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Abstract

This thesis examines the daily life and religiosity of ancient Greeks through their consultations at
the oracle of Zeus Naios and Dione in Dodona, Epirus, during the Classical and Hellenistic period,
as well as explores the role that the oracle played in shaping its supplicants’ day-to-day reality.
Past scholarship has predominantly centered on literary and archaeological sources in order to
investigate the functioning of the sanctuary, its divinatory practices, and its staff. Of late, the focus
of studies has shifted to the inquiries made by those visiting the oracle. However, it has been the
very recent publication of the corpus of over 4000 oracular inscriptions from the Epirote sanctuary
(Dakaris et al. 2013, 2 vols.), which has significantly expanded the source material for the study
of Dodona and its supplicants. These previously unpublished tablets, dated to the 6"-2" ¢. BC,
contain a wide range of queries made by private individuals, poleis, and koina at the oracle, as well
as answers given by the gods. By placing these texts in a broader socio-economic and historical
context, this thesis analyzes the portrayal of the lives of the individuals and communities
consulting at Dodona through the prism of their questions, requests, and concerns. It examines the
identity of the supplicants, arguing that most seem to have been of local Epirote and Northwestern
Greek origin. Each chapter addresses a different topic of inquiry concerning religious, social, and
economic issues, demonstrating the extent and range of the oracle’s influence over worship, local
economies, and socio-cultural norms. The thesis also explores the different ways in which the
supplicants used oracular divination to solve their problems. It contributes to the understanding of
the role of oracles in personal religiosity and communicating with the divine in order to alleviate

one’s concerns and shape one’s decision-making process.



Impact Statement

This thesis is the first comprehensive historical study of the published oracular tablets from
Dodona that examines the epigraphic evidence as a whole rather than as smaller separate case
studies. This broader scope has allowed for a thorough analysis of overarching themes and trends
in the consultations from the 6™ to 2" ¢. BC, particularly regarding the types of issues faced by
the supplicants and the ways in which they used the oracle to mitigate their concerns. The personal
nature of the oracular inquiries shifts the focus to the individual and their experiences, offering
glimpses into the lives of various social groups, such as women, labourers, or slaves. By
decentering — when possible — traditional narratives about the perspectives of free men, elites, and
the polis, this thesis contributes to the knowledge about the daily existence of ancient Greeks who
have largely been omitted in other source material. Additionally, the examination of the identities
of the visitors at the oracle of Dodona has demonstrated that many of them were locals of Epirote
or Northwestern Greek origin. The socio-economic history of this region is not well-attested; the
oracular tablets have helped shed light on some of the societal bonds, religious practices, and
economic pursuits of the inhabitants of Epirus. The historical and social topics this thesis addresses
will be of interest to ancient historians studying daily life in the Classical and Hellenistic periods,

especially those focusing on regional studies or on the narratives of underrepresented groups.

Furthermore, in investigating when and how the supplicants utilized oracular divination to
address their problems, this research explores the elusive concept of personal religiosity in ancient
Greek religion. In recent years, the idea that the religious rituals and beliefs of individuals were
wholly dictated by the religion practiced within the context of the polis has been strongly contested
by scholars, who have called for an exploration of religious customs and attitudes expressing
personal devotion; this thesis aims to help close this gap in the scholarship. Through an analysis
of the religious topics about which visitors consulted the sanctuary of Dodona and the ways in
which they formulated their queries, this study discusses the difficulties people encountered in
their communication with the sphere of the divine, but also highlights their initiative and agency
in facing these issues, demonstrating that personal choice was one of the defining elements of
personal religiosity. By examining the role of the oracle in guiding individuals through their

problem-solving process and the mantic strategies supplicants used to alleviate their concerns, this
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work also hopes to provide insight beyond academic scholarship about faith, risk and decision-
making — universal concepts that have recently become particularly relevant in the public debate

as a result of the uncertainty people across the globe face due to the COVID-19 pandemic.
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Introduction

The oracle of Zeus Naios and Dione in Dodona, Epirus, considered by the ancients as the oldest
oracle of the Hellenic world, has long been shrouded in mystery; Greek and Roman literary sources
offered scarce and sometimes conflicting information about the sanctuary and its visitors. To date,
the study of the Epirote oracle has predominantly relied on literary sources and material evidence
in the form of votive gifts and architectural remains uncovered at the site. However, the
rediscovery of the shrine of Zeus and Dione and subsequent excavations brought to light a
forgotten and surprising element of the divination process: lead tablets containing oracular
consultations, dated to the Classical and Hellenistic periods. The progressive inclusion of the
tablets found at Dodona into the research about the site has not only allowed for a more detailed
understanding of the functioning of the sanctuary and its position in the Ancient Greek world but
has also provided ample information concerning the supplicants seeking the help of Zeus and
Dione. Unlike the epigraphic evidence found in many of the other well-known ancient oracles such
as Delphi or Didyma, the oracular inscriptions from Dodona are mostly queries made by private
individuals (although a few inquiries can be attributed to poleis, koina or ethne), which touch on a
variety of subjects, including marriage, children, property, religion, travel, trade, health, and
justice. These texts offer unique and intimate insight into the daily life of the supplicants. Through
an investigation of thematic case studies, this thesis will examine how and why the visitors
interacted with the oracle of Dodona, as well as demonstrate the extent and range of its influence
over local economies and socio-cultural norms. This study will also contribute to the understanding
of the role of oracular divination in the decision-making process and personal religiosity of the

supplicants.

1. Rediscovering Dodona and the oracular tablets: A historiography
Any scholar seeking to delve into the history of the oracle should begin with the circumstances
surrounding the discovery of the shrine and oracular tablets, which initiated the subsequent
archaeological excavations and studies of this previously unknown evidence. The location of the
sanctuary was generally believed to be in Epirus, within the vicinity of loannina, but it was not

until 1819 that Thomas Leverton Donaldson identified the ancient Greek ruins south-west of the
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city as Dodona, a theory later expanded by Christopher Wordsworth.! Konstantinos Karapanos
was the first to excavate the site in 1875, his finds confirming Donaldson’s hypothesis.?
Karapanos’ work — though not conducted to the standards of contemporary archaeological
excavations — produced a number of votive and religious objects, including 42 oracular tablets
later published and translated for the first time in Dodone et ses ruines.® The discovery of the
tablets proved to be a decisive moment in the study of the oracle, shedding light on its mysterious
divination method. However, Karapanos’ deciphering of the inscriptions was far from satisfactory,
prompting a wave of publications reinterpreting the texts,* crowned with Hoffmann’s exhaustive
study of the tablets.’

Further explorations of the Dodona site, led by G. Soteriadis, began in 1920; after a second
break, they resumed in 1929, under the auspices of D. Evangelidis and the Greek Archaeological
Society.® The excavated tablets were consistently published in the Ipaxtca tig &v ABfvoug
Apyaworoyuey ‘Etonpeia, though often without much context and interpretation.” After
Evangelidis’ death, S. I. Dakaris took over research at Dodona. His collaboration with I.
VVokotopoulou and A.-Ph. Christidis began yielding extensive results, leading to a series of smaller

studies and building up to the magnum opus that would be the corpus published in 2013.8

But the first work to provide a comprehensive overview of the sanctuary since Karapanos’
text was H. W. Parke’s The Oracles of Zeus. Dodona, Olympia, Amon (1967), in which he included
the more recent excavations along with the tablets. The focus, however, was on the sanctuary’s
role and functioning as an oracle rather than on the epigraphic evidence. Since then, several other
landmark publications about Dodona and the oracular tablets were produced. Most notably, E.
Lhote’s Les lamelles oraculaires de Dodone published in 2006, offered a re-examination of the
167 tablets previously published. In his comprehensive study of the oracular texts, Lhéte focused
primarily on their palaeographic, linguistic, and dialectological aspects, providing a thorough set

of guidelines for the dating, reconstruction and interpretation of the tablets. Though his work does

! Piccinini 2017: 20.

2 Dakaris 1971: 33.

3 Karapanos 1878.

4 Rangabé 1878; Bursian 1878; Blass 1879; Wieseler 1879; Roberts 1880; Rochl 1882; Pomtow 1883.
5> Hoffmann 1899.

6 Chapinal-Heras 2021: 8.

7 Lhéte 2006: 4.

8 Dakaris et al. 1993; Vokotopoulou 1992; Christidis 1997; Dakaris et al. 1999.

-13 -



attempt to set the inscriptions in their historical context, its primary emphasis is on a philological

analysis of the material.

Almost simultaneously, E. Eidinow published Oracles, Curses, and Risk Among the
Ancient Greeks (2007), a study exploring the concept of risk through the prism of oracle
consultation and curse writing. The similarity between the tablets and the katadesmoi had been
previously noted by other scholars, but Eidinow is the first one to have attempted such a
comparison in detail.® Her monograph incorporated a catalogue of 137 inscriptions, including
some that Christidis, with whom she was cooperating, had not yet published. Through a
comparison with literary sources and epigraphic evidence of personal inquiries at other sanctuaries,
her work placed the tablets in the broader setting of ancient Greek oracles, discussing the patterns

of individual consultations at Dodona and their role in decision-making.

Also published in 2007, M. Dieterle’s Dodona: Religionsgeschichtliche und historische
Untersuchungen zur Entstehung und Entwicklung des Zeus-Heiligtums approaches the topic of the
oracle from an archaeological perspective, placing it within the ancient context of the surrounding
buildings, institutions, and administration. She also devotes a chapter to the oracular tradition of
the sanctuary, including the tablets and the practices surrounding their production and use. The
most recent book-length study dedicated to the sanctuary, J. Piccinini’s The Shrine of Dodona in
the Archaic and Classical Ages. A History (2017), delves into the history and development of
Dodona into a Pan-Hellenic place of cult between the 7" and the 4™ centuries BC. The author
examines the oracle’s relationship with various ethne and poleis, as well as its evolving role in the

Ancient Greek world through literary, archaeological, and epigraphic sources.

A common feature of contemporary scholarship about the oracular tablets was a call for
the publication of a corpus which would include all the excavated tablets, a feat finally achieved
in 2013 through the collective work of the aforementioned Dakaris, Vokotopoulou and Christidis.
Ta ypnotipla ehdopato ™ Awddvng: Tov avackaeov A. EvayyeAion published in two volumes,
comprises a catalogue of 4216 oracular inscriptions with apparatus, proposals for restorations of
lacunae, and commentary. This outpour of new material met with responses by several scholars

seeking to clarify the reading and interpretation of specific texts or to provide an overview of their

% Lhote 2006: 428.
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content.’® The Dodona Online Project, led by P. Bonnechere, was launched after the publication
of the tablets by DVC.! Its aim is to provide a critical edition and translation of all the published
tablets. Case studies of selected tablets in their historical and social context have also been
collected in Dodona. The Omen’s Questions. New Approaches in the Oracular Tablets (2017).12
Most recently, D. Chapinal-Heras published Experiencing Dodona (2021), a study of the evolution
of the sanctuary against the broader background of political changes in Epirus. Unlike previous
works discussing the shrine, Chapinal-Heras utilizes the tablets to reexamine the history of Dodona
and its connection to the region.

2. The oracular tablets: Discussion of sources
The oracular inscriptions are central to this thesis; they constitute its primary and most significant
source material. Comprising of over 4200 textual fragments, this extensive epigraphic corpus
encompasses the inquiries made by the supplicants visiting the sacred site, answers given by the
oracle and miscellaneous letters, personal names or individual words believed to have been part of
the divination process. The texts were inscribed on thin sheets of lead, often folded, ranging
between 2 and 14 cm in length and 1 and 6 cm in width. The tablets were found in the temenos of
the sanctuary. Their precise location is rarely specified; Karapanos writes that the lead inscriptions,
along with other votive items, were found scattered among the ruins of the temple of Zeus, about
3 meters underground.'® Piccinini adds that a few were also excavated at the entrance of the
sanctuary.!* The tablets contain questions asked by both individuals and communities, concerning
a wide variety of economic issues (such as work, finances, trade, agriculture, and inheritance),
social matters (including marriage, children, slaves, health, and crime) and affairs of the

community. The two main corpora which form the basis of this thesis are Lhote’s Les lamelles

10 General discussion of tablets: Parker 2015; Pantermalis et al. 2016; Parker 2016; Chapinal-Heras 2017; Chaniotis
2018. Grammatical analysis: Méndez Dosuna 2016; Méndez Dosuna 2018; Tselikas 2018. Case studies: Mack 2014;
Carbon 2015; Piccinini 2015; Liapis 2015. Additionally, P. Funke and K. Knépper are working on an edition of the
96 oracular tablets (Inv.-Nr. Misc. 10755, 1-96) found in the collection of antiques of the Museums in Berlin. These
tablets, which were sold to the Museums of Berlin in 1875-1876, have only recently been made available to scholars
and a thorough autopsy and analysis of these materials is very much needed. The project, funded by the DFG, is
expected to end in 2022.

11 DOL (https://dodonaonline.com/)

12 Edited by K. Soueref, this volume is the product of the conference Dodona. The Omen’s Questions. New
Approaches in the Oracular Tablets, which took place on September 16", 2016, alongside the exhibition Dodona:
The Oracle of Sounds, held at the Acropolis Museum in Athens.

13 Karapanos 1878: 19.

14 Piccinini 2013: 64.
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oraculaires de Dodone and DVC’s Ta ypnotipio eldouazo e Awowvys: Twv avoackapaoy A.
Evayyelrion. Together they encompass all of the oracular inscriptions published to date; some of

the tablets from Lhote’s work overlap with tablets found in the DVC corpus.

While the inscriptions offer remarkable and intimate glimpses into the everyday life of the
supplicants and present the perspectives of various social groups, such as workers, slaves, and
women, usually omitted in ancient literary sources, they also provide a challenge to those
researching them. Buried for over two millennia, the metal tablets have suffered corrosion and
sustained other damage, which has impacted on the legibility of some of them.® Further issues
with deciphering and understanding the questions arise from the manner in which they are written.
The layout of the texts on certain tablets is confusing — queries, answers and individual letters are
mixed up, a side effect of the reuse by several supplicants of the same lead material. The content
of the oracular queries themselves can equally be confusing. The questions are frequently
fragmentary, either as the result of the erosion of the metal or by choice of the person inscribing
and are written in a veritable plethora of dialects. It is uncertain who exactly wrote the queries —
the supplicants themselves or a member of the sanctuary staff — but the dialectal variety found in

the texts suggests that many of them would have been inscribed by those visiting the oracle.®

Finally, the tablets prove very difficult, if not impossible, to date precisely. Scholars who
worked on them have approached this problem from two opposite sides. On one end of the
spectrum are Dakaris, Vokotopoulou and Christidis, the editors of the largest and most recent
corpus of oracular material from Dodona, who propose a broad date range for each tablet, with a
margin of error oscillating around half a century. While erring on the side of caution seems like
the more reasonable strategy, the editors unfortunately did not specify the criteria they used in
order to assign dates to the inscriptions, making it difficult to understand the reasoning behind their
chronological estimates. The other method is the one followed by Lhote, who assigned each of the
tablets a very precise date based on the content of the query, as well as the dialect, alphabet and

letter shape. Despite the perhaps overly optimistic outlook, Lhéte’s research yielded a compelling

15 |_héte 2006: 2.

16 |_hote 2006: 363-380. The most thorough dialectological analysis of the oracular texts from Dodona to date was
conducted by Lhéte, who examined 167 tablets. In his catalogue, he distinguishes inscriptions written in Doric
Greek (including Epirote Doric, colonial Corinthian Doric, and Doric from Magna Graecia or Sicily), Aeolic Greek,
lonian Greek and Attic Greek. He also notes the various Greek alphabets, which appear in the tablets, such as the
Corinthian alphabet and the local alphabet from Dodona. See also Méndez Dosuna 2018.
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suggestion — the post quem and ante quem dates for the ensemble of the tablets. The former is
established as the middle of the 6™ c. BC based on three instances of the use of archaic alphabets.
As these are the earliest tablets Lhote could comfortably chronologically date, he establishes them
as the oldest ones among those he had access to.'’ It is worth noting that DVC also believed the
6" c. BC to be the earliest time during which the inscriptions could have been written. They
similarly follow Lhéte’s suggestion for the ante quem date, which they estimate to be in the 2" c.
BC, while Lhote proposes a more exact moment in history, the year 167 BC, during which the
Roman army of Lucius Aemilius Paullus Macedonicus ravaged Epirus and destroyed Dodona. No

tablets that could indisputably be dated to a time following the disaster have been found.*®

Though the topics of the questions vary, the structure of the inquiries themselves is
formulaic, resulting in the presence of recurring elements in a number of inscriptions.'® The first
commonly encountered, though not obligatory, element is an invocation to the god or gods, as well
as wishes of good fortune, expressed in the opening through a variant of the 0g6¢” dyadn toym

formula.?

Subsequently, a phrase composed of the name of the supplicant, the verb “to ask” (mostly
épwtdo) and the consulted divinities would precede the question. Visitors at Dodona would
traditionally seek help from Zeus Naios and Dione, the divine couple presiding over the oracular
site, as well as occasionally invoke other deities.?* Besides changes in the choice of invoked gods
and goddesses, the opening composition of the query could be subject to modification, with an

absence of the name of the supplicants or no mention of the divinities.?

The final part of an oracular text was the question itself. Queries could be asked in the first
person (“I inquire”) or in the third person (“he/she/they inquire”). The inscriptions from Dodona
present a great diversity of subject matter, however the form in which the subject matter was
approached is relatively standardized. In his study of the tablets, Lhote discerns two primary

constructions, the i formula and the tivi formula, though Piccinini has recently suggested to

17 hote 2006: 11.

18 |_hote 2006: 12-15.

19 Eidinow 2007: 125-126.

20 And varieties thereof: 8eoi (LOD 13), toya éyodd (DVC 4135), 0edg toyo dyadé (DVC 1568), Ocoi toyo dryadd
(DVC 1195), 8g6g ayaba thya (DVC 2650), Ogoi dyadar toyxor (DVC 3196), 0g0¢ toyo (DVC 2242), 0g6¢ toxm
ayadn (DVC 3141).

2L The gods invoked during the oracular consultation are discussed in Chapter 2.2.1.

22 |_hote 2006: 337.
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expand these categories by a third one — the mepi formula (topic questions).?® The § formula
describes dichotomous queries, in which the supplicant asks the gods to choose between two
presented alternatives. Lhote points to a number of variants of this construction: certain questions
might be missing the opening part of the formula, including the interrogative 7, while in other
cases 1 can be replaced by motepov, motepa, ai or €i.* The tivi formula refers to non-polar
questions, following broadly the structure: “to which god or hero should the supplicant sacrifice
in order to succeed”.? In these instances, the optative paired with the modal particle (dor. ka, att.
av) expresses the potential mood. Certain cases combine two or more questions within one text,
but these two types of formulas are never merged together. Nevertheless, if they pertain to an
eventuality, they can share a feature in the form of the Adtwov kai duewvov formula, through which

the supplicant inquiries about the best and most successful outcome for him or her.

An altogether different question structure is the one that opens with nepi accompanied by
the object of the question in the genitive. These can be long, complex queries which provide details
about the supplicant’s situation or, more often, they are simple, short statements indicating the
subject matter about which the supplicant is seeking advice (such as the overwhelmingly recurrent
nepi yeved query). Unlike the questions relying on the i and tivi formulas, those with the mept
formula often lack an invocation and rarely address the gods directly. The brevity of the text
appears to have been intentional and not the result of damage to the tablet — on occasion it may
have functioned as a summary of a longer version of the question found on the reverse of the tablet,
but in most cases, it seems to be the inquiry itself.?6 All three versions of oracular questions are
well represented in the corpus, occurring indiscriminately throughout the Classical and Hellenistic
period. The supplicants, however, favoured inquiries constructed with the § formula,?” which
points to a divinatory process heavily centered on a “yes” or “no”, or otherwise binary, answer

system.

Among the abundance of oracular questions, a small number of oracular answers has been

identified. As Lhote remarks, determining what was an inquiry and what was an answer is a

23| hote 2006: 336-337; Piccinini 2013: 72.

24 |hote 2006: 338-339.

5 Carbon 2015: 75.

2 parker 2016: 73.

27 The 1j formula questions outnumber the nepi and tivi formulas 2 to 1 respectively. Furthermore, the mepi formula
is marginally more common in the Dodona corpus than the tivt formula.
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problem that has plagued researchers since the early publications of the inscriptions, with some of
the shorter queries being mistakenly understood as divine responses.?® These misinterpretations
are, in part, the consequence of the structure and layout of the texts themselves. The fragmented
questions, often clustered together, sometimes appear at first glance to be declarative or imperative
clauses instead of interrogative ones. The final decision about their status can be only made upon
examination — often what determines whether an inscription is considered the divine reply or not
lies in its connection to a question featured on the same tablet. It would seem that the inquiry can
be found on one side of the tablet, while the oracular reply is inscribed on the other side. In his
analysis of several answers, Lhéte highlights an important aspect: the handwriting in which
questions and answers are written is different, suggesting that the supplicant or a scribe wrote the
question, while the oracle’s reply was etched into the lead by someone else, most likely a
functionary of the Dodona sanctuary.?® Nevertheless, the limited quantity of preserved answers

seems to suggest that recording them was not common practice.

The statements that can be regarded as answers come in various forms. The first can be
classified as responses to the queries with the 1} or mepi formulas. They inform the supplicant of
what to do in the situation he or she has presented to the oracle. The advice from the gods could
be concise, no longer than one or two words, or could carry more complex concepts and present
elaborate suggestions. The second type of answers is the one linked to the questions following the
tivi formula, in which supplicants wanted to know to which divinities they should offer sacrifices
for a successful outcome to their issue. The information the oracle produced was recorded in the

form of lists of deities and the offerings they were to receive.*°

A final category of texts is what Lhote names the “annex inscriptions”, a grouping
consisting of all that cannot be labelled neatly as questions or answers. Among these miscellaneous
texts, several subsets can be differentiated. The first consists of names (in the nominative or

genitive) and abbreviated names, presumably belonging to the supplicant. These are interpreted as

28 |_hote 2006: 357.

29 |_hote 2006: 356.

30 Carbon 2015: 75-79. The length and level of detail varies across the answers. Some, such as, LOD 166¢ (At6ve
Bunv), are laconic and brief, while others, as LOD 142 (Al Naiot oxogov / Au Olvpriot yoipiov A Bpovrar [— —
—1]/ Au EvkA€l yoipiov / Au Bovel AoBav / Kdpar yoipiov / Aptéputt Aygpovor dyoipo / “Hpot Apyoyéton
AoBav), provide elaborate information on what the supplicant should do to gain the favour of gods and heroes.
Whether such a discrepancy is the result of supplicants intentionally receiving answers of different length or simply
someone not recording the entire oracular response remains uncertain.
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means of designating the person making the inquiry. In the case of full names inscribed on the
tablet, they tend not to include patronyms or ethnonyms.®* The second group is composed of
individual letters or sets of letters, which have been to-date understood as numbers used as markers
linking each tablet to a supplicant.®? The third subcategory of “annex inscriptions” refers to titles
or summaries of questions. They are short texts, containing two or three words that encapsulate
the topic of the query.®® While not all of these inscriptions can be explained, this thesis will argue

that some of these brief texts are, in fact, answers to the questions.

The inscriptions found on the oracular tablets from Dodona, though diverse in the topics
they address, tend to follow a formulaic structure. Their fragmentary status and often uncertain or
unclear interpretation and date do not allow a systematic approach; nonetheless, the way in which
the queries and answers are formulated may help in understanding both the workings of the oracle
and the way in which supplicants consulted it. For the purpose of my thesis and the thematic

approach | have chosen, I will be using tablets regardless of these categories.

3. Methodology and Structure of Thesis
In this study, two main approaches were taken. The first examines the oracular queries as
manifestations of personal religiosity. Until recently, the polis religion model, coined by
Sourvinou-Inwood, painted religion in the Hellenic world as “embedded” in the network of
relationships within the polis and as intrinsically tied to it.3* However, some scholars have
questioned the model, noting that it did not account for other types of religious behaviours or
institutions. Due to their panhellenic status and visits from both foreign individuals and
communities, mantic sanctuaries were part of a greater religious framework that went beyond the
polis.® While oracles on an institutional level fit within the concept of polis religion, they equally
provided individuals with “services” that exceeded what was offered by the religion of the polis.
Indeed, the evidence from Dodona attests to manifold and unique personal religious choices and
approaches to the gods that are not seen very often and that clearly underline the Greeks

insecurities about the gods rather than a structured system as suggested by the polis religion

31| hote 2006: 351.

32 Robert 1883: 466-472; Lhote 2006: 352-353.

33 |_héte 2006: 354.

34 Sourvinou-Inwood 2000a; Sourvinou-Inwood 2000b.
35 Scheid 2016: 15.
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model.*® In this manner, oracles provided a religious space that went beyond the polis. The ways
in which the oracular tablets fit into this paradigm will be explored in this thesis.

Within the context of personal religiosity, two more key concepts must be included. One
is the idea of choice and initiative, introduced as an element of personal religion by Versnel.®” The
notion of agency becomes important in one’s relationship with the sphere of the divine; to partake
in divination practices was a deliberate choice on the part of the individual, who presumably
believed that seeking out the help of the gods as the best solution to his or her problem. Thus, this
thesis will place the emphasis on the supplicants and the ways they utilized the oracle of Dodona.
It will build on Eidinow’s argument that for private visitors, the oracle was not a means of
sanctioning an already pre-made decision,® but rather a strategic component of their decision-
making process and a method of mitigating uncertainty in everyday life.*® The other concept useful
in analyzing personal religiosity is that of “low-intensity” and “high-intensity” ritual activities.*’
The former refers to actions undertaken to maintain a constant positive relationship with the divine
rather than interfering in it, such as communal, regularly observed festivals or sacrifices; while the
latter is used to define practices conducted in unusual and distressing circumstances.** This study
will demonstrate that consulting the oracle was primarily a high-intensity ritual, aimed at obtaining
the support of the deities in reducing the level of risk the supplicant faced. However, the degree
and methods by which the gods were expected to help varied, depending on the phrasing of the
question and topic of consultation.

The second approach found in this thesis frames the oracular queries in a regional socio-
economic and historical context. In order to better interpret the stories behind the oracular
consultations, one must strive to understand the conditions from which they arose. Lhote’s
dialectological analysis of tablets prior to the publication of the DVC corpus has demonstrated that
some of the people visiting Dodona were, unsurprisingly, inhabitants of Epirus and neighbouring
regions, but that residents of Thessaly, Boeotia, Athens and Magna Graecia were also well

represented in the inquiries.*? Curbera’s overview of the personal names found in the DVC corpus

3 Kindt 2012: 17-18; Kindt 2015: 36.

37 Versnel 2011: 121-124. This will be further discussed in Chapter 2.

38 Particularly in the case of consultations made by poleis, see Morgan 1990: 156-157.

% Eidinow 2007: 137-138.

%0 Originally formulated as “high-intensity rites” and “low-intensity rites” (van Ball 1976). On adoption of these
concepts to the notion of “belief”, see Versnel 2011: 548, 558.

1 On role of “low-intensity beliefs” in Ancient Greek society, see Eidinow 2019.

42 |_hote 2006: 429-430.
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confirms this, situating the origins of many of the supplicants in Northwestern Greece.*® This thesis
will argue in Chapters 4 and 5 that the new evidence points to the majority of the supplicants being
of Northwestern Greek, and more specifically Epirote, origin. While not a complete study of any
single region, this thesis does follow some of the tenets shared by works focusing on regionalism
in ancient Greek history. The imprecise nature of the source material — e.g. the frequent absence
of identifiers that can clearly distinguish the identity of the supplicants — encourages the
decentering of the role of the polis as a framework and the exploration of narratives belonging to
groups that operate within different political and cultural contexts (such as the Epirote region in
which the oracle of Dodona is situated) or outside the normative level of a male adult citizen (such
as women or slaves).* With this in mind, when possible, the oracular tablets will be compared
with literary sources about Epirus and epigraphic evidence from the region, including other
inscriptions from Dodona, Bouthrotos, Phoinike and Gitana, building on the work of scholars such
as Hammond, Cabanes and, more recently, Meyer and Dominguez et al.*® Placing the oracular
texts against a Northwestern Greek background will not only shed light on the content of the
tablets, but also provide insight into the social, political, and economic life of a region of which
relatively little is known about.

The scope of this research is not without its constraints. The broad dating of the tablets
does not always allow for a precise identification of the time period during which the text would
have been inscribed. Even though recent studies of the queries have argued that some of the
inscriptions offer enough information to be placed in very exact historical contexts,*® not every
tablet contains such detail. Similarly, the frequent lack of patronymics or ethnica, or of defining
dialectal variations, disallows the identification of the origin of the supplicant, and thus a more
precise socio-economic context of the question. These issues are acknowledged in the thesis and
several solutions are offered to mitigate them. The tablets are grouped by subject, which, at the
least, allows for internal comparisons of the queries within the Dodonean oracular corpora and
demonstrates larger trends in the evidence. Furthermore, when no geographic information is
offered by the inscriptions, they are placed in a broader, ancient Greek setting rather than focusing

on regional specificities.

43 Curbera 2013: 419-420.

44 Constantakopoulou 2017: 14.

45 Hammond 1967; Cabanes 1974; Cabanes 1976; Meyer 2013; Dominguez (ed.) 2018.
46 _hote 2017.
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While previous scholarship has investigated the tablets either as focused case studies or
utilized them as auxiliary evidence, this thesis is the first to offer a comprehensive historical
analysis of the oracular queries from Dodona while taking into consideration all of the published
inquiries. The time period covered in this work is defined by the dating of the tablets: 6™ to 2" c.
BC, with the majority of the evidence belonging to the 51"-4" ¢c. BC. This thesis is comprised of a
series of case studies, which have been collected into overarching themes and divided into five
chapters.

The first chapter of this thesis provides the historical background for the rest of the
study. It focuses on the development of the oracle of Dodona in the socio-political Epirote context,
from its establishment in the Mycenaean period to its evolution into a political and cultural center
of the koinon of the Molossoi. It also presents an overview of the functioning of the oracular
sanctuary and its staff, the Selloi and the priestesses. By comparing the literary evidence with the
recently published corpus of oracular inscriptions, this chapter will broaden the discussion about
the various methods of divination attested in the sources, the practical aspects of the mantic process
and the divine responses. The following three chapters concern personal queries. The second
chapter addresses the questions supplicants had about religious matters. By examining the diverse
and individual approaches to oracular consultation and communication with the gods exhibited by
the visitors at the sanctuary, as well as their concerns about other ritual practices, the chapter will
investigate how the tablets can contribute to the understanding of personal religiosity. In the third
chapter, the focus is placed on the individual and his or her relationship with the oikos. It analyses
how the oracle was utilized to expand, shape, and protect this social unit. The main subjects of
inquiry here concern marriage and children, slaves, and the health of the supplicant and his
relatives. The fourth chapter revolves around various aspects of socio-economic life: work and
money, travel and trade, as well as legal problems. It aims to inspect the role of the oracle in
impacting local economies and social practices, as well as to reassess the geographic scope of
Dodona’s influence. The fifth chapter examines queries asked by poleis and tribes. It will fill in
the gaps concerning the range of Dodona’s reach, as well as discuss their relationship with the
oracle. This analysis of the oracular tablets will demonstrate the nature and scale of the role of the
oracle of Zeus Naios and Dione in shaping the lives of the individuals and the communities

consulting at the sanctuary.
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Chapter 1. The history and functioning of the oracle of Dodona

This chapter will serve as the foundation for the study of the oracular tablets by providing the
context in which the sanctuary of Dodona existed and functioned. First, it will examine the
development of the sanctuary and its socio-political position in Epirus. Establishing the role of
Dodona in the region will set the scene for the analysis of the queries through the prism of
Northwester Greek history. Second, this chapter will discuss the workings of the oracle: its staff
and the possible divination methods they used.

1.1. History of the sanctuary: Contextualizing Dodona

The sanctuary of Zeus Naios and Dione at Dodona is located in north-western Greece, about 22
kilometres south-west from the present-day city of loannina. Situated in a valley, the site is flanked
by mountains, with Mount Tomaros rising to its south.*” The entire region of Epirus, in which
Dodona is found, is split by the Pindos chain, which averages at about 2000 m above sea level. Its
temperatures differ from those of central Greece and the Peloponnese, with significantly colder

winters and more rainfall throughout the year.*®

The image of Dodona that can be constructed from literary texts — a perspective rather too
often Athenian — is that of a distant and somewhat liminal place, separate from the cultural and
political workings of the poleis located in the more prominent areas of mainland Greece. In the
earliest recorded mention of Dodona, Homer described it as “wintry” (dvoyeipepoc) and remote, a
destination faraway enough to give the story an appropriate air of mystery and gravitas, but
presumably familiar enough to the audience to avoid any confusion about the divination practices
offered at the sanctuary of Zeus.*® After all, the site was widely considered to be the oldest oracle
in Greece.™® Indeed, while no relics dating to the Neolithic period were found in proximity of
Dodona (unlike in the case of the plain of loannina), excavations uncovered items, including two

groups of vases from the late 3" or early 2" millennium BC, that suggested human presence in the

47 Dakaris 1971: 14.

48 Hammond 1967: 14-17; Cabanes 1990: 70; Piccinini 2017: 31.
49 Hom. 1l. 16.234.

50 | héte 2006: I1X.
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region during the early Bronze Age.>! The origins of the earliest inhabitants of Dodona remains
uncertain. Based on an etymological study of local toponyms, Hammond, Dakaris, and Lhote
identify them as pre-Hellenic groups and credit them with the introduction of an Earth goddess
cult, which they believe to have preceded the worship of Zeus and given Dodona its initial
reputation as a religious centre.>? Piccinini, on the other hand, points to transhumance as the driving
force for local socio-economic organization; this led to the formation of a community for which
the religious site at Dodona functioned as a landmark amid the trade paths that passed through
Epirus.> Contrary to the image of a remote area painted by ancient sources, the region was
interconnected with adjacent lands through an elaborate system of routes used by shepherds
moving cattle and sheep, as well as trading goods and ideas with neighbours. This network dating
to the Late Bronze age, which linked the mountains with the coastal area, was the basis for the
development of local settlements. Within this socio-economic context, Piccinini theorizes that
Dodona would have most likely originated as a meeting place or path marker for the pastoral
communities, whose members travelled across Epirus. The archaeological finds from the Bronze
Age, including mostly domestic items such as loom weights and axes, suggest that the area, which
later would become the location of the bouleuterion, most likely housed the transhumant shepherds
and their families.>* Dodona’s role as a religious site emerged later, most likely because of its

function as a node in the communication and exchange networks of the region.>

51 Dakaris 1971: 16.

52 Hammond 1967: 369; Dakaris 1971: 14-17; Lhote 2006: X. For Dakaris and Lhote topographical names such as
Dodona and Tomaros are not of an Indo-European origin.

%3 Piccinini 2017: 36-38. Ancient authors such as Hesiod, Pindar, Aristotle, and Varro wrote about the large and
impressive cattle and sheep herds of Epirus (Hes. Eoiai fr. 240; Pind. Nem. 4, 51-53; Arist. Historia Animalium 3,
21, 522b and 8, 7, 595b; Varro, RR 11 6). While Piccinini notes that the archaeological evidence from the Late
Bronze and Archaic periods does not seem to corroborate the textual evidence due to the lack of zoomorphic
figurines or imagery found in Dodona, a number of oracular tablets (predominantly dated to the Classical and
Hellenistic periods) from the site demonstrate that animal husbandry was a frequent concern of the people
consulting the Dodonean oracle of Zeus.

% Tartaron 2004: 20-23; Piccinini 2017: 40-41. Attesting to Epirus’s commercial connections to other regions of the
Mediterranean world, archaeological evidence from the Middle Helladic period includes Mycenaean imports and
local imitations (see Hammond 1997).

%5 Piccinini 2017: 39. Piccinini draws analogies between the oracle of Dodona and the sanctuary at Olympia, which
was also founded at the crossroad of transhumant paths in the region of Elis (on the development of the sanctuary at
Olympia, see Morgan 1990). A similar situation could be found at Delphi, which lay at the intersection of roads
oriented on the North-South and East-West axes near Mount Parnassos. Shepherds would cross the area as they
travelled with the animals to the plain of Itea (Wagner-Hasel 2000: 266-281).
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The first recorded Hellenic tribe to have occupied the region was the Thesprotians, who
migrated to Epirus between 1900 and 1600 BC.%® They settled, among others, in the territory that
would later house the oracle of Dodona. Dakaris links the Thesprotians to the earliest mention of
the sanctuary, a passage from Homer’s Iliad, in which the Selloi are named as the interpreters of
the divine will of Zeus.®" He, along with other scholars, believed them to be a community living
in the plains of loannina and Dodona, most likely a subgroup of the Thesprotians. Despite the
arrival of a new group, the economy of Epirus seems to have remained unchanged, with a heavy
focus on cattle breeding and transhumance between Pindos mountains and the coastal plains. The
excavations dated to the Late Bronze Age consist predominantly of double axes, swords, and
spearheads.>® Their nature, votive or not, remains disputed. Dakaris links their presence at Dodona
to an already functioning oracle, while Piccinini avoids any conclusive judgement, noting that
there is not enough context for any definitive statement about the items’ purpose.®® However, what
can be determined is a rearrangement in Dodona’s role within the region’s exchange and travel
system, as it became a more prominent node in the network. This change followed an overall shift
of interests inland, perhaps the result of a growing exploitation of minerals and metal ores, such

as gold, silver, and amber, in Epirus.°

Signs of an unquestionably religious function of Dodona appear in the 81-7" c. BC. Early
Iron Age items uncovered at the site, such as fragments of bronze tripods and cauldrons decorated
in wave and spiral motifs, bear a strong resemblance to the finds from Olympia and Delphi.5!
Piccinini argues that they are a sign of ritual commensality practiced by the visitors. The custom
of sharing meals would have helped build a sense of unity among an otherwise transient
community of shepherds and seasonal inhabitants of the Dodona region. The bronze objects,
alongside horse figurines and weapons, were also associated with wealth and are generally
interpreted as offerings presented to the sanctuary by elite members of society.%? Their occurrence
at the oracular site is testimony to its growth beyond local significance. The rise in Dodona’s

popularity has been attributed to the appearance of Greek colonists on the coast of Epirus —

56 Strab. 7.7.11; Dakaris 1971: 16.

57 Hom. Il. 16.233-235.

5% Hammond 1967: 331-362.

%9 Dakaris 1971: 17; Piccinini 2017: 41.

60 Piccinini 2017: 35.

61 Dakaris 1971: 19; Dieterle 2007: 170-181; Piccinini 2017: 41-42.
62 yvan Wees 1992: 103-105.
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Corinthians, led by Charikrates, who according to tradition founded Corcyra in 733 BC.%3
Corinthian-made helmets, pottery, and bronze fragments of vessels, dating to the 8"-7"" ¢. BC,
have been uncovered at the Epirote sanctuary.®* Whether they were gifts donated by affluent
Corinthians or offerings imported by local elites is uncertain, but it is worth noting that an oracular
tablet from the mid-6" c. BC, one of the oldest found in Dodona, is written in the archaic
Corinthian alphabet.®® Other objects left at the site were four bronze male anthropomorphic
figurines, naked except for three belts around their waist, one arm raised above their head. Cast in
the 8™ c. BC, they are believed to represent a warrior or a god, perhaps Zeus as they do bear a
resemblance to later depictions of the divinity.%® Despite its growing role and prestige, Dodona
would remain a sanctuary without a temple, the site most likely marked by the sacred oak tree

surrounded by the tripods and votive gifts, until the 5™ c. BC.’

The Peloponnesian War that engulfed the Greek world set a new course for Epirus as well.
Local tribes, ruled by hereditary kings, do not appear to have involved themselves in the politics
of the southern poleis. Everything changed when the most prominent Epirote tribe, the Molossians,
allied with the Athenians.®® The Aeacid king Tharyps, whose reign lasted from 423 to ca. 400, had

fled as a child to Athens.®® The king’s stay in Attica seems to have had a profound effect on him,

8 Hammond 1967: 414-415. Hammond remarks that the Corinthian settlers were believed to have expelled earlier
occupants of the island: the Eretrians (Plu. Quaes. Gr. 11), Liburnians (Strab. 6. 2. 4), and Colchians (Ap. Rhod. 4.
1206 f.). Both he and later scholars such as Piccinini (2017: 49-54), note that out of the three stories, the narrative of
Erethrian colonists appears the most plausible since Euboeans began settling Western Greece before the Corinthians
and Corcyra would have been a strategic location for expansion in the region. Furthermore, the literary tradition of
other Euboean settlements in Epirus (Paus. 5.22.3) can be supported by Euboean toponyms (Euboea, Hellopia,
Abantis, and Makris), which are present in the region. However, archaeological evidence of a well-established
Euboean presence in Epirus remains scarce. Piccinini proposes to solve this discrepancy by theorizing that the
Euboeans were transient seafarers rather than colonizers. A similar problem is posed by Elean settlements of
southern Epirus. Their existence in the 8™ ¢c. BC is most prominently attested in literary sources (Hammond 1967:
427), while the archaeological excavations have not yielded conclusive proof of such early colonization (Morgan
1988: 318-319).

8 Piccinini 2017: 63.

8 Lhote 2006: 11, no. 133. The inscription has special significance, as Lhéte uses it to determine the terminus post
quem of the 167 oracular tablets he analyses. None of the tablets from the DVC corpus are deemed older than the 6"
c. BC either.

% Dieterle 2007: 181-183, F 51 and F 52.

57 Dakaris 1971: 39-40.

8 Dakaris 1971: 20; Lhote 2006: XIII.

8 According to Thucydides, Admetus was Tharyps’ predecessor (Thuc. 1.136-137), though this statement has been
questioned by modern scholars (Meyer 2013: 13). The dates of Tharyps’ rule are also debated. According to
Hammond, the reign ended around the year 400 BC (Hammond 1967: 508), while Funke maintains it should be
extended by ten more years (Funke 2000: 127). Dakaris suggests an even later date — 385 BC (Dakaris 1971: 20).
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tightening his bonds with Athens and fuelling his fascination with the culture of the polis.” His
return to Epirus marked a period of intense political, social, and economic change. Under his rule,
the region began a process of urbanization.” The small villages were grouped into larger, fortified
communities and new settlements, such as Cassope, Goumani, and Ammotopos, were founded.
Silver and bronze coins were minted. The Attic alphabet was introduced.’? The old administration
system underwent reorganization as well, although the degree of these transformations remains a
point of debate. Dakaris and Lhote emphasize the Athenian influence on Tharyps’ reforms,
ascribing to them the democratisation of the governing institutions through the introduction of
yearly appointed magistrates and a boule. Hammond, citing Plutarch and Justin-Trogus, interprets
the late 51 c. changes as rather a codification of the administrative and legal changes that had been
slowly occurring in the region even before Tharyps’ ascension to power.”> Meyer, on the other
hand, question the extent of the Aeacid king’s innovations. In her study of Dodonean manumission
and dedicatory inscriptions from the 4"-2"¢ ¢. BC, she argues that Tharyps can only be credited
with creating the amphictyony presiding over Dodona and awarding his supported the title of
demiourgoi. The rest of his supposed achievements appear to be more the result of Plutarch and
Justin-Trogus’ bias against the inhabitants of Epirus, which they viewed as backward compared to
southern Greek poleis and therefore unable to develop any administrative institution on their
own.” While the extent of Tharyps’ governmental reforms remains uncertain, it is commonly
agreed that under his leadership, the sanctuary of Dodona changed hands, passing under Molossian
control. The earliest building discovered on the site, a small stone building — either a temple or a
space to store votive gifts — is believed to have been erected near the oak tree during this time, at
the end of the 5" ¢. BC.”®

If literary evidence such as Kallisthenes’s recounting of the failed Spartan consultation or
Demosthenes’ mention of a prophetic instruction given to the Athenians indicates the increasing

popularity of the Epirote oracle in the Greek world of the 4" ¢ BC, then the lead tablets discovered

0 Meyer 2013: 13. The degree of Tharyps’ Hellenization is perhaps best illustrated by the citizenship grant he
received from the Athenians (I1G 113,1 411).

"1 Dominguez 2018: 5.

72 Dakaris 1971: 20.

8 Plut. Pyrrh. 1.3; Justin-Trogus 17.3.11; Hammond 1967: 507-508.

4 Meyer 2013: 115.

5 Hammond 1967: 508-509; Dakaris 1971: 40; Meyer 2013: 116.
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at the site solidify the scope of its universal appeal.”® DVC dated the bulk of the oracular
inscriptions to the 4"-3" ¢. BC, while Lhote’s linguistic analysis of the tablets has demonstrated
that the supplicants, who wrote their queries on the lead, spoke a variety of different dialects —
Doric, Aeolian, Attic, and lonian, as well as several local variations of these main groups —
attesting to the broad reach of the oracle.”” Furthermore, the tablets reveal that consulting Zeus
Naios and Dione became a practice performed not only by individuals or the great poleis of the
time, but also by cities and koina less readily written about by ancient historians.”® The prestige of
the divinatory site increased in tandem with Dodona’s political importance in Epirus. Between the
years 400 and 330-325 BC, under the consecutive reign of the Aeacid kings Alcetas I, Neoptolemos
I, Arybbas, and Alexander I, the region underwent substantial political changes. Older scholarship
supports the idea of the emergence of a Molossian koinon (kowvov t@v Moloocdv). The grants of
privileges, manumissions, and dedications, dated to the first half of the 4" ¢c. BC, are believed to
signify that the Molossians were in fact a group of Epirote tribes united under federal governance,
ruled by some form of constitutional kingship with officials appointed to limit the king’s power."®
However, Meyer has recently proposed that the idea of a federal koinon in Epirus of the 4" ¢c. BC
is the result of the misdating of epigraphic evidence, pushing the Molossian “federation” and
territorial expansion into the 3™ c. BC.2° She argues that the key developments in the 4" ¢. BC
were the inclusion of the sanctuary at Dodona into the political sphere, as well as its management,
and that the new board of officials mentioned in the decrees was not composed of representatives
of different tribes, but rather should be seen as a religious amphictyony.8! While Meyer’s work
offers a bold re-examination of the source material, Chapinal-Heras convincingly argues against
her interpretation, demonstrating that it lacks conclusive evidence. He contests Meyer’s suggestion
that the Epirote koinon only emerged after the fall of the Aeacid dynasty on the basis that without
pre-existing federal structure would have facilitated and encouraged such a political

transformation.82

76 Kallisthenes (FGrH 124 F 22); Dem. 21, 53.

" Lhote 2006: 363-422.

8 The diverse origins of individual supplicants, as well as the poleis and koina consulting at the oracle will be
discussed in Chapters 4 and 5.

" Hammond 1967: 525-540, 564; Cabanes 1976: 164, 534-540.

80 Meyer 2013: 22-38, 53.

81 Meyer 2013: 56-63, 117-118.

8 For an overview and critique of Meyer’s hypothesis, see Chapinal-Heras 2021: 52-60.
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The rule of Alexander I marked another pivotal moment in the history of Epirus. The king
exploited the memory of an alliance between neighbouring groups, Molossians, Thesprotians, and
Chaonians, and the nascent sense of local identity. He thus appears to have envisioned a greater
Molossian state, minting bronze coins with the legend “of the Apeirotes” and symbols of Dodona
and Zeus.8 Hammond and Cabanes believe that following Alexander’s murder in Italy and the
crisis of power that ensued, the Molossians expanded their “federation” to include other members,
therefore taking on the broader name of Apeiros/Epirus, while Meyer continues to see the changes
as less structural and more in the context of regional identity.®* Around the time of Alexander I’s
death, his widowed sister, Olympias, settled in Epirus. She championed Dodona in an attempt to
counteract Athenian involvement at the shrine. Olympias is also believed to have influenced her
son, Alexander the Great, in his decision to help finance improvements to the Epirote sanctuary,
including the construction of a circuit wall of isodomic masonry around the first temple of Zeus
Naios.® Furthermore, the second half of the 4" c¢. BC and the beginning of the 3" ¢. BC have been
identified as the period during which the temples of Aphrodite and Themis, as well as the older

temple of Dione, were erected at the oracular site.%

The thirty years that followed the death of Alexander I were tumultuous; Molossia’s fate
was dictated by outside forces — Macedon, exiles, and the lllyrians.2” The kings Aeacides,
Neoptolemos 11, and Alcetas Il ruled briefly and interchangeably. It was not until Pyrrhus I’s return
to Epirus in 297, aided by Ptolemy | of Egypt, and the murder of his co-ruler Neoptolemos 11 in
295 that the region saw a more stable reign. Molossia increased its openness to outsiders; the
inclusion of the coastal cities of Epirus into Molossian territory allowed for more dynamic trade
and exchange of ideas with other parts of the Greek world.® The sanctuary of Dodona came to be
one of the biggest beneficiaries of Pyrrhus’ ascension to the throne. The Aeacid king sought to win
the favour of the oracle. The old circuit wall was replaced by a larger one, with three lonic
colonnades along the north, west, and south side with the sacred oak still present within the walls.

Archaeological evidence suggests that the columns must have been decorated with the captured

8 Meyer 2013: 120.

8 Hammond 1967: 557-563; Cabanes 1976: 172-183; Meyer 2013: 72.

8 Dakaris 1971: 21-22, 41-42; see Hyp. 4.24.

8 Dakaris 1971: 22. On the contestation of this identification, see Chapter 2.2.1.
87 Meyer 2013: 125-126.

8 Meyer 2013: 129-130.
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shields of the Romans and Macedonians, commemorating Pyrrhus’ victories in 280 and 274 BC.®°
The bouleuterion and the theatre are also dated to the beginning of the 3" ¢. BC.*® The organization
of the Naia festival, which was held every four years and consisted of athletic and dramatic
contests, has similarly been ascribed to this period.®* Pyrrhus’ attention to the development of
Dodona, along with the emphasis placed on it by his predecessors, transformed it into the political
centre of Molossia, a meeting place for all the allied tribes.®? A sense of community focused on
Dodona and not, as previously, on the monarchy had begun to emerge in Epirus, the ramifications

of which would be felt half a century later.%®

Alexander Il continued the legacy of cultural and political progress. After Pyrrhus’ death
in 272 BC, he strove to maintain the Molossians’ central role in the alliance of neighbouring
groups. However, the strength of this position was not lasting; although Alexander’s rule was a
long one (272-255 BC), it did not cement Molossia’s favourable position in the region. His
successors — two young sons, Pyrrhus Il and Ptolemy, as well as their regent mother, Olympias Il
—reigned briefly, plagued by attacks of llyrian bandits and Aetolians.®* The Aeacid dynasty came
to a brutal end with the murder of Pyrrhus II’s daughter, Deidamia, who was assaulted by a mob
in Ambracia in 232 BC. In place of a monarchic state, a true koinon emerged. This new Epirote
federation (composed of Molossians, Thesprotians, and Chaonians, though a common “Epirote”
citizenship for men had been introduced) was headed by a strategos and its structure included an

ekklesia, synarchontes, and a synedrion.®

The Epirote koinon (or Epirote League) lasted between 232 and 167 BC. The first decades
of this period were marked by a continued close relationship with Macedon, which proved to be
useful during a raid by Aetolians in 219 BC. The invaders plundered and destroyed the sanctuary
of Dodona, burning many of the temples, including the main one belonging to Zeus Naios.*®

Interestingly, this attack does not appear to be reflected in the oracular tablets themselves.®” Philip

8 Dakaris 1971: 43 and 46.

% Dakaris 1971: 58; Dieterle 2007: 136, 141.
%1 Dakaris 1971: 90-91.

92 Chapinal-Heras 2017: 32.

9 Meyer 2013: 126-127.

% Cabanes 1976: 40-42; Meyer 2013: 130.

% Dakaris 1971: 22-23; Meyer 2013: 130-131.
% Dakaris 1971: 23.

9 Lhote 2006: XIV.
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V of Macedon led a Macedonian and Epirote army in a retaliatory assault on Aetolia, occupying
Thermum right before the Thermia festival. The spoils from that incursion helped rebuild the
Dodonean site. The temple of Zeus was reconstructed in a monumental style; the damaged temples
of Dione, Themis, Heracles, and Aphrodite were also repaired. The theatre was expanded and a

stone stadium, most likely intended to be used during the Naia festival, was erected nearby.*

Though initially beneficial, the Macedonian alliance proved to be the undoing of the
koinon. As the conflict between Epirus’ north-eastern neighbour and Rome grew, the tribes became
divided in their allegiances. The Chaonians and northern Thesprotians sided with the Romans,
while the Molossians and southern Thesprotians supported Macedon.*® In 168 BC, Roman troops,
under the command of Aemilius Paullus, defeated the army of Perseus of Macedon at Pydna. While
Macedon would be forcibly divided into smaller states, its punishment was not nearly as harsh as
the one Rome had devised for the Molossians. Aemilius Paullus and his soldiers entered Epirus in
167 BC, raiding and razing to the ground seventy cities across Molossia, as well as enslaving
150,000 of its people.’® The oracle of Dodona is believed to have been among the targeted
locations, thus ending its period of greatest prominence in the Mediterranean world.1%

1.2. Functioning of the oracle

1.2.1. Religious officials: The Selloi and the priestesses

The first mention of sanctuary staff can be found in the sixteenth book of the Iliad, when Achilles
offers a libation to Zeus invoking the god by his Dodonean epithet (Awdwvaiog) and proceeds to
describe the men residing at the sacred site: “Oh Zeus, king, Dodonean, Pelasgian, residing afar,

ruler of wintery Dodona; the Selloi (XehAot), interpreters with unwashed feet who sleep on the

9% Dakaris 1971: 23-24, 46-49, 51.

9 Meyer 2013: 133.

100 Meyer 2013: 135.

101 Dakaris 1971: 25 — 26; Lhote 2006: X1V, 12-15. Despite the tragic consequences of the Roman intervention, the
oracle of Dodona is believed to have functioned (in one form or another) until the 4" c. AD. Strabo reported that the
sanctuary, as well as the entire region of Epirus, was deserted in the late 1%t c. AD (Strab. 7.7.9); but restorations
were made during the Imperial period (Paus. 1.77.5). Epigraphic evidence suggests that the Naia festival was
celebrated until the 2™-3" ¢c. AD (Cabanes 1976: 552, n. 30). The emperor Justin is also recorded to have consulted
the oracle around the year 362 AD (Gregory of Nazianzus, Contra Julianum imperatorem). However, Lhéte argues
that despite still providing divinatory services, the method of obtaining a prophecy must have undergone change, as
no lead tablets can be dated after the devastation of Molossia in 167 BC.
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ground, dwell around you”.%? In its briefness, the passage has proven to be something of a puzzle
to scholars by revealing significant but otherwise unattested information about the oracle. The
origins of the Selloi are uncertain; even ancient Greeks could not agree. Scholiasts noted a second
form of the name given to the priests: the Helloi (EAAoi), a variation predominantly associated
with Pindar. It can also be also found in Aristotle’s works, though it is believed that this version is
derived from the commentaries on the Iliad.!®® The choice of one version or the other has often
resulted from etymological discussions. The ancient writers, who used the term “Helloi”, derived
it either from “€Aoc”, the Ancient Greek word for marshes, linking it the marshlands near Dodona,
or from Hellos, the son of Thessalos, associated with a lesser-known story about the founding of
the oracle.!® A further possibility is to link the term with Hellopia, Hesiod’s name for the region

in which Dodonean sanctuary is located.1%®

The etymology of “Selloi” is less well-argued in Greek and Roman sources, but the term
was seen as no less authentic than the “Helloi” version. Its popularity appears to have
predominantly resulted from the tradition of the written text, since it was believed to have been an

original reading of Homer’s work.1%

Another theory about the name’s possible local link was
presented by Apollodoros of Athens, who believed the word “Selloi” to be connected to the river
Selleeis near Ephyra.’%” The historian identified Ephyra with Epirus, a conclusion contested by
present-day scholarship, which challenges any relationship between the Selloi and the Selleeis.%®
There have been more recent attempts to uncover the origins of the name given to the priests.
Mayer and Van Windekens suggest an Illyrian or a Pelasgian origin, the latter supported further
by Zeus’ epithet ITehaoytcdg present in the Homeric passage.'% However, according to Hammond
and Parke, the Selloi/Helloi name is more closely connected etymologically to the word “Hellenes”

("EAAnveg), placing them at the intersection of the two groups, the Hellenes and the Pelasgians,

192 Hom. 1. 16.233-235. Zed &vo Awdovais Ielacyuce A60L vainv / Awddvng pedémv Suoysiuépov, auel 5&
Yelhol / 6ol vaiovs” DTOPTTaL AVITTOTOSES YOLLALEDVAL.

103 Helloi: Pindar fr. 259 (Bowra) in Str. 7.7.10; Eust. Il. 1057.57; Sch. A, 1l. 16.234; Sch. T, Il. 16.235. Selloi: S. Tr.
1167; Eur. fr. 367; Arist. Mete. 572 a 41; see Parke 1967: 7.

104 Schol. Soph., Trach. 172 and Pindar fr. 59 (see Parke 1967: 7, Piccinini 2017: 123).

105 Hes. fr. 181 (Most).

106 Strab. 7.7.10.

107 Apollodorus, FGrHist. 244f. 181 and 198, cited by Strab. 7.7.10.

108 parke 1967: 8.

109 Mayer 1959: 102; Van Windekens 1961: 92-93.
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which made up the ancient Greek population according to the theories presented by classical Greek

writers.110

The nature of the Selloi was equally a point of contention among ancient scholars. Their
association with larger ethnic groups provoked a debate about their status; the scholiasts
commenting Homer’s work wondered whether the name was attributed to a tribe inhabiting the
area or a particular family (yévoc) to whom the hereditary priesthood belonged.''! Hammond
interpreted the ascetic-like behaviour of the Selloi as a description of the simple lifestyle of Epirote
peasants, judging the term to be the name of a community living near the sanctuary and
occasionally providing divination services to others.!'? Dakaris thought that such a community
might have belonged to the larger Thesprotian tribe.'*® Parke, on the other hand, dismissed the idea
of the term “Selloi” describing an entire people on the grounds that the rituals they observed seem
to be related to a specific religious function instead of practices observed by a society. Lhote
attempted to reconcile the two notions by suggesting that the Selloi/Helloi were indeed a tribe that
lived in Hellopia, the name given by Hesiod to the region surrounding Dodona, from which the
priests of Zeus Naios were chosen.'* He cites the lexicon of Hesychius of Alexandria, in which
the Helloi are described as “the Hellenes from Dodona and priests”.!® Parke and Lhéte’s
interpretations seem the most plausible. The majority of the evidence attempting to place the Selloi
in a local Epirote context, connecting them to a tribe or geographic location, is very late — dated to
Hellenistic and Roman period. Furthermore, the passage from Homer identifies the Selloi as
“Omognton”, a title ascribed to specific groups of individuals who interpret the will of the gods,
which supports the idea about the rites carried out by them as practices specific to a religious rank

rather than an entire community.

In Classical and early Hellenistic sources describing Dodona, the Selloi are much less
present, and are mentioned mostly in reference to the lliad. In fact, there are no certain mentions

of a male interpreter of Dodonean prophecies. In one of Pindar’s paeans, the poet writes about the

110 Hammond 1967: 372; Parke 1967: 8.

111 parke 1967: 7-8; Sch. B.T. Il.

112 Hammond 1967: 372.

113 Dakaris 1971: 16.

114 |_hote 2006: X — XI; Hes. Cat. 240.

115 Hesychius s.v. ‘EXloi: "EAAnvec oi év Anddvn kai ol iepeic.

116 | SJ defines “Omogrtng” as “an interpreter of esp. divine will or judgement, e. g. priest who declares an oracle”,
see: Theoc. 16.29, 17.115; Id. 22.116.
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"EA@v, who have been understood be the Selloi.**” A second possible reference to the priests can
be found in Demosthenes’ speech Against Meidias containing two oracles from the Epirote
sanctuary. In both instances it is said that “he of Zeus shows by sign” divine recommendations to
the Athenians.!!® Demosthenes never explicitly states about whom he is writing, but the text is

believed to describe the priest of Zeus at the oracle.'°

A second literary tradition portrays women as being charged with the maintenance of the
site’s divinatory traditions. The appearance of priestesses in sources is not simultaneous with that
of the oracle itself; Homer made no mention of them in the passages describing Dodona in the
Iliad.??° However, in Herodotus’ extensive account about the oracle, the Selloi disappear and the
focus was placed solely on the priestesses serving at the sanctuary. In fact, the narrative presented

in the Histories involves women in the story of Dodona bilaterally: in its past and in its present.

When recounting the history of the oracle’s origin, Herodotus references two stories. First,
he quotes the Egyptian account of the kidnapping of two Theban priestesses by Phoenicians.?
One was taken to Libya and sold there, while the other was taken to Hellas; the two women later
founded places of divination in the foreign lands they were brought to.*??> Next, Herodotus gives
the version of events as explained to him in Dodona by the three priestesses he encountered there,
who informed him that two black doves flew from Thebes in Egypt to Libya and Dodona. The first
established the oracle of Ammon, while the second one settled in an oak tree and commanded the

local people to establish a shrine for Zeus.'?3

17 Pind. P. fr. 59, see also: Kitteld 2013: 39; Chapinal-Heras 2017: 23. These scholars believe that Pindar dedicated
four paeans to Dodona, which he would have written during his time as a proxenos at the royal court of the
Molossians. At the time, the sanctuary was under Molossian rule.

118 Dem. 21, 53: 6 dMue ¢ Adnvaiov 6 Tod Adg onpaivel (...) 6 Tod Ad¢ onpaivel &v Aadmvn.

119 Fennell 1887: 38; Chapinal-Heras 2017: 23. It must also be noted that the authenticity of the oracles has been
long debated by scholars such as MacDowell (1990) and Canevaro (Canevaro 2013: 209). However, even if the texts
are a later addition, their structure follows that of other oracular answers and names gods (Zeus Naios, Dione, Zeus
Ktesios, and Dionysos) that have been recorded in the Dodona tablets (see Carbon 2015 and tablets: Lhdte 2006, no.
142, as well as DVC 2393), which suggests that the author of the pseudo-prophecies may have had detailed
knowledge of the sanctuary and of the composition of Dodonean oracles.

120 The Odyssey (Hom. Od. 14.321) also mentions Dodona and its prophetic oak tree but the passage does not
contain any information concerning the staff of the sanctuary.

121 surprisingly, an earlier passage about Egyptian religious customs suggests that women would not have been able
to hold a position as a religious official in the same capacity as Greek priestesses (Hdt. 2.35.4). Instead, they would
have been assistants to priests (Asheri et al. 2007: 263).

122 The Libyan oracle in question is that of Ammon Zeus (Hdt. 2.54.1).

123 Hdt. 2.55.
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What follows in Herodotus is an attempt to rationalize this version of events by combining
it with the Theban anecdote; the Theban priestesses were sold into slavery and the one that arrived
in Thesprotia did, in fact, found the oracle in Dodona once she learned Greek, teaching the local
population about divination.’?* The term “doves” (meleiddec) would have been ascribed to the
priestesses by the inhabitants of Dodona because the sound of the language the women spoke prior
to learning Greek resembled the chirping of birds.!?® Although Herodotus understood the
ornithological interpretation of the religious site’s founding story to be a metaphor, the motif of

doves will remain linked with the narrative about Dodona for centuries to come.

In fact, the connection made between the priestesses and birds will become a source of
confusion among later authors. When discussing the sanctuary in his Geography, Strabo initially
mentions that perhaps the oracles were given through doves, but later adds that peliai was a name
given by Molossians and Thesprotians to old women. Therefore, the Peleiades were not birds, but
three old women who served at the temple.*?® Strabo presented the analogy as a hypothetical
explanation, but ancient lexicographers, such as Hesychius, have drawn connections between
words of similar form as meaning “old woman” or “old man”.*?” Parke also suggests that the
association of doves with Zeus may be another explanation behind the choice of such a name for
the servants consecrated to the god.*?® Several later sources continue with the convention of calling
the priestesses by the term “IIéAeion”. Pausanias unambiguously refers to the prophetesses of
Dodona as “doves”, while Maurus Servius Honoratus, in his Commentary on the Aeneid of Vergil
from the late 4" and early 5" c. AD, introduces an old priestess “Pelias”.'?° However, the discussed
examples are all much later than Herodotus” work, which casts a certain shadow of doubt on the
use of'the title “dove” to describe the priestesses of Dodona, at least in the Classical and Hellenistic

periods.

The ornithological digression aside, Herodotus offers rich new information about the
oracle. Both the Theban and Dodonean traditions do not reference male priests at the site. They
both ascribe the origins of the divinatory practices to the abducted priestesses and establish a

124 Hdt. 2.56..

125 Hdt. 2.57; Munson 2005: 68.
126 Strab. 7, fr. la.

127 Hsch. s.v. mekeiovg.

128 parke 1967: 65-66.

129 paus. 10.12.10; Serv. A. 3.466.
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connection between the oracular sanctuaries in Egyptian Thebes, Dodona, and Libya. These
seemingly conflicting concepts of male and female religious officials can be reconciled when
Strabo’s account about Dodona is taken into consideration.™® In it he explains that while men were
initially the “interpreters of the will of gods” (mpogntedovtec), that function was later assigned to
three older women once Dione had been introduced as Zeus’ partner deity. The legitimacy of the
association between the female presence in the sanctuary and the worship of Dione remains
questionable; Hammond, followed by several other scholars, has theorized about Dodona being
the site of a pre-Hellenic cult, which most likely saw a change from the worship of an independent
female divinity to Zeus’ consort, later renamed Aidvn, which shares the same etymological
derivation as the name “Zeus”.'! Parke does not seem entirely convinced of this, arguing instead
that she may have simply been present at Dodona as Zeus’ counterpart since the oracle’s inception.
The shrine certainly seems to be the goddess’s greatest center of worship in Greece, as the only
other significant examples of the cult of Dione come from a later time, primarily from Asia
Minor.*®2 Furthermore, the references to the goddess in Greek literature are unhelpful in discerning
a distinct cult of Dione, which could have been brought into Dodona. Dione is identified by Homer
as the mother of Aphrodite.'® Though it is supposed that the connection drawn between the two
deities in the Iliad was initially intended to help connect Aphrodite to the action of the story, it
later became part of the literary tradition.*3* However, perhaps the relation between the goddesses
can be explored as more than a literary treatment. Among Dione’s varying parentage, Tethys and
Okeanos have been two of the more prominent figures named as her parents, thus giving her a
close association with water.*3 In light of this, her link to Aphrodite might seem less surprising,
considering that the goddess of love was believed to have been born of sea foam.*3® If Dione had
indeed been perceived as a deity connected to water, then perhaps the idea of her long-established
presence in Dodona should not be unexpected. After all, the epithet given to Zeus, as evidenced

130 Strab. 7.7.12 = Souidas of Thessaly, BNJ 602 F 11a (see also F 11b, and Kineas of Thessaly BNJ 603 F 2a and
2b).

131 Hammond 1967: 369; Dakaris 1971: 16-17; Lhote 2006: XII.

132 parke 1967: 70.

133 Homer, Il. 5.370-372. As has been mentioned earlier in this chapter and as will be discussed in Chapter 2.2.1,
scholars believe that Aphrodite may have been worshipped at Dodona alongside her mother. While no ancient
sources directly support this connection, the question of whether her association with doves could have contributed
to the priestesses’ title does present itself.

134 parke 1967: 70.

135 Hes. Th. 353; Kerenyi 1974: 68-69.

136 Hes. Th. 190-197.
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by the oracular tablets found at the site, is Naios, usually explained as derived from the Greek verb
vao (to flow) and associated with flowing water.’*” Regardless of the accuracy of the theory
suggesting a later arrival of the cult of Dione, there seems to be a perception of the prophetesses
as outsiders. Strabo also cites a second version of events, one that he openly is skeptical of, in
which, according to the historian Suidas, author of a chronicle of Thessaly, the oracle had been
moved from Thessaly to Dodona and the current priestesses are the descendants of the women who
migrated with the cult.!®® The tradition of priestesses being newcomers in Dodona appears to be

strongly rooted in literature.

The various sources discussing Dodona refer to the women residing there by several titles:
iépelat, iepai yovaikeg or mpopavtieg, suggesting that the activity of the priestesses centered on
providing visiting supplicants with answers to the issues they sought to resolve.**® They are widely
presented as the prophets or interpreters of the will of Zeus, conducting divination sessions on his
behalf. There is, however, a general lack of consensus among ancient historians and writers on
their role in the oracular process. This tradition of omitting specifics of the divination dates to
Homer’s Iliad, which, while naming the Selloi as vmoefjtar of Zeus Pelasgikos, did not provide
any actual information about the process of consulting the god. The fragment of the Odyssey
mentioning Odysseus’ visit to Dodona to learn about his future from a sacred oak tree gives equally
little insight to the functioning of the oracle, although it does signal the importance of the tree,
which will echo through other ancient works.'*® The absence of concrete details about the
procedure of creating prophecies and predictions extends to the priestesses as well. Several texts
attempted to draw parallels between different oracular shrines. Dodona is placed by
contemporaries alongside the sanctuaries of Apollo at Delphi and Libyan Ammon Zeus, as well as
the shrine in Egyptian Thebes, to explain the functioning of the site. As the following sections of
this chapter will demonstrate, the key to a better understanding of the development of the Epirote

oracle may be found in these comparisons.

Despite the inability to come to a consensus on the origins or the function of women at the

Dodona oracle, ancient writers agree on one thing: the priestesses became an intrinsic part of the

137 parke 1967: 68. See Chapter 2.2.1 for discussion of the etymology of Naios.
138 Strab. 7.7.12

139 plat. Phaedrus 244b; Hdt. 2.55.3 and 2.56.1.

