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INTRODUCTION

'Die ursprtinglichste Form, gewissermassen die Ur-Erfahrung jenes Bruchs
zwischen Gestern und Heute, in der sich die Entscheidung zwischen Ver-
schwinden und Bewahren stellt, ist der Tod... Wir sagen, dass der Tote in
der Erinnerung der Nachwelt "weiterlebt," so als handele es sich um eine
fast naturliche Fortexistenz aus eigener Kraft. In Wirklichkeit handelt es sich
aber um einen Akt der Belebung, den der Tote dem entschlossenen Willen
der Gruppe verdankt, ihn nicht dem Verschwinden preiszugeben, sondern
kraft der Erinnerung als Mitglied der Gemeinschaft festzuhalten und in die
fortschreitende Gegenwart mitzunehmen.' (Jan Assmann, Das kulturelle
Gedachtnis: Schrift, Erinnerung undpolitische Identitdt infruhen Hochkulturen 33)

Death, together with the grief, mourning, and memorialization that fol-
low it, is an essential and inevitable human event, experienced personally
in the light of individual mortality, yet also taking place within larger con-
texts of political and social belonging; it calls forth personal, collective,
and cultural responses which operate at synchronic and diachronic levels,
striving both to manage the immediate moment of death and to generate
and preserve long-term memory. With this complex communication
between individuals and groups across chronological divides, the memori-
alization and mourning of the dead is one of the most important locations
for the study of communication, and in particular the development of
written media. Responses to death can be separated into two categories;
grief represents the psychological and physiological reaction rooted in
human biology1, while mourning is a culturally defined behavior which
represents and reinforces the structure of the group and manages the pre-
carious situation of the survivors by guiding the transition from life to
death.2 This transitional process is initiatory in format3 and provides a

1 G. J. Baudy, Exkommunikation und Reintegration: Zur Genese und Kulturfunktion fruhgriechischer
Einstellungen zum Tod (Frankfurt, 1980): 129-142. The biologically rooted responses to
death in vertebrate animals are separation, grief, and anxious or aggressive excitement.
These reactions represent a fight-or-flight impulse on the part of the individual, and a pro-
tective maneuver with respect to the group, reactions that are expressed in culturally
acceptable venues of mourning and displays of aggression (funeral games, searches for a
scapegoat, self-mutilation).

2James R. Averill, 'Grief: its nature and significance,' Psychological Bulletin 70 (1968): 721-
748, R. Blauner, 'Death and Social Structure,' Psychiatry 29 (1966): 378-394.

3 Cf. A. Van Gennep's (The rites of passage (Chicago, 1977)) tripartite initiatory process of
separation from an old status, liminality, and reintegration into a new status.
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framework within which the social personae set in question by death are
played out, redistributed, and confirmed, and after which the deceased
attains a stable identity as deceased.4

The acts of mourning and burial center on three areas of crisis — the
body of the deceased, his / her soul, and the survivors; each of these three
locations are the setting for transitions that take place through interrelated
funerary and mourning procedures: the processing of the body (decay, cre-
mation, burial), the transition of the soul to its new state, and the passage
of the survivors through a period of liminality and mourning to a new posi-
tion within the community.5 These three areas also represent the points of
tension that shape the communication within the funeral ceremony:

1) tension between body and soul: questions of eschatology, the relationship
between the body and soul;

2) tension between the survivors and the body: rites of processing and stabi-
lizing the state of the body to reconfirm the social order; and

3) tension between the survivors and the soul or other lasting elements of
the dead: the extinction of the social persona of the deceased, the redefi-
nition of the deceased as 'stable dead.'6

These multiple levels of communication include interrelated oral, written,
iconographic, material, and gestural messages that necessarily negotiate
with or exclude each other in significant ways. An investigation of Greek
mourning requires us to examine these media in parallel — their relation
to death and death ritual, their mediating strategies in the chronological
break between present death and future memory, and their role in the
social exchanges among the survivors, including the tension between indi-
vidual and collective mourning, as well as between familial and political
authority over mourning.

Scholarship has engaged itself with mourning in the ancient world pri-
marily as a reflection of religious or eschatological belief; mourning has
thus received proportionately limited attention in its capacity qua com-
municative act with multiple, interrelated media and contexts of expres-

4 Paul C. Rosenblatt, R. Patricia Walsh and Douglas A.Jackson, Grief and Mourning in
Cross-Cultural Perspective (HRAF Press, 1976) 2, 7-8, 87. See also Ian Morris, Burial and
Ancient Society (Cambridge UP, 1987) 30ff. for the function of the burial ceremony as a rite
of passage which reinforces social norms and helps the newly deceased in transition to his
/ her new identity.

5 R. Hertz, 'Contribution a une etude sur la representation collective de la mort,' L'An-
nee sociologique 10 (1907): 48-137, esp. 87ff..

6 R. Huntington and P. Metcalf, Celebrations of Death: The Anthropology of Mortuary Ritual
(Cambridge, 1979)83.
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sion that evolve over time.7 Studies of individual genres, such as lament,
epigram, and funeral oration, have been examined in isolation from each
other rather than as thematically and structurally related media that
interact synchronically and diachronically. Our evidence for media of
mourning ranges from texts performed in formal ritual or civic contexts
(Pindaric threnoi, epitaphioi) or texts functioning as artifacts of ritual
(grave epigram) to literary and iconographic representations of lament
and death ritual, such as Homeric lament, elegy, tragedy, vase art, and
grave reliefs. While no single type of source provides a continuous
account of ancient mourning over time, all of these media are interrelated
through synchronic co-existence and differentiation between contempo-
rary media as well as through diachronic referentiality to essential attrib-
utes of all mourning activity within the same culture.

Even texts such as the Homeric poems, which straddle the rift between
the historical and the fictional, are historically conditioned in their imagi-
nation of the multiple social and cultural possibilities offered by their
many different performative contexts over time. Each performance of the
poem offers a prefigured world as a common given starting point for its
narrative before an audience.8 In the imaginary representations of the
Homeric poems, the performer selects, combines, and redefines existing
historical, social, cultural, or literary systems according to the demands of
the performative context and this prefigured 'empirical' reality extends to
treat the multiple possibilities offered by its historical context; the epic,
tragic, and other representations of mourning thus remain necessarily
dependent on the historical parameters that determine the range of fic-
tional alternatives acceptable to a contemporary audience.9 The usual

7 For comprehensive treatment of the written and art historical sources for the nature of
death ritual and lament from the Geometric to the classical period, see V. Siurla-
Theodoridou, Die Familie in der griechischen Kunst und Literatur des 8. bis 6. Jahrhunderts (Quellen
und Forschungen zur antiken Welt 4) (Munich, 1989) and Christiane Sourvinou-Inwood, ''Read-
ing* Greek Death: To the end of the Classical Period (Oxford, 1995). The former study concen-
trates on reconstruction of the rites themselves, while the latter focuses on developments in
eschatology and media of communication in death ritual.

8 Wolfgang Iser, The Fictive and the Imaginary: Charting Literary Anthropology (Baltimore,
1993)xiv-xix.

9 Iser 2-5, 10, 13-15, 19-21, 281, 289-291, 298-291. On the mimetic use of oratio recta in
the Homeric poems, see Victor Bers, Speech in Speech: Studies in Incorporated Oratio Recta in
Attic Drama and Oratory (Lanham, 1997) 11-9. As later audiences understood them (e.g. Pla-
to Rep. 392d8-393cl0), the Homeric rhapsodes performed mimesis when the poem repre-
sents oratio recta; mimetic speeches are clearly bounded by opening and closing formulae as
well as other emphatic markers - as opposed to lyric, where the presence of the known
author associates oratio recta with the poet's voice and requires less marked introductions
and conclusions of speech.
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self-disclosure of fictional narrative10 brackets this world as a represented
world, making the selections from empirical reality and its alternatives
observable to the contemporary audience and requiring its reaction.11 Yet
lest we over-privilege them by contrast, 'non-fictional' or 'historical'
sources such as grave epigrams similarly represent texts that mask inher-
ent fictions about the dead, death, or their own societal context in their
representation of the dead or the value of death and the dead.12 When
weighing to what degree grave epigrams reflect actual practice of death
ritual and eschatological belief and to what degree their function is deter-
mined by their poetic form, the expository nature of the grave epigram
should not be left unquestioned; simply as a metrical form of expression,
it necessarily engages with prior poetic representations of mourning.
Thus, while not necessarily offering direct evidence for historical mourn-
ing, representations of lament and death ritual are never fully separate
from referential connections to generic and thematic conventions current
to their audiences as well as their understanding or experience of mourn-
ing that engages them in imaginative representation of mourning; this ref-
erentiality is particularly relevant to oral cultures and the culture of 'oral-
cy,' where oral and literate modes of expression coexist.

Following the work of Parry and Lord, scholars have recognized that
the repercussions of literacy vary widely according to cultural and histor-
ical situation, a factor that calls even the significance of the terms 'orali-
ty' and 'literacy' into question.13 This is hardly surprising, as any culture
in any stage of orality, literacy or 'oralcy' is not to be understood accord-
ing to a simple opposition of script and speech, but according to the
entire complex of signs that form that society's system of communication,
including written and spoken language, gestures, artifacts, and iconogra-
phy.14 In recent scholarship, the binary configuration orality-literacy has

10 On the appeal to the Muse as a reference to an external imagination which creates
something not yet existing in the empirical world, i.e. Homer as self-disclosing fiction, see
Iser 172.

11 Iser 16-19.
12 Iser 1, 12-13.
13 For a critical survey of the categories developed within the studies of oral tradition,

see Ruth Finnegan, Oral Traditions and the Verbal Arts: A Guide to Research Practices (London,
1992) 6ff. and Joachim Latacz, Introduction, Homer: Tradition und Neuerung (Darmstadt,
1979): 1-23.

14 See Jack Goody and Ian Watt, 'The Consequences of Literacy,' in Literacy in Tradition-
al Societies ed. J. R. Goody (Cambridge, 1968): 27-68, especially 28-33 on the modes of cul-
tural transmission in a non-literate culture: 1) material transmission of personal belongings
and natural resources; 2) standardized ways of acting communicated verbally or by imita-
tion; 3) verbal transmission. Verbal transmission consists of the sum of communications in
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been called into question at the same time that new fields of inquiry,
such as the study of artifacts of performance, kinesics, and proxemics,
have been introduced to the philological project.15 As in other cultures,
the history of Greek orality and literacy remains a vexed question: our
understanding of Greek culture in its pre-alphabetic state is complicated
by the fact that our central evidence for oral-traditional communication
lies in the Homeric poems, which are an written exemplar of an oral per-
formance. Further, the duration of 'oralcy,' in which oral and written
cultures co-exist, remains elusive, with some scholars proposing oral ori-
entation up until the time of Plato.16 Granted that the Homeric or archa-
ic audiences may or even must have been aware of writing17, the majori-
ty of communicative performances remain oral, face-to-face situations,
drawing on a common referential system which can be mapped along-
side written, material, iconographic, and gestural sources to 'read'
ancient culture.

Communication within oral-traditional culture represents a constant
exchange between the immediate performance and the multiple past
usages that form a tradition; each individual usage of a traditional formu-
la, theme, or other sign is a 'metonymy' which stands in for the entire tra-
dition of prior usages.18 This same referentiality between individual per-
formance and long-term tradition takes place in ancient iconographic and
gestural communication as well; not only does each mode of communica-
tion relate to the others (e.g. a gesture may inspire ritual speech) but each

face-to-face contact between members of the group; the received memory is evaluated and
reinterpreted with the passing of time to fit the relevance of the current group and so to
preserve that group (the 'homeostatic' culture).

15 Carol Dougherty and Leslie Kurke, Introduction, Cultural Poetics in Archaic Greece
(Cambridge, 1993) 2, 5-6; Elizabeth C. Fine, The Folklore Text: From Performance to Print
(Bloomington, Indiana, 1984) 114ff.; James P. Holoka, 'Nonverbal Communication in the
Classics: Research Opportunities, in Fernando Poyatos, ed., Advances in Nonverbal Communi-
cation: Sodocultural, Clinical, Esthetic and Literary Perspectives (Amsterdam / Philadelphia, 1992):
237-254, and Donald Lateiner, 'Heroic Proxemics: Social Space and Distance in the
Odyssey,' TAPA 122 (1992): 133-163 and Sardonic Smile: Nonverbal Behavior in Homeric Epic
(Ann Arbor, Michigan, 1995).

16 Kevin Robb, Literacy and Paideia m Ancient Greece (Oxford, 1994) 191,218, 232ff. (cf. the
critical review of Andrew Ford, CJ91.3 (1996) 338ff.).

17 The written format of the Homeric performance we possess implies the performer's
awareness and use of writing, but the question of the literacy of the Homeric audience is a
vexed one. For discussions of the Homeric passages with possible reference to writing, see
Carlo Brillante, 'La scrittura in Omero,' QUCC 52.1 (1996) 31-45 and Deborah Tarn
Steiner, The Tyrant's Writ: Myths and Images of Writing in Ancient Greece (Princeton, 1994) 10-
16.

18 John Miles Foley, Immanent Art: From Structure to Meaning in Traditional Oral Epic (Bloom-
ington, Indiana, 1991) 7-10.
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also, individually and collectively, relates to long-term traditions of com-
munication.19 The isolation of formulaic, thematic, and structural pat-
terns within the Homeric and archaic culture helps re-construct the refer-
ential systems in which various communicative acts were performed, the
expectations of performers and audience, and the significance of depar-
ture from the tradition. With this project, I do not propose to handle
every literary, iconographic or archaeological variant, but to identify sig-
nificant trends in communication within the culture of oralcy as a whole.
For Homeric, archaic, and classical sources, I will inquire into the func-
tions and conventional performance situations of mourning 1) who is
present as performer, as primary (overtly addressed, explicitly mentioned)
and secondary ('eavesdropping') audience? What is the self-definition of
the performers and the performers' representation of the deceased? 2)
Where does the performance take place - in an organized ritual or in an
informal context, in a personal or in an impersonal grouping? At what
time and in which chronological sequence? What is the spatial, temporal,
or ideological relationship between the participants? 3) What is the explic-
it function of the performance? How does each genre mediate the
moment of change within the social group caused by the death of one of
its members? What are the actions and reactions of the participants, and
how do they evaluate the effectiveness of the performance?20 and 4) What
is the relationship between these different media of mourning — verbal
and non-verbal performances or texts, gestures, iconography, and burial
formats?

The first full-length twentieth-century study of Greek ritual lament is
that of Reiner21, whose study juxtaposes material from vastly different
time periods as comparanda (4-6 passim) and relies on the vague assump-
tion that the roots of the -lament lie in 'Volkspoesie' (10). More
recently, the Homeric lament has been treated in part by Petersmann22,
but his reading is highly psychologizing; he attempts to trace the rele-
vance of individual spontaneity in performance, but neglects the examina-

19 Anne Mackay, 'Time and Timelessness in the Traditions of Early Greek Oral Poetry
and Archaic Vase-Painting,' in Ian Worthington, ed., Voice Into Text: Orality and Literacy in
Ancient Greece (Leiden, 1996) 43-58, especially 43-45 where Mackay elaborates the similari-
ty in narrative composition of vase art and oral poetic performance, most of all in their use
of repeated themes; the standard iconography of figure, stance and scene in visual art par-
allels formulaic diction and type scenes in oral poetic performance.

20 Finnegan 91-102.
21 See Eugen Reiner, Die Rituelle Totenklage der Griechen \Tubinger Beitrage zur Altertumswis-

senschaftZQ] (Stuttgart, 1938) 18ff.
22 Gerhard Petersmann, 'Die monologische Totenklage der Ilias,' RhM 116 (1973): 3-16.
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tion of formulaic23 and structural variation as expression of this individu-
ality. His argument is hampered by his lack of distinction between
laments explicitly labeled as and other expressions of mourning (e.g.
wailing) and by a barely defensible distinction between spontaneous and
ritually conditioned laments24; any speech genre — a supplication, prayer,
or — has its particular generic strategies, which must first be defined
in order to assess performative spontaneity.

Alexiou's Ritual Lament25 is the first comprehensive scholarly work trac-
ing the historical development of Greek lament from Homeric to modern
performance; it has been recently joined by Monsacre's Les larmes
d'Achille26, Arnould's Le rire et les larmes dans la litterature grecque27, and Holst-
Warhaft's Dangerous Voices.28 Alexiou's broad survey spans a timeline from
Homeric poetry to modern Greek performances, a strategy that accommo-
dates few close readings of Homeric and archaic materials for their generic
traditions. Similarly, the broad chronological scope of Arnould's and
Holst-Warhaft's studies leaves little room for attention to the referential
traditions of lament and their interrelationship with other media of mourn-
ing. While Arnould focuses more closely on the diachronic development of
the semantics of lament from Homeric to classical sources, this study is
limited to general observations by its wide chronological range and by its
lack of consideration for performance contexts. Similarly, Holst-Warhaft
focuses on classical and modern Greek lament, treating Homeric and
archaic mourning only in passing. Solely Monsacre's study treats Homeric
lament as a performative genre. She views it as an activity of both men
and women, but differentiated according to gender by the semantics and
gestures of mourning ritual and by the significance of mourning for the
individual. While lament diminishes women's physical beauty and under-

23 Here and below, I use 'formula' in Parry's sense - 'an expression regularly used,
under the same metrical conditions, to express an essential idea' (Milman Parry, The Mak-
ing of Homeric Verse: The Collected Papers of Milman Parry, ed. Adam Parry (Oxford UP, 1971).

24 'An dieser Stelle bleibt aber zu uberlegen... ob derartige Ausserungsformen, falls sie
im homerischen Gedicht auftreten, den rituellen Totenklagen zuzurechnen sind... Wie
reagiert der homerische Mensch in diesen Augenblick des Leids, reagiert er in kultisch
gebundener Weise oder schafft der Dichter Raum fur ein individuell verschiedenes Ver-
halten...?' (4)

25 Margaret Alexiou, The ritual lament in Greek tradition (Cambridge, 1974).
26 Helene Monsacre, Les larmes d'Achille: Les hews, la femme et la souffrance dans la poesie

d'Homere (Paris, 1984).
27 Dominique Arnould, Le rire et les larmes dans la litterature grecque d'Homere a Platon (Paris,

1990); for a similar study dedicated to the semantics of Homeric mourning, see I. Anastas-
siou, Zum Wortfeld 'Trauer' in der Sprache Homers (Hamburg, 1973).

28 Gail Hoist-Warhaft, Dangerous Voices: women's laments and Greek literature (London, 1992).
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lines their potentiality as slaves of the enemy, men's weeping is a 'feminine'
activity that reinforces the hero's status once it is suppressed and sur-
passed.29 While advancing our understanding of the place of lament within
the Homeric epics, Monsacre's study neglects to isolate the referential sys-
tem of the Homeric laments and thus fails to deliver an understanding of
the lament qua communicative genre in relation to other media of mourn-
ing and memorialization, such as the and the epic; while providing
an admirably close reading of Homeric lament, her study necessarily
neglects the further influence of the formal and thematic choices in lament
during the later shift from orality to literacy.

In my first chapter, I will examine the Homeric representations of
lament as our evidence closest to the oral traditions of the genre; the vari-
ous genres of Homeric lament have neither been studied comprehensively
with respect to their thematic referentiality nor in conjunction with a
study of performance situation.30 The Homeric marks the immediate
passage from the deceased's past life through the present liminality to a
future stable-dead31 identity; as a ritual mediator between the living and
dead personae of the hero, the lament is positioned in formulaic and the-
matic senses as an anti-epic within the epic poems. As I will argue below,
it is only the and epic poetry which preserve the identity of the dead
diachronically; for the epic with its heroic code pertaining most of all to
the living hero, death marks moment when the warrior may disappear
from human memory if his identity is not preserved by the - itself
problematic through its lack of script to preserve the connection of name
and gravesite — or by the exclusively heroic epic. As a result of its
diachronic ineffectiveness, the lament becomes associated with passivity
or the potentially subversive individual interest and thus functions as the
opposite of male forms of grief, which are understood as the impulse
toward heroic speech and action that generates further . With the
introduction of script, this triad of lament (synchronic oral genre),
(diachronic material genre), and epic (diachronic oral genre) is resolved
by the inscribed grave marker, which combines verbal and material

29 34-38, 166, 170, 181-2, 199.
30 Although Lowenstam has discussed the motion of thigh slapping as a gesture of fore-

boding of death (Steven Lowenstam, The Death of Patroklos: A Study in Typology (Konig-
stein/Ts., 1981).

31 See Jan Bremmer, The Early Greek Concept of the Soul (Princeton, 1983) 92-3 on the tran-
sitional period of the newly dead from their ambiguous position between living and dead
to an existence as 'stable' dead - paralleling Van Gennep's stages of initiation; and Robert
Garland, The Greek Way of Death (London, 1985) 13-16 on the ritual stages in the transition
of the dead.
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strategies of communication. While prior studies have treated lament in
isolation from other forms of verbal and material memorial both in and
after the Homeric poems, I will argue that the Homeric representation of
lament embodies a tradition of tension between paralinguistic, oral, and
material memorials that informs the character of the earliest written
memorials for the dead and the further development of various genres of
commemoration, ranging from the epigram to the classical epitaphios
logos.

Perhaps because of limited sources, few studies have treated the subject
of memorialization in the archaic period. Through the contributions of
Day32, Ecker33, Lausberg34, Raubitschek35, and Svenbro36, the various
forms of mourning and their interrelationship in the archaic period have
begun to be investigated. In examining the archaic epigrams, some of the
fundamental questions are how the function and self-thematization of
mourning changes with the addition of writing, how the inscribed epi-
gram functions within the culture of oralcy, and how the epigram is inter-
related with lament and death ritual. Script at the gravesite differentiates
between the polysemous Homeric and the inscribed archaic
gravesites37 while oral rhetoric also persists in the epigram. Some discus-
sions simply ignore this oral aspect of the epigram and assume a purely
written 'reading' of the epigrams.38 By contrast, Svenbro's study focuses
on the gravestone of Phrasikleia (CEG 24) as one example of the various
intersections of the oral and written in an archaic epigraphic context.
This epigram reveals the persistently oral nature of reading in ancient
Greece: oral communication is crystallized in writing, which is read out
loud, returning full circle to the oral.39 Similarly, Day (26) discusses how

32 Joseph W. Day, 'Rituals in Stone: Early Greek Grave Epigrams and Monuments,'
JHS 109 (1989): 16-28.

33 Ute Ecker, Grabmal und Epigramm: Studien zurfruhgriechischen Sepulkraldichtung [Palingenesia
XXIX] (Stuttgart, 1990).

34 M. Lausberg, Das Einzel-Distichon: Studien zum antiken Epigramm (Studia et testimonia antiqua
19) (Munich, 1982).

35 A. E. Raubitschek, 'Das Denkmal-Epigram,' Entretiens Hardt 14 (1967): 3-26.
36 Jesper Svenbro, Phrasikleia: An Anthropology of Reading in Ancient Greece (Ithaca, NY,

1993).
37 '... dass aber das homerische Grab dem archaischen entspricht ist sicher und fur unser

Verstandnis des Ursprungs der archaischen Kultur aus der Widererweckung der Heroen-
zeit von grosser Bedeutung.' (Raubitschek 17).

38 'Mit ihm [Epigramm] fangt die Literatur an, denn das Epigramm wurde
aufgeschrieben um gelesen (my emphasis) zu werden, nicht nur von Zeitgenossen, son-
dern besonders von Nachkommen und spateren Generationen.' (Raubitschek 5)

39 Svenbro 65.
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the first person speech of the deceased or of the personified grave marker
engages the reader in a dialogue with the deceased or even in a mimesis
of the deceased; this adaptability for various speakers provides the early
epigrams with access to the collective memory through its possibilities for
communication within various different groups. Yet Day's understanding
of the epigrams as a genre of praise does not account for the core function
of the inscribed gravemarker as a simultaneously verbal and material
genre that supplements lament by recording the connection between the
deceased's identity and the location of the gravesite.40 Lausberg's close
readings of the epigrams study their structure and their placement as a
written genre on the monument; yet his discussion of the epigram fails to
address the developments in traditional conceptions of death, the dead,
and mourning within the written context and their referential relationship
with oral tradition.

As I will argue in my second chapter, the simultaneously verbal and
material character of the epigram dictates its position as an end-product
of ritual and as a supplement to lament. The lament persists in the con-
text of archaic and classical ritual as an immediate verbal response to
grief. By contrast, the efforts required for the construction, inscription,
and erection of the inscribed gravemarker necessitate its placement at the
conclusion of the death ritual to which lament belongs. This suggests the
position of epigram as a marker of completed death ritual, rather than as
a verbatim record of lament. While the oral lament serves a synchronic,
familial, and ritual function, epigram offers a new diachronic supplement
to lament, a medium aimed at a wider, non-kin group yet also negotiating
between oral and written by engaging the reader in written communica-
tion with oral characteristics. The linguistic features, themes, and struc-
tures typical of lament and its treatment of the ritual passage from life to
death are less visible in the epigram than new features associated with
writing, such as the citation of the name and identity of the deceased, the
names and status of the mourners, and their relationship with the
deceased. The epigram's negotiation between oral and written features

40 Day 16-19 argues primarily on the basis of CEG 13 (the epigram of the warrior Tetti-
chos) that the funerary epigram is a genre of praise. The four laudatory aspects Day sees
in the epigram (19) do not necessitate the conclusion that praise is the primary function of
this or any other epigram: 1) two imperatives demanding pity and sympathy from the
reader, 2) universalizing motifs in the address to both citizens and ; 3) the analogy
between epitaph's attempt to attract the traveler-reader's attention and the laudator's
attempt to surpass barriers to praise the laudandus; 4) the representation of Tettichos as a
behavioral paradigm which the reader should aspire to emulate.
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represents the ever-evolving position of writing in archaic and classical
societies; its nature as a simultaneously verbal and material genre allows it
to adopt new functions as an aesthetic medium, as an object of exchange
and as an increasingly historical document.

To develop a holistic picture of the epigram, I will inquire into the rela-
tionships between the oral, material, and written characteristics of the epi-
gram: how does the introduction of script affect mourning and memorial-
ization and how does the inscribed epitaph remain effective and accessi-
ble in the culture of oralcy? How does the new durability of the epigram
affect its negotiation between individual and collective expression?41 This
study will focus on the archaic epigrams for warriors, with their strategies
for addressing both the Homeric referential system and the new potential
of script; the Persian War epigrams serve as one endpoint of the archaic
developments, where war deaths inspire both a departure from the prob-
lematic traditions of lament and a new assimilation between epigram and
history as memorials for the dead. As I will argue below, the communica-
tive strategies of archaic epigrams represent not only the effects of writing,
but also a continued engagement with the traditional problems associated
with lament and an ongoing trend toward historical narrative as a memo-
rial.

Finally, there have been no comprehensive studies examining the influ-
ence of advancing literacy and of the traditions of lament and epigram on
classical forms of expression such as the professional threnos, the public

41 One of the primary problems underlying the studies of epigram, which I will address
further below, is a consistent and contradictory trend to claim both individualistic expres-
sion in the grave monument and the typologized aspects of the social personae they repre-
sent, verbally and iconographically. See Day 17, where he argues that the core function of
the epigram (i.e. the name of the deceased, possibly with patronymic or ethnic designa-
tion) is to commemorate an important individual; the 'importance' of the individual is
hardly signified through the presence of his / her name, but through terminology of values
(e.g. : the primary position of the name on a grave marker is functional - the con-
nection of grave site with the remains of a particular deceased. Cf. also Sourvinou-
Inwood 293-4, who sees the new archaic focus on the 's preservation of memory as
a sign of individualism, an argument that stands in blatant contradiction to her demon-
stration that the grave monuments represent less the individual personalities of the
deceased but their social roles in relation to the group. The move away from intramural
burial and the increasing demarcation of child burials in this period likewise fail to reflect
individual concerns, but rather collective ones - the monopolization of intramural burial
by civic-oriented hero cult and the isolation of various groups of population according to
social persona, respectively. For a thorough refutation of Sourvinou-Inwood's connection
of archaic individualism and burial practice, see Ian Morris, 'Attitudes Toward Death in
Archaic Greece,' ClasAnt 8.2 (1989): 296-320: he argues that eschatology and attitudes
toward death remain consistent down to the classical period, with change only in the
'communal use made of the dead, in rituals evoking and creating the structure of society'
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memorial and the funeral oration, as well as on tragic and historiographic
representations of lament in performance. A knowledge of the traditional
bases for these genres would help expand our discussion of their generic
and sociopolitical relevance. In my third chapter, I will examine the posi-
tion of lament and epigram in the culture of oralcy by reading several
exemplary texts, including Pindar's threnoi, Simonides' epigram on
Megistias, and Sophocles' Antigone; in my fourth chapter, I will conclude
with a discussion of Thucydides' funeral oration of Pericles. These read-
ings will examine the increasingly diversified media developing in
response to death, each of which can be shown to engage with or even
depend on the pre-existence of lament in its immediate ritual function
and on the presence of grave epigram in its material durability to buttress
their generic authority, civic priorities, or historical emphasis.

The Athenian epitaphios in particular completes the transition from
ritual and epigram as the end-product and record of ritual, to the collec-
tive and civic history as a memorial for the dead. The funeral oration's
simultaneous acceptance and polemic against the preceding traditions
determines its own generic function of historical narrative as praise; the
advent of history as the central aspect of memorialization in the Athenian
epitaphios represents one end-point of a longer diachronic trend toward
memorialization of the dead through its consciously historic record and its
analogy between individual and collective memory.

The evolution of different genres of mourning in ancient Greece
involves a shift from contemporary ritual transition and mastery of social
crisis to collective memory, history, and the increasingly public relevance
of mourning — a development which is greatly influenced by the advent of
literacy. The inscribed monument takes on a new autonomy apart from
lament and the immediate ritual by preserving the stable identity of the
dead for each successive reader and ultimately by the development of the
public monument, which exists side by side with the private monument,
while also offering the possibility of subordinating individual to collective
and cultural memory. The pre-existence and ongoing presence of lament
within the immediate death ritual and of writing on the material monu-
ment ultimately allows for a shift in emphasis toward history as a memori-
al. By studying the trajectory of mourning from Homeric lament over
archaic epigram to the classical period, we can trace how the cultures of
orality and oralcy negotiate between public and private, temporary and
permanent memorialization, how each mode of mourning creates and
retains its authority, and how the introduction of writing shapes the por-
trayal of the deceased, the mourners, and mourning itself.



CHAPTER ONE

THE UNSPEAKABLE LAMENT:
THE HOMERIC TOOE AND THE HEROES

I begin my study by examining the relative positions of the different gen-
res of mourning in the Homeric poems, ranging from lament and the
uninscribed to the bard's oral performance. By isolating the seman-
tics of Homeric lament and the commonalities in type scenes of mourning
and death ritual, I will analyze how various conventions of mourning rep-
resented in epic relate to the frame narrative of epic, its heroic code, and
its own authoritative strategies of memory. As I will argue below, the
Homeric poems privilege active male forms of mourning that create
durable or generally accessible artifacts such as the or the orally
transmitted epic. By contrast, epic represents the female lament as a pas-
sive and ephemeral genre designated solely for performance at the singu-
lar occasion of the funerary ritual. Epic establishes the priority of its own
commemoration over the construction of an uninscribed whose
meaning can be variously interpreted and, in turn, the priority of the

as a diachronically durable and active expression of grief over the
female lament, which is limited in its treatment of a single death and
divorced from the poetic and paradigmatic traditions of the epic.
Nonetheless, lament serves as an essential foil for heroic action and boast-
ing on the battlefield and as a constitutive element of the protagonists' sit-
uation in the Iliad and the Odyssey; the vital interrelationship between
lament and heroic action is exemplified by Achilles' individual mourning
for Patroclus and by the parallel and corporate mourning of Penelope,
Telemachus, and others during Odysseus' prolonged . These epic
representations of mourning and death ritual reflect the ongoing priority
attributed to active, material, and collectively accessible responses to grief
in later funerary genres. This value system of mourning persists from oral
tradition into the culture of oralcy to affect the choices of media as well as
the representation of the dead, the mourners, death, and death ritual in
the archaic and classical periods.
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1.1 The Semantics of Homeric Lament

The study of metalanguage describing various forms of lament is crucial
to our understanding of the place of lament within the Homeric perfor-
mance context.1 The isolation of Homeric speech genres and perfor-
mance situations necessitates no direct correspondence to historical per-
formances, but represents the referential system of hexametric epic as
accepted by the oral or semi-literate audience; this referential system
remains only minimally influenced by the nature of the Homeric poems
as oral-derived texts, as a performance crystallized in writing.2 The meta-
language of mourning reveals the spectrum of traditional expression
encompassed by lament within the epic context. In cross-cultural studies
of grief and mourning, weeping is a primary response to another's death,
predominantly a female behavior when a gender differentiation exists; the
expression of anger and aggression is secondary, but also prevalent and
often associated with male response.3 Accordingly, the Homeric corpus
encompasses terms of verbalized and non-verbalized4 mourning that
express gender differences as well as a range of performance settings and
levels of activity in response to death, from passivity to aggression.

There exist terms for both verbalized grief ( , ) and
lament ( , ) as well as for paralinguistic mourning — often ono-
matopoetic terms expressing the sound of lament, such as , ,

, — each with its own psychological significance, ver-
bal and aural characteristics, and performance situation.5 Below, I will

1 Richard P. Martin, The Language of Heroes: Speech and Performance in the Iliad (Ithaca, NY,
1989): 10-12; Leonard C. Muellner, The Meaning of Homeric through its formulas \Inns-
brucker Beitrage zur Sprachwissenschaft 13] (Innsbruck, 1976) 12-13.

2 See Foley 15 on the nature of Homer as an 'oral-derived' text and as a transcript of an
oral performance which bears the marks of its transcription in writing - yet, as Nagy (Poet-
ry as performance: Homer and beyond (Cambridge, 1996) 29ff.) has rightly noted, classical schol-
arship must remain aware of the pitfalls of assuming variation in the Homeric text as tex-
tual change effected upon a text rather than as the multiform results of change during per-
formance of the Homeric poems qua performative genre.

3 e.g. the association of with and the action of revenge at //. 24.583-5: ...
. See

Rosenblatt et al. 15-24.
4 Monsacre 172 draws this distinction between words describing verbalized lament and

terms that describe the nonverbalized sounds of lament, but does not elaborate on her def-
inition. I include under 'verbalized' lament both verbs and participles that preface cited
speech and first person assertions within other genres of speech (e.g. , ).

5 See Huntington and Metcalf 44ff. on the nature of weeping as a culturally determined
symbol which each culture defines in its various forms according to function and perfor-
mance context.
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examine in detail this spectrum of Homeric terms for verbalized grief and
mourning, ranging from psychological terms of grieving to genres of
'spontaneous' and ritual lament. I will use these word-studies to elucidate
the Homeric epics' representation of mourning in various forms and to
isolate the values which they associate with different genres of lament.

1.1.1 Mourning and the Individual:
and are two of the predominant terms for mourning

in the Homeric poems; by investigating these two terms and their rela-
tionship with other types of mourning and ritual action, I will illustrate
the epic's thematization of the tensions between individual and collective
expression and between active and reactive responses to death. By exam-
ining the values and problems epic associates with mourning, I will estab-
lish a basis for my discussion of the epic representation of lament in infor-
mal and ritual contexts. As I will show below, terms of individual and col-
lective mourning reveal a preference for responses to grief that include
action or speech leading to further action ( ), while lament and
passive behaviors accompanying it are characteristically prone to inter-
ruption for a return to action ( ). The examination of these gen-
eral terms for mourning reveal the epic's privileging of active, material,
and collectively accessible memorials, an ideology which shapes the inter-
relationship of lament, the , and epic itself.

appears in various contexts of individual grief and is often
associated with male mourners' grief over the death of a companion,
which must be resolved by actions of revenge or ritual.6 Typically, a
named male hero grieves for another named hero, , or kin within
a martial or ritual context in which the male mourner is in the immediate
presence or proximity of the dead ( , Il. 24.583-5 [Priam]). The
mourner's grief inspires a spectrum of responses, ranging from active to

6 Similarly, can appear as mainly individual male grief, always functioning as an
indicator of personal interest in the fate of the deceased and often expressed in active and
exterior signals: Achilles' various mourning gestures at Patroclus' death (Il. 18.22fF.), Pri-
am's grief at the imagined death of Hector (22.42-3), Menelaus for Odysseus (Od. 4.107-
110), Penelope seated on the ground mourning for Telemachus (4.716), Odysseus weeping
at the bard's song about Troy (8.530-541), Odysseus with his mother in Hades (11.208).
The exceptional cases here are that of Helen, the one female who refers to herself as

(Il. 24.773) and Penelope, who is said to experience (Od. 4.716) - both
instances immediately preceding the performance of a lament; perhaps this is because
Penelope's role as practical head of the Ithacan household in the absence of Odysseus and
Telemachus and Helen's role as the 'cause' of the Trojan war ascribe to them a certain
amount of male agency connected with the very people for whom they lament.

and
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aggressive behavior. The mourner may perform duties to the body
despite (rcep7) grief, such as the protection of the dying on the battlefield
(//. 13.419-420 [Antilochus and Hypsenor]) or the performance of death
ritual among :

Alternatively, the mourner returns to action despite grief8, another usage
of which also appears with and ; the mourner inter-
rupts mourning for a return to action, often with the acceptance of death
as god-given:

(Il. 19.8-9 [Thetis]).9

The male mourner's action typically represents a continuation of mar-
tial activity, such as Hector's replacement of his dead charioteer (//.
8.124-9), or, alternatively, the grieving warrior may take an immediate
action of revenge on the person who killed his comrade:

7 See Anastassiou 30-2 on the function of with the present participle of : 1)
the resulting action occurs despite the mourner's passivity or depression (e.g. the warrior
protecting his wounded comrade, Il. 13.419ff.); 2) action continues and an emotional out-
break is prevented by circumstances (e.g. Hector's replacement of his dead charioteer, //.
8.1251T.), 3) the actual action is different from the expectation or the desire of the charac-
ter(s) (e.g. Hector kills Periphetes in the presence of his helpless comrades, Il. 15.650-2).

8 Il. 8.125-9 (= 316-9) (death and replacement of Hector's charioteer), 17.459 (Autome-
don continues fighting after his comrade's death), 19.8-11 (Thetis encourages Achilles to
endure the pain of Patroclus' death and receive arms from Hephaestus).

9 Il. 24.523-6 (Achilles and Priam), cf. Od. 11.556-560, where Odysseus tries to assuage
Ajax's anger by emphasizing the role of the gods in his death. On the tension between 'let-
ting go' of care ( ) or being paralyzed by cares in the Iliad, see M. Lynn-
George, 'Structures of care in the Iliad; GRBS 46.1 (1996): 4.

10 cf. Il. 13.403 (Deiphobus shoots at Idomeneus in revenge for Asios), 18.320-2
(metaphor of Achilles as an angry lion stalking the hunter who takes its offspring); cf.
at Il. 13.58Iff. (Menelaus attacks Helenus in revenge for Deipyrus), 16.581-5 (Patroclus
charges forward to avenge his grief for Epeigeus).

(Il. 23.134-7).

(//. 17.533-9).10
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This particular incident of revenge is especially relevant in that it is
marked not only by a return to martial action, but by a displacement of
mourning by a renewed boasting speech that is characteristic of heroic
activity on the battlefield; as I will argue below, the warrior's boasting
often draws upon this idea of the victor resolving grief or imposing grief
on the victim's mourners and so highlights the vital interconnection of
lament and martial action.

Similar to the usage of of personal mourning among individ-
ual male companions, the verb can also be used of an individual grieving
for someone in his / her protection or for a group of subordinates11; this
usage is usually constructed with a singular participle accompanied by
in a concessive sense and is often associated with the subject's passivity
due to lack of control over the situation:

(//. 1.241-3).

The term also appears in contexts of collective grief, serving as a
corporate version of the personally motivated mourning among male
companions. The collective usage of may mark the mourning of
a group of for a named male .12 Alternatively, a group of
men may mourn for an individual or a group of deceased men in a mar-
tial setting as they perform ritual or other customary activities, such the
transportation, the cremation or burial of the body, or the attainment of
recompense13; participants consist of the , or mourners accom-
panied by kin.14 Thus, in general, indicates personally motivated
grief of individual men within the network of or kin, a grief which
necessitates the consideration of possible action to resolve the loss.

The verb is a psychological term often connected with the
15 and various other psychic organs, such as the ( , ), or .

11 Il. 18.62 = 443 (Thetis to the Nereids and Hephaestus on her inability to help the
grieving Achilles).

12 Il. 15.650-2 (Periphetes and his comrades), 16.599-600 (Bathykles and the Achaeans).
13 transportation of the body: //. 13.657-8 (Harpalion); cremation or burial: //. 7.428 =

431 (mass burials), 23.165 (Patroclus), Od. 12.11-15 (Elpenor); recompense: Od. 24.420ff.
(suitors' relatives).

14 explicitly named : Il. 23.163 (Patroclus); kin together with other mourners:
Il. 13.658 (Harpalion mourned by the Paphlagonians and his father).

15 Il. 7.428 (Trojans), 431 (Achaeans); 23.165 (Patroclus), Od. 11.208 (Odysseus for his
mother).

Also the : Il. 8.124 = 316 (Hector for his charioteer), Od. 8.541 (Odysseus at the
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It describes an inner state of grief that endures beyond the immediate
recognition of death16 and is expressed through distinct action, ritual, or
lament - 17, 18, 19, or .20 The nature of

as individual and collective psychological reaction is closely bound
to the connection of the individual or group with a deceased or group of
deceased characterized as .21 Accordingly, the verb desig-
nates a state which the mourner notes explicitly only in collective situations
where s/he is mourning together with a larger group22; otherwise,
figures either as a common grief shared by the speaker and his communica-
tion partner(s) or is noted by an observer who recognizes the other's grief.23

Although it is a term signifying personal involvement with the cause of grief,
remains consistently associated with collective grief or with indi-

vidual grief in relation to the community and to the particular.24

bard's song), 10.247 (Eurylochus tells Odysseus and the crew about Circe); the : Il.
23.47 (Achilles for Patroclus), 24.584 (Priam for Hector), Od. 4.548 (Menelaus for
Agamemnon); and the : Od. 4.548 (Menelaus for Agamemnon), 14.169 (Eumaius for
Odysseus). Constructions in which the seat of the emotions is the subject of rein-
force the psychological nature of the term, e.g. Od. 14.169-170:

. On the localization of in
bodily organs, see also Anastassiou 9-10, 28-29.

16 See Anastassiou 10-13 on as a psychological state persisting beyond the ini-
tial recognition of death, e.g. in Menelaus' reaction to his brother's death, where the
immediate response ( Od. 4.538) can be differentiated
from the long-term emotional state brought about by Agamemnon's death

Od. 4.548-9).
17 e.g. the lament of Achilles and Priam Il. 24.522-6:

18 e.g.
(Il. 7.428 = 43l,cf. Helen's Il. 24.773

19 e.g .
" / " ...Il. 22.424-5, cf. Il. 24.549-550 (Achilles to Priam), Od. 4.104
(Menelaus for Odysseus); cf. Anastassiou 19 and 23 on as a result and as an
expression of .

20 //. 18.318-323 (Achilles for Patroclus).
21 in individual mourning: //. 8.125 — 317 (Hector's charioteer), 13.419 (Antilochus for

Hypsenor), 17.459 (Automedon for Patroclus), 18.316-320 (Achilles for Patroclus); in col-
lective mourningIl.15.650-1 (comrades for Periphetes).

22 Il. 22.424-9 (Priam for Hector), II. 24.773-6 (Helen for Hector); though
see also Od. 4.104 (Menelaus for Odysseus) for a smaller domestic situation.

23 Il. 18.62 = 18.443, 19.8 (Thetis on Achilles' grief), 24.523-6 (Achilles to Priam on
their common grief), Od. 11.558 (Odysseus on his and the Achaean's grief at Aias' death),
12.12 (Odysseus on his and his crew's grief over Elpenor).

24 cf. Gregory Nagy, The Best of the Achaeans: Concepts of the Hero in Archaic, Greek Poetry (Bal-
timore, 1979) 98-101, 112-114. Nagy shows how individual and collective ; are related
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Following a death, is only minimally verbalized - mainly in
recognition of the mourner's psychological state and in connection with
adhortations to action instead of mourning. When characters anticipate a
death, however, is more closely associated with verbal commu-
nication: it characterizes the emotion at remembering, hearing or narrat-
ing about death or another negative event with potentially deadly
results.25 That has a stronger communicative aspect with antici-
pated death illustrates the active nature of the verb - the anticipation of a
possible death allows for inquiry or warning, while the fact of death
requires heroic action in response to grief. Both the individual and collec-
tive usages of involve large-scale ritual activity or the subordina-
tion of mourning activity to actions of protection or revenge carried out as
the situation permits:

(CW. 21.114-117).

The liminality of Telemachus' situation lies in the lack of clarity about his
father's death, which complicates his passage from youth to manhood;
clear proof of Odysseus' death and a tomb to provide his offspring with

(Od. 1.239-248) would enable the smooth transition of Odysseus'
goods to his adult son and the remarriage of his wife. In his grief (|

Od. 21.115), Telemachus faces a choice between action and

in the Iliad - Achilles' individual results in his and creates for the
Achaeans at large, a social dimension of grief that operates among the Homeric warriors.
The narration of epic action represents either (grief, with implicit lament) or

(i.e. epic poetry), depending on the listener's involvement with the subject involved,
as for example at Od. 8.516-531, where Demodocus' song inspires the of Odysseus at
his remembrance of the Trojan war. Thus, is also shown to have an intimate connec-
tion to , as the pole of personal remembrance over against epic celebration of heroic
activity. It is for this reason that the Homeric epic treats only the death and for
Patroclus directly, while Achilles remains the subject of the epic, the focus of - to
portray his death would be an , a theme unsuitable for the epic since the audience is
personally involved with Achilles as a cult hero.

25 Od. 4.553 (Menelaus asking Odysseus' whereabouts), 7.297 (Odysseus' supplication to
Arete), 8.478 (Odysseus' gift to Demodocus), 10.67 (Odysseus to Aeolus), 12.153ff., 270ff.
(Odysseus tells his crew about the Sirens and the isle of Helios), 14.170, 375-6 (Eumaeus
on Odysseus), cf. Persephone's admission that she has eaten the pomegranate which
requires her to remain in Hades (i.e. death, H. H. Dem. 433). describes both the
emotions of the souls in Hades (Od. 11.542 [group], 24.21 [Agamemnon]) and those of vis-
itors to Hades, often with (Odysseus' crew traveling to Hades Od. 10.570,
11.5,466).
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inaction - between the stretching of the bow and revenge on the suitors
and allowing his mother to re-marry and the suitors to further deplete his
father's . It is action alone that will serve as a provisional admission
of Odysseus' death, allow Telemachus' accession to his father's status, and
put an end to the liminality within the Ithacan household.

This activity and collective orientation following the death of kin or
is a definitive aspect of which characterizes it as a heroic

and predominantly male mode of grief. Its active nature connects it with
speech that motivates action (e.g. to save a person in danger) and action
that inspires speech (e.g. a boast of revenge). As we shall see below, this
activity and speech connected with continued activity characterizes
in contrast to other forms of verbalized mourning, where speech often
interrupts mourning for action ( ) or where the lament con-
cludes the further generation of for the hero following its perfor-
mance in death ritual.

The verb represents a more individual response to death
than . It most often indicates personally-motivated mourning for
the dead or those expected to be dead:

(Od. 19.265-626

[Od. to Pen.]). The mourner is either an individual in isolation or one
mourner who is distinguished from other mourners, either through the
marker or by the notation of personal concerns.27 In what
appears to be a collective version of the individual's personally-motivated
mourning, also can be used of the weeping of a group for its
hero in a public and non-ritual situation28; yet, Agamemnon's interrup-
tion of the collective lament for Patroclus to limit the ritual activity to the

seems to suggest that this general popular lament exists in ten-
sion with the personally-motivated mourning of kin or :

26 Cf. Il. 23.222-4:
24.46-8 (Apollo on

Achilles):
Cf. Odysseus' response to Demodocus'

song as an indication of his personal connection to the narrative (Od. 8.577).
27 Il. 2.315 (sparrow-mother for her children), 18.32-4 (Antilochus for Patroclus),

19.344-5 (Achilles for Patroclus), 22.424-6 (Priam for Hector), 23.222-5, 24.46-8, 128
(Achilles for Patroclus), 549-551 (Priam for Hector); Od. 1.242-4 (Telemachus for
Odysseus), 4.100-112 (Menelaus for Odysseus), 799-801, 819, 828 (Penelope for Odysseus
and Telemachus), 11.214 (Odysseus for his mother in Hades), 14.39-42 (Odysseus to
Eumaeus), 129 (Penelope for Odysseus). 142-4 (Eumaeus for Odysseus), 16.194-5
(Telemachus for Odysseus), 18.202-5, 19.46, 265-7, 513-7 (Penelope).

28 Il. 23.152-155 (communal mourning for Patroclus), 24.713-4, 740 (collective mourn-
ing for Hector).
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(Il. 23.154-16029).

Similar to is localized in the : with its roots in
personal motivation, signifies both the action of lament and the
psychological state of yearning for the deceased; this subjective aspect of

allows it to encompass or accompany and , the
culturally programmed modes of lament.31 Thus, like or ,

can thus also arise in concert with ritual activity, such as offer-
ings of hair (Il. 23.152-4) or the burning of bones (//. 23.222-5), although
this is not its primary context.

Unlike other forms of mourning, the psychological is rarely
commented upon as externally visible, but is expressed in the majority of
cases aurally by - verbs32 and visually by sparse conventional mourning
gestures of tears and sitting.33 Mourners either verbalize in the
first person or an outsider notes the mourner's state, often with the intent to
interrupt what is viewed as ineffective mourning for ritual or other conven-
tional actions to resolve grief. The verb never prefaces direct speech.34

29 Cf. also Priam's interruption of the people's mourning to take Hector's body to the
family houseIl. 24.713-7.

30 Il. 24.549 (Achilles on Priam), Od. 8.577 (Alcinous on Odysseus), 9.12-3 (Odysseus'
response to bard), 18.203 (Penelope), cf. Il. 9.612 (the effect of Phoenix's speech on the
grieving Achilles)

31 With : Il. 23.152-4 (Achaeans for Patroclus), Od. 4.800-1 (Penelope), 16.144-5
(Laertes); with : Il. 24.48 (mourner); Od. 4.800-1 (Penelope), 8.577 (Odysseus'
response to the bard).

32 i.e. nonverbalized mourning; Il. 18.33 ( ), 23.225 ( ), Od. 1.243 ( -
9.12-3 ( ... ), 11.214 ( ); 14.39 ( ), 16.144

16.195 ( ).
33Il. 19.345 ( ), Od. 4.101 ( ), 14.39-41 ( ), 16.144-5 ( ).
34 Il. 22.424 (Priam for Hector), Od. 4.104 (Menelaus for Odysseus), 819

(Penelope), 14.142 (Eumaeus for Odysseus), / II.
24.128 (Thetis to Achilles), Od. 1.243 (Telemachus for Odysseus), 4.100 (Menelaus for
Odysseus), 11.214 (Odysseus and his mother), 16.195 (Telemachus for Odysseus).

is often noted by others and interrupted because of lack of effectiveness (//.
24.549-551 (Achilles to Priam) and in particular for ritual, conventional, or other action to
resolve the situation: //. 23.154-160 (Achilles to Agamemnon), 24.128-137 (Thetis to
Achilles), 713-7 (Priam to Trojans), Od. 4.193ff. (Antilochos to Menelaus), 828 (Penelope's
sister in dream), 5.160 (Calypso to Odysseus), 16.220-4 (Telemachus to Odysseus).
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can be connected with the mourner's 35, yet apparently lacks
the force of , as for example in this recurring pattern of compari-
son between general concern for a group as outweighed by the mourning
for a preferred individual: ;

(Il. 22.424-G36). It also
lacks the aggressive nature of , where grief motivates the mourner
to action and revenge37; instead, unifies the individual psycholo-
gy and the conventional activity of mourning. Thus, unlike ,
where grief motivates the hero to action according to the context,

is viewed as passive38 and is prone to be interrupted for passage
to other activity at a specific point in time.39

The Homeric terminology for mourning and grief reveals the relative
value the epic narrative places on activity in response to death or grief;
consistently, it demonstrates the tensions between individual and collec-
tive expression and between alternative reactions to grief through various
modes of speech and action. These concerns form an integral part of the
Homeric poems' portrayal of grief and mourning and also influence their
characterization of lament, as I will argue below. Although the contrast
between and , i.e. between individual-passive and col-
lective-active grief, does not entail a contrast along gender lines, the ter-
minology for both active and passive grief is used more of men in gener-
al than the terminology of 'spontaneous' and ritual lament, the verbal
expression of grief which is predominantly female.

