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APPENDIX ONE

GROUPING THE GODS

1. All the Gods

The two oracle instructions from Delphi transmitted by Dem. 21.51 
and 43.66, cited above p. 48, after giving a list of gods, both add: 

and fill the streets with sacrificial smoke and set up bowls and dances, 
and wear garlands according to ancestral custom. Raising your hands 
make thank-offerings to the Olympian gods and goddesses, all of them 
(θεοῖς Ὀλυμπίοις καὶ Ὀλυμπίαις πάντεσσι καὶ πάσαις). 

We have met similar formulas in the inscription from Kolophon (p. 88) 
and various curse texts of Asia Minor (p. 106). Many other literary and 
epigraphical texts confirm the currency of the notion “all the (other) 
gods” as for instance represented in the expressions καὶ τοὺς λοιποὺς 
θεούς or καὶ τοὺς ἄλλους θεοὺς πάντας καὶ πάσας1 added to one or 
more named individual gods.2 We find them from Homer3 onwards, 
in the archaic and classical periods e.g. Lyc. Leoc. 1 “I pray to Athena 
and the other gods4 and heroes established in the city and country” 
(εὔχομαι γὰρ τῇ Ἀθηνᾷ καὶ τοῖς ἀλλοῖς θεοῖς καὶ τοῖς ἥρωσι κατὰ 

1 Once πάντας τοὺς ἐν Ὀλύμπῳ θεοὺς καὶ πάσας (IG XII.3.98, Nisyros). Latin 
inscriptions with ceteris dis deabusque and variants far outnumber the Greek ana-
logues. The earliest (3d c. BC) on an altar at Veii (ILLRP I no. 27).

2 The full (though, due to the enormous increase in epigraphical testimonies, natu-
rally no longer exhaustive) evidence in Jacobi 1930 is still remarkably adequate and 
useful. Pulleyn 1997, 109 ff., unconvincingly tries to deny the formulaic nature of the 
expression pantes theoi because he finds its occurrence in actual prayers not suffi-
ciently frequent. His list, however, due to his narrow definition of prayer but also for 
other reasons, is very deficient. He fails to mention the testimonies cited below p. 503 
as well as various others such as Ar. Thesm. 331–334; Xen. Cyr. 1.6.1. προσευξάμενος 
Ἑστιᾲ Πατρῴᾳ καὶ ∆ιὶ Πατρῴῳ καὶ τοῖς ἀλλοῖς θεοῖς.

3 Ζεῦ κύδιστε μέγιστε καὶ ἀθάνατοι θεοὶ ἄλλοι occurs frequenty. See Pulleyn 108 
n. 30, who rightly stresses that it is especially in combination with Zeus that “the other 
gods” are added. In Il. 9.357 Achilleus will take leave ἱρὰ ∆ιὶ ῥέξας καὶ πᾶσι θεοῖσι.

4 ‘Athena and the other gods’ is a standard formula in Athenian context. Cf. Ar. 
Eccl. 476; Alexis fr. 247.14; Din. 1.64. A case in point, of course, are οἱ ἄλλοι θεοί at 
Athens, as opposed to the Eleusinian goddesses or to ἡ θεά (Athena), as mentioned 
in IG I2 310 and 324, on which see: T. Linders, The Treasurers of the Other Gods in 
Athens and Their Functions (Meisenheim 1975), espec. 14 ff.
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502 appendix one

τὴν πόλιν καὶ τὴν χώραν ἱδρυμένοις)5 and increasingly in inscriptions 
of the Hellenistic and Imperial periods.6

Especially in oath-formulas the formula seems to have been com-
pulsory. In a treaty of the 6th century BC we already find as witnesses: 
“Zeus, Apollo and the other gods (and the city of Poseidonia)” (Staats-
verträge II 120.5ff.). Among the 82 known treaty texts between Cretan 
cities, those which contain oaths consistently have the formula καὶ 
θεοὺς πάντας καὶ πάσας (in divergent dialectical notations) added to 
varying lists of named gods.7 Decisive proof of its currency is presented 
by parodies in comedy. Ar. Av. 866 has a prayer “to all the Olympian 
birds, male and female” (ὄρνισιν Ὀλυμπίοις καὶ Ὀλυμπίαις πᾶσι καὶ 
πάσαις) and in Thesm. 331–334 the leader invites the the chorus and 
assembled women to pray to the Olympian gods and goddesses, to the 
Pythian ones, to the Delian ones and to the other gods.”8

If, then, the invocation of all the gods undoubtedly is a standard ele-
ment of more extended invocations, the modern observer might well 

5 “The other gods” are here defined in a restricted sense as the co-inhabitants of 
the city and land, as the group was in the inscription of Kolophon. A variant can be 
found in Herod. Mimiambus 4 (Furley & Bremer 2001, no. 6.6): a prayer to a series 
of healer gods whose statues are addressed and which ends “and all the gods who 
share your residence and goddesses, father Paieon.” In reversed order in Thuc. 4.97.4: 
ἐπικαλουμένους τοὺς ὁμωχέτας δαίμονας καὶ τὸν Ἀπόλλω, translated by Hornblower 
a.l. as: “. . . . Apollo and all the other deities worshipped in the temple.” However, the 
great majority of our testimonies refer to “(and) all gods and goddesses” without any 
restriction. 

