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CHAPTER 7

Desire, Dreams, and Visions in the Letters of
Emperor Konstantinos viI Porphyrogennetos
and Theodoros of Kyzikos

Mark Masterson

This chapter discusses homoerotics visible in letters that passed between
Emperor Konstantinos vil Porphyrogennetos and Theodoros of Kyzikos.!
Scholars have shied away from analysing these letters on this basis.?2 The reason
for their reluctance to discuss desire has been associated with a prevailing idea,
which I wish to challenge, that the language of same-sex desire in Byzantine
epistolography is best regarded as an indicator of the correspondent’s level
of education and/or a strong metaphor for friendship. Scholars also explain
homoerotic warmth as a generic feature of Byzantine epistolography and, since
its appearance is driven by generic expectations, they judge this warmth as not
particularly referential, beyond asserting that the letter is a letter. While there
is something to these positions, I do not think that we should evacuate the
surface meanings of desire from the language in these letters. The homoerotic
language is not solely performative, that is, meant only to demonstrate a level
of education or the genre, nor is it solely metaphorical, that is, meant to indi-
cate the strength of a friendship. Konstantinos and Theodoros speak of their
desire for one another too much and in too many ways for it to be dismissed
as only performative and/or metaphorical. Same-sex desire appears in both
dreams and waking visions in the third and fourth letters in the collection, the
first from Konstantinos, and the other an answer from Theodoros. These let-
ters not only speak often of desire, they manipulate its phenomenology. These
letters also contain language that calls male-male same-sex sexual activity to
mind, including, in Konstantinos’ letter (discussed below), a metaphor of rose

1 Tziatzi-Papagianni 2012 (B1-18), 83-108; Darrouzes 1960, 317—332. (All translations in this
essay are my own. I thank Derek Krueger for his advice, Eva Anagnostou-Laoutides and
Bronwen Neil for their patience, and Christabel Marshall for her help.)

2 While it has been the case that the homoeroticism has not been given much play in the
scholarship on these letters, their remarkable nature has had a way of pushing hard on reluc-
tance. For example, Demosthenous 2004, 175, while being opposed to seeing same-sex desire
in the context of Byzantine men’s friendships, wonders whether desire is present in these
letters. He refers to and echoes a similar comment by Angelidi 2002, 228 n. 28.
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DESIRE, DREAMS, AND VISIONS IN THE LETTERS 137

and thorns whose bodily correlate is anal eroticism.3 While we cannot know
what sexual acts, if any, occurred between these two men, these letters suggest
a level of comfort with same-sex desire in Byzantine circles that we should
bear in mind when we form opinions about elite male culture in the medieval
empire.

Before proceeding, a word about this corpus of letters is in order. The eigh-
teen letters that survive from the correspondence between Konstantinos and
Theodoros are precious. The letters, in sequence, answer one another. It is not
common to have a conversation documented like this. Based on internal evi-
dence (mention of a Russian incursion* and general anxiety around rulership,
which suggests that Romanos I Lekapenos, who was lead emperor through
much of Konstantinos’ youth, was still around or Konstantinos was but freshly
in charge?), scholars have generally thought the letters date from the 940s.%

1 Byzantine Epistolography and Same-Sex Desire

Byzantine epistolography” often features homoerotic language.® A frequent ap-
proach in the scholarship has been to drain the language of much significance,
denying that expressions of same-sex desire in the letters could refer to actual
desire between men. Non-articulated appeals to assumed heterosexuality and
more overt ones to religious morality and law have seemingly sufficed to tamp
down most thought about possible referentiality of this language to actual
desire. Messis has the following to say, and these words are representative of

3 'Tziatzi-Papagianni 2012, 87.

4 Konstantinos, Letter 5 (Tziatzi-Papagianni 2012, 90—91).

5 InLetter 4, Theodoros has a dream, discussed below, that may allegorise anxiety about palace
politics (Tziatzi-Papagianni 2012, 89).

6 Tziatzi-Papagianni 2012, *4.

For remarks on the epistolographic genre, Byzantine expectations of letters, and the contexts
of their writing and first readings, see Mullett 1997, 1—43.

8 Over the years, scholars have noted the erotic/friendly language in Byzantine epistologra-
phy (e.g., Karlsson 1962, 21-23, 58—78; Griinbart 2005, 13—122; Mullett 1999; Patlagean 1985,
603-605; Schneider 2008; Tomadakis 1993, 116-118). The general trend has been to interpret
the language of same-sex desire as a performative and semantically inert convention of the
genre, e.g., Messis 2006, 823; 2008, 33-34 and Demosthenous 2004, 173-175. That said, there
has been some tentative resistance to this position on the erotic language in the letters.
Mullett 1999, 20-21, e.g,, believes it is worth thinking carefully in terms of referentiality to
actual desire (cf. Schneider 2008, 95). Odorico 1995 also challenges this general approach
to same-sex desire in Byzantine epistolography with an audacious reading of Theodoros
Daphnopates’ seventeenth letter.
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138 MASTERSON

the predominant trend in approaching representations of same-sex desire in
Byzantine epistolography:

La correspondance de 'empereur Constantin vi1 Porphyrogénete avec le
métropolite de Cyzique Théodore est pleine non plus d’allusions, mais
des expressions ouvertement érotiques. Ce fait a incité nombre de sa-
vants modernes a parler soit des vrais rapports érotiques entre les per-
sonnes qui correspondent, soit d'une sorte de littérature homoérotique.
Mais la réalité semble étre tout autre. Ces textes ‘officials’, préparés pour
une circulation publique dans une société dont le conformisme chrétien
ne permet pas l'expression de sentiments érotiques hétérosexuels, beau-
coup plus homosexuels, constituent le plus souvent de purs jeux litté-
raires, un champs ot chacun montre son éducation et sa finesse d’espirit.
Dans ces textes, le vocabulaire érotique appartient a la catégorie du vo-
cabulaire concernant 'eros ‘celeste), un eros complétement désexualisé,
et s'assimile seulement en apparence au vocabulaire de paidika, selon
I'expression de Synése de Cyrene. Ce vocabulaire est utilisé pour, rhétori-
quement, marquer I'intensité du rapport amical.®

Messis offers several arguments against perceiving same-sex desire in these
letters, all of which deserve question. First he speaks of the circulation of the
letters precluding the presentation of same-sex desire as, presumably, actual
desire would have been shameful to depict. But he asserts this is the case rather
than shows it. Second, since Byzantine circles did not countenance the depic-
tion of heterosexual desire, a fortiori representation of same-sex desire was
even less likely. As we will see below, ample depiction of same-sex desire in
these letters makes his idea of a taboo on representation precarious. Seemingly
aware of this, Messis insists either that the language is purely performative,
demonstrating education and/or a cultivated temperament, or that it is a sexy
metaphor for heavenly incorporeal love. It is not controversial to me that this
language is performative at least some of the time. In the matter of heavenly
love, there is support here and there for this when God is referred to.1° But a

9 Messis 2006, 823.

10  E.g,in Letter 4, Theodoros writes the following: “May it happen that we be filled with your
true intercourse and conversation, O God and Lord who converts everything to a better
state” ‘Hpudg 8¢ €l g dnBods upopnBivon cuvovaiag xal Suikiag oov, & Oet xal Kipte, 6
mévTa petaoxevd{wy éml to Bédtiov. (Tziatzi-Papagianni 2012, 89).
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DESIRE, DREAMS, AND VISIONS IN THE LETTERS 139

detailed reading of the letters of Konstantinos and Theodoros shows that the
predominant register of their language of desire is corporeal and not celestial.!