1.1.2 The 'Spontaneous' Communicative Lament:
In the following discussion, I will examine our evidence for the informal
'spontaneous' uses of lament ( , unquoted ) and the ritual
lament within the singular context of the death ritual ( ). The informal

and are performed both by men and by women, while the

35 The noun and verbal forms and often appear as the accompaniment or
cause of : Il. 22.424-6 (Priam for Hector), 23.222-3 (Achilles for Patroclus),
24.549-550 (Priam), Od. 4.100 (Menelaus for Odysseus), 15.355-7 (Laertes); cf. also the set
formula Il. 24.128 (Thetis to Achilles), Od. 4.100 (Menelaus for
Odysseus), 14.40 (Odysseus to Eumaeus).

36 Cf. Menelaus on Odysseus at Od. 4.104-7.
37 Lexikon desfruhgriechischen Epos s.v. .
38 appears in situations where the subject is unwillingly inactive (e.g.

Odysseus on Calypso's island, Od. 1.55, 5.156-161) or yearns for his / her own or anoth-
er's homecoming (Oaf. 8.33, 10.484-6, 13.219-221,379-381).

39 Often associated with cycles of day and night, the approach of dawn or dusk: //.
24.713 (Priam to Trojans), Od. 4.193-5 (Antilochos to Menelaus), 16.220 (Telemachus to
Odysseus).
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ritual performance of the is limited to female performers; Achilles is
the one exception, to be discussed in greater detail below. This contrast
between informal and ritual lament reveals the epic's differentiation
between private grief and mourning and the lament as a conventional ele-
ment of ritual. Both genres involve the creation of a narrative about the
dead that mediates between his past life and present death within a group
context; yet the epic distinguishes between the gender-neutral modes of
informal mourning and the universally female performance of the ritual
lament, a distinction that also positions the cited as a singular ritual
element in opposition to the action-oriented and recurring forms of male
mourning such as . Despite the ritual lament's recurring themat-
ic and structural characteristics, epic represents it as a genre associated
with the singular and liminal occasion of death ritual and thus as the
opposite of the durable and continually accessible material and of
the epic's own project of preserving and transmitting heroic memory.

When appears as a term for individual mourning, a relative or
other individual mourns for a man within an informal or private group set-
ting40 or an individual male mourns over his own anticipated death.41

When used as a term for collective mourning, usually marks an
undefined group performing mourning accompanied by spontaneous or rit-
ual gesture — one group of unnamed men mourning for another in the con-
text of funeral activity (Il.7.427); a group mourning for its hero or kin, often
while performing ritual gestures42; or, most often, a female group or an indi-
vidual woman accompanied by a group of women lamenting in a domestic
setting for an individual hero whose death has occurred or is expected.43

signifies informal but conventional mourning for the dead in a ver-
balized format or in nonverbalized sounds44 which are designated as shrill

or compared to birdsong.45 It is likewise associated with the fulfill-

40 Il. 19.5 (Achilles for Patroclus), 286 (Briseis for Patroclus), 24.619-620 (Priam for Hec-
tor).

41 e.g. Od. 10.496-500 (Odysseus learns from Circe of his fated journey to Hades).
42 Il. 20.210-1 (parents of Achilles or Aeneas will mourn their son's death), 23.252-4

(cremation of Patroclus), 24.712-7 (Trojans for Hector), Od. 24.63-4 (immortals and mor-
tals for Achilles).

43 Il. 18.340 (Achilles forces Trojan women to mourn for Patroclus), 24.84-6 (Thetis and
Nereids mourn Achilles' imminent death), Od. 1.362-364 (Penelope and servants for
Odysseus), 3.260-1 (Nestor on absence of Achaean women's mourning for Agamemnon),
16.449-451, 19.600-4, 20.92, 21.356-8 (Penelope and servants for Odysseus).

44 Lexikon des fruhgriechischen Epos s.v. .
45 Il. 19.5 (Achilles for Patroclus), Od. 10.201 (Odysseus' crew), 11.391 (Agamem-

non's ghost), 21.56 (Penelope and Odysseus' bow); comparison with birdsong: Od. 16.216
(Odysseus and Telemachus). Cf. Arnould 145.
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ment of duties to the deceased through self-disfigurement in physical identi-
fication with the dead, and through interchange among the mourning
group, either through common ritual activity, or more often through alter-
nation of individual with group 46 or .47

46 / / / and / have various meanings and
contexts, all of which are nonverbalized and emphasize the nature and perhaps the volume
of its sound (e.g. of a current of water, //. 16.391). The nouns and
often occur as the sound of warriors in general battlefield contexts ( Il. 2.39-40,
356, 590), and particularly in group scenes of wounding and death ( Il. 10.483-4,
21.20-1, Od. 23.40-1; Od. 21.237, 383); in contexts of lament, appears
with (Achilles and Priam, Il 24.509-512), (transportation of Hector's body
to Troy Il. 24.696), and (Il. 18.314-8 [Achaeans for Patroclus], 354-5 [Myrmidons for
Patroclus], Od. 16.144 [Laertes]), suggesting the sound of the lament proper or a mourning
sound that accompanies it. / designates individual mourning at one's own
wounding (often with : Il. 8.332-4 [Teucer], 13.421-3 [Hypsenor], 538-9 [Deiphobus],
14.432 [Hector]; Od. 9.415 [wounded Cyclops]) or at one's own danger or death (Il. 16.489
[bull dying under attack of a lion, as a metaphor for Patroclus' death]; Od. 4.516 [Agamem-
non driven apart from others by seastorm], 5.420 [Odysseus' fear of storm], 429 [Odysseus
in waves]; 7.274, 23.316-7 [Odysseus' fear of storm]) or a relative / comrade (//. 4.153-4
[Agamemnon at Menelaus' wound], 18.70 [Achilles for Patroclus], 24.639-640 [Priam for
Hector]; Od. 1.243 [Telemachus for Odysseus], 11.214 [Odysseus for mother], 16.194-5
[Telemachus for Odysseus]). is the only form which can preface speech (//.
4.153-4 [Agamemnon and Menelaus], 18.78 [Achilles for Patroclus], 323 [Achilles for
Patroclus]). It often emphasizes the isolation of the mourner, even when the mourner is sit-
uated within a larger group, as when Achilles mourns Patroclus among his companions (//.
23.59-61, 24.122-4). It also occurs in an alternating format, with collective ( / -) -

in response to individual (Il. 4.153-4 [Agamemnon and companions for
wounded Menelaus], 18.314-8 [Achilles and Achaeans for Patroclus]), or other forms of
lament (as a response to Il. 19.301 [women's response to Briseis' lament], 338 [old
men's response to Achilles' lament], 22.515, 24.746 [women's response to Andromache's
lament]); to or with a II. 18.354-5 [Myrmidons for Patroclus], 22.515 [women's
response to Andromache's lament], 23.1 [Trojans for Hector], 24.746 [women's response
to Andromache's lament], Od. 9.467 [Odysseus' crew mourns dead by Cyclops]; to the

, Il. 24.722 [women's response to ], cf. Il. 18.124 [Trojan women
mourn Achilles' return to war]). Even when the leader does not explicitly lament, the group
mourning of is still centered around him: /

(Il. 18.354-5). is likewise a form of accompani-
ment for other mourners, but marked in each case by the distance of the mourner from the
immediate mourning group (//. 18.32-4 [Achilles for Patroclus], 24.776 [ response to
Helen's lament]).

47 is a verb connected exclusively with group mourning for the dead, most
often in the presence of the corpse or during ritual handling of the body (//. 18.233-4
[Achilles and companions for Patroclus], 19.212-3 [Achilles' for Patroclus], 23.13-
4, 109-110 [Achilles and companions for Patroclus], 24.793-6 [siblings and for
Patroclus]). It also often appears in connection with in contexts that suggest that it
signifies the whole process of interchange between members of the mourning group or
between the leading mourner and his group, as for example with the alternation of

with at //. 19.3338-340 [Achilles for Patroclus]:
(cf. Il. 17.437-441

[horses at Patroclus' death], 19.4-6 [Achilles' for Patroclus], 22.427 [Hector's par-
ents], Od. 10.201-2, 566-9 [Odysseus' crew]).
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can preface direct speech48, but more often appears as a partici-
ple combined with verbs denoting direct speech or lament, suggesting that

refers to 'spontaneous' lament as an accompanying action rather
than as a speech genre of mourning.49 is a markedly collective
activity; apart from a few informal individual laments, it designates pri-
marily non-verbalized mourning performed by groups and verbalized or
non-verbalized mourning performed by individuals in collective contexts
with group response.50 Together with the process of burning and burial,

represents a central part of the deceased's transitional process and
of the provided him by the group to which he belongs.51

The action of mourning is directed by an authority figure who controls
the decision to begin or to cease mourning52:

(Il. 7.427). While the group significance of is
connected with the conventional duties of the living to the dead, the indi-
vidual takes on a further dynamic of communication between
the mourner(s) and the dead and between the mourner(s) and their group
by association with distinctive sequences of conventional gestures.

appears as a part of two larger sequences of externally visible
reaction to death.53 The male sequence begins with memory of the
dead54, followed by mourning ( ) with as the group

48 Il. 19.286 [Briseis for Patroclus].
49 Il. 22.430 , 437 [Hecabe for Hector]; 22.476 , 515

[Andromache for Hector]; 23.9 14 , 17 76010 [Achilles for Patroclus];
24.723 , 746 ( ) (= 24.747, 760, 761, 776 [laments of Andromache, Hecabe,
and Helen for Hector]).

50 The exception is Achilles mourning for Patroclus: Il. 18.67ff., 24.3ff.
51 Il. 23.11 [Patroclus], Od. 4.197 [Peisistratus on death ritual]; on the lack of mourning

and / or burial as a crisis situation which must be resolved, see Il. 22.386-7 [Patroclus],
Od. 11.54, 72 [Elpenor].

52 Il. 18.338-342 [Trojan women forced to mourn for Patroclus], 19.295-7 [Patroclus
prevents Briseis from weeping at death of her father], Od. 4.805-7 [gods don't allow Pene-
lope's mourning], 9.468-9 [Odysseus prevents crew from mourning comrades killed by
Cyclops].

53 / Il. 18.73-4 [Thetis];
Il. 24.773 [Helen]; cf. Il 17.426 [horses
for Patroclus], Od. 8.577 [Odysseus at bard's song], 20.83-4 [Penelope for Odysseus].

54 Il. 19.314, 24.4 [Achilles for Patroclus], 509 [Priam for Hector, Achilles for
Patroclus], cf. memory of a group with , Od. 10.198-201 [crew remembering the
Laistrygonians and the Cyclops], 11.71-2 [Elpenor], 12.309 [crew remembering those killed
by Scylla]. Rosenblatt et al. 48 discusses the function of psychological 'cues' in the environ-
ment of the mourner which inspire memory and therefore mourning for the deceased (e.g. a
favorite possession or a habitual behavioral pattern interrupted or complicated by the depar-
ture of the deceased), also seems to be connected with psychological 'cues' reminding
the mourner of the deceased, as for example the bow of Odysseus (Od. 21.55-6, 83) or the
speech of Menelaus recalling Odysseus ( Od. 4.183-5).
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response, much like a ritual .55 The female sequence begins with the
woman's sight of the dead, followed by a cry and an embrace or other
handling of the corpse56; afterwards the mourner may deface her skin or
upper body while mourning the dead:

(//. 19.282-5).

55 Il. 19.6 [Achilles for Patroclus], 338 [Achilles and elders for Patroclus], 22.427-31
[Hector's parents], 24.510-2 [Achilles and Priam].

56 is a woman's cry at the recognition of the death of kin, sometimes at aural (Il.
18.35-8 [Thetis]) but usually at visual recognition of the deceased or the fact of death (
Il. 18.283 [Briseis]; , 22.407 [Hecabe]; 24.703 [Cassandra], Od.
8.526-7 [a woman and her dead husband as a simile for Odysseus crying at the bard's
song], cf. Penelope's dream of the death of the geese, Od. 19.535-543). Like , it is
often characterized as : //. 18.284 [Briseis], Od. 4.259 [Trojan women at presence of
Odysseus], 8.527 [woman for husband]); this piercing cry has a special ritual position,
prefacing extended laments by bringing together the mourners (Il. 18.35-8 [Thetis],
24.703-6 [Cassandra], Od. 19.541-3 [Penelope]) and by initiating significant ritual gestures
of self-injury (//. 18.284-5 [Briseis]), or clasping of the head (Il. 18.71 [Thetis and Achilles])
or body (//. 18.284 [Briseis], Od. 8.527 [woman and her dead husband]) of the person
deceased or anticipated deceased. In some circumstances, also marks the antici-
pation of death (//. 18.35-8 [Thetis and Achilles], 24.200 [Hecabe at Priam leaving to
meet Achilles], Od. 2.361 [Eurycleia at Telemachus' plan to search for his father]).

The corresponding male response is , which is an immediate, individual cry in
reaction to others' danger or death: //. 10.519-522 [Hippocoon], 18.35 [Achilles for Patro-
clus], 22.33-5 [Priam for living Hector], 408-9 [Trojans for Hector], cf. Elpenor's
at relating his own death, Od. 11.59; much like , can be connected with a
visual impression , Il. 10.520 [Hippocoon], 22.25 [Priam for Hector]) and a reac-
tion of other mourners, as in Thetis' reaction of and in response to Achilles'

(Il. 18.35) or Andromache's recognition of Hector's death through the and
in the city (Il. 22.447ff.). Both individual (//. 23.178, 24.591 [Achilles for Patro-

clus]) and collective (Il. 23.12 [Achilles and companions for Patroclus], 24.696-7 [Trojans
for Hector]) accompany large-scale ritual activity, such the transportation of the
corpse and the burning of the body on the pyre, also marks life-threatening crises
and is often combined with the slapping of the thighs discussed by Lowenstam (e.g. //.
12.162 [Asius], 15.395-8 [Patroclus]), or with the onset of death itself (//. 5.68 [Phereclus],
16.289-290 [Pyraichmes], 20.417-8 [Polydorus]); it thus appears in particular as the
inverse of the victor's in a martial encounter (//. 4.450, 8.64-5). The analogical
position of and as female and male cries becomes clear at //. 22.407-9,
where Hecabe's cry is denoted with , Priam's with , and the response from
the people in general is described as commingled and

/ /
(cf. the same pair at Il. 22.447). Cf. Arnould 150-5 on the opposition

between the female ( , ) and the homologous male and ( )
, which indicate not only gender but also register of sound: with its onomatopo-

etic K-reduplication, suggests a piercing ( ) or high and modulated ( ) repeti-
tive sound as opposed to , which implies resonant sound associated with the
physical weight of grief.
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For both genders, is associated with the individual's clasping the
body of the deceased, the emission of shrill, nonverbalized sounds, and /
or the response of another individual or group with or

.57 The disfiguring of the mourner's appearance is central to the
nature of as individual mourning and as identification with the
deceased58: for men, it involves a seated posture, often on the ground59,
while for women, it involves the disfiguring of the upper body or the
defacing of the skin, and may also include a seated posture.60 For both
men and women, involves the shedding of tears61, an action
which is also understood as the necessary transformation and disfigure-
ment of the mourner's appearance:

(Od. 8.521-3).

57 Il. 19.6 [Achilles for Patroclus, response of companions], 22.427 [Priam and Hecabe
for Hector], Od. 10.202 [Odysseus' crew].

58 On self-disfigurement as a signal of the mourner's identification with the deceased,
see F. Ferrari, 'Dizione epica e pianto rituale (Iliade 22, 405-436),' Rivista difdologia e di
istruzione classica 12 (1984): 257-265, especially 257-260. The dirt on the mourner's body
and the tearing of hair or garments forms an analogy to the nakedness and dirtying of the
dead warrior's body and the trailing of his hair on the ground. Mourning as such is home-
opathic - the actions of mourning correspond to the disfigurement of the warrior on the
battlefield. This homeopathy between mourner and warrior has already been discussed by
Charles Segal, 'Andromache's Anagnorisis: Formulaic Artistry in Iliad 22.437-476,' HSCP
75(1971): 33-57.

59 Il. 24.515 [Achilles for Patroclus], Od. 4.539 [Menelaus for Agamemnon], 5.82
[Odysseus on Kalypso's island], 10.497 [Odysseus' reaction to necessary trip to Hades].
See Jan Bremmer, 'Walking, standing, and sitting in ancient Greek culture,' in Jan Brem-
mer and Herman Roodenburg, eds., A Cultural History of Gesture (Cambridge, 1991): 15-35,
esp. 25-6 on the passive aspect of the seated male in ancient Greece, a posture associated
also with beggars and suppliants. For some cross-cultural parallels, see M. I. Gruber,
Aspects of Nonverbal Communication in the Ancient Near East (Rome, 1980) on similar postures in
the Hebrew tradition.

60 On the disfigurement of the mourner's appearance, see //. 19.285 (Briseis), Od. 2.376,
4.749 (Penelope); for the mourner's seated posture, see Od. 20.58, 21.55 (Penelope)

61 Od. 5.83-4 [Odysseus on Kalypso's island], 10.201 [Odysseus' crew], 19.204-9 [Pene-
lope]; cf. Monsacre 171 on the connection of and .

Here, mourning is performed by both men and women in slightly differ-
ent but often analogous conventions; what distinguishes is that
it represents the women's sole possibility of physical expression during
mourning, through marcation of her own body, in contrast to the multi-
ple alternatives available to the male mourner, ranging from self-disfig-
urement to large-scale ritual activities such as the cremation of the corpse
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and the construction of the . Thus, as we shall see after considering
the ritual below, both women's physical and verbal communication
in mourning are limited to isolated and immediate activities without long-
term effects comparable to those of male mourning. Although the pat-
terns of male and female mourning differ in these respects, the function of

remains constant for both genders in the conventional verbal
and gestural communication with the dead and among the mourners, fol-
lowed by the response of the group.

is closely associated with the performance of the , which
usually concludes with the closing formula (e.g. //.
24.776). The distinction between the two forms of lament lies in the sig-
nificance of as mourning that can occur in a private, informal
or individual situation, yet can also accompany the fulfillment of ritual
duties to the dead, including the , which forms the central verbal part
of the funerary ritual. The mention of desire for and the satisfaction
of this desire often frames the action of which is not apparently
situated within the death ritual:

(Il. 23.8-1162).

Thus, both and can be seen as constituents of mourning
and as essential processes in the transition of the deceased, but with differ-
ent levels of ritual formality and proximity to the closure of the mourning
process. While both and are associated with the funerary
procedure, can also occur in more informal contexts and with
smaller groups. can satisfy the desire for by functioning as a
microcosm of the within informal or domestic settings or in situations
where non-kin perform laments, as for example in Briseis' lament for
Patroclus at Il. 19.287-300. Indeed, as I will show below, laments pref-
aced by the informal and the ritually marked reveal multiple
common themes and structural motifs; the two genres thus differ more
according to performance context and ritual function than narrative con-
tent. An individual's speech or paired with is answered

62 cf. Od. 4.183-5 [Menelaus, Helen, and Telemachus mourn Odysseus], 800-1 [Pene-
lope for Odysseus] and 17.7-9 [Penelope] with their juxtaposition of and
and the / pairing at the end of and other unmarked mourning
speeches.



THE UNSPEAKABLE LAMENT 3 1

with this pairing / often suggests a context in
which the individual mourners within a group commemorate the immedi-
ately present deceased together with their own losses:

/ (Il.
19.338-9).63 This ability of the to accommodate mourning for
personal concerns within the mourning for another deceased underscores
the informal, communicative, and 'spontaneous' nature of this mode of
mourning; its constant state of communication between mourner and
group and between mourner and dead makes essential to, yet
open-ended and thus distinct from, the ritual expression of the .

1.2 The Ritual Lament ( )

With the spectrum Homeric mourning
encompasses a spectrum of behavior from individual and collective grief to
'spontaneous' and ritually conditioned lament. The two genres of formally
performed ritual lament are the and the as Alexiou has
already noted, the is a professional lament performed in public by
non-kin specialists, while the is a private genre64 performed by individ-
uals among relatives or close friends, but often also in a larger public con-
text. In the close readings of the Homeric , I will isolate the thematic,
structural and performative conventions of the ritual lament within the
epic narrative and its relationship to other media, ranging from private
mourning to the and the epic itself. The occupies an ambiguous
position within the epic narrative. Although ritual lament represents one of

63 Cf. Il. 19.301-2 [women mourn their own cares with Patroclus' death as pretense],
24.509-512 [Achilles and Priam mourn together for different dead], Od. 4.186-9 [Peisistra-
tus mourns Antilochos as others mourn Odysseus].

64 Alexiou's purely speculative view is that both terms once indicated lament in general
(102-3), but that the distinction between private and professional performance was isolated
in Homeric and archaic contexts; judging from the otherwise well-differentiated terms for
mourning and lament in our earliest evidence in the Homeric poems, this original inter-
changeability between the terms seems highly unlikely. The appears twice in the
Homeric corpus, both in contexts suggesting professional song performed by non-kin
(hired singers at Il. 24.720-2 and the Muses at Od. 24.60-1), each time with some kind of
antiphony ( Il. 24.722, Od. 24.60); interestingly, the is never
cited in the epic text, a feature which perhaps indicates its special status as professional
song (Nagy Best of the Achaeans 112). Cf. also Proclus' summary of the Aithiopis (p. 106.13-14
Allen), where Thetis with the Muses , probably a confusion of genre
restricted to the summary and not present in the Homeric text (Nagy, Best of the Achaeans
172 and n.). On professional lament in the Greek tradition, see N. Richardson, The Iliad: A
Commentary Vol. VI: books 21-24 (Cambridge, 1993): 351-2.
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the few genres of female song or memory, it also functions as the female
complement to the heroic action of the living warrior and as the marker of
death as the end of the hero's opportunities to attain 65; as I will show
below, the lament thus becomes the linguistic and generic inverse of heroic

in the larger frame narrative of the epic. Despite this functional sub-
ordination to heroic male strategies of memorialization, lament retains a
crucial position as the complement to heroic activity and as a central ele-
ment of the protagonist's crisis in the Homeric epics as we have them. As
part of the referential tradition with which historical memorials likewise
engage, the Homeric representation of lament provides evidence both for
ongoing tensions between different media of mourning, as well as for a
thematic and structural model against which the inscribed grave epigram
will define its own function and authority as written text.

The lament appears uncited in informal formats and cited in ritual
contexts. As discussed above, the informal is much like in
its informal, 'spontaneous' function as a private substitute for the formal
expression of the ritual . In the informal , the mourners satisfy
their desire for in an often domestic setting where the direct speech,
the formal ritual activity, and the leader-group configuration marking the
ritual are lacking.66 The desire for informal is raised by a gesture
of embrace or by speech that recalls the deceased or one expected to be
dead67; the speech that stimulates often highlights the crisis situation
connected with the mourning, such as the appearance of Patroclus' ghost
to ask for burial or the prolonged disappearance of Odysseus. The
mourner's activity is described by the term together with various
other verbs of mourning, such as , , or 68, and

65 See Nagy, The Best of the Achaeans 97 on the use of the term in hexametric poetry
to designate the epic tradition itself: Hes. Th. 100 (epic bard), Od. 1.338, 351-2 (Phemius),
8.73-4 (Demodocus).

66 Il. 23.97-8 [Achilles and Patroclus' ghost], 152-9 [Achilles and companions for Patro-
clus], 24.226-7 [Priam for Hector]; Od. 4.100-3 [Menelaus], 183 [Menelaus, Helen,
Telemachus], 799-801 [Penelope], 11.212 [Odysseus with mother's shade], 19.118-120
[Odysseus], 208-213, 249-252, 513-4, 21.55-7 [Penelope].

67 paired with or in response to the gesture of embrace (//. 23.97-8 [Achilles and
Patroclus' ghost], 24.226-7 [Priam and Hector]; Od. 11.211-2 [Odysseus and his mother's
shade], 16.214-5 [reunion of Odysseus and Telemachus]) and in response to speech: //.
23.105-8 [Achilles and Achaeans], 152-3 [Achilles and companions for Patroclus], 24.507
[Priam and Achilles], Od. 4.113 [Menelaus and Telemachus], 17.41-7 [Penelope and
Telemachus], 19.249 [Penelope and Odysseus]. On the desire for , see Monsacre 193.

68 (Il. 23.153-4 [Achilles and companions for Patroclus], Od. 4.100
[Menelaus], 800 [Penelope], 19.213, 251 [Penelope]), (Il. 24.511 [Achilles and
Priam], Od. 4.184-5 [Menelaus, Helen, Telemachus], 801 [Penelope], 19.208-210, 21.56
[Penelope]), (Il. 24.512 [Priam and Achilles]).
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often ends with 69, suggesting the satisfaction of the desire for

(//. 24.507-513).

In both informal and ritual forms, the has a strong association with
the question of a warrior's return from battle - the loss of homecoming is
equated with death and , both in the Iliad's battlefield contexts and in
the Odyssey's engagement with .70 The informal is put to a stop
by the warrior's revenge for a death or by the assurance of the hero's
homecoming and the security of his household71; in a similar usage, the
soul is imagined as at its departure from the body72, perhaps asso-
ciating the separation of soul and body with this theme of departure and
loss of homecoming associated with the .

As seen above, and encompass various ritual and nonritual,
verbalized and non-verbalized types of lament73, of which the former are
the only consistently generically marked and cited formal laments in the
Homeric corpus. In the cited formal ritual , a female relative of the
deceased initiates and leads the lament of a same-sex group within a
domestic or a public setting.74 There are eight quoted in direct speech

69 Od. 4.102 [Menelaus], 194 [Peisistratus], 11.212 [Odysseus and his mother's shade],
19.213, 251, 513, 21.57 [Penelope]; cf. also (Il. 23.157 [Achilles]), and (

, Od. 4.103 [Menelaus]).
70 Il. 5.156-8 (Diomedes kills twin sons of Phainops): /

; 6.500-2 (mourning for Hector while still
alive): /

i... ; Od. 1.242-3 (Telemachus on Odysseus):
; cf. scenes in the Od. where the homecoming of the crew is endangered

and they respond with or other mourning, e.g. Od. 10.198-209, 241-8, 453-7 [Circe's
island], 12.234 [Scylla and Charybdis]).

71 Il. 17.38-42 [Euphorbus on his brother's widow], Od. 4.754-758, 799-807, 17.6-9,
19.262-273 [Penelope], 24.321-6 [Laertes].

72Il. 16.855-7, 23.106 [Patroclus].
73 Lexikon des fruhgriechischen Epos s.v. .
74 Uncited laments of kin or close friends for their dead also abound, many of which

share characteristics with the performed within the framework of death ritual: //.
5.156-7 [Phainops for his twin sons], 412-6 [Diomedes' wife], 6.497-502 [Andromache
and her servants for Hector], 14. 501-2 [parents of Ilioneus], 17.36-8 [Euphorbus' broth-
er's widow], 18.314-7 [Achaeans for Patroclus], 354-5 [Myrmidons for Patroclus], 21.123-
4 [Achilles on Lycaon's mother], 22.352-3 [Achilles on Hector's mother], 24.160-3 [Pri-
am's family], 741 [Andromache on Hector's parents]; Od. 10.456-7 [Odysseus' crew for
their dead], 17.6-9 [Penelope for Telemachus], 24.188-190 [suitors]. The single male per-
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in the Homeric corpus: Thetis mourning for Achilles (Il. 18. 5 1ff.), Hecabe
for Hector (//. 22.430-6), Andromache for Hector (Il. 22.477ff), Achilles
for Patroclus (Il. 23.19-23), Andromache for Hector (//. 24.723-745),
Hecabe for Hector (Il. 24.748-759), Helen for Hector (Il. 24.7G2)75, and
Penelope for the absent Odysseus and Telemachus (Od. 4.72 1-741). 76 Each
ritual lament is viewed as part of the (Od. 24.188-190) and
often immediately precedes the ritual processing of the body, which
includes the burning of the pyre, the funeral feast, and the erection of the
burial mound:

(//. 24.665-7).

The two for heroes who are still living (Thetis for Achilles, //. 18.52-
64, Penelope for Odysseus and Telemachus, Od. 4.722-741), share various

former of a cited - and an unusual one, to be discussed below — is Achilles (Il. 23.19-
23).

75 Monsacre 119-121, 158-9 attempts to claim a special status for the , of Helen
because it is the last one in the Iliad and because it reflects Helen's communicative autono-
my in that she laments without reference to a close male relative or husband. This argu-
ment according to position within the poem is only verifiable if we think of a planned or
traditional composition of the Iliad, in which Helen's lament is necessarily the 'final word.'
Secondly, Helen's is hardly spoken in 'autonomie de sentiments' (159), but reflects
traits of Briseis' lament for Patroclus - both women are indirectly related to the deceased
through partnership with an intimate friend or relative and both make mention of the
deceased's kindness (Il. 19.295-300, 24.767-775). Helen's expression of guilt for the war,
characterized without comparanda by Monsacre as a 'male' feature, and her lament for
herself (cf. Andromache's paralleling Hector's and her own fates, //. 22. 477-484) are no
indication of her autonomy from the thematic conventions of women's lament.

76 There exist other mourning speeches not labeled as which include various fea-
tures of the ; they are laments marked by and / or with an address
of the deceased in a group context: Briseis for Patroclus (//. 19.287-300), Achilles for
Patroclus (Il. 18.323-342, 19.313-338), and Priam for Hector (//. 22.416-429). I will use
these four unmarked laments to supplement my development of a model for the Homeric
lament, while recognizing their exceptional nature, in that 1) all four unlabeled laments
take place outside the ritual context of a funeral; 2) Briseis is not a relative of Patroclus by
blood or marriage; 3) Achilles' laments, including his labeled , are exceptional - they
are marked by threatening content and differentiated from the others by heroic speech of
remembrance and exclusively individual male lament. The first lament (//. 18.323-342) is
prefaced (323), a marker of individual male mourning; Achilles' second
lament for Patroclus begins (Il. 19.314) with the response
(19.338), cf. Martin 77ff. on acts of memory as the domain of heroes and bards, and 86-7
on the status of Achilles as the best heroic speaker and performer of lament, a genre of
remembrance which ultimately 'unites Achilles in thought with Priam and effects the clo-
sure of the Iliad'' (87). More on the exceptional status of Achilles' laments will follow
below.
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formal features that distinguish them from the for the dead, yet retain
structural and thematic affinities to the other labeled , revealing a rel-
atively consistent structure.

1.2.1 The Performance and Structure of
The performance of the is most often set in an indoor situation77

among kin or intimates of the deceased; portrayals of emphasize the
house or other dwelling as the location of the lament for persons either
dead or expected dead78 and sometimes make explicit mention of domes-
tic affairs that form a complex with the - property division (Il. 5.155-
8), questions of the perusal of wealth (Od. 1.242-8) or the condition of the

(Od. 16.144). Priam's dismissal of Hector's non-kin mourners and
Odysseus' negative assessment of his in a stranger's house underscore
the difference between private determined by kinship or close rela-
tionship and other types of public, communal mourning:

(//. 24.239-240)

(Od. 19.118-12079).

Even when there is no quoted performance of a but the mention of
desire for the context remains familial; speech, gestures, or other ritual
activities carried out by the next of kin generate the desire for .80

Before beginning the , the leading mourner is positioned among a
same-sex group and may be involved in ritual activity involving her own
upper body or that of the deceased.81 The are prefaced by a formally

77 Monsacre 182; Il. 18.50 [Thetis], 19.288-290 [Briseis], 24.719-720 [Hector]; Od.
4.718 [Penelope].

78 Il. 5.412-415 [Diomedes' wife]; 6.499ff. [Andromache and her maidservants]; 17.34-
42 [Euphorbus' brother's widow]; 24.160 [Priam's family], 239-240 [Trojans], 512-3 [Pri-
am and Achilles], 665 [Trojans for Hector]; Od. 4.101-3 [Menelaus]; 19.513-4 [Penelope].

79 Monsacre 146-7 notes that this passage underlines the internalized weeping of
Odysseus - i.e. he restrains exterior tears within the 'strange' house of his wife, while
weeping, as women do with the formal - in a familiar interior, psychologically speak-
ing. On the limitation of mourning and ritual action to close relations ( ) of the
deceased, cf. Il. 23.158-165 [Achilles to Agamemnon].

80 funerary activities: Il. 23.10-4, 152-3, 157-8 [Achilles for Patroclus]; embrace: //.
23.97-8 [Achilles and Patroclus' ghost], 24.227 [Priam and Hector], Od. 11.211-2
[Odysseus and his mother], 16.214-5 [reunion of Odysseus and Telemachus].

81 These gestures include the female mourner's beating of her chest (//. 18.51 [Thetis],
19.284-5 [Briseis]), neck (Il. 19.284-5 [Briseis]), or face (//. 19.284-5 [Briseis]); the male
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marked beginning of performance: [ / ] 82 or
( ) 83 and usually begin with an direct address to the dead.84

Following the address of the deceased or fellow mourners, the mourner
turns to herself and to her relationship with the deceased, normally begin-
ning with an exclamation of misfortune ( , , )
modifying an explicit .85 The mourner begins her narration with the
birth of the deceased, her own offspring, or herself.86 She situates both the
deceased and herself within their kinship87 and social88 groups, underlin-
ing the importance of the deceased within these groups and the particular
relationship between mourner and mourned within these groups. After
the past social position of the deceased is sketched out by the lament, the
mourner arrives at the point of the hero's death; here, she draws a con-
trast between the deceased and herself, paralleled by a contrast between
the past in which the deceased was still alive and the present in which he
is dead, often marked with . The interconnected descriptions of the
deceased and the mourner(s) are characteristically shaped by frequent rel-
ative clauses, which mediate the chronological gap between the past life,
the present death, and the future fate of the survivors; these relative claus-
es also link the present and future fate of mourner and mourned to their
common past - the birth of the deceased (Il. 18.55), the birth or past life
of his son89, the life of the deceased90, and the past91 and future92 life of the
mourner. This mediation of the chronological upset of death underlies the

mourner's touching the chest of the deceased (Il. 18.317, 23.18 [Achilles for Patroclus]),
and the female mourner's holding of the head of the deceased (Il. 24.724 [Andromache]).

82 Il. 22.476 [Andromache], Od. 4.721 [Penelope].
83 Il. 18.316, 23.17 [Achilles for Patroclus], 24.723 [Andromache for Hector], 747

[Hecabe for Hector], 761 [Helen for Hector].
84 Il. 19.287 [Briseis], 315 [Achilles for Patroclus, with ], 22.431 [Hecabe], 477

[Andromache], 23.19 [Achilles], 24.725 [Andromache], 748 [Hecabe].
85 Il. 18.54 [Thetis], 19.288 [Briseis], 22.431 [Hecabe], 477 [Andromache], 24.727

[Andromache], 749 [Hecabe], cf. also in a similar function: Il. 19.315, 23.19
[Achilles], Od. 4.722 [Penelope]. An interesting parallel is Od. 5.299, where Odysseus is
caught in a storm at sea; his address of his (

;) parallels the introduction of and thus marks it as an anticipation of death.
86 Il. 18.54-60 [Thetis], 22.431 [Hecabe], 22.477-481, 484-5, 24.727-8 [Andromache],

748-753 [Hecabe]; Od. 4.723 [Penelope].
87 Il. 18.55, 60 [Thetis], 22.431 [Hecabe], 477-480, 24.725 [Andromache], 748

[Hecabe], 762-4 [Helen]; Od. 4.724 [Penelope].
88Il. 22.432-6 [Hecabe], 507, 24.729-730 [Andromache], 764, 774-5; Od. 4.725-6.
89 Il. 22.485, 500, 506; 24.727 [Andromache].
90 Il. 22.431, 434 [Hecabe]; 24.729, 736 [Andromache].
91 childhood: Il. 22.480 [Andromache]; marriage: Il. 24.764, 766 [Helen], Od. 4.736

[Penelope]; loss of other relatives: Od. 4.724 [Penelope].
92 Il. 24.731, 744-5 [Andromache].
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various themes that are common to the : the alternation of day and
night93, the life cycles of the hero, or the unfulfilled wish for a different
outcome in life or in death.94 Through this contrast of past, present and
future, the former status of the deceased in his social group comes into
dissolution and is finally resolved by the mourner's depiction of her future
with the deceased as stable dead; the conclusion of the anticipates the
future of the hero's wife, child, household and polis in his absence.95 The
mourners respond with nonverbalized mourning

96; ritual activity then follows the .
In the of Thetis and Penelope, where the subject is still living, the

lament is in the third person instead of the usual second person and
addresses the mourners instead of the dead ( , Il. 18.52, Od. 4.722).
These share the themes and chronological sequences of the other
for deceased heroes, yet come to a different conclusion, breaking off with

to introduce a plan of action to either embrace or ward off the
oncoming death.97 In contrast to the other , whose diction and compo-
sition are limited to the individual performance, as we shall see below, the

for those still living include diction that appears wholly unchanged in
other unmarked contexts outside lament98; as an address of third persons,
these are, even if thematically limited to the immediate crisis of the
hero, not limited to a unique performance as is the addressed to the
dead in the singular moment of death ritual. In the absence of a ritual con-
text and in the interruption of these for action, the accompanying
group does not respond to these with additional mourning.

93 The theme of alternation between day and night (Il. 22.432 [Hecabe], 24.744-5
[Andromache]) parallels the ongoing glory of the hero in life ( /

, Il. 22.432-3) with the lament that continues over several days
(cf. the formula , Il. 18.340 [Trojan women for Patroclus], 24.745
[Andromache], Od. 11.183 [Odysseus' mother], 24.63 [Achilles' funeral]). See S.
Humphreys, 'Death and Time,' in The Family, Women, and Death (London, 1983) 148-168
on the Greek evidence for the role of time in death: the 'correct' time to die, the time of
dying and the moment of death, and the question of time in the afterlife.

94 Il. 22.481 [Andromache], 24.764 [Helen]. See Alexiou 161-182 on these recurring
themes in Homeric lament.

95Il. 22.483-500, 24.728-742, 745 [Andromache].
96Il. 22.515, 24.746 [Andromache], 760 [Hecabe], 776 [Helen].
97 See Arnould 188-9 on forms of mourning beyond those performed within the epic

text: implicit mourning (e.g. the implied performance of lament for Achilles, not depicted
in the text) and anticipatory mourning, as in the of Thetis and Penelope, as well as
other informal laments for Hector (Il. 6.500 [Andromache and her maidservants]) and
Odysseus (Od. 19.208-210 [Penelope]) performed while the hero is endangered but still liv-
ing.

98Il. 18.429ff. [Thetis], Od. 4.81 Off [Penelope].
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A central part of the transition following the hero-husband's death is
the question of the son's accession to the status of his father. True to their
place in the heroic system, the can assume a doublet version, in
which father and son are lamented together in a single .99 For exam-
ple, Andromache's at Il. 22.477ff. is structured as follows:

1) general statement of misfortune of father and mother (22.477-8)
2) the common past of husband and wife (22.478-481)
3) the present death of the father and its repercussions for the family

(marked by , 22.482-5)
4) future of father and son as interdependent (22.485-6)
5) future of son (22.487-9)
la) general statement of misfortune of an orphaned son (22.490)
5a/4a) the future of the son without a father (22.491-9)
2 a) the common past of father and son (22.500-4)
3 a) the present separation of father and son (marked by , 22.505-6)
2b) common past of father and son: Hector's protection of Troy gives

Astyanax his name (22.507)
3b) present fate of the father's body (22.508-5 10)
5b) future of father: recipient of offerings and (22.51 1-4)

The draws an analogy between the interrelated separation of death
and of orphanhood; the essential connection of the father's task with the
son's identity is embodied in Andromache's account of Astyanax's name
as stemming from the heroic activity of his father and implying its contin-
uation in the son. Similar sequences appear in Andromache's second

, addressed to both Hector (Il. 24.725-731, 740ff.) and Astyanax (Il.
24.732-9), where the future fate of Astyanax is related to the activity of his
father on the battlefield; the revenge of the Achaean warrior on Astyanax
for his father or son lost to Hector serves as a foil for the common decline
of Hector and his son:

99 e.g. Hector and Astyanax (Il. 22.477ff. and 24.725ff. [Andromache]) and Odysseus
and Telemachus (Od. 4.721ff. [Penelope]). See Svenbro 76-90 on the naming of heroes'
sons as signifying an extension of the activity, and therefore the , of their fathers, e.g.
Telemachus and Odysseus (88); see also Steve Reece, The Stranger's Welcome: Oral Theory and
the Aesthetics of the Homeric Hospitality Scene (Ann Arbor, Michigan, 1993): 197-8 on doublet
type scenes in the Odyssey, e.g. the analogous hospitality scenes of Telemachus and
Odysseus (Od. 4.113-6, 8.83-92) which reflect 'a sympathetic harmony between father and
son.'



THE UNSPEAKABLE LAMENT 39

(//. 24.734-8).

Likewise, Penelope's (0d. 4.722-741) focuses mainly on the departure
of Telemachus and brings her son's absence into analogy with that of his
father.

The lament begins with the departure of Odysseus as a past loss and as
a foil for Penelope's present lament at Telemachus' departure (4.724-5);
the then turns to contrast Odysseus' (4.726) with the
undistinguished departure of his son ( , 728). Through
the connections established between father and son, the future threat to
Telemachus' life appears as a threat to the continuity of the family's male
heroic lineage: (4.740-1).
As the heroes' sons extend their fathers' activity, the infancy or absence of
the hero's son prevents the transition past the liminal moment of the
hero's death to the accession of his son; this doublet lament is typical of
the and its attempt to mediate the liminal moment by mastering both
the chronological and the social shift from the presence to the absence of
the hero.

The is characterized by various conventional elements of content,
structure, and performance; yet its position as a woman's genre of speech
is practically unique in the Homeric poems per se, and its strategies of
assigning meaning to the hero's death through the interrelationship of
women's narratives of birth, marriage, and individual experience with the
heroic narrative of war and death are also remarkable.100 The woman's
emphatic connection to the heroes as mother, wife, and mourner under-
lines her authority as a speaker or singer who mediates the final ritual pas-
sage of the dead hero into stable death and the critical transition of the
household from the heroes to their sons. Yet, as the epic represents it, the

effects solely the social transition of the household between genera-
tions, while its own diachronic significance as an individual composition
and as a performative genre are minimized. Since death marks the end of
the hero's generation of and others' ongoing speech about him in
the heroic or civic sphere101, epic comes to characterize the lament

mo Note especially the frequent first person and the emphatic use of various forms of
and in the e.g. (Il. 18.53 [Thetis]), (18.54),
(18.57), (18.61); (24.748 [Hecabe]), (24.749),
(24.751), (24.757).'

101 e. g
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for the dead hero as a negative genre that stands in opposition to its own
project of perpetuating heroic memory.102

1.2.2 The in the Heroic Milieu
As we have seen above, the emphasis of the remains familial or indi-
vidual; its attention centers on death as an immediate moment of transi-
tion, turning to action only when the hero is still alive. The Homeric
poems therefore characterize and lament in general as passive103 and
without (Il. 24.524). As seen above, both grief and verbalized
lament appear in situations where they are interrupted in favor of action,
as for example when the hero is endangered but still alive or in wartime,
when revenge for a death can be exacted in combat. The predominantly
female and domestic lament for the dead hero thus stands in contrast to
these heroic modes of grief, which are viewed as an acceptable expression
of male solidarity in battlefield contexts104, where they are interrupted or

[Hecabe])
l02Arnould (148) argues that the represents an active form of mourning, in that it

possesses various identifiable stages: the signal given to start it (Il. 18.51 [Thetis], 22.430
[Hecabe], 23.17 [Achilles], 24.723 [Andromache], 747 [Hecabe], 761 [Helen]), raising
the desire for ( or the like, e.g. Il. 23.14 [Achilles]), enjoyment of the

( or the like, e.g. Il. 23.10 [Achilles]). As a ritually performed
oral genre, the naturally consists of a series of various verbal, physical, and psycholog-
ical activities. Yet, as I argue here, epic values the hero's return to martial or other heroic
activity in response to grief over engagement in the , a female genre which marks the
end of heroic activity and lacks the diachronic durability of the as material monu-
ment or of the epic as an orally transmitted genre that perpetuates memory. The epic
therefore portrays the lament as an active performance, but one without long-term effects.

103 Especially noteworthy is the consistent association of and other types of mourn-
ing in men with a passive posture of sitting:

/ Od. 4.100-4 ( 101 [Menelaus]), 14.40-1 ( 41
[Eumaeus]).

: //. 24.160-2 ( 161 [Priam's family]), Od. 4.100-4 ( 101 [Mene-
laus]), 16.142-5 ( 145 [Laertes]), 19.118-120 ( 120 [Odysseus]).

: Od. 4.539 ( [Menelaus]), 5.82 ( [Odysseus on Kalypso's
island]), 10.497 ( [Odysseus at learning of his necessary trip to Hades]).

. Od. 19.118-120 ( 120 [Odysseus]).
Od. 4.100-4 ( 101 [Menelaus]), 5.151-3 ( 151); 9. 544-5

( 545), 14.40-1 ( 41), 16.142-5 ( 145).
Od. 16.142-5 ( 145).

Cf. Penelope at Od. 20.58 ( ), 21.55-7 ( ), and especially Od. 4.716-721
( 717, 718), where Penelope rejects the many chairs within her house in favor
of sitting on the threshold ( Od. 4.718) to mourn the absence of her husband and
son.

104 See Monsacre 141-2 on male weeping as acceptable within the framework of heroic
solidarity on the battlefield.
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overcome, and then translated into action of revenge or further fighting;
otherwise, male heroes engage in prolonged mourning only with discre-
tion in contexts outside of battle.105 The Homeric poems thus imagine
male mourning as a reinforcement of solidarity within the heroic group
and as a channeling of the tensions at death toward the exterior through
revenge on the enemy, the emphasis on , and the completion of
ritual activity. By contrast, female lament represents an exceptional per-
formance genre, in that it is the only formally performed female speech or
song within the epic; while it allows female characters to comment on
heroic action and events, it also occupies an ambiguous position as an
antithesis to the larger heroic values of the epic and as a medium of social
commentary within the immediate audience of kin. Lament not only
mediates the immediate moment of transition, but also, with its domestic
focus, tends to uncover potentially dangerous tensions or to assign blame
within the social group rather than translating tensions to the exterior.106

The reveal the dependence of the city on its hero, the negligence of
maidservants, and the ambiguous treatment of the hero's orphan son or
of a daughter-in-law107 — all failures or weaknesses in the same social
group that must be treated in the immediate aftermath of a lament. For
this reason, the action of male grief directed toward the exterior remains
preferential to the lament with its ambiguous yet necessary focus on the
domestic crisis surrounding the immediate death.

Despite epic's representation of lament as generically ineffectual,
female lament and funerary activity are inextricably connected with hero-
ic boasting and flyting speeches on the battlefield.108 The boasting or flyt-

105Arnould51.
106 See Holst-Warhaft 3 on the threatening nature of women's lament: 1) it stimulates

potentially uncontrollable reciprocal violence within the social group; 2) its focus on
immediate loss obstructs the community's or the state's attempt to appropriate the mean-
ing of the death for its own ends; 3) it leaves women in control of two central life passages
- birth and death. Cf. Alexiou's argument (21-2) that funeral legislation's later restriction
of female mourning stems from the desire to suppress the power of female-influenced clans
in favor of democracy with its collective institutions.

107 dependence of the city on its hero: Il. 22.433-4 (Hecabe), 507, 24.728-30 (Andro-
mache); negligence of maidservants: Od. 4.729-731 (Penelope); ambiguous treatment of
the orphan (Il. 22.488-498 [Andromache]) or the daughter-in-law (//. 24.767-775
[Helen]).

108 On flyting, see Ward Parks, Verbal dueling in heroic narrative: the Homeric and Old English
traditions (Princeton, 1990). As opposed to monologic boasting, flyting or the verbal duel is
a dialogue between two essentially equal male speakers with eristic (competition for )
and contractual (agreement on activities in which the opponents' cited prowess will be
tested) content (35-7, 42-50); it occurs in battlefield contests between opponents, in guest-
host bonding, and among members of the same social group (40-1). Although it is a specif-
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ing speaker describes the lament over his victim or his loss of the proper
funeral rites, in contrast to the assurance of funeral rites for the victor of
the encounter109:

(Il. 11.452-5)

(Il. 5.410-5)

The threat of disfigurement of the corpse arises from the Greek heroic
ideology of the 'beautiful death,' in which the interior worth of the hero is
externalized in the moment of his death as a youthful fighter; the dead
hero's youth is preserved in epic, thus insuring its persistence within the
public realm. The threat to disfigure the corpse is tantamount to a threat
to the opponent's lasting - the refusal of a physical and social site to
the dead cuts off the connection between the heroic death in youth and
the epic which commemorates the warrior beyond his lifetime.110

Why do the heroic boast or flyting exchange thematize women's
lament, a genre which has no explicit connection with ? The sole
instance where a woman's lament mentions is Andromache's

ically male genre, women are nonetheless central in establishing the speakers' own sexual
identity and status based on possession of women as sexual objects (11-3); as we shall see
below, women are likewise central to this genre in that their mourning marks the defeat of
the opponent and the success of the victor (e.g. Il. 18.121-5 [Achilles]).

109 depriving opponent of burial rites and / or contrast with own burial: Il. 11.452-5
[Odysseus and Socus], 15.348-351 [Hector and cowardly Trojans], 16.836 [Hector to
Patroclus], 22.335-6 [Achilles to Hector].

lament of women inspired by death of the opponent: Il. 5.412-6 [Diomedes' wife],
14.501-2 [parents of Ilioneus], 17.34-42 [Euphorbus'brother's widow], 18.121-4 [Achilles
on Trojan women mourning at his return to war], 20.210-1 [Aeneas to Achilles].

Especially interesting are the parallel passages Il. 21.123-4 and 22.352-5, where Achilles
threatens to deprive Priam's sons Lycaon and Hector of burial as well as of their mother's
lament. See James Redfield, Mature and Culture in the Iliad (Chicago, 1975) 168 on the
Homeric imagination of the funeral as the prerogative of the victor in war.

110 Jean-Pierre Vernant, 'A "Beautiful Death" and the Disfigured Corpse in Homeric
Epic,' in Jean-Pierre Vernant, Mortals and Immortals: Collected Essays, ed. Froma I. Zeitlin
(Princeton, 1991): 50-74.



THE UNSPEAKABLE LAMENT 43

in which she promises an offering of women's weavings to be burned in
Hector's honor:

(Il 22.508-514).

Andromache's mention of does not refer to her lament, but to the
public and material gesture of offering textiles during Hector's funeral.
This offering of women's woven work occurs because these weavings have
no further use in the absence of the hero ( , 513); rather
than explicitly affirming women's expression through lament or through
woven craft111, the destruction of women's material work represents the
last generation of at the conclusion of the hero's life. Even this
through the offering of garments remains ambiguous, in that they empha-
size the final state of the defeated hero as naked and vulnerable to preying
animals. Thus, for the epic poems as we have them, the connection
between lament and epic appears to lie in the position of the
woman's lament as a kind of inverse epic. The heroic action of killing the
opponent brings lasting for the hero - assuming he himself will
receive proper burial - but the lament, focused as it is on the moment of
passage from life to death, remains transitory and thus signifies the mor-

111 P. E. Easterling's article on ('Men's kleos and Women's goos: Female Voices in
the Iliad,' Journal of Modern Greek Studies 9 (1991): 145-151) argues that women's lament
gives them a special position as potential commentators on the events and themes of the
epic at large, a function which the author argues lies on a par with that of the Homeric
bard through women's simultaneous association with weaving, which occasionally
includes epic themes. Drawing on various passages, Easterling associates , weaving,
and women's mourning through Andromache's lament and burning of clothing for Hec-
tor's at Il. 22.148-9; this is hardly an assertion of the interrelationship between
women's artistic work and , as she destroys the textiles because they are no longer
going to be used and, as precious items, their destruction within the context of funeral rit-
ual will bring renown to Hector. While this passage acknowledges the material value of
women's weaving, it does not recognize women's agency as artists of lament or of weav-
ing, on a par with the bard. Instead, the material dedication of precious goods represents a
source of for the dead in accordance with the general preference of material memo-
rials such as the to lament. In addition, Easterling disregards the association of
women's mourning with the end of the hero's activity and generation of , as seen in
the warrior's boast; as it signals the warrior's defeat, the lament is set in opposition to epic,
which records the deeds of the living and both generates and preserves their

tality of the warrior:
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. (Il. 18.121-5)

Here, heroic action wins and initiates lament among the female kin
of Achilles' victims: the victims themselves are obscured by the narrative,
leaving only a direct link between Achilles and the persistence of his
memory through epic in the long term and through women's
lament in the short term ( , 125).

