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Glimpses of Joy in Byzantine Literature
Luigi D’Amelia

"Qomnep dvip 115 100 £0VTOD 0TKOL ATOINUOG,
Emav EmMoTPEYT OVK Exel OTL KOl YévnTon Ao THG Xopag,

Ot Kot &umOn 1oig TEKvoLg Kal T Yovaiki EVIVYELV ...

To the lovely memory of my father,

may he have found true joy.

Contrary to the common perception of Byzantium as a stern and gloomy civilization, overshadowed
by a permanent sense of guilt and a need for repentance, joy and its emotional cognates—such as
amusement, delight, pleasure, and elation—are far from absent in artistic and written Byzantine
productions. In a study on certain corporeal expressions of emotions in Byzantine literature— namely,

tears, laughter, and smiles—Martin Hinterberger noted that

in comparison with tears, Byzantine laughter is much less conspicuous in texts, and, consequently, barely
researched. The prominence of tears and the corresponding absence of laughter seem to support the
widespread, and of course distorting, image of Byzantine culture as a joyless one, especially in contrast to the

ancient Greek civilisation.!

Studies on Byzantine emotions are still in their early stages. So far, they have primarily focused on

negative emotions like anger, envy, fear, grief/sorrow/mourning, shame, guilt, and weariness.? Among

! Hinterberger 2017, 136. It should be noted that, in Byzantine studies, scholars have only recently become interested in
emotions in literature; therefore, the study of the latter through the tools of textual criticism is still at the beginning stages.
For an overview of the research on emotions in Byzantine studies and a mise au point of the state of the art, see Mullett
2022a, 8-17; Hinterberger and Pizzone 2022b. For a methodological survey of the historical and philological approaches
to emotions, see for instance Xanthou 2022. For a brief presentation of the main hermeneutical issues, when studying
emotions in Byzantine literary texts, see for instance Bernard 2022a, 157-159.

2 See for example Maguire 1977; Seban 1982; Dombrowski 1998; Hinterberger 2004, 2005, 2009, 2010b, 2013a, 2013b,
2022a, and 2022b; Radi¢ 2000; Papadogiannakis 2017; Ashbrook Harvey 2017; Mullett 2017; Angold 2017; Agapitos.
2017; Pizzone 2022b; Doerfler 2022; Bernard 2022b; Ivanov 2022.



the bodily expressions of emotions, laughter and tears have received the most scholarly attention.®
Hinterberger has pointed out the ambiguity, or rather, the multiple meanings conveyed by bodily signs
expressing emotions in Byzantine literature. While laughter was commonly acknowledged as a clear
sign of joy and gladness,* it could also express contempt or condemnation, and could be morally
reprehensible, particularly in the case of loud, unrestrained, and unseemly laughter.> An emblematic
attack on hedonistic culture promoting worldly passions and laughter is made, for example, by the
learned poet George of Pisidia (seventh century) at the beginning of his hexameter poem On Human
Life: “Men who wake laughter, you who amidst the ashes of life’s play | rekindle with the passions
the glowing ember, mingle with grief | unlaughing joyfulness, since amidst darts of laughter | takes
arms against your limbs a warrior who eats out the soul.”®

Nevertheless, it is equally valid that joy is neither exclusively nor necessarily represented by laughter
alone: it can also find expression in tears,” be occasionally accompanied by blushing,® or, at the zenith
of its intensity, be exhibited through leaping and dancing. These latter acts serve as physical
manifestations of spiritual exultation among both men and women, as well as amongst angels, who
dramatically unveil the indescribable joy of heaven.® Furthermore, leaping and dancing are emotional
responses that also find attestations in non-religious contexts, as exemplified by a mother’s rejoicing

upon her son’s return.

3 See for example Hinterberger 2017; Marciniak 2017; Walker 2017; Nilsson 2017. On laughter in Antiquity, see for
instance Halliwell 2008.

4 See for example Antiochos of Mar Saba (seventh century), Pandects of Holy Scripture (CPG 7843), Homily 91: “Kaipog
tod yehdoo [Eccl. 3.4] ... To yap yeldoar yappoovvn éotiv’ (PG LXXXIX, 1712); Nikephoros Blemmydes (thirteenth
century), Epitome logica 26.10: “dg 6 otevaypog kai 6 0pfivog 6d0vny onpaivovot: Kol 0 YEA®S Koi O Kayyaopog xopov
Kol yoytic dabeotv vmepPdirovoav” (PG CXLII, 888). For a parallel from Hellenistic Judaism, see for example a passage
in Philo, praem. 31, who defines joy as the best of emotions (svndfeian) and the reward for the virtuous, and who also
states that: “yélwg 8¢ onueiov £l 10D cdUOTOg PavePOV Apavodg Tiig Katd didvolav xapdg éot” (Cohn 1962, 343, II. 2—
3).

5 See Hinterberger 2017, 136-140. In his oration On the Seven Ecumenical Councils 16, Neophytos the Recluse (twelfth—
thirteenth century) recalls the famous episode involving Krum, the khan of the Bulgarians (802-814), who defeated and
killed the Byzantine emperor Nikephoros I (802-811). It is said that Krum had the emperor’s skull lined with silver and
used it as a drinking cup. Neophytos envisions that, while doing so, the Bulgarians mocked the “greediness” and
“foolishness” of Nikephoros: “oi BoOlyapot, émwvov gig adto, Tiig avTod dmAnotiog koi Ampoce&iog KoToyeA®dVTEG
eikotog” (Constantinides 2005, 286, 11. 180-181). On derision in Byzantine literature, see for example Magdalino 2007.
6 George of Pisidia, On Human Life, vv. 1-4: “Avdpeg éyeporyéloteg, dcot Blomaiypovt téepn | avOpakirv madéssoty
avamtete, pifote TEVOeL | yappochvny dyélhactov, énel petd 1o&a yeAdtv | Bupopdpog peréesot kophooetal domddTnG”
(Gonnelli 1991, 123; ET: Whitby 2014, 438).

7 See for instance Hinterberger 2006, 46, 48 and passim; Hinterberger 2017, 125-126, 131-132, 135; on this see also
Mullett 2017, 315-316.

8 See Hinterberger 2010a, 125.

% As is widely acknowledged, the very acts of leaping and dancing, especially when characterized by convulsive and
disjointed body movements (as seen, for example, in the verbs Baxygom, kopvpovtidm, paivopar), could also signify an
evil or malicious joy, often accompanied by laughter or drunkenness. For further insights into the association between
frenetic dancing and demonic possession in Late Antiquity, see for example Webb 2008; Resta 2022 (with further
bibliography); Tronca 2016. On dancing in Byzantium, see for example Webb 1997; Brubaker 2022.

10 See, for example, a passage from the Byzantine epic poem Digenes Akritas (twelfth century), written in early demotic
Greek and composed in political verses, Versio G, I, v. 116-117: ““H 8¢ ufitp ®g fixovce totadTnv dyyeiiov, | pikpov
nep kol dpynooto and nepryopeiog” (Jeffreys 1998, 50); see also Versio Z, 111, vv. 965-968: “H pimp 8¢ d¢ Epadev v



In a recent article, art historian Henry Maguire observed that in Byzantine art, “Joy was acceptable,
and was even an attribute of angels, but laughter was a different matter, and was generally condemned
by Church writers. With a few exceptions, laughter was only portrayed in secular art in Byzantium.”
Maguire further notes that “Unlike laughter, the depiction of joy in Byzantine religious art was neither
unacceptable nor marginal, but absolutely central.”*! As is well known, the Biblical ground for the
joy of the angels can be found in Lk. 15.10 (“yivetot yapd Evomiov 1@V ayyélmv tod Ogod £mi €vi
apaptord petavoodvtt”),t2 and in general, Biblical references played a significant role in shaping
the representation of emotion in Byzantine literature and art. To some extent, the treatment of
emotions in the Scriptures, as filtered through the exegetical and preaching activity of church writers,
became prescriptive, freezing emotions into a conventional and timeless formulary.:® This, in turn,
poses challenges for historical investigations of emotions, particularly in detecting their synchronic
and diachronic variations.

The Byzantine historian George Hamartolos (ninth century), in his Chronikon, reflects upon the error
committed by Hezekiah, the king of Judah. Hezekiah, “puffed up by too much joy” allowed
Babylonian ambassadors to view his treasures.'* In his moral reading of this Biblical episode, George
Hamartolos cautions against the risk that joy (yapd) may deteriorate into boastfulness and arrogance
(chaloveia, peyaroppoctivn). He asserts that “one ought to rise above both joy and grief and confront
the approach of each moderately and wisely,”*® thereby echoing the ancient maxim: “Consider that
nothing in human life is stable; for then you will not exult overmuch in prosperity, nor grieve

overmuch in adversity.”

Elevoy éxeivov, | Tod viod ¢ Tod dpunpd, Td Bavpactod, Tod Eévov, | ovk EoTv, oTic EEeut], TG YOPUOVTC TGO - |
pikpo® yap kol dpynooto amd nepryapeiog” (Trapp 1971, 137).