A softened version of this approach to desire in the letters perhaps is un-
derstandable, if ultimately not persuasive, if we think in terms of the long his-
tory of the genre that stretches back into late antiquity and earlier than that.
Many of the letters from the fourth-century fathers, for example, feature warm
language that uses tropes of desire.1? Still, I think we need to push back on
the notion that, say, Basil the Great or Synesios is an optimal guide for under-
standing tenth-century epistolography. Indeed, viewing later Byzantine writ-
ers as unreflectively continuing with earlier modes is a desiccated approach to
a practice that shows variation in later times. The letters of Nikolaos Mystikos,
for example, do not have nearly the array of erotic language that the letters of
Theodoros and Konstantinos have.l3 But besides that, we should consider the
letters within their later context. The empire of the goos was different from
that of the 300s or 400s. And the situation around same-sex desire was differ-
ent also. The strength of negative reactions to desire between men was not as
strong as it had been.!*

2 Konstantinos viI Porphyrogennetos and Theodoros of Kyzikos

Proclaimed emperor while still a boy in 913, Konstantinos was emperor until
his death in 959. That said, Romanos 1 Lekapenos consigned Konstantinos to

11 Elsewhere, and again in the context of discussing the letters of Konstantinos and
Theodoros, Messis insists on his sure knowledge of Byzantine authorial intentions, of
anticipated medieval receptions of these letters, and on what constitutes proper inter-
pretive practice now: “Voir dans ces lettres I'expression d'un réel amour ou, pire encore,
les prémisses d’'une littérature homoérotique, signifie que nous ne savons pas lire les
textes a la maniere que les Byzantins les écrivaient et les lisaient.” (Messis 2008, 34; cf.
Demosthenous 2004, 173-175 for similar sentiments). I believe that these letters possess
greater semantic richness than this.

12 Though no friend to same-sex desire, Basil the Great nonetheless uses warm language in
his letters. See, e.g., Messis 2006, 823; Tomadakis 1993, 117.

13 Nikolaos Mystikos, Letters (Jenkins and Westerink 1973).

14  Space will not permit a discussion of this important issue. Suffice it to say that Byzantium
in the goos does not display much concern with same-sex sexual activity. Laiou (1992,
78) remarks that same-sex sexual behavior in Byzantium, which was forbidden in civil
law, seemingly was not worth attention unless it caused a scandal: “Il est possible que, en
dépit de tout son zele normatif pour prohiber les actes homosexuels, la société byzantine
les ait en fait tolérés tant qu'ils ne faisaient pas scandale.” For more on this relative lack
of concern, see Messis 2006, 779 1. 170, 781; Mullett 1988, 11 n. 41; Pitsakis 2008, 9; Smythe
1999. Also see Masterson forthcoming-a and forthcoming-b.
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140 MASTERSON

the sidelines in 920, taking over as lead emperor until 944. This meant that
Konstantinos, denied political power, seemingly had time to develop his in-
tellectual interests. Once he was sole emperor and probably before that, he
superintended important intellectual projects. He guided the writing of the
immense encyclopaedia, the Souda. He commissioned Histories,'> the De
Ceremoniis (the invaluable guide to imperial ceremonial), the Excerpta de
Sententiis (a massive project of excerpting earlier literature), and much else
besides.!® Konstantinos was a leading figure in an intensely intellectual milieu
that lasted for decades.

Another thing to note about this milieu is that Konstantinos Kephalas
(probably around goo, though perhaps a little earlier) compiled the Greek
Anthology.'” This collection of epigrams, many of which are sexual in nature
(especially in books 5 and 12), is quoted often in the Souda and was surely well
known in these circles. The Greek Anthology arguably is present in the letters of
Konstantinos and Theodoros. Intertextuality with the Greek Anthology, as with
intertextuality with scripture, is one of the ways Konstantinos and Theodoros
communicate with each other. These quotations are not just inert displays of
education, on the one hand, and piety on the other. These recollections and
quotations of earlier written productions recall passages and/or scenarios in
the source texts. A homoerotic interpretation of these letters and their context
explores this semantic richness.

We don’t know much about our other correspondent, Theodoros of Kyzikos.
He was a churchman whose star ascended so long as Konstantinos was emper-
or. Later, he seems to have run afoul of the new regime that came to power after
the death of Konstantinos’ son, Romanos 11, in 963. He was exiled that year,
and we hear nothing more of him after 965.18 Like Konstantinos, he clearly had
attained a high degree of education.

3 Dreams and Visions in the Souda

As noted above, dreams and waking visions enliven the two letters to be
discussed below, and they provide phenomenologically varied ways for

15  There was the Basileiai, written by Ioseph Genesios, and the anonymous Vita Basilii and
Theophanes Continuatus, both perhaps written by Theodoros Daphnopates (Treadgold
2013, 178).

16  See Treadgold’s discussion (2013, 156-167) of the hub of intellectual activity that was
Konstantinos’ court. See also Lemerle 1986, 309—353.

17 Lemerle 1986, 310; Cameron 1986, 292.

18 See Tziatzi-Papagianni 2012, *3-16, for a sketch of Theodoros’ life.
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DESIRE, DREAMS, AND VISIONS IN THE LETTERS 141

Konstantinos and Theodoros to present their desire for one another. It is of
interest that Konstantinos’ own encyclopaedia, the Souda, worked to define
both dreams and waking visions. A look at the Souda’s entries on the “dream”
("Overpov) and “waking vision” ("Yrap) underscores the significance of their ap-
pearance in the letters. The prevailing distinction between visions that should
be kept in mind is whether one is asleep and dreaming, or one is awake and
experiencing a waking vision. First, then, the “dream” (8veipov).

The Souda defines the “dream” (dvetpov) in relation to the “vision-in-sleep”
(évomviov).!® The entry itself is confused, that is, a quotation from Homer at the
end of the entry contradicts the definition being developed. Nevertheless, it is
safe enough to say that the difference between dreams and visions-in-sleep is
that dreams have a pronounced connection to reality and predict what will be:

"Ovelpov évumviov dlagépel: ETepoV Yap EaTt xal o TaUTO. ARG xal TO BVelpov
xal EvOTviov xaA@g elmot Tig dv: Stav 3¢ TexvK@S Aéym TIS, xuplwg ExaaTov
XN XaAEl, xal TO HEV GaUavToV xal OUSEVOS TTPOOYOPEVTINGY, AN’ €V UoVE
¢ Bmvey T Shvauty Exov, ywépevov 3¢ & embupiag dAdyou 1) drepPdovtog
@bPov 1) TAnapoviis 1) evieiag, Evimviov xpy) xaAely, T6 38 ueta Tov Bmvov Evép-
Yeto 8v ol 4o abuevov oty dyaov 1) xonedv Bvelpov. ToMdx!Ig 3¢ xaTaypy)-
oTéov Tolg QVOpaTLY, &S xal "Ounpog: ‘Belds pot evomyiov HAbev Evetpog.’20

A dream differs from a vision-in-sleep. It is something else and not the
same. But someone can say not objectionably that a dream is a vision-in-
sleep. But whenever someone speaks with skilful precision, it is neces-
sary to use each word in its proper sense, and the one meaningless and
not foretelling anything, having its power during sleep alone, and coming
into being because of an irrational desire or an overarching fear or satiety
or poverty: this one it is necessary to call a vision-in-sleep. With respect
to a good or bad dream there is effectivity in reality or soon to eventuate.
Often [sc. both of the] nouns must be used, just as Homer [says]: “a divine
dream came to me as a vision-in-sleep.”

