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Renaissance Neoplatonism was a movement founded by the
fifteenth-century Florentines Marsilio Ficino and Giovanni Pico
della Mirandola and had a deep impact on the cultural, intellectual
and religious life of Europe for more than two centuries (Allen
2001: 111, 435).! This paper will discuss the possible impact that
this philosophico-theological movement had on the Cretan lyrical
romance Erotokritos by Vitsentzos Kornaros (Alexiou 2000)? and
the Cypriot lyrical love poems that are widely, but inaccurately,
known as Piues Ayannc (Poémes d’amour) (Siapkaras-Pitsillides
1975).3 Before I start my examination, it would be useful to give
some introductory information about the two works and explain
the reasons for their parallel reading.

Starting with the “work of honour”, Erotokritos dates from the
end of the 16th century or beginning of the 17th century. It is a
long narrative poem of around 10,000 fifteen-syllable verses in
iambic couplets and describes the love story between the princess
Areti and her underling Erotokritos, more precisely, the son of the

! For the revival of Platonic philosophy in the Renaissance, see Celenza
2007: 72-96. For more information on Renaissance Neoplatonism, see
among other interesting studies: Robb 1935; Eisenbichler and Zorzi
1986. For the peculiar interrelation between Neoplatonism and Petrarch-
ism in the High Renaissance, see Melczer 1975.

2 For an English translation of Erofokritos, see Betts, Gauntlett and
Spilias 2004.

3 All quotations from Erotokritos and the Cypriot Canzoniere are taken
from Alexiou 2000 and Siapkaras-Pitsillidés 1975 respectively.
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King’s trusted counsellor.* Despite the unequal social status of the
couple, Kornaros’s work, following the happy ending convention
of the romantic genre to which Erotokritos belongs, but also the
humanistic-Renaissance ideology of its time, ends with the wed-
ding of the young protagonists. Strikingly, the love of the young
couple, although not unrequited, is described in the Petrarchan
manner, through the stereotypical oxymora, imagery, conceits,
paradoxes and antitheses (Lassithiotakis 1996a and 1996b).
Turning to the anonymous poetic anthology of 156 lyrical
poems written in the Cypriot dialect, we have no clear indication
about the time of these poems’ composition, but we suppose they
were written between the middle and end of the 16th century.> As
for the authorship of the collection, many researchers nowadays
tend to believe in the multiple authorship model, meaning that the
collection was not composed by one single versifier but by many
(Mathiopoulou-Tornaritou 2007; Pieris 2012: 363-4).6 These
Greek-speaking poets, following the European Petrarchan
Canzoniere trend of their time, anthologize the poems by genre
and metric form. In this sense, the collection consists of several
poems which paraphrase, condense or extend verses from Petrarch
and other Petrarchan poets. Specifically, thirty-three poems have
been identified as creative translations or free adaptations of
known Italian poets, such as Petrarch, Sannazaro, Castiglione,
Bembo, Sasso, Ariosto and others (Fedina 2010: 14). The great
variety of metres and verse forms of the collection includes:
sonnets, canzoni, sestine, ballate, barzellette, madrigals, terze

4 For some very useful studies on Erotokritos, see the introduction of the
work’s edition Alexiou 2000: ¢"-pt” and the following collected volumes
Alexiou 1999; Holton 2001; Holton 2006; Kaklamanis 2006; Lassithi-
otakis 2010 and Markomichelaki 2012.

5 For more introductory comments and information about this collection,
see indicatively Siapkara-Pitsillidou 1976: 19-73; Pecoraro 1976: 97-127
and Grivaud 1996: V, 1115-28. See also some important suggestions for
a new edition of the Canzoniere in Mathiopoulou-Tornaritou 1993: I,
352-390. For a thematic approach to this collection, see Ekdawi and
Philokyprou 1994: 82-99 and Philokyprou 1996: 83-92.

6 1 refer selectively to two of the most recent studies on this matter.
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rime, ottave and poems in strophes of various lengths. Holton,
based on an analysis of a poem in hendecasyllables, which is also
a translation of the seventh eclogue of Sannazaro’s Arcadia, talks
about “technical virtuosity of a high order” (1998/1999: 88-90),
while Fedina remarks that the Italian hendecasyllables of the
collection are creatively assimilated and adjusted to the Greek
linguistic and cultural environment (2010: 192-3). At the same
time, the Greek folk verse together with fresh and original rhymes
based on the individual talent of the Greek-speaking poets,
indicate the osmosis of the Greek East and the Italian West
(Fedina 2010: 194-5) of this “experimental poetry which is
without parallel in the Renaissance period in any other part of the
Greek world” (Holton 1998/1999: 90).

The content of the greater part of the Cypriot Canzoniere
deals with the unrequited love of the poet for his ideal beloved, as
drawn from the Rerum Vulgarium Fragmenta or Rime sparse by
Petrarch (Santagata 2010). It is noteworthy that the bipartite struc-
ture of the Rime Sparse, before and after Laura’s death, is not
followed in the Cypriot Canzoniere.” Further, neither the name of
Petrarch’s beloved, Laura, nor the several puns on it appears in the
Cypriot collection; instead, five poems of the collection name the
beloved Chrystalleni (“Xpvotailévn”) (see poems 87, 92, 100,
116, 129), while the rest use certain nouns in order to address her,
such as “ayyéhooco” (21, 22, 59, 100, 116), “0sd” (22, 98, 102,
138), “béwooa” (12, 15, 75, 92), while the most popular is “xvpd”
(2, 14, 16, 100-102, 109, 113 etc.).® Moreover, in the Cypriot col-
lection the specific chronological indicators that appear in the
anniversary poems of Petrarch are differentiated.” These thematic,
formulaic and metrical deviations from the original show that the

7 For a possible division of the collection in two sections, according to
the two different periods of the poet’s life, see Carbonaro 2003.

8 The lists are not exhaustive.

9 See for example the Cypriot poem 108 verse 28, which refers to “Séka

xpovovg”, whereas its Petrarchan prototype, poem XXX verse 28, refers
to “sett’ anni”.
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authors aspire to create an autonomous Cypriot Petrarchan poetry
with its own dynamics.

After this brief introduction, I should explain the reason why 1
attempt to read these two works in parallel. Firstly, these works
were composed under similar historical and cultural conditions.
Both Cyprus and Crete in the mid to late 16th century were under
Venetian rule and shared a common Italian intellectual back-
ground.!0 Also, in 1570-71 many Cypriots refugees moved to
Crete, where, as Tsiknakis observes, they influenced local daily
life (2002: 207). Secondly, the comparison of these works illumin-
ates and contributes to the understanding of the history of Greek
lyric poetry, as suggested by Lassithiotakis (1996¢: 174) — the first
researcher, as far as I know, to carry out a wider and more system-
atic thematic comparison between the Cypriot Canzoniere and
Cretan Renaissance works.!!

In this paper, the parallel reading of Erotokritos and the
Cypriot collection will be based on extracts of the two literary
works in relation to Ficino’s translation and commentary on
Phaedrus (Allen 2008: vol. 1) and his Commentary on Plato’s
Symposium on Love, to which he later gave the title De amore,'?
since it is not a faithful translation on the Symposium, but “a com-
pilation of ideas about love”, as drawn from Dionysus, Plotinus,
Proclus, Aquinas, medical treatises and several works of Plato
himself (Jayne 1985: 4-7).