140 Hom. Od. 14.5.
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sanctuary. The prophetesses were always referred to in plural form and the usual number
associated with the site was, as initially established by Herodotus, three.*! The emphasis he placed
on the priestesses seems to suggest that the role they played at the Dodona sanctuary required a
lore, which, unlike in Homer’s account, involved a female presence in the founding of the site,
thus helping legitimize the later modus operandi of the sanctuary.'*? Regardless of the changes
that could have occurred between the Archaic and Classical periods, it seems certain that women
helped run the oracle at least by the 5" ¢. BC. Their importance is further accentuated by the
precision with which Herodotus reported the names of the priestesses he interviewed, listing them
in order of age. They are introduced not only as the repositories of knowledge about Dodona and
keepers of its history, but also as mpopdvtiec, the representatives of Zeus and the organs of his

prophecies, a title shared only in Herodotus’ writing with the Pythia.}*®

The Halicarnassian historian’s choice of words might not have been accidental, as it can
be argued that the analogy between the Epirote and Delphic priestesses appears to be founded in
more than a coincidental similarity of function. The geographical proximity and similarity of
function between the two famous oracles did not go unnoticed by the ancients. Plato was the first
to compare the Pythia with the priestesses of Dodona, ascribing a state of prophetic madness to
the women.'** Pausanias echoes this sentiment, claiming that the priestesses conducted their
mantic rites under divine inspiration.**® However, the quote he gives as being associated with the
direct voice of a god differs from what one would expect from a hexameter verse in prophecy.
Zeus is both invoked and described in the third person, similarly as Mother Earth, which suggests
that the priestess reciting the lines, regardless of being in a state of frenzy or not, retained her own
personality and was not “possessed” by a god.*® Perhaps the verse, if accurately attributed to the
Dodonean priestesses, is part of a prayer rather than an oracular response. Ecstatic behaviour did
not appear to be praxis of the staff at the shrine. In fact, a number of other authors seem to favour

the notion that priestesses sought guidance from the gods through signs, such as lots or through

141 Though some sources, like Sophocles’ Trachiniae, mention two “Peleiades” or priestesses (Trach. 172).

142 Asheri et al. 2007: 275.

143 Hdt. 6.66.2, 7.111.2, 7.141.2.

144 plat. Phaedrus 244b.

145 paus. 10.12.10: koi ai [TéAeton mopd Aodmvoiolg épuaviedcovto piv &k Ogod.

146 paus. 10.12.10: Zeus was, Zeus is, Zeus will be; O great Zeus. Earth allows the harvest, wherefore celebrate in
song Mother Earth (Zedc fiv, Zevg €otiv, Zede Eocetor @ peydie Zed. T'd kapmodg dviet, 510 kAlete Motépal
yoiav). See: Parke 1967: 82, 159-160.
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the sound of rustling oak leaves, the flight of doves or the murmur of a spring, as opposed to being
their direct mouthpiece.'*” Modern scholarship acknowledges that the mantic practice of the Pythia
of Delphi was a unique phenomenon in the ancient Mediterranean world.!*® Rather than attempting
to draw parallels between the oracles of Apollo and Zeus Naios based on the divination methods

their staff practiced, attention should be turned to the ways both sites were run.

The sanctuary at Delphi, while popularly associated with the female Pythia, was managed
by male priests. Epigraphic evidence attests that there were two priests of Apollo (iep&ic) appointed
at the Delphic sanctuary, which, from the 2" c. BC onwards, served for life. Men also performed
the function of oracle-interpreters (mpo@ftat), a title possibly given to the priests of Apollo, and
hosioi (8ctot), who helped the interpreters with the religious functions during a consultation.4® A
supplicant seeking to make an inquiry at the oracle had to perform several sacrifices, during which
he would have been accompanied by male religious officials and a proxenos of his native polis.
Until the moment of the encounter with the Pythia, he was assisted solely by other men.*>® While
the traditional perspective implying a lack of agency ascribed to the woman speaking under the
influence of Apollo has been questioned by modern scholars, who tend to disagree with the notion
that it was the priests who interpreted Pythia’s incoherent words, the role of the male functionaries

in the running of the sanctuary is indisputable.?

The example of Delphi may provide a useful template for the understanding of the less
well-attested functioning of the Epirote oracular site. Instead of assuming that the Selloi and the
priestesses were two separate entities overseeing the Dodonean sanctuary at different times in
history, they could be viewed as coexistent. The oldest sources give priority to the Selloi, which
would suggest that the female religious officials were a later addition, appearing sometime during
the Archaic or Early Classical periods. Quantin and Chapinal-Heras argue that the emergence of
one group did not necessarily signal the disappearance of the other.'®? Even in the first account
heralding the existence of the priestesses, Herodotus mentioned the presence of other Dodonians
at the shrine, though their role in the cult was never clarified. It has been suggested that “the other

147 Kallisthenes (FGrH 124 F 22); Cic. Div. 1.76; Strab. 7, fragment 1a; Serv. A. 3.466; Suid. Sv. Awddvn.
148 Stoneman 2011: 31.

149 Fontenrose 1978: 217-219.

150 parke and Wormell 1956: 32-33.

151 Price 1985: 142; Maurizio 2001: 46-50; Bowden 2005: 21-22; Connelly 2007: 219.

152 Quantin 1999: 74; Chapinal-Heras 2017: 25.
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Dodoneans” (oi Aot Amdmvoiot) could be a reference to the Selloi of the liad.*®® Similarly, the
aforementioned passages from Demosthenes’ speech Against Meidias and Pindar’s paean suggest
that a male figure helped deliver the prophecies of Zeus at least until the 4™ ¢c. BC. A later work,
Imagines, attributed to Philostratos of Lemnos and dated to the 2"4-3" ¢, AD, contains a description
of the sanctuary at Dodona. Although it relies heavily on Homer’s verses, the excerpt attempts to
further explain the roles of the shrine’s staff. Each priest is said to be tasked with a specific chore:
hanging the garlands, reciting prayers, attending to the sacrificial cakes, handling the basket and
the barley groats, making the offering, and flaying the sacrificed animal. They are also the ones
called the “interpreters of Zeus” (o1 8" Vmo@ftat Tod Atdg), suggesting perhaps a more active role
in the oracular process. The author mentions the priestesses as well, though their role is not
specified.’> The text was produced during the Roman Imperial period, following the era of
Dodona’s greatest prestige, but it does point to a division of duties and the requirement of a larger
body of staff to ensure the functioning of the sanctuary. The analogy to the oracle of Delphi is
evident — the author even mentions the Pythia’s tripod. Nevertheless, it is the allocation of the care
over the sacrificial and organizational aspects of visits at the sanctuary to male priests that suggests

a more evident similarity between the two sites.

Further comparisons can be drawn. First, although the employment of women in the
performance of mantic duties was not unheard of in the Hellenic world, it did not appear to be as
commonplace as the use of male seers. Literary and archaeological sources placing women

formally in charge of divinatory practices are scarce.®® Set against this evidence, the Pythia and

153 Asheri et al. 2007: 275.

154 Philost., Im. 2, 33.

155 Flower 2008: 211-215. In The Seer in Ancient Greece, Flower lists five instances of “mortal” female seers
(excluding the Pythia), fictional or otherwise, in literary works and two examples of female mantic practitioners
corroborated by archaeological evidence, all dated between the Archaic and early Hellenistic periods. Authors
writing in the 1%-2"¢ ¢. AD, Pliny the Elder (Historia Naturalis 28.147) and Pausanias (7.25.13), mentioned a
priestess of the sanctuary of Ge, near Aegeira in Achaea, who would enter a cave and return with a prophecy.
Pausanias also reported a priestess acting as the mouthpiece of Apollo Pythaeus at Argos (2.24.1). In another
passage, he discusses the Sybils - the first was the mythical daughter of Zeus and Lamia and the second, Herophile,
was born before the Trojan War and proclaimed oracles in a number of places, including Delphi, under the divine
influence of Apollo. The third Sybil, Demo, came from Cumae, though Pausanias remarks that the Cumaeans do not
recall any of her prophecies. She, too, was associated with Apollo and her bones were supposedly kept in his
sanctuary. A fourth Sybil, Sabbe, lived near Palestine. Pausanias ends his list of prophetesses with Phaennis,
daughter of a king of the Chaonians, and the priestesses of Dodona, who were not considered Sybils but who also
were the mouthpieces of gods (10.12). He appears to differentiate between the Sybils as independent agents and the
prophetesses (the priestesses of Dodona in this instance) formally associated with a sanctuary (Bultrighini and
Torelli 2017). See also: Parke 1967: 26-32; Nissinen 2013: 27-58.
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the priestesses of Dodona present themselves as outliers, exceptions to the rule — prophetesses who
officially represented a sanctuary and relayed the divine will. In Euripides’ Melanippe Captive,
they are portrayed as the crowning example of women’s importance in dealing with the gods, their
prominence highlighted through an almost intimate knowledge of Apollo’s and Zeus’ minds
(Ao&iov @péva... Awg epévac).®® However, while the Pythia is the recipient of a legacy of
prophetic goddesses, Ge, Themis, and Phoibe, the mantic role of the “sacred women” from Dodona
is somewhat more puzzling.’®” Even Herodotus’ story about their links to the oracle from Egyptian
Thebes does not provide a satisfactory explanation for their function at the Epirote sanctuary.
Though his statement that “the fashions of divination at Thebes of Egypt and at Dodona are like
one another” appears to be supported by evidence dating as early as the 4" ¢. BC excavated in
Egypt in the form of pieces of papyrus containing questions addressed to the gods, which bear a
great resemblance to the oracular tablets uncovered at the Greek site, it was priests who oversaw
the mantic process at the site.'®® Also, no analogies can be found with the other distinguished
sanctuary of Zeus on mainland Greece, Olympia; believed to have been a place where oracles were
delivered, Olympia’s history is also heavily connected to family lines of male prophets, the
lamidai and the Clytiadai.®™>® The feminine aspect of formalized divination affiliated with a

sanctuary remains unique to Dodona and Delphi.

Second, just as the Dodonean priestesses were always referred to in the plural, there was
no one single Pythia. The interest in the oracle’s services was so great, that, at least by the 1% c.
AD, two Pythias were assigned to attend to the consultants, with a third one in reserve.®° Likewise,
it should be noted that the similarities between the mantic methodologies of the two sites extends
beyond the gender and number of their staff. Scholarship on the subject suggests that Delphi’s

renowned sessions with the Pythia may have, on occasion, relied on a “lot oracle”, which would

156 Eur. Melanippe fr. 494 (Kannicht).

157 Connelly 2007: 74.

158 Hdt. 2.57.3 (transl. Godley): 1y 8¢ povnin i T év OMPnot tiict Alyvrrinoct kol v Awddvn mopominciot GAANANGL
Toyyavovot éodoat; Several Egyptian locations — Memphis, Fayum, Oxyrhynchus, Hermopolite, Thebes, and
Elephantine have yielded papyrological evidence: Buchholtz 2013: 89-92.

159 Parke 1967: 164, 174-178, 183-186. Parke interprets Herodotus’ story about Hippocrates® visit at Olympia (Hdt.
1.59), a fragment of Pindar’s Sixth Olympian ode concerning the founding of an oracle (Pind. O. 6, 65-70) and
Strabo’s direct reference to an oracle of Olympian Zeus (Strab. 8.3.30) as meaning that oracles were obtained
through the burning of sacrifices at the sanctuary of Olympia.

160 Stoneman 2011: 27.
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have involved the drawing of a lot with the answer to the visitor’s question.®* As will be discussed

further in this chapter, the Dodonean tablets may have operated in a similar fashion.

Finally, it is essential to take a closer look at the chronology of the development of both
sanctuaries. Material evidence found at the site dedicated to Zeus Naios and Dione dates the
inception of the cult to the Mycenaean era, most likely predating the cult of Apollo at Delphi.!%2
However, excavations have demonstrated that the Apollonian sanctuary was firmly established by
the mid-8" c. BC.X® Even though the first attestation of the Pythia comes later — Theognis
mentions the presence of a priestess at Pytho in his work from the 6™ c¢. BC — the oracle from
Delphi had already gained its renown in the Mediterranean world through its involvement in the
Greek colonization process.'® Dodona, on the other hand, began to expand as an oracular and
religious location in the Classical period, reaching its peak as a cultural center during the 4™ and
3" ¢. BC. The earliest mention of the priestesses serving at the site also coincides with the

acceleration of the growth of the Epirote shrine.

The reason behind the comparison of Dodona and Dephi is motivated by the original issue
approached in this section of the chapter: who managed the oracle of Zeus Naios and Dione? Both
sanctuaries functioned through a distinctive divinatory practice involving female seers, a relatively
unique phenomenon in the Greek world. The similarities that they share through the history of
their expansion and growth indicate that perhaps certain procedures found in one successful
sanctuary could have been copied in the other. If that were the case, then the following timeline
can be proposed: the oracle of Dodona was originally operated by male priests, the Selloi. At some
point between the Archaic period (though most likely no earlier than the 6" c. BC to which the
earliest lead tablets are dated) and the second half of the 5! c. BC, priestesses were introduced into
the sanctuary. The women displaced the male prophets, taking their place as the new interpreters

of the oracles of Zeus. However, this did not have to imply a complete removal of the priests from

161 Amandry 1950: 29-36; Parke 1967: 85-88; Fontenrose 1978: 219-223; Bowden 2005: 527-529. An inscription
from the early 4™ c. BC, regulating the consultation tariffs for the people of Sciathus, cites the price for an oracle
received through the method of two beans, implying a drawing of lots (CID 1.13).

1621 hote 2006: X-XII.

163 Fontenrose 1978: 4-5; Malkin 1987: 22-27; Morgan 1990: 148-149, 158-160. Fontenrose, Malkin, and Morgan
agree on the connection between the rise of the oracle at Delphi and the colonisation movement in the 8" c., placing
the functioning of a divinatory center firmly in the early Archaic period. Morgan remains skeptical towards any
attempt to date the oracle to an earlier period due to a lack of material evidence, viewing any mythological stories
promoting an earlier pedigree as propaganda in the context of rivalry with other sanctuaries.

164 Theognis 807-808; Parke and Wormell 1956: 49.
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the sanctuary. In fact, if the Delphic model is to be used as an example, then the hierarchy of the
shrine would have most likely been filled with men performing various religious duties. Though
the coexistence of priestesses and Selloi/priests cannot be definitely proven, literary and
comparative evidence suggests that, following the Archaic period, the oracle of Dodona housed
both groups.

1.2.2. Mechanics of oracular divination

The discussion surrounding the method of divination at the oracle of Dodona was revolutionized
through the discovery and publication of the oracular tablets. In the early stages of archaeological
excavations, the understanding of the functioning of the sanctuary and the process through which
the oracles were given relied heavily on literary sources.'® Regrettably, ancient historians and
poets do not reveal much about the practical aspects of consulting the gods. The Selloi mentioned
by Homer are said to be the vmoeftar of Zeus of Dodona, but what exactly their role as interpreters
might entail is never touched upon.'®® Their practice of sleeping on the ground had initially been

understood as referencing incubation; but there is actually no evidence for this.¢’

The second reference to Dodona in Homer’s work, in which Odysseus had gone to Dodona
to “hear the counsel of Zeus from the towering tree of the god”, is one that echoes more loudly
throughout Greek and Latin literature.’®® The fascination with the Dodonean oak tree seems
understandable, both on a visual level, as it occupied a prominent and visually unique position in
the sanctuary, and on a religious one, due to its ties to the cult of Zeus. It remained an integral part
of the sacred site as Dodona grew and the new architecture introduced in the Classical and
Hellenistic periods very carefully incorporated the tree into the hieros oikos and later temple
designs.’®® The oak tree is a constant element of the narratives surrounding the Epirote oracle.

Herodotus, Strabo, and Pausanias all mention the presence of the great tree in Dodona, linking it

185 The first scholarly publication extensively examining the modus operandi of the sanctuary at Dodona was H. W.
Parke’s The Oracles of Zeus. Dodona, Olympia, Ammon, published in 1967. Parke gathered and analysed Greek and
Latin literary sources but dedicated little of his study to material and epigraphic evidence. Cf. Nicol 1958.

186 Hom. 11. 16. 235

167 parke 1967: 9-10.

168 Hom. Od. 14.327-328: “d@pa. Ogoio &k Spvog Vyikopoto Atdc BovAtny émakovoor”.

169 Dakaris 1971: 40-49.
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to the sanctuary and to Zeus.'’® Others are even more explicit in correlating the oak to divination.
The passage from the Odyssey implies that the will of the god came from the tree. The idea of a
“talking oak” or of receiving a prophecy through the sound of rustling leaves is reiterated by
numerous ancient authors.*’* The tradition of an oak as the source of prophecy lasted well into the
Byzantine period, as the Suda mentions female seers who would listen to the sound of the tree.*’?
It is worth noting that DVC 2510 mentions a sign that appeared in an oak; however, the oracular

query does not explicitly state that it refers to the tree at Dodona.

Three other divinatory methods are discussed in ancient literary sources: the song of doves,
the murmur of a fountain, and the sound of the bronze vessels donated by Corcyreans.”® The
emergence of the story about prophetic doves can be explained as a conflation with the possible
title of Peleiai given to the priestesses conducting the divinations.!’* Even Strabo, who most
thoroughly discusses this in his work, remains sceptical of the idea. The theory of hydromancy is
equally improbable. It appears to be a product of Latin literature based on a narrative that gained
popularity during the Roman period but is unattested during the earlier height of the sanctuary’s
prominence under Thesprotian or Molossian rule. The only connection scholars have been able to
make between a prophetic spring or fountain and the oracle of Dodona is in the possible water-
based origin of the epithet of the Dodonean Zeus Naios. Nevertheless, the link between the epithet
and its possible etymology fails to explicitly point to an art of divination reliant on flowing water.
The third technique involved a cauldron or gong. The earliest, and only pre-Roman mention of it,
can be found in Callimachus’ Hymn to Apollo in which the poet references “the Pelasgians of
Dodona (...) sleeping on the earth, servants of the never silent cauldron”.*” The passage links the
priests with the vessel, implying the cauldron’s role in the mantic procedures. A more detailed
description of the suggested divinatory method can be found in Strabo’s work, which reports the
presence of a bronze vessel with a statue of a man holding a chain whip placed above it at the

sanctuary. When the winds rose, the knucklebones (dotpdayoror) attached to the whip would begin

170 Hdt. 2.56.2; Strab. 7.7.10; Paus. 1.17.

111 Hes. fr. 319 (Merkelbach-West); Aesch. PV 830-835; Plat. Phaedrus 275h; Ov. Met. 7.622-633.

172 Suid. Sv. Awddvn.

173 Soph. Trach. 172; Aristoph. Av. 710-733; Strab. 7.7.7 and 10; Cic. Div. 68-69; Mela 11 3,43; Lucan. 7.879-889;
Plin. Nat. hist. 2.228; Callimach. Hymn. 4.286; Strab. 7.7, fr. 3; Steph. Byz. s.v. Awdaovy; Suid. s.v. Awdavy.

174 Hdt. 2. 54-57; Parke 1967: 65.

175 Callimach. Hymn. 4.284-286: & Awddvnd ITehacyoi / midev ExPaivovta modd mpdTiota déxovar / yniexéeg
Bepamovieg aoctyntolo AEPnrog.

-45-



to rattle in the cauldron, creating long, resounding tones.'’® This particular story is further
reimagined by Christian writers Clement of Alexandria and Eusebius of Caesarea, claiming that
the statue was controlled by a demon who beat the bronze kettle causing the priestesses to enter a
state of oracular frenzy.”” The sound this cauldron made must have been very characteristic, since
the term “the copper vessel in Dodona” even became a proverb used to describe talkative people.t’
However, the relatively late appearance of the vessel in written sources casts a shadow of doubt
on its possible role in the divination process. Scholars are torn on the matter. Cook has theorized
that gongs or kettles may have played a part in cult practices of Zeus Naios, perhaps to drive off
malevolent influence or to mimic the sound of thunder, only to later become integrated into the
mantic procedures.!” Following suit, Stephens interprets the cauldron (AéBnc) to be a tripod, from
which the oracles were spoken.'® Others, such as Parke, completely dismiss the idea that the
vessels were used to make prophecies by the staff of the sanctuary.'® Perhaps the popularity of
the story of bronze cauldron at the Dodona site was inspired by the impressive number of bronze
items donated to the sanctuary as votive objects, which included fragments of tripod stands and

decorative features.®

However, the concept of the bronze vessel being utilized to craft prophecies might not be
as improbable as some believe. A fragment from the work of the historian Kallisthenes, dating to
the 4" ¢c. BC, recounts the Spartan consultation at Dodona before their battle with the Boiotians
at Leuktra in 371 BC: “after their messengers had duly set up the vessel in which were the lots, an
ape, kept by the king of Molossia for his amusement, disarranged the lots and everything else used
in consulting the oracle, and scattered them in all directions”.'® The priestess read this as a bad
omen, informing the Spartans that their victory was not secure. Indeed, Sparta lost the battle. This
incident, though the oracular process was never completed, demonstrates the use of a lot system
in the divination. If true, this would help account for both the mention of a “mantic” kettle at the

sanctuary, from which the lots with the answer to oracular questions would be drawn, as well as

176 Strab. 7.7, fr. 3.

17 Clem. All. Protr. 2.11.1; Euseb. Praep. Evang. 2.3.1.

178 The saying in question is t0 &v Awddvn yohxiov, see: Strab. 7.7, fr. 3; Zenobius 6.5; Stephanus Byzantinus, s.v.
Awodorv.

179 Cook 1902: 22 and 28

180 Stephens 2015: 225.

181 parke 1967: 91.

182 For a detailed listing of the bronzes excavated in Dodona, see: Dieterle 2007 and Pantermalis et al. 2016.

183 Kallisthenes BNJ 124 F 22a (Cic. Div. 1.76, transl. Falconer).
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the distinctive noise the kettle made, resulting from lots hitting the bronze vessel during the
sortition. The concept of drawing lots was common in the ancient Greek world. The arguably most
famous oracle of the Hellenistic world, Apollo’s oracle at Delphi, gave out answers obtained
through a lot system.'® Though the Pythia’s prophetic frenzy was most commonly associated with
the sanctuary’s mantic methods, consulting her was only possible for a few days during the year,
which meant that many of the less privileged visitors were relegated to cleromancy. Such an
arrangement is believed to have worked best for binary questions, resulting in a yes/no answer. A
similar system is thought to have functioned at Dodona with the lead tablets playing a role in the

oracularproces&

Though literary sources, despite the diversity of mantic procedures they present, fail to
reveal the place of the lead tablets in the practices at the oracle of Dodona, there is no doubt that
the tablets excavated at the sanctuary were a part of the divination procedures. The question,
however, remains as to the degree of their involvement. Most scholarship leans towards the theory
of cleromancy. Parke was among the first to connect the tablets to a lot-based oracle.! Taking his
cue from Kallisthenes’ story about the sortition thwarted by the pet monkey, he interprets the
tablets as lots, which, having been folded, would be dropped into a vessel and later drawn by the
staff of the sanctuary. Parke compares this suggested method to the cleromantic practices used at
Delphi, comprising of two different coloured “beans”, one signifying a positive answer, the other
a negative one. He notes however that not all queries found at the Dodona site could be answered
through a binary system of responses, especially in the case of inquiries about gods and sacrifices.
Here Parke suggests a modified procedure, in which the lots chosen by the priestesses were
inscribed with the names of the divinities to which the supplicants were supposed to making an
offering. The lead tablets would have been kept at the sanctuary not as votive gifts, but to be reused

for other consultations.

Parke’s hypothesis had a profound effect on the interpretation of the Dodonean tablets.
From that point on, scholarship has been divided into two factions: those who agree that the
inscriptions are evidence of some form of divination by sortition and those who see them as

detached from the oracular process. Among the former, Eidinow has attempted to make a

184 Eidinow 2007: 70; Stoneman 2011: 27; Scott 2014: 13
185 Pparke 1967: 108-1009.
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connection with the knucklebones mentioned by Strabo.'® The ancient world provides numerous
examples of lot or dice-based methods. Astragaloi were particularly popular in Asia Minor, mostly
in Lycia and Pisidia, during the Roman period. These oracles were consulted by casting dice or
knucklebones and reading the prophecy that matched the result of the throw from a list of pre-
written fortunes, usually inscribed on a large pillar placed in the agora.'®” None of the answers
obtained through these means were particularly detailed: they tended to oscillate around generic
yes/no suggestions or broad advice that could easily be applied to any number of situations.
Although some of the oracular texts from Dodona can be read as simple, binary-type answers,
others are much more complex.88 In LOD 95, the oracle responds to the consultant’s inquiry about
conducting commerce by sea or land with an elaborate suggestion about future financial
endeavours, demonstrating a degree of intricacy and detail far surpassing that of a pre-written
prophecy drawn by lot.*®® Furthermore, many of the answers to questions concerning sacrifices
seem equally tailored to the consultant’s background. LOD 141 contains both the query and
response. The woman addressing Zeus, Nike, is most likely an Athenian and her question concerns
her opponents in a legal case. The oracle advises her to make offerings to deities related both to
her polis (Erechtheus, the mythical king of Athens) and to family property (Zeus Patroios and
Athena Patroia).'®® The answer is specifically tailored to her situation. Similarly, in a prophecy
recounted by Demosthenes, the oracle of Dodona instructs the Athenians to sacrifice, among
others, an ox to Apollo Apotropaios, whose cult was strongly established in the deme of Erchia.'%!
Though not all queries obtained such a curated response (or not all were written down with such
meticulous care), those that did are numerous enough to make one wonder whether a simple lottery
or knucklebone-based divination is enough to explain the degree of detail in certain answers,%2
The divination system in place would have had to been more intricate, allowing the oracular staff

to answer not only layered questions, but also to exercise a degree of control over the responses.

186 Eidinow 2007: 69. Stoneman however points out that knucklebones are meant to be thrown, not drawn, which
puts this theory at odds with the accounts told by Kallisthenes (in Cicero), which distinctly refers to “lots” in its
narrative about the divination at Dodona (Stoneman 2011: 63).

187 Stoneman 2011: 137; Nollé 2007: 84-91.

188 E.g. DVC 915, 1212, 1485 and 2253.

189 |_hote 2006: 201-205.

190 |_hote 2006: 291-294; Carbon 2015: 78.

191 Dem. 21, 53; see Polinskaya 2013: 230 and Parker 2005: 414.

192 Carbon 2015: 79 and 84.

-48 -



Eidinow also brings up the presence of the word “lot” (kAfijpog) in the tablets as an
argument in favour of a lottery-based system.®® Only six inscriptions in the entire corpus include
the word, none explicitly referencing a consultation at Dodona.® While it is not impossible for
the tablets to have been addressing a cleromantic practice at the sanctuary, the context in which
they appear fails to confirm this beyond any reasonable doubt. They could have just as easily been

part of an inquiry about a civic lottery or about other forms of oracular sortition.®®

The idea of a lot oracle has recently received further support by Parker. Based on the large
quantity of polar questions, as well as three tablets which include the expression “if X is true, then
pick this”, he makes the assumption that a consultant could have submitted two tablets to the oracle
— one with a positive answer and the second with a negative one. The tablet drawn would have
represented the divine response.'®® While this system draws analogies to other oracular methods
known to ancient Greeks such as the demotic, Greek, and Coptic ticket oracles from Egypt, which
also appear to involve a divination process that included choosing between two pieces of papyrus
containing a positive and negative outcome to the inquiry, it is not unanimously reflected by the
epigraphic material.*®” Firstly, the verb found in DVC 1170 and 1410 is évoipéw; it is interpreted
by Parker as “to pick up, to take”, which is the primary meaning of the verb, though in both cases
it could also be understood as “to give an answer or oracle” without specifically referring to
cleromancy. Secondly, the number of oracular inscriptions containing negative words (un/upé,
undé, undeig, ov/ovK/ovy, ovdE, ovdeig) oscillates around 200, which is less than 5 percent of the
overall texts.'®® If the divination process had indeed required each supplicant to submit two
versions of the same question, there should be more examples of negative variations of the inquiry.
Regardless of the accuracy of his hypothesis about the functioning of the oracle at Dodona, more
importantly Parker’s work also highlights the socio-cultural weight of a prophecy and its potential

impact on the individual and community it is directed at. He remarks that “either the divinatory

193 Eidinow 2007: 78. The spelling commonly found in the inscriptions is kA&pog. Dakaris et al. 2013b: 554.

194 DVC 226, 1491, 2401, 3032, 3128, 4014.

19 There are examples of consultants visiting Dodona to ask about other forms of divination, such as LOD 144, in
which the supplicants ask whether they should see a psychagogos (Lhéte 2006: 300).

19 parker 2016: 88 (tablets: DVC 1170, 1410 and 2222). See also Parker 2015: 111-114. A similar hypothesis is
presented by Johnston, who suggests that there may have been two vessels, one with the tablets containing questions
and the other with yes/no lots. One lot would be drawn from each urn, thus providing an answer to the query
(Johnston 2008: 70).

197 Buchholz 2013: 89; Martin 2004: 413-426.

198 This number includes texts that may be interpreted not as questions themselves, but as answers to the queries, for
example DVC 1212 can be read as an answer to 1211.
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technique had to involve a group and allow a consensus to emerge, or the diviner had to know
what was expected and be in sufficient control of the mechanism to produce, in a good proportion
of cases, an outcome in accord with expectations”.!® This idea will be revisited later in this

subchapter.

On the other end of the spectrum of the speculations about the role the tablets, there are
those who are sceptical of Parke’s hypothesis of sortition. Lhote rejects it and proposes to link the
oracular tablets to defixiones. There are certain undeniable connections that can be drawn between
the two.2%° Both are made of lead and share features such as holes punctured through the metal.
Some of the oracular tablets, just as the curse ones, were found folded and buried underground.
Additionally, Lhote demonstrates similarities of vocabulary, such as the phrase “t0g dvtidikog kai
tag Forkiac” from LOD 141A, also found in Attic defixiones.?! He explains the incomprehensible
jumbles of letters present in LOD 107 and 126 as ephesia grammata.?? These resemblances lead
him to believe that the practices surrounding the oracular tablets could have mimicked those related
to curse tablets. He suggests that the tablets were treated as magical objects, a means of conveying
a message to the resident gods of Dodona. They would have been inscribed privately and in
secrecy, folded and buried by the consultant in the temenos of the sanctuary, by the oak tree, in the
hopes of reaching Zeus and Dione. The priests or priestesses play a secondary role here, rarely
intervening in the process, which would explain why so many tablets do not carry an answer.
Finally, Lhote believes that the multiple accounts of reused tablets were not motivated
economically, but rather betray instances of supplicants wanting to utilize materials already

containing supplementary magical or divine properties.

This interpretation, though including an enticing attempt at reconciling the role of the oak
present in literary sources and the archaeological evidence in the form of the tablets, is not entirely
convincing. Firstly, though lead had been associated with magical properties in antiquity and
mentioned in instructions on creating curse tablets, scholars have questioned the extent of the
connection between the metal and magic.?®® Lead is a by-product of silver smelting, cheap and

accessible, especially in mining regions. As a result, the metal could have been used in the

199 parker 2016: 90.

200 |_hote 2006: 428-429.
201 hote 2006: 359.

202 | hote 2006: 260-261.
203 Curbera 2015: 98.
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production of curse tablets along with other materials, such as papyrus or wax, out of convenience
and due to its availability. The belief in its magical nature is theorized to have derived from the
frequency of its use.?** Analogically, the employment of lead in the oracular tablets may have been
circumstantial — it was, after all, an inexpensive material, easy to obtain and inscribe. Furthermore,
producing inscriptions on metal appears to have been common practice in the Epirote region.?%®
Secondly, a similarity in vocabulary between the two types of tablets cannot be unequivocally
confirmed. Lhote supports his argument with very few examples, which have been interpreted by
other scholars differently, as in the case of the incoherent letters, which are understood by Lhote
to be ephesia grammata, but are seen by others as abbreviations or numbers correlating a tablet to
a consultant.?®® In fact, the Dodonean tablets demonstrate a greater resemblance to oracular
questions and responses from Delphi, both through similar phrasing and topics of inquiry.?*” While
the resemblance between the oracular tablets and the defixiones should not be ignored, there are

simply not enough instances of grammatical or stylistic similarities between the two.

Another dissenting theory has been put forward by Piccinini; unlike Lhote, Piccinini
completely negates the notion that the Dodonean tablets were in any way involved in divination.
She does not contest the possibility of oracles produced through sortition or other means, but she
proposes to separate the lead tablets from any divination procedures conducted at the Epirote
sanctuary.?®® Taking her cue from the passage of Trachiniae, in which Heracles mentions
prophecies from Dodona that he “wrote down at the dictation of the ancestral oak”, Piccinini

interprets the tablets as an act of recording the inquiry or oracular response ex post facto.??® She

204 Curbera 2015: 97-98.

205 Most of the manumission inscriptions and “political” inscriptions (awarding certain privileges to individuals)
dated to the late Classical and Hellenistic periods and excavated in Dodona were written on copper or bronze plates
(Meyer 2013: 19).

206 parke 1967: 102, 109; Dakaris et al. 1999: 68.

207 The phrase A@wov kai duewvoy is found in the inscriptions concerning oracles from both sanctuaries (for example,
see 1G XI1.3.248 and Lhote 2006, no. 11, 46, 53, 65 and 69). The topics of consultation at Delphi and Dodona are
also similar. Though the epigraphic evidence from the Epirote site demonstrates that personal consultations were
more common than collective ones, while consultations made by individuals are attested in the Delphic material
much later than the collective ones (Morgan 1990: 160), the oracle of Delphi was known to have addressed
questions about everyday matters such as marriage, business or travel (Plut. De Pyth. 28, 408c), which are among
the most common topics that appear in the Dodona tablets (Parker 2016: 78-86).

208 pPiccinini 2013: 72.

209 Easterling was among the first to link the oracular tablets of Dodona to the passage of Trachiniae, though there is
debate about whether the act of inscribing the obtained prophecy was common practice or the result of Heracles’
initiative. Furthermore, Piccinini notes that the procedure of writing only includes the answer received from Zeus
rather than the question posed to him (Easterling 1982: 95-96, 219; Piccinini 2013: 69). See Soph. Trach. 1166-
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argues that the tablets, while following very broad grammatical structures, appear to be ruled by
disorder and are far too chaotic to meet the expectations of rigour associated with a ritual
procedure.?!® The oracular texts are very personal — they not only reflect intimate problems faced
by the consultants, but also demonstrate the socio-economic and cultural background of those
visiting Dodona through the dialects, vocabulary and level of literacy they represent. Piccinini sees
them as a manifestation of personal initiative rather than a requirement placed on the supplicants
by the sanctuary. She rejects the idea of the tablets being left at the sacred site as ex voto, but rather
sees them as memories of consultations, inscriptions composed after the divination process had
been finished and left at the oracle to commemorate the visit to Dodona.?!! She suggests that their
function as testimonies of the consultation, written down on the whim of the supplicant, would
explain why certain texts were long and detailed while others were shorter (such as the ones
following the mepi formula) or composed solely of letters (here understood to be the initials of the
consultants instead of their number in the queue to the oracle). The consultation would have been
done orally and following it, the visitor would be allowed to inscribe their question or answer on
a lead tablet, which would be then left attached to the tree or the building. This acknowledgement
of one’s presence at the sanctuary would have not been intended for others to see, which would
explain why many of the tablets were found folded, with only the name of the consultant or some

other identifying mark inscribed on the exterior surface.??

Piccinini’s hypothesis is perhaps the most unique of those advanced by modern
scholarship; indeed, she acknowledges that there are no parallels in the Hellenic world of tablets
serving as a testimony of mantic consultations.?*®> While erecting and publicly displaying stelae
commemorating oracular responses was a fairly common practice, especially on the part of
communities or poleis, this seemingly private and secretive form of memorializing mantic
consultations is not analogous to any other divination customs, which raises the question about the

probability of such a tradition existing in Dodona.?** Furthermore, where Piccinini perceives

1168, transl. Lloyd-Jones. & t@v opeiwv kal yopaikort@dv &yo / ZeEA@v éoehbov dAcog siogypayauny / mpog thg
TATPDOG Kol TOAYADGSOL dpuog.

210 Piccinini 2013: 73.

211 Piccinini 2013: 74.

212 Piccinini 2013: 75.

213 Piccinini 2013: 75.

214 several inscriptions describing state and personal consultations at the Delphic oracle (the questions, the answers
or both), dating from the late Classical to the Hellenistic period, have been uncovered (including 1G 12.77, 1G 12.80,
IG 12.333, FD 3.1.560, IG XII 3.248). These inscriptions have been published and analyzed in Parke and Wormell’s
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disorder, other scholars see distinct and established rules, if not stringent ones. The questions and
answers, though not uniform, do follow distinct patterns and, grammatical structures and make use

of a similar vocabulary, rarely truly deviating from them.

The communis opinio of scholars is that the oracle of Dodona functioned through some
form of a cleromantic system. The hypothesis of divination by sortition not only agrees with the
information found in literary sources from the Classical and Hellenistic periods, as well as being
analogous to other mantic practices found in the Hellenic world, but it also fits in with the structure
of the queries found in the Dodonean tablets. The predominantly polar-type questions (following
the 1} formula, maybe even the mepi formula) could easily have been answered through some form
of lot system. Even inquiries about gods and sacrifices could be resolved in a similar manner.
However, a number of the texts that have been identified as answers reveal a degree of
sophistication that casts some doubt on the seeming straightforwardness of the use of
cleromancy.?'® Some answer far exceeds the original inquiry, suggesting that perhaps there was an
oral component to the consultation, which would help explain how the staff of the sanctuary would
be able to better tailor the oracular answer to the visitor’s expectations or to adequately respond to
queries composed of more than one question.?'® The audiences with the oracle appear to be very
personal, conducted in such a way that would allow for some control over the result in order to
reasonably satisfy the consultant’s needs. Not relying on a purely lot-based system, but rather
subjecting it to some form of interpretation, would also address the concerns raised by Parker about
the potentially dangerous consequences of a randomly assigned answer (as in the case of questions
about theft) and the need for some control over the results of the divination.?*” After all, the

outcome of a consultation did hold social weight and could be understood as a binding directive.?8

Finally, there is the issue of the tablets themselves. The supplicants or, if they were
illiterate, a sanctuary official would have written their queries down — to the best of their abilities

and in accordance with certain general standards — as a requirement of the oracular procedure. The

The Delphic Oracle. Volume 2 The Oracular Responses (1956), as well as further discussed in Fontenrose’s work
The Delphic Oracle (1978).

215 Carbon 2015: 84.

216 An example of how consultations could be expanded on can be found in DVC 2319, the consultant seems to have
added a second part to his question after a lacuna in order to make it more precise (DOL s.v. DVC 2319).

217 parker 2016: 90.

218 parker 2000: 78.
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involvement of the tablets in the process of divination seems the most likely course of events; the
fact that many were excavated in the temenos of the shrine seems to confirm that the supplicants
would have brought them to their consultations. Their theorized role as a lot in cleromancy is
difficult to unequivocally support due to the various formats of questions, a concern raised even

by Parker.?t

It would have been more probable that different methods of divination (most likely
involving sortition) were used depending on what type of inquiry was made. The tablets, therefore,
would not have been involved in the lottery, instead serving a symbolic role in the ritual rather
than a practical one, as a way of communicating one’s query to both the gods of the oracle and to
the sanctuary’s staff. The procedure most likely would have been accompanied by an oral
consultation, which would have helped to explain the contents of the occasionally unclear queries
to the sanctuary staff.??° The answers may have also been given out orally. The very small number
of oracular responses found in the corpus of tablets would suggest that the process of writing down
the answer was not obligatory. Alternatively, the responses may have been erased over time or, in

some cases, mistakenly identified as the summary of the question instead of the answer.??

1.3. Conclusion

The history of the oracle of Dodona is strongly tied to that of Epirus. The religious site is believed
to have originally been a landmark on the paths travelled by transhumant shepherds. It later grew
into a place of religious significance occupied by the Thesprotians. Its heyday, however, can be
dated to the 5-3" ¢. BC, after it was conquered by the Molossians and developed by the Aeacid
monarchy. During this period, Dodona was slowly urbanized, growing in significance on a
regional (and even “international”) level, and the sacred space dedicated to Zeus Naios and Dione
became a formalized sanctuary. These changes also coincided with the appearance of the oracular
tablets, suggesting a fundamental shift in how the divination at the shrine may have been
conducted. The end of this era is dated to the mid-2"? ¢. BC when the Romans invaded and sacked

Epirus.

219 parker 2015: 113-114.

220 On the connection of writing and orality in divination, see Beerden 2013: 140-13, 158-162, 162-165 (about
Dodona).

221 E.g.in LOD 114 and 144,
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The location of Dodona on the margins of the Greek world seems to have contributed to
the lack of information on the oracle and its functioning in literary sources. Conflicting accounts
of who ran the precinct and how have long puzzled scholars. The identity of the staff of the oracle
poses the first issue, as two separate traditions, one championing the Selloi/Helloi (priests) and the
other —the Peleiades (priestesses), have circulated among ancient authors. However, as this chapter
has demonstrated through a comparison with the organization of the sanctuary staff of Delphi, both
the Selloi/Helloi and the Peleiades could have administered the shrine together, though the
priestesses were introduced most likely around the time of Herodotus. From the early Classical
period onwards, they would have been the ones in charge in the divination procedures. A similar
issue of diverging and conflicting narratives concerning the mantic practices at Dodona can be
found in the written sources. Surprisingly, the oracular tablets are never mentioned in literary
sources and have only been discovered through archaeological excavations. Since the earliest ones
uncovered are dated to the 6™ c. BC, it is highly probable that a different method had been used
previously. The tablets themselves seem to have been used in some form of cleromancy,
accompanied by an oral component in order to help explain any details missing from the oracular

inscriptions.
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Chapter 2. Personal religiosity and religious practices in oracular queries

2.1. Introduction

In the following chapters, consultations concerning all aspects of life — personal and collective —
will be examined; this chapter will focus instead on what the questions concerning religion can
reveal about the relationship between the supplicants and the sphere of the divine. Consultations
about “which god should be worshipped and how?” were among the most frequently asked
questions, revealing that the ancient Greeks sought guidance from the gods about the gods, and
exposing their insecurities about interacting with their deities. Supplicants thought it necessary to
visit oracles to ensure the right outcome of their worship. The oracle of Delphi is credited with
establishing several cults of both gods and heroes, designating sites for the foundation of temples,
confirming details concerning festivals, as well as authorizing the cult titles given to certain
deities.??? Visitors at Delphi also inquired about rituals, purification, and sacrifices.??® Questions
presented to Apollo in Didyma similarly included the subject of offerings, along with issues
revolving around religious laws and customs such as the regulations at sanctuaries, the
appointment of a prophetess or the endorsement of certain cults.??* Comparable evidence has been
found among the queries at Dodona, which address topics broadly understood as referring to cult,
ritual, and the religiosity of the supplicants.??® What sets the material evidence from Dodona apart
from other oracles is its personal nature. The issues about which the supplicants consulted were
not centered on the community and its relationship with religion, instead focusing on an
individual’s concerns about ritual or their connection with the world of the divine. The oracular
inscriptions from Dodona can help in understanding the personal approach of Ancient Greeks to
religion outside of cult practices overseen by the polis.

The Dodonean tablets published before the DVC corpus primarily contained questions
about rituals and worship presented to the oracle by entire communities.??®® However, the newer

material demonstrates that individuals were also interested in receiving answers about religious

222 parke and Wormell 1956a: 322-323, 330-337, 340.

223 parke and Wormell 1956a: 362-366; Rhodes — Osborne GHI 97.
224 Fontenrose 1988: 89, 180, 197.

225 Carbon 2015: 74.

226 parker 2016: 85.
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matters. The inquiries appear to overwhelmingly have been made by men, though there is also
evidence of women consulting at the oracle.??” The standard supplicant at Dodona was a private
person, with a presumably average knowledge of ritual norms — the questions posed to Zeus Naios
and Dione were meant to elucidate nuances of religious behaviour. There are also, however,
documented instances of “specialists” or religious officials seeking guidance from the gods. The
religious inquiries present in the tablets are very varied. Supplicants sought information about
sacrifices and the proper methods of worshipping the gods, but also about divine property, as
exemplified by questions concerning the statue in a temple of Artemis or knowledge about the
phiale dedicated to Poseidon, though in both cases the unprecise wording of the queries makes it
difficult to establish the exact reasons for the inquiry.??® Other topics included the allocation of
priesthoods, sacred land, sanctuaries, and ritualistic purity.??® Finally, a popular theme was that of
divination. Besides questions about seeking help from diviners, around fifteen of the surviving
tablets show that visitors asked the oracle of Zeus about signs (onpusiov).?® It is unclear whether
they are requesting an omen or asking for an explanation of one that has already occurred. DVC
2510, which concerns a sign that appeared in an oak tree, suggests that the oracle could have been
used to clarify other mantic occurrences or responses. These queries overwhelmingly illustrate the
uncertainty that ancient Greeks experienced in their communication with the divine. The difficulty
in understanding what the gods actually wanted to say was an ever-present problem, that could

only be solved with the help of a divine translator in the form of the oracle.

What is particularly interesting about the tablets from Dodona as evidence is that, as
Chaniotis points out, they can offer a very intimate perspective on the individual supplicant’s
religious experiences, practices and beliefs.?®! Of course, discussing personal religion can be
tricky. Recent scholarship has provided a critique of Sourvinou-Inwood’s polis religion model, in

which an individual’s worship fell within the framework of religion practiced by/in the polis but

227 Examples of queries that can securely be attributed to women are DVC 541 and 1082. There are other instances
where the inquiry may have been made by a female supplicant, such as the question/answer combination in DVC
585 (evtoxia - Aduatpt/ Q: concerning an easy delivery? A: Sacrifice to Demeter), on which see Carbon 2015: 79-
80, but the lack of detail makes it difficult to establish if the woman was asking herself, if someone asked on her
behalf or if they made an inquiry about her.

28 DVC 1012. mepi td avdpiavtog 6 &k td iep®d td Aptémudog / concerning the statue from the temple of Artemis;
DVC 56. 1} oVFotde Aytag tav @réAav tav tod ote(t)ddvog; / If Agias knows about the phiale of Poseidon?

229 DVC 336, 1249, 1397, 1572, 2275, 3192, 3447, 1635, 2329, 3479, 1263, 1475, 2473.

20 DVC 60, 188, 268, 408, 495, 989, 1089, 1609, 1834, 2189, 2510, 2937, 3026, 3179, 3264.

231 Chaniotis 2017: 54.
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does not leave much scope for an individual’s personal religious motivation and agency.?*? Kindt
argues this theory to be reductive, instead proposing that the “public and private should be referred
to as relational, mutually qualifying categories, which together and in communication with each
other shaped and structured the socio-cultural landscape of the ancient world”.23® The tablets from
Dodona demonstrate that it was possible for religion and its ritual practice to function in both
spheres; votives, rites and beliefs could have both collective and personal aspects. This becomes
particularly obvious in those tablets in which the individual visitors at the Epirote sanctuary
consulted about rites or religious artefacts tied to broader cult practices. Such inquiries reveal
which spheres of religion may have been unregulated, as well as the supplicants’ concerns in how
to approach the unconventional circumstances or simply their insecurities about how to best
communicate with the gods, individually. It is important to account for the supplicants’ initiative
in solving their problems. A helpful concept in addressing this aspect of the consultations is
Versnel’s definition of private religiosity, of which an important component was personal choice.
In particular, he relates the idea of individual choice and initiative, which is not subject to polis
regulation, to private cults.?3* However, these notions can be applied to other forms of religiosity
dictating how and why the supplicants engaged with uncertainty in religious practices. Even
though supplicants often followed formulas when consulting the oracle, a number of inscriptions
contain unique invocations and different approaches to communication with the gods of Dodona.
Some of the supplicants also appear to utilize the act of consultation in non-standard ways,
including negotiating with the divine and attempting to influence the outcome of the divination. In
what follows, this chapter will examine the various aspects of the personal religiosity of those

consulting the oracle of Zeus Naios and Dione.

232 These reappraisals include Kindt’s (2009: 9-34) reassessment of the polis religion model, Bremmer’s (2010)
analysis of the role of the written word in empowering individuals to engage more independently with polis religion,
and Riipke’s (2011: 191-204) discussion of lived religion as a framework for examining individual religious
experiences.

233 Kindt 2015: 42, 44.

23 \ersnel 2011: 121-124, also footnote 358.
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2.2. Personal religiosity

2.2.1. Invoking the gods of Dodona

While Zeus Naios and Dione have been considered the main patron deities of the Epirote oracle,
the tablets demonstrate that the supplicants did not limit themselves to only invoking the head pair.
Although not a frequent practice, the presence of other gods in the inscriptions raises questions
about how the visitors of the sanctuary approached and understood the role of the divinities in the

oracular consultation process.

The primary god presiding over the divination process at Dodona was Zeus. The
supplicants visiting the oracle invoke him predominantly with the epithet Naiog or Amdwvoaiog,
but also called him Alkipoc, Ktijotog, Midiytog, Nagve, Iatpdroc, ITpovénog, and Xapovéiog.
The etymology of Naios has long been debated. The interpretation of Naios as “the god of ships”,
“the god of the temple”, or “the god who dwells” was proposed by Cook, but more recent
scholarship has strongly contested the connection the epithet to vaidg or vaoc.?®® Parke
hypothesized that it was derived from the verb vao (to flow).2*” However, Dakaris, Vokotopoulou
and Lhote present a compelling argument in favour of linking the epithet to vaio (to dwell), thus
making Zeus the “resident” god of Dodona.?® This aspect of the god seems to be a relatively recent
addition, unattested in any literary or archeological evidence predating the tablets. The epithet
appears for the first time in LOD 133 from the mid-5" ¢ BC, though Zeus himself is mentioned in
the oracular inscriptions as early as the 6" ¢. BC (LOD 414).2% The older Homeric title of
Pelasgikos disappears completely, while Dodonaios appears only approximately twenty times in
the corpus of the oracular inscriptions, pointing to changes that the cult of Zeus at Dodona had
undergone.?*® Ancient writers cite Zeus as the only deity presiding over the oracle and the sole
source of the prophetic power.?*! The oracular tablets, however, reveal a much more complex

relationship between the divination process and the deities involved in it.

235 Dakaris et al. 2013b: 477-482.

2% Cook 1903. For a critique of the “naval” etymology, see Lhote 2006: 415-416 and Quantin 2008: 30.

237 Parke 1967: 67-68.

238 \Jokotopoulou 1992: 69; Lhote 2006: 416-418.

239 Chapinal-Heras 2021: 105-106.

240 |_hote 2006: 409 and 420; Quantin 2008: 30-31. Quantin also remarks that the epithet Naios is missing in
Herodotus’ passage about Dodona, arguing that this is evidence of the cult not having yet undergone the change.
241 Hom:. II. 16.233-235; Hom. Od. 14.321; Hdt. 2.55.2; Plat. Phaedrus 275b.
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The goddess Dione, wife of Zeus at Dodona, commonly appeared in the invocation
following Zeus.?*? The couple is mentioned together in over 75% of the cases, although DVC 431
and 2373 suggest that, on rare occasions, Dione may have also been called upon alone. While her
involvement in the oracular procedures might seem surprising, as Dodona was the only place
where she was associated with divination, her presence in the tablets can perhaps be explained by
the status she held at the sanctuary. She is described by Strabo as the cOvvaocg (sharing the same
temple) of Zeus.?*® Remains of Dione’s temple — the first was constructed in the late 4" or early
3 ¢c. BC and the second during the late 3™-early 2" c. BC — have been uncovered at the site; but
prior to obtaining her own sacred space, she is believed to have shared Zeus’ precinct.?** Dione’s
worship at Dodona seems to predominantly be connected to that of Zeus, her presence in his cult
is prominent.?*® In Demosthenes’ speech Against Meidias, the Athenians are ordered by the oracle
to offer a sacrifice to both deities.?® A lead tablet found in Apollonia in Illyria,?*’ bearing
resemblance to the oracular tablets of Dodona, prescribes sacrifices to both Dione and Zeus
Naios.?*® Another inscription from Dodona itself, dated to the 39-2" ¢. BC, is believed by Meyer
to be a dedication of a slave to the two divinities.?*° It is also worth noting that the tablets with
consultations from poleis or koina, which contain a reference to the gods, are overwhelmingly
addressed to the divine pair, presumably as a sign of respect.?>® Though Zeus is the leading god at
Dodona, Dione consistently appears at his side. The two function as a couple both in the context

of worship and as the patron deities of the oracle.

The roster of deities addressed in the inquiries also includes Tyche, or Fortune, though her
role in the tablets remains uncertain. Many of the questions posed to the oracle begin with some

form of the dyabn toyn formula, which is commonly found in non-oracular inscriptions across the

242 some coins minted by the Epirote Koinon represented Zeus and Dione together (Papaevangelou-Genakos 2013:
141-146).

243 Strab. 7.7.12.

244 Dakaris 1971: 22-23, 50-51; Quantin 2008: 28-29; Chapinal-Heras 2021: 108.

245 parke 1967: 69-70.

246 Dem. 21.53.

247 CGRN 40 (http://cgrn.philo.ulg.ac.be/file/40/); DOL s.v. SEG LXIII (2013) 408. Small, lead tablet, dated to ca.
425-375 BC, opisthographic. Face A contains information about a mantic consultation, while Face B holds the list of
offerings. CGRN 40 is reminiscent of the oracular tablets from Dodona, both visually and in terms of content. The
inscription mentions not only the head pair of gods from Dodona, but also notes that the sacrifice was prescribed by
a female seer (ha pavtic) who divined it through cleromancy.

248 Dione is also recorded as the recipient of an individual sacrifice (LOD 166).

249 3SGDI 1363; Meyer 2013: 147-148.

®010D23,5,8,9,11, 14, 16.
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Ancient Greek world, including Dodona.?! Eidinow remarks that while the mention of toyn in the
opening of a query can be interpreted as an attempt to lend the solemnity of a civic text to that of
an oracular one, calling upon the goddess of fortune within the context of divination is also a likely
explanation of this phenomenon.?®? Yet, her argument in favour of interpreting toyn in the tablets
as a divine being is difficult to substantiate. Tyche was worshiped at other oracles; her cult is
attested at Didyma.?>® Supplicants who wished to undergo incubation at the sanctuary of Asklepios
in Pergamon were required to make an offering to Tyche, Mnemosyne, and Themis, while those
awaiting their turn at the oracle of Trophonios would stay at the house sacred to Tyche and
Daimon.?®* However, there is no archaeological or literary evidence of a formal cult of Tyche at
Dodona. She is only ever directly addressed in DVC 80.2% Tyche is also named in one of the few
preserved oracular answers, LOD 141Ba, as one of the divinities to whom the supplicant must
offer a sacrifice; she is to receive a libation. This list of deities is believed to be a response to a
question on the same tablet, posed by a certain Eumenos and Nike, who were involved in a
lawsuit.2%® But the gods they were told to supplicate are not related to Dodona. Instead, they appear
to be tied to the inquirers’ place of residence, Athens (e.g. Erechtheus), or to the problem they
were dealing with (propitiating Tyche would provide the supplicants with the “good fortune” they
needed to win the legal dispute).?®” The prescribed sacrifices, therefore, did not reference the gods
of the oracle. While Tyche did play a more significant role at other oracles, her presence at Dodona

was much less prominent, and maybe even incidental.

Another goddess who is invoked in an oracular query is Hestia.?*® In DVC 2171, she is
named first, ahead of Zeus and Dione:

Totia kai Zed Ndie kai Aidva, Toétepd Ko cuvorrlacwv [v]a[iov] kai Guevov mpaccoyu;

251 Meyer 2013: 138-164; SGDI 1348, 1349, 1350, 1353, 1360, 1361, 1365, 1359+1362; Cabanes 1976, no. 47, 49,
68, 70, 74.

252 Eidinow 2019: 92-93, 96-97. For a discussion on the shifting cultural meanings of Toyn, cf. Eidinow 2011: 66-75.
253 Fontenrose 1988: 161-162.

24 Eidinow 2019: 93.

25 [8n]ucovijton Edun<dn>dng tén Au tén Néwt kai tdit Atbv[on k]oi o Toyon / Eumedes consults with Zeus Naios
and Dione and Fortune.

256 See Chapter 4.5 for complete text.

257 LOD 141; Carbon 2015: 78-79.

258 DVC 2171. Hestia is mentioned a second time in DVC 3275, but it is unclear whether her name is part of a
question or an answer.
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Oh Hestia, Zeus Naios and Diona, will | be more successful if | reconcile?

Perhaps her presence can be explained through the query itself, in which the supplicant asks about
reconciliation or associating with someone. Though the question is vague, it can be hypothesized
that it may have referred to family matters or safety, over which Hestia presided. If such were the
case, then the act of calling upon the goddess would take on a prayer-like aspect and involving
Hestia was intended to improve the chances of a successful oracular response.

Themis, goddess of divine law and personification of order, custom, and fairness, is
mentioned in six tablets, always alongside the two main divinities.?®® Her presence in the context
of divination is not surprising, since ancient Greeks already connected her with divination at the
sanctuary of Delphi. She was believed by them to have predated Apollo as one of the patron
goddesses of the oracle.?®® In his Theogony, Hesiod also names her as the consort of Zeus, with
whom she bore the Horai and the Moirai.?! Furthermore, the goddess, along with Zeus and Dione,
is mentioned as one of the Naioi, marking her as a “resident” of the sacred site in Dodona.?®? The
cult of Themis has been confirmed in Epirus, having been attested in a manumission inscription
from Goumani.?®® The worship of the goddess appears to have been a regional phenomenon, which
also included the neighbouring Thessaly.?* There are other known instances of cults of Zeus and
Apollo — in Olympia, Corinth, and Delphi to name a few — being preceded by that of Themis or an
Earth goddess, suggesting that the presence of Themis in Dodona would not have been an outlier.
According to Dakaris, a temple was eventually built to her, most likely in the 41-3" ¢. BC, just
like Dione.?®® On the other hand, Emmerling and Chapinal-Heras have argued that there is not
enough evidence to prove conclusively that she did have her own shrine at Dodona.?%® Themis may

have simply shared the temple of the main presiding deities.

259 OD 21 and 94; DVC 128, 1006, 2524, and 3055.

260 Aesch. Eum. 1-4; Eur. IT. 1259-1267; Berti 2002: 225-228.

261 Hes. Th. 901-906.

%621 OD 94 (& Zed xai Oéu kai Audvae Noiot / Oh Zeus and Themis and Dione Naioi).

263 Cabanes 1976: 576.

264 For a list of epigraphic evidence, see Berti 2002: 231-232; The cult of Themis is also attested in LOD 8B, in
which the Thessalian tribe of Mondaia asks about the money belonging to the goddess.

265 Dakaris 1971: 52-52 and 84; Stoneman 2011: 34-35.

266 Emmerling 2012: 206-207; Chapinal-Heras 2021: 67-68, 70-71, 111. Chapinal-Heras even hypothesizes that
Building Z, which has long been believed by scholars to have been the temple of Themis, was instead the precinct of
Dione (and perhaps her daughter Aphrodite).
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Berti, who also questions Dakaris’s identification of the shrine, proposes that the goddess
most likely did not have her own cult in Dodona, but may have instead played the role of a
“shadow-wife”, functioning similarly to or interchangeably with Dione as the companion to Zeus
Naios. The recently published tablets appear to give further credence to her theory. In DVC 2524,
for example, only Themis and Zeus are addressed by the supplicant. She is also listed before Dione
in DVC 128. Berti further argues that Themis’ part in the mantic process, both at Dodona and at
other oracles, was to provide “a foundation of justice” to the divinatory practices.?®’ She would
have functioned as a guarantor of the credibility of the prophecies. Furthermore, the oracular
tablets suggest that she may have been invoked not only because to her association with mantic
practices but also as a result of her connection to the subject of the query; in LOD 21 and 94, she
is asked for safety (cwtnpia), which could have been a reference to her epithet cmtepa and a
possible reason for including her in the consultation.?®® Nonetheless, the remaining questions cover
a variety of topics, none of which explicitly tie into a domain over which she presided: economic
woe (LOD 94), request for an oracle (DVC 128), sacrifices (DVC 2524), future progeny (DVC
3055).

Finally, Apollo seems to be named in the tablets. Dakaris and Lhote restore the text to

include the name of the god in the invocation from LOD 21:
[Zed Naie kai Aiova Nalio O kai AmoAr[ov] | [--- mepl cwt]npiag kai Toxog a[yabdc]
(Oh Zeus Naios and Dione Naia) Themis and Apollo (...concerning) safety and good fortune

Their argument for including Apollo rests on a comparison to LOD 94, in which Archephon asks
about a ship he built on the orders of Apollo, possibly received at the oracle of Delphi; this tablet
shares lexical similarities with LOD 21.%%° Both were also found near each other during the
archaeological excavations. Lhote suggests that they were written by the same supplicant, who
seems to have initially consulted an oracle of Apollo but, unsatisfied with the answer, sought a
second response from the gods at Dodona. He points to the two tablets sharing unique vocabulary,

such as the mention of Apollo, Themis, and cotpia.?’® Lhote’s hypothesis that the results of a

267 Berti 2002: 230, 233.

268 pind. O. 8.21.

269 |_hote 2006: 75-76. Lhote restores the second line to [Apyepdv mepi cwtnpiag kai toyog a[yaddc].
270 |_hote 2006: 198-201.
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first prophecy could have been brought to a second oracle for confirmation is an interesting one.
Seeking an answer at several shrines was not unheard of in the ancient world — Herodotus reports
two separate instances where Delphi and Dodona were consulted. Xenophon, Demosthenes, and
Hyperides also report on the Athenians seeking counsel at both sanctuaries.?’* The Dodonean
tablets similarly reveal that inquiring about other oracles or predictions was a practice that took
place at the Epirote sanctuary.?’?> With view to this, DVC 565 is of particular interest, as it discusses
a sign from Apollo.2”® Invoking Apollo in the oracular query LOD 21 may have been the result of
his previous involvement with the subject of the question. The supplicant’s choice of pairing of
Apollo with Themis could have been the response to the practice of naming the other divine couple,
Zeus and Dione, during consultations. After all, they were already associated with divinatory
practices at the oracle of Delphi, where — if Lhote’s hypothesis holds true — the supplicant would
have received the original prophecy about which he was now consulting at Dodona. Furthermore,
if LOD 21 and 95 were written by the same person, then the presence of Apollo as a god who was
called upon during the divination procedure is an anomaly, which resulted from the supplicant’s
previous personal experience with the god. When making his consultation, the supplicant not only
asked the patron deities of Dodona for a second opinion, but also chose to invoke Apollo in order

to involve the god from whom he originally received the unclear guidance.

The invocation of gods other than Zeus Naios in the oracular queries and the request of
their help in the mantic procedure is an unusual phenomenon. Though oracular sanctuaries could
house many different cults, typically one designated deity would preside over the act of divination.
For example, at the oracle of Apollo in Didyma, the temenos housed temple buildings and altars
dedicated to Artemis Pythie, Leto, Zeus Soter, and other deities. Although the deities forming the
“Didymean family” are occasionally worshiped together, they are not involved in the mantic
procedures of Apollo.?’* At Delphi, the term cvvvaog is ascribed to Hermes, who is believed to
have shared a temple with Apollo, in an inscription from the 3™ c¢. AD.?”> At Dodona, Zeus and

Dione were the ones to whom the oracular queries were addressed, although supplicants

271 Hdt. 1.46 and 9.93; Xen. Ways 6.2; Dem. 19.297-299 and 21.51-53; Hyper. 4.24-25. Cf. Double consultations in
Bonnechere 2013a.

272 parker 2016: 85.

273 [to1 AmOA]hovi capdval | [--- Tivi ko €] pdov edyduevo[c ---Jot. See Dakaris et al. 2013a: 169.

274 Fontenrose 1988: 44, 123-144.

25 ED 111 4:266, FD 111 4:266[2]; See Roux 1976: 186-187.
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occasionally mentioned other gods along with the divine couple. In one instance, Zeus and Themis
are even listed without Dione.?’® Four more tablets can perhaps help shed light on this tendency.
In DVC 95, the supplicant addresses Zeus Naios, Dione, and — additionally — the resident gods
([Z]ed Néue xoi Atdvn xoi cov[vaor]).2”” Similarly, DVC 2546 reads:

Zed Naue kol Auo[va] kai ovvvaot, €l Ad[ov] kai duewvov Eo[ton t]ov Ztépavov [. . .] [. . . ] 7Afqv
[ JZ[--]

Oh Zeus Naios and Dione and other resident gods, will it be better and more profitable for

Stephanos (...) to sail by sea (...)?

In both inscriptions, the supplicants address all the gods directly, which is emphasized through the
use of the vocative, making it clear that the sunnaoi were also called upon to help with the
divination. Additionally, DVC 228, in which a man named Aristodamos seeks information about
his travels, can be interpreted as a query addressed to other gods (ér[uc]owfjton Au Noimt xoi
Awwvor koi Be®dv). Though Bedv is in the genitive, while Zeus and Dione are in the dative, the
position of the word in the sentence has led DVC to include it in the invocation of the deities.?’®
Finally, LOD 23, a request made by Diognetos of Athens, includes the term Dodonaioi in addition
to the Zeus and Dione duo.?’® Here, the supplicant firmly establishes Zeus as the dominant god,

but also acknowledges that there were other deities present at Dodona.

To which gods the supplicants were referring remains something of a mystery. Zeus Naios,
as the primary divinity presiding over the oracle, would have been excluded. Similarly, Dione,
though named cVvvaog by Strabo, is never awarded this title by the supplicants. She figures
separately, not sharing quite the same rank as Zeus, but also functioning as one of the main
divinities of Dodona. However, the title sunnaoi, given to the other invoked gods, implies that they
were co-residing with Zeus and Dione at Dodona, which could mean a variety of arrangements.

After all, divinities were known to sometimes share a temenos, a temple, and even an altar.?® The

276 DVC 2524.

277 Quantin remarks that the restitution of cvvvaot is uncertain due to the damaged state of the tablet; however, the
term (in the context of sharing a temple) had been attested in other sources (Quantin 2008: 28; Nock 1986: 202-
251). Furthermore, DVC 2546 and 799 (possibly 1559) demonstrate that cOvvaot is present in the tablets.

278 Dakaris et al. 2013b: 477, 482. 1t should be, however, noted that the typical structure found in the tablets is
gmucowvdopon + dative.

219 8¢omoto dvat Zed Noie kai Auovn koi Awdovaior / Oh Zeus Naios, ruler and lord, and Dione and other
Dodonean gods.

280 Nock 1986: 237-238.
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uncovered foundations of buildings located in close proximity to the shrine of Zeus were
established by Dakaris to have been temples of Dione, Heracles, Themis, and Aphrodite, erected
in the late 4™ or early 3™ ¢. BC, thus attesting several additional cults at Dodona.?8! However,
modern scholarship is beginning to question the identification of these constructions. Dieterle is
very cautious in attributing the buildings to specific deities. Furthermore, she remains sceptical
that the votive offerings to Athena, Artemis, Apollon, Herakles, and Hermes found at the site
confirm the existence of other cults at Dodona.?®? Quantin, on the other hand, has argued for the
existence of lesser official cults at the precinct of Zeus, believing that the remaining buildings at
the site, with the exception of the new temple of Dione, have been misinterpreted as temples
instead of votive monuments or treasuries.?® It should be noted that both scholars published their
works before the release of the DVC corpus of Dodonean tablets. Even if Dakaris did erroneously
identify the excavated buildings, the oracular inscriptions reveal that deities other than Zeus and
Dione must have been present at the sanctuary and were to some extent involved in the divination
process. Furthermore, the tablets in which other gods are invoked have all been dated to the 4" c.

BC, thus preceding the construction of the possible temple buildings.

In the case of the Epirote oracle, sunnaoi should be, therefore, interpreted as “the gods who
live in the temple of Zeus Naios”, deities whose cults were most likely welcomed into the main
shrine and who would have been secondary to Zeus. This term may have referred to some the gods
mentioned in other tablets. Themis was theorized by Dakaris to have belonged to a “divine trinity”
with Zeus Naios and Dione. Because of the inscription LOD 94, in which Zeus, Themis, and Dione
are described as Naioi (@ Zed xoi O koi Aidvo, Naiot), and because of the similarity in building
materials (soft sandstone) between the temple of Zeus and those ascribed to Dione and Themis, he
argued that the cult of the three deities was interconnected.?®® This view has been recently
guestioned by Dieterle.?8® While the tablets do not reveal any clear indication of a cult of a “trinity”

at Dodona (for comparison, Zeus and Dione are invoked about 300 times in the tablets of the Lhote

281 Dakaris 1971: 50-56. Dakaris establishes the existence of these cults predominantly based on votive gifts found
in buildings neighbouring with the Sacred House of Zeus Naios, where the oracular consultations took place. Each
of these buildings, known as temples T', Z, A and A were believed to have belonged to Dione, Themis, Aphrodite
and Heracles. In the case of Themis, the identification was done based on the presence of the goddess in the tablets.
282 Dieterle 2007: 103-159, 199-209. For other critiques of Dakaris’s hypothesis about the temples, see Emmerling
2012, Piccinini 2016, Chapinal-Heras 2021.

283 Quantin 2008: 20-25, 28-29.

284 Dakaris 1971: 52.

285 Dieterle 2007: 74-75.
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and DVC corpora, while Themis is only called upon in six texts), some of the people consulting
the oracle consciously included her in the divination procedures. One reason for this may be tied
to her local significance. Lhote recognizes that LOD 21 and 94 are written in the Doric dialect.?%
The remaining four DVC tablets, in which she is mentioned (128, 1006, 2524, and 3055), also
appear to be written in Doric Greek. It can be, therefore, tentatively proposed that supplicants
speaking in the Doric dialect (and possibly originating from Northwestern Greece?") were the
ones who invoked Themis in their oracular queries, perhaps as a result of the influence of her cult
in the region. The second reason for her appearance in the queries is most likely due to Themis’
connection to mantic practices. In the same vein, Tyche, through her association with oracular
sanctuaries and lot oracles in particular, seems like another possible candidate as a formal sunnaos
in Dodona.?®® The presence of Apollo and Hestia at the oracle is more doubtful. In the case of
Apollo, a single votive figurine representing the god, dated to the 6" c. BC, has been uncovered at
the site, but it bears a dedication to Zeus.?®® No other evidence has been excavated or attested in
literary sources. Consequently, his mention in the tablets was probably incidental and related to
the query itself, rather than a reflection of his worship at Dodona.?®® Chapinal-Heras argues instead
that the additional deity could have been Aphrodite, the daughter of Dione with whom she would
have shared a shrine.?®* Two votive gifts dedicated to her, as well as two oracular inscriptions
mentioning her name, have been excavated at Dodona, which suggest the possibility of her cult at
the oracle.?®2 Nonetheless, no questions are addressed to her directly and strong evidence in
support of her worship at the temple of Dodona is yet to be provided.