The dream addresses reality and has predictive power (‘effectivity in reality
or soon to eventuate’), whereas the vision-in-sleep comes from something
irrational in the mind or from the way the body is feeling, and therefore has,
according to the Souda, no address to reality. It is debatable of course whether

19  Greek features three nouns that mean ‘dreams’, dvap, dvelpov, and 8velpog, with no appre-
ciable difference in meaning between them.
20  Souda, Omicron 345 ("Ovelpov); Homer, Iliad 2.56; Odyssey 14.495.
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142 MASTERSON

a dream driven by, say, the reality of one’s own indigestion is not somehow con-
nected to reality. But rather than question too exactingly, it is best to accept the
distinction and allow mental or somatic solipsism to define the vision-in-sleep.
The quotation from Homer is interesting here. As the vision-in-sleep (évimviov)
plays in the mind while one is asleep, a dream (&veipog) can appear within this
envelope, as it were.

The other type of vision is one we have while we are awake: the “waking
vision” (Umap). Here is the Souda’s entry for the waking vision:

“Yrop: dAhBetar, odx &v dveipw. O ued Auépay Evap. olov poavepds, dAnOAS
UTapyov. “Euol duyod ab Toduov Bvap: €yw & Eowa [got] To gov Umap dgy-
yeioBal” "Ymap Aéyel 16 ped’ uépav Svap: g Evapyds UTdpxoV, dANdES. xaTd

dmoxoTv Tiig TEAEUTAiOG TUAAABTS TTiG Xov.2!

)

A waking vision is truth and not [a vision] in a dream; a dream during
the day. [A waking vision] is existent obviously and truly. ‘You tell me my
dream and I seem to relate [to you] your waking vision’ [writes Emperor
Julian.]?2 A waking vision designates a dream during the day as evidently
existent, a true thing; [also] according to the removal of the final syllable,
the yov.23

The waking vision (Umap) is distinct from the dream (&veipov), and especially
from the vision-in-sleep (évOmviov). It has a closer relationship to reality, as it is
dAnfeta or truth. The entry strengthens the point about truth through assert-
ing that the word for waking vision, Omap, is an abbreviation of Umdpyov, which
means “a thing existing.” The waking vision also happens during the day while
one is awake. As a daytime envisioning, it has, on this basis, an attachment to
things that are real: consciousness establishes credibility. Still though, a ten-
sion is present in this word, and, as above with the dream, it is best not to try
to resolve it. It is a tension between, on the one hand, the reality of envisioning
things while awake, that is, the fact of consciousness, and, on the other hand,
an oblique connection the waking vision has to things that are real, which
tends to be more occult and even supernatural. With his characteristically odd
acuity, Emperor Julian highlights this tension: magically and from a distance
he tells Ekdikios, the letter recipient, what the truth is.

21 Souda, Upsilon 155 ("Ymap).
22 Emperor Julian, Ep. 108 (Bidez 2004, 186).
23 To whit, dmdpyov (“a thing existing”) has become Umap.
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DESIRE, DREAMS, AND VISIONS IN THE LETTERS 143

A brief excerpt from Theophanes Continuatus, an anonymous history in four
books further substantiates these assertions about the waking vision. Written
most probably in the g50s at the direction of Konstantinos,?* this history nar-
rates happenings in the gth century. The account of the reign of Michael 111
(842-867) includes a dream that Bardas, Michael’s uncle, had. A leading politi-
cal figure because of the power vacuum created by Michael’s youth, Bardas had
a dream in which he was cut to pieces. The dream also told him that Michael
was doomed. The dream prefigured Bardas’ brutal assassination in 866 by dis-
memberment at the hands of the soon to be emperor, Basileios 1.25 After con-
cluding his narration of Bardas’ dream, the author remarks as follows: “and
thus the dream [of Bardas] came to pass, and on account of this it is [in my
estimation] a waking vision (Umap) and not a dream.”?6 The vision that came
to Bardas in a dream, on account of its perfect predicative power, qualifies as a
waking vision. With these distinctions between the dream and waking vision
in mind, I will now focus on desire, dreams, and waking-visions in two letters
by Konstantinos and Theodoros.

4 Konstantinos’ Letter 3

Konstantinos voices desire for Theodoros often in Letter 3.27 He extends discus-
sion of it by presenting it in both a dream and a waking vision. There is much
to say about this letter. First, Konstantinos affects rusticity with the evident
aim of lowering Theodoros’ expectations for the letter. The letter then gains
homoerotic warmth as it proceeds. He speaks of Theodoros’ gift of summer
fruit and wine, likening them to a kiss from his lips. He expands on the emo-
tion, feeling filled up and gladdened: “and as though, according to what has
been written, gladdened.”?® “Gladdened” is meant to be read intertextually, as
Konstantinos signals this by saying “according to what has been written.” As
Tziatzi-Papagianni suggests,2 a probable intertext is a portion of Psalm 103,
a psalm which enumerates many of the benefits that God brings to the world:

24  Treadgold 2013, 165.

25 Calofonos 2014, 108-110, discusses this grim assassination and the dream associated
with it.

26  Theophanes Continuatus 4.40/204 (Featherstone and Signes-Codofier 2015, 290): xal 6 uév
Bvetpog obtw O EtehelTar 8 3¢ Vrrarp G odx Svap Eativ.

27  Letter 3, Konstantinos to Theodoros (Tziatzi-Papagianni 2012, 87-88), is printed and trans-
lated in its entirety in the Appendix.

28  Tziatzi-Papagianni 2012, 87: xal olovel xatd T6 yeypappévov edppavOevTes.

29  Tziatzi-Papagianni 2012, 87.
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144 MASTERSON

.. EEVOTEN WY YOpTOV TOTG XTHVETTY )Xol YANV Tf) dovAeia T@V dvBpwmwy Tod
gEoryaryelv diptov éx TS Yhig xal olvog edgpaivel xapdioy dvBpaymou tod iAapd-
vou TpdowToy &v EAaiw, xal dptog xapdiav dvlpwmov apilel. yoptachioeTal
6 E0Aa Tod mediov, al xédpot Tod Atfdvov, &g epitevaey ...30

... raising up grass for the cattle and the shoots for the slavery of men
to bring forth bread from the earth. Wine gladdens the heart of a man
to make the face shine with oil, and bread makes the heart of man
strong. The trees of the plain will be made to grow lushly, the cedars of
Lebanon which he planted.