10 For the historical context of Crete under Venetian rule, see Maltezou
2006: 17-47. For the historical context of Cyprus under Venetian rule,
see Arbel 1995: 1V, 455-536; for some cultural connections between
Cyprus and Cretan Renaissance, see Holton 1992: 515-30. For particular
information on books and reading in Nicosia during Renaissance, see
Kitromilides 2002: 263-75, and for the circulation of books in Crete, see
Kaklamanis 1986: 152-76.

11 We need to mention that at a microscopic level Mathiopoulow
Tornaritou (1986: 11, 486-498) examined the motif of the candle in the
Cypriot Canzoniere and Cretan Renaissance literature.

12 The full title of the work in Ficino’s autograph manuscript is
Commentary on Plato’s Symposium on Love, but when Ficino translated
the work into Italian in 1474, several years before he permitted it to be
published, he called it simply Sopra lo amore (On love) (Jayne 1985: 1).
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At the beginning of the 1990s Bancroft-Marcus referred to
some indirect Neoplatonic allusions in Erofokritos and suggested
that the work could be viewed, “in one of its aspects, as a Neo-
platonic allegory” (1992: 43). A few years later, Lassithiotakis
(1995) compared certain passages from Erotokritos with several
Neoplatonic treatises on love, “trattati d’amore”. Although he
remarked that Marsilio Ficino is the most famous representative of
Neoplatonism and his treatise on Love, De amore, is the most
direct or indirect source of the Renaissance treatises on love, he
pointed out that each of them present notable differences in terms
of style and content (Lassithiotakis 1995: 6-7). Therefore in his
research he examines FErofokritos mostly in relation to the other
treatises, rather than that by Ficino (Speroni, Betussi, Nobili,
Bruno and others). In 2009 an international conference on Erofo-
kritos was held in Komnaros’s birthplace, Siteia. There, Holton
(2012: 36-7) gave support to Bancrofi-Marcus’s view concerning
a Neoplatonic reading of Kornaros and, at the same conference, |
delivered a comparative reading of Erofokritos and Canzoniere,
examining the twin concept of “high and low” and the interrelated
motifs of “wings, time, fruit, and rose” (Rodosthenous-Balafa
2012: 121-44). That study showed the higher metaphysical sphere,
which the beloved lady of the Cypriot Canzoniere inhabits, unlike
the poet who seeks unsuccessfully to reach her; whereas in
Erotokritos this metaphysical, Neoplatonic dimension of the
higher level is camouflaged by the higher social status of Areti as
a princess. An example illustrating this is the following:

PQT. 6’ 16mo ynAdv aydnnoa, pakpd toAld Eapdve:
KOTL® £0KALPO. TA YEPLO. OV VAL TAG® TO d CHOV®:
T Bouyatépa tov pnydc, Tov agéven pag Ty Kop...
(1149-51)

1 Kapdwh pov tefopdvo
oto ynAd Bev va metdon
Kot pund ddvovra ve prion
OTEKEL YOUNAL KAOHOVT.
(Canzoniere 1.13-16)




138 Marina Rodosthenous-Balafa

However, the Neoplatonic dimension of Erofokritos becomes
clearer in the passage below:

POT. ... o kdrworo Alyn wedoptd 6MK®GE T0 VOU LoV

Ko Vo PTEPODYEG HKOUUE HECH TOV AOYIGHOD HOV:
tovteg TNV neBupnd TETov, 5TOV 0VPAVE THY TAGL

Kt 660 CLLAVOL TOT POTIAG, TOL Kaiyet ekelv’ i Ppdon,
Kot Tapavtac yrpepvifouart, anelc grepd dev £x®,

yiati enKa To YopnAd kot to ynid EeTpéym
Ko wadl ekeivn 1y teBopud 8 B€ et va pov Aelyn,

nhpavtag Khveo Al @TEP, TIAL TETO oT0, Dy
Kot TGl Bpiokm T QoTLE, TaAL EavakevTd e

KL o’ To, YAl mov Bpiokopat pe Eavopiytel yapor
Kl 00€G QOPES EIC TA WAL 0OO®, PMTIEG gVpiok®

Ko kaiyovvzol ot Tepovyes LoV Kot TEPT® Kot Bupiok®.
Kar tovtn np mebopid n Aok tetdvrog pe weipalet

KOl TAYEL TOL PTEPOVYEG HOV €15 T PwTId, Ovte Bpdln|.]

(1331-44)

If we accept that the wing here is an upward power which, as
Ficino comments on the eighteenth chapter summary of Phaedrus:

divinely implanted in the intellect and reason, insofar as it is
powerful and free, effectively lifts them towards the divine. [...]
But if the rational soul in this life turns itself towards the
contraries — that is, towards the bad (which is longing for
sensibles), towards the ignorant (which is the sense), towards
the ugly (which is matter) — it binds the wing so that it cannot
after this life immediately fly back to the heights (Allen 2008:
121),13

then, being alert to the Neoplatonic context of Kornaros’s work,
we will expect more allegories of this kind throughout our
reading.

Erotokritos finally manages to overcome all the obstacles
which keep him down and reaches his high goal, which is unifi-
cation with his beloved. By contrast, in the case of the Cypriot

13 All references to Allen 2008 are to the first volume.
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Canzoniere the beloved of the Petrarchan lover does not respond
to his love and thus he keeps sighing, until he realises that this
earthly love was but a reflection of the divine, and asks God to
forgive him and help him to complete this spiritual circle and lift
his soul to the divine.!4

But before we circumscribe the circle of this paper, we must
consider how lovers are initially attracted to each other. In the
commentary on Plato’s Symposium Ficino remarks that: “mortals
are bewitched the most when, by very frequent gazing, directing
their sight eye to eye, they join lights with lights” (Jayne 1985:
166, VI1.10).15 In this sense, the poet in the Cypriot Canzoniere
admits:

Avélmota dvo ppdtia u’ soxhapodoa
W évav toug BAéppav dpvoatov pe B4pog (28.1-2)

In other words, sight comprises the most important faculty in
order for the lovers to fall in love. In the Myrthical Hymn of the
Phaedrus Socrates comments that “sight is the most acute of all
the senses that function by way of the body, [...] the most perspi-
cacious” and the only sense that can perceive Beauty (Allen 2008:
21, xxviii). Polydoros, Erotokritos’s closest friend, to whom the
protagonist first confesses his forbidden love for princess Areti,
laconically mentions that:

TTOA. To pétia povoyd *yovot, cav keiva mov Bwpodve,
ovPaon pe tov Epoto kot puo fovdr| kpatolve.
(1 1265-6)

14 Some of the Cypriot poems which elaborate this penitential theme are
131, 143 and 144. Williams, commenting on poem 366 of Rerum
Vulgarium Fragmenta, which also treats this theme of repentance,
argues: “It is God, through the Virgin Mary, who will grant him the
power to transform his will; ultimately virtue is not a human achieve
ment, it is a divine gift” (2007: 108).