The act of invoking multiple unspecified deities during the consultations at the oracle is
unconventional, since even within the corpus of the Dodonean tablets, this phenomenon does not
occur frequently. The decision to question supplementary gods seems to have been the initiative
of the supplicant, as well as a deliberate choice. There does not appear to be any overwhelming

connection between the subject of the query and the deities invoked. An exception to this are DVC

286 |_hote 2006: 75-76, 199-201.

287 Cf. discussion about Kovo, (DVC 3055) in Curbera 2013: 427.

288 Ejdinow 2019: 93.

289 Dieterle 2007: 203.

290 |_hote 2006: 201.

291 Aphrodite is presented in the Iliad as the daughter of Zeus and Dione (Hom., Il. 5, 370-372). Cf. Chapinal-Heras
2021:112.

292 Chapinal-Heras 2021: 108; DVC 987 and 3479.
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228 and 2546, the questions asked by Stephanos and Aristodemos, in which both supplicants
mention sailing.?®® However, questions about travel, including by sea, were common and did not
usually contain references to gods other than Zeus and Dione.?%* Perhaps the potential risks of the
voyage inspired the supplicants to seek out help from a broader array of deities. The involvement
of other deities in the divination, as in the cases of Themis and Tyche — personifications of justice
and luck, both important elements in influencing a positive outcome of the consultations — may
have also been perceived as helping tip the balance of fate in one’s favour. Finally, calling upon
all those present at the precinct could have been a sign of respect and acknowledgement of all the
“residents” of Dodona. Just as dubitative formulas were sometimes used in prayer when the
supplicant was unsure of which god to address,?* the inclusion of the sunnaoi/Dodonaioi seems
to recognize the presence and importance of all the gods at the oracle, thus helping the supplicant
to avoid offending any of the deities by not omitting them and ensuring their favour in order to

bolster the success of the plea.

2.2.2. Negotiating with the gods: Sacrifices, prayers, and curses in oracular queries

Among the most frequent queries at Dodona were those concerning sacrifices and prayers.2*® This
form of exchange and reciprocity between humans and deities has been highlighted by scholars as
important in understanding ancient Greek religion.?®” Charis, or the concept of presenting
offerings to gods and receiving something in return, shaped the interactions people had with the
sphere of the divine. The dynamic was a complex one: sometimes the gods responded favourably
to the gifts, in other cases their reaction was much less predictable. What remained consistent,
however, was what Jim characterizes as a “sense of dependence on the gods”, a need to engage

with them through ritual .?®® Similar behaviour was exhibited by the visitors of Dodona.

Over 100 of the published inscriptions contain questions in which people consulting the

oracle wanted to find out which deities (tivi Oe®dv 1§ Npdwv) had to be implored. The supplicants

2% These queries will be further discussed in Chapter 4.

2% Eidinow 2007: 72-82; Dakaris et al. 2013b: 540, 575.

2% Versnel 2011: 49-50.

2% parker 2016: 74.

297 For a discussion of reciprocity in worship, see Bremer 1998 and Parker 1998.
298 Jim 2014: 65-66, 96.
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employed verbs such as gbyopoun (to pray), 00w (to sacrifice), Oepamedw (to worship) or ikdokopot
(to appease).?*® This broad range of terminology hints at the different expectations supplicants may
have had towards the gods they were trying to propitiate. For example, in LOD 72, in which the
inquirer is suffering from an ocular illness, the use of sha&dapevoc implies a need to conciliate an
offended god causing the medical problem rather than simply asking for a favour. The supplicants
typically used the umbrella term 6ol to account for any and all divinities they would have to
placate, but more precise inquiries, which involved a request to name goddesses, daimons, and
heroes alongside gods, were also frequent. The recurrence of these queries demonstrates the scale
of the uncertainty individuals felt when dealing with the divine. Although deities had their assigned
spheres of control, the frequency with which supplicants inquired about whom to propitiate
concerning both familial, social and economic issues confirms one of the phenomena of
polytheism scholarship has pointed out — the ancient Greeks’ constant quest for identifying the
gods.> While the role of oracles in establishing who to pray to has been well-documented,
particularly in collective consultations, the evidence from Dodona highlights the prevalence of this
concern in the private, everyday life of the inhabitants of the ancient Greek Mediterranean world.
As will be further demonstrated in subsequent chapters, unlike questions with the 7 or mepi
formula, those with the tivi formula were not intended to provide an answer about the past, the
present or the future. Instead, they were a plea for a successful outcome to the activities undertaken
by the supplicant; the desired result could only be achieved through the intervention of the

appropriate gods, which the oracle would help identify.

The consultations about sacrifices could be very detailed, as seen in DVC 2091:
N({)kov érepotit [repi] <tdc> tdc A(p)taurro[c] tav apyaiov Bvucia[v];
Nikon asks about Artemis, should he conduct the ancient sacrifice?

Nikon’s question not only mentions a particular type of sacrifice, one that has been presumably

traditionally performed for the goddess, but also which goddess he wants to appease. Inquiries

299 Dakaris et al. 2013b: 528-529, 544-546. Other variations include avatiOnu (DVC 1134) and éredyopor (DVC
2117). The term iAdoxopon is also found in Delphic oracles (PW. nos. 32, 326, 335).
300 versnel 2011: 23-26, 37-38.
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about offerings dedicated to named gods are, however, rarely found in the oracular corpus.®°!
Apollo and Artemis are both mentioned five times each.3%? Their more frequent appearance can be
explained by the popularity of the cults of Leto’s children in Epirus and surrounding regions;
Apollo had a shrine in Aktion, along with the Actia games dedicated to him, while the worship of
Artemis is well-attested in Ambracia, Orikos, and Apollonia, as well as among the Thesprotian
and Molossian koina.’®® Demeter, Athena, Asclepios, Aphrodite, Dionysos, Ennodia, Hestia,
Heracles, Isis, and Rhea are also referenced, though only a handful of times.®** While specific
divinities were attributed patronage over particular aspects of everyday life, those worshipping
them did not always know which deity or which aspect to address. Oracles offered guidance in
establishing both who should be petitioned and how they should be worshipped by the
supplicants.3® Despite the prevalence of this type of question, very few examples of oracular
answers that prescribe who and how to propitiate have been found.3%® They are commonly
identified through their lists of names of gods in the dative, sometimes accompanied by details
concerning the type of sacrifice that should be offered. These tablets suggest that the selection
process of the deities to supplicate would not have been completely random; on the contrary,
Carbon has shown that the selection of the gods and prescribed sacrifices presented to the
supplicants was curated, rendering the consultation very personal.>*” As previously mentioned, in
LOD 141Ba Zeus Patroios, Tyche, Herakles, Erechtheus, and Athena Patroia all must be appeased.
The list is believed to be a response to LOD 141A, and the designated gods were either connected
to the subject matter of the tablets (lost property) or the supplicant’s origin (Athenian). LOD 142,
in which Zeus Naios, Zeus Olympios, Zeus Eukles, Zeus Bouleus, Kore, Artemis Hegemone and
Hero Archegetes are all named, similarly demonstrates how exhaustive the oracular responses

301 The inscriptions counted in this category either include an outright query about sacrifice or solely the name of the
deity, which, as suggested by Chaniotis, can be interpreted as the response to questions about who to present an
offering to (Chaniotis 2016: 287).

302 Apollo: DVC 224, 1045, 1229, 2726, 3671; Artemis: LOD 142, DVC 541, 1611, 2091, 3393.

303 Piccinini 2012: 319; Quantin 2010: 432-437. The Doric spelling of Artemis in the oracular inscriptions suggests
that the inquiries could have been made by residents of Epirus and surrounding areas — a testament to the local
importance of the goddess.

304 DVC 109, 987, 2264, 3375, 2376, 525, 623, 2393, 2327, 806, 746, 3650, 2800, 2885 and possibly 117. DVC
1330 also prescribes an Isiac sacrifice.

305 versnel 1981: 11; Versnel 2011: 43-47.

306 | OD 141Ba, 142, 166¢; DVC 585, 1045, 1299, 2393 and possibly 1122. Lhéte 2006: 355-357; Eidinow 2007:
123-124, footnote no. 4; Dakaris et al. 2013a: 21; Carbon 2015; Parker 2016: 88.

307 Carbon 2015: 84.
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could be.3® Carbon suggests that the nature of the listed divinities related to agriculture and
leadership, as well as the local iteration of Zeus, point to this inscription being a response to a
collective, rather than personal, query.3®® A well-tailored list of deities and offerings, suited to the
issue the supplicant was attempting to solve, would have further reassured them of a positive

outcome to their request.

While establishing the ritual procedures of obtaining divine support, certain supplicants
would go a step further in their attempts to profitably garner the attention of the gods. In DVC 541,

a female supplicant asks:
Aptapu[t] € oxow[i ka] hiooapéva;
Will I be successful if | set up a dedication to Artemis?

She sought the oracle’s reassurance that her offering would not be futile. The worry that the effort
and costs that went into a sacrifice would be in vain, which appears to underpin all the queries

about which gods should be implored, is made explicit in LOD 113:

ayaBdr toyat. émkowviiton Zdtupog TdL Al Tt Namt Kol Tt Audvat. ook dvedédn 6 Zatvpov

oK0Qoc; €v EAéon av tov kéAnta tov Aoptddov 0 K(€Ang) an’ Aktiov AméTiAe.

Good fortune. Satyros asks Zeus Naios and Dione: was the cup of Satyros not set up as a votive

gift? At Elea, the horse from Action should have beaten the horse of Dorilaos.3°

Satyros, who had dedicated a cup in the hopes of securing a win for the horse of his choice during
a race at Elea in Thesprotia, seems disappointed and frustrated at the fact that his votive gift did
not tip the scales in his favour. His query is almost accusatory — he is demanding to know why his
offering did not guarantee him success. The phrasing of the inscription implies an element of
negotiation with the gods, since what was considered a usual reciprocal exchange between the one
making the offering and the deity was not upheld by one of the sides. The query is very personal
and exudes a sense of familiarity; the supplicant appears as a disgruntled customer, who believes

it appropriate to inquire at the oracle as to why the votive gift failed to ensure his win. The

308 This inscription, although acknowledged and studied by scholars researching Dodona, is a highly contested text.
The Greek text has been reconstructed from a German translation (Kekule von Stradonitz and Winnefeld 1909: 41-
42). The original is yet to be located. See Lhdte 2006: 296-297.

309 Carbon 2015: 76-77.

310 |_hote 2006: 238.
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inscription reveals the supplicant’s paths of recourse in such situations. Just as an oracle would
help establish which gods to pray or sacrifice to, it also seemed to serve the function of mediator
in cases when the communication between the human and the deity was not running smoothly

despite the appropriate rites being practiced.

Similarly, in DVC 2024, the supplicant attempted to create an arrangement between
himself and a god (possibly Zeus) concerning the escape of a friend or family member from

Meliteia in Thessaly:

0e6¢ Aapaiverog meép Ipo&évov mog ke €k Melteiog cmbf} Kai tivi Bedv 1} dopdveov edyOUEVOS

ow01] d1d Boy€wv Kai Td1 Bed[1] dDpov amoPépet;

God. Damainetos asks concerning Proxenos about how he can escape from Meliteia and to which

god or daimon to pray for a swift escape? And he brings the god a gift.

Chaniotis interprets dud Boyéwv as meaning a speedy oracular response from Zeus, while Méndez
Dosuna argues that it refers to the act of escaping.®** Both, however, agree that the final section of
the text is not part of the question, as is hinted by the verb in the indicative, but rather an attempt
to bribe Zeus into a positive outcome to the query. Securing the success of an undertaking could
be a layered project, which first required bargaining with the gods of the oracle. The examples of
attempting to leverage the gods were not unheard of. They appeared to be a byproduct of the gift-
giving and reciprocity between the divinities and the supplicants, leading the latter to conceptualize
their relationship as that between partners.'? The tablets demonstrate a sense of familiarity and
entitlement on the part of the supplicants, who were willing to attempt negotiation, expecting the

gods to fulfill their end of the bargain in return for the sacrifice.

While most of the supplicants attempted to influence their futures by inquiring about the
proper ritual practices, some were even more direct. In LOD 23 and DVC 95, the supplicants chose

to address the gods in a very personal manner:

311 Chaniotis 2016: 288; Méndez Dosuna 2016: 131.
312 Jim 2014: 63-64.
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LOD 23. [0ebc. toyn] aya[0n]. déomota dvag Zed Naie kol Atwvn kol Awdovaiot, aitel DUAG Kol
iketevel Adyvntog Aptotopndov Adnvaiog Sodvarl adTdL Koi Toig Eavtod ebvolg dmacty Kol Tel

umtpi Kheapéter kai [---]31

God, good fortune. Oh lord and master, Zeus Naios, and Dione, and Dodonaeans, Diognetos of
Athens son of Aristomedes asks and beseeches you to give to him and to all his friends and to his
mother Klearete and (...)

DVC 95. [Z]ed Ndae kai Auovn koi ocOv[vaor ait® O]udc dyabel toyer dodvaft €uoil y]av

épyalo[u]évar kai EN[.][---]

Oh Zeus Naios and Dione and resident gods, (I ask you to) give me good fortune, as | work the
land, and (...)?*'

Both texts begin with an invocation in the vocative. While this is not a unique feature of these two
inscriptions, the direct address to the gods gives the queries a personal feel. The emotional vocative
in LOD 23 is particularly evocative, especially as it is followed by more powerful imploratory
language, such as the verb ixetedo (to beseech).®’® Furthermore, the supplicants directed their
requests not only to Zeus and Dione, but also to the other resident gods of Dodona. Their texts do
not appear to be a question nor an oracular answer, but rather a prayer to the gods of Dodona. 3¢
A third tablet, LOD 24, which begins with Zed Naie and contains the verbs ikerevet and dodvau,
but which otherwise is heavily damaged and illegible, seems to fit the pattern of a prayer as well.
Hoffmann suggests that it too was a request for the supplicant’s prayers to be heard, but Lhote
rightfully cautions against it.3'” However, he does acknowledge certain similarities to LOD 23.
Though not a trend overwhelmingly evidenced in the mantic inscriptions, the use of the lead tablets
as mediums for prayer rather than divination seems to have been a strategy the supplicant
employed in securing their wishes. As Versnel remarked, the line between an oracular consultation

and a prayer could be blurry — seeking knowledge and seeking help were often the same thing at a

313 Based on a similar phrasing found in Xenophon’s Apology of Socrates (Apol. 27), Lhote (2006: 81) interprets
101G £avTOD €hvolg to mean “ceux qui sont bienveillants”, which he translates to friends. Cf. translation in Parke
1967: 263.

314 For translation cf. Lhote 2006: 168 and Eidinow 2007: 95; For the interpretation of the dative as a request for
luck, see Eidinow 2019: 94.

315 Eidinow 2007: 135.

816 Parke 1967: 263; Versnel 1981: 6-7.

817 |_héte 2006: 82-83; Eidinow 2007: 122.

-73 -



mantic sanctuary.'® Some of the visitors at the sanctuary of Dodona seem to have chosen this
approach in their interactions with the deities presiding over the site and simply pleaded for good

fortune instead of asking whether they could have it.

Another example of the personal use of the oracle by individuals found in the corpus is
DVC 849, dated to the 4" c. BC:

Alkav amdryev
Take away the strength.

The text, as noted by the editors, resembles magical incantations found on curse tablets.° It is a
request to take away the power or might of the “victim”. Though no deity is mentioned in the
tablet, as was habitual in binding formulas found in curses, it can be assumed that the supplication
was addressed to Zeus Naios. The situation, which would have called for such an inscription, is
uncertain. Just as with all curse texts, the context must have been agonistic, though whether it
related to amatory, judicial, commercial or sports matters remains uncertain.®?° However, if dxm
is to be understood as “physical strength”, then DVC 849 can be explained as a curse made against
an athlete. After all, the topic of games such as the Actia, along with the worry about losing money
at such events, is attested in the Dodonean tablets, so an attempt to secure one’s winnings by
ensuring the competition underperforms is unsurprising.®* Nonetheless, while scholars such as
Lhote have previously linked the oracular tablets to curse tablets, DVC 849 presents itself as an
isolated instance rather than a common practice at the oracle.

The oracle of Dodona was not only tasked with providing answers about future or past
events, but it also served as a means of achieving one’s objectives. Its visitors understood the
consultations to be part of the process of ensuring a successful result to their request or problem.
Through various strategies, such as requesting help in identifying the gods they should propitiate
or using the lead tablets to present a prayer to Zeus and Dione, the supplicants took on an active
role in influencing their reality and negotiating with the gods the best possible outcome to their

endeavours.

318 \ersnel 1981: 7-8.

319 Dakaris et al. 2013a: 226.
320 Faraone 1991: 10-15.

321 LOD 113, 122; DVC 3220.
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2.3. Religious practices

2.3.1. Mantic specialists and religious officials

Some of the Dodonean queries addressed the more practical aspects of religious practices. Around
eight inscriptions concerned religious officials and practitioners of mantic arts, demonstrating that
even they needed the assistance of the oracle in taking decisions regarding the divine. The first of
these is a tablet, DVC 70, dated by the editors to the early 41" c. BC, which states that:

& 0e0¢ aipsiton apeinolov "Opedvdpov2?
The goddess takes Oreandra as servant.

The text, which has been interpreted as an oracular answer rather than a question due to its use of
the indicative in lieu of the standard subjunctive, asserts that a goddess takes Oreandra as a servant

for herself.

The name 'Opeavdpa is not attested elsewhere, making it unique to the tablets from
Dodona and possibly a local name. DVC suggest that the oracular response may have been a
confirmation of her suitability for the position of priestess.®?® Though the word apeimolog does
not make a second appearance in the texts of the tablets, it can be found in literary texts in reference
to serving a god. In Euripides’ Iphigenia in Tauris, the titular heroine is described as tdg
ELOPOKTOVOL Bedic appimolov kopav, a servant to Artemis. 24 The verb apgurodedo is also present
in Herodotus’ account of the history of Dodona, describing the first priestess’s role as a handmaid

at the temple of Zeus in Thebes, from which she was abducted.3?°

While many priesthoods were hereditary in the ancient world, there were other means for
men or, more importantly in this case, women to obtain the placement. Though most priesthoods
were acquired through purchase, election or appointment,?® evidence of allotted feminine and

32 pvC 70.

323 Dakaris et al. 2013a: 30. This theory is also upheld by Parker in his overview of the tablets (Parker 2016: 76),
though he classifies the inscription as a collective query made by religious officials, rather than by private
individuals. While functionaries have been known to consult the oracle (e.g., the Diaitoi in LOD 16), DVC 70 does
not offer enough evidence to confidently establish who was the original inquirer.

324 Eur. If. Taur. 1113-1114.

325 Hdt. 2.56.

326 Connelly 2007: 50-55.
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“hereditary” priesthoods can be found as early as the second half of the 5 ¢. BC.3*” Oreandra may
have been a candidate for such a position and the confirmation written on the tablet could have
been an answer to an inquiry made by her personally, by a family member interested in her success
or perhaps even by those in charge of choosing the new priestess. The role of the oracle at Dodona
in choosing Oreandra as a priestess does not seem to be unconventional. Evidence from both
Delphi and Didyma reveal that other mantic sanctuaries were used to select candidates for

priesthoods.>?8
A second inscription, DVC 1515, appears to describe a similar situation:
YipvAr[a] Oeia

Sibulla belonging to the goddess.

In their commentary, DVC suggest that ZifvAlo may be the title or the function of the priestess;3%°

this seems rather unlikely, especially when one considers the popularity of the name in Epirus.®*
While these two tablets do not reveal the identity of the goddess (or goddesses) they mention, it is
tempting to suggest that Dione may have been the one they were referencing, considering her
prominent presence at the Dodonean sanctuary. The examples from Delphi, however, do
demonstrate that these types of queries were not necessarily made about cults present at the
oracular sanctuary, but could be questions asked by foreign communities. The tablets from Dodona
simply prove that the Epirote oracle could contribute to the process of choosing religious

personnel.

Priestesses were not the only subject of queries. LOD 144A, dated to the 4™ c. BC,
mentions the seeking out of the help of a psychagogos:33!

[0l Seiveg émkotvdvton Tén Ati] tén Néwt kai té Atdvan 7 pum) xpivvror Aopiot Td[1] yoyoywydt;

(X ask Zeus) Naios and Dione if they should surely consult Dorios the psychagogos?

327 Connelly 2007: 49. The practice of choosing a priestess by lot has been attested throughout the Mediterranean
region, with the earliest instance recorded in Athens regarding the cult of Athena Nike.

328 Two Athenian inscriptions about consultations at Delphi (PW 278, PW 437) that Fontenrose classifies as
historical texts concern the choice of priests, while one from Didyma (Rob. 36) names the woman designated to
become the seer.

329 Dakaris et al. 2013a: 373.

330 DVC 4; IBouthrot 25, 30; IBouthrot 27, 4; I1Bouthrot 68, 9.

331 LOD 144A = DVC 172; Evangelidis 1935: 257, no. 23; Lhote 2006: 299.
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The term psychagogos is not common; it is attested as an epithet of Hermes meaning “leading
departed souls to the nether world” or conjurer of the dead.**? Ogden translates the term to
“evocator” or “soul-charmer”. Just as Hermes, who brought souls into the underworld, the
psychagogoi would have been charged with summoning restless ghosts and laying them to rest.33
Dakaris, Christidis and Vokotopoulou understand the term to be a synonym of “necromancer”.>%*
In light of this, Lhote interprets the construction ypfjuvron with dative to mean something akin to
“consult an oracle”.3*® The plural form of the verb indicates that the query was made by a group
of people, perhaps family members or a community, as has been suggested by the aforementioned
scholars. Lhote believes that the name Dorios is, in fact, an ethnicon and the man referenced in
LOD 144A was a psychagogos of one of the Epirote tribes. However, A®piog is also attested in
Delos and Aspendos — it is rare but not unheard of.>* It seems more plausible to link the function
of the psychagogos with the Acheron nekuomanteion in Thesprotia.®*” The precise functioning of
this sacred space, its management and the method of divination that would have been practiced

there are uncertain.33

The possible connection between the tablet and the nekuomanteion would provide some
insight into how it operated. The use of un in the question implies the inquirers may have expected
a negative answer and highlights the uncertainty surrounding seeking out such a “specialist”. The
fact that such a decision had to be consulted with the oracle of Dodona demonstrates that this
would not have been considered a common solution to whatever problem the inquirers faced.
Furthermore, it appears that the issue those asking the question faced was not considered suitable
to bring before the oracle, but a different type of expertise was needed in this case. Literary
evidence provides one other analogous example of an oracle being consulted about psychagogoi.
The Spartans, who locked their regent Pausanias in the temple of Athena Chalkioikos, causing him

to die of starvation on sacred ground, were soon forced to ask an oracle for help in ridding the

332 .SJ s.v. yoydywyoc; Aesch. Pers. 687; Eur. Alc. 1128; Hesychius y 287 Cunningham = Soph. Fr. 327a Radt.

333 Ogden 2001a: 95-97.

334 Dakaris et al. 1999: 71.

335 |_hote 2006: 300.

336 1D 477 A, 8; IPerge 10, 67.

337 Herod. 5.92; Paus. 9.30.6; Ogden 2001a: 43-44; Stoneman 2011: 66-67. Later sources also mentioned a
psychopompeion in Molossia (Hesychius s.v. Ogoenrg; Phot. Lex. s.v. 0goi MoAotrtikoi; Eustath. on Hom. Od. 1.393
and 10.514), however Ogden believes it to have simply been a different name for the same nekuomanteion (cf.
Ogden 2001b: 168).

338 For an overview of possible methods, see Ogden 2001a: 52-57.
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shrine of the man’s ghost. The answer was to make the appropriate offerings to the slighted deity,
but also to seek the help of the psychagogoi in dealing with the spirit itself.33 In another version,
Pausanias was the one to consult the psychagogoi in order to make peace with the spirit of a young
woman, Kleonike, whom he had murdered.®® Regardless of the variations of the story, what
remains consistent is that the psychagogos was responsible of dealing with the spirits, something
that the oracle was unwilling or unable to solve. LOD 144A confirms that there had been a
“division of labour” between the different institutions, and one would refer the supplicant to the
other if the issue at hand required an alternative approach. Furthermore, the presence of an
inscription on the back of the tablet (LOD 144B) containing the word AQPI, an abbreviation of
Dorios, can be interpreted as a positive answer, encouraging the supplicants to seek out the help
of the psychagogos.®*! The notion of consulting Zeus Naios and Dione about other specialists may
not have been unique to LOD 144A — Chaniotis suggests a similar explanation in regard to DVC
2128, in which the supplicant asks about seeking advice from another oracle.3*? Other questions
about diviners and priests, including a seer (névtig) and a religious official (iepopvépwv), a female
hierophant (iepogavric), as well as a sacrificing priest (Bvookdog) can also be found in the tablets,

though the inscriptions are too damaged to establish the full context of the queries.3*®

It must be noted that some of the oracular inquiries are believed to have been made by
religious officials and diviners who visited Dodona, albeit the identity of the supplicants cannot be
confirmed with certainty. According to Chaniotis’ reading of DVC 2409, this tablet was inscribed

by Archippos, who may have been a religious official .34

Apyummog Enepotit OV Alo Kai tav Atdvav mtepl 1@ hapd dpyvpio @ t0c Abavaiog totepo
katd@bont mav ai péAdel Péviov Nuev fj od

Archippos asks Zeus and Dione concerning the sacred money of Athena. Would it be better to

sacrifice it all or not?

339 Plut. Homerikai Meletai F1 (= Scholion on Euripides, Alcestis, 1128); Plut. Moralia 560c (= [Themistocles] 4.14
Hercher/Doenges. Aristodemus FGH 104 F8). See Johnston 1999: 62.

340 paus. 3.17.9.

341 Lhote (2006: 300) believes the text to be an abbreviation of the query. His argumentation, however, is
unsubstantiated, particularly since other oracular answers have frequently been found on the verso of the queries.

342 g\he navtev(ecOar) / to consult another oracle? Cf. Chaniotis 2017: 55.

33 DVC 984, 2179, 3411.

344 Chaniotis 2016: 287.
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The query is somewhat puzzling, as the management of the property of a god would have been
regulated by religious laws. In this case, however, it seems that Archippos is either asking about
spending the money from a personal perspective or is trying to resolve a dispute about the money.
This is not the only question pertaining to property belonging to a deity. In LOD 8B, which will
be further discussed in Chapter 5, a Thessalian tribe asks about how to proceed with the money of
Themis. Such queries concerning divine property can also be found at other oracles, such as in the
case of the Athenian inquiry about the Sacred Orgas of the Two Goddesses from the 4™ ¢. BC.
Although the land belonging to the Goddesses was being cultivated at the time and the money was
presumably used to help support the sanctuary at Eleusis, the practice did not appear to be formally
regulated and Athenians were unsure whether the Goddesses approved of this. To solve this
debacle, an Athenian embassy was sent to consult the matter with Apollo at Delphi.3*® Archippos
may have found himself in a similar position, where no previous clear directives existed
concerning Athena’s money (the procurance of which, perhaps as in the Athenian case, was not
regulated) and sought the advice of the oracle of Dodona as an arbiter in cult matters. It appears
that if there were no other guidelines which could be consulted, the oracle was expected to help
establish the appropriate religious procedure — a role that will be further explored in the following

subsection.

One more inscription may also have been a question posed to the gods of Dodona by a
divination “specialist”. In DVC 1082, certain Timothea, accompanied by another individual whose

name and gender are uncertain due to a lacuna in the tablet, consulted the Epirote oracle:**°

[.]TH]. . . ] xoi toyav ayabav-KA[- - -] | [x]epl mavtov kai iapdv Kol ocfiov - - -] | €ot[i tav]
TipoBéav kai Apot[ - - - €k tag €v]-| ag t[d]g navtikdg dg gvtuy[oi- - - | | adta TpoPaTevEl Kol

ng[pi- - -] | [- - -]og téyiota (téd)haf - - -]

351G 113,1 292; cf. Lambert 2005: 132-135; Bowden 2013: 44.

346 Despite its poor state, Kastadima (2017: 135) identifies this query as having been made by a woman. DVC,
however, believe that the second person mentioned alongside her (Aptwot---) would have been a man (Dakaris et al.
2013a: 276), since often in cases of two supplicants mentioned in a tablet, a man and a woman would be named (see
Chapter 3 about couples’ inquiries). However, it is worth pointing out that inscriptions such as DVC 4, in which a
certain Anagulla and Sibulla are named side by side, demonstrate that on occasion, two women could consult the
oracle together.
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(...) and good fortune. Concerning all the ritual behaviours (...) is Timothea and Arist(...) mantic
craft thus will be fortunate (...) she is an interpreter (of the gods) and concerning (...) most swiftly
the other (...)%*"

The text of this inscription from the first half of the 4" ¢. BC is lacunose and therefore does not
reveal the full content of the query. However, if the restorations are correct, it appears to refer to
divination practices. DVC believe that the latter part of the text (abta mpoatever) does not
concern Timothea but rather the priestesses of Dodona.3*® Yet the verb npogatedo is not a typical
manner of referring to divining at Dodona; in fact, it is only used this one time in the corpus.
Similarly, the use of téyvn (craft) in the Dodonean tablets is tipically tied to skills or work the
supplicant does himself.34° It normally is used to describe the occupation of the person making the
inquiry; in this case, it would be referring to the art of divination practiced by the supplicant. After
all, the existence of female seers at the time — besides the priestesses of Dodona and the Pythia —
has been confirmed.®*® For example, a Thessalian epitaph from the 3 c. BC mentions a female
mantis named Satyra.®! Therefore, Timothea may have been a diviner who consulted the oracle
about a matter that involved her prophetic craft, demonstrating that even “specialists” would seek

help in communicating with and obtaining answers from the gods.

Religious officials and “specialists” can be found as both subjects and objects of the
oracular queries at the Epirote sanctuary. The oracle, just as many others across the Mediterranean
world, could be consulted about their selection. Inquirers also requested the help of Zeus Naios
and Dione in establishing whether pursuing the help of other mantic practitioners was the right
choice, presumably in situations where their problem required a “specialist” with a particular set
of qualifications. Finally, the Dodonean sanctuary was visited by priests and seers, who sought
advice in ritual matters they were not able to solve by themselves; even those qualified to decipher
messages from the gods were not always sure of what the gods were saying. The oracle served as
an interpreter of the divine for the “specialists” just as it did for laypeople, positioning its authority

in conveying the will of the gods over other forms of divination.

347 It must be noted that iepd xoi 8o1a have primarily been used in the context of the behaviour of the inhabitants of
a polis, rather than for individuals. For a discussion on the different meanings, see Blok 2014.

348 Dakaris et al. 2013a: 276.

349 Kozey 2018: 211-213.

30 Beerden 2013: 72.

31 SEG 35.626; Flower 2008: 214.
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2.3.2. Sacred trees and hero cults: How the oracle shaped ritual norms

Trees have played a significant role at Dodona since the earliest mentions of the oracle. The great
oak of Zeus dominated the landscape long before any temple had been erected at the site, remaining
the one constant element in the ancient descriptions of the sanctuary throughout the growth and
development of the area.®®? It is perhaps this connection that encouraged supplicants to bring
arboreal queries to the attention of the Dodonean gods. Seven tablets can be identified as
addressing issues related to trees, in particular the question of cutting down or removing those that
might be considered sacred or dedicated to a deity. Among these, three inscriptions, dated to the
4™ ¢c. BC, concern trees in the context of hero cults. The first is DVC 80, a query in the Doric
dialect put forward by Eumedes:

[Ex]uwcowiton Evpun<on>dng tdt Au @t Nawt kai tat Atov[on k]ai tan Toyo mepi tdg dpvog tag &v

L NPO®L N EEAD K[ad TOY]oyt vadvde dvOeic anTd;

Eumedes consults with Zeus Naios and Dione and Fortune. Concerning the oak tree at the shrine

of the hero. Should | remove it, and will | succeed if | dedicate it at the temple?3%3

The removal of trees from sacred or temple grounds is a topic that must have been raised
frequently enough to merit its own regulations. Vegetation growing on the premises of a sanctuary
appears to have belonged to the deities presiding over the site or, at the very least, was protected
under the notion of the inviolability of a temple’s territory. The destruction of sacred groves could
result in divine punishment, as happens in the myth about Erysichthon, who is cursed by Demeter
for destroying her trees, or in the story of Paraibios, who suffers because his father chopped down

a tree belonging to a hamadryad.®** The suicide of Cleomenes I, king of Sparta, was also believed

352 Chapinal-Heras 2021: 43.

353 The reading of the text has been heavily debated. DVC propose the option of vaévde, thus interpreting the
inscription as an inquiry about cutting down the tree in the heroon and dedicating it in the temple (Dakaris et al.
2013a: 35-36). Méndez Dosuna agrees with their analysis but asserts that avtd should be understood as a
pronominal adverb of origin and translates it as “from there” (Méndez Dosuna 2016: 119-120). His proposed
translation is: “Eumedes consults Zeus Naios, Diona and Tyche about the oak in the heroon: Shall | succeed in
digging it up and replant (alternatively, offer) it at the temple from there?”. Chaniotis, however, suggests that va.ov
¢ is the more probable version. He argues that the reasoning behind eliminating the tree would be to open up space
(in this instance to build a shrine) rather than to dedicate the wood at a sanctuary (Chaniotis 2016: 287). While not
implausible, this interpretation finds little support in the remaining oracular tablets, as well as analogical epigraphic
and literary evidence.

354 Call. Hymn to Demeter; Hes. 70 (Most) ap. Schol. Lycophr. 1393 (43b MW); Ovid Metam. 8.738-778; Ap. Rhod.
2.476-483.
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by the Argives to be the result of divine retribution for burning the grove dedicated to Argos, the
eponymous founder of their polis.>*® Legislation further enforced the hallowed status of shrine
vegetation. The regulations concerning the Mysteries at Andania stipulated that anyone cutting
down trees at the sanctuary of Apollo Karneios was to be penalized accordingly to their social
standing — a free man with a fine, a slave by whipping.®*® The crime was considered serious enough
that a reward was allocated to the person who informed the authorities about the transgression, the
only such provision present in this legislation.®®” A similar type of punishment could be found in
Athens for any damage done to the trees at the shrine of Apollo Lykeios or the removal of dead
branches from the premises.®*® A sanctuary in Euboea fined 100 drachmas for cutting down wood
on its territory.®° While it is worth noting that not every law was equally punitive — as exemplified
by the purity regulations from Cyrene, which allowed people to purchase wood from the sanctuary
of Apollo for both religious and secular purposes, or those of Gortyn, which forbade the use of
sanctuary trees for shipbuilding, but allowed for the gathering of dry branches — many shrines did
have rules stating that trees growing in spaces consecrated to a deity should not be touched.3¢°

Breaking these laws meant that the victimized divinity had to somehow be compensated.

Eumedes’ inquiry demonstrates an awareness of the possible sanctity of the oak tree
growing in the heroon and the potential religious or legal ramifications of carelessness in removing
it. The supplicant is unsure whether he should cut down the tree, a sentiment that is echoed in DVC
3838:

Bedc TOYa dryada Zed Na[is ---] ta év tdt fipdmt dévdpa [][---] mpéocor kavov;>e?

God good fortune. Oh Zeus Naios (...) the trees in the shrine of the hero (...) would it be more

successful to cut?

The vegetation present on the land consecrated to a hero seems to have been awarded protections

just as that in the cases of sanctuaries dedicated to the gods. Evidence of this tradition is reasonably

355 Hdt. 6.75.3 and 6.80.

356 | SCG 65; CGRN 222.

357 Dillon 1997b: 115.

358 | SCG 37.

3591 SCG 91.

360 |_SCG Suppl. 115 and CGRN 99; LSCG 148; other tree-related regulations include: LSCG 36, 47, 57, 84, 111 and
150, LSCG Suppl. 36 and 81.

31 DVC 3838 is also dated to the 4™ ¢. BC.
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well attested. Pausanias writes about the heroon of Hyrnetho, daughter of Temenos, who was killed
during a power struggle between her husband Deiphontes and her brothers over the right to rule
Argos. Wild olive trees grew in the sacred space devoted to her; however, no one was to move any
dead or broken branches from the heroon.®®? Likewise, an inscription from Akraiphia from the 5%
c. BC, that forbids harming the surrounding laurel trees, has been identified by Sokolowski as
belonging to a funerary monument.®® Based on the type of sacrifice mentioned in the text, the
monument and the surrounding grove are believed to have probably been dedicated to a hero.®®* If
the removal of the sacred trees was prohibited by law or custom, it can be assumed that attempting
to do so may have required some form of consent from the gods, as well as compensating the deity
whose property is being taken. Eumedes and the supplicant from DVC 3838 seek assurance from
the Dodonean gods that their actions are the right ones, going as far as to address Zeus Naios
directly in the case of the latter query. The interpretation of Eumedes’ tablet as an offer to
consecrate the oak tree at a temple also fits into this framework — if the tree must be cut down due
to some extenuating circumstance, then postulating that it remains in the sacral sphere by

dedicating it in a temple may “lessen” the severity of the deed.

An analogous case can be found in DVC 1108 — the oldest tree-related oracular inscription,
dated to the mid 5" ¢. BC:36°

Spuoc & debal(od)g & Toyoyu Emcdmtov hai kof---];3%

32 paus. 2.28.3-7.

363 | SCG Suppl. 36.

364 Sokolowski 1962: 75. Sokolowski suggests that in 1. 5 the incomplete word could be téuuo, used to designate
sacrifices to heroes and the deceased.

365 Dakaris et al. 2013a: 282.

366 The reading of the word de0o)(od)c is contested. DVC have interpreted it as meaning ogifoinc or “evergreen”
(Dakaris et al. 2013a: 282), though as Méndez Dosuna points out, there are substantial grammatical, dialectal, and
stylistic reasons (such as the contraction €0 > ov being rare outside of Attica or the adjective being found solely in
poetic register at the time) to rule out this option (Méndez Dosuna 2016: 126). Furthermore, the use of agibalng to
describe an oak tree, which happens to be a deciduous plant, seems illogical. Instead, Méndez Dosuna interprets
gmkomto as referring to the process of cutting off the top of a tree and therefore proposes dpvog AA o |e@aAdg —
“the heads (i.e. the crowns) of the oak” (2016: 127). Though an interesting option, this suggestion hinges on the
assumption that the « is missing from the inscription. Upon inspection of the facsimile provided in DVC, there does
not appear to be reason to believe that there is a lacuna or a missing tablet section at the end of I. 1. The letters of the
remaining lines are aligned evenly with the end of the first one and the words ending I. 2 and 3 continue
uninterrupted into the consecutive line of the inscription. As a result, the proposition put forward by Tsantsanoglou
in the DVC commentary and dismissed by Méndez Dosuna, which recommends that the word be read as aiBaloeig
or “smoky, sooty, burnt” presents itself as a viable alternative, especially in the broader context of Dodonean
inquiries about removing trees — a burned or otherwise devastated oak tree might need to be cut down, regardless of
its sacred status.
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hiapov
Q: Will I succeed in cutting down the sooty oak tree and (...)?>%
A: Sacred.

Admittedly, the place of htpdév in DVC 1108 remains puzzling. DVC have originally
suggested to link the word, which is written vertically on the left margin of the tablet, with the
remainder of the query.®®® However, Méndez Dosuna notes that the word not only appears to be
physically separate from the longer text, but is also visibly written in a different handwriting: the
alpha is symmetrical, the rho is tailed, and the omicron is rounder — all features that are not present
in the longer section.®®® While hiapév could be interpreted as an unrelated oracular text, its location
can also indicate that it was the answer to the question. Through this interpretation, DVC 1108
would provide context for why the gods of Dodona might be consulted about the removal of a
presumably tree, such as it being irreparably damaged or possibly posing a safety threat as a result
of the devastation. However, the answer provided by the oracle suggests that the oak was sacred,

which may have prevented the supplicant from cutting it down.

Alternatively, providing the slighted god or hero with a different sacrifice would also be

sufficient compensation, as exemplified by DVC 2432:
gEehetv Tav ayprédanov Td[1] Se fipor Mvéc kabpac dpoia pE[Eon]>™

Remove the wild olive tree. To the hero offer as a sacrifice pure pounded flour by way of seasonal

fruit-offerings.

The inscription appears to be an oracular answer, informing the person making the inquiry about
what to do with a wild olive tree and what sacrifice to perform. As noted by Liapis, é€elelv tav
aypiélatov is not typically used to denote the removal or pruning of trees, but rather means “setting
apart”, evidently an already damaged tree, for the hero.®”* The wild olive tree is presumed to belong

to the hero and touching or otherwise moving it required the supplicant to propitiate the divine

367 The inscription appears to be incomplete; perhaps the lower half of the tablet, below I. 4, is missing.

368 Dakaris et al. 2013a: 282. Proposed reading: pvog & debar(od)g & Thyoyu émkodntov hii ka hiapdv;

369 Méndez Dosuna 2016: 126.

370 Dated to the mid 4™ ¢. BC. Edition and translation in accordance with Liapis (2015: 85-86) and DOL s.v. DVC
2432. The editors (Dakaris et al. 2013b: 50) recommend the reading: éyviig kad(a)pdc dpar épy[oi]. They also
theorize that DVC 2432 may be the answer to the question in DVC 2430.

371 Liapis 2015: 88.
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figure who owned it. The sacrifice prescribed by the Epirote oracle, the pounded flour (or barley
meal), is attested as an offering to heroes in other sources.®’> Moreover, though the evidence of
oracular answers with sacrificial directives is scarce, DVC 2432 appears to be in keeping with the
two other tablets containing information about offerings presented to a hero, which also involved

modest, bloodless sacrifices.®”®

Finally, the tablets also reveal certain trends within the religious beliefs they address. The
oak was the tree most frequently asked about. Besides appearing in DVC 80 and 1108, it also can
be found in DVC 2951:37

‘Enepwtdr E[---] pdv avax[ontey ---] kepap[e]v[og ---] §j €av;
E(...) asked (... cutting) the oak tree (...) pruning (...) or leave it?

Although the text is missing sections, enough of it remains to classify it as a personal query about
cutting down or pruning an oak tree. The choice of consulting Dodona about matters related to
sacred oak trees seems unsurprising, considering the important role the tree played at the oracle
and its connection to the patron deity of the site. Copper votives in the form of oak leaves and
branches, dated to the 4-3 ¢. BC, have been excavated at the site.3” Perhaps the offerings included
also real plants, in light of which the temple from Eumedes’ query can be interpreted as the
sanctuary of Zeus Naios to which the supplicant will deliver the sacred oak wood. The tablets may
also suggest that the particular care or protection awarded to oak trees could have been a local
phenomenon. Méndez Dosuna argues that DVC 80 is a text in the Doric dialect, while DVC 1108
is written in the Corinthian script of the Epirotan or Corcyraean type.3’® The famed arboreal aspect
of the cult of the Dodonean Zeus could have, therefore, influenced the practices linked to other
divine figures in the Epirote area, especially in the case of the much more elusive and dynamic
hero cults. The places of worship dedicated to heroes did not follow a standardized pattern and
included burial sites, precincts, and even temples.”” Ekroth notes that heroa in particular involved

more than just the hero’s tomb.3"® As the oracular tablets seem to point out, sacred groves were

372 Liapis 2015: 86-87; DOL 2432.

873 LOD 141 and 142; Carbon 2015: 75-79.
374 Dated to the mid-4" c. BC.

375 pantermalis et al. 2016: 64-65.

876 Méndez Dosuna 2016: 119, 126.

877 Larson 1995: 9-13.

378 Ekroth 2007: 108.
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associated with the territory dedicated to the hero.®”® The demarcation of spaces belonging to local,
less prominent hero cults through natural boundaries such as trees seems plausible if one considers
the history and development of the residential patterns in Epirus, which involved an economy
centered on transhumance and, until the 4" ¢. BC, favoured small, scattered communities formed
of two or three house clusters. The slow growth of the oracle of Zeus Naios, which initially
consisted solely of the sacred oak tree and did not see a temple structure until the 5" ¢c. BC, also
could have reinforced the idea of sacred spaces delimited by natural landmarks.38° The sanctuary
of Dodona itself did not acquire a formal building dedicated to a hero until the 3™ ¢. BC, when

Pyrrhus erected a temple in honour of his mythical ancestor, Heracles.3!

The tree-related queries brought forth to the oracle concerning cutting down or pruning a
tree reveal an understanding of the special status awarded to the vegetation growing on sacred
land, such as a heroon.%®? The removal of trees from certain spaces was a dubious procedure,
requiring divine approval in order to avoid sacrilege.®® The worry of those consulting at Dodona
focused more on the religious aspect of their actions rather than any legal consequences; the
“payment” for damage done to the vegetation is of sacrificial nature. DVC 80, 1108, and 2432
demonstrate that the wood in question remained sacred and presumably could not be used for
secular or impure purposes, but instead became an offering as compensation for removing it. The
deity or hero, to whom the tree belonged, may have had to be further placated with a separate
sacrifice. The oracular texts express the visitors’ anxiety surrounding the possibility of breaking
religious norms and uncertainty in their interactions with the sphere of the divine. They also
demonstrate the supplicants’ initiative in establishing the proper course of action and regulating
their relationship with the gods and heroes. The need for a consultation about the trees also
suggests that, beyond a broad social acknowledgement of the protection awarded to the flora

growing on a god’s or hero’s territory, there may not have been any firmly established regulations

379 1t should be noted that the invocation in DVC 3838 suggests that the text was written in a Doric dialect,
demarking the supplicant as presumably a resident of Northwestern Greece and thus giving the inquiry a local
aspect.

380 Dakaris 1971: 39-40; Quantin 2008: 24; Piccinini 2017: 36-38; Pliakou 2018: 136-138.

381 Hammond 1967: 583; Dakaris 1971: 53-54. An imitation of Heracles’ club (4" c. BC) was uncovered at Dodona,
further attesting the existence of the hero’s cult. A similar item was found at Apollonia (Pantermalis et al. 2016: 62).
382 Two short inscriptions, DVC 3795 (oi tauvo / should I cut down?) and 4177 (toudv / cutting down), are also
believed to refer to the removal of sacred trees (Dakaris et al. 2013a: 36). DVC 4177 has been linked to DVC 4181
(cdka), located on the verso of the tablet, which mentions a fig-tree.

383 parker 2016: 85.
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concerning every sacred grove, especially in the case of smaller, local heroa.*® As a result, the
oracle took on a guiding role in both establishing cultic norms when, presumably, no other source

of authority was available, and in helping the supplicants manage their interactions with divinities.

2.4. Conclusion

The sanctuary of Dodona offered its visitors a space to express and hopefully resolve their worries
about religious matters, particularly those that were not regulated by the polis. Individual
supplicants were free to ask about their own relationship with the divine, gods and heroes they
should propitiate or rites that they would perform individually. The oracular tablets illustrate what
types of issues individuals faced when approaching the gods independently and for personal
reasons. The location of these manifestation of personal religiosity is, of course, not accidental. As
Kindt notes, oracular shrines operated beyond the model of polis religion — they were not explicitly
connected to religious practices that functioned within the framework of polis institutions.>&
Instead, they offered customised advice to individuals approaching these shrines, motivated in
most cases by their personal piety. In fact, oracles were considered an authority due to their unique
and direct connection to the divine and therefore could provide guidance in matters independently
from other religious norms. At the same time, oracles were not subversive; they functioned within
the religious mindset of their time. The consultations they received from supplicants did not
concern, for example, theological issues directly questioning the deities’ existence and nature, but
revolved around standard problems of identifying the correct deity, sacrifice and other ritual

practice.

Although the information contained in the oracular queries from Dodona is, by its nature,
incomplete and incidental, the tablets provide several insights into the religious mentality and
practices of the supplicants. A closer examination of the tablets revealed that the supplicants’

sometimes chose to address other deities alongside Zeus Naios and Dione during their oracular

384 Directives concerning the treatment of trees during the lease or management of the land of a heroon were not
uncommon (LSCG 47; IG I3 84; see Dillon 1997b: 116-117). However, literary evidence suggests that some of the
rules surrounding sacred vegetation, such as in the case of the groves of Hyrnetho and Argos, were not necessarily
legally binding, but rather customs adhered to by the local population. Not all heroes enjoyed codified cultic
practices or formal worship (Ekroth 2007: 101).

385 Kindt 2012: 17-18.
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consultations. While not a frequent practice, it suggests that certain supplicants chose to bolster
their requests by invoking gods beyond the presiding duo, possibly due to their association with
mantic practices (as in the case of Themis) or the problem that needed solving. The decision to
call upon other deities may have also reflected the supplicant’s personal relationship with the god

or goddess and reveals a very intimate approach to divination.

The inscriptions demonstrate a sense of agency on the part of those consulting the oracle.
Even though standardized terminology was often utilized in the tablets, some of the supplicants
chose to phrase their inquiries differently, asking about sacrificial rites rather than about answers
to their future. The oracle was a means of relieving their anxiety about their relationship with the
deities, acting as a mediator between the two parties, helping establish who they should propitiate
and in what manner. It facilitated both the identification of the gods best suited to help the
supplicant and the act of charis between both parties. At the same time, the queries expose the
discrepancy between the ancient Greeks’ belief in the omnipresence of the gods and their
awareness of how little they actually knew about them. The supplicants could use this
communication channel to engage in negotiation with both Zeus and Dione, as well as other gods,
in an attempt to further their cause. While the deities were still revered, the clients of the Epirote
sanctuary seemed to be empowered (or emboldened) in their belief that sacrifice and prayer were
bilateral transactions, where the god had to honour their end of the bargain. Perhaps this attitude
was the result of the context in which they found themselves. After all, oracular sanctuaries worked
on a similar principle — one paid the deities for their mantic services. Texts such as LOD 23 and
DVC 95 demonstrate that the queries could take on other forms, such as prayers; supplicants were
able to adapt and personalize the divination procedures to better suit their needs and to more
efficiently communicate their requests to the divine. Both these acts of consulting the oracle, as
well as the sacrificial rites discussed in the inquiries, were an attempt to enter into a dialogue with

the gods, to intercede on one’s behalf with them.

The oracle of Dodona also functioned as an advisor in matters of ritual and cult practice.
First, it played the more traditional role, shared by other oracles, of helping choose religious staff
members, possibly for the Dodonean sanctuary itself. Second, supplicants sought its help in
solving practical issues concerning the sphere of religion in a wider sense. The oracle served as a

guide to those who were considering using the services of other divination “specialists”. The gods
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of Dodona did not seem to be perceived as jealously guarding access to their area of expertise.
Perhaps the supplicants needed the particular skillset offered by the diviner, which could not be
provided by the oracle. “Specialists” and religious officials also turned to Dodona for advice,
particularly in what seems like situations that were not regulated otherwise. This role in clarifying
uncertainty in ritual norms and practices is especially well illustrated in the case study of the trees
in hero shrines. These local sacred spaces most likely lacked a structured and established set of
laws governing the neighbouring population’s interactions with them. When there were no official
rules in place, the individuals who wished to avoid incurring the wrath of the patron deity diverted
their concerns to the Dodonean gods, who would inform the supplicant of the appropriate action.
The oracle of Dodona is seen as “granting authority”, which Bowden describes as one of the main
functions of ancient Greek oracles.®®® It offered answers to problems with ritual practices and
legitimized the solutions through the authority of Zeus Naios and Dione. However, the tablets
reveal that private supplicants not only seemed to want the oracle’s input because it provided
divine “insurance” supporting their actions, but they also believed the oracle would guide them in

making decisions that were pleasing to the gods.

386 Bowden 2013: 45-46.

-89 -



Chapter 3. The individual, the family, and the oikos

3.1. Introduction

Visitors of the sanctuary of Zeus Naios and Dione presented the gods with questions on a plethora
of subjects. The one, however, that prominently emerges from the tablets is the topic of family.
Queries about marriage, spouses, children, parents, siblings, relatives, and slaves account for about
10% of the total of published oracular tablets.®” There are between 400 and 500 lead tablets that
mention relatives or care for one’s family. While this number might seem low at first glance, it
must be remarked, that many of the texts from the DVC corpus, though counted towards the
impressive total of 4216 published tablets, are too fragmentary to reconstruct and properly
understand. As a result, inscriptions concerning the oikos and its members appear to have been
among the most frequent types of queries. Their frequency results from the central role a family
household, or the oikos, played in ancient Greek culture.® According to Aristotle, the oikos
formed the smallest social unit on which the rest of the community was built. The core of each
family was comprised of the union between a man and a woman for the purposes of procreation.*&
Legitimate children, especially sons, were the desired outcome. Kinship through blood or marriage
were not the only types of relations binding an oikos — servants, or slaves, were a significant
component of an ancient Greek family.3*® The term oikos can also refer to the property owned by
a particular household.>** However, the following chapter will focus on the members of the oikos,

their wellbeing, and internal relations within existing families or prospective ones, while the

37 See Parker’s commentary on the legibility of Dodonean oracular inscriptions (2016: 72). According to
Bonnechere (2017: 74), 17% of the queries are about marriage and children, 3% concern slaves and 9% involve
health and illnesses. The numbers he presents are based on calculations made by Nancy Duval in her PhD thesis La
divination par les sorts dans le monde oriental méditerranéen du Ile au Vle siécle aprés J.-C.: Etude comparative
des sortes Homericae, sortes Astrampsychi et tables d'astragalomancie en Asie mineure (Université de Montréal,
2016). Only 1323 texts were deemed complete enough to qualify for this study.

388 |_acey 1972: 15.

389 Aristot. Pol. 1.1252a-1252b.

390 |_acey 1972: 31; Pomeroy 1997: 21.

31 LSJ s.v. oikog (cf. And. 4.15; Lys. 12.93; Is. 5.15; Dem. 27.4). Modern scholarship is divided on the proper
definition of “0ikos”. MacDowell (1989: 11-12, 15) has argued that the original meaning, particularly in the context
of Athenian law, equated oikos with the patrimonial property or estate, while the reference to “family” is a later,
colloquial addition. He defines it as a line of descent, passed on from father to son. In her book The Family in Greek
History, Patterson disputes this, arguing that the oikos was always seen as a combination of people and property. She
interprets it as relying more on the relationships within the household and rather than simply focusing on the “line of
descent” (Patterson 1998: 1-3, 231).
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material aspects of the household will be discussed in chapter 4, which addresses broader socio-

economic themes in the tablets.

The relations between members of the oikos have been primarily studied through the prism
of the Athenian perspective in the Classical and Hellenistic periods due to the extensive source
material available in the form of speeches, plays, philosophical treatise, and other literary texts,
which have allowed a more in-depth look into the formation and functioning of a family. In fact,
the Athenian model seems often to be the one presented by scholars as the archetypal one in the
ancient Greek world. A few other family structures have been researched, such as the ones from
Sparta, Gortyn or Ptolemaic Egypt.39? However, it is the availability of sources that has primarily
determined which poleis or regions have been more thoroughly investigated and which aspects of
the oikos, as well as an individual’s interactions with it, have been examined. Any discussion of
family organization in Northwestern Greece, particularly Epirus, has been based mostly on the
work of Cabanes, who studied the Hellenistic manumission inscriptions from Bouthrotos.3*® In
light of this, the Dodonean oracular inscriptions provide a new perspective on the subject of the
oikos. The personal queries, written predominantly by supplicants from Northwestern Greece,>%*
shed new light on the lives of the inhabitants of Ancient Greece, particularly Epirus and

neighbouring regions.

The following chapter will focus on how the individual and his or her relationship with the
smallest unit of society — family — is presented in the tablets from Dodona, as well as the manner
through which the oracle was used to shape, protect, and build this unit. First, the topic of marriage
and children will be addressed. Oracular inquiries about choosing the proper spouse or about
producing descendants are not unique to Dodona; in his description of consultations at Delphi,
Plutarch mentions that these subjects were commonplace.3*> However, through their large number

and the diverse contexts they present, the Dodonean tablets allow for a study of the reasoning

392 For a general discussion of the family in Archaic and Classical Ancient Greek society, particularly Athens, see
Lacey 1972. The transitional time frame from the Classical to the Hellenistic period, primarily concerning families
in Athens and Ptolemaic Egypt, is covered in Pomeroy 1997. For a history of the studies on ancient Greek family
and a comparison of the role of households in Athens, Sparta, and Gortyn in the context of the development of the
polis, see Patterson 1998. For an analysis of family dynamics and matrimonial strategies in building a household’s
power and fortune seen through the prism of Athenian sources, see Cox 1998.

393 Cabanes 1974 and 1976; cf. Sakellariou 1997.

3% For a discussion of the geographic scope of the oracle see Chapters 4 and 5.

3% Plut. De Pyth. or. 28, 408c.
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behind the worries surrounding these family-building problems. Furthermore, they provide not
only the traditionally dominating male perspective on matrimony and conceiving children, but also
the much more elusive female one. Secondly, this chapter will explore queries made by and about
the less prominent members of an oikos, the slaves, with the aim of highlighting the multifaceted
relations between masters and servants, as well as how the oracle was utilized by the supplicants
to help strengthen or sever these social and family ties. Finally, the subject of health-related issues
faced by the visitors at the sanctuary of Dodona and their relatives will be discussed. Their focus
on the illnesses experienced by the supplicants or their loved ones and the healing strategies they
expected the Dodonean oracle to recommend are an important component of the survival of the

individual and the preservation of the household.

3.2. Marriage and children

3.2.1. Searching for a wife: Marriage, remarriage, and divorce

Even before the publication of the DVC corpus, personal queries about marriage, children,
and relatives were well-known.3®® The interest in one’s future family is not surprising, as marriage
was a fundamental building block at the basis of social order.3®’ It provided stability and continuity
of lineages, especially if descendants were born of the union. Furthermore, marriage played an
economic role in the preservation of patrimony by producing an heir to whom the property would
be bequeathed or in enlarging the family’s wealth through the dowry brought by the wife.3® The
decisions concerning matrimony and the choice of partner tended to be made by men. In Athens,
a marriage was a business contract between a man and his prospective father-in-law, with the

future bride having no say in the matter.3%® Ancient sources provide little information about the

3% Lhote classified 28 Dodonean inscriptions under the category of “problémes familiaux” (Lhote 2006: 83-135),
while Eidinow’s catalogue added another 37 family-themed oracular queries (Eidinow 2007: 82-93).

397 Foxhall 2013: 29-30.

3% The importance of marriage and the resulting progeny in the financial context of the preservation of family
wealth is particularly well documented in Athens, see discussion in Patterson 1991: 97-101, 108-110; Cox 1998: 3-
37, 68-77; Cox 2011: 236-237. Even in the case of Sparta, where scholarship — following evidence found in the texts
of later authors such as Plutarch (Lyk. 8.3-6, 16.1; Agis. 5.2-3) — has previously argued that private property and,
therefore, inheritance did not play as significant a role as in other poleis, more recent work by Hodkinson (1986:
378-406; 1989: 79-121) has demonstrated that the marriage strategies of the Spartiates were centered on the
maintenance of patrimony within family lineages and the securing of heirs who would inherit the land.

399 patterson 1991: 51.

-92 -



matrimonial procedures in other poleis, but the privileged position of men throughout the ancient
Greek world implies that they were the active parties in arranging marriages. The rare exceptions
to this rule, such as the right of the heiress to choose her spouse mentioned by the Gortyn law

code,*® only seems to confirm it.

This deep awareness of the importance of marriage is exhibited by the consultants of the
Epirote oracle. While female supplicants occasionally inquired about their marital prospects, the
bulk of the tablets belongs to male visitors, as they would have been the ones who ultimately made
the decision about marriage. Over 100 tablets contain variations of the wepi yovaukdg (concerning
a wife) question, in which the consultant asks whether he should marry a woman.*** Queries

containing yapém and yéuog can also be found among the oracular consultations.*0?

Though matrimony appears to have been something of a cultural expectation in the ancient
world, the Dodonean tablets betray the complexity of the decision to take a wife. The commitment
to enter into a marriage was not one made lightly, as seen in DVC 1352 where the supplicant is
wondering whether he should even consider finding himself a spouse.*®® Nuptials involved the
investment of economic and social capital; they forged alliances between different families,
allowing, amongst other things, for an exchange of political and social influence, as well as ensured
financial benefits to the new oikos in the form of dowries.*** Echoes of these motivations can be,
on rare occasion, found in the tablets, as some of the male supplicants asked directly about their
potential wife’s dowry or about the possibility of having children as a result of the union. About
18 oracular questions are broadly about wives and children; the supplicants seemed to want to
know whether they would have children if they married.*% The focus on procreation is particularly
visible in DVC 2387:

yova[i]k’ dyouaft] xai yeve[a éootjtai pot]

should I take a wife and ([will there be] children [for me]

400 patterson 1991: 94.

401 Eidinow 2007: 82. These questions are often accompanied by the verbs: &yw, &, Adlopot, and AopBave.

402 DVC 395, 701, 1600, 3113, 3751, 4049, 4055, 4135, 4178.

403 r&p yuvarkog oi &xe £ ug; / concerning a wife, should he take one or not?

404 |_eese 2017: 33-36.

405 DVC 24+25, 124, 252, 282, 312, 387, 1036, 2050, 2493, 3034, 3207, 3481, 3530, 3554, 3555, 3602, 3997, 4161.
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The tablet DVC 4161 is another example, where matrimony is explicitly connected to conceiving

children:

Beoc  TOyov  dyabav: Ador mEp  yevedg yuvoaiko dyouévo[l] yivetan Epoev  [y]évog

nappo[vov][..]JE[...]JENI.....]JE[...] xoi &[yo]uév[or---]

God. Good Fortune. To Dosis, concerning progeny. By taking a wife, will there be a male

descendant that stays... and taking...*%®

In the latter example, a certain Dosis appears to be predominantly interested in marrying for the
purpose of obtaining a living male heir, possibly after having lost children capable of inheriting
from any previous relationships. Queries about the wealth brought into the oikos by the woman are
more difficult to identify. In DVC 2326 (as well as possibly 184 and 722), the term tiunoic

(assessment) is utilized in relation to a wife:
TEPL Yuvoukog Totepov Tipaolg €in &y OAZIQIO[---]
Concerning the wife. Whether the assessment from [---]

The editors of the corpus, along with Eidinow, have argued that tiunocig here refers to the
estimation of the value of the wife’s dowry.**” While Eidinow suggests that this question would
have been asked after a divorce, nothing in the inscription itself indicates this. Instead, the
supplicant may have simply made the inquiry about what to do with his wife’s dowry, perhaps
whether to invest it or whether it would generate profit. Although financial gain was one of the
reasons for marriage, it appears infrequently in the tablets as a primary cause for nuptial, while the
desire for children seems to be a lot more prevalent as a motivation or, at the very least, is more

clearly pronounced in the texts.

Men who were considering marriage wanted to know whether their decision would be
advantageous — choosing the right moment in their life for matrimony, as well as the right wife to

marry was pivotal to their success. These concerns can be seen in LOD 25:

0cdc. Tfipi<c> 1oV Ala Enepwtit mepi yovarkdg 1 PERTIOV AaBOVTL.

406 Cf. Parker 2016: 78.
407 Eidinow 2007: 83; Dakaris et al. 2013a: 71, 2013b: 25. On the expression tiunocic 8v wpouki in relation to the
composition of a dowry, see Beauchet 1976a: 227.
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God. Geris asks Zeus whether it would be better to take a wife.

The supplicant displayed an interest in figuring out whether pursuing marriage would be beneficial
to him. In other instances, such as DVC 210, establishing the correct timing for the nuptials seemed

to be at the core of the supplicants’ questions:

‘Hynoipayog Epmtat Tov Oedv &1 o yapickovti pot Adiov kol dusvov €otat;
Hegesimachos asks the god: will it be better and more profitable for me to marry now?
Similarly, the supplicant from DVC 2223 seemed unsure about marriage:

Beoc toyar Al........ ] gpotiit § yovoixo dyopar §on;

God. Fortune. D/...] asks: should I take a wife now?

The reasoning behind these questions can only be hypothesized about. Perhaps the uncertainty
expressed by the supplicants making the inquiry can be linked to their status. After all, the example
of Athens demonstrates that men were expected to marry at an older age — approximately 30 years
of age — when they would have presumably attained a certain social and economic position,
especially once their father had passed away or ceded control of the family property.*® Similarly,
the Gortyn code established that men could wed only once they reached puberty; by comparison,
women were considered fit to marry at 12 years old.*®® The supplicants from DVC 210 and 2223
may have wanted to know whether their social standing and financial status at the time of their

visit in Dodona was sufficient to successfully obtain a wife that would be advantageous for them.

The connection between the economic sphere and matrimony is more clearly drawn in
DVC 2367:

0e0g tOYa dyaba- Enilvtog énepmtijt tov Ala tov Néiov koi Tav Atdvav i Ko €0Tuylol Kol Tivi
Bedv OVc0g Kol mOTEPO TOV TéYVaV hav drnandeddny Epyalopar i mot” dAlo Tt hoppdom Kai 1
Aopydpon of K Exympit kol moétepa tav Patvopévay yovaike AABo f| GAAay Kol ToTEP Kol O

Ao 1| ToTévVe;

408 Hes, WD 695-701; Plat. Laws 4.721, 6.785; Cox 1998: 70.

49 1C IV 72. 12.17-19, cf. Cantarella 2011: 324; Gallant 1991: 18-19. Gallant calculates that the average marital age
of a man in Ancient Greece would have been between 25 and 30 years of age, while the bride would have most
likely been between 16 and 19 years old.
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God. Good fortune. Epilytos asks Zeus Naios and Dione will he be successful and by sacrificing
to which god and whether | should practice the trade which I was taught or should I take up
another and whether | will get it if he attempts it and whether | should take Phainomena as wife

or another woman and whether | should take a wife now or wait?*1°

Epilytos, whose query has been dated to the second half of the 4" ¢. BC, visited the sanctuary of
Dodona in a critical moment of his life. He was simultaneously considering changing career paths
and marrying a woman named Phainomena, both endeavours entailing enough risk to warrant
travelling possibly from as far as Neapolis in Magna Graecia to obtain divine guidance in the
matter.*'* Abandoning the trade he was trained in would place Epilytos in a precarious financial
situation, which could possibly be alleviated by a wife with a suitable dowry and skilled at
household management. However, it ultimately appears that the supplicant was not certain he
should even be entertaining the idea of marriage considering the impending unpredictably of his

gconomic circumstances.

About 50 tablets include a version of the 7 &\Lav (another woman) formula, which has
also been linked to marriage inquiries.*'? The meaning of these texts is ambiguous. In certain cases,
as in DVC 2448 (K\iemot & dla[v]; / Klepoi or another?)* or the aforementioned DVC 2367, the
consultant is asking the gods to help him choose between two options: marrying a specific woman
he has in mind or waiting for another candidate. A second possible interpretation of these tablets
is that they allude to instances of remarriage, perhaps after the death of the spouse, or divorce.**

In DVC 314, the supplicant inquired:
fj ta[t] yovauki tan vov Exet §j GALa(1);

Should he keep his present wife or (take) another?

410 Modified translation by Parker (2016: 77).

411 perhaps the long travel to the oracle was the reason why Epilytos decided to ask several questions — he was
attempting to make the best possible use of his consultation. Concerning the supplicant’s origin, see LGPN s.v.
"Enilvtog; Dakaris et al. 2013b: 35. The name “Epilytos” is only attested in Neapolis, once in the 4" ¢c. BC (Xen. Ec.
11.4, cf. Leiwo 1995: 63) and 18 times in the 1 ¢. BC-1 ¢. AD (INap 81, 102, 114-116, 152, 172).

412 \Verbs such as dyw and pactedm can be found in these queries. See Lhdte 2006: 90.

413 K)emou is an abbreviated version of Kig(o)rétpa (Curbera 2013: 423).

414 Bresson 2016: 43. Bresson, following Thompson’s study of Athenian marriage patterns (Thompson 1972), argues
that both divorce and remarriage after the death of a spouse was a common occurrence for both genders in the
ancient Greek world.
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A similar sentiment can be found in DVC 1406:
1 TOyoui Ko &ymv dAaY;
Would I succeed if I took another (woman)?

While cases of divorce in the Epirote or, more broadly, Northwestern Greek regions are not well-

documented, Athenian law and orations provide insight into the process.**®

It was primarily the
husbands who initiated the separation, and the procedure was not particularly complicated — the
man could simply dismiss his wife.*!® The reasons for such a decision varied; the lack of children
seems to have been one of the reasons for a separation. Kallikrates, the author of LOD 48, wanted
to know whether he would have progeny with his wife Nike if he remained with her (1] oot pot
yeved amd tag Nikng thg yovaukog fig &gt ovupévovy). In two other queries, LOD 45 and 46A,
the male suppliants ask about heirs from their current wives (éx tdg/tiig vOv yovaikdc), indicating
either that the spouses they were referring to in the inscription were not their first ones or that the
continuance of their marriages was contingent on successful procreation. LOD 45 is of particular
interest, as it appears to have been written by an Epirote or Illyrian local — the name of the wife,
Gontha (I'6vOa), can be linked to the Illyrian male name I'évbiog, demonstrating that ancient
Greeks outside of Athens similarly faced the complexities of marriage and remarriage.*!’ A

woman’s perceived infertility could be grounds for dissolving the union.

