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Sung in Christian liturgies from the earliest period, biblical Odes—a set of songs 
excerpted from the biblical and apocryphal books—were central to emerging 
Christian practices and texts, yet their significance as textual witnesses has rarely 
been studied. Overlooked by text critics and editors, the Odes have largely been 
omitted from contemporary critical editions of the biblical books, including the 
very recent twenty-eighth edition of the Nestle-Aland Novum Testamentum 
Graece. This analysis suggests, however, that the liturgical setting of the Odes had 
a double impact: whereas some of the readings possibly reflect liturgical adapta-
tion, public performance could also set limits on how much these texts could 
change. 

Comparison of the biblical Odes as they appear in the great fifth-century 
majuscule Codex Alexandrinus, both in their place among the Odes and within 
their appropriate biblical book, demonstrates that these songs are in fact a valu-
able textual resource, a conclusion that is further confirmed by an examination 
of the textual and paratextual features of early Odes manuscripts. A more focused 
study of the Song of Mary offers additional support to the hypothesis: this song 
remained remarkably fixed even as Odes traditions and collections remained 
unsettled. As this study shows, interactions between oral and written forms of 
transmission are complex, and thus no textual witness can be dismissed solely 
on the basis of its liturgical setting.
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The biblical Odes, a collection of songs excerpted from their biblical and apoc-
ryphal contexts and sung during Christian worship from an early period, are an 
important witness both to the liturgical activities of the earliest Christians and to 
the transmission of the Bible as it was sung, read, and employed in a number of 
settings. Still, Odes collections are regularly overlooked by text critics, presumably 
because liturgical use is often regarded as a source of textual corruption. A closer 
analysis of the biblical Odes, however, reveals that liturgical singing could some-
times preserve text. Audiences expected the lyrics of well-known songs to remain 
consistent, and they knew these lyrics well, even in contexts where Greek was no 
longer the dominant language. It took several centuries for Odes collections to 
achieve a somewhat stable format—by the early medieval period Odes were circu-
lating as appendixes to the Psalter and most often in collections of nine songs. 
Nevertheless, a close comparison of the text of the Odes across documentary wit-
nesses, with special attention to the Song of Mary (also known as the Magnificat, 
in Luke 1:46–55) shows that Odes texts remained remarkably fixed over time. The 
role of singing in the transmission of the Christian Bible therefore needs to be 
reconsidered. 

I.  Early Christian Song

Investigating the activities of the Christians circa 110 c.e., Pliny the Younger 
reported to the emperor Trajan that the guilt of the Christians involved meeting 
just before dawn on a fixed day, singing a hymn to Christ, pledging their commit-
ment to virtuous behavior and then gathering later to share a meal:

They maintained moreover that this was the whole of their guilt or error; that 
they were accustomed on a certain day to come together before light to sing a 
hymn to Christ as to a god with each other in turn [carmenque Christo quasi deo 
dicere secum invicem] and to bind themselves by oath—not for any wicked 
deed—but not to commit thefts or robberies or adulteries, or to break a promise 
or to deny a deposit when called upon for it. (Pliny the Younger, Letters 10.96.7)1

Pliny’s observation that the Christians “sing a hymn” (carmenque … dicere) would 
be unlikely to acquit them of the charge of “superstition” (superstitio)—the mali-
cious chanting (cantare or incantare) of songs (carmina) was viewed as a dangerous 
and potent ritual practice in Roman contexts and was therefore explicitly out-
lawed.2 Nevertheless, the results of Pliny’s investigation accord well with what was 
claimed by Christians in their own writings, though they surely regarded their 

1 Latin text with English translation by John Granger Cook, Roman Attitudes Toward the 
Christians (WUNT 261; Tübingen: Mohr Siebeck, 2010), 148–50. 

2 On the association of chants (carmina) with malicious magic, see James Rives, “Magic in 
the XII Tables Revisited,” Classical Quarterly 52 (2002): 270–90. 
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activity as pious (εὐσέβεια) and pleasing to God and not as a form of superstitious 
chanting. The writer of Colossians, for example, urges Christians to “sing psalms, 
hymns, and spiritual songs to God” (Col 3:16); Ephesians includes a similar exhor-
tation, urging readers to “sing psalms and hymns and spiritual songs … singing 
and making melodies to the Lord in your heart” (Eph 5:19); and the Gospels of 
Matthew and Mark end the Last Supper account by noting that Jesus and his dis-
ciples proceeded to the Mount of Olives “singing hymns” (Matt 26:30; Mark 14:26; 
cf. Heb 13:15). Singing was clearly an important feature of earliest Christian wor-
ship, as it was in religious settings across the Mediterranean world, including in 
earlier Jewish liturgical practices.3 

The incorporation of song lyrics within the NT books further confirms the 
important role of singing in the lives of early Christian assemblies. Though there 
is no documentary evidence to corroborate it, the songs of praise in the Lukan 
infancy narrative (1:46b–55, 68–79; 2:14);4 the “christological hymns” in John 

3 On the importance of singing in Roman culture, see Thomas N. Habinek, The World of 
Roman Song: From Ritualized Speech to Social Order (Baltimore: Johns Hopkins University Press, 
2005). As Habinek points out, the social and ideological implications of song and performance 
were quite complex, with cano, canto, and carmen functioning as central aspects of “ritualization” 
to Roman culture. (For a critique of Habinek’s approach, however, see the review by Dennis 
Feeney and Joshua T. Katz, JRS 96 [2006]: 240–42; and that by Nicholas Horsfall, Herm 181 [2006]: 
252–56). On the importance of singing to the Roman plebs in particular, see Nicholas Horsfall, 
The Culture of the Roman Plebs (Bristol: Bristol Classical Press, 2004), esp. 11–19, 31–47. On the 
importance of songs and singing in classical Greek culture, see Peter Wilson, The Athenian 
Institution of the Khoregia: The Chorus, the City and the Stage (Cambridge: Cambridge University 
Press, 2000); and the articles in the collection Music and the Muses: The Culture of ‘mousikē’ in the 
Classical Athenian City (ed. Penelope Murray and Peter Wilson; Oxford: Oxford University Press, 
2004). On songs in pre-Christian Jewish contexts, see Hans-Joachim Kraus, Psalmen (2 vols.; 
BKAT 15; Neukirchen-Vluyn: Neukirchener Verlag, 1960–61), esp. 1:xiii–xxxvii, lxi–lxiii. Several 
copies of psalms, albeit fragmentary, have been found among the Dead Sea Scrolls, attesting to 
their importance in the practices of the Jews at Qumran. For discussion, see Ulrich Dahmen, 
Psalmen- und Psalter-Rezeption im Frühjudentum: Rekonstruktion, Textbestand, Struktur und 
Pragmatik der Psalmenrolle 11QPsa aus Qumran (STDJ 49; Leiden: Brill, 2003); and Peter W. Flint, 
The Dead Sea Psalms Scrolls and the Book of Psalms (STDJ 17; Leiden: Brill, 1997). Matthew E. 
Gordley has recently considered the didactic character of songs across Greco-Roman antiquity; 
see his Teaching through Song in Antiquity: Didactic Hymnody among Greeks, Romans, Jews, and 
Christians (WUNT 2/302; Tübingen: Mohr Siebeck, 2011). 

4 The songs incorporated into the Lukan infancy narrative may have had a particularly 
interesting prehistory. A number of scholars have proposed that these songs were initially 
composed in some sort of primitive Christian or Second Temple Jewish milieu and were reinter
preted in light of the joy of the arrival of Jesus the Messiah. For further discussion, see François 
Bovon, Luke 1: A Commentary on the Gospel of Luke 1:1–9:50 (Hermeneia; Minneapolis: Fortress, 
2002), 55–78; Raymond E. Brown, The Birth of the Messiah: A Commentary on the Infancy 
Narratives in the Gospels of Matthew and Luke (2nd ed.; ABRL; New York: Doubleday, 1993), 
330–66; Joseph A. Fitzmyer, The Gospel according to Luke I–IX: Introduction, Translation, and 
Notes (AB 28; New York: Doubleday, 1982), 350–57; Birger Olsson, “The Canticle of the Heavenly 
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(1:1–18), Philippians (2:6–11), Colossians (1:15–20), and 1 Timothy (3:16);5 and 
the heavenly songs in Revelation (4:8b, 11; 5:9–10, 12, 13b; 7:10b, 12; 11:15, 17–18; 
12:10–12; 15:3b–4; 19:1b–3, 6b–8; 21:3b–4) may have had their origin in early 
liturgical practices. Even if they did not, they informed later Christian hymns, 
including the trisagion, the hymns by Romanos the Melodist, and the Akathistos 
hymn to the Virgin Mary.6 Comments by second- and third-century Christians 
further demonstrate the centrality of singing to community gatherings: for exam-
ple, Clement of Alexandria warns that sung praises to God should be temperate 
even as he assumes that they are central to worship (Paed. 2.4), and Tertullian 
reports that each participant in a Christian gathering would either read the Scrip-
tures or sing a hymn to God before departing from the agapē meal (Apol. 39.18).

The sheer volume of surviving Psalters, psalm commentaries, allusions to 
psalms, and references to David and his songbook attest to the centrality of the 
psalms in emerging Christian liturgies, and from the earliest period.7 The biblical 
Odes, a collection of nine to fourteen songs drawn from biblical and apocryphal 
books that circulated separately from their biblical contexts, are more difficult to 
place. Still, they appear to have been sung as supplements to the Psalter early on, 
perhaps from the late second or early third century and perhaps in imitation of a 
pre-Christian Jewish context. Josephus, for example, mentions the Song of Moses 

Host (Luke 2.14) in History and Culture,” NTS 50 (2004): 147–66, esp. 148–54. The use of allusions 
to the Septuagint throughout these songs has led scholars to compare them to the Qumran 
Hodayot (thanksgiving songs) in particular. See Helmer Ringgren, “Luke’s Use of the Old 
Testament,” HTR 79 (1986): 227–35, esp. 229–32. 

