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A NOTE ON HOMER THE RAVEN"®

In the works of Clement of Alexandria pieces of Homeric verses surface from time to
time as a testimony to a Christian truth or an interpretation of Scripture. Such instances in
Gnostic writings presented evidence that these Gnostic writers treated Homer as their own
prophet. It seems that in light of these accusations, Clement takes care to note that Homer
did not understand the words he gave a voice to, any more than a raven does when he echoes
what he hears. Furthermore, in all cases where Clement comes conspicuously close to im-
plying a prophetic-like status for Homer, he does not fail to employ a phrase which explicitly
divorces the poet from any theological authority.

Keywords: Clement of Alexandria, Homeric exegesis, Gnostic exegesis, Tpo@rtng,
pavTig
According to Clement of Alexandria, Homer is undoubtedly the poet to turn

to if one wants to learn how to be a poet,' but Homer’s insights and understanding
of the divine world are a different matter altogether. This is why Clement, like many
philosophers before him, could be quite harsh with the Poet but unwilling to avail
himself of the full force of a language soaked in Homer. When he does not mock Ho-
meric wisdom, he discloses it as stolen or as a chance event. The second case is usually
followed by an interpretative strategy which uncovers the supposed conformity of
Homeric verses with Christian doctrines by a method similar to the one Gnostic in-
terpreters employed, as witnessed by heresiological works of the period. Clement ar-
gued against (falsely called) Gnostics who offer unholy knowledge (&vootog yvdoig).?

* This paper is part of the research on the project Tradition, Innovation and Identity in the Byzan-
tine World (n° 177032), supported by the Ministry of Education, Science and Technological Development
of the Republic of Serbia.

1 Stromata 7.16.101.4.
2 bid. 7.7.41.3.
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By outperforming them he was eager to show that a ‘true gnostic’ is a true Christian.
The Homeric interpretations are marginal to the larger theological and cosmological
issues at stake, but in the intellectual setting of Alexandria, they seem to have been
hardly avoidable.

The “Evil Interpreters” and Homer the Prophet

Describing the Gnostic treatment of God’s Word, the second-century bishop of
Lugdunum Irenaeus speaks of evil interpreters (¢&nyntai xaxoi).” Namely, they prey
on inexperienced minds and mislead them by combining words and expressions that
are not connected in the Holy Scriptures, in the process converting the natural mean-
ing (10 katd Vo) to an unnatural one (10 mapa evowv). The evil exegete is likened
to a composer of a Homeric cento (kévtpwv) who would want to give the impression
that Homer himself is the artisan behind the meaning resulting from the original
verses being patched together in a new way. This “cento exegesis” often relies on the
grammatically and semantically obvious meaning of the decontextualized words or
phrases, rearranged in a different way, in order to change the subject or object, which
was unstated but implied in the original context. Yet it can also just be a first step in
amalgamating excerpts from different writings,* which are then to be interpreted alle-
gorically in light of one another.”

Since Homeric passages appear among excerpts from the Holy Scriptures in
Gnostic writings, St. Irenaeus ridicules Gnostics for approaching the Poet as “their
own prophet”. For many of the same reasons, a few decades later, in another famous
polemical work, Refutation of All Heresies (early 3™ century),” certain representatives
of Gnostics (Naasseni) are labelled as inventors of a novel grammatical art (épevpetai
Kawvijg Téxvng ypappatikic).® Here, too, they are scorned for revering Homer as “their
own prophet who indicates things in a covert manner”. The author describes how they
drew support from Homeric verses, aligning them in their allegorical readings next to
the lines of Scripture. One such instance is the Hermes-Christ-Logos exegesis.’ The

3 Adversus haereses 1.9.4.

4 Or, what seems to be often the case, not directly from these writings but from various compi-
lations of excerpts. The conclusion is suggested by the fact that many different authors make use of the
same extracts. Anthologies would have made it easier to crisscross and piece together the passage from
the Scriptures and Greek literature using catchwords; cf. Scopello, Les citations ' Homere dans le traité de
LExégeése de Iame.

5 Clement’s associative thinking, which leads to the accumulation of material from different sour-
ces, does not necessarily involve allegoresis; cf. den Boer, Allegorese in het werk van Clemens Alexandrinus.

6 Adversus haereses 4.33.3.

7 Traditionally ascribed to Hippolytus of Rome; for discussion regarding the author of the work
see Litwa, Refutation of All Heresies, xxxiii—xlii.