Considering that there is approximately one 1 §AAov query per two marriage inquiries, the
Dodonean tablets reveal that divorce and remarriage were a phenomenon that occurred relatively
frequently outside of well-documented centers such as Athens and that the perceived infertility of
the wife appeared to be a motivating factor. From a legal standpoint, the divorce did not appear to
penalize the husband. According to Athenian regulations, the man was able to keep the dowry even
after leaving his wife, in which case it became a loan to be paid at a regulated percentage. Even
the Gortyn Law Code permitted the husband to retain half of the profits gained from the dowry
during the period of the marriage.**® Nonetheless, it must not be forgotten that the dotal property

or money was the most significant injection of funds an oikos would experience. Divorcing the

415 Thompson 1972: 211-221; Cohn-Haft 1995: 3.

416 Cox 2011: 232.

417 Genthios was an Illyrian king during the 2" ¢. BC (Plb. 28.8), cf. Lhéte 2006: 112.
418 | eese 2017: 34.
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wife would ultimately entail the loss of a certain amount of capital, which was a factor to be
assessed when contemplating the end of a marital union.*'° The decision to seek out another partner
was not one made lightly. In fact, the inscriptions identified as mantic answers suggest that the
oracle of Zeus was weary of promoting such drastic life changes. In LOD 32, the supplicant is told
“to love the one (he has)”,*?® which Lhote convincingly identifies as a response to the 1 éA\av
question.*?* Another consultant asked about a woman (& yvvé;) in LOD 35, most probably in the
context of divorce, to which the oracle demanded that he stay with her (néve).*?? The oracle’s
rulings appear to be consistently conservative, perhaps out of worry that a change to the status quo

— the marital state of a couple in this case — could cause social upheaval.*?®

Some of the supplicants visited Dodona to ask about marriage to a particular woman. In

certain instances, such as DVC 165, the potential wife is named:

AoPety yova[i]ka Apyeotpatny;

To take as a wife Archestrate?

In others — for example DVC 1127 — the future bride remains anonymous:

Oed¢ toyav Gyadav: N oot K dyduevog yovaika tov O[Amvida Ovyatépa Tov AdEAPERV

[Maveira;

God good fortune. Would it be better for me to take as wife the daughter of Philonidas and sister

of Pamphilas?
The name of the future wife is omitted in DVVC 2474 as well:

Avoavia abta pot cope(€p)et Koi EoTL aiTéovT;

419 Cox 1998: 75.

420 1oy Eooav {0} oTépyv

421 gooa (Dor.) = ovoa (Att.). See Lhote 2006: 92-93.

422 |_hote 2006: 95-97; Eidinow (2007: 101) offers a different interpretation of the tablet, in which the entity of the
text forms one answer and can be translated to “the woman stays”. However, the facsimile demonstrates that péve
was very deliberately written separate from the first part of the text by moving it to the second line, the two lines of
text appear separate. In this case, péve must be read as an imperative.

423 Carbon 2015: 83. Carbon notes that a similarly “traditional” and reserved approach to answers can be seen in the
responses about sacrifices offered at Dodona, in line with what was expected from such a sanctuary. Innovation was
not the modus operandi of the oracle when it came to prescribing offerings; it is not unreasonable to assume that a
comparable attitude was adopted when approaching social issues.
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Is the daughter of Lysanias good for me and will I get her if | ask?

The women often appear to have been primarily defined by their relationship to the men in their
family. The patterns emerging from the tablets reflect the reality of ancient Greek marriages, which
were predominantly understood as an arrangement between a male relative of the bride and the

future hushand, with the dowry serving to seal the contract.*?*

Though modern scholarship has argued that girls were perceived as a burden on families
precisely due to the need to provide them with dowries when they came of age, some of the tablets
demonstrate that fathers were also interested in their daughters’ marital prospects, as demonstrated

in LOD 39, dated to the 3" c. BC:

gpotii Kheundng tov Afa kai tav Aiovav 1 “mrdyor ko [dovg] Quyatépo Olvvmbdalt] @

Nupyov 1 dédaotar Tovt[] 42°

Klemedes asks Zeus and Dione. Will he succeed after giving his daughter to Olympiadas son of

Nikarchos in how he divided with him?
LOD 53C was another query made by a concerned father:

SeiCoy, 0 Zeb, &l por e AMofifo]v [k]ai duelt]vo[v Slodv[on] gvyorépag @eod[0]{N}[p]ot koi

Teioion.*?®

Reveal, oh Zeus, if it is good for me to give my daughters to Theodoros and Teisias?

424 | eese 2017: 34.

425 |_hote (2006: 103-105) rightly adds “8ov¢” to the inscription, suggesting that the supplicant is discussing giving
his daughter in marriage to Olympiadas, based on analogous texts, such as LOD 38 and 53C. Following this, he
links 6¢daotan to daivupu (to give a banquet), in particular found in the phrase daivopu yapov or “to celebrate a
marriage” (Hom. Il. 19.299; Eur. Iph. A. 707 and 12; Diod. 5.49; Philostratus, On Heroes, 19.16). He, therefore,
interprets 7 8é3acton TovT[®] as meaning “in how the marriage was celebrated by him”, referring to the festivities
accompanying the nuptials. He theorizes that Klemedes is worried that the appropriate rites were not observed by
the groom, which could lead to ritual impurity (cf. LOD 14). However, the exact meaning of the verb datéopat is “to
divide”, used often in the context of possessions (LSJ s.v. datéopar). The inscription, therefore, can be interpreted as
possibly referring to the division of Klemedes’ property through the marriage or the dowry given to his daughter.
Klemedes may be wondering whether the investment in the form of this marital arrangement (and possibly the
financial loss he incurred through the dowry) will ultimately be beneficial to him in other ways — political, social,
etc.

426 Lhote proposes to read Quyatépog.
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The questions tend focus on the father.*?

It was to his benefit that the daughters were to be married,
though the specifics of what the bride’s family would gain as a result of this transaction are never
mentioned. In Athenian matrimonial arrangements, particularly those among the elite, the
agreement was bilateral; social and economic capital was exchanged between the father and the
son-in-law. Marriage was an investment that helped build strong relationships between different
households, allowing them to access each other’s power, networks, and finance, as well as
providing a safety-net for both parties.*?® Besides expressing doubts about the socio-economic
gains of a marriage, the oracular consultations may also have reflected genuine concern about the
daughter’s prospects. As the head of the family, the father was in charge of securing his children’s
welfare; the oracle was a tool he could use to make sure that his decisions would, in fact, guarantee

his daughter a stable future.*?°

If the father was not present, brothers could shoulder the responsibility of taking care of
their sisters, as evidenced in DVC 1051:

[@d¢ TO]ya dryad(d). Apiotok[Aé]ag adehpedc pepuvicog Tovytvol(t)o; >

God good fortune. Will Aristokleas succeed having taken care of his sister?

Ensuring that the women of the household were provided for sometimes fell upon the son. If he
became the head of the family, his newly acquired responsibilities included finding his sister a
suitable husband and paying her dowry.**! In fact, evidence from Athens suggests that even prior
to finding a wife for themselves, brothers who were charged with their sisters’ care had the

obligation to arrange an appropriate match for their sisters. Sisters would often be married off

427 Some queries about giving away the bride do not reveal who was the inquirer, e.g. DVC 1302. &i 8y8ay; / Give in
marriage?

428 | eese 2017: 37-38

429 The worry about the future of one’s children is present in a number of tablets, e.g. LOD 55: é€owmoavreg 8k Tég
oikiog Pértelov mpa&ovt ta moudio 1o Edpovov; / Whether Eurynos’ children will do better by moving from the
house? (see Lhote 2006: 138). In another query, DVC 347, a woman asked about concord among her (presumably
grown-up) children.

430 DVC restore Apiotok[iei]ag, arguing that it is the name of the sister rather than the brother (2013a: 269).
However, in none of the other tablets mentioning a sister does the name of the woman appear (2013b: 491). The
male name Aristokleas is well-attested in epigraphic evidence, including an inscription from Larissa in Thessaly (1G
IX, 2.517).

431 Golden 2015: 110.
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first.*3? Aristokleas’ inquiry may have been prompted by his sister’s wedding and his need to find

out whether the matrimonial arrangement would work out.

The oracular tablets also provide additional insight into the mechanic of building social
bonds through marriage in Northwestern Greece. Klemedes, the supplicant from LOD 39, seems
to be a resident of Epirus or an adjacent region, a fact Lhote deduces based on his use of the Doric
dialect and on the structure of his name, which places Khe- instead of KAgo- in front of a consonant
— a linguistic phenomenon found in Corinthian colonies, primarily Epidamnos and Ambrakia.**
Olympiadas was a Doric name (similarly to Klemedes), attested primarily in the Peloponnese. It
also makes an appearance in Leukas and Thessaly, both neighbours of Epirus.*** The name of
Olympiadas’ father, Nikarchos, though generally common throughout the Mediterranean world,
has been found in inscriptions from Corcyra, Ambrakia, Bouthrotos, along with Thessaly and the
Peloponnese.*® Therefore, this may have been a marriage alliance between two Doric-speaking

families, with both sides hailing from either Epirus or Corinthian colonies.

Two more inquiries address the issues associated with the husband and wife’s origins. The

first is LOD 36A:
OélvTog moTEPd KO Katd yOpav Exov tav yovaika £xo NKOAOI hdnep viv € kai EFov;

Thelutos (asks) if by having a wife in the country, I will have (...) exactly what I have now or even

happiness?4®

Dated to the mid-5" c. BC, the question is believed by Lhéte to have been written by a man from
the Corinthian colonies on the east coast of Epirus and Illyria. The text is inscribed in the
Corinthian alphabet, while the name of the supplicant, Thelutos, follows the phonetic rule of

omitting the o from ®¢o- (the more common variant) before a consonant. This practice is found

432 Cox 1988: 386; Gallant 1991: 19.

433 hote 2006: 104-105 (Epidamnos: IDyrrh 39 and Maier 271 (coin). Ambrakia: AD 39 (1984) Chron. p. 190 & pl.
77 ).

434 LGPN s.v. Oloumédac.

435 LGPN s.v. Nixapyog, attested 233 times (Corcyra: PAE 1965, p. 76; IG IX, 1. 728; SEG XII 377. Ambrakia: AD
39 (1984) Chron. p. 190 & pl. 77 y; Cabanes, L'Epire p. 548 no. 19; CIG 1799; CIG 1803; SEG XLII 543.
Bouthrotos: 1Bouthrot 30, 30; IBouthrot 38, 1; IBouthrot 121, 2; IBouthrot 151, 6. Thessaly: AE 1910, p. 367 no. 11,
IG IX, 2.536, 11; IG IX, 2. 536, 18; AE 1924, pp. 156-7 no. 400 A, 13; IG IX, 2. 1282, 20; BMC Thessaly p. 12; AE
1917, p. 21 no. 311, 18. Peloponnese: IG V, 1. 103, 13; IG V, 1. 676, 13; SEG XI 565, 4; BSA 61 (1966) p. 272 no. 4
B 11, 20; NC 1999, p. 96 (coin); SGDI 1612, 19; SGDI 1612, 53; IG IV, 1. 757 B, 20; IG V, 2. 1, 13; IG V, 2. 43, 4).
436 Translation based on Lhote’s interpretation of the text (2006: 98-100).

-101 -



predominantly in epigraphic evidence from the Northwestern Greek Corinthian colonies. Lhéte
connects this query to the ones found on the other side of the tablet (LOD 36Bb*¥), in which the
supplicant asks about another wife. He suggests that Thelutos was seeking to divorce his foreigner
wife in favour of a local woman but was hoping to not lose on this decision.**® Epirote society was
rural and pastoral, with the non-city dwelling population organized in small villages of two or three
residences, indicating strong kinship bonds of the communities.**® Cabanes also argued that at
least until the 3" c. BC, there appears to be a more communal or family-based approach to
property, rather than an individualistic one.**® A strategic endogamic marriage could help build
and foster these social relations, especially in such closely-knit communities, which may have been
the reason why Thelutos considered remarriage with a fellow countrywoman. DVC 2052 is also

of interest in this context:
® molvtiparov Zed Néig, § Adiov ka mpdocoin tav Emdopviay yoveike dyduevog odtdr;
Oh Great Zeus Naios, will it be better and more successful for me to take an Epidamnian wife?

In this query, dated to the early 4™ c. BC, the male supplicant wanted to know whether his choice
of a bride who was a citizen of Epidamnos would be the more beneficial one. The emphasis in on
the origin of the future wife suggests that the supplicant was interested in the social connections
and benefits her status in her community would bring to the table; he may have also been from
Epidamnos, which would explain why he sought a woman of that particular background. After all,
marrying outside of one’s polis entailed risk, particularly if the spouse’s citizenship status could

affect the rights of the children.**

The oracle of Dodona appears to have played a very particular role in the marriage
strategies of the male supplicants who visited the sanctuary. Outside of a few queries on the part
of the fathers and, occasionally, brothers, the questions about marriage were most often the
initiative of the future grooms. While some seem to have simply inquired about the suitability of
the bride they chose, the evidence points to supplicants seeking guidance from the gods in non-

normative situations. It should be noted that the grammatical formulas predominantly used in

47 i 1> Aoy Exo; / Will | have another?

438 |_hote 2006: 99-100.

439 Pliakou 2018: 138.

440 Cabanes 1976: 198-200, 423.

441 See Chapter 4.4.2 for discussion of citizenship and migration in the tablets.
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marriage-related queries — the 1| type formula instead of questions about which deities to sacrifice
to — indicate that those asking wanted clear advice on what to do rather than divine support in their
undertakings. Several of the men ask about the right timing of the nuptials, probably due to a
precarious financial situation. It is, however, issues with remarriage and divorce that seem to have
been among the greatest concerns. The wife’s fertility is mentioned several times as the condition
of a successful marriage and, possibly, a reason for divorcing her. Remarriage for the purpose of
producing male heirs is similarly a recurring motif. In fact, the tablets reveal that financial gain in
the form of a dowry was less of a priority to the supplicants deciding about matrimony than
establishing whether the potential wife would conceive children. In matters of divorce, the oracle’s

responses were cautious, encouraging the men to remain with their current wives.

3.2.2. Requesting descendants: Children, fertility, and the future of the family

In the ancient Hellenic world, children were at the center of the oikos. Marriages were arranged
for the purpose of obtaining legitimate heirs and the birth of the first child confirmed that the union
had been consummated.*? Infertility or problems with conceiving were seen as disastrous,
sometimes leading to the dissolution of a family. Birthing a baby, though a joyous occasion in the
life of the oikos, did also not guarantee that the progeny would survive until adulthood. Mortality
rates among children were high.*® As a result, families with one or two children, including a boy
who would grow up to inherit the property, were considered the ideal.*** Family sizes in Epirus
were similar. The manumission inscriptions from the theater of Bouthrotos from the 3" c. BC,
which enumerate the family members who manumitted the slave, suggest that the average family
size tended to oscillate between one and three children.**® Archaeological evidence from the
cemetery of Dourouti, dated to the 61-5" ¢. BC, further confirms that many children died at an

early age.**® The distress surrounding the lack of children was not unfounded —about a quarter of

442 Dasen 2011: 296; Golden 2015: 137.

443 Cf. Frier 1983: 329. Frier calculates that, in the Roman Empire, about 25-35% of children died in the first year of
their life.

444 Dasen 2011: 296.

445 Cabanes 1974: 113. Cabanes (1976: 414-415) believed this number to be exceedingly low, attributing it in part to
the omission of certain family members, such as daughters, in the lists. However, manumission inscriptions from
Dodona, similarly dated to the 4-3 ¢. BC, also mention no more than five family members among the manumittors
(SGDI 1315, 1360, 1359+1362). Households in Northwestern Greece were simply not that big.

446 Katsadima 2017: 133.
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the manumissions from Bouthrotos were done by individuals or couples that were ateknoi, without
descendants.**” This suggests that on average, one in four households would have been childless.

Even though adoption was a practice known in the region, it appears that not everyone resorted to
it.448

Against this background, it should not be surprising that visitors at the sanctuary of Dodona
were particularly interested in whether they would have offspring. Over 200 tablets can be
classified as inquiring about descendants. The terms most frequently used are yeved (progeny), but
also maideg and tékva (children). The context of many inscriptions is unclear. Not even the gender
of the person asking the question can be securely ascertained. However, the oracular queries that
do contain information about the supplicant can be predominantly ascribed to men.**® Eidinow
notes that ancient Greek beliefs about procreation tended to assign the more important role in the
conception of a child to the man, which, along with the patriarchal structure of the society, would
have encouraged him to take on an active approach to solving problems with fertility.**° As in the
case of LOD 50, a consultation made by a visitor from Apollonia in Illyria, female partners were

not always named in the query:*!

gn<t>otopeitan Agvokific Amorlhovidtog tov Alo Kol tav Atdvay mepi yevedg t[i]v[1] ko Bedv

OV Kai edyopevog ev{H}téfot kai yévortd K’ dpa y[eved).

Deinokles from Apollonia asks Zeus and Dione about progeny. To which god he should sacrifice

and pray in order to procreate and have progeny?

447 Cabanes 1974: 194-199; Cabanes 1976: 402-404. Three more cases are attested in Dodona. On ateknoi, see
Cabanes 1977.

448 Cabanes 1974: 200; Cabanes 1976: 411-412. Cabanes remarks that perhaps the manumitted slaves could have
been freed through adoption into their former master’s family, but due to the lack of other supporting evidence, he
concludes that while some remained in the oikos after obtaining their freedom, they did not seem to acquire any new
rights or privileges.

449 Piccinini 2015: 141. The two gquestions about progeny that can be securely attributed to women are discussed in
the following section.

450 Eidinow 2007: 88-89.

451 Examples of questions asked by men without mentioning wives include LOD 43, 49bis, and 52.
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Sometimes a woman is mentioned but remains nameless.**? Questions that seem to refer to the
possibility of having children with a named woman, but do not include the man’s name, are very

rare.*>3

The point at which the man sought out the advice of Zeus and Dione about his progeny
varied. As previously discussed, some consultants were interested in finding out whether their
future marriage would be crowned with offspring and made the inquiry presumably before
agreeing on a wife.*** A number of tablets, however, suggest that those already married were
frequent customers at the oracle of Dodona. There are eight well documented cases of couples in
the tablets (Hermon and Kretaia, Pythion and Myrthis, Kleanor and Gontha, Heracleidas and Aigle,
Kallikrates and Nike, Anaxippos and Philista, Amynandra and Peisandros), where at least one of
the spouses (if not both) is requesting advice from the gods about their possibility of producing
children.**® The questions follow as similar pattern — both spouses ask whether they will have

offspring and how to ensure this successfully — as can be seen in DVC 282:
[TvBiov Mubpig me(p)i yevedg yov[auk]o(c 1) evyouévor[g y]év[orro];

Pythion and Mythris (ask) concerning the children of the wife. Whether by praying they can

conceive?

The driving force behind the inquiries varies. Some couples, like Pythion and Mythris,
seem to be childless at the time of the oracular consultation. Others visited Dodona in order to
request more descendants, as seen in LOD 41:

Héppov tiva ko 0edv mothépevoc yeved Fot yévorto €k Kpetaing dvaciog mot tat £4coal.

Hermon asks with what god he should reconcile to get from Kretaia offspring in addition to what

he has now.*°¢

452 DVC 124: [repi] yevedg tag y[uvaikog] / about the children of the wife? or DVC 3034: nép n[oi]dwv &k tig
yovauk[oc] / about the progeny from the wife

453 DVC 2933, 3082.

454 LOD 49. [0¢]6¢ xo(i) Tav [Advov] yevedt avtod [gig to]v &n[erta ypdvov]; / Zeus and Dione, will he have
children at a later time?

455 DVC 5, 282, 313; LOD 41, 46, 47, 48, 140. Cf. Piccinini 2015.

46 Transl. Piccinini (2015: 143).
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Hermon clearly already had progeny but wished to grow his family further. Perhaps Kretaia was

his second wife, with whom he wanted to conceive more children.

The plea for the baby to survive evokes a common concern parents had about the fate of
their offspring, as illustrated by DVC 2493:

Zed kol Atbvor 1y Escovton moideg &k Tic yuvarkdg KeBakion tdig viv &xet k[a]i {doovry;
Oh Zeus and Dione, will Kebalios have children from his current wife, and will they live?

Ensuring that there was someone who would continue the lineage and provide future support for
the family was pivotal. Children that lived until adulthood would take on the role of caretakers for
their elderly parents, a hope reflected in the oracular tablets.**” Curiously enough, there do not
seem to be that many explicit requests for male heirs; only two have been identified.**® In fact,
there is even evidence of supplicants hoping for a daughter.**° It must also be noted that the men
making the inquiries often described the women they were with as their current wives (vdv &yet),
indicating perhaps that if no children were born to the marriage, the relationship would have to be

formally annulled.

The cluster of queries relating to couples reveals that those visiting the oracle of Dodona
not only wanted to know whether there would be children in their future, but that they also
approached this problem in a proactive way. Five out of the eight couples asked about which gods
they should pray and sacrifice to in order to produce offspring. Their aim in making the pilgrimage
to the sanctuary of Zeus and Dione was to ensure their success in obtaining progeny. Dodona was
not, of course, a healing site in the manner of the Asclepeion in Epidaurus, which boasted instances
of cured infertility and was a place frequented by those seeking medical aid.*®® Nonetheless, it
could offer its visitors a sense of control and the ability to influence their precarious situation. The
couples that sought the oracle’s help in this manner were of diverse origin. LOD 41 is written in a

Corinthian alphabet, placing its author as a resident of one of the Corinthian colonies on the coast

457 LOD 52. [8pot]dn €l A[®]ov yovaike dapBdavovtt [K]oi due<i>vov xai naideg Ecovtat [yn]potpdeot Ioodumt /
[Isodemos] asks if it is better to take a wife, and will he have children who will take care of Isodemos in his old age
(...) For full text, see Chapter 4. The children’s sense of responsibility for their aged parents is evidenced in the
Dodonean tablets as well. In LOD 23 and DVC 2674, the supplicants ask about the wellbeing of their mothers.

458 DVC 313, 4161.

459 DVC 1426 (written in the Ambrakian alphabet; Dakaris et al. 2013a: 353). [Bv]yarsp € ool Ko [KO]pac
gndyovoa; / whether (my) daughter will succeed to bring forward a girl?

480 Dijllon 1997a: 189; see IG 121, 122.
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of Northwestern Greece, while the husband and wife named in LOD 45 were lllyrian or Epirote.*6

There is also evidence of consultants from Athens (LOD 46) and Boeotia (DVC 313), signaling
the wide range of the oracle’s influence, as well as its presumed efficiency, which would encourage

people to make the long travel in order to consult it.462

The concerns brought forth to the oracle by the supplicants were not limited to conceiving
children. Two tablets, DVC 585 and 2270, mention gvtokia (easy delivery). In the case of the
former, a sacrifice to Demeter is prescribed to help ensure a successful childbirth.*®® Considering
the dangers associated with birthing a baby, the small number of inscriptions concerning the topic

seems somewhat surprising.

Another query, LOD 49A, posed by a certain Lysanias reveals his worry about the paternity
of the child carried by Anylla:

gportii Avoaviag Ao Noiov kai Andva<v> 1| ook &ott €€ ovtod {phallus} 10 Toudéprov & Avvira

Kvel. 464

Lysanias asks Zeus Naos and Dione whether the child Annyla bears is his.*®

While men could engage in some degree of extramarital sexual activity*%®, women were expected
to remain unfailingly faithful to their husbands in order to guarantee that the children they bore
them were legitimate heirs.*®” A divine ruling about the parentage would quell any concerns, both
on the part of the father and on the part of the community, as the oracular response could be used

as convincing evidence if further questions were raised.*%®

461 |_hote 2006: 107, 111-112.

462 |_hote 2006: 116; Méndez Dosuna 2016: 123.

463 Chaniotis 2016: 287.

464 In 1. 5 of the inscription, there appears to be an ithyphallic symbol (Lhdte 2006: 120; Piccinini 2015: 144), though
Karapanos also offers a second interpretation according to which the drawing could be the letters “OI” that have
become eroded over time (Karapanos 1878: 75). Drawings on tablets are not common in the corpus; but another
attested example also has been thought to relate to producing children — LOD 49bis contains what looks like a
drawing of a key, possibly analogous to later Graeco-Egyptian magical intaglios or spells encouraging fertility
(Lhéte 2006: 122-123).

465 Transl. Piccinini (2015: 144).

466 The extent and nature of these extramarital relations were heavily defined by social context. In Athens, for
example, an adulterer who became involved with a married woman was subject to legal penalties, see Cohen 1991:
98-132.

467 Cox 2011: 233.

468 parker 2000: 82.
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The wish for the birth of children was a universal desire, exhibited by many of the visitors
at Dodona who wanted to find out whether they would produce offspring. The popularity of the
term yeved in these queries implied that the children were seen primarily as a continuation of the
family line and it is in this context that they were asked for. The supplicants requesting progeny
were predominantly male, though in certain cases, both spouses are mentioned as making the
inquiry. They sought the help of the oracle of Zeus Naios and Dione not only to establish if the
marriage would produce children, but also attempted to positively influence this outcome by
asking about ritual practices that would help secure the birth of a healthy baby.

3.2.3. Feminine perspectives on marriage and children

Despite marriage arrangements falling under the charge of men, a number of tablets from Dodona
present the feminine perspective on the question of matrimony. Female supplicants can be seen
taking initiative with regards to the opposite sex. Tablets 2120 and 2404,%%° both following the
structure of mepi with a singular genitive (nepi dvopdg) as seen in men’s questions about wives,
demonstrate that women also were interested in finding out about their matrimonial possibilities
and would use available resources, such as the oracle of Dodona, to establish whether they should
pursue their search for a husband. The question could also concern marriage with a specific person,
as seen in DVC 2764 from the late 4" ¢. BC:

gne[po]ta[] Evdixa [Ala Néiov] 7 &o(o)ei[ton yleved [........ ] Asvk[ariov]og voc [..]

KAEY]..]N[.] xai aviip kai cvvorkioet [..]JETAKA Ebrotpog

Eudicha asks Zeus Naios if she will have progeny (...) son of Deukalion (Kleu...) and husband and

will live with (him) in wedlock (...) Eupatros *'°

The text poses interpretive problems. It seems at any rate clear that a woman, Eudicha, a variant

471

of the name Evdika attested in Thessaly and Boeotia,*’* is inquiring about the possibility of

marrying and having children. This consultation finds its analogies among the ones made by men,

469 Dakaris et al. 2013a: 492; Dakaris et al. 2013b: 43.

470 Dakaris et al. 2013b: 124.The editors state that they are not certain of who is making the inquiry. However, when
the inscription is compared to other texts, it becomes clear that Eudicha, whose name is in the nominative case and
follows directly the verb énepwtat, must be the consultant. The significance of the name “Eupatros” at the end of the
text is undetermined.

411G 1X, 2, 1249; Darmezin 1999, 76, 1009.
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where the supplicants ask about marrying a specific woman.*’?> However, while men’s queries can
be explained by their traditionally active role in pursuing a potential wife and arranging the
marriage, Eudicha’s tablet raises questions about the extent of a woman’s choice and influence

over designing her future.*’

Two oracular tablets, both dated to the mid to late 4" c. BC, further demonstrate that
women, just as men, looked to the gods when seeking answer to matters of selecting their partner
and successfully conceiving children. The first is DVC 2552:

Oedc. ait[el]ton Khevv(i)ka [t]ov Ala tov Ndio[v] kai tav Atdvay [t]ékva(v) ol yevécOar € GAA®

[a]vopoc kai tiva ko Bedv Oepamevo(v)oa(t) yévorto Tékva

God. Kleunika requests Zeus Naios and Diona for a child to come to her from another man and

what god should she worship to get children 474
Similarly, the female supplicant from DVC 2609 wanted to know if she would have children:

a(ya)on toyn: dnepotit Mavpdto tov Alo [koi tav] Atdva(v) 1 évi(v)yyévovca IIAdtovt

Képrno[vog] AIAATONNOIZ[.JIOT'OIX écgitai pot ayabov kot deEAELD

Good fortune. Plaurata inquires Zeus and Dione if having sexual relations with Platon, son of

Karpos, with the help of deities who give children will be good and helpful for me? 4™

472 DVC 165, 790, 999, 1127, 2052, 2229, 2367, 2474, 2508, 2631; LOD 22.

473 Literary evidence, particularly about Athenian society, does provide instances of women having a say in their
marital arrangements. Demosthenes claimed that his mother decided against remarriage after his father’s death of
her own volition (Dem. 29.26). Plutarch mentioned that Elpinice, Cimon’s sister, was the one to consent to her
marriage (Plut. Cim. 4.7). Another example of a female consultant asking about the progeny of a man, Phidus, is
DVC 1268. The text does not specify if she is his wife or another woman from his household (Dakaris et al. 2013a:
316).

474 Translation by Parker (2016: 79).

475 The editors understand évtuyydvo as “having sexual intercourse”. This use of the word seems to be corroborated
by DVC 2229A and 2231B (both written on the same tablet and most likely part of the same query), in which a man
is wondering with which woman he should sleep with. The text of the third line in Plaurata’s question also remains
uncertain, due to a break in the tablet. DVC propose reconstructing the words as [cOv T]ogdoyovvorg [d]poyoic, to be
understood as “with the help of deities who give children”. The word nodoydvog functions as an epithet to describe
gods, Zeus and Cypris/Aphrodite (Eur. Supp. 629; AP 5.53 Diosc.), and is interpreted as such in the case of the
tablet as well, which would mean that Plaurata was seeking some sort of divine aid in conceiving a child (Dakaris et
al. 2013b: 92). This seems an especially attractive reading of the tablet in light of Kleunika’s similarly themed
inquiry about sacrificing to the gods in order to successfully become pregnant.
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The name K\evvika appears eight times in Greek inscriptions between the 4" and 1% ¢. BC from
central Greece.*’® A variation of the name, K\gvvikn, has been attested in a dedication to Aphrodite
from the 4-3 ¢. BC.#’" The inscription was found in Pharos, a colony established by settlers from
the island of Paros in the late 4" century, which is mentioned in the oracular tablets several times
as a place to which suppliants considered migrating.*’® IIAowpoto, considered to be an alternative
spelling of IMkevparta, is an Hlyrian name,*”® which would place the female suppliant’s origins
north of Dodona. The two women appear to have a lot in common: they are both wondering if
becoming sexually involved with a certain man will result in children and they both seek some sort

of divine involvement in the process of successfully conceiving offspring.

The explicit language of Kleunika and Plaurata’s inquiries contrasts with the social norms
women were expected to abide by. In both cases, the implication of sexual relations is undeniably
present. Women, who in the Hellenic world were expected to be demure and sexually passive,*°
are seen here as taking initiative not only in shaping their sexual experiences, but, more broadly,
in determining their future by producing children. However, the use of évtuyyévovoa in Plaurata’s
queries in particular seems direct and bluntly refers to Platon’s virility. This raises the question
about the perception of men’s ability to produce children. Male supplicants certainly seemed to
believe that certain women were better suited to be wives than others. Their consultations about
children often focused on the woman’s fertility, rather than their own. However, on occasion, they
also worried about their own abilities to procreate, as shown in Deinokles’ consultation about
sacrificing to the gods in order to be able to have offspring.*® Women could have shared the same
concern about their partners, therefore intervening with the gods to ensure their husband would

give them children.

476 LGPN s.v. KAgvvixa.

477 Brunsmid, Inschriften 15, 2.

478 See Chapter 4 about Pharos.

479 Curbera 2013: 420.

480 Blundell 1995: 103.

481 LOD 50. én<t>ctopeitar ActvokAfic Amormvidtog tov Ao kol av Atbvay mepi yevedg t[i]v[y] ka Oedv vV kol
evyouevoc eu{H}téPot kai yévorrd k” dpa y[eved] / Deinokles from Apollonia asks Zeus and Dione about children.
To which gods to sacrifice and pray to procreate and then produce children? Lhéte (2006: 123-126), who did not
autopsy the tablet and saw only its facsimile (Dakaris et al. 1993), argues that gutéfot is in fact gutevor and that the
misspelling of the word in the edition of the text was most likely caused by the difficulty in deciphering the
palimpsests on the tablet.

-110 -



The identity of the men the female supplicants are interested is equally of interest.
Plaurata’s case is straightforward. She mentioned Platon, son of Karpos, and even though she does
not specify their marital status, he presumably was her present or future husband. The other
consultant, Kleunika, omited the name of the potential suitor altogether, referring to him only as
€€ M avopoc. Whether she has someone particular in mind or is simply asking about the
possibility of a prospective hushand is uncertain. Analogical questions containing 7 &\iav are
quite common among male suppliants. Lhote interprets them as inquiries about marrying “another
woman”,*8 which might suggest either a choice of candidates for the role of wife or a need for
remarriage as a result of a divorce or the death of the previous spouse. Kleunika’s situation may
have been similar —a childless widow searching for a new husband.*®® This would not be the first
case of a widow inquiring about her future. Another tablet containing a question by a certain Myrta
has been explained by DVC as a query by the widowed woman about unity and agreement among
her existing children and about the possibility of future happiness for her, perhaps in the form of a

new marriage.*

It is also worth noting that both Kleunika’s and Plaurata’s consultations reference seeking
divine intervention in order to produce children. Plaurata wished to know if she can conceive a
child by Platon with the help of a deity, probably through offering a sacrifice. In Kleunika’s case,
she did not inquire if she would have children but rather how to ensure that she would have them.
The act of seeking ritual reassurance implies a sense of urgency, perhaps even crisis.*®® The women
were not interested in finding out if they can be successful in their endeavor. Instead, by visiting
the oracle of Dodona, they wanted to guarantee that success. The consultations made by Kleunika

and Plaurata demonstrate that women also actively sought the means of conceiving children.

The tablets from the sanctuary of Zeus Naios and Dione reveal that issues concerning

marriage and children were not just a problem considered by men. Women, though not as

482 |_hote 2006: 94.

483 Based on Angel and Bisel’s calculations of life expectancy in Classical and Hellenistic populations of various
poleis, Gallant estimates that men lived about 40 years, while women — 38 years (1991: 20). However, considering
that women married men who were 10-15 years older than them, it seems unsurprising that even with a shorter life
expectancy, they would have most likely outlived their husbands. If the widowed woman was of childbearing age, as
Kleunika appears to be, another match would have been arranged for her by male relatives (McGinn 2008: 25).

484 DVC 347. Dakaris et al. 2013a: 117.

485 parker 2016: 74-75.
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numerous as male consultants, would also take it upon themselves to visit the oracle in the hopes

of finding out about their marital prospects and their possibility of having children.

3.3. Slaves and masters

It is perhaps fitting that the subject of slavery makes its appearance in the oracular tablets. After
all, according to the narrative presented by Herodotus, the founder of the oracle at Zeus herself
had been an enslaved temple servant brought over from Egypt. In an ironic twist, the presumed
end of the era of Dodona’s greatness and the ante quem date for the final lead tablets is also marked
by the mass enslavement of the Epirote people by the Romans after the Third Macedonian War.
The themes of slavery and kidnapping seem to have been imbued in the history of the sanctuary

of Dodona.

Due to the scarcity of identifying information available in the mantic questions themselves,
the social status of many of the visitors at the oracle or the people about whom they inquired
remains elusive. However, questions concerning purchase, ownership, and freedom help
circumscribe a specific group, the slaves. While they constituted the subject of queries made by
masters who wanted to know whether the acquisition or release of a slave would be profitable for
them, enslaved individuals, including two instances of female slaves, were also among those
consulting Zeus Naios and Dione.*® Through these unique point of view of both sides involved in
the practice of slavery, the Dodonean tablets provide insight into three aspects of Classical and
Hellenistic slavery: the perspective of the slaves on the issue of their potential liberation, the
various types of dynamics between free people and slaves, and the slave trade in Northwestern

Greece.

3.3.1. Questions asked by slaves

Slaves visited the oracle of Dodona as supplicants. Their presence at a religious site was not
considered unusual. In Euripides’ lon, slaves are shown to be accompanying their masters to the

Delphic sanctuary and are told that if they offered the appropriate sacrifice, they could even ask

48 Ejdinow 2007: 100.
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487 It remains uncertain whether the slaves attested in the oracular

for a consultation with Apollo.
tablets were public or privately-owned ones, whether they lived locally or travelled from afar.
Eidinow remarks that the term used in DVC 163 — diya oikéctog — is the west Greek equivalent of
yopic oikodvteg, referring to slaves who lived apart from their owners and worked outside of the
oikos, paying their masters part or all of their earnings.*® Certain slaves were given more freedom,
both in terms of finance and movement, which could allow them to visit the Epirote sanctuary by
themselves. The oracular inscriptions often fail to provide sufficient context for the personal stories
they contain, but what little detail can be found in the tablets points to the slaves being owned by
private individuals: Kittos by Dionysos, Rhazia by Teitukos, an unnamed slave by his master.*°
In DVC 1572 and 2242, the slaves are called oikéta signifying their status as belonging to the

household. There is no outright mention of public slaves.**°

Within the oracular corpus, the slaves can be identified by their inquiries, which center on
the subject of obtaining freedom and being manumitted. The worry about securing one’s liberty
permeates the texts. Several brief inscriptions containing the phrase mepi éhevbepiag (concerning
freedom) are present in the corpus. It cannot be established with certainty whether these belonged
to slaves or masters, however the term éievbepia is more frequently associated with inscriptions
that are linked to the former group. Between fourteen and twenty-two queries appear to have been
asked by enslaved individuals.*** These consultants attempted to directly establish whether they
would ever be liberated by their masters, as seen in DVC 606:

[q] érevBepog y[evoipmy;]
[Will I be] free?
Another example of a query about freedom is DVC 1395:

[Z]eDd Naie kol [Awwva, 0 deiva] tiva ka Oedv motbéuev[o]g Pévtiov ein kai ElevBeplog] mox’

Eoompa;

487 Eur. lon 220-236.

488 Ejdinow 2007: 100.

489 DVC 1411, 73, 3690.

490 Meyer suggests that DVC 3473 may be referencing a slave bought for the Dodonean community, but since the
tablet is heavily damaged, a secure restoration of the question is impossible (Meyer 2017: 156).

491 According to DVC, 22 tablets can be ascribed to slaves (2013a: 100-101). However, Meyer convincingly argues
that only 14 can safely be attributed to slaves (2017: 151).
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Oh Zeus Naios and Dione, by praying to which gods would it be better, and will I be free at some
point?

As Parker remarks, the questions posed by slaves are unique in as far as they do not involve
a decision the supplicants can make themselves. Instead, they express their desire for freedom.*%2
While this passive approach dominates the slaves’ queries, some, such as the aforementioned DVC

1395, or DVC 574 included the request for the names of the gods and heroes that could be

propitiated in order to ensure their eventual release:

[mepi] EM(e)vOe[piag tivi ka] Oedv [H} Hpdwv BvwV] B[E]vtepa [tpdooot]
Concerning freedom. To which god and hero would it be better to sacrifice?
DVC 2428 is another such example:

nep” EN[evbepiag tivi Og]dv OV ;

Concerning freedom. To which god should I sacrifice?

This in itself, of course, does not indicate any actual power the slaves had in making the decision,
but it implies an attempt to influence the decision-making process in their favour. After all, there
were enslaved individuals who were permitted to keep some of the money they earned, allocating
it to paying for their freedom.*%® It must also be noted that male slaves were not the only ones to
seek information about their future — an enslaved woman named Heraklea can be found asking
about her freedom.*** Rhazia from DVC 73, whose case will be further discussed in this section,

was another female slave who turned to Zeus and Dione in order to figure out her fortune.

Though slaves dreamed of freedom, the road to liberation was rarely simple. As Kittos’
query (DVC 1411), dated to the mid-4" ¢. BC, illustrates, some scenarios involving manumission

presented to the oracle were very ambiguous:
Kittot &i Eo1t 1) édev[0]epia 1 mapd Atovvsiov fjv ovv £0et’ antdt Atoviciog;

Will Kittos get the freedom from Dionysios that Dionysios promised him?4%°

492 Parker 2016: 84.

493 Fisher 1993: 52.

4%4 DVC 3003. énepwtit ‘Hplaxheo & &v[--- ooei]tar érev[0épa] / Heraklea asks (...) will she be free?
4% Transl. Eidinow (2007: 102).
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The text discloses that Kittos and his master Dionysios had some sort of agreement concerning the
supplicant’s manumission. Perhaps this deal was the result of a special relationship between the
two, which is hinted at by the name Kittos, an Attic version of k1660¢ (ivy), that Dionysios may
have given his slave as a nod to his own theophoric name.**® DVC 1411 is a testimony to the
difficulties encountered by slaves in their pursuit of freedom even if they had previous assurances
from their masters. As exemplified through the case of Kittos, even in instances when the
possibility of being manumitted materialized itself, the certainty of it was never guaranteed, hence
the need for divine reassurance.*®” Regardless of the agreement the slave and the master may have
come to, the final decision was always dependent on the will of the latter. The conditions of the
manumission also varied. They could include a payment the slave offered the master for their
freedom or clauses involving a deferral of the emancipation and the legal obligation to remain
alongside one’s previous owner, which are classified by modern scholarship as paramone
contracts. In Hellenistic inscriptions, paramone referred specifically to the duty of a freed person
towards his liberator, to whom the former slave had to provide his or her services for a
contractually established period of time or until the costs connected to the manumission had been
covered.*®® This type of manumission is well-attested outside of Epirus, particularly in Athens and
Delphi.*®® DVC have counted 28 cases of possible paramone among the oracular queries,>® which
offers substantial evidence in favour of the popularity of this procedure among those visiting the

sanctuary of Dodona.

Meyer, however, contests the prevalence of paramone in the oracular tablets. She argues
that in the heavily restored texts, the letters that are reconstructed to read mopapovr can be
interpreted as other words or names. In certain inscriptions, such as DVC 3116, the context in
which the term appears does not seem related to manumission but rather refers to the physical act

of staying and settling down in a specific location.>®* There are only four tablets that Meyer

4% Cf. LGPN s.v. Kittog, Kittég.

497 DVC restore the word ¢(v)36lopa and interpret it to mean “re-enslavement” (2013a: 265). The possibility of
becoming re-enslaved could happen in cases where the individual failed to fulfill their obligations established during
the manumission or if they could not afford the ransom they were required to pay (Fisher 1993: 36). See also
Eidinow 2011b: 262.

4% Zelnick-Abramovitz 2005a: 222-223.

499 Zelnick-Abramovitz 2005a: 224-225.

500 For the extensive list, see Dakaris et al. 2013a: 32.

501 Meyer 2017: 154-155. Names beginning with Par-/Parm- can be counted 19 times in other tablets (Dakaris et al.
2013b: 469), making it one of the most popular name prefixes in the corpus.
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believes to be about paramone. The first, DVC 1450, is too damaged to extract any context from
it.%2 DVC 3999 is similarly fragmentary.®® In both cases, it is unsure whether a slave or a master
IS making the inquiry. The two remaining inscriptions provide a little more context. DVC 1675
mentions paramone for a group of people.>® Meyer questions whether this interpretation is viable
— the meaning of a “common” paramone is unclear, therefore leading her to propose that the text
may be referring to a female name (Parmona). Perhaps the “common” paramone, coupled with the
plural form of the verbs, can be interpreted as referring to deferred manumission for a group of
slaves. In fact, DVC 3354, which mentions several women in the context of working (¢pyalecbon),
is believed by the editors to have been a list of freed slaves who were obliged to continue providing
services under a paramone-like contract.>® It is worth noting that manumissions of a number of
individuals at once are documented even in Dodona®®, just as there are recorded instances of one
owner requiring several liberated slaves to remained bound by a paramone contract.>®” DVC 1675
may be an example of a similar case. Finally, in DVC 3690 the word paramone is restored, but the

context provided by the inscription makes this scenario likely.>%

EnepmTi] TOV B0V Ti Ka mo[€wv] mepl Edevbepiag g[1] ‘oTt adTd [Tapapo]va mtap TOV decmOTO(V)
X asks the god do(ing) what about freedom, i(f) (paramo)ne alongside the master is possible for

him?

The query, which appears to have been made by a slave, presents the paramone contract as a
desirable scenario — one that the enslaved individual was trying to actively achieve. Meyer also
remarks that the dating of the four tablets in question is incorrect; based on the letter forms, she
believes that they were produced in the 3 c¢. BC, while the earliest appearance of the word
paramone in inscriptions was is the 2" ¢. BC.5%° She comes to the conclusion that, overall, the

tablets do not reveal much about the process of paramone — neither about whether it was, in fact,

502 [}] mappove TON[..IN[..])

503 [--- Afa] Néa[iJov Atdvay [...] [---]JAA[....] gpotit [..][---1[..JA[....] mappovay [---][.......p]évtata n[paccot ---
1[.JA[..JAIT[...INTOM][.] / Zeus Naios, Dione (...) asks (...) paramone (...) best

504 Transl. Meyer 2017: 155. [...]EA[...] épyoatopev[o]r xowav mappovay Erdpevor / working having chosen common
paramone

595 Dakaris et al. 2013b: 247.

506 SGDI 1347, 1352.

%07 Zelnick-Abramovitz 2005a: 226. In his will, the philosopher Theophrastus simultaneously liberates two of his
slaves, Manes and Callias, under the condition that they work the garden for four more years (D.L. 5.2.55).

5%8 Transl. Meyer (2017: 155).

509 Meyer 2017: 157-158.
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a practice that was present among the people who visited the oracle of Dodona, nor about whether
it would have been, as Parker states, an option the slaves were interested in.>'° Meyer convincingly
argues against the overwhelming presence of paramone in the mantic inscriptions; however her
assumption that deferred manumission contracts are not evidenced in the queries, particularly those
predating the 3" c¢. BC, and that the tablets reveal little about what happened after one was free
can be challenged through the case study of DVC 73 in which a female slave asked about the

possibility of leaving her manumittor during his lifetime.

An inquiry posed by a female slave is a unique piece of evidence in itself. Not much is
known about the lives of enslaved women in the Classical and Hellenistic periods. Literary sources
of the time seldom focused on individuals outside the dominant social group. As a result,
information about female slaves is often presented in the context of someone else’s story. Servants
appear in secondary or tertiary roles, functioning solely as background characters. In Athens, most
“average households” would have been able to afford a domestic slave, which would often be
female. Their work could include shopping, cleaning, cooking, wool-working and taking care of
the children.*! They could enter into relationships with other slaves or free men, if their master
allowed it. Beyond these few pieces of information, not much else is known about their everyday
life. The situation of female slaves in other areas of the Hellenic world is even more obscure, which
is why the inscriptions from Dodona are a remarkable source of data about enslaved women, which
not only provides a rare glimpse into their world, but also presents their perspective, as in the case
of DVC 73, from the late 5 ¢. BC:

®cdc tOoya ayabd ‘Palio €méBeto ai SwwAlayd példer yevécBar dmo Tertdkd (Oovtog kol
aroydpno(ic)
God, good fortune. Rhazia asked whether there would be separation and departure from Teitukos

during his lifetime? 52

Just as with other women mentioned in oracular tablets, Rhazia’s identity is difficult to establish.
Polia is a name that is not attested in any other epigraphic or literary sources; Curbera thinks that

it is a by-form of Padia, a name which appears to be epichoric in Thessaly; but the name might

510 parker 2016: 84.
511 Blundell 1995: 146.
512 Transl. Parker (2016: 84).
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have Illyrian origin, as suggested by Tsalikas.>*® The name of her master, Teitukos, is also unique
to the Dodona tablets, though it is clearly a variant of the Illyrian Tevtkog.%** The names imply
that the supplicant and her master were both locals, living in the neighbourhood of Dodona. After
all, if Rhazia was still a slave at the time of her visit to the sanctuary, she would not have had the

possibility to travel far alone.>*®

Although the question Rhazia poses does not explicitly mark her as an enslaved individual,
it bears a resemblance to other queries that were undoubtedly made by slaves, including another
female slave, Heraklea, who wanted to find out whether they would obtain freedom from their
masters.>'® Furthermore, the woman interrogates the gods specifically about the possibility of
leaving Teitukos during his lifetime. The very particular choice of wording presented in her
question has led to her situation being interpreted as a case of paramone.>!” While Rhazia’s inquiry
does not mention a paramone clause, she appears to be formally bound to her manumittor, unable

to leave him until all the conditions of her freedom are met.>!8

A similar case is attested among the manumission inscriptions from Dodona, in which
Boiskos, Phormiskos, Echenika and Damnagora set their slave Phleucho free with an addendum
that she will be able to go wherever she wants, once Boiskos and Damnagora die and Phormiskos

grows up ([&]¢ ka Boiokoc koi Aapvayopa tedevté[clovt kai oppickog fidon, tp[a]nsicOou

513 Curbera 2013: 431; Tsalikas 2018: 256.

514 Dakaris et al. 2013a: 32. The Latinized version of the name, Teuticus, was documented by Livy as belonging to
an Illyrian tribal leader and emissary sent to the Romans by king Genthios after his defeat in 168 BC. (Liv. 44 31)
515 Eidinow 2007: 131.

516 Eidinow 2007: 100-102; see DVC 3690 and 3003. Eidinow (2007: 102; 2014: 259-560, 262-263) also argues that
another query about staying put was made by a slave woman named Leuka, however the question is too broad to
assess whether Leuka was indeed enslaved. Therefore, the tablet will be omitted in this discussion.

517 Eidinow 2007: 131; Dakaris et al. 2013a: 32; Eidinow 2011b: 262; Pantermalis et al. 2016: 110; Parker 2016: 84.
518 The subject of freedom of movement and migration must be briefly addressed here. One other query topic
ascribed to slaves is that of leaving one’s master. In his analysis of the tablets, Lhote interprets several inscriptions —
LOD 62, 63, and 64 — as referring to cases of freed slaves who seek to separate themselves from their former owners
(Lhéte 2006: 148). All three texts include the verb émeyu, which Lhote links to a manumission inscription from
Apollonia (dated to the 4th c. BC, Cabanes 1997c: 98, no. 385), in which the term iuev dma Aev is used to inform
that the freedman in question can go wherever he wishes. Eidinow, on the other hand, offers a more dramatic
context — she suggests that the inquiries may have been made by slaves planning to escape from their masters
(Eidinow 2007: 101). However, nothing explicitly links these tablets to runaway slaves. As Parker remarks, it is
improbable that enslaved individuals would have been allowed to make such controversial inquiries at the oracle
(Parker 2016: 85). Similarly, Lhote’s analysis, though interesting, remains tenuous at best. After all, questions about
travel were among the most popular ones in the corpus (Parker 2016: 77). Without additional context, as in the case
of Rhazia, it is impossible to classify these queries as belonging to slaves, freedmen or free individuals. See also
Zelnick-Abramovitz 2019.

-118 -



dmon ko 06An).5° As part of their obligations, slaves liberated under the paramone clause were
sometimes required to remain near their former masters in order to serve them.>? In this regard,
Rhazia’s situation is similar to Phleucho’s — both women had to fulfil certain responsibilities
towards their former masters before gaining a larger degree of freedom. Though this method of
manumission was common across the Hellenic world, it is not frequently mentioned in the
manumission texts from Epirus. Among the 26 manumission texts from Dodona from the 41-2
c. BC, solely the aforementioned one involving Phleucho resembles a paramone contract.®?! In his
study of the 31 inscriptions from the theater in Bouthrotos dated to the 39-2" ¢. BC, Cabanes notes
that only 13 slaves out of the 400 recorded were subjected to the paramone clause.®??> Women
dominate in this group, comprising nine of the thirteen cases. The structure of the agreement is
always the same — the freed slave must remain to care for one or more of his or her liberators until
their deaths. The obligation to care for an aging individual (or a child, as seen in Phleucho’s case),
an activity associated with the role of a woman, explains why female slaves were the ones chosen
for the task more frequently than their male counterparts. It is not difficult to imagine that Rhazia
may have been a recipient of a similar agreement ensuring that she would take care of her former
master as he grew old.

Having established the context of Rhazia’s situation, the question then arises about the
reasoning behind her consultation. The fact that a liberated slave wants to know about the
possibility of fully obtaining her freedom is not exceptional. It is what happens to a freedwoman
after her liberation that is of interest. An earlier end to one’s paramone contract was rare, though
not impossible. Zelnick-Abramovitz cites 41 examples of early release out of the 400 manumission
through paramone clauses found in Delphi between 201 BC and 100 AD. Paying a previously
established sum or providing a replacement slave were the usual methods through which a slave
obtained their complete freedom.52® In one instance, the female slave Agathameris was required to
remain with her manumittors until their death, but another inscription shows that eight years later

she was able to pay for a release from her paramone obligations.>?* Agathameris’ case stands out

519 SGDI 1359, 1362

520 Zelnick-Abramovitz 2005a; 225.

%21 Cf. Meyer 2013: 136-161.

522 Cabanes 1974: 206.

523 7elnick-Abramovitz 2005a; 236-237.

524 7elnick-Abramovitz 2005a; 235; SGDI 1918, 1919.
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because not only is it one of the few that tracks a slave’s journey to freedom, but also because her
initial contract did not contain a provision for an earlier discharge. None of the manumission by
paramone texts from Epirus are accompanied by an early release clause. However, Rhazia’s
inquiry seems to suggest that, just as in the inscriptions from Delphi, the termination of the

paramone obligations before the contractually established time period was to some extent possible.

When looking more closely at the Epirote manumission inscriptions, Rhazia’s hopeful
query about a shortened period of paramone is not completely unjustified. The Hellenistic
manumission texts from Dodona and Bouthrotos appear more favourable towards the freed man
or woman than those from other regions of the Greek world, where the manumittors could retain
significant control over their former slave’s mobility, possessions, and even children.’® In the
majority of the Epirote cases, the slaves are manumitted without a paramone clause and
immediately awarded their freedom along with special provisions, securing certain additional
privileges. This is particularly visible in the texts from Dodona, which record three instances in
which the freedom of the former slave’s progeny has been guaranteed, four in which the former
slave is allowed to choose their place of residence and travel at will, and four in which the slaves
are manumitted through xenike lusis, which may have relieved the newly freed slaves from paying
the taxes of the xenoi (a status they would have acquired upon liberation).5?® It is worth noting that
the varying methods and details of manumission point to the circumstances of the slave’s freedom
being at the master’s discretion, placing it alongside Aetolia rather than Athens, where only the

polis dictated the privileges a freed slave could hold.%?’

The status of the former slaves in Epirus was also much more ambiguous than in central
and southern Greece. In his discussion of the Bouthrotos inscriptions, Cabanes presents three
separate cases of freed slaves, two of which are women, who appear twice in the sources: the first
time when they are being manumitted and the second, when they are listed alongside their former

masters as the manumittors of another slave.5?® The role the women, Neaira and Sibulla, play in

52 Zelnick-Abramovitz 2005a: 239.

52 Zelnick-Abramovitz 2005b: 111-112.

527 Zelnick-Abramovitz 2005a: 316-317. In Aetolia, the privileges exempting a person from paying certain taxes,
though previously approved by the polis, were formally granted to the freed slave by the manumittor and not by the
polis.

528 Cabanes 1976: 411-412; Cabanes 1974: The slaves in questions are Neaira (no. 13 and 19), Sibulla (no. 4 and 13)
and Menexios (no. 1 and 30).

-120 -



their families is uncertain — they may be wives, concubines or adopted daughters. They have,
however, moved from the rank of slave to the rank of master, becoming equal to their manumittors
and integrating into the family. Cabanes suggests that the status of a liberated slave not bound by
paramone would not have been inferior to that of their former master or, at the very least, allowed
for a degree of social mobility.>?° Zelnick-Abramovitz builds on this conclusion by placing Epirus
in the broader context of Aetolia, Phocis, and Thessaly, which seemed to have offered manumitted
slaves a less legally restricted existence, as well as provided them with the opportunity to assimilate
into the community, especially when compared to other well-documented areas such as Athens.>°

Where does Rhazia’s inquiry fit into this discussion? First of all, though her tablet predates
Phleucho’s manumission text from Dodona, as well as the paramone inscriptions from Bouthrotos,
by at least 150 years, Rhazia’s contract follows the same rules, which involve serving her
manumittor until his death, implying that the structure of the Epirote paramone-like arrangement
remains consistent throughout the centuries. Rhazia’s mention of the possibility of leaving also
mirrors the clause in Phleucho’s manumission contract about not being able to move away freely

until she fulfills her obligations to her former masters.

Secondly, Rhazia’s question suggests a degree of possible negotiation of her manumitted
status between her and Teitukos, whom she must serve. It is unknown if her contract could have
originally included a clause allowing for an earlier release. Manumission texts containing a
provision for early release are rare in other parts of Greece and completely inexistent in the Epirote
epigraphic evidence from the Hellenistic period. The fact that she does make the inquiry implies
that she must be aware of existing methods allowing for an earlier termination of her paramone.
Rhazia does not specify what she has in mind. Paying for her freedom would have been the most
likely scenario. The worry about producing the required sum could have driven her to ask the gods
of Dodona if she would be able to eventually afford such an expense. A change to her manumission
contract, especially one that might not have had a provision for earlier release, would have also
required a certain amount of bargaining with her former master. The later evidence from Dodona
and Bouthrotos points to the details of a manumission being devised by the manumittor. In light

of this, Rhazia’s broad question might not only refer to her ability to buy her freedom, but also

529 Cabanes 1974: 206-207.
530 Zelnick-Abramovitz 2005a; 319.
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Teitukos’ will to cooperate regardless of the contract binding them. Her mention of anoydpnoic
could imply that she was interested in receiving an additional clause allowing her unrestricted
movement, as seen in other manumission inscriptions from Dodona, a specification which would

have also been to the discretion of her manumittor.

The parallels between Rhazia’s inquiry from the late 5™ ¢. BC and the Hellenistic
manumission texts, though not sufficient to allow a definitive conclusion, can offer some insight
into the late Classical Epirote society’s treatment of slaves. Similarities that Rhazia’s case shares
with those of her later counterparts suggest that certain traditions surrounding manumission, such
as the specifics of the paramone, the role of the manumittor (rather than the polis) in shaping the
manumission contract, and the subsequent status of a manumitted slave, could have preceded the

Hellenistic period in which they are so widely attested.

The slaves visiting Dodona were concerned with obtaining their freedom. Even though the
preliminary theories about the frequent use of manumission through paramone in the tablets cannot
be confirmed, the Dodonean inscriptions do contain hints of examples of delayed manumission,
as well as different worries enslaved individuals may have had concerning the details of their
liberation. Freedom, even if promised, was not guaranteed, driving some of the slaves to seek out
the assurance of the Epirote oracle in whether they would eventually be released by their owners
and on what terms. As Eidinow points out, the degree of control they had over the decisions
surrounding their manumission was limited, which is reflected in their questions that primarily
focused on events that would affect them rather than on their own actions.>¥! However, some of
the queries — the ones asking about which gods to pray to or Rhazia’s tablet — demonstrate a more
active attempt to influence their fate. The claim put forward by scholarship that slaves played
solely a passive role omits the symbolic function the consultation at the sanctuary may have had.
Performing a sacrifice or a prayer in order to secure one’s freedom was one of the few actions a
slave could carry out. Therefore, seeking the counsel of Zeus and Dione should be seen instead as
being proactive through the means available to enslaved individuals, even if those were limited to
the sphere of belief rather than actual legal or social power to influence one’s condition. Though

they only present a narrow image of the life and hopes of slaves, the oracular queries award the

531 Eidinow 2011b: 265.
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slaves a greater sense of personhood than expressed in literary texts or manumission inscriptions,

which failed to show the perspective of the slaves themselves.

3.3.2. Questions asked about slaves

The second distinct group of questions relating to slavery are the ones asked about the slaves. As
many as seventeen tablets appear to have been produced by slave owners.>*? These inquiries can
be divided into three categories: the slave trade, legal queries about slaves, and the relationships
bewteen free individuals and slaves. Contrary to questions present in the tablets attributed to
slaves, their owners were less interested in involving the oracle of Dodona in the nuances of
manumission. Only three inscriptions appear to reference the freeing of slaves, such as DVC
3609:%%

[€ dm]orvopan o i]kéa;
Should I free the house-slave?
DVC 76 is another example:

gnepoti Ackiemddog tov Afa tov Naov kol t[av A]dvav i} Adiov Kai Bevov dmoAvopévet Toido

[....] xoi &AAho T Tpho(c)ovtt

Asklepiados asks Zeus Naios and Dione whether it will be better and more profitable to release

the slave (...) or do something else?

Four inquiries made by slave owners at the oracle were about the acquisition of slaves, as shown
in DVC 853:

<N> 1| Tprépevog avSpodmToda Kavd;
Should I purchase new slaves?

DVC 1591 also addresses the purchase of slaves:

532 Meyer 2017: 152.

533 DVC 856 appears to be a query about manumission as well, though it is fragmentary. Finally, the editors suggest
that DVC 2488 might involve the freeing of a slave due to the use of the verb dgévteg, but the context of the
question remains unclear (2013b: 64).
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[ &]vdpomddio mmoackopue(voc);
Should I buy slaves?

The slaves themselves are referred to in standard and broad terms, with évépdmodov/avépdénodov
used more frequently than Sodlog or oikétnc.>** The verbs mmdokopar and wéopat (to acquire)®®®
were commonly used to describe the act of purchasing.> The latter, in particular, is a feature of

Doric dialects,>?’

which would suggest that the questions about procuring slaves were asked by
inhabitants of the Northwestern Greek region, possibly even from Epirus. This could be explained
by the principle of cost-benefit analysis — the costs and risks of travel to the oracle in order to
inquire about the investment of funds into buying a slave should not have outweighed the cost of
the purchase itself. In his study on slavery in Ancient Greece, Fisher notes that slaves in Athens
cost between 70 and several hundred drachmai; unskilled labourers were not considered
particularly expensive.>3® For comparison, an inscription from the 4"-3 ¢. BC found in Dodona
recounts a sale of a slave for a silver mina.>3 The prices in both locations seem comparable. While
the expenditure involved in buying a slave was not insignificant for an average ancient Greek
household, enslaved servants did not appear to be an outrageously luxurious commodity either —
Epirote society during the Hellenistic period, for example, was not lacking in slaves.>* The fact
that only four tablets can be identified as inquiries about the acquisition of slaves suggests that this
was not an issue believed to require the judgement of the gods. The need for a consultation may
have arisen when the purchase was unusual, such as buying more than one slave at once (DVC
853, 1591), which would have been a greater investment burdened with more risk or procuring a
slave in the context of a scenario which deviated from what the buyer was used to (e.g., a slave of

a specific ethnicity or from particular sellers, as in the case of the Thracian slave in DVC 1387).54

534 The former appears in the tablets fourteen times, while the latter two only four times each (Dakaris et al. 2013b:
496, 508, 531, 561). Most of the questions are simply “about the slave/slaves”, without much more context.

535 Dakaris et al. 2013a: 10. The editors connect the word mumécropat to Thopo.

536 purchase of slaves: ndopatr: DVC 22, 500, 1387; miméoropar: DVC 3207.

537 Méndez Dosuna 1985: 233; Tselikas 2018: 258.

538 Fisher 1993: 45; cf. Jameson 1977/78: 122-146.

539 Cabanes 1976: 583, no. 60; SGDI 1356. According to Aristotle, 100 drachmai equalled to one mina in Athens.
Previously, it had been 70 drachmai (Aristot. Const. Ath. 10, 2).

540 Cabanes 1974: 114; Gallant 1991: 30-33.

541 This, of course, did not mean that slave owners were not concerned about their slaves and did not attempt to
ensure that their property was looked after. In a rather unclear query, DVC 170, Timokrates asked about runaway
slaves that appear to have belonged to him (t@v @euydvtov 60 d6Aov Eovnkdg). Another master (DVC 2287)
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Another mark of locality in the queries is, as argued by Meyer, the reference to the regional

slave markets, as seen in DVC 3473:

gnepotit Thav[oc Tov Afo tov Néiov] koi tdv Awdvav me[pi mappovig 1 oV oi]kétay Tov
dneiha[pa- - -] TOov an’ Axtiov &npidp[ov- - -] Awdovaio[i]g dcomep [- - - kai] 1| EogTan

7o papuovos- - -]

Silan(os) asks (Zeus Naios) and Diona abo(ut — the sl)ave the one I too(k ...) the one I purchased
from Actium (...) for/to the Dodonaians, as much as (...) and if it/he will be pa(...).%*

While DVC interpret Aktion to be the name of the seller, Meyer argues that the tablet more likely
mentions the city of Actium.>*® After all, the polis is evidenced in the tablets; it is referenced in
DVC 1156, while the Actia games appear in DVC 3220 and LOD 122. The slave market held there
was incorporated into the festival at the sanctuary of Apollo.>** Through an analysis of the shape
of the letters, Meyer dates the inscription to the 3 ¢. BC, thus linking it to the height of Actium’s

position as a slave trade center in the first half of the 3" ¢. BC.>*

While the origins of the slaves are more difficult to gauge than where they could had been
purchased, the Dodonean corpus offers some insights in this regard as well. In DVC 1387 the

potential buyer specified the ethnicity of the slave they have in mind:
néna mep Opakog; >4
To buy a Thracian slave?

The Thracian assignation is not surprising, as Thrace was one of the major regions that supplied
the Greeks with slaves.>*” While warfare and piracy ensured that Greeks, regardless of gender, age
or social status, could also find themselves sold into slavery, many of the slaves in the Hellenic

world were, in fact, of barbarian origin.>*® Onomastics can also be of help in identifying

wanted to know to which deity he should pray concerning his slaves. Finally, Kratippos (DVVC 1572) and Eulkis
(2242) inquired about the health of their house slaves (roixétat). See Parker 2016: 84-85.

542 Transl. Meyer (2017: 156).

543 Dakaris et al. 2013b: 272; Meyer 2017: 156.

54 Blawatsky 1974: 497-500; Garlan 1988: 54; Dillon 1997a: 216.

545 Meyer 2017: 157. See IG 1X 12 2, 583, which presents the tax rates imposed on the slave trade by the Acarnanian
League.

546 DVC (2013a: 343) interpret némo as an abbreviation of mémopat or TEmTAUEVOC.

547 Fisher 1993: 37.

548 Garlan 1988: 46-50.
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information about the slaves, though, following Masson and Curbera’s remarks, it must be
remembered the Greeks did not have names they specifically assigned to slaves.>*® However, the
context in which they appear can help designate them as enslaved individuals, as in the case of
Tata from DVC 3354. The name itself is lllyrian in origin, suggesting that the slave woman was
either from that region or from a nearby area in contact with the Illyrian language.>® The
connection with Illyria is notable, since it was the dominant source of slaves in the north-west.>%
Pausanias recounts raids conducted by the Hlyrians in Epirus during the late 3" c. BC, as well as
their enslavement of the people of Mothone.>®? As neighbours to the Epirotes, they were both a
supplier of slaves and a threat to the safety and freedom of those living at their borders. DVC 3132,

from the mid-4'" c. BC, offers further evidence of the slave trade with lllyria.
10D avdpoamddov<ov> Tav dikav Sikafodpot Tkidapkag QKA tod[t]av >3
Shall I, Skidarkas, proceed quickly with the private legal case of the enslaved captive?°*

The name in the query is believed by Tselikas to be Illyrian, while the dialect of the query has been
identified as Western Thessalian=%° Tata, Skidarkas, and possibly Rhazia — the presence of these

Illyrian names in the tablets reaffirms Illyria’s reputation as a slave trade hub.

DVC 3132 is also an example of the involvement of the oracle of Dodona in legal cases
connected to enslaved individuals. The supplicant sought to find out whether immediately pursuing
legal action was the optimal decision to make. The exact nature of the term used in the query —
dikn avdpamddov — is unclear. Beauchet has suggested that it refers to the claim on a slave.>*

549 Masson 1973: 21; Curbera 2013: 421.

550 Curbera 2013: 420. The name is attested six times in Epidamnos-Dyrrhachion (IDyrrh 49, 391, 392, 393, 394,
395).

%51 Garlan 1988: 48. The Illyrians were among the groups living on the margins of the Mediterranean world, that
specialized in piracy and raiding.

%52 paus. 4.35.5-6.

553 Transl. Eidinow (2007: 103). Eidinow also proposes to read QKA as axa. The dialect of the query has been
identified by Méndez Dosuna as Western Thessalian, establishing the supplicant as a resident of a region in
proximity to lllyria (Meyer 2017: 152).

554 There are two interpretations of Txidapxag in DVC 3132. According to the first, proposed by the editors of the
corpus, the name is feminine and in the genitive case, making Skidarka the object of the query (Dakaris et al. 2013b:
201). The second interpretation, which has garnered more support among scholars, assumes that Sidarkas, read in
the nominative, is the name of the male supplicant who is making the query about an unnamed slave (Eidinow 2007:
103; Meyer 2017: 152; Tselikas 2018: 256).

555 Tselikas 2018: 256; Meyer 2017: 152.

5% Beauchet 1976b: 513-515.
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Ownership disputes are further attested in the oracular corpus. For example, in LOD 123, the

consultant attempted to figure out who was responsible for the enslavement of another woman:

[0]edg. TOYO dyabd — 0Ok avdpomodi&ato Apywvidac Tav Apiotokréog dolov ovde Apyéptog 0

Apyovida vi0g 000¢ Zmcavipog 6 Apyxwvido d0DAOC TOKA EmV T} TOC YOVOIKOG;

God. Good fortune. Did Archonidas not enslave the servant of Aristokles or was it Archebios son

of Archonidas or Somandros, at the time he was the slave of Archonidas or his wife?

The query, dated to the 4" c. BC, was most likely made by Avristokles, whose female attendant had
been unrightfully taken. Lhéte theorizes that Aristokles was a priest.>>” After all, the term “&0{o¢”
was often used to designate a servant belonging to a temple.>%® Therefore, the woman had perhaps
already been a slave, who was later stolen from her original owner.>>° Arguments over the rights
to a slave were not unheard of. Epigraphic evidence, such as the Gortynian inscription from the 5"
c. BC, which discusses the legal procedures surrounding disputes over the ownership of a slave,
demonstrates that slaves could be abducted from their masters and that an owner’s property rights
to an enslaved individual could be contested.®®° The mention of Sosandros’ former status as a slave
in LOD 123 is also of interest. His manumission may have been connected to the kidnapping of
Aristokles’ attendant, who could have been traded for his freedom. After all, in certain cases of
paramone, the contract allowed for an earlier release if the freed slave could provide a
“replacement” to serve in his or her stead.>®* What remains striking about this oracular query is
the precision of the accusation, as well as the involvement of an entire family in the crime.
Furthermore, the purpose of such a consultation poses a fascinating conundrum — the location of
the kidnapped woman was clearly known, so what use would the oracle’s ruling have had? Perhaps
the supplicant sought to use this information to provide evidence of the crime and retrieve the
servant or to pinpoint the person, from which to seek compensation for the crime. After all, DVC
3132 proves that the oracle of Dodona was consulted about the validity of pursuing legal action in

slave-related cases.