5 On the christological hymns of the NT, see Jack T. Sanders, The New Testament Christologi
cal Hymns: Their Historical Religious Background (SNTSMS 15; Cambridge: Cambridge University 
Press, 1971).

6 On the reception of these hymns in early Marian devotion, see Margot Fassler, “The First 
Marian Fest in Constantinople and Jerusalem: Chant Texts, Readings, and Homiletic Literature,” 
in The Study of Medieval Chant: Paths and Bridges, East and West: Essays in Honor of Kevin Levy 
(ed. Peter Jeffrey; Suffolk: St. Edmundsbury Press, 1992), 25–87. On the Akathistos hymn, see 
Egon Wellesz, “The ‘Akathistos’: A Study in Byzantine Hymnography,” DOP 9/10 (1956): 
143–74. 

7 Christians are hardly unique in this regard. For further discussion, see the broad collection 
of essays in L’hymne antique et son public (ed. Yves Lehmann; Recherches sur les rhetoriques 
religieuses 7; Turnhout: Brepols, 2007); and Johannes Quasten, Music and Worship in Pagan and 
Christian Antiquity (trans. Boniface Ramsay; NPM Studies in Church Music and Liturgy; 
Washington, DC: National Association of Pastoral Musicians, 1983). Though the evidence is 
significantly later, it seems that some Jewish communities included a tradition of singing poems 
(piyyutim) after the reading of Scriptures and as part of the recitation of prayers, especially on the 
high holy days and as part of communal fasts. For discussion, see Leon J. Weinberger, Jewish 
Hymnography: A Literary History (Littman Library of Jewish Civilization; London: Littman, 
1998). The earliest evidence for the piyyutim is late antique. See Laura Lieber, “Confessing from 
A to Z: Penitential Forms in Early Synagogue Poetry,” in Seeking the Favor of God, vol. 3, The 
Impact of Penitential Prayer beyond Second Temple Judaism (ed. Mark J. Boda, Daniel K. Falk, and 
Rodney A. Werline; SBLEJL 23; Atlanta: Society of Biblical Literature, 2008), 102–5. 
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and the songs of David, presumably references to the first biblical Ode (the “Song 
of the Sea”) and the Psalter.8 In a Christian context, Melito of Sardis’s Peri Pascha 
(lines 630–35) presumes that the Song of Moses was sung at the Easter vigil,9 the 
Didascalia Apostolorum (7.1.87–92 and 7.2.80–88) comments on the Prayer of 
Manasseh at great length, and Hippolytus of Rome preached homilies both on the 
Song of the Three Boys (Comm. Dan. 2.30.7) and on the Song of Moses.10 Eusebius 
of Caesarea refers to “Psalms and Odes written by faithful brothers from the begin-
ning” and describes a great throng assembled to sing the martyrs of Palestine to 
victory as they marched to their deaths.11 Thus, by the time a full complement of 
Odes was copied and bound within the great fifth-century majuscule Codex Alex-
andrinus (London, British Library, Royal MS 1.D.VIII; Rahlfs A; Greg.-Aland A 
02), it is likely that various collections of these songs were already circulating, 
though Alexandrinus is our most ancient documentary witness to such a collec-
tion.12 

  8 Josephus, Ant. 2.346: Μωυσῆς ᾠδὴν εἰς τὸν θεὸν ἐγκώμιόν τε καὶ τῆς εὐμενείας εὐχαριστίαν 
περιέχουσαν ἐν ἑξαμέτρῳ τόνῳ συντίθησιν, “Moses composed an ode to God expressing praise and 
also thanks for his favor, in hexameter verse”; and 7.305: Ἀπηλλαγμένος δ’ ἤδη πολέμων ὁ Δαυίδης 
καὶ κινδύνων καὶ βαθείας ἀπολαύων τὸ λοιπὸν εἰρήνης ᾠδὰς εἰς τὸν θεὸν καὶ ὕμνους συνετάξατο 
μέτρου ποικίλου· τοὺς μὲν γὰρ τριμέτρους, τοὺς δὲ πενταμέτρους ἐποίησεν, “And David, having been 
set free by this time from military conflicts and dangers and enjoying a situation of deep peace, 
compiled songs and hymns to God of complex meter. For some he made trimeters, others 
pentameters.” On the place of the biblical odes in pre-Christian Jewish practice, see James W. 
Watts, Psalm and Story: Inset Hymns in Hebrew Narrative (JSOTSup 139; Sheffield: JSOT Press, 
1992); idem, “Biblical Psalms outside the Psalter,” in The Book of Psalms: Composition and 
Reception (ed. Peter W. Flint and Patrick D. Miller Jr.; VTSup 99; Formation and Interpretation 
of Old Testament Literature 4; Leiden: Brill, 2005), 288–309; and Steven Weitzman, Song and Story 
in Biblical Narrative: The History of a Literary Convention in Ancient Israel (Indiana Studies in 
Biblical Literature; Bloomington: Indiana University Press, 1997). On Josephus’s attempts to 
reconcile Jewish practices with Greek comparanda, including his discussion of Greek metric 
forms, see James L. Kugel, The Idea of Biblical Poetry: Parallelism and Its History (New Haven: Yale 
University Press, 1981), 127–29, 140–42. 

  9 Melito, Sur la pâque et fragments (ed. Othmar Perler; SC 123; Paris: Cerf, 1966). 
10 Hippolytus, Commentaire sur Daniel (ed. Maurice Lefèvre; SC 14; Paris: Cerf, 1947); idem, 

In canticum Mosis, in Hippolyt’s kleinere exegetische und homiletische Schriften (ed. Hans Achelis; 
GCS; Hippolytus Werke 1.2; Leipzig: Hinrichs, 1897), 83–84. 

11 Hist. eccl. 5.28.5: ψαλμοὶ δὲ ὅσοι καὶ ᾠδαὶ ἀδελφῶν ἀπ’ ἀρχῆς ὑπὸ πιστῶν γραφεῖσαι τὸν 
λόγον τοῦ θεοῦ τὸν Χριστὸν ὑμνοῦσιν θεολογοῦντες, “And so many songs and odes, having been 
written by faithful brothers from the beginning, are sung about Christ, the word of God, speaking 
of his divinity”; Hist. eccl. 9.1.11: στίφη δ’ οὖν πολυάνθρωπα κατὰ μέσας λεωφόρους καὶ ἀγορὰς 
ᾠδαῖς καὶ ψαλμοῖς τὸν θεὸν ἀνυμνοῦντα τὰ τῆς πορείας ἤνυεν, “Thus great throngs of people were 
following their journey along the roads and through the market places, singing praises to God 
with songs and odes.”

12 For further discussion, see Heinrich Schneider, “Die biblischen Oden im christlichen 
Altertum,” Bib 30 (1949): 30–65; and James A. Miller, “Let Us Sing to the Lord: The Biblical Odes 
in Codex Alexandrinus” (Ph.D. diss., Marquette University, 2006), 27–33. 
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Once it is granted that the singing of hymns, including those preserved in 
biblical books, was a central component of ancient Christian worship, an important 
question is raised: How did the performance of these biblical texts as songs impact 
their transmission, not only within books of Odes but also within biblical manu-
scripts? As scholars of predominantly oral cultures have noted, oral works such as 
songs, chants, and jokes are fully realized only when performed, even when they 
also exist in written form.13 Since the Odes are liturgical songs, sung in a culture 
that remained largely oral, they can be expected to have a particularly complex 
transmission history that can be linked, at least in part, to their oral mode: the 
audience and the singers would have had an impact on their performance, with the 
audience serving as both participant and judge of the fitness of their delivery; the 
occasion for their performance would also have been key—certain songs were to 
be sung at particular gatherings and found their “true home” only when sung at the 
right time and in the right place; as musical as well as literary pieces, the Odes 
would have carried with them expectations of how they should be sung, even when 
this information is omitted from written copies;14 and, finally, the rhythm, meter, 
and sequence of stanzas could help to ensure the preservation of these songs as 
distinctive oral-literary events, with participants shaping their own singing prac-
tices around received rhetorical and liturgical formulae.15 The oral and liturgical 
setting of an Ode was therefore just as likely to preserve its textual integrity as to 
undermine it.

A comment by the fourth-century pilgrim Egeria confirms these observa-
tions. As she put it when describing the Jerusalem liturgy for her sisters back home:

What I admire and value most [about the Jerusalem liturgy] is that all the hymns 
and antiphons and readings they have, and all the prayers the bishop says are 
always relevant to the day which is being observed and to the place in which they 
are used. They never fail to be appropriate. (47.5)16 

13 Ruth Finnegan, The Oral and Beyond: Doing Things with Words in Africa (Chicago: 
University of Chicago Press, 2007), 78–85.

14 On this point, see esp. Leo Treitler, With Voice and Pen: Coming to Know Medieval Song 
and How It Was Made (Oxford: Oxford University Press, 2003).

15 See Robert C. Tannehill, “The Magnificat as Poem,” JBL 93 (1974): 263–75. On rhyme, 
rhythm, and Greek singing, see John G. Landels, Music in Ancient Greece and Rome (London: 
Routledge, 1998), 110–29.