8 Refutatio omnium haeresium 5.8.1: TohToIG Kal TOIG TOLOVTOLG EMOUEVOL Of BavpastdTaTOL YVW-
OTIKOL, EPEVPETAL KALVAG TEXVIG YPAUUATIKAG, TOV EauT@V Tpo@rTny ‘Opnpov tadta mpogaivovta dppritwg
So&adovot kai Tovg dpunTovg Tag dyiag ypagedg elg Tolavtag évvoiag ouvayovreg évufpifovot. Cf. n. 12.

9 Refutatio 5.7.30 - 5.7.41.
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Hermes who is pictured in the Odyssey (24.1-12) as guiding the souls of the suitors
(pvnotrpwv) is interpreted as the Logos, who is the guide of the souls that are awakened
from sleep and recall to memory their heavenly origins." It is contended that Scripture
(Ephesians 5:14) speaks of the same kind of souls (“suitors”) in lines that read: “Awaken,
you who sleep, and rise up;'' then Christ will illuminate you” The verses (Od. 24.3-5)
about Hermes’ golden rod (papdov xpvoeinv) and an excerpt from Scripture (Ps 2:9)
about the one who “will shepherd them with an iron rod (papdw o1dnpd)” are inter-
woven in this exegesis and taken as nods to the blessed nature of the same Logos. The
detail of the rod being golden in the Odyssey as opposed to iron is construed to reflect
the Poet’s intention to honour the incomprehensibility of this blessed nature. A diffe-
rent Gnostic group (Sethians) is reproached for deriving their cosmogony doctrines
from Homer while pretending to interpret Moses. On yet another occasion the author
pities Homer and other poets for falling victim to the same evil art of interpretation
(kakotexveiv) to which Moses’ writings were exposed,'” alleging that Simon Magus be-
lieved Helen of Troy to be an incarnation of Epinoia.”® It is her unsurpassable beauty
(8t to avumépPAnTov av TG KAANOG) that creates a turmoil of powers in the cosmos (év
@ koopw Suvdpelg), since all wanted to lay claim to her." Another part of Simonian
allegoresis of the Pentateuch unearths the nexus and a corresponding meaning behind
the moly episode with Hermes (Od. 10.304-306) and the Exodus episode (15:22-25)
in which the bitter (mukp6v) water in the desert turns into sweet (yAvkv) due to Moses.
Bitter water is understood to be the road of knowledge during a lifetime, as is the case
with moly, and Moses is taken to be the Logos, to whom Hermes also corresponds.'®
Throughout this heresiological work, the discrediting of certain interpretations of the
Scriptures and God-worship ensues through a demonstration of how derivative they are
and utterly dependent on non-Christian teachings and beliefs: mysteries of the Greeks
and Barbarians, astrology, and wisdom of the Greek philosophers and other prominent
men of ancient times.'® Treating external sources as equal to Christian ones was under-
stood to be a feature of heretical exegesis.

10 The interpretation plays on the word for suitor, pvnotip, as a derivative from pipvijokw, “re-
member” (cf. Beekes, Etymological Dictionary of Greek, 953—954; Benveniste, Formes et sens de pvaopat).

11 The citation has ¢€eyépOntt without ¢k T@V vekp@v.

12 Refutatio 6.19.1: Tabta pév odv 6 Sipwy épevpdy 0 povoy & Mwoéwg KakoTexvioag gig 6
¢BovAeto peBnpurvevoey, AANL Kai T& TOV TOUTOV-

13 A kind of divine Thought (cf. Irenaeus, Adversus haereses 1.23.2; Refutatio 6.18.2-7) which in
Simon’s time was incarnated in a certain Helen, a companion of his who was formerly a prostitute (Refu-
tatio 6.19-20). He himself allegedly was “the Power above all things” and he descended in order to redeem
“his first Thought” and bring salvation to all men. Simonian worship included representations of him as
Zeus and Helen as Athena (eikova te 10D Zipwvog €xovoty eig Alog poperv kai i EAévng év popef Abn-
vag, loc. Cit.; cf. Irenaeus, Adversus haereses 1.23.4)

14 Refutatio 6.19. Cf. Droge, Homeric Exegesis among the Gnostics.

15 Refutatio 6.15.3—4: mkpdv ydp, enoiv, ¢oti 10 H8wp 10 petd v Epudpdy Bdlacoay, dmep
£0Tlv 0806 Ti|G Katd TOV Biov yvwoewg, <Sta> TOV Emmovwv 0devopévn Kal Tkp®dv. 6Tpagey 8¢ Do Mw-
0£WG—TOVTEGTL TOD AOYOL—TO TIKPOV EKEIVO YiveTaw YAUKD.