11 Maguire 2022, 329 and 330.

12 See Maguire 2022, 331.

13 For example, the synonym couplet yapd/edppocivy, sanctioned by the Septuagint (for instance Esth. 8.17, 9.17, 9.18;
1 Macc. 4.59, 5.54; Wis. 8.16; Sir. 1.12), as well as the oxymoric couplet yapd/eofog (see Mt. 28.8) are widespread in
Byzantine literature, see TLG, s.vv., although they also occur in some ancient Greek novels. To give just an example of
the Scriptural influence on Byzantine poetry, the couplet yopd/eopog in Matthew’s tale of the myrrhbearers at the
sepulchre produces another emotional oxymoronic couplet (evepocvvn/ivmn) in the twenty-second stanza of a kontakion
for Christ’s resurrection by Romanos the Melodist (sixth century), vv. 1-2: “Mi&acot @O Thv xopav kai €dQPOcHVIY
T AOmn | vréotpeyay Tod Taeov, m¢ diddokel TO BipAiov” (Grosdidier de Matons 1967, 416).

14 See 4 Kgdms. (2 Kgs) 20.12-20; Isa. 39. 1-8.

15 Unless otherwise specified, translations are my own. Here, | provide a broader section of the passage by George
Hamartolos, Chronikon, 16: “A&i toivov kai yapdc kol Mg DymAdTEPOV lvot Kol HETpimE Kol EMOTNHOVOC THS EKATEPAC
eépev T Epodov. Kai yap avtog Elekiog, fvika side tpomatov katd [epodv £ysipouevov kai Badpotog kpeittov kai
naong avBponivng poung kol Amidog vméptepoy, kol Alav Vmd TG xopdc @uonbdeic kai peilov §| koo dvOpwmov
ppovnoag, tote On tOTe VOo® PdAdetal, iva td okiptiuata Thg Woxig xoAvod aSiwbévta un €€ tod déovtog avTov
AVOYKACWOGCL TOPITREDCUL Ko TV TiiG Vikng vmd0ectv draloveiog dradéEetar modepoc. ‘Onep kol Ténovhe LiKpoOv VGTEPOV.
[Mepyapric yap péka yevouevog €mi T mapd Tpocdokiov e0pmaotio Kol €nl Ti] TV TPECPEVTAV TOPOVGIY TOGODTOV, MG
Kol Tovg Incavpoig Kupiov €k moddi|g Leyoakoppooivng Oploppedoar” (de Boor and Wirth 1978, 233, 11. 5-17).

16 Isoc., To Demonicus 41: “Nowie undév eivon tév avOpomivov BéBatov: obtw yap obt’ edtuy@v Ecel Tepiyopng odte
dvotuydv mepitvmoc,” see also Arist., EN (Bekker 1124a).



The semantic polyvalence observed by Hinterberger regarding the bodily expressions of emotion also
applies to emotions themselves: generally, those depicted in the diverse wealth of Byzantine literature
can hardly be univocally judged. One will barely single out any emotion that is consistently either
positive or negative, legitimate or illegitimate, devout or impious, and so forth, unless, for some
reason, it has turned into a spiritual illness or sin.*” To use an artistic analogy, the emotional world of
the Byzantines in literary sources can be likened to the result of chiaroscuro and contrast technique:
the same emotion is subject to a tonal band depending on its origin, intensity, and directionality. For
example, according to John Climacus (sixth—seventh century), joy is among the natural emotions of
the human soul, but “it should be joy on account of the Lord and for the sake of doing good to our
neighbour.”8

Frequently, this sense of ambivalence is intensified by rhetorical devices such as oxymorons and
paradoxes,*® which, in a way, hinder scholars from sorting Byzantine emotions into a univocal and
clear-cut classification, and even more so if the latter is built upon modern concepts and definitions
of emotions.

A significant and extensively studied example of a distinct emotion is associated with the Byzantine
neologism yappoivmn (joyful sorrow) and the ascetic concept of yapomoiog mévBog (mourning which
causes joy), which is closely tied to the practice of katévoéic (compunction).?® Generally, Byzantine
writers were inclined to associate emotions that might sound mutually contradictory to modern ears.?!
Interestingly, the topic of joy has been left relatively unexplored by textual scholars when it comes to

research on Byzantine emotions. Nonetheless, brief and scattered reflections on this subject in specific

17 The word ©46n, commonly used by the Byzantines to refer to emotions, typically carried a negative connotation. It
encompassed the meaning of “passions” and “affections/ilinesses of the soul” and was often associated with sins, see for
instance Hinterberger 2010a, 126-128; Hinterberger 2017, 127-128, 137; see also Mullett 2022a, 19-20; see also Lampe
1961, s.v. mébog (11.A.1-5).

18 Jo. Clim., scal. 26: “Kaxov pév 6 @gdg obte memoinkeyv, obte dednuodpynkey. Hrathdnoav 8¢ Tiveg proovTes UK
givai Tvo TV maddY &v Yuydl, dyvoncovteg 8Tl T GLGTUTIKY THG PUoEMG Id1dpaTa HUES £ig dON petnvéykauey. Olov,
@voeL év UiV 1 omopd did TNV Tekvoyoviav, PLeTemomoaapey 88 MUElG avtny i mopveiav. @Hoel 6 Bupog év Uiy Katd ToD
Opemg, keypnpeda o0& antd Muelg katd tod mAnciov. 'Ev nuiv 6 {fjlog 6w 1O tdg dpetag CnAodv, fuelg 8¢ €mi T@ Kakd
Mmiotpev. dvoel Tf) woyi] To Tiig d0&NG EmBLpETY, GALY TiiG Gve: pOoet TO Drepn@avedechal, GAAL KOTA TOV SOUOVOV.
‘Opoimg 1 xopd, dALd 61 tov Kopilov kai v 100 TAnciov e0mpayiov: eiAn@opey Kol Lynotkokiov, GAAY Katd Tdv £x0pmdv
g woyds. EiMeoapev €peowy tpoeiig [var. |.: tpveiic], ov pévror domtiog” (PG LXXXVIII, 1068; ET: Luibheid and
Russell 1982, 251).

19 See for example Hinterberger 2017, 132, 140-141; Pizzone 2022h, 267; Krueger 2022, 355. Although not focused on
a Byzantine author, see also Crislip 2022, 241 and 243.

20 See for instance Chryssavgis 1985; Hunt 2004; Hinterberger 2010a, 130; Hinterberger 2017, 132, 141-142; Miiller.
2000, 239; Chilikov 2021.

2L For example, in Leont. N., v. Jo. Eleem. 52 (CPG 7882, BHG 886-886d), St John informed his travel mate, the patrician
Niketas, that he had received a vision of an angel announcing his imminent death, for the King of Kings called for him in
the kingdom of heaven. At that point, Niketas was “filled with both joy and sorrow” (“mepryapng ovv xai mepilvmog
yevauevog,” Festugiére and Rydén 1974, 403, 1. 46); see also the emotions that the hagiographer Gregory the Monk
(eleventh century) declares to be willing to raise in his audience in the Life of Lazarus of Mount Galesios 197 (BHG 979):
“kai mp@dToV T& Tod povayod Vpiv Hodiov &kdmynoopot, Gv 1 dmynoig od AVmng pévov GAAY Kai xapdg TuyYaveL
neminpopévn” (Delehaye 1910, 568). See also the passage by John Climacus quoted above.



authors, works or contexts are not uncommon.?? From this perspective, liturgy and liturgical poetry—
namely hymnography—have been the privileged areas of research.?® Joyful emotions, indeed, held a
central role in the religious experience, devotional practices, and liturgical customs of the Byzantines:
the annunciation to the Virgin, the birth, incarnation, and resurrection of Christ, the festive
commemoration of the saints,?* the joyful anticipation of the second coming of the Lord (Asvtépa
Iapovaia), and the hope for eternal salvation promised to the righteous? all invited the assembly of
the faithful to rejoice. The practice of Christian virtues itself was expected to generate feelings of
joy.26

These themes, which are internal to the religious sphere, are frequently referenced in various literary
sources. Byzantine literature, encompassing secular genres, is profoundly imbued with a religious
ethos, largely influenced by monastic values which were authoritative even in lay society. Emotions
in this literature often appear to be metabolized through the Christian eschatological perspective.
Naturally, liturgical chants, hagiographical accounts, and homiletic writings stand out in this regard,
often employing intricate rhetorical strategies and vividly evocative imagery to emotionally engage
the audience.?’

22 See for instance Adashinskaya 2020; Manolova 2022, 90-93 (Theodore Metochites, thirteenth—fourteenth century);
MacDougall 2022, 135-136 (Phatius, ninth century.); Pizzone. 2022b, 155 (John Sikeliotes, eleventh century); Bernard
2022a, 158, 163, 169-170 (joy as aesthetic and ethical value in the eleventh-century urban elite culture).

23 See for instance Newman 2016; Krueger, 2017 and 2022; Frank 2019; see also Mullett 2022b, 291-292, and passim.
Byzantine hymnography and the liturgical performances are particularly inspiring for scholars of all kinds of emotion,
see Hinterberger and Pizzone 2022b, 42.