16 Illud autem hic ante omnia ualde fit et ualde admirabile, ut semper tam ymni quam 
antiphonae et lectiones nec non etiam et orationes, quas dicet episcopus, tales pronunciationes 
habeant, ut et diei, qui celebratur, et loco, in quo agitur, aptae et conuenientes sint semper (Égerie, 
Journal de voyage [Itinéraire] [ed. and trans. Pierre Maraval; SC 296; Paris: Cerf, 1982], 314–16; 
Eng. trans. by John Wilkinson, Egeria’s Travels to the Holy Land: Newly Translated with Supporting 
Document and Notes [rev. ed.; Jerusalem: Ariel;  Warminster: Aris & Phillips, 1981], 146). Egeria’s 
concern for the propriety of the song and the singers to the occasion mirrors non-Christian 
expressions of anxiety about the potential of singing to expose one to accusations of unseemly 
behavior. For further discussion, see Habinek, World of Roman Song, 199–219; and Donka D. 
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Though Egeria did not offer specific information about what was sung, she was 
appreciative of singers who knew what to sing, when to sing, and where particular 
songs should be sung. Participating in liturgy together, Egeria and the congregants 
in Jerusalem came to recognize themselves as Christians of the same faith who 
performed the right songs at the right time and could appreciate the performances 
they had witnessed.17 To paraphrase Eusebius, Egeria and her companions per-
formed their orthodoxy well—in this case, an orthodoxy demonstrated by ortho-
praxy—singing the ancient songs taught by the faithful brothers and sisters from 
the beginning.

The oral and liturgical character of the Odes therefore makes them a par
ticularly valuable textual and historical source, though text critics and biblical 
scholars have tended to neglect them. As Leo Treitler observed in his studies of 
medieval Latin chant, oral media such as songs could achieve remarkable perma-
nence even when written texts—the words to a chant or the tropes that accom-
panied them, for example—remained fluid.18 Indeed, he has insisted, interpreters 
and editors are seriously disabled by the habit of juxtaposing written and unwrit-
ten forms of transmission and assuming too quickly that written texts tend 
toward fixity and oral toward fluidity. Oral and written modes are continuous, 
interrelated, and mutually generative.19 When it comes to the text of the NT, a 
similar phenomenon can also be detected. Thus, as Larry Hurtado has argued, 
public reading of the NT writings had a double impact on the text: on the one 
hand, oral delivery could change texts, particularly as audiences harmonized 
what they were hearing to other, similar passages; on the other hand, public 
performance set limits on how much a writing could be changed, since audiences 
would have recognized and probably objected to certain alterations in texts they 
knew well.20 A study of early documentary witnesses to the Odes confirms these 
observations. 

Markus, “Performing the Book: The Recital of Epic in First-Century C.E. Rome,” Classical 
Antiquity 19 (2000): 138–79.

17 See Simon Frith, “Music and Identity,” in Questions of Cultural Identity (ed. Stuart Hall 
and Paul du Gay; London: Sage, 1996), 108–27.

18 Treitler, “Oral, Written, and Literate Process in the Music of the Middle Ages,” in idem, 
With Voice and Pen, 230–51 (ch. 10); and, in the same volume, “The Early History of Music 
Writing in the West,” 317–64 (ch. 13). 

19 Leo Treitler, “The ‘Unwritten’ and ‘Written Transmission’ of Medieval Chant and the 
Start-Up of Musical Notation,” Journal of Musicology 10 (1992): 131–91. Also see John Spitzer, 
“ ‘Oh! Susanna’: Oral Transmission and Tune Transformation,” Journal of the American Musico
logical Society 47 (1994): 90–136.

20 Hurtado, “The New Testament in the Second Century: Text, Collection and Canon,” in 
Transmission and Reception: New Testament Text-Critical and Exegetical Studies (ed. J. W. Childers 
and D. C. Parker; Piscataway, NJ: Gorgias, 2006), 13. Also see Harry Gamble, “Literacy, Liturgy, and 
the Shaping of the New Testament Canon,” in The Earliest Gospels: The Origins and Transmission 
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II.  The Textual and Paratextual Features 
of the Early Odes Manuscripts

This analysis of the early witnesses to the Odes proceeds in three steps: first, 
the Odes in Codex Alexandrinus are compared across their biblical and nonbiblical 
contexts, in their biblical books and within the Odes collection.21 Slight differences 
between these songs in their diverse settings suggest that Alexandrinus’s Odes (AO) 
were copied from a distinct exemplar rather than excerpted from the biblical books 
when the manuscript was copied, further emphasizing the antiquity of the Odes. 
Next, the two sets of texts of Alexandrinus’s Lukan Odes are considered, first as 
they appear in the Odes collection (AO) appended to the Psalter (Odes 11–14) and 
then in the Gospel of Luke (AL). This evaluation pays close attention to the possible 
impact of emerging liturgies on both sets of texts. Finally, the wider transmission 
of the Odes is surveyed by means of a comparison between the textual and para-
textual features of these songs in Alexandrinus and in number of other significant 
early Odes manuscripts.22

of the Earliest Christian Gospels. The Contribution of the Chester Beatty Gospel Codex P45 (ed. 
Charles Horton; JSNTSup 258; London: T&T Clark, 2004), 27–39, esp. 37–38.

21 The Prayer of Manasseh (Ode 8), which was clearly regarded as sacred by a number of 
Christians, is excluded from the comparison, since the apocryphal text is missing from the biblical 
books.

22 Comparanda include:
• � Codex Veronensis (Verona, Bibl. Cap. I 1; Rahlfs R) also known and the Verona Psalter, a 

Latin-Greek diglot with Greek written in Latin characters that was likely copied at the 
beginning of the seventh century (ca. 600). This volume includes the Psalter and Odes. 
(For further discussion, see Walter Berschin, “Griechisches in der Domschule von 
Verona,” in Scritture, Libri e Testi nelle aree provinciali di Bisanzio [ed. Guglielmo Cavallo 
et al.; 2 vols.; Spoleto: Centro Italiano di Studi sull’Alto Medioevo, 1991], 1:226–28). We 
would like to thank the staff of the Centro Nazionale per lo Studio del Manoscritto of the 
Biblioteca Nazionale Centrale di Roma for their assistance in obtaining access to a 
microfilm of this manuscript.

• � P. Vindob. K. 8706 (ed. pr. Sanz and Till; Rahlfs 2036; Greg.-Aland p42), a sixth-century 
Greek-Coptic diglot that once contained sixteen Odes. 

• � Codex Turicensis (Zürich, Zentralbibl. RP1 [formerly C 84]; Rahlfs T) also known as the 
Zurich Psalter. Henry Swete describes it as a purple manuscript copied in the West, but 
from a Greek original, as evidenced by “occasional traces of the Greek στάσεις.” The first 
five Odes and a part of the sixth have been lost. Gallican Latin was copied into the margins. 
For our transcriptions, we have depended on the edition of Constantin von Tischendorf, 
Psalterium Turicense Purpureum (Leipzig: Hinrichs, 1869), 208–23. As the recent 
comprehensive study of this manuscript by Edoardo Crisci, Christoph Eggenberger, 
Robert Fuchs, and Doris Oltrogge points out, this manuscript offers an important early 
example of the transformation of the Christian book from its simple, less professional 
early stages to the grander, more complex formats of the late antique and early Byzantine 
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The Odes in Codex Alexandrinus

In his now classic introduction to the text of the Septuagint, Henry Barclay 
Swete downplayed the differences between Alexandrinus’s Odes and these same 
songs in their biblical contexts. He stated that “the deviations are not numerous” 
and claimed that the text appears “on the whole to belong to the same family as that 
of the body of the MS.”23 Swete’s brief comments have been challenged, however, 
by more comprehensive studies, which have found numerous differences between 
the Odes and their biblical counterparts. Already in 1949, Heinrich Schneider, 
who has authored the most comprehensive studies of Odes traditions to date, 
suggested that Alexandrinus’s Odes collection was copied from a separate and 
earlier exemplar, a suggestion that has now been extensively researched and 
defended by James A. Miller.24 As Miller has decisively shown, Alexandrinus’s 
collection of Odes was almost certainly copied from a distinct exemplar, and thus 
an Odes collection must have been circulating some time before the great majus-
cule was copied. 

Miller defends this hypothesis on three grounds: (1) the numerous variants 
between the Odes and the biblical books, however slight, cannot be explained solely 
on the basis of scribal error and therefore must have originated in some other  

periods (“Il Salterio Purpureo Zentralbibliothek Zürich, RP1,” Segno e Testo 5 [2007]: 
31–98). The grandeur of this edition suggests to Crisci that it may well have been copied 
in Constantinople before being taken to Rome sometime before the mid-eighth century 
(pp. 62–63). 

• � Vatican City, Bibl. Vat. Reg. Gr. 1 (Rahlfs 55), also known as the Leo Bible. This is the first 
volume of what was once a two-volume complete Bible with LXX and NT as well as a 
number of other items, including several miniatures and two dedicatory epigrams (one 
to the patron and a second to the Theotokos). The Odes are placed immediately following 
Psalms. (A full discussion of the Leo Bible has recently been published: Paul Canart, ed., 
La Bible du Patrice Léon: Codex Reginensis Graecus 1. Commentaire codicologique, paléo
graphique, philologique et artistique [Studi e Testi 463; Vatican City: Biblioteca Apostolica 
Vaticana, 2011). The Odes appear on folios 559r–565v.

• � Codex Diezianus (Berlin, Staatsbibl. Ms. Diez. B Sant 66) otherwise known as the Berlin 
Miscellany. This fascinating manuscript from the early Carolingian period (eighth century) 
includes a number of diverse works, perhaps collected as a study aid. The Song of Mary 
(Luke 1:46–55) is copied in Latin and Greek on folio 116 of the manuscript, with the Greek 
in Latin characters. (For a recent discussion, see Michael Gorman, “The Codex Diezianus 
from Verona,” RBén 90 [2000]: 248–59).

23  Swete, An Introduction to the Text of the Old Testament in Greek (Cambridge: Cambridge 
University Press, 1902), 254.