16 Refutatio 1. pro 1.8.
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A similar use of Homeric quotations parallel with quotations from the Scrip-
tures is directly attested in the Nag Hammadi Gnostic treatise Exegesis on the Soul.
The text in Coptic is believed to be a translation of the Greek original belonging to the
Alexandrian sphere near the end of the 2" or the beginning of the 3™ century.'” The
two Odyssean references have to do with the understanding of Odysseus (1.48-59)
and Helen (4.260-264)'® as souls longing to come back to heaven, to their original
home. Although Scripture excerpts outnumber the Homeric passages, the formulae
for introducing these citations do not differ'® and the general impression the work im-
parts is that both “Greek and Jewish wisdom have the same prophetical value for the
author”* Whether the interchangeability of ancient sources of knowledge was indeed
a part of an approach or a matter of a persuasive portrayal of an approach, such pro-
phetical equivalence was the crux of many heresiological disputes among Christians.

Authors from the same period who did not fall from favour with their Chris-
tian descendants of the next centuries, despite not shying away from discussing the
commonalities in ancient and Christian teachings, make it their concern to differen-
tiate between Christian and non-Christian texts in terms of their prophetical va-
lue and the nature of their insight.”’ One should keep in mind that finding parallels
was not a practice meant to harmonize Greek and Christian sources.?? The purpose
was to show the superiority of the latter and the imperfections and errors of the for-
mer.” In most cases they expounded the conviction that Moses was more ancient than

17" Scopello, LExégese de lame, 100.

18 Carcopino, De Pythagore aux apétres 85-221, and Pouderon, Héléne et Ulysse comme deux ames
en peine, discuss possible neo-Pythagorean sources for the psychological exegesis of the two epic charac-
ters. Pouderon holds that the Epinoia interpretation of Helen is a later development specific to the Gnostic
myth of Sophia/Ennoia/Epinoia. In the first stage the reading of Helen was eschatological; she is a soul who
finds redemption after the fall from the world above. Afterwards the same narrative is transferred onto the
cosmogonical plane: the divine Thought falls from the celestial realm and in so doing shapes the fate of the
world below; but eventually she finds redemption through a saviour and ascends back to the Father. Earlier
inquiries into the Helen of Simon Magus posited a connection between her and the cult of Kore in Samaria,
cf. Vincent, Culte d’Helene a Samarie. The interpretations of later findings seem to support this link and sug-
gest a complex syncretistic state of affairs, cf. Flusser, Great Goddess of Samaria. For a general overview of
many streams of possible influence relevant to the Simonian figure of Helen see Fossum, Quispel, ‘Helena I
(simonianisch)’ For a presentation of the central issues of the Gnostic myth, as it appears in different writings
attributed to them and in comparison to concurrent schools of thought, see Brakke, Gnostics, 52—89. The
unsettled issue of identifying the Gnostics is treated in the second chapter of the same study (29-51).

19 Robinson’ translation, Coptic Gnostic Library, IT 149: “it is written in the prophet Hosea”; 167: it
is written in the poet”; 169: “it is written in the Psalms”. Cf. Refutatio 5.17.32 for the “it is written” (yé¢yparmtar)
formula in the example above concerning the rod of the Logos in the Odyssey and the Scriptures.

20 Scopello, Exegesis on the Soul (Introduction), 191.

21 On the reception of Homer, ranging from negative to positive or neutral (as ‘Bildungsgut’), see
Bartelink, ‘Homer'’

22 cf, Justin, Philosopher and Martyr, Apologia, I 22-23, where the author enumerates important
parallels concerning divine roles and actions on both sides, but insists that the truth lies with one side alone.

23 Droge, Homer or Moses? Early Christian Interpretations of the History of Culture, 53. The
same practice and motives are to be found on the side of the opponents, ibid. 76, and in examples of the
Jewish subordination of Greek culture earlier, Dawson, Allegorical Readers, 82.
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any Greek wise man, including Homer, and, hence, any truth that is to be found in
Greek sources is there as a result of the Greek exposure to Jewish wisdom.* Such
a view is not demonstrated in circles connected to the aforementioned Gnostics.”
Furthermore, Justin Martyr famously wrote about the presence of the inborn seed
of the Logos in human beings through which ancient writers were able to see the
reality, albeit dimly.*® Some amongst these, therefore, succeeded in reaching true and
valuable insights.” And yet the author does not show any willingness to look for the
seeds of truth in Homer; on the contrary, he groups him with others of his art and the
content of their poems is commented on only as being full of demon-inspired myths.
The demons misapprehended the prophecies of the Old Testament period, which is
taken to fall earlier than the age of Greek mythmaking poets,* so certain myths bear
only weak semblances to the events which concern the coming of Christ. But the
main idea here is that these Greek myths, as well as those of others, were of demonic
origin because the demons wanted people to regard things said about Christ as fic-
tion (tepatohoyia), just like things said by the poets.”” Homer’s banishment from the
model state by Plato’s Socrates was a judgment that St. Justin approved of,* despite
the fact he could masterfully use Homeric wording to deepen his own expression,*
not unlike Plato himself.

