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I
Introduction

1) Methodological Framework

This book researches funeral rites in Greek antiquity with
the emphasis on laughter/gender relationship in these rites and with
the focus on the period from Archaic until the late Hellenistic age.
However, 1 do not disregard relevant data either of the earlier, or of
the later periods. Literary, visual and epigraphic sources are going to
be analysed in this research.

The research follows the methodological framework of the
French Anthropological School of Antiquity that has been developed
in the Centre Louis Gernet (EHESS) in Paris. The most important
representatives of this school are Jean-Pierre Vernant, Nicole Loraux
and Pierre Vidal Naquet, who have contributed greatly to changes in
conceptualizing death rituals in antiquity. The centre itself is named
after the pioneer of the innovative approach to antiquity, Louis
Gernet, who has re-questioned philological methods of the German
school and introduced an anthropological approach to the study of
antiquity, including original views on Greek funerary rituals. The
method is based on the reading of ancient texts from the perspective
gained from other ancient texts, constantly making an effort not to
impose contemporary values. Greece is compared to other cultures
and anthropological fieldwork experience related to Greek, or other
cultures, is being regarded useful for the researcher’s positioning
towards a particular historical and cultural context. Logically, this
kind of comparison is not beneficial only for the better understanding
of the researched ancient culture, but also vice versa, and the thread
of such comparison wriggles throughout the book.

The main characteristics of the anthropology of the ancient
world are such that different approaches and methodologies applied
in this field, do not exclude each other. The specificity of the
approach of the French anthropological school is the structuralist
formulation that the condition necessary for an understanding of
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some phenomenon is to think about it as a part of the system, the part
that mutually depends on all other parts of that system. One of the
research fields of the anthropology of antiquity is the anthropology
of the dead. The complexity of this field lies in a concept (or
concepts) of death that has been re-questioned by Jean-Pierre
Vernant, but also in the domain of rituals that allow ideological
space to act upon or manipulate the concepts. Nicole Loraux, who
has researched lamentation in ancient Greek tragedies, and its
relationship to the practices of democracy in Athens, argues that
lament, as a less controlled discourse outside the gender-limited area
of democratic debate or any other democratic institution such as the
theatre, challenges the gender-power distribution in the polis.
According to Loraux, the city-state (polis) was aware of the power of
lamentation and of the fact that it was very difficult to impose
control over it, whereby it introduced a law to regulate and limit it.
This measure of controlling the ritual was actually a measure aimed
at controlling women.'

Vernant comes to the concept of death through the problem
of the Other, which he defines in its utmost sense, as otherness of the
person who is alive. This otherness is, according to Vernan,
embodied in the mask of Gorgo — the mask and non-mask at the
same time, that incarnates horror and darkness.’ Becoming one's
double, Gorgo becomes the Other. To this concept of dreadful and
horrible death, Vernant opposes another concept, the one that is
praised in Greek epic poetry. It is that death is glorious, an ideal of
any true hero. I analyse these different views of death that Vernant
considers — first separately, and then the relationship between these
opposed concepts of the same phenomenon. In particular, I research
conceptualization of these concepts in early human cognition (the

' Loraux 1985, 19.

2 The mask is reduced individuality, it is like a shadow or reflection in the mirror
and it is not alive. Thus, one who wears a mask during a masquerade embodies
the powers of beyond and these powers control and influence its mimic, gestures

and voice.
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theory of Olga Freidenberg) on one hand, and on the other I
deconstruct the epic narrative of heroic death, concerning particular
historical and social contexts in antiquity. Another very important
aspect that reveals Greek attitudes towards death is the concept of
kleos (glory) that 1 approach following the semantic analysis of
tombstones carried out by Jesper Svenbro.

Olga Freindenberg, an unjustly neglected Russian
theoretician, had a standpoint similar to the French anthropological
school, only some 50 years earlier. It is her work and
“archaeological” approach that have oriented me thematically.
According to her, it is wrong to research religion and folklore within
the same conceptual framework and using the same terminology for
phenomena that are essentially different in different cultures and in
different epochs. Olga Freidenberg examined Antiquity as a series of
changes of social constructs, (from the tribes and clans to polis),
which were crucial in fostering changes from concrete to abstract
thinking and from mythology to folklore. Freidenberg’s theory posits
that the ancient world has to be researched comparatively and from
the standpoint that could be defined as “theirs”. This is a very
ambitious project, and it is still doubtful whether this is possible or
not: this basic question is still being debated, and one of the
mechanisms in use by academics is to define their “positioning”, in
order to clarify their approach. Even if the rhetoric of positioning
often turns into stereotypes of political correctness, especially among
American authors, Freidenberg’s early ideas remained a challenge
for generations of researchers. Olga Freidenberg tried to define and
reconstruct the early human thought of Ancient Greek tribes from the
time that proceeded the period of political organizing, in order to
understand some apparently prevailing human practices.” She argued
that the subject and the object were perceived as undivided in early

3 Her argumentation is based on the position that human thought develops from
the inner life of people that includes not only rational processes, but also
emotions and unconscious. Primeval humans were not able to perceive nature
and society separately and they could not differentiate between one and many.
They perceived time as separate space while space was perceived as an object.

]
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human thinking (actually conceptual separation of the subject from
the object was, according to Freidenberg, very long process, which
had not been finished yet in the beginning of Classical antiquity),
forming together a concept of nature into which “human” was
integrated, blurring the limits between life and death. Thus, the
concept of death in early thought would in fact correspond to an
aspect of life in our sense of meaning: dead people could have been
considered to be both dead and alive, depending on different space
division, ritual time, and function in cult practices.4

Maria Gimbutas also considered the theme of life and death
in her study of gender and prehistory. She related the terrifying mask
of Gorgo (according to Vernan, an incarnation of absolute
Otherness), which combines elements of death and laughter, with
some older masks from Sultana in Romania (mid. fifth millennium).
She associated those images with the goddess of death and rebirth.
Greek representations of Gorgo-Medusa through the ages display
some symbols of regeneration — wings of bees (Gorgo from Rhodos),
often lizards and snakes — animals that are “reborn” by the fact that
they shed their skin. Starting from the argumentation of M.
Gimbutas, [ will trace religious changes from the Neolithic Period in
which a goddess or goddesses have the central place in the life cycle
and forces of nature related to birth, nurturing, growth and death.
Concerning death, Maria Gimbutas states: “Many ancient cultures,
including those of Old European Neolithic, may have celebrated
death because it signalled the impending regeneration of life as well
as reunion with the ancestors”.” According to Gimbutas, some of the
Neolithic cultures survived incursion by Indo-Europeans. However,
the Indo-Europeans little by little succeeded in changing religious
symbols. Following these ideas of Gimbutas, I will try to trace
marginalisation of European Goddess of life cycle and her division
into several Greek goddesses (Hekate, Artemis, Demeter,
Persephone, Athena, Hera), as well as to re-question the impact of

* Freidenberg 1987, 56.
5 Gimbutas 2001, 63.
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that marginalisation on the change of attitude towards life and death.
Particularly interesting in this context will be mythical creatures such
as Gorgo and Baubo.

Walter Burkert interprets Greek death through the
anthropology of hunting. According to him, one of the crucial
instincts, aggression, primarily directed from human to human, has
been re-directed towards animals.® A hunter must have felt guilty
when he killed the animal, but hunting was a source of food and thus
was bringing new life. “The bloody ‘act’ was necessary for new life
to be able to start again.”’ And while killing was celebrated as a
renewal, the feeling of guilt required a sacred ritual — the ‘comedy of
innocence’.® According to Burkert, the existence of sacred ritual is
directly related to civilised life and order that developed as a result of
aggression and the encounter with death.” Crucial in the act of killing
is the tension of seeing, and especially shedding, blood. However,
human tradition in the form of religion does not try to resolve this
tension, but rather to heighten it, transforming the feeling of fear and
guilt into that of sacredness. In this sense, the function of religion is
to maintain peace within a group, but not outside it.'” I will return to
this topic later, in the chapter about pharmakos.

Ancient Greek attitudes towards death and life may also be
read in the relationship between the living and the dead. I focus on
this relationship embodied in the funeral ritual and all festivities
devoted to the dead, that is to say, all those periods and places in
which, according to ancient Greek belief, communication between

® Very common motive in Greek, as well as in other mythologies, is
exchangeability of man and animal. Burkert 1983, 21.

7 Ibid, 16.

8 This term and the idea about the ritual as “comedy of innocence” Burkert
adopts from Kalr Meuli. Burkert, /bid. 16 cf. Meuli 1946, 224-252.

? However, Burkert points out that this feeling that, according to him, is the
origin of sacrificial ritual, was not the collective feeling in the sense that all
people shared it equally.

"% Ibid.

11
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the living and the dead was possible. One of the aspects of the
relationship between the dead and the living is embodied in the
notion of terms alastér and miastor. Gernet’s interpretation has
pointed out that both of these terms bear ambivalent meaning,
particularly concerning those who died a violent death and those who
killed them, at the same time referring to the vengeful phantom of
the victim who died a violent death, and to the murderer who is the
object of the pursuit.'' 1 connect this interpretation with the
theoretical argumentation about sardonic laughter and a willing
victim given by Veselin Cajkanovi¢'>. Analysing an example from
Serbian oral poetry, in the poem “Smrt cara Urosa” where the mother
of her dead son Uro§ laughs his grave, Cajkanovi¢ introduces the
term magic laughter, also using a Greek idiom sardonic laughter in
order to explain its origin. He relates it to the custom in Sardinia
where children used to kill their old parents on the edge of the open
grave. Those old people were laughing in the moment of death.”
Cajkanovi¢ gives several similar examples from among Greeks,
Romans, Germans, Slavs, in order to explain this by belief in the
afterlife where the dead in the Underworld have the same power and
shape as at the moment of death. Therefore, it was important to die
before complete decline of the physical strength, as well as to die
laughing, in a good mood. Laughter, as the greatest manifestation of
life, represents a sign of willingness to die. So, the act of laughing is
a way in which those who are dying show the approval that is

" Gernet 1917, 146, 320.

12 Veselin Cajkanovié is a researcher from the middle of the twentieth century,
with progressive ideas, whose impressive work about the religion of Serbs
within the Balkan area and in a wider historical context, has not been recognized
outside the country. His work displays the richness of the folkloristic material
from Serbia that he has accurately analysed in the wider historical and religious
context. Cajkanovi¢ saw the preciousness of this material in the nature of
Serbian Orthodox Christianity that, according to the author, never lost its pre-
Christian nature. Cajkanovié explains this by the very short time in the Serbian
medieval state when Christianity was state religion. Slapsak 1985, 80.

2 Ibid, 103.
13 Timaeus, In Scholia Platonem, 396 Bekk.
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necessary for such a ritual act. If there were no consent, the whole
ritual would be senseless. This is exactly the point at which I relate
Gernet’s thesis about the vengeful dead to Cajkanovié’s argument
about ritual laughter and a willing death. Cajkanovié associates the
concept of the good mood of the victim and his/her willing death
with the institution of pharmakoi, scapegoats sacrificed for the sake
of the community.

Alongside the argumentation of Veselin Cajkanovi¢, I put
the argumentation of a much more widely recognised and influential
theoretician from a different field of interest, the theoretical
framework, and a different generation, the philosopher Jacques
Derrida, in order to make a connection between common thematic
lines of different authors, in this case the interpretation of
pharmakos. Derrida’s interpretation of pharmakos is based in the
first place on his re-reading of Plato’s Phaedrus and the
requestioning of Plato’s concept of the oral and written word (that he
compares with the pharamakon"*). The philosophy of deconstruction
enabled Derrida to research the phenomenon of pharmakos (one who
takes upon himself all evil of the community and is sacrificed to
bring salvation to it), exactly following the main position of
deconstruction that he introduced, and that is the interplay and
constant shift between the present and the absent, both in the text, as
well as in the (ritual) reality."’

Apart from pharmakos, 1 also turn my attention to the
human sacrifice cases in Greek rituals or myths, in particular
sacrifices of youths (human or animal) to Artemis. The sacrifice of
human victims to this goddess is interpreted by several modern
authors as semiotically close to the female initiation through
marriage. This introduces the theme of overlaps between marriage
and death rituals. Like death and birth, marriage is a rite of passage,
as it is formulated in Van Gennep’s functional theory. Although it
does not include a transition from non-existence to existence or vice

!4 This Geek word means both “medicine” and “poison”.
15 Cajkanovié 1994, 2, 103.
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versa, marriage is understood as a kind of death. Marriage, especially
for women, was the only initiation into the world of adults. Parallels
and connections between marriage and funeral ritual are numerous.
When someone young died unmarried, especially a girl, she was
considered to be married to Hades (a bride of Hades). On the other
hand, recent and contemporary ethnographical material from Greece
and Serbia (and elsewhere in the Balkan region) proves the existence
of the same ritual pattern of funerals with elements of wedding ritual
as well as remarkable similarities between some lamentations and
songs sung during weddings. I also deal with the relationships
between those two rites as well as ritual manifestation of feelings
within those rituals, both of joy and of sorrow.

The part of my research which relates to certain parallels in
some cultures of the modern and contemporary Balkans follows the
approach of the French anthropological school that tries to establish
a relationship between researches into Antiquity with contemporary
anthropological models.'® The research is based partly on my
personal fieldwork and on recent ethnographic research in Serbia
with particular emphasis on the tradition of drinking alcohol after the
burial (either on the grave, or in taverns or at the house of the
deceased). This tradition is still alive although it provokes disgust,
disapproval, and lack of understanding in diversified social and
cultural settings.

I combine the results of analysis by Nicole Louraux of
lamentation, its meaning and its position in Greece of the fifth
century BC, based on her reading of tragedies and about the political
and social circumstances of that period, with the contemporary
anthropological research by Nadia Seremetakis on ritual laments in
Inner Mani (Peloponnesus), where blood-feud existed still during
1980s."” According to Seremetakis, the whole funeral ritual, from the
prediction of death to the burial and mourning, is a communication
between this and the Other world, between the inside and the

16 Slapsak 2002, 55.
7 Loraux 1998, 55.
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outside."® Women have a central role in funeral rituals, expressing
through lamentation their opinion in public, even pronouncing
decisions on vendetta. Through lamentation women give the final,
last word. The notion of the power of lament was analysed by Nicole
Loraux, who stressed that its power should be related to the sorrow
that can never be forgotten and that appears in the moment of
confrontation with loss, when feelings burst out, turning it into wrath
— menos, which easily inverts into the wish and the call for
revenge.'” Therefore, it was important to have restrictions
concerning funeral rites, and to keep silent about events that the polis
wanted to suppress, causing the oblivion.

According to Fernand Braudel’s concept of long durée,
historical events can be understood only if they are considered within
long historical periods of development. Braudel associates historical
events with the same meaning in order to reach the origin of life and
recognise anonymous actor in history.”’ This corresponds to the
position of Philippe Ariés, one of the most important 20" century
researchers into death in the West, that the change of attitude
towards death and modifications of funeral ritual always happen so
slowly through history that anyone who deals with such a topic
should not be afraid of moving easily through centuries, and even
skipping them. Ari¢s further emphasises that the mistakes that might
appear in that case are much less dangerous than those that would be
manifested if the research into death and funeral were restrained to
some short period.”' Starting from this idea, and the position of
Ferdinand Braudel, I combine the argumentation of Nicole Loraux,
Gail Holst Warhaft and Nadia Seremetakis that involves research
within the historical span from the classical Greek period, through
the medieval all the way up to modern times. I also research lament
as an integral part of funeral ritual in order to point out from where

18 Seremetakis 1991, 64-68.
19 Ibid, 44.

20 Braudel 1998.

21 Ariés 1989, 15.
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the lament draws its power. I focus on the events and historical
circumstances that were related to the restrictions of lamentation
praxis, as well as showing the extent to which the power of
lamentation was resistant through centuries. Through examples of
restriction of female lamentation by the state, in the periods of wars,
I approach recent examples of manipulations of death in war
discourse during the Yugoslav wars.

Laughter does not have the same function in different
historical and social circumstances. At the same time, laughter might
also include several meanings in any specific cultural and historical
context. Therefore, it is necessary to research laughter in Antiquity
with regard to all those circumstances and ritual contexts in which it
is related to death. It is also crucial for this topic to emphasise and
recognise the difference between spontaneous and ritual laughter,
and to define different types of laughter.

The primary hypothesis is that ritual laughter related to
death and funerals is mostly laughter with an apotropaic function.
The other type of ritual laughter is, according to S. Halliwell, the
laughter that appears in fertility cults. At this point, I also include the
theory of Mikhail Bakhtin, about regenerative laughter that fosters
rebirth and creation, applying it particularly to the festivities of
fertility cults, and to the interpretation of the Homeric Hymn to
Demeter.

According to Ezio Pellizer, the absence of laughter is
characteristic only for the state of apathy, and considering this fact,
laughter at the moment of death might appear as a reaction to the
painful shock. Regarding this fact, interpretation of laughter in
funeral rituals and its relation to death, might be enlightened through
the psychological perspective, but only to a certain level,*and
always bearing in mind that laughter on the occasion of death
appears in the frame of the ritual and in its particular phases — the

22 Pellizer 2000. Namely, psychological functions in general might be regarded
only within a certain cultural context, with a notion of social and historical
circumstances to which they belong.
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funeral feast (emanation of life, since the food is a prerequisite for
life), as well as dance and the funeral competition (agon), ritual
forms that were disappearing already in the classical Greek period,
but kept (re)appearing occasionally in particular Balkan cultures,
right up to modern times. The question that needs to be answered
concerns the purpose of laughter in funeral rites and the motive of
“emotional and physical manipulation” that it enables.

The issue of laughter opens up one more avenue for research
into the relationship between life and death, and between death and
laughter, and that is black humour. The domain of such analysis is
related to the context of literature and ritual, i.e. to the festivities of
the City Dionysia, and to the origin of theatre — tragedy and comedy.
Apart from black humour, another option for approaching the
relationship between death and laughter is to make a semantic
analysis of the idiom to die of laughing that appears in many
languages, and might be traced back to a Latin source. Namely,
Festus informs us that "Pictor Zeuxis risu mortuus, dum ridet effuse
pictam a se anum".”

Anthropological research into funeral ritual poses many
questions. Funeral ritual is a form of social practice that has not
changed much through history, belonging to the taboo area of death.
Women’s subversion in patriarchal societies and influence also turns
around liminal areas touching taboos, therefore gender-oriented
research should answer some questions about defining these social
and cultural areas. Until now there have been many researches
dealing with the anthropology of funeral ritual, especially with grief,
its expression through lamentation, and its social role. The idea of
researching the relationship between laughter and funeral is to cast a
new light on the meaning of the whole ritual, and thus illuminate
some hitherto unresearched questions in the field.

» “The painter Zeuxus died of laughter, laughing abundantly at the picture of an
old women.” Festus, 228M. s.v. pictor.

17
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2) Ritual

Among the various theories of ritual that have been
developed since the nineteenth century, there is still no homogenous
definition upon which scholars of religion would agree.”* However,
this phenomenon has drawn the attention of scholars from different
fields such as anthropology, sociology, history, psychology etc.”” In
search of a definition of ritual, I am going to start from the
standpoint of Walter Burkert. In his crucial and most famous work
devoted to the anthropology of Greek sacrificial ritual and myth —
Homo Necans, Burkert sets out to find a way of breaking through
deep into the nature of religious ritual. Through different definitions
of, and differentiated perspectives towards ritual, Burkert offers one
of his own. Starting from the definition of ritual as understood by
biologists who, according to him, have actually usurped the term
commonly used to denote rules of religious behaviour, Burkert
outlines this biological definition in order to offer clearer insight into
its religious dimension. First of all, Burkert points to “the ritual as a
behavioural pattern that has lost its primary function — present in an
un-ritualised model — but which persists in a new function, that of

** The problem of defining the ritual arises since there is actually no strict
boundary set between religious and secular ritual.

> There were several phases or stages in the history of ritual theories. One may
start with the pioneer contributions to the research of ritual that were given by
19" century scholars of religion, in the first place to E. B. Tylor, who is regarded
as a “father of anthropology”. His evolutionist approach understands that
different stages of religious development are dependant upon and correspondent
to the stages of material development. Almost contemporarily with him lived
and worked another anthropologist who focused on contemporary research of
world myths and rituals, James George Frazer. Although they inspired a lot of
researches into religion and rituals, the actual foundation of the modern study of
rituals in related in the first place to Emile Durkheim and Max Weber in the
field of sociology, and to Sigmund Freud in the field of psychology.

18
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communication.””® Communication established in ritual may,

naturally, provoke a response. Basic characteristics of such an
intercommunicational pattern that creates and affirms social
interaction are repetition and theatrical exaggeration. These
characteristics, together with the simplicity of the information that is
transmitted, enable the clarity of the message that is emitted. In
accordance with his theory about aggression as one of the crucial and
basic inborn instincts that lie in the basement of human religiousness
(homo necans as homo religiousus), Burkert turns his attention to
what he understands as a message of aggressive behaviour in some
ritual gestures (raising hands, waving branches, kneeling and
prostration and even laughter).”” Although accepting that at least
some such forms of behaviour might be traced to the primates,
Burkert regards the question about the biological roots of rituals, as
forms of communication in society, to be unimportant for
understanding religious ritual.

Let us for the moment turn to the sociological and functional
perspective of the ritual, first of all in the works of Emile Durkheim
and Radcliffe-Brown. According to Durkheim, the common action of
participating in a ritual is what enables a society to become self-
aware through the collective feelings that are re-established at
regular intervals.”® These common feelings and concepts, according

% Burkert 1983, 23. Regarding biological interpretation of ritual, Burkert is
referring to the work of Sir Julian Huxly and Konrad Lorenz. See more in Sir
Julian Huxley, Pro. Zool. Soc.,1914, 511-515 and Lorenz, 4 Discussion or
Ritualization of Behaviour in Animals and Man, 1963, 89 — 127.

27 Ibid, 24. Burkert adopts the idea about the origin of laughter in the aggressive
display of teeth from Konrad Lorenz, Wien 1970, 268-270. See also Morris
1967, 157, 166. If we accept that idea of ritual laughter as a manifestation of
aggressiveness, one possible interpretation of laughter at funerals might be that,
apart from sorrow and fear, death provokes the anger (out of helplessness).
However, ritual laughter transforms it into a celebration of life, the one to be
continued.

2 Durkheim 1960, 598.
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to Radcliffe-Brown, affect and influence each individual.”

Combining these key points with the psychoanalytical concept of
ritual, Burkert interprets religious ritual as a response to traumatic
events in life. From this perspective, a religious ritual represents a
kind of collective neurosis, whereas individual neuroses are
understood as a kind of private religion.”® However, in his work on
Structure and History in Greek Mythology and Ritual, Burkert
elaborates this idea, emphasising the difference between the
compulsive behaviour of private rituals and communal religious
ones. Although both originate in the repetition of some action, the
crucial discrepancy is the social function that religious ritual bears.
Unlike individual rituals, the religious ones are transmitted not only
from person to person, but also to future generations.”'

Taking into consideration all these definitions, Burkert
recognises in them a degree of contrast that is not substantial, but
more the fact that they refer to different perspectives, pointing out
that all of the fore-mentioned concepts are interwoven and not
mutually exclusive. “Even if [they sacrificial rituals] exist only
because of certain psychological influences, the continuity is surely
due to other factors, factors of biological and social selection”.**

What does Burkert mean by this? First of all, pointing to the
advantageous function of ritual, which is to support the continuity of
the community, he underlines the social dimension. This is directly
linked to the need to adapt to the group — i.e. those who are not
already adapted are exposed to elimination. Then, recognising the
learning process and theatricality of ritual that are passed from
generation to generation, he points to the pertinence and rigidness of

2 Radcliff-Brown 1948, 234.

30 Although accepting the psychological function in ritual, Burkert is sceptical
about “unconscious ideas”. Distorting the psychoanalytical approach, he
suggests that those might only be hermeneutic accessories functioning causally.
Ibid. 26.

3! Burkert 1982, 49 -50.

32 Burkert 1983, 25.
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the ritual that are, on one hand, related to the continuity of society,
but on the other hand, are also directly connected to the
psychological dimension, since certain important feelings — of
danger and anxiety — actually do provoke the atmosphere of
sacredness essential for the ritual. Recognising factors classified
according to their differences in perspective between the sociological
and the psychological point of view, Burkert does however recognise
their intertwinement, which, from the perspective of historical
psychology, actually appears to be inseparable one from another,
since each social factor is directly dependent upon and related to the
psychological dimension, and vice versa.*

Concerning the social dimension of the funerary rite, it
represents a contribution to the continuation of society through the
reinforcement of the social order.** Although death represents a
crisis for society, when the crisis is over, the community is
reinforced. As Georges Balandier has pointed out discussing the
entropy and restoration of the social system, all societies are
endangered by their own destructive forces, since mechanisms
essential for their vitality gradually lose their constructive potential.
On the other hand, this vulnerability is not untreatable and the
occasion of death and ritual that follows it, is one of the mechanisms
that re-establishes disturbed (or violated) social relations through
access to the sacred. Or to put it more precisely — after the mourning
in which women have the dominant role, the final phase of the ritual
proceeds. The funeral feast (on the occasion of which men assume
dominance in ritual) leads to the recovery and the re-establishment of
relations within the community and with the cult of the dead.*

33 “The psychological and the social thus appear inseparable from each other.
The social factor cannot just be superimposed later on the psychological, nor can
it be thought to construct it from the outside. It is one of its dimensions just as,
inversely, there is a psychological dimension in every social phenomenon.”
Vernant 1992, 264.

34 The same is true of function of rituals of initiation. Balandier 1997, 152.
% Ibid, 150-152.
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In Burkert’s interpretation, it is possible to see that he starts
from the position that the roots and origin of rituals are impossible to
recognise.’® What he does define about ritual is exactly that its
practitioners are always unaware of ritual’s “deeper meaning”, thus
accepting the position of Levi-Strauss that the ritual is not born out
of ideas, but vice-versa — it is rituals that produce and shape ideas.”’
However, in the opinion of Burkert, although the origin of ritual is
impossible to understand and to define, people who practice the
ritual understand it — at least intuitively. Further, the ritual is always
surrounded by ideas, through images and words. But those ideas, like
emotions expressed in ritual, are not the basis of the ritual; they
simply accompany it.*® Together with language, which is, however,
younger than the ritual, they represent tradition. But, if the ritual is
older than language and religion, which is the position taken by Olga
Freidenberg, it does not mean that no ideas were present in the root
of a certain ritual. On one hand, it means that the intentions of the
first practitioners and the purpose of rituals were not expressed
through language in the way we express and try to reconstruct them
today. On the other hand, and at this point I would like to turn to
Olga Freidenberg, and her position that over time and through the
development and change of human thought, many patterns in rituals
remained unchanged and were preserved, but they lost their original
meaning, and thus new narratives were developed. Hence, clear
differentiation and the setting of boundaries between different
epochs, between new and old meanings, is possible only formally,
since the future and the past overlap, letting different ideas or
metaphors exist side by side in folklore. This is why research into
ancient Greek funeral ritual or religious practices of any other culture
should be carried out for itself, in spite of numerous cross-cultural

36 The tradition of searching for some concrete ideas starts in the ritual theory
from the nineteenth century with Robertson Smith and Wilhelm Mannhardt, as
well as Usener and Geroge Frazer and, concerning Greek ritual in particular,
Robert Nilson.

¥ Lévi-Strauss 1979, 102.

38 Burkert 1983, 29.
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congruencies and similarities, and of course without excluding the
cross-checking that should always start from the inside of each
religion.” This research will deal with certain factors and functions
of the funerary rite as part of a set of rituals relating to the dead in
the archaic and classical period, and will also include some
diachronic Balkan parallels that testify to how this ritual, and some
of its functions, have successfully survived as one of many possible,
sometimes parallel, traditions. This leads to a form of diachronic
analysis and, further on to Fernand Braudel’s concept of long durée,
and the position that it is not possible to understand historical events
without researching them within long historical periods of
development. So, it is necessary to associate the events with the same
meaning and from the different time periods, which would enable
understanding and interpretation of an anonymous actor in history.40
Appearing first as an accessory approach important in the
anthropological research of antiquity, such inclusion of
anthropological and ethnographical studies of rural and modern
Greece, as well as some other parts of the Balkans, has opened
perspectives in all directions.

Death is an inviolable fact of every life, and when it
happens, it brings a crisis that threatens to endanger the social
community.*' Sometimes it appears as a natural death, sometimes it
is about wars, diseases, violence etc. Apart from the feeling of the
unbearable pain and injustice, there is also a shift between two very
strong and contradictory feelings: on one hand it is difficult to realise
it and believe that someone is dead, and on the other hand, it reminds
us of the precarious and unstable quality of our own lives. In this

39 According to Vernant, a comparative approach to the research of religion is
possible when focusing on a specific religious area or particular civilization,
letting oneself be put into doubt and made to requestion one’s own interpretation
in a dialogue with specialists of some other religions. See more in Vernant 1996,
267-268.

0 Braudel 1998.
41 Berger 1969, 3-28.
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crisis provoked by death, ritual practices and beliefs are taking place.
Usually it is considered that religion is what helps assimilate the fact
of death, helpin% and supporting the individual and society to get
over the crisis.* However, in this case and in the long run, it
becomes clear that religion in the definition given above is not
understood as a certain “system of beliefs held to with ardour and
faith”, but as a “commitment to religious faith” in the wider sense of
meaning.” Considering a ritual praxis such as the funeral ritual in
Greece from antiquity to modernity (at least in some internal margins
of rural Greece and certain parts of the Balkans), it becomes clear
that this ritual, with all the complexity of beliefs related to
ungraspable death, exceeds particular types of religiousness. In terms
of Levi-Strausse structural interpretation, these rituals and beliefs
may be understood as symbolic expressions which do not offer an
answer depicting what is real, but try somehow to deal with the
unbearable contradictions that people cannot understand.**

Funeral ritual survived in spite of the efforts of the state and
the Church to control it. Researching these attempts to take over the
control of the ritual may reveal the power of those who control and
perform it. I will reconstruct the funerary ritual of ancient Greece,
map different concepts of death, and analyse the role that the city-
state had in the process of transformation of the ritual. Some of the
ritual praxis was lost (such as agon or dancing), but some of it
survived in spite of eager efforts to root it out. The fight for authority
over rituals was persistent and, as we shall see, without a real winner
all the way up to modern times.

42 Berger & Luckmann 1967, 101.
* Merriam-Webster s.v. religion.
* Danforth 1982, 30; Lévi-Strauss 1967, 30.
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3) Archaeological approach of Olga Freidenberg

Immortals are mortal, mortals are
immortal, living their death and dying their
life.

(Heraklitus, 62)*

‘Who knows but life be that which men call
death,
And death what men call life?

(Euripides, Phrixus. Frag. 830)

The theoretical starting position of Olga Freidenberg is that
the necessary precondition for researching human cognition is the
continuous creation of conceptual and contextual frameworks, with a
constant effort being made to differentiate different epochs.*® Her

4 Aganatoi tgnhtoi, gnhtoi aganatoi, zwnte~ ton ekeinwn
ganaton, ton d eeinwn bion tegnewnte-~.

* The theoretical work of Olga Freidenberg has usually been related to that of J.
H. Marr, since it shared a very similar scientific faith. However, Olga
Freidenberg, being the follower of the German archaeological school and
Hermann Usener, did not approve all of Marr’s ideas and was not his student in
the narrowest sense. Freidenberg and Marr met for the first time during 1924,
when most of her ideas had already been established. They both independently
used the same method of “archaeological” access to problems — Marr in
linguistics, and Freidenberg in the field of folklore and literature. Marr's
archaeological (semantic, Japhetodological, genetic, paleontological) approach
to linguistics developed from his interests in pre-historical semantics of words
and their origins, defined under ethnic or geographical terms. He states that the
same form designates different meanings; in the different stadia of development
of language and in different contexts, words change their meanings. The theory
of Olga Freidenberg has developed from the analysis of the problems of antique
literature through the research of semantic and poetic questions. Her starting
position is that unchangeable forms exist on the different stadia of society,
changing their meanings in different contexts. And more precisely, when the
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research in Antiquity, that is the basically immense work of the
analysis of literature and folklore through the method of mapping
and reconstructing the change of social constructs, from the period of
tribes up to the creation of polis, illuminates the change of Greek
thought — the transformation from the concrete into abstract thinking.
This method of researching Antiquity in the frame of their own point
of view, appears today extremely relevant and up-to-date. It is also
the method of the representatives of the French School of
Anthropology of Antiquity and actually recently there has been much
effort to implement such methodology into any research concerning
antiquity.

Starting from the earliest human thought in Greek antiquity,
Olga Freidenberg argues that in the period of pre-tribal organisation,
human cognition functioned by perceiving the subject and the object
as an undivided concept. Thus the early cognition process was
unifying — people did not perceive themselves to be separated from
the others, and it was not possible to draw a clear boundary between
life and death.*” This sameness was not some kind of shapelessness;
it was the result of mental equalisation of the diversities of the outer
world that happened in the mind. On the other hand, gradually, at the

same form denotes the same thing in different contexts, this leads to the
development of figurative, metaphorical language.

In the period of Marr's recognition, Freidenberg was in a way forced to claim
close connections with him. However, her support for Marr and his progressive
ideas continued up to the moment when she faced his intolerant nature.
Nevertheless, connections with Marr brought about the opportunity to publish
her work and to become acknowledged, although not to the extent she deserved.
However, staying in his shadow, she was always represented much more as his
follower than she actually was. After both his and her deaths, Freidenberg fell
into oblivion, as did Marr and his followers.

" Her argumentation is based on the position that human thought develops from
the inner life of people that includes not only rational processes, but also
emotions and the unconscious. Primeval humans were not able to perceive
nature and society separately and they could not discern any difference between
one and many. They perceived time as a spatial category while space was
perceived as an object.
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inner level, the sameness flourished into more and more varieties.
According to Freidenberg, archetypes did not exist, since the images
were characteristic for their sameness. The types were the same, but
only at the semantic level, not on the morphological one, because
their shapes could have been different. Different images and
phenomena were related in mind and thus the process of
concretisation started to take place through metaphors, and the
metaphor is, as Freidenberg pinpoints, our term for denoting the
characteristics of early cognition processes. Consequently, the
metaphor became a precise image that translated what was
amorphous and undifferentiated in the inner cognition, to the
language of realistic, individual outer phenomena. So, metaphors
changed in the different phases of thought and each of them
contained both ambiguities of the unique image of the early thought,
as well as some of its concrete, later-developed, partial individual
characteristics.”® Through myths and rituals metaphors were shaped,
sharpened, and focused, gradually moving away from and forgetting
their former meaning.* The diversity of changed metaphors has been
maintained in the strata of mythology and folklore that have
preserved the contradiction.”” One of them is the theme of this
research — the laughter at the funeral.

Researching the nature of early cognition, Olga Freidenberg
focuses on the analysis of different metaphors: of death, of birth, of
eating, of laughter, of marriage and others. Through these metaphors,
Freidenberg explains the semantics of different actions and rituals in
reality.”’ Early cognition, according to Freidenberg, did not make

8 Freidenberg 1997, 42-44, 53.
* Ibid, 83.

%% The clear differentiation and setting the boundaries between epochs is,
according to Freidenberg, possible only formally, since the future and the past
overlap, letting different ideas or metaphors to exist side by side in folklore.
Ibid, 238.

! Through the metaphor of eating, for example, Freidenberg explains the
semantics of eating, of sacrifice, of resurrection, of death.
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any difference between everyday actions and ritual/religious ones,
and the ritualistic dimension developed through the
conceptualization of everyday-life actions. The periodical nature of
festivities appears as a trace of those collective actions that used to
be acted out sirnultaneously.52

Freidenberg points out that the attempt to understand
different concepts such as death, rebirth or cosmogony through the
prism of early thought might only be conditional, since defined as
such, these concepts belong to the domain of our cognition that may
not be compatible with the early one.” Such awareness of the limits
of scientific cognition adds to her approach an agnostic slant that
puts Freidenberg side by side with a much later generation, the
French School of Anthropology of Antiquity that became aware of
the limited ability to understand researched Antique phenomena.

4) Early (totemic) concept of death

According to Olga Freidenberg’s theory of early human
cognition, characteristic in the period of the clan system, nature and
human society were perceived as an undivided totality. Likewise,
death was conceptualized as being without a defined or definite
ending — it was only a temporary disappearing before reappearing,
and boundaries between life and death were blurred. The term that
Freidenberg uses quite frequently when defining early cognition or
its concepts, is totemism and totemic. However, she uses the terms
exclusively conditionally, considering that it is only secondary
phenomenon that appears as the result of this undifferentiated way of

52 Freidenberg 1987, 39.

33 “KoHeuHO, caMy IOHSTHA KOCMOTOHHH, CMEpPTH, BOCKPECEHHS M T. 1. HE
MOTyT OBITh OTHECEHBI K TaKOW paHHEH CTaJuy YeIOBEYECKOTO CO3HAHMS, HO Y
HAC HET BO3MOXKHOCTH OBITH JIOCTaTOYHO TOYHBIMH, IIOCKOJBKY H3JIarath
Hay4uHyl0 paboTy 00 3TOM CO3HAHUM INPHUXOAUTCS B HAIIUX COBPEMEHHBIX
MOHATHHHBIX TEPMHMHAX, C Halleld coBpeMeHHOH cemaHTHKOW.” Freidenberg

1997, 64.
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thinking.> So, Freidenberg does not discuss and argue the mere issue
of totemism as an independent phenomenon — a (pre)religious or
magic system, or as a way of social differentiation through the
process of identifying a group with a certain animal or plant, but,
unlike numerous theoreticians who were occupied with this issue
(Freud, Durkheim, Max Miiller, Jevons, Frazer etc.) she deals, in
particular and above all, with early human cognition, arguing that
totemism is a secondary phenomenon — a consequence of the
cognitive indistinguishableness of subject and object that identifies
humans and nature with plants, animals or stones.> Therefore, I have
decided to use the terms ‘totemic’ and ‘early’ in the present text with
the same meaning that Olga Friedenberg applied to totemic and
totem — as the consequence of a unified view of the world, which
was characteristic for a pre-tribal system.

So, the position of Olga Freidenberg concerning the early
concept of death is as follows: death actually represents an aspect of
life. The division of space and time differed from ours and this led to
the early perception of the dead, who could have been considered
both dead and alive at the same time.’® The concept of time did not
exist, only being understood spatially, so the dead were not
considered to be dead. They existed, only in some other place — in
their own world.>” A similar idea of life and death intertwinement,
which Olga Freidenberg explained in terms of specificity of early
cognition, is also argued by Calum Carmichael in the Harvard
Theological Review. In his article, Carmichael interprets a number of
exhortations in the book of Deuteronomy (such as, for example, the
law that forbids consuming an animal that dies naturally) as an effort

3* Freidenberg 1987, 36.

> The work of Olga Freidenberg was written when the issue of totemism had
already arisen and been sceptically debated by Lowie and Boas. The death-blow
to the concept of totemism was given by Claude Lévi-Strauss in his work Le
Totémisme aujourd hui.

56 Freidenberg 1987, 56; 1997, 66.
37 This is essential for understanding the concept of the world of the dead.
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to separate life and death clearly. The beliefs of the Israclites, argues
Carmichael, did not differ much from the beliefs of other cultures at
the timge, who did not make a clear distinction between life and
death.’

But let me go back to Olga Freidenberg and expose her
argumentation and explanation of merged life/death concepts. Our
contemporary cognition of separate concepts of “death”, “life” and
“new death” was in archaic thought merged into one. I have already
mentioned that Freidenberg explained the development of early
cognition through the process of concretisation through the
metaphors — outer and concrete images and phenomena that were
once amorphous and impossible to differentiate, started to become,
one by one, translated and transformed, gaining their own particular
characteristics (first concrete, and then abstract as well). However,
concretization did not happen at once — it was a long process in
which metaphors were gradually gaining particular characteristics,
but not losing unique and common characteristics all at once; the
universal and the particular coexisted in these metaphors for some
time. The process started with the development of the figurality
during the archaic period, coming to an end (separating subject from
the object) at the beginning of Classical antiquity.

What does this mean in terms of death and life concepts?
The metaphor for “giving birth” is at the same time the metaphor for
“death”, “reviving” and consequently for “being born”. This
argument is supported by numerous examples from myths, in which
parents kill their children in order to give them immortality: Chronos
eats his own children; Procne kills her son Itys, throws him into the
fire and serves him to her husband Tereus; Tantalus prepares a
banquet in which he serves his son to the gods.” Pliny the Elder,
when describing Gallic and British provinces, mentions that killing a
human and eating him was considered to be a pious and very healthy

38 Carmichael 1976, 1.
%9 Hesiod, Theogony, 459, Apollodores, 111, 14, 8; Pindar, Olympian, 1, 50.
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act.”’ So, a metaphor inseparable from the concept “life/death/new
life” is eating. Eating brings about rebirth. In the frame of the early
perception of the world, in which cosmic emanations (the divine),
the individual and the community are all made equal, revival affects
all is overall and concerns rebirth in totality: reborn is the object that
is eaten, reborn is the one who eats and the divinity is reborn. At the
same time, eating happens to be the central part of community life, in
which the totem (cosmos, society, one and totality) disappears and
reappears.®’ In the context of funeral ritual, eating will remain one of
its central events.

Olga Freidenberg considers that the semantics of eating
coincides, although with slight variants, with the semantics of
sacrificing — the killing of the victim and the food offering, its
tearing apart (sparagmos) and the life-death-rebirth cycle. The burnt
victim brings rejuvenation and restoration. The fire, altar and pyre all
emanate the principle that brings rebirth, which is recognisable in the
funeral pyre. The paradigm of fire as a source of life is present in the
Homeric Hymn to Demeter, in the episode in which Demeter tried to
provide mortal child Demophoon with immortality by throwing him
into the fire. However, his suspicious mother Metaneira seeing what
the goddess was doing, understood this as an act of killing, as an act
of doing harm to her child and not as an attempt to provide her child
with eternal life, and prevented the goddess from doing so:

nukta~ de krupteske puro~ menei hute dalon
lagra Filwn gonewn: toi~ de mega gqaum etetukto,
w~ progalh~ telegeske: qeoisi gar anta ewkei

8 Pliny the Elder, Natural History, XXX, 4.

%! This central position of the eating act, according to Freidenberg, is not related
to accomplishing that the food is the source of life; it has to do with the human
effort and work in producing the food. Freidenberg, 1997, 64.

52 The same motive can be found at Apollodorus, Library and Epitome, 1, 5, 1.

The Homeric Hymn to Demeter as well as Eleusinian mysteries and other
fertility rituals, will be the theme of one of the following chapters about laughter
in the rituals.
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kai ken min poihsen aghrwn t agataton te,

ei mh ar afradihsin euzwno~ Metaneira

nukt epithrhsasa quwdeo~ ek galamaoio
skeyato: kwkusen de kai amfw plhxato mhrw
deisa~ w peri paidi kai aasgh mega qumw
kai r olofuromenh epea pteroenta proshuda:
tekono Demofown, xeinh se puri eni pollw
kruptei, emoi de goon kai khdea lugra tighsin.
w~ Fat oduromenh: th~ d aie dia geawn.

th de colwsamenh kallistefano~ Dhmhthr
paida Filon, ton aelpton eni megaroisin etikte,
ceire~~ aganathsin apo eo ghke pedonde,
exanelousa puro~, qumow kotesasa mal ainw-~,
kai r amudi~ proseeipen euzwnon Metaneiran:
nhide~ anqrwpoi kai afradmone~ out agaqoio
aisan epercomenou prognwmenai oute kakoio:
kai su gar afradihsi th~ nhkeston aasqgh-~.
istw gar gewn orko~, ameilikton Stugo~ udwr,
aganaton ken toi kai aghraon hmata panta
paida Ffilon poihsa kai afgiton wpasa timhn:
nun d ouk esq w~ ken ganaton kai khra~ aluxai.

But at night she would hide him like a brand in the
heart of the fire, unknown to his dear parents. And it
wrought great wonder in these that he grew beyond his
age; for he was like the gods face to face. And she
would have made him deathless and unageing, had not
well-girded Metanera in her heedlessness kept watch by
night from her sweet-smelling chamber and spied. But
she wailed and smote her two hips, because she feared
for her son and was greatly distraught in her heart; so
she lamented and uttered winged words: “Deomphon,
my son, the strange woman buries you deep in fire and
works grief and bitter sorrow for me.” Thus she spoke,
mourning. And the bright goddess, lovely-crowned
Demeter, heard her, and was wroth with her. So with
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her divine hands she snatched from the fire the dear son
whom Metaneira had born unhoped-for in the palace,
and cast him from her to the ground; for she was
terribly angry in her heart. Forthwith she said to well-
girded Metaneira: “Witless are you mortals and dull to
foresee your lot, whether of good or evil, that comes
upon you. For now in your heedlessness you have
wrought folly past healing; for be witness the oath of
the gods, the relentless water of Styx I would have
made your dear son deathless and unaging all his days
and would have bestowed on him everlasting honor,
but now he can in no way escape death and the fates.”

This episode is an example of how two different cognitional
patterns exist in myth side by side, being associated in the story
through the causal thinking. The metaphor of the sacrifice as a
source of regeneration will be studied into detail in the chapter about
pharmakos and about human victims.

Another element from the funeral ritual that will be
subjected to the theory of Olga Freidenberg, is agon. Grounding her
argumentation in her ideas about the changes of metaphors being
parallel to the changes of social constructs, Freidenberg recognises
the origin of agén in the hunting phase of society. The totem,
understood as the unity of all the cosmic and social world, was
presented in the animal (after all, people’s attention was especially
oriented toward animals). At this stage, cognition still perceives a
merging of cosmos and humanity, although it had also started to
include some partial and particular comprehension of the world. This
early cognition is recognisable in the act of sparagmos — tearing
apart and eating the raw meat of the animal. Further, in the
agricultural stage, the tearing of the animal was replaced by tearing
apart and eating bread. The feast that developed during the clan
system is the result of transformation of ritual killing and the eating

5 Homeric Hymn to Demeter, 239-261.Greek text and English translation by
Hugh G. Evelin - White. http://www.perseus.tufts.edu
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of raw meat, while the banquet wine appears as a substitute for
blood. Thus, in the feast lies embedded an early concept that
understands food as a totem — the god has died and is being reborn
through the act of eating.**

Crucial for the hunting phase (that succeeded agrarian one)
of society is that in this period people, for the first time, used their
hands in order to confront, fight, and catch the animal. This central
moment of fighting with bare hands is directly linked to the act of
eating, thus leading to the equalisation of metaphors of hunting in the
meaning of fighting, with the metaphor of eating.®” Both eating and
defeating bring salvation from death. The winner is the one who
stays alive. From such defeat that is equal with death, an image of
the enemy develops and that is the reason why many funeral reliefs
from antiquity represent battles. However, in the case of early
cognition, the individual person is not recognisable; the winner and
the beaten are perceived as one and the same person, represented in
the image of the mask of the cosmic totem.®

In the agrarian phase of society, the former solar totem is
replaced by a vegetative one and the time is now perceived through
the cyclic concept. Understood as a spatial category, the year dies
through the agonal act to be replaced by the New Year. This contest
between the old and new totem plays a crucial role in the formation
of rituals and myths. On the agrarian stage, cosmogonic unity
disappears from perception, but persists undivided in myths and
rituals. While metaphorical interpretation is being changed and
shaped exactly through myths and rituals, bringing the change of
meaning and of perception of the world, the parallel and opposite
process also took place. Myths and rituals were preserving original
metaphors, albeit forgetting their meanings and keeping them
hidden.

8 Freidenberg 1997, 156.
% Freidenberg 1997, 64, 65.
5 Ibid, 70.
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In the hunting society, laughter and tears appear in
cosmogonic unity, incarnating the appearance and the disappearance
of the totem. Only due to the change from concrete to abstract
thinking, mourning and laughing elements in the funeral rite did
become separate and tears started to denote death, while laughter
started to denote life. However some comic interruptions were
continuously included in the acts of mourning even in the later
periods. This means that even after the changes in early thought were
completed, some patterns remained preserved in myths and rituals,
and developed into new narratives, although their original meaning
was lost. Starting from the position of Olga Freidenberg regarding
early cognition, I will try to define some of the points where
previously undivided concepts of death and life became separated in
funeral ritual, which started to exclude laughter. Above all, it is the
convivial part of funeral ritual, the feast — perideipnon, accompanied
by drinking wine, that had to intensify the festive mood. In the //iad,
Odysseus expresses the absurdity of the feasting atmosphere as part
of a funeral, but only because it was then difficult wartime, and not
because such an atmosphere was perceived as something
inappropriate for a funeral.’” The same mood of joy and laughter was
obligatory in other festivities of the dead.

Adopting the approach of Olga Freidenberg, I will research
not only the funeral ritual itself, but also the folkloristic material that
might have preserved forgotten beliefs about, and attitudes towards,
death and life. I will also analyse phenomena characteristic of funeral
rites but in some other contexts, such as, for example, lamentation in
fertility cults (of the dying gods) that are related to joy and laughter
as well as to lamentation at the weddings. Focusing on the example
of the fertility cults, I will interpret festivities and rituals concerning
the cults of Demeter, Adonis, and Dionysus in the light of Olga
Freidenberg’s theory of cognition, mapping the idea of the double,
based on an active-passive comprehension of the world, which
connects death with the life-giving laughter and fertility.

" Homer, lliad, X1X, 225.
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Additionally, I will analyse traces of the early cognition of
the world in myths and mythic figures such as twin gods (e.g. Castor
and Pollux) incarnating the concept of double (two in totemic
thought expresses plurality), crucial for the earliest understanding of
life and death. The same idea of double is embodied in the mask that
was put on the face of the dead, representing both the dead person
himself and his double. The mask also appears in the theatre, where
we come across another concept of death. Considering the wider
Balkan context and possible historic continuation, the methodology
of Olga Freidenberg will be applied to folklore material from the
Serbian tradition where we find doubles, “jednodanci” or
“jednomeseci¢i” — brothers born either on the same day or in the
same month. Moreover, deciphering the remains of early thought
might prove to be helpful in illuminating the meaning of the laughter
elements in funerary rituals.

5) Folklore and anthropology: Balkan continuities

a) Laughter and Death

Although the early, totemic worldview and perception of
life/death has disappeared with the development of abstract and
causal thinking, old concepts have not been completely forgotten.
The patterns of early cognition not only appear in certain stages of
funeral ritual, but also in the folkloristic material. In this chapter, I
want to look for the “forgotten” patterns of the totemic concept of
death, particularly as understood by Olga Freidenberg, in the
folkloristic material from Greek antiquity and compare it to recent
folkloristic research in some parts of the Balkans. I will analyse the
metaphor of killing that brings about rebirth, comparing the myth
about Alcestis with the games -characteristic of Bosnia and
Herzegovina, in which participants simulate funeral ritual (or one of
its parts). At the end of the game, the “dead” person turns out to be
alive, and all burst into loud laughter.
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Let me start with Euripides’ Alcestis: Admetus, the husband
of Alcestis, finds out that he is going to die, unless he finds someone
to die instead of him. He is refused by all of his friends and his
parents (according to the aforementioned pattern: the old die in order
to improve their children’s life), so only his wife is left to fulfil his
wish. And she did. Alcestis agrees to die instead of Admetus.
Immediately after her death, in the period of deep mourning,
Heracles comes for a visit. Not wanting to be a bad host, Admetus
offers Heracles great hospitality. The guest feasts abundantly —
drinking the best pure wine, eating voraciously and singing.
However, when Heracles realizes that it is Admetus’ wife, Alcestis,
who recently died, he decides to get her back from the Underworld
as a sign of gratitude to the host who did not deprive him of an ample
feast and joy, even at such a painful time.®® So the feasting, eating,
abundant drinking and joy appear as the cause and the precondition
for rebirth. This is the same meaning that the funeral feast bears
embodying the metaphor of eating equated with rebirth.

Another illustrative episode is the one that follows. Heracles
brings to Admetus a new bride, of course veiled, whom he has just
won at a public contest of wrestling and boxing. As revealed by the
end of the play, the woman he has won at the contest against Death,
and brought as a present for Admetus, is Alcestis herself.” We come
across another obvious metaphor of rebirth — agon as a confrontation
and a contest with death, namely, in the hunting phase of society, the
metaphor of fight becomes equated with the metaphor of eating.”
The beaten contestant symbolises death, while the winner is the one
who gains new life.

The myth about Admetus and Alcestis, reduced to its
simplest form, reveals the pattern of exchange of death for life. The
same pattern is preserved both in the plot and in the genre of this

88 Euripides, Alcestis, 840-861.
% Ibid, 1030-1335.
" Freidenberg 1997, 64, 65.
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drama that is very close to a satyr play, in the sense that it reveals the
coexistence of the serious and “parodic” side of life, which is
characteristic of the early thought.

At this point I would like to introduce the concept of
hubristic/parodic as understood by Olga Freidenberg, which I am
going to discuss further in the chapter about laughter. This concept
corresponds in a way to Bakhtin’s concept of the carnivalesque, and
refers to the early worldview that inseparably embodied “serious”
and “unserious” aspects, of course without the dichotomy that we
ascribe to it. The main difference between Bakhtin’s and
Freidenberg’s approaches is that Freidenberg is interested in early
cognition and the mental functioning that produces such a
worldview, while Bakthin maps and analyses such a worldview in
the context of Medieval culture and festivals. Euripides’ Alcestis, its
plot and characters, especially the character of Heracles, reveal such
a “double”, “serious-unserious” worldview.”' So, the play itself is
extremely interesting, not only for its plot, but also structurally,
because it reveals the forgotten pattern of life-death unity.

Another type of folkloristic material to which I shall now
turn, refers to more recent times, and to the area of the Balkans, in
particular to Bosnia and Herzegovina. Here, I will refer to the games
with the motifs of funeral and death, witnessed in abundant
ethnographic material from the twentieth century.”” Such a type of
game is classified as an imitative ritual game.”” There are several
different types of “funeral games”. Usually masked or unmasked
players (actors), comically act out some part(s) of the funeral ritual,
usually parodying certain ritual stages. Depending on what is
focused upon, the game is named: “Celivati mrca”, “Mrtvog
Turdina”, “Zivog mrca”, “Dizanje mrtvaca”.’® Variations of the

! Freidenberg 1987, 332.

2 See Dopuda 1953, 1966. Obradovic¢ 1966, Vréevi¢ 1968, Zecevi¢ 1966.
7 Krel 2004, 89.

™ «Kissing the corpse*, “Dead Turk®, “Alive corpse*, “Raising the corpse”.
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game are numerous, but all are actually formed around the same
matrix — someone is pretending to be dead, the other participants in
the game believing him and imitating the proper funeral ritual (or
some stage of it), but suddenly it turns out that the “dead” is actually
alive: he jumps about trying to catch those who surround him, and all
together they burst out laughing loudly. Obviously, the game reveals
a forgotten and very old cognitive pattern according to which death
functions as a condition for new life. Therefore, the game is not
understood as some kind of “evocation” of death and it does not
provoke fear or any unpleasant feeling.”” Obviously, laughter that is
provoked in such a ritual game functions as a reinforcement of the
forces of life.”® This old, forgotten, but, as it is obvious, still
preserved notion of death as a condition for life-reinforcement is
recognisable in the dream folklore of the certain parts of
contemporary Balkans. Namely, both in nowadays Serbia and
Greece, some people believe that dreaming of somebody’s death is a
good omen that lengthens the life of one who appears dead in the
dream.

b) The Double

Another phenomenon addressed in this chapter is the
concept of the double. Early cognitive processes, which, at the very
beginning enabled people to perceive the world as a totality, started
to differentiate surroundings through the process of metaphorisation.
Separating the subject from the object was a long process that had
not been finished yet at the beginning of antiquity. At first it was
shaped by perceiving the subject in the categories of the object and
as the transfer of the object to the subject. The perception of the
object did not change a lot — it became concrete, but the subject was

> When I was a kid I used to play similarly with my brother, although we had
never seen such a game. He was pretending to be dead and I was pretending to
believe him and I mourned him. At once, he would jump and we burst into
laughter. When mother saw us playing such a game she was shocked and she
forbade us to play like this.

76 Obradovié¢ 1966, 372.
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still in the process of transformation. For a long time the antique
cognition perceived itself as non-I. Subjective was perceived only
through the objective.”’

Early relations between people were based on the idea of
total equality and sameness among them. All people were perceived
like twins — doubles. In the pre-religious period no one was
outstanding, nobody was distinguished among others and no one
ruled over the others. The only dependence existed in relation to
nature. In early cognition everything was melted into one — human
undividable from nature, god, and totem. And, at that stage of
thought, everything in nature, every human being and every object
possessed its double.”® The traces of this early, totemic concept of
the double might be recognized in the Homeric concept of menos,
some kind of life-revealing double — “genius”, that is related to
everything — alive and not alive (e.g. to fire, Sun, river, beasts).
Furthermore, menos is also a state of the soul, i.c. its double in the
meaning of “rage, strength, spirit”. “Strength-soul” can speak, it is
being addressed as a human and it is actually the equivalent of a
person.” However, this should be understood only conditionally,
because, this “equivalent of person” is not a double of the individual,
but actually the double of life, or more precisely — the double of the
totem of death and life, that are always indivisible and perplexing.*
On the linguistic level menos is the double of meros that denotes
“part”, “what falls in one’s part of life, destiny”. To the same
etymological complex (*mer-, *mor-, *mr-) belong also words that

7 Freidenberg 1987, 225. This is also clear from the characteristic of ancient
Greek literature that does not reveal self-reflection. The writer is always and
exclusively just “the mouth” of the divine, and everything that is created is the
work of the divine. “The self” and “I”” do not exist.

78 Freidenberg 1987, 49-50.

7 Such concept of soul does not correspond to modern or Platonic concept of
soul as a mental force that is independent from the physical body.

% Freidenberg 1987, 46.
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denote death.®' This linguistic relation between the two mentioned
words does not have to do with etymology, although Freidenberg
also suggests that. What is important here is that the same root is
used for the word denoting “destiny” and “death” — death appears in
relation, and, as a condition of life.** So, early, totemic cognition
imagines fate as a double of the soul — meros as menos. It is the
destiny of the totem — sacrificial animal that is split, its pieces given
to everyone, in the same way in which destiny is shared, given to
everyone. *

I have already mentioned that the perception of the world in
the early cognition happens in the following way: after the period
when everything was perceived as one totality, comes the
differentiation between one and two, while two refers to many.
However, in order to explain this concept of the double that reveals
the connection between death and life in pre-religious Greek thought,
Freidenberg starts from the long preserved concepts in Roman
religion — the one of genius, Lares and Penates, that, as she argues, is
not exclusively Roman phenomenon, but something that is also
traceable to Greek religious and ritual praxis. However, let me start
with the Roman times: Lares are Roman household gods protecting
family and house. The term Lares is most commonly used for the
translation of the Greek words hero and daemon.® This points to the
conclusion that “the hero” (“dead god”) of Greeks is very close to
Roman Lares. It is interesting that Lares do not have singular, which
actually corresponds to the concept of early heroes, i.e. dead souls

81 Greek word for mortals — brotoi and immortals ambrotoi. Slavic words for
death, e.g. Serbian smrt, and Russian cuepme.

% Ibid, 50.

® The clear symbolism is recognized in the Serbian custom of preparation of the
so called cesnica, round bread for Christmas. Its name reveals that it is being
split into parts (this semantically coincides with the mentioned word meros
because cest means part, but also fate and luck). The bread is torn by everyone,
and is believed to bear magical powers and that it should bring fertility and luck
to the land and people.

8 Dion Chrysostom, 4, 14. Cicero, Dio Cassius, 56, 41.
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that never appear individually. Usually there are two Lares and a
geinius, and this corresponds to the aspect of double as plural.
Metaphorically, this reflects the aspect of twins/double. Lares are
connected with the underworld — with the Earth’s womb, and in that
sense they appear as agricultural divinities that represent the
home/domestic demons. Each Roman house had a little hollow in the
wall of the atrium where food and wine were sacrificed to Lares.*
Lares appear both as “domestic demons” who help, support, and
protect the house, but also they belong to domain of the dark and
they always receive first bites of food and flowers (these are all
metaphors of Earth). They are closely related to Penates who also
appear always in pair and who are represented as two young sitting
men. Even Lares and Penates are often equalled to each other, being
equalled also to the souls of dead. So, the Roman tradition of the
double is obvious and lead us indirectly to deeper Greek times and
early concept of heroes, basically and inevitably, the dead who
originally appeared in plural. A cult of the founder of the tribe, city,
of the ancestor in the pre-tribal system is the cult of the dead. At the
time when causality did not exist as a part of cognitional processes,
the concept of a hero cult had been not yet grounded in genealogies.
The heroes were imagined as the dead behaving the same as humans
— eating, giving birth, living, become divine after their death. Apart
from eating (food was one of the main sacrifices in the hero as well
as of the dead cult), the main motivation of the life of a hero was to
fight. Roles of the heroes were embodied in the symbolism of the
fighter: the enemy and the friend, the defeated and the winner. Roles
constantly shifted, just as with life and death.

The same semantic of the double — enemy/friend, life/death,
and winner/defeated might be traced in folkloristic material in the
concepts of twins. The Greek paradigm are Dioskuroi. Although
twins, born by the same mother (Leda) — Pollux is a son of Zeus,

% This small temple with four sides had cosmic meaning of space with all four
sides of the world. The same semantic is recognizable in contemporary kitchen
cupboards, where some precious family things are kept. Freidenberg 1987, 54.
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while Castor is a son of the mortal Tindareus.*® Dioskuroi were
exceptionally beautiful, strong and they never separated from each
other, sharing all good and evil. However, in the conflict with
Aphariades, Castor got killed. When his brother was dying, Pollux
asked his divine father Zeus to enable him to die as well. He
requested to share the destiny with his brother. But, Zeus offered him
to choose — either to live eternally on Olympus, with immortals, or to
spend time with his brother half of it in the underworld, and half of
the time in Olympus. Pollux accepted second offer and since then,
brothers spent every day together — one day in the underworld and
the second in the golden heaven.®” Their inseparable existence
reveals the indivisible unity of dying and rebirth each day, in the
multiplicity — the double of the existence. This inseparability of
twins dominates their individual destinies. The twin brothers are the
double of each other, and again, they are not the double of the
individuals, but the double of the totem of life and death, constantly
dying and being reborn, mirroring the constant shift of life and death.

Let us move now to the folklore of another Balkan region.
In the Serbian Dictionary (published in the first half of the nineteenth
century) that is not only an important lexicographic work (a base for
the development of Serbo-Croatian vernacular) of the time, but also
an excellent and exceptional folkloristic source, Vuk Karadzi¢ gives
a definition of jednomesecici (“brothers of the same parents, born in
the same month”)88 that reveals the same idea of the inseparable
concept of double, corresponding to some elements of the myth
about Castor and Pollux. Namely, the definition that describes the
necessary rituals in the life of twins is as follows:

Kad se jedno od jednomjesecica Zeni ili udaje onda
drugo ne smije biti kod kuce (nego ga poslju kud u
drugo selo), niti smije jesti od onijeh jela $to se gotove

8 Scholia Odysseae, X1, 298.
8 Homer, Odyssey, X1, 298.

8 Completely the same refers to jednodanci (“brothers born on the same day,
twins”).
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za svadbu. Kad jedno umre, onda metnu u puto jednu
nogu mrtvoga a drugu Zivoga, pa onda ono Zivo dozove
kakvoga momka (s kojim se pazi) i re¢e mu: ,,Da si mi
po Bogu brat, pusti me (ili odrijesi me).“ Onda onaj
otvori puto i pusti ga, i to su poslije pobratimi.

When one of the brothers gets married, the other should
not be at home. This one is sent to another village and
he is not allowed to eat anything of the food prepared
for the wedding feast. When one of the brothers dies,
one leg of the living one and the other of the dead one
is put into the fetter. Then, the living one calls a friend
and tells him: “Be my brother by God and let me go
(release me).” The friend opens the fetter and releases
him. After that they become brothers."

This definition reveals the inseparable relationship between
brothers — their duplication. The importance of the meal as a ritual
sequence in the rites of passage, and the symbolism of the meal as
interiorisation and a metaphor of death and rebirth, becomes clear
from the ban on the presence at the brother’s wedding.” If this ritual
were not performed, the mere fact that the brothers (or twins) share
the common meal would result in the whole ritual, in this case the
wedding is of the same importance for both of them. Their sameness,
the doubleness that they reveal, is the reflection of the old pattern
according to which the universe was total and unique, while the
concept of time did not exist yet and was understood spatially.
According to the early cognition, everything was the same,
inseparable, and when the one became separated from the other
(many), for a long time they stayed essentially undivided and equal.

% Karadzi¢ 1969a, s.v. jednomjesecici. My translation.

% At this point I am recalling Freidenberg's interpretation of the metaphor of
eating as a condition for rebirth, but also the theory of Arnold Van Gennep about
the rites of passage (birth, marriage and funeral) as transition rituals that move
individuals from one social status to another in a three-phased schema of
separation, segregation thorough liminal period and incorporation.

44




Introduction

The rituals related to doubles (jednomesecici) point to the stadium of
cognition when metaphors started to differentiate, still keeping both
unique images and concrete individual characteristics.”’ Thus,
Jjednomesecici are understood more as inseparable and unique beings
than as individuals. The reason for this lies in the construction of the
idea of the double in the early worldview. The double is not a mere
equivalent and duplication, but a totem of life and death, in the
constant dynamics of change.92 The fact that brothers or sisters are
born in the same month makes them strongly bonded and identified
with each other, and every time their destinies diverge, special rituals
are necessary to provide for their separation. So, when one of them
marries or dies, a ritual has to be performed. These brothers and
sisters understood as a double to each other, which means as a life-
duplication to each other (some kind of soul, or genius), have to be
ritually released, because it is believed that everything that happens
to one of them actually affects the life of the other one. The one who
is dying, for example, represents a totem of life that is in decline.

Another point related to jednomeseci¢i and jednodanci
corresponds to the demand of Pollux to follow his brother even to
death, in order to prevent their separation. According to the ritual of
“releasing” by brother blood, who, becoming another brother, the
living double (“living spirit”), helps the twin to separate from death
and the brother/sister who has died, one could conclude that the
shared, identical destiny is what is normally expected. However,
performing adequate ritual enables duplication with someone else.
So the dying brother is exchanged by the living “substitute”, the
dying totem is replaced by the living one empowering the forces of
life and death.

Apart from such archaic reflection of the idea of the double
in the Serbian folklore, I would like to mention another example, this

°! Freidenberg 1997, 42-44.
92 Freidenberg 1987, 46.
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time a traditional tale that was also written down by Vuk Karadzi¢.
The tale, under the title Justice and Injustice is the following:93

Once upon a time there was a king who had two sons, one
good and just and the other very canny and unjust. When their father
died, they decided to bet on what is better — justice or injustice. First,
they bet for money. They bet three times, and every time the good
one lost, because every time it was the devil himself who, disguised
in a monk, involved to resolve their dispute. Finally, the good one
agreed to bet for a wager of his own eyes. He lost once more. Then,
blinded and crippled, he hid in the forest, near a spring. Suddenly,
Vile came to the spring and he heard them saying that the water from
the well is good and healing, and that it can help and heal anyone.94
When the good brother heard them, he reached the water, washed his
eyes and healed himself. He also took water from the well and
brought it to the king’s daughter who was on a death bed. Having
saved her life, he married her. When his brother heard what
happened, he decided to take out his own eyes and to go to the spring
in order to get the luck his brother got. But Vile, realizing that the
king’s daughter could have been healed only if somebody saw and
heard them, searched the forest. Seeing a canny brother in the forest,
they cached him and tore him apart.

Although the story reveals the patterns of causal thinking,
which is a later inscription, the tale in its deeper strata reveals a
constant shift and inseparability of the double — everything has its
double — brothers, good and bad, the devil and monk, life and death.
And although causality is obvious, and although the story is moral,
promoting the good and justice, it actually reveals that justice and

% The original title of the story is “Pravda i krivda”, Karadzi¢ 1969b, 16 (129-
131).

* Vile are mythical creatures, beautiful and young girls that live far from
people, freely, around springs, in the sky, mountains or caves. Sometimes they
can turn into some animals (hawk, swan, wolf, serpent) or they appear as half
animals (with the legs of horse, donkey, goat) that points to their role as a
demons of nature that became later connected to the souls of death ancestors.
Kulisi¢, Petrovi¢, Panteli¢ 1998, s.v. vila.
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injustice coexist side by side, as a double of each other, and that they
are not actually always clear-cut or divided. This is the reflection of
early cognition and of the abandoned notions of dualities (as we
perceive them today) that used to be melted into a unique concept.
Just as there was no separated idea about life and death, the evil and
good were merging, and clear boundaries were not possible to be
drawn. The mechanism of duplication is obvious — the destinies of
two brothers shift — when one wins the other loses. This conflict
(agon) finally gets resolved with the episode of the blinding. The
blinded (good) brother actually does what is “improper”, spying on
Vile on the well. Namely, these beautiful creatures were believed to
be beneficial and good to people, unless someone offended them or
spied on them. The parallel of this episode exists in Greek
mythology. For the same reason of spying and even approaching
them disguised into a woman, Pentheus was torn apart and eaten by
Maenads in their bacchante madness.” So, the Serbian tale, just as
Euripides’ drama Bacchae, reveals the motive of rage and the tearing
apart of the one who has violated the cult. In Euripides’ drama there
is only the character of Pentheus, while in the Serbian story, the roles
are divided, duplicated and only the second brother is punished. And
while the first brother gets rewarded after being blinded — he is
healed and gets married to the king’s daughter — the other is torn
apart and the story ends with this. However, as we have seen,
according to Olga Freidenberg, such tearing apart — sparagmos of
sacrificial animal, or round bread in numerous rituals, or, in these
two narratives — even human, actually represents the metaphor of
killing and eating, which brings rebirth. Life and death are shifting
and merging, always announcing each other and leading from one to
the other. In the early cognition it was believed that the living and
the dead shared the same, one and only world, constantly dying and

% The myth in this Euripides’ drama is grounded on the conflict between
Pentheus and Dionysos, and actually everything that happened was a
punishment for Pentheus rejection of the foundation of Dionysos’ cult. So, he
was punished for the violation towards a god.
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being reborn, at the same time existing on both (and at the same time
one and the same) planes.96

6) Crossing the boundaries: Was the Greek thought
ever “savage”?

The conclusion to the first chapter, which is the theoretical
introduction to my work, is an effort to position the work of Olga
Freidenberg in the context of a theoretical milieu of ethnological and
anthropological research interested in rethinking and conceptualizing
different, early modes of thought. On one hand, I shall turn my
attention to unavoidable and capital theory of Claude Lévi-Strauss
about /a pensée sauvage. On the other hand, I shall also draw on the
theory of Olga Freidenberg. However, this time, my aim is not to use
her theory as a tool for rereading death and different phases of ritual
that surrounds it, but to read critically two different theories — one by
Olga Freidenberg and the other by Claude Lévi-Strauss.

Although the two theorists were contemporaries at least for
some parts of their lives (Olga Freidenberg was born twenty years
earlier and died in 1950) they probably never heard about each other.
The works of Lévi-Strauss, dealing with the subject of early thought
were published in the years close to Freidenberg’s death. I would
claim that quite certainly Lévi-Strauss did not read Olga
Freidenberg. First of all, she wrote in “non-international”, Russian
language, and was connected to the intellectual circles around N. J.
Marr, whose members all shared the same unfair destiny. Namely,
the history of linguistics moved in diverse direction from the school
around Marr and this led to the complete “forgetting” of the whole
group of researchers. Unlike structuralism, that spread from
linguistics to the other non-linguistic disciplines (actually it was the
merit of Lévi-Strauss to introduce structuralism from linguistics into
the field of ethnology and anthropology, founding structural

% Freidenberg 1987, 56.
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anthropology), Marrism borrowed non-linguistic methods and used it
in the language science. The result was that in the field of linguistics,
this method did not prove to be fruitful. However, in the context of
literature, folklore, religion and culture studies, it evolved into a new
approach towards the problem of human thinking and its functioning
as a system, offering profound and original insights about the
development of human thought. The work of Olga Freidenberg gave
astonishing results, illuminating not only early Greek religion and
folklore, but arguing that Greek literature developed directly from
the folklore, without any other models and paradigms (as for
example Roman literature developed from the Greek one), being
grounded in early forms of human (pre-tribal) thought.”” What
Freidenberg actually did was that she proved in a way what Lévi -
Strauss had in mind when claiming that modern thought is certainly
not more sophisticated than the “savage” one. She succeeded in
refuting the exceptional status that the European, Western thought
has attributed to itself. However, the standpoints of Freidenberg and
Lévi-Strauss, their argumentation and methodology were, as I shall
demonstrate, quite different.

What is the common point that I have aimed to stress?
Namely, in the preface to his book Le Totemisme ajourd’hui, the
starting position of Lévi-Strauss argumentation against the existence
of totemism is that theories about it appeared as a specific type of
exorcism establishing sharp boundaries from the religious practices
and thought on which they are grounded, and which Christian
thought regarded unacceptable. He understood that as an effort of the
Western civilization to free itself from “primitive” and “archaic”
stadium of its development.” So, as the response to the theories
formulated, among others, by Lucien Lévy- Bruhl, Lévi-Strauss
focused on proving that the “primitive” modes of thought are neither
radically different (prelogical, prerational) nor fundamentally more
archaic than our own “civilized” ways of thinking. Indeed, Lévi-

%7 Freidenberg 1987, 19.
%8 Lévi-Strauss 1979, 9.
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Strauss argumentation is aimed at presenting these “primitive”
modes of thought not so much as the attribute of the so-called
primitive societies radically different from ours, but just as the aspect
of the way in which all human beings think. What he does is that he
proves that human thought has functioned according to the same
structural system of associations at all times. Human cognition has
always been and still is based on analogical thought and is
independent of social context. The only difference is that on earlier
stadia, cognition operated using phg/sical analogies, which have been
later replaced by abstractions.” So, theorizing within the
methodological framework of structuralism, which he borrowed
from linguistics, but also very often turning to mathematics and
psychology, Lévi-Strauss understood myths as an embodiment of
different codes. The interpretation of certain codes leads to another
stratum. However, and this is crucial for structuralism, form and
content are always mutually conditioned and inseparable. The
naming of things and first perceptions appear through the process of
differentiation and of associations and everything is perceivable
through the binary pairs.'”

Unlike him, Olga Freidenberg differentiates early human
cognition, characteristic for the pre-tribal system and establishes the
relationship between human cognition and the social context.
Freidenberg even claims that early cognition functioned so radically
differently from our abstract thinking, that our intellectual apparatus
is not able to grasp completely the early mechanisms of thought. Our
cognition functions on the binaries that did not exist in early thought.
The main thesis of Olga Freidenberg is that all folkloristic genres and
topics are variable paraphrases of one and the same semantic
meaning that has a fixed morphology. Early thought perceives the
world as identicalness and repentance. However, images have
different morphology from the very beginning and even when they

9 1 évi-Strauss 1979, 120.
190 rpid, 119.
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are semantically identical, they have different structure.'”’ But
nonetheless, there is one similarity between the earliest intellectual
functioning of pre-abstract thinking and the later one, claims
Freidenberg — early people, the same as people of later epochs,
always reacted and acted spontaneously. The perception of the world
around us has always been, and still is, absolutely conditioned
biologically and socially. And, just as we are not aware of how our
cognition functions today and are rarely aware that it is conditioned,
early people could perceive the world around them just directly,
through visual and outer impressions.