24 Schneider published five essays on the Odes, as well as a full-length monograph on the 
Odes in Latin: “Die biblischen Oden im christlichen Altertum”; “Biblische Oden im syrohexa
plarischen Psalter”; “Die biblischen Oden seit dem sechsten Jahrhundert”; “Die biblischen Oden 
in Jerusalem und Konstantinopel”; “Die biblischen Oden im Mittelalter,” Bib 30 (1949): 28–65, 
199–209, 239–72, 433–52, 479–500; and Die altlateinischen biblischen Cantica (Beuron: Beuroner 
Kunstverlag, 1938); Miller, “Biblical Odes.” 
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source;25 (2) differences occur even in the single instance when an Ode and the 
biblical book containing the Ode were copied by the same scribe, who must have 
employed more than one exemplar when copying the two books; and (3) the 
strange placements of the word διάψαλμα in Ode 6 (Hab 3:2–19) differs even from 
the placement of this same term in Alexandrinus’s copy of Habakkuk. In terms of 
textual variants, the thirteen Miller labels as “compelling” are particularly striking.26 
To offer just a few examples, the Song of Moses (Exod 15:1–19) reads κύριος ἐπʼ 
αὐτούς in the Odes but ἐπʼ αὐτοὺς κύριος in Exodus (Exod 15:19); the Prayer of 
Moses (Deut 32:1–43) reads παύσω, μισοῦσιν, αὐτῷ, and ἐχθροῖς in the Odes but 
καταπαύσω, μισοῦσίν με, αὐτούς, and ἐχθροῖς αὐτοῦ in Deuteronomy (Deut 32:26, 
41, 43); and, in the Lukan Odes, which will be discussed at greater length below, 
the Odes read μεγάλα and ἕως αἰῶνος whereas the Gospel reads μεγαλεῖα and εἰς 
τὸν αἰῶνα (Luke 1:49, 55).27 These variants are not easily explained on the basis of 
simple transcription error but must have involved the presence of divergent textual 
traditions. 

Differences between the A text’s Ode 3 (1 Kgdms 2:1–10 = 1 Sam 2:1–10 
MT) and this song in its biblical context are equally suggestive. Adopting the 
perspective of H. J. M. Milne and T. C. Skeat, Miller observes that a single scribe 
(scribe 2) copied all of the song-related material in the manuscript, including the 
Hypothesis of Psalms, the Periochae of Psalms, the Canons of Psalms, and the 
Book of Odes. By contrast, a different scribe (scribe 1) copied all of the biblical 
books from which the Odes were drawn, with the exception of 1 Kgdms 2:1–10, 
Hannah’s Song.28 Ode 3 therefore offers the unique example of a song transcribed 
by a single scribe both in the Odes and in its biblical context, yet even here there 
are important differences between the Ode and the biblical book. Miller lists 
fourteen points of variation in this song, characterizing all but one as “suggestive” 
of different sources for the Odes and their biblical counterparts. Thus, even when 
the same scribe copied both the Ode and the biblical book, the texts diverge, and 
in significant ways.

Appearances of the word διάψαλμα in Ode 6 (Hab 3:2–19) are also convincing. 
As Miller observes, the term διάψαλμα—which likely translates the Hebrew selâ—
is lacking in vv. 3, 9, and 13 in the Ode but is present in these same verses within 
Habakkuk 3 (AH). Yet διάψαλμα is included at the end of Ode 6:7 even though it is 
omitted at this point not only from the biblical text but from every other extant 

25 Miller found 100 points of textual divergence, 12 of which he labels “incidental,” 14 as 
“uncertain,” 74 as “suggestive,” and 13 as “compelling.”

26 Miller, “Biblical Odes,” 164.
27 A full discussion of all thirteen variants, with an accompanying chart, can be found in 

ibid., 162–65.
28 Ibid., 83–86. Cf. H. J. M. Milne and T. C. Skeat, Scribes and Correctors of the Codex 

Sinaiticus (London: British Museum, 1938), 93–95.
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Greek manuscript of Habakkuk.29 This is a curious situation, made even more 
curious by the careful attention to this term among contemporaneous Christian 
writers like Gregory of Nyssa, who devoted an entire chapter to the dipsalmata in 
his discussion of the inscriptions on the Psalms.30 A focus of considerable specula-
tion by a number of fourth- and fifth-century church fathers, the term was under-
stood to refer to musical directions involving a pause, a modulation of voice, a 
change in instrumentation, a change of meter, rhythm, melody singers or even 
theme or, in Gregory’s case, as a reminder to singers and readers that they should 
pause and thereby leave room for the further inspiration of the Holy Spirit. The 
differing placements of διάψαλμα in AO and in AH therefore suggest that Alexan-
drinus has transmitted two different versions of the same song, each with a different 
musical structure. Three compelling textual variants in Hab 3:6, 13, and 17 lend 
further support to this conclusion.31

Together this evidence confirms that Schneider and Miller are correct: scribe 2 
of Codex Alexandrinus copied the Odes not from the exemplars employed when 
copying the biblical portions of the manuscript but from another exemplar, that is, 
from a previous collection of biblical Odes. If so, then one or more collections of 
Odes were already circulating by the time Alexandrinus was commissioned, a 
conclusion that receives further support from the (somewhat obscure) work De 
psalmodie bono of one Niceta(s) of Remesiana, an otherwise unknown hymn writer 
from the late fourth or early fifth century. Writing in a context very different from 
that of Alexandrinus, Nicetas knew of nine biblical Odes, which he discussed as 
part of his Psalms commentary as if they were part of a Psalms–Odes collection.32 

29 Miller, “Biblical Odes,” 169–70. 
30 Gregory of Nyssa, In inscriptiones Psalmorum, Eng. trans. by Ronald E. Heine, Gregory of 

Nyssa’s Treatise on the Inscriptions of the Psalms: Introduction, Translation and Notes (Oxford Early 
Christian Studies; Oxford: Clarendon, 1995). On Gregory, see Jørgen Raasted, “The ‘laetantis 
adverbia’ of Aurelian’s Greek Informant,” in Aspects de la musique liturgique au Moyen Age: Actes 
des colloques de Royaumont de 1986, 1987 et 1988 (ed. Christian Meyer and Marcel Pérès; 
Collection “Rencontres à Royaumont”; Paris: Créaphis, 1991), 60–61. Also see Hilary of Poitiers, 
Tractatus super Psalmos, translated and discussed by Adam Kamesar, “Hilary of Poiters, Judea-
Christianity, and the Origins of the LXX: A Translation of ‘Tractatus super Psalmos’ 2.2–3 with 
Introduction and Commentary,” VC 59 (2005): 284–85; and Diodorus of Tarsus, Commentary on 
Psalms 3.5 (ed. J.-M. Olivier, Diodori Tarsensis commentarii in psalmos, vol. 1, Commentarii in 
psalmos I–L [CCSG 6; Turnhout: Brepols, 1980], 3–320).

31 The variations are as follows (with AO referring to the Book of Odes and AH to Habakkuk):
v. 6: καὶ ἐτάκη ἔθνη AO] καὶ διετάκη ἔθνη AH

v. 13: ἐξήγειρας δεσμοὺς σοῦ AO] ἐξήγειρας δεσμούς AH

v. 17: ἐν τοῖς ἀμπέλοις AO] ἐν ταῖς ἀμπέλοις AH

32 On the name Nicetas of Remesiana, see Carl P. E. Singer, “Nicetas and the Authorship of 
the Te Deum,” in Biblica et Apocrypha, Ascetica, Liturgica [ed. Elizabeth A. Livingstone; StPatr 30; 
Leuven: Peeters, 1997), 325–31. “Nicetas’s” works were edited by J.-P. Migne in vol. 68 of the PL 
(68:0371A–0375A). For further discussion, see Andrew E. Burn, Niceta of Remesiana: His Life and 
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Though his collection was not identical to that found in A, he too was dependent 
on some earlier source.

III.  The Lukan Odes 
and the Text of the New Testament

Despite the importance of Alexandrinus as one of the earliest witnesses to the 
LXX text, Septuagint scholars have largely neglected the textual evidence of the 
Book of Odes, presumably because of the Christian setting of the collection.33 A 
similar disregard by NT textual critics may also be noted, though of course there 
can be no pre-Christian Urtext behind the NT Odes. The Odes continue to be omit-
ted from textual apparatuses, including the exhaustive volumes of the Gospel of 
Luke published by the International Greek New Testament Project (IGNTP).34 Yet 
a comparison of Alexandrinus-Odes (AO) to Alexandrinus-Luke (AL), as presented 
below, further suggests that each book should be treated as a unique textual wit-
ness.35 Indeed, there is a further inconsistency in the treatment of Odes in the 
IGNTP apparatus, as well as the current Nestle-Aland edition: the apparatuses of 
Luke (1:54–55; 2:29–32) do include the papyrus P. Vindob. K. 8706 under siglum 

Works (Cambridge: Cambridge University Press, 1905). Nicetas’s Odes included Exodus 15, 
Deuteronomy 32, 1 Samuel 2, Isa 26:9, Habakkuk 3, Jonah 2, Dan 3:57, and Luke 1:46. See 
Schneider, “Die biblischen Oden,” 51; and Burn, Nicetas of Remesiana, xcv.