15 In the references the roman number refers to the number of the
speeches in the Symposium and the last number refers to the chapter of
each speech.
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He goes further in order to discourage Erotokritos’s love for Areti,
clarifying that love occurs only through an exchange of glances
from both sides (Jayne 1985: 177):16

[TOA. Za be cuvanavt|Zovot To pdTio. va GULYTovGL,
ghkoipa Bacavifovvtor exgivol ° ayomovor
TOVT0 v’ TO TPMTO epPNVELE gvHG OV avoTpavilel
o Aoyepn KL opEoet Tov Kat dovieymv opyilsr
TO d1] LA, SVO KOl TPELS POPES K™ 01 dpeleg de calov
ovd’ ot kapdiég cvPalovvrar, undé Ta pdtia pordlov,
gKketvov o’ opéYETo ¢ ApyNTa TOVE PEPVEL,
oxordlet ke Egyvoraletar, mhio dev Exvoylayépver
Kot 8¢ propel pav Gomhayyny avlpwrog v’ ayomion,
ywoti £t T anopdolos g epwtidg T kplon. (1 1135-44)

Kornaros wisely employs the above idea to protect the honour
of his idealized heroine Areti, during a public spectacle in which
she would be the focal point.!” We are referring to the joust,

16 Peri, who demonstrated that Kornaros was aware of the medical
theories of his time (1999: 83), remarks that Lassithiotakis underlines the
Neoplatonic aspect of the theme of love by sight (1999: 57). He believes
though that the particular theme is a very common one in literature,
philosophy and medicine — ancient, medieval and Renaissance — so it is
difficult to say that Erotokritos has something specifically Neoplatonic
(1999: 57). It is true that we cannot say with complete certainty the
extent to which a theme relates to philosophy, religion, medicine or any
other area, since all these disciplines are often interconnected. The reader
should be able to view any thematic analysis from various perspectives
and combine the various readings of a composite work, like Erotokritos.
This study examines possible philosophic (Platonic-Ficinean) ramifi-
cations of particular Kornarean themes. At several points, it is con
sidered important to refer to Peri’s medical reading of Erotokritos,
precisely because the particular themes under examination share more
than one aspect: the philosophic, the medical and even more that still
need to be investigated. Celenza’s observation is very illuminating for
the reader of Ficinean Platonism and reinforces our argument: “To
understand Ficino’s style of Platonism, two factors should be fore-
grounded: first, that he was the son of a doctor, had medical training, and
considered himself a doctor; and second that, at least from 1473 onward
he was an ordained Catholic priest, who considered everything he did to
be in the service of Christianity” (2007: 81-2).

17 For the decorum of sight in Erotokritos, see Lendari 2012: 89-103.
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organised by King Iraklis especially for his daughter Areti, in
order to give her the chance to choose her future husband among
the many princes and brave fighters who would participate.
During the joust, however, Areti could see for herself the several
young and handsome prospects. At the same time, her beauty
could be equally seen, admired and commented on by them. Also
she could potentially exchange glances with anyone she admired,
but Areti had already confirmed her mutual love with Erotokritos
by exchanging looks with him:

[TOL. Ae tn xon Eovadé tnve, apyivios K 1 x6pn

K’ ECUYVOOTPEPETO KL VY|, HE OIAGYVOG ToV €0 pel

KEL OV *Behe va kpaTnyTh, Kopodg moAhg va dtdfn,
"Epotag 16’ fjote T o1l K fioteke v’ avolapn-

gddpete 10 Potdxpiro g ftov K* ehvndro
Kat e TNV Gipo Tov patiod GUXVIE TOV amtAoydto.

E1¢ kémowo tpomov eig T ahiod frarle pe 1o pdt,
onov Yvopicact K’ ot dvo Tog wa a8 16’ expdTst.

(12115-22)19

Under these circumstances, and in accordance with Areti’s
decorum? and moral virtues, she should be completely faithful to
Erotokritos, so Kornaros stresses that while she was the centre of
this public event:

18 For a possible explanation of the use of the term “pud” for love
between the protagonists in Erotokritos (A 10), see the argument which
is expressed in the Mythical Hymn: If the lover “is in possession of a
shared love as the likeness of love: it is not love itself but he calls and
thinks of it as friendship” (Allen 2008: 35, xxxii).
19 Cf. PQT. Tob10 pe GOVEL KL 0¢ TEPVD, GAOVEL LLE KoL KOTEYD
g péyetal va pe Bopny, KEpdog pueydhov xm-
kon TifeTol dAkov an’ quth 8e powdler v’ aviLéve-
£T00TO ag £X® Yo HpoeT, va TpdYw®, va yoproive. (I 2183-6)

See also 11 47-8.

20 Markomichelaki examines several matters of decorum in Erotokritos
(2006: 355-67).
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ITOL. K’ ekeivn, P’ 6AeG 167 OpOPOLEG OTTOD "¥E KOL TO KOAAT,
dev TV gcuvInpovcave TOoa TEPico ot GAlor
viti, oo 8gv E0TPAPNKE VA O1) TTOTE KLovéva,
10 KOAAN To™ EMOpEivacty €1g T0” GAAOVG Bapmouévo.
Ta paTio K’ €16 TV OpopPLd peydhn xapnyv £xov
K’ o1 duwpotdpotl va ta Sov nhokovst ko EETPEXOL
Kt OVTE GTPOPOVGL FVO Kol TPELS POPES Ko dev T §oVoL
Oheg TEG AAAEG OUOPOLEC TOTMHG dEV TGL YNYOVOoL.
‘Olot v Apetf) Tavobv oY1l TNV OHopELd. TIG,
pa Aoyiopd dev fare Klaveic i 6voud e
@00 dev avaTpavioe va 8n Klavéva tovTn,
0AOGPNOTO EMOUEIVAGL TNG OROPPLAES TO TAODTN.
(112211-22)

As has already been shown, reciprocal looks lead to mutual
love. But what is it that moves the lover to look upon and love one
person? In other words, what do lovers seek at the outset? What
else but beauty since, as is pointed out in Ficino’s commentary on
the Symposium, “love is the desire of enjoying beauty” (Jayne
1985: 58, 11.9).