The diction of the itself reflects the opposition between heroic
activity and lament. The remarkable concentration of kinship terminolo-
gy in the ( Il. 24.768-9) demonstrates
their strong domestic coloring as much as their gender-conditioned
speech. Yet the formulaic language of the consists of diction which is
predominantly male; when the do use 'female' language, they almost
exclusively draw their diction from other or speech of the same per-
former. When diction or structure is re-used in the , these features will
often belong to the same speaker in other circumstances; this applies not
only for formulaic language, but also for thematic complexes and struc-
tural features. For example, the laments for Hector in //. 24 parallel the
last meetings of each woman with Hector in //. 6: Andromache recapitu-
lates themes of the war, the fall of Troy and its consequences; Hecabe
underlines the special relationship between Hector and the gods (//.
6.258-260), and Helen draws attention to Hector's kindness and accep-
tance.112 The transitional moment of burial leaves the epic language in
the hands of the mourning women, but upon completion of the immedi-
ate transition through the crisis of the hero's death, this appropriation of
male diction remains unique. The performers of the come to repre-
sent performers of a genre without continuity, except perhaps as an
inverse version of the epic, signifying the end of the hero's quest for .
As a women's account of the heroic narrative, lament is represented both
as a derivative genre subordinated to the epic frame narrative and as a
language that remains isolated to individual performers or to the single

, without influence on the ongoing speech, action, and memory of the
heroes.

112 Monsacre 163-4.
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One example of the formulaic isolation of the is the first of
Andromache atIl. 22.477-514113:

113 General formulae are marked by italics, formulae used by the same speaker in bold
type, formula used primarily or solely by women marked with one asterisk, by women in

with 2 asterisks.
114 Only other usage is the preface to this , Il. 22.472.
115 See Richardson 159 on , a word used only by Andromache (//. 6.408, 432,

22.499, 24.725).
116 Approximates the only other similar usage at Il. 24. 725-6 [Andromache]:

117 cf. Il. 24.726 [Andromache] and others.
118 cf. Il. 24.727 [Andromache].
119 Only usage in the same at Il. 22.499.
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The women's thus draw from the diction of the epic poem itself, yet
in a singular context, as most of their formulae are never re-used by
women; on the other hand, the make sparing usage of a common for-
mulaic language and referentiality.120

Only a few features appear consistently in the shared formulaic lan-
guage of the : 1) an exclamation or the like, found pre-
dominantly in the introductions of ; 2) a reference to the hero's aban-
donment of the mourner, using in the second person, a feature
unique to the ; 3) reference to the interior of the home as the place of
the widow or the abandoned goods of the hero; 4) a phrase including
which connects the narratives of past and future by addressing the present
liminal reality of the death - the state of the corpse, or, in the father-son
doublet , the helplessness of the son. As the epic represents it, the per-
formance of the thus resides with the individual female performer,
who laments in predominantly male diction; on a limited scale, the
mourner's language may re-use her own diction or the diction of other

, but it represents no larger, collective referentiality such as that
employed the bard of heroic poetry.

Nevertheless, general themes link the with other forms of verbalized
lament marked with , , and , or with speech
accompanied by mourning, such as Achilles' laments for Patroclus (Il.
18.324-342, 19.315-337), Briseis' lament for Patroclus (Il. 19.287-300), and
Priam's lament for Hector (Il. 22.416-428). Despite the strict formulaic iso-
lation of the marked ritual lament in the formal context ( ), various
common features of diction also appear in other unmarked laments, espe-
cially line-initial 121 and the superlative of with geni-
tive.122 Various recurring themes mark lament in general, thus providing a

120 Formulaic analysis of all the marked female reveal similar patterns.
121 Il. 18.333 (Achilles for Patroclus), 19.289 (Briseis for Patroclus), 319 (Achilles for

Patroclus), cf. in the Il. 22.482, 505, 508 (Andromache), 24.757 (Hecabe).
122 Il. 19.315 (Achilles), cf. Il. 24.748 (Hecabe), 762 (Helen).
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key to themes marked as lament within other genres of speech. These
include the address of the dead by name123 and by their relationship to the
mourners124, a strategy of memorialization that is similarly central for the
written grave epigram. Both informal and ritual lament draw characteris-
tic contrasts between life and death125, between the present instance of
death and other past experiences of death126, and between wish and reali-
ty.127 These themes of chronological and social rupture are underscored by
reference to chronological cycles128 and by the mourner's narration of oth-
er life passages such as birth and marriage129; the lament thus thematizes
both the social relationship between the dead and the mourner130 and the

123 Il. 18.334 (Achilles), 19.287 (Briseis), cf. in the Il. 19.287 (Briseis), 315 (Achilles
for Patroclus, with ), 22.431 (Hecabe), 477 (Andromache), 23.19 (Achilles), 24.725
(Andromache), 748 (Hecabe).

124 In the , the kinship of the dead and the mourners is often established by the men-
tion of the house: Il. 18.325, 331 (Achilles); cf. in the Il. 22.483, 510, 24.726 (Andro-
mache), 757 (Hecabe), 768 (Helen), Od. 4.734 (Penelope). Thus, the often focus on the
related theme of lost homecoming: Il. 18.330-2 (Achilles), cf. in the Il. 18.59-60
(Thetis), Od. 4.724-8 (Penelope). For his family, the hero's departure from the home spans
the question of the warrior's possible homecoming in case of survival (

II. 19.338-9) and the availability of
an avenger in case of death:

(//. 14.482-5)
125 The laments contrast the past life and present death of the hero: Il. 19.288 (Briseis),

cf. in the Il. 22.435-6 (Hecabe), 24.749-750 (Andromache). The contrast between the
mourner ('I') and the dead ('you') emphasizes the misfortune of the speaker, usually with
Il. 19.287 (Briseis), 315 (Achilles), 22.428 (Priam), cf. in
the Il. 18.54 (Thetis), 22.431 (Hecabe), 477, 481, 485, 24.727 (Andromache), 773
(Helen). See Alexiou 171 and Ferrari 263 on the contrast between the mourner and the
deceased established at the beginning of the lament; Ferrari notes the frequently violent
rupture in the initial apostrophe, which is often set apart from the rest of the lament by
caesura.

126 Il. 19.291-4 (Briseis), 321-327 (Achilles), 22.423-6 (Priam); cf. in the Il. 24.751-3
(Andromache).

127 Usually a wish for different circumstances of birth or death for oneself or for the
deceased: Il. 19.328-333 (Achilles), 22.426-8 (Priam), cf. in the Il. 22.481, 508-511
(Andromache), 24.764 (Helen), Od. 4.734 (Penelope).

128 Il. 18.340 (Achilles), cf. in the Il. 22.432 (Hecabe), 24.745 (Andromache).
129 birth and upbringing of children: Il. 22.421 (Priam), cf. in the Il. 18.55-7

(Thetis), 22.431 (Hecabe), 22.477-480, 484-5, 24.726-7 (Andromache), 748-753 (Hecabe),
Od. 4.723 (Penelope); marriage: Il. 19.299 (Briseis), cf. in the Il. 24.763-6 (Helen), Od.
4.736 (Penelope).

130 Lament occasionally emphasizes the kindness of the deceased; this theme appears
only in the laments of Briseis and Helen and is thus seemingly connected with kinship
through marriage (Il. 19.300, cf. in the Il. 24.771-5). The theme of kindness within the
domestic setting contrasts strongly with the hero's aggression toward the exterior in
Andromache's (Il. 24.739).
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causes of their separation in death.131 These themes common to the
and other mourning speech further reveal the markedly female nature of
lament; even outside marked mourning contexts, women's dialogue with
or about their respective heroes often displays these thematic and structur-
al strategies of lament, suggesting that the role of the heroes' wives and
mothers is defined by their potentiality as mourners.132

During their encounter in Troy, Andromache's speech to Hector (Il.
6.407-439) displays formulaic, thematic and structural similarities with
the speech of mourning. Her speech begins with an address to Hector
(6.407), a prediction of his death and the consequences for herself and
Astyanax (407-413), a central narrative section recounting the death of
her family at the hands of Achilles (414-428), an illustration of Hector's
relationship to Andromache within their kinship group (429-430), and a
final interruption of the speech with and a suggested plan of action
(431-9). This structure is analogous to that of the lament for the living
hero, which is typically framed by an address of the hero, a central narra-
tive section connected with the mourner's kinship group(s), and a final
adhortation to action preceded by . Various themes from lament
also reappear here: the misfortune of the speaker ( 408), the
wish for her own death under other circumstances (410-1), the compari-
son of the anticipated death of Hector with the death of her family (414-

131 The lament often imagines grief or the mourner's change in social role as imposed
from the exterior: by the gods, by the enemy, or by the deceased himself, often with the
verb in some form: Il. 22.422 (Priam), cf. in the Il. 22.490, 24.725-6, 741
(Andromache), Od. 4.722 (Penelope).

132 In an unpublished paper, Richard Martin has argued that the Homeric Helen func-
tions as 'a mythical paradigm of the expert performer of laments, an eternally keening
woman.' Her speech in the teichoskopia (II. 3.17 1ff.) encompasses complex terms of kinship
(172), mention of the kindness of the addressee (172), wishes for her own death (173), and
a mention of marriage (174-5); it also includes chronological shifts marked with the char-
acteristic (3.234) and (242). Likewise, her appearances in Il. 6 and Od. 4
are marked by mournful speech. As I argue below, the speech of the other wives and
mothers of heroes is likewise characterized by formulaic, thematic, and structural similari-
ty to marked laments; these features point to the role of the hero's female relatives as
adjunct to his action, lamenting in potential form until his actual demise. Helen's speech is
differentiated from that of the others in that it consciously underlines her expertise as per-
former. Beyond the performances of other mourners within and without the formal per-
formance context, her character reflects aspects of the Muses, sorceresses, and the bard
himself, whom she echoes in her speech (Od. 4.261, cf. Il. 2.488). She is a skilled and par-
adigmatic performer who engages in mimesis of other wives of the heroes, implying both
her poetic skill (cf. H. Apollo 160-4) and, significantly enough, her mimesis of the
antiphonal and mournful speech of the absent heroes' wives:

/ (Od. 4.278-9). The intimate
relationship between epic and lament is underscored by the frame of our Iliad itself, which
begins with the invocation of the Muse and concludes with Helen's lament.
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428), and Hector's activation of Andromache's and Astyanax's new social
roles as widow and orphan (432). The speech likewise exhibits formulae
from Andromache's later laments: ( ) (421, 428, cf. 22.484,
510) and (cf. 425, 22.479).

Similar formulaic, thematic, and structural features appear in Pene-
lope's interchanges with Odysseus in his disguise as a beggar, as for exam-
ple at Od. 19.124-163. The speech begins with the departure of Odysseus
(124-8), leading to the present state of chaos in the household (prefaced by

129-137), including an extended narration of her weaving Laertes'
shroud in order to avoid marriage (138-156), which ends in the present
pressure for her to remarry, prefaced by (157-161). Again, as in
Andromache's speech discussed above, and as in the for those expec-
ted dead, the mournful speech is broken off with and a suggestion
for action (162-3). As above, Penelope's speech encompasses various
themes from lament: the agency of the gods in her grief (124-5, 129), her
preferred circumstances for Odysseus' death (127-8), mention of marriage
and remarriage (137, 157-9), and cycles of day and night (149-150). This
thematic resonance with lament is matched by formulaic resonances -

(129, 157) and (139). The difference between Penelope
and the other mourning wives and mothers lies in the fated return of her
husband; Penelope's speech ceases with Odysseus' return to the home
and the hero himself acknowledges the complementary roles of his own
heroic action and her continued mourning:

(Od. 23.350-2). While the share few common formulae among them-
selves and with other forms of lament, the shared thematic basis of
laments in general is broader; the predominance of mourning language in
women's speech with or about their hero underlines their continued
potentiality as mourners, a role that supplements heroic action while the
hero is alive, but concludes with formal lament at the hero's death, mark-
ing the end of his quest for epic .

By contrast to the lament, the Homeric epic privileges its own narrative
of heroic and the heroes' material memorials, such as the heaped-
up mound of earth or other distinctive grave marker ( ),
which represent both the fulfillment of death ritual and a location which
generates and designate the physical construction of
the grave in Homer; both are used of the grave as a landmark133, as a ritu-

133 Il. 2.814 (grave of Myrine outside Troy), 11.166 (grave of Ilus, outside Troy),
371 (grave of Ilus with stele), 23.326-333 (sign / turning-post / grave at funeral games),
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al or honorary gesture134, and as a marker of the location of the dead.135

Both and are the locus of heroic speech, from present consul-
tation136, to future remembrance of the dead (Elpenor Od. 11.74-6) or of
those who conquer the dead (Hector, //. 7.86-9). The hero's grave is also
the forum for speech and action directed toward the dead — when
Menelaus is wounded, Agamemnon imagines the Trojans leaping on
Menelaus' and mocking Agamenon's failure to bring his brother
home from the war.137 The creates lasting for its recipient
and his descendants into the distant future (

, Od. 24.80-4138) and encapsulates the
name of the dead for long-term :

/ (Od.
24.93-4). The dilemma of Telemachus in the absence of his father helps
illustrate this connection between lament, the and . After his
disappearance, the Achaeans have built no for Odysseus which
secures his reputation and creates for his son; the result is a crisis in
the house, static and continued , and the diminished control of the
family resources (Od. 1.239-248). By contrast to the physical construction
and diachronic aspirations of the or the , there is no explicit
aspiration to generate lasting for the deceased in the , except
when Andromache promises an offering of textiles at Hector's tomb (//.
22.510-4); only the physical remains of the ritual create lasting ,
while the performed lament manages solely the moment of transition
between past, present, and future.

The difference between the or and the forms of women's

24.349 (grave of Ilus); : Il. 2.604 (Arcadian grave of Aeputus), 793 (grave of
Aesyetes near Troy).

134 Il. 6.419 (Achilles buries Eetion), 23.45 (Achilles burying Patroclus), 24.799-801
(burial of Hector); Od. 1.291, 2.222 (Telemachus' for Odysseus if dead); Il.
21.323 (Scamander trying to kill Achilles and deprive him of burial in an earthen grave),
23.245 (Patroclus' grave), 24.667 (burial of Hector); Od. 1.239 (lack of grave for Odysseus),
4.582-6 (Menelaus for Agamemnon), 11.73, 77, 12.14-5 (Elpenor), 24.30-4 (Agamemnon's
misfortune not to be buried in Troy), 80-4 (burials in Troy). The derives its mean-
ing from its production through ritual activity (//. 23.255-7 [Patroclus' grave]) and serves
as a sign of the ritual (e.g. Menelaus' hecatombs for Agamemnon, Od. 4.582-6) incorporat-
ed by the mound and the stele which may be affixed to it, which together form the
Il. 16.457, 675 (Sarpedon's burial), cf. Od. 12.14-5 (Elpenor).

135 : Il. 21.323 (Scamander on covering Achilles so as to deprive him of burial).
136 e.g. Il. 10.415 (Hector in counsel at grave of Ilus).
137 Il. 4.176-2, cf. Achilles driving the body of Hector around Patroclus' Il. 24.16,

51,416.
138 Cf. Od. 1.240 (Odysseus' grave), 4.584 (Menelaus for Agamemnon), 24.32-4

(Agamemnon's misfortune not to be buried in Troy).
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lament lies in the difference between communicative and cultural memo-
ry139: the oral lament communicates solely among the generations present
at the individual death ritual, while the or provides an endur-
ing visual impression and a material site that generate continued speech
and ( [ ]... ;, Od. 24.83). Yet the problem of the grave
marker is its polysemous nature; as Nagy has shown, the which
Nestor points out to Antilochus at Il. 23.326ff. is at once a sign, turning-
post, and hero's grave, requiring the viewer to interpret it ( )140; the

-as-grave can be read both as the sign of the location of the dead
(e.g. Elpenor Od. 11.74-6) or of the victor over the dead (Hector Il. 7.86-
9). The physical grave as landmark, sign, turning post and place of coun-
sel allies itself not only with the activities of living men, but also with the
constant signification of the hero's identity and the generation of -
bearing interpretation; the function of the grave mound and the epic are
similarly construed for continued interpretation and understanding in
future generations ( Il. 22.304-5, 0d.11.74-76).141

The various media of mourning operate in a spectrum of personal and
chronological functions: from and other forms of mourning to the
ritual lament, the uninscribed or and epic These vari-
ous forms of verbal and material memorialization display different levels
of negotiation between passive and active, female and male, and individ-
ual, familial, and collective expressions of grief. Of the different forms of
mourning, is most closely associated with an active response to grief,
including speech to motivate or re-narrate action; the predominantly
male heroic is characterized by emphasis on collective male solidari-
ty, even in the face of personal involvement with the deceased. By con-
trast, the female performs the immediate familial mediation of death
and embodies the role of the heroes' womenfolk as continual mourners in
parallel with heroic male action; although lament represents a female

139 Jan Assmann, Das kulturelle Gedachtnis: Schrift, Erinnerung und politische Identitat infruhen
Hochkulturen (Munich, 1992): 50-5. Assmann differentiates communicative from cultural
memory as follows - communicative memory is the transmission of information between
generations which preserves the recent past up until a complete generational change has
occurred and personally relevant memory is lost; by contrast, cultural memory preserves
fixed events in the past with sacral or extraordinary meaning over a longer period of time.
While communicative memory is universally accessible and informally transmitted, cultur-
al memory is often the domain of specialists (e.g. bards).

140 Gregory Nagy, 'Sema and Noesis: The Hero's Tomb and the 'Reading' of Symbols
in Homer and Hesiod,' Greek Mythology and Poetics (Ithaca, 1992): 202-222, cf. also Ecker 43
and Sourvinou-Inwood 134-6 on the usages of .

141 J. -P. Vernant, 'Panta Kala: From Homer to Simonides,' in Jean-Pierre Vernant,
Mortals and Immortals: Collected Essays, ed. Froma I. Zeitlin (Princeton, 1991): 87.
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commentary on heroic action and events, epic represents it as a linguisti-
cally and generically limited performance and as a genre that functions as
an inverse of its own project of memory in that it marks the end of the
hero's activity and of his quest for . The heroic warrior's or

represents a diachronically durable memorial that bridges the gap
between immediate death ritual and cultural memory as well as between
individual and collective relevance; while it can continually generate

its accurate transmission of memory is limited by its polysemy,
which allows varied interpretations regarding both its function and the
deceased buried at the site. Within the Homeric poems, epic alone
unites individual and collective significance in a form that is viewed as
accurately preserving cultural memory of the individual deceased. This
constellation of Homeric genres of memory influences the form and
themes of the inscribed memorial - the varying negotiation between indi-
vidual and collective relevance, the emphasis on an active response to
grief, and the concern with accurate memory in

1.3 The Hero's Mourning: The Revenge for Patroclus and Odysseus'

Many scholars have already pointed out the outstanding nature of
Achilles' mourning for Patroclus: the same can be said of the lament for
Odysseus in the Odyssey. As Nagy has shown, both Achilles and Odysseus
are associated with mourning through their personal connection to the
action of the epic narrative. Achilles' identity is connected with both ongo-
ing personal over the losses of Briseis and Patroclus and with collec-
tive of his opponents' when he engages in war and of his own

when he withdraws from war.142 Achilles embodies the contrast
between personally-motivated grief ( and ) and the transmitted
memory and entertainment of in the epic; individual involvement
represents the fine distinction between and
the genres of personal and cultural memory respectively.143 Odysseus'
lament at hearing Demodocus' song appears in a simile to a woman weep-
ing over her dead husband, so that the hero's mourning approximates the
weeping of his own victims in the war and so reveals his personal connec-
tion with the epic performed among the Phaeacians (Od. 8.521-541).144

142 Nagy Best of the Achaeans 69-81.
143 Nagy Best of the Achaeans 94-5, 113.
144 Nagy Best of the Achaeans 98-101.
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Yet, beyond the protagonist's personal involvement with the events of
epic , each hero's struggle to attain heroic status and to prevail in his
environment hinges upon a liminal period which involves mourning:
Achilles conducts a prolonged and exceptional period of mourning for
Patroclus, while Odysseus' protracted leaves his household in a
static condition of mourning, with his wife between loyalty, widowhood,
and remarriage, and his son between youth and manhood. The mourning
of and for the epic protagonist both shapes and deviates from the general
genres of mourning speech and behavior elaborated above; in my discus-
sion below, I will explore the significance of mourning for the heroic soci-
ety through closer readings of each hero's mourning and its reflection of
and departure from the relative position of the mourning media through-
out the rest of the epic narrative.

Much has been written about the outstanding mourning of Achilles for
Patroclus in terms of ritual, but not in terms of lament. Achilles' position as
a mourner is complex and extraordinary; his behavior inverts both ritual
norms and referentially acceptable gestures of mourning and thus forms
the central crisis in the last books of the Iliad. Following Reece's method
for the characterization of type scenes145, it is possible to isolate the ele-
ments of the mourning scene. The codes of action are different for men
and women. Women's mourning scenes begin with disordering of the
mourner's head by tearing hair or removing a veil; at the point of visual
recognition of the deceased, there is an individual or collective cry, fol-
lowed by the gathering of a group of women or men and women to
mourn, at which time the mourners clasp the head of the deceased or beat
their breasts and finally turn to a or lament, followed by nonverbal-
ized weeping.146 The male mourning scenes consist of alternations between

145 Reece 6-9.
146 1) tearing hair: Il. 22.405-6 (Hecabe for Hector), 24.710-1 (Andromache and Hecabe

for Hector); removal of veil: Il. 22.406-7 (Hecabe for Hector), 468-472 (Andromache for
Hector);

2) sight of the dead: Il. 19.283 (Briseis for Patroclus), 22.407 (Hecabe and Hector),
22.463-4 (Andromache and Hector), 24.702 (Cassandra and Hector), Od. 8.526 (wife and
husband, simile for Odysseus' grief);

3) cry ( , ): Il. 18.29 (women for Patroclus), 37 (Thetis for Achilles), 19.284
(Briseis for Patroclus), 22.407 (Hecabe for Hector), 24.702 (Cassandra for Hector), Od.
8.527 (wife for husband), 24.295 (Penelope for Odysseus);

4) gathering to mourn: Il. 18.30 (women for Patroclus), 37 (Nereids and Thetis); 22.473-
4 (Andromache and Trojan women);

5) clasping the head or the body of the deceased: Il. 24.712 (Andromache and Hecabe),
724 (Andromache); Od. 8.523, 527 (wife and husband); beating or disfiguring of the
mourner's chest or face: Il. 18.30-1 (women for Patroclus), 51 (Nereids); 19.284-5 (Briseis),
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ritual action accompanied by weeping147 and various mourning gestures148,
followed by the burning of the corpse, the gathering of the bones of the
deceased, and the construction of a tomb.149 By examining the traditional
gestures in mourning scenes, we recognize the extraordinary aspect of
Achilles' mourning. His ritual activities deviate from the typical funeral
the covering of Patroclus' body with hair cuttings (Il. 23.135ff.), the invoca-
tion of the dead in the context of a vow (23.19, 179), and the pouring of
libations during cremation (Il. 23.196), not to mention the excessive length
of Achilles' mourning and his odd choices of sacrificial victims (humans,
dogs, horses) and liquids (the usually sacrificial honey and oil).150 His
unconventional movements include several that belong to the gestural
code of female mourning: touching Patroclus' chest (Il. 23.18), perfor-
mance of an abnormally threatening (23.19-23), clasping Patroclus'
head (23.136), and his explicit departure from the usual funeral procedure:

(23.140).

Od. 8.530 (wife for husband); closing the corpse's eyes Od. 24.296 (Penelope for Odysseus);
6) or other lament followed by weeping.

147 cleansing, gathering, transportation, and covering of the corpse or movement around
the corpse: Il. 7.332-3 (gathering and transportation of Achaean dead), 424-6 (cleansing
and transportation of Trojan dead), 13.656-8 (transportation of Harpalion's body),
18.231-5, 343-355 (cleansing and prothesis of Patroclus); 23.13-4 (horseriding around
Patroclus), 134-6 (transportation and covering Patroclus with offerings of hair), 24.696-7
(transport of Hector to Troy), Od. 12.9-10 (transportation of Elpenor), 24.417 (removal of
dead suitors from Odysseus' house). For a more detailed treatment of ritual sequences in
the funerals of Patroclus, Hector, and Achilles, see Robert Garland, 'Geras thanonton: An
Investigation into the Claims of the Homeric Dead,' BICS 29 (1982): 69-80, esp. 72.

148 nonverbalized groaning or lament: Il. 18.32-5 (Achilles and Antilochos for Patroclus),
22.408 (Priam for Hector), 24.160 (Priam's family); dirtying or wetting of head and cloth-
ing: Il. 18.23-5 (Achilles for Patroclus), 22.414 (Priam for Hector), 23.15-6 (warriors for
Patroclus), 24.162-5 (Priam's family); rolling or lying on ground: Il. 18.26-7 (Achilles for
Patroclus), 24.165 (Priam), Od. 4.541 (Menelaus for Agamemnon); tearing and dirtying of
hair: Il. 18.27 (Achilles for Patroclus); sitting: Il. 24.161 (Priam's family), Od. 4.539
(Menelaus for Agamemnon).

149 burning of corpses: Il. 7.333-4 (Achaean dead), 428-9 (Trojan dead) 431-2 (Achaean
dead), 23.138-9, 163-228 (cremation of Patroclus), 24.778-792 (cremation of Hector), Od.
11.74, 12.11-13 (Elpenor); gathering of bones: //. 7.334-5 (Achaean dead), 23.238-244,
252-254 (Patroclus), 24.792-6 (Hector); pouring of tomb onto pyre site: //. 7.336-7, 434-6
(Achaean dead), 23.245-8, 255-7 (Patroclus), 24.797-801 (Hector), Od. 4.584 (Agamem-
non), 11.75-6, 12.14-5 (Elpenor). For a detailed analysis of the three more extensive
Homeric funerals (Patroclus, Hector, and Achilles) and their variations, see M. W.
Edwards, 'The Conventions of a Homeric Funeral,' Studies in Honour ofT.B Webster (Bris-
tol, 1987): 84-92.

150 Garland 'Geras thanonton' 72. Patroclus' martial excesses and Achilles' anomalous
funeral for Patroclus parallel Achilles' martial excesses and his own anticipated death.
There is a similar parallelism between Achilles' excessive honor to Patroclus and his exces-
sive dishonor of Hector; see Annie Schnapp-Gourbeillon, 'Les funerailles de Patrocle,' La
mort, les morts dans les societes anciennes, ed. G. Gnoli andJ.-P. Vernant (London, 1982): 77-88.
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Monsacre (183-4) has argued that male mourning is violent and imme-
diate like heroic action, while women have a relatively limited range of
expression confined by ritual guidelines; in actuality, both male and
female mourning include violent gestures (e.g. tearing of the hair) and
reveal relative flexibility in performance order, but differ mainly in their
effect. While female mourning focuses on momentary verbal and ritual
commemoration of the dead that leaves no visible monument, male
mourning secures the mortal remains and creates a lasting monument for
the dead, which is the prerequisite for the persistence of . Yet
Achilles' individual activity is aimed less at generating or preserving
Patroclus' memory than at taking revenge on Hector. Achilles' abuse of
Hector is to be read as an inverse of his ritual glorification of Patroclus; it
is a behavior which diminishes the future of his opponent and
bypasses the form of the by suspending funeral ritual and anticipat-
ing the epic of his friend through his own martial activity rather
than through the usual ritual closure. Achilles' return to battle generates

(Il. 18.121-5) for himself and the warrior whom he avenges, while
setting off the lament of the Trojan women that serves as a foil for his
martial success; this symbiotic relationship between the hero's martial
activity and his opponents' and his own mourning illustrates the crucial
role of lament for Achilles as epic protagonist.

Achilles is outstanding in his connection with women's lament, both as
a mourner himself and as the hero who initiates lament over his oppo-
nents. By disfiguring the corpse of Hector, Achilles creates a rupture in
the Trojan women's mourning: Hecabe and Andromache perform two
sets of laments, with and without the presence of Hector. These two sets
of enclose Achilles' funeral rites for Patroclus and the divine and
human petitions for the return of Hector's corpse; this is a liminal period
both because of the ongoing funeral rites which negotiate between Patro-
clus' living and dead states, and because of the gradual transition away
from Achilles' excessive mourning for Patroclus to moderation and the
final burial of Hector. In this liminal period, Achilles forces the Trojan
women to mourn for Patroclus, a non-kin enemy (//. 18.336-342). His dis-
figurement of the corpse, human sacrifice, and his placement of Hector
head down in the dust (i.e. an inversion of the usual ritual handling of the
upper body) also represent ruptures in the form of death ritual that signal
the excessive nature of Achilles' grief.151

131 Monsacre 193 aptly notes that the mourning of Achilles concludes with his resumption
of normalized activity - eating, sleeping (in the company of Briseis) and purifying himself.
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Further, Achilles is the only Homeric male to perform a — a per-
formance which is first and foremost a departure from the general opposi-
tion between male grief and female lament, which otherwise limits the
male to informal and uncited contexts. Achilles' also departs
from the conventions of the genre by including themes more appropriate
to a battlefield boast or threat.152 Yet the exceptional lament of Achilles
over Patroclus at Il. 23.19-23 also echoes the formulaic isolation of the
other , with Achilles' multiple self citations, which perhaps reflect the
nature of his lament as the fulfillment of a prior promise:

Achilles' lament bypasses the chronological mediation of the moment of
death; its orientation toward the past and the future contrasts with the
usual past-present-future format of the other (

, Il. 23.19-23); it leaves Patroclus' past, present, and future posi-
tions unelaborated, while Achilles' ritual and martial activity provide the
chronological movement of the lament and transform the characteristical-
ly passive into a performance spanning grief and the celebration of
Achilles' own heroic action.

Following the death of Patroclus, this chronological rupture is also
matched by Achilles' frequent use of , the temporal marker of the
transition between past life and present death in the .156 This repeated

152 On the characteristic speech of Achilles, see J. Griffin, 'Words and Speakers in
Homer,' JHS 106 (1986): 36-57; Adam Parry, 'The language of Achilles,' TAPA 84 (1956):
124-134; Paul Friedrich and James Redfield, 'Speech as a Personality Symbol: The Case
of Achilles,' Language 54 (1978): 263-288; and Martin passim on the characteristic speech
of Achilles. Friedrich and Redfield note the formal effectiveness of Achilles' speech, but
the lack of effectiveness of his speech within his social group (271). While Achilles'
does not function generically as such, the frequent appearance of in Achilles' speech
marks not only his contrasting hypothetical and real situations (Friedrich and Redfield
283), but also signifies and anticipates his activity as mourning protagonist.

153 Cf. for example Il. 23.179-180, which is marked as a threat ( , 23.184).
154 is among a wide range of vocabulary used solely by or about

Achilles. As Griffin has noted (52-7), Achilles' unique vocabulary and epithets are exces-
sively violent, while emphasizing the outstanding nature of his suffering (e.g. Achilles'
hapax adjective / passim and Thetis' hapax self-characterization as
Il. 18.54)

155Il. 18.336-7.
156 See Nagy Best of the Achaeans 102.
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initially marks Achilles' actions in returning to war and thus indi-
cates the hero's attempt to mediate the present moment of death with a
resumed quest for rather than conventional mourning157; yet once
he defeats Hector and returns to bury Patroclus, signals Achilles'
participation in death ritual and reintegration into the other activities of
the living.158 Another outstanding feature of Achilles' is its reproduc-
tion elsewhere, a feature used only in the for living heroes - a feature
that suggests the ongoing liminality of Achilles' and Patroclus' position as
mourner and mourned, as well as the interdependence of Patroclus'
memory with Achilles' resumption of martial activity.

Achilles' violent transformation of lament and his fusion of lament and
death ritual with his own heroic activity is central to his position as the
epic protagonist. Achilles' choice of a martial death and , over obscu-
rity is exceptional in itself and implies the additional choice of the dead
hero's , albeit at the cost of , over an obscure death (//. 9.412-6).
His prolonged mourning and vengeance for Patroclus unites lament with
the warrior's threat in his unusual and parallels extreme honor in
death ritual for Patroclus with extreme dishonor in revenge on the dead
Hector. Achilles does violence to the conventions of lament by assimilat-
ing it to the heroic threat; yet he reveals ultimately also the close interde-
pendence of and in his threatening lament and in his own deci-
sion to resume martial activity to avenge Patroclus. The concluding limi-
nality of the Iliad lies in this outstanding fusion of lament and heroic
action in the character of Achilles, which is resolved only through the
intervention of the gods for the return of Hector's corpse and the re-
establishment of mourning convention in Achilles' mourning with Priam,
both of which enable the long-suspended Trojan funeral for Hector to
take place.

Similarly, the Odyssey displays the central position of the protagonist's

157 Il. 18.121 (Achilles will earn through return to war), 333 (Achilles won't bury
Patroclus until Hector is conquered); 19.23 (Achilles arming himself in fear of Patroclus'
body decomposing), 67 (Achilles' cessation of his former anger so as to return to war), 148
(Achilles' postponement of receiving Agamemnon's gifts until after his engagement in
war), 203 (why eat when those killed by Hector lie dead?), 275 (let Achaeans eat to allow
return to war), 319 (former life and present death of Patroclus contrasted in );
21.103 (Achilles will kill all Trojans encountered), 281 (Achilles' fear of death in river);
22.18 (Apollo robs Achilles of ), 268 (Hector must not supplicate Achilles, but fight
like a warrior), 271 (Hector's death will pay back for Achaean deaths).

158 Il. 22.391 (let Achaeans sing a paean after the death of Hector), 23.150 (dedication of
a lock of hair to Patroclus), 158 (let the people disperse for closer mourners to perform
death ritual for Patroclus); 24.601 (reminder to eat directed at Priam), 614 (Niobe as a
weeping stone).
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mourning in epic; here, the prolonged of Odysseus embodies the
liminality of ongoing mourning and the impossibility of social resolution
caused by the absence of the deceased. Odysseus' long circum-
scribes the parallel mourning of the hero's crew and his household, both
of whom mourn for the completion of his homecoming. The crew is
described as mourning both their remembered losses in the past159 and
the present and future dangers160 facing them on their journey. Odysseus'
crew mourns in a wide range of registers161, which mark moments of limi-
nality and indecision that must be interrupted or overcome for the contin-
uation of their journey:

(Od. 10.198-204)'62

Here, the immediate grief of Odysseus' crew ( 198)
stems from the memory of the past ( 199) leading to informal
mourning accompanied by tears ( 201) in a typical
sequence of continued mourning interchange among the group
( , 202). The inactivity of the crew's mourning is interrupted
only by Odysseus' authoritative commands to return to action. The con-
tinued mourning of the crew throughout the Odyssey underscores not only
the ongoing liminality of their situation, but also the particular agency of
the protagonist Odysseus as the authority over their mourning, their

159 Od. 10.198-202 (crew remembering [( 199] the Laistrygonians and the
Cyclops), 12.309-311 (crew remembering [ 309] the crew members eaten by
Scylla).

160 Od. 9.467-9 (crew mourns those killed by the Cyclops), 10.209 (departure of some of
crew from the ship to Circe's island), 244-8 (Eurylochus narrates the fate of his compan-
ions on Circe's island), 453-47 (reunion of the crew on Circe's island), 566-9 (crew mourns
at the prospect of travel to Hades), 11.5 (crew traveling to Hades), 12.12 (Odysseus' crew
buries Elpenor), 234 (Odysseus and his crew at Scylla and Charybdis).

161 : Od. 10.247, 11.5, 12.12; 9.467, 10.209, 248, 457, 567, 12.234; :
9.469, 10.200, 10.209, 454, 12.309, 311; ( : 10.201, 568; : 10.454;

and related forms: 9.467, 10.454.
162 Cf. especially Od. 9.467-9 (Odysseus interrupts his crew's mourning for the dead at

the Cyclops' island to sail away), 10.244-250 (Eurylochus overcomes his grief to tell
Odysseus about other crew members in danger on Circe's island), 453-7 (Circe tells
Odysseus to restrain the mourning of his crew and to feast instead).
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memory of loss and 163, and the resolution of the crisis through
.

The absence of the hero also causes uncertainty for Odysseus' survivors
in his family and in his social group: it endangers the remarriage of the
hero's wife, the maturation and accession of his son to manhood, and the
resulting transition of the household from the hero to his son. Odysseus'
absence causes the continual mourning of his wife and the members of his
household and their continued state of liminality which is seen as analo-
gous to Odysseus' own quest for homecoming:

(Od. 23.350-3).

For Telemachus, the lack of oral or visual evidence of his father's life or
death intensifies his grief:

(Od. 1.234-8).

The disappearance of Odysseus without a tomb prevents Telemachus
from accession to his father's heroic status (1.239-241), and the resulting
lack of or any other evidence for Odysseus (

, 1.241-2) obstructs any attempt to address the situation. The grieving
Telemachus is left in a passive state of expressing his through
mourning: / (1.242-3). Telemachus' dic-
tion here displays various features of lament: repeated (1.234, 241),
the theme of being left behind by the departing hero ( 1.243),
and chronological shifts between past (232-3), present (1.234ff.), and
future (1.250-1) of the Ithacan household - echoing the themes of the

.
A similarly passive state of lament characterizes the fellow heroes of

Odysseus whom Telemachus encounters in his journey to recover his
father. For Odysseus' comrades, his absence precludes definitive heroic
action, leaving them in continued passivity and lament:

163 For Odysseus as an authority over the crew's mourning, see Od. 9.468-9 (
and 10.456-7 ( / ).
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(Oaf. 4.100-110, cf. 169-198)

Again, the long-term lack of information regarding Odysseus is an
that inspires lament but does not allow for heroic action in response;
Menelaus' speech and behavior display features of lament similar to those
of Telemachus: the reference to the interior of the home ( ,
4.101), a seated posture of mourning, and a reference to the departure of
Odysseus: (4.112). The depictions
of Laertes in a continual state of mourning, including fasting and a seated
posture (16.142-5), parallel those of Telemachus and Odysseus' peers. It is
tempting to see an intergenerational identification between the mourning
and death-like states of Laertes, Odysseus and Telemachus; each man's
mourning is resolved by the reappearance of the hero on Ithaca: Laertes'
mournful old age and decline, itself connected with Penelope's weaving of
the shroud; Odysseus' deathlike disappearance, in particular his laments
on Calypso's island (5.81-4, 156-8) and on his journey to Hades; and the
threatened position of Telemachus in perpetual mourning and liminality.
The final autonomy of the hero's son is established by the double
of father and son — Telemachus' mourning for Odysseus changes form
upon his return from his journey to Pylos and Sparta: his family's ongoing

is interrupted for action leading to his father's : ' , '
[the mourning Penelope]

(16.147-9); his journey into the realm
of his father's invisibility ( , 4.728), his parallel homecom-
ing with Odysseus, and his near-success in the bow contest (21.128-9)
allow him to claim his manhood.

The mourning of Achilles and Odysseus reveals the central place of
grief and mourning for the Homeric protagonist: while the epic tradition
views the lament and epic as opposite forms of commemoration, the
hero adopts the stance of a mourner only to revert to action as a solution
to his crisis, an action that is the marker of living hero in his continued
quest for . Contrary to Monsacre's view, the hero does not over-
come 'female' lament in order to reinforce his masculinity, but revises it.
Achilles incorporates a singular assertion of male activity into the female
genre by performing a lament that functions as a threat and thus forms a
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bridge between the end of Patroclus' action and Achilles' own attainment
of in returning to battle to avenge him. The Odyssey portrays the
analogous activity of Odysseus as hero and Penelope as mourning wife,
paralleled by intergenerational mourning that reveals the sympathetic
actions of the three male generations of the Ithacan household; the paral-
lel of the hero and his son mark a double transition from mourning
to heroic action164, both of which activities are characterized by intergen-
erational solidarity. As seen above, mourning and lament for the dead
hero represents the end of the hero's activity and the victory of his oppo-
nents; yet, rather than being rejected and overcome by the hero, the
mourning of the living warrior represents an accepted facet of human
behavior. Lament serves as a foil for heroic action and supplements its
success by demonstrating the agency of the male hero and the solidarity
between the mourner and the deceased, the hero and his wife, and the
generations of the household.

Viewed through the lens of referentiality of formulae and type scenes,
as well as through the definitive mourning of and for the protagonists,
Homeric mourning provides the basis for investigating the effects of the
introduction of writing on the memorialization of the dead. In the Home-
ric tradition, tensions between activity and passivity, between individual
and collective memorialization, and between oral and material memorials
are present. While the verbal genres of mourning and lament remain the-
matically removed from motifs of martial action and behavioral paradigm
as well as generically removed from long-term transmission, epic com-
bines the vital preservation of individual identity lacking in the lament
and the polysemous with a combination of speech and action in ver-
bal form recording heroic action for memory and imitation.165 The epic's
and its heroes' active response to grief is privileged, and the poetry of
memory diminishes the female lament and its explicit engagement with
the transitional moment of death.

The essential points of ambiguity in the Homeric poems are the inter-
dependence between the hero's burial and his memory and the uncertain-
ty of the hero's passage from communicative to cultural memory. This

164 Cf. the father-son doublet for Hector and Astyanax (Il. 22.477ff.) and Odysseus
and Telemachus (Od. 4.722ff.).

165 The epic representation of lament as generically and functionally limited could well
indicate some historical agon between epic and lament as contemporary genres of memo-
ry; in the unfortunate absence of primary sources for the oral lament, this offers one possi-
bility, if a fully speculative one, for explaining the epic representation of lament's subordi-
nate position.
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ambiguity is resolved by the merging of verbal and material memorial in
the inscribed grave marker, which serves as the artifact of death ritual and
as an increasingly historical record of the dead. The themes traditional in
informal and ritual lament will re-emerge and be transformed in the new
context of the written epigram: the address of the dead by name, now the
central aspect of the inscribed memorial; juxtapositions of opposites,
including the contrast between the mourner and the dead; and the
emphasis on various life passages such as birth and marriage, especially
apparent in the preferential use of writing to mark the extraordinary
deaths of the young and unmarried. After the advent of script, the archaic
epigram applies the newly available technology of writing to the gravesite
with a strong awareness of the persistent motifs and ambiguities of the
Homeric tradition; it consciously obscures the liminal moment of ritual
passage, refashioning the grave epigram as an active civic male act in
response to grief in an environment which increasingly marginalizes the
female lament.



CHAPTER TWO

THE ARCHAIC EPIGRAM AND THE ADVENT
OF WRITING

Above, I have examined the Homeric evidence for the early Greek oral-
traditional perspective on lament as a genre. A wide spectrum of verbal-
ized and nonverbalized lament exists, ranging from paralinguistic
mourning and informal lament to the , the cited formal lament with-
in a ritual context. In general, the Homeric poems represent lament as
problematic in that it represents a passive mode of self-expression that
focuses on the immediate crisis of the hero's death and thus stands in
opposition to the epic's depiction of living heroes. While both informal
and ritual lament represent one of the sole contexts for women's com-
mentary on heroic action, epic portrays it as a speech genre with
ambiguous or even subversive content that is limited to single performers
and performances. In marking the ritual passage of the hero to his death
and the end of his activity, the lament can not record the accomplish-
ments of the living and is therefore confined to a subordinate role as the
foil to the activity of the living hero and as a singular and purely occa-
sional genre that remains separate from the epic's traditional diction and
paradigmatic function. Thus, the oral-traditional epic, the erection of a

, and active modes of mourning that inspire revenge or ritual action
(e.a. ) are privileged over the passive, reactive, and ephemeral
female lament. In its singly relevant ritual context marking the end of the
heroic life, the contrasts not only with the permanence of the unin-
scribed and therefore potentially ambiguous , but most of all with
the epic, which preserves the memory of heroic activity within an ongo-
ing poetic tradition.

As I will argue below, the advent of writing and written memorializa-
tion necessitates no replacement of lament with the written text nor any
change in lament per se; rather, writing at the gravesite functions as a
supplement to lament, extending the communicative possibilities of the
mourners, but also introducing new advantages and problems because of
the public and permanent nature of the gravesite. I will begin by examin-
ing how the inscribed grave marker is thematized by the epigram itself,
and the different formats in which these functions are realized; I will
investigate also how the epigram relates to other oral genres of lament
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and poetry and how the presence of script transforms the characterization
of the deceased and of mourners' activity.

As I will demonstrate below, the archaic epigrams display both conti-
nuities with oral tradition, such as oral rhetoric, formulaic diction, and
various continuities of theme, as well as the new communicative possibili-
ties offered by writing: a close association between visual and verbal mes-
sages, the preservation of the end product of death ritual, and the evolu-
tion of the inscribed gravestone into a historical document of the social
and political relationships between mourners and the dead. In conclusion,
I will survey the long-term developments from the Homeric constellation
lament- via the archaic epigram to the classical period, focus-
ing on the Persian War epigrams as a bridge between the individual war-
riors' epigrams of the archaic period and the advance of the civic burial
site in the early fifth century.

With the onset of the archaic period, our written and iconographic
sources for the historical performance of funeral ritual increase; this
allows us to situate the grave epigram within the larger context of funer-
ary ritual and thus to explore the additional possibilities of expression that
it offers. The nature of the epigram as a written artifact and the presence
of written sources for historical death ritual involve a shift in my discus-
sion from the Homeric representation of mourning to a treatment of his-
torical mourning and death ritual. This shift implies no direct historical
development from Homeric to archaic mourning, as the Homeric repre-
sentation of mourning addresses less a historically reconstructable perfor-
mance than a depiction of death ritual acceptable to an epic audience. As
a self-consciously public artifact of death ritual, the inscribed grave monu-
ment also functions as a representation of the dead and perpetuates vari-
ous fictions about death, the dead, and mourning; while the epigram
occupies a place within historical death ritual, it likewise draws themati-
cally and formally on the traditional referential perspectives on lament
persisting within archaic culture.

The archaic funerary ritual was tripartite and consisted of laying out
and mourning for the dead (prothesis), the transportation of the corpse
from the home to the gravesite (ekphora), and the deposition of remains
at the gravesite. Classical sources indicate that the dying individual may
have undergone various ritual preparations for death, including farewells,
prayer, a ritual bath, and the settlement of personal affairs.1 After death,

1 Garland 16.
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the deceased's body would be processed and arranged through various
procedures, including closing the eyes, closing and binding the mouth,
washing, anointing, clothing, and crowning the body, after which it prob-
ably would be placed probably indoors on a bier with feet facing the
door2; various purificatory measures would be taken during this period
both to mark the occurrence of death and to prevent pollution of mourn-
ers and their environment, such as the presence of water and the hanging
of branches or hair at the doors to the house.3 Iconographic representa-
tions of prothesis from the eighth century to ca. 400 BCE suggest that the
prothesis served as the moment for performance of lament. On geometric
amphorae, mourners stand, sit, and kneel around the bier. Female
mourners occupy the central position at the head of the bier, sometimes
holding the pillow, head, or upper body of the deceased, and raise both
hands to their heads to beat their heads or to tear their hair; male mourn-
ers extend or raise a single hand to their head.4 While later representa-
tions of the prothesis remain similar, they display a greater variety of ges-
ture, are fewer in number and show reduced numbers of participants;
perhaps this indicates a decreased interest in the theme or an increased
control of expression through funerary legislation.5 The evidence for the
ekphora comes mainly from geometric depictions and funerary legisla-
tion; early in the day, the dead would be transported by a horse-drawn
carriage to the gravesite, accompanied by a procession in which male
mourners led and female mourners followed behind them.6 The deposi-
tion of the body involves cremation and / or inhumation at different peri-
ods; after deposition of the body, the gravesite becomes the location of
various ritual activities, such as mourning, decoration of the grave stele
with ribbons, libations and offerings of food, locks of hair, and grave
goods, as well as commemorative visits to the site at designated times fol-
lowing the death.7

As in the Homeric representations of mourning, the archaic and classi-
cal evidence for the performance of death ritual displays both active ritual
surrounding the processing of the body and the establishment of the
gravesite as well as reactive gesture and lament, which leave no artifact; at
different stages, death ritual focuses on concrete treatment of the

2 Alexiou 5-6, Garland 23-8, Siurla-Theodoridou 19-20, 61-3, 74-86.
3 Garland 43-4, Vermeule 12-15.
4 Alexiou 6, Garland 28-9, Siurla-Theodoridou 24-39.
3 Garland 28-9, Siurla-Theodoridou 197-8, 207-223, 338.
6 Garland 31-3, Siurla-Theodoridou 20, 132-5, 198, 222.
7 Alexiou 7-8, Garland 34-9, 104-5.
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deceased (e.g. processing of the body, social transition from living to dead
accomplished by lament) and on the social negotiations between the sur-
vivors (e.g. activities of reciprocity, changing social roles of the bereaved).
Similarly, the inscribed epigram represents a reactive verbal expression
and an active constitution of the gravesite, which focuses on the dead by
verbally and iconographically defining their stable-dead identity and on
the living community by recording the identity of the deceased, the
mourners, and the social negotiations and reciprocity taking place during
death ritual. Within the framework of funerary ritual as described above,
the fusion of material and verbal memorial in the inscribed grave marker
extends the expressive opportunities available to the mourner, by func-
tioning as an enduring artifact of completed mourning, as a document of
social relationships, and finally as a historical record.

After the advent of writing, the lament continues to be performed in
professional and private formats alongside the epigram. The few later and
fragmentary of Pindar and Simonides exemplify the persistence of
professional lament8; as these laments follow the epigram and the spread
of writing at the gravesite chronologically, I will treat them after my dis-
cussion of the archaic epigrams. Other than these fragments of the

, we have no other extant fragments or written representations of
lament performed by relatives of the deceased in the archaic period.
Nonetheless, the personal lament remains visible, reflected within archaic
funerary legislation and within other poetic genres; there is likewise evi-
dence for lament in contexts outside private and kinship circles — ritual
lament in cult, forced mourning in wartime contexts, and lament at the
state burials of rulers.9

Although our written sources for archaic lament are limited in the
archaic period, some elegiac authors thematize the private lament. Elegy
represents grief as feminine ( , Archil. 13.10 W) and
urges the audience to endure it ( 13.6, 13.10). The poet-
ry of the living still views mourning as an essential part of the passage of
the dead and of the life cycle of human beings:

[Plut. Publ. 24.5:

(Sol.fr. 21W).

8 A. E. Harvey, The Classification of Greek Lyric Poetry,' CQ,5 n.s. (1955): 168-170.
9 For ritual lament, see Sappho 140 LP. For forced mourning, see Tyrtaeus 6-7 W. On

lament at state burials, see Hdt. 6.58.
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Mourning represents the sole interchange that concerns the deceased; the
dead are otherwise disconnected from the reciprocity that characterizes
the community of the living:

(Archil.fr. 13310)

Despite the consistently ambiguous position occupied by lament, the ele-
giac adhortations to warriors especially recall the lament- con-
stellation of Homeric mourning when they emphasize the special mourn-
ing performed for those who die in battle, extending from lament and the
burial site to cultural memory:

(Tyrt. 12.27-34W, cf. Kallin. 1.14-21W).

Elegy reveals the persistence of lament as a communicative genre that
preserves the significance of individual activity beyond death; it also
indicates the lament's continued close association with the gravesite and
with poetic as contemporary and perhaps competing genres of
memory.

The elegiac characterization of lament retains both this Homeric triad
lament- , as well as the characterization of lament or grief as
female, passive, and subordinate to other activities. Elegy also highlights
the preoccupation of lament with the supranormal death (e.g. Archil. 11
and 13 on the death of his brother-in-law at sea) and in particular with

10 Bonnie MacLachlan, The Age of Grace: Charis in Early Greek Poetry (Princeton, 1993) 73-
4; cf. Stesichoros fr. 245, Soph. Ajax 1266-7 for similar themes.

