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PHILAGATHOS OF CERAMI AND
THE MONASTIC REVIVAL
IN THE TWELFTH-CENTURY NORMAN
KINGDOM: PREACHING AND PERSUASION

Philagathos of Cerami is one of the most important representatives of
the intense cultural revival in the Norman Kingdom of Sicily, most notably
during the reigns of Roger II (1130 – 1154) and William I (1154 – 1166).1
He was probably born in the last quarter of the eleventh century in Sicily,
at Cerami, and became renowned for his distinguished learning, as the
epithet ὁ φιλόσοφος certifies. Philagathos is mostly known as the author
of a substantial collection of homilies for the Sunday readings and the
feasts of the liturgical year, known as the “italo-griechische Homiliar” (A.
Ehrhard).2 He also produced an allegorical interpretation of Heliodorus’
Aethiopica3 which might have satisfied the Byzantine Italian elite in
Sicily as it would have done in Constantinople. Also he may have been
the author of a grammatical handbook.4 His literary activity reveals the
profound impact that eleventh- and twelfth- century Constantinopolitan
literary developments had upon a peripheral region of the Byzantine
commonwealth.
This study proposes to examine Philagathos’s preaching activity within
the context of the state-building process in Norman Italy, by looking at the
state-sponsored monastic revival and at the process of institutionalization
of religious life in twelfth-century Latin Christianity. Then I observe the
relation between preaching, persuasion and poetical language by looking
at one of Philagathos’s sermons, “On the Widow’s Son” (Περὶ τοῦ ὑιοῦ
τῆς χήρας) which will be shown to carry the impress of Heliodorus’s
Aethiopica.5
An important part of religious institutionalization in the Norman
kingdom was Roger II’s systematic project to organize and revive Greek
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monasticism;6 in May 1131, Roger II decreed that San Salvatore of
Messina should become the mother house of a congregation of subordinate
monasteries. The royal monastery – μονὴ βασιλική – 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 the ratification of the election of the archimandrite.7
Historians have much discussed whether the idea of the federation of
Greek monasteries is an inspiration from mainland Benedictine abbeys,
or from the Byzantine monastic confederation of Mount Athos, and have
generally agreed that the Byzantine model prevailed.8 Yet the Byzantine
model is drafted into the state building process of a Western kingdom.
Roger II organized the monastic foundations of his family into one religious
structure, with the centre at Messina at the very heart of the kingdom.
This was a clear attempt to territorialize power within Norman society
by securing strategic places from the rapacity of the Norman barons,
subsequently binding Greek monasticism under the authority of the
Norman dynasty.9 Just as San Salvatore was endowed with properties on
both shores of the strait, so too Roger II placed the priory of Augustinian
canons of Bagnara Calabra under the authority of a monastic institution –
i.e. the diocese of Cefalù, founded in 1131.10 The straits of Messina were
thus bound in allegiance to the Norman dynasty by being ascribed to a
Greek and to a Latin monastic institution, both royal foundations. This
highlights the importance of geography for the state-building process, and
shows that the institutional changes during the period of state formation
are territorial in nature.11 In this view, monasticism is confined to an active
role of securing political neutrality and of conveying ideological power to
the State by shaping the norms whereby individuals should act towards
each other within society. Significantly, the foundations of Messina and
Cefalù belong to the swift reorganization of the Church following the
establishment of the kingdom in 1130.12
Often, the changes within Greek monasticism in twelfth-century
Southern Italy are portrayed as part of the monastic reform movement
in Byzantium. The so-called “Stoudite-Evergetis reform” begun in major
centers of the Byzantine East in the eleventh century and gradually spread
throughout the entire Byzantine Kulturkreis. This Eastern development
would mirror similar evolutions with Western Christianity in a joint quest
for self-government and institutional independence.13 If Kazhdan saw the
Stoudite reform as “the creation of an independent monastic organization
able to resist imperial coercion”, thus becoming something like a check

88

MIRCEA GRAŢIAN DULUŞ
to imperial power, in Southern Italy monasticism can be depicted as an
institution woven into the political structure of the kingdom.14 Timothy
Miller on the other hand enshrines Southern Italy within the monastic
reform movement in Byzantium, and observed that in the Typikon of
Luke of San Salvatore the emphasis placed on confession, good order,
and humility would confirm the reform thesis. He argues that “the author
of this document shows an unusually forthright awareness of his role as
a reformer, even using the term ‘reformation’(diorthosis).”15 However, in
recent scholarship the idea of a Byzantine reform movement seen in terms
of the medieval West has largely been abandoned and “replaced by a
scattered distribution map of small foundations, following the pattern of life
laid down by their founders, and connected only by the wandering xenos,
who joins a community and then moves on.”16 This approach contrasts the
degree of institutionalization of the religious life in Western Christendom
with what was defined as the Eastern unwillingness to control and to strictly
harness the sacred under ecclesiastical or state hierarchy.17
For the Norman rulers, protecting the Church was a prerequisite to
legitimize power, while control of preaching and of the religious life was
essential for preventing dissent and opposition.18 Reforming impulses
similar to those in other parts of Christendom pervaded South Italian
Latin monasticism in the twelfth century but they were for the most part
soon domesticated within a more conventional institutional framework.19
Philagathos’ preaching is embedded in this disciplinary context of
restoration and reorganization of religious life and of the church structure.
The Norman kings supported his missionary activity, as the homilies
delivered in front of King Roger and William I clearly attest.20
It can be inferred that the extraordinary diffusion of Philagathos’s
Homilies was partly due to their genuine delocalization, being intended to
instruct the community of a kingdom and not that of a specific monastery.
They were not intended for a particular monastic audience, although a
certain segregation between monks and regular believers is occasionally
implied.21 Their primary end was instruction of the laity and edification of
fellow-monks. Almost like an itinerant preacher, he roamed widely through
Calabria and Sicily and delivered some of his compositions before Kings
Roger II and William I (1154 – 1166) as remarked above. Philagathos
preached in the church of the Monastery of San Salvatore in Messina, at
Rossano, at Reggio, at Palermo, at Taormina, at Cerami, his birthplace,
and at other, unknown, locations.22 This pursuit prompted Lavagnini to
describe the religious situation in Sicily as not much dissimilar to that
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encountered in Crete.23 Returned to Christian rule in 961, the island
was evangelized by itinerant preachers – i.e. Ioannes Xenos (St. John
the Hermit) and Nikon the Metanoeite. Philagathos would represent the
same tradition of apostolate for southern Italy, in the footsteps of Luke, the
Calabrian Greek bishop of Isola di Capo Rizzuto, who in the aftermath of
the Norman conquest was ordaining priests, scouring the island of Sicily,
preaching the Gospel and challenging the Latins on dogmatic issues.24
A generation later, however, the agenda of Philagathos’s ministry shifted
from the re-Christianization of the kingdom towards the inner conversion
of the faithful.
