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Introduction: The Poetics of Colonization

&pxf pév O pEyioTov v mavTi, nadioTa &' ev 1Spuoer kai kTioel TOAEwS.

The beginning is the greatest thing in everything, but especially in the establish-
ment and founding of a city.
(Plut. De Fort. Rom. 8.321 AB)

Early in the year 1621 the subject of emigration to America received considerable
public attention in England. Robert Cushman, a devoted friend and agent of the Pil-
grim cause, anxious to persuade others to “go and do likewise,” published an essay
on the subject of settling America. He first poses the natural question, “What right
have I to go live in the heathens’ country?” and responds:

And first, seeing we daily pray for the conversion of the heathens, we must con-
sider whether there be not some ordinary means and course for us to take to con-
vert them, or whether prayer for them be only referred to God’s extraordinary
work from heaven. Now it seemeth unto me that we ought also to endeavor and
use the means to convert them; and the means cannot be used unless we go to
them, or they come to us. To us they cannot come, our land is full; to them we
may go, their land is empty.

This then is a sufficient reason to prove our going thither to live lawful. Their
land is spacious and void, and there are few, and do but run over the grass, as do
also the foxes and wild beasts. They are not industrious, neither have art, science,
skill or faculty to use either the land or the commodoties of it; but all spoils, rots,
and is marred for want of manuring, gathering, ordering, &c. As the ancient patri-
archs, therefore, removed from straiter places into more roomy, where the land lay
idle and waste, and none used it, though there dwelt inhabitants by them, as Gen.
xiii. 6, 11, 12, and xxiv. 21, and xli. 20, so is it lawful now to take a land which
none useth, and make use of it. (“Reasons and Considerations Touching the Law-
fulness of Removing out of England into the Parts of America™")

As the Europeans explored and colonized the New World, certain issues and anxi-
eties emerged in their writings; chief among them, as we can see from Cushman,
was the need to explain European occupation of foreign land. One theme that dom-
inates early American writings represents colonization as a moral imperative from
God: the duty of Europeans to bring Christianity to heathens. A second argument
which Cushman uses as well highlights the emptiness of the New World in sharp
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contrast to the straitened and cramped circumstances of England. Implicit is the
assumption that there is plenty of room in America for anyone who wishes to go
and that European possession of this land is merely a sensible attempt to redistribute
the population. Later in this same essay Cushman refers to America as “a vast and
empty chaos,” and the mention of chaos prompts a third rationale for foreign settle-
ment. The New World, before European settlement, was a place of overabundant,
underutilized wilderness, crying out for the civilizing order of the Old World (“All
spoils, rots and is marred for want of manuring, gathering, ordering, &c.”). The
European settlement of America, then, and the subsequent displacement of the
native populations becomes both the work of God and a transfer of order and civi-
lization to a land previously spacious and void, superabundant with unused natural
growth.

These (and other) discursive strategies used to describe the European presence
on American soil are common to many colonial traditions. In the subsequent chap-
ters I will explore the legends and literature not of colonial America, but of the
archaic Greek colonization movement. From the eighth to the sixth centuries
B.C.E., the Greeks established an astounding number of new cities on foreign soil as
far east as the Black Sea and as far west as the coast of Spain. In this massive colo-
nial enterprise, portrayed by the Greeks in later literature, we recognize many of the
themes and narrative conventions prominent in European accounts of American set-
tlement. The Greeks, too, attributed their colonial impulse to a divine source, to
Delphic Apollo. Europeans such as Cushman quote chapter and verse of the Bible
to justify the “lawfulness of removing out of England into the parts of America”;
the Greeks include within their foundation accounts the very Delphic oracles that
prompted their colonial endeavors. Present in the Greek traditions as well is the
tendency to describe the colonial site as a golden-age “garden of Eden”—like Cush-
man’s land “spacious and void,” an unoccupied territorial expanse waiting for the
Greek settlers to bring order and civilization.?

Tales of archaic Greek city foundations continued to be told and retold long
after the colonies themselves were settled; they were tightly woven into the larger
fabric of Greek cultural memory. In spite of the obvious affinities that the Greek
material has with other accounts of settling new worlds, this substantial collection
of colonial tales has never been read (neither by classicists nor by those who work
on modern texts) within the larger critical framework of colonial discourse. Greek
stories about colonizing Sicily or the Black Sea in the seventh century B.C.E. are no
more transparent, no less culturally constructed than nineteenth century British tales
of empire in India or Africa; they are every bit as much about power, language, and
cultural appropriation. With this in mind, I will explore how the ancient Greeks
constructed their memory of founding new cities on foreign shores; this book is
concerned with the representations-—not the realia—of archaic colonization.

But first, some issues of methodology. Whom do I mean when I ask how “the
Greeks” remembered colonization? Given the nature and scarcity of our sources, it
is difficult to be sure what individual Greeks thought about colonization (or any-
thing else) both within the archaic period and in later times. How did the Corinthi-
ans record the settlement of Syracuse, and how did their version differ from the
tales told by those who actually participated in the colony? How do the colonial
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legends of the archaic period compare with those of the classical period and later?
While it is important to acknowledge such differences whenever possible, much
may be gained as well from exploring how the Greeks, as a community with shared
beliefs, reconstructed colonization. Thus I will look at the colonial tale as a cultural
product, a fopos that extends from the Homeric poems to Plutarch’s Moralia and
beyond. As will emerge in the chapters to follow, the narrative pattern, metaphors,
and language of colonial discourse are informed by cultural phenomena such as
purification practices, the Delphic oracle, marriage ideology, and Panhellenic com-
petition, all of which belong to Greece as a whole and whose influence transcend
individual time periodization.

Insofar as the Greek colonial narrative concerns events in the past, some of Hay-
den White’s observations about historical narratives will be heipful in establishing a
methodology. White suggests that narrative discourse in general uses metaphysical
concepts, religious beliefs, or story forms to make sense of the strange, the enig-
matic, or the mysterious—in other words “to familiarize the unfamiliar.”® Since in
White’s view, historical narratives are not so very different from poetic or literary
texts in their use of narrative strategies and figurative language, much of his
approach will help us in our discussion of Greek colonial tales to set aside the often
problematic distinctions between what modern scholarship identifies as myth, leg-
end, folklore, and history.*

Greek narratives about the past combine discourses that we today keep separate.
Sometimes a foundation tale seems to fall clearly in the mythic realm, as, for exam-
ple, when Apollo spies the nymph Cyrene, carries her across the sea, and estab-
lishes her as foundress of the city named for her in Libya.> Other colonization
accounts, however, sound more historical to us. Thucydides tells us that Archias,
one of the Bacchiads, led the founding expedition from Corinth to the colony of
Syracuse.® Many more accounts stem from what we would call the world of legend.
Greeks from Pylos were shipwrecked on their way home from Troy and founded
the colony of Metapontum.” Although they describe the past, colonization tales
must also respond to the needs of the present; the significance of the narrative
depends less on an accurate reflection of facts than on internal coherence and con-
tinued cultural value. As a result, historical, literary, mythical, and legendary mate-
rial are combined as needed to represent and legitimate action.® White suggests that
this is not just an ancient Greek phenomenon: “we experience the ‘fictionalization’
of history as an ‘explanation’ for the same reason that we experience great fiction as
an illumination of a world that we inhabit along with the author. In both we recog-
nize the forms by which consciousness both constitutes and colonizes the world it
seeks to inhabit comfortably.”

White identifies the literary codes of classical historiography in terms of
emplotment, argument, ideology, and metaphor, and I am particularly interested in
what he has to say about emplotment and metaphor.!® He notes that events them-
selves cannot form stories; they can only provide their constituent elements. “The
events are made into a story by the suppression or subordination of certain of them
and the highlighting of others, by characterization, motific repetition, variation of
tone and point of view, alternative descriptive strategies, and the like—in short, all
of the techniques that we would normally expect to find in the emplotment of a
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novel or a play.”"' Thus, as we will see, the Greeks represent colonization as a

familiar story—crisis, Delphic consultation, and resolution—and this “emplotment”
of the colonial narrative is one of the ways the Greeks (as a culture) authorize their
common past.

White also emphasizes the “tropological element of discourse.” Both this
attention to figurative language in general and in particular his appreciation of how
metaphor “familiarizes the unfamiliar” will also help us understand what some
would call the fictional element of colonial tales. For White, historical narratives
are a complex of symbols; they exploit the metaphorical relationships between real
events and the conventional structures of our fictions in order to endow the past
with meaning.”> Much of my approach to Greek colonial discourse will focus on
the kinds of cultural metaphors that the Greeks use to describe and to understand
colonization.

White’s analysis of historical narrative, then, provides a framework for reading
the colonial narrative as a kind of discourse that organizes its story in familiar and
culturally significant ways. But since we are not working with a single historian’s
view of Greek colonization but rather with the larger cultural memory of that phe-
nomenon, the work of cultural anthropology will also be helpful. In trying to under-
stand archaic Greece, much of what we do is to reconstruct meaning from the sur-
viving art, literature, and other traces of ritual practice for which anthropologists
like Mary Douglas, Clifford Geertz, and Victor Turner have set out useful theoreti-
cal principles.'”® Geertz, for example, explains that, as an anthroplogist, he
approaches another culture not by imagining himself as its member but by “search-
ing out and analyzing the symbolic forms-—words, images, institutions, behav-
iors—in terms of which, in each place, people actually represented themselves to
themselves and to one another.”!* Similarly, by analyzing the kinds of symbols and
metaphors used by the Greeks to represent colonization, I attempt here to under-
stand this aspect of archaic Greek culture in a novel way.

We must think about the nature of Greek colonial tales within the larger cultural
context that produced them since the archaic colonization movement was both a
response to and responsible for a radical break in the Greek way of life.!® Tradi-
tional cultures, like archaic Greece, must develop procedures for accommodating
abrupt change that can negotiate a place for the new without irretrievably altering
the old. Here the work of another anthropologist, Marshall Sahlins, will also be
helpful in supplementing Geertz’s highly stylized and static interpretations of cul-
tural systems, which often fail to take sufficiently into account elements of political
or historical change.'® Sahlins’ studies of the interaction between the Polynesians
and the British in the eighteenth century provide us with a model for understanding
historical change within a cultural continuum.'” His approach suggests a context in
which to read the Greeks’ use of familiar narrative conventions and tropes to con-
struct their memory of the new phenomenon of colonization. He shows, for exam-
ple, that the Polynesians incorporated the historical arrival of Captain Cook into
their native mythical and cultural system as the annual return of Lono, the Hawaiian
fertility god. For them Cook functions as a “historical metaphor of a mythical real-
ity.”"® Sahlins argues that not only do a culture’s received categories inform the
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way it interprets new historical events, but these events alter the cultural structure as
well—the arrival of the British causes the Hawaiians to reorganize their economic
system. This restructuring, however, is achieved within the framework of the same
system and is broadcast through the established cultural media, Polynesian myth
and legend, as more of the same. We will see this same process of reciprocal nego-
tiation at work as the archaic Greeks struggle to make sense of the changes that col-
onization brings to their view of the world."

Thus, anthropology provides a framework for analyzing cultural metaphors and
the various ways in which a culture represents itself to itself. But since Greek colo-
nial tales are often situated in larger literary contexts, literary theory will also con-
tribute to our understanding of the colonial narrative in situ. My interest in what I
have called the poetics of the archaic colonization movement (in fact the title of this
book) owes something to recent schools of literary theory that reject traditional
assumptions about the relationship between history and literature, between literature
and society.?’ 1 propose to approach Greek colonial tales not only as the product of
social, political, religious, and literary manipulations but as an active force in ongo-
ing cultural negotiations as well.

The readings of colonial tales that follow recognize the problematic distinctions
not only between ‘literature’ and ‘history’ (as Hayden White has noted) but also
between ‘text’ and ‘context.’”! We must be aware of the limits inherent in con-
structing a narrative of colonization, of describing new territory, landscapes, and
peoples while restricted by one’s own language, vocabulary, and categories of expe-
rience, as Wayne Franklin notes in describing how the language and literary expec-
tations of the Old World influenced accounts of the New World:

Particularly in colonial settings, where the replication of old forms is a controlling
impetus to new action, language develops a priority of its own. As the means by
which colonial agents make their reports to the home government (and do so with
a clear understanding of what they are expected to say), language comes to exert a
subtle influence on how life in the colony is conceptualized, even perceived or
carried on. The range of admissible statement predetermines both the manner of
reportage and the conduct of those affairs which will be subject to review.”

In his history of the Australian colonial experience, Robert Hughes remarks that in
much the same way, early representations of Australian territory were conditioned
by English landscape conventions. He explains this tendency as “habit resorting to
familiar European stereotypes to deal with the unfamiliar appearance of things Aus-
tralian; thus it took at least two decades for colonial watercolorists to get the gum
trees right, so that they did not look like English oaks or elms.”?*

As we proceed to look at the Greek material, it will be helpful to keep correc-
tives such as this in mind. Since Greek colonial legends, like all narratives, are not
clear, untroubled reflections of some historical truth but rather are literary represen-
tations of that truth, they stand in a complicated relationship to the events they
relate. Like the Europeans, the Greeks had to confront a “new world” and address
the problems, fears, and anxieties inherent in settling territory overseas, but unlike
them, the Greeks have left us none of the private letters, journals, or eyewitness
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accounts with which to balance the grander literary narratives. Yet it is still possi-
ble (and important) to explore the relationship between historical event and narra-
tive account, to ask how each informs the other.

The discussion of how and why the Greeks, as a culture, continued to tell colo-
nization stories must begin from some consensus about what defined a colonial nar-
rative. In spite of the fluidity between what we identify as myth, history, and leg-
end, there was for the Greeks a clear sense of different kinds of narratives about the
past, and we need to identify the peculiarly Greek pattern and motifs of the colo-
nization narrative. For this reason, in the first chapter, I have collected as many
sources for archaic colonization as possible, trying to avoid traditional assumptions
about text as foreground and history as background; history as truth and myth as
fiction; older sources as more valuable than later ones. In drawing upon poetic
texts, anecdotes, historical narratives, religious treatises, oracular pronouncements,
and archeological data alike, I have created a composite typology of the coloniza-
tion narrative in order to discover how the Greeks “emplotted” their memory of
archaic colonization. While the individual instances of the colonial narrative (which
I call colonial tales or legends) vary from colony to colony, the basic narrative pat-
tern that emerges can be summarized as follows: crisis, Delphic consultation, colo-
nial foundation, resolution. City founders received cult honors after death, and
quite likely the annual celebrations of that cult provided a public occasion for the
continued retelling of the colonial narrative. For this reason the first chapter also
outlines the details of cult practice, which formed an important part of the colonial
experience.

Each of the first three stages of the colonial narrative is in turn linked to cultural
metaphors (or conceptual models), which help the Greeks represent the unfamiliar
phenomenon of colonization in terms of familiar symbols or institutions. The first
two metaphors focus on the problems of leaving home and cluster around Apollo
and his oracle at Delphi. Within the colonial narrative, a crisis in the mother city
motivates the need to colonize; murder and the purification that it demands are
emblematic of overseas settlement as a solution to civic crisis—whether it be
drought, overpopulation, or civil discord. Thus, in the second chapter, I show that
Delphic Apollo’s civic role as a purifying deity, especially in cases of homicide,
provides the Greeks with a metaphor for leaving home to found a new city: found-
ing a colony is described as the purification for murder. This particular model thus
addresses the anxieties inherent in expelling part of a civic population for the good
of those who remain. In addition, purification as a metaphor for colonization helps
motivate a variant of the colonial narrative in which a murder prompts the consulta-
tion of Delphi, and the murderer is told by Apollo to found a colony in order to be
ritually cleansed of that murder-—a variant which acknowledges the violent nature
of a colonial expedition and expiates that violence in the movement from crisis to
resolution which is plotted as the structure of the narrative.

The next stage in the colonial narrative, the Delphic consultation, links up with
another metaphor for conceptualizing colonization. In Chapter 3, I show that the
enigmatic language characteristic of the Delphic oracle offers an appropriate lin-
guistic environment for representations of founding a new city, and colonization is
thus described as the solution to a riddle. Punning riddles, in particular, make it
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possible to construct a colonial tale that describes a foreign landscape with a Greek
vocabulary. Bilingual wordplay hellenizes local cults and geography and thus
addresses the probiems of contact with native populations in foreign territory.
Again the threat of violence is displaced, this time by substituting for Greek mili-
tary prowess the intellectual superiority required to interpret Delphic oracles.

The foundation of a new city—the solution to the civic crisis—marks the end of
the colonial narrative. At this point, the inevitable confrontation between Greeks
and native populations entails a third cultural metaphor—marriage. Unlike the pre-
vious two metaphors, this one focuses on the moment of arrival, on the question of
the terms upon which the Greeks will occupy this new land. Thus, in Chapter 4, 1
argue that the civilizing ideology of marriage comes to represent the relationship
between the Greek settlers and the native inhabitants. Again, a variant of the colo-
nial narrative relates to this cultural metaphor, and foundation accounts that
describe the union of Greek male gods with local female nymphs represent the new
city in terms that celebrate the dominance of Greek culture over local nature.
Within the tale of settlement the power relationship between men and women which
Greek marriage implies is then used to negotiate the terms of interaction between
Greek colonists and local populations. Both marriage and colonization entail vio-
lence; both institutions use that violence to transform wildness and lack of cultiva-
tion into a state of fruitful civilization.

Thus, the colonial narrative (and all its variants), cult practice, and the three cul-
tural metaphors of purification, riddling, and marriage combine to form what I call
colonial discourse. Once we have begun to map out the parameters of this dis-
course, the next step is to investigate the practice or context for telling colonial
tales. Chapter 5 concerns the founding of Aetna by Hieron, tyrant of Syracuse, and
the literature that celebrates that foundation in order to discuss colonial discourse as
it is embedded in literary contexts. Both Aeschylus’ Aetnaeae and Pindar’s Pythian
1 adopt the representational strategies of archaic colonial discourse to celebrate the
fifth-century foundation of Aetna. In addition, I suggest that Greek drama and
epinician poetry are appropriate performance contexts for enacting colonial ideol-
ogy—-both provide an occasion for civic celebration. Drama allows a city to act
out its origins; it provides a context for restaging the colonial moment, a public per-
formance which, in the case of the Aetnaeae, phrases the city foundation in terms
of a bilingual pun, a Greek translation of a local cult. Colonial tales link the power
of the individual founder to his city’s greater glory, and in this respect, they are very
much at home in the epinician genre as well. Epinician poetry provides the ritual
context for transferring a victor’s talismanic power to his city, and a similar
conflation of the founder’s status and that of his city occurs within the colonial tale
as well. Thus we see another cuitural metaphor at work—a colonial founder func-
tions as an appropriate model of praise for the athletic victor. The institution of
Panhellenic competition also helps the Greeks conceptualize colonization.

The final three chapters then show how Pindar incorporates colonial tales within
the larger context of the epinician ode. In Pythian 5 the similarities between the
careers of the athletic victor and the city founder make such a comparison a natural
one; Pindar models his description and praise of the victor closely on the deeds of
the city founder. The next chapter offers readings of Olympian 7 and Bacchylides
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11 to show how both epinician poets in praising athletic victors exploit the analogy
between purification and colonization. Colonization, purification, and victory are
all communal, civic activities; for each, the actions of the individual have
significant impact upon the welfare of the city at large. The final chapter shows
how Pindar extends the metaphor of victory and colonization to include marriage as
well. In Pythian 9 he describes colonization as a process of civilization, of cultivat-
ing the wild, and Delphic Apollo plays as key a role in this version of the city’s
foundation as in the victory, celebrated this time as bridegroom.

Thus these last four chapters reveal the extent to which the narrative pattern,
cult, and metaphors of archaic colonization participate in the rhetoric of drama and
the epinician ode. Colonization is an inherently civic act, one that unites founding
hero and colony in a common bond of fame, and the choral genres of drama and
epinician poetry provide performance contexts suitable for the continued reenact-
ment and commemoration of a city’s foundation. In addition, these extended liter-
ary texts help us see the ideology of colonization at work; the models of pur-
ification, bilingual wordplay, marriage, and athletic victory describe a memory of
colonization that is embedded in the larger networks of civic celebration and
praise.

Notes

1. The essay is quoted in full in Cushman 1855 pp. 31-38.

2. See also Hughes 1987 p. 7. Australian colonial traditions also contain the myth of an
“empty” continent, speckled with primitive animals and hardly less primitive men so that the
“fittest” inevitably triumphed. Thus the destruction of the Australian Aborigines was ratio-
nalized as natural law. Hughes quotes a settler: “Nothing can stay the dying away of the
Aboriginal race, which Providence has only allowed to hold the land until replaced by a finer
race” (C. Lockhart, replying to a circular letter from the Select Committee on the Aborig-
ines, New South Wales V & P [1849] p. 20).

3. White 1978 p. 86.

4. Cf. Edmunds 1990 pp. 117 for a working definition of myth and a discussion of the
different kinds of Greek storytelling. He suggests (p. 7) that we need to recognize “that the
Greeks had no taxonomy of narratives corresponding to the ones we use, e.g., the fripartite
scheme of myth, legend, and folktale.”

5. Pind. Pyth. 9.

6. Thuc. 6.3.2.

7. Strab. 6.1.15.

8. Turner 1981 pp. 149-53. As Claude Calame (1990 p. 279; 1991) points out, leg-
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Laying the Foundations:
Narrative and Cult

Mepi TV yevdv, & IwkpaTeg, TOV TE Apwwy kai TOv GvBpwmwy, ko
TV koTokioEwy, Wg TO dpyalov €xTioBnoov ai méAeig, kai GUAAABRSAV.
méong TAg apyatoroyiag AdioTa dkpowvTal. . . .

Concerning the births both of heroes and of men, Socrates, and of settlements—
how cities were founded long ago——in short, concerning all kinds of ancient his-
tory they [the Spartans] listen most gladly. . . .

(Plato, Hippias Maior 285d)

The Greeks loved to speculate about the beginnings of things. The birth of men and
heroes, the origins of cults and religious practices-—all beginnings fascinated them,
and the founding of cities formed part of this aetiological repertoire. While founda-
tion poetry did not exist as an autonomous genre in the archaic period, tales of how
cities came to be settled were at home in many literary contexts—from the Homeric
poems to the works of the Hellenistic poet-scholars—and are best treated as a topos
or theme that could be embedded within elegiac poems, epinician odes, tragedy, or
the history of Chios.! Hippias, in Plato’s dialogue, suggests that a colonial tale told
the story of “how cities were founded long ago” (w¢ 10 dpyxoiov ékTicBnoov ai
moAeig), and this chapter sets out to reconstruct a composite typology of such a nar-
rative. In order to talk about what Hayden White would call the “emplotment” of
the colonial narrative, I will draw upon a wide variety of ancient sources—epic,
lyric, drama, philosophical tracts, historical narratives, the works of later geogra-
phers and mythographers, inscriptions, and anecdotes—trying to avoid making value
distinctions between these very different kinds of texts. A typology of the colonial
narrative, once reconstructed, will tell us not how Greeks of the archaic period really
founded colonies, but rather how the Greeks as a culture remembered the archaic
colonization movement and how they continued to describe it to themselves.

The narrative pattern or “plot” of archaic colonization is a familiar one: (a) A
civic crisis (b) prompts the consultation of Apollo’s oracle at Delphi. Apollo deliv-
ers an oracle that (c) authorizes the foundation of a colony overseas. The successful
colonial foundation then provides (d) the resolution to the original crisis, which will
be forever marked and memorialized through the cult of the founder.? Readers of
Herodotus, in particular, will recognize this plot; similar accounts of civic crisis and

15
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Delphic consultation (but with different kinds of solutions) can be found throughout
the pages of his Histories. The famous “bones of Orestes” episode, for example,
follows this pattern but substitutes the translation of Orestes’ bones to Sparta for
colonization as the solution to the particular crisis at home.*> Many of the legends
that cluster around the Greek lawgivers also tell a story in which Delphi plays an
important role in the movement from anomia to eunomia.t Tt is clear that, in the
way that both Hayden White and Marshall Sahlins suggest, the Greeks adapt an
existing cultural framework, a common narrative pattern, to accommodate some-
thing new and to structure their memory of change.’ In proceeding through the
steps of this pattern, we will discover the broad range of detail and experience that
is encompassed under each of the general headings of crisis, Delphic consultation,
colonial foundation, and resolution.

Crisis

The subtext of much of colonial discourse in the archaic period is the reluctance to
leave home. While modern historians and archeologists still debate the various
motives that prompted such a large-scale colonial movement, the Greeks them-
selves tell us many times and in many ways that they were forced to leave home to
search for a new place to live; they are unwilling colonists, driven from home by a
myriad of catastrophic disasters.® In fact, Greek colonial discourse in general tends
to emphasize those aspects of colonization that concern leaving Greece; the
accounts are much more vague about the colonists’ ultimate destination and what
happens after they arrive on foreign soil.’”

Crisis motivates movement, and a colonial tale above all must account for travel
from one land or city to another.® The kind of crisis varies, of course, and by
reviewing a wide range of colonial tales, we can map out the many variants. On a
very basic level, some say that a shortage of land or food in mainland Greece, exac-
erbated or even created by natural disaster, led them to consider overseas settle-
ment. Thera, for example, is said to have colonized Cyrene because of a seven-year
drought.” Strabo tells us that Rhegium was founded by Chalcidians who were ded-
icated as a tithe to Apollo because of crop failure; from Delphi, they were sent forth
on a colonial expedition.'°

Overpopulation is certainly connected to this pressing need for productive land,
and Plato, in the Laws, mentions colonization as a method of population control for
his hypothetical state:

Moreover, in the end, if there is a complete failure in keeping the number of five
thousand and forty households constant, if there is an increase in the population
on account of the mutual affection between those who cohabit, and we find our-
selves at a loss, the age-old contrivance is at hand—which we have often spoken
of—we can send out colonies of such persons as is appropriate, as friends setting
out from friends. (740e)'!

Overpopulation, or too many people competing for a limited source of livelihood, is
at the root of another variant of the colonial narrative as well, one in which family
members contest the inheritance of the family fortune or power. Herodotus tells us
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that Theras, for example, was once regent for his two infant nephews at Sparta. But
when the boys grew up and took over the government, Theras found it difficult to
relinquish the rule and return to a subordinate position after having had a taste of
power. As a resuit, he led an expedition to the island of Callista, which he colo-
nized and named for himself.'

Often these familial conflicts arise between brothers, and this narrative scenario
is a familiar one from Greek literature: two brothers competing for a single throne.
Bacchylides recounts a dispute between brothers that prompts the founding of
Tiryns.'3 Herodotus tells us that the Spartan Dorieus embarked upon a colonial
expedition because he could not tolerate being ruled by his brother, Cleomenes.'*
Pausanias records a similar dispute between two brothers that prompted the Athe-
nian settlement of Ionia. Medon and Neleus, sons of the Athenian king Codrus,
quarreled over who would inherit the throne. Neleus refused to allow his brother to
rule over him because Medon was lame in one foot. The boys were thus sent to
Delphi to resolve their differences, and the priestess gave Athens to Medon to rule
and told Neleus to settle Ionia with his other brothers.'

We can read the tale of two brothers competing for a single throne as a kind of
narrative metonomy for political stasis; the two brothers represent rival factions
competing for power within a single city. Political crisis, as such, appears as a
motive in colonial traditions as well; often the colonists are the losing faction in a
civil war. The Partheniae, expelled from lL.acedaemonia after the Messenian War,
for example, founded the colony of Tarentum.'® Himera was founded by Chalcidi-
ans from Zancle together with some political exiles from Syracuse—the Myletidae,
who had been defeated in a party struggle.” Menecles of Barca claims similarly
that political strife was the reason Battus led the Theraean colonial expedition to
Cyrene.'8

There is a strong tendency in Greek narrative of all kinds to personalize public
action, and as we have already seen, the motivation for colonial efforts is often
expressed in private or personal terms.'® Just as two brothers quarreling over status
and power within an individual family can represent civic stasis in a larger sense, an
individual’s personal, often physical, trauma can also substitute within the tale for
larger civic problems. The case of Thera’s colonization of Cyrene is a good illus-
tration. As part of his detailed account of the foundation of Cyrene, Herodotus
includes two versions of the crisis that caused the Theraeans to consult the Delphic
oracle. According to the Theraean account, when those consulting the oracle
ignored its first command to found a city in Libya, a seven-year drought fell upon
Thera, which ultimately led to the settlement of Cyrene.”’ According to the tradi-
tion attributed to the Cyreneans, however, Herodotus says that Battus suffered from
a speech defect and this caused him to consult Delphi and eventually establish the
colony.?? In one account, the motivation is a personal, physical trauma (Battus’
stutter), and in the other version, it is a civic, natural disaster (drought); on the nar-
rative level, however, the two are synonymous; they both motivate the progression
of the narrative, and Herodotus himself underscores the interchangeablility of pub-
lic and private crisis. After Battus consults Delphi about his speech defect, but
before the colony is successfully established, Herodotus observes that “everything
began to go wrong, both with Battus himself and the others on the island.”*

The clearest case of this narrative intersection of personal and civic crisis as the
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motivation for colonization is murder. Strabo informs us that Orestes, when in exile
for killing his mother, founded a city and called it Argos Oresticum. We learn from
Apollodorus that Aetolus, an Elean by birth, killed Apis accidentally and fled to the
country of the Couretes, which subsequently took his name. Similarly, Aeolus
killed his stepmother, fled his home in Metapontum, and founded a city called
Lipara.”®

The range of motives that initiate the colonial narrative describe colonization as
a response to disaster or crisis. Rarely is there explicit mention of the commercial
or agricultural benefits that must have lured the colonists to explore new sites;
instead colonial tales emphasize the negative factors—natural, political, personal,
and physical-—that encouraged the colonists to leave mainland Greece. Downplay-
ing the positive or lucrative aspects of colonization, the colonial narrative describes
the colonists as unwilling exiles in desperate search of a new place to live.