24 In this respect, particularly meaningful is the digression on the legitimacy of joy in the eighteenth homily by the emperor
Leo the Wise (tenth century), dedicated to the feast of St Demetrius (BHG 537): “Tiuficopev 1oV dpiotéo St @v &v Tf
gketvov pviun evepovopedo, edepavddusy 8¢ S v 6 TV dhov Pactledg edppaivetol. Ei yap Baciiémg yaipovtog
cuvoTorlabovoty 6ot Kabop®dg PIAODGY THG Yapds, TOON G NIAS EIKOG AmoAaVEY YapdG, poAloTa uev &t kail Oedg yaipet;
IpooHnom 3¢ kol 10 EnoV, Tt Eyd 0 &v Oed Pactrede, OV KaBupdS QIAETTE DIELS, AQaToV £ Tf] LOPTLPIKT] LV S€ 0L
MV Yopav. AAMA yap dyalliacoueda kai edppovOduey (PS. 117.24) udhota pev v yoyfic edepocivny- adtn yop oikeio
avOpdn® yopd. OBOEY 8¢ kwAvel dobvail Tt Kol 1@ copkin xopdc: 0VOE YOp ATEIKOC GUUUETEXEWY TTiG £0pTiig, LAAAOV O
Kai dkdlovBov THc Seomolovong NSopEVNG Yoyfic Kol TO HINPeTodV cuVHdeahot odpa—oio &1 &ptt dieénet 6 Adyog, &v
Bacilémg ed@pochvy Todg EyyioTa cuvevepaivecBol—:anel pf 8& Eott POPoc TV Yok GALOIBGOL yopey SU GV
EMTPENEL T COUATL: PEYAANVY yap Exel pomny TveLpROTIKT dyaAdiaots, iepdg T0g aioBnoelg dota&or” (Antonopoulou
2008, 259-260, 1l. 19-36).

25 See Prov. 29.6 (“dikanog 8¢ &v yopd kol &v edepocvvy Eotar”).

2 The so-called Ephraem Graecus (fourth century?), in a short paragraph dedicated to the virtue of patience (poxpobupia),
stated that: “Moxkdprog aAnBdc 6 GvBpwmog, dotig pakpobupiov Ektncato, dti TOv ToodToV Kai 1) dyio [poaen Ematved,
Aéyovoa- poakrpdBouog dvijp molig &v ppoviier [Prov. 14.29]. Kai ti TAéov tovtov; ‘O yop pakpobvpog naviote v yapd
gotw, &v edppoodvy [Prov. 29.6], év dyoddost- élmiler yop émi Koprov,” Ephraem Graecus, Homily on virtues and vices
6 (CPG 3905; Phrantzolas 1988, 43-44).

27 See for example George of Nicomedia (ninth century), Homily 9 (On the Virgin Mary at the Holy Sepulchre and
Thanksgiving for the Resurrection, BHG 1156): "Q yAvkeiog kai DTEPEKEWVO TAVTOG EQETOD PMVTIG GOV THG TV XUPAV TR
KOOU® 010 T®V HOPOPOp®V EvyNoaong: Thg Td Avmnpa Tii¢ apaptiog dtappnEaong decpd: ThHg DEPOCHLVNY TOlg TAV
amdvtov évolknodong dxoaic. "Edet yop v avtoyapdv kol Bopndiov totovt® mpoknplOypatt tf] Tdv avOpodrwov
mpooyidoachol KANGEL, TOVT® TEPYOpel TPocEOEyatt Tolg T® ALINP® Tig apoaptiog Eveyouévolg EmTYLI®
TPOGOUATGOL TOLODTA, KO TG TapovGiag Kol Thg evepyesiag cov tpodpapelv Evayyéha. Eokiptmoev 1) obumaca ktics”
(PG C, 1501). The Byzantine neologism 1 avtoyapd occurring in this passage refers to Christ, the “Joy Personified,” and
is rarely employed, see Trapp 1996, s.v. “die Freude selbst.” On Byzantine emotions in homiletics see for example Tsironis
2011, 185-186, 189-191, 195; Dulus 2022, 267, 275-276.



However, joy has not yet been the object of a systematic survey aiming to identify, classify, and
analyse its multifaceted and complex manifestations in Byzantine literature. To this purpose, one
should first explore and define the rich Greek vocabulary related to joyful emotions found in
Byzantine sources.? This examination should seek to understand whether, in what ways, and in which
contexts words linked to joy—which I am calling “joy words”—differed from one another, from their
classical usage, and from our modern concepts. Besides, one may inquire whether joy words
underwent semantic developments throughout the Byzantine period. A step in this direction has
recently been taken by Alicia Walker,?® who investigated the moral and intellectual implications of
the Greek term andravoig (enjoyment, not to be confused with “joy”) and its relationship with and
distinction from nidovn (pleasure). Walker, in her analysis of Nemesios of Emesa’s treatise On Human
Nature, some early Byzantine texts, and the personifications of Apolausis in the mosaics of early
Byzantine baths, highlighted how, in specific contexts, Byzantine “emotionology”*® endorsed
andlovoig as “restrained enjoyment” and stigmatized its degeneration into “unmitigated pleasure.”

The moral disapproval of pleasure (ndovr}) is notoriously rooted in Stoicism, which developed a
theory of emotions along with a detailed technical vocabulary. The Stoic theory was particularly
successful in Christian ethics and was adapted and incorporated into monastic and ascetic
spirituality.®! As known, the notion of eomafeion (good states of feeling),3 that the Stoic wise person
was permitted to experience included joy, that is “knowledge that a present thing is good, such that
we are (rationally) elated about it,” whereas its immoderate counterpart was pleasure (1dovn),
meaning the “(mistaken) belief that a present thing is good, such that we are (irrationally) elated at

it.”3 However, both the terms 1dovy and svmddeia, like many other emotion-related words, appear

28 Byzantine Greek exhibits a wide range of joy words. Some of them are already attested in ancient Greek literature (for
example ynfootvn, ndovy, Boundia, apdtrc, Tépyic, xapd, xapua, yappovi), some others had become widespread in
Christian texts especially through the Greek of the Septuagint (for instance dayoAliacic and yappoctvn). Some ancient
grammarians tried to explain semantic differences among joy words, see for example the so-called Ambrosian Ptolemy;,
On the Difference between Words, letter y, n. 168: “Xapd, edppocivn, tépyic, £00vpia, OOV kKol ATOAAVGIC SLoPEPEL.
Xopd pév ot Yoyilg Tpoceatog Enapois Kol didyvots, edePocvuvn <8&> mOHOC YpOVIOG PETA COPPOTHVIG YIVOUEVOG,
TEPY1IG O¢ olovel yuyaywyia amd dndodc Tvog £mi T kpeitTov, evBupia O Yoyl Ppayeia yapd, 1100V O Youyilg ApEoKEL,
amoAovotg 8¢ €1 KooV €Ml TAONG HETAANYE®MG TaoGouEVT Ayabiig e kol eavAing” (Palmieri 1981-1982, 224, Il. 4-9;
see also Ammon., diff. (Nickau 1966, 131-132, n. 510). According to Poll., Onom. 3.97: “meprydpeio 10 GuETPOG Yaipey
vrodnhoi” (Bethe 1900, 186).

29 Walker 2022.

30 The notion of “emotionology,” widely employed so far in the studies on history of emotions, refers to the set of
emotional attitudes or standards explicitly or implicitly acknowledged and promoted by a society or a community in a
given cultural-historical context. On this notion see Stearns and Stearns. 1985. On the concept of emotional community,
see for instance Rosenwein. 2002, 824-825; Lynch 2017; Hinterberger 2010a, 125; Xanthou 2022, 38-40; see also
Bernard 2022b, 414.

3L For a full discussion and a reassessment of Stoic moral psychology, see Graver 2007, and Richard Sorabji’s
considerations in his review of Graver’s book, in Sorabji 2009; see also Gill 2016. On Stoic heritage in Christian and
Byzantine treatment of emotions, see for example Sorabji 2000; Young 2022, 225-226 and 235; Crislip 2022, 244 and
248-249; Hinterberger 20104, 127; Hinterberger 2022, 326-327 and 336-337.

32 On the concept of ednaOs1a in Stoic ethics, see among others Brennan 2003, 269-274; Graver 2007, 51-54, 58-59 and
passim; Gill 2016, 143-144.