The word the letter tells us to read intertextually is “gladdened” (edppavOévtes),
and it finds its correlate in “gladdens” (ebgpaivel) in the psalm. A reader’s rec-
ollection of this psalm leads to further reflections, for there are additional
commonalities between these two texts. They have pleasant elements in
common and there are also accompanying items that qualify pleasure: things
in the psalm and the letter come with a catch. We find heart and wine in
both the psalm (olvog edppaiver xapdiov) and the letter (xapdiov; olvov). There
are also good things to eat: summer fruit in the letter and sustaining bread
in the psalm. All these good things don’t come free though. They have ac-
companying drawbacks. In the psalm it is the slavery of men (tj dovAeiq Tév
av@pwymwv) which accompanies the things to be enjoyed. In the letter, the wine
and summer fruit are accompanied by “constriction and distress.”3! The ad-
mission of a downside then leads Konstantinos to reflect further on other in-
stances in which something good is accompanied by something unwanted.
Konstantinos provides an explanatory metaphor: that of the rose and thorn:
“just as, I suppose, the thorn thrives, somehow, near the rose.”3?

Konstantinos’ mention of the rose and thorn adds sexual content to his let-
ter, placed as it is between a discussion of desire and an introduction of the
terms eromenos (épwuevos) and erastes (€paatis).3® Within this learned dis-
course, drawn from the pederastic poetry found in the Greek Anthology, the
anus of the boy was the rosebud and the thorn was the hair that would arrive to
mark the end of a boy’s desirability.3* For example, in the anonymous fortieth
epigram from Book 12, a young man past the age of boyish desirability wishes

30 Ps. 103:14—-16.

31 Tziatzi-Papagianni 2012, 87: 6A{Bov xat tpv)ov.

32  Tziatzi-Papagianni 2012, 87: tomep, &g olpat, T pO8w mws dvapdeTat xal 1) drarvla.
33 Tziatzi-Papagianni 2012, 87-88.

34  Richlin 1992, 35-36.
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DESIRE, DREAMS, AND VISIONS IN THE LETTERS 145

to be worshipped as a statue might be. But he wants to be a particular kind a
statue: one whose extremities are made of marble but the rest, made of wood
(probably) and covered with a cloak, is not:

“My) ‘%d0ayg, dvBpwe, 6 YAawviov, AN Becypet
oltwg dpoifou xdué Tpdmov Eodvou.”

yopvn Avtipidov {tdv ydptv, wg e’ ddviatg
ebpNTeLs podeay puopévny xdAvxa. 3

“Don'’t take off, man, my little cloak, but look at me as if I were a god’s
statue with marble extremities.” Seeking the naked grace of Antiphilos,
you will discover his blooming rosebud, as it were, amid thorns!

Antiphilos, whose words comprise the first two lines, does not want his cloak
removed, for it will reveal that he has sprouted hairs on his posterior. A work
such as this epigram would occur to an educated Byzantine reader (and
Theodoros was certainly one of those) not only because of the compilation and
circulation of pederastic poetry at this time, but also, as noted above, because
of the mention of beloved boy and lover, who appear soon in the paragraph.
Next Konstantinos writes of “the law of eros and of philia that’s unbas-
tardised, true, sweet, and lovable/erotic.”®¢ One could be forgiven for imagin-
ing that Konstantinos was going to expand on the notion of maturity bringing
an end to desirability, given what he was just talking about. But it turns out
that the primary aspect of this law about which he wishes to speak is the pain
of being apart, for this is what causes “constriction and distress in [his] heart.”
In any case, he no sooner mentions the law than the thorns reappear, but they
are not as wounding as absence. And as the thorns cannot compete with ab-
sence, neither can a new metaphor, that of the two-edged sword (popgaic
Siotopos): “What is more wounding than thorns, or a two-edged sword, unless
it be the loss of one’s eromenos ...”3” The two-edged sword appears in both the
Septuagint3® and in the New Testament3? and takes us into scripture and away
from pederastic literature. What is the valence of this image? Thorns and roses
speak of pederasty, albeit interrupted. What does the two-edged sword say?

35  Greek Anthology 12.40.

36  Tziatzi-Papagianni 2012, 87: véuos ... €pwtog xai @uAiag dvobedtov xat dAndods xal yAvxeiag
xal gpaauiag.

37  Tziatzi-Papagianni 2012, 87: Ti ydp dxdvbng 7 popgaiag doTépov TANKTIXWTEPOV, EL U1
TTEPY|TIS EPWUEVOV....

38  Inthe Septuagint, pougain Siotopos appears at Ps. 149:6 and Eccles. 21:3.

39  Inthe New Testament, popgpaia Siotopog appears in Apoc. 116 and 2:12.
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In the Septuagint, the two-edged sword appears in the Psalms and in
Ecclesiasticus. In the bloodthirsty Psalm 149, the two-edged sword is a weapon
of righteous aggression that holy men wield after they have praised God and
taken carnal enjoyment in their bedchambers:

.. xawyoovtot Eotol év 36E xal dryadhdaovror Eml @Y xolrtdy adTAV" ol
Vaaetg tod Beod v T@ Adpuyyt adTdy, xal popgaiat Siotopot v Tals xepaty
adT@V Tod Totfjoat exdixnaty &v Tolg EBveaty, Eleypols év Tolg Aaols, Tod dfjoat
ToUg BagtAels avTdY év TEdaig xal Tovg évddEoug adTAY év yelpomedalg a1dy-
pals, Tob motfioan v adTols xpipa Eyypamtov: d6&a ality éotiv ot Tolg daiolg
adtod.40

... the holy men will speak loud in glory and they will rejoice in their bed-
chambers. The exaltations of God will be in their throats and the two-
edged swords will be in their hands to bring vengeance to the nations, to
refute the peoples, to bind their kings in fetters and their nobles in iron
chains, to bring to them the judgement that has been written. This glory
will be for all His holy men.

This weapon of the righteous men appears with nearly opposite valence in the
Ecclesiasticus. Here, the two-edged sword is not a weapon wielded by the holy
ones—it is among the metaphors for soul-destroying sin:
Téxvov, Huapteg; u Tpoadiis pmuétt xal mepl TRV TpoTépwy gou Jenbnti. tg
amd mpoowmov Epews pedye amd dpaptiog: v yop TpocEAdys, dEetal ot
636vTeg Adovtog ol 08évTeg adThg dvatpodvteg Puyds dvBpwTwy. GG pougaia
SioTopog maao dvopia, TH TAYYH adTis 0dx Eotiy Taig. !

Have you sinned child? Do so no longer and ask for pardon for your pre-
vious [sins]. As from the face of a serpent, flee from sin. For if you will
approach, it will bite you: its teeth are those of a lion carrying off souls
of people, just as the two-edged sword is all lawlessness, there is no cure
for its blow.

