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Bronze Mythology and Prophecy: xa^Kdivu
(Sophocles, Euripides, Lycophron)

Jordi Pàmias, Barcelona

Abstract: Le sens de KaXxatvco pose un problème pour les philologues, qui tentent
d'expliquer ce verbe en lui attribuant un emploi métaphorique dans chacun des passages
où il apparaît (Sophocle, Euripide, Lycophron). Or les manuscrits fournissent dans tous
les cas une variante, xaXKaivw. Nous soutenons que ce verbe avait le sens spécialisé de

'prononcer ou élucider une prophétie', un sens que l'on peut attribuer aux trois passages
discutés.

Keywords: KaXxaivto, xaÀKatvto, lexicographie grecque, bronze, prophétie.

1. The significance of KaA/aivco, a rare verb in Greek, poses a problem for scholars.

Except for a passage of Nicander (in which the verb is reduced to its basic

meaning 'to be purple-coloured'), the meaning is not transparent in the other
three occurrences of this term (Sophocles, Euripides, Lycophron).1 Translations
and commentaries attempt to account for its metaphorical use within the context
of each of these passages.

OS. Ant. 15-20:
[Iopqvri] énet Sè cppoûSôç éativ Apysicov atparoq
év vuktL Tfj vûv, oùSèv ol8' ùnéptcpov,
oui' eÙTUxoûaa pàXÀov oui' ÙTiogévq.

[Ävrryövq] nôq tcaÀwç, Kai a' éktôç aùÀeiiov ttuXûv
toùS' oûvek' éÇéttEpnov, ùç povq kàùolç.
riaprivq] ri S' éati; SqAotq yàp it KaÀxaivoua' ejtoç

[Ismene] But since the Argive army has departed, in this night now, I know nothing
further, that makes me either fortunate or ruined.

[Antigone] Well did I know it! And here, outside the gates of the courtyard, I drew

you for this very reason, so that you alone might hear.

[Ismene] What is it? For obviously you are darkly brooding over some message
(Trans. Ahrensdorf/Pangle, adapted)

Ismene's words in line 20 are a response to her sister Antigone, who confidentially
refers to the rumours of Creon's fateful edict. In interpreting and translating the

participle KaA/aivouaa modern scholars have merely followed their ancient

counterparts (see section 2, below).2 As a derivative of KÔÀxn. murex, the purple limpet

* I am warmly grateful to Prof. Lowell Edmunds for correcting this text.
1 Nie. Th. 641 (with the commentary of Overduin 2015: 417); S. Ant. 20; E. Heracl. 40; Lyc. 1457.

2 I am citing the translation by Ahrensdorf/Pangle 2014:154. Griffith (1999:124-125) reads "you
are obviously growing dark over some pieces of news". See also footnote 15. Remarkably, Friedrich
Hölderlin produced a literal (and scorned by his contemporaries) translation of the passage in 1804,
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180 Jordi Pàmias

used as a dye, the verb koA/cuvco 'to search for KâÀxn' or 'to make dark and
troublous like a stormy sea' is metaphorically understood as 'ponder deeply, brooding
over something'. Accordingly, etymological dictionaries point to this etymon
(KdAxn) and struggle to explain the semantic evolution, or metaphorical deviance,
of KaÀxatvw: the word would have analogically assumed the same figurative sense

as Tiopcpupto (from rcoptptipa, a synonym of KÔÀxn). which means 'brood, ponder
on many things' in Homer.3 The (internal) accusative bjtoç, however, is not easily

explained in the Sophoclean context.

ii) E. Heracl. 37-43 (Iolaus is speaking):
wv ëKcrn téppovaç

KÀEIVWV A0r|Vâ)V TÖv8' d(piKÖ(i£a0' öpov.4

8uoiv yepovToiv Sè atpatnyEirat cpuyry

éyw pèv àptpi xoIaSe KaÀxaivwv tékvoic;,
i) 8' au to 0fjAu JiaiSàç ÂÀKpnvr| yévoç
ëaw0E vaoû toû5' ùnnyKaAiapévn
awÇec

This is the reason we have come to this sacred precinct, to the borders of glorious
Athens. Our flight is generated by a pair of grey-heads, with me giving anxious

thought for these boys while Alcmene guards the daughters of her son within the

temple, clasping them in her embrace.

(Trans. Kovacs, adapted)

From the meaning of 'pondering' we move now to 'growing dark, being darkly
troubled in mind'.5 Again, the analogy with Ttoptpupeiv comes to assistance. And as

Ttoptpupa is used for any dark colour, as of the sea in a storm, the verb is also

applied to a 'stormy' or anxious state of mind.6

iii) Lyc. 1454-1457 (Cassandra is speaking):
motiv yàp f|gûv Aet|)i£ù<; évoaqnaE,

i()£u8r|yopoLç ipppaiaiv éyxpiaaç ënrj

Kai 0£acpdtuv npàpavtiv àt|)Eu8fj cppöviv,

AéKtpwv crr£pp0£iç tov éKCiAxaivev tUXEtV.

which proves that he made use the scholia (see section 2, below): "Was isfs, du scheinst ein rothes
Wort zu färben?" (see Fornaro 2018: 95). Cf. below footnote 67.

3 Cf. II. 21.551: noAÀà fié oi KpaSir) nöp<pup£ ("much was his heart troubled"). See Frisk (1960:

769), s. u. KcAxp: "Denominatives Verb KoAxatvw [...] Die Bedeutung 'grübeln, aufgeregt sein', die sich

nur in der Sprache der Dichter findet, entstand offenbar nach dem Vorbild von noptpupa : tropcpupio".

Chantraine (1968: 488), s. u. KdAxp: "••• On pense que ce sens est dû au rapprochement de nopipûpto

qui a été relié, par étymologie populaire à rropqmpa".
4 On the ms. reading xöv6' dcpiKopeaO' öpov instead of Stephanus' conjecture TqvS' öSöv, see

section 5 below.
5 See Wilkins 1993: 54.