33 Miller attributes this neglect to a mistaken “default hypothesis” that assumes that the texts 
of the Odes in their biblical and liturgical contexts have been copied from the same exemplar, 
making the evidence redundant (“Biblical Odes,” 103 n. 8). Albert Pietersma offers a different 
point: if the aim is to recover the pre-Christian LXX Psalms, then the Odes, which clearly derive 
from a Christian setting, should not be published with them in text-critical editions (“The Present 
State of the Critical Text of the Greek Psalter,” in Der Septuaginta–Psalter und seine Tochter
übersetzungen: Symposium in Göttingen 1997 [ed. Anneli Aejmelaeus and Udo Quast; Abhand
lungen der Akademie der Wissenschaften in Göttingen, Philologisch-Historische Klasse 3/230; 
MSU 24; Göttingen: Vandenhoeck & Ruprecht, 2000], 27). While we agree that the Odes are not 
relevant to the recovery of the pre-Christian Psalter, this does not undermine their importance 
for those interested in the reception of LXX books by Christians. For a helpful discussion of this 
problem as it pertains to the Prayer of Manasseh, see James R. Davila, “Is the Prayer of Manasseh 
a Jewish Work?” in Heavenly Tablets: Interpretation, Identity and Tradition in Ancient Judaism (ed. 
Lynn LiDonnici and Andrea Lieber; JSJSup 119; Leiden: Brill, 2007), 75–86.

34 The New Testament in Greek, vol. 3, The Gospel according to St. Luke, part 1, Chapters 1–12; 
part 2, Chapters 13–24 (International Greek New Testament Project; Oxford: Oxford University 
Press, 1984, 1987).

35  Since the Odes in Alexandrinus likely reflect a distinct textual tradition, which, of course, 
ultimately derives from the biblical textual tradition, their texts have important implications for 
NT textual criticism. Still, it cannot be excluded that these two distinct textual traditions reflect 
cross-fertilization, as scribes could have harmonized one text to another (in either direction).
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p42, though this is an Odes collection, not a copy of the Gospels. Kurt Aland and 
Barbara Aland classify p42, which they date to the seventh–eighth centuries, as 
belonging to category II, suggesting that this manuscript is a manuscript of special 
quality and importance for establishing the initial text.36 Yet there are no deviations 
between this papyrus and the Majority Text in the few verses in Luke where the 
papyrus is extant. Moreover, Walter Till and Peter Sanz, the editors of the papyrus, 
observed that its Greek text is akin to the type of text in Codex Alexandrinus after 
comparing the text of the papyrus in the several extant Odes.37 In sum, there is no 
reason why the earlier and complete NT portion of the Odes in Alexandrinus 
should not likewise be included in the Nestle-Aland apparatus, and under a proper 
siglum, especially since p42, a later manuscript that reflects the Majority Text, is 
included.38  

A comparison of the two sets of text of Alexandrinus’s Lukan Odes (Odes 
11–14 [AO]) and their counterpart in the Gospel of Luke [AL] demonstrates the 
importance of AO as an independent witness to the NT text. The sample size is 
extremely small and results must therefore remain tentative. Nevertheless, since the 
text of Alexandrinus-Odes attests to the state of these songs as they were being sung 
in the fifth century, and likely some time before that as well, they merit further 
scrutiny. 

Given the rather limited scope of the data, the collations employ a method 
devised by Aland and Aland to examine the textual quality, transmission character, 
and nature of the readings of small papyri. Since the examined manuscript  is not 
an early papyrus, however, but a fifth-century majuscule, the Alands’ categories 
“free,” “normal,” or “strict” text are omitted. For the purpose of the analysis, texts 
in Codex Alexandrinus are compared to the hypothetically reconstructed initial 
text in NA28, including all variation units also included in the NA28 apparatus, 
supplemented with variation units where A differs from the printed text of Luke in 
either two sets of texts. There are eighteen variation-units in NA28 for this stretch 
of text. Further, Alexandrinus’s Lukan text has an additional deviation, which is 
included (1:76):

36 Aland and Aland, The Text of the New Testament: An Introduction to the Critical Editions 
and to the Theory and Practice of Modern Textual Criticism (trans. Erroll F. Rhodes; 2nd ed.; Grand 
Rapids: Eerdmans, 1989), 98, 106.

37 Till and Sanz, Eine griechisch-koptische Odenhandschrift (Papyrus Copt. Vindob. K 8706) 
(Monumenta Biblica et Ecclesiastica 5; Rome: Päpstliches Bibelinstitut, 1939), 26–28. 

38 See Stanley Porter, “Textual Criticism in the Light of Diverse Textual Evidence for the 
Greek New Testament: An Expanded Proposal,” in New Testament Manuscripts: Their Texts and 
Their World (ed. Thomas J. Kraus and Tobias Nicklas; Texts and Editions for New Testament Study 
2; Leiden: Brill, 2006), 305–37, esp. 330–35. 
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Table 1. The Text of Alexandrinus-Odes (AO)

Text

Variation 
units in 

NA28

Addi
tional 

variation 
units 

Ratio of 
deviation 

from NA28
Type of 

deviation

Harmoni-
zations to 
the LXX

Harmoni-
zation to 
context

Luke 
1:46b–55 
(Ode 11); 
2:29–32 

(Ode 12); 
1:68–79 

(Ode 13); 
2:14 (Ode 

14) 

18 1 11/19 4 Add.
7 Sub.

3–4 1–2

AO has four additions of the definite article and, in one case, a pronoun (1:69[x2]; 
1:70; 1:74 [+ pronoun]). There are seven substitutions, three of which involve a 
prepositional phrase in a formula or idiomatic expression (1:50; 1:55; 1:76); one is 
a substitution of a personal pronoun (1:77), one of a verb tense (1:78); and, finally, 
two substitutions of the case of a noun phrase (1:75; 2:14). Most of these deviations 
may be characterized as either stylistic improvements (1:69[x2]; 1:75), a different 
interpretation of the text (1:70), or harmonizations to either the LXX (1:50; 1:55; 
1:74?; 1:76) or to the context (1:74?; 1:78). In this connection, two of the harmoniza-
tions are to the Psalms, the liturgical companion to the Book of Odes (1:50; 1:55). 
Moreover, three substitutions are arguably related to the liturgical Sitz im Leben of 
the text making the text more inclusive (1:77; 2:14) and/or easier to sing (1:78; 
2:14). To give an idea of the textual affiliation, the agreements of AO have been 
tabulated with some important witnesses representing various text-types:

C 		  15/18 (C is lacunose in Luke 2:14)
M (or pm)	 15/19
AL		  14/19 
)		  9/19
B 		  8/19
D 		  7/19

AO differs from AL in five readings (1:49; 1:50; 1:55; 1:76; 2:14), which supports the 
observation of Schneider and Miller that different exemplars were indeed used for 
the two sets of texts. Apparently, the text of AO is generally rather close to the Major-
ity Text and could be classified as Byzantine. In the four cases where AO differs from 
the Majority Text (1:49; 1:50; 1:76; 1:77), the text shows no particular affiliation to 
any textual witness. 
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Table 2. The Text of Alexandrinus-Luke (AL)

Text

Variation 
units in 

NA28

Addi
tional 

variation 
units 

Ratio of 
deviation 

from NA28
Type of 

deviation

Harmoni-
zations to 
the LXX

Harmoni-
zation to 
context

Luke 
1:46b–55 
(Ode 11); 
2:29–32 

(Ode 12); 
1:68–79 

(Ode 13); 
2:14 (Ode 

14) 

18 1 11/19 4 Add.
1 Om.
6 Sub.

2–3 1–2

M (or pm)	 17/19
C 		  14/18 (C is lacunose in Luke 2:14)
AO		  14/19
) 		  8/19
B 		  8/19
D 		  8/19

AL shares the four additions of AO (1:69[x2]; 1:70; 1:74 [+ pronoun]). Further, AL 
has an omission of a conjunction (1:76). There are six substitutions, two of which 
involve a prepositional phrase in a formula or idiomatic expression (1:50; 1:76); 
one is a substitution of an adjective (1:49); one of a personal pronoun (1:77), one 
of a verb tense (1:78); and, finally, one substitution of the case of a noun phrase 
(1:75). These textual deviations represent either minor stylistic improvements or 
amplification (1:49; 1:69[x2]; 1:75; 1:76), or harmonizations to either the LXX 
(1:50; 1:74?; 1:76) or to the immediate context (1:74?; 1:78). In one case, the text 
has been made more inclusive, perhaps under liturgical influence (1:77), and in one 
case the text reflects a different interpretation which prompted an addition of an 
article (1:70).

As this survey of variation units and the orthographic variation in Alexan
drinus demonstrates, the text of Alexandrinus-Odes was certainly copied from a 
different exemplar than Alexandrinus-Luke. It therefore is an independent wit-
ness to a number of important readings. While no new reading has been identi-
fied—suggesting, perhaps, that Alexandrinus’s Lukan Odes had only recently 
been extracted from a copy of the Gospel and placed in a separate collection—
Alexandrinus-Odes is nevertheless the only known majuscule to attest to the very 
rare reading ἀπὸ γενεὰς εἰς γενεάν in Luke 1:50, a harmonization to the phrase in 
the Psalter (LXX Pss 9:27; 76:9; 84:6). Moreover, Alexandrinus-Odes is an 
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important witness to the reading ἐν ἀνθρώποις εὐδοκία (“good will toward peo-
ple”) in Luke 2:14, providing further support for the hypothesis that the final 
sigma in εὐδοκίας was dropped to make the song more amenable to liturgical use. 
Alexandrinus-Luke retains the more difficult reading ἐν ἀνθρώποις εὐδοκίας 
(“among those whom he favors”), but Alexandrinus-Odes preserves what Birger 
Olsson calls “the traditional, liturgical version,” as does the Apostolic Constitutions 
(7.47.2, 8.13.48).39 Nevertheless, whereas some of the readings likely reflect liturgi-
cal adaptation, this is not an exclusive feature of the Odes tradition, since all read-
ings are found in the textual tradition of Luke as well, and the Gospel texts were of 
course also read in liturgy.40 In spite of this very small sample, it is tempting to 
suggest that liturgically influenced changes are somewhat overrepresented in 
Alexandrinus-Odes, but this proposal remains tentative.41 

The consistency of Alexandrinus-Odes with a Byzantine form of text in Luke 
may also attest to their liturgical character. By the time the Odes were collected and 
began to form a distinct textual tradition, the Byzantine text was also relatively 
fixed, a coincidence that accords well with the liturgical innovations of the fourth 
century, when Christian churches across the Roman world were reinventing their 
liturgies in light of imperial patronage, church construction, and the invention of 
a Roman-Christian identity. P. Vindob. K. 8706 offers further support for this 
hypothesis. As editors Till and Sanz note, the Odes tradition remained unaffected 
by the Egyptian (Alexandrian) text recension in the Greek-Coptic papyrus they 
examined, suggesting that their text was already fixed when it reached Egypt, 
although the selection of Odes remained varied. They also point to the absence of 
the collection from the major Alexandrian majuscules Vaticanus and Sinaiticus, 
concluding that the decision to include them—in a pandect Bible or appended to 
Psalters—appears to have been recent.42 

39 Olsson, “Canticle of the Heavenly Host,” 157. Marcel Metzger, Les constitutions aposto
liques, vol. 3, Livres VII–VIII (SC 336; Paris: Cerf, 1986). Text accessed via the TLG.  