557 Lhote 2006: 254.

558 |LSJ s.v. doloc.

%59 Parke 1967: 271.

60 1C IV 72,

%61 |_hote 2006: 254. Zelnick-Abramovitz lists several examples from Delphi and Calymna, in which the manumitted
slave is allowed to either purchase or raise another slave, who will take their place at their former masters’ side
(2005: 236-237).
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Finally, DVC 1422 reads:
& 10D moudo[A]étov moic poletay Exov Toyorur;>8?
Will I succeed in initiating court-proceedings against the slave of a slave-killer?°%2

Presumably the author of the query was the one whose slave was killed. Seeking retribution for
the loss of a slave would have been the natural course of action. Evidence from classical Athens
demonstrates that even an enslaved individual was awarded some degree of legal protection.>®*
The murder of a slave could result in a suit brought against the accused. However, in DVC 1422,
the legal action appears to be directed towards the slave of the murderer, instead of the guilty party,
possibly in an attempt to obtain reparations for the loss of one’s property by seizing the slave as
compensation. The nuances of this query, just as in the two other “legal” texts, are not precise and
perhaps it is the very murkiness of the situations described in the inscriptions that led the
supplicants to visit the oracular sanctuary in the hopes of obtaining clarity on how to proceed in

these unusual instances.

Another aspect on which the oracular tablets help shed light is the complexity of
relationships between free people and slaves. Two tablets contain queries about the fate of families
of slaves. The first, DVC 22, is dated to the late 5" or early 4" c¢. BC:

ITept Kopu(d)arrag kai tdv KopvddArog maidwv motepa ko tuyyavolu temapuévos [klabdmep

ToTnp;

Concerning Korydalla and Korydalla’s children. Will I succeed in acquiring ownership of them
as their father?

The second query, DVC 2383, was written in first half of the 4" c. BC:
[Totepov Aprotofodrav kai T wondio Kopd Koi Ao,

Will I bring back and free Aristoboula and her young children?

%62 DVC (2013a: 352) amend the text to: € Tod modo[A]éTov maida pHoAeTaY EXOV TOYOLLL.
%63 Modified translation by Meyer (2017: 152), who accepts the emendations proposed by DVC.
564 Aristot. Const. Ath. 57; Morrow 1937: 213. Wrenhaven 2012: 65.
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The two cases appear to have been local — Aristoboula’s name is well-attested in Epirus and the
query about Korydalla contains Doric features.>®® The situation in DVC 22 seems clear. A male
supplicant, who has fathered children with an enslaved woman named Korydalla, wishes to know
if he will be able to purchase her and their offspring. Sexual relations with female slaves were not
prohibited in the Ancient Mediterranean world. Sleeping with one’s own slave was not formally
penalized, nor was it particularly frowned upon.®®® Examples of sexual or familial relationships
between masters and their slaves can be also found in manumission inscriptions. In a text from
Chaeronea from the 2" ¢. BC, a man frees his slave son, born to him and to his slave fosterling.>¢’
Another example of manumission, this time of both the children and their mother, is the case of
Zosimos of Phthiotic Thebes, who not only freed his sons, but also allowed them to use his name.
Afterwards, he manumitted his daughter and the woman who bore him his children, who is named
in the inscription as his wife.>®® Zelnick-Abramovitz argues that slave-concubines were not
uncommon and that the children they gave birth to could even come to be acknowledged by their

fathers as legitimate heirs, especially if there were no other surviving male offspring.>®°

Considering how prevalent the question about having children is among the Dodonean
tablets, it is not surprising that the high mortality rates or problems with fertility may have
encouraged some masters to adopt their children born to slave women. The practice of freeing and
publicly legitimizing one’s progeny appears to have also been customary in Epirus. In SGDI 1348,
a manumission act from Dodona dated to the 3" ¢c. BC, a woman named Kanthara was liberated
and described as the “free daughter of Krateraeus”.>’® As discussed in the aforementioned case
study of Rhazia, there are three documented instances of the inclusion of a former slave into the
family in the manumission acts of Bouthrotos from the Hellenistic period, two of which pertain to
women.>"! Local practices seemed to allow for the integration of a freed slave into Epirote society,

therefore the inquiry about the acquisition of Korydalla and her children could conceivably have

565 Aristoboula: Attested in Molossia (SGDI 1353). The name is only attested 10 times in epigraphic material.
Another Aristoboula is referenced in DVC 1028. This, along with the Molossian inscription dated to the 4™-3" ¢,
BC, suggest that it could have been a name more frequently used in Epirus. Korydalla: Tselikas 2018: 258.

%66 Scheidel 2011: 111.

671G V11 3301.

%68 SGDI 1803 and 1935; Lazaridis 1975: 647-648, no. I, 11 7-13.

%69 Zelnick-Abramovitz 2005a: 168-169. Bearing a child to a free man could result in the slave woman’s freedom as
well.

570 Meyer 2013: 149-150. Though the name(s) of the manumittor(s) are missing from the inscription (with the
exception of the suffix -A1g), Meyer proposes that Krateraios would have been one of the people freeing Kanthara.
571 Cabanes 1976: 411-412.
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been aimed at eventually manumitting the group. However, it must be noted that the man asking
about Korydalla was most definitely not her owner, at least at the time of the mantic consultation,
a fact that sets DVC 22 apart from the scenarios presented in the manumission inscriptions
mentioned above. Nonetheless, literary evidence, as well as iconography on pottery, provide
examples of free men engaging in sexual relations with slave women who presumably were not
their property, such as prostitutes or hetairai.>’? In Menander’s Epitrepontes, a hetaira is even told
to pretend that the child she bore belonged to the free man who raped her, as that would ensure
that he paid for her freedom.>”® The exact nature of the relationship between Korydalla and the
supplicant cannot be inferred from the query, but it appears that affection for the slave woman and
her children or the will to ensure the continuity of one’s family line drove the supplicant to visit

Dodona.

The query about Aristoboula and her progeny mirrors, to a certain extent, Korydalla’s
situation. Though it is not explicitly stated that the person making the inquiry begat her children,
the interest in their safety implies a close connection and sense of duty towards them. However, in
the case of Aristoboula, the supplicant clearly intended to free her and her children. It is difficult
to say whether he was a free man or a former slave. Though relationships between slaves were
monitored by their owners, some, such as Xenophon, believed that allowing them to have children
was an incentive to make them remain obedient.>’* After being manumitted, a freedman would
find himself in a precarious financial and legal situation, which could make reconnecting with his
still-enslaved family difficult, driving him to consult the oracle about the possibility of buying the
freedom of his family members. The notion that a relative would finance the manumission of their
kin, especially in the case of children and parents, was not farfetched. A Thessalian inscription
from the 1 ¢. BC has been theorized to address a similar situation — a slave-woman paid the fee
for her children who were manumitted with her.>” In another manumission act from Delphi, a

father financed the release of his daughter.5® Ensuring the freedom of one’s family, even if the

572 Wrenhaven 2012: 71.

573 Men. Epitr. 538-540.

574 Xen. Ec. 9, 5; Lacey 1972: 137-138; Garlan 1988: 52.

575 AE, 1923, 126, no. 364; see Zelnick-Abramovitz 2013: 47.
576 FD 3.2.216. See Tucker 1982: 227-229.
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person providing the funds remained a slave themselves, appeared to be a priority among enslaved

individuals.>”’

A second interpretation of DVC 2383 can also be offered. The noteworthy feature of the
query about Aristoboula is the language used by the supplicant. The verb Ab® is only used in this
instance; for comparison, in three other inscriptions concerning the freeing of a slave, the masters
making the inquiry employ émoAbw or aginut to signify the act of releasing.®’® In its middle voice,
AMopat can be understood as “release by payment of ransom”. Similarly, kopilw carries the
meaning of “to recover, to bring back”. The verbs paint an image of a scenario, in which the woman
and children in question may have been taken captive and enslaved during war or as a result of
piracy. Other inscriptions in the corpus, such as DVC 729, refer to paying a ransom.>”° It is perhaps
not accidental that avdpanodov is the most frequently used term to describe enslaved individuals
in the oracular tablets. Literary evidence provides many examples in which the word explicitly
refers to war captives.®® Although, as Meyer remarks, one should be careful in assigning very
specific meanings to avdpdamodov as it could also be used to simply describe a slave®, the
deliberate choice of the term by supplicants may have implied that the slaves had indeed been
captured during raids or military conflicts, especially when considering the proximity of Illyria
and its slave trade resulting from piracy. Having established this, the inquiry about Aristoboula
and her children can be understood as a question concerning the safe retrieval of individuals
reduced into slavery. Those enslaved under such circumstances could be ransomed by family

members or friends.582

The queries made about slaves are not numerous when compared to other types of questions found
in the oracular corpus. Slave owners did not appear to consult the oracle of Dodona often about
the management of slaves. The subjects of purchasing or manumitting enslaved individuals were

rarely brought up, with the exception of instances that may have involved higher financial risk

577 Hopkins 1978: 165-166.

578 DVC 76, 3609, and 865. See Meyer 2017: 153.

579 [0g0¢ toy]av. [én]epotéin [--- Ao N]&uov koi Awwvny [---] §} uf dpydpia ikatt A[---Jot dmovol A[--- Adov] kai
auewov [..]/ God, good fortune. (...) asks Zeus Naios and Dione (...) if it would not be better and more profitable to
pay the ransom money

%80 The term avdpéamodov is used, among others, by Herodotus in reference to the Miletan women and children
captured by the Persians (6.19.3), by Thucydides in his description of the enslaved population of lasos (8.28.2-4),
and by Xenophon, in his account of the plunder of Asia by the Greeks (Anabasis 6.6.38).

%81 Meyer 2017: 152.

%82 Fisher 1993: 38.
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(such as buying more than one slave at once). Rather than quantitative, the information the tablets
provide is qualitative, allowing for insight into both the local slave trade, as well as some of the
dynamics between slaves and non-slaves. The majority of the inquiries made about the acquisition
of slaves contain Doric features, thus suggesting that the consultants asking the questions could
have been locally based, within proximity of Dodona. Moreover, the mention of Actium as a place
of purchasing slaves, along with the identification of Illyrian slaves in the tablets, brings to light
some of the slave trade connections in the Northwestern region of the Hellenic world. The tablets
also highlight the complexity of relationships between slaves and non-slaves. The questions about
Korydalla, Aristoboula and their children reveal the familial connections that transcended one’s
social status. In Korydalla’s case, the male supplicant wished to purchase her and the children he
fathered with her, simultaneously acknowledging his paternity; in Aristoboula’s, the consultant
wanted to know whether freeing her and her progeny was possible — perhaps evidence of a family
torn apart by the capture and enslavement of the mother and the children. Other examples of
unlawful enslavement or ownership disputes can be found in the mantic queries, as supplicants
seemed to consult the gods on whether pursuing legal action was wise or simply asked for the
culprits to be named. What is notable is the dominance of female slaves as the subjects of these
inquiries (when the gender can be established), further accentuating the insecurity of the position

of a female slave in Ancient Greece.

3.4. Health, illness, and the oikos

While the oracle at Dodona is not recorded as a sanctuary connected to healing, over one hundred
lead tablets have been identified as addressing the topic of health and illness.>® When comparing
this number to those of the inscriptions concerning spouses and children, it can be noted that,
though not quite as frequent, inquiries about healing, sickness, and cures were among the more
commonly asked questions. Although no anatomical votives or reliefs, often associated with sacred
spaces dedicated to healing such as Asclepieia, were found near the shrine of Zeus Naios, the gods

of Dodona were evidently trusted to provide their visitors with help concerning medical issues.

583 Dakaris et al. 2013a: 44; Chaniotis 2017: 52. Chaniotis classifies 99 tablets as relating to the broadly understood
subject of “health”, along with six tablets previously discussed by Lhéte (LOD 46, 66, 68, 71, 72, 73 and, possibly,
69).
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After all, the line between oracle and healing sanctuary was not always distinct and consulting
with the divine concerning one’s health was common practice. Sick supplicants would visit the
temple of Asclepius in Epidauros in order to undergo the process of incubation, during which the
god would bestow upon them epiphanic dreams with information about the remedies to their
ailments.>® However, epigraphic evidence from the site demonstrates that while obtaining a cure
was the main objective of incubation, some, such as Kallikrateia who was seeking the location of
a treasure hidden by her late husband, asked Asclepius for help and guidance in other matters.°°
Divination practices and healing were often closely associated with medicine in the ancient Greek

world.>8

The people visiting the Dodonean oracle with questions about health appeared to be
predominantly the residents of Northwestern Greece. LOD 65 is the only inscription that mentions
a specific location — Ambracia — from which the supplicant hailed. Nevertheless, the analysis of
the texts from other health-themed tablets demonstrates a dominance of local alphabets and
dialects. LOD 66 and 67 have been identified by Lhote as written in the Corinthian alphabet,
possibly designating the person making the query as a resident of the Corinthian colonies, while
four of the other six texts concerning cures and illnesses in his corpus also contain grammatical
elements that mark them as Doric.%®” The tablets from the DVC corpus similarly seem to favour
the Doric dialect.>®® Texts, such as DVC 481 and 2401, were inscribed in the Corinthian or Epirote
alphabet.>® Another prominently represented group are the Thessalians, particularly those using
the Pelasgiotis variant of the dialect.>® The proximity of Thessaly to Dodona explains the
comparatively high number of visitors from that region. Individual examples of tablets containing
clear examples of other dialects or alphabets (from Boeotia, DVC 313, or from Tarentum, DVC
1402) have been identified by scholars, but they do not evidence any noticeable pilgrimage patterns

revolving around health-related issues from other areas of the Hellenic world.>%

%84 Stoneman 2011: 119.

%85 |iDonnici 1995, no. C 3.

%86 Collins 2008: 36; Stoneman 2011: 114-115.

%87 |_hote 2006: 153-155, 157-164.

%88 |n fact, the spelling of the word Vyigia has been cited by Méndez Dosuna as one of the features that helps
establish the dialect of the inquiry (Méndez Dosuna 2018: 270).

%89 Dakaris et al. 2013a: 149.

59 Examples include DVC 556 and 1134, as well as DVC 1369 and 2641, in which Dakaris et al. establish the
names of the supplicants as Thessalian.

%91 Dakaris et al. 2013a: 108, 347; Méndez Dosuna 2018: 270.
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Both men and women consulted Zeus Naios and Dione about medical problems. Though
more masculine names — at least twenty-four — appear in the tablets, following the overall trend in
the corpus which favours men as the dominant group among the supplicants, at least three feminine
names have been identified: Areia, Euanaxa, and Nikokrateia.>%?

DVC 3346. "Apsia nepi vo[cov]
Areia. About the illness.

DVC 1134. [Zeb Ndile Evava&o npac(c)o[voa kat vooei]patog tivvt ke Og[odv av(a)tiB]évoa

VY1eic yév[orro];

Oh Zeus Naios, Euanaxa asks to which god she should sacrifice in order to succeed against her

illness and become healthy?

LOD 46. 'Totopeil Nikokpat[eta tivi Oedv Obovco Adiov kai duevov mpaocotl Koi TG vOGou

novoa(t)to

Nikokrateia inquires to which of the gods should she sacrifice in order to do well and end her

illness?

All three women turned to the oracle in a time of emergency but displayed different attitudes.
While Areia’s consultation is broad and appears to be a question about the possibility of becoming
healthy, Nikokrateia and Euanaxa’s inquiries look for a concrete solution to their problem. By
asking about the gods to whom they should sacrifice, they use the oracle as a method of obtaining
treatment. This approach was not uncommon; supplicants frequently asked about ritual procedures
which would help them.®® When compared to evidence from healing sanctuaries such as
Epidauros however, the lack of gender-specific medical conditions may seem somewhat
surprising. Votive breasts, vulvas, and uteri were found in Asclepieia across the Hellenic world.>%*

The consultations at Dodona made by the women did not specify what type of diseases they were

%92 A fourth, unnamed woman consults about her eye illness in DVC 3907. The small number of female supplicants
inquiring about health is unexpected. Women readily participated as worshipers and supplicants in cults related to
healing deities such as Asclepius (Dillon 2002: 27). Perhaps their underrepresentation in the oracular corpus of
Dodona can be, in part, attributed to the lack of identifying names or gendered verbs in many of the inquiries.

59 parker 2016: 83.

5% Dillon 2002: 28-29.
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seeking help with (likewise, it should be noted that men’s questions do not reference male-only

illnesses).

Visitors at the oracle appealed for help not only for themselves but also for relatives.>® In
DVC 1384, Ladikos asks about the well-being of a woman, possibly his wife.>® An analogous
question seems to emerge from DVC 3508, where a husband consulted about the health of his

spouse.>®” Another inquiry appears to revolve around the state of health of the supplicant’s mother:

Mexias asks Zeus how to be healthy (...) of the mother (...)

Parents also travelled to Dodona in order to ensure their children’s health.>®® As the large number
of previously discussed queries containing pleas for descendants indicates, children were very
important to their families. The tablets do not reveal any bias towards care for progeny of one

particular gender. Lhote’s corpus provides one example of a father worried about his son:

0cdc. ToY0. ioTopel Acdvtiog mepi Tod viod Adoviog 1y doceiton Vygio Tod vooHuotog Tod &mi

n[ac]tod(?) 6 Aaletai viv;P

God. Fortune. Leontios inquires about his son Leon. Will he regain health from the illness of the

breast which affects him?%%
Two other fathers were concerned about the health of their daughters:
DVC 1217. [rep xop]aov hvy[eiog ---Jhog i ka [---]

Concerning the daughters’ health (...).

5% Eidinow 2007: 136.

5% Adducoc mep’ Vyeiog Moveipa[g] / Ladikos. About the health of Poneira

97 [mep]i yov[oukog vyi]elag / Concerning the wife’s health

5% DVC 2763. This interpretation follows the suggestion of the editors of the corpus that the inquiry concerns the
health of the mother (Dakaris et al. 2013b: 124).

5% Evidence of parents making pilgrimages to sanctuaries in place of their children has been discovered at other sites
as well. In Epidauros, one of the inscriptions describes the case of the mother of Arata of Lacedaimon, who visited
the Asclepieion to secure her daughter’s health (LiDonnici 1995, no. B1).

600 OD 73.

601 |_hote 2006: 164-165.
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DVC 3174. O¢og : thya. : Mvacé(ag) [rep]i tag Ovyatpog motepd ko Iatovi[ag] xepoi ypevuéva
huyw(i)vo[t] [JE[..JAIE].....]| AL’ éEvyrovel

God. Fortune. Mnaseas. Concerning his daughter. Will (she) become healthy if the hands of

Paionia are used (on her) | but will fully recover health.

The gender of the children mentioned in LOD 69, DVC 3044, and DVC 58 is unknown, but the

inscriptions remain examples of seeking aid in curing one’s progeny:

LOD 69. énepotel Apovvrag Afia NoJiov xoi Atdvay § Adov xoi duet[vov to]d moudog [---]

raydoacor;

Amyntas asks Zeus Naios and Dione if it is better and more profitable to wash in the spring the
child’s (...)?%%

DVC 3044. [--- ne]pi Oyeiog ma[1d0g]
Concerning the health of the child/children.
DVC 581. [repi] vy(Yeiog [Epo]i kai ye[vedt]
(Concerning) health for me and my progeny

The ones making the consultations in place of their relatives appear to be solely men. In two other
example confirming this trend, DVC 2242 and LOD 68 respectively, Euklis sought to find out
which god to propriate in order to ensure health for himself and his household slaves, while
Antiochos made an inquiry about the well-being of his father and sister.®®® This may result of
men’s role as the heads of their households and, therefore, the ones charged with care over

relatives. In four of the tablets, the inquiries directly referred to possible cures through medical,

802 |_hote 2006: 160; SGDI 11, no. 1588. The interpretation of maydcacOou is uncertain. This translation follows the
suggestion of Hoffmann and Lhote, who suggest the verb to be linked to maydopon (to wash in a spring). There is no
indication as to what body part belonging to the supplicant’s child was supposed to be bathed. Hoffmann
supplements the inscription with 766a (foot), but, as Lhote remarks, there is no indication in the text that can
confirm such an interpretation.

893 Concerning DVC 2242: Though the name Euklis is a feminine one (LGPN sv EdkAig), the supplicant making the
inquiry is clearly male and is referred to per “odtod” in the inscription (Dakaris et al. 2013b: 6). The name is,
therefore, perhaps a dialectal variation of another, for example the more common “EvxAfic”. Concerning LOD 68,
cf. Lhote 2006: 157-158 and Meyer 2017: 152. The gender of Antinochos’ sibling in LOD 68 has been contested by

Eidinow, who interprets ddeko[€]dg to mean “brother” (2007: 106).
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magical, or ritual means, suggesting that if the supplicant made the effort to travel to the oracle to
consult about someone else’s health, they were interested in obtaining a more pragmatic and
precise answer concerning the remedies rather than simply being told whether the person in

question would eventually heal.

The level of detail of the information about the medical condition of the person making the
consultation or their relatives differs from tablet to tablet. Some of the inscriptions were very vague
— approximately sixteen simply contain the phrase “about health” (mepi vyieiag) or a variation of
it. These requests appeared to fulfill one of two functions. In certain instances, the reference to
vyiewo was formulaic, accompanied by pleas for general well-being along with safety or good
fortune. 8% In other cases, however, the inscriptions concerning health referred to an illness or
specific physiological issues experienced by the sanctuary’s visitors. The queries vary in terms of
the level of detail, though a noticeably recurring element is the mention of ocular problems. Eyes
and eye-sight are brought up about twenty-six times.%% Texts such as DVC 3296,5% focus on
regaining one’s sight rather than on curing other types of known ocular ailments such as diseases
of the eyelids.®%” The terminology of the health problems could, in fact, be very precise, as in DVC
1780 and 2549, which respectively mention jaundice (iktepoc) and leprosy (Aémpa), both terms
found in the Hippocratic Corpus.®® The choice of wording appears deliberate — the supplicants
were exact in their requests and instead of asking broadly about health, which was also common
practice, they focused on specific body parts or ailments. The recurrence of the motif of the eye,
therefore, should not be seen as a coincidence, but rather as evidence of a connection between the
oracle and ocular illnesses. Parker suggests that this may indicate that either the sanctuary of
Dodona was linked to medical practices or beliefs that involved curing eye diseases or that ocular
illnesses may have been particularly common in the region.8% Correlations between the frequency
of specific anatomical votives at healing sanctuaries and local susceptibilities to specific medical

conditions or ailments have long been theorized about, for example in the case of votive heads

804 DVC 2468. Tlepi Hyeiag xai cwmpi[og] / About health and safety; DVC 558. Aswokpatng énep[wtijt tov Ao
n]epi huyieiag kai év[tuyiag] / Deinokrates asks (Zeus) about health and good fortune

895 DVC 118, 384, 556, 573, 730, 968, 1393, 1466, 1803, 1921, 2090, 2145, 2193, 2329, 2379, 2879, 2911, 3119,
3204, 3296, 3524, 3528, 3907, 3933; LOD 71 and 72.

808 vp@v evt[vyoi Ka ---] / To see well

807 The awareness of the distinction between various illnesses of ocular tissues in Antiquity has been argued by
Jackson based on the different types of representations of eyes in votives (Jackson 1988: 160-161).

608 Byl 1992: 79 and 85; Hp. Aph. 3.20 and 4.62.

609 parker 2016: 83.
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discovered at Ponte di Nona and associated with headaches, believed to be a byproduct of
symptoms of malaria, which was prevalent in the area.®'° However, eye-related afflictions seemed
to be a fairly common problem throughout Ancient Greece, as attested by the miracle inscriptions
from Epidaurus, of which ten mention the curing of blindness or ocular illnesses.®!!* Chaniotis notes
as well that among the confession inscriptions from Phrygia and Lydia, diseases of the eyes were
among the most frequently described medical conditions.®'? He speculates that the assumption of
their divine origins may have arisen from the fact that such problems as sight loss are often not
caused by external factors, leading the afflicted people to believe that their health issues were
caused by an angry god. Blindness and other problems with sight were a debilitating condition,
which would heavily impact one’s life. Since ancient Greek physicians did not possess the ability
to cure most ocular ailments, divine intervention must have appeared as the only other valid
solution. Therefore, perhaps the explanation of the prominence of questions about eyes lies more
with the perceived affinity of the oracle in these matters rather than with the local population’s

predisposition to eye-sight problems.

Some of inquiries about conceiving children could be categorized as medical queries —
problems surrounding childlessness were often brought before healing deities.®*2 The tablets reveal
that the supplicants of both genders worried about their ability to procreate or the fertility of their
spouses.®!* The act of asking about which deity to propitiate in order to obtain divine assistance
with pregnancy mirrored similar requests directed to the oracle about health and ailments. The
supplicants were seeking a practical method — in these cases involving ritual practices — that would
ensure progeny. However, unlike Asclepius, the gods of Dodona are not recorded as directly curing
infertility. In fact, there is mention at Epidaurus of an Epirote woman, Andromache, who visited
the Asclepieion in order to gain the help of the physician-god in conceiving a child, at which she
succeeded through Asclepius’ intervention.®'® Based on this example, along with the scarcity of

tablets addressing the matter of progeny among the documents which had been published at the

610 Cf. Jackson 1988.

811 LiDonnici 1995, nos. A4, A9, Al1, Al18, A20, B2, B12, B20, C22, D3. The motif of ocular disease can even be
encountered in fictional accounts of healing. In Aristophanes’ Plutus, the titular god of wealth becomes blind and
regains his sight only with the help of Asclepius. (Aristoph. Pl. 727-734)

612 Chaniotis 1995: 327-328.

813 Dillon 2002: 30.

614 For example: LOD 41, 46, 48; DVC 2552.

615 |_iDonnici 1995, no. B11.
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time, Piccinini argued that Dodona was not an oracle that specialized in solving fertility issues.

However, since the publication of the DVC corpus, the number of inscriptions concerning
pregnancy has significantly increased. The suppliants at the sanctuary were not only interested in
finding out whether they would ever have progeny, but — more importantly — wanted to know what

“cure” in the form of prayers and sacrifices would guarantee this success.

Supplicants regularly asked the oracle about which god or hero to address and propitiate in

order to regain or ensure their health, as seen in DVC 1393:

[®]paciBorog tivt ko ey OOc[ag] kai hiha&apevog T10g dntidho[g h]uyiéotepog yévorro;
Thrasybolos (asks) to which god to sacrifice and appease in order to have healthier eyes?
Similarly, in DVC 97:

[Totepa 6 Be0g ibmra,

Will the god cure?

The belief in the divine origins of illnesses has a long history in Hellenic culture and can be traced
back to the archaic literary tradition.®*” The motif of seeking the counsel of oracles or healer-seers
is present in various ancient sources; in the Iliad, for example, Calchas recommends to the Greeks
to perform sacrifices to Apollo, in order to soothe his anger over Chryseis and stop the plague he
sent on them.®'® Despite the development of Hippocratic medicine and the growing social
significance of physicians, the conviction about gods cursing mortals with illness and misfortune
lasted well into the Imperial period and was attested across the Mediterranean world; propitiatory
inscriptions from Phrygia and Lydia show that locals believed that the medical issues they or their
relatives had were caused by a slighted deity and could only be cured by an adequate sacrifice or

admission of sin.51°

That an ailment was the punishment of an offended god or hero is perhaps best illustrated
by DVC 118, in which a supplicant appears to have made a consultation on behalf of Xenon:

616 Piccinini 2015: 146.

617 Hesiod, Works and Days, 238-245; Panagiotidou 2016: 81.

618 Hom. I1. 1. 93-100.

619 For a discussion on the divine origins of health issues, particularly in Phrygia and Lydia in the 2"-3" c. AD, cf.
Chaniotis 1995: 323-344.
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Zévovt mepi [t]od [6]eBoiu[oD] 1 dmd Oedic ot aite ob;
For Xenon. Concerning the eye. Is it (the illness) from the goddess or not?

Similarly, DVC 22482 and possibly DVC 3907%! imply that the reasons for the suffering of both
supplicants could have been ritual impropriety or divine retribution. In another tablet, DVC 556,
the relatives making the consultation, wanted to know how to avoid the spread of an ocular disease

within their family:

0g0g O dyaBd- €pmTdt Aythaidag Kol ol GVYYeEVEEG TEP TOD APPOCTEUNTOC TOV OQOAAUDY TOV
ol atépec Appwaotnoaey ol 6Tt kivvl ke Bedv dpavteg Tolc Aowmoig otdpa yevnOeie kai vyiela,
God, good fortune. Agilaidas and his relatives ask concerning the illness of the eyes of which the

fathers fell ill, if there is one of the gods to whom sacrificing might put a stop (to the illness) for

the future and health?

As argued by Chaniotis, the request of Agilaidas and his kinsmen implies the belief that the
medical problems the family faced resulted from some sort of inherited punishment from deities.??
The Dodonean tablets confirm that the belief in a divine origin of certain ailments circulated among
those visiting the sanctuary. Therefore, propitiating the appropriate deity was one of the strategies

in addressing health crises.

The oracular tablet corpus even contains a few examples of answers that can be understood
as the names of the deities that needed to be appeased. The tablet LOD 67 holds two inscriptions,

one on each side:

Q: tivt {I} ka B0V evEdpevog mpa&on Aa Emi voor Exe;

To which god to pray in order to achieve what he has in mind?%%
A: hvuyie(a)

(The goddess) Hygieia.

620 o1 ()0 D1ricotog dEid(1)to vosépatog / Does Philisstas deserve his illness?; Transl. Chaniotis 2017: 53.

821 9eo[¢] Toya[v] dyaddy- Emucotvijtalt ---]dt Tét Au tén Nao[1] kai it Atdvar [} Toy]yévot ko <> dpelicag(or)
kai tadta [vol]ooboa mepi v oppdtov / God. Good fortune. X consults with Zeus and Dione, whether she happens
to have been negligent and for this reason she is ill in her eyes?

622 Chaniotis 2017: 53.

523 Translation following Parke 1967: 264, no. 4.
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Lhote was the first to propose that the inscription on the reverse of the tablet (in the same
handwriting as the text of the question) was the name of the goddess Hygieia, though he admits
that it could also be a reference to the subject of the inquiry.®?* However, in most cases where the
text on the other side of the lead tablet has been recognized a summary of the consultation, it
included words or names that appeared in the original query, rather than providing more
information. Furthermore, considering that the supplicant was seeking a deity to propitiate, the

interpretation of vyiewn as the name of the goddess provided to him by the oracle seems plausible.

A similar case can be made for DVC 118, in which the supplicant sought to find out
whether a particular goddess caused Xenon’s disease of the eye. The tablet in question contains a
several texts, including DVC 117.5%% It is heavily lacunose, but dated to the 4" ¢. BC, just as DVC
118. The editors suggest the following reconstruction: [--- pd]oco [.]JO[.] é[e]odwa [---]. While
not improbable, as travel is among the more frequent themes present in the oracular questions,®2®
the word £podiov (supplies for travelling) is never used in the tablets. However, if DVC 117+118
are read as analogous to LOD 67, then a different interpretation can be offered; DVC 117 could
be seen as the response to DVC 118, with its text restituted to: 'E[v]odia / En(n)odia. The name of
the goddess is attested two other times in the oracular corpus.®?’ She is believed to be a local
Thessalian deity, whose cult became assimilated with that of Artemis or Hecate.®?® Though her
worship has not been evidenced in Epirus, she was a prominent deity in the neighbouring Thessaly.
The evidence of other Thessalian supplicants visiting Dodona, along with grammatical features
that point to the use of an Aeolic or Doric dialect in DVC 118,%2° support the notion that the person
consulting about Xenon could have been Thessalian and was asking about the involvement of his
locally worshipped goddess in Xenon’s health issues. If both these interpretations are correct, they
provide evidence of how carefully curated the answers to the inquiries must have been, ensuring

that the deities mentioned by the oracle were suitably chosen for the occasion.

624 |_hote 2006: 155.

525 There are five inscriptions in total, DVC 115-119. They do not appear to all be interconnected.

626 See Chapter 4. 4.

527 DVC 2800 and 2885.

628 Mili 2014: 147. DVC theorize that the inscription may have referred to Ephodia (an epithet of Hecate or Artemis;
cf. Chaniotis 1996: 360).

629 gite is the Doric and Aeolic form of gite (see LSJ s.v. gite).
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Finally, LOD 68, in which Antiochos asks for health for his family, also contains a second
text, which has been identified as the answer.%®® The oracle orders the supplicant to go on a
pilgrimage to the sanctuary in Hermion in Argolis, presumably to worship the deities of that site
in order to secure his family’s wellbeing. Sacrifices, prayer, and pilgrimages were the “remedies”

prescribed by Zeus Naios and Dione.

It is worth noting, following Chaniotis’ observation about the choice of who to placate, that

tablets link health not only to gods, but also to the cult of heroes, as seen in DVC 3084:

[0£0¢ Toy]av: Aloy(p)og émkor[vijrar Al Alodwva(int) Awbv[ot tivi 00m]v fpot [£0] ko Tpdccot

[rept Oy1]eioc®®!

God, fortune. Aischros consults Zeus Dodonaios and Dione about which hero to sacrifice to in

order to obtain health?

This, in itself, is not surprising. Heroes and hero-gods, such as Amphiaraus, Amynos, Heros latros
or even Asclepius, were widely associated with healing. Their worship — particularly in the case
of Asclepius —was attested both in Epirus, as in the case of the shrine of Asclepius in Bouthroton,
where the physician-god is named in several manumission inscriptions as presiding over the
liberation of the slaves, and more broadly in Northwestern Greece, for example in Trikka.%%?
Asclepius is even mentioned by name in DVC 3741, possibly in regards to whether he should be

consulted or propitiated about the disease:
[---TH ton Acyra[midrt ---][.]O wpdo(o)w [--- n]émovOe Aépralv]
to Asclepius... would I be successful... (someone) had leprosy

Further evidence of connections between a regional cult of Asclepius and Dodona comes in the
form of two tablet excavated in Illyrian Apollonia. The inscription on the first lead tablet, an
inquiry made about sacrifices, references a prophetess, cleromancy and Dione; this has led scholars

830 gi¢ ‘Epudvo oppéoa{o}vri/ To go to Hermion. According to Lhéte (2006: 157), both inscriptions have been
written in the same handwriting, solidifying the argument in favour of the texts being a question and answer pair.
Eidinow (2007: 104) is more cautious with this conclusion, stating that the “answer” could also be a fragment of
another question.

831 DVC 3084.

832 Rouse 1902: 194-195; 1G VI1.235; Cabanes 1974: 196; Hart 2000: 4-6; Melfi 2007: 26; Stoneman 2011: 118;
Schachter 1981: 19-26; Purday 1987: 69-102.
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to hypothesize that it is a transcription of a collective consultation made at Dodona.®* The second
tablet contains the earliest attestation of a hymn to Asclepius, dated to the 4™ ¢c. BC. Both texts
primarily address the offerings and ritual practices surrounding the cult of Asclepius, leading Lhéte
to believe that the original question presented to the oracle may have concerned the health of the
residents of Apollonia. The existence of nearby centers of worship dedicated to Asclepius did not
exclude the need to consult other deities — Zeus Naios and Dione — about methods of ensuring the
well-being of the community. Furthermore, the open-ended nature of the questions in the oracular
corpus about who to pray and sacrifice to suggests that there may have been a more complex
relationship between the cults of particular gods or heroes and the belief in the role they played in
one’s health. Even if the presence of Epirote pilgrims at famous healing sanctuaries, such as
Epidauros, has been confirmed, it appears that supplicants did not always know how to proceed in
order to secure their health or recovery, nor which divinity to placate. The oracle helped guide

their efforts.

Not all the supplicants inquired solely about ritual means of ensuring good health. The
oracle could also offer guidance to those uncertain of how or where to seek treatment. The tablets
demonstrate several instances of supplicants asking about specific cures or individuals providing

them. Some visitors wanted advice on the success of particular treatments:
DVC 968. aite dAla[t]«—

arowpdr (h)opo«—

Bértepov «—

Will I see better by using another ointment?

DVC 1143. &i koi mepi téig i6<0>6£0G EmKpOTE,

Concerning the remedy. Will it prevail?

Five other inscriptions, though fragmentary, appear to concern seeking unnamed medical treatment
(iotprov).5** Zeus Naios and Dione were consulted about the most promising healing method,
whether it be about which deity to placate or about effectiveness of the treatment the patient was

833 CGRN 40; see Chapter 2.2.1.
834 DVC 1397, 1572, 2275, 3192, 3447.
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undergoing. The only text that seems to counter this rule is DVC 2525, in which the supplicant

directly asked the Dodonean gods for a treatment method:
EPOTML 8¢ Kal Tepl T@ pmdpatog [ti] ka momoag huylaivo;

And asks about the body what should I do in order to become healthy;%%
The implication here, however, may be that the person making the inquiry is not seeking therapy,
but rather ritualistic procedures that would help alleviate the disease, just as in DVC 2517, where

the supplicant also specifically refers to his sick body:

[0£0g T0]xa dryadd: dpmtdn Aya[0]apyoc tov Ala Tov Ndov [kai ta]v Aidvay tdv voonpuétomv Gv

gyel &v Td1 oo pa[t ToT]epa TOiC Og0ic EmTpinmy Ko katatvvyavot [t]fig vyu(el)og;

(God) good fortune. Agatharchos asks Zeus Naios and Dione about the illnesses he carries in his

body, whether by turning to the gods he might obtain health?

The tablets also demonstrate several instances of supplicants asking about specific
individuals providing medical services. There are two instances in the corpus of queries about

seeking the help of physicians:

DCV 3009. 1 iatpoig xpd[uon];

Shall I consult physicians?%%

DVC 1587. | p1éAre(v) iatpo(t) EP[---]
To seek physicians?

Going through the trouble of consulting an oracle about going to the doctor seems counter intuitive.
Just as in the case of the query about seeing a psychagogos (LOD 144A), there may have been an
unease about seeking out professional help — perhaps their abilities were not always trusted, which
would explain the many oracular queries about successful healing and treatment in the first place.
Physicians may have also been expensive, not widely available, and required travel to reach. While
city-dwellers had easier access to medical services, the same cannot be said for those living in rural

areas, especially in more remote regions like Northwestern Greece.®*” The supplicants would have

835 Cf. DOL s.v. DVC 2525A.
83 Cf. DOL s.v. DVC 3009A.
837 For discussion on patient-doctor relations and public doctors, see Samama 2003: 35-39.
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wanted assurance that pursuing the help of a doctor, involving money and time, would pay off.
LOD 50, in which a father asked about being able to purchase the health of his son, explicitly

addresses the issue of finance:
nepi V{I1}oc Oyi[elac] {I1} 7 dvéopa[i];
about (my) son’s health — can | purchase it? ®38

While it is uncertain whether the supplicant is thinking of a sacrifice or of hiring a physician, the
text reveals a degree of worry about the finances surrounding the cure. Chaniotis further remarks
that evidence from other regions, such as a propitiatory inscription from Lydia dated to the 1% c.
BC demonstrates, the services of physicians may have been fiscally inaccessible to many ordinary

people, encouraging them to seek divine guidance instead.5%°

Two other inquiries, dated to the mid-5" ¢. BC, seem to concern a female healer named
Paiania/Paionia, the aforementioned DVC 3174, in which Mnaseas asks whether the healer could
help his ill daughter, and DVC 2549:

[€] tOxor ka Mdtp[ov éri] 10 @Ou[a] xepa IMowaviag émPor[lodoalc 10 v o Aépma(l) Kol

ha[rto]uéva[c];54°

Would it be successful for Matron if Paiania were to lay her hand on his tumor, curing his leprosy

(illness of the skin)?

DVC, as well as Parker, argue that both texts refer to the same woman. Chaniotis convincingly
argues that Paiania/Paionia could have been a title connected to the epithet of Apollo Paion.%4* The
tablets provide a remarkable amount of detail: Paiania/Paionia was a healer of some kind, who
would “place her hands” on the patients in order to cure them. The nature of her “medical practice”
is uncertain. There is evidence of female physicians throughout the Greco-Roman world, including

mainland Greece in the Classical period.®*? Sources show that over 60 women were officially

638 See Lhote 2006: 123-127

839 SEG XXIX 1276; Chaniotis 1995: 331; Chaniotis 2017: 53.

640 See discussion in Parker 2016: 83.

841 Chaniotis 2016: 289; Chaniotis 2017: 52. For a discussion about the origins of the epithet, cf. Graf 2009: 81-84.
642 \Women tended to be associated with midwifery and the healing of female illnesses, but evidence suggests that
they could have also specialized in other medical fields, cf. Retief and Cilliers 2005. Plato mentions female
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recognized by medical societies as practicing medicine. They were called iatpivi/medica or were

named as authors of medical texts.?43

It is therefore not improbable that Paiania/Paionia could have
been a physician of some sort, formally trained or otherwise. DVC remark a similar choice in
wording between DVC 3174 (ypevuéva) and DVC 3009 (ypduar), the query about consulting
physicians. However, the repeated mention of the use of her hands and touching in the healing
process could point to a more magical nature of her modus operandi. DVC 3622 also references
the act of “placing hands”.%** Although the exact circumstances of the inquiry are uncertain, the
supplicant appears to be asking the oracle if he or she should “place their hands” — a seemingly

nonsensical inquiry, unless framed in a magical or ritualistic context.®4

Finally, the editors remark that DVC 2549 is written in a Corinthian-Corcyrean alphabet,
while DVC 3174 was inscribed in a Corinthian-Epirote one, which points to both consultants being
of a Northwestern Greek origin. This, in turn, would suggest that Paiania/Paionia could have been
a local woman as well. Not much is known about female physicians or healers through magic in
Northern Greece. Late Antique sources associate Thessalian women with pharmakeia, but no
evidence can be found about the medical or healing abilities of the female inhabitants of Epirus
and surrounding areas.®*® However, Paiania/Paionia’s case demonstrates that specialized healing
women could be sought out for their expertise in treating an illness and might even have been
perceived as an alternative to physicians. Inquiries about her are matched by those about visiting
male physicians and seeking treatment; the uncertainty of which healer to see may have been one

of the reasons for consulting the oracle.

The relationship between secular and religious medicine could be a contentious one.
Magical and ritualistic remedies are almost never mentioned in Ancient Greek medical treatises.®’
This did not necessarily mean that one method excluded the other and that patients did not seek

the help of physicians and gods simultaneously, as demonstrated by a dedication from Cibyra, in

physicians in the Republic (Pl. Republic 454d2, 455€6-7). A female healer (uaio koi iatpog) named Phanostrate is
also attested in IG 112 6873 (400-350 BC, Attica). See also Samama 2003: 15-16.

643 parker 2012: 122.

644 Healing through touch is referenced several times in the miracle inscriptions from Epidauros, where the pilgrims
visiting the sanctuary dreamed of Asclepius’s physical contact with the diseased body parts, which healed them
(LiDonnici 1995, nos. A 18, B 11).

845 Dakaris et al. 2013b: 300. For a discussion about the association of “touch” and “hands” with the act of healing,
both human and divine, see Headlam’s notes on Herodas 4.18 (Headlam 1922: 181).

646 Mili 2014: 85.

647 Edelstein 1967: 205, 231.
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which the supplicant thanks both Asclepius and the medic that treated him.®*® The evolution and
dissemination of Hippocratic medicine in the ancient Mediterranean world did not diminish the
importance of Asclepieia and other healing sanctuaries.®*® Nonetheless, doubts about the
physicians’ skills or the proposed therapy permeate the corpus. The supplicants required the
reassurance of the Dodonean gods about pursuing certain cures, presumably when they failed to
produce the desired results. Having recourse to the oracle’s counsel offered the visitors another
viable resource in their healing process. Consultations about pursuing the help of physicians or
healers similarly betray a worry about whether making such a financial investment or taking up
the risk of travel to reach the specialist were going to pay off, raising a question about the
accessibility and availability of such treatment options. Questions about non-religious treatment
options constitute about 10% of the health-related queries, whereas tablets in which the supplicant
asked about deities to pray and sacrifice to account for 20%. Even though this format of question
was not unique to inquiries about health and illness, the oracle’s response about who to supplicate
and how to do it did provide a remedy to the pilgrim’s medical issues, simultaneously attributing

disease and physical well-being to the sphere of the divine.

The epigraphic evidence from Dodona demonstrates how the supplicants visiting the site
utilized the oracle in their quest for good health and relief from ailments. Eye-related problems
were the most commonly referenced disease, a trend mirrored throughout other regions of the
Mediterranean world. No definite cause of this tendency has been identified, but perhaps the need
to seek out divine assistance with ocular issues point to the belief that only a god could help with
such an illness. After all, physicians of the time were not equipped to deal with many of the ocular
conditions.%° Supplicants of both genders visited the Epirote sanctuary, though men are more
prominently represented in the oracular inscriptions. They were also the ones consulting in place
of their ill relatives, particularly children; as the head of the family, they would have had to
shoulder the burden of the travel to the oracle. A sense of responsibility and care emanates from

the tablets. Progeny, which, as the previous section has demonstrated, was not always easily

648 Chaniotis 1995: 331.

849 Scholars have pointed out that conventional medicine existed amicably alongside healing sanctuaries in places
such as Kos, which was renowned for its physicians. Cf. Cohn-Haft 1956: 27-31; Sherwin-White 1978: 275-278;
Dillon 1997a: 76.

850 While evidence of surgical materials from the Imperial period used to cure eye-related ailments, such as
cataracts, has been discovered, it is uncertain if the ancient Greek physicians knew of such methods (Hart 2000: 152;
cf. discussion about Roman surgical instruments found in Britain in Gilson 1981).
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obtained, was an important asset to any household. Seeking out the best treatment to ensure their

cure, or simply the wellbeing of the family, was in the supplicants’ best interest.

Many of the queries appear to have been written in Northwestern Greek dialects or mention
locations and personal names that place the supplicants within Epirus or directly neighbouring
regions. The local profile of the pilgrims consulting about medical issues could have been the
result of convenience — traveling to Dodona would have been easier and less expensive than going
on a long pilgrimage to one of the Panhellenic healing sites for those who were sick. Analogous
situations occurred across the ancient Greek world, where the existence of large sanctuaries did
not diminish the need for and popularity of smaller temples of local importance.®! Another reason
for choosing Dodona over a healing sanctuary may be linked to the site’s function as an oracle. If
the inquiry about health was one among many additional questions the supplicants had concerning
other aspects of their life, then visiting Zeus Naios and Dione would have been the more pragmatic
option. Obtaining answers to as many issues as possible mitigated the effort of travelling to the

sanctuary.

The oracle often played the role of a mediator between gods and the patient. The majority of
questions that were not simply “about health” involved a request for the name of the deity that was
believed to be responsible for the illness or that should be propitiated in order to become cured.
The belief in divine origins of disease and medical problems emerges from the oracular queries.
The prescription of prayer and sacrifices is a frequent modus operandi of the Dodonean sanctuary,
regardless of the subject of the inquiry, but in the case of health-related concerns, the oracle’s
response appears to take on the function of a “cure”. However, unlike healing sanctuaries such as
Epidauros, Dodona did not provide specific remedies. Instead, it suggested offerings as a means
of placating an angered deity suspected of cursing the one who was ill. The few answers that have
been identified demonstrate that the oracle seemed to carefully curate its responses, naming deities
relevant to the topic of the query or to the supplicant’s regional background. People also visited
Dodona with concerns about conventional medicine. They wanted to know if their current cure
would be successful or whether visiting a medical professional, a physician or a female healer,
would be helpful. Such queries seem to reveal an element of distrust towards non-religious

medicine, as well as, perhaps, issues with accessibility to treatments that did not rely on ritual

651 Dillon 1997a: 75.
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practices. Visiting a physician may have been considered a more significant financial investment,
so the person who considered undertaking it may have wanted to confirm first that the risk would
pay off. The sanctuary of Zeus Naios and Dione functioned as a medical resource for those seeking
good health, a cure to their disease in the form of religious practices or advice on how to proceed

with their treatment, further blurring the lines between oracle and divine healing center.

3.5. Conclusion

The concern about one’s wellbeing and ability to successfully build and sustain one’s household
lies at the core of many of the queries composed by visitors at the oracle of Dodona. Supplicants
most frequently inquired about marriage and children, often in tandem, then about their own health
as well as that of their oikos members, and, finally, about their slaves. Tablets belonging to slaves
are also present in the corpus. They predominantly involve consultations about obtaining freedom
from the owner. The origin of the people making the queries is often uncertain, though linguistic
and onomastic analyses point to Doric-speaking communities, most likely from Northwestern
Greece or lllyria. Thessalians were another prominent group among the frequent visitors of
Dodona, particularly in relation to problems with health. It must be noted that the women, who
have been identified as supplicants of the Epirote sanctuary, appear to be overwhelmingly local
residents.®®?> Although the women of Ancient Greece were known to travel to sanctuaries,
especially healing centers, the evidence from Dodona suggests that those making the query by
themselves seemed to travel shorter distances, while the ones who may have come from afar (e.g.
LOD 46, DVC 313) were less numerous and accompanied by chaperones such as husbands or
female relatives, with whom they consulted the oracle together.®*2 The origins of the slaves making
the queries are even more difficult to establish, partly due to the fragmentary nature of the queries.
It is only in the case of Rhazia (DVC 73) that a local, Epirote-Illyrian identity can be attributed.
However, in queries posed by other people about enslaved individuals, many of the named slaves

or captives seem to have ties to Illyria, further supporting the notion that many of the supplicants

852 Katsadima (2017: 140) draws similar conclusions in her analysis of female supplicants’ queries. She establishes

that out of 75 feminine names mentioned in the tablets, 52% can be identified as Epirote or Northwestern Greek,
23% as belonging to supplicants who appear to have traveled from outside of Epirus, and the remaining 25% as
uncertain.

853 Dillion 1997: 183-186.
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traveling to Dodona, especially those belonging to groups that traditionally did not have as much
freedom of movement in Greek communities as free men, would have most likely been residents

of Epirus or, at most, Northwestern Greece.

The Dodonean oracular inscriptions reveal that consultations were made in times of
emergency. General inquiries about the supplicant’s welfare and the success of their family can be
found, but the more detailed questions concerning matrimony, progeny, slaves, or health appear to
have been posed when they were faced with a particular problem. This is distinctly visible in the
case of queries about matrimony and children, where the visitors present the Epirote oracle with
situations that deviate from the norm. While marriage was a social expectation, which was needed
to help build and maintain one’s 0ikos, not all the supplicants were certain whether it was the right
decision or, at the very least, whether their timing was beneficial to them. Both men and women
appear to have consulted the gods about finding a wife or husband. The phrasing of their questions,
however, points to seeking out a spouse in instances of remarriage, particularly following a
divorce, which was often contingent on the wife’s fertility. The practice seems to have been
controversial,®®* as evidenced by the need to consult the oracle of Dodona on the matter and by its

rather conservative answers aimed at maintaining the status quo.

The worry about childlessness is another prominent topic in the tablets. Individuals and
couples traveled to the sanctuary of Zeus Naios and Dione in order to obtain information about
whether they would eventually produce progeny. Heirs, particularly male ones, were essential to
maintaining the continuity of the family line, as well as guaranteeing that the parents were cared
for in their old age. Ensuring that a child was born into the marriage was a priority. Queries about
descendants can be grouped in two categories: those asked by supplicants seeking to know whether
their future marriage would result in children and those already married, who may have had trouble
conceiving. The onus of fertility always seemed to fall on the other party; if a man made the
consultation, he wished to know whether his wife would bear him progeny (e.g. LOD 46). Women,
on the other hand, inquired about the virility of their present or potential husbands (DVC 2552,

2609). Both genders actively sought to ensure that the partners they chose would provide them

854 As Cohn-Haft (1995) demonstrates, even in Athens, from which comes the biggest body of evidence concerning
divorces, the act of divorcing a wife or husband could cause severe social and economic repercussions for both
parties.
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with descendants, which appeared to be the most important feature defining a desirable spouse,

superseding even the financial aspects of marriage.

The concerns slaves themselves brought in front of Zeus Naios and Dodona were
straightforward — they were interested in the timing and conditions of their manumission. Rhazia
and Kittos (DVC 1411), the only two named slaves, wished to know whether the circumstances
surrounding their freedom would be to their benefit. The precarious situation they have found
themselves in made them completely dependent on their masters’ whims. In must be, however,
noted that in both cases the slaves appear to be interested in being manumitted under specific rules
(though in the case of Rhazia, the paramone arrangement she is in does not suit her). The visit at
the sanctuary of Dodona was an attempt to influence their situation to their benefit, which is even
more clearly visible in queries in which the slaves ask about the offerings they should make in
order to secure their freedom (e.g. DVC 1395 and 574). They seem to utilize the oracle as a
ritualistic means of exerting a degree of control over their life. The complicated relationship
between master/free person and slave is further accentuated in the queries made about by the
former about the latter. Slave owners occasionally consulted about the purchase of slaves, as well
as manumission, demonstrating that the Epirote oracle was not often used as a means of making
decisions concerning this aspect of the oikos. Even so, the queries that do stand out are the ones
concerning the family of slaves. The two instances of questions about an enslaved or captured
woman and her children (DVC 22 and 2383) exemplify different types of familial relations that
formed between free people and slaves. Perhaps unsurprisingly, many of the tablets betray a
Northwestern Greek aspect to them, either visible in the local names of the slaves mentioned or in
the location — Aktion — present in DVC 3473. This may be connected to the Illyrians neighbouring

with Epirus, who were notorious for their raids and slave trade.

Finally, the supplicants expressed unease about their health, as well as that of their family.
While the primary subject of consultations was frequently the supplicant him or herself, questions
about the wellbeing of relatives were not uncommon, particularly in regard to children — a man’s
responsibility for his household extended to its members’ health (curiously enough, all of the three
queries identified as having been asked by a woman concerned only themselves). DVC 556 even
suggests that there may have been a belief in inherited diseases, possibly as a result of divine
punishment. Eye-related illnesses appear to have been the most prevailing ailment among the
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visitors and their families, though in most queries the medical problem remained unspecified. The
oracle of Dodona could be consulted about the efficiency of a cure or about the need to seek
assistance from other specialists, such as medics or a female healer, but did not appear to be
expected to provide the degree of assistance that could be found in healing centers such as
Asclepieia. The visitors at the sanctuary of Zeus Naios and Dione did, however, seem to take on a
different approach to problems centered on health in comparison to inquiries related to marriage,
progeny or slaves. All types of consultations include the various question formulas found in the
tablets. Nonetheless, approximately 20% of the health queries include a request for the name of
the deity to propitiate in order to successfully overcome the problem, making this the greatest
number of tablets containing the tivi formula in the cluster discussed in this chapter.®®® While
supplicants asking about children or nuptials appeared to want a clear answer concerning the
decisions they were making or guidance about what the future held, those consulting about health
desired help in actively combating their problems. The belief in the divine origin of certain
illnesses, which could only be expunged through appropriate sacrifices and prayer, also emerges

from the texts.

The oracular tablets from Dodona demonstrate the various concerns visitors of the
sanctuary had about themselves and their oikos, particularly in the context of establishing and
supporting their household. While the pragmatism does appear to have been a motivating factor in
consulting the oracle, the queries also demonstrate the strength of family bonds exhibited by the
care and concern for the well-being of one’s relatives. There does not seem to be much of a
difference in what the supplicants desired based on gender. Both men and women consulted the
oracle in order to confirm that their choice of spouse would be beneficial to them, with the partner’s
ability to procreate being at the forefront of requirements, though the women’s tablets raise the
question of their purpose — if the female supplicant received an unsatisfactory answer, could she
withdraw from the betrothal or divorce her husband? The men also fulfilled their obligations as
heads of the household by taking upon themselves to inquire about the health of their relatives and
sought cures for those dependent on them. A greater divide seems to appear along the lines of the
master-slave relationship. In the few cases that have been identified as belonging to enslaved

individuals, the supplicant distrusts his or her master’s intentions of setting them free or does not

85 Furthermore, if the very brief (nepi + gen. formula) or heavily lacunose tablets are omitted, texts referencing
sacrifice or prayer constitute about 40-50% of this cluster.
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wish to remain tied to the master’s household. Their concerns were not unwarranted; queries by
masters about manumission demonstrate that the decision to rid oneself of a productive household
member and property was not an easy decision. Furthermore, questions about children by slave
women further blur the lines of relations between free people and slaves.
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Chapter 4. Travel, economy, and justice

4.1. Introduction

Outside of oracular queries broadly revolving around family matters, the other substantial group
of the questions posed by visitors at the sanctuary of Dodona include various aspects of socio-
economic everyday life: work and money, travel and trade, as well as legal problems. Scholars
such as Prestianni Giallombardo and Eidinow had noticed the prevalence of some of these topics
in the inscriptions they could access.®®® These observations were later confirmed by the DVC
corpus, in which, as Parker in his overview of the tablets remarks, themes of mobility, finance and
labour are particularly popular.®®” Further supporting this notion are Bonnechere’s calculations
that 155 tablets — or 12% — (out of the 1323 he deems complete enough to offer sufficient
information for analysis) fall under “travel, residence, emigration”; “work” (195) and “money”
(203) each respectively account for 15%; while “success in business” (232) and “justice/law” (32)
represent 18% and 2% of the inscriptions.®>® Combined, they constitute over half of the legible
evidence, demonstrating the not insignificant part that the oracle was expected to play in the

decisions the supplicants made about their wealth, their work or their travels.

While the exact origins of those visiting Dodona remain elusive, the majority of location
names — referring either to places of residence or travel destinations — in these tablets are poleis
and koina, located a relatively short distance from the oracular site.®®® They are found primarily in
Epirus, Illyria and Acarnania, as well as Magna Graecia, and Eastern Sicily, along with certain
inland areas, such as Thessaly. As Piccinini notes, to the inhabitants of a number of these regions,
Dodona would have been the nearest large sanctuary they could reasonably visit.% This will allow
to place the inquiries of the supplicants in a Northwestern Greek context as well as draw their
connections with some of the regions bordering the Adriatic and lonian seas. Even though Dodona
itself was landlocked, flanked by the Pindus mountain range and with no access to any larger rivers

connecting the oracle to the sea, evidence suggests that it played a part in the broader economic

656 Prestianni Giallombardo 2002: 125; Eidinow 2007: 72.
857 parker 2016: 80-82.

658 Bonnechere 2017: 74.

859 Castiglioni 2016: 113-114.

660 pjccinini 2017: 73.
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and transportation network of the Adriatic and lonian basins. This trend is perhaps unsurprising;
Epirus, in which the oracle was located, tended to face westwards as its economy was linked to

the Adriatic due to its topography.®®!

The position of Epirus within this larger network of routes and trade remains however
elusive. As far as the infrastructure was concerned, although the pre-Roman roads of Epirus have
not been as thoroughly studied as those of other regions, such as Attica®®?, the Epirote territory has
been proven to have a sufficient network of paths and roads which connected the mountainous
interior with the coast, facilitating the journey across the land.®®® In fact, Cabanes argues that the
Pindus mountains, one of the prevalent geographic features in Epirus, were not a hindrance to
those trying to pass through them, as they would have been permeated by pathways created by the
transhumant shepherds who crossed the mountain chain.®®* This crossing would have also been
made by those visiting Dodona from Thessaly, most likely through the Zygos pass.®®® Due to its
inland location, anyone journeying to the oracle was forced to travel to the sanctuary on foot. The
roads connecting Ambracia and Illyrian Apollonia, which passed through Epirus, were famously
used at the start of the Peloponnesian War by the troops allied with Corinth, which were dispatched
to Apollonia. In order to avoid running into the Corcyreans, who controlled the waters in the
region, the Ambracian and Leucadian soldiers travelled by land, mostly likely through the loannina
plain.®® In his study of this military episode, Beaumont demonstrates that there were several paths
connecting the north and south of Epirus, allowing for passage comfortable enough for an army to
use.®®” Archeological excavations in the Ambracian Gulf further confirmed this theory, revealing
that Ambracia was located at a crossroads of paths linking it with Dodona and, further north, with

661 Bresson 2016: 34.

862 Cf. Lohmann 2002:73-91. Lohmann demonstrates that while evidence of roads for earlier time periods —
Mycenean, Geometric, and Archaic — is scarce, a lot can be said about the Classical period in-land communication
networks. His analysis of the Attic road system reveals a dense network of roads and pathways, which ran through
the urban, industrial, and agrarian parts of the region, allowing for easier access and transportation. Such detailed
evidence of the infrastructure is, of course, not always available for every territory, but the Attic example shows the
significance of roads and overland travel in the functioning of a region, as well as the existence and maintenance of
such a transport network.

863 Cabanes 1976: 495.

864 Cabanes 1990.

665 Hammond 1967: 284; Carbon 2017: 98.

866 Thuc. 1.26.

667 Beaumont 1952.
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Illyria; to the south, the road ran through Acarnania; to the east it let through Athamanian territory;

and finally to the west it connected the interior of Epirus with Thesprotia and the lonian Sea.®®

Epirus also boasted several port-cities during the Classical and Hellenistic periods.
Supplicants travelling to Dodona from afar most likely arrived by boat to coastal cities such as
Bouthrotos (later crossing through the Cassopea territory to reach the oracle) or Ambracia.®®
However, the latter, along with Illyrian Apollonia, was under Epirote domination only during the
reign of the Aeacid monarchy. The importance of controlling Ambracia due to its position as an
economic hub and as a key entry point into the region was further highlighted by the Epirotes’
attempt to reclaim the territory, succeeding in recapturing Ambrakos, the port, in 219 BC, though
not the main city. Despite the loss of direct control over Apollonia as well, the colony remained in
good trading relations with Epirus. This shift led to a growing prominence of Bouthrotos as a city
facilitating maritime commerce.”

The commercial contacts between Epirus and other poleis are signaled through the coins
found in various Epirote cities, particularly from the period between the 4" and 2™ c. BC. While
each region had its peculiarities — Chaonia’s development, for example, benefited greatly from its
proximity to Corcyra®’* — overviews of excavation reports from Dodona, Kassope, Arta, Ambracia,
Ammotopos, Nekromanteion, Rhodotopi and Thesprotia have shown that beside the circulation of
Epirote coinage across the territories of the different koina, Greek cities in Illyria, such as Oricon,
Dyrrachium, and Apollonia are well represented. Equally significant is the presence of coins from
the Peloponnese, in particular Corinth, which had ties to the region, and Acarnania. Despite their
proximity, Macedonia, Aetolia and Thessaly are not well represented in the evidence, possibly due
to their contentious relationship with Epirus, which could have affected trade between the
regions.t”> As Hammond observed, there are very few coins from Magna Graecia and Sicily,
leading Cabanes to theorize that Epirus’s trade was primarily limited to the Northwestern Greek

coast.®”® Despite this lack of proof concerning extensive commercial relationships between Epirus

868 Andreou 1993: 91.

869 Hammond 1967: 172; Carbon 2017: 99; Milan 2018: 114.

670 Cabanes 1976: 496, Cf. Céka 1972.

671 Cf. De Maria and Mancini 2018. The close ties between both regions are further attested by the large number of
Corcyrean coins found in Bouthrotos, Phoenice and Antigonea between 360/350 and 168 BC, second only to the
number of uncovered Epirote coins (listed in Gjongecaj 2008: 135-136).

672 Cabanes 1976: 497-499; Caramessini-Oeconomides 1990: 267-269.

673 Hammond 1967: 724; Cabanes 1976: 501-502.
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and the cities of Southern Italy, both territories were entangled in a shared political and military
history initiated and sustained by members of the Aeacid dynasty.®’* One of the earliest examples
is that of Alcetas, son of Tharyps, who took refuge at the court of Dionysius | of Syracuse in 385
BC and who was later aided by the tyrant in retaking the Epirote throne.®™ Fifty years later, king
Alexander | sailed across the lonian sea to help Taras in its war against Italic tribes.®’® Under the
reign of Pyrrhus, after a second call for help from Taras, soldiers from Epirus repelled Roman
forces, effectively placing the polis under temporary Epirote domination.’”” Pyrrhus also
campaigned in Sicily against Carthage, briefly tightening the bonds between the island and his
kingdom.

While the actions of the Aeacid monarchy embroiled Epirus in extraterritorial wars, they
also were what finally brought the region into the fold of the “known” ancient Greek world.
Through its contacts with Athens facilitated by king Tharyps, Epirus, slowly gained a more
prominent position on the international stage. Prior to the Peloponnesian War, Epirus was
predominantly known for its cattle farming and transhumant animal husbandry. Cattle remained a
valuable resource throughout the reign of the Aeacids, as kings themselves most likely owned
large herds.®”® Nonetheless, as Bresson points out, in Kassope, between the 3™ and 1% ¢. BC, the
number of cattle bones drops, while an increase in the excavated remains of pigs, wild game, birds
and seafood demonstrates a need for the diversification of meat sources most likely due to the
limitation of space available for cattle grazing.®’® This change is reflected in the structure of the
villages across the area, which underwent change as well: the emergence of new, small to medium
sized settlements (e.g. Rachi Platanias) and architectural renovations such as the construction of
stone buildings in place of old ones, exemplified by the development of Vitsa and Dodona. The

population in Molossia appeared to have been growing and becoming more concentrated in the

674 Cabanes 1976: 530.

675 Diod. Sic. 15.13.2. Dionysius’ political ambitions in the Adriatic basin and his role in founding and securing
Greek colonies along the Dalmatian coast are particularly well attested in the Dodonean tablets and will be discussed
in this chapter.

676 Justin X11.2.

577 Plut. Pyrrh. 13, 16, 18. Epigraphic evidence of this is provided by SIG3392, a dedication found in Dodona
offered to Zeus Naios by Pyrrhus, the Epirotes and the Tarentines commemorating their defeat of the Romans.

678 Plutarch (Pyrrh. 5.5) mentions a man who oversaw the cattle herds belonging to Neoptolemos I.

679 Bresson 2016: 133, following the data in Niskanen 2009.
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komai (villages), which began functioning as centers of an expanding administrative system.5°

The religious site of Dodona also rose to prominence during this period, with a larger number of
supplicants visiting the site from the 5" century onwards.%8* According to Dominguez, the dynamic
political and social developments of the Epirote territory eventually would impact the region’s
economic growth as well. He points to a passage in Lycurgus’ Against Leocrates, in which Epirus
is described as exporting wheat to Corinth, meaning that there was a substantial surplus in the
production allowing for trade.%8? While this era of prosperity is dated to the reign of Alexander |,
Dominguez argues that it would have been the result of the reforms made by the king’s
predecessors, including Tharyps.®® The culmination of the economic growth is dated to the period
of the Epirote Koinon, from the second half of the 3" c. to the Roman conquest.58*

Even though Epirus was divided into larger (Molossia, Thesprotia, Chaonia) and smaller
koina, which had their idiosyncrasies such as somewhat unusual labour divisions as in the case of
the Athamanians, where the women supposedly worked the fields, while the men looked after the
flocks®®, the society of the region appeared to share a similar set of characteristics. The Epirote
communities were primarily rural.% In their earlier stage, they are believed by scholars to have
been centered around families or place, with a system of communal or family-based property
ownership. However, the introduction of practices more aligned with those of central Greece under
the Aeacid monarchy, and the socioeconomic development that followed, brought legal change in
the direction of a more individualistic approach to property, favouring the man as head of the
family and in charge of the familial possessions.®®” Despite these shifts, it must be reiterated that
the position of women in Epirus and, more broadly in Northwestern Greece, remained quite

different from that of their counterparts in places such as Athens. As will be further discussed in

880 Dominguez 2018: 12, 15-16; Pliakou 2018: 138; Papadopoulos 2016: 444-447. Even though new settlements
were being founded and developed, it must be noted that the landscape of Epirus remained largely non-urban, with
the population living predominantly in unwalled komai.

881 Piccinini 2017: 74.

882 Lyc. 1, 26.

83 Dominguez 2018: 26.

884 Cabanes 1976: 515; Gjongecaj 2008: 134.

885 Heraclides, ed. C. Miiller, FHG I, p. 219, 33.

886 Cabanes 1976: 490.

887 Cabanes (1976: 399-423) convincingly demonstrates these changes based on the analysis of family ownership of
slaves in manumission inscriptions from Bouthrotos during the late Hellenistic period; see also Dominguez 2018:
32.
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this chapter in the context of oracular queries, they appeared to enjoy more freedom such as a
greater control over property.

Having broadly outlined the socioeconomic practices in Epirus and its neighbouring
regions, this chapter will place the oracular tablets pertaining to travel and commerce, work and
money, and legal issues in the Northwestern Greek context. The aim is to establish the role that
the oracle of Dodona fulfilled in addressing social and economic problems or uncertainties faced

by local communities.

4.2. Work: Agriculture, and other crafts

The queries made by people visiting the sanctuary of Dodona reveal the range of economic
endeavours concerning which they sought the oracle’s help. Many of these are brief, consisting of
nepi + subject, devoid of further context, which presumably would have been explained orally
during the consultation. Among commonly asked questions are those concerning farming
(yewpyéom, yewpyia).® These, for the most part, were straight-forward. The supplicants presented
the oracle with queries that required a binary answer concerning working the land, most likely
relying on a lot system consisting of a positive and negative version of the statement, as illustrated
by DVC 3128:

[---]Movidar [---]OI péirer Bévtifov] kai dvoiov AueV yaopyéovil TOV ¥dpov ToDTOV pot TOV

KAGpov E&evhev
(...)llonidas (asks) is it both better and more useful for me to farm the land, may this lot come true.