6 In this period we also find exceptionally “all the gods” not in addition but as a 
summary of a preceding list of individual gods. A late hymn to ‘all the gods’ from 
Epidauros exhorts people to invoke (καλεῖτε) Dionysos, Asklepios, the Dioskouroi, 
the Charites, the Mousai, the Moirai, the Sun and the Moon, followed by: “Hail you, 
all the gods who live forever and the immortal goddesses: protect this temple . . .”: 
IG IV2 1.129; PMG 937; R. Wagman, Inni di Epidauro (Pisa 1995) 51–67; Furley & 
Bremer 2001, no. 6.7. The inscription dates from the late third c. AD but the text 
may be earlier. Do 7th century Christian invocations of the type “In the name of 
Jesus Christ, our God and Saviour, and of our Lady, the holy Mother of God and 
Virgin Maria, and of all Saints (καὶ πάντων τῶν ἁγίων)” betray some formulaic influ-
ence of the pagan formula? See for these formulas: R.S. Bagnall & K.A. Worp, Chris-
tian Invocations in the Papyri, CdE 56 (1981) 112–133, formula 4B; A.B.J. Sirks & 
K.A. Worp, “Tres faciunt collegium,” ZPE 104 (1994) 256–260. On such type of conti-
nuity see: M. Wallraff, Pantheon und Allerheiligen: Einheit und Vielfalt des Göttlichen 
in der Spätantike, JAuC 47 (2004) 128–143.

7 “Abgesehen von diesen Gottheiten werden zum Abschluss der Götterlisten 
generell alle Götter und Göttinnen angerufen:” Chaniotis 1996, 71, who (n. 389) also 
gives instances in non-Cretan oath texts. Cf. Jacobi 1930, 20–25; Staatsverträge 3, nos. 
429, 463, 468, 481, 492, 499, 553; Barré 1983, 18. 

8 Cf. the variant μὰ τὴν ∆ήμητρα, μὰ τὸν Ἀσκλήπιον, μὰ τοὺς θεούς (Men. Dys. 666) 
and for another text from a comedy see below. 
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wonder why the Greeks did not take a shortcut and pray solely, sim-
ply and consistently to ‘all the Gods’. This would circumvent both the 
vexed question of choice and the ever lurking risk of omitting one of 
the gods, with its well-known fatal consequences, as damaging to the 
offender as conducive to literary production. This question requires 
that we first enquire whether Greeks indeed did never pray to ‘all the 
gods’ in isolation, i.e. not as a postscript added to a list of individual 
gods, but as an independent divine collective.

It has often been suggested that formulae referring to ‘all the gods’ 
(πάντες θεοί) in isolation, though already prevailing in Mycenaean 
texts9 and occasionally in Homer (Od. 11.132–4; 14.423; cf. 4.478–9), 
seem to fade away in classical texts of the Greek mainland,10 only to 
re-emerge in post-classical times. However, they do occur in 5th and 
4th century authors—as we already saw in the prayer “to all the birds” 
in Aristophanes—again especially in oath and prayer formulas: “I 
swear by all gods and goddesses” (ὀμνύω θεοὺς πάντας καὶ πάσας, 
Xen. Anab. 6.1.31; 7.6.18); “I pray to all gods and goddesses” (εὔχομαι 
τοῖς θεοῖς πᾶσι καὶ πάσαις: Aeschin. 1.116; Dem. 18.1).11 On the bor-
derline between the Classical and the Hellenistic periods stands Men. 
Kolax fr. 1 (Athen. 14.659D), where a mageiros (assistant butcher/cook 
at sacrifices) says “let us pray now to all the Olympian gods and god-
desses” (θεοῖς Ὀλυμπίοις εὐχώμεθα Ὀλυμπίασι, πᾶσι πάσαις), obvi-
ously alluding to a customary formula, but to be handled with care 
since the humor may be sought in the misplaced highly ceremonious 
address in a context of a modest private sacrifice.12 

 9 In Lineair B texts we find 15 dedications pasiteoi always written in one word 
and all from Knossos. See: L.R. Palmer, Mycenaean Greek Texts (Oxford 1963) 236; 
M. Gérard-Rousseau, Les mentions religieuses dans les tablettes Myceniennes (Rome 
1968) 170 f.

10 We do not know for sure if the altar for the collective of all the gods reported by 
Paus. 5.15.1 in the workshop of Pheidias (ἔστιν οὖν βωμὸς ἐν τῷ οἰκήματι θεοῖς πᾶσιν 
ἐν κοινῷ) and another at 5.14.8 can be dated to the classical period. 

11 See the evidence in Pötscher 2000, 39 f.
12 Its solemnity is also crushed by the immediately following interruption (one out 

of many) with the order to the slave “to hand him the tongue on a plate” (a delicacy 
that the cook keeps for himself ). See: M. Krieter-Spiro, Sklaven, Köche und Hetären. 
Das Dienstpersonal bei Menander (Stuttgart 1997) 70: “Komisch wirkt nun, dass der 
Koch diese Formeln ständig unterbricht” and who speaks of “Mangelnde religiöse 
Konzentration.” The prayer situation is very comparable with the mildly ironic 4th 
Mimiambus of Herodas, where an impressive cast of healer gods are invoked but in 
the end must content themselves with a modest cockerel, which the sacrificing woman 
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504 appendix one

However, cults of, as well as dedications and sacrifices to ‘all the gods’ 
seem to be lacking in the classical period. It is only in the imperial 
period that cults of ‘all the gods’ come to bloom in mainland Greece 
as everywhere else: Hadrian built a temple for them in Athens (Paus. 
1.18.9) and there are several dedications to ‘all the gods’.13 Pausanias 
mentions numerous cults and sanctuaries of ‘All the Gods’.14 Beyond 
mainland Greece, however, cults of ‘all the gods’ are attested for earlier 
times as well:15 at Kydonia (Chania) as early as the fourth century BC,16 
in Sicilia in the 2nd and 1st c. BC.17 

Not an overwhelming result. Apparently, addressing a collective of 
‘all the gods’ was not a particular Greek bent. So this is the moment 
to return to our earlier question: why not? Let us see. An inscription 
from the Asklepieion at Pergamum18 running: “to the other gods and 
to Asklepios the Saviour and to Emperor Traianos” (τοῖς τε ἄλλοις 
θεοῖς καὶ Ἀσκληπίῳ καὶ αὐτοκράτορι Καίσαρι Τραίανῳ) is unusual, 
but only in that the order of the customary formula is reversed. By 
an anticipatory strategy with ‘the other gods’, it puts the two named 
gods, who do not belong to ‘the other gods’, in the limelight. “We 

appropriately characterizes as ἐπίδορπα ‘side-dish’. Playing with hungry gods and sac-
rificial stinginess is a cherished joke in comedy, as we have seen.