Polydoros, whose words seem to reflect the ideas of Ficino’s
treatise on love, employs the same idea in his conversation with
Erotokritos, using the words “beauty” and “desire”, and adding
“hope”, which is essential for the lover:

TOA. To dov pua kdpnv 6popen, N webopd *var | TpdTN
QL TOV KIVE v péyovvral tng AVYEPNG TN VIOTH:
KOt TGV To, oVt 1) Zefouid vl pe v odzxida
K’ éyovv T uatio TPodoTh oav Kelva mov v eidar
(I11113-16)

Similar phraseology is found in the Cypriot Canzoniere, where the
poet addresses directly his beloved and confesses how his love
started:

£Eeope K¥ EVETPATO 1) OUOPPIG GOV
oTnV Totay £800ny téAs 1 dpeds pov-
>y TV Opelhv e tefopd St pov
yevvatol pe to fapog
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Kt OOV va i’ €ptr 0 X4pog
ue fapog papropileton n Tvom pov (91.23-8)

Although one would expect the lover to feel only joy and
peace when he faces or thinks of his beloved, on the contrary he is
presented as terrified, sweating from fear and losing his mind:

PQOT. xt wg 7o [his love for Areti] Aoyidom, pov *pyetol peydin
Myopdpa,
T PEAT omoKpuyaivoust Kot mAveL pe Tpopapo
Bourdvovvion To patie pov K7 1 Oyn aroveKpdVEL,
K’ idpo 1OV WYUYOHAYIGUOD TO TPOGOTO HOV dPDOVEL
KL omicw o 86k va cvpbd, 1) Zebouid |’ aprdbel
(1289-93)

and in the Cypriot Canzoniere:

‘Ovtav v guyteveldo cov va Pryiioo,

XAVVETAL 0 AOYLOPOG LoV

okotileTol 0 cKOmOG pHov

Ko 0ev néedpm molev v’ apyvicw

0 6iktog nofoc taooet pov 1o Bapog

KL 0 @6Pog cov ue Bdriel ’g péyaP Papoc. (91.15-20)

The above symptoms, apart from the medical connotations
they bear,?! remind us of the lover’s reactions in Phaedrus, who
has already contemplated the Ideas in heaven. Therefore, when the
lover sees a face on earth adorned with the divine form, aptly
copying divine Beauty itself, he reacts in the following way:

first he shivers with fear, and something of the dread of the
ancients return to him. Then in gazing, he worships [the
beloved] as a god, and but for the fact that he is afraid of being
accused of vehement insanity, he would make sacrifices to his
beloveds (sic) as to the statue of a god. But as he gazes, a
change takes over from the dread; and as it were an unaccus-
tomed sweat and heat possesses him. (Allen 2008: 21-3, xxix)

21 For the cyclothymic attitude of the lover, as seen from a medical point
of view, see Peri 1999: 68-9.
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Progressively, as the lover continues gazing at the beloved, in
other words as he keeps receiving the influx of beauty through the
eyes, this affects his nature and he stops grieving and rejoices
(Allen 2008: 23, xxix). However, according to Ficino’s commen-
tary on the Symposium:

the soul would be satisfied to have seen the beloved only once
[...] the eye and the spirit, which, like mirrors, can receive
images of a body only in its presence, and lose them when it is
absent, need the continuous presence of a beautiful body in
order to shine continuously with its illumination, and be
comforted and pleased. (Jayne 1985: 115, V1.6)

This explains the need of the lovers in both Erofokritos and the
Canzoniere to look constantly at their beloved since:

TTOI. Onotot ayarovot kapdokd Tapyopid peydin
aipvov va BAETouV £1g T 0AAOD TV OPPOTUOV TO, KEAAY"
xaipovvral, avoyaiiiovctve pe T Bmpidv exetvn
Kt o 86A00 va oTpaeoly Kt aAAOD, | ayGnrn dev T6” a@rver
£toL fro oto Potdkprrov, étol oty Apgrovoa:
pe ) Bopiév eBpépovvra, pactopikd engpvodoa:
(12187-92)

In the Canzoniere the poet says to his beloved:

dgv cov {ntd mopd va ot Pryiilo:

p’ gkeivov 1a 8pocilm

o LAON Ko Aaumpd pov

B’ exeivov 1o Kokdv pov

Eopilw *mov Eovtdv pov

K’ &v aAoppoVv o TAB0G Hov, KVPA Hov,

K’ goévav dgv o8 BLApTEL

K gpév dpooilel to Aapunpdv mov | GeTeL (92.19-26)

Moreover, sight can also function as a medium of resurrection
of the beloved:

app’ av €600 ¢ autdv pov va Pryiiong,
dvveoat amol vekpov vo, | avacTONG. (58.7-8)
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The ability of the sight to delight, reform and resurrect the lover is
also connected in the Cypriot Canzoniere with the imagery of a
cave, where the lover lives in tears in the darkness and suddenly
faces his beloved who is likened to the sun??2 and helps him to
leave the darkness behind:

KpOPyopat ue 6Tov OIAOV—ELS TNV OKOTNY,
wOonov Bopd v EAOTHV—ELS TO YOOV

KO L€ OTNG Y1G TO CTPOUAV—TNV ECTEPUY
®C TNV Kvohpylav pépav—~oiyme VIvov
SukpBlm yolov To viAmov—1e oTa daon.

[...]

ZroAAATE TG KUPAG LOV: Hiay EGTTEPAV

PTEV YO0V TOV 0.EPAV—TILE TOV VTVOV

K’ €ida v gljov gippnov—yotov Tov MAlov

K’ Ekpalép pe oy Tov CRNAOV—KL a) TO YOUO
EKEIVOV IOV *Y0 OTPOUOV—ILE GTO ddom

W évvola va i aydtdon—"rov v okoétnv.  (111.2-6, 25-30)

The dark cave, together with the fire, cannot but remind the
informed reader of another work of Plato. 1 am referring to the
popular and multi-interpreted myth of the cave in the Seventh
Book of the Republic (Adam 1980: 11, 88-97, i-iii). In Erotokritos,
the whole concept is somewhat subverted. First of all, there is a
metaphorical reference to the caves of the Underworld and there is
a literal reference to another dark place, the prison, where Areti is
kept away from the light. Also, the personified sun in this case is
not the beloved woman, but the beloved man, who enters the
dungeon and revives Areti:23

ITOI. Mo cav €ide Tov A0 NG Heg 6T QAAKN K™ EUTNKE,
gEavayivn o Lo, v acknuiby eerke:
EYLAYELPEV 1] OLOPPLAL TOV TOT| *TO HOKPEUEVT],
NBpoace Tdh, evélnocs, omol 10 *YlOVIGHEVT. (V1121-4)

22 For the beloved as sun in the Cypriot Canzoniere, see among other
poems nos. 66 and 127.

23 For the symbolism of light and its structural role in Erotokritos, see
Rodosthenous-Balafa 2013: 39-58.
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Consequently, as long as the lovers are present, the couple
stops feeling pain; but when one of them is absent they desire
each other since they are in possession of a “shared love” (Allen
2008: 35, xxxii), a term which we will analyse further on:

I1O1. Oon dpa 1o Potdkpitov eBdpet 1 Apetovoa,
0 cobikd Tor K 1) Kapdid 10 SpOcog sYPoIKovG -
opéyeto o, KEAAN 1OV, TupYoPd To” £8ida,
gxoipeto, EMPPOVETO TNV TEAEATYV OATId O
Ho. ooy suiceye amod KeL Kol TALo dev tov e6mpel,
Klopdg Aoyfig avamayn 6gv nOpioke 1 KOPT
A0, EQye 6TV oyl ToL, MO 61N GG TOV gumtiKe
KO TTALO, HEYOAT TNV TANYT 0Ta om0k ToT sfiKe:
cUYVIA eyvyouapaivovvto, cLYVLA sixe My®ORAPECS,
SLYVIEL "Y€ HEG OTO AOYIOHO TC™ QyGnNg TGL TPOUAPES.
A’ 6omv dpav fiBAenev exeivo mov v kpiver,24
o1 Aoyiopol K7 01 TOVOL NG TOT KOVAY KOAosHVI],
yo oav Tov elye otepeLTY], TEpiooa ETVPAVVITO
Kt 6An e&ovapordoceto K1 OAn eEavayevvaro.
Enépva pépec oxotevég, vikTeg acBolmuévec,
aOCTEPVEG AUYTAPIOTEG Ki QUYES TEPLOPIOUEVEG. |...]
Av €xet ayamn 1 Apeth k1 ov éxet 1600ov 080V,
Bploketar ki 0 Potdxprrog 6° mha waida napd keivn [...]
Xiheg popég AryoBopd tov *pyovvro Ty nuépa
Bopdvrtag P To AoYIoUS TN pappopévia xEpa.
(111 9-24, 365-6,371-2)