While Parker indicates that the examples which mention lots explicitly or provide two opposing
versions of the same question are too few to securely assume that this type of cleromancy was used
at Dodona, the simplicity and format of the inquiries about farming suggest that the oracle could
have provided the supplicants with one of two answers through a yes/no response method. This

would mean that, unlike in the case of consultations where the inquirer asked about gods to

888 yempyéw: DVC 57, 98, 252, 275+278, 702, 788, 827, 1155, 1156, 1213, 1340, 1341, 1432, 1705, 1952, 1987,
2133,2215, 2291, 2353, 2489, 2755, 2762, 2956, 3002, 3016, 3128, 3499, 3612, 3631, 3708, 4068. yewpyia: DVC
218, 307, 1245, 1604, 1814, 2403, 2904, 4037, 4043, 4070. These queries follow a similar structure, e.g. DVC 1155
7 yeopyév; / to farm? or DVC 307 ®atvror nép yappoyi(ac) / Phatylos concerning farming?
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sacrifice to in order to secure success, here the oracle would help influence the decision of the

supplicant concerning pursuing their plan or abandoning it.

Agriculture was one of the staples of the ancient Greek economy; it played a crucial role
in Epirus as well. The little evidence that exists about the economic life of Epirus mentions the
cultivation of cereals such as wheat and barley.®®® The local interest in pursuing farming is
therefore not surprising. However, as Parker remarks, what might be unusual is the frequency with
which the supplicants made such inquiries.®® This recurring theme in the tablets indicates a
growing social concern surrounding farming as a sustainable activity. Most of the texts are dated
to the 5-4" ¢c. BC. DVC 2755 has been identified by DVC as written in the Epirote alphabet and
many others contain Doric features, yet the exact identity of the inquirers remains elusive.®®! A

few tablets mention specific location, such as DVC 1156, which refers to Aktion in Acarnania:
[X éneportiit Ala] Néaov [kai Auwvov] § yaopyev £[v] Aktiot i dALol mo[pevdpevoc]
(X asks Zeus) Naios (and Dione): to farm in Aktion or to go to another (place)?

In DVC 1339+1340, the supplicant wished to know whether he should farm in Thessalian
Pharkadon; in DVC 2762, an Epirote woman was asking about her relative’s opportunity to do
farm work after sailing north to Pharos, a recently established colony; in LOD 75, Agelochos from
Hergetion in Sicily consulted about devoting himself to working the land. The supplicants seem to
be, for the most part, locals from Northwestern Greece, but it seems that some were even willing
to cross the lonian Sea in order to received advice from the oracle of Dodona on the subject of

their future work.5%

The reason for the substantial number of these inquiries can be explained by a number of
factors. First, it must be noted that the use of yewpyéw in these inscriptions is not always precise.
It can refer to the act of farming, as well as becoming a landowner.5%® Access to land was not

synonymous with farming; private landowners could work their own property or hire others to do

889 ycurg. Leoc. 26; Liv. 44. 16; see Cabanes 1976: 493; Cabanes 1997a: 90.

8% parker 2016: 82.

891 Dakaris et al. 2013b: 122.

892 A more in-depth analysis of these tablets and Dodona’s geographic reach can be found in later sections of this
chapter.

8% LSJ s.v. yeopyém.
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the job.5®* The supplicants, therefore, could have been consulting about either farming on their
land or becoming a salaried agricultural worker. DVC 2762 might illustrate the latter — Materina’s
relative was sailing to a new colony in order to farm there. The inscription is dated by DVC to the
2" half of the 3" century, over 100 years after the foundation of Pharos.®® The man mentioned in
the query was, therefore, not part of the original wave of colonists. The text states that he was
traveling to the colony in order to work,® though it is unclear whether the owned land there or
was just hoping to find employment upon arrival. Similarly, in DVC 1156, it appears that the
supplicant was wondering about farming in Aktion or moving elsewhere, presumably also in

search of work.

Queries about agriculture also seem to have been linked to its sustainability. As Bresson
notes, small landowners could rarely provide for themselves and their families from farming alone,
often simultaneously having to pursue other trades or taking up work as agricultural workers on
wealthier farms.%®” Concern about harvest is mirrored in the numerous inquiries about fruits and

crops, such as the query made by Kraton in DVC 2319:5%
Kpérov énepotit tov 0£dv mepi 16V kopmdv ® 1 yij evet [---] 7| &v dviedéeg yivovtar,
Kraton asks the god concerning these fruits the earth produces (...) will they be perfect?

Consultations at the oracle of Dodona were made in an attempt to predict whether farming would
turn out to be profitable to the inquirers. The supplicant from DVC 95 even wrote what appears to
have been a prayer rather than a query, in which he pleads the gods to ensure him fortune as he

works the land.%°

A final implication of the questions about farming may have been the interest of the

supplicants in the purchase of landed property, as can be seen in DVC 305:7%

694 Bresson 2016: 152-153.

59 Dakaris et al. 2013b: 124.

89 [eic] @ap(ov) eic én[ikot]mov [ya]opyéov. For complete text, see Chapter 4.3.

897 Bresson 2016: 155.

6% See also kapmog: DVC 160, 1758, 2173, 3287, 3319, 3426, 3440; kapreia: DVC 772, 1025A+B, 2153, 2988,
3278.

599 DVC 95.

700 DV/C propose an accusative here: dvevpévouc. However, Méndez Dosuna (2016: 122-123) argues in favour of the
dative originally found in the inscription, arguing that it fits with the typical inquiry formula [Aoiov kai &pewvov
£ot1]. Furthermore, the editors suggest that this inscription should be connected to DVVC 302, in which the supplicant
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3

N YoV OVELUEVOLS;
(is it better and more profitable) to buy land?

Although land was often transferred through inheritance, with each heir receiving their equal share
and each heiress being given a dowry, estates were also bought as investments and then sold.’® It
should be noted that the purchased land did not have to be in close proximity to the place of
residence of the buyer. Land fragmentation, usually resulting from the division of the patrimony
among descendants, was a feature of agriculture in the ancient Greek world. As Gallant points out,
the farming of many scattered plots of land was a strategy that helped minimize the risk of losing
crops in cases of natural disasters.” While evidence demonstrating the nuances of land ownership
in Epirus is scarce, a testament inscription from the 4" ¢. BC found in Dodona also reveals that the
owner had four plots of land, each with a different function and in a different locations.”® Glimpses
of this type of ownership can be seen in the oracular tablets. In DVC 3220, which will be discussed
in more details later in this chapter, a supplicant, who most likely inhabited one of the former
Corinthian colonies in Northwestern Greece, expressed an interest in selling his estate near
Corinth. Supplicants were seeking information on the profitability of their investments. In LOD
109A, the inquirer consulted the gods about the purchase or rental of a pond, most likely for the

purpose of fishing or animal husbandry:’%
7N 10 AMpviov 10 Tap 10 Aapdtprov mpiépevoc Tpdém T dyadov kit TOYTON epéa[p](?) Z.11

If by buying/renting the pond near the Demetrion, | will do something good concerning this water

reservoir (...)

Not every query about buying property concerned farmland. At least two separate cases, DVC

2418 and LOD 117, involve the supplicant referring to the purchase of a house (oikia).

asks about purchasing a ship. The complete text would therefore have referred to a choice between investing in land
or a ship. While this suggestion is an interesting one, the shape of the letters of both inscriptions, based on the
facsimile provided in the published corpus, do not seem to match, which would suggest that they were written by
two separate people.

701 Bresson 2016: 153-154.

02 Gallant 1991: 41-45.

793 Dareste, Haussoullier and Reinach 1898: 61.

704 |_hote 2006: 231.
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Besides farming and issues of land ownership, several questions, also dated to the 5-4" c.
BC, address the topic of animal husbandry. At least five queries concern oxen.’® Their number
could be explained by the prominent role of cattle in the Epirote economy, which included large
herds owned by the Aeacid monarchy.” Vast pastures and grazing lands were not only a feature
of Epirus, but also of its neighbours — Acarnania or Thessaly, in which cattle raising was a marker
of wealth and prestige among its aristocratic elites.”®” The queries were not only limited to oxen.
Other grazing animals, such as sheep and goats, appeared in the queries even more frequently.”
The growing interest in sheep, rather than the expected cattle, could be the result of a progressing
urbanization of the Northwestern Greek region, which would diminish the pastures available to
animals for grazing.’® Horses and horse-breeding are also mentioned, albeit to a much lesser
degree.” Finally, in LOD 82, a supplicant sought the advice of the Dodonean gods about raising

ducks:

[0€]6c. TOYa. [17] émp[erodpevoc] vao(c)ag Adtov kai duvov tpao(s)otut odtia kai ic Tov Hotepov

YPOVOV;

God, fortune. If it would be better and more profitable for me to raise ducks now and at a later

time?

Lhote remarks that although ducks are believed by scholars to have been a novelty introduced to
farmsteads in the Hellenistic period, the Archaic letters indicated the tablet should be dated to the
beginning of the 4™ ¢. BC, suggesting that the birds were already being raised for profit at an earlier
date. The letter € in Hotepov is written in the Corinthian alphabet. The Corinthian dialect tends to
use u instead of €1, as in duwov or ig. These features point to the author’s origin from the
Northwestern colonies.”*! The query remains a unique addition to the questions about animal

husbandry, perhaps asked by the supplicant precisely due to the unfamiliarity with this type of

05 DVC 101, 564, 1277, 1919, 2457.

796 Several ancient sources lauded the abundance of oxen in Epirus: Pind. Nem. 4.83; Plut. Pyrrh. 5.5; Caes. Civ.
3.47.

07 Bresson 2016: 137-138; on animal husbandry in Thessaly, see Howe 2008: 69-71.

"8 E.g. DVC 2028: nepi tv mpoPatmv 1y nimapa; / Concerning the sheep. Should | acquire (them)? See also
npoPareia: LOD 80B, DVC 795, 1083, 2617. mpopartov: DVC 925, 2760, 3688, 3761, 3891. mpofdtevm: LOD 80A,
DVC 8, 202, 2969, 3059; ai&: DVC 1199.

709 Bresson (2016: 134) points out that different animals had different special needs, with oxen having the biggest
requirements, while sheep were a lot less demanding.

"0 fnmog: DVC 466. inmogopPein: DVC 2434,

"1 |_héte 2006: 178.
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livestock and the uncertainty of the investment. While many of the questions do not provide much
context, it appears that the acquisition of the animals and possibly the concern about the financial
risk it entailed seemed to be the main reason for consulting about this subject. Inquirers also
worried about the health of their livestock.”? In DVC 1199, a supplicant even appears to have
consulted about his dead goats, presumably wishing to find out what caused them to perish or how

to prevent future disasters. 3

Against all these inquiries concerning animal husbandry and fruitful harvests, the lack of
pragmatic questions about how many animals to purchase or which crops would be the most
profitable to cultivate is rather striking. A similar tendency can be seen in oracular inscriptions
about commerce, which will be discussed later in this chapter; the cargo traded by the supplicants
is very rarely mentioned. This appears to have been a deliberate choice. Requesting this level of
detailed information from the gods may have been considered as overstepping the boundaries of
what was appropriate to ask. Thus, it seems that, in the context of economic queries, the oracle of
Dodona was consulted about macrolevel decisions — whether to become/remain a farmer, to raise
animals or to engage in trade. The gods were meant to advise on the outcome of such life-altering

and financially risky choices, while the supplicants kept the details of their plans private.

Not all the visitors of the Epirote sanctuary farmed or raised animals for a living. Questions
about pursing different trades can also be found in the oracular tablets,”** though it must be noted
that craftsmen were often people who were simply unable to sustain themselves and their families
from their properties and had to seek other sources of income. From this perspective, queries about
téxvn can be seen as connected to the farming ones, providing a job alternative to those unsure
whether working the land would be economically sufficient. Profit appeared to be one of the main
motivating factors in consulting the oracle, as seen in DVC 1248 from the 4" ¢. BC:

7 [tav téxv]av E[pya]lopévon Ad[ov kai] duevov Eotalt pot] ic Tov Enstta [xpovov];

If it would be better and more profitable for me to work my techne in the future?

"2 An example of this can be found in DVC 2457, where the supplicant asks: [---] n&p 16 vooé[patog ---n]e[p]i Pobv
IIO[---] / concerning the disease (...) concerning the oxen (...)?

13 [repi] aiydv amoropév[ov] / (concerning) the dead goats

"4 DVC s.v. téyva
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The worry about being able to support one’s family can be seen in LOD 105A:

[0c6c. TOYav dyodav. Tét A tén Noi]ot koi it Atbvon Tokpdng éncor[vijton § — — — — —
— — — — — —] épyalouevog Ad1ov kai Guewvov [rpdocot kgt — — — — — — — — — —

JOZ kai adTd Ko yevedt.

(God, good fortune) Sokrates consults with (Zeus Naios) and Dione. Would it be better to work

(...) for him and his progeny?

Even more explicitly, the supplicant from DVC 2421, also dated to the first half of the 4™
c. BC, inquired about repaying his debt by changing his profession:

[Z]ed Awdwvoie [koi] Atbva 7 o téxvoy Epyalopévot Tav paypikdy tdv yp[ed]v drovorcag;
Oh Zeus and Dione, if by working as a cook | will repay my debts?

However, as Hulme Kozey points out, changing one’s trade and pursuing a new one was not a
simple undertaking. First, in cases like the one presented in DVC 2367, the supplicant — Epilytos
— consulted about practicing a craft he was trained in (éra1de00nv) or taking up something new.
Hulme Kozey suggests that since he would have undergone training in his craft, which would have
entailed an investment of time and money into the apprenticeship, Epilytos’ decision to possibly
abandon the trade he was already practicing was a life-altering one.”*® Any new training would be
time-consuming and costly, restricting one’s ability to earn substantial wages during that period.
The supplicants would want to consult with the gods in order to ensure they were not making a

mistake.

Another aspect to consider when changing trades was the social implications of such a
switch. Many of the queries about craft refer to them as “ancestral” (ratp®do¢ or 100 watpog), as
exemplified by DVC 1394, dated to the latter half of the 4" ¢. BC:

0g6¢. TOYon dyabat. Pokdimt Ogpiotevet 6 Og0g Tap Tatpmiay T€yvay £pyalestat, aaedecar, kai

A0V Kol AuevVOp TPAEELY;

15 Hulme Kozey 2018: 214. For comparison, apprenticeship contracts from Hellenistic and Roman Egypt stated that
a weaving apprentice would have to pay fees for her training, which lasted four years (see Hasaki 2012: 186-187).
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God, good fortune. Does the god reply to Phaikylos that he should practice his ancestral trade,

fishing, and do better and succeed?’*®

By describing the trade as ancestral, the supplicants signaled that it was handed down to them by
their fathers, a common practice in the Ancient Mediterranean world.”*” The craft they pursued
was, therefore, tied to their family’s identity, and abandoning it may have been perceived as
rejecting one’s heritage. Belonging to a certain trade meant that social connections and
relationships were built within that group. Similarly, religious rites and celebrations might differ
depending on which gods were the patrons of a given craft.”*® As a result, changing trades could
have serious ramifications in the life and identity of the individual, who would risk losing the
social network cultivated by his father and being cut off from the rituals his family practiced. Such

a decision could not be made lightly and may have required divine insight.

Finally, it should be noted that a small number of questions about employment does not
fall under the aforementioned téyvn category of supplicants considering changing their craft. Some
simply wanted to know whether their choice of employment was the right one. In DVC 1587, the
supplicant was considering pursuing a medical career.”*® Several queries also concern military or
mercenary service. Men asked the oracle whether they should serve under specific leaders or in

particular roles.”?

4.3. Women and finance

The Classical and Hellenistic Mediterranean world did not present a uniform stance on the
subject of a woman’s right to own property. The accessibility of the spheres of finance, ownership
and property management to the female part of the population varied greatly depending on the
geographic region and time period. The best documented polis, Athens, is an example of a systemic

exclusion of women from the control over economic means. Citizen women were limited in the

718 It should be noted that ®auchdrog is a fairly uncommon name, attested in Corcyra, which may suggest that he was
an inhabitant of Northwestern Greece (1G 1X 1, 928).

17 Burford 1972: 82-87.

18 Hulme Kozey 2018: 126.

97 *puaAder (i)orp0d Ep[yon] / if he should undertake work of a physician? (see DOL s.v. DVC 1587).

720 OD 127, 128. DVC 471, 2625, 2981, 3648, 3811.
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extent of their interactions with personal or family finance. They were not allowed to enter into

contracts beyond one medimnos of barley, "?

presumed to be the equivalent of food enough to feed
a family for five to six days, nor were they free to manage the money and property that belonged
to them, making their kyrios the de facto owner of their possessions.”?> A woman’s greatest source
of financial means was her dowry, in the form of money, property such as furniture and sometimes
even land, given to her on her wedding day.’? Larger dowries attracted better suitors, providing
the woman with a more comfortable future, which is why it was important for a woman’s family
to supply her with the most optimal sum they could manage. It was understood as her
“contribution” to her new 0ikos, giving the bride a stake in her new household and, theoretically,
providing her with protection against poor treatment from her husband, since in the event of abuse,
her family could request a divorce, which would require the spouse to return the dowry.’?*
However, the dowry, which would be passed on from the woman’s old kyrios to the new one, was
not managed by her and remained in the hands of men. Athenian women were also allowed to
inherit property, but only if there were no other living male relatives.”?® From the perspective of
daily life though, literary accounts imply that it was common for women to be placed in charge of

domestic funds.”?®

In the broader scale of the Hellenic world, Athens presents itself as somewhat of an outlier.
Spartan women were allowed to own property and could inherit a portion of the family’s wealth
even if there were male heirs available.”?’ In his critique of the Spartan distribution of private
property, Aristotle claims that two-fifths of the land belonged to women as a result of the
inheritance laws and of large dowries.”? The women appear to have had more control over their
wealth, even using it to infiltrate spaces that were traditionally reserved for men, as exemplified
by Kyniska, the daughter of the Spartan king Archidamus I1, who bred her own horses and later

entered them into a race at the Olympic Games, which her chariot won.”?® The women of Gortyn

721 |saeus 10.10.

722 Blundell 1995: 114-115.

723 Blundell 1995: 115.

724 Blundell 1995: 116.

725 Foxhall 2005: 3.

726 Blundell 1995: 141.

721 Blundell 1995: 155.

728 Aristotle Politics 1270a.

723 Xenophon Agesilaos 9.6; Plut. Ages. 20; Paus. 3.8.1.
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were also allowed to inherit, even though it was only half the sum allotted to a son.”° A unique
feature of Gortynian law was that the property of the man and woman was not merged once the
couple married, but remained separate and was inherited separately by male and female
descendants.”! Property laws in the Cyclades permitted for childless widows and divorcées to

keep their own possessions, perhaps even entitling them to a portion of the common property. 2

Similarly, regions north of Attica appear to deviate from the Athenian standard. The
women of Locris, as was argued by Lerat, were not subject to the tutelage of a male relative.’
The manumission inscriptions from Delphi also demonstrate that women from Phocis had a certain
amount of freedom in managing their property — slaves. Darmezin points out that while some of
the texts mention the need for the consent to the manumission by the rest of the family, this
requirement appears to be the result of some sort of familial ownership rather than the gender of
the manumittors, as both men and women need their relatives’ approval to release a slave.
Furthermore, women are listed as sanctioning manumissions conducted by their male relatives.”*
Thessalian women seemed to equally enjoy a certain degree of ownership rights, which would
permit them to make decisions about their property without needing the approval of their kyrios.
A group of Hellenistic inscriptions from Larisa, believed to have been part of an inventory of the
landed property owned by various individuals and groups in the city, names women among the
landowners.”® Other epigraphic evidence from the region points to women also being able to
manumit slaves on their own.”® Even in Hellenistic Boeotia, where women were believed to be
under a guardianship system,’®” the situation was not as definite, as several manumission

inscriptions depict women singlehandedly freeing their slaves.”3®

The epigraphic evidence from Epirus appears to align itself with the trends seen outside of

Athens. The very limited number of Classical and Hellenistic sources render assessing the place

730 See discussion in Patterson 1998: 79-83.

731 patterson 1998: 82.

732 Stavrianopoulou 2006: 322.

733 Lerat 1952: 141.

34 Darmezin 1982.

35 SEG X111 394-395;The interpretation of the documents is contested. Some say that it is an inventory of all civic
land (Salviat and Vatin 1974), while others consider this a donation to the poleis for religious (or other) purposes
(Habicht 1976); see Mili 2014: 55 for overview of the discussion.

738 Mili 2014: 80.

787 Vatin 1970: 249.

738 Cabanes 1983: 205; Inscriptions: 1G VII 3314; Vollgraff 1901: 361; For an overview of Boeotian manumission
texts, see Darmezin 1999.

-168 -



of a free woman in Epirote society a difficult task. The most significant attempt to remedy this
situation had been undertaken by Cabanes, who proposed looking at one of the most substantial
bodies of evidence from Hellenistic Epirus, the manumission inscriptions from Bouthrotos,
Dodona, Phoinike, and Gitana, as the basis for analysing social relations between individuals and
within families.”® He notes that in the inscriptions from Bouthrotos dated between 272 and 167
BC, out of the 257 instances of a family group’® manumitting slaves, 244 groups include at least
one woman. However, only 18 women appear as individual manumittors, constituting 22% of
cases where a single person liberates his or her slaves. In total, about a third of slave owners seemed
to be female.”*! A closer look at the place of the woman’s name in the groups of manumittors
reveals that, while not a frequent occurrence, women could find themselves at the head of a family,
even if just temporarily until the eldest son came of age.”*? It is worth noting that in the remaining
cases, the names of wives and daughters are also listed as part of the group manumitting the slaves.
While careful about applying his analysis of the inscriptions of Bouthrotos to the general Epirote
population, Cabanes reaches two important conclusions with regards to the status of free women
in the region: first, that women could exert a certain degree of control over their property and
secondly, that decisions concerning family property were made, at least formally, by the entire

family and that women were seen as important enough to be included in these decisions.

The non-oracular epigraphic evidence from Dodona dating to the 4"-3" ¢. BC fits Cabanes’
deductions. In one of the inscriptions, a certain Matudika is mentioned as independently
purchasing a slave for a mina of silver from Damoxena.’ This text is perhaps the most emblematic
of the Epirote woman’s social position: two women, striking a deal without the need for male
permission or assistance.”** The possibility of North-western Greek women exercising a larger
degree of control over their finances also seems to be hinted at by a Corcyrean inscription from

the 3-2"4 ¢. BC, in which Lamaitha appears as the creditor who lent a substantial sum of 225 units

739 Cabanes 1976: 399.

740 Cabanes 1976: 404-406. Through an analysis of the patronyms in the inscriptions, Cabanes convincingly argues
that each group of manumittors consists of people forming, either through blood or through marriage, a family unit.
This observation becomes particularly significant in the context of establishing the potential role of each individual
in the family based on the order of the names listed (each list starts with the name of the head of the family, usually
the father, then followed by the son or wife).

741 Cabanes 1976: 408.

42 Cabanes 1976: 410. There are 16 cases out of 224 of women being named first in the group of manumittors.

743 Cabanes 1976, no. 60; SGDI 1356.

744 Cabanes 1983: 203.
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of silver to a woman named Myrtis. Myrtis put up property in the hills as collateral.”*® Two
instances of women as independent manumittors have been recorded in Epirus: Pheideta, who frees
Kleanor, and Sosipatra, who releases two slaves through xenike lusis.’*® The legal meaning of
xenike lusis as a method of manumission has long been debated by scholars.”*” However, the most
convincing explanation of this phenomenon has been provided by Zelnick-Abramovitz, who by
reviewing cases from Epirus and Thessaly, argued that freed slaves were awarded the status of
xenoi in these communities and, as a result, were made to pay the taxes ascribed to that group.
Manumission by xenike lusis relieved them of this obligation.”*® Sosipatra’s case would suggest
that women, just as men, were able to grant a freed slave the privilege of a certain tax exemption.
The epigraphic evidence from Dodona also presents five other cases of manumission in which
women are listed as part of the manumitting group.’*® The women named in the inscriptions are
shown to have significant control over what they do with their property without involving male

relatives in their decisions.

Against this broader background, the Dodona tablets add a unique female perspective to
the discussion of an ancient Greek woman’s financial rights, particularly regarding the situation of
women in Epirus and neighbouring regions.”° The oracular inquiries addressed the most essential
aspects of everyday life, so the collection unsurprisingly includes issues of finance, money and
property not only from the expected male perspective, but also from the point of view of women,
as in DVC 3113:

[0e0¢ TOYa]v ayabav: Zed Alwdwvaie kai Aljovn<t>: KaAlpoda Enepm[tdt Tov Be0]v Kai Tav Ogov
niept 1ag [--- kopldovv toig Beoic T0ic Be-[---] ai Eotiv o1 féXTIOV Kai [Gpetvov --- B]epamevovoay €1
nEp T[---]v kai tac maykiapiog [---] Tol kat<e>tyveitolo ai apké[oet ---] €1 covoeTon MEP TAG KO[pOg

---] yaporo Avdpopdryog

745 SEG LI 503; Grandinetti 2011: 587-588.

746 Cabanes 1976, no. 74; SEG XXVI 714.

747 Rensch 1908: 121-123; Cabanes 1976: 462.

748 Zelnick-Abramovitz 2005a; 76-81.

749 SGDI 1351, 1360; 1359, 1361 and 1347; Cabanes 1976, no. 71.

0 In her study of the female names found in the DVC corpus, Katsadima (2017: 137-140) remarks that 52% of the
names appear to belong to women from Epirus and adjacent territories, while 23% are from places outside Epirote
boarders. The remainder cannot be identified.
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(God) good fortune. Zeus Dodonaios and Dione. Kallirhoa asks the god and goddess concerning
(...) of the daughters to which gods (...) is more fitting and (better...) to sacrifice concerning (...)
and the inheritance (...) of the brother if it will suffice (...) will be saved concerning the wedding
of the daughter Andromacha?

Though this late 4™ ¢. BC text is severely damaged, the editors interpreted it as a question posed
by Kallirhoa, who asks to which gods she should sacrifice in order to secure her and her brother’s
inheritance, as well as (or perhaps in order to) provide her daughter Andromacha with a dowry for

her wedding."!

The name KaAlpoa is infrequent (it is attested only once in a Theban inscription from the
31-2" ¢, BC).”®2 However, the name of her daughter, Avdpopdya (and its variation AvSpopdyn),
is attested several times between the 6™ and 2" ¢. BC, in Epirus and Thessaly.”® The presence of
the name Andromacha (and Andromache) in Thessaly is especially relevant, since the editors
identify the inscription as written in the Thessalian dialect.”* The name and language of the text

point to the supplicant residing in Northern Greece.

Kallirhoa’s inquiry touches on one of the most important financial aspects of a woman’s
life, the dowry. The query seems to reveal a dramatic situation: the family possessions are at risk,
which will affect her daughter’s dowry, the means of securing her future. The husband, father to
Andromacha, is not mentioned in the inscription, implying that he could not contribute to his
daughter’s dowry and had most likely passed away. In light of such a situation, the widow’s family
appears to be expected to help with the financial burden of covering the expenses of her daughter’s
wedding. The incomplete state of the oracular tablet does not allow establishing if Kallirhoa’s
brother is her guardian, as well as the guardian of her daughter.”® It does, however, point to the
family possessions being tied to him, suggesting that he had control over the sum that would be
allocated to Andromacha’s dowry. Kallirhoa’s relationship to the property she mentions is more
enigmatic. The word moykhopio/maykinpio, frequently attested throughout the oracular

inscriptions, has been identified by Parker as specifically referencing “family inheritance”, as

751 Dakaris et al. 2013b: 196.

52 |G VII 4247. The name Kalliroe is also attested in Boeotia: LGPN s.v. KoAApon.

311G IV,1 2:122; SEG XXIV 591; SEG XLVII 107; AJA Ser. 1, 7 (1891) 406, VI; IG 1X 2, 317; See LGPN.

754 Dakaris et al. 2013b: 196.

755 A brother’s responsibility for the proper upbringing of his sister and securing her future is also attested in DVC
1051.
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opposed to another word frequently used in the context of possession, mouracio, which was used
to describe newly acquired wealth.”® Therefore her use of the word may not have been accidental,
signaling that the property she was inquiring about was hers to some degree as well. Though
women from Northwestern Greece have been proven to have greater freedom in managing their
own affairs, Kallirhoa’s case shows that where inheritance was concerned, a male family member’s
right to and control over the property had to be accounted for.”>” The inquiry also points to the
family’s responsibility for the woman’s financial well-being, as well as that of her children, if her

husband is unable to guarantee it.

Kallirhoa’s inquiry also touches on the subject of female agency in the face of financial
problems. Her main motivation in consulting the oracle is her daughter’s well-being. However,
when the safety of her family’s property is put in jeopardy, directly affecting her daughter’s dowry,
Kallirhoa takes it upon herself to look for solutions to her financial troubles. Her proactive
approach reveals a reversal of gender expectations, where a woman both asks about matters that
belong to the masculine realm of influence (in this case, finance) and in place of a male relative.
The phrasing of her inquiry about which divinities she should sacrifice to in order to successfully
resolve her predicament betrays a need for ritual reassurance rather than help in the decision-
making process.”*® She did not consult Zeus Naios and Dione for guidance in her choices, but

rather to ensure a successful resolution to her family’s turmoil.

Several other texts in which women are linked to their own wealth or which demonstrate
their role and interest in the management of household finance. Inquiries highlighting a female
consultant’s concerns about family wealth focus on her male relatives. In DVC 2762 from the 3™
c. BC, a local woman named Materina’® seeks to find out about the potential safety and success

of the journey of a male relative — possibly her husband or son — in finding work:

756 parker 2016: 87.

57 The importance of the wealth and property the male supplicant could access to through a female relative or wife
is highlighted in a handful of oracular inscriptions. For example, in LOD 116, a man asks about navracio adtod kol
vevedc kai yovaukog (his possessions and those of his descendants and of his wife), indicating a degree of division
between the property owned by him and his wife; while in DVC 1484, another supplicant seeks to find out 7
adedpera Toyor mavraciag (if the sister may obtain property).

758 Parker 2016: 74-75.

5% The name Mortepiva is only attested in Bouthrotos (IBouthrot 78, 7, 9; 1Bouthrot 79, 7-8; 1Bouthrot 80, 6, 8;
IBouthrot 81, 6, 8; IBouthrot 82, 6-7; IBouthrot 83, 5-6; IBouthrot 84, 6, 8; IBouthrot 85, 6, 8; IBouthrot 86, 7, 9;
IBouthrot 87, 7-8; IBouthrot 88, 5-6).
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gnepotii Matepiva Afa Naov kai Atdvay 7 dopddeta gic Siumvov (v)avti(Aho)uévov [..] odtog koi

[eic] Dap(ov) i én[ilot]mov [ya]opyéov

Materina asks Zeus Naios and Dione if there is safety (for her male relative) if he sails for two

months and (...) to Pharos (...) thereafter farming?®

As will be discussed later in this chapter, Pharos, the Parian colony established in the first half of
the 4™ ¢. BC in Dalmatia, was not an unusual travel destination for the supplicants visiting the

oracle of Zeus Naios.”®!

Materina’s male relative was not voyaging to uncharted territory.
However, risk associated with the trip by sea and the uncertainty of finding work in the new
location, which threatened the family’s well-being, prompted Materina to inquire if this was a
gamble worth taking. The fact that she is inquiring for him suggests a common and equal decision-
making process within the relationship.’®> Another tablet, LOD 122, reveals that a certain
Bostrycha took it upon herself to find out about the money that Dion, who was likely her husband

or relative, lost during the games:

Bootpiyo & Adpkmvog 1 ovk Ek<A>[£p0n 10 &]pyvprov 10 Alwv dndiece E[----------- ] toig vdv
Axtiolg, & Zed Née k[ai Aidval].
Oh Zeus Naios and Dione, Bostrycha, daughter of Dorkos, asks if the money Dion lost was not

stolen (...) now at the Actia games?

The question suggests that Bostrycha either wishes to confirm Dion’s story or suspects that foul

play was somehow involved in the loss of the money, perhaps as a result of gambling related to

760 Both the editors of the corpus (Dakaris et al. 2013b: 124) and Parker (2016: 82) interpreted avtog as referring
most likely to Materina’s husband, however it should be noted, following Carbon’s (2017: 102-103) remark, that
this is not made clear in the question. Carbon notes that Materina could be asking about another male relative, such
as her son, particularly since she appeared not to be travelling with him even though he will be staying in Pharos for
the foreseeable future (énilourov). Traditionally, a son would have been the one to leave the household in order to
search for work in a newly founded colony (Gallant 1991: 136-137). Furthermore, oracular queries made by mothers
asking about their progeny are found in the Dodonean corpus, as evidenced by DVC 3113 and 347, in which Myrta
inquiries about the harmony among her children.

761 Dakaris et al 2013: 85; DVC 228, 2762, 3030. The topic of sailing to Pharos will be discussed later in the chapter.
762 The notion that a woman could play a more significant part in the decisions made by her family is further
evidenced by the queries made by couples, which were discussed in Chapter 3. The fact that both the husband and
wife consulted the oracle together demonstrates that both individuals were taking an active role in shaping their
family’s future.
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the Actia.”®® In either case, the female supplicant appears to have a stake in establishing what

happened to the money and takes the initiative to consult the gods.

Women also appear alongside their husbands in consultations about prosperity and
financial issues. Mastaka is named with her husband Alkidamos in DVC 2482 as having made a
payment of a mina together. In a second tablet, DVC 2524, Silanos and Kleonis are also mentioned
by a male supplicant as offering a sacrifice. A final query, DVC 313, consists of a Boeotian

764

couple™® who asked, among other things, about the security of their property:

O16¢' toya ayobd @ Bokolo kn IMoAvuvaotn ti ko dpadvrow hvyior k1 yevid kGvopoyévela

ywvoo[1]to k1 mapapdvipog 101d[c] k1 xpepndrov Entyy[Hlacic ki TV idviev dvacig;

God. Good fortune. Boukolos and Polymnaste (ask) what they should do for there to be health and

male offspring that will survive and security of properties and will they profit?

The question does not make it clear whether they link their wealth (ypnpata) with the male
progeny (yevid kavdpoyéveln), thus making an inquiry about possible inheritors who would secure
their family’s money, or whether they are asking about children and property separately.
Nevertheless, financial security was their concern. Even though the man is always listed first in
these inscriptions, the fact that the consultations are made by or about the couple together is not
without significance. It places the wife in the role of a partner to her husband, whose voice is
important enough in the decision-making process to list her as a party actively participating in
making the inquiry about the financial state of the family.

763 |_Lhote 2006: 237-238. Unsuccessful bets placed on horse races at the Actia games are lamented by another
consultant (LOD 113).

764 The identity of the supplicants has been strongly debated. Following Chaniotis’ interpretation (SEG LVII 536),
Piccinini (2015: 146) reads “BoxoAd” as a female name “BouvkoA®”, interpreting the question to have been posed by
two women — perhaps sisters. However, Méndez Dosuna (2016: 123) convincingly demonstrates that based on other
examples from the DVVC and Lhéte corpora, a husband and wife were more likely to inquire about having children.
He also argues that dpadvtotv agrees with dative, which would mean that both names could not be in the
nominative, and that I[Tolvpvéot with -1 in the nominative does not make sense in a Boeotian query. Therefore, the
first supplicant was a man, whose name would have been BovkoAog.

785 Méndez Dosuna (2016: 123) understands the word to mean “male progeny” based on evidence from the DVC
corpus, instead of “offspring like his father” as proposed by Eidinow (2007: 92, no. 13) or “offspring from the
husband”, as suggested by Chaniotis, see also LSJ s.v. avdpoyéveia. It must also be noted that Méndez Dosuna
(2016: 123-124) suggests the reading of émyy[V]acig as éninnacic, which is attested in Boeotian proxeny decrees. It
is a apocopated version of éninaoig (see also Méndez Dosuna 2007).
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One more unique inscription seems to address the issue of women’s finances. DVC 3400,

dated to the mid-4" c. BC, contains an inquiry made by Theudote about sacred objects:

[@]evdot épo[tijt mepi xpnu]dtov a)p(®d)v [--- Tov Ai]a tov Néio[v kai tav Atjovay mepi t[---]

&’ 1diav doin [kai ---] ka woidoo Aw[iov kai duet]vov tpac(c)ot kafi --- &v]dikov yév[otto ---]

Theudote asks about sacred objects (...) Zeus Naios and Dione concerning (...) gave for her own

(and...) would it be better and more profitable and (...) become right?

Though the tablet is severely damaged, it seems to concern an offering she made by herself.”®
While there are many attested cases of women across the Mediterranean world who dedicated
votives’®’, Theudote is the only female supplicant in the corpus who appears to display wealth

which she has control over.

The tablets from Dodona paint a picture of women’s financial stability as strongly tied to
their family and relatives by blood or marriage. Though some women display an active interest in
the state of their family finance, they seem to have a limited ability to influence it. With the
exception of Theudote, all remaining female supplicants include, to some extent, men in their
consultations, often as the source of the income or wealth they are asking about. Perhaps, in the
case of Theudote, as well as the women mentioned in non-oracular inscriptions and shown to
conduct business on their own in Epirus, the lack of men involved in their financial dealings
implies that they were either widows or orphaned daughters without any adult male relatives. They
are shown to manage their property relatively freely, though it should be noted that their business
matters appear to only involve other women. While the oracular inquiries made by women at the
sanctuary of Dodona do not unilaterally confirm the assertion that women of North-western Greece
enjoyed more legal rights with regards to finance or ownership, especially when an adult male
relative is present, they do demonstrate that women did play a role in the decision-making process

about the family’s fiscal affairs.

766 Dakaris et al. 2013b: 257.
87 For example, a study of Delian inventories from the 3™ ¢. BC revealed, that individual women accounted for 17%
of all the dedicants (Constantakopoulou 2017: 197-198). For other case studies, see also Prétre (ed.) 2009.
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4.4. Travel: Connectivity, commerce, and migration

Just as Plutarch’s account about the oracle of Delphi mentions that “whether it is beneficial
to sail” (el ovppépet mhelv) was a commonly posed query’®, the sanctuary at Dodona is
documented as frequently offering guidance to its supplicants in matters of travel. The vocabulary
found in the Dodonean queries demonstrates that those visiting the site were interested in the
oracle’s help in deciding whether to travel, as well as how, when and where. The primary aim of
such journeys seemed to be commercial activity; the verb “éumopgbopar” (to travel for business)
appears in the oracular inquiries 46 times.”®® The second significant cluster of travel-themed tablets
pertains to issues of migration and residence, most commonly addressed in “oikéw/Foikéw®”
questions (to inhabit or to settle in), which appear in 40 inscriptions.””® Supplicants also asked
about emigrating (é€owém), residing abroad as a foreigner (petowéw/nedapokéw), dwelling in
their home (oiknoig) or moving out, and even about proxenia. In short, many of those consulting
at Dodona visited the oracle in the hopes of establishing whether further journeying or a complete

relocation would be to their benefit.

4.4.1. Risks of travelling for business

The first category of questions establishes the search for profit and work as one of the greatest
motivating factors for travelling. The wording of these questions was usually connected to
commerce. Besides the aforementioned term “Eumopevopar”, tablets include mentions of trade
(éumopia) and selling (rwAéwm). The visitors at the sanctuary of Dodona sought to find out whether
undertaking travel would be advantageous to their business, as seen in DVC 2108:

7 dunopevduevig ka [A]miov kai duevov mplocout,;

Is it better and more profitable for me to travel for business?

Another example can be found in DVC 4065:

Eptdl TOV Alo TOv Naov kai t[av Atwvav] Apiotokpdtng notepa Evalopevesdot cOp]popdv Eoti

pot kol ovnAa[---] kai adTddrn

768 Plut. De E apud Delphos, 386¢.
789 5.y, gumopevopar in Lhote 2006, Dakaris et al. 2013.
05y, oikém/Fowéw/oikely in Lhote 2006, Dakaris et al. 2013.
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Aristokrates asks Zeus Naios and Dione: is it better for me to travel for business (...) and for
myself?

The desire for financial gain is most explicitly expressed in queries such as DVC 3653,’"* along
with 1854 and 2802, where the consultation appears to directly correlate property and money
(xpfuozo) with the journey. Merchants functioned in a world full of uncertainty — beyond the
concern about the dangers of a journey, they also had no guarantee that the products they were
selling would be in demand at their destination.”’? Therefore, they relied on various sources of
information that would help them in their decisions about engaging in certain types of commerce,
as well as the benefits and perils of their undertakings. Consulting the Epirote oracle appeared to
be one of their strategies in shifting the odds in their favour.

While an assurance of financial success was part of the reasoning behind the consultations,
the anxieties expressed by the inquiries go beyond a simple concern about the profit margin of the
supplicants’ endeavours. A common motif, which emerges from the tablets, is that of the method
of travel. Some, like Kleochares in DVC 2048, wished to know whether overland transport was a
sensible idea:
<e>gnepotdit KAeoyapng tov 0g6v i antidt Adiov éumopsvopévor katd yiv' >
Kleochares asks the god if it is good for him to travel for business by land?

More frequently, however, inquiries were made about sailing and maritime commerce, as
illustrated by DVC 2054:

® Zed Ndig, mhéov kol Epmopevdpevog [A]Gov mpaccot;

Oh Zeus Naios, would it be better to sail and travel for business?

A similar inquiry is found in DVC 3364:

gpotel TI[..IN[...] t[o]v Alo tov Néiov xoi tav Awdv[o]v [ Eu]mopevdpevoc katd 06 (A)acsav
BéATov Tpaoaoot,

(...) asks Zeus Naios and Dione would it be better to travel for business by sea?

DVC 3001 offers another example, this time naming the supplicant:

7 dumop(e)vopévart <n> Pivlwv(t) kot OdAaccay;

M [--- 7} TJovybvouui ko kai yprpafta --- &]umopevopevog [..]YZKA [---]vet kai ATIOAO[..JZ[.JAOZ[---]M[---] / is

it more successful for me and money [---] traveling for business [---]

72 Morley 2007: 30-31.

73 LOD 95A+B also revolve around landbound commerce. A possible third example of travel on land can be found
in DVC 597, in which DVC suggest “kota y[6v éunopgvopevog]”. Unfortunately, the tablet is too damaged to
securely confirm this restoration.
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Whether for Rhinthon travelling for business by sea?

It is perhaps not surprising that maritime commerce is overrepresented in the tablets. The
interest in seaborn travel related to commercial activity is best illustrated by the numerous queries
that mention sailing (mAéw), which are attested 22 times in the DVC corpus. The prominent role
of maritime travel and commerce on a local and interregional level in the Ancient Greek world has
long been discussed by scholarship. In their groundbreaking work on the Mediterranean basin,
Horden and Purcell establish that the entire region was subdivided into microregions, which were
not self-sufficient. In order to mitigate this problem, the different areas developed a strategy of
“connectivity”, which forced them to collaborate with each other through an exchange of goods
and people.””* Bresson builds on this idea, arguing that these trade networks were not only essential
to ensure access to resources in shortage or entirely missing in the region, but also formed a
complex system of production through the import of raw materials and export of processed
goods.”” The economy of ancient Greece was, therefore, based on communication and exchange
between the different communities. Seaborne travel was pivotal in ensuring this arrangement was
sustainable. From a financial perspective, sea trade would have also been the less costly option.
While no exact numbers are available for the Classical and Hellenistic periods, Bresson, who
builds on the calculations made by Duncan-Jones based on prices found in Diocletian’s Edict on
Maximum Prices, estimates that the cost of transporting products by land was tens of times greater
than through seaborne travel.””® In his study of roads in Roman Anatolia, Mitchell similarly
concludes that it was not practical to transport certain types of cargo, such as low-cost
commaodities, over long distances as the price growth made their later sale difficult; he notes that
despite this, roads linking landlocked cities and villages remained a pivotal element of the region’s
economy.’’” Epirus, which had large inland territories and a fairly elaborate road system serving
not only as a connection between its various parts but also allowing for travel to neighbouring

regions, was such a case.

7 Horden and Purcell 2000: 133-135, 172.

775 Bresson 2016: 351-361.

776 Bresson 2016: 80-81. Duncan-Jones (1982: 366-369) calculates that during the imperial period, the price of cargo
transported by land was forty times higher than that of cargo carried by ships. For a critique of Duncan-Jones’s
work, cf. Arnaud 2005 and 2007.

7 Mitchell 1993: 246.
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The importance of both types of commercial routes is demonstrated by two tablets in which
Zeus Naios and Dione were expected to confirm to the visitor that engaging in both overland and
sea trade would prove beneficial. The first is DVC 430:
1 évmopevopéval Kai katd Yoy kai kotd 0drac(c)av kai Adiov kol duewvo[v] kol x(p)nudrov
éninoo[c]’"®
If traveling for business not only by land but also by sea (is) better and more profitable (for) further
acquisition of property?
A second tablet, LOD 95A, accompanied by an oracular answer which will be discussed later in
this section, also touches on this topic:
Beoi. TOyov Gyaddv. o Zed, avaipet Tyodapor umfo]pedesdor koi katd y[E]v kai kotd Odhaccay
amd 1 [&]pyvpio, docov K’ adTdg [A]éAnTon xpdvov, Tadta kphtiota;’ '
God. Good fortune. Oh Zeus, give a response to Timodamos: to trade not only by land but also by
sea, using his money, for as long as he will choose, are these (things) best?
The use of the correlative pair kai-kai demonstrates that the people making the queries were not
interested in choosing between the two types of commercial activities, instead undertaking both in
order to ensure greater profits. Perhaps the supplicants were merchants seeking to diversify their
sources of income by undertaking new ventures or — particularly in the case of Timodamos —
newcomers to the trade, interested in finding out whether commerce would turn out to be a
worthwhile investment.

In the case of DVC 2048 and 3001, a closer look at the names of the supplicants making
the inquiry might further illuminate their reason for turning to Dodona for help. Kleochares is a
name most commonly found in central Greece.”® As a foreigner, he would have had limited
knowledge of the Epirote roads and hoped to gain some insight into their usefulness. Considering
how much of a higher financial risk commerce by land posed, deferring to the ruling of an oracle

ran by a staff better acquainted with the local context could have been seen as an attempt to mitigate

78 DVC (2013a: 138) propose that érinacig is the Doric version of énikmmotg (Att.).

7 Surprisingly, Eidinow (2007: 97) reads the text as “tamo té [¢]pyvpio”, proposing that the fragment may be
referring not to Timodamos’ silver/money, but to a silver mine he owns. While an interesting interpretation, she
does not provide sufficient evidence to support her claim. Instead, Salviat’s suggestion that the fragment may have
meant “to involve the money in trade” (engager de 1’argent dans le négoce) seems more probable in the context of
the query (1993: 61-64).

80 Athens: IG 112 11875, SEG XLIV 96, JOAI 7 (1904) p. 121, 2; Eretria: IG XI1 (9) 400, IG XII (9) 248 B, 19.
Oporos: IG VII 474, 1G XI1 9, 244 B, 22. Tribe Aiantis: 1G 112 681 |1, 22; Rhamnous: IRhamnous 291; I1G 1121217, 1
and 2. Kephisia: Hesp. 46 (1977) p. 114 no. 32, IG 112 1623 and SEG XXII 137, 162.
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potential losses. Conversely, the interest expressed by Rhinthon — a name only attested in
Syracuse’® — in maritime trade is unsurprising. The tablet, dated to the first half of the 4" ¢. BC,
coincides with the reign of Dionysius | of Syracuse, who greatly expanded his polis’ economic
influence in the Adriatic, thus opening up new possibilities for business ventures.’8

There are other noted instances of consultations about becoming involved in commerce.
For example, in LOD 93, Hippostratos asked the gods of Dodona if becoming a shipowner was
the best course of action for him (1 pn v[a]<v>xhapn[D]v Adioy kai duppetvop tpdocout).’s® The
purchase of a ship would have been a costly expenditure, involving not only payment for the vessel
itself, but also the hiring of a crew and administrative staff.”8% Therefore Hippostratos may have
wanted a divine confirmation that his investment would return itself. The author of DVC 2810 also
sought to know whether purchasing a ship and becoming involved in commercial activities would
be to his advantage:
[---vav]khepé[ov--- kai é]lvmope[vopevoc---] kai Adiov [- - -] dpévov
To be a shipowner ... travel for business... and more profitable... better?
Finally, a similarly themed inquiry can be found in DVC 167:
Epepotit AmoAlOdwpog t[ov] Ala to(v) Ndov kai Awdvav meplt épyaciag mote[pov Ka
KOT]aTUYXAVOL VOVKAN PGV VO ®DV;
Apollodoros asks Zeus Naios and Dione about business. Would it be luckier to become an owner
of a ship?
The phrasing of the query implies that Apollodoros was already involved in commercial activities
prior to his visit at Dodona; he appeared to be seeking out different methods of conducting his
business.

Those engaged in commerce were not necessarily dependent on only one form of trade.
Cases of multiple sources of income including commercial endeavours have been documented in

Athenian court speeches revolving around maritime loans. In Demosthenes’ Against Phormio, the

81 CGF 1 pp. 183 ff. (dated to 4-3 c. BC).

782 Justin X11.1; cf. Woodhead 1970.

783 |_hote (2006: 392-393) establishes that vavkhapndv is a Doric variant of vavkhapéwov. He (2006: 198) also
translates the verb to “outfit a ship” (armer un navire). In the DVC corpus, vavkAnpéwm seems to consistently refer to
“being a ship owner”, e.g. DVC 167, 302, 1182, 1687, 2810, 3214. cf. Eidinow 2007: 98.

784 According to Casson (1971: 314-319), a “vakAnpog” could have also doubled as the captain of his own ship.
However, it appears to have been a more common practice to hire not only sailors, but also the “kdBepvitng” who
would steer the boat, manage the crew, and address any administrative matters. Further costs of manning the vessel
would include a sailing master and a specialist in charge of obtaining the cargo.
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shipowner of the vessel in question, Lampis, is not the one who navigates the ship or conducts the
sale of the cargo.’®® He provides both the ship and the loan to the merchant with the objective to
be paid back with interest once the merchant returns from his voyage — an aim perhaps shared by
Hippostratos and Apollodoros. The borrowed funds tended to be substantial and were laden with
large interest charges since the investor would only get repaid on the condition that the ship returns
safely.’8® Maritime loans were a high risk, high reward type of money lending procedure. While a
tempting prospect to some, the tablets show that it entailed a level of uncertainty that necessitated
consulting the oracle of Dodona about the success rate. In Against Apaturius, the plaintiff discloses
that he had been a seafaring trader in the past, until he managed to accumulate a sufficient capital
to rely solely on providing loans to maritime economic ventures.’®’ Likewise, Timodamos and the
unnamed supplicant from DVC 430 may have travelled themselves and invested in other
commercial undertakings, which would have allowed them to operate both on land and at sea. A
final example of participating in many different types of enterprises can be found in LOD 89Aa,
in which the supplicant asks:
thyo dyadd. 7 Toyybvolpi ko dumopevdpevog dmug ko Sokijt cuppopov Euety kol &ymv Ti(?) ko
doKTL Apa T TEXVOL XPEVUEVOG.
Good fortune. Will I be more successful in travelling for business where it seems profitable for me,
to import and export, while at the same time practicing my craft?®
The tablets reveal that the barriers between different professions and sources of earnings were not
rigid. If one gathered enough savings, investing into a different field, such as trade, would help
generate further income, ensuring that the person did not have to rely on one type of work. The
supplicant from LOD 89Aa would have perhaps been able to sell what he produced himself,
gaining more control over the prices and avoiding losing money paid to the merchant middlemen.
Another strategy undertaken by supplicants to mitigate risks was a careful choice of
associates. An example of this can be found in DVC 1313:

Apiotopayo[g] épotit motepa EkmAémy EpydlnTot cuV ZTpdTmVL.

8 Dem. 34.6.

78 Millett 1991: 189; Bresson 2016: 283-284.

87 Dem. 33.4.

78 Lhote (2006: 188, 204) theorizes that, similarly as in LOD 95, “8yswv” in the context of queries concerning
commerce means “to import-export”. Eidinow (2007: 97) proposes translating the verb as “doing business”. In the
LSJ, one of the definitions of “dyw®” includes “carry as cargo, import”, particularly in relation to ships, though this
interpretation would suggest that the query implied maritime commerce, which cannot be securely extrapolated from
the text.
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Aristomachos asks if, (when) sailing, he should work with Straton?
Alternatively, as DVC 279 demonstrates, the supplicants wished to know if they could successfully
oversee maritime trade by themselves, without having to rely on third parties:
0cog tOxa dya[0]d 1| od ka Tuy[¥]dvouur katd Odhaccav éumop[eludpevog [0]0S EAAmL
Euvav<t>av;
God. Good fortune. Would I not be more successful travelling for business by sea and not sailing
out with another [partner]?
Fraudulent failure to repay a loan or tricking investors into funding unprofitable ventures were
some of the issues encountered when dealing with business partners.’®® Likewise, if the associate
in question was to sail alongside the person making the consultation, he had to be a reliable and
capable crew member on board the vessel. Trustworthiness was a coveted characteristic in business
partners, particularly due to the financial and physical dangers travelling merchants encountered.
Outside of the obvious economic concerns focusing on profit margins and investments, the
queries posed at Dodona betray the precariousness of travel. Sailing was an efficient method of
transportation across the Mediterranean world, but it was not without its problems. In the earliest
recorded piece of advice concerning seaborne journeys, Hesiod counseled his readers to limit
sailing to the fifty days after the summer solstice.”® This very brief window of opportunity has
been dismissed by scholarship as being overly cautious.”® Instead, the consensus is that the
Greeks’ sailing season started in early spring (March-April) and lasted until October or November,
most likely further expanding as the inhabitants of the Mediterranean expanded their
understanding of the sea and developed new seafaring technologies.”®? Nonetheless, maritime
travel during certain times of the year was riskier. The winter period entailed storms, high waves,
and powerful winds, which besides being more intense than during summertime also varied
according to region, adding an additional challenge for those who may not have been familiar with
the waters of that particular area.”® Some of these concerns can be seen in DVC 1453, which has
been identified by Carbon as an inquiry concerning wintertime sailing:

ai Adiov pot kai duewvov magovtt mhpoavto NEQN ye[ipn]dva

789 Dem. 32, 34, 35, and 56. Cf. Millett 1991: 189-190.

790 Hes. Works and Days 663-669.

791 Casson 1971: 270.

792 Beresford 2013: 9-13.

%8 For a detailed account of the Mediterranean climate, cf. Beresford 2013: 53-105.
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Is it better and more advantageous for me to set sail immediately ... (during?) the winter?%
The inquiry was written in a North-Doric dialect, implying that the supplicant making it would
have most likely journeyed across the Adriatic or lonian seas, meaning that, during winter, he
would have had to contend with reduced visibility near the coastline, a dangerous depression
system, and increasingly violent winds.”® While Carbon admits that the interpretation of the final
part of the query is not without its problems, including the lack of preposition accompanying
“xeina’”, the consultation appears to confirm that there was a widespread belief concerning optimal
sea travel season and that deciding to sail outside of it necessitated divine counsel.”® The worry
about bringing one’s ship safely to shore, probably in the context of avoiding dangerous sailing
conditions, is illustrated in DVC 2641:
[---1XQII[---] AAeva(c) va[i k]atayou[evog Toyot]. [Zed N]die, vy(veiag tive [Oe®dv edyxduevog]
Will Aleuas succeed bringing the ship to shore? Zeus Naios, to which god to pray to for health?
A second possible reference to obstacles to safely travelling seems to appear in DVC 366:
[eic] AmoMoviav Thevoog Mt dhdoTtov TiH[18e] dviov movldvotto 7
Sailing to Apollonia will he learn about the unsufferable ones there?
DVC follow Chadwick, who translates the inscriptions as “on sailing to Apollonia, whether he will
get news of the miserable wretches there”.”®® Lhote, however, offers an alternative reading: [0
detva &c] AmoAmviav mhevsag f{1} dAdotov TH[de (e.g.) Tomov (e.g.)] édoviav muvddavorto. His
interpretation differs from the earlier ones proposed by other scholars.”® First, following Pleket’s
proposal 8 he considers 7t an error and substitutes it with 7. Secondly, he dismisses the
assumption that the adjective dlaotog in the inscription refers to “calamities”, as it is only used in
poetry. Instead, he suggests it may be a hapax derived from Aniotog which should be read as
“without pirates” (sans pirates). He bases this on a Doric honorific inscription from Thera which
references pirates®®!, where Aatotog is used, which he links to élactoc, which is missing the 1.
Finally, he notes that muvOd&vopon requires a nominal subject complement in the genitive, for e.g.

TOTOV.

74 Transl. Carbon 2017: 100.

795 Beresford 2013: 57, 64, 96.

7% Carbon 2017: 101-102.

7 DVC 366; LOD 97.

798 Dakaris et al. 2013a: 122-123.

99 Lhote 2006: 209-210 ; cf. Dakaris et al. 1993: 55-56 and Cabanes 1997b: 92.
800 SEG XLIII 333.

801 |D XII, 3 Suppl. 1291, 13-14.
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While Lhéte’s connection between dAactoc and Aniotog might be difficult to support, his
assumption that the tablets concern pirates merits more attention. Piracy was a problem that
notoriously plagued the Mediterranean. The most infamous pirates in proximity to Apollonia were
the Illyrians, who prowled the Adriatic. Their feats are predominantly known from the works of
later authors, such as Pausanias or Polybius, who describes the Illyrians’ attempt to seize the
population of Epidamnos.2%? In the 3™ ¢. BC, under the rule of Agron and later his widow Teuta,
the Illyrians managed to occupy Epidamnos and a portion of Epirus, including Phoenike.?%3
Evidence of this threat, however, can be found in earlier periods as conflicts between the Greeks
and Illyrians seem to be a permanent element of the history of the Hellenic colonies on the Adriatic
coast. An inscription from Issa, dated to the second half of the 4" c., honours Kallias who fought
against an lllyrian ship and died during the confrontation.8* Several other Corcyrean epigrams
from the 3" ¢. BC also describe battles with llyrian pirates.2®® LOD 97 appears to be an inquiry
about avoiding such unwanted encounters during the journey. Curiously though, the supplicant
seems to want to figure out whether he will acquire information about the location of the pirates
rather than asking Zeus and Dione to save him from such a misfortune. It is the only inscription
that references pirate attacks. Perhaps this concern was implicit to the broader queries about
“ootpia” (deliverance, safety), such as the one in DVC 1363:
ic Kapyadova ka tuy[y]avoyu ko(t)omAiiyv £[k]el kai KQEK[.IJN éuno[pevdpe]vov [éni] cmtnpion
av[t]od xed va[oc] kai xp[n]pdrwv;o
To Carthage, would it be more successful for me to sail back there and travel for business with a
view to gaining safety for me and my ship and my property?

In this particular case, the supplicant appears to be a veteran of the long journey from Carthage to
Dodona. It is unsure if he is seeking protection against theft and piracy or against the elements,
however his request demonstrates that the original voyage was difficult — perhaps also not yielding
the appropriate profit which would justify such an expedition — and that he is not certain whether

embarking on it again is a wise choice.

802 Polyb. 2, 9. For an overview of Pausanias’ accounts of Illyrian pirates, see chapter 3.

803 Polyh. 2, 2-4 and 8; Ormerod 1924: 169-177; Hammond 1967: 591; Wilkes 1995: 158.

804 Rendi¢-Miogevi¢ 1950-51: 167-179; Robert 1953: 148, no. 123; Krigin 2008: 86-87.

851G 1X, 1, 871, 1; IG IX, 1, 873; Geffcken, Griech. Epigramme (1916), 182; IG 1X 1, 683.

808 Dakaris et al. 2013a: 337. The editors propose to read koek[®]v as kowdv = k@ov (a light semi-transparent
garment, made at Cos; see LSJ s.v. K®docg), however this interpretation seems unlikely.
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Another example of a general cotnpia consultation is LOD 94, in which Archephon asks
about his safety as well as that of his ship, along with the payment of debts he had incurred:
® Zed xoi Oém kai Aiova Noiot : Apyeedv tav vél : v évovmoynoato [vl kehopévo 1o
ATOMOVOS EYo KaTd YOOy Koi coTnpio pot éo6Tar kai £piv kod to voi of ko [rasural od o
YPEQ AT0d(M)cm;

Oh Zeus and Themis and Dione Naioi. Archephon about the ship he built on Apollo’s orders.
Should I stay put and will there be safety for me and for my ship if [ ...] and will I pay the debts?
Archephon, to the contrary of the supplicant in DVC 1363, was inquiring about the security of his
ship in the context of remaining in place. Considering his possible Corcyrean identity®’, he may
have sought to conduct his business locally, perhaps even in Dodona. However, the latter part of
his consultation concerning debts suggests that his prospects of earning the necessary money to
pay them off were not ideal. Having found himself at this crossroad, Archephon decided to seek
out the help of the Dodonean deities. The second notable feature of the text is the mention of
having built the vessel on Apollo’s orders. Scholars interpret it as a reference to an earlier oracular
inquiry, possibly at Delphi.2% The supplicant seems to not have sufficiently profited from fulfilling
this divine request, thus necessitating a second consultation, this time at Dodona, in order to clarify
how to safekeep his property and ensure he is able to pay his financial obligations.

The merchants, shipowners, and those seeking business ventures abroad appear to have
used the oracle of Dodona as a means of verifying how successful their plans would be — whether
their journey would be safe and profitable or whether they were making the right investments. This
is best illustrated through the type of questions asked. Unlike the oracular inscriptions about
progeny or marriage, the queries concerning travelling for business and commerce predominantly
required a binary answer. Only a handful of inquiries requested information about sacrifices to
deities which would ensure the supplicant’s success.%® The role taken by the oracle of Zeus Naios
and Dione in matters of trade and travel was that of an advisor consulted prior to making a final
decision. In DVC 2054, the abbreviated eum on the reverse of the tablet with an inquiry about
commerce seems to imply that the oracle endorsed the supplicant’s undertaking. Nonetheless, the

extent of the responsibility the sanctuary was willing to shoulder is another matter. LOD 95B,

807 Lhote 2006: 200-201.
808 The double consultation is discussed in Chapter 2.2.1.
809 DVC 580, 3497, and possibly 597.
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identified as an oracular response to the aforementioned LOD 95A in which Timodamos inquired
about seaborne and overland commerce, states:81°

Oeol. TOyav dyadav. &v tot dotel oi[K][fjv Kol kamnievmy kai Eu[m]opedecdat, Ta 8’ €v TO1 Yo [Aot]
£yo1douev: Eumope[v]echan 6 yprinato dyovra [Kai] katda yav kol kata Odrac[ca]v, Tdlovta Kai
avop[e]vo(v)

Gods. Good fortune. Live in the city and engage in petty trade and travel for commerce, but give
up the share in the trading-vessel; to travel for commerce to make money by land and by sea,
exporting and importing.

Scholars agree that many different elements of the text point to it being the divinatory answer to
query LOD 95A; both inscriptions share the same handwriting, probably that of Timodamos, and
address the same subject matter, although the mentions of inhabiting a city and different types of
trade suggest that the original question must have been more elaborate than what was written down
on the tablet.8!! The answer given by the oracle, while complex, is also vague, sensibly counseling
the supplicant to invest in various commercial activities without giving too many details.
Allocating his capital in diverse ventures would presumably be the safer option, minimizing the
risk of both Timodamos losing his money and the Dodonean oracle making a mistake.

4.4.2. Migration and movement

The second category of inquiries that emerges from the travel-related oracular texts concerns
movement and migration. This cluster is defined by the presumably more permanent nature of
residence in the new location. Of course, the ambiguity of some of the questions does not allow to
definitely establish the reasons for undertaking the journey or the duration of the stay®!2, but most
of the texts clearly address matters of residency. Certain tablets, as in the case of LOD 88, even
provide the motives for the supplicants’ mobility, some of which revolved around finding

employment:

810 |_hote (2006: 203) remarks that the two inscriptions were written in the same handwriting, presumably that of
Timodamos, who is mentioned in LOD 95A.

811 Salviat 1993: 61-64; Lhote 2006: 203; Eidinow 2007: 98.

812 E g. DVC 1809: [£] xatd 0[éhaccav mAé]ovteg Aot otd ko kai Bé]Atiota [npdocowiec;] / would it be better for us
to sail by sea?
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€ AmOSAUOV TOYOUL KOl ETTL TAV TEYVOLV;

Will I be more successful at my trade by going abroad?

Another such example can be found in LOD 86:

[---] xai € Guevov pot peta Ao[ti]ud épyalopévor Meyapot;

(...) and will it be better for me to work with Diotimos in Megara?

In both inscriptions, the devotees displayed interest in moving in order to obtain work; the first to
an unknown location and the second to Megara. LOD 88 is dated to ca. 450-425 BC, while LOD
86 is believed to have been written in the first half of the 41" c. BC, but they both appear to have
belonged to supplicants from Corcyrean colonies.?® Both these cases seem to refer to locals
seeking information not only about whether to migrate — in the case of LOD 86 completely out of
the Northwestern Greek region — but also an assurance that the risk of moving to a new location
in order to practice their craft would pay off. Perhaps those making the inquiry were apprentices
seeking a workshop where they could learn the necessary skills or artisans who could not find
work in their trade. For comparison, in Classical Athens, over half of the craftsmen were
foreigners.8* What is remarkable, however, is that while queries about pursuing the family trade
were numerous, very few (outside of those related to trading) openly discussed moving locations

for the purpose of finding work.

More commonly, the supplicants sought to know whether they should migrate. In four
queries (though more fragments have been interpreted as referring to this subject)®*°, those visiting
the sanctuary of Dodona directly asked about residing as a foreigner, as seen in DVC 3304:

[0g0¢ tOya] Ala]uo[c]0évnc érnepo[tit Al Ndi]ov tivi ka Oedv 1} Oe[dv OOmv A]dioy kol duevov

[rpbocor x]ai mo[t]epa ka pet[okémv v X]aAkidt Adioy kafi] duewvov

813 According to Lhote (2006: 183-185), LOD 88 is written in a Corcyrean alphabet and contains Doric grammatical
features. Similarly, LOD 86 contains the closure of the diphthong &t (Guevov < duewov), which is a feature of
Corinthian Greek.

814 Randall 1953; Harris 2002: 70.

815 DVC 3304, 3348,1276, 329; See petowén/nedopoucén in Dakaris et al. 2013.
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God. Fortune. Damosthenes asks Zeus to whom of the gods or goddesses it would be better to

sacrifice to and would it be better to reside as a foreigner in Chalkis?

The inscription, dated to the first half of the 4" c. BC, presents several issues. The identification
of the destination is one of them. Two options can be suggested. The first is Chalkis in Euboea. A
connection between Euboea and Epirus can be dated back to the 8"-7" ¢, BC, with the Euboeans
being the first extra-regional Greeks to interact with Dodona.?'® Plutarch and Lycophron even
claimed that Euboeans colonized the Epirote and Illyrian coasts. While scholars are divided on
whether ancient authors can be relied on as proof of Euboean settlements, Piccinini’s suggestion
that travelers from Euboea were transient seafarers who never established permanent trade-
settlements offers a reasonable interpretation of the literary material and explains the lack of
convincing archeological evidence of a long-lasting Euboean presence in the region.8!
Nonetheless, Damosthenes’ choice of Chalkis may not have been random, but rather based on the
preexisting connection between Northwestern Greece and Euboea. Further evidence of supplicants
who may have been of Euboean origin can be found in DVC 35, 2217 and LOD 149.8'8 However,
locations outside of Northwestern and Central Greece, as well as Magna Graecia, Sicily and the
Peloponnese are rarely found in the corpus and appear to overall be outside the realm of interests
of those visiting Dodona. Therefore, a second interpretation of the location in DVVC 3304 can be
offered. An Aetolian Chalkis “from which the Achelous flows” is mentioned by Stephanus
Byzantinus, but Hammond locates this polis in Epirus.8'® Not much else is known about it, but the
previously established scope of Dodona’s influence, limited predominantly to localities on both
sides of the lonian and Adriatic seas, would suggest that Damosthenes was interested in moving

to an Epirote polis rather than a far-off Euboean one.

The other issue DVC 3304 touches on is the critical aspect of moving to a different

community, namely the issue of citizenship. After all, emigration could result in the loss of the

816 Piccinini 2017: 49.

817 Plut. Mor. 293 A-B; Lycophr. Alex. 1034-1046; For a brief overview of the debate, see Piccinini 2017: 54-55.

818 Méndez Dosuna (2016: 126, 131) remarks that the Att.-lon. n for long @ and the rhotacism of intervocalic ¢ in the
name of the supplicant (Ovnfipipog) from DVC 2217 reveal the dialect to be Euboean from Eretria. In the case of
LOD 149, he proposes an alternative reading of the supplicant’s name (@glotipided), presuming it to be Euboean
and not Thessalian (Dakaris et al. 2013a: 242) or Boeotian (Lhéte 2006: 304-305). Finally, DVC 35 mentions a
Porinos Kvpaiog, who is believed to have been an inhabitant of either Euboean Kyme or Italian Cumae, an Euboean
colony (Méndez Dosuna 2018: 266).

819 St. Byz. s.v. XoAkic; Hammond 1967: 708.
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status of citizen in the migrant’s new residence and taking on the role of a “metoikos”, which — in
the case of Damosthenes’ query — appears to be the case. The status of a metic, or foreigner living
in a non-native city or region, could differ slightly between poleis, though it broadly entailed
certain obligations, such as paying special city-taxes.8%° In Athens, for example, ownership of land
and engagement in politics was restricted to citizens only.®?! Acquiring these privileges was not
an easy task either, as Perikles’ decree of 451-450 BC tightened the division between who could
and who could not be a citizen, rendering this desirable position difficult to access for newcomers.
The matter of status obtained by foreigners after relocation was, therefore, something to consider
before moving. Additional payments, such as the metic tax, were also a concern. Thus, the
uncertainty accompanying such a decision could have warranted a consultation with the Dodonean
gods. LOD 52, dated to the 3“—2"d ¢. BC, best illustrates this conundrum:

[Epwt]an €l A[@]ov yovaika Aappdavovtt [k]ai due<t>vov kai maidec Ecovtor vac. [yn]potpdeot

‘Toodnumt vac. [k]ai ABnvnot Emdnuodvtt vac. [td]v moitevouévmv Abnvnot. vac.

[Isodemos] asks if it is better to take a wife, and will he have children who will take care of
Isodemos in his old age and to reside in Athens and be one of the citizens at Athens?