6 See Jerram 1888: 5. Cf. Jebb 1891:12.
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Bronze Mythology and Prophecy 181

The Lepsian [Apollo, sciL] robbed me of my credibility,
smearing with untrue libels my utterances
and the true prophetic skill of my oracles,
because he was deprived of my bed which he so desired.

(Trans. Hornblower)

In Lycophron the use of the verb EKdAyaivev is explained by the scholiasts as ïjç

É7tE0ùp£i, êpeptpva Aaßslv and ruyelv éJie0ûpEi (see Schol. Lyc. 1457, ed. Leone,

p. 378 and 444).7 And modem commentaries and translations are in keeping with
this interpretation.8 Again the word is used figuratively, although the metaphorical

notion has changed and now is understood as 'to have a strong desire, to long
for' and applied to Apollo's passion for Cassandra. In other words: according to
the context, the word is interpreted in different ways in each of the three
occurrences under consideration: 'to ponder deeply'; 'to be unquiet, excited', 'to long
for', as modern lexicographers have it and as it is to be found in Frisk's or Beekes'

etymological dictionaries.9

2. In coping with the word KaXxaivco modern scholarship follows in the steps of
ancient grammarians and scholars. The scholiast of Sophocles' Antigone explains
the word in these terms :

KaXxcuvoucr': 6vt! toû ttoptpûpouaa xai TETapaypÉvcjç (ppovxlÇouaa- KÔXxn yap
EOTiv ô koxAoç Trjç nopcpûpaç ([tu; ék toû ßuGoü Tfjç SaÀàoarp; àvtoûaa ßänTEi TfjV

KaAAioTriv nopcpûpav [...] ék ßaGouq ti pepipvùaa wç to ßuaaoöopsüiov.
(Sch. S. Ant. 20, ed. Papageorgiou)

KoAxaLvoucf instead of nopcpûpouoa 'pondering' and anxiously reflecting upon.
Because the KdÀxn 'limpet' is the shellfish of the purple which comes up from the

depth of the sea and dyes the most beautiful purple [...] Reflecting in-depth on
something as if brooding over a thing in the depth of one's soul.

According to this exegetic account, the underlying idea is that Antigone's mind is

deeply concerned and "darkly" anxious as the purple limpet which comes from
turbid eddying waters and the darkest depths of the sea.10 Such a methodological
approach is strongly embedded in ancient scholarly traditions of allegorical inter-

7 Cf. Scheer 1881:115.
8 See Ciani (1975:137), s. u. KOÀxalvco: "cupio (metaph.)". Cf. Holzinger 1895:163 ("getäuscht um

meinen Kuss, den er so heiss ersehnt"); Hurst 2008: 83 ("car je lui refusai la couche qu'il convoitait");
Pillinger 2019:142 ("since he was deprived of the bed for which he was flushed with desire"), as well
as Hornblower"s (2015:499) translation cited above.

9 See Beekes 2010: 629; Frisk 1960: 769 (s.u. Katyn): "übertr. trans, 'über etw. grübeln' (ënoq, S.

Ant. 20), intr. 'unruhig, aufgeregt sein' (E. Herakl. 40), 'sich sehnen' (Lyk. 1457)". The LSf entry, s. u.

koAxcüvü), abbreviates: "ponder deeply [...] c. inf., long, desire".
10 On synaesthetic or 'intersensal' metaphors in ancient Greek as this one, see Stanford 1936:47-
62.
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182 Jordi Pàmias

pretation. With its similes, Homeric poetry encourages such procedures.11 When
Homer (II. 14.16-22) compares Nestor's brooding over a pending decision with
the heaving ocean (cbq 5' ore noptpupn JiéÀayoq ...),12 Aristonicus of Alexandria, an
ancient grammarian, explains the verb rropcpùpn in the following terms (Sch.

Horn. II. 14.16 [A], p. 564, ed. Erbse):

on rcoptpûpn peÀavtÇrp £Ïw0ev 6é, öxav àpxnv Aapßavn Kivripcrcoq ij GàAaaaa,

geAavLÇeiv- 8tô pexatpépet éni xoùq Katà t|«xnv pEpipvwvxaq Kai xapaaaopévouq.

noptpupn means 'growing dark'. As a rule, the sea becomes dark when it starts to

move. Hence it is transferred to those who are anxious and disturbed in their soul.

The ancient grammarian attempts to rationalize the metaphor by transferring a

natural phenomenon to the psychological domain (pexatpépet Ém xoùq Kara ijruxnv

peptpvtovxaq). From its early stages, etymological speculation is a powerful
hermeneutical tool to be used by the allegorist when he seeks to specify the underlying

logic in a poetic word or account.13 In modern scholarship again, analogy
and allegoresis have also been the procedures put into practice to make sense of
the word KaA/atveiv. The definition to be found in the LSJ entry (s. u. KaA/aivca), in
its second sense (labelled "metaph."), is revealing: "make dark and troublous like

a stormy sea" (with my emphasis). Linguists have tried to explain as a 'poetic'
phenomenon the tralatitious meaning of the word noptpùpeiv and thence, analogically,

of KdÀxaiveiv: "The poetic meaning 'to ponder, be excited' [of KaAxaivetv, seil]

may have arisen after > noptpupa : > noptpùpto, which were secondarily connected

with each other".14 A modern scholar goes as far as to include Ismene's

metaphorical use of KaAxatvw within the nautical and maritime imagery that
plays a major role in Sophocles' Antigone.1S