These two occurrences from the Septuagint show that the two-edged sword

has a double valence. On the one hand it is a weapon of the carnal fathers who
fight with divine sanction and, on the other, it is “all lawlessness” (r@oa dvopia)

40 Ps. 149:5—9.
41 Eccles. 21.1-3.
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that will destroy a soul, similar to a savage beast or a malady for which there
is no cure.

The life of the two-edged sword in scripture does not end there. It also oc-
curs in the Apocalypse of John 1 and 11. As is well known, this section of the
New Testament claims to be a quotation of a letter that John has written to the
seven churches in Asia.#? In this letter, he relates what an angel sent by Christ
told him about last things. Hearing a voice telling him to write,*3 John turns
around to see the source of that voice:

Kot énéotpeda PAémew TV puviy Hrig EAdAet puet’ pod- xal émiotpédoag eldov
ETTA Avyviag Xpuads, xal €v uéaw TAY AuXVIGV Spotov vidv dvbpwmov, Evdedu-
uévov odvpy) xal Teptelwauévov mpds Tols naaTols Lwvy xpuadv: 1) 8¢ xepay
adTod xal al Tpiyes Aevxal wg Eplov Aeuxdy, wg x1wv, xal ot 6pBaApol adTod tg
PASE Tupds, xal of médeg adtod Epotot ahxohBdvw g Ev xauivw TETVpW-
HEWS, xal 1) pwvi) adtod W¢ pwvy) K&TWY TOAGY, xal Exwv &v T} Se&id yetpl
adtod dotépag Emtd, xai &x Tod oTépartos adtod poppaia Siotopog d&ela éxmo-
pevopEwy), xai 1) BYPig adtod wg 6 HALog paivel &v Tf) Suvduet adtod. 44

I turned to look to the voice which was speaking with me. Having turned
I saw seven gold candle-stands and in the midst of candle-stands one
like the son of man, clothed to his feet and wearing a gold sash across
his breast. His head and hair are white as wool is white, as snow is white,
and his eyes are as the fire’s flame. His feet are like brass, as though in the
furnace of the glowing [flame], and his voice is like the voice of many
waters. He is holding in his right hand seven stars, and from his mouth
a sharp two-edged sword is jutting out. The appearance of him shines as
the sun does in its power.

Here the two-edged sword juts out from the mouth. It is a difficult image, but
surely gestures in the direction of language that is aggressive. The words out of
the mouth of the “one like the son of man” will be violent and punishing. The
partly metaphorical nature of the sword discernible in Ecclesiasticus (“all law-
lessness”/ndoa dvopia) has been realized here, as the sword is as metaphorical
as can be at this point in the text.

In the next section of the Apocalypse the two-edged sword appears again.
There are further directions for John:

42 Apoc. 1:4.
43  Apoc. 110-11.
44  Apoc.1:12-16.
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Kal @ dyyélw tijg év Mepydpuw &acdnaiag ypapov: Tade Aéyel 6 Exwv TV
popgaiov Ty Slotopov v d&elav: Ot mod xortolxels, dmov & Bpbvog Tod
Zotovd, xal xpaTelg 0 BVOa ov, xal o Npvaw TV TaTY Mou xal év Talg
Nuépatg AvTimdg 6 HdpTUG MOV 6 TLaTOS Mov, 8¢ amextdvly map’ ul, dmov
6 Zoatavag wototkel. G Eyw xatd god OAlya, 8Tt Exelg exel xpatodvtag Ty
Sy Bakady, 66 €didaaney T6 Baddx PaAely oxdvdaiov viymiov TGV vidv
"Tapan, poryelv eldwAdbuta xat mopvedoar: oltwg Exels xal ab xpatodvTag TV
Sdory Nucohaitdv dpolwg. petavénoov obv: el 8¢ wy), Epyopal got Toryd, xal
TOAEUNTW MET AVTAY €V Tf) poppala ToD TTEUATOS [ov. 4

And to the angel of the church in Pergamum [John, I want you to] write
the following: “The one holding the sharp two-edged sword says the fol-
lowing: ‘I know where you live, where the throne of Satan is, and you
honor my name. You did not deny faith in me during the days faithful
Antipas was a martyr, who was killed among you, in the place where
Satan lives. But I do have some things against you. You have those who
honor the teachings of Balaam, who taught Balak to pitch a snare in the
face of the sons of Israel, to eat the sacrifices to the idols, and to fornicate.
In the same moment you also have those honoring the teaching of the
Nicolaitians. Repent therefore. If you don't, I will come for you swiftly,
and I will make war on you with the sword of my mouth.”

Here, the two-edged sword appears first as an actual weapon in the hand but at
the end of the passage it is issuing from his mouth again.*¢ We see a movement
toward physicality and then back toward metaphor that characterised the two-
edged sword in the first section of the Apocalypse. It is an instrument of physi-
cal and verbal chastisement. The sword here means to sharpen the resolve to
repent of consuming sacrificial meats and fornicating (goyelv eidwAéfuta xal
mopveboat), the latter of which is particularly interesting when compared with
the desire-filled context of Konstantinos’ letter.

When Konstantinos mentions the two-edged sword in his letter, his wields
an image that, when in the Septuagint, is both an actual weapon of the carnal
fathers and a metaphor for the damage that sin can do to the soul. In the New
Testament, the two-edged sword is not only a physical weapon but also a meta-
phor for the punishing word of Christ that condemns fornication. This image
from authoritative scripture brings moral and phenomenological complexity

45  Apoc. 2:12-16.
46 The adjective ‘two-edged’ (SloTopog) is missing in the later verse but may be presumed.
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to this scene of desire in a medieval letter: carnality, chastisement of fornica-
tion, and lawlessness on one hand, and, on the other, a dichotomy between
physicality and metaphoricity.

Comparison of the two-edged sword to the thorn (dxavfa) is revealing and
appropriate, for Konstantinos presents them both as less vexatious than being
apart from Theodoros is. The thorn encapsulates a limitation on desire accord-
ing to the general protocols around pederasty: a hairy man is not to be de-
sired. The threat posed by the two-edged sword to desire is more nebulous. It is
certainly reasonable to imagine that the two-edged sword embodies strictures
against carnal expression of desire, though it is not a simple image, on account
of its life as carnal, lawless, and upholder of God’s law. But Konstantinos wor-
ries less about desire improper (thorn) or illicit (sword) than he does about
being apart. He does not worry about prohibition, whether it is based on age—
for hair on his beloved (épwuevog) will not bother him—or on religion. Rather,
absence is the worst thing. Indeed, he expands on this norm-breaking position
when he says the following: “I am mad but [I am mad] temperately, for friend-
ship [as far as T am concerned] knows how to innovate in all things.”4? In their
friendship, paradoxes abound. Madness is not madness. There is a law of eros
and philia, according to which rulebooks are thrown out amid innovation and
renegotiation. Established law is innovation and the rule is that there is no rule.