Delphic Consultation

The next step in the narrative, the first step toward resolving the crisis at home, is to
consult the Delphic oracle. The hero of the colonial narrative is the expedition
leader, called an oikist, and it is his responsibility to seek the official sanction of
Delphic Apollo.?* Occasionally, instead of the oikist asking Apollo specifically
about a colony, some colonial tales describe an unsuspecting citizen who consults
the oracle about an unrelated matter but is told instead to lead a colonial expedition.
Myscellus of Rhype, for example, consults Apollo about having children and is told
to found a colony in Sicily:

Miokedhe BpoxdvwTe, @Ael O EkGepyog "ATTONAWY,
Ko yevedy duoerr TOde B¢ MPOTePOV OF KeEAEUEL,
oixAoai og KpdTwva péyav kahaig €v Gpoupaig.

Myscellus, short-in-the-back, Apollo the far-darter loves you and will
give you offspring. But first he commands this for you, that you make
your home in mighty Croton among the fair ploughland. (Diod. 8.17.1)

Similarly, as we have seen, the Theracan Battus asks about his stuttering problem
and receives a response ordering him to settle Libya.”> This “surprised oikist” motif
obviously supports the theme of reluctance in the colonial narrative and underlines
Apollo’s legitimating role in the colonization process; it shifts the initiative (and
responsibility) for foreign settlement from the colonists to the god.*®

More commonly, however, the leader is chosen first, and he then consults
Apollo about the settlement. Herodotus preserves an account of the Spartan
Dorieus’ reasons for founding a colony, and in telling the story, the historian reveals
the customary importance of consulting Delphic Apollo before setting out on a
colonial expedition. Anaxandrides, king of Sparta, was happily married but without
children. The Ephors became worried about the lack of heirs for the throne and
forced the king to take another wife who would be able to give him children. The
second wife immediately conceived and produced an heir, Cleomenes. Coinciden-
tally, the first wife also became pregnant, and she too gave birth to a boy, Dorieus.



Laying the Foundations: Narrative and Cult 19

Now, as the story goes, the younger son, Dorieus, was a young man of excellent
skills and with every qualification to inherit the throne. Cleomenes, on the other
hand, was crazy, but he was the elder son, and so he succeeded to the kingship.

Dorieus was furious that his qualifications should be overlooked and that he
should be ruled by Cleomenes. He then decided to leave Sparta and found a colony.
But in his haste and anger, Herodotus tells us, Dorieus did not follow the customary
procedures:

aiThcag Aewv ZmapTIATOG AYE £¢ GTToikiny, oUTe TR év AcAgoioi
XPNOTNPIW XPNOAUEVOG £¢ HVTIVA YAV KTIOWV i oUTe TIoINoag
oUBev TQV vopl{opévwy.

He asked the Spartiates for people and led them on a colonial
expedition, neither consulting the oracle in Delphi about which land he
should go to and settle, nor doing any of the customary things. (5.42.2)

Herodotus tells us that Dorieus’ first attempt at colonization was unsuccessful, and
he implies that this was precisely because he had failed to consult Delphic Apollo.?’
In this way, Herodotus suggests that consulting Delphic Apollo was one of the
“custornary” elements of both the colonial experience and narrative.

The nature of the oracular response that the oikist would receive from Delphi
varies. Sometimes the oracle contains directions to the new world. Indeed, in his
account of Dorieus’ foundation experiences, Herodotus suggests that the primary
nature of the Delphic inquiry was geographical. Dorieus should have asked Apollo
“which land he was to go to and settle” (xpnoTnpiw Xxpnoduevos £ fvTiva YAV
kTiowv in). Oracles embedded within colonial tales often contain detailed direc-
tions or mention clear landmarks which, within the course of the tale, lead the
colonists to the site of their new city. For example, after being told to found the
colony of Croton, Myscellus received another oracle with specific directions:

auToOG oot palsr tkaTABOAOG GAAG cuvier.

olTog pév Tagiaocooc dvApoTog. fde 8¢ XaAxic,

i8¢ 8¢ KoupATwy . . . A igpd xBwv.

ode & Exivadeg cioir mohug &' €' dpioTepd mévToC.
oUTw o ok &v @nui Aakiviou 8kpou GUGETEIV

old' iepac Kpipiong oud" Aicdpou moTauoio.

The far-darter himself points this out to you; pay attention! Here is
unploughed Taphiassus, and there Chalcis; the land of the Curetes . . .
the sacred land, and these are the Echinades. Great is the ocean to the
left. Thus I would expect you not to miss the Lacinian cape, nor sacred
Crimisa, nor the river Aesarus. (Diod. 8.17.1)%#

Plutarch also includes directions to colonial sites among a list of the things that are
prophesied by the Delphic oracle:

TOAAG Yap €ppaleTo Kai TOTTWY ONUEIR Kol TRAEEWY K&IPOI KO
Beddv iepa BiamovTiwy kai Hpwwv GrdppnTor BAkar kai
duoeEedpeTor pokpav amaipouct TAG ‘EANGSog.
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For [the oracle] designated many things, such as signs for {recognizing]
places, the appropriate times for activities, the shrines of gods across
the sea, and unspeakable tombs of heroes, hard to find for men setting
forth on a distant voyage from Greece. (Mor. 407f)

Plutarch subsequently names several expedition leaders—among them Battus and
Phalanthus-—who used the oracular directions to discover the land that had been
given them.”

Another way that Delphic oracles provide directional help for colonial founders
is by designating an animal guide. Several colonial tales record oracles from
Apollo that tell them to follow specific animals to the site of the new colony. A fish
and a wild boar lead the colonists to Ephesus, for example. According to Cal-
limachus, Battus is led to Cyrene by a crow. Ilus, on the other hand, founded Ilium
on the spot where a speckled cow lay down. Argilus in Thrace was founded, in
obedience to an oracle, on the spot where a mouse appeared, and-the town was
called Argilus after the Thracian word for mouse.** The narrative motif of the ani-
mal guide may derive from the ver sacrum, or sacred spring ritual, which was more
common in Rome but also attested in Greece. This ritual demanded that part of a
community be dedicated as a “first fruits offering” to Apollo in return for relief
from some natural disaster such as drought or as part of a bargain to win a war.
Often these citizens, once dedicated to Delphic Apollo, were then sent out as
colonists, and one aspect of this ritual is that the colonists are led to their new home
by an animal guide.*!

A final and more complex type of oracular response given to a potential colonial
founder is one containing riddling and punning language that must be decoded
before the colony can be founded. This kind of oracle thus provides a different, but
equally important, kind of sign (onueiov) that points the way to the colonial site.
Strabo, for example, records the following account, which he inherited from the ele-
giac poet Callinus, of the settlement of Hamaxitus in the Troad. When the Teucrians
arrived from Crete, they received an oracle that bade them “to stay on the spot
where the earthborn should attack them,” and, he says, the attack took place around
Hamaxitus. At nightfall a great multitude of field mice swarmed out of the ground
and ate up all the leather in their arms and equipment. The Teucrians interpreted
this event as the solution to the puzzling oracle, and they remained there.”> The set-
tlement of Hamaxitus is thus predicated upon the correct interpretation of signs; the
Teucrians recognize the earthborn not as dangerous dragons but as harmless field
mice.

The consultation of the Delphic oracle is the turning point in the colonial narra-
tive, and its focus now shifts from Greece and Delphic Apollo to the new world and
the oikist. Emblematic of this shift in the narrative is an important ritual practice
worth mentioning at this point before moving on to the next stage of the narrative.
Upon leaving the metropolis, the oikist kindles a fire from the sacred hearthfire to
be transported to the site of the new colony. As Louis Gernet has argued, the public
hearthfire is an important symbol of a Greek city’s political identity; it is kept in the
Prytaneion, a building that belongs to the city and is centrally located in the agora.*
The transferral of the common hearthfire thus secures the continuity of spirit
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between mother city and colony, and this ritual action marks the actual voyage from
Greece to the new world.*

Colonial Foundation

Although the majority of literary accounts that deal explicitly with colonization stop
here on the shores of the new world, the important conclusion to the colonization
narrative is contained within other literary contexts, and from these sources, we can
piece together the end of the story. As we noted earlier, colonial discourse in gen-
eral is much more specific about leaving Greece than it is about arriving overseas,
and this vagueness of narrative purpose is perhaps reflected in the unwillingness to
describe what the colonial landscape looks like. Descriptions of colonial sites are
often retrojected into the text of the colonial oracles that prompt the foundation, and
this tendency toward proleptic description can be read as part of the general reluc-
tance to treat the actual settlement itself within the colonial narrative proper. A pas-
sage from the Odyssey, however, mentions the island of the Cyclopes as a possible
colonization site, and its physical landscape is described as follows:

NAcog £merta Adxeia Mapik ApEvog TETAVUSTA
yoaing Kukhwimwy olTe oxedov olT" amoTniod,
UM goo” ¢v & alyeg ariipéoin yeydooiv
Gypior ol pév yap maTog dvBpwriwy amepiket,
OUdE IV £100IXVEUOI kuVNYETOL, OF TE ko UAnv
BAYEQ TTAOXOUCIV KOPUPHG OPEWY EQETTOVTEG,
ol &pa moipvnow kaTatoxetor ot dpdroiowv,
AAN ] Y GomopTog kai GVAPOTOG AuaTa TovTa
avdpiv xnpevel, Béoker 8¢ Te unkddog aiyag.

There is an overgrown island that spreads, away from the harbor,
neither nearby the land of the Cyclopes nor far from it, wooded;
innumerable wild goats are born there, for no human footsteps disturb
them, nor do hunters track them, who in the forest suffer hardships as
they haunt the peaks of the mountains; nor is it held by herded flocks,
nor farmers, but all its days, neither sown nor plowed, it is bereft of
men and nourishes bleating goats. (9.116-24)

The island is uninhabited (o0 pev yap maTog &vBpwriwv), nor has it been tamed
by agriculture (GomapTog kai dvApoTtog). The description goes on to explain that
the island is not poor (xaxr, 131) but would bear all things in season with its plenti-
ful rainfall, unfailing vines, rich soil, and level plow lands (131-35). In sum, it
would make a good settlement (vijcov ¢ukTiugvny, 130).

Clearly, what is being described here is an unspoiled, uninhabited, golden-age
land similar to that which Hesiod portrays in the Works and Days.>® In the Laws,
Plato also recommends unoccupied, self-sufficient territory as the ideal location for
a new city. At the beginning of Book IV, Clinias and the Athenian discuss possible
sites for their hypothetical city, and the Athenian asks if there will be any state bor-
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dering close upon the site. Clinias replies: “Not at all, and that is the reason for set-
tling it. Since there was an emigration from this place long ago, the land has been
empty and unused for a long time.”*

While Plato and the Homeric passage describe the ideal colonial site as abun-
dantly fruitful and uninhabited, Archilochus overlooks the prosperous and fruitful
nature of Thasos and describes the island, the site of Paros’ colonial expedition, as
the bare back of an ass:

1}de &' &oT Svou paxig
£oTnkev UAng &yping ¢moTeeng
but this [island], stands like the backbone of an ass, crowned with wild
jungle; (Fr.17 T)*

The quality of wildness (UAng ayping) is present in Archilochus’ description as in
the Homeric account, but here with a much more pessimistic tone. In another frag-
ment, Archilochus compares Thasos unfavorably to the land of Siris:

oV YAP TI KAAOE XRPOG 008 £TTiuEPOg

oud’ £paTde. olog dugpi Tiptog podg

For the land is nothing fine nor desired nor lovely, such as that beside
the streams of the Siris (Fr.18 T)

In addition, this land, unlike the Homeric island, is already occupied, and Arch-
ilochus recalls the hostility between Greeks and the native Thracians as Paros colo-
nized the island of Thasos.*® While the Homeric passage seems to be influenced by
descriptions of ideal, golden-age landscapes, Archilochus’ poetry reveals what might
lie behind this rhetorical strategy—concerns about settling foreign territory, ques-
tions about the nature of the land and of the people who live there.*

In mapping out a colonial settlement, as in all other facets of the colonial narra-
tive, each step is presented as the work of the oikist alone, and once the site is cho-
sen, the oikist is responsible for the organization and building of the new city.
First, he must make land divisions for the other colonists, and colonial inscriptions
show that one of the attractions of colonization was the opportunity for each
colonist to acquire his own portion of land. The decree that details Thera’s settle-
ment of Cyrene, for example, even guarantees allotments of land to subsequent
colonists:

&t ptv B¢ ko kaTéylwvl-
T1 Tav oikiciov of &moikor, TOV oikeiwv TOY kaTtamAidovlTal
UoTepov elg AiBdav kol TohiTAIog kol Tiudu Tedéylev]
Kail Y&¢g Tag adeomodTw dmohayxdyev.

If the colonists establish the settlement, any of their fellow citizens who
sail to Libya at a later point shall have a share in citizenship and honors
and shall be allotted a portion of the unoccupied land.*’

Athenaeus specifically mentions a colonist’s land allotment when recounting an
amusing anecdote attributed to Archilochus about a member of the Syracusan colo-
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nial expedition. As part of a long list of profligate and extravagant men, Athenaeus
describes Aethiops of Corinth:

Such a man was Aethiops the Corinthian (as Demetrius of Scepsis says), who is
mentioned by Archilochus. It seems that this Aethiops, when voyaging with
Archias to Sicily to found Syracuse, was led by his love of pleasure and lack of
self-control to give away the allotment of land he was to receive upon arrival to
his dinner companion in exchange for a honey cake. (Ath. 4.167d—¢)

The oikist is the one to mark out these portions of land and to distribute them to the
other members of the expedition. In the mock colonization that takes place in
Aristophanes’ play The Birds, many of the oikist’s responsibilities are represented
by characters who appear one after the other onstage. One of these is Meton, the
surveyor, who comes to measure out the new territory:

YewpeTpAcal BovAouar TOV dépa
Opiv BigAgiv Te KATA YUacC.

I want to land-survey this air of yours and mete it out by acres. (995-96)*

Similarly, Callimachus refers to Apollo in his role as patron deity of colonization as
“measuring out the cities of men.”*

In addition to dividing and distributing the land for his fellow colonists, the oik-
ist marks out the boundaries for the precincts of the gods and for the city itself. In
another passage from the Odyssey, Homer portrays Nausithous as the founder of
Phaeacia and describes the duties of an oikist:

€v0ev dvooTAcag &ye NauoiBoog Bcos1dhq.

gloev 8¢ Ixepin. £ka¢ Gvdpwv dhpnoTawy

quepi B¢ Teixog FAacoe mOAel kai £dgiuoTO ofkoug
kai vnolg moinos Bedv kai éddooaT’ dpoupac.

From here godlike Nausithous had removed and led [them] and settled
them in Scheria, far away from men who eat bread; he drove a wall
about the city and built houses and established temples of the gods and
allotted land holdings. (6.7-10)

Within this composite profile of the oikist, we see that he builds temples and altars
for the gods.* Pindar as well tells us that Battus, the founder of Cyrene, estab-
lished altars for the gods as part of his duties as city founder:

kTioev O &Aoca peifova Oev,
gUBUTOUOY Te kaTEBNkey Aol hwviaig
ShegiuBpdToig medidda mopTaig
EupEY ITTTTOKPOTOV

orUPWTaY 630y, . ..

And he founded greater altars for the gods and established for
Apollonian processions which protect mortals a straightcut level [path]
to be a paved road, resounding with the pounding of horses’ hooves . . .
(Pyth. 5.89-93)
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Similarly, Thucydides records that Thucles, the founder of Naxos, set up an altar to
Apolio Archegetes outside the city, upon which, whenever sacred embassies sail
from Sicily, they first sacrifice.*

Finally, as part of founding a colony, the oikist names the new city.* In The
Birds, once Euelpides and Peisthetaerus succeed in forming their new city in the
clouds, the chorus asks about the next step, and Peisthetaerus answers, “First we
must give the city some great and glorious name.™ Often, the city takes its name
from the oikist himself or from some member of his family. Theras, for example,
led his colonial expedition to an island formerly called Callista and named the new
colony Thera. Alcmaeon founded a city after being exiled for the murder of his
mother and called it Acarnania after his son, Acarnan.*’ Sometimes, a colony takes
its name from some aspect of its founding oracle. Aegae in Macedonia, for exam-
ple, is named after the goats (afyec) mentioned in the founding prophecy of Apollo.
Gela also takes its name from a Delphic pun on the verb to laugh (yeA&w). Finally,
the new colony can be named after some geographical phenomenon, a stream or
river.® Thucydides tells us that Acragas was named after a river; one tradition has
it that the name of Rhegium is derived from a pun on the Greek verb to break—
&qvoppayfvai: Diodorus explains that Sicily was originaily a peninsula but later
became an island. The isthmus at its most narrow point was subjected to the dash of
waves, and a gap was created, hence the place was called Rhegium. Many years
later, a city was founded and called by the same name.*

Resolution and Context: The Cult of the Founder

The death of the oikist provides the colony with a point of transition from colony to
independent city-state and thus marks the solution to the crisis and the end of the
colonial narrative. Throughout his lifetime, the founder of the colony occupies a
position of power and respect; after his death, he is worshipped through cult as the
city’s founding hero. The cult of the oikist, a universal practice in Greek colonies,
has a great influence on colonial discourse, and for this reason, it is worth reviewing
here what we know about this ritual practice. The cult of the founder plays an
important role in a new city’s ritual life and provides a context for the continued cir-
culation of the metaphors that structure its civic identity.

First, the oikist was customarily buried in the agora, in the center of the city.
The Greeks normally buried their dead outside the city limits, and the exception in
the case of the founder underlines the civic nature of this cult. The religious func-
tion of the agora centers on the identity of the polis. Space devoted to the major
Greek deities in the center of the city is reduced, and instead we find cults whose
primary duty is to reinforce the city’s security.”® Returning to the passage from
Pythian 5 about Battus’ duties as oikist of Cyrene, we will see that he was buried at
the edge of the agora:

£vla Trpu-
pvoig &dyopag £ dixa keiTar Bovwv:
pGKap pEV GvdPOV PETO
gvonev, fpwg 8 €meita AaooeBAg.
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There, having died, he lies apart, at the edge of the agora. Blessed, on
the one hand, he lived among men, and then was a hero, honored by the
people. (93-95)°!

This passsage is confirmed by a scholion to Pindar’s Olympian 1 that tells us it was
customary to bury the founder in the center of the city—that is, in the agora.>

Second, the cult of the founder was celebrated annually with sacrifices and ath-
letic games. Pindar lists Battus’ enjoyment of heroic honors as the culmination of
his duties and responsibilities as oikist. Because of his position as founder, he was
honored by men while alive and then worshipped as a hero after death.”® Pausanias
mentions that the cult of Theras, the eponymous founder of Thera, was still cele-
brated in his day; he confirms this as an annual event:

koi oi kai viy £T1 of Onpaior kaTh €706 ¢vayilouoiv GG oikIoTA.

And the Theraeans even now still honor him every year as an oikist.
(3.1.8)

As to the nature of these annual celebrations, Herodotus, in his discussion of Milti-
ades the elder, says that when Miltiades died, the people he ruled, the Dolonci from
the Thracian Chersonese, honored him in an exceptional manner——in the manner
due to an oikist:

oi TeAeuTATGVTI XepoovnaiTar BUouo! wg vOUOG OIKIOTA. Kai
Ayova ITTTKOV TE Kol YUpVIKOV ETTIOTAO!.

Since he died, the people of the Chersonese sacrifice to him as is
customary [to honor] a city founder; they hold chariot races and athletic
contests. (6.38.1)

It was customary, then, to celebrate the founder’s cult with sacrifices and games. In
fact, Pindar, in Olympian 7, mentions that the victor, Diagoras, competed twice at
the games held in honor of the founder of Rhodes, Tlepolemus, and that sacrifices
were part of the celebration.>

Diodorus provides us with another profile of a founder’s career, which also
includes immortal honors after death. He telis the story of the founding of Tenedos:

Tennes was the son of Cycnus, who was king of Colone in the Troad. He was a
man conspicuous in his excellence. Tennes gathered colonists and made an assault
upon an uninhabited island called Leucophrys. He portioned out allotments of
land to those arranged under him and founded a city named after himself—Tene-
dos. Serving the city well and bestowing great gifts upon the citizens, he won
great favor in his lifetime. Upon his death, he received immortal honors—they
built him a sacred precinct and honored him like a god with sacrifices. (5.83.2-3)

Diodorus sums up the colonial narrative well: Tennes gathers colonists and settles
an uninhabited land; he divides up the land allotments, and names the <city after
himself. After death, he receives the honors of a hero.”

Independent of the metropolis, the founder’s cult belongs entirely to the new
city; it both represents and protects the city’s emerging self-identity—even when
that civic identity changes.® Thucydides, for example, tells us that the people of
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Amphipolis altered their foundation tradition. After the battle of Amphipolis they
chose to adopt Brasidas, the Spartan, as their founder in the place of Hagnon, the
Athenian:

After this all the allies, following in full armor, gave Brasidas a public funeral in
front of what is now the agora. Thereafter the people of Amphipolis made an
enclosure around his [Brasidas’} tomb, and they sacrificed to him as to a hero and
honored him by holding games and making annual offerings to him. They
officially named him founder of their colony, and they razed all the buildings of
Hagnon, destroying everything that could possibly remind them that Hagnon had
founded the place. (5.11.1)

Thucydides explains that it had become more politically advantageous for the city
to be connected to Spartans than to Athenians at this time; as a result, they
exchanged founders. Perhaps surprisingly, it was not perceived as dangerous or
threatening to the citizens of Amphipolis to rid themselves of their original found-
ing hero as long as they honored another in his place. The ritual function of the
founder’s cult is more important than the historical fact of any one individual
founder. The Greeks’ willingness to play fast and loose with their foundation tradi-
tions can also help explain why other important events that occur later in a city’s
history may be retrojected to the date of its foundation.”” The Greeks are creative
with the details of their foundation tales because these tales do more than merely
recount the past; they respond to a continually changing present.

The colonial narrative, then, as we have outlined it, describes founding a colony
in the archaic age as a Delphically sponsored solution to civic crisis at home. Once
the colony is successfully established, the death of the oikist and the annual celebra-
tion of him as founding hero both marks the end of the colonial narrative and pro-
vides a context for its continued retelling. As we will see in our subsequent discus-
sion of colonial discourse as it is embedded in the Pindaric ode and Aeschylean
drama, the founding hero and his cult play an important role in maintaining the new
city’s civic identity.

In addition, each of the first three stages in the narrative—crisis, Delphic con-
sultation, city foundation—influences (and is influenced by) a cultural metaphor
that provides deeper insight into the ways the Greeks thought about and remem-
bered colonization.®® Within colonial discourse, murder is emblematic of civic cri-
sis (in all its many versions) as the impetus for colonization. Murder is a crime
committed by an individual, but one whose punishment is the responsibility of the
entire civic community; colonization as well unites the actions of an individual and
his community. But more important, murder (and the purification it requires)
describes colonization as the movement from a state of disordered chaos to an
ordered new city. The Delphic consultation, the next step in the colonial narrative,
motivates and appropriates the use of riddling and punning oracles (together with
their solutions) as another way to represent colonization. Enigmatic oracles address
and confront vital issues of colonization itself—interpreting a riddling oracle
requires an act of verbal discrimination that is homologous to the act of staking out
territory upon settling new land. Bilingual puns repatriate foreign words in the
same way that colonization hellenizes foreign land.
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The first two stages of the colonial narrative, together with their related cultural
metaphors, focus on leaving Greece and in particular emphasize Delphic Apollo’s
role in the colonial process. Now, once the colonial narrative reaches foreign soil,
new conceptual strategies and metaphors are necessary. Marriage functions as a
third metaphor for describing colonization—one which specifically addresses the
contact between Greeks and foreigners once the Greeks arrive in the new world.
Purification practices and the solutions to riddling oracles depend upon the concept
of division; it is important that everything be separated out into its rightful place.
Marriage, on the other hand, is an integrative institution and thus provides a model
for the productive union of foreign and Greek. The following three chapters will
take up each of these three models in an attempt to explore the metaphors and rich
modes of thought that the Greeks adopt to conceptualize and represent the phenom-
enon of colonization. What does founding a city have in common with being exiled
for murder? Why is it like solving a riddle? marriage? In answering questions like
these, in learning to “think with” the Greek colonists, we begin to appreciate the
complexities of the archaic colonization movement and its continued importance in
Greek life.”

Notes

1. This is a topic I intend to pursure in further detail in the future. Genre in the archaic
period was determined by occasion, not by topic or theme, and there was no specific occasion
for performing foundation poetry. Instead, stories of city foundations were embedded in
many other kinds of poetic and prose accounts. For definitions of genre in the archaic period
along these lines, see Harvey 1955; Rossi 1971; Calame 1974.

2. We should note here that Victor Turner’s model of social drama (breach, crisis,
redressive action, reintegration or recognition of schism) precisely fits this narrative
sequence. See Turner 1974 pp. 23--59, esp. pp. 37-42, for his definition of the four stages of a
social drama. There is, in fact, another kind of narrative used to describe the foundation of
cities whose pattern is “god rapes nymph, and nymph then gives her name to the city founded
at the spot of the rape.” In Chapter 4, I will discuss this alternative narrative pattern in more
detail and its relations to the pattern discussed here.

3. Boedeker 1993 discusses this episode along these lines.

4. See Szegedy-Maszak 1978.

5. See Sahlins 1981 for his theory for understanding historical chauge within the frame-
work of mythical continuity. White 1978 p. 86 elaborates the role narrative plays in this
project.

6. For discussions by modern historians of the motivations of the archaic colonial move-
ment, see Gwynn 1918; Blakeway 1933; Snodgrass 1980; Graham 1982; Ridgway 1990.

7. Cf. Moggi 1983 p. 986. Colonial accounts faithfully record the name of the mother
city, for example, and that of the founder; they also record the circumstances in the mother
city which necessitate colonization, but they say very little about what happens when the
Greeks arrive at the site of the colony.

8. There are, of course, other ways to motivate movement, and for this reason, the colo-
nial narrative often intersects with traditions of itinerant heroes—those already on the road.
The return from the Trojan War, for example, provides the narrative pretext for many a colo-
nial tale. See, for example, Metapontum: Strab. 6.1.15; Croton: Strab. 6.1.12; Amphi-
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lochian Argos: Thuc. 2.68; cf. Strab. 7.7.7. Colonial traditions borrow from the itineraries of
other mythological figures as well. Diodorus (5.60.4-5) tells us that the city of Cyrnus was
founded when Inachus sent Cyrnus, one of his high commanders, out to look for his daugh-
ter, Jo, and warned him not to return without her. Cymus searched over many parts of the
inhabited world, but when he could not find To, he put ashore in Caria on the Chersonese and
founded a city there named after himself. Cf. Ap. Rhod. (Argon. 4.514-21) for a similar
story about the Colchians who had been sent out by King Aeetes to capture Medea and the
golden fleece and were afraid to return home empty-handed. The legendary travels of Hera-
cles have also been entwined with several colonization accounts: Sardinia: Diod. 4.29.1;
Psophis: Paus. 8.24.1. Colonial legends borrow from the well-established prestige of heroic
figures just as many Greeks trace individual family genealogies back to important deities and
heroes. In addition, by linking the foundation of their city to the labors of Heracles or the
Trojan War heroes, the colonists of the archaic period can claim prior rights to the land that
they have just settled-—an important consideration since, in many cases, the Greek colonists
occupied land at the expense of indigenous populations.