If Philagathos is to be regarded as an ascetic reformer, then he provides
a striking contrast to the revolutionary spiritual movements from the
contemporary West. This comparison is certainly of no surprise when we
consider that Philagathos was a traditional Byzantine preacher, although
peculiar in many ways as several scholars have noted.25 Patrick Henriet
has argued that in the twelfth century Latin Christian preaching acquires
a new dimension, shifting from a liturgical ritualized setting to becoming
an ethical discourse.26 This is a time dominated by itinerant preachers –
Wanderprediger – the new ‘apostles’27 urging reform, in an effort to
monasticize the world. Great emphasis is given to austerity of life, bodily
mortification, seclusion, silence, poverty and manual labour, with a desire
not only to imitate but even to replicate the life of Christ.28 The right and
authority to preach was often self-proclaimed and commensurate with
the mortifications endured.29 Leyser showed that the paradoxical trait of
intervening in the world distinguished this eremitical movement from
previous expressions of eremitism in the Christian ascetic tradition.30
From this comparative perspective, Philagathos’s itinerant preaching
cannot be portrayed as that of a Wanderprediger urging penitence. Instead
his preaching was grounded in his religious training, conspicuously
displayed in his sophisticated rhetorical compositions. There is no hint in
his sermons at the type of revolutionary calls common in the Latin West
of the period; no idealization of poverty or unrestrained condemnation
of wealth; Philagathos’s persistent entreaties for poor relief describe him
as an ethical thinker.31 Unlike Byzantine aristocratic social thinking,32
which foremost advised the lower classes to endure suffering patiently,
thus remaining distant from the needs of the lower classes and from
injustice, in Philagathos’s Homilies the emphasis is decidedly placed on
acting to relieve the poor.33 This is the ideal commended by the great
authorities of the Orthodox tradition, such as Basil, Gregory Nazianzen
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or John Chrysostom, who considered serving the poor and the needy as
among their primary duties.34 The ideal of Christian life for Philagathos
incorporated both theoria and praxis, recommending to his listeners an
ascetic life nourished by contemplation yet active in the world.35
Noteworthy in Philagathos’s Homilies is the absence, or rather the
discrete presence, of the Muslim36 or Latin37 Other, as negative identity
markers, although the polemic character of the Homilies with regard to the
great heresiarchs of Christianity or pagan authors has been emphasized,
to the extent that they reveal previously unknown passages from Emperor
Julian’s Contra Galileos (Κατὰ τῶν Γαλιλαίων).38 The lack of outward
denunciations of Latin practices or dogmas stands in blatant contrast with
other contemporary expressions of Greek spirituality in the kingdom of
Sicily, such as for instance Neilos Doxapatres who wrote at Roger II’s
special request a History of the Five Patriarchates, an open denunciation
of the authority of Rome and of the Western Empire.39 The enduring
popularity of Philagathos’ Homilies could be deduced from the fact that
they encompassed all Christian society, kings, monks, ordinary lay people,
men and women, thereby alienating no one, and above all, that they were
considered particularly eloquent.40
Their eloquence springs from skillful employment of rhetorical
strategies, supported by his outstanding knowledge of Christian and, all
the more remarkably, of classical and post-classical authors.41 If in the
past Philagathos’ acquaintance with Heliodorus’s work was “certainly
far from established,”42 now the erotic novel turns out to be instrumental
for Philagathos’s exegesis. While it is true that Philagathos never refers to
Heliodorus expressis verbis – as he does for instance with Plato, Homer
and others – the Homilies attest, as Gaia Zaccagni has proved beyond
doubt, that he was indeed familiar with the Aethiopica.43
Among the homilies suspected of carrying the imprint of the Aethiopica
is the sermon “On the Widow’s Son” (Περὶ τοῦ ὐιοῦ τῆς χήρας), delivered
at the monastery of San Salvatore of Messina after the death of the first
cantor (Ἐλέχθη ἐν τῇ μεγάλῃ μονῇ τοῦ Σωτῆρος Ἀκρωτηρίου ἀποθανόντος
τοῦ πρωτοψάλτου).44 “On the Widow’s Son” is the only funerary oration
(ἐπιτάφιος λόγος) that we have from Philagathos. One of his dearest fellow
monks from the monastery of San Salvatore had died. Stefano Caruso
explained that in all likelihood the first cantor recalled in this sermon is
the monk Ciprian (Κυπριανὸς), mentioned in a document from 1141 as
the first cantor, implying therefore, that this homily was delivered shortly
after that year.45 Moreover, probably Ciprian was one of the twelve monks
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from Rossano invited by Roger II a little before 1130 to inhabit the new
μάνδρα, and must have been an old aquaintance with Philagathos, himself
a monk from the monastery of Theotokos Odegetria of Rossano.46 Refering
to this homily, Nunzio Bianchi47 remarked that “Colonna aveva notato,
senza tuttavia poter addurre più precisi riscontri, che ‘la scena tratteggiata
nell’Omilia VI, col. 225 ricorda molto da vicino, per le espressioni e
il colorito stilistico il cuadro di eccidio sanguinoso, con cui si apre il
romanzo delle Etiopiche’.”48 If indeed the passage singled out by Colonna
as the inspiration for the scene from col. 22549 cannot easily be pinned
down in Philagathos’s text, the same does not hold true for col. 228, which
unambiguously corresponds to a passage from Aethiopica:
«Παίδων» ἔφη «πρὸς λῃστῶν
ἀφαιρεθεὶς καὶ τοὺς μὲν ἀδικοῦντας
γινώσκων ἐπαμῦναι δὲ οὐκ ἔχων
εἰλοῦμαι περὶ τὸν τόπον καὶ θρήνοις
παραπέμπω τὸ πάθος, ὥσπερ οἶμαί
τις ὄρνις ὄφεως αὐτῇ τὴν καλιὰν
πορθοῦντος ἐν ὀφθαλμοῖς τε τὴν
γονὴν θοινωμένου προσελθεῖν μὲν
ὀκνεῖ φεύγειν δὲ οὐ φέρει, πόθος γὰρ
ἐν αὐτῇ καὶ πάθος ἀνταγωνίζεται,
τετριγυῖα δὲ περιποτᾶται τὴν
πολιορκίαν εἰς ὦτα ἀνήμερα καὶ
οἷς ἔλεον οὐκ ἐγνώρισεν ἡ φύσις
ἀνήνυτον ἱκετηρίαν τὸν μητρῷον
προσάγουσα θρῆνον50.

