyone who has worshipped idols in the Holy Land went to a
strange land, anyone who has worshipped God in a strange land will go
to the Holy Land in Christ Jesus, to whom is the glory and the power for
the ages. Amen (1 Pet 4,11)%.

quis in Babylone est, salvari non potest. Qui etsiamsi ibi recordatus fuerit (cf. Ps 136,1)
Hierusalem, ingemiscit et dicit: Quomodo cantabimus canticum Domini in terra aliena?
(Ps 136,4).

28. Jer 5,19 (ed. RAHLFS): *AvY’ dv &dovdevoate Ygoic GAlotpiolg &v Tff yii Hudv,
oUtmg dovievoete GALOTPIOLg &V YT ODY DUAV.

29. Hler VII,3 (GCS 6, 54,20-35 KLOSTERMANN — NAUTIN; transl. SMITH [n. 7], p. 73):
Koitorye kat 3élovteg TOV GAAOTPLOV TOV TG GpapTiog TPUYHATOV TPOCKLVETV IOV
&v 1] Y1) Ta0Tn TG KaK®OoEMS, Ti Totovpev Wdwpev. OO Aéyouev: TIdg domuey Ty @ony
Kopiov éni yijc dilotpiag; (Ps 136,4) GALG: g Goopev TV GOV Kupiov ovk &nl YNg
arrotpiag tovtov; (Ps 136,4) Toémov {ntodpev tov {detv v GOV Kupiov, tOToV 100
TPOGKLVETV KOpLov TOV S£0v fudv &mi yiig dAlotpiag. Tig obv & tomog; Ebpov todtov
(cf. Bar 3,15)- fA9ev &ni tadTV Qopécug GOUL TO odGAV, AVILUBbOY 70 odua T Tijs
auaptiac (Rom 6,6) év opoiduart aaprog auaptiac (Rom 8,3), (v’ v to0t® 10 TOTE S
tov émdnunoavto Xptotov Incovv kai katapynocovta (cf. 1 Cor 11,24) tov dpyovia
0V oi®dvog tovtov (cf. Jn 12,31) xai katapyfcavia Ty Guoptiov, Suvndd TPOSKLVI-
oot 1OV Je0v €viade kal LeTd ToUTo TPookuviom &v Tt vN ) dyig. Ei yap mpookv-
vicog T T idmia év TN v ) Gyl dreAnAivdev gig v ynv v dAiotpiav, Tpoc-
KLVNGOG TG TOV €0V €V ) Y1) T GAAoTpig dreieboetat Ent TV yRv v dylov vy
M @Ahotpig dmelevcetal Emi Ty YRy ™V dyiav &v Xpiotd Incod, @ 7§ d6éa kai o
Kpazog &ig tovg aidvag. Auny (1 Pet 4,11). T accept here the punctuation suggested by
O. MUNNICH, Le réle de la citation dans I’écriture d’Origéne. Etude des Homélies sur
Jérémie, in KACZMAREK — PIETRAS (eds.), Origeniana Decima (n. 5), 507-538, p. 535: éni
NG ahrotpiog Tovtov; Tomov {ntovpev, instead of ént yiig dAlotpiag; Tovtov tonOV
{ntovpev (published in GCS 6, 54 KLOSTERMANN — NAUTIN and SC 232, 350 NAUTIN).
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Olivier Munnich has thoroughly examined the refined technique used
to propose this interpretation®®. Leveraging on the double meaning of
¢ (from Ps 136,4), both “how” and “where”, Origen harmonizes the
scriptural quotes and finds a way to let Christians worship God even in
a place hostile to their inner spiritual nature. The image of Christ as a
“place” to be planted in can be found in other homilies?!, but the image
evoked here is slightly different and more elaborate: even though Origen
does not say that Christ is the Holy Land, he states that Jesus with his
incarnation has actually defied sin and is thus the only way for mankind
to escape from it. In this sense, the Alexandrian probably still has in mind
the condition of the fallen souls, and his talk of finally reaching the Holy
Land could be a reference to the theory of apokatastasis; but to those of
his audience who did not understand such allusions, he still gave a valid
and accessible exegesis able to strengthen faith and offer even sinners
a solution®2,