13 J.H. Oliver, Hesperia 10 (1941) 255 no. 60; IG II2 2802, 2934. An oracle response 
(c. 200 AD, SGO I 84–5 no. 01/19/06; Busine 2005, 450 no. 32) from Didyme: ‘you 
should honour and revere all the immortals’ (πάντας χρὴ τειμᾶν μάκαρας πάντας τε 
σέβεσθαι. A curious dedication θεοῖς τοῖς πανταχοῦ (Chr. Habicht, Inschr. des Ask-
lepieions no. 133) is as far as I know unique. It is no doubt to be understood against 
the background of “eine alle Einzelgötter in sich aufnehmende Allgottheit,” character-
istic of that period: Habicht ibid. p. 12. Cf. GGR II, 569 ff. Even more enigmatic is an 
inscription on an altar with two Panes dedicated to the Mother of the Gods with the 
addition: πάντα θεὸν σεμνύνομεν (Syll.3 1153, where see the discussion).

14 See the survey in Pirenne-Delforge 1998, 138 n. 47; 2008, 259, n. 80.
15 Ch. Kantzia, “ Ἕνα ἀσυνήθιστο πολεμικὸ ἀνάθημα στὸ ἱερὸ τῆς ὁδοῦ ∆ιαγοριδῶν 

στὴ Ρόδο”, in Ρόδος 2.400 χρόνια. Ἡ πόλη τῆς Ρόδου ἀπὸ τὴν ἱδρυσή της μέχρι τὴν 
κατάληψη ἀπὸ τοὺς Τούρκους (1523). ∆ιεθνὲς ἐπιστημονικὸ συνέδριο, Ρόδος, 24–29 
Ὀκτωβρίου 1993. Πρακτικά, (Athens 1999) 75–82, reports the discovery of 900 stone 
bullets (from the siege of Demetrios Poliorketes?) in a sanctuary at Rhodes which 
was probably used for the dedication of war booty. In the light of a dedication to the 
Theoi (SEG 39.732), she tentatively identifies it with the sanctuary of Pantes Theoi. For 
the cult of Pantes Theoi in Rhodes see also W.-D. Heilmeyer, “Θεοῖς Πᾶσι—Rhodos, 
Pergamon und Rom,” ibid., pp. 83–88. I owe this information to A. Chaniotis, EBGR 
1999 no. 120. 

16 H. van Effenterre et alii, Base inscrite de Kydonia, BCH 107 (1983) 405–419, 
espec. 414, mentioning a “priest of all the gods” (= CEG 2 no. 846).

17 G. Scibona, Kokalos 17 (1971) 3–20, espec. 5–14, publishes three dedications to 
θεοῖς πᾶσι from Halaisa (Sicilia), “di buona età ellenistica” (second and first c. BC).

18 Chr. Habicht, Inschriften des Asklepieions, no. 64. 
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pray (. . . .) to all the gods but mostly to Dionysos” (πρὸς πάντας τοὺς 
θεοὺς μάλιστα δὲ πρὸς τὸν ∆ιόνυσον) we read in an inscription from 
Asia Minor.19 Here, the most important god included in the afore-
mentioned collective of all the gods is singled out for special attention. 
Another text with a comparable composition is an early (5th c. BC) 
inscription from Selinous20 which reads: 

The Selinuntians are victorious thanks to the following gods: Zeus21 and 
Phobos (Panic)22 and Herakles and Apollon and Poseidon and the Tyn-
darides and Athena and Malophoros (Demeter) and Pasikrateia and the 
other gods,23 but most of all Zeus (καὶ δι[ὰ] τὸς ἄλλος θεός, [δ]ιὰ δὲ ∆ία 
μάλιστ[α]).24 That is why we dedicate phialai and write all the names of 
the gods but the name of Zeus first.

In a different fashion we see the same in the case of the priest ‘of all 
the gods’ at Kydonia, in the inscription just mentioned, who dedicated 
his monument to Apollo, Artemis and Leto. Although it was his task 
to entertain the cult for all the gods (already for the third year, he 
writes), this did not prevent him from individuating other gods from 
this collective for specific worship. One may regard this observation 
as banal and take it for granted (= ignore it) or one can further reflect 

19 Ph. Le Bas & W.H. Waddington, Voyage archéologique en Grèce et Asie Mineure III, 
75, 80. 

20 IG XIV 268; Syll.3 1122; Jacobi 1930, p. 6 no. 2; R. Arena, Iscrizioni greche arcai-
che di Sicilia e Magna Grecia I Megara Iblea e Selinunte (Milano 1989) no. 53. On 
this inscription see: W. Calder III, The Inscription from Temple G at Selinus (GRB 
Monographs 4, 1963); D. Musti, L’iscrizione del tempio G di Selinunte, RFIC 113 
(1985) 134–157 and 443 ff.; A. Brugnone, L’iscrizione del tempio G di Selinunte e le 
tradizioni sui responsi oraculari Delfici, in: Sicilia Epigrafica, ASNP Ser IV, Quaderni 
1 (Pisa 1999) 129–139.

21 This Zeus is certainly not to be identified with the Sicilian Meilichios here: 
E. Manni, Da Megara Iblea a Selinunte: le divinità, Kokalos 21 (1975) 174–195, espec. 
184.

22 On the prominent place and the nature of Phobos here see: M.-M. Mactoux, 
Phobos à Sparte, RHR 210 (1993) 259–304. 

23 It has been suggested that these other gods should be a reference to the rest of 
the “twelve gods” (as also worshipped in other Sicilian cities) who are not explicitly 
mentioned in this inscription (so Pareti, followed by Manni o.c. [above n. 21] 178 ff.). 
However, this is, in view of its general formulaic nature, highly unlikely as G. Pugliese 
Carratelli argues in ΑΠΑΡΧΑΙ in onore di P.E. Arias (Pisa 1982) 191. Moreover, Bru-
gnoni o.c. (above n.20) has argued convincingly for a Delphic oracular instruction 
concerning the gods, which makes local initiatives even less probable. 