40 For examples of possible liturgical adaptation in the NT, see Bruce M. Metzger, A Textual 
Commentary on the Greek New Testament: A Companion Volume to the United Bible Societies’ 
Greek New Testament (Fourth rev. ed.) (2nd ed.; Stuttgart: Deutsche Bibelgesellschaft, 1994) on 
Matt 6:13, 15; 20:31; 28:20 (the addition of a liturgical “amen” applies to many NT books); Luke 
11:2; 24:42; John 9:38–39; Rom 6:11; 7:25; 15:33; 16:20, 24; Heb 13:21; 1 Pet 5:14. 

41 See Olsson, “Canticle of the Heavenly Host,” 157–59. The possibility of mutual influence 
between the two textual traditions should also be noted. Miller proposes from his study of the 
corrections in the Book of Odes and the corresponding canticles in the biblical books that, in 
some cases, the Odes were corrected to read like the biblical texts and vice versa (“Biblical Odes,” 
172–74). Thus, some correctors seemed to have noted the divergence between these sets of texts 
and sought, albeit in a limited way, to bring them into closer harmony. This means that readings 
that reflect liturgical adaptation may have originated in one of the traditions and later made their 
way into the other.

42 Till and Sanz, Eine griechisch-koptische Odenhandschrift, 31.
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Paratextual Features of the Transmission of the Odes

A close analysis of the Odes in Alexandrinus has shown that the Odes enjoyed 
a distinctive transmission history, circulating independently of their biblical con-
texts even while remaining rather stable at the level of their texts. A survey of other 
early witnesses, however, reveals another striking characteristic of these songs: 
their relative textual stability does not necessarily correspond to their paratextual 
features, which could be quite variable. The particular focus of this analysis has 
been on the Song of Mary, but it may be that these observations can be extended 
to include other well-known songs such as the Song of Moses (Exod 15:1–19), the 
Prayer of Moses (Deut 32:1–43), and the Song of the Three Boys (Dan 3:52–88). 
Quite familiar to the Christian communities that preserved them, these songs 
appear to have been resistant to textual change but also open to new uses and 
therefore subject to paratextual revisions in the copying process. The words of the 
songs mattered, but their placement within manuscripts seems to have been a sec-
ondary concern.

Perhaps the most obvious instance of paratextual fluidity when it comes to the 
Odes is their order, their distribution, and the titles they are given in early manu-
script witnesses. The first three Odes—the Song of Moses (or the Song of the Sea, 
Exod 15:1–19), the Prayer of Moses (Deut 32:1–43), and the Song of Hannah 
(1 Kgdms 2:1–10)—regularly appear in positions 1, 2, and 3 in early Odes collec-
tions but after that diversity ensues (see table 3). 

The titles of the Odes are similarly fluid, with the words “ode” (ᾠδή), “prayer” 
(προσευχή or εὐχή), and “song” (ὕμνος) used interchangeably. In some cases, the 
titles are quite short. In others, the introductory verse from the biblical passage 
serves as the title (see table 4).

The variation of order and distribution of the Odes in these manuscripts 
appears to reflect two competing schemes, which would continue to impact liturgi-
cal singing for some time: an older fourteen-ode scheme, reflected in Codex 
Alexandrinus, and a subsequent nine-ode scheme that eventually became estab-
lished in Byzantine liturgical practice.43 In other words, at the paratextual level, 
books of Odes remained exceptionally variable, particularly during the early 
Byzantine period, until finally settling into the nine-Ode pattern employed in 
Greek orthodox liturgies to this day.

When viewed at the level of the text, however, the Odes appear to have 
remained relatively consistent, at least as far as the Lukan text is concerned. Fur-
ther examination of the ninth Ode (the Song of Mary, Luke 1:46–55)44 shows that 
the relatively few textual variants that occur in the five most ancient Odes 

43  Schneider, “Die biblischen Oden seit dem sechsten Jahrhundert,” 245–68.
44 This is Ode 11 in Alexandrinus (A), Ode 7 in Codex Veronensis (R) and Codex Turicensis 

(T), Ode 12 in P. Vindob. K. 8706 and Ode 12 in the Leo Bible (55).
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Table 3. The Order and Distribution of the Odes in Early Witnesses

Ode
(Rahlfs’s 
numbering)

Codex 
Alexandri-
nus (Rahlfs 
A, London, 
British Li-
brary Royal 
MS 1.D.VIII)

Codex 
Veronensis 
(Rahlfs R, 
Verona, Bibl. 
Cap. I)

Codex 
Turicensis 
(Rahlfs T, 
Zürich, 
Zentralbibl. 
RP 1)

P. Vindob. K. 
8706 (Rahlfs 
2036; p42 ed. 
pr. Sanz and 
Till)

Leo Bible 
(Rahlfs 55, 
Vatican City, 
Bibl. Vat. 
Reg. Gr. 1)

Exod 
15:1–19 (1)

1 1 missing 1 1

Deut 32:1–43 
(2)

2 2 missing 2 2

1 Kgdms 
2:1–10 (3)

3 3 6 3 3

Isa 26:9–20 
(5)

4 omitted omitted 7 5

Jonah 2:3–10 
(6)

5 5 missing 4 6

Hab 3:2–19 
(4)

6 6 missing missing 4

Isa 38:9–20 
(11)

7 omitted 8 8 12

Pr. of 
Manasseh 
(12)

8 omitted 9 9 13

Dan 3:26–45
(7)

9 omitted 10 10 7

Dan 3:52–88 
(8)

10 8 11 and 12 11 8

Luke 1:46–55
(9a)

11 7 7 12 9

Luke 2:29–32 
(13)

12 omitted 14 13 11

Luke 1:68–79 
(9b)

13 omitted 13 missing 10

Great Doxol-
ogy (14)

14 omitted 15 missing 14

Isa 5:1–9 (10) omitted 4 omitted omitted omitted

Isa 25:1–12 
(omitted)

omitted omitted omitted 5 omitted

Isa 26:18 
(omitted)

omitted omitted omitted 6 omitted
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4546

Ode
(Rahlfs’s 
numbering)

Codex 
Alexandrinus 
(A) 

Codex 
Veronensis 
(R) 

Codex 
Turincensis 
(T) 

P. Vindob. K. 
8706 (2036; 
p42) 

Leo Bible 
(55) 

Exod 
15:1–19 (1) 

ᾠδὴ 
Μωυσέως ἐν 
τῇ Ἐξόδῳ

omitted missing ᾠδὴ 
Μωυσέω[ς

ᾠδὴ 
Μωυσέως τῆς 
Ἐξόδου

Deut 32:1–43 
(2)

ᾠδὴ 
Μωυσέως ἐν 
τῷ Δευτερο­
νομίῳ

arxete ode 
deuteronomio

missing missing ᾠδὴ 
Μωυσέως ἐν 
τῷ Δευτερο­
νομίῳ

1 Kgdms 
2:1–10 (3)

προσευχὴ 
Ἄννας μητρὸς 
Σαμουήλ

proseuce 
annas

missing [ᾠδὴ Ἄννας 
μρς] Σαμούελ

προσευχὴ 
Ἄννης μητρὸς 
Σαμουήλ

Isa 26:9–20 
(5)

προσευχὴ 
Ἠσαιοῦ

omitted omitted (see n. 47) ᾠδὴ Ἠσαιοῦ

Jonah 2:3–10 
(6)

προσευχή 
Ἰωνᾶ

proseuce iona missing πορσευχὴ 
Ἰωνᾶ ἔσω ἐν 
τῇ κοιλίᾳ τοῦ 
κήτους 
(Coptic only)

προσευχή 
Ἰωνᾶ τοῦ 
προφήτου

Hab 3:2–19 
(4)

προσευχή 
Ἀμβακουμ

arxete ode 
ambacum

missing missing ᾠδὴ 
Ἀμβακουμ 
τοῦ προφήτου

Isa 38:(9)10–
20 (11)

προσευχὴ 
Ἐζεκίου 

omitted προσευχὴ 
Ἐζεκίου τοῦ 
βασιλέως

προσευχὴ 
Ἐζεκίου 
βασιλέως 
Ἰουδαίας 
ἡνίκα 
έμαλακίσθη 
καὶ ἀνέστη ἐκ 
τῆς μαλακίας 
αὐτοῦ

προσευχὴ 
Ἐζεκίου 

Pr. of 
Manasseh 
(12)