9. Hdt. 4.151.1.

10. Strab. 6.1.6.

11. Notice that Plato presents colonization as an “age-old contrivance,” a well-estab-
lished method for population control. Cf. Laws 707e where it is suggested that those com-
prising a settlement would be “volunteers from all parts of Crete—the masses in the various
communities presumably having grown too great for the local food supply.”

12. Hdt. 4.147.2-3. Cf. Labate 1972 pp. 92-94.

13. Bacchyl. 11.59-81.

14. Hdt. 5.42.

15. Pausanias 7.2.1. See Parke and Wormell 1956 vol. 1 p. 57; the oracle received by
the brothers is included in their catalogue #300. Cf. Burnett 1988 for the suggestion that this
theme of fraternal conflict (Polyneices and Eteocles) within a colonial context is present in
the Lille Stesichorus fragment as well.

16. Strab. 6.3.2. An external threat could motivate the move as well; Herodotus (1.164-—
68) explains that the colonists of both Elea and Abdera left their Ionian homelands in order to
escape the threatening tyranny of Harpagus. Plato mentions these political factors among
other motives for colonization in the Laws 708b. He describes colonists as “being either
squeezed out by lack of room or forced by some other such pressing need. At times, too, the
violence of civil strife might compel a whole section of a state to emigrate; and on one occa-
sion an entire state went into exile, when it was totally crushed by an overpowering attack.”

17. Thuc. 6.5.1.

18. FGrH 270 F6.

19. See Labate 1972 for a discussion of individual initiative as a fopos in colonization
tales.

20. Hdt. 4.150-53.

21. Hdt. 4.154-58.

22. Hdt. 4.156.

23. Argos Oresticam: Strab. 7.7.8; cf. Eur. Or. 1643-52. Aetolia: Apollod. 1.7.6.
Lipara: Diod. 4.67.4-6.

24. For discussions of the evidence for the extent of Delphic Apollo’s involvement in the
archaic colonization movement, see Forrest 1957; Lombardo 1972; Graham 1982; Malkin
1987a; Morgan 1990 pp. 172-78. For the archeological evidence concerning the dates of
Apollo’s cult and oracle at Delphi, see Roux 1976; Rolley 1983; Morgan 1990 pp. 148-90.
See Sourvinou-Inwood 1987b for the problems with reading the myth of Apollo’s installation
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at Delphi as history. Again, I am not concerned here with the realia of Delphi’s role in the
colonial movement, but with the role of the Delphic oracle in the colonial narrative.

25. Hdt. 4.155.3.

26. Cf. Malkin 1987a pp. 27--28; “surprised oikist” is his term.

27. Subsequently, Dorieus did consult the god to find out if his new plan would be suc-
cessful, namely acquiring the territory in western Sicily that had originally been conquered
by Heracles. The Pythia says yes, but as Herodotus explains, Dorieus was unsuccessful
again—this time because he was distracted from his original plan.

28. Cf. Strab. 6.1.12 = Antiochus FGrH 555 F10.

29. Plut. Mor. 408a. 1t is not necessary that these directions actually be helpful to the
colonists when they land on foreign shores, but geographical details explicitly included
within the oracle would continue to stake out a claim to the territory long after the Greeks
orginally founded the colony.

30. Ephesus: Ath. 361d—e; Cyrene: Callim. Ap. 65-68; Ilium: Apollod. 3.12.3;
Argilus: Heraclid. Pont. De rebus publicis 42 (FHG ed. Miiller p. 224).

31. Strabo (5.4.12) provides the evidence that this ritual may have been observed in
Greece as well as Rome. See Heurgon 1957 for a complete discussion of the ritual. See
Pease 1917; Vian 1963 for discussions of animal guides within colonial tales.

32. Strab. 13.1.48.

33. Gernet 1981 p. 328; see Burkert 1985 pp. 60—64 on fire rituals in general.

34, Graham 1964 p. 25: “The intention of this ritual act was clearly to make the new
community in the deepest possible way continuous with the old.” Cf. Gernet 1981; Malkin
1987a pp. 114-34. At the hearth, a city extends civic hospitality to strangers; Aristotle (Pol.
1322b26ff) tells us that it is the source of public authority. As a guarantee of its efficacy, the
fire must be periodically renewed. Plutarch (Mor. 296f-297a) tells us that when the
hearthfire at Plataca was defiled during the Persian wars, for example, it was restored from
the hearth at Delphi. This renewal of fire, subsequently an annual event, assures the perpetua-
tion of the community at large.

35. Hesiod WD 109-20. Cf. Nagy 1990b pp. 73-74. Although I would argue that the
point of this golden-age colonial description is to emphasize the island’s lack of previous civ-
ilization more than (or at least as much as) its wealth.

36. Plato Laws 704c. Earlier he has mentioned that the site has excellent harbors and is
practically self-sufficient.

37. Cf. Joseph Bank’s description of Cape Everard, Victoria: “It resembled in my imag-
ination the back of a lean cow, covered in general with long hair, but nevertheless where her
scraggy hip bones have stuck out further than they ought accidental rubbs and knocks have
entirely bar’d them of their share of covering” (cited in Hughes 1987 p. 53).

38. Frs. 19, 88, 120 (Tarditi). Cf. Graham 1978 pp. 61-98.

39. The nature of the relationships between the Greeks and the native populations is a
significant gap in the colonial narrative. Much work has been done recently on this topic, see
Moggi 1983; the essays collected in Modes de contact; the essays in Descoeudres 1990.

40. Meiggs and Lewis 1969 No. 5 lines 30-33; cf. Graham 1964 pp. 224-26 for transla-
tion and text. The Brea decree also makes provisions for allotments of land; cf. Graham
1964 pp. 228-29.

41. Arrowsmith’s (1961) translation.

42. Callim. Ap. 55-56: $oiBw &' éomdpcvor ndhiag disueTpAocavTo Gvbpwriol.

43. In establishing the religious precincts for the gods, the colonies used the strategic
placement of temples and altars as a way both to reinforce ties with the mother city and to
establish a sense of a Greek civic identity in the face of the native cultures. Cults and altars
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were built in the center of the city, clustered in and around the agora, which provide a con-
nection and sense of continuity with the metropolis. The hearthfire, transported by the oikist
from the mother city, occupies a central place in the new colony as well. On the outskirts of
the civic territory, sanctuaries were also established to delineate the boundaries between
Greek and foreign territories. For a discussion of this bi-polar nature of Greek civic religion
see de Polignac 1984.

44. Thuc. 6.3.1. Cf. Malkin 1986 on the origins and significance of altar to Apollo
Archegetes.

45. Thuc. 4.102.3-4 on Amphipolis.

46. Ar. Av. 808-10.

47. Thera: Paus. 3.1.7-8; Acamnania: Thuc. 2.102.5-6. Cf. Malkin 1985 on epony-
mous founders and names of colonies in the historical period.

48. In the Laws 704a, Plato gives several suggestions for the source of a new city’s name;
it might be derived from some local phenomenon, a river or spring, or some local deity might
give the colony its name. Obviously, a city name can be derived from more than one source.
We will discuss these important multiple and “folk etymologies” further in Chapter 3.

49. Acragas: Thuc. 6.4.4; Rhegium: Diod. 4.85.3.

50. See Martin 1951 pp. 197-201 for a discussion of the burial of city founders in the
agora. Malkin 1987a pp. 189240 collects the literary and archeological evidence for the cult
of the founder.

51. Cf. scholia at Aristophanes Plut. 925: “The Cyreneans honor him (Battus) as the
Archegetes.”

52. Drachmann 1964 vol. 1 p. 49: oi yap oikioTai v pecaig Talg moAeay £04T-
TovTo £ £Qouc,.

53. In the case of Cyrene, we are fortunate to have archeological corroboration of the
founder’s tomb, located as Pindar describes, at the edge of the agora. See Stucchi 1965 pp.
58-65; Malkin 1987a pp. 214-16.

54. Pind. Ol. 7.77-82.

55. One significant omission, however, is the Delphic consultation.

56. Martin 1951 pp. 198-201. He remarks that these agora cults are especially impor-
tant in the colonies that are less closely allied with the religious tradition of the mainiand
cities; instead, the colonies make the founding hero responsible for protecting the city. See
also de Polignac 1984 p. 145: burial in the center of the city replicates the movement from
outside to inside, which is part of the formation of the city.

57. A comparable phenomenon happens in our culture where many prominent events in
American history are said to have taken place on the fourth of July. See also Bérard 1983 p.
57 on the relative flexibility of hero cult with respect to other religious sanctuaries. He
observes that a city will revamp its founding hero as is needed; there is no real difference
between a mythical archegetes and historical oikists from this point of view.

58. On the conceptual use of metaphor, see, for example, White 1973; 1978; Geertz
1973; 1983; Turner 1974; Sahlins 1981; the essays collected in Clifford and Marcus 1986;
Lakoff and Turner 1989.

59. Geertz 1973 p. 23 for the methodological model of “thinking with” another society.
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Murderous Founders

It is said that Orestes once took possession of Orestias—when in exile for the
murder of his mother—and left the country bearing his name; it is also said that
he founded a city and called it Argos Oresticum. (Strab. 7.7.8)

The colonial narrative opens at a moment of civic crisis—drought, plague, or civil
unrest threatens the security and stability of the city. Alternatively, personal
trauma-—childlessness or fraternal conflict—substitutes for civic crisis within the
narrative. In either case, the city (or individual) in distress consults the Delphic ora-
cle to learn what must be done, and often Apollo suggests a colonial expedition as
the necessary solution to the problem at hand. But perhaps the most striking narra-
tive scenario, one this chapter will investigate further, describes the city founder as
a murderer sent into permanent exile. Plutarch, for example, tells the following
such account of the colonial foundation of Syracuse:

Melissus had a son named Actaeon, the most handsome and modest young man of
his age; he had many lovers, especially Archias, a descendant of the Heracleidae
and the most conspicuous man in Corinth both in wealth and general power.
When Archias was not able to persuade the boy to be his lover, he decided to
carry him off by force. He gathered together a crowd of friends and servants, and
they went to Melissus’ house in a drunken revelry to try to take the boy away.
Actacon’s father and friends resisted; the neighbors ran out and helped pull
against the assailants, and in the end Actaeon was pulled to pieces and killed. The
boys then ran away, and Melissus carried the corpse of his son into the market-
place of the Corinthians and showed it, asking reparations from those who had
done these things. But the Corinthians did nothing more than pity the man.
Unsuccessful, Melissus went away and waited for the Isthmian festival where he
went up to the temple of Poseidon and decried the Bacchiadae and reminded the
god of his father Habron’s good deeds. Calling upon the gods, he threw himself
down from the rocks. Not long after this, drought and plague befell the city.
When the Corinthians consulted the god about relief, he told them that the anger
of Poseidon would not subside until they sought punishment for Actaeon’s death,
Archias learned these things since he was one of those consulting the oracle, and
he decided of his own free will not to return to Corinth. Instead he sailed to Sicily
and founded the colony of Syracuse. There he became father of two daughters,
Ortygia and Syracusa, and was treacherously killed by Telephus, his lover who
had sailed with him to Sicily, in charge of a ship. (Mor. 772¢-773b)

31
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This elaborate colonial account contains many intriguing narrative details—unre-
quited love, plague, suicide—but perhaps the most surprising is the element of mur-
der. Not all accounts of the colonization of Syracuse, however, tell this same story.
Thucydides, in fact, tells a much simpler version of the settlement of Syracuse:

Archias, one of the Heracleidae from Corinth, founded Syracuse, having first
expelled the Sicels from the island where the inner city now is—though it is no
longer surrounded by water. (6.3.2)

The basic facts of the settlement remain the same (Archias, the Heracleidae,
Corinth), but the discrepancies between the two accounts raise some interesting
questions about how the Greeks reconciled mythically the invasive reality of colo-
nization with their ideals of autochthony or a peaceful coexistence with indigenous
peoples. Plutarch recounts a story of murder that results in a colonial expedition.
Thucydides, on the other hand, omits the murder of Actaeon, but instead describes
the forcible expulsion of native Sicels that followed the Greek settlement of the
colonial site. Given the nature and scarcity of our sources, we can probably never
know “what really happened” (and this is not a question I want to ask), but we can
still learn a great deal about how the Greeks conceptualized colonization from the
kinds of stories they tell. In this chapter, we will see that Plutarch’s version of the
colonization of Syracuse is, in fact, part of a larger pattern of colonial representation
dating back to the Homeric poems—one that omits mention of the bloodshed inher-
ent in colonizing foreign lands and substitutes for it stories of Greek colonists as
murderers in exile.

If we return to Plutarch’s account of the founding of Syracuse, we recognize the
pivotal role that the Delphic oracle plays in the colonial narrative." Here, an act of
murder precipitates civic pollution, which in twrn prompts the consultation of the
oracle. The recommended solution is that the murderer be sent into exile to expiate
the crime; the exile begins as punishment for Actacon’s murder but then becomes
Syracuse’s founding expedition. This particular tale closely adheres to the colonial
narrative pattern we outlined in the first chapter, but what lies behind this variant?
Why focus on a crime like murder as the way to describe the impetus for coloniza-
tion? Callimachus, writing centuries after the archaic colonization movement,
praises Apollo for helping men found cities in such a way that suggests a connec-
tion between the purification that murder demands and the institution of coloniza-
tion. Apollo and his oracle at Delphi were especially instrumental in founding Cal-
limachus’ birthplace, the Theracan colony of Cyrene, and Callimachus tells the
story of its foundation as part of his hymn to Apollo. When he invokes Apollo here
as founder of cities, Callimachus calls him Phoebus; in fact, he emphatically refers
to the god as Phoebus three times in three lines:

®oifw & tomduevol mohiag SiepeTpACOVTO

&vBpwror PoiBog yap dei molicoar GiAndel

kTiIlopEvno , adTog B¢ Bepeihia PoiBog Vpaivel.

Following Phoebus men measured out their cities, for Phoebus always
takes pleasure in the establishment of cities; Phoebus himself weaves
their foundations. (Ap. 55-57)



Murderous Founders 33

Traditionally in Greek literature, as Phoebus, Apollo purifies men; he cleanses their
houses and cities of pollution.? In this specific context, however, such a choice of
appellation is puzzling—why invoke a cathartic Apollo to build cities? Cal-
limachus gently challenges us, I think, to make a connection between purification
and colonization, and that connection is Phoebus Apollo, the god who weaves the
foundations of cities.

Surely, as Irad Malkin has suggested, Apollo’s role in the Callimachean hymn is
metaphorical, but identifying the metaphor is only half the battle—we must now ask
how it works.> Why is Phoebus Apollo, a purifying deity, an appropriate metaphor-
ical guide for Greek colonists? Literary theorists and anthropologists alike tell us
that metaphors function as a conceptual framework for describing the unknown in
terms of the known, and my plan is to unpack Callimachus’ metaphor along these
lines. In this chapter, 1 will first focus on Apollo and the purification process that
murder demands as a conceptual analogy, a metaphor, to describe colonization.
Second, I will ask how this conceptual analogy is in turn linked to a particular vari-
ant of the colonial narrative, one in which a murderer consults Delphi to be purified
and is told to found a colony.

First, let us explore Apollo’s role as a purifier of murderers and its relevance for
colonial representation. Apollo is an important civic deity for the Greeks, and he
helps maintain a sense of cosmic and civic order by providing the necessary
purification once a city is threatened by some sort of pollution or miasma. The con-
cept of pollution is less a system of rationalization than a vehicle for the expression
of social disruption: pollution represents chaos, and purification corresponds to the
subsequent restoration of order to society.® It is especially the need for purification
in cases of murder that demands Apollo’s participation and provides the connection
with colonization legends.’

In the epic poems, homicide disturbs civic or community order, and this threat
is addressed by sending the murderer directly into exile.® Exile appears as early as
Draco’s law as well as the punishment for unintentional homicide.” Although this
penalty for unintentional homicide may reflect a sense of reduced culpability—pre-
meditated murder could be punished by death—the ensuing pollution was perceived
to be equally dangerous to the community at large.® The time frame and the route
of exile were carefully prescribed; even the unintentional killer must keep out of
Attica and away from games and festivals attended by all Greeks. If he returned, he
could be killed.” In the Laws, Delphi is considered the arbiter of purification prac-
tices such as exile for murder, and Plato tells the following “ancient tale” (&pxoaiwv
pUBwv) as the rationale behind this punishment:

It is said that the man killed by violence, who has lived in a free manner, when
newly dead is angry with his killer, and he himself is filled with dread and horror
on account of the violence suffered; when he sees his own murderer going about
in the very spots which he himself had frequented, he is terrified; and being dis-
turbed himself, he disturbs the killer as much as possible (having memory as his
ally)—both the man himself and all his doings. For this reason the killer must
keep clear of his victim for all the seasons of an entire year, and he must avoid the
dead man’s usual spots throughout his native country. (Laws 865d—e)
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Similarly in the Third Tetralogy attributed to Antiphon, the speaker for the prosecu-
tion argues that “the victim, robbed of the gifts bestowed by god upon him, natu-
rally leaves behind him the angry spirits of vengeance, god’s instruments of punish-
ment.”? Not just a personal matter between murderer and victim, it was considered
a civic responsibility to address cases of homicide, for if an act of murder was not
avenged or acknowledged in some way, the whole community would suffer. Fol-
lowing this same logic of contamination, the defendant in a speech of Antiphon
claims as evidence of his innocence that he has never brought disaster to the com-
munity at large:

1 hardly think I need remind you that many a man with unclean hands or some
other form of defilement who has embarked on shipboard with the innocent has
involved them in his own destruction. Others, while they have escaped death,
have had their lives imperiled owing to such polluted wretches. Many, too, have
been proved to be defiled as they stood beside a sacrifice, because they prevented
the proper performance of the rites. With me, the opposite has happened in every
case. Not only have fellow-passengers of mine enjoyed the calmest of voyages;
but whenever I have attended a sacrifice, that sacrifice has invariably been suc-
cessful. (On the Murder of Herodes 82-83)

The Tetralogies resound with the constant refrain, expressed by the prosecution and
defense alike, of the jurors’ responsibility to convict and punish the killer. Failure
to do so results in the pollution of the entire city.!! In the First Tetralogy, the pros-
ecution concludes its first speech with the reminder that it is against the public’s
interest to allow the polluted murderer to move about freely:

oikeiov odv Xpf TAV TinwEiay AYNOaUEVOUG, aUT® ToUTw TA
TouToU doeBAuaTa dvabivTac, idiav piv TAV cuugopdv, kabapay
8¢ TAV MMV kaTaoTAVOH.

And so you must hold the avenging of the dead a personal duty; you
must punish the defendant himself for his impieties; you must see that
the disaster is his alone and that the city is made pure. (I.11)

In the prosecution’s second speech, he expresses the connection between individual
murderer and the whole city quite succinctly:

TauTa olv £id6Teg BonBeiTe pev T &mobavovTi, Tiuwpeiode &¢
TOV ATOKTEIVOVTA, GyveveTe 8 TV TOA .

So with this in mind, help the victim, punish the killer, and cleanse the
city. (IIL.11)

All three actions—helping the victim, punishing the killer, and purifying the city—
are described as different aspects of the same process. Exile, the customary method
of punishing a murderer, helps the victim by keeping the killer away from his home,
and it cleanses the city by ridding it of a defiled and potentially dangerous element.
The law demands that a murderer go into exile, and Delphic Apollo and his ora-
cle oversee this punishment. At this point, in some colonial tales, the murderer’s
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exile overlaps with the start of a colonial expedition: a murderer consults Delphic
Apollo to be purified and is sent into exile; this exile becomes the impetus to found
a colony.'? Before we look at how a murderer in exile represents colonization, I
want to introduce another type of colonial tale which, as we will see, works in much
the same way. This variant describes its founders as political dissidents, forced to
leave home in search of new territory as the losing party in a city’s internal conflict
or as victims of a new oppressive regime. The Partheniae, for example, were
denied civic rights at home; they fled Sparta and founded Tarentum in southern
Italy.’* According to Herodotus, the Phocaeans set out on a colonial expedition to
escape being captured by the tyrant Harpagus.'* Menecles of Barca tells us that Bat-
tus founded Cyrene, not because of a drought, as Herodotus says, but as a resuit of
political upheaval in Thera."> I want to argue here that with respect to representa-
tions of colonization, in addition to its comparable function within the narrative, the
model of a political exile is structurally similar to that of the murderer who must
flee his country. Piato, in fact, considers those who lead insurrections and stir up
civil strife to be the moral equivalents of murderers—they both commit crimes
against the state.!® What we must remember is that for the Greeks political dissi-
dence is not a purely secular problem; it threatens the state with religious pollution.
Cylon’s attempt at tyranny in Athens, for example, was enacted amid religious rit-
ual and festivals, and in the end, the political coup (and ensuing murder) demanded
that Epimenides of Crete purify the city."” Just as an unpurified murderer poses a
threat to the safety not just of an individual but of the whole city, a city’s political
crisis can also bring religious persecution upon it. In each case—murder or politi-
cal stasis—the act of an individual or group of individuals threatens the stability and
health of the city as a whole. As a result, the impious must be expelled for the good
of those who remain. It is the act of exile and the implicit threat to the well-being
of the city if certain citizens are not exiled that are the critical elements in this vari-
ant of the colonial narrative.

Now that we have established the civic nature of Apollo’s role as purifier, we
can focus more specifically on our original question——why is it that once new
colonies have been successfully established on foreign land, the Greeks choose to
describe themselves to themselves and to the rest of the established Greek world as
led by murderers or political exiles? How does Apollo the purifier relate to Apollo
the colonizer? Another way of posing the question is to ask what colonization and
purification have in common as cultural systems. Using contemporary anthropolog-
ical evidence to provide a framework for exploring the concepts of pollution and
purification within the Greek world, we will see that there are three different ways
in which purification rituals correspond to colonial activity. Mary Douglas’ book,
Purity and Danger, has been instrumental in describing the related phenomena of
pollution and purification, and some of her observations will help us clarify the
essential similarities between purification and colonization in archaic Greece.

First, the concept of purification in the Greek mind, as in many other cultures,
consists of establishing categories and making divisions; a state of pollution occurs
when these categories get confused.”® Douglas argues that defilement is never an
isolated event; it occurs only as part of a systematic ordering of ideas, one which
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depends on division. As a result, she warns us that “any piecemeal interpretation of
the pollution rules of another culture is bound to fail. For the only way in which
pollution ideas make sense is in reference to a total structure of thought whose key-
stone, boundaries, margins and internal lines are held in relation by rituals of sepa-
ration.”"® The concept of purification, then, allows a society to regulate the bound-
aries that it has erected between what it considers sacred and profane, clean and
polluted, beneficial and harmful. In Plato’s Sophist, the interlocutors, Theaetetus
and the stranger, discuss the art of division or discrimination (3iakpiTikA), and they,
too, conclude that the kind of separation or division that “keeps the better and
expels the worse” is called a kind of purification:

ZE. Naca A ToixiTn BidkpIoIG, W £yw Euuvod. AéyeTor Tapd
mévTwv kabapudg Tic.

Str.: Every such discrimination, as I know it, is called by all a kind of
purification. (Soph. 226d)

Purification is the process of making divisions, and as we have seen, one way to
purify a city entails the separation and expulsion of the negative element for the
good of the whole citizen body.” Similarly, mounting a colonial expedition
involves choosing those citizens who will participate and those who will remain
behind—another kind of division. And furthermore, the very process of establish-
ing a new city on foreign territory depends upon acts of separation. The founder
must divide the land itself into different civic components—he must determine that
the proper boundaries between these components are distinguished and observed—
boundaries between the sacred and profane, between individual members of the
colony, and between the Greek inhabitants and their neighbors.

Second, the process of purification unites individuals into groups; it provides
those who have been expelled with the opportunity for a fresh start, and in this
respect, it has something in common with initiation rituals and rites of passage—
both deal with issues of classification, boundary, and transition.?! As in rites of pas-
sage, a group of colonists is identified that must be expelled from society; its mem-
bers must cross boundaries, and thus they become dangerous or polluted in the eyes
of society. For example, those who were sent to colonize Cyrene were young men
chosen from individual households in Thera. They were not allowed to return home
when their first foundation attempt failed; instead, those who had stayed behind
cursed the young men and pelted them with rocks, refusing to let them land.”> The
colony, however, once successful, provided the Theraeans at home with relief from
drought and the colonists themselves with a new identity as settlers of Cyrene.”
Purification, then, a process of division, provides the mechanism whereby in initia-
tion rituals, the isolated group is first expelled and then reintegrated at a new level
into its original society, or, as in the case of colonization, the colonists are exiled
from one city and reincorporated into Greek society as citizens of a new civic enter-
prise.

And finally, the transition from pollution to purification corresponds to the
transformation of chaos and confusion into a state of order. Eliminating the dirt
reorganizes the environment; it is a positive, creative act. In the same way, found-
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ing a colony creates a new civic entity out of the troubles and trauma of the mother
city. A colonial legend records the natural imbalance that provoked the colonial
expedition in order to highlight the order which is restored, both at home and
abroad, precisely by the foundation of a new city.* As in the case of Cyrene or
Tarentum, the motivation to colonize often comes from natural or political disaster.
Drought or internal stasis forces a city to expel part of its population thereby
reordering the cosmic and civic environment and, in addition, creating a new city
out of that which had to be discarded.

Rituals of purification, then, provide the Greeks with a conceptual model with
which to describe colonization in terms of the expulsion of part of its population, its
galvanization of individuals into a unified group, and its creative role in founding a
new city. A city’s need to colonize appears to be very much like its need to be
purified. Plato, in fact, in the Laws, draws together the concepts of pollution, politi-
cal stasis, and colonization in a way that shows how Apollo’s strong link to Greek
purification practices informs representations of colonial foundations. He discusses
political dissidents and measures to prevent revolutionary action. For Plato, colo-
nization is the polite name for political exile:

8ool 81 TAV TAG TpoAg Gropioy TOIG AYEPGOIV 1T T& TGOV
EXOVTWV W EXOVTEG £TOIHOUG aUTOLG évdeikvuvTal
mopeoksuardTeg EmE08ai, TOUTOIC WG VOONMAT! TTOAEWS ¢uTTE"
QukdTI &1 ebpnuiag drmoddayny Svopa dtoikiav TI0EuevoC,
g0pEVRE 8T1 AN IOT O EEETTE UYAITO.

People who, because they lack the means of sustenance, show them-
selves ready to follow their leaders in an attack of the have-nots upon
the haves, [these people] he [the legislator] sends abroad as a measure
of relief, just as in the case of a deep-seated disease of the city, giving it
the euphemistic name of colonization. (735e-736a)

Plato provides us with valuable commentary on the choice of metaphor—the Greek
way of representing the colonization movement, and we have reason to believe that
the connection between the need to colonize and the demand for purification is not
just a fiction of Plato’s philosophical system. Plato characterizes the impetus for
colonization and purification in the same terms-—as an exercise in division. The
negative element, a political dissident or murderer, is separated from the rest,
purified, and given a fresh start. This is not to say that the Greeks cynically manip-
ulated their religious traditions to justify sending large numbers of their own people
overseas to solve economic or political problems. Rather, as we saw earlier, in the
archaic period religious ideology is firmly embedded in a political and historical
context, and modern distinctions between the sacred and the secular are both irrele-
vant and misleading.?

We can now begin to see how the metaphor of purification, in addition to help-
ing the Greeks conceptualize colonization, influences the very shape of individual
colonial tales. In a kind of narrative metonymy, the purification of an individual
becomes a model for that of the city. A murderer consults Delphic Apollo to be
purified and is sent out to found a colony. The tales of purification for murder by
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exile, as well as those concerning political dissidents, intersect with the colonial
narrative, and the point of contact, the common ground, is Delphic Apollo. The
Apollo who purifies becomes the Apollo who colonizes.

Let us turn now to this specific variant of the colonial narrative. First, some
additional examples: Pausanias relates a story about murder and the founding of a
city in the territory of Megara. In Argos, during the reign of Crotopus, Psamathe,
his daughter, gave birth to a son of Apollo’s which, fearing her father’s anger, she
exposed. The child was killed by Crotopus’ dogs, and Apollo sent Poine, the per-
sonification of vengeance, to punish the Argives. A man named Coroebus killed
Poine, but a second plague tormented the Argives. Consequently, Coroebus, of his
own accord, went to Delphi to be punished for killing Poine. The Pythia would not
allow him to return to Argos, but told him to take up a tripod, leave the sanctuary,
and wherever the tripod fell from his hands, build a temple to Apollo and live there
himself. At Mt. Gerania, the tripod slipped, and Coroebus lived there in a village
called Tripodisci, or Little Tripods.2® Thucydides tells us that Alcmaeon, son of
Amphiaraus, wandered for a long time after killing his mother and eventually
founded Acarnania on the advice of the Delphic oracle.”’” Apollonius of Rhodes
plays upon this collocation of exile for murder and colonization in the Argonautica.
When Heracles grows tired of their lengthy stay on the island of Lemnos, he asks
Jason in frustration, “Are we exiled for m.'«mslaughter?”28

These particular colonial tales are also influenced, at least in part, by another,
very similar narrative pattern common to Greek mythology and literature in which a
murderer flees the wrath of his victim’s relatives and goes into permanent exile. As
we mentioned earlier, several examples of this pattern appear in the Homeric poems
alone. In the /liad, Tlepolemus killed his uncle, left Argos, and settled the island of
Rhodes (/I. 2.661-69); Patroclus killed a young boy in anger over a game of
knuckle-bones and fled with his father to the house of Peleus (/7. 23.84-90). In the
Odyssey, Theoclymenus fled from home and seeks purification and sanctuary from
Telemachus after killing a relative (Od. 15. 272-78). In Euripides’ Orestes, Orestes
must go into exile after killing his mother (1643-45), and the Medea closes with the
heroine’s flight from Corinth to Athens after the murder of Creon’s daughter and
her own children.