3 Gill 2016, 144.



in Byzantine literature as mediae voces, with both positive and negative meanings depending on the
context in which they are invoked. Thus, while the ascetic rejection of giindovio (fondness for
pleasure) was based on the notion of fidovr representing a dangerous passion, in certain cases, this
very term underwent a semantic shift toward the positive notion of yapd.3* Similarly, while the
technical and philosophical meaning of sdmédsior was known to the Byzantines,® the same word
could also bear a negative connotation, for instance, when signifying excessive indulgence in
pleasure, especially of the flesh.®® Consequently, given that language serves as a crucial gateway to
understanding emotions in Byzantium, one should also consider that there is no stable one-to-one
correspondence between emotions and emotion words. This means that it is necessary, therefore, to
consider the author of each text’s sources and purposes, argumentative contexts and target audiences.
The Byzantines drew upon a diverse array of sources to construct their literary emotional system. In
addition to the Bible and the ancient or late antique philosophical traditions—namely, Plato and
Neoplatonism, the Aristotelian corpus, and Stoicism—they incorporated imagery and lexicon from
classical Greek literature.®” Furthermore, ideas and notions were also sourced from atypical fields

such as those of herbal medicine and pharmacopoeia.

3 A good example of the synonymy between the two words is in the Life of St Spiridon 25 (BHG 1648) by Symeon the
Metaphrast (tenth century), where the hagiographer recalls a miracle that made a dead child return to life and to his
sorrowful mother. The joyful emotion both of the hagiographer and of the mother at the sight of the child is expressed
through the term f8ovn, which surely has nothing to do here with “pleasure” or “enjoyment”: “Aakpdwv V@’ d0Vig
Moy éyd ta Sppata, oVt Yop pov d1EBnkKe 16 AexBnooduevov Ty yoynyv ig vodv éumecdv. Axovorte 8¢ kol DUEIC.
Qg yap 10 eiktatov 1 pntp LdV €8edoato, d AV oV Kpudtov, Xploté, tdv appntav! Tnv vmepPoiny odk éveykodoa
g Ndovilg, Tapa tf] Y] Tecodoa dwumepmvnkey” (PG CXVI, 445). A similar example of this employment of #6ovr| may
be found in a letter by Michael Psellos (epist. 128), wherein he describes with enthusiasm the birth of his grandchild,
particularly rejoicing in the fact that the child was born male: “’Eyd p&v odv duem @iddv (vi] tov gikiov!), kol ov matépa
Kol TV untépa, &l kol Bfidv 1O yeyevvmuévov v, N8éwg av TV eddyyshov £8sEAuNV ewviv- Ti Yap &l obtwoc, | Eksivag
dwteTvm@Tal, OnAvtepov, §| dppevikdtepov; ITdvtwg yap £ aueoiy tolv yovéolv ovoimtal. AAAG pe 10 Gppev gig Ndoviv
udriov éxivnoev” (Papaioannou 2019, 332, Il. 6-10). However, in this context, it cannot be ruled out that the term may
also carry an alternative, peculiar meaning of “satisfaction” or “pleasure” in a positive or, at least, benign sense.

3 See Souda Lexikon (tenth century), s.v. Edrnd0eia: “Siéyvoic kol dveoig tiic yuxfic, kol tpuen. 1| edmédeta Stoupeitan gig
xopav, EDAGPEL, BovANcy. kod 1| pév yopd évavtia éott Tfj A0y kai Tf] 1180V odcav eBloyov Emapotv- THv 88 eOAGPewa
) oo, odoav edroyov EkkMoty. popnoncechor Pev yap OV coedv ovdoudc, eviapndnocecor 8¢, tff 8¢ émbupiq
gvavtioy ivor TV BovAncty, odoav ebloyov dpelv. kabdmep oby Hmd T mpdto TédN mimTEL TIVE, TOV ADTOV TPOTOV VIO
TG TPMTOG VTOOElnG. Kol VO PEV TV PovAncty ebvolay, DUEVELOY, AOTOGLOV, AYATNGLY: VO O¢ TV VAAPEOV aidd,
ayveiov: OO 8¢ TNV yapav TEPYIY, gvepociviy, evbuuiav” (Adler 1931, 462, n. 3633); Ps.-Zonaras, Lexicon, s.v.
Evmébeio (Tittmann 1808, 910). On the tradition of this passage, see Gilbert-Thirry 1977, 295.

% See the third strophe of the fourth ode of the canon for St Mary of Egypt by Symeon the Metaphrast for 1 April:
“Tpoenv, edmdOsiav, | doépvoug yéhmtag | kol AetdtnTa mdoay, | D’ GV TOV VoV | Aratidng mpodtepov, | Karde fueiym
10 TpayL [that is, @ tpayel] | xotr’ avtdv dviicrpoatevoaca” (Nikas 1970, 38, cola 71-77), or a passage from the
eighteenth Catechetical Discourse of Symeon the New Theologian (tenth century): “AX\’ £6t® pdAlov GxKTAR®Y,
we680E0g, odv fdoviy macav Tod Biov kai evmdbeiav tiic copkog, tanewvdog” (Krivochéine and Paramelle 1964, 300,
I1. 456-457).

37 For example, as Sophia Xenophontos has recently highlighted, Theodore Metochites (thirteenth—fourteenth century)—
statesman, polygraph, and patron of arts—reflected in detail on emotions, developing a complex moral psychology and a
cognitive aetiology for them. The starting point of Metochites’ moral psychology are Aristotle’s ethical writings and the
Aristotelian bipartition of the soul into two parts, the rational and the irrational. On the other hand, in localising emotions,
Metochites deploys a repertoire of classical reminiscences, especially Homeric, for example by localising happiness
(through the verb tépmopan, “enjoy” or “delight oneself”) in the heart, see Xenophontos 2021, 425, 434—435.



For instance, the so-called Garden of the Soul, an anonymous eleventh-century mystical work,*
describes an eschatological garden where each plant symbolizes a specific virtue of the soul. In this
allegorical garden, the grapevine represents—predictably, we could say—*spiritual joy” (mvevpatik
evepoovvn) and “freedom from grief” (dvriag). These emotions arise only when the causes of anger
and grief—which the author identifies with pleasure (16ovr)) and wealth (ypnuoata)—are removed
and dwell in the hope for the eternal reward.* In the context of the Garden, this association is likely,
albeit implicitly, suggested by Ps. 103.15"%* (“and wine gladdens a human heart™),*° and it is also
built upon a parallelism between the beneficial effects of spiritual joy on the soul and the purported
therapeutic properties of the grapevine in treating physical ailments. This approach aligns with the
notion that remedies derived from grapevine could alleviate conditions like stomachache, since the
stomach was considered the locus of sadness. In doing so, the unknown author of the Garden
complements his moral (and emotional) discourse with medical knowledge drawn from works such
as On Medical Material by Pedanius Dioscorides.*

Almost all the examples of joy in Byzantine literature that have been considered thus far fall under
the vast domain of Byzantine emotionology.*? In fact, the authors constantly endeavour to delineate

38 In general, Byzantine mystical literature offers a still unexplored but very promising field of research for history of
emotions. A first step in this direction has been made by Bernard 2022a, 170-176, who discusses the emotional
conditioning of the monk in the textual corpus of Symeon the New Theologian.

39 Garden of the Soul 15: “Q¢ 8¢ kai 1} cuicij 0ovpdleto dg eVBANG Kai edicapmog, Ao TavT TapoKeipevog Gumelog,
BpiBovoa pev tf) Tdv dpaiov otpvmv evdnvig, EKTANEWY 3& &v 1100V} KOTOKOU® TAV OPTNK®OV AUEIAQPIY TOPEYOUEVT,
dAvmiog Kol TVELHOTIKTG 0PPOSVUVNG VTepPaivovsa gikaciav. ‘O yop Bupod Kpeitt@v yevouevos, xapdv cOVOLKOV Tf
yoyh E&et- apnpnpévev yap TV Tod Bupod Kol AOmng aitidv, Ndoviig Kol ypnudtov, Td Thg TPadTNTog Kol 0QPochvig
aito Omewoépyetat, dmep giolv EAmIC Kol VTTOUOVE] CLVNUEEVT, ExovTa TV TapakAnow- 17 éAridl, enoi, yaipovres, Tj
Oriyer vropévovreg [Rom. 12.12]- kai 1) éAmig o0 katouoyvvel. Ot Elkeg Thig apmélov, Aeiot katanAacOEvtes, KOVGOVUEVE
otopdy® avayulw éumolodot. Kai tiig mvevpatikilg xopds ol dvakintikol kol mepiinmtkol Adyol TOV KovomBévta
TEPLOGOTEPQ. AVTTY TOV GTOUOOV—ADTNG Yap eNot dpyoavov otopoyoc—opocilew kal avoyvyey dovavtat. TO KOpu Tig
apmédov, oy oive moBév, tovg &v Kot AiBovg mpoPdiietal TO 08 dAKPVOV THG TVELHOTIKTS Yopds, Wuxfc YéAmTL
ovykepachiv, Ty otevoywpodoay To Eykata dbvpiay EkTEumeToL: 010 Kai O AndoToA0G Eypage-Xaipete &v Kupie mdvrote
[Phil. 4.4]. Aéov odv méion VAWEL Kai TPOGOYT THV GPETHV TADTHV TOV omovdoiov petépyecbar- pf Tog AV dvt’ GAing
Xopav GAOYmG yaipn: o1’ 00deV yap Erepov Ekeivn DEEaTnKey, T O’ EATtida- 0y 6Tt dyabdv Tt gipydoato, 0b 8’ 6Tt TOAADY
devnvoyeyv, GAL’ 6t év Bed Kkeitar 6 pichog avtiic [see Mt. 5.12]. Obtw yap 6 Koprog Eleyev- Owouar vudc kol yopnoeta
Sudv 1 kapdio (In. 16.22)-koi mwhAv, Xaipete 6t ta Svouaza vudv yéyparror év tij Pifie tod Ogob [see Lk. 10.20]”
(Thomson 1960, 41). Thomson re-edited the text, incorporating some significant changes, on the basis of a newly
discovered manuscript from Florence, and provided an English translation in Thomson 1989, 47 and 49. An ltalian
translation, based on a further revised Greek text, is found in Rigo 2008, 297-298.