III. CoNCLUSIONS: ECHOES AND VARIATIONS

In addition to the passages here analyzed, worthy of note are two
different but equally meaningful echoes of the peculiar image of Christ
as the Holy Land, both in the Homilies on the Psalms. In H73Ps 1, Origen
argues that the destruction of Jerusalem and the consequent exile are
punishments inflicted because of the sins the Jews committed; and that,
in particular, the current dreary state of the abandoned city is the punish-
ment for their rejection of Christ*®. He then, rather originally, links this

30. MUNNICH, Le réle de la citation (n. 29), pp. 531-536.

31. Cf. Hler XVIIL5 (GCS 6, 157,5-7 KLOSTERMANN — NAUTIN); HEz II1,8 (GCS 33,
358,7-10 BAEHRENS).

32. The fact that this distancing from God refers to the fall of the souls after their sin
may be hinted at also in a passage from H67Ps 11,2 (GCS NF 19, 203,3-14 PERRONE):
Origen quotes Ps 136,1 to urge his audience to lament the “exile to Babylon” and their
“being far from Jerusalem”, so as to comprehend that “while living in the body you are
in exile from God” (Spnvdv 8¢ ceavtov kail v eig Bupuldva dei&v Aéyov: éni tdv
notaudv Bafvidvog, éxel dkadioauey kai éxlavoauey [Ps 136,1] kal ta Aownd. [...] "Eav
obv 3pnvieng cov TV amod T Tepovsarip drodnpioy kai voRong 8t Evenudv 1o
oopatt §kdnueig ano tov kupiov (cf. 2 Cor 5,8), [kai] Towwdeig katd Yeov Eom Aidog
Kpvotailog, Aidog tdv neptPorov, Mdog ékhektog, Aidog ohmeeipog kai Scot dAlot
Li%ot tiptot elvat Aéyovrat, € GV cuvéctnkev | v odpavd Tepovsolip [cf. Isa 54,11-
12; Rev 21,19]).

33. H73Ps 1,2 (GCS NF 19, 226,9-14 PERRONE): O 8¢ /1on 1t k0v &éni mocov Pado-
tepov OpdV &pel aitiov Tod drocIdfvat Tov Aadv 10 tOV Xpiotov Incodv dvnpiodat
on” adt@v. Kot yap dAnddg éni mhelov dndoato 6 Ye0¢ TOV Aadv petd v Xplotod
gmdnpiov Kol o teToAunpéve kot adtov. I1ote yap 10600t Y pOve meMOVIAGT;
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theme to Adam’s transgression and states that “as in Adam we all die
and in Christ we are all made alive (1 Cor 15,22), so in Adam we all
were cast out and in Christ God embraces us all”34. In this case, Christ
is not explicitly presented metaphorically as a land to go back to or live
in; rather, the image of God embracing mankind in his Son is developed
in opposition to the two emblematic exiles of biblical history.
Conversely, commenting on Ps 75,3 (“and his place was made in
peace and his dwelling place in Zion™)%, Origen ironically invites the
Jews to look for God’s place among the ruins of the earthly Jerusalem,
while “we are instead seeking a place for the Lord, worthy of the Lord,
a place regarding which has been written: and his place was made in
peace (Ps 75,3)3%. He resolves the quaestio with a quote from Ps 131,4-5:
“I say that the holy man does not doze and does not give sleep to his
eyes, until he finds in himself a place for the Lord (cf. Ps 131,4-5). Since,
as the sinner gives a place to the devil, so the beautiful and good man
gives a place to God who seek to dwell in us, and gives a place to Christ.
[...] Therefore, we seek a place for the Lord in the hegemonic part of
our soul”?¥”. The insistence on the terms toénov {ntelv in this passage is
reminiscent of Hler VII and the problem of how to worship God even

[Tote oVt Apnp®dIN Tepovoarnqu; I1ote TocovTE Y pdve 10 Jvclactiplov fpynoe,
g Juoiag Kol TOV AaTpeldY ODKETL TPOGPEPOUEVOV ETL” ADTOD;

34. H73Ps 1,2 (GCS NF 19, 226,15-227,1 PERRONE): "AAL0OG 8¢ T1G €pel, vonoag Td
mepl OV Adap, 6t Tov Adap dndcato did TNV Guoptiey Kol drolavoty Kol danep év
@ Adau mavreg AmoIvoKoUEV Kal <év> t@ Xpiotd mavres {womorobpeda (1 Cor
15,22), obtwg &v 1@ Adap navteg drnokicdnuey kol &v 1@ Xplotd mavtog NUag cui-
Aoppavetar 6 Yeoc. I have suggested my own translation for the passages from HPs here
quoted; nonetheless, I want to thank professor Lorenzo Perrone for letting me consult his
provisional Italian translation prepared for the publication of the work in Origen’s Opera
Omnia series by Citta Nuova Editrice.