Ἡ δὲ ἀθλία μήτηρ, οἷς ἐποίει καὶ
οἷς ἐφθέγγετο, πλέον τῶν εἰς αὐτὴν
βλεπόντων ἐπεσπᾶτο τὰ δάκρυα,
ὥσπερ τις ὄρνις πορθουμένους
ὁρῶσα τοὺς νεοσσούς, ὄφεως
προσερπύσαντος, περιποτᾶται τὴν
καλιὰν περιτρύζουσα καὶ ἀμύνειν
οὐκ ἔχουσα51.

“On the Widow’s Son” is surely one of Philagathos’ greatest sermons.
The audience was deeply touched by his oration and their eyes were full
of tears.52 Although he is overwhelmed by woe, Philagathos did not hold
back from employing a highly rhetorical style, and even in the elaborate
prologue refers to the classics.53 His use of classical sources is not simply
ornamental, but consistent with the argument followed, accomplishing a
surprisingly consistent superposition of narrative and existential contexts,54
In Heliodorus’s novel Calasiris bemoans the supposed death of Chariklea
and Theagenes, while in the sermon “On the Widow’s Son” Philagathos
lamented the death of a friend.
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The metaphor employed in the Aethiopica, for describing Calasiris’s
woe is picturesque. He roams the battlefield, mourning and sorrowing, like
a bird whose nest has been laid waste by a serpent that devours her young
before her eyes. The bird is afraid to come near, yet cannot bear to desert
them. She flies mournfully round the scene of her wretchedness, pouring
in vain her motherly complaints into ears deaf to her wails. In his homily,
Philagathos reforges this pictorial passage for his purpose of describing
the misery and distress of the widow who lost her only son, employing
the same image. The wretched mother, unleashing the beholders’ tears,
remains powerless the face of death, not unlike a bird seeing a snake
creeping after her young; she only hovers above, shrieking his approach,
yet unable to protect the nest from the snake. The image conveyed by
the two authors is striking, and the fact that neither metaphor appears, as
far as can be ascertained, in any other patristic or Medieval Greek texts,
deserves special mention here. Marie-José Mondzain, applying the patristic
concept of economy to preaching cogently, describes the way in which
persuasion is associated to conversion through poetic language and the
appeal to emotions.55 This connection between rhetoric, oral discourse and
persuasion is masterfully revealed in this sermon. The end that Philagathos
achieves could be connected with the definition of ekphrasis as formulated
in the rhetorical theory of Aphthonius or Hermogenes as a ‘descriptive
speech bringing the thing shown vividly before the eyes.’56 Philagathos’
rhetoric aims to reach and influence his audience, and this sermon
exemplifies how rhetoric conventions are connected to persuasion and
emotions. His attitude towards the wisdom from outside (ἡ ἔξωθεν σοφία)
is that advised by Basil of Caesarea,57 namely to make use of anything
good that can be found in Greek culture for Christians’ edification.58
Finally, if we are to follow Margaret Mullett’s59 argument that Byzantine
literature in the twelfth century is under the sway of fiction, as revealed
by the rediscovery of the novel in Comnenian Byzantium, then we could
conclude that this text, and Philagathos’ Homilies in general, mirror the
qualities of a literature in state of novelization, and demonstrate once again
that the narrative experiments of the twelfth century were not confined to
the learned elite of Constantinople.
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S. Lucà, I Normanni e la ‘rinascita’ del secolo XII, «Archivio storico per
la Calabria e la Lucania» 60, 1993, pp. 1-91; P. Canart, Le livre grec en
Italia méridionale sous les règnes normand et souabe: aspects materiéles et
sociaux, «Scrittura e civiltà» 2 1978, pp. 103 – 162; G. Cavallo, La cultura
italo – greca nella produzione libraria, in Bizantini in Italia, Milan 1982,
pp. 542 – 581 (L’età normanna. Vicende di libri e di testi fra Palermo e
Bisanzio).
For critical editions of the Homilies, see 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 1969; Stefano Caruso has published
another three homilies, Le tre omelie inedite ‘Per la Domenica delle Palme’ di
Filagato da Cerami, «Ἐπετηρὶς Ἑταιρείας Βυζαντινῶν Σπουδῶν» 41, 1974, pp.
109-27; Dieci omelie di Filagato da Cerami (per il periodo prequaresimale e
per l’inizio della Quaresima ed. Gaia Zaccagni, PhD Dissertation, Università
di Torino, 1999; Francescus Scorsus, Sapientissimi et eloquentissimi
Theophanis Ceramei Archiepiscopi Tauromenitani homiliae in evangelia
dominicalia et festa totius anni, Paris 1644; repr. in Patrologia Greca vol. 132,
ed. J.-P. Migne, Paris 1864), coll. 136-1042; for modern translations see: B.
Lavagnini, Profilo di Filagato da Cerami con traduzione della omelia XXVI
pronunziata dal pulpito della Capella Palatina in Palermo, «Bollettino della
Badia Greca di Grottaferrata» n.s. 44, 1990, pp. 231 – 244; G. Zaccagni,
Dieci omelie di Filagato da Cerami cit.; Cristian-Nicolae Gaşpar, Praising
the Stylite in Southern Italy: Philagathos of Cerami on St.Symeon the Stylite,
«Annuario. Istituto Romeno di cultura e ricerca umanistica» 4, 2002, pp.
93-109; the Homilies are quoted as follows: the number of the homily, then
the paragraph, followed by the indication of the edition and by the page
number in that edition.
From the conspicuous bibliography surrounding the Interpretation of
the Chaste Charikleia through the Voice of Philipp the Philosopher (Τῆς
Χαρικλείας ἑρμήνευμα τῆς σώφρονος ἐκ φωνῆς Φιλίππου τοῦ φιλοσόφου) I
mention the final contribution by Nunzio Bianchi, Il codice del romanzo.
Tradizione manoscritta e ricezione dei romanzi greci, Bari 2006, pp. 7 – 75,
who convincingly established the text and exhaustively reexamined the issues
concerning the authorship through a thorough analysis of the Interpretation
from the perspective of Philagathos’s Homilies, and confirmed beyond doubt
that the Interpretation was indeed the work of Philagathos of Cerami.
Bruno Lavagnini, Filipo – Filagato promotore degli studi di greco in Calabria
«Bollettino della Badia Greca di Grottaferrata» n.s. 28, 1974, p. 768; Carolina
Cupane, Filagato da Cerami φιλόσοφος e διδάσκαλος: Contributo alla storia
ed alla cultura bizantina in età normanna, «Siculorum Gymnasium» n.s.