11 See also S. Lonsdale, Dance and Ritual Play in Greek Religion (Baltimore, 1993) 243-4 on
the general similarities between lament for the dead and other musical performance (e.g.
wedding songs), which nonetheless strongly differentiates itself from lament. A case in
point is the Homeric poems, which, while characterizing the performance of the bard as a
source of , also use the verb of taking pleasure in the (Od. 4.102
[Menelaus], 194 [Peisistratus], 11.212 [Odysseus and his mother in Hades], 19.213, 251,
513, 21.57 [Penelope]), which is elsewhere portrayed as passive or negative.
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the warrior's 'beautiful' death, which is imagined as an essential part of
his life cycle. In its sympotic context, elegy characterizes lament as the
contrast and foil for the of its own performance:

(Archil. 11W)

(Archil. 13.1-2W).11

Contrary to any traditional or theoretical associations of elegy with
lament12, delight ( ) is a central aim of elegiac performance; is
associated in epic, lyric, elegiac, and epinician genres with youth (espe-
cially in contrast with age and death)13, and exchange among the living:

, feasts, drinking, the enjoyment of wealth, sexual union, gift
exchange, social belonging, and musical or verbal communication.14 The
elegiac tradition thus imagines as a pleasurable activity or existence
engaged in by a vital and living person and as a state which concludes

12 Other than the passages cited in the discussion below, cf. Theognis 1069-70 and
1203-6, which also suggest the persistence of personal lament at the gravesite.

M. L. West (Studies in Greek elegy and iambus (Berlin, 1974) 7-13, 103-116) and others have
argued that elegy originates from lament, but there is little to support this theory: see E. L.
Bowie, 'Early Greek Elegy, Symposium and Public Festival,' JHS 106 (1986): 13-35. As
Bowie demonstrates, is first used explicitly of 'lament' in the late fifth century BCE.
In addition, there are very few extant elegies with a theme of lament in the archaic period.
Archil. 11 and 13W are the exceptions, but as we see here, they privilege the activities of
the symposium over mourning (Bowie 22-7).

13 Ale. Fr. 73.9, Mimnermus 1.8, 2.4, 5.3, Pindar 01. 6.57, Theog. 567.
14 / the Pindar 01. 9.28, 14.5, Isthm. 3/4.90b, Fr. 95.5.
feasting / drinking: Hes. Th. 917, WD 115; Horn. Il. 11.643, Od. 1.26, 258, 369, 8.429,

542, 11.603, 13.27, 14.443, 15.391, 399; Pindar 01. 10.76; Theog. 778, 984, 1047.
enjoyment of wealth / possessions: Horn. Il. 9.337, 400, 23. 298.
gift-giving: Hes. WD 358; Horn. Od. 8.429.
social belonging: Horn. Od. 4.179, 13.61.
sexual union / Aphrodite: Hes. Th. 206; Hom. Od. 5.227, 18.315; Mimnermus 1.1; Pin-

dar P. 9.66, Nem. 7.53; Theog. 256, 1345.
verbal communication: Archil. Fr. 168.4; Horn. Il. 11.643, Od. 4.239, 598, 15.393, 399,

23.301, 308; Pindar Fr. 52o.34; Theogn. 1047.
musical performance: Hes. Th. 37, 51, 917, WD 487; Horn. Il. 1.474, 9.186, 18.526,

604; Od. 1.347, 422, 423, 8.45, 91, 368, 12.52, 188, 13.27, 17.385, 606, 18.305-6; Theog.
778, 791,975.

is likewise associated with leisurely activities (cf. Od. 21.105), such as throwing the
discus (Horn. Il. 2.774, Od. 4.626, 17.168) or observing something of aesthetic value, such
as dance (Il. 18.604), an attractive or desirable person (Od. 8.171, 16.26, Mimnermus 5.3)
or well-crafted armor (Il. 19.18); compare here the Homeric characterization of the gods
in general (Od. 6.46, 104) and in particular of the gods taking pleasure in watching human
events: Il. 4.10, 5.760, 7.61, 20.23.
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with age and death.15 The elegiac strategy of contrasting lament and sym-
potic parallels epic's characterization of the as an inverse

an idea rooted in the imagination of death as the end of the war-
rior's activity; the pleasureable activity surrounding the elegiac perfor-
mance stands in opposition to the lament as marker of death, which rep-
resents the end of activity, and thus, by definition, of .

Together with the generic marginalization of lament within the poetic
tradition, funerary legislation is a central factor in the changes to lament
in the archaic period. Funerary legislation controls economic expenditure
on death ritual as well as the modes of mourning; it variously outlaws pre-
composed lament ( Plut. Sol. 21.6), limits perfor-
mance contexts for lament, and regulates participant numbers according
to their relationship to the deceased. Scholarly opinion about the function
of funerary legislation is divided. Some studies argue that funerary legisla-
tion is sociopolitically motivated - that it curbs the influence of rich aristo-
cratic clans16, that it regulates the grave sites essential for legitimation of
property17, or that it diverts the potentially disruptive elements of anger
and revenge inherent in funeral rites into civic contexts.18 Other scholars
adopt the problematic argument that rising individualism creates a new
discomfort with death which legislation attempts to ease by minimizing
the visibility of funerals.19 By controlling the destruction and non-use of
objects dedicated to the dead, funerary legislation could also represent a
conservation of collective resources.20 Whatever the initial motivation(s) of
funerary legislation may have been, their result is that the polis appropri-
ates many activities formerly associated with the private funeral and inte-
grates them into statewide mourning festivals and hero cult. The polis
thus promotes political solidarity by controlling and appropriating aspects
of the private ceremony, such as intramural burial, perpetual mourning,
and mourning in non-kin formations. This social control exerted on death

15 Horn. Il. 8.481, Mimnermus 1.8, Pindar 01. 10.93, Theogn. 975; the exception is the
warrior who survives his days as a soldier and so is honored by enjoying in his old
age(Tyrt. 12.38).

16 Alexiou 17-19, Garland Greek Way of Death 22.
17 Morris Burial 50-3.
18 Robert Garland, 'The well-ordered corpse: an investigation into the motives behind

Greek funerary legislation,' BICS 36 (1989): 1-15, esp. 15; Richard Seaford, Reciprocity and
Ritual: Homer and Tragedy in the Developing City-State (Oxford, 1994) 82-9.

19 Sourvinou-Inwood 293-4, 418-440; cf. Garland 'The well-ordered corpse,' 1 and 14
on legislation as a means of controlling pollution. For a critique of this argument, see Ian
Morris, 'Attitudes Toward Death in Archaic Greece,' ClasAntS.2 (1989): 296-320.

20 Baudy 205, Garland 'The well-ordered corpse' 2, 15.
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ritual and the generic marginalization of lament is matched by an increas-
ing adaptation or replacement of lament by other genres accessible pri-
marily to male participants in a male or civic context — the skolion lament
for Harmodios and Aristogeiton, literary epitaphs such as those of
Simonides, elegy in its traditional association with and thematization of
lament, and the civic funeral oration accompanying, if not replacing,
lament at the gravesite.21

In oral-traditional, oral-derived, and written evidence, the gravemarker
or grave stele is attested side by side with lament, and is found in the
archaeological record from the geometric period onward22, with the first
figured and inscribed stelai appearing in the seventh century.23 Stelai are
outstanding monuments during this period because of the financial cost of
commissioning a stele on a limited basis, a fact which only changes in the
later fifth and fourth centuries BCE, when greater wealth and mass pro-
duction of stelai make them generally more accessible.24 The earliest
extant inscriptions are hexametric and concentrated in the regions of
Corinth and Corcyra, while the increased corpus of sixth-century epi-
grams is primarily elegiac and centered in Athens.25 The archaic epigram
normally appears on a base bearing a statue on the base or more rarely
on the body of a stele, which in Attica was first topped by a sphinx and
later by single or paired volutes ending in a palmette.26 From the end of
the sixth century BCE, the extant private grave monuments decrease rad-
ically in Athens at the same time that public funerary monuments come
into prominence; this decrease in private monuments is perhaps to be
traced to the funerary legislation dated by Cicero (Leges 2.65) to the period
after Solon's legislation but before Demetrius of Phaleron's regulation of
funerary expression (317/6BCE).27 This decrease in Athenian grave mon-
uments could also be attributed to the chaos of the Persian Wars, during
which elite groups might forgo funerary ostentation; the fact that private
memorials outside of Attica increase during this period (particularly in the
late sixth-century Attic style of a tall, thin stele topped by a finial with a

21 Alexiou 102-8.
22 K. F.Johansen, The Attic Grave Reliefs of the Classical Period (Copenhagen, 1951) 66-9.
23Johansen 73, Lausberg 102.
24 G. M. A. Richter, The Archaic Gravestones of Attica (London, 1961): 1.
25 Lausberg 102, 105-6.
26 Lausberg 118, Richter 2.
27 Lausberg 122-3 argues that Cicero's mention of this law regulating praise of the

deceased could well mean written praise in the form of epigrams: nec de mortui laude nisi
in publicis sepulturis nec ab alio nisi qui publice ad earn rem constitutus esset dici licebat
(Leges 2.65).
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pair of volutes ending in a palmette) suggests an emigration of Athenian
artisans to other locations until the late fifth century, when the Periclean
building program begins and the construction of grave stelai resumes.28

When the private monument reemerges, it maintains the format of two-
to four-line elegiacs, typologizing verbal and pictorial portraiture, and
various archaic motifs. The fifth-century monuments feature more per-
sonal and familial detail, including more epigrams for women, and new
formats, such as the separation of the deceased's name from the metrical
epigram, a development which preserves the metrical integrity of the
verse but moves away from the initial prominence of the name on the

.29 From the late fifth century, Athenian monuments become
increasingly complex until the funerary legislation of Demetrius of
Phaleron (317/6BCE) canonizes three conventional types of grave monu-
ment, the most common of which was the columella; with the renewed
regulation of funerary expression, expanded epigrams are most often sup-
planted by a simple inscription of the name of the deceased in the Hel-
lenistic period.30 Although the design and placement of grave markers in
Athens and other poleis differ from each other, the texts and function of
the grave markers remain similar in that all serve the same primary func-
tion of linking the deceased's identity with the gravesite and all relate to a
commonly accessible poetic and iconographic referentiality in communi-
cating this information through the inscribed epigram.31

The archaic epigram epitomizes the new position of mourning and
memorialization within the culture of oralcy; while responding to the ten-
sions present in traditional mourning, it also embraces the new possibili-
ties offered by writing. Like other early uses of writing to mark objects as
property32, the funerary inscription's essential function is to link the
deceased's name and identity with the physical remains of the deceased
buried at the site.33 The primary role of the inscribed gravemarker as a

28 Richter 53-5.
29Lausberg 136-142.
30 Lausberg 144.
31 Below, my discussion will attempt to avoid Athenocentrism by incorporating texts

from various geographical regions, despite the proportionately greater number of sources
available from Attica.

32 L. H. Jeffery, The Local Scripts of Archaic Greece: A Study of the Origin of the Greek Alphabet and
its Development from the Eighth to the Fifth Centuries B. C. (Oxford, 1961) 61-2, cf. the Nestor cup.

33 Cf. Ecker 45-6, 119, 121-2, 143-4; see Sourvinou-Inwood 147-151, 279 on the vari-
ous formulae of the archaic grave inscription. In the case of a cenotaph (of which no
archaic examples are known to me), the inscribed cenotaph would serve to create a social
site for the deceased within the appropriate community and thus to mediate the extraordi-
nary circumstances in which the body is absent and cannot be retrieved.
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record of the name of the deceased binds it to the context of the gravesite,
outside of which it lacks meaning; in context, the gravestone may also
imply the identity of those who erected the monument, as well as the
appropriate action to be taken by the reader.34 Hausle (114-130) discusses
the use of different cases of names in various geographical areas, each of
which represents a distinct mode of expression. The nominative treats the
name as significant per se, as a representation of the dead, as a caption for
a pictorial representation of the deceased, or as an abbreviation for the
formula 'X .' The genitive emphasizes the deceased's posses-
sion of the monument; the basic formula of the genitive with is
already present in Homeric epic, either referring to extant monuments
contemporary to this performance of the epic or perhaps itself serving as a
model for the expression in the epigrams:

(Il. 7.89 [Hector's ]). Hausle suggests that the prefer-
ence for the genitive in Attica might stem from the central role of the
Athenian family gravesite in determining the property rights of the living.
The dative emphasizes the dedication of the monument to the deceased,
while the accusative probably serves as an abbreviation of various differ-
ent formulae, such as 'X buried Y here,' or 'the earth covers X here.'
Finally, the vocative most likely represents a final greeting or address
directed at the deceased.

Beyond simpler inscriptions consisting solely of the name of the
deceased, the typical epigram begins with a syntactically complete phrase
connecting the name of the deceased with the defining the gravesite
('Vorstellung'), followed by more detailed and specific information cen-
tered on one event that characterizes the deceased ('nahere Angabe'): the
means of death, the deceased's social position, or the identity of the donor
of the monument.35 While the Homeric could lapse into ambiguity

34 Helmut Hausle, Einfache und fruhe Formen des griechischen Epigramms [Commentationes
Aenipontanae XXV] (Innsbruck, 1979) 60. A similar case worth comparing is that of the
horoi, whose possible functions as boundary of religious areas, as well as economic (e.g.
hypothecation), political (e.g. interstate boundaries) or social (e.g. areas blocked to certain
members of society) status of land are contingent upon their location as much as on the
irretrievable interpretative consensus of the contemporary inhabitants. Changes in loca-
tion and in the consensus regarding signification of the horos alter its social function for
the reader; just as with the horoi (often marked solely with the word OPOE), the inscribed
gravemarker identifies or implies the meaning of its location (boundary, grave), the donor
of the monument, and the prescribed or appropriate action for a knowledgeable reader
within the society. See Josiah Ober, 'Greek Horoi: Artifactual Texts and the Contingency
of Meaning,' in David B. Small, ed., Methods in the Mediterranean: Historical and Archaeological
Views on Texts and Archaeology (Leiden, 1995): 91-123.

35Lausberg 104, 106-7.



THE ARCHAIC EPIGRAM AND THE ADVENT OF WRITING 7 3

without written demarcation, the archaic introduction of writing enables
the to communicate diachronically, while also necessitating that the
preserved message remain relevant and accessible to the collective memo-
ry ( , CEG 136.2).

As the epigrams themselves point out, the performance situation and
therefore the effectiveness of the epigram are spatially limited; the epi-
grams are replete with deictics, and often refer to the nearby stance of the
reader or the roadside placement of the monument.36 With this spatial
limitation, the success of the grave complex stems from its initial visual
impact which motivates the passerby to stop and read the monument:

(CEG 28, Attica, ca. 540-530?)

Fellow mortal, you who are approaching on the road, intent on other
things in your mind,
stand and take pity, seeing the of Thrason.

The communication of the is thus rooted in visual contact; the
passerby preoccupied with other thoughts (

) comes to a standstill and turns his vision (i86v) and attention to
the deceased ( ).37 The verbal and visual message of the
grave complex is imagined as initiating physical and psychological change
in its reader: (CEG 19.2), [ (CEG 34.2).
The grave epigram thus offers new communicative possibilities through
its fusion of verbal and material memorial; the essential characteristics of

36 Deictics in grave epigram: CEG 40.1, 53, 137.1; / CEG 14.1,
16.1, 23, 26.1, 29i-ii, 31.3, 32.1, 35-38, 39.1, 41, 42i.l, 46.1, 50.1, 51.1, 52i.l, 60-2, 65.1,
71, 106, 138.1, 139.1, 140, 143.1, 145.1, 157, 169.1; [ ] 152; cf. Ecker 51.

proximity of reader and stele: CEG 27.1 | , 34:
.

roadside placement of the stele ( ; ho CEG 16.2, [ ] | 28.1,
39.1, );placement of near a hippodrome ([ ] -

CEG 136.1).
37 Stopping / standing still: (CEG 27.1, 28.1).
Viewing : (CEG 19.2), i86v (28.2), (46.1), [ ] (51.1),

(68.2), cf. 161, where the monument is dedicated because the relative will no longer see
the deceased:

. Pitying or mourning: (CEG 27.1, 51.1, 68.2); on these epigrams
see Ecker 151, 158-162,172-3. In keeping with this primarily visual purpose of the grave
as described in epigram, eighth- and seventh-century Greek grave sites concentrate on
outward appearances, including a marker, mound, built tombs, or sculpture, while the
actual interior of the grave is often modestly or not at all furnished; see Donna C. Kurtz
and John Boardman, Greek Burial Customs (London, 1971): 75.
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the epigram as written text are its limited spatial effectiveness and its
diachronic durability - as we shall see below, these two aspects will shape
its negotiation between private and public, individual and collective, and
oral and written emphases.

In the culture of oralcy, the written inscription records the ephemeral
verbal acts of mourning in response to death:

(CEG 14).38 The burial site is to be understood as the third
component of reaggregation or reincorporation of Van Gennep's transi-
tional theory; it has both the metaphysical function of recording the inte-
gration of the deceased into the group of stable dead as well as the social
aim of reorienting the group to which he or she belonged.39 As an
inscribed object, the generates this additional diachronic meaning
for the gravesite by preserving the results of the immediate oral, ritual, or
social interchange among the mourners for public transmission across
generations.40 Despite this new public function, the inscribed grave mark-
er is not associated with the community at large, but with the deceased
elite; the language, iconography, and simply the prohibitive cost of the
grave marker reflect its roots in the elite.41 Similar in some respects to the
Homeric representations of mourning, where heroes alone qualify for
lament, burial, and epic commemoration, the archaic burials encompass a
small and choice group buried according to age, activity, and elite status.
The elite aspect of the epigram lies not only in its demarcation of social
differences, but also in its long-term differentiation between elite and oth-
ers; it assures that individual memory and family genealogy persist
diachronically and so reinforces the elite position.42 While the epigram

38 For other instances where the act of mourning is commemorated in the epigram, see
also CEG 43.5 ( ) and 139.2 (

39 W. Enniger and Ch. Schwens, Triedhofe als kulturelle Texte.' Zeitschriftfur Semiotik 1 1
(1989): 135-181, especially 150-2.

40 Ecker 233 argues that the epigram's disengagement of the memorialization of the
dead from oral and private interchange means that the inscribed gravemarker functions as
a public message with collective relevance. In view of the barriers to universal literacy as
well as the sheer cost and limited accessibility of the grave stele, the public presence of the

hardly necessitates an unconditional, immediate transition to collective relevance
and acceptance of the inscribed memorial.

41 See M. B. Wallace, 'Notes on early Greek grave epigrams,' Phoenix 24 (1970): 95-105,
on the generally exceptional and therefore aristocratic nature of the decorated stele with a
verse epitaph. See also Morris Burial 9ff. on the vacillation between exclusively aristocratic
and general usage of burial areas in Athens.

42 Seen for example in the determination of Athenian property rights according to
Athenian citizenship, which was itself proven by existence of familial gravesites (Morris
Burial- 53).
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records the societal position of the deceased, it also memorializes the social
relationships surrounding the construction of the monument between
the deceased and their relatives, , or the .43 The grave marker
may feature typologizing portraits of the deceased as adult male (bearded
man) or youth (beardless kouros) in active poses as athlete (naked) or sym-
posiast (draped figure) or as a woman in more static poses as wife (with
spindle) or as unwed maiden (kore with birds or flowers); these stylized fig-
ures function less to personify the deceased than to preserve their social
persona.44 Spatial relations within burial sites likewise communicate the
social persona of the deceased visually - supra-normal (heroes, distin-
guished warriors) and infranormal (suicides, unwed youth) deceased are
separated from the rest according to their extraordinary status.45 The ver-
bal components of the archaic gravesites likewise communicate the
deceased's social status at the transitional moments of death and burial.46

Thus, the sheer effect of the inscribed grave marker, with the potential for
further demarcation through a burial mound, iconography, or spatial

43 father (CEG 14.1,25.1,41.1,53, 71, 113.1, 137.1, 152), mother (25.2, 33.2, 35,43.3,
61.2, 138.1, 157, 169.1), sister (37), daughter (54.1), children (57.1, 61.2, 111.1); citizens
(58.3, 143.2-6); (139.2, 164.2).

44 Sourvinou-Inwood 221-270 passim. This correspondence between funerary iconogra-
phy and social persona of the deceased is hardly binary; for example, a kore may stand
over the grave of a male youth, reflecting abstract values rather than an exact iconograph-
ic correspondence (228, 245). This typological iconography lies at the heart of the function
of the visual - the memorialization of the social persona, rather than of the individual.
Cf. Day 17-22 and R. G. Osborne, 'Death revisited, death revised: the death of the artist
in archaic and classical Greece,' Art History 11 (1988): 1-16, who argues that the usage of
the kouros solely for gravesites and funerary dedications underlines the generic nature of
its representation; while the dedicatory kouros represents all worshippers to the god, the
funerary kouros portrays the deceased as a social type (6-7). Cf. also H. A. Shapiro, 'The
Iconography of Mourning in Athenian Art,' AJA 95 (1991): 629-656, who surveys the var-
ious archaic media at the grave site — pinakes, black and early red-figure loutrophoroi and
other specialized vase shapes, funerary statue and carved grave stelai. The carved stele
and the statue have typologized portrayals with occasional individual details in the former.
Plaques and loutrophoroi tend to depict the pro thesis (laying-out of the corpse), a scene
which varies only in details; the largest variations in these media occur in the cases of male
youths, where subsidiary scenes supplement the depiction of the prothesis with portrayals
of aristocratic or fictive heroic activity, such as charioteers or funeral games.

45 Bremmer Early Greek Concept of the Soul 96-105, CEG 24, 43, 45, 75; cf. CEG 138 (ou
), Carm. Conv. 1 PMG, and on the theme of the

, cf. E. Griessmair, Das Motiv der Mors Immatura in den griechischen metrischen Grabin-
schriften (Innsbruck, 1966) and Ecker 200.

46 e.g. CEG 14, 18, 32, 40, 42, 46, 51, 60, 68, 138, 169 13, 16, 19, 34, 36
19 , 24 , 43 , 47 57, 111 , 58

(cf. 66), 62 , 76 , 143 ; cf. Ecker 165-7 and Morris Burial
110, 128, 137 on the variation in numbers of social personae according to general fre-
quency of burial, age structure and adult group sizes of cemeteries.
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positioning, signifies the status and social persona of the deceased within
the local group.

The majority of extant archaic epigrams mark the extraordinary buri-
als of younger people, warriors, and those dying in unusual circumstances
at sea or away from their homeland. The predominance of this motif in
the archaic epigrams suggests that the extraordinary death functions less
as a recurring trope than as a determinant of which burials are marked by
script; the inscribed epigram would then represent not only an indicator
of social status, but also a visual and verbal medium that mediates the
special liminality of the extraordinary death. Although the significance of
the epigram and the form of the grave marker cannot be consistently
coordinated47, the epigram refers to the monument's visual efficacy while
it also serves as a verbal label and complement to the iconographic repre-
sentation of the deceased: (CEG
68.2).48 Both script and icon reflect status in life and in death, preserving
the result of the ritual and social transition through visual and verbal ref-
erentiality; the deceased's social status thus remains readable and collec-
tively accessible through multiple readings, beyond communicative to cul-
tural memory.49

2.1 Stand and Take Pity: The Epigram at the Gravesite

The epigram represents a new type of communication at the gravesite
which supplements rather than replaces lament. While the Homeric
treats the deceased as its object, with the mourner addressing the deceased
in the second person, the epigram provides a medium of communication
among a broadened spectrum of participants: between mourner and
deceased, deceased and reader, and even monument and reader. While
Homeric lament allows elaboration and multiple allusion to the social
environment within an audience of kin or acquaintances, the epigram is

47 Day 20-1, G. Pfohl, 'Das anonyme Epigramm. Methoden der Erschliessung poetisch-
er Inschriften, dargestellt am Model der griechischen Grabinschriften,' Euphrosyne N. S. 4
(1970): 73-112, especially 82-9 on the problematic relationship between pictorial represen-
tation and epigram, the difficulty in identifying the deceased in pictorial representations,
as well as the possibilities of multiple gravestones over a single deceased, multiple names
on a single stele, and / or inscriptions engraved over one another over time.

48 H. R. Hastings, On the relation between inscriptions and sculptured representations on Attic tomb-
stones [Bulletin of the UWisconsin 485, Philology and Literature Series 5.2] (Madison, WI,
1912) 108-110.

49 See Sourvinou-Inwood 293-4, 418, 429-31.
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necessarily shorter through its spatial limitations and, because of its dura-
bility, must adapt its message to the larger, non-kin community. I begin by
examining several examples of the different formats of the grave epigram,
analyzing their negotiation between oral and written, between synchronic
and diachronic, and between individual, kin, and collective emphases. As I
will show below, the nature of the epigrams as durable written texts in the
spatially limited context of the gravesite defines their expanded function, in
which they communicate in traditional referential terms and address the
problems of mourning thematized in the Homeric poems, yet also mark
the new role of the material memorial as an aesthetic object, a behavioral
paradigm, a sign of reciprocity, and a historical document.

The archaic grave epigram can appear in first, second, and third per-
son formats. Chronologically, the earliest epigrams down to 600 BCE are
generally composed in the first person, while around 550-540 BCE the
third person becomes predominant.50 The predominance of the first per-
son in the earliest epigrams suggests their initial dependence on oral
rhetoric in negotiating between oral and written expression in the culture
of oralcy; the first-person communication is rooted in the absence
of the author of the message and the presence of the stone as medium of
communication with the reader, which takes on the first person in the
author's place but never carries out a speech act acceptable in an oral
context.51 The grave epigram appears in the first person in various forms,
in which either the or the deceased speaks to the reader. Normally,
the speaking persona of the is marked by the phrase, 'X erected (or
made) me,' 'I am the stele of X,' or the like:

(CEG 137, Methana, ca. 600?)
Eumares, father of Androkles, making me, the here,
set me up to be a memorial of his beloved son.

It is in the archaic period that the word as well as becomes
associated with the grave marker, reflecting its shift in function from signi-
fication of the grave's location to a more active generation and preserva-
tion of the deceased's memory.52

50 Svenbro 29-37.
51 e.g. 'X made me.' Cf. Svenbro 16n.41, 30-1, 44.
52 Sourvinou-Inwood 140-1. Cf. the comparably important role of memory for Homeric

lament, especially with Il. 19.338-9 (Achilles and the elders mourn), 24.509-512
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The material constructed by the mourner transmits memory in its
personified form and so represents a , a vehicle for memory:

(CEG 58, Attica, ca. 510-500?)
As the tearful, exceedingly sorrowful, and mournful
stone memorial of the deceased Anaxilas, I stand [here].
A Naxian metic, the Athenians honored him
because of his outstanding moderation and excellence.
Timomachos set me up for the deceased as a reverent funeral honor, grati-
fying the son of Ariston.

This epigram emphasizes the mediating role of the monument, which fus-
es visual ( ), psychological ( ) and verbal ( )
components of mourning.53 The construction of the monument likewise
links the past honor of the deceased ( , 3) in the third person with
the at the gravesite, which continually mediates the ephemeral
honor and memorialization of the dead to the reader in the first-person
present.

There are further variations on the first-person epigram, in which the
deceased speaks or where the writer and perhaps even the reader address
the deceased. It is very seldom that the archaic epigram represents the
speech of the deceased addressing the reader:

(CEG 159, Thasos, ca. 500?)
Whoever was not present when they carried me out, dead,
now let him mourn me. The memorial of Telephanes.

In this epigram, the reader who was not present at the ekphora is told to
mourn the deceased upon reading the and thus to recreate the ritual.

(Achilles and Priam mourn together, each remembering his own loss), Od. 4.186-9 (Peisis-
tratus remembers and mourns Antilochos as others mourn Odysseus).

53 While refers to the external visual mark of tears, indicates an
internal state (Il. 9.563 [Alkyone], Od. 14.386 [Eumaeus on Odysseus], 23.15 [Penelope
on her own and most often prefaces speech ( ): II. 5.683 (wounded
Sarpedon speaking), 23.102 (Achilles speaks with the ghost of Patroclus), Od. 19.362
(Eurycleia speaks with the disguised Odysseus).
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The motif of the absence of kin at the death or burial of a loved one is a tra-
ditional motif; epic characterizes the situation of various figures who remain
away from their homeland and consequently miss the death or funeral of
family members as particularly negative.54 With its allusion to the incom-
plete mourning of the dead, this epigram suggests that the rarity of the dead
addressing the living in epigram is connected with the monument's nature
as the product of completed death ritual; the completed ritual and the mon-
ument as its artifact signal the integration of the deceased into the stable
dead and the end of their interchange with the living community.

Yet in some cases, the epigram could represent either the speech of the
or of the deceased him/herself, suggesting a close association

between the monument and the deceased or perhaps merely an intensifi-
cation of the 'talking stone' persona:

(CEG 24, Attica, ca. 540?)
The of Phrasikleia. I will be called maiden forever,
having gotten the name as my lot from the gods instead of marriage.
Aristion of Paros made me.

The parallel between marriage and death stems from the position of mar-
riage as the definitive female rite of passage, which stands in analogy with
death ritual as a rite of passage. This association between death and mar-
riage both death as the loss of marriage and death ritual as analogy for
or substitute for marriage - is already present in the prominence of mar-
riage as the definitive link between the female mourner and the dead hero
in the Homeric the motif also persists in the epigrams and in Attic
tragedy, as we shall see in the reading of Sophocles' Antigone below.55 The

(Il. 19.322-5 [Achilles])
cf. Helen and the Dioscouroi Il. 3.234-244, Andromache and Hector //. 22.437-467,

Odysseus and his mother Od. 11.170-3.
55 Death and marriage form two similar ritual passages available to the young unmar-

ried woman. The various parallels between marriage and death ritual include verbal
exchange (makarismos), ritual action (cutting the hair, ritual bath, covering of the body,
movement into or out of a house), ritual artifacts (the loutrophoros and the lekythos, both
with funerary and marital uses) and the vase iconography of the two rituals (torches, carts,
loutrophoroi or lebetes, ribbons, crowns, veils, quinces or pomegranates). See Rush



80 CHAPTER TWO

gods' distribution of the alternative destinies of marriage and death
remains impersonally characterized as a distribution by lot ( 24i.2).
As in the Homeric , the gods rarely play an explicit role in the death of
the individual; elsewhere among the archaic epigrams, we find soldiers'
deaths attributed to Ares in metonymic fashion (CEG 27.2, 145.2) or
death referred to as Hades' realm ( , CEG
163), showing a general absence of references to the gods outside of com-
mon poetic tropes such as these. As Svenbro has noted, the K alliteration of
the first line links Phrasikleia's name with her as an eternal ; this
epigram places great emphasis on the role of Phrasikleia ( /
( + ) as 'one who shows or 'one who concentrates on

,' thereby redefining , a fame traditionally based in acoustic
transmission (cf. epic , ), as information communicated in
visual format in the grave complex ( ).56 While 24.ii indicates the
speech of the , 24.i could either reflect the speech of the kore-statue
mounted at the site, Phrasikleia as a continual kore in death, or a joint
entity in which the speaking kore-statue is viewed as the embodiment of
the dead Phrasikleia.57 It remains unclear whether the kore depicted in
sculpture and speech at the gravesite is identified with the deceased, or
functions solely as a persona, analogous to the personified .

In a similar vein, a few epigrams are in the second person and feature
imperatives directed at the reader58 from an unidentified speaker, whom
the reader may understand as the mourner, the sculptor of the monu-
ment, or even the monument itself:

(CEG 13, Attica, ca. 575-550?)
Whether some citizen or a foreigner coming from elsewhere,
pass by in pity of Tetichos, a good man,
who died in war, destroying his fresh youth.
Mourning this, go on to a good deed.

Rehm, Marriage to Death: The Conflation of Wedding and Funeral Rituals in Greek Tragedy (Prince-
ton, 1994): 29-41.

56 Svenbro 14-16.
57 See Ecker 202 on CEG 24, where the 'I' of the epigram appears to reflect both the

and the deceased Phrasikleia.
58CEG 13,27,28,51.
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(CEG 68, Attica, ca. 500?)
The memorial of Kleoitos, the deceased son of Menesaichmos:
seeing [it], feel pity that he died, being so beautiful.

The epigrams adopt a prescriptive and paradigmatic function, assigning
value to the death ( 68.2) and prescribing the reader's
momentary reaction to the monument ( , 68.2) and even his / her
long-term activity based on the paradigm established by the text (

, 13.4).
We see this particular trend further extended by second person epi-

grams where a relative, mourner, or sculptor addresses the dead, and the
readers reproduce this exchange through their reading of the epigram,
which becomes a form of invoking and memorializing the dead:

This , Xenophas, your father erected for you at death
(CEG50.1, Attica, ca. 510?)

Alkimachos, heaped-up earth covers you, a person of good repute...
(CEG 69.1, Attica, ca. 500?).59

Like the orally performed , the archaic epigram often contains ono-
matopoetic terms of mourning ( CEG 14.2,

, CEG 145.3, [ ] CEG 49), as well as alliteration or assonance
reflecting the sounds of mourning.60 Through onomatopoeia, direct-
speech format, and allusion to the physical and psychological activity of
funeral ritual, the epigram creates a fiction of solidarity between the read-
er, the mourners, and the deceased. The first- or second-person speech,
be it of the , the deceased, or the reader, initiates communication
between the sender of the epigram and the reader; the persona speaking
from or even to the bridges the chronological divide between the
immediate death ritual, the erection of the monument, and the repeated
readings of the inscription.

59 CEG 19, 50; cf. 69 and 163 though of later date. See also Ecker 49-50, and Svenbro
passim on writing as aiming to inspire the reader to read aloud, reflecting a persistent oral
aspect to writing in the culture of oralcy.

60 e.g. Il. 24.741-5:



82 CHAPTER TWO

In accordance with its core function of connecting the name and iden-
tity of the deceased with the gravesite, the third person grave epigram
usually consists of standard formulae, such as 'X lies here' or 'This is the

of X61,' which can appear alone or embedded within a
longer message:

(CEG 23, Attica, ca. 550-525?)
This is the of Semias.

(CEG 52i, Attica, ca. 510-500?)
A noble man among the Samians: beneath this
lies Leanax son of Heragoreus, apart from his friends.

(CEG 140, Aetolia, 7th c.?62)
This is the of Promathos, a hospitable man.

The epigram's communication is expanded by the inclusion of the per-
son(s), often kin, who erect the monument in memory of the deceased;
these are marked with the formula 'X erected this monument for
Y63,' or the like. This formula highlights the active function of each per-
son involved with the burial site:

(CEG 26, Attica, ca. 540-530?)
This is the of Archios and his dear sister,
Eukosmides made it beautiful,
The skilled Phaidimos placed the stele upon it.

The hierarchy of significant participants in the shaping of the gravesite
begins with the deceased who possesses the , followed by Eukosmides
( ) + ) who shapes the aesthetic effect, and finally Phaidi-
mos, who erects the inscribed stele which bears the message being read.

61 CEG 23, 26, 29, 31, 35, 36, 37, 38, 39, 54, 60, 61, 62, 63, 70, 71, 140, 143, 145, 159,
Friedlander 2.

62 Especially interesting here is the alignment of the deceased's name with the details
that characterize him

63 CEG 15, 16, 26, 32, 35, 37, 40, 41, 42, 45, 46, 53, 54, 57, 65, 66, 71, 109, 138, 139,
152, 164, 165, 169, P. Friedlander, and H. B. Hoffleit, Epigrammata: Greek Inscriptions in
Verse from the Beginnings to the Persian Wars (Berkeley, 1948) 3a, 7; in many of these inscrip-
tions, the act of creation and erection of the monument is emphasized by the use of
CEG 26, 31,52,61,66, 111, 157.
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In the Homeric depictions of mourning, the passivity associated with
lament is contrasted with the activity of constructing the grave mound or
another durable marker of the burial site; the archaic epigrams likewise
represent the construction of the gravesite and the erection of the stele as
an active response to death: (26.2-3). While the creative
role of the lamenting kinswoman as performer is never explicitly treated
in Homer, the artist and donor of the epigram take on new importance as
active participants in the formation of the grave site ( ).64

The donor actively marks the burial site ( ) with the epi-
gram on the , which aims to make an aesthetic impression (
18.2, 165.2) or to fulfill socially expected and acceptable response(s) to
death, such as the generation and preservation of memory65 or the fulfill-
ment of reciprocities among the survivors or between the living and the
dead:

(CEG 40, Attica, ca. 530-520?)
Here is the of Damasistratos, son of Epikles.
Peisianax set it up, for this is the fitting honor of the deceased.

(CEG 41i, Attica, ca. 530-520?)
Father Klebbolos set up this for the dead Xenophas
in exchange for his excellence and moderation.

(CEG 42, Attica, ca. 525?)
(i) This is the of Nelonides, son of Nelon,
who made a gratifying memorial for his noble son.

(ii) And Endoios made it.

The preceding epigrams highlight the activity of setting up and marking
the gravesite: (40.2), (41i.2), (42i.2), (42ii). The

64 of the artist (18.2) and of the donor (138.1, cf. the building of the tomb as
an 165.2), of the artist (26.2, 31.3, 42ii, 50.3, 52ii, 66.3, 139.1?) and the donor
(42i.2, 61.2, 139.1?, 143.2, 157). The artist's activity is also highlighted by the speech of
the which asserts, 'X made me' (24ii, 34ii, 36i, 70.2).

65 i.e. the monument as 32.2, 42i.2, 54.2, 137.2.



84 CHAPTER TWO

epigrams assimilate the roles of the donor ( 42i.2) and the sculptor
( 42ii) and equate their activity with either death ritual ( ...

40.2) or an exchange between individuals, in which the con-
crete activity of setting up the tombsite is exchanged for the abstract
virtues of the deceased ( 4li.266). Thus, the
gravesite forms a locus of reciprocity between the living and the dead, an
idea which is encapsulated in the frequent appearance of or

to describe the function of the .67

In poetic contexts, is a 'beautiful and pleasurable compensation,
through song or poetry, for a deed deserving of glory'68; yet beyond imme-
diate poetic and economic categories, designates a wide range of
objects whose pleasurable beauty makes them homologous.69 Accordingly,
here the poetic and visual impression of the function as an object of
exchange between the mourners and the deceased which creates analo-
gous types of , of verbal, visual, and social pleasure. In the funeral
monument, this reciprocity can also extend beyond individuals to include
the larger social or political group of whom the deceased was a member.
This Corcyran epigram was inscribed in a single line on a round grave
mound formed of stones and probably topped by a sculpture of a lion:

(CEG 143, Corcyra, ca. 625-600 BCE?, dating uncertain)
This is the of Menekrates, son of Tlasias.
Though he came from Oianthe, the made this for him,
for he was a proxenos, a friend of the But at sea
he perished, and a public misfortune...
Coming from his fatherland, Praximenes
labored over his brother's together with the

66 Cf. 139 (Troezen, ca. 500?):

67 CEG 42i.2

68 Gregory Nagy, Pindar's Homer: The Lyric Possession of an Epic Past (Baltimore, 1990): 65,
cf. Od. 9.5, Pind. 01. 1.28-32, Pyth. 11.50-8, Isthm. 7.16BF..

69MacLachlan 10-11.

57.2 58.6 165.2
169.2



THE ARCHAIC EPIGRAM AND THE ADVENT OF WRITING 85

In this case, both kin relationship ( , 6) and social belonging
( , 3) determine the reciprocity embodied by the tombstone; the
special status of the deceased as (3) makes his death likewise
a (4). When Homeric lament thematizes the interrela-
tionship of the individual death with the collective fate (e.g. Hector and
Troy), this interrelationship is communicated by the individual kin per-
forming the , who mourns her future fate and the analogical destiny
of her city. This epigram demonstrates a similar analogy between kin
and polis, yet obscures the mourning and the aftermath of the death. It
instead emphasizes the parallel significance of the deceased in kinship
and political groupings and the mutual activities of kin and in
shaping the burial site; this paralleling of active private and public reci-
procities anticipates the increased predominance of the public monu-
ment for the dead.

The emphasis on the activity of those constructing the gravesite is root-
ed both in the position of the gravemarker as a record of completed death
ritual and as a diachronic alternative to the reactive and synchronic
lament. The activity of marking the tombsite not only assures the memo-
rialization of the deceased, the donor and the artist, but also adds a new
aspect of aesthetic function to the creation of the gravesite. While the
Homeric states no explicit aesthetic aims, the inscribed gravemarker
strives to be and to preserve the 'beautiful death' with its own visual
and verbal aesthetics; the creator of the stele takes on a title that alludes
both to skill in craftsmanship and to the function of the poet and his audi-
ence - , used of skilled craftsmen and of 'those who are "skilled" in
understanding poetry... who understand the message of the code that is poet-
ry.'70 The group determining the shape of the tombsite begins to expand
beyond the immediate kinship group as the larger social group ( ,

) and the workers who fashion the gravesite join in the process of
memorialization and are themselves memorialized. Accordingly, the lan-
guage used to characterize the fashioning of the gravesite comes to match
the newly accessible significance of the funerary activity: reciprocity (

), poetic craft ( ), and social or political affiliation (
). In the Homeric , the lament marks the end of the warrior's

life cycle and thus of his exchange with the larger group; the lament is

70 Gregory Nagy, 'Ancient Greek Epic and Praise Poetry: Some Typological Considera-
tions,' Oral Tradition in Literature: Interpretation in Context ed. J. M. Foley (Columbia, Missouri,
1986): 89-102, cf. Nagy, The Best of the Achaeans 240 and Ecker 147-9 for comparanda on
the idea of the artist as
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limited to the kinswoman, whose performance is singular and represents
no larger generic tradition within which each performer asserts her poetic
craft. Diachrony endows the gravesite and its messages with continued
accessibility that allows the epigram to claim long-term reciprocity or
social communication occurring at the gravesite. The changes among the
participants and the emphases in the communication of the epigram
reflect its position as a public medium that encompasses a wider, non-kin
group. Thus, the grave epigram addresses less the personal experience
treated by lament than it records the facts of completed death and
mourning; it expresses collective priorities such as aesthetics, social
belonging and values, as well as the nature of its own communication.

Above, I have discussed the mechanisms of the epigram as a written
supplement to and artifact of lament and funerary ritual. As such, the
texts of the epigram remain bound to oral rhetoric (e.g. the first- and sec-
ond-person epigrams) and to the referential tradition (e.g. Homeric for-
mulae). Within the culture of oralcy, the rational understanding of the
epigram's written text depends on the oral rhetorical code familiar to the
audience of readers; the epigram represents a text that incorporates this
oral rhetoric into a written context, which itself introduces new aspects to
the composition process, such as possible revisions and various audiences
of individual readers.71 The epigrams share various characteristic formu-
lae, some drawn from referential traditions of epic and other poetic gen-
res, and others limited to the gravemarkers themselves. The latter formu-
lae center mainly on the monument and its donor: the essential connec-
tion of monument and the name of the deceased72 and the type (

), builder73, donor74, location75, and purpose of the monu-
ment.76 Formulae specific to the grave epigram rarely address the nature

71 Cf. Alain Renoir, 'Oral-Formulaic Rhetoric and the Interpretation of Written Texts,'
in J. M. Foley, ed., Oral Tradition in Literature: Interpretation in Context (Columbia, Missouri,
1986): 103-135, especially 116-9.

72 The following formulae express this connection: + genitive name (24, 27, 49) or
kinship designation (46); + genitive name (29, 72, 145) or genitive
name + (16, 23, 35, 37, 38, 42, 71, 140, 143, cf. 26); + genitive
name (146, 164); with genitive name (159) or in the genitive (54, 58).

73 nominative name + (24ii, 34, 36, 41) or nominative name + (50,
52ii, 66, cf. 70).

74 nominative name / kinship designation + (46, 55); nominative name +
(15, 25, 32, 71, 111, 113, 169, cf. 138 nominative name +

(35, 40).
75 ('40. 53, 137), + in genitive (16, 39, 74),

(144, 146).
76 dative + (57, 58, 169).
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of the deceased77, his or her death, the grief of the survivors, and the com-
munication of the monument with the reader.78 This suggests that epi-
grams might be composed around basic information regarding the
deceased, the monument, and its donor or manufacturer, with individual
details added as required.

In addition, the grave epigram appropriates traditional expression from
other poetic genres in the following contexts79:
1) formulae designating the circumstances of death or mourning:
a) circumstances of death: (CEG 13.3, 136.3)80,
(24.2)81, (27)82, (27)83,

77 The expression appears mainly as a genitive modifying (16, 34, 36,
74: note in particular the formula in the 16, 34, and 36),
and also in the accusative as the object of verbs of mourning ( , 13, 136).
With the exception of 136, which originates from Argos, all epigrams containing this
expression are Attic, suggesting a regional expression (cf. the pairing of and

, also limited to Attic epigrams 41 and 58).
78 A few third-person epigrams thematize the occurrence of the death itself (67) or its con-

text, especially when the deceased died in wartime (e.g. 47, 145); others record the grief of
the deceased's friends (59, 158) or the grief of the reader: 27.1 and 28.2).

79 For a compilation of hexametric formulae in the funerary epigram down to the fifth
century BCE, see Zopito Di Tillio, 'Confront! formulari e lessicali tra le iscrizioni esamet-
riche ed elegiache dal VII al V sec. a. C. e 1'epos arcaico: I. Iscrizioni sepolcrali,' QUCC 7
(1969): 45-73. Di Tillio's listing is in some cases more detailed than my own, as he has a
broader definition of'formula,' often extending to single words in corresponding positions
in the hexameter or possible variations on formulae.

80 is used in expressions characterizing war and counsel as the activities of
warriors: //. 2.202 (Odysseus bringing the Achaeans back to the assembly), 12.214 (Poly-
damas to Hector on not challenging Hector's supremacy in war and counsel), 18.106
(Achilles as unsurpassed in war, but not best in counsel). This phrase also refers to war as
the activity of a larger social group, thus underscoring the strong interrelationship between
individual and group in the martial undertaking: Il. 5.861 (Achaeans and Trojans at war),
8.234 (Agamemnon on the Achaeans' past boasts about fighting the Trojans), 12.271
(Aiantes: all are not equal in war), 14.149 (mass battle cry), 15.698 (Achaeans and Trojans
at war), 16.591 (cast of a war javelin as a simile for the Trojan retreat), 21.610 (Trojan
dead in the war). Similarly, in Tyrtaeus (11.8, 12.10-20), designates situations in
which the values of the individual are tested within the group effort of war.

81 Od. 20.307 (Telemachus threatens Kte-
sippus with burial rather than a wedding), H. Aphr. 29

(Hestia).
82 In the Homeric poems, is used of single combat in the front lines (//.

3.31 [Paris sees Menelaus at the front line], 15.342 [Paris fleeing from the front]) and in
general of a single warrior standing at the front lines of an army (Il. 11.188, 203
[Agamemnon]), again situating the individual within the framework of the larger group.
The elegies of Tyrtaeus characterize the death in the front lines as (10.1, 30 W) or

(12.16 W) for the group to which the warrior belonged; the self-sacrifice of the
individual brings to his social group:

(12.23-4 W).
83 Il. 5.30, 35, 355, 454, 507, 830, 904, 15.127, 142, 21.406, 24.498, cf. Tyrt. 12.34.
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(47.2)84, oi) (138.2)85, (143.3)86,
(143.5)87, (145.1)88,

(145.2)89, (145.2)90, (145.3).91

Many of these formulae are associated with danger (the sea), liminality (lack
of marriage, distance from homeland, location near the ships), or collective
action (war, assembly) and thus emphasize the particular marcation of the
extraordinary or the collectively relevant death with traditional formulae,
b) circumstances of mourning: (14.2)92,

(139.2).93

2) formulae indicating the position of the individual in relation to his or
her kinship and social groups: (CEG 143.1)94,

(143.2)95; (13, 136) and other formulae describing the
martial activity of the deceased could be included here, as they situate the
individual warrior within the group effort of war.
3) formulae describing the nature or function of the monument:

(16.2, 39.1)96, (57.2)97, (144.1,
146).98 Formulaic diction also extends to the designation of the monu-

84 Il. 17.512 (Hector and Aeneas fighting) and others.
85 Cf. Il. 5.270 | (horses of Tros), Od. 10.5

(Aeolus) and others.
86 e.g. Horn. Od. 4.354 (Proteus' island), 821 (Penelope worried about the dangers to

Telemachus in his travels), 10.51 (Odysseus considers throwing himself overboard after his
loss of Aeolus' winds), 13.168 (end of the Phaeacian ship), 16.367 (Penelope's suitors sail to
ambush Telemachus), 19.277 (death of Odysseus' crew at sea), 23.234 (shipwreck). The
traditional usages of this phrase mark presence in the sea as a marginal place fraught with
danger or extremity; this corresponds to the epigrams' usage of the phrase to designate the
extraordinary nature of the death at sea.

87 Od. 10.49 (release of Aeolus' winds).
88 Cf. of Priam's sons: (//. 24.260).
89 e.g. Horn. Il. 1.26, 89 (Chryses), 305 (Achaean assembly), 344 (Achaeans fighting),

415 (Achilles grieving), 2.392 (Agamemnon's threat to warriors lingering by the ships),
7.72 (Achaean alternatives of taking Troy or suffering defeat beside their ships), 8.183
(Achaean ships on fire), and numerous others. The location near the ships is neutral at
best, but often liminal in its association with the border of Achaean activity, including
mourning figures such as Chryses and Achilles.

90 Cf. Il. 16.669 (washing of Sarpedon's corpse).
91 Cf. Od. 11.383 (Trojan war).
92 Cf. Od. 19.522 (nightingale)
93 Il. 13.423 (wounded warrior) and others;

see above on
94 Cf. Od. 3.489 etc.
95 Cf. Il. 23.471
96 Od. 13.268 (ambush)
97 Od. 13.265 (Odysseus' mendacious story

told to Athena).
98 Il. 11.371, 17.434 , Od. 11.77 (stele or other marker on grave).
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ment's reading audience ( 13.1)" and the nature of
the reader's mourning, connecting the sight of the monument with the
reaction of pity: : (28.2).100

4) formulae referring to the fate of death itself or to the aftermath for the
survivors: | Geicac; (50.2)101, (59.2)102, and the
general connection of and as themes (
39.2, cf. 158.2).103 Probably belonging to a similar
grouping is (28.1)104, a formula that contrasts the
inner preoccupations of the passer-by with the outward adhortation of the
funerary epigram to mourn and so to display outward grief; the epigram
implies the mournful significance of its own text by contrasting it with the
preoccupations and the activity of the living reader.
While it explains the function of the gravesite (3), traditional expression
also appeals to the audience's commonalities of poetic expression and
understanding, emphasizes the interrelationship of individual and group
(2, 4), and marks the death as relevant to the audience both as a common
human experience and as communication worthy of further transmission.
In general, where the epigrams draw upon traditional formulaic expres-
sion regarding the deceased, formulaic expression is concentrated in the
epigrams of those dying exceptional deaths - the death at sea, away from
the homeland or in war (1). The particularly high concentration of formu-
lae marking the warrior's burial most likely stems from its supranormal
and yet collectively relevant status. The formulae in warriors' epigrams
focus on the deceased's former martial activity, his death in war, and his

99 Cf. Od. 17.382 (Telemachus to Anti-
nous on ), 20.360 (Eurymachus on Theocly-
menus' warning to the suitors).

100 Cf. Il. 23.534 (Achilles pities the loser in
a race).

101 This phrase attributes responsibility for grief and the resulting lament either to an
enemy warrior or to the deceased himself: (II.
17.37 (Menelaus' killing of Euphorbus' brother), 24.741 (Andromache on Hector's death).
While the traditional usage of the phrase is associated with the , the diachronically
accessible epigram, as a representation of the completed death ritual, eliminates the
explicit mention of the and leaves it implicit for the reader.

102 This phrase often marks the loss of children: Hes. Th. 467 (Rhea's grief at Kronos'
swallowing her children), Horn. Il. 24.105 (Thetis' grief), Od. 24.423 (Eupeithes' grief at
death of his son Antinous).

103 Il. 2.359 (of warriors wanting to desert the war effort), 15.495 (a warrior's death),
20.337 (Achilles' death), Od. 24.31 (death in Troy).

104 Cf. Il. 14.221 (Aphrodite and Hera),
Od. 2.92 13.381, 18.283 (Penelope and the
suitors).
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loss of youth105; yet the difference of the warrior's burial from other
gravesites is signaled in standard fashion, lending a collective relevance to
the individual dead, each of whom is marked by similar formulaic diction.