24 Of a different nature is the addition “and to the city” in V. Petrakos, Μεσσήνη, 
Ergon (2003) 30–47 (EBGR 2003, 130): a dedication by Damophon and his sons to 
“Zeus, all the gods, and the city” (∆αμοφῶν Φιλίππο[υ] καὶ οἱ υἱοὶ | τὰ ἀκρωτήρια 
ἀνέ[θηκαν ∆ιὶ θε]οῖς τε πᾶσι καὶ [τᾶι] | πόλει).
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on its theological implications. In accordance with a motto introduced 
earlier in this book in, viz. to try to make the banal interesting, I prefer 
the latter course of action.25 

So far the texts discussed are expressions of a special preference 
for one or a few gods among the collective of all the gods.26 Pausanias 
frequently uses a μάλιστα θεῶν formula when indicating which god is 
locally honoured most of all.27 There is nothing disquieting about all 
this, but the common constitution of these texts is interesting: they give 
the impression that although the option of a comprehensive prayer to 
all the gods is within reach—even tried out—, the preference for one 
or a few named gods yet manifests itself in a postscript of sorts. 

And so they pave the way to another strategy. Just one step further 
goes a prayer in Dem. 18.141: 

I invoke before you, men of Athens, all the gods and goddesses who 
possess the land of Attica and Pythian Apollo, who is the ancestral god 
of the city . . . (ὅσοι τὴν χώραν ἔχουσι τὴν Ἀττικήν, καὶ τὸν Ἀπόλλω τὸν 
Πύθιον, ὃς πατρῷός ἐστι τῇ πόλει).

As in the text quoted earlier at p. 501, this passage restricts ‘all the 
gods’ to those of Attica, which of course includes Athens, but Apollo is 
added.28 The text leads to two interesting observations. First, Apollo is 
simultaneously identified as the Pythian Delphic one and the Apollo 
Patroios that we already met as the typical ancestor god of the Athe-
nians.29 The first identification in the present context was convenient 
for thematical reasons,30 the latter emphatically underlines his genu-
ine Athenian ‘nationality’. Consequently, the second interesting—even 
surprising—thing is that despite his explicit inclusion in the group of 
all Athenian poliouchoi theoi, he is mentioned separately—in a post-

25 The Roman who made the dedication Dis deabusque quos ius fasque est precari 
in Pantheo (circa 200 AD, AE 1968 227, where it is argued that this pantheo does not 
indicate a building but a general religious notion of ‘all the gods’) at least betrayed 
concern about the problem. 

26 Cf. Babr. 10: An ox-driver who lost his wagon in a ravine invoked “Herakles 
the only one among all the gods whom he really worshipped and honoured” (τῷ δ’ 
Ἡρακλεῖ προσηύχεθ’, ὃν μόνον πάντων θεῶν ἀληθῶς προσεκύνει τε κἀτίμα). Cf. above 
Ch. I n. 410.

27 Pirenne-Delforge 1998, 139 f.; 2008, 262 f.
28 “Die Einengung von den meistens angerufenen πάντες θεοί auf die πολιοῦχοι 

θεοί bereitet die Hervorhebung Apollons vor:” H. Wankel, Demosthenes. Rede für 
Ktesiphon über den Kranz (Heidelberg 1976) a.l. 

29 We have seen exactly the same ‘strategy’ in the oracle of Klaros above (p. 74 f.).
30 See the extensive note of Wankel, o.c. (above n. 28).
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script so to speak. This time, however, not in terms of ‘and most of 
all’ or ‘and especially’, but just as if he did not belong to the collective 
at all. In short, depending on the perspective, Apollo Pythios (here 
equated with Apollo Patroios) belongs and does not belong to ‘all the 
gods of Attika’. 

Whoever may find this ‘nonsense,’ or at least an instance of over-
interpretation, is kindly requested to read the next section on the 
‘Twelve Gods’ before passing judgement.31 For the moment we may 
conclude that, apparently, even if and as far as collectives are good to 
think, they are not so good to live by.32 This even goes so far that gods, 
though included in the collective of all the gods, still duck out of it, not 
by way of excelling among, but as standing apart from the collective. 
This is even more striking in the case of a collective that flourished in 
the archaic and classical periods and is well known to everybody from 
myth: the collective of ‘the twelve gods’. 

2. The Twelve Gods 

According to Paus. 7.22.4, at Pharai (Achaia), around the image of 
Hermes “stand about thirty square stones: these the people of Pharai 
revere, giving each stone the name of a god.” Pritchett 1998, 130 com-
ments: “Perhaps the thirty images at Pharai represented a pantheon 
of the deities of the town.”33 In Thessalian Pherai a curious altar with 
the names of six goddesses was found, ingeniously reconstructed by 

31 Interesting in this respect are two inscriptions of the imperial era. The first, 
IG IX 2, 1201 from Methone (Magnesia): “the one who will violate this grave will have 
the following gods in rage: the King, greatest god, almighty, founder of all things, καὶ 
θεοὺς πάντας καὶ θεοὺς ἥρωας καὶ αὐτὴν τὴν ∆έσποιναν Βασιλίδα”; the second, a 
Roman dedication (CIL III 10425, ILS 3020) I.O.M. Depulsori et diis deabusque omni-
bus et Genio Loci. In both cases the postscript position of a god already included in 
the preceding ‘all the gods’ is obvious. Just like Apollo Pythios in the passage just 
discussed, here the Lady of the Underworld herself and the Genius Loci merited an 
additional separate mention since the context requires their special attention. 

32 Note that already the Mycenaean pasiteoi are sometimes accompanied by indi-
vidual gods: Gérard-Rousseau o.c. (above n. 9) 171.