Now having broken free of constraints, Konstantinos becomes more direct
and speaks of his desire as perceptible in dreams and in a waking-vision, both of
which of course, as noted above in the discussion of their respective entries in
the Souda, had a particular address to reality and truth. In the letter he remarks
that dreams (&veipot) often harass him as he sleeps and he rejoices when he
thinks his “dearest one” has been put in his hands, that there is an opportunity
for intercourse/conversation—a double-entendre: mpogouiAetv—and kissing
(xatagiAelv). Then he awakens and the visions that he had while asleep yield to
the kind one has while awake. The illusion of presence that unconsciousness
made available is no longer present for him. And he expresses dissatisfaction
with being in the domain of the waking vision (Umap). A reader might expect
that things will be chaster going forward. This expectation is not met when
all the same things are written into the register of the waking vision; all these
feelings turn out to be truth (dAn0eia) and a thing existing (dmdpyov), as it were.
The waking vision, initially the chilly waters of reality, becomes an increasingly
warm bath as kissing, friendly biting (Souceiv ... ptAudg), and satisfying desire

47  Tziatzi-Papagianni 2012, 88: paitvopat Ydp, dM& cwepbvag: ofde Yoip priio mévTa xatvoTopedy.
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(va TG €péaewg amoradowpev) become “truth and not [a vision] in a dream”
(dAnOeta, obx év Ovelpw), as the Souda would put it.#8

Insum, areader of thisletter, who considers the presentation of Konstantinos’
desire for Theodoros in it, finds Konstantinos outlining a place for desire out-
side of usual strictures recoverable from both earlier Greek literature and
scripture. The letter concludes with a phenomenologically varied depiction of
this desire, showing up both in dreams and in a waking vision. While a modern
reader of this letter might be tempted to think Konstantinos’ talk of dreams
and visions is illusory, the Souda discourages such a view. Dreams and waking
visions have a connection to truth and there is the fact that Konstantinos has
spent much time considering his desire from a number of angles.

5 Theodoros’ Letter 4

We are fortunate to have Theodoros’ response to Konstantinos’ letter (see
Appendix: Letter 4). In his answer, Theodoros prefers the flames of desire and,
more egalitarian, he does not talk of lovers (épactai) and beloveds (épwuevor),
nor does he speak of thorns and roses. He thereby avoids the assymetries of
pederasty which were a prominent theme in Konstantinos’ letter. Theodoros
focuses on Konstantinos’ sweet mouth and depicts the emperor as a spring,
honeyed and golden, that does not quench a fire but makes it flame higher and
hotter. Also depicting his thoughts about the emperor as happening in both an
unconscious dream and in conscious visions, Theodoros articulates his desire
via the dream/waking vision dichotomy. He thinks of Konstantinos during the
day. Konstantinos also appears to Theodoros in a dream in which a running or
horse-back riding Konstantinos is being pursued. His dream is not as erotic as
Konstantinos' The running, perhaps a race, with overtones of political allegory,
does not seem sexy. But the admiring lead-in, which features Theodoros’ de-
light in Konstantinos’ smile, perhaps is. There also might be a double-entendre
with “stood” when he says, “during the night you, a dream, stood at my right.”#°

The verb in question mapéatyxag is intransitive in this form and can refer to
an erection, as resort to the Greek Anthology shows. In Epigram 232 from Book
12, in a poem by Skythinos, an impatient narrator addresses his erect penis:

"OpBov viv Eatyrag, dvwvupov, 003E papaivy,
gvtétaoal & g AV U TIOTE TAVTOUEVOV:

48  Souda, Upsilon 155: "Ynap.
49  Tziatzi-Papagianni 2012, 89: xai voxtwp de£i6g pot mopéatyeag Bvelpos.
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G 6T not Nepeavvog SAoV TapEXAIVEY EQUTOV
mavta 81800, & BEAw, vexpdv dmexpéuaao.

Telveo xal pYjaaov xal Sdxpue: TavTa pataiwg:
oby &&etg Eheov xelpds 4’ NpueTépnG.>O

Now you have stood straight up, nameless one, nor do you fail: you strain
as though you would never cease. But when Nemesenos stretched out
his entire self next to me on the bed, offering everything I might have
wanted, a dead thing you hung there. Strain, burst, and cry! It’s all in vain.
You will not receive mercy from my hand.

Addressing his erect penis, the narrator berates it for being hard now (dp8ov viv
goxag) when it only had dysfunction to offer a willing boy at some previous
moment. He will now let his penis suffer in an unrelieved erect state by refus-
ing it masturbation.

Still, Theodoros’ letter dismisses much of the content of the dream, as it
merely contains things that appear “in a vision” and not the truth.5! Although
he is gladdened in the dream, it is ultimately unfulfilling.52 He prefers to pic-
ture his desired one during the day via a waking vision. He wishes for “true
intercourse and conversation,”>3 both of which are double-entendres. He is
also grateful for the words in Konstantinos’ letters, calling them “beautiful”
(wpaioug), a word often associated with sexually desirable persons. And these
beautiful words come on like an insistent lover. In speaking of how these words
affect him, Theodoros corrects Konstantinos’ friendly biting (Soxelv ... prAudg)
to say, instead, that they bite him in a desirous or erotic way (3dxvew épwri-
x&5), and also that they are “turning over his soul.” This turning over is worth
attention. In this increasingly erotic milieu, that is, biting has just been made
desirous/erotic (gpwtindg), “turning over” (ctpépetv) turns out to have a rel-
evant sexual life.

It will be useful to quote the final words of the letter here:

... ToMamAacioy e3eEduny TV dpotPiy, Todg wpaloug cov Adyoug xal
YAUXEPOUG, OlTtEp €V TG SdvEl EpWTINGG Kol TTPEPEY Mov TNV YPuyV TAEOV

50  Greek Anthology 12.232.

51 Tziatzi-Papagianni 2012, 89: xata )y gavtasiav.

52 Ishould note here that ebppoaivys and edppaivew (‘gladness’ and ‘to be glad’, the latter ap-
pearing twice) are well regarded as echoes of ebgpavbévtes in Konstantinos'’ letter (Tziatzi-
Papagianni 2012, 89 and 9o).

53  Tziatzi-Papagianni 2012, 89: dAn800s ... cuvouaiag xai opiAlag.
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ebwdidovay Himep 6 Emavedels dvboopiog oldev edppatvety xapdiow dvbpwmwy
1) xal T8 véxtap adté, Qmep of udxapeg ueBiorovro.>*

I have received recompense many times over for yesterday’s fruits, these
fruits that have nothing brilliant about them other than the fact that they
were chosen [for you by me], [recompense that is these] beautiful and
sweet words of yours, words that, through desirous/erotic biting and
turning over my soul, are fragrant. [And they are] more fragrant than
[even] how the praised scent of flowers knows how to gladden the heart
of men or even nectar itself, on which the blessed ones used to get drunk.

A reader of the letter has quite a carnal vision in their mind: the emperor bit-
ing Theodoros on, what?, the neck and then turning him over to ... oh wait,
it’s the soul. The arrival of the soul is deflating and decorporealising, but it
does not evacuate the immediately preceding words of semantic content. The
reader has been on a journey that the soul (Yuyy) cannot erase. Indeed, “turn-
ing over” (otpépew) has an eye-opening semantic range in the Greek Anthology.
Corporeal, this verb refers to anal penetration on four occasions.