How does this happen? The first cognitive categories were
visual. But, what should not be forgotten, claims Freidenberg, is that
the process of observing is after all a mental process, whereby it
lacks objectivity — eye pupils are not sufficient for seeing; what we
need is a brain response, and brain participates actively. So mental
processes, just as sensations, are subjective and such is their
concretization. In that context, the early cognition created myths
spontaneously as the only reality, not an alternative one. So — visual
images, several metaphors, the undivided spatial-time categories,
undivided relationship between human and nature and the absence of
formal-logic causality — that is the early myth and the early
thought.'%*

So, in her immense theoretical work about the antique
literature and genres, Olga Freidenberg researched not only early
Greek thought, but also folklore and religious elements that, as she
proved, were constitutive elements of this literature. According to
her analysis, the antique literature, though very often it does not deal
with religious thematic, is actually very much grounded and
interrelated with the religious context in which and out of which it
appeared. As a matter of fact, the ancient Greek literature represents
a direct inheritance of the former phase of thought and of religion. It
inherits and guards the metaphors created in the former epoch and in

101 Freidenberg 1997, 4.
12 Freidenberg 1987, 38-39.
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the abandoned way of human cognition. So, whether we call this
early thought savage or totemic, or simply early, Olga Freidenberg
has shown, drawing on immense material from the Greek literature,
that this thought functioned differently (not more simply or in any
way worse) than ours, not having, as Claude Lévi-Strauss claims, the
same structure and not being based on the dichotomies. Secondly,
the traces of early thought are semantic patterns completely different
from ours. These traces are still recognizable in the antique literature,
myths, and both in the antique, and in contemporary folklore. So,
although Freidenberg proved that early thought functioned
differently from ours, she succeeded in challenging the narcissism of
the European culture, demonstrating that the culture of the European
“cradle” has emerged from religious behaviour and that it embodies
“primitive” religion, the religion of the unrestrained and sacrificial
rituals in which it was usual, for example, to kill sacrificial animals,
and even humans. In this way, she was also among the first who re-
questioned the ideas of European colonization and the ideas of
exceptional Greek past — religion, folklore and culture, which, as she
demonstrated, did not very much differ from other cultures on the
same stadium.'” Although Olga Freidenberg has been never been
recognised and known by the researchers in the French and the
English speaking areas, who although almost half a century after her,
arrived at the same theoretical positions, she was a pioneer in a
multidisciplinary approach to antiquity, including and combining the
research of anthropology, folklore, ethnology, and literature.
Integrating different disciplines is actually a method that is likely to
be expected in the wide field of antiquity due to diversity of
disciplines that research into the classics covers. However, the
official abandoning of the strict and rigid division into single and
separated disciplines, and rejecting the tradition of the German
School of Philology happened officially not before the 1960s by the
French Anthropological school of Antiquity. The methodologies

1% However, Olga Freidenberg claims that Greek culture is exceptional exactly
in the way in which it transformed religious behaviour into literary forms, which
was afterwards taken over by other cultures. /bid, 324.
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advocated by the school, as I have mentioned, include immediate
ethnographic experience as invaluable help in interpreting antiquity.
As it is obvious from the work of Olga Freidenberg, research into
antiquity might also be helpful and illuminating for contemporary
anthropological researches. A combination of synchronic and
diachronic approach to religion and folklore and, in this case, a
minute analysis of literature and preserved folkloristic patterns,
opens up the possibilities for a different perspective to the
contemporary research into ritual, folklore and their transformation.
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II

Greek Concepts of Death and
Underworld Geography

1) Relations with the dead: How the living speak
about the dead or how the dead speak about the

living

The mirror..., lends itself to problematizing
the entire realm of seeing and being seen: the
eye, first of all, with the shaft of light
emanating from it in the act of seeing, just
like that other eye, the glowing pupil that is
the sun, the star that both sees everything and
makes everything visible when it beats down
with its rays and is the source of life; second,
the real being with its double, its reflection,
and its painted or sculptured image; than
again, individual identity, the return back of
oneself and the projection in the other as well
as erotic fascination; and finally, the fusion in
the face of the beloved in whom one searches
for oneself and loses oneself, as with a
mirror, in beauty and death.

J.-P. Vernant, In the Mirror of Medusa, 143

“Because the dead remain part of our mental and emotional
lives long after they cease to dwell beside us physically, it is easy to
assume that they are simply carrying on their existence elsewhere
and might occasionally come back to visit us. From that assumption

arise a variety of hopes and fears.

9l

Other factors that are directly

related to the belief in the afterlife existence should be sought in a

! Johnston 1999, viii.
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complex mosaic of attitudes and concepts of life and death that are
directly linked to the beliefs and rituals referring to the
communication and power of the dead. Sarah Johnston even suggests
that the picture of afterlife and the image of the dead reflect the same
fears, desires, angers, the same requirements (e.g. food) as those of
the living, and might be seen as a mere reflection of earthly life. In
the utmost case, every detail of beliefs referring to the dead and to
death might potentially be used as a source that reveals something
about the living (after all, beliefs in gods and the supernatural always
do so0), but the question that is difficult to answer is the root of the
beliefs and rituals that do not always originate in the same periods
and precisely this implies the difficulty in their reading and
interpretation. Johnston suggests that belief in the anger of the dead
and their ability to punish the living is a way of preserving the
concept of theodicy.” Even if this is true, it is worth mentioning that
even today, among atheists and people who are distanced from
traditional rituals and beliefs, it is often possible to recognize respect
and some sort of fear from the dead. Related to this concept is the
custom of never speaking ill of the dead, which might reflect a fear
of the dead, but also the idea about reciprocal exchange — talking
good should provide benevolent protection by omnipresent and
omniscient dead.

Changed or forgotten concepts about death and the dead, as
well as trying to understand people and circumstances in which
certain beliefs were created and appreciated, are also significant
issues. These may be relevant for clarifying “mirror-like” reflections
concerning the existence both in this world and the underworld. And
really, it is not only that mirror, through centuries, had a central role
in the religious beliefs about death, being regarded as a passage to
the Underworld; a mirror might also symbolize our own attempts at
understanding death and beliefs related to it. Like an image in the
mirror it turns back to us only our own, this world's projection,

2 Ibid, viii.
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unable to speak for itself anything but what we project, or rather,
what people have been projecting in it for centuries.

Thus, the only way to approach the concept of funerary
ideology is from the universe of the living to that of the dead.
Starting from the society as a whole, from its institutions, practices
and beliefs we try to crystallize the Greek concept of death and its
impact on the society, researching in the first place the way in which
the concept of death is provided with social permanence and
continuous reproduction. Defining funerary ideology and integrating
death into the mental universe and institutional practices appear to be
essential for affirming a human group.’ Thus, the acculturation of
death is not a mere reduplication of the society of the living, but a
complicated strategy of adapting death to the requirements of
collective life.*

2) The World of the dead

a) The Underworld geography and everyday life

It is possible to reconstruct the ancient Greek ideas of life
beyond, its geography, rules and routine on the grounds of numerous
sources (literary, epigraphic as well as iconographic) from different
periods (from Homeric times to Hellenism). What emerges from the
analysis of the available material is the picture that is abundant,
detailed, but very often highly contradictory and lacking consistency.
This fluidity is not dependent on different periods, wherefore it is
impossible to harmonize it with the sources of different date. The
picture offered by the oldest text was actually never refuted later,

3 Vernant compares this kind of collective self positioning towards the death to
the affirmation of the group in the context of culture, as “civilised” one in
relation to everything that is different — chaos, wild, or barbarian. Vernant
1992,76.

4 Ibid, 77.
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though it might have been supplemented according to the needs of
the new established ideologies (e.g. Orphism).

The Greek underworld was positioned beyond the borders of
the world of the living. Its master was the god Hades (in non-Attic
literature, Hades was the name of the Underworld). Inhabited by the
souls of the dead, this world was under the protection of numerous
divinities (such as Demeter and Persephone, Dionysus and
Hephaestus), who, related to both domains of this and the world
beyond, often move between them. The residence of the dead was
also closely related to the natural sources — of water, fire, corps,
minerals etc.” From the fifth century, Hades also appears under the
name of Plouto (Wealth-Giver). It was exactly during the festivals
devoted to fertility gods that the annual commemorations of the dead
were held, when, as it was believed, the dead souls visited the world
of the living. But let me leave this topic now, and turn to the
landscape of the residence of the dead.

Homer places the entrance into the Underworld beyond the
stream of Okeanos, the river-like sea that flows all around the
World.® Right by the entrance is the grove of the goddess
Persephone, the daughter of Demeter, who became the wife of
Hades, after he had violently abducted her. Her place is full of barren
weeping willows and poplars.” The house of Hades is dark and dank,
and placed even deeper down from its entrance.® Because of the
eternal dark that rules there, it is also called Erebos.’ Relatedness to
the absence of any light is the placement of this world at the utmost
West, beyond the gates of Helios." Mythical habitations, placed at

3 Slapsak 2005, 228.

® In the later sources, such as Plato's Phaedon, this is also Underworld river.
Plato, Phaedon, 112 E—-113 C.

" Homer, Odyssey, X, 508-509.
8 Homer, Odyssey, X, 512.
® Homer, Iliad, XVI, 327.
' Homer, Odyssey, XXIV, 12.
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the “borders of the night” are settled by Kymerans and Hesperidae,
the daughters of Night (Espera), guarded by the serpent Ladon.'
Other settlers of the Hades residing near the entrance and before the
fields of asphodels are Oneiroi — Dreams."

Apart from the House of Hades, there was another residence
in the far West, called Elusion inhabited only by the heroes with
special privileges.”® This beautiful place is always refreshed by the
mild wind,'* and it is so fertile and abundant that fruits grow there
three times a year."” Although it is placed in the underworld, this
wonderful space with red roses and golden pomegranates is
completely opposite from Hades, with the dead spending their time
there in joy and happiness, with the music of kithara, racing and
participating in different contests.'® The motive of Elusion and of the
Islands of the Blessed was used as the starting-point of the mystical
speculations.17 So, the idea related to such an Underworld is
associated with the ideal of a good and fair life in this world."® The
region of Another mythical place of the Underworld was Thartaros,
a crevice under the Hades. First of all, this used to be a prison where
Zeus threw all those who would oppose him." It was also a place
where guilty people were sent.”’ Later it was simply identified with
the house of Hades.”'

1 Appolonius Rhodius, Argonautica, 1V, 1396 Scholia.
2 Homer, Odyssey, XXIV, 12.

'3 Hesiod, Works and Days, IV 167 sqq. Another meritorious mortal that reached
the Elysium was Menelaus. Homerus, Odyssey, IV 561 sqq.

4 Homer, Odyssey, 1V, 561.

'S Hesiod, Works and Days 167 sqq.
'S Pindar, Fragmenta 129.

17 Quirini 2005, 2000.

'8 Pindar, Odes, 11, 61.

' Homer, liliad, VIII 13.

20 plato, Gorgias, 526 b-c.

2 Vergilius, Aeneid, V1, 448.
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However, the most famous residence of the dead was the
gloomy, dark and damp house of Hades. Several rivers flow through
this place — the Acheron, the Periphlegiton and the Kokytus, that is a
branch of the river Styx.”* All those names point to their relatedness
to the dreadfulness of death and dark, or to the mourning ritual: Stux
means the river of piercing chill or the river of hatred, Puriflegethon
— river of fire, Kékutos — the river of lamenting and wailing (kékué —
lament over the dead). In addition to belonging to the netherworld
geography, some of those rivers are real toponyms of this world. The
Styx is a river in Arcadia,” while the Acheron and the Kokytos flow
through Thesprotia.”* The picture of the underworld that I have just
offered is a reconstruction according to Nekuia — the so-called
eleventh book of the Odyssey which describes Odysseus’ descent to
Hades. The same image of the Underworld geography also appears
in Pausanias’ description of paintings of the Knidian Lesche. > The
ferryman Charon transports the dead across the river Acheron. It was
a one-way journey, paid by the money that was placed in the mouth
of the deceased. No one could enter Charon’s boat without a proper
funeral.”® In his dialog Kataplous, Lucian mentions the presence of
Moira in the boat of Charon. Moirai are usually imagined as three
sisters — Klota (Spiner), Lachésa (Destiny), and Atropos
(Inexorable), who, present from the moment of one’s birth, take
decisions about his/her future destiny, including the moment of one’s

2 Homer, Odyssey, X, 514.
2 pausanias, VIII, 17.

2 Strabo, Geography, V1, 1, 5; 1, 17; V, 14. The relation of real toponyms and
Underworld creature is common. Particularly interesting in that sense are names
of the areas the habitat of which resembles the one of the world Beyond — either
as damp, deserted, dark, or with some very warm and poisonous streams. Such is
for example Chimaera in Lycia, the area with permanent gas vents.

% pausanias, X, 28.

% pausanias, X, 28, Aristophanes, Frogs, 183 etc., Apuleius, Metamorphoses
VI, 18.
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death.?” Even Zeus could not influence and change their decisions.”®
Sometimes they were believed to be daughters of Anangé
(Necessity).29

At the entrance of the Underworld, the dead were welcomed
by the horrible “dogs of Hades”.*® This dog-like monster called
Kerberos,”' sometimes has serpent-like characteristics.””> Kerberos
was usually described as a three-headed monster,” but sometimes
the number of heads would increased to fifty,** or even to a
hundred.”> His barking provokes fear among the dead, and he
devours those who try to leave.’® Aristophanes mentions a cheating
technique of turning away Kerberos® attention with cake.”” Even
Hades is sometimes imagined as the one who devours corpses.”
However, there were also other monsters in the Hades” kingdom.
Similar to Kerberos is his sister Chimaira, also the many-headed
monster, a combination of snake, goat and lion, who eats the dead.”
Another animal-like monster and sister of Kerberos is Sphinx — half
lion, half women, who attracts the dead with her beautiful voice and

2" Homer, Iliad XVI, 431; XX, 127; XXII, 303; XXIV 209. Odyssey IX, 207.
2 Homer, Iliad, XV1, 431.

% Plato, Republic, 617.

3 Homer, lliad, V111, 368.

3! Hesiod, Theogony, 70.

32 In his description of Laconia, Pausania actually offers the explanation that no
dog of Hades could exist and if though that there was not such a place and go
out on the land surface. It was, states Pausania, dreadful, poison snake from
whose bite was mortal. Pausanias, III, 25.

33 Pausanias, 111, 25.

* Hesiod, Theogony, 312.

% Horatius, Carimina, 11 13, 34.
3% Hesiod, Theogony, 767 - 773.
37 Aristophanes, Lysistrata, 601.
38 Sophocles, Electra, 542 fr.

** Homer, Iliad, V1, 179.
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then attacks them.** The dead could also come across other monsters.
The brother of Kerberos called Ortéros lives at the edge of the
Ocean, at the island Eritrea.*’ Another anthropomorphic monster
called Eurynomos whose residence was the Underworld, used to
appear near the navel of the World, in Delphi. This black creature,
covered with fox skin, was believed to devour human remains.*
Other voracious creatures were the dogs of the goddess Hekate.
Except for dogs, there were also snakes, and other snakelike
creatures. Gorgo is the Underworld creature with the snakes instead
of hair that turns to stone everyone who looks at her.*

The geography of the Underworld entrances is rich, and
mythical evidence points to several places where the Earth could
open its doors to the house of Hades. The place where Hades
abducted Persephone is placed in Eleusina,44 Kolonos,45 Lernal,46
Crete,”” Ena® or Syracuse.49

The entrance to the Underworld is opened not to the people
in their corporeality as they lived in this world, but only to their soul
(psyché/eidélon) or shadow (skia).50 This soul/shadow is the double
of the deceased, which without any corporeality, only resembles its
pair. It is only a shadow that, according to Homer, in the moment of

0 Euripides, Phoenissae, 810.
4 Apollodorus, II, 5, 10.
42 pausanias, XX VIIL, 7.

* Homer, Odyssey. XI 633. Sometimes there are mentioned three Gorgones
living behind the Ocean. Hesiod, Theogony, 275.

4 Pausanias, I, 38, 5.

= Orphica Carmina, 1590, 1593.

46 pausanias, 11, 36, 7.

47 Scholia to Aeschilum; Hesiod, Theogony, 914.
“8 Diodorus V, 3,3.

“ Diodorus V, 4,2.

3 Homer, Odyssey, XI.
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death abandons the body through the mouth! or the wound™ of the
deceased. Such a concept of a soul differs from Platonic, or modern
concepts of the soul as an inner mental force, independent from the
physical body.> It is just an illusion that, like some kind of smoke,
inhabits the Underworld. So, although physiological functions end
with death, the dead keep some physical characteristics: they kee
the same appearance, but it is impossible to touch or hug them.™*
Sometimes, their existence in the world Beyond have the same
characteristics as in the life on Earth.”

Hades is often presented as a place full of suffering and
wailing. The dead Achilles, i.e. his psuché cries over his fate in the
Underworld, wishing rather to be the servant on the Earth than ruler
of the Underworld.”® The dead lose their memory, which they may
regain after drinking blood. When Odysseus devoted sacrifices to the
dead, at the entrance of the Hades, all the souls rushed under the
sacrificial pit to drink blood.”” However, after such refreshment, not
only do they regain memory, but also become omniscient. The
famous passage from the //iad is when Odysseus’ mother, Antikleia,
informs her son about what happened at Ithaca, after his leave.”® The
souls are also deprived of food and drink, wherefore they are always
considered hungry and thirsty.”” It is also necessary to mention the
so-called underworld food. Whoever consumes it once becomes

3! Homer, lliad, X, 409.

52 Homer, lliad, X1V, 518.

53 Kolozova 2000, 120.

> Homer, Odyssey X1 205-207, 218-222.

5 The mythical hunters Heracles and Orion keep hunting in the Underworld.
Pausanias, X, 29. The suitors of Penelope talking about their deeds in the living
world. Homer, Odyssey, XXIV 125-190.

3¢ Homer, Odyssey X1 488-492. The soul of Agamemnon feels sorrow. Homer,
Odyssey XXIV, 21.

" Homer, Odyssey, XI 35-39.
8 Homer, Odyssey, X1 180-188.
% Lucian, On funerals, 9; Homer, Odyssey, V1, 201.
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related forever to the world of the dead. That is what happened to
Persephone when she ate a pomegranate.60 Lucian also mentions the
consummation of golden roots.'

But let me return to the voyage of the souls into their eternal
residence. Souls of the dead are often represented on the vase images
as miniatures with wings. This image is also confirmed in Homer,
since Penelope’s dead suitors are described as bats.> At the entrance,
the dead are welcomed usually by Kéres (kér — fate). Appearing
either in groups or single, these flying creatures with wings, attack
the bodies of the wounded and the dead, drinking their blood, the
stains of which remain on their cloths.* In later tradition, Kéres
became identified with the dead and their name was used during the
festival of Anthesteria when the souls of the dead were thrown out of
the houses. Related to these horrifying creatures are also Erinyes,
black creatures with wings that have snakes instead of hair,**
smelling awfully and with some horrible corporeal juice flowing
from their eyes.”” Still in Homer they appear as torturers, usually
responsible for culprits. Similar to them are also Arpuai the name of
which is usually related with arpazé — to grab. Usually there are
three of them. Unlike ordinary escort of the dead, these creatures
may sometimes grab even those who are still alive.® The abductors
of the dead are also Sirens, imagined as half-women, half-birds, who
could enchant sailors with their mortal song.®’

% Homeric Hymn to Demeter, 393.
o1 Lucian, On funerals, 19.

52 Homer, Odyssey, XXIV, 6.

% Homer, Iliad, 11 45; XVIIL, 538.
% Euripides, Orestes, 316.

85 Aeschylus, Eumenides, 51. Both Kéres and Erinues were sometimes believed
to be revengeful souls of the dead. Hesychius, Scholia in Homerum, Illiad VIII,
70.

8 The abduction of Pindareus daughters see Homer, Odyssey XX, 66.
7 Homer, Odyssey XI1, 39-46.
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Another guide in the house of Hades was also Thanatos,
who, as all other creatures with this function, appears winged, often
in the company of his brother Hupnos.® They live together in
Tartaros, where no sunlight can reach them.” Thanatos cuts the hair
of the deceased, which is a way of relating the dead with the
Underworld.” He is the only god that does not receive sacrifices,
who does not have altars and to whom no songs are dedicated.”’

Another phuchopompos or psuchagogos (“one who takes
the souls” ) to the Underworld is Hermes. From the fifth century he
is represented in sandals with small wings. He uses a magic stick,
with which he enchants people into eternal dream.’

Specific is the situation concerning afterlife ideology in
terms of punishments for the deeds done in this world. Namely,
although there is no such linear or complete ideology that may be
reconstructed, there is a category of mythical sinners who offended
gods stepping over the border posed between mortals and immortals.
One of such mythical hubristai is Tityos who, being punished for
attacking Leto, lies forever on the ground while two vultures devour
his liver.”” Another sinner is Tantalus who cheated the gods serving
them his own son for dinner. Therefore he suffers from eternal
hunger and thirst. Although standing in the water under the fruitful
tree, he cannot drink since the water and fruits recede every time he
tries to snatch at them.”* The punishment of Sisyphus is to push on
huge stone along a slope. However, the stone rolls down each time

%8 Hesiod, Theogony, 212.
% Hesiod, Theogony, 755.
" Euripides, Alcestis, 76.
! Aristophanes, Frogs, 1392.

> Homer, lliad, XXIV 1. Special group of the Undreworld daemons are those
who were believed to attack children such as Mormd or Gelo.

3 Homer, Odyssey, X1, 576-582.
™ Homer, Odyssey, X1, 582-590.
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he reaches the peak and he repeats this action eternally.”” Except
from Homer, other sources offer similar exarnples.76 The younger the
sources are, the more numerous are examples of those who are
punished. The common characteristic of all those punishments is that
they, the same as afterlife existence, are everlasting, and exactly this
never-ending repetition is what makes them even worse and
unbearable.

Of course, the ideas about the afterlife retribution developed
hand in hand with the flowering of mystery cults such as the Orphic
or Eleusinian one. The practitioners believed that taking part in these
mysteries and living according to the proscribed standards could
have provided them with better afterlife than the one described in
Homer.”” In Plato’s Gorgias and Republic we are informed that those
who are not initiated have to carry water in a bottomless sieve.” The
most extreme among mystical ideologies was the Orphic one.
Namely, the practitioners of the Orphism believed that the existence
in Elysium was possible only after three incarnations in which a
person would live according to very strict rules of this mystical
ideology.” The very strong expansion of Orphism and other
mysticism influenced the later descriptions of the Underworld.

Nevertheless, sources such as Plato, or those from the
Hellenistic period and later (Plutarch and Lucian) — offer
descriptions of the afterlife expiations and the judges that control it
(e.g. Minos, Rhadamanthus, Aecus) who send the guilty ones to the

> Homer, Odyssey, X1, 590-601.

" For the punishment of Ixion see Pindar, The Pythian Odes, 11 39 sqq. For
Thamyris see Pausanias, X, 30, 8.

" Homeric Hymn to Demeter, 480; Pindar 137 Snell-Mahler; Sophocles,
Fragments , 837 Radt.

8 Plato, Gorgias, 493 b; Republic 363 c-e. The same was the punishment of
Danaian fifty daughters who killed their cousins, their potential bridegrooms.
Scholia in Euripidem, Hekaba 886.

" Plato, Republic, 617 b sqq.
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Tartarus.*® The paradigm of a mortal who, due to an error and
premature death, visited the underworld and came back to the world
of living, retelling his impressions is Er, the story of whom is retold
in the Plato’s Republic. Er saw how those who are guilty were sent to
the deep dark areas of the world beyond, while the souls of the
blessed flew to the Heaven.®' Similar is the fragment of Plutarch in
which Aridaius describes the fate of the souls that, coming to the
underworld, are subjected to different judges, depending on the
gravity of their sins. The supreme judge is Adrasteia, while her
executors are Poiné — Punishment, Diké — Justice, Erinuia.®* Lucain
adds to those creatures Phoboi (phobos — fear) and alastores
(torturers) who torment sinners, frauds, denunciators etc.®

This presentation of the underworld geography and its life
points to the conclusion that it is impossible to offer a homogenous
and stable image of it. The image of the Homeric underworld is full
of immaterial, ungraspable souls that spend their gloomy afterlife
without punishment or reward, in thirst and hunger (satisfied only
occasionally, in the moments of receiving sacrifices) in the damp and
dark rooms of Hades. In time the idea of the afterlife expiation
developed, so as the idea that life itself could bring blessed afterlife
existence.

b) The Cult of the Dead

In order to reconstruct beliefs about the cult of the dead we
may start with Homeric epics. However, the picture that the //iad and
the Odyssey offer is not homogenous, reflecting different strata of
Greek religion, some of which precede those of the Homeric epoch.
Transmitting contradictory ideas about the fate of the dead and their
souls in the afterlife, those epics sometimes reflect the idea that death

8 plato, Gorgias, 526 b-c; Phaedo, 249 a, 108 b.

81 Plato, Republic, 614 a-c.

82 Plutarch, De sera numine vindicanda, 563 F sqq.
8 Lucian, On funerals, Menippus.
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was a definite ending, while other times they describe rituals that
directly refer to the opposite conclusions about the afterlife
existence.

Patroklos’ words of farewell from Achilles follow the
description about his funeral illustrating the idea about death as a
definite ending and final departure from this world:

kai moi do~ thn ceiri olofuromai, ou gar et
auti~
nisomai ex Aidao, ephn me puro~ lelachte.

Give me now your hand I pray you, for when you have
once given me my dues of fire,

never shall I again come forth out of the house of
Hades.*

Juxtaposed to this is the description of Patroklos' luxurious
and abundant funeral. Apart from the sheep, pigs, goats, dogs and
oxen, honey, wine, and oil, Achilles also sacrifices his hair and
twelve Trojans for his dead friend.*> After the climax of these human
sacrifices, the anger of Achilles is being replaced by sorrow and he
invites Achaeans to organize the funeral contest — agon for
Patroklos.*® This contest and all other mentioned sacrifices (though
not in such abundance and with the exception of the human victims,

% Homer, lliad, XXIII, 75-6. Greek and English text edited by Samuel Butler;
http://www. perseus.tufts.edu

8 Homer, lliad, XXIII, 20. There are several more evidences in Homer that
point to the existence of the cult of the dead. In the ninth book of Odyssey,
Odyssey in the land of Cicones invites the souls of his dead friends to travel with
him, since at home empty graves are waiting for them. (Odyssey, 1X, 64-76).
The existence of soul after the death is evidenced also by the Erynies who
punish everyone who gave false oath. Their punishment does not happen
through judgment, but through the torturing of own conscience ({//iad, 1X, 260).

% The agon represents archaic part of the funeral ritual, which was in post
Homeric epoch translated in the cult of the heroes or some gods. Agon after as a
part of funeral ritual appears in Homer in {liad, XXIII, 630, Odyssey XXIV, 85 —
87.
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which are in the later cult substituted with the hair), appear in later
Greek chthonic cult. In terms of the function of such offerings
devoted to the dead or the gods, which is to appease and make happy
those who receive them, we may state that the dead belonged to a
cult similar to those of chthonic gods or heroes.

Yet Erwin Rohde pointed out that numerous verses from
Homer stand in the absolute contradiction to the indication of beliefs
that the funeral of Patroklos actually illustrates.®” The reason for such
contradictions is possible to find in the nature of oral poetry, which
has always been created through a longer period of time. Thus the
fragment referring to Patroklos’ funeral might actually be of an
earlier origin — when such funerals were still usual. The other
hypothesis is that the funeral ritual still survived in the Homeric
period in such form, though the meaning of such praxis had been
forgotten. This situation might be, in the utmost case, comparable to
the contemporary attitudes towards certain remaining parts of the
funeral ritual, whose practitioners still adhere to some of this praxis,
often completely unaware of its earlier meaning.

Regarding the archaeological material, the epitaphs on the
funerary monuments in particular, it seems that in the archaic period
the cult of the dead was less present than in the former and later
periods. And while the archaic death (except that of heroes) is
always dreadful and antithetical to joy, the funerary inscriptions that
refer to the later periods reveal a different tone. Namely epitaphs of
the later periods often have the greeting chaire, chairete® Although
a simple salutation, this word was not empty of specific meaning, but
was felt to include the connotation of joy and wish for someone to be
well. This is how dead Orestes farewells Pylades:

cair : ou gar hmin esti touto, soi ge mhn:
oi gar ganonte~ carmatwn thtwmeqa.

87 Rohde 1921, 25.

8 With the same words Achilles twice addresses dead Patroklos. Homer, Iliad,
XXIII, 19-20; 179-180.
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Farewell, be happy, my beloved friend; we cannot, but
you may;

for we, the dead, are robbed of halppiness.89

This greeting is usually referred to the living, to the gods, or
to heroised dead. However, after the archaic period, chaire, chairete
becomes usual in addressing of the all dead.”

The bulk of evidence that the cult of the dead existed in
archaic, classical and Hellenistic periods derives from the funeral
ritual itself, as well as the ritual praxis after the funeral in the regular
feasts and the common festivities devoted to the dead, as well as
through the most unusual and, at the same time, the most tangible
and direct manifestation of communication with the dead — in the
wide spread praxis of necromancy. The assumption that the dead are
omniscient and aware of what takes place on Earth is clear from the
Homeric underworld description. Anticlea, Odysseus mother, talks to
him about Penelope’s fidelity, about his son Telemachos and about
Odysseus’ father.”' Similarly, Agamemnon, although bitter in
relation to all women because of Clytemnestra’s betrayal and
murder, and despite advising Odysseus never to trust women, still
praises Penelope’s virtues, saying that she will not betray him.”” The
question that imposes itself is how the dead could see the future. The
explanation should be sought in the old inability of people to divide
temporal and spatial categories. Namely, before the category of time
developed, it was perceived spatially — events from “the past” or “the
future” were imagined to be going on somewhere else. The
underworld was the place that polled knowledge and understanding
of everything on Earth. The roots of the future lay in the past, or in
terms of spatial categories the future is planned and created in the

¥ Euripides, Orestes, 1082-1083. Greek text ed. Gilbert Murray, English
translation E. P. Coleridge, http://www.perseus.tufts.edu See also Astydamas II,
TrGF F 5.

% Sourvinou-Inwood 1995, 209.
I Homer, Odyssey X1, 180-223.
%2 Homer, Odyssey X1, 444.
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place in which the dead dwell, the same place where Moirai, the
three sisters determining human’s fate, reside (Klota, Lachésa,
Atropa).”?

Much evidence testifies to the existence of this specific kind
of divination based on communicating with the dead. The prime site
for the necromancy in the Greek world was the grave which was
believed to be the home of the dead.”® The existence and importance
of tomb sites as a place for communication with the ghosts is
confirmed in literary sources and by numerous curse tablets
(katadesmoi) and voodoo dolls (kolossoi) found in the graves.”
Sites convenient for communication with the dead were also
battlefields.”® Since the fifth century BC, very popular were also
oracles of the dead, so called nekuomantéiona (prophecy-places of
the dead) and the most famous were Acheron in Thesprotia,
Heracleia Pontica on the coast of the Black Sea and Tainaron. The
particular places in Heracleia and Tainaron were natural caves, while
oracles in Acheron were probably situated next to the lakes, which
corresponds to the belief that the entrance to the underworld was
place at some natural source.”’

% Homer, lliad, XV, 431; XX, 127; XXI1, 303; XXIV 209. Odyssey, IX, 207.

% Plato, Phaedo 81 b-d and Hippocrates 1.38. See discussions in Garland 1985,
12 and Ogden 2004 3-16.

% Ogden 2004, 3.

% For curse tables on battlefields see Audollent 1904, 22-27, Jordan 1985, 193.
Also Homer, Odyssey X1 38-41 and Lucian, Menippus 10.

%7 At the end of the fifth century appear psuchomantéion. At Plutarch we come
across the term psuchopompéion — “sending place of ghosts”. In the fifth
century AD at Hesychius appear another term, probably old Laconian one —
nekudr(i)on “seeing-place of the dead) and variant with “t” nekromantéion.

More about communication with the dead and necromancy in antiquity see more
in Johnston 1999, Ogden 2001 and Bremer 2002.
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c) The hero cult

The existence of the hero cult is related to the belief in the
existence of demigods or heroes, the class of beings that is
something in-between gods and mortal men. However, the word hero
appears with a twofold meaning. A hero used to denote a deceased
person praised for some great deeds and who, after death, became
honoured and praised on the grave for his supernatural powers and
influence on the living. Apart from this, heroes were brave warriors
whose fame was sung by aedoi. According to sources, traces of the
hero cult appear from the post-Homeric time, from the tenth century,
but they became widespread from the last quarter of the eighth
century. Since then, there was a practice of rediscovering old graves
and attributing them to famous epic heroes.” It increasingly spread
out in the Hellenistic time. Actually, from the fourth century, it
frequently occurred that mourners presented ordinary dead as heroes,
and impact of this was reducing the importance of many heroes who
used to be important before.”

Numerous parallels can be drawn between the cult of the
dead and the cult of the hero. Joint elements of those cults were
sacrificing animals, food and libation, but also preparation of bath,
weeping and lamentation.'” Once a year, there was a festivity when
a hero received offerings for the dead — enagismata. The similarity
of rituals and offerings devoted to the dead and to the heroes poses
the question of the relation between those two cults and whether it is
possible that the cult of the hero was developed out of the cult of the
dead. This thesis that the hero cult is a continuation of the cult of the
dead (although not ordinary ones, but those of appreciated and
powerful noblemen) was very energetically defended by Martin

% This was the case of the Grave of the Seven against Thebes. Pausanias, I, 39,
2, Plutarch, Theseus, 29. The grave of Amphion at Thebes: Burkert 203 cf. 5

% OCD s.v. hero.
190 pyiodorus Siculus 16. 20. 6 cf. Burkert 1985, 205.
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Nilsson.'” Even in tragedies we find the traces of such ideas. The
dead people as divine appear in Euripides Phoenician Women:

toi~ gar ganousi crh ton ou tegnhkota
tima~ didonta cqonion eusebein geon.

For those who are not dead must reverence
the god below by paying honor to the dead.’%?

However, this hypothesis has been refuted by Walter
Burkert. Starting from the argument that it is impossible to trace a
continuous cult from the dark age or the Mycenaean cult of the dead
on the grounds of archaeological findings, Burkert develops the idea
that the worship of heroes is directly derived from the influence of
the epic poetry that flourished at a time.'®®

However, his argumentation is questionable if we take into
consideration the following facts: already in the lliad we come
across the term demigod — hemiqeon geno~ andrwn. An idea about
heroes as semi gods was developed by Hesiod in the frame of the
myth about four generations that lived on Earth from its creation.'**
The paradox of the hero cult is that it is grounded in the mortality
and was related to the graves — the one who is dead is mortal not
immortal. Or it is not so? At this point, I would like to turn again to
the theory of Olga Freidenberg. Her argumentation on this issue is
that the divinisation of the dead should be understood through the
concept of the divine that existed in the pre-religious period.
Freidenberg, namely, argues that it was the period when the idea of
god existed, but before the notion of the divine. “It is wrong to think
that people used to believe in totems and that afterwards, they
exchanged totems with the gods. The same as the image of a tsar

101 Nilsson 1952, 104.

2 Euripides, Phoenissae, 1321-2. Greek text ed. Gilbert Murray, English
translation E. P. Coleridge, http://www.perseus.tufts.edu

19 Homer, Iliad, V, 304; X11, 383; 449; XX, 287;
% Homer, lliad, X11, 23; Hesiod, Works and Days, 160.
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existed before the social institution of power of the tsar, the idea of
god existed before religion... and the dead were considered to be
deities.”'” So Freidenberg’s position about the hero cult is related to
her idea of the early concept of the grave (the house and the shrine of
the dead and the heroes) as a womb that brings rebirth. The aspect of
heroes as brave warriors is, according to Freidenberg, directly related
to the concept of agén as a confrontation with death that brings
rebirth and renewal. The main motive in the life of the hero is a fight
(as well as eating) that, as I have already claimed in the introduction,
represents a metaphor of death that brings rebirth.'®

Nevertheless, there is no doubt that the rise of the hero cult
under the influence of epic poetry functionally stands in close
relation to the development of the polis. The introduction of this cult
was a result of political change and an effort to justify political
associating on the account of family nucleus and tribes. However,
the honours that heroes and ancestors received stayed quite the
same.'”” The rise in the importance of certain individual graves from
hero cults occurred parallel to the decline in importance of the cult of
the dead.'”™ Nevertheless, the development of the hero cult did not
mean the disappearance of the dead cult, since both family and
political cults of the dead functioned as a kind of basis for society.
But, in Athens of the fifth century, even the number of individual
funeral monuments was in decline. The reason for this should be
sought in the democratic ideology and the attempts of polis to control
family funerary practice by overtaking the funeral of the fallen
soldiers and performing it publicly.'” The role of the funeral
monument was no longer to glorify an individual, but the state
collectively; the same as with the hero cult, public funerals became

195 Freidenberg 1987, 44.
1 1bid, 53.

197 Agones as funeral contests for noble men afterwards disappear from the
funerary ritual and appear in the hero cult.

1% Burkert 1985, 204.
' Thucydides, The Peloponnesian War, 11, 34.
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the means for manipulation and creation of the common political
ideals.'"

The importance of heroes and their credibility was achieved
through their closeness to the chthonic gods and belonging to the
chthonic cult. Apart from the mortality, the difference between
heroes and gods was, as Greeks believed, in the fact that gods lived
far from people, unlike heroes who were always close and therefore
able to give support whenever it was necessary. They help in healing
or support the soldiers and cities in critical moments during the
battles; they are also famous as founders of city-states, they give
prophecies (the same as the souls of the dead) and they are
responsible for the fertility of the soil. " As it is argued in this
chapter, the cult of the heroes is to a large extent a political invention
that facilitated social transformation through the change and by the
support of the religious cults. The next issue that interests me is the
Greek conceptualization of death and the attitude towards it. Was
there only one view of death, or were there many views, and to
which extent the discourse about this existential and metaphysical
question was created by the state?

3) Death as a horror and beautiful death

Together with birth, death represents a turning point in
every life. The cultural model of a proper time for death varies and
does not necessarily coincide with what is statistically most frequent.
As I am going to represent, in Greek public discourse, a good death

10 Morris 1992, 131.

" Very often the cult of Christian saints is, due to continuity and many
structural parallels, related to the cult of heroes. The same as heroes, saints are
mortals who gained their honour after their death due to some merits. Although
neither heroes, nor saints are gods, they have some kind of divine power and
may influence lives of people. However, in the Christian saint cult is possible to
recognize not only heroes, but also old pagan divinities and cults they had in
pre-Christian time.
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is the death of a young warrior. But, before focusing on the ideal of
beautiful death, let me first concentrate on the concept of death as it
has been probelmatised by Jean-Pierre Vernant.

Namely, Vernant approaches death through the concept of
otherness, not the one that refers to representations that the Greeks
invented constructing themselves in relation to the others
(barbarians, slaves, women, youth), but through the concept of “the
other of the person”. Recognizing the absolute otherness in the mask
of Gorgo, Vernant interprets this mask as a non-mask — the face of
the Other, which translates the killing gaze.''* In this way, the face of
Gorgo becomes one’s double, the double in the world Beyond, the
Other. “It is a strange response to your own face, like an image in the
mirror (in which the Greeks could only see themselves frontally and
in the form of a disembodied head), but at the same time, it is an
image that is both less and more than yourself... A radical otherness
with which you yourself will be identified as you are turned to
stone.”'"* However, Vernant states that there is another, completely
different concept of death, the one glorified in Greek epic poetry.
Contrary to the perception of death that embodies horror and
darkness, the unsaid, unbearable dreadfulness in the land of
Oblivion, the other face of death is a glorious and magnificent ideal
to which a true hero is committed. Although the concept of the
beautiful death (kalos thanatos) was constructed in epic poetry, the
continuation of it is possible to recognise through history. The motif
of such heroic commitment lies in regaining permanent life through
the name and fame reached by heroic and brave death. So, the reason

"2 The mask is reduced individuality, it is like a shadow or reflection in the
mirror and it is not alive. Thus, one who wears a mask during masquerade
embodies the powers of beyond and these powers control and influence its
mimic, gestures and voice.

'3 Vernant 1992, 138. This refutes the idea of Philippe Ariés that pagan
antiquity used to percieve death as benigne. Aries 1989, 29. The truth is that
people lived much more accomodated to the idea of death and that they
existention was related to their dead ancestors, but this did not exclude the idea
that death was terrifying and horrible.
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for, and the nature of heroic death, entails ambiguous motivation: to
die in order to live, and to live in order to die. Actually, heroes who
choose to die young, in the prime of their beauty, youth and strength,
avoid growing old. Instead of going down slowly and dying
gradually, they give their life in some heroic exploit, while still
young. In a sense, they exchange their life for staying young. In this
way, life in its climax turns into death to be saved that way. Of
course, their life imperishably continues in the social sphere, in
collective memory. Obviously, the beautiful death and the glory that
it brings refer only to the death of men on the battlefield.""* Two
concepts of death — the dreadful and the heroic — are not as
contradictory as it might seem at first sight. Namely, the heroic ideal
is created on the grounds of the belief that death is monstrous and
unbearable. “There would be no merit in the hero confronting death,
choosing it and making it his own. There can be no heroes if there
are no monsters to fight and overcome.”' "

4) Narrative about heroic death in the epic poetry

Let me, for a moment, discuss the ideal of heroic death
famously sung by Homer, in the context of the fifth century Athens.
Although Homer, without any doubt, refers to the heroism of
mythical beings, since Achilles is half human, half divine, who does
have the opportunity to choose — either a short and glorious life, or
long and infamous one, the concept of heroic death survived the
mythology and epic, becoming a narrative many times exploited by

"4 In her study on the issue of women’s death in Greek tragedy, Nicole Loraux

researched women’s heroic death. She concludes that the fact that heroines in
tragedies face often violent death, make these deaths similar to heroic deaths of
men. The women’s battlefield is, according to Loraux, their nuptial bad.
However, the concept of women’s heroic death (though not applicable in all
cases) is that women in tragedies die usually from suicide, while men are
murdered. More on the topic se Loraux 1987.

5 Vernant 1981, 288.
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patriarchal societies, especially in periods of crises and wars when it
was necessary to mobilize people and make them eager both to die
and to kill. The beautiful and heroic death promises eternal glory.

In the funeral oration held for the Athenian solders during
the Sicilian expedition in the Peloponnesian war, Perikles promises
eternal glory to everyone who bravely died in the war exploit.'"
Although Perikles states that each of the fallen solders receives
individually the “renown which never grows old”, in the same
sentence he claims that they gave their life collectively (“this
offering of their lives made in common”). Thus, individual in the
war-time disappears drowning into the collectivity, being thus, as
Morin observes, identified with the homeland. Confirmation of
society goes before the confirmation of the individual and in the
view of Morin, the war atmosphere changes the concept and the idea
of death that otherwise exists.

This leads to the position of Baudrillard that death becomes
the principal of rationality that rules human lives. Baudrillard states
that everything around us always has a certain functional purpose not
only in the material world, but also in the sphere of fulfilments of our
dreams and wishes. “Contrary to our dream to lose everything, to
forget everything, we build the wall of the contrary relations,
connections, information, condense in insolvable artificial memory
where we bury ourselves alive, with the hope of a fossil by which we
will one day be discovered.”''® And this idea developed to its
ultimate instance, may be recognised in any war propaganda that
revives and promotes the heroic ideal. It is based exactly on human
weakness and wish to “cheat” and “overcome” death. It is the
emptiness of life and dreadful fear of death that make the heroic
ideal so attractive. Looking as some active and energetic attitude

16 Thucydides, The Peloponnesian War, 11, 43, 2.

"7 Morin 1981, 45.
18 Budrilliard 1976, 210.
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towards death, it is the worst and the most horrible destroyer of life.
This is just a phantom of beauty.

As 1 have already stated, the ideal of heroic death was
created in the epic poetry. After all, the purpose of epic poetry was to
recall the great deeds. That is why poetry had an exceptional role in
education of classical Greece, in transmitting, producing and
influencing not only knowledge, but also believes and values that
create culture.''” However, we should not forget that epic poetry in
Greek culture was always a performance, not only due to the fact that
epics were transmitted as an oral poetry from generation to
generation, but also (and this is quite important for later periods)
because of the nature of the Greek books and reading, which was
exclusively aloud.'”™ Another ancient Greek “medium” through
which the heroic ideal was “propagated” was pottery, the objects for
everyday use, with their various purposes — keeping or drinking
wine, oil recipients, keeping corps etc. All these vases were
necessarily decorated with different images — either with scenes from
everyday life, or with different mythological scenes (often with the
heroic thematic) that always formed a kind of story — one could keep
a vase in hands and look at the story in a circle — from left to right,
from bottom to up, from inside to outside. It functioned as some kind
of Greek television.'”!

There is no doubt that the heroic ideal was created through
propaganda, which, through its mechanism, creates “truth” that is not
necessarily true, being usually its radical opposite. In the light of
that, it is not surprising that under the surface of the heroic ideal
there is actually a hidden fear. This fear of death stays concealed,
and the main idea on which propaganda of Greek heroic concept is
based is the male characteristic of courage — andreia. So, the heroic

9 1pid, 58.

120 1f we try to transpose this mechanism of propaganda of the immortal spirit to

some other, recent, period, we should search its models not only in literature, but
in all other mass media production.

12! Slapsak 2006, 12-13.
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death of a true hero is a death that he courageously faces, and
certainly not as one who longs for some kind of liberation:

kaitoi genomenh~ lesch~ o~ genoito autwn
aristo~, egnwsan oi paragenomenoi Spartihtewn
Aristodhmon men boulomenon fanerw~ apotanein
ek th~ pareoush~ oi aitih~, lusswnta te kai
ekleipotna thn taxin erga apodexasqai megala,
Poseidwnion de ou boulomenon apognhskein
andra genesgai agaqon: tosoutw touton einai
ameinw

Nevertheless, when there was a general discussion
about who had borne himself most bravely, those
Spartans who were there judged that Aristodamus, who
plainly wished to die because of the reproach hanging
over him and so rushed out and left the battle column
behind, had achieved great deeds, but that Posidonius,
who had no wish to die, proved himself a courageous
fighter, and so in this way he was the better man. '*

In this fragment Herodotus informs us that after the battle of
Plataea, the Spartans deprived Aristodamus of his posthumous glory
and proclaimed that their bravest solder was Posidonius, because his
wish to die was related to his courage, and not, as in the case of
Aristodamus, with the idea that death would save him from hardships
of his life. Nuance is actually embodied in the difference between the
verbs that mean “to wish” — boulomai that stands for personal
inclination, and word etheld that is the wish of reason.'?

But this concept, so often used for manipulation by the state
and army commanders, is probably related to the earlier and
forgotten beliefs that the death of a young person was considered to
be happiness and a blessing. I will return to this idea a little bit later,

122 Herodotus, Histories, IX, 71, 3. English and Greek texts ed. by A. D. Godley,
http://www.perseus.tufts.edu

123 Loraux 1993, 102-104.
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after making a short parallel with a contemporary example of
promoting death in war propaganda.

Similar, but not completely the same concept of a “beautiful
death” might be recognised in the context of wars in ex-Yugoslavia
and spreading of war propaganda. As Ivan Colovié points, the
powerful mechanism of this national ideology was that all political
leaders, political programs and conflicts were presented through the
fixed traditional clichés and formulas in the same way in which
values, persons and antagonisms were presented in the folklore and
mythical tale. Exactly this is the force from which political formulas
obtain enormous power. Exceeding the political domain and entering
the mythical, they evoke antagonism between absolute values, such
as good/evil, life/death, human/inhuman.'** According to Colovié,
the power of folklore and folk culture as means of manipulation is
grounded in presentation and perception of it as something natural
that is related to the native soil, as something original that precedes
arrogance and decline of civilization. Of course, the folkloristic
material for political purpose had to be reshaped and rearranged.
Colovi¢ also emphasizes that people are often ignorant of their folk
tradition, which actually makes them more inclined to adopt such a
pattern.'” Concerning the construction of the Serbian ideal,
important in this political/mythical machinery, a paradigm was made
around the construct of the “nation elected by God” and particularly
on the grounds of the Kosovo myth."*® Ideal Serbs became imagined

124 Colovié 2000, 38.

125 1bid, 87-89.

126 An important aspect of symbolic and metaphoric layers of Serbian religious

and traditional believes related to death and regaining of eternal life in the
kingdom of Heaven is brilliantly analyzed on the example of traditional poem
“Propast carstva srpskoga” (“The fall of the Serbian Kingdom”) by DusSan
Bandi¢ in his book Carstvo zemljsko i carstvo nebesko 1990 (Kingdom of Earth
and Kingdom of Heaven). This study was published in 1990, a year before the
war in ex-Yugoslavia started, but in the time when Kosovo myth was already
exploited by the machinery of national propaganda. The author was very
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as warriors, brave and courageous, but at the same time innocent and
pure like virgins. This purity defines the position of the victim, while
innocence leads directly to death. Thus the “beauty” of these heroic
deaths lies, not in the youngness, and the attempt to gain immortality
through heroic deeds as in ancient Greece, but in innocence.
Innocence with weapons and death decorum invokes a special type
of death and violence erotic, which adds attraction to the nationalist
narrative. Death becomes ideal itself, being equated with all forces of
good confronted to the powers of evil, according to the pattern of
mythical binaries.

5) Kleos

Let me return to Greek heroic death and focus for a while on
the concept of glory. Dying started long before physical death and it
ended only after all phases of ritual were properly done, so the dead

extinguished ethnographer and anthropologist who gave significant contribution
to the research of Serbian traditional religion and especially death.

According to the poem, in the eve, just before the Kosovo battle, the czar Lazar
receives the message from the mother of God, either to go the battlefield, fight
with Turks, survive and fulfill earthly destiny, or to build a church, go there with
his army and afterwards to die, in order to live ever after in the kingdom of
Heaven. Bandi¢ emphasizes that in spite of the mentioning of Church and
Christian tone in this poem, the traditional religion and worldview of the poem
was much stronger than the subsequent Christian layers (the poem was written
down in the middle of the 19" century, by Vuk KaradZi¢). Czar Lazar decided to
die for his faith, and to live eternally (since earthly living is limited). The
question that Bandi¢ further imposes is why the natural death was not good
enough for regaining immortality, answering that in Serbian traditional
worldview all people continued their existence in the world Beyond, but it lasted
as long as the memory could keep them. Only distinguished ones could provide
eternal glory. And exactly that happened with czar Lazar. One of the biggest
defeats in Serbian history (Kosovo battle) is nowadays celebrated as a victory,
so as the ideal of sacrificing life for the “faith”. “The faith of czar Lazar is not
anything else, but the kind of metaphor used for representation of historical
destiny of Serbs.” See more in Bandi¢, 1990.
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could enter the Underworld. Nothing was more shameful for Greeks
than to die without a grave, without grief and lament. If a dying
person was prevented to die completely and to enter the other world
without proper burial, it was a sign of great hostility. Thus, a person
who is not properly mourned, belongs neither to the living nor to the
dead, but exists on the horrible edge, neither dead, nor alive. The
abandoned corpse is left to birds and dogs to be devoured and could
never enter the world of shades. Relating and contrasting the lack of
burial and mistreatment of the enemy’s corpse and its ugliness, with
the youth and the beauty of the body of the fallen hero to whom it is
more important to die beautifully than to continue living, the
importance of a beautiful death becomes obvious. In the same
context, to deprive someone of a beautiful death appears to be a great
humiliation and a sign of defeat.'”’

However, the question that is posed is why is it so important
to keep beauty in death as well, if the soul abandons the body. The
reason is related to the concept of aphithon kleos (imperishable
glory) and the necessity that glory, name and exploits of the hero
become famous to the generations to come.'” But to attain such a
glory, it is essential to retain timé (honour) not only in the moment of
death, but also in the adequate funeral rite. Only if these conditions
are fulfilled, it is possible to gain everlasting fame — either through
song, or through a monument. Those two forms make possible for
the deceased to continue to exist in the social sphere, of course,
bearing the values that the body incarnated in the moment of death.
Now, the everlasting existence of the creature continues on another
plane, without any attrition of time and destruction. Her/his fame
becomes immortal and celebrated in songs through the spoken,
recited words, or by monument as the memorial (mnéma), which
through the fixity and stability of the séma — stone grave marker,

127 Vernant 1987, 67.
128 Homer, lliad, 1X, 413.
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emphasizes imperishable existence in which the deceased has
12
moved.'”

However, apart from this interpretation of kleos by Jean-
Pierre Vernant, there is another perspective of approaching the issue
of glory. Jasper Svenbro developed a semantic analysis of grave
monuments discussing the phenomenon of kleos on the example of
the first excavated tombstone with both statue of the deceased and
the inscription on it preserved. It is the tombstone of Phrasikleia, the
maiden whose name Svenbro translates as ‘“she-who-draws-
attention-to-kleos” or ‘“‘she-who-pays-attention-to-kleos”, depending
on whether the first element is derived from phrasai — “to show”, or
from phrasasthai — “to pay attention to”.1%° Through the analysis of
her name, the inscription and symbols on the statue, Svenbro argues
that the tombstone of Phrasikleia “emanates” kleos, the ideal that
mortals are able to reach either by famous and heroic deeds, or by
descendants. Phrasikleia is the daughter who keeps the fame of her
ancestors. Her kleos is renewed every time when a passer-by reads
the epigram on the tombstone, since reading in ancient Greece
always requires pronunciation aloud."" It is obvious that this action,
reading words carved into the stone aloud, is the technique of
communication with the Underworld, being at the same time
breakthrough of the one world into another (in both directions) —
kleos makes possible to evade forgetfulness, the same Léthé , which
appears as the Underworld river, from which the dead had to drink.

129 Vernant 1981, 67-69.

0 This interpretation does not coincides with the one that offers Piérre
Chantraine in his Dictionnaire étymologique in which Frasikleia is taken to
mean “famous for her thoughts”. However, offering his interpretation, Svenbro
takes into consideration definition that stands for Frasidhmo~ defined by
Chantraine as “he-who-pays-attention-to-people”. Svenbro 1993, 13 cf.
Chantraine 1968-1980, 1125, 1128.

U “In truth, letters were meaningless for the average Greek reader until they
were spoken. Letters had to be pronounced aloud if the text was to become
intelligible.” Svenbro 1993, 4. More on ancient Greek reading see Havelock
1991 and Thomas 1992.
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Kleos is thus a concept that incapacitates forgetfulness and, in
regards to funeral inscriptions and ritual praxis, it did not belong
only to the men, brave and famous solders, but to anyone who was
not forgotten in death.

6) Beautiful life - beautiful death:
alternative worldview

However, there is another myth that reveals another aspect
of beautiful death. Namely, it is the story of Kleobis and Biton retold
by Herodotus. When Solon visited Croesus in Sardis and after seeing
all of Croesus’ treasure, he was asked to answer who was the
happiest man in the world. He put some Tellos of Athens in first
place because he had a nice family, sons and grandsons and finally
died in the battle and received public burial on the battlefield. As the
second blessed Solon named Kleobis and Biton, two young Argives
who died at the peak of their youth and strength. Namely, their
mother wanted to go to the festivity of Hera of Argos, but her oxen
disappeared and instead of oxen, her strong sons were the ones who
brought her on their arms to the temple of Hera. First, they all
enjoyed in great celebration and feast. After that, their mother prayed
to Hera to give her children what was the best the goddess could
give. After that pray, Kleobis and Biton happily fell asleep in a
temple and died in a dream."** Although the myth is not about a real
sacrificial ritual, it approaches it: in the exploit in which two young
men demonstrated enormous strength in order to show respect to
their mother and to the goddess, Hera honoured them the best she
could — she donated them death in the peak of their youth and
strength.

This myth is not about heroism, not about great deeds and
not about the concept of heroic death. But what does this myth and
the context in which it was retold, reveal? Precisely the opposite.

132 Herodotus, Histories, 1, 31, 1.
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Namely, the wise man was forced to answer the question about the
life happiness to the greedy, vain, rich and powerful Croesus. Of
course, Croesus expected Solon to yield in to him. But, in vain.
Solon did not mention anything that would approve any value of
power, glory or any kind of heroism. Solon praised a simple life,
without great ambitions, without honest devotion to anything except
the closest kin (mother) and frank faith to gods. Namely, according
to Solon, the happiest was Tellos of Athens, modest and devoted
both to his family and to his patriotic duties. The praising of heroic
life, as we have seen, does correspond to the prevailing values of the
fifth century B. C. when Herodotus lived. But what about the second
answer? The myth about Kleobis and Biton reveals another value of
death and life. They lived a simple life, with no ambitions, and no
public achievements. The brothers lived in harmony, loving their
mother and being ready to do for her anything that she wished. The
award for this was death. Unlike the first rated Tellos who belongs
and fits into the context and promoted values of the fifth century
Athens, the second rated Kleobis and Biton point to the myth of
some older period, which directly relates to the mother, Hera — the
goddess of life (and death), and the death of youth, revealing the
perception of inseparable relation between life, death, and its
celebration. This might lead to the conclusion that the exact period of
this part of myth i.e. its origin is related to the time when death was
perceived as a precondition of life. The idea that relates to the heroic
concept of beautiful death and the one of Kleobis and Biton is the
belief that it is a blessing to die at the peak of strength and youth. If
we adopt the mentioned idea about “fixed traditional clichés” from
Ivan Colovié, according to whom war propaganda uses matrixes that
already exist in folklore, then we inevitably return to the
interpretation of Olga Freidenberg and the stage of human cognition
preserved in folkloristic material, according to which death appears
to be a condition for rebirth, i.e. new life. Even the chronology
confirms this interpretation — the first rated are the “current” civic
values of Tellos, understandable for each Athenian. The myth that
follows reveals only a “pattern”, a “traditional clich¢” that made
fixing the idea through the mechanisms of propaganda possible.
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What is interesting in the use of heroic ideal in the context
of public discourse of the Greek city-states, is that it covers rather
ambiguous ideas. On one hand, the epic heroic ideal focuses on
individual exploits and the estimation of virtue that distinguishes one
person among the others. After all, Achilles was “the best of the
Achaeans” (aristos Achaién).">* On the other hand, new principles of
civic ideology and participation in the political life of all citizens
equally, slightly changes the heroic ideal based on human excellence
(areté) that started to require the feeling of belonging to the group,
and contributing to the common victory.”** The required heroic
virtues are possible to read from the Pericles’ speech on the public
funeral of the Athenian solders, after the failure of the Sicilian
expedition during the Peloponnesian war:

kai oi de me proshkontw~ th polei toioide
egenonto: tou~ de loipu~ crh asfalesteran men
eucesqai, atolmoteran de mhden axioun thn e~
tou~ polemiou~ dianoian ecein, skopounta~ mh
logw monw thn wfelian, hn an ti~ pro~ ouden
ceiron autou~ uma~ polew~ dunamin kag hmeran
ergw qgew,enou~ kai erasta~ gignomenou~ auth-~,
kai otan umin megaleh doxh einai, enqumenou~
oti tolmwntes kai gignwskonte~ ta deonta kai
en toi~ ergoi~ aisxunomenoi andre~ auta
ekthsanto, thn polin ge th~ setera~ areth-~
axiounte~ steriskein, kalliston de eranon auth
proiemenoi.

So died these men as became Athenians. You, their
survivors, must determine to have as unaltering a
resolution in the field, though you may pray that it may
have a happier issue. And not contented with ideas
derived only from words of the advantages which are

133 Homer, lliad, 1, 242.
134 Vernant 1992, 220.
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bound up with the defense of your country, though
these would furnish a valuable text to a speaker even
before an audience so alive to them as the present, you
must yourselves realize the power of Athens, and feed
your eyes upon her from day to day, till love of her fills
your hearts; and then when all her greatness shall break
upon you, you must reflect that it was by courage,
sense of duty, and a keen feeling of honor in action that
men were enabled to win all this, and that no personal
failure in an enterprise could make them consent to
deprive their country of their valor, but they laid it at
her feet as the most glorious contribution that they
could offer.'*

Thus, individualism that was the main heroic virtue in epic
poetry was not desirable in democracy and was actually
contradictious to its main concept — isonomy (the equal distribution
of political rights and duties). No matter how illogical this might
seem, all heroic virtues (“courage”, “sense of duty”, “keen feeling of
honor”) became incorporated in the norms of civic morality and
collectivistic feeling of equality, while heroism and virtue were

subjugated to the “power of Athens”, not of the individual.

Let me, for a moment turn further to Pericles’ speech in
order to discuss the “promise” of heroic ideal of death, and the way
in which it appears in the context of the fifth century Athens. The
main prize of the heroic death is promise of the eternal glory:

koinh, gar ta swmata didontes idia ton aghrwn
epainon elambanon kai ton tafon epishemotaton.
ouk en w keintai mallon. all en w h doxa
autwn para tw entucontio aiei kai logou Kkai
ergou kairw aieimnhesto~ kataleipetai. andrwn

135 Thucydides, The Peloponnesian War, 1, 43, 1. Greek a text based on

Thucydides, Historiae in two volumes. Oxford, Oxford University Press. 1942,
English translation by J. M. Dent www.perseus.tufts.eud
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gar epifanwn pasa gh gafo~, kai ou sthlwn
monon en th mh proshkoush agrafo~ mnhmh par
ekastw th~ gnwmh~ mallon h tou ergou
endiaitatai. ou~ nun umei~ zhlwsante~ kai to
euyucon krinante~ mh periorasqge tou~
polemikou~ kindunou~.

For this offering of their lives made in common by
them all, that each of them individually received that
renown which never grows old, and for a sepulcher, not
so much that in which their bones have been deposited,
but that noblest of shrines wherein their glory is laid up
to be eternally remembered upon every occasion on
which deed or story shall fall for its commemoration.
For heroes have the whole earth for their tomb; and in
lands far from their own, where the column with its
epitaph declares it, there is enshrined in every breast a
record unwritten with no tablet to preserve it, except
that of the heart. These take as your model, and judging
happiness to be the fruit of freedom and freedom of
valor, never decline the dangers of war."*°

According to this speech, the fallen soldiers are heroes, who
achieve immortality through the fame that “never grows old” and
glory that is going to be “eternally remembered”; the tombs where
they lie are the “noblest shrines”, actually “the whole earth is their
tomb”. Even the monument is not necessary to built because the dead
will be remembered in the hearts of their descendants. It is obvious
that Pericles addresses not the dead, as it is usual in the traditional
lament, but the audience (as it is appropriate for a rhetorical genre
such is funeral oration), in particular those men, citizens, who are
advised to bravely approach death whenever the country needs this.
It is the happiness to fight and die for freedom, claims Pericles.

136 Thucydides, The Peloponnesian War, 11, 43, 2.
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Quoting Pericles’ speech written down by historian
Thucydides, inserts another “puzzle” into the picture of ancient
Greek civic ideology based on the control over death and the dead.
Namely, Athenians invented a new rhetorical genre — with a literary
origin (not oral, as lamentation) in which they praised and
commemorated those who died for the glory of their homeland.
Thucydides mentions that Athenians were the only ones who give
such funeral orations."”’ These orations were held usually in the time
of crisis or wartime, when the polis decided to take care of the
funeral of its soldiers, and deprive families from their exclusive right
to take care of their dead and to accompany them to the underworld.
According to the so-called ancestral law (patrios nomos), introduced
by the city-state, the corpses of the fallen soldiers were returned to
Athens and buried together.'*® This title of “ancestral law” points to
the conclusion that the law has been existing from time immemorial,
although it was introduced by Athenian city-state in the 5™ ct.
Exactly this title alluding that it was something even “our ancestors”
used to do, was meant to persuade people in its credibility, and
discredit funeral lamentation. Same as today, the propaganda of
classical Athens was creating its own “truths”.

37 Dhemostenes, Against Leptines, 141. I will devote the whole chapter to the
issue of power of speech over the grave — restrictive laws against women's
lamentation and introduction of new rhetorical genre.

138 The corpses, or all bones dead that were found, used to be grouped by tribe in
common coffins and interred together. Thucydides, The Peloponnesian War, 11,
34.
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ITI
Time, Subsequence and Structure in
Death Rituals

1) Time and/for death

Death and dying are long and complex processes, which
begin with the first signs and preparations for death. Greeks believed
that the deceased could achieve a happy existence in the Underworld
only if all rituals were properly done. In that sense, the process of
dying was regarded as complete and successful only after the
performance of the appropriate ritual practice within the defined
period of time. If this were not the case, the soul of the dead person
was destined to a hard afterlife in the world beyond. When Odysseus
visited the underworld, the first soul he met was that of Elpenor, who
died in Circe’s house after falling from the roof in a drunken stupor.
Elpenor asked Odysseus to perform for him funeral rituals that he
had been deprived from:

mh m aklouton agapton iwn opigen
kataleipein,
nosfTisqei~, mh ti gewn mhnima genwma.

Do not go thence leaving me unwaked and unburied
behind you,
or I may bring the gods' anger upon you.'

It is clear from this fragment that the most important ritual
acts that follow someone’s death are mourning and burial. The
importance of fulfilling these ritual tasks is also obvious in
Aeschylus’ Libation Bearers, in which Electra cries and curses her
mother because she did not bury and mourn Agamemnon

Homer, Odyssey, XI, 72-3. English trans. by Samuel Butler.
http://www.perseus.tufts.edu
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appropriately.” For the most part, the ritual duties around the dead
belonged within the competence of women. The strict job
distribution between men and women on the occasion of death, but
also in everyday life (e.g. the ban on men having access to women’s
parts of the house, or on women having access to the public space, or
the early custom of separate meals for men and for women) is
intrinsically related to the early religious concept that such intrusions
represent a religious offence.’

In contemporary societies death often begins in the hospital.
Decision on the “proper” time for death is usually affected by the
age, but also by the social status of the patient (agreement upon the
beginning of death is made earlier for the poor, the old, addicts or
alcoholics than for the young and well-off patients). In Greek
antiquity death began with foretokens recognized in dreams or by
some other omens, which were believed to announce death. What
this means is that the dying process started before the physical death.
One of the most common foretellers of death, not only in Greece, but
throughout the Balkan area, were birds." Pre-announcement of death
might have involved hearing or seeing such a bird.” Moreover, it was
believed that dreams could announce someone’s end, as in the
episode of Aeschylus’ Libation Bearers, where Clytemnestra dreams
that she would die by the hand of her son.® That kind of dream
symbols which were omens and foretokens of death, together with
other dream symbols, are gathered in a famous collection

2 Aeschilus, Libation Bearers, 429-433. Sophocles, Antigo, 26-29, 203, 876.
3 In such a way Olga Freidenberg also interprets the praxis of covering the face
with a veil in the Muslim world. Freidenerg 1987, 176.

4 Birds are still believed to be foretellers of death in the rural areas through the
Balkan region. In the west Peloponnesus (Inner Mani), nekropouli (the birds of
death) are related to different kind of vultures. Cf. Cajkanovié¢ 1994, 5, 56;
Seremetakis 1991, 50.

> A crow as an inauspicious bird appears in Aeschylus' Agamemnon 1473.
6 Aeschylus, Libation Bearers, 524-550.
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Oneirékritika (Dream interpretation book) by Artemidor Daldianus,
a Hellenistic author born in Asia Minor.

The long tradition of dream omens related to death in Greek
folklore often reveals the continuity from Greek antiquity to Modern
times of the characteristic of death that I have already mentioned —
death does not begin with the physical end, but even before, when
physical life has not reached its very end. An explanation of such an
understanding of death should be sought in the far past and time of
early human cognition, when clear boundaries between life and death
were not yet established. It should not be forgotten that such a
conceptualization of the world and life is also affected by conceiving
of time-spatial categories.® In the period of the early human
cognition, time could have been understood only visually — as spatial
category and only as the present moment. There was only “here and
now”, without the awareness of the future or the past. Therefore,
everything used to be actual and alive; death was the same as life,
affected by the constant transformation and dynamics. No perception
of the end followed it. And no clear boundaries could possibly be set
in place.

Obligations for performing funerary rites for kin are closely
associated with religious beliefs and traditional praxis, but, as is
pointed by Humphreys, from the classical period it stands also in
relation to issues of inheritance. Of course, this relationship between
funerary obligations and inheritance could also provoke undignified
quarrels over the corpse, but this was usually prevented by the timely
written, or orally expressed, testament before death.” At the moment,

" Born in Asia Minor in the second ct. BC, Artemidor Daldianus travelled a lot
through Greece, its islands, and Italy. His Oneirdkritika is based, apart from his
own experience, on all the books that he read on this (he claims that he read
them all). Artemidor Daldianus informs us that if someone dreams that an eagle
is sitting on his head, it means death, because everything that eagle catches has
to die.

¥ Freidenberg 1987, 56. 1997, 66.
° Humphreys 1996, 83-84.
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however, I want to focus on traditional techniques around the dead,
leaving the themes of legislation and funerals for later. I will start
with the first stage of the funeral ritual, introducing it with fragment
from Euripides The Phoenician women:

egw dt hkw meta

gerwn adelfhn graiant lokasthn, opw~
loush poghtai t: oukett onta paid:t emon.
toi~ gar ganousi crh ton ou teqnehkota
tima~ didonta cqonion eusebein geon.

But now I have come for my sister Jocasta, age seeking
age,

that she may bathe my child's corpse and lay it out.

For those who are not dead must reverence

the god below by paying honor to the dead.'’

2) Prothésis - disposition of the corpse, wake

Creon, king of Thebes, is carrying in his arms his dead son
Menoeceus. He is looking for his sister (female, closest kin) to take
care of the deceased. As soon as Menoeceus exhaled his last breath,
the first stage of the ritual was about to start — preparing and laying
out the body."' The formal lying-in-state of the dead is called
prothésis and represents one of the main phases of the funeral rite; it
includes bathing, beautifying the body, guarding it, and mourning.
Prothésis lasts until the moment when the dead body is being carried
to the grave (during the night, before the third morning).

Regarding the corpse and its disposition, the necessary
procedure is as follows: washing it with warm water, cleansing any
soling or stains, effacing its wounds with an unguent, anointing it

10 Euripides Phoenissae, 1318-1321. English translation by E. P. Coleridge;
Greek ed. Gilbert Murray. http://www.perseus.tufts.edu

" Euripides, Phoenissae, 1318-1321.
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with oils and adorning it with flowers, wreaths, ribbons and
jewellery. But, how to explain the paradox of the treatment of the
dead, and making it beautiful, before its complete disappearance
from the world of living? The beauty of the body displayed during
prothésis just before its ultimate disappearance, may, according to
Vernant, have only one function — its disappearance from the world
of living in such beautiful shape is a means by which the dead could
keep the same shape in the underworld.'?

This entire work concerning the corpse was the duty of
women. According to Demosthenes, only women who were over the
age of sixty were allowed to take part in this ritual phase.””> When
properly prepared, the dead body was laid out to be viewed, guarded
and mourned by the closest kin.'"* The corpse, wrapped in a shroud,
enduma, covered with epiblémata and laid on a thick carpet-like
stroma was displayed on a plank-like structure with long legs, a so-
called kliné (a dinning couch or bed). The legs of the corpse were
pointed towards the door.'” The head was elevated by pillows —
proskephalaia. Kurtz and Boardman note that representations of the
prothésis on painted plaques and vases show remarkable
uniformity.'® Vase paintings from the geometric periods, as well as
later representational and literary evidence, depict women as having
the major role in the performance of lament, preparation of the
corpse for burial, and also in attendance at the jz)roz‘helvis.17 Up until
the late archaic Period, this stage of the ritual used to be a grand,
public occasion.'® However, restrictive laws of the sixth and fifth

"> Vernant 1992, 70.

13 Kurtz and Boardman 1971, 144.

" Euripides, Iphigenia in Tauris, 633.

'S Homer, lliad, XI1X, 212. Hesych. s. v. diekquriwn.
'® Kurtz and Boardman 1971, 144.

"7 Ibid, 59.

'8 The wake as a public funeral was analyzed by Reiner on the example of the
Dipylon vase from the 8" century. See Reiner 1938.
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centuries moved it from out of doors to inside the household, which
turned this public ceremony into a private one:

ton apoganonta protigesqai endon.
To lay-down the deceased within the household."

Yet, this comment of Demosthenes does not give us precise
information about removing the wake from public space. Namely,
the word endon may be understood ambiguously, as referring either
to the inner space of house itself, or to the whole household,
including its courtyard. Whichever is the case, the wake was no
longer a public event, as it used to be.

One of the important measures taken at the ritual stage of
preparing the body for the wake is the closing of the corpse’s mouth,
eyes and other orifices. This was because, it was believed that those
orifices were roads to the Underworld, and that if they stayed open,
there was the danger that someone else could have been dragged
down and died. The gaping of jaws was in antiquity controlled by
othonaia — strazps that were fitted around the head in order to hold
the jaw closed.”” Once in the underworld, Agamemnon could not
forgive Clytemnestra for not closing his eyes and his mouth:

oude moi etlh ionti per ei~ Aidao
cersi kat ofgalmou~ eleein sun te stom
ereisai.

And even though I was going to the house of Hades

1 Demosthenes, 43.62.

0 A golden version of the device that fixes the jaws shut was also found in
Athens, but the date is uncertain. However, this kind of device is widespread all
across the Greek world from the late bronze Age Cyprus, seventh century
Rhodes and Athens (Kerameikos) and Cypros of the fourth century. Kurtz and
Boardman 1971, 212-213. The custom is traceable all up to rural Greece of the
20" century. Seremetakis 1991, 64-68.
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deigned neither to draw down my eyelids with her
fingers nor to close my mouth.”'

Interesting literary evidence about prothésis and the
guarding of the corpse is given by Apuleius of Madaura (2" ct AD).
He writes in particular about Thessaly, revealing one more aspect of
this ritual stage. In a fragment of his Metamorphoses there is a scene
at the market in Larisa; an old man is looking for someone to hire to
guard the corpse. A young man, who happened to be there, wanted to
find out why it was all that necessary to guard corpses. The answer
he got from the passers-by was that there were many witches
threatening to harm and bite the flesh from the faces of the dead.
Further on, he continued his questioning concerning the wake:

Contra ego: “Et quae, tu” inquam “dic sodes, custodela
ista feralis?” “Iam primum" respondit ille “perpetem
noctem eximie vigilandum est exsertis et inconivis
oculis semper in cadaver intentis nec acies usquam
devertenda, immo ne obliquanda quidem, quippe cum
deterrimae versipelles in quodvis animal ore converso
latenter adrepant, ut ipsos etiam oculos Solis et Iustitiae
facile frustrentur; nam et aves et rursum canes et mures
immo vero etiam muscas induunt. Tunc diris
cantaminibus somno custodes obruunt. Nec satis
quisquam definire poterit quantas latebras nequissimae
mulieres pro libidine sua comminiscuntur. Nec tamen
huius tam exitiabilis operae merces amplior quam
quaterni vel seni ferme offeruntur aurei. Ehem, et quod
paene praeterieram, siqui non integrum corpus mane
restituerit, quidquid indedecerptum deminutumque
fuerit, id omne de facie sua desecto sarcire
compellitur.”

2 Homer, Odyssey, X1, 426-427. Greek text and English translation based on
A.T. Murray. http://www.perseus.tufts.edu
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Then quoth I, in good fellowship tell me the order of
this custody and how it is. Marry (quoth he) first you
must watch all the night, with your eyes bent
continually upon the Corps, never looking off, nor
moving aside. For these Witches doe turn themselves
into sundry kindes of beasts, whereby they deceive the
eyes of all men, sometimes they are transformed into
birds, sometimes into Dogs and Mice, and sometimes
into flies. Moreover, they will charme the keepers of
the corps asleepe, neither can it be declared what
meanes and shifts these wicked women do use, to bring
their purpose to passe: and the reward for such
dangerous watching is no more than foure or sixe
shillings. But hearken further (which I had well nigh
forgotten) if the keeper of the dead body doe not render
on the morning following, the corps whole and sound
as he received the same, he shall be punished in this
sort: That is, if the corps bee diminished or spoyled in
any part of his face, hands or toes, the same shall be
diminished and spoiled in the keeper.”