31, 1978, pp. 24 – 25.
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Hom. 6 (ed. Rossi-Taibbi, p. 37 – 44).
The scholarship on Italo-Greek monasticism is vast; for a general survey see
M. Scaduto, Il monachesimo basiliano nella Sicilia medievale. Rinascita e
decadenza, sec. XI-XIV, Rome 1947; D. Hester, Monasticism and Spirituality
of the Italo-Greeks, Thessalonike 1992; André Guillou, Il monachesimo greco
in Italia meridionale e in Sicilia nel medioevo, in L’eremitismo in Occidente
nei secoli XI e XII. Atti della seconda settimana internazionale di studio,
Milan 1965, pp. 355-426; Agostino Pertusi, Aspetti organizativi e culturali
dell’ambiente momnacale greco dell’Italia meridionale, in L’eremitismo in
Occidente nei secoli XI e XII cit., pp. 382 – 426; for the history of Italo-Greek
monasticism under the Normans see: Vera von Falkenhausen, I monasteri
greci dell’Italia meridionale e della Sicilia dopo l’avventodei Normanni:
continuità e mutamento, in Il passaggio dal dominio bizantino allo stato
normanno nell’Italia meridionale, Taranto 1977, pp. 197–219; F. Giunta,
Il monachesimo basiliano nella Sicilia normanna, in Basilio di Cesarea. La
sua età, la sua opere e il basilianesimo in Sicilia, vol. 2, Messina 1983, pp.
709–31; T. Minisci, Riflessi studitani nel monachesimo italo-greco, in Il
monachesimo orientale. Atti del Convegno di studi orientali sotto la direzione
del Pontificio Istituto Orientale, Rome 1958, pp. 215 – 233; Bruno Lavagnini,
Aspetti e problemi del monachesimo greco nella Sicilia Normanna, in Atakta.
Scritti minori di filologia classica bizantina e neogreca», Palermo 1978, pp.
627-40.
The importance of the archimandrital structure of Italo-Greek monasticism
has not been overlooked by modern scholars; among them, L. T. White, in
Latin Monasticism in Norman Sicily, Cambridge 1938, pp. 45-46 argues
that the foundation of the archimandritate of San Salvatore was a “desperate
effort to check the dissolution of Count Roger I’s work of restoration” while
Guglielmo Cavallo, La cultura italo – greca cit., p. 578, sees the restoration of
Greek monasticism as part of the process of cultural legitimization required
by the process of Norman state formation; cf. T. Minisci, Riflessi studitani
nel monachesimo italo-greco cit., pp. 218-220, who considers that the
foundation of the monasteries of Rossano, Messina, and Carbone echoed
Stoudite reform because of their involvement in urban centers and society.
Following the same line of argument, Agostino Pertusi in Rapporti tra il
monachesimo italo-greco ed il monachesimo bizantino nell’alto medioevo,
in La chiesa greca in Italia dall’VIII al XVI secolo. Atti del Convegno storico
interecclesiale (Bari, 30 aprile-4 maggio 1969), Padova 1973, vol. II, pp.
473-520, explains the Italo-Greek cenobitic revival as the combination of
political or juridical action by the Norman nobility and the renewed monastic
consciousness of the Stoudite and Athonite cenobitic reforms already, at work
in Sicily even before the arrival of the Normans; cfr. Idem, Aspetti organizativi
e culturali cit., pp. 408 – 410; Cfr. André Guillou, Il monachesimo greco in
Italia meridionale e in Sicilia nel medioevo cit., pp. 367-8.
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Vera von Falkenhausen, L’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, p. 47; T. Minisci, in Riflessi studitani nel
monachesimo italo-greco, in Il monachesimo orientale. Atti del Convegno di
studi orientali sotto la direzione del Pontificio Istituto Orientale, Rome, 1958,
pp. 215 - 233 argues that Bartholomew of Simeri, through his contacts with
Constantinople and the Holy Mountain, decisively introduced the Stoudite
cenobitic reform into Italo-Greek monasticism; Agostino Pertusi, Rapporti
tra il monachesimo italo-greco ed il monachesimo bizantino nell’alto medio
evo, in La chiesa greca in Italia dall’VIII al XVI secolo, Padua 1972, pp.
473–520.
See Falkenhausen, L’Archimandritato del S. Salvatore cit., pp. 48 - 49,
remarked that «per il felice avviamento dell’archimandritato furono
particolarmente importanti gli ottimi rapporti tra il re normanno e
l’archimandrita Luca, che sembra abbia avuto libero accesso al palazzo
reale» and suggested that «sembra che Ruggero II volesse evitare che i due
porti comunicanti dello Stretto fossero controllati dai baroni normanni,
spesso inclini alla sedizione».
Loud, The Latin Church in Norman Sicily, Cambridge 2007, p. 325.
Rhys Jones, Mann and Men in a Medieval State: The Geographies of Power in
the Middle Ages, «Transactions of the Institute of British Geographers» n.s.
24, 1999, pp. 65 – 78; Michael Mann, The Autonomous Power of the State:
Its Origins, Mechanisms and Results, «Archives Européenes de Sociologie»
25, 1984, pp. 185-213.
For the reorganization of the Sicilian Church during Anacletus II’s pontificate
see G. Loud, The Latin Church in Norman Sicily cit., pp. 223 – 225; for Cefalù
as the intended ideological centre of the kingdom see ibid., pp. 324 – 325.
The “reform thesis” is advocated especially by J. P. Thomas, A Byzantine
ecclesiastical reform movement, «Mediaevalia et Humanistica» n.s. 12, 1984,
pp. 1-16; idem, The Rise of the Independent and Self-Governing Monasteries
as Reflected in the Monastic Typika, «Greek Orthodox Theological Review»
30 (1985), 21–30; idem, “Documentary Evidence from the Byzantine
Monastic typika for the History of the Evergetine Reform Movement,” in
The Theotokos Evergetis and Eleventh-Century Monasticism, ed. Margaret
Mullet and Anthony Kirby, Belfast, 1994, pp. 246–73; this theory is upheld
by: Michael Angold, Church and society under the Comneni, 1081 – 1261,
Cambridge 1995, pp. 266 – 275; Andrew Louth, Greek East and Latin West,
New York 2007, p. 239, who equates the monastic evolutions in Eastern and
Western Christendom in the tenth to twelfth centuries; he believes that “the
solution pioneered by Athanasios of Athos focused on the same principle
as the Cluniac reform - freedom of the monastery to elect its own superior
[...].”