40 See also Sir. 40.20 (“otvog kai LOVGTKY EDPPAIVOLGLY Kapdiay™).

41 Rigo 2008, 288.

42 0On the notion of emotionology, see Walker2022 fn. 30 in this chapter. The most fleeting emotional domain is
represented, instead, by subjective emotions experienced in daily life and not strictly determined by social, cultural, or
literary conventions. This kind of emotions get relatively little room in Byzantine literature, which is notoriously hyper-
formalised and rarefied in its imagery, tone, and language. Among the sorrowful emotions, the private mourning for the
death of a family member occasionally comes out in historiographical or in the rare autobiographical texts from
Byzantium, see for instance Hinterberger 1999, 76—77; Hinterberger 2006, 46 note 67; Hinterberger 2010a, 125; Doerfler
2022, 293. However, several Byzantine prose and verse compositions for the death of a beloved person are not utterly
bereft of subjective emotional tones. Just to mention few examples, see Michael Psellos’s funeral orations for his mother
and for his young daughter Styliane (ET: Kaldellis 2006, 51-109 and 118-138 respectively); John Geometres’ lament on
the death of his father (tenth century), see for example Lauxtermann 2003, 220; or Christopher of Mytilene’s poem for
his dead sister (eleventh century), see Bernard and Livanos 2018, 153-161 (no. 77).



good or bad emotions, to elucidate the conditions under which they are permissible, and prescribe
how they should be managed. The quoted loci thus possess a normative character. Concepts like
discipline, order, self-control, continence (éykpdteia) and moderateness (uetpiotng) serve to prevent
good emotions and their outward manifestations from degenerating into their negative counterparts.
What is more, on a more intellectualized level, the emotionology of the Byzantine elite urban culture
seems to parallel this ethical ideal of moderateness and the aesthetic value of yapi (grace). This value
implies the ability to conveniently adapt one’s emotions to particular circumstances as well as to
literary conventions, as observed in the emotional etiquette demanded by the epistolographic genre.*?
While the majority of examples reviewed thus far are situated within the religious sphere, involving
behavioural prescriptions and spiritual guidelines for achieving salvation of the soul and so forth,
Byzantine writers also acknowledge other reasons for rejoicing in earthly human endeavours. These
include themes found in ancient literature and in the Bible. The Oneirocriticon of Achmet (tenth
century) provides predictive interpretations of dreams, and outlines numerous circumstances that
typically (and understandably) elicit joy in individuals such as wealth, health, triumph over
adversaries, marriage, and the expecting of a baby.**

With regard to the association of joy with wealth and riches, it becomes evident that while Christian
morality condemns avarice and the love of money (pilapyvpia) as sins, for the average person—to
use a witticism—money could indeed purchase happiness or, more precisely, joy. In the
Oneirocriticon, while interpreting dreams related to the worship of idols made of different materials,
Achmet stated: “For just as silver is interpreted as women, so gold causes for men who have dreamed
of it as much sorrow as the joy that it brings them when they are awake.”* In the Life of St Philaretos
the Merciful (BHG 1511z) by Niketas the Monk (ninth century), a striking simile captures the essence
of this contrast: “Then, although he [St Philaretos] suffered all this, he never grieved nor blasphemed

nor became angry, but as when a man who suddenly becomes rich is filled with joy, so this man

43 On this Byzantine notion of grace see Bernard 2022a, 161166, 168-169.

4 See Achmet, Oneirocriticon 3: ““Ex tfic kpicemg tdv dvelpdtmv peyiomv yvdotv Kol Tpdyvmoty £pevpav, (ofig Te Kai
Bavarov, meviag 1€ kai TAOHTOL, VOGOoL Te Kol Vyeiag, yapdg kai Aang, vikng &x0pdv xai firtng” (Drexl 1925, 2-3); ch.
41: “Eav ¢ Bootiedg 101 10 dpapo todto, 1t Emindivincay ol tpixes tiic Hifng avtod, morépovg kai OAiyelg dé€eton
map’ £6voug avTimdhov- dv 88 1o 6 Pacthedc, &t Enscov od Tpiyeg avtar, vikag kot &xOpdv kol xapiy EAméTo. Tuvn
8¢ &av 10n tadto, &l pév EmAndovincav, OAPNoeTar Kol TipmpndnceTal O avip adTic: &l 8¢ anefAndnoay, evprost yopav
d16 yauov” (Drexl 1925, 27, 1I. 3-9); ch. 127: “Edav i1 Tic, 6Tt 6uvouctdlmv Yuvoiki sdpev adThV OC dvopo Kot Td
KpLTTd, eOpRoEL Yapav Tod ETovg Ekeivov Kal Tekvdoel Tékvov Gpoev £Eguyevilov Ty yevedv avtod macov” (Drexl 1925,
77, 11. 20-23); ch. 288: “Eéav 1o T, 811 £0pe melopydv, ebprioet xapdy kol Dyeiov £k vocov... i 1n tig, 811 Epaye kpéog
YEPAVOL Ti TELAPYOD, TG HEV EDpRGEL VOGOV, T 88 §6Eav Kol Dysioy kol mhodTov. £dv 10 Tig, 6TL eDpE MTEPA MEAAPYOD,
evpfoel ThodToV Avaroyov amod EvadEov avdpds” (Drexl 1925, 234, 11. 18-24).

45 Achmet, Oneirocriticon 12: “81611, domep 6 Epyvpog gig yovoikag Swakpivetal, ot kai O ypvodg, Toig Gvdpacty donv
yapav Eumotel EEm Hmvov, tocotov gig OATWV dyet Tovg OpdvTag avtov kab’ drvovg” (Drexl 1925, 8-9; ET: Oberhelman
1991, 90).



rejoiced when he became poor, throwing off his wealth like a great burden.””*® St Philaretos had been
deprived of his goods by the devil as a test of his spirit. This reversed simile highlights the disparity
between the emotional responses of an ordinary person and that of the holy man, who remains
emotionally detached from material wealth.

The concept of andOeio (impassibility, freedom from emotion) in the lives of holy men or women
and their disregard for earthly possessions—including transient and illusory joy—was
counterbalanced by the intensity with which emotions were felt in the afterlife, the realm of genuine
and complete emotions. Here, the lost happiness of the prelapsarian state would be rekindled in the
joyful beatitude of eternal blessedness. In particular, when referring to joy, various adjectives or
modifiers were often used to convey its quality, such as ain6rg (true), &vbeog (divine), obpdviog
(heavenly), and mvevpatikog (spiritual) or to emphasise its intensity, such as davekAdAntog
(unspeakable), avoréppAintog (unsurpassable), dnépavtog (boundless), dninotog (measureless), and
appnrog (ineffable).

Finally, let us shift our focus to joy emotions within the context of parental and filial love.*” As
mentioned earlier, while some examples of subjective mourning for the death of a family member
have been found in Byzantine literature,*® expressions of joy in familial relationships are less
frequently explored. Here, | would like to draw attention to a couple of rhetorical similes. The first
comes from the already mentioned Ladder of Divine Ascent by John Climacus, where the author
delves into the emotional psychology of a child:

When a baby starts to recognize its father, it is filled with happiness. If the father has to spend time away on
business before returning home, it has its fill of joy and sadness—joy at seeing the one it loves, sadness at the
fact of having been deprived so long of that same love. Sometimes a mother hides from her baby and is
delighted to note how sadly the child goes about looking for her, because this is how she teaches the child to

be always attached to her and stirs up the flame of its love for her.*°

46 Niketas the Monk, Life of St Philaretos the Merciful 2: “Eito todta névio nadov oddémote évmyon §i £Aacenumoey
fi Nyavaktnoeyv, AL’ donep dte EEamivng mAovTioel avOpwnog xopds AvATAE®S YiveTal, oVT®G EKEIVOG TTOYEVOAG EXULPE,
¢ puéyo poptiov dmoPorrduevoc tov mhodtov,” Greek text and English translation from Rydén 2002, 63-65.

47 For insights into this particular form of affection and love, commonly expressed by the Greek word ctopys in both
pagan and Christian contexts, see Tsironis 2022, with a special focus on a mother’s feelings toward child; see also Mullett
2022b, 285.