I would like to suggest that the metaphor of purification for colonization
together with this established narrative pattern of murderer-in-exile combine to
influence the specific colonial narrative pattern of murderer-turned-founder. Once
this particular pattern takes hold, then, it can shape the way the events themselves
are represented and subsequently remembered. We saw an example of this reshap-
ing process in the divergent accounts of the founding of Syracuse as recorded by
Thucydides and Plutarch. Thucydides describes a colonization expedition led by
Archias of Corinth to Syracuse that expelled the native Sicels, while the tradition
that Plutarch records omits the Sicels and instead represents Archias as a murderer
sent into exile. We should now explore why accounts such as Plutarch’s version of
Archias and Syracuse come to be told.”? What is at stake?

Colonial tales such as these focus on the founder as murderer; in addition to par-
ticipating in the purification analogy, this particular narrative strategy addresses two
further aspects of the colonial process. First, commemorating a founding hero as a
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source of pollution and impurity contains within it the potential for annexing great
power. To understand this apparent contradiction, we must realize that in Greek
thought, the concepts of purity and impurity are not mutually exclusive. In fact, the
essential connection between the two phenomena is reflected in the etymological
association between the Greek words, &yog, traditionally translated as pollution or
defilement, and &yvdc/Gyiog, holy or pure. The linguists Pierre Chantraine and
Olivier Masson have shown that these terms are not diametrically opposed; they
both refer to the forbidden aspect of the sacred.*® The difference stems from the
fact that the adjective &yvdq refers to that element of the divine that separates men
from gods; it presupposes a barrier that must not be crossed. The term &yog, then,
designates the consequences of that same sacred power when, once the barrier has
been crossed, it captures man and delivers him to the divine.

The Greeks conceptualize defilement as the inversion of a positive religious
value; but it still carries religious force. Although blood and dust can bring pollu-
tion, they can also consecrate. That which is a source of pollution in one context
becomes a source of religious power in another. Teiresias, for example, sees what
is forbidden, Pallas Athena bathing; he has crossed the barrier between the human
and the divine, and he must be punished. The punishment of blinding, however,
contains within it aspects of the sacred, and he gains the power of prophecy.’!
Oedipus, murderer and committer of incest, the source of plague and disaster at
Thebes, once exiled, carries a positive religious power to the land that accepts him,
Athens. Mary Douglas, in her discussion of the African Lele culture, provides us
with an interesting parallel; she describes the cult of the pangolin as one which, in a
similar way, combines opposites as a source of power for good. The animal itself, a
scaly anteater, is a complex of ambiguities:

Its being contradicts all the most obvious animal categories. It is scaly like a fish,
but it climbs trees. It is more like an egg-laying lizard than a mammal, yet it suck-
les its young. And most significant of all, uniike other small mammals its young
are born singly. Instead of running away or attacking, it curls in a modest ball and
waits for the hunter to pass.*

On the one hand, the pangolin transgresses most boundaries of animal categories so
that normally it is considered taboo; on the other hand, its positive power is released
in its dying. The pangolin is ritualized as a source of fertility; it is eaten in solemn
ceremony by its initiates, who are thereby enabled to minister fertility to their kind.
Not unlike the murderer in Greece who has transgressed sacred boundaries, this cat-
egory-breaking animal provides a positive source of power to the Lele.®
Recognizing that, in the Greek system, pollution is inextricably linked to the
sacred makes it easier to understand how individuals can be sources both of
defilement and of sacred power. Apollo himself personifies this ambiguity; he
purifies murderers precisely because he himself has killed and undergone
purification. Fragments of the Hesiodic Caralogue of Women refer to a myth in
which Zeus kills Asclepius, Apollo’s son, because he was jealous of Asclepius’ suc-
cess as a healer. Apollo, in revenge, kills the Cyclopes and is forced to serve as a
herdsman to Admetus for a year.** Pausanias tells us that Apollo had to go either to
Tempe or to Crete to be purified after killing the Python at Delphi.*® Both these
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myths portray Apollo as a murderer, and although his were justifiable killings, he
must seek purification. There is a presence in this god of two opposed qualities that
are ultimately felt to be complementary.*

This interrelationship between the defiled and the sacred, a relationship that is
personified in Phoebus Apollo, is quite useful to colonial discourse. By describing
their origins as polluted and defiled, as murderers or political exiles, within the
structure of the foundation tale, the colonists assume a new, positive, and sacred
value as founders of a new city.” Following Mary Douglas’ lead in viewing the
system as a whole, it is critical that we consider the figure of the colonist-murderer
not as an isolated phenomenon, only as a source of pollution, but as part of a reli-
gious system that channels the religious power inherent in the defiled into a posi-
tive, consecrating force.®

Second, the narrative motif of founder as murderer addresses another important,
and often overlooked, aspect of archaic Greek colonization: founding a colony
overseas can be as dangerous and as violent as war. Thucydides, in fact, in Nicias’
speech to the Athenians prior to the Sicilian expedition, inverts that metaphor; he
describes the proposed all-out military enterprise against Sicily in terms of coloniz-
ing foreign territory—each means a dangerous confrontation with hostile peoples
and requires a large demonstration of force:

MOAIV Te vopioon Xpf) £v AAAOQUANOIC KO TTOAEMIONG OIKIOUVTAG
i€val, olg mpemer TH TPWTn ANEPa f 8v kaTaoXwov £UBU¢
KPOTEWV TAG YAG i €idévan 8T, Av 0@aMAwvTal, TAVT TTOAEIa
£€ouov.

We must consider [that we are like] those going to settle a city among
foreign and enemy peoples for whom it is necessary, on the very first

day which they land, straightaway to conquer the land or know that if
they fail, they will encounter complete hostility. (6.23)

The Greeks often settled territory previously occupied by native populations, and
Thucydides shows us how dangerous and violent those confrontations could be.
Dionysius of Halicarnassus also mentions the violence entailed in founding new
cities. In his account of Artimedes’ colonization of Rhegium, Dionysius remarks
that the oikist solved the oracle which authorized his settlement, and “accordingly,
he drove out the barbarians who were in possession of the place and colonized it
himself.”® Two poets, contemporaries of the archaic colonization movement, also
mention confrontations between the Greek colonists and local populations. Mim-
nermus, in a fragment from the Nanno, describes the violence of the settlement of
Colophon and the Aybris of the colonists:

Aueig aitty MoAou NaAfiov &otu AimdvTeg
iurepTAv "Acinv vnuoiv dgikdueba.

¢¢ & epaTiv KorhopQva Binv Uméporhov ExovTeq
£(0uel Gpyoleng UBpIog Myepoveg.

keBev &' TAOTAEVTOG ATTOPVUMEVOIT TTOTOHOIO
Bev Bouhn Suvpvav eihopev AloAida.
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When we left the lofty city of Neleian Pylos, we came by ship to the
pleasant land of Asia; and possessing overwhelming violence, we set-
tled at lovely Colophon, leaders full of terrible Aybris. From there, we
set forth from the Asteis river and by the will of the gods took Aeolian
Smyrna. (Strab. 14.1.4)*

Archilochus, as we remember, recalls the hostility between Greeks and Thracians as
Paros colonized the island of Thasos, and Thucydides, in his introduction to the
account of the Sicilian expedition, also mentions that local Sicilian tribes were
expelled to make room for the Greek colonists.* Archeological evidence confirms
the reports of Thucydides and the contemporary poets; it shows precolonial native
cultures at sites such as Syracuse or Locri, and these natives cease to occupy the site
shortly after or at the time of colonization. T. J. Dunbabin argues that although the
first contacts between Greeks and local populations were probably in part peaceful,
when it came to official colonial expeditions, the Greeks preferred “the sword to
peaceful penetration.”*

When it comes to the literary traditions that record the archaic colonization
movement, with the few exceptions mentioned above, very little explicit attention is
paid to the violent, warlike confrontations that must have taken place between the
Greek colonists and the native peoples. As we have noted, Greek sources for
archaic colonization strategically focus on the metropolis and the leader of the
expedition; they are far less informative when it comes to the details of the col-
onists’ destination. As a result, indigenous populations rarely appear in Greek colo-
nial tales. Traces of their presence, however, particularly of their confrontation
with the colonists, lurk behind the strategies of colonial discourse. Colonial tales
that include murder displace the warlike violence of the colonial expedition itself
and relocate it within the tale by virtue of a religious system which can address and
expiate that violence. Within colonial discourse, the murderous founder is made to
shoulder the burden of the historical violence of settling foreign territory, and his
purification as the story unfolds prefigures that of the colonists themselves.

The archaic period was a time of great and rapid change in Greece. As cities
faced the challenges of overpopulation, land shortage, economic developments, and
political conflicts, overseas colonization proved to be a productive and very suc-
cessful solution. Whatever the reasons were for consulting the Delphic oracle
before founding a colony in the archaic period, the religious symbolism contained
within Apollo’s role as purification deity is equally important in conceptualizing
and describing that process. The Greeks considered colonization to be a kind of
purification; their foundation stories consciously record and proudly display their
polluted and murderous origins. In reading these accounts of individual city founda-
tions, we need to be aware of the many kinds of influences—political, historical,
economic, religious, literary—which can shape the form of the colonial (and other
kinds of) narrative. In this discussion of the representation of the founder as a mur-
derer within colonial discourse, I have tried to tease out one such influence, but this
is not the only possibility, and in the following two chapters we will explore alter-
native metaphors for describing colonization.
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Notes

1. The god mentioned in this account is undoubtedly Delphic Apollo.

2. Ruipérez 1953 shows that the title Phoebus is a nomen agentis derived from ¢oiBog,
purifier, which comes from a root meaning to illuminate or shine bright. He notes a parallel
relationship in Latin between lux, luceo, and lustrare and suggests that this might reflect
early forms of purification through fire. Cf. Chantraine 1968-80 pp. 1216-17. See also Ver-
snel 1985-86 p. 135: “the word Phoibos is no longer interpreted as ‘radiant’ but rather as
‘cathartic’ or ‘awful.”” For ancient etymologies along this line, see Plut. Mor. 393c; Macrob.
Sat. 1.17.33; schol. Ap. Rhod. Argon. 2.302.

3. Malkin (1987a pp. 142-43) argues that although Callimachus may imply that the
entire process of laying out the new city and apportioning the land is sanctioned or even
directed by Apollo, we must not assume that the Greek colonists regarded their city plan as
divinely ordained. His point is that the primary responsibility for organizing the new city
belongs to the human founder. My point here is that the choice of Apollo as a metaphor is
significant and needs to be explored further. See Lakoff and Turner 1989 p. 215 who argue
that “poetic metaphor, far from being ornamentation, deals with central and indispensable
aspects of our conceptual systems. Through the masterful use of metaphoric processes on
which our conceptual systems are based, poets address the most vital issues in our lives and
help us illuminate those issues, through the extension, composition, and criticism of the basic
metaphoric tools through which we comprehend much of reality.”

4. Apollo’s prophetic powers and the advisory capacity of the Delphic oracle also help
establish Apollo in the role of ritual purifier. If someone is sick or a plague attacks a region,
the Greeks consistently consult the Delphic oracle as to the cause of the trouble. Cf. Burkert
1985 p. 147 who points out that in responding to pollution a person must discover the action
that brought about the miasma. “This, of course, requires superhuman knowledge: the god
of purifications must also be an oracle god.” See the collections of Delphic responses col-
lected by Parke and Wormell 1956 vol. 2 and Fontenrose 1978 for examples of consultations
about plague.

5. Although, as Parker (1983) points out, Apollo has no cultic association with murder
pollution (this is Zeus’ territory), in myth and legend, it is customary to consult Delphic
Apollo to be purified for murder and to be sent into exile. See Parker’s Appendix 7 for a list
of examples of the exile and purification motif pertaining to the killer in Greek myth, pp.
365-92.

6. Cf. Gagarin 1981 p. 10; he includes a list of all the homicides in the epic poems on pp.
6--10.

7. IG I* 115 (I 104) 10-12. Cf. Stroud 1968 for the text, translation, and analysis of
Draco’s law on homicide.

8. See MacDowell 1963 pp. 110-29 for the penalties for homicide. The general rules
seem to be that a man found guilty of intentional homicide could be punished by death unless
he chooses to go into permanent exile (with loss of property) before he is found guilty. A
man found guilty of unintentional homicide is sent into exile (with property) until one of the
relatives of the deceased pardons him; his return must be accompanied by specific rituals of
sacrifice and cleansing (Dem. 23.72).

9. Cf. Dem. 23.72 (exile route); 23.44 (if he returns, he can be killed).

10. Third Tetralogy 1.3.

11. Myth portrays the city of Thebes suffering a crippling plague because Laius’ mur-
derer has not been caught.

12. 1t comes as no surprise that most “colonial” murders are involuntary or at least
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justified (e.g., Orestes) since this fits well with the general pattern of reluctance that marks
colonial discourse.

13. Strab. 6.3.3. Ephorus tells us that the Lacedaemonians were at war with the Messe-
nians and swore not to return home until they had destroyed Messene or were all killed. In
the tenth year of the war, however, their wives were angry at being abandoned to widowhood
and complained that their country was in danger of lacking men. Their husbands then agreed
to send the youngest men back home to cohabit with the unmarried women there. The chil-
dren born of these unions were called the Partheniae.

14. Hdt. 1.164-68.

15. Menecles of Barca FGrH 270 F6.

16. Plato Laws 856b.

17. For accounts of the Cylonian conspiracy, see Thuc. 1.126; Hdt. 5.71; for Epi-
menides’ purification of Athens, see Arist. Ath. Pol. 1; Plut. Sol. 12, Cf. Connor 1987a for a
more general discussion of how arbitrary the distinctions are that we make on behalf of the
Athenians between religious and secular events.

18. Cf. Vernant 1988 pp. 131-32: “A ‘besmirchment’ seems to indicate some contact
that is contrary to a certain order of the world in that it establishes communication between
things that ought to remain quite distinct from each other.”

19. Douglas 1966 p. 41.

20. Cf. Parker 1983 pp. 18-31 on purification as a “science of division.”

21. On rites of passage in general, see Van Gennep 1960. See Parker 1983 pp. 22-23 for
discussion of how purification unites individuals into groups. On the similarities between ini-
tiation rites and purification rituals in cases of murder, see Burkert 1985 pp. 81-82: “A
purification of this kind is clearly in essence a rite de passage. The murderer has set himself
outside the community, and his reincorporation at a new level is therefore an act of initiation.”

22. Hdt. 4.156.

23. Apollo has associations with the Athenian initiation of ephebes, and this connection
has been brought to bear on his role as colonizer, for colonists are often young men crossing
the threshold into manhood. Cf. Burkert 1985; Harrison 1927 pp. 439-44; Versnel 1985-86
pp. 143-45. De Polignac 1984 pp. 66-74 is also relevant here; he discusses initiation rites as
integrative models in the birth of cities.

24. Cf. Vidal-Naquet 1986 p. 206. Talking about myths of origin, he says that “each city
pictured for itself the transition ‘in the beginning’ from chaos to order and from Nature to
Culture. The legendary tradition incorporates mythical elements but is felt and described as
historical.”

25. See Morris 1993 for further discussion of what he calls “the propagandistic fallacy.”

26. Paus. 1.43.7. The story has obvious paralleis with the ver sacrum legends (cf. Heur-
gon 1957); instead of following an animal, Coroebus carries a tripod. But the tripod marks
the location of the new city and gives it its name. Pausanias goes on to say that Coroebus
is buried in the agora of Megara (as is customary for city founders; Tripodisci is a village
of Megara) and that the story of Psamathe and Coroebus is carved on his stele in elegiacs.
There is also a visual representation of Coroebus killing Poine. Pausanias observes that
these are the oldest stone images that he is aware of seeing. See Anth. Pal. 7.154 for the
epigram.

27. Thuc. 2.102.5-6.

28. Ap. Rhod. Arg. 1.860. Other examples of murderers as city founders include: Aeto-
lia: Apoll. 1.7.6; Athamantia: Apoll. 1.9.2; Argos Oresticum: Strab. 7.7.8; Magnesia: Parth.
Amat. Narr. 5; Lipara: Diod. 4.67.4; Mycenae: Paus. 2.16.3; Rhodes: Hom. /I, 2.653-70,
Pind. O!. 7; Strab. 14.2.6; Zeleia: schol. to Hom. /. 4.88.

29. It may be objected that this particular colonial motif is merely a Hellenistic inven-
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tion, but as I will demonstrate in Chapter 7, the story of Tlepolemus, murderer and founder of
Rhodes, which first appears in the /liad and which is later taken up by Pindar in Olympian 7,
perfectly fits this model. As a general principle for scholars working on the archaic period,
we must remember that the lateness of a source does not necessarily determine the antiquity
(or lack thereof) of the account it records.

30. Chantraine and Masson 1954. Moulinier 1952 p. 296 had rejected this etymological
connection and made a distinction between the two groups of words, but see Vernant 1988
135-37 who dismisses Moulinier in favor of the discoveries of Chantraine and Masson.

31. Vernant 1988 p. 138.

32. Douglas 1966 pp. 168-69.

33. Douglas (1966 pp. 169-70) interprets this cult as one of many “which invite their
initiates to turn round and confront the categories on which their whole surrounding culture
has been built up and to recognise them for the fictive, man-made, arbitrary creations that
they are.”

34. Euripides makes this legend the starting point for the Alcestis (1-8). Such a legend
may suggest an underlying custom of making a murderer perform some menial service for a
designated time among strangers in order to atone for his offense.

35. Paus. 2.7.7 for Apollo purified in Crete and see Frazer’s (1898) note ad loc. The
Tempe tradition seems to be actiologically connected with the Septerion festival at Delphi,
and the Cretan version may be traced back to a time when the Cretans had a high reputation
as ritual cleansers. In the Homeric Hymn, Apollo’s priests come from Crete, and this narra-
tive detail may represent the Cretan introduction of cathartic rites to Greece at Delphi. See
Huxley 1975 pp. 119-24. Similarly, as we have seen, Epimenides comes from Crete to purify
Athens of the Cylonian plague.

36. Cf. Detienne 1986a.

37. An interesting inversion of this colonial tale appears, as Burnett (1988 p. 153) has
argued, in the Lille fragment of Stesichorus where Polyneices, the source of pollution, does
not stay in exile but returns to Thebes and thus brings its destruction with him.

38. We see this same principle at work in Sahlins’ (1981) account of Cook’s interaction
with the Hawaiians. He argues that the historical event of Cook’s arrival was interpreted by
the Hawaiians within the ritual context of the Makahiki festival. A priest analyzing Cook’s
death at the hands of the Hawaiians explained that Cook had violated a Hawaiian tabu by
removing wood from a temple. Sahlins shows (p. 26) that this claim is historically inaccu-
rate, but that within the larger mythic context, Cook becomes a taboo transgressor. This
reanalysis is not intended as justification of Cook’s murder but rather signifies his present
position as their divine guardian. In other words, Cook gains power and protective status for
the Hawaiians precisely because he transgressed ritual norms.

39. Dion. Hal. exc. 19.2; see also 1.4 where he says that the Partheniaec made war upon
the Iapygians before founding the city of Tarentum.

40. Cf. Schmid 1947 pp. 13-16.

41. Archilochus Frs. 17, 18, 19, 88, 120 (Tarditi). Cf. Graham 1978 pp. 61-98. Thuc.
6.1-5; cf. Diod. 8.21.3, for an oracle given to Phalanthus, the founder of Tarentum, telling
him to be a “plague to the Iapygians.” See also the oracle delivered to Neleus, the founder of
Miletus, telling him to “drive out the wicked Carians™ NnAeU, @ppdlev. 8rwg &dikwy
KapQv yévog avdpdv t€&haoag . . . (Parke and Wormell 1956 vol. 2 # 301, 302).

42. Dunbabin 1948 p. 43: “At least half the Greek colonies were built on sites previ-
ously occupied by native towns, and it is likely that most were. In every case of which we
hear, the Greeks drove out the Sicels or Italians by force.”
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Impossible Sites

Pherecydes gives us the story of the name of Teos. Athamas was walking along
and found his daughter playing and piling up the stone that now exists in Teos.
He asked her what she was doing and she said: Téwg ou ¢{ATeig fva méAv
kTiong. e0pov. While you were looking for a city to found, I found one.
(Pherecydes FGrH 3 F102)

The potential colonist, forced to leave home, consults Delphic Apollo to learn
which foreign lands he should settle. Thus, the Delphic consultation, located mid-
way between the mother city and the new world, occupies the transitional point in
the colonization narrative—the pivot from civic crisis to civic foundation—and the
oracles themselves play an important role in colonial discourse.! In the previous
chapter, we saw how crisis as the first stage of the colonial narrative both shapes
and is shaped by a cultural metaphor that describes overseas settlement as a kind of
civic purification. Now, as the narrative moves toward Delphi, the oracles that form
part of colonial discourse themselves influence Greek memories of archaic colo-
nization, and the act of solving a riddle functions as another metaphor for represent-
ing the colonial experience. Once we consider these foundation oracles not as
simple mirrors of historical reality but as representatives of a coherent system of
cultural meaning, we will see that the ambiguous and enigmatic language typically
associated with the Delphic oracle describes the act of foundation as a process of
interpretation. Oracles within colonization tales exploit the ambiguity of puns to
create a new vision of reality, one that translates local phenomena into the Greek
language just as colonization itself transforms foreign soil into a Greek city. In
addition, colonial oracles often adopt the bipartite structure of riddles to represent
the process of founding a colony overseas in terms of solving a puzzle; the solution,
or colony, reorders an unfamiliar and confused landscape.

Ambiguous and demanding interpretation, Delphic oracles have much in com-
mon with riddles-—in fact, oracles and riddles are often equated in Greek myth and
literature. In Aeschylus’ Agamemnon, for example, when the chorus cannot under-
stand the mantic frenzy of Cassandra, who is possessed by Apollo, they tell her she is
speaking riddles.” In Plato’s Apology, Socrates also characterizes the Delphic oracle
as enigmatic. When the oracle proclaims no man is wiser than he, Socrates replies:

Ti oTe Adyer O Bedg, kal T TTOTE QiVITTETOL,

What does the god say? And why is he riddling? (Apol. 21b)

45
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Socrates thus recognizes the oracular response as a riddle that must be solved. He
realizes that Delphic prophecy incorporates a plurality of meanings that demand
thoughtful and critical interpretation. We will see that it is precisely this polyvalent
nature, an affinity for the enigma, that establishes Delphic language as an appropri-
ate context for posing (and solving) the riddles that represent archaic colonization.

Tan Hamnett, in his work on riddles from southern and central Bantu sources,
discusses the social phenomenon of riddling within the broader context of how con-
ceptual categories are established, preserved, and mediated within a given society,
and his work will provide us with a framework in which to constder Greek colonial
riddles embedded in Delphic oracles.> Hamnett argues that an ambiguous word or
action seems to belong to either one of two or more frames of reference according
to the interpretation brought to it, or it can belong to all at once. The ambiguous
element operates as a point of transition between these different, sometimes oppos-
ing, frames of reference and can mediate between them; as a result, ambiguity
allows contrasting systems of classification to coexist within a single framework.*
On the level of cognition, then, Hamnett suggests that “riddles may be seen as one
way to reconcile two divergent sets of concepts or rules of interpretation.” Often,
the ambiguous element of a riddle takes the form of a pun or wordplay as in the fol-
lowing riddle, well-known throughout the United States, Canada, and the West
Indies: “What is black and white and red all over?” (a newspaper).® In fact,
Athenaeus tells us that the oldest type of riddle and the one most true to its nature is
a riddle that includes homonymy.’

A riddle must isolate a culture’s categories of classification before it can use
ambiguity to confuse them, and thus the success of a riddle depends upon its ability
to manipulate a given culture’s classification system. For this reason, I propose to
approach the riddling oracles associated with archaic Greek colonization on these
terms, as a way to appreciate the points of cultural contact and conflict that emerge
and are addressed by telling colonization tales. The ambiguous, punning element of
colonial riddles does indeed provide a transition between cultural classificatory sys-
tems; it describes the colonization of foreign territory in terms of finding a Greek
name for a local phenomenon.?

Part of the fascination with puns stems from a belief in the natural power or
appropriateness of names, especially proper names, and we will see that Delphic
oracles explain the names of colonies by puns as well. Puns are primarily a game of
etymology, and in the Cratylus, Plato explains the origin and meaning of a variety
of words and names in terms of homonyms. The name of the god Apollo, for exam-
ple, as well as his role as a purifying deity, is etymologized from the Greek verb to
wash or cleanse (AoUw).” The puzzle of a pun temporarily obscures the correct
meaning of a word or name, and being able to appreciate the pun depends upon
one’s ability to see through it to the word’s straight or true meaning.!® As Derek
Attridge has pointed out, in both etymologies and puns, two different but similar
sounding signifiers are made to seem related through the writer’s rhetorical skill and
ingenuity.!! This same belief in the power and significance of language led the man
we credit with discovering America to change the spelling of his name. Columbus’
companion, Bartolomé de Las Casas, explains:
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This illustrious man, renouncing the name established by custom, chose to be
called Col6n . . . because he was moved by the divine will which had elected him
to achieve what his surname and given name signified. . . . This is why he was
called Cristobal, which is to say Christum Ferens, which means the bearer of
Christ. . . . His surname was Colén, which means repopuiator, a name befitting
the man whose enterprise brought about the discovery of these peoples. . . . 12

Etymological theorizing such as this assumes connections between signifiers solely
on the basis of a similarity in sound and is known as “folk” or “popular” etymol-
ogy." There is no real linguistic evidence, for example, that the name of the Sicil-
ian colony Gela is linked to the Greek verb yeAdw “to laugh.” In fact, Thucydides
tells us that the colony’s name was borrowed from the indigenous name of a
nearby river.!* Another foundation tradition, however, explains that two brothers,
Antiphemus and Lacius, consulted the Delphic oracle, and in response, Lacius was
told to sail to the sunrise. At this, Antiphemus laughed, and he was told to found a
city where the sun sets and call it Gela.”” The colonization oracle is obviously
intended to create a narrative scenario that provides a Greek explanation for the
local place-name.

Pierre Guiraud discusses this type of folk etymology and dubs it “ethymologia”
or “retro-motivation.” He explains that “Ethymology is content to establish a con-
nection between two names and then to invent, to discover, a situation which
justifies it. Thus, one could derive the name of Rome from the Greek romé force,
an etymology which justifies the power of the realm; another ethymology sees in
Rome an anagram for the word Amor.”'® Guiraud suggests that under normal cir-
cumstances, an object precedes its name, and the choice of name reflects or is moti-
vated by the nature of the object to be named. A man who sings, for example, is
called a singer; something that opens cans is called a can opener. But we will see
that in the case of some colonization oracles, this order is obviously reversed; the
name comes first, and the story is invented after the fact to explain it. The great
advantage of this “retro-motivation” is the ability to control the story, to create real-
ity instead of merely recording it."”

Let us now look at some additional examples of “retro-motivation” operating
through puns in colonization oracles. As in the case of Gela, the colonial oracle
often includes a bilingual pun that serves as the transition or link between two lan-
guages, two cultures. The colonial tradition of Aegae in Macedonia recounts an ora-
cle that describes the site of the future colony as follows:

opaleo. Sie Kapave, vow & €uov €vBeo uibov
¢xmrpoMmeov “Apyog Te kai ‘EAAGSa kaAA iy Uvaika
xwpe! Tpdg MNYag ‘Ahdkuovog #vBa &' &v alyag
Bookouévacg £0idng Te@Tov, TETe Tol XPEWV ¢TIV
{NAwTOV vaigiv aUTOV YEVeEGY Te TIPSTIOOGY.

Consider, noble Caranus, and place my words in your mind. Leaving
Argos and Greece of beautiful women, go to the springs of Haliacmon,
and where first you see goats grazing, there you, enviable, and all your
offspring should dwell. (Schol. ad Clem. AL Protr, 2.11)'®
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The oracle both describes in specific geographical detail the place where the
colonists will live and at the same time explains the name of the city, Aegae, by
deriving it from the Greek word for goats (afyac).!”