In general, lovers in both works seem to suffer from mixed
feelings: joy and pain, which reminds us of the mixed feelings of
the lover in Phaedrus where:

his whole soul being pricked on all sides is both excited and in
pain from the goad; and again the memory of that beauty
delights him. But from the mix of these two he is troubled by
the vehemence and novelty of such passion; and in his anguish
rages and is insane. Thus affected, and because of the frenzy, he
cannot sleep at night nor ever remain still by day; but he hastens

24 Cf. ) kbpn oV TOV Kpivel, V 56.
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everywhere afflicted by the desire to see the youth in his beauty.
(Allen 2008: 23, xxix)

Insomnia is one of the main symptoms that both Erotokritos
and Areti experience.?> And even when Areti manages to sleep for
a while, her slumber, is disturbed with pains and moans, since her
only preoccupation is to think of her love:

IO xou goiverai ton k* 1 aypuavid ™ Opépet kot yoptaiver (1 454)

MOI. Kéaver v «° etvar Eurvie] Ao 1o pepoviyrl,
v vo Bopdrar Tng erAdg, K s1¢ a@opur ™ piyter
K’ Omvov av glxe Kowuno1, frove EuvTacpévog,
R’ ayxoDoeg, I’ OvasTEVAUODS, GOV KAVEL 0pPOOTIUEVOC.
(1 1059-62)

PQT. dev nuropd va xownbe, ve mim, pndé vo edym: (11210)

More particularly, in the case of Erofokritos the poet uses a
specific imagery to show the antithesis between the protagonist
and the rest — not only humans, but also animals, who seek rest at
night:

MOL. ... kot to koppi Tov ec0Vpave K* NTPERE OGAV KOAALL.
Kot pun propavtag va faotd to pakpog o’ Ty kopn
£BaABrKe ToL TOHVOLG TOV VO GUYKEPVE O EUTOPEL.
Kt évrev 1 vikta 1 dpooepn] ko’ avBpwmo avamedyst
kot k@Oe Lo va kowpn01 tomo va Bpn yopevyet,
NTOLPVE TO AOyoLTO TOL K’ gotyavomoprdTey.] (1386-91)

The same motif in which the lover, unlike the living beings who
sleep at night, stays awake suffering endlessly is recurrent in the
Cypriot Canzoniere:

Ohnv v nuépav kKhaio kat tny voytav, OvIop taipvon
v avaroyny ol {OvTeg, ToTeg g1¢ anTdv 1oL PEPVOL

25 For the medical explanation of the symptom of insomnia, as it is
found in the medical treatises of the time, see Peri 1999: 63-5.
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oL TTIKPES £vvotsg Ty BAlymy, 10T a&b@Tet To AQUmpPOU HOV.
(145.1-3)

‘O)o. 1o Lo vamadyouvTot Te¢ VOYTES,
ooV €1g TNV dovAstdy Tovg BAlovy TEAOC,
K’ gyd o viytav Todym 'ds oTtov fAov: (110.13-15)

Ty viyrav oo fov kGmov Kortdlet,

TiToW 670 800G Kt GAAL LLE GTO GINAOV

nvalovro v Npépav wowov Komdlet

Kot kGmowov POoK’ €1c OOV “YEL TOV TAMOV-

K’ £y®d o’ OAn viyzo popropilo

oy, 10 Twpvov ta ddxpua pe oxkovikilov. (78.19-24)

Another symptom that the lover faces in Phaedrus is the re-
nouncement of his family and the refusal to deal with his property
and his previous customs and activities:

His parents, brothers and all his friends he sumrenders to
oblivion, nor is he the least moved when his patrimony is
wasted out of neglect; and he utterly despises his traditional
ways and the honors in which he used to glory. (Allen 2008: 25,
XXiX)

In Erotokritos Areti confesses in her lament that she has aban-
doned her parents and property: “apviidnka to ThovTH pov,26 Tov
KOp1 Ko T pava” (V 995), whereas Erotokritos was forced into
exile by the King and thus had to abandon his parents.

Further, in Book I Areti confesses to her nurse that she
despises all her former amusing and enjoyable activities, such as
playing with dolls, sewing, reading and writing (I 975-1005).
Similarly, Erotokritos left his hunting dog, gave up his horse,
abandoned his falcons and gave up revelries. His father remarks
that he does not perform his tasks. He no longer speaks to the
servants to give instructions and does not behave as the respon-
sible owner of his place, but more like a guest (I 135-7, 787-90).

26 See also V 345-8.
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But is there a remedy to this impassivity of the lovers and
refusal to lead their lives as before? The answer is also given in
Phaedrus. The “doctor” of these “gravest diseases” (Allen 2008:
25, xxix), as Socrates puts it, is the beloved person.

In these terms, just as Areti considers Erotokritos to be a
doctor, who heals wounded ladies, Erotokritos considers her to be
his remedy:

APE. Q¢ ka1 oyovpdopoc Nuade diywg dookdiov npdén:
1 Moipa pov tov fikopey, oyid vo. e totdén:
£36 pobaiver kot yatpoc,2’ 1ol mAnyouéveg yraivsr
ovyvid dpocilel tol kapdiég ekeiveg Tov papaiver.

(I11351-4)

APE. xa1 to okond maprnyopid kar tn ewvh [of Erotokritos] yiotpd pov
(1 1006)

APE. x’ grobm 1 HOpnon [of Erotokritos] fitove mévta 1o yiatpkd pov
(V 994)
PQT. ka1 ydver Lo 10 Y1aTpikod, omdyst va Ue yidvr 12030)

Also, the four apples which were held by Areti and sent to him
while he was sick, become his “doctors™: “xeiva gysvikoot
yatpoi k* exeiva tov gyiava” (1 2018).