11 Although the word 'allegory* (not attested before the first century BCE) was probably coined

by rhetoricians, the concept itself derives from the practice of ancient poets. It implies the exegetical
interpretation by philosophers who aimed at providing a scientific or ethical logic behind texts that
appeared to 'say something else'. Although a famous scholium to Homer (IL 20.67) sees Theagenes of
Rhegium as the first practitioner of allegorical interpretation (see Biondi 2015: 57-105), some scholars

have traced this practice back to earlier times (as far as Homer himself, according to Most 1993).
12 Some modern lexicographers and commentators have attempted to rationalize the Homeric
simile on its own terms. See Frankel (1921:19): "Die Dünung, von der es handelt, ist jedem Seekundigen

vertraut: die Wogen eines fernen Sturmes rollen in die windstille Umgebung hinaus, und die
sonderbare Erscheinung der Wellen ohne Wind mag das Nahen des Unwetters voraus verkünden,
das langsam weiterziehend seinem Vorboten folgt".
13 On the close relationship between etymology and allegorical interpretation, see Most 2016

(and cf. below, section 6). On the changing status of metaphor in modern criticism, see Boys-Stones
2003,1.
14 Beekes 2010: 629. The word noptpupa is taken as a synonym of koAxo (see section 1 above).
15 See Goheen 1951:45. His translation of S. Ant. 20: "What is it? Clearly your words are dark and

stormy".
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Bronze Mythology and Prophecy 183

Such analogical procedures were well known in antiquity. The scholium on

Sophocles quoted above assembles lexicographical data in order to account for the

meaning of the word KaA/aiveiv, as the parallel entries of Hesychius and Zonaras
show:

Hsch. s. u. KOÀxaivei- tapaaoEi. noptptipEt. ôtévei. (ppovriÇet. äx0£tcu. kukçi. ék ßu9oü
lapdaCTEiai (ed. Latte).

He is disturbed; swirls; bewails; ponders; is in grief, in confusion; he is disturbed
from the bottom.

Zonar. s. u. KCtAxaivEt- Karex ßa0o<; ßEpqtväv, Kai KâÀxn H itoptpupa, ööev Kai rcopxpù-

pEiv to pepxpvâv (p. 1171, ed. Tittmann).16

To be disturbed from the bottom; and KàÀxn is the murex. Hence jtopcpupEiv means
to be anxious about something.

An invaluable lexicographical testimony is to be recovered from a Homeric

papyrus which goes back to Apollonius Sophista (P.Mich. inv. 5451a, fr. 2, col. ii):17

noptpupet jtopxpupiÇçlrai rapaaaErax o0ev | koi KaAxaiveiv Xey[£|r]ai to rapaaaeiv.

noptpupei, TropxpupiÇEiai is to be in trouble. That is why KctAxalvstv too is to be in
trouble.

As previous scholars have pointed out, there is a structural parallelism between

Zonaras, who uses the Homeric gloss to illustrate the metaphorical usage of KaAxai-

velv in Sophocles, and the papyrus, which cites the Sophoclean word as a parallel
to the Homeric usage.18 In other words, for ancient scholarship too, the verb xaA-

XaivEiv is figuratively used after the analogy with noptpupto - as long as rtopepupa
is a synonym of kcxAxh- However, the same semantic relationship can be, and has

been, established the other way around. Therefore, it is my suspicion that we are

facing a circular argument. In order to step aside from this lexicographical trap, I

will put forward an alternative interpretation of the reading KoAxaivsiv, which

may help to recover a common meaning in the three occurrences of this word in
the corpus of Greek texts.

3. A thorough analysis of the variants of the three relevant passages in the

manuscripts leads to a striking result. Along with the reading KoAxaivw (KaAxaivouoa,

ekoAxcuvev, KaAxaivwv), a number of manuscripts of Sophocles, Euripides and Ly-

16 Nearly identical is the lexicographer Orion, s. u. KdAxaç, p. 79, ed. Sturz: ttapà tö KaÀxaivEiv, ô

ètJTL Kara ßa0oq pEptpväv- Kai KÔXxH. >) Jtoptpdpa- Ö0ev nap' aÜTiiv tö noptpupstv TO peptpväv; Phot.

s. u. KaÀxaivEf ék pà0ouç Tapaoaerat.
17 Renner 1979:326; Haslam 1994:112.
18 Renner 1979: 328.
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184 Jordi Pàmias

cophron yield a uaria lectio: xoAkcuvco.19 Editors reject this form as a misspelling
of medieval scribes which can be easily explained away as a metathesis of aspiration.

As a matter of fact, a connection between the Greek words xoAkoç 'bronze'
(Cretan Kauxôç) and KctÀxn 'purple murex' (but also xdAKr] and x^XH if
inscriptions),20 has long been stressed. It is not my purpose to assess the etymological link
connecting both terms. Uncertainty and fluctuation in ancient evidence point, in
fact, to Hauchversetzung.21 And this can also apply to medieval manuscripts. Be as

it may, as no modern edition accepts the scribal reading xoAkcilvw, this entry is

absent from any modern dictionary of ancient Greek. As derivatives of xoàkôç, the

following verbs are attested: xciAxeuto, xciAköw, and xdAkîÇw. But, as Kamerbeek
noted en passant, xo-Akcuvgj could also be seen as a variant form of xqAkeuw.22

Both parallel forms are built as regular denominative i presents: -aivw (< *-an-ie/
0-) / -euw (< *-eu-ie/o-).23

It is my aim to consider seriously the verbal form xaAKaivco. I refrain from
placing an asterisk before this word, as xaA.Kaivw is not unattested in medieval

manuscripts and, therefore, is not a theoretically reconstructed form.24 In fact, I

would go as far as to put forward the variant reading xaÀKaîvio at the expenses of
KdÀxcnvû) in the three passages under consideration. The verb koAxcuvoj in Sophocles'

Antigone (KaÀxaivoua', although, to repeat, the A manuscript reads xoAkcu-

voua') that ancient critics and lexicographers attempted to rationalize as analogical

with the metaphorical sense of nopcpupto has loomed large in textual criticism

ever since.25 In fact, editors of Euripides and Lycophron have heavily relied on

Sophocles' KaAxaivoua' in establishing their critical readings and have selected

KaAxaivwv and éKÔÀxatvev instead of xaÀKatvtuv and ÉxôÀKaivev. As a result, the

verbal form xaAxaivw has completely disappeared from our textual evidence.