προσευχὴ 
Μανασσῆ

omitted [προσευχὴ 
Μανασσῆ 
βασιλέως]45

προσευχὴ 
Μανασσῆ 
υἱοῦ Ἐζεκίου

προσευχὴ 
Μανασσῆ

Dan 3:26–45 
(7)

προσευχὴ 
Ἀζαρίου

omitted [προσευχὴ 
Ἀζαρίου καὶ 
τῶν σὺν αὐτῷ 
ἐν μέσῳ τοῦ 
πυρός]46

ὕμνος τῶν 
τριῶν παῖδων

προσευχὴ τῶν 
τριῶν παίδων

45 Hypothetical restoration based on the Coptic title. 
46 Hypothetical restoration based on the Coptic title. 

Table 4. The Titles of the Odes in Early Witnesses
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Ode
(Rahlfs’s 
numbering)

Codex 
Alexandrinus 
(A) 

Codex 
Veronensis 
(R) 

Codex 
Turincensis 
(T) 

P. Vindob. K. 
8706 (2036; 
p42) 

Leo Bible 
(55) 

Dan 3:52–88 
(8)

ὕμνος τῶν 
πατέρων 
ἡμῶν

tote y tris 
os ex enos 
stomatos 
ymnoon ce 
edoxazon 
ce eulogun 
ton theon en 
te camin lego-
ntes (= Dan 
3:51)

ὕμνος τῶν 
πατέρων 
ἡμῶν έν τῇ 
καμίνῳ

ὕμνος τῶν 
τριῶν παῖδων

ᾠδὴ τῶν 
τριῶν παίδων 
Ἀνανία, 
Ἀζαρία 
Μισαήλ

Luke 1:46–55 
(9a)

προσευχὴ 
Μαρίας τῆς 
θεοτόκου

proseuce 
marias

εὐχη Μαρίας 
ἐκ τοῦ 
εὐαγγελίου

Προσευχὴ 
Μαρίας τῆς 
θεοτόκου

προσευχὴ 
Μαρίας τῆς 
θεοτόκου ἐκ 
τοῦ κατὰ 
Λοῦκαν 
εὐαγγελίου

Luke 2:29–32 
(13)

προσευχὴ 
Συμεῶνον

omitted ἐυχὴ 
Συμεῶνος 
ἐκ τοῦ 
εὐαγγελίου

προσευχὴ 
Συμεῶνος

προσευχὴ 
Συμεῶν ἐκ 
τοῦ κατὰ 
Λοῦκαν 
εὐαγγελίου

Luke 1:68–79 
(9b)

προσευχὴ 
Ζαχαριοῦ

omitted ᾠδὴ 
Ζαχαριοῦ 
ἐκ τοῦ 
εὐαγγελίου

missing προσευχὴ 
Ζαχαριοῦ 
ἐκ τοῦ κατα 
Λοῦκαν 
εὐαγγελίου

Great Doxol-
ogy (14)

ὕμνος ἐωθινός omitted ὕμνος ἐωθινός missing ὕμνος ἐωθινός

Isa 5:1–9 (10) omitted ode esaiu omitted omitted omitted

Isa 25:1–12 
(omitted)

omitted omitted omitted ᾠδ[ή47 omitted

Isa 26:18 
(omitted)

omitted omitted omitted (see n. 47) omitted

47 Sanz and Till speculate that the songs from Isaiah included in the Vienna papyri may well 
have been subsumed under one title such as ᾠδαὶ Ἡσαίου or ᾠδαὶ τρεῖς Ἡσαίου (Eine griechisch-
koptische Odenhandschrift, 24). 

Table 4 (cont.)
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manuscripts are also consistent with the textual tradition of the Gospel of Luke. 
Indeed, the few comparatively unusual variation units—the omission of καί in 9:52 
in the Verona Psalter (R) and the addition of αὐτοῦ in 9:54 in this same manu-
script—are nevertheless attested in versional witnesses or, in the case of αὐτοῦ, in 
a late minuscule.48 The Verona Psalter adds an ἀμήν at the close of the Ode of 
Habakkuk, the Song of Jonah, and the Song of Mary, though this is perhaps to 
be expected given the liturgical setting of these songs. In addition, the stichoi-
graphical arrangement of the Song of Mary across these manuscripts is also remark-
ably consistent: Alexandrinus-Odes (A), the Verona Psalter (R), P. Vindob. K. 8706 
(2036/p42), the Zurich Psalter (T), and the Leo Bible (55) retain similar sense lines, 
despite the differing contexts in which each was copied, as does Codex Diezianus, 
an especially curious miscellany manuscript from the early Carolingian period that 
places the Song of Mary among other, seemingly unconnected works. In other 
words, the text and the rhythmic structure of this song—its meter and arrangement 
into strophes—remained relatively stable across a range of diverse witnesses,49 a 
coincidence that seems especially remarkable given that Alexandrinus was clearly 
copied in the Greek East, P. Vindob K. 8706 in late antique Egypt, the Leo Bible and 
(perhaps) the Zurich Psalter in early medieval Constantinople, and the rest of the 
manuscripts in the Latin West, though, as is now well known, it is rarely possible 
to assign text types to certain geographical areas.50 Nevertheless, if the Song of 
Mary is any indication, the lyrics of these songs were significantly less variable than 
their order and arrangement (see table 5).

48 This type of minor textual change can of course occur several times independently in a 
textual tradition.

49 On the persistence of poetic structures, see Tannehill, “Magnificat as Poem.” Tannehill is 
interested in the rhythmic structure of the Magnificat as a matter of literary interest. Still, as our 
study has shown, this rhythm was understood and carried forward by those who continued to 
sing this poem, even when Greek was no longer their first language. 

50 See Eldon Jay Epp, “Textual Clusters: Their Past and Future in New Testament Textual 
Criticism,” in The Text of the New Testament in Contemporary Research: Essays on the Status 
Questionis (ed. Bart D. Ehrman and Michael W. Holmes; 2nd ed.; New Testament Texts, Studies, 
and Documents 42; Leiden: Brill, 2013), 556–58.
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Table 5. Stichoi-graphical Arrangement
of the Song of Mary

Codex Alexand-
rinus (A)

Codex Veronen-
sis (R)51

Codex Turicen-
sis (T)

P. Vindob. K. 
8706 (2036; p42)

Leo Bible 
(55)

Μεγαλύνει ἡ 
ψυχή   μου τὸν 
κύριον,

καὶ ἠγαλλίασεν 
τὸ πνεῦμά μου 
ἐπὶ τῷ θεῷ τῷ 
σωτῆρί μου,

ὅτι ἐπέβλεψεν 
ἐπὶ τὴν 
ταπείνωσιν τῆς 
δούλης αὐτοῦ·

ἰδοὺ γὰρ ἀπὸ τοῦ 
νῦν μακαριοῦσίν 
με πᾶσαι αἱ 
γενεαί,

ὅτι ἐποίησέν 
μοι μεγάλα ὁ 
δυνατός,

καὶ ἅγιον τὸ 
ὄνομα αὐτοῦ,

καὶ τὸ ἔλεος 
αὐτοῦ ἀπὸ 
γενεὰς εἰς γενεὰν 
τοῖς φοβουμένοις 
αὐτόν.

Megalyni i 
psychi
mu ton quirion

ce igalliasen to 
penuma mu epi 
to theo to sotiri 
mu

oti epeblepsen 
epi tin tapinosin
tis dulis autu

idu car apo tu 
nyn macariusin 
me pas e genee

oti epiisen 
my megalia o 
dynatos ce agion 
ton onamo autu 

ce to eleos autu 

is genean ce 
genean tys 
fobumenys 
auton

Μεγαλύνει ἡ 
ψυχή   μου τὸν 
κύριον,

καὶ ἠγαλλίασεν 
τὸ πνεῦμά μου 
ἐπὶ τῷ θεῷ τῷ 
σωτῆρί μου,

ὅτι ἐπέβλεψεν 
ἐπὶ τὴν 
ταπείνωσιν τῆς 
δούλης αὐτοῦ·

ἰδοὺ γὰρ ἀπὸ τοῦ 
νῦν μακαριοῦσίν 
με πᾶσαι αἱ 
γενεαί,

ὅτι ἐποίησέν 
μοι μεγαλεῖα ὁ 
δυνατός,

καὶ ἅγιον τὸ 
ὄνομα αὐτοῦ,

καὶ τὸ ἔλεος 
αὐτοῦ εἰς γενεὰν 
καὶ γενεὰν τοῖς 
φοβουμένοις
  αὐτόν.

missing Μεγαλύνει ἡ 
ψυχή   μου τὸν 
κύριον,

καὶ ἠγαλλίασεν 
τὸ πνεῦμά μου 
ἐπὶ τῷ θεῷ τῷ 
σωτῆρί μου,

ὅτι ἐπέβλεψεν 
ἐπὶ τὴν 
ταπείνωσιν τῆς 
δούλης αὐτοῦ·

ἰδοὺ γὰρ ἀπὸ τοῦ 
νῦν μακαριοῦσίν 
με πᾶσαι αἱ 
γενεαί,

ὅτι ἐποίησέν 
μοι μεγάλα ὁ 
δυνατός,

καὶ ἅγιον τὸ 
ὄνομα αὐτοῦ,

καὶ τὸ ἔλεος 
αὐτοῦ ἀπὸ 
γενεὰς εἰς γενεὰν 
τοῖς φοβουμένοις 
αὐτόν.