Four epigrams, two from Book 5 and two from Book 12, show that this verb
can be construed as designating a man turning someone, male or female, over
or around in order to penetrate them anally. At 5.54.5-6, Dioscorides suggests
that if one’s wife (or concubine) is pregnant, anal sex provides a good sub-
stitute enjoyment: “[H]aving turned your bed-partner over (otpéjag), enjoy
her buttocks that are like the rose, practising boyish Kypris”>® (note too the
presence of the rose). In another poem, also from Book 5, Markos Argentarios
addressing devotees of male love, assures them that if they don’t have a boy
at hand and only a girl or a woman, there is a solution, anal intercourse:
“... having turned over Menophila of the beautiful hips, suppose in your mind
that you possess male Menophilos himself in his recesses.”>® There is an epi-
gram by Kallimakhos in Book 12, which is one of the few poems in this book of
the anthology not concerned with the love of boys. After telling the young men
that they should not spend time with a female runaway slave,57 Kallimakhos
concludes the poem by implying that she is (probably) being anally penetrat-
ed: “For I know that she, worthy to be stoned, is in some kind of way being

54  Tziatzi-Papagianni 2012, 89—9o.

55 ... otp€dag podoeldél TEpTED TTVYH / TNV dAoyov, vopigag dpaevémanda Kompty.
56  5116.5-6: ... oTpEYag Myvopidav edioyiov €v ppeaty €Amov | adTov Eyew wbAmolg dpaeva
Mnvépiiov.

57  12.73.3: T Spflotv w) Omodéxeabe, véoL
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turned over around here and badly loved.”® In poem 93, also from Book 12,
Rhianos makes a list of dazzling boys who can command a man’s attention.
Theodoros or Philokles are truly beautiful to gaze upon.>® The next boy men-
tioned, Leptines, is our point of interest. His gorgeous body is the object of
a compound verb built on strephein, epistrephein. This verb both refers both
to turning things over (it is close in meaning to the uncompounded verb,
otpépew) and to perception:

v & énl Aemtivew atpédyg Sépag, odxétt yula
AW TELS, GAVTY & WG ASAUAVTL MEVELS
txvia xoMnOei ...60

If you turn over/gaze upon the body of Leptines, no longer will you move
your limbs, but as though glued down by unbreakable adamant, you stay
your steps ...

Epistrephein is polysemous here, able to be taken either as the handling of the
boy’s body or as the perception of his body. These lines speak of the narrator
walking no further, but the suspicion that an impressively hard erection has
arisen also hovers at the margins, perhaps the glans does not flop at this point
and even has an adamantine hardness to it? The facets in meaning in this verb
of physicality and perception accordingly are well-seen as both being in play.
When Theodoros speaks of erotic biting from his emperor and then to a turn-
ing over, the reader is being taken on a journey that creates memories that
not even the subsequent specification of the soul can erase. In these letters,
then, Konstantinos and Theodoros play an intensely teasing and corporealis-
ing game. The content of these two letters are but a glimpse into a series of
exchanges that provide insight into elite male culture in the empire of the mid-
goos. There is, of course, more to say about the other letters they exchanged
with each other.%!

58  12.73.5-6: ... éxeloe yap ) MBAevaTog [ xelvn xal Sdoepwg old’ 8Tt mov oTpépetar. NOTE: It is
possible that it is not anal penetration simply; it could be rape if d0oepwg can be seen to
drive interpretation past the unproductive pleasures of anal sex into sexual coercion of all

kinds.
59  12.93.3—6.
60  12.93.7-9.

61 Much more about these letters (and other contemporary letter collections) will appear
in my forthcoming monograph: “Between Byzantine Men: Desire, Brotherhood, and Male
Culture in the Medieval Empire.”
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6 Conclusion

These two letters present same-sex desire from a number of angles. Desire pro-
vides a strong graphic metaphor for friendship and regard. Konstantinos pro-
poses pederasty while Theodoros is more egalitarian. Both see the desire for
each other as something that appears both in dreams and in waking visions.
Furthermore, waking-visions are not our idle day-dreams. For the Byzantines
the waking vision (Umap) had a privileged connection to reality, facts, and
truth. This connection may be hard to grasp in this time of privileging the un-
conscious dream as more revelatory than what we might choose to think of
while awake. Furthermore, the manipulation of desire’s phenomenology and
its frequent appearance make maintaining the idea that it's just a formal fea-
ture of the genre, at least in these letters, difficult to maintain. Is it not time
to grant that we cannot rule out actual desire between these two men? They
certainly can conceive of it. The knowing play, perceptible in both the letters
and in the intertexts, with what is metaphorical and what is real poses a hard
question to anyone who would insist that desire between these Byzantine men
was not conceivable to them. Whatever the case, though, these letters attest
to low rates of what we could call, anachronistically, homophobia in tenth-
century Byzantium.

7 Appendix

Letter 3

Obx elolv ua Ta YPAUMATA, UG TV GVY GPETNY, GANA Tl TIXPOV TTATadUAMOV Xal EVTEAES
TPOS TNV TOLAU TNV YPapy)v dundvyaey: 1) 3¢ Omarydpeuats, el xal uels dpvnadueda, dAAL Sy
Tuy)dvEL Tolg TOV NuéTepov 1Y xapoTipa Yivaaxouat xal yop to aadpdv Tod VpeTépou
voog xal o BapPapov xal géhowxov Thg NuETEPAS dpovaiog ol Tolg ToAolg dyvwaTov xal
xeXPupMéVoY EaTi, dAAG SAov xal TTpopaves, xdv Nuels dmapvaueda.

Térg 82 yAvxelog Svtwg xal pekippitous dnwpag Sekdpevot xal tdv dvboapiay ofvov, To<v>
Umep 10 mdAan Aadodpevoy véxtap, dmeyevadueba pév olovel TV WV YAUXEPRV XEIAEWY
TpepdY Tvor doTaoudy elodefdpevol, entt TAéov 3¢ TohTOU EpgopyOévTes xal olovel xatd TO
YeYPapuuEVOV evgpavBévTeg, TO BAIBov xal Tplyov ™V VpeTépav xapdiav Eyyds Thg xOAIXOg
émipubpevov ebpouey, Gamep, g olual, T p63w Twg dvapietat xal 1) dxavlo. Népog yap
obtog EpwTog xal puAiag dvobeltov xal dAnBods xal yAvxelag xai épacuiog. Ti ydp dxdviys #
poppalag SITTOUOV TANXTIXWTEPOY, €L W) TTEPNTLS EpwuEvon xal plou drowxia xat dmovaia,
ol TotovTou obtw ToTod kol prhoadou xal xatd TavTe 1dY) T6 Tpwtelov Exovtog; Movidg
Yap BVTwg EpaaTYS TUYYAVE TPOS ToUS Eé oUTw GprhodvTag—paivopat Yap, G cwppdvws:
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olde yap @Mlo mdvta xavotopelv. Yol 8¢ o mAelovar mapaywpodpey &g eiddtes oltw mpdg
Nuag xad Stoncetpevoy xat Stoxelgdpevov.