33 As St. Miller, The Altars of the Six Goddesses in Thessalian Pherai, CSCA 7 
(1974) 231–256, espec. 247, points out, some thirty of these square stones have been 
found in Arcadia, mostly from Tegea. H. Williams & G. Schaus, The Sanctuary of 
Athena at Ancient Stymphalos, in: Deacy & Villing 2001, 90 n. 56, present an exten-
sive bibliography.
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St. Miller34 with the heads of these goddesses found separately. Thirty 
and six as totals of divine collectives are exceptions.35 But one number 
is not.

Ethology and cognitive psychology have shown that the ideal num-
ber to warrant the necessary variety of perspectives on the one hand 
and the convenient arrangement or surveyability of the total picture 
on the other lies somewhere in between ten and twenty. Not by chance 
is 11 or 12 the preferred numbers for group sports.36 Or in the words 
of the late antique philosopher Hermeias:37 “completeness is in the 
Twelve.” So it is not surprising that the major Greek gods could be 
comprised in groups of twelve,38 and that cults of twelve gods are in 
evidence for a number of Greek cities,39 including Thasos, Delos, Kos, 
Olympia, and Athens, where an altar of the twelve gods was founded 
by the younger Peisistratos at the agora circa 520 BC.40 This does not 

34 Long 1987, 30; Miller o.c. (preceding note). A head of a goddess, found later at 
the same place, confirms his reconstruction: E.Ch. Kakavogiannis, Κεφάλι μαρμάρινου 
αγάλματος Θεάς από τις Φερές της Θεσσαλίας, ΥΠΕΡΕΙΑ 2 (1992) 61–78. I am 
indebted to Stephen Miller for drawing my attention to this group of gods and putting 
the latter publication at my disposal. 

35 See: C. Picard, Les ‘agoras de dieux’ en Grèce, BSA 46 (1951) 132–142, with much 
evidence for the worship of collective groups of gods.

36 N. Luhmann, Funktion der Religion (Frankfurt 1977) 89–93; 110 f.; 129, espec. 
126 ff. with further literature; L. Tiger & R. Fox, Das Herrentier (Munich 1976) 75 ff.

37 In Platonis Phaedrum scholia (ed. P. Couvreur, Paris 1901) 139.
38 Burkert 1985, 218, where see the discussion of twelve as ideal number, on which 

I am leaning heavily for the present passage. 
39 On Twelve Gods still fundamental: O. Weinreich, Zwölfgötter, RML VI (1924–7) 

764–848. Further: K.P. Wachsmuth, Zwölfgötter, Kleine Pauly 5 (1975) 1567 ff.; Long 
1987; Jost 1992, 16; Georgoudi 1996 and 1998. For a brief introduction see: Sineux 
2006, 49–53. For a survey of the cults of the Twelve Gods mentioned by Pausanias see: 
Pirenne-Delforge 1998, 138 n.47. On imagery: H. Knell, Die Darstellung der Götterver-
sammlung in der attischen Kunst des VI. u. V. Jahrhunderts v. Chr. (Freiburg 1965); 
G. Berger-Doer, Dodekatheoi, in: LIMC III, 646–658; G. Güntner, Göttervereine und 
Götterversammlungen auf attischen Weihreliefs. Untersuchungen zur Typologie und 
Bedeutung (Würzburg 1994). Laurens & Lissarrrague 1990 discuss a number of series 
of gods in image and vase painting and show that the compositions of total groups 
and of pairs within these groups betray a remarkable variety.

40 Testimonia: Long 1987, 62–77; S. Angiolillo, Hestia, l’edificio F e altare dei 12 Dei 
ad Atene, Ostraka 1 (1992) 171–176; L.M. Gadberg, The Sanctuary of the Twelve Gods 
in the Athenian Agora, Hesperia 61 (1992) 447–489. In Athens as wel as elsewhere 
the twelve gods were especially popular as oath gods. R. Nünlist, ZPE 99 (1993) 250, 
mentions a number of formulas such as μὰ τοὺς δώδεκα θεούς in Attic comedy and 
Menander and adds that even today (or was it yesterday? None of my Greek acquaint-
ances had ever heard the expression) Greeks swear by the twelve gods. 
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imply uniformity in the composition of these groups.41 Eudoxos of 
Knidos (IVa) gives the ‘canonical’ list: Zeus, Hera, Poseidon, Demeter, 
Apollo, Artemis, Ares, Aphrodite, Hermes, Athena, Hephaistos and 
Hestia,42 but the constitution of the one at Olympia is very different—
moreover divided into six couples—: Zeus Olympios, Poseidon, Hera, 
Athena, Hermes, Apollo, the Charites, Dionysos, Artemis, the Alph-
aeus, Kronos and Rhea.43 At Delos there may have been four altars, 
each for three gods.44 

No doubt, like the concept of ‘All the gods’, the notion of ‘the 
Twelve Gods’ should be seen as a rudimentary attempt to organize 
(at least an important section of ) an extremely pluralistic pantheon 
into one all-encompassing unity.45 The interesting thing is that in the 
ambience of Greek cult it did not smoothly work out that way. Or, 
to put it more strongly, instead of contributing to the solution of the 
problem of multiplicity, it rather creates another, at least in the eyes 
of the modern observer.

In a dedication from Athens of the early 4th century BC (IG II2 4564) 
we read “to the Twelve Gods and to Agathe Tuche” (τοῖς δώδεκα θεοῖς 
καὶ τῇ Ἀγαθῇ Τύχῃ). So far, nothing to worry about. Agathe Tuche 
had only recently been raised to the rank of gods46 and (hence) was 
not a member to the club of the twelve great gods.47 In a decree from 

41 Georgoudi 1996 is of fundamental importance for her questioning one ‘canoni-
cal’ list of the twelve, which in her view does not exist at all but has been invented 
by Weinreich.