Clement of Alexandria and Homer the Peculiar Mantis

Clement’s works exhibit significant features of the intellectual setting in Alex-
andria, home to many Gnostic teachers whose doctrines combined certain elements
of Christian theology, Hellenistic philosophy and mythopoetic tradition and attracted

24 cf, Droge, Homer or Moses?; Ridings, Attic Moses.

25 Droge, Homeric Exegesis, 320. Cf. Young, Biblical Exegesis and the Formation of Christian
Culture, 62: “The significant thing seems to be that, despite their exegetical activities, on the whole Gnos-
tics stood apart from the battle of the literatures, having no firm commitment to any particular ‘canon”
Further on, Young notes (ibid. 69): “It is believed that freedom of Gnostic readings and conjoining the
materials from different sources were among factors that led to definition of the scriptural canon.”

26 Apologia I1, 13.5: oi yap cvyypageic mavteg Sl THG vovong ¢ugihtov Tob Adyov oTopag dyv-
Spdg E80vavTo 6pav T Gvta.

27 Plato, Socrates and Heraclites are mentioned favourably in this regard, but that does not preclude
some of it being plain borrowing on their part. The Apologies are addressing the Roman elite in the time of
persecution of Christians. This elite, who appreciates Greek paideia, is to understand that some of the best
ancient traditions are at peace with Christianity, but no attempt is being made to combine them into one
corpus of knowledge. Those old traditions are described as imitations or bearers of partial truth at best.

28 The chronology he goes by is treated in Droge, Homer or Moses?, 60; for Clement cf. ibid.
144-146.

29 Apologia I, 54.2: dkovoavTeg yap il T@V TPOPNT@V KI|PLTGOUEVOV TIAPAYEVI|TOUEVOY TOV
Xptotov kai kohaoOnoopévoug Std mupog Tovg doePels Tdv avBpwnwy, tpogParlovto moAlodg AexOival
Aeyopévovg viovg T A, vopilovteg Suviioesbat évepyfjoat tepatoloyiav fiynoacbat Tovg avBpwmovg &
nept OV XpLotov kai Gpota toig vid @V montdv AexOeiot.

30 Apologia II, 10.6.

31 E.g. Dialogus cum Tryphone 3.1. Cf. Glockmann, Homer in der frithchristlichen Literatur bis
Justinus, 109-112.
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considerable attention in the Christian community.*> Gnostic interpretations which
entwined Greek mythical notions with the Scriptures, as seen in the examples above,
obviously had certain credibility among the targeted audience. The fact that Clement
discusses interpretive problems which arose because such interpretations gained trac-
tion was lost on readers of the later centuries, as the specific context became history.
It is for this reason that Photios in the 9" century® feels appalled by many things that
Clement deliberates on. In spite of admiration for many aspects of Clement’s writings,
Photios strongly suspects that Clement crossed the heretical lines in some of his exe-
gesis of the Scriptures, or that somebody corrupted his text.*

Not unlike Justin Martyr, Clement also speaks of certain divine effluence (a4nop-
pota) instilled into all people, especially those devoted to contemplation.® It is be-
cause of this that they admit that God is one, even though they do so inadvertently
(&xovteg). This statement in Protrepticus is followed by a list of excerpts from ancient
authors referring to a god in singular form or to the good. The purpose of this work is
to persuade Hellenes to embrace Christianity. Clement invites them to see the errors
of their old reasoning and recognize the newly named truth that was there from the
beginning. Although this truth did not reside among Hellenes, the author wishes to
prove that ancient Hellenic thought in its lucid moments is also a witness to that truth,
not readily but inevitably - by the virtues it pursued.*®* When commenting on Plato
and ancient philosophy in general,”” Clement cites parts of their writing that show that
they had grazed the truth (¢énagdoat tig dAnBeiag®®). If any of them did manage to
lay hold of the truth in any degree whatsoever (e mov tfjg¢ dAnBeiag émdpa&atvto), it
was by divine inspiration (kat’ éninmvotav)® or through Jewish teachings which they

32 Runia, Philo, 123

33 1t seems that prior to Photios he was not discussed or appraised; he was occasionally referred
to and accorded “vague respect”, Wagner, A Father’s Fate, 211-213.