While the oral rhetoric and formulaic aspect of the epigrams are to be
differentiated from the performance of the Homeric bard or the archaic
poet, the epigram is an often metrical genre and a medium interacting
with various other media at the gravesite (lament, ritual, visual art)106, and
thus hardly autonomous from the thematic concerns of other poetic and
artistic genres. The epigram draws from the common poetic traditions of
epic, lyric, elegy, and encomia, which represent a referentiality accessible
to a possible reader or to an audience of someone reading a grave epi-
gram. When the epigram calls attention to the visual aesthetics of the
monument ( , CEG 18.2)107, it is with the transience of the
moment of death and of the burial rite in mind; the permanent beauty of
the stands in both for the deceased and for the skill of the artist on
which the deceased's memory depends. This is not only a connection of
visual aesthetics and verbal signification in the but also an appropri-
ation of the 'beautiful death' theme from epic and elegy.108 In general, the
Homeric epics bear a strong thematic influence on the grave epigram,
including the personification of death or the god who causes death, the
image of simultaneous ritual activity and weeping, and the concept of

109 The Homeric phraseology used in the epigrams cen-
ters on the heroic death in battle and the heroic burial - the processes

105 Former martial activity ( 27.2, 112.2; 27.2, 112.2); death in
war and loss of youth ( 13.3, 136.3), cf. also
attribution of death to Ares ( 27.2, 145.1).

106 See Enniger and Schwens 140 and 174-5 on the cemetery' as a cultural text with var-
ious media signaling similar ideas - within a larger context of spatial signals (e.g. spatial
relationships within the cemetery, as well as the difference between the interior and the
exterior of cemeteries), various multicodal texts operate with different semiotic systems
(language, visual arts, architecture, proxemics) expressed in multiple media (wood, metal,
stone, and ceramics).

107 cf. CEG 26.2 ( [Attica, ca. 540-530?]), 161 (

[Thasos, ca. 500-490?]), 165.2 ( [Sici-
nus, 7th c.?]). On the visual aesthetics of the monument, see Ecker 140-1, Sourvinou-
Inwood 143.

108 cf. Day 18 on this theme in CEG 13.3:

109 personification of death or the god who causes death: CEG 46.2, Hades
(CEG 75.1), CEG 132, Ares CEG 145.1; cf. Ecker 57ff., 153; simultaneous ritual
activity and weeping: CEG 139.2, cf. Ecker 124f.; CEG 40.2, cf. Ecker
219.
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that guarantee the passage of the individual into the cultural memory.
The monument offers the (40.2), (241.1) or an anal-
ogy to the 'beautiful death' (13.3), attributing importance to the gravesite
which is rooted in the oral referential system. These motifs support the
function of the epigram in the transmission of memory by juxtaposing the
verbal and visual communication of the individual burial with the heroic
death and death ritual of the referential tradition. These references from
the oral tradition mark the inscribed epigram as a text with significance
for cultural memory; where the epigram displays attributes of epic, it
echoes received cultural memory and seeks further transmission itself.

As Ecker has argued, the thematic affinities of grave epigram lie not
only in epic but also in lyric and elegy.110 Some motifs are common to
epic, lyric, elegy and epigram, such as the warrior ethic111 or the idea that
the deceased leaves grief to the survivors.112 The well-developed elegiac
tradition serves as a source for the motifs of the and the
adhortation to 113; this focus on behavioral norms in the also
suggests a connection of epigram with encomiastic or gnomic poetry.114

As noted by Labarbe115, the epigram shares various themes with gnomic
poetry and thus with praise poetry, which draws on gnomic material:
1) The personification of Hades (75.1) and (46.2)116 as well as the
inevitability of death:

(CEG 34, Attica, ca. 530?)
At the of Antilochos, a good and moderate man,
shed a tear, since death awaits you also.

110 87-88 and 88n. 197.
111 For the warrior ethic in epic, lyric, and elegy, see Ecker 82-7.
112 CEG 50.1-2

[Attica, ca. 510?]) and 113
[Boeotia, ca. 500?]); cf. Il.

24.741-2 (Andromache's ), Sol. 21 (on his death); Fr. Mawet, 'Epigrammes, threnes et
dithyrambes: les lamentations funebres de I'epopee,' Le monde grec: hommages a Claire Preaux,
ed. J. Bingen, G. Cambier, and G. Nachtergael (Brussels, 1975): 36-7.

H3Lausberg 105.
114 Day (16-9) and others have also argued for the essential role of praise (P'errari 264)

and gnomic expression (Harvey 168-9) in the lament. Bruno Gentili, 'Epigramma ed Ele-
gia,' Entretiens Hardt 14 (1967): 39-90, esp. 55, likewise notes the parainetic strategy in the
epigrams' exhortations to the reader to lament.

"'Jules Labarbe ('Les aspects gnomiques de 1'epigramme grecque,' Entretiens Hardt 14
(1967): 351-386, esp. 362-8: Labarbe notes the various gnomic motifs below: the selected
passages cited and the comparanda are my own.

116 On the inevitability of death, see for example Callinus 1.8-13, Solon 24.7-10.
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2) The concern about the youth of the deceased, especially the youth of
warriors or of children dying before their parents, and the resulting con-
cern about continuity between generations117:

(CEG 51, Attica, ca. 510?)
Take pity as you view this, the of [our] dead child
Smikythos, who destroyed [our] good hopes.

3) The value placed on various ethical concepts and on specific types of
conduct, especially martial activity (13, 19). The epigrams often assign the
ethical qualities ubiquitous in other poetic and social contexts

118 to the deceased at the gravesite as well:

[...6...] (CEG 67 [Attica, ca. 500?])
Temperate, intelligent, hospitable, wise, knowledgeable of beautiful things:
X[...] attained the fate of a timely death.

While epic draws its behavioral paradigms from the actions of living
heroes without reference to their later death (Achilles / Meleager,
Telemachus / Orestes), lament as depicted in epic is a genre whose asso-
ciation with death and whose singular performances prevent its assump-
tion of a parainetic function. By contrast, the diachrony of the inscribed
monument allows the deceased's prior activity and identity to be pre-
served and enables the epigram to function as a written record with a par-
adigmatic function much like that of gnomic and praise poetry.

The epigram not only draws consequences for the reader from the
gravesite in gnomic form, but also has a further analogizing function, por-
traying the death of the warrior in Homeric diction and so linking the
hero of the past with the contemporary deceased, a strategy which forms
the core of exchange between laudator and laudandus in Pindaric poetry,

117 On the youth of warriors, see 13.3, 136.3; on children dying before their parents, see
for example 25, 32, 35, 46, 137, 138. On the youth of the deceased as ideal and the prob-
lem of parents losing their children, cf. also Tyrt. 10.15-32 and Mimnermus 2.13-4,
respectively.

118 e.g. (CEG 13.2, 14.2, 16.2, 34.1, 36ii, 421.2, 44.2, 74.2, 136.2),
(CEG 67.2, cf. 111.2), (CEG 140), (CEG 30b.2, 34.1, 411.2,
58.4, 67.1, 69.2, 136.4), , (CEG 20.1, 411.2, 58.4, 69.2), (CEG 31.2),
(CEG 52.1), (CEG 67.1, 69.2), (CEG 111.2), (CEG
136.4); see Sourvinou-Inwood 170-3 on the aristocratic aspect of these values.
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where the athlete is paralleled with the mythical hero.119 Praise poetry
focuses on outstanding individuals who walk a fine line between alienat-
ing their communities and serving as their behavioral exempla; a praise
poet like Pindar must negotiate between these two poles by developing
poetic strategies of reintegrating the victor as an outstanding member
within his community.120 By contrast, the epigrams praise the deceased no
longer as a member of the community, but as a figure integrated among
the stable dead. The deceased are treated as a social types, such as the

(e.g. CEG 13.2), rather than as exceptional individuals; the
inscription represents them as paradigmatic in behavior (

, CEG 13.2-4), and the grave as para-
digmatic of human fate ( , CEG 34.2). It is for
this reason that the epigrams' praise of the deceased can best be explained
as parainetic, encouraging imitation of exemplary behavior; where it
overlaps with other genres, the epigram focuses on motifs of exemplary
collective action war, political engagement, and reciprocity. Both
Homeric and lyric motifs mark the contents of the epigram as acceptable
for cultural memorability, while the language of praise links past and pre-
sent accomplishment by connecting the dead with traditional heroic para-
digms and by mediating the significance of the death to its audience as a
paradigm for its behavior.

The advance of writing does not change the perception of the
deceased, death, or grief per se; as with the transition from orality to liter-
acy in general, the introduction of writing does not necessitate a change
in eschatological, religious, or other beliefs. Rather, it changes the modes
of communication about death and representation of the dead from the
moment of their death, through death ritual to the transmission of their

119 Nagy 'Ancient Greek Epic and Praise Poetry' 92-98. Nagy argues that funeral legis-
lation requires reduction in oral praise of the individual, a phenomenon reflected in the
contemporary increase in the written praise in the epigram (94-5). Funerary legislation
controls oral expression at the gravesite (i.e. types of lament and participants in mourning),
as well as the physical shape of the gravesite (type and size of mound, tomb structures); yet
the legislative control of lament does not necessitate a replacement of the lament by the
epigram on a one-to-one basis. It seems unlikely from our evidence that the content of the
archaic lament was primarily encomiastic; though the Homeric adopt aspects of
praise poetry (see Richardson 350-1), neither they nor the later Pindaric threnoi appear to
serve a primarily encomiastic function. If anything, it is safest to suppose that the epigram
with its new longevity and individual non-kin readership shares some aspects of the com-
munication at the burial but most of all supplements the function of the synchronic lament
diachronically.

120 Kevin Grotty, Song and Action: The Victory Odes of Pindar (Baltimore, 1982) 112-122;
Kurke 6.
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individual identity into cultural memory. The inscribed gravemarker
functions as a supplement to lament, recording the names of the dead, the
mourners, and the artist of the monument121, the social status of the
deceased (personal characteristics, kinship, social, political, and ethnic
affiliations) and the activity at the moment of death (e.g. martial activity)
and at the funeral ritual (mourning, erection of the stele). In supplement-
ing the lament and death ritual, the epigram represents a diachronically
accessible and public genre which preserves the product of ritual passage,
namely the reintegration of the dead and the survivors into their current
social roles. In particular, the inscribed epigram employs these additional
diachronic possibilities to mark the extraordinary death of the young or
the warrior with script and traditional language. Through its chronologi-
cal stability, the epigram documents the social roles and interchange
between the dead and the mourners and expands the significance of the
gravesite as paradigm; this documentary and paradigmatic function
allows it to override the inherent limitations of mourning in the oral cul-
ture, as well as the liminality and passivity of lament and the potential
ambiguity of the uninscribed portrayed in the Homeric poems.

Regardless of differences in voice, all epigrams presuppose a donor or
sculptor who wishes to transmit information to the reader. The third-person
epigrams record information about the social connections between the dead
and the living, their reciprocity in the funeral ritual, and the fact of the
death itself; they may also communicate the aesthetic goals of the monu-
ment, which aims to be viewed by the reader as (18.2) or
(42i.2). In the few cases where the epigram features second person commu-
nication between the mourner and the deceased, this again represents a
record of mourning (50.2, 163) or of the erection of the stone, but with
potential for the reader to adopt the role of mourner by reading the epi-
gram aloud. This documentary function of the third and second person can
be extended by the simulation of an oral communication at the gravesite,
where the personified , the dead, or an unidentified 'I' addresses the
reader. These 'talking stones' in the first and second person can further pre-
scribe the appropriate reaction of the reader (28.2, 159.2), or ascribe a par-
adigmatic function to the deceased in gnomic fashion (13.4, 34i.2).

121 H. Philipp, Tektonon Daidala: Der bildende Kunstler und sein Werk im vorplatonischen Schrift-
tum (Berlin, 1968) 20 sees the multiplicity of names as central in the construction of the
grave and as a result of a new desire to name names and to categorize with script; the
artist's marcation of his work with his name implies both a new individual awareness and
a general social acceptance of the visibility of the artist's identity (77).
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With the onset of literacy, the Homeric configuration lament-
epic is dissolved as lament is joined by an inscribed which avoids
ambiguity by preserving the link between the gravesite and the identity of
the deceased (i.e. a ) and thus offering the possibility of interpreting
the gravesite as paradigm and of generating 122 for the deceased and
those involved with the burial. While the Homeric lament forms the cen-
terpiece of the ritual passage from life to death and the resulting changes
within the social group, the epigram is no longer connected with the
death ritual: the phases of separation and liminality are obscured as the
permanent role of the deceased is preserved in the epigram. The
functions as the relic of the completed death ritual and confirms the status
of the deceased as stable dead; the inscription 'This is the of X'
records not only the location of the dead, but also the fact of the individ-
ual's death and the connection of any visual representations at the tomb-
site with the deceased.123 While in lament, the mourner communicates
with the dead in the second person in a singly appropriate moment, the
epigram involves continual communication between mourner and the
non-kin reader diachronically; the gravemarker records the reciprocity
between living and dead, and maintains long-term memory at the
gravesite through the activity of the reader. While the lament is often con-
strued as ineffectual in Homeric and archaic traditions, the epigram
emphasizes the activity surrounding the creation of the monument that
allows the continued communication of the epigram — the inscription and
erection of the monument, the reciprocity between the dead and the
mourners, and the continued communicative effectiveness of the .

Where the archaic epigram departs from the traditional patterns we
have seen in the Homeric laments above, the changes in the portrayal of
mourning, mourners, and the deceased are rooted in the new written for-
mat of the epigram; these divergences stem from the two definitive
aspects of its written format within the context of the gravesite: its limited
spatial aspect and its diachronic durability. The spatial limitations of the
epigram bind the significance of the text to a particular location; the suc-
cessful transmission of information within the burial site depends on the
monument's visual and oral effectiveness. As we have seen, the epigrams

122 The epigram offers the equivalent of Homeric for the hero - access to the cul-
tural memory; note the use of alluding to the newly accessible at the
gravesite: (CEG 24.1); cf. here A. Stecher, Inschriftliche Grabgedichte
auf Krieger und Athleten: Eine Studie zu griechischen Wertpradikationen (Innsbruck, 1981) 20-1.

123 Cf. Ecker 46.
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themselves imagine their communication as stemming from their visual
impact, followed by the reading and reaction of the readers; in the con-
text of oralcy, this process is intensified by the epigram's use of tradition-
al-referential diction or first- and second-person speech, which enable it
to apply oral rhetorical strategies within a written and material medium.
The diachronic effectiveness of the epigram is closely bound with its por-
trayal of the construction of the gravesite as an active response to grief, a
notion already present in the Homeric poems; the placement of the burial
site represents the final and visible act of departure from the dead, which
marks the burial site and separates the domains of living and dead.124 The
spatial limitation and the durability of the inscribed memorial join to
influence the epigram's negotiation between individual and collective val-
ues in the portrayal of the deceased the individual epigram must remain
relevant over multiple readings diachronically.

This relevance relies both on mediation between individual and collec-
tive values and on the epigram's prescriptive and paradigmatic function
that outlines the significance of the monument for further transmission;
the epigram's necessary diachronic significance in situ entails a widening
of participants in its communication as well as of the meaning of the mon-
ument for the deceased and the mourners. The verse inscriptions at the
gravesite are hardly separate from referential systems of other contempo-
rary performative genres; their appeal to epic and elegiac referentiality
lends both significance to the death and also marks the content of the
inscription as information worthy of further transmission. Their place
within the culture of oralcy is marked by these oral characteristics within
the inscribed text of the epigram; yet they also display the new potential
of script — the elementary connection of name and gravesite, the interpre-
tation of the death as paradigm for the reader, and the ever more fre-
quent grounding of the epigram in collectively accessible and even histori-
cal particulars.



THE ARCHAIC EPIGRAM AND THE ADVENT OF WRITING 97

2.2 Destroying his Youth: The Archaic Epigrams of Warriors

Among the archaic epigrams, there is a marked emphasis on the collec-
tive relevance of the individual death, especially in connection with indi-
viduals who enjoy a particular status within the 125 or in connection
with those who have died in war.126 The former group are characterized
by explicit designation of both kinship and social roles of the deceased
and the mourners and by themes of analogical reciprocity between the
kin and the deceased and between the and the deceased.127 The
existence of monuments erected by the kin and the ; together and
their parallel between familial and civic reciprocity reveals an increasing
negotiation between individual and collective significance of death, dictat-
ed by the durability of the monument beyond the immediate generation
and social setting.

When the epigrams of warriors treat extraordinary deaths, they main-
tain a coherent thematic trajectory from the Homeric , where the
lament focuses on the dead warrior as an supranormal deceased within
the exceptional social context of wartime. The warriors' epigrams share
the characteristics of the archaic epigrams in general, but are distin-
guished from them by their specificity about the situation and cause of
death128 and occasionally about the deceased's role as a warrior (
19.1). As mentioned above, the theme of the 'beautiful death' persists
from the Homeric and lyric traditions into the language of the epigram;
the pitiful nature of the death129, the youth (13.3, 136.3), and especially
the martial activity of the deceased are emphasized in the archaic epi-
grams of warriors. While the majority of archaic epigrams use to
mark a death, those epigrams clearly connected with warriors use

both in transitive and intransitive forms.130 The mainly transitive
use of attributes the death to Ares (CEG 27.2, 145.1) or even to
the warrior himself, lending war and the warrior himself a new agency in
the destruction and the resulting memorialization of the warrior's youth:
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This emphasis on the agency of the warrior both in the martial context
during life and in the active choice of death functions both as a contrast to
the passivity of lament131, and as a transformation of the death from a
moment of separation to an active achievement.

Acknowledging the extraordinary death of a warrior, these epigrams
minimize the roles of the donor, poet, sculptor, and even the , omit-
ting all other names from the grave monument except that of the
deceased; while the warriors' epigrams address the reader (13, 27) or the
deceased (19), they never personify the ] as speaker. Thus, the
deceased is situated no longer within the kinship or mourning group but
in relation to the readers, whom he defends and among whom his martial
activity determines his status:

131 Considering the female associations of lament, the frequency of the gender designa-
tion on the warrior's epigrams is also noteworthy: 13.2, 19.1, 47i.3, 136.3, cf. 19.2

132 Cf. Thucydides' funeral oration of Pericles
and N. Loraux, The invention of Athens: The funeral oration in the Classical City (Cambridge, MA,
1986) 100-6 on this expression and its significance in highlighting the connection between
the warriors' decision to fight and their resulting attainment of a high status within the city
as and as men.

(CEG 112, Boeotia, ca. 500?).
Here lies Phanes, dear to citizens and ,
who once fell in the front lines, as he distinguished himself in battle.

Here, has a variable temporal aspect, signifying both before
and after death, much like the later where death simul-
taneously preserves and generates the status of the deceased as 132

With their direct transmission of memory apart from the immediate
mourner(s), the warriors' epigrams situate themselves within a far wider
public audience than that of the other archaic epigrams. They address the
spectrum of social categories among their readers (
112) and thus engage themselves with a wider audience:

(136.2). The present moment addressed by the warriors'
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grams no longer represents the results of death and passage, but of read-
ing and reaction - the reader's recognition of the significance of the grave

19.2), mourning 13.2, 27.1,
13.4) and aspiration to match the achievement of the deceased:

(13.2-4). The present
moment of engagement between the readers and the epigram mediates
directly between the past moment of the warrior's 'beautiful' death

and the reader's future aspiration to simi-
lar behavior; this paradigmatic function of the epigram is further supple-
mented by the use of imperatives ( 13.4, | 28.2).

As a genre that communicates to an audience beyond the immediate
kin to whom the deceased is familiar, the warriors' epigrams engage gen-
erally accessible diction from the oral-referential tradition describing the
warrior's death. As I will show below, the epigrams employ various tradi-
tional vocabulary and formulae to describe the warrior's activity, ranging
from large-scale encounters between groups to one-on-one combat; these
traditional expressions negotiate between individual and collective values
and balance the individual and collective portrayals of the deceased's
martial activity and death. Where the epigram refers to war on a large
scale ( )133, this corporate characterization of war is
balanced by emphasis on the individual agency of the warrior:

133 The majority of uses of this phrase refer to large-scale martial encounters between
two groups: //. 5.861 (mass battle-cry), 8.234 (Agamemnon referring to the prior boasts of
the Achaeans on their prowess in war), 12.271 (not all are equal in war), 14.149 (mass bat-
tle cry), 15.698 (Achaeans and Trojans at war), 16.591 (a javelin cast in war as a simile for
the Trojan retreat), 21.610 (Trojan dead).

(GEG 136, Argos, 525-500? BCE).
I buried 9osis with his fair near the hippodrome,
a noble man (a memorial for many, even for those in the future),
who perished in war, destroying his fresh youth,
moderate, a prize-bearer, and wise for his age.

This epigram juxtaposes personal attributes of the individual (
a with the collectivity of war and the
accessibility of the warrior's memorial to multiple readers
The epigram bridges the divide between individuality and collectivity by
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social typecasting of the dead individual: the individual actively sacrifices
his youth in a group effort
and his individual memorial remains accessible to multiple readers, pre-
sent and future. This negotiation between individuality and collectivity
matches the epigrams' communication to various groups in the polis

136.2), a
collectivity reinforced by the use of the second person plural:

(13.4).
Regardless of variations in voice and diction, the warriors' epigrams sit-

uate the individual death within a collectively relevant context:

(CEG 145, Corcyra, ca. 600? BCE)
This is the of Armadas. Bright-eyed Ares destroyed him
as he fought beside the ships at the streams of the Arathos,
much distinguished in the groaning war-cry.

In CEG 27, the narration of the warrior's death begins (27.2,
cf. 112.2) like an imbedded narrative in epic, so that the death of the war-
rior becomes definitive for his identity. In the Homeric poems,
often marks an imbedded narrative of the past connected to the present
through genealogy:

The presence of this mode of narration in a grave epigram suggests a
transmission of warrior's memory simultaneously among his kinship

134 Cf. Il. 2.547 (Erechtheus' genealogy), 629 (genealogy of Meges), 4.474 (genealogy of
Simoeisios), 5.640 (Tlepolemos' genealogy), 11.139 (genealogy of the twin sons of Antima-
chos), 23.679 (genealogy of Euryalos), Od. 2.46 (Telemachus on the loss of his father), 3.84
(Telemachus on Odysseus), 11.284 (geneaology of Chloris).

(GEG 27, Attica, ca. 540-530?)
Stand and take pity beside the of the dead Kroisos,
whom raging Ares once destroyed in the front lines.



group (drawing on the genealogical aspect) and among his cultural group
at large (drawing on the epic phrase). The individuality of the warrior
within the group context is emphasized by a formula used
of individual combat within a collective martial effort. Similarly, the
gravestone of Arniadas (CEG 145) features Homeric language (

and motifs (Ares as agent of death, death
beside the ships135) that praise his death by characterizing it in heroic
terms, yet situate it within a collective value system

. This collective element is expanded further by specific
details of the location of Arniadas' death ( ), a fea-
ture unusual both in the Homeric lament and in the other archaic epi-
grams. While geographic specificity connotes an individualization of Arni-
adas' death, this linking of his death with a particular location serves a
collective function as well, in that it anchors the individual death at a gen-
erally familiar location, both endowing the location with new significance
and allowing collective access to this significance. While this epigram
employs referential ways of talking about martial activity and death, it
also grounds its memorialization in historical reality; the use of traditional
diction highlights the activity of the warrior in the past, while the present
memorialization of the death remains anchored in the gravesite and in
the geography familiar to the reader. The epigram thus mediates between
past and present, and between individual praise and collective accessibili-
ty; its endurance depends on this social relevance communicated to a
broadened audience at the spatially limited but chronologically durable
gravesite.

The archaic warrior's epigram transforms the crisis of death into a
transition from heroic action and death to a future of memory; it depicts
the warrior's past action of death in heroic diction and emphasizes the
agency of the reader, who reacts to the epigram's message with recogni-
tion, mourning, and aspiration to follow its ethical paradigm. The epi-
gram negotiates between individual and collective both in its presentation
of the past in traditional-referential terms and in its historical and
parainetic communication to the reader. The inscribed epigram resolves
the traditional question of active death and mourning posed in epic and

135 Cf. Ecker 70-87 on this epigram.
136 Homeric usually connotes the martial excellence of the individual warrior

which is recognized as insuring the security of his group, as in scenes of rout where the
warrior described with is killed: //. 6.208, 460, 7.90, 11.746, 16.292. 551, Od.
4.652.
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elegy by associating death itself with the warrior's agency and by connect-
ing mourning with the reciprocal activity of construction and reading the
monument. When it negotiates between the past death and the reader's
continual present, and between individual and collective value in death,
the epigram represents an answer to the traditional problems associated
with mourning. It also looks forward to features familiar from the memo-
rials of the classical period, such as the Athenian casualty lists137: individ-
ual detail (place, date and contexts of death), position of the deceased
within a non-kin social grouping (the deceased's identity as warrior, the
omission of the names of kin, donor, and sculptor), and interplay between
individual death and collective significance, upon which the transmission
into cultural memory depends.

2.3 The Persian War Epigrams and the Passage to the Classical Period

The various developments seen in the archaic epigrams above are
brought to completion in the Persian War epigrams (IG I2 503/504),
three or more fragments of a monument inscribed in stoichedon in ca.
480-470 BCE.138 In the early fifth century, the Athenian culture of public
memorials for the dead is just beginning — the first public casualty list will
be in 465/4 BCE - and the Persian War epigrams represent one of the
first examples of collective epigraphic commemoration of warriors139:

AI

137 On the casualty list, see D. W. Bradeen, 'Athenian Casualty Lists,' Hesperia 33 (1964):
16-62 and 'The Athenian Casualty Lists,' CQ 19 (1969): 145-159 and G. Smith, 'Athenian
Casualty Lists,' CP 14 (1919): 351-364. The casualty list is an annual listing of the names
of those fallen in war, arranged according to Athenian tribe or non-Athenian identity and
marked together with the place of death, forming an analogue to the social stratification
seen in the archaic cemetary.

138 Russell Meiggs and David Lewis, A Selection of Greek Historical Inscriptions to the End of the
Fifth Century B.C. (Oxford, 1969) 55; based on differences in lettering, A and B could be
anywhere from contemporary to fifteen years apart.

139 Homeric formulae are underlined, phraseology found in lyric, elegy and epinician
are in large font.

140 Horn. Il. 9.559 marks a narration of the geneaology of a hero of
the past (Meleager); perhaps the phrase here marks the commemoration of the warriors as
information about the past.

141 Horn. Il. 9.413 (Achilles), Ibycus S151.47 (poet and his poetry bring Polykrates
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While some oral-traditional motifs persist here, such as
(AI.l), the tendencies we have seen in the archaic warriors' epigrams are
further developed in the Persian War epigrams: the active portrayal of
death, historical and geographical specificity, and the replacement of pri-
vate mourning with the collective and politically significant commemora-
tion of death.

There are significant questions about the shape and function of this
monument and about the events to which it refers. The monument on
which the epigram were inscribed has been variously identified as a ceno-
taph, or as a war memorial bearing herms or stelai with casualty lists. As
the Athenian dead at Marathon were buried on the battlefield in the
Soros, the monument is most likely neither a tomb nor a cenotaph, which
is strictly used for the unrecoverable dead; the monument is most likely to
be identified as a war-memorial honoring the dead in the city of their ori-
gin.145 Cuttings in the fragments suggest that objects were mounted on the
monument; while some have proposed two or three herms flanking the

142 Hom. Il. 1.421, 488 (Achilles grieving beside the ships), 2.351
(sailing of the Achaean fleet), 10.308 (Hector motivates the Trojans to approach the
Achaean ships), 320, 442 (Dolon spying near the Achaean ships), 12.156 (Achaean defense
of ships), 13.58 (Aiantes to push Hector back from ships), 110 (Achaean defense of their
ships), Od. 4.708 (Telemachus'journey), 5.176 (Odysseus on sailing from Kalypso's island),
14.230 (Odysseus' Cretan lie); Pindar Pyth. 1.74-6 (Syracusan naval victory).

I43i Pindar 01. 13.113, Xenoph. fr. 6.5.
144 Horn. //. 6.463 (Andromache in slavery), Od. 14.340 (Odysseus' Cretan lie), 17.323

(Eumaeus on slavery).
143 D. L. Page, ed., Further Greek Epigrams (Cambridge, 1981) 220.
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text146, the spatial construction of the monument and the deictics
(AI.l) and (AIL 1), which appear to modify the same persons147,
strongly suggest stelai with names of the deceased engraved on them148 or
simply intentional affinity to a gravestone (cf. the formulaic ).149

Whatever its function, the monument commemorates the death of the
Athenian warriors fighting the Persians and understands their death as a
defense of Athens and Greek freedom, as well as an to be rewarded
on human and divine levels.

The mention of ships in AI and fire in the city in All has led to the sup-
position that the first epigram (AI) refers to Salamis, probably together
with other martial encounters of the second Persian War, and that the
second epigram AII refers to Marathon.150 After the discovery of a fourth-
century copy of the epigram restoring AI.2 with , few
scholars continued to support the former theory that the entire monu-
ment commemorates Marathon alone.151

146 B. D. Merritt, 'Epigrams from the Battle of Marathon,' in Saul S. Weinberg, ed., The
Aegean and the Near East: Studies presented to H. Goldman (1956): 268-280, esp. 274-280; Mer-
ritt's arguments for the herm solution are based on the similarity of the Persian War epi-
grams to the Eion monuments which bore herms and on the spatial limitations of the
monument which would better accomodate herms than stelai (though see John Barron,
'All for Salamis,' in 'Owls to Athens': Essays on Classical Subjects Presented to Sir Kenneth Dover ed.
E. M. Craik (Oxford, 1990): 135 for the exactly opposite argument).

147 Cf. also Toimn in C; see Barron 139 and B. D. Merritt, 'The Marathon Epigrams
Again,' AJP83 (1962): 294-8, especially 297-8 on the identity of and .

148 Barron 136, cf. P. Amandry, 'Sur les "Epigrammes de Marathon",' Theoria: Festschrift
W.-H. Schuchhardt (1960): 8, Page Further Greek Epigrams 222-3.

149 Page Further Greek Epigrams 223.
150 Various scholars support this theory, but in slightly differing forms: Meiggs and

Lewis 56-7 argue that the monument began with a commemoration of Salamis, to which
an epigram about Marathon was later added (n.b. All in rasura); Page Further Greek Epi-
grams 220-2 sees AI as referring to Salamis and Psytalleia or Salamis (perhaps with Mykale)
as a naval battle and Plataea as a land battle, i.e. the war as a whole. Page sees the addi-
tion of the Marathon epigram All as a replacement of a hypothetical monument of 490
BCE; otherwise its addition 'as an afterthought becomes and will remain inexplicable
(222).' W. Kendrick Pritchett, Alarathon (Berkeley, 1960) 161-2 views the monument as a
commemoration of Salamis, using comparanda from Aesch. Persae; the monument would
be designed to accomodate mention of Marathon, rather than that All was added later as
an afterthought or as a replacement of a monument of 490 BCE; K. W. Welwei, 'Die
"Marathon Epigramme von der athenischen Agora",' Historia 19 (1970): 299-303 argues
that the monument commemorates all the dead of the Persian Wars collectively, with spe-
cific mention of Marathon in All; cf. also F. Hiller v. Gaertringen, 'Perserepigramme von
der athenischen Agora,' Hermes 69 (1934): 204-206 and W. Peek, 'Zu den Perser-Epigram-
men,' Hermes 88 (1960): 498-9.

151 Merritt (1956): 272-3, for example, sees the Persian War monument as a reconstruc-
tion of a hypothetical monument to Marathon from 490BCE, destroyed in the second
Persian War and rebuilt with a reference to both Persian Wars (AI) and with a copy of the
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Barren's view (137-140) that both AI and II refer to Salamis in combi-
nation with another battle (Mycale, Plataea, and perhaps Artemisium) or
alone (i.e. to Aristides' engagement on Psytalleia and Themistocles' naval
battle) is highly problematic. He questions whether Athens can aptly be
described as (AIL2), an adjective which may better and more
traditionally describe Salamis152; the imprecision of this epithet should not
overshadow the traditional identification of Marathon as the battle where
the burning of Athens was prevented. The other problem Barron high-
lights is the middle voice of which he argues should not be
understood as an active deflection of Persian force, but as a defeat: 'sink-
ing under Persian violence (139)'; this participle would refer to those who
did not join Themistocles, but remained in the city - an argument Barron
buttresses with the mention of a which he associates with the
ancient wooden fence surrounding Athens (139). Barren's argument is
doubtful for several reasons: 1) Other uses of the middle participle

are unattested (cf. LSJ s.v. ), leaving open an equal possibility
that the middle voice indicates the deflection of enemy force in one's own
self-interest. 2) It is questionable whether a monument commemorating
the dead warriors of the Persian War would commemorate those dead
who had remained in the city in parallel with those who fought in the
martial encounter at Salamis. 3) Throughout the poetic tradition, includ-
ing the Homeric poems, has a metaphorical meaning of'defense,'
used of warriors.153 Where the emphasis on the warriors' ( ,

) defense of Athens is predominant, there is no need to introduce
another battle location to interpret ; as the beginning of each sec-
tion mentions the warriors ( '), the reading of at
the outset of C as referring to the warriors would provide a neat parallel.
Barron's readings hardly necessitate the identification of AII with
Salamis; therefore, in the following discussion, I am following the general
scholarly consensus that the Persian War memorial commemorates

original epigram to Marathon (AII ). Merritt puts forth the theory that AI.2 refers both to
fighting at and on the Persian ships followed by a rout on land (271), a plausible but diffi-
cult reading as suggests fighting on one's own ships and the mention of ships with
seems to be a periphrasis for infantry and naval contigents on the Athenian side (cf. Pritch-
ett 163). Cf. also Merritt 1962: 294-8, who argues further for identification with Marathon
based on the reference to the burning of Athens and the highly unlikely juxtaposition of
two 'unrelated' inscriptions on the same stone; the mention of Marathon hardly excludes
the possible commemoration of other battles, such as Salamis, as they are all related as
martial encounters with the Persians.

152 Aesch. Pers. 888-895, Soph. Ajax 134, Geminus AP 9.288.3.
15:5 e.g. of footsoldiers (Il . 4.299), see LSJ s.v. 4b.
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Salamis and perhaps other naval and land encounters of 480/479 BCE in
a format which allows for inclusion of references back to the events of 490
BCE as a parallel.

With the phrase (AI.2), AI refers to a
combination of infantry and naval power, suggesting Salamis and perhaps
implying other martial encounters, including Marathon; AI equates the
infantry and naval engagement of these warriors for the cause of Greek
freedom with a masculine that earns and recompense from
the gods. AII similarly characterizes the warriors of Marathon as
and active in their defense of Athens ( ) and their deflec-
tion of the Persian offensive. B and C, which appear to be connected by
the of C.I, celebrate the warriors' defense of land (

C.I) and perhaps islands ( B.2)
which will be rewarded with The monument begins with a global
view of the events of 480/479 BCE and their significance for Greece as a
whole, narrowing its scope to the Athenian warriors in All and in B-C,
where the epigrams turn from specific historical encounters to a larger
paradigmatic trend of exchanged for martial excellence. Each seg-
ment begins with an abstract or metaphorical characterization of the
deceased ( ) followed by a more concrete and histori-
cally grounded description of their martial activity (

and its results: freedom from slavery, deflection
of the Persian attack, and the attainment of

If the Persian War epigrams are interpreted as a war-memorial of 480-
470 BCE154 for naval and land battles of 480/479 BCE with reference to
Marathon, we see multiple new developments extending those we have
seen above in the archaic epigrams. First, the Persian War epigrams are
historically grounded; beyond reference to various referential-traditional
phrases (e.g. ), the battles of the second Persian War are
seen against the background of a historical battle rather than in analogy
to the traditional or Homeric warrior. The warriors and their opponents
are clearly mentioned ( AII.2), and the very fact of
the Marathon epigram All being included in a monument of the later
time period 480-470 BCE signifies its paradigmatic nature as a hoplite
battle, as the definitive Greek encounter with the Persians (i.e. the barbar-
ian world) and as the definitive Athenian battle, set in a position of analo-

154 See Amandry 2 on the rough surface of stone with the polished surface for All as
typical of Athenian bases of 480-470 BCE.
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gy to the battles of 480-479 BCE.155 This historic specificity is typical of
written rhetoric, which no longer relates the individual event to the refer-
ential tradition for relevance (i.e. the 'homeostatic' culture)156, but here
even establishes an analogical relationship between two historical events
Marathon and the battle(s) of 480-479 BCE.

The nature of the monument is encomiastic, with paradigmatic signifi-
cance for the reader.157 The Persian War epigrams continue the interpre-
tation of the warrior's death as active ( ) and masculine

The martial defense of Greece is understood as
AI.1-2), which is rewarded both by long-

term memory within the social group ( ) and by divine recompense
AI.l, C.2). The epigrams place emphasis

on collectivity, as can be seen in the predominantly plural or corporate
singular terms in the text (e.g. ); by contrast, the terms for the
recompense of the warriors' action appear in the singular
suggesting a shared memorialization as a common reward for collective
action. The interplay between the fates of Athens ( AII.2,

C.I) and Greece as a whole ( AI.2)
also serves as an analogical pairing of individual and collective fates
involved in the Persian War. Where the earliest funerary epigrams move
away from the transitional chronological sequences of lament, they focus
on a continual present — the stable identity of the deceased and the
diachronic communication with individual readers. In the Persian War
epigrams, the warriors' past activity ( ) prevents the potential
slavery of Greece to the Persian empire ( AI.l) and
connects with the honor represented by the monument and the reaction
to the monument in a continual present:

This connection of past and
momentary activity ( ) with continued fame and recompense in the
present ( ) wholly obscures the moment of death; this chronological
continuity lends the epigrams a gnomic function, in which they reinforce

155 In Athenian ideology, Marathon represents the first differentiation of Athens from
the barbarian world and from the rest of Greece. On the paradigmatic position of
Marathon as the definitive Athenian battle, viewed as representative of the superiority of
the Athenian political system, see N. Loraux, 'Marathon ou 1'Histoire ideologique,' REA
75 (1973): 13-42, esp. 16-17, 40. Cf. also Pierre Vidal-Naquet, 'La Tradition de 1'Hoplite
Athenien,' inJ.-P. Vernant, ed., Problemes de la guerre en Grece ancienne (Paris, 1963) 168 on
the importance of Marathon as the paradigmatic battle representative of hoplite solidarity.

156 Goody and Watt 30-4, 53-6.
157 Peek 495-7.
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the general validity of the parallel human and the divine rewards for
proper action embodied by the monument recording the specific case of
the Persian War.

The Persian War epigrams display some affinities to the referential tra-
ditions of epic and lyric genres; yet, like the archaic epigrams, their texts
display singular formulae and poetic strategies which experience an inde-
pendent literary diffusion.158 As in the archaic epigrams, there is allitera-
tion and assonance159, joined here by wordplay ( in the
same metrical position) and parallelism ( ( AI.l). While the
epigrams' text as a whole maintains affinities to traditional diction, it is
noteworthy that traditional diction is concentrated in AI, while All, B,
and C have solely thematic but no significant linguistic resonances in oth-
er poetic genres; this suggests that AI functions as a general introduction
to the combined naval and infantry defense of Greece in the Persian
Wars. The traditional diction in AI refers to and often transforms tradi-
tional language about heroic activity and its contrast:

The ref-
erence to (AI.l) recalls the traditional Indo-European con-
cept of divine rewards in material and eventually in the abstract form of
fame or poetic celebration that preserve the individual's activity (//. 9.413)
or identity (Ibycus SI51.47) after death.160 Fusing the various aspects of
this formula, the Persian War epigrams embody this recompense for the
warrior's death in a material monument that perpetuates an abstract
memory. The description of the martial activity of the warriors likewise
draws on traditional diction, but also adopts newly abstract usages;

a traditional phrase used of persons, now modifies the
abstract and collective Traditionally, the Homeric for-
mula embodies the marginalization and passivity connected with the
definitive day on which slavery is imposed, and so again suggests the posi-
tive activity of the dead warriors in preserving the activity of Greece itself:

158 Cf. Barren 140-1 on the echoes of All in Pythian 1.73-5 (composed in 470 BCE for
Hieron of Syracuse) , suggesting a parallel between the Syracusan defeat of the western
barbarians and the Athenian defeat of eastern barbarians:

159

160 See Edwin D. Floyd, 'Kleos aphthiton: An Indo-European Perspective on Early
Greek Poetry,' Glotta 58 (1980): 133-156, especially 154-5 for Greek and Sanskrit compara-
nda that show the root meaning of the phrase is connected with reward from the gods.



In Od. 17.322-3, Eumaeus' parallel between the and the loss
of highlights the significance of the monument's commemoration of
the warriors' (AI.l), which is rooted in their defense of Greece
against slavery and, implicitly, the loss of ). Yet while the Homeric
poems define freedom only at its loss on the day of slavery, the historical
moment of the Persian Wars marks a shift from martial rhetoric empha-
sizing material or political gain to one that emphasizes freedom as its
goal, an aspect shared by other contemporary monuments to individuals
and groups involved in the Persian Wars.161 AI thus serves as a paradig-
matic and traditionally marked preface to the historically based com-
memoration of the Persian Wars and the defense of Athens, itself
detached from traditional language and rooted in historical and geo-
graphic specificity. The phraseology of the Persian War epigrams
reemerges in other monuments associated with the Persian War, first and
foremost the concepts of 162 and an connected with free-
dom or slavery of Greece.163 The development of a diction specific to the
epigrams transmitted side by side with traditional diction demonstrates
the new autonomy of the warriors' epigrams, which draw their reference
points both from oral-traditional material and identifiable historical
events, while also participating in exchange with other written texts which
celebrate these events.

The Persian War epigrams show various endpoints of the develop-
ments we have seen in the archaic funerary epigrams — the characteriza-
tion of death itself as active, the suppression of death and mourning as
theme, the paradigmatic function of the epigram for the reader, and the
historical grounding of the warrior's death in relation to paradigmatic
events such as the battle at Marathon. The Persian War monument com-
memorates the death of warriors while never explicitly mentioning death
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161 Kurt Raaflaub, Die Entdeckung der Freiheit (Munich, 1985) 38-41, 76-9.
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verbally and in all likelihood not being physically connected with a
gravesite. These epigrams further minimize the role of mourners, donors,
and even the names of the deceased, if we are not to see stelai with casual-
ty lists implied by the deictic pronouns here; the exchange formed by the
gravesite takes place beyond the immediate circle of kin and mourners in
parallel Athenian civic, panhellenic, and divine realms where collective
action is answered by shared recompense and memory. The language of
the Persian War epigrams negotiates between traditional diction and a
new formulaic and thematic referentiality grounded in the historic past
and enabled by the presence of writing.164 As opposed to homeostatic cul-
ture, which continually re-evaluates received information, the historic ref-
erence in writing allows a new level of collective commemoration in
which the mourners, death, and perhaps even the deceased and the
nature of the monument itself are no longer necessarily identified. Much
of the paradigmatic and analogical function of the Persian War epigrams
is also determined by the presence of written reference to historical reality
and the significance of the monument: the monument draws parallels
between Marathon and the events of 480/479 BCE, between the interde-
pendence of Athens and its warriors, between Greece and Athens, and
finally between the commemoration of specific warriors in the monument
and the general validity of the rewards of for martial activ-
ity. These analogies between different levels of action displace the loss
constituted by death and replace it with a theme of agency, both in the
warriors' active defense of Athens and Greece and in the Athenians'
action of erecting the monument to their memory; this motif of agency
remains grounded in the concreteness of the monument and the contin-
ued verbal and physical accessibility of the historical reference enabled by
writing.

These various features particular to the inscribed monument point to
the collective significance of writing and its potential for political instru-
mentalization. Scholarly debate about the political potential of writing is
polarized, with some seeing writing as a democratic tool in the codifica-

164 Cf. Chester G. Starr, The Awakening of the Greek Historical Spirit (NY, 1968) 83, 147 on
the various inscribed material objects set up in Athens from at least the fifth century BCE
onward, which often display a conscious interest in preserving historical information as an
anchor for oral memory: the eponymous archon lists, the memorials to battle victories
(both trophies at the battlefield and dedications at home or in international centers), the
individual gravestones with reference to historical events (tombstone of Pythion IG I2

1085), and the recutting of old inscriptions.
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tion of laws165 and in the creation of general access to knowledge, law,
and political participation166, while others see it as a catalyst for increased
social differentiation: elite controlled access to texts and changes in writ-
ing technology, script or education that cause social stratification167, as
well as uses of historiography or inscriptions to buttress the aims of social
groups or regimes.168 The archaic funerary monuments with their epi-
grams display both democratic and elitist tendencies. The inscribed funer-

165 Steiner 239-242 discusses the dual nature of codification - it protects citizen rights by
providing and preserving access to information, while it likewise consolidates the position
of the state through the creation of written markers. Similarly, Rosalind Thomas ('Litera-
cy and the city-state in archaic and classical Greece,' Literacy and Power in the ancient world
ed. Alan K. Bowman and Greg Wolff (Cambridge, 1994): 35) shows how contemporary
Greek views of writing in the state ranges from idealistic and democratic to distrustful.

166 From the fifth century BCE onward, the total number of public inscriptions in demo-
cratic Athens increases dramatically, straddling purposes of general access to written infor-
mation and consolidation of state power: written decrees (e.g. the coinage decree, erected
on stelai at the mints of allies), increased use of archives and written documentation in
courts, religious dedications, codified laws, inscribed financial records (e.g. tribute lists); cf.
Thomas 43-49. Also, as Goody and Watt (39-42) note, the Greek alphabetic system offers
more 'democratic' means of written expression which reproduces the basic phonemic sys-
tem common to all human physiology, thus favoring the social diffusion of writing. Writ-
ing is a precondition of multiple politically significant activities in Athens from the sixth
century onward: consulting codified law, ostracism, and attendance of schools; though the
laboriousness of copying and the lack of separations between inscribed words would pre-
sent some obstacles for the Greek reader or writer, the Semitic languages require special-
ists who are incorporated into the existing political elite (Goody and Watt 42). By contrast
to other previous and contemporary Near Eastern literate cultures, Greek literacy lacked
an official aspect to the language (e.g. isolation of writing within power institutions, scribes
as writing specialists), and so offered potential for more general access to written commu-
nication (Assmann 267-8). Despite these relatively favorable conditions in Greece, wide-
spread access to writing remains confined, in that written texts outside of codified law and
inscribed monuments remain restricted to individuals (inscribed possessions) or to limited
audiences (privately owned written texts); cf. Steiner 201-214. Steiner 228-9 further argues
that this split between publicly accessible and privately circulated writing in Athens corre-
sponds to two different uses of writing: instrumental (e.g. codification of law and decrees, a
communication participated in and received by larger groups) and theoretical (self-con-
sciously written, private texts circulated among limited groups). The funerary epigrams
defy this opposition, functioning both instrumentally (communication to the wider social
group, diachronic relevance of individual memory) and among private groups (the restric-
tion of access to the construction and the inscription of gravesites to the elite, references to
kin recognizable only to the family).

167 Jack Goody, The interface between the written and the oral (Cambridge, 1987) 140-6. While
writing allows some social mobility (i.e. a new potential for achievement not connected to
birth), the effects of literacy often stratify social groups between literate and illiterate and
remove direct personal contact from social and political transactions, possibly limiting
direct access to political machinery (cf. Steiner 246-7).

168 Alan K. Bowman and Greg Woolf, 'Literacy and Power in the ancient world,' Litera-
cy and Power in the ancient world ed. Alan K. Bowman and Greg Wolff (Cambridge , 1994): 1-
16, esp. 6-8.
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ary monument departs from the homeostasis of oral society and stabilizes
historical references in the memorials of the dead; by contrast to the oral
lament celebrating ritual passage among kin, the more durable funerary
monument serves as a preserver of memory originating as the product of
ritual and based on individual and collective belonging. Writing extends
communication from its context within ritual action and associates it
increasingly with exchange of personal, social, and historical information169

The written epigram diversifies the communication between donor of the
stele, the author of the epigram, the monument (or the persona of the
deceased), and the reader; its commemoration of the mourning for the
deceased lends the inscribed monument a range of functions as a histori-
cal record, an object of reciprocity, and an aesthetic medium. While writ-
ing allows for the access of all readers and listening audiences to the mem-
ory of individual dead, the public monument enables further collective
commemoration of the deceased, exemplifying group values (CEG 143);
references to collectively accessible historical and geographical informa-
tion in both individual and corporate epigrams likewise allow the genre to
retain public relevance.

Yet, by contrast to the general lack of censorship of written materials in
Greek culture, the funerary monuments are the one written medium
which is state-controlled through funerary legislation, or perhaps even
forbidden during the marked decrease in private monuments in the first
half of the fifth century BCE, and appropriated by the state to some
extent through the development of public memorials.170 State-sponsored
monuments represent the grave monument's potential for democratic
expression through broad popular access to the inscription as public
information but they also reveal the blurring of democratic and aristo-
cratic values in their representation of the dead. Despite the relatively
public nature of the inscribed monument, the cost of the individual stone
and its inscription remain potentially prohibitive, and the values espoused
by the epigram or by visual representations on the monument therefore
often reflect those of the elite. The political role of writing on the funerary
monument thus evades any exclusive association with democratic or elite
advances. Rather, it shows itself as an adaptive medium with potential for
use in both democratic and aristocratic spheres: ultimately, the chrono-
logical durability and the broader audiences available to the inscribed

169 Walter Ong, 'Writing is a Technology that Restructures Thought,' in Gerd Bauman,
ed., The Written Word: Literacy in Transition (Oxford, 1986) 36.

170 Thomas 38-40.
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monument enable it to assume various political functions, both of stratifi-
cation and of democratization. The flexibility of writing in aligning itself
with public and private, elite and democratic functions determines the
broadening use of script as medium, and, as we shall see below, it also
intensifies the questions of public and private priorities in both oral and
written memorialization throughout the classical period.



CHAPTER THREE

FPAMMATA AEFONTA TAAE:
CASE STUDIES IN CLASSICAL MOURNING

In the preceding two chapters, I have studied our evidence for oral
lament and written memorialization down to the beginnings of the classi-
cal period. Various characteristics of early Greek memorialization of the
dead remain constant: the concern with the beautiful death, the special
attention given in both oral and written media to the extraordinary
deaths of youths and warriors, and the question of passivity or activity in
response to death. If we view the Homeric representation of lament as an
indicator of traditional attitudes toward the form, function, and problems
of oral lament and media of mourning in oral society, the written memor-
ial involves various shifts in the dynamics of memorialization, most of
which can be connected with the inscribed epigram's limited spatial effi-
cacy and its diachronic durability:
1) A shift from the treatment of ritual passage in lament to the funerary
monument, which records the final reintegration of the deceased among
the stable dead and the mourners among the community of the living.
The diachronic durability of the epigram necessitates the suppression of
the liminality of death ritual and the gravemarker's resulting focus on
recording the completed ritual act as well as the stable identity of the
deceased and their mourners.
2) A shift from a focus on mastering an immediate ritual passage (e.g. the
chronological bridging done by the ) to preserving memory, exempli-
fied by the function of the as the essential connection of the
name of the deceased with the gravesite, and the grounding of the
deceased's identity in historical, social, or geographical particulars. Here
again, the diachrony of the inscribed material gravemarker necessitates
the suppression of the liminal moment of death; the function of recording
and reinforcing memory is linked with the general trend away from
homeostasis with the arrival of writing, a trend which comes to its fullest
expression in the increasing historical reference in epigrams, as for exam-
ple in the Persian War monument.
3) A shift from memorialization among the immediate kin to the involve-
ment of larger groups in memorialization and the resulting typological
portrayal of the deceased according to their social role. As a result of the



TPAMMATA AEFONTA TAAE 115

inscribed gravemarker's involvement of multiple actors in the construc-
tion of the gravesite and its greater accessibility to a larger public over
time, its relevance to these groups expands to include more references to
the deceased's place within the larger contemporary and future commu-
nities reading the text.
4) A shift from the prominence of the deceased and the individual mourn-
er to a spectrum of interrelated visual and verbal communications
between the donor(s) of the stele, the author of the epigram, the monu-
ment, the social persona of the deceased, and the reader.1 The range of
communicative exchanges at the monument in first-, second-, and third-
person formats with both oral and written characteristics reflects the
absence of the author whose medium, the gravemarker, continues com-
munication beyond his / her immediate presence. This multiplicity of
exchanges communicated by the gravesite is paralleled by the monu-
ment's own multiplicity of functions as a marker, an object of reciprocity,
and an aesthetic emblem of the deceased's physical and ethical beauty.
5) A shift away from the Homeric opposition between the passivity of ver-
bal lament and active mourning expressed in material memorials such as
large-scale ritual and monuments. With the presence of writing, the active
construction and inscription of the gravesite comes to fuse verbal and
material forms of memory. In contrast to the singular and private perfor-
mance of ritual lament, the active construction and the diachrony of the
gravesite allow for a motif of reciprocity to emerge; the construction of
funerary monuments and their ongoing generation and preservation of
memory serve as a recompense for the deceased's activity in life. The per-
manence of the monument likewise allows the epigram's aesthetics to be
viewed as paralleling the ephemeral beauty of the death through its plea-
surable verbal and visual communication diachronically.
6) A shift from opposition between the singular, ephemeral women's
lament and the traditional epic commemorating the warrior's lifetime of
activity to the epigram's commemoration of the warrior's now-stable
death qua act in itself and the particular marcation of the warriors' graves
with epic diction. The permanence and the active, positive nature of the
inscribed gravesite allows the epigram to praise the deceased and to
record a death as a behavioral paradigm for the living; by contrast, the
epic tradition limits itself to the living hero as exemplum, while the lament
signals the end of the hero's life cycle and efficacy.