We find another bilingual pun in the founding tradition of Thurii. According to
Diodorus, Apollo tells the colonists to found a city in that place where they will live
“drinking water in measure, eating bread without measure” (ueTpw Udwp mivov-
TEG, GueTpl O poalav £dovTeg). Diodorus tells us that the foundation oracle
remains unclear until the colonists arrive at a spring which the natives call Medim-
nos; the Greek word, uédipuvog, however, means a unit of measure for grain, and so
the solution of the riddle, and consequently the foundation of the colony, depends
on discovering a Greek interpretation for a local name.”

Through the wordplay characteristic of the Delphic oracle, colonial tales can be
creative with language; they can motivate the essential connections between name
and place and endow local objects with Greek values. Not only is Gela the local
name of the stream beside which the colony was established, but the name also
means laughter in Greek. Battus may be a local Cyrenean term for king, but
according to the Delphic oracle that prompted the Theraean colonization of Cyrene,
it also refers to the name of the stuttering leader of that colony.”! By incorporating
the ambiguous nature of puns through the language of the Delphic oracle, colonial
tales can retain both local and Greek meanings, but they privilege the Greek value,
for it is the knowledge of Greek that solves the puzzle and founds the colony.

Now, let us consider the entire riddling oracle, not just its punning component,
and we will see that the bipartite structure, the question and the answer, is also a
useful rhetorical framework for colonization tales. In general, the first term of a rid-
dle sets up an uniikely scenario that ultimately, once the riddle is solved, will be
reclassified or interpreted in a more likely fashion. The paradoxical first element,
however, is critical to the essence of the riddle. Aristotle, for example, defines the
most common Greek word for a riddle, aiviyua, in terms of a metaphor:

aiviynoTdg Te Yap 8o oldTn £0Ti, TO AéyovTa UTtdpyovTa
adivaTa ocuvdyarr kKaTa pEv o0V TRV TEV dvoudTwy ouvBeory
oux ofdv Te TOUTO MOIACGI KATO O TAV METOPOPAY eVBEXET.

The essence of a riddle is this: to combine things which are impossibly
true. It is not possible to do this by the arrangement of words, but it
requires the use of metaphor. (Poet. 22.5)*

The principles of a metaphor are the same as those that a riddle uses to express an
apparent paradox—they both compare things that are impossibly true. Archer Taylor,
a folklorist who works on the English tradition of riddles, agrees with Aristotle that a
riddle is essentially an unlikely comparison. Taylor defines a true riddle as follows:

These are descriptions of objects in terms intended to suggest something entirely
different. The Humpty Dumpty riddle, for example, describes an egg as a man
sitting on a wall. Only the queer fact, which is contradictory to the usual nature of
a man, that he cannot be cured or put together again after falling gives notice that
we are not listening to an incident from life; in other words, that we are being
asked to guess a riddle.”
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Thus riddles, in making unlikely but ultimately accurate comparisons, often present
a paradox or mental puzzle, and the riddles we find in colonial oracles make use of
this technique to describe colonization sites as impossible landscapes. Thucydides,
for example, includes such a paradoxical oracle as part of the story of the founding
of Acarnania:

There is a story about Alcmaeon, son of Amphiaraus. During his wanderings
after the murder of his mother [Eriphyle], the oracle of Apollo is said to have told
him there would be no release from his toils until he found a place which, at the
time he killed his mother, had not been seen by the sun and was not then land
(fiTig 67 £xTeve TAV pNTépa pATw Umd Aliou éwpdTo undé yn Av); the rest
of the earth was polluted for him. At first he was at a loss, as they say, until he
thought of the deposit of the Achelous river that was not piled up enough at the
time of his mother’s death to be called land—for he had been wandering a long
time. He settled the land around Oeniadae, ruled there, and named the place
Acarnania after his son, Acarnan. (2.102.5-6)

One obvious effect of this type of oracle as it appears within a colonial tale is to
highlight the intellectual acumen of the colonists. In order to solve the riddle of his
new city—a place where land is not land—Alcmaeon is forced to make compar-
isons, to look at the world in a new way and to test his interpretive powers.

Sometimes the impossibility of the colonial landscape is resolved through word-
play. Plutarch provides an example within his account of the settlement of the Ozo-
lian Locrians:

Locrus was the son of Physcius, the son of Amphictyon. The son of Locrus and
Cabye was Opus. Locrus quarelled with Opus, and taking many of the citizens
with him, he went to seek an oracle concerning a colony. The god told him to
found a city where he should happen to be bitten by a wooden dog (To0 8¢ 8eol
pAocavTog KTilelv oMy Srouttep &v TUXN dnxBeig UTMO kuvdg Euhivng), and
as he was crossing to the other sea, he stepped upon a dog-briar (kuvdoBaTov).
Greatly troubled by the wound, he spent several days there, during which he
became familiar with the country and founded the cities of Physcus and Oeantheia
and the other cities in which the so-called Ozolian Locrians lived. (Mor. 294 e-f)

The puzzle of the wooden dog is thus solved naturally by the dog-briar. The initial
description of the colonial landscape confuses the categories of nature and blurs the
customary distinctions between plant and animal life. The ambiguous element,
then, the dog-briar, partakes of both the plant and animal spheres, and its
identification thereby restores the proper categories.

One of the various traditions surrounding the foundation of Tarentum by Pha-
lanthus and the Partheniae contains a puzzling oracle that also uses a metaphor to
describe an impossible landscape. When Phalanthus asks the Pythia if they can set-
tle Siconia, she says no. Instead she commands:

ZaTupiov epalou oU TapavTtdg T dyrady Udwp
kai Mpgva okaioy kai 8tou Tpdyog &Auupdy oidua
GUPAYOTTa TeEyYywv GKPov TTOMOIO YEVEIOU

€vBa TapavTa Toiov 1 2aTupiou BeBadTo.
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Look to Satyrion and the gleaming water of Taras, a harbor on the left,
and the place where a goat loves salt water, wetting the tip of his grey
beard. There build Tarentum, mounted upon the Satyrion. (Diod.
8.21.3)

The practically impossible, namely a goat that loves salt water, becomes possible
when we recognize that, in this instance, Tp&yocg does not mean a goat, but func-
tions as a metaphor for the wild fig tree whose silvery branches dip into the
stream.* The metaphor, which again confuses the customary distinctions between
flora and fauna, is reinforced by the description of the tree and its branches in terms
of a goat with a grey beard. '

Within this context of impossible yet true landscapes, we find the majority of
our enigmatic colonial oracles. In this respect, an oracle that describes the colonial
site as a place where “there is land which was not land” or where “a man is bitten by
a wooden dog” has much in common with the poetic device, the adunaton.> In
poetry, adunata have a strong proverbial flavor and are generally used to convey a
sense of impossibility. As E. Dutoit defines it, “the poet, in order to represent one
fact or action as impossible, absurd, or unbelievable, associates it with one or more
natural impossibilities.””%®

The critical difference, however, between the customary use of adunata in liter-
ature and their presence in colonial oracles is exactly this emphasis on the impossi-
ble. For while the oracle that tells Podalirus to found a town where “if the heavens
fall down, he will not feel it” appears to signify a geographical impossibility; never-
theless, such a place does exist. Podalirus founds the city in the Carian Chersonese
when he discovers a site surrounded by high hills.”” Consequently, in colonial ora-
cles, the use of adunata emphasizes the apparent, but not real, impossibility of
founding a colony, and the genuine focus is on the colonists’ ability to decipher the
riddle. They have been able to recognize one thing when it has been described as
another and thus unite what was impossible yet true. It is worth noting that whereas
the majority of ambiguous oracles in Greek literature are only correctly understood
in retrospect, colonial oracles as a rule are presented as successfully interpreted in
time to be useful-—yet another sign of Apollo’s support for the colonial enterprise.

The geographical site of the colony, as we have scen, is often described in
impossible terms as the first half of the riddle; the colonial oracle describes the new
world as a place where the laws of the universe have been overturned. This type of
oracle allows the colonial tale to emphasize the foreignness of the land prior to
Greek settlement. Let us consider one more example of this type of colonial oracle,
however, in order to focus on how the two-part structure of riddling oracles, the
problem and the solution, provides the ideal rhetorical context for representations
of colonial foundations. The Megarians who eventually found the colony of Byzan-
tium first consult Delphi and receive the following reply from the Pythia:

EABiol, of keivny igpAv TOAIV oikACouTIV

akTAV Opnikinv oTevuypodv 1Tapé& Te oToua MNdvTou
£vBa dUo okUAokeg oAy AdmTouor OdAacoav
EvO' ixBug EAopdg Te vouov BdokovTal £¢ alTOV.
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Blessed are they who will dwell in that sacred city at the Thracian cape
by the narrow mouth of the Pontus. Where two whelps lap at the hoary
sea and where fish and deer graze at the very same pasture. (Hesych.
FGrH 390 F1.3)%

At first glance it appears that the Pythia has sent the colonists to a place that cannot
exist in the world as they know it, for it is contrary to the rules of nature for dogs to
drink salt water or for deer and fish to share a common diet. This is a place of
chaos, of mixed-up categories. But the solution to the riddle rights the confusion,
reclassifies the categories of nature, and properly redistributes the customary habits
of mammals and marine life. Once the colonists decipher the code and realize that
the bay near their site is called Ceras (the Greek word for a horned animal such as a
deer) and that the site is marked by two rivers, Cydarus and Barbyses (whose names
suggest small dogs), the riddle is solved and the proper order of the natural world is
restored. And, most important, the implications of the particular solution to the rid-
dle reinforce the Greek way of looking at the world. The puzzle is solved by word-
play that attributes Greek significance to important local elements of a particular
colonial tradition, here geographical details. The solution of the riddling oracle
both highlights the interpretive skill of the Greek colonists and supports the values
of their Hellenic culture, all the while celebrating their right to a particular plot of
land.

Thus, on the level of representation, the structure of riddling oracles (especially
those with bilingual wordplay) mimics the act of colonization itself, for the solution
to the riddle replaces local phenomena with a Greek presence. Now turning to the
issue of context, we will see that the “life and death” context associated with neck
riddles is also relevant to representations of the archaic colonization movement.
Taylor identifies the neck riddle as follows: by setting an insolvable puzzle, the
poser, condemned to death, hopes to save his neck.”” In fact, in many traditions,
ancient and modern, riddling takes place as part of a contest. Athenaeus explains
that “a riddle is a playful problem, requiring that the answer be found by intellectual
questioning for the sake of a prize or a penalty.” Athenaeus even provides us with
the penalty for someone who at a drinking party fails to solve a riddle. He would be
forced to drink, without stopping, salt water mixed in with his wine.*

But the stakes can get much higher. In the “Contest between Homer and Hes-
iod,” Homer’s failure to solve the following riddle results in his death. Some boys
who had been fishing tell Homer that “all that we caught, we left behind, and we
carry away all that we did not catch.” They are referring to lice.*! Sophocles, how-
ever, preserves perhaps the best example in Greek literature of this “neck riddle”
context with the riddle of the Sphinx in the Oedipus Tyrannus. Here Oedipus’ life,
as well as that of the Sphinx, depends upon his ability to divine what walks on four
legs at dawn, two at noon, and three in the evening. By discovering that it is a man,
Oedipus saves himself from the fatal consequences of those who had met the
Sphinx before him and failed to solve the riddle.*

We should consider the enigmatic oracles that occur so frequently in colonial
tales within this agonistic context, for often the physical risks involved in coloniza-
tion do in fact make it a life and death proposition for the colonists. As we have
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seen, the situation in the mother city that prompts colonial expeditions is often itself
life-threatening—plague, drought, civil war, overpopulation—and it is the act of
colonization that provides the necessary population relief to enable the mother city
to survive the crisis. As a result, in at least two cases, when colonial expeditions
run into trouble, and the colonists try to return, they are not welcomed back by
those at home. We have already remarked that when Thera founded Cyrene, for
example, the colonists were not allowed back home after a failed first attempt.
Plutarch records a similar story about the colonists of Methone. He says that Eretri-
ans used to inhabit Corcyra, but they were defeated by the Corinthians. When the
Eretrians tried to return home, they were not welcomed by their fellow citizens,
who showered them with missiles from slings. So they settled a territory in Thrace
and called the city Methone, after an ancestor of Orpheus. But their neighbors
called them “men repulsed by slings” (dmoceevddvnTor).*

The stakes were high for colonists of the archaic period. As Thucydides tells us,
an overseas military enterprise like the Sicilian expedition has much in common
with a colonial venture. In each case, the Greeks have only one day to establish
their authority on foreign land or they will face constant danger from the native peo-
ples.*® The dangers of overseas travel and potential conflicts with native popula-
tions, together with drought, famine, or civil war at home, combine to present the
colonist with very few viable alternatives to founding a colony. “Solve the riddle or
die” is a broader motif, common in folklore and myth, and once we perceive how
relevant this mythic context is to colonial riddles, we gain new insight into Greek
colonial representation.

To return to the riddling oracles themselves, one conclusion to be drawn from
the above examples is that Greek colonial tales place a high value on the process of
interpretation, and this is expressed through the act of posing and solving riddling
oracles. The Greek colonists are thus portrayed as clever, insightful, and percep-
tive; they know the correct names for things.* The oracle asks a question about one
thing disguised as another, and in order to solve its riddle, the hidden connection
must be uncovered. Andrew Welsh, in a book that approaches riddles as a root
form of lyric poetry, discusses the acquisition of knowledge that is inherent in both
the framing and solving of riddles:

The riddle is more than simply substituting one name for another. To name is to
have known, and to know is to have seen—yet the sense of paradox is present
even in the initial act of seeing and is never completely resolved. It is here, it
seems, that the riddle as a root form of poetic imagery becomes most interesting
to us, for the process of resolving the paradoxes implicit in the imagery becomes a
way of knowing. . . . In having seen, we have created a space for fuller know-
ing. What Aristotle said of metaphor applies as well to the riddle: it engenders
thought by teaching us something (Rhet. iii.10.1410b10-15).3¢

The colonial act is thus one of naming. By creating and solving riddles about their
new city, by recognizing the correct names for things in an alien environment,
within the rhetoric of colonial discourse, the colonists are portrayed as knowledge-
able about the true nature of their city and thus justified in founding it. One of the
founding traditions of the Spartan colony of Tarentum, for example, describes the
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successful foundation as a reward for the correct interpretation of the following
puzzling Delphic oracle. Phalanthus is told that he will found a colony “when rain
falls from the clear blue sky («i®po).” After much frustration, the riddle is finally
solved when Phalanthus lays his head in his wife’s lap. She consoles her husband
while picking lice from his hair, but she, too, is sad and begins to cry. Phalanthus
then interprets the rain mentioned in the oracle to be the tears falling from his wife’s
eyes; her name is Aethra.”’

Colonial legends thus emphasize the interpretation that ambiguity demands.
Some oracles describe unlikely animals as guides to the colonial site. According to
Creophylus, for example, those who founded Ephesus asked Delphic Apollo where
to establish their city, and he told them to found a city where “a fish pointed and a
wild boar led the way.” According to the story, the mystery of the oracle is solved
while the colonists are cooking lunch beside a stream, as a fish that is baking falls
with some hot ashes onto a quiver and sets a bush on fire. A boar has been hiding
there and becomes frightened; he runs off to a tall mountain called Tracheia and
falls, struck by the colonists with a javelin. The colonists, once they realize that this
sequence of events fulfills the terms of the oracle, found the city of Ephesus on the
spot.®® At first glance, the chances of fish pointing and wild boars leading the way
to the site of a new colony seem improbable, but the colonists correctly interpret the
fireside episode and found the city. Similarly, Athamas, exiled from Boeotia for
killing his children, consults the god about where to live and is told to settle “wher-
ever he is hosted (§gvioBn) by wild animals.” Athamas travels a long time until he
comes upon wolves devouring a sheep. When they see him, however, they abandon
their prey and flee. He settles there once he realizes that the wolves have left food
for him as hosts would provide a meal for their guests.*’

Other colonial oracles include ambiguous reponses which, tradition tells us, the
colonists manipulate in order to trick the occupants out of their land. These
accounts justify Greek claim to the new territory not in physical or military terms
but as a result of their mental prowess. Dionysius of Halicarnassus recounts such an
oracle as part of the colonization legend of the Spartan colony Callipolis:

When Leucippus of Sparta inquired as to where it was fated for him and his fol-
lowers to settle, the god commanded them to sail to Italy and to settle in whatever
land they stay in for a day and a night (Auepav xoi vikTa) after landing. The
expedition landed near Callipolis, a seaport of the Tarentines, and Leucippus,
pleased with the nature of the place, persuaded the Tarantines to permit them to
encamp there for a day and a night (uépav kai vikTa). When several days had
passed, and the Tarentines asked them to depart, Leucippus paid no attention to
them, claiming that he had received the land from them under a compact for day
and night (Auépav kai vikTa), and so long as there should be either of these, he
would not give up the land. So the Tarentines, realizing that they had been
tricked, permitted them to remain. (Dion. Hal. exc. xix 3.3)

The founder, Leucippus, takes advantage of the duplicity of the oracle’s message to
trick the Tarentines out of their land, for the absence of the definite article in the
Greek expression, fuepav kai vikTo, allows Leucippus to intrepret it to mean
either “a single night and day” or just “night and day,” as in forever.*’
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The language of the Delphic oracle is characteristically enigmatic, and precisely
for this reason—because it demands interpretation—it is a valuable representational
tool for colonial discourse. Delphic Apollo favors symbolic, ambiguous language
for his messages about the future, language that requires reflection, insight, and
intellectual agility in order to be interpreted correctly. Heraclitus perhaps best cap-
tures the essence of Apollo and the Deiphic oracle:

6 &vog o TO povTeidy £oT1 TO v Aehpolc oliTe Aéyel oliTe
KPUTITEl GAAG onuaiver.

The lord whose oracle is at Delphi neither speaks nor hides but
signifies. (DK 22 B53)*!

In fact, as Charles Kahn suggests, Heraclitus’ own circumlocution imitates the
god’s characteristic lack of specificity. He does not name Apollo directly but refers
to him obliquely by rank (&va€), function (onuaiver), and place (¢v Aergoic).*
The god does not deliver his prophecies in direct speech; but neither does he delib-
erately lie or conceal the truth. Instead, Delphic Apollo gives a sign. He predicts
the future indirectly; his oracles demand interpretation.*’

J.-P. Vernant has observed that the Greeks consult the Delphic oracle in order to
determine the outcome of future events, their ignorance of which marks them as
mortal and not divine. He emphasizes, however, the fact that the ambiguity of the
responses given by the Delphic oracle replaces their lack of knowledge of the future
not with specific predictions but with a different kind of uncertainty. He concludes
that “the ambiguity of the oracular word reintroduces into mortal time this funda-
mental opacity, this necessarily hazardous character of previews and projects that it
is divination’s task to attenuate, if not to abolish.”** The substitution of the ambigu-
ity of the oracular response for the uncertainty of human existence shifts the state of
indeterminacy out of the hands of the gods and into the human world of interpreta-
tion. It gives the Greeks the illusion at least of control over the major events of their
lives if not control itself, and in this respect, we can appreciate how the ambiguous
language and enigmatic structure of Delphic Apollo’s oracles can help shape the way
the Greeks conceptualize the phenomenon of colonization. Through the telling of
the colonization story, the Greek colonists gain an element of control over their lives
that they may have lacked as participants in the colonization effort itself. Colonial
tales record ambiguous oracles from Apollo because an explicit answer is less impor-
tant to the story than the process through which the colonists decipher his response.
By describing the colonization site as backwards or upside-down, colonial oracles
exploit the two-step structure of a riddle to represent the act of foundation as an intel-
lectual restoration of the proper order of things. Colonial tales create the abnormal,
inverted image of a colonial site before Greek occupation as a way to underscore the
absence of that inversion once the Greeks take possession.

In the previous chapter, we saw how Delphic Apollo and the cultural metaphor
of purification represent the birth of a Greek colony as the restoration of order
within the narrative context of the colonial tale. Since solving a colonial riddle sim-
ilarly restores intellectual order to a state of categorical confusion, we can now
begin to appreciate how the nature and structure of colonial riddles complement the
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narrative pattern of murderer-in-exile. To see more clearly how this works, let us
look at several of the tales that recount the colonization of Rhegium.

Strabo tells us that Rhegium was founded by citizens of Chalcis who, according
to an oracle, were dedicated, one out of ten, to Apollo because of crop failure.”
Subsequently, they were sent from Delphi to found the colony of Rhegium. In other
words, within the mother city, the harmonious relationship between mankind and
his environment has been temporarily destroyed, and this imbalance prompts the
tithe to Apollo and eventually the colonization expedition to Rhegium. In order for
the proper natural order to be restored in Chalcis, that is, to end the famine, some
members of the city must be expelled. The city must be purified, as Plato says, and
Delphic Apollo oversees this purification. Consequently, the marginal or dangerous
element of one city becomes the founding force of another. The colonists choose to
record the natural imbalance that provoked their colonial efforts in order to high-
light the order that was restored, both at home and abroad, precisely by the founda-
tion of a new city.*

Strabo also preserves another structurally similar account of Rhegium’s foun-
dation, which he attributes to the Sicilian historian Antiochus. According to Anti-
ochus, the Zancleans sent for some Chalcidians to participate in their colonization
expedition, appointing Antimnestus as leader. To this expedition were added
Messenian political exiles who, unwilling to be punished for an outrage done to the
maidens at Limnae, had asked the god for help and were told to join the Chalcidians
in settling Rhegium.*” Whereas the first account attributed the colonial expedition
to famine at home, or natural events out of balance, Antiochus’ version describes
political unrest as the motivating factor. But whether the disturbance is one of nat-
ural or political origins, the solution is the same. Both colonizing groups must leave
home for Delphi and then found a colony. In doing so, they resolve the confusion at
home and, with the help of Apollo, create a new state of order in the form of a new
city.

As we now turn to the issue of poetics, we see that the enigmatic oracle pre-
served as part of Rhegium’s colonial tradition presents linguistically this same two-
step process of confusion followed by a restoration of order. Antimnestus (or
Artimedes) of Chalcis consults Apollo about the destination of the Chalcidians ded-
icated at Delphi. Apollo tells them to settle the following spot:

‘Ayia § ToTduwy igpwTaTog £ig GAo minTEL,
£vO' giow BairovT TOV Bpoeva BAAUG druig:
EvBa oMy oikile, didor 8¢ cor Alcova xwpav.

Where the Apsia, most holy of rivers, falls into the sea, on that spot
where as one approaches, the female weds the male, there found the
city. He gives you the Ausonian land. (Diod. 8.23.2)

The colonial oracle describes the site of the new colony in familiar terms, referring
to the sexual union between male and female, but as a reversal of those terms.*
The colonists are told to found a city in a place where “the female weds the male.”
Since in proper, civilized Greek communities, the estabished convention is for the
male to wed the female, this oracle, like many colonial oracles, describes the colo-
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nial landscape as an impossible place. But the colonists solve the riddle and rein-
state the proper male-female relationship when they come across a vine (female)
entwined around a fig tree (male). We have seen that colonial tales describe a state
of natural or political confusion in order to highlight the subsequent return to order
as a result of Apollo’s purifying intervention. In the same way, the Greeks adopt
the bipartite structure of the riddle common to Delphic language first to express
confusion, and then to reorder the chaos of a female-dominated sexual landscape.
In each case, it is the process of discrimination, of making the proper divisions or
distinctions between categories, that allows the colonists to create order out of
chaos.*”

Thus enigmatic colonial oracles mimic on a linguistic level the act of foundation
itself. For in setting up a Greek colony on foreign soil, the founder imposes a
Greek sense of civic order on the site; he defines the proper boundaries of the new
city—boundaries between the sacred and profane, between individual members of
the colony, and between the Greek inhabitants and their neighbors. Distribution
and organization are among the primary duties of the leader of a colonial expe-
dition.*® Once the colonists arrive at their site, each member of the expedition
receives a portion of land, and the leader is the one to distribute those lots. He is
also in charge of building the city walls that delineate its territory and of measur-
ing and marking out the precincts of the gods.>' This civic ordering process, then, is
represented in the colonial tale as the act of solving the colonial riddle. The first
term of the riddle presents a world that is in a state of categorical confusion—
wooden dogs, salt-water goats, land which is not land. Solving the riddle, like
marking out territorial divisions, reestablishes the proper distribution of linguistic
and natural relationships. The colonial tale that includes an enigmatic Delphic ora-
cle helps recreate the colonial experience because it draws attention to the process
of interpretation.

Loxias Apollo, the master of riddling, punning language, influences the literary
representations of a colony’s foundation just as he oversees the event itself and thus
provides the Greeks with another colonial metaphor—that of solving a riddle. The
use of bilingual puns within the riddling structure of the oracle imbues local phe-
nomena with Greek meaning. Colonial oracles use homonyms to explain the name
or origin of the colony in a way which, as long as the story is told, continues to rein-
force fundamental Greek values and firmly entrench them in a foreign setting.
Long after the foundation itself, Delphic oracles within colonization tales underline
the centrality of the Greek language and its implicit importance in the continuing
life of the colony. In addition, the process of solving the riddle emphasizes native
Greek intelligence and ingenuity in a foreign context. The enigmatic language of
colonization tales tends to confuse the various relationships of natural order—ani-
mals are described as plants, plants as people. Within the tale, colonists must solve
the riddle, decipher the pun, and learn the correct names for new things before they
can found the colony. Riddles within colonial tales defamiliarize the familiar as a
way to represent Greek occupation of foreign land in terms of intellectual prowess
and the divine authority of Greek Apollo. Colonization tales make the act of foun-
dation mysterious in retrospect; they reorganize the commonplace process of found-
ing a colony and make it temporarily alien. The next step, the correct interpretation
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of the oracle, the recognition of the familiar in the mysterious, reveals an affinity
with the god; it presents the Greek colonists as speakers of the Delphic language;
they are masters of interpretation and, as a result, masters of a new city.

Notes

1. For collections of colonization oracles and discussions of their credibility as historical
sources, see Pease 1917; Parke and Wormell 1956 vol. 1 pp. 49-81; Fontenrose 1978
pp.137-44; Malkin 1987a pp. 17-91.

2. Aesch. Ag. 1112-13.

3. See Hamnett 1967 pp. 379-92. He suggests (p. 379) “that riddles and riddling may
illuminate some of the principles that underly classification in social action and cognition
generally and can, in particular, indicate the role that ambiguities play in the classificatory
process.” See also T. R. Williams 1963 pp. 95-110; Georges and Dundes 1963 pp. 111-18;
Barley 1974 pp. 143-75.

4. Barley 1974 p. 144. He argues that a riddle performs a metalinguistic function in the
discussion of categories: “It is a complicated play on reality and appearance, linking the
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to make us realise that the grid we impose upon the world is far from a perfect fit and not the
only one available. A collection of riddles makes us aware that all the world’s a riddle and
all our classifications merely unconfirmed solutions.”

5. Hamnett 1967 p. 383. Cf. T. R. Williams 1963 pp. 105-6. He argues that Dusun rid-
dling serves as a conceptualizing mechanism: “The juxtaposition, in riddles, of elements of
the known allows the limits of the unknown to be expanded.”

6. Welsh 1978 p. 30; he cites Taylor 1951 p. 680.

7. Ath. 10.453b.

8. Hamnett 1967 p. 388 discusses the following riddle from a tribe in the Lesotho as an
example of how a riddle allows new or alien ideas and institutions to be reclassified in famil-
iar terms. First he quotes the riddle: “‘A cow that comes out of the sea, people cut it up and
it does not come to an end, and on Monday they cut it up again—a shop.”” Then he explains
that “here the strange object, the shop, is compared to a cow; the new and foreign kind of
wealth is related to the traditional kind of wealth, viz., cattle. (The reference to cutting it up
again on Monday points to the fact that a shop’s supplies are continually replenished.)”

9. Plato Cra. 405b. At Cra. 383 a~b, Socrates conducts a playful debate about natural
versus conventional theories about names. For further examples and discussions of etymo-
logical puns in Greek literature, see McCarthy 1919 pp. 343-58; Fordyce 1932 pp. 44-46;
Kranz 1933 pp. 287-89; Quincey 1963 pp. 142-48.

10. Cf. Fordyce 1932 p. 45; he points out that the adverbs 6p8&q and €70uwg often are
used to signal an etymological pun. We recall the discussion in the Cratylus about the rela-
tionship between a name and the thing named; the dialogue is subtitled “Concerning the Cor-
rectness of Names” (nepi dvoudTwy 006TnT0¢). At 428¢, Socrates sums up “Correctness
(5p067TNn¢) of a name, we say, is that quality which shows the nature of the thing named.”