In the Cypriot Canzoniere the eyes of his lady are presented as a
herbal remedy for the poet’s health:

UOVOV OTO YAUKLE HUATIO TG KUPAG OV
oTékeTan T0 fotdviv g vYEdg pov. (32.7-8)

For a fuller understanding of the cause of the mixed feelings
or the contradictions (Lassithiotakis 1995: 21) the lovers experi-

27 Erotokritos becomes the “doctor” of his friend Polydoros (IV 1551)
and vice versa (V 149-150). Areti has been the “doctor” of Frosyni (111
106).
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ence, it is useful to look at Ficino’s commentary on the
Symposium:

It also happens that those who have been trapped by love alter-
nately sigh and rejoice. They sigh because they are losing
themselves, because they are destroying themselves, because
they are ruining themselves. They rejoice because they are
transferring themselves into something better. They are also
alternately hot and cold, like those whom a tertian fever attacks.
They are cold rightly, because they are deserted by their own
warmth, and they are also hot since they are enflamed by the
splendors of the celestial ray. Timidity follows cold: courage,
heat. Therefore they also seem alternately timid and bold.
(Jayne 1985: 52-53, 11.6)

Apart from the Neoplatonic allusions that the motif of mixed
feelings and contradictory situations acquires, it also has a very
rich literary tradition.2® In fact, it is widely elaborated in the Pet-
rarchan tradition through several stereotypical antitheses, oxymora
and conceits. The examples that follow show clearly this common
Petrarchan tradition of both Cypriot and Cretan literature of the
16th century:

K’ £y®d Bopdvra to depto Kal yovilo (99.18)
TOL. xt dpsg {eotog endleve KL Dpeg kpoHg oo YLovVL (1 488)
MOl cav 1o kepi averiyove K* epdpa cav To YioOVL 1756)

@G YO0V GTOV NIAOV JLOVIV EQUPATOV (85.11H)

Dofovin kot Bap®, YAvkid Kupd pov,

agraivve kot yovilo oto Kapiviy,

Evay Kopdv yerd kot kKhar kapdid pov,

Oopdvro ol ‘oot e "VIa KOAoGUVTV. (50.1-4)

28 For the medical explanation of the lovers® changing temperament, see
Peri 1999: 68-9.
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MOI. «’ gvpioketo o Potdkpirog péco oo vor K’ gig 1" Oy
hpeg 6”7 agpa dpocepd KL hpeg ¢° POTLA K’ g1g Adyn:
"Hrpeuev, spofdtove €° efAEROVVTO un GOAAN
va 8ei&n tov addvtpono ¢” £toln kEPG HEYAAY
KoL TavTa pe KAMTOTNTo Kot e Tomevochiv
gbdpeie KL ovaTpdvile Ty opopeLay exeiv.
(12173-8)

These contradictions cause the lover to desire and admire the
beloved, but also to be afraid to show his feelings, since as men-
tioned in Ficino’s Symposium: “that splendor of divinity, shining
in the beautiful like a statue of God, compels lovers to marvel, to
be afraid, and to worship” (Jayne 1985: 52, 11.6).2°

At the same time, these antithetical feelings make the lover
experience death while he is alive, or be both dead and alive or
dying while alive and so on.

Kdé&fa va dw to Bytevikdv to de16 cou

o0rog agratvve kot Bapd pecsdv pov

KL OVTAV TNV EVYIEVELV KAl THV TYHO GOV,
to Bapog dhov pevyet o Exvtdv pov

HE TNV TWHY THV AOINoNY 6° QOTHG GOV
eAnifovta, YAvkiaivel o Aaprpdv pov

Kt v TOUTOV HOV A0AT va 6° akAovOfco,
T’ 6ANov 0moD poKpd va. LEV TOMMO®.

AV 10 v OV AOAR VO LV TOAUNC®,

T’ aAhov pe colyyet kon 01del pov Bapocg,

K’ glpon pesdv tovg Omov va yupion
amoBappévog Tprv pe mapn o Yapoc:

KL 0V gV Ko yiheg @opeg Enyuytjcm,
wavte *pot Lovravog pe péyay Bapog

KL G yotov oAmifm «’ eipat poBouvpévog,

{o pe rov yapo Lovravog kL amobappivog,

Aviococ K’ elpor {ovtovog 1 amobappévog
0éhovtog 6oa Tabn vo. pov ddong,
vzl arofywaivve € eipot avarapévoc,

29 See also Lasithiotakis 1995: 24-5,
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650V Boupyd YOOV IOV Vo [LE TANYOOoTG

yiati dev mAnoco av gipol Aapopévoc,

xoipopat 6viav 6 va pe Aofoong

opp’ £toov o¢ 6mov {dOvra nednvickw,

vt pov Lo Kt avimzayny dev Bpiokm. (69.1-24)

"Evvoio, yAvkid pe v mikpid opupévn
TOVG AYUTOVVY £1¢ TOVTOV OROCDVVEL
Kat dgv vidbovv nwg {ovv arnoboppévor. (17.12-14)

Kot o¢ yotov eAnilo xat Bopd pofdvra,
{o pe otov oMV mobappévog Ldvra. (70.31-2)

T01. k¥’ g@aivetd Tov {wvtavdc epumikev gic Tov Adm
(11T 1650)

All these paradoxical variations are directly related to the
common oxymoron viva morte, very often encountered in Petrarch
and various Renaissance treatises on love. As Lassithiotakis
remarks: “this is not a simple poetic concetto, since it reflects the
whole Renaissance theory on love” (1995: 25). This is mainly
because it is directly related to the way mutual love functions and
influences the lovers. Cavalcanti in the Second Speech of the
Ficino’s Symposium starts from the axiom that whoever loves is
dead in himself, since the soul of the lover neither functions nor
exists in itself (Jayne 1985: 55, I1.8).3° The idea is clearly
illustrated in the Cypriot Canzoniere:

Kapdiuay ¢” epévay dev éxm yvopilo
appé Lo téhen xdpuo *y v Loy povl.] (70.13-14)

Afyo kopdidv xat dixe vouv myaivve (82.11)

Ohg Exaco YO TOV ELaVTOV Hov; [...]
o0 {® Y1 ogv, "ToL pev Enyoprotdvial.] (8.2,8)

30 This discussion is probably based on Aquinas (Jayne 1985:60).
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The main question raised here, though, is whether the lover
lives in another person. Cavalcanti answers the question by
dividing love into two kinds: the unrequited/simple love, where
the beloved does not love the lover, therefore the lover is
completely dead and only indignation should revive him (Jayne
1985: 55, 11.8).3! That is probably why the poet in the Cypriot
Canzoniere says that those who love but are not loved would be
better off not to have been born:

K1t 0ot nofei kou dev & ayomnpévog
fyTov KOAMOV va [ 7oV YevvnLévog. (53.7-8)

Then there is the second kind of love, where the beloved
responds in love, and the lover leads a life in the beloved’s body,

since the lovers “exchange themselves with each other” (Jayne
1985: 55, 11.8):

Swoti va Egdpn g kL 6ot mov mobovoty
Siymg xapdiav k’ €1g GAhov chpav {oOotv. (39.7-8)

This is the reciprocal love, according to which Cavalcanti
explains:

while I love you loving me, I find myself in you thinking about
me, and I recover myself, lost by myself through my own
negligence, in you, preserving me. You do the same in me. [...]
[ have you before and more than I have myself, and I am closer
to you than to myself, since I approach myself in no other way
than through you as intermediary. (Jayne 1985: 56, 11.8)

In this context we can interpret Areti’s words in Book V,
where she believes that her beloved is dead, which means that she

31 See indicatively how the Cypriot poet addresses his beloved, who
does not share the same feelings with him: “@ kaxiopévn g erAdg kat
eoong” 47.7; “Momnyv dev &xec” 55.7; “Tivia Oapeic pe toomv
oxiepooiivn,/ T £xst 6TV Kapdido cov va kepdéong” 37.1-2.
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cannot function anymore. In the passage below, she is supposedly
addressing the soul of the dead Erotokritos:

APE. Me ) o1 cov eiya Lo kot pe 10 ¢og oov 8dpov,
To TGON pov BupdvTag Gov EXEPVOL cav sUTdpoL.
Tov gavtd pov apvibnka Kot Petd cEvay o,
610 BEANUG Gov evpickeTo Bdvatocd? kat Lon pov.
(V 989-92)

Of course, the transfer/transposition of Areti’s self to Erotokritos
had already happened in Book III, where she confesses to him that
it is impossible for the heart to renounce him, because a radical
transformation happened in her. Through her love for him, she
was reborn and thereby lost her former nature and image, taking
on his:

APE. 1 ot6pnon pov gxddnke kot n dtk1] cov enidoe (111 1440)

We need to underline here that the similar natures of the lovers
comprise an indispensable element of reciprocal love, since
“likeness generates love” (Jayne 1985: 57, 11.8).33 In other words,
the likeness compels the lover to love both himself and the other,
since they look the same.