42 Scholion Apoll. Rhod. Arg. 2.531–2 (FGrHist I [1923] no. 31 Fr 47) substitutes 
Ares for Hades. The Romans (naturally) preferred the first version, witness Ennius 62 
V. Iuno Vesta Minerva Ceres Diana Venus Mars / Mercurius Iovis Neptunus Vul-
canus Apollo. In the Roman period the number of twelve gods was so stereotyped 
that Christian authors amply poked fun at it: B. Kytzler, Zwölfgötterspott: Minucius 
Felix Octavus 25.8, in: Chr. Neumeister (ed.), Antike Texte in Forschung und Schule. 
Festschr. W. Heilmann (Frankfurt 1993) 167–171.

43 Testimonia in Long 1987, 58–62.
44 If we may go by the mention of one altar for Athena, Zeus and Hera in the 

Dodekatheon: I.Delos no. 2471.
45 Georgoudi 1998, 76, calls it “un mini-panthéon grec, une sorte de panthéon con-

densé.”
46 In fact this inscription belongs to her earliest attestations: M.B. Walbank, A Lex 

sacra of the State and the Deme of Kollytos, Hesperia 63 (1994) 233–239; S.V. Tracy, 
IG II2 1195 and the Cult of Agathe Tuche in Attica, Hesperia 63 (1994) 241–244. On 
another new god added to the twelve, see: F. Queyrel, La fonction du Grand Autel 
de Pergame, REG 115 (2002) 561–590, who argues that the altar was dedicated to the 
twelve gods and Eumenes II. 

47 But one might presume that right from her birth she did belong to ‘all the gods’. 
Yet two oracular inscriptions from Didyma clarify how material elements may  produce 
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Mytilene of about 330 BC,48 complications emerge. The Council and 
the People make a vow to 

the Twelve Gods and to Zeus Heraios and Zeus King and Zeus of Con-
cord, and to Concord and to Justice and to Accomplishment of All 
Good Things (τ[̣ο]ῖς θεοῖσι τοῖς δυοκαίδεκα καὶ τῶι ∆ιὶ τῶι Ἡραίωι καὶ 
Βασίληι καὶ Ὁμονοίωι καὶ τᾶι Ὁμονοίαι καὶ ∆ίκαι καὶ Ἐπιτελείαι τῶν 
ἀγάθων). 

The text provides an ideal summary of the variety of complications 
in Greek polytheism that we have discovered so far and leads us to 
another. First, what I, following the first editors, rendered as “Zeus 
Heraios and Zeus King and Zeus of Concord” is in the text literally 
worded as “Zeus Heraios and King and of Concord.” The fact that the 
name Zeus is omitted in the latter two addressees might suggest that 
here one Zeus with three different epithets is intended. Yet, we know 
that three different cults and locations are concerned. Earlier (p. 114) 
we discussed one of them, Zeus Heraios and his specific nature. Further, 
it is remarkable that two Concords are mentioned in the inscription, 
one used as an epithet of Zeus, the other as a separate personification.49 
All these ‘curiosa’ however are not our present concern.50 

The new complication is hidden in the phrase “to the twelve gods 
and Zeus Heraios etc.” This strikes the modern observer as curious, 
to say the least. How curious is glaringly illustrated by the translation 
given by the editors: “to the twelve gods and especially to Zeus Heraios 

complications. One (I.Didyma 499, SGO I 01/19/06. Ca. 200 AD) has the question 
whether the treasurer should transpose the altar of Tyche from Apollo’s garden to the 
altar of All Gods. The other (I.Didyma 504, SGO I 01/19/08. Ca. 300 AD) the question 
whether an altar for Soteira-Kore should be built within the altar of All Gods. 

48 A.J. Heisserer & R. Hodot, The Mytilenean Decree on Concord, ZPE 63 (1986) 
109–119. 

49 On these Homonoia and Homonoios see: G. Thériault, L’apparition du culte 
d’Homonoia, LEC 64 (1996) 127–150, espec. 147 ff.; idem, Le culte d’Homonoia dans 
les cités grecques (Lyon-Québec 1996) 19 f., admitting that beyond the circumstances 
(return of exiled persons and restoration of democracy) there is no further evidence 
concerning these cults. Recent attestation of a cult of Homonoia at Kos: D. Bosnakis 
& Kl. Hallof, Alte und neue Inschriften aus Kos II, Chiron 35 (2005) 219–272, espec. 
240–243; cf. M. Livadiotti & G. Rocco, Il santuario di Asklepios, Hygieia e Homonoia 
nel demo di Isthmos a Coo, in: J.-Y. Marc & J.-Ch. Moretti (edd.), Constructions pub-
liques et programmes édilitaires en Grèce entre le IIe siècle av. J.-C. et le Ie s. ap. J.-C. 
(BCH Suppl. 39, Athens 2001) 371–384.

50 I will be completely silent on “Accomplishment of all good things” a personi-
fied abstract meaning “The Bringer of Blessings.” See: Heisserer & Hodot, o.c. (above 
n. 49) 112 f. 
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etc.,” which seems to imply that they take these gods, albeit listed sepa-
rately, as actually being included in the collective of the twelve gods, 
as one might expect of a god with the name Zeus. However, if Greeks 
wished to express the notion ‘and especially’ they were perfectly able 
to do so, as we have seen them doing most explicitly in the Selinous 
inscription: “and the other gods, but most of all (μάλιστα δὲ) Zeus.” 
Zeus Heraios, for that matter, is indeed to be distinguished from the 
Olympian Zeus, as we have seen.