The job of guarding the corpse is represented here as a
professional duty that is necessary as a measurement of protection
against the dark forces and magic of evil witches. It is important to
remember that in Antiquity, the area of Thessaly was more famous
for witchcraft, wizards and magic, than any other area of the Greek
world. In spite of this specificity, we should not ignore this fragment,
especially in light of the fact that practice in Serbia of a much later
period relating to this ritual stage reveals remarkable parallels.
During the night, it was necessary that somebody should stay awake
and take care that the eyes and mouth of the dead did not open. The
reason for this is that during the night souls can easily wander
around, and the soul of the dead person could go out and turn into a

22 Apuleius, Memtamoprhoses, 2, 22. Latin text from the Latin Library website:
http://www.thelatinlibrary.com/apuleius.html; English translation by Adlington,
ed. by Martin Guy 1996, at http://books.eserver.org/fiction/apuleius/notes.html.
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vampire.” Parallels are obvious — animals represent a threat to the
corpse — either destroying it (as according to Greek belief), or
turning it into a demonic evil creature dangerous to the living.**
According to Veselin Cajkanovi¢, the Serbian paradigm, although
appearing some twenty centuries after the Greek case (it is still found
in some rural areas in Serbia) is actually closer to the older beliefs
than the Thessalian example that is confirmed in literary source of
Apuleius. He moves us back to the above mentioned custom of
keeping the jaws shut. Namely, the danger of the animals referred to
above lies in fact that they are believed to be related to, and
“inhabited” by, the souls of the dead. If such an animal crosses or
jumps over the corpse, and orifices have been left open, the soul
from the animal can move to the corpse and thus, after some time,
this dead person would become harmful.”> When death happens, the
corpse itself embodies danger and it has to be treated with much
respect and care, not only for its own good, but also for the benefit of
the living.

Another ritual practice during the wake, the function of
which is to confront death through the display and expression of
grief, is lamentation. Paintings on Attic and Athenian funerary vases
and plaques offer detailed images of the scene: the father stands at
some distance from the corpse to greet guests who arrive to pay their
last respects and to take part in the ﬁmerargf procession. At the same
time, kinswomen stand around the bier.”® A woman who has the
leading role in lamentation (a mother, a wife, or a sister) stands by
the head of the deceased. On numerous vase representations, the
chief mourner tries to clasp the head of the dead man with both
hands, while the others try to reach and touch his hand, stretching

2 Cajkanovi¢ 1994, 2, 219.

¥ Vampires in Serbian tradition are the dead that after forty days start to get up
from the grave during the night, in order to harm people, kill them, or drink their
blood. See Karadzi¢ 1852, s.v. vukodlak.

25 Cajkanovi¢ 1994, 2, 220-221.
26 Zschietzschmann 1928, 17-36.
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their right hands over him.”’ Frequently the hands of mourners are
raised above their heads, sometimes even beating their heads and
pulling out the hair.*® These acts of self-violation were not only acts
of uncontrolled grief, but also part of the ritual closely related to
lamentation.”” However, vase images do not reveal anything more
but the fact that women’s role was dominant in this complex ritual
praxis, which appeared to be the domain in which women could
freely and publicly express not only their grief, but also their own
standpoints. However, legislative regulations of Solon, were aimed at
removing women’s lamentation from the public spaces, damping
their voices.”” For the moment I will skip this interesting subject to
which I later devote significantly a whole chapter.

3) Ekphora - funeral procession

During antiquity, the duration of prothésis changed through
time. And while the body of Hector was burned on the ninth day and
Achilles’ body on the eighteenth day, the law of Solon prescribed
that the prothésis should last until the morning of the third day, when
the procession — ekphora — started from the house of the deceased.”
However, the data concerning the time of ekphora do not always
agree completely, and there is a certain degree of doubt concerning
the best way to calculate it. According to Demosthenes, the funeral
procession took place in the morning, on the day after the wake, and
if the wake was held on the day after death, than it was the third
morning. Because of the fact that sources do vary a lot on this issue,

2 CVA 80.3.
B CvA4 80.1-3, 81.1-2, 84.1.
2 Alexiou 2002, 6.

3% The phenomenon of restrictive laws regarding funerals was characteristic for
all Greek poleis. More about this is presented in the chapter on Control of the
Funeral Rituals.

3! Demosthenes, 43, 62.

100




Time, Subsequence and Structure in Death Rituals

Margaret Alexiou suggests that the duration of the wake was not
always the same in all periods and places of the Greek world.
However, it is possible to claim that in Athens and, in general, during
the period of late antiquity, a procession was held on the third day.”

Before the law prescribed a quiet procession that could take
place very early in the morning, ekphora used to be sumptuous
public event. Although the law of Solon forbade loud processions
and restricted the number of women who could participate, black-
figured kantharoi from the fifth century reveal men leading the
procession and carrying the corpse, and women following them,
lamenting.”® Earlier evidence, from the geometric period, confirms
that this ritual stage used to be a magnificent public affair. The bier
was carried on a wagon drawn by horses, and followed by the closest
female kin, professional mourners and armed men.>* Although not so
luxurious, there is evidence of a procession with a cart even in the
classical period (however, this stage of ritual is evidenced only rarely
on the vases of the period). Two black-figured painted plaques show
two ways of transporting the bier in the procession: on the first one
the corpse is carried along in a cart, while the second vase reveals a
cortége with pall-bearers.” After arriving at the site of the grave, the
body was lowered into the ground.’® This stage of ritual was also

32 Alexiou 207 f. 30. Sources for ekphora are Demosthenes 43, 62; Thucydides
2, 34; Scholia Aristophanes Lys. 612; Plato, Laws 959a; Plutarch, Numa 22;
Philostrates, VA4 3, 88; Antiphones Chor, 34.

33 Paris, Bibl. Nat. 353, 355 from Vulci. Athenian black-figured one-handled
kantharoi, showing funerals.

3* Athens 806 represents a large crater with a sepulchral function revealing the
procession of chariots and mourners, around 750 BC 803 is large sepulchral
amphora belonging to the same period, revealing the dead man on a horse-drawn
chariot and followed by mourners; 10862 is a geometric amphora showing a
hoplite procession, from the period around 750-700 BC cf. Alexiou 2002, 207.
Kurtz and Boardman 1971, 65.

35 Kurtz and Boardman 1971, Pl., 34, 45.

36 Concerning the praxis of burial in the classical period, people of Attica
practiced both cremation and inhumation. As in the former periods (both praxes
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subjected to the changes concerning the abundance of sacrifices.
Solon explicitly forbade sacrificing an ox at the grave. Another form
of sacrifice used to be usual at the grave. Namely, according to
Cicero, in the time of Kerkops, the legendary founder of Athens, it
was usual to undertake a simple ceremony of sowing the earth with
the fruits of its bounty (frugibus obserebatur) over the grave shaft.’’
Kurtz and Boardman interpret this as an act of assuring the dead a
quiet repose. This also might be understood as an act of purifying the
land, thus ensuring a practical function in the world of the living.
From another point of view, sowing the land in which the dead are
placed, undoubtedly associates the dead with fertilisation and the
powers that bring rebirth.

The question that can be posed is whether lamentation was
customary also at this stage of the ritual. If we take into
consideration the restrictive laws that insisted on silence during the
ekphora, we can conclude that originally, as well as during this
ritual stage, there was some lamentation. However, the words that
are used in this context testify more strongly to wailing and uttering
unarticulated sounds, than to creative lamentation.”® Also, an image
on a black-figured kuathos shows a lament with an aulos
accompaniment performed at the procession.”’ Furthermore, one
paragraph of Gamberion law, that women’s clothes should remain

were widespread from the Protogeometric period), the choice of burial was a
matter of personal or family choice. Only in Hellenistic period did the praxis of
inhumation become more common. Kurtz and Boardman 1971, 51, 163.

37 Cicero, De legibus, 2, 25, 63.

38 ototuzein which according to LSJ means “to wail aloud” in LGS 74C; also
fgeggesqai, which means to utter a sound or voice in LSJ, found in Plato, Laws
959e, 960a.

% Paris Bibl. Nat. 355 (Zschietzchmann B 15.92). The consensus among
archaeologists, Mycenologists and the specialists in the field of anthropology
and death in antiquity is that the earliest evidences of women with hands raised
are those showing women lamenting, which go back to the Mycenaean painted
larnakes (coffins) and the earliest vases of the Dipylon period. Vermeule 1965,
123-148, Takovidis 1966, 43-50. Cf. Alexiou 1971, 6.
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undefiled, implies that during the procession, lamentation and the
. . 40 . .
rending of garments continued.” Another law, the one proscribed in
Delphi, bans wailing during ekphora but permits it at the tomb,
limiting, however, the number of female kin that can take part."'

Concerning the moment of burying the dead, there is
evidence from the black-figured loutrophoros from the period
around 500 BC. The image of this vase reveals the following: the
coffin with the corpse is being laid into the tomb; two men are
standing in the dug out grave, underneath the coffin, stretching out
their hands to receive it; on both sides of the coffin are two other
men, who are lowering it. Behind them come women lamenting. The
reverse side of the vase reveals a burial mound marked by
loutrophoros receiving homage from two women.” Kurtz and
Boardman mention unpublished funeral scenes in which oil bottles
and eggs are carried to the grave.43 There is no doubt that the
distribution of duties between women and men during this stage of
the ritual was as follows: the men’s duty was to carry the bier and to
bury it, while women were lamenting and wailing, of course only as
much as was allowed and prescribed by laws.

4) Sacrifices on the grave and in the cult of the dead

Offerings at the tomb dedicated to the spirits of the dead
were made on the third (¢a trita), ninth (ta ennata) and fortieth days,

40 Sokolowski 1955, 10.16.5-6. cf. Alexiou 2002, 7.
Y LGS 74C, 218.
42 Kurtz and Boardman 1971, PL. 36.

* Kurtz and Boardman 1971, 149. This evidence is interesting in the light of the
Serbian ritual of carrying eggs to the grave at Easter. It is still possible to find
this custom occasionally even in the urban areas, in Belgrade. My informant,
S.D., told me that she carries eggs every Easter to the grave of her parents. She
told me also that every time she visits their grave, she takes some food with her,
sits there and eats it. When she goes with her family, in the morning, they buy
something nice in the nearby bakery and have a breakfast at the grave.
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after one year and afterwards regularly during the annual festivities
for the dead.* Numerous vase-paintings, especially on the Attic
white-ground lekithoi, reflect scenes of grieving and the giving of
offerings to the dead.*” From the mid-fifth century, such scenes
became more common than those of the former period, representing
prothésis.*

Mourners used to dedicate a lock of hair and to pour out
libations (choai) — wine, oils and perfumes, accompanying this
action with prayer.*” Then followed enagismata that consisted of
milk, water, honey, wine, celery and two mixtures — first, a
combination of wheat, honey and oil called pelanos and the other
made out of the first-fruits crops with dried and fresh fruits —
kolluba.®® After the law of Solon that forbade bull-sacrifices, the

4 Although references for such rituals are quite frequent in literature
(Aristophanes Lysistrata, 611-613, Iseus 2, 36; Iseus, 8, 39, Aeschin 3, 225), we
actually lack the information how the days were counted — in the case of ta
trita and ta ennata., whether from the day of death or of burial. Kurtz and
Boardman suggest that the day of the death was taken into consideration, in
which case ta trita was organised immediately after the burial. /bid. 1971,
145.

4 Lekythoi are little receptacles for oil that were offered to the dead as votive
gifts.

46 Kurtz and Boardman 1971, 100-102, 203-213.

47 Hair offering: A. Ch. 6-7, S. EL 51-53, 448-458; libation: A. Ch. 129-131,
149-151, 164, 166, 486-488, E. IT 158-169, 633, Ar. fr. 488. 12-14; Peck 428,
1157, 1422, 1970, LGS 93A. Cf. Alexiou 2002, 7. Inevitably, the liquid used
both as libation and as a drink during the funeral feast and festivities devoted to
the dead was wine, a drink, which is commonly associated with blood in
antiquity, but also in the Christian tradition.

 An offering of milk and honey is mentioned in //. XXIII, 170, Od. XI, 27, A.
P. 612, Eur. Or. 115. Honey-cake is mentioned by Aristophanes in Lys.601.
Kolluba is mentioned by Hesch. s.v. kol luba, Thuc. 3,58,4. Aeschylus mentions
in Persians that Xserxus’ mother apart from the libations, offered also flowers —
Persians, 607-622. Apart from food and drink, Greeks used also to sacrifice
some objects from everyday usage — lyres, pipes, ribbons, lamps, clothes. Cf.
Alexiou 2002, 8.
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usual animal sacrifice included sheep, lambs, young goats or birds.*
However, the restriction of bull-sacrifices did not refer to the funeral
rituals, which were organised by the polis.”® Such exceptions seem
logical if we take into account that restrictions of Solon’s law were
actually aimed at controlling funerals that were organised by family
members, limiting their public importance, luxury and expression of
joy, trying to restrict them into the limits of a household and to
weaken their social importance. Namely, as Emily Vermeule states
for the pre-Solonian period “a good funeral has always been a lot of
fun, a reunion stirring open emotions and bringing news to exchange,
the periodic intersection to the family, the clan and the city.”™"
However, despite the legislation that Solon introduced, the necessit
for controlling burials appeared again in the Hellenistic period.”
Namely, according to the Mramor Parium in the year 317/316 BC,
Demetrious of Phaleron passed legislation that placed limitations on
several aspects of Athenian life, but also on their funeral rituals.”
Indeed, there is not much difference in the funeral ritual practices of
Hellenistic and classical periods. The only innovation is that among
sacrifices, i.e. the deposits found in coffins or urns, we come across
obols, presumably “Charon’s fee” that became customary from this
period all the way up to nowadays.>

4 For Solo's law see Plutarch, Solon,21, 2. For animal sacrifices: Pausanias, V,
43, 3, Euripides, Electra, 92. Archaeological evidences in Kurtz and Boardman
1971, 215-216.

% About abundant funeral offerings with a bull sacrifice that once a year
Plateans dedicated to the members of the Athenian alliance who had died in the
battle of Plateas. Plutarch, Aristides, 21, 2.

*! Vermeule 1984, 3.

52 This, of course raises a question — to what extent was a law of Solon
appreciated and accepted. I will return to this issue again in the context of the
early Byzantine period. Namely, comments of the patristic fathers and advisors
for moderate Christian funerals address and confirm the same unbridled
behaviour that Solon tried to uproot and change.

53 These laws were written down by Cicero. See De legibus.

5% Kurtz and Boardman 1971, 163, P1. 40.
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To return to libations: this type of offering, that is
impossible to withdraw (what is once poured is impossible to
retrieve), in Antique literary and archaeological sources usually
represents a drink dedicated to the thirsty dead.”> One of the
examples is the Attic black-figured amphora from the late sixth
century BC that shows small winged figures (psuchai) serving drink
to the parched newcomer to the Underworld.”® Apart from milk,
water and wine, we also come across oil that is actually not drinkable
(though its anointing function in the context of bathing might be
understandable) and, compared to other libations, its stains remain
visible for quite a long time.”” According to Walter Burkert and his
interpretation of libations as a way of making a mark, oil traces
might, due to their persistence, represent a kind of evidence
witnessing visits to the grave by the family members.” And truly, oil
is the evidence that lasts longest. The confirmation of the hypothesis
that offerings might also be messages for the living exists in
Sophocles’ and Euripides’ Electra, where the presence of Orestes
was announced by the offerings that he left at Agamemnon’s grave:
fresh blood of a sacrificed ram and, what is particularly important,
the lock of Orestes’ hair was a sign for Electra, witnessing her
brother’s presence.” The old man in Euripides’ drama advises
Electra to compare her own hair with that on the grave, since their
hair must be alike because of the same paternal origin:

skeyai de caithn prostiqgei sash, komh,
el crwma tauton kourimh~ estai tricos-~:
Filei gar, aima tauton oi~ an h patro-~,
ta pollV omoia swmto~ pefukenai.

> About the thirsty dead: Greeks called their dead — of diyamenoi oi abrecoi
— “those who are thirsty” Dietrich 1893, 100; about libations for bathing:
Sophocles, Electra 84, 434; Kurtz and Boardman 1971, 149-161.

3¢ Vermeule 1984, 59, fig. 14.

> Its existence in funeral ritual is evidenced by numerous lekuthoi.
* Burkert 1979, 42.

%9 Sophopcles, Electra, 893-905; Euripides, Electra, 513-523.
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Go look to see if the color of the cut lock is the same as
yours,

putting it to your own hair;

It is usual for those who have the same paternal blood
To have a close resemblance in many features.”’

The lock of hair left on the grave as part of one’s body
represents the corporeal offering that the closest kin sacrifice to their
dead. Regarding the fact that Homer mentions the existence of
human sacrifices in the funeral ritual context — namely Achilles
killed twelve Trojans for his dead friend Patroklos — the sacrifice of
hair should be understood as a trace — as a pars pro toto of the
human victim. *'

Examples in the tragedies thus point to a twofold aspect of
sacrifices on the grave. On one hand, the offering in general
communicates with those at whom it is aimed — gods, heroes or the
dead. On the other, in a certain social context, it communicates with
the living. In that sense, locks of hair on Agamemnon’s grave in
Euripides’ and Sophocles’ dramas represent a form of mediation
between the living. Symbolically, communication is directed from
the living Orestes to his dead father and from the dead Agamemnon
to the living Electra.

However, one of the main functions of all the offerings in
the cult of the dead was for one’s own benefit — to appease the souls
of the dead, which, continuing their existence in the underworld,
influenced the life of the living. However, material from tragedies
also reveals the reverse situation. Namely, in Aeschylus’ tragedy
Libation Bearers, Electra and Orestes, planning to kill Aegisthus,
blackmail dead Agamemnon: unless he helps them, they would
deprive him of the offerings that he deserves as one of the dead:

8 Euripides, Electra, 519-522. Greek text ed. by Gilbert Murry, English
translation by E.P. Coleridge. http://www.perseus.tufts.edu

! Homer, lliad, XXI11, 20.
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Oreste-~:

outw gar an soi daite~ ennomoi brotwn
ktizoiat: ei de mh, parV eudeipnoi~ esh
atimo~ empuroisi kniswtoi~ cqono~

Orestes:

Yes, for then the customary funeral feasts of men
would be established in your honor.

But otherwise, at the rich and savory banquet of burnt
offerings made to the earth,

you will be without a portion of honor.*

Let me focus briefly on the way in which sacrifices were
performed at funerals and in general in the cult of the dead. The
procedure concerning animals (sphagia) involved the following: the
animal was first slaughtered and then burned. In the cult of the dead
there was no altar for this kind of sacrifice, and animals were
sacrificed on the top of a pit (bothros) so that the blood could flow
into the earth. Thus, Odysseus, on the advice of Circe, first dug a
wide pit and then poured out a libation in honey, wine, and water,
and slaughtered a ram and a black sheep. The blood that leaked into
the underworld was drunk by the souls, enabling them to regain
consciousness, at least for a while.®

The offerings were never sacrificed in a quiet atmosphere,
but, the same as during prothesis, the sacrifice was followed by
wailing and lamenting. The images on vase-paintings reveal
mourners approaching with their gifts: usually they appear in twos;
one of them is always a woman, followed sometimes by a man who
enters from the right side, sometimes on a horse.** Approaching the
tomb, the woman puts the offerings on the grave and starts to pray,
either kneeling down with her right arm outstretched, or standing

82 Aeschylus, Libation Bearers, 483-485. Greek and English texts ed. by Herbert
Weir Smyth. http://www.perseus.tufts.edu

63 Homer, Odyssey, X, 517-537; X1, 23-50.
64 Athens 1982, 1825, 12959.
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with the right arm in the same position and using the left hand for
tearing her loosened hair.”’

This stage of the ritual directly develops into the next one.
Although sacrificial offerings were dedicated to the dead, at the same
time they represented a part of the feast due to the dead.*® But before
I move to the issue of a funeral feast, I would say something about
the pollution related to death and rituals.

5) Ritual purification of Miasma

It has already been mentioned that all who attended the
funeral and came to the funeral feast held in the household of the
deceased, had to wash or bathe themselves before starting to eat.”’
This praxis was not an ordinary act, but an act with ritual
significance, related to ritual impurity — miasma that follows death
and any contact with the dead and the underworld that funeral ritual
implies.”® Miasma spreads from the corpse, affecting not only people
but also spaces. The house where somebody died was considered
polluted, or, if it happened in a public place, that also was tainted.
This might be the reason why the graveyards of the fifth century
were located outside the city walls. However, intramural hero tombs
were usually not considered to be polluted. Another exception was

% CVA 86,43, 96.8.

66 Aeschylus, Libation Bearers, 483.

7 1t was not obligatory that purifying bath for mourners followed funerary
immediately. LSCG 97 A 30, LSCG 124.4 At least early attestations for this are
missing. Parker 1983, 36. K. Meuli mentions that dirty water in which the
mourners have washed, had been brought to the dead as the offering. Meuli
1945, 205 n. 1, source Cleidemus ap. Athn 410 1 (323 FGrH fr. 14). Sometimes
even pouring libations on the funerals were understood to have purifying
function Plat. Min. 315 ¢, Schol.

%8 parker 1983, 32-70.
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the battlefield — soldiers or public enemies were believed not to
spread pollution around the place where they fell down.”

Concerning the house in which the corpse was exposed, it
was subjected to purification, and according to Iulius’ law, this was
achieved by sprinkling the house with sea water on the morning after
the corpse was carried out, which meant on the third day after
death.”’ There is also evidence for a preliminary purification of the
living at the grave. Namely, in the fragment from Exegetikon by
Atthidographer Kleidemos, there is a description of a ritual of
digging a pit to the west of the grave.”" This pit was filled with water
and wine and words of prayer were spoken. The water that was
poured into this pit is termed aponimma and this leads to the
conclusion that it was used for purifying.

There was no common pan-Hellenic norm that referred to
miasma 1in terms of how long it lasted and what the practices were
for removing it. Although funerary pollution was evidently known in
Athens, literary texts are short of details referring to it. Therefore, the
main gfth century source for this discussion is the law by Iulius of
Keos.

One of the common Greek practices of the funeral rite was
to mark a house polluted by death with a water jar, as a token of
recent death that gave information to all those people who, not being
close to the deceased, did not want to become polluted.”” The water
used to be fetched from the neighbouring house, which was actually

 Ibid, 42.

" LSCG 97A 14 -17. Appended to Iulius law was a further regulation about
pollution that lasted longer, for as long as the rituals after the funeral lasted,
which sometimes gradually increasedover time. LSCG 97 B1 — 11. For home
purification at Athens see Antiphon, Choreutes 37; Demosthenes, 47, 70. House
is not impure, if there was not death in it. Euripides, Helen, 1430.

" Kurtz and Boardman 1971, 150.

72 Ibid.

& Euripides, Alcestis 98-99; Aristophanes, Ecclesiazousae, 1033.
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a way of providing a purifying remedy from an unpolluted source.”*

It is not clear whether sprinkling from this vessel was the only
purification process that was sufficient for removing miasma, or
whether other practices were also necessary.” Similarly, practice of
borrowing was common at the end of the mourning ceremony in
Argogé which was marked with the fire brought from the house next
door.

It is important to notice that polluted persons were excluded
from social life, especially from going to temples or participating in
ritual gatherings, in order to prevent pollution of the sacred places,
i.e. gods.”” Analysis of the funeral ritual has shown that the role of
women in the ritual was more prominent than the role of men,
whereby women were more subjected to ritual impurity. Humphreys
suggests that precisely this exposure to impurity was the main reason
for men to stay away from funeral rituals, since more intensive
participation would have prevented them from returning quickly to
their roles in public life.”® So, through avoiding ritual impurity, men
condemned women to it instead, but by doing this, they actually gave
women the privilege of acquiring power over the dead. And, as we

™ Pollux 8. 65; Hesychius s.v. ostrakon.

75 Parker 1983, 35. In relation to the ritual impurity follows the death is also the
custom of the depositing of kallusmata (sweepings from the house) on the grave.
Namely, women collected all kinds of refuse from the house and took it to the
grave. The function of this was to purge the pollution from the house of the
deceased. This custom was held on the thirtieth day after the funeral — triekostia
was banned in the sixth century. Though the Solonian law does not mention it,
there were probably laws aimed against this kind of ritual. Apart from being
related to funerals, this custom was also held on a monthly basis when the
deposits were left on the Hekate’s cross and were known as ‘Hekate’s suppers’.
A Ch. 98, Sch.; Ar. Pl. 596 Sch.; Poll. 5. 163; Plu. Mor. 708-9; Ath. 325a;
Thphr. Char. 16.7. Cf Alexiou 2002, 16.

76 Plutarch, Greek Questions, 24.297a.
7 Apollo runs away when Alecstis prepares to die. Euripides, Alcestis, 20 — 23.
"® Humphreys 1996, 154.
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will see in the chapters that follow — having power over the dead
brings also power over the living.

Exclusion due to ritual impurity did not only endanger those
who were in direct physical contact with the recently deceased.
Namely, if somebody died far away from home, the family of that
person was obliged to mourn him, even if they could not bury the
corpse. And, of course, participation in such a ritual, also caused
pollution.” But the real problem arose if it turned out after some
time that the mourned person was actually still alive. Namely, after
once being mourned, it was impossible for someone to regain their
status in the world of the living, although physical existence was
unquestionable. Such people were considered impure and nobody
wanted to associate with them.® These impure people were also
forbidden to enter temples. However, a ritual was devised in Delphi
that enabled reintegration of such people into the community.81 So,
in case of those who were only considered dead, miasma was caused
by a funeral ritual performed at the moment when the community
considered them dead. This ritual had to enable their proper
departure from the world of living. So, even when it turned out that
they had actually stayed alive, their place could not be guaranteed
and returned to them anymore. This matter reveals that social and
ritual dimensions overpowered the physical ones, wherefore,
Parker’s argumentation that miasma in funeral ritual (as well as
rituals of birth) is directly related to the biological forces of human
life — at both the beginning and in its end — does not hold.

What then is the nature of miasma? Is it purely physical,
coming from contact with the corpse, or is it social, affecting all
family members? Or is it something different? Why was a simple act
of cleansing not enough for purification, but a certain period of time

» Although this is clear for Archaic Greece, the evidences for the fifth century
period is not clear.

8 About falsely reported death, see Euripides, Helen, 1058 and Sophocles,
Electra, 58-64.

81 plutarch, Moralia, 264{-265a.
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had to pass, before the one affected by impurity could return to
normal life? And why did it affect places as well, not only people?
The physical state, argues Vernant, is not sufficient to assume a
religious significance.* And although purification is also effected
through physical operations such as cleansing with water, it operates
on another plane. It is not only that death and the rituals around it
provoke impurity. Miasma (though in the milder form) follows
another annual commemoration devoted to the dead. Especially
significant aptropaic measurements were taken at Anthesteria, when
the dead souls returned to earth.*® So, miasma always follows
communication between the world beyond and this world. It is about
violation of the normal order, about communicating with the
underworld and about removing from danger all those who were in
contact with the beyond and who thus become dangerously impure.
It appears either in the physical, or in the social sphere, it is
determined by a certain place and time and it is always related to the
ritual context.™

82 Vernant 1992, 129.
8 1bid. 39; cf. Deubner 112

8 Regarding ritual impurity in relation to death in the Serbian tradition, the
common elements are easily noticeable. It is believed that contact with the death
causes impurity, and after a funeral, it is necessary to be cleansed. The threat of
ritual impurity is present always when the souls of dead people are free to move,
during the night, or during periods of their festivities. The main means for
purification are water and fire. Sometimes just one of them is used, sometimes
both. First, hands are cleaned above the fire or embers are taken in the hands,
and after that, hands are washed. As among the Greeks, ritual impurity is a cause
for removal from the cultic practices. Cajkanovié 1994 5, 63-65. Interestingly,
the old term for ritual impurity is the word greh that in contemporary language
means “sin”, an offence against the religious and moral norm. This old Slavic
word was at first used not to term moral or religious mistakes in the deeper
sense, but only material mistakes. Ibid.
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6) Perideipnon - funeral feast: (En)joy the funeral?

The final act of the funeral ritual, which marked the end of
the mourning and wailing, was a feast — perideipnon, kathedra.
Funeral feasts were shared by all the dead person’s relatives around
the hearth of his house. They were held on the third, fifth, ninth and
fortieth day after death, and then after one year regularly on the
festivities devoted to the dead — Nekusia on the second and third day
of the Anthesteria festival, as well as on the festival dedicated to the
ancestors — Genesia on the fifth of Boedromion. On these days
people decorated the graves, sacrificed offerings and ate specific
kinds of food, believing that the dead were visiting them during
those days.* In the geometric period, the feast was organised at the
grave, while the food was prepared in a pit near the graveyards.® In
the period that followed, after introduction of the restrictive laws, the
usual éPlace for the feast was around the hearth of a dead man’s
home.”” So the procedure was as follows: after the final libation that
preceded the burial (the corpse was either burnt or buried), the
procession went back home. Both the closest kin and those who
attended the funeral washed themselves in order to purify themselves
after contact (direct or indirect) with the deceased and before the
meal.*® The feast could then start, as well as the talking and recalling
of memories about the dead. Unlike during lamentation, when
lamenters were focused on facing and expressing feelings of sorrow
and mourning, the words said about the deceased on the occasion of
funeral feasts were always words of praise:

ton teqnhota mh kakoloein

8 Particularly significant are the grave relief representations of funeral feasts,
the so-called Totenmahl relieves, very often in Attics after the late fourth
century.

8 See also Homer, XXIV 665-882 and Hesiod, 763f.
8 Photius s.v. kagedra, cf. RE 720 s.v. perideipnon.
8 Parker 1983, 36; Garland 1990, 44, 147-148.
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All the best about the dead. &°

This is acknowledged in the proverb cited by Zenobius
about someone so bad, that he was not praised even on such an
occasion:

ouk epa negeih~ oud en perideipnw (Eiwgesan
gar oi palaioi en toi~ periodeipnoi~ ton
teleuthsanta epainein, kai ei faulo~ hn)

Nor at the feast they praised him (the old used to praise
the dead during the feast, even though he was an
unworthy person).”

Speaking of the dead during the funeral feast apparently
used to have to some extent a witty tone. For instance, there was the
ancient Greek proverb: epidexia legein ... wsperi tegnhkoti (to
speak cleverly, as of the dead), which implies some kind of humour
and wgiltty improvisation in the context of this stage of the funeral
ritual.

But let me go back to the ancient Greek material that points
to the existence of laughter and humour at the funeral. A fragment

8 Diogenes Laertius, I, 3, 70.
% Zenobius, Proverbia, 5, 28.

! Anaxandrides fi~ 1, Edmonds 1961, 2.444. Margaret Alexiou even argues that
the genre of elegoi actually belongs to the sympotic genre on the occasion of
funeral feasts, when the men praised the dead. See more in chapter 6, Alexiou
2002. Related to this is the information given by Herodotus about the custom
among Thracians who buried the dead with joy, making jokes. An interesting
comparison is the complete description of the Thracian custom related to birth
and grieving for all the troubles that a child has to face in its future life.
Herodotus V, 4 — 8. Thracians used to have several wives and it was an honour
for them to be chosen from among the others, killed and buried with her dead
husband. However, in the description that follows it is clear that apart from the
joyful atmosphere, Thracians performed the funeral ritual with the same
sequence of events as Greeks, making abundant sacrifices, funeral feasts, games
and of course lamentation.
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from the New Comedy by Hegesippos (Hellenistic period) illustrates
a cook boasting about his culinary skills, who prepares such tasteful
food for perideipnon that all mourners smile and chuckle, just like at
a wedding.” This fragment points to the joyful character of this stage
of the ritual, revealing the resemblance between funeral and wedding
ritual that I am going to analyse in one of the following chapters, and
it does, after all, point to convivial atmosphere of feasting and
enjoying a good meal, which was inevitably followed with wine at
Greek funerals. Besides at funerals, drunkenness also appears in the
underworld.”

Moreover, the fragment mentioned above also evokes a
Modern Greek parallel from Pontos. This is about the ritual custom
during the wake at which women guard the corpse. At this stage of
the ritual, it is the custom to laugh and say: “There is never funeral
without a joy, nor a wedding without a tear.””* I have heard a similar
saying from an informant from Raca (N.M.) who was describing a
long and very cheerful funeral feast where people were “so drunk
and amused as if they were at some wedding, not at the funeral.”
This diachronic material testifies not only to laughter in the funerary
context, but reveals the identical syntagmatic pattern in which a good
mood at a funeral is compared that at a wedding and vice versa.

The enjoyment of food and the good mood and laughter that
followed, fit into the interpretation of eating as an act of
confirmation and manifestation of life. The inherent relationship
between the grave and food is also pointed out in Roman sources.
Culina used to be the place where the meal was sacrificed for the
dead. From this word culinary is derived and all the words grouped
around the same family that in many modern languages denote skills

%2 Hegesippos, Adelphoi, 11-16. Another mention of the same kind of enjoyable
funeral feast that can bring to laughter those in sorrow, is made by the same
author at Atheneus VII 290 c.

% Plato, Republic, 2,363, c. Aristophanes, Fragmenta, 488, 6.

% Politis 1930, 3.330, cf. Alexiou 2002, 42. The same expression also appears in
folk songs.
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of cookery and many concepts related to gastronomy. However, its
place in the ritual should be related to the stage of thought of Greek
tribes, which Olga Freidenberg terms “prelogic thought”, which I
have already elaborated upon in the introduction. In the light of
Freidenberg’s theory, feasting at the funeral is a trace of the
undivided concept of life and death. After all, it is the same
collective meal that appears in other rituals of passage — on the
occasion of birth and marriage. The metaphor of death becomes
equated with the metaphor of life or rebirth, which is testified in
numerous myths about parents killing and eating their own children
(Chronos, Procne, Tantalus).” The metaphor of eating connects the
mentioned metaphors — it is killing, the interiorisation of the killed
person who is in the totemic concept of the world identified with the
divine, and it is the irrevocable revival. In the act of eating, rebirth is
guargaﬁnteed to everyone — to those who are eating and to the eaten
one.

The question that is posed is why the funeral feast is
performed almost at the end of the ritual, after the burial. To
understand this, it is necessary consider the division point of tears
and laughter. Namely, in the early cognition, “laughter and tears both
appeared as metaphors of death in the two phases — rebirth and dying
— nothing else.””’ Only later, laughter and tears became separated,
which also became reflected in the division within the funeral ritual.
It is possible to say that all stages of the funerary rite became
separated into two main phases — mourning (from the moment of
death until the deceased is buried in the grave) is followed by
feasting with drunkenness, praising of the dead, musical
performances, dancing, and singing. The only innovation, claims
Freidenberg, was the introduction of contests: throwing a ball, a

% Hesiod, Theogony, 459; Apollodorus, 11, 14, 8; Pindar, Olympian, 1, 50.
% Freidenberg 1987, 64.
%7 Ibid, 119.
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discus and a spear, horse-riding or cart-riding.”® The same as the
funeral games, the feast that precedes it, embodies a contest between
life and death.”

The ritual pattern of laughter during the feast which marked
the end of the mourning stages of funerary ritual can be related to the
end of Demeter’s mourning for her daughter Persephone. Demeter’s
laughter coincided with her decision to end her rejection of food.
Namely, Demeter, in sorrow for her daughter, who had been
abducted by Hades, not only refused to eat anything, but also, as the
goddess of Earth fertility, caused all plants and everything edible that
made human life possible, to die out. Even Niobe, after she had
mourned her dead children, remembered to eat.'”

A funeral feast thus represents the end of mourning and loud
lamentation, at least during the first, most intensive stage of the
funeral rite itself. This is confirmed by numerous parallels, even
biblical cases in which food and drink are represented as a comfort to
the mourners.'"! Nevertheless, rituals related to the funeral extend to
the occasions of the ninth, and fortieth (thirtieth) days, and one
year.'”” The end of mourning was marked with an additional
ceremony, though in Athens, during archaic or classical periods, the
length of this period was not prescribed.'”

% Ibid, 176 Homer, Odyssey, VIII, 109. It is necessary to emphasize the agonal
dimension that embodies life-giving and life-conquering forces that are being
awakened in this ritual context.

% Freidenberg 1987,134.

190 Homer, lliad, XXIV 602-603.

1911 Samuel, 3: 35; Jermiah, 16: 7.

192 On the ninth day after the burial, family and friends gathered at the tomb to
perform the customary rite. However, except from the information that ritual
praxis was usually carried out on this day, we lack any detailed description or
information about it. Kurtz and Boardman 1971, 147.

193 1bid.
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The meal after the funeral was not therefore, the end of
feasting in honour of the dead, but continued periodically. Following
Solon's legislation, individual celebrations of the “birthday” of the
dead were substituted with collective festivals. However, the annual
festivities devoted to the dead were numerous. Apart from Genesia,
Nekysia and Anthesteria, these were Epitaphia, Allatheades, Horaia,
Apophrades, Miarai Hemerai and Eniausia. However, the most
important festival for the dead (the ancient Greek “All Souls Day”)
was celebrated on the third day of the Antehesteria festival and
called the Chutroi. In the city of Cuma, the feasts on the “All Souls
Day” were sumptuous and open to everyone — even slaves.'® This
was the day when celebrants sacrificed for their dead the offering
commonly called panspermia, although the Greeks also called it
pankarpia. It was a mixture of all kinds of fruit. It is interesting to
note that this kind of offering can be followed diachronically, across
a very long time span — from prehistoric down to modern times. A
big dish — kernos — was filled with many small cups in which various
kinds of fruits and liquids (wine and oil) were put, while in the
middle of it was a lamp. The women also carried this kind of
offering in the Eleusinian Mysteries. Similar to this one also was the
basket in the Dionysian Mysteries filled with fruits, among which a
phallus was fixed. A dish of the same type was also found in Minoan
Crete. This leads to the conclusion that offerings of this kind were
made even in the prehistoric age. The same type of panspermia also
exists on the Modern Greek All Souls' Day called Psuchobbaton, the
festival that is celebrated within the Orthodox Church in the
churchyards before Lent or before Whit Sunday. Usually these
offerings today are called kolluba, which particularly signifies
cooked wheat and fruit.'®

The next question that arises concerns the aim of the funeral
feast — is the feast intended “for the dead” or is it “in the honour of
the dead”? Walter Burkert develops his argumentation in order to

104 pantel - Schmitt 2005 11, 33.
105 Nilsson 1940, 31.

119




Lada Stevanovi¢, Laughing at the Funeral

prove the second position. This derives from his theory about homo
necans and inborn human aggression that, as Burkert states, had
originally been directed from human to human, but was redirected
towards animals in the act of hunting, in which the relationship
between death and eating had been established for the first time. The
meal that followed the killing actually represented a manifestation of
the victory of life that also functioned as a bond for the community.
The same meal is recognised by Burkert at funerals, claiming that
several substitutions in the mind of hunting people led to such
identification. First of all, the dead body at the funeral was, in the
mind of the hunter, substituted with the quarry and then, in the
subsequent feast, the dead person was replaced by the sacrificial
animal. Animal sacrifice on the grave actually leads to the repetition
of the “hunting pattern” and through this pattern, death is
transformed into killing — an act of will. Then follows the meal,
which appears as confirmation of life and a demonstration of the will
to live, by those who survived.'*

Thus Burkert’s conclusion is that the act of eating at funeral
feasts is a way of overcoming death through the confirmation of life.
Although his argumentation is persuasive, the question that is raised
is if we should accept his position about the funeral feast only being
a meal in honour of the dead, and not “for the dead”. First of all, it is
not always necessary for food or drink to be poured directly into the
tomb in order to be delivered to the dead souls. The custom was
widespread of sacral drinking and toasting at memorial meals “for
someone’s soul” or for the soul of agathos daimon in the hero cult.'”’
The presence of the dead souls is witnessed also by driving them
(Kéres) away at the end of the festivities devoted to the dead.'®

106 Burkert 1983, 50-51.

197 Aristophanes, Knights, 85, Cajkanovié 1, 253.

1% Khre~ anaplakhtoi as unerring Fates that revenge Laius’ death in Sopho-

cles, Oedipus Tyrrannus, 472; For the discussion about Kéres and Kares - either
the Attic form of Kéres, or Carian slaves, who came to Athens during the
festival of Anthesteria and were accepted and entertained for the reason that they
were believed to be the souls of dead ancestors. Burkert 1983, 226-230.
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Actually, all food and drink that is consumed at those memorial
festivities is considered to belong to the dead. This is exactly the
reason for exaggeration through the abundance of food and drink, on
these occasions.'” Besides that, more than a century ago, Erwin
Rohde argued that the feast was prepared for the dead souls. One of
his arguments was that Orestes, after killing Egistes, the man who
had killed his father, prepared for him a funeral feast. Why would he
do that, if not for a very good reason — to create a good mood and
establish some kind of good relations provoking grace in the dead
man’s soul.'"’ Furthermore, at the funeral feast devoted to Patroklos,
the blood of the sacrificed animals was poured over his corpse.'"'
Why, unless he could taste that blood? This position is confirmed
also by archaeological evidence. For instance, the grave-relief from
the island of Kos (made about 530 BC) presents death as a
continuing wild party with an abundance of food and musical
sounds. Dead bodies entertain enthusiastically, refusing to surrender
to the dreadful chill of mortality and enjoying life even beyond its
natural end, until they are collapsed in exhaustion on the floor.' 12

When Plutarch describes the annual celebration for the
soldiers who died in Platea, he explicitly mentions that the chief
magistrate who leads the whole celebration for the dead drinks a
toast for the dead, but also invites the dead to join them in the feast.
This feast was followed by abundant sacrifices:

kurwgentwn de toutwn oi Plataiei~ upedexanto
toi~ pesousi kai keimenoi~ autoqi twn Ellhnwn
enagizein kaq ekaston eniauton. kai touto
mecri nun drwsi tonde ton tropon: tou

19 E.g. The excessive funeral of Patroklos. Also, there are many proverbs in
Serbia that confirm the importance of the abundance of food and drink at all
meals devoted to the dead. One such is “They drink as much as on the grave”, or
“He has eaten like an orphan (cripple) on the memorial day”.

"% Homer, Odyssey, 111, 309. Rohde 1991, 27.
"' Homer, Jilad, XXI11, 34.
112 Vermeule 1984, 175, Karrusos 1962, 121f.
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Maimaktrhiwno~ mhno~, o~ esti para Boiwtoi~
Alalkomenio~, th ekth epi deka pempousi
pomphn, h~ prohgeitai men am hmera
salpigkth~ egkeleoumeno~ to polemikon, epontai
d amaxai murrinh~ mestai kai stefanwmatwn
kai mela~ tauro~ kai coa~ oinou kai galakto~
en amforeusin elaiou te kai murou krwssou-~
neaniskoi  komizonte~ eleuqgeroi: doulw gar
oudeno~ exesti twn peri thn diakonian ekeinhn
prosayasqai dia to tou~ andra~ apoganein uper
eleugeria~: epi pasi de twn Plataiewn o arcwn,
w ton allon cronon oute sidhrou qigein exestin
oug eteran esghta plhn leukh~ analabein, tote
citwna foinikoun endedukw~ arameno~ te udrian
apo tou grammatofulakiou xifhrh~ epi tou~
tafou~ proagei dia mesh~ th~ polew~ eita
labwn udwr apo th~ krhnh~ auto~ apolouei te
ta~ sthla~ kai murw criei, kai ton tauron ei~
thn puran sfaxa~ kai kateuxameno~ Dii kai
Ermh cqoniw parakalei tou~ agaqou~ andra~
tou~ uper th~ Ellado~ apoqganonta~ epi to
deipnon kai thn aimokourian. epeita krathra
kerasa~ oinou kai ceameno~ epilegei: propinw
toi~ andrasi toi~ uper th~ eleugeria~ twn
Ellhnwn apgonousi. tauta men oun eti kai nun
diafulattousin oi Plataei-~.

These propositions were ratified, and the Platacans
undertook to make funeral offerings annually for the
Hellenes who had fallen in battle and lay buried there.
And this they do yet unto this day, after the following
manner. On the sixteenth of the month Maimacterion
(which is the Boeotian Alalcomenius), they celebrate a
procession. This is led forth at break of day by a
trumpeter sounding the signal for battle; wagons follow
filled with myrtle-wreaths, then comes a black bull,
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then free-born youths carrying libations of wine and
milk in jars, and pitchers of oil and myrrh (no slave
may put hand to any part of that ministration, because
the men thus honored died for freedom); and following
all, the chief magistrate of Plataca, who may not at
other times touch iron or put on any other raiment than
white, at this time is robed in a purple tunic, carries on
high a water-jar from the city's archive chamber, and
proceeds, sword in hand, through the midst of the city
to the graves; there he takes water from the sacred
spring, washes off with his own hands the gravestones,
and anoints them with myrrh; then he slaughters the
bull at the funeral pyre, and, with prayers to Zeus and
Hermes Terrestrial, summons the brave men who died
for Hellas to come to the banquet and its copious
draughts of blood; next he mixes a mixer of wine,
drinks, and then pours a libation from it, saying these
words: “I drink to the men who died for the freedom of
the Hellenes.” These rites, I say, are observed by the
Platacans down to this very day.'"”

Another meaning of the feast at the funeral and on All Souls
day might be grounded in the theory of Olga Freidenberg about early
human cognition. Namely, that early thought was characterised by
perceiving nature and human society as an undivided totality,
whereby, on that premise, people could not establish clear and
defined limits between life and death, and the concept of death in
early thought was not defined as some definite ending; it was only
temporary disappearing before reappearing. Traces of this concept
are revealed in the act of tearing apart and eating the raw meat of an
animal — the totem. Further, on the agricultural stage, the tearing up
of the animal was replaced by the tearing apart and eating of the

13 Plutarch, Aristides, 21, 2. Greek text and English Translation Bernadotte

Perrin, http://www.perseus.tufts.edu
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bread.''* The feast that developed during the clan system, states
Freidenberg, is a transformation of ritual killing and eating raw meat,
while the banquet wine appears as a substitute for the blood. This
means that the feast embodies the implemented, totemic concept
according to which food is the totem — the god (or the undivided
totemic universe) — that dies in order to be reborn through someone
else’s act of eating.'"” In the same way, the funeral feast, through the
act of eating, appears to be a restoration of life. However, in the final
period of the clan system, when causal and abstract thinking were
developing rapidly, such meaning of the feast became gradually
pushed out and forgotten, being replaced with the belief that
everything that is done during the funeral ritual, including the feast
and food é)reparation, is aimed at satisfying the needs of the
deceased."!

Food is not only a biocultural but also a cultural
phenomenon, the function of which is to bring people together.
Eating always appears as an act of life confirmation, as there is no
celebration without an abundance of eating and drinking, and the
funeral feast should be understood as the celebrating part of the
funeral ritual. In the period of early cognition, tears and laughter, like
the concepts of life and death, merged into one and constantly
shifted. Only when this cognitional phase ended, laughter started to
appear separately: joy and laughter at the funeral started to appear
after the mourning phase ended. This interpretation is deduced from
the argumentation of Olga Freidenberg, which means that it reveals
the deepest (the earliest) stratum of the meaning that eating at the

"4 Jambl. Vit. Pyth. 86. Diog. Laert. VIIL, 35; Pythag. C 3 Diels. Freidenberg

1987, 65, cf. 126. Pythagoreans confirm the customs of the Old Slavic people to
tear apart the peace of bread. This custom still exists on the festival occasions
when the presence of the dead is presumed, e.g. on the Christmas. The
agricultural totem of bread might be recognised as well in Serbian ritual of
Lapot, when old people when the round bread was put on their head and strongly
hit.

!5 Freidenberg 1987, 156.

16 Freidenberg 1987, 141.
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funeral bears. If we want to stay within an adequate theoretical
framework that merges with the one of Olga Freidenberg, but also
clears up the meaning that can be read from the “outer” perspective,
through the observation of the ritual feasting itself, we should recall
the theory of Mikhail Bakhtin. In the introduction I debated the
common points of the two theoreticians and the subtle difference that
is the result of their diverse points of view. And while the focus of
Freidenberg is above all on the process of early cognition and the
mental functioning that produced an early worldview and ritual
patterns such as feasting after the funeral, Bakhtin maps and analyses
such a worldview in the context of festivals in Medieval culture. This
insight that Bakhtin gained from researching medieval culture
harmoniously fits and supports Freidenberg’s argumentation about
eating as a metaphor of rebirth. Namely, eating is the process that
enables boundaries between the body and the world to disappear.
The body triumphs over the world, celebrating the victory. This
celebration is the reason why eating can never be sad and why feasts
are always cheerful and merry. The triumph of the feast is the
triumph of life over death, and the victorious body consumes the
world and renews itself.'"”

117 Bakhtin 1978, 299-300.
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IV
On the Margins of the Funeral:
Forgotten and Alternative Ritual Praxis

1) Agon

An important part of the funeral ritual were epitaphio
agonoi (funeral games) that are represented on numerous vases of
the geometric period. One of the oldest pieces of evidence is the
thirteenth-century larnax from Tanagra displaying a sword fight, and
a pot from Tiryns showing the chariot racing on one side and a
goddess of the underworld on the other.' Another important source
describing funerary games is the report of Patroklos' funeral in Jliad.”
First of all, the stake is prepared for Potroklos’ corpse. In the
following verses Achilles sacrifices twelve Trojans, four horses, nine
dogs and numerous oxen and sheep. Finally funeral games can begin.
But just before the start, Achilles presents prizes for those who will
win. Some of these used to belong to Achilles, some to the deceased
Patroklos:

nhwn d ekfer aeqla lebhta~ te tripoda~ te
ippou~ g hmionou~ te bown t ifqgima karhna,
hde gunaika~ euzwnou~ polion te sidhron.

And from his ships brought forth prizes;
cauldrons and tripods and horses and mules and
strong oxen and fair-girdled women and grey iron.’

! Golden 1998, 92; Decker 1982-3.

2 Homer, Iliad XXIII, 257-897. Homer himself refers also to the funeral games
for Oedipus in /liad, XXIII, 667-680 and Achilles in Odyssey, XXIV, 85-92.

3 Homer, lliad, XXIII, 258-260. Greek text and English translation based on
A.T. Murray. http://www.perseus.tufts.edu. Describing funeral games among the

Thracians, Herodotus mentions that very big prizes were common. Herodotus, 5,
8.
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Being former possessions of great heroes, these rewards are
doubly precious — in both the moral and material aspect.” According
to Homer, the funeral games for Patroklos consisted of two-horse
chariot races, boxing, foot-racing, wrestling, discus- and spear-
throwing, and an archery contest.’

The agon, as one part of the funeral praxis, appears in
ancient Greek culture all the way up to the classical period.
However, its decline is noticeable from the seventh century onwards,
when it usually appears as part of the cult of heroes of individual
sanctuaries. These games related to some local hero are usually
associated in mythology with the description of the first occasion of
the introduction of celebration and competition, which thereafter
continued to be organised periodically (for Python at Delphi, Pelops
or Oinomaos in Olympia, Palaimon on the Isthmus, etc. — Pythian,
Olympic, Isthmian games). Sometimes agones were simply once-
only competitions for the dead, unnamed or unknown in many
instances, and these were widespread all around the Greek world.®
We are informed about one Critolaus, who founded the annual
festival at Aegiale for his dead son Aleximachus in the late second
century.’

The topic of funeral agones unavoidably enters falls within
the domain of ancient sport. As I have no intention to dedicate
myself to this wide and interesting topic, which should be defined
very carefully and without numerous contemporary connotations

* Golden 1998, 88. The Prussian custom was that the winner of the funeral
contest inherited his own property. Zecevi¢ 1963, 487. Concerning the contest
for the property of the deceased on the funeral games see also Homer, Odyssey,
XXIV, 85-92.

> The spear-throwing was announced but it did not take place. Homer, Iiad,
XXIII, 884-897.

% Golden 1998, 91.
71G 12.7 515.
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such as that of amusement and leisure, I am going to stay focused
exclusively on contests in relation to funerals.®

According to Erwin Rohde, there was a belief in ancient
Greece that the soul of the dead might have come from the
underworld to watch the contest organised in her/his honour. But
what is the general standpoint of classical scholars upon the
relationship of funeral games and death? The Swiss scholar Karl
Meuli has argued that beneath this type of contest lies a kind of trial
by combat to determine and punish the man responsible for the
death.” Therefore, competitions developed in a sequence from armed
duals through combat events and other parts of programme of funeral
games. Unlike him, Gregory Nagy argues that the connection
between death and competition represents ritual compensation aimed
at appeasing the anger of the deceased and the release of guilt (or
pollution) of those who have survived."’

All this leads us to the theory of Walter Burkert and the
more in-depth interpretation that his theoretical work permits.
Namely, the agon as a funeral game and contest organised on the
occasion of someone’s death and after completion of the funeral
ritual with the feast, undoubtedly appears as a transition from an
aspect of death to an aspect of life. Seeing its relationship with
sacrificial rituals, either in connection with the funeral, or later when
such games became independent rituals, Walter Burkert recognises
in the agon a type of sacrificial ritual that represents life-affirmation
through the fight. When Burkert says this, he refers to the necessity
for men (warriors) to release energy that had accumulated in them
during the sacrifice (or funeral ritual as “death transformed into
sacrifice”). Moreover, Burkert states that a bad conscience following

8 Greek sport is implicated in revealing a variety of differences, expressing and
maintaining distinctions between groups of people, social classes, genders, ages
and individuals. It was also a domain where hierarchies were set in terms of
events and festivals. Golden 1998, x.

? Meuli 1968, 30-34.
1% Nagy 1986, 76.
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the death of the sacrificed provokes a will to “suffer” in the
subsequent contest."’

But before I turn to the meaning of the agon in funerals in
the context of Freidenberg’s theory, I want to focus briefly on a
hunting phase of society and her interpretation of it. When
Freidenberg says that it was during the hunting period that people for
the first time used their hands for their deeds in order to confront,
fight, and catch the animal, she is referring to the fight with bare
hands that was directly linked to the act of eating. Thus, the hunter
equalises the metaphor of eating with metaphor of hunting in the
meaning of the fight.'> Both eating and defeating bring salvation
from death. The winner is the one who stays alive. It is exactly from
defeat that is equated with death that an image of the enemy
develops. The concept of the contest being equated with the death is
still alive in contemporary times. One very famous symbolical
representation of a duel with Death is a chess game in Bergman’s
film The Seventh Seal.

However, in early cognition, the individual person is not
recognisable; the winner and the beaten person are perceived as one
and the same.”” This forgotten pattern of identification of the
confronted parts, is easily recognisable in the contest organised at the
graveside — agones. In terms of Freidenberg’s theory, the agon might
be understood as hunting or eating — as confrontation with death and
salvation from it. In its ultimate meaning, an agon on the occasion of
death is a contest in which the fight always represents confrontation
with death, while the winner always embodies the forces of life.

Let us put this interpretation side by side with Burkert’s
argumentation that is based on the suppression and redirection of
aggressive energy. According to Burkert, aggression at the moment
of death is provoked by pain and helplessness. This, directed into

' Burkert 1983, 54-55.
12 Freidenberg 1987, 64, 65.
1 1bid, 70.
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sacrificial killing provokes remorse. In the light of Burkert’s
interpretation, on this occasion remorse might reshape aggression
into a more noble form, one of competition in a game with a rival
who is from the same side. Above all, the agon involves competing
with oneself. What else might this mean, but the approval of life and
winning over death? '*

2) Dance

There is another ritual praxis that presumably existed in the
earlier periods, but disappeared during or after the archaic period —
dancing. Namely, numerous vase paintings from the late geometric
period with funerary significance, usually in association with the
prothésis scenes, display a chain dance of men — sometimes holding
weapons, and of women, holding sprays. The interpretation that
Kurtz and Boardman is that these are representations of a funerary
dance."” In relation to this stands another, not so explicit scene from
the same period, which occurs on a much smaller number of vases,
showing two figures sitting beside a block-like structure (table), with
shields or vessels, holding in their hands some kind of noise—making,
musical instruments (clappers, cymbals, shakers) or pomegranates.'®
Round dance in the context of the Underworld and death appears in
Aristophanes' Frogs and in Vergilius' Aeneid.'” Furthermore in
Euripides, the chorus mentions that proper mourning includes “to
join the dance, which Hades honours”:

14 Concerning funeral competitions, literary sources evidence the existence of
such games on the occasion of funerals also among Slavs. These games were
performed during the festivals of strava and trizna and were followed by
unrestrained celebrations and feasts. ZeCevi¢ 1966, 377.

15 Kurtz and Boardman 1971, 60.
1 Ibid, 61.
17 Aristophanes, Frogs, 448. Vergilius, Aeneid, 6, 664.
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agwn od allo~ ercetai gown gown
diadoco~, acousi prospolwn cere-~.
it w cunwdoi ktupoi,

it w cunalghdone~,

coron ton Aida~ sebei,

dia parhdo~ onuca leukon
aimatoute crwta te fonion:

ta gar fgitwn

toi~ orwsi kosmo-.

Behold a rivalry in sorrow!

woe takes up the tale of woe;

the hands of servants make an echo.

Come, you who join the mourners' wail, come,

O sympathetic band, to join the dance, which Hades
honors;

let the white nail be stained red, as it rends your cheeks,
let your skin be streaked with gore;

for honors rendered to the dead

are an ornament to the living.'®

This literary evidence, and the before mentioned
archaeological data from the geometric period, undoubtedly point to
the existence of music and dance on the occasion of the funeral. The
semantic relationship between dancing and death is also testified in a
famous book of dreams by Artemidorus Daldianus in which
dreaming of someone dancing in public, means death. The
symbolism of a pomegranate also alludes to death — it is the same
fruit that Persephone, after being abducted by Hades, tasted in his
house and actually it was this act that irrevocably tied her to the
underworld.

So, the ritual practice of dancing, which obviously
disappeared from the ancient Greek funeral ritual during or after the

18 Euripides, The Suppliants 71-78. Greek text ed. by Gilbert Murray, English
transl. by E. P. Coleridge on http://www.perseus.tufts.edu
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archaic period (8" — 6™ ct. BC), reflects early concepts of death and
mourning in which joy constituted an inseparable part. As is obvious
from the vase images mentioned above, the funeral dance appeared
in the circular form, and such a form did not disappear from the
Greek death ritual — it stayed preserved in prothésis, when the
corpse was exposed (first outside and afterwards at home) and
surrounded by lamenting men and women. This is described in the
episode from the [lliad when Thetis and her sisters, standing in a
circle, mourned the dead Achilles.” The same scene is displayed on
numerous vase images.”” The circular form of ritual dance can still
be found on the occasion of funerals or commemorations’ days in the
rural areas of Serbia and Montenegro. And although dancing
disappeared from the Greek funeral praxis before the classical
period, remnants of such customs are, almost up to nowadays, able to
be traced elsewhere in the Balkans. But, for the moment, I would like
to stop and leave the subject of dancing at the funeral until I return to
it once more, at the conclusion of my work, in the chapter about
rethinking Balkan continuities.

3) Appendix: marriage to death

There is no such thing as a wedding unwept
over, or a death without laughter.

(From the Greek folk song)*'

Research into death and marriage has shown that those two
rituals have many common elements. Beginning with the bathing,
both rituals continue with adorning, dressing, and covering. The
covering of the corpse in the funeral ritual is aimed at the whole
body, while in the case of marriage it is only a veil over the bride’s
face. There is a procession in both cases. In the funerals it is called

¥ Homer, lliad, XXIV, 58.
20 7schietzschmann 1928, 17-36, B 8-18.

2! pen uparcei gamo~ aklauto~ kai nekro~ agelato~
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ekphora, which means carrying the corpse from the bed where it was
exposed (prothésis) to the grave; on the weddings it is a voyage of a
young couple to the nuptial bed. Exactly the same word that denotes
a nuptial bed, thalamus, relates marriage to death, as it bears the
meaning of the bridal and the funeral chamber.”” The relation
between funerals and weddings may also be detected through the
terminology. Namely, the word denoting a funeral is kédeia,™ while
kédestés is “a relative by marriage”** Another link between
marriages and funerals are numerous “wedding” vases with a death
theme that point to a specific type of funeral that has components of
the wedding ritual. Also, there is diachronic material from rural
Greece that reveals similarities between wedding songs and laments.
The similarity of pattern is reflected especially in the description of
departure (from this world, i.e. from the parents’ home or Village).25
In both cases songs (laments) are sung by the closest female kin.
There are even examples of lamentations that are sung in the same
forms at the funerals and at the weddings:

%2 For the bridal chamber see 11.XI, 227, Pi.P.2.33, S.Tr.913, E. Hipp.540, and
for the funeral one see Sophocles, Antigone, 804. Thalamos as a marriage
chamber and woman’s room represents the only place in the house that belonged
to women. In her anthropological analysis of women’s death on the materials of
Greek tragedies entitled Tragic Ways of killing a Woman, Nicole Loraux
interprets thalamos as the place of women’s freedom, which is also the place
where she may kill herself. According to Loraux, woman’s heroic death as a
response to the death of her husband was her suicide (although this solution was
not morally aproved by the traditional, men’s ethics in everyday life). Such
suicide happened in her thalamos and it represented the equivalent to the men’s
heroic deaths in battlefield. In that context, thalamos for the women’s death was
the same as the battlefield for men’s death — the place where dying was heroic.

z Apolonius Rhodius, 2, 836; Dio Chrysostom, 3, 21, 8; Homer, /liad, XXIII,
160.

** Hesychius, s. v. Khoesth-~.

2 On laments and wedding songs in Rural Greece see more in Gail Holst
Warhaft (1992) 1995 and Margaret Alexiou (1974) 2002. This kind of similarity

between wedding songs and laments appear as well among South Slavs, see
Ajdaci¢ 1988.
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- Kaste, Niko m , akom apoy ,
ki aurio prwi na fugh-~.

- Twra se kamposhn wra

0 cwriosmo~ baru~ ga gin .

Qa cwri~ ap thn agaph m .
Qa cwri~ ap to Dhmhtrh m .
Qa cwri~ ap ta eggonia m .

“Stay here, Nikos, just for tonight,
and leave tomorrow morning!”

“In a short time the painful separation
will take place.

I will be separated from my wife.

I will be separated from Dhimitris.

I will be separated from my grandchildren.” 26

The quoted example of a lament mourns the death of Nikos.
Although he is already dead, it is imagined that Nikos replies to the
mourner, anticipating sorrow for leaving his wife, child and
grandchildren. Such a lament might appear in the same pattern on the
occasion of marriage. It is sung to the bride, while the bride, instead
of saying farewell to children, grandchildren and wife, addresses

99 GC

“my mother”, “my father” and “my brothers and sisters”.

Before 1 even begin considering the phenomenon of
marriage at the funeral, it should be recalled that in both rituals the
women’s role might be described as crucial. At weddings, the bride
as the “outsider” has a central place mediating between and
consolidating two families, while her mother-in-law helps her. At
funerals, women play the main role in the period of crisis, in the
midst of loss, intervening and influencing not only the transition of
the deceased, but also helping the survivors to live through this
transitional period.”’

26 Danforth 1982, 75-76.
" Blundel 1989, 46-7; Foley 1994, 8.
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The most important ancient source for the relation between
funerals and weddings are vases, especially those that were dedicated
and found in the graves of young people who died unmarried. The
most common “wedding” vases found in graves are red-figured
loutrophoroi and lebétes gamikoi. However, apart from the motifs
from the wedding ritual (procession, torch and gift-bearers, nuptial
bath) that point to their function in the wedding ritual, a large
number of loutrophori that are found in graves, reveal the motifs
from the funeral. One such example pictures the exposition
(prothésis) of a dead maiden on her bed (k/iné). The corpse is
surrounded by grieving women, while some older woman, probably
the mother of the dead maiden, cradles in her hands the head of the
dead girl that is crowned with the nuptial coronal.”® This kind of
evidences indicates the existence of a special type of funeral ritual
for those who died unmarried.

Apart from the archaeological evidence, there is also a
literary trace of “Brides of Hades”.” In Sophocles’ Antigone, at
verse 891, the heroine, aware of her approaching death, compares her
grave with a bridal chamber, saying: w tumbo~, w numfeion.*
According to Rush Rehm, the mythical paradigm of marriage to
death is Persephone’s marriage to Hades described in the Homeric

28 Rehm 1994, 31.

% Another example of the significant overlap between marriages and funerals is
located and has been analysed in tragedies, for instance by Rush Rehm. If we
accept the standpoint of Olga Freidenberg that literature genres in antiquity do
contain different (and older) strata of the concepts of thought, that might have
been already forgotten at the time of creation of certain literary texts then the
interpretation of the link between marriage and death in dramatic plays has to be
researched in the ritual context. Rehm argues that shifts of weddings and
funerals in tragedies aim to provide the feeling of instability that would force
spectators to face and see what they would rather not. See Freidenberg 1997, 50.
Rehm 1996.

30 «“Tomb, bridal-chamber...!”, Greek text and English translation by Sir Richard
Jebb. http://www.perseus.tufts.edu
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Hymn to Demeter.’' The famous thesis of Vernant is that marriage in
the life of Greek women represented initiation into the world of
adults in the same way in which war was necessary for the initiation
of men.*> However, the archaecological material points to the
conclusion that “funeral marriages” were not exclusively the
privilege of women. This is witnessed by the so-called battle
loutrophori with war iconography.”® The shape of the vase indicates
the status of the dead person (unmarried), while the themes of the
vase paintings point to their bravery, depicting warrior initiation.
Through the prism of the functional theory of rites of passage by Van
Gennep, according to which rituals surrounding death, birth and
marriage are understood as part of a coherent system that is
comprehensible in terms of transitional stages, the unification of
marriage and death rituals might be understood as a kind of
compensation for unfulfilled stages and roles.™

The abundant folk and ritual material of rural Greece
testifies to the continuity of the ritual of “marriage to death”. A
lament from the village Potamia elaborates a metaphor of death as
marriage. These are the words of the dying man, addressing his
friends and asking them to comfort his relatives:

Mhn phte pw~ skotwghka, pw~ eimai
skotwmeno-~.

Mon phte pw~ pantreuthka kai phra kalh
gunaika.

Phrat hn plaka pegera, th maurh gh~ gunaika,
ki auta ta lianopetrada ta cw guaikaderfia.

31 Ibid, 1994, 33
32 Vernant 1990, 34.
33 Rehm 1994, 31 see also Kurtz 1975, 64-65 and Bazley 1932, 15.

3% Each of these transitional stages consists of period of separation, liminal status
and rite of aggregation that restores normality; Van Gennep 1960. Literature
about rite rites de passage is numerous. For funerals as rites of passage in Greece
see R. Garland 1985.
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Just tell them that I have married and taken a good
wife.

I have taken the tombstone as mother-in —law,
The black earth and I’ve taken

The little pebbles as brother and sisters in law. *

In a way, this metaphor functions as a denial of the finality
of death. When death appears as a marriage, it becomes a transition,
not a permanent state.’® So, in terms of Van Gennep’s concept of
rites de passage marriage to death should be understood as a ritual
that mediates the opposition between life and death. Thus, death is
not a final ending; it is nothing but the transition from one household
to another. If we remember that in a number of contemporary
cultures including rural Greece, the death of young person is
regarded to be particularly tragic, we should not neglect the element
of consolation that this complex ritual embodies, compensating for
what was not achieved during the person’s life. >’ So, the joyfulness
of the wedding that is ascribed to the tragic ritual of death should not

35 Danfort 1982, 80-81.
3¢ Holst-Warhaft 1995, 19.

37 Helene Foley’s reading of similarity between the two rituals is focused on the
other side of the coin, illuminating thus more the aspect of the wedding ritual
than the funeral wedding. Understanding the Greek way of marriage and the fate
of the bride in her new family as a symbolic death, Foley grounds her analysis of
the ritual interpretation by considering the myth about Persephone, whose
marriage to Hades was, not surprisingly, understood as death by her mother
Demeter. But the marriage of the Fertility Goddess to the ruler of the
Underworld, first signified the death of all life on Earth. After her mother’s
recover from the loss of the daughter, new fertility was about to appear. This
shed specific light on the particular kind of marriage laments of rural Greece
(found also in other Balkan areas) that describe separation and departure from
one household to another. The woman’s transition from one family to another
that followed every marriage meant a symbolical death and final separation from
the family in which the woman was born. Thus marriage always represented a
kind of death, while death offered a possibility of marriage to those who had not
done it in this life. Foley 1994, 81-82.
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be understood in any other way, but as an antidote and remedy for

such a painful loss.
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Vv
Ritual and Power

1) Women in mourning and men in praising

Excessive grief is the enemy to the living.

Shakespeare,
All’s Well that Ends Well, 1.1.54-55

At the cemetery everybody is dead,
only women are alive.

Dusko Radovi¢

Hecuba: “O child, son of my hapless boy, an
unjust fate robs me and your mother of your
life. How is it with me? What can I do for
you, luckless one? For you I strike upon my
head and beat my breast, my only gift; for
that is in my power.”

Euripides Trojan Women 789 — 795"

Lamentation is the central part of every funerary rite. The
earliest evidence that testifies to its existence goes back to the
Mycenaean period. Painted sarcophagi with representations of
mourners from the end of the Bronze age were found in Tanagra in
Boetia.” These mourners appear either in processions, or
individually, with their hands raised to their heads, at the bier or

! Ekabh

w teknon, w pai paido~ mogerou, sulwmeqa shn yuchn adikw~ mhthr kagw.
ti pagw ti st egw, dusmore, drasw tade soi didomen plhgmata krato~
sternwn te kopou~: twnde gar arcomen. Greek text ed., by Gilbert Murray,
English translation by E. P. Coleridge. http://www.perseus.tufts.edu

2 Mourners painted on clay sarcophagi. About 1250-1150 BC lakovidis 1966,
49, figs.5,6 cf. Kurtz & Boardman 1971, 27.
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around the grave. This schematic pose coincides with images from
Geometric vases and archaic clay plaques and vases, as well as the
white-ground lekuthoi from the classical period. Apart from these,
among Mycenaean votive and funerary offerings, we come across
variations of the female clay figurine with both hands placed on the
head, while the clay models from the Geometric and archaic period
repeat the same gestures. These sorts of artefacts, the same as painted
mourners on vases or sarcophagi, actually represent a lasting
embodiment of an important part of funeral ritual — the expression of
grief for the deceased one. *

Lamentation in the age of archaic, classical Greece, as well
as in present-day rural Greece, is performed during the wake, and
sometimes (when permitted by the laws) during the procession and at
the grave site itself. It is the duty of women and, above all, it belongs
to the household and the feminine space. Therefore, through time, it
became most firmly related to the preburial wake, which is tied to the
household. The lament quoted above is a fragment from Euripides’
tragedy, which, as in many traditional laments, begins with the
bewailing of the lamenter’s (mother’s) own ill fate, describing also
the acts of self-mutilation, which are characteristic for this phase of
the ritual. Exactly these types of laments, from tragedies, represent
precious material for research into classical Greek ritual lamentation.
Although they belong to the literary tradition, it is possible to regard
them as trustworthy evidence of antique everyday ritual practice.
This position is based on the argumentation developed by Nicole
Loraux, and her critique of Plato’s understanding of mimesis and the
theatre.* Namely, Loraux argues that Athenian theatre is not mere
imitation of life, but actually archetypal re-enactment of life. This
standpoint is further supported by the argumentation of Olga
Freidenberg, who developed the whole theory about the
transformation and the development of the Greek literary forms,

3 Kurtz & Boardman 1971, 27-28.

4 Plato on mimesis, Laws, 658-659¢, 669b-670b. Despising women’s behaviour
during lamentation: see Laws, 395 d/e.
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directly from religious behaviour, which further implies very strong
intertwining between ritual forms, genres, and literary content.” On
these grounds, it is possible to regard laments from the tragedies as
models for everyday life laments.® Apart from that, tragedies and
their plots are, from their earliest examples, related to the topics of
death, and they deal with murders, revenge, sacrifice, guilt,
retribution and, of course, with lament.” Concerning lamentation and
funeral rituals of other Greek poleis, it should be noted that, apart
from Sparta — famous for its inhumanly heroic mothers (who,
offering a shield to their sons going to war, bid them goodbye with
words to come back “with it or on it”), it is supposed that the praxis
of lamentation in other parts of the Greek world was similar to that
of Athenians.

Although the Greek tradition of lamentation ascribes in
particular to women this important praxis, there is earlier evidence,
from the [Iliad, in which Achilles mourns, and (even more
surprisingly), shows excessive grief for his killed friend Patroklos:

w~ fato, ton dt aceo~ nefelh ekaluye melaina:
amofoterhsi de cersin elwn konin aigaloessan
ceuato kak kefalh~, carien df hscune proswpon:
nektarew de citwni melaint amfizane tefrh.
auto~ d¢ en konihisi mega~ megalowsti tanusgei~
keito, Filhsi de cersi komhn hscune daizwn

A dark cloud of grief fell upon Achilles as he listened.
He filled both hands with dust from off the ground, and
poured it over his head, disfiguring his comely face,
and letting the refuse settle over his shirt so fair and

3 See Fredienberg 1987.

® Loraux also suggests that lament in tragedies follows the model of professional
rather than nonprofessional norms, which is the reason why tragedy does not
distinguish (as epic does) difference between the professional and the
nonprofessional form of lament (thrénos and goos). Loraux 1985, x.

7 Holst-Warhaft 1995, 127.

143




Lada Stevanovi¢, Laughing at the Funeral

new. He flung himself down all huge and hugely at full
length, and tore his hair with his hands.®

Achilles’ uncontrollable behaviour is a unique example of
men’s excessive mourning in the Greek tradition. The hero pours the
dust on his own head and painfully lies outstretched in the dust,
tearing his hair. Finally, his pain turns into anger, and he decides to
fight against the Trojans. In the Republic, Plato, through the words of
Socrates, comments that such exaggerated wailing is not appropriate
for women, let alone men, even criticising Homer for presenting
Achilles in such an unrestrained manner:

tauta kai ta toiauta panta paraithsomewa
Omhron te kail tou~ allou~ poihta~ mh
calepainein an diagrafwmen, ouc w~ ou poihtika
kai hdea toi~ polloi~ akouein, all osw
poihtikotera, tosoutw htton akousteon paisi
kai andrasin ou~ dei eleugerou~ einai. douleian
ganatou mallon pefobhemenou~

We will beg Homer and the other poets not to be angry
if we cancel those and all similar passages, not that
they are not poetic and pleasing to most hearers, but
because the more poetic they are the less are they suited
to the ears of boys and men who are destined to be free
and to be more afraid of slavery than of death.’

It is clear from this fragment that the very emotional
reaction and expression of grief on the occasion of someone’s death
is not desirable. The reason for this should be looked for in the

8 Homer, lliad XVIII, 22-27. Both texts: www.perseus.tufts. edu; Greek text
based on Homeri Opera in five volumes. Oxford, Oxford University Press. 1920.
English translation by Samuele Buttler.

? Plato, Republic 3.387b-d; Greek text based on Platonis Opera, ed. John Burnet,
Oxford University Press, 1903. and English translation Plato in Twelve Volumes,
Vols. 5&6 translated by Shorey, P., Cambridge, MA, Harvard University Press;
London, William Heinemann Ltd. 1969. http://www.perseus.tufts.edu

144




Ritual and Power

construction of male (citizen) identity in Athens during the fifth and
fourth centuries BC. Namely, showing, experiencing and sharing
pain upon the loss of someone dear, might put into question one’s
bravery and readiness to die for the motherland, the essential
component of Athenian (and Greek) civil identity.lo

This description of Achilles’ mourning as a male ritual
behaviour has no parallels in the Greek tradition. However, there are
in the [liad some laments of women (either human or divine) that
clearly belong to the Greek tradition. One particularly interesting
example is the lament of Briseis for Patroklos:

Brishi~ d ar epet ikelh cruseh Afrodith

w~ ide Patroklon dedaigmenon oxei calkw,

amf autw cumenh lig ekwkue, cersi d amusse
sthgea t hd apalhn deirhn ide kala proswpa.
eipe d ara klaiousa gunh eikuia gehsi:
Patrokle moi deilh pleiston kecarismene qumw
zwon men se eleipon egw klisihgen iousa,
nun de se tegnhwta kicanomai orcame lawn

ay aniou~: w~ moi decetai kakon ek kakou ai ei.
andra men w edosan me pathr kai potnia mhthr
eidon pro ptolio~ dedaigmnenon oxei calkw,
trei~ te kasignhtous, tou~ moi mia geinato
mhthr,

khdeiou~, oi pante~ olegrion hmar epespon.
oude men oude m easke~, ot andr emon wku~
Acilleu~

ekteinen, persen de polin geioio Munhto-~,
klaiein, alla m efaske~ Acillho~ geioio
kouridihn alocon ghsein, axein t eni nhusin

e~ Fqihn, daisein de gamon meta Murmidonessi.
tw s amoton klaiw tegnhota meilicon aiei

' Moreover, if everybody could have grieved according to one’s own wish, than
it would have been difficult for the city-state to control rage and conflict.
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Briseis, fair as Aphrodite, when she saw the mangled
body of Patroklos, flung herself upon it and cried
aloud, tearing her breast, her neck, and her lovely face
with both her hands. Beautiful as a goddess she wept
and said, “Patroklos, dearest friend, when I went hence
I left you living; I return, O prince, to find you dead;
thus do fresh sorrows multiply upon me one after the
other. I saw him to whom my father and mother
married me, cut down before our city, and my three
own dear brothers perished with him on the self-same
day; but you, Patroklos, even when Achilles slew my
husband and sacked the city of noble Mynes, told me
that I was not to weep, for you said you would make
Achilles marry me, and take me back with him to
Phtyhia, we should have a wedding feast among the
Myrmidonos. You were always kind to me and I shall
never cease to grieve for you.”"!