Another way of producing likeness between the lovers is,
according to Cavalcanti, the engraving3* of one’s figure on the
soul of the other, in order to become a mirror in which the image

32 As for death, Cavalcanti in Ficino’s De amore says: “in reciprocal
love there is only one death, a double resurrection. For he who loves dies
in himself once, when he neglects himself. He revives immediately in the
beloved when the beloved receives him in loving thought. He revives
again when he finally recognizes himself in the beloved, and does not
doubt that he is loved. O happy death which two lives follow!” (Jayne
1985: 56, 11.8). Cf. subversion of this idea in the Cypriot Canzoniere:
“Zavtovov pe dvo Bovartovd”, poem 118.

33 Jayne (1985: 61) comments that the background of this idea is based
on Aquinas and Proclus, Elements of Theology.

34 See poem 8, of the Cypriot Canzoniere: Q Ton®pévod dei otov
Aoyopdv pov,/ mov Lo yuo ogv, ‘wov pev Enyoptotdvia (7-8).
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of one is reflected in another (Jayne 1985: 57, 11.8).35 This has
already happened to Areti, who wishes she had not been able to
have him in her heart, since this causes her to constantly see him
and be unable to escape from the torments of love (I 1617-18).

But how does Areti manage to see Erotokritos, since he is in
her heart? Apart from the eyes of the face the lovers acquire,
according to Ficino’s On Love, “the eye of the soul” (Jayne 1985:
115, V1.6) or in other words “the eye of the intellect”,¢ which are
the repository of the innate ideas and therefore can see all the
images stored in the memory:

[OI. Ta périe dev kehoBwpot oto pdkpepa tov TOTOL,
Ho T poxpd ko T Kedd Bmpel n kepdia v adpdmov:
ekeivn PAérer oto paxpd ko oo kovtd yvopilst
Kow ©” éva tomo PBpioketal K7 eioé moAAOVG yopilet

35 In the seventh speech of Ficino’s Commentary on the Symposium is
explained how the lover becomes like the beloved: “the features [of the
beloved] are so firmly implanted and embedded in the breast by mere
thought that they are imprinted on the spirit, and by the spirit are
immediately imprinted on the blood” (Jayne 1985: 165, VIL.8). I believe
that this comment is helpful for the reader to interpret Areti’s words to
Erotokritos:
APE. Kot nd¢ propel ToHtn 1 kapdid mov 1e xapd peyain
oTN HECT] TG EQUTEYE TO VOOTLLO GOV KOAAN
kot Opégel oe kabnpevo, ota cubikd priove,
notilel o€ 1o aipo Ton ki avleic kow peyordvelg ... ]
Zyoupoaeioti 67 OA0 TO VOUV £X1 T 0TOPNOT GOV
KOl 3g Pmop®d GAAN TALO va. 80 Tapd T €8tk cov- [...]
Eyo, 6vie ¢ eoyoupagioa, NPyoha ax’ my kapdid pov
alpo Kot pe o aipe pov gyivy 1 gyouvpoetd pov:
KL OO L€ TO aiplo TG KopdLis pie. oyoupapld TeAEUHoT,
KAveL TNV 6popen ToAAA KL 008¢ propel va Aewdon:
movTa *val copko (eviovh, Katalvpd dev éxet
KO TO10G VO KAUY] GYOUPA®Ld TAO ooV EUE KATEXEL,
(111 1415-18, 1423-4, 1429-34)
Cf. the Cypriot Canzoniere, poem 114.8: “mov otnv Kopddp pov
Baptnke K* givon pe toom xapn”.
36 That is how Ficino translates in the Italian version the phrase animi
acies (Jayne 1985: 148).
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Ta pétia, va "var k1 avovytd, ™ vikto o dmpodot
VOKTO, KoL pépa TG Kepduds To LETo. GuVInpovol.
Xiho partie *yer 0 Aoyopds, pepovoyta Pryiiov
yiAo 1) kapdid kol TAOTEPX Kt 0VOETOTE GeaAilov.
(11077-84)37

Areti, however, does not only keep Erotokritos in her heart, but
she also has his “wings” in her, a motif to which we referred at the
beginning of this paper:

APE. O Pakprrog eiv’ 'Epotog Kt av kot otepd dev €yxet,
punodé Bappic K° gxboe To, mod BploKovvTal KOTEXs:
€1 TNV KAPSLE POV Ta. "TeWE K’ eKEL VoL TA QTEPS TOV
(111 253-5)

Clearly these wings consist in part of Erotokritos’s represen-
tation as the “winged Love”, “pterdta”, an adjective/image which
has passed down to us, according to the Mythical Hymn of
Phaedrus, from certain followers of Homer (Allen 2008: 25,
xxix), and symbolizes the lifting-up of the soul. This ascent is
necessary for the salvation of souls who originate from heaven

and need to circumscribe the circle and go back (Allen 2008:

37 See also 1 961-6:
APE. Maydpt oc Nto PoAetod, paydpt vo o pmdpov
£va TOV gV EYVAPLOA, GTO VOU vd. v g0dpov:
Qo OATUEPVIG Kt OAOVUKTIG Kpiony &y peyoin
va oyoupoaeilo oty Kapdid *voug ov dev gido KAAAT):
Kot cofetr Kt @prédmAiovpn gyivn 1 Gyovpapld Tov
TN 6TOPT|ON ECYOVPAPICE AT’ TO KAUDUOTE, TOV.
In the Cypriot Canzoniere, this motif is only implied:
Avtap pe 166ov dvo kapdiEg mobovvrat
poxpds Kopag moté dev teg ympilet,
v {RAav *og 1o pTOVOC dev pofovvtan
’Og pottid pecdv Toug va. ' pn opiler
KL oviowg Kot ka8’ dpav dev Bryhotdvial,
1 tebopud S keivov dev yopilet
Aowov, av gil’ andpokpa ’y 1o 6816 Gov,
apué kapdid pov mévto 'vor o autio oov. (43.1-8)
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157).3% Erotokritos, however, as Bancroft-Marcus observes
“chooses as his impresa for the joust the moth aspiring after the
flame which scorches it (péoa ot eoTid xenuévo éva yoyxdpt B
528); seduced by his lady’s brilliance (Aapmvpado), he cannot
keep away from her for all the pain he suffers” (1992: 41) — an
image which recalls the burning wings of Erotokritos, to which we
referred at the beginning of this paper, that struggle in vain to
reach the heights. Bancroft-Marcus, trying to associate the
symbolism of these two images, considers that it is no accident
that the word for moth, yuydpi, derives from wyvydpiov, “little
soul”. Therefore, she explains that the torments Erotokritos goes
on to suffer “justify his name, which means ‘tormented by love’;
and the girl he wishes to be united with in marriage is called
Apeti] or Apetovco, ‘Virtue’” (1992: 42). In these terms,
Bancroft-Marcus concludes that this might be a “half-Platonic,
half-Christian allegory of the quest of the Soul after Virtue”
(1992: 42).