34 He specifically refers to Clement’s lost work Hypotyposeis, which is described as containing
blasphemous fiction (BAdo@npot tepatoloyiat). Other works are judged to be more sound; Photios, Bib-
liotheca 109-111. Cf. the concluding observation in Ashwin-Siejkowski, Clement of Alexandria on Trial:
“He was searching for an intelligent, academic and critical response to those challenges which spread like
an infection among Christians in Alexandria. In order to discover an effective medication, he studied the
nature of the dangerous viruses. This was misunderstood by Photios who noted only the presence of for-
eign bodies in the theological tissue of Clement’s Hypotyposeis”

35 Protrepticus 6.68.2—3: m&ow yap anafan\dg avOpdmots, péhota 8% Toig mept Aoyoug évSiatpi-
Bovotv évéotaktai Tig dmoppota Ogikr. OO 8| xaptv kal dxovteg pgv Gpoloyodoty éva Te eivan Bedv, dvwe-
Bpov kal dyévntov TodToV, dvw oL TEPL T& VT TOD 00pavoD év Tf] idia kal oikeiq Teptwnf) Ovtwg dvta dei:

36 Cf. Stromata 2.19.100.

37 Understandably, he is much more respectful of the role of Hellenic philosophy than he is of
poetry throughout his works; cf. Lilla, Clement of Alexandria, 9-59. As we read in Stromata, Hellenic phi-
losophy can be thought of as a torch sparked by a ray stolen from the sun (5.5.29.5-6), or as a preparatory
training for the truth (6.8.62), or, in the case of those acquainted with the truth, as a kind of dessert which
one may indulge in after a proper meal if one has the time, provided that this consumption does not lead
one to neglect what truly matters (6.18.162.1-2).

38 Protrepticus 6.68.2.
39 Ibid. 6.71.1-2.
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refused to acknowledge.” In spite of dealing with falsehood in its entirety, poetry too
is invited by Clement to yield testimony about the truth now at last.*' This admission
is to occur through Clement’s interpretation resembling an interrogation in which the
interrogator is trying to extract the truth from an adverse witness. The author cites
excerpts from different poets, in which the verses, detached from their original con-
text, appear to refer to one god, father, ruler and creator of all. After these, he excerpts
verses disparaging mythical gods. As far as Homer is concerned, Protrepticus abounds
in references to his poems, often used to point to all that is wrong and incoherent in the
ancient view of the world and of the divine. Clement directly states that the poet’s song
is not beautiful (xalr)), because of the indecencies Homer sings about.*> Those who be-
came the people of God should avert their ears from such obscenities. Clement playfully
begs the Poet to stop his song.* While he ridicules Homer’s representation of the father
of gods and men as someone worthy of veneration, the way Zeus begot Heracles* and
other supposedly divine portrayals, he reads certain unflattering epithets attached to
gods in Homeric and other poems as an intentional reprimand of the gods by these po-
ets. This he describes as laudable.* He plays with Homeric imagery in many allegorical
tones, exhibiting a good knowledge of Homeric exegesis, including the strand that saw
in Odysseus a wandering soul. However, he does not try to give a Christian version of
this interpretation of the Odyssey as a salvation song; he counters it with “the new song”,
Christ the Logos who appeared as man, instead.* The old song is presented as a sort of
evidence for an age-old longing for salvation that now can be fulfilled if one turns to the
new song recognizing all that was wrong with the Sirenic lore of the old one.*”

The intended audience of Clement’s other work Paedagogus are Christians in
Alexandria and the issues he tackles concern ethics and virtuous life in a practical con-
text. Homer’s poetry is not among the themes of discussion, but Homeric quotations

40 Ibid. 6.70.1.

41 Ibid. 7.73.17Trw 8% iv (00 yap adTapkel povov 1 @ilocoia) GANG Kkal abTH TouyTiki] 1) Tept
10 Yeddog T mévta RoxoAnuéVn, ROl oté 1idn dAnbeiav paptuproovoa, pdAov 8¢ é€opoloyovpévn
@ Oed v pbwdn mapékPaocty-

42 He is here referring to Aphrodite’s act of adultery specifically. In his Paedagogus he mentions
the same episode when discussing the relation between women’s custom of accessorizing and fornication,
in a way that suggests that one can draw a certain moral from this poetic myth (2.12.123). Clement inter-
prets the jewels and ornaments with which women adorn themselves as chains of adultery they choose to
put on and remarks that the chains in which Aphrodite ends up carry the same allusion.