19 Sophocles' codex A (Parisinus 2712) reads xaAKcdvouaa (and accordingly the scholium on
Ant. 20 in this manuscript says: xaAxaivouaa. noptpùpouoa, (ppovtiÇouaa, x^AKn yàp ô kôxAoç xrjç

nopipùpaç), whereas the codex L (the famous Laurentianus 32.2) has KaAxatvoucra. The text of Euripides'

Heraclidae, on the other hand, depends precisely on this single Laurentianus, which gives manu
prima the reading xaÀKcdvtov. This lectio has reached its descriptus P (preserved now in two sections:
Laurentianus conv. soppr. 172 and Vaticanus Palatinus gr. 287). As is known, Demetrius Triclinius
corrected the Laurentianus 32.2 in subsequent stages. Triclinius' emendation xaAxalviov for xoAkou-

vtov may hence go back to Sophocles' reading KCiÀxaivoua' in Ant. 20 - some 45 pages above in the

same manuscript. As for Lycophron, the variant reading ExdAxaive is to be found in secondary
manuscripts, two of the Parisini, one Vindobonensis, and one Vitebergensis manuscript, as cited by
Bachman (1830: 291-292). See also éxàÀKCuve in the codex Harley 6319 and in the Vaticanus Barb,

gr. 249.

20 Meisterhans 1885: 36.

21 Frisk 1960: 769; Chantraine 1968: 488. See also the alternate forms KaAxqStov, XaÀKqSiiv, and

XaAxnSùv (and XdAicaç for KâAxaç).
22 Kamberbeek 1978:40: "xaAKcdvto as a variant form of xoAksuu) ...".

23 See Willi 2018:422-423.
24 See above footnote 19.

25 As it has become clear (see section 2), the reading KaÀxaivouaa in Ant. 20 was common in
Imperial and Byzantine times, as it is a form well known by lexicographers and scholiasts.
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The question now is under which conditions the uaria and difficilior lectio

XoAkchvüj should be retained. What would be the meaning of such a verb? How
could it contribute to a better understanding of the three passages in discussion?

As mentioned above, the word xoAkcuvüj is a derivative form of xoàkôç 'bronze'
and hence the term would appear to be rooted in ancient Greek conceptions of
bronze and metalworking. In order to fully comprehend these conceptions it is

crucial to recast them in their proper cultural context, which entails unveiling the

complex significance of bronze and its manipulation and technology in Ancient
Greece.

A number of scholars have tried to disentangle the mythology of bronze and

the underlying ideology of metal manipulation and craftmanship. Connections of
smiths and wizards in Greek traditions have been pointed out and ethnographic
parallels have been stressed.26 Besides the eccentric role in the social position of
blacksmiths in antiquity, anthropologists and historians of religion have insisted

on the fact that they are seen as marginal beings who nevertheless retain a

specialist wisdom which is precluded to outsiders. The power of the metalworker is

awe-inspiring, as Forbes put it in Metallurgy in Antiquity: "Because of his relations

with the spirit world he can see into the future and he often prophesies from the

slags of his furnace or the charcoal".27 More specifically on bronze craftmanship,

Giorgio Camassa described, back in the early 1980s, the close connections between

bronze manipulation and sharp-sightedness and mantic capacities.28 In heroic

times, the bronze smith acquires an exceptional status and reaches the level of

divinatory wisdom. Within the Greek tradition, the relationship of metallurgy and

mantic clairvoyance can be found in Lynceus, the hero provided with sharp
eyesight and at the same time a prominent miner; or the monophthalmic lawgiver
Lycurgus, whose close connections with metals have also been pointed out.29

Needless to say, however, the clearest example is the seer Calchas (KàÀxaç,

although XdÀKCiç 'Chalcas' is also attested) and the related figures of Calchedon

(Chalcedon is attested, too), Chalcodon, and Chalcon.30

4.1 propose to postulate an ancient Greek verbal form xaÀKaLvw originally used in
the specific context of prophetic performances. The specialized divinatory meaning

of 'utter or elucidate a prophecy' can be read into the three passages under
consideration. As the metallurgical côté of this term faded away over the centuries

26 See Graf 1999 for an overview.
27 Forbes 1950:82.
28 See notably Camassa 1980a. Cf. also Camassa 1983. On Acusilaus' bronze tablets and the
divinatory wisdom they are purported to convey, see Pàmias 2015.

29 On sharp-sighted Lynceus and his connection to metalwork, see Sch. Lyc. 553; Palaeph. 9; Hyg.
Fab. 14.12-13 (cf. Macri 2009:102-104). On Lycurgus, see See Piccirilli 1978: 917-936.
30 Byzantine lexicographers related KciÀxaç to KaXxcnvto (see footnote 16). On the connections
between Calchas, Chalcodon, and Chalcon ("eroe del bronzo miceneo") with bronze craftmanship,
see Camassa 1980b.
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in post-Mycenaean Greece, the original etymology of this verb was not understood

any longer by Classical or Hellenistic Greek speakers. Phonetic contiguity of xaA-
Kcdvw with koAxolvo), as well as spelling fluctuation in ancient Greek, contributed
to the replacing, or confusion, of one term with the other.

If seen against this background, the passages at issue take on a new significance.