35. Ps 75,3 (ed. RAHLES): koi éyevndn év gipnivn 6 1610¢ adtod Kal TO KOTOIKN-
mplov avtol &v Ziwv.

36. H75Ps 2 (GCS NF 19, 281,14-17 PERRONE): "lovdaiot pev toémov {nteitowcay tod
9eol, v mentokvioy, ™V kit Tepovsulfp, tepi fig eipnkev: idod dpietar buiv 6
oiroc budv (Mt 23,38). ‘Hpeig 8¢ {ntoduey oMoV 1@ Kupie, dE10v 100 Kupiov, Tept ob
véypomtal: kai Eyevipdn év eipivy 6 térog abrod (Ps 75,3).

37. H75Ps 2 (GCS NF 19, 282,2-283,1 PERRONE): Kai enut 611 6 dytog od vootalet,
ob 82 ddoet Hrvov Toig deJaipoic adtod, Eng ob ebpn TOTOV &V UdTR TP Kupin. Qg
YOop O AuaptoLOg 61wt TOToV T® d1afOr®, oUTmg O KuAOg Kol Gyadog d1dwot TOToV
@ de@® {ntobvtt évolkfioatl Nuiv kol didmat tomov 1@ Xpiotd. [...] Odkovv fueig
toénov {ntodpev 1@ Kupie &v 1® fyepovik®d fudv. Origen also quotes Lev 26,12; Isa
1,2; Rom 8,9; Jn 14,23 in order to prove that God dwells in the righteous and just man’s
soul. He also resorts to the etymology of Zion as “observatory” (see supra, n. 6). See also
HEz X11,2 (GCS 33, 435,17-19 BAEHRENS), where Origen says that the “vision of peace”
symbolized by Jerusalem dwells in the highest part of the soul (principali cordis) of those
who are not confounded by sin: Si vero principali cordis tranquillitas, serenitas, pax
[fructum fecerit, sciamus quia Hierusalem versetur in ea; visio quippe pacis intrinsecus est.
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among sinful behaviors: in this case, however, the place worthy of God
is located in the Christian’s soul which accepts God and Christ in itself.
Thus, Origen offers a specular image to the image of Christ as a land
where one can properly honor the Lord, claiming that the only place
worthy of God is to be found in one’s own soul. The two interpretations,
far from being contradictory, complete each other and help to shed light
on the main idea which nourishes these allegories: Christ is the Holy
Land one can resort to when in need of a return to God, but the very place
to accept God and Christ in one’s life must be found within oneself.

These variations show that, although Origen consistently allegorizes
names of places and the Holy Land through the Homilies on Jeremiah
and on Ezekiel, nonetheless he does so in an original way, exploiting
all the possibilities offered by the spatial metaphor. His exegesis offers
a rich outline of the relationship between God and Christians, and
provides his audience with effective explanations, both attentive to the
believers’ spiritual growth and founded on the preacher’s deep knowl-
edge and analysis of the Bible.
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38. With regard to the theme of man as a place for the divine inhabitation, see
C.L. ROSSETTI, “Sei diventato Tempio di Dio”: Il mistero del Tempio e dell’abitazione
divina negli scritti di Origene (Tesi Gregoriana: Teologia, 43), Roma, Editrice Pontificia
Universita Gregoriana, 1998. The acceptance of the Logos in the soul of the believers is
presented as the necessary premise for their final deification in H§8/Ps 1 (GCS NF 19,
509,1-513,3 PERRONE); see L. PERRONE, “Et I’homme tout entier devient dieu” : La
déification selon Origéne a la lumiére des nouvelles Homélies sur les Psaumes, in
Teologia y Vida 58 (2017) 187-220.