43 4.59.2: Katdnavoov, Opnpe, Thv G- odk 0Tt ke, potyeiav Siddoket: mopvedety S fueig
kol t& dta apntipeda. Cf. Psalm 33.14, which he quotes in Stromata 4.17.109.2: tadoov ThHv yA@oodv
oov amo kakod Kai xelAn oov Tod uf) Aaifjoat S6Aov.

44 protrepticus 2.33.

45 Ibid. 7.76.

46 Ibid. 1.6.3-1.7.1: Kai pov 10 dopa 10 cwtiplov p kavdv obtwg Holdpng dg okedog 1 dg
oikiov- «Tpd EWaPOPOLX Yap AV, Kail «&v apxij v O Aoyog kai 6 Aoyog v mpdg Tov Beov kai Bed¢ v 6 Ao-
yo». ITaAaud 8¢ 1) TAGvn, katvov 8¢ 1) aAnBeia gaivetad (...) 6t 8¢ vov dvopa Elafev 10 malat kabwoiw-
uévoy, Suvapews d&ov, 6 Xptotog, kavov &opd pot kékAntat.

47 For a survey of the relevant passages cf. Sijakovi¢, Christian Allegoresis of the Odyssey?
(forthcoming).
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are a part of Clement’s expression. One instance surpasses mere phrasal use or ge-
neral comparisons and is especially instructive when compared to the above-discussed
Gnostic interpretations of Homer prophesying about Christ-Logos, blacklisted by the
author of the Refutatio. In explaining the meaning of the apostle’s words (1 Corin-
thians 3:2) “T have fed you with milk, and not with meat”, Clement understands milk
(yéAa) here to refer to the Logos.*® He supports this interpretation with other Scrip-
tural mentions of ydAa* but also cites Homer™ as saying that the most righteous men
are milk-fed (yahaxkto@dyot). But here again, as in the case of ancient testimonies in
Protrepticus (and unlike those in the Gnostic examples), the source concedes the truth
despite having no intention of doing so. The Homeric quotation is introduced with
the following words: “Something like this Homer divines (pavtevetat) inadvertently
(Gxwv)”?' In making the ancient texts yield the truth Clement goes beyond the read-
ing of authorial intent towards regarding the author as unaware of the full meaning of
that what he conveys.

Furthermore, in Stromata Homeric verses referring to Zeus in two different
ways (AL0g peydalov, Atog aiyoxov) are cited as mentions of the Father and the Son.
This instance of the poet “getting it right” is understood as a random event, a lucky
shot at divination (wg &tvxev pavteiog ebotdxov).”* But in this work, Clement is less
concerned with the errors of the ancient authors and more with the good (ta kaAd)
they expounded, which as such derives from God or his people.® Here the Alexan-
drian is ready to let Homer foretell (mpopavtevopevog Ounpog) without commenting
on it when he points to the relevance of Homer’s words about friendship to Chris-
tians, which are to be understood in plain terms.** Clement also remarks that all who
have spoken about divine things (oi Oeoloynoavteg), in every culture, did so in a
veiled manner, through enigmas, symbols, allegories, metaphors and similar tropes.*
Together with the string of early ancient poets, Clement mentions Homer among

48 The line from Corinthians was of special interest since it was adduced by those who “dare to call
themselves perfect and gnostics” (Paedagogus 1.6.52.2) as support for the view that distinguishes between
types of Christians (yvwoTikoi and yvxikoi) as opposed to the equality of all Christians before God. Cf.
Betz, Eucharistie als Gottes Milch in frithchristlicher Sicht.

49" As well as with the nature of breast milk, which plays a significant role in Clement’s portrayal of
God’s love and spiritual nourishment. The issue was treated by LaValle, Divine Breastfeeding.

50 lias 13.6, where the preferred reading is yhaxtoayot. The verse was subject to different read-
ings in antiquity in terms of which adjectives apply to which of the named peoples. Cf. Janko, Iliad Com-
mentary (VI), 42-43.

31 Paedagogus, 1.6.36: ToloDTov Tt kai ‘Opnpog dkwv pavtevetal Todg Sikaiovg T@v avlpdnwy
«YAAAKTOPAYOVG» KAADV.

52 Stromata 5.14.116.
53 E.g. ibid. 5.4; 6.8.
54 Tbid. 2.19.102: kai pot SoKel TOV TUOTOV TPORAVTEVOUEVOG Opnpog eipnévat «80¢ Gilw».