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Alexander Kazhdan, in Oxford Dictionary of Byzantium, New York – Oxford
1991, vol. 3, s.v. Theodore of Stoudios, p. 2045; see also Kathryn Ringrose,
Monks and Society in Iconoclastic Byzantium, «Byzantine Studies» 6,
1979, pp. 130–51; for monasticism as a ‘permanent resistance movement’
within the Byzantine empire see Georges Florovsky, Antinomies of Christian
History: Empire and Desert, in Christianity and Culture, Belmont 1974, p. 88
and John Lawrence Boojamra, The Church and social reform: the policies
of Patriarch Athanasios of Constantinople, Fordham University Press 1993,
p. 26.
Timothy Miller, Luke of Messina: Typikon of Luke for the Monastery of Christ
Savior (San Salvatore) in Messina, in Byzantine Monastic Foundations: A
Complete Translation of the Surviving Founders’ Typica and Testaments,
ed. John Tomas and A. Constantiniades Hero with the assistance of Giles
Constable, Washington 2000, p. 640.
Margaret Mullett, Founders, refounders, second founders, patrons, in
Founders and refounders of Byzantine monasteries, ed. M. Mullet, Belfast
2007, pp. 3 – 4 is convinced that “we would now all agree that Byzantium
has no Cluny or Cîteaux however much we might like to cast Stoudios or
Evergetis in these roles”; this is the dominant view that informs the Belfast
Evergetis Project; see for this: The Theotokos Evergetis and Eleventh-century
Monasticism cit; Work and Worship at the Theotokos Evergetis, ed. eadem,
Belfast 1997; The Synaxarion of the Monastery of the Theotokos Evergetis,
trans. Robert H. Jordan, Belfast 2000; cfr. Founders and refounders of
Byzantine monasteries cit.
H.B. Workman, The evolution of the monastic ideal, with a new forward by
David Knowles, Boston 1962, pictures Eastern monks as disorderly while
Western monasticism is described as a pan-European order defined by
rules and institutions; despite the institutionalization of monasticism during
the eleventh and twelfth centuries, in Byzantium all types of monastic life
remained available to the laity; the movement for the freedom of monasteries
from lay control did not reach the scale of the Western reform movement, and
lay monasteries continued to be a phenomenon throughout the remaining
Byzantine centuries; cf. Peter Brown, Society and the holy in Late Antiquity,
London 1982; see also Andrew Louth, Greek East and Latin West cit., p.
117, who observed that it is certainly important to realize that any tendencies
towards “cæsaropapism” in the East were often resisted by the power of the
holy, represented in the monastic order; cf. P. McNulty and B. Hamilton,
Orientale lumen et magistra latinitatis, in Le millénaire du mont Athos,
963 – 1963, Chevetogne 1964, vol. I, pp. 181 – 216.
For the relation between heresy and preaching see Roberto Rusconi,
Predicazione e vita religiosa nella società italiana (da Carlo Magno alla
Controriforma), Torino 1981, pp. 79, 91 and 107; he indicates how laymen
tempted to preach are finally tempered by the middle of the twelfth century;
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19

20

21
22

23
24

25

protection of the church was a keystone of the Norman ideology; see Loud,
The Latin Church in Norman Sicily cit., p. 279.
For all their founders’ programmatic longing for the solitary life, Montevergine
and Pulsano were prompted into the Benedictine observance; see Loud,
The Latin Church in Norman Italy cit., p. 482, p. 479; Francesco Panarelli,
L’eremitismo in Puglia (sec. XI – XIV), in Ermites de France et d’Italie (XIe –
Xve siècle), ed. A. Vauchez, Rome 2003, pp. 208 – 9; Cécile Caby, Finis
eremitarum? Les formes régulières et communautaires de l’érémitisme
médiéval, in Ermites de France et d’Italie (XIe – Xve siècle), ed. A. Vauchez,
Rome 2003, p. 65 – 69.
For instance see Hom. 27, delivered in the chapel of the royal palace in
Palermo; also Hom.50, delivered in the cathedral of Palermo; for the date
of this homily see Ernst Kitzinger, The Date of Philagathos’ Homily for the
Feast of Sts. Peter and Paul, in Byzantino-Sicula II. Miscellaneo di scritti in
memoria di Giuseppe Rossi Taibbi, Palermo 1975, pp. 301 - 306.
Hom. 7. 16 (Rossi – Taibbi, p.51); Hom. 14.4 (Rossi – Taibbi, p. 93).
For his preaching at Messina see Stefano Caruso, Note di cronolgia filagatea
(Omelie IV, VI e IX di Rossi Taibbi), «Siculorum Gymnasium» n.s. 31, 1978,
pp. 206-207; for Rossano see Rossi-Taibbi, Filagato da Cerami. Omelie, liv;
Hom. 12 (ed. Rossi-Taibbi, pp. 78-84); Hom. 31 (ed. Rossi-Taibbi, pp. 206
-220); for Reggio see Rossi-Taibbi, Tradizione, pp. 70-71; for Palermo see
id., Filagato da Cerami. Omelie, lv; Hom. 35 (ed. Rossi-Taibbi, pp. 239-244);
Hom. 22 (ed. Rossi-Taibbi, pp. 141-147); Hom. 23 (ed. Rossi-Taibbi, pp.
148-155); Hom. 21 (ed. Rossi-Taibbi, pp. 138-140); Hom. 27 (Rossi-Taibbi,
pp. 174-182); for Taormina see Hom. 26 (ed. Rossi-Taibbi, pp. 168-173);
for Cerami see Hom. 18 (ed. Rossi-Taibbi, pp. 118-123).
Lavagnini, Aspetti e problemi cit., p. 629.
Lavagnini, S. Luca vescovo di Isola e la cronologia del suo viaggio in Sicilia
(1105), «Byzantion» 24, 1964, pp. 69 – 76; Vita di S. Luca da Isola, ed.
Giuseppe Schirò, Palermo, 1954, rr. 122 – 128 Ἀλλ οὐδἐ τήν νῆσον Σικελίας
κατέλιπε χωρὶς τῆς αὐτοῦ διδασκαλίας· οὐ γὰρ ἐνάρκησεν θάλασσαν διαπερᾶν
καὶ ὁδοιπορίας ἐφάπτεσθαι, καὶ γῆν ἄλαλον κατὰ τοὺς ἐνυπάρχοντας ἐν αὐτῇ
ἀθέους ἐχθρούς, διέρχεσθαι οὐδενὸς τούτων λόγον ἐποιήσατο, ἀλλὰ πᾶσαν
αὐτὴν διέδραμεν καταγγέλλων τὸν λόγον τοῦ θεοῦ τὸν σωτήριον, καὶ ἐν ταῖς
πόλεσιν αὐτῆς χειροτονήσας πρεσβυτέρος κατέστησεν; Andrew Louth, ‘Nikon
the ‘Metanoeite’: Preaching the Gospel within the Byzantine Empire, in
Louth, Greek East and Latin West cit., pp. 241 – 262; The Life of Saint Nikon,
ed. Denis B. Sullivan, Brookline MA, 1987, pp. 7 – 18.