There are many patterns in this lament that maz/ be followed through
the Greek tradition all the way up to the 20" century. First of all
Briseis mutilates herself, tearing her breasts and her neck, beginning
the lament with the direct addressing Patroklos, focusing also on her
own misfortune. Also, she praises him for all he has done for her,
wherefore she would not ever stop grieving him.

Another example that fits into the patterns of traditional
Greek laments is the one of divine Thetis and her sisters Nereides, all
devoted to Achilles, before he meets his death: Thetis mourns
together with her sisters; she starts the mourning with herself and her
ill-omen, and then focuses on her son’s qualities and worthiness of
praise, comparing him to a tall tree, and finishes by bewailing the
misfortune of her son’s ill fate:

1 Homer, /liad, XIX 282-300. Both texts: http://www.perseus.tufts.edu ; Greek
text based on Homeri Opera in five volumes. Oxford, Oxford University Press.
1920. English translation by Samuele Buttler.
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w moi egw deilh, w moi dusaristoto keia,

h t epei ar tekon uion amumona te krateron te
exocon hrwwn: o d anedramen ernei iso-~:

ton men egw greyasa futon w~ gounw alwh~
nhusin epiproehka korwnisin Ilion eisw

Trwsi machesomenon: ton d  ouc upodexomai
auti~

oikade nosth santa domon Phlh ion eisw.

ofra de moi zwei kai ora fao~ helioio

acnutai, oude ti oi dunamai craismhsai iousa,
all eim , ofa idwmi Filon teko~, hd epakousw
o{ttiv min i{keto pevntqo~ ajpo; ptolevmoio mevnonta.

“Listen,” she cried, “sisters, daughters of Nereus, that
you may hear the burden of my sorrows. Alas, woe is
me, woe in that I have borne the most glorious of
offspring. 1 bore him fair and strong, hero among
heroes, and he shot up as a sapling; I tended him as a
plant in a goodly garden, and sent him with his ships to
Ilion to fight the Trojans, but never shall I welcome
him back to the house of Peleus. So long as he lives to
look upon the light of the sun he is in heaven, and
though I go to him I cannot help him. Nevertheless I
will go, that I may see my dear son and learn what
sorrow has befallen him though he is still holding aloof
from battle.”'?

When it comes to terminology for the laments and mourning
in ancient Greece, the most common are goos, thrénos and later
kommos. The etymology for the first two (goos, thrénos) is Indo-
European and refers in both cases to a shrill cry.” And though
etymology is very valuable as an indicator of the origin of word, it
does not indicate the essential impact of the later usage, and the

12 Homer, lliad, XVIIL, 52-64.
13 Frisk, s.v. goo~, qrhno-~.
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development of words’ meaning. Thus, the meaning of those two
words has changed over time, sometimes diverging in different
directions, sometimes becoming similar again. Concerning their
archaic usage and usage by Homer, the meaning of thrénos is more
ordered and polished, often associated with divine performers and
with musical elements wusually performed by professional
mourners.'* Goos, as a term for a less restrained lament, was a
spontaneous weeping of the kinswomen. From the time of Homer
onwards, goos was becoming more and more individualised, and
developed more into a narrative. But then again, when we come to
the language of tragedies, these terms are often mixed up and treated
as meaning the same. Concerning later scholarly definitions, thrénos
stands for the ritual lament for the dead, which also contains some
elements of praising; it is sung on the occasion of death, but also on
various occasions of mourning at the tomb. In the tragedies we come
across one more term — kommos. In early times it was a specific type
of tragic lament, often accompanied by wild gestures and associated
with Asiatic ecstasy, and, the same as ialemos, was also used in
tragedy in the meaning of “lament, dirge”."’ The Eastern connection
suggests that it is unlikely that this term is exclusively related to
tragedy, and it probably evolved as a dramatic form from the ritual
antiphonal lament of professional and predominately choral
mourners on the one hand, and the solo and narrative improvisations
of kinswomen on the other. From the classical period onwards, the
tendency was to treat as synonyms all the different terms for a poetic
lament that had originally denoted distinct aspects of the ritual
lamentation of women. Though the terminology is mixed up and
imprecise as it relates to laments in tragedies, it is important that all
these laments distinguished by different terminology, might be
treated as thrénoi according to its scholarly definition, which means

'* Homer, Odyssey XXIV, 60, lliad, XXIV, 720, Plu. Sol. 21, 5; Pi. I. 8.63-4, Pi,
P. 12.6-8; P1. R. 388d, 398e. This is also reflected in the literary grhnoi.

of Pindar and Simonides, characteristic for gnomic and consolatory character.
¥ Alexiou 2002, 103.
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ritual laments and not literary ones, since theatre and the mimesis
that is specific to it, represents the re-enactment of real life."®

On the other hand, it is also possible to trace the tradition
(though for the most part a literary one) of the men’s manner of
expression at someone’s death. Unlike women’s lament, which is
based on a ritual act or cry of lamentation, often accompanied by
music, another (literary) tradition — of epigrams, elegos, epitaphios
logos, and epikédeion — developed from the social and literary
activity of men. This tradition is characteristic, above all, for the
elements of commemoration and praise, which are, although to a
much lesser extent, presented in the archaic thrénos. 1 will return to
the topic of male traditions in the context of state control of the
funeral ritual, which led to the introduction of the new rhetorical
genre — funeral oration (epitaphios logos).

Apart from the sources in tragedies, research into ancient
ritual lament is, due to the recognisable folklore tradition, often
complemented with studies of modern laments. This is because,
despite the long historical period that separates them, modern and
ancient laments show remarkable similarities and numerous survivals
of the same motifs and ideas. There is also linguistic confirmation
that witnesses to continuity. The etymology of the word moirologoi
points to its ancient origin: both components moiro- and logoi- also
belong to demotic Greek. The first is probably derived from the noun
moira (fate)'. In the modern folk tradition, moirologoi are thus
ritual laments sung on the occasion of a death. The word that is used
in learned and religious language is thrénos.

Margaret Alexiou, the author of an excellent book on ritual
laments in Greek tradition from the classical, across Byzantine all up
to the Neo-Hellenistic period, who based her research on diverse
sources (literary, archaeological, historical, and anthropological),

16 Loraux 1985, 11.

'7 Homer often uses moira in the formulaic phrases as the agent of death or
bringer of doom. lliad, XI1X, 409-10, XIII, 119; cf. Loraux 1985, 110.
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succeeded in offering a generic study of the issue through a
diachronic perspective. She points out that lament is characterised by
emotional intensity, that it is improvised and has an antiphonic
performative structure, focusing on negative aspects of the separation
of the dead from the kin group, and that it has a sociological base in
the discourse of women. The common characteristic of numerous
fragments is the addressing of the deceased. Also, because of the fact
that lament represents a form of public speech (since it is held not
only at home, but also at the graveside, within the public domain), it
also delivers certain (public) messages to the living. Apart from this,
communicational, function, it also has a psychological one — it
channels the pain, both of the lamenter herself and of the whole
collective. This, an almost proverbial idea in antiquity, is expressed
by the chorus of Trojan women to Hekabe:

w~ hdu dakrua toi~ kakw~ pepragosi
grhnwn t odurmoi mousaq h lupa~ ecei

What sweet relief to sufferers it is to weep, to mourn,
lament,
and chant the dirge that tells of grief!®

So, apart from being connected with the uncontrolled
behaviour and self-mutilation (tearing the hair, beating the breasts
and grabbing the face) that might be perceived as a danger and a
manifestation of madness, lament functions on at least two different
levels: psychological and communicational.'” Concerning the
psychological level, its main function is the direct confrontation with
pain and loss, that, as when people lose someone very close,
provokes enormous sorrow that sometimes might be disastrous. It is

'8 Euripides, The Trojan Women, 608- 609. Greek text by Gilbert Murray,
English translation by E. P. Coleridge. http://www.perseus.tufts.edu

¥ The examples of self-mutilation that follow lamentation are numerous in
tragedies. Cf. Aeschylus, Choephoroi 22-31, 423-428. Persai 1054-1065.
Sophocles, Electra 89-91, Euripides, Supplices 71, 826-827, 977-999, 1160,
Alcestis 86-92, 98-104, Andromache, 825-835. Phoenissae 1485-1492. Earlier
evidence also in Iliad, X, 78,406, XXIV, 711.
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the funeral ritual and especially lamentation, which provide the
bereaved people with means of the strong and direct confrontation
with their own pain in order to live it through, with the support of
those who are present at the funeral. But the mere fact that funeral
ritual is spatially and temporally divided from everyday reality,
represents a kind of support to the bereaved to help them return to
normal life after a defined (and limited!) time period, relieved and
recovered, after experiencing and going through period of great
distress.

Concerning aspects of communication, lamentation covers
two of them, addressing both the deceased and the living. The second
aspect develops in the political sphere, since lament, and the domain
of death and those who control it, gains much power in the public
domain, giving the lamenters an opportunity to influence the
community.

Although lament is a form that is not fixed and is being
spontaneously created upon the occasion of death as an emotional
response to it, at the same time it is a form that is creative, and as
such it obeys certain defined rules, or as Gail Holst-Warhaft defines
it, it is a “structured emotional response to death”.”® Besides that, the
lament is not expressed only by an individual woman, but by many
(usually the closest kin, or professional mourners), and if it happens
that one loses control, the others join to help her. That is why there
are usually several lamenters, so that some of them can mediate the
behaviour of others, if necessary. Apart from that, the participation
of several women in lamentation might also have a psychological
function — to support the bereaved woman in her enormous pain. In
relation to the collective character of the performance of laments also
stands the antiphonal structure of lament that is traceable to Homer’s
lliad*! And, of course, due to its inherently dramatic potential, the

20 Holst-Warhaft 1995, 39.

2! The simple strophic pattern Ax Ax Ax”is illustrated in the laments for Hector
in the end of Iliad. lliad, XXIV, 723-46, 747-60, 761-76. This antiphonal
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antiphonal lament in tragedy passed through phases of very rich
development. It is not necessary to turn one’s attention to all
particular forms of antiphony in tragedy (e.g. soloist plus choir in
refrain; chorus alone; one or more soloist and chorus; imagined
dialogue between the living and the dead).”” The key point about this
issue is that the same antiphonal structure has been characteristic for
Greek laments from antiquity until nowadays. This points to the
conclusion that there has been continuity of thought, since
anthitetical thought is very often related to the antiphonal structure.”
Concerning these and other similarities of ancient and Modern Greek
laments, Margaret Alexiou points out that they are not grounded only
in the universal character of this form, but above all in the cultural
and linguistic continuity of the Greek tradition from antiquity to the
present day, which is also reflected in the continuity of poetic
conventions and irnagery.24

In close relationship with the antiphonal structure of lament
stands the specific socio-communicational code of women. Namely,
recent sociological research into men’s and women’s
communication, points out that men are more adapted to speaking
publicly and in monologues, while women communicate more easily
with other women, preferring to take turns in conversation with
others and developing the topic by reference to the previous
speaker.25 Dialogue of exactly this nature is characteristic for
numerous lamentations, which implies that the same women’s socio-
communicational model with many dialogues and taking turns in

structure also survived in popular hymns such as the one devoted to Kouretes
and the Elian Hymn to Dionysos. Page 1962, 871.

2 For detailed analysis on the issue see Alexiou 2002, Chapter 7.

2 Due to the highly inflected nature of Greek language, this is also reflected in
numerous alliterations, assonances and homoioteleta, which offers an
opportunity for the emphasis of thythm. Ibid. 2002, 150.

** Ibid, 2002, 131-150.
3 See more on this topic in Minister 1991, 27-41.
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conversation has continuously existed throughout the Greek
patriarchal area ever since antiquity.

Concerning the period of lamentation and circumstances
under which it is being performed, it is necessary to point out that to
indulge in mourning and lamentation is proper only for the defined
period of time, and to a stipulated extent. The period of lamentation
(as well as its form, in the wider sense of the meaning) is regulated
exactly by the distribution of other ritual duties. And apart from
devoting herself to mourning, and being “controlled” by the other
lamenters, the mourner also had to pay attention to her own needs,
thinking for instance of having a good meal. And exactly that — the
eating at the funeral feast — defines the end of mourning.

In spite of the fact that funeral ritual and mourning
ceremonies have not changed much in Greece, from the Bronze Age
until the beginning or the middle of the 20" century, or even later
(although only in some remote, rural parts of the country), this ritual
has not always been supported by the state, and occasionally there
were attempts to restrict it, especially to restrict women’s role in it.
Why was it at all necessary to control funeral ritual and the
expression of pain in laments related to it, and what kind of
restrictions were imposed by these laws?

2) Control over funeral rituals

According to the Athenian legislation of Solon from the 6™
century BC, it was not permitted to mourn the dead openly and
loudly, except for the closest kin. Apart from that, the dirge was
prohibited on the day following the burial, as well on the tenth day
after it, and on the anniversary of the burial. Also it was forbidden to
lacerate one’s own skin or to beat the breasts (self-mutilation in
imitation of the disintegration of the corpse), or to have in any way a
loud or noticeable procession. The law also legislated against too
much luxury in the funerals, which had been characteristic in former
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periods and is apparent on, for instance, so-called Dipylon
(geometric) vases from Athens. The images on these sepulchral
vases from the eighth century BC represent the usual funeral from
the period: luxurious funeral procession that consisted of carriage
with the rich carpets followed by mourners, but also the games
testified by the rows of the racing chariots. According to Solonian
law, the luxury was eliminated — it was prohibited to bury, as a
sacrifice, more than three dresses, to sacrifice an ox, and speak bad
about the dead.*® Apart from Plutarchus, who cites the Solon’s law,
there is another source for it:

apoganonta protigesqai endon, opw~ an
boulhtai. ekferein de ton apoganonta th
usteraia h an progwntai, prin hlion execein.
badizein de tous andra~ prosgn, otan
ekferwntai, ta~ de gunaika~ opisqgen. gunaika de
mh exeinai eisienai ei~ ta tou apoganonto~ mhd:
akolougein apoganonti, otan ei~ ta shmata
agheta, ento~ exhkont: etwn gegonuian, plhn
osal ento~ aneyiadwn eisi0 mhd: ei~ ta tou
apoganonto~ eisienai, epeidan exencgh, o neku-~,
gunaika mhdemian plhn osai ento~ aneyiadwn
eisin.

The deceased shall be laid out in the house in any way
one chooses, and they shall carry out the deceased on
the day after that on which they lay him out, before the
sun rises. And the men shall walk in front, when they
carry him out, and the women behind. And no woman

26 Plutarch, Solon, 21, 4-7. Those who offended against this law were punished
by gunaikonomoi — officials specially charged to deal with women’s affairs,
because women always indulge in unmanly and extravagant effeminate sorrow
when they mourn. It is said that this law of Solon had been influenced by
Epineides of Crete, who had enacted a similar law in Phaistos. Alexiou 2002, 15.
For more on the relation of the limitation of luxury to the regulation of rituals,
see Ampolo 1984.
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less than sixty years of age shall be permitted to enter
the chamber of the deceased, or to follow the deceased
when he is carried to the tomb, except those who are
within the degree of children of cousins; nor shall any
woman be permitted to enter the chamber of the
deceased when the body is carried out, except those
who are within the degree of children of cousins.”’

In this passage Demosthenes informs us that the wake was
moved from the grave to the house, while the later procession to the
grave had to be finished by sunrise. Apart from that, during the
procession (ekphora), which was actually the central part of the
ritual, women were not allowed to go in front of the men, but behind
them, while the right to be on the wake pertained only to women
older than sixty, and the closest kin.*®

Concerning the island of Ceos, there was a law from the
second half of the 5" century BC, which was probably a revised
version of an earlier law, with similar main points to the Athenian
law. The procession had to be performed in deep silence and women
had to leave the grave (séma) before any men appeared, not to
disturb them with their emotions. Unlike in Athens, the allowance of
offerings was not so limited, but the vessels had to be removed from
the grave afterwards.”’

Another restrictive law concerning funerals was introduced
in Delphi. Dated to the end of the 5t century, this law, the same like
the one from Ceos, probably represents a later version of an earlier
law. This one refers to the limitation of expenses for the offerings, as
well as to the procession — ekphora, during which the corpse had to
be closely veiled. It was forbidden for the procession to stop for

2 Demosthenes, Against Macartatus 43, 62. Greek text and English translation
by A. T. Murray from http://www.perseus.tufts.edu

%% This is testified also by texts from Aeschylus’s Choephoroi 430, 8; Diodorus
11, 38; However, this word often denotes the whole ceremony.

2 Alexiou 2002, 15 cf. LGS 93 A, 261-2.
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lamentation. This law also forbade wailing and dirges at the tombs of
those that had passed away a long time ago. All members of the
family, except the closest kin, had to go to their own homes
immediately after the funeral, while only the closest kin went to the
home of the deceased. Another interesting regulation at Ceos
concerned women’s clothing. Namely, the clothes of mourners
should have been grey/brown (this depends on how we translate the
word phaian), i. e. a mixture of black and white, but never one of
those colours.” This limitation referred to women only, while men
and children could have worn white. This information is interesting
from the perspective of some contemporary Balkan areas, especially
rural places, where, still, women dressed in black and with black
kerchiefs on their heads, are automatically perceived by those around
them as mourning women.

All the laws mentioned were aimed in the first place at
limiting the number of female relatives and moderating their role in
the funeral ritual — in order to make it quieter, and as invisible as
possible. What is obvious is that the constitution of city-states
(poleis) and the introduction of democracy that brought with them
limited displays of feminine grief, actually tended to move women as
far as possible from the political and public sphere. However, it
should not be forgotten that social practice often diverges from the
law and that it is impossible to find out to what extent these
regulations were actually obeyed in the Athenian democracy.

Some theorists suggest that, due to restrictions of women’s
role in funerary ritual, women, as a kind of compensation, got a
important role in all those life-cycle festivities (Thesmophoria,
Anthesteria, Eleusian Mysteries, Adonia) that were celebrated both
in a vivacious and in a mourning atmosphere,’’ and some of which
were exclusively women’s festivals.

3% Polybius even uses it in the meaning of “mourning”. Polybius, Histories, 30.
4.5.

31 Loraux 1998, 21, Holst-Warhaft 1995, 100. Holst-Warhaft has noticed that all
these festivities (Thesmophoria, Anthesteria, Eleusian Mysteries, Adonia) were
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As already mentioned, Greek lament was considered to be
harmful for society since antiquity, and according to Gail Holst-
Warhatft, the force of lament was understood by society as a kind of
possession of the lamenter by dangerous powers of darkness —
madness. And it is the very power of madness and the authority of
the lamenter over the rituals of death, that turned the whole of
society upside down.*® This relationship between death and madness
is also recognisable in the carnivalesque atmosphere of fertility
rituals that are characteristic for such behaviour, which is completely
opposite to the normal. It is in that transitional period, when one
social order is broken and before a new one is constituted, that
women who lament take over the control. Although there are some
cultures that perceive lamenters as mad, lamenters actually mediate
the emotions of the whole collective.

Obviously, the city-state was afraid of the institution of
lament, as well as of the impossibility of controlling it — and that is
why the above-mentioned laws were introduced. For example, one of
the regulations of Solonian law that I have not mentioned yet
stipulated a ban on talking ill of the deceased.”> What does this
mean? And does it imply some kind of censorship in the period of
crisis provoked by the death? Nicole Loraux claims that it does, and
that controlling the ritual was actually aimed at controlling women
and their public presence and intervention.”* This control, and the
necessity to impose it, should not be understood as if women were

rites performed for the gods in mourning, sometimes celebrated in a vivacious,
sometimes in a mourning atmosphere, but obviously expressing two sides of one
genuine feeling, an outburst provoked by the confrontation of the forces of life
and death. Nevertheless, some of the Festivities were supported by the city-state,
maybe as a kind of substitution for the restricted female role in funerals (for
example Thesmophoria).

32 About death and madness as a preocupation of western society, see Foucault
1965.

33 Plutarch, Solon 21, 1.

3 Loraux 1985, 19; This control is also related to the decisions on property
inheritance. Holst-Warhaft 1995, 117.

157




Lada Stevanovi¢, Laughing at the Funeral

gathering after funerals and going to the agora to make demands.
Women’s power was spread through the lamentation on the occasion
of the funeral, being grounded in two basic emotions — grief and
sorrow. According to Nicole Loraux, during the wailing, and at the
moment when the mourning one is confronted by their incurable
loss, it happens that eternal sorrow turns into wrath (ménis), and is
transformed into the wish and the call for revenge.*> And this call is
directly related to the blood feud. So this is the reason why the state
introduced laws in order to control ritual and to maintain silence
about events that the polis wanted to suppress, causing oblivion.
Unlike in the period of the aristocratic clan system (when women
were allowed to lament publicly), the state took over control of the
relationships and conflicts between people.’® Thus, it is possible to
conclude that the restriction of the women’s role in funeral rituals
and the impact that it had on the whole community, went hand in
hand with the restrictive laws that were aimed at reducing the
importance and influence of the aristocratic clans. We find evidence
for just lament, provoking a spirit of revenge in the verses from
Aeschylus’ Libation Bearers:

ototuzetai d o gnhskwn,
anafainetai d o blaptwon.
paterwn te kai tekontwn
goo~ endiko~ mateuei

to pan amfilofh~ taracqgei-.

The murdered man has his dirge;

the guilty man is revealed.

Justified lament for fathers and for parents,
when raised loud and strong,

makes its search everywhere.”’

35 Ibid, 44; Homer, Iliad XVIIL. 318-323; Antigone, 1249 and 1254.
36 Holst-Warhaft 1995, 102-103.

37 Aeschylus, Libation Bearers 327-331. Greek text and English translation by
English Herbert Weir Smyth, http://www.perseus.tufts.edu
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This interpretation of laws controlling mourning and their
impact on vendetta is also supported and clarified through the
research into laments in rural Greece (i.e. in some parts of it), where
blood feuds existed until the mid- and even late — 20™ century, such
as one done by Nadia Seremetakis, who proved the influence of
lament on vendetta (sometimes supporting the conflict to make it
continue, sometimes mediating it, but usually calling for revenge).”®
In her study, called “The Last Word”, Nadia Semetakis reports on
her research in the Inner Mani region, exploring this area and the
social practices that surround death (including dreaming, lament
improvisation, burying and unburying of the dead, as well as
historical inscription of emotion and senses related to the persons,
things and places) as internal margins of global modernity.” Exactly
this is defined by Seremetakis as the poetics of periphery, whereas
the poetics of cultural periphery is the poetics of the fragment,
which, in spite of and/or due to its marginality, actually has the
ability to deny recognition to any centre.*’ This is how Seremetakis
explains the existence of lament and its power in the remote and
inaccessible areas of Greece, but the internal margins is a syntagm

% The method of including recent research on lament, based on immediate
anthropological fieldwork experience, enlightens not only some aspects of Greek
lament in the historical perspective, but also helps the researcher’s positioning
towards a particular context. The study by Nadia Seremetakis is particularly
interesting, since it is based on research during a longer period of time (1981-
1991), while the researcher herself was not only an outside scholar, but due to
her family relationship with the Inner Mani settlers, she herself shared everyday
life with the settlers (during an uninterrupted fifteen-month stay, and also during
shorter, three- to four-month seasonal stays, but also through the ongoing
contacts with the Mainiants in the Athens-Pireus area and in New York, where
she lived). During her stays in Greece, she shared life with her family,
participated in all the rituals she was researching, even lamenting herself. The
Maniants accepted her as one of them, and she successfully succeeded in
mediating the multiplicity of roles (kinswoman, representative of her clan,
ethnographer) using this as an advantage for the constant change of perspectives.
Seremetakis 1991.

3% Seremetakis 1991, 1.
40 Ibid.
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that may be equally adequately applied to the existence of lament in
ancient and later periods. That is, dominant structures tried to reduce
its importance, visibility and audibility and tried to replace it.
However, it survived on the margins, with the ability not only to
deny recognition to the centre, but even to challenge it.

Seremetakis notices that in Inner Mani, in isolated villages
in the southern part of Peloponnesus, society used to be divided into
two kin institutions: gerondiki, a council of all male elders and
klama, the women’s mourning ceremonies. These two institutions at
the same time complemented and opposed each other in the social
structure. While gerondiki represented the formal juridical
institution, the klama had indirect political and juridical power
achieved through public ritualisation. The conflictual relations
between the two institutions expressed the inherent tension between
maximal lineage of the male social unit and the minimal lineage of
the household. The discussion raised upon the same issues (code
killings, inheritance, property disputes, marital relations and kin
obligations) was subjected to different value systems. The klama
sometimes reinforced the decisions of gerondiki, and sometimes
contested them. This opposition reflects the pervasive feminine
critique of the control of the social order by men and exists even
today, due to the fact that klama still appears as a social institution.*'
This, in particular, means that words said by women on the funerary
occasions were the command for male and emphasises the
confrontation between male and female. Gail Holst-Warhaft does not
agree with Seremetakis who emphasises and underlines that women
were appreciated among men when singing and creating laments, but
agrees with her position on female influence on further relations in
the conflicts.”” How open the call for revenge is in those

41" As a social institution, klama formally outlived gerondiki. The latter does not
exist anymore, but it has continued in the new institutions of urbanisation and
modernisation — the ideologies dominated by men. Thus, the continuity of
tension between women’s and men’s practices has not ended. /bid, 126-127.

42 Holst-Warhaft 1995, 47.
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lamentations may be clear from one of the examples that
Seremetakis quotes:

E, Lazare kai Panah

ki esu Fwka kai Qeodwrh
e, ti ton perimenete

bre tou Panago to fonita
pou kagete sth Gerakia
Ela konta mou Periklh

a, bre-skuli

na za rwthsou na me pei~
anhtan ki hsouna mazi

st Agiou Stefanou t agriwma:
pou ginhke anakwlwma
sto contro-Panagoulaka.

Eh, Lazaros and Panayis
and you, Fokas and Thodoris,
what are you waiting for?
The killer of Panagos

is staying in Yerakia.
Come close to me Periklis,
you dog of ----- clan,

for me to ask you

and you tell me

if you happened to be there
at the St. Stephanos locale
when the killing occurred
of big Panagoulakas.43

Apart from this additional, indirect, diachronic evidence of
the power of words pronounced by women on the occasion of
funerals, a direct one is given by Plutarch, who explains the
legislation of Solon as an attempt to prevent blood feuds. In
particular, the Solon’s legislative measures against “everlasting

3 Ibid, 129.
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hostility” was a reaction to the Kylon affair: the blood feud that
followed Megakles’ massacre of Kylon’s fellow conspirators, who,
after the failed coup d’état, escaped to one of the city’s most sacred
altars.* Also, related to this restrictive legislation is the establishing
of a genre of epitaphios logos, funeral oration, which was held by
some representatives of the authorities (which means men) on the
occasion of public funerals. This genre has a literary origin and its
main characteristic is the praise and commemoration of the dead. It
was an Athenian invention and Demosthenes mentions that only
Athenians give funeral orations for the citizens that died for their
country.” According to the so-called ancestral law patrios nomos
(that was actually named like that and introduced by the Athenian
polis for the first time in the fifth century BC, never appearing before
in tradition although that might be supposed from its title) corpses of
the fallen soldiers were returned to Athens and buried together.*
Exactly such a claim that it was something that even “our ancestors”
used to do had the purpose of providing it with legitimacy and
power.

In accordance with the fact that during wartime, the polis
used to undertake an obligation to prepare and carry out the funerals
of its soldiers, the families, i.e. women became deprived of their
exclusive right to take care of their dead and to accompany them to
the other world. More precisely, women could participate and mourn
their dead who died as soldiers, but only in the frame of public ritual
organised by the city-state. Women’s right to organise and perform
the whole funeral ritual and thus to accompany the deceased to the
underworld was, in the periods of political crisis, taken away from
them. The voices of mothers, wives and sisters were damped en
masse, not to be heard. The main difference between epitaphios

4 Plutarch, Solon, 21.
> Dhemostenes, Against Leptines, 141.

4 The corpses, or all bones of the dead that were found, used to be collected by
the tribe in common coffins and interred together. Thucydides, The
Peloponnesian War, 11, 34.
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logos and threnos is that the latter is characterised by emotional
intensity, focusing on the negative aspects of the separation of the
dead from the kin group, while epitaphios logos, praises death and
the dead. One paradigm of the genre of epitaphioi logoi is Pericles’
speech after the failure of the Sicilian expedition with huge human
1osse§7on the Athenian side (at the beginning of the Peloponnesian
war).

Since this oration is too long to quote in entirety, I would
just like to emphasise some of its main points. First of all, it begins
with the praising of the dead ancestors, as those who invented this
genre, and from whom a right to speak on the grave originates.
However, this statement is not valid, at least for the time in which
Pericles delivered this oration, since the appearance of this genre was
related to the period of Athenian democracy. Obviously, Pericles
mentions this invented tradition in order to acquire credibility. This
mechanism of promoting values grounded in the long history of
some phenomenon remained one of the most important mechanisms
of construction of war ideologies in some parts of the Balkans (I
refer here to the recent wars Yugoslavia). On the other hand, the
claim that funeral oration has a long tradition (and this actually
stands for lamentation) is actually aimed at discrediting and
depriving women of their traditional duty and right to mourn.
Praising ancestors is mentioned once again in order to emphasise not
only continuity between the generations, but also the merits of those
who have fought for their “mother country”. Apart from that, this
panegyric appears to be one that praises Athens as being the polis
that is worthier in everything than any other. Those who died
actually died happily,48 and mothers who are still young enough are
advised to have more children, not only because newborn children

" Thucydides, The Peloponnesian War, 11, 34-46.

*® This concept coincides with the Homeric beautiful - heroic death, though
Thucydides distances himself from Homer, criticising him for being a craftsman
and artist in verse, who actually falsified the truth. Thucydides, The
Peloponnesian War, 11, 44.
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would bring them forgetfulness, but also for the sake of their
country:49

karaterein de crh kai allwn paidwn elpidi, ois
eti hlikia teknwsin poieisqai: idia te gar twn
ouk ontwn lhgh oi epigignomenoi tisin esontai,
kai th polei dicogen, ek te tou mh erhmousqai
kai asfaleia, xunoisei: ou gar oion te ison ti h
dikaion bouleuesqgai oi an mh kai paida~ ek tou
omoiou paraballomenoi Kinduneuwsin.

Yet you who are still of an age to beget children must
bear up in the hope of having others in their stead; not
only will they help you to forget those whom you have
lost, but will be to the state at once a reinforcement and
a security; for never can a fair or just policy be
expected of the citizen who does not, like his fellows,
bring to the decision the interests and apprehensions of
a father. >

Although Pericles obviously refers to mothers, he omits the
word meter — mother. This omission is not accidental, since in the
Greek tradition mothers are anonymously described as the keepers of
memory.”'

Thus, it is not wrong to claim that the attempt of the polis to
deprive women of their right to mourn the dead is related to the
transformation of society, in which the polis has flourished on the
account of genos, which was once in charge of the funeral rituals.
This obligation was transmitted to the oikos, while the reduced
number of female relatives that participated in it indicates that the

" All those motives mentioned may be recognised in any contemporary
manipulation praising war ideologies in any of the mass media.

30 Thucydides, The Peloponnesian War, 11, 44. Greek text based on Thucydides,
Histories in two volumes. Oxford, Oxford University Press, 1942, English
translation by J. M. Dent, http://www.perseus.tufts.edu

S oraux 1998, 16.
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women’s role was becoming less prominent and less visible. Since
the restrictive laws are related to the period of political
democratisation and the reduction of the power that aristocratic clans
used to have, we may conclude that limiting of women’s right to
speak publicly, in the domain that traditionally belonged to them,
went hand in hand with this process. However, the fact that the laws
were insufficient to regulate women’s power in the domain of death
is confirmed by the organisation of public funerals and introduction
of a completely new literary genre. So, the power of the voices of
women, whose numbers at the funerals became limited, still in 5t
century BC Athens represented a threat to the polis, its control, and
the politics it led.

This point brings us to the concept of amnesty, through
which Loraux explains keeping aside and restraining lamentation in
ancient Athens.” For Loraux, the Greek understanding of amnesty is
crucial for the understanding of the mentality of lament. First of all,
it requires the oblivion that is, if we accept the Freudian hypothesis,
paradoxical in the sense that it represents a presence absent only
from itself (active absence). The request for oblivion was made twice
by the Athenian polis in the 5 century BC — first at the beginning
and then at the end of it. The first ban on memory was related to the
performance of Phrynicus’ drama about the capture of Miletus that
provoked in the Athenian audience such empathy and sorrow that
this event influenced the development of the whole dramatic genre
and its orientation to mythical topics related to the distant past (or
places). The other ban in 403 BC was related to the blood oligarchy
of the Thirty and the decree that every citizen should make an oath
not to recall misfortunes: ov mnhsikakhsw (“1 shall not recall the
misfortunes™).”® Those acts Loraux relates directly to mourning and
its characteristics, the nucleus around which the lament is

521 oraux 1998, 108.

33 The aim of this second ban was to make continuity between events and to
pretend that nothing really had happened or changed and to erase the conflict in
the polis. Loraux 1998, 89.
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constructed — alaston penqgo~ (unforgettable sorrow). As with the
word denoting truth alétheia, the word alastos is formed as the
negation of the word for oblivion — léthé, but alastos is related to
lamentation and the associated wrath that is unforgettable. So, what
Loraux points out is that it is impossible to forget what really
happened. Derived from this is the word alastér < the demon of the
dead victim, the ghost of non-oblivion that is calling for revenge.54
Thus, non-oblivion is grounded in the emotion of grief (which is the
nucleus of lament), turning into anger and even rage.”> Non-oblivion,
according to Loraux, transgresses space and time, and it was exactly
this power that provoked the Athenians to confront it, or rather, to try
to control it. Due to its ability to overwhelm everything, the control
of memory demanded an oath from every Athenian individually. Of
course, giving an oath in front of gods, in a religious context, had to
provide stronger credibility. And the same “assistance” and
“presence” of gods opened an opportunity for “political authority to
establish itself as the censor of memory, alone authorised to decide
what is and what must not be the use made of it”.’® Despite such an
enormous and serious attempt, memory could not be erased, and
misfortunes banned from the memory did not prevent other
misfortunes from happening. And exactly this power of non-oblivion
is what gives an irrefutable power to lamentation.

It is not only that funeral ritual was restricted by laws and
state regulation because of being harmful. It was despised (as it is
despised today) and labelled as negative, precisely because of its

% Plutarch, Greek Questiones 25 in Moralia 297a. However, Luis Gernet
pointed out that, the same as in the case of miastwr and alithro~, the word
alastwr denotes both the phantom of the victim of violent death who wants to
take vengeance, as well as the murderer who is the object of the pursuit. Gernet
1917, 146, 320.

5 Ancient Greek literature is full of examples of such spillovers. The most

famous example is the grief of Achilles that turned into anger, and provoked his
heroic exploits.

56 Loraux 1998, 108.
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emotional and immoderate character, as something not decent for a
civilised state and for citizens. The ignoble expression of pain
belongs only to women or barbarians.”” Apart from that, the mourner
in the masculine is synonymous with being “effeminate”. However,
the crucial threat of lament was that it challenged the concept of the
beautiful death. From the following fragment of Plato’s Republic it is
obvious that a good man does not regard death as a terrible thing.

famen de dh oti o epieikh~ anhr tw epieikei,
ouper kai etairo~ estin, to tegnanai ou deinon
hghsetai.

What we affirm is that a good man will not think that
for a good man, whose friend he also is, death is a
terrible ‘[hing.58

Contrary to the male discourse about death given in the
funeral oration, in which death was praised as beautiful, heroic,
glorifying and unwept, in the female discourse, it was unbearable,
sad, and real; it was the death that should have been confronted
through the display of and confrontation with emotions.

The continuity of the efforts made to restrain women’s
voices in public by taking control over the funeral ritual, and
depriving women of their right and duty in funeral rituals (that
traditionally belonged to the women’s domain) not only happened in
the Athenian polis, but also in the Church, during the succeeding,
Byzantine, period. One should observe the Christian Epithapios
logos in that light (praising, not mourning the dead), and official
choir lament songs, which, from Byzantine times on, tried to

37 Plutarch, Letter to Apollonius.

38 Plato, Republic, 111, 387d. Greek text based on Platonis Opera, ed. Burnet, J.
Oxford University Press. 1903, and English translation Plato in Twelve
Volumes, Vols. 5 & 6 translated by Paul Shorey. Cambridge, MA, Harvard
University Press; London, William Heinemann Ltd. 1969.
http://www.perseus.tufts.edu
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compete with popular tradition, taking on itself the role of official
mourner, but did not succeed in overpowering it.

Considering this issue in its obviously, political, i.e. social,
aspect, it is essential also to include political theoretical thought. In
this regard, I would like to turn my attention to Georges Balandier
and his problematisation of the entropy and restoration of the social
system. Balandier argues that all societies gradually lose their
constructive potential, which in time turns into destructive forces.
Step by step, this weakens the whole society, endangering it more
and more. However, there are mechanisms aimed at preventing self-
destruction. Among others, the funerary rite is important in this
sense. Although it follows death that provokes a social crisis, in the
end the crisis turns into empowerment and restoration.” From the
beginning of the crisis, it is women who are authorised to perform
most parts of the funeral ritual, if not otherwise proscribed by some
specific measures. And although role that was crucial in the moment
of crisis diminishes as soon as the normal order is restored, the words
said during the crisis (i.e. during lamentation) have a strong impact
upon the newly established social order.

Balandier compares the death crisis as a cohesive factor that
empowers the forces and the function of society, with another form
that restores society —war (together with all its antisocial powers).*’
War enables a community to confront its problem(s) as they are all
transferred, embodied and personalised in the enemy. Defining such
an enemy provides a community with belief in a better future, after
the opponent had been destroyed. So, obviously, death rituals and
war as crises in the community bear the same function of community
reconsolidation. In the first case, death itself is the enemy and the
danger, while in the second, danger is embodied in the wartime
opponent, although death is actually omnipresent. In this paradoxical
situation death turns out to be a less significant problem, being
diminished in the confrontation with the enemy as the source of evil.

5% Balandier 1997, 152.
% Ibid.
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Even more, death is often instrumentalised in war propaganda in
order to mobilise communities with war ideology. How is this
possible? The answer might be that a crisis could be constituted only
in relation to one of those factors — either death or war. While the
crisis provoked by an individual death lasts for a defined period of
time, and belongs to a (well defined) domain of ritual, being clearly
separated from the everyday reality to which everyone has to return
when mourning ends, a war destabilises society for a longer period,
gradually influencing all spheres of life. Appropriating individual
deaths that are dreadful, horrible events for all who lose someone,
and for all people who sympathise with them, in war death becomes
celebrated as something desirable, beautiful and heroic. It is only
because the enemy is accused of causing all the problems of a
community, that his death is so valuable that everything is justified.
If an enemy is comparable to a scapegoat victim that takes upon
himself all the ills and evil of the community, what then is the
patriotic soldier? A priest who Kkills the scapegoat? Although he may
feel like that, soldiers on both sides are the same — scapegoats, who
die in the illusion that they are saving their communities. In these
situations, deaths are often instrumentalised, and families are
deprived of their right to arrange a funeral.”’ Mothers, wives, and
sisters are removed from the public space, since their penetrating and
mournful voices might endanger political order and official decisions
they made, reminding the public of the incurable and unbearable pain
provoked by the absolute and undeniable death of their dear ones.
Death mourned in such a way could not be celebrated any more as
beautiful and desired.

Let me return once more to the issue of non-oblivion that
characterises lament songs. According to Foucault the origin of

81 This ban was valid for all women, even the wife of Gaius Gracchus. Plutarch,
Gaius Gracchus, 17, 6. Tacitus, Annals, 6, 10 However, this was only a case
occurring under the exceptional circumstances of the civil war. Otherwise,
unlike Greek lament that was restricted by the laws to the household, the
mourning of Roman women was incorporated into a public display, but within
and under the control of the civic ideology. Loraux 1998, 33.
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power lies in the foundation of a belief system that is so strongly
established that everything that this system proclaims is commonly
among the majority regarded as truth.** In a system based on the
religious beliefs and procedures around death, it has been the
traditional duty of women to take care of funeral rites. Their
credibility lies in deep traditional and religious beliefs, while the
power of words pronounced in the moment of crisis resonate
strongly, and for a long time. Death provokes a crisis, a period of
destabilisation, when pain, fear and panic become overwhelming.
Lament as a form of lyric poetry spontaneously reveals and confronts
a community with sorrow and irretrievable loss, as well as with the
truth. On the contrary, funeral orations, delivered at public funerals
and by state representatives, is part of the rhetoric, having all the
characteristics of this genre. The crucial point is that rhetoric is a
technique of persuasion, an inevitable part of Greek education, that
must have been, in the mind of Greek people, perceived as a skill of
persuasion. Thus, it is possible to assert that the opposition between
funeral oration and lamentation is constructed around the approach to
the truth. What funeral oration tries to hide, and beautify, lament
directly unmasks.

But let me turn again to funerary ritual and the issue of
women’s importance in this. Could it be that the women as the
Other, as the opponent in society, succeeded in keeping their
authority over funerary rituals just because the dominant order (i.e.
the state or the church) needed the Other in the moment of crisis, to
rule and to dominate. It needed the Other, over which (death) and
whom (women), the new power in the renewed order had to be
established.

There is one more approach to the restriction of women’s
lament in 5™ century Athens, an indirect one, achieved through the
prism of the tragedy that appeared at the time. In her study about
women’s laments in Greek literature from ancient until modern
times, Gail Holst-Warhaft focuses on the development of the

62 Foucault 1980, 112.
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dramatic genres of 5™ century Athens, suggesting that the
relationship of tragedy with the themes of death, guilt, revenge,
sacrifice and murder reveals its direct relation to lament. Tragedy,
claims Holst-Warhaft, offers a horrible foretaste of death-in-life, and
as such it leads to the facing up to this with the fear that appears in
the moment of confrontation with the forces of life and death. The
same fear is a natural response to real death and traditional lament.
Might it be, as Holst-Warhaft suggests, that tragedy has appropriated
traditional lament and substituted it with the staged one? In this way
tragedy demonstrates all the potential of lament for violence and at
the same time, it defuses it in the “catharsis” of the mass audience
reaction. Thus, claims Holst-Warhaft, tragedy appropriates the
language, music and gesture of traditional women’s lament in order
to provide the audience (citizens, exclusively male Athenians) with
the whole potential of this traditionally women’s form (grief that can
turn into revenge).” However, this should not be understood from a
one-sided perspective, since tragedies do often disclose the same
ambivalence and the shift of state prescriptions on one hand, and
public acceptance and community praxis on the other. There are even
tragedies that address the question of the clash for domination of this
important ritual, and Antigone is, of course, the paradigmatic
example of this.

3) Antigone

The issue of state domination of funeral ritual is raised in
Sophocles’s Antigone. The content of the drama is as follows: two
brothers, Eteocles and Polyneices ruled over the Thebes. However,
one day they confronted each other in a bloody duel. This was the
anathema of their exiled father, Oedipus, who cursed them since they
did not care about him. The brothers killed each other. King Creon,
following his political preferences, decided to bury only Eteocles.
However, their sister Antigone made a decision to challenge Creon’s

8 Holst-Warhaft 1995, 127-128.
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will and to bury her unburied brother, no matter what the price. She
paid for this with her life. The question that arises is whether it is
possible to interpret Antigone’s determination to confront King
Creon and his prohibition of burying her brother’s body as a symbol
of Athenian women who refuse to obey the Solonian law. G. Holst-
Warhaft denies this, emphasizing that Antigone is alone in her
efforts.** From a certain point of view, Holst-Warhaft’s position is
right. And really, the choir that in Athenian dramas always
represents public opinion does not support Antigone. However this is
only partly true, since the chorus does not support Antigone only in
the first part of the play, when she, alone in her efforts, confronts
Creon. However, afterwards, when the situation inverts, the attitude
of the chorus obediently changes. Even Antigone’s sister, Ismene,
refuses to join her and thus to confront Creon’s will. But how should
we interpret the conflict between Creon and Antigone, and also her
resolute decision to bury her brother, in spite of the king’s
prohibition?

A clue to this hypothesis is partially hidden in the dialogue
between the sisters in episode one, which reflects not only the
opposition between the laws of the authorities and the traditional
canons which women obey, but also the opposition between women
who are, and those who are not, afraid to challenge the laws and
powers of the establishment, that give support to the existing
(patriarchal) order. Antigone is firm in her intention to bury
Polyneices, and there is nobody who can deprive her of her right to
bury her brother:

all ouden autw, twn emwn m eirgein meta.
No, he has no right to keep me from my own.*

The argument of Ismene, who does not want to take part in
this, is grounded in her fear and inability to confront and stand up

% Holst-Warhaft 1995, 161-165.

65Sophocles, Antigone, 48. Greek text and English translation by Sir Richard
Jebb, http://www.perseus.tufts.edu
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against state authorities. She is aware of women’s vulnerability and
the absence of any protection. Ismene states that due to the fact that
they are born as women, they should obey orders even more strongly
(arcomesq ek kreissonwn). This is clearly related to the position
of women in 5™ century Athens and the distribution of democratic
civil rights distribution, which completely excluded women. From
the day they were born, women belonged to their fathers, while after
marriage they entered the household of their husbands, being thus
included within the Athenian citizenship system, only through
motherhood. ® Since Pericles’ time, citizens were only those men
both of whose parents were Athenians. Together with this radical
exclusion that was actually a consequence of the introduction of
democracy, there was an attempt to remove women from the only
public space that traditionally belonged to them — the graveyard. And
it is exactly this right of women — that was restricted by the laws of
Athenian democracy, — that Antigone does not want to renounce.
Ismene, however thinks that it is useless to challenge authorities
when lacking power and anyone’s support:

nun d au mona dh nw leleimmena skopei

osw kakist oloumeq oloumeq , ei nomou bia
yhfon turannwn h krath pareximen.

all ennoein crh touto men gunaic oti
efumen, w~ pro~ andra~ ou macoumena.

epeita d ounek arcomesq ek kreissonwn,
kai taut akouein kati twnd algiona.

egw men oun aitousa tou~ upo cqono~

5 We should not forget the context in which this drama was performed, and that
is 5™ century Athens. Unlike men, who in 5™ century Athens had full civil
rights, women in a Greek democracy were unprivileged. Their only claim to
civil rights was that, after the time of Pericles (contemporary of Sophocles) they
became citizens by giving birth to Athenian citizens. A necessary condition to
become an Athenian citizen was not only to have an Athenian father, but also to
have a mother who originated from an Athenian family. And apart from this,
important, role in giving birth, women had a significant place also in death and
the rituals around it.
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xuggnoian iscein, w~ biazomai tade,
toi~ en telei bebwsi peisomai: to gar
perissa prassein ouk ecei boun oudena.

And now we, in turn — we two who have been left all
alone — consider how much more miserably we will
be destroyed, if in defiance of the law we transgress
against an autocrat's decree or his powers. No, we must
remember, first, that ours is a woman's nature, and
accordingly not suited to battles against men; and next,
that we are ruled by the more powerful, so that we must
obey in these things and in things even more stinging. I,
therefore, will ask those below for pardon, since I am
forced to this, and will obey those who have come to
authority. It is foolish to do what is fruitless.®’

Ismene openly admits that she is not ready to confront those
who have power:

egw men ouk atima poioumai, to de
bia poitwn dran efun amhcano-~.

I do them no dishonor. But to act in violation of the
citizens' will
--of that I am by nature incapable.*®

In this fragment it is possible to trace a dual position of
women in the patriarchal ancient Greek society, defined exactly in
and around the domain of women’s authority over funerary rites. On
the one hand, Antigone embodies the attitude of women who, aware
of their right and the duty of taking care of the dead, carried this out
in spite of the obstacles and the state regulations. On the other hand,
Ismene represents all those women who were not strong enough to
stand up against oppression, withdrawing in the face of it. However,
the obvious persistence of the women’s role in this ritual is witnessed

67 Sophocles, Antigone, 58-67.
68 Sophocles, Antigone, 78-79.
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in the wider, historical perspective, by the inability of the state (or
the Church, from Byzantine and later periods) to repress it
completely. This is about the persistent clash between traditional
values and later imposed state regulations. However, to put this in a
wider historical perspective, the persistence of women’s authority
over this ritual could have been possible only with the proportional
support of the social community, which, in spite of all other official
(state) regulations (embodied in this case in the character of Creon),
gave (periodically) more credibility to women concerning all praxis
related to the secrets of life and death. As I have already argued, the
power of lament lies in the sorrow and grief that cannot be forgotten,
which turns into wrath (ménis) and inverts into the wish and call for
revenge.”” The state regarded this power as dangerous and exactly
because of that, tried to repress it. On the other hand, the state
regulations did not operate against the essential characteristics of
lament, which through sorrow and pain, leads to non-oblivion; only
confrontation with the painful truth may lead to reconciliation. No
manipulation of death and no state control over the dead, claims
Loraux, was successful in the long run. Pain, sorrow and truth
always find a way. So do the mourning mothers.

The issue of credibility to participate in the funeral rituals
and the already mentioned opposition of Antigone (she is the only
one who supports traditional values) on the one hand, and of the
choir and Ismene on the other, reveals an obvious (quantitative)
imbalance, which, in my opinion, is the main reason why Holst-
Warhaft drew her conclusion that Antigone was completely alone in
her efforts. The majority embodied in the choir and supported by
Ismene’s rational answer is opposed by one individual woman with a
very strong conviction that she is right (second disproportion).
Though the plot from Antigone is not contemporary to 5™ century
Athens, dealing as it does with the clash between the order that is
given to Antigone by the king (who represents authority), and her
deep feeling of duty that was prescribed by the unwritten and eternal

% Ibid, 44; Homer, Iliad X V111, 318-323; Antigone 1249 and 1254.
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statutes of the immortal gods, the drama addressed contemporary
problems at the time — and the effort of the polis to deprive women
of their right to bury the dead.”’ Let me now concentrate on the
following fragment in which Antigone answers Creon regarding how
and why she dared to oppose his order. This fragment reveals the
source from which Antigone draws her strength and decisiveness:

Antigonh:

ou gar ti moi Zeu~ hn o khruxa~ tade,
oud h xunoiko~ twn katw gewn Dikh
toiousd en angrwpoisin wrisen nomou-~.
oude sgenein tosouton wmhn ta sa
khrugmaq wst agrapta kasfalh gewn
nomima dunasgai gnhton ong uperdramein
ou gar ti nun ge kacge~, all aei pote
zh tauta, koudei~ oiden ex otou Fanh.
toutwn egw ouk emellon andro~ oudeno~
fronhma deisa~ , en geoisi thn dikhn
dwsein ganoumenh gar exhdh, ti d ou

kei mh su proukhruxas. ei de tou crounou
prosgen ganoumai, kerdo~ aut egw legw.
osti~ gar en plloisin w~ egw kakoi~

zh, pw~ od Ouci kaganwn kerdo~ Fereit
outw~ emoige toude tou morou tucein

" Herodotus informs us (6. 21) about the strong emotional reaction of the
audience when watching Phrynichus’ drama about the capture of the Ionian city
of Miletus by the Persians. Since the event took place only two years before the
drama was played, and because of the closeness that Athenians felt towards
Ionians, the Athenians empathized so strongly because it reminded them on their
own misfortunes. This was the reason for punishing Phrynichus, but as well to
define plots of the tragedies distantly from present — either in time, or in space.
Of course this kind of limitation that referred to the content of the drama, to its
plot in the narrowest sense, in any case left open space for the dramatist to raise
important political issues. As an institution of Athenian democracy and everyday
life, theatre was actually a place where all those questions that could not be
raised in the parliament were debated.

176




Ritual and Power

par ouden algo~: all an, ei ton ex emh~
mhtro~ ganont agapton hnscomhn nekun,
keinoi~ an hlgoun: toisde d ouk algunomai
soi d ei dokw nun mwra drwsa tugcanein,
scedon ti mwrw mwrian ocliskanw

Yes, since it was not Zeus that published me that edict,
and since not of that kind are the laws which Justice
who dwells with the gods below established among
men. Nor did I think that your decrees were of such
force, that a mortal could override the unwritten and
unfailing statutes given us by the gods. For their life is
not of today or yesterday, but for all time, and no man
knows when they were first put forth. Not for fear of
any man's pride was I about to owe a penalty to the
gods for breaking these. Die I must, that I knew well
(how could I not?). That is true even without your
edicts. But if I am to die before my time, I count that
again. When anyone lives as I do, surrounded by evils,
how can he not carry off gain by dying? So for me to
meet this doom is a grief of no account. But if I had
endured that my mother's son should in death lie an
unburied corpse, that would have grieved me. Yet for
this, I am not grieved. And if my present actions are
foolish in your sight, it may be that it is a fool who
accuses me of folly.”"

Antigone does not obey the authorities; she does not
recognise the power of the king, or of the state. Her refusal to follow
the order given is grounded in her deep feeling of duty to the family
and to the gods (i.e. traditional norms according to which the dead
also become a part of the divine underworld). She does not allow any
mortal (king or any other representative of authority) to change and
override the unwritten law given by immortals, the right to bury and

! Sophocles, Antigone, 450-470.
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mourn the dead. Antigone is aware that with such behaviour she
challenges the king’s vanity, even when her life is endangered by
doing that. Furthermore, she makes a clear distinction grounded in
her deep obedience to traditional religion — that the laws dictated by
the representatives of this world are only temporary, while those of
the Underworld are eternal for her:

epei pleiwn crono~

on dei m areskein toi~ katw twn engade.
ekei gar aiei keisomai: soi d , ei dokei,
ta twn gewn entim atimasa~ ece.

For the time is greater that I must serve the dead than
the living,

since in that world I will rest forever.

But if you so choose, continue to dishonor

what the gods in honor have established.”

So, Antigone regards the world of the living and its
ephemeral rules subject to change, to be worthless compared to the
regulations of the eternal and immortal gods. In her response to
Creon, it is also possible to recognise her attitude to death as a kind
of salvation from an unworthy life. The proper death and burial of
Polyneices is more important than her own life, although, such a
sacrifice, to bury her kin for any price, Antigone is ready to pay only
for her brother. If it was about the death of her husband or children,
claims Antigone, she would not insist on burial, since it would be
possible to marry someone else or to have more children. But the
brother is impossible to replace, especially since her parents were
dead:

ou gar pot out an, ei teknwn mhthr efun,
out ei posi~ moi katganwn ethketo,

bia politwn tond an hromhn ponon.

tino~ nomou dh tauta ta pro~ carin legwt

"2 Sophocles, Antigone, 74-78.
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posi~ men an moi katganoto~ allo~ hn,

kai pai~ ap allou fwto~, ei toud hmplakon,
mhtro~ d en Aidou kai patro~ kekeugotoin
ouk est adelfo~ osti~ an blastoi pote.

Never, if I had been a mother of children, or if a
husband had been rotting after death, would I have
taken that burden upon myself in violation of the
citizens' will. For the sake of what law, you ask, do I
say that? A husband lost, another might have been
found, and if bereft of a child, there could be a second
from some other man. But when father and mother are
hidder%in Hades, no brother could ever bloom for me
again.

In any case, Antigone considers that her death is not
something that is worth regret. “When anyone lives as 1 do,
surrounded by evils, how can he not carry off gain by dying?” says
she. This might be understood as another traditional layer, which in
general reflects an attitude accordin; to which death is perceived as
liberation from worldly troubles.”* On a grave inscription from
Phokis (c. 500 BC), a traveller addresses the dead or probably even
Charon himself:

caire, Caron: oudi~ tu kako~ legei oude ganonta
polo~ angropon lusameno~ kamato.

Hail, Charon. No one speaks ill of you,

even in death, for you freed many men from pain.”

3 Sophocles, Antigone, 905-912.

™ Sophocles, Antigone, 463-465. The same attitude to life and death is
recognisable in Serbian tradition and proverb “Svakom zlu smrt je lijek” (“Death
is the antidote for every evil”). Nikoli¢ 1990, 76.

75 Peek 1384 “Hail, Charon. No one speaks ill of you, even in death, for you
freed many men from pain.”
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Antigone also hopes for family reunion in the Underworld,
which is understandable in the context of the belief that the dead
inhabited this world:

elgousa mentoi kart en elpisin trefw
Filh men hxein patri, prosfilh~ de soi,
mhter, Filh de soi, kasignhton kara.)

But I cherish strong hopes that [ will arrive
welcome to my father, and pleasant to you, mother,
and welcome, dear brother, to you.76

Apart from these traditional layers that are arguments
supporting Antigone’s behaviour, there is another thread in the
drama, which acclaims and supports Antigone’s action and attitude.”’
The fact is that her death in the tragedy represents a turning point and
the beginning of Creon’s fall. The wise prophet Teiresias foretells
misfortune that is going to happen to Creon, due to his arrogant
behaviour in forbidding Antigone to bury her brother, and punishing
her:

"6 Sophocles, Antigone, 897-899.

" The measure of Antigone’s success might also be read from the choral ode, in
which Antigone is compared to a legendary martyress. First of all, Antigone is
compared to Danae. This comparison is grounded in the fact that Danae was
imprisoned by an angry king, her father, who was afraid of a prophecy that his
grandson would kill him. Although Danae was locked into the tower, the
supreme god, Zeus, transformed into golden rain, approached her. She gave birth
to a child and the prophecy came true. The other comparison fits better with
Creon and concerns king Dryas's son, the Edonian king who was punished for
insulting Dionysos’ Menads. What is noticeable in this choral is that mourning
and divine possession are linked and any interference and effort to suppress
them obviously leads to conflict and chaos. The acknowledgement and
confirmation of Antigone’s act might also be read in the change of attitude of
her sister Ismene (as well as of the chorus), who, after Polyneices has been
buried. Ismene is ready to make false confession to Creon that she also
participated in the burial. Sophocles, Antigone, 944 —955; 955-967.
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Teiresia~

alli eu ge toi katisgi mh pollou~ eti
trocou~ amillhthra~ hliou telein,

en oisi twn swn auto~ ek splagcnwn ena
nekun nekrwn amoibon antidou~ eseli,

anq wn ecei~ men twn anw balwn katw
ecei~ de twn katwgen engad au gewn
amoiron, akteriston, anosion nekun.

wn oute soi metestin oute toi~ anw
geoisin, allt ek sou biazontai tade.
toutwn se lwbhthre~ usterofqoroi
locwsin Aidou kai gewn Erinues,

en toisin autoi~ toisde Ihfghnai kakoi-~.

Then know, yes, know it well! You will not live
through many more courses of the sun's swift chariot,
before you will give in return one sprung from your
own loins, a corpse in requital for corpses. For you
have thrust below one of those of the upper air and
irreverently lodged a living soul in the grave, while you
detain in this world that which belongs to the infernal
gods, a corpse unburied, unmourned, unholy. In the
dead you have no part, nor do the gods above, but in
this you do them violence. For these crimes the
avenging destroyers, the Furies of Hades and of the
gods, lie in ambush for you, waiting to seize you in
these same sufferings.78

Of course, the gods punished Creon for his deeds. Creon’s
son, Hemon, desperate in his love and sorrow for Antigone, kills
himself. Commenting Hemon’s death, the messenger mentions the
silent reaction of Hemon’s mother, hoping that she is not going to
organise loud, public lamentation throughout the city, but that she
will bemoan her son silently, inside the house:

8 Sophocles, Atigone, 1064-1077.

181




Lada Stevanovi¢, Laughing at the Funeral

kauto~ tegambhk : elpisin de boskomai
ach teknou kluousan e~ polin goou~

ouk axiwsein, all upo stegh~ esw
dmwai~ proghsein penqo~ oikeion stenein.
gnwmh~ gar ouk apeiro~, wsq amartanein.

I, too, am startled. Still I am nourished by the hope that
at the grave news of her son she thinks it unworthy to
make her laments before the city, but in the shelter of
her home will set her handmaids to mourn the house's
grief. For she is not unhabituated to discretion, that she
should err.”

This comment reflects the ideal, according to which
feminine sorrow should be hermetically closed inside the house. But
actually, the silence turns out to be an evil omen, since, the same as
loud lamentation and weeping, it may also cause trouble:

emoi d oun h t agan sigh baru
dokei proseinai ch mathn pollh boh.

But to me, in any case, a silence too strict seems to
promise trouble

. . .80
just as much as a fruitless abundance of weeping.

The pain of Eurydice was so immense that she killed herself,
and her last words were the lament for her son and the curse on
Creon. Again, the motifs of death, unforgettable sorrow and lament,
overlap. Antigone’s action concerning her brother’s burial was
successful. Not only did she perform all rituals according to the
prescribed rules, but her death was vindicated, and in spite of the
royal power that gave him the possibility of giving orders, Creon was
overpowered — by Antigone, and her decisiveness grounded in the

7 Sophocles, Antigone, 1246-1250.
89 Sophocles, Antigone, 1251-1252.
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belief that unwritten rules of the underworld obviously could not be
overridden by any ephemeral power."’

The question that further arises is how should we understand
these “unwritten rules of the Underworld” that Antigone follows?
The answer should be sought in all that has been argued in previous
chapters about death, the dead, funeral ritual and those who practice
it, as well as those who try to control it. In the ancient Greek
traditional worldview, people believed that the dead continued their
existence in the world beyond, and that all rituals were directed to
appease them and to assist alliance with their dead ancestors. In that
context the proper mourning of the dead seems quite logical — all
dead are equal and all deserve a proper farewell and periodical
sacrifices. The importance of recognition of the dead and an
adequate funeral has already been mentioned in the context of war-
killing, when one of the ways to humiliate and insult the enemy is to
destroy his corpse and leave it to the vultures. Furthermore, the
significance of funeral rites is mirrored in the tradition of organising
a proper ceremony even in the case of someone dying far from home
and, the corpse being absent. It was thus in ancient Greece, as well as
in present-day rural Greece, Bulgaria, Serbia and elsewhere.
However, with the urbanisation that came with the twentieth century,
such ritual practice was lost, although, unfortunately, the need for
such a practice did not disappear. The recent wars in former
Yugoslavia caused an enormous number of victims with no grave,
and no occasion for mourning by their closest kin. The situation
becomes even more difficult when the opposed sides in war start to
count their dead, with a tendency to relativise those deaths, to make
them impersonal, in order to escape from their own responsibility for
each individual death. This leads to forgetting and neglecting the
dead, and those whose disconsolate sorrow for the senseless loss and
unnatural death stays unrecognised and therefore much harder to
cure. Precisely this is “Creontean” oppression over those who
survive — denying the loss, deprivation and refusal to recognise their

8 On revenge in Antigone see, Holst-Warhaft 1995, 165.
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pain. Or, in the words of Judith Butler: “Antigone refuses to obey
any law that refuses public recognition of her loss, and in this way
prefigures the situation that those with publicly ungrievable losses —
from AIDS, for instance — know too well. To what sort of living
death have they been condemned?”** So, public mourning is not only
aimed at the recognition of the dead, which was in traditional
societies provided through the ritual. Public mourning is about the
recognition of the loss and the pain of those who remain alive
without their loved ones. This is why the claim in contemporary
politics to judge those responsible for war crimes is crucial — the
recognition of immense pain and loss is deemed as necessary and
compulsory for opening the way to the reconciliation.

This drama does not only confront the issue of competence
in funeral rites and their social impact. It also confirms the position
of Holst-Warhaft that tragedy and traditional lament are intrinsically
related, in the way that tragedy stages the same things that lament
brings about, providing confrontation with grief, sorrow, death and
revenge.

But let me go back once more to the conflict between Creon
and Antigone. Creon’s ban on Antigone’s wish and right given by
the gods for the burial actually represents a demonstration of his
power. However, this is counterpointed by Antigone’s determination
to confront him. So, it is a power game, since funeral ritual and
lamentation as female religious duty have been, for centuries, the
battlefield for overcoming the forms of power — the power over the
dead that gives the power over the alive. And of course, Creon, as a
representative of the official public policy, has the power to give
orders to Antigone. And if he does not succeed in forbidding her to
bury her brother, he has the opportunity to kill her. But in spite of the
fact that power lies in the hands of Creon, his win turns out to be
short-term.

82 Butler 2000, 24.
8 Holst-Warhaft 1995, 127.
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Such a reading of Sophocles’ Antigone sheds a light on the
persistence of traditional funeral ritual (which survived from
antiquity until the 20" century) and women’s role in it. Obviously,
Antigone and her devotion to tradition, to gods and family laws,
might represent an inseparable counterpoint to the laws of the state.
As research into Greek funeral rites had revealed, state and family
canons used to overlap endlessly without a real winner, all the way
up to the development of modern society.
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VI
Historical and Anthropological
Analysis

1) Willing and unwilling death

It is also possible to reconstruct relations between the living
and the dead by examining the Greek attitude towards death. This
relationship, especially in the case of those who died a violent death
and their murderers, was interpreted by Louis Gernet, who analysed
the ambivalent meanings of the terms alastér and miastér." Those
terms refer both to the phantom of the victim of violent death who
wants to revenge, as well as to the murderer who is the object of the
pursuit.” Unlike the vengeful souls of the deceased who have bad
intentions, the cult of the dead concerns the souls that might also
become well-intentioned and harmless, if certain conditions become
fulfilled; in the first place, the dead have to be properly buried and
all respect paid and other standard rituals have to be performed in
appropriate ways. The necessity of satisfying and appeasing the dead
leads us to the context in which the ritual of the killing of the elderly
should be understood. This type of sacrificial ritual in which children
used to kill their old parents is known in eastern Serbia under the
name of /apot. Similar customs existed in Sardinia: children used to
kill their parents on the edge of the freshly dug grave, while the

U alastwr — A. avenging spirit or deity; II. he who does deeds which merit

vengeance, wretch; miastwr. A. crime-stained wretch who pollutes others, II.
avenger of such guilt. Liddell, H.G., Scott, R., Jones, H.S., A Greek-English
Lexicon.

2 Gernet 1917, 146, 320. The concept of the vengeful dead might be associated
with the defilement, related to the violent act of killing. Namely, this impurity
was understood by Greeks (of the archaic and classical periods) in a very
concrete way, like a stain that can be removed by some purifying sacrifice.
However, defilement was not related to the murderer, but to the victim of the
violence, whose anger makes him yearn for vengeance. Vernant 1996, 125.
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elderly laughed at the moment of death.> If we consider all the
different beliefs connected with the fear of the dead and the
perceived threat which the dead pose to the living, then the killing of
old people by their children must have been motivated by extremely
strong religious reasons. We should not forget that the elderly were
highly respected in antiquity by their children.* Concerning the
laughter that attends the Sardinian ritual, it is religious and it is
related to the consent of the victim to participate in the ritual, since
laughter in the sacrificial ritual was a necessary condition for its
success. In that sense, the ritual killing of the elderly might be related
to the belief that the dead in the Underworld actually retain the same
shape and strength that they had in the moment of death. This was
important, since the power of the dead as divinities who would
influence the lives of their descendants depended precisely on their
health and strength.

2) Magic laughter

In order to analyse ritual laughter in the context of the
funeral ritual and the cult of the dead, let us turn to the above-
mentioned custom of the ritual killing of the elderly. The existence
of human victims is testified all across the ancient world. The custom
of killing old people among Romans is testified by the proverb
“sexagenarii de pontes” which means “sixty-year- old people (are
pushed) from the bridge”.” Writing about the Gallic and British
provinces, Pliny the Elder informs us that it was an act of piety to kill

3 Timaeus, In Scholia Platonem, 396 Bekk., Antidog. Dem. in Shol. Od., XX,
302 cf. Cajkanovié 1994, 1, 295.

4 pausanias, X, 28.

5 See commentaries that accompany this proverb: Fest., 334M, Cic. Pro Sext.
Rosc., 35; For human victims among the Germans see Procop. B. G, 2, 14.
About Slavs, see G. Polivka. and A. Schreoder, Reallex. s.v. Alte Leute. cf.
Cajkanovié. The Serbian ritual of Lapot will be considered further in the text.
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a human; it was also considered very healthy to eat him.® Strabo
mentions a ritual on the island of Ceos, that resembled the one in
Sardinia, in which the victims were elderly.” In Chartago, human
victims were dedicated to the god Chronos and those sacrificed were
usually children. As Clytarch informs us, the Phoenicians used to
burn children, which caused their limbs to shrink and their mouths to
stretch; this grimace resembled a smile.® The fact that this laughter
was pgrovoked artificially did not diminish its required function in
ritual.

In order to analyse this custom and particularly the laughter
that is related to it, Veselin Cajkanovié introduces Serbian folklore
material, namely the example from epic poetry about the violent and
sudden death of the young czar, Uros. The poem goes like this: uncle
Vukasin took Uro$ to the forest to teach him to hunt, but instead of
doing that, he poisoned Uro$ and buried him under a fir tree. Uro§’
distraught mother started to look for her son, and wandering around,
she met a monk who told her about her son’s unfortunate death. The
crucial moment that Cajkanovi¢ emphasises in this poem is that the
monk forbade the mother to wail and cry. Instead of doing that, she
should have “laughed loudly”. The mother of Uro$ obeyed:

6 Pliny the Elder, Natural History, XXX, 4.

7 Strabo, Geography, X, 5, 6.

8 Clyt. in Schol. Plat. Rep., 1, 14, 396, Bekk. For the existence of good moods
among those present during the sacrifice of children, see Plutarch, On
superstition, ¢ 13. Similarly, when the Mysirian children were thrown to the

crocodiles their mothers were laughing. Aelian. De nat. an., 10, 21; Max. Tyr.
Diss. 8, 5; Frazer 4, 168.

° In relation to ritual laughter also stands the Greek idiom Sardonio~ or
Sardanio~ gelw~ that as Diogenes defines it, it is neither spontaneous, nor
straight from the heart (o prospoihto~, kai mh ek cairoush~ kardia-). Several
theories about the etymological origin of this phrase existed even in antiquity,
deriving it from Sardo (Sardiny), sairw (part the lips and show the closed teeth,
grin) or Sandwn (transparent robe). However, the clue to this question stays
irrelevant for the meaning of it, which is actually forced laughter, the same as in
the ritual.
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Nije njega suzom polivala
Ve¢ se groktom na njeg’ nasmijala.

She did not shed tears over him,
but she laughed loudly."

What those verses indicate is that this laughter certainly
does not reflect the mood of the mother and, as such, is faked.
Nevertheless its function is real. Cajkanovi¢ terms it “magic
laughter” and suggests that this “camouflage” has religious
motives.'' In order to explain this “non-spontaneous” laughter on the
grave, Cajkanovi¢, aware that folklore material such as epic poems
might best be clarified through the prism of traditional rituals and
customs, turns his attention to the already fore-mentioned human
sacrifices in which victims or mothers (as in the poem or in Mysirian
ritual) laughed at the moment of death, emphasising that precisely
the laughter and the cheerful mood of the victim provided a
successful ritual.'”” Adding to this the belief that the dead in the
Underworld keep the same form as in the moment of burial, and,
linking this with the laughter in the moment of death, shows that
such laughter is not only a sign of a good mood, but actually the
most powerful manifestation of life, which accompanies the dead on
their way to the world beyond."® Thus, if the dying person has the
ability to laugh at the moment of death, this capability will exist ever
after. Adding to this is a picture of the underworld in which no

10 Karadzi¢ 1899, 14.
! Cajkanovié 1994, 1, 293.
12 Timaeus, In Scholia Platonem, 396 Bekk.

3 Vernant pointed out the relationship between adoring and beatifying the
corpse of the deceased as a preparation for the world of the dead, in which the
deceased would keep the same form as in the moment of the burial. See Vernant
1992, 71; Cajkanovi¢ 1994, 1, 292,
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laughter exists,"* and so it follows that laughter, as an antidote for
death, in the very moment of it, provides immor‘tality.15

3) Lapot

In relation to the Sardonic laughter and the ritual killing of
the elderly that Timaius and Strabo mention, Veselin Cajkanovié
introduces the Serbian ritual whereby people were put to death by
their own children, or by the whole village.'® This ritual is known as
lapot or prokletije. Most of the material collected about this ritual
dates from the nineteenth century AD and refers to the area of
eastern Serbia (i.e., the regions of Timok and Sopoluk),'” but there is
also some evidence about the existence of this custom in southern
Serbia, where it is called bupe-lupe (onomatopoeia for beating) and
Montenegro (pustenovanje and pustenkovanje).'® Several methods
are mentioned as way of killing the elderly: this happened usually
after the feast, when a round loaf of bread was put on the head of the

4 The stone where Demeter took rest and mourned for her dead daughter
Persephone is called agelasto~ petra — the stone without laughter.
Aristophanes, Knights. 785, Zenobius, Proverbs, 1, 7.

' Carthaginians believed that if tears and lamentation followed the sacrifice of
children, these would deprive children of mortality. Merklin, 83 cf. Cajkanovi¢
1994, 1, 301-303.

e Starting from the important methodological standpoint of the French

anthropological school of antiquity that it is necessary to compare antique
culture with other (Greek or non-Greek) cultures in a wide historical span, to
reach a better understanding of the context and the meaning of the research
phenomena, this chapter (more than other chapters in the book in which I follow
this methodological postulate) reveals how research into ancient cultures might
be useful for deeper understanding of some more recent phenomena.

7 Most of the material from the oral tradition was collected by Vlastimir
Stanimirovié, Sava Prvanovi¢. During the 1970s, the Serbian director Goran
Paskaljevi¢ made a film called The Legend of Lapot.

18 Pordevié 1858, 536.
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person who was going to die. Then the bread would be struck with a
hammer.

Other methods of killing were strangling or beating with a
bar. In the case of killing using the round bread, there was a common
proverb that followed it “Ne ubijamo te mi, nego hlebac”." This
proverb reveals the feelings of guilt, i.e. the transference of guilt that,
according to Walter Burkert, follows every killing — whether the
victim is killed in a hunt or in a sacrificial ritual. Feelings of remorse
are overcome within the complex ritual pattern, called by Meuly “the
comedy of innocence” (Unschuldskomddie), which is performed in
such a way that the victim voluntarily approaches death, while the
people who execute the victim are not directly revealed or connected
with the killing.20 One of the crucial elements of the “comedy of
innocence” is the good mood and associated laughter displayed by
the victim which shows his or her consent.

Through the prism of Olga Freidneberg’s theory, the bread
can be understood as an agricultural totem. During the ritual feast,
the totem is torn apart and eaten, which brings renewal and rebirth.
Similarly, in this sacrificial ritual in which divinity was believed to
be embodied in bread, killing and destroying is meant to set in
motion the forces of recreation. The causality does not yet exist at
such an early stage of cognition, and the boundaries are constantly
melting. The non-totem that is being killed becomes totem again —
that is, it becomes divine. So totems kill and also are killed. The
boundaries are blurring, while everything still happens on the
concrete level — death and revival are also concrete: images and not
abstractions. The death is real, and the rebirth is real. On the
metaphorical level it always represents the death of the “fathers”,
while rebirth refers to the “children”.

Another perspective from which to interpret bread as an
agricultural totem comes from Walter Burkert. A more archaic type

19 “It's not us who are killing you, it’s the bread!”, Vreme. no. 1767, 17, 1935.
2 Meuly 1946, Burkert 2001, 11.
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of bread that appears in numerous rituals (sacrificial, wedding rituals,
and in the festivals devoted to the dead) are different kind of cereal
grains that are simultaneously thrown, for example, on the sacrificial
animal or on the wedding couple in the wedding ritual. According to
Walter Burkert, this type of ritual behaviour when grain, the earliest
agricultural product, is thrown onto the sacrificial animal (on the
altar and the earth) is a manifestation of an aggressive gesture,
similar to the beginning of a fight. The grains were taken from the
basket, in which, underneath those seeds, a knife for the sacrificial
killing was placed. This act is a sacrificial ritual which announces the
death of the victim and leads to the central moment of the rite, which
is the experience of the death of the sacrificial animal. This is
followed by the eating of the sacrificial animal, that is the phase of
interiorisation of the death. This is the ritual phase which Burkert
recognises as one that provokes the transformation of the feeling of
horror into a feeling of pleasure in participants. Thus, similarly in the
Burkert’s theory, the ritual act of throwing the grains that leads to the
sacrificial killing, in the final instance also has the function of
bringing about the restoration of life.”'