35 Tbid. 5.4.21.4: TTavteg 0OV, (G €106 eintely, oi Beoloyfoavtes PapPapoi Te ki “EAANves TaG ptv
apxac T@V TpaypdTv dnekpoyavto, Thv 8¢ dAnbelav aiviypaot kai cvpporoig aAAnyopiaig te ad kai
HETAQOPAIG Kal TOLOVTOLG TIOL TPOTIOLG TTapadedwKaaty...
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those who philosophize in a covert manner (8t brovoiag ptlocogodot) because they
learned how to speak on divine matters from the Old Testament prophets (t@v mpo-
enT@v v Beoloyiav dedidaypévor).” Further on he writes that, incredible though
it may seem because the poet depicts gods as suffering from human imperfections,
Homer appears to have knowledge of the divine,”” since he portrays it as eluding the
senses of mortals. This impression is based on the Iliad verses in which Apollo won-
ders at Achilles for perusing an immortal, without perceiving that he is confronted
with a god.”® But according to Clement the true apprehension (&vtiAnyig voepd) rests
on faith and Homer is in that regard deeply flawed. The words (Aé€eig) of Homer
that may ring true are not a testament that he understood their meaning (ta on-
pawvopeva).” It would be like presuming that the ravens imitating human voices (ot
Kopakeg AvBpwmeiag dmoppodvrat pwvag) actually understood what they gave voice
to. Ravens, trained by people to proclaim oracles, come up in Protrepticus next to
goats avidly engaged in ancient divination practices (pavtikn}) which Clement ridi-
cules as utter madness (pavikn), involving a propensity to deranged machinations and
chance games.® As opposed to pdvtig and the derivatives used in the cited examples
(Havtevopat, pavteia, pavtikn), the word mpo@ntng carries a different weight and
Clement shows care in using it, distinguishing between those who have the status of
prophets in the eyes of certain groups® and the Christian prophets who are true “or-
gans of divine voice”% This is why his double-edged comments introducing Homeric
testimonies do not have Homer actually prophesying, but foretelling, as if a stroke of
luck made the poet into a mantis. Clement does not relinquish the Homeric testimo-
nies, but makes sure that the credence to be given to them is provisional.

Concluding Remarks

It is important to note that the image comparing Homer to a talking raven
comes from an author who was willing to go further in his appropriation of certain
ancient habits of thought and Gnostic approaches of his time than subsequent church
fathers. The art of interpretation which Clement practises has many centoesque fea-
tures of the contemporary “evil interpreters” who held Homer to be a prophet, with the
notable distinction that he emphasizes that his Homer is not one, not even a real man-
tis. The commonality in the exegetical approach and the distinction in the attitude

56 Tbid. 5.4.24.

57 Tbid. 5.14.116.4: xad T Tapado€otatov, Ounpog yryvookey gaivetat to Ogiov 6 &vOpwmona-
Oeic eioaywv Todg Beovg.

58 Tlias 22.8-10.

%9 1bid. 6.17.151.4-152.1. The example given here: a) Homer’s Aéfeic: atip avSp@v Te Oedv Te,
the father of men and gods; b) ta onpavopeva which he does not know: | €idag tic 6 mathp kai Tdg 6
natnp, knowing not who the Father is and how he is the Father.

60 211.3.
6l E.g. Stromata 1.14.59.2; 1.15.71.4, cf. Steneker, ITel®obg Snovpyia, 97, 109, 168.
62 Ibid. 6.18.168.3.
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leads him to indicate his attitude wherever one might think he is treating Homer the
same as “pseudo-gnostics” do. This seems to be a result of a conscious effort. Studies
on papyrus fragments attest that the work of bishop of Lugdunum Irenaeus appeared
in Alexandria very soon after it was written,* and it has been shown that Adversus
haereses influenced Clement’s thought and writings.* This means that Clement was
familiar with the portrayal of the evil interpreters of the Scriptures, who treated Ho-
mer as their own prophet. On the other hand, the Homeric excerpts which rang rele-
vant to Christian doctrines were widely circulated in that time® and they seem to have
had a significant audience ready to take them seriously. The power these piecemeal
expositions exerted on the audience had to be channelled. It would appear that in the
existing intellectual setting they had credibility which was easier to explain away than
to negate. Clement’s portrait of Homer the Raven follows from the lines in which he
expounds what it means to possess genuine knowledge, to be a true Christian gnostic.
Thus, according to such a person, Homer is not a prophet. The chunks of truth about
divine matters to be found in his work are there not because he understood them,
nor due to higher inspiration, but because he heard something or happened to use a
fortuitous combination of words.
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BEJIENIKA O XOMEPY T'ABPAHY