1 n.b. also the increasing visibility of the mourners on the monument with the rise of the
'handshake' motif in the late fifth century BCE.
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In connection with the marginalization of private ritual and the devel-
opment of written and civic alternatives to lament, a new era of memori-
alization begins in the classical period - the blossoming of tragedy, the
funeral oration, and the public funerary monument or casualty list2;
though privileging of oral communication persists3, writing becomes less
ambiguous and the familial lament exists side by side with and often in
subordination to civic forms of memorialization. In this chapter, I will dis-
cuss the trajectories of lament and the epigram in the classical period and
their evolving significance for later audiences.4 I will explore the further
development of both orally performed (threnoi, funeral oration, tragedy)
and written media (literary epigrams, classical funerary monuments) in
light of the readings above: How do traditional tensions between various
media persist or evolve? How does each medium establish its own generic
authority or contest the authority of the others? What relative values does
each medium place on oral, written, and material memorials? In order to
provide the greatest possible continuity with my discussions of Homeric
lament and the archaic epigram, I have chosen exemplary texts that focus
on the deaths of warriors where possible, including Simonides' epigram
on Megistias, Sophocles' Antigone's treatment of Eteocles and Polyneices,
and the epitaphios logos in the following chapter. These final readings
will show how literacy and the diversification of commemorative genres
continues to influence the classical ideas of mourning, from tragedy as a
civic representation of lament to the rise of the public monument and the
funeral oration. While many thematic concerns persist (e.g. the beautiful
death, the ideal of activity in response to death, death as an activity in
itself), new concerns arise regarding the context of the death and mourn-
ing of the individual within the collective context: these include attention
to the ambiguities of traditional models of the warrior's death as well as
an inquiry into the nature of the afterlife and into the potential conflicts
between individual and civic memorialization. By tracing the increasing

2 On Athenian public burials, see Clairmont, Patrios Nomos passim.
3 For the persistent classical privileging of the oral over the monumental (i.e. written),

see Raymond Descat, 'Autour d'une fonction sociale de 1'oralite: travail, echange et parole
chez Pindare,' Oralita: Cultura, Letteratura, Discorso ed. Bruno Gentili and Giuseppe Paioni
(Rome, 1985): 69-80 and Steiner passim.

4 R. Heinze, 'Von altgriechischen Kriegergrabern,' Neue Jahrbucher 35 (1915): 1-7, esp. 2
on the literary autonomy of the funeral epigram from its position in situ starting in the
archaic and early classical period, as seen for example in Herodotus' citation of funerary
epigrams and in Simonides' literary epitaphs. The focus of later and literary epigrams on
the creation of personae may well reflect the early centrality of personae for the genre on
stone.
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division between individual and civic memorialization in the different
media available to the mourner in the classical period, I intend to provide
the basis for a new reading of the classical funeral oration, which repre-
sents one response to these various genres of mourning and their contin-
ued problematization of lament and the warrior's death.

3.1 The Pindaric Threnos

The Pindaric threnoi provide an example of fifth-century, professionally
composed laments; the extant fragments of the threnoi are most likely not
a representative sample of contemporary lament, in that their sources are
often later authors with particularly religious or philosophical interests,
such as Plutarch and Plato.5 Nonetheless, the fragmentary threnoi display
significant continuities with the Homeric laments and archaic epigram as
well as dialogue with other poetic genres; this interaction with other poet-
ic genres is thematic and generally independent of shared traditional dic-
tion. As I will show below, the threnoi establish their authority as an oral-
ly performed genre in parallel with other types of songs for and about the
living; by subverting traditional oppositions between life and death, the
threnos characterizes lament as an act of reciprocity and a continuation
of shared between living and dead communities over the barrier of
mortality. This authoritative strategy reveals the ongoing agon between
lament and other types of songs for and about the living, as well as the
persistence of both oral and written genres of memory in the culture of
oralcy.

By contrast to the Homeric characterization of lament as the inverse of
epic and the epigram's superficial treatment of mourning, the most
remarkable feature of the Pindaric threnos is its self-assertion as a genre
related to other performance genres, but legitimate in its own right:

Humphreys 125nlO.



Here, the three modes of poetry ( 5) that memorialize
the dead are the lament for the cult hero, the wedding song, and the
lament for the dead, represented by the emblematic figures Linus6,
Hymenaeus7, and lalemus8; these are set on a par with Apollo and Diony-
sus, who embody the paian and the dithyramb respectively.

While Pindar contrasts the paian and dithyramb as different types of
songs employed among the living, he sets them both in opposition to the
third element in the series, the songs of death.9 In a typically Pindaric tri-
ad structure, (4) signals the opposition between the first pair of gen-
res (themselves in opposition: 128c.l-2) and the genres
of lament that follow10, a strategy that implies the comparability rather
than the usual subordination of lament to other performance genres.

The central connection between the different subgenres of lament is
their origin in the mourning of the Muses for their sons Linus,
Hymenaeus, and Ialemus11 the etymology of the lament for the dead

6 On the Linus-song, see Horn. //. 18.570 (Achilles' shield), Hdt. 2.79 (Egyptians' tradi-
tion of Linus-song), and Sappho 140b (Paus. on Sappho's songs celebrating Oitolinos and
Adonis together), as well as R. Haussler, RhM 142 (1974): 1-14, who
discusses the simultaneously joyful and mournful aspects of the genre with reference to the
question of the precedence of Linus as character or the Linus-song as genre. Also F. W.
Schneidewin, 'Uber ein neuentdecktes Bruchstiick eines Pindarischen Threnos,' RhM 2
(1834): 110-12 l,esp. 115 on the figure of Linus.

7 The hymenaion is the wedding song accompanying the transition of the bride from
her parents' to her husband's house; it probably included a makarismos and, like the
Linus-song, involved a mixture of joyful and mournful song for Hymenaeus who dies or
disappears on his wedding day (see Rehm 14, Schneidewin 116-8). On the hymenaion, see
also R. Muth, '"Hymenaios" und "Epithalamion,"' WS 67 (1954): 5-45, who discusses
alternate explanations of the origin of the term 'hymenaios,' the evidence for the perfor-
mance of the hymenaion, and the association of the genre with the figure Hymenaios (5-
36).

8 Elsewhere in the threnoi, Pindar designates the threnos with the term Ialemos:
(fr. 128c.a2-3). Perhaps we are to see some connection between the

paianic songs of the first lines and the lament, as lalemos is said to be the son of Apollo
and Kalliope in the Pindaric corpus:
(Schol. Eur. Rhesus 895).

9 Maria Cannata Ferra, Team, Ditirambi, Treni in Pind. Fr. 128c S.-M.,' GIFN. S. 32
(1980): 182.

10 Ferra 182 n. 10, 183: cf. 01. l . lff . , with contrasts between an initial pair and a third
item which Pindar further thematizes.

11 Ferra 183.
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hero, the mournful songs of a wedding12, and the funeral lament proper.
This personification of the genres of funerary song also serves as an exem-
plum, in which the Muses' suffering functions as a consolatory model for
the human experience of mortality; the final mention of Orpheus perhaps
alludes to that singer's position as the prototypical son mourned by the
Muses, yet also as the first poet whose performance transcends the bound-
aries of death and so perhaps serves as a model for this threnos.13 The tra-
ditional independence of Orpheus both as a figure mediating between var-
ious functions (hunting and music, misogynist and uxorious husband of
Eurydice) and as a disembodied singing head are emblematic of the gener-
al independence of the verbal and musical arts, perhaps even beyond
death, an attribute of Orpheus which could reinforce Pindar's portrayal of
the threnos as an independent and authoritative performance genre.14

Although it remains unclear how the connection between these poetic fig-
ures functions within the larger trajectory of the threnos, the significance of
this fragment lies in Pindar's assertion of the specific generic identity of the
threnos and other genres memorializing the dead, and the placement of
these genres on the same level as the generic traditions of the paian and
dithyramb. It is from this newly independent standpoint that the threnos
engages with conventions of the Homeric lament, the epigram, and other
genres while maintaining its generic function of reflecting the passage of
the deceased from the community of the living to that of the dead.

The threnoi share, develop, and challenge various features of the Home-
ric while Pindar may not engage directly with the texts of the Homeric

as we have them, he carries on a dialogue with the traditional lament
motifs we find in the which are our only available source for the
themes of oral lament until this time period. Several linguistic features of
the Homeric and other laments resurface in the Pindaric threnos -

of the departure constituted by death15, the mourner as

12 On the motif of parallels drawn between wedding and funeral song and rituals, see
Ferra 185-6, Rehm 29-41. Cf. the Phrasikleia epigram's thematization of death as mar-
riage: (CEG 24.2).

13 Ferra 187-8.
14 On the Indo-European roots of Orpheus as a mediating figure whose decapitated

head remains mobile and communicative after death and thus encorporates the indepen-
dence of the verbal and musical arts, see Joseph F. Nagy, 'Hierarchy, Heroes, and Heads:
Indo-European Structures in Greek Myth,' in Lowell Edmunds, ed.. Approaches to Greek
Myth (Baltimore, 1990): 199-238, esp. 209-220.

15 Fr. 128dl8, 131b2, 133.5, cf. //. 19.288 (Briseis on Patroclus' death as departure).
16 128e.c3; cf. Hecabe's (//. 22.431) and Penelope's

(Od. 18.201).
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and perhaps line-initial 17 Various motifs also persist, such as
genealogical themes18, chronological motifs, and the juxtaposition of
opposites. Designations such as 128b7) have
resonances with the juxtaposition of opposites in the Homeric such
as (Il. 18.54 [Thetis]). The oppositions and chronologi-
cal contrasts characteristic of the are joined by a new concept of con-
trast of beginning and end, rooted in new attention to the afterlife, but
also very likely referring to elegiac sentiments regarding the importance of
the end of various processes for their whole19:

Elsewhere in Pindaric poetry, marks a completion or an outcome,
including the end of life, which allows the assessment of the nature of life
as a whole. A positive includes the attainment of old age with
children, the persistence of good fortune, or a good reputation after
death20; yet here the of life is viewed not only in relation to the
living, but also in relation to the deceased, whose death marks the begin-
ning of a new existence in the afterlife.

As we have seen above, lament and epigram treat the end of life as a
definitive moment of change; the are replete with chronological tran-
sitions and the epigrams focus on the stable identity of the deceased to the
exclusion of the transitions of death and mourning. By contrast, the
threnos treats life and death or reincarnation

as analogical and integral wholes bounded less by a liminal period
of transition than by a change in existence embodied by the onset of the
afterlife or reincarnation, itself associated with the positive gift of the god

Similarly, the traditional reference to chronological cycles is
transformed into a dialogue with the analogy between day : night and life
: death, in which the imagination of light in the afterlife displaces the
trope of death as departure from the light of the sun21:

17 Fr. 128b5, cf. //. 19.289 (Briseis), 24.757 (Hecabe).
18 e.g. 128dl7; cf. the allusion to the parentage of lalemos from Apol-

lo and Kalliope, 128c.
19 e.g. Solon 13.15-7, Theogn. 201, 607-610 , 1075-8.
20 Attainment of old age with children: 01. 5.22-3; persistence of good fortune: 01. 7.25-

6, Mm. 11.16, Isthm. 7.47-8; good reputation after death: 01. 7.68, Pyth. 12.29.
21 The Homeric association of light with life and activity and death with darkness and

departure from light is reversed here, in that the afterlife offers light in the form of further
existence in the underworld (frs. 129-131) and of rebirth (fr. 133.2-5); see D. Bremer, Licht
undDunkel in der fruhgriechischen Dichtung (Bonn, 1976) 244 with n. 35, 265.
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While the threnoi obscure the distinction between life and death, the
transition from one state to the other likewise admits increasing ambigui-
ty; Pindar draws on elegiac motifs by deconstructing the usually stark con-
trast between life and death (e.g. Mimnermus 1) and treating aging as a
liminal phase between life and death:

The opposition between former life and the departure embodied by
death, marked in the with line-initial and 22, is now made
ambiguous in that life is in the process of departure while the individual is
still alive: (131.2). Likewise, the por-
trayal of aging ( 3) fuses the traditional ques-
tion of the active death and response to death with the traditional motif of
aging as an initial stage of dying23: where does the liminal period of aging
begin, and where does life end and death begin? This threnos also draws
on the elegiac contrast of death and death ritual with and rede-
fines death as resolving life's pleasures:

(4).
In addition, the Pindaric threnos reconfigures as part of the

deceased's underworld existence, which parallels many of the activities
associated with idealized life in Homer and with sympotic activity in ele-

gy:

23 See Thomas Falkner, The Poetics of Old Age in Greek Epic, Lyric, and Tragedy (Norman,
OK, 1995) passim on the various positive and negative portayals of aging in the Greek
poetic tradition; see especially 28-31 on the Homeric perception of age as the liminal peri-
od between life and death (the 'threshhold' of age, the position of old men on the city wall
in wartime).
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Here, the threnos describes the afterlife with appropriated epic and ele-
giac imagery of luxury (presence of the 24, pleasant odors25) as well
as terminology of pleasure, fullness, and good fortune:
(3)26, (7)27, (7)28, (8).29 The predominance of
vocabulary of abundance, fertility, and musical communication marks the
underworld as a place of continued social activity and exchange analogi-
cal to the interaction among the living. By contrast with the Homeric
laments, the Pindaric threnos, like the grave epigram, focuses on the sta-
ble identities of the mourner and the deceased; while the Homeric
and katabasis accounts remain distinct and few themes of the afterlife
appear in the earliest funerary epigrams, the threnos displays a new con-
cern with underworld existence during the lament for the dead. In the
threnoi, the underworld is described as a meadow ( 129.330) or

24 The is associated with the activities of the living, including the song for the
victor (01. 3.8, 9.13, Mm. 9.8) and collective priorities such as and stability of the
group (Pyth. 2.71, 4.296); its music and the lyrics set to it are viewed as the recompense for
action or as the generators of memory (Mem. 4.5, Isthm. 5.27).

25 Usually associated with the superhuman (Horn. Od. 5.59-60 [Kalypso], Theogn. 9
[Delos]) and with elements of the symposium (Horn. Od. 9.210 of wine, Xenophanes B1.7
of incense).

26 is typically used of natural abundance: Hes. WD 234 (wool), 466 (grain), Hom.
Il. 8.307 (poppy), 16.384-5 (earth during a rainstorm), 18.561 (vineyard), Od. 9.219
(cheeses), 15.333-4 (full tables), 19.112 (fruit trees); elsewhere, Pindar uses the term
metaphorically, of (Nem. 3.40).

27 Used of female ancestors (01. 6.84), the activity of the poet (Pyth. 2.62), (Isthm.
5.12), youth (Isthm. 7.34), and a crown (Isthm. 7.51).

28 In the Pindaric corpus, and related terms designate heroes (01. 2.45, 6.68,
Nem. 10.53), abundance (01. 9.16), beauty / fertility / thriving (Nem. 1.71, 4.88, Isthm.
7.49), and good fortune or fortunate people (Pyth. 4.65, 7.21, Nem. 10.42, Isthm. 3/4.6, 22).
Cf. //. 22.496, where Andromache laments the coming expulsion of her orphaned son
from the banquet of his father's friends:

29 Elsewhere in Pindar, refers to light (01. 10.75, cf. Theogn. 569), youth (01.
10.99, cf. Theogn. 1131, 1348), song (fr. 124a-b.l, 140b), the athletic contest or victory'
(Mm. 6.12, Isthm. 2.31), and fertility in birth (01. 6.43) and sexual union (Pyth. 9.12, Isthm.
8.44, cf. Hes. Th. 970, 1009, 1018, Horn. //. 3.64, Solon 25.1). One particularly interesting
parallel is Tyrtaeus' characterization of the dying warrior as women (fr. 10.28-9).

30 For the underworld as meadow, see Od. 11.539, 573, 24.13; cf. also Od. 12.39-54 on
the Sirens, whose deadly domain is a meadow ( 44-5).
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a dark place with rivers:
(fr. 130); while borrowing from Homeric geogra-

phy of the underworld, the threnos also fuses it with imagery of
and pleasure which traditionally belong to the realm of the living:

(fr. 129.1-2). While it is
not always possible to say from their fragmentary nature how these scenes
might be evaluated by the audience in context, it remains significant that
the threnoi call into question both the lament opposition and the
traditional separation between lament and katabasis narrative in their
characterization of death.

In particular, the threnoi emphasize the well-being of the after-
life, and the particular fate of the initiate in the afterlife:

is god-given good fortune31 which rewards labors and functions as a
release from hardships32; while it can pass through various generations
(Pyth. 5.55), it can also inspire (Pyth. 11.29) and is unstable,
depending on the action or mentality of its recipient33 or simply the pas-
sage of time.34 In the Pindaric corpus, is used of people who have a
good (poetic) reputation35, suggesting that the lament functions as a
bridge between the deceased's existence among the stable dead and the
audience in the poetic context. As portrayed by the threnos, the
deceased's well-being in the afterlife parallels the good reputation he or
she enjoys among the living through the lament's poetic undertaking. The
initiates who enjoy continued existence after death take on a new designa-
tion as heroes, a renaming that alludes to an interrelationship of the
deceased's stable identity, his among the living and the threnos that
links the two:
(fr. 133.5).

The use of heroic language in the threnoi reveals a long-term trend
away from the Homeric vision of lament as the end of the generation of

51 01. 2.22, 36, 6.72, Nan. 8.17, 9.45, Isthm. 6.12, fr. 52F.133, 52k.9.
32 01. 2.22, Pyth. 1.46, 12.28.
33 Of. 1.56, 5.23, Pyth. 2.26, 5.14, 11.53, Nem. 11.13, Isthm. 3/4.5.
34 01. 6.97, Pyth. 1.46, 3.89, 105, Nem. 7.58.
35 Of people: 01. 7.10 Pyth. 1.65 Pyth. 9.1-4
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an individual reputation; beginning with the archaic epigrams, the dead is
portrayed in heroic language and language of praise, while the fifth centu-
ry brings about characterization of the deceased in terms formerly
reserved for the heroes, including such motifs as enjoyment in the afterlife
and 36 Fr. 133 represents a conception of the afterlife disconnected
from the traditional poetic imagery of the underworld and perhaps draw-
ing on Empedoclean, Pythagorean, Orphic, or Dionysiac philosophy37:

36 Cf. the Persian War epigrams C.2:
37 Hugh Lloyd-Jones, 'Pindar and the After-life,' Entretiens Hardt 31 (1985): 259-260, cf.

Gtinther Zuntz, Persephone: Three Essays on Religion and Thought in Magna Graecia (Oxford,
1971) 277ff. on the Orphic / Dionysiac / Pythagorean lamellae of the fourth and third
centuries BCE, with various parallels to the threnoi: references to the dead as
(A1.3, A2.3, A3.3), the interchange of the deceased with Persephone (Al.l , 7, A2.1, 6,
A3.1, 6) or other underworld figures (Bl, B2), the payment of recompense ( ) (A2.4,
A3.4), and the description of the underworld as a meadow (A4.6).

(//. 18.328, labelled
323 [Achilles mourns for Patroclus])

Although the fragment refers to initiation, the image of death here
remains analogous to those above: continued exchange in the afterlife as
among the community of the living ( 3), the attainment
of heroic status or reincarnation (2-5), and a continued reputation among
the living even after death ( 5).

The threnoi depart from the other genres we have examined in that they
incorporate explicitly religious elements, examine the nature of the afterlife,
and even inquire into the role of divinities in death and the afterlife. By
comparison, the either mention the gods in positive contexts (e.g.
Hecabe's gratitude for the preservation of Hector's corpse //. 24.749-750),
as symbolic of natural forces (e.g. Apollo as bringer of death //. 24.758-9) or
in contexts explaining the gods' distribution of different fates:

(Od. 4.72238). Similarly, the grave epigrams treat the
gods as impersonal forces of fate ( CEG 24)
or in metonymic functions (Ares as war, CEG 27.2, 145.2). By contrast, the
threnoi encompass a wide range of references to religious activities and con-
cepts: the belief in reincarnation (133.1-3) and as divine recompense,
and the use of the iunx (128b.8) and initiatory rites:

38 Cf.



The threnoi also feature a broader population of gods, including lesser
divinities and mythic figures: Leto (128c.l), Kalliope (128c.5), Ino
(128d.2), the Nereids (?128d.5), Leucothea (?128e.c7), Kastor (?128f.5),
and Kaineus (128f.7). As seen in fr. 128c in particular, the threnoi depict
these gods in metonymic contexts (Apollo as the paian, Dionysus as the
dithyramb) and as mythic exempla (the mourning Muses); yet the gods of
the threnoi also serve as positive agents in the afterlife existence of the
dead: Persephone receives recompense from the initiate, insuring reincar-
nation in a nine-year cycle (fr. 133) and the afterlife or reincarnation orig-
inates from Zeus ( fr. 137.3). Similarly, the gradual onset
of death through the sleepy old age of the living

, fr. 131b3) and the characteriza-
tion of the deceased as associate the nature of dying and the after-
life with divine benevolence; just as human activity continues in the after-
life, the initiates' exchange with these gods persists following death:

(fr. 137.3),
(fr. 133.2-3). While the individual dead lacks promi-

nence in the threnos, the reference to general patterns of human destiny
and belief bridges individual and collective priorities by addressing reli-
gious themes relevant to each individual (mortality, the significance of life)
and to the audience collectively (common religious belief and practice,
divine and human exempla).

The Pindaric threnoi represent the reaction of the professional threnos
to the traditional characterization of lament. In the Homeric poems and
in elegy, lament in general is subordinated to the genres that represent
them, creating a topos in which lament is rejected in favor of martial,
sympotic, and other activities of the living; here, the professional lament
asserts its generic autonomy by characterizing itself through the paradigm
of private laments of the Muses for their sons39 and by legitimizing lament
as parallel to other poetic genres performed among the living community.
Much like the Homeric laments, the threnos continues to develop themes

39 cf. the performance of the threnos for Achilles by the Muses at Od. 24.60-1 - perhaps
a traditional association of the genre with the muses?
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of chronological passage, but also evaluates them critically, collapsing
sharp distinctions between life and death by treating age as a prelude to
death or examining life and afterlife as integral and even analogical
wholes. The mourning of death becomes neither a crisis to be bridged as
in the nor a focus on the stable products of transition as in the epi-
gram, but an examination of the analogous existence of the survivors
among the living and the dead in the afterlife. The exchange of song
among the survivors parallels the interchange among the community of
the dead, who enjoy continued memory through songs of the living as
well as analogous exchange with the mortal and divine inhabitants of the
afterlife.

As an orally performed genre, the Pindaric threnoi display many the-
matic attributes we have seen in the Homeric representation of lament.
The threnos describes the genres of lament as establishing

(fr. 128.5), associating them with traditionally transmitted song
and symbols40 and perhaps even with the labeling of stelai as
Thus, despite their written composition and their possible agonistic stance
toward the inscribed stele, Pindar's threnoi continue to identify them-
selves as a definitively oral genre in performance:

(fr. 128e.a2-3, cf. fr. 128d.l3). Other than
this single possible reference to the grave monument

fr. 128.5), the extant threnoi eschew all apparent reference
to death ritual and the gravesite, instead representing themselves as a
genre on a par with other poetic performances among the living. While it
is impossible to argue ex silentio or solely on the basis of the reference to
their own song as that the threnoi privilege the orally performed
lament over other forms of memorialization, the abstract characterization
of the threnos suggests the wholly oral identification of the genre despite
its complex and apparently written composition. While the forms of
lament are personified as the Muses' sons, they are otherwise never por-
trayed in material metaphors as other Pindaric genres (e.g. the dithyra-
mb, as 128c.3) and thus evade any terms of
comparison with material memorialization. The threnos generates mem-
ory less through the commemoration of the individual deceased, who is
never explicitly named, than through the paralleling of communities of
the living and the deceased - the common experience of mortality, the

40 Elsewhere in the Pindaric corpus, designates or songs that memorialize
an event (e.g. the athletic contest Pyth. 5.49, Isthm. 8.62) or traditional material symbols of
an event (01. 3.15 on the olive crown as a symbolic of a contest).
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analogical life and afterlife existence, and the mutual relevance of song.
This analogical existence of living and dead groups makes the threnoi into
universally relevant accounts of each individual's experience of mortality,
while also suggesting a continual interchange of similar sentiments
between living and dead members of the same group over time.41

3.2 Perspectives on Thermopylae: Simonides' Epigram on Megistias (Hdt. 7.228)

The Herodotean histories offer evidence for the place of the inscribed
object in the classical culture of oralcy. The position of writing in
Herodotus is ambiguous: it supplements existing forms of material signifi-
cation such as tokens or monuments and can take on their ambiguity or
extend their force accordingly. Writing is often associated with eastern
tyranny, which commemorates and establishes power by written dictates
of individual leaders42; by contrast, Greek society is characterized by oral
exchange and monuments commemorating collective efforts.43 For
Herodotus, the inscribed grave monument reflects the polysemy of writ-
ing, a view not unlike the ambiguous Homeric portrayal of the unin-
scribed . The monuments of eastern rulers unwittingly reflect and
even ridicule their despotism, while writing on tombs is shown to be mis-
leading, or potentially misleading.44 Yet the ambiguity of writing attaches
itself not only to the barbarian tomb, but also to Greek gravesites such as
the tombs at Plataea, which accurately reflect each state's social structure,
yet are accompanied by fake graves added later (9.85). The ambiguity of
the eastern monument is often countered by oral transmission, as in the
Egyptians' silence about Cheops' and Chephren's names and their
authorship of their own monuments (2.128) — by contrast, Greek oral and
inscribed memory confirm and reinforce each other45, as we shall see

41 Cf. Leslie Kurke, The Traffic in Praise: Pindar and the Poetics of Social Economy (Ithaca:
Cornell UP, 1991). 62-70, 82. Kurke discusses the frequent association of the epinician's
victory celebration with terms of funeral and birth; the praise for the living victor extends
his into the past and 'reawakens' it (01. 8.74-84, Pyth. 9.103-5), making the immedi-
ate victory a part of the family's continuing life cycle.

42 For eastern commemoration in writing, see Herodotus on Darius' monuments
(4.87.1, 88.2, 90-1). For written dictates, see Herodotus on the inscribed stelai of Sesostris
2.102.4-5 and the written dictates of Deioces 1.96.Iff..

43 e.g. 5.77.4 (inscription at the Propylaia on the Acropolis); see Steiner 5-7, 127-142.
44 Steiner 136ff. See the trivializing record of the laborers' food consumption during the

construction of Cheops' monument (Hdt. 2.125.6), the trick tomb of Nitocris (Hdt. 1.187).
and the inscription of Asychis which omits its author (Hdt. 2.136.3-4), respectively.

45 Steiner 139.
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below in Herodotus' citation of the monuments at Thermopylae. In con-
trast to the inscribed grave and its polysemy, the action of mourning out
loud functions as a readable sign marking a significant relationship or
sympathy with the dead (e.g. 1.109.2). Nonetheless, private mourning is
seen as oriented toward kinship concerns and therefore at odds with the
state: individual mourning is viewed as revealing the mourner's potential-
ly subversive personal interests46, while the civic burial and the hero cult
are almost exclusively Greek47 and represent the definitive aspect of the
polis. Thus, in the Herodotean history, the various forms of lament and
inscribed memorial display social and semantic ambiguities, respectively.

In what follows, I will examine Herodotus' account of Simonides' epi-
gram for Megistias and the other epigrams at Thermopylae (7.228) to
inquire into the relationship between the Thermopylae epigrams and the
traditions of lament and epigram, the spectrum of individual and collective
memorials for the same event, the changing position of the written memo-
rial, and finally the features of these monuments that reflect general trends
in the memorials of the classical period. In Herodotus' narrative, the co-
existence of oral and written sources reveals the assimilation between ver-
bal and material genres of memory as concomitant products of both indi-
vidual and collective mourning; yet, conversely, the opposition between
individual expression and collective commemoration becomes increasingly
important as both oral and written memorials are adopted and controlled
by the polis, especially in the collective undertaking of war.

Any discussion of the Simonidean epigrams is rendered problematic by
questions of authorship; beyond authorship, the dates, textual integrity,
and literary or inscriptional context of the 'Simonidean' epigrams remain
open.48 The sole epigram which most scholars recognize as genuinely

46 Hdt. 1.111.2 (mourning in Harpagos' house for the infant Cyrus as he is about to be
exposed), 2.121g (Rhampsinitos hangs out the body of a thief in order to discover his iden-
tity through the mourning of his relatives), 3.14 (Cambyses sends out Egyptian children
dressed as slaves to test whether Psamennitus will mourn), 3.64-6 (Cambyses mourns for
Smerdis).

47 hero and grave cult: Hdt. 1.68 (Orestes), 4.34 (grave cult of Hyperborean girls at
Delos), 5.47 (hero cult at the grave of the Olympic victor Philippos in Egesta), 9.116.1-2
(Protesilaus cult at the gravesite); civic burial: Hdt. 3.55 (public funeral of the Samians);
though see Hdt. 7.117 of a Persian civic burial.

48 The critical approach to Simonidean authorship begins with A. A. Junghahn, 'De
Simonidis Cei epigrammatis quaestiones,' Vierter Jahresbericht iiber das Luisenstadtische Gymna-
sium in Berlin (1869): 3-41. Various scholars have attempted to develop a paradigm for dis-
tinguishing 'genuine' from spurious epigrams (A. Hauvette, De I'authenticite des epigrammes de
Simonide (Paris, 1896)), yet this project has remained far from definitive in its results (see
John H. Molyneux, Simonides: A Historical Study (Wauconda, IL, 1992) 4-17).
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Simonidean is 6 Page (Hdt. 7.228); this passage is the single fifth-century
attribution of an epigram to Simonides in a context that suggests the
highest possibility of a trustworthy attribution.49 For the purposes of
acknowledging this scholarly quandary regarding authorship and for the
purposes of considering Simonides' individual composition of a private
epigram for Megistias within the context of collective commemoration at
Thermopylae, I am focusing my discussion on Simonides 6 P within the
context of Hdt. 7.228:

The demarcation of an oral, written, or inscribed text with the name of
the author is uncommon in the archaic and classical periods; yet, perhaps
in parallel to the introduction of his history with his own name,
Herodotus draws on oral tradition to connect Megistias' epitaph with
Simonides, a type of attribution which does not occur again until much
later.50 Herodotus never directly attributes authorship of the Megistias
epigram to Simonides; the passage suggests that the Amphiktyons pro-
cured, set up and engraved the stelai at the site ( ), with the
exception of the inscription for Megistias, which was literally 'inscribed'
( ) by Simonides. Simonides' immediately recognizable reputa-

49 The only other explicit fifth- or fourth- century citation of Simonides is Aristotle rhet
1.9.20 1367b ( [= 26a Page]); the same epigram is cited anonymously by
Thucydides (6.59). All other fifth- and fourth-century anonymous citations of epigrams are
only later attributed to Simonides; explicit attributions begin again with the Alexandrians:
see Molyneux 6-7.

50 D. L. Page, Further Greek Epigrams (Cambridge, 1981) 196.
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tion as a poet would suggest to Herodotus' audience that he himself com-
posed the epigram and supervised its inscription on the stone. Thus, the
other two epigrams cited by Herodotus in the above passage appear not
to be the work of Simonides, as the historian does not explicitly cite him
as the author, and the context itself draws an explicit contrast between the
Amphiktyons' collective memorials and Simonides' individual agency in
the dedication of Megistias' epigram.51

The Megistias epigram consists of two attached elegiacs, each complete
in itself and capable of standing independently. The -alliteration of the
first line signals the close relationship between the deceased, his deed, and
his memory by framing the name of the dead Megistias between his
defeat of the enemy ( ) and the monument that preserves his memo-
ry ( )52; the accompanying assonance connects the seer's
past heroism with his present honor in the epigram. Thus, the first cou-
plet is an extended introduction of the deceased and the situation of his
death, while the second couplet provides the expanded narration of his
paired heroic ( ) and mantic accomplishment (

53; these relative clauses ( ) serve to paral-
lel Megistias' martial and mantic skills in a style recalling epic imbedded
narratives, a structure found also in the archaic epigrams for individual
warriors: (CEG 27.2). The
Megistias epigram draws on further traditional motifs that span Homeric
and archaic celebrations of war dead, such as the reference to
implicit in . The image of death at the river Spercheios serves
both to localize the death and to signify the threat of the Persians as
threatening boundary-crossers54, yet it also returns to traditional images of
the warrior's death at a body of water (Achilles and Scamander, CEG

51 See Molyneux 176-9 on the ambiguity of of (literally: 'inscribe,' 'be respon-
sible for the carving of the stone'), which leaves open significant questions about the
respective roles of the Amphiktyons and the poet; if one interprets as a signal of
Simonides' authorship, it opens the possibility that the Herodotean audience is expected
to view Simonides as the author of all three epigrams. Page (Epigrammata Graeca (Oxford,
1975) 18; FGE 231), however, interprets the inherent contrast in the passage between the
Amphiktyons ( ) and Simonides ( ) and the clearer asso-
ciation of Simonides with Megistias' epigram as amounting to a negation of his authorship
of 22 a and b. The association of 22a and b with Simonides can probably be attributed to
a misreading of the Herodotean passage: see G. Kaibel, 'Quaestiones Simonideae,' RhM
NF 28 (1873): 437-8 and Page FGE 231-2; Hauvette's argument (43) for the Simondean
authorship of 22b based on Ionian forms ( ) is weak.

52 Lausberg 124.
53 Hauvette 46, Lausberg 124.
54 Lausberg 124.
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145) and the approaching fate of death ( 55). Yet various
traditional themes are also transformed within this epigram; in the collec-
tive sphere of war, Megistias' refusal to betray his polis ( ) con-
nects the seer's loyalty with his necessary death by picking up the theme
of death itself as departure (cf. in the Homeric ). In a similar
adaptation of traditional usage, Megistias' ability to presage his own death
( ) resonates with the visual nature of the warrior's 'beautiful
death,' but also explains the seer's passivity in death ( ): his refusal
to actively evade death ( ) represents an active decision
to remain subordinate to the polis ( ) while recognizing
his future fate.

Like Simonides' epigram for Megistias, the other two epigrams cited by
Herodotus draw upon and transform archaic motifs. 1) The traditional
address to the passerby here the address omits the usual request for pity
(CEG 27, 28) to emphasize the performance of martial duty.56 2) In a
continued emphasis on geographic localization, the Peloponnesians are
emphatically distinguished from the numbers of anonymous Persians by
the designation of their origin ( cf. CEG 145).57

3) The epigrams draw a connection between their themes and their situa-
tion on the stone. In 22a, the small dimensions of the epigram and the
numbers of the Greek forces are analogical58, much like the written epi-
gram and kore-statue together mark Phrasikleia as (CEG 24.1). 4)
The essential connection of the epigram with its site ( 22a. 1, 22b.l)
persists here without the traditional and explicit identification of the stone
as a gravemarker.59 5) While the activity of the warrior continues to be
emphasized ( 22al), these epigrams also underline the passivity of
death so as to indicate subordination to the political power of the polis
( 22b2, cf. 6P). 6) The dramatic fiction of oral
exchange between the reader and the epigram is maintained; yet in 22b,
the deceased speaks to the reader, an approach unusual in archaic epi-
gram and underlining here the thorough decimation of the Spartan
troops that prevents transmission of the message.60

The presence of the Megistias epigram together with 22a-b P shows the
contrasts between individual and collective commemorations of war dead

55 Hauvette 46.
56 Hauvette 44.
57 Hauvette 46.
58 Lausberg 127.
59 Lausberg 128.
60Lausberg 128.
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following the same event. Both individual and collective epigrams main-
tain various common aspects of the archaic epigram that are inextricably
linked to the grave epigram as written genre: the emphasis on the location
of the gravesite with deictics, the interrelationship between the epigram
and its context on the monument, and the historicity of the warriors' con-
flict. The collective memorials emphasize larger numbers in action, while
minimizing the role of the individual and the common enemy. 22b
emphasizes the final distance between warriors' gravesite and their home-
land ( 22bl) which is mediated by the
common purpose of polis and warrior, expressed in the epigram and
bridged by the reader-as-messenger:

61 Both collective epigrams emphasize the communal
action of the warriors and their polis or area of origin (

while the Megistias epigram imagines the seer-warrior as
an individual actively supporting his group through his own encounter
with the named enemy, an activity which generates a long-term memory
for him in the form of the memorial.

While the collective epigrams continue various aspects of the archaic
epigram connected with the initial uses of writing, their diction markedly
breaks continuities with epic diction, a feature seen above in the Persian
War epigrams. By contrast to the collective terms of communication in
22b (the collective address of the reader,

Megistias' epigram designates the deceased as a ref-
erence to individual which is generated by the seer's exemplary sub-
ordination to the Spartan leaders. This resonance of epic is
matched by motifs of heroic death and individual activity ( ) attached
to Megistias' actions, which complement the collective purposes of the
Spartan leadership. This contrast between individual and collective com-
memoration at Thermopylae is paralleled by Herodotus' contrast
between the collective dedication of the Amphiktyons and his association
of Simonides' epigram for Megistias with private reciprocity ( ).
Simonides' dedication of his epigram in a private capacity alongside the
Amphiktyons' monuments highlights the perceived possibilities of the
monument as individual expression; indeed, the expression used of

61 Lausberg 129, cf. Svenbro 65 and passim on the orality of the epigram as transcribed
speech perpetually returned to orality by reading.

62 Hdt. 2.182 (Amasis' dedications on Samos as a result of his friendship with
Polykrates), 7.165 (Terillos, tyrant of Himera, motivates Amilkas, king of the Carchedo-
nians, to fight on his side against Gelon out of private friendship).
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Simonides' personal motivation in dedicating the individual epigram to
Megistias ( ) appears elsewhere in passages of Herodotus where
the characteristically private connections between despots determine their
actions.62 Thus, the juxtaposition of the individual and collective memori-
als for the same event reveals a continuing split between individual mem-
ory marked with elite referentiality and collective memorialization in
which the individuals' names and action are subsumed by the survival
and the historical and geographical persistence of their social or political
group.

Within the larger context of Herodotus' narrative, these individual and
collective epigrams are treated in parallel with other memorials of warriors
at Thermopylae; a closer examination of the Herodotean context reveals
the complex negotiation between oral and written memorials to the war
dead. In the absence of a cited written source, Herodotus' knowledge of the
names of the three hundred Spartans remaining with Leonidas appears to
be based on oral sources; yet, as Pausanias (3.14.1) mentions an extant stele
on Leonidas' grave which mentions the names of those who died with him,
it appears that Herodotus privileges orally transmitted information over
written source materials in his narrative.63 Yet Herodotus' narration begins
with oral memorials of the battle at Thermopylae and ends with the cita-
tion of the grave epigrams at the site; this leaves some ambiguity about the
historian's priority of oral and written sources, in that it suggests a hierarchy
of sources that begins with oral accounts and culminates in the written
inscriptions. In his treatment of the Thermopylae epigrams, Herodotus pre-
cedes his citation of the epigrams with the orally transmitted narratives of
Dieneces and the brothers Alpheus and Maron; the anecdote of Dieneces
not only draws on oral sources, but celebrates oral communication that
amounts to a show of bravery and produces an oral memorial for the dead,
which is itself orally transmitted:

63Steiner 140-1.
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Dieneces' verbal bravery serves as a sign of the warrior's prowess
and persists in transmission as an oral memorial to the speaker:

The narrative of Dieneces' speech is followed first by
the brief narration about the martial success of the brothers Alpheus and
Maron from oral sources ( 7.227) and finally by the
citation of the inscribed epigrams, which themselves possess oral attribut-
es: 64 Herodotus' narrative thus
reveals the new assimilation and almost interchangeable status of the writ-
ten inscription and orally transmitted narratives of verbal and physical
prowess.

The Megistias epigram and the other Thermopylae epigrams in the
Herodotean context reveal various continuities in the classical epigram
from the archaic period65 yet several new features are present in the
Megistias epigram that represent larger trends in the fifth and fourth cen-
turies. The Megistias epigram and the classical epigrams impart more
specific information about the occupation ( )66, the political affilia-
tion67, and the geographical or political location of the deceased's activi-
ty68; it also displays new formal and thematic features including the con-

64 Cf. similar expressions designating written letters throughout Hdt.: 1.124.1, 187.1,
187.5, 2.136.3, 141.6, 3.88.3, 4.91.1, 8.22.1.

66 See Gerhard Neumann, 'Zum Verhaltnis von Grabdenkmal und Grabinschrift in der
archaischen und klassischen Zeit Griechenlands,' in H. Brunner, R. Kannicht, and K.
Schwager, Wort und Bild (Munich: Wilhelm Fink, 1979): 228-9 on the opening of the epi-
gram to broader social classes in the fifth and fourth centuries, with the specification of
occupation among its results.

68 e.g. CEG 83 (Attica, 446-ca. 425?).



TPAMMATA AEFONTA TAAE 1 35

trast of psychological and physical activity ( ), a
classical motif that seems akin to the contrast between the presence of the
body in the grave and the persistence of abstract memory of the
deceased.69 The classical period also reveals increasingly explicit refer-
ences to grief and mourning within the epigram:

This association of grief and lament with the monument contrasts with
the archaic epigrams, where comparatively few epigrams explicitly high-
light their own function as a record of lament. As civic controls on all gen-
res of funerary activity increase, accompanied by a growth in public and
civic forms of mourning (e.g. tragedy), lament becomes a collective con-
cern; when the epigram assumes the language of lament, this language
must coexist with its own self-consciously collective emphases, which are
determined by its nature as a publicly accessible text within the cemetery.
Here, despite its traditional association with individual mourning, lament
is used here as a foil for collective rather than private aspects of life: in
CEG 95, the father's is contrasted with the deceased's lost , the
collective pleasure opposed to lament in elegy71; in 123, grief is character-
ized as extending across various social groups, recalling a similar archaic
construction: (CEG 112.1). As in

69 e.g. CEG 155.1 (Paros, 476/5), where the is characterized as This
contrast between physical and psychological activity is preceded both by the traditional
juxtaposition of opposites in lament and epigram, and by the contrast in the reader's phys-
ical and psychological activity in reaction to the gravesite (CEG 28); on the motif, cf.
Clairmont Gravestone and Epigram 52, Lausberg 140-1, Neumann 228.

71 Archil. 11, 13.1-2, 215W.
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Herodotus' citation of spoken and inscribed memorials of Thermopylae,
the classical epigrams likewise encompass greater individual detail on the
inscribed monument and point to an increasing acceptance of co-existing
oral and written memorials.

The increasingly public contexts and controls of mourning change the
individual epigram, allowing it both to assume aspects of lament and to
be considered as a commemorative genre parallel to orally transmitted
forms of memorialization. Conversely, the prominence of the lament
within the epigram reveals its position as a necessary and vital form of
individual expression within the group; despite civic controls on mourn-
ing, lament's autonomy has already been seen in the generic self-assertion
of Pindar's threnoi and re-emerges in Sophocles' Antigone, where lament is
viewed as a definitive part of the oral exchange of the polis, as I will dis-
cuss in the following chapter. The Herodotean history reveals the contin-
ued co-existence and ambiguities both of lament as an individual expres-
sion based on personal motivations and potentially subversive interests,
and of the inscribed epigram, which remains associated with eastern
despotism and with both permanence and potential ambiguity of mean-
ing. Ultimately, oral and inscribed memorials for the same event co-exist
and are treated as parallel historical sources, while the divide between
individual and collective memorials is set in increasing relief by the juxta-
position of private and public monuments for the same event. This accep-
tance of parallel private and public mourning in lament, oral anecdotes,
and inscriptions reveals an increasing acceptance of the different genres of
mourning as mutually exclusive yet complementary and necessary genres
of memory in collective life. Beyond Herodotus' histories, classical genres
and representations of mourning such as tragedy and the funeral oration
ultimately acknowledge the role of lament as a primary element of private
ritual and as the basis for other types of private and public communica-
tion about the dead.

3.3 Sophocles' Antigone: Lament, Burial, and Communication in the Polis

Attic tragedies allow us insight into the position of lament and death ritual
in the fifth-century polis. In staging both laments and the reactions of
their audiences, tragedies offer one representation of contemporary per-
spectives on the conduct of lament and death ritual.

Lament in tragedy is designated by a wide spectrum of vocabulary
that appears to be used indiscriminately of genre, including and
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While tragic characters often lament in other contexts, there
are relatively few complete formal laments following a death and consti-
tuting the initial reaction to that death.73 Otherwise, much as within the
Homeric epics, there are also partial laments for the dead interrupted to
turn to other concerns or to action; imperfect laments where the mourn-
er has no access to the dead; laments for one's own or another's antici-
pated death; and laments where an anticipated death did not occur.74 As
so few of the deaths represented in tragedy are formally lamented, it can
be concluded that the portrayal of lament is a dramatic rather than a
structurally necessary element of the tragic drama.75 Rather than that
lament occurs at the death of central characters as in epic or in the case
of extraordinary deaths as in funerary epigram, the tragedians portray
formal lament when all characters share a recognition of loss at the indi-
vidual death, even when the dead is not a protagonist. Yet deaths may
remain unlamented when they are overshadowed by another major dis-
aster or negative circumstances such as war (e.g. the overshadowing of
Jocaste's death by Oedipus' blindness in Sophocles' 07); when they are
directly caused by a character present on stage (e.g. Pentheus in Euripi-
des' Bacchae); and when they are compensated by heroic status or divinity
obtained in death.76 The common recognition of loss in an individual
death is not necessarily a personal one, but a recognition of a breach in
the community left by the departure of one of its members77, a view of
lament which seems connected with the nature of tragedy as a public
and political performance.

Drawing on traditions of ritual lament, the formal lament in tragedy
usually features a principal mourner who is either kin to the deceased or a
character for whom the death represents a severe loss and who therefore
takes on the role of the , the leader of the lament, who is
accompanied by the tragic chorus.78 The text of the tragedies indicate
that mourning gestures performed on stage echo those used in ritual and

72 Dorothy Marie Koonce, 'Formal Lamentation For the Dead in Greek Tragedy.' Diss.
University of Pennsylvania, 1962: 7-12.

73 See Koonce 18. Aeschylus Persae 908-1077, Septan 822-1004, Choephon 306-478;
Sophocles Ajax 891-960, Antigone 1261-1346, OC 1670-1750; Euripides Alcestis 393-415,
Hippofytus 811-855, Andromache 1173-1225, Suppliants 798-836, 1123-1164, Trojan Women
1287-1332, Rhesus 895-914.

74 Koonce 18.
75 Koonce 19-20.
76 Koonce 22-26.
77 Koonce 29.
78 Koonce 47ff.
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appearing in the Homeric representations — embracing the deceased (e.g.
Euripides Alcestis 401-403), self-inflicted injuries such as tearing the hair,
beating of the breast and head and the scratching of cheeks (e.g. Aesch.
Septem 854-860), and verbal expressions including inarticulated cries,
exclamations, repetitions, and a minimum of imagery.79 While the per-
sonal detail present in the laments over Patroclus and Hector remains
absent from the tragic laments, basic elements of the lament remain com-
mon to the Homeric and tragic representations, such as the mourners'
cries, the invocation of the dead, the theme of death as separation or
departure80, and the expression of impossible wishes for the mourner's
own death or that the manner of the deceased's death had been differ-
ent.81 As in both Homeric lament and epigram, death is seldom attributed
to divine forces which, when named, are designated as
or ' making the role of the gods in connection with death inciden-
tal and indefinite.82 Thus, formal laments in tragedy maintain many
aspects of our evidence for ritual lament as well as of Homeric representa-
tions of oral lament, while also serving as a central dramatic medium for
the tragedian to foreground the significance of death in a play or to create
plot tension with issues surrounding lament and death ritual.

Like lament, burial and denial of burial remain a significant plot theme
in tragedy as in epic poetry, and thus the narrative closure of tragedy is
often associated with the closure of death ritual. Nonetheless, this tragic
closure is often complicated by the recurring motif of the exclusion of
mourners either because of their ambiguous status (e.g. Medea's exclusion
of Jason from the burial of their children) or because of the mystical or
ideological distance between the mourner and the deceased (e.g.
Antigone's exclusion from Oedipus' death, Odysseus' exclusion from
Ajax's burial).83 Death ritual thus represents a central element of the plot
and its closure in tragedy, but remains linked with ambiguities regarding

79 Koonce 99-120. Koonce (111-120) notes that the repetition in the formal laments of
tragedy are not necessarily analogous to the repetition of meaningful words in ritual con-
texts, as the repetitions are not connected with invocation of the dead and hymnic or mag-
ical formulae, but tend to be line-initial and emphatic rather than related directly to ritual
activity.

80 Again, as in Homeric lament, characterized by the verb e.g. Eur. Alc. 406-
407 or Andr. 1205 ( ).

81 Koonce 124-130.
82 Koonce 129-130; e.g. Soph. Ant. 1273, 1346.
83 Deborah Roberts, 'The Frustrated Mourner: Strategies of Closure in Greek

Tragedy,' in R. M. Rosen and J. Farrell, eds., Nomodeiktes: Studies in honor of M. Ostwald (Ann
Arbor, Michigan, 1993): 573-589.
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death and the relationship between mourners and the dead. Similarly,
tragedy often characterizes lament as necessary but ambiguous, associat-
ing it with the feminine and the barbarian (Persians), with potential civic
unrest (Seven against Thebes], and with cycles of revenge, excess, and primi-
tive or pre-political activity (Oresteia).84 In response, tragedy advances two
strategies of control — the transformation of the dangerous female voice
into various appropriate civic forms (e.g. the Erinyes, Eum. 778-1047) and
the suppression of lament by masculine authority (Antigone).85

As a tragedy, Sophocles' Antigone represents a genre that displays hall-
marks of oralcy, in that its fixed text can be performed in the absence of
the author and serves as a dialogue with other written tragedies while it
can engage in revision and critique of oral traditions and can accomodate
variations in live performance.86 The written stages of composition and
transmission of tragedy, as well as its performance within a civic context,
represent the possibility for civic influence on and control of its communi-
cation.87

While the Antigone does not directly confront the issue of different oral,
written, and iconographic media available to the mourner, it superimpos-
es the various oppositions inherent in death ritual over the opposition
between informal communication among individuals and formal, state-
controlled communication within the polis. The association of mourning
with informal communication suggests the indispensible presence yet sub-
versive potential of both the oral lament and the physical act of burial.
While Homeric depictions of lament focus on the social consequences of
death for specific individuals or groups and the Pindaric threnoi lack
overt references to the political impact of their performance, Sophocles'
Antigone depicts the polis as intimately intermeshed with the private circles
of mourning kin, so that private lament becomes a necessary feature of
the city's response to the death of its members. In the Antigone, neither
lament nor burial engages itself with the diachronic preservation of the
deceased's memory; rather, they constitute modes of contemporary com-

84 Holst-Warhaft 128-144; Euripides' Medea 191-203 implies that lament possesses ther-
apeutic potential, but, as the tragic action reveals, this therapeutic aspect of mourning
does not necessarily divert violence (cf. Holst-Warhaft 167-9). On the cycle of vendettas
initiated by lament, see also Charles Segal, Sophocles' Tragic World: Divinity, .Nature, Society
(Cambridge, MA, 1995) 119.

85 Segal Tragic World 119-120.
86 See Charles Segal, 'Tragedy, Orality, Literacy,' Oralita: Cultura, Letteratura, Discorso ed.