A unitary and simple meaning of this verb emerges from the three of them.
In Ismene's address to her sister (Ant. 20: ÔqÀoIç yap tl xuAxaivoua' enoq), the
word ërtoq (which as a direct complement of KaÀxaivw needs otherwise to be

explained away as an 'internal' accusative) has now the value of 'oracular word' in
this context (see LSf, s. u. ëjtoç: A.I.4 "word of a deity, oracle").31 From the point of
view of Ismene, her sister is "obviously uttering a prophetic word". Indeed, in the

whispering dialogue at dawn, in utmost concealment and confidentiality, Antigone
is set to explain to Ismene for what purpose she took her outside the gates during
the night. And the reason why is that she is willing to disclose, and share with,
Ismene alone the meaning of the rumour which haunts the city (line 7 : tpaat rtav-
8f|pw ttöAel). This common report confirms that the last of the sins bequeathed by
Oedipus is about to be accomplished (see lines 2-3), namely, that Polyneices'

corpse shall remain unburied and unlamented. To these rumours Antigone again
refers in the following speech (lines 23, 27, and 31 : Àéyouai, cpaaiv, and cpaai). An
"anonymous, ill-defined public voice",32 rumour calls for elucidation. Interpreting
phëmai - talks, gossips, rumours - is widely held to be a form of divination in
antiquity.33 Aeschines defines phëmë as something which spreads through the city,
making private affairs public, "often prophesying what will happen in the
future".34 And this rumoured public decree is what Antigone is expected by Ismene

to reveal and unravel.35

As for the passage in Lycophron (I leave Euripides' Heraclidae for later
discussion), Cassandra's last words in the Alexandra make it clear that Apollo set up

31 See for instance A. A. 1162: tl toSe TOpôv âyav énoc; Ecpqpiaw; A. Pr. 1032-1033: i|iEi)5r|yopELV

yàp oviK énioxaTaL crröpa / tô Alov, 6AAÙ rcâv etioç teAel. Cf. also ënri in the passage of Lycophron
(14S5) under discussion.
32 Segal [1981] 1999:161 ; Fletcher 2008.

33 See Bouché-Leclercq 1879: 154-160; Crippa 2012; Dillon 2017: 198-202. The practice of cle-

donomancy is already attested in Homer (Ready 2014); as for Aeschylus, see Peradotto 1969. Note
that this sort of divination could easily be practiced without a professional mantis. See Johnston
2008:131.
34 See Aeschin. 1.127 (and note the verb pavTEÙETai): nepi 8è rôv tüv àvOpûiuov ßiov Kai ràç
Ttpââjstç ài|>eu5ijç ru; àno TairropàTou nAavcrrai tprjjjr) kot6 Tijv nöAiv, Kai StayyéAAsi toil; ttoAAou; Tdç

18laç npà^Etç, noAAù 8è Kai pavteueTai nspi tûv peAAôvrtûv ëaeaOat ("But in the case of the lives of
men and their activities, an unerring report of its own accord spreads throughout the city. This

reports private activities to the general public, and in many cases it actually gives a prediction about
what is likely to happen"; trans. Fisher). Cf. Serafim 2020:33-36.
35 On the importance of gossip and rumours in a "society that lacked organized news media", as

Classical Athens did, and the forms of social intercourse that helped to spread news across the city,
see Ober 1989:148-151. Needless to say, this hypersensitivity to the spoken word is characteristic of
the orally oriented community that Athens was in Sophocles' day (see Peradotto 1969:8).
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her failure to communicate true knowledge (Lyc. 1454). And the reason why is

that the god was deprived of sexual intercourse with her (Aeierpiov crrepr|0eL<;). If
we accept the arguments developed so far, the second part of line 1457, wv sydA-

Kcuvev Tuyelv, will point to Apollo's foreknowledge and mantic capacities. In fact,

contrary to the traditional interpretation, the relative clause (introduced by wv)
does not concern Aetcrpiov 'bed, sexual intercourse', but Geocpartov 'the prophecies'
of the preceding line. A slight change of punctuation (a comma after crr£pr|0£iq) is

required (Lyc. 1454-1458):

mcTTLV yàp qgwv AEt|>teùç évoatptaE,

4>eu5ny6poiç ipngataiv èyxptaaç ënr|

Kai Geacpâxuv upogavTiv àt|)euôfj tppovtv,
XÉKTpuv atepriBeiç, wv éxàÀKatvEv Tuyelv.

0iiaEi 5' 6Àr|0n.

The Lepsian [Apollo, seil] robbed me of my credibility,
smearing with untrue libels my utterances
and the true prophetic skill of my oracles,
which he had foreseen would occur, as he was deprived of my bed.

But he will make it all true.

And the following words in Une 1458 (©poet 5' àAp0rj) are in complete consistency
with the prophecies that ApoUo had anticipated in 1457 and that he wiU 'un-con-
ceal' (a-AqOn)- Cassandra's prophecy is not defective. ApoUo wiU merely make her
words true, or else wiU leave 'concealment' of her truths behind, after discrediting
Cassandra by means of empty rumours.36

5. Euripides (Heracl. 40) remains to be addressed. The passage under discussion

belongs to the prologue of the play, spoken by Iolaus. Driven by Eurystheus, king
of Argos, the children of Heracles flee as fugitives throughout Greece until they
reach Attica. Iolaus appeals for protection on behalf of them as suppliants and

they seek refuge in Marathon. Although reference is made to Athens and the
Athenians throughout the play, the action is located in Marathon, and more precisely
at the altar of Zeus Agoraios.37 The plain of this land is inhabited by the two sons

of Theseus, Demophon and Acamas: neSia yàp rfjaSe yOovog / Staaoùç kcitolkeTv

0r)aétoç naïôaç Àoyoç (Unes 34-35). Theseus' sons are said to have acquired it by
lot (line 36: KAqpw Aaxovtaq) - in other words, not by violence. The legitimacy of

power is, hence, attributed to the casting of lots (KÀrjpoç), that is to say, an aUot-

ment by sortition among the descendants of Pandion. (Note that one of the ten

36 See the discussion of this passage in Pillinger 2019:143-144.
37 Mendelsohn 2002: 50-65.
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Cleisthenic tribes of Attica, Pandionis, takes its name from this eponymous hero.)38