Y pemuma KnumenTa Anexkcanzipyjckor XoMepoBy CTUXOBU ce ITOHET/ie TojaB-
JbYjy Kao CBeJOYaHCTBO 3a XxpumhaHcko yuemwe nin ogpehero rymaueme Cperor
mcMa. TakBu cy4dajeBu Cy y THOCTMYKMM CIIVMCHMA OM/IM OCHOB 3a OCIIOpaBambe
IbIXOBE IIPAaBOBEPHOCTY Y OITY>KOY fa THOCTUIIM p>ke XoMepa 3a CBOT IIPOpoKa. Y
pazy ce IIoKasyje Jja ce y CBET/Iy THX OITY>KOu K/IMMeHT cBeCHO cTapa fa y CIMYHUM
cmy4ajeBuMa (kaza 61 ce Mormo yunHuTH fia [IecCHUKY Ipuziaje IpOpPOYKY CTATYC)
XOMEPCKO CBEJIOYaHCTBO yBefe ¢ppasoM Koja HarjIalaBa TOOOXKbY MAHTUYKM O~
ropak Ilecnuka. Ha Taj HaumH OH ycreBa Jja HaBeJje XOMEPCKO CBEIOYaHCTBO, UCTO-
BpeMeHO ra nuirasajyhu 611710 KakBor 030M/BHOT TeoIoNIKor ayToputeTa. Heobnunu
IIPUCTYI MOTUBICAH je CPeMHOM Y K0joj cTBapa. Hekonuko ussopa ymyhyje ua To
fa cy omnmomuy XoMepa Koju Cy CMaTpaHM pelleBaHTHUM 3a XpuinhaHcKe TOKTPU-
He 6uM cabupaHM y CBOjeBpCHe XpecToMaruje, Te 1a je y AleKcaHfipuju, Y Kojoj je
KnyMeHT mycao mpoTuB yTULIAjHUX THOCTYKA KOjU HYfE ,,/IaKHO 3Hambe , OCTojaa
3HaYajHa Iy6/IMKa CIIpeMHa Ja Te Mapaese cXBaTu 0361/bpHO. UnHM ce Ja y TaKBOM
MHTEe/IeKTyaTHOM OKPY)XelbY Huje OMI0 yBep/bMBO HETMpaTH JaTa ,IoflyAapama’,
cTora je 61710 Yy THHMje HOHYAUTU HeKo objalmerbe. Tako Ha jenHoM MecTy KmimeHT
IojalmkaBa ja je XoMep pasyMeo (MCTHHUTE) pedy KOjUMa ce CIIY>KM, TaMaH TO/MHU-
KO KOJIMKO ¥ TaBpaH pasyMe 3Hauerme Jby/ICKOT TOBOpa KOTa HacCTOj! Jja OIlOHAIIa
(Ilapenuue, 6.17.151.4-152.1). [aBpanu 00y4eHN OF JbYAM ia U3TOBApajy IPOPOYaH-
cTBa ocnuKauu ¢y y ITogciipexy Xenenuma (2.11.3) 3ajefHo ca Ko3ama Koje peBHOCHO
Y4eCTBYjy y aHTUYKMM MaHTUYKMM puTyaauma (LavTikn) koje KnumeHT ncmesa kao
Oesymibe (Havikn). 3a pasamuKy of pedun HAVTIG U U3BeNeHNUIIa Koje KOpUCTH y dpa-
3aMa KOjMMa YBOJY XOMEPCKO CBEJOYaHCTBO ([LavTevopal, HavTeia, HavTikn), ped
TPOPNTNG MMa Apyraunjy TexxuHy y Kinumentosoj ynorpe6u. Ako ce He OZHOCK Ha
xpuihaHcke Ipopoke (MCTUHCKe ,,opraHe 60>xaHcKor r1aca“), Knument Hanomume
JMLa IpeMa 4ijeM BepoBalby HEKO Ioceflyje craTyc mpopoka. OTyn npukas Xome-
pa raBpaHa 1 mberope MaHTU4Ke cpehe Tpeba fja IIojacHM Jja YyBeHU IeCHUK HUje
popok y KnnMeHToBMM ounma, a ga GpparMeHTy UCTUHE O GOXKAHCKUM CTBapyuMa
KOjU ce MOTy HahM y BeroBMM CTMXOBMMA HUCY TY JOCIIeIN 3aTO LITO UX je XoMmep
II0MMao, HUTY I10 BUIIbeM HaflaxHyhy, Beh 3aTo IITO je IeCHUK Hauyo HEelITO N je
HEXOTHILE 3TO/IHO YBE3A0 PEYIL.