Bruno Gentili and Giuseppe Paioni (Rome, 1985): 199-231 and 'Verite, Tragedie, et Ecri-
ture,' Les Savoirs de I'Ecriture en Grece ancienne, ed. Marcel Detienne (Lille, 1988): 330-358.

87Seaford219-220.
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munication among the living members of the polis, distributing praise and
blame, as for example in the association of Antigone's defiance with
(502, 695), Ismene's and the citizens' mourning for Antigone in disap-
proval of her punishment (526-7, 693-5), and Creon's continuation of
hostilities with Polyneices through his ban on burial. This immediacy and
civic focus of mourning in tragedy can in part be seen as a metaphor for
the tragic performance itself, a staged lament within a civic context with
little concern about generating diachronic memory. The Antigone thus sug-
gests an increasing distinction between immediate death rituals, associat-
ed as they are with informal communication, and the transmission of
long-term memory, which resides with the polis through the media of the
epitaphios, the gravemarker, and gestures that are analogous to them
( , 1258) as well as through the processes of decision-mak-
ing within the city, exemplified by the very conflict of Creon and
Antigone.

Sophoclean tragedy exhibits a broad range of different registers of
lament, which often still retain aspects of their distinctive Homeric signifi-
cance but also take on a certain flexibility for dramatic effect and mean-
ing. Various distinctions between male and female forms of grief and
lament, as well as distinctions between informal and ritual lament persist.
While it is now often interchanged with the generic term the
is still characterized as a distinctively female lament accompanied by ritu-
al movement and often associated with a birdlike sound or with the song
of the nightingale88:

88Aj. 973 (Tecmessa), Ant. 427, 883 (Antigone), 1247 (Eurydike), El. 81 (Electra), 103-9
(Electra as a nightingale, interchanged and ), 139 (Electra as a nightingale),
243, 291, 353, 375, 379, 870 (Electra); OC 1607-9, 1620-1623 (the mourning of Oedipus
and his daughters, interchanged with ), 1668 (Oedipus' daughters); OT 30 (Theban
mourning during the plague), 1249 (Jocaste); Trach. 49-51 (Deianeira's lament for the
absent Heracles), 936-942 (Hyllos for Deianeira).
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The is viewed as a necessary part of the death ritual of kin, without
which the mourner becomes guilty of neglect.89 Even without clearly
defined representations of in oratio recta., the Sophoclean shares
various aspects with the Homeric representation, including diction

Aj. 630-1) and motifs such as the association of the
with the interior of the house (Ant. 1246-9) and the deceased's leaving the
mourner with

(Aj. 972-3 [Tecmessa]).
In Sophoclean tragedy, the still remains an ambiguous form of

lament, which is viewed as belonging within the interior of the house and
away from the public because of its potentially subversive nature:

Accordingly, male characters still explicitly distance themselves from the
which is understood as a female form of expression:

The becomes associated with women's conventional laments and
is essentially equivalent to the as seen in the frequent interchange-
ability or juxtaposition of the two terms.90 Like the are often

89 El. 243, 870 (Electra and Agamemnon).
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subject to control by external male figures91 and characterized as ineffec-
tive in comparison to physical action (Aj. 850-392).

Informal mourning in small groups is designated both with and
with much as in the Homeric poems:

retains its nature as an adaptable 'spontaneous' lament used by
individuals or groups of both genders in informal settings, and thus
remains similarly attached to the 93 Its explicit connection with tears
and other disfigurement of the body resonates with the similar Homeric
usages:

Like its Homeric counterpart, is a 'spontaneous' lament that
forms an essential part of the death ritual

Ant. 27-9 [Antigone]). Thus, though and become
increasingly assimilated, and are still distinguished as the
primarily female lament required by custom yet avoided by men and as
the spontaneous lament associated with self-disfigurement, respectively.

continues to designate men's grief at death and dishonor95 and is

91 e.g. Ajax stops Tecmessa's mourning (Aj. 578-582), Theseus stops the mourning of
Oedipus' daughters (OC 1751) and the chorus echoes his sentiment (OC 1778).

. (El. 282-6 [Electra]94)

Cf. Aj. 578-582, where Ajax illustrates the ineffectiveness of lament with the image of a
doctor singing over pain that requires surgery.

93 Ant. 980 (children of Phineus), El. 282-6, 1117-1122 (Electra), OC 1607-9, 1620-3, OT
1490 (Oed.'s daughters), Trach. 153, 905, 909 (Deianeira), 936-942 (Hyllos), 1070-4 (Hera-
cles). is also used of regret (Ant. 754 [Haemon], OT 401 [Tiresias]).
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still connected with the question of activity in response to grief:

(Ajax 190-200 [chorus])

Occasionally, for women's grief also appears where a woman experi-
ences sorrow in the absence of male mourners, and thus assumes their
role96; this female use of highlights mourner's lack or appropriation
of individual agency in response to her grief where a male relative is
absent, as in Tecmessa's potential enslavement after Ajax's death (Aj.
948), Electra's helpless mourning in the absence of help from her siblings
(EL 155), and Antigone's exclusion from Oedipus' death (OC 1712).

As with the characteristic female ( ) and male
) cries at the sight of the dead or at hearing negative information

remain generally distinguished by gender, but also display greater flexibil-
ity in performance by both genders. is still characterized as a
high-pitched sound ( Aj. 321), which accompanies the

(El. 103-9 [Electra]) and is rejected by men as ineffective
(Aj. 315-322 [Tecmessa on Ajax], 850-3 [Ajax]). occurs at the
sight of the dead or at hearing about death or other negative events97 and
is considered, like the to be part of the essential death ritual:

In Sophoclean tragedy, as in the Homeric poems, and

95 Aj. 153 (Ajax), 200, 707 (Ajax's companions), 948 (Tecmessa's mourning at her prob-
able enslavement), 956 (Ajax's companions); Ant. 627, 1247 (Haemon), 1287 (Creon); El.
155 (Electra and her siblings), 159 (Orestes); OC 1712 (Antigone), OT 1355 (Oedipus' fam-
ily), Trach. 642 (people mourning in Heracles' absence), 1035 (Heracles).

96 Cf. the use of in the Homeric poems in reference to Helen
24.773) and Penelope ( Od. 4.716), who are both women
with exceptional levels of individual agency in the absence of men.

97 Ant. 423 (Antigone at the sight of Polyneices' body), 1227 (Creon at seeing Haemon in
the cave), 1302 (Eurydike on hearing about Haemon); El. 283 (Electra), Trach. 867
(Deianeira's nurse).
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designate the male cry that corresponds to the female 98 As with
also extends in tragedy to women who lack male relatives,

and thus perhaps take over a conventionally male form of expression and
the agency associated with it:

While Tecmessa's is understood as acceptable in the absence of
her male protector, Antigone's mourning bridges male ( ) and
female attributes ( ) of lament, which is one of the central attributes
of her character, as I will discuss further below; further, her curses and
her attention to the actions of those desecrating Polyneices' corpse

similarly underscore her extraordinary concern
with actions directed at the deceased.

Creon's reaction to his discovery of Haemon in the cave likewise
encompasses several male and female forms of lament:

Creon's profuse male and female mourning at his aural and visual recog-
nition of Haemon represent a re-assertion of the necessary lament, which
Creon has denied in his capacity as the ruler of the polis. While some of
the central terms for grief and mourning such as maintain character-
istics similar to those in the Homeric representation of lament, there is a
certain flexibility in the gender of the mourner, which could be variously

98 : Aj. 317 (Ajax), 940 (Tecmessa), 963 (enemies of Ajax); Ant. 427 (Antigone),
1210, 1226 (Creon); El. 123, 778 (Electra); OC 820\Oedipus); Phil. 190 (Philoktetes); Trach.
783 (people in fear of Heracles), 790 (Heracles in pain), 932 (Hyllos). The is a
gender-neutral cry similar to and and viewed as a conventional expression
of mourning but less connected to the immediate moment of recognizing death visually or
aurally and more associated with mourning in the longer term: Aj. 203 (Tecmessa and
Ajax's ), 322 ( Ajax), Ant. 1249 (Eurydike), El. 133, 141, 959-962, 1076 (Electra
for her father), 1172 (Electra for Orestes), 1180-4 (Orestes), 1211-2 (Electra for Orestes);
OC 1647 (Oedipus' daughters and others), 1710 (Antigone); OT 64 (Oedipus for the city),
Phil. 338-340 (Philoktetes), 806 (Neoptolemos), Trach. 846 (Deianeira).
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attributed to a collapse and assimilation between male and female genres
of the same type of mourning (e.g. and as the cry at the
sight of the dead). Yet it also could reflect the author's intentional attempt
to call attention to crises in the plot, if we understand Creon's resumption
of male and female mourning as a reflection of his abnormal ban on
lament and woman's or as signaling the mourner's appropria-
tion of male agency in the absence of other kin.

While burial and death ritual often form a part of the dramatic tension
and closure of tragedy, lament also represents a central aspect of tragedy
in its inquiry into the extent of individual and civic power over self-
expression; though in this new civic context, the exploration of extremes
in lament unites the Homeric and Sophoclean protagonists, who are both
defined by crises in mourning. As we have seen above, the Sophoclean
tragedies maintain many of the semantic distinctions between Homeric
genres of lament and display various motifs typical of the Homeric repre-
sentations of lament; the Antigone in particular reveals continuities with the
traditional portrayals of lament: the association of marriage and lament",
death as a departure ( )100, the interrelationship of sight and
lament101, the scene of the female mourner's emergence from the house at
the sound of mourning and the physical effect of the news of death on the
mourner102, the juxtaposition of opposites103, the address of the dead in
the second person104, and the paralleling of parent and child in death.105

99 Antigone passim, cf. //. 24.764, 766 (Helen), Od. 4.736 (Penelope) and CEG 24
(Phrasikleia).

101 423; Here, Antigone is observed by the guard
423; 432) as she mourns at the sight of Polyneices' bare body:

(426-7). Vision plays a central role both in the sense of insight into a sit-
uation which is not communicated in the dysfunctional polis

508-9) and in Creon's recogni-
tion of the deaths of Haemon
and of Eurydice ( 1294-5). These
motifs are paralleled by the traditional motif of'seeing the light' as life itself: 880, 1331.
For the traditional connection of sight and mourning, cf. in the Homeric tradition
and the visual aesthetics of the grave monument: perhaps we are to see here also a
metaphor for the theater-going experience itself, in which the audience views staged
lament.

102 1183-9 (Eurydice), cf. Andromache (//. 22.437ff.). See Segal Tragic World 133-4 on
the ring composition of Eurydice's mourning, in which others' mourning draws her out of
the house (1187-8), and the news of Haemon's death sends her back into the house to
mourn (1244-5).

1264)
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Beyond these continuities in motif, the Antigone expands the significance of
lament from a ritual mastery of the particular moment of death and the
changing social roles of individual participants to a communication which
has repercussions for the internal order of the polis; it is this repositioning
of the lament within the civic context that redefines it as a necessary form
of individual expression which shares the definitive orality of informal
public discourse and thus can be regulated but never fully controlled.

Sophocles' Antigone centers on the tension between various forces in the
polis that determine the proper application of mourning and burial
rites106: male and female, civic structures and kinship groups, human and
divine authority, as well as socialization and natural behavior.107 The
scholarship regarding the Antigone can be isolated into two main trends: a
'separative' point of view, which sees the protagonists Antigone and Cre-
on as corresponding to these polar opposites that clash in the tragic per-
formance, and an increasingly well-supported perspective that acknowl-
edges the 'tragic ambiguities' in the situations of both characters and in
the performance of ritual in this drama.108

Antigone and Creon represent ambiguities centered around interrelated
issues of gender, civic power, and verbal and ritual modes of communica-
tion involved in mourning and burial. Their conflict in the Antigone reflects
both persistent traditional themes and problems of mourning as well as
their displacement and transformation within the civic context. As we have
seen in the preceding chapters, the extraordinary death of the warrior or
the unmarried demands special attention both in Homeric lament and in

104 e.g. (1268 [Creon mourns Haemon]); cf. the CEG 50.1, 69.1.
105

(1298-1300 [Creon]); cf. //. 22.477ff. (Andromache), Od. 4.722-
741 (Penelope).

106 Giovanni Cerri, Legislazione orale e tragedia greca: Studi sull' Antigone di Sofocle e sulle Suppli-
d di Euripide (Naples, 1979) 17 argues that the attention given to the following contrasts in
the Antigone has often unfairly submerged the true issue at the root of the drama - the
treatment of the corpse and, with it, questions of sacrilege and pollution.

107 See Th. C. W. Oudemans and A. P. M. H. Lardinois, Tragic Ambiguity: Anthropology,
Philosophy, and Sophocles' Antigone (Leiden, 1987) 109-112 on some of these themes.

108 A long trend of scholarship has been devoted to identifying either Antigone or Creon
as the protagonist of the drama, a trend which is now being replaced by a balanced view
of both characters as representing equally legitimate and ambiguous stances rather than
extreme polar opposites: see D. A. Hester, 'Sophocles the Unphilosophical: A Study in the
Antigone' Mnemosyne ser. 4, 24, (1971): 13-9 for an overview of scholarly positions regarding
the identity of the protagonist. For a more balanced perspective, seej. Hogan, 'The Pro-
tagonists of the Antigone,' Arethusa 5 (1972): 93-100, Oudemans and Lardinois 107ff, and
C. Sourvinou-Inwood, 'Assumptions and the Creation of Meaning: Reading Sophocles'
Antigone,' JHS 109 (1989): 134-148.
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the archaic epigrams. The Antigone focuses on those points of liminality
which these other genres seek to mediate by treating four supra- and infra-
normal deaths that hinge on the action of the civic leader Creon and the
reaction of Antigone: the deaths of a traitor-warrior (Polyneices), an unmar-
ried maiden and criminal (Antigone), an unmarried youth and suicide
(Haemon), and a suicide (Eurydice). This extreme situation is rooted in the
traditional, intergenerational crisis of the Labdacid line109, as well as in the
extraordinary mourning behavior or treatment of each individual at or
after death. Polyneices the traitor is denied burial but left within Theban
territory to pollute it. The unmarried Antigone breaches gender roles by
burying her brother and so experiences 'marriage to death' in capital pun-
ishment. Haemon dies by his own hand in response to Antigone's death
after a failed murder attempt on his father. Finally, Eurydice follows her
son in suicide after mourning him with an abnormally silent lament. These
extraordinary deaths frame the confrontation between Antigone and Cre-
on, which reveals the problems of gender, ritual procedure, and civic
authority inherent in mourning and death ritual, as well as the integral role
of lament, which is seen both as an uncontrollable form of individual
expression and as part of the necessary oral exchange that defines the polis.

Antigone's burial of her brother's corpse represents a departure from
the conventional female roles in mourning, where women lament and
prepare the body, but men alone dominate the act of burying the dead
and marking the burial location.110 By burying Polyneices in defiance of
Creon, Antigone simultaneously violates familial and civic authorities,
since Creon serves both as the ruler of Thebes and as her by asso-
ciation with the Labdacids111; thus, the encounters between Antigone and
Creon are repeatedly phrased as a conflict over the hierarchy of gender
that is central to both familial and civic authority:

1051 See Gerald Else, The Madness of Antigone [Abhandlungen der Heidelberger Akademie
der Wissenschaften: Philos.-Histor.-Klass. Abhandlungen pt. 1] (Heidelberg, 1976) and
Rohdich 29 on this theme.

1 1 ( 1 Foley 139, Oudemans and Lardinois 113, 167; cf. the similar Homeric convention,
in which the diachronic marcation of the gravesite - the burning of the body, the burial,
and the marcation of the gravesite with a mound or stele - is performed solely by men.

111 Oudemans and Lardinois 167.
112 For this recurring association between Antigone's rebellious act and her gender, see

61-2, 525, 578-9, 678-680, 740-1, 746, 756.
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When Antigone performs the male act of burial and the handling of war
dead, it represents a transgression which she associates with male heroic

and the the attributes of male death in epic and epi-
gram:

Together with Haemon and the public at large, Antigone connects her
performance of burial with a quality reserved for the action of live
heroes in epic and for the memory of their extraordinary deaths; the usu-
ally male act of burial, echoed here by (72) and (695)113,
becomes a mode of for the unmarried sister of the
deceased.

This is also a realization of her female identity through a
figurative marriage-to-death, in which the death of Antigone and the con-
current suicide of Haemon represents a marriage-like union:

114 Cf. Antigone's death as a marriage: 653-4, 804-5, 891-4, 916-920. See R. F. Goheen,
The Imagery of Sophocles' Antigone: A Study of Poetic Language and Structure (Princeton, 1951) 37-
41, 120-1, Oudemans and Lardinois 184, Rehm 59-65. Rehm (70) goes so far as to see
Creon's ban on the funeral as driving a wedge between the oppositions (civic and domes-
tic, male and female) normally bridged by the marriage and the funeral, thus resulting in
this confusion between the marriage and the funeral.
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This fusion of the heroic death with erotic union in a woman's
configured as marriage-to-death parallels the warrior's fulfillment of his

identity through death in war, the male activity par excellence.115

Antigone's marriage-to-death echoes themes both from lament and epi-
gram — the mourning of the hero's wife as complementary to the warrior's
work (here again suggesting Antigone's excessive and perhaps incestuous
mourning for her brother) and the Phrasikleia epigram's association of
death and marriage, where the deceased's fixed identity as a dead
becomes her female In light of the Homeric women's continued
potentiality as mourners, Antigone's death in mourning also fulfills her
expected role as a mourning woman; the oral-traditional narrative
( 823 829) of Niobe's death serves as an analogy
and mythic exemplum for her own demise, as each woman is transformed
into or enclosed in rock as she mourns her kin (823-832).116 Yet Antigone's
denial of her female reproductive and marital role accompanies a prob-
lematic and almost incestuous affection for her brother and, by association,
an extreme loyalty to her natal family over her future marital family:

(73).117 Only before her death does
Antigone question her neglect of her marital family and her fellow citizens,
which leads to her loss of membership in the larger social group (876-8).
Thus, throughout the drama, Antigone's behavior adopts a spectrum of
values, from male heroism (the ) to a transgression of ritual,
civic, and gender conventions, while the values of natal, marital, and civic
affiliations are blurred and questioned in the context of her act of burial.

As Polyneices' relative and as the Theban ruler, Creon likewise displays
inconsistent attitudes toward the ritual treatment of the dead. The ruler's cri-
terion for isolating depends on their loyalty to the state which he repre-
sents (187-190). Thus, despite his kinship with Antigone's brothers, Creon
leaves Polyneices' body ritually desecrated but prescribes the ritual purifica-

115 On the analogy, see J.-P. Vernant, 'La guerre des cites' in Mythe et societe en Greece anci-
enne (Paris, 1974) 38 and Nicole Loraux, 'Bed and War,' in The Experiences of Tiresias: The Fem-
inine and the Greek Man (Princeton, 1995) 22-43 who builds on Vernant's analogy between
female marriage and male war by noting that married women's self-realization in childbirth
(i.e. the generation of new hoplites) is paralleled with the martial self-realization of men.

116 Perhaps we are to see an assimilation between the mourning woman and the stele
here, a parallel suggesting that Niobe and Antigone's agency in lament could match that
of men's role in marking the physical gravesite.

117 Cf. 89 1ff.. On Antigone's unusual privileging of her natal over her marital family, see
Oudemans and Lardinois 112 and 173, Christina Elliot Sorum, 'The Family in Sophocles'
Antigone and Electra,' CW 75 (1981-2): 201-211.

118 Oudemans and Lardinois 162-3, Rehm 68.
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tion of Eteocles' body (194-206).118 While contemporary customs suggest
that traitors might be denied burial in their own land, these bodies presum-
ably found burial outside civic boundaries, either through the agency of the
family or the inhabitants of bordering areas119; Polyneices' special position as
war dead also suggests that proper procedure would also have been anairesis,
a delivery of his body to the enemy forces of the Argives for burial.120 Cre-
on's misstep of leaving the unburied Polyneices within the city borders
(1196-1204), together with his extension of civic authority into the realm of
Hades121, his excessive mutilation of Polyneices122, and the execution of
Antigone to prevent the pollution of the state, all represent the failure of civic
authority within the religious and customary realm of death ritual.

Creon's actions pollute the polis and transform it into a Hades-like
realm (1071-1083), where, as sacrifices fail (999-1022), Eurydice's suicide
functions as a perverted sacrifice 1291).123 Creon's confusion of
ritual and civic priorities is matched by an analogical confusion of domes-
tic and civic values:

(661-2, cf. 183-4). Not only does Creon pollute the
city through his capital punishment of Antigone, but also in leaving the
dead Polyneices above ground and Antigone alive underground:

119 For sources, see Vincent Rosivach, 'On Creon, Antigone, and not Burying the
Dead,' RhM 126 (1983): 193-211; cf. Cerri 18.

120 Rosivach 194-6, 207; according to Rosivach (197-205), the predominant Hellenic
custom of returning enemy dead (anairesis) results from an apparent development away
from mutilation of the enemy corpse common in Homeric poetry, which is increasingly
associated with barbarian customs and divine disapproval.

121 Cerri 19, Hermann Rohdich, Antigone: Beitrag zu einer Theorie des sophokleischen Helden
(Heidelberg: C. Winter, 1980) 38-9, Segal Tragic World 128-9, cf. alsoJ. Dalfen, 'Gesetz ist
nicht Gesetz und Fromm ist nicht Fromm (die Sprache der Personen in der sophokleis-
chen Antigone),; WSn. F. 11 (1977): 16 on Creon's usage of of the Labdacids' power

and of his own authority
thereby transferring and limiting a term of reli-

gious reverence to the political sphere.

(205-6). On Cre-
on s ambiguous intent to mistreat and mutilate Polyneices corpse as a misguided transter-
ral of older (Homeric) values to the polis, see Rosivach 208-11.

123 Charles Segal, Tragedy and Civilization: An Interpretation of Sophocles (Cambridge, MA,
198n 175.

(29-30),
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Creon's solution to the crisis is analogically inverted: his priority is to bury
the dead Polyneices before rescuing the live Antigone (1196-1205), con-
trary to the suggestions of the chorus (1100-1) and Tiresias (1066-1071).124

Ultimately, Creon's position in familial, civic, and ritual realms is under-
mined by the destruction of his own kin, the failure of his leadership and
his pollution of the polis; his own problematic stance and his resulting
demise parallel Antigone's defiance in simultaneous over- and under-
valuing of Polyneices and Creon as her kin. In conclusion, both Antigone
and Creon can be seen to display ambiguous reactions to the extraordi-
nary situation of Polyneices' death which result in the private, public, and
ritual chaos in Thebes.

The crisis of the Antigone originates from the dysfunctional communica-
tion within the Theban polis, which is itself inseparable from the conflicts
between private, civic, and divine priorities in the question of burial; these
conflicts are centered on Creon's and Antigone's different usages of the
key terms of debate, such as and . .125 Yet
beyond this static semantic opposition, the theme of communication
develops throughout the plot as well; increasingly, Creon displays tyranny
in his political philosophy126, especially in his attempts to dominate dia-
logue, to control others' speech and to associate the polis itself with his
own person and his own communication:

124 Segal Tragedy and Civilization 176.
125 Charles Segal, 'Sophocles' Praise of Man and the Conflicts of the Antigone.' in T.

Woodard, ed., Sophocles: A Collection of Critical Essays (Englewood Cliffs, NJ, 1966) 64-71
and, more recently and comprehensively on the same terms, see Dalfen 5-26.

126 Anthony J. Podlecki, 'Polis and Monarch in Early Attic Tragedy,' in J. Peter Euben,
ed., Greek Tragedy and Political Theory (Berkeley: UCalifornia Press, 1986) 98-9.

127 cf. 241-4, 282-3, 315-20, 446, 757; see Helene Foley, 'Tragedy and Democratic Ide-
ology: The Case of Sophocles' Antigone,' in Barbara Goff, ed., History, Tragedy, Theory: Dia-
logues on Athenian Drama (Austin: UTexas Press, 1995) 137;J. Ober and B. Strauss, 'Drama,
Political Rhetoric, and the Discourse of Athenian Democracy,' inJ . J. Winkler and F. I.
Zeitlin, eds., Nothing to Do with Dionysos? Athenian Drama in its Social Context (Princeton UP,
1990): 259-60, Segal Tragedy and Civilization 163-4.
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Although the terms used of Creon's position 8) and his edicts
128) reflect the accepted practices of an Athenian general dur-

ing wartime crises129, the drama signals the dysfunctional communication
within the polis both in the characterization of Creon as ruler, with the
polis centered in his person (738) and other citizens viewed as potentially
threatening (289ff.), as well as in the behavior of the citizens, which is
marked by the spread of rumor (700) and by the fear of open engagement
in political discourse (504-9, 690-2). 13°

As public dialogue is silenced by Creon's rule, popular speech at large
and the individual actions of listening and informal communication
become associated with Antigone's sphere of activity.131 Antigone sets
Creon's edicts 8) in opposition to divine authority

450) and to her own actions, which she wishes her
sister to broadcast in similarly public discourse 87).
Antigone's reference to unwritten laws
454-5, cf. 908) guiding her behavior is to be contrasted with Creon's simi-
larly oral edicts, in that they suggest customary behavior based on uncon-
trolled, and by implication aristocratic, familial, and oral traditions pre-
ceding and thus threatening the contemporary pronouncements of the
centralized polis.132 In the ongoing tension between the diffuse oral
exchange among the citizens and the inflexible and tyrannical edicts of
the Theban ruler, the final prophecy of chaos is signaled by the incom-
prehensible omen birds of Tiresias, which serve as a prophetic analogy to
the internal dysfunction of Thebes' political discourse:

(1001-2).133

128 8, 27, 32, 34, 161, 192, 203, 447, 550.
129 William M. Calder III, 'Sophocles' Political Tragedy, Antigone; GRBS9 (1968): 392-3.
130 Mary Whitlock Blundell, Helping Friends and Harming Enemies: A Study in Sophocles and

Greek Ethics (Cambridge UP, 1989) 126-7.
131 On Antigone's informal listening 7, 27; 19; 23; 823,

829, etc.) as contrasted with general public discourse, see Rebecca W. Bushnell,
Prophesying Tragedy: Sign and Voice in Sophocles' Theban Plays (Ithaca: Cornell UP, 1988) 51-2,
Ober and Strauss 260ff., Segal Tragedy and Civilization 161-2.

132 Cerri 13, B. M. W. Knox, The Heroic Temper: Studies in Sophoclean Tragedy [Sather Clas-
sical Lectures 35] (Berkeley, 1964) 75-6, 91, 95-7 for other sources on the concept of the
'unwritten laws'; I believe Cerri rightly assesses the 'unwritten laws' as non-democratic in
their lack of an explicit source and in the lack of general dialogue regarding these customs,
therefore leading to their application by particular or social classes (37); yet, converse-
ly, I see no necessary democratic legitimation implied for Creon's as he
does (13). Cf. Cerri 79-80 on the common theme of the unwritten law in the Antigone and
Euripides' Supplices.

133 Bushnell 57-8, 62; cf. Antigone's birdlike mourning:
(423-4) and Haemon's indecipherable final cries:

(1209).
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Both Antigone's and Creon's modes of communication are problematic:
neither Antigone's informal, diffuse, and potentially aristocratic or sub-
versive discourse, nor Creon's centralized control of public dialogue can
wholly master the liminality of Polyneices' death.

Together with the traditional problems associated with lament, this
recurring contrast between informal communication and formal civic dis-
course determines the Antigone's perspective on lament in the polis. In the
Antigone, the question of death ritual resides not only in Antigone's individ-
ual act of rebellion and the citizens' reactions to it, but also in Creon's
attempt to control lament over the dead Polyneices:

Creon prescribes Eteocles' treatment in terms recalling the archaic war-
riors' epigrams: (195136);
by contrast, Polyneices' status as traitor and desecrator of temples (198-201)
justifies Creon's refusal of burial to his body, while Creon's description of
his activity picks up on the language used to describe the enemies defeated
by Greek warriors: (200-1), (202).137 Creon's epi-
graphic diction is paralleled by Antigone's language describing her fate as a

(72, 97) and her Niobe exemplum in which the mourning
woman becomes a stone monument (823-832). Through their epigraphic
language, both protagonists attempt to impose a stable interpretation on
death; yet the private assertion of Antigone and the public pronouncement
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of Creon in epigraphic diction parallel their consistently private and public
perspectives on the place of mourning and thus fail to resolve the ongoing
uncertainty about the role of death ritual in the polis.

While Creon's excessive intent to mutilate the body (205-6) matches his
perception of Polyneices' violence against the city (201-2), it also echoes
the importance of visual impact in mourning and memorials

206), as seen above in the Homeric the and
the role of the archaic gravemarker as stand-in for the deceased's

The difference between the brother's burials is thus rooted in a
contrast both between the native warrior and the traitor as well as
between the prescribed burial and ritual gifts for Eteocles (194-5) and the
ban on burial and lament for Polyneices, itself strongly associated by a k-
and t-alliteration with the authority of Creon's edict:

Creon's attempted control of lament is first breached by Antigone while
burying her brother 423) and is fol-
lowed by the similar laments of Haemon and Eurydice. Tiresias predicts
the onset of death and mourning in Creon's house as a result of his treat-
ment of Polyneices and Antigone: /

(1078-9); this prophecy is fulfilled
by Haemon's final cries 1206), and by the suicide of
Eurydice in response to Haemon's death 1302, '

1316).138

The drama treats lament as both an integral and an ambiguous part of
the life of the polis, occurring spontaneously and informally, and so sub-
ject to central control but unable to be banned. Within a larger civic con-
text, lament functions as a signal of solidarity between mourner and
mourned, much like the position of lament as a 'readable' and potentially
subversive form of personal expression in the Herodotean histories.
Ismene's weeping for Antigone serves as a sign of her affiliation with her
sister and becomes the catalyst for Creon's inquiry into her guilt:

138 Cf. also Haemon's mourning for Antigone
8); and Eurydice's mourning for Haemon ...
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the Thebans' mourning for Antigone suggests the place of lament as
informal expression with public impact, as the citizens praise the act of an
individual and criticize the action of the state:

Creon's identification of his son's voice depends on a chain of interrelated
communication and interpretation
resulting in his first lament:

... (1212-3). Thus, in parallel to the association of Antigone's mourn-
ing and individual communication, the ruler's recognition of lament
occurs simultaneously with his participation in informal communication
outside a civic context. Creon's final lament for his wife and son suggests
that the appropriate place of mourning for the private individual lies

l39Rohdich 166.
140 Holst-Warhaft 165.

Before her death, Antigone's final reversal reveals how her isolation from
outside the family is linked to her own loss of marriage and proper

lament in death; marriage, and lament are shown to be interdepen-
dent in the relationship of individual and polis:

(876-8).139

Although the semantics of and the perspectives on marriage and
mourning vary throughout the Antigone, the drama highlights the necessity
of moderate lament in the interrelated individual and collective spheres of
the polis, while it also depicts the political impact and the dangers of
extreme lament. Whereas Antigone's and Haemon's loud laments mark
scenes of danger, Eurydice's silence likewise signals the danger of her
approaching suicide:

(1251-2, cf. 1244-50).14° Creon's recognition of Haemon's
voice in the cave marks his first interpretation of others' communication:
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within the context of public acceptability :
... (1257-8 [chorus]). The chorus designates

Creon's action of carrying Haemon's corpse as a (1258) in
suggestive allusion to epitaphios or grave monuments141, thus forging a
final link between Creon's individual lament and the monument as pub-
licly acceptable forms of memorialization.

In the Antigone, death represents a world parallel to that of the living,
which maintains its traditionally passive nature (e.g. 73, 76, 94),
but also includes personified mortal (65, 75, 542) and divine inhabi-
tants (451, 749, 894).142 For both Antigone and Creon, death represents
an extension of life. For the former, it represents a continued reciprocity
through burial, the achievement of a beautiful death in the service of the
dead (72), and an eternal-perfect state of existence, while for the latter, it
offers an extended sphere of influence for the polis through the treatment
of the corpse (209-210).143 It is this continuity between life and death that
leads each protagonist to extreme positions of defiance and defense of the
ban on Polyneices' burial. Polyneices' triple burial, twice by Antigone and
finally by Creon, has been variously explained as a dramatic device
heightening the tension for the encounter of the protagonists144 or as an
emblem of Antigone's double motives of ritual duty and .145 Howev-
er one chooses to interpret the multiple burial of Polyneices, the act of
burial in each case represents less the preservation of memory of the indi-
vidual or a demarcation of the gravesite, than a ritual duty (cf. the Home-
ric and the locus of conflict between the individual and

141 Segal Tragic World 120-7 argues that the chorus' phrase (1258), with
its echo of epitaphios, attempts to apply a civic perspective to Haemon's death which is
interrupted by Eurydice's lament and suicide. Segal (Tragic World 135-6) sees Antigone's,
Haemon's, and Eurydice's laments as marking the gradual diminution of Creon's power
as he continually denies the legitimacy of the female lament and death ritual; Segal thus
sees the play as a conflict between two interpretations of death, the private lament and the
public epitaphios. The textual evidence for this binary argument beyond 1.1258 is meager;
if anything, lament is shown to be both indispensible yet uncontrollable and therefore
problematic. Rather than an opposition between lament and epitaphios, which is not
mentioned explicitly in any phrase including 1258, the drama inquires into the ideal posi-
tion of lament within the polis.

142 Rohdich 34.
14:3 Rohdich 36-9, 55; on the plot of the Antigone as a conflict regarding the nature of

death as a perfect and eternal state or as a continuum, see Zeitlin 152.
144 Calder 394-6.
145 G. F. Held, 'Antigone's Dual Motivation for the Double Burial,' Hermes 111 (1983):

190-201 argues that the first burial is characterized by simple fulfillment of ritual obliga-
tions, while the second, technically unnecessary burial demonstrates Antigone's in
that her mourning is determined by female kinship: /

(423-5)
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the polis over the control of private expression. This motif reflects the
shift at the gravesite toward greater and more explicit significance given
to the communication of the survivors within their group, which is
already a predominant trend in the archaic grave epigrams. By associa-
tion with lament as informal communication, burial takes on a newly
ambiguous position between controlled civic activity and informal and
personal act. By contrast to the universally positive characterization of
burial qua act in the Homeric epics and in the archaic epigrams, the
Antigone reflects coexisting and contrary motivations for burial in the con-
temporary polis: individual initiative (burial as individual or familial com-
munication), civic control (burial as political medium), or divine will (bur-
ial as a performance of ritual duty and the avoidance of pollution, both of
which factors are open to individual and civic interpretation).

Ultimately, both protagonists experience a reversal: isolated and con-
demned to death, Antigone recognizes the value of marital and civic life
as the basis of her own existence and the continuity of her ruling fami-
ly.146 Creon also realizes the interdependence of his own family with the
polis and its changes in fortune; as his misguided attempts to save the
polis through quasi-tyrannical measures conclude in pollution, his own
final state echoes that of Antigone, an isolated individual mourning for
a ruined yevoq.147 Each protagonist finally loses or at least compromises
both natal (Antigone and Polyneices, Creon and Haemon) and marital
(Haemon, Eurydice) connections as well as ties to the polis (capital pun-
ishment, failed leadership). The concluding episodes of the tragedy also
find an increasing blur between pure and impure extremes: while the
living Antigone is entombed (1068-71), the dead Polyneices and the
failed Creon remain above ground. With this indeterminate conclusion,
the Antigone suggests a dramatic dialogue within the democratic theater
regarding the boundaries of funeral behavior within the Athenian
polis148 and the nature of death itself- is it the end of life, a state which

146 831-4, 867-8, 876, 904-920.
147 Foley 138-9, Knox 111-5, Oudemans and Lardinois 196, Rohdich 151, Segal Tragic

World 131.
148 See Christiane Sourvinou-Inwood, 'Assumptions and the Creation of Meaning:

Reading Sophocles' Antigone,' JHS 109 (1989): 136 and Froma I. Zeitlin, 'Thebes: Theater
of Self and Society in Athenian Drama,' in J. J. Winlder and F. I. Zeitlin, eds., Nothing to Do
with Dionysos? Athenian Drama in its Social Context (Princeton, 1990): 130-167 on the complex
interrelationship between the mythical Theban backdrop and contemporary Athens:
Thebes functions as a 'negative model to Athens' manifest image of itself with regard to its
notions of the proper management of city, society, and self (Zeitlin 131), onto which indi-
vidual and civic issues can be displaced for collective examination.
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allows continued reciprocity, or a realm which calls for political con-
trol?149

In this sense, the Antigone reflects questions regarding the treatment of
the dead that persist throughout and beyond the period of this drama.
Not only was female funerary activity under civic control since the Solon-
ian legislation, but Athenian policies foregrounded the problems in the
treatment of deceased traitors to the state; both living and dead members
of families deemed sacrilegious or traitorous were habitually exiled from
Athenian territory.150 As a document of attitudes toward funerary activity,
the Sophoclean Antigone focuses directly on the contemporary points of
liminality which the previous genres of memorialization attempt to medi-
ate: the tension between mourning kin and other members of a communi-
ty, the limitation of the female role in lament and death ritual, and the
liminality of the unburied and unstable dead before burial. Where grave
epigram attempts to balance private and public interests by situating the
meaning of the individual death in collectively relevant terms of martial
conflict or of a historical or geographic situation, the Antigone explores the
tension between private and public interests in the character of Creon, for
whom Polyneices represents both a relative and an enemy of the state he
embodies. The strict epic demarcations between female and male mourn-
ing are also complicated in the figure of Antigone, who, as the single sur-
viving and sympathetic relative of Polyneices, must perform male funer-
ary rites in order to satisfy the duties of familial ritual duty for the dead.
The chronological strategies of epic as a mediating ritual narration and of
epigram as the documentation of completed ritual aim to avoid the limi-
nality of death and the dead; by contrast, the tragedy explores the con-
cept of pollution and liminality inside and outside the city, from the expo-
sure of Polyneices' corpse to the failed sacrifice of Tiresias and the sacrifi-
cial suicide of Eurydice. Within the civic setting of the Dionysiac festival,
the tragic performance itself represents a safe context within which the
audience can explore the range of tensions between civic and domestic
priorities inherent in funerary behavior, all of which must be subsumed
and moderated by the democratic polis. The oral representation of
lament on the tragic stage finally underlines the central role of mourning
as necessary private expression regulated and subordinated by the polis,
but also a part of the definitive verbal exchange in civic life.

149 Knox 100.
150 e.g. the Alcmaeonidae (Hdt. 5.71, Thuc. 1.126.3-11) and Themistocles (Thuc.

1.138.6); see Cerri 20-2.
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The purpose of this chapter has been to examine the further trajectory of
the genres of lament and grave epigram into the classical period. As seen
in the readings above, various traditional themes and issues persist into
the classical period, while the available texts reveal an increasing diversifi-
cation and blurring among funerary genres. Professional lament asserts
itself as a poetic genre on a par with other performance genres, character-
izing itself as paradigmatic and reciprocal, and even drawing upon sym-
potic imagery. The generic self-assertion of the Pindaric threnos is
rooted in its elimination of lament's liminal aspect: it blurs the boundary
between life and death by obscuring the fact of death and instead repre-
senting the afterlife and the resulting possibilities for reciprocity between
living and dead communities. Similarly, the tragic performance consti-
tutes a publicly acceptable representation of lament; while private mourn-
ing is portrayed as potentially ambiguous, the Sophoclean Antigone views it
also as a necessary component of death ritual and as a form of expression
analogous to the vital oral exchange within the polis. The classical grave
epigram reveals continued developments from those of the archaic and
early classical period, including an increasing historicity that encompasses
broader information about the deceased's occupation, political belonging,
and psychology. Although individually and collectively dedicated grave
epigrams such as those at Thermopylae remain associated with traditional
and historicizing-nontraditional stances toward the dead respectively,
their Herodotean context suggests the interchangeable nature of oral
memory and written monuments. In Herodotus' history, the construction
of the monument becomes an appropriate and explicit expression of
mourning, a feature that is confirmed by the increasing appearance of
diction of lament in contemporary epigram.

The rise of writing results neither in a necessarily linear transition from
oral to literate preferences nor a polarization between singular oral and
written genres that compete to perform the same function. Rather, oral,
material, and written memorials develop and co-exist as individual and
collective expression by defining their authority in opposition to each oth-
er and also in dependence on each other. Synchronically, grave epigram
supplements lament and even appropriates some of its expression yet does
not attempt to replace its function as an immediate chronological and
social mediator at the gravesite; diachronically, different genres of memo-
ry serve as interdependent sources of information, as can be seen in
Herodotus' presentation of oral and written memorials for Thermopylae.
With the rise of alternative genres directly involved in (funeral oration,
public monument) or representing (tragedy) death ritual in the civic
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sphere, the tensions between alternative media becomes increasingly
superimposed upon questions of private and public control of memorial-
ization.



CHAPTER FOUR

THE EPITAPHIOS LOGOS AND MOURNING
IN THE ATHENIAN POLIS

The burial of the war dead in the first winter of the Peloponnesian War
(Thuc. 2.34-47) reflects the fifth-century dominance of the public memor-
ial and the concurrent rise of the collective burial site, the 1

While often distinguishing the deceased with a verse epigram or a promi-
nent burial site, the public memorial treats the dead in a civic context,
within which their individual identity is linked solely to their collective
place of death2 and to their Athenian tribe or their non-Athenian origins.3

This collective method of burial is reflected in the collectivity of the ritual
and oration performed at the gravesite in Thucydides' narrative:

Although positioned within the frame narrative of the Thucydidean histo-
ry, the funeral oration of Pericles (Thuc. 2.35-46) reflects the established
genre of epitaphios4, which is rooted in oral presentations passed on in
collective Athenian memory and draws on institutional-political and com-
positional aspects of form and topos that constitute a tradition common to
both historical and literary epitaphioi.5 Therefore, in my discussion

1 The origin and chronology of the and the of public bur-
ial with the funeral oration is an issue in itself: see C. Clairmont, Patrios Nomos: Public Burial
at Athens During the Fifth and Fourth Centuries B. C. 2 vols. (Oxford, 1983), Loraux 28ff, 56ff.,
W. Kendrick Pritchett, 'Burial of Greek War Dead,' in The Greek State at War Vol. 4 of 5
(Berkeley, 1971-1985) 94-259, and the more speculative F. Jacoby, 'Patrios Nomos: State
Burial in Athens and the Public Cemetary in the Kerameikos,' JHS 64 (1944): 37-66.

2Bradeen(1969) 148.
3 Bradeen (1969) 147-150, Loraux 23; the inscriptions on the 5 (i.e. the

casualty lists) and the funeral oration differ profoundly in that the inscriptions acknowl-
edge the plurality of Athenian society by marking non-Athenian soldiers as such, while the
epitaphios assumes the citizenship of the dead (Loraux 35-7).

4 In the following discussion, I will use the term 'funeral oration' to designate Thucy-
dides' funeral oration of Pericles and the term 'epitaphios' to indicate epitaphios as a
genre.

5 Loraux 10-11.
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below, I will refer both to Thucydides' funeral oration of Pericles and to
other epitaphioi in isolating the functions of the epitaphios and its rela-
tionship to the other genres present at the gravesite.

Our evidence for the epitaphios comes from a range of fifth- and
fourth-century texts, most of which display singular characteristics that
complicate or qualify their use in a discussion of the commonalities of epi-
taphioi as a genre.6 These texts include: secondary sources for Pericles'
funeral oration (Arist. Rhet. 141 la, Plut. Pericles 8.6), Thucydides' repre-
sentation of Pericles' funeral oration (Thuc. 2.35-46), fragments of Gor-
gias' funeral oration (DK 82B5hha-6), Lysias 2, Plato's epitaphios of Aspasia
communicated through Socrates (Menexhhhhhhhenus 236d-249c), Demosthenes 60,
and Hyperides 6. While the evidence for Pericles' original epitaphios of
Samos is indirect and scanty, Thucydides' representation of Pericles'
funeral oration remains part of the larger frame narrative of the History
and thus raises questions about its relationship with the epitaphios in per-
formance.7 Despite Thucydides' aim to reconstruct historical speeches
with accuracy (1.22.1) and the presence of an historical epitaphios of Peri-
cles, many scholars have argued that the funeral oration was composed
either as an oration in defense of Athens after 404 BCE8 or as a fictive
oration that straddles the aims of the Thucydidean history and the usual
generic functions of the epitaphios. Various features of the funeral oration
of Pericles align themselves with the goals of Thucydides' history. The
contrast between the ideals of the funeral oration and the reality of the
Athenian plague that follows (2.47.2-54) suggests the importance of the
oration as a constituent of Thucydides' larger historical narrative9; simi-
larly, the history's aspiration to be a narrative ( (1.22.4)

6 See Loraux 8-12.
7 While Rusten (J. Rusten, ed., Thucydides: The Peloponnesian War Book II (Cambridge,

1989)) sees the funeral oration as distinct from other epitaphioi in its greater concentration
on contemporary rather than historical Athens (19), he does cite various commonalities
between the funeral oration and other epitaphioi: praise of the ancestors and the fallen,
exhortation to the citizens, and consolation of the relatives (135).

8 J. Th. Kakridis, Der thukydideische Epitaphios [Zetemata 26] (Munich, 1961); cf. A. W.
Gomme, A Historical Commentary on Thucydides, Books II-III(Vol. II) (Oxford, 1956) 104, 126-
130, 136 on several passages in the funeral oration that illustrate the particular problems
in attaching the oration to Pericles or to Thucydides as its author; while the speech cap-
tures the mood and ideology of 431 BCE, it also appears to be aware of the outcome of
404 BCE.

9 See K. Gaiser, Das Staatsmodel des Thukydides. Rede des Periklesfiir die Gefallenen (Hei-
delberg, 1975) 51-60 on the funeral oration's place in Thucydides' history as a paradigm
of the ideal Athens that stands as a foil for its reality, which is embodied by the contrasting
scenes of the plague that follow and by the city's decline throughout the remaining narra-
tive.
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appears to parallel the funeral oration's goal of making its into a
durable as I will demonstrate below. Yet, as with any literary repre-
sentation of a performance genre, the funeral oration necessarily possesses
formal and thematic features that lie within the acceptable alternatives
that circumscribe the historical performances of the epitaphios and that
allow us to treat it in parallel with other historical epitaphioi.10

Lysias 2 and the few fragments of Gorgias' epitaphios are also compli-
cated with respect to their performance context, since, as non-citizens,
both authors could not have delivered their speeches in Athens; similarly,
Plato's portrayal of Socrates quoting Aspasia's epitaphios calls the accura-
cy of his representation into question. Demosthenes' epitaphios includes
various mythological inaccuracies and echoes of other authors that likewise
provoke doubts about his authorship of the text. Beyond these scholarly
quandaries specific to the individual texts, the predominance of fictitious
copies or representations of the epitaphios remains problematic. Neverthe-
less, Loraux delivers a cogent critique of the isolated scholarship on each
text in sole relationship with its author rather than with the genre of the
epitaphios. Her attention to both real and literary epitaphioi as prototypes
of a national language that are transmitted orally in individual and collec-
tive memory yields the possibility of understanding the conventions of the
epitaphios as a literary-performative genre and as a civic institution, which
in turn influences other types of discourse within the Athenian polis.''

While Loraux argues that scholarship should consider the significance
of the epitaphios' conventions in context (11), her discussion treats the
relationship between the epitaphios and other genres of mourning or rep-
resentations of mourning only in passing, mainly to characterize the ago-
nistic position of the epitaphios against lament, grave epigram, and prior
poetic genres.12 Loraux characterizes the epitaphios as a supplementary
civic genre opposed to the speech-dialogue which is inevitably related to
human action:

'Delivered in Athens, where the "speech-dialogue" persisted, it [the epi-

taphios] nevertheless has nothing to do with any decision or deliberation,

but follows action instead of preceding it and seems quite willing to present

itself as a mere supplement (236).'

10 Cf. the similar conclusions of Rusten Thucydides 16-17 and Loraux 10-11, who argues
that the Thucydidean funeral oration of Pericles and the Menexenus epitaphios, despite
their nature as fictive orations serving the larger purposes of a historical or philosophical
text, necessarily reflect the conventions of the epitaphios.

11 Loraux 10-11.
12 Loraux 24, 44-50, 54-5, 201.
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Based on my discussion of the epitaphios below, the genre is indeed sup-
plementary to the lament and the epigram, in that it aspires to unite

and in an oral performance for the first time; this unification
of speech and actuality is rooted in the epitaphios' association of its pro-
ject with the action-oriented verbal exchange of the polis and in the epi-
taphios' position both following death as action and preceding the
active response of the polis in caring for the survivors of the dead. As I
will argue below, the epitaphios represents one endpoint of the develop-
ment of civic strategies of commemoration in the Athenian polis; it
functions as an independent genre that supplements, appropriates, and
challenges existing media of mourning, such as the private ritual lament
and the inscribed monument. The core functions of lament as ritual
mediation and of grave epigram as an inscriptional record allow the epi-
taphios to allude to their presence, while also subordinating them to its
own larger narrative. The epitaphios engages in an agon against lament
and epigram with their inherent temporal and spatial limits; it obscures
the individual death in a historical narrative that functions as praise and
in which individual lives are subordinated to the temporal continuity
and geographical ubiquity of the polis. In its strategy of self-legitimation
over against lament and the epigram, the epitaphia assimilates itself to
the definitive role of speech in the Athenian polis and redefines death
ritual in the civic context as the midpoint between the crisis of death
and the continued reciprocal relationship between the polis and its citi-
zens.

For Thucydides, the epitaphios logos represents a particularly Athen-
ian development among the genres of speech about the dead

2.34.1); however, to avoid Athenocentrism13, it
is necessary to qualify this assertion by noting that any possible epitaphioi
logoi from other poleis are lost to us, and that any conclusions about the
progress of literacy and of genres of mourning in this chapter are limited
to Athens alone. Although the epitaphios is not documented in poleis out-

13 Recent literature has begun to draw attention to the issue of Athenocentrism and the
need for scholarly focus on other poleis (e.g. T. H. van Andel and C. Runnels, Beyond the
Acropolis: A Rural Greek Past (New York, 1987); Hans-Joachim Gehrke, Jenseits von Athen und
Sparta: Das dritte Griechenland und seine Staatenwelt (Munich, 1986)); any discussion of
diachronic change in Greece must take the (typical or exceptional?) position of Athens into
account. In treating the archaic funerary monuments, I have based my argument on texts
from throughout Greece that share many commonalities because of their similarity of
function; while the epitaphios appears to be a development peculiar to Athens according
to our sources, it still provides one well-documented case that yields some productive, if
not absolute, hypotheses about the trajectory of literacy and funerary genres in Greece.
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side Athens, Loraux notes that the epitaphios possesses 'a profound link
with the mental world of the "classical" Greek city, in which the primacy
of public values was both a reality and an ideal' (42); she thus suggests
that the Athenian epitaphioi reflect larger trends common to the Greek
poleis, where the restrictions on lament represent a replacement of
mourning with praise and (historical) memory analogical to the project of
the epitaphios itself (44). While increased civic control of private monu-
ments leads to the predominance of the public memorial in Athens from
the late sixth to the late fifth century BCE, private epigrams continue to
develop in the other classical poleis. Athens represents an exceptional case
in the marked limitations on private funerary expression and in the
apparently unique development of the epitaphios, yet it also remains rep-
resentative in its institution of funeral regulations and in its expression of
public ideology common to many Greek cities. The epitaphios thus
embodies one particular, if only better documented, trajectory of oral and
literate genres of memory in Greece. The epitaphios simultaneously
reveals the increasing relevance of private mourning in the polis and the
non-linear evolution of literacy in the agglomeration of multiple, mutually
exclusive oral and literate texts for the same occasion and in the develop-
ment of the epitaphios as an oral performance that encompasses the
meaning of prior oral, material, and written genres.

4.1 The Epitaphios as an Agonistic Genre

The epitaphios logos is a genre defined by its topoi, which are prescribed
by the civic nomos of its performance and thus both limit its scope and
provide it with traditional material wrhich can be adapted into innovative
usages in individual epitaphioi.14 Each epitaphios is agonistic both politi-
cally and generically, in that it asserts Athens' uniqueness among the
poleis as well as its own generic primacy over prior epitaphioi, the poetic
tradition, and other traditional forms of mourning, including lament and
the funerary monument.15 As a civic genre, the epitaphios' structure and

14 Loraux 222-3, 228, 238-251. Cf. Loraux 251, 290-6 on the epitaphios as based on
civic topoi which simultaneously determine its structural boundaries and its material; the
frame narrative of Thucydides' history both resonates with and challenges these topoi,
suggesting the interpenetration of Athenian speech about Athens and the topoi used in
Pericles' funeral oration.