In other texts of this type, however, the situation is unnegotiably 
paradoxical. IG II2 112 (Athens 362 BC) has: ∆ιὶ τῷ Ὀλυμπίῳ καὶ 
τῇ Ἀθηνᾶι τῇ Πολιάδι καὶ τῇ ∆ήμητρι καὶ τῇ Κόρῃ καὶ τοῖς δώδεκα 
[θ]εοῖς καὶ ταῖς Σεμναῖς θεαῖς. We translate: “to Zeus Olympios and 
to Athena Polias and to Demeter and Kore and to the Twelve Gods 
[not, of course: and especially to the Twelve Gods] and to the Sem-
nai Theai.”51 This inscription speaks volumes. Zeus most certainly 
belongs to the—indeed to any—group of Twelve Gods, as do Athena52 
and mostly also Demeter. Have their different epithets altered their 
fingerprints, thus disqualifying them for membership?53 As I hope 
to have shown in the first chapter, such an explanation should not 
be excluded. However, Demeter does not have an epithet and Zeus 
Olympios is without any doubt the sovereign god and just as evidently 
belongs to the twelve.54 One may hesitate in the case of the priest 
of “Delian Apollo and Zeus Polieus and Athena and the Twelve Gods” 

51 Cf. IG II.1.57 τοῖς δώδεκα θ[εοῖς καὶ ταῖς Σεμναῖς θεαῖ]ς καὶ τῶι Ἡρακλεῖ. Note 
incidentally that the Semnai Theai (the august goddesses) need not always be identi-
fied as Demeter and Kore, as they often are. On the Semnai in Athens see: Mikalson 
1991, 214–217.

52 Our sources tell us that Praxiteles made an Athena for the group of twelve gods 
in the temple of Artemis Soteira at Megara. Such a group with a clearly Praxitelean 
Athena has been found at Ostia: G. Becatti, Un dodekatheon Ostiense e l’arte di 
Prassitele, ASAA NS 1–2 (1939–40) 85–137.

53 Apparently not in the eyes of the following scholars, who all have noticed the 
‘inconsistency’. Weinreich RML VI 780, on IG II2 112 just quoted: “obwohl die vor-
her genannten doch dazu hören,” with some notes on this type of over-abundance 
in his Lykische Zwölfgötterreliefs (o.c. below n. 61) 20 f.; H. Herter, Olumpioi Theoi, 
RE 18.1.229: “Nach der Gesamtheit der O. konnten auch noch einzelne Gottheiten 
besonders angerufen werden, auch wenn diese selber zu den O. gehörten” (my italics). 
Georgoudi 1998, 78, while recognizing the import of the epithets, nonetheless writes 
that the Twelve Gods “sont associés, encore une fois, à Zeus, membre par ailleurs 
éminent de cet ensemble divin.”

54 This does not mean that the twelve should always consist of ‘Olympian’ gods or 
ever be qualified as Olympians. Cf. Weinreich RML VI 835: “die Olympier πάντες καὶ 
πᾶσαι sind eben nicht die δώδεκα.” Cf. Herter, l.c. preceding note.
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at Kos.55 As you can see from his epithet, Zeus Polieus is the local 
Zeus, protector of the polis, but Athena lacks an epithet. However, 
another inscription from Kos presents a priestess “of Asklepios, 
Epiona and Rhea and the Twelve [Gods and Zeus] Polieus and Ath-
ena Polias.”56 Is the unqualified Athena of the first the same as the 
Athena Polias of the second inscription? If so, it remains noteworthy 
that she can do without that epithet and hence apply for membership 
of the twelve.57 

The new complication announced above, in other words, is that the 
divine collective, though naturally understood as the sum total of the 
twelve great gods (or of some great gods and some great local gods) in 
the cultic evidence (vows, sacrifices, prayer) appears to have acquired a 
separate and independent identity side by side with individual gods.58

Apparently, once having come into being (or having been copied 
from Oriental models), the Dodeka gained a cultic independence which 
made the twelve individual constituents fade from human awareness.59 
This made it possible to combine the Dodeka with other individual 
personal ‘ones’. That a priest of the Twelve Gods makes sacrifices to 
individual gods within or without the twelve60 is not surprising.61 But 

55 I.Cos no. 125 (1st c. BC); Long 1987, 93. The cult and priest of the twelve held a 
central position at Kos. 

56 A. Maiuri, Nuova Silloge Epigrafica di Rodi e Cos (Florence 1925) no. 460 (1st 
c. AD). For more evidence see Georgoudi 1998, 79. Two inscriptions from Heraklion 
(ICret. III nos. III 9 and 10) have dedications to Apollo Dekataphoros and the twelve 
gods and Athena Polias.

57 Other combinations of important gods of the city with the twelve occur at 
Megara, Magnesia on the Maeander (Long 1987, 83 and 53), and, in a different way, 
Thasos: Georgoudi 1998, 80.

58 The same in a Latin curse from Rom (CIL VI 13740 = ILS 8202): Qui hic mixerit 
aut cacarit Duodecim deos et Deanam et Iovem Optimum Maximum habeat iratos. I 
find it hard to avoid the impression that in this specific context the expression has a 
touch of humor in it. Especially in these curses ‘the gods’ as a general collective are 
often invoked, in both Greek and Latin texts. See: Versnel 1985, 258–262.

59 This again changes the moment that images of (the) twelve gods are being car-
ried around in procession and set up in a structure erected for their entertainment, as 
reported for Magnesia on the Maiandros (Syll.3 589). 

60 As e.g. in LSAM no. 2; LSCG no. 151; 156A. 
61 Nor is it—or only for different reasons—that King Philippos II added his own 

statue as ‘thirteenth god’ to those of the twelve. Diod. Sic. 16.92.5 and 95.1. And cf. 
Alexander the Great in the same position: Lucian. Dial. Mort. 13.2. See Ch. VI for a 
discussion. I pass over in silence the famous Lycian reliefs with twelve gods that often 
have a thirteenth principal god in their midst since they are unique to this region. See: 
O. Weinreich, Lykische Zwölfgötterreliefs. Untersuchungen zur Geschichte des dreizeh-
nten Gottes, SB Heidelberg 4 Abh 5 (1913); idem 1916. Perhaps they are even restricted 
to one sanctuary at Tomba: Robert 1987, 431–437. See more recently: Th. Drew-Bear 
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that one can be priest(ess) of, or make sacrifices simultaneously to, 
the twelve and to other gods who yet belong to the twelve is a phe-
nomenon that has been noticed sometimes in passing but that, in my 
perspective, deserves being put in the limelight for once. Just as in the 
case of the very same peculiarity of ‘All the Gods’,62 to take this phe-
nomenon for granted would rob us from an opportunity to discover 
one more hint of a typically Greek strategy in coping with their many 
gods. This remarkable feature of a total not replacing but being added 
to individual gods was a central issue in Chapter III. 