Parke interprets the inscription as an inquiry made by an Athenian, who wishes to know whether
he should stay in Athens or leave.®?? However, Lhote suggest instead that he either is an Athenian
who is living abroad and is considering returning to his native polis or a foreigner who would like
to emigrate to Athens but is worried about the possibility of gaining political rights in his new
place of residence.®?®

Several other oracular inscriptions also address the issue of citizenship.8* In LOD 61B,

the supplicant wanted to know when he should pursue obtaining his political rights:

N aitéopar Tév moMteiay émi Tavti §j Tod gicdvrog;

820 Whitehead 1977: 7.

821 Harris 2002: 70, 86, 217 (see IG 117 10, 1553-78); Watson 2010: 272-274.
822 parke 1967: 133.

823 |_h6te 2006: 130.

824 DVC 1209, 1238, 2959.
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Should I claim the citizenship at this time or later?8%°

A more enigmatic query, DVC 349, also appears to tie residence with citizenship:

[---] xai v A[--- éva]vtiov éot[t ---] ToAttevdu[evov --- mo]tepa Foik[€lv --- Bév]Tota [---]
(...) and all (...) opposite is (...) be a citizen (...) better to reside (...)

Although the context of these queries cannot be definitively established, the supplicants consulting
at Dodona may have been living locally, particularly in the case of LOD 61B, which seems to refer
to someone who has already relocated and was seeking to obtain the status of citizen. After all,
evidence of citizenship grants in Epirus can be dated as early as the first half of the 4™ c. BC. The
inscription records two cases of women, Philista and Phinto, as well as their children, who are
bestowed the status of citizen.®%6 Two later decrees, from the 3'-2" ¢. BC, also awards an Epirote
politeia to Damarchus and an unnamed individual .82’ The Epirote tribes did not seem to view their
citizenship as exclusionary. To the contrary, an expanding political entity such as the Molossian
federation would have been open to broaden its population numbers.82® Even their approach to
awarding politeia to women seems to have been more relaxed due to their history of intertribal
cooperation as well as the more privileged economic and social status Epirote women held.??° The
citizenship itself carried certain rights such as the ability to participate in federal institutions, which
could have encouraged people, such as the supplicant in LOD 61B, to pursue obtaining it rather
than settling with the award of proxenia, for example.®*° The possibility of achieving the desired
status after changing one’s place of residence would have been a quintessential factor to consider

ahead of a relocation.

825 The translation follows the suggestion made by Lhote (2006: 147), based on Pomtow (1883, no. 20) and
Hoffmann (1899, no. 1579), in which he equates 109 gicidvtog with 100 émidvtog understood as “in the future”.

826 SEG XV 384. There is some debate among scholars whether the phrase ®wvtodg yevedu refers to “Phintas’ wife”
(Larsen 1967) or the “children of Phinto” (Daux 1964). Harvey (1969: 227-228) convincingly demonstrates that the
name must belong to a woman and that it is her, along with her offspring, who are the direct recipients of the
citizenship (as opposed to it only being awarded to her children, as Larsen proposed).

827 SGDI 1338; Cabanes 1976, no. 34.

828 Harvey 1969: 228.

829 Hoffmann 1996: 408.

830 As Pascual (2018: 81-82) remarks, the privileges granted through a politeia and a proxenia appear to be similar
(taxes, property ownership, full rights), thus inferring from this that the difference must involve participation in
federal institutions.
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4.4.3. Travel destinations®3!

Although the topic of journeys frequently resurfaces in the tablets, very few of them explicitly
mention where the supplicant wished to travel. The destination was either communicated verbally
during the consultation at the sanctuary or omitted entirely. Rarely did the supplicants visit Dodona
to ask for help in deciding on the objective of their travels, instead preferring to ask if their choice
of destination would be fortuitous.®% In this context, the many consultations made about Pharos
appear as an unusual phenomenon. Prior to the publication of the DVC corpus, two inscriptions
involving the colony were known. This number eventually rose to nine.83 As previously
mentioned, Pharos was a colony established by the Parians in 385-384 BC on an island off the
coast of Dalmatia with the help of Dionysius | and the Syracusans.®3* Scholars cannot agree on
what prompted Paros to found the colony. Theories range from the rise of a pro-Spartan group in
the polis, which led it to take interest in colonization in the Adriatic with the help of the Spartans
and Dionysius, with whom they were friendly, to possible relationships between public figures
from Syracuse and Paros, as well as attempts to trace an ancient connection between Paros and the
Adriatic basin.®3 What can be certain, however, is that the decision to establish Pharos was in line
with the interests of the Syracusan tyrant, who was expanding his reach in the region, having
previously founded the colony Issa.83 Dionysius’ ambition to expand westwards, into the Ionian
poros, and through it into Epirus and the Adriatic, was furthered by the help he offered Alcetas in
claiming the Molossian throne.®3” This was not without significance, since at the time the
Molossians controlled Dodona, which became their political center; it was a place of meetings
between the king and his magistrates.®% As Meyer observes, the politeia decrees found near the
naiskos, which mentioned the Molossian king and Molossian prostatas, demonstrate the
Molossian oversight of the sanctuary.® In light of this, the political ties forged between Epirus

and Syracuse may have ensured that the staff at the oracle of Dodona would have a more thorough

81 Due to the fragmentary nature of many of the Dodonean oracular inscriptions, only the ones containing names of
locations that can be identified as travel or migration destinations (either through the context of the query or by the
accompanying prepositions) will be taken into account.

832 The only possible example of this is DVC 1715.

833 OD 6B, 130; DVC 228, 463, 2762, 3030, 3146, 3280, 3517.

84 Diod. Sic. XV 13, 4.

835 See Vecchio’s (2017: 125-126) overview of this debate.

836 Concerning the founding of Issa, see Budi¢ 2018: 101-102, footnote 3.

837 VVecchio 2017: 126-127; Castiglioni 2018: 330.

838 Quantin 2008: 42; Dominguez 2018: 23-24.

839 Meyer 2013: 116-117.
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knowledge of the colonial enterprises in the north, as well as been positively predisposed to
encouraging these undertakings.

The establishment of Pharos appeared to have generated quite a bit of interest concerning
travel and migration to the colony. The oldest consultation, dated by most scholars to the first half
of the 4™ ¢. BC, is believed to have been made around the time Pharos was founded.
7 peta tdv Hapiov &¢ TIapov [pot oi]kéovrt ¢ Tov Téviov kOATOV Adiov ko dpetvov;34
Is it better and more profitable for me to live among the Parians in Paros by the lonian gulf?
The mention of the lonian gulf in the tablet has securely allowed for Paros to be identified as the
colony Pharos in the Adriatic basin.8** Conversely, the dating of the inscription has been a more
contentious point. VVokotopoulou maintains that it must have been written the year of the
colonization of Pharos or soon after.2*? Budi¢, on the other hand, calls for more caution as the
paleographic arguments may not be sufficient to support such a conclusion.?** He does
acknowledge though that there are instances of Greeks joining a colonization effort of another
polis. Cyrene, Zancle (later Messina) and the Parian colonies of Thasos and Parion had been
populated by colonists from other regions than their metropolis.®** The identity of the author of
LOD 6B is unknown since the only noticeable dialectal form (oikéovtt) can be either Doric or
lonic,®*° but the inquiry demonstrates a broader interest in joining the settlement effort of Pharos
that went beyond the Parians.

Two other inscriptions appear to fall in the same category of migrating to the new location
(both containing the verb oikéw). The first, LOD 130, is also dated to 385-384 BC:846
‘E&akov epmtat tov Ala kai Tav Atdvay gl Adov ovtdt oikdvtt Ep Pépmt

Exakon asks Zeus and Dione if it will be better for him to live in Pharos?

840 |_OD 6B. The text of the tablet contains and unexplained gap in its second line. When originally publishing the
inscription, Vokotopoulou (1992: 83, no. 11) suggested an integration, “mék(at)kéovtt £g OV Toviov”, interpreting it
as an inquiry made by a group. Lhote (2006: 39-44), on the other hand, convincingly argues in favour for the reading
pot oikéovti, which would mean that a single individual consulted the oracle.

841 Strabo 7.5.5. Strabo mentions that the original name of the Pharos was Paros. See VVokotopoulou 1992; Lhote
2006: 42.

842 \Vokotopoulou 1992: 83-84.

843 Budi¢ 2018: 105-106.

844 Malkin 2011: 55-57. Parion was also settled by Miletians and Eretrians (Strab. 10.5.7; 13.1.14). The refoundation
of Thurii in Magna Graecia in the 5™ ¢. BC is another example of a Panhellenic colonization effort (Diod. 12.10-11).
85 |_hote 2006: 42.

846 Dakaris 1967: 50; Lhote 2006: 271.
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While the name Exakon is equally present in Doric (Crete, Cyrenaica, the Peloponnese, and Sicily)
and lonian (Athens) parts of the Greek world, Lhote points to the Attic dialectal features, such as
the contractions in oikovtt and épwrtau, as well as the use of &i instead of ai, as the definite argument
in favour of the supplicant’s Athenian origin.®4” The second query, dated to the early 4" c. BC, is
much briefer and appears to have been written in a Doric dialect, possibly by an Epirote.®*® Along
with LOD 6B, they demonstrate that Pharos may have enjoyed a rather cosmopolitan population.
Such an initiative appears to have been an interesting opportunity for those seeking a better, more
prosperous life. However, the dangers that migration entailed were not insignificant and a
consultation at Dodona, a prominent sanctuary with knowledge of local politics, could have been
perceived as a way to mitigate the risks of such a decision, particularly for foreigners who were
not familiar with the region.

Evidence of interest in the new colony by the local population of Northwestern Greece is
also illustrated by other tablets. In the aforementioned DVC 2762, Materina, most likely a native
of Bouthrotos, sought to establish whether her husband should sail safely to the Parian colony in
order to farm there. She mentions that her husband’s journey will take two months (gic diunvov).
As Carbon points out, this phrasing, used to denote rations allocated to crews preparing for a
lengthy stay at sea, implied that the voyage to the colony was considered to be long.84° Such an
extensive trip would have to be planned out and timed well. Further concerns about the duration
of sea travel northward are mirrored in DVC 228:

@ed¢ Oy ayadd: Apiotodnpog Enfic]owvijtor A Nafot kol Atbvar koi Oedv <f> 7 Adiov kai
dpewvov SATEI miéovtt [kotd Odhacs]av kai ¢ Papov Tob Bépeog;®>
God good fortune. Aristodemos asks Zeus Naios and Dione and the gods is it better and more

profitable to sail this year [by sea] and to Pharos this summer?

847 LGPN, s.v. E&axav; Lhote 2006: 272.

848 1 ic dapov Fowéwv; / whether to live in Pharos?; Lhote (2017: 42) points to the use of the digamma and the i¢
instead of €ig as evidence of the supplicant’s Epirote origin.

849 Aristot. Econ. 2.1353a; Carbon 2017: 102-103.

850 Although the text presented here follows the DVC edition and restorations, some issues must be noted. Carbon
(2017: 103, footnote 44), following Méndez Dosuna’s suggestion, interprets cdtet as a Doric version of ofjteg (this
year). Lhéte (2017: 43), on the other hand, offers a different restoration of the lacuna in I. 5: ¢ Kopxvpav (or
possibly &g AmolMwviav). This version is championed by Carbon, who argues that an additional stop in
Aristodemos’ journey would explain why he was concerned about the timing of his voyage. While this is an
interesting theory which could help map more precisely commercial journeys along the Epirote and Illyrian coasts,
there is not enough evidence to securely argue in favour of this restoration. As was demonstrated earlier in this
chapter, the term katd OdAacoav appears very frequently in tablets related to seaborne travel, making it statistically
more probable to have been present in DVC 228.
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Based on the northwestern Doric dialect present in the query, Carbon infers that the supplicant
would have been a local resident. He also theorizes that the consultation must have happened later
in the summer, leading Aristodemos to worry whether he had enough time to travel from Dodona
to the Parian colony before the sailing season ended.®! In both cases the supplicants or those they
inquire about already seem to have made up their mind about their journeys. What they sought at
the oracle was the assurance that the travelers would reach their faraway destination and that the
risk they took would pay off. Finance appeared to be, after all, the primary motivation for sailing
to Pharos in order to relocate permanently or temporarily, as evidenced by Materina’s query about
her relative’s ability to find work as a farmer and by DVC 3030, in which Theokleidas explicitly
asks whether sailing to the colony would bring him wealth.®? The tablets demonstrate personal
initiative on the part of the supplicants. While the Parian colonization effort would have been
coordinated by the metropolis, the visitors at the sanctuary who inquired about moving to Pharos
appear to have been acting independently and of their own accord. The colonization endeavor sent
ripples across nearby communities, prompting some of their members to consider relocating in the
hopes of finding work in their new home.

The echoes of the geopolitical changes that occurred in the Adriatic during the early 4" c.
BC can be found in other oracular queries. LOD 100A, dated by Lhéte to 400-375 BC, contains a
question about travel to present-day northern Italy:8%
®edc TOHYM : ipwtdr : TOV Ala OV Nodov kai v Atdvny AioyvAivog : €l | adTdL dpevov TAEV £G
Adpiav éc TioaTeg
God fortune. Aischylinos asks Zeus Naios and Dione: will it not be better for him to sail to Adria
then to the Tisates?
Lhote believes that the inscription references the emporion of Adria, which was refounded by
Dionysios | as part of his expansion into the Adriatic.2%* The supplicant, Aischylinos, appears to
have wanted to take advantage of this freshly reactivated commercial route, with Adria as his first

stop and the land of the Tisates as a second one. This group remains something of a mystery to

81 Carbon 2017: 103-104.

852 i ypnudrov Svaoig éooeitar; / and will there be profit of money?; Theokleidas appears to have also been a
Doric speaker based on some of the dialectal features of his query (e.g. 6vacig/dvnotig). His name is well-attested in
the Peloponnese, see LGPN s.v. ®goxheidoc.

853 |hote 2006: 215-216. Between 403-402 and 375 BC, E and El are used interchangeably in the lonian dialect to
transcribe the 'long' e sound.

84 |_hote 2006: 216.
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scholars. Lhote suggests that the ethnonym may have referred to a Venetic or Etruscan tribe which
lived in the area.®>® Castiglioni, however, offers a different explanation. She argues that the T in
the inscription actually resembles a IT, which would mean that Aischylinos was, in fact, seeking -
-information about the Pisates, that is the inhabitants of Pisa (ITion). While the Pisa in central Italy
could have been the destination the supplicant had in mind, as a crossing through the Apennines
at the time would have been possible as well as travel by river, Castiglioni suggests that the location
mentioned in the query is in fact another Pisa, which, based on Peretti’s interpretation of the
Periplus of Pseudo-Scylax, would have been located in the Veneto region and in proximity of
Adria.®® Such a journey, limited to the Adriatic sea, seems to be the more probable option.

Even though archeological excavations at Adria revealed that Greek imports of Corinthian
and Attic origin are well-attested in the 6" ¢c. BC, Castiglioni cautions against assuming that it was
a Syracusan colony, as there is not enough evidence to support this claim.®7 Instead, she proposes
to view Adria’s relationship to Syracuse through the prism of Dionysios’ growing influence over
the Adriatic sea region, bolstered by his help at Pharos and by the establishment of the colony of
Issa on the Illyrian coast.®>® The secured control of the maritime travel routes would have renewed
the interest in trade and migration to these more distant areas. A final oracular inscription, LOD
103A, appears to fit into this context: &°
0e6¢. Apiotov épotdr TOv Ala TOv Naiov kol TV Andvev el A0idv Lot Kai GeEVoV Kai Suvijopat
TAEV gig Zupakodoag TpOg TV dmotkioy HoTEPOV;

God. Ariston asks Zeus Naios and Dione: is it better and more profitable for me and will | be able
to sail to Syracuse, later to the colony?

The supplicant, Ariston, wished to know whether he should sail to Syracuse and from there head
to a colony, presumably one tied to the Sicilian polis. This tablet, along with the Pharos and Adria
ones, testify to the effects of the changing political landscapes on individuals. The new colonial

endeavours in the Adriatic, along with a more secure sea route, generated interest among the

85 |_hote 2006: 216. When the tablet was originally published, Evangelidis (1935: 252, n. 9) argued that Tisates
must have been Tisia, a “moAg Trodiag” (St. Byz.s.v. Ticia). However, until the 2™ ¢. BC, the name ltalia
corresponded to the southern part of the Italian peninsula. It would have made little sense for Aischylinos to travel to
Adria and then back south, rendering this interpretation very unlikely (Castiglioni 2016: 117).

856 peretti 1979: 218; Castiglioni 2016: 121.

87 For a discussion on Greek commercial presence in the Adriatic, see D’Ercole 2015.

858 Castiglioni 2016: 122-123.

859 |_hote 2006: 220-221. Lhéte also dates the tablet to the early 4™ c. BC, just as in the case of LOD 100A, see
footnote 178 for explanation.
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residents of neighbouring regions, who saw these undertakings as economic opportunities.
Investing into maritime commerce or deciding to immigrate to such faraway®?, recently settled
regions involved considerable risk, which could be mitigated by consulting the Dodonean
sanctuary. As Castiglioni notes, the close relationship between the courts of Dionysios | and
Alcetas at the beginning of the 4" ¢. BC most likely translated to support for the Syracusan tyrant’s

undertakings at the Molossian-controlled oracle.®®

In addition to the possible top-down
influence,®®? the sanctuary staff would have been privy to more detailed knowledge about the
Epirote and foreign political situation through news brought by the diverse visitors at Dodona,
which could have allowed them to better advise the supplicants. The oracle of Dodona was,
therefore, entangled in the local circulation of information, directly influencing movement,
migration and trade in the lonian and Adriatic regions.

This tendency — consulting the Epirote oracle about traveling to or engaging in commercial
activity at local destinations — is further reflected in the tablets. In certain cases, just as with the
questions about Pharos, Adria and Syracuse, they can be placed in a more detailed historical
context, which can help explain the reasoning behind the supplicants’ inquiries. For the most part,
other poleis or koina referenced in the queries tended to be located in Northwestern Greece. The
oracle of Dodona provided information about travel, particularly related to migration, within
Epirus itself. A supplicant named Agathokles, whose consultation is dated to the latter half of the
4" ¢. BC, inquired in DVC 524:

[Ad1ov kol duevov éoti] AyabokAel KoTokely v Awddvoal,

(Is it better and more profitable) for Agathokles to settle in Dodona?

Not much can be inferred about the origins of the man making the query,®? but his interest in
moving to Dodona in the late 4™ c. BC aligns with the growing political prominence of the polis
within Epirus.2®* To the north, supplicants consulted about living in the land of the Chemarians

80 The direct distance between Dodona and Pharos is approx. 534 km, while Dodona — Adria is approx. 942 km.
861 Castiglioni 2016: 125-126.

82 The connection between the Aeacid kings and the oracle of Dodona in the 4™ and early 3™ c. BC is confirmed
further by both literary and epigraphic evidence. Strabo (6.1.5) mentions that Alexander I, son of Alcetas I,
consulted the oracle before his expedition to Magna Graecia. Pyrrhus also sought the advice of the Dodonean gods
(Cassius Dio, 36 frag. 40, 6). His involvement in the development of Dodona is much better attested than that of his
predecessors. In the oracular corpus itself, DVC have identified the names of several 5"-4" century kings: Tharyps
(DVC 2148), Arybbas (DVC 2111), Alexander I, son of Neoptolemos | (DVC 41).

83 Agathokles is an extremely popular name across the Hellenic world, see LGPN s.v. Ayaforfic.

864 Dakaris et al. 1999: 151-153. Archeological evidence demonstrate that the sanctuary of Dodona was expanded in
the 4™ ¢. BC, and at the turn of the 4™ and 3 centuries, the Prytaneion and Bouleuterion were constructed.
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and in Orikos. In the case of the former, the inquiry — LOD 131 — appears to have been made by
several people, perhaps a family or a group travelling together:
nepl T0¢ 0ikNo10g T0G £y Xepoapiov TdTEpOV AOTEL 0IKEWVTL;
Concerning dwelling in (the land of) the Chemarians. Should they live there?
The inscription has been originally dated to the third quarter of the 4" c¢. BC based on the letter
shapes, but Lhote cautions against it, instead suggesting to simply date the text to the 4" ¢.86° The
ethnicon most likely applies to the inhabitants of Chemara, located along the coast, north of
Corcyra.®® The polis is better attested in the late 3™ and early 2" ¢. BC, due to its presence on the
Delphic list of Thearodoci from Epirus.8’ In light of this, Lhote argues that this is the earliest
attestation of this ethnicon and that the query is tied to the inception of the polis. The text appears
to be written in a Doric dialect (e.g. use of avtel instead of avtod), which could imply the
supplicants were local to the region, interested in a newly developing city.
The second tablet, LOD 54, is an inquiry made by an inhabitant of Orikos, further north of
Chemara:
0g6c. TOYa. &v Opikotl ka Adiov Tpao(c)otpt katd xopav € hdomep vOV Foukéoy;
God, fortune. In Orikos will I do better living in the country or where | live now?
DVC identify the alphabet as a Corinthian one, dating it to the mid-5"" c. BC.8% Though Orikos
was not a Corinthian or Corcyrean colony, it eventually formed a close relationship with Corcyra,
probably due to their proximity and function in the regional trade routes.®®® The supplicant in LOD
54 consulted the oracle of Zeus in order to find out whether he should stay in the city, or move to
its rural outskirts. The tablet not only hints at the connection between Corcyra and Orikos,
suggesting that Orikos may have been influenced by Corcyra or, more likely, its colony Apollonia,
but also provides some insight into the possible size of the settlement at the time, which in its
earlier phase is referred to simply as a “harbour” (Aunv) and only later is called a polis.8”°
Dodona also played a role in answering queries about Epirote commercial activity, as can
be seen in DVC 1259:

865 Dakaris et al. 1993: 59-60; Lhote 2006: 272-275.

86 |dentified with present-day Himaré, see Funke, Moustakis and Hochschulz 2004: 340.

87 Hammond 1967: 656-657.

868 Dakaris et al. 1993: 60.

869 |_hote 2006: 136-137; see also LOD 2.

870 Cf. Filos: 2018: 225, footnote 28; Funke, Moustakis and Hochschulz 2004: 347. For “harbour” see Hdt. 9.93, St.
Byz. s.v. Qpwoc.
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7 éu[mopevdpevoc &c] Abap[dvog mpdocot]u<p> BEA[tiov ---] Sog;

Is it better for me to travel for business to the Athamanians?

Though heavily restituted, the inscription appears to refer to the Athamanians, a tribe that inhabited
south-eastern Epirus and west Thessaly.8”* They are named as one of the Epirote tribes, though the
nature of their status remains ambiguous — according to Diodorus Siculus they still acted
independently in the mid-4" c. BC.872 Knowledge about the neighbouring region would have been
readily available at Dodona, as evidenced by another tablet containing the tribe’s consultation at
the oracle, which suggests that the sanctuary was in direct contact with the Athamanians and thus
could have facilitated the circulation of information, guiding the supplicant from DVC 1259 in his
decision to travel to Athamania.®”® By the 4™ ¢, journeying across Epirus would have certainly
been possible (the supplicant would have had to travel overland from Dodona, possibly using the
road to the south leading through Ambracia), with a functioning system of roads believed to have
already been in place, growing in significance especially in the urbanized coastal areas and in
Dodona.

In another inscription, LOD 46Bb, the supplicant — presumably lolas, whose name is
inscribed on the verso of the tablet — asks whether he should choose to sell his goods in Epirus or
neighbouring Acarnania:

N &i¢ 'EAtvav IIEPIEAQI[---] §| eic Avaxtopiov [---] f| morodvteg TOV [---]

To Elina (...) or to Anaktorion (...) selling (...)

The name 'T6Aac, along with Nik(okpdteia), are both written on the reverse side to their respective
queries and, according to Lhote, in the same handwriting, but differing from that of the questions.
He theorizes that they were, therefore, inscribed by the sanctuary staff while the queries were
written by the supplicants themselves.®” Elina, which had to date been known only through its
inhabitants’ ethnonym “Elwoi, has been identified by scholars as located at the site of
Dymokastro/Elimocastro, across the channel from the southmost point of Corcyra.t”® As

Hammond notes, pairing it with the port city of Anaktorion suggests that Elina itself was a port as

871 Hammond 1967: 682.

872D, S. 14.82.7 and 16.29.1. Cf. Hammond 1967: 450, 524; Filos 2018: 288.

873 DVC 4016.

874 Lhote 2006: 115. LOD 46 contains several questions.

875 St. Byz. s.v. "Exwor; FGrH 111 A 265 (Rhianos) F 17; Cabanes 1976: 123, 507; Hammond 1967: 678, 704. LOD
46Bb is the only known text which contains the name of the urban center, rather than the name of the people
inhabiting it.
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well. The development of Elina from tribal territory into a town most likely occurred in the mid-
4™ ¢. BC, when Epirus underwent further urban growth as a region. The emergence of new urban
centers would have invigorated the local economy and created new markets, thus making it an
attractive destination for merchants. The query appears to be overall concerned with trade in the
North and central western Greek region. Acarnania, in which Anaktorion is located, was named
several times in the Dodonean corpus as a possible journey destination, demonstrating the
frequency of travel from Dodona to the neigbouring area.®® Because of the typically Attic
contraction in mtwAodvteg, Lhote suggests that Iolas (whose Doric spelling of the name ToAewc
would have been the result of sanctuary staff inscribing it) was of Athenian origin.8”" This,
however, is not reflected in the occurrence of the name itself, which can be found in the
Peloponnese or in Macedonia, but not in Attica.®”® Therefore the origin of the trader remains
uncertain, but his interest in commerce in the territories in proximity of Dodona hinted at a
developing and interconnected local trade system.

Even though direct references to locations remain scarce, the oracular tablets provide
further evidence of Northwestern Greek merchants consulting the sanctuary about local business.
Much can be inferred from the analysis of the names and dialects in which the tablets were written.
In the case of the aforementioned LOD 95A, Lhéte deduces that Timodamos would have spoken
in a Corinthian dialect due to his use of OY and EI instead of ® and n. He also dates the tablet to
400-390 BC, based on the letter style and the mix of Corinthian and Attic grammar. Lhote
concludes that the supplicant must have been a resident of local Corinthian colonies, perhaps
Corcyra, Apollonia or Ambracia.®”® Incidentally, the name Timodamos is well attested in
Hellenistic Ambracia, further supporting Lhote’s theory.88° Evidence of merchants from Ambracia
consulting the Dodonean sanctuary can be seen in LOD 106A, where the supplicants ask about
remaining in the polis or travelling to Messina.®8! The grammar in DVC 430 also confirms that the

one making the inquiry most likely had been a Doric speaker.® The text is dated to the first half

876 DVC 2014, 2354.

877 Lhote 2006: 116.

878 Tphac: SEG XXXVIII 609 (Europos, 1% ¢. BC-1% ¢. AD) and SEG 11581 11, 18 (Teos, 2" c. BC); TéAewg: SGDI
5614 (Kolophon, 3 c. BC). However, it must be noted that T6Aaog is attested twice in Attica (LGPN s.v. T6Aa0c).
879 |_hote 2006: 203-204.

80 CIG 1800, 10; IG 1X (1) 537; cf. AM 27 (1902) p. 354 (father and son both named Timodamos).

881 [mepi Epya]oing kai el mlopevmdpe]da é¢ Mesonvny [..7-8...JTIQY i év Aunpa[kiot pév]opey / [--- concerning
tra]de and if we should travel to Messina[---] or (stay) in Ambracia [---]

82 Méndez Dosuna 2016: 124.
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of the 4" ¢. BC, placing it in a similar time frame as LOD 95A.88 The authors of the questions
seem to have been local to the Epirote region.

The polis of Ambracia was a destination of particular interest to those visiting the oracle
of Zeus Naios and Dione.?* The oldest tablet, DVC 3549, is dated to the first half of the 6" c. BC
and is written in the Ambraciote alphabet, implying that the supplicants was a native of the city.8&
The majority of the texts, however, have been dated to the 5" and 4" ¢. BC, before Ambracia came
to be ruled by the Aeacids. Since its founding by the Corinthians around 625 BC, it stood as a feat
of architecture and urban organization, by far surpassing the surrounding Epirote komai. Its
strategic location at the southern entry point to Epirus and as a useful trading point between the
Adriatic and the lonian seas helped the polis prosper,28 thus making it an appealing destination
for trade, work, and migration. Unfortunately, none of the texts are detailed enough to establish
what exactly the supplicants wished to know.

The time period to which most of these tablets belong — the second half of the 5% c. and 4™
c. — coincides with a shift in the development of Epirus. Cities such as Elina or Elea, a polis in
Thesprotia with a harbour, which is also mentioned in the oracular inquiries, are believed to have
been founded in the first half of the 4" c. BC.28" The growth of the poleis in Epirus would have
reinvigorated the area and made these developing urban centers appealing locations for people
seeking new opportunities. Such shifts in the socioeconomic landscape of Epirus and its
progressive integration with the Hellenic world would have encouraged merchants to become more
active in the region. With the exception of the queries about the Athamanes and Dodona, the
supplicants were predominantly inquiring about travel to coastal cities or ones connected to ports,
which were in the unique position to offer access to both maritime and land-based trade routes,
thus developing into prospering communities.

Many of the Dodonean queries reflect this pattern of interest in locations along the

Northwestern Greek coast. Epidamnos, a port city founded by Corinth and Corcyra in the late 71"

83 Dakaris et al. 2013a: 137.

84 DVC 1066, 2089, 3549, 2295, 3979, 2265, 618, 1473, 814, 891. The supplicant making the inquiry in LOD 65A
is from Ambracia.

85 Dakaris et al. 2013b: 287.

86 Cf. Andreou 1993, Andreou 1999.

87 LOD 113, in which there is mention of horse racing at Elea (Lhote 2006: 238) and DVC 3429, which seems to
imply a question about residing in the city. About Elea, see Hammond 1967: 803; Cabanes 1976: 506-507, 519;
Funke, Moustakis and Hochschulz (2004: 340) identify Elaias Limen as being the harbour of Elea.
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c. BC,8 is mentioned five times in the tablets.88°

It was among the northmost colonies located in
Illyrian territory. Those attempting to access it by land or sea would be faced with the risk of
encountering Illyrian pirates or brigands monitoring the area. Therefore, the questions about trade
with the colony may have resulted from worries about the merchants’ well-being and assets.
Consultations would have played a part in the risk-assessment of the journey. Another reason for
the inquiries can also be offered. Tablets LOD 98 and 99A, as well as DVC 3185, are dated to the
mid-5" c. BC (while DVC 1770 is presumed to have been written in 5™-4" ¢, BC), which saw
conflict arise between different social groups within Epidamnos. The domestic dispute led to the
military involvement of the Corcyreans and Corinthians, which Thucydides points to as the spark
that ignited the Peloponnesian war.?®® The queries could have been asked as a result of the
worrying news about the internal struggle in the northern colony and the armed intervention of its
mother poleis. LOD 98, 99A, and DVC 3185 have also been identified as written in the Corinthian
alphabet, meaning that those inscribing the tablets were most likely inhabitants of the
Northwestern Greek Corinthian colonies or even traders from Corinth itself, which could have
resulted in additional concerns when traveling to a contested region. Despite these risks, however,
Epidamnos remained one of the most notable trading partners of Epirus, serving as an intermediary
through which Epirote products could be exported beyond the Adriatic and lonian basins.® Its
regional economic significance is further highlighted by its numerous attestations among the
commerce-related queries, as well as in a question concerning living in the polis, probably made
by a supplicant interested in moving there.2%2 The third famous lllyrian polis, Apollonia, also
appears as a sailing destination in the Dodonean corpus — the aforementioned DVC 366. The
inquirer’s concern in this case, however, lies not in whether he should sail to the city, but rather in
his ability to obtain information about the location of pirates, a prominent threat in the region.
Finally, in DVC 1229, someone consulted Zeus Naios about travel to Corcyra.®® It might seem
surprising that, so few inquiries involved the Corinthian colony, particularly since it was a major

trading center in the region with proven ties to the sanctuary in the form of a famous statue of a

88 Wilkes and Fischer-Hansen 2004: 330.

89 OD 98: gumopiag 8 Enidauvov / Commerce to Epidamnos. Other similarly phrased texts are LOD 99A, DVC 3
and 3185, possibly 1770.

890 Thuc. 1.24-28; cf. Kagan 1969: 205-221; De St. Croix 1972: 67-79.

891 Cabanes 1976: 501; Bresson 2016: 138.

892 DVC 1345: [Xénepwtan]t n On [év] Emdo / (X asks) if he should live in Epida(mnos). Another tablet, DVC
2025 (discussed in Chapter 3), mentions a wife from Epidamnos.

8% A{ ()¢ Kopru(pav ---] Alo Néo[v ---].
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boy on columns, beating cauldrons with a whip, which the Corcyreans erected at Dodona.%%

Perhaps its established and successful position in the local economy was precisely the reason why
it did not appear to be as risky a destination as its northern and faraway colonies. It should also be
noted that despite not being frequently mentioned in the tablets, its inhabitants were most certainly
among those visiting the oracle.?%®

To the south, Acarnania and its poleis — as previously mentioned — were visited by the
supplicants of Dodona. DVC 2014 and 2354, both dated to the first half of the 4" c., contain
consultations about travel to the region. The latter tablet is particularly abundant in details
concerning the journey:
Ducoiov énepotel A[fJa Nawov koi Awwvo(v) 7 Swafaivn o hmopopnvion eig Axapvavia[v] i
TPAEEL TL DV KaL YPET KOTO YVOUOY AoQAAEDG
Physaion asks Zeus Naios and Dione whether he should cross over to Acarnania on the sacred
month, whether he will accomplish something of what is necessary according to his purpose
safely?8%
Physaion has been identified by Carbon as a Doric speaker, most likely from Epirus — the use of
the verb Swofaive, understood here as “to cross over”®, in order to describe the path into
Acarnania, hints at travelling across the Acarnanian Gulf. The iepounvia, used to describe the
Nemean or Pythian festivities, can only refer to the Actia, the largest festival in honour of Apollo
in Acarnania. Physaion’s travel during the sacred month of celebration, games, and fairs would
have provided ample opportunities for business ventures. The Actia are also used as a time frame
in DVC 3220:
M Aoidv poli] ko kai dpewov] NEIA af x[a] T ydpra mor(é)ov eic Kopvbov dmodaud &v 1ol

gpmovtt éviantol mpd Aktiov xa[i] 7 dopdreio QN dooe[i]tar dmodapodv[t]t odTod;

894 Concerning Corcyra as a regional trading hub, see Bresson 2003: 138; Concerning the Corcyrean anathema at
Dodona, see Steph. Byz., s.v. Awdavn, Dieterle 2007: 64, fig. 11, as well as Intrieri 2018.

8% DVC 1088 is an inquiry made by Pheides of Corcyra, while a number of other tablets can possibly be attributed
to Corcyreans (e.g. DVC 1193, see Méndez Dosuna 2016: 127). Several other inscriptions might also refer to
Corcyra (DVC 105, 193, 3116, 3442), but due to the damages sustained by the tablets, it is impossible to definitely
establish if they reference the Northwestern Greek polis or another city, e.g. Corinth.

89 See transl. Carbon 2017: 105.

897 Carbon 2017: 106; LSJ s.v. dofaive.
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Is it better and more profitable for me, if selling my lands, I shall leave for Corinth in the coming
year, before the Actia, and if I myself (will have) safety regarding the things that will come about
for me when | go abroad?8%
Scholars agree that the tablet is written in a Northwestern Doric dialect, though the identity of the
inquirer was most likely Acarnanian rather than Epirote, due to the mention of Corinth, with which
the region — filled with Corinth’s former colonies — had a more intimate connection. Moreover,
the mention of the Actia as a means of establishing a timeline of the voyage would imply that the
festival played an important role in the life of the supplicant, further pointing to his Acarnanian
origins. The supplicant’s concern was not with the sale itself, but rather with the timing of his
journey, which would take around a month and which led through dangerous waters of the
Corinthian Gulf.%®® The prominence of the Actia festival as an important regional event is
evidenced also by other tablets, the aforementioned LOD 122, in which Bostrycha asks about
stolen money at the games, and LOD 113, in which Satyros inquires about a horse that raced at the
Actia games. The polis Aktion is also named in the tablets. For example, in DVC 1156, the
supplicant wonders whether he should become a farmer at Aktion or go elsewhere.® The author
of DVC 3473 mentions a slave bought there. Besides Aktion, other Acarnanian poleis figure in the
oracular corpus as possible travel destinations: the coastal Astakos®®*, Echinos®? by the Ambracian
Gulf and Thourion/Thyrium.%3

Two other regions in mainland Greece are prominently represented in the tablets. The first
is Epirus’s eastern neighbour, Thessaly.%* Several inquiries mention Pharkadon, a polis in
Histiaeotis. DVC 1339 and 1340, dated to the second half of the 4" c., are on the same side of the
tablet and are believed by the editors to have been written by the same hand, suggesting that they
were one question:
&v OapkradovL
el yaopyéw [K]ai €oTt pot Tuyoiov

In Pharkadon, should I farm and is it lucky for me?

8% Translation based on Carbon 2017: 105. See also DOL s.v. DVC 3220; Méndez Dosuna 2016: 135-136.
8% Carbon 2017: 106.

90 A more fragmented tablet, DVC 1930, also references the polis.

%1 DVC 2086.

902 DVC 345: év 'Eyivot 80(v) Tovyavw; / in Echinos, will he fare well?

93 DVC 967: [---] ®ovprov an[16v] / Concerning Thourreion, is it good?

94 As a region, it is only named once, in DVC 3738.
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Based on choice of wording (tvyoiog as “lucky”, which appears only in the Thessalian queries
DVC 31 and 221), Méndez Dosuna argues the supplicant must have been Thessalian.®® The
remaining three inscriptions, dated to the 5M-4" c. BC, are heavily damaged, but two of them (DVC
92 and 233) concern something in Pharkadon, while the last one (DVC 490) possibly refers to
traveling to the city. Pharkadon’s location in the northwestern area of Thessaly, and thus in closer
proximity to Dodona, may have contributed to its frequency in the oracular queries. Similarly,
Trikka, situated in the same region as Pharkadon, may feature more prominently in the tablets
because of its position near the Epirote border, which would have facilitated travel to the polis.
Trikka was also known for its Asklepieion, which may have been the reason why the supplicants
from DVC 40 and 2784 consulted the gods about journeying there.*® In DVC 2786, an abbreviated
form of the name of the Thessalian polis could be interpreted as the oracle’s response to DVC
2784 encouraging the crossing of the mountains. Another city in the area, Aeginion, is mentioned
in DVC 303.%7

One final inscription, DVC 2024 from to the first half of the 4" ¢ BC, involves an incident
at Melitaia in Southeastern Thessaly:
0e6¢ Aapaivetog mep [Ipo&évov mog ke €k MeAteiog cmOf) kai tivi Oe®dv 1) doudVEOY EDYOUEVOC
om0 1 Boyéwv kol td1 Oed[1] ddpov dmopépst,
God. Damainetos about Proxenos, will he escape Melitaia and to which gods or daimons to pray
for the swift escape and he brings a present to the god.%®
Both Damainetos and Proxenos are names attested in Thessaly, though what securely establishes
this query as Thessalian are the grammatical features (use of apocope of nepi and modal ke) and
the mention of Melitaia.®®® Damainetos seems to be consulting about a friend or relative who found
himself in trouble. The situation appears dire enough that the supplicant is not only asking whether
the man he is inquiring about will manage to leave the polis, but also wishes to pray for a successful
rescue. The difficulty of the problem may have been the reason why someone from an otherwise

unattested region travelled to the Epirote oracle for help. Outside of these queries, the Thessalian

95 Méndez Dosuna 2016: 127-128.

96 Strabo 8.374; see Mitropoulou 1994.

97 gv Arywiot §) pév[e] / in Aeginion, should I stay?

98 The translation follows the suggestions of Méndez Dosuna 2016: 131.

9% Agpaivetog: IG 1X, 2, 553 and 1G IX, 2, 90. ITpd&evoc: CID 1111, 13 and IG IX, 2, 515.
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dialect can be frequently found in the Dodonean corpus, attesting to the mobility of people between
the two neighbouring lands.%*°

A few of the locations the visitors at the sanctuary of Zeus Naios inquired belong to the
Peloponnesian peninsula. Corinth, which only is accounted for once, has already been discussed,
but two more poleis must be noted. First, Olympia seems to have been consulted about at least
four times.®'! Part of its appeal as a travel destination may have been — just as in the case of Aktion
— the Panhellenic festival, which were held there. DVC 2986, for example, appears to have been
asked by a competitor at the event:
€ 00 vikao[w] axovirti (€)v [OA]vumian;

Will I not win without struggle at Olympia?

The remaining queries, though fragmentary, refer to travel and staying at the polis, with DVC 4080
possibly being a response of the oracle, encouraging the supplicant to stay put. The other
Peloponnesian city mentioned in the tablets is Nemea. In DVC 1358, a consultation is made about
living in Nemea.®*? The text provides little information about his origins; the name mentioned in
the tablet, Thyestes, is attested in Greek mythology, but not elsewhere as a name of individuals.®*3
DVC 3294, on the other hand, appears to be an inquiry about the success in buying a slave from
Nemea, presumably involving travel to the polis in order to finalize the purchase.

Interest in travel across the lonian poros was not only limited to the aforementioned LOD
103A but can be found in several other tablets. LOD 102, for example, is a query about traveling
to Sicily:
0[€]0[c]. TO[xa] dyabd. Apyw[— —] [{Jotope[i T0]v B0V TdTEPOV TA® €ic Xik[ehiav]

God. Good fortune. Archo(...) inquires the god whether | should sail to Sicily?
Manganaro proposed to interpret the inscription, which has been dated to the 4™ ¢. BC®4, as linked
to the colonization effort organized by Timoleon of Corinth after repelling the Carthaginians from

the island in the 330s, the Corinthian settlements in the lonian and Adriatic regions began sending

910 Examples of inscriptions containing Thessalian dialectal features include DVC 1433, 2204, 2761 and 3274;
Tselikas 2018: 254-255.

911 DVC 2986 and 3509 (restored), DVC 1207, 4079+4080 (about travel to or remaining in Olympia), DVC 2986.
912 Z&[0] §) Nepgar oik[@v m]é[t]epov @véctov[.]I[..]; / Oh Zeus, concerning living in Nemea, should ... of
Thyestes...

913 Thyestes was a mythical king of Olympia. See Aesch. Ag.; Hyginus Fabulae 85, 86, 88; Sen. Thy. The
Thyestadai are also the name of a phratry in Delos but due to the lack of further context in the inscription, this
connection is tenuous at best.

914 |_hote 2006: 217-219.
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people to Sicily. Manganaro argues that the Epirote coins, dated to the mid and latter part of the
4" ¢. BC, as well as coins from Pharos, Apollonia, Epidamnos-Dyrrhachion and Ambracia,
discovered on the island suggest that Northwestern Greeks were among those who migrated to
Sicily.®®> Although not impossible, this interpretation can be contested based on an earlier
suggestion by Vokotopoulou, who dated the tablet to around 375 BC based on the letter shape. 8
However, Manganaro’s evidence demonstrates the longevity of the ties forged between Epirus and
Sicily at the beginning of the 4" ¢c. BC, while LOD 102 underlines the interest that those visiting
Dodona had in travelling to locations across the lonian sea. Other examples include LOD 106A,
in which the supplicant who seemed to reside in Ambracia was considering travel to Messina, and
DVC 280, in which Syracuse appears to be named as a destination.

A few other oracular queries also mention locations in southern Italy. Barion is referenced
in DVC 562, while the author of DVC 2554 wished to know whether to stay in Thouria. In LOD
132, Nikomachos inquires “whether it would be more profitable for him to register (to migrate)
from Heracleia to Taras”.®!” Though the inscription is dated broadly to the second half of the 4th
c. BC, Lhote notes that this inquiry may have been tied to the political turmoil caused by the
invasion of Italic tribes, including the Lucanians and Bruttii. This aggression prompted Taras to
ask Alexander | of Epirus for help, which he provided, liberating in 326 BC, among others,
Heracleia, a Tarentine colony.®'® The uncertainty of the situation may have prompted Nikomachos
to seek his fortune in the metropolis.

Kroton is also the subject of an inquiry:®*°
006G, T Gyaldd. mepi Tavmaciog kol mepl Fotkéatoc i Kp<é>tova € PEATIOV Kod dpevo(V) adTol
Kol yevedt : Kol yovouki;

God, good fortune. Concerning the property and residence in Kroton. Will it be better and more
profitable for him and his progeny and his wife?

According to Lhdte, the alphabet in which this inscription from the early 4™ ¢. BC has been written,
along with the use of the ic, suggest the person who wrote it was most likely from Epirus.??° The

tablet provides insight into the process of relocating a family —as opposed to individuals migrating

915 Manganaro 2002: 118-122.

916 \Vokotopoulou 1995: 84.

17 amoypayép[e]v[6c] xa &¢ Tapavta ¢ Hpoxdniag duevov [np]ado<c>o[1]
918 | jv. 8, 24: Lhote 2006: 276.

919 | OD 114A.

920 | hote 2006: 240.

- 206 -



alone as is the case in the majority of the inscriptions. The move of an entire family often was the
result of unfavourable circumstances, such as fleeing war or poverty®?, yet in LOD 114A the
inquiry seems to be deliberate, a carefully thought-out attempt at establishing whether the journey
to Kroton would benefit the supplicant, his family and his property. Migration across the lonian
Sea would have been a significant and risky change in the life of the person considering it.
Consulting the oracle of Dodona appeared to be an early step in the planning process, helping to
establish whether such a change should even be considered. In turn, LOD 114B, which reads “in
Kroton” (év Kpotowvt), can be interpreted as the gods’ response, endorsing the decision to move. A
query about the possibility of travel to Sybaris, dated to the late 6 c. BC before the polis was
destroyed by Kroton, has also been identified.*?? Finally, three other supplicants, from Kyme
(DVC 35),%2% from Metapontion (DVC 2333), and from Hergetion (LOD 75), consulted Zeus
Naios and Dione. Though not concerned with travel, these queries help establish the reach of the
oracle.

The corpus contains a few geographical outliers. DVC 186 mentions the polis Orchomenos
in Boeotia and DVC 296 contains a query about, among other things, staying in Oropos. As
previously discussed, the Boeotian dialect can be found in the oracular tablets, signaling that
inhabitants of that region did, on occasion, visit the Dodonean sanctuary. DVC 1363, on the other
hand, in which the supplicant asks about returning to Carthage for business, is one of the furthest
locations found in the oracular tablets. Its role as a major trading hub and its location at the junction
of two Mediterranean basins made it a lucrative objective for merchants.?* Furthermore, the city’s
proximity to Sicily, which is well-attested in the tablets as both a destination for trade and travel,
places it within the commercial interest zone of the supplicants visiting the Epirote sanctuary.
However, the weariness about returning there expressed by the author of the inscription
demonstrates that the journey was not an easy one, particularly for someone setting out from

Dodona. One final inscription, DVC 3899, contains a reference to the Bosphorus.

921 Gallant 1991: 137.

9221 OD 133; Lhote 2006: 278.

923 Lhote (2017: 43) suggests that the Kyme mentioned in query is the one in Aeolis since the supplicant was
interested in serving a satrap. However, evidence of supplicants traveling to Dodona from territories east of
continental Greece is scarce (a single votive plague from the 4" ¢. BC, dedicated by a supplicant from Cyprus has
been uncovered at Dodona; Dieterle 2007: 380, F601; see also commentary about foreign votives in Chapinal-Heras
2021: 127, 184), while the connections with Magna Graecia and communities across the lonian Sea are numerous. It
therefore would be more plausible that the Kyme mentioned in the oracular query is, in fact, the Italian one.

924 Bresson 2016: 379.
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The oracle’s stance on the subject of travel is not made clear. Inscriptions interpreted as
answer, both in this chapter and the previous ones, point to a more reserved approach, as in LOD
95B, where the inquirer is told to invest in all methods of trade in order to minimize risk.
Nevertheless, LOD 114B hints at Dodona’s openness to encourage its supplicants to migrate or

925 other short inscriptions composed of a

travel for commerce. Following Chaniotis’ suggestion,
preposition and the name of a location or abbreviated names of places could be considered a
positive answer. Examples include some of the queries about Ambracia (DVC 814 and 1473) or

the abbreviation of Trikka written on the verso of 2786.

4.5. Crime: Culpability, litigation, and justice

A final notable category of tablets found in the oracular corpus from Dodona are what can be
broadly categorized as inquiries involving legal matters. These could range from the mundane, for
example litigation, to the grim, such as murder. Prior to the publication of the DVC corpus, only
nine inscriptions were identified as belonging to this thematic cluster;°? but the newly available
evidence has allowed scholars such as Bonnechere and Chaniotis to expand that number to 32

texts,%?’ making the legal queries much more common than initially believed.

A distinction between the various types of oracular consultations concerning legal disputes
can be made; certain supplicants visited Dodona to establish whether they should take legal action,
while others asked the gods to indicate whether a crime had occurred or to name the culprit. The
first subsection of inscriptions is composed of queries about being involved in legal proceedings
(8ikalw) or lawsuits (8ixn).%2 The inquirers were often wondering about the successful resolution

of their court cases, is seen in DVC 192:
gnucowvijrar Zacavdpog [nep] Tag émapdotoc Tag AAe[....] 7 Toyydvoyu ko ducaldufevoc]

Sosandros consults the oracle concerning the oath of Ale(...) will I succeed in pleading my case?

925 Chaniotis 2017: 58.

926 | OD 119-127.

927 Bonnechere 2017: 74; Chaniotis 2017: 59-61.

9286in§axlD\/C 142,192, 224,548, 1141, 1447, 1681, 1772, 1792, 1845, 1960, 2186, 2227, 2284, 2881, 3132,
3357, 3478, dixn: DVC 214, 224, 386, 423, 436, 747, 874, 1124, 1447, 1771, 2254, 2521, 2643, 2676, 2709, 3022,
3074, 3132, 3321
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Another such example can be found in DVC 2521
ol vikaoém tav dik[av]
Will I win the trial?

There is often little information offered about the cases on trial, with the exception for DVC 2709,
in which the supplicant asks about legal action against thieves. Some of the visitors at the oracle

wanted to know whether they should pursue a lawsuit against someone, as in DVC 1088:

@sdc oy’ émucowv[fjton] Peidng 6 Koprvpaiog it Ad tédt Nofior koi t]dt Atbven mepi oG

Staivtiolfg ....]OTAITAAEAN évteypéy[a]to 1 toy[aiov] YN[...]JHYN[.] ki Adiov [np]accot

God. Fortune. Pheides from Corcyra asks Zeus Naios and Dione about the dissolution (...) if he

would succeed in bringing a counter-accusation (...) would it be better?

Although the tablet is heavily damaged, it can be identified as a request for advice in legal
matters.%2° What makes it a unique piece of evidence is that the origin of the inquirer is stated in
the inscription — the only such case. The supplicants also asked about subjecting themselves to
judgment. One such case is LOD 159:%%

ai K° ig dloutav;
Should he undergo arbitration?

The text has been identified by Lhote as written in the local alphabet of Dodona.®®! Lhéte also
links the use of diatta to the Awroi, a board of officials or arbitrators located at Dodona, an
institution convincingly identified by Wilhelm as analogous to the Athenian Diatetai, who presided

over private legal cases.%?

A second, heavily damaged tablet — DVC 548 — from the second half of the 4" ¢. BC, also

mentions the Diaitoi:

929 Piccinini 2017: 79.

930 LOD 159 = DVC 1015.

931 hote 2006: 247, 332-333.

92 Wilhelm 1953: 75-76; Lhote 2006: 71.
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N ovk &5[....]NAN toi Awutoi Aopoéévor kafi] Phwtidt Aapdéevov dpdcor unde ameipey

Aapo&évot [..] TONI....] dyka]éauévov tav dexatouvay [..][---]

If not (...) the Diaitoi, for Damoxenos and Philotis, Damoxenos to take an oath and not to be

absent, for Damoxenos (...) pleading one’s case about ten minas (...)

DVC point out that the query is too damaged to assume the identity of the inquirers; the
consultation could have been made either by the individuals mentioned in the tablet or the
Diaitoi.®*? It does, however, offer some insight into the legal process. While Damoxenos is a name
attested across the Mediterranean, including regions neighbouring with Epirus such as Thessaly
and Illyria, Philotis is a name more commonly found in the area, as well as attested twice more in
the oracular inscriptions.®** The people in the query must have been locals, particularly if their
dealings involved Dodonean officials, who, as Chaniotis suggests, may have attended this
consultation as well.%*° After all, the presence of the Diaitoi at the oracle is attested in LOD 16, in
which they inquired about finances.®® The theme of money is repeated in DVC 548; the litigants
were involved in a lawsuit. The woman — Philotis — appears to have been an important element of
the case. Her name figures on the verso of the tablet (DVC 546), though it is difficult to establish
what purpose it served: name of the one making the inquiry, subject of the question or maybe the
oracle’s answer. However, as Damoxenos is the one required to take an oath and is bid not leave,
it seems that he is the one who is being accused, making Philotis the one who sought justice,
possibly involving financial compensation.®®” Although the complete context behind DVC 548 is
uncertain, the presence of Philotis in a query about legal issues appears to confirm that Epirote
women may have had the ability to exercise their rights through formal channels.

A third tablet, LOD 141A, may also have concerned the Diaitoi:

933 Dakaris et al. 2013a: 165.

934 | GPN s.v. AapdEevog; LGPN s.v. ®ikwrtig, as well as DVC 36 and 121.

935 Chaniotis 2017: 59.

936 ¢nepot@®vrt Tol Srartoi tov Alo tov Nodov xoi t[dv Atdvav]. For full text, see Chapter 5.2.

97 Chaniotis (2017: 63) proposes reading this tablet as an exculpatory oath, with Damoxenos’s oath pertaining to
money given to him and Philotis by the Diaitoi. While an intriguing proposition, it ignores the presence of DVC 546
and Philotis’ role in the matter.
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®edc. Toya. Awotai IK Evuévoc Nike vmep 100 XOEOY 100 "Apiotoyesito SAITEAOIOXI 10g

avTidikog ko poukiag 3%

God. Fortune. For arbitration (...) Eumenos (and) Nike on behalf of (...) of Aristogeitos (...) the

opponents and household.

The traditional interpretation of this text has been somewhat different. Both the damaged state of
the tablet and the unclear handwriting render the tablet difficult to read;**° Lhote proposes
approaching the task of deciphering the text by comparing it to curse tablets. He notes that the
expression Tovg AvTidikovg Kol TG otkiag is frequently used to curse opponents in court. He argues
that Evpévoc, which he believes to be a genitive of Evuévng, is the patronymic of Nike, who is the
subject of the sentence. Lhote also believes that diautai is a verb (diaitém), which describes Nike’s
actions. He also proposes to read XOEOY as Evoyo, the name of the son of Aristogeitos, on whose
behalf Nike is acting. Therefore, he argues that Nike may have been searching for a way of undoing
a malediction cast on Euochos.®*® However interesting, this interpretation hinges predominantly
on the notion that the order of the words in the query has been mixed up on purpose, just as was
done in curse tablets. A comparison with LOD 159, LOD 16, and DVC 548 might be more useful.
Just in the case of LOD 159, the deliberate use of diouta could hint at the involvement of the
Diaitoi, particularly since the inquiry concerned legal matters. Perhaps they were even part of the
consultation process, as in LOD 16, where the officials are the ones making the inquiry, or in DVC
548. As for Eumenos (admittedly a hapax) and Nike, it is more likely that they were named
together as a couple — consultations made by a couple, where the husband is named first, are well
attested in the corpus. In this scenario, it seems that the couple asked about a legal matter involving
a third party. The text on the reverse side of the tablet, LOD 141Ba, is believed to have been an
answer to this query.®*! It contains a series of sacrifice and libation recommendation, perhaps

prescribed in order to help settle the issues with the opponents that Eumenos and Nike were facing.

938 |_hote (2006: 294) suggests a translation along the lines of: God. Fortune. Nike, daughter of Eumenes, appeases
on behalf of Euochos, son of Aristogeitos, (...) the opponent and (his) household.

939 Lhote reports the tablet as missing. There is also no available facsimile, which makes the reexamination of the
text very difficult.

%40 |_hote 2006: 292; see also Eidinow 2007: 178.

%1 |_hote 2006: 293-294.
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One more query, DVC 2254, involving a woman participating in a legal case must be noted

here:

Be0c tOya dyadd: a(i) Aifvoa Bocka pla]ptupedoe &v ta di(K)a moti X01piav;942

God, good fortune. Will Libysa the shepherdess bear witness in a case against Choirias?

The proposed reading of the inscription follows the suggestions of Lhéte and Carbon. DVC and
Méndez Dosuna believed the inquirer to be Libysabos (Aipvoapoc); but, as Lhote and Carbon point
out, such a name would be a hapax, while the ethnicon Aipvca can be found in Attica and the
name Aifvooca is also attested.®*® The term Bookdc appears also in DVC 4107. The commonness
of animal husbandry in the Epirote region also contributes to the validity of this interpretation.
Lhote and Carbon propose d1d(Avoig) instead of Td di(k)a suggested by DVC, yet the word is not
found elsewhere in the corpus, while dik is attested numerous times. Furthermore, there is simply
not enough space on the tablet to fit five more letters. The role of a woman as a witness might be
contested. In Athens, for example, a woman’s male guardian would testify on her behalf.%** In
DVC 2254, however, mention of a kyrios in the query may have simply been omitted. Furthermore,
a manumission inscription from the Epirote polis Phoinike names three women as witnesses
additionally to the two men who possibly were their relatives.®*® Female witnesses were not

unheard of.

The second cluster of questions related to legal matters is very much different from the
first. Instead of looking towards the future, they seek answers about the past, aiming to establish
whether an individual was guilty of the crime the supplicant was investigating.®*® In rare cases, the
offense is not mentioned, as in DVC 454.%* Two women, Anagylla and Sibylla, also made a

cryptic inquiry:

%2 DOL s.v. DVC 2254. DVC (2013b: 9) propose to read toya(v) ayad&[v]- due to the extra syllable AN, however
the lacuna at the end of the first line is large enough to have held another word, of which the syllable would have
been part.

93 Dakaris et al. 2013b: 9, Méndez Dosuna 2016: 132-133; for ethnicon, see 1G 1129210-0212; for name, see LGPN
s.v. Aifvooa.

94 Thir 2005: 151.

%5 Cabanes 1976, no. 47.

%6 Eidinow 2007: 116.

947 9o Toya - 1| o motaitioc Hooudhec; / God. Fortune. Is Pasikles not guilty? Another such text is DVC 2780.
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0g0g TOYQ . YVEQOS . AvayvAda ZiPvAda | ErepmTOvVTL TOV OOV 0l T diKalo LOGTEVOVTL TAVTOV

VIKTV Tepi Onpotio®s

God, fortune. Concerning wool. Anagylla and Sibylla ask the god if it is just that they seek this

victory concerning the cloth?

It is worth noting that the name Sibylla is mentioned in DVC 1515 and can also be found in
Bouthrotos, which would point to the supplicant’s local origins.?® The text, although well-
preserved, is unclear. By analogy to DVC 2521, the wording of the women’s consultation seems
to imply they are considering pursuing a legal case concerning a woolen cloth or garment, which
had, perhaps, been stolen. The relationship between the women is uncertain; they may have been

relatives who shared an interest in retrieving their property.

The transgression, about which the supplicants consulted Zeus Naios and Dione, was
frequently described in detail. A few queries concern loans and payments.®° A couple mentioned
in DVC 2482, Alkidamos and Mastaka, paid a contribution of one mina, though the inscription is
so fragmented that the reason for their inquiry is uncertain. In DVC 2976+2977, Onator asked

about money Gorgias owed him:
0e0g TOYa : 09éle Topylag Ovdrtopt 10 Ektov mepi Tpomdv dpyvpio Euetprioato mpiv Ovatopog;

God, fortune. Does Gorgias owe a sixth (in terms of interest) of the money to Onator around the

solstice that he received from Onator before?%!
0g0¢ Toya : potl Ov<t>a<t>top [Nopyiav 0pérev : HHHH
God fortune. Onator says Gorgias owes 400.

The inscriptions concern a debt Gorgias had towards Onator. The currency is not specified
Chaniotis assumes Onator meant drachmai, while Lhéte argues in favour of staters (which would

mean 800 drachmai). The loan appears to have been made privately between individuals. Such

%48 DVC 4, cf. Dakaris et al. 2013a: 4-5. Chaniotis (2017: 59) suggests that tavtav vicfv refers to the lot that a staff
member of the oracle would pull in order to establish the answer to the query.

99 |Bouthrot 25, 30; IBouthrot 27, 4.

90 DVC 2482, 2767, 2976+2977, 4015.

%1 This translation follows the suggestions of Chaniotis (2017: 60) and Lhote and Carbon (DOL s.v. DVC
2976+2977). For comparison, Méndez Dosuna (2016: 134) proposes to interpret mepi tpomdv as the date during
which the money should be returned.
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acts of solidarity and support among relatives or within friendship networks were common practice
in the Ancient Greek world. The sum borrowed, even if in drachmai, was not insignificant. As
Bresson points out, institutions that lent money, as the sanctuary of Nemesis in Rhamnous, would
grant loans of 200-300 drachmai, the equivalent of a yearly salary of a worker.**? Therefore,
Onator’s loan would have been a substantial amount of money. The reason for his consultation at
the oracle of Dodona about it is, however, puzzling. Lhéte and Chaniotis argue that the inscriptions
were written by both men involved in the transaction. DVC 2977 would have been Orator’s query,
DVC 2976 — the one made by Gorgias, in which he asks whether he truly owes an interest of 1/6
of the sum. The role of the Dodonean oracle would have been that of a mediator, settling the

dispute between both parties.®*3

Theft accounts for the majority of the inquiries posed to the gods of Dodona. Sometimes
supplicants simply wanted to know whether someone stole something of theirs. Bostrycha from
LOD 122 was one such person, asking about money Dion lost during the Actia games. Others
came to Dodona hoping that the gods would confirm or deny their suspicions, as can be seen in
LOD 119:

gkheye Oomiov 10 apyHplov;
Did Thopion steal the money?

Both men and women were accused of larceny. The items stolen varied. Besides money,®*
inquirers listed clothing,®® a bowl,®® flowers,®’ a ladle,®® pigs,®™°® covers,®° as well as
unidentified objects.®®* In some instances, the supplicants listed several suspects and wanted the

oracle to designate the culprit or accomplices, as in DVC 2005:

92 Bresson 2016: 279; cf. 1G 13 248.

953 Chaniotis 2017: 61-62.

94 DVC 389, 3169, 3356, 3407, LOD 119.
95 LOD 120, LOD 120.

956 DVC 56.

%7 DVC 311.

98 DVC 1646.

959 DVC 2005+2006.

9%0 LOD 121.

%1 DVC 33, 36, 631, 877, 1170, 2222, 2623.
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N ovvoide Mip<i>wov kai Ev00S[apog kai --- k1o¢] kai Méhao(c)a tdv vév tavy X[api]vog [---]

AvEKAEVE;
Whether Miron and Euthydamos (...) and Melissa know about the pigs that Charinos stole?

Serious crimes were also the subjects of inquiries. While kidnapping and wrongful enslavement is
mentioned only once,*? murder is consulted about on a number of occasions.®®® People also
visited the Epirote oracle in order to find justice for their slain relatives, friends and loved ones, as
exemplified by DVC 2047:

Aprotoddapog : iotopel Tov Aifa 7 aitioc] Avcavépoc Tod Oavétov [---]
Aristodamos asks Zeus if Lysandros (is guilty) of the death of (...)

Finally, there were queries about poisons or potions/spells. This uncertainty is derived from
the ambiguous vocabulary used by the supplicants (xotopapudkedo and eappdxov).®®* Magic is
mentioned in DVC 473, where a man is seeking a method to “treat magic” (poyeiog iGebor).
Keeping this context in mind, the queries seeking to uncover those that administered the
pharmakon will be interpreted as being of a magical nature (curse, spell or potion), as in the case
of LOD 125:

Koatepapuace Tiumt "Aptotofovray;
Did Timo curse Aristoboula?

The oracle appears to provide the means of undoing a malediction. As seen in Aristoboula’s case,
it was consulted in the hopes of establishing the culprit who had cast the curse. Another example
of this use of the oracle is LOD 125bis:

EMNVEIKE QOAPLOKOV ETL TAY YEVEQV TAV €0V T} €Ml Ty Yovaika [§j €]n’ €uE; mopd AVoEVOG;

Did he use a magical potion against my offspring or against my wife or against me? From Lyson%°

92 DVC 123, see Chapter 3 for discussion of this tablet.

%3 DVC 84, 2047, LOD 126.

%4 Eidinow (2017: 118) and Chaniotis (2017: 59-60) offer both versions, while Lhote (2006: 256 and 258) interprets
the queries as referring to magical potions. Pharmaka are also referenced in DVC 272 and 962.

%5 Transl. Chaniotis 2017: 59. Lhote (2006: 258) translated mopd Adc@voc as “on behalf of Lyson”.
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As Chaniotis observes®®®, the tablets pertaining to legal matters share a number of features:
they all seek to establish the suspect of the crime, they often mention the suspect by name or
through the demonstrative pronoun obttog and most can be answered by a “yes” or “no”.
Furthermore, a number of the queries suggest that they were used in cleromancy, such as DVC
1170 (rodtov : avelétm). Others are formulated as a negative statement, and Chaniotis argues that
they would have had sister-tablets with affirmative statements. Both lots would have been cast into
a receptacle and one would have been picked out by the sanctuary staff, thus offering divine insight
on the guilt or innocence of the accused. These queries, therefore, would have represented disputes
brought to the oracle in order to obtain some sort of resolution to the conflict. The need for the
help of the sanctuary, instead of a court of law, implied that the supplicants may not have had
enough evidence or witnesses to seek formal judgement. In the case of loans, for example, failure
to repay would usually end in a lawsuit.*®” However, those seeking advice about this matter at
Dodona may have simply not had the necessary documents to pursue other legal means. The oracle
was their only chance at obtaining justice. Chaniotis further asserts that the use of demonstrative
pronouns, as in DVC 2222, implies that in some case, both parties would have been present at the
consultation, with the sanctuary staff serving as mediators. In order to achieve reconciliation, most
likely an exculpatory oath would have to be sworn (as perhaps in DVC 548). Analogous evidence
can be found in Phrygia and Lydia in Asia Minor, where people involved in a dispute were asked
to swear an oath in order to support their claims. The oaths were made in front of and annulled by
sanctuary staff.*®® The sanctuary, therefore, would have served as an alternative to the judiciary
system, particularly in instances where the supplicant could not pursue more formal means of

obtaining justice.

Chaniotis’ interpretation is an interesting one. Considering the nature of the questions, the
oracle would have certainly played a part in diffusing the conflicts it was presented with. However,
the extent of its possible role as a mediator between two present parties is difficult to gauge. Apart
from DVC 548, no other examples of oath-swearing have been attested in these tablets; the oath
Damoxenos was asked to swear may have been related to the fact that he was dealing with the

Diaitoi, a body of magistrates, rather than in the context of a reconciliation. The use of

96 Chaniotis 2017: 61-62.

97 Bresson 2016: 279.

98 Chaniotis 2009: 128. An example of such an oath can be found in the inscription, dated to the 3™ c. BC, in which
one of the sides involved in a quarrel over sheep was asked to swear an oath (Petzl 1994, no. 34).
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demonstrative pronouns to designate the culprits did not necessarily mean that they referred to
people physically present at the oracle. Instead, the supplicant may have simply declined to
mention the accused by name, assuming that the gods would know who they were thinking about,
or spoken about them to the sanctuary staff, since the consultations appeared to have an oral
component to them. It would be, therefore, more probable that in some of the cases, at least, the
consultation was done privately and served more as a cathartic experience for the supplicant who
was seeking confirmation or rebuttal of their suspicions.®®® The judgement of the Dodonean gods
would have presumably been sufficient in cases that could not be taken to court.

How would the oracle of Dodona have judged the cases with which it was presented?
Chaniotis believes that the sanctuary’s staff would not have risked social upheaval and would have
opted to settle any disputes amicably by avoiding confirming accusations.®’® Elements of its
mediatory and reconciliatory role can be found in the tablets. DVC 2780, although its text is very
fragmented, appears to exculpate an accused woman.®”* The structure of several inscriptions
pertaining to legal matters also raises a question. Even though some, like DVC 454, follow the
traditional structure of inquiries found in other tablets, many resemble statements rather than
questions — they do not contain interrogatives or verbs in the subjunctive. The theory that they
were lots with positive and negative versions of the statements drawn by the staff may hold true in
some cases, like DVC 1170, which explicitly reference cleromancy. Other oracular tablets,
particularly those containing two texts concerning the same issue, such as DVC 2005+2006, do
not seem to fit this model. A tentative explanation can be proposed here: one of the inscriptions
should be understood as the gods’ response. Oracular answers, inscribed on the same tablet as the
question, have been attested, as in the case of LOD 95B. In DVVC 2006, those accused of profiting
from the theft of pigs are exonerated.®”2 The inscription was written on the same side of the tablet
as DVC 2005, the question, which would exclude it from being used as a second lot in a draw. It

appears to have been the oracle’s response. Another example of a possible answer to a crime-

%9 An example of the oracle providing the supplicants with closure can be seen in DVC 2980: 7 té0voxe
Aprotdvopog [kai w¢ ted]vaxot[t] toil maideg kai & yuva t[edeiv] T voppa g tebvaxoty / 1s Aristonymos dead?
Should his wife and children do the customary rites for him as being dead? — transl. Parker (2016: 87).

970 Chaniotis 2017: 63.

971 ovk aitio [---] / not guilty.