Although sortition was instrumental for the functioning of Athenian democracy,
its ritual origins reach far into the past.39 Cross-cultural studies insist on the

universality of this practice.40

Although Iolaus' speech, and his strong emphasis on allegiance to kin, is

strongly embedded in an archaic and aristocratic mentality, there is an anachronistic

allusion to a democratic practice. Or, to put it better, clan-oriented values

are realigned with democratic and political discourse.41 As a matter of fact, a

concern among Euripidean scholars is to account for the oddity of Zeus Agoraios as

the object of Iolaus' and the Heraclids' supplication: "Why is the appeal not to
Zeus Hikesios, Aidoios, or Soter?", wonders a modern commentator of this
tragedy.42 Later mythographic accounts, attempting to regularize the myth in order to

rationalize the event, report that the supplication of the Heraclids took place at the

Altar of Pity (éÀéou ßtopöq).43 No evidence of a cult of Zeus Agoraios at Marathon
survives, but an altar of Zeus Agoraios in Athens seems to have been removed to

the agora after the Pnyx ceased to be the main place of assembly.44 "A symbol of
Athenian democratic debate",45 Euripides might have invented the existence of
such an altar in Marathon. In this context, it needs to be remembered that it is

hardly a coincidence that sortition procedures in Athens used to take place at a

single location in the agora - namely in the Theseion.46

A particular remark on the Greek text is in order. The Laurentianus reads

tôvô' öpov in line 38, and this is the lectio that must prevail, as some modern
scholars argue.47 As it was misunderstood as 'border', a correction was introduced

38 Within the tribe of Pandionis one of the demes was Probalinthos, which originally belonged to
the Tetrapolis (along with Marathon, Oinoe, and Trikorinthos). See Roussel 1976: 281. On the site of
this deme, see Humphreys 2018: 895-898.
39 See, for instance, Demont (2003) for its role in Athenian democray. Cf. Demont 2019: 101: "Le

sort semble [...] se laïciser peu à peu, et son usage décrire peu à peu de façon presque exclusive une
pratique politique de type démocratique". See also Reggiani (2016:125), on the "originaria religiosità
délia procedura, [che] non [è] espressione di estrema democraticità ma metodo di rivelazione di una
volonté suprema".
40 For a comparison of Chinese and Greek uses of cleromancy, see Raphals 2013. For Near
Eastern parallels, see West 1997:110 ("Myths reflect actual use of the lot in the Near East to allocate
shares of a man's estate to his sons ..."). Cf. footnote 56 below.
41 Mendelsohn 2002: 64. The positive presentation of Athens in this play is that it is governed
along democratic lines (Allan 2001:135
42 Wilkins 1993:60. See also Rosivach (1978: 32), who adds Zeus Xenios to the list.
43 Apollod. 2.8.1 [167]; Schol. Ar.Eq. 1151.

44 Thompson/Wycherley 1972:161. A scholium on Aristophanes' Knights (410) may contain a

reference to this transfer.
45 Wiles 1997:193.
46 The precise location of this temple remains an enigma. See Aeschin. 3.13; Arist Ath. 62.1. Cf.

Rhodes[1981] 1985:689-690;Jones 1995:514.
47 See the editions of Garzya (1972), Calderon (2007), and Almirall (2016). On Euripides' manuscript

Laurentianus, see footnote 19.
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by Stephanus (irjvô'... ôSov) and followed by some subsequent editors. In fact, in
Attic terminology of land tenure, the word ôpoç is well attested for a marker
indicating an estate which had been set apart as a répevoç and it belongs to a special,
sacral category.48 It is in this sacred precinct that Iolaus, Alcmene, and the Hera-
clids take refuge at the altar of Zeus Agoraios.

The background of the Heraclidae represents in its first part a hikesia tableau
and Iolaus' rhetorical words point, indeed, to a suppliant discourse.49 However,
the setting at the altar of Zeus Agoraios and the reference to lot drawing (KXijpto

Àa/dviaç) and to land inheritance at this point suggest other avenues for interpretation

- namely, political division and allotment and ownership of territory. At the

core of the Heraclids' misfortunes lies not only the question as to whether the

refugees will be protected by the Athenians, but also which territory they will eventually

inhabit and whether a piece of land will be allotted to them. A few lines above

Iolaus has made it clear that the children of Heracles have been "bereft from a

plot of land all over Greece" (line 31): rrdar|ç 5è x^paç 'EÀAâôoç TiynopEvoi.50 The

mythology of Heracles' children concerns their difficulties in finding a proper
location to establish. In fact, some literary accounts show that, before their arrival to

Marathon, oracular prophecies had signalled the failure of the Heraclids to settle

down in other parts of Greece, like the Peloponnese; and afterwards, a subsequent
oracular response would be requested from Delphi.51

At this point in the plot, this is precisely what Iolaus is engaged in. It is on
account of their mutual kinship (line 37 : roIaS' éyyùç ôvxaç) that Iolaus and

Alcmene expect from Theseus' sons to share their allotted territory - and it is

because of them that, Iolaus affirms, they have reached Marathon (line 38: <I>v £Kan
dtpiKÖpeaG'): Demophon and Acamas, Theseus' sons, are related to the Heraclids

through Theseus' mother Aethra - Alcmene's cousin (see lines 207-213).52 Iolaus
is trying to discern which is the location to be allotted to Heracles' children. The

verb xaÀKCtLvû) (Une 40) appears again in a context of a mantic performance: eyw
pèv ùpcpi toIoôe xoAkcuvgjv tékvok; can be translated as "I am asking for a divina-

tory decision regarding these children". This might help explain why Eurystheus'
herald, when he first appears, scornfully addresses Iolaus as a diviner: pdvnç 6'

rjoG' dp' où kciàôç tùSe (line 65), which can be an echo of Agamemnon's rebuke of
Calchas at the beginning of the Iliad (1.106): pctvit kqkwv où ttüj noté poi to Kprj-

48 Oliver 1963. Cf. Lalonde 1991: 5 and Wade-Gery 1932: 878-882.
49 See Mendelsohn 2002: 58-62; Bernek 2004: 221-263. Notably, in the first 350 lines a small-
scale suppliant play is performed (Burnett 1976:15).
so And not: "since we have been banished from all the rest of Greece", as Kovacs has it. On the
archaic meaning of xùpa as a defined, limited space and its continuity in the Classical period, see

Casevitz 1998.