11. Attridge 1988 p. 108. Culler 1988 p. 2 describes etymological speculation as “the
diachronic version of punning,” and in this context quotes a delightful passage (p. 1, too long
to include here) from Jonathan Swift’s “A Modest Defence of Punning,” which puts forth
several punning etymologies of the word “pun” itself. Ahl 1985 also discusses the interrela-
tion of puns and etymologies in the ancient world.

12. Las Casas Historia 1.2, cited in Todorov 1984 pp. 25-26; in general, see pages
25-28 for a discussion of the significance of names and naming for Columbus.
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13. Attridge 1988 p. 112; see also the rest of his discussion on folk etymology pp.
111-17.

14. Thuc. 6.4.3.

15. Steph. Byz. s.v. ['éha; Etym. Magn. 225.1. Cf. Parke and Wormell 1956 vol. 2 p.
166. See also Ar. Ach. 606 for the same pun: 7ouqg &'tv Kapapivg k'édv Tédg kdv
KaTayéAa.

16. Guiraud 1972 p. 406 (my translation). He distinguishes ethymology from etymol-
ogy by emphasizing that etymology is a sort of genealogy whose function is to establish the
origin of a people or city by giving them an eponymous hero. Ethymology, on the other
hand, is a rhetorical figure which consists of imagining a character, situation, or event that
plays on their names. This, he points out, is the reverse of the normal situation. “It is as if
the name creates the character and the situation, as if Mr. Fox must necessarily be crafty and
Mr. Sheep pusillanimous” (p. 405, my translation).

17. Culler 1988 p. 11 in his introduction to a collection of essays on puns, also remarks
on the way in which puns reveal an active manipulation of language. ‘“Precisely because the
linguistic sign is arbitrary,” he argues, “discourse works incessantly, deviously to motivate.”

18. See Diod. 7.16 (exc. Vat. p. 3) for another version of this oracle.

16. Although the original etymology of Aegae is unclear, it appears that the Greeks per-
ceived it as foreign and in need of a Greek etymology. On Aegae as an indigenous place
name, see Chantraine 1968—80 pp. 29-30 and 36; Steph. Byz. s.v. Aiyai. The use of animals
to designate the site of a colony is a common theme in founding traditions. See Pease 1917
p- 8; Vian 1963 pp. 77-94.

20. Diod. 12.10.5.

21. Hdt. 4.155. Herodotus provides both translations for the name Battus.

22. Elsewhere (Rh. 3.11.6) Aristotle explains that metaphors can be derived from the
well-constructed riddle. Creating a poetic metaphor by combining different ideas in new
ways differs little from the process of inventing a riddle. For a discussion of the various
Greek terms for a riddle, see Ohlert 1912 pp. 1-22; for the etymological connection between
aiviypa and aifvog, see Nagy 1979 p. 237.

23. Taylor 1951 p. I; see also pp. 3-4 where Taylor explains his method of
classification: “The fundamental conception underlying the enigmatical comparison deter-
mines the place of the riddle. The main subdivisions or chapters in this collection are
descriptions of (1) something living, (2) an animal, (3) several animals, (4) a person, (5) sev-
eral persons, (6) a place, (7) a thing.”

24. Cf. LST s.v. Tpdyoq: V. Among Messenians = £puvedg or wild fig. Parke and
Wormell 1956 vol. 2 p.73 take the oracle as a pun on Epitragos, a Greek name for a wild
olive tree. But now see Maurizio 1992 who shows that fig tree is not one of the meanings of
Tpayos, but that what we have here is a metaphor of goat for fig tree.

25. For discussions of adunata, see Dutoit 1936; Rowe 1965 pp. 387-98; Kenner 1970.

26. Dutoit 1936 p. ix (my translation).

27. Apollod. Epit. 6.18: olpavol neodvrog oUdév meiceTan. The oracle is obviously
playing upon the phonetic similarities between meodvrog and meiceTa.

28. Cf. Steph. Byz. s.v. Byzantium, for a slightly different version. Fontenrose 1978 dis-
cusses this oracle at p. 283.

29. Taylor 1951 p. 1.

30. Ath. 10.448 c—e; cf. 457c and 459 for the penalties for not solving the riddle. Cf.
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31. Certamen 326. See also Heraclitus DK 22 B56 and Kahn 1979 pp. 111-12. Cf.
Strab. 14.1.27 for a similar contest between the two seers, Chalcas and Mopsus.

32. There is another riddling contest within the play, this time between Apollo and Oedi-
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pus. Although Oedipus does solve the riddle of the Sphinx, he is not as successful with the
ambiguous Delphic oracle about his parents.

33. Plut. Mor. 293 a-b.

34. Thuc. 6.23.
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authority of Venus, asks the Numidian king Hiarbas to buy as much land as an oxhide would
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relevant to our discussion as well because, as Servius says, the name Byrsa is a pun on the
Greek word Bupoa for oxhide. For other examples of trickery to gain land, see Plut. Mor.
293 £-294 ¢ and 296 d-e.

41. For commentary and bibliography, see Kahn 1979 pp. 123-24.

42. Kahn 1979 p. 123. See also Vernant 1991 p. 315. Fontenrose 1978, however,
argues that the Delphic oracle’s reputation for ambiguity is a modern one. “It was not a repu-
tation for ambiguity that Delphic Apollo had, but for truth-telling” (p. 238). Nor does he
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force of onuaivei is that Apollo indicates his meaning through the Pythia instead of speaking
for himself. In presenting this interpretation, however, Fontenrose ignores the rest of the pas-
sage: “he neither speaks nor hides.”

43. See Vernant 1991 p. 314 for the ambiguous nature of Delphic prophecy as a literary
phenomenon. For general studies on the usefulness of ambiguity, see Stanford 1939 and
Empson 1961. For more specific studies on the language and style of Delphic oracles, see
Parke and Wormell 1956 vol. 2 pp. xxi—xxxvi; Fontenrose 1978 pp. 58-87. Roberts 1984
discusses the ambiguity of Delphic Apollo within the specific context of the Oresteia. Many
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44. Vernant 1991 p. 315. For insight into how oracular consultation fits into the daily
life of another, although very different, culture, see Evans-Pritchard 1976 pp. 12063 on the
poison oracle of the Azande of the Southern Sudan. See also Park 1963.

45. Strab. 6.1.6.

46. Cf. Vidal-Naquet 1986 p. 206. Talking about myths of origin, he says that “each city
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GV BA xGpiv unTpi kai TaTpi kai Tolg TAG yuvaikde OikEioIg TTAPEVTOG
Xpl ThE aUuTdv oikAce;, olov i &toikiov  &pikopivoug auToug,
£miokoTo0VTaG Te Huo Kai EMTIOKOTTOUPEVOUG OIKEIV, YEWQOVTAG Te Kai
exTPEQOVTaC Taidag, kobamep Aaumnada Tov Biov mapadidovrag &Ahoig
¢ BAwv. BepamedvTog dei Beolg kaTd vououg.

For these reasons, it is necessary for them [married couple] to leave their own
houses to their mother and father and the bride’s relations as if they were going
off to found a colony, to live visiting and being visited in return, begetting and
rearing children, and so handing on life, like a torch, from one generation to
another, ever respecting the gods according to the laws.

(Plato Laws 776 ab)

In this passage from the Laws, Plato evokes the image of a colonial expedition to
describe the changes in familial relationships that necessarily evolve as a result of
marriage. The married couple, like colonists, must leave home. In spite of the
physical separation, however, religious and cultural bonds remain that link the new
couple with their family just as shared customs and practices keep the cultural ties
strong between a new colony and its mother city—in both cases, the common bonds
of custom and culture will continue to bridge the sea of differences that married
couples and colonists will inevitably confront. The torch, evocative of both house-
hold and civic hearth, plays an important role in the rituals of marriage and colo-
nization. It provides a sense of continuity that extends across time and place, and
Plato highlights the torch as a symbol of cultural identity passed down from one
generation to the next.

The similarities between marriage and colonization, however, transcend the
issues of separation and continuity raised by Plato. Both are institutions of integra-
tion and acculturation, concerned with uniting opposites and transforming that
which is wild and foreign into a fruitful and productive experience. And like all
instruments of civilization, colonization and marriage also embed within their ideol-
ogy the element of violence. Precisely because of this striking overlap between col-
onization and marriage, not only does colonization serve as a metaphor for concep-
tualizing marriage, as Plato suggests, but the rituals and rhetoric of the Greek
marriage ceremony (including rape) shape colonial representation as well.!

Thus far in our discussion of the colonial narrative and of the cultural metaphors
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that describe colonization, we have focussed on Delphic Apollo and on the issues
inherent in leaving home. The basic narrative pattern of crisis, followed by Delphic
consultation and colonial foundation, is further influenced by preexisting mythic
patterns, such as the murderer-in-exile, and by the poetic conventions typically
associated with the Delphic oracle. Now, as we map out the end of the colonial nar-
rative, the city foundation itself, different issues arise, and new metaphors are called
into play. On one level, accounts of marriage and rape certainly reflect issues of
sexuality and gender roles, but at the same time the theme of sexual violence can be
symbolic of larger cultural and political issues.? Indeed, within the ideology of col-
onization—of foreign conquest and overseas settlement—the discourse of rape and
the institution of marriage provide models for representing the complicated relation-
ships that Greeks must forge with native populations upon colonizing foreign terri-
tory.

Before exploring why marriage imagery is so important to colonial discourse, I
would like to outline briefly some of the ways in which the institution of marriage
itself functions in Greek thought.®> First, on perhaps its most basic level, marriage
serves an integrating function; it unites two distinctly different entities—man and
woman—into a common partnership. Indeed, the anakalupteria marks the moment
in the Greek marriage ceremony when the groom lifts the bride’s veil and is said to
look upon her for the first time.* Husband and wife are thus literally strangers to
each other, but through the institution of marriage, they will become partners and
create a household in common. As Plutarch observes in his Advice to Bride and
Groom, it is a good thing for a husband to sympathize with his wife’s concerns and
vice versa so that they derive strength from each other like “ropes intertwined” and
so that their partnership is preserved by the actions of both. Plutarch goes on to
suggest that this sense of common purpose and the effacement of difference is
reflected in the physical offspring that is the very goal of marriage:

For nature mingles (uiyvuoi) us through our bodies so that taking one portion
from each of us and blending it, she should give us back offspring which is com-
mon (koivév) to both, so that neither can divide or distinguish what is his (her)
own (13iov) from that of the other (dAASTpiov). Such a partnership (koivwvia) of
property as well is especially beneficial to married couples, who should pour
together all their resources into a common fund, mixing it up (&vapei€x) so that
neither can consider part to be his (idiov) and another part the other’s
(&ANSTpIOV), but all [is to be considered] his own and nothing the other’s. (Mor.
140 e—f)

For Plutarch, the partnership exemplified in producing offspring should extend to
all aspects of married life, including property and opinions.’ In the face of conflict
and contact between men and women (symbolic perhaps of other fundamental
conflicts), it is the goal of marriage to obscure difference in the interest of a harmo-
nious union.

In addition to creating unity out of a plurality, marriage raises the primal rela-
tions between the sexes to the level of civilized life; it is the mechanism that chan-
nels animal-like sexuality into the production of legitimate children.® Similarly, for
the bride, marriage effects her transformation from a state of wildness associated
with nature to her new role as wife in her husband’s household and in the larger
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civic community. This movement from nature to culture is reflected in many of the
rituals that comprise the marriage ceremony itself. On their wedding day, for
example, Athenian girls carry a pan normally used for roasting barley; a sieve is
carried by a young child in the procession. Another custom demands that a pestle
be hung outside the wedding chamber.” Finally, Zenobius explains that among the
Athenians, it was a wedding custom for a child with both parents living
(amphithales) to be crowned with thistles mixed with the fruit of the oak, and to
carry around a winnowing basket full of bread saying: “I escaped the bad, I found
the better.”® The state of marriage, personified thus by the boy crowned with acorns
and thistles, occupies a place somewhere between primitive nature and an idealized
golden age. Similarly, the various culinary instruments (barley pan, sieve, pestle)
involved in the wedding ceremony represent marriage as the introduction of culti-
vated life.”

Reflective of this view of marriage as a movement from nature to culture is the
prominence of agricultural imagery in wedding poetry. Catullus, for example, in
the paired songs of young girls and boys in a wedding hymn, uses agricultural
imagery to represent these conflicting aspects of marriage.'” First from the femi-
nine perspective, a girl is like a flower thriving in a walled garden; as long as she is
untouched by the plough, many desire her. But as soon as she is picked, she is no
longer attractive to anyone. In the responding strophe, however, the boys challenge
this view with a song in praise of the productive benefits of agriculture. Untended,
the unmarried vine wastes its fruit on the ground, but if it should be “married” to an
elm tree, it will flourish productively. Catullus makes the connection quite clear:
untouched (intacta) is the equivalent of uncultivated (inculta), and it is only as a
cultivated vine, married to an elm, that a young girl will be either desirable or
useful.

Another metaphor that reflects the similarity between marriage and agriculture
equates women to be married with the land itself. The female body is often charac-
terized in Greek literature as a fertile field, ready to be ploughed and sown with
seeds.!! In Pythian 4, for example, Pindar refers to Greek contact with the Lemnian
women in terms of indiscriminate sowing:

kai ¢v &AAodamaig
oTMEPH GPOUPAIG TOUTAKIG UMETEPOG G-
kTivog EABou 8é€aTo oipidiov
Suop A vikTee: TOO yap yévog Eded-
pou @uTEUBEY Aoimoy alel
TEANETO

And in foreign fields, the fateful day or nights received at that time the
seed of your splendid prosperity. For there the race of Euphemus was
planted [to endure] forever. (Pyth. 4.254-57)"?

“The fact is,” as Vernant bluntly puts it, “for the Greeks marriage is a form of
ploughing, with the woman as the furrow and the husband as the labourer.”’?

The ultimate purpose of marriage is to produce legitimate children, and this goal
too is conceived in agricultural terms. When the father of the bride hands his
daughter over to her future husband, he utters the following formula: “I give her to
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you for the cultivation (ploughing) of legitimate children” (TadTnv yvnoiwv
maidwy ¢ &pdTwi ool 8idwwm)."* The mechanism for transforming a virgin girl
into a fruitful mother is marriage, and it follows then that images from the realm of
agriculture—the means for making unworked land productive—play an important
role in marriage ideology. This impulse to feminize the land reflects a belief in the
similarities between a woman’s power to reproduce and the annual agricultural
cycles of the earth. As the myth of Demeter and Persephone and the ritual of the
Thesmophoria also suggest, female reproduction is coincident with the fruit that
mother earth produces each spring.”> Although marriage may be, as Plutarch sug-
gests, a unified partnership, with each member contributing to the common good, it
is not an equal partnership, and part of what the rhetoric of acculturation does is to
establish the terms of the relationship between husband and wife. As the mother of
her husband’s children, a woman is the equivalent of cultivated land, owned by her
husband; she is thus incorporated into her husband’s house, his soil, his hearth.'
The husband is the one with the plough; he brings order and culture to the feminine
land; he has the power and control. In Plutarch’s view, the ideal marriage is one
where husband and wife are in agreement, but one in which the husband’s leader-
ship (Ayeuovia) and preferences are evident.!”

Indeed, marriage takes on a darker, more threatening countenance when seen
from a woman’s perspective. No longer a celebration of the progression from prim-
itive wildness to a state of greater civilization, marriage becomes an expression of
sexual violence. In particular, myths of rape (both within and without marriage)
reflect the destructive nature of erotic power. The rape of Persephone, for example,
by Hades, god of the underworld, sets up a cultural model of marriage as synony-
mous with sexuality and violence, a kind of death.'® Marriage and abduction are
closely paralleled in the iconographic tradition of vase painting as well. The tech-
nique of representing the bride being led away, her husband’s hand upon her wrist,
characterizes marriage as an abduction." It reflects the bride’s passive role; she has
no power to control her destiny as she is transferred from the possession of one
male (her father) to that of another (her husband).®

Marriage, a rite of passage, entails a change of status, a change of residence, a
formal and final separation from all that is familiar to the bride—her family, her
home. Sappho powerfully captures the sense of apprehension and irrevocable
change that marriage brings to a woman’s life:

niapBevia, Taplevia, ol e Aimoio” &oiXn;

tolkéT A&w TPdg of, oUkeTI AEwt

Virginity, virginity, where have you gone, leaving me behind?

Never again shall I come to you, never again shall I come. (Fr. 114 L-P)*
A girl’s virginity is a highly prized commodity, one not easily nor willingly relin-
quished, and this fact is also reflected in aspects of the marriage ceremony. Pollux,
for example, tells us about the doorkeeper posted outside the bridal chamber who
“roars at the women trying to rescue the bride” (3.42) and suggests that the bride is
being held against her will.”?

In addition to separating the bride from her family and home, marriage entails

the very real physical violence of defloration. Again, in epithalamial poetry, agri-
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cultural imagery is used to represent this destructive act as the picking of flowers or
fruit. In the Homeric Hymn to Demeter, Persephone is abducted by Hades while
she is playing with friends, picking flowers in a meadow. She herself is compared
to a flower as she is plucked from her companions by the god of the underworld.?
Sappho likens young women leaving home to be married with fruit being picked
from a tree:

ofov Td yhukUuoov épelBeTan Gkpwt €1 Jodwr,

Gkpov ¢ GrpoTGTW, AeAdBovTo 8¢ uaxhodpdrneg:

ol pav ékAeAdBovt’ | AN olk EBlvavT érrikeoBoi.

Like the sweet-apple that reddens on the bough top, on the top of the
topmost bough, the apple pickers forgot it; no they did not quite forget,
but were not able to reach it. (Fr. 105a L-P)

The passage underscores both the traditional reluctance of the bride and her con-
summate desirability. Another fragment from the same poem graphically describes
the destructive violence that marks a girl’s transition from child to bride as purple
flowers crushed upon the ground:

olav Tav UakiIvBov £y Wpesi TToiuEvEG BVBPES
néool kaTaoTeiBoior x&ua B¢ Te mépwupov &vlog . . .

Like the hyacinth that the shepherd men tread upon with their feet in
the hills, and on the ground the purple flower . . . (Fr. 105¢ L-P)*

Although marriage and the production of children may define a woman’s adult exis-
tence, her transition to that status is marked with great reluctance and ambivalence.
Thus in Greek myth and art, marriage is represented both as a manifestation of cul-
ture and as an expression of violent nature.”

Thus the Greek concept of marriage is an ambiguous amalgamation predicated
upon the realization that this particular union of opposites (male and female) is both
a civilized and a violent act. The integrative force of desire, or eros, is also one of
power, and for this reason will never be confined to the bedroom but will inform
other projects of conquest, domination, and acquisition as well. This nexus of inte-
gration, acculturation, and violence makes marriage an apt metaphor for the colo-
nial experience. Indeed, within colonial discourse, the rituals of marriage and the
rhetoric of the rape myth help shape the memory of contact between the Greek
colonists and the native inhabitants in such a way as to represent the inevitable vio-
lence of overseas settlement as a harmonious and productive union of opposites.

Another factor that motivates the analogy within colonial discourse between
marriage and colonization—especially insofar as it addresses the arrival and city
foundation itself—is a related narrative pattern, that of noncolonial city founda-
tions. In many contexts, poetic and prose alike, noncolonial city foundations are
represented as the product of divine rape—an Olympian god rapes a local nymph,
and her name (or that of their offspring) is given to the new city or island. Since
this particular narrative pattern (like that of the murderer in exile) proves to have a
profound effect on colonial representation, it will be helpful at this point to consider
a few examples.
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Ion of Chios says in his history of Chios that Poseidon came to the island when
it was uninhabited and had intercourse there with a nymph. When she gave birth, it
was snowing (xiova), and so Poseidon called his son Chios, and this became the
name of the island as well.”® Poseidon was also responsible for the foundation of
Ascra, as Hegesinus suggests in his poem the Azthis. Poseidon lay with Ascra, and
Oeoclus, the child of their union, founded the city named after the nymph:

"Ackpn 8 ol mapéiekTo Mooeiddwy évooixBwv

| 81 of Téke TOIdG TMEPITTAONE VWY EVIGUTROV
Olokhov. 6¢ MpwTog peT "ANwéog EKTIoE TTaidwy
"Ackpnv. 1 8" ‘EAik@dvog £xel mdda midakdevTa.

And again with Ascra lay Poseidon Earthshaker, and she bore him a
son when the year revolved, Oeoclus. He first, with the children of
Aloeus, founded Ascra, which lies at the foot of Mt. Helicon, rich in
springs. (Paus. 9.29.1)

In Isthmian 8, Pindar tells us that Zeus lay with the eponymous nymphs of Thebes
and Aegina, daughters of the river god Asopus:

xpn & v énTamohoior OABaIg TpagsvTa
Alyiva XopiTwy 8wTov TPOovEuELy,
maTpog olveka &idu-

por yévovTo BUyoTpeg 'Acwnidwy (07
OTASTOTAN, Znvi T &dov BaoIAET.
8 TaV pEV TTOPG KOAAIPOW
Aipxa prhapudTou oA~

0¢ WKIOOEV AyEudva:
o¢ &' é¢ vacov Oivortiay

EvEYKwY KoIuaTo, diov £vBa Tekeg
Ajokov Bapuoeapdyw maTpi kedvéTaTov
¢ruxBoviwy:

And a man raised in seven-gated Thebes must make first offering of the
Graces’ finest song to Aegina, for they [Theba and Aegina] were born
twin daughters of one father, the youngest of the Aesopids, and they
were pleasing to Zeus, the king, who settled one beside the beautiful
flowing spring of Dirce as founder of a city which loves chariots, and
you, he brought to the island of Oenopia and slept with you where you
gave birth to glorious Aeacus, most dear of mortals to his deep-thun-
dering father. (16-23)%

This narrative pattern depends upon the tendency to associate the female with ele-
ments of nature, particularly with the land itself, and to ally the male with sexuality
and culture. The political and cosmic power of Olympian deities such as Zeus and
Poseidon, wielding thunderbolts and tridents, is reinforced and redescribed phalli-
cally in terms of sexual aggression. The motif of rape thus incorporates an impor-
tant set of oppositions into its representation of a city foundation: culture versus
nature, male versus female, Olympian god versus local nymph. The resolution of
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the myth describes founding a city as the conquest of culture, male, and Olympian
values over the symbol for nature, female, and locality.

Colonial tales, as we are beginning to see, differ significantly from these non-
colonial accounts of city foundations; most important, they must motivate and
describe the necessary movement from one city to another, and they also reflect the
influential role that the Delphic oracle plays in the archaic colonial movement. Yet
in spite of these differences, once the colonial narrative reaches the new world and
the city foundation itself, the issues involved in noncolonial foundations become
relevant to overseas colonization. For this reason, erotic conquest as the emplot-
ment of the city foundation narrative endures in colonial discourse. Issues of
power, acculturation, and the terms of Greco-native interaction are addressed
through the use of marriage as a metaphor for colonial foundations.

Contact (and conflict) with indigenous populations was very much a part of the
Greek colonial experience. The nature of this interaction seems to have taken two
forms: first, the Greeks expelled many of those occupying the land they wished to
settle, and second, they solidified their foundations by marrying local women.
Although Greek sources are notoriously reticent about intermarriage between the
Greek colonists and the native women, there seems to be little doubt that it did take
place.”® In the absence of direct Greek testimony, it has been suggested that we
read the tale of the rape of the Sabine women, famous from Livy’s account of early
Roman history, as evidence that the Greek colonists also married local women to
ensure the future survival of their new cities.””> Indeed, I think we can push this
model beyond the mere fact of Greco-native intermarriage. It is abundantly clear
that within the larger scope of Roman cultural memory and self-representation, the
rape of the Sabine women does much more than record how the young Roman state
managed to ensure its future population. Within this tale, the political conquest of
the Sabine people is told as the abduction and subsequent marriage of their daugh-
ters. So too, in Greek colonial discourse, the motif of rape (and marriage) extends
beyond the issue of future populations to determine the political relationship that
will evolve between Greeks and indigenous peoples.

Let us look closely at Livy’s account in the hope that it can inform our reading
of the less explicit Greek material. Livy explains that while Rome was strong
enough to hold its own in combat with the other nearby states, a lack of women
threatened the city’s future. Romulus asked their neighbors for the rights of inter-
marriage, explaining that they would be lucky to mix with Roman stock, but none
of their neighbors agreed; they were afraid that Rome would gain too much power.
And so, Livy says, the matter seemed certain to end in violence: haud dubie ad vim
spectare res coepit (1.9.6). Romulus then contrived a plan to take place during the
Consualia games, which the Sabines would attend with their children and wives. At
a designated signal, each Roman youth grabbed a Sabine woman: signoque dato
iuventus Romana ad rapiendas virgines discurrit (1.9.10). The Sabines were furi-
ous, but Romulus explained to them that their daughters were to be married and
thus would become partners in the possessions—citizenship and children—of the
Romans, and the Sabine women were soon reconciled to their new status as Roman
wives.

Livy’s account of the rape of the Sabine women, however, does not end with the
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rape itself and the solution to the population problem. The story concludes with the
subsequent attack by the Sabines upon Rome in which the Sabine wives, with loos-
ened hair and torn garments, rushed out into the middle of the fray—between
fathers and husbands—to call for peace on the strength of the marriage tie lest there
be impious bloodshed as fathers killed children and vice versa. Livy explains that
in response to this demonstration, the leaders called a truce and thus made one city
out of two: sed civitatem unam ex duabus faciunt (1.13.4). And so it is clear that
the fact of Romans marrying Sabines is only the first chapter of this programmatic
tale; it sets the stage for what is truly significant—the establishment of political ties
between Romans and Sabines. Rape, an act of violence, contains the seeds of its
own reconciliation. The transfer of women from fathers to husbands, from Sabines
to Romans, establishes a familial connection that erases cultural difference and ulti-
mately determines future political relationships.

Returning to the Greek colonial traditions, we see similar strategies at work, and
now we can explore how the rhetoric of marriage articulates the representation of
archaic colonization. First, the view of marriage as a harmonious union of oppo-
sites (male and female) becomes symbolic of another kind of union as well—that of
Greeks and indigenous populations. Just as the rape of the Sabine women ends with
the creation of one city where once there were two, part of the motivation to
describe Greek colonization as a marriage reflects a desire to obscure the differ-
ences between the Greeks and those whose land they have taken. In marriage, as
Plutarch says, husband and wife physically mingle to produce a common child, and
following this model, they combine all other assets so that there will be no distinc-
tions between what belongs to one and to the other. In colonization as well, the use
of marriage imagery leads us to imagine the new civic creation as a joint project of
Greeks and native peoples; a harmonious union of opposites, one (Greek) people
where there once were two. The very success of this strategy of unification is per-
haps at the root of our frustration in attempts to determine the details of Greek inter-
action with indigenous peoples.

Marriage as a model of integration is encoded within an oracle from a Syracu-
san colonization tale that describes the city foundation as the mingling of Greek and
local waters. Pausanias tells us that Archias, a Corinthian, was dispatched by the
Delphic god to found the colony of Syracuse in Sicily. The following oracle,
included within the tale, describes the geographical site of the new colony in detail:

'‘OpTuyin Tig kelTo ¢v Agpoedél TOVTW
Opivaking kaBumepBev, v "Ahpei00 oToua BAUL el
uIoydpevoy Tinyaiov £4ppeiTng 'Apegfolong.

A certain Ortygia lies in the misty sea, above Thrinacia, where the
mouth of the Alpheus gushes forth, having been mingled with the
streams of fair-flowing Arethusa. (Paus. 5.7.3)

Embedded within this geographical description, the oracle contains its own plot,
one that tells the story of a colonial foundation as a marriage. Ortygia, the site of
the colony, is located as the union of the Greek river Alpheus and the local spring
called Arethusa; their waters mingle, and the oracle deliberately evokes the legend
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that explains why the Alpheus river, which originates in Greek Arcadia, passes
through the sea and mixes its waters with the Syracusan spring. Pausanias tells us
that a hunter named Alpheus fell in love with Arethusa, a huntress. Arethusa, how-
ever, was unwilling to marry and crossed to an island opposite Syracuse called
Ortygia, and there turned from a woman into a spring. Alpheus, too, was changed
by his love into a river.*® Thus marriage and colonial themes merge: the Greek
river’s transoceanic travel from the Peloponnesus to Sicily prefigures the colonists’
own westward movement from Corinth; erotic conquest symbolizes a new political
foundation, and the intermingling (uoyduevov) of the two streams becomes an
emblem for Greek and native interaction. This use of marriage imagery to represent
the act of city foundation itself as a union of opposites is especially interesting in
light of the two previous colonial metaphors—purification and riddling—which
highlight the need for discrimination and distinction. Leaving home is an act of
separation; now, once the colonists have arrived in the new world, creating a new
city is a different kind of process—an act of reintegration and synthesis.