15 Loraux 50, 215-7, 240-3, H. Strasburger, 'Thukydides und die politische Selbst-
darstellung der Athener,' Hermes 86 (1958): 17-40, esp. 34-5.
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topoi avoid individual motifs while focusing on the primacy of the city; its
political agon is intermeshed with formal expressions of its collective
emphasis, such as the generalized nature of its historical narrative and the
anonymity of the speaker and the deceased.16 Yet the epitaphios also
occupies an ambiguous situation as a relatively new prose genre, as a writ-
ten genre performed in an oral context, and as a genre dealing with
death. This is reflected in the epitaphios' ambiguous agon with oral tradi-
tions; while it rejects the liminality of ritual lament and the functions of
other prior performative genres, the epitaphios also buttresses its position
as oral genre through association with civic speech. Situated within the
context of burial, the epitaphios takes its generic identity from its situation
as a speech carried out at the gravesite 17 while it often attempts
to override the significance of the inscribed monument by emphasizing
the reification of Athenian ideals in its own narrative and in civic life.
With its dependence on the pre-existence of lament and epigram and in
its new position as prose genre in a civic setting, the epitaphios lies
between various alternative media of mourning in the traditional divide
between the verbal and the material memorial.18

Despite its agonistic position toward other oral, written, and material
media, the epitaphios displays various thematic continuities with all of the
media that precede it: the beautiful death and the analogical aesthetics of
the memorial, the concern with an active response to death (in particular
the opposition), the concept of death as departure, the public
address to all groups within the polis Thuc. 2.36.4), and
chronological motifs. Each of these topoi of lament or epigram is trans-
formed into a part of the Athenian civic history, thus displaying the func-
tion of innovation on set themes that is the definitive characteristic of the
epitaphios. In the funeral oration, the citizens' death in martial activity,
their funeral customs, and their general civic character is associated with

16 Loraux 52, 77, 86, Strasburger 28-9.
17 The epitaphios generally acknowledges the presence of the gravesite at the outset of

the speech:
(Thuc. 2.35.1); (Dernosth. 60.1);

(Demosth. 60.2, cf. 33); (Hyperides 6.1);
(Lysias 2.1), (2.66);

(Plato Menexenus 242c). In one fragment, Gorgias' funeral ora-
tion focuses on the interconnection of the monument with oral performances, in that
Greek war trophies over the barbarians call for song, while barbarian trophies over the
Greeks call for laments:

18 Loraux 231-240; on these topoi, see Kakridis 2-5.
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beauty.19 Through this parallel between the agency of the warriors,
Athenian custom, and the civic character, the epitaphios connects the tra-
ditional epic celebration of the beautiful death and the epigrams' analogy
between the beautiful death and the beautiful monument to the overarch-
ing civic framework which unites them and makes them possible.20 Simi-
larly, the traditional tension between passive verbal and active material
commemoration of the dead is resolved by the epitaphios, which bridges

and through its interrelationship of speech and action in the
identity of the polis and its commemoration of the dead, as I will show
below.

In the epitaphios, various traditional tropes, such as the concept of
death as departure, are re-configured to become part of the epitaphios'
account of the history and character of the polis; for example, the depar-
ture of the dead from the survivors 43.1,
46) is made equivalent to a passage of the polis from generation to gener-
ation, obscuring the loss of individuals:

(Thuc. 2.36.2-3). Other epitaphioi likewise associ-
ate the legacies of speech, action, and memory with the departure of the
past ancestors and the present dead rather than focusing on the tradition-
al theme of death as a departure from surviving relatives:

Similarly, the chronological motifs typical in our evidence for lament
reappear in epitaphios, where time remains connected to the contrasts
between life and death:
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The metaphor spring : year :: youth : polis develops away from traditional
usages as we have seen them above; rather than describing the duration
of lament or a simple contrast between life and death of the individual,
the metaphor appropriates the value of the youth as part of the value of
the polis, an especially meaningful strategy considering the extraordinary
importance of the youthful death in archaic memorials. In its appropria-
tion and transformation of traditional themes, the epitaphios displays a
concerted strategy of obscuring the individual death and displacing the
traditions of individual mourning onto its legimitization of its own generic
authority and the political primacy of the polis.

The epitaphios' claim to priority over private mourning is buttressed
both by its redefinition of traditional topoi of lament and grave epigram
as well as by its agonistic references to other forms of memorialization.
Epitaphios renders poetic memorialization unnecessary, in that the persis-
tent memory and effectiveness of Athenian daring extends beyond the
immediate of epic praise:

This passage explicitly rejects the notion of and poetic memorial-
ization as the genres of memory traditionally contrasted with lament. By
contrast, institutionalized to dispel sadness resides in the self-suffi-

23 As shown above in Chapter 2, while the verb is used of the completed
in Homer (Od. 4.102 [Menelaus], 194 [Peisistratos], 11.212 [Odysseus and his mother in
Hades], 19.213, 251, 513, 21.57 [Penelope]), elegy contrasts the of its own pleasur-
able song with lament (Archil. 11, 13.1-2, 215W).

(Thuc. 2.38.1-2). While the opposition between and mourning
recalls the traditional tensions between pleasure and mourning found in
epic and elegy23, here the location of within the state displaces indi-
vidual grief through collective civic activity, thus eliminating the need for
lament as well as epic praise or poetic pleasure.

Like the Thucydidean funeral oration, Demosthenes' epitaphios estab-
lishes its generic authority over against that of prior poetic and historio-
graphic memory. By focusing on contemporary events not covered by
poetry and prior historiography, the epitaphios extends and canonizes
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those deeds that are worthy of memory and poetic or historiographic
attention; Demosthenes' epitaphios transmits memory from the event tc
poetry and history, which are thus rendered derivative genres:

Similarly, the Menexenus differentiates its historical material as appropriate
for prose in that it has not yet been treated by poetry (239b-c); the epi-
taphios provides an impetus to translate its narrative into poetry, thus
again appropriating poetic material with a praeteritio while also imagin-
ing poetry as dependent on the material thematized by epitaphios:

(239c).
With its ambiguous position between an agonistic rejection of the poetic
tradition and an appropriation of poetic functions24, the epitaphios
demonstrates its simultaneous dependence on the pre-existence of poetic
models of expression and on its own self-definition through the rejection
and subordination of these models to its own narrative.

In dismantling the traditional opposition between epic and lament as
rival poetic genres, the funeral oration also defines itself in opposition to
lament. Within the civic ceremony, the communal transportation, prothe-
sis, ekphora, burial, and inscription for the war dead practically eliminate
private participation in death ritual and leave room only for women's
agency in lament. The integration of familial ritual and lament into the
public ceremony minimizes the role of female mourning; the lament is
explicitly incorporated into the civic ceremony yet remains recognizable
both in the speech's agon against lament and in the conventional final dis-
missal of the relatives to complete their private mourning.25 In most epi-
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taphioi, the orator questions the necessity or the effectiveness of lament at
some point in the speech; the Thucydidean funeral oration of Pericles is
the only epitaphios where women are also specifically addressed regard-
ing their mourning and other potentially divisive behaviors at the
funeral.26 This advice to women extends the funeral oration's general
negotiation between private and public life to address the wives' new sta-
tus as publicly recognized war widows, which gives men's speech about
them a public significance; the adhortation to the widows constitutes one
part of the polis' appropriation of familial funeral ritual and responses to
death, which includes measures ranging from the public and collective
burial to the polis' upbringing of war orphans to Pericles' stance as an
advising icupioq for the widows.27 The funeral oration dismisses women's
role as mourners through the absence of any positive role of women in
the mourning process, together with the suggestion that the wife's

of social invisibility parallels the of her husband's deeds:

This of women's silence and men's silence about women at once
parallels and opposes the male traditionally celebrated by speech.
The only mention of in the funeral oration is in this passage and at
Thuc. 2.37.1, where alludes to much as in the Phrasik-
leia epigram (CEG 24):

By attributing to women's silence,

26 See Lorna Hardwick, 'Philomel and Pericles: silence in the funeral speech,' G&R 40
(1993): 147-162 on the control of the widows' behavior and in particular men's speech
about them because of their position as newly marriageable women and as mourners who
could inspire rivalries among the survivors; these divisive tendencies are addressed by the
epitaphios' prescriptions to minimize disruptive female behavior, male speech about
women, and the potentially resulting rivalries within the civic occasion.

27 Lisa Kallet-Marx, 'Thuc. 2.45.2 and the status of war widows in Periclean Athens,' in
R. M. Rosen and J. Farrell, eds., Nomodeiktes: Studies in honor of M. Ostwald (Ann Arbor,
Michigan, 1993): 133-143, esp. 139-140.

28 Holst-Warhaft 121, Rusten Thucydides 175-6. For further discussions of this passage
within the context of Thucydidean history and of contemporary Athenian society, cf. also
David Schaps, 'The woman least mentioned,' CQ27 (1977): 323-330 on the general limi-
tations of publicly naming women in classical Athens as well as T. J. Wiedemann, '

... Thucydides, women and the limits of rational analysis,' G&R 30
(1983): 163-170 on the status of women in the Thucydidean history as outside the sphere
of normal political and military conflict in Greece and thus as associated with distant cul-
tures and (mythic) times, as well as with chance happenings.
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men's silence about women, and the name of democracy, the funeral ora-
tion shifts attention away from the individual expression of women and
men to the collective singular whose etymology and charac-
ter is defined by its accommodation of the many. Thus, rather than
mourning with the individual survivors of the dead, the speaker adopts a
counseling stance that obscures the fact of past death and highlights the
representation of the dead and their action as paradigmatic for the pre-
sent:

... (Thuc. 2.44.1).29 Here, Pericles associates his
parainetic stance first and foremost with the parents of dead children, the
traditional extraordinary death which was preferentially marked by writ-
ing in grave epigrams of the archaic period; in doing so, he universalizes
the shift from mourning to paradigmatic behavior for all groups in the
polis who are in less extraordinary situations, such as the peers, siblings
and womenfolk of the dead, for whom appropriate directions follow.

The other epitaphioi share similar strategies of displacing the private
lament by questioning its validity in the civic sphere and by recapitulating
traditional themes of the uselessness of lament or the inevitability of
death; conversely, the epitaphioi never fully deny the presence and neces-
sity of the private lament, which, as we have seen in Chapter 3, comes to
be represented as a part of the definitive verbal exchange of the classical
polis. Lysias' funeral oration explicitly acknowledges the necessity of both
private and public memory
Sr||aooia 2.61) as well as lament and the inscribed monument
as reactions to death:

Yet, while acknowledging the lament and the epigram, Lysias' epitaphios
argues for the greater importance of its own narration as an historical
paradigm:

29 Gaiser 25.
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Finally, in the universal context of human mortality, the exemplary death

in war is hardly to be mourned: (Lysias 2.77);

similarly, the epitaphios of Hyperides shifts the emphasis away from
lament to praise, which memorializes the and agency of the war-
riors rather than their death:

The Menexenus thus views lament neither as a constructive activity nor as

reciprocity that results in 248b); instead, the orator privileges praise and
the citizens' active engagement for the survivors of the dead, which repre-
sent the typically civic speech and action in response to death. While
Demosthenes' epitaphios characteristically acknowledges the necessity of
mourning, the existence of a good reputation shaped by the epitaphios
makes mourning obsolete by perpetuating the memory of the deceased
that serves as the basis for reciprocity between the city and the survivors:

Here, lament becomes associated with the passive suffering of the dead
and is opposed to the laudatory epitaphios, which focuses on

the warriors' actions . While concluding with the canonical
dismissal to lament (249c), Plato's Menexenus also discourages lament in
favor of praise, which simultaneously acknowledges human mortality and
the exemplary accomplishments of the deceased:

Both here and in the Platonic epitaphios of Aspasia, the praise of the dead
is understood as
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Yet this functions less to distinguish the individual as in the Homer-
ic or in the archaic epigrams (CEG 24) than to substantiate the con-
nection between public dialogue about individual accomplishment and
the ongoing reciprocity between the citizens and the survivors. In the epi-
taphios' agon with lament, the characteristic functions of lament as a
genre of memory are displaced by this praise and by the historical narra-
tive that override the potential divisiveness of private mourning to perpet-
uate collective reciprocity within the polis.

The epitaphios also engages in an agon with the material monument;
the public monument to the dead represents an active construction in
honor of the dead which the funeral oration claims to match by reifying
the honors of the deceased in analogy to the

Througout the epitaphios, the speaker uses diction that suggests the ora-
tion's reification of the warriors' with special emphasis on the visible
aspects of the memorial for the dead and on vocabulary of sight and signi-
fication (especially 30):

The speaker's project of reifying the deeds of the deceased is buttressed by
his citation of outsiders' perception of Athenian success:

31 These signs consist of the deeds that make the singular polis of Athens into the
of Greece and each of its citizens into an exemplar of Athenian autarchy, as dis-

cussed in the passage immediately preceding (2.41.1-4); successive generations observe
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Yet, despite this project of reification, the epitaphios lacks the specificity
of the individual epigram about names and historical or geographical
details and so simultaneously avoids replicating the function of the grave
epigram as record and transcends its specific associations with particular
individuals, generations, or locations. Thus, while the epitaphios assimi-
lates its own speech to the material monument by reifying the significance
of the deceased, it also avoids localization through its universalizing histo-
ry in which many analogous are fused in the single of the epi-
taphios. This simultaneous acknowledgment and subordination of poetry,
lament, and epigram within the epitaphios does not involve an absolute
rejection of these media but a system in which the broader generic, his-
toric, and civic goals of the epitaphios are founded on the pre-existence
and the appropriation of these media.

The funeral oration recognizes its place within the context of funeral
ritual following mourning and burial, and acknowledges the presence of
mourners engaged in private lament
Thuc. 2.46.2) as well as the presence of the inscribed gravemarker (Thuc.
2.43.3); individual death is celebrated and preserved through lament and
inscriptions, which mark the ritual passage from life to death and ensure
the preservation of the individual's name and identity, respectively. Based
on the presence of these media, the epitaphios can extend to a treatment
of the collective history of the Athenians as a memorial in itself, and the
memory of history becomes the collective honor of the deceased:

It is the presence of the private media of mourning, whose definitive
attributes are both explicitly rejected and yet appropriated by the epi-
taphios, that also allow the practical functioning of the topoi that define
the epitaphios as civic genre. For example, the characteristic anonymity
of the speaker and the deceased is enabled by the presence of the
inscribed gravemarker, while the universalization of individual memory
within civic speech bases itself on the pre-existence of private laments for
each individual. Underpinned by the completion of ritual and the inscrip-
tion of the names of the deceased, the epitaphios functions as a civic
medium superimposed over the various private expressions of grief; its

and thus substantiate the power of Athens and the civic character which gives rise to it.
The need for Homeric or praise poetry is displaced by this reification of Athenian power
in the persons of those who recognize it and reproduce this paradigm.
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performative authority is derived from its simultaneous rejection and
appropriation of other oral and written media through which it reconsti-
tutes the history of the polis in the aftermath of the warriors' death.

4.2 The Epitaphios and History as Praise and Paradigm

The performance of the epitaphios is politically conditioned, from the
choice of its speaker Thuc. 2.34.6) and its
function as an oral history in a 'lay' prose format to its praise of past and
present Athenians, which concludes with adhortations to the citizen audi-
ence.32 The context of the epitaphios within public funerary ritual empha-
sizes the role of the state in preparation of the gravesite (Thuc. 2.34.1, 5,
35.1) and the crucial role of the state in the private sphere of the survivors
as the educator of orphans (2.46.1). The oration also legitimates Athenian
hegemony through its conscious use of historical and contemporary
precedents for the activity of the individual citizen and of the polis as a
whole before a mixed audience of citizens and foreigners:

In the epitaphios, individual sacrifices of the warriors for the state, the
customs of the Athenians, and the relationship between the citizens and
their polis over time form a history that contextualizes the immediate
deaths of the warriors within a diachronic narrative.

By reconfiguring these deaths as active per se and as part of a continu-
ous and active Athenian historical narrative, the epitaphios not only
engages with the traditional questions of active death and response to
death, but also enables the collective history of the polis to function as a
genre of praise.34 This is a strategy unavailable to the lament, which

34 Various traditional themes of praise poetry persist, such as the possibility of audience
at excessive praise (2.35.2-3), the need for the listeners to be able to match the

deeds praised (2.35.2), or the paralleling of the activities of laudator and laudandus, to be
discussed in further detail below. Yet this praise of the dead is consistently superimposed
upon that of the city, and the laments' and the archaic epigrams' traditional themes are
fused with and even displaced by civic themes (Loraux 44-52). As civic praise for the dead,



the epitaphios assumes a collectivity that contrasts markedly with the traditional position
of the individual praise poet with his laudandus. Here, the collectively chosen orator cele-
brates the group of deceased before a collective audience of citizens; accordingly, the epi-
taphios' format reinforces the impression of a secular and publicly accessible historio-
graphic-praise genre, composed in prose with minimal references to the divine or to the
poetic tradition (Loraux 53, 56).

35 On this function of the epitaphios, see G. P. Landmann, 'Das Lob Athens in der
Grabrede des Perikles (Thukydides II 34-41),' Mus. Helv. 31 (1974): 65-95.

36 Landmann 76-78.

176 CHAPTER FOUR

marks death as the end of the deceased's activity, and to the grave epi-
gram, whose static nature necessitates the mention of death and whose
limited writing space and reading public dictates less reference to larger
history. By contrast, history constitutes the majority of the epitaphios in
that it forms the basis for situating the warriors' death within an Athenian
chronology and for communicating to the listeners about the polis and its
paradigms of behavior:

Here, Thucydides' rendering of Pericles' funeral oration represents a
simultaneous recognition and transformation of the epitaphios' traditional
strategy of history as praise commemorating Athens' development.35 The
Thucydidean funeral oration of Pericles fully omits or merely alludes to
various canonical episodes associated with Athenian history in other epi-
taphioi, such as autochthony (2.36.1), Athenian development of human
culture, the conflict with the Amazons, or military and civic engagements
for the unburied of the Seven or the Heraclidae, and the Persian Wars
(2.36.2-4). In doing so, the funeral oration remains distinct from the other
epitaphioi which are composed of specific recurring mythic and historical
narratives and instead emphasizes a general movement of Athenian
progress toward the present political and social moment.36 The funeral
oration nonetheless reproduces traditional structures by narrating the
diachronic development of a collective Athenian lifestyle
political form and character and by presenting the his-
tory of communal life as collective praise within which the accomplish-
ment of the individual dead can be situated (Thuc. 2.36.4). As the civic
ritual becomes the framework within which individuals or families express
socially acceptable grief, the epitaphios comes to represent a civic subor-



THE EPITAPHIOS LOGOS 177

dination of private expression that allows for a collective history attaching
political significance to the individual death.

The collective burial and the epitaphios result from the ongoing Athen-
ian mistrust of private funerary activity and reflect a continuing pattern of
civic control and replacement of familial activity.37 As the epitaphios
obscures the fact of death, the individuality of the dead warriors is sub-
sumed by the memory of their paradigmatic behavior in service of the
polis. This collective commemoration of the dead is paralleled by a collec-
tivity in the performance of the funeral oration within Thucydides' narra-
tive; the oration itself reinforces the communal activity with its predomi-
nance of the first person plural and collective singular nouns, and with its
alignment between individual and collective interests that signals the unity
of the democratic polis:

This passage reveals the epitaphios' general avoidance of individuality,
except in oppositions or pairs or in terms of the autarchy of Athens as a
collective singular38; from here, the 'telescopic' structure of the funeral
oration advances from the specific group of dead to the singular polis as
a paradigm (Thuc. 2.37.1), as a competitor with Sparta (2.41.1), and
finally as a geographically and chronologically omnipresent power
(2.41.4, 43.3). This recurring contrast between the singular city and the
groups of deceased, mourners, and citizens underlines both the unique-
ness of the polis and the vital interrelationship between praise for the
dead and praise for the city within the epitaphios.39 Not only is the genre
of the epitaphios particular to Athens, but its recurring thematization of
the uniqueness of the city40 appropriates the singularity of the dead as a
collective civic 'character' that in turn highlights the singularity of the

37 Loraux 23-5.
38 Gaiser 31-3, Kakridis 61-2. See Kakridis 28 on the consistent pairing and opposition

of single elements in the oration. Cf. T. S. Rusten, 'Two lives or three? Pericles on the
Athenian character (Thuc. 2.40.2),' CQ,35 (1985): 14-19 on the epitaphios' goals of speak-
ing of the of Athenians (2.36.4), narrated in the first per-
son (2.40.1), thus presenting various alternative
lifestyles for the individual, but all within a group context.

39 Loraux 2-3.
40 On this theme, expressed by the use of see Loraux 1.



1 78 CHAPTER FOUR

polls.41 Thus, the epitaphios can be identified as a genre of praise of the
dead presented within a parainetic setting in the oration42; by shifting its
focus from individual loss to the parallel activity of Athenian citizens and
their polis, the epitaphios' historical narrative allows for the representa-
tion of the city as a paradigm.43

By displacing its memorialization fully onto the polis, the epitaphios
represents history as a medium of praise, a function which is inaccessible
to the individual lament for the momentary liminality of death ritual and
which is only partially realized within the spatial limits of the epigram as
the historical context of the individual life and as the praise of the social
type the deceased embodies. In its agon with lament and epigram, the
epitaphios explicitly attempts to override these temporal and spatial limits
of the rival genres, which, as we have seen, both pre-exist and co-exist
with it. While the epitaphios is limited to the situation of civic ritual, its
functions echo and innovate upon that of the lament in its chronological
mediation of death, by situating the warriors' death within the collective
history of the polis; the past history of the polis leads to the immediate
sacrifice of the citizen-soldiers, which is resolved by the parainetic conclu-
sion directed toward the future behavior of the citizens in response. Yet
this chronological structure is also superimposed upon an increasing uni-
versalization of the discussion which telescopes from individual Athenian
generations to the chronological and geographical ubiquity of Athens'
activity and thus obscures or at best incorporates individual losses within
the narrative of the polis.

Like the archaic epigram, which reduces the Homeric concept of the
warrior's lifelong attainment of to the moment of death, the funeral
oration concentrates the commemoration of the fallen warrior on his
momentary attainment of status through death Thuc.
2.35.1).44 The resulting reduction of the warrior's achievement to the

41 See R. Koselleck, 'Kriegerdenkmale als Identitatsstiftungen der Uberlebenden,' in O.
Marquard and K. Stierle, eds., Identitdt (Munich, 1979): 255-276, especially 256-7 on the
necessary identity between war dead and civic goals, communicated between the mem-
bers of a state in order to create meaning for death.

21.
44 Loraux 100-6, J. S. Rusten, 'Structure, style, and sense in interpreting Thucydides:

the soldier's choice (Thuc. 2.42.4),' HSCP90 (1986): 49-76, esp. 72-5.
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instant of death reemphasizes its position as a singular incident within the
long-term narrative of the polis, which supersedes the individual. Here, the
typologizing of individuals performed by the archaic epigram becomes a
mass typology of single citizens with their individual traits transformed at
death into the paradigm of the singular Athenian character:

The analogical life of the individual citizen and the polis are paralleled
throughout, as for example in their mutual display of autarchy: ...

(Thuc. 2.36.3-4); (2.41.2). The epitaphios
realigns the individual warriors' life span as part of the continuity of the
polis by superimposing the praise of the individual warriors onto the histo-
ry of the city. Each stage of the individual's life is paralleled and super-
seded by the analogical stages in the life of the city: birth / [autochtho-
nous] origins, upbringing / eulogy, the accomplishments of the contempo-
rary generation / the precedents set by ancestors.45 The chronological
character of the epitaphios is no longer marked by mediation of death's
liminality and future reintegration as in a lament, but by the ongoing
progress of generations within the unending life of the polis; the civic para-
digm of the past is realized in the present and the present accomplishments
of the warriors and the citizen audience provide a paradigm for the
future.46 The present becomes paradigmatic both in the warriors' instanta-
neous attainment of goodness through death and in the present historical
moment in Athens' development, which are associated with each other by
prompting the citizen action that ensures the continuity of the polis:

In death, the agency of the individual choice for death is transferred to
Athens as a historical agent through time and as a timeless paradigm that
motivates citizen action within historical time

Thuc. 2. 37. 1).47 Through this recurring analogy between individual

Loraux 104-6.
Loraux 121-3.
Loraux 133-4, 145.

45

4li

47
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and communal action, the epitaphios replaces the chronological rupture
of death with a representation of death as a moment of agency which
confirms the unity of the Athenian past, present, and future in the war-
riors' sacrifice, the polis' re-affirmation of civic values and reciprocity in
the epitaphios, and the resulting continuity of citizen action.

The epitaphios also points to the spatial limitation of the gravesite as a
commemorative medium; in the Thucydidean funeral oration, the
inscribed gravesite remains subordinate to the actions of the dead, whose
memory persists within a broader geography than that of the gravesite.
While the inscribed stele merely signifies (arijiocwei 2.43.3) and therefore
introduces possible communicative ambiguities, the epitaphios dislodges
the memory of the dead from its place at the gravesite and expands it geo-
graphically to the areas of Athenian influence and beyond:

In this universal memorialization of the Athenian dead through their
actions, the epitaphios interprets the progress of civic history and the citi-
zens' contact with others as a generation of memory that persists among
many different individuals and thus eludes written and visual representa-
tion: (Thuc. 2.41.4),

(2.43.3).48 The actions of the Athenians and
their deceased represent which overwhelm and colonize
the geography with which they come in contact

(2.41.4). This imperialistic image identifies the extent of
memory for the dead with the reach of Athenian power; while, much like
the epigrams, the oration uses deictics referring to the present ceremony
and the polis49, it detaches its significance from the contexts of specific
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individuals, geography, and time to associate itself with the polis' history
and its territorial expansion of power. Where private funerary genres
function to isolate the deceased in time and space through treatment of
the ritual passage of the dead or through the isolation of the gravesite, the
civic funeral oration locates the deceased's memory within the city, which
extends temporally and spatially through the continuation of Athenian
history and the martial successes of passing generations.

4.3 The Epitaphios as an Oral Genre

This temporal and spatial extension of memory is linked with the oral
performance of the epitaphios; the moment of the oration becomes a
transition from the historic past of the polis over the crisis of death to the
generation of continued political activity. The position of the epitaphios
as an oral genre within a ritually and socially bounded situation is clear
from the prologue and the epilogue of Pericles' funeral oration. While the
prologue treats the performance expectations of the audience (2.35), the
epilogue employs a traditional dismissal of the mourners for further pri-
vate lament, at which point the city's promise of education for the surviv-
ing orphans signals the resumption of life in the polis (2.46-7).50 Though
written within the context of the Thucydidean history51, the funeral ora-
tion, like other epitaphioi, asserts the primacy of its own oral performance
through its presentation of orality as the central characteristic and guar-
antor of the Athenian democracy. As a spoken genre, the epitaphios par-
allels the function of the polis as a political institution, which similarly
attempts to link and through oral exchange as an impetus to
action. The oral nature of the epitaphios in performance is highlighted

50 Gaiser 26-7, Loraux 78, 225.
31 The fact that Pericles' funeral oration represents a oral performance embedded with-

in the frame narrative of a written history accounts for various aspects in this funeral ora-
tion that acknowledge the importance of writing and written sources for Thucydides' own
history, such as the use of to describe the activities of the orator and the historian
as well as the funeral oration's exclusion of mythical topoi of Athenian prehistory. Accord-
ing to Edmunds 831-852, the importance of the Thucydidean history as a written text lies
in its position as a book intended for a small audience of readers rather than for perfor-
mance or reading aloud, an aspect expressed in the author's polemics against the logogra-
phers. The author's authority is based on his presence as the composer of the written text
in the past and as the commentator in the history in each reading of the written text in the
present; writing represents a solution to the problems of oral narrative in that it preserves
access to truth by preventing textual distortion by popularization or for gratification in
performance.



1 82 CHAPTER FOUR

throughout, both in terms of the speaker's delivery of the oration and of

 

taphioi also highlight the nature of the epitaphios as an oral performance
per se and as a historical narrative that draws on oral tradition for its
accounts of autochthony, the conflict with the Amazons, and various oth-
er legendary episodes.52

With its opposition in treating the soldiers' death53, the
funeral oration both promotes its own authority as an oral performance
and perpetuates the traditional opposition of epitaphioi and
of the Thucydidean history in general. In the funeral oration, the initial
rhetorical questions of the compatibility of and are resolved
by the function of the epitaphios as and by the polis, which unifies
thought and actuality in political life.54 When the epitaphios revises the
verbal act of the speech as an the civic gravesite no longer figures
as the resting place of the body, but as the location where the reputation
and praise of the dead are left behind and continually regenerated, an
activity which consists in speech:

52 e.g. (Demosth. 60.29), (Demosth. 60.30), .
60.4), (Demosth. 60.28), the interpretation of the actions of the dead and
their survivors in light of the proverb Menexenus 247e-248c); cf.
also Plato Menexenus 234c ff, which suggests orations based on a tradition of set formulae:

53 Adam Parry, Thucydides' Use of Abstract Language,' Language as Action, Tale French
Studies 45 (1970): 11-15, 19-20. Parry describes the antithesis as a 'social
abstraction,' i.e. a motif with reference to human reality, in which outside actuality
confronts the individual, who may attempt to impose a upon it, such as history or the
epitaphios. See also Adam Parry, Logos and ergon in Thucydides (NY, 1981) 159-175 on this
antithesis in the epitaphios. J. Ober ('Thucydides' Criticism of Democratic Knowledge,' in
R. M. Rosen and J. Farrell, eds., JVomodeiktes: Greek Studies in Honor of Martin Ostwald (Ann
Arbor, Michigan, 1993): 92-8) argues that various oppositions within the speech, including
the opposition, remain unresolved throughout the speech and thus reveal
ambiguities about the truth of the funeral oration. As I attempt to show here, these opposi-
tions are indeed outlined throughout the speech, perhaps even echoing the juxtapositions of
opposites typical in other speech about the dead; yet they are finally resolved through the
institution of the epitaphios, whose conclusion marks the transition from private mourning
to continued civic activity, in which speech as well as action play a central role.

(Thuc. 2.36.4). The other epi-
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Here, the reciprocity between living and dead consists of an alternation of
interrelated verbal and material communication, beginning with the war-
riors' sacrifice of their bodies rewarded by praise and the civic
gravesite: The
burial represents not the end of the warriors' individual activity .

but the persistence of their memory through the continued
speech and action within the polis, originating with the epitaphios at the
gravesite.

The Thucydidean funeral oration in particular separates itself from pri-
or speakers by associating them with speech per se, while by contrast, Peri-
cles attempts to reify the the dead in a speech that is itself an
with substance analogical to a material memorial:

As the performance of the funeral oration aspires to parallel the action of
the warriors, both the individual speaker and the warriors are shown to
run risks in the interest of the polis through their analogical speech and
civic activity:

Accordingly, the criteria for the evaluation of the speech rest upon the lis-
teners' ability to reconcile the speaker's account of the dead with their
personal knowledge of the deceased and with their estimation of their
ability to translate the narrated deeds of the epitaphios into their own
actions (Thuc. 2.35.2). The effectiveness of the epitaphios as is
based not only on its successful appropriation of the attributes of the
material monument as but also depends on its alignment of the
paradigmatic activities of the warriors and the speaker, which can be

55 Cf. on the inscriptions of grave monuments, e.g. X
variants (CEG 76, 80i, 85, 91, 95, 102, 105, 108, 126, 170, 175ii).

56 Thuc. 2.39.1, 40.3; cf. Demosthenes 60 and Hyperides 6 passim for martial
risk, and Lysias 2 passim for as both martial (2.3, 5, 9, etc.) and verbal (2.54) risk.
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translated into the of its hearers. Thus, the death of the warriors
becomes an impetus to renewed action in the polis, extending from indi-
vidual engagement of the speaker, listener, or warrior to the domestic and
foreign activities of the Athenians as a whole.

The conclusion of the funeral oration confirms the parallel activities of
the speech, the burial of the dead, and the civic engagement for the sur-
vivors as the fulfillment of ritual duty:

Through this reciprocity, the polis perpetuates the ideals presented in the
epitaphios' history of the relationship of citizens and polis; the delivery of
the epitaphios represents the point at which public and private, and

meet in the commemoration of the dead (Plato Men. 236d-e). Much
as in the archaic epigrams, where the monument embodies the reciproci-
ty between the deceased and the survivors (CEG 42, 57, 58, 165, 169),
the final parainetic section of the epitaphios outlines and re-affirms the

57 See Loraux 240 on the typical reconciliation of and after the epitaphios'
praise of the city.

58 Demosth. 60.33, 36-7; Hyperides 6.42-3; Lysias 2.66, 79-80, Plato Men. 240e-241a,
248e-249c.

Here, the appropriate expression of the speaker is paralleled
with the civic construction of the tomb, which occurs together with the
speech as part of funerary ritual, and with the state's rearing of the war-
riors' orphaned children, beginning at the conclusion of the speech

the funeral oration thus stands as an matching the activities
of both the polis and its warriors57 as well as marking the midpoint of the
interchange between the warriors' death and the polis' response. Other
epitaphioi likewise understand the epitaphios as marking both the mid-
point of reciprocity between the city and its dead and the transition from
the liminal moment of death and death ritual to the onset of the city's
care for the deceased and his survivors.38 The polis' reciprocity with the
warriors is understood as extending from the point of the delivery of the
epitaphios onward:
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mutual obligations of the citizens and their polis and so marks a transfor-
mative moment in which death is re-configured as a moment of reciproci-
ty between the dead and the polis. The epitaphios also marks the moment
where various individual human weaknesses are transformed into positive
attributes within the shared civic history: death becomes a confirmation
of dpeTTi, the ephemeral nature of the body is opposed to the lasting glory
of the dead, and the loss of a child becomes an impetus for new births.59

The epitaphios mediates between the deceased and the orphaned genera-
tions, between the historical generations and the audience, and between
human limitations and their transformation; it resolves the crisis of death
by linking generations within the polis through active reciprocity over the
boundary of the death ritual.

The correspondence between and in the epitaphios is based
on the central role of speech in the state, where deliberation serves to
inform and inspire the citizen to action and reciprocity (Thuc. 2.40.2-3);
although it forms a central part of the civic death ritual, the epitaphios
detaches itself from death by associating itself with the continual action of
the Athenian citizens and by assimilating itself to the political discourse
which is so vital to the Athenian self-definition. In the Athenian state,

59 Gaiser 34-42.
60 Cf. Demosth. 60.26, Lysias 2.18, and Plato Men. 238c-d, where the oration's history

similiarly thematizes the unique institution of in Athens. Raphael Sealey ('The
Origins of Demokratia,' ClasAnt 6 (1973): 280-3) argues that the use of as in
Thucydides is in general rarely used by advocates of democracy, and here represents an
apologetic usage; Ober ('Thucydides' Criticism' 94-5) similarly notes the contrast between
the name and the reality of Athenian meritocracy. Yet, when considered in
parallel with other epitaphioi, this passage reveals a suggestive association of
with and a topos of common to the funeral oration and
other epitaphioi. Despite variations in the treatment of the Athenian system, each epi-
taphios praises the Athenian polis under a specific name, which displaces the name of the
individual deceased.

are connected in the name

As in various traditional usages (e.g. CEG 24), the
appearance of for the democracy alludes to a new collective

attached to the name similarly, the emphasis on the
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name of the Athenian political system in the absence of named dead and
a named orator displaces the traditional citation of the deceased's name
in lament and epigram onto the explicit naming of the polis. The
contrast of this passage juxtaposes this verbal of Athenian democra-

In Demosthenes (60.27-31), the orator outlines the oral traditions of the
figures who lend their names to the Athenian tribes and their significance

for the activity of each tribe in the present day: ... (60.27). The

propagation of the Athenian name is connected with the polis' martial
successes, which both generate memory and perpetuate the persistence of
names; in Lysias' epitaphios, the defeat of the Amazons illustrates the
contrast between the ongoing memory of Athenian accomplishment and
the anonymity of the Amazons:

Both the Periclean funeral oration and the other epitaphioi concentrate
on collective names for the Athenians and their political system and so
displace the individual name from its prominent position in lament and
epigram; instead, the epitaphioi emphasize the polis' unification of
and and reinforce their own generic authority by highlighting the
central position of verbal exchange within the polis and their own analog-
ically significant speech.

There are various parallels to the Thucydidean funeral oration in the
other epitaphioi, each of which emphasize the name of the Athenian
political system and its unity with the actuality of Athenian life:

cy with the real implementation of
in the polis based on equality of all citizens balanced with

consideration of the of the individual . Beyond the
immediately transparent significance of the name the imple-
mentation of democracy relies on oral means of governing the polis — the
citizens' obedience to the spoken commands of those in power and to the
unwritten laws based on oral consensus:



THE EPITAPHIOS LOGO! 187

Though he highlights the prominent role of the general Leosthenes as
representative of the general accomplishments of the dead (6.15), Hyper-
ides likewise picks up on the theme of collective names by denying and
thus transforming the very name of death:

By contrast to the traditional presence of the deceased's name as an invo-
cation in the lament and as the core information in the inscribed grave
epigram, the epitaphios thus suppresses the facts of death and individual
loss by foregrounding the name of the polis or the collective names for the
Athenians in its own narrative.

These names take on added significance in that they reflect Athenian
communal activity as dependent on speech; by foregrounding the unity of

and in the polis, the epitaphios legitimizes its own function as
civic speech:

The epitaphios' project of legitimizing its own speech is buttressed by its
portrayals of speech as central to the Athenian identity. Citizen action in
the Athenian polis is motivated by fear of verbal reproach and its democ-
racy is characterized by free speech:

For the epitaphios, the fusion of and is realized through the
polis and its characteristic verbal communication; this civic unity of
speech and action parallels the aspirations of the epitaphios to match the
concrete of the funeral monument and the death of the warriors
through an oral medium.

62 Cf. 28 and Gorgias DK 82B6.16fT.
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As a singular oral performance, each epitaphios represents a generic
tradition of topoi that are varied according to individual orators and
occasions while each reflects the importance of verbal interchange within
the polis and marks the beginning of the reciprocity between the polis and
its dead and surviving citizens. While focused on this singular moment of
performance in the civic setting63, the epitaphios overcomes the liminal
moment of death by contextualizing the individual death within the
diachronic, ubiquitous, and collective narrative of the polis and by inno-
vating upon and perpetuating the conventions of the epitaphios that serve
as the traditional basis for civic speech. By both acknowledging the neces-
sity of ritual lament and defining itself as the civic completion of private
mourning, the epitaphios reflects a general trend shown in the Pindaric
threnoi with their assertions of generic authority for lament and Sopho-
cles' Antigone, with its simultaneous acknowledgement and subordination
of mourning within the polis. The epitaphios recognizes and attempts to
resolve the temporal and spatial limitations of its rival genres of lament
and epigram by associating its praise of the dead with the history and geo-
graphic expansion of Athenian power. While engaging in a definitive
agon with lament and epigram as pre-existing and necessarily co-existing
genres of mourning, the epitaphios adopts oral and material strategies
from each genre to legitimate its own authority; in its oral history, the epi-
taphios consequently defines itself in analogy to the polis in its fusion of

and . In doing so, the epitaphios re-affirms the typical modes
of speech and action that characterize the polis: freedom of verbal expres-
sion and speech as an impetus for action; the care for the parents, wid-
ows, and orphans of the dead; and the celebration of the dead through
informal communication and the epitaphios itself. Each new performance
and innovation on the traditional epitaphioi acknowledges and subordi-
nates private mourning within its own re-creation and unification of those
modes of speech and action that are typical for the living polis.
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SOME CONCLUSIONS

The study of mourning genres from orality to the archaic and classical cul-
tures of oralcy yields some larger conclusions about the progress of literacy
in Athens and about the nature of death ritual. As a common human
experience, death and death ritual provide insight into oral, literate, and
other genres of expression at the intersection between private and public
and between individual and communal spheres. It has been the project of
this study to examine how oral, written, and material genres differently
represent death and mourning by availing themselves of oral, literate, and
other referential strategies of expression, and what the ensuing develop-
ment of genres and their interrelationship reveal about ancient attitudes
toward death, mourning, and the effects of increasing literacy.

The progress of literacy is not a binary opposition between oral and
written, as seen in the recurring privilege accorded to the material and
active response to death; gesture, ritual activity, iconographic representa-
tions, and material monuments or artifacts add different levels of meaning
to the exchange between the mourners and the dead and among the com-
munity of survivors. Further, the transition from orality to literacy does
not develop in a linear manner with the introduction of writing. Written
texts appropriate oral rhetoric acceptable within their new contexts, as in
the first-person epigrams. Diverse oral and written genres also continue to
evolve on the basis of a simultaneous appropriation of and polemic
against pre-existing written and material genres, as in the case of the
Athenian epitaphios. While engaging with the temporal and spatial limits
of lament and epigram, the Athenian epitaphios depends on the presence
of lament as individual expression allowing for the narration of collective
history and on the inscribed gravesite as a record for its collective civic
history and as the definitive location for its own performance at the
gravesite Down to the classical period, orality constitutes a
central part of political exchange, with which oral mourning genres such
as the lament and the epitaphios align themselves in Athens despite the
presence and increasing proliferation of written texts. By engaging in a
simultaneous agon with lament and epigram, Thucydides' funeral oration
of Pericles acknowledges the necessary pre-existence and the singular
validity of both oral and written genres. While the Antigone demonstrates
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the necessity of the lament as private ritual expression, it also associates
lament with the unhindered oral communication typical of the polis; simi-
larly, the Thucydidean funeral oration assimilates its own speech to the
definitive verbal exchanges within Athens. For those contemporaries con-
templating the meaning of oral, material, and written artifacts of death
ritual, such as Herodotus, each medium is considered in parallel with the
others, yet has inherent ambiguities in its polysemy. Ultimately, the oral
lament can be associated with characteristically Greek oral discourse as
well as with private expression that tends toward political subversiveness,
while writing possesses simultaneously foreign, deceptive, and permanent
attributes.

Various ongoing debates about the function of death ritual have much
to gain by considering the development of mourning in light of the arrival
of literacy.l Death ritual functions both as communication with the dead
person and as a dialogue among the living. Concepts such as the

in Homer and the reciprocity between living and dead in the
epigrams and the Pindaric threnoi indicate the function of ritual for the
deceased, while Homeric through epic and diachronic communica-
tion about the gravesite, the function of the epigram as an historical
record, and the epitaphios as civic history suggest the role of death ritual
as communication among the survivors. When considering the various

1 See especially the ongoing dialogue between Morris ('Attitudes Toward Death in
Archaic Greece,' ClasAnt 8.2 (1989): 296-320) and Sourvinou-Inwood ('To Die and Enter
the House of Hades: Homer, Before and After,' in J. Whaley, ed., Minors of Mortality (Lon-
don, 1981); 'A Trauma in Flux: Death in the 8th Century and After,' in R. Hagg, ed., The
Greek Renaissance of the Eighth Century B. C.: Tradition and Innovation (Stockholm, 1983) 33-49;
'Reading' Greek Death: To the End of the Classical Period (Oxford, 1995) 413-441) on the ques-
tions concerning the function of death ritual in Greece and the possible changes in atti-
tudes toward death diachronically. Sourvinou-Inwood argues for shifts in attitudes toward
death down to the classical period due to the evolution of different views of death in aristo-
cratic-intellectual circles, the concurrent rise of individualism, and political changes such
as colonization, the rise of the polis, and the increased rapidity of communications; these
shifts result in an increasing anxiety about death that necessitates more distinct barriers
between the living and the dead ((1995) 415ff.). Morris argues for a continuity in values
from Homeric to classical sources, varying according to the context within which death or
mourning ideology is employed, but consistently drawing on past models. Both scholars
agree that the use of certain referential motifs, like the beautiful death of the warrior,
remain constant but adopt new significance in the different Homeric or archaic contexts
(Morris passim, Sourvinou-Inwood (1995) 428). In considering the evidence for the
changes brought about by writing, it seems simplistic to argue that any absolute changes
occur. Instead, as both scholars admit to some extent, the social context of each text or
performance determines both its singular perspective on death and its function as a genre
of memory; as part of the durable referential system of the culture, various motifs persist in
each genre and adopt new meanings appropriate in their different physical and temporal
contexts (i.e. homeostasis).
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media of death over time, the development of interdependent yet mutual-
ly exclusive genres such as lament, grave epigram, and epitaphios suggests
that different genres lend themselves inherently more to one or the other
function; the distance of the genre from the temporal and spatial location
of death or death ritual determines its tendency toward historicity, atten-
tion to multiple audiences, and its singular interpretation of the signifi-
cance of death. At the moment of death or within the context of death rit-
ual, the lament's position as the verbal marker of the social transitions of
the dead and the mourners determines its function as directed both
toward the dead and toward the survivors. Various aspects of lament tes-
tify to the intimate connection between lament and the mourner's com-
munication with the dead: the second person address to the deceased, the
lament as part of the Homeric , the connection between

and immediate revenge for the dead, and the Pindaric portrayal of
the threnos as part of a reciprocity of song between living and dead com-
munities. Conversely, other recurring motifs in lament seem to indicate
that it serves as a type of communication among the living: the lament's
imagination of the mourner's future social role, its attention to potential
social tensions at fault in the death, and the analogy between various rites
of passage (birth, marriage) that unite the deceased and the mourner.

The inscribed epigram exists as a durable verbal and material memori-
al following and marking the completion of death ritual. The epigram's
function as such marks it as a final communication between the living and
the dead, where the dedication of the epigram embodies (CEG
42i.2), (CEG 40.2), or an object of exchange for the
deceased's goodness in life (CEG 41i.2). Yet the epigram's connection of
the deceased's stable identity with the gravesite, its retrospective docu-
mentation of completed death ritual, and its geographical and historical
specificity also indicate its increasing role as communication among the
living. This shift in focus is determined to a great extent by the epigram's
diachronic durability, its construction following death ritual, and its
resulting consciousness of the need to address multiple public audiences at
the gravesite over time.

Finally, the epitaphios makes practically no concession to communica-
tion with the dead in the collective context; as a genre that both depends
upon and subordinates the functions of lament and epigram as ritual pas-
sage and individual record, it can emphasize the ongoing life of the polis
rather than individual death within its historical narrative. Thus, the tem-
poral and spatial distance of each medium from the immediacy of death
determines its varying function as communication with the dead or as dia-
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logue among the living. This distance from the immediate situation of
death and death ritual results in the increasingly public relevance of those
genres that are generated or persist long after communicative memory,
such as the epigram and the epitaphios' recurring topoi of Athenian history.

The evidence in the various genres I have studied above reveals per-
spectives on the significance of death and mourning that remain relatively
consistent over time. Where emphases change, apparent shifts in attitude
can often be associated with adaptations of referential tradition in the new
performance or social contexts of different media. One example of such a
development would be the persistent motif of the active death and active
mourning. In epic, the grieving comrade's ritual action and revenge for
the dead hero is privileged as the material of further epic Similarly,
the inscribed epigram designates the construction and inscription of its
own medium (the monument) as an active response to death; solely the
verbal and material demarcation of the warrior's gravesites draws atten-
tion away from the specific activities surrounding the burial to highlight
the collective value of martial activity in the publicly accessible cemetery.
Finally, in the orally performed epitaphios, the historical narrative of
Athens parallels the death of the warrior, the oratorical risk of the speak-
er, and the engagement of the polis through its citizens in an analogy that
confirms the simultaneous unity of speech and actuality in the epitaphios
and in the city.

With the increasing relevance and permanence of the written memori-
al within the public domain, death adopts an additional significance as a
civic act and as a collectively accessible historical fact; accordingly,
mourning becomes associated with active reciprocity as well as the artistic
and ritual activities of establishing a memorial. In the case of the epi-
taphios, the later oral performance genre in its public context attempts to
bridge orality and literacy by drawing an analogy between the speech's
reification of the warriors' death within polis history and the polis' realiza-
tion of the unity of and This alignment between the functions
of the epitaphios and the polis in uniting speech and actuality allows for
the understanding of the public funeral oration as a concrete civic act in
response to death.

Beyond the differences in context of each genre and the resulting shifts
in emphasis on ritual, historical, or civic issues, there appears to be no
radical change in understanding about the nature of death in our sources
for ancient mourning. Rather, the meanings of death and mourning
adapt as they are put to use by mourners in different social contexts and
in various communicative media. Various motifs persist in multiple media
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despite changes in oral or literate, private or civic emphases: priority giv-
en to the active death and active methods of death ritual, interest in
chronological cycles or continuity, emphasis on the preservation of the
name of the deceased, and attention to the extraordinary death. Death is
consistently viewed as a chronological rupture and as a departure, while
mourning is the transitional process in which this chronological rupture
or absence is mediated by ritual or by changes in social structure, which
are ideally expressed in active and material means; down to the classical
period, both death and mourning are accepted as an inevitable aspect of
human existence. From the Homeric lament to epigram, elegy, and the
epitaphios, each genre places value on the preservation of a name that
lends death significance, from the memory of Achilles' name following his
funeral2 and the epigram's core function of linking the deceased's name
with the gravesite to the epitaphios' emphasis on the names associated
with the Athenians — the alignment between tribal and hero-
ic names, and the denial of the name of death.

Each genre also focuses its particular interest on the death of the warrior
as an extraordinary and collectively relevant event meriting particular
attention. The predominance of epigrams marking the extraordinary
deaths of warriors and others dying untimely deaths in the earliest archaic
funerary inscriptions suggests that we should understand writing as a
marker and mediator of extremes. As a diachronic record, writing allows
not only for the preservation of the extreme circumstances of death, but
also for the assignment of permanent meaning to the death that is both a
social typologization and a mediation of the potential liminality and ambi-
guity of an extraordinary death. From oral lament and epitaphios to the
inscribed monument, the agglomeration of multiple media treating the
extraordinary death suggests the non-linear progress of literacy as well as
the redundancy typical of oral culture and a possible perception of the
inability of individual genres to mediate the extraordinary death, which
remains so prominent in our surviving texts. Further research into the con-
nection between writing and the extraordinary individual — the extraordi-
nary dead, the tyrant, the athletic victor could yield more information
about possibly analogical mechanisms of early written texts as markers and
mediators of the outstanding individual within the community.

The nature of death ritual as a variously individuated and communal
activity that can adopt private or public stances ultimately leads to the pro-
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liferation of several mutually exclusive levels of communication around the
gravesite; this complex of different media shapes the strategies of each indi-
vidual genre. Lament and mourning occupy a central position in the
Homeric epics, elegy, and tragedy as a foil for the activities and memory of
the living, as a competing genre of memory, or as an integral part of the
protagonists' situation. The recurring agon with lament and the appropri-
ation of its motifs in various other genres suggests its complex character as
a necessary yet ambiguous genre through its associations with death ritual.
Though our evidence only allows speculation, the Homeric epic itself
seems to carry on an agon with lament as a competing oral genre of mem-
ory, perhaps because of both genres' similar functions of evaluating heroic
life and events; conversely, the surviving threnoi suggest that one of the
definitive aspects of lament may be self-legitimation through agon with
competing genres of memory, as in Pindar fr. 128c, where various types of
lament are set in opposition to the dithyramb and the paian. While lament
serves as a foil for the performative of sympotic poetry, the Pindaric
threnoi answer with the of the afterlife and the Thucydidean epi-
taphios with the provided by civic activities.

Lament or mourning represents a central aspect of the protagonists of
Homeric epic and Attic tragedy, such as Achilles, Odysseus, and
Antigone. In each case, narrative closure is achieved through the protago-
nist's agency to end mourning, or to acknowledge and thus moderate
mourning in familial or civic environments. Though epigram differs from
lament in its function as a record of the stable identity of the dead, it also
both appropriates aspects of lament by standing in as an emblem of
mourning at the gravesite (CEG 14, 43.5, 139.2), while also serving as a
supplementary genre that looks back at the ephemeral lament.3 Epi-
taphios likewise depends on the pre-existence of lament as private ritual
expression and of grave epigram as a record of completed ritual, while it
critiques and attempts to surpass the temporal and spatial limits of these
media in an ongoing narration of collective history. Within the different
media of mourning and representations of mourning in the polis, lament
and death ritual come to be acknowledged, yet also appropriated and
subordinated to an increasingly historical and collective memory; the
engagement of these various genres with the lament as the primary genre
connected with the moment of death and death ritual embodies the
simultaneous necessity and liminality of the genre in communal life.
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