972 [--- ovk &]6éEato Mipwv 008’ EvOddapiog [o0de ---]ki[o]g 006 MéMaooa tag Dug tac [Xapivog dvékieye] 008
ocvykatépoyov / Neither Miron nor Euthydamos (...) nor Melissa received the pigs (Charinos stole), nor they ate
them
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related inquiry is DVC 84, in which Daulios is deemed not responsible for Hermion’s death also

appears to have been an answer.®"3

The oracle’s staff clearly sought to soothe the concerns of the supplicants and avoid further
inflaming the situation. Even if the answer was given through a lottery, they must have had control
of the lots they chose. Such a system would have ensured that the inquirer would feel vindicated
through the divine judgement, while simultaneously avoiding disrupting his or her surroundings
with further unprovable accusations. This may have proven particularly valuable in small
communities, as the ones in Epirus. Just as in the case of many other Dodonean inscriptions, the
origins of the supplicants cannot always be stated with certainty, yet some of the queries can be
identified as belonging to locals. Philotis from DVC 548 and Sibulla from DVC 4 have already
been established as inhabitants of Northwestern Greece, possibly Epirus. The name Aristoboula
from LOD 125 is attested in Dodona and Molossia.®”* Lhéte establishes that Onator from 2977 is
from a Corinthian colony based on the alphabet in which he writes.®”® He also notes that while
Oomnimv from LOD 119 is a hapax, variants of the name are found in Acarnania.®”® The local origin
of a number of the supplicants is not surprising. One cannot imagine that someone would have
travelled across the lonian Sea to find out who stole their clothes.®”’ Furthermore, if all the sides
of the conflict were expected to attend such a consultation, it would be more likely that they were
living in Epirus or neighbouring regions, from which journeying to Dodona for an unofficial
judgment would have been convenient. Despite its development in the 4" ¢. BC and the growth of
poleis, parts of Epirus remained composed of smaller, tightly-knit communities with families
practicing collective forms of ownership (a cultural observance present also in urban
communities),®”® in which a dispute over stolen goods, unpaid loans or — in the most dramatic
instances — murder could prove to be extremely damaging to the social relations within the group.

When evidence was unavailable, yet conflicts went unresolved, the oracle of Dodona would have

973 [0]e0¢ TOYa Gyadd: [0]vk aitioc Aav[AJog [t]od Oavéto tod [E]puoio / God, good fortune. Daulios is not guilty
of Hermion’s death; Chaniotis (2017: 59, footnote 38) remarks that the tablet could be restored to § ovk aitiog,
however the facsimile in the DVC corpus shows that there is not enough room on the left side of the tablet to fit
another letter.

974 DVC 2383 and SGDI 1353, 2 respectively.

95 DOL s.v. DVC 2977.

976 |_hote 2006: 247.

977 Other examples of complaints about thieves presented to gods, here in the form of curse tablets, often referenced
crimes committed very locally, as in the case of the Bath tablets (2"9-3" ¢. CE), many of which are directed at
bathhouse thieves (Gager 1992: 193).

978 Cabanes 1997a, 1997b.
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served as a mediator, putting an end to the issue while still offering the victims emotional relief

through divine judgement.

4.6. Conclusion

Although the information included in the oracular inquiries from Dodona is fragmentary and often
incomplete, when set together it presents an image of a dynamic Northwestern Greek society.
Many of the tablets can be dated to the Classical and early Hellenistic periods, particularly to the
4™ ¢, BC, when Epirus underwent significant socio-economic shifts, such as the growing
urbanization of the region, as well as became more involved in local politics, forging bonds with
rulers across the lonian Sea and engaging both in trade and armed conflict with neighbours. The
changes in the region are reflected in the economic concerns of the supplicants. Unsurprisingly,
queries about farming and animal husbandry, which were the livelihood of many Ancient Greek
families, including those living in Epirus, were extremely common. What is striking is how often
they were asked. Parker juxtaposes them with the travel inquiries, maintaining that they
counterbalance the vision of a hyper-mobile world.®”® It can be argued, however, that such
consultations about pursuing this traditional form of labour reveals an upset in the everyday life of
the supplicants, which caused them to consider alternative work or even migration. Particularly
notable here are DVC 2762 and DVC 1156; in the former, Materina’s relative is travelling to
Pharos in order to find work as a farmer there, while in the latter, a man from Aktion wished to
know whether he should stay and tend to crops at home or whether he should move elsewhere.
The development of the poleis in Epirus and the subsequent emergence of new opportunities would
have been a factor in the decisions to possibly abandon farming and pursue other, more lucrative
work. The region’s changing property laws, influenced by Central Greek customs, shifted from
communal and family-based ownership to a more individualistic approach, which may have led to
issues of inheritance or ownership, causing the alienation of certain individuals.®® The
stabilization of the Adriatic region, new colonial enterprises and a closer relationship with the
poleis of Sicily and Magna Graecia also seem to have generated interest among the local

populations, encouraging them to consider leaving their current lives in order to find luck

979 parker 2016: 82.
90 Cabanes 1976: 423.
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elsewhere. Queries about changing “careers”, continuing to pursue the family trade or taking up a
new one that would be more profitable, also reveal how the supplicants grappled with and adapted

to a shifting economy. The oracle of Dodona clearly served as a guide in navigating these changes.

Commerce, especially by sea, was also a common theme among inquiries related to work.
Despite Dodona’s landlocked position, the sanctuary was frequently consulted about sailing and
commercial endeavours. The primary reason motivating people to seek out the help of Zeus and
Dione seems to have been financial in nature. Seaborne trading was an expensive investment.
Supplicants attempted to mitigate the risk by establishing through the oracle whether their venture
would turn out to be cost-effective. Some concerns about the hazards of travel related to pirates or
the timing of the voyage are also attested, but the desire to profit remains the main reason for many
of the consultations. This interest in trade could be explained by two factors. The first is the
proximity of the Corinthian colonies and spheres of influence, Corcyra, Epidamnos, Apollonia and
Ambracia, all of which flanked Epirus and promoted a trade network in the region even prior to
the Molossian expansion in the 5™ ¢. BC.%! The second could be attributed to the result of said
expansion, which led to the subsequent growth of the kingdom of Epirus thus opening up new
opportunities to its inhabitants. The tablets explicitly mentioning trade destinations are not
numerous and confirm the established commercial routes along the Northwestern Greek coast.
Queries, such as LOD 46Bb (Elina and Anactorion) or 106A (Ambracia and Messina), show in
more detail the connections between Epirote and foreign poleis. Even though interest lay mostly
in seaborne commerce, inquiries such as the one about travelling to trade with the Athamanians
(DVC 1259), as well as the fact that Dodona had to be reached on foot by supplicants, point to a
reasonably well-developed network of roads in the region. While specific destination names are
not frequently present in the tablets, the available examples demonstrate that, exception made for
a couple of outliers, supplicants asked the oracle about commerce with poleis or koine within

Epirote borders or those neighbouring the regions, particularly in the 4" c. BC onwards.

The remainder of the travel-related tablets often offer less information about the reason for
the supplicant’s journey. In some cases, the inquirer expresses the will to migrate, while in others,
only the destination is given. This evidence does not offer a detailed overview of the migration or

trade patterns of the lonian and Adriatic regions. It does, however, attest to the mobility of people

%1 Cabanes 1997: 90a.
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and further confirms the prominence and importance of coastal and maritime travel routes. In some
instances, as with the colonization of Pharos and Syracuse’s expansion into the Adriatic under the
rule of Dionysus I, the queries clearly reflect the geopolitical events of the time. The newly settled
territories generated interest among local population. The oracle of Dodona not only helped the
supplicants in their decision-making, but also may have encouraged certain migration trends due
to its ties to the Aeacid court in the 4" and 3" ¢. BC.

The supplicants can be seen moving principally within the territories bordering the lonian
and Adriatic seas.%®? The majority of the questions involve locations in Northwestern Greece,
particularly Epirus, the Corinthian colonies and Acarnania, as well as Magna Graecia and Sicily.
The large volume of supplicants from the latter two regions could have been the result of not only
tighter political bonds with Epirus, but also of the convenience of travel to Dodona, the closest
oracular sanctuary they had access to. Other regions, such as the Peloponnese and Thessaly, are
also accounted for. Particularly in the case of the latter, the presence of Thessalian poleis in the
tablets along with the numerous texts written in the Thessalian dialect®? attest to the flow of people
between them and Dodona or, more broadly, Epirus. The sanctuary attracted both locals and
foreigners, as well as merchants and other travelers, who would bring information about the
regions they lived in or visited. Dodona, therefore, functioned as an information hub of sorts,

facilitating the circulation of news among its visitors.

On what appears to have been a more local scale, the sanctuary played the role of mediator
in socially disruptive situations. While visitors of both genders asked for advice on pursuing legal
proceedings, the oracle appears to also have been treated as an arbiter in conflicts. The cases on
which people sought the gods’ judgement predominantly involved loans, theft, murder or magic.
The inquiries often name a possible culprit, asking the oracle to confirm or deny their involvement
in the offence. Scholars such as Chaniotis have proposed that the Dodonean sanctuary may have
served a reconciliatory function. When a crime was committed but the victim did not have enough
evidence to take the matter to the legal court, he or she would visit the oracle and present the case
to Zeus and Dione. The presence of the culprit would not have been necessarily required. It may
have been enough that the culprit was aware of the consultation and knew that divine justice was

sought out. The gods would then proceed to pass judgment — presumably exonerating the possible

%2 See Map 1.
93 See Filos 2018; Helly 2018.
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offender as the inscriptions identified as answers have demonstrated — thus restoring peace to the
community. The proposed method of establishing guilt or innocence is presumed to have been
cleromancy, although considering the stakes the answer carried in these situations, the sanctuary
staff must have had control over what the supplicant found out. A number of these inquiries can
be ascribed to locals of Epirote or Northwestern Greek origin. This connection is of particular
interest, as the population of Epirus outside of the poleis remained was divided into smaller, close-
knit communities. Quarrels within these groups could be especially damaging, particularly if there
was no other means of legal recourse to settle the problem. The “unofficial” role the oracle of
Dodona played in conflict-resolution and its less-restrictive accessibility may have also been the

reason why women appear to have been better represented within this group of supplicants.%*

Women'’s queries were not only limited to legal troubles, but also included some economic
matters. Most of the ones who consulted at Dodona were Epirote or from the neighbouring areas.
Their questions, about money, dowries (which were also the subject of inquiries made by men
about women in the context of finance) or the travel of relatives, seem to predominantly be tied to
their family’s wealth and well-being. They demonstrate that women also took an interest in the
economic sphere and may have participated more actively in the decisions being made about

family finance.

Regardless of the topic the oracular inscriptions touched on, many of the inquiries of socio-
economic nature share certain features. Very few of the texts discussed in this chapter follow the
nivi formula, instead following the 7y formula or other grammatical structures that can be answered
with a binary choice (e.g. yes/no), unlike in the case of the questions about conceiving children or
health, where the inquirer wished to know to which gods to pray in order to succeed. The
supplicants seemed to have visited the oracle of Dodona to find confirmation whether or not to
proceed with their decision: to travel, to farm, to migrate, to try a new trade... The oracle appeared
to be an important element of their decision-making process, confirming or denying the legitimacy
of their idea. Many of the questions revolve around crucial, even life-changing decisions (as the

resettlement of one’s entire family in LOD 114A). Even in less dramatic situations, such as asking

94 While the manumission inscriptions and politeia grants from Epirus attest to a greater independence enjoyed by
women in that region, their access to pursuing justice through legal means in uncertain. For comparison, in Classical
Athens, women could not appear in court as litigants or witnesses on their own behalf (Thir 2005: 151, Cantarella
2005: 245).
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about duck farming (LOD 82), the change of work or new investment entailed financial risk that
could jeopardize one’s economic situation or even the well-being of one’s family. It must be,
however, noted that although the Epirote sanctuary may have provided the impulse needed by the
inquirer to pursue their undertaking, it was more of a reactive force. The oracle was only consulted
once the supplicant had an idea of their own and was only expected to give the gods’ opinion on
the validity of the proposed plan of action. The inscriptions that can be identified as responses
appear to be measured. In LOD 95B, Timodamos is told to invest in both land and sea trade. The
responses to the accusations of committing crimes either exonerate the possible culprits or, as in
the case of DVC 2976+2977, try to find a compromise that would satisfy a both parties involved
in the loan. The oracle also seemed to be predisposed to answer the queries about migration and
travel more positively, particularly in instances of possible political pressure from the Molossian
court as may have happened with Pharos, but these texts cannot be treated as representative, since
many of them are damaged and lack context. The consultations at the sanctuary of Dodona reflect
the changing reality of Northwestern Greece in the 5-3" ¢. BC and people’s attempts at adapting
to it, all the while revealing the oracle’s role in helping guide them, influence the socio-economic

landscape and avoid social upheaval.
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Chapter 5. Collective consultations at Dodona

5.1. Introduction

Even though the oracular inscriptions from Dodona are primarily personal queries made by
individuals secking the counsel of the sanctuary’s deities, there is also evidence of collective
consultations. Prior to DVC’s publication of their corpus, only about seventeen texts had been
identified as questions made on behalf of entire communities.®® Around fourteen have been added
to this pool, broadening the number of localities attested as consulting at the sanctuary, but also
demonstrating that they account for less than 1% of the texts.%®® They constitute one of the smallest

thematic categories, which may be surprising when compared to other panhellenic oracles.

The oracle of Apollo at Delphi, for example, was known for providing guidance to poleis
in religious or political matters.®®” As Morgan notes, the earliest consultations recorded at Delphi
in the 8"-7"" ¢. BC were solely made by communities. Even in later periods, by comparison to
Dodona, the number of attested queries posed by individuals is much smaller than that of cities.
She further argues that the rise of the prominence of this oracle in the Archaic period would have

been linked to the political instability which accompanied state formation, which necessitated

95 These queries have been gathered by Lhéte (2006: 29-73) — LOD 1-17. Most do explicitly name cities or tribes as
the inquirers, making this identification unquestionable. However, LOD 15 (&i tav KAgohogl npo&eve[ioy — — —] /
if the proxenia given to Kleolais [---]), which Lhéte also classifies as a collective consultation, is less certain. Lhote
(2006: 65-66) and Mack (2014: 155-158) both argue that the subject matter of the query — the proxenia — implies
that it must have been made by a community. Lhéte believes it concerned the allocation of the status, possibly due to
the presumed gender of the recipient, while Mack argues that a polis or koine would not ask about this, as granting
the proxenia was a fairly standard procedure that did not require an oracular consultation. Instead, he points to the
syntax of the inscription involving the use of a definite article with the noun po&evia, which would never be used to
describe the allocation of the status, but rather refer to the existing proxenia already awarded to an individual. He
therefore argues that it must have been a question about the possible rescinding of the grant, which is much less
frequently attested in sources and which may have been a more controversial decision, particularly if the decree had
been dedicated to the gods of Dodona. It should also be noted that Mack believes the recipient to have been male, as
cases of female proxenoi were very rare — there is only evidence of nine such instances. However, Lhéote’s
interpretation of the name as female is supported by the attestation of KAgoAaic in LOD 22Ba, as well as in a local
inscription from Acarnania (Ep. Chron. 10 (1935) p. 256 no. 18 B). Furthermore, the politeia grants awarded to
women (discussed in Chapter 4.4.2) demonstrate that women at Dodona were, to some extent, present in the political
sphere. While the issue of the gender of the recipient of this grant remains a fascinating puzzle, it must be noted that
the inscription itself is too incomplete to establish whether it was made by a community or by Kleolais or a family
member asking about her status. Nothing in the question itself indicates who made the inquiry, which is why this
oracular text will be omitted in this chapter.

98 All published Dodonean inscriptions, regardless of how legible their contents are, are being taken into account in
this calculation. By comparison, collective queries constituted 10% of the 167 texts Lhéte gathered in his corpus.

%7 Fontenrose 1978: 25, 27.
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divine corroboration of community decisions.®® The subject of the consultations tended to be
limited to a few concrete spheres. The Delphic oracle frequently resolved issues concerning cult
practices and religious rites, as well as helped monitor the relations of communities with divinities,
a function it shared with many other oracular sanctuaries.®®° It also addressed concerns surrounding
matters of domestic and external politics, such as war, interstate relations, legislation, and colony
foundation. Delphi’s support of the colonization effort during the Archaic period has been
famously highlighted by scholars, although researchers such as Fontenrose and Parker have
questioned the authenticity of a number of the transmitted prophecies attributed to the oracle,
arguing that its intervention in these endeavours would not have been needed.®*® The issues poleis
consulted about evolved with time. Internal politics and legislation were commonly inquired about
during the Archaic period, becoming less common in favour of questions about religious matters
and interstate politics in the Classical period and focusing primarily on crops, fertility of animals
and public health by the time Plutarch wrote about the Delphic oracle.®®* Another famous ancient
oracle, the sanctuary of Apollo at Didyma, was also known for providing advice to poleis. Its
thirty-three historical responses, as identified by Fontenrose, demonstrate that much of the oracle’s
effort was directed at resolving issues brought forth by Miletos, as well as its colonies and several
other cities in the region.%®? Individuals did, of course, consult at the oracle, but the epigraphic
evidence highlights its role in providing communities help in civic and military matters, as well as

with problems revolving around worship.

Despite the small number of tablets concerning public consultations, literary and
archeological sources confirm that Dodona, just as Delphi or Didyma, had been visited by several
poleis. Spartans were recorded as seeking the advice of the Dodonean gods about the outcome of
two battles in the 4™ ¢c. BC.%°3 There is mention of the oracle’s response to an Athenian consultation

about colonizing Sicily and religious practices.®®** Dodona’s role in matters of religion also appears

98 Morgan 1990: 160-161.

99 Parker 2000: 82-83. Fontenrose 1978: 244-267. Out of 74 historical queries, at least 35 were made by
communities.

990 Cf. Forrest 1957: 160-175; Malkin 1987; Morgan 1990: 172-178; Fontenrose 1978: 137-144; Parker 2000: 84-85.
91 Morgan 1990: 160; Parker 2000: 90-92; Dillon 1997a: 87.

92 Fontenrose 1988: 104-105, 179-208. Around eleven queries were made by the people of Miletos; the cities of
lasos and Teos also consulted at Didyma. At least twelve of the answers were given to individuals.

93 Diod. Sic. 15, 72, 3 and Callisth. FGrHist 124 F 22a (= Cic., De div. 1. 74-76); Cf. Piccinini 2017: 94-96.

994 Paus. 8.11.12, Dio Chr. 17, 17 (cf. Parke 1967: 136-137); Hyp. Pro Eux. 24-26. Cf. Piccinini 2017: 133, 144-145.
Piccinini also remarks that a dedicatory inscription from the 5% ¢c. BC was found in the temenos of the Dodonean
sanctuary. It described an Athenian naval victory over the Peloponnesian League (Karapanos 1878: 47, no. 20, pl.
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in an inscriptions concerning the cult of Bendis in Attica.®® It must be noted as well that an
anathema dedicated by the Corcyreans was initially believed to have been a communal gift to the
sanctuary, but more recent scholarship has theorized that it was not so much a dedication tied to
divination as rather a gift from Corcyra’s elite.®® Finally, there is an account of a consultation by
the city of Illyrian Apollonia, during which the Apolloniates wanted to find out why their flocks
were not reproducing and their crops had failed — a result of their sentence passed on Euenios, a
legendary seer, who failed at overseeing the flock sacred to the Sun and who was blinded as
punishment. The historical accuracy of this story is questionable; nonetheless, the proximity of
Apollonia to Dodona suggests that it quite possible that the polis would have sought the advice of
the Epirote sanctuary.®®” Furthermore, an inscribed lead tablet found at Apollonia, which mentions
a female seer (ha pévtig) who divines from lots (tov kAépov) and which contains a list of sacrifices
to gods such as Dione and Zeus Naios, has been theorized as referring to a prescription of ritual
norms possibly recommended by the staff of the Dodonean oracle.®® This further reinforces the

possible connection between the city and the sanctuary.

Curiously enough, none of the poleis mentioned in other sources, with the exception of
Corcyra, are attested in the tablets uncovered at the sanctuary. This may be a testament to how
much of the epigraphic evidence might be missing — perhaps because the oracular answers would
have been brought back as evidence to the community that made the inquiry, as in the case of the
Apollonian tablet — thus offering only a limited understanding of Dodona’s role in collective
consultations. Nonetheless, this chapter will examine the poleis, koina and ethne that consulted the

Dodonean gods, their topics of inquiry, and their relationship with the oracle.

XXVI, 2), though unfortunately it does not mention any connection to a possible earlier collective consultation in
this matter.

951G 13 136; 1G 112 1283.

996 Piccinini 2017: 80-85. Concerning the anathema, see also Chapter 4.4.3.

997 Hdt. 9, 2-94. Cf. Piccinini 2017: 77-78; Griffiths (1999), for example, argues that the story is mythical in nature.
Its aim in Herodotus’ work is to deliver a particular moral in the narrative (in this case that Euenios, the symbol of a
faithful worshiper, received the support of the Greek gods and, by extension, that regardless of how dire the
circumstances seemed, the gods would support those devoted to them) instead of a historical account of events.

9% CGRN 40. See Chapters 2.2.1 and 3.4 for further discussion about the inscription.
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5.2. The communities consulting the oracle

Perhaps unsurprisingly, the Dodonaians were the most frequently attested group among the
communities inquiring at the oracle of Zeus Naios and Dione. Six queries can be identified as
having been asked by them.®®® Due to their proximity to the oracle, inhabitants of the city of
Dodona, just as the Milesians with Didyma, would have had the easiest access to the sanctuary,
allowing them to seek divine guidance most freely. The earliest consultation, DVC 268, is dated
to the late 5"-early 4" c. BC:

[0e0¢ TOYa EpmT]et & mOMG [TV Awdwva]imv Tov Aifa tov Ndo]v kai tav Al dvav mepi t]®d capein

® [---]yevopévo ti [ka €in Aodt]ov kai due[vov ---] fj undév [--- yév]orto

The city of the Dodonaians (asks) Zeus (Naios) and (Dione about) the sign (...) becoming (...) is

it better and more profitable (...) no one (...)

The text is too fragmented to convey the full content of the question, but it does appear to be a
request for help in interpreting a sign from the gods. A similar query can be found in DVC 2519
from the first half of the 4" c. BC:

[@g]oc toya dyaba. &[n]épot[®@]v[t A[fJodwvoiot Ala Ndov xoi A[idv] afv] [ &]v tdr dpoui

caufov éott,
God, good fortune. The Dodonaians ask Zeus and Dione if there is a sign in the oak tree?

The tree in the inscription could be a reference to the oak growing at the sanctuary, believed by
some ancient authors to have been involved in the divination process of the Dodonean oracle. It is
uncertain whether the inhabitants of Dodona were interested in the explanation of a different
prophetic sign, not originally provided by the oracle, or whether they are referring to a consultation

at the sanctuary of Zeus and Dione.

A third enigmatic inscription, DVC 1089, dated to the late 5"-early 4" c. BC, also features

the word capfjov:

99 LOD 14, DVC 268, 1089, 2425, 2519, 2952 (this text only really denotes the Dodonaians as the ones making the
inquiry).
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Beoc tOHra” Awdo[voior iJotoped[v]pt Aioe Nédiov koi Awd[vav ai] t0 ocoapfjov éott moudi

KAGpo[v...]N

God, fortune. The Dodonaians inquire of Zeus Naios and Dione if the sign is favourable for the
child (...)?10%

The inscription is puzzling, offering no clear reason why an entire community would preoccupy
itself with consulting about an omen concerning some child. Perhaps the child belonged to a
prominent local family or close-knit communal bonds found among Epirote tribes encouraged the
group to watch over its more vulnerable members. However, what is certain is that DVC 1089,
along with DVC 268 and 2519, highlight the role of the oracle as an interpreter of divine signs. As
has been discussed in Chapter 2, the oracle was a mediator between the gods and the supplicants
— it helped people navigate the world of the divine. The Dodonaians were the only community
attested in the tablets as consulting Zeus Naios and Dione about omens. Just as other ancient Greek
poleis were known to occasionally employ divination “specialists” to help explains supernatural
Signs,1001 the residents of Dodona may have used “their” oracle as a convenient method of

clarifying messages from the gods.

Out of the remaining oracular questions asked by the polis of Dodona, LOD 14 from the
4"-39 ¢, BC is concerned with “release from evil”, a central theme found in many oracular

queries: 1002

gnepoTA®VTL Aodwvoiot Tov Ao kai tav Atdvay 1 81 avOpdmov Tivog dkadaptiay 6 0edg TO<V>

YEWDVO TOPEYEL,

1000 The interpretation of this text is particularly problematic. DVC propose that kAdptov could refer to “bonds, notes
for debt” (see Dakaris et al. 2013a: 278; LSJ s.v. kknpiov), however the context of the query more probably would
point to a connection with kAfjpog (oracular lot, sort), which is frequently attested in the corpus.

DVC note that the plural kAapia could refer to “bonds, notes for debt” (see Dakaris et al. 2013a: 278; LSJ s.v.
KAnpiov); but they also point out that this is a singular, and that here it seems that the meaning of this word in the
context of the question is “fortunate” or “favorable”. Another possibility is to think of a connection with kAfjpoc
(oracular lot, sort), which is frequently attested in the corpus (see KAfjpoc/kAdpog in Dakaris et al. 2013b).

1001 Beerden 2013: 60.

1002 parker 2000: 90. It must be noted that, for example, among the Delphic oracles, only one classified by
Fontenrose as historical referred to a calamity that befell the land, see Fontenrose 1978: 442, 264 (H68); Parker
1983: 271. Nonetheless, this motif is prevalent in literary accounts of answers given by the Pythia.
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The Dodonaians ask Zeus and Dione if it is because of the impurity of some man that the god sends

the storm?1003

The community sought to establish the reason for their recent misfortune, attributing it to the ritual
impurity of an unspecified individual. The notion that the group could suffer as the result of the
wrongful behaviour of one of its members was prevalent in Ancient Greek societies. In order to
appease the offended gods, it was essential to undergo certain ritual actions, which could entail
identifying the culprit and punishing him.2%% In LOD 14, it appears that the Dodonaians were
unsure whether the poor weather they suffered could be attributed to someone’s transgression or
other causes. Perhaps the next step would have been the attempt at identifying the offender (as in
the case of personal queries concerning crimes, which were discussed in the previous chapter) or,

more probably, an oracular inquiry about sacrifices necessary to placate the deities.
The final legible question posed by the Dodonaians, DVC 2425, concerned resettlement:

Oeo¢ Thya dnepatdvi[l] Amdmvaiol tov 0edv | doporém[c] doti péverv [odt]el kai otoic [k]ai
eyl

God, fortune. The Dodonaians asked the god it is safer to remain here, for them and their property?

As Parker remarks, the reason for asking about a change in location is unknown. The group may
have had already taken refuge in a stronghold and were asking the oracle about staying there. 9%
DVC date the inscription to the 1 half of the 4" c. BC.1%% It must be noted that Lhéte and Carbon
propose a different date — 167 BC, when Romans sacked Epirus and destroyed Dodona. They argue
this by stating that the shape of the 0 resembles lettering from the 2" ¢. BC and that no events
from the 4" c¢. BC would have prompted an inquiry by the Dodonean community about leaving
their place of residence.'®’ This, however, not quite accurate, as the region did experience
turbulent times during the late Classical period that may have encouraged locals to consider

migration, such as the Molossian takeover of the Dodonean territory at the end of the 5-beginning

1003 Following the translation by Bonnechere (2017: 72).

1004 parker 1983: 257-259. See also Petrovic and Petrovic 2016: 78-100.
1005 parker 2016: 76, footnote 24.

1006 Dakaris et al. 2013b: 49.

1007 DOL s.v. DVC 2425.
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of 4" ¢. BC or the lllyrian-Syracusan raids on Epirus during the restauration of Alcetas | in 385
BC-1008

Local communities seemed to be the most avid visitors of the sanctuary of Dodona. Besides
the Dodonaians, a number of other poleis and koine from Epirus also consulted at the oracle. An
inquiry — DVC 4195 — from the late 5" ¢ BC. was made by the Molossians, possibly aligning with

their newly acquired dominance over Dodona: 1%

[¢rucov®d]vrar MoAooo[ol Tdv A Naimt koi Tt Atdvor tivi ko 0sdyv edy]opevot kai Ov[ovrec---]

[---]1XE MoAoco[---]

The Molossians ask Zeus Naios and Dione (to which god) to pray and sacrifice to (...)
Molloss(ians...)

The question seems to be a standard query about venerating the right gods to ensure the successful
outcome of some unnamed endeavour. Carbon proposes to restore the final section of the

inscription to:10%0
[0 Be0¢ &xpn]oe Morooo[oig Oew T@ deiva]
(The god) proclaims to the Molossian (to sacrifice...)

The repeated name of the tribe would, therefore, be part of the answer rather than the question.
While an interesting suggestion, there is not enough evidence to support the claim that the second
“Molossians” was not part of the inquiry.1°** The restoration also poses the problem of the answer
being given solely by Zeus, while the question was originally asked to both patron deities of the
oracle. Furthermore, the lack of any other identified responses to collective queries among the
tablets coupled with the discovery of CGRN 40 in Apollonia, suggest that the answers to collective
consultations were likely taken back to the communities they concerned. Thus, DVC 4195, found

on site in Dodona, would most likely not be a response.

1008 Djod. Sic. 15. 13.

1009 Dakaris 1971: 21; A second query, DVC 110, also appears to have been made by the Molossians. However, not
much beyond the name of the tribe is legible.

1010| OD s.v. DVC 4195.

1011 The editors’ concern with justifying the reason for the repetition of the name of the group is unfounded. In LOD
6, for example, the name of the polis and of its inhabitants is repeated.
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A similarly phrased query, DVC 4016, was made by the tribe of the Athamanians in the 1%
half of the 4" ¢c. BC:

Zed Ndie kai A[iovo toya] dyadd” Ab[o]udv[ec énepwtdvt tivi ka] Oedv Bvo(v)teg [---] kdAAoTa

npao[ootev ---][.]OIH Gpiota tov [---] [...]AEA oixfjag [---]

Oh Zeus and Dione. Good fortune. The Athamanians ask to which god to sacrifice (...) will (these)

be more auspicious (...) best (...) servants (...)

Once again, the context of the question is obscured by the lacunae in the text. It seems to relate to
servants or slaves, possibly ones owned communally by the tribe. A similar reference can be found
in DVC 3473, where the inquirer asked about the slave he appeared to have purchased for the
Dodonaians.?*? The Phylatoi in DVC 2150, dated to the mid-5" c. BC, asked about concord or
unity:

¢ ®OLot[ot ---] E A(o)udvolot ---]
If the Phylatoi (...) concord (...)

The Phylatoi were named among the tribes with synarchontes mentioned in a Molossian
citizenship decree from the 4"" ¢. BC found at Dodona.'®*? It is only through this list of magistrates
that the group is attested, making the oracular inscription an important piece of evidence in further
establishing the existence of this small community. One other Epirote tribe, the Genoaioi®4, is

believed to have made an inquiry — DVC 1042:
100 ['eveod pAevpdg
The scorching of Geneos

The text, dated to the late 6™ c¢. BC, appears to fall into the category of questions attempting to

establish the cause of a calamity that has befallen the city or ways in which it can be counteracted.

1012 See Chapter 3.3.2.

1013 Cabanes, L'Epire 536, 2.

1014 Cabanes (1976: 122, 125) notes that the Genoaioi are very well attested in non-oracular inscriptions uncovered
in Dodona. Members of this group figure among the demiourgoi and synarchontes of Epirus. Stephanus of
Byzantium also listed them as a Molossian tribe (s.v. Genoaioi).
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Other groups neighbouring Dodona, such as the Chaonians, equally sought the oracle’s

opinion, as seen in LOD 11:

aryaat Toyo — aiteiton 6 TOMS 0. TV Xaovav tov Ala tov Ndaov kol tav Atdvay avedeiv el Ad1ov

Kol GUELVOV KOl GOUPOPDTEPOV EGTL TOV VOOV TOV TG ABdvag Tac [ToAadoc dyywpi&avtag Toely;

Good fortune — The polis of the Chaonians ask Zeus Naios and Dione to give an oracle: is it better

and more profitable and useful to rebuild the temple of Athena Polias after having moved it?

As has been argued by some scholars, the term polis should be understood as “community” or
“state” rather than “city” (which in this case would have meant Phoenike, the most significant city
of the region and Chaonia’s capital).1%®® Thucydides described the Chaonians as “not ruled by a
king” (&Bacilevtor), instead led by two magistrates elected annually from a royal family line,
during the Peloponnesian War.1%%® They are believed to have remained independent from the
Aeacids until the latter part of the 4™ c. BC, when they assist Pyrrhus in his military campaign in
Magna Graecia and Sicily, which would date the tablet to 330-320 BC.1%Y" Pascual, however,
asserts that the unification of Epirus may have happened earlier; while Chaonia most likely was
the hegemon in the region during the 5" c¢. BC, its power waned and the Molossians became the
dominating group. The koinon of the Chaonians would have been part of the Aeacid kingdom.8
Thus, according to him, the tablet most certainly concerns Phoenike, particularly since the goddess
in question is a polis-centered deity. That said, the cult of Athena has yet to be explicitly confirmed
there, although recent excavations have uncovered a small building located in the agora, originally
believed to be a thesauros, which has been associated with Athena due to the oracular tablet.0°
Due to its shape, it was later identified as a temple, dated to the 4-3 ¢. BC, similarly as the
tablet.292° Quantin suggests that the verb avaympilm — used predominantly in a military and
topographic context — should be understood as “to move back™ in reference to a shorter distance.
By comparing this case to other instances of moving shrines in the ancient Mediterranean world,

he argues that the query most probably meant that the older temple would have been constructed

1015 | arsen 1968: 280; Cabanes 1976: 156; Lhote 2006: 61; Quantin 2007: 177. The latter three scholars translate
moAG to “I'état”. In earlier publications (Dakaris et al. 1993; Parke 1967: 261), the term was interpreted as “city”.
1018 Thuc. 2.80.5.

1017 Cabanes 1976: 183; Quantin 2007: 178. Concerning dating, see Lhote 2006: 60.

1018 pascual 2018: 55-81.

1019 Ygolini 1932: 93-109; Hammond 1967: 574; Quantin 2007: 180.

1020 Quantin 2007: 181-182.
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of perishable materials such as wood and eventually required reconstruction. The urban
development and growth of Phoenike in the 4" c¢. BC could have also been one of the reasons for
moving the shrine.l%? The cult of Athena has also been attested in another Chaonian city,
Butrintos, marking it as another possible candidate for the location to which the query may have
referred.’%?? It is worth mentioning that Phanote, also a Chaonian city, is mentioned as the subject
of DVC 3822, dated to the mid-5" c. BC. The exact details of the query are uncertain due to the
damage the tablet sustained, but the tablet further reaffirms that Chaonian communities did, in fact,
consult the oracle of Dodona.

The Corcyraeans were the other most prominently featured Northwestern Greek group in
the queries. Four tablets containing their queries have been uncovered, of which three are
undamaged enough to discern the full text of the inscriptions.°?® Two of the oracular tablets are
dated to the first half of the 4" c. BC:

LOD 3. 0edv. t[o]yov dayaba[v]. éx[ilkowvdvion toi K[o]pxvpaliot it Ai td1] Nawt kol tdn

AlJovon tivi ka [0]edv [f] Hpdov O0ov[t]eg kai gvy[0]uevo<t> dpovooiev &[x]i toyadov;

God. Good fortune. The Corcyraeans ask Zeus Naios and Dione to which god or hero to sacrifice
and pray to in order to achieve concord for their own good?

LOD 1. [Bgdc. énucovayvt]on Kopk[vpaiot tédt Au tdt Naimt koi tat Atwvor tijvi Ko 0edv [ ipdov
Bvovteg Kol gdydpevol Tav TOMV KaA]AMoTo kKol d[cpariéctate — — — — — — — — — —|

Fowkéog[v];

(God.) The Corcyraeans ask (Zeus Naios and Dione to which god and hero to sacrifice and pray

to in order to) govern (their city) most rightly and securely (...)?

Both inquiries revolve around the successful governance of Corcyra. While the text of LOD 3 is
heavily reconstructed, LOD 1 explicitly discusses living in harmony or concord (6povooiev) for

the benefit of the community, the terminology used reminiscent of DVC 2150. A third

1021 Quantin 2007: 179-180, 193-196; For use of avaywpilw, see Xen. Cyr. 7.1.41, Xen. An. 5.2.10.

1022 De Maria and Mancini 2018: 198-199.

1023 LOD 4 contains only the name of the community. Lhote proposes to restore it as follows: 0gd¢. &mtkcotvéyvtan Toi
Kopxvpaior Tt Ad [Naimt koi tot Atdvor tivi ko, 0edv f ipdov 6vovieg — —].
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consultation, LOD 2 dated to the latter half of the 4" c¢. BC, similarly pertains to the political

sphere:

[0]edc. émuovidvtan Toi Kopkvupaiot kai tol Qpikiot Tt A tdt Naimt kol tét Atdvor tivt ko Oedv
7| NPV BVovTe Kol edYOUEVOL TAY TOALY KOAMGTO, OiKeDEY Kol ACQAAESTATO KOl EDKAPTIO GOV

Kol ToAvkapmio TeEAEBOL kal KaTOVAOIG TOVTOG TMYNB0D KapmoD;

God. The Corcyraeans and the Orikians ask Zeus Naios and Dione to which god or hero to
sacrifice and pray to in order to govern their city most rightly and securely and fruitfulness and

abundance of fruit may come into being for them and profit from their full harvest?

The requests expressed in this question are not particularly original — the inquirers wished for a
stable political situation and for a prosperous harvest, topics that appear in both collective and
personal queries. What does make LOD 2 unique is that two different groups, the inhabitants of
Corcyra and Orikos, consulted the oracle together. The economic connection between the two
poleis has already been discussed in Chapter 4. These ties, however, seem to run deeper as
epigraphic evidence in the form of a decree announcing Corcyra’s acceptance of the invitation
from Magnesia on the Meander to the Leucophryena games from the end of the 3" ¢c. BC was also
co-signed by Orikos.1®?* It has been suggested that the poleis may have entered a sympoliteia,
though they must have remained two distinct entities as both are named separately in the oracular

query.1025

Communities from Illyria also visited the Epirote oracle, seeking its guidance. LOD 7

demonstrates that the Bylliones consulted at Dodona in the mid-4"" c¢. BC:
nepi mapmaciog BuAdioveg tive Bedt Bvovteg BérTioTO TPAoDVTL.
Concerning the property, the Bylliones (ask) to which gods to sacrifice to succeed the most?

It is uncertain whether the inscription refers to Byllis as the city or as the koinon.1% Although the
tablet predates the extensive growth and development that Byllis underwent in the 39-2"4 ¢. BC, it

is the first time the Bylliones are attested as acting as a political entity.%?” The meaning of the term

1024 IMagnesia 44; cf. Intrieri 2019.

1025 Cabanes 1976: 315, footnote 97; Lhéte 2006: 33.

1026 For a discussion on the nature of this koinon, see Cabanes 1999: 379-381.

1027 Funke, Moustakis and Hochschulz 2004: 343; Céka and Céka 2018: 977-978, 981-983.
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noumacia is also unclear, but it seems plausible that the inquiry is not referring to communal
property but rather to something affecting the well-being of the group, such as a harvest, as seen
in LOD 2. In DVC 1184, the city of Thronion is recorded as having made an inquiry, though the
tablet is too damaged to discern the exact content. It is worth noting that both communities were

under the influence of lllyrian Apollonia.t%?®

Since individuals from Thessaly are very well-attested in the tablets as frequent visitors at
the oracle, it is not surprising that poleis from that region sought the help of their neighbouring
oracular sanctuary. Two inscriptions appear to belong to Thessalian communities. The first one,
DVC 2940 from the 1% half of the 4™ ¢. BC, is a consultation was made by the city of Pherai:

Zeb¢” mep molog Depaiog cotnpiog
Zeus. Concerning the deliverance of Pheraians (...)

While only part of the question remains legible, it seems that the inquiry concerned the general
well-being of the polis. It most likely would have been followed by a question about propitiating
deities, similarly to the Corcyrean inscriptions. The second tablet, LOD 8B, contains a more
detailed query made by the koinon of the Mondaiates in the 3-2"d ¢ BC:

gmkowvartar Mov[d]otatdv to kowvov ‘Al Namt kai Atdvar {¢}' mép To<t> [ap]yvppot tdg OEotoc

ol a<v>ekt[0]v €0t T0 OLU<G>TL KOl PELTIOV E0KIYPEUEY;

The koinon of the Mondaiates asks Zeus Naios and Dione about the money of Themis: if it is more

tolerable and better for Themis to lend out (the money)?

The origin of the Mondaiates has been long disputed. On the one hand, the aformentioned
Molossian citizenship decree from Dodona, which serves as evidence for the existence of the
Phylatoi, contains what appears to be an ethnicon tentatively restored by Cabanes to mean
“Mondaios”.1%% On the other, scholars lean towards interpreting the text as an inquiry made by
the inhabitants of Mondaia in Thessaly.%° As Mili points out, the cult of Themis thrived in this

polis; the goddess’s shrine was where public decrees were displayed.13! While both interpretations

1028 Hammond 1967: 523; Funke, Moustakis and Hochschulz 2004: 328.
1029 Cabanes 1976: 538.

1030 | hote 2006: 49-51; Méndez Dosuna 2018: 266.

1031 Mili 2014: 130; Cf. Helly 1973, no. 69.
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are plausible, and while it would be tempting to see in the Mondaiates an Epirote group, the fairly
consistent number of enquiries of individuals form Thessaly in the corpus makes the possibility of

an inquiry form the city of Mondaia attractive.

The presence of cities from Magna Graecia has also been noted among the communities
visiting the oracle.’®2 Two oracular texts have been identified as belonging to poleis from across
the lonian Sea. The first inquiry, LOD 5, belongs to the Tarentines:

0g6[c]. oy dyabar. [Erepmtijt] ha TOAG — ho @V Tapov[tivov] Tov Ala tov Noiov kai t[av

Advav] mept mavtouyiag kol nfepl yopiov(?)] ta ynpdu?) kai tepl tdv [— — —]

God, good fortune. The city of the Tarentines asks Zeus Naios and Dione concerning prosperity
and (the land) under control and (...)

Lhote, following Hoffmann, proposes that ynp@t corresponds to the Attic yeipoi (“in hand”). Since
he dates the inscription to 350-280 BC based on the letter shape, he argues that Hoffmann’s
interpretation would align the inscription in the historical context of the era — either the Molossian
expedition to Italy under Alexander I in 334 BC, which was the result of Taras’ request for help,
or the Tarentine embassy to Pyrrhus in 281 BC.1%® A second query, LOD 6, appears to have been

made by the inhabitants of Heraclea in the second half of the 5" c¢. BC:10%*

[Hpoxieota(?) me]pt Hparxhéog [€ — — — — — 1ZA kopilovtt [tav mOAWY dJopariéoc kal ol

@O[Aapyou?) Tov] Hpakieotdv;

Concerning Heraclea, (the Heracleotai ask) can they take care (of their city) safely, they and the
phylarchoi of the Herakleotai?

The presence of Taras in the queries has led scholars to believe that the Heraclea named in the

query is, in fact, Heraclea Lucania, founded by the Tarentines in 434-433 BC.19%° The consultation

1032 \/okotopoulou 1992,

1033 Hoffmann 1899, no. 1567; Lhote 2006: 37-38.

1034 LOD 17 is also a consultation about Heraklea, but it is unsure whether it was made by the community or by a
private individual.

1035 |_hote 2006: 41. énepotdvTt TO Kooy TdV [..Jov Aio Néov kai Atbvay 1§ a[d]Ti adtoic GuUTOAEITEHOVSL PETA
MoAooo®v acpari| Nt/ The koinon of (...) ask Zeus Naios and Dione whether it is safe for them to sign a
sympoliteia with the Molossians?
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would have, therefore, been made soon after the city was established, most likely by its newly

minted inhabitants anxious to find out whether their endeavour will be successful.

Finally, the corpus of Dodonean tablets contains a few examples of collective inquiries that
are more difficult to attribute to specific groups. LOD 9, dated to 170-168,1% was presented to
the oracle on behalf of an unnamed koinon. What makes this query particularly interesting is its
mention of a sympoliteia treaty with the Molossians. It remains the only question in which the
community that made the consultation directly asked for the oracle’s opinion about a political
decision. Another, more damaged tablet refers to a collective consultation about either a plague or
a famine ravaging the land.2%*” In DVC 4132, a community possibly identified as the Opountians
from Lokris, also sought the help of Dodona.'®® A final mention must be given to the questions
posed by the Diaitoi.’?®® As discussed in Chapter 4, they are believed to have been magistrates
whose role involved arbitration. Lhote originally argued that they were officials from outside of
Dodona, due to the mention of the prytaneion in LOD 16, which he believed was not associated
with Epirote institutions.1%4° Most recently, however, Gartziou-Tatti pointed out that a prytaneion
in Dodona has been identified, which, along with the epigraphic evidence from the DVC corpus
mentioning diouta/drontoi, suggests that the Diaitoi could have been located in Dodona and would

have been tasked with overseeing legal disputes.'%4

5.3. Examining the collective queries

Chapinal-Heras notes that the location of Dodona on the border of the Hellenic and barbarian
worlds awarded the oracle a liminal status of a frontier sanctuary; with time, however, it tightened
its ties to other Greek regions, reaching a panhellenic status.!®*? While the “international”
perception of the shrine of Zeus Naios and Dione evolved along with the growth of Epirus and the

1038 For a discussion on the paleographic and historical dating criteria, see Lhote 2006: 53-54.

1037 |_OD 13; Lhéte 2006: 63-64.

1038 Dakaris et al. 2013b: 401.

10391 OD 16 and DVC 548.

1040 |_hote 2006: 66-72; énepotdvit Toi Sroutol tov Ala oV Nodov kai t[ov Awbvay 1) BéATiov té xpripa]to i o
puTavijov TO Tap Tag ToOAog Edafe dikaing [0 deiva Tod deiva Tovg] drattovg dvaldoar ig TO TpLTAVTjoV dtkaimg
tobta / The Diaitoi ask Zeus Naios and Dione if it is preferable, about the (sum) that (someone) received from the
city in all fairness, that the Diaitoi spend this money for the prytaneion, in all fairness? Transl. Bonnechere (2017:
71).

1041 Gartziou-Tatti 2017: 145.

1042 Chapinal-Heras 2021: 277.
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development of its role in the politics and culture of the Hellenic world, the tablets demonstrate
that the oracle of Dodona primarily advised local communities, in particular to those from
Northwestern Greece.1%*® Local poleis, ethne and koina often visited the sanctuary of Zeus Naios
and Dione with precise and immediate questions. The Dodonaians, who are seen to most often
solicit the oracle for information, appear to ask solely questions that both pertain to very specific
situations and can predominantly be resolved with a binary yes/no answer. A similar tendency can
be seen in the queries made by the Mondaiates and the Chaonians, as well as in those brought forth
by the Diaitoi, both which address current financial matters. Conversely, the further the consulting
community was located from the oracle, the more general their inquiries seem to be. The three
Corcyrean inscriptions all focus on the city’s well-being and ability to successfully rule itself. The
Illyrian Bylliones asked about their property, the Thessalian city of Pherae inquired about its
deliverance. The themes of prosperity and self-governance can also be found in the tablets
belonging to Heraclea and Taras. The distance between the sanctuary and the community
consulting it was a factor in how that community utilized it. The oracle served as a method of
solving current issues for the locals, most likely due to the convenience and ease of accessing it.
Their familiarity with the sanctuary, as in the case of the Dodonaians, may have encouraged them
to use the oracular divination procedures more frequently, particularly in the case of interpreting
the will of the gods. The poleis located further away tended to ask more general questions
revolving broadly around their community’s well-being, possibly due to the distance from the
oracle and time it would take to travel to it; consulting about urgent matters would not have been
practical. Instead, the oracle served more as a way of securing success for their community long-

term.

The topics addressed in the oracular inquiries fall under two categories: matters pertaining
to religious practices and beliefs as well as civic and political issues, often in the context of their
general well-being. The first category is the largest one. A similar tendency can be observed among

the Delphic oracular inscriptions, which, as Fontenrose remarks, overwhelmingly consisted of

1043 Nine different Epirote-Illyrian groups have been shown to consult at Dodona. The editors (Dakaris et al. 2013a:
122) also suggest that DVVC 363 is a collective query made by the polis of Kassope. This is identification is dubious
since only part of the name of the city remains visible on the tablet, making it impossible to assert whether the query
was posed by Kassopeans or by an individual asking about the polis. Another Epirote ethnos, the Dexaireatans,
seems to be attested in DVC 1070, although here too it is uncertain whether the query was collective or personal.
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responses focused on religious content.!%*4 The oracle operated as a guide in cult foundation,
sacrifices and ritual laws. Echoes of this function can be found in the Dodonean queries, albeit to
a much lesser degree. The Epirote oracle was primarily asked to offer what Parker calls “ritual
reassurance”.19% Several of the inquiring poleis and koina consulted the oracle not for advice on
how to proceed, but rather on how to secure their welfare through sacrifices and prayer to the
appropriate deities.'* The tivi formula appears to be commonly used in the context of ensuring
good governance and, in LOD 2 and 7, protecting crops or possessions. Questions about the well-
being of the community did not always have to be propitiatory, as demonstrated in the queries
made by the Pheraians, who asked about the deliverance of their city, or the Dodoneans in LOD
14, seeking confirmation about whether their misfortune was brought on by the impurity of an
individual. A number of the communities also asked about prophetic signs, which would suggest
that the oracle played a role in mediating not only Zeus and Dione’s responses, but also may have
elucidated the meanings of other divine omens inquirers received outside of the sanctuary. Lastly,
the oracle was expected to help the poleis and koina decide how to manage the property of gods.
It seems that in both LOD 8B and 11 concerning the money belonging to Themis and the temple
of Athena respectively, the sanctuary of Dodona was only asked to intervene in a moment of
uncertainty, when the communities had to address a specific issue, as opposed to examples from
the Delphi and Didyma, in which the oracles are seen establishing ritual norms.*%*’ Nonetheless,
deferring to the oracle in these matters meant that the communities sought out a source of divine
authority that would support and justify their decisions.1048

The strictly political or civic queries are very few.1%° They appear to mimic the same
pattern of visiting the oracle in times of need found in religious-themed inscriptions. The dating
of the Italiote queries about governance demonstrates that they were made during a period of
political uncertainty; the Tarentines were embroiled in military conflicts, while the Heracleans
were in the process of establishing their city structures. LOD 9 is perhaps the most explicitly

political inquiry. The Dodonean oracle also was asked to pass judgement on whether the unnamed

1044 Fontenrose 1978: 25-26.

1045 parker 2016: 74-76.

1046 Bonnechere 2014: 86.

1047 E.g. PW 280; Rab. 5.

1048 Bowden 2013: 43-44.

1049 This tendency is not unique to Dodona and places it within the broader trend of oracles not advising on political
matters (Bonnechere 2013b).
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koinon should join the Molossians in a sympoliteia. The Molossian kingdom and later the Epirote
L eague were composed from different poleis, ethne, and koina of the region.'®® The idea of a local
koinon entering into a more intimate union with the Molossian tribe would, therefore, not have
been too outlandish a suggestion, although the act of joining one of the political powers of the
region could have entailed a fear of losing a certain degree of independence, which may have
prompted the community to seek divine advice in the matter. One might wonder, however, whether
in this particular case the question was not posed with an expected answer in mind, as the
consultation was made at an oracle under Molossian control and presumably, more positively

predisposed towards them. 105!

Despite having been brought forth by communities, the collective oracular queries share a
lot of similarities with the personal ones. Both types of questions follow similar structures — there
are no unique formulas reserves for communal inquiries. Just as individuals sought the help of
Zeus Naios and Dione in moments of crisis, cities and koine similarly consulted the oracle when
they were facing situations they did not know how to resolve or when they needed ritual
reassurance in how to proceed. It also appears that the method of conducting a consultation made
by a community or delegation did not differ from one made by an individual. Several of the lead

tablets containing collective queries were also used by private visitors at the sanctuary.9%?

5.4. Conclusion

The collective consultations at the oracle of Dodona were primarily made by local communities,
koina and cities from Epirus, but also from neighbouring Illyria and Thessaly.1%® This mirrors the
evidence found in personal queries, such as references to Illyrian locations or names, or
inscriptions written in the Thessalian dialect, further confirming the connection between these
areas and Dodona.1®* The frequency of Epirote koina, particularly the smaller ones, among the

groups seeking the help of Zeus Naios and Dione equally bolsters the supposition that Dodona’s

1050 Cf. Cabanes 1999.

1051 For a discussion about the role of oracles as arbiters and problem-solvers or adjudicators providing confirmation
bias, see Stoneman 2011: 48-49.

1052 Examples include: LOD 6A+6B, 8A+8B; DVC 4016+4017, 2425-2428, 2517-2520.

1053 See Map 2.

1054 Curbera 2013: 420; Méndez Dosuna 2018: 280-287.

- 241 -



influence was greatest on a local scale; it is thus likely that many of the private visitors would have
also been Epirotes themselves. The proximity of the communities consulting at the oracle appears
to speak to a more regional, rather than Panhellenic significance of the sanctuary of Zeus Naios
and Dione. Perhaps the lesser number of collective queries can be attributed to the general trend
in the Ancient Greek world to move away from communal consultations from the 5" c. BC
onwards, relying instead on other methods to decide about issues faced by the community.2%® This
period, however, coincides with the growth and development of the oracle of Dodona. The
Classical period was when the sanctuary entered its heyday and began generating international
interest among private inquirers beyond the local sphere. The lack of queries by faraway poleis,
besides Taras and Heraclea, which had other political connections to Epirus at the time of their
consultations, does suggest that Dodona’s importance as a place where the dominant political

players, like Athens, would seek advice was far lesser than Panhellenic centers such as Delphi.

The communities that visited the sanctuary at Dodona mostly did so regarding religious
concerns. They sought ritual reassurance in order to secure their success, usually in relation to
governance or property. Some of the communities, especially the Dodoneans, asked about mantic
signs, which seem to have required additional interpretation that the oracle provided. Locals, such
as the Chaonians and Mondaiates, also inquired about the management of the possessions of gods.
A few political and civic questions can be found in the corpus as well. One tablet asks for the gods’
opinion about the possibility of a political union, but it is the only such precise query. The rest
refers more broadly to the city’s ability to self-govern. The poleis and koina tended to consult Zeus
Naios and Dione in times of need or even crisis, viewing the oracle either as a preemptive measure
against possible disasters or as a means of obtaining an authoritative answer to the problem they
were faced with. This seems to be especially noticeable among the communities closest to the
sanctuary, such as the Dodoneans, which looked to the oracle for help with pressing and current

matters.

1055 parker 2000: 101-105.
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Conclusions

The oracular tablets from Dodona are extraordinary pieces of epigraphic evidence from the
Classical and Hellenistic periods. They are not without their problems; their fragmented and often
damaged texts, which are riddled in dialectological oddities and grammatical mistakes, do not
always offer detailed information about the supplicants or their queries. However, even with these
issues the oracular inscriptions, containing the voices of both individuals and communities, offer
unique insight into the everyday life of the visitors who consulted the gods at the Epirote shrine.
This thesis set out to demonstrate how the tablets could illuminate aspects of daily life and
problems people faced — topics often omitted in other source material — as well as the ways that
the oracle was used to address these concerns. It also examined the tablets’ role in the expressions
of personal religiosity. In doing so, this study aimed to better define the supplicants’ relationship

with the oracle of Dodona and the scope of its influence over their reality.

The majority of the oracular queries can be placed in 57-4" ¢. BC,1%% with the supplicants
representing all walks of life: locals and foreigners, free and enslaved, men and women (though
the latter were minority among the visitors at Dodona). As this thesis has demonstrated, individuals
sought advice at the sanctuary of Zeus Naios and Dione about matters that had the potential to
shape their lives and livelihoods for many years to come; the most frequent questions concerned
the well-being of the family and travel. Collective queries predominantly involved problems of a
religious nature and general pleas for safety and successful self-governance; political advice was
of less interest. The communities closest to the sanctuary, such as the Dodonaians, used it to
address pressing and current matters, possibly due to the convenience of proximity, as well as their
stronger ties to the oracle. The overwhelming number of personal queries in comparison to
collective ones suggest that the oracle played a more significant role in providing divination
services to individuals than poleis and koina. In practice, this meant that its influence would have
been felt more on a personal micro-level rather than, as in the case of the oracle of Delphi, on a

larger, systemic level.

1056 For the decline in the mantic role of Dodona in the 3™ ¢. BC onward, see Chapinal-Heras 2021: 192-196.
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The act of consulting the gods about a future spouse, the possibility of having children,
migration to a new location, changing one’s means of supporting oneself or justice for a murdered
relative demonstrates that the supplicants saw the oracle of Dodona as a resource to be employed
in cases where the choice they were pondering involved a high degree of risk. While some of the
questions omitted details, perhaps to avoid overstepping one’s position as the subordinate party
and angering the deities of the oracle, many requested the gods’ advice about very specific plans.
The queries reveal that the supplicants understood the limits of what they could and could not ask:
Zeus and Dione were never expected to offer a solution to the problem the supplicants faced, but
could be asked to give a verdict on how effective the idea would be. However, it must be noted
that not all inquiries focused on the supplicants’ choices — the queries made by slaves about their
possible manumission or questions about wrongdoers did not stem from the supplicants’ indecision
about their actions, but rather from an attempt to gain assurance from the gods. Following
Eidinow’s assessment that the personal consultations at Dodona were made by individuals seeking
to obtain a sense of security for themselves, the tablets demonstrate that the oracle was used as a
tool to achieve control over one’s life, particularly in moments of crisis.}®” The high degree of
risk involved in the problems the supplicants brought to the attention of the Dodonean deities
suggests that participating in mantic practices functioned as a “high-intensity ritual”, a method of

negotiating the advice and, in certain cases help, of the gods in mitigating uncertainty.

The private supplicants utilized the oracle in different ways, which is reflected in how they
phrased their inquiries. The mepi formula is the most versatile — it often appeared together with the
N or tivi formula and introduced the topic of the question. When used by itself, it reveals very little
about how the supplicant wanted his query answered; it had to be accompanied by additional
information, which probably would have been spoken out loud. This supports the idea that
consultations at Dodona must have had an oral aspect to them. The 7 formula, requiring a binary
yes/no answer, was the most frequent type of question. While it was used by the inquirers to
broadly help elucidate their future (e.g. whether they would be successful), it also appeared in very
precise questions. The 1} formula was present in queries about the future, delineating concrete plans
of action or possible changes to one’s circumstances. It could also reference unknown events from

the past, as seen in requests for the confirmation of a suspected wrongdoer’s guilt or be used to

1057 Ejdinow 2007: 137.
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reveal the meaning of other divine signs. In all three cases, the gods were asked for assurance. The
tivi formula, which involved establishing to which god or hero to sacrifice and pray to, is less
common in the oracular inscriptions. It is primarily associated with specific topics of inquiry; they
were most often used when consulting about health and fertility. Ancient Greeks attributed certain
disasters to the wrath of a slighted god, though it was not always clear whom the offender had to
propitiate.1%® The language used in some of the questions (e.g. iAdokopar) suggests that some
inquirers did perceive their illnesses as a divine malediction. However, more neutral terms (e.g.
Ovw or ebyouar) are also present. The oracle served to identify the deities that either might help
with the supplicants’ issues or that needed to be appeased in order for the problem to be solved.
The tivi formula did not leave much room for doubt; its use implied that the supplicant wanted to
ensure a successful resolution to their problem by invoking deities rather than seek advice about
whether they were making the right decisions. This is perhaps why this type of question was
popular when dealing with physiological problems, where the ability of people to intervene was
limited and divine help was deemed necessary. In certain instances, the supplicants can be seen
negotiating with the gods through consultations that resembled prayers rather than questions.
Individuals adapted the strategy of how to approach the consultation at the oracle of Dodona

depending on what they were asking about and what type of help they wanted to receive.

It is also worth mentioning that there appears to be a gender component to how supplicants
made use of the oracle as a resource in their problem-solving process and as a means of decreasing
the level of risk involved in their decisions. Based on the tablets, for example, it would seem that
women did not visit the sanctuary with general queries in mind,'® but rather sought the help of
Zeus Naios and Dione once they had a concrete idea or solution to their problem and wished to
know if the plan they were about to undertake was going to succeed.%® Around 50% of the
inquiries made by women ask about prayers and sacrifices that would guarantee a triumphant
outcome to the problem at hand. Female supplicants tend to use it in very specific instances when
dealing with concrete problems. They were not seeking advice about proceeding with their plans,
but rather looking for reassurance in the successful resolution of their issues. While the queries

seem to align with the traditional view that women in Ancient Greece took on a more passive

1058 \/ersnel 2011: 43-44.

1059 The only unambiguous exception to this is DVC 1787 in which Helene asks broadly about success and well-
being.

1060 Eidinow 2013: 133.
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social role, their consultations at the oracle of Dodona not only demonstrate that divination was
one of the outlets available for women to exercise more control over their lives but also provided
them with the means, and, perhaps, with a certain level of authority derived from wielding an

oracular decision,'%! to influence their surroundings.

The personal oracular consultations, which served as a way of connecting with the
Dodonean gods and receiving divine reassurance, can be considered as a manifestation of personal
religiosity. They were, after all, a personal adaptation of broader communal religious practices —
in this case, divination.'%? What truly comes to the forefront of the discussion are the themes of
agency and personal choice that emerge from the oracular tablets. The supplicants’ decision to
seek divine counsel, the intimate nature of the problems they consulted about, and the different
approaches they demonstrated in their queries reveal their willingness to adapt religious
procedures to suit their own aims, but also their need for some form of ritual reinforcement and
divine support in their personal time of need, when presumably polis or community rites were not
enough to help. However, as was discussed in Chapter 2, the sanctuary of Dodona was not a
subversive institution. The oracle gave people a symbolic space to articulate their hopes and
worries, to “test out” their aspirations and ideas, to connect with the gods on a more personal level,
while still enveloping this expression in a culturally sanctioned and ritualized procedure. The few
inscriptions that have been identified as oracular responses suggest that the answers supplicants
received tended to be rather conservative. “Do not leave your wife” and “invest in both overland
and maritime trade” was far from revolutionary advice. Dodona’s reserved approach is not
surprising — after all, the problems it was asked to help with were often serious and possibly life-
changing. Exercising caution when offering an answer would not only help prevent any possible
upheaval in the supplicant’s family and community but would presumably also minimize any
repercussions to the oracle’s reputation if the advice turned out to be false. This degree of self-
awareness implies that the staff of the sanctuary would have had some control over the results of
the divination. Carbon’s examination of the offerings lists that were provided by the oracle of
Dodona revealed that the answers were curated.'% Therefore it stands to reason that a similar

mindset would have accompanied the delivery of other oracular responses.

1061 parker 2000: 78.
1062 Kindt 2015: 37-38.
1063 Carbon 2015.
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This thesis has also discussed their use in examining the sanctuary’s regional position and
its influence over local norms. Dodona has long held the status of a “Panhellenic” sanctuary, a
belief dating back to Greek and Roman authors, which has been to some degree upheld by present-
day scholarship. Both literary and archeological evidence shows that groups outside of Epirus,
such as Athenians, Spartans or Boeotians, cultivated a relationship with the oracle through
collective consultations and participation in ritual practices at Dodona. Similarly, the tablets
themselves reveal a variety of dialects, hinting at the diverse origins of the people visiting the
sanctuary. Nevertheless, the analysis of locations mentioned in the inscriptions paints a somewhat
different image, revealing that the oracle of Dodona predominantly served Northwestern Greek
supplicants, both private individuals and communities. Unlike in the case of Delphi, the other
famous “international” oracle, which was consulted by a variety of groups from different
regions,'%* the collective queries found at Dodona highlight the local role of the oracle. The
majority of consultations made by poleis, koina, and ethne came from Epirus and neighbouring
territories, Thessaly and llyria.’%®® The most notable exceptions to this rule are the inquiries made
by two cities in Magna Graecia, Taras and Heraclea, presumably due to their convenient proximity
to the oracle and their political ties to the kingdom of Molossia. It is worth noting that the tablets
offer no evidence of queries made by Athens or Sparta, despite their attestation in literary sources,
though this may simply be the result of the appropriate tablets not having been preserved or, if the
case of Apollonia is indicative of a larger trend, of the tablets having been brought back by the
envoys to the city as proof of the consultation. Private individuals, however, did travel from Athens
to the Dodonean sanctuary, though they do not account for a significant percentage of visitors.
Perhaps the limited number of supplicants from Central Greece, particularly Attica and Boeotia,
was the result of other oracles functioning in the area: at Delphi, Abae, Lebadaea, Thebes or
Ptoios.%®® There would have simply not been a need to travel far north if viable divinatory options
could be found closer to home. On the other hand, the residents of Northwestern Greece and Magna

Graecia and Sicily had a lesser array of possibilities to choose from, and thus constituted the

1064 Cf. Parke and Wormell 1956; Fontenrose 1978.

1085 Tt must be noted that the term “Illyria” is used here to denote both native non-Greek peoples of the region, as
well as Greek colonies. However, Chapinal-Heras (2021: 233-234) is correct in concluding that the oracle appears to
have been oriented more towards a Greek clientele instead of a “barbarian” one.

1066 Djllion 1997: 80-81, 97.
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biggest group among the pilgrims at Dodona. Visitors from Thessaly and Acarnania were also

numerous — these regions appear interconnected with Epirus.

The geographic scope of Dodona’s influence that emerges from the tablets can be
characterized as being particularly strong in Epirus proper and in Illyria. It then radiates into the
surrounding regions, Thessaly and Acarnania, with a weaker presence in Boeotia, Attica, as well
as Locris. The Epirote oracle appears to have equally been visited by people with ties to the
northern Peloponnese, primarily the Elis region and Corinth (most likely through its association
with Corcyra). Westwards, Dodona was revered by Greek cities in Magna Graecia and the eastern
part of Sicily. Any connections the sanctuary may have had to cities in Northern Italy, Asia Minor
or Northern Africa are tenuous at best. The oracle of Dodona, therefore, functioned as an important
regional religious site and primarily served its local community and neighbouring areas — most of

its visitors would have been of Northwestern Greek (in particular Epirote) origin.

Chapinal-Heras argues that Dodona was a “frontier sanctuary”, drawing the boundaries
between what was Greek and what was not.'%7” A closer analysis of the oracular tablets reveals
that the oracle not only delineated the peripheries of the Hellenic world, but also appeared to be
part of initiatives to expand the Greek sphere of influence. While it did not share Delphi’s position
in the colonization effort, private individuals did seek its advice about the more recently founded
colonies such as Pharos in the Adriatic. Echoes of other examples of regional politics, in particular
related to the Aeacid monarchy and their ambitions across the lonian poros, are found in the
queries. As discussed in Chapter 4, Dodona’s connections to local political players, coupled with
the news about other regions brought by supplicants of diverse backgrounds, would have kept the
staff of the sanctuary well-informed, placing the oracle of Zeus Naios and Dione in the unique

position of facilitating the circulation of local information.

Although the oracular inscriptions by themselves do not provide much detail about the
political decisions of rulers or governing bodies and are of little help in reconstructing historical
events, they offer insight into how regular people reacted to these changes. The trends found in the
tablets, such as the growing number of questions about pursuing commerce, farming, or a different

line of work, coincide with the changes occurring in Epirus primarily under the Aeacid dynasty

1067 Chapinal-Heras 2021: 234.
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(and, to a lesser degree, during the time of the Epirote koinon). The development and growth of
the region and its progressive integration into the Hellenic world during the Classical and early
Hellenistic period resulted in socio-economic shifts that forced local residents to adapt to the new
reality. Exploring new types of work or entertaining the possibility of migrating were some of the
ways in which supplicants chose to face the changes. The oracle of Dodona served as a guide in
these initiatives and as a divine countermeasure to the uncertainty involved in such high-risk

decisions.

A few separate remarks must be dedicated to the topic of female supplicants, as their voices
are heavily underrepresented in ancient sources and the oracular inscriptions provide one of the
few windows into their everyday life. The portrait of women that emerges from the tablets of
Dodona is a dynamic one.'%% The analysis of their names demonstrates that most of the female
supplicants would have likely been inhabitants of Northwestern Greece, predominantly Epirus,
and Thessaly. While the tablets do not unequivocally reinforce the idea of greater personal and
legal freedom believed to have been enjoyed by Northwestern Greek women by comparison to
well-documented places such as Athens,'%° they do paint a picture of an active woman who
engages in shaping her life and the lives of those around her. While the queries include topics in
line with women’s role as homemakers, the tablets unveil another side that is rarely seen: in fact,
women and men ask similar questions concerning marriage, conception and offspring, their
children’s fortunes, etc. The queries also show women taking charge of financial matters and
property belonging to their families. Their consultations, often made alongside men they were
married or related to or even made in their stead, imply that women were part of the decision-
making process in matters concerning their family. Furthermore, the tablets reveal how women
also functioned outside of the domestic sphere; they took on the roles of priestesses, prophetesses,
and healers. Their expertise was sought out by other people and they themselves consulted the

oracle about their work.

By examining the various themes supplicants consulted about and the different ways in

which they formulated their inquiries, this study has outlined the oracle’s capacity to not only

1068 Although it must be noted that they are also heavily underrepresented at Dodona. Only approximately 6% (about
250 tablets) of over 4200 oracular inscriptions can be linked to women as either the ones asking for advice or the
subjects of a query.

1069 Cabanes 1983: 202.
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guide its supplicants through their day-to-day problems, but also to help them navigate the
religious dimension of their life. The importance of this cannot be stressed enough — the tablets
show that deities were thought to be involved in every aspect of the supplicants’ existence, from
marriage to travel. The oracular texts also highlight the dichotomy between the uncertainty that
ancient Greeks felt about the gods as well as the difficulties in identifying them and their messages,
and the belief that despite these problems, the deities would somehow be of help. Supplicants
demonstrate the need for a personal connection with the divine; the rites performed as part of
communal worship did not always seem to suffice. As this thesis has demonstrated, the oracle of
Dodona was believed to be part of the solution to the issue of communication with the gods. It
functioned as a mediator between its supplicants and the sphere of the divine, helping to establish

which deities to appease and how in order to secure success.
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