I may not close this section without lauding the one scholar who 
has not only acknowledged but also tried to gain insight into the 
meaning of the phenomenon. At the end of her paper of 1996, 78, 
Georgoudi made a quick note that “however paradoxical or abnormal 
it may seem, it appears that some of those individual gods [viz. that are 
mentioned together with the twelve in the inscriptions] are at the same 
time members of the twelve.”63 In 1998 she investigated the nature 
of those additional gods,64 and found that they sometimes were con-
nected with concord, justice and harmony (as were the twelve) and/
or belonged to the most important city gods, “centre de la dévotion 
civique,” “divinités protrectrices et salvatrices.” In her final part she 
summarizes her argument as follows (in my translation):

Some of those individual deities are simultaneously presented as mem-
bers of that ensemble, which, at first sight, might seem strange, if not 

& G. Labarre, Une dédicace aux Douze Dieux lyciens et la question de leur origine, in: 
G. Labarre et alii (edd.), Les cultes locaux dans le monde grec et romain. Acte du col-
loque de Lyon 2001 (Lyon 2004) 81–101. Even here, however, the same inconsistences 
may turn up. So for instance in a recently discovered stele (M.H. Sayar, Two Steles 
Dedicated to the Twelve Gods, Palmet 5 [2004] 65–68). It represents in the upper 
panel 12 gods flanking a central figure, in the lower panel 12 dogs flanking a central 
figure (Artemis?). Its inscription tell us that the stele was dedicated to the 12 Gods, 
and Artemis Kynegetis, and Hermes upon command (2nd/3rd cent. AD). The Twelve 
Gods are conceived here as hunters.

62 A combination of the Twelve gods, All the gods and individual gods in Y. Akkan 
& H. Malay, The Village Tar(i)gye and the Cult of Zeus Tar(i)gyenos in the Cayster 
Valley”, EA 40 (2007) pp. 16–22. A priestess, Herodiane, narrates the ritual services 
that she had provided: “She performed the rite of purification and sacrificed for [the] 
Twelve Gods and organised a one-day Kaisarion. (. . . .) And she became legitimate 
priestess of Hera and Zeus and of all the gods and performed the rite of purification 
for all the gods and spent money on all of them.”

63 My translation. And ibid. “Mais en même temps ces divinités, que l’on voit 
séparées de leurs pairs, font partie intégrante de ce groupe, elles se trouvent aussi 
au-dedans de cette totalité.”

64 Also that of the mythical founders or companions of ‘the twelve’.
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abnormal. In fact, these deities seem to have the ability to act on two 
levels: as members of the Twelve Gods, they participate in the rein-
forcement of that divine totality, they ‘dynamize’ its global action, and 
contribute in lending a coherent, harmonious, consonant image to that 
ensemble. But they can also, in certain cultic contexts, jump out of the 
group and affirm a more personal presence, while no less remaining in 
close association with their peers. In these cases, the deities usually have 
an epithet, an epiclesis, which qualifies them, which circumscribes their 
specific mode of intervention, which defines the function with which 
they are invested in the frame of a community. Whether within or with-
out the Twelve Gods, these divine powers coordinate their actions in 
order that they develop, both collectively and individually, in a fashion 
that is effective and profitable for the human world.

I set my eyes to this article only after I had written the first version 
of the present appendix. Georgoudi is interested in how and within 
what frame the cooperation between twelve and both inclusive and 
exclusive individual gods worked. My concern is the availability and, 
indeed, the prevalence of this remarkable phenomenon as well as its 
implications for the nature of polytheism. The difference between our 
approaches is best illustrated by Georgoudi’s emphasis on the epithet 
as a tool to qualify a traditional member of the twelve into a (slightly) 
different deity and thus explain his double identity within and without 
the group, while I would focus on the god without any qualification. 
It is the very same god, who though rightfully belonging to the twelve 
yet ducks out of the collective and stands alone and independent. Also 
for this reason I have largely preserved the original form of my argu-
ment. But I emphatically refer the reader to the important studies 
of Georgoudi for a more detailed exposition of the evidence and an 
insightful treatment.

We conclude that grouping, in grand totals of ‘all’ or ‘twelve’, if 
viewed as a system of creating order, turns out to be of only limited 
use and effect. Both appear here to be intrinsically inconsistent with 
other sections of the Greek religious system and to generate internal 
tensions. Gods duck out time and again. Why? A situation of great 
solemnity (oaths, promises, treaties) may require the ceremonious 
presence of a collective of gods. The more the better. But situations of 
great tension, fear or need just as naturally require the assistance of 
identifiable individual and powerful gods who then emerge, not from, 
but side by side with the collective. Two motives may play a role here: 
either specialization, as Georgoudi argues, or nearness and recogniz-
ability. Corollary to their autonomy and their specific identity as a col-
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lective, the groups tend to lose their direct connection with individual 
gods. This entails a sense of anonymity: different from individual gods, 
the collectives under discussion are nameless. The major function of 
name giving is social integration—the incorporation of the named into 
one’s own cultural sphere.65 Anonymity may either indicate that the 
anonymous person does not belong to one’s own group or, on the 
other hand, is of an unbridgeably higher status which makes him into 
a qualitative ‘other’. Absolute anonymity, however, is an expression 
of ‘unavailability’ (‘Nichtverfügbarkeit’: Gladigow). The groups under 
discussion, though only moderately anonymous and hence only par-
tially unavailable for communication, yet require the additional appeal 
to named, individual gods. We encountered absolute anonymity (and 
its consequences) in our second and third chapters. The aim of the 
present discussion was to open our eyes to the logically inconsistent, 
yet workable and peaceful co-existence of an anonymous total with 
identifiable individuals who actually form part of the total.

65 As we discussed in Ch. III p. 272, where I followed B. Gladigow. 
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