This paper fully subscribes to the Neoplatonic allegory of
Erotokritos, as suggested by Bancroft-Marcus, and reinforces this
opinion by adding another Neoplatonic component, which also
connects with the very first and polysemous verse of the work:
“Tov kOKAOL 10 Yupicpata Tov avePoxatefaivov”.

In the Mythical Hymn of Phaedrus, Socrates clarifies that
“only the cogitation of the philosopher recovers wings” (Allen
2008: 17, xxv) and adds that “the cogitation of every soul [...],
which is about to receive a state appropriate to itself having gazed
for a while at true being, loves and is nourished by and rejoices in
the contemplation of those things which are true, until the circum-
Jference brings it back in a circle to the same point” (Allen 2008:
13, xxi).3? In this intellectual circuit the soul perceives, among
others, three Ideas: justice, temperance and knowledge, which
principally lead to felicity and most pertain to beauty (Allen 2008:
131). In this regard, during the five-year trial, Erotokritos fights

38 Interestingly, the beloved of the poet in the Cypriot collection has also
the ability to fly: “net@vta” (13.4).
39 The emphasis is mine.
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for the King’s side because he seeks justice for him (IV 1383), he
remains patient and seizes the right timing to marry Areti, to
whom he has been completely faithful throughout all this time,
and, finally, he acquires the knowledge that his beloved truly loves
him through the trial he puts her through. In this way, by perceiv-
ing and cultivating these three ideas, we could assume that
Erotokritos has been educated philosophically; therefore, he
acquired more stable wings, which allowed him to fly up, where
through reciprocal love he succeeded in circumscribing the circle
and achieving his goal, 40 which Areti aptly states in Book I of the
work: “Kt av ayond ki ov ayand o x0khog ca yopion” (I 1685).
Unlike Erotokritos, who manages to complete this circular
movement, the poet in the Cypriot Canzoniere does not acquire
the appropriate wings, and so endlessly sighs. This lament,
according to Ficino’s Symposium, originates from the fact that the
source of all beauty and love is God. But the soul being preoccu-
pied with its shadow, forsakes its own beauty and is so captivated
by the charms of corporeal beauty that it neglects its own beauty,
and forgetting itself, runs after the beauty of the body, which is a
mere shadow of its own beauty (Jayne 1985: 140, VI.17).4! And

40 See another view about the circle in Ficino’s Commentary on the
Symposium: “This divine beauty has generated love, that is, a desire for
itself, in all things. Since if God attracts the World to Himself, and the
World is attracted, there exists a certain continuous attraction (beginning
from God, emanating to the World, and returning at last to God) which
returns again, as if in a kind of circle, to the same place whence it issued.
And so one and the same circle from God to the World and from the
World to God is called by three names [...] Beauty, [...] Love and [...]
Pleasure” (Jayne 1985: 46, 11.2).

41 At this point in the Commentary on Love Ficino cites a certain passage
from Orpheus which relates to the tragic fate of Narcissus (Jayne 1985:
152). He explains: Narcissus “does not look at his own face, that is, does
not notice its own substance and character at all. But admires the
reflection of it in the water and tries to embrace that, ...} He abandons
his own beauty, but he never reaches the reflection. That is, the soul, in
pursuing the body, neglects itself, but finds no gratification in its use of
the body. For it does not really desire the body itself; rather, seduced,
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since it never notices the fact that, while it is desiring one thing, it
is pursuing another, it never satisfies its desire (Jayne 1985: 141,
VIL.17).

In contrast to this pathetic and devastating situation of the
soul, as described above, the poet of the Cypriot Canzoniere at the
end of the collection, realises his disorientation, that is his attrac-
tion to corporeal love, as being the reflection of the divine, and
asks God to forgive him and show him a new path to save and lift
up his soul. That is precisely why at the end of the collection we
have many penitential poems:

Expdtmoep pe 1 Toyn téo0vg (pdvong
oIV OOV pE aphyv, oty Ttikpav 04pog,
KL aQOV TO QWG LoV OTEPEYEVY O (P0G,
GAAovGg TévTe pe KAGROTO KOL TOVOUC.

Tapo v eailo. BAET® kAl yvopilo

KOt €1 000V EPTOPD GTPEPOpAL KMAVTQ

T amopovady g Long Biddvta

o' gotv, Zothp, omod TG Kt oATilwn].] (131.1-8)

like Narcissus, by corporeal beauty, which is an image of its own beauty,
it desires its own beauty. [...] For this reason, melted into tears, he is
destroyed” (Jayne 1985: 140-141, V1.17). [Ficino italicizes the specific
phrases (Jayne 1985: 152).] It would be worth comparing in another
study the reaction of Narcissus with the reaction of Areti, when she finds
the painting of herself by Erotokritos. Kornaros mentions that when she
sees a likeness of herself, in other words when she faces her reflection,
her torture increases (I 1491-2) and she behaves as follows:
IO k¥’ e@dviot Ton K’ NoTpaye 1} Avatois K’ n Adon
KOL HEC OTA HATLA TOT) *OWKE QOTIH KL AOTPOTEAEKL
Kl ©60, BovP} kot @ohv TEAY KL ooy To Alfo otékel. [...]
K’ endyaotv o1 Aoylopoi ot TpdTol k° fipbav dilot
Oepehmpévor mhio Pobid kot Tadtepa peydhor. (I 1506-8, 1533-4)
APE. [...]maybmn
W éBake oe Babid vepd K1 0 voug pov enapatpaan |...]
Ko 8ide pov napnyopiég, 1o mdbn v’ eAagpdoov,
pndév TAnBvivn 0 TOVOS oL Kot Eeyuyiom opmpdg Gov.
(11675-6, 1689-90)
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This paper has discussed two “love stories” which draw on the
same philosophical background, that of Renaissance Neoplaton-
ism. Not surprisingly, various common motifs and themes came to
the fore, but different outcomes and attitudes of the lovers were
revealed. This is mainly because, although both works share the
same Renaissance theory of love, the conventions of their literary
genres prescribe a different elaboration: happy outcome for the
romance and endless pain for the lyrical Petrarchist poet.

In any case, the same imageries, coming from common direct
or indirect sources, such as Ficino, lead us to consider whether
more comparative studies of this kind might illuminate and enrich
substantially our knowledge of Greek lyric poetry of the 16th
century.
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