In addition to describing colonization as a peaceful and productive union of
Greek colonists and native populations, the civilizing ideology of marriage negoti-
ates the terms (within the colonial tale) for this new relationship. The tendency to
equate women with the land together with the role that agriculture plays in both
marriage and colonization, makes this metaphorical system work—control of one
logically entails mastery over the other. It is common in Greek art and literature to
represent a geographical location as feminine. Pindar, for example, is especially
fond of identifying cities and islands with their eponymous nymphs; Cyrene,
Thebes, Aegina, and Rhodes are all both land and female.”! Personified as a
nymph, the land itself becomes virginal—fresh, green, ready to be occupied for the
first time, and it is easy to see how this rhetoric applies to a colonial enterprise. The
ideal colonial landscape, as we have seen in the Homeric description of the
Cyclopes’ island, is one which is both free of previous occupants and full of pro-
duce. In this virgin state, the colonial landscape has great potential but no actual
experience of settlement; the land is fertile—not overworked. Descriptions of the
American landscape in colonial times make this same analogy. In 1616, John Smith
described the New England sea coast as feminine and untouched: “her treasure hav-
ing yet never been opened, nor her originalls wasted, consumed, nor abused.””**

The eponymous nymph symbolizes both the physical land and its occupants; her
sexual conquest thus represents both the agricuitural domestication of her land and
the political domination of her people. In her discussion of the language and
imagery used to describe American colonial landscapes, Annette Kolodny remarks
that the tendency to describe the Indian women as beautiful, gracious, cheerful, and
friendly “initiated a habit of mind that came to see the Indian woman as a kind of
emblem for a land that was similarly entertaining the Europeans ‘with all love and
kindness . . . and as much bounty.””* Kolodny also observes that John Rolfe’s
marriage to Pocahantas in April of 1614 served in some symbolic sense as “a kind
of objective correlative for the possibility of the Europeans’ actually possessing the
charms inherent in the virgin continent.”  Similarly, within the rhetoric of Greek
colonial discourse, marriage with a local woman or nymph signals control of the
land and all its occupants.
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Such is the case in Olympian 7, the poem in which Pindar describes the founda-
tion of Rhodes as the picking of a rose. The ode tells the story of the history of the
island of Rhodes in three parts, presented in reverse order. The third panel of the
triptych is thus the foundation of the island itself, told as the marriage of the god
Helius and a young nymph, daughter of Aphrodite, Rhodes.  Throughout the nar-
rative, Pindar describes Rhodes as both an island and a young girl; he introduces her
as the ocean-y one, daughter of Aphrodite and bride of Helius (tav movTiav/
UpvEwy, Taid "AgpodiTag ‘Achioid Te viugav, ‘Pddov, 13-14). Helius was
absent when the gods were dividing up the world, and the island that would become
his prize was not yet visible:

olTw, &Te X656~
va daTeovTo Zeuc Te kai &BdvaTol,
pavepdy v TeAGyer Poddov Epugv movTiw,
&Apupoiq &' év BevBeoiv vaiooy kekpUpBal.

When Zeus and the immortals divided up the earth, Rhodes was not yet
visible in the marine expanse, but was hidden, an island, in the salty
depths. (55-57)

Once Helius does arrive on the scene (or when the sun finally comes out) he spies
the fertile land growing and asks that it be his allotment:

£TTEl TTOMIGG
£iré TV alTog Ophv Fv-
dov Bardoooag avgouévay meddlsy
moAuBookov yolav avBpwroior kai eippova pNAoic.

Since he [Helius] told him [Zeus] that he had seen in the hoary sea
earth growing from the ground, rich in food for men and kindly to their
flocks. (62-64)

Thus, Rhodes is truly virgin territory; this land has never before been seen, let
alone touched. Again, the potential fertility of the land is emphasized; the earth has
plenty to offer both men and flocks. Once Rhodes does see the light of day, the
island blooms like a plant:
BAdoTe pEv €€ &GAOg Uypag
vaoog. . . .

There burst forth from the moist sea an island . . . (69-70)

In other words, Pindar uses the language of the natural world, in particular, agricultural
imagery, to describe the birth of the island of Rhodes.> A period of fertilizing snow and
rain is followed by the renewed warmth of the sun; the result is the growth and blossom-
ing of a flower, a rose. At this point in the poem, Pindar capitalizes on the well-known
play on the name of the island Rhodes and the name of a flower, a rose.* As G. Nor-
wood puts it, “everyone speaks of the Island as ‘Rhodes.” But to Pindar and all who
heard his ode it meant The Rose.”® The pun operates visually as well on a Rhodian coin
showing a rose on one side and Helius on the other (Figure 4.1). In Olympian 7, once
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Figure 4.1. Top: Rose. Gold Stater from Rhodes (Reverse), ca. 400-333 B.C.E. Bottom:
Helius (Obverse). London, British Museum. (Photo courtesy of the Trustees of the British
Museum.)
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the rose-girl blossoms, the natural vegetation theme of Helius/sun and Rhodes/ rose
merges into the realm of male and female, into marriage and the foundation of cities:*®

€vBo ‘Poddw toTé ixBeic Tékev
ETTTG COPWTATO VOAMAT T TTPOTEPWY
avdpiv Tapodegapivoug
Taidag, OV £ig uiv Kauipov
npecBuTaTéy Te lGAu-
oov ETekev Aivdov T"

There, having mingled with Rhodes at that time, he begat seven sons
who inherited the wisest thoughts of men of earlier times. One of
whom sired Camirus, lalysus, the eldest, and Lindus. (71-74)

Helius, the Olympian god of the sun, marries the young nymph Rhodes, and their
marriage is symbolic of the birth of Rhodes, the island. As in the Sappho fragment
that describes a young girl’s loss of virginity as an apple being picked, here Pindar
leads us to imagine the sexual consummation of Helius and Rhodes as Helius pick-
ing a flower, a rose. The marital union of Helius and Rhodes produces seven sons,
and one of these seven bore the three who give their names to the cities of
Rhodes—Camirus, lalysus, and Lindus—and the poet thus reminds us that this mar-
riage is also a foundation. Rhodes is both a girl and a rose, and her marriage is rep-
resented as the picking of a flower, but “the rose” is also an island, and so the pick-
ing of the flower symbolizes the island’s foundation.

A passage from an American colonial tradition, uncanny in its similarity to the
Greek material, also equates colonial territory with a young girl. In 1666, in A
Character of the Province of Mary-Land, George Alsop portrays the landscape of
Maryland as “Mary-Land drest in her green and fragrant Mantle of the Spring”:

Pleasant, in respect of the multitude of Navigable Rivers and Creeks that conve-
niently and most profitably lodge within the armes of her green, spreading, and
delightful Woods; whose natural womb (by her plenty) maintains and preserves
the several diversities of Animals that rangingly inhabit her Woods; as she doth
otherwise generously fructifie this piece of Earth with almost all sorts of Vegeta-
bles, as well Flowers with their varieties of colours and smells, as Herbes and
Roots with their several effects and operative virtues, that offer their benefits daily
to supply the want of the Inhabitant whene’re their necessities shall Sub-poena
them to wait on their commands.”

The foundation and settlement of new land is thus represented both here and in
Olympian 7 in natural, reproductive terms. Alsop and Pindar similarly personify
the land to be settled as a young, virgin girl (she gives her name to the land) ready
and willing to receive the foreign seed, which in turn will bring civilization and
prosperity to the new world. The usual agricultural metaphor for marriage is
reversed. Instead of marriage characterized as the way to tame and civilize a
woman for the production of children, as one would plough a field in order to reap
the harvest, the settlement and domestication of foreign territory becomes as natural
and civilized a process as marriage and procreation. The ploughing of the earth and
sowing of seed inherent in settling and marking out territory is expressed as inter-
course with a beautiful young native girl.
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Agriculture is the mediating term that fosters this connection between marriage
and colonization; thus in colonial discourse, male-female relationships are often
mapped onto the land. The colonial tale of Rhegium, for example, uses agricultural
imagery to designate the colonial site in terms of sexual intercourse. Crisis in the
form of crop failure at home forced the Chalcidians to dedicate a tithe of their popu-
lation to Delphi in hopes of relief from famine. Those dedicated to Delphi were
subsequently sent out as a colonial expedition with the following oracle:

‘Ayia f§ TOTapWY iEpWTATOG £ig BAA TTITTTEL,
#v0' giow BaAhovTi ToV Gpoeva BANuG brivie
£vBo oA oikile, 81801 8¢ ool Alcova ywpav.

‘Where the Apsia, most holy of rivers, falls into the sea, on that spot
where as one approaches, the female weds the male, there found the
city. He gives you the Ausonian land. (Diod. 8.23.2)

At the end of the previous chapter, we discussed this tale as paradigmatic of the
colonial narrative structure; the oracle designates the colonial site as a state of crisis.
It represents the colonial landscape as an inverted world, one in which, contrary to
nature, women are the active parties in sexual intercourse. Now, I would like to
note that the topography of the site to be settled is eroticized—the solution to the
puzzling oracle is recognized once the colonists find a spot where a vine is entwined
around a fig tree. Since the Greek word for vine (f) &GumeAog) is feminine and the
word for fig tree (6 ¢pivede) is masculine, a vine entwined around the tree repre-
sents the female taking the active role in intercourse.” Through this metaphorical
use of agricultural imagery, common within epithalamial traditions, sexual inter-
course marks the spot, and the marriage theme structures a colonial legend.

An oracle from a Tarentine colonial tale also merges agricultural and sexual
imagery to describe the colonial site. The Spartan colony of Tarentum was founded
by Phalanthus and a group of political exiles called the Partheniae. Expelled from
Sparta, they consulted the Delphic oracle and received the following response to
their request to settle Siconia:

Zatopiov epdlou ob TapavTde T dyhoady Gdwp
ko AMipgva okaidv kai 8Tou Tpayog GApupoy oidua
AUPAYaTTa TEyywv BKpov TTOAIOIO Yeveiou:

§€vBa TapavTa moiou i 2aTupiov BeodTa.

Look to Satyrion and the gleaming water of Taras, a harbor on the left,
and the place where a goat loves salt water, wetting the tip of his grey
beard. There build Tarentum, mounted upon the Satyrion. (Diod.
8.21.3)

As we have seen, the solution to the oracle depends upon reading the goat drinking
salt water as a metaphor for a fig tree dipping its branches into the sea. The
metaphor of goat for fig tree, in turn, hinges upon the famed sexual prowess of he-
goats and the similarly penetrative pollination practice of the fig tree.*' Both wild
goats and wild fig trees are distinguished from their feminine counterparts and asso-
ciated with male sexuality. The beard, smell, and mating behavior of the male goat
make it an apt metaphor (in English as well) for male lewdness and lechery. These



74 Narratives and Metaphors

associations are made manifest in the mythical figure of the satyr—part man, part
goat, and famed for its wild and licentious sexual behavior.”> Similarly, the
wild/male fig tree (¢pivéoc) is opposed to the domestic/female fig (oukA) along gen-
der lines that reflect its method of reproduction.*® The wild fig is perceived as the
inseminator, and the female fig is believed to be the recipient of the seed or pollen.
Thus, in the Tarentum oracle, the metaphor of a wild goat for a wild fig tree also
locates the site of the new colony in an erotically charged landscape. In addition to
the randy goat, the site is identified with respect to a harbor on the left, an image
often suggestive of female sexuality.** The river’s name, Satyrion, certainly rein-
forces the goat/fig metaphor with all its sexual overtones, and finally, the climax of
the oracle represents the city’s foundation with language often used to describe a
male animal mounting a female (BeBadTa).* It is appropriate that this eroticized
oracle be delivered to the Partheniae, themselves the product not of a legitimate
marriage but of a promiscuous free-for-all as a result of which—since they knew
their mothers (&p@evor) but not their fathers—they were called the Partheniae.*6

Plugging the marriage/agriculture metaphor into colonial discourse paints over-
seas settlement in the rosy hues associated with the gift of fruitful civilization to a
previously wild and savage land. Suppressing any hints of previous occupants or
the violence of their removal, this strategy evokes images of colonization as healthy
vines, fruit-laden trees, and fertile fields aplenty. Indeed, Croton’s colonial tradition
exploits the marriage analogy to equate the production of a new colony with the
reproductive powers of its founder. According to Diodorus, Myscellus of Rhype
asks the Delphic oracle whether he will have children. In response he is told that
Apollo will give him children, but first he must found the colony of Croton:

MuUokeAAe BpoxuvwTe, @IAel o £kdepyog "ATTOAA WY,
Kai yeveay dwoer TOde 8¢ mpdTePdY O keleve,
oikAoai og KpdTwva peEyay KaAaig €v apovpaig,.

Myscellus, short-in-the-back, Apollo the far-darter loves you and will
give you offspring. But first he commands this for you, that you make
your home in mighty Croton among the fair ploughland. (Diod. 8.17.1)

We recognize the imagery. The oracle conflates the two ways that land can be pro-
ductive—amid the fine fields (kaAoiq €v dapoUpaig) of Croton, Myscellus, both
father and founder, will sow the seeds of children and of a new city.47 A successful
marriage is measured in terms of legitimate children, and the success of a colonial
settlement similarly depends upon the colonists’ ability to master the land, to trans-
form the virgin territory into a productive landscape—a city. And so the metaphor
of marriage together with the feminization of the land becomes a useful way to
describe colonization.*®

J.-P. Vernant has suggested that agriculture, and marriage by analogy, occupies
a middle ground between a wild, primitive state and the other extreme—a golden
age in which no cultivation is necessary since all is produced spontaneously:

During the Golden Age, before the institution of sacrifice, fruits and corn germi-
nated spontaneously in the soil. It was as unnecessary to plough the land and plant
it with seed in order to reap the harvest as it was to labour with women and fill their
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wombs with seed in order to obtain children from them. The sacrificial meal, insti-
tuted by Prometheus, has two effects. It introduces a diet in which the consump-
tion of cooked meat from domesticated animals goes along with agricultural labour
and the harvesting of cereals. Its other immediate consequence is, as Hesiod tells
us, the appearance of the first woman and the establishment of marriage.”

Thus the institutions of marriage and agriculture map out “the right distance”
between an idealized golden-age landscape and a world of savage primitivism, and I
would argue that colonization occupies this same middle ground.”® The colonial
landscape, described in terms of agriculture and marriage, is located somewhere
between the idealized Homeric description of an unoccupied (virgin) land that pro-
duces its crops and flocks freely and the unproductive, savage world that
Archilochus describes as the bony back of an ass.”!

Finally, within the framework of characterizing overseas settlement as an act of
civilization, the myth of rape—either alone or embedded within a marriage con-
text—acknowledges the violence of colonization, the force built into this view of
civilization. It disguises the imperial flavor of colonization, the military and politi-
cal domination, and figures it instead as erotic conquest. We find this strategy at
work in the foundation tradition of Aetna. In 476 B.C.E., Hieron, tyrant of Syracuse,
founded the city of Aetna, and Aeschylus composed a tragedy in celebration of the
colonial foundation. Macrobius recounts for us the legend of the city’s colonization
that formed the subject of Aeschylus’ Aetnaeae:

In Sicily there is a river Symaethus next to which the nymph Thalia was made
pregnant by Zeus. Afraid of Hera, she asked that the earth swallow her up, and it
did. But when it came time for those whom she had carried in her womb to be
born, the earth opened up and the two children born from the womb of Thalia
came forth, They were called Palici from “&mo To0 méAw ikéoBai” since after
first being plunged into the earth, they returned from it again.”

Servius, in his commentary on the same Virgilian passage, tells a similar story of
the birth and subsequent naming of the twin gods, but in his account, the name of
the nymph is Aetna.>

An aggressive political project designed to add to Hieron’s own power and sta-
tus is thus represented, within the foundation legend, as an act of sexual conquest.
Diodorus tells us that Hieron removed the original Greek inhabitants of Naxos and
Catana and established there settlers of his own choosing in their place; he then
changed the name of the city to Aetna.>* Once the colony was settled, Aeschylus’
Aetnaeae told the story of the colonial foundation as the rape of a local nymph
(Aetna or Thalia) by Zeus, king of the Olympian gods. Hieron’s foundation of
Aetna, his political conquest and his status as founder of this territory, is thus cast in
the same mold as Zeus’ sexual domination of a local girl, Aetna. The cosmic power
of Zeus becomes symbolic of Hieron’s political authority. A parallel from the six-
teenth century can help illuminate this representational strategy, as Margaret Carroil
shows in her description of a room in Federigo Gonzaga’s Palazzo del Te in Mantua
from around 1530:

To take one room, the Sala del’Aquile, as an example, we find three stuccho
reliefs depicting rapes—or more precisely the forcible abduction of unconsenting
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sexual partners: Jupiter taking Europa, Neptune taking Amymone, and Pluto car-
rying Proserpina into the underworld. Combined with a fourth relief of the
enthroned Jupiter conferring with the gods, the three rape scenes thematize the
rights of dominion each god enjoys in his respective region—earth, sea, and
underworld-—analogous to the rights of dominion enjoyed by Federigo Gonzaga
and the other princely rulers in the empire of Charles V. Placed between a centau-
romachy and an amazonomachy below, and Jupiter destroying Phaethon in the
vault above, these scenes of rape contribute to the ceiling’s central theme of dis-
playing the manifold aspects of Federigo’s personal and political power.*

In her discussion of this and other decorative programs of this period, Carroll
underscores the persuasive power of representing and legitimating political abso-
lutism in terms of erotic prowess. Reading Aeschylus’ account of the colonization
of Aetna in this light, we see once more that political hegemony masquerades as
sexual conquest with women as symbol for a land and its people. The power of
husbands and rulers is read as one and the same; the torches of war are called those
of marriage.*®

We have come full circle, back to Plato’s wedding torch, passed on from one
household to another, from one generation to the next, as a symbol of family iden-
tity and cultural continuity. But now we recognize its ambivalent nature: fire, the
harbinger of civilization, never completely loses its potential for destruction. In
1615, a war between France and Spain was brought to an end through a double mar-
riage between the two royal families, and the transformation from war to peace
through marriage was celebrated with the following announcement:

War is dead, and those who carried the torch of division within the state are those
who now carry the torch of love. They sacrifice all their enmities on the altar of
faith and make a victim without bile for the happy alliance of their scepters.”’

Greek colonial discourse makes this same substitution of erotics for politics. The
prominence of marriage imagery and tales of rape in Greek colonial discourse
betray much more than the fact of Greco-native marriage (although that fact is not
unimportant). In addition, it suggests a strategy for representing colonization at its
moment of contact, and often conflict, with indigenous populations. The legitima-
tion of violence is part of what lies behind the use of marriage imagery in colonial
discourse; equally important are the ideology of acculturation and a belief in mar-
riage as a model for the integration of Greek and native elements. All three issues
depend upon the impulse, pervasive in Greek thought, to equate women and the
land as partners in the cosmic cycle of productivity, both in need of men and their
tools of civilization in order to bear fruit.

Notes

1. In both the literary and iconographical traditions, rape and marriage are often
conflated or confused, and the significant but ambiguous role allotted to sexual violence
reflects the paradox of Greek marriage. On the one hand, for a woman, marriage serves as
the inevitable goal of adulthood; it provides the framework for her participation in civic and



The Lay of the Land 77

family life. But at the same time, marriage represents a threatening change of status, a viola-
tion of a virgin’s personal integrity and a harsh separation from her family and all that is
familiar. Sexual violence is thus very much a part of the Greek conception of marriage, and
in the following discussion I will treat accounts of marriage and rape not as reflective of sep-
arate ideologies but as two aspects of one cultural construct, each of which is important for
representations of colonial foundations.

2. Burkert 1985 pp. 58-59; Zeitlin 1986.

3. Marriage as an institution is allied with many other aspects of Greek culture, and the
following discussion is by no means intended to be comprehensive. I am primarily concerned
with outlining those major points that will be relevant to my subsequent discussion of its role
in representations of colonization. For more complete treatments of Greek marriage, see
Detienne 1977; Redfield 1982; Vernant 1988 pp. 45-70; Oakley and Sinos 1993,

4. On the anakalupteria ritual, see Oakley and Sinos 1993; Sissa 1990 pp. 9499 on the
significance of the unveiling ritual as symbolic of the bride’s subsequent loss of virginity.
Cf. Plato Laws 771e where the discussion concerns putting an end to this tradition of husband
and wife meeting as strangers.

5. Cf. Odysseus’ famous speech to Nausicaa at Od. 6.180-84 where he describes the
perfect marriage as one where husband and wife are like-minded in all respects.

6. Vernant 1977 p. viii.; Redfield 1982 pp. 192-93.

7. Detienne 1977 p. 117; Oakley and Sinos 1993,

8. Zenobius 3.98 = 855 PMG.

9. Detienne 1977 pp. 116-18: * the various culinary instruments paraded on the wedding
day—the pan for roasting barley, the sieve and the pestle—can be seen as mediators between
the two extreme terms reconciled in the figure of the child who is both crowned with thorny
plants and loaded with bread. At one extreme we have the wild fruits and plants which repre-
sent the food of an age that preceded the cultivation of cereals; at the other, the loaves of
bread ready to be eaten as a pledge for the newly married couple’s impending participation in
the life of milled corn” (p. 117). See also Vernant 1977 pp. vi—x; Redfield 1982 p. 193.

10. Catullus 62.

11. Cf. Henderson 1991 pp. 13436, 166-69; Dubois 1988 pp. 39-85 for further exam-
ples of agricultural imagery used to describe sexual congress.

12. See also Aesch. Sept. 750-55; Soph. Ant. 569; OT 1207-12; 1255-57; 1484-85;
1496-98.

13. Vernant 1977 p. ix.

14. Menander Perikeiromene 1013-14. Similarly, Plutarch (Mor. 144 b) remarks that
the Athenians observe three sacred ploughings, and the most sacred of all is the “marital sow-
ing and ploughing for the procreation of children.”

15. Zeitlin 1982 p. 141 observes that in myth and ritual women are more often associ-
ated with cosmic phenomena and cycles than with historical time frames or events. See also
Detienne 1977 p. 116.

16. Vernant 1988 p. 62.

17. Plut. Mor. 139 d.

18. There are also strong connections made between marriage and sacrifice. See Foley
1982; and on the sexualization of ritual killing: Burkert 1985 pp. 58-72.

19. For discussions of the iconographic traditions of marriage and abduction, see Jenkins
1983 (hand-on-wrist motif); Sourvinou-Inwood 1987a (associations with ephebes, hunting);
QOakley and Sinos 1993.

20. Cf. the opening simile in Pindar’s Ol. 7.1-6 where the bride is transferred from one
household to another.
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21. Cf. Eur. Med. 230-51; Soph. Fr. 524 Nauck.

22. Cf. Plut. Mor. 271 d—e. See Redfield 1982 p. 191.

23. Hymn Hom. Cer. 8. Cf. Pind. Pyth. 9.36-37; 109-11. For a discussion of flower
picking in erotic poetry, see Henderson 1976.

24, Cf. the end of Catullus 11. In this poem, Catullus inverts the traditional gender roles
and describes Lesbia’s destruction of his love in epithalamial terms; his love is like a flower
at the edge of the meadow, cut down by the plough.

25. Cf. Zeitlin 1986 p. 143. She argues that the erotic is largely inseparable from the
notion of coercive power, and for this reason there is “a tension between the notion of sexual
union (and marriage) as a wedding of opposites in a harmonious ensemble that may symbol-
ize a general cultural harmony, and that darker side, where the mythic imagination cannot
keep sexuality in the bedroom and out of the same camp as its antithetical activities such as
war, violent struggle, or the animal world where the male tames his horses and the hunter
pursues and overtakes his prey.”

26. Paus. 7.4.8.

27. Cf. Paus. 2.29.2. There is a close parallel from the American colonial tradition of
Virginia and Maryland as sister provinces; see John Hammond, author of a 1659 pamphlet
entitled “Leah and Rachel, or, The Two Fruitfull Sisters Virginia and Mary-land,” in Hall
1910 pp. 281-308.

28. Rougé 1970 and Van Compernolle 1983 both argue that the colonists did marry local
women. See Graham 1984 who argues that Greek women must have joined the colonists to
serve as priestesses for Greek cults. For more on the question of Greco-native interaction in
general, see the essays collected in Modes de contact 1983 and Descoeudres 1990.

29. Van Compernolle 1983; he even suggests that Livy might be drawing upon a Greek
colonial tradition.

30. Paus. 5.7.2-4. See also Pind. Nem. 1; Ibycus fr. 23 Bergk. This mythic type is itself
drenched in erotic symbolism. In preparation for the Greek wedding ceremony, bridegrooms
were traditionally bathed in local rivers. This ritual is thought to stem from the belief in the
fertile power of water, which was most pronounced in rivers. For this reason, rivers are often
personified in Greek art and myth as gods known for their lechery. See Ginouvés 1962 pp.
421-22; Oakley and Sinos 1993.

31. See Shapiro 1988 for the similar tradition of personifying land as female in vase
painting.

32. Cited in Kolodny 1975 pp. 11-12.

33. Kolodny 1975 p. 5.

34. Kolodny 1975 p. 5. Cf. Sahlins 1985 p. 48; he describes a similar practice in Fiji.
“Dynastic legends tell of the origin of the ruling line from the union of an immigrant prince
with a ranking woman of indigenous people. The chiefs stand henceforth as wifetakers and
sisters’ sons to the people of the land.” We find the same situation in the Aeneid with
Aeneas’ dynastic marriage to Lavinia.

35. Cf. Young 1968; Segal 1986a pp. 68—69.

36. Cf. Duchemin 1955 pp. 24041 for the symbol of the rose in Pindar.

37. Norwood 1945 p. 140. We must not forget that Pindar’s odes were primarily heard
in performance, not read as a text. Throughout the poem Pindar refers to the island only in
the oblique cases in which there is no phonological difference between the Greek words for
the island and the flower. See also Lawall 1961 p. 33; Young 1968 p. 89.

38. See Calame 1990 pp. 291-92 on themes of civilization and agriculture in this poem.

39. Cited in Hall 1910 pp. 343-44.

40. Cf. Dion. Hal. 19 Fr. 2.
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41. See Maurizio 1992 for this discussion of the metaphorical associations between the
wild goat and the wild fig. See Plut. Mor. 139 b for the licentiousness and sexuality typically
associated with Tp&yor.

42, On satyrs and sexuality, see Lissarrague 1990b and more generally, Lissarrague
1990a.

43. The female fig, or oukn, functions as a metaphor for the female when sexuality is
suggested. See Henderson 1991 pp. 118, 135. On the pollination of fig trees, see Hadt.
1.193.5: “The method of cultivation (of the date palm) is the same as for figs, particularly in
regard to the practice of taking the fruit of what the Greeks call the ‘male’ palm and tying it
into the ‘female’ or date-bearing tree, to allow the gall-fly to enter the fruit and ripen it and
prevent it from dropping off. For it is a fact that the male palms have the gall-fly in their
fruit, like wild figs.”

44. Cf., for example, Soph. OT 1207.

45. See for example, Plato Phaedr. 250e; Aristotle Hist. An. 575a13. The hyperfertility
of rivers noted above also applies here.

46. Strab. 6.3.2--3. Cf. Vidal-Naquet 1986 pp. 212-14.

47. Cf. Pind. Pyth. 9 where the marriage of Apollo and Cyrene produces both a child and
a colony.

48. There are actually three roles that a woman plays in her lifetime: virgin, mother, and
widow, and all three roles are pertinent to colonization as well. Land that was once colo-
nized or occupied but subsequently abandoned is characterized as “widowed.” Stephanus of
Byzantium records a Delphic oracle that refers to the city of Arne in such terms: "Apvn
xnpeetoaoa péver BoiwTiov Gvdpa (the widowed Ame awaits her Boeotian husband). Thus
a land that was once settled but then abandoned is like a woman once married but then left
alone when her husband dies. Homer uses this same image to describe the island of the
Cyclopes; the perfect uninhabited colonial site is also bereft of men (&vdpdv xnpever). For
this reading of xnpevei, see Clay 1980.

49. Vernant 1977 p. ix.

50. Vernant 1977 p. x: “Positioned as it is between, on the one hand, a radical rejection
of physical union and, on the other, exaltation of the pleasures of love to the exclusion of all
else, lying between sexual impotence and an excess of sexual potency, both of them equally
infertile, marriage like the cereals stands for the ‘right distance’: this alone can guarantee that
the labour of marriage will bring forth an abundant harvest of legitimate fruits of good
stock.”