51 See Apollod. 2.8.2 [169 and 171]. Cf. Isoc. 6.17-20.
52 On kinship as a basis for alliance through the recorded history in the ancient world, see Jones
1999.
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yuov slnaç A recurrent feature of manteis in tragedy is their opposition to the
authority of autocratic kings.53 And Iolaus speaks and behaves as such.

Cleromantic divination was practiced by singular diviners but also at some
oracular centres - like Dodona, Didyma, and maybe also Delphi. Objects used as

lots included pebbles, beans, rods, dices, knucklebones. They could be shaken in
an urn, thrown on a table, or thrown into water. As Bundrick has shown, Athenian
vase painting may provide iconographie evidence of this practice.54 Textual
evidence is not absent. In Pindar's fourth Pythian Ode (4.189-191), the seer Mopsus is

said to prophesy by means of sacred lots. Commenting on this Pindaric passage,
the scholiast provides evidence for their use at sacred tables in the sanctuaries
(Sch. Pi. P. 4.338):

KÀâpoiatv: lotéov ön KÀrjpotç Tottplv épavTEÙovTO, Kai ijaav em twv tepwv tpatte-
Çûv àaTpàyaÀoi, olç ptJtTOVieç épavreùovTo.

It should to be noted that lots where formerly used for divination purposes. And
there were knucklebones on the sacred tables with which they used to take oracles

by throwing them.

The scholiast is probably overgeneralizing this practice, being superficially
acquainted with it. And he does not give indications concerning the sortition mechanism.

However, Pausanias explains the function of one of them in Bura
(Achaea).55 Greek myth provides a number of examples of these practices. Casting
lots appears in Homer as a means of dividing an inheritance between brothers
(Od. 14.208) or the universe among Cronos' sons (II. 15.187). It constitutes the
mechanism used to avert - without much success - the brothers' quarrel between
Eteocles and Polynices upon Oedipus' death, both in Stesichorus and Aeschylus.56

Ultimately, we are facing the crucial problem of the division of inheritance: how
the family portion of land would descend was understandably a matter of utmost
importance.

53 DiHery 2005:172.
54 Bundrick 2017.

55 See Paus. 7.25.10: Karaßdvxiov 8è ùk Boùpaç ciiç èni OâÀacaav Ttorapcx; te BoupaÏKôç ôvopa-
Çôgevoç Kai 'HpaKÀrjç où péyaç éariv èv artriXaiw' ètttKAnaiç pèv Kai toùtou BoupaÏKÔç, pavTEiaç Sè

èni nivaKL te Kai darpaydAou; êan <AaßEtv>. sOyerai gèv yàp npö toü àyàAgaToç ô tù 0eù XP<4M£-

voç, èni 6è Tfl Eùxft Aaßwv àarpayâAouç - oi ôè äipOovoi napà tù 'HpaKÀEi keXvtol - TÉaaapaç dipiqarv
èni Tfjç TpanéÇqç' èni 5è navxi àarpayàAou axngaTiyeypaggéva èv nivaKi èniTpâEç è^ijyr|aiv êxEl to0
axijpaToç ("When one descends from Bura towards the sea, there is the Buraikos river and a not
large image of Herakles in a grotto; he too is called Buraikos, and he offers an oracle from a list and
from astragaloi. Whoever intends to consult the divinity, prays in front of the image, and after the

prayer, he takes up four astragaloi (plenty of them are lying around Herakles) and rolls them on the
table. For any combination of the astragaloi, the inscription in the list gives an easily accessible

explanation of the combination"; trans. Graf 2005: 62).
56 Burnett 1988; Demont 2000; Wick 2003.
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Mythology is not our only source for evidence of allotment and distribution
of land by mantic resolution. In Athens, each tribe possessed, or rather administered,

one or more pieces of a sacred real estate.57 Problems concerning the

demarcation of sacred land did eventually arise. And historical disputes show how
divination could be used in cases of doubt. Less than one century after the
premiere of the Heraclidae, the Athenian assembly decided to divide the recently
acquired territory of Oropus in northern Attica (335 BCE). It was broken up into five

roughly equal lots and the five mountains were subsequently allotted to the ten
Athenian tribes. After the tribes had been paired so that two shared each mountain,

it became clear that Akamantis and Hippothoontis had mistakenly been
allocated land belonging to the god Amphiaraus. In order to obtain a signal from the

god in this question, the popular assembly appointed three men. They went to the

sanctuary of Amphiaraus at Oropus and spend the night there in order to learn
what Amphiaraus would let them dream. Indeed, this particular incubation
sanctuary was an oracle of dreams.58 A lex sacra, coming from this Amphiareion and
dated to the early fourth century BCE (ca. 386-374 BCE), may provide a parallel to

the religious, and divinatory, setting of the Euripidean passage. It states the following

prescription (CGRN 75, lines 43-47 ):59

év Sè to! KoqiriTri pto-
i kci0eij8eiv xwpic; pèv toç âvSpaç, xwpiç
ôè Tàç yuvalKaç, toùc; pèv avSpaç Èv roi rtpo r|-

[ô]ç toù ßwpoü, Tàç 8è yuvaÎKaç èv toi ttpo hearré-

piK

In the dormitory, men and women should sleep separately from one another, the

men in the part to the east of the altar and the women in the part to the west.