But let us return to the sacrificial ritual of killing the elderly.
Cajkanovi¢ rejects the interpretation that such a killing is based on
economical reasons, and that the elderly were killed because they
were useless, just eating food and producing nothing.”* Cajkanovié
thinks that this ritual was grounded in deeper religious reasons. One
of his arguments is the existence of the cult of the dead, that offers
protection to those who praise them. So, it would be a contradiction
if the killing were understood simply as doing harm to future
powerful protectors for some banal practical reasons. Another factor
that should be taken into consideration is the strong feeling of
belonging to the chain of the generations, and the shift between the
latter. In that context, there would be a strong identification of killer
(children) with the killed (parents), since belonging to the same

*! Burkert 1982, 4-6.
22 Strabo, Geography, X, 5, 6.
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chain, one day the children would take their parents’ place.” In his
collection of interviews, Svetloslav Prvanovi¢c mentions the
following anecdote: A man killed his father and dragged him away
into the forest with a hook. At the moment when he wanted to throw
away the hook, his son told him not to do it, since it would also be
needed for his death.** So, as in the context of killing old people in
Sardinia, who were laughing while dying, a humorous element
obviously surrounds the context of lapot.

A key to a better understanding of this ritual might also be
found in a domain that is indirectly related to this issue (in
diachrony, i.e. in ancient Greek culture), and that is the concept of
the beautiful death in the interpretation of Jean-Pierre Vernant, a
concept that is directly related to, and motivated by, the monstrous
and unbearable aspects of death.” The choice of dying young and in
the peak of youth and strength is motivated by personal wish to
avoid gradual decline and ultimate death. Thus death turns out to be
an antidote to death. Heroes voluntarily go towards it. This brings us
back to the ritual of lapot. Would it not be possible that, similarly to
the heroic ideal, /apot embodies an aspect of voluntarily facing death
as a way of overcoming it? First of all, there is no successful ritual
without the victim’s consent. Moreover, the will to confront death
was not chosen by the individual; it was required by the collective.
And, thus, the ritual killing of the elderly might have functioned, as
in the case of a hero’s death, as an antidote for it*® With such a
death, old people were killed before they completely decayed in

2 Cajkanovi¢, 1994, 1, 297.
** Prvanovi¢ 1964, 19-20.
% “There would be no merit in the hero confronting death, choosing it and

making it his own. There can be no heroes if there are no monsters to fight and
overcome.” Vernant 1981, 288.

26 Of course, the contexts of a hero’s death and the ritual of lapor are different
and the procreative dimensions are constructed differently (in the first case
through the fame, and in the second on the level of family continuity).
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health, vigour and strength, and, as such, they were more helpful as
the protectors of the living people, in the cult of the dead.”’

There are some contemporary theoreticians who regard this
custom as only a scientific myth and all the stories about lapot to be
nothing more than fiction. Ljubinko Radenkovié, for example,
analyses folklore material from a hundred and seventy Slavic
traditional myths, interpreting the motif of killing old people. This
motif Randekovi¢ relates to another type of ritual — a kind of old-age
initiation through which old people became familiar with death.
According to this interpretation, marked novelistic motifs that point
to such a ritual are beating with some blunt object, hiding old person
under the earth in some pit that symbolised the return to the Mother
Earth, or wandering through the night being hungry and thirsty in
order to be reborn again. Radenkovi¢ suggests that /apot has never
existed, arguing that it is only a thought-up motif reflecting the ritual
of controlling the death by leading to rebirth.*®

In order to refute such theory, I would like once more to use
the arguments of Walter Burkert about homo necans, and his idea
about an inborn aggression (redirected in the hunting period from
humans to animals) that turns him into homo religiousus. “Feelings
of fear and guilt <on the occasion of facing the killed animal> are the
necessary consequences of overstepping one’s inhibitions.”*’ Burkert
further emphasises that although religion mediates this feeling, it
does not remove the tension. On the contrary — it heightens it. This
means that religion and rituality operate alongside aggression, death
and killing, not exclusively indirectly through the ritual killing of the
animal, but also through displaying “original” aggression, directed
towards humans. Of course the existence of a complex set of beliefs
is necessary in order for this to follow, and allow this brutal act to be
regarded as religious behaviour. This applies in the case of lapot.

" The souls of those who die when very old are weaker and less effective
protectors than of those who die strong and young. Heraclites fr. 136 see Diels.

28 Radenkovié¢ 2003, 217.
2 Burkert 1983, 21.

195




Lada Stevanovi¢, Laughing at the Funeral

Furthermore, I would like to mention again all the other
arguments listed above that speak in favour of the real existence of
such a ritual: the nature of lapot as a sacrificial ritual and different
aspects of it, such as the “comedy of innocence” that would be
unnecessary if this ritual were pure fiction; the presence of bread
with its “renewal” function; the relation of lapot to the context of the
cult of the dead and the reputation, importance and power that
ancestors have in that cult, and finally the antique parallels of such a
custom and the existence of human victims. This all points to the
conclusion that /apot should not be considered only as a mythical
fiction. The problem of ritual and myth is still a matter of great
controversy and I am not going to consider further this delicate and
complicated issue. Yet, the concept of language is like ritual, a part
of tradition, and the essence of this tradition emanates in both forms
— mythical and ritual, which both communicate some content.’® Thus
the existence of myths with the motif of lapor may only testify in
favour of the existence of ritual, and not against it. And as Burkert
argues, Greek myths concerning human victims testifPI about the
existence of human sacrifices from the former periods.’’ Discussing
the same issue, Martin Nilsson claimed that human sacrifices existed
in the cult of Zeus on Mount Lykaion even in historic times.

Let me conclude this chapter about human sacrifice by
turning attention once more to the totemic concept of death and early
human cognition, before its development to the use of abstractions,
according to the interpretation of Olga Freidenberg, which did not
perceive death as a definite ending. In the totality of the life-death
concept (without the duality that we perceive today), death was just a
transitional phase that led to rebirth, like disappearing before

3% This does not necessarily mean that myth has to be a part of the ritual or that it
provides an objective behavioural description of what happens in ritual, as it is
strictly defined by the myth and ritual school. The reality that is described in
myth embodies experience offered in the ritual. Burkert 1983, 32.

31 This, of course, does not mean that rituals are always followed by
corresponding myths. Burkert 1983, 31.

32 Nilsson 1952, 58.
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reappearing. Namely, human existence in the early totemic period
dictated behavioural patterns. Community, nature, individuals, all
functioned uniquely, as a totem. In that context, the killing of others
and violence were not motivated by “savagery”, but by a particular
conception of life and death.”> So, the killing of a father,
metaphorically identified with old age and death, led directly to the
strengthening of the life-powers of children. However, in the early
stages of thought, deduction and causality were not yet developed,
so, instead of killing the elderly people, sometimes, as in the case of
Chartago, we come across “mixed” roles and the ritual sacrifice of
children. The same is the explanation of the sacrifice of virgins to the
goddess Artemis, who herself sometimes appears as a virgin, and
was a protectress of youth (human and animal).** Thus, the same
goddess who offers vital protection to the growing and young living
creatures, asks occasionally for their sacrificial death.*® The idea that
lies behind those brutal rituals was always the same — death which
brings rebirth. Thus ritual killing in /apot, when related to the context
of the existing and important cult of the dead, might have only one
function — to empower the forces of life and to act in the generation
chain.

4) Pharmakos

The scapegoat ritual as a cross-cultural phenomenon was
considered in the fiftyseventh chapter of Frazer’s The Golden Bough.
In this chapter Frazer bases his interpretation of thevictim in the first

33 Freidenberg 1987, 192.

3 About human victims of Artemis, see Euripides, Iphigenia in Tauris, 20-21
and Pausanias III, 16, 10-17. (Human victims were replaced by the sprinkling of
the altar during the flagellation of the young men).

3% Artemis actually appears as an aspect of the Neolit Great Goddess. More on
this issue can be found in the chapter Appendix and pretext: the concept of life-
death-rebirth in the religious context of Old European Neolithic and Greek
dis/continuities — the theory of Maria Gimbutas.
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place on the “transference of evil”. That is, the possibility of
transferring of suffering or guilt usually to a live — human or
animal.*® However, in some societies, guilt might even be translated
to objects, and this occurs, according to Frazer, as the consequence
of confusion between physical and mental, between material and
immaterial.”” The widespread scapegoat ritual could involve human
sacrifice and was either practiced in the hard times of crises and
catastrophes (such as war, pestilence, hunger),” or periodically, for
example once a year. The scapegoat victim in Greece appears under
the term pharmakos,39 Frazer mentions the custom in Thrace, in the

3% In Jewish ritual described in the biblical book of Leviticus (16. 23, 26-32)
collective sins are transferred to two goats. This is the purification ritual in
which the first goat — one that was devoted to Jahve, was sacrificed in the
normal way, while the one devoted to Azazel was placed alive in front of the
temple and the chief priest put both hands on its head in order to transfer the sins
of Israel to it. Afterwards, the goat was led away and left in the desert. Azazel, to
whom a scapegoat was sacrificed, is opposed in this myth to Jahve, the same as
the desert is the antipode of the fertile land. In this, Old Testament, version of
scapegoat ritual it is possible to recognise internalisation of religion. Evil is not
concrete (war, hunger) but abstract — it is a sin. However, the ritual pattern of
purification is external and much older. The perfect solution that Christianity
finds for atonement is in the single victim of Jesus, who t sanctified and cleansed
humanity. (Hebrew 9. 13-14). In Frazer’s interpretation, Jesus compared to a
king impersonating a vegetation spirit who performs a scapegoat function.
Unlike scapegoat victims that take away evil, these dying gods die in order to
save their divine life from the degeneracy that old age brings. At the same time,
as Frazer understands it, people use the opportunity to transfer their sufferings
and sins to the god that has to die anyway. Frazer, 1913, 9, 227, 306-411.

37 Among many examples Frazer mentions the ritual of Atkhans on the Aleutian
Islands. Instead of giving it to the human or animal, people transferred their guilt
to certain weeds that were carried around by the guilty person, after which the
weed was thrown into the fire and the guilt was cleansed away. Frazer 1913, 9,
1-3.

38 For Oedipus as a scapegoat victim see Vernant 1993.

¥ Luis Gernet regarded the institution of ostracism a rationalised form of
pharmakos ritual. This idea was further developed by J. P. Vernant in the text
“Ambiguity and Reversal: On the Enigmatic Structure of Oedipus Rex” see
Vernant 1978.
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city of Abdera, where the community was purified by the stoning of
the scapegoat to death.*’ Among Athenians and lonians the sacrifice
of pharmakos was held during the festival of Apollo called
Thragelia, which coincided with the ripening of crops. This festival
was celebrated for two days — on the sixth and seventh days of
Thragelion. The first day that was dedicated to purification
(katharsis) which was performed through the sacrifice of two
pharmakoi, was also called katharma or peripsma .*'

In the Athenian ritual of pharmakos sacrifice, the chosen
victims had to satisfy two qualifications — to be ugly and poor. The
criterion of ugliness is closely related to the high appreciation of
physical beauty in Athens®, while poverty, at least according to
Parke, provides willingness on behalf of the victims.* Although the
willing mood is highly important in every sacrifice and certainly in
this one, Parke’s interpretation is oversimplified. Poverty was just
one of the social differences in the Athenian polis, a society that was
only nominally democratic, but actually was highly stratified and as
with ugliness, it pointed to the lower rank of people being
depreciated by the collective. However, the most probable
interpretation is that such a choice of pharmakos among the ugly and
poor had religious reasons.

Considering the scapegoat victim from a cross-cultural
perspective, it is obvious that victims for this kind of sacrifice were

40 Callimach, Fragments, 90; Ovid, Ibis, 465. In Chaeroneia, they expelled a
slave, which impersonated Hunger — Boulimo~ Plutarch g. conv. 693f.

4! Burkert 1982, 65.

*2 The ancient Greek perception of beauty differs from contemporary attitude
towards it. Body does not represents physically given reality, as we think today,
wherefore the definition of antique concept of beauty is difficult to explain. The
simplest interpretation would be that the beauty is perceived through outer
appearance, but it is more result of the attitude ant the message that the body
sends (a kind of power and charisma), than of the physical characteristics.
Peigney 1998, 211-115.

4 parke 1986, 146.
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chosen either from among repulsive people with physical defects, or
among those who were highly distinguished among others.** The
reason for this cannot be found in practical, but rather in religious
reasons. Obviously, the criteria that provide quality for this kind of
victim involve difference. The interpretation of the condition that the
victim should be of a low rank, of repulsive appearance, or with
some defect, is based on the belief that these are actually positive
qualities for this kind of victim. Cajkanovi¢ suggests that in the
Serbian religion, a defective outer appearance and low rank are
actually related to greater inner worth.* This hypothesis is supported
by the author with numerous proverbs, such as “Koga Bog kucne,
tome nista drugo ne valja » 46

But let us return to the Athenian ritual. Two pharmakoi were
needed since one was sacrificed for men, and the other for women.
The first wore a string of black figs round his neck and the other a
string of white figs. The pharmakoi were taken in procession around
the city, pelted with rods and beaten with fig branches. Finally, they
were expelled from the city. So, even though this sacrifice was
performed not through the explicit act of killing the human victims,
but through their banishment from the polis, this act, as an exclusion
from the community, represented for Greeks a kind of death.*” Some

* The mythical example for choosing the victim among the most honoured
people of the victim is the one of Iphigenia (Aesch. Agam., Eur. Iphig. A., Iphig.
7).

4 Cajkanovi¢ 1994, 1, 458.

% “The one who is blessed by God does not have anything else.” Karadzié,
1969¢c, 2241.

71t would be helpful for understanding symbolical death and non-existence in
the social realm of Greek antiquity, to turn just for the moment to “social death”
in the contemporary context, i.e. the phenomenon of exile as a kind of death,
which is the experience among many emigrants today, who are forced to move
to another country due to difficult political and/or economic situations at home.
Although this is the consequence of their own wish and decision, they very often
live on the edge of the new society, struggling to satisfy their basic needs for
their living, as well as to provide legal documentation for their residence and
often without the possibility of going back home (e.g., the example of asylum
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Greek authors still remarked that such a ritual was only a milder

version of the fierce ritual of killing a victim by burning or stoning.

The most detailed description of such a ritual is by Hipponax and

refers to sixth century Colophon. Tzetzes informs us that the
. . . 48

pharmakos in this ritual was burned in the end.

The act of sacrificing pharmakoi invariably happened in
good atmosphere and with laughter, which in a sacrificial context
confirms the approval that is necessary for such a ritual act. This
kind of consent indicates a successful outcome for the whole ritual.
Besides the laughter during the sacrifice of pharmakoi, the ritual was
celebrated in a good mood and with music.” Cajkanovié¢ believes
that the laughter which accompanied scapegoat sacrifice is a ritual,
and that it is related to the laughing which occurs during ritual of
killing the elderly. Thus, as is the case in the ritual of sacrificing old

seekers). Longing for their homeland and often unable to accommodate into new
surroundings, their own life experience is sometimes reflected in their feelings
about the phase of living in their own country that is now over, so that in the
new surroundings they often try to keep some habits and customs from their
former lives, which would normally disappear or change through the dynamics
of living, if they had not emigrated. Even those who occasionally travel back
home, after a long period of longing, feel lonely and as if they do not belong
either to the place they moved from, nor to the place they now live in. For them
“the death” may be defined through the feeling of belonging nowhere. Apart
from that, their stigmatisation influences their ontological status, which is often
suspended. What Hannah Arendt terms a ‘“shadowy realm”, and Orlando
Patterson as “Social Death”, Judith Butler defines as “radical exclusion and the
one that emerges in the sphere of the excluded, not negated, not dead, perhaps
slowly dying, yes, surely dying from lack of recognition as human can be
conferred, a recognition without which the human cannot come into being but
must remain on the far side of being, as what does not quite qualify as that
which is and can be.” Butler 2000, 81.

8 Hippponax fr. 5-10; Concerning the burning of the victim in Tzetzes. Chil. 5,
737. Rohde, Nilsson and Harrison regard it as a fact, while Murry, Gebhardt and
Deubner reject it. Cf. Burkert n. III, 2. 8. For stoning, see also Hesych. s. v.
farmakoi.

* For laughing see the fragment of Hipon. — Bergk. Fr.8; about music Hesych.
s.v. kradih~ nomo~and Plutarch, On music, p 1133F.
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people, laughter as the strongest manifestation of life during sacrifice
actually brings some kind of immortality, supporting the re-
creational forces of life, which is actually the function of this
purification victim.*

Staying with the theme of pharmakos, 1 would like to enter
another theoretical framework, the one proposed by the philosopher
Jacques Derrida. His interpretation of pharmakos on the grounds of
Plato’s Pharmacy is based on the analysis of Plato’s concept of the
oral and the written word (that he parallels with the pharamakon). 1t
is essential for Derrida’s deconstruction that “each of the terms must
be simply external to the other, which means that one of these
oppositions (the opposition between inside and outside) must already
be accredited as the matrix of all possible oppositions”.”' Starting
from Plato’s position that there is no remedy that is solely and
exclusively beneficial, Derrida analyses the word pharmakon (and
the words grouped around it in the same family) within all the
ambiguity of its meanings, referring at the same time to the
beneficent and maleficent drugs — remedy and poison, corresponding
to Plato’s usage of it that does not always include conscious (or
unconscious) use of the word-game. Quoting Protagoras in his
classification that pharmaka can be both good (agatha) and painful
(aniara), Derrida points that the “beneficial essence or virtue of

pharmakon does not prevent it from hurting”.>

Derrida thus understands pharmakos as a representative of
otherness and of evil, as one who embodies all that is negative,
which is a danger for the community and its members. Pharmakos,
as the symbol and embodiment of all destructive forces and evil, out
of the ritual and before he was chosen to be such a victim, is not a
criminal. His connection with the evil is established after he had
been chosen for such a victim. At the same time, when the

30 Cajkanovié¢ 1994, 1, 303 See the chapter about Sardonic Laughter and Lapot.
*! Derrida 1981, 103.
52 Protagoras, 3544, Derrida 1981, 99.
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pharmakos is chosen, he is kept by the community to be used for
their common salvation.® The ceremony of sacrificing the
pharmakos was held at the boundary of the outside and the inside.
According to Derrida, it was essential for this sacrifice that the
pharmakos was expelled from the city and that death appeared only
as a secondary effect of this sacrifice.”® The pharmakos incarnated
evil and outside, and yet he was sacred; the victim of pharmakos
restored, renewed, and recovered the community from the crisis.
Thus pharmakos, the chosen and the sacred one, provides salvation
by taking upon himself all the evil of the society, representing
perfect union. Pharmakos unifies at himself belonging to the society
to the greatest extent — he accepts evil and guilt from all by whom he
is attributed; the very next moment he is renounced by the collective
and put to death or sent into exile. This provides the society with
catharsis — the purification that is needed to accept new life
(announced by the festival of Thragelion, which marks ripening of
the crops).

Before turning to Walter Burkert’s definition of pharmakos,
I would like to use this author’s theory about Homo Necans in order
to shed more light upon the Derridian interpretation that I have
given. Namely, the creation of sacredness is, according to Burkert,
directly linked to inborn aggression. This aggression that was
originally addressed from human to human, was redirected towards
the animals at the stage of hunting society. What is interesting is that
people had always felt frustration, fear and guilt in the encounter
with death, but on the other hand, the confrontation with these
feelings, and confrontation with the enemy (whether an animal in
hunting or a human in war) appeared to be a condition for life (e.g.
providing food is necessary for survival) and according to Burkert,
led to the creation of sacredness and to the development of
civilisation and religion. These tensions and frustrations never
disappeared in the face of such death, but they became controlled

53 Ibid, 133.
3 Derrida 1981, 132.
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and regulated through religion. As Burkert says “yet human tradition,
in the form of religion, clearly does not aim at removing or settling
these tensions. On the contrary, they are purposefully heightened.
Peace must reign within the group, for what is called for outside,
offends within.” In this last sentence Burkert points out the mutual
inter dependence between inner consolidation of the group on one
hand and the outside threat, which in a certain way is embodied in
the pharmakos victim. This ritual is an explicit example of
ritualisation and the subduing of aggression. Namely, it enables
group salvation and consolidation through marking the outsider who
originates from the inside. It is clear that this sacrificial ritual
operates with the same aggression that exists in hunting. Only here,
the aggression is ritualised, culturalised and used (or abused) for the
needs of community.

Another perspective upon the interpretation of pharmakos
that was offered by Walter Burkert refers to the scapegoat motifs in
the comparative folklore material of ancient drama, legends and
religion, in order to clarify the common pattern of the ritual as
follows:*®

1. The selection of a victim that is either the most repulsive person,
or a king, or a woman as both an object of desire and a less
valuable being.

2. Communication rites of food offerings and adornment of the
victim.

55 Burkert 1983, 21.

%6 One of the Greek mythical examples that Burkert mentions is about Athenian
king Codrus who voluntarily went to the Dorian troops to be killed. Thus, he
helped his army to win because, according to the oracle that the Dorians
received, Athenians would win only if their king got killed. Being dressed up as
a slave, the king succeeded in deceiving the Dorians. Another example that
Burkert cites is Hetite, and concerns the foundation of Ionian Erythria and a
plague that struck its people. Understanding that some foreign god had caused it,
people sacrificed a ram, drawing him out of the city.
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3. Rites of contact and separation in which community actively
transfers their guilt and evil to the victim, while the victim is
passively led by the active participants.”’

The least known example that Burkert quotes is from
Polyaens, a myth about the foundation of lonian Erythrae in Asia
Minor. When embarking upon the colonisation of Asia, king Cnopus
received an oracle according to which a priestess from Thessaly
should be a general of his army. Priestess Chrysame, a drug
specialist, was sent to him. Her mission was to prepare a bull for
sacrifice. After adorning a bull with lace and purple cloths with
golden decoration, she gave him food in which she had previously
mixed up some drugs. The bull became mad after eating the food,
which the priestess gave him, and ran away from the altar towards
the enemy army. The enemy understood this escape of the victim as
a good omen, so seized the bull and ate his meat. This made all of
them crazy. It was then an easy task for Cnopus to beat such an
army.”® The same scapegoat motive Burkert also recognises in the
episode about the Trojan horse, which the Trojans received as an
agalma (votive gift) for Athena. Burkert considers that myth,
according to which real warriors were hidden in the wooden horse,
represents an epic rationalisation of this ritual.>®

5) Conclusion

What is always astonishing concerning this ritual is the
behavioural pattern, which is recognisable beyond the ritual, in

7 This structuralisation of ritual Burkert presents also in Lévi- Straussian
formula, interpreting the scapegoat as a mediator that reverses situation of
common danger to common salvation. The formula regards the relation between
“community endangered” versus “individual distinguished” versus “community
saved” as f, (a): f. (b) — f2(b):f!(a). Burkert 1982, 67 cf. Lévi Strauss 1958,
288.

58 Polyaen, 8, 43.
5% Burkert 1982, 62.
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everyday life, in different social contexts, but most openly among
children, who tend to choose one among themselves who differs (at
this point we may recall that the qualification for being a scapegoat
in ritual is difference, no matter if it were something good or bad).
The scapegoat among them is the one who is mocked, offended and
excluded from their communal games and their community. Of
course, questions of sacrifice and self-sacrifice are complex ones and
I certainly do not intend to offer a psychological interpretation of this
ritual. My intent here is to understand the original meaning of the
ritual, and its functioning in the concrete historical context of
classical Athens. The choosing of the scapegoat — and I use the word
now as we use it in everyday-life and outside its ritual meaning — is
not always motivated by concrete guilt or danger; a scapegoat can be
a person chosen by the group to whom the hostility is transferred,
and in whom it is expressed.”’ The choosing of the scapegoat serves
the function of consolidating the group against the imagined Other in
order to exclude her/him and, as I am going to argue in the following
paragraphs, to provide illusionary and temporary salvation.

To go back to the scapegoat ritual, the question that arises is
the following: if the pharmakos is the one of the collective who
becomes the Other through his acceptance of others’ collective guil,
is not it possible that through this action, the scapegoat actually
becomes the collective (he is identified with all their guilt and thus
with them), while the collective, which through the ritual tries to
reinforce itself, and to renounce its collective guilt in order to
become someone else, becomes someone new? So, the phramakos is
a representative of the collective who individually renounced
themselves, and he is they, who metaphorically die. Through this
death, the society is purified and revived. Although the pharamokos
is chosen from among the poor and those with physical disabilities,
this is actually what makes him different from the others and
therefore capable of bringing salvation to the collective. Whether we

% In Merriam-Webster’s dictionary the second meaning of this word is
personified and it refers to (a) one that bears the blame for others and (b) one
that is the object of irrational hostility.
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use the term salvation or cure, as Derreida who refers to pharmakon
both as a drug and a medicine, another question is being raised. Is the
society really saved and cured through such a victim or is it just
temporarily relieved? Are we talking about a medicine or just a
“pain-killer”? The guilt of the whole community is only being
transferred, being thrown at the sacrificial victim as into a trash-can,
waiting to be cured. However, mitigation is just temporary, and a
new accumulation of guilt is waiting again the following year to be
translated to the Other victim, all over again.

We should not forget that all religious festivals and all
rituals are polysemic and the interpretation should not be reduced
exclusively to one meaning. The oldest stratum of the meaning of
such victimisation should be searched for in the period when
life/death concepts became divided and related through the idea of
causality — when death actually represented the condition necessary
for rebirth and new life. That is how the death of the scapegoat
means prosperity and regeneration for the collective. But, if we
widen the perspective away from the focus on the ritual of
pharmakos as human sacrifice that saves the whole community, we
find ourselves in fifth-century Athens. It is a developed city-state,
which controls (or tries to control) all religious rituals and festivals,
constituting and maintaining its political order. What would be the
benefit for the polis to organise such a ritual? It lies in avoiding the
self-reflection of the collective and not putting into question concrete
responsibility. In fact, this festival of the purification of the
collective is actually the mechanism of its control. Considering once
more Burkert’s definition that the function of ritual is to support the
continuity of the community,él it is possible to conclude that in the
developed political system, the state (ab)uses ritual in order to
establish control. But what is achieved through this? Is it continuity
or just the status-quo? The ritual of pharmakos is an example of how
an old ritual pattern is being used in the new context, receiving a new
meaning. Though temporarily cured, the community is also being

! Burkert 1983, 25.
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controlled and directed. Being unaware of concrete guilt and
mistakes, there is no possibility for the community to be
authentically cured, which, as we have seen, unavoidably and
gradually leads to its destruction.

6) Excursus: Zidanje skadra na Bojani -
reading women’s body in the scapegoat victim

In the poem “Zidanje skadra na Bojani” we come across
another human victim — this time it is a woman who is walled up in
order to provide the successful building of a fortress. This kind of
human sacrifice is attested to all over the world, not only in the
building of bridges, houses, palaces, temples and fortresses, but also
for the foundation of cities. However, the focus of my discussion
here is no longer the problem of the scapegoat ritual, which is a
complex issue involving the collective transference of guilt to the
sacrificial victim, who, assuming all evil, brings salvation to the
community. Rather, my intent here is re-reading the woman’s body
in the concrete example of the ritual from the poem “Zidanje skadra
na Bojani”. Thus, by not focusing on the oldest layers of the poem
(which I have already done in the chapter about pharmakos) that
reveal early worldviews of the life-death concept, I am going to
analyse the later strata of this folkloristic material, which arose long
after the development of abstract and causal thinking. Namely, the
whole corpus of poems to which “Zidanje skadra na Bojani” belongs
(so-called Arta Bridge corpus) appears in the Middle Ages and refers
to the foundation of the important buildings (cities or bridges) of the
period.®” My analysis in this chapter is particularly focused on the

52 This epic poem belongs to the rich Balkan epic corpus of poems known as the
“Bridge of Arta”, about the sacrifice of a woman built up in the bridge in order
to provide the successful building of the bridge. Apart from Greece and Serbia
and Montenegro it appears also in Romania (Maistoru Manoila). All the poems
have the some common motive — in order to provide successful building of the
bridge or fortress, a woman is sacrificed and build into its foundations.
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narratives that appear in this social context, which might also be used
today for the reading and interpretation of gender-identity constructs.

So, to return to the content of the poem, which is as follows:
For three years there were constant obstacles in building the fortress
— everything that was done during the day was ruined by water
during the night, until one day came the divine oracle: it was
necessary to sacrifice one of the wives of the three brothers
Mrnjavéeviéi who were building the fortress. The agreement was
that the victim would be the one who brought them lunch the next
day. Of course, the brothers agreed not to tell a word to their wives
in order to keep the whole agreement secret. However, only the
youngest brother kept the promise, and though it was not her turn,
his wife came to the fortress. Realising that she was going to be
immured within the stone, she begged to be saved. But the only
things that she was able to successfully negotiate were several holes
for her body — two for her breasts to feed the baby and two for her
eyes to see.

The walled-up female body in this poem is present and
absent at the same time. Being walled up, she disappears, emerging
only through the openings — those for her breasts from which milk
runs out, and those for the eyes to gaze through from the stone. The
sacrificial victim of a woman was necessary in order to build “a
bridge” that establishes and solidifies social links. The choice of
sacrificial victim was not a girl or virgin (as in the case of Iphigenia),
but a woman that, through motherhood, already contributed to the
community and would continue to do so even after being turned into
stone.

The image of the walled-up woman-victim may also be
regarded as a metaphor for the voiceless woman, who is quiet as a

My choice to analyze the Serbian variant of the poem is based on the fact that
the motive of the walled up woman’s body in this poem is developed most
expressively and in great detail.
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stone while feeding her children. Opposed, but at the same time
inseparable from her, is a woman — mother, wife, daughter or sister,
the active actor in the funeral ritual, who prepares, buries and mourns
her closest kin, with the capability of speaking up publicly at the
grave. At this point, social and political canons confront family ones
in the clash, which in Greek and some other traditional Balkan
societies existed for centuries, without a real and definite winner
right up to the twentieth century. The limits between private and
public are blurred, this time to the disadvantage of women, who,
from being the active participants in the ritual become passive
sacrificial objects.

What Elizabeth Grosz problematizes in her “corporeal
feminist theory” might be applied to the process of the petrifying
body of the woman from the poem. Namely, Grosz criticises the
position of Western philosophy that conceptualises the “self,” the
spirit and the soul, as something without any real bond with the
body; the soul is only temporarily chained to the body and the spirit,
as understood by Western philosophy, is disembodied. The
mind/body dichotomy sets into motion a series of similar
dichotomies and a dualistic approach to the world and the mind/body
relationship is frequently correlated with the distinctions between
reason and passion, sense and sensibility, outside and inside, self and
other, depth and surface, reality and appearance etc. In each of these
binaries one term is privileged over the other and one term is valued
at the other’s expense. The same is true of the male/female
dichotomy. Therefore, the subject embodying a female body is
doubly devalued. She is always linked to the body, if only by virtue
of falling on the devalued side of the binary pair. In this context, man
is equated with culture and the mind, while woman is connected to
the body and nature. In relation to the man, the woman is the other,
reduced to a body.63

The same as Western philosophy reduces woman to the
body which is worthless, lacking spirit and soul and actually opposed

83 Grosz 2005, 22-28.
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to them, the woman’s body in this ritual episode from the poem is
reduced to the connective material for the building: woman who has
once been an actor in the ritual becomes a ritual object — body
without soul that is petrified almost completely; she is not able to
move, to act or to speak — all that is left to her are her breasts to feed
a child and eyes to see as a passive witness. On the other hand, man
is the actor in the ritual and the one who communicates with the
divine, finding out what kind of victim is necessary for a successful
sacrifice. The same as for a Western philosopher, a male is the one
who is authorised to arrange the roles. The question regarding the
metaphor of the petrified woman is at which point the dimensions of
myth and reality overlap. Not only do we face the reality of human
victims which are testified to in the far past, but we also recognise
the clear metaphor of the voiceless woman whose only function has
been the maternal one to the extent that maternity is the only aspect
of this woman’s existence that is recognised. Not allowed to speak or
freely use her body, she is not immobile like a stone, but immobile
because she is imprisoned alive. And albeit in this imprisonment her
body does not die, though the only parts of her that are permitted to
be publicly present are her breasts to feed and her eyes to see. The
same way as the woman’s body is imprisoned, walled in, and fixed
into the stone, Western philosophy imprisons the woman in her body
— speechless, motionless, petrified alive.

And although, as in the poem, there are very strong
tendencies to objectify, control and restrain women, their bodies and
their voices, I am going to show, in one of the following chapters,
that the traditional role of women in funeral rituals was actually the
domain through which women gained influence and power. Such a
reading of the past and women as ritual actors/objects might be used
as a starting point for theorising continuity/discontinuity of the long
durée racial markers of gender in the Balkans as suggested by
Svetlana SlapSak in her article “Identities under Threat of Eastern
Borders”. According to Slapsak, the construction of gender identity
should be regarded according to particular social and cultural
contexts, whereby the already established gender studies frameworks
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that do not consider these contexts should be subverted.®* This
contrasting and ambiguous picture of the Balkan woman in the ritual
may be used as one of the starting positions for research into and the
better understanding of the contemporary construction of gender in
the Balkans and its specificities that paradoxically unify two
extremes — the control and immurement in mute immobility on one
hand, and, on the other, the respect for women and women’s power
embodied especially in the domain in which women are sovereign
rulers — that of life and death. Is it possible that this kind of women’s
power and the fear that it provoked, actually motivated the
“freezing” of woman’s activity in ritual and her immurement?

It is possible to map both these patterns in the contemporary
Balkans. For the moment I am just going to mention the pattern of
“walled up” women in the context of the ex-Yugoslav war (during
the 1990s) and post-war, transitional societies. This paradigm is able
to be analysed using the example of numerous turbo-folk stars.
Fulfilling the expectations and the requirements of the TV audience,
created according to the demands of propaganda and the revival of
traditional values, these half-naked stars always fulfil their maternal
duties (the favourite topic of their interviews). Imprisoned in their
bodies, they show off for the amusement of the masses, with breasts
that are both the objects of desire and maternal symbols. Instead of
the stone, this time, their immurement happens in the TV box.

It is possible to recognize another, even more present, but
unfortunately less visible, type of women’s immurement in the
victims of rape, which was an organised crime during the Yugoslav
wars. Discussed usually as members of the nations, these women are
often also neglected and abandoned by their own communities.
Imprisoned in their bodies that are violated, marked and conquered
by the enemy, they are immured alive in “the bridge”, somewhere
between the enemy and their own community that “builds a wall” in
front of their experiences, needs and problems, without giving
enough effort to support them.

84 Slapgak 2002, 147.
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Let me return once more to the question of the existence of
the human sacrificial victim, grounding my argumentation on the
theory of Olga Freidenberg, but also that of other more or less world
famous anthropologists, classicists, and philosophers (above all
Cajkanovié¢, Burkert and Derrida). My intent was to prove that such
victims existed in historical time. Basically, I argued that the ritual of
sacrificing human had to be related to the two stages of early human
cognition — first, when boundaries between life and death were not
clear, and when both life and death were perceived as one concept;
second, when this idea was replaced by the notion of death as a
condition for life, and as a transitional phase before rebirth. Traces of
this ritual stayed preserved in folklore material. However, myths and
poems that refer to them also embody other, much later, layers of
meanings. Namely, it is impossible to differentiate and set clear
boundaries between epochs, since the future and the past overlap,
letting different ideas or metaphors exist side by side in folklore.”’
My intentnion in this last chapter was also to demonstrate that
research into ancient religious ritual and folklore is not necessarily
aimed at deeper understanding of old and forgotten rituals and
mythical patterns, but might as well be used for mapping and
interpreting narratives that have been preserved right up to
nowadays.

7) Rereading Homo Necans -
aggression as means of cohesion for the community

In the previous chapters about phases of the funeral rite I
have tried to represent the theory about homo necans by Walter
Burkert, and to apply it to the funeral and its certain phases. But
now, after discussing the issue about the scapegoat, I would like to
go back to the basic premises of this theory and to look at another
perspective that it offers. Namely, Burkert starts from the premise

5 Freidenberg 1997, 238.
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that the crucial, inborn instinct through which humans became
human was aggression. Inborn aggression that was originally
directed from human to human, had been, in the process of hunting,
redirected towards the animals. The hunter must have felt guilty
when he killed the animal, but through hunting, he obtained food to
survive and he could continue his life. Therefore, killing is being
celebrated as a form of renewal. This feeling of guilt, remorse and
anxiety provoked by sympathy that the hunter felt for his quarry
became the root of sacrificial ritual which, as Burkert argues “is the
basic experience of the sacred”. Homo religious acts and attains self-
awareness as homo necans”.®® According to Burkert, civilised life
and order developed out of aggression and the encounter with death.
“Man became man through the hunt, through the act of killing.”®’

However, apart from the encounter with death (through the
hunt, sacrificial killing or war), the element that was necessary for
successful action was the cooperation of the men, which had been
attained precisely through the interrelationship between the members
of the community — of the insiders against the outsiders. And exactly
this demonstration of aggression towards the outsiders is what
constitutes a sense of a close personal community.®®

The question that emerges is how the community feels and
behaves when it does not relate to the outside enemy (animal or
warrior) through the process of killing, and if killing is the only
manifestation of aggression that constitutes a community.

Let us begin with the victim of scapegoat. It is the enemy
from the inside, it is the outsider of the inner community emanating
everything all the evil from it, or if I put it more precisely —
collecting all evil of the community that attacks it. The victim has to
be expelled and put to death in order to provide life for and the
continuance of the community, but in the first place it is the outer

% Burkert 1983, 3.
7 Ibid, 22.
%8 Ibid, 20, cf. Lorenz 1970, 251-318.
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enemy (chosen from the inside) in relation to which the society may
constitute itself. Thus, the constitution of the community does not
happen only through the aggression that is demonstrated from the
inside of the community towards an outside enemy — animal or
warrior, but actually around the enemy chosen from inside. The issue
is much more complex, since aggression as a constitutive social
element is not always demonstrated through the act of killing, but
also through establishing control over those who are defined in the
community as the Other — women, foreigners, children etc. Although
not defined as the enemy that has to be destroyed, the Other is one
who certainly has to be controlled. Thus, if aggression is the instinct
that consolidates the group towards the outer enemy, it also lays in
the root of the feelings of the dominant group that is entitled to have
more rights and freedom, and in the first place, to have control over
the Other.

But what is the meaning of the ritual when the city-state
adopts it and controls it, as in the case of fifth-century Athens? The
state did want to appropriate such a ritual, as a means of
manipulation and control. Unintentionally or intentionally (and the
latter is more probable, due to the fact that the Athenian democracy
was a highly exclusive and non-egalitarian society in which only
Athenian men born from Athenian mothers and fathers, at least from
the time of Pericles, could have citizenship), the state thus held onto
the idea about the Other. The question that I am interested in is
whether aggression towards the Other (outsider) practised in ritual,
war or everyday reality, is the only way to reinforce a group. I am
sure it is not so, although it is obvious that the political system of
Athens, as well as of many other political systems, were and still are,
built exactly on that premise. It did not help Athens with its
problems, which ultimately led to its collapse. And it will never help
anyone.
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VII
Mapping the Anthropology of Laughter
in Rituals

1) Homeric Hymn to Demeter

The mythical paradigm of female ritual obscenities and
abusiveness, as well as the laughter that appears at the end of the
period of mourning for the dead, is associated with Hades’ abduction
of Persephone and the desperate longing for her of her mother
Demeter that is described in the Homeric Hymn to Demeter. This
hymn was composed in the period before the formation of the
classical city state and after the period of Homer and Hesiod (8" — 6™
century), wherefore it might be taken as a reflection of the cult and
ritual dedicated to the forementioned goddesses, particularly in the
period when it was created.'

Let me, at the beginning, focus on the content of the hymn:
Hades, the god of the Underworld, kidnapped Persephone, daughter
of the goddess of the Earth and its fertility, taking her as his wife to
his kingdom of darkness. Disguised as an old woman, Demeter went
looking for Persephone, unable to eat, drink or take any rest. Her
despondence was the cause of the death of all nature. According to
Helen Foley, desperateness and Demeter’s rejection of food are not
signs of depression, but part of “usual” mourning behaviour that
includes “assimilation of the mourner to the state of the dead”’
However, as has been argued already in the chapter about
lamentation and the phases of the ritual that include mourning of the
dead and expressing sorrow and pain for the loss of the beloved, this
phase actually represents the process of confrontation with
someone’s death and thus it is a conscious act, the same as other
phases of ritual. So, rejection of food and the fast in the mourning

! Foley 1994, xii.
% Foley 1994, 128.
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stage of rituals are the consequences of confrontation and acceptance
of the pain — when in the state of intensive, ultimate grief for the
dead.

But how did the despair and mourning of Demeter end?
According to the hymn, Demeter remained desperate until she met a
mortal woman, the slave Iambe in Eleusis near Athens. Iambe
succeeded in provoking Demeter’s laughter by telling her different
obscene jokes. This, at the same time, meant that lambe succeeded in
bringing back her will to live (198-205):

dhron d afqoggo~ tetihmenh hst ep: difrou,
oude tin out: epei prosptusseto oute ti ergw,
alli agelasto~ apasto~ edhtuo~ hde pothto~
hsto pogw minugousa baquzwnoio qugatro-~,
prin g ote dh cleuh~ min lambh kedn eiduia
polla para skwptou~ etreyato potnian agnhn
meidhsai gelasai te kai ilaon scein qumon:

h dh oi kai epeita mequsteron euaden orgai-~.

For a long time she sat voiceless with grief on the stool
/ and responded to no one with word or gesture./
Unsmiling, tasting neither food nor drink, / she sat
wasting with desire for her deep-girt daughter, / until
knowing lambe jested with her and / mocking with
many a joke moved the holy goddess / to smile and
laugh and keep a gracious heart --/ Imabe, who later
pleased her moods as well.®

The words for joking and jesting used by Ilambe were chleu
(joke, jest) and skopto (to mock, to jeer) (202-3), both of which
have offensive connotations. However, this offensive dimension
shows strong ambivalence — through destruction and offence it
brings rebirth and recreation. In the Homeric Hymn to Demeter, the
status of which belongs to the conservative epic tradition, this part

* Homeric Hymn to Demeter, 198-205, translated by Helen Foley.
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alludes to the substratum of female cultic practice. Demeter,
surrounded by the mortal women, laughed as a human, not as the
Olympian.* The hymn continues with the episode concerning
Demeter’s effort to make Demophoon, the son of Metaneira (“late
born, beyond all hope”), immortal.” Metaneira did not recognise the
disguised goddess, and since she was unaware of Demeter’s godly
intention, she prevented her from making the divine intervention.
Concerning the age of Metaneira, she was the same age as lambe, an
old woman. Old women figure in this episode as symbols of
enormous energy, with sexual and reproductive powers belied by
their outer appearance.

According to another version of this myth, Baubo, whose
name (baubon) means “vulva”, made Demeter laugh. She did it not
only in words, but also visually, displaying her genitals, and (in some
versions) transforming them into a shape resembling a child. 7 There
is another character that appears in the scene with Baubo and
Demeter — a boy called Iacchus who was actually the first to burst
loudly into laughter. Immediately after him, Demeter also started to
laugh.

This episode with Iambe or Baubo, who succeeded in
consoling and cheering up Demeter, using in one case obscene
language, or in the other, obscene gesticulation, may be related to the
theory of Mikhail Bakhtin about the carnivalesque and grotesque that

4 O'Higgins points out the parallelism between Demeter’s laughter and the
biblical episode in which Sarah, Abraham’s eighty-years-old wife, discovers that
she is pregnant and bursts into laughter. O’Higgins 2001, 138.

3 Homeric Hymn to Demeter, 219.
% O'Higgins 201, 138.

" We find the other versions of the story about Baubo and Demeter in Clement
Protrpetiokos 2. 20.1-21.2, Orphic frag. 52 Kern, Arnobius Adversus nationes
5.25-26, Eusebios Praeparatio evangelica 2. 3. 31-35. There is also a version
where Baubo holds in her hands the laughing baby lacchus, who is defined by
Suda as “Dionysos at the breast”. The cult of Baubo existed on Naxos in the 4"
century BC and on Paros in the 1* cent. BC.
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he developed in the book Rabelais and his world. In this work
Bakhtin in the first place refers to Rabelais and, therefore, to the
medieval renaissance culture of carnival and laughter.® However his
theory, especially when he turns to the ritual carnivalesque
festivities, is directly applicable to antiquity. In medieval, but also in
the ancient, cultures the liberation and rebirth that happened through
degradation, found its communal expression during times of
carnival, when people celebrated temporary liberation from the
prevailing and established order. In such carnival festivals, it was
essential that the whole world was turned upside down and that
official hierarchies were reversed.’

The argument that the carnivalesque worldview existed also
in antique times has already been discussed in the introduction. The
facts that support this argument are numerous and there are obvious
parallels between the Aristophanes’ comedies and the work of
Rabelais (Gargantua and Pantagruel), which was, after all, the
inspiration for Bakhtin to formulate the aforementioned theory about
the carnivalesque. There are numerous parallels between the style of
Aristophanes and that of Rabelais — in their ideological attitudes and
in their way of despising vanity of any kind, in their choice of motifs,
in their sharp criticism of politics and religion, etc. Both Rabelais
and Aristophanes use an important characteristic of early attic
comedy — a verbal agon in which two opposed sides confront their
attitudes and ideas (moral, political, ideological). Rabelais’ work is
rich in such discussions — e.g. those that Pantagruel had with
representatives of different philosophical schools, or discussions
about Panurge’s marriage in Book Three that correspond to the
discussions between Philocleon and Bdelycleon in Aristophanes’
Wasps or Euripides and Aeschylus in his Frogs. The third, and the
most important, parallel is the humorous style of both authors. They

8 The Middle Ages carnivalesque culture is embodied in three forms: ritual
carnival, the literary works of laughter and different forms of curses and street
speech. Bakhtin 1979, 10.

° Bakhtin 1979, 18.
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often choose absurd situations. Another common motif is the
grotesque, which characterises description of lawsuits over some
senseless and absurd issues with illogical argumentation.'® Another
characteristic is the burlesque style of both writers and the freedom
of their imagination seen in the creation of grotesque creatures.
Parallel episodes are numerous. For example, caricatured sophism in
Aristophanes Clouds, compared to books two and three of
Gargantua and Pantagruel.'' Rabelais, like Aristophanes, coined an
enormous number of interminable words, droll expressions, and
sudden and surprising constructions. The humour that involves
human bodily and corporeal pleasures is present in the work of both
authors, who created works of ingenious life-giving happiness. This
is particularly emphasised in the exodes of Aristophanes’ comedies.
Just these parts of the theatrical genre have strong bonds with the
religious rites and early comedies that originated in fertility rituals.
This again leads to the conclusion that the obscene humour of both
authors — Aristophanes and Rabelais — had the same ritual roots.
Once more, this is confirmation that Bakhtin’s concept of the
carnivalesque is easily applicable to the worldview of antiquity.

But to return to the myth about Demeter (and the festivities
to which it is related — the Thesmophoriai and Eleusinian Mysteries)
and its interpretation from the perspective of Bakhtinian theory.
Namely, the central moment and turning point of the myth is in the
jesting, cursing and laughing as well as in the strange, transforming
figure of Bubo, that might be recognised as the rebirth and growth
that transform out of the down and low and grow out of the
grotesque image of the “open body”. Namely, Bakhtin relates curses
and jokes to the “open body,” referring to bodies that are coupling,
bodies that are giving birth or those that are being born, bodies that
are dying, bodies abundantly eating and drinking, as well as

1% See Rabelais, Gargantua and Pantagruel, 2, and Aristophanes, Wasps,
episode with Philocleon.

! Jankovi¢ 1987, 73-75.

221




Lada Stevanovi¢, Laughing at the Funeral

emptying themselves.'” So, bearing the same meaning, lambe’s act
in the Hymn represents verbalisation of Baubo’s grotesque image
that appears not only in myth (verbally), but also in the form of a
figure. There is grotesque ambivalence in the body that is reduced to
its chasms, which are ironically unified: the head, sexual organs and
physiological orifices merge. Top and bottom are unified and turned
around — Baubo is the figure turned upside down. This corresponds
to the view of Olga Freidenberg that the semantics of laughter and
obscenity in festivals devoted to Demeter and the bounty Earth
should be regarded with reference to the agrarian perception of men
and women, reducing them only to reproductive, sexual organs."

This Baubo is easy to connect with Bakhtin’s concept that
relates the mouth and eating to death and the Underworld, the
meaning of which is directly connected with the fertile lower parts of
the body.14 This Baubo statuette evidence of her existence as a cult
figure, indicates the possibility that she is an aspect, a version of
Demeter.”” Unlike her, there is no evidence (archacological or
otherwise) that lambe appears anywhere apart from in the Homeric
Hymn to Demeter, but obviously Baubo and Iambe share the same
function and may be identified with one another."®

Another ritual aspect important for understanding this myth
is the role of sexuality and laughter as the turning point of Demeter’s
recovery from pain. Interpretation of this laughter, which as a part of

12 Bakhtin 1979, 333-335.

13 Freidenberg 1997, 93. In relation to this stands also the sacrificial victim of
the round bread, the semantics of which stands for both men and women sexual
organs. We find the evidence for this in Scholia for Luc. Mer. VII, 4 and
Atheneus. 646 a.

!4 Bakhtin 1979, 318. About the eating as metaphor of death and rebirth see also
Freidenberg 1997, 105-108.

'3 Olender 1990, 99. O' Higgins 2001, 142.

16 Foley explains the euphemism of lambe's language in the Hymn by the fact

that Pan-Hellenic tradition was moderated and more discrete then the local ones.
Foley 1994, 46.
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ritual was repeated in the Eleusinian mysteries, has to be freed from
the burden of Christian censorship and other later interpretations of
these mysteries. Laughter, without shame or censorship, was in
antiquity related to sexuality. And though female sexuality was less
appreciated, it was considered to be wilder, more dangerous and thus
even funnier.'” Furthermore, a woman’s body was in the first place
understood as a fertile field, the earth ready to be ploughed.
Therefore, most unusual, and least expected, was the sexuality of old
women. Svetlana Slapsak points out that the outcome of the myth, in
which the tabooed sexuality of Baubo brought salvation to all
humanity and the fact that Baubo was not punished for, was the
result of Greek democracy.'® Life is able to continue only when the
ultimate borders are exceeded — ultimate sorrow is confronted with
the free and democratic act of the ultimate joy of everlasting
sexuality.' ’

Parke interprets the myth about Iambe and Demeter as a
personification of the lascivious and abusive words uttered by
women during the Thesmophoria festival.”’ Another indirect
connection between the Homeric Hymn and Demeter, i.e. the ritual
performance of obscenities, is recognised by numerous theoreticians
as an important point in the origin of the theatre, which I am going to
discuss in detail in the one of the following chapters.

17 Slapsak 2004, 16.
'8 Ibid, 17.

' Ibid, 17 In her article about Baubo (Baubo: image from archeology of
misogyny), Svetlana SlapSak requestions the development of misogyny in the
endangered patriarchal system through the analysis of gender relations in the
period of Greek democracy, as well as the changes in these relations as the
consequence of the fall of the democracy and the development of a monarchy
after the disappearance of the political space for constructing male identity.
Namely, this political change led to the vanishing of the ritual-democratic aspect
of female sexuality; instead, female sexuality was something to be despised and
laughed at. Slapsak 2004.

20 parker 1986, 86.
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Widespread opinion has it that insulting, outrageous and
obscene female behaviour is the origin of the iambic literary
tradition. Laurie O’Higgins understands this literary form as the
enactment of the control of women’s behaviour precisely through the
idea that such cultic acts are absolute reversals of the norms of
everyday life, and recognises female ritual ribaldry only as one part
of the “dialogue” which was answered by male iambic poetry, which
as a male and dominant literary genre, remained preserved. The
argument is based on the fact that women were the main targets of
invectives and of the comic stage. O’Higgins further draws a parallel
between Solonic reforms regarding women’s lamentation and
measures taken regarding women’s humour (though not evidenced in
the literary sources), since like lamentation, women’s joking
represents a woman’s form of self-expression. From that time on,
women’s laughter was, according to the author, appropriated by
Athenian comedy.”’ Women’s cultic humour and jokes were silenced
exactly because they represented a threat and a danger to the stability
of the social order.

But let me just for the moment turn to some contemporary
theories about women’s humour, i.e. to the aspect of derision,
depreciation and sexual connotation, which is today mainly related to
men’s humour.?” If this is so, and if women laugh more at and make
jokes about such things as puns, word jokes and self-irony stories, it
might be that the other type of humour, including one that
corresponds with the afore mentioned cultic women’s jokes and
which would, for example, deride or offend men, has not been
socially acceptable. That might be the reason why women, as a
dominated group, were socially discouraged from joke-telling.
Nevertheless, the “repressed” women’s form of joking was not
necessarily aimed at ridiculing men, since “the threat to male
dominance isn’t women’s laughing at men, the threat is women

I O’Higgins 2001, 153, 156.
2 Naranjo-Huebl 1995, 3.
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laughing with women.”” Such a theory corresponds with and

confirms the hypothesis of Laurie O’Higgins that women’s joking
was damped down and controlled.

According to Milan Budimir, a Serbian theoretician and
specialist in Balkan linguistics, lambe and her obscenity are
recognisable in the Balkan aboriginal word samba that means “hip,
moving of the hips”. Its proximity to the vulva may be connected
with how lambe acts while cheering up Demeter. From this word,
according to Budimir, the Greek ending -ambo which is also
identified in some other terms denoting poetry and gods (thriambos,
dithurambos) had been developed. Both terms are in old attic
comedy related to Bacchus and Dionysus as well as to the cultic song
which was sung during the processions.**

Demeter’s laughter that brought her back to the community
and to life, and also returned her fertility powers, was provoked by
insults or obscenities that indicate links with fertility. This kind of
obscenity” that helped Demeter recover, reviving her and the whole
of nature, should be regarded as a support to life and everlasting
fertility in the face of death. I am going to term this type of healing,
ritual laughter, as a life-giving one.*® The aspect of fecundity is also
reflected through the fact that although Demeter is divine, she herself
— as the goddess of grain that incarnates fertility and procreation
bringing food and life to mortals had to face the death of her own
daughter Persephone whose decease and marriage turned out to be
the condition necessary for life.

2 Ibid, 17.
2 Budimir 1969, 101.

* Concerning Freud’s argument that obscene jokes are grounded in the obscene
inclination to exhibitionism and are successful only if the person who hears them
is cheerful or at least in an indifferent state of feeling, it is obvious that such
theoretical argumentation is not applicable to the issue of laughter in death
ritual.

% In the following episode of the Hymn, Demeter nursed the mortal child
Demophodn.
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2) Laughter in the fertility cults: life-giving laughter

In relation to the just-analysed shameful language of Iambe
and its cathartic effect on the desperate and mourning Demeter,
stands women’s raucous joking in all-female contexts related to the
festivities of the goddess Demeter and of her local versions.”’

Photius and Hesychius inform us that during the festival of
Stenia, which took place two days before Thesmophoria, on the 7"
day of Pyanepsion, women shamefully abused one another. Photius
uses the term Jloidorein (to abuse), while Hesychius uses blasfémein
and diaskoptein.®® At the Haloa festival dedicated to both Demeter
and Dionysus and held in Eleusis, women gathered around a table
full of earth’s bounty, carrying representations of male and female
organs and whispering vulgarities to each other:*’

Monai de gunaike~ eisporeuomenai ep! adeia~
ecousin a boulontai legein: kai dh ta aiscista
allhlai~ legousi tote, ai de iereiai lagra
prosiousai tai~ gunaixi kleyigamia~ pro~ to
ou~ w~ aporrhton ti sumbouleuousin. anafwnousi
de pro~ allhla~ pasai ai gunaike~ aiscra kai
asemna bastazousai eidh swmatwn apreph
andreia te kai gunaikeia.

The women go in alone, and may say what they wish;
and indeed they do then say the most disgusting things
to one another, and the priestesses approach the women

" Herodotus mentions the existence of local versions of Demeter in Epidaurus
and Aegina. 5, 83.

2 Brumfield 1981:80; cf. Photius s.v. Shnia; Hesychius s.v. Sthnia,
sthniosari

% Park suggests that the cause of the later connection of this festival to Dionysus
should be seen as the exclusion of the men from the festival and in their wish to
take part in it. However, this does not inculde the idea that men and women
participated the festival together.
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secretly and into their ear urge them to commit adultery
as though it were some holy secret. All the women
shout disgusting, blasphemous things at one another,
handling the while indecent images of the body, male
and female alike.*

Obviously laughter in this ritual context, the shameful
language and abuses are directly linked to sexual organs and to the
bounty of Earth’s fruits. Male archons, who prepared those tables,
were not present.”' O’Higgins points out that these women made
jokes more freely in the absence of men. However, in the Eleusinian
Mysteries and Dionysian cults the exchange of jokes, mockery and
insults sometimes existed between women and men. According to
Pausanias, during the celebration of Mysian Demeter (in Achaia),
after the day of men’s exclusion, men and women met together in the
sanctuary to exchange jeers and laughter:

Trith de hmera th~ eorth~ upexiasin oi andre~
ek tou ierou, kataleipomenai de ai gunaike~
drwsin enth. Nukti oposa nomo~ estin alla kai
twn kunwn to arren. E~ de thn epiousan
afikomenwn e~ to ieron twn andrwn, ai gunaike~
te e~ autou~ kai ana mero~ e~ ta~ gunaika~ oi
andre~ gelwti te e~ allhlou~ crwntai Kkai
skwmmasin.

On the third day of the festival the men withdraw from
the sanctuary, and the women are left to perform on
that night the ritual that custom demands. Not only men
are excluded, but even male dogs. On the following day
the men come to the sanctuary, and the men and the
women laugh and jeer at one another in turn.*

3% Scholia to Lucian, Dial. Merettricii vii, 17-22, Rabe 1906.
31 Scholia to Lucian, Dial. Meret. 6. 1 in Rabe 1906, 279 -81 cf. Parke 1986, 99.

32 pysanias, VII, 27, 10. English translation based on Pausanias Description of
Greece with an English Translation by Jones, Litt, and Ormerod. Cambridge,
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These kinds of festivities related to Demeter (from Eleusis
or some other cultic locality) originate in the relationship between
the goddess and fertility. So does the laughter that appears in this
context. The phalli that are mentioned in the Haloa festival,
presumably made out of clay, were brought by a gitl to the field and
set amid the first shoots of the season’s growth. This phallic rite
believed to promote the growth of the fruits, was followed by the
orgy banquet. Such orgy, jokes and abuses, as well as the phallic
elements and the presentation of female genitals, may be correlated
to the theory of Mikhail Bakhtin that he developed about
carnivalesque, that down and inner bring rebirth and renewal,
wherefore obscenities and abuses created during the time of carnival
as a parody of everyday life have the ability to promote recreation.”
Both the clay models of phalluses and the first fruits as well as the
obscene jokes, appear with the same function — regeneration and the
empowerment of life forces. However, there is no evidence
concerning the content of women’s sexual and abusive speech, but
generally it is reasonable to suppose that women’s obscenities drew
inspiration from their everyday activities and vocabulary related to
food production or spinning and weaving.**

However, the question that arises is how does the power of
carnivalesque behaviour function? The experience of boundless
freedom experienced during carnivals confronts celebrants with the
omnipresent fear of death. Exceeding and overcoming limits releases
participants from the boundaries and fears imposed in life, but also it
frees them from the fear of death as something definite and
irrevocable, achieving, at least for the moment, the feeling of
endlessness and immortality. Carnivals outreach the boundaries of
everyday life in all aspects and phases. In exclusively female
festivals characterised by women’s independence and freedom

MA, Harvard University Press; London, William Heinemann Ltd. 1918.
http://www.perseus.tufts.edu

33 Bakhtin 1979, 18.
3* O'Higgins 2001, 149.
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through liberated acting and speech (that women did not have in
everyday life), they were allowed to overstep established boundaries
and roles both in the framework of their family and marriage, as well
in the wider context of society.

If the laughter from the fertility rituals is further subjected to
the theory of Mikhail Bakhtin, it is possible to recognize in it both
inner and outer levels that release from censorship — both internal
and external. In the other words, liberation on the inner level might
be understood in a psychological sense.”” This is compatible with
Freud’s definition according to which laughter arises out of the
explosion of accumulated energy.’® Release on the external level is
related to the break through the boundaries and restrictions regarding
decent behaviour imposed by society through intermezzo in those
periods of some rituals (especially fertility rituals, related to Demeter
and Dionysus) when mockery, insults, obscenities and laughter take
place. The free behaviour and the laughter that was aroused during
these festivals brought to its celebrants not only the feeling of
freedom but also the feeling of power. If we take into account that
women’s roles and freedom in these festivals increased after the
introduction of laws limiting their roles in the funeral rites, in which
women’s power and influence on the public domain was traditional,
we may interpret such festivals as channels through which released
power was controlled and terminated. These festivals allowed
precisely type of behaviour that was improper in everyday life, either
in shedding tears or in laughing. Concerning inappropriateness of
such a public display of feelings, Plato wrote:

Dio dh gelwtwn te eirgegai crh twn exaisiwn
kai dakruwn, paraggellein de panti pantl
andra, kai olhn pericareian pasan
apokruptomenon kai periwdunian euschmonein
peirasqi, kata te eupragias istamenou tou

35 Bakhtin 1979, 109.
3¢ Freud 2001, 147.
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daimono~ ekastou, kai kata tuca~ oion pro~
uyhla kai ananth daimonwn angistamenwn tisin
praxesin, elpizein d/ aei toi~ ge agaqoisi ton
geon a dwritai ponwn men epiptontwn.

Wherefore men must be restrained from untimely
laughter and tears, and every individual, as well as the
whole State, must charge every man to try to conceal
all show of extreme joy or sorrow, and to behave
himself seemly, alike in good fortune and in evil,
according as each man's Genius ranges itself,--hoping
always that God will diminish the troubles that fall
upon them by the blessings which he bestows, and will
change for the better.*’

Although Plato does not mention women in particular, the
reason for that should be sought in the general absence of references
to women in the Greek texts. However, the expectation to be serious
in everyday life was probably applied even more strictly to women
than to men.*® All the same, it is most often exclusively women’s
ritual derision and jesting that we find in the fertility cults of
Demeter and Dionysus.

37 Plato, Laws, 5, 732 c; Greek text based on Platonis Opera, ed. John Burnet.
Oxford University Press. 1903. and English translation Plato in Twelve
Volumes, Vols. 5&6 translated by Shorey, P. Cambridge, MA, Harvard
University Press; London, William Heinemann Ltd. 1969. http://www.perseus.
tufts.edu. Regarding the inappropriateness of laughter, see also Plato, Republic
3.387b-d; 606¢.

38 «“What applied to ‘respectable’ men applied even more strictly and narrowly to
‘respectable’ women, although in the case of women the philosophers usually
did not engage in direct admonitions, which were seen as the responsibility of a
woman’s male relatives.” O’ Higgins 2001, 144.
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3) Women-only festivals in the social context
(Thesmophria and Adonia)

Thesmophoria, the Athenian festival dedicated to Demeter
connected with seed-time, occurred in almost every part of the Greek
world during the month of Pyanopsion, in the period of autumn
ploughing. Through the celebration of Thesmophoria, women had to
provide and ensure fertility for the whole polis, and despite the
support of male citizens who organised and helped the celebration of
the festival financially, men were not allowed to participate in it
Apart from the male exclusion from the festivities themselves,
during the period of Thesmophoria, no public business or sacrifices
were allowed for the men in the polis.40 These kinds of celebrations
were characteristic of women’s autonomy and were form of intrusion
by women into public space.*' The ritual was organised and presided
over by female officials, who dealt with the priestess and all issues
necessary for the festival (wine, grain, oil, money).42

3 Burkert 1985, 242. It is certain, according to Burkert, that wives of citizens
had the main role in Thesmophoria but also other women (concubines and those
unmarried) took part in it. However, Dillon claims that, although there is
evidence about this in the literature (Aristophanes, Thesmophoriazousae,
Lucian), the presence of heteirai is not probable. However, there is an opposed
view of Humphreys, who does not accept the position of Burkert and Detienne
(1979), that during those festivities women actually took over the polis, since
these festivals coincided with the time when farmers were busy and out of the
polis anyway. Humpheys 1993, xxiv 61f. Even if this was one of the reasons for
women’s autonomy, it does not exclude the fact of the women’s independence
and that they took over dominance, at least for the defined period of the festival.

“ Foley 1994, 73.

1 Winkler 1991, 194. Zeitlin 1996, 401.

42 Anthesteriai were not organised only in Athens, but through the whole of
Attica, and there were some slight differences in organisational structure. In
Piraeus, for example, there was a male deme official who was responsible for

the organisation together with a female priest. But usually, if men did take part
in the organisation of the whole event, it was restricted only to the financial
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Widespread opinion, originating from Deubner’s point of
view, is that Thesmophoria was connected with the festival of Skira
that preceded it, and took place in the summer season. The ritual of
this “introductory” festival consisted of putting different offerings,
such as sacrificed pi%Iets, models of snakes and male genital organs
into deep caverns.” Decayed items were then taken out and
recovered during the central activity of Thesmophoria, when a group
of women, Antlétriai, were obliged to abstain from the sexual
intercourse for three days before the festivities, then brought rotten
items from the caves (bones and rotten flesh of piglets) to the altars
of Thesmophorion.** While approaching the pits, Antlétriai were
clapping and shouting in order to scare and cast out the snakes that
were believed to live in those chasms. The remains that were dug out
were afterwards sprinkled with seed and this offering was believed to
have fertility powers. The mixture of raw and cooked offerings to
Demeter was regarded to be a sacrifice made in gratitude to Demeter
for her great gift to people — grain.

Seen from this point of view, terminology related to the
above-mentioned sacrifice undoubtedly points to the relationship
between fertility and the life cycle, to extinguishing and to
invigoration. The term for piglet — choiros/choiron in the Greek
language was also used to denote wvulva, wherefore, its
contextualisation in Thesomophoria reveals a symbolic ambiguity:
death (piglets) and fertility (of vulva).”’ Young piglets die and

management, while all the organization closely related to the ritual was women’s
thing. Dillon 2002, 112.

4 parke 1986, 83.
“ Ibid.

# Usually among comedian poets. In the meaning of vulva, coiro~ appears
several times in Aristophanes' Acharnians. Also Varro informs us about the
relationship between piga and female fertility:

Prisci quoque Latini, etiam Graeci in Italia idem factitasse
videntur. Nam et nostrae mulieres, maxime nutrices, naturam
qua feminae sunt in virginibus appellant porcum, et Graecae
choeron, significantes essedignum insigne nuptiarum.
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decompose in order to provide next year’s crop. The symbol of the
snake’s ability to regain youth is embodied in the word géras, which
means both old age and snake’s skin, and is related to the snake’s
ability to shed it every year.

Women camped in the fields during the whole duration of
the Thesmophoria festivities. After assembling on the first day — the
Ascent (4nodos), they abstained from solid food on the second day
(the Fasting or the Middle day). Sitting on the ground, women acted
out Demeter’s pain. On the same day, after ending with lamentation,
participants, beating each other with scourges called morroton,
started to exchange aischrologia (abuses) — ritual cursing, abusing
each other and saying obscenities, revealing “things that may not be
spoken” and using the same shameful language with cathartic effect
for mourners that lambe used in order to cheer up Demeter.*® It is
possible to recognise here powerful ambivalence. Offending and
destroying was at the same time the means and cause of regeneration
and rebirth.

The festival of Thesmophoria thus included mourning as
well as gay and vivid parts of the celebration — the fast and the feast.
Froma Zeitlin understands this ambiguity of ritual celebration as
parallelism between the “anti-festival” and the festival, interpreting
this as duplication of roles — as if mourning would be adequate for
the followers of Demeter, while the followers of Dionysus would
take part in joyful celebration.”” Gail Holst-Warhaft points out that
the fertility women-only festivals (Thesmophoria, Anthesteria,
Eleusenina mysteries and Adonia) reveal a connection between

The ancient Latins as well as the Greeks in Italy, seem to have
done the same. Our women, particularly nurses, give the name
porcus (pig) to the feature, which makes maidens female, and
Greek women call it choiros (pig), signifying that there are ready
for marriage. Varro, Res Rustica 2. 4. 9-10. (My translation).

46 Apollodorus, 1, 5, 1; Plutarch, Moralia, 378E; Demosthenes, 30,5; Diodorus
mentions exchange of obscenities in the same ritual, in Siracusa. Diod., 5, 4, 7.

47 Zeitlin 1996, 401.
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rituals performed for the god or goddess and mourning for the
dead.”® Seen from such a point of view, the fact that these kinds of
festivals are celebrated through the shift between vivacious and
mourning atmospheres — the expressions of two sides of a genuine
feeling provoked by confrontation with the forces of life and death
and in which a women’s role is dominant and autonomous, led some
authors to the conclusion that they appear as a kind of compensation
for the restricted role of women in funerals.* Burkert even claims
that during the period of the festival, women took over the city.

Vivacious celebration of the Thesmophoria festival began
on the third day*® and was called Kalligenia —fair offspring”. It was
the climax of the festivities and women usually exchanged their
thoughts — worries and hopes about their pregnancies, children and
the whole family. Thus Demeter was celebrated not only as the
goddess of the corn crop, but also as the goddess of human fertility,
although in the classical period, Greeks made a clear distinction
between fertility of women and fertility of Earth .>*

There are numerous studies about women-only festivals that
show the tendency to equate them with each other. There is no doubt
that to a certain extent such identification is justified, at least when
the focus of the analysis refers to the oldest strata of religion and
thought embodied in these festivals that, as we have seen, do embody
early worldviews according to which “serious” and “parodic” aspects
of life/death always coexist side by side, representing preconditions
for one another — death, decay and mourning are transformed
through celebration, humour and laughter into the obscene domain
(that is directly related to fertility and rebirth) and into life.”

* Holst-Warhaft 1995, 100.

# Alexiou 2002, 21; Holst-Warhaft 1995, 117.

0 It is possible that aischrologia were exchanged also on the first day, but this
assumption is usually rejected. Dillon 2002, 114.

>! O’Higgins 2001, 153.

32 O’Higgins emphasises that in the classical period Greeks made a distinction
between the fertility of women and the fertility of the earth . Thereupon, the
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However, on another level, women-only festivals do vary, revealing
also other aspects of social order that are tightly related to sexuality,
but within the concrete historical, political and social context.”

Jean-Pierre Vernan interprets the relationship between the
goddess Demeter and human fertility and marriage through structural
analysis of the myth about the Golden Age, referring to the social
structures of the Greek polis and its religion. The starting point for
Vernant’s analysis is the myth about the end of the Golden Age as
retold by Hesiod, in which Vernant recognises the origin of two

relationship between these two types of fertility might be related to earlier
periods. In order to explain this more thoroughly, I am going to turn my
attention to the interpretation of Olga Freidenberg regarding archaic thought and
its development and change through the agrarian stage. Exactly in this phase,
according to Freidenberg, came the splitting of the existing idea about life and
death as a common concept. In the agrarian phase, the old concept of the
cosmogonic unity of laughter and tears, incarnating appearing and disappearing
of the totem, split. Tears started to denote death, while laughter became related
to life, but they continued to exist side by side in myths and rituals. This is
exactly what we find in fertility rituals, in the Homeric Hymn to Demeter, and in
the funeral or marriage rituals. In the context of this split, but unified concept of
life and death, ritual laments, acting out Demeter’s pain and fasting in the
Thesmophorian ritual signify death, while the next phase of ritual - joking,
jesting and laughing signify renewal of life. The chain continuously repeats —
death appears as a source of new life — the whole of living nature is included.
This, according to Olga Freidenberg, is not the result of understanding the
ambiguity of life and death, but the atavism of the former, primeval perception
of life and death, which was characterised by perceiving them as one. Life and
death were one merging concept, without any borders or any contradictions that
are currently our way of comprehending those, for us, opposed and binary states.
O’Higgins 2001, 153, Freidenberg 1997, 94.

33 For the most detailed recent study devoted to women-only festivals see Dillon
2002. Excellent analysis of one similar women only festival revena, in
Vojvodina (Serbia) and its disappearance in the period of modernization in the
last quarter of the 20" century is given in the article “Dan raspusnog Zivljenja”
by Miroslava Malesevi¢. See Malesevi¢ 2007.
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cultural issues crucial for Greek society.> The first one is related to
introduction of the animal sacrifice to the gods, which at the same
time means the beginning of the cultivated consumption of meat
(that has to be cooked) in contrast to devouring raw animals and
cannibalism. At the same time, the end of the Golden Age marks the
beginning of the period when people started taking responsability for
production of their food. In other words, it denotes the beginning of
agriculture. Consumption of meat meant at the same time the
introduction of sacrificing into Greek religion that presents the
cornerstone of Greek democracy and religion. The other crucial
institution of Greek society linked to the development of agriculture
is the institution of marriage. With the fall of the Golden Age people
not only started to provide food for themselves. In parallel, according
to the myth, they were deprived of immortality, whereupon they had
to take care that life continued through their offspring, and they
started to form legal relationships involving the new race of women.
The central role of the institution of marriage lies in its ability to
provide paternal filiations. Vernant draws close parallels between
cereal plants and the human condition and between ploughing and
marriage, in which a wife is understood as a furrow and a husband as
labourer. According to Vernant, exactly this parallel is the reason
that the goddess of agriculture became the patron of marriage and
human offspring. The purpose of marriage, according to the author,
lies in the effort to mediate women’s wilderness.”

However, sexuality in the Greek world was not absolutely
regulated through the institution of marriage. In this sense, an

> During the Golden Age people lived like gods — they were immortal, they did
not have to work for their food since there was abundance of it on the Earth,
they did not eat meat and the race of women did not exist yet. People were
punished for Prometeus’ cheating in the first offering of a meat sacrifice to the
gods. Namely, Prometeus successfully cheated Zeus into making him to choose
the part of the sacrificial offer with animal fat, thinking that under the fat was the
meat. However, instead of the meat, Zeus found only the bones. Hesiod,
Theogony, 508 sqq.

55 Vernant 1996, 152.
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extremely interesting study by Marcel Detienne, The Gardens of
Adonis argues that there is opposition between festivals devoted to
Demeter and Adonis, representing a divinity of sexuality that is
seductive, passionate but infertile and as such related to the concept
of love of hétairai (courtesans entirely devoted to love) and to korai
(young girls defined by their virginal status, but also by their
unrestrained, as yet uncultivated nature). Detienne accepts the thesis
of Vernant that Demeter, as the goddess of human fertility, emanates
from the Greek concept of marriage in which a woman is perceived
as a furrow, while her husband is a labourer that plows her, since the
aim of their relationship is fertilisation and giving birth to children.
So, when a young girl enters marriage, claims Detienne, she
automatically enters the domain of the deity of cereals. This study of
Detienne, which abandons the Frazerian type of classical
interpretation of Adonis as a mere vegetation spirit type of god is a
good example of contextualisation and the structural analysis of the
myths and rituals related to the divinity of Eastern origin in the
concrete context of 5™ and 4™ century Athens. What Detienne does
is, first of all, to deciphere and interpret the Adonis myth using other
analogous myths, with all their specificities. The analogies that the
researcher establishes are not mere parallels between figures or
legends, but relationships and relative positions of the various
elements that may connect them. Detienne also reads the meaning of
the god through the restoration of the network of relationships,
linking him to and opposing him with other deities, paying attention
to each detail of the myth within certain contexts. The cross-
references that are made with myths about Adonis and other deities
are based, in the first place, upon minute review of evidence from
other areas of the material, concerning the social and spiritual life of
the Greeks. The central issue for enlightening the context of Adonis’
ritual is focused on spices as the plants that are related to this
divinity. Grown by women, practitioners of Adonia, this kind of
plant (i.e. their substitutes — lettuce and fennel) are characterised by
extremely quick germination; the usual ritual during the festival of
women is planting the spices into pots positioned high up on the
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rooftops of their houses (their private domain) accessed by the
leaders. These useless and fragrant aphrodisiastic plants grew and
perished within eight days, and exactly this characteristic of quick
ripening and failing forms a link to the sexuality of Adonis’ cult.
Concerning other details of the ritual itself that point to the same
conclusion, Adonia was celebrated during the so called Dog Days,
the period when the Earth and the Sun come closest. It is the hottest
period of the summer season, when women experience sensual
abandonment, ripening with sensuality. The excessively carnal
nature of Adonis and his extreme adolescent passionate nature made
him prematurely impotent and unable to enter marriage. The love
celebrated within his festival is the same — passionate, seductive but
infertile.’® Being necessary also for marriage, such love that was
praised within the Adonia festival, represents both an internal and an
external threat to marriage, causing matrons to reject their status,
exchanging it for that of a courtesan, thus turning marriage into an
instrument of sensual enjoyment.’’ Regarding these festivals as
celebrating specific types of sexuality, Deteinne contrasts Adonia
and Thesmphoria. The two rituals, put side by side, express the
incompatibility of Adonis and Demeter and their rituals respectively
celebrating seduction and marriage.