Cupane, Filagato da Cerami cit., p. 5 describes Philagathos as «una figura di
monaco di tipo assolutamente nuovo, con orizonti letterari non riscontrabili
in nessuno dei suoi pur illustri predecessori e paragonabili soltanto a quelli
dei maggiori eruditi costantinopolitani dell’epoca»; see also CristianNicolae Gaşpar, Praising the Stylite in Southern Italy cit., pp. 93 – 109, for
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the peculiarity of Philagathos’s allegorical method; Gaşpar showed that
Philagathos’s homily “For the Beginning of the Indiction and for Saint Symeon
the Stylite” is so heavily constructed on the allegorical interpretation of the
number seven that, in order to strengthen the presence of that number in the
symbolism of the date he was discussing (the 1st of September), the author
felt compelled to move the celebration of the Seven Sleepers of Ephesus,
who were never celebrated on that date by the Church.
Patrick Henriet, La Parole et la Prière au Moyen Âge. Le Verbe efficace dans
l’hagiographie monastique des XIe et XIIe siècles, Brussels 2000, p. 189.
Giles Constable, The Reformation of the Twelfth Century, Cambridge 1996,
pp. 157 – 58.
Ibid., pp. 125 – 68; esp., p. 153.
Ibid., p. 150.
Henrietta Leyser, Hermits and the new monasticism: a study of religious
communities in Western Europe, 1000-1150, New York 1984, p. 14.
It is accepted that Byzantine writers did not pay formal attention to the
question of reform and social thinking; Hans-Georg Beck, Kirche und
theologische Literatur im byzantinischen Reich, Munich 1959, p. 39,
provocatively argues that “Christian instruction, sermon, and catechism
were embedded in dogma without making dogma fertile. Moreover, [it] was
stifled with classical rhetoric and ancient reminiscences. A homily containing
a strong ethical impulse, as one would expect from John Chrysostom, is
distant from this epoch; it is with the exception of a few barely investigated
exceptions simply foreign to it.” Philagathos’ Homilies belong though to an
earlier period than that analyzed by Beck, and clearly do not represent this
trend.
John Lawrence Boojamra, The Church and social reform cit., pp. 11-13.
See Hom. 21.1 (Rossi-Taibbi, p. 138): Μὴ κώμοις καὶ μέθαις καὶ χοροῖς
ἀσέμνοις τὴν ἑορτὴν ἐνυβρίσωμεν, ἀλλὰ ψαλμοῖς καὶ ὕμνοις καὶ ἐλεημοσύνῃ
πενήτων τὸν Θεὸν ἐξιλεωσώμεθα.; Hom. 32. 16 (Rossi-Taibbi, p. 226),
Καὶ ὡς μὲν Μάρθα τῷ σώματι τούτῳ ὑπηρετήσωμεν, περὶ τὴν τῶν πενήτων
θεραπείαν ἐνασχολούμενοι, ὡς δὲ Μαρία παρὰ τοὺς ἀχράντους αὐτοῦ πόδας
παρακαθίσωμεν.; Hom. 21. 7 (Rossi-Taibbi, p. 140), Ἀδελφοὶ δὲ τοῦ Κυρίου
γενώμεθα, ἐὰν τοὺς ἀδελφοὺς αὐτοῦ ἐλεῶμεν τοὺς πένητας· «Ἐφ’ ὅσον γάρ,
φησί, ἐποιήσατε ἑνὶ τούτων τῶν ἀδελφῶν μου τῶν ἐλαχίστων ἐμοὶ ἐποιήσατε».
For the philanthropic tradition in Byzantium see Timothy Miller, The Birth
of the Hospital in the Byzantine Empire, Baltimore 1985.
See Hom. 32 (Rossi-Taibbi, pp. 221-226); however, Philagathos’s interplay
between theoria and praxis is refined; for instance, in Hom. 24 (Rossi-Taibbi,
pp. 156-161) he advocates more a life of pure contemplation.
To my knowledge three instances in the entire homiletic corpus refer to
Muslims; Hom. 4. 23 (ed. Rossi-Taibbi, p.31), κράτυνον τῇ ἰσχύϊ σου τοὺς
πιστοὺς ἡμῶν βασιλεῖς· ἐνίσχυσον αὐτοὺς κατὰ τῶν ἀθέων Ἰσμαηλιτῶν τῶν τὴν
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38
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σὴν ἀθετούντων προσκύνησιν; Hom. 14. 11 (ed. Rossi-Taibbi, p. 96) ὁποίους
ὁρῶμεν τοὺς ὁμόρους ἡμῖν ἀπογόνους τοῦ Ἰσμαήλ, οἳ δὴ θαμινῶς ἄλλας ἀντ’
ἄλλων γυναῖκας ἀμείβοντες, καθάπερ εἰς ὀχείαν γεγονότες δίκην τετραπόδων,
καὶ γαστρὶ καὶ τοῖς μετὰ γαστέρα πάθεσιν ὑποκύπτοντες, καὶ χύδην ταῖς ἡδοναῖς
καλινδούμενοι, πρὸς τὸ ἐυαγγελικὸν κήρυγμα μύουσι τὰ τοῦ νοὸς ἀισθητήρια.;
Hom. 53. 90, (ed. Caruso, p. 127) καὶ κράτος αὐτοῦ ἕως τέλος ἀνεπιβούλευτον
καὶ συντρίψῃ τοὺς τῆς Ἄγαρ ὑιοὺς ὑπὸ τοὺς πόδας αὐτοῦ δίκην κόνεως, [...];
two of these invocations are rather generic and probably were prompted by
political unrest; for the political context underlying Hom. 4.23 (ed. RossiTaibbi, p.31) and for its dating see Caruso, Note di cronolgia filagatea cit.,
pp. 201 – 204; Caruso’s assessment is certainly overstated when he claims
that in Philagathos’s Homilies one can notice “una profonda ostilità, per non
dire repugnanza, di sapore addirittura razzista” towards Muslims (Caruso,
Note di cronologia cit., 211); for a persuasive analysis of Christian-Muslim
relations in Norman Sicily, see Alex Metcalfe, Muslims and Christians in
Norman Sicily. Arabic Speakers and the End of Islam, London 2003.