A screen or a barrier might have been employed in the Amphiareion to separate
sexes - or else an invisible line was observed between the altar and the back wall
of the stoa.60 Although necessary for reasons of purity and other practical factors,
the segregation of men and women in a sanctuary is not directly paralleled to our
knowledge. Now it is precisely to a strict gender segregation that Iolaus refers at

this point (39-43): "Our flight is generaled by a pair of grey-heads, with me giving
anxious thought for these boys while Alcmene guards the daughters of her son

57 Papazarkadas 2011: 99-111. By the end of the Classical period, the Attic tribes ended up
possessing as extensive areas as they ever had.
58 One of these men was a certain Euxenippos. Upon their return, Polyeuktos denounced Eux-

enippos for subversive activity. For the use of one of those who supported Euxenippos, Hyperides
(Eux.) wrote the speech that is our source for the whole matter. See Isager/Skydsgaard 1992: 186;

Papazarkadas 2011:102-106; Bowden 2019; Van Hove 2019.

59 See I.Oropos 211 GHI27 (Rhodes/Osborne 2003:128-134).
60 See Renberg 2016: 279-281 and 628-633. According to Hyperides (Eux. 14; see footnote 58),
the incubants slept in the hieron.
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within the temple, clasping them in her embrace. For shame prevents us from
putting young girls before the crowd and standing them at the altar".61

6. As in the case of Antigone and Apollo above, the divinatory performance by Io-
laus at the beginning of the Heraclidae is expressed through the verbal form yciÀ-

KCHVü). For a Classical and Post-Classical Greek speaker the original etymology of
this word was completely obscure as its metallurgical côté had vanished long ago.

Therefore, it could be easily confused with the phonetically contiguous KoAxaivto

by a copyist at any moment of the history of textual transmission of the Antigone,
the Heraclidae, and the Alexandra. And yet a number of manuscripts from
separate textual traditions bear witness of the original xctÀKCuvw.62

If our proposal holds true, the postulated verbal form xoAkolvoj would
provide an economic, comprehensive interpretation of the three passages at issue. Its

meaning 'utter or elucidate a prophecy* may be read into the three of them, without

any need to adjust a figurative use in order to meet the requirements of each

context: 'to ponder deeply'; 'to be unquiet, excited', 'to long for*.63 Ancient scholars

strove to account for a metaphorical meaning of KaÀxaivw, its primary meaning
being 'to be purple-coloured', as Nicander {Th. 641) shows.64 Therefore they resorted

to figurative and allegorizing interpretations related to xciAxn 'purple limpet'
and its synonym ircxptpbpa. And their rationalizing efforts have loomed large over

61 Iolaus' concern about Heracles' (laughters being seen in public would hence not be a retrojec-
tion of a fifth-century Athenian convention into the world of heroic myth, as Allan (2001: 136)
assumes. Rather, if a reference to the Amphiareion iatromantic cult is relevant here, this motif can be

seen as a secondary element of dislocation in the Heraclidae, along with the Marathonian Tetrapolis,
vis-à-vis the Athenian centrality of the altar of Zeus Agoraios, as Mendelsohn (2002:62-65) has
delineated. A conflation of locations and a blurring of boundaries is at work here (Athens, Marathon,

Oropus). In fact, the word xéppovaç (line 37) may refer to the bordering location of the Amphiareion
at the geographical limits between Attica (AOqvwv in line 38 refers to Attica) and Boeotia. Besides,

the term népaOev (line 82) 'from across the water' (cf. Hdt. 6.33: BuÇdvxtoi pév vuv Kai oi TtEpqOc

KaAxnSövtot) suits a location on the coastal region of Attica opposite Euboea (line 83: Eüßolö' dKxdv)

better than Marathon itself: "la posizione geografica di Oropo, sul mare [...] ne fa un'importante
testa di ponte, sul continente, del traffico con Eretria in Eubea" (Musti/Beschi 1982: 396). The
establishment of the Amphiareion at Oropus is dated to the last quarter of the fifth century BCE, which
roughly fits the date of performance of the Heraclidae (dating oscillates between 430 and 420 BCE).

62 The only manuscript including two of these texts (the Antigone and the Heraclidae), the Lau-
rentianus 32.2 (codex unicus for the Heraclidae), has suffered corrections. The original reading, manu

prima, xaAKcdvtov (Heracl. 40) was probably emended to koàxcuvuv to meet the reading KoXxai-

vouaa in the text of the Antigone in the same manuscript (see footnote 19).

63 See footnote 9.

64 See footnote 1. Classical theory assumes that a term has a single primal meaning, and that all
other uses are in some sense metaphorical (Innes 2003: 11). Literary, and specifically poetic,
language is based on the (controversial) opposition between normal and deviant uses of a word (see

Silk 2019). At the end, we are facing the crucial problem of the incommensurability of semantic

structures in the language studied and the lexicographer's mother tongue. On the way in which the

range of meaning of an ancient word is sectioned and arranged in keeping with the thought associations

of the age and time of the dictionary writer, see Clarke 2019: 252.
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the centuries.65 A powerful exegetical tool, allegorical interpretation has long been

instrumental in coping with ancient texts. And the scholarly procedure combining
allegoresis and etymology is "one of the features particularly characteristic of the

Western classical tradition".66 As a matter of fact, it comes as no surprise that
Friedrich Hölderlin was scorned by his contemporaries for his failure to resort to a

metaphorical translation of Ismene's KaA/aivouaa in the Antigone: "Was ist's, du
scheinst ein rothes Wort zu färben?".67

Jordi Pàmias, Departament de Ciències de l'Antiguitat i de l'Edat Mitjana,
Facultat de Filosofia i Lletres, Universität Autönoma de Barcelona,
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