48 Rigo-2008,288 See fn. 42 in this chapter.

49 Jo. Clim., scal. 7 (“On Mourning”): “Ev épyoic pév avtaic yvopilov 6 vimog tov matépa, xapic dSA0g TEmANpmUEVOC
yivetor: T00ToV 88 TPOC YPHVOV 0IKOVOHIKRDCS BITodNOTVTOC, lta TUAY EmdNUOTVTOC, Yapdc O Taic Kol ADNG GvaeoTog
yivetal: yapdg pev, a¢ tov moboduevov 1dav- Amng 8¢, 61 TV 10D T060VTOV XPOVOL TOD KaAOD KAAAOVG OTEPNOY.
Kpomter pmp €avtiv 100 vnmiov, kol T00T0v €vodiveg €minTodviog adtv 0pdoa, TEPTETOL, TOBEVOVCA, OOTO
duvekdc Tpockorrldchor avth: Kol 0 eiktpov adTod TO TPOG EavTiV 69odpdg dvapréyovoa” (PG LXXXVIII, 813);
ET: Luibheid and Russell 1982, 143. This tender scene can be counted among those “‘striking metaphors and images that
have all the simplicity and earthiness of a Homeric simile,” Duffy 1999, 8. The metaphor of the monks as infants is
frequent in Climacus’ work, see Parrinello 2007, 79. On the similes from everyday life in the Ladder, see also Kalish
2019, 154-156, 159.



The second simile is found in the treatise On Watchfulness and the Guarding of the Heart by the
spiritual writer Nikephoros the Athonite (thirteenth century). In a section dedicated to the psycho-
physical technique of the hesychast prayer, the monk suggests that when the mind is drawn into the
heart along with the inhaled air: “What follows will be neither dismal nor glum. Just as a man, after
being far away from home, on his return is overjoyed at being with his wife and children again, so
the intellect, once it is united with the soul, is filled with indescribable pleasure and delight.”>
These similes portray moments of family life but do neither recount autobiographical emotions nor
express subjective emotions. At the same time, in these two works, such a display of emotions cannot
even be considered as a topos, nor does it obey the literary conventions of a genre. However, both
John Climacus and Nikephoros the Athonite seem to attribute a paradigmatic significance to these
two images. Thus, we may conclude that, while these similes do not explicitly convey a normative
character, they underscore—as Barbara H. Rosenwein might put it—a shared “system of feeling”
rooted in one of the possible “social communities,” that is to say, the family.>!

The examples presented in this paper, though just a small selection, offer a glimpse into the rich
tapestry of literary sources and testimonies that should be considered in a comprehensive and
systematic study of joy in Byzantium, and may hopefully provide some valuable insights for future

research on this topic.

%0 Nikephoros the Athonite, On Watchfulness and the Guarding of the Heart: “odkétt dvedopavro, 0 3¢ Exapt yeviocetat
T petd Todto: GAA’ domep avip T ToD €0 TOD 01KOL ATOONLOG, EMAY EMGTPEYT 0VK EYEL OTL Kl YEvNTOL A0 THG Yo pag,
611 katn&din Toic TéKvolg Kal T yuvaiki Evtuyelv, obtm kol 6 vodc, Emdv PeTa TS yoyiig Evebi], dppntov ndoviyv kai
evppoovvny Eurimhatar” (PG CXLVII, 964). | have reproduced the English translation recently published in Trizio 2023,
252, which is a slight adjustment of Palmer, Sherrard and Ware 1995, 205.

51 Walker2022 See fn. 30 in this chapter.



Bibliography

Abbreviations

TLG. Thesaurus Linguae Graecae, available at <http://stephanus.tlg.uci.edu>.

Secondary literature

Adashinskaya, A. (2020) “Sweat, Fear, Joy, and Amazement: Personal Experience and Mental
Journeys of Orthodox Pilgrims to the Holy Land (12" to 15" Century).” Hskycmeosedcku uemenus
1: 41-59.

Adler, A., ed. (1931). Suidae Lexicon. Vol. Il. 4-6. Leipzig: Teubner.

Agapitos, P. (2017). ““Words Filled With Tears’: Amorous Discourse as Lamentation in the
Palaiologan Romances.” In: M. Alexiou and D. Cairns (eds.). Greek Laughter and Tears: Antiquity
and After. Edinburgh: Edinburgh University Press. Pp. 353-374.

Angold, M. (2017). “Laments by Nicetas Choniates and Others for the Fall of Constantinople in
1204.” In: M. Alexiou and D. Cairns (eds.). Greek Laughter and Tears: Antiquity and After.
Edinburgh: Edinburgh University Press. Pp. 338-352.

Antonopoulou, T., ed. (2008). Leonis VI Sapientis Imperatoris Byzantini Homiliae. Turnhout:

Brepols.

Ashbrook Harvey, S. (2017). “Guiding Grief: Liturgical Poetry and Ritual Lamentation in Early
Byzantium.” In: M. Alexiou and D. Cairns (eds.). Greek Laughter and Tears: Antiquity and After.
Edinburgh: Edinburgh University Press. Pp. 199-216.

Bernard, F. (2022a). “Emotional Communities in the Eleventh Century: Bodily Practices and
Emotional Scripts.” In: D. Cairns et al. (eds.). Emotions Through Time: From Antiquity to Byzantium.
Tubingen: Mohr Siebeck. Pp. 157-177.



Bernard, F. (2022b). “Poetry in Emotion: The Case of Anger.” In: M. Mullett and S. Ashbrook Harvey
(eds). Managing Emotion in Byzantium: Passions, Affects and Imaginings. London: Routledge. Pp.
405-426.

Bernard, F. and C. Livanos, eds. (2018). The Poems of Christopher of Mytilene and John Mauropous.
Cambridge MA: Harvard University Press.

Bethe, E., ed. (1900). Pollucis Onomasticon. Vol. I. Leipzig: Teubner.

Brennan, T. (2003). “Stoic Moral Psychology.” In: B. Inwood (ed.). The Cambridge Companion to
the Stoics. Cambridge: University Press. Pp. 257-294.

Brubaker, L. (2002). “Dancing in the Streets of Byzantine Constantinople.” Culture & History Digital
Journal 11/2: 1-14.

Chilikov, S. (2021). “The Joyful Sorrow (yappoivmn) in the Works of the Ascetic and the
Hymnographer Fathers.” Ostkirchliche Studien 70/2: 288-300.

Chryssavgis, J. (1985). “Xappoivnn: Joyful Sorrow in the Ladder of St. John Climacus.” Kinpovouia
17: 137-142.

Cohn, L., ed. (1906). Philonis Alexandrini: Opera quae supersunt. Vol. V. Berlin: Reimer. (repr.
Berlin: De Gruyter, 1962).

Constantinides, C.N. (2005). “Adyot ék tod kmdikog 13 tiig Moviic Ayiag Avdpov.” In: Ayiov
Neogirov tod Eyrkieiorov Zvyypauuota. Vol. V. Paphos: Tepa Bacthikr| koai Zrovponnytokt Movi
Ayiov Neogttov. Pp. 235-288.

Crislip, A. (2022). “The Ascetic Construction of Emotions. Lupe and Akedia in the Works of Evagrios
of Pontos.” In: M. Mullett and S. Ashbrook Harvey (eds). Managing Emotion in Byzantium: Passions,

Affects and Imaginings. London: Routledge. Pp. 240-265

de Boor, C. and P. Wirth, eds. (1978). Georgii Monachi Chronicon. Vol. I. Stuttgart: Teubner.



Delehaye, H., ed. (1910). Acta Sanctorum (Novembris). Vol. 111. Brussels: Société des Bollandistes.

Doerfler, M. (2022). “Emotional Communities and the Loss of an Individual: The Case of Grief.” In:
M. Mullett and S. Ashbrook Harvey (eds). Managing Emotion in Byzantium: Passions, Affects and
Imaginings. London: Routledge. Pp. 292-313.

Dombrowski, D.A. (1998). “Anger in the Philokalia.” Mystics Quarterly 24/3: 101-118

Drexl, F., ed. (1925). Achmetis Oneirocriticon. Leipzig: Teubner.

Duffy, J. (1999). “Embellishing the Steps: Elements of Presentation and Style in The Heavenly Ladder
of John Climacus.” Dumbarton Oaks Papers 53: 1-17.

Dulus, M.G., (2022). “Ekphrasis and Emotional Intensity in the Homilies of Philagathos of Cerami.”
In: D. Cairns et al. (eds.). Emotions Through Time: From Antiquity to Byzantium. Tibingen: Mohr
Siebeck. Pp. 247-279.

Festugiére, A.-J. and L. Rydén, eds. (1974). Léontios de Néapolis: Vie de Syméon le Fou et Vie de
Jean de Chypre. Paris: Paul Geuthner.

Frank, G. (2019). “Singing Mary: The Annunciation and Nativity in Romanos the Melodist.” In: T.
Arentzen and M.B. Cunningham (eds.). The Reception of the Virgin in Byzantium: Marian Narratives

in Texts and Images. Cambridge: Cambridge University Press. Pp. 170-179.