51. Hom. Od. 9.116-39; Archil. Fr. 17 T.

52. Macrob. Saturn. 5.19.24 (F 6 Radt): “In Sicilia Symaethus fluvius est. iuxta hunc
nympha Thalia conpressu Iovis gravida metu Iononis optavit, ut sibi terra dehisceret. factum
est. sed ubi venit tempus maturitatis infantum, quos alvo illa gestaverat, reclusa terra est et
duo infantes de alvo Thaliae progressi emerserunt appellatique sunt ‘Palici’ &né To0 méiv
ikéoBal', quoniam prius in terram mersi denuo inde reversi sunt.”

53. Servius ad Aen. 9.581 =p. 127-28 Radt. Steph. Byz. 496.7 Meineke (F 7 Radt). He
traces this genealogy to Aeschylus and this play; he also notes that Silenus, in his Sicelica,
makes Aetna the daughter of an Oceanid and Hephaestus. I will discuss this foundation tra-
dition further, especially within its Aeschylean context, in the following chapter.

54. Diod. 11.49.

55. Carroll 1989 p. 6.

56. An inscription accompanying a representation of the rape of Europa upon a tri-
umphal arch for the entry of King Charles IX and his queen into Paris in 1571 suggests Zeus’
rape of Europa as the model both for Charles’ future marriage to Isabel of Spain and for his
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intended conquest of Asia: “Par le vieil Jupiter Europe fut ravie:/ Le ieune ravira par Isabel
I’Asie.” (As the old Jupiter ravished Europa, the young one, through Isabel, will ravish
Asia.) Charles is a young Jupiter imitating the god’s erotic and political prowess. Quoted in
Carroll 1989 p. 12.

57. La Réponse de Guerin a M. Guillaume et les resiouissances des Dieus sur les
heureuses alliances de France et d’ Espagne (Paris, 1612), p. 49. Cited in Carroll 1989 (her
translation).
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Hieron and Aetna

Toveg & Tol Aéyw.
Labéwv igpdv Emwvupe
TATEP, KTIOTWP AiITVog

Understand what I say to you, eponymous father of the very divine holy rites,
founder of Aetna (Pindar Fr. 105a)

Just as a city’s founder lies buried in the middle of the agora, the colonial narrative
occupies a central position in the development and production of a city’s emerging
self-identity. For this reason, colonial tales will both reflect the circumstances that
originally dictated a colony’s foundation and respond to new influences and civic
concerns. In spite of the necessary flexibility and variation within individual colo-
nial traditions as they develop over time, an overall narrative pattern emerges that
describes the Greek colonial experience in the archaic period as a Delphically
authorized response to civic crisis at home. Each of the first three stages in this
colonial plot (crisis, Delphi, settlement) links up with a cultural metaphor that
addresses the anxieties and conflicts inherent in overseas settlement. These
metaphors describe colonization either as an act of purification (murder), interpreta-
tion (riddles), or civilization (marriage). Now that we have sketched out the “what”
of colonial tales, their narrative pattern and metaphors, we must ask the next ques-
tion—how are colonial traditions circulated? What are the poetic and cultural con-
texts suitable for telling the tale of a city’s colonial origins? Choral poetry, due in
large part to its civic nature and its performance context, creates a particularly
appropriate setting for staging the story of a city’s origins. Using Hieron of Syra-
cuse’s colonization of Aetna and the art and literature that celebrate the foundation
as a kind of “generic test laboratory,” this chapter will explore Greek tragedy and
epinician poetry as two specific genres of choral poetry that accommodate colonial
discourse within their own poetic arenas.

Any discussion of how colonial discourse operates in situ is likely to be frus-
trated by two facts. First, although foundation tales were popular throughout Greek
literature, most of those that survive come to us secondhand, separated from their
original poetic context. Second, since there was no specific genre of colonization
poetry in the archaic period, tales of colonial foundations find their way into many
different kinds of poetic contexts. The themes and conventions of colonial dis-
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course inevitably shape and are shaped by those of the genre in which they are
embedded, and in most cases we can never know the details of how this bilateral
negotiation works. We saw in the first chapter, for example, that Athenaeus, in the
third century C.E., preserves an anecdote from Archilochus about a certain Aethiops,
a member of Syracuse’s colonial expedition who was such a glutton that for a mere
honey cake he bartered away the allotment of land that he was due to receive upon
arrival.! Nothing survives, however, from the Archilochean corpus to show exactly
how he incorporated this anecdote into its original poetic context. Was it part of a
longer narrative poem specifically about the foundation of Syracuse? Or did it
serve as a biting characterization of a greedy man in a satiric context? All we can
say is that Archilochus wove colonial traditions into his poetic texts. The same lim-
itation also applies to the tantalizingly brief fragments or mere references to colo-
nial works by archaic poets such as Xenophanes or Mimnermus.?

A passage from The Birds by Aristophanes, a play that parodies a city founda-
tion, provides some insight into the kinds of generic contexts that were known for
embedding colonial legends. Once Peisthetaerus founds the new city of Cloudcuck-
ooland, a poet immediately appears on the scene to sing songs in honor of the new
city:

MEAN TTETOINK gig TAG Negelokokkuyiag
TOG UMETEQOG, KUKAMIG TE TTOAAG Kai KOAG,
kai mapféveia, kai kaTd T& Jipwvidou.

I have composed melic songs for your Cloudcuckooland, many and
beautiful cyclic songs, both partheneia and the kind of songs Simonides
sings. (917-19)

This passage confirms our suspicion that no specific genre of foundation poetry
existed before Hellenistic times, for the poet is prepared to sing a wide variety of
songs in celebration of the foundation of Cloudcuckooland—melic poetry, cyclic
songs, partheneia, Simonidean specials. In honor of Peisthetaerus, founder of the
new city, he proceeds to sing an identifiable parody of a Pindaric hyporcheme that
celebrates Hieron as the founder of Aetna, and a few lines later, he refers to his song
as a “Mivdopeiov §moc.”® Partheneia, cyclic songs, the kind of poetry that
Simonides and Pindar compose—these are all choral songs, and I want to suggest
that choral poetry, especially the epinician ode and tragedy, provides the kind of
civic, performance context well suited to the ongoing reenactment and public nego-
tiation of the story of a city’s origins.” A close look at Hieron’s colonization of
Aetna will allow us to talk more specifically about how these choral genres interact
with colonial discourse, for this may have been the most celebrated city foundation
ever.

Hieron was one of the four sons of Deinomenes, brother to the famous Gelon,
who together with Theron of Acragas defeated the Carthaginians at the battle of
Himera in 480. Hieron was made ruler of Gela while Gelon ruled at Syracuse; he
then succeeded his brother as tyrant of Syracuse in 478, overcoming the claims of his
other brother, Polyzelus. Two years later, in 476, Hieron decided to found a city of
his own, and Diodorus of Sicily gives us the following account of the foundation:
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Hieron removed the Naxians and the Catanians from their cities and installed his
own settlers, having gathered five thousand from the Peloponnesus and an addi-
tional five thousand from Syracuse. He then changed the city’s name from Catana
to Aetna, and he apportioned this land, adding to it much of the neighboring terri-
tory, to the entire sum of ten thousand settlers. He did this both because he was
eager to have deserving help ready at hand for any need that might arise and so
that from this new city of ten thousand men, he would receive heroic honors.
(Diod. 11.49)

Indeed, as Diodorus tells us later in his account, when Hieron died eleven years
later, he did in fact receive heroic honors since he was the founder of a city (xai
TIIOV APWIKQV ETuxey. W¢ 8v KTIOTAG Yeyovme TAG MOAewC).

Although this is a fifth-century colonial foundation, Hieron adheres closely to
the model and duties of an archaic founder or oikist. He chooses the site, appor-
tions allotments of land for the settlers, and names the city. Diodorus makes it clear
that in return for these colonial duties, he, like Battus of Cyrene or Phalanthus of
Tarentum, expects to enjoy heroic honors after death-—the cult of the founder.
Hieron also takes full advantage of the many representational strategies available to
celebrate and consolidate a colonial foundation, especially poetry. Although
Diodorus characterizes Hieron as a violent, greedy man—-the very antithesis of a
civilized gentleman—we hear that the tyrant invited the most famous and successful
poets of his time to his court.® Aeclian tells us that Hieron, like his brother Gelon,
initially lacked culture (dpovocdTaTog), but that he (unlike Gelon) took advantage
of his sickness to become educated and eventually became the most civilized
(povoikwTaTog) of men.” Pindar, Bacchylides, Simonides, and Aeschylus all com-
posed poetry at the tyrant’s court, and much of it, as we will see, celebrated the col-
onization of Aetna and promoted Hieron’s new and powerful status as city founder.
But Hieron did not rely upon the poetic media alone to broadcast his fame; he had a
coin minted in honor of the new city; vase paintings portrayed scenes from Aeschy-
Ius’ play, and the new founder’s name was called aloud in victory celebrations at
the Panhellenic games. Hieron put on a truly spectacular public show, and so
before focussing on choral poetry as an effective medium for circulating colonial
traditions, let us take a look at the range of publicity he commanded in honor of his
newly founded city.

First the visual representations of Aetna’s foundation. Vase paintings survive
which portray the city’s foundation as the rape of a local nymph, Thalia, by an
Olympian deity, Zeus.® The most detailed and iconographically interesting version
appears on an amphora from Paestum’® (Figure 5.1). The scene shows a fierce eagle,
his powerful wings spread in flight, carrying off the nymph, here named Thalia, his
claws around her waist. A radiant arc spans the air between his wings, imitating the
crown worn by Thalia. Representations of plant life indicate that this is an outdoor
scene. There is an altar on the left; on the right, we see a geometrically designed
box, a ball, and a young boy (a satyr?) wearing a wreath.'® The iconographical details
combine to suggest that this is an erotic scene. The rape of Thalia as she plays out-
doors reminds us of Persephone’s similar rape at the hands of Hades; the ball she may
have just been playing with evokes Nausicaa’s sexually charged encounter with
Odysseus on the island of Phaeacia.' Thus the vases portray visually the same sce-
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Figure 5.1. Zeus raping Thalia. Neck amphora from Paestum, ca. 330-310 B.CEE. After Sir
William Hamilton’s Collection of Engravings from Ancient Vases, vol. 1, plate 26. (Photo
courtesy of the Virginia State Library and Archives. Vase itself now lost.)

nario we have seen at work in literary representations of colonial foundations. Rape
and marriage imagery describes colonization as a kind of divine conquest—as Zeus
takes possession of the local nymph, so Hieron gains control of her land."

Zeus and his eagle, the quintessential symbols of hegemonic power, also appear
on a coin that Hieron had minted for his new city, a silver Attic tetradrachm'® (Fig-
ure 5.2). It is important to remember that in its initial stages, Greek coinage was not
primarily a commercial tool, but rather, like poetry, a medium for forging and com-
memorating a city’s civic identity.'* In fact, if we “read” this coin together with
Pythian 1, a poem “minted” for Hieron by Pindar at the same time, we will find the
same images and tropes emblazoned on both. First the coin: the obverse reads
AITNAION and shows the head of a bald Silenus wreathed with ivy; beneath him is
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Figure 5.2. Zeus Aetnaeus. Silver Attic Tetradrachm (Reverse), ca. 476461 B.C.E. Brus-
sels, Coin Cabinet of the Royal Library. (Photo courtesy of the Royal Library.)

a scarab beetle. The reverse has Zeus Aetnaeus seated on a throne covered by an
animal skin. One hand rests on an ivy staff; in the other he holds a winged thunder-
bolt. Nearby, an eagle with closed wings is perched atop a pine tree. Indeed, the
coin is busy with images which, in a manner very similar to that of the poetry
Hieron commissioned, invoke Zeus as the city’s patron deity and reinforce the
details of Aetna’s foundation and cultural heritage.”> Zeus Aetnaeus is present here
not in the shape of an eagle but accompanied by the noble bird; he is shown seated,
thunderbolt in hand, on a throne covered by a lion skin. The civic currency of the
coin is thus guaranteed by such an overabundance of symbols for sovereignty. At
the same time, the coin pays homage to the local characteristics of this land—its
vines and pine trees, the Silenus and the scarab beetle. It is indeed a representa-
tional masterpiece.

Hieron, in his role as city founder, also competed successfully in the Panhel-
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lenic games, and the victory celebration itself was as much a source of public dis-
play as the coins he had minted or the choral performances we will look at in a
minute. In addition to the celebrations that took place at the games, upon returning
home, the victorious athlete was met outside his city and led as part of a magnificent
procession through the main streets and into the center of the city, the agora.
Diodorus tells us that Exainetus, a Acragantine victor, was escorted by three hun-
dred pairs of white horses.'® The victory was then formally declared, perhaps in the
agora, and honors bestowed upon the victor. The crown, symbol of the athlete’s
victory, was dedicated to a local god or hero, and the celebrations concluded with a
banquet.!” Hieron’s victory in the chariot race at the Pythian games in 470, then,
provides him with this highly public opportunity to celebrate his newfound status as
city founder both in the international milieu of the games themselves and again
upon his triumphal return home.

Vase paintings, coins, victory celebrations—we have not yet considered the
poetic celebrations, and the extent to which Hieron publicized his role as city
founder is truly amazing. In addition to reflecting Hieron’s wealth and love of
fame, this extensive public show reminds us that the power and significance of a
colonial founder continue to thrive as part of the Greek civic mentalité long after the
archaic colonization movement has ended. Now let us turn to the poetic representa-
tions of Hieron’s city foundation and issues of genre; Aeschylus, Simonides, and
Pindar all celebrated the colonial moment in choral song.

According to the anonymous life of Aeschylus, the tragic poet went to Sicily,
and while Hieron was founding Aetna, Aeschylus produced the Aetnaeae “to be an
omen of good luck for the settlers of the city.”'® The play has not survived intact,
but we do have a four-line fragment, recorded by Macrobius, which alludes to a pair
of Sicilian deities and includes exactly the kind of bilingual, etymological wordplay
that we have come to associate with colonial representation. Macrobius explains
that the Palici are local gods worshipped in Sicily and that Aeschylus (practically
Sicilian himself) was the first to give an etymological interpretation of their name in
his verses.'” The etymology hinges on the story of their birth, which we just looked
at in the previous chapter: a local nymph, Thalia, was made pregnant by Zeus and
hid her pregnancy (through fear of Hera’s wrath) beneath the earth.”® When it came
time for her to give birth, the earth opened up, and the two children emerged. As
part of this narrative, Aeschylus explains their name, the Palici, as follows:

71 3AT € adToig Svoua BAcovTal BpoToi:
oepuvouc Malikolg ZeUg pisTar KaAEIV.

A kai NoAikdv €0ASYywg pével @aTIg;
TaAv y&p Tkoud €k okdTou TS €ig pdog.

. What name then will mortals give to them?

Zeus bids [us] to call them the holy Palici.

. And does the name of the Palici remain well chosen?

Yes, for they have returned from the darkness into the light.
(Saturn. 5.19.24 = F 6 Radt)

WHTH @

And so, embedded within a typical colonial narrative (Olympian god rapes local
nymph) lies a bilingual, etymological pun which is also typical of archaic colonial
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discourse. Aeschylus provides an explanation for the Sicel name for these twin
gods that makes sense only in the Greek language. Within the dramatic setting of
the Aetnaeae, they are called the Palici precisely because in Greek their name
signifies a return, and this brief four-line fragment provides us with yet another
example of the linguistic appropriation of a local cult.

Diodorus Siculus explains that the Palici were important Sicel gods: twin broth-
ers, considered autochthonous deities by the local populations, their chthonic cuit
was located next to volcanic hot springs, a sacred area that surpassed all others in
antiquity.?’ Diodorus vividly describes the “craters,” which emit extraordinary
streams of hot, sulfurous water from bottomless depths, sending forth a mighty and
terrifying roar. Probably due to its mysterious underworld atmosphere, the sanctu-
ary of the Palici played several important roles in Sicel life. Diodorus explains that
since there is such a powerful divine presence at the sacred area, the greatest of
oaths were sworn there, and those who swore falsely immediately received divine
punishment (certain men lost their sight).”? The Palici sanctuary also provided an
asylum for maltreated slaves, and third, the site functioned as an oracle. Macrobius
tells us that when Sicily was suffering a bad year for crops, the oracle of the Palici
suggested that they sacrifice to the hero Pediocrates, and having done that, they
recovered the fertility of their fields.”® The cult of the Palici was thus a significant
national center of worship for the indigenous Sicels; indeed, the sanctuary played an
important role in the second Sicilian slave rebellion and in the national movement
under the leadership of Ducetius in the mid fifth century.”® We know from Diodorus
that Ducetius, the Sicel leader, founded the city of Palice near the sacred precinct of
the twin gods.?

The Palici, then, were important, autochthonous Sicilian gods, and their cult
was celebrated throughout central Sicily. It seems clear that, just as Macrobius
indicated, Aeschylus, in his play the Aetnaeae, provides a Greek etymology for the
Sicilian name of the twin deities, the Palici.”® We have seen that the technique of
providing a Greek etymology for elements of local topography or cult is quite com-
mon to archaic Greek colonial discourse and that colonization tales, especially those
that incorporate the ambiguous and enigmatic language of the Delphic oracle, like
to build the ambiguity of bilingual puns into their vision of founding a new city. It
is important to recognize Aeschylus’ Greek etymology of the Palici, not just as a
linguistic tour de force, but as part of a larger system of cultural appropriation and
representation, one which helps celebrate and legitimate Greek presence in a for-
eign context.”’ In good colonial fashion, the Greeks have adapted Sicel legend so
as to adopt the Palici into their own mythological family. In addition to etymologiz-
ing the name, the foundation myth itself, as Aeschylus is said to have told it, hel-
lenizes local tradition. Separated from their native context as autochthonous deities,
the Palici become sons of Zeus, the father of the Olympian gods, and a local nymph,
Thalia or Aetna, the daughter of Hephaestus. The genealogical details, especially
insofar as they are Greek innovations, are important; they specifically relate the rel-
evant figures of Greek mythology (Zeus, Hephaestus) to significant local geographi-
cal features (the craters of the Palici, Mt. Aetna).

The shape of the narrative itself is familiar from colonial traditions as well: an
Olympian god rapes a local nymph who then gives her name to the new city that
emerges as a result of their intercourse. Implicit within this narrative pattern is the
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representation of Greek settlement overseas as Greek cultural domination over local
powers. The version that gives Thalia as the name of the local nymph underscores
the blooming, reproductive aspect of her role in the narrative; she is the local repos-
itory for Zeus’ Olympian seed.”® In the Aetnaeae, Aeschylus recounts the founding
of Aetna as the marriage of a local nymph and Zeus, and thus the birth of the Palici,
that is, the origin of their cult, is predicated upon the Greek settlement of Aetna.

In addition, Aeschylus’ particular etymology of Palici as “those who have
returned” emphasizes the alleged continuity of Greek presence on Sicilian soil.
While this emphasis on cultural continuity is immediately motivated by the violent
and disruptive nature of Hieron’s foundation of Aetna, we have seen that the need
to establish prior rights to the land and the illusion of continuous Greek settlement
appear prominently in colonial tales. By linking the foundation of their city to the
labors of Heracles or the Trojan War heroes, the colonists of the archaic period
claim prior rights to the land that they have just settled. In the same way, according
to Aeschylus, the Palici are no longer Sicilian; they have been repatriated as the
sons of Zeus and grandchildren of Hephaestus. Their very name in Greek repre-
sents colonization not as an imperial act but as an inevitable return.

The movement implicit in representing colonization as a return is mirrored by
the five scene changes that take place in the Aetnaeae, for both the changes of scene
and the etymological pun on the Palici emphasize a progession from the colonial
site back to the place of Greek origin.? The first act takes place in Aetna; the sec-
ond in Xouthia, a territory near the city of Leontini; then the action moves back to
Aetna, then to Leontini, and finally the play concludes in Syracuse. Through this
pointed emphasis on topography, the drama enacts a movement from local, indige-
nous sites to Greek cities—ifrom Aetna the mountain and Xouthia, the pre-Greek
Sicel territory, to Aetna, the Greek city founded by Hieron, and the Chalcidian
colony of Leontini; the curtain then falls in Syracuse, the city where it all began.*
We might consider the implications of this movement in light of a similar change of
setting from Delphi to Athens in the Oresteia.*® 1In both the final play of the
Oresteia and in the Aetnaeae, the dramatic action returns to the city in which the
play is being performed, and it returns as a means of political legitimation and
explanation. The Oresteia uses the mythical past to legitimate the present; the tril-
ogy establishes a connection between events in the house of Atreus and the politico-
religious institutions of fifth-century Athens. Just as the culmination of the Oresteia
refounds the Athenian court of the Areopagus, the resolution of the Aetnaeae cele-
brates the Syracusan foundation of Aetna.

This reading of the scene changes thus complements the discussion of etymo-
logical puns in colonial contexts. Folk etymologies generate narrative and forge a
useful and relevant connection between word and object. Through the bilingual
pun, the colonial narrative travels from the foreign word and local cult to find mean-
ing in Greek language and mythology. In the same way, then, the geographical
movement in the Aetnaeae shifts the location and focus of the drama from Aetna
and its neighboring Sicel territory back to the theatre in Syracuse and its Greek
audience. The end result of both colonial etymology and Aeschylean drama is the
celebration of a new Greek city on foreign soil.

Before moving on to consider other poetic celebrations of Aetna’s foundation, 1
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would like to take a moment to reflect upon drama as an appropriate poetic context
for colonial representation. A Shakespearean scholar defines drama as “a communal
art by whose means a community ‘talks’ to itself.” A successful play, then, is one
in which the communal conversation is truly probing and confronts essential cul-
tural issues and native tensions. Drama in ancient Greece as well provided the com-
munity at large with a forum for exploring and challenging its civic identity. Greek
tragedy was performed as part of a publicly funded ritual, composed for a single
performance as part of a civic festival, the plays were attended by the entire citizen
body.*® These citizens would come to watch and to participate in the latest chapter
of an ongoing (and publicly staged) debate between myth and history. Within the
bounds of the dramatic performance, a community’s collective identity would be
taken apart, scrutinized, and then reassembled as part of a cooperative process
aimed at social integration.**

Greek tragedy, then, is very much a civic event, and for this reason, a suitable
context for exploring a city’s colonial origins. But even more to the point, drama as
a forum for cultural enactment is the perfect setting for restaging the colonial expe-
rience. In many ways, as Terence Hawkes suggests in a discussion of the The Tem-
pest, colonization and drama are similar acts of civic construction. The colonial
moment, when colonists confront a new and unfamiliar world, is particularly ripe
for theatrical representation, and Hawkes suggests that a colonist is in fact a kind of
dramatist:

He imposes the ‘shape’ of his own culture, embodied in his speech, on the new
world, and makes that world recognizable, habitable, ‘natural’, able to speak his
language. Like the gardener, he redeems untouched landscape by imprinting on it
a humanizing art; he brings nurture to nature. Like Adam in Eden, he names
things.*

Playing with language, manipulating it to represent the past so as to make it useful
for the present—these are the tasks of both the colonial narrative and dramatic dis-
course. Colonists settling the New World bring their own language to bear upon
this foreign landscape, and the art of drama can be eminently useful for this project;
it can present events in ways that are persuasive and powerful.*® Drama, in other
words, as an institution that represents and engenders cultural identity, is a kind of
cultural colonization itself, and in this respect the colonial etymology embedded
within the Aetnaeae is in fact emblematic of the play’s direction as a whole.
Aeschylus composed the drama in celebration of Aetna’s foundation. Enacted
onstage, the colonial enterprise would be brought home to Hieron and the other
spectators—Aetna brought home to Syracuse, the Palici returned from the darkness
into the light. Tragedy, “an involving performance,” invites the citizen audience to
witness a reenactment of its civic origins; more important, it allows them to partici-
pate in a public naming of their city.”

Let us turn now to the other poetic treatments of Aetna’s colonial origins. An
unfortunately brief but tantalizing testimonium to a poem of Simonides suggests
that he, too, may have celebrated Aetna’s foundation. Aeclian tells us that
Simonides was one of the poets at Hieron’s court, and a scholium to Theocritus
contains a reference to what may have been another poem composed in honor of
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Aetna’s civic origins.®® The passage explains that the Sicilian mountain, Aetna,
takes its name from Aetna, the daughter of Heaven and Earth (as Alcimus says in
his work on Sicily), and “Simonides says that Aetna judged Hephaestus and Deme-
ter who were competing for the land” (2ipwvidng 8¢ AiTvnv @noi xpivan “Heaio-
Tov kai AqunTpav mepi TAG Xwpag épicavTtac).” Admittedly, the reference is
brief and its context elusive, but given Aeschylus’ explicitly colonial narrative of
Zeus’ rape of the local nymph Aetna, it is not impossible that the Aetna of the
Simonidean poem belongs to the same colonial tradition.*’

Several details locate the Simonides fragment in a colonial landscape. First of
all, the cast of characters is familiar: Aetna here must be the eponymous nymph;
she gives her name to the mountain. In the Aetnaeae, Aetna (or Thalia) is closely
linked with the natural elements; in one account, she is the daughter of Hephestus
and an Oceanid. In Simonides, she is the daughter of the archetypal elements of
Heaven and Earth.*! Hephaestus, a Greek god associated with volcanic topography,
is included in Aeschylus’ version as Aetna’s father; in this passage, he competes
with Demeter for the land. Elsewhere the Greek mythmaking process has extended
the #imai and jurisdiction of Hephaestus and Demeter to include Sicily. Hephaes-
tus, as the Greek god of fire, especially metal-working fire, has cults in the volcanic
regions of Asia Minor and Lemnos; it is no surprise then to learn that his forge is
located under Aetna or, as Aeschylus says in the Aetnaeae, that he is Aetna’s
father.*” Demeter, goddess of the earth’s grain, also has strong connections with the
agriculturally fertile Sicily, and the island even challenged Eleusis’ claim to be the
place where Demeter first gave mortals the gift of corn. The area of Enna has
become the legendary site of Hades’ rape of Persephone, and in Nemean 1, Pindar
alludes to a tradition in which Zeus gave the island to Demeter’s daughter Per-
sephone as a wedding present.*?

We can also imagine an aetiologically oriented narrative scenario for this frag-
ment. The eponymous nymph Aetna, symbolic of the local ownership of the terri-
tory, acts as a referee to judge (willingly, we assume) which of the two Greek gods,
Demeter or Hephaestus, will take possession of the land. The motif of two
Olympian gods competing for territory is, of course, a familiar one. Herodotus
refers to the Athenian tradition, portrayed on the West pediment of the Parthenon,
in which Athena and Poseidon compete for Athens, and Erechtheus serves as
judge.** Apollodorus provides us with further details. In the time of Cecrops, both
Athena and Poseidon resolved to take possession of Attica. Poseidon was the first
to arrive, and striking his trident upon the ground, he produced a sea that is now
called Erechtheis. Athena arrived next and planted an olive tree. When the two
gods contested their possession of the territory, Zeus appointed the twelve gods as
arbiters, and they determined that the land be given to Athena since she had been
the first to plant the olive.* It is not difficult to imagine that such a plot could be
adapted to the Sicilian soil and form part of a colonial narrative. No matter who
wins the contest, Demeter or Hephaestus, the outcome is the same: a local repre-
sentative of Aetna (an eponymous nymph whose original rights to the land are
indisputable—she is daughter of Heaven and Earth) adjudicates a territory dispute
and deeds ownership of the land to the Greeks. Again, as in Aeschylus’ Aetnaeae,
Simonides gives local players bit parts in a Greek imperial narrative. Aeschylus
uses the god-rapes-nymph story line; Simonides adapts a different plot—that of two
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gods competing for tutelary rights to important territory.** The final episode in
either story is the incorporation of local phenomena into the Greek mythological
system and, even more important, Greek control of local land.

Now let us turn to Pindar. Pythian 1 was composed to honor Hieron’s victory
in the chariot races in the Pythian games in 470, but as R.-W.B. Burton points out,
the poem’s real focus is “to give immortal fame to the highest achievements of the
Deinomenid dynasty in Sicily . . . he (Pindar) sees the foundation of Etna as the
establishment of a fresh outpost of the Dorian way of life.” Indeed, just as
Aeschylus composed the Aetnaeae as an omen of good luck for the citizens of the
new city, Pindar offers his ode to Hieron in celebration of the city’s propitious
foundation:

VOUSIPOPNTOIG &' avdpdol mpwTa X&pig
¢¢ TAGOV GpYoMEVOoIG TTopTatov €ABelv
oUpoy: €0IKOTO Yap
Kol TEAEUTS PEPTEPOU VAOTOU TUXEIV.

The first grace for seafaring men as they start upon a voyage is for a
fair wind to come as escort. For it is likely that they will come upon a
stronger return also in the end. (33-35)

Pindar thus suggests that as a fair breeze at the start of a sailing expedition bodes
well for its safe return, so the auspicious beginning of Hieron’s new city, celebrated
publicly at the Pythian games, is indicative of its continued prosperity.*

Pythian 1 opens with the famous image of the golden lyre, common possession
of Apollo a