51 Codex Diezianus offers an interesting comparison: Megalyni i psychi mu ton chirrion / 
che igalliasen to penuma mu / epi to theo / to sotiri mu /oti epeblepsen / epi tin tapinosin / tis 
dulis autu / idu gar apu to nun macariosin / me pas e genee / oti epiisen mi megalia o dynatos ghe 
agion ton onamo autu / che to eleos autu apo genean is genean / tis fobumenis auton/ epiisen 
cratos en brachioni autu diescorpisen yperifanus dyanias cardias auton / cathilen dynastas apo 
thronon ypsosen tapinos / pinontas eneplysen agathon che plutuntas exapestilen cenus/ antelabeto 
israel pedos autu mnisthine eleos / cathos elalysen pros tus patros imon to abraham ce to spermati 
autu eos eonos. 
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Codex Alexand-
rinus (A)

Codex Veronen-
sis (R)51

Codex Turicen-
sis (T)

P. Vindob. K. 
8706 (2036; p42)

Leo Bible
(55)

ἐποίησεν κράτος 
ἐν βραχίονι 
αὐτοῦ,

διεσκόρπισεν 
ὑπερηφάνους 
διανοίᾳ καρδίας 
αὐτῶν·

καθεῖλεν 
δυνάστας ἀπὸ 
θρόνων 

καὶ ὕψωσεν 
ταπεινούς·

πεινῶντας 
ἐνέπλησεν 
ἀγαθῶν

καὶ πλουτοῦντας 
ἐξαπέστειλεν 
κενούς.

ἀντελάβετο 
Ισραηλ παιδὸς 
αὐτοῦ μνησθῆναι 
ἐλέους,

καθὼς ἐλάλησεν 
πρὸς τοὺς 
πατέρας ἡμῶν,

τῷ Αβρααμ καὶ 
τῷ σπέρματι 
αὐτοῦ ἕως 
αἰῶνος.

epiisen cratos en 
bracioni autu

diescorpisen 
yperifanus 
dyanias cardias 
auton

cathilen 
dynastas apo 
thronon

ypsosen tapinos

pynontas 
eneplisen 
agathon

ce plutuntas 
exapestilen 
cenos

antelabeto israel 
pedos autu 
mnesthine eleus 
autu

cathos elalisen 
pros tus pateras 
imon

to abraham ce 
to spermati autu 
eos eonos 
amen

ἐποίησεν κράτος 
ἐν βραχίονι 
αὐτοῦ,

διεσκόρπισεν 
ὑπερηφάνους 
διανοίᾳ καρδίας 
αὐτῶν·

καθεῖλεν 
δυνάστας ἀπὸ 
θρόνων 

καὶ ὕψωσεν 
ταπεινούς·

πεινῶντας 
ἐνέπλησεν 
ἀγαθῶν

καὶ πλουτοῦντας 
ἐξαπέστειλεν 
κενούς.

ἀντελάβετο 
Ισραηλ παιδὸς 
αὐτοῦ μνησθῆναι 
ἐλέους,

καθὼς ἐλάλησεν 
πρὸς τοὺς 
πατέρας ἡμῶν,

τῷ Αβρααμ καὶ 
τῷ σπέρματι 
αὐτοῦ ἕως 
αἰῶνος.

missing

[αντελάβετο] 
Ισραηλ 
παιδὸ[ς α]ὐτοῦ 
[μνησθῆναι  
ἐλ]έους,

καθὼς 
[ἐλάλησεν] πρὸς 
τ[οὺς πατέρας 
ἡμῶ]ν,

τῷ Αβρααμ καὶ 
τῷ σπέρματι 
αὐτοῦ εἰς τὸν 
αἰῶνα.

ἐποίησεν κράτος 
ἐν βραχίονι 
αὐτοῦ,

διεσκόρπισεν 
ὑπερηφάνους 
διανοίας καρδίας 
αὐτῶν·

καθεῖλεν 
δυνάστας ἀπὸ 
θρόνων 

καὶ ὕψωσεν 
ταπεινούς·

πεινῶντας 
ἐνέπλησεν 
ἀγαθῶν

καὶ πλουτοῦντας 
ἐξαπέστειλεν 
κενούς.

ἀντελάβετο 
Ισραηλ παιδὸς 
αὐτοῦ μνησθῆναι 
ἐλέους,

καθὼς ἐλάλησεν 
πρὸς τοὺς 
πατέρας ἡμῶν,

τῷ Αβρααμ καὶ 
τῷ σπέρματι 
αὐτοῦ ἕως 
αἰῶνος.

Table 5 (cont.)
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IV.  Conclusion: Singing the Gospel

Textual variations that can be ascribed to “liturgical influence” are commonly 
treated as late, secondary accretions to what were once more pristine literary texts. 
When it comes to the biblical Odes, however, the issues of late versus early and 
variable versus stable may need to be revised. As oral performances, the Odes 
needed to be sung at the right times and places, in the right way, with the right 
rhythm, in the right language and with the right lyrics, a conclusion that is con-
firmed by the early documentary witnesses surveyed here. While it may have been 
possible to place these songs in a variety of diverse collections and to label them in 
any number of ways, liturgical singing helped to stabilize the song text even as 
paratextual features remained variable. Indeed, the commitment to a stable text, if 
not to a particular arrangement of texts, extended even beyond Greek-speaking 
contexts. Over time, these songs became so well known, so integral to Christian 
worship, that singers continued to sing them in Greek, even when Greek was no 
longer fully understood.52 Thus, with the exception of Codex Alexandrinus, the 
Zürich Psalter, and the Leo Bible, all the earliest witnesses to the Greek text of the 
Odes were copied by scribes with limited Greek understanding who nevertheless 
preserved well-established and earlier forms of the Greek text. 

This phenomenon is especially evident among the few fragmentary late 
antique copies of the Odes from Egypt. A number of ostraca with Greek Psalms, 
Odes and other liturgical texts were found at the Monastery of Epiphanius of The-
bes, including a copy of the Song of the Three Boys (P. Mon. Epiph. 582, Rahlfs Ode 
8) and a fragment of the Morning Hymn (P. Mon. Epiph. 607, Rahlfs Ode 14), both 
poorly written.53 A fourth-century Greek copy of the Song of the Three Boys was 
preserved among the Coptic papyri edited in the Michigan collection, in this case   

52  The hymn of the Salii offers a helpful comparison. As Beard, North, and Price point out, 
by the time Augustus’s name was inscribed in this hymn by the Roman senate, the words of this 
ancient hymn were “almost incomprehensible even to the priests themselves.” The archaic and 
therefore less-than-comprehensible character of these lyrics lent status both to the hymn and to 
the priests who performed it, associating them with the (supposed) grandeur of early Rome. See 
Mary Beard, John North, and Simon Price, The Religions of Rome, vol. 1, A History (Cambridge: 
Cambridge University Press, 1998), 203–7 (quotation from 207). 

53  Walter Ewing Crum and H. G. Evelyn White, eds., The Monastery of Epiphanius at Thebes, 
Part 2 (New York: Metropolitan Museum of Art, 1926), 300 and 318. Also see Scott Bucking, 
“Scribes and Schoolmasters? On Contextualizing Coptic and Greek Ostraca Excavated at the 
Monastery of Epiphanius,” Journal of Coptic Studies 9 (2007): 21–47. As Bucking shows, texts 
copied in Greek are nearly all hymns, including (by Trismegistos number): 62170 (Ode 8 – Song 
of the Three Boys), 65222 (trisagion), 65218 (trisagion), 65213 (trisagion with troparia and Psalm 
95), 61459 (troparion with Matt 1:23), 65211 (troparion quoting Psalm 50 and Ode 8), and 65216, 
65217, 65219, 65220, 65221 (troparia). Trismegistos no. 61312 is an exception that includes a 
gnomic anthology with Menander Sententiae and Prov 1:7.
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copied out with a prayer written in Greek but by a Coptic scribe (P. Mich. Inv. 
6427).54 A seventh- or eighth-century copy of the Prayer of Isaiah (P. Mich. Inv. 
1572, Rahlfs Ode 5) includes Arabic letters on the verso (unpublished) and was 
employed as an amulet.55 Moreover, though copied in the East, the Zürich Psalter 
was brought to Rome quite early, at which point Gallican Latin notes were added 
by a Latin scribe,56 and the Verona Psalter (R) is a Latin transliteration of the Odes 
that was later divided into separate quires, possibly so that Latin-trained priests 
could employ it as a Greek study-aid.57 In other words, the Odes in Greek remained 
part of the lived religious tradition of both Coptic monks and Latin-speaking 
Christians, long after Alexandrinus was first copied and long after Greek had 
largely disappeared from daily use. Thus, despite the fluidity of their paratextual 
features and despite their liturgical importance—or, indeed, because of it—the 
Odes are a valuable textual witnesses with implications not only for the study of the 
Christian liturgy but also for the study of Christian texts. The biblical Odes provide 
a valuable window into the religious lives of Christian communities East and West 
and text critics should no longer overlook them.

54  Edited by Martin Gronewald, “Ein liturgischer Papyrus: Gebet und Ode 8: P. Mich. Inv. 
6427,” ZPE 14 (1974): 193–200. Also see Helmut Satzinger, Chronique d’Égypte 46 (1971): 424–26, 
no. 2.

55  Henry A. Sanders, “Isaiah XXVI, 9–10,” in Michigan Papyri 3 (ed. John Garrett Winter; 
Ann Arbor: University of Michigan Press, 1936), 9.

56  Crisci’s most recent analysis of this manuscript suggests an Eastern rather than a Western 
origin, as earlier scholars had proposed (“Il Salterio Purpureo,” 31–69, esp. 52–53). As Rahlfs also 
pointed out, contra Swete (Introduction, 142), the Latin marginal notes could have been added 
later and do not rule out an originally Eastern setting (Psalmi cum Odis, 39). 

57  E. A. Lowe, Codices Latini Antiquiores, vol. 4, Italy: Perugia-Verona (Oxford: Clarendon, 
1947), 20, no. 472.