Gilbert-Thirry, A. (1977). Pseudo-Andronicus de Rhodes, “ITEPI ITAOQN: Ed. critique du texte grec

et de la traduction latine médiévale. Leiden: Birill.

Gill, C. (2016). “Positive Emotions in Stoicism: Are They Enough?” In: R.R. Caston and R.A. Kaster
(eds.). Hope, Joy, and Affection in the Classical World. New York: Oxford University Press. Pp. 143—
160.

Gonnelli, F., ed. (1991). “ll De vita humana di Giorgio Pisida.” Bollettino dei Classici 12: 123-130.

Graver, M.R. (2007). Stoicism and Emotion. Chicago: University of Chicago Press.



Grosdidier de Matons, J., ed. (1967). Romanos le Mélode: Hymnes. Vol. IV. XXXII-XLV. Paris: Cerf.

Halliwell, S. (2008). Greek Laughter: A Study of Cultural Psychology from Homer to Early
Christianity. Cambridge: Cambridge University Press.

Hinterberger, M. and A. Pizzone (2022). “Research on Emotions in the Byzantine World.” In: D.
Cairns et al. (eds.). Emotions Through Time: From Antiquity to Byzantium. Tubingen: Mohr Siebeck.
Pp. 41-48.

Hinterberger, M. (2022a). “Alazoneia and Aidos/Aischuné in Anna Komnene’s and Niketas
Choniates’ Histories.” In: D. Cairns et al. (eds.). Emotions Through Time: From Antiquity to
Byzantium. Tubingen: Mohr Siebeck. Pp. 303-338.

Hinterberger, M. (2022b).“The Neighbour’s Unbearable Wellbeing: Phthonos/Envy from the
Classical to the Modern Greek World.” In: M. Mullett and S. Ashbrook Harvey (eds). Managing

Emotion in Byzantium: Passions, Affects and Imaginings. London: Routledge. Pp. 60-89.

Hinterberger, M. (2017). ““Messages of the Soul’: Tears, Smiles, Laughter and Emotions Expressed
by them in Byzantine Literature.” In: M. Alexiou and D. Cairns (eds.). Greek Laughter and Tears:
Antiquity and After. Edinburgh: Edinburgh University Press. Pp. 125-145.

Hinterberger, M. (2013a). “®6fw kataceciobeic: Ta ndbn tov avOpdmov kat TG ovtoKpaTopiag 6To
Muyonh Attareldtn. To oartioloyikd cvotnpoa evog totoploypdeov tov 11°%° ocdvae.” In: V.N.
Vlyssidou (ed.). H avtoxpazopio oe wpion (;): To Bolavrio tov 11° cacvvae (1025-1081). Athens:
National Hellenic Research Foundation. Institute of Byzantine Research. Pp. 155-167.

Hinterberger, M. (2013b). Phthonos: Mifl3gunst, Neid und Eifersucht in der byzantinischen Literatur.
Wiesbaden: Dr. Ludwig Reichert Verlag.

Hinterberger, M. (2010a). “Emotions in Byzantium.” In: L. James (ed.). A Companion to Byzantium.
Oxford: Wiley-Blackwall. Pp. 123-134.



Hinterberger, M. (2010b). “Envy and Nemesis in the Vita Basilii and Leo the Deacon: Literary
Mimesis or Something More?” In: R. Macrides (ed.). History as Literature in Byzantium: Papers
from the Fortieth Spring Symposium of Byzantine Studies, University of Birmingham, April 2007.
Farnham: Ashgate. Pp. 187-203.

Hinterberger, M. (2009).“Zelotypia und Phthonos: Eifersucht in der byzantinischen Literatur.” Néa
Poun/Nea Rhome: Rivista di ricerche bizantinistiche 6: 11-36.

Hinterberger, M. (2006). “Trénen in der byzantinischen Literatur: Ein Beitrag zur Geschichte der

Emotionen.” Jahrbuch der Osterreichischen Byzantinistik 56: 27-51.

Hinterberger, M. (2005). “O ¢@86vog ot Anumon doyoteyvia.” In: E. Jeffreys and M. Jeffreys (eds.).
Avoopopura xor Ilpodpowikad: Approaches to Texts in Early Modern Greek: Papers from the
Conference Neograeca Medii Aevi V, Exeter College, University of Oxford, September 2000. Oxford:
Faculty of Medieval and Modern Languages, University of Oxford. Pp. 227-240.

Hinterberger, M. (2004). “O ¢086vog, avOpomivny advvapio kot kivntipla dovoun.” In: C.G. Aggelidi
(ed.). To Bolavtio wpiuo yra allayéc: Emiioyés, evonoOnoies kai tpomor Ekppoons omo tov eVOEKETOo
arov déxazo orwva. Athens: National Hellenic Research Foundation. Institute of Byzantine Research.
Pp. 299-312.

Hinterberger, M. (1999). Autobiographische Traditionen in Byzanz. Vienna: Verlag der
Osterreichischen Akademie der Wissenschaften.

Hunt, H. (2004). Joy-Bearing Grief: Tears of Contrition in the Writings of the Early Syrian and

Byzantine Fathers. Leiden: Brill.

Ivanov, S.A. (2022). “Power and Fear. Awe before the Emperor in Byzantium.” In: M. Mullett and S.
Ashbrook Harvey (eds). Managing Emotion in Byzantium: Passions, Affects and Imaginings.
London: Routledge. Pp. 427-442.

Jeffreys, E., ed. (1998). Digenis Akritis: The Grottaferrata and Escorial Versions. Cambridge:

Cambridge University Press.



Kaldellis, A. (2006). Mothers and Sons, Fathers and Daughters: The Byzantine Family of Michael
Psellos. Notre Dame, IN: University of Notre Dame Press.

Kalish, K. (2019). “The Language of Ascetism: Figurative Language in St. John Climacus’ Ladder of
Divine Ascent.” In: P. Guran and D.A. Michelson (eds.). Faith and Community around the
Mediterranean: In Honor of Peter R.L. Brown. Heidelberg: Herlo Verlag UG. Pp. 153-162.

Krivochéine B. and J. Paramelle, eds. (1964). Syméon le Nouveau Théologien: Catécheses. Vol. I1.

Paris: Cerf.

Krueger, D. (2022). “Liturgical Emotion: Joy and Complexity in a Hymn of Romanos the Melodist
for Easter.” In: M. Mullett and S. Ashbrook Harvey (eds). Managing Emotion in Byzantium: Passions,

Affects and Imaginings. London: Routledge. Pp. 347-370.

Krueger, D. (2017). “The Transmission of Liturgical Joy in Byzantine Hymns for Easter.” In: B.
Bitton-Ashkelony and D. Krueger (eds.). Prayer and Worship in Eastern Christianities, 5th to 11th
Centuries. London: Routledge. Pp. 132-150.

Lampe, G.W.H, ed. (1961). A Patristic Greek Lexicon. Oxford: Clarendon Press.

Lauxtermann, M.D. (2003). Byzantine Poetry from Pisides to Geometres: Texts and Contexts. Vol. I.

Vienna: Verlag der Osterreichischen Akademie der Wissenschaften.

Luibheid, C. and N. Russell, eds. (1982). John Climacus: The Ladder of Divine Ascent. London:

Paulist Press.

Lynch, A. (2017). “Emotional community.” In: S. Broomhall (ed.). Early Modern Emotions: An
Introduction. London: Routledge. Pp. 3-6.

MacDougall, B. (2022). “Lend a Sympathetic Ear: Rhetorical Theory and Emotion in Late Antique
and Byzantine Homiletic.” In: D. Cairns et al. (eds.). Emotions Through Time: From Antiquity to
Byzantium. Tibingen: Mohr Siebeck. Pp. 121-139.



Magdalino, P. (2007). “Tourner en dérision a Byzance.” In: E. Crouzet-Pavan and J. Verger (eds.). La
dérision en Moyen Age: De la pratique sociale au rituel politique. Paris: Presses Paris-Sorbonne. Pp.
55-72.

Maguire, H. (2022). “Grief and Joy in Byzantine Art.” In: M. Mullett and S. Ashbrook Harvey (eds).
Managing Emotion in Byzantium: Passions, Affects and Imaginings. London: Routledge. Pp. 314—
346.

Maguire, H. (1977). “The Depiction of Sorrow in Middle Byzantine Art.” Dumbarton Oaks Papers
31:123-174.

Manolova, D. (2022). “Wondrous Knowledge and the Emotional Responses of Late Byzantine
Scholars to Its Acquisition.” In: D. Cairns et al. (eds.). Emotions Through Time: From Antiquity to
Byzantium. Tuibingen: Mohr Siebeck. Pp. 75-94.

Marciniak, P. (2017). “Laughter on Display: Mimic Performances and the Danger of Laughing in
Byzantium.” In: M. Alexiou and D. Cairns (eds.). Greek Laughter and Tears: Antiquity and After.
Edinburgh: Edinburgh University Press. Pp. 232-242

Miller, B. (2000). Der Weg des Weinens: Die Tradition des “Penthos” in den Apophthegmata

Patrum. Gottingen: Vandenhoeck and Ruprecht.