However, this position of Detienne stands in absolute
opposition to other interpretations that argue that Thesmophoria is
not a festival of reaffirmation of religious and social codes of 5™
century Athens, but on the contrary, the space where women’s
freedom, autonomy and power were practiced. Although Detienne’s
study is a brilliant example of structural analysis applied in the
context of the 5" century ritual of Adonis, its weak points are
obvious when we come to his analysis of Thesmophoria. Positioning
the Adonia into the detailed schematic structure, not all the elements
that constitute the system are researched in detail and sometimes

%6 There was also ancient Greek proverb “You are more sterile than the Gardens
of Adonis”, which alludes to the nature of the Adoinian sexuality.

57 Detienne 1994, xiii.
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they are reduced to a mere framework. Thus the Thesmophoria
festival is interpreted only in relation to Adonia, and only in the
aspect which relates it one specific kind of sexuality/love — not that
of the courtesans, but of matrons. Appearing exclusively as a
reference point in the system, the interpretation of Thesmophoria
remained reduced to a single meaning (that of celebrating the
ideology of marriage) without being considered in the wider social
and religious context.

At this point I would like to turn to the position offered by
John Winkler, an anthropologist in the field of gender in antiquity,
who grounds his theories in the research of traditional Mediterranean
societies. His main argument against Detienne’s position regarding
the strong identification of Thesmophoria with the religion of polis
and his emphasis on interpreting men as those responsible for raising
plants and “ploughing their wives’ furrows”, is aimed at Detienne’s
ignoring the notion of women’s autonomy in exclusively female
rituals such as Thesmophoria, and their communication on such
occasions, as well as of independent women’s consciousness.™
Another question that I am going to explore a little bit further, is to
what extent this women’s autonomy endangers or reaffirms social
order. Precisely this issue of restricting and controlling women in
religious festivals opens a crucial question in numerous traditional
patriarchal Balkan societies, in which the power and threat of
women’s influence exist exactly in the domains that exclusively
belonged to women — rituals. It is a double position — on the one
hand, it reveals the strong need of society to establish control over
women in the restricted frames of ritual; on the other hand, women
draw power precisely from the competence and authority that
traditionally belonged to them in the religious and ritual sphere.

John Winkler emphasises that the crucial element in the
Adonia and Thesmophoria festivals was female socialisation. This is
always about sharing knowledge and in the case of those two
festivals, it is the knowledge about men’s erds (their adequacy and

58 Winkler 1991, 194, 199.
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inadequacy) that is crucial.” Winkler developed this idea in the
article “The Laughter of the Oppressed: Demeter and The Gardens of
Adonis”, arguing that women’s rituals devoted to Demeter and
Adonis are testimonies to alternative/women’s codes of sex and
gender. Pointing to the fact that the topic of female ritual
lasciviousness has been, since antiquity, burdened with a veil of
taboo, Winkler emphasizes that the issue has been problematic both
for ancient authors and for contemporary researchers. Namely, the
reports about such festivals are written exclusively by men, to whom
entry to such ritual gatherings was forbidden. Therefore, these
descriptions are burdened with “a certain discomfort at the spectacle
of women in groups laughing uproariously as they handle genital-
shaped cookies and other objects of sexual significance.”®® Arguing
that this kind of celebration represented liberation and sexual
playfulness, Winkler compares female jokes from the fertility rituals
with myths about goddesses abducting young mortals, and comes to
the conclusion that dormant lovers represent the same social allegory
about men’s dormant and marginal role in the process of
reproduction.’’ All those myths are about a goddess (Eos, Aphrodite
etc.) who falls in love with a young, beautiful mortal, but after a
while abandons him in some hidden place — mountain, forest, cave.

5 Winkler 1991, 206.

% Winkler 1991, 188. To support this argument we might recall the
contemporary attitude towards women’s jokes and the stereotypical assertion
that women lack a sense of humour, both in telling or in understanding jokes.
This stereotype actually has its roots in the long process of censorship or
misinterpretation of women’s humour. So, it is about ignoring and not
recognising women’s humour, as well as about the evaluation of what is really
laughable, which is defined by the dominant group. Studies by Mahadev Apte
and Linda Naranjo-Huebel reveal that women’s humour is less focused on
derision and more on irony and self-deprecation, word jokes, puns and anecdotal
stories. Naranjo-Huebl 1995, 3-4.

%! One such myth also documented in Homeric Hymn to Aphrodite (218-238) is
about Eos who falls in love with Tithonos and therefore asks Zeus to make him
immortal, but forgets to ask for Titthonos’ everlasting youth; very soon Tithonos
grows old and Eos decides to hide him and keeps him closed.
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Winkler further develops his idea interpreting Adonis, not as a
vegetation spirit who disappears, but as a man whose disappearance
signifies that he is impotent. In these kinds of stories retold by Greek
men as form of warning about female powers, the author recognises
the reflection of fear of impotence or castration. Winkler interprets
all the scary stories about those who had evidenced female privacy
and were punished (Theiresias, Aktaion) as frightening examples that
had served to keep men away from women’s private space.

The social connotation of the festival and its purpose in re-
establishing the female community through the meeting of mothers,
daughters, sisters, and friends is also pointed out by Laurie
O’Higgins. The author understands joking in this context as a
supportive instrument for reinforcing the bonds among them, as well
as a way of exchanging the reproductive knowledge that allowed
women to control their own fertility.63 Thus, female ribaldry is not
only a reaction to dominant, male culture, but also a sub-cultural
mechanism that assisted women in gaining control over their bodies.
O’ Higgins even suggests that these exclusively female rituals with
free ribaldry and obscenities appear as an occasion for revolution.
Without neglecting the dimension of women’s independent
socialisation and the overcoming of sexual taboos, as Detienne does,
Burkert argues that such rituals, in spite of, and even due to,
obscenities and offences, actually contribute to the release and
playing up of antagonism towards the opposite sex.** This position of
Burkert corresponds to that of Jean Duvignaud, who claims that such
festivals cannot exist out of the political/social structure.®

However, let me once more go back to Bakhtin and to his
concept of the “double worldview” grounded in a different
perception of time. Referring to the Medieval culture, Bakhitn relates

82 Ibid, 202-206.

% O'Higgins 2001, 153, 156.

84 Burkert 1998, 105.

5 Burkert 1985, 258-59, Duvignaud 1971, 23.
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the official worldview to the hierarchy and seriousness of everyday
life in the framework of the medieval Church-state system, while the
second worldview is freed from all the dogmatism and fear related to
the first one.®® The unofficial one, the carnivalesque, is, as part of
folk tradition, related to carnivals of antiquity, such as the afore-
mentioned Thesmophoria. If we put it the other way around and
apply Bakhtin’s theory to antiquity, we easily recognise in 5"
century Athens the state and its controlling structure with the
“official” worldview related to and controlled by the political system
of the polis, i.e. its democracy in which only adult male Athenians
participated and from which women, as well as slaves and foreigners
(metekoi), were excluded. The shift from the “official” to the
“unofficial” happened exactly during the women-only festivals and
other festivals devoted to Dionysos, i.e. all those occasions on which
participating in the ritual meant, above all, confrontation with the
forces of life and death. As in medieval carnivals, these festivals
filled with laughter were space and time for freedom and autonomy
for those who did not have them “officially”. The capacity for using
the potential of space for freedom and independence was exploited
differently — from re-establishing the women’s social community,
reinforcing bonds among women or exchanging knowledge as in the
case of Thesmophoria, to transformation and “cultivation” in
dramatic form as in the case of Great Dyonisia, which will be the
subject of one of the following chapters.

4) From fertility to death rituals:
flowers devoted to the dead

Gia ide~ kairo pou dialexe~, Care mou, na ton
parh-~,

Na pare~ t angh oc ta bouna, leloudia apo
tou~ kampou-~.

% Bakhtin 1979, 15.
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See what a time you have chosen, my Charos, to take
blossoms

from the mountains and flowers from the plains!67

Let me now leave the subject of reading fertility rituals in
the context of constituted city-states and return to the level of
depositing different worldviews and concepts in complex ritual
meanings. The subject of this chapter is the relationship between
fertility and funeral rituals, i.e. traces of the agrarian worldview in
the praxis of leaving flowers on the grave, a custom that has still not
disappeared today.

In light of the theory of Olga Freidenberg about early,
totemic thought that perceives the world as undivided and unsplit,
human life equals the life of nature. Without the ability to recognise
and realise distinction between the biological acts of eating,
procreation or death, primeval people understood that they only
repeated cosmic actions and that they functioned the same as the
Sky, the Sun or the Earth. Thereupon, at the agrarian stage of society
and of thought, the former solar totem was replaced by a vegetative
one, and humans started to identify themselves with plants, including
in their domain of cyclical nature. The dead became seeds, and death
became a condition for new life. The deceased was perceived as a
source of new life®® in the same way that the house of Hades, the
place of the dead, was at the same time the womb of the Earth, from
which emerged all its bounty.” A flower that dies in the Earth grows
again, and this was seen as a metaphor for the rebirth of the
deceased.” That is the reason why flowers are laid on graves on the
day of death, or on the day of remembering the dead, Genesia, the

7 Modern Greek lament, collected by Politis 1909 cf. Alexiou 2002, 197.

68 “The Fruits of Demeter”are breads as well as the dead Athenians. Herodt. IV,
198, VII, 141, 142; Plutarch De Fac. In Orb. Lun. 28, Porphyr. DA 11, 6, Dion.
Hal. VII, 72, 15. “The first people grow as fruits”. Luc. Philops.3. Freideberg
1997, 85-86.

5 Another name for Hades is Ploutén (Wealth-Giver).
" Freidenberg 1987, 177.
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festival that was later identified with the birthday of the deceased.
From the period of Solon’s legislation, Genesia was the colective
cellebration of remembering all the dead. It was celebrated on the 5t
of Boedromion, corresponding to our September, the period of
abundance of Earth’s fruits, and preceding by a few days the
Eleusinian mysteries. Solon's legislation concerning Genesia as a
festival of All Souls Day that was celebrated collectively was one of
the efforts made by the state to control aristocratic clans and to take
over family practices. '’

Numerous examples from Greek literature and folk
traditions dating from antiquity all the way up to modern times
reveal a juxtaposition of humans and nature. We come across the
fragment from Euripides’ in which “life is reaped like fruitful corn”
— bion gerizen wste karpimon stacun.”” The word denoting
young stalks of wheat — stachus also bears the meaning of young
human offspring. Similar symbolism exists in one of Melegre’s
epigrams:

aiai, pou to pogienon emoi qalo~E arpasen
Aida-~,
arpasen: akmaion d anqo~ efure koni~.

Alas, where is my lovely shoot? Seized by Hades,
seized!
Dust has defiled the flower in full bloom.”

Elements recognisable in folk traditions that concern the
theme of life and death in relation to the vegetation, may be traced
firstly to the tradition of ritual lamentations, in which the realm of
vegetation appears as a symbolic domain that enables talking about
tabooed death through allusion. This allusive method as a kind of
artistic language economy is characteristic for folk traditions and for

7! Parke 1986, 53.
72 Euripides Hyppolytuss, Fr. 757 Nauck.

3 AP 7. 476.7 -8. Epigram dates at the end of the 2" and beginning of 1°
century BC. Cf. Alexiou 2002, 195.
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the ritual lament in particular, not only in Greece but universally.”*
However, this argument may be taken as consistent with the theory
of Olga Freidenberg discussed above, about folk traditions
functioning as a repository for conserved earlier phases of thought.
Another epigram from Larisa (second or third century AD) relates
the theme of death and impossibility of sexual fulfilment. It is about
the maiden who died in the flower of her youth, just when “shown
her petals ready for her wedding.” ”°

The relationship between the festival of the dead and
flowers growing from the earth can be found in the scene on a plate
from the Phaistos (Minoyan period) representing women dancing on
either side of an armless and legless female who grows out from the
earth with her head turned towards a large flower, recalling flower-
picking Persephone. W. Burkert associates this scene with the
festival of the dead in Mesar4 and the dancing practice carried out in
the precincts of the tombs. Similar scenes of < descent (anodo~) of
the Mistress of the Underworld are numerous on the clay model
temples from the Subminoan and Geometric periods. On the round
pot-like containers, the goddess, in an attitude of epiphany, is visible
from the waist up. One such example is known from the Spring
Chamber shrine at Knosos, near the place where the shrine of
Demeter was later built.”®

The relationship with flowers is also evident in the name of
the month Anthesterion when City Dionysia, the festival of
Dionysus, related to the theatre, was celebrated. The term for this
month, which originates in flower terminology, is directly linked to
the souls of the dead Kéres (“Dear ones™) that appear during that

™ Alexiou 2002, 185.

5 Peek 988, Cf. Alexiou 2002, 196. Obviously, the same symbolism can be
recognized in many modern languages in the phrase that I have just used “the
flower of youth”.

76 Burkert 1998, 42.
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period on Earth in the form of flowers.”” The word Kéres has the
same root as the word k6mos — a vivid Dionysian procession, from
which derives the composite komaidos (comic actor) and kémodia.®
Recognising in the Dionysian procession its obscene content and
ithuphallos, Milan Budimir offers the etymology for this word
family, locating its origin in the ancient Greek Indo-European epoch.
He relates komos to the old Indic kamah — lust, excitation, love,
recognising in those two terms the same semantic nucleus, as well as
phonetic and morphological identicalness. He also defines the
laughter related to k6mos and kémodia as ritual laughter. This is the
same life-giving, ritual laughter that appears in Eleusenian mysteries.
When the divine child laughs, marking the beginning of the Golden
Age in Vergil’s 4" Eclogue, this is again ritual laughter. The
laughter, jokes and obscenities that are characteristic of the
Dionysian festivals and processions are understood by the author not
only as a principle of rebirth and renewal (as this may be interpreted
using the theories of Mikhail Bakhtin or Olga Freidenberg), but also
as having an apotropaic function against the Dead. In the ultimate
case, these interpretations do not exclude one another. If the
obscenity is something that brings renewal it may, at the same time,
appear as an antidote to the powers of the Underworld.

A direct connection between fertility and funeral rituals is
also embodied in two different aspects of the goddess Demeter.
Namely, in the fragment from Euripides Suppliant Women, mothers
of the seven Argives who died in Thebes, came before the shrine of
Demeter in Eleusis during the festival of Proerosia held on the 5™
Pyanepsion (preceding the festival of Thesmophoria). Aethra tried to
convince her son, Theseus, to help mourning mothers by persuading
the Thebans to give them back the bodies of their fallen sons.

1f we apply the argument of Olga Freidenberg about the relationship between
the solar and the agrarian totem to Budimir’s identification of flowers with the
dead, it is possible to interpret the terminology for the month Anthesterion as an
example of conservation of a forgotten unified conception of the world that
identifies nature (plants) with humans.

8 Budimir 1969, 105-106.
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nekrou~ de tou~ olwlota~ dori

gayai gelouswn twnde mhterwn cqoni
eirgousin oi kratounte~ oud anairesin
dounai gelousi, nomim atizonte~ gewn.

koinon de forton taisd ecwn creia~ emh~
Adrasto~ omma dakrusin teggwn ode
keitai, to t egco~ thn te dustucestathn
stenwn strateian hn epemyen ek domwn:
o~ m exotrunei paid emon peisai litai~

nekrwn komisthn h logoisin h doro~

rwmh genesqai kai tafou metaition,
monon to d ergon prostigei~ emw teknw
polei t Aghnwn. tugcanw d uper cqono~
arotou proquou~, ek domwn elgou~ emwn

nekrwn komisthn h logoisin doro~

rwmeh genesqai kai tafou metaition,
monon to d ergon prostigei~ emw teknw
polei t Aghnwn. tugcanw d uper cqono~
arotou proquou~ , ek domwn elgou~ emwn

pro~ tonde shkon, enqa prwta fainetai
frixa~ upe gh~ thsde karpimo~ stacu-.
desmon d adesmon tond ecousa Fullado~
menw pro~ agnai~ escarai~ duoin geain
Korh~ te kail Dhmhtro~, oiktirousa men

polia~ apaida~ tasde mhtera~ teknwn,
sebousa d iera stemmat .

So now their mothers would bury in the grave the dead,
whom the spear has slain, but the victors prevent them
and will not allow them to take up the corpses, holding
the laws of the gods in no honor. Here lies Adrastus on
the ground with streaming eyes, sharing with them the
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burden of their prayer to me, and bemoaning the havoc
of the sword and the sorry fate of the warriors whom he
led from their homes. And he urges me to use entreaty
to persuade my son to take up the dead and help to bury
them, either by winning words or force of arms, laying
on my son and on Athens this task alone. Now it
happened that I had left my house and come to offer
sacrifice on behalf of the earth's crop at this shrine,
where first the fruitful corn showed its bristling shocks
above the soil. And here at the holy altars of the two
goddesses, Demeter and the Maiden, I wait, holding
these sprays of foliage, a bond that does not bind, in
compassion for these childless mothers, grey with age,
and in reverence for the sacred garlands.”

What is the relationship between the seed-celebration and
Demeter, to the demand of Suppliant women? How is it possible to
relate the celebration of nature’s everlasting rebirth to the effort of
getting back the bodies of dead sons, and thus providing them with
some kind of rebirth? Applying the theory of Olga Freidenberg, a
possible interpretation of the term for the dead — Demetreioi, would
be that it originates in the agrarian stage when the “fruits of
Demeter” were also the dead who were equivalent to the seed and
corn that were, according to the custom, sowed on the graves.” This
thesis is also confirmed by the role of Demeter as a subterranean
divinity, Chtonia.*' Without doubt, the goddess’s connection with
death appears side-by-side with aspects of fertility and procreation,
and death appears as an inseparable part of life.* At this point,
where we come across different (or opposed) aspects of the goddess

™ Euripides, The Suppliants, 18- 36. Greek text by Gilbert Murray, English
translation by E. P. Coleridge http://www.perseus.tufts.edu.

80 Alcaeus, F. ragments.
81 Pausanias, 11, 35, 4-8; 111,14, 5.
8 Freidenberg 1997, 52.
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Demeter, a possible interpretation might arise from Maria Gimbutas
theory about the Old European Great Goddess.

5) Appendix and pretext:

the concept of life-death-rebirth in the religious
context of Old European Neolith and Greek
dis/continuities - the theory of Maria Gimbutas

This chapter addresses the early religious ideas of the Old
European Neolithic religion before the invasion of the Indo-
Europeans (in other words, the period between 7000 BC and 3000
BC) through the prism of Maria Gimbutas thinking. This theme
offers an additional perspective upon and deeper understanding of
life/death concepts during this period, and clearer insight into the
later preservation of the concepts, particularly through the cults of
the divinities that inherited the Great Goddess, especially those
interesting for us — Demeter and Persephone. Maria Gimbutas based
her research on archaeological data referring to one goddess
manifested in countless forms related to various cyclical phases. The
focus of the Old European Great Goddess is centred on the active
and productive feminine force that influences the life cycle and its
different phases: birth, nurturing, growth, death and regeneration of
all living nature: human, animals and plants.

Different figurines and other ceramic art representing the
Great Goddess often display unusual modifications, particularly
exaggerated bulk, or emphasised generative organs — breasts and
vulva or buttocks (a representation of giving and sustenance).83
These kind of nurturing/regenerating symbols appear sometimes
even on tombs, such as, for example, presentations of breasts on the
walls of megalithic tombs, which attest to the relationship between

% In the opinion of Maria Gimbutas, in the Neolithic period and earlier,
obscenity did not exist as a concept that surrounded the naked male or female
body. Gimbutas 2001, 5.
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the Old European Goddess and death and regeneration.** Through a
detailed analysis of different forms of the Neolithic goddess,
Gimbutas discerns diverse Life-Giving and Life-Sustaining images
of the Great Goddess, and this specific and precise mapping may be
helpful in identifying particular Greek goddesses of the Olympian
pantheon as heiresses of the Neolithic Goddess that unifies different
phases of the life cycle.

The Birth Giving Goddess appears as a life source of all
nature, including humans, plants and animals. It is significant that the
Goddess is connected with moisture, which had a direct connection
to the watery realm of a woman’s womb. This symbolism of water is
also recongised by Gimbutas in abstract forms, often in decoration
using goddess images on ceramics, such as nets and lines (as well as
ovals, circles, and lozenges) representing streams, but also in the
association with different animals related to the water realm,
especially frogs, snakes, fish etc.*> Figurines of this goddess often
appear in threes, and Gimbutas considers the Birth Giving Goddess
as recognisable in the Greek Moirai, threefold goddesses of fate, as
well as in Artemis Eileithyia who protects women during their birth-
giving.*® This Neolithic Life-Giving Image of the Goddess with a
child is represented also in the presentation of Mother and child that
became canonical in Christianity. Sometimes mother and child
figures appear in the shape of human bodies with animal (bear)
masks on the faces. The inclusion of animals, especially bears and
deer is typical for the Birth-Giving Goddess, and we come across
these animals either as the incarnation of the Goddess, or as her
escort. In the Greek religion, both bears and deer are related to
Artemis. Gimbutas traces the history of bear goddess, representing
death and regeneration, in the Upper Paleolithic period and relates

% Gimbutas 2001, 7.

% Ibid, 12.

8 According to Lucian, Moirai inhabit the Underworld. These three sisters —
Kléota (Spinner), Lachésa (Destiny), Atrpopa (Inexorable), present from the

moment of one’s birth, make decisions about the destiny of mortals and
immortals. Homer, /liad, XV1, 431.
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this symbolism with bears’ winter hibernation that metaphorically
represents death.’” The same analogy lies in the seasonal appearance
and disappearance of deer’s antlers. Concerning Life-Sustaining
Images, Gimbutas mentions Birds and the Bird Goddess who, as an
inhabitant of both terrestrial and celestial realms, links earthly life
and the beyond. Similarly, the Snake Goddess unifies two domains:
water and ground. Apart from the habitation areas of this goddess,
her regenerative symbolism lies in her slough shedding. Regarding
life and regeneration of all nature, particularly the aspect of the
annual cycle of germination, growth and harvest, the embodiment of
this principal lies in the images of the vegetation goddess known as
Old European Mother Earth. Through the pregnancy of this goddess,
the relationship between the fertility of nature and female fertility are
established. In association with Mother Earth and the process of
ripening, lies a pig as an animal that fattens very quickly.88 This
animal has been already mentioned in the context of her festival of
Thesmoforia and the goddess Demeter, who appears as a successor
of this goddess in Olympian Pantheon .*’

All the same, as the goddess appears as the emanation of
life, she appears as well and at the same time, as the emanation of
death, since in the Old European Religious System, death did not
present an end, but rather a state that preceded regeneration.”

As has already been mentioned, a bird appears as the Birth
Giving Goddess, but in the same realm of the celestial, birds,
especially birds of pray and owls, are, in the later folklore related
exclusively to the sphere of death. Gimbutas explains the connection
between birds of pray and death through the Neolithic religious
custom of disposing corpses to be excarnated before burial. So,

87 Gimbutas 2001, 13.
88 Ibid, 16.

% The typcal sacrifice during Thesmophoria was a piglet, which in the Greek
language is denoted by the word choiros which, at the same time, bears the
meaning of vulva.

% Gimbutas 2001, 19.
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according to this belief, regeneration could start only after the death
process was completed and the condition for this was that all the
flesh was eaten up.”' Although we do not come across the Bird
Goddess in Greek religion, its symbolism has been preserved in
Greek tradition and folklore through the whole of antiquity, and up
until the twenty-first century in the symbolism of the bird as a herald
of death coming from the beyond. It is also possible to recognise the
relationship between the bird and the Greek concept of death as a
widespread metaphor that compares wailing over the dead with the
bird song, as for example Sophocles’ Antigone wails her dead
brother:

kai tou d apallagento~ en cronw makrw
h pai~ oratai, kanakwkuei pikra~
orniqo~ oxun fgoggon, e~ otan kenh~
eunh~ neosswn orfanon bleyh leco~.

When, after a long while, this storm had passed,

the girl was seen, and she wailed aloud

with the sharp cry of a grieving bird, as when inside her
empty nest she sees the bed stripped of its nestlings.”

The second shape of the goddess of death that Gimbutas
recognises is the Stiff White Goddess who also covered the realm of
death and regeneration, in terms of plants and humans. Images of this
goddess, who often appears accompanied by birds or a snake, are
characterised by an exaggerated pubic triangle and small breasts.
Consequently, her main function is not nourishment, but the creation

' Ibid, 21. However in the Greek classical period, the meaning of act of
devouring changed, becoming associated with the most shameful way of death
and that was dying without a grave, without being grieved and lamented. So in
that context, excarnation by birds or dogs appeared actually as an obstacle to
complete dying, which was to be achieved through adequate burial. Vernant
1992, 72.

2 Sophocles, Antigone, 423-426. Greek text and English translation by Sir
Richard Jebb, http:// www.perseus.tuftus.edu
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of new life that appears after death and after burial in the womb of
the Earth.”

But what happened to the Neolithic religious system after
the Indo-European invasion and the appearance of the first Greek
culture, Mycenaean? The position of Maria Gimbutas is that the
invaders brought a warlike religion, full of male deities. However, as
is usually the case when it comes to contact between conquering and
conquered cultures, Mycenaean culture absorbed a lot from the Old
European settlers. Thousands of figurines were found representing
goddesses characteristic of Old European motifs, especially rich with
the motifs of snakes — which indicated the importance of the snake
goddess. Gimbutas regards the Mycenaean culture as transitional
between the Old European, marked as a gynocentric culture, and the
male-dominant Greek culture.” It is also essential to add that a lot of
the tablets of the Mycenaean period already contain names of
goddesses characteristic of the Greek classical period — Artemis,
Demeter, Persephone, Hekate (or the local mythological figure —
Baubo), that all appear as heiresses of the Great Goddess. On the one
hand, they kept characteristics of the Old Goddess, thus preserving
the Old Neolithic European concepts and attitudes towards life and
death, and on the other hand, they went through the process of
adaptation imposed by the religion of the Indo-European invaders, in
which goddesses are sometimes raped or abducted (Persephone and
Demeter), or sometimes appear as virgins — such as Artemis, who, in
spite of this characteristic, became a protector of youth (both human
and animal) living in the wilderness beyond civilised life. At the
same time, this goddess used to receive human victims.” These cult

% Ibid. 21. Numerous Cycladic figurines of the Stiff White Goddess from the
period between 3220 and 2000 BC have been excavated from the graves of
Cycladic Islands of the Aegean Sea.

% Ibid, 152.

% The demand for human blood made by this goddess is witnessed to in the
legend of Iphigenia, a virgin sacrificed to her. Euripides, Iphigenia in Tauris 20-
21. Pausanias also mentions that the law-giver Lycurgus in Sparta replaced
human victims sacrificed to this goddess by sprinkling the altar during the
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goddesses (as well as the gods Dinysos and Linos), mirror the
remnants of the older religious system and the abandoned life and
death concept.”® Moreover, the “split” of the Old Goddess into
several separate divinities, with clearly defined and differentiated
functions, points also to the separating and establishing of borders on
another level. I think here, above all, about the perception of life and
death. The borders between aspects of existence and non-existence
that were blurred and actually did not exist earlier, gradually became
fixed and defined.

Dividing life and death into separate concepts, but still
concepts that cannot be disjoined, can be traced through the
relationship between two goddesses, the mother and daughter,
Demeter and Persephone (a grain maiden and a queen of the dead).
In those two divinities Gimbutas recognises different aspects of the
pregnant Neolithic vegetation goddess. Demeter, the divinity of
grain, appears not exclusively as the fertility goddess, but also as
Persephone, a “queen of the dead”. Pausanias informs us that when
Poseidon raped Demeter, he transformed into a stallion.”” This rape
is interpreted by Maria Gimbutas as an Indo-European element that
mirrors the aspiration of a new religious system to impose itself on
the old one, and at the same time it symbolises the overpowering of

flagellation of young men. Pausanias III, 16, 10-17. This goddess was very
important in prenuptial activities — namely every virgin that was changing her
status through the matrimonial act, had first to die for Artemis.

% Male deities such as Dionysos, Linos or Hermes are according to Gimbutas,
successors of dying Neolithic god of vegetation. It is interesting to note that
“Liondia” or “Linos’ dirge”, a song that lamented the premature death of Linos,
was often recited at banquets and dances. Iliad, XVIIL, 570.

7 Demeter was in Arcadian Telphus called Erinye, because, she was angry
(erinein) with Poseidon, who raped her. Trying to escape from him, she
transformed into a mare, but he approached her in the form of a stallion.
According to this legend, she gave birth to a daughter who is known under the
name Potnia and, according to one version of the myth (Paus. VIII, 25), to the
horse Arion. The other horse, Pegasus, is a son of Poseidon and Medusa, another
mythical creature, the origin of which may be likewise related to a Neolithic
Goddess. Pausanias, VIII, 25, 42.
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Indo-European deities, or, as it is possible to interpret the myth about
Demeter and Persephone, it epitomises the compromise between old
and new gods, and female (Old European) and male (Indo-European)
divinities. Certainly, the motif of rape in the myth about Demeter and
Poseidon is easy to compare with Hades’ abduction of Persephone.
Besides this, there are numerous images of two goddesses on vases,
where it is very difficult to make a distinction between the two of
them, and that even appear under the common name Demetres.”® All
this stresses the oneness of their divine nature and the oneness of the
perception of life and death.”

6) Conclusion

In the discussions that precede on the issue of fertility
rituals, I started from the position of Margaret Alexiou and Gail
Holst-Warhaft that these rituals appear as a kind of counterpart to
funeral rites as opportunities for women to compensate for their
restricted role in funerals that in the pre-classical period had been
much more important.'® The reason for this compensation lies in the

% Gimbutas 2001, 161.

% This unity of two goddesses might be related to early Neolithic depictions of
goddesses portrayed as Siamese twins dating from the 7" through the 4™
millennia BC and even with the Maltesean temples of the same symbolism.
Dating from the 4™ and 3™ millennia BC (Ggnatija, Mnajdra and Tarixen) these
twin-temples, with one usually bigger than the other, recall goddesses’ wombs,
and Gimbutas interprets these temples as the same as twin goddesses,
recognising in half of the pair death, maturity, and winter and in the other — life,
youth and spring. The western temples are usually larger and richer with
religious artifacts, wherefore Gimbutas identifies these as related to death and
regeneration, while smaller and eastward-oriented ones represent the rising sun
and new life. Ibid, 95.

100 Alexiou 2002, 21; Holst-Warhaft 1995, 117. The restriction of women’s role
was calculated and had to do with the restriction of women’s influence on
decisions about property inheritance. Due to the social changes that marked the
development of city-states and the improvement of fathers’ right and exclusively
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power that women have always gained during the crisis provoked by
death, i.e. women have always been those in charge of everything
that was going on in the domain of the natural processes of life and
death. The polis wanted to establish control over women during the
critical period in which they could have disturbed its politics. The
solution was to give women unrestrained freedom in women-only
rituals. These festivals contained numerous ritual patterns that
coincided with those of the funeral ritual — and women were
authorised for the same religious duties that dealt with the forces of
life and death. However, these festivals were repeated regularly and
were performed according to strictly fixed ritual patterns. This
regularity opposed the sudden crisis provoked by death, enabling
much easier control. However, in spite of legislative regulations and
other measurements, women’s power and influence in funeral ritual
was never completely controlled. This is a trace of the Old European
religion when power was not ascribed only to the Goddess, but also
to the women whose influence in society was strong due to their
honoured role in religious life.

My intention in this chapter was to re-question why fertility
festivals were chosen as the domain for this substitution of women’s
role in funeral rites, and what the intrinsic links between those rituals
were. Agreeing with this position and emphasising women’s lack of
integration in public life, Vernan stressed that all festivals in which
women had the leading roles, such as Thesmophoria, Anthesteria, the
Eleusenian mysteries or Adonyia, always had a part in which
mourning for the god or the goddess was performed and that this
mourning was directly connected with mourning for the dead."" 1t
should not be forgotten that the Earth’s fertility used to be related to
women’s fertility, so it is only to be expected that death of humans
might have been correlated with the dying of nature. But, let me go
back to laughter again. This detailed analysis of fertility rituals was

male citizenship, women lost the vital role that they had had in religious and
social life of genos in the archaic period.

10! vernant 1980, 100.
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important not only to clarify the relationship between fertility and
funeral rituals, but, first of all, to provide a deeper understanding of
the nature of the life-giving laughter that appears in the context of
rituals dedicated to the dying gods, in order to enlighten an important
aspect of the ritual laughter that appears in the context of death.
Furthermore, fertility ritual like funeral ritual, is celebrated both in
vivacious and mourning atmospheres, since both rituals deal with
concepts of life and death, so the laughter elements in both rituals are
closely related.
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VIII

From Cult to Culture and vice versa:
Death and the Theatre - Greek Theatre
in the Context of Cult and Culture

1) Introduction

While staying in the domain of ritual mockery and ribaldry,
lasciviousness, exaggerated sexuality, and excessiveness — both male
and female, and of ritual laughter in fertility rituals, I will now move
further to the theme of the dying god, Dionysos, his cult and the first
origins of the theatre. The aim of this chapter is threefold. First, I
want to introduce some of the key concepts and arguments of the
most influential and highly regarded approaches to antiquity today —
those of Walter Burkert and one of the representatives of the French
Anthropological School of Antiquity, Jean-Pierre Vernant. I am
going to focus on their studies interpreting ancient theatre in the
context of the Dionysos cult. Alongside the fore-mentioned theories,
I would like to put forward the argument of a theoretician less well
recognised world-wide beyond his own language area, Milan
Budimir. Although belonging to a different, earlier generation, the
ideas and work of Milan Budimir deserve to be presented alongside
the most influential theories of today. The importance of this is basic
because from the standpoint of the French Anthropological School —
as well as the other humanities — science, unlike religion, searches
not for the truth, but for knowledge. The frontiers of knowledge are
broadening in all directions, not only through obtaining new
knowledge, but also through preventing old knowledge being
forgotten.' Following this quest, the second aim of this chapter is to
save from oblivion the original and well-argued work of Milan
Budimir concerning the origins of the European scene (as a technical

! Slapsak 2000, 57.
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term in theatre) that reveal archaic strata of the Athenian theatre.
Budimir’s research is based in the first place on his exceptional
knowledge of ancient Balkan languages and historic grammar. This
specialisation enabled him to produce a detailed analysis of
terminology related to the theatre and to the cult of Dionysos with all
its complexities that are consequences of different times and local
specificities both of the cult and of the theatre. Unlike most of the
studies that deal with the archaic beginnings of the theatre, which are
usually based on “hard” historical and archaeological evidence that is
actually very fragmentary and leads to incomplete argumentation,
Budimir introduces completely new arguments and approaches,
which shed new light on the issue. From this follows the third aim of
this chapter, which is re-reading theories by Burkert and Vernant
from a new-old perspective, and with the specific knowledge that
Budimir offered.

I am going to start with a few remarks on the
methodological approach of the French Anthropological School that
has been developed at the Centre Louis Gernet (EHESS) in Paris, not
only because of Jean-Pierre Vernant, whose two studies on the
theatre and the god Dionysus I am going to present, but mainly
because of the methodological standpoints of the School’s
researchers that [ accept and start from.

The anthropology of antiquity, as part of historical
anthropology, represents a discipline that addresses an interface
between anthropologically-informed history, historically-informed
anthropology and the history of ethnographic and anthropological
representations through the various disciplines devoted to the study
of antiquity, such as archaeology, epigraphy, numismatics,
linguistics and philology. Each discipline exceeds its traditionally
established framework, which being mutually overlapping, are used
to widen the context, to set up the anthropological perspective and to
simulate the ethnographical interview in the required, antique
context. The method is based on reading ancient texts (literary or
visual) and using other ancient texts in the ancient context in order to
avoid imposing contemporary values. This is achieved through the
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constant re-examining of one’s own position, as well as through the
comparison of ancient Greece with other cultures. Anthropological
fieldwork experience related to Greek or some other culture provides
necessary support for a researcher’s positioning when facing a
particular historical and cultural context. Research, for example, into
identity construction (of gender, citizenship, the Other) in ancient
Greece demands similar research in the contemporary context.

The interdisciplinary approach to the anthropology of
antiquity also deals with the beginning of European culture, re-
examining and denying many prejudices and delusions that the
conservative approach to the classics had established hand-in-hand
with the European appropriation and colonisation of Greek antiquity.
This calls for a re-examination of each of the inventions of antiquity
by setting them in the original, antique perspective. From this arises
further research into contemporary cultures and their reception in
antiquity and the spreading of stereotypes related to them. In this
context it becomes clear that the problem of the origin of the theatre
completely exceeds the framework of traditional literary criticism,
calling for the approach of the anthropology examination of
antiquity, including both the religious and the political contexts in
which that theatre appeared.

The main characteristic of the approach that the
anthropology of the ancient world fosters, is the combining of
different approaches and methodologies that do not exclude one
another. One of the themes of the anthropology of Antiquity is the
anthropology of theatre. Louis Gernet has pointed out that the
tragedy deals with the social and public thought that is characteristic
for the Athenian city-state. His followers, Jean-Pierre Vernant and
Pier Vidal Naquet, continued and expanded the work that Gernet
started, publishing their first collection of essays on Greek tragedy in
the year 1972.> This book completely changed the direction of
research on the topic, widening and combining methods of

2 Vernant 1993.
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anthropology and classical philology.’ In this chapter I will focus my
attention on two studies by Vernant published in the second volume
of the fore-mentioned book: The God of Tragic Fiction and Features
of the Mask in Ancient Greece." Vernant’s reading of tragedy is
based on its relationship with Greek democracy. He searches for the
reflection of the meeting and tensions between two types of
religiousness — an older, traditional one and one prescribed by the
state.” His research focuses also on the theatre in its social context,
emphasising that the classical Athenian theatre, unlike modern
theatre, became one of the institutions of the Athenian polis, where
all citizens gathered to watch and to reflect upon political issues, and
were even paid to do this. Therefore, the audience consisted of the
same people (the active participants in the democracy, which meant
only men) that also gathered in the assembly and other polis'
institutions. The specificity of the theatre as a public institution was
that it was the only place where all those issues that could not be
raised in the assembly were discussed and analysed. Tragedy was an

3 The exceptional collection of essays on Greek tragedy and comedy in the
social context, which represents a work that started with Vernant and Naquet,
particularly based on the extra-textual reading of these dramatic forms, was
published in the year 1990 by Princeton University under the title Nothing to do
with Dionysos? The title itself problematizes old Athenian proverb that was even
in antiquity interpreted differently, referring in the first place to the growing
complexity and innovation of dramatic performances, as if they were themselves
distancing from the god Dionysos and the cult they belonged to. Theoreticians
that contributed to this book are: Simon Glodhill, Jefrey Henderson, Divid
Konstan, Frangoise Lissarague, Odone Longo, Nicole Loraux, Ruth Padel, John
Winkler, Froma Zeitlin, Jasper Svenbro and others.

* The first article was published for the first time in the journal Comédie
frangaise under the title ”La dieu de la fiction tragique™ and the second one,
“Figures du Masque en Grece Ancienne” in Journal de Psychologie with F.
Frontisi-Ducroux in 1983. Both articles were republished in the second volume
of Mythe et tragédie en Gréce ancienne in 1986.

5 Vernant develops this standpoint in his study about Antigone and Kreont.
Namely, Kreont tries to deprive Antigone of her right to bury her brother, but
nevertheless, at the price of death, she does not want to give up in her right
“given by the gods” to bury her brother.
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ideal new medium, which marked and enabled the formation of the
inner, responsible individual — as a political subject.’

Another theory that I would like to present is one of Walter
Burkert. Probably the most eminent and widely recognised scholar of
Greek religion nowadays, Burkert was originally influenced by the
German school of thought, and he follows the ideas established by
the Cambridge School of Anthropology and James Frazer.” Aware of
the impossibility of separating Mediterranean, Near Eastern, and
Euro-Asian elements from Greek and pre-Greek religion, and
through using a multidisciplinary approach that often includes
linguistics, Burkert combines minute research of religion with
evolutionary and biological knowledge and with the most recent
achievements of prehistory studies from sociological and
psychological perspectives.

® Vernan 1993, 11.

" The English School of Anthropology is also known under the name of the
Cambridge Ritualists. Active in the second half of the 19™ and beginning of the
20™ century, these were all classicists who tried to step out from the blind alley
in which researchers of Antiquity framed on an exclusively philological
approach found themselves, and to include in their approach some
anthropological aspects of the themes of antique religion. The most famous
representatives were Jane Harrison, Gilbert Murray, Francis M. Cornford, and
Arthur B. Cook, as well as very famous and close to the group, but never its
permanent member, James G. Frazer. Wishing to harmonise with, for that time,
new and progressive concepts of evolution, their ideas about religion were based
in the first place on the long-term development of the religious ideas that they
researched together with the origins of literature. They were the first to apply the
idea of the ritual basis of Greek religion and the first who, consequently, raised
the question of European (Western) values that are, even today, very often
believed to originate from a Greek source.

263




Lada Stevanovi¢, Laughing at the Funeral

2) Tragoidia and the cult of Dionysos

Aware of the complexity of the origin8 of theatre and its
relation to the cult of Dionysos,” Burkert interprets the origin of
theatre in relation to one of the most important institutions and
practices in Greek religion and its rituality — the sacrificial ritual, and
particularly the sacrifice of a goat characteristic for this cult. Burkert
also re-examines the term tragodia, refuting the widespread
interpretation of tragedy as a “song of goats”, i.e. of dancers dressed
like goats, and develops his idea in the context of sacrificial ritual
and its relationship to theatrical performance, interpreting fragedy as
a “song at the sacrifice of a goat”.

In fact, the tradition of understanding fragedy as the “song
of goats”, according to which tragoi are identified with Saturoi
(members of the tragic choruses), owes its popularity in modern
times to Wilamowitz-Moellendorff.'® However, the foundation for
such an assumption is grounded in the Ancient evidence that points
to such a conclusion, i.e. in Etymologicum Magnum, s.v. tragodia
(764.5), which, after three other explanations, gives the definition of
tragedy as named “after the choruses that were mostly composed of
satyrs, whom they called goats”.

® The article “Greek Tragedy and Sacrificial Ritual” was published for the first
time in Greek, Roman, and Byzantine Studies 7 in 1966. Later it appeared in the
book Wilder Ursprung in the 1990. It was translated by Peter Being. Burkert
2001.

% The production of tragedies and comedies in Athens was inseparably linked to
the annual festival of City Dionysia. This strong relationship to the ritual and the
fact that theatre actually appeared as one of the institutions of Athenian polis, the
audience of which consisted of the same few thousand citizens with full civil
rights, are the reasons why ancient theatre is so distant and different from
modern theatre.

10 About Saturoi=Tragoi see Ulrich von Wilamowitz-Moellendorff 1935, 372,
Lesky, 1964, 15ff; Pickard-Cambridge, 1927, 164.
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However, in order to prove the truth of this standpoint,
Burkert grounds his thesis in the study of sacrificial ritual in general,
combining that with a critical reading of Wilamowitz through re-
reading Aristotle, as well as the images of satyrs on vases. The
starting position of Burkert is uncertain refutation of Aristotle’s
remark, according to which tragedy developed from a satyr play."
This position Burkert adopts from Brémer, who, on the grounds of
the satyrs’ images on the vases, asserts that the first representation of
satyr-plays occurred after 520 BC. As this date is later than the first
tragedy by Thespis, the conclusion is that the first satyr-play could
only have appeared as a new invention, younger than tragedy.'* Not
convinced of such an idea, Burkert’s argument remains unclear on
the issue, offering compromise and the possibilitly of the existence of
an earlier “proto-satyr-play”, as Burkert terms it."

The next argument that Burkert offers is far more clear and
apposite for the subject. Namely, he turns to the widely known vase
images of satyrs that, up to the Hellenistic period, although
represented as theriomorphic creatures, actually do not have
characteristics of goats, but of horses (tail, ears, hooves), wherefore
it becomes difficult to connect satyrs with goats (saturoi with
tragoi). Actually, there is a consensus on this issue among the three
mentioned theoreticians mentioned — Burkert, Vernant and
Budimir."*

In order to support his argument about tragedy as a song
sung at the sacrifice of a goat, Burkert researched and confirmed that
this type of sacrifice also happened in other Dionysus’ cults."’ In
addition to that, he points out that at the centre of the Dionysiac
orchestra there was an altar for sacrifice (thumelé) usually used for

" Aristotle, Poetics, 1449a.

12 Brommer 1937, 36.

13 Burkert 2001, 3.

14 Burkert 2001, 3; Budimir 1969, 100; Vernant, 1995, 25.
15 Burkert 2001, 8.
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the play, when the altar was required in the dramatic plot.'® Burkert
concludes that the altar (thumelé) cannot exist without sacrificing
(thuein) and that the existence of the altar in the middle of the
orchestra represents the memory of the sacrifice of the goat.'”

In the article “La dieu de la fiction tragique” Vernant
interprets the existence of the altar (thumelé) in the centre of the
orchestra as the imitation of the one in Dionysos’ temple that he
recognizes in the architecture of the theatre itself.'® However, he
refutes any possibility that fragos stands in relation to the tragedy,
because there is no evidence that would prove that in the theatre and
on the occasion of City Dionysia, he-goats were sacrificed more than
she-goats. Apart from that, the only epithet that is found in the cult of
Dionysos, and that stands in relation to some animal from the genus
Capra is aix."” Considering these arguments, the standpoint of
Burkert mentioned above seems indefensible.

At this point I would like to introduce the linguistic
argument concerning the subject, developed by a Yugoslav scholar
and specialist in Balkan linguistics in the middle of the 20" century,
Milan Budimir. In his article “The Origin of European Scene”,
Budimir approaches this problem not only through research into
ritual and the cult of Dionysos, but by offering philological
arguments. Unlike Burkert, whose reference to the ritual context in
which theatre has developed is more general and refers in the first
place to the meaning and the origin of sacrifice in any ritual, Budimir
analyses the cult of the god Dionysos with all its specific
characteristics and particularities as well as the different hypostases
and functions of this god, in order to clarify, as much as is possible,
the ritual context in which theatre appeared. Beginning with the

'S The orchestra was a central round space in front of the spectators where the
chorus would dance, sing, and interact with the actors who were on the stage
near the skéné.

17 Burkert 2001, 9.
% Vernant 1995, 29.
9 1bid, 25.
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archaic strata of the cult and the theatre, Budimir allows himself to
move freely through diachrony (from Campanian attelana, to
traditional puppet theatres and even to films) when that allows him to
confirm the continuity of existence of certain phenomenon.” Starting
from the original location of Dionysos’ cult that in north-eastern
Balkans (the area called Thracia), Budimir develops his analysis of
terminology related to the theatre. Using his exceptional knowledge
of Ancient Balkan languages, he concludes that only a few terms
related to the theatre of classical Athens belong to the Greek
language (skéné, orchéstra, etc.). Many others, referring to the types
of verses, chorus members, actors, such as iambos, dithurabmos,
Saturos etc. are words that originally belonged to the Balkan pre-
Greek settlers. This reflects the fact that the Athenian theatre
developed from cultural contacts between ancient Balkan settlers and
Greek invaders (the term is to be used with caution, since the
dynamics of migrating and taking new territories is much more
extended in time). Through linguistic research into terms related to
theatre and the cult of Dionysos, Budimir sheds new light on the
relationship between Dionysos and theatre, and also offers an
explanation for the origin and the meaning of the word tragddoi.

Budimir argues that term tragédia, compared to trugédia
and tragédos (these two terms were introduced by Aristophanes and
adopted by peripatetics for denoting a dramatic form completely
different from, and contrary to, tragedy) bears a very common
alternation typical of Illyrian phonetics (a/u).”' To these arguments,
the author adds that in Sophocles’ Tracking Satyrs, the satyr is called
Drakis.*> There is also a Latin word for a comedian of Illyrian origin

2 Such diachronic approach was also approved by French school of
anthropology of antiquity.

2! The same alternation is recognisable in the variants of Dionysos name —
Bakhos/Bukhis.

22 Budimir emphasises that the same root drak is related to another Dionysos
name, but also denotes cultic sticks that were used by Bacchants during the
Dionysian festivities. Bakhants would wave those sticks with their strong
magical power, which had a gall on the top, the shape of which actually recalls a
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— draucus, related to Gre. Drakis, drakistés — words denoting
buffoon, comedian, actor. Thus, concludes Budimir, the relationship
of satyrs (buffoons) with goats (fragoi) may only be a
paraetymological adaptation of the word that denotes an actor.

Turning his attention to the vase images of satyrs and their
relation to Dionysos, as Burkert and Vernant also did, Budimir
supports the hypothesis about satyrs as half-human, half-animal
creatures with horse-like characteristics — tail, hooves and phallus.
Budimir points out that an exaggeratedly large phallus is directly
linked to comedy and the satyr play, through the laughter caused by
obscenity, which is immanent for those forms.>* In the wider context
of the god Dionysos, Budimir points out that one of Dionysos’ cult
names on Peloponnesus (from where the oldest comedy moved to
Attica) was Phallén and Phallés, and he relates it to another cultic
name Tauros, also with the same meaning of phallus. But, before
turning to laughter in the Dionysian cult, let us go back to horses in
the wider context of other Dionysos’ festivities, Apatouria® and
Anthesteria, which are both devoted to the cult of the dead and hero
cult. Namely, on the occasion of these Dionysian festivities, the
souls of the dead are believed to appear among the living on wild
horses.”® Thus, concludes Budimir, Dionysian satyrs might only be

phallus. Budimir confirms this association of the stick and phallus also by the
Epicharmus Sicilians who, for denoting it, use the word stick — therron.

2 Budimir 1969, 99-100.
24 Burkert 2001, 3; Budimir 1969, 101.

% The festival of Apatouria is devoted to young wine, and also to young
Athenians who are becoming members of the cult community, called Fratria.

26 Budimir also finds a relationship between Dionysos and horses in the
etymology that he offers for the name Dionysus, refuting the argument of P.
Kretchmer according to whom Dionysos’ name means a child of Zeus: Dio-
nusos. Conversely, Budimir argues that the last syllable in Dionysos is long,
wherefore it is related to the old Balkan (Tyrsenian) word for horse damnos
from *daunos (* deu-, *dau — “run”’). Budimir 1969, 115.
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related to horses or horse riders (dead souls), while their large
phalluses do not have any connection with the goats.27

Satyrs are thus related to the souls of the dead. The
festival Anthesteria is the Ancient Greek All Souls Day, so the
fertility god Dionysos is not related to death only through his own
yearly dying and rebirth. Satyrs are related on one hand to death and
the divinity of the dead, but at the same time, they are funny,
obscene creatures provoking laughter. The images on the vases
represent them as Dionysos’ followers, in the company of Maenads,
dancing to the music or performing, drinking wine until they get
drunk, celebrating the moment, desire, and erotic tension of any
kind.*® The world they are living in is turned upside down, non-
regulated, imaginary and utopian, presenting the opposite of the
citizen’s ideals. The exaggerated obscenity of satyrs that arouses
laughter is related to their carnivalesque way of expression. But what
is its place in ritual? They provoke the laughter that, according to
Budimir, represents an antidote to death and its demons.” It also
represents the greatest manifestation of life and in the ritual context
(as this one is) it always has a very strong religious motivation.*

Thus, there are two important aspects of cults that are
important in enlightening the origin of theatre. On one hand, there
are phallophoric processions and rites that are related to the general
fertility domain, which both in the case of Dionysos and the case of
Demeter (Eleusenian Mysteries) were introduced to the Greeks from

2 Ibid. 102 Lissarague’s detailed analysis of the representation of satyrs on
vases emphasizes precisely the fact that satyrs always move in a group, never
alone, which is exactly the case for dead souls and their visit to the world of the
Living during All Souls Day. Lissarague 2000, 99.

8 Beazley 1963-4, 3.

* Budimir 1969, 97.

3% 1 have already written about ritual laughter in the context of sacrificial and
funeral rituals in the chapter VI, 2.
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old Balkan settlers.*! Another cultic dimension that Budimir points
out is that of the hero and the dead cult. Having this in mind,
Budimir focuses on the antique texts — both of tragedies and
comedies, as well as on those texts that refer to them. When Budimir
asserts that there is no tragedy without a hero, his opinion does not
diverge from that of Vernant or Burkert. But let us see what
Budimir’s arguments and conclusions are on this issue. Namely, to
Aristotle’s definition of tragedy and comedy, according to which
comedy is just “merry tragedy”, Budimir adds the short definition of
Theophrastes, according to whom tragedy is about the hero and his
suffering. But what else does Budimir reveal? Emphasising that hero
is originally a cult term that only later, in the epic context, started to
denote the hero in general, Budimir points to the case of Heracles — a
hero and a common figure both in tragedy and in comedy. He also
analyses two Euripides dramas that sometimes more resemble a
comedy or a satyr play than a tragedy — Alcestis and Heracles. In the
first tragedy, Alcestis decides to die instead of her husband (whose
behaviour is not heroic at all), but the tragedy ends happily when the
drunken Heracles saves Alcestis. Heracles, the hero, appears both as
a tragic and as a comic figure. With this analysis, Budimir proves
that the origin of tragedy lies in the satyr play, and in the cultic
nature of the theatre that unites sorrow and laughter.

Taking into account all these arguments, Budimir turns to
Aristotle’s position on comedy and tragedy. Such a broad approach
allows Budimir to accept what Burkert hesitates over — that tragedy
and comedy once had a common nature and common roots in the
Dionysiac cult, and that one is serious and the other merry is due to
the fact that tragedy started to be controlled by the city-state.”
Budimir also refers to Socrates’ statement (in Plato’s Symposium)

31 Still Herodotus thought that Greeks received phallophoric processions from
Pelasgoi, warns Budimir. 1969, 128.

32 Aristotle, Poetics, 5.
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that a good dramatic writer has to be proficient both when writing
comedies and tragedies.33

At this point I would like to mention once more the concept
that I have already discussed and that is “parodic” as understood by
Olga Freidenberg. This concept corresponds in a way to Bakhtin’s
carnivalesque and refers to the early worldview that inseparably
embodied serious and non-serious aspects. While in early genres
(such as satyr plays, mime, hilarotragedy) those aspects appear
undivided, the turning point in which early cognitional concepts
change, abandoning the pre-metaphoric stadium, is the appearance of
comedy as a separate genre. This specificity of antiquity, especially
of ancient Greece in which the old worldview is easily recognisable,
disappears in the later epochs, argues Freidenberg. Undoubtedly, the
archaic character of the early worldview that incarnates both the
parodic and serious at the same time is, according to Freidenberg,
recognisable in the figure of Herakles.”* So, the position of
Freidenberg confirms what Budimir argues — that tragedy and
comedy appeared as the consequence of the former, religious
worldview in which the serious and tragic merged with the parodic
and comic.”

Another valuable contribution of this study by Milan
Budimir is his argument on a very important aspect of dramatic plays
that is still usually misinterpreted — katharsis. The main defect of
theories about katharsis is that they do not take into account the fact
that the origin of theatre lies in ritual, and that the katharsis that
Aristotle mentions might be exclusively a ritual one, even though
Aristotle himself did emphasise the ritual meaning of this concept.
Budimir approaches this problem by using the text emendations, and
the mistakes that often appear in these emendations. Thus, he namely
suggests that the word mathématon (that in the text follows
katharsis) should be read as miasmatén, since thé on papyruses often

33 Plato, Symposium, 223d.
3% Freidenberg 1987, 332.
35 Freidenberg 1987, 330.
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stands for s.°® In the light of this discovery that clarifies that

katharsis or “purification” refers to “ritual impurity”, which is
usually related to any (ritual) contact with the dead or death,”” it is
easy to conclude that the function of tragedy is ritual purification.

Budimir undoubtedly proves the ritual character of Greek
theatre as well as that of its origin, and the nature of dramatic plays —
comedies, tragedies and satyr plays (the latter two are always
performed and written by the same dramatic poet in the combination
with three tragedies and one satyr play), tends to confront the
spectator with the forces of death and life, leading him, through
release and purification, to life confirmation and celebration.*®

Now, let us turn to the study of Vernant to see how he
approaches the relationship between theatre and cults. Vernan’s
methodology in this study is based on a reading of the visual, but
also the text images of Dionysos’ mask. The first type involves
reading archaeological data (masks of different dimensions that were
not worn, but hung; painted images on the vases that depict masks on
the pillars) and the other are textual descriptions in the first place in
Euripides’ Bacchants where Dionysian mania is presented. While
reading a text in the anthropology of antiquity requires reading one
text while using the other (or using reading of visual materials),
reading of images represents structural analysis in which each object
has to be named and then analysed in a defined context. Rejecting
the popular aesthetic evaluation very often found in writing on
antiquity, the structuralist approach demands that the condition for

3¢ Budimir 1969, 137.

37 During three days of the Anthesteria festival called miarai hémerai (impure
days), that are devoted to dead ancestors and heroes (about whom tragedy
speaks), the dead come to visit their living relatives. On ritual impurity, see
chapter I11, 5.

38 The probable order of events on City Dionysia in classical Athens was as
follows: first day: contest of ten boys in dithyrambs (one from each tribe) and
contest of ten men’s dithyrambs (one from each tribe); on the second day it was
a contest of five comedies; next three days: contest of three tragic ensembles
(each with three tragedies and a satyr-play).
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understanding a phenomenon involves starting from the position that
each phenomenon is a part of a system and, that it mutually depends
on all other parts of that system.

Dionysos in Euripides’ Bacchants appears masked. He is
disguised in human shape, although this shape is ambiguous: man-
woman, with long hair, wearing a strange Asiatic dress, Dionysos
represents himself as one of his prophets. That is the way in which
his epiphany appears to people — face to face. In some presentations,
the big mask of Dionysos is surrounded by wild Menads and
Satyrs.” Their unrestrained behaviour and the disappearance of the
boundaries of social roles, gender and age, borders between human
and animal (incarnated in satyrs), between human and divine, lead to
the Dionysiac trance and acceptance of the divine mania. This
reveals another important aspect of the god — Dionysian joy and
liberating frenzy.40 The technique of forgetting human destiny and
erasing, at least for a moment, the knowledge of human mortality, is
achieved through laughter. Here the standpoints of Budimir and
Vernant meet: laughter in the cult of Dionysos appears as the
strongest antidote for death, blurring the limits between the world of
the dead and the world of the living.

Let us return now to the study of Burkert and how he
connects the cult of Dionysos with theatre. He interprets the goat
sacrifice in relation to Dionysos and tragedy through the theory of
sacrificial ritual that “touches the roots of human existence”."
Burkert actually starts from his theory on the anthropology of Greek
sacrificial ritual and myth that he developed and published in his
capital book in 1983, under the title Homo necans. The first premise
in this theory is that one of the crucial inborn instincts — aggression —
primarily rooted in inter-human relations, was re-directed towards
animals in the hunting phase of society. As I have already mentioned
in the chapter devoted to Burkert’s theory about Homo necans, it is

3 This is also obvious from the mentioned tragedy by Euripides.
% Vernant 1993, 44-50.
#! Burkert 2001, 16.
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the guilt of the hunter, who through the act of killing provides food
and enables survival, that lies at the root of the experience of the
sacred. So, the experience of death (i.e. killing) is intrinsically
related to survival, while the sacrificial feast with obligatory joy are
supposed to help in overcoming guilt and restoring normal life.
Burkert states that these experiences (of guilt and of sacredness) lead
to the deep feeling of respect for life.*

And although Burkert evidently develops his theory starting
with what he considers to be “inborn aggressive instincts”, he
considers it not within the question of what “inventor” of some ritual
had in mind when performing it, but questions rather what is the
impact that ritual had on society, and what are the reasons for some
rituals surviving. This functionalist approach and understanding that
life affirmation is achieved and approved through sacrificial rituals,
Burkert further expands through research into immanent connections
between sacrifice and tragedy recognisable in the content of some
tragedies, i.e. in the described sacrifices.** On the grounds of this
theory Burkert concludes that tragedy is a form that developed from
the ritual of sacrificing the goat, while tragoidoi are masked men
taking part in a Dionysian ritual who originally collected in a troop
to perform the sacrifice of a goat (tragos).

42 Burkert 1983, 3.
“ Burkert 2001, 15.

* One of the illustrations of how “sacrificial killing” (thuein) functions in
tragedies is the example of Aeschylus’ Agamemnon. First, Agamemnon appears
as the Sacrificer of his own daughter. Receiving the news about the death of her
daughter, Clytemnestra prepares a great sacrifice (83, 261, 587), pros sphagas
(for slaughter 1056), calling for olougé (sacrificial cry 1118). The way in which
Clytemnestra kills Agamemnon resembles the ritual killing of a bull. She throws
a net over him and kills him with an axe (pelekus, boupléx). Ibid, 18.
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3) Conclusion

I have presented three theories that deal with the relation of
the theatre to the cult of Dionysos. Using linguistic arguments
Budimir was the first to take the position later confirmed by Vernant
and Burkert, that fragddia is not the “song of goats”. Budimir refuted
this paraetymological explanation by proving that frag in this
compound stands for “buffoon, actor”. Analysing different aspects of
Dionysos and his festivities, especially Apatouria (the festival of
Athenian phratries — in which the clan system is closely related to the
cult of the dead) he succeeded in going even deeper into the strata of
language, and thus in elucidating the meaning of this word. Namely,
he suggested that the supposed Indo-European form of this term
would be droughos.* Adding to this argument that in Indo-European
the diphthong ou also appears in Greek as o, (e.g. the Greek word
tréz6 “mingle”), he indicated in his conclusion that tragéidia and
komddia bear the same meaning, signifying “the song of the
community; choir song”.*® This argumentation thus refutes the
starting position of Burkert that tragedy is a “song at the sacrifice of
a goat” (refuted also by Vernant), from which Burkert actually
subsequently applies and inscribes his theory of sacrificial ritual.

Apart from agreeing that tragoi are not equal to Saturoi, the
theories of Budimir and Burkert overlap in the conclusion that
tragedy confronts people with the forces of life and death. However,
unlike Budimir, Burkert takes into consideration tragedy as a form
independent of and isolated from other theatrical performances,
being a transformed form of sacrificial ritual itself in relation to
heroic myths. “If tragedy draws on heroic myth, every hero has his
cults, i.e., his sacrifices. The situation of the sacrifice may be just the
point where heroic myth and Dionysiac tragéidia meet each other.”"’

4 Serbian word drug.
46 Budimir 1969, 112.
47 Burkert 2001, 18.
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Although this reveals a relationship between Dionysos and the cult
of the dead and heroes, Budimir reminds us what Burkert forgot: that
the hero appears both in tragedy and comedy and as such appears
with both aspects: the serious (tragic) as well as the comic. Thus,
Burkert’s argument about the relationship between hero cult and
sacrifice in tragedy remains unconvincing.

Another weak point in Burkert's theorising, or rather the
omission of a point in his consideration of the history of Athenian
tragedy is this: it was only after the performance of Phrynichus’s
drama Capture of Miletus in 492 BC that a law was introduced to
control the plots of tragedies, which from that time on, could only be
based on the mythical core or events from the far past, but not recent
events. Phrynichus’ play was based on the tragic siege of Miletus by
the Persians. Athenians felt such strong sympathy for the Ionians that
experienced this horrible event, that their sorrow and reaction to the
play influenced change in the whole tragic genre.*® Vernant analyses
the approach of tragedians to heroic myths by emphasising that
unlike in epic poetry, in which the hero is praised, the dramatic hero
has problems and he re-questions himself over and over again in
front of the audience. *

And finally let us once more turn to the relationship between
religion and theatre. What Budimir does in his study is to trace the
path of the origin and development of the theatre in the framework of
Dionysos’s cult through a constant critical reading of the linguistic
evidence related to the theatre and Dionysos, in the context of patient
analysis of different aspects of this god. What Burkert does is to
search for the relationship between sacrificial ritual and the origin of
the theatre. He also searches for the relationship between the two in
the embodiment of sacrificial ritual in tragedy, seeing the tragic play

* «“Tragedy represents the grief of the Other, not the Self. The Other must be
distanced from the Self, whether in time (hence the appropriateness of myth in
general) or in space (hence of the appropriateness of Persia in Aeschylus’s
Persians).” Loraux 1998, xi.

4 Vernant 1995, 26.
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only as a form of sacrifice. Vernant, however, applies structural
analysis through the reading of Dionysos’ mask images both in the
cult and in the theatre. The fact that Vernant does not deal with the
origins of tragedy did not originate in his standpoint that the context
from which it derives is not im(}oortant, but because he himself does
not find arguments for that. *° The analysis of Dionysos's mask,
which enabled the epiphany of the god, led Vernant to the problem
of theatre and how the audience perceived the heroes of tragedies
(with masks) — they were completely aware that those, though
present at the stage, were at the same time absent, belonging to
myths of the far past. Thus, theatre itself represents the embodiment
of this Dionysian aspect of constant suspension of boundaries and
the shift between reality and illusion.”' The spectator is thus always
aware that what he sees is fake, it is an illusion, it is imaginary.
Precisely this is what makes tragedy so close to, and inseparable
from Dionysos — he who is divine and is connected with the mixing
of and transgression between this and another world.

The study of Budimir, in which he deals with the origin of
the theatre, is of the three the most detailed and complete. Each
argument of Budimir is grounded in considerable knowledge very
patiently and subtly put into a concrete context. Reading his study
now, at the present moment, opens the possibility of comparing it to
more recent studies. Due to the fact that it was not accessible to a
wider audience, the studies of Burkert and Vernant were written
without knowledge of it. And although some standpoints and
conclusions overlap, Budimir’s study has made it possible to
critically read Vernant and Burkert from a new perspective and to
draw conclusions more easily. What is obvious is that the arguments
of Budimir affirm the thesis and method developed by Vernant (and
French Anthropological School of Antiquity), while they reveal the

30 Svetlana Slapsak points out that Vernant does not repudiate the possibility and
importance of archaic strata. What Vernant rejects is the intellectual myth about
“the cradle” and the research that support this myth. Slapsak 2000, 38.

! Vernant 1995, 50.
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weak points of Burkert’s approach to this particular issue. The fact
that I did not exhaust all potential arguments of this study of Budimir
(and of course of his other studies) offers the possibility of further re-
readings and re-interpretations of this brilliant scholar’s work.

My intention here is to focus on theatre’s origin and its
development into one of the institutions of democratic Athens that
drew directly on its ritual aspect. In particular, this involve
regulations by the state, which affected the development of drama as
a genre, and the fact that although drama was institutionalised, it did
not succeed in depriving theatre completely of its freedom. So, even
though it was controlled, theatre, as an institution of Athenian
democracy, nonetheless represented a free space for re-examining
important and otherwise non-debated questions.

For instance, the Dionysian festival, which used to be a
merely carnivalesque festivity (i.e. a combination of mourning and
joy) came to celebrate two worldviews — a parodic/hubristic and a
serious one. The parodic/hubristic worldview typical of fertility
rituals was institutionalised through comedy, being cultivated,
appropriated, and thus made easier to control by the official
structure. The theatre, as transformed carnival, appears once again in
the domain of freedom, though in the form of shaped dramatic
genres and under the strict eye of the state structures that were aware
of the power of the art created and performed in the unofficial
domain of the Dionysian festival.

The development of the theatre is thus an example of, and
testimony to, how the creative and “regenerative” power of carnival
and of laughter-giving culture in which the norms of everyday life
are not valid, became one of the most important Athenian
institutions, revealing, once again, how the polis manipulated and
appropriated the domain of ritual in order to confirm its own control
and power.

During the Great Dionysia, it was believed that
communication with the Underworld was reinforced and that the
shadows of the dead had free access to the world of the living.
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Exactly facing such life-death forces and confronting the fear of
death is what releases people from fear of any kind; everything
becomes allowed, no conventions of everyday life are important or
valid any more, and the space of freedom is widely open — in the
carnival and the theatre alike — and precisely this gives the potential
for new forms of expression in prescribed frameworks. The theatre
as a new public space now becomes the domain of controlled voices
that it is not possible to raise in everyday public life. These voices
are often very fierce and critical, especially in the comedies of
Aristophanes. Similarly, another form that has been censored and
silenced by the Solonian law — women’s lamentation — finds its place
in the one of the successors of women’s ritual freedom — at the
Dionysos’ stage.

But let me now return to the thesis that Laurie O’Higgins
postulated about women-only festivals — that such festivals as
occasions of women’s autonomy, bear the potential for revolution.
The perceived necessity to control these festivals, but also those in
which both men and women participated such as Dionysia, that were
characterised by the radical freedom and creativity that they brought,
even after being partially transformed into forms such as theatre,
reveals the actual threat that the system felt in relation to these
religious occasions. It is obvious that the polis understood that it was
impossible to completely push out these traditional forms, wherefore
it made an effort to transform them, and (ab)use, reduce, confine and
control their freedom and revolutionary potential.
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IX
Historical semantics of the Terms for

the Relationship between Laughter and
Death

1) Laughing at the funeral

Upon the death of his wife, an intellectual
was out shopping for a coffin and got into a
big fight over the price. When the salesman
swore that he couldn’t sell it for less than
fifty thousand, the intellectual said: “Since
you’re under an oath, here’s the fifty
thousand. But throw in for free a small
casket, in case I need it for my son.”

(Philogelos 97, 4™ or 5™ century AD)

When examining the different phases of the funeral ritual I
have mentioned that the end of the lamentation on the grave and its
replacement by the funeral feast was marked by a remarkable change
in mood. Namely, as evidence reveals wailing and crying were
followed by humour and laughter. However in order to understand
this laughter, it is important not only to define the context and
circumstances under which it appeared, but also to try to understand
laughter as a phenomenon.

Even though the mentioning of death and laughter together
usually provokes uneasiness and disapproval among people, which is
also sometimes the reaction to the black humour jokes, I am going to
start this discussion with something that is common to the two
phenomena — death and laughter. These phenomena are very difficult
to understand thoroughly and almost impossible to define precisely.
However, I am going to begin with the introduction of three general
theories about laughter.
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First, modern theories about laughter as represented in the
works of Hobbes dominated the philosophical tradition all the way
up to the eighteenth century. This theory follows the standpoint that
existed even in antiquity in the works of Plato (especially in
Philebus) that laughter is always related to feelings of superiority.
The second approach, which appears for the first time in the work of
Herbert Spencer, is the relief theory, and it basically explains
laughter as the release of pent-up energy. The most famous version
of this theory is given by Sigmund Freud in his book Jokes and Their
Relation to the Unconscious published for the first time in 1905. In
it, Freud argues that “laughter arises if a quota of physical energy
which has earlier been used for the cathexis of particular psychical
paths has become unusable, so it can find free discharge.”

Finally, the third is the theory of incongruity that can be
traced to Francis Hutcheson in the eighteenth century and to Kant,
Schopenhauer, and Kierkegaard. This theory interprets laughter as
the (possible) consequence of unfulfilled or differently fulfilled
expectations.” In 1900 Henri Bergson published a book on laughter
in which he considers the last two theoretical directions, and also
widens the perspective of the social contextualisation of laughter,
interpreting it as the corrective punishment inflicted by society upon
the unsociable individual. Concerning the aspect of the unexpected
explosion of laughter, Bergson supposes that a necessary
precondition for it is a certain rigidity of reactions and feelings.” At
this point, I do not completely accept Bergson’s argumentation.
Namely, the state of apathy does not allow any reaction, and such a
state is not suitable for any kind of encounter that is necessary for
laughing.

Let me turn now to the funeral ritual and the context in
which this specific type of laughter appears. First of all, the mere fact
that laughter is related to the rituals around the dead points to the

! Freud 2001, 147.
2 Propp 1984, 130.
3 Bergson 1958, 83.
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conclusion that this laughter is ritually conditioned, whereby we may
define it exclusively as ritual laughter. The most common ritual
context in which laughter appears is the one of fertility rituals that,
due to the fact that they deal with issues of life and death and the
forces of nature, are intrinsically related to the rituals around the
dead. I have already mentioned that in Greek antiquity these rituals
often appeared as a “compensation” ritual domain, allowed for the
expression of all the behavior that was forbidden on the occasion of
the funeral.® In that sense, it is possible to claim that laughter
remained ritually acceptable only in fertility rituals.

I have already discussed thoroughly, in the chapters about
fertility rituals, this type of life-giving laughter, which has the
function to reinforce the powers of sexuality and fertility, reinforcing
the regeneration of life. The obscene humour that provokes it might
be understood as sympathetic — the naming of sexual organs and
sexual acts often accompanied by extreme exaggeration, functions as
a support for fertility and the life forces. The position of Vladimir
Propp is that the religious motives of the life-regenerating function
of laughter were very quickly forgotten among the practitioners, and
that the reason why ritual laughter survived is the pleasure that
practitioners regained by participating in, and enjoying, such feasts.’
However, this position, which corresponds to the theory of Mikhail
Bakhtin, is a lees developed argumentation comparing to the much
more profound discussion of Bakhtin, who emphasised that the
carnivalesque atmosphere in these festivals is a reflection of another
world view. Ritual laughter appears in a spontaneous, noisy
atmosphere, with no boundaries or limits. To this laughter, people
devote themselves totally, under circumstances that would usually be
regarded as inappropriate. This is the laughter of carnivals, the
laughter of complete and absolute freedom, but also the laughter that
accompanies the real and concrete satisfying of hunger and thirst.® It

4 Alexiou 2002, 21; Holst-Warhaft 1995, 117.
> Propp 1984, 150.
8 Ibid, 149.
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is the world up-side-down, but it is also the world-view that is
completely opposite to the everyday reality, the reality which is
completely destroyed during the festival, in order then to be remade
and revived. It is the laughter of the life that prevails and wins.

Although the analysis of Bakhtin is focused on theorising
the carnivalesque as the manifestation of a different world view,
Bakhtin actually does not go into the analysis of the genesis of such a
worldview. The theoretical approach that offers a complementary
perspective to the Bakhtinian carnivalesque is one by Olga
Freidenberg, whose theory concerns the concept of hubristic/parodic.
The concepts of Bakhtin and Freidenberg coincide, though the two
theoreticians start from slightly different perspectives. While Bakhtin
focuses on the functioning of carnivalesque semantics in the frame of
Medieval culture, Freidenberg’s interest is more directed at the
research and understanding of cognition, which creates
carnivalesque, through the early semantic of parodic. So, Bakhtin is
focused more on the nature of carnivalesque, while Freidenberg
makes an effort to map its origin in the folk and ritual tradition of
Greek antiquity. She approaches the earliest forms of myth and
literature, recognising in them a worldview different from ours, the
one that enabled the emergence of carnivalesque.