'Epé 0¢ xal moMa xal ToAdig of Svelpol xal Tapdagouat xail ebppaivovat, xal Wome-
pel Tov @lAtatov €v xepal 3i186aat xal mpogopAely TAaV@al xal xatapAely dmatdat. To
3¢ Omap moM& xatap@pan xal Qquiog mpdEevov Nyoduatr 0d yap xaf’ Smvoug dmodabdw xal
Toa§ THS Epéoewg Eupopodpat {xal} deumviadelg pdtatog Tig Toladtyg Ndovijg ebpiaxo-
pat, xat ebyopat Kvplw ¢ e pov Sobvar xaipdv gdijoat Tov prhodpevov xal mobfjoat tov
mofodpevoy xal Saxely oyl TAXTINGG GG QLAdG ddcvouat Yap xal ol prAodvTeg, ody
va TAEwaty, dAN v TAgov TobYowatv. Ebyou tolvuv Tév xoupdy eABelv o Tig Epéoewg
dmodadowpey.62

These things of mine are not a letter, by your virtue (arete), but something small has
done service, characteristic of a little priest and cheap, in answer to the sort of letter
[you have written]! The idea [that this is so], even if I will deny it, is surely clear to
those who know what I'm like. Indeed, the shoddy state of my mind and the barbarity
and incorrect usage of my muse-less state are not unknown to many and it's not hid-
den from them either. It is clear and evident, even if I should venture to deny it.

Having received the summer fruit, truly sweet and dripping with honey, and the
wine scented with flowers, which was called in very ancient times nectar, I have tasted
it as though having received some small kiss from your sweet lips. But, while filled up
by this all the more and as though, according to what has been written, gladdened, I
found constriction and distress in my heart arising in the company of my wine glass,
just as, I suppose, the thorn thrives, somehow, near the rose. This is the law of eros and
of philia that’s unbastardised, true, sweet, and lovable/erotic. What is more wounding
than thorns, or a two-edged sword, unless it be the loss of one’s eromenos, the absence
and being away of a friend, and of such a one so trustworthy, wisdom-loving, and hold-
ing the first place surely in all things. For I am, as it turns out, an erastes maddened as
regards those who have philia for me, for I am mad but [I am mad] temperately, for
friendship [as far as I am concerned] knows how to innovate in all things. But I allow
more to you, as I know that you are well-disposed to us and will remain so.

Many times and in many ways, dreams disturb and delight me. And just as if they
put my dear one in my hands, they counterfeit conversation/intercourse and deceive
me about kissing. But then I curse many times the waking-vision and believe it a bring-
er of loss, for what I enjoy in dreams and however much of desire I am filled with, I,
awakened, discover myself bereft of such pleasure and I pray to my Lord God to give
me the moment to kiss my dear friend and the moment to desire my desired one and

to bite him not in a hostile way but in a friendly way, for those who feel philia bite not

62  Letter 3, Konstantinos to Theodoros (Tziatzi-Papagianni 2012, 87-88).
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so much so that they may harm but so that they may desire all the more. Pray therefore
for the moment to come so that we may satisfy our desire.

Letter 4

Ty éx tig dmovalag Opdv xBeawiy xatigelav ¥) auepov EABobad ot Tipla xal Tavaopog
Xl QPOVIHWTATY) Ypagy) deanédaae xal mpog evfupiav petuende, xol v év Tf xopdia
pou @Adya Tod Tébou THig Baatieiov VU@V aTeQPdpou xal Belag xeparis Eml mAelov dvijé
e xal éEéxanoe, xal %8y pov pAéyetar 1) Ppuyy emtbupodon xal {mrodoo T eEAmidpevar of
3¢ &x Tig yAuxoatéuou xal ueAlppiTov gov TYyHs, Tod owgpovedvtog xal mayypdaov cov
aTépaTog, EmSaPAcudpeVOl ot xpouvol o udvov <od> afewloual THV QAGYa, G xai
mpogavdmtovaty. “Ofev xal ued’ Npépay pavtalopat Tov Tololduevoy, Tov Xpuaauyf pot xai
Oréphapmpov, xal vixtwp dekidg pot mapéatyrag Bvelpog, xal ot PAémw uetd tod yewvaiov
ol petd Badpartog dryamwuévon del BAogupod xal BagiAod ueldiduatog: xai moté ae xatd
Tobg Brvoug mpoeTpedpmv TaxTepov Belv, o ) Tig TpogBday ge xal dmoxheioy) got T
Baoideta, xai adtds cupmpoeBupoduny W) dmodeineabot, 4 tHg dEvTog Tob dpetépou
mov ot éylveto Sedtepa.

ANG TadTar ey Thg dAVOwiig edppoalhvyg dmoAeLTopeVa, Goov EDQPAIVELY XATA THY Qat-
vraaioy Soxel, Togodtov dvid xotd v dAnBetav. ‘Hudg 8¢ ely tiig dAnbods eupopndijvar
cuvouatag xal dphioag oov, & Oet xal Kople, 6 mdvta petaorevdwy Erl o Béhtiov.

Tév 3¢ x6ilwv dmwpdv, 008Ev Exoua®v Aapmpdv 1) udvyy TV Tpoaipeaty, ToMaTAacioy
&dekdpmy v Aoy, Todg wpaioug gov Adyous xal yAuxepols, olmep v @ Sduevery EpwTieds
ol aTpépew pou TV Yuxy Aoy edwdidlovaw imep ¢ Enawebels dvboopiag oldev edppai-
vew xapdiov GvBpdmwy #) ol T véxTap adté, Prep ol pdxapes peBborovto.53

Your letter, which honours me and is all knowing and quite smart, arrived today [and]
has dispelled yesterday’s gloom over being apart from you. It has changed [the gloom]
to cheerfulness and sets alight and causes the flame in my heart to burn, [as well as the
flame] of desire for the crowned and divine head of our imperial one. Already my soul
is on fire, as it desires and seeks hoped for things. The sources of the sweet-mouthed
and honey-dripping spring of you, of your wise and all-golden mouth, [the sources]
lavish for me not only quench the flame, they enkindle it. Hence then, during the day I
envision for myself my desired one, gold gleaming for me and beyond light-filled, and
during the night you, a dream, stood at my right, and I see you in your nobility and in
the beloved marvelousness of your always valiant and imperial smile. And at the mo-

ment I urged you to run faster in my dreams so that no one would beat you and close
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the palace to you, and I took zealous part so as not to be left behind. All things were
second to “the snorting” of your “horse.”6*

But these things fall short of true gladness, for however much one seems to be glad-
dened in a vision, to that extent one rages against the truth. May it happen that we
be filled with your true intercourse and conversation, O God and Lord who converts
everything to a better state.

I have received recompense many times over for yesterday’s fruits, these fruits that
have nothing brilliant about them other than the fact that they were chosen [for you
by me], [recompense that is these] beautiful and sweet words of yours, words that,
through desirous/erotic biting and turning over my soul, are fragrant. [And they are]
more fragrant than [even] how the praised scent of flowers knows how to gladden the
heart of men or even nectar itself, on which the blessed ones used to get drunk.
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