There are no direct polemical references to Latin Christianity; however,
an allusive argument can be glimpsed that dismantles the tenets of Latin
ecclesiology, but these are not openly named in the Hom. 27. 16-19 (ed.
Rossi-Taibbi, pp. 179 – 80), Εἰς τό·«Τίνα με λέγουσιν οἱ ἄνθρωποι εἶναι τὸν
υἱὸν τοῦ ἀνθρώπου;» Ἐλέχθη ἐν τῷ ναῷ τοῦ παλατίου Πανόρμου τῇ ἑορτῇ
τῶν ἁγίων Ἀποστόλων –; Philagathos maintains that the keys of the heavenly
kingdom are not given solely to Peter but to every apostle, thus denying
papal primacy. This is all the more noteworthy if we bear in mind that this
homily was delivered in front of king Roger. In Hom. 28. 15-16 (ed. RossiTaibbi, pp. 187-188) Philagathos presents the Orthodox doctrine of the
procession of the Holy Ghost from the Father alone, without mentioning
the Latin filioque doctrine as a negative marker.
Nunzio Bianchi, Nuovi frammenti del Contra Galileos di Giuliano (dalle
omelie di Filagato da Cerami), «Bollettino dei Classici» s. III, 27, 2006
[2008], pp. 89-104.
Neilos’s History of the Five Patriarchates was printed by St. Lemoyne,
Varia sacra seu sylloge variorum opusculorum graecorum ad rem
ecclesiasticam spectantium, Lyon 1694, pp. 211-67 and reprinted by J.-P.
Migne in «Patrologiae cursus completus, series graeca», vol.132,Paris
1864, coll. 1079-1114 under the name De Thronis Patriarchalibus; still
useful to see is V. Laurent, L’oeuvre géographique du moine sicilien Nil
Doxapatris, «Echos d’Orient» 36, 1937, pp.24-27; Stefano Caruso in Echi
della polemica bizantina antilatina dell’XI-XII sec. nel De oeconomia Dei
di Nilos Doxapatres, «Atti del Congresso internationale di Studi sulla Sicilia
normanna», Palermo 1973, pp. 1-12; J. Spiteris, La Critica Bizantina del
Primato Romano nel secolo XII (Orientalia Christiana Analecta ), Rome
1979, pp. 126-53; the twelfth century Life of S. Luca of Isola di Capo
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Rizzuto lingers on polemical aspects such as leavened and unleavened
bread and on other unnamed dogmatic issues. The debates were fierce
and the story says that after a disputation with Luke, some Latins decided
to burn him at the stake, and accordingly built a hut which they forced the
Saint to enter. They set the hut on fire, but nevertheless the saint remained
unharmed (Vita di S. Luca da Isola, ed. Giuseppe Schirò, Palermo, 1954,
pp. 106 – 108, 120 – 22); a twelfth-century life of Bartholomew of Simeri
is silent of any polemical underpinnings; it has been suggested, not entirely
convincing, that Philagathos was the author of this life: Gaia Zaccagni, Il
bios di san Bartolomeo da Simeri (BHG 235), «Rivista di studi bizantini e
neoellenici» n.s. 33, 1996, pp. 193 – 228; eadem, Considerazioni sulla
paternità del Bios di san Bartolomeo da Simeri, in Liturgia e Agiografia tra
Roma e Costantinopoli. Atti del I e II Seminario di Studio. Roma-Grattaferrata
2000-2001, ed. K. Stantchev and S. Parenti, Grottaferrata 2007, pp. 33- 44;
for Latin-Greek relations in South Italy see G. Loud, The Latin church in
Norman Italy cit., pp. 500-502, who upholds the general picture of a relative
tolerance between Greek and Latins, yet erroneously maintains that the
dispute between Bartholomew of Simeri and two monks from the monastery
of Militino, recorded in the life of the saint, is a veiled polemic between two
envious Benedictine monks and the Greek abbot, Bartholomew, favored by
the king. For a proper assessment of the episode see Dominico Minuto, S.
Angelo di Militino e non S. Angelo di Mileto nel Bios di san Bartolomeo,
«Rivista di Studi Bizantini e Neoellenici», 1998, pp. 45-46; for the political
meaning of Neilos’s treaty see Salvatore Tramontana, in La monarchia
normanna e sveva, in Storia d’Italia, ed. G. Galasso, Turin 1986, p. 609.
See Hom. 17.2 (Rossi – Taibbi, p. 111), which refers to the poor present
at the religious feast: ἕτερος τὸν πρὸς τοὺς πένητας ἔλεον (πάρεστι γάρ, ὡς
ὁρᾶτε, πενομένων ἐνταῦθα πληθύς), καὶ ἄλλος ἄλλο τι προσενέγκωμεν, καὶ
κενὸς ὀφθήτω μηδείς.; in Hom. 21. 4 (Rossi – Taibbi, p. 153) counsels the
nobles to be less contemptuous towards the low born: Συστέλει δέ σοι καὶ
διὰ τούτων τὸ φύσημα, ἵν ᾿, εἴπερ εὐπατρίδης τυγχάνεις καὶ εὐγενὴς τὸν πηλὸν
τοῦ σώματος, μὴ μεγάλην ὀφρὺν κατὰ τῶν δυσγενῶν ἀνασπᾷς, ὁρῶν τὸν
Δεσπότην ἐκ γενεαλογούμενον; in Hom. 37 Philagathos gave advice to the
parents present there to raise their daughters in obedience to fatherly will,
imitating the submission of Jephthah’s daughter (Gaia Zaccagni, La πάρεργος
ἀφήγησις in Filagato da Cerami: una particolare tecnica narrativa, «Rivista
di studi bizantini e neoellenici» n.s. 35, 1998, p. 53).
The stylistic features of Philagathos’s prose and his sources are addressed
by several scholars: see the contribution of Carolina Cupane, Filagato da
Cerami; Nunzio Bianchi, Tempesta nello stretto ovvero Filagato da Cerami
lettore di Alcifrone, «Bollettino dei Classici» s.III, 26, 2005, pp. 91 – 97;idem,
Il codice del romanzo cit., pp.22 - 48; Zaccagni, La πάρεργος ἀφήγησις
cit., pp. 47 – 65; M.L. Fobelli, L’ekphrasis di Filagato di Filagato da Cerami
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sulla Cappella Palatina e il suo modello, in Medioevo: i modelli. Atti del
convegno internazionale di studi (Parma, 27 settembre – 1° ottobre 1999)
ed. A. C. Quintavalle, Milano 2002, pp. 267 – 275; Cristian-Nicolae Gaşpar,
Praising the Stylite in Southern Italy cit., pp. 93-109; Lidia Perria, La clausola
ritmica nella prosa di Filagato da Cerami, Jahrbuch der Österreichischen
Byzantinistik 32.3, XVI Internationaler Byzantinischenkongress, Akten II/3,
Vienna 1982, pp. 365-73.