But how does Olga Freidenberg interpret this concept? She
argues that the domain of the comic in Antiquity represented a
cognitive category, especially in the stages of pre-abstract and pre-
metaphoric thinking. The twofold world(view) always embodied, at
the same time, two aspects of the same phenomena, and one of those
aspects always represents a parody of the other. I have already
pointed out in the theoretical introduction, where I explained the
starting position of Freidenberg regarding the functioning of early
cognition, that this dual principle was not based on a binary view of
the world, but that a totality was formed out of both, the inseparable
“sides” mutually shifting, merging and constantly representing two
sides of the same reality. In the same way, the Sun was always
followed by its shadow, the sky by the Earth, “essence” by
“illusion”, and the complete universe was constituted out of two
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opposed principles — the other principle always being hubristic,
comic. This concept, which refers to the human cognition of pre-
metaphoric thinking and in this period, the humour, the comic of
hubris, did not have a function to deride. On the semantic level it
represents an aspect, a potential for positive/negative perplexity,
embodied in the mythic images of universe-construction and
universe-deconstruction. Numerous mythic variants embody and
transmit these two principles — peripeteia of the transition from pure
animal to impure (death) and vice versa. The cathartic images,
claims Freidenberg, are always exclusively dual — the merging of
pure and impure. The best translation of the term hubristic is, as
Freidenberg claims, parodic, but without our dimension of derision.
Thus, antique parody represented a hubristic aspect, which distorted
seriousness, without ridiculing it. These are the two sides of the
sacred — the proper one and the other that is turned up-side-down.”

So, when the parodic/comic side definitely separated from
the serious one and when the ideas about life and death became
distinct, the parodic started to function independently, above all in
the genre of comedy.® The meaning of the comic and laughter in the
funeral ritual was forgotten, though ritual patterns did not easily
change due to the taboo that encircles death. The function that was
kept lay in exceeding the situation of pain and loss, recovering from
the shock that confrontation with death provokes, removing death
from everyday reality. The act of laughing at the funeral started to
denote the first stage of returning to reality. The original meaning of
such laughter disappeared (the inevitable shift from the serious to
parodic), but its regenerative power remained.

The original meaning of ritual laughter is preserved in rich
folklore material and myths. Apart from the mythical and ritual

7 Freidenberg 1987, 330-331.

8 Therefore, it is not surprising that exactly the same kind of humor that is
characteristic for fertility rituals appears in comedies. This also confirms the
numerous parallels between Aristophanes and Rabelais that I have already
mentioned.
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paradigm around Demeter and Persephone, which was analysed in an
earlier chapter, there is another context that might be illustrative and
useful for clearing up the early semantic of life-giving, ritual
laughter. It is the laughter that appears in the context of Hera’s cult
and the ritual of Daidala. According to the legend, Zeus and Hera
had an dreadful fight and Hera decided to leave her husband.
Thinking of how to make his wife come back, Zeus gave an order to
cut a tree-trunk and clothe it in women’s attire as his bride. Watching
the scene of the fabricated wedding from a distance, jealous Hera
came back, removed the veil from fake bride, and realising what was
going on, started to laugh. Immediately after this event, Zeus and
Hera were reconciled. However, jealous Hera decided to burn the
fake bride — the tree-trunk. Similarly, the later ritual repeated the
event from the myth. Instead of Hera, it was her priestess that
removed the veil from the fake bride, and laughed afterwards.
Eventually, this ritual ended with the burning of the wooden bride.’
Accepting the thesis of Reinach, Veselin Cajkanovi¢ had a
standpoint that, in this ritual context, Hera appears as a divinity of
vegetation. The wooden idol is actually the embodiment of Hera,
while the function of ritual burning is the reinforcement of
regenerative powers.'’ The laughter of the priestess is ritual laughter
— regenerative, life-giving, with the function of reviving the demon
of vegetation; it is magic laughter, claims Cajkanovié¢.'" This
interpretation that is based on the idea of magic laughter stands in
close relation to concepts of “death”, “life” and “rebirth” as an
undivided totality in archaic thought, and precisely this ritual and
myth repeat this pattern.'?

With the development of human cognition into abstract
thinking through the formation of metaphors, came the division of

% Pausanias, IX, 3, 3.

11 have already discussed burning as a life-restoring activity in the chapter
about Olga Freidenberg's theoretical work.

! Cajkanovié 1994, 1, 308.
12 Freidenberg 1987, 56; 1997, 66.
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life and death concepts as well as the division of tears and laughter.
Laughter did not disappear from the context of funerals and All
Souls Day, but its appearance on these occasions changed its
semantic — it began to function as a protective mechanism against the
powers of death and darkness. As the strongest manifestation of life,
laughter at the same time appears as the most powerful antidote
against the Underworld powers, and appears exactly in the final
phase of the funeral rite, when communication with the Underworld
is about to end. Hades was a place without laughter, the same as the
rock on which Demeter was sitting lamenting for her daughter
Persephone who had disappeared in the depths of Hades." Tears and
laughter do not appear at the same moment — neither in this myth
about Demeter and Persephone, nor in the funeral rite. One precedes
the other, while the end of lamentation is marked with life-giving
laughter.

Let me turn for the moment to one important aspect of ritual
laughter in fertility cults, and that is the character of the humour that
provokes it. It has been already said that this laughter is obscene,
unbridled, and offensive and in the Greek language it is defined by
the noun aischrologia and verb aischrologein, meaning to speak
shamelessly or insultingly. Exactly such a meaning of the word leads
to an important issue for the understanding of cultic obscenities in
the ancient Greek context, and that is attitudes to jokes with sexual or
excremental connotation. That is, the basic idea related to such

" The laughter is mentioned in Hades only once, namely, in Lucian’s Dialogues
of the Dead, when Diogenes sends a message to the cynic Mennipus, inviting
him to come to the Underworld and truly laugh. Diogenes says that in the House
of Hades one can laugh from the heart free from all the worries concerning death
that usually affect living people. Apart from that, the Underworld is inhabited by
many desperate millionaires, governors, and despots who cannot accept the fact
that they lost the power they used to have in the earthly life and that the house of
Hades is a place of egalitarianism, in which are all equal. This is another reason
for laughing. Lucian, Dialogues of the Dead, 107. This late cynic sermon does
not only reveal humorous attitude towards death, but also questions and mocks
the lifestyle of all those people who, regarding themselves as privileged in life,
all become all equal in Hades.
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words is shame and modesty, which means that these words, the
same as what they describe, were unsuitable for public display.]4
However, obscene words were proper in the private context, and they
did not bear in Greek antiquity, as they did in the case of Roman and
later periods, any general connotation of dirtiness. Namely, since the
Roman period certain sexual or scatological expressions have been
considered unclean, but there was also a vocabulary for expressing
the same things properly. Another important concept for the
understanding of Greek cultic obscene humour is the differentiation
between pornography and obscenity. And while pornography is
introverted, provoking further sexual fantasies, the latter is
extroverted, breaking from social taboos and escaping from fantasy.
So Greek aischrologia were not in any way filthy words, but words
surrounded by a certain taboo, related only to the cult or comedy.
And exactly because of the association with the taboo, these words,
when spoken, revealed a magical power."

But let me, for the moment, focus on these cultic
aischrologia. 1 have already mentioned women’s ritual abuses
through cursing and saying extreme obscenities in the various
women’s only festivals such as Tesmophoria, Haloa or Stenia.
Furthermore, such shameful language is also characteristic for the
cults of Dionysos, and in fact it happened that in the context of the
cult of this divinity, elements of such humour developed later into
Old Comedy.'® The unbounded freedom was characteristic of the
speech of those who were jesting while travelling in wagons (Za ex
amaxwn skwmmata) and mocking each other (skwptein

' Longines gives us a description, which is a good illustration of this attitude,
stating that we would look different if our maker had wanted human’s intimate
parts to be visible, and he would not have hidden them, whereby our language
has to be appropriate. Longinus 43.5.f. The same idea is expressed also by
Xenophon, Memorabilia, 1, 4, 6.

> For more about obscene language in Greek antiquity, especially in Attic
comedy, see Hendersen, 1991.

' For more on this topic, see Herter 1947, Giangrande 1963 and Pickard-
Cambridge 1968.
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allhlous)."" These wagons, carrying groups of jokrs were common
in Dionysian festivals, especially Anthesteria and the Lenaea, but
probably in other festivals as well.'"® So the Dionysian stage was
closely related to the other fertility rituals, while the type of humour
and the mechanism of tabooed vocabulary functioned the same way
— in the fertility rituals and in comedies.” Quoting Cratinus,
Henderson argues that “taking advantage of freedom to satirize and
ridicule — freedom deriving from the cults and supported by
prevailing public sentiment — developed comedy into a great and
powerful vehicle for the open treatment of public and social affairs
of all kinds, as acceptable to the clever and sophisticated, as to
ordinary citizen”.** Although relating comedy to its cultic origin and
humour, Henderson does not consider the complete ritual context
and consequently loses a certain perspective upon the interpretation
of such ritual humour and laughter, which is inevitably related to
tragedy, to a “serious” aspect, and to the All Souls festivals that
belong to the Dionysian realm. This is the reason why Henderson
does not recognise the apotropaic function of this laughter on the
occasion when the souls of the dead were believed to visit the living.
He also overlooks its relationship with tears, sorrow and mourning.
Summarising the arguments of Olga Freidenberg, Mikhail Bakhtin
and Milan Budimir that I considered in the previous chapters, I argue
that ritual laughter is related to the dead, that it does bear a
reinforcing and life-giving power and that it does gain another

17 Schol. Luc. JTr 44. See also Suda, Phot. s.v. ta ex amaxwn skwmmata,
s.v. pompeia~, pompeuein.

'8 Hendersen 1991, 16.

19 Although the humour of Aristophanes’ comedies, for example, can be
basically classified in the same category of grotesque, abusive, parodic, obscene
and excremental humour, as in the cult, Aristophanes succeeded in reaching a

very high level of sophistication, and also of embedding the humour into the plot
itself. Ibid, XV.

20 1bid, 28.
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dimension — a protective one, through turning into apotropaic
laughter.21

Third, a specific type of laughter is present in all sacrificial
rituals, and it appears there as a condition for a successful sacrifice.
Namely, all sacrificial victims were believed to be useless if not
sacrificed in a good atmosphere. This aspect is important and it is
possible to connect it with the funeral feast and the funeral ritual. So
in order to carry out the funeral ritual properly and to successfully
bid farewell to the deceased in the Underworld, the ritual of laughter
was essential.

Interesting evidence of such a type of ritual laughter, the
function of which is to provide a successful ritual, which is
intertwined with other previously mentioned aspects of laughter at
the funeral, is given by Novica Sauli¢ who researched funeral rituals
and lamentation mostly in the area of Durmitor and other Dinar
regions (Montenegro, Adriatic Coast and Herzegovina) in the first
quarter of the twentieth century. Laments from these areas bear very
similar characteristics to the ancient Greek ones. They are performed
during the wake in the house, but also during the procession and at
the grave, by mothers and sisters, while the sorrow and its expression
through this poetic form had a powerful impact in the public domain,
directly influencing a decision about future actions — either directing
and calling for heroic behaviour and revenge, or mediating anger in
order to achieve reconciliation.” It was never just one woman who
lamented alone; the others gave her support. However, sometimes it
happened that lamenters made a mistake. In such cases, all the others
would burst into laughter. Afterwards, this event was often retold as

2! Traces of the life-giving laughter of the fertility rituals are recongisable even
today in the 1% April jokes, coinciding with the period of the year in which
fertility rituals were performed. Concerning the medieval, Christian Catholic
context, this laughter is known as risus paschalis (Easter laughter), provoked by
the funny stories of the priest.

2 Qauli¢ 1929, X.
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an anecdote.” If we interpret this laughter that appeared in the
middle of a lamenting and wailing atmosphere in the context of the
whole funeral as being ritual laughter, its function may be
understood as corrective — repairing the mistakes and annulating
everything that, in the strict behavioural structure of a funeral rite,
went or could have gone wrong. However, this “corrective laughter”
might be the same “magic laughter”, which keeps the vigour and
strength of the dead in the Underworld, opposing the destructive
powers of death and darkness. And since nothing in ritual is allowed
to happen too spontaneously, this kind of humorous intervention and
its mechanism that appears in the context of lamentation, is grounded
in the deeper past, in the time when tears and laughter coexisted in
the same realm of the merging and undivided life-death existence.

And although 1 hesitate to adopt any psychological
perspective, first of all since I am not psychologist and, second,
because I am aware of the absence of any absolute psychological
categories in such a long historical span, which was warned by
representatives of historical psychology, I am going to enter the
psychological domain just for a while, but will basically stick to the
ritual sphere. One of the main characteristics of laughter is that it is
flexible and elastic and exactly these qualities make it appropriate
and the only possible antidote to something so definite, inexorable,
merciless and painful as death. It succeeds, at least for the moment,
in challenging this unchangeable and irrefutable reality that
participants in the ritual are confronted with. Laughter bears
enormous subversive potential to overthrow the “thron” of
dominance, not only by ridiculing it; it is also an important
consolidating factor that increases power among those who laugh.24
Its flexibility also makes it appropriate for marking the end of the
mourning stages of ritual, and helping to prevent mourners from

3 Sauli¢ 1929, X VIIL
24 Naranjo-Hubel 1995, 18.
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drowning endlessly in the wailing mood and atmosphere.”> Laughter
bears a victorious force, to revoke, despise and distance death from
those directly confronting it in the earlier phases of the ritual. It
ridicules the power of death, it minimises sorrow and encourages the
life forces to take over again. It is the triumph of life over death.

So, even though it is not spontaneous but ritual laughter, it
appears in the final stages of the rite, accompanying the feeling of
relief that all the previous stages have ended well. This does not
mean that Greeks understood death as funny or humorous. The
laughter in the context of death is on one hand, and following the
argumentation of Olga Freidenberg, the relict of a forgotten
worldview when life and death existed as an inseparable concept —
without the dichotomies that we inscribe in it today. Due to the taboo
that encircles death, it was difficult to change the ritual, even under
the pressure of political laws, as we have seen in the example of
lamentation, whereby laughter and black-humour jokes have been
maintained even after the untying of the inseparable connection
between tears and laughter that existed in funerals.

2) Ridiculed death and the dead: black humour

a) Epitaphs and epigrams

An important matter related to the ancient Greek concept of
death is humour, which is most evidently embodied in the humorous
epitaphs, or in other kinds of epigrams with the theme of death. This
amalgam of death and laughter points to black humour, that treats
things which are “grotesque, morbid or terrifying”.”® My intention in
this chapter and analysis of black humour is not only to represent the

» The same position regarding laughter as a powerful antidote against any
problem is the rhetorical advice of Gorgias, who claims that the seriousness of
the opponent should be refuted by laughter, while laughter should be opposed by
seriousness. Aristotele, Rhetoric, 111, 18, 7.

26 pratt 1993, xix.

292




Historical semantics of the Terms...

attitude to death (and of life) in antiquity, but also to refute the
widespread opinion that black humour represents either an American
invention of the late 1950s, 1960s and early 1970s, or a European
creation of the 1930s. In his study Black Humor Fiction in the
Sixties, Max Schulz states that black humour appeared in America
during the period of disillusionment and the decline of traditional
values.”” Defining it also as an American type of humour, Conrad
Knickerbocker characterises it as “terrible” and “marvellous™ at the
same time.”® In this context and as a modern phenomenon,
theoreticians describe black humour as the culmination of literary
modernism, or as the beginning of post-modernism. Another stream
of thought suggests that the origin of black humour can be found in
the European tradition of French surrealism: namely, it was André
Breton who coined the phrase humor noir in the 1930s. He
characterised it as rebellious, iconoclastic and aimed at questioning
social norms. But, as I am going to argue, despite of the innovation
of the idiom black humour, the tradition of black humour is not a
unique innovation of the “sophisticated” literature or film art
produced in Europe or America during the twentieth century. It
equally belongs to antiquity, not only to comediographers and
writers such as Aristophanes on the Greek side, or Iuvenal and
Petronius in Rome, but also to the domain of folk tradition and ritual.
I have already argued for the close and innate connection between
the genres of comedy and rituality. My claim that black humour had
to be ritually justified, or at least allowed, is supported by the fact
that the taboo around death is so strong (and this is the reason why
this ritual has changed very little since the remote past up to the
twentieth century, despite forceful and persistent interventions by the
state and Church), that it would ban any behaviour that is not ritually
required or at least accepted. One can make the point that, in the eyes
of the Greeks, humour in the context of death was a good way to
confront the latter — mocking the absurdness that people faced in the
moment of someone’s death, or using the opportunity to mock and

27 Schulz 1981, 271-272.
28 Knickerbocker 1964, sec. 7, 3.
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ridicule institutions, values or some person in the context of extreme
absurdness.

As examples, I have chosen several ancient Greek epitaphs
and epigrams of different dates — from the sixth century BC until the
first century AD. The humour of these epitaphs is mostly recognised
as grotesque, ironic and sarcastic.”’ Although it is related to the dead
and death, the humour often reveals very strong social and political
involvement. The following example is the earliest evidence that I
am going to quote, and belongs to the period between the second half
of the sixth, and the first half of the fifth, century BC:

1. polla piwn kai palla fagwn kai polla kak
eipwn
angrwpou keimai Timokewn Rodi-~.

Having drunk many things and eaten many things
and spoken many slanders about people,
I lie here, Timocreon of Rhodes.*°

This epitaph written by Simonides about Timocreon is
written in elegiac metre and starts with the weaknesses of
Timocreon, treating them as if they were some military or athletic
virtues. In this way, Simonides mocks his former friend. But, is this
the only possible interpretation of this humorous epitaph? If we
recall the fore-mentioned semantic analysis of tombstone inscriptions
by Jasper Svenbro, every time a passerby reads an inscription on a
funeral monument, he/she invokes the dead, “emanating” kleos, the
ideal that each mortal should strive to reach.’’ His theory emphasises
that epitaphs and reading them aloud makes possible the revival of

% Black humour also appears in philosophical literature. In Plato’s Phaedon,
Socrates ridicules philosophers who are trying to understand death and the
secrets of dying all their lives. Simmias’ response is that, therefore, philosophers
are those who deserve to die. Plato, Phaedo 64a-b.

30 Greek Anthology 7.348, Atheneus, Deipnosophists 10.415, Simonides 37 in
Page’s 1981, EG 167.

31 Svenbro 1993, 13.
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the dead person’s kleos among the living. Therefore, this epitaph is
ironic and ridicules not only the dead who did not achieve these
virtues, but at the same time it either questions the concept of kleos
and the qualities that are necessary for it, comparing them to the
faults, or it criticises the character and behaviour of people who are
publicly recognised. The absurdity is intensified by the context of
black humour and the unbreakable tie of life and death. Showing
even greater irony towards the prevailing heroic ideals, the dominant
military discourse and the real attitude of the state, i.e. of its
commander, towards its fallen soldiers, is the following example of
an epitaph by Alcaeus of Messene on Philip V:

2. Aklautoi kai aqgaptoi, odoipore, twd epi
nwtw
Qessalia~ trissai keimeqa muriades,
Hmagih mega phma: to de qrasu keino
Filippou
pneuma gown eafwn wcet elafoteron.

Philip on Alcaeus of Messene:

Afloio~ kai afullo~, odoipore, twd epi
nwtw

Alkaiou stauro~ phgnutai hlibato-~.

Alcaeus:

Unwept and unburied, o traveler,

we thirty thousand lie on this ridge of Thessaly, a
great sorrow to Macedonia;

but that bold spirit of Philip has departed,

nimbler than the swift deer.

Philip:

Barkless and leafless, o traveler,

a tall stake is fixed in this back of Alceus.*

32 Greek Anthology 7. 247, See also Plutarch, Flaminius.
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Apart from the real epitaphs with an invective character, we
also come across pseudo-epitaphs. This one is dated to the
Hellenistic period. Again, as in the former one, it obeys the
customary pattern of epitaphs devoted to fallen soldiers, properly
corresponding to the required “serious” paradigm. Actually, the
expected form is distorted and infused with irony: the soldiers do not
lie buried, but unburied, they are not wept but unwept, they are not a
source of proud, but a sorrow to Macedonia. The target of the
invective is their commander, King Philip V, who roughly replies to
Alcaeus that a stake, similarly to some neglected funeral monument,
is fixed into Alcaeus’ back. The appearing of the body points to the
corporeal dimension of the humour characteristic for ritual laughter.
Further on, it is claimed that this “monument” is so insignificant that
it even stays “barkless and leafless”. And while the first part of the
epigram is based on irony, the consequent response is characterised
by a combination of sarcastic, morbid and grotesque images of
Philip’s opponent.

The following epigram focuses on the absurdity of life and
people’s endless effort to confront the disease or postpone the death:

3. Tou liginou Dio~ ecqge~ o Ikiniko~ hyato
Marko-~:
kai ligqo~ wn kai Zeu~, shmeron ekferetai.

Yesterday Doctor Marcus touched a stone Zeus.
Though stone and Zeus, he has his funeral today.”

This epigram from the 1% century AD should be understood
in relation to the praxis of ancient medicine and the attitude towards
healing, closely related to the ritual praxis. This meant that, apart
from the doctor’s treatment, it was necessary for the patient to touch
the stone statue of the god and to pray for health. The pun in this
epigram is that touching of the hands of patients by doctors was part
of the act of treatment, in which doctors used to check the pulse of
the ill person. Black humour in this epigram is created through the

33 Greek Antology 11. 113 by Nicarchus.
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sense of irony and fatalism and inevitability of death that are
considered to be the main characteristics of this kind of humour.

Next is the epitaph of Hippon that belongs to the standard
collection of the surviving record of verbal fragment of the work by
Hipponos of Samos dated in the Hellenistic period.34

4. Ippno~ tode shma, tou aganatoisi geoisin
ison epoihse Moira katafgimenon.

a) This is tomb of Hippon, whom, when he died,
Fate made equal to the immortal gods.

b) This is tomb of Hippon, whom Fate made just as
dead as the immortal gods.e’5

The Greek epigram includes a word-pun of two accusatives
in line two. I offer a double translation of it in order to show how the
pun functions. Namely, in the first translation 7S07 means that
“equal” functions as a predicative, while katafgimenon, with the
meaning of “having died”, figures as a circumstantial participle and
the first translation is thus more literal. The second translation
reveals the secondary meaning of ison — “equally” as an adverb, and
of katafgimenon “dead” as the predicate.® Again, the black
humour in this epitaph is based on the combination of irony and
fatalism. The absurdity is that death makes mortals closer to the
gods, but this may also be understood as a life being glorified and
highly prized.

b) Byzantine Continuities - Philogelos

Apart from the humorous epitaphs, the special category of
black humour epigrams can also be found in the collection of
Philogelos (The Laughter Lover) consisting of some 265 jokes dated

3% The general opinion is that this epigram is only spuriously ascribed to Hippon.
3 Hippon 1.
36 Page 1981, 57.
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to the early Byzantine period of the fourth or fifth century AD.
Sometimes these manuscripts offer the names of the compilers
(Hierocles and Philagrios), sometimes they exclude them.”” Focusing
on this material, I am going to analyse several types of jokes with a
black humorous content. This sub-literary genre offers an interesting
perspective for establishing some cultural insights into everyday
reality, folklore and attitudes during antiquity. Moreover, like the
black-humorous epitaphs, jokes often represent a form of rebellion
with a subversive intent aimed at the prevailing ideas or habits. The
strength of this humour lies exactly in the pleasure that it adds to
socialising. Jokes from the collection are grouped thematically, and
each joke usually appears in several variants.

5. Mequsw en kapheleiw pinonti epista~ ti~
efh: h gunh sou apeqanen. o de akousa~
pro~ tou kaphelon efh: oukoun, augenta, ek
tou melanou kerason.

While a drunkard was imbibing in a tavern,
someone approached and told him: “Your wife is
dead.” Taking this in, he said to the bartender:
“Time, sir, to mix a drink up from your dark
stuff.>3*

This joke with its misogynist connotation belongs to the
large group of jokes about a man happy about the death of his wife.
Alongside other similar paradigms, this confirms once more that
drinking alcohol was an integral part of each funeral ritual. Of
course, the strict ritual rules allowed for drinking exclusively in the
frame of the ritual, not permitting any drinking in public, or drinking

37 Though it is likely that this collection of jokes already existed during the
Hellenistic period, the document from the Byzantine era is the earliest one that is
preserved. Athenaeus informs us that Philip the Great had paid for a social club
in Athens to write down its members' witticisms. (614d-e¢) On the Roman side
(at the 2™ century BC) we have references in Plautus’ comedies to joke-books.
Plautus, Persa 392; Stichus 400.

38 Philogelos, 227A.
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in a tavern. The other example of this joke, which appears in
numerous variants, puts emphasis on the egocentrism and happiness
of the misogynist who lost his wife:

6. Misogunaio-~, th~ gunakio~ autou
apoganoush~, epi twi gayai ekhdeue. tino~
de erwthsanto~ ti~ apenausato ; efh: egw o
tauth~ sterhqgei~.

A misogynist paid his last respects at the tomb of
his dead wife. When someone asked him, “Who
has gone to rest?” he replied: “Me, now that I'm
alone.””

This joke is a very clear example of the way in which
tension between the content and the expectation arises, and exactly
this kind of incongruence has the capacity to transform fear and pity
into cathartic laughter.*” Those jokes that ridicule for instance
astrologers, prophets, or star-gazers, or those who give a false
prophecy about someone already dead — either a parent or a child of
the person in question — are of the same type.

7. Afuei mantei proselgwn ti~ ex apodhmia~
aniwn hrwta peri twn oikeiwn. o de eipen:
ugiaiousi pantes, kai o pathr mou dekaton
eto~ ecei aF ou apeqganen - apekrinato:
ouden gar oida~ ton kata alhgeian sou
patera.

On returning from a trip, someone asked a
charlatan prophet how his family was. “They are
all well, especially your father.” “But my father’s
been dead for ten years!” “Ah, clearly you do not
know your real father.” *'

3 Ibid, 247A.
40 Freud 2001, 147.
4 Ibid, 201.
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Another group of black humorous jokes from Philogelos are
those about scholastikoi. The word is usually translated as
“intellectual”, or “professor”. Though neither of those translations is
precise, the word actually refers to the self-centred educated person,
so deeply preoccupied with his own interests and ambitions, that he
loses every contact with reality.

8. Scolastiko~ apoganonto~ sumfoithtou
epeskepteto tou~ gonea~. tou de patro-~
autou oduromenou kai legonto~: teknon,
etalaipwrhsa~ me. th~ de mhtro~ legoush-~:
teknon, etufalwsa~ me, o scolastiko~ pro~
tou~ etairou~ eipen: ei tauta autw
pepraktai, erchn auton kai zwntak
kaughnai.

An intellectual checked in on the parents of a dead
classmate. The father was wailing: “O son, you
have left me a cripple!” The mother was crying: “O
son, you have taken the light from my eyes!” Later,
the intellectual suggested to his friends: “If he were
guilty of all that, he should have been cremated
while still alive”.*

Another interesting level embodied in this joke is that the
grieving of parents resembles a ritual lamentation. The absurd
humour of this joke and the ridiculing of the stupidity of people who
are particularly proud of their intellect, intensifies the absurdity of
everyday problems that preoccupy people, in relation to the shortness
of life and its termination.

I am going to end this review of the black humorous
selection from Philogelos with the joke from the series about the
inhabitants of Kyme, who in the Greek world were often a target of
jokes:

42 Ibid, 69.
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9. En Kumhi epishmou tiko~ khdeuomenou
proselgwn ti~ hrwta tou~ oyikeuonta~: ti~
hrwta tou~ oyikeuonta~: Ti~ o teqnhkw-~f ei-~
de Kumaio~ strafei~ upedeinue legwn:
ekeino~ o epi th~ klinh~ anakeimeno-~.

When a distinguished man was buried in Kyme,
someone came up and asked the mourners: “Who
was the dead man?” One of Kymeans turned
around and pointed and said: “That guy lying on
the bier.” **

The plot is woven around the dead, while the mechanism of
the joke that asks a question and gives an answer that is obvious, but
not a real response, is recognisable also today. This is the same type
of joke as, for example, “Do you know what time it is?” with the
jesting answer “Yes, I do.” The only difference is that the absurd
(black-humorous) context of the ancient example makes it even more
radical and therefore funnier.

Most of the quoted black humorous jokes concern and react
to social realities. This aspect of black humour reveals its close
relation to real life, shifting realism into extreme metaphysical truth.
What this means is that the fact that it mentions and confronts the
end of life, gives to black humour the power to oppose anything and
anyone. “Committed only to detachment, Black Humour can never
be betrayed or duped or ever be wrong.”* That makes joking an
extremely serious matter, enabling people to face and win, at least
for the moment, any kind of power, and to overcome the feeling of
helplessness in face of social injustice, to laugh at the petty cheats
and those who buy their services (no. 7) and win power over the
politicians and army commanders (no. 2). It enables opposing, and
making obvious, human weaknesses (no. 1), vanity (no. 8) and greed.
The joke, especially the black humorous one, invalidates the power

® Ibid, 11.
4 Feldman 1993, 106.
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of all existential obstacles and of death itself, reducing everything to
the absurdness of life. And, it is exactly this absurdity which
provokes life-giving laughter, the only antidote for death.

3) To die of laughter

The painter Zeuxus died of laughing, when
he painted funny old women.

(Festus, s.v. pictor)®

I have started this section with a quotation by the Roman
grammarian who commented upon the very intense laughter of the
Greek painter (5" — 4™ ct. BC). This fragment is extremely
interesting with regard to the fact that the same antonymous words
risu mortuus — “to die of laughing” — appear as an idiom in many
modern languages. Following the position of cognitive linguistics
that approaches phraseology with the idea of the concept around
which different idioms are grouped, I am going to analyse the class
of idioms in Modern Greek and Serbo-Croatian grouped around the
concept of “dying”.*® In the phraseology of these languages, the
idioms that relate “death” and “laughter” are represented in the
following scheme: verb + noun: Greek pegainw sta gelia and
Serbo-Croatian umreti/ umirati od smeha. Therefore, I am going to
focus also on other idioms in which the concept of death is
represented by the verb (to die), while the second part of the idiom is
anoun.

When we compare Greek and Serbo-Croatian, it is possible
to find remarkable parallels around the verb “to die” (pegainw,
umreti/ umirati). Apart from dying of laughter, the idioms in these
languages reveal that it is also possible “to die” of boredom, hunger

4 Pictor Zeuxis risu mortuus, dum ridet effuse pictam a se anum. Festus, 228 M
S.v. pictor.

46 Mpampaniotis 2002, Matesi¢ 1982.
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and thirst, passion and fear: Greek pegainw th~ peina~'th~ diya~
— “to die of hunger” / “thirst”, peqainw apo plhxtvania — “to die
of boredom”, peqgainw apo ton fobo — “to die of fear”, peqainw
apo epiqumia/ pogo/erwta — “to die of desire, longing, passion”.
The situation is quite similar in Serbo-Croatian: umirati od gladi/Zedi
— “to die of hunger / thirst”, umirati od dosade — “to die of
boredom”, umirati od straha — “to die of fear”. In the dictionary of
idioms in Croatian or Serbian language by Josip Mategi¢,"” we do not
come across the idiom wumirati od ceznje or umirati za nekim —
longing for somebody, which does exist in the language. On the
other hand, in the Greek language we do not come across the idiom
of “dying of shame or embarrassment” that does exist in Serbo-
Croatian — wumirati od stida/sramote. As is obvious from the
examples above, the verb “to die” went through the process of
desemantisation, creating the meaning of strongly emphasised action.
It is possible to claim that the verb “to die” functions in such a way
that it gives elative meaning, emphasising the intensity of the action
applied to the noun that succeeds it.

But let me return to the idiom that I started with — “to die of
laughter”. In the previous chapters I have already explained ritual
contexts, the relation of death to laughter and the possible
interpretation of the meaning of this relationship. What interests me
now is whether it is possible to claim that the idiom “to die of
laughter” has any connection with the early concepts of life, death
and rebirth preserved above all in the ritual context of fertility rituals,
but also in funeral rituals. Furthermore, is the idiom in any way
related to Bakhtin’s and Freidenberg’s concepts of life-giving
laughter? Regarding this, it is significant that all of the fore-
mentioned idioms except for one, embody concepts that are
characteristic of carnivals either directly in participants’ behaviour or
to the contrary, through overcoming and satisfying some need:
laughter, shame and shamelessness (exaggerated lust), and hunger,
i.e. the abundance of food and drink, and finally fear and the

47 Ibid.
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overcoming of fear during the period of carnival.** So, although
“dying” is desemanticised in the group of phrases that 1 have
analysed, we should not exclude the possibility that the group of
idioms does embody the early concepts of death that brings rebirth —
through life-giving laughter, through the passion and sexual forces
embodied either in language or in unbridled behaviour, and finally
through the act of eating that explicitly maintains our lives.

48 Only “dying of boredom” does not stand in such a direct relationship to the
carnivalesque behaviou, but we should not reject this idea completely. Namely,
we cannot imagine a boring carnival, or alternatlively, boredom in life is a sign
of the inability to feel life happiness — boredom does not exist when people are
preoccupied with great pain, fears, or hard difficulties.

304




X
Conclusion

1) Christian sources for death in the Balkans

I started the previous chapter with a quotation from the
Philogelos, a black humour joke from the early Byzantine era that
undoubtedly shows continuity with the ancient laughing attitude
towards death. Where funeral rituals were concerned, the transition
from paganism to Christianity during the Byzantine period happened
very gradually. During the first two centuries of the new Empire,
official Christian policy towards paganism was tolerant and
considerate, absorbing numerous pagan elements. There were many
pagan cult sites that were transformed into Christian shrines.' During
the fourth and fifth centuries AD it is possible to detect the
transformation of religious tradition and practice in the cities, while
the situation in the countryside varied, showing greater persistence of
the survival of the pagan traditions.” A plentiful amount of Christian
evidence (e.g., homilies, chronicles and commentaries) demonstrates
the survival of the pagan funeral ritual, usually mentioning it with
disapproval.

The funeral ritual started as soon as the violence of grief and
mourning had passed. As in antiquity, first came the closing of the
eyes and mouth of the corpse, still called by the ancient term
kalyptein.® Sometimes a coin was placed on the mouth. This was
proceeded by washing the body and anointing it with wine, oils and
scents.* After this, the corpse was dressed in a white winding-sheet

! Malalas, Migne 97.344, 324. Brown 1971, 54-56.

2 This is shown in various sources from the seventh to the twelfth centuries. See
Brown 1971, 50-57, 72. Gregorovius 1889, 1.35.

3 Rush 1941, 105-10.
4 Alexiou 2002, 27.
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sabanon that corresponds to the Homeric pharos. The cloth had to be
used for the first time on that occasion. It was often decorated with
gold and purple. The corpse was then placed in a bier and covered
with the same herbs as in antiquity: laurel, palm, olive, myrtle,
cypress and celery.” The bier was aligned towards the east.° When
this preparation was over, the wake could start, as well as the ritual
breaking of vessels, which was meant to chase away evil spirits. The
cutting and tearing of hair is mentioned in the epic verses about the
legendary hero Digenis Akritas, who, while lying on his deathbed,
asks his wife to cover him with her hair.” According to the evidence,
and especially the comments of numerous Christian writers, violent
outbursts of grief and mourning were still customary. The frequency
of these malicious comments and condemnations is proof of the
resistance of the pagan ritual.® The fiercest of all in his criticism of
pagan ritual is John Chrysostom. In one of his comments he says that
the dirges are “blasphemies”. It is not only that he criticises the ritual
practice of those who do not obey the Christian ritual, but persist in
the rituals of laceration of the skin, the tearing of hair, rending of
garments, and mourning; he also criticises the ritual introduced by
the Church and the way in which the Church adopted it.” Namely, at
the large funerals of important people, it was customary to hire many
people to sing psalms and funeral hymns.'® It happened that the

> Ibid, 27.

8 Migne 60.725.

" The manuscript from Andros, seventh century. Digenis Akritas 4481-2 (A).

8 Examples of such malevolent comments can be found in the homily of Basil of

Caesarea (IV c.) Migne 31.229c. For examples advising people to act
moderately in their grief, see Gregory of Nyssa, homily de Mortius.

% The Christan church was still unified at that time. Namely, the separtion into
Orthodox and Roman Catholic Church happened in 1054, six centuries after the
mentioned period. Ostrogorski 1993, 318.

19 According to Justinian, the great Byzantine emperor and legislator, Anastasios
limited the number of hired participants at the funeral at 1 100. Rush 203- 208.
The bier was sometimes carried by horse cart. Migne 49.52.
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Church finally did gain control, but the funeral was, according to
John Crhrysostom, too similar to the pagan ritual:

Ti poiei~, w gunaif gumnoi~ seauthn aschmonw-,
eipe moi, epi mesh~ th~ agora~, tou Cristou
melo~ ousa. andrwn parontwn kata thn agorant
kai trica~ tillei~, kai diascizei~ esghta, mega
kwkuei~, kai coronoi periista~, kai mainadwn
gunaikwn eikon diaswzei~, kai ouc hgh tw Qew
proskroueint.

What are you doing, women? Tell me, would you
shamelessly strip yourself naked in the middle of the
marketplace, you who are a part of Christ, in the
presence of men and in the very market-place? And
would you tear your hair, rend your garments and wail
loudly, dancing and preserving the image of Bacchic
women, without regard for your offence to God? '

He mentions that funeral processions were led by a rabble
with much loud noise and bright torches. John Chrysostom also
writes about women dancing in the procession. When approaching
the most public of places — the market — women used to stop for a
long and well-organised performance.'”” In another fragment he
attacks loud, luxurious funerals with their expressions of excessive
grief, but also the playfulness and fun, advising that such behaviour
should be replaced with dignified quiet grieving:

1 Migne 59.346. All translations in this chapter are mine.

12 Fragments that mention unbridled funeral processions in Patrologiae Graecae
are the following: 63.811, 809, 807; 62.203; 61.697, 702, 707, 48. 1020. See
also, Alexiou 2002, 29-30. There are evidences of dancing in the graveyard
during the Middle Ages elsewhere in Europe. For instance, the Church Council
of Ruan forbade dancing on the graveyard and in the Church, while in 1405
dancing in the graveyard was banned, as were playing and games there, and the
presence of mummers, musicians and jugglers. Ariés 1989, 35. cf. V. Dufour,
Paris a travers les ages, Paris, Laporte, 1875-1882, vol. 2, Berthold, La ville e
Paris, en vers burlesques. Journal d'un voyage a Paris, en 1675.
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Klaiwmen tou~ outw~ apercomeno~, ou kwluw,
klaiwmen, alla mh aschmonw~, mh trica~
tillonte~, mh bracion~ gumnounte~, mh oyin
sparattonte~, mh melaneimonounte~, alla monon
kata yuchn hrema dakruon afiente~ pikron.
Enesti gar kai tauth~ cqri~, th~ pomph-~
klausai pikrw~, kai mh paixai monou: paigniwn
gar ou den dienhnoce ta upo tinwn ginomena.

Let us grieve with dignity, not tearing our hair, not
grabbing at the face with bare hands, not wearing black
clothes. Let us shed bitter tears in our souls quietly. It is
appropriate to wail bitterly, without a pomp and
without having fun. Do not spread jokes about things
that happen."

Sorrow should not be expressed excessively, nor replaced by
laughter and life-giving joy. Moderate sadness should last forever,
for one’s whole life. The traditional expression of grief is
characterised as futile and insincere:

Kai gar ou sumpaqeia~ ekeinoi oi kopetoi oi ep
agora~, all eideixew~ kai Filotimia~ Kkai

keodoxia~ eisi: pollai dia tecnhn tauta

poiountai. Klauson pikron, stenaxon kat

oikian, mhdeno~ orwnto~. . . Touto~ kaliwmen Kkai
idia kai koinh pante~, alla meta kosmiothto-~,
alla meta semnothto-~, alla mh wste

paradegmatizein eautou. Toutou~ klaiwmen mh
mian hmeran, mhde deuteran alla ton panta bion
hmwn.

Those who grieve excessively at the markets do not
have sympathy. They are showing off arrogantly in
vanity. For many of those (women) it is just a

" Migne 62.203.
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technique. Scream a little, moan at home and do not
pay attention to others.....Let us all cry privately and
publicly, but moderately and with dignity. Let us not
disgrace ourselves. Let us cry not for a day or two, but
for a whole life."

The extreme sorrow and extreme joy that were characteristic
of antiquity and traditional ritual were, by the Byzantine church
fathers judged as negative. In this fragment, John Chrysostom is
against self-mutilation, against wearing black, against loud
lamentation and, in particular, against pomp, a joyous mood and fun
at the funeral. But, as we have seen in Bakhtin’s analysis, the Church
did not have the power to expel carnivalesque rituals. However, this
mood has since antiquity become less and less related to the funerals,
and compensated for in the rituals of fertility. In Christian times the
repression became even stronger, but the carnival survived in the
festivities that, according to religious dogma, offered reasons for
celebration, such as at Easter and in folk tradition. If confrontation
with pain and sorrow through lamentation helps in overcoming them,
then joy and happiness related to them also represent a form of
support in this psychological “combat”. Laughter and joy help those
going through the pain and surpassing it, releasing enormous energy
that represented a threat to those who wanted to control the
communities — the city-state in antiquity, or the Church in Medieval
times. Precisely this was the reason why excessive funerals were the
target of restrictive laws since antiquity and, evidently, no legal
measures were strong enough to transform and eradicate deeply
rooted ritual patterns that survived here and there during the Middle
Ages.

What else was left for the Church other than to adapt and to
appropriate such persistent ritual to its own rules. Thus, the offerings
of food that were strongly criticised by John Chrysostom, became
recognised by Apostolic law (offerings on the third, and ninth days,

14 Migne 62.204.
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and a year after a death — ta trita, ta ennata and ta eniausia).
Although the form was kept the same, new theological explanations
were ascribed to it. New meanings followed — Christ rose on the
third day, the soul reaches Heaven on the ninth day and an offering
after a year represents the anniversary of the death.”” Instead of the
ancient sacrifice on the thirtieth day, an offering was introduced on
the fortieth day, which coincides with the lamentation of Moses by
his people. The rule by Symeon in de Ordine Sepulturae, very
strictly prescribed the duty of tending the tomb and making
offerings. The disregarding of this law brought serious
consequences.'® The proscription was also aimed at lamentations and
dirges that had to be replaced by psalms, hymns and prayers,17 Apart
from the paragraph that referred to lamentations, according to this
law, the ritual had to remain the same. The priest even had to make a
sacrifice of doves.'®

The appropriation of pagan tradition by Christianity did not
mean that Christianity gave up on imposing its own traditional
patterns. This, inevitably, led to conflict. In one of his homilies,
Gregory Nazians (329 — 389) describes the funeral of Basil of
Caesarea. On one hand, the Church welcomed the crowds who came
to express their sorrow. On the other hand, Gregory Nazians
describes the clash between spontaneous lamentations and the
singing of the official psalms.

Plhrei~ agorai, stoai, diwrofoi, triwrofoi, twn
ekeinon parapempontwn, prohgoumenwn, epomenwn,
parepomenwn, prohgoumenwn, allhloi~

15 Alexiou 2002, 32. For legislation about these offerings, see Apostolische
Konstitutionen VIII 42.1, 552.ff.ed. Funk, and Justinianus Nov. 133.3.1, 671 ed.
Shoel.

' Migne 155.670-696.
17 Migne 63.43, 50.634.

'8 Alexiou 2002, 32 cf. Rallis-Potlis 4.387-388: Ei tw ierei exestin
peristea~ eb toi~ tafoi~ twn tegnewtwn kai toi~ mnhmosunoi~
autwn sfagiazein. Koukoules 211.
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epembainontwn: muriades genou~ panto~, kai
hlikia~ apash~, ou proteron ginwskomenai.
Yalmwdiai qrhnoi~ upernikowmenai, kai to
Filoosofon tw paqgei kataluomenon. Agwn de
toi~ hmeteroi~ pro~ tou~ ekto~. Ellhna-~,
ludaiou~, ephluda~ ekeino~ pro~ hma~, osti~
pleon apoklausameno~, peliono~ matasch th~
wfeleia-~.

There were crowds of people everywhere, in the
marketplaces, arcades and buildings two and three
stories high, all attending his funeral and walking
behind, in front and alongside, trampling on one
another. Thousands of people of every race and age, not
known before, psalms giving way to lamentations, and
philosophy overcome by passion. It was a struggle
between our followers and outsiders-Greeks, Jews and
immigrants...and the body itself only just escaped their
clutches."’

The singing of psalms lasted only during the procession. At
the grave there was an outbreak of uncontrolled grief, after which the
last greeting (feleutaios, aspasmos) and burial proceeded. Wailing
and loud lamentation were replaced once more by religious music,
but after the soil was shovelled to the grave, spontaneous lamentation
arose again in a clash with the Christian formal aspasmos.

The splendour of the procession that Gregory Nazians
described was magnified by the torches and candles carried by the
participants. Fire at the funeral was another ritual symbol that has
been preserved since antiquity, keeping the old and receiving new
meaning. In a story by Athenaios, five monks went to drive away the
evil spirits that were torturing local villagers. They did this not only
by singing psalms, but also by using the smell of the candles, since

' Migne 36.601.
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“the demons do not like the smell of candles.”® This story from the

second century obviously reveals belief in the appotropaic properties
of fire that had been still famous in antiquity. Until the fourth
century, the Christian fathers opposed the using of torches and
candles because of their association with paganism.”’ However,
ritual candles and torches were finally accepted by the Church. Even
John Chrysostom, radical in regard to other elements of the
traditional funeral, offered a Christian explanation that the light cast
by torches and candles during the funeral helped the soul journey
towards a “true light”. It was also decorative, warming and cheering
to the deceased.”

As is obvious from this short review of the basic elements of
the Byzantine funeral and patristic turns on this praxis, it is clear that
the traditional ritual was to a large extent preserved. Despite
persistent efforts of the Church and Church fathers to uproot
traditional praxis, and to introduce new rituals that would fit into the
new religion more appropriately, the rituals that had been practiced
for centuries were impossible to eliminate. The only option that the
Church had was to appropriate the ritual as it was, and to ascribe
Christian meanings to it. Approximately ten centuries after the law of
Solon, it turned out that new legislation was necessary once more to
restrict and control the ritual.

2) Rethinking Balkan Dis/Continuities

In the chapter about Time, subsequence and structure of
funeral ritual, I presented the ritual procedure concerning the dead,
from archaic times until Hellenism. Comparing the funeral rituals
from rural Greece or Serbia and Montenegro and some other rural
Balkan areas even in the twentieth century AD, it is possible to

20 Athenaios 442a: lucnwn osma~ ou Filousi daimone~. (My translation).
*! Rush 1941, 224-225.
2 Migne 60.725.
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illuminate remarkable parallels. The sequence of the ritual after a
death is identical: washing and beautifying the dead body, the wake,
the procession, lamenting, giving offerings, the burial and the funeral
feast. I am not going to analyse all those ritual stages again — very
often they coincide, and very often some local specificities appear.
The wake can be held in the house or in the courtyard, the funeral
feast at the grave or in the household, the methods of purification
vary, etc. What interests me in particular is mapping and analysing
exactly those elements of the funeral ritual that were “unstable” and
rarely mentioned in antiquity and that sporadically appear as traces
in the folklore of some rural communities in certain Balkan areas —
those that are related to joy and laughter and those from which life-
giving powers emanated.

Let me start with the funeral dance. Evidence about dance in
the ancient Greek funeral come from the geometric period (IX — VIII
BC). Images on the vases from this epoch reveal chain dances both
of men and women.” Discussing the issue of dancing at the funeral,
I have related archaeological evidence to the literary context of
ancient Greece, which confirmed the relationship between the
rituality of the dead and dance. Related to this is ritual dancing in
some rural Balkan regions, the so-called kolo naopako (the topsy-
turvy dance). It is possible to trace this ritual dance in Serbian epic
poetry (Zenidba Mili¢a barjaktara, Sestra Ivan kapetana),”* but also
in the ritual tradition of Bosnia — Zalostivo kolo (the sad dance). This
round dance is danced in the opposite direction from the chain
dances on other occasions, which means — counter-clockwise.”” In
his interpretation of dances, Curt Sachs suggests that the function of
dancing around someone or something enables the acquisition of its
power.”® This argument may be supported by the fact that the
direction of the dance is from the symbolic “life-side” to the “death-

23 Kurtz and Boardman 1971, 60.
2 Pordevi¢ 1907, 31.

2 Zekevié 1963, 491.

26 Sachs 1938, 83.
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side”, which means from right to left. Gaining power over the dead
thus gains their grace and protection, always desirable in everyday
life.*” Apart from this, commenting on ritual lamentation, Vuk
Karadzi¢ says that one of the mourners is called “kolovoda” (the one
who leads the dancing in the round-dance).*®

Researching the funeral ritual in eastern Serbia in the
community that Slobodan Ze&evi¢ calls Vlachoi,” he noted that the
wake was followed by jokes and humour, namely, that those
guardin% the corpse used to tell stories with a vulgar and funny
content.”® The researcher related this to the old ritual praxis of
funerals that consisted of orgiastic elements, the aim of which was to
oppose the power of death with the power of life inherent in sexual
intercourse and reproduction.’’ Closely connected with this custom
are ritual fires devoted to the dead, so-called priveg, characteristic of
the Vlachoi in the same area of eastern Serbia and held during the

*" The same counter-clockwise direction remained in contemporary funeral
rituals all over the Balkans, even in the urban regions, on the occasion of
expressing condolences for someone’s death. That is, the closest kin stand
around the mortuary coffin in the chapel. People approach them, while going
anticlockwise around the coffin in the mentioned direction.

B Karadzi¢ 1957, 146.

% This is the exonym used for the Romanian ethnic group in Serbia, but outside
Serbia, this exonym is used differently. In Croatia, for example, it is used for
denoting the Serbian population.

30 This is the same type of joke that is characteristic for the ancient Greek
fertility rituals. For more on connectedness of fertility and death rituals within
the free area of fertility rituals, which opened the space for compensation for the
restricted stages in fertility rituals, see the chapter VIII, Mapping the
Anthropology of Laughter.

31 According to the custom in Malorussia, on All Souls Day, women used to
gather drunk at the grave where they spent the night, after which they retold
their erotic dreams. On the same day they used to dance at the grave. The
women who participated in this ritual were adult, and their dance was called
“women’s procession”. Near Vorognez women used to gather in someone’s
house, where they drank and danced in a trance. Zecevi¢ 1965, 1053 — 1062;
Zecevi¢ 1967, 53; Murko 1910, 97-98.
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festival of Bele poklade (White Carnival). In the places called Tekija
and Resava, big fires used to be burned for the whole night. People
gathered there to feast (to eat and drink abundantly) and to dance. It
was believed that the souls of the dead also participated in this
cheerful ritual performed for and devoted to them. The ritual ended
in the morning and all participants then went back home, taking strict
care not to look back behind them, which was the same ritual ban
that existed in funeral rituals. If the deceased had died not long
before the festival, only the young people danced, while the older
people sat around the fire and talked.”* Although this ritual praxis is
basically similar to that of the Vlachoi of eastern Serbia, the fact that
it is not found among Romanians in Vojvodina, which, supported
with the evidence for ritual dancing and feasting on the occasion of
death characteristic of old Slavic peoples that 1 have already
mentioned, point to the conclusion that this actually represents an old
Slavic inheritance.”> Apart from the fore-mentioned customs of
festive funeral feasts and competitions — strava and trizna, Briickner
quotes an old Latin manuscript that mentions fires devoted to the
dead:

In commemorationem animarum suorum cariorum...

item dicunt... quod animae ad illum ignem veniant et
.34

se calefaciant.

The custom is still found not only among the Vlachoi
population, but also among Serbs in eastern Serbia, as well as in
Boljevci and its surroundings, the so called rana. The fact that the
custom of having ritual fires during dancing celebrations actually
endured a greater extent among the Vlachoi than among the
predominant Slavic population is to be expected — the aspiration to
preserve older cultural patterns and specificities is always
characteristic of a population that lives in a particular kind of

32 Magaj 1892, 158. Zegevié 1966, 46.
3 Ibid.

3 «“To the memory of their dear...They used to say that the souls came to the fire
to heat themselves.” Briickner X, 385.
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isolation — surrounded by other groups of people. Another argument
that Zecevi¢ adds relates to ethnic origin of this minority group in
Serbia. Namely, Zecevi¢ claims that the Vlachoi of eastern Serbia
are neither direct and exclusive descendants of Romans, nor of Slavs,
nor of Thracian tribes, and that they inherited many ritual elements
from their Slavic ancestors, suggesting that a joyful atmosphere at
some point in the funeral ritual represents a trace of old Slavic
culture.*

The claim of Zecevi¢ that the Serbian Vlachoi bear the
cultural inheritance of Romans, Slavs and Thracians is not in
question. However, to claim that fire, dancing, and joy at the funeral
are types of Slavic inheritance is hard to prove. Moreover,
knowledge of the history and anthropology of other fore-mentioned
populations opens different perspective. 1 have already quoted the
ancient note about Thracian funeral customs by the ancient historian
Herodotus, who showed that the funeral ritual among Thracians was
as follows: they made abundant sacrifices, prepared a funeral feast,
performed games and of course they lamented. But what was most
striking for Herodotus, was that the funeral was performed in a
joyful atmosphere.’® Moreover, the cross-references related to
Roman funeral evidence indicated that processions in which the dead
were carried to the grave were carnivalesque — in front of the
procession went musicians, lamenters and actors wearing masks
(which were actually face-prints of the deceased ancestors), while
family and friends walked behind the corpse.”” The actor disguised
as the deceased was walking in front of all, joking, jesting and thus
provoking laughter.*® So, music and carnival on the occasion of a

3 Zegevié 1966, 382.

% Herodotus 5. 4. 1; 5. 8. 1.

37 Concerning the masks that were worn, they were chosen on the criteria of the
status of the deceased. There were no masks of women, but women participated
in a similar way in that, on the day of their marriage they brought with

tvhemselves the masks of their family ancestors. Cicero, Contra Vatinio , 28, 11.
Strebenec-Erkert 2002, 80-81. Mommsen 443, Dupont 1987, 168.

38 Svetonius, Vespasianus, 19. Blimner 1911, 493. Cajkanovi¢ 1994, 1, 310.
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funeral were not exclusively characteristic of Old Slavic people.
Thus, it is hard to be certain that the fore-mentioned ritual among the
Vlachoi reflects an exclusively Slavic inheritance. Going back to
ancient Greek ritual, these cross-references are another argument in
favour of the interpretation by Kurtz and Boardman that the round
dance of men and women on the vases of the geometric period
represent the funeral dance, testifying to the existence of music and
joy in the pre-classical Greek funeral. This leads to the conclusion
that delight and laughter were widespread ritual components of
funerals in the early stages, which gradually disappeared (sooner or
later), but still sporadically remained recognisable in some ritual
stages of later funeral or some other ritual praxis related to the
dead.” It is difficult to be sure whether this ritual represents a
“borrowed” ritual, or a long continuity, but the fact that it usually
appears in isolation, as for example in the Greek village Pontos, or
among the group of Vlachoi in Serbia, but also among the Serbian
population particularly in eastern Serbia, speaks in favour of the
latter hypothesis. This would mean that such laughter is a trace of the
forgotten worldview that could not discern life from death nor
laughter from tears. Gradually, of course, the meaning of ritual
laughter changed through time, attaining its apotropaic function, that
which empowers the forces of life.

The modern cross-references that I would like to include are
related once more to eastern Serbia, and specifically the town of
Trstenik. The informant T.P. told me, that after the sudden death of
his cousin, who was in his early twenties (the deceased was a student
who drowned in a river, during the summer holidays), the village
comedian appeared at the funeral and all who were present were
laughing so hard that they had to “hold their stomachs”). The funeral
was extremely cheerful and full of laughter.

39 Regarding dancing at funerals in Europe, clear evidence of its existence can be
seen in the prohibition by Charlemagne of the ritual in the year 785. The
sentence for the violation of this law was death. A century after, the pope Leo V
and archbishop Hinkmar proclaimed that dancing on the occasion of death is a
devilish thing. Ze€evié, 1963, 491.
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A similar custom was noted by Veselin Cajkanovi¢,
according to the testimony of the ethnographer Tihomir Pordevi¢,
who retold how B.L. from Luzani (near Aleksinac — in south-eastern
Serbia) lost all three children that he had. At the burial of his last
deceased child, when the coffin was being put into the grave, the
grieving father started to laugh. Nobody at the funeral was surprised,
realiszing that it was an act of magic (vracki). Similarly, in the area
of Homolj, when parents lose children, and when all of their children
die, except for one, at the funeral of the last deceased child, women
not only adorn the last surviving child, but also the parents.
Sometimes parents take part in this, sometimes not. Sometimes
parents adorn themselves on their own. If the funeral happens to be
on Sunday, or on the day of some festival, parents go to the place
where the round dance (kolo) is danced and they join in. Coming
home, they even sing. In this area, people used to act in similar ways
when their parents died.*” This points to the conclusion that the
mourning and sacrifice of children and old people is not mere myth.
This custom of the expression of joy obviously belongs to the old
strata of religion and human cognition, revealing the special status of
children and old people that might also allude to the former existence
of human victims. Performing the funeral in a joyful atmosphere is a
way of giving support and empowering the life-vigour that the
deceased should keep in the Underworld, in order to be better and
more useful protectors of the living. Laughter and joy as the
strongest antidotes for death are the most powerful methods of
opposing and overcoming the dreadful powers of death and
darkness."!

There is another ritual stage where we come across joking
and laughter, and that is the wake. This ritual in rural Serbia is
described by Veselin Cajkanovi¢, according to whom jokes are
welcome at wakes. And although the wake does not exist anymore in

40 Milosavljevié 1913, 251. cf. Pavlovié 22, 110.

41 Cajkanovié 1994, 1, 311. This theme was discussed in the chapter about lapot
VL, 3).
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the funeral rituals of urban areas, where specialised services have
taken over the care of the deceased from the moment of death until
the burial (washing the corpse and preparing it for burial or
cremation), usually on the day of someone’s death or the day after it
(this depends on how much time the family has to prepare something
and to invite guests), the closest kin is visited by close family and
friends at home, accepting their condolences. It is possible to claim
that this phase of the ritual in the urban context represents a
transformed stage of the wake. S.D told me that it is amazing how
comforting and pleasant the atmosphere is on such occasions,
referring particularly to the occasion when her mother-in-law died.

You forget everything. People were even telling jokes;
those mild jokes. It was really nice. Nobody cried. You
know — when there is food and drink, the atmosphere is
always nice, people gather and talk, they enjoy,
forgetting why they came in the first place. They talked
about everything. Everybody asked how she died, but
then, afterwards, nobody talked about death, but about
everything. My father-in-law told me (and these were
mostly friends of my husband and me) that it was really
nice for him. Can you understand? In such a hard
situation, it was nice for him. And those people are
really nice, they succeeded in making him feel better.

Even today, in the urban areas, a funeral at the grave is often
followed by going to a room in a café¢ or bar, where people drink
abundant brandy (rakija) and wine, telling jokes and “acting as if
they have not come from the grave” (B.LJ.). If this is not held at a
café, or bar, or at the graveyard (this is also testified in contemporary
Belgrade), people invite guests to come to their home. But usually
there is some alcohol and wheat served even at the cemetary after the
funeral, or when leaving the graveyard. S.D. said that

everybody came from the grave with flushed faces
from brandy and wine. The atmosphere was relaxed,
probably because everything had ended. It lasted for a
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long time. It was nice. In the end, my husband and I
had to leave first, because the guests did not want to go.

From the expressions that are often used as a comment on
people’s behaviour — such as “they were not at the grave”, or “they
forgot why they came”, which I have heard from many informants
and in everyday conversations with people, it is obvious that such
behaviour is judged as something inappropriate, something that is
not expected on the occasion of death. However, accompanying the
feasts with alcohol and an atmosphere that is always good and vivid
on such occasions, leads to the conclusion that a good mood at the
funeral is also something that is ritually expected.

Sometimes the reason for laughter at a funeral is not only
related to the feast, but can be caused spontaneously. At the funeral
of the father of my friend (D.B.), a man came to express his
condolences. Taking off his hat, he unintentionally also took off his
wig. The mourning family and friends all burst into laughter. Even
though we cannot hear talk about ritual laughter and ritual acts, one
thing is certain — no matter how enormous the pain and sorrow are,
comical situations happen and people do laugh. But let me go back to
the ritual praxis and return diachronically to the evidence that
testifies to ritual joking at the wake among old Slavs. Apart from the
fore-mentioned custom among Serbs, I am going to refer to the same
custom preserved among the Ukrainian and Slovakian population
settled in the border area of two countries, in eastern Slovakia. The
specificity of this area that enabled the conservation of the old
custom is that it used to be dominated by the Orthodox Church
(unlike other parts of Slovakia that were under the patronage of the
Roman Catholic Church), and was in a sense isolated, and therefore
more willing to stick to its tradition. Illustration in this sense are
numerous church prohibitions researched and discussed by the Czech
historian C. Zibrt who, in the article “Indiculus supersititonum et
paganiarum”,** analysed medieval church laws concerning the issue,
commenting that cousins and friends used to gather at the wake,

42 7ibrt 1894.
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where they prayed and sang religious songs. But they also used to
dance, laugh, drink and sing “devil songs” as if they were not
mourning, but celebrating the death of the deceased.*

If we take into consideration that those wakes were night-
time vigils to guard the corpse, we might suppose that a cheerful
atmosphere actually had the apotropaic function of protecting the
community from the forces of death, especially at night, which is the
part of the day when ghosts and demons of death threaten.** This is
also the reason why this ritual is always shared by many
representatives of the closest family and friends, but in earlier times
it used to be shared with the wider community.

Another parallel ritual pattern that appears among ancient
Greeks and old Slavic peoples are funeral contests. The description
of so-called Slavic frizna, performed especially for eminent people,
corresponds to the description of Patroklos’ funeral in the /liad. The
funeral ritual thus included numerous sacrifices including humans,
and feasts and contests for which prizes or even the property of the
deceased were awarded. These customs are described in the
medieval Chronicle by the Russian historian Nestor, referring to
contemporary Slavic custom.”” The evidence for funeral contests in
the Slavic, that is, in the Serbian, tradition, might also be confirmed
by other rituals related to the dead and by folkloristic material.*® For
instance, on Theodore’s Saturday (Todorova subota), which has the
chthonic character of a festival devoted to the dead, an equestrian
contest is performed. On that occasion, the horsemen have masked

3 Ibid, 12.

* In the Serbian tradition, the guarding of corpse at the wake also had the
function of keeping an animal (e.g., a cat, hen or dog) from straying across the
dead, because it was believed that such an event might turn the dead into a
vampire. The same danger of turning into a vampire was eliminated if at least
one person guarded the corpse at the wake. Cajkanovi¢ 1994, 2, 219.

45 Mansikka 1922, 75.

% Trizna among South Slavs is confirmed by the traces in language —
toponomastics and numerous rituals. See Filipovi¢ 1958, 335-336.
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faces."” Concerning folkloristic evidence, significant example of
parallels to the description of Patroklos’ funeral is found in the
Serbian oral tradition, in the poem Smrt vojvode Kaice (Duke
Kaica’s Death). The only difference betweem the two epical
paradigms is that the contest in the /liad is being performed after the
funeral, while in the Serbian paradigm, sport competitions precede
the funeral. Thus, Duke Kaica dies during the fifth contest (after
racing, cart racing, jumping and throwing the stone). Following the
funeral, which is very similar to that of Patroklos, human sacrifices
are also offered — of Hungarian solders.

It is obvious that numerous studies of and research into the
funeral rituals in some Balkan areas (Greece, Serbia, Bulgaria etc.)
often pay very little attention to, or completely neglect, the
phenomena of competitions, dancing and laughter at the funeral. The
closest intrinsic relationship between the wake, jokes and dance also
connects funeral contests and the principal of agon that embodies the
combat between life and death. This phase of the funeral ritual puts
on stage a real contest, the participants in which always show the
same inviolable and joyous victory of the forces of life over the
powers of death. And apart from saying farewell to the deceased as
they pass on to the Underworld, this is the most important function
of funeral ritual.

4T Moskovljevié 1962, 280. cf. ZeGevi¢ 1963, 487.
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XII

CMmex Ha morpe0y: aHTMYKM IPUKM
norpedHM puUTyaay pogHOj 1
AHTPOIIOJIONIKOj epCcHeKTUBN
(ca>keTak)

Ha rpo0sby cy cBM MpPTBH, CaMo Cy JKeHe
JKUBE.

(dymxo Panosuh)

CMmaTtpa ce Aa je morpeOHM pUTyall jefaH O HajCTapUjux
obOpena Jpyacke 3ajennuiie. theroBo npoyvaBame of apxajcke ['puke
0 NaHANIBUX JaHa TOKA3aJio je Ja O CBHX CaBPEeMEHHX PHTyaia
yIpaBo HOrpeOHM 4YyBa HAjBUINE TPATUIMOHATHUX eleMeHaTa. [la
WMaK, TO He 3HAYM J1a 0Baj oOpea Huje OMo MOJI0KaH MpoMeHaMa —
KaKo y camMoOM H3Boljemy, Tako M y 3Hauemy IOjeIMHUX eTara.
bynyhu na ce omBHjao y TpeHYTKy Kpu3e u3a3BaHe cMphy Kkoja je
norahana 4nTaBy 3ajeAHUILY, YIIPaBO je OpUra OKO IMOKOJHHUKA U OKO
aJICKBaTHOT M YCICITHO 00aBJhEHOT pUTyasa ode3behuBana mMoh, u
TO ’KE€HaMa, KOje Cy Y CBUM IIPYTUM IpIiIHKaMa Omiie oOecrpaBibeHe.
To je Omo pazior mTO Cy Ce OKO HA/UICKHOCTH HaJl MPTBHMa H
cMphy HempeKkuIHO BOJuIIe ,,00p0e*, i mTo ¢y jom ox VI Beka 1. H.
e. IpkaBHE 3ajeqHuIle (IIONICH), a KacCHUje W IPKBA, HACTOjalH Ja
yCIOCTaBe KOHTPOIY HAll OBHM PHUTYAJIOM WM HAJ OHHMA KOje Cy ra
Bpurmite. Heke erane puTyana cy ce nokasaje Kao BeoMa OTIIOpHE Ha
perpecuBHE 3aKOHE (TaKBO j€ HIIP. HAPHUIIAKkE Hall TOKOJHUKOM, KOje
ce 0P KaBajio MapajielTHO ca LPKBEHUM OIIEJIOM), HEKE Cy MOTHCHYTE
y IpyTH IUIaH, WIK Cy YaK HOTIyHO HecTane. CaBpeMEHOM YOBEKY je
CMeX HajTexe TOojMIbHBA I0jaBa MOrpeOHOT obpera (Koja ce Yak y
MHOTHM aHTPOTIOJIOIIKUAM H €THOJIOIIKUM MPpOoyYaBamiuMa peBuha u
3aHeMapyje). YIpaBo NpoydyaBame CXBaTamkba CMPTH U MOCMPTHHX
obpena y IyXeM HCTOPHjCKOM DAacIlOHy OTBapa IEpCIEKTHBY 3a
pasyMeBame OBOI PHTYaJTHOT YHHA KOJjU j€ JaHac HEOIBOjUBO
noBe3aH ca gahom, Tj. jelemEeM HAaKOH caxpaHe — Ha IrpoOby, y
kaaHu, UM y MOKOjHHKOBO] Kyhu. Jememe W THjeme alKoXoJia
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HEOCIIOpPHO NpelcTaBjba MaHU(ecTauujy IKHBOTa, a JI00po
pacHoioxeme, Koje je MoJjeJHaKo MPEeayClIoB U Mociaenuna rosoe,
yBek je mpaheno 30ujamem mama. Koje Mecto je mMao cmex y
norpeOHUM puTyanuma o aHtuke 1o npaHac? Kakeo je O6uio
3HauYeHe TOT CMeXa U ca KaKBUM j€ Ha30puMa O JKMBOTY M CMPTH OH
010 noBe3aH? Y k0joj ¢opMH je TOCTojaa, ¥ MOCTOjH JIM jOII YBEK
HepuTyainHa GopMa Koja o0jenmbyje cMeX U CMPT?

Hemoryhe je pasmarpatm omHOC cMmexa W CMpTH 0e3
MPEUCTIUTHBAka HAaYMHA Ha KOJU Cy C€ 3aje[lHAIA W I0jeIUHITHN
CyouaBalli ca CMphy, INTO TMoJApa3yMeBa IEIOBUTO OaBJbEeHE
MOrpeOHUM pUTyallUMa, pa3MaTpame OJHOca H3Mehy cMptu u
Mohil, Ka0 M pasIMYnTHX KoHIenara cvprti.” Crora hy ce, HAKOH
METOJIOJIONIKOT M TEOPHJjCKOT TMPHCTyNa Camoj TEMH, HajIpe
M03a0aBUTH MOjeIMHUM (DaszaMa MOrpeOHOT pUTyajga U OHUM IITO je
y IIUPEM KOHTEKCTY APYIITBEHOT KHBOTA OBaj 00pe]] 3HAYHO, U TO Y
anTnukoj ['pukoj. OBa KibHra HamMcaHa je Ha OCHOBY MCTPaKHUBamba
KOoja ce Ipe cBera omHOce Ha mepuox wu3Mmehy apxajckor
XEJICHUCTUYKOT 100a, C TUM Jla caM y3uMmala y 003HUp U MPETXOIHE U
MOTOE MEPUOJIC, Y OHOj MEpH y KOjoj Cy IIPOMEHe Koje Cy ce Taja
JemaBaje OWiIe peleBaHTHE 3a TEMY, Tj. pa3MaTpame OJHOCAa CMeXa
U CMpPTH.

MeTO0I0IKM TPUCTYI OBOj TEMH BE3aH je 3a (paHIlyCKy
AQHTPOMOJOIIKY MIKONY IpoydYaBama aHTHUKE, KOja ce pa3BWia y
Hentpy Jlyj XKepue (Lui Gernet) y [lapu3y, a uuju cy Haj3HAYajHIjH
npeactapauiy JKan Iljep Bepnan (Jean-Pierre Vernant), Hukon
Jlopo (Nicole Loraux), Iljep Buman Hake (Pierre Vidal Naquet) u
npyra. Cam 1eHTap je JoOHO MMe 10 MHOHHPY OBOT HHOBATHBHOT
npuctyna antuiy, Jlyjy Xepuey (Lui Gernet), koju je
npeucnuTyjyhn ¥ KpUTHKYjyhn MeTofe KOH3EpBATHBHE HEMadKe
(bHUITOTOMIKE MIKOJNE, YBEO aHTPOIIOIONIKH IPHUCTYI aHTUIH. Meton
Ce 3aCHMBA HA UINIYHUTABaKky AaHTUYKUX TEKCTOBA U MaTepHjaia, U TO

! dasama morpe6HOr puTyana moapobHo caM ce Gasia y mormasssuma 11 u IV.

2 PasnuuMTHM KOHLENTHMA CMPTH, HapaTUBHMa O CMPTH, Kao W reorpaduju
MOJ3EMHOTI CBETa, MocBeTHiIa caM Il mormasibe.
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y3 MOMOh Jpyrux aHTHYKHX TeKcToBa. To je, makie, MOKyIIaj 1a ce
npeBasulhe MIIYMTaBamk€ aHTHKE Ca CaBPEeMEHE TauKe IJIeTUINTa, Te
HACTOjarke J1a C€ aHTHKA carjieia y KOHTEKCTY CBOT BPEMEHa.

Ca gpyre crpaHe, 3a aHTPOIIOJIOUIKO MPOYYaBaIhE aHTHKE
BEOMa Cy JparolieHa M CaBpeMEHAa AaHTPOINOJIONIKA TepeHCKa
UCTpaKUBama U mopelema rpuke KyaType M Ipyrux Kyirypa (6e3
o03Mpa Ha TO KOJHWKO cy OHe MelhycOOHO CcIHYHe, WM IaK
Pa3INIUTE U BPEMEHCKH yIaJbeHe), IITO MOMaXke MO3UIUOHUPABY Y
OJHOCY Ha ojpeljeHH IPYIITBEHW WM KYJITYpHH KOHTEKCT. Y TOM
CMHCITY, UCTpaXUBambe aHTHKE KOMOWHOBaJa caM ca pe3yiaTaTHMa
eTHOTrpa)CKUX HCTpPaKUBama y pypaiHoj ['pukoj, amm u KoOx Hac.
Moryhe je yountu OpojHe mapaiiene, ¢ TUM Jia je YBEeK BaXXHO BOJUTH
padyHa O BpEeMEHYy W KOHTEKCTy, YAME C€ H MeHmha 3HAuCHe
onpeheHNX TpagUIMOHAHIX MOJENA, KOjH Cc€ OX KYJIType 0
KynType pa3nukyjy. OBa nopehema, Takole, oTBapajy MoryhHOCT aa
ce TPaAWIIMOHATIHA MOAEIH, Kpo3 nopeheme ca CIIMIHIM MOJeTuMa
U3 JpYyruxX KyITypa, carjiefajy W3 [IHpe IepCleKTHBe. 3a
METOJOJIONIKO CcTaHOBHIITe DpaHIyCKe aHTPOIOJIONIKE IIKOJIe
tTakohe je BeoMa 3HAYAJHO M TO INTO PAIUIUTE MPUCTYIE WU
METOJIOJIOTHj€ CMaTpa IMOXKeJbHUM, a He Mel)yCOOHO MCKIJbYYHBHUM.
IMpuxBaTuBimm KoHuent long durée, ®epnana bpoaena (Fernand
Braudela), o Tome na je ucropmjcke norahaje moryhe cxBatutu camo
aKo ce aHaJ M3Wpajy y AYI'MM BPEMEHCKUM HHTepBajuma (T3B.
morahaju gyror Tpajama), OCHM CMEXOM, OaBmiIa caM ce W
TYKOaIHIIOM W y KOHTeKCTy ['puke aBajeceTor Beka. bponen,
HauMe, TOBe3yje CIMYHE Jorahaje y pasIHuuTHM BpPEMEHCKHM
nmepuoauMa, Ia OH pa3ymMeo IHHXOBO 3HAUYCHE W AHOHUMHOT
HCTOPHJCKOT aKTepa.

VY oBakaB IpUCTyN yKiamna ce U ctaHoBuie @ununa Apueca
(Philippe Ariés), jemHor oI Haj3HAYajHUX HCTPaXKMBa4ya CMPTH Ha
3anany y ABageceToM Beky. [lonasehin o unmeHunIe 1a 10 MpoMeHa
y morpebHOj PUTYaAIHO] MPAKCH JI0JIa3d BeoMa CIopo, ApHec TBPIH
Ja CBAaKO IpOydYaBame CMpPTH MOpa HYXHO Ja C€ 3acHHMBAa Ha

3 Braudel 1998.
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XpabpoM MmoMeparmy Kpo3 BEKOBE (4aK U Ha HBHXOBOM MPECKAKAbY),
jep Cy Tpelike Koje ce y TOM CIIy4ajy MOTYy IOjaBUTH MHOTO Mambhe
omacHe Off OHUX Koje OM ce TmojaBuie Yy IpoydaBamUMa
OrpaHHYeHHMM Ha KpahH BPEMEHCKU MEPHO/.