Mullett, M. (2022a). “Introduction.” In: M. Mullett and S. Ashbrook Harvey (eds). Managing

Emotion in Byzantium: Passions, Affects and Imaginings. London: Routledge. Pp. 1-35.

Mullett, M. (2022b). “Tragic Emotions? The Christos Paschon.” In: D. Cairns et al. (eds.). Emotions
Through Time: From Antiquity to Byzantium. Tiibingen: Mohr Siebeck. Pp. 281-302.

Mullett, M. (2017). “Do Brothers Weep? Male Grief, Mourning, Lament and Tears in Eleventh- and
Twelfth-Century Byzantium.” In: M. Alexiou and D. Cairns (eds.). Greek Laughter and Tears:
Antiquity and After. Edinburgh: Edinburgh University Press. Pp. 312-337.

Newman, N. (2016). “Classical Imagery and the Joy of the Resurrection: Arsenios’ Stichoi on the
Sunday of the Resurrection.” Parekbolai 6: 103-117.



Nickau, K., ed. (1966). Ammonii qui dicitur liber de adfinium vocabulorum differentia. Leipzig:
Teubner.

Nikas, C., ed. (1970). Analecta Hymnica Graeca. Vol. VIII. Rome: Istituto di Studi Bizantini e

Neoellenici — Universita di Roma.

Nilsson, I. (2017) “Comforting Tears and Suggestive Smiles: To Laugh and Cry in the Komnenian
Novel.” In: M. Alexiou and D. Cairns (eds.). Greek Laughter and Tears: Antiquity and After.
Edinburgh: Edinburgh University Press. Pp. 291-311.

Oberhelman, S.M., ed. (1991). The Oneirocriticon of Achmet: A Medieval Greek and Arabic Treatise

on the Interpretation of Dreams. Lubbock: Texas Tech University.

Palmer, G.E.H., P. Sherrard and K. Ware, eds. (1995). The Philokalia. Vol. IV. London: Faber and
Faber.

Palmieri, V., ed. (1981-1982). “Ptolemaeus, De differentia vocabulorum.” Annali della Facolta di
Lettere e Filosofia dell 'Universita di Napoli 24: 155-225.

Papadogiannakis, I. (2017). “Lamenting for the Fall of Jerusalem in the Seventh Century CE.” In: M.
Alexiou and D. Cairns (eds.). Greek Laughter and Tears: Antiquity and After. Edinburgh: Edinburgh
University Press. Pp. 187-198.

Papaioannou, S., ed. (2019.) Michael Psellus: Epistulae. Vol. Il. Berlin: De Gruyter.

Parrinello, R.M., ed. (2007). Giovanni Climaco: La Scala del Paradiso. Milan: Edizioni Paoline.

Phrantzolas, K.G., ed. (1988). Sancti Patris nostri Ephraem Syri: Opera omnia. Vol. I. Thessaloniki:
To [eppor g Hoavayiag.

Pizzone, A. (2022a). “Emotions and Adyog £vdidbetoc: T1aOn in John Sikeliotes” Commentary on
Hermogenes’ On Types of Style.” In: D. Cairns et al. (eds.). Emotions Through Time: From Antiquity
to Byzantium. Tubingen: Mohr Siebeck. Pp. 141-156.



Pizzone, A. (2022b). “Katepheia: From Heroic Failure to Christian Dejection.” In: M. Mullett and S.
Ashbrook Harvey (eds). Managing Emotion in Byzantium: Passions, Affects and Imaginings.
London: Routledge. Pp. 266-291.

Radi¢ R. (2000) Strah u poznoj Vizantiji, 1180-1453 [Fear in Late Byzantium]. 2 vols. Belgrade:

Evoluta.

Resta, M. (2022). “Il ‘premio della ballerina & la morte del profeta’ (Ambr., Virg. 3,26): la danza della
figlia di Erodiade nella polemica contro i balli conviviali di V-V secolo.” In: L. Arcari and L.
Carnevale (eds.). Dignus es accipere librum: Miscellanea in onore di Edmondo Lupieri per il suo
LXXII compleanno. Bari: Edipuglia. Pp. 247-256.

Rigo, A. (2008). Mistici bizantini. Turin: Einaudi.

Rosenwein, B.H. (2002). “Worrying about Emotions in History.” The American Historical Review
107: 821-845.

Rydén, L. (2022). The Life of St. Philaretos the Merciful Written by his Grandson Niketas: A Critical

Edition with Introduction, Translation, Notes, and Indices. Uppsala: Uppsala University Library.

Seban, C. (1982). “La peur a Byzance aux 13%-14¢ s.” Jahrbuch der Osterreichischen Byzantinistik
32/1: 187-193.

Sorabiji, R. (2009). “Did the Stoics Value Emotion and Feeling?”” The Philosophical Quarterly 59/234:
150-162.

Sorabji, R. (2000). Emotion and Peace of Mind: From Stoic Agitation to Christian Temptation.
Oxford: Oxford University Press.

Stearns, P.N. and C.Z. Stearns. (1985). “Emotionology: Clarifying the History of Emotions and
Emotional Standards.” The American Historical Review 90: 813-836.



Thomson, M.H. (1989). The Symbolic Garden: Reflections Drawn from a Garden of Virtues: A X1
Century Greek Manuscript. North York: Captus Press.

Thomson, M.H., ed. (1960). Le jardin symbolique: Texte grec tiré du Clarkianus XI. Paris: Les belles

lettres.

Tittmann, J.A.H., ed. (1808). lohannis Zonarae: Lexicon ex tribus codicibus manuscriptis. Vol. I.

Leipzig: Crusius.

Trapp, E., ed. (1996). Lexikon zur byzantinischen Neogrézitat besonders des 9.-12. Jahrhunderts.
Fasz. Il. Vienna: Verlag der Osterreichischen Akademie der Wissenschaften.

Trapp, E., ed. (1971). Digenes Akrites: Synoptische Ausgabe der &ltesten Versionen. Vienna:
Osterreichische Akademie der Wissenschaften, Kommission fiir Byzantinistik.

Trizio, M. (2023). “The Neoplatonism of Barlaam the Calabrian.” In: E. Anagnostou-Laoutides and
K. Parry (eds.). Later Platonists and their Heirs among Christians, Jews, and Muslims. Leiden: Brill.
Pp. 244-278.

Tronca, D. (2016). “Restricted Movement: Dancing from Late Antiquity through the Early Middle
Ages.” Journal of the LUCAS Graduate Conference 4: 52-63.

Tsironis, N.J. (2022). “Storge: Rethinking Gendered Emotion Apropos of the Virgin Mary.” In: M.
Mullett and S. Ashbrook Harvey (eds). Managing Emotion in Byzantium: Passions, Affects and

Imaginings. London: Routledge. Pp. 184-207.

Tsironis, N.J. (2011). “Emotion and the Senses in Marian Homilies of the Middle Byzantine Period.”
In: L. Brubaker and M.B. Cunningham (eds.). The Cult of the Mother of God in Byzantium: Texts and
Images. Farnham: Ashgate. Pp. 179-196.

Walker, A. (2022). “Apolausis: Feelings at the Juncture between Body and Mind.” In: M. Mullett and
S. Ashbrook Harvey (eds). Managing Emotion in Byzantium: Passions, Affects and Imaginings.
London: Routledge. Pp. 375-404.



Walker, A. (2017). “Laughing at Eros and Aphrodite: Sexual Inversion and Its Resolution in the
Classicizing Arts of Medieval Byzantium.” In: M. Alexiou and D. Cairns (eds.). Greek Laughter and
Tears: Antiquity and After. Edinburgh: Edinburgh University Press. Pp. 263-287.

Webb, R (2008). Demons and Dancers: Performance in Late Antiquity. Cambridge MA: Harvard
University Press.

Webb, R. (1997). “Salome’s Sisters: The Rhetoric and Realities of Dance in Late Antiquity and
Byzantium.” In: L. James (ed.). Women, Men and Eunuchs: Gender in Byzantium. London:
Routledge. Pp. 119-149.

Whitby, M. (2014). “A Learned Spiritual Ladder?: Towards an Interpretation of George of Pisidia’s
Hexameter Poem On Human Life.” In: K. Spanudakes (ed.). Nonnus of Panopolis in Context: Poetry
and Cultural Milieu in Late Antiquity. Berlin: De Gruyter. Pp. 435-458.

Xanthou, M.G. (2022). “Theorising Emotions. Methodological Tools for Research.” In: M. Mullett
and S. Ashbrook Harvey (eds). Managing Emotion in Byzantium: Passions, Affects and Imaginings.
London: Routledge. Pp. 36-59.

Xenophontos, S. (2021). “Exploring Emotions in Late Byzantium: Theodore Metochites on
Affectivity.” Byzantion 91: 423-463.

Young, R.D. (2022). “An Early Christian Understanding of Pride.” In: M. Mullett and S. Ashbrook
Harvey (eds). Managing Emotion in Byzantium: Passions, Affects and Imaginings. London:
Routledge. Pp. 214-239.