Leonardo Tarán, The Authorship of an Allegorical Interpretation of
Heliodorus’s Aethiopica, in Chercheurs de sagesse. Hommage à Jean Pépin,
ed. Marie-Odile Goulet-Cazé et al., Paris 1992, pp. 208.
Zaccagni, La πάρεργος ἀφήγησις cit., 60 – 65.
Hom. 6 (ed. Rossi-Taibbi, p.37 – 44).
Caruso, Note di cronologia filagatea cit., p. 209: «giungendo dunque alle
conclusioni, non appare azzardato accogliere l’identità del protocantore
dell’omilia di Filagato con il Κυπριανὸς dell’atto del 1141. Ne discende che
l’omilia medesima dovette essere composta successivamente a quella data,
e forse di non poco, stando alle considerazioni sin qui svolte».
Miller, Luke of Messina cit., 637.
Bianchi, Il codice del romanzo cit., p. 35.
A. Colonna, Teofane Cerameo e Filippo Filosofo, Bollettino dei classici 8,
1960, pp. 25 – 28.
Francescus Scorsus, Sapientissimi et eloquentissimi Theophanis Ceramei
Archiepiscopi Tauromenitani homiliae in evangelia dominicalia et festa
totius anni, Paris 1644; repr. in PG vol. 132, ed. J.-P. Migne, Paris 1864,
coll. 225.
Heliodori Aethiopica, ed. Aristides Colonna, Rome 1938, 2. 22, 4, lines
2 – 11.
Hom. 61. 9 (ed. Rossi – Taibbi, p. 40).
Hom. 6. 13 (ed. Rossi-Taibbi, p. 42), Αλλ’ ἐπείπερ ὁρῶ τοῦς ὑμῶν ὀφθαλμοὺς
ἐκ συμπαθοῦς διανοίας τεγγομένους τοῖς δάκρυσι, κἀμοὶ δὲ τῇ μνήμῃ τῆς φωνῆς
ὁ τόνος ἐκκόπτεται, φέρε τὰ δάκρυα τῶν ὀφθαλμῶν ἀπομάξαντες ἐπὶ τὸ τῆς
ἱστορίας μετέλθομεν χαριέστατον.
Hom. 61 (ed. Rossi-Taibbi, p.36), ποῦ τῆς ῥινὸς τὸ ἡρέμα γρυπὸν καὶ βασιλικὸν
κατὰ Πλάτωνα;
For a similar use of classical and post-classical literature see: Bianchi,
Tempesta nello stretto cit., pp. 94-95; Zaccagni, La πάρεργος ἀφήγησις cit.,
pp. 60-65.
Marie-José Mondzain, Image, Icon, Economy: Byzantine Origins of the
Contemporary Imaginary, trans. Rico Franses, Stanford 2005, pp. 44-49.
Aphthonius, Progymnasmata, ed. H. Rabe, Leipzig 1926, p. 242, defines the
progymnasmatic ekphrasis as λόγος περιηγηματικὸς ὑπ` ὄψιν ἄγων ἐναργῶς
τὸ δηλούμενον.
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Ernest Fortin, “Christianity and Hellenism in Basil the Great’s Address Ad
adulescentes,” in Neoplatonism and Early Christian Thought: Essays in Honor
of A. H. Armstrong, ed. M.J. Blumenthal and R.A. Markus, London 1981,
pp. 30-57.
For Philagathos’s acknowledgment of the worth of Greek wisdom, while
upholding the superiority of Christian culture, see: Hom. 24, PG vol. 132,
col. 501A: Λέγεται παρὰ τε τῶν θύραθεν, καὶ τῶν ἡμετέρων σοφῶν, μικρὸς
κόσμος ὁ ἄνθρωπος, διὰ τὸ περιέχειν ἐν ἑαυτῷ τὰ στοιχεῖα, ἐξ ὦν συνέστη
πᾶν τὸ φαινόμενον, καὶ διὰ τὸ τῆς ψυχῆς νοερὸν, ὅ κατ’ εἰκόνα θεοῦ γενέσθαι
πιστεύομεν. “Truly 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.” For the same distinction see Hom. 24, PG vol.132, col.
497A and Hom. 5.3 (ed. Rossi-Taibbi, 32-33). See also Hom. 40.3 (ed.
Zaccagni, 144): καίτοι καὶ ἡ ἔξωθεν φιλοσοφία πάντων φησὶν ἀδικώτατον
τὸ μὴ ὄντα δοκεῖν (“even the pagan philosophy says that the most unjust
thing of all is [for something] to appear as not it is”); elsewhere, Hom. 14.8
(ed. Rossi-Taibbi, 95), a distinction is drawn between “true wisdom” (i.e.
Christian knowledge, in Philagathos’ understanding), ἡ ἀληθή σοφία, and
“Greek wisdom” ἡ Ἑλληνικὴ σοφία) and in Hom. 12.5 (ed. Rossi-Taibbi,
79), “pagan” philosophy is called ἡ ἔξωθεν φιλοσοφία (“the philosophy from
outside” as differentiated from “our philosophy,” i.e., Christian philosophy);
see also: Agostino Pertusi, Aspetti organizzativi e culturali cit., p. 409, who
argued that the Italo-Greek monks followed Basil’s advise not to disregard
worldly literature. This claim is supported by the fact that the typicon of
the monastery of San Salvatore in Messina mentioned the existence of such
literature within the monastery. For this, see T. Minisci, I Typikà liturgici
dell’Italia bizantina, «Bollettino della Badia greca di Grottaferrata» 7 (1953),
103; The typikon of San Salvatore was also analyzed by M. Scaduto, Il
monachesimo basiliano cit., 196-213;
Margaret Mullett, Novelisation in Byzantium: Narrative after the Revival of
Fiction in Byzantine Narrative: Papers in Honour of Roger Scott (Byzantina
Australiensia, 16) ed. John Burke et al., Melbourne 2006, pp. 1-28,
drawing on Bakhtin’s concept of “novelisation” the author discusses the
great influence that the novel exerted upon Byzantine literature in the
twelfth century and in what way it carried the stamp of novelistic narrative;
Philagathos’s Homilies can be termed novelistic as they share prominent
features of the novel: persuasiveness, vividness, keen descriptions of heroes
and heroines, etymology, puns, a keen ear for pronunciation, integration of
biographical narrative, and even contain passages from the novel adjusted
to contextual needs.
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