OpHOoC cMexa W CMPTH pasMarpaia caM Kpo3 MpU3My
teopuje Onre Ppemnmendepr. Ona je, Takohe, Omma cBecHa maa
TEPMHHOJIOTHja KOJOM pacCIONIaXeMO HHje MOTIYHO aJieKBaTHa 3a
o0jamrmaBame M pasyMeBambe HEKE Ipyre, Tj. aHTHYKE KYIType,
3alpaBo jOII W Mpe HEro INTO Cy TO HCTaKJIW HpeICTaBHULM
®paHIycke aHTPONOJIONIKe TIKojie. Mehytum, Oynyhu na je sxuBena
nmo4yeTkoM XX Beka, a 300T pyCKOT je3uKa Ha KOME je THcaia, 0cTaia
jé perTaTUBHO JAyro HEMO3HATa y IIMPHM, CBETCKUM HAayYHHM
kpyropuma. basehu ce anTrukuMm Qoikinopom, Onra @pennendepr
je mpoydaBalla HACTaHAK KIGIDKEBHHX JKAaHPOBA W3 pUTyala H
BHUXOBY MeljycoOHy moBe3aHocT. tbeHo ocHOBHO monasuiTe OHIIOo je
Jla ce Kpo3 (OJKIOp W PUTyal (2 M KHBIKEBHOCT KOja je U3 HUX
HacTasla) 9yBajy OKaMemeHe (popMe, alli 1a OHE — TOKOM BpeMeHa H
Y U3MEHCHUM JIPYIITBCHUM KOHTEKCTAMA — TOOM]jajy HOBA 3HAUCHA.
baBehn ce ympaBo OBHUM TIPOMEEHCHUM 3Hauewmuma, Oira
®penneHOepr je Takohe HacTojana M Ja PEeKOHCTPYHINE PaHU HAYHH
MHUIUUBCHA M MEepIUNUpama CBeTa y aHTHYKOj ['pukoj, Koju ce
04YyBao Kao PENUKT Y MUTOBUMA U puTyanuma. OBa TeopeTndapka je
HajpaHUjU CTaJMjyM MHIbEHa MMOBE3WBANIA Ca HMJICHTH()HUKAIIN]OM,
Tj. HeMoryhHonthy neprienimje cebe 0ABOjJEHO OJ APYTHX, OJBOjEHO
0]l CBETa KOjU je OKPYXHMBAaO0 4YOBEKa, OABOjEHO OJ TOTeMa, Tj.
00XaHCTBa, a MPOIEC pa3lyvynBama cyOjekTa o] 00jeKTa HHje oIl
OWOo 3aBpIICH MMOYSTKOM KJIACHYHOT MEepHOAa. 3a TaKBY MEPUEIIH)Y
cBeta Takohe je 0coOEHO M HEIMOCTOjame KaTeropuje BpeMeHa.
Bpeme ce cxBarano HCKIJbYYHBO ,,JIPOCTOPHO®, Ta Cy JbYyIH
3aMUNUBANN Ja MPOIUIOCT W OyAyhHOCT MOCTOje Herhe Ipyrae y
npocmopy y OJHOCY Ha CaJallloCT M YIPaBo TO je OMO pasior To
HUje TI0CTOjajla jacHa pas3iiuka u3Mely )KMBOTa U CMPTU. MpTBU Cy
OWIM cMaTpaHW >KMBHMMA, alld Ha HEKOM Jpyrom Mecty. HejacHe

4 Ariés 1989, 15.
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rpaHuie u3Mel)y KMBOTa M CMPTH YMHMIIC Cy HEJaCHHUM M IPaHHLE
n3mely cmexa M cys3a. Y arpapHOM IepHoJy J0Ja3H J0 pa3JBajarmba
OBHX TOjMOBA, alll CMEX M Cy3€ Cy HACTaBHWJIM Ja IOCTOje HAaropeo,
C TUM Jja Ce HBUXOBO 3Haueme MoCTeneHo Memano. CMex HHU JaHac
HHMje HEecTao M3 IOrpeOHOr pHUTyana, ajld HEroBO IPHCYCTBO Y
KOHTEKCTY CMpPTH YECTO j€ 3aMarjbeHO, MpeCcTaBibajyhm ocrarak
jemHor 3a00paBJbEHOT M HAIYIIITEHOT TIOTJIe/Ia Ha CBET.

MebhyTtuM, ga Ou ce yommTe pa3mMaTpao CMeX y KOHTEKCTY
CMPTH, HEOIIXOTHO je Hajupe ce M03a0aBUTH MOTPEOHUM PUTYAJIOM Yy
nenmHu. Y ['pukoj, o aHTHKe A0 JaHac, CMPT M PHUTYald KOjU je
OKPYXKYjy 3aXTEeBaJH Cy )KEHCKO aHTakoBame. Huje 6mno cmptu 6e3
LIEJIOBUTOT IIOrpeOHOT puTyaia (IpeMa BepoBamy Jia OKOJHUK MOXKe
ctuhin y cBET MPTBUX TeK HAKOH 00aBajbama CBUX (ha3a MOrpeOHOT
putyana), HUTH je Omio morpeda 6e3 xeHa. 3agaTak xeHa Ouo je ma
OKYyIajy MOKOjHHKA, HAMUPHUIILY Ta, J0Tepajy U 00yKy, Ja IpUIpeMe
XpaHy M, IITO je HajBaXKHHje, Ja Hapudy Haj MpTBHMa. CBe oBe
AKTHBHOCTH IOTPEOHOT pUTYyalla, 32 KOje Ce BEPOBANO Ja IOMaKy
MOKOJHUIIMMA JIa HaITyCTe OBaj CBET, 3aXTeBaye Cy KOMyHHUKAIUjy ca
CBETOM MPTBHX, IITO je HY)KHO JOBOIMJIO J0 PUTyalHe Heuncrohe
(Miasma) xoja mpaTtv cBakH KOHTAaKT ca MpTBUMa. Mosk/a je 6amn To
pasJior mTo je maTpHjapxXajlHa Ipakca IOMyIITana, Tj. MPemynTana
KeHaMa OHE AaKTUBHOCTH KOje cy Ouiie MoBe3aHe ca PU3UKOM Jia
6yiLy M3NoXKeHe Mujazmu’ (MCTOj BpCTH putyanse Heuncrohe Koja ce
Besyje 3a pahjame u MeHCTpyanujy). To je aMOMBajJeHTHA MO3HUIIH]a,
KOja, ca jelHe CTpaHe, yrpoxKaBa JKeHe, ald UCTOBPEMEHO MOTBphyje
BUXOBY KOMIIETEHTHOCT W TIpermymiTa uM Moh Koja ce Ipe cBera
WCIOJbaBa y HW3Bohewy TyxkOamuia. Karkama je peud o
npodeCHOHATHIM HapuKadama, KaTKala O HajONMKuM CpOJHHIIAMA

> Mujasmu cy GHIM M3/I0KEHH HajONMKH CPOJHHIM TIOKOJHHKA M CBE/CBH OHH
KOjU Cy OWIM y JTMPEKTHOM KOHTaKTy ca cMplly W ca MpPTBHMA. YHPJHAHOCT
OBOM DPHUTYaJTHOM HEYHCTONOM HOCWJIa je ca CcOOOM COIHjalHy H30JIaIH]jy
(3a0paHy ojy1acKka Ha jaBHA MECTa, Y XPaMOBE U Ha jaBHE IIEPEMOHH]E), Ma Cy je
ce KJIOHWIIM MYIIKapIy YHjU je XKUBOT OHO CaTKaH Of jaBHHX, rpaljaHCKHX
Jy’KHOCTH.
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(Majuy, cecTpH, Cympysu), ald YBEK Cy TO JEHE Koje TYryjy,
u3paxasajyhu Harnac cBoj 6oi.

C 003upoM Ha YHMHEHHUIy Ja Cy 3a IOCMPTHE pUTyaje
JieNIerupaHe JKeHe, YIPaBo je TO MPOCTOP Y KOME OHE 0CBajajy Moh U
ayTOPUTET, KAKO y 00pey Tako U y COLMjAJIHOj U KYJITYPHO] cepu.
Ycenocrasipame U TudepeHifjanija poJHUX YIoTa y puTyany yTHIy
Ha CTBapame pas3IMYUTHX, POJHO KOHCTPYHCAHMX HapaTHBa:
MYOIKapIE Cy Mame y KOHAaKTy ca COIICTBCHHM eMOIHjama,
JUCTaHIMPaHHU Cy W BUILE Y CTPAaXy O CMPTH, a )KEHE MpPOJIHPY Y
jaBHY cdepy koja je y IpyrmM TpUIHKaMa 3a BHX 3aTBOPCHA.
YopaBo 3a Bpeme TOTpeOHOT puTyala »IKEHE HWCTYyNajy W3
npuBatHOCTU Kyhe (oikos-a) y jaBHy cdepy. IIpema peunma [ejn
Xouicr Bapxadt (Gail Holst Warhaft), ,,moctoju Gapem jemnan jaBHH
poCTOp y KOME jKeHe NOMHUHHpAjy, a To je rpodsse. U ako ce
JKEHCKU IJIac He 4yje BaH Kylie y oCTanuM MmpuinKaMa, mpei JIUIeM
cMpTH uyje Ta mena sajensmua.”® Hamma Cepemerakuc (Nadia
Seremetakis) je CBOjy KEBUTY O PHUTYaJHOj TyXOamunu y Manujy (Ha
Ilenononesy) nassana The Last Word, jep eme cy oHe Koje
MOCTIEIE-E TOBOPE U KOje MOCIEAhE IPOICHY]Y.

® Holst-Warhaft, 1995, 53.

"'V musu nox nasusom The Last Word, Hanna Cemeraknuc MpeCTaBuia je u
aHaIIM3Mpaia TEPEeHCKO MCTpakuBame y peruju Manu Ha Ilenononesy, koje je
pagmna 80-MX roJMHa MPOLLIOr BeKa. Y OBOM HCTpaKHBamy OHa ce GaBHia
COIIMjQJIHOM TIPaKCOM Yy Be3n ca cMphy (HapuuameM, CHOBMMAa Kao
npe/cKa3amiMa CMPTH, CaXpamHBameM, Ka0 W HCTOPHjCKOM HHCKPHIIIIH]OM
€MOLja M ’bUXOBHM KOHTHHYHTETOM U JUCKOHTHHYHTETOM), KA0 YHYTpPAIIbUM
MapruHama riaobanHor moapenutera. Hagma CepeMerakuc je youwna na cy
3ajeZIHHIIC OBHX M30JIOBAaHHX ceja Ha jyry IleromoHesa opraHM30BaHE OKO JBE
CpPOIHUYKE MHCTUTYIH]je: gerondiki — caBeT crapana u klama — KEHCKU CaBeT
3amy’eH 3a norpebHe nepemonuje. OBe JBe HHCTHTYIHMjE HCTOBPEMEHO CY
KOMIUIEMEHTapHe U cynpoTcraBibere. U ok gerondiki npencrasiba hopmanHo-
NpaBHy WHCTHUTYLUHMjy, klama nenyje WHIMPEKTHO, KPO3 jaBHHU PHUTYall, BPIO
4eCcTO YImpaBo Kpo3 obpen mpeucnutyjyhu omiyke koje je gerondiki noueo, a 'y
BE3M Ca HACJIEACTBOM, OpauHMM Be3ama M KpBHOM ocBeToM. OBO CBeZOYH O
cBenpoKuMajyhoj KpUTHIIK KOjy Cy JKEHEe yCleBaje Ja UCKaxy Kpo3 pHUTyal, U
TO Mpe cBera Ha caxpaHama, TJe Cy pedd M3rOBOpeHe Yy TyxkOanuuu
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Hapuname koje je npahieHo kykameM U camomoBpelhuBameM
(uynmameM Koce, TpebameM Jsula, BahemeM OYHjy) NpeICcTaBba
M3JIMB €MOIMja KOjH JIOHOCH OJIaKIIamke KaKo OHMMa Koje Hapudy
Kao Tako W ocTtanuM oxkamomrhenmM. [la wmak, TyxOamuma Huje
MOTHYHO CIOHTaHa (opMa; OHAa TPEACTaBba KPEaTHBHO U
KOHTPOIIUCAHO u3paxkaBame  (kopuctm  ce  ¢opmyama,
neppopMaHCOM, CIECHU(PUIHAM MOKpPeTHMa Tea), U OCUM Tyre H
0oga  mpeHOCH  TOPYKY,  NpeAcTaBibajyhu  cyOBep3WBHH
KOMYHHKAIHOHHU MoJiesl. Moh Ty>k0anuiie Jiexxu ynpaso y 601y, Koju
HE JT03BOJbaBa 3a00paB U 3aXTeBa ouyBame cehama, a TO je Y4ecTo y
aHTHYKOj ['puKoj OMIIO Y KOJNIM3KjH ca HapaTHBUMa Koje je Bianajyhe
nmaTpujapxajHo APYIITBO HameTaso 300r oapeheHUX HONUTHYKUX
WHTEpeca W IHJbEBA. YTPABO TO je PA3JOr IITO je Yy aTHHCKOM
nomucy VI Beka m. H. e. COIOH yBeO 3aKOH KOJjH je€ OTpaHHYaBao
yIIory *eHa y morpebHoM purtyany. Kako casznajemo ox [lmyrapxa,
uctopuuapa MHoro miaher ox CosoHa, jenHa o peryjiaThBa OBOT
3aKOHA, KOja CTOJHU Y BE3H Ca HENpHUjaTeJbCTBOM KOje je MOTJIO
TpajaTd U HAKOH HEYHje CMPTH, jecTe 3abdpaHa Ja ce O MpPTBUMA
TOBOPH JIOIIE; OBO yIyhyje Ha NPEHOIICHE HENpHjaTeJbCTBA Ca
reHepalyje Ha TeHepalyjy, 1a OTyla ¥ TyMadehe J1a Ce pajnd 0 MEepH
TPOTHB KPBHE OCBETE.

CanyHM 3aKOHHM Cy C€, OTIPUINKE HCTOBPEMEHO, I0jaBHIIH
W Ha apyruM MectuMma y ['pukoj (amp. Ha octpBy Koc, y Hendpuma,
urn),' W cBM Ccy OHM y mNpBOM pemy OHIM yCMEpeHH Ha
orpaHuyYaBame Opoja M HAYMHA IOHAIIAKA KCHCKUX polhaka Ha
caxpaHama. 3aXTeBaJO ce Ja )KEHE MMOCTaHy THIIE U Mambe BHIJbUBE.
Bpeme noHOIIEHa OBUX 3aKOHA MOLYAapa Ce ca HECTAHKOM KJIAaHOBA

npescTaBsbaie Kpajibu OATOBOP, Tj. OUIYKY KOjy je 3ajemHuia morutoBana. 13
Tor je pasnora Hamma Cepemerakuc HasBajla CBOjy KmUTY [locredmwa peu.
Seremetakis, 1991.

¥ I'poGIbeM Kao jeAMHIM jaBHHM MPOCTOPOM Ha KOME Cy JKeHe MMajie MpaBo 1a
roBOpe jaBHO, Ka0 M 3aKOHCKMM MepaMa yCMEPEHHM Ha OrpaHH4aBare¢ OBOT
mpaBa, 0aBUM ce y HOTJIaBby V.

? Mytapx, Conon 21. 1.

0 1.GS93 A, 74 C.
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W pa3BojeM [ojJHca Kao JpKaBHOT ypehema, W HEmocpeIHo
MpeTxoau yBohewy aTHHCKE JEeMOKpaTHje, Koja je HECYMIbHUBO
JIpKayia JKeHe JTAJIeKo OJ MOJUTHYKE W jaBHE cdepe, HacTojehu na
KOHTPOJIUIIE TIOrpeOHM pHUTyadl H HCKOPHCTH TO Kao Ha4YMH
KOHTpoJe rpahaHa.

Anu, na ce BpaTHM Ha caMy oOpenHy (Gopmy: TyroBame H
HapHlamke MPATHIIO je 3ampaBo CBE eTare MOrpedHOr puryaia — of
yIlelniiaBama MOKOJHUKA, MPEeKo Oaema M MpollecHje, A0 came
caxpane. [la unak, caxpaHoM ce OBaj pHUTyal HHje 3aBpILIaBao.
Cnemuna je maha (peridepnon, kathedra), ¥oja ce onpkaBaia
Tpeher, aeBETOr, YETPAECETOr JaHa M HAKOH jelHEe TOAUHE Of
MOKOjHUKOBE CMPTH, Ka0 U Ha TOAUIIBUM 3aayliHuIiaMa — (Nekisia i
Genesia). Ocum xpaHe, HEM30CTaBHO C€ IHJIO M BUHO, & TOH Y KOMe
Ce CIOMHIA0 TIOKOJHHK 3a BpemMe ro30e (Ha caxpaHd Wid
3aJyIIHUIIAMa) TMOTIYHO C€ MPOMEHUO — Tyra W IUlad YCTYMWIN Ou
MECTO CMeXy, aHerjorama, JenuM W ImaJbuBuM cehamuma Ha
nokojHuKa. Y reomerpujckoM meproay, maha ce opranmsosana Ha
rpoGy,'? anu je HAKOH PECTPHKTHBHUX 3aKOHA mpecesbeHa y kyhy,'
u TO mpema cienehoj mponenypu: HaKOH jaubayuja (KpraBa
JieBaHWIIA) Ha TpoOy, mporecHja ce Bpahama kyhu, ucnpes koje je
cTajao hym ca BOJOM pajid pUTyaaHOr 4uiifieba HEOMXOJHOT HAKOH
KOHTaKTa ca MpPTBUMa, a mpe jena.  [locne Tora, ro30a je mMoria jaa
MmoyHe, a TUMe W Tpucehame Ha MOKOjHHMKA, KOje C€ OABHjallo y
H3MEHCHOM TOHY — y aTMoc(epH CllaBjba U XyMopa, Ha 1uTa ynylyje
aHTHYKa IMOCJIOBHIA ,,FOBOPUTH BHUIIKACTO Ka0 O MpTBUMA™, > Koja
UMIUTAIIIpAa XyMOp M JyXOBHUTE HWMIpPOBH3aIMje y OBOj (asu

" Mepronmsariije 3a crapuje ermoxe yBek BapHpajy, a OBO 1004, HA3BAHO IO
TEOMETPHjCKOM CTHITYy Ba3HOT CIMKapCTBa, Hajuemrhe ce matupa msMmehy 900 u
700r. o H. €.

2 Bumn Xomep, Anujada XXIV 665-882.
13 dortuje s.v. kagedra, RE 720 s.v. peridepnon.
' Parker 1983, 36; Garland 1990, 44, 147-148.

1S epudexia legein ... wsperi tegnhkoti.
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o6Gpexa.'® Ocnm Tora, He mocToju ro36a 6e3 JOGPOr PACTIONOKEHA.
IIpema baxtuny, jemewme je mpouec koju omoryhaBa Opucame
rpanuia u3mel)y Tena u cBera Koju ra okpyxyje. Temno Tpujymdyje u
ciaBu mobey, a yIpaBo OBO CJaBJbE j€ pa3ior INTO jeIeHkhe HUKaIa
HE MOXe OHTU TYXHO, M IITO Cy ro30e yBeK Becele U paJoCHE.
Tpujymd rosbe je yjemmo u Tpujymd xuBota uax cmphy.'’

VY apxajckoM mepuonay, naha Huje Omiia IMoCIleNma erarna
norpeda, Beh cy cienwmm miec u acou, KOjU Cy 0OENEKEHH HUCTOM
BPCTOM DacIoJiOKea. A2oH ce TOjaBJbUBA0 Kao JIe0 PHUTyallHe
Mpakce CBe JI0 KIacHYHOT niepuoja, anu Beh ox VII B. m. H. €. OH je
cBe pehle OMo nmeo caxpana, a cBe demhe je OMO OpraHH30BaH y
KOHTEKCTY XEpOjCKOr KynTa, Ja OM Ha Kpajy IIOCTa0 IHEroB
eKkckiy3uBHH neo. OBe HWrpe, Tj. HaAMeTama Koja Cy ce OJpikaBaia
NEpUOINYHO, OOWYHO Cy C€ y MHTOJOTUjU TIOBE3WBajJe ca
onpeheHNM XepojeM, y3 JaBame OIKCa HHXOBOI HACTaHKA. AKO
y3MeMO y 003Hp KOXe3UBHY (DYHKIHjy KOjy j€ XEpOjCKU KyIT UMao y
MOJMTUYKOM JKUBOTY IoJHca (KyJIT Xepoja, 3alpaBo, jecTe OHO KT
MPTBHX, alld HE peAaka, Beh Jbyu KOju cy MMaiu 3aciiyre 3a MHpy
IpYWTBEHY 3ajeAHUIy, (opMHUpaHy Ha MOJIUTHYKAM, a He
KJIAHOBCKMM OCHOBaMa), JIOKAIHM KapakTep OBHX HWrapa He
n3Henahyje. OcuM Tora, MOJWTHYKA OpraHM3andja aHTwuke ['puke
Ouna je 3acHOBaHa HA HE3aBHCHUM NONHCHMa (KOjU Cy, AOXYIIE,
MOBPEMEHO TPABHJIM TIOJHMTHYKE alidjaHce), a ocehaj mpumagama
TPYKOM CBeTy (KOoju OM OHMO TMaHAaH KOHLENTY TPUYKe Hamuje y
CaBpPEMEHOM 3Hauehly T€ peur) HUje HU MOCT0jao. A Ja je mocTojao,
CUTYPHO OW MOCTOjalTi U XePOj, U CBETHIIUINTE, ¥ YATAB MUTOJIOIIKH
cHCTeM Koju Ou momarao jaa ce taj ocehaj passuje u ouysa. Crora He
u3HeHahjyje na cy caMo 4YeTupH aeoHa (yHKIHOHHCaIa Kao
MaHXEJICHCKa: JI0 JlaHAaC YyBEHE OJIMMIIUjCKE Wrpe, MHUTH]jCKE,
HUCTMHjCKE W HeMejcKe. Y CBaKOM CIy4ajy, CIaBJbe M TaKMHUUCHA
HUCY HECTalH U3 KyJITa MPTBUX, QU CY OCTaJIH PE3CPBUCAHU CAMO
3a olabpaHe MOKOjJHHUKE.

16 Anaxandrid, fr. 1, Edmonds 1961, 2.444.
"7 Baxruu 1978, 299-300.
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[Tocrojana je jomr jemHa erama puTyana Koja je cCiemuia
HakoH nahe, peTKo CIOMHUIbaHA HAKOH apXajcKor MepHoja, a To je
wiec. Hamme, OpojHe cimkaHe Base W3 IMO3HOT TE€OMETPHjCKOT
nepuonaa (IX — VIII B. m. H. e.), Koje ce Be3yjy 3a KOHTEKCT CMPTH H
caxpaHe, 4ecTO YIPHU30paBajy KOJO y KOME IUICHIy MYIIKApIH KK
xeHe. [Ipema uHTepnperanmju xojy cy nonymuau Kypm n bopaman
(Kurtz, Boardman), pagu ce o morpebHOM Tutecy. = Y BE3W ca OBHM
BazaMa Cy M OHE Koje NMPHKa3yjy Mo ABe (GHUrype Koje ceie 3a CTOJIOM
(kBagpaTHa CTPYKTypa), Ap>kehn y pykama HEKY BPCTY MY3HUKHX
MHCTpYMeHaTa (3BeYKa WM 4erprajbka), wid mak Hap.' Komo y
CBETY MPTBHX HOjaBJ'b;/je ce u y Apucrodhanopum Kabama u 'y
BeprunujeBoj Eneuou. % Cemantnuxa Besa usmel)y miueca u cMpTH
MIOCBE/IOUCHA je M y YyBCHOM CAHOBHHKY XEJICHHCTUYKOT ayTopa
Aprtemunopa Jlannaanyca, y KOMe je 3alHCaHO [1a CaH y KOMe HEKO
IUIEIIC Yy jaBHOM MPOCTOPY HAroBelTaBa CMPT. JO0 BH3aHTHjCKOT
mepuoia Iiec ce BHIIe He croMumbe.” Ila Mmak, W3 KOMEHTapa
BU3aHTHjCKE NATPHCTHKE OYHIIEAHO j€ Na U3 TPaauIHOHAITHOT
puTyajga HUCY HecTaue miaje, 3abaBa W Wrpa, KOje BU3AHTHjCKH
KoMeHTaTopu ocyhyjy:

,» | YTYJMO JIOCTOjaHCTBEHO, 0e3 dymnama Koce, rpedama
JUIla ToJiuM pykama u 6e3 1pHe onehe. IlponuBajmo
TOpKe Cy3e THUXO Yy CBOjuUM nymama. lIpuxiaaHo je
TOpKo maTuTH, O6e3 momrme U Oe3 3abaBe. He 30ujajTe
11ajie 0 OHOME IITO C€ JOrOaniI0.”

(JoBan Xpuzoctom IV-V, Migne 62.204 '

18 Kurtz & Boardman 1971, 60.
19 Hcmo, 61.

2 Apucrodan, JKabe, 448. Beprummje, Eneuda, 6, 664.

' Tornaeme X.1 moceeheno je xpumhaHCKHM H3BOPHMA M KOMEHTAPHMA

TpaJULMOHAHUX MOrpeOHNX 00nyaja.

2 Kai gar ou sumpageia~ ekeinoi oi kopetoi oi ep agora~, all eideixew~
kai TFilotimia~ kai keodoxia~ eisi: pollai dia tecnhn tauta poiountai.
Klauson pikron, stenaxon Kkat oikian, mhdeno~ orwnto~. . . Touto~
kaliwmen kai idia kai koinh pante~, alla meta kosmiothto~, alla meta
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Putyaman mnec y uctoj GopmMu HHje MOTIYHO HECTA0 HH H3
HEKHX pypalHuX jenosa bankana, u moryhe ra je jom yBek mpoHahu
nouerae y Cpbuju u BocHH (KOO HAONAKO, XKATOCTHBO KONO),” a
MOCBEIOUCHO je U y CPIICKO] HAPOIHO] Moe3uju (HKenuoba Munuha
bapjakmapa, Cecmpa Hean Kanemana).24 OBO KOJIO ce urpa y
CYIIPOTHOM CMepy OJ1 OCTAINX KOJIa, 3HAYH cleBa HajzecHo.” IIpema
nnepnperaiju Kypra Cakca (Curt Sachs), dbyHknmja miecama y
KOJIY yBEK je YCrocTaBbare MOhH Hajl HEKMM MM HednM.>® AKo ce
TOM apryMeHTy MpUAOJa W YMICHHUIA Jla ce OBO KOJO HIpa ca
cUMOOJIMYKE ,,CTpaHe >KHBOTA y TMpaBIy ,CMPTH , MOXKE Ce
MPOTYMAaYHTH J1a CE OBUM ILICCOM 3aI00Mjajy MIJIOCT W 3aIlTHTa
mpeiaka, Koje Cy yBeK HOXKe/bHE Y CBAKOAHEBHOM KHBOTY. '

Moryhe je TmpeTHocTaBUTH Ja jé W HECTaHaK Iuieca W3
norpeOHe puUTyaiHe IMpaKce MOBe3aH Ca PECTPUKTHBHAM 3aKOHUMA H
yBOhemeM J[p’kaBHE CTPYKType IOJHca, KOju cy on morpebda
HACTOjaIM Ja HalpaBe HEIpHUMETaH, CKpOMaH M THX jxorabaj, mro
OBaj pUTyall CBakako HHje omyBek Omo. Ilpema peunmma Emumnm
Bepmjyn (Emily Vermeule), no CononoBor 3akoHa: ,,jo0pa caxpaHna
je yBek Omia myHa 3a0aBe, Ha K0jOj je TOHOBHO OKYIIJbeHa (aMuiInja
pasMemuBala eMOLUje U HOBOCTH O IOPOJULIHY, IIIEMEHY U rpa,uy.”2

MehyTuM, U HaKOH PECTPUKTHBHUX 3aKOHA (a JETMMHUYHO YNPaBO U

semnothto~, alla mh wste paradegmatizein eautou. Toutou~ klaiwmen mh
mian hmeran, mhde deuteran alla ton panta bion hmwn. Migne 62.204.

# YV mormaepy X.2 06aBUM Ce IPEHCIHTHBAEM KOHHHYHTETA U
JTUCKOHTHHYUTETa HEKHX PHTYAJHHX €JIeMEHTa IOTrpeOHOT pHTyalla Ha IIHpeM
npocropy bankana.

* Bophesuh 1907, 31.

* 3eyepuh 1963, 491.

*6 Sachs 1938, 83.

¥ Mctu cmep, CYNpOTHO O Kasa/bKe HA CaTy, MOCTOjH H Y CaBPEMEHOM
norpe6GHOM putyany mupoM bankaHa, 4ak ¥ y TpajoBHMa, W TO HPHIUKOM
n3jaBJpuBama caydemrha. Tama, HanMe, HajONMKH CPOIHUIM TIOKOJHUKA CTOjE Y
Kallelly, Tope KOBYeTa, a JbYAW KOjH UM TIpUiia3e Ja u3jaBe caydemrhe Xoaajy y
MOMEHYTOM CMepy.

B Vermeule 1979, 3.

355




Lada Stevanovi¢, Laughing at the Funeral

3axBaJbyjyhn IHMa) KOjU Cy OrpaHHYaBald >KEHCKY YJIOTY Y
norpedy,” KeHe cy ycIiene Ja O4yBajy ayTOHOMH]Y y HCKJbYYHBO
KEHCKUM pHTyallliMa, Kao M Yy OHMMa y KojuMma cy umane Bojehy
yiory, oyt TecModopuja, Autectepuja, EneycuHckux Muctepuja
u Anonuja. OBH TpasHUIM Cy NPEACTABIbANU INAHCY Jia JKCHE
KOMIIGH3Yjy 3Ha4aj W YJOTy KOjH Cy UM YMamCHH y IOTpeOHOM
puryany.”’ Ilo Kapakrepy, OBO Cy KApHEBAICKH OOpEIH KOjH
Vjemumbyjy OIUIaKHBAFkE YMPIIOT O0XKAHCTBA M HEKOHTPOIMCAHO M
pa3y3aHo OIICIEHO MOHAIlIawke, LITO HAac JOBOAM 110 baxThHOBe
TEOpHje OTBOPEHOT Tella Koje uMa Moh ma ce cydenn ca
eCXaTONOIMKOM TaMoM, Ha Taj maum mpkocehn cmpri.’’ OBo
onroBapa cranoBumty Onre ®pengeHOepr Aa je CEeMaHTUKY CMexa U
OTICIIEHOCT y puTyaimMa JleMeTpu, Koju ce Be3yjy 3a IUIOJHOCT
3eMJbe, MOTPEOHO JTOBECTH Yy Be3y ca arpapHoM (a3oM, y Kojoj je
MOCTOjaJI0 BEpOBame Ja jeé M CeKCyaJHOCT JbyJH CBEJeHa Ha
penpoxykTiBHY MOh M 1a je HMICHTH(HKOBAHA Ca MPHPOIOM.
Jlakine, >KUBOT M CMPT BHIIIE HE TPEACTABIbAjy jedaH jeAUHCTBEH,
HeJleJbUB, UcTperuieTeH (eHoMeH, Beh je )KMBOT NpemayciioB CMpPTH,
MCTO Kao MITO je CMPT NPEeyCiIoB HOBOT pahama.

¥ Vmpkoc 3aKOHCKHM ofpen0amMa M JPYrMM MepaMa Koje je ApikaBa
nmpeay3uMaia Kako Ou orpaHWuiiIa yTuiaj u Moh jxeHa y morpeGHOM pHTyamy,
TO Yy NMOTIYHOCTH HUKaja Huje ycreno. OBO MpeACTaBiba Tpar CTape €BPOIICKE
penuruje HeonuTa (MHUKEHCKE KyaType) Kaga Moh HHMje NpUIHMCHBaHa
HCKJBY4UHBO Bennkoj borumu koja je KOHTponucana IIOAHOCT YATaBe MPUPOJE,
Beh W jkeHaMa YWjH je YTHUIaj Y APYIITBY OMO TECHO IOBE3aH Ca MOIITOBAEHEM
KOje Cy CTHIaNe 3Ha4dajHOM YJIOTOM y peJIMTHO3HOM XnBOTy. Ca HMHBa3ujoM
paTHHYKe WMHAOEBPOIICKe penuruje, Bemmka bormma JXUBOTHOT IHKIIyca
HACTaBWJIA je Jia TIOCTOjU KPO3 HEKOJHMKO PasIMYMTHX JKEHCKMX OO)KaHCTaBa
(Hemerpa, Iepcedona, Xekata, Apremuna), a CMpT je TpecTana ga ce ClIaBU
Kao TovYeTaK HOBOT xuBoTa. Bumu Bumie y Gimbutas 2001.

30 Alexiou 2002, 21; Holst-Warhaft 1995, 117.

My nornasipy VII GaBuia cam ce cMEXOM Yy IIUPEM PUTYaTHOM KOHTEKCTY.

32 Freidenberg 1997, 93. Y Be3u ca OBHM je W IIPUHOLICHE [Oradye Ha KPTBY (Tj.
OKpyrJyior xyieba), IITO CTOjH Y CEMaHTHYKO] BE3M Ca MYIIKOM H JKCHCKOM

cekcyanHouthy. CBejo9aHCTBO 0 OBOME HanazuMmo y Scholia, Lucian, Mer. VI,
4 u Atheneus, 646 a.
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Wneje baxtmHa u ®peunenOeprope moayaapajy ce y
npuinyHoj Mepu. Ila mnak, momasHe Tadke, Tj. MEPCHEKTHBE OBO
JBOje TeopeTHuapa pasnukyjy ce. Jlok ce baxTuH Qokycupao Ha
CEMaHTHKy KapHEBAla y CPENbOBEKOBHO] KYITYpH, MaXmba
Opennedeprose je Ouna BHIIE ycMepeHa Ha HW3ydaBame HayWHA
pa3MHIIUbakba Yy KOME Ce KapHeBalu3aluja 00JMKOBala, KPO3 paHy
CeMaHTHUKy mnapoaujckor. Jlakme, moxk baxTuHa BHIe 3aHHUMA
npupoaa kKapHeBanmuzanuje, dpeupeHOeproBa HACTOjU Ja Mammpa
MOPEKJIO KapHeBaJm3auuje y (QOKIOpPY U PHUTYaITHO] TPAAUIHjH
anTnuke I'puke. Ona ce 0aBu HajpaHHjUM OOJMIMMA MHUTA H
KEIGIDKEBHOCTH, TPEno3Hajyhul y HMa Ioriel Ha CBET KOJH ce
pasiuKyje OA Hamer ¥ KOju je oMmoryhno moHamame/peax-
II1jy/CBETOHA30D, KOjJH YBEK YKIbYUYjy U PAJIOCT U CMEX, 0e3 003upa
Ha TO KOJIUKO j€ TEIIKO CyO4aBame KOj€ XHBOT — WM CMPT — TOT
TPEeHYTKa HOCE ca COOOM.

Amn xaxko ®penneHOeproBa MHTEPIPETUPA OBAj KOHIIENT?
OnHa TBpAM Ja JOMEH KOMHYHOT y QHTHUIHM TIPEICTaBJba Ca3HAjHY
KaTeropujy, nocebHo y (azama npenancTpakTHOT U npemeradopu-
YKOT pa3MHUIUbama. J[BOCTpyKH MOTJIeN Ha CBET yBEK oOyxBaTa
JIBOCTPYKE acIieKTe jeJTHOT UCTOT ()eHOMEHA, a jeJlaH O]l BUX YBEK
npeAcTaBiba Mapoanjy apyror. OBaj AyaiHH NPHUHIUI HAje Oa3upaH
Ha OMHapHOM MOTJieAy Ha cBeT, Beh, kako TBpau dpeunnendeprora,
MPEACTaBJba TOTAIUTET CAYUEGEH U OJf jeOHOT W Ol APYTOT, OI JBE
HEOJIBOJHBE ,,CTPaHE™ KOje Ce CTATHO CMEmY]y, cTamnajy, npeminhy u
HENPEeKUIHO TpEeICTaB/bajy [IBa acleKTa jeIHEe WCTEe PEeaHOCTH.
Hcro xao mTo ceHka yBek nmpatu CyHIle, YUTaB YHUBEP3YM CAUHHCH
je oI IBa CYIpOTCTaBJbCHA MPUHIIMIA, a APYTH MPUHIMII je YBEK
xuOpuctudad, komuuaH. OBaj KOHLENT, KOjU C€ OJHOCH Ha
npemeTadopHuKy a3y MHUIUbEHA, HUje IMao (YHKIH]Y J1a HCMEBa
(Y TOM CMHCITy TEPMUH, Tj. BETOB IPEBOI, #APOOUjCKYU HIj€ TIOTITYHO
ajekBatan). Ha ceMaHTHYKOM HHBOY, OH MpPEICTaB/ba AaCICKT,
MOTEHIUjall IO3UTHBHO-HETaTUBHE HCIIPEIJICTAHOCTH, KOja je 4ecTo
ONMUeHa y MHTCKHM TIpeicTaBaMa CTBapamka U pas3apama
yHuBep3yMa. Taj mpuHmmm je wmoryhe mperno3Hatd y OpojHHM
BapujaHTamMa, aJlM j€ CBAaKaK0 HAJU3PAXKCHUJH Yy TPOTECKH.
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Karapsuune ciuke cy, npema OpenneHOeproBoj, yBeK IyaIuCTHIKE,
U y BHMa Ce YBEK CIajajy YHUCTO U HEYUCTO. Y TOM CMHUCIY,
OpengeHOeproBa TBpAM Ja je TEPMHH Xxubpucmuuar HajOooIbe
MPEBECTH peYjy napoouyan, ¢ TAM Ja C€ HCKJbYYH CaBpeMeHa
JUMEH3Wja afcTpakiuje. AHTHYKa TMapojadja, JaKie, MpelcTaBiba
XUOPUCTUYHY, CMEIIHYy CTpaHy, acleKT CTBapHOCTH KOjH je
HAIpOCTO JHMCTOp3Wja O030MJBHOCTH, i 0e3 HMCMeBama. Tako JBa
acIieKTa CauubaBajy CBETO — 030MJBHOCT M, HACYIPOT E0j, OHO IITO
je OKpeHyTO HariaBayke.

OBa wuHTepHpeTanuja, Koja ce 3acHHBa Ha TeopHjaMa
baxtuna n ®pennendeprose, OTBOpIIIA je 3aHUMJEMBE MOTyhHOCTH
Ja ce TpOIIMPH MepCleKTHBa Kpo3 IIOHOBHO HIIYHTABAE
YajkaHoBuheBOr KOHIENTA Macujckoe cmexda. ApryMeHTaIHja
Becemuna YajkanoBuha Be3aHa 3a Macujcku cmex 3acHHBA Ce Ha
NpOoyYaBamy CPIKOT (OJIKIOPHOT MaTepujaia, Kao U Ha MPOoyYaBamy
PHUTYaITHOT JKPTBOBama JbYJM Ha aHTHYKOM MeanTepaHy, y Kome je
cMpt npahiena cmexom.” Y nieemu Cupm yapa Ypouia, 3a6eexeH0]
y ByxoBoj VI kwu3u (6p. 14), 3a0puHyBIIN ce IITO jOj CE CUH HE
Bpaha xyhu, Majka je KpeHyJa y IIyMy Jia ra TPak, U TaMo je cpena
kanyhepa koju joj je pekao cnenehe:

Bora tebu, Ypomesa Majko,

ITohu mano ynanpenax, Majko,

[1a mormenaj Ha Ty IecHy CTaHy,
Onasuhemn moHajBUILY jeiy...
OHnze jexu aujere Yporie,...
bera jecre yjko noryowo...

Bor t'yomno, Ypomrera mMajko,

AKko mera cyzama nojiujel,

Tu ce Ha Her' IPOKTOM HacMejaBaj.

33 Freidenberg 1987, 330-331.

34 Putyannum cMmexoMm, puTyanrMa XpTBOBamba M )KPTBU (papMakoca MOoCBETHIIA
cam nornasise VI.
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Kanyhep, maxne, uzpuanto ymozopaBa YpomeBy Majky Oa
HUKako He cMe ja 3amaue (bor T'yOuo, Ypomesa Majko, AKO mwera
cy3ama roingjemnn), noacehajyhu je ma je To curyaryja y Kojoj Mopa
Ja ce HacMeje. Y HACTaBKy IIeCME ca3HajeMo Ja je TaKo W
noctynuiaa. OBaj cMeX CUTYpPHO HHje CIIOHTaH, Beh uma puTyaiHy
¢yukimjy. Ocum oBor mpumepa, YajkaHoBuh CiOMHE-E B PUTYal
koju je y Jlyxxanuma 3a6enexno Tuxomup Bophesuh, nmpema kome je
Ha JIe4j0j CaxpaHu, HApPOYHUTO YKOJHKO TO HHje MpPBO JIETe KOje je
MPEeMHHYJI0, OMI0 yoOUYajHO Ja ce OTal] HacMeje HAKOH CIIyIITama
KoBYera y 3emJiby. TO HHMKOTa Ha caxpaHU HHje W3HeHahuBaso, W
YajkaHoBuh TBpIU I1a je Taj CMeX PUTYalaH, MA2ujcKu, Tj. payku. Y
obyacti XOMoJba, y ClIy4ajy Kaja Cy y HEeKOj MOPOAUIIM Jelia 4eCTo
yMHpaa, OHO JIeTe Koje OM OCTallo KHBO, YBEK je OMII0 Ha caXpaHH
JIeTI0 ¥ CBEYaHO oneBeHo. KaTkama To HUje BaKWIIO caMo 3a JeTe,
Beh u 3a oxanomhene poanTesbe, KOjH, OUUTO, JKAJIOCT HUCY CMEIH
IpeTepaHo Ja HCIoJbaBajy. AKO ce TakBa CaxpaHa OJBHjaia
HEeeJhOM W YKOJHKO je OMO HEeKH Npa3HHK, POJUTEJBH Cy Ce€ MO
TIOBpPATKy ca caxpaHe 00aBe3HO MPUIPY>KUBANIN CIaBJby M IUIECAIH Y
koiry. Ha noBpatky kyhu vak cy u neBanu. CIIM4HA 00UYaju Y OBOM
Kpajy BaXKHIIH CY ¥ 32 CAXPAHY CTAPHX JbYIH.

AKoO ce cBeMy OBOME /10/1a BEPOBAE JIa MPTBH Y TI013€MOM
CBETY OCTajy MCTU KakBHU Cy OWIIM y TPEHYTKY caxpaHe, MOXe ce
3aKJBYYHTH Jja CMEX Yy TPEHYTKY CMPTH HJIHM Iorpeda CBakako HHje
3HaK JgoOpor pacmoyoxkema, Beh 1na 3ampaBo IpencTaBiba
HAjCHAXXHUjY MaHHU(]ECTalnjy KUBOTA U IPOTUBOTPOB 3a CMPT, KOjU
Tpeba Ia WCIpaTH MPTBE Ha BHXOB IIyT Yy OHOCTPAHO. Y TOM
CMHCITY, YKOJIMKO CME€X TIOCTOjH Y TPEHYTKY CMPTH, U YaK YKOJIUKO
ocoba Koja yMHpe MOXKE Y TOM TPEHYTKy Jia ce HacMeje, cMex he je
MpaTUTH 3ayBeK. Tako, cMeX y TpeHyTKy cMptu o0e30ehyje
6ecmprHOCT.

Maczujcku cmex Koju ce MOjaBibyje Y KOHTEKCTY MOrpeOHUX
pHUTyajga WIM IPHHOLICHA JbYJICKUX JXKpTaBa Tpebda CXBAaTUTH Kao

3> Munocagsbesuh 1913, 251. Ynopenu [aBnosuh, 22, 110.
3% Yajkanosnh 1994, 1, 293, 292. 301-303.
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Tpar ¢crtapor u 3a60paBJ’BCHOF CXBaTama CBETOrI, Y CMUCIY Y KOM TO
mpeanaxe Oumra q)pGI/II[eH6€pFI Kao HapOIlI/IjCKI/I aCIICKT,
HeOI[BOjPIBHO M CHa’>XHO ITIOBE3aH Cca CBOjI/IM C€KCTPEMHHUM OIIO3UTOM —
Ca y>KaCoM CMpPTH.

Pa3nBajame mapoujcKOr/KOMHYHOT acleKTa Of 030UJBHOT
JIOBENO je W JI0 pasTpaHHuCba KOHIICNTa JKUBOTA M CMpPTH, a
MapoJHjCKO je HACTAaBWIO J1a (YHKIIMOHWILE HE3aBHCHO, H TO IIpE
cBera (Kaja TOBOPHMO O AHTHIM) y JKaHPy KOMemuje.” 3Haueme
cMexa M KOMUYHOT Yy IOTpeOHOM pHTyady 3abopaBibEeHO je, anu
pUTYyaJIHU oOpaszall je OWJI0 TEIIKO MPOMEHHUTH YIpaBo 300r Tabya
KOJUM je CMpPT OKpyxeHa. DyHKIH]ja, Tj. 3HAUYCHE KOje Ce OUyBallo
jecTe mpeBasuiIaxeme 0ojia U IyOMTKa, OMOPaBJbambe OJl IIOKA KOjH
cyouaBame ca CMphy YBEK HOCH, M HAUMH Jia € JbYIN HOCE Ca FOM Y
CBaKOJHEBHOM >KHBOTY. CaM YHH cMejama Ha CaxpaHH II0Ye0 je Y
KIIACHYHOM TEpHOAy = 1a oO3HauaBa oy (asy obpena Koja je
MpejcTaBbalia TovyeTak Bpahama y pPEaTHOCT M CHMOOJIUYHO
3a0KpY)KMBaWke WHTCH3WBHE (pa3e Hapullama ¢  TYroBama.
ITpBOOUTHO 3HAUCHE KOj€ je CMeX MMao U3ryOUNIo ce (Hau3MEHUYHO
CMEHUBakHE  ,,030WJbHOT H  ,[IAPOJUjCKOT™), amu Ccy ce
pereHepaTUBHE (PYHKIHje cMeXa odyBale.

CrnoMumame KOMemWje W ICH 3HAada) y pasBajamy
,,IAPOJINJCKOT* U ,,030MJBHOT" TOTJIe/la Ha CBET OTBapa jOII jeJaH
PUTYaTHA W IPYIITBEHH KOHTEKCT, BaKaH 32 pa3yMeBame OJHOCA
cMexa M CMPTH, a BeOMa 3HAadajaH JONMPHUHOC OBOj TEMH Ha0 je
Munan Byaumup, jyrocioBeHCKH Kinacuuap W auHraucta (1891-
1975). ¥V pany ,Ilopekno eBporicke cuene”, byaumup ce 6aBuo
HACTAaHKOM aHTHYKOT ITO30pHINTa KpO3 IpoydaBama KyinTa Oora
JlnoHuca, oOpaTHBIIN MaXky Ha CBE CNENU(UIHOCTH M XHUIIOCTa3e
OoBOI OOXKaHCTBa, INTO My je OMOTYhMJIO YHpaBO U3y3€THO
MO3HABakbe CTapOOATKAHCKHUX je3nka. baBehnm ce JNMHTBUCTHYKHM
TEepMHHMMAa BE3aHHUM 3a [030pHIITEe U KyaT 6ora JInonunca, Byanmup
je a0 MIHOBaTHBHE yBHJIE Be3aHE 3a OBY TeMy, OHYAUBILH TaKohe u

" Besa MO30PHINTA U CMPTH, Tj. KyJITa MPTBHX, TeMa je noriassba op. VIIL.

3% Cmatpa ce /12 je KITacHYHH meprHox Tpajao ox 480 10 323 r. . H.e.
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HOBO TyMadele peUH mpazeduja, Koja je AYyro W MOTPEIIHO
mpeBoheHa Kao ,,japueBa mecma‘.

ByauMupoB apryMeHT je aa TepMuH tragoidia, y nopehemy
ca trugoidia w trugoudos (oBa JBa TepMHHA yBeO je ApHcTOdhaH
MpEey3eBIIM UX O] MEpUnareThyapa, U TO 33 O3HAYABAbE JPAMCKE
¢dopMe Koja je CympoTHa Tpareauju), MMa ajJTEepHAIHMjy Koja je
THIYHA 33 WIHPCKY (oreTnky (a/u).”” OBOME je 10Ja0 M MOKATaK
na ce y CodoxioBoj apamu Tpacauu catup Ha3pa Drakus, a mopen
TOTa U YMECHUILY JIa je JIATHHCKA Ped 3a IIyMIla WIMPCKOT MOpeKya
— draucus, y Be3u ca TpukuM drakus, drakustés — peynma Koje
03HayYaBajy KoMeauWjalia, Jakpaujaira, rioymia. Tako je byaumup
3aKJbY4HO Ja Be3a u3Mely catupa (Jlakpaujamia) u japuesa (fragoi)
MOJKe OWUTH MCKJbYYHBO MMapacTUMOJIONIKA aanTaija peud KOjoM ce
o3HauaBa rmymait. "’

OcuM JIMHTBUCTHYKHX apryMeHaTta, bymumup ce, y ayxy
OpaHIycKe aHTpOIOJIONIKE IIKOJIE AaHTHKE — Hako je paauo
HE3aBHCHO, T1a YaK U IIpe BUX — OCBPHYO U Ha APYTY BPCTY U3BOpA —
Ha CIIMKaHe Ba3e, MOTBPAMBINK Ja CATUPU jeCy MOIYJbY/IH,
MOJTY)KUBOTHUIBLE, AJTH J1a UMa]y KapaKTEPUCTUKE KOHha — KOCKH Pel,
Konuta U (ajayc, a KOW je KUBOTHHA 3a KOJy C€ BEpOBaIO Ja
WHKapHHpa QyIie MpTBUX. ByauMmup uctide a je mpeTepaHo BEeIHKH
daiyc catupa IMPEKTHO MOBE3aH Ca KOMEHjOM U CATHPCKOM UTPOM,
Tj. ca CMEXOM KOju je ,J OBEM JIpaMCKHM ¢dbopmMama ITUPEKTHO
noBe3aH ca orcrieHonthy.” OcuM Tora, ByauMup Harmamasa u To 1a
je jemHo on JInonucoBux KynTHUX uMeHa Ha [lenomnonesy (ogakie ce
W HajcTapHja KoMeawja mpecenwsa y ATuky) Owio Phallen Tj.
Phallés, mito oH TOBE3yje ca joIl jeIHUM KYJITHUM HMEHOM —
Tatiros, koje Takohe uMMma 3Hauewme Qanyca. AlM, Ipe HEro LITO
npehem Ha TeMy cMmexa y JIHOHHCOBOM KyiTy, OCBpHYNy ce Ha KOme

¥ Hcra antepHammja yowbHBa je y BapujaHTaMa J[MOHHMCOBHX HMEHA —
Bakos/Bukhis.

“ By mimvup 1969, 99-100.
41 Burkert 2001, 3; Bymumup, 1969, 101.
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y KOHTEKCTy Apyrux JIMOHHCOBHX MpasHHKa, mOmyT Amarypuja’ u
AHTecTepHja, KOju Cy TNOBE3aHH ca KyIToM MpTBUX. Hawume,
BEPOBAJIO CE Ja 3a BpeMe OBHUX CBEUAHOCTH IyIle MPTBHUX mocehyjy
3eMIby Ha IMB/GMM KomuMa.” YIpaBo To je jour jenan Bymumupos
apryMeHT 3a Te3y Aa J{[MOHUCOBM caTUpU MOTY OMTH HCKJBYYHBO
KOB-H HITH KORaHHIH (myme Mpreux).** Catupu cy, nakie, nosesanu
ca mpasHuOuMa MpTBuX. OHHM Cy IOBE3aHM Ca MPTBHMa H ca
00’kaHCTBOM CMPTH, )1, HICTOBPEMEHO, OHU Cy oricueHa 6uha, koja
n3asuBajy cMmex. Ha Baszama cy mpeactaBbeHH kao JlMoHMCOBH
MpaTHOIM y ApYyITBY MeHana, KaKko IUIEIly MM CBHPAjy, MUjy 0K
ce He HaIlijy, ClIaBe y CBAKOj BPCTH CIACTH W moxyzde.  JKuBoT y
KOME OHHM J>KMBE OKPEHYT je HarjlaBauke, HeperyjiucaH je,
UMarnHapaH W YTONHM|CKH, M TIPEACTaBba CYMPOTHOCT CBUM
rpahanckum uneanuma. [Iperepana oncueHocT catupa, Koja H3a3uBa
CMeX, IIOBe3aHa je ca HHXOBHM KAapHEBAICKMM HAuYMHOM
MpeACTaB/barba. Al KAKBO MECTO CaTHpH HUMajy y putyany? OHu
u3a3MBajy cMex, a mpema byammmupy, xao u mpema Yajkanosuhy,
CMeX IpelcTaBjba NPOTHBOTPOB 3a CMPT M 3aITHTY OJ HEHUX
nemona.”® Kao wro je pannmje pedeHo, cMex Takolje mpeacTaBiba

2 Ipasuuk Anarypuja mocBeheH je MIazoM BHHY, allif ¥ MIaZuM ATHESAHHMA
KOjH Cy yIIpaBO ToTa JaHa I0CTajali WIAHOBH 3ajeHUIE 3BaHe (pampuja.

* Bymumup motBphyje mocTojame Bese m3Mely JIMOHNMCA M KOHa H KpO3
STHMOJIOTHjy WMEHa OBOT OokaHCTBa, mooOwjajyhm aprymeHnranujy Kpeumepa
(Kretchmer), mpema kojoj /lnoHnCOBO HMe MMa 3Hauewe “3eBcoBo aere” — Dio-
nusos. ByaMMHpOB apryMeHT je OyKHHa MOCIeqmer ciora y JMOHHCOBOM
HMeHy, LITO yKa3yje Ha cTapy OalKaHCKy ped 3a Kowa — damnos, on *daunos (*
deu-, *dau- — “tpuatn”). Bynumup, 1969, 115.

* Hemo, 102. Jucapar (Lissarague) je Kpo3 aHAIH3y pelpeseHTaIja caTHpa Ha
CIIMKaHUM Ba3zaMa JOLIa0 J0 3aKJbyd4Ka Jia ce CaTHpH yBek kpehy y rpymama
(HMKaga camM), HITO je jeIHAKO OCOOCHO W 3a Aylle MPTBHX, KOje YBEK y
rpymnama jiojase y moceTy *KHBHMa, 3a BpeMe Mpa3HuKa KOju Cy UM mocBeheHH.
Lissarague 2000, 99.

* Beazley y Apollo 1II/IV, 1963-4, 3-14.
* Bymumup 1969, 97.
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HAjCHOXHHU]Y MaHU(DECTAlHjy XHBOTA, U y PUTYaTHOM KOHTEKCTY
. . . . 4
(KaKaB je 0Baj) CMeX je YBEK PENIUTHjCKH MOTHBHCAH M ONPaBIaH. "’

Uctpaxupama Mwuiana bynumupa nokasana cy Jia moctoje
[IBa aclieKTa 3Ha4yajHa 3a pacBeTJbaBame Mopeknia mozopumra. Ca
jenHe ctpaHe, To cy ¢anodopcke MpolecHje U pUTyaln KOjU Cy
MOBE3aHM ca JIOMEHOM IUIOAHOCTH, KOjU — OWJIO Jja Cy BE3aHHW 3a
Juonuca wmm JleMeTrpy — BoIe TOPEKIO OX OallkaHCKUX
cTapocenenarna.  Jlpyra KyiaTHa ITUMeH3Hja Kojy bymumup ucrude
jecTe KynT xepoja, Tj. KyAIT MpTBuX. MMajyhu oBo y Buay, byaumup
ce (hoKycHpao Ha aHTHYKE TEKCTOBE — U Tparjidje U KoMeluje, Kao u
Ha TEKCTOBE KOjH ce Ha BuX ofHoce. [lopex dyBeHe ApHCTOTENOBE
nebuHULMje, TpeMa Ko0joj KoMenuja TpeAcTaB/ba  “Beceiy
Tpareanjy”’, bynumup je takohe ckpeHyo maxkmy Ha TeodpacToBy
JnehuHUIN]jy, TpeMa K0joj ce Tpareiuja 0aBH XepojeM U HErOBHUM
natmhama. OHO mTo Bynumup uctude, TO je Aa ce Xepoj NPBOOUTHO
jaBjpa y KyNTy, a TEK KaCHHje y EICKOM KOHTEKCTy, HCTHUyhm
Takohje W mpumep Xepakiia, KOjU jecTe Xepoj, alld M JIUK KOjU ce
nojaBjbyje U y Tpareivju u y KoMeauju. AHanusupajyhu nase
Eypununose tparenuje — Arkecmudy n Xepaxna, byaumup uctude
Ja o0e apame BHIIE JIMYE HA CATUPCKY UTPY HETro Ha Tpareaujy. Y
Ankecmuou, TIIaBHA jJYHaKHE-A OJUTy4Yje Ja YMpPE YMECTO CBOT MyKa
(unje TOHANIalke HUMAJ0O HHjE XEpOjCKO), alll ce Tpareauja
3aBpmiaBa cpehHO, HAaKOH IITO MUjaHW Xepakiie crach AJIKeCTUy.
OBo je jemaH ox apryMmeHara Koje ByauMup KOpPHCTH Ja JOKaxe
TIOPEKJIO Tparejyje M3 caTUpPCKe Wrpe W Be3y MO30pHIITa U KyJITa
KOjH YjeIHbYyje TyTy H CMeX.

VY3eBmmu y 003up cBe oBe apryMmenTe, bymumup ce Bpaha Ha
ApucrorenoBy aepuHujy Tpareadje u komenuje TBpaehu ga one
UMajy 3ajelHUYKO TMOpeKio y Kyiary JluoHuca, W J1a jeaHa
npeacTaBba “030MibHY”, a Apyra “Beceny” wiaum kako to Onra
Opeunenbepr kaxe — “mapoaujcky”’ BapujaHTy. bynyhu ma ce u

4T Yajkamosuh 1994, 1, 292-314.

8 Jom je Xepomotr TBpano nma cy I'pum mpeysenu danodopcke mpoiecuje ox
[Nenasra. Byaumup 1969, 128.
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Tpareiivje ¥ KOMeAUje U3BOJIC Y IPKAaBHO] HHCTHTYIHjU (2 aHTUYIKO
TIO30pHIITE jecTe OWIIO jeZHa OJ] AEMOKPATCKUX WHCTHTYIHMja, U CBH
rpahann O6mmm cy y obaBe3u ma ra mocehyjy), u jemHa M apyra
KOHTPOJIUCAHE Cy OJ CTpaHe apkaBe. bymumup Takohe momceha na
CoxpatoBy u3jaBy (y IlnaTtonoBoj /036u) na nobGap ApaMCKU mucai
Mopa naa Oyzae mnpodecuoHamall W jeIHAKO H3BPCTaH MHcal |
KOMeJIMja ¥ Tpare/uja.

ITopen oBora, 3Hayajan mompuHoc Mwunana byaumupa y
JOMEHY aHTHYKE JpaMe jecTe M TO INTO je yKa3ao Ha YHICHUILY Ha
KOjy ce 3abopaBiba KaJla ce TOBOPH O KaTap3H: Karap3a je uuiheme
Heuucrohe koja je puTyanHa, Ha INTa je YKa3a0 W caM APHCTOTEIL.
Bynumup HecyMBUBO JOKa3yje pHUTyaaHO IOPEKJIO aHTUYKOT
MO30pHINTa, KA0 W TO Ja caMe JpamMe — KOMeaWja, Tpareadja |
cathpcka urpa (Tparemdje W CaTHPCKE WTpE MUCAaHE Cy OO CTpaHe
UCTOT ayTopa U U3BOleHe cy yBeK y KOMOMHAIMjU O TPU Tparcauje
U jeJIHe CaTHUPCKE UTPE) MMajy 3a IIIJb Jla Cyoue IJIeJaolle ca cujiaMa
JKHBOTa M CMPTH, Boiehwm WX Kpo3 Karap3y, A0 ClaBJbeHa U
adupmanuje KHBOTA.

Ha «xpajy, mnopem mo3opuinra, Koje je ycmeino Ja
WHCTHTYIIHOHAIIU3Y]e W HA Taj HAUYWMH HAJ[3UPE CMPT B CMEX, OCTa0 je
jOII jemaH, HEHAI3UPaHW M TEIIKO KOHTPOJHMCAHH ITOMEH KOjH UX
craja, a TO je LPHH XyMOp, KOjH HAjOUYHIIICTHHje MECTO Y aHTHUIIH
MPOHANA3W Ha JyXOBHTHM enuTaduMa WIH y HEKOj JPYroj BPCTH
emurpama ca TemMatmkoM cMmpth.’ OBaj amanraMm CMpTH H cMexa
ynyhyje Ha 3akJbyuak Ja ce L[pHU XyMOp OaBH CBUM OHMM HITO je

4 Ilnarown, [036a, 223 1.

% HajsepoBarhuje je na cy ce aemraBama Ha I'pajckum JIMOHW3HjamMa y
KJIacM4yHO] ATHHH ofBHjana cienehuM pemocimenom: mpBor gaHa cy Ouna jaBa
TaKMHUeHa y n3Bohermy nurupamba — jeIHO y KOMe Cy y4ecTBOBaIM Miaauhy, a
JPYro y KOMe Cy y ce TaKMHYMJIN OZpacin ATHEaHH (M3 CBaKor IIEMEHa IO
jeIaH MpeNCTaBHUK); APYTOT JaHa je Y KOHKYpeHIHUjU OMIo TeT KOMeanja, oK
Cy mocliema Tpu JaHa Omina nocBehena Tparenuju — Tpu aHcamOia HacTymana
Cy ca II0 TPH Tpareuje U jeJHOM CATHPCKOM JIPAaMOM.

>! [pHu XyMop je Tema IeCeTor MOraBba KEUre.
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,TPOTECKHO, MOpOWmHO W 3actpamyjyhe”.’® VY HapexoMm meny

TEKCTa HUCAaM C€ HCKJbYYMBO OaBWIa OIHOCOM IpeMa CMPTU (|
KMBOTY) y aHTHIH, Beh MM je Hamepa Ouia 1 Aa MoOHjeM IIHPOKO
pacIpocTpameHO MHIIUBEEHE [1a j€ IPHU XyMOp aMepriKa HHBCHIIH]a
KaCHHX IEAECeTUX, IIE3AeCETUX WM PAHUX CElaMJICCETUX T'OIUHA
MIPOIIUIOT BEKa, a IpeMa JpyriuMa — €BPOIICKa Kpearnja TPUAECETHX.
Y cTyauju O KIIKEBHOCTH M IJPHOM XYMOPY IIE3/IECETHUX TOMHA
(Black Humor Fiction un the Sixties), Makc Ulymn (Max Schulz)
TBpIU Ja ce npHu xymop mojaBuo y CAJl 3a Bpeme omanama
TPAIMIMOHATHAX BpeaHOCTH. JlepUHUIIYhH LpHE XyMOp Kao
aMepudky BpcTy xymopa, Konpanm Kuukenbokep (Konrad
Knickerbocker) ra uctoBpemeHo kapakrepuile Kao ‘‘yxacaH’ H
“qapoGan”.”! Y 0BOM Kibydy TEOPETHYAPH OMUCY]y LPHH XYMOP Kao
MonepHH (eHoMmeH, TBpachu 1Ha TpencTaBba  KyJIMUHALHU)Y
KEMDKEBHOT MOJICpHHM3Ma M TOYeTak moctMojepHe. Jpyra crpyja
MPETIoCTaBjba Ja IOPEKIO LPHOT XyMmMopa Tpeda TpaXuTH Y
€BPOIICKO] TpaAWIju (PpaHIycKor Hanpeanm3ma. Hawmme, Anmpe
Bpeton (André Breton) je 6uo Taj koju je ckoBao (pasy humor noir,
U OKapakTepucao ra kao OyHTOBaH, MKOHOKJIACTHYAH XyMOp, KOjU
MPEUCIUTYje NpyIITBEHE HopMe. Moja Te3a je Jla, HaKo MIUOM YpPHU
Xymop 0e3 CyMme IpeicTaBjba WHOBalMjy XX BeKa, HPHUA XyMOp
HHUje HAcTao y “COMUCTUIMPAHO]” KIMKEBHOCTH WM (HIMOBHMA
EBpone u AMepuke jaBameceTor Beka, Beh Ja je Mmocrojao jomr y
TPYKOj aHTHIM, ¥ TO HE HUCKJBYYHMBO KOI KoMmemuorpada um mmcaima
nonyT Apuctodana, Beh ma mpumnaga u QONKIOpHO] TPaaULUjU H
puryany. Kao mro cam y mpeTxomHOM A€y OBOT paja IloKasaia,
HECYMIBGUBO j€ J1a je )KaHp KOMEeIHje TECHO M MHXEPEHTHO MOBEe3aH ca
puryagoM. Moja TBpama Ia IPHH XyMOp MOpa OUTH PHUTYaITHO
oTpaBjaH, UK 0apeM J03BOJbEH, CTOjU Y BE3H Ca YMEHCHHUIIOM JIa je
Ta0y Be3aH 3a CMPT TOJHKO jak Jla OM CBAaKaKO CIPEYHO OWIIO KaKBO
MOHAIIAE WM [IaJie KOjU HUCY PUTYAIHO OYCKHUBAHH, WIN OapeM

52 Pratt 1993, xix.
53 Schulz 1981, 271-272.
4 Knickerbocker 1964, cekuuja 7, 3.
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JO3BOJBCHU. Y OCTANIOM, IOPEX TOTa IITO CY AOOPO pacIoOKEHEe
cMex Ownm (ma ¥ JaHac OCTaid) He3ao0MJIa3HU [0 MOrpeOHOT
putyana, o uyemy je Beh Omno peun, Beza m3mel)y oBor oOpena u
[PHOT XyMoOpa HEOCHOpHa je W 300r YHIEHHIE Oa ce OpojHH
eNurpamMu ca LPHOXYMOPHOM TEMAaTHKOM Y aHTHIM 4YeCTO Hajase
Ka0 HATIUCH Ha HAATPOOHUM CITIOMEHHUIMMA.

XyMmop Ha OBUM enutadpuMa MoXke ce JaedUHUCATH Kao
rpoTecKaH, MPOHMYAaH M capkacThyan.’ Mako je moBesa ca
MpTBUMA U ca cMphy, 0Baj XyMOp je Y4eCTO MOJUTHIKH U APYIITBEHO
aHTaxoBaH. [lpumep Koju cClleW TIPENCTaBjba  HajcTapHje
CBEIOYAHCTBO Koje hy mmrupatm M matupa ce y mepuojn usMely
Jpyre nojosuHe VI u npBe nonosuHe V B. 1. H. €.

[MomTo cam MHOTO TOTA MO0, MHOTO TI0j€0
U M3PEKa0 MHOTO PY>KHHUX PEUd

no4ynBaM oBJie ja, TumoxpeoH Pohanun. >0

OBaj CumonuznoB enutadp o0 THMOKpeoHy HammcaH
enerujckuM MeTpoM, 0aBu ce THMOKPEOHOBHM ClabOCTUMA, aiiu
TOBOPH O HUMa Y MaHHPY y KOME C€ XBajic FErOBE aTJICTCKE WK
BOjHUYKE BpJIMHE, MTO je 3a enurade Owmno yobuuajHo. Hako,
Ham3rien, CUMOHHI HCMEBa CBOTI HEKaJalliber IMpHjaTelba, OH
3alpaBo TOBOPH M HEINTO UCTUHHUTO O EHEMYy, IITO HHUje 3aKIOHEHO
yoOu4ajeHuM 1 (HOpMaTHUM XBajlama U NpeTepuBamuMa. AJH, 1a JIH
je TO jeAMHAa WHTepIpeTandja OBOr JyXOBHTOI emnurpama?
CeMaHTUYKOM aHAJIM30M HAArPOOHHMX CIIOMEHUKA Y aHTUYKO]
I'puxoj 6aBuo ce Jacmep CBeHnOpo (Japser Svenbro), Koju je mo1mao
J0 3aKJbydYKa Jla CBaKd HYT KaJa MPOJa3HUK MPOYMTA HATIHC Ha

> Tema npHOr Xymopa mojaBibyje ce u y (uiosodckoj mureparypu. Y
[TnaronoBoM @edony, puno3odu Koju TBpAE Ja Cy 3aby0/bEHH Y CMPT, 3alPaBo
ce Ooje ymmpama. Ha npyrom MecTy cToju Kako ce IUlamie CMpPTH Kana je
BETPOBHUTO, IIOLITO BEpyjy Ja BeTap MOXe Ja OfyBa bUXOBe aymie. Iliato,
Deoon, 64a-6.

5 Greek Anthology 7.348, Artenej, [036a cogucma, 10.415, Simonid 37 y
Page’s 1981, EG 167.
http://www.curculio.org/loci/january.pdf

366




Caxerakx

HaArpOOHOM CIIOMEHHKY, OH 3alpaBO MpPU3WBAa MPTBE, OKUBJHABA
BUX U BUXOBY cinaBy (kleos), upeal KOMe je CBakd CMPTHHK
texno.”’ (OBie He Tpeba 3a60PAaBUTH HA YHILCHUILY Ja j¢ Y aHTHIH
T0CTOjalI0 HCKJBYUIMBO YMTame Harmac.”') CBeHOGpPOBAa MHTEpHpeTa-
[[Mja HarjaliaBa Ja 4YUTamke Hariac omoryhaBa ja cjiaBa MOHOBO
OXXMBU. Y TOM CMUCIy, OB3j enutad MpOHM3Yyje U UCMEBA HE CaMo
MPTBOT KOjH ojapeheHe BpiIuHE HHje cTekao, Beh HCTOBpEMEHO
MPEUCTIUTYje KOHIENT crage (kleos-a), ka0 U TO KOjU Cy KBAIUTCTH
noTpeOHN Ja OM ce OHa CTeKiIa W JAa OM YOBEK OMO IPYIITBEHO

57 Svenbro 1993, 13.

3% VnpKoc HECYMEBHBOM MOCTOjaby THCMEHOCTH Y aHTHIIH, OB KYITYpa je mpe
cBera Owina opanHa. HamMe, CBakM MHUCaHH TEKCT, KA0 M KILHIE, YUTAIH CY Ce
UCKJBYYHBO HArjac, a MUCaHW NOKYMEHTH M 3aKOHH CIIYXWIH Cy HCKJbY4YHBO
TOME Ja JIOTyHe mocTtojehie TpaauuoHamHe Henrucade HopMe. To je 6uo pasmor
IITO Cy MHOTH T'PYKH M JIATHHCKH TEKCTOBM NUcaHH Oe3 pa3maka m3mely peun,
KOje Cy TeK UHTameM Hariac Jo0ujaje cBoj OOJHK, JIOK Cy y THIIHHHU OCTajaie
TEIIKO pacro3HaT/puBe. UYutame y ceOM TOjaBibyje ce y aHTHUIU TeK
CIIOpaJIYHO, ¥ jelaH O] HajuyBEHUjUX NMpUMEpa Be3aH je 3a CIUPUTYATHOCT U
penurro3ny nocsehenocT MunaHckor Ouckyma AMOpo3uja, 0 K0joj je MHcao CB.
AsryctuH. ABryctuH, Hcnosecmu 6, 3. Y cBakoMm ciyd4ajy, oBa 0COOEHOCT
AQHTHYKOT aKyCTHYHOT YHTamka, KOje ce HUje OKHMBIHABAIO KPO3 BU3YEIH3aIH]y,
IUPEKTHO je TIOBe3aHa ca OJICYyCTBOM caMopeqIieKCHje M MICaHe CIEeKyIaTHBHE
MHCIIH, KOja Ce€ TeKCTyalm3yje IpBH HyT Tek kox I[lmatona, (mojaBuBmIM ce
HpeTXonHo ¥ yeMeHoj popmu kox Cokpara, ca oTkpuhem comncrtsa). [1a umak, To
He 3Ha4u 1a je oj IlmaToHOBOTr BpeMeHa IOCTOjalo YUTame y ceOM, KakBo je
ocobeHo 3a caBpemeHo noba. Huawme, ITnaron y Ilporaropu (325.e) roBopu o
TOME Ja Cy ce Jiella ONHUCMEHaBajla Tako ILITO Cy y4yuna ao0pe IecCHUKe
HamameT. OBO ce He pa3iluKyje O CPEeIHhOBEKOBHOI KOHIIENTa ‘‘(OHETCKE
MUCMEHOCTH’, TIE je CIOCOOHOCT 4YWTama CIYy)XWIa TOME Ja C€ TEKCTOBH
(MONHTBE W OMIOMIM W3 CBETHX KIbHMIa) Hayde HamamMeT M H3roBope, Oe3
CIOCOOHOCTH pa3yMeBama TeKCTa KOjU Ce YWTa y THIIMHH. Uurtame y cebu
MOjaBMJIO C€ TEK y KacHOM CpelmeM BEKy, M TO Kao IOCIEAWIa HpPOMEHe
TEXHHKE ITHCamba, Tj. yBOhema NHTepIyHKUIMje U pa3maka. CaeHrep cmarpa Ja
je ympaBo HamylITamke aKyCTHYHOT YHTama OTBOPWIO IPOCTOP 3a pa3Boj
CKEeNTHIM3Ma W WHAWBHIYAIHOT KPUTHYKOT MHUIUbemha. O NHCMEHOCTH Yy
antunn Buan Havelock 1991 u Thomas 1992, a 0 3Ha4ajy U HauMHY POMEHE
CTHJIA YNTama, a TAME U MULUbEHa, Buan Saenger 1997.
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npu3HaT. ATCypl c€ MHTEH3UBUPA Y KOHTEKCTY LIPHOI XyMopa, Y
HEPACKUIMBOM CIIOjy )KUBOTA U CMPTH.

Jom CcHaxHHja WpOHH3aIMja JOMUHAHTHHX XEPOjCKHX
Wieama,”  paTHWYKOr JMCKYpca W OJHOCA JpXKaBe Tpema
BOjcKOBOhaMa M maiuM OopuuMa BUIOM ce u3 enutada AJkeja U3
Mecene, nocsehenor ®unumy V:

AJkej:

O nytauue! Heomakanu u HecaxpameHH, JISKAMO
OBJIE,

Ha TecajrickoM Opery, Hac 30 000, Benuka Tyra
Makenonuje.

Ounun, 6ecTUHA IyXa U OKPETHHUjU O]l jeNieHa,
OCTaBHO HAC je OBJIC.

@unnr:
O nytHuue! Heonajana, 6e3 u jequor nuctuha
MoTkKa je ToJurHyTa Ha 33U AJKE]eBO).

(Ankej u3 Mecene, Greek Anthology, 7. 247)%°

Behnna npHOXYyMOpHHMX IHajga KOjUMa caM C€ Yy KIbH3H
OaBusia THYE ce JPYIITBEHE CTBAPHOCTH W Ha WYy pearyje. OBaj
aCTeKT ILPHOT XyMoOpa OTKpPHBa CBOjy TECHY Be3y ca pEalHHM
JKUBOTOM, KpO3 CMEHY PEaTHOCTH U EKCTPEMHHX MeTa(hU3MUKUX
UCTHHA. 3alpaBo, UYMIHEHHIA Ja C€ CIOMHBY Kpaj JKHBOTA H
cyouaBame ca cMphy majy IpHOM XyMOpy Moh Jia ce CynpOTCTaBH
6uno uemy u 6uno xome. ,,DokycupaH Ha pas3[Bajame U Kpaj, LPHU
XyMOp HHKaJa He MOXe OMTH HamBaH ¥ rorpeman” (Oemaman).” Y
TOME JISKH Da3ior ITO HIale W XyMOp 3alpaBoO MPEICTaBIbajy
U3y3eTHO 030UJBHY CTBap, oMoryhasajyhu jpyauma aa ce cyode u aa

% KoHIenToM Xepojcke, Tj. Jeme CMPTH, Ka0 M KOHIENTOM YKACHE CMPTH,
OaBmta cam ce y 1l mornmaBsby oBe MOHOTpaduje.

60 Greek Anthology 7. 247, Bumu Ilnyrapx, @iamnunuje.
http://www.curculio.org/loci/january.pdf

81 Feldman 1993, 106.
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ocBoje, OapeM Ha TpeHyTak, HeKy BpcTy Mohw, mnpeBasmnazehn
ocehaj 6eciomMohHOCTH IpeJ| cOLMjaTHOM HENpaBAoOM, HcMeBajyhu
IpeBapaHTe U OHE KOjU KyIyjy BHXOBE yciyre, ocBajajyhu moh Hax
nonmuTHYapuMa u BojckoBohama. OH omoryhaBa cyouaBame H
M3HOILIEHE Ha BUJENO JbYJCKUX CIA0OCTH, TAlITHWHE M MOXJeIe.
XyMop, a Toce0HO IpHH, MOHHUIITaBa MON CBHX ETr3MCTEHIINjaTHUX
Temkoha ®W camMe CMPTH, cBoachW J>KMBOT Ha arcypj, aju
HCTOBPEMEHO YKY3yjyhu M Ha meroBy BpenaHocT. U ympaBo oBaj
aTnicypJl M3a3MBa CMeX KOjH jeé Y aHTHYKOM IIOTPEeOHOM pUTyaly U
(doKIIOpy, HECYMILUBO, HMa0 CaMO jeHy (PYHKIUjy — J1a OCHaXH H
TOAPIKH KUBOT.
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